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PREFACE.

IT requires no profound knowledge to reach the conclusion
that the time has not yet come for an exhaustive treatise on the
religion of Babylonia and Assyria. But even if our knowledge
of this religion were more advanced than it is, the utility of an
exhaustive treatment might still be questioned. Exhaustive
treatises are apt to be exhausting to both reader and author ;
and however exhaustive (or exhausting) such a treatise may be,
it cannot b e final except in the fond imagination of the writer.
For as long a s activity prevails in any branch of science, all
results are provisional. Increasing knowledge leads necessarily
to a change of perspective and to a readjustment of views.
T h e chief reason for writing a book is to prepare the way for
the next one on the same subject.
I n accordance with the general plan of this Series' of Handbooks, it has been my chief aim to gather together in convenient arrangement and readable form what is at present
known about the religion of the Babylonians and Assyrians.
T h e investigations of scholars are scattered through a large
variety of periodicals and monographs. T h e time .has come
for focusing the results reached, for sifting the certain from
the uncertain, and the uncertain from the false. This w ~ r kof
gathering the diy'ecfa membra of Assyriological science is
essential to future progress. If I have succeeded in my chief
aim, I shall feel amply repaid for the labor involved.
1 Set forth in the announcement of the series at the back of the bwk and in the
Editor's Prefatory Kote to Volume 1.
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I n order that the book may serve a s a guide to students, the
names of those to whose researches our present knowledge of
the subject is due have frequently been introduced, and it will
be found, I trust, that I have been fair to all.' At the same
time, I have naturally not hesitated to indicate my dissent from
views advanced by this or that scholar, and it will also be
found, I trust, that in the course of my studies I have advanced
the interpretation of the general theme or of specific facts at
various points. While, therefore, the book is only in a secondary degree sent forth a s an original contribution, the discussion of mooted points will enhance its value, I hope, for the
specialist, as well as for the general reader and student for
whom, in the first place, the volumes of this series are
intended.
'The disposition of the subject requires a word of explanation. After the two introductory chapters (common to all the
volumes of the series) I have taken up the pantheon as the
natural means to a survey of the field. T h e pantheon is
treated, on the basis of the historical texts, in four sections :
(I) the old Babylonian period, ( 2 ) the middle period, or the
pantheon in the days of Hammurabi, (3) the Assyrian pan-'
theon, and (4) the latest or neo-Babylonian period. T h e most
difficult phase has naturally been the old Babylonian pantheon.
Much is uncertain here. Not to speak of the chronology which
is still to a large extent guesswork, the identification of many
of the gods occurring in the oldest inscriptions, with their later
equivalents, must he postponed till future discoveries shall have
cleared away the many obstacles which beset the path of the
scholar. T h e discoveries at Telloh and Nippur have occasioned a recasting of our views, but new problems have arisen
as rapidly a s old ones have been solved. I have been especially careful in this section not to pass beyond the range of
1 In the index, however, names of ~cholarshave only been introduced where
absolutely necessary to the subject.
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what is definitely Knowwz, or, at the most, what may be regarded
as tolerably certain. Throughout the chapters on the pantheon,
I have endeavored to preserve the attitude of being 'open to
conviction '-an
attitude on which at present too much stress
can hardly be laid.
'The second division of the subject is represented by the
religious literature. With this literature as a guide, the views
held by the Babylonians and Assyrians regarding magic and
oracles, regarding the relationship to the gods, the creation of
the world, and the views of life after death have been illustrated
by copious translations, together with discussions of the specimens chosen. T h e translations, I may add, have been made
direct from the original texts, and aim to be as literal as is
consonant with presentation in idiomatic English.
The religious architecture, the history of the temples, and the
cult form the subject of the third division. Here again there
is much which is still uncertain, and this uncertainty accounts
for the unequal subdivisions of the theme which will not
escape the reader.
Following the general plan of the series, the last chapter of
the book is devoted to a general estimate and to aconsideration
of the influence exerted by the religion of Babylonia and Assyria.
I n the transliteration of proper names, I have followed conventional mkthods for well-known names (like Nebuchadnezzar),
and the general usage of scholars in the case of others. I n
some cases I have furnished a transliteration of my own; and
for the famous Assyrian king, to whom we owe so much of the
material for the study of the Babylonian and Assyrian religion,
Ashurbanabal, I have retained the older usage of writing it
with a 6, following in this respect Lehman, whose arguments'
in favor of this pronunciation for the last element in the name
I regard as on the whole acceptable.
l In his rvoik. .&inniismwc/iia
write Ashurnarirbal.

K3rri.r aon Bnhyionirn, pp.

16-21,

Hence, I also
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I have reasons to regret the proportions to which the work
has grown. These proportions were entirely unforeseen when
I began the book, and have been occasioned mainly by the
large amount of material that has been made available by
numerous important publications that appeared after the actual
writing of the book had begun. This constant increase of
material necessitated constant revision of chapters; and such
revision was inseparable from enlargement. I may conscientiously say that I have studied these recent publications thoroughly as they appeared, and have embodied at the proper
place the results reached by others and which appeared to me
acceptable. The work, therefore, as now given to the public
may fairly be said to represent the state of present knowledge.
I n a science that grows so rapidly a s Assyriology, to which
more than to many others the adage of dies diem docei is applicable, there is great danger of producing a piece of work that
is antiquated before it leaves the press. At times a publication
appeared too late to be utilized. So Delitzsch's important contribution to the origin of cuneiform writing' was published long
after the introductory chapters had been printed. I n this
book he practically abandons his position on the Sumerian
question (as set forth on p. z z of this volume) and once more
joins the opposite camp. As far as my own position is concerned, I do not feel called upon to make any changes from
the statements found in chapter i., even after reading Weisshach's Die Sumerisclre Frage (Leipzig, I SgS), -the latest contribution to the subject, which is valuable as a history of
the controversy, hut offers little that is new. Delitzsch's name
must now b e removed from the list of those who accept
Haldvy's thesis ; but, on the other hand, Halgvy has gained a
strong ally in F. Thureau-Dangin, whose special studies in the
old Babylonian inscriptions lend great weight to his utterances
on the origin of the cuneiform script. Dr. Alfred Jeremias, of
1 Dis

Enfsichung dcr irItttttt Sclrriflryrtems (Leipzig, r.397).

Leipzig, is likewise to be added to the adherents of HalCvy.
The SumeroAkkadian controversy is not yet settled, and meanwhile it is well to bear in mind that not every Assyriologist is
qualified to pronounce an opinion on the subject. A special
study is required, and but few Assyriologists have made such
a study. Accepting a view or a tradition from one's teacher
does not constitute a person an authority, and one may be a
very good Assyriologist without having views on the controversy that are of any particular value.
Lastly, I desire to call attention to the Bibliography, on which
much time has been spent, and which will, I trust, be found
satisfactory. I n a list of addenda a t the end of the book, I
have noted some errors that slipped into the book, and I have
also embodied a few additions. T h e copious index is the
work of my student, Dr. S. Koppe, and it gives me pleasure to
express my deep obligations to him for the able and painstaking
manner in which he has carried out the work so kindly undertaken by him. The drawing for the map was made by Mr. J.
Horace Frank of Philadelphia.
T o my wife more thanks are due than I can convey in
words for her share in the work. She copied almost all of
the manuscript, and in doing so made many valuable suggestions. Without her constant aid and encouragement I would
have shrunk from a task which at times seemed too formidable
to be carried to a successful issue. As I lay down my pen
after several years of devotion to this book, my last thought is
one of gratitude to the beloved partner of my joys and sorrows.
MORRIS JASTROW, Jn.
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THE RELIGION O F BABYLONIA AND ASSYRIA.

C H A P T E R I. - INTRODUCTION.
SOURCES A N D METHODS OF S T U D Y .

UNTILabout the middle of the 19th century, our knowledge of
the religion of the Babylonians and Assyrians was exceedingly
scant. No records existed that were contemporaneous with the
period covered by Babylonian-Assyrian history; no monuments
of the past were preserved that might, in default of records,
throw light upon the religious ideas and customs that once
prevailed in Mesopotamia. T h e only sources a t command were
the incidental notices - insufficient and fragmentary in character - that occurred in the Old Testament, in Herodotus, in
Eusebius, Syncellus, and Diodorus. Of these, again, only the
two first-named, the Old Testament and Herodotus, can be
termed direct sources; the rest simply reproduce extracts from
other works, notably from Ctesias, the contemporary of Xenophon, from Berosus, a priest of the temple of Be1 in Babylonia,
who lived about the time of Alexander the Great, or shortly
after, and from Apollodorus, Abydenus, Alexander Polyhistor,
and Nicolas of Damascus, all of whom being subsequent tq
Berosus, either quote the latter or are dependent upon him.
Of all these sources it may be said, that what information
they furnish of Babylonia and Assyria bears largely upon the
political history, and only to a very small degree upon the

religion. I n the Old Testament, the two empires appear only
a s they enter into relations with the Hebrews, and since
Hebrew history is not traced back beyond the appearance of
the clans of Terah in Palestine, there is found previous to this
period, barring the account of the migrations of the Terahites
in Mesopotamia, only the mention of the Tigris and Euphrates
among the streams watering the legendary Garden of Eden,
the incidental reference to Nimrod and his empire, which is
made to include the capitol cities of the Northern and Southern
Mesopotamian districts, and the story of the founding of the
city of Babylon, followed by the dispersion of mankind from
their central habitation in the Euphrates Valley. T h e followers
of Abram, becoming involved in the attempts of Palestinian
chieftains to throw off the yoke of Babylonian supremacy, an
occasion is found for introducing Mesopotamia again, and so
the family history of the Hebrew tribes superinduces a t odd
times a reference to the old settlements on the Euphrates, but it
is not until the political struggles of the two Hebrew kingdoms against the inevitable subjection to the superior force of
Assyrian arms, and upon the fall of Assyria, to the Babylonian
power, that Assyria and Babylonia engage the frequent attention
of the chronicler's pen and of the prophet's word. Here, too,
the political situation is always the chief factor, and it is only
incidentally that the religion comes into play, -as when it is
said that Sennacherib, the king of Assyria, was mordered while
worshipping in the temple dedicated to a deity, Nisroch; or
when a prophet, to intensify the picture of the degradation to
which the proud king of Babylon is to be reduced, introduces
Babylonian conceptions of the nether world into his discourse.'
Little, too, is furnished by the Book of Daniel, despite the fact
that Babylon is the center of action, and what little there is
1 Isaiah, xi". For the Bab~lonianviews contained in this chapter, see Alfred
Jemmiar, Dil fiabylonirr/,Arryririhm VorrfeNunc~nworn Lrdrn nnrh dam Tode,
pp. 112-116.
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bearing on the religious status, such as the significance attached
to dreams, and the implied contrast between the relig~on of
Daniel and his companions, and that of Nehuchadnezzar and
the Babylonians, loses some of its force by the late origin of
the book. T h e same applies, only in a still stronger degree,
to the Book of Judith, in which Nineveh is the center of the
incidents described.
The rabbinical literature produced in Palestine and Babylonia is far richer in notices bearing on the religious practices
of Mesopotamia, than is the Old Testament. The large settlements of Jews in Babylonia, which, beginning in the sixth
century B.c., were constantly being increased by fresh accessions
from Palestine, brought the professors of Judaism face to face
with religious conditions abhorrent to their souls. In the
regulations of the Rabbis to guard their followers from the
influences surrounding them, there is frequent reference, open
or implied, to Bahylonish practices, to the festivals of the Bahylonians, to the images of their gods, to their forms of incantations, and other things besides ; but these notices are rendered
obscure by their indirect character, and require a commentary
that can only be furnished by that knowledge of the times
which they take for granted. To this difficulty, there must be
added the comparatively late date of the notices, which demands
an exercise of care before applying them to the very early period
to which the religion of the Babylonians may be traced.
Coming to Herodotus, it is a matter of great regret that the
history of Assyria, which he declares it was his intention to
write,l was either never produced, or if produced, lost. In
accordance with the general usage of his times, Herodotus
included under Assyria the whole of Mesopotamia, both
Assyria proper in the north and Southern Mesopotamia. His
history would therefore have been of extraordinary value, and
since nothing escaped his observant eye and well-trained mind,
1 Book

I. sec. 18s
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the religious customs of the country would have come in for
their full share of attention. As it is, we have only a few
notices about Babylonia and Assyria, incidental to his history
of Persia.' Of these, the majority are purely historical, chief
among which is an epitome of the country's past - a curious
medley of fact and legend- and the famous account of the
capture of Babylon by Cyrus. Fortunately, however, there are
four notices that treat of the religion of the inhabitants: the
first, a description of an eight-storied tower, surmounted by a
temple sacred to the god Bel; a second furnishing a rather
detailed account of another temple, also sacred to Bel, and
situated in the same precinct of the city of Babylon ; a third
notice speaks, though with provoking brevity, of the funeral
customs of the Babylonians ; while in a fourth he describes the
rites connected with the worship of the chief goddess of the
Bahylonians, which impress Herodotus, who failed to appreciate
their mystic significance, a s shameful. We have no reason to
believe that Ctesias' account of the Assyrian monarchy, under
which he, like Herodotus, included Babylonia, contained any
reference to the religion a t all. What he says about Babylonia
and Assyria served merely as an introduction to Persian history
-the real purpose of his work - and the few fragments known
chiefly through Diodorus and Eusebius, deal altogether with
the succession of dynasties. As is well known, the lists of
Ctesias have fallen into utter discredit by the side of the
ever-growing confidence in the native traditions as reported by
Berosus.
The loss of the latter's history of Bahylon is deplorable
indeed ; its value would have been greater than the history of
Herodotus, because it was based, as we know, on the records
and documents preserved in Bahylonian temples. How much
of the history dealt with the religion of the people, it is difficult
to determine, but the extracts of it found in various writers show
1 Book

i. (" Clios3),secs. 95,

102, 118-200.
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that starting, like the Old Testament, with the beginning of
things, Berosus gave a full account of the cosmogony of the
Babylonians. Moreover, the early history of Bahylonia being
largely legendary, as that of every other nation, tales of the
relations existing between the gods and mankind - relations
that are always close in the earlier stages of a nation's history
-must have abounded in the pages of Berosus, even if he did
not include in his work a special section devoted to an account
of the religion that still was practiced in his days. The
quotations from Berosus in the works of Josephus are all of a
historical character; those in Eusebius and Syncellus, on the
contrary, deal with the religion and embrace the cosmogony of
the Babylonians, the account of a deluge brought on by the
gods, and the building of a tower. It is to be noted, moreover,
that the quotations we have from Berosus are not direct, for
while it is possible, though not a t all certain, that Josephus was
still able to consult the works of Berosus, Eusebius and
Syncellus refer to Apollodorus, Abydenus, and Alexander
Polyhistor as their authorities for the statements of Berosus.
Passing in this s a y through several hands, the authoritative
value of the comparatively paltry extracts preserved, is diminished, and a certain amount of inaccuracy, especially in details
and in the reading of proper names,' becomes almost inevitable.
Lastly, it is to be noted that the list of Babylonian kings found
in the famous astronomical work of Claudius Ptolemaeus,
valuable as it is for historical purposes, has no connection with
the religion of the Babylonians.
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11.
The sum total of the information thus to he gleaned from
ancient sources for an elucidation of the Babylonian-Assyrian
religion is exceedingly meagre, sufficing scarcely for determining its most general traits. Moreover, what there is, requires for
the most part a control through confirmatory evidence which
we seek for in vain, in biblical or classical literature.
This control has now been furnished by the remarkable discoveries made beneath the soil of Mesopotamia since the year
1842. I n that year the French consul a t Mosul, P. E. Botta,
aided by a government grant, began a series of excavations in
the mounds that line the banks of the Tigris opposite Mosul.
T h e artificial character of these mounds had for some time
been recognized. Botta's first finds of a pronounced character
were made a t a village known as Khorsabad, which stood on
one of the mounds in question. Here, at a short distance
below the surface, he came across the remains of what proved
to be a palace of enormous extent. T h e sculptures that were
found in this palace - enormous bulls and lions resting on
backgrounds of limestone, and guarding the approaches to
the palace chambers, or long rows of carvings in high relief
lining the palace walls, and depicting war scenes, building
operations, and religious processions -left no doubt as to their
belonging to an ancient period of history. The written characters found on these monuments substantiated the view that
Botta had come across an edifice of the Assyrian empire, while
subsequent researches furnished the important detail that the
excavated edifice lay in a suburb of the ancient capitol of
Assyria, Nineveh, the exact site of which was directly opposite
Mosul. Botta's labors extended over a period of two years ;
by the end of which time, having laid bare the greater part of
the palace, he had gathered a large mass of material including
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many smaller objects-pottery,
furniture, jewelly, and ornaments -that might serve for the study of Assyrian art and of
AsSyrian antiquities, while the written records accompanying
the monuments placed for the first time an equally considerable
quantity of original material at the disposal of scholars for the
history of Assyria. All that could be transported was sent to
the Louvre, and this material was subsequently published.
Botta was followed by Austen Henry Layard, who, acting a s
the agent of the British Museum, conducted excavations during
the years 1845-52, first at a mound Nimrud, some fifteen miles
to the south of Khorsahad, and afterwards on the site of Nineveh
proper, the mound Koyunjik, opposite Mosul, besides visiting
and examining other mounds still further to the south within
the district of Babylonia proper.
The scope of Layard's excavations exceeded, therefore, those
of Botta ; and to the one palace a t Khorsabad, he added three
at Nimrud and two at Koyunjik, besides finding traces of a
temple and other buildings. The construction of these edifices was of the same order as the one unearthed by Botta; and
as at the latter, there was a large yield of sculptures, inscrip
tions, and miscellaneous objects. A new feature, however, of
Layard's excavations was the finding of several rooms filled with
fragments of small and large clay tablets closely inscribed on both
sides in the cuneiform characters. These tablets, about 3o,oao
of which found their way to the British Museum, proved to be
the remains of a royal library. Their contents ranged over all
departments of thought, -hymns, incantations, prayers, epics,
history,legends, mythology,mathematics, astronomy constituting
some of the chief divisions. I n the corners of the palaces, the
foundation records were also found, containing in each case
more or less extended annals of the events that occurred during the reign of the monarch whose official residence was thus
brought to light. Through Layard, the foundations were laid
for the Assyrian and Babylonian collections of the British

8
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Museum, the parts of which exhibited to the public now fill
six large halls. Fresh sources of a direct character were thus
added for the study, not only of the historical unfolding of
the Assyrian empire, but through the tablets of the royal
library, for the religion of ancient Mesopotamia as well.
T h e stimulus given by Botta and Layard to the recovery of
the records and monuments of antiquity that had been hidden
from view for more than two thousand years, led to a refreshing rivalry between England and France in continuing a work
that gave promise of still richer returns by further efforts.
Victor Place, a French architect of note, who succeeded Botta
as the French consul a t Mosul, devoted his term of service,
from 1851 to 1855, towards completing the excavations at
Khorsabad. A large aftermath rewarded his efforts. Thanks,
too, to his technical knowledge and that of his assistant, Felix
Thomas, M. Place was enabled more accurately to determine
the architectural construction of the temples and palaces of
ancient Assyria. Within this same period (1852-1854) another exploring expedition was sent out to Mesopotamia by
the French government, under the leadership of Fulgence
Fresnel, in whose party were the above-mentioned Thomas
and the distinguished scholar Jules Oppert. T h e objective
point this time was Southern Mesopotamia, the mounds of
which had hitherto not been touched, many not even identified as covering the remains of ancient cities. Much valuable
work was done by this expedition in its careful study of the
site of the ancient Babylon, -in the neighborhood of the modern village Hillah, some forty miles south of Baghdad. Unfortunately, the antiquities recovered a t this place, and elsewhere, were lost through the sinking of the rafts as they carried
their precious burden down the Tigris. I n the south again,
the English followed close upon the heels of the French. J.
E. Taylor, in 1854, visited many of the huge mounds that were
scattered throughout Southern Mesopotamia in much larger
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numbers than in the north, while his compatriot, William K.
Loftus, a few years previous had begun excavations, though on
a small scale, at Warka, the site of the ancient city of Erech.
H e also conducted some investigations at a mound hfugheir,
which acquired special interest as the supposed site of the
famous Ur,-the
home of some of the Terahites before the
migration to Palestine. Of still greater significance were the
examinations made by Sir Henry Rawlinson, in 1854,of the
only considerable ruins of ancient Babylonia that remained
above the surface, -the tower of Birs Nimrud, which proved
to be the famous seven-staged temple as described by Herodotus. This temple was completed, a s the foundation records
showed, by Nebuchadnezzar II., in the sixth century before
this era; but the beginnings of the structure belong to a
much earlier period. Another sanctuary erected by this same
king was found near the tower. Subsequent researches by
Hormuzd Rassam made it certain that Borsippa, the ancient
name of the place where the tower and sanctuaries stood, was
a suburb of the great city of Babylon itself, which lay directly
opposite on the east side of the Euphrates. T h e scope of the
excavations continued to grow almost from year to year, and
while new mounds were being attacked in the south, those in
the north, especially Koujunjik,continued to be the subject of
attention.
Rassam, who has just been mentioned, was in a favorable
position, through his long residence as English consul a t Mosul,
for extracting new finds from the mounds in this vicinity. Besides adding more than a thousand tablets from the royal library
discovered by Layard, his most noteworthy discoveries were
the unearthing of a magnificent temple at Nimrud, and the
finding of a large bronze gate at Balawat, a few miles to the
northeast of Nimrud. Rassam and Rawlinson were afterwards
joined by George Smith of the British Museum, who, instituting a further search through the ruins of Koujunjik, Nimrud,
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Kalah-Shergat, and elsewhere, made many valuable additions
to the English collections, until his unfortunate death in 1876,
during his third visit to the mounds, cut him off in the prime
of a brilliant and most useful career. T h e English explorers
extended their labors to the mounds in the south. Here it was,
principally at Abu-Habba, that they set their forces to work.
The finding of another temple dedicated to the sun-god rewarded their efforts. T h e foundation records showed that the
edifice was one of great antiquity, which was permitted to fall
into decay and was then restored by a ruler whose date can
be fixed a t the middle of the ninth century B.C. T h e ancient
name of the place was shown to be Sippar, and the fame of the
temple was such, that subsequent monarchs vied with one another in adding to its grandeur. I t is estimated that the temple contained no less than three hundred chambers and halls
for the archives and for the accommodation of the large body of
priests attached to this temple. I n the archives many thousands of little clay tablets were again found, not, however, of a
literary, but of a legal character, containing records of commercial transactions conducted in ancient Sippar, such a s sales of
houses, of fields, of produce, of stuffs, money loans, receipts,
contracts for work, marriage settlements, and the like. T h e
execution of the laws being in the hands of priests in ancient
Mesopotamia, the temples were the natural depositories for the
official documents of the law courts. Similar collections to
those of Sippar have been found in almost every mound of
Southern Mesopotamia that has been opened since the days
of Rassam. So a t Djumdjuma, situated near the site of
the ancient city of Babylon, some three thousand were unearthed that were added to the fast growing collections of the
British Museum. At Borsippa, likewise, Rawlinson and Rassam
recovered a large number of clay tablets, most of them legal
but some of them of a literary character, which proved to be
in part duplicates of those in the royal library of Ashurbana-
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hal. I n this way, the latter's statement, that he sent his scribes
to the large cities of the south for the purpose of collecting
and copying the literature that had its rise there, met with a
striking confirmation: Still further to the south, a t a mound
known as Telloh, a representative of the French government,
Ernest de Sarzec, began a series of excavations in 1877, which,
continued to the present day, have brought to light remains of
temples and palaces exceeding in antiquity those hitherto discovered. Colossal statues of diorite, covered with inscriptions,
the pottery, tablets and ornaments, showed that a t a period as
early as 3500 B.C. civilization in this region had already reached
a very advanced stage. T h e systematic and thorough manner
in which De Sarzec, with inexhaustible patience, explored the
ancient city, has resulted in largely extending our knowledge
of the most ancient period of Babylonian histoly a s yet known
to us. T h e Telloh finds were forwarded to the Louvre, which
in this way secured a collection from the south that formed a
worthy complement to the Khorsahad antiquities.
Lastly, it is gratifying to note the share that ourown country
has recently taken in the great work that has furnished the
material needed for following the history of the Mesopotamian
states. I n 1887, a n expedition was sent out under the anspices of the University of Pennsylvania, to conduct excavations
a t Niffer, - a mound to the southeast of Bahylon, situated on
a branch of the Euphrates, and which was known to he the
site of one of the most famous cities in this region. T h e Rev.
John P. Peters (now in New York), who was largely instrumental in raising the funds for the purpose, was appointed
director of the expedition. Excavations were continued for
two years under Dr. Peters' personal supervision, and since
then by Mr. John H. Haynes, with most satisfactory success.
A great temple dedicated to the god Bel was discovered, and
work has hitherto been confined chiefly to laying hare the
various parts of the edifice. The foundation of the building
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goes back to an earlier period than the ruins of Telloh. I t
survived the varying fortunes of the city in which it stood, and
each period of Babylonian history left its traces at Niffer
through the records of the many rulers who sought the favor
of the god by enlarging or beautifying his place of worship.
T h e temple became a favorite spot to which pilgrims came
from all sides on the great festivals, to offer homage a t the
sacred shrines. Votive offerings, in the shape of inscribed
clay cones, and little clay images of Be1 and of his female
consort, were left in the temple as witnesses to the piety of
the visitors. T h e archives were found to be well stocked with
the official legal documents dating chiefly from the period of
1700 to 1 2 0 0 B.c., when the city appears to have reached the
climax of its glory. Other parts of the mound were opened at
different depths, and various layers which followed the chronological development of the place were determined.' After its
destruction, the sanctity of the city was in a measure continued
by its becoming a burial-place. The fortunes of the place can
thus be followed down to the ninth or the tenth century of our
era, a period of more than four thousand years. Already
more than zo,ooo tablets have been received at the University
of Pennsylvania, besides many specimens of pottery, bowls,
jars, cones, and images; a s well as gold, copper, and alabaster
work.
From this survey of the work done in the last decades in
exploring the long lost and almost forgotten cities of the Tigris
and of the Euphrates Valley, it will be apparent that a large
amount of material has been made accessible for tracing the
course of civilization in this region. Restricting ourselves to
that portion of it that bears on the religion of ancient Mesopotamia, it may be grouped under two heads, ( I ) literary, and
(2) archaeological.
T h e religious texts of Ashurbanabal's
1 The excavations are still being continued, thanks to the generosity of some
public-spirited citizens of Philadelphia
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library occupy the first place in the literary group. T h e
incantations, the prayers and hymns, lists of temples, of gods
and their attributes, traditions of the creation of the world,
legends of the deities and of their relations to men, are sources
of the most direct character; and it is fortunate that among
the recovered portions of the library, such texts are largely
represented. Equally direct are the dedicatory inscriptions
set up by the kings in the temples erected to the honor of
some god, and of great importance are the references to the
various gods, their attributes, their powers, and their deeds,
which are found at every turn in the historical records which
the kings left behind them. Many of these records open or
close with a long prayer to some deity ; in others, prayers are
found interspersed, according to the occasion on which they
were offered up. Attributing the success of their undertakings
-whether
it be a military campaign, or the construction of
some edifice, or a successful hunt -to the protection offered
by the gods, the kings do not tire of singing the praises of the
deity or deities a s whose favorites they regarded themselves.
T h e gods are constantly at the monarch's side. Now we are
told of a dream sent to encourage the army on the approach of
a battle, and again of some portent which bade the king be
of good cheer. T o the gods, the appeal is constantly made, and
to them all good things are ascribed. From the legal documents, likewise, much may he gathered hearing on the religion.
T h e protection of the gods is invoked or their curses called
down ; the oath is taken in their name ; while the manner in
which the temples are involved in the commercial life of ancient
Babylonia renders these tablets, which are chiefly valuable as
affording us a remarkable insight into the people's daily life, of
importance also in illustrating certain phases of the religious
organization of the country. Most significant for the position
occupied by the priests, is the fact that the latter are invariably
the scribes who draw up the documents.
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T h e archaeological material furnished by the excavations
consists of the temples of the gods, their interior arrangement,
and provisions for the various religious functions ; secondly,
the statues of the gods, demi-gods, and the demons, the altars
and the vessels ; and thirdly, the religious scenes, -the worship of some deity, the carrying of the gods in procession,
the pouring of libations, the performance of rites, or the
representation of some religious symbols sculptured on the
palace wall or on the foundation stone of a sacred building, or cut out on the seal cylinders, used a s signatures'
and talismans.
Large as the material is, it is f a r from being exhausted, and,
indeed, far from sufficient for illustrating all the details of the
religious life. This will not appear surprising, if it b e remembered that of the more than one hundred mounds that have been
identified in the region of the Tigris and Euphrates as containing remains of buried cities, only a small proportion have been
explored, and of these scarcely more than a half dozen with
an approach to completeness. T h e soil of Mesopotamia
unquestionably holds still greater treasures than those which
it has already yielded. The links uniting the most ancient
period -at present, c. 4000 B.C. -to the final destruction of the
Babylonian empire by Cyrus, in the middle of the sixth century
B.c., are far from being complete. For entire centuries we are
wholly in the dark, and for others only a few skeleton facts
are known; and until these gaps shall have been filled, our
knowledge of the religion of the Babylonians A d Assyrians
must necessarily remain incomplete.
Not as incomplete,
indeed, as their history, for religious rites are not subject to
many changes, and the progress of religious ideas does not
keep pace with the constant changes in the political kaleidoscope of a country ; but, it is evident that no exhaustive treat-.
1

The parties concerned rolled theircylinders over the clay tablet recordiog a legal

or ~~rnmercial
tranraction.
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ment of the religion can be given until the material shall have
become adequate to the subject.

111.
Before proceeding to the division of the subject in hand,
some explanation is called for of the method by which the
literary material found beneath the soil has been made intelligible.
T h e characters on the clay tablets and cylinders, on the
limestone slabs, on statues, on altars, on stone monuments,
are generally known as cuneiform, because of their wedgeshaped appearance, though it may be noted at once that in
their oldest form the characters are linear rather than wedgeshaped, presenting the more or less clearly defined outlines
of objects from which they appear to be derived. At the
time when these cuneiform inscriptions began to be found
in Mesopotamia, the language which these characters expressed
was still totally unknown. Long previous to the beginning
of Botta's labors, inscriptions also showing the cuneiform
characters had been found at Persepolis on various monuments of the ruins and tombs still existing at that place. The
first notice of these inscriptions was brought to Europe by a
famous Italian traveler, Pietro della Valle, in the beginning of
the seventeenth century.
For a long time it was doubted
whether the characters represented anything more than mere
ornamentatioh, and it was not until the close of the 18th century,
after more accurate copies of the Persepolitan characters had
been furnished through Carsten Niebuhr, that scholars began
to apply themselves to their decipherment. Through the
efforts chiefly of Gerhard Tychsen, professor a t Rostock,
Frederick Munter, a Danish scholar, and the distinguished
Silvestre de Sacy of Paris, the beginnings were made which
finally led to the discovery of the key to the mysterious writings,
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in 1802, by Georg Friedrich Grotefend, a teacher a t a public
school in Gottingen. The observation was made previous
to the days of Grotefend that the inscriptions a t Persepolis
invariably showed three styles of writing. While in all three
the characters were composed of wedges, yet the combination
of wedges, as well a s their shape, differed sufficiently to make
it evident, even to the superficial observer, that there was as
much difference between them as, say, between the English
and the German script. T h e conclusion was drawn that the
three styles represented three languages, and this conclusion
was strikingly confirmed when, upon the arrival of Botta's finds
in Europe, it was seen that one of the styles corresponded to
the inscriptions found a t Khorsabad; and so in all subsequent
discoveries in Mesopotamia, this was found to be the case.
One of the languages, therefore, on the monuments of Persepolis
was presumably identica: with the speech of ancient Mesopotamia. Grotefend's key to the reading of that style of cuneiform writing which invariably occupied the first place when
the three styles were ranged one under the other, or occupied
the most prominent place when a different arrangement was
adopted, met with universal acceptance. H e determined that
the language of the style which, for the sake of convenience, we
may designate as No. I , was Old Persian,-the language spoken
by the rulers, who, it was known through tradition and notices
in classical writers, had erected the series of edifices at Persepolis, one of the capitols of the Old Persian or, a s it is also called,
the Achaemenian empire. By the year 1840 thetlecipherment
of these Achaemenian inscriptions was practically complete, the
inscriptions had been read, the alphabet was definitely settled,
and the grammar, in all hut minor points, known. I t was
possible, therefore, in approaching the Mesopotamian style of
cuneiform, which, as occupying the third place, may he designated as No. 3, to use No. I as a guide, since it was only
legitimate to conclude that Nos. 2 and 3 represented transla-
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tions of No. I into two languages, which, by the side of Old
Persian, were spoken by the subjects of the Achaemenian kings.
That one of these languages should have been the current
speech of Mesopotamie was exactly what was to be expected,
since Bahylonia and Assyria formed an essential part of the
Persian empire.
The beginning was made with proper names, the sound of
which would necessarily be the same or very similar in both,
or, Cur tlrat matter, in all the three languages of the Persepolitan
inscriptions.' I n this way, by careful comparisons between the
two styles, Nos. I and 3, it was possible to pick out the signs
in No. 3 that corresponded to those in No. I , and inasmuch as
the same sign occurred in various names, it was, furthermore,
possible to assign, a t least tentatively, certain values to the
signs in question. With the help of the signs thus determined,
the attempt was made to read other words in style No. 3, in
which these signs occurred, but it was some time before satisfactory results were obtained. An important advance was made
when it was once determined, that the writing was a mixture of
signs used both as words and as syllables, and that the language
on the Assyrian monuments belonged to the group known as
Semitic. The cognate languages -chiefly Hebrew and Arabic
-formed a help towards determining the meaning of the words
read and an explanation of the morphological features they
presented. For all that, the task was one of stupendous
proportions, and many were the obstacles that had to be
overcome, before the principles underlying the cuneiform writing
were determined, and the decipherment placed on a firm and
scientific basis. This is not the place to enter upon a detailed
illustration of the method adopted by ingenious scholars, 1 Besides those at Persepolis, a large tri-lingual inscription wa. found at Behistun,
near the city of Kirmenrhah, in Persia, which, containing some ninety proper names,
enabled Sir Henry Rawlinson definitely to establish a b s i n for the decipherment of
the Mesopotamian inscriptions.
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notably Edward Hincks, Isidor Lowenstern, Henry Rawlinson,
Jules Oppert, - t o whose united efforts the solution of the
great problems involved is d u e ; ' and it would also take too
much space, since in order to make this method clear, it would
b e necessary to set forth the key discovered by Grotefend for
reading the Old Persian inscriptions. Suffice it to say that the
guarantee for the soundness of the conclusions reached by
scholars is furnished by the consideration, that it was from
small and most modest beginnings that the decipherment
began. Step by step, the problem was advanced by dint of a
painstaking labor, the degree of which cannot easily be exaggerated, until to-day the grammar of the Babylonian-Assyrian
language has been clearly set forth in all its essential particulars :
the substantive and verb formation is a s definitely known
as that of any other Semitic language, the general principles
of the syntax, as well a s many detailed points, have been
carefully investigated, and as for the reading of the cuneiform
texts, thanks to the various helps at our disposal, and the
further elucidation of the various principles that the Babylonians
themselves adopted as a guide, the instance is a rare one when
scholars need to confess their ignorance in this particular. At
most there may be a halting between two possibilities. T h e
difficulties that still hinder the complete understanding of
passages in texts, arise in part from the mutilated condition in
which, unfortunately, so many of the tablets and cylinders are
found, and in part from a still imperfect knowledge of the
lexicography of the language. For many a word occurring
1 The best account is to be found in Hommel's Grsihiihle Badydonirnr und
A r r y ~ i ~ npp.
r , 58.134. A briefer statement was furnirhed by Prafessor Fr. Delitzsch
in his supplements to the German translation of George Smith's Chrzddornn Grnrrir
(Chnldhirchc Genesis, pp. 2j7-z62). A tolerably satisfactory account in English
i8 furnished by B. T. A . Evetts in his work: New Light on ihr Bidir and fhr H+
L m d , pp. ?g-rr(i. For a full account of the excavations and the decipherment,
together with a summary of results and specimens of the various branches of the
Babylonian-Asryrian literature, the reader may be referred to Xaulen'r A r ~ s r i r nund
Bobydonien nnch d m ncuritcn Enfdrrbungm (jth edition).
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only once or twice, and for which neither text nor comparison
with cognate languages offers a satisfactory clue, ignorance
must be confessed, or at best, a conjecture hazarded, until
its more frequent occurrence enables us to settle the question
at issue. Such settlements of disputed questions are taking
place all the time ; and with the activity with which the study
of the language and antiquities of Mesopotamia is being
pushed by scholars in this country, in England, France, Austria,
Germany, Italy, Norway, and Holland, and with the constant
accession of new material through excavations and publications,
there is no reason to despair of clearing up the obscurities,
still remaining in the precious texts that a fortunate chance has
preserved for us.

IV.
A question that still remains to be considered as to the origin of the cuneiform writing of Mesopotamia, may properly be
introduced in connection with this account of the excavations
and decipherment, though it is needless to enter into it in
detail.
The " Persian " style of wedge-writing is a direct derivative
of the Babylonian, introduced in the times of the Achaemenians,
and it is nothing but a simplification in form and principle of
the more cumbersome and complicated Babylonian. Instead
of a combination of as many as ten and fifteen wedges to make
one sign, we have in the Persian never more than five, and
frequently only three; and instead of writing words by syllables, sounds alone were employed, and the syllahary of several
hundred signs reduced to forty-two, while the ideographic style
was practically abolished.
The second style of cuneiform, generally known as Median or
Susian,' is again only a slight modification of the " Persian."
1 The most recent investigations show it to have been a ' Turanian' language. See
Weirrbach, Achhmenzden Inri/irr/fen
zweifrr Art, I.eipzig, 1893.
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Besides these three, there is a fourth language (spoken in the
northwestern district of Mesopotamia between the Euphrates
and the Orontes), known as "Mitanni," the exact status of
which has not been clearly ascertained, but which has been
adapted to cuneiform characters. A fifth variety, found on
tablets from Cappadocia, represents again a modification of the
ordinary writing met with in Babylonia. I n the inscriptions
of Mitanni, the writing is a mixture of ideographs and syllables,
just as in Mesopotamia, while the so-called " Cappadocian "
tablets are written in a corrrupt Babylonian, corresponding in
degree to the "corrupt" forms that the signs take on. I n
Mesopotamia itself, quite a number of styles exist, some due to
local influences, others the result of changes that took place
in the course of time. I n the oldest period known, that is
from qoaa to 3000 B.c., the writing is linear rather than wedgeshaped. T h e linear writing is the modification that the original
pictures underwent in being adapted for engraving on stone;
the wedges are the modification natural to the use of clay,
though when once the wedges became the standard method,
the greater frequency with which clay a s against stone came
to be used, led to an imitation of the wedges by those who
cut out the characters on stone. I n consequence, there
developed two varieties of wedge-writing : the one that may
be termed lapidary. used for the stone inscriptions, the official
historical records, and such legal documents as were prepared
with especial care; the other cursive, occurring only on legal
and commercial clay tablets, and becoming more frequent as
we approach the latest period of Babylonian writing, which
I n Assyria,
extends to within a few decades of oui era.
finally, a special variety of cuneiform developed that is easily
distinguished from the Babylonian by its greater neatness and
the more vertical position of the wedges.
The origin of all the styles and varieties of cuneiform writing
is, therefore, to be soukht in Mesopotamia; and within Meso-
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potamia, in that part of it where culture begins - the extreme
south; but beyond saying that the writing is a d ~ r e c developt
ment from picture writing, there is little of any definite character that can b e maintained. We do not know when the
writing originated, we only know that in the oldest inscriptions
it is already fully developed.
We do not know who originated it; nor can the question he as
yet definitely answered, whether those who originated it spoke
the Babylonian language, or whether they were Semites at all.
Until about fifteen years ago, it was generally supposed that
the cuneiform writing was without doubt the invention of a
non-Semitic race inhabiting Babylonia at an early age, from
whom the Semitic Babylonians adopted it, together with the
culture that this non-Semitic race had produced. These inventors, called Sumeriaus by some and Akkadians by others,
and Sumero-Akkadians by a third group of scholars, it was
supposed, used the " cuueiform " as a picture or ' ideographic '
script exclusively ; and the language they spoke being agglutinative and largely monosyllabic in character, it was possible for
them to stop short a t this point of development. T h e Babylonians however, in order to adapt the writing to their language,
did not content themselves with the 'picture' method, but
using the non-Semitic equivalent for their own words, employed
the former as syllables, while retaining, at the same time, the
sign as an ideograph. T o make this clearer by an example,
the numeral ' I ' would represent the word ' one ' in their own
language, while the non-Semitic word for 'one,' which let us
suppose was "ash," they used as the phonetic value of the
sign, in writing a word in which this sound occurred, as e , c ,
ash-er. Since each sign, in Sumero-Akkadian as well as in
Babylonian, represented some general idea, it could stand for
an entire series of words, grouped about this idea and associated with it, 'day,' for example, being used for 'light,' 'brilliancy,' 'pure,' and so forth. The variety of syllabic and
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ideographic values which the cuneiform characters show could
thus be accounted for.
This theory, however, tempting as it is by its simplicity,
cannot be accepted in this unqualified form. Advancing
knowledge has made it certain that the ancient civilization,
including the religion, is Semitic in character. T h e assumption therefore of a purely non-Semitic culture for southern
Babylonia is untenable. Secondly, even in the oldest inscriptions found, there occur Semitic words and Semitic constructions
which prove that the inscriptions were composed by Semites. As
long, therefore, as no traces of purely non-Semitic inscription
are found, we cannot go beyond the Semites in seeking for the
origin of the culture in this region. I n view of this, the theory
first advanced by Prof. Joseph Hale'vy of Paris, and now supported by the most eminent of German Assyriologists, Prof.
Friedrich Delitzsch, which claims that the cuneiform writing is
Semitic in origin, needs to he most carefully considered. There
is much that speaks in favor of this theory, much that may more
easily be accounted for by it, than by the opposite one, which was
originally proposed by the distinguished Nestor of cuneiform
studies, Jules Oppert, and which is with some modifications
still held by the majority of scholars? T h e question is one which
cannot be answered by an appeal to philology alone. This is
the fundamental error of the advocates of the Sumero-Akkadian theory, who appear to overlook the fact that the testimony
of archaeological and anthropological research must be confirmatory of a philological hypothesis before it can be accepted as
an indisputable fact.' The time however has not yet come for
these two sciences to pronounce their verdict definitely, though
it may be added that the supposition of a variety of races once
1 Besides Deiitrsch, however, there are others, as Pognon, Jiger, Guyard, McCurdy
and Brinton, who side with Halevy.
1 See now Dr. Brinton.spaper,"The Protohistoric Ethnographyof Western Asia"
(Proceed Amer. P h i i o ~ Soc.,
.
~ B g j ) especially
,
pp. 18-22.

SOU.KCES AND M E T H O D S O F S T U D Y .

23

inhabiting Southcrn Mesopotamia finds support in what we
know from the pre-historic researches of anthropologists.
Again, it is not to be denied that the theory of the Semitic
origin of the cuneiform writing encounters obstacles that cannot
easily be set aside. While it seeks to explain the syllabic values
of the signs on the general principle that they represent elements of Babylonian words, truncated in this fashion in order
to answer to the growing need for phonetic writing of words
for which no ideographs existed, it is difficult to imagine, a s
Halevy's theory demands, that the " ideographic" style, as
found chiefly in religious texts, is the deliberate invention of
priests in their desire to produce a method of conveying their
ideas that would be regarded as a mystery by the laity, and
be successfully concealed from the latter. Here again the
theory borders on the domain of archaeology, and philology
alone will not help us out of the difficulty. An impartial
verdict of the present state of the problem might be summed
up as follows:
I . It is generally admitted that all the literature of
Babylonia, including the oldest and even that written ip
the " ideographic " style, whether we term it " SumeroAkkadian" or "hieratic," is the work of the Semitic settlers
of Mesopotamia.
2 . The culture, including the religion of Babylonia, is likewise a Semit~cproduction, and since Assyria received its culture from Babylonia, the same remark holds good for entire
Mesopotamia.
3. The cuneiform syllabary is largely Semitic in character.
T h e ideas expressed by the ideographic values of the signs
give no evidence of having been produced in non-Semitic
surroundings ; and, whatever the origin of the system may be,
it has been so shaped by the Babylonians, so thoroughly
adapted to their purposes, that it is to all practical purposes
Semitic.
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4. Approached from the theoretical side, there remains,
after making full allowance for the Semitic elements in the
system, a residuum that has not yet found a satisfactory explanation, either by those who favor the non-Semitic theory or by
those who hold the opposite view.
5 . Tending further light to be thrown upon this question,
through the expected additions to our knowledge of the archaeology and of the anthropological conditions of ancient prehistoric Mesopotamia, philological research must content itself
with an acknowledgment of its inability to reach a conclusion
that will appeal so forcibly to all minds, as to place the solution
of the problem beyond dispute.
6 . There is a presumption in favor of assuming a mixture
of races in Southern Mesopotamia at an early day, and a
possibility, therefore, that the earliest form of picture writing
in this region, from which the Babylonian cuneiform i s derived,
may have been used by a non-Semitic population, and that
traces of this are still apparent in the developed system after
the important step had been taken, marked by the advance from
picture to phonetic writing.
T h e important consideration for our purpose is. that the
religious conceptions and practices as they are reflected in the
literary sources now a t our command, are distinctly Babylonian.
With this we may rest content, and, leaving theories aside,
there will be no necessity in an exposition of the religion of
the Babylonians and Assyrians to differentiate or to attempt
to differentiate between Semitic and so-called non-Semitic
elements. Local conditions and the long period covered
by the development and history of the religion in question,
are the factors that suffice to account for the mixed and
in many respects complicated phenomena which this religion
presents.
Having set forth the sources at our command for the study
of the Babylonian-Assyrian religion, and having inc! . :cd the
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manner in which these sources have been made available for
our purposes, we are prepared to take the next step that will
fit us for an understanding of the religious practices that
prevailed in Mesopotamia,-a
consideration of the land and
of its people, together with a general account of .the history of
the latter.

CHAPTER 11.

TBE LAND AND TEE PEOPLE.

T H E Bahylonians and Assyrians with whom we are concerned in this volume dwelt in the region embraced by the
Euphrates and the Tigris, - the Babylonians in the south, or
the Euphrates Valley, the Assyrians to the northeast, in the
region extending from the Tigris into the Kurdish Mountain
districts ; while the northwestern part of Mesopotamia -the
northern half of the Euphrates district - was the seat of various
empires that were alternately the rivals and the subjects of
either Babylonia or Assyria.
T h e entire length of Babylonia was about 300 miles; the
greatest breadth about rzg miles. T h e entire surface area
was some 2 3 , 0 0 0 square miles, or about the size of West
Virginia. The area of Assyria, with a length of 350 miles and
a breadth varying from 170 to 300 miles, covered 75,000 square
miles, which would make it somewhat smaller than the state of
Nebraska. I n the strict sense, the term Mesopotamia should
be limited to the territory lying between the Euphrates and
the Tigris above their junction, in the neighborhood of
Baghdad, and extending northwards to the confines of the
Taurus range ; while the district to the south of Baghdad, and
reaching to the Persian Gulf, may more properly be spoken of
as the Euphrates Valley ; and a third division is represented
by the territory to the east of the Tigris, from Baghdad, and
up to the Kurdish Mountains ; but while this distinction is one
that may be justly maintained, in view of the different character that the southern valley presents from the northern plain,
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it has become so customary, in popular parlance, to think of the
entire territory along and between the Euphrates and Tigris as
one country, that the term Mesopotamia in this broad sense
may he retained, with the division suggested by George Rawlinson, into Upper and Lower Mesopotamia. T h e two streams,
as they form the salient traits of the region, are the factors
that condition the character of the inhabitants and the culture
that once flourished there. The Euphrates, or, to give the
more correct pronunciation, Purat, signifies the 'river' par
exreilence. I t is a quiet stream, flowing along in majestic
dignity almost from its two sources, in the Armenian mountains,
not f a r from the town of Erzerum, until it is joined by the
Tigris in the extreme south. As the Shatt-el Arab, ie., Arabic
Receiving many
River, the two reach the Persian Gult.
tributaries as long a s it remains in the mountains, it flows
first in a westerly direction, as though making direct for the
Mediterranean Sea, then, veering suddenly to the southeast, it
receives but few tributaries after it once passes through the
Taurus range into the plain,-on
the right side, only the
Sadschur, on the left the Balichus and the Khabur. From
this point on for the remaining distance of 800 miles, so far
from receiving fresh accessions, it loses in quantity through
the marsh beds that form on both sides. When it reaches the
alluvial soil of Babylonia proper, its current and also its
depth are considerably diminished through the numerous
canals that form an outlet for its waters. Of its entire length,
1780 miles, it is navigable only for a small distance, cataracts
forming a hindrance in its northern course and sandbanks in
the south. I n consequence, it never became a t any time a n
important avenue for commerce; and besides rafts, which could
be floated down to a certain distance, the only means of communication ever used were wicker baskets coated within and
without with bitumen, or some form of a primitive ferry for
passing from one shore to another.

An entirely different stream is the Tigris-a
corrupted form
of ' Idiklat.' I t is only I 146 miles in length, and is marked, as
the native name indicates, by the 'swiftness' of its flow. Starting, like the Euphrates, in the rugged regions of Armenia,
it continues its course through mountain clefts for a longer
period, and joined at frequent intervals by tributaries, both
before it merges into the plain and after doing so, the volume
of its waters is steadily increased. Even when it approaches
the alluvial soil of the south, it does not lose its character until
well advanced in its course to the gulf. Advancing towards
the Euphrates and again receding from it, it at last joins the
latter at Korna, and together they pour their waters through
the Persian Gulf into the great ocean. I t is navigable from
Diabekr in the north, for its entire length. Large rafts may
be floated down from Mosul to Baghdad and Basra, and even
snlall steamers have ascended as far north a s Nimrud. The
Tigris, then, in contrast to the Euphrates, is the avenue of
commerce for Mesopotamia, forming the connecting bond
between it and the rest of the ancient world,- Egypt, Indie,
and the lands of the Mediterranean. Owing, however, to the
imperfect character of the means of transportation in ancient
and, for that matter, in modern times, the voyage up the stream
was impracticable. T h e rafts, resting on inflated bags of goat
or sheep skin, can make no headway against the rapid stream,
and so, upon reaching Baghdad or Basra, they are broken up,
and the bags sent back by the shore route to the north.
The contrast presented by the two rivers is paralleled by the
traits distinguishing Upper from Lower Mesopotamia. Shut
off to the north and northeast by the Armenian range, to
the northwest by the Taurus, Upper Mesopotamia retains,
for a considerable extent, and especially on the eastern side,
a rugged aspect. The Kurdish mountains run close to the
Tigris' bed for some distance below Mosul, while between the
Tigris and the Euphrates proper, small ranges and promontories
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stretch as far as the end of the Taurus chain, well on towards
Mosul.
Below Mosul, the region begins to change its character.
T h e mountains cease, the plain begins, the soil becomes alluvial
and through the regular overflow of the two rivers in the rainy
season, develops an astounding fertility. This overflow begins,
in the case of the Tigris, early in March, reaches its height in
May, and ceases about the middle of June. The overflow of
the Euphrates extends from the middle of March till the beginning of June, but September is reached before the river resumes
its natural state. Not only does the overflow of the Euphrates
thus extend over a longer period, but it oversteps its banks with
greater violence than does the Tigris, so that as far north as the
juncture with the Khabur, and still more so in the south, the
country to both sides is flooded, until it assumes the appearance of a great sea. Through the violence of these overflows,
changes constantly occur in the course that the river takes, so
that places which in ancient times stood on its banks are to-day
removed from the main river-bed. Another important change
in Southern Babylonia is the constant accretion of soil, due to
the deposits from the Persian Gulf.
This increase proceeding on an average of about one mile in
fifty years has brought it about that the two rivers to-day,
instead of passing separately into the Gulf, unite at Korna some distance still from the entrance. T h e contrast of seasons
is greater, as may be imagined, in Upper Mesopotamia than in
the south. The winters are cold, with snowfalls that may last
for several months, but with the beginning of the dry season,
in May, a tropical heat sets in which lasts until the beginning
of November, when the rain besins. Assyria proper, that is,
the eastern side of Mesopotamia, is more affected by the
mountain ranges than the west. I n the Euphrates Valley, the
heat during the dry season, from about May till November,
when for weeks, and even months, no cloud is to be seen,
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beggars description ; but strange enough, the Arabs who dwell
there at present, whjle enduring the heat without much discomfort, are severely affected by a winter temperature that for
Europeans and Americans is exhilarating in its influence.
From what has been said, it will be clear that the Euphrates
is, par excellence, the river of Southern Mesopotamia or Bahylonia, while the Tigris may be regarded a s the river of Assyria.
I t was the Euphrates that made possible the high degree of
culture, that was reached in the south. Through the very
intense heat of the dry season, the soil developed a fertility
that reduced human labor to a minimum. T h e return for
sowing of all kinds of grain, notably wheat, corn, barley, is
calculated, on an average, to be fifty to a hundred-fold, while the
date palm flourishes with scarcely any cultivation at all.
Sustenance being thus provided for with little effort, it needed
only a certain care in protecting oneself from damage through
the too abundant overflow, to enable the population to find that
ease of existence, which is an indispensable condition of culture.
This was accomplished by the erection of dikes, and by directing the waters through channels into the fields.
Assyria, more rugged in character, did not enjoy the same
advantages. Its culture, therefore, not only arose a t a later
period than that of Bahylonia, but was a direct importation
from the south. It was due to the natural extension of the
civilization that continued for the greater part of the existence
of the two empires to be central in the south. But when once
Assyria was included in the circle of Babylonian culture, the
greater effort required in forcing the natural resources of the
soil, produced a greater variety in the return. Besides corn,
wheat and rice, the olive, banana and fig tree, mulberry and
vine were cultivated, while the vicinity of the mountain ranges
furnished an abundance of building material - wood and limestone - that was lacking in the south. T h e fertility of Assyria
proper, again, not being dependent on the overflow of the Tigris,
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proved to be of greater endurance. With the neglect of the
irrigation system, Babylonia became a mere waste, and the
same river that was the cause of its prosperity became the foe
that, more effectually than any human power, contributed to
the ruin and the general desolation that marks the greater
part of the Euphrates Valley at the present time. Assyria
continued to play a part in history long after its ancient glory
had departed, and to this day enjoys a far greater activity, and
is of considerable more significance than the south.

I n so far as natural surroundings affect the character of two
peoples belonging to the same race, the Assyrians present that
contrast to the Bahylonians which one may expect from the
differences, just set forth, between the two districts. The
former were rugged, more warlike, and when they acquired
power, used it in the perfection of their military strength; the
latter, while not lacking in the ambition to extend their dominion,
yet, on the whole, presented a more peaceful aspect that led to
the cultivation of commerce and industrial arts. Both, however, have very many more traits in common than they have
marks of distinction. They both belong not only to the
Semitic race, hut to the same branch of the race. Presenting the same physical features, the languages spoken by them
are identical, barring differences that do not always rise to
the degree of dialectical variations, and affect chiefly the pronunciation of certain consonants. At what time the Babylonians and Assyrians settled in the district in which we find
them, whence they came, and whether the Euphrates Valley or
the northern Tigris district was the first to be settled, are
questions that cannot, in the present state of knowledge, be
answered. As to the time of their settlement, the high degree
of culture that the Euphrates Valley shows at the earliest

period known to us, -about 4000 B.c., -and the indigenous
character of this culture, points to very old settlement, and
makes it easier to err on the side of not going back far enough,
than on the side of going too far. Again, while, as has been
several times intimated, the culture in the south is older than
that of the north, it does not necessarily follow that the settlement of Babylonia antedates that of Assyria. The answer to
this question would depend upon the answer to the question
as to the original home of the Semites.'
T h e probabilities,
however, are in favor of assuming a movement of population,
as of culture, from the south to the north. At all events,
the history of Babylonia and Assyria begins with the former,
and as a consequence we are justified also in beginning with
that phase of the religion for which we have the earliest records,
-the Babylonian.

At the very outset of a brief survey of the history of the
Babylonians, a problem confronts us of primary importance.
Are there any traces of other settlers besides the Semitic
Babylonians in the earliest period of the history of the Euphrates
Valley? Those who cling to the theory of a non-Semitic origin
of the cuneiform syllabary will, of course, be ready to answer
in the affirmative. Sumerians and Akkadians are the names
given to these non-Semitic settlers who preceded the Babylonians in the control of the Euphrates Valley. T h e names
are derived from the terms Sumer and Akkad, which are
frequently found in Babylonian and Assyrian inscriptions, in
connection with the titles of the kings. Unfortunately, scholars
are not a unit in the exact location of the districts comprised
by these names, some declaring Sumer to be in the north and
may be permitted to refer to a publication by Dr. Brinton and myrelf, Thr
1889), in which the various views as to this
home are ret iarth.
1I

C ~ n d l ro/ U a Semifcr (Philadelphia,
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Akkad in the south; others favoring the reverse position.
The balance of proof rests in favor of the former supposition ;
but however that may be, Sumer and Akkad represent, from
a certain period on, a general designation to include the whole
of Babylonia. Professor Hommel goes so far as to declare
that in the types found on statues and monuments of the oldest
period of Babylonian history - the monuments conling from
the mound Telloh- we have actual representations of these
Sumerians, who are thus made out to be a smooth-faced race
with rather prominent cheek-bones, round faces, and shaven
heads.' H e pronounces in favor of the highlands lying to the
east of Babylonia, as the home of the Sumerians, whence they
made their way into the Euphrates Valley. Unfortunately, the
noses on 'these old statues are mutilated, and with such an
important feature missing, anthropologists, at least, are unwilling to pronounce definitely as to the type represented. Again,
together with these supposed non-Semitic types, other figures
have been found which, as Professor Hommel also admits,
show the ordinary Semitic features. I t would seem, therefore,
that even accepting the hypothesis of a non-Semitic type
existing in Babylonia at this time, the Semitic settlers are
just as old as the supposed Sumerians; and since it is admitted
that the language found on these statues and figures contains
Semitic constructions and Semitic words, it is, to say the least,
hazardous to give the Sumerians the preference over the Semites
so far as the period of settlement and origin of the Euphratean
culture is concerned. As a matter of fact, we are not warranted
in going beyond the statement that all evidence points in favor
of a population of mixed races in the Euphrates Valley from the
earliest period known to us. No positive proof is forthcoming
that Sumer and Akkad were ever employed or understood in
any other sense than as geographical terms.
1 It has t e n suggested that since t h e statues of Telloh are those of the priest.
kings, only the priestly classes shaved their hair OH.
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This one safe conclusion, however, that the Semitic settlers
of Babylonia were not the sole occupants, hut by their side
dwelt another race, or possibly a variety of races, possessing
entirely different traits, is one of considerable importance. At
various times the non-Semitic hordes of Elam and the mountain
districts to the east of Babylonia swept over the valley, and
succeeded, for a longer or shorter period, in securing a firm
foothold. T h e ease with which these conquerors accommodated
themselves to their surroundings, continuing the form of government which they found there, making hut slight changes in
the religious practices, can best be accounted for on the
supposition that the mixture of different races in the valley
had brought about an interchange and interlacing of traits
which resulted in the approach of one type to the other.
Again, it has recently been made probable that a s early at
least as zaoo, or even 2500 B.c., Semitic invaders entering
Bahylonia from the side of Arabia drove the native Uahylonian
rulers from the throne ; and a t a still earlier period intercourse between Babylonia and distant nations to the northeast
and northwest was established, which left its traces on the
political and social conditions. At every point we come across
evidence of this composite character of Babylonian culture, and
the question as to the origin of the latter may, after all, resolve
itself into the proposition that the contact of different races
gave the intellectual impetus which is the first condition of a
forward movement in civilization ; and while it is possible that,
a t one stage, the greater share in the movement falls to the
non-Semitic contingent, the Semites soon obtained the intellectual ascendency, and so absorbed the non-Semitic elements
as to give to the culture resulting from the combination, the
homogeneous character it presents on the surface.

'

1 See an interesting discussion of the question by Professor H ~ m m e l , "Arabia
according to the Latest Discoveries and Kesearche5."- S u n d ~ ySchooL Timer, 189j,

nos. 41 and 43.
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IV.
Our present knowledge of Babylonian history reaches hack
to the period of about 4000 B.C. At that time we find the
Euphrates Valley divided into a series of states or principalities, parcelling North and South Bahylonia between them.
These states group themselves around certain cities. I n fact,
the Babylonian principalities arise from the extension of the
city's jurisdiction, just as the later Babylonian empire is naught
hut the enlargement, on a greater scale, of the city of Babylon.
Of these old Babylonian cities the most noteworthy, in the
south, are Eridu, Lagash,' Ur, Larsa, Uruk, Isin; and in the
north, Agade, Sippar, Nippur. Kutha, and Babylon. T h e rulers
of these cities call themselves either 'king' (literally 'great
man ') or ' governor,' according a s the position is a purely independent one, or one of subjection to a more powerful chieftain.
Thus the earliest rulers of the district of Lagash, of whom we
have inscriptions (c. 3 2 0 0 B.c.) have the title of 'king,' but a
few centuries later Lagash lost its independent position and
its rulers became ' patesis,' i.e., governors. They are in a
position of vassalage, as it would appear, to the contemporaneous kings of Ur, though this does not hinder them from engaging in military expeditions against Elam, and in extensive
building operations. T h e kings of Ur, in addition to their
title as kings of Ur, are styled kings of Sumer and Akkad.
Whether at this time, Sumer and Akkad included the whole
of Babylonia, or, as seems more likely, only the southern part,
in either case, Lagash would fall under the jurisdiction of
these kings, if their title is to be regarded as more than an
empty boast. Again, the rulers of Uruk are known simply as
kings of that place, while those of Isin incorporate in their
titles, kingship over U r as well as Sumer and Akkad.
L

Also known

name.

ar

Shirpurla which Jenren (K& 8 1 6 1 3, I, 5 ) thinks wan the later
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For this early period, extending from about 4000 B.C. to
2300, the chronology is as yet uncertain. Beyond the titles
of the rulers over Bahylonian states, there are hut few safe
indications for determining the succession of dynasties. So
much, however, is now certain, -that simultaneous with the
governors of Lagash and the older kings of Ur, there was an
independent state in Northern Babylonia with its seat a t Agade.
Indeed the history of this state can now be traced back
six centuries beyond that of Lagash. Two rulers of Agade,
Naram-Sin (L. 3800 B.c.) and Sargon (or to give his fuller name,
Shargani-shar-ali I), are the earliest rulers as yet known. These
kings of Agade extended their jurisdiction a s far north, a t
least, a s Nippur on the one side and Sippar on the other.
The city of Babylon itself, if it existed a t this period, was
therefore included within the territory of these kings; and it
follows that if there existed rulers of Babylon at this time,
which is doubtful (since the city is not mentioned), they were
in the same ~ o s i t i o nof dependency upon the rulers of Agade
as thr 'governors' of Lagash were upon some greater power.
I t is not until about the middle of the third millennium before
this era, that Babylon comes into prominence.
I n the south, as already intimated, the rulers of Lagash
and the dynasty of U r are the earliest of which we have any
record. There is every reason to believe that further excavations at Mugheir will bring to light the names of older kings,
and the presumption is in favor of regarding the southern
states, or at least some of them, earlier than any in the north.
T h e climax in the power of the kings of Ur, the period when
1 see Hilprecht, Old Bndylanion Inrrri#fion~,i. 1&18.
Naram-Sin signifies
klovcd of the god S i n ' (the moon-god) ; Shargani-shar-ali-' the legitimate king,
king the city! The excavations of the University of Pennsylvania have cast new
light upon this most ancient period of Babylonian history. It is now known that
the temple of Bel at Nippur antedates the reign of Naram-Sin, and in the further
of the University, we m a y Look for material which will enable us to pars
beyond the period of Sargon.
S
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they exerted, in fact as well as in name, the sovereignty over
all Sumer and Akkad may be fixed approximately at 3 0 0 0 B.C.
How far we shall be able to go beyond that, for the beginnings
of this state, must, for the present, remain doubtful, with the
chances in favor of a considerably earlier d a t e ; and it may
be that prior to Ur and Lagash there were dynasties established elsewhere, -at Eridu, perhaps, -the existence of which
will be revealed by future discoveries. An independent state
with its seat at Uruk follows upon the culminating period of the
glory of Ur, and may be regarded, indeed, as an indication that
the rulers of U r had lost their control over the whole of Southern Babylonia. Isin, whose site has not yet been determined,
but which lay probably to the north of Uruk, was another
political center. Its rulers, so far as we know them, curiously
assign the fourth place to the title 'king of Isin,' giving precedence to their control over Nippur, Eridu, and Uruk. We may
conclude from this, that at the time when Isin extended its
supremacy, the greater luster attaching to the old towns of
Nippur and Uruk, was emphasized by the precedence given
to these centers over Isin, although the Isin kings are only
' shepherds ' and ' merciful lords ' over Nippur and Uruk, and
not kings.
At a subsequent period, the kings of U r appear to have
regained the supremacy, which was wrested from them by Isin ;
and the rulers of the latter acknowledge their dependence upon
the kings of Ur. This so-called second dynasty of Ur includes Nippur. T h e kings are proud of calling themselves the
guardians of the temple of Be1 in Nippur, nominated to the
office by the god himself, and reviving an old title of the kings of
Agade, style themselves also 'king of the four regions.' Another
change in the political horoscope is reflected in the subjection
of Ur to a district whose center was Larsa, not far from Ur, and
represented by the mound Senkereh. There are two kings,
Nur-Kamman (i.e., light of Ramman) and Sin-iddina (ie., Sin
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judges), who call themselves guardians of Ur and kings of
Larsa, showing that the center of this principality was Larsa,
with U r a s a dependent district. That these rulers take up
the dominion once held by the kings of U r is further manifest
in the additional title that they give to themselves, as 'kings of
Sumer and Akkad,' whereas the omission of the title 'king of
the four regions ' indicates apparently the exclusion of Agade
and Nippur; and with these, probably North Babylonia in
general, from their supremacy. T h e power of Larsa receives
a fatal check through the invasion of Babylonia by the Elamites (c. 2350 B.c.).
These variations in official titles are a reflection of the natural rivalry existing between the various Bahylonian states, which
led to frequent shifting in the political situation. Beyond this,
the inscriptions of these old Babylonian rulers, being ordinarily
commemorative of the dedication to a deity, of some temple
or other construction - notably canals - or of some votive
offering, a cone or tablet, unfortunately tell us little of the
events of the time. Pending the discovery of more complete
annals, we must content ourselves with the general indications
of the civilization that prevailed, and of the relations in which
the principalities stood to one another, and with more or less
doubtful reconstructions of the sequence in the dynasties. I n
all of this period, however, the division between North and
South Babylonia was kept tolerably distinct, even though occasionally, and for a certain period, a North Babylonian city,.
like that of Agade and Nippur, extended its jurisdiction over
a section bordering on the south and vice versa. I t remained
for a great conqueror, Hammurabi, the sixth king of a dynasty
having its seat in the city of Babylon itself, who about the year
2300 B.C. succeeded in uniting North and South Babylonia
under one rule. With him, therefore, a new epoch in the history
of the Euphrates Valley begins. Henceforth the supremacy
of the city of Babylon remains undisputed, and the other
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ancient centers, losing their political importance, retain their
significance only by virtue of the sanctuaries existing there,
to which pilgrimages continued to be made, and through the
commercial activity that, upon the union of the various BabyIonian districts, set' in with increased vigor.
Attention was directed a few years ago by Pognon and Sayce
to the fact that the name of Hammurabi, a s well as the names of
four kings that preceded him, and of a number that followed, are
not Babylonian. Sayce expressed the opinion that they were
Arabic, and Professor Hominel has recently reenforced the
position of Sayce by showing the close resemblance existing
between these names and those found on the monuments of
Southern Arabia.'
While no evidence has as yet been found
to warrant us in carrying back the existence of the Minean
empire in Southern Arabia beyond I joo E.c., still since a t this
period, this empire appears in a high state of culture, with
commercial intercourse established between it and Egypt, as
well as Palestine, the conclusion drawn by Hommel that
Babylonia was invaded about 2500 B.C. by an Arabic-speaking
people is to b e seriously considered. Elam, as we have seen,
was constantly threatening Babylonia from the East, and shortly
before Hammurabi's appearance, succeeded in putting an end
to the dynasty of Larsa. I t now appears that the inhabitants
of the Euphrates Valley were also threatened by an enemy
lodged somewhere in the southwest. Though Hommel's h y p o
thesis still needs confirmation, and may perhaps b e somewhat
modified by future researches, still so much seems certain: that
the great union of the Babylonian states and the supremacy of
the city of Babylon itself was achieved not by Babylonians but
by foreigners who entered Babylonia from its western (or southwestern) side. The dynasty of which Hammurabi is the chief
representative comes to an end c. 2100, and is followed by an1 S u d o y Siirooi

Timrr. 1895. no. 41.
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other known a s Shish-Kha,' whose rulers likewise appear to be
foreigners; and when this dynasty finally disappears after a
rule of almost four centuries, Babylonia is once more conquered by a people coming from the northern parts of Elam
and who are known as the C a s ~ i t e s . ~These Cassites, of whose
origin, character, and language but little is known as yet, ruled
over Babylonia for a period of no less than 576 years; but
adapting themselves to the customs and religion of the country,
their presence did not interfere with the normal progress of
culture in the Euphrates Valley. We may therefore embrace
the period of Hammurabi and his successors, down through
the rule of the Cassite kings, under one head. I t is a period
marked by the steady growth of culture, manifesting itself in
the erection of temples, in the construction of canals, and in the
expansion of commerce. Active relationships were maintained
between Babylonia and distant Egypt.
This movement did not suffer an interruption through the
invasion of the Cassites. Though Nippur, rather than Babylon,
appears to have been the favorite city of the dynasty, the course
of civilization flows on uninterruptedly, and it is not until the
growing complications between Babylonia and Assyria, due to
the steady encroachment on the part of the latter, that decided
changes begin to take place.
About 1500 B.C. the first traces of relationship between
Babylonia and the northern Mesopotamian power, Assyria,
appear. These relations were at first of a friendly character,
but it is not long before the growing strength of Assyria
becomes a serious menace to Babylonia. I n the middle of
the thirteenth century, -4ssyrian arms advance upon the city of
Babylon. For some decades, Babylon remains in subjection to
1 For various views regarding the name and character of thin dynasty see Winckler,Gzrrlridfe,pp. 67,68, 328; Hilprecht, Ariyrincu, pp. z5-28, roz, 103; Winckler,
Altorilntolircha Forrchungm,i. ~ 7 5 . 2 7 7 , and Rogers, Oulliner, 32, note.
P See Delitmch, Die Sprocha dcr Kosraer.
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Assyria, and although she regains her independence once
more, and even a fair measure of her former glory, the power
of the Cassites is broken. Internal dissensions add to the
difficulties of the situation and lead to the overthrow of the
Cassites ( 1 1 5 1 B.c.). Native Babylonians once more occupy
the throne, who, although able to check the danger still threatening from Elam, cannot resist the strong arms of Assyria.
At the close of the twelfth century Tiglathpileser I. secures a
firm hold upon Babylonia, which now sinks to the position of a
dependency upon the Assyrian kings.

I n contrast to Babylonia, which is from the start stamped
a s a civilizing power, Assyria, from its rise till its fall, is
essentially a military empire, seeking the fulfillment of its
mission in the enlargement of power and in incessant warfare.
Its history may be traced back to about 1800 B.c., when its
rulers, with their seat in the ancient city of Ashur, first begin
to make their presence felt. T h e extension of their power proceeds, as in Babylonia, from the growing importance of the
central city, and soon embraces all of Assyria proper. They
pass on into the mountain regions to the east, and advancing to the west, they encounter the vigorous forces of Egypt,
whose Asiatic campaigns begin about the same time as the
rise of Assyria. T h e Egyptians, abetted by the Hittites -the
possessors of the strongholds on the Orontes-successfully
check the growth of Assyria on this side, a t least for a period
of several centuries. I n the meanwhile, the Assyrian king
gathers strength enough to make an attack upon Babylonia.
T h e conflict, once begun, continues, as has been indicated,
with varying fortunes. Occasional breathing spells are brought
about by a temporary agreement of peace between the two
empires, until at the end of the twelfth century, Assyria,
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under Tiglathpileser I., secures control over the Babylonian
empire. Her kings add to their long list of titles that of
'ruler of Babylonia.'
They either take the government of
the south into their hands' or exercise the privilege of appointing a governor of their choice to regulate the affairs of the
Euphrates Valley. From this time on, the history of Babylonia and Assyria may be viewed under a single aspect. The
third period of Babylonian history - the second of Assyrian
history - thus begins about 1100 B.c., and continues till the
fall of Assyria in the year 606 B.C.
These. five centuries
represent the most glorious epoch of the united Mesopotamian
empire. During this time, Assyria rises to the height of an
all-embracing power. With far greater success than Egypt, she
securely established her sovereignty over the lands bordering
on the Mediterranean. After severe struggles, the Hittites
are overcome, the names of their strongholds on the Orontes
changed, in order to emphasize their complete possession by
the Assyrians, and the principalities of Northern Syria become
tributary to Assyria. Phoeuicia and the kingdom of Israel are
conquered, while the southern kingdom of Judah purchases a
mere shadow of independence by complete submission to the
conditions imposed by the great and irresistible monarchy.
Far to the northeast Assyria extends her sway, while Babylonia, though occasionally aroused to a resistance of the
tyrannical bonds laid upon her, only to b e still further weakened, retains a distinctive existence chiefly in name. T h e
culture of the south is the heritage bequeathed by old Babylonia to the north. Babylonian temples become the models
for Assyrian architecture.
The literary treasures in the
archives of the sacred cities of the south are copied by the
scribes of the Assyrian kings, and placed in the palaces of the
latter. Meanwhile, the capital of Assyria moves towards the
north. Ashur gives way under the glorious reign of Ashurnasirhal to Calah, which becomes the capitol in the year 880 B.c.;

T H 8 LAND AND THE PZOPLE.

43

and Calah, in turn, yields to Nineveh, which becomes, from
the time of Tiglathpileser II., in the middle of the eighth
century, the center of the great kingdom. Under Ashurbanabal, who rules from 668 to 626 B.c., the climax of. Assyrian
power is reached. H e carries his arms to the banks of the
Nile, and succeeds in realizing the dreams of his ancestors of a
direct control over the affairs of Egypt. A patron of science
and literature, as so many great conquerors, Ashurhanabal succeeds in making Nineveh a literary as well a s a military center.
A vast collection of the cuneiform literature of Babylonia is
gathered by him for the benefit of his subjects, as he is a t
constant pains to tell us. T h e city is further embellished with
magnificent structures, and on every side he establishes his
sovereignty with such force, that the might of Assyria appears
invincible. T h e fatal blow, dealt with a suddenness that
remains a mystery, came from an unexpected quarter. A
great movement of wild northern hordes, rather vaguely known
as the Cimmerians and Scythians, and advancing towards the
south, set in shortly after the death of Ashurhanabal, and
created great political disturbances.. T h e vast number of
these hordes, their muscular strength, and their unrestrained
cruelty, made them a foe which Assyria found as hard to
withstand, as Rome the approach of the Vandals and Goths.
The sources for our knowledge of the last days of the Assyrian
empire are not sufficient to enable us to grasp the details, but
it is certain that the successful attempt of the Babylonians to
throw off the Assyrian yoke almost immediately after Ashurhanabal's death, was a symptom of the ravages which the hordes
made in reducing the vitality of the Assyrian empire. Her
foes gained fresh courage from the success that crowned the
revolt of Babylonia. T h e Medes, a formidable nation to the
east of Assyria, and which had often crossed arms with the
Assyrians, entered into combination with Babylonia, and the
two making several united assaults upon Nineveh, under the
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leadership of Kyaxares, at last succeeded in effecting an
entrance. T h e city was captured and burned to the ground.
With the fall of Assyria, a feeling of relief passed over the
entire eastern world. A great danger, threatening to extinguish
the independence of all of the then known nations of the globe,
was averted. T h e Hebrew prophets living at the time of this
downfall, voice the general rejoicing that ensued when they
declared, that even the cedars of Lebanon leaped for joy.
T h e province of Assyria proper, fell into the hands of the
Medes, but Babylonia, with her independence established on
a firm footing, was the real heir of Assyria's spirit. Her most
glorious monarch, Nehuchaduezzar 11. (604-561 B.c.), seems
to have dreamed of gaining for Babylon the position, once held
by Nineveh, of mistress of the world. Taking Ashurbanabal as
his model, he carried his arms to the west, subdued the
kingdom of Judah, and, passing on to Egypt, strove to secure
for Babylon, the supremacy exercised there for a short time by
Assyrian monarchs. In addition to his military campaigns,
however, he also appears in the light of a great builder, enlarging and beautifying the temples of Babylonia, erecting new
ones in the various cities of his realm, strengthening the walls
of Bahylon, adorning the capital with embankment works and
other improvements, that gave it a permanent place in the
traditions of the ancient world a s one of the seven wonders of
the universe.
The glory of this second Babylonian empire was of short
duration. Its vaulting ambition appears to have overleaped
itself. Realizing for a time the Assyrian ideal of a world
monarchy, the fall was a s sudden as its rise was unexpected.
Internal dissensions gave the first indication of the hollowness
of the state. Nebuchadnezzar's son was murdered in 560 B.c.,
within two years after reaching the throne, by his own brotherin-law, Neriglissar ; and the latter dying after a reign of only
four years, his infant child was put out of the way and Nabon-
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nedos, a nigh officer of the state, hut without royal prerogative,
mounted the throne. I n the year 550 news reached Bahylon
that Cyrus, the king of Anzan, had dealt a fatal blow to the
Median empire, capturing its king, Astyages, and joining Media
to his own district. H e founded what was afterwards known
as the Persian empire.
T h e overthrow of the Medes gave Cyrus control over Assyria,
and it was to be expected that his gaze should be turned in the
direction of Babylonia. Nabonnedos recognized the danger,
but all his efforts to strengthen the powers of resistance to the
Persian arms were of no avail. Civil disturbances divided the
Babylonians. The cohesion between the various districts was
loosened, and within the city of Uahylon itself, a party arose
antagonistic to Nahonnedos, who in their short-sightedness
hailed the advance of Cyrus. Under these circumstances,
Babylon fell an easy prey to the Persian conqueror. In the
autumn of the year 539 Cyrus entered the city in triumph, and
was received with such manifestations of joy by the populace, as
to make one almost forget that with his entrance, the end of a
great empire had come. Politically and religiously, the history
of Babylonia and Assyria terminates with the advent of Cyrus;
and this despite the fact that it was his policy to leave the state
of affairs, including religious observances, as far as possible,
undisturbed. A new spirit had, however, come into the land
with him. T h e official religion of the state was that practiced
by Cyrus and his predecessors in their native land. T h e
essential doctrines of the religion, commonly known as Mazdeism or Zoroastrianism, presented a sharp contrast to the
beliefs that still were current in Babylonia, and it was inevitable that with the influx of new ideas, the further development
of Babylonian worship was cut short. The respect paid by
Cyrus to the Babylonian gods was a mere matter of policy.
Still, the religious rites continued to be practiced as of old in
Uabylonia and Assyria for a long time, and when the religion
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finally disappeared, under the subsequent conquests of the
Greeks, Romans, and Arabs, it left its traces in the popular
superstitions and in the ineradicable traditions that survived.
But so far a s the history of this religion is concerned, it
comes to an end with the downfall of the second Babylonian
empire.

The period, then, to he covered by a treatment of the
religion of the Bahylonians and Assyrians extends over the
long interval between about 4000 B.C. and the middle of the
sixth century. The development of this religion follows closely
the course of civilization and of history in the territory under
consideration. T h e twofold division, accordingly, into Babylonia and Assyria, is the one that suggests itself also for the
religion. The beginning, as is evident from the historical
sketch given, must be made with Babylonia. I t will be seen
that, while the rites there and in Assyria are much the same,
the characters of the gods as they developed in the south
were quite different from those of the north ; and, again, it
was inevitable that the Assyrian influence manifest in the
second Bahylonian empire should give to the religion of the
south at this time, some aspects which were absent during the
days of the old Babylonian empire. I n Babylonia, again, the
political changes form the basis for the transformation to be
observed in the position occupied by the deities a t different
periods ; and the same general remark applies to the deities
peculiar to Assyria, who must he studied in connection with
the course pursued by the Assyrian empire.
The division of the subject which thus forces itself upon us
is twofold, (I) geographical, and ( 2 ) historical.
I t will be necessary to treat first of the beliefs and pantheon developed during the first two periods of Babylonian
history, down to the practical conquest of Babylonia by
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Assyria. Then, turning to Assyria, the traits of the pantheon
peculiar to Upper Mesopotamia will be set forth. I n the third
place, the history of the religion will be traced in Babylonia
during the union of the Babylonian-Assyrian empire; and,
lastly, the new phases of that religion which appeared in the
days of the second Babylonian empire. Turning after this to
other aspects of the religion, it will be found that the religious
rites were only to a small degree influenced by political changes,
while the literature and religious art are almost exclusively
products of Babylonia. I n treating of these subjects, accordingly, no geographical divisions are called for, in setting forth
their chief features.
T h e general estimate to be given at the close of the volume
will furnish an opportunity of making a comparison between
the Babylonian-Assyrian religion and other religions of the
ancient world, with a view to determining what foreign influences may be detected in it, as well as ascertaining the
influence it exerted upon others.

C H A P T E R 111.
GENERAL TRAITS OF THE OLD BABYLONIAN PANTHEON.

THE Bahylonian religion in the oldest form known to us
may best be described as a mixture of local and nature cults.
Starting with that phase of religious beliefs known as Animism,
which has been ascertained to be practically universal in
primitive society, the Babylonians, from ascribing life to the
phenomena of nature, to trees, stones, and plants, a s well as to
such natural events, as storm, rain, and wind, and as a matter of
course to the great luminaries and to the stars-would, on the
one hand, be led to invoke an infinite number of spirits who
were supposed to be, in some way the embodiment of the life
that manifested itself in such diverse manners; and yet, on
the other hand, this tendency would be restricted by the
experience which would point to certain spirits, as exercising a
more decisive influence upon the affairs of man than others.
The result of this would be to give a preponderance to the
worship of the sun and moon and the water, and of such
natural phenomena as rain, wind, and storms, with their accompaniment of thunder and lightning, as against the countless
sprites believed to be lurking everywhere. T h e latter, however,
would not for this reason be ignored altogether. Since everything was endowed with life, there was not only a spirit of the
tree which produced the fruit, but there were spirits in every
field. T o them the ground belonged, and upon their mercy
depended the success or failure of the produce. T o secure the
favor of the rain and the sun was not sufficient to the agriculturist; he was obliged to obtain the protection of the guardian
spirits of the soil, in order to be sure of reaping the fruit of his
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labors. Again, when through association, the group of arable
plots grew into a hamlet, and then through continued growth
into a town, the latter, regarded as a unit by virtue of its
political organization under a chief ruler, would necessarily be.
supposed to have some special power presiding over its destinies, protecting it from danger, and ready to defend the rights
and privileges of those who stood immediately under its jurisdiction. Each Babylonian city, large or small, would in this
way obtain a deity devoted to its welfare, and as the city grew
in extent, absorbing perhaps others lying about, and advancing
in this way to the dignity of a district, the city's god would
correspondingly increase his jurisdiction. As it encroached
upon the domain of other local deities, it would by conquest
annihilate the latter, or reduce them to a subservient position.
T h e new regime would be expressed by making the conquered
deity, the servant of the victorious, or the two might be viewed
in the relation of father to son ; and again, in the event of a
peaceful amalgamation of two cities or districts, the protecting
deities might join hands in a compact, mirroring the partnership
represented by the conjugal tie. I n this way, there arose in
Babylon a selection, as it were, out of an infinite variety of personified forces, manifest or concealed, that at one time may
have been objects of worship. T h e uniformity of the spirit
world, which is the characteristic trait of primitive Animism,
gave way to a differentiation regulated by the political development and the social growth of Habylonia. ;The more important
natural forces became gods, and the inierior ones were, as a
general thing, relegated to the secondary position of mere
sprites, l i k e thejYxns, in Arabic beliefs. Only in the case of
the guardian spirit of an entire city or district, would there
result - and even this not invariably - an elevation to the
grade of deity, in the proper sense of the word. I n many cases,
however, this guardian deity might be a heavenly body, as the
moon or sun or stars, all of which mere supposed to regulate

the fate of mankind or some force of nature, as the rain or the
storm; and even if this were not originally the case, the protecting deity might, in the course of time, become identified
with one of the forces of nature ; and, if for no other reason,
simply because of the prominence which the worship of the
force in question acquired in the place. As a consequence,
the mixture of local and nature cults is so complete that it is
often impossible to distinguish the one from the other. It is
hard in many cases to determine whether the deity which is
identified with a certain city was originally a mere local spirit
watching over a certain restricted territory, or a personification
of a natural force associated in some way with a certain section
of Babylonia.

C H A P T E R IV.
BABYLONIAN GODS PRIOR TO T E E DAYS OF EAMMURABI.

WITH these preliminary remarks, we may turn, a s the first
part of our subject, to a consideration of the oldest of the
Babylonian gods. Our main sources are the inscriptions of
the old Babylonian rulers, above referred to. These are, in
most cases, of a dedicatory character, being inscribed on statues,
cylinders, or tablets, placed in the temples or on objects cones, knobs, stones - presented as votive offerings to some
god. Besides the inscriptions of the rulers, we have those of
officials and others. Many of these are likewise connected
directly or indirectly with religious worship.
T h e advantage of the historical texts over the purely religious
ones consists in their being dated, either accurately or approximately. For this reason, the former must be made the basis for
a rational theory of the development of the Babylonian pantheon
through the various periods above instanced. The d a t a furnished by the religious texts can he introduced only, as they
accord with the facts revealed by the historical inscriptions in
each period.
Taking up the group of inscriptions prior to the union of the
Babylonian States under Hammurabi, i.e., prior to 2300 n.c., we
find these gods mentioned: Bel, Belit, Nin-kbar-sag, Nin-gir-su,
also appearing as Shul-gur, Bau, Ga-tum-dug, Ea, Nin-a-gal,
who is the consort
Nergal, Shamash, under various forms
of Shamash, Nannar or Sin, NanB, Anunit, Ishtar, Innanna or
Ninni, Nin3, Nin-mar, Dun-shagga, Gal-alim, Anu, Nin-gish-zida,
Nin-si-a, Nin-shakh, Dumu-zi, Lugal-handa and his consort Ningul, Dumuzi-zu-aba, Nisaba, Ku(!)anna, Lugal-erha(?), Dagan,
Ishum, Umu, Pa-sag, Nin-e-gal, Nin-gal, Shul(or Dun)-pa-uddu,
and Nin-akha-kuddu.

a,
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Regarding these names, it may be said at once that the reading, in many cases, is to he looked upon as merely provisional.
Written, a s they usually are, in the ideographic "style," the
phonetic reading can only be determined when the deity in
question can be identified with one, whose name is written a t
some place phonetically, or when the ideographs employed are
so grouped a s to place the phonetic reading beyond doubt.
T h e plan to be followed in this book will be to give the
ideographic reading' as provisional wherever the real pronunciation is unknown or uncertain. The ideographic designation of
a deity is of great value, inasmuch as the ideographs themselves frequently reveal the character of the god, though of
course the additional advantage is obvious when the name
appears in both the ideographic and the phonetic writing. I t
will, therefore, form part of a delineation of the Babylonian
pantheon to interpret the picture, as it were, under which each
deity is viewed.

Taking up the gods in the order named, the first one, Bel,
is also the one who appears on the oldest monuments as yet
unearthed -the inscriptions of Nippur. His name is, at this
time, written invariably as En-lil. I n the Babylonian theology,
he is ' t h e lord of the lower world.' He represents, a s it were,
the unification of the various forces whose seat and sphere of
action is among the inhabited parts of the globe, both on the
surface and beneath, for the term 'lower world' is here used in
contrast to the upper or heavenly world. Such a conception
manifestly belongs to the domain of abstract thought, and it
may be concluded, therefore, that either the deity belongs to
an advanced stage of Babylonian culture, or that the original
view of the deity was different from the one just mentioned.
1 Indicated

by separating the syllables composing the name.
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The latter is the case. Primarily, the ideograph Lil is used to
designate a 'demon ' in general, and En-lil is therefore the 'chief
demon.' Primitive a s such a conception is, it points to some
system of thought that transcends primitive Animism, which is
characterized rather by the equality accorded to all spirits.
The antiquity of the association of En-lil with Nippur justifies
the conclusion that we have before us a local deity who,
originally the protecting spirit merely, of a restricted territory,
acquires the position of 'chief demon ' as the town of Nippur
grows to be the capitol of a large and powerful district. T h e
fame and sanctity of Nippur survives political vicissitudes; and,
indeed, in proportion as Nippur loses political prestige, the
great deity of the place is released from the limitations due to
his local origin and rises to the still higher dignity of a great
power whosr domain is the entire habitable universe. As
the 'lord of the lower world,' En-lil is contrasted to a god Anu,
who presides over the heavenly bodies. The age of Sargon
(3800 B.c.), in whose inscriptions En-lil already occurs, is one
of considerable culture, a s is sufficiently evidenced by the
flourishing condition of art, and there can therefore be no
objection against the assumption that even at this early period,
a theological system should have been evolved which gave rise
to beliefs in great powers whose dominion embraces the 'upper'
and 'lower' worlds.
I t was because of this wide scope of
his power that he became known a s Bel, i.e., the lord par
exceNence; and it is equally natural to find his worship spread
over the whole of Babylonia. I n the south, the patron deity of
Lagash is designated by Gudea as "the mighty warrior of
Bel," showing the supremacy accorded to the latter. A temple
to En-lil a t Lagash, and known as Eadda, 'house of the
father,' by virtue of the relationship existing between the god
of Nippur and Nin-girsu, is mentioned by Uru-kagina. The
temple is described as a lofty structure 'rising up to heaven.'
I n the north, Nippur remains the place where his worship
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acquired the greatest importance, so that Nippur was known
as the "land of Bel." T h e temple sacred to him at that place
was a great edifice, famous throughout Babylonian history a s
E K u r , i.e., mountain house, in the construction of which, a long
line of Babylonian rulers took part. From Naram-Sin, ruler
of Agade, on through the period of Cassite rule, the kings of
Nippur proudly include in their titles that of 'builder of the
Temple of Be1 at Nippur,' measuring their attachment to the
deity by the additions and repairs made to his sacred edifice.'
Besides the kings of Agade, the ruters of other places pay their
devotions to Be1 of Nippur. So, a king of Kish, whose name
~
costly
is read Alu-usharshid by Professor H i l p r e ~ h t ,brings
vases of marble and limestone from Elam and offers them to
Be1 as a token of victory ; and this a t a period even earlier
than Sargon. Even when En-lil is obliged to yield a modicum
of his authority to the growing supremacy of the patron deity
of the city of Bahylon, the highest tribute that can be paid to
the latter, is to combine with his real name, Marduk, the title of
" Bel,?' which of right belongs to En-lil. We shall see how this
combination of En-lil, or Bel, with Marduk reflects political
changes that took place in the Euphrates Valley; and it is a
direct consequence of this later association of the old Be1 of
Nippur with the chief god of Babylon: that the original traits of
the former become obscured in the historical and religious
texts. Dimmed popular traditions, which will he set forth
in their proper place, point to his having been a t one time
regarded as a powerful chieftain armed with mighty weapons,
but engaged in conflicts for the ultimate benefit of mankind.
O n the whole, he is a beneficent deity, though ready to inflict
1 At the period when the kings of Ur extend their rule pver Nippur, they, too, do
not omit to refer to the distinction of having been called to the renice of the great
god at his temple.
2 The name signifies, ' He hasfounded the city,' the subject of the verb being some
deity whore name is omitted.
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severe punishment for disobedience to his commands. We
must distinguish, then, in the case of En-lil, a t least four
phases :
r . H i s original rBle as a local deity)
2 . The extension of his power to the grade of a great 'lord'
over a large district ;
3. Dissociation from local origins to become the supreme
lord of the lower world; and
4. The transfer of his name and powers as god of Nippur to
Marduk, the god of Babylon.
The last two phases can best be set forth when we come to
the period, marked by the political supremacy of the city of
Babylon. I t is sufficient, a t this point, to have made clear his
position as god of Nippur.

T h e consort of En-lil is Nin-Lil, the 'mistress of the lower
world.' She is known also as Belit, the feminine form to Bel,
i.e., the lady par exrel?ence. She, too, had her temple at Nippur,
the age of which goes back, at least, to the first dynasty of Ur.
But the glory of the goddess pales by the side of her powerful
lord. She is naught hut a weak reflection of Bel, as in general
the consorts of the gods are. Another title by which this same
goddess was known is

which means the 'lady of the high or great mountain.' T h e
title may have some reference to the great mountain where the
gods were supposed to dwell, and which was known to Baby1 Jensen, Kcitr Bidi. g I , p. 23, proposes to read Nin-Ur-sag, but without sufficient
rearon, it reems to me. The writing k i n g a purely ideographic form, an epi.
thdon ornanr, the question u i how the ideographs are to k read is not of great
moment.
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lonians as the 'mountain of the lands.' Bel, as the chief of
the gods, is more particularly associated with this mountain.
Hence his temple is called the 'mountain house.' From being
regarded a s the inhabitant of the mountain, he comes to he
identified with the mountain itself. Accordingly, he is sometimes addressed as the "great mountain,"' and his consort
would therefore be appropriately termed ' t h e lady of the great
mountain.' Besides the temple at Nippur, Belit, as Nin-kharsag, had a sanctuary at Girsu, one of the quarters at Lagash
(see under Nin-girsu), the earliest mention of which occurs on
an inscription of Ur-Bau. The latter calls the goddess ' t h e
mother of the gods,' which further establishes her identity with
the consort of Bel. Entemena, another governor of Lagash,
places his domain under the protection of Nin-khar-sag. The
worship a t Nippur, however, remained most prominent. T h e
continued popularity of her cult is attested by the fortress
DUI-zakar, which a later king, Samsuilnna (c. zzoo), erected in
her honor.

NIN-GIR-SW.
I n the inscriptions of Gudea and of his time, the god most
prominently mentioned is the "Lord of Girsu." Girsu itself,
as the inscriptions show, is one of the four sections into which
the capitol city of Lagash was divided. I t was there that the
temple stood which was sacred to the patron deity, and we may
conclude from this that Girsu is the oldest part of the city.
Afterwards, Lagash became the general name for the capitol
through being the quarter where the great palace of the king
was erected. That Girsu was once quite distinct from Lagash
is also evident from the title of "king of Girsu," with which a
certain Uru-kagina, who is to he placed somewhat before
Gudea, contents himself. T h e other three quarters, all of
1

Wemay compare the poetic application ' r o c k ' t o Ynhwrh in the Old Testament,
12, and frequently in Psalms,-lxii.
5, 7; rcii. 16, 18, etc.

r . ~ . Job
,
i.
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which were originally independent cities, areUru-azagga, Nina,
and apparently Gish-galla.'
Nin-girsu is frequently termed the warrior of Bel, -the one
who in the service of the 'lord of the lower world,' appears in
the thick of the fight, to aid the subjects of Bel. I n this rble, he
is identical with a solar deity who enjoys especial prominence
among the warlike Assyrians, whose name is provisionally read
Nin-ib, but whose real name may turn out to be Adar.' The
rulers of Lagash declare themselves to have been chosen for
the high office by Nin-girsu, and as if to compensate themselves
for the degradation implied in being merely patesis, or governors, serving under some powerful chief, they call themselves
the patesis of Nin-girsu, implying that the god was the master
to whom they owed allegiance. The temple sacred to him a t
Girsu was called E-ninuu, and also by a longer name that
described the god a s the one 'who changes darkness into
light,' t h e reference being to the solar character of the god
Nin-ib with whom Nin-girsu is identified. I n this temple,
Gudea and other rulers place colossal statues of themselves,
but temper the vanity implied, by inscribing on the front and
back of these statues, an expression of their devotion to their
god. T o Nin-girsu, most of the objects found a t Tell-loh are
dedicated; conspicuous among which are the many clay cones,
that became the conventional objects for votive offerings.
There was another side, however, to his nature, besides the
belligerent one. As the patron of Lagash, he also presided
1 Reading doubtful Jenren suggests Erim. Hommel (Prai.Soc. Bibl. Arch xv.
37 $89.) endeavored to identify the place with Babylon, but his views are untenable.
If Gish-galla war not a part of Lagarli, it could not have been far removed from it.
It was Amiaud who first suggested that Shir-purla (or Lagash) was the general
name for a city that arose from an amalgamation of four originally distinct quarters.
Sirpurla" in Revue Avr/rPologipuc, ,388.) The suggestion has been generally,
though not "niveirally accepted.
That Ninib in only an ideographic form is sufficiently clear from the element
SIX-,lord. The proof, however, that Ninib is Adar, is still wanting. See Tense",
Kniniolo~isdeler Bnbyiorrirr. pp. + j l ,4j8.
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over the agricultural prosperity of the district. I n this r61e he
is addressed as Shul-gur or Shul-gur-an, i.e., the "god of the
corn heaps "; Entemena and his sonEnanua-tuma in erecting a
kind of storehouse which they place under the protection of
Nin-girsu, declare that their god is Shul-gur ; l and an old hymn
identifies him with Tammuz, the personification of agricultural
activity. Such a combination of apparently opposing attributes is a natural consequence of the transformation of what
may originally have been the personification of natural forces,
into local deities. Each field had its protecting spirit, hut for
the city as a whole, a local deity, whose rule mirrored the control of the human chief over his subjects, alone was available.
T o him who watched over all things pertaining to the welfare
of the territory coming under his jurisdiction, various attributes,
as occasion required, were ascribed, and quite apart from his
original character, the god could thus be regarded, as the warrior
and the peaceful husbandman a t the same time.

Perhaps the most prominent of the goddesses in the ancient
Babylonian period was Bau. One of the rulers of Lagash
has embodied the name of the goddess in his name, calling
himself Ur-Bau. I t is natural, therefore, to find him more
especially devoted to the worship of this deity. H e does not
tire of singing her praises, and of speaking of the temple he
erected in her honor. Still, Ur-Bau does not stand alone in
his devotion; Uru-kagina, Gudea, and others refer to Bau freFrom the context (De Sarzec, Dicouvertrr, pl. 6, no. +,]l. 13-,band pi.31,
3, col. iii. 11. 2-6), there can be no doubt that Shul-gur (or Shul-gur-ana) is an

1

epithet of Nin-girsu. The ideographs depcriptive of the edifice suggest a corn magazinc
kind. One is reminded of the storehouses for grain in Egypt. See
J e n m ' r Notes, Xeils Bibi. 3, 1 , pp. ~ j IS,
, 73. A comparison of the two texts in
makes it probable that Abgi and E-bi~garare synonymous.
2 Rawlinron, iv. 27, no. 6 ; 11, qj-46.
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quently, while in the incantation texts, she is invoked as the
great mother, who gives birth to mankind and restores the
n
she is called
body to health. I n the old ~ a b ~ l o n i ainscriptions
the chief daughter of Anu, the god of heaven. Among her
titles, the one most frequently given is that of 'good lady.'
She is the 'mother' who fixes the destinies of men and provides 'abundance' for the tillers of the soil. Gudea calls
her his mistress, and declares that it is she who "fills him
with speech," - a phrase whose meaning seems to be that
to Bau he owes the power he wields. Locally, she is identified with Uru-azagga (meaning ' brilliant town '), a quarter of
Lagash; and it was there that her temple stood. As a
consequence, we find her in close association with Nin-girsu,
the god of Girsu. We may indeed go further and assume
that Girsu and Uru-azagga are the two oldest quarters of the
city, the combination of the two representing the first natural
steps in the development of the principality, afterwards known
as Lagash, through the addition of other quarters.'
She
is indeed explicitly called the consort of Nin-girsu; and this
relation is implied also, in the interesting phrase used by
Gudea, who presents gifts to Rau in the name-of Nin-girsu,
and calls them 'marriage gift^.'^ I t is interesting to find, at
this early period, the evidence for the custom that still prevails
in the Orient, which makes the gifts of the bridegroom to his
chosen one, an indispensable formality? These gifts were
offered on the New Year's Day, known a s Zag-muk, and the
importance of the worship, of Bau is evidenced by the designation of this day, a s the festival of Bau.
T h e offerings, themselves, consist of lambs, sheep, birds,
fish, cream, besides dates and various other fruits. When
1 It is noticeable that there is no mention made of a spcial god of Lagash.
which points to the later origin of the name.
2 Inscr. D, col. ii. 1 3 ; G, col. ii. 11. 1-8; iii. 4 rag.
3 See Gen. xxiv. jj. Burkhardt, Notes on she Bedouins, i. 109, gives an exam.
p1e of the custom.
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Uru-azagga becomes a part of Lagash, Ban's dignity is heightened to that of 'mother of Lagash.' As the consort of Ningirsu, she is identified with the goddess Gula, the name more
commonly applied to the 'princely mistress ' of Nin-ib, whose
worship continues down to the days of the neo-Babylonian
monarchy.
I t is quite certain, however, that Bau is originally an independent goddess, and that the association of Uru-azagga and
Girsul lead to her identification with Gula. Regarding her
original nature, a certain index is her character a s "daughter
of Anu." Anu being the god of heaven, Bau must be sought
in the upper realm of personified forces, rather than elsewhere;
but exactly which one she is, it is difficult to say. Hommel,
in deed,"^ of opinion that she is the personified watery depth,
the primitive chaos which has only the heavens above i t ; but
in giving this explanation, he is influenced by the desire to
connect the name of Bau.with the famous term for chaos in
Genesis, Toha-?era-bohu. There is, however, no proof whatsoever that Bau and Bohu have anything to do with one
another. A goddess who can hardly be distinguished from
Bau is

Indeed, from the fact that she is also the 'mother of Lagash,'
it might seem that this is but another name for Bau. However, elsewhere, in two lists of deities invoked by Gudea (Inscr.
D, col. ii. 17)) Ga-tum-dug is given a, separate place by the side
of Bau, once placed before and once after the latter; and it is
clear therefore that she was originally distinct from Bau. For
Gudea, Ga-tum-dug is the mother who produced him. H e is
1 The two names are used b y Gudea (Inscr.G , col. iii. 12) in a way to indicate that
they embrace the whole district of Lagash.
3 Scmif. vsI&ar, p. 381.
S See Jensen, Keiii Bidi. 3, 1, 28, note 2 .
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her servant and she is his mistress. Lagash is her beloved
city, and there he prepares for her a dwelling-place, which
later rulers, like Entena, embellish. She is called the ' brilliant ' ( A z a ~ )but
, a s this title is merely a play upon the element
found in the city, Uru-azagga, sacred to Bau, not much stress
is to be laid upon this designation. Unfortunately, too, the
elements composing her name are not clear,' and it must be
borne in mind that the reading is purely provisional. So much,
a t least, seems certain: that Bau and Ga-tum-dug are two forms
under which one and the same natural element was personified.
Bau is called in the incantation texts, the mother of Ea. T h e
latter being distinctly a water god, we may conclude that in
some way, Rau is to be connected with water a s a natural
element. The conjecture may be hazarded that she personifies
originally the waters of the upper realm -the clouds. Since
Ea, who is her son, represents the waters of the lower realm,
the relation of mother and son reflects perhaps a primitive
conception of the origin of the deep, through the descent of
the upper waters. When we come to the cosmogony of the
Babylonians, it will be seen that this conception of a distinction
between the two realms of waters is a fundamental one. This
character as a spirit of the watery elements is shared by others
of the goddesses appearing in the old Babylonian inscription^.^

This god, who, as we shall see, becomes most prominent in
the developed form of Bahylonian theology, does not occupy
the place one should expect in the early Babylonian inscriptions.
Ur-Bau erects a sanctuary to Ea, at Girsu. Another of the governors of Lagash calls himself, priest of Ea, describing the
1 The first signifies ' to make,' the third means " good, fauorable," hut the second,
upon which so much depends, is not clear. Amiaud reads turn instead of ng.
2 E g . , Nina (see below).
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gad a s the "supreme councillor." From him, the king receives " wisdom." ' A ruler, Rim-Sin, of the dynasty of Larsa,
associates Ea with Bel, declaring that these "great gods " entrusted Uruk into his hands with the injunction to rebuild the
city that had fallen in ruins. The ideograms, with which his
name is written, En-ki, designate him as god of that 'which is
below,' - the earth in the first place ; but with a more precise
differentiation of the functions of the great gods, Ea becomes
the god of the waters of the deep. When this stage of belief
is reached, Ea is frequently associated with Bel, who, it will be
recalled, is the 'god of the lower region,' hut who becomes the
god of earth par excellence. When, therefore, Bel and Ea are
invoked, it is equivalent, in modern parlance, to calling upon
earth and water ; and just a s Bel is used to personify, as it
were, the unification of the earthly forces, so Ea becomes, in a
comprehensive sense, the watery deep. Ea and Be1 assume
therefore conspicuous proportions in the developed Babylonian
cosmogony and theology. I n the cosmogony, Bel is the creator
and champion of mankind, and Ea is the subterranean deep
which surrounds the earth, the source of wisdom and culture ;
in the theology, Ea and Bel are pictured in the relation of
father and son, who, in concert, are appealed to, when misfortune or disease overtakes the sons of man ; Ea, the father,
being the personification of knowledge, and Bel, the practical
activity that 'emanates from wisdom,' a s Professor Sayce,%
adopting the language of Gnosticism, aptly puts i t ; only that,
a s already suggested, Marduk assumes the r81e of the older Bel.
Confining ourselves here to the earlier phases of Ea, it seems
probable that he was originally regarded as the god of Eridu,
-one of the most ancient of the holy cities of Southern Babylonia, now represented by Abu-Shahrein, and which once stood
on the shores of the Persian Gulf. Ur-Bau expressly calls the
p]. 7, col. i. 1%.
Leiturer, p. 1.04.

1 De Sarzec,
1 Xibdert
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T h e sacredness of the place is
god the 'king of Eridu.'
attested by Gudea, who boasts of having made the temple of
Nin-girsu as sacred as Eridu.'
I t is over this city that E a
watches. T h e importance of the Persian Gulf to the growth
of the city, would make it natural to place the seat of the god
in the waters themselves. The cult of water-deities arises,
naturally, at places which are situated on large sheets of water;
and in the attributes of wisdom which an older age ascribed to
Ea, there may be seen the embodiment of the tradition that the
course of civilization proceeds from the south. T h e superiority of the Persian Gulf over the other waters of Babylon over the two great rivers with their tributary streams and
canals -would be another factor that would lead to the god
of the Persian Gulf being regarded as the personification of
the watery element in general. For the Babylonians, the Persian Gulf, stretching out indefinitely, and to all appearances
one with the great ocean whose ulterior shores could not be
reached, was the great ' Okeanos,' that flowed around the earth
and on which the earth rested. Ea, accordingly (somewhat
like En-lil), was delocalized, as it were, and his worship was
maintained long after the recollection of his connection with
Eridu had all but disappeared. At the same time, for the very
reason that he was cut loose from local associations, no place
could lay claim to being the seat of the deity. Ur-Bau, when
erecting a sanctuary to Ea a t Girsu, significantly calls the god
' t h e king of Eridu.' T h e sanctuary is not, in this case, the
dwelling-place of the god.
We are justified, therefore, in going hack many centuries,
before reaching the period when E a was, merely, the local god
of Eridu. Whether Ea is to be regarded a s the real name of
the god, or is also an ideograph like En-ki, is again open to
doubt. If E a is the real pronunciation, then the writing of the
name is a play upon the character of the deity, for it is com1 Inrcr.

B,col. iv. 11. 7, 8 .

posed of two elements that signify ' house ' and ' water,' - the
name thus suggesting the character and real seat of the deity.
A point in favor of regarding Ea as the real name, albeit not
decisive, is the frequent use of the unmistakable ideographic
description of the god as En-ki. T h e consort of Ea who
is Dam-kina also occurs in the historical texts of the first
oeriod.
T h e origin of Bahylonian civilization at the Persian Gulf,
together with the dependence of Bahylonia for her fertility upon
the streams and canals, account for the numerous water-deities
to be found in the ancient Bahylonian pantheon, some of which
have already been discussed. We will meet with others further
on. Every stream, large or small, having its special protecting deity, the number of water-deities naturally increases a s
the land becomes more and more dissected by the canal system that conditioned the prosperity of the country.
Ea, as we shall see, appears under an unusually large number of names.'
One of these is

which, signifying 'god of great strength,' is given to him a s
the patron of the smith's art? A god of this name is mentioned by Ur-Baq8 who speaks of a sanctuary erected in honor
of this deity. But since the king refers to Ea. (as En-ki) a
few lines previous, it would appear that a t this period Nin-agal
is still an independent deity. The later identification with E a
appears to be due to the idea of 'strength' involved in the
name of Nin-agal. I n the same way, many of the names of Ea
were originally descriptive of independent gods who, because
of the similarity of their functions to those of the great Ea,
58, no. 6, there is a list of
Kawlinson, ii. 58, no. 6, 58.
D8 Sarrec, pl. 8, col. v. 11.44.

1 in Rawlinson, ii.
0
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were absorbed by the latter. Their names transferred to Ea,
are frequently the only trace left of their original independent
existence.

NERGAL.
Nergal, the local deity of Cuthah (or Kutu), represented by
the mound Tell-Ibrahim, some distance to the east of Babylon,
was of an entirely different character from Ea, but his history
in the development of the Babylonian religion is hardly less
interesting. The first mention of his famous temple at Cuthah
is found in a n inscription of Uungi (to be read Ba'u-ukin,
according to Winckler') who belongs to the second dynasty of
Ur (c. 2700 B.c.). Its origin, however, belongs to a still earlier
period. Such was the fame of the temple known as E-shid-lam,
and the closeness of the connection between the deity and his
favorite seat, that Nergal himself became known as shid-lam-taud-du-a, i.e., the god that rises up from Eshid-lam. I t is by this
epithet that the same Dungi describes him in one of his inscriptions.' Down to the latest period of Assyro-Babylonian history,
Nergal remains identified with Kutu, being known a t all times
as the god of K ~ t u . When
~
Sargon, the king of Assyria, upon
his conquest of the kingdom of Israel (c. 7 2 2 B.c.), brought people from Babylon, Cuthah, Ava, and so forth, across to the lands
of the Jordan to take the place of the deported Israelites, the
Hebrew narrator (I1 Kings, xvii. 24-35) tells us in an interesting manner of the obnoxious foreign worship which these people
brought to the land, each division bringing the gods of their
place with them. The men of Cuthah, he adds (v. 30). made a
KeiLr Bid1 3, 1, 80, note 3.
Kawlinson, iu. 35. no. 2, I.
8 See a ryllabary giving lists of goda, Rawlinron, ii. 60, 12. Dungi, indeed, calls
Nergal once the king of lawful control over Lagarh (Rawlinson, iv. ~ j no.
, I, II. 1 . 3 ) .
The exact force of the title is not clear, but in no care are we ~ermittedto conclude
as Amiaud doen (Rrr. o f f h e Port, N. S., i. jg) that Shid-lam-ta-udda is identical
with Nin-girsu.
1

2
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statue of Nergal. Singamil, of the dynasty, having its capital
a t Uruk (c. 2750 B.c.), likewise testifies to his devotion to
Nergal by busying himself with improvements and additions to
his temple a t Cuthah. H i s worship, therefore, was not confined
to those who happened to reside a t Cuthah; and closely as he is
identified with the place, the character of the god is a general
and not a special one. T h e full form of his name appears to
have been Ner-unu-gal, of which Nergal, furnished by the Old
Testament passage referred to, would then b e a contraction or
a somewhat corrupt form. The three elements composing his
name signify " the mighty one of the great dwelling-place," but
it is, again, an open question whether this is a mere play upon
the character of the god, a s in the name of Ea (according to
one of the interpretations above suggested), or whether it is an
ideographic form of the name. T h e Old Testament shows, conclusively, that the name had some such pronunciation as
Nergal. Jensen, from other evidences, inclines to the opinion
that the writing Ner-unu-gal is the result of a species of etymology, brought about by the prominence given to Nergal as
the god of the region of the dead.. I t is in this capacity that
he already appears in the inscription of Singamil, who calls
him 'king of the nether world.' The "great dwelling-place,"
therefore, is clearly the dominion over which Nergal rules,
and when we come to the cosmogony of the Babylonians,'it
will he found that this epithet for the nether world - the great
dwelling-place - accords with their conception of the life after
death. But while Nergal, with a host of lesser demons about
him, appears a s the Bahylonian Pluto, particularly in the
religious texts, his functions are not limited to the control of
the dead. H e is the personification of some of the evils that
bring death to mankind, particularly pestilence and war. T h e
death that follows in his path is a violent one, and his destructive force is one that acts upon large masses rather than
1 See J e n s n ,

Korrnolo@e der Bo6yIoniel pp. 476-87.

upon the individual. Hence, one of the most common ideographs used to express his name is that which signifies ' sword.'
War and pestilence are intimately associated in the mind of
the Bahylonians. Among other nations, the sword is, similarly,
the symbol of the deity, as the plague-bringer a s well as the.
warrior.
T o this.day, a pestilence is the general accompaniment of war
in the East, or follows in its wake. Different from Nin-ih.
who is also a god of war, Nergal symbolizes more particularly the destruction which accompanies war, and not the strong
champion who aids his subjects in the fight. Nergal is essentially a destroyer, and the various epithets applied to him in
the religious texts, show that he was viewed in this light. H e
is a t times the 'god of fire,' again ' t h e raging king,' ' t h e
violent one' ' t h e one who burns '; and finally identified with
the glowing heat of flame. Often, he is described by these attributes, instead of being called by his real name.'
Dr. Jensen
has recently shown in a satisfactory manner, that this phase of
his character must be the starting-point in tracing the order o f .
his development. As the 'glowing flame,' Nergal is evidently
a phase of the sun, and Jensen proves that the functions and
aspects of the sun at different periods being differentiated
among the Babylonians, Nergal is more especially the hot sun
of midsummer or midday, the destructive force of which was
the chief feature that distinguished it. T h e hot sun of Babylonia, that burns with'herce intensity, brings pestilence and
death, and carries on a severe contest against man. From
being the cause of death, it is but a step, and a natural one,
to make Nergpl preside over the region, prepared for those
whom he has destroyed. The course taken by Babylonian
theology is responsible for the prominence given to the latter
r6le of Nergal, which finally overshadows his other phases to the
extent of suggesting the fanciful interpretation of his name as
1 See

Jenren,KormoLogie dar Bo6yLonLr, pp. 476-87.
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the 'ruler of the great dwelling-place for the dead.' I n the
light of the facts set forth, another explanation for his name
must be looked for that would connect the god with solar
functions. T h e name may in fact be divided into two elements, the first having the force of chief or ruler, the second
'great.' The combination would he an appropriate designation
for the sun, in the rBle of a destructive power. But ~ e > g a lafter
,
all, represents only one phase of the sun-god. The god who
was worshipped as the personification of the sun par excellence
and the sun as a whole, was

Written with an ideograph that describes him a s the 'god of
the day,' there is no deity whose worship enjoys an equally
continued popularity in Babylonia and Assyria. Beginning a t
the earliest period of Babylonian history, and reaching to the
latest, his worship suffers no interruption. Shamash, more.over, maintains his original character with scarcely any modification throughout this long period. For all that, he hears a
name which signifies 'attendant' or ' servitor,' and which
sufficiently shows the subsidiary position that he occupied in
the Babylonian pantheon. One of the rulers belonging to the
dynasty of Isin calls the sun-god, the offspring of Nannar,
o n : of the names of the moon-god, -and the last king of
Bahylonia, Nahonnedos, does the same. I n combination with
the moon-god, the latter takes precedence of Shamash,' and in
the enumeration of the complete pantheon, in the inscriptions
of both Assyrian and Babylonian kings, the same order is
preserved. Other evidence that points to the superior rank
accorded to Sin, the moon-god over the sun-deity in Babylonia, is the reckoning of time by the moon phases. T h e day
begins with the evening, and not with sunrise. The moon, as
1

S" im the inscription of Rim-Sin (Kciir Bibl.

I, p.

97).
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the chief of the starry firmament, and controlling the fate of
mankind, was the main factor in giving to the orb of night, this
peculiar prominence. The ' service,' accordingly implied in the
name of Shamash appears to have been such as was demanded
by his subsidiary position to the moon-god. Beyond the general
recognition, however, of this relationship between the two, it
does not appear that the worship paid to Shamash, was at all
affected by the secondary place, that he continued to hold in
the theoretically constructed pantheon. Less than is the case
with the other gods, is he identified with any particular city,
and we therefore find in the most ancient period, two centers of
Southern Babylonia claiming Shamash as their patron saint, Larsa, represented by the mound of Senkereh, and Sippar,
occupying the site of the modern Abu-Habba. I t is difficult
to say which of the two was the older ; the latter, in the
course of time, overshadowed the fame of the former, and its
history can be traced back considerably beyond the sunworship at Larsa, the first mention of which occurs in the
inscriptions of rulers of the second dynasty of Ur (c. zgoo B.c.).
Since Ur, as we shall see, was sacred to the moon-god, it is
hardly likely that the Shamash cult was introduced at Larsa by
the rulers of Ur. The kings of Ur would not have forfeited
the protection of Sin, by any manifestation of preference for
Shamash. When Ur-Gur, therefore, tells us that he 'built ' a
temple to Shamash a t Larsa, he must mean, as Sin-iddina of
the dynasty of Larsa does, in using the same phrase, that he
enlarged or improved the edifice. What makes it all the more
likely that Ur-Gur found sun-worship at Larsa in existence is,
that in the various places over which this ruler spread his
building activity, he is careful in each case to preserve the
status of the presiding deity. So at Nippur, he engages in
work at the temples of En-lil and of Nin-lil ; while a t Uruk he
devotes himself to the temple of Nan2. I n thus connecting
their names with the various sacred edifices of Bahylonia, the
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rulers emphasized, on the one hand, their control of the territory in which the building lay, and on the other, their allegiance
to the deity of the place, whose protection and favor they sought
to gain.
The mention of a temple to Shamash a t Sippar reverts to a
still earlier period than that of its rival. Nabonnedos tells us
that it was founded by Naram-Sin. Sargon has put his name
on some object' that he dedicates to the sun-god a t Sippar.
That there was an historical connection between the two
temples may be concluded from the fact that the name of the
sacred edifices was the same in both,-Ebabbara, signifying the
'house of lustre.'
Such a similarity points to a dependence
of one upon the other, and the transfer or extension of the
worship directly from one place to the other ; but, as intimated,
we have no certain means of determining which of the two is
the older. I n viewof the general observation to be made in
what pertains to the religion of the Babylonians, that fame and
age go hand in hand, the balance is in favor of Sippar, which
became b y far the more famous of the two, received a greater
share of popular affection, and retained its prominence to the
closing days of the neo-Babylonian monarchy. We shall have
occasion in a succeeding chapter to trace the history of the suntemple at Sippar so far as known. I t is interesting to note
that Nahonnedos, feeling the end of his power to be near,
undertakes, as one of the last resorts, the restoration of this
edifice, in the hope that by thus turning once more to the
powerful Shamash, he might secure his protection, in addition
to that of Marduk, the head of the later Babylonian pantheon.
I n U r itself, Shamash was also worshipped in early days by
the side of the moon-god. Eannatum, of the dynasty of
Isin (c. 2800 R.c.), tells of two temples erected to him at that
place; and still a third edifice, sacred to both Nannar (the
moon-god) and Shamash a t Ur, is referred to by a king of the
1 Psrhapr

the knob of a sceptre. Proc. Soc. Bi6i. Arch. viii. 68.
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Larsa dynasty, Rim-Sin (c. 2300 B.c.). T h e titles given to
Shamash by the early rulers are sufficiently definite to show
in what relation he stood to his worshippers, and what the
conceptions were that were formed of him. H e is, alternately,
the king and the shepherd. Since the kings also called
themselves shepherds, no especial endearment is conveyed
by this designation.
I n the incantations, Shamash is f r r
quently appealed to, either alone, or when an entire group of
spirits and deities are enumerated. H e is called upon to give
life to the sick man. T o him the body of the one who is
smitten with disease is confided. As the god of light, he is
appropriately called upon to banish 'darkness' from the house,
darkness being synonymous with misfortune; and the appeal is
made to him more particularly as the 'king of judgment.' From
this, it is evident that the beneficent action of the sun, was the
phase associated with Shamash. H e was hailed as the god that
gives light and life to all things, upon whose favor the prosperity
of the fields and the well-being of man depend. H e creates
the light and secures its blessings for mankind. His favor
produces order and stability; his wrath brings discomfiture and
ruin to the state and the individual. But his power was, perhaps, best expressed by the title of " judge " - the favorite one
in the numerous hymns that were composed in his honor. H e
was represented a s seated on a throne in the chamber of judgment, receiving the supplications of men, and according as he
manifested his favor or withdrew it, enacting the part of the
decider of fates. H e loosens the bonds of the imprisoned,
grants health to the sick, and even revivifies the dead. On the
other hand, he puts an end to wickedness and destroys enemies.
H e makes the weak strong, and prevents the strong from
crushing the weak. From being the judge, and, moreover, the
supreme judge of the world, it was but natural that the conception of justice was bound up with him. His light became
symbolical of righteousness, and the absence of it, or darkness,
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was viewed as wickedness. Men and gods look expectantly
for his light. H e is the guide of the gods, as well a s the ruler
of men.
While there are no direct indications in the historical texts
known at present, that this conception of the sun-god existed
in all its details before the days of Hammurabi, there is every
reason to believe that this was the case ; the more so, in that
it does not at all transcend the range of religious ideas that we
have met with in the case of the other gods of this period.
Nor does this conception in any way betray itself, as being due
to the changed political conditions that set in, with the union of
the states under Hammurabi. Still, the age of the religious
texts not being fixed, it is thus necessary to exercise some
caution before using them without the basis of an allusion in
the historical texts.

I t but remains, before passing on, to note that the same
deity appears under various names. Among these are Utu'
and apparently also Babbar in the old Babylonian inscriptions.
For the latter, I Semitic etymology is forthcoming, and we inay
therefore regard it as representing a real pronunciation, and
not an ideographic writing. Babbar, a contracted form from
Harbar, is the reduplication of the same stem bay-' that we have
already met with, in the name of the temple sacred to Shamash.
Like E-babhara, therefore, Bahhar is the "brilliantly shining
one,"- a most appropriate name for the sun, and one frequently
applied to him in the religious texts. As to Utu, there is some
doubt whether it represents a real pronunciation or not. My
own opinion is that it does, and that the underlying stem is
1 E.g., Hammurabi (Rmurd'Arryrioiogle, ii. col. i. 2 1 ) ; but also Gudea and a
still earlier king.
2 So Amiaud; and there seems some rearon to believe that the name war uxd by
the side of Utu, though perhaps only as an epithet.
I Compare birbiru, 'sheen,' and the stem bnrG, ' t o W,'
etc.
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afd,which in Babylonian has almost the same meaning a s bar
or barn, viz., ' t o see.' ' Utu ' would thus again designate the
sun as 'that which shines forth.'
I t will be recalled, that other instances have been noted of
the same god appearing under d~fferent names. The most
natural explanation for this phenomenon is, that the variation
corresponds to the different localities where the god was worshipped. T h e identification would not be made until the union
of the various Babylonian states had been achieved. Such a
union would be a potent factor in systematizing the pantheon.
When once it was recognized that the various names represented, in reality, one and the same deity, it would not be long
before the name, peculiar to the place where the worship was
most prominent, would set the others aside or reduce them to
mere epithets.
I t may well he that Shamash was the name given to the god
at Sippar, whereas at U r he may have been known as Utu.
Ur-Bau (of the first Ur dynasty) calls him Utu also, when
speaking of the temple a t Larsa, but it would be natural for
the kings of U r to call the sun-god of Larsa by the same name
that he had in Ur. That Hammurabi, however, calls the sungod of Larsa, Utu, may be taken as an indication that, as
such he was known at that place, for since we have no record
of a sun-temple a t Babylon in these days, there would be no
motive that might induce him to transfer a name, otherwise
known to him, to another place. T h e testimony of Hammurabi
is therefore a s direct as that of Sargon, who calls the sun-god
of Sippar, Shamash. I t is not always possible to determine,
with as much show of probability, as in the case of the sun-god,
the distribution of the various names, but the general conclusion,
for all that, is warranted in every instance, that a variety of
names refers, originally, to an equal variety of places over which
the worship was spread, - only that care must be exercised to
distinguish between distinctive names and mere epithets.
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A consort of the sun-deity, appearing frequently at his side in
the incantation texts, is .&. I t is more particularly with the
Shamash of Sippar, that
is associated. She is simply the
'beloved one ' of the sun-deity, with no special character of her
own. I n the historical texts, her rBle is quite insignificant, and
for the period with which we are at present concerned she is
only mentioned once by a North Babylonian ruler, Ma-an-ishtu-su,' who dedicates an object to her. The reading of the
ideogram
or in-ii (i.e., Lady
is doubtful. Malkatu
("mistress " or "queen ") is offered a s a plausible c o n j e c t ~ r e . ~
Lehman (Keils Bib/. iii. I , 2 0 2 ) suggests A+, hut on insufficient
grounds. I n any case
has the force of mistress, and in-.&
simply designates the goddess as the lady, mistress, or queen.
I t is likely that
was originally an independent deity, and one
of the names of the sun-god in a particular locality. I t
occurs in proper names as a title of Shamash. Instead, however, of becoming identified with Shamash,
degenerated
into a pale reflection of Shamash, pictured under the relationship of consort to him. This may have been due to the union
of Shamash with the place where L was worshipped. If, a s
seems likely, that near Sippar, there was another city on the
other side of the Euphrates, forming a suburb to i t (as Borsippa
did to Babylon), the conclusion is perhaps warranted that
was originally the sun-god worshipped at the place which
afterwards became incorporated with Sippar.' Such an amalgamation of two originally male deities into a combination of

L

L,

L),

1 See X&
Bid(. 3, I , zoo. Reading of name unceltain.
~ iii. ,j
~
~
a suggested by R ~ w I ~ ~ s57,
o ~ , ~ see
~ . schrader, zeitr. A
8 On Sippar, see Sayce, Htbbrrf Lecturer, etc., 168-169, who finds in the Old
Testament form "Sepharvayirn" a trace of this double Sippar. Dr. Ward's rugges
tion, however, in regard to Anbar, as representing this 'second' Sippar, is erroneous

~
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male and female, strange as it may seem to us, is in keeping
with the lack of sharp distinction between male and female in
the oldest forms of Semitic religions. I n the old cuneiform
writing the same sign is used to indicate "lord " or " lady "
when attached to deities. Ishtar appears among Semites both
as a male' and as a female deity. Sex was primarily a question of strength. T h e stronger god was viewed a s masculine;
the weaker a s feminine.

Nannar, arednplicatedform like Babbar, with the assimilation
of the first r to n (nar-nar = nannar), has very much the same
meaning as Babbar. T h e latter, a s we have seen, is the " lustrous one," the former, the "one that furnishes light." The
similarity in meaning is in keeping with the similarity of function of the two deities, thus named: Babbar being the sun and
Nannar, the moon. I t was under the name of Kannar that the
moon-god was worshipped at Ur, the most famous and probably the oldest of the cities over which the moon-god presided.
The association of Nannar with Ur is parallel to that of Shamash with Sippar, -not that the mobn-god's jurisdiction or
worship was confined to that place, but that the worship of
the deity of that place eclipsed others, and the fame and
importance a t U r led to the overshadowing of the moonworship there, over the obeisance to him paid elsewhere.
What further motives led to the choice of the moon-god a s
the patron of Ur, lies beyond the scope of our knowledge.
Due allowance must be made for that natural selection, which
takes place in the realm of thought a s much as in the domain
of nature. Attention has already been called to the predominance given by the Babylonians to the moon over the sun.
I E.& in Southern Arabia.
semita,, i. 59.

See W. Rabertron Smith, Thc Rriigron of ihr
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The latter is expressly called the "offspring of the lord of
brilliant beginning," that is, the moon-god (Delitzsch, Assyr.
Hdw., p. 234 a). I t is needless, therefore, to do more, at
this place, than to emphasize the fact anew. T h e moon serving
much more a s a guide to man, through the regular character
of its constant changes, than the sun, was connected in the
religious system with both the heavenly and the terrestrial
forces. I n view of Nannar's position in the heavens, he
was called the "heifer of Anu." Anu, it will be recalled, was
the god of heaven (and heaven itself), while the "heifer"' is
here used metaphorically for offspring, the picture being suggested probably by the "horn " that the moon presents at a
certain phase. This ' h o r n ' constitutes his crown, and he is
frequently represented on seal cylinders with a crescent over
his head, and with a long flowing beard, that is described as
having the color of lapislazuli. A frequent title is the 'lord
of the crown.' On the other hand, by virtue of its influence
on the earth, regulating, as the ancients observed, the tides,
the moon was connected by the Babylonians with the reckoning of time. Because of this connection with the 'lower world,'
it seems, he was also regarded as the first-born of Bel. His
sacred edifice at Ur was one to which all rulers of the place
devoted themselves. Ur-Gur, Nur-Ramman, Sin-iddina, and
Kudur-mahuk tell of their embellishment of the temple, each
one appropriating to himself the title of 'builder,' in which
they gloried. So close, again, was the identification of the city
with the deity, that the latter was frequently known simply as
the god of Ur, and the former, as the city of Nannar.
Another name of the moon-god was Sin, -the meaning of
which escapes us. At the side of Ur, Harran is the place most
celebrated by reason of its moon-worship, and there is every
reason to believe that the name Sin was originally attached to
1 In Rabbinical literature, the moon is compared to a 'heifer' (Talmud Babli
Kosh-hashana 2 2 6).
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Harran. T h e migrations of the ancient Hebrews were connected a s we now know with political movements in Babylonia.
They proceed from Ur - or Ur-Kasdim, i.e., Chaldean Ur northward to Harran, which, by virtue of its position, became a
town of much importance. This association of Ur with Harran
furnishes an indication for historical relations of some sort,
existing between the two places. I t is therefore not accidental,
that the patron deity of both places was the same. As yet, no
excavations have been made at Harran, and we are, therefore,
dependent upon incidental notices for our knowledge of its history. These sufficiently show that the place continued through
a long period to preserve its sacred character. The old temple
there, was one of the many that stirred up the religious zeal of
Nabonnedos; and previous to this, we find several Assyrian
kings occupied in embellishing and restoring the structure. An
interesting reference to Harran, bearing witness to its ancient
dignity, is found in an inscription of Sargon 11. of Assyria
(722-706 B.c.), who enumerates among his claims to the favor
of the gods, that he restored the "laws and customs of Harran,"
by which he evidently means that he was instrumental in giving the place, the dignity it once enjoyed. A curious feature
connected with Sin, is the occurrence of the name in Mount
Sinai, in the wilderness of Sin, as well as in an inscription of
Southern Arabia. May not this be a further testimony to the
association of Harran with Sin, since it is from Harran that
the departure of the Hebrews for the west took place ? What
more natural than that in the migrations which carried the
Hebrews to the west, the worship of Sin should have been
transferred to Arabia? ' Important as Er and Harran are as
sacred towns, politically they do not retain their prominence
after the days of Hammurabi. The amalgamation of Nannar
1 That the name of Sin should have been introduced into Mesopotamia through
the 'Arabic' dynasty (see a h v e , p. 39) ir less probable, though not impossible in
the light of recent discoveries.

with Sin, and the almost exclusive occurrence of the latter
name in later times, does not of necessity point to a preponderating influence of Harran over Ur, but may be due to the
greater fame which the former place acquired as the goal of religious pilgrimages. T h e situation of ~ a r r a -the
n
name itself
signifies 'road' - as the highway leading to the west, must
have been an important factor, in bringing this about. However this may be, Sin and Nannar are as thoroughly identical
in the period following Hammurabi, a s Babbar and Shamash.
The attributes of the one are transferred to the other so completely, that a separation of the two is no longer possible.
The ideographs with which the name of Sin is written show
him to have been regarded a s the god of wisdom, but while
wisdom and light may be connected, it is Nannar's character a s
the " illuminator '' that becomes the chief trait of the god. No
doubt the pre=minence of E a in this respect, who is the personification of wisdom, pnr exceZZence, made it superfluous to
have another deity possessing the same trait. I t is, accordingly, as the god of light, that Sin continues to be adored in the
Babylonian religion ; and when he is referred to, in the historical
texts and hymns, this side of his nature is the one dwelt upon.
Through his light, the traps laid by the evil spirits, who are
active at night, are revealed. I n later times, apparently through
Assyrian influence, the reckoning of time was altered to the
extent of making the day begin with sunrise, instead of with the
approach of night ; and this, together with the accommodation
of the lunar cycle to the movements of the sun, brought about
a partial change of the former conditions, and gave somewhat
greater prominence to Shamash. As a consequence, the r61e
of Sin is not a s prominent in the hymns that belong to a later
period a s in those of earlier days.
T h e oracles of the Assyrian kings are addressed to Shamash,
and not to Sin. Moreover, the personal factor in the case of
Sin, if one may express oneself thus, is not as strong a s in
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that of some other gods. His traits are of a more general
kind. H e is supreme ; there is none like him, and the spirits
are subservient to his will. But terms of endearment are few,
while on the mythological side, comparatively little is made of
him. H e is strong and he is holy. H e is called upon to clothe
the evil-doer with leprosy, as with a dress. I n a robe, befitting
his dignity, he stalks about. Without him, no city is founded, no
district restored to former glory. Sin is called the father of the
gods, but in a metaphorical rather than in a real sense. The
only one of his children who takes an important part in the later
phases of Babylonian-Assyrian worship is his daughter Ishtar.
She seems to have taken to herself some of the traits of right
belonging to Sin, and the prominence of her worship may
be regarded as an additional factor in accounting for the
comparative obscurity to which Sin gradually is assigned. At
all events, Sin is a feature of the earlier period of the BabyIonian religion rather than of the later periods.

T h e secondary position held by the female deities in the
Babylonian pantheon has been repeatedly referred to. This
trait of the religion finds an illustration not only in the
'shadowy' character of the consorts of the gods, but also in
the manner in which goddesses, originally distinct from one
another and enjoying an existence independent of any male
consort, lose their individuality, a s it were, and become merely
so many forms of one and the same deity. Indeed, as we
approach the moment when the gods of the BabyIonian
pantheon are ranged into a system, the tendency becomes
pronounced to recognize only one goddess, representative of
the principle of generation -one 'great mother,' endowed with
a variety of traits according to the political and social conditions prevailing a t different times in Babylonia and Assyria.
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I n the earliest period which we are now considering, we can
still distinguish a number of goddesses who afterwards became
merged into this one great goddess. These are Ninni (or
Innanna), Nanh, and Anunit.
Ninni and Innanna are names that appear to have a common
origin.' Both embody the notion of 'ladyship.' The worship
of this goddess centers in the district of Lagash. Ur-Bau
(c. 3000 B.c.), who addresses her as 'glorious and supreme,'
builds a temple in her honor at Gishgalla, and Gudea refers to
a temple known as Eanna, i.e., heavenly house in Girsu.l For
Gudea, Ninni is the "mistress of the world." Another ruler
of Lagash whose name is doubtfully read as E-dingir-ra-na-gin,"
but who is even earlier than Ur-Bau, declares that he has been
'called' by Innanna to the throne. She is mentioned by the
side of Nin-khar-sag. We are still in the period where local
associations formed a controlling factor in ensuring the popularity of a deity, and while the goddesses attached to the gods
of the important centers are still differentiated, the tendency
already exists to designate the female consorts simply as the
'goddess,' -to apply to all, the traits that may once have been
peculiar to one. As we pass from one age to the other, there is
an increasing difficulty in keeping the various local 'goddesses '
apart. Even the names become interchangeable; and since
these goddesses all represented essentially the same principle
of generation and fertility, it was natural that with the union
of the Babylonian states they should become merged into one
great mother-goddess. A ' local ' goddess who retains rather
more of her individuality than others, is
1 Innanna may be separated into in =lord or lady, and nonna; in and nonno
would then be elements added t ~ ' ~ l ~ d yconveying
,"
perhaps theidea af greatness
See Jensen:s remarks, Keik Bib/.3, 1, 2 0 , note 4.
9 KC<.~ / i / ipad,
~
N.s., ii. p. roC
3 K& Bib(.3, I , 16. See Jenxn'r note on the reading of the name.
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NAN~.
Her name is again playfully interpreted by the Babylonians
-through association with Nin - as ' the lady ' par exct.IZeltce.
She was the chief goddess of the city of Uruk. Her ten~plea t
Uruk is first mentioned by Ur-Gur, of the second dynasty of
Ur. I t is restosed and enlarged by Dungi, the successor of
Ur-Bau, and so thoroughly is she identified with her edifice
known a s E a n n a (again a play upon her name), that she
becomes known as the Lady of E-mna.' She appears to have
had a temple also at Ur, and it is to this edifice that later
rulers of Larsa- Kudur-Mabuk and Rim-Sin, as well as the
kings of the Isin dynasty, Gamil-Ninib, Libit-Ishtar, and IshmeDagan-refer in their inscriptions.
T h e members of the Isin dynasty pride themselves upon
their control over Uruk, and naturally appear as special devotees to Nani, whose chosen "consort" they declare themselves to be, wielding the sceptre, as it were, in union with her.
Already a t this period, N a n i is brought into connection with the
moon-god, being called by Kudur-Mabuk the daughter of Sin.
The relationship in this case indicates, primarily, the supremacy
exercised by Ur, and also a similarity in the traits of the two
deities. I n the fully developed cosmology, Nang is the planet'
Venus, whose various aspects, a s morning and evening star,
suggested an analogy with the phases of the moon.
Venus, like the moon, served a s a guide to man, while her
inferiority in size and importance to the former, would naturally come to be expressed under the picture of father and
daughter. I n a certain sense, all the planets appearing at the
same time and in the same region with the moon were the
children of the latter. Sin, therefore, is appropriately called
1 The fame of thir temple outlarta the political importance of the place, and as
late as the days of the Arryrian monarchy is an object of fostering care on the part
of the kings.
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the father of gods, just as Anu, the personification of the
heaven itself, is the supreme father of Sin and Shamash, and
of all the heavenly bodies. T h e metaphorical application of
'father' as 'source,' throughout Oriental parlance, must be
kept in mind in interpreting the relationship between the
gods. Still another name of the goddess is Anunit, which
appears to have been peculiar to the North-Babylonian city
Agade, and emphasizes her descent from "Anu," the god of
heaven. H e r temple at Agade, known as Eul-mash, is the
object of Sargon's devotion, which makes her, with Be1 and
Shamash, the oldest triad of gods mentioned in the Babylonian
inscriptions. But the name which finally displaces all others, is

Where the name originated has not yet been ascertained, a s
little as its etymology,' but it seems to belong to Northern
Babylonia rather than to the south.
I n time, all the names that we have been consideringInnanna, Nan3, and Anunit - became merely so many designations of Ishtar. She absorbs the titles and qualities of all, and
the tendency which we have pointed out finds its final outcome
in the recognition of Ishtar a s the one and only goddess
endowed with powers and an existence independent of association with any male deity, though even this independence does
not hinder her from being named a t times as the associate of
the chief god of Assyria- the all-powerful Ashur. T h e attempt
has been made by Sayce and others to divide the various
names of Ishtar among the aspects of Venus a s morning
and evening star, but there is no evidence to show that the
1 That the name is Semitic is no b n p r seriously questioned by any scholar.
The underlying rtem suggest5 etymological relationship with the god Ashur. If
this be 50, Ishtar may mean 'the goddess that brings blessing' to mankind, but all
this is tentative, as are the numerous other etymologies ruggerted.

BAB YLONfAN GODS

83

Babylonians distinguished the one from the other so sharply
a s to make two goddesses of one and the same planet.
I t is more in accord with what, a s we have seen, has been
the general character of the Babylonian pantheon, to account
for the identification of Ninni, Nan2, and Anunit with Ishtar
on the supposition that the different names belonged originally to different localities. Ishtar was appropriately denominated the brilliant goddess. She is addressed a s the mother
of gods, which signals her supreme position among the
female deities. ' T h e mistress of countries' alternating with
' t h e mistress of mountains," is one of her common titles;
and as the growing uniqueness of her position is one of the
features of the Babylonian-Assyrian religion, it is natural that
she should become simply the goddess. This was especially
the case with the Assyrians, to whom Ishtar became a goddess of war and battle, the consort, a t times, of the chief god
of the Assyrian pantheon. At the same time it is important
to note that the warlike character of the goddess goes back
,
is dwelt
to the time of Hammurabi (A'eih Bib,?. 3, I , I I ~ ) and
upon by other Babylonian kings (e.f., Nebuchadnezzar I., c. I 130
B.c.) prior to the rise of the Assyrian power.
How Ishtar
came to take on so violent a character is not altogether clear.
There are no indications of this rble in the incantation texts,
where she is simply the kind mother who is appealed to, to
release the sufferer from the power of the disease-bringing
spirits. I n the prayers, as will be shown in the proper place,
she becomes the vehicle for the expression of the highest
religious and ethical thought attained by the Babylonians. On
the other hand, in the great Babylonian epic,2 dealing with
the adventures of a famous hero, Gilgamesh, Ishtar, who
1 The ideographs for 'country' and 'mountain' ace identical Arsyrian. The
alternation in the title of lshtar must not be taken to point to a n~ountainourorigin
of the goddess.
A full account of this epic will be given at its proper place.
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makes her appearance at the summer solstice, is a raging goddess who smites those who disobey her commands with wasting
disease. Starting with this phase of the goddess' character,
one can a t least understand the process of her further develop
ment into a fierce deity presiding over the fortunes of war
T h e epic just referred to belongs to the old Babylonian period
I t embodies ancient traditions of rivalry between the Babylonian principalities, though there are traces of several recastings
which the epic received. T h e violent Tshtar, therefore, is a
type going back to the same period a s the other side of her
character that is emphasized elsewhere. Since. moreover, the
Ishtar in the Gilgamesh epic is none other than the chief goddess
of Uruk, all further doubt as to the union of such diverging
traits in one and the same personage falls to the ground.
I n this same epic, Ishtar appears a s sympathizing with the
sufferings of mankind, and bewailing the destruction that
was a t one time decreed by the gods. I t is noteworthy
that the violent Ishtar appears in that portion of the epic
which, on the assumption of a zodiacal interpretation for the
composition, corresponds to the summer solstice, wliereas, the
destruction which arouses her sympathy takes' place in the
eleventh month. I t is quite possible, therefore, that the two
aspects of Venus, a s evening and morning stars, corresponding,
a s they do, t o the summer and winter seasons, are reflected in
this double character of the goddess. We are not justified,
however, in going further and assuming that her double r61e as
daughter of Sin and daughter of Anu is to be accounted for in
the same manner. I n the Gilgamesh epic, she is found in association with Ano, and to the latter she appeals for protection as
her father, and yet it is as the daughter of Sin that she enters
the world of the dead to seek for the waters that may heal her
bridegroom, Tammuz.' Evidently, the distinction between
1 Again, in the incantation tents she appears only an the daughter of An", co6rdinste with Sin and Shamarh.
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Ishtar as the daughter of Anu and a s the daughter of Sin is not
an important one, the term daughter in both cases being a
metaphor to express a relationship both of physical nature and
of a political character. Of the various forms under which the
goddess appears, that of Anunit-a
feminine form indicating
descent from and appertaining to Anu- attaches itself most
clearly to the god of heaven, and it may be that it was not
until the assimilation of Anunit and Nan2 with Ishtar that the
goddess is viewed as at once the daughter of Anu and of Sin.
If this be so, there is surely nothing strange in the fact that a
planet like Venus should be regarded in one place as the
daughter of heaven and in another brought into relationship
with the moon. She actually belongs to both.
Just as in Bahylonia, so in Assyria, there were various
Ishtars, or rather various places where the goddess was worshipped as the p a r d i a n spirit, but her r61e in the north is so
peculiar that all f urther consideration of it must be postponed
until we come to consider, in due time, the Assyrian pantheon.
There will be occasion, too, when treating of the Gilgamesh epic,
to dwell still further on some of her traits. All that need h e
said here is to emphasize the fact that the popularity of the
Babylonian Ishtar in Assyria, a s manifested by Esarhaddon's
zealin restoring her temple at Uruk, and Ashurbanabal's restoration of Nani's statue (c. 635 B.c.) which had been captured by
the Elamites 1635 years before Ashurbanabal's reign, is largely
due to the effected identity with the goddess who, for the
Ass~rians,was regarded chiefly a s the goddess of war and
strife. I n worshipping the southern Ishtars, the Assyrian kings
felt themselves to he sholi.ing their allegiance to the same deity
to whom, next to Ashur, most of their supplications were
addressed, and of whom as warriors they stood in dread.
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A goddess who, while sharing the fate of her sister goddesses in being overshadowed by Ishtar, yet merits a special
treatment, is one whose name is plausibly conjectured to be
read Nin2.
The compound ideogram expressing the deity
signifies 'house of the fish.'
T h e word 'house ' in Semitic
parlance is figuratively extended to convey the idea of
' possessing or harboring.' Applied to a settlement, the ideogram would be the equivalent of our ' Fishtown.' I t is with
this same ideogram that the famous capitol of Assyria,
Nineveh, is written in the cnneiform texts, and since the
phonetic reading for the city, Ni-na-a, also occurs, it is only
legitimate to conclude that the latter is the correct reading for
the deity as well. As a matter of course, if the goddess bears
a name identical with that of a city, it cannot be the Assyrian
city which is meant in the old Babylonian inscriptions, but
some other place bearing the same name. Such a place
actually occurs in the inscriptions of Gudea. I t is, in fact,
one of the three towns that combined with Shirpurla to create
the great capitol bearing the latter name; and Jensen' has
called attention to a passage in one of Gudea's inscriptions in
which the goddess is brought into direct association with the
town, so that it would appear that Nin2 is the patron of Nin2,
in the same way that Nin-girsuis the protector of Girsu. I n keeping with this we find the mention of the goddess limited to the
rulers of Lagash. Several of them - En-anna-tuma, Entemena,
and Gudea-declare
themselves to have been chosen by her.
She is said to regard Gudea with special favor. She determines
destinies. Another king, Ur-Nini, embodies the name of the
goddessin his own, anddevotes himself to the enlargement of her
1 rie'h
Bi61 5, 1, 72, note. Some scholars, an Hommel (Cerch. d. alt. MorgnzIondcr, p. 68), propore t o identify this place with the Arsyrian Nineveh, but the canjecture Lacks proof and is altogether improbable.
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temple. From the manner in which she is associated with Ningirsu, aiding the latter in guarding his temple Cninnu, and uniting with the god ingranting the sceptre to Gudea, one is tempted
to conclude that the two towns, Girsu and Nin&, were amalgamated before their absorption into Lagash, so that the god
and goddess acquired the relationship to one another of
husband and consort. As for the connection between this
Babylonian Nin& and the late Assyrian capital, it is quite
possible that the origin of the latter is to be traced to a settlement made by inhabitants of the former, although it should he
added that there is no positive evidence that can he adduced
in support of this proposition. I t accords, however, with the
northward movement of culture and civilization in Mesopotamia.
If this connection between the two Ninevehs be accepted, the
question suggests itself whether, in time, NinS did not become
merely another form of Ishtar. The Assyrian capital is frequently spoken of as the 'beloved city' of Ishtar, and unless it
he supposed that this epithet simply reflects the comparatively
late popularity of the distinctively .issyrian Ishtar, the most
natural explanation would be to propose the equation iYin2=
Ishtnr.
I n the incantation texts, NinS is frequently appealed to as
the daughter of Ea, t h e god of the deep. This relationship,
as well as the interpretation of the ideogram above set forth,
points to the original character of the goddess as a water-deity.
This goddess, therefore, would be of an entirely different form
from the ones discussed in the previous paragraphs. Instead
of being a member of the heavenly pantheon, her place is with
the kingdom over which Ea presides, and whose dwellingplace is the watery deep. In any case, NinS is originally
distinct from Ishtar, Nana, and Anunit; and she retains an
independent existence to a later period than most of the other
great goddesses that have been discussed. In an inscription
of the days of Belnidinaplu (c. 1100 R.c.),published by Hil-
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precht,' Nin2 appears as the patron deity of D&, - a city of
Southern Babylonia. There tooshe is called the'daughter of Ea,'
the creator of everything. She is ' t h e mistress of goddesses.'
Attached to her temple there are lands that having been
wrongfully wrested from the priests are returned upon royal
command, under solemn invocation of the goddess. How her
worship came to be transferred to Der we do not know. She
appears in the inscription in question by the side of a goddess
who -following Hommel- is none other than Bau. D@r is
called the city of the god Anu, and we can only suppose that
it must a t one time have risen to sufficient importance to harbor
in its midst a number of deities. It is
the place
whence Nebnchadnezzar I. sets out in the twelfth century to
drive the Cassites off the throne of Babylonia. May it be
that, during the days of the foreign rule, priests attached to
the service of various of the old gods and goddesses transferred the worship of these deities to places more secure from
interference ?
Be this as it may, if our Nint has any connection with the
goddess of Nineveh, it is certain that Ishtar has retained none
of Nini's traits. The fusion in this case has been so complete that naught but the faintest tradition of an original and
independent Nini has survived in the North.

This god, who, from a theoretical point of view (as will be
shown in a subsequent chapter), was regarded as standing at
the head of the organized Babylonian pantheon, figures onl:!
incidentally in the inscriptions prior to the days of Hammurabi.
Ur-Gur of the second dynasty of Ur, in invoking Nannar, calls
I

Old Bodyionion Inrcrrptionr, i. plr. 30, 31.

PP. 64-56.]
a Questioned by l'eirer. ib.

(See now Peirer,

Keiii Bidl. +

BAB YLONIAN GODS.

89

the latter ' t h e powerful bull of Anu.' T h e reference is interesting, for it shows that already in these early days the position,
of Anu, a s the god of the heavenly expanse, was fixed. T h e
moon appearing in the heavens, and the resemblance of its
crescent to a bull's horn,' are the two factors that account for
the expressive epithet used by Ur-Bau. That the worship of
the god of heaven par escellence should not have enjoyed great
popularity in the early days of the Babylonian religion might
seem strange a t first sight. A little reflection, however, will
make this clear. A god of the heavens is an abstract conception, and while it is possible that even in an early age, such a
conception may have arisen in some minds, it is not of a
character calculated to take a popular hold. As we proceed
in our attempt to trace the development of the Babylonian
religion, we will find the line of demarcation separating the
theological system, as evolved by the schoolmen, from the
popular phases of the religion, becoming more marked. In the
inscriptions of the old Bahylonian rulers, comparatively little of
the influence of the Babylonian theologians is to be detected.
Even the description of the moon a s the bull of heaven falls
within the domain of popular fancy. I t is different in the days
after Hammurabi, when political concentration leads to the
focussing of intellectual life in the Euphrates Valley, with all
the consequences that the establishment of a central priesthood,
with growing powers over ever-increasing territory, involves.
I t is to be noted, moreover, that the manner in which in the
old Babylonian inscriptions Anu is ~ r i t t e n ,indicates
~
that
the abstraction involved in the conception of a god of heaven
had not yet been reached, though some measure of personification was of course inevitable at a time when animistic
1 Among many nations the moon is pictured ar a horned animal. See Rokrt
Brown's interesting monograph on Tlie u?,tiorn, pp. 27 ieg. rrpossim; also above,
P. 76.
2 Simply the sign AN (=god, heaven) and the phonetic complement %a.
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notions still held sway. A direct indication of this personification of heaven 'without the deification appears in
the epithet 'child of Anu,' bestowed upon the goddess
Bau. T h e reference to the heavens in this connection is
an allusion to Bau's position a s the patroness of that quarter
of Lagash known a s the 'brilliant town," and where Bau's
temple stood. T h e transference of the quality of 'brilliancy '
from the town to the goddess would b e expressed by calling
the latter the offspring of that part of visible nature which is
associated in the mind with ' brilliancy.' Somewhat mysterious,
and still awaiting a satisfactory explanation, is the title 'sacrificer,' or 'priest of Anu,' which one of the rulers of Lagash,
Ur-Nin-girsn, assumes. I t is scarcely possible that the god of
heaven can b e meant; and, on the other hand, if we are to
assume merely a personification of heaven, we encounter fresh
difficulties. I t seems to me that the use of A n u Z here is
purely metaphorical for 'high' or 'lofty,' and that the king
merely wishes to emphasize the dignity of his station by
declaring himself to be the heavenly priest, somewhat as we
should say 'priest by divine grace,' or 'supreme priest.'

Ur-Bau and Gudea alone of the ancient rulers refer to this
god. The former erects a temple in honor of the god in some
quarter of his capitol city, while the latter emphasizes the
strength that the god has given him. These references, however, show that the god must have been of considerable importance, and in this case, his disappearance from the later
pantheon is probably due to the absorption of his r8le by the
above, p. 59.
Written An-na, without the determinative for deity. DeSarzec, DacouuertLr 8%
Choidde,pl. 37, no. 8.
8 The second element may also be read dor. See lennen, K~ilrBid!. 3, 1, p. 24.
1 See
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greater god of Lagash, - Nin-girsu. Like Nin-girsu, Nin-si-a
was a god of war, and his worship, imported perhaps from
some ancient site to Lagash, falls into desuetude, as the
attribute accorded to him becomes the distinguishing trait of
the chief deity of the place.

Among the various deities to whom Gudea gives praise for
the position and glory which he attains is Gal-alim.' From
him he has received great rule and a lofty sceptre. T h e
phrase is of a very general nature and reveals nothing as to
the special character of the god in question. An earlier king,
Uru-kagina, refers to the temple of the god at Lagash. Gal-alim
may have been again a merely local deity belonging to one of the
towns that fell under Gudea's rule, and whose attributes again
were so little marked that this god too disappeared under the
overshadowing importance of Nin-girsu. H e and another god,
Dun-shagga, are viewed as the sons of Nin-girsu.

Coming to some of the deities that we may designate a s
minor. it is to be noted that in the case of certain ones, a t least,
it will be found that they may be identified with others more
prominent, and that what seem to be distinct names are in
reality descriptive epithets of gods already met with. This
remark applies more particularly to such names as begin with
the element Nin, signifying either ' l o r d ' or 'lady,' and which,
when followed by the name of a place, always points to its
being a title, and, when followed by an ideographic compound,
only diminishes that probability to a slight degree. We have
already come across several instances; thus Nin-girsu, the
1

Inscription B, col. ii. rq.
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lord of Girsu, has been shown to b e a form of Ninib, itself an
ideogram, the reading of which, it will be recalled, is still
uncertain; and again, Nin-khar-sag has been referred to, as
one of the titles of the great goddess Belit. Similarly, Ningish-zida, whose name signifies ' t h e lord of the right-hand (or
propitious) sceptre,' becomes a title and not a name, and
when Gudea speaks of this god as the one who leads him to
battle, and calls him 'king,' he is simply describing the
same god who is elsewhere spoken of a s Nin-girsu. By the
side of Nin-girsu and Nin-gish-zida appears Nin-shakh, who, as
Oppert' has shown, is like Nin-girsu the prototype of the wellknown god of war, Ninib. However, Nin-shakh occupies, in
contradistinction to Nin-gish-zida and others, a position in the
old Babylonian pantheon of an independent character, so that
it is hardly justifiable, in such a case, to identify him completely with Ninib, and place the name on a par with the
epithets just referred to. T h e dividing line between the mere
title and an independent god thus becomes at times very faint,
and yet it is well to maintain it whenever called for. I n the
following enumeration of the minor gods of the old Babylonian
pantheon, the attempt will be made to bring out this distinction
in each instance.
Beginning with

the element Nin, as has several times been mentioned, points
to an ideographic form. T h e second element signifies 'wild
boar,' and from other sources we know that this animal was
a sacred one in Bahylonia, as among other Semitic nations?
Its flesh, on certain days of the Babylonian calendar, was
1 See

Hommei. Senzitirchc KuZfuren, p. 389.
For the sacred character of the swine among the Semiter, see W. Kobertron
Smith's The Rcliglon of the Samitr~,pp. z o r , 272; 332, 457. Kawlinaon, iii. 68, 21,
occurs a deity, 'swine of the right hand,' i.e., propitious.
2

shakh, would be regarded by a later age as merely descriptive
of one and the same god.
DUN-SHAGGA.
Gudea makes mention in one of his inscriptions, by the side
of Nin-gish-zida, of a god Dun-shagga,' whose name signifies
the 'chief hero,' hut the phonetic reading of which it is impossible to determine.* Like Nin-gish-zida, he is a warlike god,
and from that one might suppose that he too is only another
form of Ningirsu-Ninib. At all events, he did not differ
materially from the latter. I t is from him, that Gudea again
declares his power to be derived, just a s elsewhere he accords
to Nin-girsu this distinction. T h e element ' Dun,' which is
very much the same as 'Nin,' speaks in favor of regarding
Dun-shagga a s a title ; but, in default of positive evidence, it
will not be out of place to give him an independent position,
and to regard his identification with Nin-girsu as a later phase
due to the extension of Nin-girsu's jurisdiction and his corresponding absorption of a varying number of minor gods. This
tendency on the part of the greater gods to absorb the minor
ones is a s distinctive a trait in the development of the BabyIonian religion, a s is the subordination of one god to the other,
whether expressedby making the subordinate god the consort,
the chief, or the servant of a superior one. We have seen
that such terms of relationship correspond to certain degrees
of political conditions existing between the conquering and the
conquered districts. Amalgamation of two cities or districts
is portrayed in the relation of the two patron deities as husband and wife, the stronger of the two being the former, the
1

Inscription B, col. iii.

2.

a Uru-kagina,earlier than Gudea (de Sarrec, pl. 32). appears to have built a temple
to Dunshagp, but the passage in not altogether clear. The element also appears
in the name of the ruler of Ur, Dungi, id., 'the legitimate hero: as Sargon is the

'Legitimate king.'
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more subservient pictured as the latter. T h e more pronounced
superiority of the one place over the other finds expression in
the relation of father to child, while that of master and servant
emphasizes the complete control exercised by the one over the
other. Lastly, the absorption of one deity into another, is
correlative either with the most perfect form of conquest, or
the complete disappearance of the seat of his worship in
consequence of the growing favor of one possessing sufficiently
similar qualities to warrant identification with the other.

Sin-gashid of the dynasty of Uruk makes mention of this
deity at the beginning of one of his inscriptions. T o him
and to his consort, Nin-gul, a temple as ' t h e seat of their joy'
a t that place is devoted. This association of the god with the
town points again to a local deity, but possessing a character
which leads to the absorption of the god in the solar god,
Nergal, whom we have already encountered, and who will
occupy us a good deal when we come to the period after
Hammurabi. T h e identification of the two is already foreshadowed in an inscription of another member of the same
dynasty, Sin-gamil, who places the name of Nergal exactly
where his predecessor mentions Lugal-banda. T h e first element in his name signifies 'king,' the second apparently' strong,'
so that in this respect, too, the god comes close to Nergal,
whose name likewise indicates 'great lord.' The consort of
Lugal-banda is

Her name signifies ' t h e destructive lady,'- an appropriate
epithet for the consort of a solar deity. I t is Sin-gashid again
who associates Ningul with Lugal-banda, and emphasizes his
affection for the goddess by calling her his mother. I n one
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inscription, moreover, Sin-gashid addresses himself exclusively
to the goddess, who had an equal share in the temple a t Uruk.

Among the deities appealed to by Ur-Bau appears one whose
name is to be interpreted as the 'unchangeable child of the
watery deep.' T h e great god of the deep we have seen is Ea.
Dumuzi-zu-aha therefore belongs to the water-deities, and one
who, through his subordinate rank to Ea, sinks to the level
of a water-spirit. Ur-Bau declares himself to he the darling
of this deity, and in the town of Girsu he erects a temple to
him. Girsu, however, was not the patron city of the god,
for Ur-Bau gives Dumuzi-zu-aha, the appellation of 'the lord of
Kinunira,' a place the actual situation of which is unknown.
Dumuzi-zu-aba, accordingly, is to be regarded as a local deity
of a place which, situated probably on an arm of the Euphrates,
was the reason for the watery attributes assigned to the god.
The comparative insignificance of the place is one of the
factors that accounts for the minor importance of the god, and
the second factor is the popularity enjoyed by another child of
the great Ea, his child par exceflence, Marduk, who is best
known as the patron god of the city of Bahylon. By the side
of Marduk, the other children of Ea, the minor water-deities,
disappear, so that to a later generation Dumuzi-zu-aba appears
merely as a form of Marduk. With Dumuzi-zu-aba, we must be
careful not to confuse

'

who in the old Babylonian inscriptions is mentioned once by
Sin-iddina? in connection with the sun-god. Dumu-zi, signifying 'child of life,' has a double aspect- an agricultural deity
1 Signifying,

according to Jenren, KeiLr Bid[. I , p. zj,'fighting-place!
Publislred'by Delitzrch, Bailrhge Sur A q r . i. 301-311.
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and at the same time a god of the lower world. H e plays an
important part in the eschatological literature of the Babylonians, but hardly none at all in the historical and incantation
texts. A fuller treatment may therefore be reserved for a future
chapter.

A purely local deity, if the reading and interpretation offered
by Jensen, ' K i n g of the city Erim,' is correct. T h e mention
of the deity in an inscription of Ur-Bau, who calls himself the
'beloved servant' of this god, would b e due to the circumstance that the district within which the city in question lay
was controlled by the rulers of Lagash. T o invoke a s large a
number of deities a s possible was not only a means of securing
protection from many sides, but was already in the early days
of Babylonian history indulged in by rulers, a s a means of
emphasizing the extent and manifold character of their jurisdiction.

A temple was erected to Nin-e-gal by the wife of Rim-Sin,
of the dynasty ruling in Larsa. Her name a s interpreted
in the tablet dedicated to her, signifies again, as in several
cases already noted, 'great lady.' She was probably there
fore only the consort of some patron deity; and Nannar
being the most prominent god invoked by Rim-Sin, it would
seem that the goddess to whom the queen pays her respects is
again one of the consorts of the moon-god.' This conclusion
is supported by the direct association of Nannar of Ur and
Ningal in an inscription emanating from an earlier member of
the same dynasty to which Rim-Sin belongs. Nur-Kamm3n
speaks of building temples to these deities in the city of Ur.
Hence the goddess is also represented as interceding with
1

So also Jensen, Korniologic, p. I + , note 3.
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Sin on behalf of those who appeal to her. T h e form Nine g a l is but a variant of Nin-gal, s o that the identification
of the two lies beyond doubt, and it may very well be that
the temple erected by the consort of Rim-Sin is the same
as the one referred to by Nur-Ramman. I n a land where
polygamy was a prevailing custom, the gods too might be
represented as having a number of consorts. There would
of course be, just as in human relations, one chief consort, but
there might be others ranged a t the side of the latter.' Some
of these may have been consorts of other minor deities, worshipped in the same district, and who were given to the more
important divinity as he gradually overshadowed the others.
I n this way, we may account for the large variety of 'ladies'
and ' great ladies ' met with in the Babylonian pantheon, and
who, being merely 'reflections' of male deities, with no
sharply marked traits of their own, would naturally come to be
confused with one another, and finally be regarded a s various
forms of one and the same goddess. A member of the dynasty
ruling in Isin, En-anna-tuma, earlier even than Nur-Ramman,
invokes Nin-gal in a n inscription found in the ancient capital,
Ur. Here, too, the goddess appears in association with Nann a r ; but, curiously enough, she is designated as the mother of
Shamash. I t will be borne in mind that in the city of Ur, the
sun-god occupied a secondary place a t the side of the moongod. This relationship is probably indicated by the epithet
'offspring of Nin-gal,' accorded to Shamash in the inscription
referred to. T h e moon being superior to the sun, the consort
of the moon-god becomes the mother of the sun-god.
Reference has several times been made to
1 So

Anu appears t o have consubiner
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NIN-GISH-ZIDA,
who, originally a distinct solar deity, becomes scarcely distinguishable from Nin-girsu, and is eventually identified with the
great Nin-ib? It is noticeable that these four deities, Ningirsu, Niu-shakh, Nin-gish-zida, and Nin-ib, who are thus associated together, all contain the element Z i n in their names, a factor that may turn out to be of some importance when
more abundant material shall be forthcoming for tracing their
development in detail. One of Gudea's inscriptions2 begins
with the significant statement, 'Nin-gish-zida is the god of
Gudea'; and elsewhere when speaking of him, he is 'my god,'
or ' h i s god.' None of the ancient Babylonian rulers make
mention of him except Gudea, though in the incantation texts
he is introduced and significantly termed ' t h e throne-bearer' of
the earth. T h e purely local character of the deity is, furthermore, emphasized by the reference to his temple in Girsu, on a
brick and on a cone containing dedicatory inscriptions, inscribed
by Gudea in honor of the god.=
S H U L ( ~DUN)-PA-UDDU.
R
T h e wife of the famous Gudea, Gin-Sbul-pa-uddu, bears a
name in which one of the elements is a deity, the phonetic
reading of whose name is still uncertain.' T h e elements comprising it, namely, ' lord ' (?),' sceptre,' and 'radiant,' leave little
doubt as to the solar character of the god. Besides Gudea's
wife, a ruler, Ur-Shul-pa-uddu,b belonging apparently to a somewhat earlier period, embodies this deity in his name. T h e worship of the deity, therefore, belongs to a very early epoch, and
1 See above,

pp. p,93.
2 Inscription C.
De Sanec, pl. 37, no. 5 ; T~onr.
Soc. Bibl. Arih. vi. 279.
4 Jenren,X m o l o g i c , p. 127, pmpoes to read Umun-pauddu.
5 Hilprecht, Old Bn6yLoninn Inrrriptronr, i. 2, no. 93. The name also appears in
ryllahariea as Shul~pa-uddu-a. For the element Peuddo, ~ e ep. 103. In Nergal'n
name Shid-lam-ta-uddu-a(P.6j), the same final elements are found which appear to be
characteristic epithets of solar deities. The first element in the name has alto the
value D u n (as in Dun-gi).
8
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appears a t one time to have enjoyed considerable popularity
within a certain district of Babylonia. T o what region of
Babylonia he belongs has not yet been ascertained. Judging
from analogous instances, he represented some phase of the sun
worshipped in a particular locality, whose cult, with the disappearance of the place from the surface of political affairs,
yielded to the tendency to concentrate sun-worship in two or
three deities, - Shamash and Ninih more especially. I n the
astronomy of the Babylonians the name survived as a designation of Marduk-Jupiter.'

A local deity, designated as the lady of Mar, is invoked by
Ur-Bau, from whom we learn that she was the daughter of
Nin2. Mar, with the determinative for country, Ki, appears
to have been the name of a district extending to the Persian
Gulf.% The capital of the district is represented by the mound
Tel-Id, not far from Warka. Her subsidiary position is indicated in these words, and we may Aonclude that Nin-Mar at
a n early period fell under the jurisdiction of the district in
which Nin2 was supreme. For all that, Nin-Mar, or the city
in which her cult was centralized, must have enjoyed cpnsiderable favor. Ur-Bau calls her the 'gracious lady,' and erects a
temple, the name of which, Ish-gu-tur,'i.e., according to Jensen's
plausible interpretation, 'the house that serves as a court for
all persons,' points to Mar as a place of pilgrimage to which
people came from all sides. Gudea, accordingly, does not omit
to include ' t h e lady of Mar ' in his list of the chief deities to
whom he pays his devotions ; and on the assumption of the
general favor in which the city of Mar stood as a sacred town,
we may account for the fact that a much later ruler, Dungi,
of the dynasty of Ur,' erects a temple to her honor.
1 Jenren, Kor,noLogie, pp.

'25.

126.

189j, p. 393.
IR. pl. 2, no. 4.

1 SeeIoi~rnaiArintigu~,September-October,
8

De Sanec, pl. 8, col. v. 11. 8-12.
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A deity, the phonetic reading of whose name is unknown, o r
a t all events uncertain,' is mentioned once by Gudea in the
long list of deities that has been several times referred to.
T h e ideographs with which his name is written designate him
as a chief of some kind, and in accord. with this, Gudea calls
him ' the leader of the land.' Pa-sag is mentioned immediately
after the sun-god Utu, and in view of the fact that another
solar deity, I-shum, whom we shall come across in a future
chapter, is designated by the same title2 as Pa-sag, it seems
safe to conclude that the latter is likewise a solar deity, and in
all probability, the prototype of I-shum, if not indeed identical
with him.

I n a dream which the gods send to Gudea, h e sees among
other things, a goddess, whose name may he read Nisaba or
Nidaba.'
Nin&, who interprets the dream to the ruler of
Shirpurla, declares that Nisaba is her sister. I n a text belonging to a still earlier age, the deity is mentioned a s the begetter
of a king whose name is read Lugal-zaggisi.'
From the manner in which the name of the goddess is written, a s well as
from other sources, we know that Nisaba is an agricultural
deity. I n historical texts she plays scarcely any r6le at all, but
in incantations she is often referred t o ; and from the fact that
Nisaba is appealed to, to break the power of the demons in
conjunction with Ea, it would appear that the position once
occupied by her was no insignificant one. Nin-girsu, it will
1 Jenwn regards Pa+ag as a porsible phonetic form, but hir view in hardly
tenable.
2 See Zimmern, Buirpra/mcn, pp. 60,61.
S Cylinder A, cols. iv. and v. Amiaud read the name Nirbn.
* J u t published by Hilprecht, Old Bnbyionian Iniiriplionr,i.2,pis. 38-42. C/.p. Sr.

be recalled, has also traits which connect him with agricultural
life, and Nin2 being the daughter of Nin-si-a, one of the forms
under which Ningirsu-Ninib appears, we may connect Nisaba
directly with the cults of which Lagash formed the center.
Nisaba must have been the consort of one of the agricultural
gods, whose jurisdiction falls within Gudea's empire. Lugalzaggisi, as the king of Uruk, assigns to the goddess a first
place. Her origin must, therefore, be sought in this region.
In later days the name of the goddess is used to describe the
fertility of the soil in general. So Ashurbanabal, describing
the prosperity existing in his days, says that grain was abundant
through the ' increase of Nisaba.'

'

-

A goddess of this name reading of the first sign doubtful is mentioned by Ur-Bau, who builds a temple to her in Girsu. If
Amiaud is correct in his reading of the first sign, the goddess
was identified at one time by the Babylonians with the consort of
Ramman -the storm-god. This would accord with the description that Ur-Bau gives of the goddess. She is the one who
deluges the land with water- belonging therefore to the same
order as Bau.
In a list of deities enumerated by a ruler of Erech, Lugalzaggisi,' are found (I) a local goddess,

designated as the 'priestess of Uruk,I8 and occupying an
inferior rank to (2) a goddess,
1

VR.col.

8

i. 48.

chapter vi.
Hilprecht, ;b. no. 87, col. i. 30.
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who is called 'the mistress of Uruk.' T h e importance of Erech
in the early history of Babylonia is emphasized by the inscrip
tions from Nippur, recently published by Dr. Hilprecht. I t is
natural, therefore, to find several deities of a purely local type
commemorated by kings who belong to this region. T h e
goddess Umu is not heard of again. T h e great goddess of
Uruk, Nani, absorbs the smaller ones, and hence Nin-akhakuddu survives chiefly in incantation texts as ' t h e lady of
shining waters,' of 'purification,' and of i incantation^.'^
Lastly, a passing reference may be made to several deities
to whom sanctuaries are erected by Uru-Kagina in the great
temple of Bau at Uru-azaga, and whom Amiaud regards as
sons of Bau.
Uru-Kagina enumerates three, Za-za-uru, Im-pa-ud-du, and
Gim-nun-ta-ud-d~-a.~T h e element ud-du in the last two names
signifies ' radiant ' or 'rising up '; while pa-ud-du (like in Shulpa-ud-du, p. 99) means 'radiant sceptre.' If to this, we add
that Im is 'storm,' it will appear plausible to see in the second
name a form of a raging solar deity and perhaps also in the
third ; gin nun in the latter name may mean 'creating lord.'
T o these Amiaud' adds from other sources, Khi-gir-nunna,
Khi-shaga, Gurmu, and Zarmu. H e takes these seven deities
as sons of Bau, but he offers no conclusive evidence for his
theory. Some of these deities may turn out to be synonymous
with such as have already been met with.
i. 52. Hilprecht reads Nin-a-gid-khadu,but this can hardly be correct.
The two idean, ' water' and .incantation; are correlated. The ' watersr meant
are thore u r d for purification purposes in connection with the magic formulas.
8 De 5arrec.pi. 32, col. ii. *.l.
4 Rerordr of the Pad, N.s., i. 59. Amiaud reads the pecond name Im-ghud4na
and the third Gim (or Ur)-nun-ta*na. The pvblication in De Sarrec favorr my
readings.
1 Ib.

2

CHAPTER V.

THE CONSORTS OF THE GODS.

ATTENTION
has already been directed to the comparatively
small number of female deities that appear in the inscriptions of
the first period of Babylonian history. We must, however, not
conclude.from this, that such deities did not exist in larger numbers. On the contrary, we may feel certain that every god had his
consort, and in some cases more than one. Several instances
of such consorts have been furnished in this chapter ; but if
the consorts of the larger number of these gods are unknown,
it is because of the insignificant r61e that these consorts played.
T h e goddesses of Babylonia, with few exceptions, become mere
shadowy reflections of the gods, with but little independent
power, and in some cases none a t all. They owe what popularity they enjoyed to 'their association with their male companions. I n consequence of this inferior r61e played by rhe
female deities, the tendency becomes more pronounced, as we
pass from the first to the second period of &..byIonian history,
to reduce by assimilation the small number that have independent attributes, until we reach a condition in which we have
practically only one goddess, appearing under many forms. I t
is only in the religious texts, and in some phases of the popular
beliefs, that goddesses retain a certain degree of prominence.
So, a goddess Allat, as we shall see, plays an important part
as the chief goddess of the subterranean cave that houses the
dead. Allat appears to have been originally a consort of the
famous Be1 of Nippur, but through association with Nergal,
who becomes the chief god of the lower world, almost all traces
of the original character of the goddess disappear. Again,
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Gula, the consort of Nin-ib, while occasionally mentioned in
the historical texts of the second and third period, and under the
form Ma-ma, as an element in a proper name belonging to the
oldest period,' is more frequently invoked in incantations as the
healer of disease. T h e same is the case with other goddesses ;
s o that we may conclude that from the earliest times, the BabyIonian religion shared the trait so marked in all Semitic cults, of a
combination of the male and female principle in the personification of the powers that controlled the fate of man. I n part, no
doubt, the minor importance of women, so far as the outward
aspects of social and political life were concerned, is a factor in
the altogether secondary importance attaching to the consorts of
the gods ; but we may feel certain that there was no god, however restricted in his jurisdiction, or however limited in the
number of his worshippers, who had not associated with him a
female companion, who follows him as the shadow follows the
substance.
1 According to Hilprecht, id. p. 48, note 6.
of Gula, see chapter viii.

For Ma-a

and Man5 as names

C H A P T E R VI.
GUDEA'S PANTHEON'.

GUDEAmanifests a fondness for giving to his pantheon a s
large a compass as possible. In this respect, he follows earlier
examples, and also sets an example which is followed by many of
the rulers of Babylonia and Assyria, who felt that the larger the
number of gods invoked by them, the more impressive would
their own position appear in the eyes of their subjects. Moreover, by incorporating in their pantheon thegods associated with
districts that they controlled, they would not only secure the protection of these deities, hut would emphasize their own claim
to an extended sovereignty. T h e beginning and the close of
dedicatory and commemorative inscriptions were the favorite
opportunities, seized upon by the kings, for parading the list
of the powers under whose patronage they wished to appear.
These lists are both interesting and valuable, as furnishing in a
convenient form a summary of the chief gods included in the
BabyIonian pantheon a t the various historical periods. At the
close of one of his inscriptions,' Gudea furnishes a list of no
less than eighteen deities. I n rapid succession he enumerates
Anu, En-lil (Bel), Nin-khar-sag, En-ki (Ea), En-zu (Sin), Ningirsu, NinS, Nin-si-a, Ga-tum-dug, Bau, Ninni, Utu (Shamash),
Pa-sag, Gal-alim, Dun-shagga, Nin-Mar, Dumuzi-zuaba, Ningish-zida. These deities may he taken as indicative of the
territorial extent of Gudea's jurisdiction. They are called upon
to punish him who attempts to alter the decrees of the ruler, or
to efface the memory of his deeds. Again, at the beginning
of one of his inscriptions, he appeals to Nin-girsu, En-lil, Nine
1

Inscr. B, colr. viii. i h

GUDEA'S PANTHEON.

107

H e recounts
Bau, Ga-tum-dug, Gal-alim, and Dun-shagga.
what he has done to promote the cults of these deities, and
upon his conduct he grounds his hope that they will aid him in
his undertakings. The lists, a s will be observed, vary in the
number and in the order of the gods enumerated. I n the
second list, the position of Nin-girsu a t the head is due to the
fact that the inscription commemorates the dedication of a
sanctuary to that god. But Nin-girsu, despite his rank a s the
chief god of Lagash, belongs to a second class of deities.
Standing far above him is the triad, Auu, Bel, and Ea, the
gods that personify, a s we have seen, the great divisions of the
universe, -heaven, earth, and water. These gods, accordingly,
take precedence of Nin-girsu in the first list. I n a succeeding
chapter, the significance of this triad for the Babylonian religion
will be fully set forth. For the present, it is sufficient to note
that the systematization of popular beliefs, involved in the
distinctions thus emphasized in the groupings of deities into
classes, begins at so early a period. This systematization,
however, has not yet assumed final shape. True, the moongod has already been given the place, immediately following
upon the triad, that he will hold in the developed form of BabyIonian theology; but while, a s we have seen, Sin properly takes
precedence of the sun-god, the latter should follow in the wake
of his associate. Not only, however, does Nin-girsu precede,
but two other deities who are closely related in general character to the 'warrior deity' of Gudea's dominion. Then the
two great goddesses, Bau and Ninni, are introduced, and it is
not until they are disposed of that the sun-god, together again
with Pa-sag a s a kind of lieutenant,' is invoked. I n the
arrangement of the five remaining deities, no special principle
can be recognized. They, evidently, occupy a minor rank. I t
is possible, then, to distinguish no less than four classes in the
old Babylonian pantheon: ( I ) the great triad, Anu, Bel, and Ea ;
1 See

above, p. z o ~ .

(2) a second group, as yet incomplete, hut which will eventually
include Sin, Shamash, and Ramman, representing the great
powers of nature-moon,
sun, and storm ; (3) the great gods,
the patron deities of the more important political centers of
the country; and (4) the minor ones, representing the local
cults of less important places. Naturally, the dividing line
between the two last-named classes is not sharply marked, and
in accordance with the ever-varying political kaleidoscope, local
deities will rise from the rank of minor gods to a higher place
in the pantheon ; while such as once enjoyed high esteem will,
through decline in the political fortunes of their worshippers,
be brought down from the higher to an inferior rank.'
I t is
this constant interaction between the political situation and the
relationship of the gods to one another, that constitutes one of
the most striking features of the religion of Babylonia and
Assyria. I n the course of time, as an organized pantheon
leads to greater stability in the domain of theological speculation, the influence of the politics of the country on the religion
becomes less marked, without, however, disappearing altogether.
The various classes into which the gods are divided, are definitely
fixed by the schools of theology that, as we shall see, take
their rise in the Euphrates-Valley. T h e rivalry, on the one
hand, between the Bahylonian empire united under one head,
and the Assyrian empire on the other, alone remains to bring
about an occasional exchange of places between the two gods
who stand a t the head of the great gods of the Bahylonian and
Assyrian pantheon respectively. T h e attempt has been made
by Amiaud2 to arrange the pantheon of this oldest period in a
genealogical order. I n Gudea's long list of deities, he detects
three generations, -the three chief gods and one goddess, a s
the progenitors of Sin, Shamash, Nin-girsu, Bau, and others.
1 See X'inckler'r excellent remarks on the relationship between the city and the god
in ancient Babylonia (Altoriantolirrhe Porrchungen, iii. 232-235).
a ~ c r o r dof ~the Pan, N.%., i. 5,-jg.
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The gods of this second division give rise to a third class,
viewed again as the offspring of the second. Professor Davis,
taking up this idea of Amiaud, has quite recently maintained'
that the family idea must form our starting-point for an understanding of the pantheon of Lagash. T h e theory, however,
does not admit of consistent application. There are gods, as
Amiaud recognized, who cannot be brought under his scheme,
so far at least as present testimony is concerned ; and others
can only by an arbitrary assumption be forced into accord with
the theory. Moreover, we should expect to find traces of this
family idea in the later phases of the Assyro-Bahylonian pantheon. Such, however, is not the case. A more reasonable
and natural explanation of the relationship existing between
many - not all - of the gods of Gudea's pantheon has already
been suggested. I n part, we must look to the development of
a theological system of thought in the Euphrates Valley to
account for the superior position accorded to certain gods, and
in part, political conditions and political changes afford an
explanation for the union of certain deities into a family
group. So far, indeed, Amiaud is correct, that the relationship
existing between the various deities, was as a rule expressed in
terms applicable to human society. T h e secondary position
occupied, e.g., by Sin when compared with a god whose domain
is the entire 'lower regions,' would be aptly expressed by
calling the moon-god the eldest son of En-lil or Bel; and,
similarly, a goddess like Bau would be called the daughter of
Anu. It is a mistake, however, to interpret the use of ' daught e r ' and'son' literally. Such terms are employed in all Semitic
languages in a figurative sense, to indicate a dependent position
of some sort. Again, we have seen that the union of a number
of cities or states under one head would he followed by a union
of the deities proper to these cities or states. That union would
1 In a p a p r on "The Gods of Shirpuria," read before the American Oriental
Society in April, r89j. ( P ~ e ~ d z d i xccd~i*cxviii.)
~s,
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be expressed, according to circumstances, either by placing the
deities on a footing of equality -in which case they would be
consorts, or brothers and sisters, @@rings therefore of one
and the same god -or, the superior rank of one patron god
would be indicated by assigning to the god of a conquered or
subordinate territory the rank of offspring or attendant.
In studying such a list as that presented by Gudea, we must,
therefore, make due allowance for what may be called local
peculiarities and local conditions. I t is only by comparing his
list with others that we can differentiate between the general
features of Babylonian cults and the special features due to
political and local associations. We are in a position now to
institute this comparison for a period which is certainly some
centuries earlier than Gudea. The date of the reign of Lugalzaggisi, king of Uruk, who has been several times referred to
in a previous chapter, is fixed by Hilprecht at c. 4500 B.C.,
but it is doubtful whether so high an age will be accepted
by scholars. The chronology for the period beyond Gudea is
still in a very uncertain condition. Lugal-zaggisi, in a long list
of deities at the beginning of an important inscription, enumerates in succession Anu, the goddess Nisaba, the gods En-lil
(or Bel), En-ki (=Ea), En-zu (Sin), Utu (the sun-god), the
goddess Ninni (or Nani[?]), Nin-khar-sag, Umu, and Nin-akhakuddu. As for Anu, the king introduces the name, as UrNingirsu of Lagash does (see above, p. go), in calling himself
'priest of Anu,' and which, according to the explanation suggested, means simply 'divine priest.'
Bel, Ea, Sin, and Shamash (or Utu) are common to Gudea
and Lugal-zaggisi. These constitute, then, the great gods
whose worship is no longer limited to any particular district.
'They have become common property, in part through the sanctity attached to the places where the gods were worshipped,
in part through the antiquity of these places, and in part,
no doubt, as the result of a political development lying behind
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the period under consideration. T h e prominence given by
Lugal-zaggisi to Nisaha is rather surprising. H e calls himself
and also his father, 'hero ' of Nisaha. If, however, it be borne
in mind that of the goddesses at least two, Umu and Nin-akhakuddu, are of a local character, the conclusion appears justified
that Nisaha was a goddess associated more particularly with
the district in which Uruk lay. T h e goddess Ninni (written
simply a s 'the goddess ') is no doubt identical with the great
Nan2 of Uruk, and Nin-khar-sag is introduced as the consort
of En-lil.
As a result of this comparison, we may note the tendency
towards a general recognition of certain great gods, which is
more fully developed in the period of Hammurabi. At the
same time, the loyalty of the rulers to the gods, peculiar to their
own district, is manifested by the prominent place assigned in
the several cases to gods who otherwise play an insignificant
rirle, and who eventually are absorbed by others; and lastly, a s
between Lugal-zaggisi and Gudea, the observation may be
made of the disposition to emphasize local gods, less for their
own sake, than because of the Cclat furnished by the enumeration
of a large pantheon, which shall he coequal in extent and
dignity to the district claimed by the rulers and to the rank
assumed by them.

CHAPTER VII.

WE have thus passed in review the old Babylonian pantheon,
so far as the discovered texts have revealed their names
and epithets. The list does not claim to be exhaustive.
That future texts will add to its length, by revealing the
existence a t this early period of many known to us a t
present only from later texts or from the religious literature,'
is more than likely. T h e nature of the old Babylonian religion
entails, as a necessary consequence, an array of gods that
might he termed enaless. Local cults would ever tend to
increase with the rise of new towns, and while the deities thus
worshipped would not rise to any or much importance, still
their names would become known in larger circles, and a ruler
might, for the sake of increasing his own lustre, make mention
of one or more of them, honoring them a t the same time by
an epithet which might or might not accurately define their
character. As long a s the various districts of Babylonia were
not formally united under one head, various local cults might
rise to equally large proportions, while the gods worshipped
as the special patrons of the great centers, a s Lagash, Ur,
Uruk, Nippur, and the like, would retain their prominence,
even though the political status of the cities sacred to them
1 Quite recently there have been found a t Telloh some thirty thousand clay tablets,
chiefly lists of sacrifices, temple inventories, and legal documents. There tablets
will probably furnish additional names of deities, and perhaps throw further light on
thore known. Further excavations a t Nippur will likewire add to the material.
But after all, far our main purpose in this chapter, which is the illustration of
the chief traits of the Habylonian pantheon in early days, these expected additions
to the pantheon will not b e of paramount significance.

suffered a decline. T h e ruler of the district that claimed a
supremacy over one that formerly occupied an independent
position, would hasten to emphasize this control by proudly
claiming the patron deity as part of his pantheon. T h e popularity of Sin a t U r suffered no diminution because the supremacy
of U r yielded to that of Uruk. On the contrary, the god gained
new friends who strove to rival the old ones in manifestations
of reverence ; and when, as happened in several instances, the
patron deities were personifications of natural phenomena, whose
worship through various circumstances became associated with
particular localities, there was an additional reason 'for the
survival, and, indeed, growing importance of such local cults,
quite independent of the political fortunes that befell the cities
in which the gods were supposed to dwell.
As a consequence, there are a considerable number of deities
who are met with both a t the beginning and at the end of the
first period of Babylonian history - a period, be it remembered,
that, so far a s known, already covers a distance of 2,000
years. These are of two classes, (a) deities of purely local
origin, surviving through the historical significance of the
places where they were worshipped, and (6) deities, a t once
local in so far as they are associated with a fixed spot, but at
the same time having a far more general character by virtue of
being personifications of the powers of nature. T h e jurisdiction of both classes of deities might, through political vicissitudes, b e extended over a larger district than the one to which
they were originally confined, and in so far their local character
would tend to be obscured. I t would depend, however, upon
other factors, besides the merely political ones, whether these
cults would take a sufficiently deep hold upon the people to
lead to the evolution of deities, entirely dissociated from fixed
seats, who might be worshipped anywhere, and whose attributes would tend to become more and more abstract in character. Such a process, however, could not be completed by the
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silent working of what, for want of a better name, we call
the genius of the people. I t requires the assistance, conscious
and in a measure pedantic, of the thinkers and spiritual guides
of a people. I n other words, the advance in religious conceptions from the point at which we find them when the union of
the Babylonian states takes place, is conditioned upon the
infusion of the theological spirit into the mass of beliefs that
constituted the ancient heritage of the people.
O n the other hand, various circumstances have already been
suggested that cooperated, already prior to the days of Hammurahi, in weeding out the superfluity of deities, a t least so
far as recognition of them in the official inscriptions of the
rulers were concerned. Deities, attached to places of small
and ever-diminishing importance would, after being at first
adopted into the pantheon by some ruler desirous of emphasizing his control over the town in question, end in being entirely
absorbed by some more powerful god, whose attributeswere
similar to those of his minor companion. Especially would
this be the case with deities conceived a s granting assistance
in warfare. T h e glory of the smaller warrior gods would fade
through the success achieved by a Nin-girsu. The names and
epithets would be transferred to the more powelful god, and,
beyond an occasional mention, the weaker would entirely pass
out of consideration. Again, the worship of the moon or of
the sun, or of certain aspects of the sun, -the morning sun,
the noonday sun, and the like, -at localities of minor importance, would yield to the growing popularity of similar worship
in important centers. As a consequence, names that formerly
designated distinct deities or different phases of one and the
same deity, would, by being transferred to a single one, come
to be mere epithets of this one. T h e various names would be
used interchangeably, without much regard to their original force.
All the essential elements of the Babylonian religion are
already to be found in the conditions prevailing during the

period that we have been considering. Some new deities are
met with in the periods that followed, but there is no reason to
believe that any profound changes in the manner of worship,
or in the conceptions regarding the gods, were introduced.
T h e relations, however, which the gods bear to one another
are considerably modified, their attributes become more sharply
defined, the duties and privileges pertaining to each are regulated. Hand in hand with this systematization, the organization
of the cult becomes more perfect, the ritual enters upon further
phases of development, speculations regarding the unknown have
their outcome in the establishment of dogmas.
Finally the past,
with its traditions and legends, is viewed under the aspect of
later religious thought. T h e products of popular fancy are
reshaped, given a literary turn that was originally foreign to
them, and so combined and imbued with a meaning as to reflect the thoughts and aspirations of a comparatively advanced
age. What may be called the flowering of the theological
epoch in the history of the Babylonian religion, viewed as a
unit, is so directly dependent upon the political union of the
Babylonian states, brought about by Hammurabi (c. 2300 B.c.),
that it may be said to date from this event.

CHAPTER VIII.

THE PANTHEON IN THE DAYS OF EAMBIURABI.

THEimmediate result of Hammurabi's rnaster-stroke in bringing the various states of the Euphrates Valley under a single
control, was the supremacy secured for his capital, of the city
of Babylon over all other Babylonian cities, and with this
supremacy, the superior position henceforth assumed by the
patron deity of the capital, Marduk.I I t is needless for our
purposes to enter upon the question a s to the age of the city
of Babylon,' nor a s to its political fortunes prior to the rise of
the dynasty of which Hammurabi was the sixth member. That
its beginnings were modest, and that its importance, if not its
origin, was of recent date in comparison with such places a s
Eridu, Nippur, Lagash, Ur, and the like, is proved by the absence
of the god Marduk in any of the inscriptions that we have
been considering up to this point. The first mention of the
god occurs in the inscriptions of Hammurabi, where he appears
distinctly a s the god of the city of Babylon. No doubt the
immediate predecessors of Hammurabi regarded Marduk in
1 The name is also written Ma-ruduk, which points t o its having been regarded
(for which there is other evidence) as a compound of maru, 'son,' a n d an element,
duk(u),which in reliaiousand other t u t s d e r i e n a t e r the eloriour chamber' in which
fate of humanity. such an 'etymology' is, however, merely
the god determines
a play upon the name, similar t o the plays upon proper names found in the Old
Testament. The real etvmoloev
. ". is unknown. The form Marduk is Semitic. and
point5 t o an underlying stem, rdk. Mardvk appears under a rariety of names which
will be taken up a t their proper place. see Schrader'r ArsyriidBobyL. KaiLrchri@n,
p. 129; and the same author's Cilnri/onlr
andthe 0. T. (p. 422) for other
etymologies.
Hommel's view that Gish-galla, in Gudea'r inscriptions, ir Babylon lacks convin.
cing evidence, but the city may be as old as Gudea's days for all that.

the
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the same light as the great conqueror, so that we are justified
in applying the data, furnished by the inscriptions of Hammurabi to such of his predecessors, of whom records are still
lacking. I t is to Marduk, that Hammurabi ascribes his success. T h e king regards himself as the beloved of Marduk.
The god rejoices his heart and gives him power and plenty.
Even when paying his homage a t the shrines of other deities,
he does not forget to couple the name of Marduk with that of
the deity whose protection he invokes. So at Sippar, sacred to
Shamash, and where the king deposits a cylinder recording the
improvements that he instigated in the city, he associates the
sun-god with Marduk, whereas in contradistinction to the rulers
of the old Babylonian cities or states, when addressing Marduk,
he does not find it necessary to make mention a t the same
time of an entire pantheon. Marduk's protection suffices for
all purposes. This, of course, does not exclude the worship of
other gods. A reference has already been made to the king's
care for the city of Shamash. I n this respect, he was but
following the example of his predecessors, who, while regarding
Babylon as their capital, were zealous in doing honor to ancient
centers of worship.
So one of these predecessors, Zabu,
restores the temple of Shamash a t Sippar, and that of Anunit
at Agade. Hammurabi, besides his work a t Sippar, builds
a temple to Innanna at Hallabi.' Uabylon, however, is the
beloved city of Marduk, and upon its beautification and
improvement Hammurabi expends his chief energy. Such are
the endearing terms in which he speaks of his god, a s to give
one the impression that, when thinking of Marduk, the king
for the moment loses sight of the existence of other gods.
The most striking tribute, however, that is paid to Marduk in
the period of Hammnrabi is his gradual assumption of the
rBle played by the old En-lil or Be1 of Nippur, once the
head of the Babylonian pantheon.
This identification is
1 Near Sippar.
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the sun cult at the latter place could attract but little attention.
Only as Babylon began to rival, and finally to supersede, other
centers of sun-worship, could Marduk be brought into the
front rank of prevailing cults. I t may appear strange, in view
of this original character of hfarduk, that neither in the inscriptions of Hammurabi, nor in those of his successors, is there
any direct reference to His qualities as a solar deity. However,
in the ideographs composing his name, which are to be interpreted a s 'child of the day," and in the zodiacal system, a s
perfected by the BabyIonian scholars, there lurk traces of the
god's solarorigin, and beyondthis,perhaps, in certain set phrases,
surviving in prayers addressed to him. T h e explanation for
this absence of solar traits is to be sought in the peculiar
politic31 conditions that resulted in bringing Marduk into such
prominence. Hamlnurabi was preeminently a conquering king.
H e waged war on all sides, and carried on his campaigns for
many years. When he finally succeeded in bringing both
North and South Babylonia under his sway, it still required
constant watching to keep his empire together. His patron
god, therefore, the protector of the city, whose jurisdiction was
thus spread over a larger extent of territory than that of any
other deity, must have appeared to Hammurabi and his followers, as well a s to those vanquished by him, essentially as a
warrior. I t is he who hands over to kings the land and its
inhabitants. The fact that he was a solar deity would become
obscured by the side of the more potent fact that, as god of the
city of Babylon, his sway was supreme. H e therefore became
Marduk, the 'great lord.' The epithets bestowed upon him
naturally emphasized the manner in which he manifested himself, and these epithets, therefore, referred to his power, to his
supremacy over other gods, to his favor shown to his worship1 So Deiitzrch, Beifriigr iur Arryrioiqie, ii. 623. The first part of the name Is
also used to designate the 'young bullock; and it is possible, therefore, that the god
w a l pictured in this way, as both An* and Sin are occasionally called ' bulls!

pers by granting them unprecedented glory; and since the
political supremacy remained undisputed for many centuries,
no opportunity was afforded for ever reverting to the attributes
of the god as a solar deity. H e remained-if
one may so
express it - a political deity. T h e political significance of
Babylon permitted only one phase of his nature to be brought
forward.
I n the religious texts, however, preserving a s they do the
more primitive conceptions by the side of the most advanced
ones, some traces of other attributes besides prowess in war
are found. By virtue of his character a s a solar deity, Marduk,
like the orb personified through him, is essentially a life-giving
god. Whereas Shamash is viewed a s the 'judge of mankind,'
Marduk becomes the god who restores the dead to life, though
h e shares this power with Shamash, Gula, Nebo, and Nergal.
But after all, even in the religious texts, his more prominent
r61e is that of a ruler, -a magnified king. H e protects the
weak, releases the imprisoned, and makes great the small.
H e controls by his powerful hand the mountains and rivers and
fountains. H e is the counsellor who guides the decrees, even
of the great gods, Anu and Bel. On his head rests a crown
with high horns, as the symbol of rulership. As the supreme
ruler, life and death are in his hands. Blessings flow from
him; and of awe-inspiring appearance, his wrath inflicts severe
punishment on the evil-doer.
I t is a noteworthy circumstance, and characteristic of the
phase of the Babylonian religion which we are considering.
that the extension of Marduk's political sway did not lead to
the establishment of Marduk cults outside of Babylon. One
reason for this was that, in accordance with the political conceptions, dwelt upon in the introductory chapter, the empire of
Babylonia was regarded simply as an extension of the city of
Babylon. Bahylonia, therefore, being identified in theory wit11
the city of Babylon, there was no need of emphasizing the
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power of Marduk by establishing his cult elsewhere. Within the
limits of Babylon, however, there might be more than one shrine
to Marduk, and accordingly, when the city was extended so as
to include the place known as Borsippa, a temple to Marduk was
also erected there. T h e temple on the east side of the Euphrates,
known a s E-Sagila, 'the lofty house,' was the older, and dates
probably from the beginnings of Babylon itself; that in Borsippa, known as E-Zida, ' t h e true house,' seems to have been
founded by Hammurahi.' While it was not in accord with the
dignity attaching to Marduk that his cult should be established
outside of the precincts of the city of Babylon, it would only
add to his glory to have the worship of other deities grouped
around his own sanctuary. Such a course would emphasize the
central position of Marduk among the gods, and accordingly,
we find that the chief gods of Babylonia are represented by
shrines within the sacred precincts of his great temples a t
Babylon and Borsippa. First among these shrines is that of
Marduk's consort,
SARPANITUM.
Neither Hammurabi nor his immediate successor make mention of Sarpanitum, and a t no time does she appear independently of Marduk. T h e glory o f Marduk did not permit of
any rival, and so his consort becomes merely his shadow, less significant than most of the consorts of the male deities.
Her name, signifying the 'silvery bright one,' evidently stands
in some connection with the solar character of her consort.
Popular etymology,by a play upon the name,made of Sarpanitum
(as though Zer-banit) the ' offspring-producing' goddess. She
had her shrine within the precincts of the great temple SSagila,
but we are not told of any special honors being paid her, nor do
we find her invoked to any extent in incantations or in votive
inscriptions. Agumkakrimi, or Agum (as he is also called),
I

Louvre Inscription 11, col. ii. 11.12-,l.
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who rules about five centuries after Hammurabi, speaks of
having recovered the image of Sarpanitum, and that of Marduk,
out of the hands of a mountainous people living to the northwest of Babylonia, in the district between the Bay of Iskenderun
and the Euphrates. T h e capture of the statues of the patron
gods points to a great humiliation which Babylon must have
encountered. Upon receiving a favorable omen from the sungod, Agum undertakes the task of bringing Marduk and Sarpanitum back to their seats. Their temples, too, a t Babylon
appear to have suffered damage during the invasion of the city,
and accordingly the statues are placed in the temple of Shamash
pending the restoration of SSagila. Agum dwells a t length
upon the handsome garments and head-dress, studded with
precious stones, that he prepared for the god and his consort.
In all this description, one feels that it is Marduk for whom
the honors are intended, and that Sarpanitum is of less than
secondary importance, -shining merely by the reflected glory
of her great liege, whose presence in Babylon was essential to
a restoration of Babylon's position.
There are reasons for believing, however, that Sarpanitum
once enjoyed considerable importance of her own, that prior to
the rise of Marduk to his supreme position, a goddess was
worshipped in Babylon, one of whose special functions it was
to protect the progeny while still in the mother's womb. A late
king of Babylon, the great Nehuchadnezzar, appeals to this attribute of the goddess. T o her was also attributed the possession
of knowledge concealed from men. Exactly to what class of
deities she belonged, we are no longer able to say, hut it is
certain that a t some time, probably about the time of Hammurabi,
an amalgamation took place between her and another goddess
known a s Erua,'a name that etymologically suggests the idea
1 There is aim a goddess Erio worshipped in Elam, who may be identical with
Erua. The ruibes in the days of Nebuchadnezzar (6.,140 B.c.), at least, appear to
have thought so, far they assaclate her with Bel, just as Sarpanitum ir assodated
with Bel.Marduk. (See the Inscription VK. 57, col. ii. 11. 1 1 , 12.)
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of 'begetting.''
She is represented as dwelling in the temple
of E-Zida at Borsippa, and was originally the consort of Nabu,
the chief god of this place? A late ruler of Babylon Shamash-shumukin - calls her the queen of the gods, and
declares himself to have heen nominated by her to lord it over
men.
A factor in this amalgamation of Erua and Sarpanitum was
the close association brought about in Babylon between Marduk
and a god whose seat was originally a t the Persian Gulf - Ea.
T h e cult of this god, a s we shall see, survived in Babylonia
through all political vicissitudes, and so did that of some other
minor water-deities that belong to this region. Among these
was Erua, whose worship centered in one of the islands in or
near the gulf. Wisdom and the life-giving principle were two
ideas associated in the Babylonian mind with water. As
inferior in power to Ea, Erua appears to have heen regarded
as the daughter of Ea, and such was the sway exercised by E a
over men's minds, that even the Babylonian schoolmen did not
venture to place Marduk over Ea, but pictured him as Ea's
son. Erua, however, was not prominent enough to become
hlarduk's mother, and so she was regarded a s his consort. I n
this capacity she was associated with Sarpanitum, and the two
were merged into one personality. It rarely happens that all
the links in such a process are preserved, but in this case, the
epithets borne by Sarpanitum-Erua, such as 'lady of the deep,'
'mistress of the place where the fish dwell,' 'voice of the deep,'
point the way towards the solution of the problem involved in
the amalgamation of Erua and S a r p a n i t ~ m . ~
1 Whether, however, this wan the real meaning of the name in doubtful, for the
name af the goddess ir also written Aru and Arua, which points to a different verbal
stem.
2 See below under Tashmitum.
3 There are indications alsoof an arrentedamalgamationof Ems-Sarpanitum with
Tashmitum, the wife of Nabu. (See Sayce, Hibdrrf Laiturer, p. 112.)

NABW.
T h e god Nabu (or Nebo) enjoys a great popularity in the
Babylonian cult, but he owes his prestige to the accident that,
as god of Borsippa, he was associated with Marduk. Indeed,
his case is a clear instance of the manner in which Marduk
overshadows all his fellows. Only a s they are brbught into
some manner of relationship with him do they secure a position
in the pantheon during this second period of Babylonian history. Since Nabu's position in the pantheon, once established,
incurs but little change, it will be proper, in treating of him,
to include the testimony furnished by the historical records of
the Assyrian kings. T h e most prominent attribute of Nabu,
at least in the later phases of the Babylonian religion, is that
of wisdom. H e is the wise, the all-knowing. H e embodies in
his person all the wisdom of the gods. T o him the Assyrian
kings are particularly fond of ascribing, not merely the understanding that they possess, but the thought of preserving the
wisdom of the past for future ages; and in doing this the
Assyrians were but guided by examples furnished by the south.
Wisdom being associated, in the minds of the Babylonians, with
the watery deep, one is tempted to seek an aqueous origin for
Nabu. Such a supposition, although it cannot be positively
established, has much in its favor. I t is not necessary, in order
to maintain this proposition, to remove Nabu from Borsippa.
T h e alluvial deposits made by the Euphrates yearly have
already demonstrated that Babylon lay much nearer a t one
time to the Persian Gulf than it does at present. T h e original
seat of Ea, whose worship continued through all times to enjoy
great popularity at Rabylon, was at Eridu, which, we know,
once lay on the Persian Gulf, but does so no longer. The
similarity of the epithets bestowed in various texts upon Ea
and Nabu point most decidedly to a similar starting-point for
both; and since in a syllabary' we find the god actually identi1 Rawlinson,

ii. 60,30.
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fied with a deity of Dilmun, -probably one of the islands near
Bahrein,-there
are grounds for assuming that a tradition
survived among the schoolmen, which brought Nabu into some
connection with the Persian Gulf. Sayce' has already suggested that Borsippa may have originally stood on an inlet of
the Persian Gulf. Nabu is inferior to Ea, and were it not for
the priority of Marduk, he would have become in Bahylonian
theology, the son of Ea. Since this distinction is given to
Marduk, no direct indication of an original relationship to Ea
has survived.
Rut besides being the god of wisdom and intelligence, Nahu
is a patron of agriculture, who causes the grain to sprout forth.
I n religious and historical texts, he is lauded as the deity who
opens up the subterranean sources in order to irrigate the
fields. H e heaps up the grain in the storehouses, and on the
other hand, the withdrawal of his favor is followed by famine
and distress. Jensen3 would conclude from this that he was
originally (like Marduk, therefore) a solar deity. This, however, is hardly justified, since it is just a s reasonable to deduce
his r81e a s the producer of fertility from his powers as lord of
some body of water. However this may be, in the case of
Nahu, there are no grounds for supposing that he represents
the combination of two originally distinct deities. A laterchiefly theoretical-amalgamation of Nabu with a god Nusku
will be discussed in a subsequent chapter.' Hammurabi and his
immediate successors, it is noteworthy, do not make mention of
Nabu. A sufficient number of inscriptions of this period exists
to make it probable that this omission is not accidental. This
dynasty was chiefly concerned in firmly establishing the position
of Marduk. Other deities could, indeed, be tolerated a t his side,
provided they were subservient to him ; but Nahu, the god of a
place so near Babylon, might prove a dangerous rival because
Lcdurrr, p. 117.
See further on,r u 6 Ea.

1 Hiddcrf
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Kormoiogic, p. 239.
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of this proximity. The city on the west bank of the Euphrates
was probably a s old as that on the east, if not, indeed, older.
I t did not seem consistent with this devotion to Marduk that
Hammurabi and his successors should also recognize Nabu.
Policy dictated that Nabu should he ignored, that the attempt
must be made to replace his worship, even in Borsippa, by that
of Marduk. Viewed in this light, Hammurabi's establishment
of the Marduk cult in Borsippa assumes a peculiar significance.
It meant that Borsippa was to be incorporated as part of BabyIon, and that Marduk was henceforth to take the place occupied
by Nabu. I n order to emphasize this, Hammurabi actually
transfers the name of Nabu's temple in Borsippa, E-Zida, to the
one erected by him at that place to Marduk. Did he perhaps
entirely suppress the worship of Nabu a t Borsippa? I t would
almost appear so from Agum's utter omission of Nahu. Only
the statues of Marduk and Sarpanitum seem fo have been
robbed by the Hani. Not a word is said as to Nabu. Either
there was no statue a t the time at Borsippa, or the cult was of
such insignificance that the capture of the god was not considered of sufficient moment to occupy the thoughts of the enemy,
a s little as it did that of the rulers of Babylon at the time. I n
the inscription in which Hammurabi recounts the building of
ICZida in Borsippa, there are certain expressions which go to
substantiate the proposition that Nabu is intentionally ignored.'
H e calls Marduk the lord of ESagila and of EZida ; he speaks
of Borsippa a s the beloved city of Marduk, just as though it
were Babylon. Taking unto himself the functions of Nabu,
he even appears to play upon the name, which signifies 'pro1 Tiele, Grrrhiihfr d. Relition i.Alfrrtlium, i. 1 7 1 and 188, in of the opinion that
Nabu is a late deity whose worship dates from a priod considerably subsequent to
Hammurabi. This conclurion from the non-occurrence 01 thegod in early inscriptions
is not justified. There is no reason why Nab" should have been added ar a deity
in Later times, and in general we must k 0" onour guard against assuming new deities
subsequent to Hammurabi. It in much more plavribie to assume the restored
popularity of very old ones.
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claimer,' and styles himself the nabiu Anu, ' t h e proclaimer of
Anu.' However this may be, the attempt to suppress Nabu
did not succeed, -a proof that in early times he had gained
popular favor. H e had to be readmitted into the Babylonian
anth he on, though in a subordinate position to Marduk. H e
took his place in the theological system as the son of Marduk,
and on the great festival - the New Year's day - celebrated
in honor of the great god of Babylon, the son shared some of
the honors accorded to the father. I n time, his sanctuary at
Borsippa was again recognized. T h e former rivalry gave way
to a cordial entente. Nabu was even granted a chapel in
E-Sagila a t Babylon, to which likewise the name of EZida was
given. Every New Year's day the son paid a visit to his
father, on which occasion the statue of Nabu was carried in
solemn procession from Borsippa across the river, and along
the main street of Babylon leading to the temple of Marduk ;
and in return the father deity accompanied his son part way on
the trip back to E-Zida. I n this way, due homage was accorded
to Marduk, and a t the same time the close and cordial bonds
of union between Babylon and Borsippa found satisfactory
illustration. E-Sagila and EZida become, and remain throughout the duration of the Babylonian religion, the central sanctuaries of the land around which the most precious recollections
cluster, a s dear to the Assyrians as to the Bahylonians. T h e
kings of the northern empire vie with their southern cousins in
beautifying and enlarging the structures sacred to Marduk and
Nabu.
I n view of the explanation offered for the silence maintained
by Hammurabi and his successors regarding Nabu, we are
justified in including Nabu in the Babylonian pantheon of
those days. I n later times, among the Assyrians, the Nabu
cult, a s already intimated, grows in popularity. T h e northern
monarchs, in fact, seem to give Nabu the preference over
Marduk. They do not tire of proclaiming him as the source
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of wisdom. The staff is his symbol, which is interpreted in a
double sense, as the writer's stylus and as the ruler's sceptre.
H e becomes, also, the bestower of royal power upon his favorites.
Without his aid, order cannot be maintained in the land. Disobedience to him is punished by the introduction of foreign rule.
Political policy may have had a share in this preference shown
for the minor god of Babylon. T h e Assyrian kings were
always anxious to do homage to the gods of Babylon, in order
to indicate their control over the southern districts. They
were particularly proud of their title 'governor of Bel.' ' On
the other hand, they were careful not to give offence to the
chief of the Assyrian pantheon, -the god Ashur, -by paying
too much honor to Marduk, who was in a measure Ashur's
rival. I n consequence, as Hammurabi and his successors
endeavored to ignore Nabu, the Assyrian rulers now turned
the tables by manifesting a preference for Nabu; and obliged
as they were to acknowledge that the intellectual impulses came
from the south, they could accept a southern god of wisdom
without encroaching upon the province of Ashur, whose claims
to homage lay in the prowess he showed in war. Marduk was
too much like Ashur to find a place at his side. Nabu was a
totally different deity, and in worshipping him who was the son
of Marduk, the Assyrian kings felt that they were paying due
regard to the feelings of their Bahylonian subjects. T h e cult
of Nabu thus became widely extended in Assyria. Statues of
the god were erected and deposited in shrines built for the
purpose, although the fact was not lost sight of that the real
dwelling-place of the god was in Borsippa. At the end of the
ninth century B.C. this cult seems to have reached its height.
We learn of a temple at Calah, and of no less than eight
statues of the god being erected in the days of Ramman-nirari
III., and the terms in which the god is addressed might lead
one to believe that an attempt was made to concentrate the
1

Bei being Blarduk, the title war equivalent to that of 'governor of Babylonia.'
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cult in Assyria on him.' This, however, was an impossibility.
As long as Assyria continued to play the rBle of the subduer
of nations, Ashur -the
god of war par excellefzre - necessarily retained his position at the head of the Assyrian pantheon. The popularity of Nabu, which continued to the end
of the Assyrian empire, and gained a fresh impetus in the days
of Ashurbanabal, who, as a patron of literature, invokes Nabu
on thousands of the tablets of his library as ' t h e opener of
ears to understanding,' reacted on his position in the BabyIonian cult. I n the new Babylonian empire, which continued
to so large a degree the traditions of Assyria, it is no accident
that three of the kings - Nahupolassar, Nebuchadnezzar, and
Nabonnedos - bear names containing the deity a s one of the
elements. While paying superior devotion to Marduk, who
once more became the real and dot merely the nominal head
of the pantheon, they must have held Nabu in no small esteem ;
and indeed the last-named king was suspected of trying actually to divert the homage of the people away from Marduk to
other gods, though he did not, a s a matter of course, go so far
as to endeavor to usurp for the son, the position held by the
father. It is probably due to Assyrian influence that even in
Babylonia, from the eighth century on, Nabu is occasionally
mentioned before Marduk. So Marduk-haladan 11. (72 1-710)
calls himself the "worshipper of Nahu and Marduk," and
similarly others. I n official letters likewise, and in astronomical
reports, Nabu is given precedence to Marduk, but this may b e
due to Nabu's functions, as the god of writing and the patron
of science.
The Neo-Babylonian kings are not sparing in the epithets
they bestow on Nabu, though they emphasize more his qualities
as holder of the 'sceptre' than as lord of the 'stylus.' So
Nebuchadnezzar declares that it is he 'who gives the sceptre of
sovereignty to kings to rule over all lands.' I n this capacity
1

so, Tiele, Gerchishfc d. Religian ;. Alterthtmr, i.

rq,
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he is ' t h e upholder of the world,' ' t h e general overseer,' and
his temple is called ' t h e house of the sceptre of the world.'
His name signifies simply the ' proclaimer,' or herald, but
we are left in doubt as to what he proclaims, - whether wisdom
or sovereignty. Sometimes he appears as the 'herald' of the
gods. I n this r61e he receives the name of Papsukal (i.e.,
supreme or sacred messenger), and it may be that this function
was a very old one. But, again, as god of fertility he could
also be appropriately termed the ' proclaimer.' T h e question
must, accordingly, be left open a s to the precise force of the
attribute contained in his name. Finally, an interesting feature
connected with Nabu, that may be mentioned here, is that in
the name borne by a famous mountain in Moab, Nebo, where
Moses -himself a ' proclaimer ' '-died,
there survives a testimony that the worship of this popular deity extended beyond
the Euphrates and the Tigris, to Semites living considerably to
the west. T o Nabu, as to Marduk, a consort was given. Her
name was

T h e name Tashmitum appears for the first time in the days
of Hamrnurabi. Attention has already been called to the king's
ignoring of the god of Borsippa. While his attempt to suppress
the cult of Nabu was not successful, he did succeed in causing
the old consort of Nabu to disappear. This consort appears
to have been no other than Erua. I t will h e recalled that up
to very late times the tradition survived that her dwelling-place
was Borsippa? This is never said of Sarpanitum. Despite,
therefore, the amalgamation of Sarpanitum and Erua, the
association of the latter with Nabu's dwelling-place remains
1 The Hebrew word for prophet, nadi, i s of the same stem an the Arsyrian Nabu,
and the popular tradition in placing the last scene in the life of Mores an Mt. Nebo
is apparently influenced by the fad that Moses war a na6i.
3 See above, p. 123.
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impressed upon the memory of the. Babylonian scholars, at
least. Nabu's consort having thus been transferred to Marduk,
a new mate had to be found for the former, when once his
rivalry was no' longer to be dreaded, and his cult again rose to
prominence. 'Tashmitum' is an abstract noun in Assyrian,
signifying 'revelation.' As such, it is bestowed in historical texts
upon Nabu himself, who is called ilu tashm8ti, 'god of revelation.' Nahu is, above all, a ' revealing ' god, -revealing
knowledge, the art of writing, and the method of ruling. The
appellation is therefore a most appropriate one, and there
seems little reason to question that Tashmitum was originally
nothing hut one of the terms by which Nabu was designated,
just as he was called Papsukal in his r61e as 'messenger' of the
gods, -the messenger of his father Marduk and of his grandfather Ea, in particular. But Tashmitum, being feminine in
gender, as an abstract noun, seemed appropriate as the designation of a goddess. I t would appear, then, that 'Revelation,'
from being so constantly associated with Nabu, was personified,
dissociated from him, as it were, through the conception of a
distinct goddess bearing the name of 'Tashmitum.'
This
process of thought, in giving rise to a new goddess, may have
been, in part, a popular one. The translation of a metaphor
into reality is a phenomenon that may be observed in almost all
religions of antiquity. But the process, whatever its course in
detail may have been, was not uninfluenced by the theological
dogma whereby a god was supposed to have a 'reflection ' who
was pictured as his consort. Through this conception, as we
have already seen, many a goddess once ruling in her own
right, and enjoying an independent existence, degenerated into
a mere shadow of some male deity, though, on the other hand,
it must be borne in mind that these female deities would have
disappeared altogether but for the opportunity thus afforded
them of becoming ' attach6es' to some male deity. This theory
of the guasi-artificial character and origin of Tashmit finds
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support in the manner in which the mention of her name is
entwined with that of Nabu. Sarpanitum, bound up as the
goddess is with Marduk, has at least a shrine of her own, and
occasionally she is spoken of in the texts without her husband
Marduk.' T h e mention of Tashmitum, however, invariably follows that of Nabu. I t is always ' Nabu and Tashmitum,' and it
is never Tashmitum without Nabu. While the creation of Tashmitum may be a product of Babylonian religious thought, it is
in Assyrian texts that her name is chiefly found. T h e great
Ashurbanabal, in the conventional subscript attached to his
tablet, is particularly fond of coupling Tashmitum with Nabu,
a s the two deities who opened his ears to understanding and
prompted him to gather in his palace the literary treasures
produced by the culture that flourished in the south. Tashmit
has no shrine or temple, so far as known, either in Borsippa or
in any of the places whither the Nabu cult spread. She has
no attributes other than those that belong to Nabu, and, what
is very remarkable, the later Babylonian kings, such as Nebuchadnezzar II., when they deem it proper to attach a consort to
Nabu call her NanB,l Le., simply the lady, and not Tashmitum,
a proof, how little hold the name had taken upon the Babylonian
populace. If to this it be added, that in by far the greater
number of instances, no reference whatsoever to a consort is
made when Nabu is spoken of, an additional reason is found
for the unreal, the shadowy character of this goddess.

EA.
I n treating of the position occupied by Ea in the oldest
period of Babylonian history (see above, pp. 61-64), it has
already been mentioned that he grows to much larger proportions under the influence of a more fully developed theological
system. Indeed, there is no god who shows such profound
1

s o in the cylinder of Shamash-rhum-"kin (Lehmann's publication, pli. vlii. sq.).
the socalled Grotdend Cylindev. cul. i t . 34.
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traces of having been submitted to a theological treatment,
and indirectly, therefore, furnishes so distinct a proof of the
existence of theological schools in the ancient centers of BabyIonian culture, as Ea. T h e question may with propriety be
here discussed, to what period we are to attribute the completion of the process, which, to summarize his position, made Ea
the special god of humanity, the father of Marduk, the third in
a great triad, of which the other two members were Anu, the
god of heaven, and Bel, the god of earth. Already, in the
days preceding the union of the Babylonian states under one
head, we have had occasion to see traces of an attempt to
systematize the relations existing between the gods. A high
degree of culture, such a s the existence of a perfected form of
writing, an advanced form of architecture, and commercial
enterprise reflect, cannot be dissociated from a high degree of
activity in the domain of philosophic or religious thought.
Accordingly, we are in no danger of attributing too great an
antiquity to the beginnings of theological speculation in Rabylonia. Be it remembered that from the earliest to the latest
days, the priests were the scribes and that in their capacity as
writers of the texts, they would be enjoying the advantages of
a n intellectual impulse. But they were also the composers of
the texts, a s well a s the writers, and the prominence given to
the gods in texts of whatever description, would inevitably lead
their thoughts to speculations regarding the attributes of the
gods. The attempt would at an early period be made to find
some unifying principles in the tangled mass of gods. By the
time that Hammurabi appears on the scene, we have every
reason to believe that some of the ancient libraries of the
south, whither Ashurbanabal sent his scribes, were already well
stocked, and that a goodly portion of the Babylonian literature
known to us already existed. What these portions were, we will
have occasion to point out when we come to discuss the literature of Babylonia. On the other hand, this literature would
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not only necessarily increase as long as any degree of intellectual activity existed in the country, but this activity would also
manifest itself in transforming this literature, so a s to adapt it
to the thoughts and aspirations of a later age. Especially
would this be the case in the purely religious divisions of
literature. T h e ancient traditions, legends, and myths, once
committed to writing, would serve as a point of departure for
further speculations. T h e existence of a text to which any
measure of value is attached, is bound to give rise to various
attempts at interpretation, and if this value be connected with
the religion of a people, the result is, invariably, that the ancient
words are invested with a meaning conformable to a later age.
Each generation among a people characterized by intellectual
activity has a signature of its own, and it will seek to give to
the religious thoughts of the time its own particular impress.
Since, however, the material upon which any age works is not
of its own making, but is furnished by a preceding one, it
follows that much of the intellectual activity of an age manifests
itself in a transformation of its literary or speculative heritage.
This process was constantly going on in Babylonia, and had
we more material - and older material- at our disposal, we
would be able to trace more clearly than we can at present, the
various stages that led to the system of theology, a s embodied
in the best productions of the ancient Babylonian schoolmen.
T h e days of Hammurabi, as they were politically of great
importance, also appear to have ushered in a new era in the
religious life of the people. Stirring political events are always
apt to bring in their wake intellectual movements, and in a
country like Babylonia, where politics react so forcibly on religious conditions, the permanent establishment of the supremacy
of the city of Babylon would he fraught with important consequences for the cult. T h e main change brought about by this
new epoch of Bahylonian history was, as we have seen, the
superior position henceforth accorded in the pantheon to Mar-
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duk a s the patron deity of Babylon ; but this change entailed
so many others, that it almost merits being termed a revolution.
In order to ensure Marduk's place, the relations of the other
deities to him had to be regulated, the legends and traditions
of the past reshaped, so as to he brought into consistent accord
with the new order of things, and the cult likewise to be,,at
least in part, remodelled, so a s to emphasize the supremacy of
Marduk. This work, which was an inevitable one, was primarily of an intellectual order. We are justified, then, in
looking for traces of this activity in the remains that have
been recovered of ancient Babylonian literature. We know
from direct evidence that the commercial life of Babylonia had
already, in the period preceding Hammurabi, led to regulated
legal forms and practices for the purpose of carrying out
obligations and of settling commercial and legal difficulties.
T h e proof has been furnished by Dr. Meissner' that syllabaries prepared for the better understanding of the formulas
and words employed in preparing the legal and commercial
tablets, date, in part, from the period which we may roughly
designate a s that of Hammurahi,-covering,
say, the three
centuries 2300 to 2 0 0 0 B.C. With this evidence for the existence of pedagogues devoted to the training of novices in the art
of reading and writing, in order to fit them for their future tasks
as official scribes, we are safe in assuming that these same
schoolmen were no less active in other fields of literature. If,
in addition to this, we find that much of the religious literature,
in the shape that we have it, reflects the religious conditions
such as they must have shaped themselves in consequence of
the promotion of Marduk to the head of the pantheon, the
conclusion is forced upon us that such literary productions
date from this same epoch of Hammurahi. This influence of
the schoolmen while centering, as repeatedly pointed out,
around the position of Marduk, manifests itself in a prowiamey
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nounced fashion, also, in the changed position henceforth
accorded to the god Ea. I t will be recalled that in the earliest
period of Babylonian history, Ea does not figure prominently.
At the same time we must beware of laying too much stress
upon the negative testimony of the historical texts. Besides
the still limited material of this character a t our disposal, the
non-mention of a deity may be due to a variety of circumstances, that may properly be designated as accidental. T h e
gods to whom the kings of the ancient Babylonian states would
b e apt to appeal would be, in the first instance, the local
deities, patrons of the city that happened to be the capital of
the state ; in the second instance, the gods of the vanquished
towns; and thirdly, some of the great deities worshipped at
the sacred centers of the Euphrates valley, and who constituted, as it were, the common heritage of the past. Ea, as the
god of the Persian gulf, the region which forms the startingpoint of Babylonian culture, and around which some of the
oldest and most precious recollections center, would come
within the radius of the third instance, since, in the period we
have in mind, Eridu no longer enjoyed any political importance.
We may be sure, then, despite the silence of the texts, that Ea
was always held in great esteem, and that even the absence of
temples in his honor, did not affect the reverence and awe that
he inspired. As for the epoch of Hammurabi, the historical
spirit that is never absent in a truly intellectual age would be
certain to restore Ea to his proper prestige, assuming that a
previous age had permitted him to fall into neglect. Next to
Marduk, there is no deity who is given such distinction in
Babylonia, after the union of the Babylonian states, a s Ea. I n
the religious literature, moreover, as reshaped by the schoolmen of the, time, his r81e is even more prominent than that of
Marduk. As a water-god, and more particularly as the god to
whom the largest body of water known to the Babylonians was
sacred, E a was regarded a s the source and giver of wisdom.
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Fountains everywhere were sacred to him ; and so he becomes
also the giver of fertility and plenty. Berosus tells us of a
mystic being, half man, half fish, who spent his nights in the
waters of the gulf, but who would come out of the waters
during the day to give instruction to the people, until that time
steeped in ignorance and barbarism. This ' Oannes,' as Berosus is said1 to have called him, was none other than Ea. As
the great benefactor of mankind, it is natural that Ea should
have come to be viewed a s the god whose special function it is
to protect the human race, to advance it in all its good undertakings, to protect it against the evil designs of gods or demons.
the
I n this rble, he appears in the religious literature-in
epics, the cosmogony, and the ritual-of
Babylonia. There
is no god conceived in so universal a manner a s Ea. All local
connection with Eridu disappears. H e belongs to no particular district. His worship is not limited to any particular spot.
All of Babylonia lays claim to him. T h e ethical import of
such a conception is manifestly great, and traces of it are to
be found in the religious productions. I t impressed upon the
Babylonians the common bond uniting all mankind. T h e cult
of Ea must have engendered humane feelings, softening the
rivalry existing among the ancient centers of Babylonian power,
and leading the people a considerable distance, on the road to
the conceptibn of a common humanity. When the gods decide
to destroy mankind, it is Ea who intercedes on behalf of humanity; when the demon of disease has entered a human body, it
is to Ea that, in the last resort, the appeal is made to free the
sufferer from his pain. Ea is the god of the physicians. Nay,
Inore, it is Ea. who presided at the birth of humanity, so that
1 \Ve only know the name through Eurebiur2extract from Alexander Polyhistor'r
digest of Berosur. The form, therefore, cannot be vouched for. The various mod.
ern attempts to uplain the name have failed ( ~ e eex., Lenarmant's Ma@r rrnd
Wahrrapkunrt der Choldarr, zd German edition, pp. 376-379). There may be
same ultimate connection between Oannes and Jonah ( x e Trumbull in Journai a/
EiU. Life'. xi. SE, note).

his protection reaches far back, beyond even the beginnings of
civilization, almost to the beginning of things. Lastly, as the
god of civilization, it is to him that the great works of art are
ascribed. H e is the god of the smithy, the patron of the goldand silversmiths, of workers in lapis-lazuli, and all kinds of
precious stones. H e is the god of sculpture. The great bulls
and lions that guarded the approaches to the temple and palace
chambers, a s well as the statues of the gods and kings, were
the work of his hands. Furthermore, he is the patron of
weavers, as of other arts. This conception may have been
perfected in a general way, and in all probability was perfected
before the days of Hammurabi, though perhaps not prominently brought forward; but important modifications were
introduced into it, through the compromise that had to be
arranged between the position of Ea and that of Marduk.
Of course, neither the rulers nor the priests of Babylon could
have permitted the reverence for Ea to have gone to the
length of throwing Marduk into the shade. Many of the
functions assigned to Ea seemed to belong of right to Marduk,
who, as the patron of Babylon, presided over the destinies of
what to the Babylonians was the essential part of mankind, namely, themselves. Moreover, Bahylon being the seat of
culture as well as of power, in the period following upon
Hammurabi, Marduk was necessarily conc~iveda s possessing
the same wisdom that distinguishes Ea. As a consequence,
the attributes of Ea were transferred in a body to Marduk.
An amalgamation of the two, however, such as took place in
the case of other deities, was neither possible, nor, indeed,
desirable. I t was not possible, because of the antiquity of the
Ea cult and the peculiar position that he, a s a common heirloom of all Babylonia, occupied; nor was it desirable, for to
do so would be to cut off completely the bond uniting Babylon
to its own past and to the rest of Babylonia. T h e solution of
the problem was found in making Ea, the father of Marduk-
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the loving and proud father who willingly transfers all his
powers and qualities to his son, who rejoices in the triumph of
his offspring, and who suffers no pangs of jealousy when
beholding the superior honors shown to Marduk, both by the
gods and by men.

The combination of the two gods is particularly frequent in
the so-called incantation texts. Marduk becomes the mediator
between Ea and mankind. The man smitten with disease, or
otherwise in trouble, appeals to hlarduk for help, who promptly
brings the petition to his father Ea. T h e latter, after modestly
declaring that there is nothing that he knows which his son
Marduk does not know, gives Marduk the necessary instructions, which in turn are conveyed to the one crying for divine
succor. I t is clear that these texts have been reshaped with
the intention of adding to the glory of Marduk. They must,
therefore, have been remodelled at a time when the Marduk
cult was in the ascendancy. This was after the days of
Hammurabi, and before the subjugation of Babylonia to
Assyrian rule. The limits thus assigned are, to be sure,
broad, but from what has above been said as to the intellectual
activity reigning in the days of Hammurabi, we need not
descend far below the death of the great conqueror to find the
starting-point for the remodelling of the texts in question.
Not all of them, of course, were so reshaped. There are quite
a number in which E a is alone and directly appealed to, and
these form a welcome confirmation of the supposition that
those in which E a is joined to Marduk have been reshaped
with a desire to make them conform to the position of Marduk
in the Babylonian pantheon. Again, there are incantations in
which the name of Marduk appears without Ea. Such are
either productions of a later period, of the time when Mardnk
had already assumed his superior position, or what is also
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possible, though less probable, old compositions in which the
name of E a has been simply replaced by that of Marduk. An
especially interesting example of the manner in which ancient
productions have been worked over by the Babylonian theologians, with a view to bringing their favorite Marduk into
greater prominence, appears in one of the episodes of the
Babylonian cosmogony. Prior to the creation of man a great
monster known a s Tiamat had to be subdued. T h e gods all
shrink in terror before her. Only one succeeds in conquering
her. I n the form of the story, as we have it, this hero is
Marduk, but it is quite evident' that the honor originally
belonged to an entirely different god, one who is much older,
and who stands much higher than the god of Babylon. This
was Be1,- the old god of Nippur who was conceived as the
god of earth par excellence, and to whom therefore the task of
preparing the earth for the habitation of mankind properly
belonged. How do the Babylonian theologians, who stand
under the influence of the political conditions prevailing in
Bahylonia after the union of the BabyIonian states, reconcile
this older and true form of the episode with the form in which
they have recast i t ? The gods who are called the progenitors
of Marduk are represented as rejoicing upon seeing Marduk
equipped for the fray. In chorus they greet and bless him,
" Marduk be king." They present him with additional weapons, and encourage him for the contest. Upon hearing of his
success the gods vie with one another in conferring honors
upon Marduk. They bestow all manner of glorious epithets
upon him; and, to cap the climax, the old Bel, known as 'father
Bel,' steps forward and transfers to him his name, b$l matdti?
'lord of lands.' To bestow the name was equivalent to transferring Bel's powers to Marduk ; and so Marduk is henceforth
For fuller prooi, see the chapter on" The Co~mologyof the Babylonians."
This, it will be remembered (see above, p. ITS), i s one of the titles of Marduk in one of Hammurabi's inscriptions,-an important point for the date of the
episode in its present form.
1

2
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known as B e / . But Ea must be introduced into the episode. I t
is not sufficient that Bel, the original subduer of Tiamat, should
pay homage to Mardnk ; Ea also greets his son, and bestows
his name upon him,'-that
is, transfers his powers to his son.
There is a special reason for this. The overthrow of Tiamat
is followed by the creation of man. This function properly
belongs to Bel, both as the god of earth and as the subduer of
Tiamat. According toone - and probably the oldest-version
of this part of the Babylonian cosmogony which was embodied
in the work of Berosus,' it is Be1 who creates mankind. T h e
substitution of Marduk for Be1 necessitated the transference of
the rBle of creator to Marduk likewise, and yet the latter could
not take this upon himself without the consent of his father
Ea, who had become the god of humanity par exce//e~zce. Ea
could interpose no objection against Be1 being replaced by
Marduk in vanquishing the monster, but when it came to drawing the conclusion and replacing Bel by Marduk also in the
creation of man, the case was different. If Bel was to be
replaced, Ea had a prior claim. Marduk could only take
the new functions upon himself after receiving the powers of
Ea. That is the force of Ea's saying that Marduk's name also
shall be Ea just as his. This transference of the name of Ea
to Marduk is in itself an indication that there must have
existed a second version in Babylonia-probably
of later
origin than the other-of
the creation of man, according
to which Ea, and not Bel, was the creator. We shall
have occasion to see, in a future chapter, that there were
at least two different versions current in Babylonia of the
creation of the gods and of the universe.
T h e opening chapters in Genesis form an interesting parallel to
show the manner in which two different versions of one and
the same subject may be combined. There is, therefore,
Literally, ' E a shall be his name, his as mine!
According to Syncellus. In cuneiform texts the old Be1 in at timer invoked as
the creator of mankind.
1

2
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nothing improbable in the supposition that a later version,
reflecting a period when Bel had sunk into comparative insignificance, made E a the creator of mankind instead of Bel, and
that still later a solution of the apparent inconsistency involved
in transferring only part of Bel's powers to Marduk was found
by securing Ea's consent to the acknowledgment of Marduk
not merely as creator of mankind but of the heavenly vault a s
well. Jensenl has brought other evidence to show that E a was
once regarded as the creator of mankind. One of his titles
is that of 'potter,' and mankind, according to Babylonian
theories, was formed of 'clay.' Moreover, in a Babylonian
myth that will be set forth in its proper place, Ea expressly
figures in the r61e of creating a mysterious being, ffddushu-numir, whose name signifies 'his light shines.' Such a proper
name, too, as " Ea-hani," i.e., ' Ea creates,' points in the same
direction.
I n other literary productions of Babylonia, such as, e.g.,
the so-called Izdubar epic, Ea again appears without Marduk,
showing that this story has not been remodeled, or that the
later version, in which the traces of a recasting may have been
seen, has not been discovered. I n the deluge story, which
forms part of the Izdubar epic, E a alone is the hero. I t is he
who saves humanity from complete annihilation, and who pacifies the angered Bel. Marduk's name does not appear in the
entire epic. We have found it necessary to dwell thus a t
length upon these evidences of the recasting of the literary
products of ancient Babylonia under the influence of changed
conceptions of the gods and of their relations to one another,
for upon the understanding of these changes, our appreciation
of the development of religious beliefs in Babylonia, and all
connected with these beliefs, hinges. The epoch of Hammurabi was a crucial one for Babylonia from a religious as well
as from a political point of view.
1 Koimoiogic,

pp. 293, 294.
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The consort of E a figures occasionally in the historical texts
of Hammurabi's successors. Agumkakrimi invokes Ea and
Damkina, asking these gods, who 'dwell in the great ocean '
surrounding the earth, to grant him long life. I n addition to
this, the antiquity of the literary productions in which her
name appears justifies us in reckoning her among the gods of
Babylonia of Hammurabi's time. H e r name signifies 'lady
of the earth,' and there is evidently a theoretical substratum
to this association of Ea, the water-god, with an earth-goddess.
T h e one forms the complement to the other; and Marduk, as
the son of water and earth, takes his place in the theory as the
creator of the world. I n this form the 'natural philosophy' of
Babylonia survived to a late period. Nicolas of Damascus
still knows (probably through Berosus) that Ea and Damkina'
had a son Be1 (i.e., Marduk). T h e survival of the name is a
proof that, despite the silence of the historical texts, she was
a prominent personage in Babylonian mythology, even though
she did not figure largely in the cult. She appears in the
magical texts quite frequently at the side of Ea. I n a hymnz
where a description occurs of the boat containing Ea,Damkina
his wife, and Marduk their son, together with the ferryman
and some other personages sailing across the ocean, we may
see traces of the process of symbolization to which the old
figures of mythology were subjected.

Passing on, we find Hammurabi as strongly attached to the
worship of the old sun-god as any of his predecessors. Next
to Babylon, he was much concerned with making improvements in Sippar. T h e Temple of Shamash a t Larsa also was
1 A.",

and Douia.

2

Rawlinron, iv. rj.
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improved and enlarged by him. Hammurabi's example is fallowed by his successors. Agumkakrimi invokes Shamash as
' warrior of heaven and earth '; and it is likely that the precedent furnished by these two kings, who considered it consistent
with devotion to Marduk to single out the places sacred to
Shamash for special consideration, had much to do in maintaining the popularity of sun-worship in Babylonia and Assyria.
Kara-indash, of the Cassite dynasty (c. 1450 B.c.), restores the
temple of Shamash at Larsa, and Mili-shikhu, two centuries later,
assigns to Shamash the second place in his pantheon, naming
him before Marduk. Foreign rulers were naturally not so deeply
attached to Marduk as were the natives of Babylon. I n the
Assyrian pantheon Shamash occupies the third place, following
immediately upon the two special deities of Assyria. One of the
greatest of the northern kings erects a temple in honor of the
god, and the later Babylonian kings vie with one another in
doing honor to the two oldest sanctuaries of Sbamash, at
Sippar and Larsa. Perhaps the pristine affinity between Marduk, who, a s we saw, was originally a sun-deity, and Shamash,
also had a share in Hammurabi's fondness for coupling these
two gods. When describing his operations at Sippar he speaks
of himself a s 'doing good to the flesh of Shamash and Marduk.'
Hammurabi felt himself to be honoring Marduk, through paying
homage to a deity having affinity with the patron protector of
Babylon.
INNANNA.
We have already come across a deity of this name in a
Hammurabi tells us, in one of his inscripprevious chapter.'
tions, that he has restored the temple in honor of Innanna a t
Hallahi - a town near Sippar.' Innanna, or Ninni, signifying
1 See p. 79.
z See Jensen, Keilr Bi6L j, r, p. 108, note j. Tiele, Gcsch. p. rz6, apparently
identifies lnnanna of Hallabi with Tashmit, but, $0 far as 1 can see,without sufficient
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merely 'lady,' or 'great lady,' appears to have become a very
general name for a goddess, hence the addition ' o f Hallahi,'
which Hammurahi is careful to make. At the same time the
designation ' lady of Hallahi ' points to her being a consort of
a male deity who was the patron of the place. May this have
been the moon-god again, as in the case of the other Innanna?
Our knowledge of this goddess is confined to what the king
tells us about her. For him she is the mistress whose glory
fills heaven and earth, but when he adds that she has placed in
his hands the reins of government, this only means that the
goddess recognizes his right to supreme authority over the
Babylonian states -not that he owes his power to her. I t is
after he has succeeded in making Babylon the capital of a great
kingdom that he proceeds to improve the temple of Innanna.

Among the literary remains of Hammurahi's days we have a
hymn in which the chief gods worshipped by the king are
enumerated in succession. The list begins with Bel, and then
mentions Sin, Ninih, Ishtar, Shamash, and Kamman. We
should expect to find at the head of the list Marduk. T h e
hymn may be older than Hammurabi, who, perhaps, is quoting
or copying i t ; and since the Be1 who is here at the head of the
pantheon is the god of Nippur, the hymn may originally have
belonged to the ritual of that place. For Hammurabi the
highest ' Bel,' or lord, is Marduk, and there is hardly room for
doubt that in using this hymn as a means of passing on to singing his own praises, with which the inscription in question ends,
Hammurabi has in mind the patron god of Bahylon when
speaking of Bel.' I t is this amalgamation of the old Be1 with
Marduk that marks, a s we have seen, the transition to the use
of Bel's name as a mere title of Marduk. Elsewhere, however,
1

Here written En-lil,

ar

the Uel of Piippm,

Hammurabi uses Be1 to designate the old god. So when he
calls himself the proclaimer of Anu and Bel' the association
with Anu makes it impossible that Marduk should be meant.
At times he appears to refer in the same inscription, now to
the old Bel and again to Bel-Marduk, under the same designation. When Kurigalzu, a member of the Cassite dynasty
(c. 1400 B.c.), speaks of ' Bel, the lord of lands,' to whom he
erects a temple in the new city, Dur-Kurigalzu -some forty
miles to the northeast of Babylon -it is the old Be1 who is again
meant. While acknowledging Marduk asoue of the chief gods,
these foreign rulers in Babylonia -the as sites -did not feel
the same attachment to him a s Hammurabi did. They gave the
preference to the old god of Nippur, and, indeed, succeeded in
their attempt togive to the old city of Nippur some of its pristine
glory. They devoted themselves assiduously to the care of the
great temple a t Nippur. There are some indications of an
attempt made by them to make Nippur the capital of their
empire. I n the case of Hammurabi's immediate successor, as
has been pointed out, the equation Bel-Marduk is distinctly set
down, but, for all that, the double employment of the name continues even through the period of the Assyrian supremacy over
Bahylonia. T h e northern rulers now use Be1 to designate the
more ancient god, and, again, merely a s a designation of Marduk. Tiglathpileser I. (see note I , below) expressly adds 'the
older' when speaking of Bel. When Sargon refers to Bel, ' t h e
lord of lands, who dwells on the sacred mountain of the gods,'
or when Tiglathpileser I. calls Be1 ' t h e father of the gods,'
' t h e king of the group of 9pirits ' known as the Anunaki, it is
1 Attached to the name here (Rawiinson, i. 4, no. a"*),
which is written ideographically En-Lil, in the designation do-con&, which has occasioned considerable
dirussian. See Jensen, K o i m o i q i c , pp. 419-+j6. It seems to me that the addition
which emphasizes this identity of Bei with another god, Dagan, is to indicate that
the Bei of the triad, and not Bel-Marduk,is here meant. Somewhat in the same way
Tigiathpiieser I . (Rawiinnon, i. 14, vi. 87) distinguishes the older Be1 by calling him
'Be1 iabara,' i.r, ' Del the older.'
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of course only the old Bel, the lord of the lower region, or of the
earth, who can be meant; but when, as is much more frequently
the case, the kings of Assyria, down to the fall of the empire,
associate Be1 with Nabu, speak of Be1 and the gods of Akkad
(i.e., Babylonia), and use Bel, moreover, tp designate Babylonia,' it is equally clear that Marduk is meant. I n the NeoBabylonian empire Marduk alone is used.
The continued existence of a god Be1 in the Babylonian
pantheon, despite the amalgamation of Be1 with Marduk, is a
phenomenon that calls for some comment. T h e explanation
is to be found in the influence of the theological system that
must have been developed in part, at least, even before the
union of the Babylonian states? Bel, a s the god of earth, was
associated with Anu, as the god of heaven, and Ea, as the god
of the deep, to form a triad that embraced the entire universe.
When, therefore, Anu, Bel, and Ea were invoked, it was equivalent to naming all the powers that influenced the fate of man.
They embraced, as it were, the three kingdoms of the gods,
within which all the other gods could be comprised. The systematization involved in the assumption of a triad of gods
controlling the entire pantheon can hardly be supposed to have
been a popular process. I t betokens an amount of thought
and speculation, a comprehensive view of the powers of nature,
that could only have arisen in minds superior to the average
intelligence. I n other words, the conception of the triad Anu,
Bel, and Ea is again an evidence of the existence of schoolmen and of schools of religious thought in the days of the
ancient empire. So far, however, as Hammurabi is concerned,
he only refers to a duality -Anu and Bel - which, for him, comprises all the other gods. H e is the 'proclaimer of Anu and Bel.'
I t is Anu and Be1 who give him sovereignty over the land. In
1 'Governor of Bel' for governor of Babylonia, and ' subjects of Bel' for subjects
of Babylonia.
2 See p. Sg and chapter vii.

the texts of the second period the triad does not occur until we
come to the reign of a king, Mili-shikhu, who lives a t least eight
centuries after Hammurabi. Ea, in fact, does not occur a t all
in those inscriptions of the king that have as yet been discovered. If any conclusion is to be drawn from this omission, it
is certainly this, -that there are several stages in the development of the ancient theological system of Bahylonia. At first
a duality of kingdoms -the kingdom of what is above and helow -was conceived a s comprising all the personified powers
of nature, hut this duality was replaced by a triad through
the addition of the god who stands at the head of all waterdeities. Of course the assumption of a duality instead of a
triad may have been due to a difference among existing schools
of thought. At all events, there seems to be no political reason for the addition of Ea, and it is difficult to say, therefore,
how soon the conception of a triad standing a t the head of the
pantheon arose. We have found it in Gudea's days, and it
must, therefore, have existed in the days of Hammurabi, without, perhaps, being regarded as an essential dogma as yet. A
direct and natural consequence of Bel's position in the triad
was that, by the side of Bel-Marduk, the older Bel continued to
be invoked in historical inscriptions. Since Anu and Ea
were appealed to by themselves, the former occasionally, the
latter more frequently, there was no reason why a ruler should
not at times be prompted to introduce an invocation to Bel,
without the direct association with Anu and Ea. The confusion that thus ensues between the two Bels was not of serious
moment, since from the context one could without difficulty
determine which of the two was meant; and what we, with our
limited knowledge of ancient Babylonia, are able to do, must
have been an easy task for the Babylonians themselves?
1 Occasionally a lung (so c.f. Nabubaliddin, r. 883)
.'.B
arrociater Anu with Eq
and omits Be1 (Rawiinson, v. 60, ii. a),as though with the intent of avoiding
codusion.
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It is tempting to suppose that the first command of the
Decalogue (Exodus, xx) contains an implied reference to the
Babylonian triad.

T h e theory. of the triad succeeds in maintaining its hold
upon Babylonian minds from a certain period on, through
all political and intellectual vicissitudes. T o invoke Anu,
Bel, and Ea becomes a standing formula that the rulers
of Babylonia a s well a s of Assyria are fond of employing.
These three are the great gods par ezcellence. They occupy a
place of their own. The kings do not feel a s close to them
as to Marduk, or to Ashnr, or even to the sun-god, or to the
moon-god. T h e invocation of the triad partakes more of a
formal character, as though in giving to these three gods the
first place, the uwiters felt that they were following an ancient
precedent that had more of a theoretical than a practical value
for their days. So among Assyrian rulers, Ashur-rish-ishi
(c. 1 1 5 0 B.c.) derives his right to the throne from the authority
with which he is invested by the triad. Again, in the formal
curses which the kings called down upon the destroyers of
the inscriptions or statues that they set up, the appeal to Anu,
Bel, and Ea is made. Ashurnasirhal calls upon the triad not
to listen to the prayers of such as deface his monuments.
Sargon has an interesting statement in one of his inscrip
tions, according to which the names of the months were
fixed by Anu, Bel, and Ea. This 'archaeological' theory
illustrates very well the extraneous position occupied by the
triad. The months, as we shall see, are sacred, each to a
different god. The gods thus distinguished are the ones that
are directly concerned in the fortunes of the state, - Sin,
Ashnr, Ishtar, and the like. Anu, Bel, and Ea are not in the
list, and the tradition, or rather the dogma according to which
they assign the names is evidently an attempt to make good
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this omission by placing them, as it were, beyond the reach of
the calendar. I n short, so far as the historical texts are concerned which reflect the popular beliefs, the triad represents a
theological doctrine rather than a living force. I n combination, Anu, Bel, and Ea did not mean as much, nor the
same thing, to a Babylonian or an Assyrian, a s when he said
Marduk, or Nabu. or Ashur, or Sin, as the case might be. I t
was different when addressing these gods individually, as was
occasionally done. T h e Assyrians were rather fond of introducin: .4nu by himself in their prnyers, and the Bahylonians
were prompted to a frequent mention of Ea by virtue of his
relationship to hlarduk, but when this was done .Anu and Ea
meant something different than when mentioned in one breath
along with Bel.

BELIT.
One might have supposed that when Bel became Marduk,
the consort of Be1 would also become Marduk's consort.
Such, however, does not appear to be the case, at least so far
a s the epoch of Hammurabi is concerned. When he calls
himself ' t h e beloved shepherd of Belit,' it is the wife of the
old Be1 that is meant, and so when Agumkakrimi mentions
Be1 and Belit together, a s the gods that decree his fate on
earth, there is no doubt as to what Belit is meant. I n later
days, however, and in Assyria more particularly, there seems
to be a tendency towards generalizing the name (much a s that
of Bel) to the extent of applying it in the sense of 'mistress'
to the consort of the chief god of the pantheon; and that
happening to be Ashur in Assyria accounts for the fact, which
might otherwise appear strange, that Tiglathpileser I. (L. 1140
B.c.) calls Belit the 'lofty consort and beloved of Ashnr.'
Ashurbanabal (668-626 B.c.) does the same, and even goes
further and declares himself to be the offspring of Ashur and
Belit. On the other hand, in the interval between these two
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Ashurhanahal, in a dedicatory inscription giving an account of
improvements made in the temple of Ishtar, addresses the
goddess as Belit 'lady of lands, dwelling in E-mash-mash.'

'

I n the second period of Bahylonian history the worship of
the supreme god of heaven becomes even more closely bound
up with Anu's position as the first member of the inseparable
triad than was the case in the first period. For Hammurabi,
as has been noted, Anu is only a half-real figure who in
association with Bel is represented as giving his endorsement
to the king's authority.'
The manner in which Agumkakrimi introduces Anu is no less characteristic for the age
of Hammurabi and his successors. At the beginning of his
long inscription: he enumerates the chief gods under whose
protection he places himself. As a Cassitic ruler, he assigns
the first place to the chief Cassite deity, Shukamuna, a god of
war whom the Babylonian scholars identified with their own
Nergal.'
Shukamuna is followed by the triad Anu, Bel, and
Ea. Marduk occupies a fifth place, after which comes a
second triad, Sin, Shamash "the mighty hero," and Ishtar6
" the strong one among the gods." T h e inscription is devoted
to the king's successful capture of the statues of Marduk and
Sarpanitum out of the hands of the Khani, and the restoration
1 The name a i the temple. See IIR. 66, 11. r and 10. The title 'belit mat$&:
l a d y of the lands' inevidently introduced in inlitation af 'be1 mat8ti,"iord of lands:
belonging t o Be1 and then to Marduk.
2 Sayce25 ~ i e w(HibderiLcdurer, p. 186), according ta which Anu war originaily
the local god of Erech, is erroneous.
a VR. PI. 33.
4 Deiitzrch, Die Korrarr, pp. 25, 27.
6 The omission of Ramman here, though invoked a t the ciore of the inrcri~tion,
is noticeable. Ishtar takes the place that in the more developed system belongs to
the god of storms, who with the moongod and rungod constitutes a second triad.
See p. 163.
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of the shrines of these deities at Babylon. At the close, the
king Agumkakrimi appeals to Anu and his consort Anatum,'
who are asked to bless the king in heaven, to Bel and Belit
who are asked to fix his fate on earth, and to Ea and Damkina, inhabiting the deep,a who are to grant him long life. As
in the beginning of the inscription, the thought of the triad Anu, Bel, Ea- evidently underlies this interesting invocaion,
but a t the same time the association of a consort with Anu
brings the god into closer relationship with his fellows. H e
takes on -if
the contradiction in terms be permitted- a
more human shape. His consort bears a name that is simply
the feminine form to Anu, just as Belit is the feminine to Bel.
'Anu,' signifying ' t h e one on high,'-a
feminine to it was
formed, manifestly under the influence of the notion that every
god must have a consort of some kind. After Agumkakrimi no
further mention of Anatum occurs, neither in the inscriptions
of Babylonian nor of Assyrian rulers. We are permitted to
conclude, therefore, that Anatum was a product of the schools.
and one that never rook a strong hold on the popular mind.
Among the Assyrian kings who in other respects also show
less dependence upon the doctrines evolved in the Babylonian
schools, and whose inscriptions reflect to a greater degree the
purely popular phases of the faith, we find Anu mentioned
with tolerable frequency, and in a manner that betrays less
emphasis upon the position of the god as a member of the
triad. Still, it is rather curious that he does not appear even
in the inscriptions of the Assyrian kings by himself, but in
association with another god. Thus Tiglathpileser I. (c. r r;o
B.c.) gives an elaborate account of an old temple to Anu and
1 Written with the sign An, and the feminine endingturn, but probably pronounced
Anatum. The form Anat (without the ending) is uwd by many scholars, as Sarpanit
and Tashmit are used instead of Saroanitum and Tashmitum. 1 orefer the fuller
farms of there names. Anum similarly ir better than Anu, but the latter has become
SO common that it might as well be retained.
a V R .j3. ~ i i 34-44.
.
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Ramman in the city of Ashur that he restores to more than
its former grandeur.'
This dedication of a temple to two
deities is unusual. Ramman is the god of thunder and storms,
whose seat of course is in the heavens. H e stands close,
therefore, to Anu, the supreme god of heaven. I n the religious
productions, this relationship is expressed by making Ramman
the son of Anu. From a passage descriptive of this temple it
would appear that the old temple founded by King SarnsiKamman, who lived several centuries before Tiglathpileser,
was dedicated to Ramman. I t looks, therefore, as though the
association of Anu with Ramman was the work of the later
king. What his motive was in thus combining Anu with
Kamman it is difficult to say, but in his account of the restoration of the sanctuary, he so consistently mentions Anu and
Ramman together: designating them unitedly as 'the great
gods my lords,'that one gains the impression that the two were
inseparable in his mind, Ramman being perhaps regarded
simply a s a manifestation of Anu. T h e supposition finds some
support in the closing words of the inscription, where, in hurling the usual curses upon those who should attempt to destroy
his monuments, he invokes Ramman alone, whom he asks to
punish the offender by his darts, by hunger, by distress of every
kind, and by death.
Elsewhere Anu appears in association with Dagan, of whom
we shall have occasion to speak in the chapter on the Assyrian
pantheon. Suffice it to say here that Dagan in this connection
is an equivalent of Bel. \Vhen, therefore, Ashurbanabal and
Sargon call themselves 'the favorite of Anu and Dagan,' it is
the same as though they spoke of Anu and Bel. Apart from
this, Anu only appears when a part or the whole of the Assyrian
pantheon is enumerated. Thus we come across Anu, Ramman,
and Ishtar as the chief gods of the city of A ~ h u rand
, ~ again
l

lK.pl.

~ jcol.
, vii.

71.~1.

16, col. uiii. 88.
I Tiglathpilerer I.

1

KO less than nine timer.

THE PANTHEON I N THE D A YS OF HA&'fiZURABI.

155

Anu, Ashur, Shamash, Ramman, and Ishtar.' Finally, Sargon
who names the eight gates of his palace after the chief gods of
the land does not omit Anu, whom he describes as the 'one who
blesses his handiwork.' Otherwise we have Anu only when
the triad .4nu, Bel, and Ea is invoked. Once Ramman-nirari I.
(c. 1325 B.c.) adds Ishtar to the triad. After Sargon we no
longer find Anu's name at all among the deities worshipped in
Assyria. On the whole, then, Anu's claim to reverence rests
in .\ssyria as well as in Bahylonia upon his position in the triad,
and while Assyria is less influenced by the ancient system
devised in Bahylonia whereby Anu, Bel, and Ea come to be the
representatives of the three kingdoms among which the gods
are distributed, still Anu as a specific deity, ruling in his own
right, remains a rather shadowy figure. T h e only temple in his
lionor is the one which he shares with Ramman, and which,
as noted, appears to have been originally devoted to the service of the latter. One other factor that must be taken into
account to explain the disappearance of .4nu is the gradual
enforcement of Ashur's claim to the absolute headship of the
Assyrian pantheon. Either Anu or Ashur had to he assigned
to this place, and when circumstances decided the issue in
favor of Ashur, there was no place worthy of Anu as a specific
deity. Ashur usurps in a measure the rAle of Anu. So far as
Rabylonia was concerned, there was still in the twelfth century
n.c. a city ' Der' which is called the 'city of Anu.' The city
is probably of very ancient foundation, and its continued association with .4nu forms an interesting survival of a local conception that appears to have been once current of the god.
I n the religious literature, especially in that part of it which
furnishes us with the scholastic recastings of the popular traditions, Anu is a much more prominent figure than in the historical texts. From being merely the personification of the
heavens, he is raised to the still higher dignity of symbolizing,
1 Ramman-nirari

I.
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as Jensen puts it,' the abstract principle of which both the
heavens and earth are emanations. All the earliest gods conceived of by popular tradition as existing from the beginning
of things are viewed a s manifestations of Anu, or of Anu and
Anatum in combination. H e givcs ear to prayers, but he is not
approached directly. T h e gods are his messengers, who come
and give him report of what is going o n . 9 e is a god for the
gods rather than for men. When his daughter Ishtar is insulted
she appeals to her father Anu ; and when the gods are terrified
they take refuge with Anu. Armed with a nighty weapon
whose assault nothing can withstand, Anu is surrounded by a
host of gods and powerful spirits who are ready to follow his
lead and to do his service.

With Ramman we reach a deity whose introduction into the
Babylonian pantheon and whose position therein appears to be
entirely independent of Marduk.
The reading of the name a s Ramman (or Rammanu) is p r o
visional. T h e ideograph /m with which the name is written
designates the god as the power presiding over storms; and
while it is certain. that, in Assyria a t least, the god was known
as Ramman, which means ' t h e thunderer,' it is possible that
this was an epithet given to the god, and not his real or his
oldest name. I t is significant that in the El-Amarna tablets
(c. 1500 B.c.), where the god /m appears as an element in
proper names, the reading Addu is vouched for, and this
form has been justly brought into connection with a very famous
solar deity of Syria,- Hadad. T h e worship of Hadad,we know,
was widely spread in Palestine and Syria, and there is conclusive evidence that Hadad (or Adad), a s a name for the god rm,
was known in Bahylonia. Professor Oppert is of the opinion
1

Karmologir: p. 274.

a See the list IIIK. 68,26 leg.
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that Adad represents the oldest name of the god. Quite
recently the proposition has been made that the real name of
the deity was Zmmeru.' T h e ideograph in this case would arise
through the curtailment of the name (as is frequently the case
in the cuneiform syllahary), and the association of Zm with
'storm' and 'wind' would be directly dependent upon the
nature of the deity in question. T h e material at hand is not
sufficient for deciding the question. Besides Immeru, Adad,
and Kamman, the deity was also known as iMer-connected
apparently with Immeru.' So much is certain, that Ramman
appears to have been the name currently used in Assyria for
this god. Adad may have been employed occnsionally in Babylonia, a s was M e r in proper names, but that it was not the
common designation is proved by a list of gods (published by
Bezold3) in which the foreigtl equivalent for Zm is set down as
Adad. We may for the present, therefore, retain Ramman,
while bearing in mind that we have only proof of its being an
epithet applied to the god, not necessarily his real name and
in all probabilities not the oldest name.
We meet with the god for the first time in the hymn to which
reference has already been made,' and where the god is mentioned together with Shamash. If the suggestion above thrown
out is correct, that the hymn is older than the days of Hammurabi, Kamman too would be older than his first mention in
historical texts. However, it is worthy of note that in this
hymn each of the other gods mentioned receives a line for himself, and that Ramman is the only one who is tacked on to
another deity. It is not strange that in making copies of older
1 Thureau-Dangin, Journal Arialigar, rEgj, pp. 385-393.
The name ai this
deity has been the subject o i much dircurrion. For a iull discussion ai the subject
with an account of the recent literature,see an article by the writer in The American
Journoi a/ Semilii Longuo@s and Lilzmtnrcr, aii. L jg-162.
Arising perhaps after I n r came into use as the ideographic form.
8 P ~ LSOL.
. Bibl. A I ~ Lxi.
. , 173-1 74 and PI. I , col. i. 7.
4 See p. 14; and also p. 161.
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texts, especially those of a religious character, the scribes should
have introduced certain modifications. .4t all events, the god
does not acquire any degree of prominence until the days of
Hammurabi; so that whatever his age and origin, he belongs in
a peculiar sense to the pantheon of Hammurabi rather than to
that of the old Babylonian period. The successor of Hammurabi, Samsu-iluna, dedicates a fort, known as Dur-padda, to
Ramman whom he addresses as his ' helper,' along with several
other gods. Despite this fact, his worship does not appear to
have been very firmly established in Babylonia, for Agumkakrimi, who follows upon Samsu-iluna, does not make mention
of Ramman. During the reign of the Cassite dynasty, however, the worship of Ramman appears to have gained a stronger
foothold. Several kings of this dynasty have incorporated the
name of this deity into their own names, and in an inscription
dealing with events that transpired in the reign of one of these
kings, Ramman occupies a prominent place. Immediately after
the great triad, Anu, Bel, and Ea, there is enumerated a second,
Sin, Shamash, and Ramman, and only then there follows
Marduk.' More than this, Ramman is introduced for a second time in conjunction with Shamash, a s in the hymn of Hammurabi. T h e two are appealed to as ' t h e divine lords of
justice.' T h e conqueror of the Cassites, Nebuchadnezzar I.,
also holds Ramman in high esteem. For him, Ramman is
the god of battle who in companionship with Ishtar abets the
king in his great undertakings. H e addresses Ramman a s
the great lord of heaven, the lord of subterranean waters and
of rain, whose curse is invoked against the one who sets aside
the decrees of Nebuchadnezzar or who defaces the monument
the king sets up. While acknowledging the supremacy of
Marduk, upon whose appeal he proceeds to Babylonia to rid
the country of its oppressors, Nebuchadnezzar nevertheless
1

3

Belrer in Haupt and Delitzrch, Beif,+

$C?.

zur

Arryrioiogir,ii. 187 reg., col. vi. l.
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shows remarkable partiality for Ramman, perhaps as a matter
of policy to offset the supposed preference shown by Ramman
towards the previous dynasty. Ramman with Nergal and N a n i
are also enumerated as the special gods of Namar a Babylonian
district which caused the king considerable annoyance, and
which may have been one of the strongholds whence the
Cassitic kings continued their attacks upon Nebuchadnezzar.
I n order to determine more precisely the nature of this deity,
it is necessary to turn to Assyria, where his worship dates from
the very earliest times, and where he appears consistently in a
single rble,- that of the god of storms, more particularly of
thunder and lightning. The oldest Assyrian ruler known to us
is Samsi-Ramman (c. 1850 B.c.), whose name, containing the
god as one of its elements, points to the antiquity of the cult of
Ramman in the north. Another king who has frequently been
mentioned, Ramman-nirari (i.e., Ramman is my helper), hears
evidence to the salne effect, and Tiglathpileser I. speaks of a
temple to Ramman whose foundation carries us back several
centuries beyond the period of these two kings-almost
to
the days of Hammurabi. T h e theory has accordingly been
advanced that the worship of Ramman came to Babylnnia
from the north, and since the cult of this same god is found in
Damascus and extended as far south as the plain of Jezreel,
the further conclusion has been drawn that the god is of
Aramaic origin and \\.as brought to Assyria through Aramaic
tribes who had settled in parts of Assyria. The great antiquity of the Ramman cult in Assyria argues against a foreign
origin. I t seems more plausible to regard the Ramman cult as
indigenous to Assyria; hut reverting to a time when the population of the north was still in the nomadic state of civilization,
the cult may have been carried to the west by some of the
wandering tribes who afterwards established themselves around
Damascus. U p to a late period Aramaic hardes appear from
time to time in western Assyria ; and in a higher stage oi cul-
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ture, contact between Aramaeans and Assyrians was maintained
by commercial intercourse and by warfare. Since the earliest
mention of Ramman's cult is in the city of Ashur, it .may be
that he was originally connected with that place. As already
intimated, h e was essentially a storm-god, whose manifestation
was seen in the thunder and lightning, and the god was known
not merely as ' t h e thunderer,' hut also as Barku, i.e., lightning.
Perhaps it was because of this that he was also brought into
association with the great light of heaven, -the sun-god. I n
many mythologies, the sun and lightning are regarded as
correlated forces. At all events, the frequent association of
Shamash and Ramman cannot have been accidental. This
double nature of Ramman - as a solar deity representing some
particular phase of the sun that escapes us and a s a storm-god
-still peers through the inscription above noted from the Cassite period where Ramman is called 'the lord of justice,'- an
attribute peculiar to the sun-god ; hut in Assyria his rirle as
the thunder- and storm-god overshadows any other attributes
that he may have had.
There are two aspects to rainstorms in Babylonia.
The
flooding of the fields while committing much havoc is essential
to the fertility of the soil. Ramman is therefore the carrier
of blessings to the cities, the one who supplies wells and fields
with water; hut the destructive character of the rain and
thunder and lightning are much more strongly emphasized
than their beneficent aspects.
Even though the fields he
flooded, Ramman can cause thorns to grow instead of herbs.
The same ideograph Zm that signifies Ramman also means
distress. When the failure of the crops brings in its wake
hunger and desolation, it is the 'god of the clouds,' the 'god
of rain,' the 'god of the overflow,' whose wrath has thus manifested itself. I t is be who (as a hymn puts it) 'has eaten
the land.' No wonder that the ' roar ' of the god is described
as 'nomerful,' and that he is asked to stand at the right side
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of tbe petitioner and grant protection. When Ramman lets
his voice resound, misfortune is at hand. I t was natural
that he who thus presided over the battle of the elements
should come to be conceived essentially a s a g o d of war to a
people whose chief occupation grew to be conquest. As such
he appears constantly in the inscriptions of Assyrian kings,
and to such a degree a s to be a formidable rival, at times, to
the head of the Assyrian pantheon. The final victory of the
-1ssyrian arms is generally attributed to Ashur alone, but just
before the battle and in the midst of the fray, Ramman's presence is felt almost a s forcibly as that of Ashur. H e shares
with the latter the honor of invocations and sacrifices a t such
critical moments. I n this capacity Ramman is so essentially an
Assyrian god that it will be proper to dwell upon him again in
the following chapter, when the specially Assyrian phases of
the religion we are investigating will be taken up. The consort
of Ramman also, the goddess Shala, will best be treated of in
connection with the Assyrian phases of the Ram~rrancult.
Of the other gods whose names occur in the inscriptions of
Hammurabi, but little of a special character is to be noted.
'The attributes that he gives them do not differ from those that
we come across in the texts of his predecessors. I t is sufficient,
therefore, to enumerate them. The longest list is furnished by
the hymn which has already been referred to. The text is unfortunately fragmentary, and so we cannot he sure that the names
embrace the entire pantheon worshipped by him. The list
opens with Bel (who, as we have seen, is the old Re1 of Xippur);
then follow Sin, Ninih, Ishtar, Shamash, Ramman. Here the
break in the tablet begins and, when the text again becomes
intelligible, a deity is praised in such extravagant terms that
one is tempted to conclude that Hammurabi has added to an
old hymn a paean to his favorite Marduk.' To Re1 is given
'Thecharacter of this part of the hymn is quite different from that which precedes.
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the honor of having granted royal dignity to the king. Sin has
given the king his princely glory; from Ninib, the king has
received a powerful weapon; Ishtar fixes the battle array, while
Shamash and Kamman hold themselves at the service of the
king. With this list, however, we are far from having exhausted
the pantheon as it had developed in the days of Hammurabi.
From the inscriptions of his successors we are permitted to add
the following : Nin-khar-sag, Nergal, and Lugal-mit-tu, furnished
by Samsu-iluna ; Shukamuna, by Agumkakrimi; and passing
down to the period of the Cassite dynasty, we have in addition
Nin-dim-su, Ba-kad, Pap-U, Belit-ekalli, Shumalia.'
During the Cassitic rule, Marduk does not play the prominent part that he did under the native rulers, but he is
restored to his position by Nebuchadnezzar I., who, it will be
recalled, succeeds in driving the Cassites out of power. But
besides Marduk, Nebuchadnezzar invokes a large number of
other deities. For purposes of comparison with the pantheon
of Hammurabi, and of his immediate successors, I give the
complete list and in the order mentioned by him in the only
inscription that we have of this king. They are Ninib, Gula,
Ramman, Shumalia, Nergal, Shir, Shubu, Sin, Belit of Akkad.
Moreover, Anu is referred to as the especial god of Der, and a
goddess Eria2 is worshipped in Elam. Passing still further
down, we obtain as additional names, Malik and Buneue, from
the inscription of Nabubaliddin (c. 883-852 B.C.).~
We may divide this long period from Hammurahi down to
the time that the governors of Babylonia became mere puppets
of the Assyrian rulers into three sections: ( I ) Hammurabi and
his successors, (2) the Cassite dynasty, (3) the restoration of
native rulers to the throne. A comparison of the names furnished by the inscriptions from these three sections shows that
further noticer of these gods, see chapter X.
See a b v e , p. 122.
One might include in the lint also Nin-igi&nangar-bu,Gushgin-banda, Kin-kurra,

1 For

8

Nin-zadim (from Nabubaliddin's inscription), but there are only so many epithetr
f0"rni under which the god came to be worshipped. see p. 17,.
of Ea or
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the gods common to all are Marduk, Bel, Shamash, Ramman.
But, in addition, our investigations have shown that we are justified in adding the following a s forming part of the Babylonian
pantheon during this entire period: Sarpanitum, Belit, Tashmitum, Sin, Ninih, Ishtar, Nergal, Nin-khar-sag, and the two
other members of the triad, Anu and Ea, with their consorts,
Anatnm and Damkina. All these gods and goddesses are found
in the texts from the first and third section of the period, and
the absence of some of them from texts of the second section
is simply due to the smaller amount of material that we have
for the history of the Cassite dynasty in Babylonia. Some of
the deities in this list, which is far from being exhaustive,' are
foreign, so e . 6 , Shukamuna and Shumalia, who belong to the
Cassitic pantheon ; others are of purely local significance, a s
Shir and Shubu." As for Sin, Ninib, and Ishtar, the u,orship
of none of these deities assumes any great degree of prominence during this period. No doubt the local cult was continued at the old centers much a s before, but except for an
occasional invocation, especially in the closing paragraphs of
an inscription, where the writers were fond of grouping a large
array of deities s o as to render more impressive the curses upon
enemies and vilifiers, with which the inscriptions usually terminated, they do not figure in the official writings of the time.
Of Sin, it is of some importance to note that under the Cassite
dynasty he stands already at the head of a second class of
triads which consists of Sin, Shamash, and Ramman, or Ishtar
(see note 3 on page 1 5 2 ) ~and that through the inscription
of Nebuchadnezzar I., we learn of an additional district of
Bahylonia,- that of Bit-Khabhan, where in association with
Belit of Akkad, the consort of the older Bel, he was worshipped
a s the patron deity. Nebuchadnezzar himself does not enuI We may now look forward to finding many more gods in the rich material for
this period unearthed by the University of Pennsylvania Expedition to Niffer.
1 See chapter X.
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merate Sin among the chief gods.
Ninih appears in the
familiar r81e as a god of war. After Hammurabi he is only
mentioned once in inscriptions of the Cassitic period and then
again in the days of Nehuchadnezzar I., who assigns a prominent place to him. I t is Ninih who, with the title 'king of
heaven and earth,' leads off in the long list of gods whose
curses are invoked upon the king's opponents. Similarly, the
belligerent character of Ishtar is the only phase of the goddess
dwelt upon during this period. While for Agumkakiimi, she
still occupies a comparatively inferior rank, coming seventh in
his list, Nehuchadnezzar places her immediately after Anu
and before Ramman and Marduk. This advance foreshadows
the superior r61e that she is destined to play in the pantheon
during the period of Assyrian supremacy. T h e cult of Nergal
does not figure prominently during this period. In fact, so
far as the historical texts go, he disappears from the scene
till the time of Nehuchadnezzar I., when he is incidentally
invoked in a group with Kamman and N a n i as the gods of a
district in Babylonia known as Namar. Exactly where Namar
lay has not yet been ascertained. Since Nergal, as was shown
in the previous chapter, was the local patron of Cuthah, it may
be that the latter city was included in the Namar district. At
all events, we may conclude from the silence of the texts a s to
Nergal, that Cutha played no conspicuous part in the empire
formed of the Bahylonian states, and that the cult of Nergal,
apart from the association of the deity in religious texts with the
lower world, did not during this entire period extend beyond
local proportions. Lastly, it is interesting to note that Samsuiluna, the son of Hammurabi, refers to Belit of Nippur as Ninkhar-sag, which we have seen was one of her oldest titles.

CHAPTER IX.
THE GODS IN THE TEMF'LE LISTS AND IN THE LEGAL AND
COMMERCIAL DOCUMENTS.

BESIDESthe historical texts in the proper sense, there is another source for the study of the Babylonian pantheon.
Both for the first and for the second periods we now have a
large number of lists of offerings made to the temples of Babylonia and of thousands of miscellaneous legal documents. L)e
Sarzec found a number of such documents a t Telloh some
years ago, and quite recently some thirty thousand tablets of
the temple archives have come to light.' At Tell-Sifr, AbuHabba, and elsewhere, many thousands also have been found,
belonging chiefly to the second period. A feature of these
documents is the invocation of the gods, introduced for various
purposes, at times in connection with oaths, at times a s a
guarantee against the renewal of claims. .&gain, certain gods
are appealed to as witnesses to an act, and in the lists of
temple offerings, gods are constantly introduced. Since many
of the commercial transactions recorded in these documents,
moreover, concern the temples of Babylonia, further occasions
were found for the mention of a god or gods. The proper
names occurring in these documents, compounded as these
names in most cases are with some deity,' furnish some
1 The museums of Europe and America hare .=cured a largeproportion of
these through purchase.
3 The longer names consist of three elements: subject, verb, and
The
deity is generally the subject; rg., Sinacherib= Sin-akhe-irha, id., may the gad Sin
increase the brothers. But there are many variations. So the imperative of the
verb is often used,and in that case,the deity is in the vocative case. Instead of three
elements, there are frequently only two, a deity and a participle or an =djective; rg.,
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additions to the pantheon of Babylonia. Naturally, a distinction is to he made between deities introduced in temple
lists and in the course of legal proceedings, and such as are
merely known through forming an element in proper names.
The former constitute a part of what might be called the
'active' pantheon of the time. Deities that are actually invoked
by contracting parties for whatever purpose are such as are
endowed with real significance; and if any of these are not
mentioned in the historical texts proper, the omission is due to
the lack of material. T h e testimony of the legal documents in
this respect is fully as valid as is that of the historical texts.
I n proper names the case is different. Custom being a prominent, if not a controlling, factor in the giving of names, it may
happen that the deity appearing as an element in a name is one
who, for various reasons, is no longer worshipped, or whose
worship has diminished in significance a t the time we meet
with the name. Again, deities of very restricted local fame,
deities that occupy the inferior rank of mere spirits or demons
in the theological system of the Babylonians, may still be incorporated in proper names. Lastly, in view of the descriptive
epithets by which some deities are often known, a s much as by
their real names, it frequently happens in the case of proper
names that a deity otherwise known is designated by one of
his attributes. Thus we find in legal documents of the second
period a goddess, Da-mu-gal, who is none other than the wellknown Gula, the great healing deity; Ud-zal, who is identical
with Ninib, and so written a s the god of 'the rising sun';' and
Mar-tu (lit., 'the west god'), which is a designation of Ran1man.l
Sin-magir, i.e., Sin ir favorable, or a prron is called ' t h e son' or 'the servant' of
a god. The name of the deity alone may also constitute a proper name; and many
names of course do not contain the mention of a deity at all, though such names are
often abbreviations from longer ones in which same god war introduced.
1 Jensen,Kor~noiogie,p. 4jS.
2 Amold, Andenf Bodyioninn Tenifie Rccordr, p. 5, is of the opinion that Id-nikrnartu is also a designation a1 Kamman. Hir view is plausible, but it stili remains t o
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Bearing in mind all these considerations, we find in the
tablets of the first period, so far as published,' the same
deities that are met with in the historical inscriptions: En-lil,
Bau, En-zu (or Sin), Nin-girsu, Nin-gish-zida, Nin-mar, Nang,
Nini, Shul-pa-uddu, and others. No doubt a complete pnblication of the Telloh archives will furnish some-not many-new
deities not occurring in the historical texts of this period. A
rather curious feature, illustrated by these temple archives, and
one upon which we shallhave occasion to dwell, is the divine
honors that appear to have been paid towards the end of the first
period of Babylonian history to some of the earlier rulers, notably
Gndea and Dungi.P Alongside of wine, oil, wheat, sheep, etc.,
offered to Bau, Nin-gish-zida, and Shul-pa-uddu, the great kings
and patesir of the past are honored. Nore than this, sanctuaries
sacred to these rulers are erected, and in other respects they are
placed on afooting of equality with the great gods of the period.
Passing on to the lists and the legal documents of the second
p e r i ~ dwe
, ~ may note that the gods in whose name the oath is
taken are chiefly Marduk, ~hamash:A, Ramman, and Sin. Generally two or three are mentioned, and often the name of the
reigning king is added to lend further solemnity to the oath.
Other gods directly introduced are Nang, Ishtar, Nebo, Tashmitum, and Sarpanitum, after whom the years are at times
designated, probably in consequence of some special honors
accorded to the gods. T h e standing phrase is 'the year of the
throne,' or simply 'the year' of such and such a deity. Nin-mar
'Scheil, "Le Cultede Gudea sour le I F Dynartie d'Ur"(Rrcuri1dcr Trounuz,&.
zviii.64-74). W. R. Amold, Anrirnf Bobybnian Tcm#lz Rarordr (New York, 1896).
The Telloh tabletnappear tobe largely listsof afferingsmade to the temples at Laganh,
and temple accounts. [See now Reisner, TempelurkundenaunTelloh (Berlin, rgor).]
nSee berider Scheil's article (above), Lehrnann'r note, Z e i l ~ / "Ariyr.
~
X. 381,
6 Our knowledge of the documents of thi, priod is due chiefly to Strarrrmier and
Meissner.
4 At timesunder rather curiousformr, a s . , Shush-=ha; Strarsmaier, Warka, no. 30,
1. z r . The form Sha-ash-nha also occurs in nor. 45 and 105 (cf. Meismer's note,
Beifrag# rum ALfbobyionrrchen Priuufr#inl,p. 1j6).

appears in the days of Hammurabi a s the daughter of Marduk.
Among gods appearing for the first time are Khusha,* Xun-gal,
and Zamama. Mentioned in connection with the gates of the
temple where the judges held court, the association of Khusha
with Marduk, Shamash, Sin, and Nin-mar points to a considerable degree of prominence enjoyed by this deity. Of his nature
and origin, however, we know nothing. Nun-gal signifies the
, ~ from this we
'great chief.' H i s temple stood in S i p p a ~and
may conclude that he was one of the minor gods of the place
whose original significance becomes obscured by the side of
the all-powerful patron of Sippar - the sun-god. A syllabary
describes the god a s a 'raging' deity, a description that suggests solar functions. Nun-gal appears, therefore, to be the
ideograph proper to a deity that symbolized, like Nergal, Ninib,
some phase of the sun. T h e disappearance of the
and
god would thus be naturally accounted for, in view of the tendency that we have found characteristic of the religion, whereby
powerful gods absorb the functions of weaker ones whose
attributes resemble their own. But while the god disappears,
the name survives. Nun-gal with the plural sign attached
becomes a collective designation for a group of powerful
demons? I n this survival and use of the name we have an
interesting example of the manner in which, by a species of differentiation, local gods, unable to maintain themselves by the
side of more powerful rivals, sink to the lower grade of demons,
either beneficent or noxious. I n this grade, too, distinctions
are made, as will be pointed out a t the proper place. There is
a 'pantheon' of demons as well as of gods in the Babylonian
theology. Nun-gal accordingly recovers some of his lost dignity by becoming an exceptionally powerful demon-so powerful as to confer his name upon an entire class. The god Zamama
appears in connection with a date attached to a legal document

A,

Also in a proper name, Khushalu, i.r.,'Khurha is god.'
Meirsner, nor. do and 118.
See chapter xi.

1 Meiosner, no.1z.
2
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of the days of Hammurabi. T h e building of a sanctuary in
honor of this deity and his consort was of sufficient importance
to make the year known by this event. Zamama is occasionally
mentioned in the religious hymns. He belongs to the deities
that form a kind of court around Marduk. From syllabaries,
we learn that he was a form of the sun-god, worshipped in the
city of Kish in northern Babylonia, and it also appears that he
was identified a t one period with Ninib. The temple to Zamama
-perhaps only a shrine-stood
in the city of Kish, which was
remodeled by Hammurabi. T h e shrine, or temple, bore the
significant.name 'house of the warrior's glory.' T h e warrior is
of course the god, and the name accordingly shows clearly the
character of the god in whose honor the sanctuary was built.
Elsewhere, he is explicitly called a 'god of battle.' Associated with Zamarna of Kish was his consort, who, however, is
merely termed again in a general way, 'Xinni,' i.e., 'the lady.'
In the case of such a deity as Zamama, it is evident that the
absence of the name in historical texts is accidental, and that
we may expect to come across it with the increase of historical
material. I n the proper names, all of the prominent deities
discussed in this and the previous chapters are found, though
with some notable exceptions. Anu, eg., is not met with as an
element in proper names, but among those occurring may be
mentioned Shamash,
Ishtar, Ramman (also under the forms
Im-me-ru and Mar-tu), Marduk, sometimes called Sag-ila after
his temple in Babylon, Nabu, Ishum, Shala, Bau, Nin-ib, Ningir-su, Sin, Bunene, Annuit, and Ea. Among gods appearing
for the first time in connection with the names, it is sufficient
to record a goddess Shubula, who from other sources' we know
was the local patron of the city Shumdula, a goddess Bashtum,
a goddess Mamu (a form of Gula), Am-na-na, Lugal-ki-mu-na,

A,

1 IIR. 60, IS= Pinches (Journnd Viiforio fnrtifsrr, xxviii. 36, reads Shu-@la;
Hommel, ib. 36, Shu~ril-la).
%Forthisdeity,see a paper by the writer, ,-TheElement Borlreth in Hebrew Propr
Names," in thefournulof Bib[. Litcr. xiii. 20-30.
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E-la-li (perhaps an epithet for the fire-god Gihil), U1-mash-shitum, and a serpent god Sir. Most of these may be safely
put down as of purely local origin and jurisdiction, and it is
hardly likely that any of them embody an idea not already
covered by those which we have discussed. From the lists of
gods prepared by the Babylonian scholars, it is clear that the
number of local deities whose names at least survived to a late
period was exceedingly large, ranging in the thousands; and
since, a s seems likely, these lists were prepared (as so much of
the lexicographical literature) on the basis of the temple lists
and of the commercial and legal documents, we may conclude
that all, or at any rate most, of these deities were in use as
elements in proper names, without, however, having much
importance beyond this incorporation.

CHAPTER X.
THE MINOR GODS IN THE PERIOD OF EAMXURABI.

COMINGback now to the historical texts and placing the
minor deities together that occur in the inscriptions of Hammurabi and his successors down through the restoration of
native rulers on the throne of Babylonia, we obtain the following list: Zakar, Lugal-mit-tu (?), Nin-dim-su, Ba-kad, Pap-U,
Belit-ekalli, Shumalia, Shukamuna, Gula, Shir, Shuhu, Belit of
Akkad, Malik, Bunene, Nin-igi-nangar-bu, Gushgin-banda, Ninkurra, Nin-zadim. I n view of the limited amount of historical
material at our disposal for the second period of Babylonian
history, the list of course does not permit us to form a definite
notion of the total number of minor gods that were still occasionally invoked by the side of the great gods. By comparison,
however, with the pantheon so far as ascertained of the first
period, the conclusion is justified that with the systematization
of cults and beliefs characteristic of the Hammurabi, a marked
tendency appears towards a reduction of the pantheon, a weeding out of the numerous local cults, their absorption by the
larger ones, and the relegation of the minor gods of only local
significance to a place among the spirits and demons of the
Bahylonian religion. Brief statements of these minor gods
will suffice to indicate their general character. Of most of
the gods in this list there is but little we know a s yet beyond
the name. Some of them will occur again in the Assyrian
and Neo-Babylonian historical texts, others in the hymns
and incantations; some are only found in the period we are
considering, though with the material constantly increasing
we must beware of drawing any conclusions from the fact of a
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single mention. ' Zakar,' signifying, probably, ' heroic,' appears
to have been worshipped in Nippur, where a wall known as the
'wall of Zakar' was built by Samsu-iluna. From the fact that
this wall was sacred to Nin-khar-sag or Belit, we may, perhaps,
be permitted to conclude that 'Zakar' stood in close relationship to Be1 and Belit of Nippur, - possibly a son, - or, at all
events, belonged to the inner circle of deities worshipped in
the old city sacred to the great Bel.
Another wall in Nippur was dedicated by this Samsu-iluna
to a god whose name is provisionally read by Winckler, Lugalmit-tu.' Lugal, signifying 'king,' is an element that enters as
an ideograph in the composition of the names of several deities.
Thus we have Lugal-edinna, 'king of the field,' which i s the
equivalent of Nergal, and again for the same god, the cornbiuation Lugal-gira, which is, as Jensen2 has shown, 'raging king,'
and a title of Nergal in his character as the god of pestilence
and war. Nin-dim-su, Ba-kad, Pap-U, Belit-ekalli, Shumalia, and
Shukamuna occur at the close of the inscription of Melishikhu,
among the gods asked to curse the transgressors of the royal
decree.' That some of these are Cassite deities imported into
Babylonia, and whose position in the pantheon was therefore of
a temporary character, there seems little reason to question. Bakad may, and Shumalia quite certainly does, belong to this class.
As for Shukamuna, the fact that Agumkakrimi, who places his
title, 'king of Cassite land,' before that of Akkad and Babylon,
opens his inscription with the declaration that he is the glorious
offspring of Shukamuna, fixes the character of this god beyond
all doubt ; and Delitzsch has shown ' that this god was regarded
by the Babylonian schoolmen as the equivalent of their own
Nergal.
Shukamuna, accordingly, was the Cassite god of
1 The text ir defective at the point where the god's name is mentioned. See
Keils Bibl. 3, 1, p. 133, King reads, Lugal-diritupb.
1 Kmv80do$,
pp. 481 rrq.
8 Belser, Baitrop IUI AIIYI.ii. 203, COL. vi.
4 KM", pp. 2j-2,.
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war, who, like Nergal, symbolized the mid-day sun, -that is,
the raging and destructive power. Shumalia is the consort of
Shukamuna,' and is invoked a s the 'lady of the shining mountains.' Nin-dim-su is a title of Ea, as the patron of arts.
Belit-ekallii.e., Belit of the palace-appears
as the consort
of Ninib, the epithet ' ekalli ' being added to specify what Belit
is meant, and to avoid confusion with the consort of Bel. At
the same time it must be confessed that the precise force of
the qualification of ' Belit of the palace' (or temple) escapes us.
Ninib's consort, as we know from other sources, was Gu1a.P
This name is in some way connected with an Assyrian stem
signifying 'great,' and it is a t least worthy of note that the
word for palace is written by a species of punning etymology
with two signs, e = house and gallu = large. The question
suggests itself whether the title 'Belit-ekalli ' may not have its
rise in a further desire to play upon the goddess's name, just as
her title Kallat-Eshara (bride of Eshara, or earth) rests upon
such a play. Such plays on names are characteristic of the
Semites, and indeed in a measure are common to all ancient
nations, to whom the name always meant much more than to
us. Every nomen, as constituting the essence of an ohject, was
always and above all an omen. I t is, therefore, plausible to
suppose that titles of the gods should have been chosen in part
under the influence of this idea.' A further suggestion that
I would like to offer is that 'ekallu,' as temple or palace (lit.,
large house), may be one of the numerous names of the nether
world. A parallel would be furnished by Ekur, which signifies
both 'temple' and 'earth,'' and is also one of the names of the
gathering-place of the dead. Gula, being the goddess of the
Delitzsch, Koiinrr, p. 33.
See above, p. 105.
a Examples of punning etymologies on names of gods are frequent. See Jenren'n
discussion of Nergal ior examples of various plays upon the name of the god.
KormoI*ir, pp. 1 8 j re*.
4 Jenren, KosmoI.g.., pp. 185 s q . and p. 218.
1

2

nether world who restores the dead to life, would be appropriately called ' t h e lady of the nether world.' One should like to
know more of Pap-u (the phonetic reading unknown), who is
called the offspring of Eshara, and 'the lord of the boundary.'
Eshara, a s Jensen has shown,' is a poetical name for earth.
The god Ninib, in his capacity as a god of agriculture, is called
the ' product of Eshara.' V a p - U ,therefore, must be a god somewhat of the same character - a conclusion which is borne out
by the description given of him as the protector of the boundary. H e is probably one of the numerous forms of boundary
gods that are met with among all nations. That we do not
encounter more in Babylonia is due to the decided tendency
that has been noted towards a centralization of power in a
limited number of deities. Instead of gods of boundaries, we
have numerous demons and spirits in the case of the developed
Babylonian religion, into whose hands the care of preserving
the rights of owners to their lands is entrusted. Symbols of
these spirits - serpents, unicorns, scorpions, and the like ~are added on the monuments which were placed at the boundaries, and on which the terms were specified that justified
the land tenure. T o this class of monuments the name of
' Kudurru,' or 'boundary' stones, was given by the Rabylonians
themselves. T h e inscription on which the name of Pap-U
occurs belongs to this class ; and he is invoked, as already said,
along with many other gods-in
fact, with the whole or a
goodly portion of the pantheon. It would seem, therefore,
that we have in Pap-U a special boundary god who has survived
in that rBle from a more primitive period of Babylonian culture.
H e occupies a place usually assigned to the powerful demons
who are regarded a s the real owners of the soil?
1Kmologic,

p. 195.

Rawlinson, i. 29, 16.

a This notion that the ground belongs to the gods, and that man is only a tenant,
survive9 to a late period in Semitic religions. The belief underlies the Pentateuchal

enactmentr regarding the holding of the soil, which is only to be temporary. See
W. R. Smith, R~ligiiiof fhc Smzilcr, pp. 91 rcg.
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Perhaps the most interesting of the minor deities during this
second period is

As has just been stated, she is the consort of Ninib. She
is not mentioned in any of the inscriptions of this period till
we come to the days of Nebuchadnezzar I., who invokes her
a s the bride of Eshara, -i.e.! of the earth.' We also meet
with her name in that of several individuals, Balatsu-Gula'
and Arad-G&,3 and we have seen that she is also known as
Damu and Mama, or, Meme. \\'e have a proof, therefore, of
her cult being firmly established at an early period of BabyIonian history. Her rBle is that of a 'life-giver,' in the widest
sense of the word. She is called the 'great physician,' who
both preserves the body in health and who removes sickness
and disease by the 'touch of her hand.' Gula is the one who
leads the dead to a new life. She shares this power, however,
with her husband.Ninib. Her power can be exerted far evil
a s well as for good. She is appealed to, to strike the enemy
with blindness; she can bring on the very diseases that she is
able to heal, and such is the stress laid upon these qualities
that she is even addressed as the 'creator of mankind.' But
although it is the 'second' birth of mankind over which she
presides, she does not belong to the class of deities whose
concern is with the dead rather than the living. The Babylonians, a s we shall have occasion to point out, early engaged
in speculations regarding the life after death, and, as a result,
there was developed a special pantheon for the nether world.
Gula occupies a rather unique place intermediate, as it were,
between the gods of the living and the gods of the dead.
1 In

Babylonian, KnNnt Erlmm-a,with

P. '73.
a 1.8,[[Protect] his life, 0 Gula.
a Servant of Galls.

another

play upon her name. See above,
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Of the other deities occurring in the inscription of this same
Nebuchadnezzar I. it is sufficient to note that two, Shir and
Shubu, are enumerated among the'gods of Bit-Khabban. They
were, therefore, local deities of some towns that never rose to
sufficient importance to insure their patrons a permanent place
in the Babylonian pantheon. ' Belit of Akkad,' whom Nebuchadnezzar invokes, is none other than the great Belit, the consort of Bel. ' A k k a d ' is here used for Babylonia, and the
qualification is added to distinguish her from other 'ladies,'
as, e.g., ' Belit-ekalli,' who, we have seen, was Gula.

Upon reaching so late a period a s the days of Nabubaliddin
(c. 850 B.c.), it becomes doubtful whether we are justified in
including the additional deities occurring in his inscription
among the Babylonian pantheon of the second period. T h e
occurrence of some of these gods in the.religious literature is
a presumption in favor of regarding them a s ancient creations,
rather than due to later influences. Certainly this appears to
be the case with Malik and Bunene, who, with Shamash, form
a triad that constitutes the chief object of worship in the great
temple E-babbara at Sippar, to whose restored cult Nabu-baliddin devotes himself. Both names, moreover, occur a s parts
of proper names in the age of Hammurahi. Malik-i.e., ruler
-is one of the names frequently assigned to Shamash, just as
the god's consort was known as Malkatu, but for all that Malik
is not the same a s Shamash. Accompanying the inscription of
Nabubaliddin is a design representing the sun-god seated in
his shrine. Before him on a table rests a wheel, and attached
to the wheel are cords held by two figures, who are evidently
directing the course of the wheel. These two figures are Malik

'
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and Bunene, a species of attendants, therefore, on the sun-god,
who drive the fiery chariot that symbolized the great orb.
Bunene, through association' with Malik, becomes the latter's
consort, and it is interesting to observe the extent to which the
tendency of the Babylonian religion to conceive the gods in
pairs goes. Bunene is not the only instance of an originally
male deity becoming through various circumstances the female
consort to another. Originally, Malik may have been a name
under which the sun-god was worshipped at some place, for
the conception that makes him the chariot-driver to Shamash
appears to be late. T h e absorption by the greater sun-cults
(at Sippar and Larsa more particularly) of the lesser ones leads
to the complete transfer of the names of minor sun-deities to
the great Shamash, but in some instances the minor deities
continue to lead a shadowy existence in some r6le of service to
the greater ones.

We have seen that Ea, among other powers assigned to him,
was regarded as the god of fine arts, - in the first instance as
the god of the smithy, because of the antiquity and importance
of the smith's art, and then of art in general, including
especially the production of great statues. In accordance with
this conception, Nabubaliddin declares that it was through the
wisdom of Ea that he succeeded in manufacturing the great
image of Shamash that was set up by him in the temple at
Sippar. But in the days of Nabubaliddin the arts had been
differentiated into various branches, and this differentiation
was expressed by assigning to each branch some patron god
who presided over that section. I n this way, the old belief
that art comes to men from the gods survived, while at the
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bame time it entered upon new phases.' Accordingly, Nabubaliddin assigns several deities who act the part of assistants
to Ea. T h e names of these deities point to their functions.
Nin-igi-nangar-hu is the ' lord who presides over metal-workers';
Gushgin-banda, ' brilliant chief,' is evidently the patron of those
skilled in the working of the bright metals; Nin-kurra, 'lord
of mountain,' the patron of those that quarried the stones;
while Nin-zadim is the patron of sculpture. E a stands above
these as a general overseer, but the four classes of laborers
symbolized by gods indicate the manner of artistic construction
in the advanced state of Babylonian art, and of the various
distinct professions to which this art gave birth. I n a certain
sense, of course, these four gods associated with E a belong to
the Babylonian pantheon, but not in the same sense in which
Ea, for example, or the other gods discussed in this chapter,
belong to it. They cannot even he said to be gods of a minor
order- they are hardly anything more than personifications of
certain phenomena that have their source in the human intellect. I n giving to these personified powers the determinative
indicative of deity, the Babylonian schoolmen were not conscious
of expressing anything more than their belief in the divine
origin of the power and skill exercised by man. T o represent
such power a s a gad was the only way in which the personification could a t all be effected under the conditions presented
by Babylonian beliefs. >&h' en, therefore, we meet with such
gods as Nin-zadim, 'lord of sculpture,' it is much the same as
when in the Old Testament we are told that Tubal-cain was
the 'father' of those that work in metals, and where similarly
other arts are traced back to a single source. ' F a t h e r ' in
Oriental hyperbole signifies 'source, originator, possessor, or
patron,' and, indeed, includes all these ideas. T h e Hebrew
writer, rising to a higher level of belief, conceives the arts to
1 To this day in the Orient, fine productions of man's skill are attributed ta the
influence of liidden spirits, good or bad, as the rase may be.
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liave originated through some single personage endowed with
divine powers;' the Babylonian, incapable as yet of making
this distinction, ascribes both the origin and execution of the
art directly to a god. I n this way, new deities were apparently
created even at an advanced stage of the Babylonian religion,
but deities that differed totally from those that are characteristic of the earlier periods. The differentiation of the arts,
and the assignment of a patron to each branch, reflect the
thoughts and the aspirations of a later age. These views
must have arisen under an impulse to artistic creation that was
called forth by unusual circumstances, and I venture to think
that this impulse is to be traced to the influence of the Assyrian
rulers, whose greatest ambition, next to military glory, was to
leave behind them artistic monuments of themselves that might
unfold to later ages a tale of greatness and of power. S c u l p
ture and works in metal were two arts that flourished in a
special degree in the days when Assyria was approaching the
zenith of her glory. Nabubaliddin's reign falls within this
period; and we must, therefore, look from this time on for
traces of Assyrian influence in the culture, the art, 2nd also
to some extent in the religious beliefs of the southern district
of Mesopotamia.
1 This position doer not, of course, exclude the fact that in the original farm of
the tradition, Tubalsain, Naarnah, and other personages in the fovrtll chapter of
Genesis were deities.

CHAPTER XI.
SURVIVALS OF ANIMISM IN THE BABYLONIAN RELIGION.

THEAssyrian influence however was only one factor, and a
minor factor at that, in maintaining the belief in countless
spirits that occupied a place of more or less importance by
the side of the great and lesser gods. That conservatism
which is a distinguishing trait of the popular forms of religion
everywhere, served to keep alive the view that all the acts
of man, his moods, the accidents that befell him, were under
the control of visible or invisible powers. The development
of a pantheon, graded and more or less regulated under
the guidance of the Babylonian schoolmen, did not drive the
old animistic views out of existence. I n the religious literature, and more especially in those parts of it which reflect
the popular forms of thought, the unorganized mass of spirits
maintain an undisputed sway. I n the incantation texts, which
will be discussed at length in a subsequent chapter, as well a s
in other sections of Babylonian literature embodying both the
primitive and the advanced views of the Babylonians regarding
the origin of the universe, its subdivisions, and its order of
development, and, thirdly, in the legends and epics, hundreds
of spirits are introduced, to which some definite function or functions were assigned. I n many, indeed in the majority of cases,
the precise character of these functions still escapes us. T h e
material at our disposal is a s yet inadequate for any satisfactory
treatment of this phase of Babylonian belief, and we must content ourselves for the present with some generalizations, or at
the most with some broad classifications. Besides the texts
themselves, we have proper names containing a spirit as an elem e n t and also lists of those spirits prepared by the schoolmen
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on the basis of the texts. When, as sometimes happens, these
lists contain explanatory comments on the spirits enumerated,
we are able to take some steps forward in our knowledge of the
subject.
I n the first place, then, it is important to bear in mind that
the numerous spirits, when introduced into the religious and
other texts, are almost invariably preceded by a s i g n technically known a s a determinative- which stamps them as divine.
This sign being the same a s the one placed before the
names of the gods, it is not always possible to distinguish
between deities and spirits. T h e use ~f a common sign is
significant as pointing to the common origin of the two classes
of superior powers that thus continue to exist side by side. A
god is naught but a spirit writ large. As already intimated in
a previous chapter, a large part of the development of the BabyIonian religion consists in the differentiation between the gods
and the spirits, -a process that, beginning before the period
of written records, steadily went on, and in a certain sense was
never completed. I n the historical texts, the gods alone, with
certain exceptions, find official recognition, and it is largely
through these texts that we are enabled to distinguish between
the two classes of powers, the gods and the spirits ; but as a
survival of a primitive animism, the demons, good, bad, and
indifferent, retain their place in the popular forms of religion.
Several hundred spirits occur in the incantation texts, and almost
as many more in other religious texts. \Z'e may distinguish several classes. I n the first place, there are the demons that cause
disease and all manner of physical annoyances. T h e chief of
these will be considered when we come to the analysis of the
incantation texts. Against these demons the sufferer seeks
protection by means of formulas, the utterance of which is
invested with peculiar power, and again by means of certain
rites of an expiatory or purificatory character. Next, we have
the demons supposed to inhabit the fields, and to whom
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the ground is supposed to belong. These were imaged under
various animal fotms, serpents and scorpions being the favorite ones. When possession was taken of the field, the spirits
inhabiting it had to be propitiated. T h e owner placed himself
under their protection, and endeavored to insure his rights
against wrongful encroachment by calling upon the demons to
lange themselves on his side. I t was customary, especially in
the case of territory acquired by special grant of the monarch,
o r under extraordinary circumstances, to set up a so-called
boundary stone,' on which the owner of the field detailed his
right to possession, through purchase or gift, a s the case may
be. This inscription closed with an appeal to various gods to
strike with their curses any intruder upon the owner's rights.
I n addition to this, the stones are embellished with serpents,
scorpions, unicorns, and various realistic or fantastic representations of animal forms. These, it would seem, symbolize the
spirits, the sight of which, it was hoped,might act as afurther and
effectual warning against interference with the owner's rights.'
A special class of demons is formed by those which were
supposed to infest the resting-places of the dead, though they
stand in a certain relationship to the demons that plague the
living. A remarkable monument found a number of years ago,
1 T h e technical name for this class of monuments was K$trlirrruli.e., mark, and
then uned like the German word M n ~ kboth for boundary and for the territory
included within the bounds. A notable contribution to the interpretation of the
Kudurru monuments was made by Belser, in the Bcifiogc zur AriyrioIo@, ii.
"'-'03.
3 T h e question has been raised (see Belser, i6. p. 1x1) by Pinches whether there
representations are not the symbols of'the zodiac, but, as Belrer justly remarks, the
attempt t o interpret the pictures in this way has not been successful. I t still
seems mast plaunible to regard the pictures as symbols of spirits or demons. Such
an interpretation is in accord with the Babylonian and general Semitic view of land
ownership. At the same time,it ,,lust be canies~edthat we are still in the dark as t o
the motives underlying the choice of the animals portrayed. There may be some
ultimate connection withrome of the signs of the zodiac,- ro Homrnel believes,- but
such connection would have t o be judged from the earlier forms that animism taken
on, and not in the light of an advanced theology such ar appears in the zodiacal
system of the Babylonianr.
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and which will be fully described in a subsequent chapter,
affords us a picture of some of these demons whose sphere of
action is more particularly in the subterranean cave that forms
the gathering-place of the dead. They are represented as half
human, half animal, with large grotesque and terror-inspiring
features.' Their power, however, is limited. They are subject
to the orders of the gods whose dominion is the lower world,
more particularly to Nergal and his consort Allatu. I n the
advanced eschatology of the Babylonians the demons play a
minor part. I t is with the gods that the dead man must make
his peace. Their protection assured, he has little to fear ; hut
the demons of the lower world frequently ascend to the upper
regions to afflict the living. Against them precautions must he
taken similar to the means employed for ridding one's self of
the haneful influence of the disease- and pain-bringing spirits.
Reference has already been made to the spirits that belong to
the higher phases of Mesopotamian culture,- those that have
a share in the production of works of skill and art. We have
seen that in accounting for these we are justified in assuming a
higher phase of religious belief. T h e dividing line between god
and spirit becomes faint, and the numerous protecting patrons
of the handicrafts that flourished in Uahylonia and Assyria can
hardly he placed in the same category with those we have so
far been considering. Still, to the popular mind the achievements of the human mind were regarded as due to the workings
of hidden forces. Strange a s it may seem, there was an indisposition to ascribe everything to the power of the gods- E a
and Nabu, although the general gods of wisdom, did not concern themselves with details. These were left to the secondary
powers, -the spirits. Hence it happens that by the side of the
great gods, we have a large number of minor powers who preside over the various branches of human handiwork and control the products of the human mind.
1 See

Perrot and Chipiez, Hirfory o/.Ar! in Chnldnroand Arryria, i, j j r .
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Reserving further details regarding the several classes of
demons and spirits enumerated, it will suffice to say a few
words about one particular group of spirits whose rble was
peculiarly prominent in both historical, liturgical, and general
religious texts. T h e tendency to systematize the beliefs in
spirits manifests itself in Babylonia, equally with the grouping
of the gods into certain classes. I n consequence of this general
tendency, the conception arose of a group of spirits that comprised the associated secondary powers of earth and heaven,
somewhat as Anu, Bel, and Ea summed up the quintessence of
the higher powers or gods. This group was known as the

Regarding these names it may be said that the former has
not yet been satisfactorily interpreted. On the assumption
that the union of the syllables A-nun-na-ki' represents a compound ideograph, the middle syllable nun signifies 'strength,'
whereas the first is the ordinary ideograph for 'water.' Homme12 proposed to interpret the name therefore as 'gods of the
watery habitation.' T h e artificiality of this manner of writing
points, as in several instances noted, to a mere 'play' upon
the real name. Anunna reminds one forcibly of the god A I I N
and of the goddess Afzurrif, and the element ak is quite a
common afformative in Babylonian substantives, conve).ing a
certain emphatic meaning to the word. If therefore we may
compare Anun with the name of the god of heaven, the name
Anunrzak embodying, as it does in this case, the idea of power,
would he an appropriate designation for the spirits, or a group
of spirits collectively. Be it understood that this explanation
is offered merely as a conjecture, which, however, finds support in the meaning attached to the term 'Igigi.' This, as
1 The element

a

hi ir sometimes omitted. The force of no is not clear, unless it be

hone tic complement merely.
2

SrmifiiiIrr VZ/hrr,p. 369.
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Halevy and Guyard have recognized, is a formation of a
well-known stem occurring in Babylonian, as well as in other
Semitic languages, that has the meaning 'strong.' T h e ideographic form of writing the name likewise designates the spirits
as ' the great chiefs.' T h e ' Igigi,' therefore, are ' t h e strong
ones,' and strength being the attribute most commonly assigned
to the Semitic deities,' there is a presumption, a t least, in favor
of interpreting Anunnak, or Anunnaki,%inthe same way. The
' Igigi' are a t times designated as the seven gods, but this
number is simply an indication of their constituting a large
group. Seven is a round number which marked a large quantity. .4t an earlier period five represented a numerical magnitude, and hence the Anunnaki are at times regarded as a group
of five.3 The Anunnaki and Igigi appear for the first time
in an historical text in the inscription of the Assyrian king
Rammannirari I., who includes them in his appeal to the
great gods. H e designates the Igigi a s belonging to heaven,
the Anunnaki as belonging to the earth. The manner in
which he uses the names shows conclusively that, at this early
period, the two groups comprehended the entire domain over
which spirits, and for that matter also the gods, exercised their
power. Indeed, it mould appear that a t one time the two
names were used to include the gods as well as the spirits.
At least this appears to be the case in Assyria, and the conclusion may b e drawn, from the somewhat vague use of the terms,
that the names belong to a very early period of the religion,
when the distinction between gods and spirits was not yet
1 Very many of the names oi the Semitic gods and heroes signify strong, e.,q.. El,
Ado,, Bnol, Einnn, Kemorii, etc.
The final vu!vel i would. on the basis of the explanation offered, be paralleled by
the i of lgigi-an indication of the plural. See Delltrrch, Assyr. Grn,n, g 6 7 , I
3 The lgigi are designated ideographically ar v plur ii, and Hodme1 (Sem2triihe
Tilher,p.491) properly suggrsts that this pecnliar rvritingpoints to an earlier use of
five as constituting the group. Hommel, however, doer not see that neither five nor
seven are to be interpreted literally, but that both reprerent a large round nurnber,
and. therefore, also a holy one.
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clearly marked. However that may be, in Bahylonian hymns
and incantations the Igigi and Anunnaki play a very prominent
part. h n u is represented a s the father of both groups. But
they are also a t the service of other gods, notably of Bel, who
is spoken of as their ' lord,' of Ninib, of Marduk, of Ishtar, and
of Nergal. They prostrate themselves before these superior
masters, and the latter a t times manifest their anger against
the Igigi. They are sent out by the'gods to do service. Their
character is, on the whole, severe and cruel. They are not
favorahle to man, but rather hostile to him. Their brilliancy
consumes the land. Their power is feared, and Assyrian kings
more particularly are fond of adding the Igigi and Anunnaki to
the higher powers- the gods proper-when
they wish to
inspire a fear of their own majesty. At times the Igigi 'alone
are mentioned, but generally the Igigi and Anunnaki appear in
combination. T o the latest period of Babylonian history these
two groups continue to receive official recognition. Nebuchadnezzar 11.' dedicates an altar, which he erects at the wall of the
city of Babylon, to the Igigi and Anunnaki. The altar is called
a structure of 'joy and rejoicing,' and on the festivalof Marduk,
who is the 'lord of the Anunnaki and Igigi,' sacrifices were
offered at this altar. In the great temple of Marduk there was
afonntain in which the gods and.the Anunnaki, according to a
Babylonian h y m ~ 'bathe
,
their countenance'; and when to this
notice it he added that another hymn praises them a s the
'shining chiefs' of the ancient city of Eridu, it will be apparent
that the conceptions attached to' this group span the entire
period of Babylonian-Assyrian history.
Besides the Igigi and Anunnaki there is still a third group of
seven spirits, generally designated as the 'evil demons,' who
represent the embodiment of all physical suffering to which
man is subject. They appear, however, only in the incantation texts, and we may, therefore, postpone their consideration
'IK.

jj, col. iv. 11. 7-13.
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until that subject is reached. The point to he borne in mind,
and which I have attempted to emphasize in this place, is the
close relationship existing in the popuZar forms of the BahyIonian religion between the gods and the spirits. T h e latter
belong to the pantheon a s much as the former. Primitive
animism continues to enchain the .minds of the people, despite
the differentiation established between the higher and the
secondary powers, and despite the high point of development
reached by the schoolmen in their attempts to systematize and,
in a measure, to purify the ancient beliefs.

C H A P T E R XII.
TEE ASSYRIAN PANTEEON.

WE have now reached a point where it will he proper to set
forth the phases that the Babylonian religion assumed during
the days of Assyrian supremacy.
An enumeration of the gods occurring in the inscriptions of
the rulers of Assyria from the earliest days to the close of the
empire, so far as published, will show better than any argument the points of similarity between the Babylonian and the
Assyrian pantheon. These gods are in alphabetical order:'
Anu, Ashur, Bel, Belit, Gaga, Gibil, Gamlat, Gula, Dibbarra,
Dagan, Damkina, Ea, Ishtar, Kadi, Khani, Marduk, Nabu,
Nang, Nin-gal, Nergal, Ninib, Nusku, Ramman, Sin, Shala,
Shalman, Shamash, Shanitka(?), Tashmitum. Of these quite a
number are only mentioned incidentally, and in a manner that
indicates that they do not belong to the pantheon in the strict
sense. Others, like KhaniZ and Gamlat, -ie., ' the merciful
one,'
may turn out to be mere epithets of deities otherwise
known; and it would hardly be legitimate to extend the list by
including deities that have not yet been identified,' and which
may similarly be only variant forms, descriptive of such as are
already included. But however much this list may he extended and modified by further publications and researches,
the historical material at hand for the Assyrian period of the
religion is sufficient to warrant us in setting up two classes
of the pantheon, -one
class constituting the active pan' Semiticalphabet.
5 A form of Nebo, according to Meismer-Roa, Beuirrchri/lm
Sa&rWr, p. xog
Sec Meismer-Rost, i6. p. 108.
. A s rg., En+in-pallMei8sner-Rolf,

J

For further lists of deities,

see

i6. p. 76). Sherva and A q - s i r (id. p.

pp. 2 3 4 , 1 3 8 -

10,).
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theon, the other, deities introduced by the kings merely for
purposes of self-glorification, or to give greater solemnity to
the invocations and warnings that formed a feature of all commemorative and dedicatory inscriptions, as u.ell as of the
annals proper. The future additions to the list, it is safe to
assert, will increase the second class and only slightly modify,
if at all, the first class. Bearing in mind this distinction we
may put down as active forces in Assyria the following : Anu,
Ashur, Bel, Belit, Gula, Dagan, Ea, Khani, Ishtar, Marduk,
Nabu, Nergal, Ninib, Nusku, Ramman, Sin, Shala, Shamash,
Tashmitum.
Comparing both the fuller and the restricted list with the
Babylonian pantheon during the two periods treated of in
the preceding chapters, we are struck by three facts: ( I )
the smaller compass of the Assyrian pantheon; (2) the more
restricted introduction of what, for want of a better term, we
may call minor deities; and (3) the small number of new
deities Inet with. T o take up the latter point, the only gods
in the above list that are not found in Babylonian inscriptions
are Ashur, Gibil, Gamlat, Dibbarra, Kadi, Nusku, Shala, Shanitka. Of these it is purely accidental that Gibil, Dibbarra,
Nusku, and Shala are not mentioned, for, except those that
are foreign importations, they belong to Babylonia as much
a s to Assyria and fall within the periods of the Babylonian
religion that have been treated of. Kadi is a foreign deity.'
Shanitka(?) may only he a title of some goddess, and Shalman
(or Shalmannu) occurs only in proper names, and may likewise be only a title of some god.' There remains, as the
only god peculiar to Assyria, the god Ashur. But for t h i s
god, the Babylonian and the Assyrian pantheon are identical.
1 The Arayrian kings are fond of mentioning foreign deities, and of adding them
to their pantheon. In his annals ( V R . col. vi. 11. 30-43) A~h~rbanabal
gives a list
of twenty Elamitic deities caotured by him.
Tiele (Babyi-Assyr. Grsrhiclrtr, p. j ~ q )suggests Ea,

When we come, however, to the position held by the gods in
the pantheon, their relationship to one another, and the traits
which secured for them popular and royal favor, the differences between the Babylonian and the Assyrian phases of the
religion will be found to be more accentuated.
As for the smaller compass of the Assyrian pantheon, we
may recognize in this a further advance of the tendency
already noted in the second period of the Babylonian religion.
There, too, we found the minor local cults yielding to the
growing influence and favor of certain gods associated with
the great centers of Babylonian life, or possessing attributes
that accorded more with the new political order and the
general advance of culture. One of the chief factors in this
tendency towards centralization was, as we saw, the supremacy
accorded to Marduk in the new empire a s the patron god of
the capital, and that not only led to his absorbing the r61e of
other deities,' but resulted also in strengthening the belief
that there were only a limited number of deities upon whose
power and willingness to aid dependence could be placed.
This tendency was in a measure offset by the pride that the
rulers of the second Babylonian period still took in parading
at times, as large a number as possible of deities under whose
protection they claimed to stand. As we pass from one age to
the other, the number of minor deities thus invoked also tends
to diminish, and the occasions likewise when they are invoked
become limited to the more solemn invocations a t the beginning and the close of inscriptions. Now, in .4ssyria we have
1 An interesting example of this tendency is furnished by a tablet published by
T. G . Pinches (fournni of the Victoria Inrfitulr, xxviii. 8-10), in which tlie
name Marduk is treated almost ar a generic term for deity. Nergai is tailed 'the

Marduk of wadare'; Neba, ' the Mardukof earthly porrersions'; Ninib, ' the Marduk
of strength'; En-iii, 'the Marduk of sovereignty' ; and 30 on,in a long enumeration,
the gods are regarded as so many forms of hlaiduk. Pincher' conclusion that the
list points to monotheistic beliefs is, however, unwarranted. The List only iiiurtates
a tendency towards a centralization of divine powers in Marduk, that accornpanie3
the political centralization ai the period.
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much the same political conditions as in Babylonia, only
intensified. Here, too, we have one god towering above the
others, only to a still greater degree even. than Marduk in
Babylonia. Marduk, while absorbing the r61e of the old Bel,
is still bound to acknowledge the fathership of Ea. For a
time he has to fear the rivalry of Nabu, and we have seen that
during the Cassitic rule, the glory of Marduk is somewhat
dimmed. T h e god who comes to stand at the head of the
Assyrian pantheon- Ashur - suffers from none of these
restrictions. H e is independent of other gods and is under
no obligations to any of his fellows, and his rule once acknowledged remains supreme, with, perhaps, one short period
excepted,' throughout all the vicissitudes that the empire
undergoes. As a consequence of this unique position, Ashur
is so completely identified with Assyria, that with the fall
of the empire he, too, disappears, -whereas the Marduk cult
survives the loss of Babylonian independence, and is undisturbed even by the final absorption of Babylonia into the
empire of Cyrus. T h e tendency towards centralization of the
cult is even more pronounced, therefore, in Assyria than in
Babylonia. Marduk is a leader who has many gods as followers, but all of whom have their distinct functions. Ashur
is a host in himself. H e needs no attendants. His aid suffices for all things, and such is the attachment of his subjects
to him that it would almost appear like an insult to his dignity
to attach a long array of minor gods to him. For the Assyrian
kings the same motives did not exist as for the Bahylonians
to emphasize their control over all parts of their empire by
adding the chief gods of these districts to the pantheon.
Assyria was never split up into independent states like Babylonia before the days of Hammurabi. T h e capital, it is true,
changed with considerable frequency, but there was always
only one great center of political power. Sofar as Assyrian
1

See below, pp. 228, z29.
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control over Babylonia was concerned, it was sufficient for the
purposes of the Assyrian rulers to claim Marduk as their patron
and protector, and,,as we shall see, they always made a point
of emphasizing this claim. Hence we have only 'great gods,"
and no minor deities, in the train of Ashur. These 'great
gods' could not be expunged from the pantheon without a
complete severance of the ties that bound the Assyrians to
their past.
Kings of great empires seldom favor religious
revolutions. But by the side of Ashur these great gods pale,
and in the course of time the tendency becomes more marked
to regard them merely as formal members of a little court with
few functions of their own, beyond that of adding by their
presence to the majesty and glory of Ashur. One receives the
impression that in Assyria only a few of the gods invoked by
the kings at the side of Ashur exert any real influence on the
lives of the people; and such a s do, gain favor through possessing in some measure the chief attribute that distinguished
Ashur, -prowess in war. They are little Ashurs, a s it were,
by the side of the great one. T h e position of Ashur in the
Assyrian pantheon accounts for the general tendencies manifested by the religion of the northern empire, and upon a clear
conception of the character of Ashur depends our nnderstanding of the special points that distinguish the other gods from
what we have learned of their character and traits in the southern states. T h e beginning, therefore, of an account of the
Assyrian pantheon is properly to be made with Ashur.

T h e starting-point of the career of Ashur is the city of
Ashur, situated on the west bank of the Tigris, not far from
the point where the lower Zah flows into the Tigris. Ashur is
1 s o the gods af the Assyrian pantheon are generally termed in the iurcriptions of
the kings.

therefore distinctly a local deity, and so far as the testimony of
the texts goes, he was never regarded in early days in any other
light than a s the local patron of the city to which he has given
his name. H e was never worshipped, so far as can be ascertained, as a manifestation of any of the great powers of nature,
-the sun or the moon ; though, if anything, he was originally a
solar deity.' Nor was he a symbol of any of the elements,-fire
or water. I n this respect he differs from Sin, Shamash, Nusku,'
and Ea, whose worship was localized, without affecting the
yicasi-universal character that these deities possessed. As a
local deity his worship must have been limited to the city over
which he spread his protecting a r m ; and if we find the god
afterwards holding jurisdiction over a much larger teiritory
than the city of Ashur, it is because in the north, as in the
south, a distinct state or empire was simply regarded as the
extension of a city. Ashur became the god of Assyria as
the rulers of the city of Ashur grew in power,-in
the same
way that Marduk, upon the union of the Babylonian states
under the supremacy of the city of Bdbylon, became the god
of all Babylonia. But B difference between the north and
the south is to be noted. Whereas Marduk, although the
god of Babylonia, was worshipped only in the city of BabyIon where he was supposed to have his seat, temples to
Ashur existed in various parts of the Assyrian empire. The
god accompanied the kings in their wars, and wherever the
rulers settled, there the god was worshipped. So in the various changes of official residences that took place in the course
of Assyrian history from Ashur to Calah, and from Calah
to Nineveh, and from Nineveh to Khorsabad, the god took
part, and his central seat of worship depended upon the place
that the kings chose for their official residence. At the
same time, while the cult in the various temples that in the
course of time were erected in his honor probably continued
1 See

below, p. rgj.

2

S n below, p. 220.
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without interruption, there was always one place- the official
residence-which formed the central spot of worship. There
the god was supposed to dwell for the time being. One
iactor, perhaps, that ought to be taken into consideration in
accounting for this movable disposition of the god was that
he was not symbolized exclusively by a statue, as Marduk
and the other great gods were. His chief symbol was a standard that could be carried from place to place, and indeed was
30 made that it could be carried into the thick of the fray,
in order to assure the army of the god's presence. T h e
standard consisted of a pole surrounded by a disc enclosed
within two wings, while above the disc stood the figure of a
warrior in the act of shooting an arrow.' T h e statues of the
gods were deposited in shrines, and after being carried about,
as was done on festive days or other occasions, they would
be replaced in their shrines. The military standard, however,
followed the camp everywhere, and when the kings chose to
fix upon a new place for their military encampment - and
such the official residences of the Assyrian warrior-kings in large
measure were-the standard would repbse in the place selected.
How this standard came to be chosen,and when,is another question, and one more difficult to answer. I t may be that the representation of the god by a standard was a consequence of the
fondness that the rulers of Ashur manifested for perpetual warfare; or, in other words, that the god Ashur was represented by
a standard so that he might be carried into the battle and he
moved from place to place. At all events, the two things[he standard and the warlike character of the subjects of
Ashur - stood in close relationship to one another, and the
further conclusion is justified that when a military standard
came to be chosen as the symbol of Ashur, the god was recog1 A description of this symbol occurs in a text of Sennacherib (Meirmer.Rost,
Bouinrchriflcn Snnherih'r, p. 91). The symbol itself is found on rculptured rlabe
and on seal cylinders.
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nized distinctly as a god of war. T h e symbols accompanying
the standard are of importance a s enabling us to determine
something more regarding the character of Ashur. I n the first
place, the fact that it contained a figure may be taken as an
indication that the god was at one time represented by a statue,
-as indeed we know from other evidence,'-and
that the
change of his symbol from a statue to a standard is a result of
the military activity of the Assyrians. T h e winged disc is so
general a symbol of the sun in the religious system of various
ancient nations2 that one cannot escape the conclusion that
the symbol must be similarly interpreted in the case before us.
Is it possible, therefore, that in a period lying beyond that
revealed by the oldest inscriptions a t our disposal, Ashur was
worshipped a s a solar deity? One is bound to confess that
the evidence does not warrant us in regarding Ashur as anything but the patron of the city of Ashur. Nowhere do we
find any allusion from which we are justified in concluding that
he originally represented some elemental power or phenomenon.
Tiele a is of the decided opinion that Ashur was at his origin a
nature god of some kind, and he goes so far as to suggest,
though with due reserve, the possible identification of Ashur
with Sin. No doubt Tiele is prompted to this view by the
example of the great god of the south, blarduk, who is originally a solar deity, and by all the other great gods who represent,
or represented, some power of nature. Analogy, however, is
not a sufficiently reliable guide to settle a question for the
solution of which historical material is lacking. So much,
however, may be said, that if we are to assume that Ashur
personified originally some natural power, the symbol of the
winged disc lends a strong presumption in favor of supposing
1 So Sennacherib still spaks of images of Arhur, and of the great gods erected
by him (Meismer-Rost, BauinrrArifen Sonherib's, p. g4).
a See Steuenron,"The Feather and the W i n g in Mythology," Oriental S f u d i c ~
of Zhlre Phida. Oricniol Clud, pp. 236-239.
a Babyl-Ariyr. Ce:rscliirhfc,p. j 3 3
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him to have been some phase of the sun. So much, then, for
the general character of Ashur. Before passing on to a specification of his r81e and his traits, a s revealed by the historical
texts, a word remains to be said as to the etymology and form
of the name. Ashur is the only instance that we have of a
god expressly giving his name to a city, for the name of the
city can only he derived from that of the god, and not vice
versa. The identification of the god with his favorite town
must have been so complete that the town, which probably had
some specific name of its own, became known simply as the
'city of the god Ashur.' From such a designation it is hut
a small step to call the city simply, Ashur. T h e difference
between the god and the city would he indicated by the determinative for deity, which was only attached to the former,
while the latter was written with the determinative attached
to towns. When this city of Ashur extended its bounds until
it became coequal with the domain of Assyria, the name
of the god was transferred to the entire northern district of
Mesopotamia, which, as the country of the god Ashur, was
written with the determinative for country.' T h e ideographs
which the Assyrian scribes employed in writing the name of
the god reveal the meaning they attached to it. H e is
described ideographically as the 'good god.'
This interpretation accords admirably with the general force of the
verbal stem underlying the name. I n both Hebrew and
Assyrian a-xh-r signifies ' t o he gracious, to grant blessing, to
cause to prosper.' Ashur, therefore, is the god that blesses
his subjects, and to the latter he would accordingly appear
a s the 'good god' par exceNezce. If the tempting etymology
of our own word 'god,' which connects it with 'good,' be
correct, ' g o d ' would be almost the perfect equivalent of
Ashur.
I t is not necessary to conclude, as Tiele does,l
1 For the sake of convenience it is customary to distinguish between Ashur the
god, and the country by writing the latter with a double ih - Arhnhur.
2 Girriii'hle, p. 533.
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traditions and myths were remodeled by the schoolmen to conform to later ideas, -we have seen how in this process the popularity of Mardukledto his assuming the rBle originally played by
Bel, -may not the recognition given to Anshar be a concession, made a t the time that Assyria had begun her glorious
career (c. 1400 B.c.), to the chief god of the northern empire?
That such tendencies to glorify Ashur may justly he sought
for in part of the religious literature is proved by a version of
one of the series of tablets giving an account of the creation, and which assigns to Anshar the work of building Esharra.
-i.e., the earth, - that, according to another version, belongs
to Marduk.' Evidently, then, just as the Babylonian theologians sought to glorify Marduk at the expense of Bel, so
Assyrian theologians, or such as stood under Assyrian influences, did not hesitate to replace Marduk by their own favorite,
Anshar. In the chapter on the ' Cosmology ' we will have
occasion to come back to this point. For present purposes it
is sufficient to have shown that the position of Anshar in the
remodeled traditions is an argument in favor of regarding
Anshar as the real name of the god who stands at the head
of the Assyrian pantheon.
I n the oldest Assyrian inscription known to us, the god
Ashur is mentioned. Samsi-Ramman, who does not pet
assume the title of king, hut only pates:;-i.e.,
'religious
chief,"prides himselr upon being ' t h e builder of the temple of Ashur.' T h e phrase does not mean that he founded
the temple, hut only that he undertook building operations
in connection with it. The date of this ruler may be fixed
roughly at 1850 B.c., and since the two inscribed bricks
that we have of ~ a m s i - ~ a m m a 'were
n
found in the ruins
of Kalah-Shergat, -the site of the ancient city of Ashur,1 Jensen, Kormoio~ie,
p.

27j.

The combination of religious supremacy with political power, which characterizes the social state of ancient Babylonia and Arryria, gives to the title pnteri
a double significance. In Ilabylonia, moreover, it acquires tile force of varrai~king.
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there can, of course, he no doubt that the temple at that
place is referred to.
The rulers of Assyria, even after they assumed the title of
' k i n g ' (c. ~ g a oB.c.), were still fond of calling themselves
the 'priest' of the god Ashur, and frequently gave this title
the preference over others. I n the fourteenth century the
temple of Ashur seems to have suffered at the hands of the
Cassites, who attempted to extend their power to the north.
This plan was, however, frustrated by Ramman-nirari I., who
forces the Cassites to retreat, successfully opposes other enemies
of Assyria, and restores the injured parts of Ashur's temple.
From this time on, and for a period of several centuries,
Assyria assumes an aggressive attitude, and as a consequence
the dependency upon the god is more keenly felt than
before. T h e enemies against whom the kings proceed are
called ' t h e enemies of Ashur,' the troops of the king are the
troops of Ashur, and the weapons with which they fight are the
neapons of Ashur. I t is he who causes the arms of Tiglathpileser I. to strike down his foes. The nations cannot endure
the awful sight of the god. His brilliancy -the reference being
no doubt to the shining standard a s it was carried into the
fray -inspires on every side a terror that casts all enemies to
the ground. All warfare is carried on in the name of Ashur.
T h e statement may be taken literally, for an oracle was sought
at critical moments to determine the course that was to be
pursued. T h e fight itself takes place with the help of the god,
-again
to be taken literally, for the god, represented by his
symbol, is present on the battlefield.
T h e victory, accordingly, belongs to the god in the first instance, and only in a
secondary degree to the king. The nations are vanquished by
Ashur, the conquered c i t ~ e s become subject to Ashur, and
when the tribute is brought by the conquered foe, it is to Ashur
that it is offered by the kings. Proud and haughty as the latter
were, and filled with greed for glory and power, they never
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hesitated to humble themselves before their god. They freely
acknowledged that everything they possessed was due to Ashur's
favor. It was he who called them to the throne, who gave
them the sceptre and crown, and who firmly established their
sovereignty. Through Ashur, who gives the king his invincible
weapon, -the mighty bow, -the kingdom is enlarged, until
the kings feel justified in saying of themselves that, by
the nomination of Ashur, they gobern the four quarters of the
world. Nay, the rulers go further and declare themselves to
be theoffspring of Ashur. It is not likely that they ever desired
such an assertion also to be interpreted literally. The phrase is
rather to be taken as the strongest possible indication of the
attachment they felt for their chief god. Everything that they
possessed coming directly from their god, how could this be
better expressed than by making the god the source of their
being? T h e phrase, a t all events, is interesting as showing
that the element of love was not absent in the emotions that
the thought of Ashur aroused in the breasts of his subjects.
The kinzs cannot find sufficient terms of glorification to bestow
upon Ashur. Tiglathpileser I. calls him ' t h e great lord ruling
the assembly of gods,' and in similar style, Ashurn~sil-bal
invokes him as ' t h e great god of all the gads.' For Ramman-nirari III., he is the king of the I g i g i the heavenly host
of spirits. Sargou lovingly addresses him as the father of the
gods. Sennacherib calls him the great mountain or rock, - a
phrase that recalls a Biblical metaphor applied to the deity, and Esarhaddon speaks of him as the 'king of gods.' Frequently Ashur is invoked together with other gods. H e is
' t h e guide of the gods.' There is only one instance in
which he does not occupy the first place. Ramman-nirari I.,
to whom reference has above been made, gives Anu the preference over Ashur in a list of gods,' to whom conjointly he
ascribes his victories. We have already had occasion (see
1 The

full list is Anu, Ashur, Shamash, Ramman, and Ishtar.
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pp. 1 ~ ~ - 1 5 5to
) note the antiquity of Anu worship in Assyria,
the foundation of whose temple takes us beyond the period
of Samsi-Kamman. Ashur's importance begins only with the
moment that the rulers of his city enter upon their career
of conquest. Before that, his power and fame were limited
to the city over which he presided. Those gods who in the
south occupied a superior rank were also acknowledged in the
north. The religion of the Assyrians does not acquire traits
that distinguish it from that of Bahylonia till the rise of a distinct Assyrian empire. Here: as in Babylonia, the religious
cqnceptions, and in a measure the art, are shaped by the course
of political events. Anu, accordingly, takes precedence to
Ashur previous to the supremacy of the city of Ashur. This
superior rank belongs to him as the supreme god of heaven:
Kamman-nirari's reign marks a turning-point in the history
of Assyria. The enemies of Ashur, who had succeeded for
a time in obscuring the god's glory through the humiliation
which his land endured, were driven back, but neither the
people nor the rulers had as yet become conscious of the fact
that it was solely to Ashur that the victory was due. Hence,
other gods are associated with Ashur by Ramman-nirari. and
the old god Anu is accorded his proper rank. After the days
of Ramman-nirari, however, Ashur's precedence over all other
gods is established. Whether associated with Be1 or with
Ramman, or with Shamash and Kamman, or with a larger
representation of the pantheon, Ashur is invariably mentioned
first.
From what has been said of the chief trait of Assyrian
history, it follows, as a matter of course, that the popularity of
Ashur is due to the military successes of the Assyrian armies;
and it follows, with equal necessity, that Ashur, whatever he
may originally have been, becomes purely a god of war, from
the moment that Assyria enters upon what appeared to be her
special mission. All the titles given to Ashur by the kings may
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be said to follow from his rble as the god who presides over the
fortunes of the wars. If he is the 'ruler of all the gods,' and
their father, he is so simply by virtue of that same superior
strength which makes him the 'law-giver' for mankind, and not
because of any ancient traditions, nor as an expression of some
nature-myth. H e lords it over gods and spirits, but he lords it
solely because of his warlike qualities. Ashur is the giver of
crown and sceptre, and the kings of Assyria are the patesir
of the god, his lieutenants. H e is the god that embodies the
spirit of Assyrian history, and as such he is the most characteristic personage of the Assyrian pantheon - in a certain
sense the only characteristic personage. So profound is his
influence that almost all the other gods of the pantheon take
on some of h ~ scharacter. Whenever and wherever possible,
those phases of the god's nature are emphasized which point
to the possession of power over enemies. T h e gods of the
Assyrian pantheon impress one as diminutive Ashurs by the
side of the big one, and in proportion as they approach nearer
to the character of Ashur himself, is their hold upon the royal
favor strengthened.

Second in rank to Ashur during the most glorious part of
Assyrian history stands the great goddess Ishtar. That the
Assyrian Ishtar is identical with the great goddess of the BabyIonian pantheon is beyond reasonable doubt. She approaches
closest to Nan2,-the Ishtar of Erech; but just as we found the
Babylonian Ishtar appearing under various names and forms,
so there are no less than three Ishtars in Assyria, distinguished
in the texts as Ishtar of Nineveh, Ishtar of Arbela, and Ishtar
who presides over the temple known as Kidmuru and who for
that reason is generally called ' t h e queen of Kidmuru.' T h e
seat of the latter was in Nineveh, as was of course also the seat
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of Ishtar of Nineveh. The third Ishtar had her cult a t Arbela,'
a town lying to the east of Calah about midway between the
upper and lower Zab. I t is not easy to determine which of
these three Ishtars is the oldest. The Assyrians the~nselves
seem to have been aware of the Bahylonian origin of Ishtar,
for Tiglathpileser I. is at pains to emphasize that the temple he
builds to Ishtar in his capital is dedicated to the 'Assyrian Ishtar.'l This being the oldest mention of Ishtar in Assyrian texts,
we are perhaps warranted in concluding that the cult of the
goddess was transferred with the seat of government to Nineveh.
This would not necessarily make Ishtar of Nineveh the oldest
of the three, but accounts for the higher rank that was accorded
to her, as against the other two. Ishtar of Arbela and the
queen of Kidmuru do not make their appearance so far as the
historical texts are concerned till the time of Esarhaddon (681,
B.c.) - a comparatively late date. Tiele3 suggests that Arbela
became the seat of a school of prophets in the service of Ishtar.
T h e curious name of the place, the 'four-god' city, certainly
speaks in favor of supposing Arhela to have been a great religious center, but until excavations shall have been conducted on
the modern site of the town, the problems connected with the
worship of Ishtar of Arbela cannot b e solved. I t is quite possible, if not probable, that the three Ishtars are each of independent origin. The 'queen of Kidmuru,' indeed, I venture
to think, is the indigenous Ishtar of Nineveh, who is obliged to
yield her place to the so-called 'Assyrian Ishtar ' upon the
transfer of the capitol of Assyria to Nineveh, and henceforth
is known by one of her epithets to distinguish her from her
formidable rival. T h e cult of Ishtar at Arbela is probably, too,
of ancient date ; but special circumstances that escape us appear
1 More precixiy Arba-iiu, signifying 'city of the fourfold divinity' or 'four-god'
city. C/.the Palestinian form Kiryath-Arba, "four ~ i t ~ , " - ~ ~ i ~perhaps,
i ~ ~ l like
iy
wire, a city of four gods, rather than four roads or four suarters, as commonly
explained.
1 IR. zq,1. 86.
8 Ba6yl.-Arryr. Gerikiiktr, p. 8j.
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to have led to a revival of interest in their cults during the
period when Assyria reached the zenith of her power. T h e important point for us to bear in mind is that no essential distinc.
tions between these three Ishtars were made by the Assyrians.
Their traits and epithets are similar, and for all practical purposes we have only one Ishtar in the northern empire. Next
to Ashur, or rather by the side of Ashur, Ishtar was invoked
as the great goddess of battle and war. This trait, however,
was not given to her by the Assyrians. Hammurabi views the
goddess in this light,' and in the Izdubar or Gilgamesh epic,
as already pointed out, she appears at times in the r61e of a
violent destroyer. The warlike phase of the goddess's nature is
largely accentuated in the Assyrian pantheon and dwelt upon
to the exclusion of that softer and milder side which we have
seen characterized her as ' t h e mother of mankind.' H e r r61e
as the goddess of war grows in prominence as the -4ssyrian
rulers proceed in their triumphal careers. Ashurrishishi (c.
1r50 R.c.) invokes her si~nplyas the superior goddess, but for
Tiglathpileser I. and from his days on, she is primarily the lady
of war, who arranges the order of battle and encourages her
favorites to fight. She appears in dreams a t critical moments,
and whispers words of cheer to King Ashurhanabal. When
danger threatens, it is to her that the great king spreads
his hands in prayer. She is not merely the goddess of the
kings, hut of the people as well. T h e latter are instructed to
honor her. No deity approaches her in splendor. As Ashur
rules the Igigi, so Ishtar is declared to be 'mighty over the
Anunnaki.'
H e r commands are not to be opposed. Her
appearance is that of a being clothed with fiery flames, and
streams of fire are sent down by her upon the enemies of
Ashurhanabal - a description that expresses admirably the
conception formed by the Assyrians of a genuine goddess of
war. Like Ashur, she is given a supreme rank among the
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gods. Shalmaneser 11. calls her the first-born of heaven and
earth, and for Tiglathpileser I., she is the first among the gods.
Her milder attributes as the gracious mother of creation, the
giver of plenty, and the hearer of the supplications of the sinner,
so prominent in the religious literature,' are not dwelt upon in
the historical texts. Still, an element of love also enters into
the relationship with her subjects. Ashurnasirbal (885-860 &C.)
speaks of her a s the lady who 'loves him and his priesthood.'
Sennacherib similarly associates Ishtar with Ashur as the lover
of his priesthood. As a goddess of war she is of course 'perfect
in courage,' a s Shalrnaneser 11. declares. Temples are erected
to her in the city of Ashur, in Nineveh and Arbela. Ashurhanabal distinguishes carefully between the two Ishtars, -the
one of Nineveh and the one of Arbela; and, strange enough,
while terming Nineveh the favorite city of Ishtar, he seems to
give the preference to Ishtar of Arbela. I t is to the latterz that
when hard pressed by the Elamites he addresses his prayer, calling her 'the lady of Arbela' ; and it is this Ishtar n h o appears
to the royal troops in a dream. The month of Ab-the
fifth month of the Babylonian calendar-is
sacred to Ishtnr.
Ashurhanabal proceeds to Arbela for the purpose of ~vorshipping her during this sacred period. Something must have
occurred during his reign, to bring the goddess of Arbela into
such remarkable prominence, but even Ashurbanabal does not
go so far as to place Ishtar of Arhela before Ishtar of Nineveh,
when enumerating the gods of the pantheon. One point still
remains to be mentioned before passing on. Ashurbanabal
calls Ishtar - h e ' i s speaking of Ishtar of Nineveh - the wife
of BeLs Now Ishtar never appears in this capacity in the B a h p
See above, pp. 83, 84.
Cylinder B, col. v. 11. 30 ref.; elsewhere (Rarram Cylinder, col. ii. 11. r r j
he pray5 t o Arhur and ishtar.
3 Rasram Cylinder, col. viii. 1. 92. Elsewhere, Cylinder B, col. v. 17, lrhtar is
called thedaughterof Eel. This, however, "lust be an error; either Sin must be read
for Eel, oc bhirot (cansort) for mnrat (daughter).
1
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Ionian inscriptions. If there is one goddess with whom she
has nothing in common, it is Belit of Nippur. T o account
for this curious statement on the part of the Assyrian scribes,
it is only necessary to bear in mind that the name Belit signifies
'lady,' and Ishtar is constantly spoken of as the Belit or lady
of battle. Much the same train of thought that led to regarding Bel in the sense of ' lord,' merely a s a title of Marduk, gave
rise to the use of ' Belit,' a s the title of the great 'lady ' of the
Assyrian pantheon.' From this it is but a small-but of course
erroneous-step,
to speak of Belit-Ishtar a s the consort of Bel.
Whether the error is due only to the scribe, or whether it actually made its way into the Assyrian system of theology, it is
difficult to say. Probably the former; For the distinguishing
feature of both the Babylonian and the Assyrian Ishtar is her
independent position. Though a t times brought into close
association with Ashur, she is not regarded as the mere consort
of any god - no mere reHection of a male deity, but ruling in
her own right on a perfect par with the great gods of the pantheon. She is coequal in rank and dignity with Ashur. Her
name becomes synonymous with goddess, as Marduk becomes
the synonym for god. T h e female deities both native and
foreign come to be regarded a s so many forms of Ishtar. I n
a certain sense Ishtar is the only real goddess of the later
Assyrian pantheon, the only one taking an active part in the
religious and political life of the people. At the same time it
is to be noted that by the side of the Assyrian Ishtar, the
Babylonian Ishtar, especially the one associated with Erech
(or Warka) is also worshipped by the monarchs of the north.
Esarhaddon devotes himself to the improvement of the old
temple at Erech, and Ashurbanabal prides himself upon having
rescued out of the hands of the Elamites a statue of Ishtar or
Nan$ of Erech that had been captured 1635 years previous?
1 See
2

above, p. 151.
see Barton," The Semitic Ishtar Cult" (Hebroiro, X. 9-12).
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Reference has already been made to the antiquity of the Anu
cult in Assyria, and that prior to the time that the city of Ashur
assumes the r61e of mistress of the northern district, Anu stood
a t the head of the pantheon, just as theoretically he continued
to occupy this place in the pantheon of the south. What is
especially important, he had a temple in the very city of Ashur,
whose patron god succeeded in usurping the place of the old
'god of heaven.' The character of Anu in the north differs in
n o way from the trdits assigned to him in the south. H e is
the king of the Igigi and Anunnaki, that is, of all the heavenly
and earthly spirits, and he is this by virtue of being the supreme
god of heaven. His cult, however, appears to have suffered
through the overshadowing supremacy of Ashur. Even in his
old temple at Ashur, which Tiglathpileser I. on the occasion of
his rebuilding it, tells us was founded 641 years before this
restoration,' he is no longer accorded sole homage. Ramman,
the god of thunder and of storms, because correlated to Anu,
is placed by the side of the latter and permitted to share the
honors with Anu.* Anu survives in the Assyrian as in the Babplonian pantheon by virtue of being a member of the theological
triad, composed as we have seen of Anu, Bel, and Ea. 'Tiglathpileser I. still invokes .4nu as a deity of practical importance.
H e associates him with Kamman and Ishtar as the great gods
of the city of Ashur or with Ramman alone, but beyond an
incidental mention by Asburnasirbal, who in a long list of gods
at the beginning of his annals emphasizes the fact of his being
the favorite of Anu, he appears only in combination with Bel
and Ea. T h e same degree of reverence, however, was shown
to the old triad in Assyria as in Babylonia. T h e three gods
are asked not to listen to the prayers of the one who destroys

the monuments set up by the kings. Sargon tells us that it is
Anu, Bel, and Ea who fix the names of the months,' and this
same king when he comes to assign names to the eight gates of
his great palace, does not forget to include Anu in the list of
deities? describing him as the god who blesses his handiwork.

Coequal in antiquity with the cult of Ann in Assyria is that
of Dagan. Although occurring in Babylonia a s early as the
days of Hammurabi, and indeed earlier: it would appear that
his worship was imported from the north into the south:
At
all events, it is in the north that the cult of Dagan rises to
prominence. The name of the god appears as an element in
the name of Ishme-Dagan (the father of Samsi-Ramman 11.):
whose date may b e fixed a t the close of the nineteenth century
B.C. The form Dagan is interesting a s being almost identical
with the name of the chief god of the Philistines, Dagon? who
is mentioned in the Book of Judges. The resemblance can
hardly be entirely accidental. From other sources we know
that Dagan was worhipped in Palestine as early as the fourteenth or fifteenth century, and the form Dagan, if derived
from Dug, contains an afformative element which stamps the
word as non-ilssyrian. The proposition has much in its favor
which regards Dagan as a god whose worship was introduced
into Assyria a t a very early period through the influence of
Aramaean hordes, who continue throughout Assyrian history
to skirt the eastern shores of the Tigris. Once introduced,
however, into Assyria, Dagan assumes a different form from
See above, p. 149
See below,p. 237.
3 A king of Nippur ( d . z j o o B.c.) bears the name Irhme-Daga".
See above, p. L j q ; Tieie. Gerihirhfc drr Reli,+oz iim Alterthum, i. 1 7 2 .
6 See Hommei. (;crchil-hle, p. 490. H o w nluch earlier Samsi-Ramman I. r e i ~ n e d
is not k n o , . " perhaps only o,. or jo years.
6 The B of Dsgon would be reprerented by d in cuneiform writing.
1
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the one that he receives among the Philistines. T o the latter
he is the god of agriculture, while in Assyria he rises to the
rank of second in the pantheon, and becomes the associate of
. h u . The latter's dominion being the heavens, Dagan is conceived as the god of earth. Hence, there results the fusion
with the Bahylonian Bel, which has already been noted,' and
it is due to this fusion that Dagan disappears almost entirely
from the Assyrian pantheon. Ashurnasirbal invokes Dagan
with Anu. Two centuries later, Sargon, whose scribes, a s
Jensen has noticed, manifest an ' archaeological ' fondness for
the earlier deities, repeats the phrase of Ashurnasirbal, and
also calls his subjects 'troops of Anu and Dagan'; but it is
important to observe that he does not include Dagan among
the deities in whose honor he assigns names to the gates of
his palace. We may, therefore, fix upon the ninth century as
the terminus for the Dagan cult in Assyria. Proper names
compounded with Dagan do not occur after the days of
Ashurnasirbal?

Besides the testimony furnished by the name of the king,
Samsi-Ramman, we have a proof for the antiquity of the
Shamash cult in Assyria in the express statement of Pudilu
(c. 1350 B.c.) that he built a temple to the sun-god in the city
of Ashur. H e calls Shamash the 'protecting deity,' but the
protection vouchsafed by Shamash is to be understood in a
peculiar sense. Shamash does not work by caprice. H e is, as
we have seen, presminently a god of justice, whose favors are
bestowed in accordance with unchangeable principles. So far
as Assyria is concerned, the conceptions regarding Shamash
reach a higher ethical level than those connected with any other
deity. Ashur and Ishtar are partial to Assyria, and uphold
1
2

see p. I jl.
A n eponym in his days bears the name Daganbelurur.
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her rulers at any cost, but the favors of Shamash are bestowed
upon the kings because of their righteousness, or, what is the
same thing, because of their claim to being righteous. For
Tiglathpileser I., great and ruthless warrior as he is, Shamash
is the judge of heaven and earth, who sees the wickedness of
the king's enemies, and shatters them because of their guilt.
When the king mercifully sets certain captives free, it is in the
presence of Shamash that he performs this act. I t is, therefore, a s the advocate of the righteous cause that ~ i g l a t h ~ i l e s e r
claims to have received the glorious sceptre a t the hands of
Shamash; and so also for the successors of Tiglathpileser,
d o v n to the days of Sargon, Shamash is above all and first of
all the judge, both of men and of the gods. There is, of
course, nothing new in this view of Shamash, which is precisely the one developed in Babylonia; but in Assyria, perhaps for the reason that in Shamash is concentrated almost all
of the ethical instinct of the northern people, the judicial traits
of Shamash appear to be even more strongly emphasized.
Especially in the days of Ashurnasirbal and Shalmaneser 11.
- t h e ninth century-does
the sun-cult receive great prominence. These kings call themselves the sun of the world. T h e
phrase,' indeed, has so distinctly an Egyptian flavor, that, in
connection with other considerations, it seems quite plausible
to assume that the influence of Egyptian reverence for Re had
much to do with the popularity of the sun-cult about this time.
Shalmaneser bestows numerous epithets upon Shamash. H e
is the guide of everything, the messenger of the gods, the hero,
the judge of the world who guides mankind aright, and, what is
most significant, the lord of law. T h e word used for law,
firtu, is identical with the Hebrew term tor6 that is used to
designate the Pentateuchal legislation. No better testimony
could be desired to show the nature of the conceptions that
1 In theEl-Amarna tablets (c. ,400 B.=.) the governors of the Palertinean states
generally address then Egyptian lord as ' my sun!
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must have been current of Shamash. Sargon, again, who is
fond of emphasizing the just principles that inspire his acts,
goes to the length of building a sanctuary' for Shamash far
beyond the northern limits of Assyria. But the kings, in thus
placing themselves under the protection of the great judge, were
not oblivious to the fact that this protection was particularly
desired on the battlefield. War being uppermost in their
thoughts, the other side of Shamash's nature - his power and
violence -was not overlooked. Tiglathpileser invokes him
also as the warrior, -a title that is often given to Shamash in
the religious literature. There can be little doubt that a nation
of warriors whose chief deities were gods of war, was attracted
to Shamash not merely because he was the judge of all things,
but also, and in a large degree, because he possessed some of
the traits that distinguished Ashur and Ishtar.

The association of Kamman with Shamash in the name of
the old ruler of Assyria, Samsi-Ramman, is not accidental or
due to mere caprice. Only such deities are combined in
proper names that are, or may be, correlated to one another.
Ramman, as the god of storms, is naturally viewed as a power
complementary to the great orb of light.? The two in cornhination, viewed as the beneficent and the destructive power, constitute the most powerful elements of nature, whose good will
it was most important, especially for a nation of warriors, to
secure. Some such thought surely underlies this association
of Shamash with Ramman. The Assyrian Ramman differs in
no way from the Ramman of Babylonia, hut he is much more
popular in the north than in the south. T h e popularity of the
god is but a reflection of the delight that the Assyrians took
1 Exactly of what nature we do not know.
4% is obscure.
2

See p.

160.

The Asskrian word used, Cylinder, I.
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in military pursuits. Ramman is hardly anything more than
another Ashur. Tiglathpileser I., who once calls the god
Mar-tu, i.e., "the West god," ' has left us an admirable description of him. H e is the hero who floods the lands and houses
of the country's enemies. The approach of the Assyrian
troops is compared to an onslaught of Ramman. His curses
are the most dreadful that can befall a nation or an individual,
for his instruments of destruction are lightning, hunger, and
death. Reference has several times been made to the manner
in which Tiglathpileser honors Ramman by making him a partner of Ann in the great temple of the latter at Ashur. But the
successors of 'Tiglathpileser are no less zealous in their rever
ence for Ramman.. It is to Kamman that the kings offer
sacrifices during the campaign, and when they wish to depict
in the strongest terms the destruction that follows in the wake
of an onslaught of the Assyrian troops, they declare that they
swept over everything like Ramman. It is natural, in view of
this, that Ramman should have been to the Assyrians also the
'mightiest of the gods."
Through the Assyrian inscriptions
we learn something of the consort of Ramman.

Sennacherib tells us that in the course of his campaign
against Babylonia he removes out of the city of Babylon, and
replaces in Ekallgte the statues of Ramman and Shala. This,
he says, he did 418 years after the time that they had been
carried captive from Ekallate to Babylon by Marduknadinakhi.'
We know nothing more of this Ekallste except that it lay in
Assyria, - probably in the southern half,- and that Ramman
IR.8, col. i. 81. See above, p. 166.
Arhurnasirbal calls him so in his annals. r . ~ . col.
,
iii. I. 130.
8 Bavian Inscription, l i . 4 8 : ~ ~
See aiso Meissner-Kost,Bouin~~hrzftii
Sankrrib'r,
p. , o z . The mading of the name oi the city is not certain. It signifies 'city of
palaces.'
4 L ,120 B.C.
I

2

and Shala are called the gods of the city. The name ' Shala'
appears to signify ' woman.' I t reminds us, therefore, of 'lady '
(Ninni, Nana, etc.), which we have found to be the designation for several distinct goddesses. I t is possible that Shala,
likewise, heing'a name of so indefinite a character, was applied
to other goddesses. 4 ' Shala of the mountains,' who is stated
to be the wife of Marduk, is mentioned in a list of gods.' T h e
wife of Bel, too, is once called Shala, though in this case the
confusion between Marduk and Bel may have led to transferring the name from the consort of one to the consort of the
other. Ton much importance must not he attached to the
data furnished by these lists of gods. They represent in
many cases purely arbitrary attempts to systematize the BabyIonian and Assyrian pantheon, and in other cases are valuable
only as reflecting the views of the theologians, or rather of
certain schools of theological thought, in Babylonia. I n the
religious hymns, too, the consort of Ramman finds mention,
and by a play upon her name is described as the 'merciful
one.' T h e attribute given to her there is the 'lady of the
field,' which puts her in contrast to Ramman, rather than in
partnership with him. Since we hear little of her worship in
Assyria, beyond the notices of Sennacherib, we may conclude
that, like so many goddesses, Shala dwindled to the insignificant
proportions of a mere pale reflection of the male deity.

Another god, who by virtue of his violent traits enjoys the
favor of the Assyrian rulers, is the old Babylonian deity whose
name is provisionally read Nin-ib. I n the very first mention of
him, in the inscription of Ashurrishishi (c. 1 1 go B.c.), he is
called the 'mighty one of the gods.' Through the protection
of Nin-ib, Ashurrishishi secures victory over his enemies on
1

I1 Kawlinron, j 7 , 33
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all sides. Similarly, other of the Assyrian rulers emphasize
the strength of Nin-ih. Tiglathpileser I. calls him the courageous one, whose special function is the destruction of the king's
enemies. I n doing so he becomes the god 'who fulfills the
heart's desire.' T h e unn~istakable character of the god as a
god of war is also shown by his association with Ashur.' If
Ashur is the king of Igigi and Anunnaki, Nin-ih is the hero of
the heavenly and earthly spirits. T o him the rulers fly for
help. Of all the kings, Ashurnasirbal seems to have been
especially devoted to the service of Nin-ih. The annals of
this king, instead of beginning, as is customary, with an invocation of all or many of the gods, starts out with an address to
Nin-ib, in which the king fairly exhausts the vocabulary of the
language in his desire to secure the favor of this powerful
deity. Almost all the attributes he assigns to him have reference to the god's powers in war. Dwelling in the capital
Calah, he is ' t h e strong, the mighty, the supreme one,' the
perfect hero, who is invincible in battle, the 'destroyer of all
opposition, who holds the lock of heaven and earth, who opens
the deep; the strong one, endowed with youthful vigor, whose
decree is unchangeable, without whom no decision is made in
heaven or on earth, whose attack is like a flood, who sweeps
away the land of his enemies,' and so forth, through a bewildering array of epithets. T h e inscriptions of the Assyrian kings,
especially in the introductions, manifest little originality. One
king, or rather his scribe, frequently copies from earlier productions, or imitates them. Hence, it happens that the grandson of Ashurnasirbal, Shamshi-Ramman (c. 825-812 B.c.),
furnishes us with an almost equally long array of epithets,
exalting the strength and terror of Nin-ib. Like Ashurnasirbal, he declared himself to have been chosen by this god to
occupy the throne. A cornparison of the two lists makes it
evident that the later one is modeled upon the earlier produc1

So Tiglathpilerer arrociater Arhur and Nin-ib, as those 'who fulfil1 his desire.'
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tion. The conclrision is justified that in the century covered
by the reigns of .4shurnasirha11 and Shamshi-Ramman, the
cult of Nin-ih must have acquired great popularity, though
suffering, perhaps, an interruption during the reign of Shalmaneser II.,-midway
between these two kings, - whose
favorite w e have seen was Shamash. T h e great temple of
Nin-ib stood in Calah, which Ashurnasirbal chose as his
official residence, and it was in this temple that the king
deposited a long inscription commemorating his deeds. I n
the temple, he also places a colossal statue of the god. Upon
the completion of the edifice, he dedicates it with prayer and
sacrifices. T h e special festivals of the god are fixed for the
months of Shahat and Ulul, - the eleventh and sixth months,
-and provision is made for the regular maintenance of the
cult. I t must, of course, not be supposed that, because Nin-ih
appears to be a favorite of the king, the latter concentrates his
attentions upon this god. H e appears to have been specially
fond of temple building, and, besides the one to Kin-ib, he tells
us of sanctuaries to ' Belit of the land,' re., Ishtnr,' Sin, Gula,
Ea, and Ramman, -that he erects or improves. One might be
led to regard it a s strange that a god like Nin-ih, or Shamash,
should claim s o large a share of the attention of the Assyrian
rulers, to the apparent neglect of Ashur, hut it must he borne
in mind that the position of hshur was so assured as to be
beyond the reach of rivalry. The fact also that Ashur's popular symbol was the movable stnndard was no doubt a reason
why so few temples were erected to him. 'He did not stand in
need of temples. For the very reason that Ashur was the
universally acknowledged master of everything, the kings felt
called upon to choose, by the side of Ashur, some additional
deity,-a
patron under whose special protection they placed
themselves. T h e natural desire for novelty - together with
1

Arhurnanirbal's father bears the name Tukuiti-Ninib
See above,pp. 1j1,206.

other circumstances that escape us -led one to choose Ramman, another Nin-ib, a third Shamash, and a fourth, a s we
shall see, Nabu. I n doing so they were not conscious of any
lack of respect towards Ashur, of whose good will they always
felt certain.
Besides the service rendered by Nin-ib in war, his aid was
also invoked by the kings in their recreations, which partook
of the same violent character as their vocation. Their favorite
sport was hunting, especially of lions, wild horses, elephants,
stags, boars, and bulls. They either proceeded to districts
where these animals were to be found, or they had large parks
laid out near their residences, which were then stocked with
material for the chase. Ashurnasirbal does not shun a long
journey to distant mountainous regions to seek for sport, and
it is Nin-ib whom he invokes, together with Nergal. These
two, he declares, who, like Ashur and Ishtar, "love his priesthood," are the ones that convey into his hands the hunting
spoils. Tiglathpileser I. was especially fond of lion and elephant hunting. H e declares that on one occasion lie killed
10 elephants and 920 lions in various parts of northwestern
Mesopotamia; and he ascribes his success to Nin-ib, who
loves him, a n d who, again, in association with Nergal, and
Ashur, has placed in the king's hands the mighty weapons
and the glorioushow. After the days of Shamshi-Ramman we
hear of Nin-ih chiefly in the formal lists of gods which the later
kings of Assyria, from Sargon on, are fond of placing at the
beginning and e n d of their inscriptions. These lists, again,
copied the one from the other, are of value only as indicating
the chief gods of the pantheon, hut warrant no conclusions
as to the activity reigning in the cults of the gods there mentioned. Before leaving Nin-ib a few words need be said as to
his relations to the other gods. In the chapter on the pantheon
before H a r n m ~ r a b i the
, ~ identity of Nin-ib with the chief ~ o d

'

1 One

af the gater of Sargon's palace ir called after Kin-ib.

Sec abouc. p.
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of Gudea's district, Nin-girsu, has been pointed out. The
solar character of the latter being clear, it follows that Nin-ib,
too, is originally a personification of the sun, like Nin-gish-zida
and Nin-shakh, whose r8les are absorbed by Nin-ib.' This
has long been recognized, but it is the merit of Jensen' to
have demonstrated that it is the east sun and the morning sun
which is more especially represented by Nin-ib. On this s u p
position, some of the titles given to him in the inscriptions of
Ashurnasirbal and Shamshi-Ramman become perfectly clear.
Like Marduk, who, it will b e remembered, is also originally a
phase of the solar deity, Nin-ib is called the first-born of Ea :
and as the rising sun he is appropriately called the offspring of
Ekur, - i.e., the earth, -in
allusion to his apparent ascent
from a place below the earth. Ekur and Eshara being employed as synonyms, Shamshi-Ramman replaces Ekur by
Eshara, and since Bel is the lord of Ekur-Eshara, Nin-ih also
becomes the first-born son of Bel. Other epithets, such as
' t h e light of heaven and earth,' ' t h e one who pursues his path
over the wide ~ o r l d , are
' ~ all in keeping with the solar character of the deity, and date, therefore, from a period when the
more purely 'nature' phases of the god were dwelt upon.
But just a s in the case of Shamash and Nergal (also, as we
have seen, a solar deity), so in that of Nin-ib, the violent,
fiery, and destructive character that the sun has in a climate
like that of Bahylonia brought it about that Nin-ib was viewed
a s a destructive force, whose assistance was of great value in
military strife. H e becomes the god of the cloud storm, before
whom, as he passes along, heaven and earth tremble. By his
strong weapon he humiliates the disobedient, destroys the enemies of the kings, and grants all manner of protection to his
favorites. Only in the religious literature are other qualities
1 See

above, pp. 9234.
Z Xormot.g.., pp. 457-475.
He in also called the offspring of a goddess, Ku-to-sl~ar, but this reference is not
clear See Jenren, Kormalagir, p. 468, note 5.
B
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dwelt upon, such as his 'holiness.' ' For Hammurahi, it will
be recalled, Nin-ib is already the god of war, and it is natural
that in a country like Assyria this side of the god's nature
should become accentuated to the point of obscuring all
others, until nothing more is left of his solar character than is
indicated by stray bits of mythological phrases, perhaps only
half understood, and introduced to add to the imposing array
of epithets that belong to the terrible god of war. As the
consort of Nin-ib, the Assyrians recognized

GULA.
She is only occasionally invoked by the Assyrian rulers. A
sanctuary to Gula, as the consort of Nin-ih, is erected by Ashurnasirbal, and a festival in honor of the goddess i s referred to
by Ashurhanabal.
NERGAL.
Nergal not only shares with Nin-ib, as already mentioned,
the honor of being the god under whose auspices the royal
chase is carried on, hut he is also, like Nin-ib, invoked in that
other sport of which the Assyrian rulers were so fond, -war.
H e is scarcely differentiated from Nin-ib. Like the latter he
is the perfect king of battle, who marches before the monarch
together with Ashur, and he is pictured as carrying the mighty
weapons which Ashur has presented to the king. I n an
inscription of Shalmaneser II.l.there is an interesting reference to the city sacred to Nergal -Cuthah.
T h e king, who
in the course of his campaign against Babylonia reaches
Cuthah, brings sacrifices to Nergal, whom he speaks of as ' t h e
hero of the gods, the supreme raging sun.' A later king,
Sargon, also honors the god by giving a fortress in the distant
land of Nairi, to the northeast of Assyria, the name of Kars1
2

In a religious text he in addressed a3 hoiy, holy, holy.'
3 Kar =lortce~s.
Balawat, col. v. 11. q, 5 .
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Nergal. I t would seem as though, through the influence of
Sargon, a revival of the Nergal cult took place. His successor,
Sennacherib, erects a temple in honor of the god a t Tarbisu,
a suburb to the north of Nineveh proper, and Ashurbanabal,
who dwells at Tarbisu for a while, is engaged in adding to the
beauty of the edifice, - an indication of the honor in which the
god continued to be held. Nergal's consort is Laz, but she is
not referred to by the hssyrian rulers.

T h e old Babylonian moon-god plays a comparatively insignificant r81e in Assyria. Ashurnasirbal speaks of a temple that he
founded in Calah-perhaps only a chapel - in honor of Sin.
It could not have been of much importance, for we learn nothing further about it. Sargon, too, who manifests a great fondness for reviving ancient cults, erects sanctuaries to Sin along
with a quantity of other gods in his official residence at Khorsabad and beyond the northeastern .confines of Assyria at
Magganubba. But when invoked by the kings, Sin shows
traces of the influence which the conceptions current about
;\shur exerted upon his fellow deities. H e takes on, as other
of the gods, the attributes of the war-god. Instead of being
merely the lord of the crescent, a s in Babylonia, and one of
the sources of wisdom because of the connection of astrology
with lunar observations, he is pictured as capable of inspiring
terror. At the same time he is also the lord of plenty, and
in his capacity as the wise god he is regarded as the lord of
decisions. But by the side of new epithets that are attached
to him in the Assyrian inscriptions, there is one which, just as
in the case of Nin-ib, connects the Assyrian Sin cult with the
oldest phase of moon-worship in the south. I t is one of the
last kings of Assyria, Ashurbanabal, who calls Sin ' t h e firstborn son of Bel.' H e appears in this relationship to Be1 in the
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religious texts of Babylonia. The Be1 here meant can only be
the great god of Nippur, and the title 'son of Bel' accordingly
shows that the moon-worship of Assyria is ultimately derived
from that which had its seat in the south. Sin's secondary
position is indicated by making him a son of Bel. T h e rise
of the science of astronomy in connection with astrology,
was, as already suggested, an important factor in spreading
and maintaining the Sin cult in the south, while the lack of
intellectual originality in Assyria would equally account for the
comparatively subordinate position occupied by Sin in the
Assyrian pantheon.

That Nusku is a Babylonian god, meriting a place in the
pantheon of Hammurahi, if not of the days prior to the union
of the Bahylonian states, is shown by the fact (1) that he had a
shrine in the great temple of Marduk a t Babylon, along with
Nebo, Tashmitum, and Ea ; l and ( 2 ) that he appears in the
religious texts. I n view of this it might appear strange that we
find no reference to the god in historical texts till we reach the
Assyrian period. The reason, or at least one reason, is that
Nusku is on the one hand amalgamated with Gibil, the firegod,
and on the other identified with Nabu. The compound ideogram with which his name is written includes the same sign the stylus or sceptre -that is used to designate Nahu, the second part of the ideogram adding the idea of 'force and strength.'
Whether this graphical assimilation is to be regarded a s a factor in bringing about the identification of Nusku and Nabu, or
is due to an original similarity in the traits of the two gods, it
is difficult to say.
Hardly the latter, for Nusku is a solar
deity; whereas, a s we have tried to show, Nabu is originally a
water-deity.2 But however we may choose to account for it,
1 See Sayce, H266rrt Ledurcr,

PP. 492-494.

p. 438, and Jenren's important note, Kormologir,
9 See pp. rz4, rzi.
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the prominence of Nusku is obscured by Nahu. As a solar
deity,.it is easy to see how he should have been regarded as a
phase of the fire-god, and if the various other solar deities were
not so regarded, it is because in the course of their development they were clothed with other attributes that, while ohscuring their origin, saved them from the loss of their identity.
Apart from the formal lists of gods drawn up by Sargon and
his successors, Shalmaneser 11. and Ashurhanabal are the only
kings who make special mention of Nusku. The former calls
him the hearer of the brilliant sceptre, just a s Nabu is so
called; and again, just as Nabu, he is termed the wise god.
T h e two phases of the ideogram used in his name-the sceptre
and the stylus- are thus united in the personage of Nusku
precisely as in Nabu. On the other hand, the manner in
which Ashurbanabal speaks of him reflects the mythological
aspect of Nusku.
I n the religious literature Nusku is the
messenger of Bel-Marduk, who conveys the message of the
latter to Ea. From being the messenger of Bel, he comes to
be viewed a s the messenger of the gods in general, and accordingly Ashurbanabal addresses him as ' t h e highly honored
messenger of the gods,' but, combining with the mythological
the more realistic aspect of Nusku, refers t o him also as the
one who glorifies sovereignty and who, at the command of Ashur
and Belit, stands at the king's side to aid in bringing the enemies to fall. As for the fire-god Gibil, with whom Nusku is
identified, we have merely a reference to a month of the year
sacred to the servant of Gibil in a passage of the inscriptions
of Sargon.'
BEL-MARDUK.
From the time that the Assyrian rulers claimed a greater or
small measure of control over the affairs of Babylonia, that is,
therefore, from about the twelfth century, they were anxious to
1

Cylinder, 1. 61.
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make good their claim by including in their pantheon the chief
god of Babylonia. T h e Assyrian inscriptions prove that, a s
early as the twelfth century, the theoretical absorption on the
part of Marduk, of the r61e taken by the old god Bel of Nippur,
which was enlarged upon in a preceding chapter,' had already
taken place. Marduk is not only frequently known a s Bel, but
what is more, Babylonia is the country of Bel, or simply Uel,
and the Babylonians are referred to a s ' t h e subjects of Bel,' or
the ' humanity of Bel.' There can be no doubt that in all these
cases Bel-Marduk is meant and not the older Bel. I n the days
of Ashurrishishi we already come across the title 'governor of
Bel,' that to the latest days remains the official designation for
political control over the southern empire. So general is this
use of Be1 for Marduk that the latter name does not occur until
we reach Shalmaneser II., i.e., the ninth century. Thereseems
to be no reason to question, therefore, that even when Tiglathp~leserI. applies to Bel titles that certainly belong to the older
Bel, such a s 'father of the gods,' 'king of all the Anunnaki,'
'who fixes the decrees of heaven and earth,'he means Marduk,
a proof for which may he seen in the epithet @lmatrifi, 'lord of
lands,' which follows upon these designations and which, as we
saw, is a factor in the evolution of Marduk into Bel-Iv1arduk.l
T h e importance that Tiglathpileser I., and therefore also his
successors, attached to their control over the old southern district, is shown by his according to Bel the second place in the
pantheon, invoking him a t the beginning of his inscriptions
immediately after Ashur. T h e control over Babylonia was an
achievement that stirred the pride of the Assyrian rulers to the
highest degree. Its age and its past inspired respect. Besides
being the source of the culture that Assyria possessed, Babylonia had sacred associations for the Assyrians, as the original
See pp. I r 7 leg.
\\:e may therefore expect, some day, to come across the name Marduk in Arryrian texts earlier than the ninth century.
1
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dwelling-places of most of the gods worshipped by them. T h e
old sacred centers like Ur, Nippur, Uruk, Sippar, with their
great temples, their elaborate cults, their great storehouses of
religious literature, and their great body of influential priests
and theologians and astrologers were as dear to the people
of the north as to those of the south ; and in proportion as
these old cities lost their political importance, their rank as
sacred centers to which pilgrimages were made on the occasion
of the festivals of the gods was correspondingly raised. Hence
the value that the Assyrian rulers attached to the possession of
Babylonia. They do not like to be reminded that they rule the
south by force of arms. They prefer, as Tiglathpileser I.
declares, to consider themselves 'nominated by the gods to rule
over the land of Bel.' They want to he regarded as the favorites of Bel, and they ascribe to him the greatness of their rule.
I t is he who fulfills the wishes of the kings; and when the kings
enter upon a campaign against Babylonia, as they frequently
did to quell the uprisings that were constantly occurring in the
one or the other of the southern districts, they emphasize, as
Shalmaneser 11. does, that he enters upon this course a t the
command of Marduk. They set themselves up as Marduk's
defenders, and it must be said for the Assyrian rulers that they
were mild and sparing in their treatment of their southern subjects. They do not practise those cruelties- burning of cities,'
pillage, and promiscuous slaughter-that form the main feature
in their campaigns against the nations to the northeast and
northwest, and against Elam. They accord to the Bahylonians as
much of the old independence as was consistent with an imperial policy. T h e internal affairs continue for a long time to be
regulated by rulers who are natives of Babylonia, and it is not
until a comparatively late day - the time of Sennacherih that in consequence of the endless trouble that these native
rulers gave the Assyrians through their constant attempt to
make themselves independent, it became customary for the
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Assyrian kings to appoint a member of the royal house - a son
or brother-to
the lieutenancy over Babylonia. As for the
cult, the Assyrian kings were at great .pains to leave it undisturbed, or where it had been interrupted to restore it, and thus
secure the favor of the southern gods. So Shalmaneser 11.
upon the completion of his campaign enters Marduk's great
temple a t Babylon, Esagila, and offers prayers and sacrifices
to Bel and Belit, z.e., Marduk and Sarpanitum. From E-sagila
he crosses over to Borsippa, and pays homage to Nabu and to
Nabu's consort, whom he calls Nanh.' T h e kings are fond,
especially when speaking of the Babylonian campaigns, of slipping in the name of Marduk after that of Ashur. With the
help of Ashur and Marduk their troops are victorious. Marduk
shares Ashur's terrible majesty. At times Shamash, or Shamash and Ramman, are added to form a little pantheon whose
assistance is invoked in the Babylonian wars. From being
used in restricted application to Babylonian affairs, -4shur and
Marduk came to be invoked in a general way. Esarhaddon expressly sets up the claim of being the savior of Marduk's honor,
as a kind of apology for proceeding against Babylonia with his
armies. Sargon, to emphasize his legitimate control over Babylonia as well as Assyria, says that he has been called to the
throne by Ashur and Marduk, but Ashurbanabal goes further
even than his predecessors. H e proceeds to Babylon on the
occasion of the formal installation of his brother Shamashshum"kin as viceroy of the district, enters the temple of Marduk,
whom he does not hesitate to call 'the lord of lords,' performs
the customary rites, and closes the ceremonies by a fervent
prayer to Marduk for his continued good will and blessing?
The great gods Nergal, Nabu, and Shamash come from their
respective shrines to do homage to Marduk. Ashurbanabal's
1 See p. '32.
1 So a l ~ oShalmanencr II., Obelisk, 1. 179, unless Marduk here ir an error for
namman, cl: I . r 7 j .
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brother Shamashshumukin, when he attempts as governor of
Babylon to make himself independent of his brother, endeavors
by means of sacrifices and other devices to secure the favor of
Marduk, well aware that in this way he will also gain the support of the Babylonians. On another occasion, incidental to a
northern campaign, Ashurhanabal mentions that the day on
which he broke up camp at Damascus was the festival of Marduk,-an indication that the Babylonian god was in his thoughts,
even when he himself was far away from Babylonia. Esarhaddon and Ashurbanabal, when approaching the sun-god to obtain
an oracle, make mention of Marduk by the side of Shamash.
There are, however, a number of passages in the Assyrian
inscriptions in which when Be1 is spoken of, not Marduk but
the old god Bel is meant.

BEL.
Tiglathpileser I. tells us that he rebuilt a temple to Bel in
the city of Ashur, and he qualifies the name of the god by
adding the word 'old' to it. In this way he evidently distinguished the god of Nippur from Bel-Marduk, siinilarly as Hammurabi in one place adds Dagan to Bel,' to make it perfectly
clear what god he meant. Again, it is Sargon who in consistent accord with his fondness for displaying his archaeological
tastes, introduces Bel, the 'great mountain, 'the lord of countries,' who dwells in E-khar-sag-kurkura. i.e., the sacred mountain on which the gods are born, as participating in the festival that takes place upon the dedication of the king's palace
in Khorsabad. The titles used by the king are applicable only
to the old Bel, hut whether he or his scribes were fully conscious
of a differentiation between Bel and Rel-Marduk, it is difficult
to say. Be1 is introduced in the inscription in question2 immediately after Ashur, and one is therefore inclined to suspect
1
2

See above, p. r46.
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that Sargon's archaeological knowledge fails him at this point
in speaking of the old Bel, whereas he really meant to invoke
the protection of Bel-Marduk as the chief god of his most important possession next to Assyria.' Besides this, the old Be1
is of course meant, when associated with Anu, a s the powers
that, together with Relit, grant victory,' or a s a member of the
old triad, Ann, Bel, and Ea, whose mention we have seen is as
characteristic of the Assyrian inscriptions a s of the Babylonian.
Lastly, Sargon calls one of the gates of his palace after Bel,
whom he designates as the one who lays the foundation of all
things. I n this case, too, the old Be1 is meant.
BELIT.
I n the case of Relit a curious species of confusion confronts
us in the Assyrian inscriptions. At times Belit appears as the
wife of Bel, again as the consort of Ashur, again as the consort
of Ea, and again simply as a designation of I ~ h t a r . ~T o
account for this we must bear in mind, as has already been
pointed out, that just as Bel in the sense of lord came to be
applied merely as a title of the chief god of Babylonia, so Belit
as 'lady' was used in Assyria to designate the chief goddess.
This was, a s the case may he, either Ishtar or the pale 'reflection' associated with Ashur as his consort. Now this Belit, as
the wife of Ashur, absorbs the qualities that distinguish Belit,
the wife of Bel-Marduk. T h e temple in the city of Ashur, which
Tiglathpileser I.' enriches with presents consisting of the images
of the deities vanquished by the king, may in reality have been
sacred to the Belit of Babylonia, but Tiglathpileser, for whom
Bel becomes merely a designation of Marduk, does not feel
called upon to pay his devotions to the Babylonian Sarpanitum,
1

Note the frequent use of Ashur and Be1 for Assyria and Babylonia.

1 Arhurbanabal, Karsam Cylinder, col. ix. 11. 76, 77.

a See a h v e , p. 20;.
4 IR. ii.col. iv. 11. 31, 35.
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and so converts the old Belit into ' t h e lofty wife, beloved of
Ashur.' Sargon, on the other hand, who calls one of the gates
of his palace B e i i t i(dni, ' mistress of the gods,'seems to mean by
this, the consort of Ea.' Similarly, Ashurbanahal regards Belit
as the wife of Ashur, and himself as the offspring of Ashur and
Belit. At the same time he gives to this Belit the title of
'mother of great gods,' which of right belongs to the consort
of the Bahylonian Bel. I n the full pantheon a s enumerated by
him, Belit occupies a place immediately behind her consort
Ashur. Ashurbanabal, however, goes still further, and, influenced by the title of 'Belit' as applied to Ishtar, makes the
latter the consort of Ashur. This a t least is the case in an
inscription from the temple of Belit at Nineveh,l known as Emash-mash, and in which Ashurbanabal alternately addresses
the goddess as Belit and as Ishtar, while elsewhere3 this same
Belit, whose seat is in Emash-mash, is termed the consort of
Ashur. How Ashurbanabal or his scribes came to this confusing identification we need not stop to inquire. I n part, no
doubt, it was due to the general sense of 'goddess,' which
Ishtar began to acquire in his days4 At all events, Ashurhanabal's conception marks a contrast to the procedure of
Shalmaneser II., who correctly identifies the mother of the
great gods with the wife of Bel!
On the other hand, the
confusion that took place in Ashurbanabal's days is foreshadowed by the title of ' Belit miti,' i.e., ' mistress of the land,'
by which Ashurbanabal appears to designate some other than
Ishtar!
Lastly, it is interesting to note that Ashurbanabal
recognizes by the side of Belit-Ishtar, the wife of Ashnr, the
older Belit, the wife of the Bel of Nippur, to whom, in associa1 Seebelow,

pp. 231,237Rawlinron, ii. 66.
8 Rasrarn Cylinder, col. X. 11. 2j-27.
4 See Tiele, Endy1.-Arr),r. Gcrrlriihfe, p.
6 Obelisk, 1, j z .
6 Annals, col. ii. I, ,]S.
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tion with Anu and Bel, he attributes his victory. over the
Arabs.'

The consort of Marduk is only incidentally referred t o :
once by Sargon? who groups Bel with Sarpanitum and Nabu
and Tashmitum, at the head of the gods of Babyionia; and
similarly by Tiglathpileser III., on the occasion of his enumerating the chief gods of the Babylonian pantheon.

T h e intimate association of Nabu with Marduk in the city of
Babylon leads a s a natural consequence to a similar association in Assyria, when once the Marduk cult had for political
reasons become established in the north. T h e kings invoke
the favor of Bel (meaning Marduk) and Nabu, especially when
dealing with the affairs of B a b y l ~ n i a ,a~s they invoke Ashur
and Ishtar. Just as we have certain kings devoted to Nin-ib
and Shamash by the side of Ashur, so there are others whose
special favorite is Nabu. I n the days of Ramman-nirari 111.
(812-783 B.c.) the Nabu cult reached its highest point of popularity in -4ssyria. From the manner in which the king speaks
of the god, one might draw the conclusion that he attempted to
concentrate the whole Assyrian cult upon that god alone. H e
erects a temple to the god at Calah, and overwhelms the deity
with a great array of titles. T h e dedicatory inscription which
the king places on a statue of Nebo closes with the significant
words, ' 0 Posterity! trust in Nabu. Trust in no other god."
Still we must not press such phrases too hard. Ramman-nirari
111. had no intention of suppressing Ashur worship, for he
1
1

8
4

Kassam Cylinder, col. X. I. 75.
Prunhiniiiiriff, I. 113.
Esarhaddon, 1R. 46,col.ii. 1. ( 8 ; Rawlinson, iii. 16, col. iii. l. 1 4
IR.)5, no. Z , I. rz.
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mentions the god elsewhere, and assigns to him the same rank
a s the other kings do, but so much we are justified in concluding, that next to Ashur and Ishtar he feels most strongly
attached to Nahu. That the Bahylonian Nahu is meant, is clear
from such designations as ' the offspring of Esagila, the favorite
of Bel,' 'he who dwells at Ezida,' which appear among the
epithets bestowed upon the god ; and the temple in Calah, which
one of the last kings of Assyria, Ashnretililani,' is engaged in
improving, hears the same name E-zida, as Nahu's great temple
a t Borsippa. We have already set forth the reasons2 for the
popularity of the Nabu cult in Assyria. Suffice it to recall that
the peculiar character of the god a s the patron of wisdom placed
him beyond the reach of any jealousy on the part of the other
members of the pantheon. So Kamman-nirari 111. extols Nabu
as the protector of the arts, the all-wise who guides the stylus of
the scribe, and the possessor of wisdom in general. H e is not
merely the originator of writing, but the source of all wisdom,
and for this reason he is spoken of as the son of Ea. Attributes of mere brutal force are rarely assigned to Nabu, but as
befits a god of wisdom, mercy, nobility, and majesty constitute
his chief attractions. By virtue of his wisdom, Sargon calls
him ' t h e clear seer who guides all the gods,' and when the last
king of Assyria - Saracus, as the Greek writers called himinvokes Nabu as the ' leader of forces,' he appears to have in
mind the heavenly troops rather than earthly armies. Such
patrons of learning as Sargon and Ashurbanabal were naturally
fond of parading their devotion to Nabu. T h e former significantly calls him the 'writer of everything,' and a s for Ashurbanabal, almost every tablet in the great literary collection that
he made at Nineveh closes with a solemn invocation to Nabu
and his consort Tashmitum, to whom he offers thanks for having opened his ears to receive wisdom, and who persuaded him
1 IR.
2

8, no. 3, 11.5 rcp

See above,p. rz6.
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to make the vast literary treasures of the past accessible to his
subjects.
TASHMITUM.

T h e consort of Nabu was permitted to share the honors in
the temple of Nabu at Calah, hut beyond this and Ashurbanabal's constant association of Tashmitum with Nabu in the
subscript to his tablets, she appears only when the kings of
Assyria coming to Babylonia as they were wont to do,'in order
to perform sacrifices, enumerate the chief gods of the Babylonian pantheon.

EA.
E a takes his place in the Assyrian pantheon in the double
capacity of god of wisdom and a s a member of the old triad.
Ashurnasirbal makes mention of a sanctuary erected to the
honor of Ea in Ashur. A recollection of the rirle that Ea plays
in Babylonian mythology survives in the titles of 'creator' and
'king of the ocean,' which Shalmaneser gives him: and of the
' o n e who opens the fountains' as .Ashurbanabal declares?
H e is also, a s in Babylonia, the one who determines the fates
of mankind. As the one who has a care for the arts, he is the
wise god, just a s Nabu, and under various titles, as Nu-gimmud,' Sin-igi-azag, and Igi-dug-gu,j all emphasizing his skill,
he is the artificer who aids the kings in their building operations. The similarity of the rirles of Nabu and Ea, as gods of
wisdom and the arts, might easily have led to a confusion.
1 E.$., Tiglathpilerer III., Nimrud inscription (Layard, pi. 17, 1. 12).

Obelisk. I , j.
Kassam Cylinder, col. i. L. 45.
4 Delitzsch (Dos Babyionirche Wel1rchh2ffnpc$or, p. 99) questions whether Nugim-mud (or Nu-dim-mud) war originally a designation of Ea. Nudim-mud being
an epithet might, of course, be applied to other gods, but there can be no doubt that
it war uwd to designate more partic1,larly Ea as the artificer. See my remarks,
PP. 138, 177 "Y.
"Meirsner-Rost, Bewinrcrijlcn Sonharib's, p, 105.
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Fortunately, the grandiloquent and all-embracing titles accorded
to the former did not alter his character a s essentially the god
who presides over the art of writing, while Ea retains the control over the architectural achievements, -the great colossi, in
the first instance, that guarded the approach of palaces, the
images of the gods in the second, and the temples and palaces
in general as his third function.

Of the consort of Ea, it is sufficient to note that she is occasionally referred to in the historical texts of the Assyrian
period. I n the inscriptions of Sargon she appears under the
rather strange title of 'Belit i l h i , ' i.e., the mistress of the gods.'
This 'mistress ' cannot be, as might at first blush appear,
Ishtar or the old Belit, for elsewhere Ishtar, Belit, and Belit
ilani occur side by side. Sargon declares that he owes his
wisdom to E a and Belit ilini. In naming the gates of his
palace, he again associates Ea with ' t h e mistress of the gods,'
from which it is clear that the epithet is used of Ea's consort.

A sanctuary to the old Babylonian goddess Nin-gal is included
by'sargon among the holy edifices erected by him in his official
~esidence.~

We have pointed out in a previous chapter how faint the
dividing line sometimes becomes between gods and spirits.
Among the minor deities, ranking hardly above demons, is the
1 Cylinder, 1. 48, ideographically as Nin-menan-"a, 'lady of the heavenly uown!
In the parallel passage, however, as Lyon (Sorgontrzte, p. 71) points out, Edit ildni

is used.
2 Cylinder, 1.70.
8 Cylinder, 1. 68.

plague-god, whose name may provisionally be read Dibbarra.'
T h e god plays a rAle in some of the ancient legends of Bahylonia. Remains have been found of a kind of epic in which
Dihbarra is the chief p e r s ~ n a g e . ~I n the historical texts he
is once incidentally mentioned by Ashurbanahal, who in the
course of his campaign against Babyloniaa describes how the
corpses of those killed by Dibbarra, i.e., through hunger and
want, filled the streets of the cities. Evidently Dibbarra here is
a mere personification of the dreadful demon of want that so
often follorvs in the wake of a military destruction. Still there
can be no doubt that at one time he was regarded as a real
deity, and not merely a spirit or demon. Dihbarra is identified
in the theological system of Babylonia with Nergal.
DA&IKW,
SHARRU-ILU,
A N D SHA-NIT(?)-KA.
In an interesting passage recounting the restoration of the
city Magganubba, Sargon' says that he prayed to Damku, i.e.,
' grace,' Sharru-ilu, i.e., ' king-god,' and Sha-nit(?)-ka. The two
former he calls the judges of mankind. That Llarnku and
Sharru-ilu ar'e titles and not names is evident from the meaning of the words, but a t present it is impossible to say what
gods are meanks Perhaps that these are the translations of
names of the old deities of Magganubha. We have a t least,one
other example of a foreign deity introduced into the Assyrian
pantheon. At DUI-ilu, a town lying near the Elamitic frontier,
there flourished the cult of Ka-di,%vidently a god imported
into the Assyrian pantheon from Elam or some other eastern
district. Sargon's scribes are fond of translating foreign names
p. 44j, reads the name Girn. See pp. j27-28.
the author's work on A P r n ~ m a n oif fhr Diblnrro E j i i . (Ginn & Co..
Boston, 1891).
Kasram Cylinder, col, iv. 11. 79 rrg.
4 Cylinder, 11.44-53.
6 Delitrsch's supposition (see Lyon, Sargontexte, p. 71) that Sharru-ilu is Izdubar
is untenable.
a Bobyl Chroniile, col. iii. 1. 44
1 Jensen, Kosmolop'z,

"~ee

and words, and they may have done so in this case, and thus
added two new deities to the glorious pantheon protecting their
royal chief. As for Sha-nit(?)-ka,' were it not that she is
called the mistress of Nineveh, one would also put her down as
a foreign goddess. In view of this, however, it may be that
Sha-nit(?)-ka is an ideographic designation of Ishtar.
Before leaving the subject, a word needs to be said regarding
the relation between the active Assyrian pantheon and the
long lists of deities prepared by the schoolmen of Babylonia
and Assyria. Reference has already been made to these lists."
They vary in character. Some of them furnish an index of the
various names under which a god was known: or the titles
assigned to him. These names and titles are frequently indications that some great god has absorbed the attributes of
smaller ones, whose independence was in this way destroyed.
Other lists4 are simple enumerations of local deities, and when
to these names some indications are added, a s to the locality
to which the gods b e l ~ n g their
, ~ importance is correspondingly
increased. There can be no doubt that most of these lists
were prepared on the basis of the occurrence of these gods in
texts, and it seems most plausible to conclude that the texts in
question were of a religious character. References to local
cults are numerous in the incantations which form a considerable proportion of the religious literature, while in hymns and
prayers, gods are often referred to by their titles instead of their
names. I n some respects, however, these lists of gods are still
obscure. It is often difficult to determine whether we are dealing with gods or spirits, and the origin and meaning of many
of the names and epithets assigned to gods are similarly in1 May

also be read Sha-ush-ka.

above, pp. 13, 170.
a E.x..,IIK. j8, no. j, titles of Ea; IIK. 60, no. 2, titles of Nab".
E.X..,IIK. 60, no. I .
6 E.x., 1IlK. 66, lists of gads worshipped in various temples of Asnyria and also
1 See

of Babylonia.
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volved in doubt. Use has been made of these lists in determining the character of the gods included in this survey of the
BabyIonian and Assyrian pantheon, but it would be manifestly
precarious to make additions to this pantheon on the basis of
the lists alone. Despite the tendency towards centralization
of divine power in a limited number of gods, local cults, no
doubt, continued to enjoy some importance in Assyria a s well
as Babylonia ; hut, in the present stage of our knowledge, we
have no means of determining either the number or the character of these local cults. While, therefore, a complete treatment of the pantheon of Babylonia and Assyria would include
all the minor local cults, we may feel quite certain that these
local cults furnish few, if any, additions to the concepts connected with these gods which we have discussed. I have
therefore contented myself with some illustrations, in each of
the three divisions under which the pantheon has been surveyed,
of some of the minor deities chosen, such as actually occur in
historical, commercial, or religious texts. For the Assyrian
pantheon, we may place Nin-gal and most of the consorts of
the gods among the minor gods, and also such deities a s
Ka-di, Khani, Gaga, Dibbarra, Sherua, and Azag-sir, who are
merely incidentally referred to.' These illustrations suffice
for placing clearly before us the distinction to be made in the
pantheon between gods whose worship was actively carried
on, and those who occupy more of a theoretical position in
the system perfected by the schoolmen, standing under the
political and social influences of their days. With this distinction clearly impressed upon us, we will be prepared for
such modifications of our views of the Babylonian-Assyrian
pantheon as further researches and discoveries may render
necessary.

C H A P T E R XI11

THE TRIAD AND TEE COMBINED INVOCATION OF DEITIES.

THEAssyrian kings, in imitation of the example set by their
Babylonian predecessors, are fond of introducing into their
inscriptions, a series of gods under whose protection they place
themselves. They do not do this a s the earlier Babylonian
rulers did, to emphasize the extent of their jurisdiction by adding to their pantheon the deities of towns or districts vanquished
by them. T h e day of independent states being over, the importance of merely local deities had ceased. The theological
system evolved in Babylonia in combination with the popular
instinct had led to a selection out of the mass of deities of a
limited number, each with tolerably definite attributes, and who
together embraced all the forces under whose power mankind
stood. Of these deities again, as we have seen, some acquired
greater favor in Assyria than others, but for all that, the kings
especially of the later period of Assyrian history were fond of
including in an enumeration of the pantheon, even those who
had no special significance. Policy and the meaningless imitation of earlier examples played an equal part in thus giving
to the lists an aspect of formality that deprives them of the
impression that they might otherwise make.
T h e combined invocations are found usually a t the beginning
and at the end of the inscriptions-at the beginning for invoking the aid of the gods, at the close for invoking their curses
upon those who would attempt to destroy the ambitious monnnlents set up by the kings. Often, however, the narrative is
interrupted for the purpose of making acknowledgment to a
larger or smaller series of gods for victory, granted or hoped for.
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I n these combined references a separate place belongs to the
triad, Anu, Bel, and Ea. While not occupying the prominent
position they have in Babylonian inscriptions, still the kings
often mention Anu, Bel, and Ea separately, or Anu and Be1
alone, ascribing victory to them, putting them down as the
originators of the calendar system, and declaring themselves to
have been nominated by them to rule over Assyria. Sargon,
with his antiquarian zeal, appears to have made an effort to
reinstate the triad as a special group in the pantheon. I n general, however, they take their place with other gods. So Ramman-nirari I. invokes the curse of Ashur, Anu, Bel, Ea, and Ishtar, together with the Igigi and Anunnaki ; but, what is more
important, already at an early period the triad disappears altogether from the pantheon, except for the artificial attempts of
Sargon to revive interest in them. I n both the longer and
shorter lists of gods enumerated by the kings from the time of
Tiglathpileser, the triad is conspicuous for its absence.
As for the other gods, it is to some extent a matter of caprice
which ones happen to be invoked, though just a s frequently we
see the motive for selecting certain ones of the pantheon. Thus,
when proceeding to Bahylonia for war or sacrifices, the gods
of Babylonia are invoked, either Marduk and Nabu alone,
a s the chief gods, or Be1 (i.e., Marduk), Sarpanitum, Nabu,
Tashmitum, Nan2, Nergal, with Ashur, or Ashur and Marduk,
or Marduk and Nabu in combination with Ashur. At other
times it depends upon the gods to whom certain kings may
be especially attached, or with whom they may have special
dealings in their inscriptions. Thus Tiglathpileser I., when
speaking of the temple of Anu and Ramman, contents himself
with invoking these two gods alone a t the close of his great
inscription. Elsewhere, when referring to the special gods of
his city, he combines Anu and Ramman with Ishtar ; but
again, for no special reason, his prayer is addressed to Ashur,
Shamash, and Ramman. The pantheon of Ramman-nirari I.
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consists either of the longer one above enumerated, or of Anu,
Ashur, Shamash, Kamman, and Ishtar. As we proceed down
the centuries, the formal lists at the beginning of inscriptions
have a tendency to grow larger. Ashurnasirbal's pantheon con.
sists of Bel and Nin-ib, Anu and Dagan, Sin, Anu, Ramman,
and, of course, Ashur, though on special occasions, as when
speaking of his achievements in the chase, he contents himself
with a mention of Nin-ib and Nergal. H e loves, too, to vary
the style of his inscriptions by naming various groups of deities
in pairs: now Ashur and Shamash, again Ashur and Nin-ib, or
Ashur and Be!; then Shamash and Ramman, or a group of
three deities, Ashur, Shamash, and Kamman, or Sin, Anu, and
Ramman. His successors imitate this example, though each
one chooses his own combinations. Shalmaneser II.'s pantheon embraces Ashur, Anu, Bel, Ea, Sin, Shamash, Nin-ib,
Nergal, Nusku, Belit, and Ishtar-eleven
in all. Sargon's
practice varies. T h e best list is furnished by his account of
the eight gates of his palace and of two walls, which he names
after the gods in the following order:

'

Shamash, who grants victory.
As the names for the
Ramman. who brings
suoerabundance.
eastern gates.
'>
Bel, who lays foundations.
For the northern gates.
Belit, who brings
- fertility.
Anu, who hlesses handiwork.
For the western
gates.
Ishtar, who causes the inhabitants to flourish.
Ea, who unlocks fountains.
For the southern gates.
' Belit il.%ni,2
who increases the offspring.
- Ashur, who permits the king to grow old, and protects the troops.
-For the inner wall.
Nin-ib, who lays the foundations of the city. - For theouter wall.

.

1

U

1

The order here is dictated by the directions of the gates.
Elsewhere he sets up the group Ea, Sin, Shamash, Nabu,
Ramman, Nin-ib, and their consorts.
1 Cylinder,

11.67-73.

9

Ea'r consort : ree aliove, p.

231.
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Sennacherib's fuller group consists of Ashur, Sin, Shamash,
Be1 (i.e., Marduk), Nabu, Nergal, Ishtar of Nineveh, and Ishtar
of Arbela-only eight. But at the close of one of his building
inscriptions' he invokes some twenty deities, adding to these
eight, Nusku, Khani, Gaga, Sherua, Nin-gal, a god Azag-sir,
and Nin-ib under three different forms; but it is evident
that most of these are added to give effect and solemnity.
They do not form part of the active pantheon. His successor,
Esarhaddon, sets up various groups. At one time he enumerates Ashur, Sin, Shamash, Nabu, Marduk, Ishtar of Nineveh,
Ishtar of Arhela; at another he prefers different combinations
of these gods. Ashurbanabal is more consistent than most of
the Assyrian rulers, and furnishes at the same time the hest
list. While he, too, frequently mentions only a few deities,
grouping three or four together, his longer series consists, with
but one or two exceptions, invariably of the following, and
who always occur in the same order: Ashur, Belit, Sin, Shamash, Ramman, Be1 (i.e., Marduk), Nabu, Ishtar of Nineveh,
the queen of Kidmuru, Ishtar of Arbela, Nin-ib, Nergal, and
Nusku-thirteen
in all. Of these, as we have seen, only
some were actively worshipped at all times in Assyria; a s for
the others, the popularity of their cult varied from age to age,
now being actively carried on under the stimulus afforded hy
the erection or improvement of an edifice sacred to the god,
and again falling into comparative insignificance ; but formally,
at least, all these gods were regarded at all times as formipg
part of the pantheon of the 'great gods.' T h e testimony of
Ashurbanabal thus becomes valuable a s a proof that to the
latest days of the Assyrian monarchy, the attachment to these
gods was still strong enough to merit the formal acknowledgments of the king to them on all occasions, and that through
their combined aid the glorious achievements of the past and
present were attained.
I

Aleiisner-Rost, Bnuinrihri/lerr Su~zAarib'r,p. 99.

CHAPTER XIV.

TBE AEO-BABYLONIAN PERIOD.
WHEN upon the fall of the Assyrian empire, in 606 B.c.,
Babylonia regained her full measure of independence, Marduk
once more obtained undisputed sway at the head of the pantheon. True, so far a s Babylonia was concerned, Marduk was
always the acknowledged head, but during the period that
Assyria held Babylonia in a more or less rigid form of subjection it was inevitable that Ashur should lower the prestige of
Marduk. When the kings of Assyria paid their respects to
Marduk, it was always a s second in rank to .4shur; and, what is
more, they claimed Marduk and the other gods of Babylonia as
their own, and as upholders of their own sovereignty. When
the kings feel impelled to invade the southern districts, they
not only claim to be under the protection of the Babylonian
gods, but they carry these gods with them into the land to be
invaded. 'Bel and the gods of Akkad leave Assyria and go to
Babylonia ' is the official term in which a campaign against
Bab~loniais described.' I n the eyes of the Babylonians such a
haughty assumption on the part of the Assyrians must have been
regarded a s humiliating to Marduk, Nabu. and their associntes.
T h e state of affairs changed when Nebopolassar a t the end
of the seventh century once more claimed independent control
over Babylonia. Marduk triumphs over Ashur. H e is once
more the great god, lord of gods, supreme king of the Igigi,
the father of the Anunnaki-all
titles that the Assyrians were
fond of heaping upon Ashur. One feels the anxiety of Nebo1 Babylonian

Chronicle B,col. iv. 11. 34, 31.
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pblassar to emphasize the new order of things by attributing
once more to Marduk what was formerly claimed for Ashur.
T h e successor of Nehopolassar, the great Nebuchadnezzar, dontinues the policy of his father. H e neglects no opportunity for
exalting Marduk as the king, the creator, the leader of the gods,
the lord of everything, the merciful one, the light of the gods, the
all-wise. Nabu shares the honors with Marduk. Nehopolassar,
indeed, accords to Nabu an equal share, and he does not hesitate
a t times to place the name Nabu before that of Marduk.' H e
does not speak of Nabu as the son of Marduk, and seems to be
at particular pains to emphasize the equality of Nabu with
Marduk. I n this respect Nebopolassar presents a contrast to
Hammurabi, who, it will be recalled, made an attempt to s u p
press the Nahu cult." Nehopolassar, however, does not go to
the extent of endeavoring to make Nahu supersede Marduk.
H e contents himself with manifesting his partiality for the
former, and it is probably no accident that both his official
name and that of his son contain the god Nabu as one of
their elements, and not Marduk. One is inclined to suspect
that this popularity of the Nabu cult is a trace of Assyrian
influence. But whatever may have been Nebopolassar's intention in exalting Nabu a t the cost of Marduk, Nebuchadnezzar
restores the old relationship between the two. For him Nabu
is again merely the son of Marduk, and he honors Nabu in this
capacity. Like the Assyrian Nabu, the god places the sceptre
in the king's hands, but he is, after all, only the supreme
messenger of Marduk. I n the closing days of the Bahylonian
monarchy a more serious attempt, it would appear, was made
to displace Marduk. Nahonnedos formed the design of replacing both Marduk and Nahu by the cult of Shamash. H e incurs
the ill-will of the priests by paying much more attention to the
restoration of the various Shamash temples in Babylonia than
1

Zeilrchri~ifiirAsiyriolqie, ii, 72, col. i. 11.
above, p. rz,.

1 See

2,

3.
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would appear to he consistent with devotion to Marduk. Cyrus,
therefore, in his conquest of B3hylonia, sets up the claim of
being the savior of Marduk's honor.'
The Neo-Bahylonian period may properly be designated a s
a religious age. T h e rulers, anxious to manifest their gratitude
to the gods, and prompted in part, no doubt, by the desire to
emulate the glorious architectural achievements of the Assyrian
monarchs, devote themselves assiduously to the improvement
of the great temples of the city of Babylon, and to the restoration or enlargement of those scattered throug-hout the country.
Nebopolassar sets the example in this respect, which is considerably improved upon by Nehuchadnezzar. Over forty temples
and shrines are mentioned in the latter's inscriptions a s having
been improved, enlarged, or restored by him ; and the last king
of Babylonia, Nabonnedos, eudeavors to continue this royal
policy of temple-building. I n this respect the Neo-BabyIonian
rulers present a contrast to the Assyrian rulers, who were
much more concerned in rearing grand edifices for themselves.
While the gods were not neglected in Assyria, one hears much
more of the magnificent palaces erected by the kings than of
temples and shrines. I n fact, as compared with Babylonia,
Assyria was poor in the number of her temples. T h e chief
sanctuaries to which the Neo-Bahylonian kings devoted themselves were, in the first instance, Esagila of Babylon and
Ezida of Borsippa. Nebopolassar and his successors are
fond of giving themselves the title of 'heautifier of E-Sagila
and IGzida.' I n these great temples sacred to hfarduk and
Neho, there were shrines to Sarpanitum, Tashmitum, Nusku,
Ea and others, which also engaged the energies of the rulers.
After Bahylon came the old sanctuaries in the ancient religious centers of the south, - the temples to Shamash and his
consort a t Sippar and Larsa, the temples to Sin at Ur and Har1 see a paper by Tiele, on "Cyrus and t h e BabyIonian Religion," i n the PTOiredrngr o f i h ~Amrferdoiti Arodddy, ,896.
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ran, to the old Ishtar or Annnit a t Agade, to Nang in Erech.
Thirdly, the cities of Babylon and Borsippa, to which the
kings, especially Nebuchadnezzar, are deeply attached, were
enriched with many sanctuaries more or less imposing, sacred
to a variety of deities. So Shamash, Sin, Nin-makh,-i.e., the
great lady, or Ishtar, - Nin-khar-shag, Gula, also appearing as
Nin-Karrak,' have their temples in Babylon, while Ramman
has one in Borsippa, and Gula no less than three sanctuaries
-perhaps only small chapels-in Borsippa. Fourthly, there
are sanctuaries of minor importance in other quarters of Babylonia. Among these we find mention of the improvement of
sanctuaries to the local deity of Marad, whom Nebuchadnezzar
simply calls Lugal-Marad a, i.e., king of Marad, to Bel-sarbi, or
Shar-sarbi, in Baz, - perhaps a title of Nergal, - to Nin-ib in
Dilbat, to Ramman in Kumari(?).
Most of these sanctuaries are referred to in the inscriptions
of Nebuchadnezzar - a circumstance which, in connection with
the many other gods whom he invokes on various occasions,
points to a great revival of ancient cults in his days. Some of
these cults had never reached any degree of importance prior
to his time. Hence it happens that we come across deities in
his inscriptions of whom no mention is found elsewhere. I t is
probable that such gods were purely local deities, some of them,
if not many, being at the same time personifications of the powers or phenomena of nature, while others may be familiar gods,
masquerading under strange attributes. Unfortunately most of
these gods are written in ideographic fashion, so that we cannot
be certain of the reading of their names. Among these are
Nin-lil-anna, a goddess called by Nehuchadnezzar 'the lady
who loves me,'% and Tur-lil-en,j a god who is described as
1 Fir the identity of Sin-Karrak and Gula, see the'Shurpu3 Incantation Series,
iv.l.66 (d.
Zimmern), where the former ir called the 'great physician,' -the epithet
3 East India Hause Inscription, col. iv. I. 44.
peculiar to Gula.
8 vR.34,coi.ii. 1. 26, or simply Tur-iii (East India House Inscription, co1.iv.i. 49,
not Ture, an Winckler, Keilr Bili. 3, a, 18, reads).
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'breaking the weapons of enemies.' As for Bel-sarbi, or Sharsarhi, the god of Baz,' they appear to be titles rather than
names. Dihharra, Nergal and his consort Laz, and Zamama
are also included in the pantheon of Nebuchadnezzar.
I n regard to none of these deities do we find any conceptions
different from those developed in the period of Hammurabi,
any more than in the conceptions of those gods who occupy a
more prominent place in the pantheon. Shamasb is the judge,
Sin is the wise one, Ramman the thunderer, and so on throughout the list. I t was not a period favorable to the production of
new religious thought, hut only to the more or less artificial
revival of old cults.
With the conquest of Bahylonia by Cyrus in 539 B.c., we
reach the close of the period to be embraced in a history of the
Babylonian-Assyrian religion. True, the Marduk and Nabu
cults were upheld by the Persian rulers, and the policy of the
latter in not disturbing the religious status was continued by
the Greeks when they in turn succeeded the Persians in their
control of Babylonia, but the presence of strange cirilizations
with totally different religious trains of thought was bound to
affect the character of the old faith, and in time to threaten its
existence. At all events, it ceases to have any interest for us.
There are no further lines of development upon which it enters.
T h e period of decay, of slow hut sure decay, has set in. The
cuneiform writing continues to he used till almost the beginning of our era, and so the religious cults draw out their
existence to a late period ; but as the writing and the civilization yield before new forces that entirely alter the character
of Oriental culture, so also the religion, after sinking ever
1 re., king or lord of Sarbi. Pognon (Lei r ~ i i ~ ~ i p t i oBnbyionienner
ns
de Wadi
Brirra), p. 46, is of the opinion that mrbi is the palm. but he fails to bring sufficient
pcoof,and his theory is improbable. The rtem rornbu means to burn, and the "fiery
lord" is certainly an epithet belonging to some roiar deity.
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lower into the bogs of superstition, disappears, much as the
canals and little streams of the Euphrates valley, through
the neglect which settled over the country, become lost in the
death-breeding swamps and marshes.

CHAPTER XV.
THE RELIGIOUS LITERATURE OF BABYLOMA.

THE pantheon of a religion presents us with the external
phases of the religion in question. I n order to penetrate
further towards the core of the religion, and to see it a t its
best, the religious thought as manifested in the national literature constitutes our most valuable guide. T h e beginnings of
Babylonian literature are enveloped in obscurity. We have
seen that we are justified in passing beyond the period of
Hammurabi' for these beginnings, but exactly when and precisely how the literary spirit first manifested itself in Babylonia
will probably remain for a long time, if not for always, a matter
of conjecture. T h e great political and religious centers of
Babylonia, such as Ur, Sippar, Agade, Eridu, Nippur, Uruk,
perhaps also Lagash, and later on Babylon, formed the foci of
literary activity, a s they were the starting-points of commercial
enterprise. This intimate connection of religion with literature
left its impress upon all branches into which the Babylonian
literature was in the course of time differentiated. I n a certain
sense all the literature of Babylonia is religious. Even the
legal formulas, as embodied in the so-called contract tablets,
have a religious tinge. T h e priests being the scribes, a contract of any kind between two or more parties was a religious
compact. The oath which accompanied the compact involved
an invocation of the gods. The decree of the judges in a disputed suit was confirmed by an appeal to the gods. T h e terms
In which the parties bound themselves consisted largely of
religious phrases, and finally the dating of the tablet often contained a reference to some religious festival or to some event
l See above, pp. 72, 1x4,

133 rcy.

of religious import -such
as the building of a sanctuary.
Science, so far as it existed in Babylonia, never loosened the
leading-strings that hound it to the prevailing religious thought.
The observation of the stars was carried on under the belief of
the supposed influence exerted by the heavenly bodies upon
the fate of man; and surprising a s we find the development of
astronomical calculations and forecasts to he, mathematics does
not pass beyond the limits of astrology. Medicine was likewise the concern of the priests. Disease was a divine infliction
supposed to be due to the direct presence in the body, or to
the hidden influence, of some pernicious spirit. T h e cure was
effected by the exorcising of the troublesome spirit through
prescribed formulas of supposed power, accompanied by symbolical acts. There is indeed no branch of human knowledge
which so persistently retains its connection with religious beliefs
among all peoples of antiquity a s the one which to-day is
regarded as resting solely upon a materialistic basis. As a
consequence the Babylonians, although they made some progress in medicinal methods, and more especially in medical
diagnosis, never dissociated medicinal remedies from the appeal
to the gods. T h e recital of formulas was supposed to secure
by their magic force the effectiveness of the medical potions
that were offered to the sufferer.
As for the historical texts, the preceding chapters have illustrated how full they are of religious allusions, how a t every
turn we meet with the influence exerted by the priests as the
composers of these texts. Almost all occurrences are given a
religious coloring. That these texts furnish us with such valuable material, and such a quantity of it, is indeed to be traced
directly to the fact that the historical literature is also the direct
production of the religious leaders and guides of the people,
acting at the command of rulers, who were desirous of emphasizing their dependence upon the gods of the country, and who
made this dependence the basis of the authority they exerted.
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Such being the general aspect of Babylonian literature, it is
not always possible to draw a sharp line separating religious
productions from such as may properly be termed secular. For
example, the zodiacal system of the Babylonians, which we
shall have occasion to discuss, although presenting a scientific
aspect, is in reality an outcome of the religious thought ; and
s o at other points it is necessary to pass over into the region of
secular thought for illustrations of the religious beliefs. Bearing this in mind, we nlay set up a fivefold division of the
religious literature of the Babylonians in the stricter sense : (I)
the magical texts, ( 2 ) the hymns and prayers, (3) omens and
forecasts, (4) the cosmology, ( 5 ) epics and legends. I t will be
apparent that the first three divisions represent a practical part
of the literature, while the two latter are of a more purely
literary character. T h e magical texts, as well as the hymns
and prayers and omens, we can well imagine were produced as
circumstances called them forth, and one can also understand
hou. they should, a t an early age, have been committed to writing.
T h e incantations serving the practical purpose already referred
to of securing a control over the spirit, it will he readily seen
that such as had demonstrated their effectiveness would hecome popular. The desire would arise to preserve them for
future generations. With that natural tendency of loose custom to become fixed law, these incantations would come to be
permanently associated with certain temples. Rituals would
thus arise. The incantation would be committed to writing so
that one generation of priests might be certain of furnishing
orthodox instruction to the other; and, once written, they would
form part of the temple archives, finding a place in these archives
by the side of the contract tablets, for which the sacred edifices
of the country also served as depositories. The large quantity
of incantation texts that have been found in Ashurhanabal's
library,' a s well a s the variations and contrasts they present
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when compared with one another, are probably due to the
various sources whence the scribes of the king, who were sent
to the libraries of the south, collected their material. I t is
only reasonable to suppose that each great temple acquired in
the course of time a ritual of its own, which, while perhaps not
differing in any essential points from that introduced in another
place, yet deviated from it sufficiently to impart to it a character of its own. I n the case of some of the texts that have
been preserved, it is still possible to determine through certain
traits that they exhibit in what religious center they were produced. With considerable more guarantee of accuracy can
this be done in the case of the hymns and prayers. Addressed
as the latter were to certain deities, it stands to reason that
they were written for use in the temples sacred to those deities,
or, if not to he used, at least composed in honor of certain
sanctuaries that containedthe images of the deities thus exalted.
Again, in the historical inscriptions of the Assyrian and NeoBabylonian periods, prayers are introduced, and we are as a
general thing expressly told on what occasion they were composed and in what sanctuary they were uttered. We may
therefore conclude that those which have been preserved independently also served a practical pnrpose, and were written, not
merely for certain occasions, but for certain places. The practical purpose served by texts containing omens and forecasts
derived from the observation of the planets and stars, from
monstrosities -human and animal -from strange occurrences,
accidents, and the like, is too obvious to require demonstration.
But while duly emphasizing the practical purpose that gave rise
to the incantation texts, the hymns, the prayers and omens,
we must be careful not to press this point too far. The
rituals of the various temples once being fixed, the impulse
to literary composition would still go on in an age marked by
intellectual activity. T h e practical purpose would be followed
by the pure love of composition. T h e attachment to certain
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sanctuaries or certain deities would inspire earnest and gifted
priests to further efforts. Accordingly, while we cannot be
certain that among the actual remains of magical texts and
hymns we may not have specimens that belong to this class,
there is no reason to question that such must have been p r o
duced. T h e guarantee for this hypothesis is furnished by the
compositions that reflect the cosmological beliefs, the epics
and legends that form the second half of the religious productions of Babylonia.
Speculation regarding the origin of the universe belongs to
an early period in the development of culture. There are few
people, however primitive their culture, who are not attracted
by the spirit of curiosity to seek for some solution of the mysteries which they daily witness; hut the systematization of these
speculations does not take place until a body of men arises
among a peopie capable of giving to the popular fancies a logical sequence, or the approach at least to a rational interpretation. This process, which resulted in producing in Babylonia
compositions that unfold a system of creation, is one of long
duration. I t proceeds under the influence of the intellectual
movements that manifest themselves from time to time with the
attendant result that, as the conceptions become more definite
and more elaborate, they reflect more accurately the aspirations
of the various generations engaged in bringing these conceptions to their final form. When finally these beliefs and speculations are committed to writing, it is done in part for the
purpose of assuring them a greater degree of permanence, and
in part to establish more definitely the doctrines developed in
the schools -to define, as it were, the norm of theological and
philosophical thought.
I n examining, therefore, the cosmological speculations of the
Babylonians as they appear in the literary productions, we must
carefully distinguish between those portions which are the productions of popular fancy, and therefore old, and those parts
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which give evidence of having been worked out in the schools.
I n a general way, also, we must distinguish between the contents and the form given to the speculations in question. We
shall see in due time that a certain amount of historical tradition, however dimmed, has entered into the views evolved in
Bahylonia regarding the origin of things, inasmuch a s the science of origins included for the Babylonians the beginning, not
merely of gods, men, animals, and plants, but also of cities and
of civilization in general. Still more pronounced is the historical spirit in the case of the epics and legends that here, as
everywhere else, grew to even larger proportions, and were
modified even after they were finally committed to writing.
T h e great heroes of the past do not perish from the memory
of a people, nor does the recollection of great events entirely
pass away. I n proportion as the traditions of the past become
dimmed, the more easily do they lend themselves to a blending
with popular myths regarding the phenonienaof nature. Tothis
material popularly produced, a literary shape would be given
through the same medium that remodeled the popular cosmological speculations.
T h e task would have a more purely
literary aspect than that of systematizing the current views
regarding the origin and order of things, since it would be free
from any doctrinal tendency. The chief motive that would
prompt the literati to thus collect the stories of favorite heroes
and the traditions and the legends of the past mould bein addition, perhaps, to the pure pleasure of composition -the
desire to preserve the stories for future generations, while a
minor factor that may have entered into consideration would be
the pedagogical one of adding to the material for study that
might engage the attention and thoughts of the young aspirants
to sacred and secular lore. While the ultimate aim of learning
in Babylonia remained for all times a practical one, namely,
the ability to act as a scribe or to serve in the cult, to render
judicial decisions or to observe the movements of the stars, to
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interpret the signs of nature and the like, it was inevitable that
through the intellectual activity thus evoked there would arise
a spirit of a love of learning for learning's sake, and at all
events a fondness for literary pursuits independent of any
purely practical purposes served by such pursuits.
I n this way we may account for the rise of the several
divisions of the religious literature of Babylonia. Before turning to a detailed exposition of each of these divisions, it only
remains to emphasize the minor part taken in all these literary
lahors by the As5yrians. T h e traditions embodied in the cosmological productions, the epics and legends of Babylonia, are
no doubt as much the property of the Assyrtans as of their
southern cousins, just a s the conceptions underlying the incantation texts and the hymns and prayers and omens, though produced in the south, are on the whole identical with those current
in the north. tvhatever differences me have discovered between
the phases of the Bahylonian-Assyrian religion, as manifested in
the north and in the south, are not of a character to affect the
questions and views involved in the religious literature. T h e
stamp given to the literary products in this field, taken as a
whole, is distinctly Babylonian. I t is the spirit of the south
that breathes through almost all the religious texts that have as
yet been discovered. Only in some of the prayers and oracles
and omens that are inserted in the historical inscriptions of Assyrian kings, or have been transmitted independently, do we recognize the work of Assyrian iiterati, imbued with a spirit peculiar
to Assyria. Perhaps, too, in the final shape given to the tales
connected with the creation of the gods and of men we *ay
detect an Assyrinn influence on Babylonian thought, some concession made at a period of Assyrian supremacy to certain
religious conceptions peculiar to the north. But such influences
are of an indirect character, and we may accept the statement
of Ashurbanabal as literally true that the literature collected by
him is a copy of what was found in the great literary archives

of the south-and
not only found, but produced there. I n
imitation of the example set by the south, schools were of a
certainty established in Nineveh, Arbela, and elsewhere for the
education of priests, scribes, and judges; but we have no evidence to show that they ever developed to the point of becoming intellectually independent of Babylonian mon'elr, except
perhaps in minor particulars that need not enter into our calculations. This relationship between the intellectual life of
Babylonia and Assyria finds its illustration and proof, not
merely in the religious literature, but in the religious art and
cult which, as we shall see, like the literature, bear the distinct
impress of their southern origin, though modified in passing
from the south to the north.

CHAPTER XVI.
THE XAGICAL TEXTS

TURNING
to the first subdivision of Bahylonian religious
literature, we find remains sufficient to justify us in concluding
that there must have been produced a vast number of texts containing formulas and directions for securing a control over the
spirits which were supposed a t all times to be able to exercise
a certain amount of power over men. By virtue of the aim.
served by these productions we may group them under the head
of magical texts, or incantations. We have already indicated
the manner in which these incantations grew into more or less
rigid temple rituals. This growth accounts for the fact that
the incantations generally framed in by ceremonial directions,
prayers, and reflections, were combined into a continuous
series (or volume, as we would say) of varying length, covering
nine, ten, a dozen, twenty tablets or more. It has been generally assumed that these incantation texts constitute the oldest
division of the religious literature of the Babylonians. The
assertion in an unqualified form is hardly accurate, for the
incantation texts, such as they lie before us, give evidence of
having been submitted to the influences of an age much later
than the one in which their substance was produced. Conceptions have been carried into them that were originally absent,
and a form given to them that obliges us to distinguish between
the underlying concepts, and the manner in which these concepts have been combined with views that reflect a later and,
in many respects, a more advanced period. The incantation
texts are certainly no older than texts furnishing omens. Some
of the incantation texts indeed may not be any older than portions of the creation epic, and in the latter, as in other parts of
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the religious literature, there are elements as ancient and as
primitive as anything to be found in the omens or incantations.
So much, however, is true, that the incantations represent the
earliest ritual proper to the Babylonian cult, and that the conceptions underlying this ritual are the emanation of popular
thought, or, if you choose, of popular fancy of a most primitive
character. I t is also true that, on the whole, the incantation
texts retain more traces of primitive popular thought than other
divisions of the religious literature with the exception of the
omens. The remodeling to which they were subjected did not
destroy their original character to the extent that might have
been expected- a circumstance due in the first instance to
the persistency of the beliefs that called these texts forth.
Many of the texts containing incantations were found by the
modern explorers in so mutilated a condition, that one can
hardly hazard any generalizations a s to the system followed in
putting the incantations together. From the fact, however, that
in so many instances the incantations form a series of longer
or shorter extent, we may, for the present at least, conclude that
the serial form was the method generally followed; and at all
events, if not the general method, certainly a favorite one.
Deviating from the ordinary custom of calling the series
according to the opening line of the first tablet, the incantation
texts were given a distinct title, which was either descriptive or
chosen with reference to their general contents. So one series
which covered a t least sixteen tablets was known by the very
natural name of the 'evil demon'; the incantations that it contained being intended as a protection against various classes of
demons. Another is known as the series of 'head sickness,'
and which deals, though not exclusively, with various forms of
derangements having their seat in the brain.
I t covered
no less than nine tablets.
Two others bear names that
are almost synonymous, -" Shurpu" and " Maklu," both
signifying 'burning,' and. so called from the chief topic dealt
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with in them, the burning of images of the sorcerers, and the
incantations to he recited in connection with this symbolical
act. The " Maklu " series embraced eight tablets and contained, according to Tallqvist's calculations,' originally about
r j jo lines, or upwards of 9000 words. The " Shurpu " series,
although embracing nine tablets, appears to have been somewhat shorter. I n view of the extensive character of these
series we are justified in speaking of incantation 'rituals.' The
texts were evidently prepared with a practical purpose in view.
T h e efficacy of certain formulas having been demonstrated, it
was obviously of importance that their exact form should be
preserved for future reference. But a given formula was effective only for a given case, or a t most for certain correlated
cases, and accordingly it became necessary to collect as many
formulas as possible to cover all emergencies. The priests,
acting a s exorcisers, would be the ones interested in making
such collections, and we may assume, as already suggested,
that each temple would develop a collection of its own, - an
incantation code that served as a guide for its priests. The
natural tendency would be for these codes to increase from
generation to generation, perhaps not rapidly, but steadily. New
cases not a s yet provided for would arise, and new formulas
with new instructions would be produced; or the exorcisers
a t a certain temple would learn of remedies tried elsewhere,
and would embody them in their own special code. In short,
the growth of these incantation 'rituals ' was probably similar
to the manner in which, on the basis of actual practice, religious
codes grew up around the sanctuaries of ancient Israel, - a
process that terminated in the production of the various codes
and rituals constituting the legal documents embodied in the
Pentateuch.
T h e prominence given to Ea and to his favorite seat, the
city of Eridu, in the incantations suggests the theory that many
1 Die Arryrir'hr

Bcrihwbrungire,ie, Magi*, p. 14.
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of our texts are to be ultimately traced to the temple of Ea,
that once stood a t Eridu. I n that case an additional proof
would be furnished of the great antiquity of the use of incantations in Babylonia. We must sharply distinguish however, a s
already emphasized, between the origin and the present form
of the rituals. Again, those parts of a ritual in which Gibil, or
Nusku, appears prominently would most naturally be produced
by priests connected with a temple sacred to the one or the
other of these gods. The practice of incantation, however,
being common to all parts of Bahylonia, we can hardly suppose
that any temple should have existed which did not have its
exorcising formulas. I n the combination of these formulas
into a ritual, due consideration would naturally be had to the
special gods invoked, the obvious result of which would be to
produce the long lists of deities that are often embodied in a
single incantation. The details of this process can of course
no longer be discerned, but the inevitabie tendency would b e
towards increasing complications. The effort would be made
to collect everything, and from all known quarters. Hence the
heterogeneous elements to b e detected in the texts, and which,
while adding to their interest, also increase the difficulty of
their interpretation. I n consequence of the presence of such
heterogeneous elements, it is difficult to determine within an
incantation series any guiding principles that prompted the
collectors. Still we can often distinguish large groups in a
series that belong together. So we have whole series of
addresses to the fire-god ending with incantations, and again a
series of descriptions of the group of seven spirits serving a
similar purpose a s introductions to'incantations, but we cannot
see on what grounds the transition from one subject to the
other takes place. Indeed the transitions are generally marked
by their abruptness.
T h e only legitimate inference is that the main purpose of the
collectors of incantation texts was to exhaust the subject so far
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as lay in their power. They included in their codes a s much
as possible. T h e exorciser would have no difficulty in threading
his way through the complicated mass. H e would select the
division appropriate to the case before him without much concern of what preceded or followed in the text. Moreover, these
divisions in the texts were clearly marked by dividing lines,
still to he seen on the clay tablets. These divisions correspond so completely to divisions in the subject-matter that the
purely practical purpose they served can hardly he called into
question, while a t the same time they furnish additional proof
for the compiled character of the texts.
As for the date of the composition of the texts, the union of
the Babylonian states under Hamn~urahi, with its necessary
result, the supremacy of Marduk, that finds its reflection in the
texts, furnishes us with a terminus a puo beyond which we need
not proceed for the$nu/ editing. On the other hand, there are
indications in the language which warrant us in not passing
below zooo B.C. as the period when many of the incantation
texts received their present form, and the editions were completed from which many centuries afterwards the Assyrian
scribes prepared their copies for their royal masters.
There is, of course, no reason for assuming that all our texts
should be of one age, or that the copying and, in part, the editing should not have gone on continually. Necessity for further
copies would arise with the steady growth of the temples. Priests
would he engaged in making copies for themselves, either for
their edification a s a pious work, or for real use; and accordingly,
in fixing upon any date for the texts, one can hardly do more than
assign certain broad limits within which the texts, so far as their
present contents are concerned, may have been completed. The
copies themselves may of course belong to a much later period
without, for that reason, being more recent productions.
Attention must also be directed to the so-called 'bilingual '
form, in which many of the incantation texts are edited; each
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line being first written in the ideographic style, and then followed by a transliteration into the phonetic style.'
The use of
the ideographic style is a survival of the ancient period when
all texts were written in this manner, and the conservatism
attaching to all things religious accounts for the continuation
of the ideographic style in the religious rituals down to the
latest period, beyond the time when even according to those
who see in the ideographic style a language distinct from Babylonian, this supposed non-Semitic tongue was no longer spoken
by the people, and merely artificially maintained, like the Latin
of the Middle Ages. T h e frequent lack of correspondence in
minor points between the ideographic style and the phonetic
transliteration shows that the latter was intended merely a s a
version, a s a guide and aid to the understanding of the 'conservative' method of writing. It was not necessary for a transliteration to he accurate, whereas, in the case of a translation,
the greatest care would naturally be taken to preserve the
original sacred text with all nicety and accuracy, since upon
accuracy and nicety the whole efficacy of the formulas rested.
T h e redaction of the incantation texts in the double style must
not be regarded as a necessary indication of high antiquity, but
only a s a proof that the oldest incantation texts were written in
the ideographic style, and that for this reason the custom was
continued down to the latest period. On the other hand, the
addition of the transliteration points to a period when the old
style could no longer be read by the priests with facility without some guide, and incidentally proves again that the texts
have gone through an editing process. But in the course of
time, additions to the ritual were made, written in the phonetic
style; and then it would happen, a s a concession to religious
conservatism, that the text would he translated hack into the
ideographic form. We would then have a "bilingual2' text,
1 There are some preserved solely In the ideographic style, and others of which we
have only the phonetic tranrliteration.
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consisting of Babylonian and an artificial " Sumero-Akkadian."
That incantations were also composed in pure Bahylonian
without reference to any " Sumero-Akkadian" original is conclusively shown by the metrical traits frequently introduced.
Many of the sections - by no means all - can be divided into
regular stanzas of four, six, or eight lines, and frequently to the
stanza is added a line which forms what Professor D. H. Muller'
calls the "response."
T h e same metrical traits being found in
other parts of the Babylonian literature,-so,e.g., in the creation
epic, -their occurrence in the incantation texts is of course not
accidental. When, therefore, we come across a ritual a s the
" Maklu " series, written exclusively in the phonetic style, and
giving evidence of being in part a metrical composition, we are
justified in assuming this to have been the original form. Again,
in the case of another series, - the " Shurpu," in part BabyIonian, in part bilingual:since the Bahylouian section shows
the metrical form, it is likely that the ideographic style represents a transliteration of a phonetic, or pure Bahylonian,
original.
T h e chief value of the incantation texts lies, naturally, in the
insight they afford into the popular beliefs. As among other
nations, so among the Babylonians, the use of certain formulas
to secure release from ills, pains, and evils of any kind, either
actual or portending, rests upon the theory that the accidents
and misfortunes to which man is heir are due largely to the
influence of more or less powerful spirits or demons, acting
independently or at the command of higher powers, - the gods.
Through the incantation rituals we are enabled to specify
the traits popularly ascribed to these demons and the means
employed to rid oneself of their baneful grasp.
1 Die Proghctrn in ihrrr ur:grirnf/ii/ren Form, pp. X, 6.. This work ina valuable
investigation of the oldest form of the poetic comporitionr of the Semites.
3 The fdth and sixth tablets of the series. It is probable that several editions
were prepared,-some wholly Babylonian, others bilingual.

DEMONS.
T h e demons were of various kinds and of various grades of
power. T h e names of many of them, a s uttrkku, shedu, U/IL,
gallu, point to 'strength ' and 'greatness ' as their main attribute; other names, as lilu, ' night-spirit,' and the feminine form
lil2tu, are indicative of the moment chosen by them for their
work ; while again, names like ekimmu, the ' seizer,' akhkhazu,
the ' capturer,' radisu, 'the one that lies in wait,' /abartu, ' the
oppressor,' and labasu, 'the overthrower,' show the aim that
the demons have in view. Putting these names, together, we
may form a general idea of the conceptions connected with the
demons. They lurk in hidden or remote places, in graves, in
the shadow of ruins, on the tops of mountains, in the wilderness. Their favorite time of activity is a t dead of night. They
glide noiselessly like serpents, entering houses through holes
and crevices. They are powerful, but their power is directed
solely towards evil. They take firm hold of their victims and
torture them mercilessly.
T o these demons all manner of evil is ascribed. Their presence was felt in the destructive winds that swept the land.
The pestilent fevers that rise out of the marshes of the Euphrates valley and the diseases bred by the humid heat of summe1
were alike traced to demons lurking in the soil. Some of these
diseases, moreover, were personified, as Namtar, the demon
of ' plague,' and Ashakhu, the demon of 'wasting disease.'
But the petty annoyances that disturb the peace of man-a
sudden fall, an unlucky word, a headache, petty quarrels, and
the like -were also due to the instigation of the demons; while
insanity and the stirring up of the passions l o v e , hatred, and
jealousy - were in a special sense indicative of the presence
and power of the demons. Men and women stood in constant
danger of them. Even the animals were not safe fr6m their
attacks. They drive the birds out of their nests, strike down
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lambs and hulls. It was impossible to forestall their attacks.
They enter a man's dwelling, they wander through the streets,
they make their way into food and drink. There is no place,
however small, which they cannot invade, and none, however
large, that they cannot fill. I n a text which furnishes the sacred
formulas by means of which one can get rid of the demoniac
influence, a description is given of the demons which may
serve as an illustration of what has just been said. T h e incantation is directed against a variety of the demons : '
The utukku of the field and the utuhku of the mountain,
The utubku of the sea and the one that lurks in graves,
The evil shrdu, the shining nlu,
The evil wind, the terrible wind,
That sets one's hair an end.

Against these the spirits of heaven and earth are invoked.
T h e text proceeds :
The ufukku that seizes hold of a man,
The ejininru that seizes hold of a man,
The eAinrmrr that works evil,
The u t u i h r that works evil.

And after invoking against these demons, likewise, the spirits
of heaven and earth, the text passes on to an enumeration of a
long list of physical ills : sickness of the entrails, of the heart,
of the head, of the stomach, of the kidneys, of the limbs and
muscles, of the skin, and of the senses, which are all ascribed
to the influence of the demons.
Apart from the demons that are naught hut the personification
of certain diseases, it does not appear that the demons were
limited in their power to one specific kind of action. I n other
words, sharp distinctions between the demons do not appear
to have been drawn. As appears from the extracts above
Haupt, Rkkndirihc und Sunrerirchr Keiiiihri/tf11t8, p. 83. col. i. 11. I-10.
Wherever fearible, the BabyIonian name of the demon will be used in the tan,
tations.
1
2
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translated, the ufrrkku, skedu, a/u, and ekimmu were grouped
together, and hardly regarded a s anything more than descrip
tive epithets of a general class of demons. At the same time
it appears likely that a t one time they were differentiated with
a greater degree of preciseness. So the tkimmrf appears to be
the shadowy demon that hovers around graves, a species of
ghost or vampire that attacks people in the dead of night
and lays them prostrate. Li/u and filtfu are the spirits that
flit by in the night. Of a specific character likewise are
the conceptions connected with a demon known as ardat /i/i,
'maid of the night,' a strange female 'will-o'-the-wisp,' who
approaches men, arouses their passions, but does not permit a
satisfaction of them. Great importance being attached hy the
Babylonians to dreams, the belief in a 'maid of the night ' was
probably due to the unchecked play of the imagination during
the hours of sleep. Bad dreams came a t the instigation of the
demons, and such a de&on as the ~ n 6 i s uor the lada?,tu appears
to have been especially associated with the horrible sensations
Again the ulukku is represented
aroused by a ' nightmare."
a t times a s attacking the neck of man; the ga//u attacks the
hand, the ekimmu the loins, the n/u the breast. But these distinctions count for little in the texts. Utukku becomes a general name for demon, and ga//u, aZu, and shedu are either used
synonymously with ulukku or thrown together with the latter
in a manner that clearly shows the general identity of the conceptions ultimately connected with them. The same is the
case with the rabisu and ga/Zu, with the ladarfu, akhkhazu, and
ehimmu.
T h e demons were always given some shape, animal or
human, for it was a necessary corollary of the stageof religious
thought to which the belief in demons belongs, that the demon
must not only be somewhere, though invisible to mankind, but
1 our word ' nightmare' still embodier the same ancient view of the cause of bad
dreams as that found among the Babylonianr.
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also in something that manifests life. Among animals, those
calculated to inspire terror by their mysterious movements
were chosen, a s serpents appearing and disappearing with
startling suddenness, or ugly scorpions, against whom it was
difficult to protect oneself, or the fabulous monsters with which
graves and pestiferous spots were peopled. Regions difficult
of access- the desert, the deep waters, the high mountains were the favorite haunts of the demons. Some of these demons
were frequently pictured in the boundary stones between fields,
in order to emphasize the curses hurled upon the head of him
who should trespass on the lawful rights of the owner of the
land.'
I t is to such demons embodied in living form that
epithets such as the ' seizer,' the ' one that lurks,' and the like
apply with peculiar aptness. In a tablet belonging to a long
series of incantation^,^ we find references to various animalsthe serpent, the scorpion, monsters- that are regarded a s the
embodiment of demons.
I n the distinctively religious art, the evil spirits are often
pictured as ugly monsters that were to inspire terror by their
very aspect. Depicted on the monuments, singly or in group^,^
the shape of wild animals was given to the head, while the
remainder of the body was suggestive of a human form. With
gaping mouths and armed with some weapon, they stand ready
to make an attack. The Assyrian kings, up to the latest period,
acknowledged the pnwer of the demons by making huge representations of them, which they placed at the approaches,
entrances, and divisions of their temples and palaces, in the
hope of thus securing their protection. The great bulls and
lions with human heads- so familiar to every one- are but
another form of the same idea. These colossal statues were
actually known by the name slredu, which we have seen is
l See above, p. 182.
2

IV K. pl.

8

See Perrot and Chipiez, Hirtory of AII in Cha/doro and Assyea, i. 61,62;

j.

ii. 8r for illustrations.
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one of the general terms for ' demon.' But as a general thing,
this personal phase of the demon's existence is lost sight of.
Even though embodied in animal form, the demons could make
themselves invisible to man ; and since most of their actions
were performed in secret, so that people were totally a t their
mercy, the differentiation of the demons became a factor of
minor importance. With so large a quantity of demons at
command, it was difficult to hit upon the one who was manifesting himself by some evil at any given moment. Accordingly,
instead of a single mention, a numher or a group were enumerated, and the magic formulas pronounced against them in
concert. We have one such group of seven to whom quite
a number of references are found in the incantation texts. A
section in one of these texts gives a vivid description of them:

'

Seven are they, they are seven,
I n the subterranean deep, they are seven,
Perched (?) in the sky, they are seven,
I n a section of the subterranean deep they were reared,
They are neither male nor are they female,
They are destructive whirlwinds;
They have no wife, nor do they beget offspring.
Compassion and mercy they do not know,
Prayer and supplication they do not hear,
Horses bred on the mountains, are they
Hostile to Eas are they,
Powerful ones among the gods are they.
T o work mischief in the street they settle themselves in the highway.
Evil are they, they are evil,
Seven are they, they are seven, seven, and again sevena are they.

These seven spirits, who are elsewhere compared to various
animals, have power even to bewitch the gods. T h e eclipse of
the moon was attributed to their baneful influence. T h e numI V R . z, col. v. 11. ; d o .
The god of humanity. The phrase is equivalent to saying that the spirits are
hostile to mankind.
8 Literally, ' to their recond time,' id., repeat' m
n are they.'
1

S
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ber seven is probably not to he taken literally. As among so
many nations,' seven had a sacred significance for the Rabylonians ; but largely, if not solely, for the reason, as I venture to
think, because seven was a large number. I n the Old Testament seven is similarly used to designate a large number. A
group of seven spirits, accordingly, meant no more than a miscellaneous mass of spirits, and we may therefore regard this
' song of the seven ' as a general characterization of the demons
who, according to this view, appear to move together in groups
rather than singly.
Elsewherez we are told of this same
group of spirits 'that they .were begotten in the mountain of
sunset,' i.e., in the west, 'and were reared in the mountain of
sunrise,' i.e., the east; 'that they dwell in the hollow of the
earth, and that they are proclaimed on the mountain tops.'
Evidently a descr~ptionof this kind is intended to emphasize
the universal presence ,of the spirits. There is no place where
they are not found; and when we are furthermore told (apparently in contradiction to what has just been said) 'that neither
in heaven nor earth is their name pronounced (i.e., are they
known to be), that among the gods of the earth (i.e., the pantheon) they are not recognized, that neither in heaven nor
earth do they exist,' this is but the reverse of the picture
intended to illustrate the capability of the spirits to disappear
without leaving any trace of their presence. They are everywhere and yet invisible. They come and they go, and no one
knows their place. Nothing is proof against their approach.
Of all the demons it is true, as of this group, that they slip
through bolts and doorposts and sockets, gliding, as we are
told, 'like snakes.' Such are the demons against whom man
must seek to protect himself.
T h e relationship of the demons or spirits to the gods of the
pantheon has been touched upon in a previous ~ h a p t e r . ~I t is
ISee Hopkinr, The Holy Numdsrrin UeRig-Vnda (Oriental Studier),pp. I ~ J - I + ~ .
2 I V R . r ;, col.ii. 21 s q .
8 See chaoter xi.
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sufficient here to emphasize the fact that the dividing line
between the two becomes at times exceedingly faint. A deity,
we have seen, is a spirit writ large; but often the demon assumes
dimensions and is clothed with power that makes him 'little
short of divine.' Strength is the attribute of the demons a s it
is the chief feature of the gods. Both classes of powers influence man's career. T h e names of the demons are preceded by
the same determinative that is used for the gods. As a matter
of fact, many of the spirits were originally worshipped a s local
deities in some restricted territory, which, losing its importance,
bequeaths the name of its proteaive genius to posterity. I n
the realm of religious belief, a s in the domain of nature, absolute loss of something that once had existence does not take
place. Something remains. Hundreds of old local gods of
Babylonia thus survived in the literature as spirits or demons.
T h e tendency towards making a selection out of the great mass
of gods goes hand in hand with the multiplication of spirits
that might, as occasion presented itself, be invoked. I n general,
the larger affairs of life were consigned into the hands of the
gods; the petty annoyances - accidents, pains, ill luck, and the
like- were put down to the account of the spirits. T h e gods
were, on the whole, favorahly disposed towards man. They
were angry at times, they sent punishments, but they could he
appeased. T h e spirits were, on the whole, hostile; and although
the Babylonians also invoked favorable and kind spirits, when
a spirit was hostile there was only one method of ridding oneself of the pernicious influence, - to drive it out by means of
formulas, and with the help of a priest acting as exorciser.

A widespread and apparently very ancient belief among the
Babylonians and Assyrians was that certain human beings possessed demoniac power, and could exercise it for evil purposes
over whomsoever they pleased. This belief may have originated
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in the abnormal appearance presented by certain individuals
in consequence of physical deformities or peculiarities. T h e
uncanny impression made by dwarfs, persons with misshapen
limbs, with a strange look in their eyes, and, above all, the
insane would give rise to the view that some people, for the
very reason of their variation from the normal type, possessed
peculiar powers. But by the side of such as were distinguished
by bodily defects, those who outranked their fellows by virtue
of their prowess or of natural gifts, by keenness of intellect or
cunning, would also be supposed to have received their power
through some demoniac source. With the giant and the
artificer there would thus be associated ideas of sorcery and
witchcraft, as with dwarfs, the deformed, and insane. T h e
sorcerers might be either male or female, but, for reasons which
are hard to fathom, the preference was given to females.
Accordingly, it happens that among the Babylonians, a s in the
Middle Ages, the witch appears more frequently than the male
sorcerer. The witches have all the powers of the demons, and
in the incantation texts the two are often thrown together. Just
as the demons, so the witches take away the breath of man,
defile his food and drink, or close up his mouth. They are
able to penetrate into the body of men, and thus produce
similar physical and mental disturbances a s the animalic
demons. I n view of this close relationship between witches
and demons, we are justified in regarding the two as varying
aspects of one and the same belief. T h e witch appears to
be merely the person through whom the hitherto 'invisible'
demon has chosen to manifest itself. From being identical
in character with the demons, the witches reached a stage
which made them superior to the former. They could not
only do everything that the demons did, but they could also
control the latter, whereas the demons had no power over
witches. Witches could invoke the demons a t their will and
bring such persons a s they chose within the demons' power.

Various means were at their disposal for bringing this about.
The glance of a witch's 'evil eye ' was supposed to have great
power.' Terrible were the sufferings of the one on whom a
witch threw the glance that kept the person under her spell.
T h e 'evil word,' as it was called, and by which the use of certain magic formulas was meant, was another effective means a t
her command for inflicting all manner of evil. Magical potions,
too, compounded of poisonous weeds, appear to have been prepared by them, and which, entering the body of those whom
they desired to punish, had a disastrous effect. Such means
might be denominated as direct. There were others indirect
which were even more effective, and which rested upon the
principle commonly known as ' sympathetic magic.'
Under
the notion that the symbolical acts of the sorcerers would have
their effect upon the one to be bewitched, the male sorcerer or
the witch, a s the case might he, would tie knots in a rope.
Repeating certain formulas with each fresh knot, the witch
would in this way symbolically strangle the victim, seal his
mouth, wrack his limbs, tear his entrails, and the like.
Still more popular was the making of an image of the desired
victim of clay or pitch, honey, fat, or other soft material,=and
either by burning it inflict physical tortures upon the person
represented, or by undertaking various symbolical acts with it,
such as burying it among the dead, placing it in a coffin, casting it into a pit or into a fountain, hiding it in an inaccessible
place, placing it in spots that had a peculiar significance, a s
the doorposts, the threshold, under the arch of gates, would
prognosticate in this way a fate corresponding to one of these
acts for the unfortunate victim.
1 For the general views connected with the evil eye among all nations, see
Elworthy's recent volume, The Evii Eye. (London, ~Sgh.)
2 For i11urtrations taken from various nations, see Fraser, Thc Goiden Boufh. ii.
9-12; ii. S j b 9 .
3 See fur illustrations of similar practices among Egyptians and Greeks, Budge,
Alexnndzr tha Grrnt (London, 1896), pp. xii-xvii.
L2fC and Ez$Ioitr
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As a protection against the demons and witches, small images
of some of the protecting deities were placed a t the entrances
to houses, and amulets of various kinds were carried about the
person. Tablets, too, were hung up in the house, - probably
at the entrance, -on which extracts from the religious texts
were inscribed. These texts by virtue of their sacred character
assured protection against the entrance of demons.' But when
once a person had come under the haneful power of the demons,
recourse was had to a professional class of exorcisers, who
acted as mediators between the victims and the gods to whom
the ultimate appeal for help was made. These exorcisers were
of course priests, and at an early period of Babylonian culture
it must have been one of the main functions of priests to combat the influence of evil spirits. I t was for this purpose chiefly
that the people came to the temples, and in so far we are justified in regarding incantation formulas as belonging to the oldest
portion of the Rabylonian temple rituals. I n the course of
time, as the temples in the great religious centers developed into
large establishments, the priests were divided into classes, each
with special functions assigned to them. Some were concerned
with the sacrifices, others presided over the oracles, others were
set aside for the night and day watches which were observed in
the temple, and it is likely that the scribes formed a class by
themselves. T o this age of differentiation in priestly functions
belongs the special class who may be regarded as the forerunners of the eastern magi or magicians, and who by powers and
methods peculiar to them could ward off the dangerous attacks
1 M~.
L. m. ~i~~ describes (zritr.far ASSY,. xi.
interesting fragmentr 01
the Dibbarra ( o r ' plague-god') legend found on tablets which wereevidently intended
to be hung up. Mr. King suggests that such tablets were hung up in the hourer of
the Bahylonianr whenever a plague broke out. one is reminded of the meaurofh,
the metallic or wooden cases, attached to the doorposts of their houses by the Jews,
and which originally rerved a rin,ilar purpow.

of the demons and witches. T h e means employed by them
may in general be described a s forming the complement to
those used by the witches, -the reverse side of the picture, only that they were supposed to be effective against sorcerers,
witches, and demons alike. Against the incantation formulas
of the witches, incantations of superior force were prescribed
that might serve to overcome the baneful influence of the
former. The symbolical tying of knots was offset by symbolical loosening, accompanied by formulas that might effect the
gradual release of the victim from the meshes of both the
witches and the demons; or the hoped-for release was symbolized
by the peeling of the several skins of an onion. Corresponding to the images made by the witches, the exorcising priests
advised the making of counter images of the witches, and by
a sylnbolical burning, accompanied by certain ceremonies and
conciliatory gifts to the gods, hoped to destroy the witches
themselves. Since, moreover, the favorite time chosen by the
demons and witches for their manifestations was the night, the
three divisions of the nights- evening, midnight, and dawnthat correspond to the temple watches were frequently selected
as the time for the incantations and the symbolical acts. T h e
address was often made to the gods of night. A series of
incantation formulas begins :
I call upon you, g o d s of the night,
With you I call upon the night, the veiled bride,'
I call at evening, midnight, and a t dawn.

T h e formulas themselves, as we shall see, are characterized
by their large number rather than by any elements that they
have in common. At times they constitute a direct appeal to
1 Tallqvirt, Arryr. Berrhwbtungiirrie Mnbl?~,
p. 1 1 j, ruggerts that the 'veiled
bride' may be a name of some goddess of the night. This is improbable. It
rounds mole like a direct personification of the night. for which an epithet as 'veiled
bride' seems appropriate. The name may have arixn in consequence of mythological conceptions affecting the relationship between day and night.
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some god or gods, to some particular spirit, or to the associated
spirits of heaven and earth, together with a direct indication of
what is desired. An incantation addressed to Nusku, the god
of fire, closes :
Fire-god, mighty and lofty one of the gods,
W h o dost overpower the nicked and the hostile,
Overpower them (the witches) so that I be not destroyed.
Let me thy servant Lire, let me
unharmed stand before thee,
Thou art my god, thou art my lord,
Thou art my judge, thou art my helper,
Thou art my avenger.

Preceding the direct appeal, there is usually a recital more or
less detailed of the woes with which one is afflicted. T h e
victim tells of the pains which torture him.
Says one
bewitched :
I stand upright, and cannot lie down,
neither night nor day. The witches have filled my
mouth with their knots.
With the aid of uparfu weed,'
they have stuffed up my mouth.
The water that I drink have they diminished,
My joy is changed to pain, my pleasure to sorrow.

This recital, which is often wearisome by its length, may or
may not end in a direct appeal to some god or gods. The
narrative of woes, however, is merely introductory to the incantation itself. T o prescribe the formula to be used to the one
appealing for help, is the special function of the priest acting
a s exorciser. H e recites the formula, which is then repeated
by the communicant.
Instead of an appeal to the gods for help, the incantation
often embodies threats hurled in the name of the gods at the
demons or witches in case they do not release their victim.
1A

magic potion compounded of this plant. ' Maklu' serier, i. 11. 8-12.
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Such incantations appear to derive their power chiefly through
the personage of the exorciser, who believes himself to be able
to control the evil spirits. So in one case, after the sufferer
has poured out his troubles, the exorciser replies, threatening
the witches with the same evils that they have inflicted :

'

They have used all kinds of charms
to entwine me as with ropes,
t o catch me as in a cage,
to tie me as with cords,
t o overpower me as in a net,
t o twist m e as with a sling,
to tear me as a fabric,
to fill me with dirty water as that which runs down a wall (?)
to throw me down as a wall.

At this point the exorciser,takes up the thread and declares :
But I by command of Marduk, the lord of charms,
by Marduk, the marter of bewitchment,
Both the male and female witch
as with ropes I will entwine,
as in a cage I will catch,
as with cords I will tie,
as in a net I will overpower,
as in a sling 1 will twist,
as a fabric I will tear,
with dirty water as from a wall I will fill,
as a wall throw them down.

Accompanying these threats, the actions indicated were symbolically performed by the exorciser on effigies of the witches
made, in this case, of bitumen covered with pitch.
Corresponding again to the potions prepared by the witches,
the priests prepared draughts compounded of various weeds
and herbs that were given to the victim, or concoctions that
were poured over his body. This constituted the medicinal
phase of the priest's labors, and marks the connection between
1

' hlaklu' series, ii. 11. 148-168.
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magic and medicine. Naturally such herbs and weeds were
chosen a s through experience had proved effective.

A feature of the incantation texts is the appeal to the gods,
which is seldom, if ever, wanting. Just as the kings sought,
by the enumeration of a large pantheon, to secure the protection of as large a number of powers as possible, so the priests
endeavored to strengthen their magic formulas by including the
mention of all the chief and a varying number of the minor
delties. This invocation of groups of deities, as the invocation
of groups of spirits, became more or less conventional, so much
so that, instead of mentioning the gods individually, the scribe
would content himself with an indication, at the proper point,
of the number of gods to be appealed to,-six, ten, fifteen, a s the
case may be, to a s many a s fifty.' Precisely what gods he had
in mind we are no longer in a position to know, but no doubt
the chief members of the pantheon were included in the first
place. Lists of these deities are often added. The superior
triad, Anu, Bel, and Ea, head the list, at times accompanied by
their consorts, at times standing alone. T h e second class of
triads, Sin, Shamash, and Ramman, follow, and then the other
great gods, Nin-ih, Marduk, Nergal, Nusku, and Gihil ; and
finally the chief goddesses are added, notably Ishtar, Ninkarrak, or Gula, and Ban.
But besides the chief deities, an exceedingly large number
of minor ones are found interspersed through the incantation
texts.
Some are well. known, a s Nin-girsu, Zamama, and
Papsukal. Many of them are found in other branches of the
religious literature or in invocations attached to historical
texts, commemorative of some work undertaken and conlpleted
1 see Reisner,

Samcrird~Bnbyionisilir
H>,m,anc (Berlin, ~ X g b ) ,p. ~ j .
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by the kings; hut a large proportion of these powers, not often
distinguishable from mere spirits, only appear once in the literary remains of Babylonia. I t is manifestly impossible, under
such circumstances, to specify their traits. I n most cases,
indeed, the phonetic reading is unknown or uncertain. While
a considerable proportion may be put down a s local gods,
enjoying an independent, albeit obscure, existence, a t least an
equal number will turn out to be mere epithets of gods already
known. I n all cases where the god's name actually appears a s
an epithet, we may he certain that such is the case. So when
a god is called simply Dainu, i.e., Judge, there can be little
doubt that Shamash, the sun-god, is meant; a god, 'great
mountain,' is none other than Bel; and similarly, such names
as ' merciful,' 'hearer of prayer,' ' conqueror of enemy' are
manifestly titles belonging to certain well-known deities, and
used much as among the Greeks the gods were often referred
to by the traits, physical or moral, that distinguished them. As
for the residue, who are independent deities, while of course
our knowledge of the Babylonian religion would be increased
did we know more of them than their names, it is not likely
that the worship of these gods, nor the conceptions connected
with them, involved any new principle. A mere enumeration
would of course he of little use. Moreover, such an enumeration would not be exhaustive, for new deities are found in
almost every additional text that is published. Already this
list counts considerably over two hundred. At most, such an
enumeration would merely illustrate what we already know, the exceedingly large number of local cults that once existed in
Babylonia and Assyria, and disappeared without leaving any
trace but the more or less accidental preservation of the name
of the deity, who was once regarded as the patron of the place.
Lastly it is to be noted that, besides gods, stars are invoked, as
well a s rivers, temples, and even towns,- in short, anything
that has sacred associations.
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On a different level from the gods enumerated in groups
stand those deities who are introduced into the incantation
texts at essential points individually and for a special reason.
Such deities are comparatively few, - hardly more than half a
dozen. These gods may be called the gods of the incantation
textspar excellence. Their help is essential to ensure the effectiveness of the exorciser's task. They stand in close and
direct connection with the troubles from which relief is prayed
for. For physical ills, they act as healers. If the evil for
which the individual or the country suffers is due to some natural phenomena,-an eclipse of the moon, of which people stood
in great terror, or a deluge or a famine, -the moon-god, the
storm-god, some phase of the sun-deity, or an agricultural god
would naturally be implored; while in a general way the heads
of the pantheon, Marduk in Bahylonia and Ashnr in Assyria,
come in for a large share of attention.
As already intimated in a previous chapter,' the god who
plays perhaps the most prominent rble in the incantation texts
is Ea. H e occupies this rank primarily by virtue of his being
the god of humanity; but another factor which enters into consideration, though in an indirect fashion, is his character as a
water-god. Water, being one of the means of purification frequently referred to in the texts, acquires a symbolical significance among the Babylonians, as among so many other nations.
E3, therefore, as the water-god of the ancient sacred town,
Eridu, acquires additional popularity through this circumstance.
T h e titles that he receives in the texts emphasize his power to
heal and protect. H e is the great physician who knows all
secret sources whence healing can he obtained for the maladies
and ills caused by the demons and sorcerers. H e is therefore
in a peculiar sense ' t h e lord of the fates ' of mankind, the chief
exorciser, the all-wise magician of the gods, at whose command
and under whose protection, the priest performs his symbolical
1 See

p. 137.

acts. Not only does humanity turn to Ea: the gods, too, appeal
to him in their distress. T h e eclipse of the moon was regarded
by the popular faith as a sort of hewitchment of the great orb
through the seven evil spirits. All the heavenly bodies are
affected by such an event. Anu is powerless. I t is only
through E a that Sin is released, just as though he were a human
individual. But Ea is rarely approached directly. At his side
stands his son Marduk, who acts a s a mediator. Marduk
listens to the petition addressed to him by the exorcising priest
on behalf of the victim, and carries the word to Father Ea. The
latter, after first declaring Marduk to be his equal in knowledge, proceeds to dictate the cure. Marduk, accordingly, is
given the same titles as his father, Ea. He, too, is the lord of
life, the master of the exorcising art, the chief magician among
the gods.
T h e importance thus given to Marduk is an indication of a
later period, and must be taken in connection with the supremacy accorded to the god after the union of the Babylonian
states. Originally, Ea is the god to whom the direct appeal
was made. Marduk is an afterthought that points to the
remodeling of the ancient texts after the period of Hammurabi. Damkina, the consort of Ea, is occasionally invoked,
but it is significant that Sarpanitum, the consort of Marduk, is
rarely mentioned.
T h e burning of images and witches, or of other objects,
being so frequently resorted to as a means of destroying haneful influences, the god of fire occupies a rank hardly secondary
to Ea. Here, too, the mystical element involved in the use of
fire adds to the effectiveness of the method. Water and fire
are the two great sources of symbolical purification that we
meet with in both primitive and advanced rituals of the past.'
1 Kobertron Srnith,Reii,~;oiaof ilrc Semifrs, p. 3j2. Grimm, Deufichr iWytfio/ogrc,
i. j o 6 j @ . Tyior, Primitiz,e Crr/tsre, ii. 383 reg. See also the article "Hestia" in
Roaher's Aur,f~hrliclrcrLezi4on der G&lrr/iirih& and Rimirchen Myf/io/ogir.
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T h e fire-god appears in the texts under the double form of
Gibil and Nusku. T h e former occurs with greater frequency
than the latter, but the two are used so interchangeably as to
be in every respect identical. The amalgamation of the two
may indeed be due to the growth of the incantation rituals of
Babylon. I n some districts Gibil was worshipped as the special
god of fire, in others Nusku, much as we found the sun-god
worshipped under the names of Shamas and Ufu,and similarly
in the case of other deities. On the supposition that the
incantation rituals are the result of a complicated literary
process, involving the collection of all known formulas, and the
bringing of them into some kind of connection with one anothei,
this existence of a twofold fire-god finds a ready explanation.
At Bahylon we know Nusku was worshipped as the lire-god.
Gihil belongs therefore to another section, perhaps to one
farther south. H e is in all probability the older god of the
two, and the preponderating occurrence of his name in the
texts may be taken as a proof of the ancient origin of those
parts in which it occurs. There being no special motive why
he should be supplanted by Nusku, his preeminence was not
interfered with through the remodeling to which the texts were
subjected. While bearing in mind that Gibil and Nusku are
two distinct deities, we may, for the sake of convenience, treat
them together under the double designation of Gibil-Nusku.
Gibil and Nusku are called 'sons of Anu '; Gibil, indeed, is
spoken of a s the first-born of heaven, and the image of his
father. T h e conception is probably mythological, resting upon
the belief in the heavenly origin of fire held by all nations.
Gibil-Nusku is exalted as the 'lofty o n e ' among the gods,
whose command is supreme. H e is a t once the great messenger of the gods and their chief counsellor. Clothed in splendor,
his light is unquenchable. A large variety of other attributes
are assigned to him, all emphasizing his strength, his majesty,
his brilliancy, and the terror that he is able to inspire. T h e
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importance of fire to mankind made Gibil-Nusku the founder
of cities, and in general the god of civilization. As the firegod, Gibil-Nusku is more especially invoked at the symbolical
burning of the images of the witches. With a raised torch in
one hand, the bewitched person repeats the incantation recited
by the exorciser. Frequently the instruction is added that
the incantation is to be recited in a whisper, corresponding to
the soft tones in which the demons, witches, and Phosts are
supposed to convey their messages.
T h e incantations in
which the fire-god is exalted in grandiloquent terms belong to
the finest productions of this branch of the religious literature.
T h e addresses to Gibil-Nusku are veritable hymns that are
worthy of better associations. One of these addresses begins:
Nusku, great god, counsellor of the great gods,'
Guarding the sacrificial gifts2 of all the heavenly spirits,
Founder of cities, renewer of the sanctuaries,
Glorious day, whose command is supreme,
Messenger of Anu, carrying out the decrees of Bet,
Obedient to Bel, counsellor, mountain a of the earthly spirits,
Mighty in battle, whose attack is powerful,
Without thee no table is spread in the temple.
Without thee, Shamash, the judge executes n o judgment.

.

.

.

.

.

.

.

.

.

.

.

.

.

I, thy servant so and so, the son of so ana so,'
Whose god is so and so, and whose goddess so and so?
I turn t o thee, I seek thee, I raise my hands to thee,
I prostrate myself before thee.
Burn the sorcerer and sorceress,
May the life of my sorcerer and sorceress be destroyed.
Let me live that I may exalt thee and proudly pay homage to thee.

This incantation, we are told, is to be recited in a whisper,
in the presence of an image of wax. The image is burnt as
Maklu' series, ii. 11. 1-17.
to the sacred action of the fire in the burnt offerings.
8 A favorite title of several gods, Bel, Sin, etc., that emphasizer their strength.
1 Here the rreker far help inserts his name.
6 Here the names of special deities are to be inserted.
l

1 A reference
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the words are spoken, and as it is consumed the power of the
witch is supposed to wane. T h e reference to the indispensable
presence of the fire-god in the temple is rather interesting.
Sacrifice always entailed the use of fire. T o whatever deity
the offering was made, Gibil-Nusku could not in any case he
overlooked. The fire constituted the medium, a s it were, between the worshipper and the deity addressed. T h e fire-god
is in truth the messenger who carries the sacrifice into the
presence of the god worshipped.
Even Shamash, though
himself personifying fire, is forced to acknowledge the power
of Gihil-Nusku, who, we are told elsewhere, is invoked, even
when sacrifices are made to the sun-god.
Besides being the son of Anu, Gibil-Nusku is brought into
association with the two other members of the triad, Bel and
Ea. H e is the messenger of Be1 and the son of Ea. T h e former conception is again mythical. Eire is also the instrument
of the gods, and Nusku is particularly called the messenger of
Be1 because Bel is one of the highest gods. I n reality he is
the messenger of all the gods, and is frequently so designated.
His connection with Ea, on the other hand, seems to he the
result of the systematizing efforts of the schoolmen. Ea occupying the chief rank in the incantations, the subsidiary rirle of
Gibil-Nusku is indicated by making him, just as Marduk, the
son of Ea. I n this way, too, the two great means of purification-water
and fire- are combined under a single aspect.
T h e combination was all the more appropriate since the firegod, a s the promoter of culture, shared with E a the protection
of humanity. Accordingly, all the titles of Ea are bestowed in
one place or the other upon Gibil-Nusku. But, after all, GihilNusku is merely a phase of the solar deity,I and hence by the
side of this fire-god, Shamash and the other solar deities,
though in a measure subsidiary to Gibil-Nusku, are frequently
invoked. Shamash, as the great judge, was a personage e s
1 See

abuue, Xurku, p.

220.
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pecially appropriate for occasions which involved a decision
in favor of the bewitched and against the witches or demons.
Gibil-Nusku, like Shamash, is exalted as the great judge who
comes to the aid of the oppressed. Similarly, the fire-god
receives the attributes belonging to Ninib, Nergal, and the
various phases of the latter, such as Lugal-edinna, Lugal-gira,
and Alamu. These gods, then, and their consorts, because of
their relationship to the fire-god, are introduced into the incantations, and what is more to the point, the various phases of
Nergal and Ninib are introduced without any trace of the distinctions that originally differentiated them from one another.'
Besides the great solar deities, minor ones, as Ningish-zida
and I-shum, are frequently added in long lists of protccting
spirits to whom the appeal for help is directed. T h e attempt
is also made to illustrate their relationship to the great firegod. So I-shum becomes the messenger of Nusku, while Ningish-zida (though in the days of Gudea a male deity appears
to be regarded, as Tallqvist has suggested, as the consort of
Nusku.
Night being a favorite time for the recital of the incantations, it was natural that the orb of night, the god Sin, should
be added to the pantheon of the exorciser. Though playing a
minor rAle, the moon-god is never omitted when a long series
of protecting spirits is invoked. But there are occasions when
Sin becomes the chief deity invoked. Reference has already
been made to the general terror that moon eclipses inspired.
T h e disappearance of the moon was looked upon as a sign of
the god's displeasure or as a defeat of the moon in a conflict
with other planets. Disaster of some kind - war, pestilence,
internal disturbances-was
sure to follow upon an eclipse,
unless the anger of the god could be appeased or his weakness
1 See p. 67.

A form of N U S ~ U
according
,
to Tallqviit, Ari),r. Rerihwdr. p. 146. It would
be more accurate to say a form of Ninib. Seo p. 92.
2

8

See p. g,.
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overcome. I n the case of such general troubles affecting the
whole country, it is the kings themselves who seek out the
priests. Rituals were prepared to meet the various contingencies. T h e king begins the ceremony by a prayer addressed to
Sin. One of these prayers begins:'

.

0 Sin, 0 Xannar! mighty one . .
0 Sin, thou who alone givest light,
Extending light to mankind,
Showing favor to the black.headed ones?
Thy light shines in heaven . . .
Thy torch is brilliant as fire ;
Thy light fills the broad earth.
Thy light is glorious as the Sun . . .
Before thee the great gods lie prostrate;
The fate of the world rests with thee.

.

.

.

.

.

.

.

.

An eclipse has taken place, portending evil to the country, and
libations have been poured out on days carefully selected as
favorable ones. T h e king continues :
I have poured out to thee, with ~ a i l i n g a, ~libation at night;
I have offered thee a drink~offeringwith shouts;
Prostrate and standing erect* I implore thee.

With the prayer to Sin, appeals to other gods and also goddesses are frequently combined, - to Marduk, Ishtar, Tashmitum, Nahu, Ramman, and the like. The incantations themselves, consisting of fervent appeals to remove the evil, actual
or portending, are preceded by certain ceremonies, -the burning of incense, the pouring out of some drink, o r by symbolical
acts, a s the binding of cords; and the god is appealed to once
more to answer the prayer.
King, Babyioninn MO@<,
p. 3.
Humanity.
8The reference is to the formal lamentations on the occasion of the death d any
one. The moon-god,having dirlppeared, is bewailed as though dead.
P1.6, under all conditions and at all times.
l

2
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Again, just as Gihil-Nusku entails the invocation of a large
variety of solar deities, so Ea, as the water-god, leads to the
introduction of various water-gods and spirits. Perhaps the
most prominent of these is the god Niru, whose name, signifying ' river," is clearly the personification of the watery element,
though of the minor bodies of water. Next in order comes the
goddess Nin-akha-kuddu.2 She is invoked a s 'goddess of purification.' From her association in several passages with the
great deep, and with the city of Eridu - metaphorically used
for the great deep - one may be permitted to conclude that
she, too, was conceived of as a water-god or a water-spirit. She
is ' t h e lady of spells,' who is asked to take possession of the
body of the sufferer, and thus free him from the control of
demons or witches. By the side of this goddess, Gula, ' t h e
great physician,' is often appealed to. Again, the demons
being in some cases the ghosts of the departed, or such as
hover around graves, Nin-kigal, or Allatu, the mistress of the
lower world, is an important ally, whose aid is desired in the
struggle against the evil spirits. Lastly, it is interesting to
note that Izdubar, or Gilgamesh, the famous hero of the great
Babylonian epic, occurs also in incantationsB-a welcome indication of the antiquity of the myth, and the proof, a t the same
time, that the epic is built on a foundation of myth. From
the mythological side, Gilgamesh appears to be a solar deity.
The connection of a solar god with fire would account for
his appearance in the magical texts. However obscure some
of the points connected with the gods of the incantation texts
may he, so much is certain, that the two factors of water and
fire, and the part played by these elements in the ceremonies,
control and explain the choice of most of the gods and god1 The reading NBru is not altogether certain, but probable. See Tallqvist,A$ryr.
Beri/rwdr. pp. 1 3 * , '32, whose suggestion, however, that NBru may be a female deity,
in not acceotable. Elitfi is probably a scribal error.
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THE RITUALA N D FORMULAS.
Coming to the incantations themselves, they can best be
characterized as appeals interspersed with words of a more or
less mystic character. The force and efficacy of the incantation lie not so much in the meaning of the words uttered, as
in the simple fact that they are to be uttered. These incantations were combined into a ritual, and indications were given
of the occasions on which the incantations were to be used.
An analysis of one of these rituals will serve to illustrate this
branch of the religious literature of the Babylonians. I choose
for this purpose the series known as Maklu, i.e., Burning,' the
interpretation of which has been so considerably advanced by
Dr. Tallqvist's admirable work. T h e first tablet of the series
opens with an invocation to the gods of night. After complaining of his sad condition, the bewitched individual continues as follows :
Arise yegreat gods, hear my complaint;
Grant me justice, take cognizance of my condition.
I have made an image of my sorcerer and sorceress;
I have humbled myself before you and bring to you my cause
Because of the evil they (i.e., the witches) have done,
Of the impure things which they have handled,2
May she3 die ! Let me live!
May her charm, her witchcraft, her sorcery (?) be broken.
May the plucked sprig (?) of the binrr tree purify me.
May it release me; may the evil odor* of my mouth be scattered to
the winds.
May the mnrirtohai herbs which fills the earth cleanse me.
Before you let me shine like the RnttbnL herb
1 See above, p. 2 j 4 .
ZTo bewitch me.

3

The witch.

' From which he suffers through the witcher.

$The identification of the many herbs mentioned in the texts is as yet imporr
rible. The subject awaits investigation at the hands of one versed in botan1:al lore.
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Let me be as brilliant and pure as the lard= herb.
The charm of the sorceress is evil;
May her words return to her mouth,' her tongue be cut off.
Because of her witchcraft, may the gods of night smite her,
The three watches of the night2 break her evil charm.
hlay her mouth be wax* (0, her tongue honey.
May the word causing my misfortune that she has spoken dissoi..
like wax (?).
May the charm that she has wound up melt like honey,
So that her magic knot be cut in twain, her work destroyed,
All her words scattered across the plains
By the order that the gods have given.

.

The section closes with the ordinary request of the exorciser
to the victim: "Recite this incantation." I t will be seen how
closely the principle of sympathetic magic is followed. T h e
individual having been bewitched by means of certain herbs
concocted probably into potions, other herbs are prepared by
the exorciser a s an antidote. T h e emphasis laid upon purification, too, is noteworthy.
There are numerous synonyms
employed for which it is difficult to find the adequate equivnlent in English. T h e terms reach out beyond the literal to the
symbolical purification. The victim wishes to become pure,
cleansed of all impurities, so that he may be resplendent as
the gods are pure, brilliant, and glorious, pure as the water,
brilliant and glorious as the fire.
The length of the formulas varies. Often they consist only
of a few lines. So the one immediately following appeals to
Gilgamesh in these words:
Earth, Earth, Earth,
Gilgamesh is the master of your witchcraft.
What you have done, I know;
What I do, you know not.
All the mischief wrought by my sorceresses is destroyed, dissolved-is

gone.
l/<., be ineffective.
Zfa., the god5 presiding over the watcher.
8 Her words dirnolvr like wax and honey.
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At times the conditions under which the witches are pictured
a s acting are very elaborate. They are represented as dwelling in places with which mythological conceptions are connected ; they are ferried across the river separating their city
from human habitations ; they are protected against attacks by
the walls which surround their habitations. T o effect a release,
the exorcisers, it would appear, made representations by means
of drawings on clay of these habitations of the witches. They
thereupon symbolically cut off the approaches and laid siege to
the towns. This, at least, appears to he the meaning of an
incantation beginning :
My city is Sappan,' my city is Sappan;
T h e gates of my city Sappan are two,
One towards sunrise, the other towards sunset?
I carry a boa, a pot with nrdrht<zhnl herbs;
T o the gods of heaven I offer water;
As 1 for you secure your purification,
So do you purify me I

T h e victim imitates the conduct of the witch, goes about as
she does, with a pot in which the potions are made, performs
the symbolical act which should purify him of the evil that is
in him, and hopes, in this way, to obtain his own release. T h e
description continues :
I have kept back the ferry, have shut off the wa11.8
Have thus checked the enchantment from all quarters.
Anu and Anatum have commissioned me.
Whom shall I send to Belit of the field ? S
Into the mouth of the sorcerer and sorceress cast the lock.5
Recite the incantation of the chief of gods, Marduk.6
'Let them 7 call to thee but answer them not,
1 Supposed

to be situated at the northern point of the heaveno.
vault of heaven was pictured as having two gates.
8 So that the witch cannot leave her habitation.
I With the order 'to cart the lock! etc.
6To prevent her from uttering her charms.
SThe following four lines constitute the incantation.
7 1.r.. the witches.
2 The

Let them address thee, but hearken not to them.
Let me call to thee, and do thou answer me,
Let me address thee, and do thou hearken unto me.'
By the command of Anu, Anatum, and Belit, recite the incantation.

The hymns to the fire-god, Nusku (or Girru), of which the
' series naturally furnishes many specimens,' are all
pretty much alike. I choose one which illustrates in greater
detail the symbolical burning of the image of the witch:

' Maklu

Nusku, great offspring of Anu,
The likeness of his father, the first-born of Bel,
Theproduct of the deep, sprung from Ea,'
I raise the torch to illumine thee, yea, thee.
The sorcerer who has bewitched me,
Through the witchcraft by means of which he has bewitched me,
do thou bewitch him.
Thesorceress who has bewitched me,
Through the witchcraft by means of which she has bewitched me,
bewitch thou her.
The charmer who has charmed me,
Through the charm with which he has charmed me, charm thou
him.
The witch who has charmed me,
Through the charm with which she has charmed me, charm thou
her.
Those who have made images of me, reproducing my features,
Who have taken away my breath, torn my hairs,
Who have rent my clothes, have hindered my feet from treading
the dust,
May the fire-god, the strong one, break their charm.

Just as the witches were burnt in effigy, so also the demons
were supposed to be similarly dispelled. Immediately following
the incantation comes one directed against the demons:
1S

n above, p. 278, where one has been given.

1 Maklu, i.

122-143.

lThe fiery element belongs to all three divisions of the universe,-

to heaven,
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I raise the torch, their images I burn,
Of the rrtukAu, the sheds, the robisrr, the cbimmu,
The laborlu, the lobasi, the aAh/rb&nau,
Of /i/u and lilitu and ardnt lili,
And every evil that seizes hold of men.
Tremble, melt away, and disappear I
May your smoke rise to heaven,
May Shamash destroy your limbs,
May the son of Ea [i.r., may the fire-god],
The great magician, restrain your strength (?).

T h e witch who has caused the evil may be unknown.
such a case one of the incantations runs : l

For

Who art thou, sorceress, who bears her evil word within her heart,
Through whose tongue my misfortune is produced,
Through whose lips I have been poisoned,
I n whose footsteps death follows?
Sorceress, I seize thy mouth, seire thy tongue,
I seire thy searching eyes,
I seize thy ever-moving feet,
I seire thy knees ever active,
I seire thy hands ever stretched out,
I tie thy hands behind thee.
May Sin . . . destroy thy body,
May he cast thee into an abyss of fire and water;
Sorceress, as the circle of t h ~ seal-ring?
s
May thy face grow pale and wan.

Of the same character as this, are a variety of other incantations, all applicable to cases in which the sorceress is unknown.
As the last specimen of the ' Maklu ' series, I choose an incantation addressed to the demons, which is interesting because of
the direct character of the commands it contains :
Away, away, far away, far away,
For shame, for shame, fly away, fly away,
Round about face, go away, far away,
Out of my body, away,
1

Makl", iii. 11. 89-10).
of the seals used by the Babylonians were of white stone or bone.

1 Many

Out of my body, far away,
Out of my body, away for shame,
Out of my body, fly away.
Out of my body, round about face,
Out of my body, go away,
Into my body, come not back,
Towards my body, do not approach,
Towards my body, draw not nigh,
My. body. torture not.
By Shamash the mighty, be ye foresworn.
By Ea, the lord of every. thin^,
- be ye
. foresworn.
By Marduk, the chief magician of the gods, be ye foreswom.
By the fire-god, be ye foresworn.
From my body be ye restrained I

Repetition and variation in the use of certain phrases make
up, a s will be seen from the specimens given, a large part of
the incantation.
A curious illustration of the importance
attributed to such repetition is furnished by the eighth and
last tablet of the ' Maklu' series. I t consists of seven divisi~ns,
each beginning with a repetition of the headlines of the va-ious sections of the preceding seven tablets; and only after the
headlines of each of the tablets have been exhausted, does the
real incantation begin. This eighth tablet contains therefore
a kind of summary of all the others, the purpose of which is to
gather together all the power and influence of the s e w n others.
The ' Maklu ' ritual deals so largely with the fire-god that a
specimen from another .series, to illustrate the position of Ea
and Marduk in the incantations, seems called for. The 'Shurpu'
series introduces Ea and Marduk more particularly. The fiftk
tablet of this series begins : '
The evil curse rests like agolIu upon the man,
The pain-giving voice1 has settled upon him,
T h e voice that is not .
aood has settled upon him,
The evil curse, the charm that produces insanity,
The evil curse has killed that man as a sheep,
1 Zirnmern's

edition, pp. 25-29.

2

I.e., the

evil word.
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His god has departed from his body,'
His goddess has . . . taken her place outside?
T h e pain-giving voice covers him as a garment and confuses him.
Marduk secs him,
And proceeds to the house of his father Ea and speaks :
" hly father, the evil curse as a demon has settled on the man!'
He says it for a second time.
" W h a t that man should do, I do not know ; by what can he becured?"
Ea answers his son Marduk :
" M y son, can I add aught that thou dost not know?
Marduk, what can I tell thee that thou dost not know?
What I know, also thou knowest.
My son Marduk, take him to the overseer of the house of perfect purification,
Dissolve his spell, release him from the charm, and from the troublesome bodily disease.
Whether it be the curse of his father,
Or the curse of his mother,
Or the curse of his brother,
Or the curse of an unknown,'
May the bewitchment through the charm of Ea be peeled offlike an
onion.
May it be cut off like a date.
May it be removed like a husk.
0 power of the spirit of heaven, be thou invoked I
O spirit of earth, be thou invoked ! "

The purification by water, which is here only incidentally
referred to, is,rnore fully touched upon in other incantations,
where Ea tells Marduk that the victim must take
Glittering water, pure water,
Holy water, resplendent water,
T h e water twice seven times may he bring,
May he make pure, may he make resplendent.
May the evil mbisu depart,
May he betake himself outside,
His protecting deity has deserted him.
Of hi5 body.
6 I.e., whoever may have invoked the evil demon to ~ettle
upon him.
1
3
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May the protecting rhrdu, the protecting lomornr,
Settle upon his body.
Spirit of heaven, be thou invoked I
Spirit of earth, be thou invoked I 1

Still other methods of magical cure besides the use of water
and of potions were in vogue. I n a tablet of the same ritual to
which the last extract belongs, and which is especially concerned
with certain classes of diseases produced by the demons, the
sick man is told to take
White wool, which has been spun into thread,
T o attach it to his couch2 in front and a t the top,
Black wool which has been spun into thread
To bind a t his left side.

Then follows the incantation which he is to recite:
The evil utuhRu, o/z, rhimmu,
The evil goliu, the evil god, radi~u,

Lahortu, /abaru, nhhhhoeu,
Liiu and Litit and ordat /;l;,
Sorcery, charm, bewitchment,
The sickness, the cruel artifice,
Their head against his head,
Their hand against his hand,
Their foot against his foot,
May they not place,
May they never draw nigh.
Spirit of heaven, be thou foresworn I
Spirit of earth, be thou foresworn I

I t is interesting to note the introduction of ethical ideas into
these texts, despite the primitive character of the beliefs upon
which the incantations repose. T h e possibility was considered
that the attack of the demons was a punishment sent in some
way for committed sins. T h e incantation series ' Sburpu' furnishes us with a long list of wrongs for which a person may
1 The tranrlation oi these lines follows in all but some minor passages the correct
one given by Sayce, HiJbce Lcdurcr, p. 446.
2 Of the rick man.
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h e held enthralled in the power of the demons or sorcerers.
The exorciser in petitioning that the ban may be relieved, enumerates at length the various causes for which the evil may
have been sent : '
Has he sinned against a god,
Is his guilt against a goddess,
Is it a wrongful deed against his master,
Hatred towards his elder brother,
Has he despised father or mother,
Insulted his elder sister,
Has he given too little,l
Has he withheld too much,
For " n o l' said "yes,"
F o r " y e s n s a i d "no"?'

.

.

.

.

.

.

Has he uied false weights?

.

.

.

.

.

.

.

.

,

.

.

.

.

.

Has he taken an incorrect amount,
Not taken the correct sum,
Has he fined false boundary,
Not fixed a just boundary,
removed a boundary, a limit, or a territory,
possessed himself of his neighbor's house,
approached his neighbor's wife,
shed the blood of his neighbor,
Robbed his oeighbor's dress?

Has he
Has he
Has he
Has he

.

.

.

.

.

.

,

,

.

.

Was he frank in speaking,
But false in heart,
Was it "yes " with his mouth,
But " n o " in his heart ? *

I n this way the exorciser proceeds to enumerate an exceedingly long list of sins -no less than one hundred -most of
which are ethical misdemeanors, while others are merely ceremonial transgressions. In the third tablet of this series6 there
Zimmern, Die Berc/ru+ungnofIln Shur'u, pp. 5,6.
mercantile transactions.
S I*., lied.
4 Id., did he say one thing, but mean the contrary?
6 Zimmern, ib. pp. 13-20.
1

2 I"
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is even a longer list of causes for the ban which Marduk, the
"chief exorciser " among the gods, is called upon to loosen.
Here again we find an equal proportion of moral transgressions
placed on a par with errors in performing religious rites or
unwillful offences in neglecting conventional methods of doing
things.
The ethical features of the texts can, without much question,
be put down as the work of the later editors. They belong to
a period when already an advanced conception not only of
right and wrong, but also of sin had arisen among the religious
leaders of the people, and perhaps had made its way already
among the masses, without, however, disturbing the confidence
in the traditional superstitions. T h e strange combination of
primitive and advanced religious beliefs is characteristic, as we
shall have occasion to see, of various divisions of the Babylonian
religious literature. T h e lapse from the ethical strain to the
incantation refrain is as sudden a s it is common. T h e priest
having exhausted the category of possible sins or mishaps that
have caused the suffering of the petitioner, proceeds to invoke
the gods, goddesses, and the powerful spirits to loosen the
ban. There is no question of retribution for actual acts of injustice or violence, any more than there is a question of genuine contrition. T h e enumeration of the causes for the suffering
constitutes in fact a part of the incantation. T h e mention of the
real cause in the long list -and the list aims to he exhaustive,
so that the exorciser may strike the real cause-goes
a long
way towards ensuring the departure of the evil spirit. And if,
besides striking the real cause, the exorciser is fortunate enough
in his enumeration of the various gods, goddesses, and spirits
to call by name upon the rig/rt god or spirit, the one who has
the power over the demon in question, his object is achieved.
Speaking the right words and pronouncing the right name,
constitute, together with the performance of the correct ceremony and the bringing of the right sacrifice, the conditions
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upon which depends the success of the priest in the incantation ritual. Hence the striking features of these texts, the
enumeration of long lists of causes for misfortune, long lists
of powers invoked, and a variety of ceremonies prescribed, in
the hope that the priest will "hit it" at one time or the other.

T h e incantations naturally shade off into prayers. Frequently
they are prayers pure and simple. Powerful a s the sacred formulas were supposed to be, the ultimate appeal of the sufferer
is to the gods. Upon their favor it ultimately depends whether
the mystic power contained in the sacred words uttered shall
manifest itself to the benefit of the supplicant or not. While it
is proper, therefore, to distinguish incantations from prayers, the
combination of the two could scarcely be avoided by the priests,
who, rising in a measure superior to the popular beliefs, felt it
to be inconsistent with a proper regard for the gods not to
give them a superior place in the magical texts. T h e addition,
to the sacred formulas, of prayers directly addressed to certain
gods may be put down as due to the adaptation of ancient texts
to the needs of a later age; and, on the other hand, the addition
of incantations to what appear to have been originally prayers,
pure and simple, is a concession made to the persistent belief
in the efficacy of certain formulas when properly uttered. Such
combinations of prayers and incantations constituted, as would
appear, a special class of religious texts; and, in the course
of further editing,' a number of prayers addressed to various
deities were combined and interspersed with incantation and
ceremonial directions which were to accompany the prayers.
T h e incantations accordingly lead us to the next division in
the religious literature of the Babylonians, -the prayers and
hymns.
1 For details an to the manner in which this e d i t i y wasdone,ree King'sadmirable
remarks in the Introduction to his Babyionion Mngic and Sorcery, pp. n - n i v .

C H A P T E R XVII.
THE PRAYERS AND HYMNS.

FROM
what has just been said, it follows that the step from
magical formulas to prayers and hymns is but a small one, and
does not, indeed, carry with it the implication of changed or
higher religious conceptions. While the incantation texts in
their entirety may be regarded as the oldest $zed ritual of
the Babylonian-Assyrian religion, there were occasions even in
the oldest period of Babylonian history when the gods were
approached in prayer without the accompaniment of magic
formulas. Such occasions were the celebration of festivals in
honor of the gods, the dedication of temples or of sacred statues, and the completion of such purely secular undertakings
a s the building of a canal. Gudea; we are told, upon completing a statue to his god Nin-girsu, prayed: ' 0 King, whose
great strength the land cannot endure ( p ) ; Nin-girsu ! grant to
Gudea, who has built this house, a good fate.''
As in the
earliest, so in the latest, period, the Babylonian kings approach
the gods in prayer upon completing their great sacred edifices.
T h e prayers of Nebuchadnezzar are particularly fine -remarkable, indeed, for their diction and elevation of thought. Upon
completing the restoration of a temple to Nin-karrak or Gula
in Sippar, he prays:l
Nin-karrak, lofty goddess, look with favor upon the work of my hands.
Mercy towards me be the command of thy lips,
Long life, abundance of strength,
Health, and joy, grant to me as a gift.
1
1

Inscription D, col. v. 11.2-7.
Akl-Winckler,/ r s i l s d r $ f l e x f ~ p.
, 33, col. iii. 11, 52-58.
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I n the presence of Shamash and Marduk cause my deeds t o be regarded
with favor,
Command grace for me.

A prayer of the same king addressed to Shamash, upon
restoring the great temple a t Sippar, Ebabbara, runs :

'

0 Shamash, great lord, upon entering joyfully into thy glorious temple
E-babbara,
Look with favor upon my precious handiwork,
Mercy towards me be thy command ;
Through thy righteous order, may I have abundance of strength.
Long life, and a firm throne, grant to me.
May my rule 1 s t forever !
With a righteous sceptre of blissful rulership,
With a legitimate staff, bringing salvation to mankind, adorn my sovereignty
forever.
With strong weapons for the fray, protect my soldiers ;
Then, 0 Shamash, by oracle and dream, answer me correctly I
By thy supreme command, which is unchangeable,
May my weapons advance, and strike and overthrow the weapons of the
enemies.

Nebuchadnezzar's inscriptions are characterized by the prayer
with which they almost invariably close. Whether erecting a
sanctuary or building a canal or improving the walls of BabyIon, he does not fail to add to the description of his achievements a prayer to some deity, in which he asks for divine grace
and the blessings of long life and prosperity.
There were other occasions, too, in which, both in ancient
times and in more modern periods, prayers were sent up to the
gods. Kudur-mabuk, of the second dynasty of Ur, informs us
that he built a temple, Enun-makh, to Sin in gratitude to the
god for having hearkened to his prayer.
T h e Assyrian kings pray to Ashur or.Ishtar before the battle,
and offer thanks after the victory has been gained. " 0 goddess of Arbela !" says Ashurbanabal; " I am Ashurbanabal, the
king of Assyria, the product of thy hands, created by thee in
1

Ball, Proi. Soc. Bib/. Arch. xi. 124 rrg.
Amair, Cylinder B, col. v. ll. 3-46,
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the house of my father. T o renew the sanctuaries of Assyria,
and to enlarge the cities of Babylonia, . . . have I devoted
myself to thy dwelling-places, and have steadfastly worshipped
thy sovereignty. . . . . . . . Hearken unto me! 0 thou mistress of mistresses, supreme in battle, mistress of the fray,
queen of the gods, . . . who speakest good things in the presence of Ashur, the father, that produced thee.
Teumman,
king of Elam, has arrayed his army and fixed upon battle,
brandishes his weapons to proceed against Assyria. Do thoc
now, 0 warrior, like . . . drive him into the midst of the fray,
pursue him with a storm, with an evil wind." Ishtar, the narrative tells us, hearkened to the fervent words of the king. "Be
not afraid," says the goddess to her royal subject. Elsewhere
the same king prays more briefly to Ashur and Ishrar. "May
his corpse [viz., of a certain enemy] be cast before his enemy
[ie., before Ashurhanabal], and his remains be carried off."'
Upon ascending the throne, we find Nebuchadnezzar addressing a fervent prayer to the great god Marduk :
0 Eternal Ruler! Lord of the Universe I
Grant that the name* of the king whom thou lovest,
Whose name thou h a t m e n t i ~ n e d may
, ~ flourish as seems good t o thee.
Guide him on the right path.
I am the ruler who obeys thee, the creation of thy hand.
I t is thou who h a t created me,
And thou hast entrusted to m e sovereignty over mankind.
According to thy mercy, 0 lord, which thou bestowest upon all,
Cause me to love thy supreme rule.
Implant the fear of thy divinity in my heart,
Grant to me whatsoever may seem good before thee,
Since it is thou that dost control my life.

. T h e curses also with'which so many of the historical texts
of Babylonia and Assyria close may he regarded as prayers.
We are also justified in assuming that the offering of sacrifices,
1
Q

Without propr burial,- the greatest mirfortune that could happen to thedead
a f r . , called to the throne.
I.c..
Life.
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which formed at all times an essential feature of the cult, both
in Babylonia and Assyria, was always accompanied by some
form of prayer addressed to some deity or to a group of deities.
I n view of all this, no sharp chronological line, any more than
a logical one, can be drawn marking off the incantation formulas from the hymns and prayers pure and simple. T h e
conceptions formed of the gods in the incantation texts are
precisely those which we have found to be characteristic of
them in the period when this phase of the religion reached
its highest development. Ea is the protector of humanity,
Shamash the lord of justice; and, if certain ideas that in the
prayers are attached to the gods -as wisdom to Sin - are
absent from the incantations, it may be regarded rather as an
accident than as an indication of any difference of conception.
The pantheon too, barring the omission of certain gods, is the
same that we find it to be in the historical texts, and the order
in which the gods are enumerated corresponds quite closely
with the rank accorded to them in the inscriptions of the kings.
What variations there are are not sufficiently pronounced to
warrant any conclusions. All this points, a s has been emphasized several times, to the subsequent remodeling of the texts
in question. I t is true that we find more traces of earlier and
purely mythological notions in the incantations than in the
hymns and prayers, but such notions are by no means foreign
to the latter. Even in those religious productions of Babylonia
which represent the flower of religious thought, we meet with
views that reflect a most primitive mode of thought. The
proper view, therefore, to take of the prayers and hymns is to
regard them as twin productions to the magical texts, due to the
same conceptions of the power of the gods, an emanation of
the same religious spirit, and produced a t the same time that
the incantation rituals enjoyed popular favor and esteem, and
without in any way interfering with the practice of the rites
that these rituals involved.
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This position does not of course preclude that among the
prayers and hymns that have been preserved there are some
betraying a loftier spirit, a higher level of religious thought, and
more pronounced ethical tendencies than others. Indeed, the
one important result of the dissociation of the address to the
gods from the purely practical magic rites was to produce
the conditions favorable to a development of higher religious
thought. An offering of praise to the gods, whether it was
for victory granted or for a fiavor shown, called forth the best
and purest sentiments of which the individual was capable.
Freed from all lower associations, such an act proved an
incentive to view the deity addressed from his most favorable
side, to emphasize those phases which illustrated his affection
for his worshippers, his concern for their needs, his discrimination, and not merely his power and strength. I n short, the
softer and the more humane aspects of the religion would thus
be brought out. The individual would address his god in
terms betraying his affection, and would couple with him
attributes that would reflect the worshipper's rather than the
god's view of the purpose and aim of existence. Whatever
powers of idealization there lay in the worshipper's nature
would be brought into the foreground by the intellectual effort
involved in giving expression to his best thoughts, when aiming
to come into close communion with a power upon which he
felt himself dependent. For an understanding, therefore, of
the ethical tendencies of the Babylonian religion, an appreciation of the prayers and hymns is of prime importance; and
we shall presently see that, as a matter of fact, the highest
level of ethical and religious thought is reached in some of these
hymns.
T h e prayers of Nebuchadnezzar represent, perhaps, the best
that has been. attained in this branch of religious literature.
Returning, for a moment, to the dedication prayer to Marduk,
addressed by the king on the occasion of his mounting the
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throne,' one cannot fail to be struck by the high sense of the
importance of his station with which the king is inspired.
Sovereignty is not a right that he can claim -it is a trust
granted to him by Marduk. H e holds his great office not for
purposes of self-glorification, but for the benefit of his subjects.
I n profound humility he confesses that what he has he owes
entirely to Marduk. H e asks to be guided so that he may
follow the path of righteousness. Neither riches nor power
constitute his ambition, but to have the fear of his lord in his
heart. Such a plane of thought is never reached in the incantation texts. For all that, the original dependence of the
prayers and hymns upon incantation formulas, tinges even the
best productions. Some of the finest hymns, in which elevated
thoughts are elaborated with considerable skill, reveal their
origin by having incantations attached to them. Again, others
which are entirely independent productions are full of allusions to sickness, demons, and sorcerers, that show the outgrowth of the hymns from the incantations; and none are entirely
free from traces of the conceptions that are characteristic of
the incantation texts. The essential difference between these
two classes of closely related texts may be summed up in the
proposition that the religious thought which produced them
both is carried to a higher point of elaboration in the hymns.
T h e prayers and hymns represent the attempt of the Babylonian
mind to free itself from a superstitious view of the relationship
of man to the powers around him ; an attempt, but -it must
he added - an unsuccessful one.
I t is rather unfortunate that many of the hymns found in the
library of Ashurbanahal are in so fragmentary a condition. As
a consequence we are frequently unable to determine more
than their general contents.
The colophons generally are
missing, -at least in those hymns hitherto p u b l i ~ h e d , ~ -so
1 See

p. 296.
The prayerr and hymns of the Babylonianrareonly beginning to receive the attention they deserveat the handsof rchokrr. Sayce,rg, in the specimens attachedto his
2
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that we are left in the dark as to the special occasion for which
the hymn was composed. Without this knowledge it is quite
impossible to assign to it any definite date except upon internal
evidence. I n the course of time, the hymnal literature of the
great temples of Babylonia must have grown to large proportions, and, in collecting them, some system was certainly followed by the priests engaged in this work. There is evidence
of a collection having been made a t some time of hymns addressed to Shamash. Some of these were intended a s a salute
upon the sun's rising, others celebrated his setting. These
hymns convey the impression of having been composed for the
worship of the god in one of his great temples-perhaps
in
Ebahbara, at Sippar. We have several hymns also addressed
to Marduk, and one can well suppose that a t the great temple
Esagila, in Rahylon, a collection of Marduk hymns must have
been prepared, and so for others of the great gods. But,
again, many of the hymns convey the impression of being
merely sporadic productions -composed for certain occasions,
and without any reference to a possible position in a ritual.
Of the hymns so far published, those to Shamash are probably the finest. T h e conception of the sun-god as the judge of
mankind lent itself readily to an ethical elaboration. Accordingly, we find in these hymns justice and righteousness as the
two prominent themes. A striking passage in one of these
hymns reads : I
T h e law of mankind dost thou direct,
Eternally just in t h e heavens art thou,
Of faithful judgment towards all t h e world art thou.
Hibbert Lcdurer, pp. q , r j z o , does not even distinguish properly between pure
hymnsand mere incantations. Now that Dr. Bezold's great catalogue of the Koujunjik collection of the British Museum is completed, the opportunity is favorable for
same one to study the numerous unpublished fragments of hymns in the British
Museum, and prodpe in connection with those that have been published a compre.
hensive work on the subject. Knudtron's ArsyrircAc G~befaan dm Sonnengoft may
serve as a model for ruch a work.
I IVK. 28, no. I .
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Thou knowest what is right, thou knowest what is wrong.
0 Shamash! Righteousness has lifted up its neck 0);
0 Shamash ! Wrong like a
has been cut (?);
0 Shamash! The support of Anu and Bel art thou;
0 Shamash! Supreme judge of heaven and earth art thou.

--

After a break in the tablet, the hymn continues:
0 Shamash!

Supreme judge, great lord of all the 5vorld art thou;
Lord of creation, merciful one of the world art thou.

T h e following lines now reveal the purpose of the hymn. I t
is a prayer for the life of the king :
0 Shamash! on this day purify and cleanse the king, the son of his god.
Whatever is evil within him, let it be taken out.

The next few lines are a distinct echo of the incantation
formulas, and show how readily prayer passes from a higher
to a lower stage of thought :

.

Cleanse him like a vessel . . . .l
Illumine him like a vessel of . . . . .l
Like the copper of a polished tablet,l let him be bright.
Release him from the ha".

T h e same incantation occurs at the close of another hymn
to Shamash, addressed to the sun upon his rising? T h e colophon furnishes the opening line of the next tablet, which also
begins with an address to Shamash. U'e have here a clear
indication of a kind of Shamash ritual extending, perhaps, over
a number of tablets, and to which, in all probability, the hymn
just quoted also belongs.
T h e opening lines of the second hymn read :
0 Shamash! out of the horizon of heaven thou issuest forth,
The bolt of the bright heavens thou openest,
The door of heaven thou dost open.
0 Shamash ! over the world dost thou raise thy head.
0 Shamash ! with the glory of heaven thou coverest the world.
1 Some specificationof the kind of vessel meant.
21nscriptionr were written on various metals,-gold, silver, antimony, Lad,
copper, etc.
a IVR.
no. z.
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I t would be difficult to believe, but for the express testimony
furnished by the hymn itself, that a production giving evidence
of such a lofty view of the sun-god should, after all, be no more
than an incantation. T h e same is the case, however, with all
the Shamash hymns so far published. They either expressly
or by implication form part of an incantation ritual. Evidently, then, such addresses to Shamash are to be viewed in
n o other light than the exaltation of Nusku in the ' Maklu '
series,' and which we have found were in many cases elaborate,
beautiful in diction, and elevated in thought. So-to give
one more example -a hymn addressed to the sun-god a t the
setting, and which is especially interesting because of the metaphors chosen to describe the sun's course, is proved by the
colophon to be again an incantation. I t belongs to a seriesperhaps, indeed, to the same as the specimens furnished : %
0 run-god in the midst8 of heaven at thy setting,
May the enclosure of the pure heaven greet thee?
May the gate of heaven approach thee,
May the directing god, the messenger who loves thee, direct thy way.
In E-babbara, the seat of thy sovereignty, thy supremacy lises like the
dawn.
the wife whom thou lovest, come before thee with joy ;
May
May thy heart be a t rest?
May the glory of thy divinity be established for thee.
0 Shamash1 warrior hero, mayest thou be exalted;
0 lord of E-babbaa, as thou marchest, may thy course be directed,
Direct thy path, march along the path fixed for thy course 0).
0 Shamash I judge of the world, director of its laws art thou.

A,

I n the previous chapter, the hymns addressed to the moongod in connection with eclipses have been referred to and short
1 See

above, p. 286.
Published by Bertin in the R a u c d'Arry~ologir,no. 4, and translated by Saya,
Hi6dcrf Lc6hrrm. p. 573. 1 adopt Sayce's translation, Bertin's publication being
*Lit., speak to thee of peace.
inaccessible to me.
61.e., may thy anger depart.
8 Probably ' horizon!
3
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specimens given. A more elaborate hymn to Sin will further
illustrate the conceptions current about this deity:

'

0 lord, chief of the gods, who on earth and in heaven alone is exalted.
Father
Father
Father
Father
Father
Father
Father

Nannar? lord of increase, chief of the gods,
Nannar, heavenly lord,
Nannar, moon-god, chief of the gods,
Nannar, lord of Ur, chief of the gods,
.
Nannar, lord of E-gish-shir~gal,achief of the gods,
Nannar, lord of the brilliant crescent, chief of the gods,
Nannar, whose sovereignty is brought to perfection, chief of the
gods,
Father Nannar, who passes along in great majesty,
0 strong Bull,' great of horns, perfect in form, with long flowing beard6
of the color of lapus-laruli.
Powerful one, self-created, a product (?) beautiful t o look upon, whose fullness has not been brought forth,6
Merciful one, begetter of everything, who among living things occupies a
lofty seat,
Father, merciful one and restorer, whose weapon (?) maintains the life of
the whole world.
Lord, thy divinity, like the distant heaven and the wide ocean, is full (?) of
fear.
Ruler of the land, protector of sanctuaries, proclaimer of their name.
Father, begetter of the gods and of men, establishing dwellings and granting gifts,
Calling to sovereignty, giving the sceptre, who decreest destinies for distant
days.
Strong chief, whose wide heart embraces in mercy all that exists,
beautiful, whose knees do not grow weary, who opens the road (?) for
the rods, his brothers,
. . . hho, from the foundation of heaven till the zenith,
Passes along in brilliancy (?), opening the door of heaven.
Preparing the fate (?) of humanity.

.. .

-

IVR. g.
2 'The illuminator,' one of the names of Sin. See above, p. 15.
The name of Sin's temple at Ur.
n A metaphor descriptive oi the moon, because of the resemblance of the crescent
to a horn.
6 The mooagod is pictured with a Long beard on the seal cylinders. See p. 76
6 I.<.,unlike other products, the moon's fullness is selfmeated.
1

8
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.

Father, begetter of everything, . .
Lord, proclaiming the decisions of heaven and earth,
Whose command is not set aside,
. . and granting water 1 for all that has l i e .
No god reaches to thy fullness.
I n heaven who is exalted? Thou alone art exalted.
On earth who is exalted? Thou alone art exalted.
Thy strong command is proclaimed in heaven, and the Igigi prostrate
themselves.
Thy strong command is proclaimed on earth, and the Anunnaki kiss the
ground.
Thy strong command on high, like a storm in the darkness, passes along,
and nourishment streams forth.
When thy strong command is established on the earth, vegetation sprouts
forth.
Thy strong command stretches over meadows and heights, and life is
increased.
Thy strong command produces right and proclaims justice to mankind.
Thy strong command, through the distant heavens and the wide earth,
extends to whatever there is.
Thy strong command, who can grasp i t ? Who can rival i t ?
Lord, in heaven is [thy] sovereignty, on earth is thy sovereignty. Among
the gods, thy brothers, there is none like thee.
0 King of Kings, who has no judge superior to him, whose divinity is not
surpassed by any other !

.

A more perfect idealization of the mythological notions connected with the moon-god can hardly be imagined. T h e old
metaphors are retained, but interpreted in a manner that
reflects higher spiritual tendencies. The moon is still figured
a s a bull, but it is the idea of strength that is extracted from
the picture and dwelt upon. T h e writer still thinks of the
moon as an old man with flowing beard, but he uses the figure
to convey the impression of the brilliancy of the great orb. T h e
influence of the moon upon the change of seasons, upon vegetation,-a
belief which the Babylonians shared with other
reference prhape to the supposed influence of the moon on the tides.
The rest of the hymn-name dozen liner-is too fragmentary to warrant
translation.
1A

2
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nations, -leads the writer to extol the benign feelings of the
god towards mankind. The sun-god, through the glowing heat
that he develops, becomes, as we have seen, the warrior and
even the destroyer, the consuming force. T h e moon-god is the
benefactor of mankind who restores the energies of man weakened from the heat of the day. Nannar-Sin becomes the giver
of life, whose mercies are extended to all. T h e gods and the
spirits follow the example of mankind in prostrating themselves before the great orb of night. The independence of
the course that he pursues in the heavens places him beyond
the control of the great judge of the world, the mighty Shamash. There is no one superior to Sin, n o one to whose command he must bend. With all this, there is a total absence of
any allusion to his power of removing the influence of demons
and witches. We have here a hymn purified from all association with the incantation texts, and there is every reason to
believe that it was composed for use in the great temple a t
Ur, which is mentioned in the opening lines.
I n the alternating question and answer we have also a valuable
indication of the manner in which the hymn was to be recited
or sung. T h e whole production appears to be arranged in a
dialogue form, the lines to be alternately read by the reciting
priest and the chorus of priests or worshippers. T h e same
method is followed in other productions, while in some, as we
shall see, the dialogue does not proceed in alternate lines, but
is distributed among a varying number of sections. We may
see in this style of composition one of the natural outcomes of
the method pursued in the incantation texts, where, as will be
remembered, the priest first recites the formulas, and then calls
upon the individual before him to repeat it once, twice, or
oftener, as the case may be. Such a custom leads to recital
and responses in the hymns.
Xot many of the hymns rise to such a height as the one just
quoted. There were certain gods only, and after all not many,
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whose nature was such as to make an ethical development of the
conceptions formed of them possible. Besides Shamashand Sin,
E a a s the god of humanity and Nebo a s the god of wisdom belong
to this class. Of Ea, however, no hymns have a s yet beenfound.
This may of course b e accidental, and still, if one bears in mind
that in the later periods of Babylonian history E a enjoyed a
theoretical popularity rather than a practical one, the absence
of Ea hymns might be explained a s due to the lack of a fixed
ritual in the Ea temples outside of the incantation texts.' Ea's
position, like that of Nusku, was too marked in the magical
texts to encourage a conception of them entirely independent of
their power to release victims from the grasp of the demons.
A hymn to Nebo, which unfortunately is preserved only in
part, illustrates the extent to which polytheistic conceptions may
be spiritualized : l

. . . Lord of Borsippa,
. . . son of E-sagila.8
0 Lord ! To thy power there is no rival power,
0 Nebo l To thypower, there is no rival,
To thy house, E-zida, there is no rival,
To thy city, Borsippa, there is no rival,
To thy district, Habylon, there is no rival.
Thy weapon is U-sum-gallu,' from whose mouth the breath does
not issue, blood does not flow.6
Thy command is unchangeable like the heavens.
I n heaven thou art supreme.

There are still plenty of mythological allusions in this hymn
that take us back to a primitive period of thought, but it is' a
hymn prompted by the love and reverence that Neho inspired.
Its direct connection with the Neho cult is shown again by the
I We have, however, a list (IIR. 58, no. 5 ) giving many titles and names of Ea
that must have been prepared on the basis of Ea hymns.
1VR. 20, no. 3.
8 I.E.,of Marduk.
1 This weapon plays a part in some of the Babylonian myths.
6 The weapon is miraculous- it kills instantly, but withoutcausing blood to Row.
The reference i r to the lightning rt~trke.
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complementary character of each two lines. T h e whole hymn
was probably adapted in this way to public worship.
Marduk, by virtue of his relationship to Ea, and by his independent position a s the supreme god of Babylon, occupies a
middle ground between Shamash, Ea, and Nusku on the one
side, and such gods a s Sin and Nebo on the other. Some of
the hymns addressed to him end in incantations ; others form
part of the cult arranged for solemn occasions, when the praises
of the god were sung in connection with sacrificial offerings.
I n confirmation of the theory a s to the relationship between
magical texts and hymns above advanced, we find scarcely any
difference in the grade of religious thought between these two
classes of Marduk hymns. Both are equally distinguished by
their fine diction. A hymn which celebrates Marduk as the
restorer of the dead to life, and yet forms part of an incantation text, reads :

'

0 merciful one among the gods I
0 merciful one who loveth to give life to the dead I
Marduk, king of heaven and earth,
King of Rabylon, lord of E-ragila,
King of E-zida, lord of E-makh-tila,
Heaven and earth are thine.
The whole of heaven and earth are thine,
The spell affording life is thine,
T h e breath of life is thine,
The pure incantation of the ocean 1 is thine,
Mankind, the black-headed race,8
The living creatures, as many as there are, and exist on earth,
As many as there are in the four quartem,
The Igigi of the legions of heaven and earth,
As many as there are,
To thee do they incline (?).
Thou art the rhrdu, thou art the Lamasru.
Thou restorest the dead t o life, thou bringest things to completeness (?).
0 merciful one among the gods I
1 IVR. 29, "0. r .
a Perhaps a reference to E=.
8 Name for the inhabitants of Babylonia, and then used in general for mankind.
C , p. 281.
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One scarcely detects any difference between such a hymn
and those to Sin and Nebo. T h e lines are adapted, like the
other specimens, for recitation by two parties. T h e last line
forms a solemn close to a section of this hymn. I n the section
that follows, the same character is maintained till we approach
the close, when the exorciser steps in and asks Marduk to
Expel the disease of the sick man,
The plague, the wasting disease

...

and the various classes of demons, ufukku, aZu, etc., are introduced.
Compare this now with some passages in a prayer addressed
to Marduk : '
i
$resting-place

for the lord (of E-sagila) is thy house.
A resting-place for the lord of E-makh-tila is thy house.
E-sagila, the house of thy sovereignty, is thy house.
May the city speak 'rest ' 1 to thee - thy house.
May Babylon speak peace to theeS-thy house.
May the great Anu, the father of the gods, tell thee when there will be
rest.
May the great mountain, the father of the gods,' tell thee when there will
be rest.

.

.

.

.

.

.

.

.

.

.

.

.

.

Look favorahly upon thy house,
Look favorahly upon the city, 0 lord of rest I
May he restore to his place the bolt Babylon, the enclosure E-sagilq the
edifice E - ~ i d a , ~
May the gods of heaven and earth speak to thee, 0 lord of rest.

Here we have specific references to Marduk. Everything
about the city of Babylon is associated with the god. T h e
great gods pay homage to Marduk. The whole hymn, conceived a s a royal prayer to the god, clearly formed part of the
ritual prepared for the great Marduk temple a t Babylon. T h e
1

2
5

a"

S I*.,=lute thee.
IVR. 18, no. 2. Badly preserved.
4 Bei.
l a . , call upon thee to be pacified.
The strongly fortified city of Babylon is compared to a bolt and the ternpk to

enclosure.
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hymn closes, as so many others, with a prayer on behalf of
the king. The god is asked
T o establish firmly the foundation of the throne of his sovereignty,
So that he may nourish (?) mankind to distant days.

Rest,' in the liturgical language, implied cessation of anger.
Marduk, as the 'lord of rest,' was the pacified deity ; and since it
was a necessary condition in obtaining an answer to petitions
that the god should be free from anger, the city, the temple,
and the gods are represented a s unitedly speaking to himappealing to him to be a t ' rest.' The production might, therefore, b e called a ' pacification hymn.' T h e god has shown his
anger by bringing on misfortune of some shape. His divine
associates are no less anxious than his human subjects to
pacify the mighty god.
Passing on to another god, a hymn to the storm-god, Ramman, enables us to specify the great terror that the god, as the
general source of disturbances in the heavenly phenomena,
inspired. T h e god is addressed as

'

The lord
in his anger holds the heavens in his control,
Kamman in hi wrath the earth has shaken.
The mighty mountain-thou dost overturn it.
At hir anger, at his wrath,
The gods of heaven mount up to heaven?
The gods of earth enter the earth.
Into the foundation of heaven Shamasha enters.

T h e illustrations adduced will suffice to show the manner in
which the Babylonians conceived the relationship between mankind and the gods. The element of fear alternated with that
of love, and no matter how near the gods were felt to he, one
was never certain of their good will.
Another feature of some of these hymns which calls for
special mention is the introduction of the deity a s himself or
$ I d . , fly to

1 IVR. 28, no. z.

a I,,

the run is obscured.

a d e place.
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herself taking part in the dialogue. A hymn addressed to
Ishtar, as the morning and evening star,' belongs to this cl as^.^
I t begins with a glorification of the goddess as the source of
light, of being, and of earthly blessings.
The worshipper
speaks :
0 light of heaven who arises like fire over the earth, who art fixed in the
earth.
Thou art exalted in strength like the earth.
As for thee, a just path be graciously granted to thee
When thou enterest the house of man..
A hyena on the hunt for a young lamb art thou,
A restless lion art thou.
A destructive handmaid, the beauty of heaven,
A handmaid is Ishtar, the beauty of heaven,
Who causest all being to emanate, 0 beauty of heaven,
Associate (?) of the sun, 0 beauty of heaven I

At this point the goddess speaks, through the officiating
priest, who acts as the mediator :
For determining oracles8 I have been established,in perfection have1 been
established.
For determining oracles of my father Sin, I have been established, in perfection have I been established.
For determining oracles of my brother Shamash, I have been established,
in perfection have I been established.
Me has my father Sin fixed, to determine oracles I have been established,
Shining anew in heaven, for determining oracles I have been established, in
perfection have I been established.

From the regular repetition of the refrain at the end of each
line, one is tempted to conclude that these utterances of the
goddess were to be recited by an officiating priest with the
assistance of a chorus of priests, to whom the refrain was
assigned, or it may be that the lines were alternately recited by
above, p. 84.
Delitzach, Arryri,clrr Le~crliirhr(3d edition), pp. 134-136.
8The portents taken through observation of the position of Ishtar or Venus in the
heavens were of especial value.
1 See

2
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the priest and the chorus. I n the section that follows, this
alternative character of the lines is more clearly indicated :
Full of delight is my majesty, full of delight is my supremacy,
Full of delight do I as a gqddess walk supreme.
Ishtar, the goddess of morning am I,
Ishtar, the goddess of evening am I,
(1 am) Ishtar, - to open the lock of heaven belongs t o my supremacy.
Heaven I destroy, earth I d e ~ a s t a t e , ~ - ~ u cish my supremacy.
The destroyer of heaven, the devastator of the earth, -such is my majesty.
T o rise up out of the foundation of heaven,
is my supremacy.
Whose fame shines among the habitation of men,-such
Queen of heaven that on high and below is invoked,-such
is my supremacy.
The mountain I sweep away altogether, -such is my supremacy.
The destroyer of the mountain walls am I , their great foundation am I,
-such is my supremacy.

T h e hymn closes with a prayer that the anger of the god h e
appeased :
May thy heart be a t rest, thy liverZ be pacified.
By the great lord Anu, may thy heart be at rest.
By the lord, the great mountain Bel, may thy liver be pacified.
0 goddess, mistress of heaven, may thy heart be a t rest.
0 supreme mistress of heaven, may thy liver be pacified.
0 supreme mistress of the E~~.nna,~
may. thy. heart be a t rest.
0 supreme mistress of the land of Erech, may thy liver be pacified.
0 supreme mistress of the shininz Erech, may. thy. heart be at rest.
O supreme mistress of the mountain of the universe, may thy liver be pacified
0 supreme mistress, queen of E-tur-kalama,' may thy heart he at rest.
0 supreme mistress, queen of Babylon, may thy liver be pacified.
0 supreme mistress, whose name is Nan.6, may thy heart be a t rest.
0 mistress of the house, lady of the gods, may thy liver he pacified.
1 Phrases introduced

to illustrate the power, not the function, of Ishtar.
$The liver as the seat of the emotions.
S ~ A . , hous of heaven. Name of lihtar'n temple at Erech.
*I.e.,court of the universe. Name of one of Ishtar's temples.

C H A P T E R XVIII.
PENITENTIAL PSALXS.

ITwill be recalled that both in the Ishtar hymn and in the one
to Marduk above quoted, great stress is laid upon pacifying the
deity addressed. Starting from the primitive conception that
misfortunes were a manifestation of divine anger, the Bahylonians never abandoned the belief that transgressions could
be atoned for only by appeasing the anger of t h e deity. But
within this limitation, an ethical spirit was developed among the
Bahylonians that surprises us by its loftiness and comparative
purity. Instead of having recourse merely to incantation
formulas, the person smitten with disease or pursued by ill
fortune would turn in prayer to some god at whose instigation
the evil has come and appeal for the pacification of the divine
wrath. But while the origin of the so-called penitential psalms
is thus closely bound up with the same order of thought that
gave rise to the incantation texts, no less significant is the
divorce between the two classes of compositions that begins
already a t an early stage of the literary period. The incantations, it is true, may be combined with compositions that belong to a higher order of religious thought. We have seen
that they have been so combined, and yet the dividing line
between the two is also sharply marked. Zimmern, to whom,
more than to any one else, the interpretation of these penitential psalms is due, has suggested' that national misfortunes
rather than private grievances may have given an impetus
to this class of literary productions. It is true that historical
references are found in some of the hymns. and it is also signifi1 Bnhyloitiwhc

Bir.r.r~rni~rrm,
pp. r , r

cant that not only do these psalms occasionally embody a
prayer for the king, -thus giving to them a national rather
than a personal character, -but the kings are called upon in
times of distress to accompany their libations to the gods with
the recitation of a 'lament to quiet the heart,'' a s the Babylo
nians called this class of hymns.
One can easily see how such events as defeat in war would
be ascribed to divine wrath, and not to the workings of evil
spirits or witches ; and while the personal tone that pervades
most of the penitential psalms makes them applicable to conditions affecting the individual as well as the nation, the peculiar
fitness of such psalms for occasions of national importance was
a powerful factor in bringing about their sharp separation from
the incantation formulas.
Just as in the hymns we found that the mere contemplation
of the attributes of the gods, apart from the manifestation of
these attributes in any particular instance, led to a loftier
interpretation of the relationship existing between the gods
and mankind, so the thought that evil was due in the last
instance to the anger of some god led to greater emphasis
being laid upon this relationship. T h e anger of the god
prompted both the individual and the nation to greater zeal in
securing the deity's love. T o an even greater extent than in
the hymns is the element of love introduced into the penitential
psalms, and when not directly expressed, is so clearly implied
as to form the necessary complement to the conception of
the divine wrath. These psalms indeed show the religions
and ethical thought of Babylonia at its best. Their ethical
phase manifests itself more particularly in the conception of
sin which is unfolded in them. T h e misfortunes of life, more
especially those which could not so readily be ascribed to the
presence of evil spirits, filled the individual with his sense of
guilt. I n some way, known or unknown to him, he must have
1 Id., of the

deity.
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offended the deity. T h e thought whether the deity was justified
in exercising his wrath did not trouble him any more than the
investigation of the question whether the punishment was
meted out in accordance with the extent of the wrong committed. I t was not necessary for the deity to be just ; it was
sufficient that some god felt himself to be offended, whether
through the omission of certain rights or through an error in
the performance of rites or what not. T h e two facts which
presented themselves with overpowering force to the penitent
were the anger of the deity and the necessity of appeasing
that anger. Beyond this conclusion the Babylonians and
Assyrians did not go, hut this reasoning also sufficed to bring
the conviction home to him that his misfortunes were the result
of some offence. The man aflicted was a sinner, and the corollary to this position was that misfortunes come in consequence
of sin. Through the evils alone which overtook one, it became
clear to an individual that he had sinned against the deity.
Within this circle of ideas the penitential psalms of Babylonia
move. They do not pass wholly outside of the general Semitic
view that sin is a 'missing of the m a r k , ' a failure, whether
voluntary or involuntary, to comply with what was demanded
by the deity under whose protection one stood. But one
became conscious of having 'missed themark' only when evil in
some form-disease, ill luck, deluge, drought, defeat, destruction, storms, pecuniary losses, family discords, the death of
dear ones - came to remind the individual or the nation of the
necessity of securing the favor of the deity again. Still within
this sphere there were great possibilities of ethical progress,
and some of the Babylonian psalms breathe a spirit and are
couched in a diction that have prompted a comparison with the
Biblical psalms.'
Thrown, a s the sinner felt himself to be,
upon the mercy of the angry deity, it mattered little what had
1 See

an article by Francin Brown," The Religious Poetry of Babylonia," Prrr6y.

crrian Rmim, 1888.
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called forth this wrath or whether the deity was conceived a s
acting in accordance with just ideas. T h e thought that would
engage the entire attention of the ~ e n i t e n t would be the
appeasement of his god. T o effect this, he would not stop
short a t exaggerating his own guilt. H e would manifest a
contrition of spirit that would not be the less sincere for being,
perhaps, out of proportion to the character of his sin when
judged by our standards.
Corresponding to the humiliation of mind to which he would
be brought, his longing to he reconciled to the offended deity
wbuld b e intensified. H e would address this deity in terms of
strong endearment, magnify his or her powers, as the case may
be, and belittle himself and his own worth. T h e result of such
a mental discipline could not hut react healthfully on the mind
of the penitent. T h e penitent would arise from his prayer
with a more spiritual conception of the relationship existing
between himself and his god. Not appealing for any material
benefits for the time being, hut concerned only with appeasing
the divine wrath, the single burden of his prayer "that the
heart of the offended god might be ' at rest'" would be marked
by an intensity all the stronger for being at least comparatively
pure of grosser associations.
All these features combined serve to make the penitential
psalms the flower of the religious literature of Babylonia. T h e
productions not only represent the highest stage which religious
thought reached in the Euphrates Valley, but, in a certain sense,
constitute the only productions in cuneiform literature that have
a permanent literary value.
We find these compositions marked by a third feature which,
however, a s we have already seen, is not peculiar to them, the dialogue form. I n order to bring about a reconciliation
with an angered god, three personages were necessary in the
drama, - the god, the penitent, and, thirdly, the priest, acting a s
mediator between the sinner and his deity. T h e deity, accord-
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ing to Babylonian notions, could not be approached directly,
but only through his chosen messengers, - the priests. This
idea of mediation, as against the immediate approach, was so
pronounced as to lead, as we have seen, to the frequent association with a god of a second divine personage, - his son or
his servant, - through whom the petitions of mankind were
brought to the throne of grace.' The priest was similarly conceived as the messenger of the god, and, by virtue of this office,
endowed with a certain measure, at least, of divine power. H e
was, in the full sense, the god's vicar on earth, -his representative, who could, as we saw in the Ishtar hymn, speak ;n
the first person on behalf of the god? T h e more manifest
mission of the priest, however, was to intercede on behalf of
the mass of mankind. Accepting the sacrifices offered by the
laity, it was he that secured their gracious acceptance on the
part of the deity. I t was the priest, as we have seen, who
instructed the individual to pronounce the magic formulas that
would be appropriate to his case; and just a s in the incantation
texts the priest accompanied the recitation of the formulas
with an appeal of his own, so in thk penitential psalms, he
stood at the penitent's side, instructing him what to say,
and emphasizing the confessions of the penitent by an assurance to the deity of the sincerity of the penitent, coupled
with a fervent request that the prayer for 'appeasement,'
which involved all that we mean by forgiveness, be graciously
answered.
I t is unfortunate that the text of none of the penitential
psalms is perfectly preserved.
We must, therefore, content
ourselves in our illustrations with more or less imperfect
extracts. I t is to be noted, too, that often the exact meaning
1Compare the relationship existing between Ea and Marduk, noted above,p.v6.
Similarly, Nusku war the merrenger to Bel. See p. 279.
2 On the wider wprcts of this conception of the priest among ancient nations, ree
Frazer, Tfir Go1,Len Boufh, passim.
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of the lines escapes us, owing to the obscurity of terms
employed or to the gaps in the texts themselves. With few
exceptions the psalms appear in the double style characteristic
of so large a section of the religious literature of the Babylonians, the 'ideographic ' composition being accompanied by a
phonetic transliteration. The fact, however, that we have at
least one text (IVR. 59, no. 2 ) in the phonetic style alone, is
sufficient to show that no zperinl weight is to be attached to
the supposed 'bilingual ' character of the others. This double
style is not a feature that need be taken into account in determining the age of this class of compositions. The historical
references in some of them have prompted Zimmern to give
his partial assent to the opinion which xvould assign them, or
some of them, to the age of Hammurabi. Beyond such references, which are not as clear a s they might be, we have no
data through which their age can be determined ; but so far as
the ideas which they convey and the religious spirit manifested
in them are concerned, there is no reason why they should not
be assigned to as early a period as some of the incantation
texts. I t is characteristic of the Babylonian, as, in a measure,
of all religions, that the old and the new go hand in hand;
that more advanced conceptions, so far from setting aside
primitive ones, can live and thrive in the same atmosphere
with the latter. We may, therefore, assume that penitential
psalms existed as early as 2 0 0 0 8.c. Whether any of these
that have been preserved go back to that period is another
question. One gains the impression from a careful study of
them that most of these, if not all, belong to a somewhat later
period, nearer to the first milleninm than to the second millenium before our era. The Assyrians adopted these psalms,
as they did the other features of the religious literature of
the Babylonians, and enriched the collection by productions
of their own which, however, follow closely the Babylonian
models.
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A particularly beautiful psalm, judging from the portion
preserved, represents the penitent addressing his goddessprobably Ishtar -as follows : L
I, thy servant, full of sighs, call upon thee;
The fervent prayer of him who has sinned do thou accept.
If thou lookest upon a man, that man lives.
0 all-powerful mistress of mankind,
Merciful one, to whom it is good to turn, who hears2 sighs I

At this point the priest takes up the thread to emphasize the
appeal of the penitent by adding to it his own. H e prays to
the goddess:
His gad and goddess being angry with him, he calls upon thee,

Turn towards him thy countenance, take holdof his hand.

T h e penitent continues :
Besides thee, there is no guiding deity.
I implore thee to look upon me and hear my sighs.
Prbclaim pacification,a and may thy soul be appeased.
How long, 0 my mistress, till thy countenance be turned towards me.
Like doves, I lament, I satiate myself with sighs.

T h e priest once more sums up the penitent's prayer:
With pain and ache, his soul is full of sighs;
Tears he weeps, he pours forth lament (?).

A trait which appears in many of these psalms is the anonymity beneath which the offended deity is veiled. His or her
name is often not mentioned, the deity being simply referred to
as god or goddess, and at times it is left doubtful whether the
sinner has 'sinned' against the demands of a god or a goddess,
or against several deities. This feature is not without signifino. I ; IYK. 29, no. 5.
Lit.. 'accepts.'
8 in the original appears a phrase which signifies literally 'when at 1-1,'-an
abbreviation for 'when will there be rest,' and which has become a kind of technical
phrase to indicate, again, the haped-far pacification of the deity.
1 Zimmern,

2
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cance. I n some cases, no doubt, the name of the specific deity
was to be added by the penitent,' but in others this does not
appear to he indicated. T h e anonymity is the natural result
of the conception of sin involved in these productions. The
sinner, becoming conscious of his guilt only a s a conclusion
drawn from the fact of his suffering from some misfortune,
could only surmise, but never be entirely certain, wherein his
offence consisted or what deity he had offended. I n the case
of the recital of incantation formulas, the question a s to the
offended deity was a minor one, and may indeed, at an earlier
stage of thought, not have entered into consideration at all.
This anonymity, therefore, which characterized the penitential
psalms was not due to any advance in thought, but one can
easily see how it led to such an advance. What may be called
the personal aspects of the gods were less accentuated. T h e
very fact that no particular god could in many cases be specified entailed, as a consequence, that the views held of the gods
gained in abstractness. The general thought of one's dependence upon these supernatural powers, without further specification, superinduced a grouping of the gods under a common
aspect, as the directors of man's fate. I n short, the notion of
deity, not indeed a s a unit, but as a collective idea, begins to
dawn in Babylonia. At the same time we must beware of
exaggerating the force that this notion acquired. There is not
the slightest trace of any approach to real no not he ism in Babylonia, nor can it even be said that the penitential psalms constitute a bridge leading to such an approach. The strong hold
that astrology a t all times, and up to the latest periods, had
upon both the popular and the educated mind was in itself
sufficient to prevent the Babylonians from passing, to any considerable degree, beyond the stage in which the powers of
nature were personified and imbued with real life. T h e peni1 The colophon to one of them (IVR. 10, Reverr jr) declarer that the production
in question ir a '' pnitential psalm for any god whatsoever!'
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tential psalms presuppose this belief as much as any other
branch of the religious literature; they merely illustrate this
belief in the purest form of which, in the course of its development, it was capable.
A psalm in which this anonymity of the offended god is
more strongly brought out begins as follows.' T h e penitent
prays:
0 that
0 that
0 that
0 that
0 that
0 that
0 that

the wrath of my lord's heart return to its former condition,l
the god who is unknown be pacified,
the goddess unknown be pacified,
the god known or unknown' be pacified,
the goddess known or unknown be pacified,
the heart of my god be pacified,
the god or goddess known or unknown be pacified I

T h e penitent, it will be seen, does not know whether it is a
god or a goddess whom he has offended. H e therefore appeals
to both. H e goes on to say that he is not even aware of the
sin that he has committed:
The sin that I have committed I

know not

And yet he must have sinned or he would not suffer as he
does. I n addition to his confession, he imposes the hardship
of fasting upon himself by way of penance :
Food I have not eaten ;
Clear water I have not drunk

T h e reference to fasting occurs so frequently in these psalms
that one is tempted to conclude that such a bodily castigation
was demanded by the ritual of the Babylonians : '
Zimmern, no. 4.
I.&, be pacified.
8 Id., ' whoever he may be,' as we would say.
1 Among many nations fasting is resorted to as a means of atonement. It must
have been common among the Hebrews during the period of the BabyIonian exile
perhaps through BabyIonian influence. See Isaiah, Iviii. 3.
1 IVR. 10.
2

-
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A n offence have I unwittingly committed against my god,
A sin against my goddess unwittingly been guilty of,
O lord, my sins are many, great are my transgressions,
0 my god, my sins are many, great are my transgressions,
0 my goddess, my sins are many, great are my transgressions,
Known or unknown god, my sins are many, great are my transgressions.

Again the sinner protests his innocence of the wrong he has
done. H e only knows that
The lord has looked upon me in the rage of his heart,
A god has visited me in his wrath,
A goddess has became angry with me and brought me into pain,
A known or unknown god has oppressed me,
A known or unknown goddess has brought sorrow upon me.
I seek for help, but no one takes my hand.
I weep, but no one approaches me.
I call aloud, but n o one hears me.
Full of woe, I grovel in the dust without looking up.
To my merciful god I turn, speaking with sighs.
The feet of my goddess I kiss imploringly (?).
T o the known or unknown god do I speak with sighs,
T o the known or unknown goddess do I speak with sighs.
O lord, look upon me, accept my lament,
O goddess, look upon me, accept my lament,
O known or unknown goddess, look upon me, accept my lament I

I n this strain he proceeds for some time, until h e is interrupted by the priest, who briefly adds:
0 lord, do not cast aside thy servant,
Overflowing with tears,' take him by the hand I

The penitent closes the prayer by another and still more
earnest appeal:
The sin I have committed change to mercy,
The wrong I have done, may the wind carry off.
Tear asunder my many transgressions as a garment.
My god, my sins are seven timesseven,l forgive me my sins.
I Lit., rushing water.

2

/.c. very numerous
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My goddess, my sins are seven times seven, forgive me my sins.
Known or unknown god, my sins are seven times seven, forgive me my
sins.
Known or unknown goddess, my sins are seven times seven, forgive me
my sins.
Forgive me my sins and I will humble myself before thee.
May thy heart be glad' as the heart of the mother that has given birth,
May thy heart be glad as that of a mother who has given birth, as that of
a father who has begotten a child.

T h e proportions between the parts taken by the priest and
penitent vary considerably. I n the one quoted, the priest is
only incidentally introduced; in other^,^ it is the penitent who
plays the minor part. T h e penitential ritual varied accordingly ; but since we cannot discover here, as we could in the
case of the incantation texts, the special occasions for the
variations, except for those that contain historical references,
one must suppose that they could be used indifferently at the
choice of the penitent or the priest. I t is probable that at one
time a large collection of such psalms was made in Bahylonia,
and that those we have represent compositions made from the
rituals of various temples. I n one psalm we have a distinct
statement from which we may conclude that it belonged to the
Esagila temple at Babylon. Only a portion of it is preserved.'
I t is interesting, also, because of a reference to a dream that it
contains, and which the god of Babylon is called upon to convert into a favorable sign for the petitioner. Zimmern is of
the opinion that the hymn may have been an evening prayer,
but it seems more satisfactory to place it merely in the general
category of penitential psalms, with a request for a sign that
the deity has been appeased. T h e sinner, after describing his
woeful state, Instead of food, I eat bitter tears,
Instead of date-wine, I drink the waters of misery,
1 Be

pacified.

2 Eg.,

IVR. 61.

ZIb. 59. no. n.
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For my drink I have bitter waters,
Instead of clothes. I a m enveloped in sin,l-

proceeds to a fervent appeal :
0 my god who art angry with me, accept my prayer,
0 my goddess who art wroth with me, accept my appeal,
Accept my appeal, may thy liver be at rest!
My lord in mercy and compassion [look upon me?]
Who guides the span of life against the encroachments (?) of death, accept
my prayer I
0 my goddess, look upon me, accept my appeal ;
May my sins be forgiven,%my transgressions be wiped out.
May the ban be loosened, the chain broken,
May the seven winds carry off my sighs.
Let me tear away my iniquity, let the birds carry it t o heaven,
Let the fish take off my misfortune, the stream carry it off.
May the beasts of the held take it away from me,
The flowing waters of the stream wash me clean.
Let me be pure like the sheen of gold.
As a ring (?) of precious stone, may I be precious before thee.
Remove my iniquity, save my soul.
Thy [temple] court I will watch, thy image (?)I will set up.'
Grant t o me that I may see a favorable dream,
The dream that I see, let it be favorable,
The dream that I see, let it be unfailing,
T h e dream that I see, turn it to a favorable [issue].
The god Makhir (?), the god of dreams stand a t my head.
Let me enter into E-sagila, the temple of the gods, the house of life.
Commend me to Marduk, the merciful one, for favor,
I will be subservient to thy greatness, I will exalt thy divinity.

There follows a line from which one may further conclude
that the psalm is one composed for the royal chief of
1 Delitrsch, Arryr. Wb'rlrrbuch, p. 378.
I n another psalm the penitent rays
similarly, "Food I have not eaten, weeping ir my nourishment, water 1 have not
drunk, tears are my drink."
2 Lit., 'released!
The underlying metaphor reprerents the individual held fast
by sin, just as the demons seize hold of a man.
8 A somewhat puzzling line, but which appears to convey the promire on the part
of the penitent that if forgiven he will observe the rites demanded by the deity.
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Babylonia.
deity that

I t is evidently only a ruler who can assure the

The inhabitants of my city,' may they glorify thy power.

We know from the historical texts that previous to a military
engagement the kings were particularly desirous of some sign
from the deity that might serve to encourage the soldiery.
Such a sign was ordinarily a dream. T h e circumstances,
therefore, seem to point to our psalm being a royal prayer for
forgiveness of transgressions, uttered before some impending
national crisis, in the hope of securing, with the divine pardon,
the protection of the deity who, up to this point in the campaign, must have manifested his displeasure rather than his
favor. More distinct references to national events are found
in another royal penitential psalm : a
H o w long, 0 my mistress, will the mighty foe oppress thy land,

In thy great city Erech famine has settled,
I n E-ulbar, the house of thy oracle, blood is poured out like water,

Throughout thy districts he has kindled conflagrations, and poured [fire]
over them in columns (?).a
0 my mistress, I am abundantly yoked to misfortune,
0 my mistress, thou hast encompassed me, thou hast brought me into pain.
The mighty foe has trodden me down as a reed,
I have no judgment, I have no wisdom,
Like a 'dry field' 1 am desolate night and day,
I thy servant beseech thee,
hlay thy heart be a t rest, thy liver be pacified.

At times specific requests are inserted into these hymns,
such as release from physical ills. Sickness being, as any
other evil, due to divine anger, the sick man combines with his
prayer for forgiveness of the sin of which he is guilty, the hope
that his disease, viewed a s the result of his sin, may he removed.
Babylon.
2 I V R 19, no. 3 ; Zirnmern: no. 5 .
Like a column. The metaphor is the same as in the Biblical phrase, "column
of smoke.''
1

3

A hymn addressed to Ishtar of Nineveh by Ashurnasirbal, a
king of Assyria,' is of this character. I t begins by an adoration of the goddess, who is addressed a s
The producer, the queen of heaven, the glorious lady,
To the one who dwells in E-babbara . . who hath spread my fame,
To the queen of the gods t o whom has been entrusted the commands of
the great gods,
To the lady of Nineveh . .
T o the daughter of Sin, the twin-sister of Shamash, rulingover all kingdoms,
Who issues decrees, the goddess of the universe,
T o the lady of heaven and earth, who receives prayer, who hearkens to the
petition, who accepts beseeching,
To the merciful goddess who loves righteousness.

.

T h e king calls upon Ishtar to listen to his prayers

:

Look upon me, 0 lady, so that through thy turning towards me the heart
of thy servant may become strong.

Ashurnasirbal appeals to the goddess on the ground of what
he has done to promote the glory of the goddess in his land.
H e has devoted himself to the service of the goddess. H e has
observed the festivals in her honor. H e has repaired her
shrines. No less than fourteen images of the goddess were set
up by the king. Nay, more, he claims that before his days
Ishtar was not properly worshipped.
I was without understanding, and did not pray to thy ladyship,
The people of Assyria also lacked judgment, and did not approach thy
divinity;
Hut thou, O Ishtar, mighty weapon of the great gods,
By thy grace1 thou didst instruct me, and didst desire me to rule.

T h e statement that the Ishtar cult was introduced or even
reinstated by Ashurnasirbal can hardly be taken literally; hut
1 Published by Briinnow, Zeifs. f: Ariyr. v. 66 rag. The king mentions his
father, Shamshi-Ramman,in the hymn. If this is Shamrhi.Ramman III., the date
of the hymn would be r. 1100 n.c.
2 Lit., ' lifting up of thy eyes.'

it distinctly points to a movement in the days of the dynasty
to which the king belonged, that brought the worship of the
goddess into great prominence.
I n return for all that he has done to the house of Ishtar,
the king pleads :
I, Ashurnasirbal, full of am'iction, thy worshipper,
Who takes hold of thy divine staff,
Who prays to thy sovereignty,
Look upon me and let me appeal to thy power I
May thy liver be appeased for that which has aroused thy anger;
Let thy whole heart be strong towards me.
Make my disease come forth and remove my sin,
Let thy mouth, 0 lady, proclaim forgiveness.
The priestly vassal who worships thee without change,
Grant him mercy and cut offhis affliction.

T h e historical references found in the penitential psalms are
valuable indications, not only for determining the age of these
compositions, but for ascertaining the occasions on which they
were employed. Neither the Babylonian nor the Assyrian
rulers ever reveal to us in their official annals or dispatches
any check that they may have encountered in their careers or
any misfortune that may have occurred to them or to the state.
These psalms tell their own story. They point to seasons of
distress, when recourse had to he taken to appeals to the gods,
accompanied by the confession of wrongs committed. As
against the incantations which are the outcome of the purely
popular spirit, and which are the natuvalexpression of popular
beliefs, the penitential psalms seem to represent a more official
method of appealing to the gods. T h e advance in religious
thought which these productions signal may, therefore, be due,
in part a t least, to agrowing importance attached to the relationship existing between the gods and the kingdom as a whole, as
against the purely private pact between a god and his worshippers. T h e use of these,psalms by Assyrian rulers, among
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whom the idea of the kingdom assumes a greater significance
than among the Babylonians, points in this direction. I t is significant, a t all events, that such psalms were also produced in
.Assyria ; and while they are entirely modeled upon the earlier
Babylonian specimens, the contribution to the religious literature thus made in the north must be regarded, not as the
outcome of the extension of the literary spirit prevailing in
Babylonia, hut as prompted by a special significance attached
to the penitential ritual in removing the obstacles to the
advancement of the affairs of state.
Despite, therefore, the elevated thought and diction found
in these psalms, there is a close bond existing between them
and the next branch of the religious literature to be taken up, the oracles and omens, which similarly stand in close contact
with affairs of state, and to which, likewise, additions, and
indeed, considerable additions, to the stock received from
Babylonia were made by the Assyrian literafi.

CHAPTER XIX.
ORACLES AND OMENS.

A STRONG element of magic, we have seen, was always present
in the hymns and prayers of the Babylonians, and even in such
as contained religious sentiments of a n elevated and pure character. T h e finest prayer has almost invariably tacked on to it
an incantation, or constitutes in itself an incantation. Accompanying the prayer were offerings to the deity addressed, or
certain symbolical rites, or both, and the efficacy of the prayer
was supposed to reside partly in the accompanying acts and
partly in the mystic power of the words of the prayer as such.
I n large measure this indissoluble association of prayer and
incantation is due to the circumstance that both Babylonians
and Assyrians addressed their deities only when something was
desired of the latter, -the warding off of some evil or the
expectation of some favor. Even in the penitential psalms,
that merit the term 'sublime,' the penitent pours out his soul at
the shrine of grace in order to he released from some misfortune
that has come over him or that is impending. Mere praise
of the gods without any ulterior motive finds no place in the
Babylonian or Assyrian ritual. T h e closest approach to this
religious attitude may perhaps be seen in the prayers attached
by the kings to their commemorative or dedicatory inscriptions.
One feels that the rulers are impelled to do this from a certain
sense of love and devotion to their protecting deities. Nebuchadnezzar's prayers form a conspicuous example of the strength
which pure love and attachment to the gods acquired in Babylonia; but even in these specimens, a request of some kind usually for long life and prosperity - is made. T h e spirituali-
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zation of the Babylonian religion has in this way most definite
limitations imposed upon it. There is a point beyond which it
could not go without giving rise to a totally changed conception
of the gods and their relationship to men. Prayer in its higher
form, as the result of an irresistible prompting of the emotions,
without any other purpose than the longing to come into closer
communion with a superior Power, involves such a change in
religious conceptions, and hence is conspicuous in the Babylonian ritual by its absence.
A request of some kind being thus the motive that lies
behind the Babylonian prayers, it follows that the means
taken to ascertain the will or intention of the gods with regard
to that request formed anessential feature of the ritual. Indeed,
to ascertain the will of a deity constituted one of the most
important functions of the priest - perhaps the most important
function. T h e prayer was of no use unless it was answered,
and the priest alone could tell whether the answer was afforded.
T h e efforts of the priest were accordingly directed towards
this end -the prognostication of the future. What was the
intention of the deity ? Would the hoped-for deliverance from
evil be realized ? Would the demon of disease leave the body?
Would the symbolical acts, burning of effigies, loosening of knots,
and the like, have the desired effect? Upon the success of the
priest in performing this function of prognostication everything
depended, both for himself and for the petitioner.
T h e natural and indeed necessary complement to the priest
as exorciser is the priest a s the forecaster of the future.
Since no one, not even the king, could approach a deity directly,
the mediation of the priest was needed on every occasion of a
religious import. The ordinary means at the disposal of the
priest for ascertaining the divine will or caprice were twofold,
-directly through oracles or indirectly by means of omens
derived from an examination of the sacrifices offered. A complete Babylonian ritual therefore required, besides the appeal
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made by the petitioner through the priests or with their assistance, an incantation introduced in some form, an offering,
certain symbolical acts and omens. T h e offerings and the
symbolical acts, as a matter of fact, appear to have preceded'
the prayer and the incantation, but in the prayers they are
referred to again, and generally just before the interpretation
of the omens. T h e omens constituted the ulterior end in view.
Because of the looked-for omens the offering was brought, the
symbolical acts performed, the incantations recited. All these
rites formed the preparation for the grand /FnaZe. T h e worshipper waited anxiously for the decision of the priest. Attached,
therefore, to the prayers we frequently find directions intended
for the priests as to the signs to which his attention should be
directed, certain peculiarities exhibited in parts of the animal
sacrificed from which certain conclusions may be drawn. T h e
observation of these signs grows to the dimensions of a science
equal in extent to the observation of the heavenly bodies
whose movements, as indeed the whole of the natural world,
were supposed to exert an influence over the fate of mankind.
I t does not of course follow that in the case of every prayer
an elaborate ritual was observed. Many of the prayers to the
gods in their present form do not embody omens, as indeed
many contain no reference to offerings or symbolical acts.
While no conclusion can b e drawn from this circumstance,
since the omission may be due to the point of view from which
in a given case a collection of prayers was made by the priest,
still we may well believe that for the exorcising of evil spirits
the utterance of sacred formulas was often considered quite
sufficient. I n the earlier stages of the Babylonian religion the
priest's function may have ended when he had exorcised the
demons by means of magic words. T h e demons were forced to
yield. If they nevertheless held out, so much the worse for
them or - for the priest, who, it was concluded, must have lost
1 See

King, Ba6ylmian M&,

p. m.
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his power over the spirits through some error committed by
him. T h e resort to omens has wider aspects, as will presently
he shown, than the connection with prayers and offerings, and
a most reasonable view is that omens were first introduced
into prayers on occasions when a worshipper wished to
ascertain the will of a deity for a certain purpose, and
to regulate his own conduct accordingly. I n petitioning the
deity a sacrifice was naturally offered. Through the sacrifice,
which was rendered acceptable to the deity by the mediation
of the priest, the desired answer to a question was obtained.
From being resorted to in such instances, omens would
naturally come to form part of the ritual for almost any occasion when a deity was appealed to, both in connection with
incantations and symbolical acts when the omens would form a
supplement to the magic element in the ritual, as well a s in
cases where no specific incantations are introduced. I n both
cases the omens would constitute the means resorted to for
ascertaining whether the petitioner might look for a favorable
reply to a request proffered or, in a more general way, find out
anything that it may be important for him to know. T h e occasions for consulting the deity would he of a public or private
character. How far it became customary for the general public
to secure the mediation of a priest for securing aid from the
gods in matters appertaining to personal welfare we have n o
means of definitely determining. We find, for example, a son
consulting an oracle on behalf of his father in order to ascertain what day wonld be favorable for undertaking some building
operation,' and he receives the answer that the fourth of the
month will be propitious; and so there are other occasions on
which private individuals consult the priests, but in general it
was only on occasions of real distress that an individual would
come to the sanctuary, - to seek relief from bodily ills, to ward
off blows of adversity, to pacify a deity who has manifested his
1 Harper's Ar$yrian

Leftrrr, no. *,g.
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or her displeasure. T h e expense involved-for the worshipper
was not to appear empty-handed-would
of itself act a s a
deterrent against too frequent visits to a sanctuary.
T h e public welfare occupied a much larger share in the
Babylonian worship. I n order to ensure the safety of the state.
occasions constantly arose when the deities had to be consulted,
I t is no accident that so many of the prayers -the hymns and
psalms - contain references to kings and to events that transpired during their reigns. I n these references the occasions
for the prayers are to b e sought. Remarkable a s is the
expression which the consciousness of individual guilt finds
in the religious literature of Bahylonia, the anger of the deity
against his land is much more prominently dwelt upon than the
manifestation of his wrath towards an individual. It could not
be otherwise, since the welfare of the state conditioned to so
large an extent the happiness of the individual. T h e startling
phenomena of nature, such as an eclipse, a flood, a storm.
while affecting individuals were not aimed directly at them, but
at the country viewed as the domain of a certain god or of certain gods. Blighted crops, famine, and pestilence had likewise a
public as well a s a private aspect. On all such occasions the
rulers would proceed to the sanctuaries in order, with the assistance of the priests, to pacify the angered god. I t was not
sufficient at such times to pronounce sacred formulas, to make
fervent appeals, but some assurances had to be given that the
words and the symbolical acts would have the desired effect.
Omens were sought for from the animals offered. There were
other occasions besides those stated, when for the sake of
the public welfare oracles were sought a t the sanctuaries.
If a public improvement was to be undertaken, such as the
building of a palace, or of a temple, of a canal, or a dam,
it was of the utmost importance to know whether the enterprise
was acceptable to the deity. A day had to be carefully chosen
for laying the foundations, when the god would he favorably
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disposed towards his subjects, - the kings under whose auspices
such work was carried on. Similar precautions had to be
taken to select a favorable day for the dedication. This again
was determined by means of omens either derived from offerings
or in some other way. The Babylonians and Assyrians believed,
as did the Jews upon their return from the Babylonian exile, that
' unless the lord assists, the builders work in vain.' When we
come to military campaigns where the individual disappears
altogether in the presence of the majestic figure of the state,
the will and disposition of the gods had to be consulted at every
step, - regarding the plans of the enemy, at the enemy's
approach, before the battle, in the midst of the fray, and a t its
termination.
T h e frequency with which the gods were approached in the
interests of the state and the public weal, plied with questions
upon which the fate of the land depended, is shown by the
stereotyped form which such official solicitations in the course
of time acquired. Dating from the reigns of Esarhaddon and
Ashurbanabal we have an elaborate series of prayers addressed
to the sun-god, all dealing with questions of a political import.
These prayers, so admirably edited and analyzed by Knudtzon,'
are all arranged according to a single pattern. Each one opens
with a question or series of questions which Shamash, the sungod, is asked to answer. T h e god is then implored not to
be angry, but to lend his aid against any errors unwittingly
committed in the sacrificial rites. For a second time the same
question is put in a somewhat varying form. Another appeal
is made, and the various omens derived from the inspection of
animals are interpreted as a guide to the priests. According to
the application of these omens to the sacrifice before the priest,
a decision is rendered. I t will be sufficient for our purposes to
present a single specimen of such a fixed ritual.'
1 Asryrircirr

1893,~vols.).

Cedrfr on d m

Sonnmgotf/Cr Slnof 1mdf.',4r1ipIiriirr
2 Knudtzon, no. I.

Hour (Leipzig,
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Esarhaddon, being hard pressed by a group of nations to the
northeast of Assyria, led by a certain Kashtariti, and among
whose followers the Gimirrites, the Medes, and Manneans are
the most prominent, asks for an oracle from Shamash as to the
outcome of the situation. T h e priest, acting as mediator,
addresses' the god:
0 Shamash i great lord I As I ask thee, do thou in true mercy answer
me.
From this day, the 3d day of this month of Iyar2 to the 11th day of
the month of Ab8 of this year, a period of one hundred days and one hundred nights is the proscribed term for the priestly activity.'
Will within this period, Kashtariti, together with his soldiery, will the
army of the Gimirrites, the army of the Medes, will the army of the Manneans, or will any enemy whatsoever succeed in carrying out their plan,
whether by strategy (?)or by main force, whether by the force of weapons
of war and fight
. or by the U ,whether by a breach made with machines of
war and battering rams6 or by hunger, whether by the powerresiding in the
,~
in a friendly. way
name of a god or g ~ d d e s swhether
. or by friendly
. grace,'
or by any strategic device, will these aforementioned, a many as are
required to take a city, actually capture the city Kishassu, penetrate into
the interior of that same city Kishassu, will their hands lay hold of that
same city Kishassu, so that it falls into their power? Thy great divine
power knows it.8
The capture of that same city, Kishassu, through any enemy whatsoever, within the specified period, is it definitely ordained by thy great and
divine will, 0 Shamash ! Will it actually come to pass?*
1 That the priest recites the prayer and not the king Is shown by the frequent
,
nos. 49-47,
introduction of the king's name in the jd person. See, r . ~ . Knudtron,
12d month.
a 5th month.
1 i.e., the priest is only asked for an oracle regarding the events of the next one
hundred days.
6 Various machines are mentioned. The precise meaning of the technical terms
employed is not known.
6 By Invoking the assistance of the god..
7 Peacefully, by mutual agreement and the promise of iavors.
a One is reminded of the Arabic phrase.'' Allah alone knows it," so frequently intr*
dvced in Mohammedan writings.
8 Lit.,'Seen will it be seen, heard will it be heard?
The emphatic conrtrvctlon
is identical with the one frequently employed in Biblical Hebrew.
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I t will b e observed that, much a s in a legal document, all
contingencies are enumerated. I n other prayers, still more are
mentioned. A definite answer is required, and care is taken
not to leave any loophole open by means of which the deity
may escape from the obligation imposed upon him to manifest
his intention. Shamash might answer that the city will not be
captured, with the mental reservation that it will surrender, or
he might throw Esarhaddon off his guard by announcing that
"not by might nor by strength" will the city he taken, and the
king may be surprised some morning to learn that the catastrophe has been brought about through the power residing in the
'word.' These precautions were taken, not so much because
it was supposed that the gods and priests were tricky, but
because all conditions had to be carefully fulfilled in order to
ensure an answer, and, if a t all possible, of course a favorable
answer. T o the same end, great care had to be taken that in
the preparation of the offering which accompanied the prayer
no mistake should be made. The sacrificial animal- in the
case before us a lamb-had
to be guarded against all imperfections, impurities, and contaminations. T h e priest had to be
careful to put on the proper dress, to speak the proper words,
and to be himself free from any ritualistic impurity. Before
proceeding to the inspection of the animal, in order to forecast
the future, the priest had to take care that nothing might happen
to interfere with the proper observation of the rites. This section of the prayer is characterized by the word "ezi6" repeated
a t the beginning of every line, and which conveys the appeal
that what follows may be precluded from happening.' T h e
priest first prays to Shamash :
Preclude that after the specified period [the catastrophe may not come to
pass],
1 Knudtzon (p. 25) did not grasp the negative force of czii6. The word is a
request that something might not happen.
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Preclude whatever they [ i . ~ .the
, enemies] may plan may not be carried
out (?),
Preclude them from making a slaughter and from plundering.
Whether the decision of this day be good or bad, ward offa stormy day
with pouring rain,

.. .

This last phrase, which is somewhat obscure, seems to be a
request made in the contingency of a n unfavorahle omen being
received. T h e sun-god is asked, a t all events, not to hide his
countenance under clouds and rain on the decisive day of battle.
Coming after these preliminary requests to the sacrifice, the
priest continues:
Prevent anything unclean from defiling the place of inspection,'
Prevent the lamb of thy diyinity, which is to be inspected, from being
imperfect and unfit.
Guard him who takes hold of the body of the lamb, who is clothed in the
proper sacrificial dress, from having eaten, drunk, or handled anything
unclean.
Make his hand firm (?),guard the seer, thy servant, from speaking a word
hastily.2

T h e priest thereupon repeats his question to the sun-god :
I ask thee, 0 Shamash I great lord! whether from the j d day of this
month of Iyar, up t o the 1rth day of the month of Ab of this year, Kashtariti, with his soldiers, whether the Gimirrites, the Manneans, the Medes,
or whether any enemy whatsoever will take the said city, Kishassu, enter
that said city, Kishassu, seize said city, Kishassu, with their hands, obtain
it in their power.

The various terms used in describing the taking of a city are
once more specified, so as to fulfil1 all the demands of definiteness in the question.
1 Where

the animal is to be inspected, probably the altar itself.

In the Jewish ritual and many others, stress is laid upon pronouncing the words
of n prayer clearly and deliberately, erpsially such words as have a particularly
sacred value.
2
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The priest is now ready to proceed with an examination of
the animal before him. A varying list of omens are introduced
into the prayers under consideration. That they are so introduced is a proof of the official character of these texts. T h e
omens were not, of course, intended to be recited. They are
enumerated a s a guide to the priests. T h e various signs that
may b e looked for are noted, and according to what the priest
finds he renders his decision. Knudtzon has made the observation ' that in the prayers published by him, the signs found
on the animal are noted but not interpreted. This rather curious omission is again naturally accounted for on the assumption
that these prayers in their present form are part of a ritual compiled solely for the benefit of priests attached to a Shamash
sanctuary. Full directions were not required. All that the
priest needed was to know what to look for. For the rest, he
depended upon tradition or his own knowledge or judgment.
T h e omens themselves, or rather the signs, refer to the condition in which certain parts of the animal are found or to
peculiarities in the composition of the animal.
The priest is instructed to observe whether ' a t the nape on
the left side' there is a slit; whether ' a t the bottom on the left
side of the bladder ' some peculiarity is found or whether it is
normal: whether 'the nape to the right side' is sunk and split or
whether the viscera are sound. T h e proportions, too, in the size
of the various parts of the body appear to have been of moment;
and in this way, a large number of points are given to which the
priest is to direct his attention. From a combination of all peculiarities and signs in a given instance, he divines the disposition
of the god addressed, whether it is favorable or not. T h e whole
ceremony is brought to a close by another appeal to the god to
send an answer to the question put to him. T h e priest prays :
Gabelc, p. so.
a Exactly of what nature cannot be ascertained. The text (Knudtzon, no. 29, rev.
15) in defective at this point.
1 Asiyrircha
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By virtue of this sacrificial lamb, arise and grant true mercy, favorable
conditions of the parts of the animal, a declaration favorable and beneficial
be ordained by thy great divinity. Grant that this may come to pass. To
thy great divinity, 0 Shamash ! great lord I may it 1 be pleasing,* and may
an oracle be sent in answer1

I n some of the prayers a second series of omen indications
are given. What the oracle announced we are, of course, not
told. T h e ritual is not concerned with results.
From the analysis just given it will be seen that the consultation of a deity was often entailed with much ceremony. No
doubt the priests did all in their power to add to the solemnity
of such an occasion. T h e kings on their side showed their
lavishness in furnishing victims for the sacrifice. Again and
again does Esarhaddon solicit Shamash to reveal the outcome
of the military campaigns in which the king was engaged. T h e
same individual, Kashtariti, and the Gimirrites, Medes, etc., are
mentioned in many other prayers prepared in the course of the
campaign; and elsewhere other campaigns are introduced. What
Esarhaddon did, no doubt his successors also did, a s he himself
followed the example set by his predecessors. We are justified,
then, in concluding that a regular 'oracle and omen ritual' was
developed in Babylonia and Assyria- how early it is of course
impossible to say. There is every reason to believe that in
some form such a ritual existed in Babylonia before the rise of
Assyria, but it is also evident that in a military empire like
Assyria, there would be more frequent occasion for securing
oracles than in Babylonia. T h e ritual may therefore have been
carried to a greater degree of perfection in the north. The
Assyrian conquerors, if we may judge from examples, were fond
of asking for an oracle a t every turn in the political situation.
T h e king intends to send an official to a foreign land, but he is
uncertain as to the wisdom of his decision. Accordingly, he
1 The

prayer or the lamb.
Lit., 'proceed.'
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puts the case before the god. If this decision is taken, he
asks, Will the envoy carry out the orders of the king?
Thy great divinity knows it.
Is it commanded and ordained by thy great divinity,
0 Shamash? Is it to come t o pass?'

I n a similar way, questions are asked with reference to the
course of a campaign. Will the Assyrian king encounter the
king of Ethiopia, and will the latter give battle ? Will the king
return alive from the campaign ? is a question frequently asked.
Even for their quasi-private affairs, the kings sought for an
oracle. Before giving his daughter in marriage to a foreign
potentate, Esarhaddon desires to know whether the one seeking this favor, Bartatua, the king of Ishkuza,'
is to be trusted, will he fulfil1 his promises, will he observe the decrees of
Esarhaddon, the king of Assyria, and execute them in good f a i t h ?

Again, when the king is about to associate his son with himself in the government, he first inquires whether this is agreeable
to the deity? T h e king fears lest his son may cause trouble,
may provoke dissensions. Past experience prompts him to be
careful before following his inclination.
Is the entrance of Siniddinabal, the son of Esarhaddon, the king of
Assyria, whose name is written on this tablet, into the government in accord
with the command of thy great divinity? Is it to came to pass?

T h e reference to the writing of the name is interesting. It
would appear that the question is actually written by the priest
and placed before the deity. The Greeks similarly put their
questions to the Delphiau oracle in writing. May it be that
among the Bahylonians the answer of the god was at times also
1 Knudtmn, no. 66. Other
are furnished in George Smith's Hirtory
A$hurbonabal, pp. 184, 185.
A district to the northevt of Arsyria; Knudtzon, no. zg.
6

Ib. no. 107.

of
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handed down on a tablet, as the Greek and Roman oracles were
communicated in writing on the leaves of a tree?
If sickness entered the royal house, an oracle was likewise
sought. T h e king is sick. I s it ordained that h e will recover?
We are told in one case that '

-

NikB, the mother of Esarhaddon, the king of Assvria, is sick.

sees the hand of the goddess Nand of Uruk laid heavily upon her.
it ordained that this hand will be lifted off from the sufferer?

She

...

Is

The occasions, it is evident, were exceedingly numerous when
the Assyrian rulers appealed to the priests for oracles. Naturally, this appeal was not in all cases made with the elaborate
formality illustrated by Esarhaddon's petitions to Shamash. At
times the monarch, as the individual, would content himself
with sending to the priest for an answer to a question, and the
priest would reply in an equally simple and direct manner.
Quite a number of such messages, sent by priests to their master, are included in thevaluablepublication of ' AssyrianLetters,'
begun by Professor R. F. H a r p e r . V h e king's son wishes to
set out on a journey. T h e father sends to the astrologers
Balasi and Nabu-akheirba, and receives the reply?
As for Ashur-mukinpalea, about whom the king, our lord, has sent to
us, may Ashur, Bel, Nabu, Sin, Shamash, and Ramman bless him. May
the king, our lord, witness his welfare (?). Conditions are favorable for
the journey. The second day is favorable, the fourth day very favorable.

Similarly, the astrologers send reports regarding the appearance and position of the moon and the stars, and of various
phenomena that had to be taken into account in moments
where decisive action had to be taken.
16. no. rol.
Four volumes comprising several hundred letters have already appeared under
the title, Arryrinn Letter, ofthr X. CoZl8dion (London, 1896). For a good summary
oi the character of the A~ryrianepistolary literature, see Johnrton's article in the
,70x"%Zlofthe Ameriion Oriental Sociefy, xviii. 1, pp. 125-134.
1

1

8

Harper, no. 7,.

ORACLES A N D OMENS.

341

Before leaving the subject, it may be of interest to point out
that among the literary remains of the Assyrian period there
are "blank formulas " for oracles, the names in each instance
to be filled out by the officiating priest. Such formulas were
prepared, no doubt, for cases of common occurrence. Thus
Esarhaddou, before appointing a person to a responsible position, took the precaution of ascertaining from some deity
whether the appointment was a wise one. T h e name of the
individual being written down, the priest asks the deity in a
general way :'
Will the man whose name appears on this tablet, and whom he [the
king] is about to appoint to such and such a position, keep good faith, or
will he manifest hostility towards the king, inciting to rebellion?

Esarhaddon may have had a special reason for using precautions against his officials, and even his sons. H e came to the
throne during a rebellion which involved the assassination
of his father. Esarhaddon's own brothers were the murderers.
We may well suppose that he trembled at every step he took,
but his position is after all characteristic of the Assyrian rulers
in general, many of whom came to the throne by violence and
maintained themselves through force.
Other texts enable us to study the form of the oracles themselves. As yet, no oracle texts have been found belonging to
the older Babylonian period, but we have again every reason
to believe that what holds good for the days of Assyrian power
applies to a much earlier period, though at the same time the
greater frequency with which Assyrian rulers were wont to ply
their gods with questions would increase the number of those
whose special business it was to pronounce the oracles. T h e
manifold duties of the priesthood would tend towards a differentiation of the priests into various classes. T h e priest, a s
exorciser, would become distinct from the priest as the inspector
1 E.X..,Knudtzon, no. 124,
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of omens, and the latter different again from the pronouncer of
oracles. From the fact that Marduk was regarded as the
special god of oracles by the Assyrians as well as the Babylonians,I we may conclude that this differentiation of the priestly
classes took place already in the south, or at all events that
oracle-giving as a distinct priestly function was recognized in
Babylonia and carried over to the northern empire. If we may
draw a general conclusion from the state of affairs in Esarhaddon's days, this function was largely in the hands of women.
We know from other evidence that women were attached to the
temple service from ancient times.l As sorceresses, too, they
occupied a quasi-priestly position, since their help could be
invoked in driving evil spirits into the person of one's enemy.
The oracle-giver and the sorcerer or sorceress are correlated
personages in religion. For various reasons -in part, perhaps,
because of her physical differences from man - woman was
invested with a certain mystery by ancient nationsa Hence the
fact that among so many nations witchcraft is associated with
woman, and similarly among many nations women perform the
functions of the oracle. In a series of eight oracles addressed
to Esarhaddon,' six are given forth by women. These oracles,
it so happens, all issue from the goddess Ishtar of Arbela. T h e
cult of this goddess at Arbela stood in high favor in the eighth
century B.C. An influential body of priests congregated there,
and the eight oracles in question appear to be a part of a more
extensive collection made by the theologians of Arbela, of whose
intellectual activity there are other traces. Arhela appears to
have developed a special school of theology, marked by the attempt to accord a superior position to the great goddess Ishtar.
1 Zimmern, Burrjrol~an,p. 32. The popularity of the sunivlt in Asryria in
connection with omens and oracles is probably due also in part to the influence of
Marduk, who was, as we have wan, a solar deity.
2 Lehman, Sanrorrunrukiin,p. 42.
8 See Ploss, Dor Waib, pp. 594-606; also above, p. 267.
4 IVR. pl. 6,.
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The one who pronounces the oracle speaks on behalf of
Ishtar, and therefore employs the first person. T h e oracles all
have reference to political events. They cannot, of course, be
the answers to the questions asked in the prayers analyzed
above, since these were addressed to the sun-god; but we may
feel certain that the oracles of the Shamash priests or priestesses were much of the same order, varying only in minor
particulars.
T h e goddess invariably encourages the king.
T h e priest, it would appear, hears the voice of the deity in
the wind.
Fear not !

The wind which speaks to theeComes with speech from me, withholding nothing.'
Thine enemies, like the . . . of Siwan,a
At thy feet will be poured out.
The great mistress am I.
I am Ishtar of Arbela, who forces thine enemies to submission.
Is there any utterance of mine that I addressed to thee upon which thou
couldst not rely?
I am Ishtar of Arbela.
Thine enemies, the Ukkites (?),I give to thee, even I, Ishtar of Arbela.
I n front and behind thee I march.
Fear not !

This oracle, we are told in the subscript, was pronounced by
a certain Ishtar-la-tashiat, a son [i.e., a native] of Arbela. The
dignity of the diction is very marked. T h e very frequent assurance 'fear not' and the solemn repetition of ' I am Ishtar ' lend
impressiveness to the message. T h e oracle, it will be seen,
deals in general phrases. This indefiniteness characterizes
most of them ; and the more impressive the tliction, the greater
vagueness in the statements made. So an oracle, coming from
Ishtar and Nabu and uttered by a woman Baya, a native of
Arbela, announces :
1
2

I e . , lshtar sends the wind with a clear message
3d month.
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Fear not, Esarhaddon,

I, the lord, to thee do I speak.
The beams of thy heart I strengthen as thy mother?
W h o gave thee lie.
Sixty great gods are with me 1
Drawn up to protect thee.
The god Sin is on thy right, Shamash on thy left.
Sixty great gods are round about thee
Drawn up in battle array in the center of the citadel.
On men do not rely.
Lift up thine eyes t o me. Look up to me !
I a m Ishtar of Arbela.
Ashur is gracious to thee.
Thy weakness I will change to strength (?).
Fear not ! glorify m e !
Is not the enemy subdued
Who has been handed over to thee?
I proclaim it aloud,
What has k e n will be.*
I am Nabu, the lord of the writing tablet,
Glorify me.

A message of this kind could hardly have been satisfactory
except as a general encouragement.
T h e popularity of the Nabu cult in Assyria, it will be recalled,
is an offset against the supremacy of Marduk in the south. T h e
Assyrian kings found it to their interest to incorporate a s much
of the Bahylonian cult as was possible into their own religious
ritual. T o Shamash they assigned the rble played by Marduk.
There was no danger in paying homage to Nahu, the son of
Marduk. Ishtar they regarded a s their own goddess quite as
much as Ashur. These four deities, therefore, Ishtar, Shamash,
Nabu, and Ashur, are the special gods of oracles recognized by
the Assyrian rulers. Marduk, who is the chief source of oracles
1 Perhaps a proverbial phrase, having the force of ' l nurture thee as thy own
mother did!
2 Constituting the hort of Irhtar, which is elsewhere referred to, e:q, IVK.Zpl. 61,
col. i. 27.
a it., 'the future or !ater things like the farmer.'
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in the south, is more rarely appealed to in the north, though of
course recognized a s powerful. H e could not be expected to
regard with favor an empire that s o seriously threatened his
supremacy in the pantheon.
T h e occasion when an oracle was announced was often one
of great solemnity. Just as the prayers in which the questions
of the kings were embodied, were carefully written out, so that
the priest in reciting them might not commit any mistakes, so
the answer to the prayers were transmitted to the king in writing. Among the oracles of the days of Esarhaddon, there is one
coming from Ashur in which the ceremonies accompanying the
deliverance are instanced.' T h e oracle deals with the Gimirrites, the same people in regard to whom Esarhaddon s o
often consults the sun-god. I t is marked by the more definite
character of its announcements when compared with others.
The text is in the form of a communication made to the king,
and, like other official documents, it begins with a salutation.
The gods give Esarhaddon greeting?
Ashur has given him the four ends of the earth.
I n the house where he shines and is great,s the king has no rival
Like the rising sun he shines.
This is the greeting from Be1 Tarbasi' and the assembled gods.

T h e god Ashur himself now addresses the king :
A.; f .r !l~oac~
encrniei rt.ar plut ngdtnar the... chit forcc t h w tl,mlrcll m r ,
l ' h ~ ud~d.r t pen c l ) ) moudt I.. ; -.i y i n..
~ l . " Vsrli) 1 implore A i h u r "
I have heard thy cry.
Out of the great gate of heaven I proclaim aloud
'Surely I will hasten t o let fire devour them.
Thou shalt stand among them.

Published by S. A. Strong, Beliroge a u r Arryrioro~'~,
ii. 627-33.
The opening liner, containing a reference to the Gimirriter, are imperfectly
preserved.
8 i.c., he in the greatest scion of the reigning dynasty
4 'Lord of the c a u r t ' a title of Ashur.
1

2
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In front of thee I shall rise up.'
Up onto the mountain I bring them,
There to rain down upon them destructive stones.
Thine enemies I hew down,
With theirblood I fill the river.
Let them behold and glorify me,
For Ashur, the lord of gods, am I.'

This important and striking message, coming direct from
Ashur we are told, is to he formally presented and read in the
presence of the king. Instructions are added to the priests to
pour out a libation of precious oil. Sacrifices of animals and
waving of incense are to accompany the presentation.
The oracle, as the god's answer to the king's questions, thus
gave rise to a ritual as elaborate as the rites connected with the
preparations for the answer. T h e oracles were not always
trustworthy, a s we can well believe, and often they were not
definite enough. If we may judge from an expression in one
of the divine messages to Esarhaddon, the king appears to have
entered a complaint against a former oracle, which was not to
his liking. Ishtar accordingly sends the following message: a
The former word which I spoke to thee,
On it thou didst not rely.
Now, then, in the later one you may have confidence.
Glorify me I

Clearly, the Assyrian kings believed that the oracles existed
to announce what they wanted to hear. They probably did not
hesitate to follow their own judgment whenever they considered
it superior to the advice given to them by the gods. There
would, of course, be no difficulty in accounting for failures
brought about through obedience to the oracles. The priests,
hemmed in on every side by minute ceremonial observances,
forfeited their power as mediators by the slightest failure in
1 AEa
3

protection, just as Jahwe appars in a pillar of cloud to protect his paple.

IVR.* 61, col. v i . q i - p
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the observance of these rites. An error or a mishap would
entail most serious consequences. A misleading oracle, therefore, and to a certain extent, unfavorable omens, would be the
fault of the priests. T h e deity would send ' a lying message "
or bring about unfavorable omens a s a sign of his or her d i s
pleasure. On the other hand, the priests in turn would not
hesitate- speaking of course in the name of the gods- to
accuse the kings of neglecting Ishtar or Nabu or Shamash, as
the case may be. I n an oracle addressed to Esarhaddon?
Ishtar of Arhela i s represented a s complaining that the king has
done nothing for her, although she has done so much for him.
Such a state of affairs cannot go on.
Since they do nothing for me,
I will not give anything to thee.

T h e king promptly responds by copious offerings, and the
goddess appears to be pacified.
There is another feature connected with the oracles that must
be touched upon before passing on. T h e oracles stand obviously in close relationship to the penitential psalms. It was,
naturally, in times of political distress that the kings would be
particularly zealous in maintaining themselves on good terms
with the powerful gods. Without their aid success could not
be expected to crown any efforts. Guiding their steps by
frequent consultations of the priests, the appeals of the kings
would increase in earnestness and fervor a s the campaign progressed and assumed more serious aspects. When disaster
stared them in the face, they would be forced to conclude that
the gods were angered, and there was only one way left of
averting the divine wrath - a free confession of sins, accompanied, of course, by offerings and magic rites. T h e Assyrian
kings do not tell us in their annals of discomfitures that they
1 See

I Kings, xxii. rg.

1 Strong,

Beilr2~$hgerur Arryriologrc, ii. 628,629
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encountered. T h e penitential psalms supply this omission.
We have such a psalm written in the days of Ashurbanabal,' in
which that proud monarch humbles himself before the great
god Nabu, and has the satisfaction in return of receiving a
reassuring oracle. H e prays:
I confess to thee, Nabu, in the presence of the great gods,
[Many (?)lare my sins beyond endurance ? 8
[Lord (?)lof Nineveh, I come before thee, the warrior among the gods, hi
brothers.
[Prolong (?)lthe life of Ashurbanabal for a long period.
. . At the feet of Nabu I prostrate myself.

.

T h e god reassures the king:
I will grant thee life, 0 Ashurbanabal, even I,
Nabu, to the end of days
Thy feet shall not grow weary, nor thy hands weak (p),
These lips of thine shall not cease to approach me,
Thy tongue shall not be removed from thy lips,
For I give thee a favorable message.
I will raise thy head, I will increaje thy glolyin the temple of E-babbara.4

T h e reference to the temple of Shamash a t Sippar reveals
the situation. Babylonia was the cause of much trouble to
Ashurbanabal, owing chiefly to the intrigues of his treacherous
brother Shama~hshumukin.~Ashurbanabal a t one time was
not merely in danger of losing control over the south, but of
losing his life in the rebellion organized by his 'faithless
brother.' A successful rebellion is a clear sign of a god's
displeasure. Marduk, a s we have seen, was not often appealed
to by the Assyrian kings, but Nabu seemed always ready to
help them. Hence the king confesses his sins and makes an
1 Published and translated by S. A. Strong, Tronlncfionr of tlre NinfA 1ntcr
national Oriental Congress ( 1 8 9 j ) , ii. 1 9 9 2 0 8 .
a Suppliedfrom the context, through comparison with similar omporitionr.
S Lit., ' my soul cannot overcome.'
4 The composition continues i n this stra1n;Arhurbanabal
and Nab" speaking
alternately.
6 See Tiele. Bnby1.-Airyr. Gerihirhtr, pp. j 7 1 rep.
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appeal to the great Babylonian god and not to Ashur. H e is
encouraged by the promise that his life will be spared, and that
his supremacy will be recognized in Babylonia. T h e great
sanctuary of Sippar is here employed figuratively for the temples of Babylonia in general. T o be glorified in that famous
temple was equivalent to a recognition of royal authority.
T h a t these oracles served a practical purpose is definitely
proved by the manner in which they are introduced by the
kings in their annals. Ashurbanabal tells us that in the course
of one of his campaigns against Elam, he addressed a fervent
prayer to Ishtar of Arbela, and in reply the message comes, a s
in the texts we have been considering, "Fear not"; and she
adds, " T h y hands raised towards me, and thy eye? filled with
tears, I look upon with favor."

'

I t is, of course, not necessary to assume that the oracles of
the gods were always delivered in the same formal manner,
accompanied by elaborate ceremonies. T h e gods at times
reveal themselves in a more direct manner to their favorites.
I n visions of the night they appear to encourage the Assyrian
army by an oracle. On one occasion, when the army of Ashurbanabal approached a rushing stream which they were afraid to
cross, Ishtar makes her appearance at night, and declares, " I
walk in front of Asburbanabal, the king who is the creation of
my hands."' T h e army, thus reassured, crosses the river in
safety. On another occasion, Ashurbanabal, when threatened
by the king of Elam, receives a message from Ishtar revealed
to a seer in a dream at night. The seer -- no doubt a priest
-reports to the king := ' Ishtar, dwelling in Arbela, came with
Smith, Annnlr ofArhurbo~mba1,p. r z r .
R a s ~ a mCylinder, VK. col. v. 11. gj-raj.
George Smith, Annals of Arlrurbonoboi, pp. r r r l z t

1 George
2
0
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quivers hung on her right and left side, with a bow in her hand,
and girded (?)with a pointed, unsheathed sword. Before thee
[i.e., the king] she stood, and like the mother that bore thee.'
Ishtar, supreme among the gods, addressed thee, commanding:
" Be encouraged for the fray. Wherever thou art, 1 am." '
I n connection with the importance that the Bahylonians and
Assyrians, in common with all ancient nations, attached to
dreams, divine messages thus revealed had a special significance
fully on a par with the oracles that were formally delivered with
an accompaniment of elaborate rites. A god appearing to one
in a dream was a manifestation, the force of which could not
be disputed. I t mattered little to whom the dream was sent.
Ashur, on one occasion, chose to reveal himself to an enemy
of Ashurbanabal with a message. H e appears in a dream
before Gyges, the king of Lydia, and tells him,8 " Pay homage
to .Ashurbanabal, the king of Assyria, and by the power of his
name conquer thine enemies." Gyges obeys and sends a nlessenger to the Assyrian monarch to inform him of the dream.
Occasionally in this way a deity might appear to a king, but in
general it was to the professional ' dreamer ' rather than to the
laity to whom oracles were thus sent. T h e message was not
necessarily delivered in person by the deity. Sin, the moongod, on one occasion writes his message on the moon's disc:
Against all a h o have evil designs
And hostile sentiments towards
Ashurbanabal, the king of Assyria,
Will I send a miserable death.'

Every dream was of course sent by some god, but the dreams
of others than those who acted as mediators between the gods
and men were of a different character. They were omens.
T h e gods would reveal themselves indirectly by means of
pictures or symbols, and it would require the services of a priest
1 With

3

9

maternal kindness.
Lit., 'Look up!

4

Racsam Cylinder, col. ii. 11. 98 reg.
16. col. iii. 11. r 2 2 - r q .
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again to interpret such symbols or omens. T h e gods were
asked to send such dreams as might receive a favorable interpretation,' and when a dream came unsolicited, the gods werc
implored to convert the dream into a favorable omen.
I n the case of dreams, it will be apparent, the dividing 1ir.d
between oracles proper and omens becomes exceedingly faint
and it is very doubtful whether the Babylonians or Assyriani
recognized any essential difference between the two. T h c
suggestion has already been thrown out that there is a wider
aspect to omens in the Babylonian religion than their employ.
ment in connection with sacrificial offerings. We have reached
a point when it will be proper to take up this wider aspect.

C H A P T E R XX.

VARIOUS CLASSES OF OMENS.
THERE
is a close connection between the various branches
of the religious literature of Babylonia and Assyria that we have
hitherto been considering. T h e magic incantations are, a s we
have seen, a form of prayer. On the other hand, prayers,
whether hymns or confessions of sin with an appeal for relief
from suffering or distress, or embodying the petition for a divine
response to some question or questions, are never entirely
dissociated from incantations, and are invariably based upon
the same beliefs that give to the element of magic such a prominent place in the religion. The omens form part of this same
order of beliefs. T h e connecting link between incantations and
omens is the sense of mystery impressed upon man by two
orders of phenomena - the phenomena of his own life and the
phenomena of the things about him. In his own life, nothing
was more mysterious to him than the power of speech. I t is
doubtful whether he recognized that the animals communicated
with one another by means of the sounds that they emitted; but
even if he did, the great gap separating such means of commnnication from the power residing in the combination of sounds,
of which he could avail himself, must have been all the more
impressive. I n view of this, it is not difficult to understand
that a magic force was attributed to words as such. Of course,
a somewhat advanced degree of culture must have been reached
before such a belief would be given a definite form of expression; but even in the simplest form of social organization the
notion of airthority necessarily exists, and authority is insepa-
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rable from words. T h e chief commands, and the conclusion is
naturally drawn that the words he utters are imbued with the
power to force obedience. These two factors - the mystery of
speech and the practical demonstration of the power residing in
words- are sufficient to account for the part played by incantations among all nations at a certain stage of their religious
development; and once introduced, the conservatism attaching
to religious rites would ensure their continuance even after the
popular religious beliefs had passed far beyond the stage in
question. T h e modifications introduced into the incantations
would be nigh endless. There would develop a tendency to
greater complications in the combination of words. At the same
time their literary form would be improved. Prayers and hymns
reflecting advanced religious sentiments would be produced,
but the magic element connected with the words a s such would
not for that reason be lost sight of. T h e efficacy of such prayers
would still depend upon their being uttered in the right manner
and - what is equally to the point - by the right person.
Corresponding to the chief in secular affairs -who alone can
pronounce words that give evidence of their power by the results
produced - is the priest in religious affairs to whom, as the
mediator between the gods and men, the secret is entrusted of
uttering,the right words in the right way, so as to produce the
desired results, to force, as it were, obedience from the gods, as
a chief forces obedience from his subjects. I n a more advanced
stage of religious culture, the position of the priest is no less
powerful and important. When incantations yield to prayers
in the proper sense, or are combined with prayers, it is only the
priests who can make the prayers effective by their interceding
in some way with the gods, whether by adding their appeal to
that of the supplicant, or by the performance of the rites
accompanying prayer, or by their aid in leading the worshipper
into the presence of the deity and standing with him before the
throne of grace.
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When man turns from a contemplation of self to the things
around him, there is added to the sense of the mysterious
which is aroused in him, the feeling of his own weakness which
is borne in upon him with overpowering force. H e cannot fail
to realize how dependent he is upon the sun, the moon, the
rain, and the storm. At every step, he takes dangers beset his
path. T h e animal world is at times hostile, at times friendly;
hut whether the one or the other, it is essential for him to carefully note all that is going on around him. Every happening
or sight of an unusual character arouses now his sense of fear,
and again his hope. H e learns to attach special importance to
deviations from the normal course of things. There must he a
reason for the exception from the rule. It betokens something,
and, concerned as man primarily is for his own welfare, he
naturally comes to connect both the regular phenomena of
nature a s well a s the deviations, the normal traits and habits
of the animal world a s well a s peculiar features occasionally
occurring, with his own fate. T o forestall the future was his
only safeguard against the dangers in store for him. It was of
the utmost importance to him to know what was coming or, at
all events, to be on the lookout for something, in order to he
in a proper frame to receive either the benefits or to meet the
difficulties of the situation.
His powers of observation-upon
which man in a primitive
state depended almost entirely for his sustenance- were thus
further strengthened by the necessity of protecting himself, so
f a r as possible, against the uncertainties of the future. Nothing
would escape him. T h e movement of the stars and planets,
their position at different seasons and periods, the appearance
of the clouds, an eclipse, the conditions of the streams, an
earthquake, the direction of the winds, storms, the flight of
birds, the barking of dogs, the movements of snakes and serpents, peculiar marks on the bodies of children, of adults and
animals, monstrosities among mankind or the brute creation,
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the meeting with certain persons or animals, the rustling of
leaves, the change of seasons, the lustre of precious stones, all
attracted man's attention. Whatever he saw might portend
something to him, i n fact did portend something; hence the one
great aim and ideal of his life was to see everything. Seeing
meant foreseeing, and the man who could see everything- the
seer par exceZZence, who could also understand what he saw held in his hands the key that would unlock the secrets of the
future. H e possessed the means of forecasting events.
Apart, then, from the interpretation of omens in connection
with sacrifices and incantations, the individual had to b e on the
outlook a t all times for signs and portents. T o neglect them
would entail serious consequences.
This wider aspect of omens accounts for the extensive omen
literature that arose in Babylonia and Assyria. Fully one-fourth
of the portion of Ashurbanabal's library that has been discovered
consists of omens,' tablets of various size in which explanations
are afforded of all physical peculiarities to be observed in
animals and men, of natural phenomena, of the position and
movements of the planets and stars, of the incidents and
accidents of public and private life, - in short, of all possible
occurrences and situations.
As yet hut a small proportion of this literature has been
published, and a thorough understanding of it is impossible
until systematic publications shall have been issued. Meanwhile
it is safe to assert that, as in the case of incantations and
prayers, the omens were generally combined into series by the
Babylonian and Assyrian scribes.
1 Illustrated by the four volumes of Bezold's C a ! o i w of !ha Koujunjih, C~olke
tion of the British Museum (London,1889-96).
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Ihering observes' that the stars were observed by the Babylonians in the interest of navigation. While this is true, yet
the chief motive in the development of astronomy in the
Euphrates Valley was the belief that the movements of the
heavenly bodies portended something that was important for
man to know. That the stars served a s guides to the mariner
was only an additional reason for attaching great importance to
the heavenly phenomena. Scientific observations were but
means to an e n d ; and the end was invariably the derivation of
omens from the movements and position of the planets and
stars. When, therefore, we find the astronomers sending reports
to their royal masters apparently of a purely scientific character,
we may be certain that although no omens are mentioned, both
parties had omens in mind. The astronomical reports, of which
quite a number have already been published: may therefore be
reckoned a s part of the omen literature. T h e vernal equinox
was a period of much significance. T h e astronomer royal
accordingly reports:
On the sixth day of Nisan,'
Day and night a e r e balanced.
There aere six double hours of day,
Six double hours of night.
May Nabu and Marduk
Be gracious to the king, my lord.

On another occasion the equinox took place on the I 5th of
Nisan,&and accordingly this is reported. Again, the appearance
of the new moon was anxiously looked for each month, and
the king is informed whether or not it was seen on the 29th or
30th day of the month.6
Vorgerihirirle der indo-Eurojocr, pp. a t r sq. 4 The 1st month of the year.
6 111R. j r , no. 2 .
E.X., 111R.51,
6 Id.no. 3.
a 16. no. I .
1

2
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A watch we kept
On the twenty-ninth day,
The moon we saw.
May Nabu and Marduk
Be gracious to the king, my lord.
From NabuQ of the city of Ashur

An extraordinary event, such a s an eclipse, is made the subject of a more elaborate report. T h e Babylonian astronomers
had developed their scientific attainments to the point of calculating the time when an eclipse of the sun or the moon would
take place. As this period approached, they watched for the
eclipse. We have an interesting specimen of a report in which
the astronomer announces that an expected eclipse for which a
watch was kept for three days did not appear.' Another
addressed to an official reads : a
To the Agriculturi~t,~
my lord,
Thy servant Nabushumiddin,
An officer of Nineueh,
May Nabu and Marduk be gracious
T o the Agriculturist, my lord.
T h e fourteenth day we kept a watch for the moon.
The moon suffered an eclipse.

T h e reports pass over into indications of omens with an ease
which shows that the observations of the astronomers were
made with this ulterior motive in view. A report which
forms a supplement to one above translated furnishes the interpretation given to the vernal equinox:'
The moon and sun are balanced,
The subjects will be faithful?
The king of the land will reign for a long time

51, no. g .
3 16. no. 7.
What the station of this official was we are not told.
4 IIIR. 58, no. 7.
6 Lit., 'true rpech in the mouth of the people; i.c, there will be no redition.
1 IIIR.

8
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T h e complement, then, to the purely scientific observations
is furnished by these official communications to the kings and
others, setting forth in response, no doubt, to commands or
inquiries, the meaning of any particular phenomenon, or of the
position of the planets, or of any of the stars at any time, or of
their movements. Of such communications we have a large
number. They illustrate the great attention that was paid to
details in the observation of the heavenly bodies. T h e moon
as the basis of the calendrical system occupies the first place in
these reports. Its movements were more varied than those of
the sun. Through its phases, its appearance and disappearance
at stated intervals, a safe point of departure was obtained for
time calculations. While the sun through its daily course
regulated the divisions of the day, the moon by its phases fixed
the division of weeks and months. T h e moon never appeared
quite the same on two successive nights nor in the same part
of the heavens. T h e more variety, the more significance -was
a principle of general application in the interpretation of omens.
Whether the Babylonians also recognized an influence of the
moon on the tides, we have no certain means of determining,
but it is eminently likely that trained as their astronomers were
in careful observation, this was the case. But apart from this,
there were many events in public and private affairs that
appeared to them to stand in close connection with the movements of the orb of night. Nothing that occurred being
regarded a s accidental, the conclusion was forced upon the
Babylonians that the time when something was undertaken was
of significance. T h e fact that certain undertakings succeeded,
while others failed, was most easily explained upon the theory
that there were periods favorable for the action involved
and periods unfavorable. The gathering of past experience
thus becomes a guiding principle in the interpretation of
the movements of the moon; and what applies to the moon
applies, of course, to the other planets and to the stars.
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No doubt other factors are involved, such a s association of
ideas; but it is evident from a careful study of the omen literature that conclusions drawn from what appears to us as the
accidental relation of past occurrences to the phenomena presented by the planets and stars constituted fully three-fourths
of the wisdom of the Euphratean augurs. T h e same report, of
which a portion has already been quoted,'continues after interpreting the meaning of the equinox with a diagnosis of other
concurrent condition^:^
Sun and moon are seen apart,8
The king of the country will manifest wisdom.'
On the fourteenth day sun and moon are seen together,
There will be loyalty in the land,
The gods of Babylonia are favorably inclined,
The soldiery will be in accord with the king's desire,
The cattle of Babylonia will pasture in safety!
From Ishtar-shumeresh.

T h e same conditions appearing on another day may portend
precisely the reverse. So another report informs the king :
On the fifteenth day the sun and moon are seen together,
A powedul enemy raises his weapons against the land,
The enemy will smash the great gate of the city,
The star Anu appears bright,
The enemy will devastate.

I t is quite evident that such reports must have been sent in
response to royal orders asking for the meaning of existing conditions or of conditions that may he observed on certain days.
At times the prognostications assume a remarkable degree of
definiteness which forms a striking contrast to the general
1 IIIR.

4

2

6

His decision will be wise
Safe from attach.

6

IIIR. j8, no. 13.

58, no. 7.
14. no. 6.
a Are not ~ e e nat the same time.
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vagueness of the oracles. An official, Balasi, reports' on one
occasion regarding the significance of the moon appearing
unexpectedly :
The moon is seen out of season,
Crops r i l l be small.
On the twelfth day the moon is seen together with the sun."
Contrary to the calculated time,
The moon and sun appear together,
A strong enemy will devastate the land.
The king of Babylonia will be forced to submit to his enemy.
On tile twelfth day, the moon with the run is seen,
On the twelfth day is seen.
Evil is in store for Babylonia.
I t is a favorable sign for Elam and the west land,
But surely unfavorable for Babylonia.

T h e reports were not always concerned with political affairs.
Frequently there is a reference to lions and hyenas that might
be expected to make their appearance because of certain natural phenomena. Often crops are referred to, and according as
the conditions are favorahle or not, fertility or famine is
predicted in the official reports. On other occasions the
astrologers venture the very safe prognostication that male
children will he born or that there will he miscarriages, though
it seems likely that in such cases the forecast is intended for
the affairs of the palace alone.
We have seen what great importance was attached by the
Babylonians to eclipses. I t will be appropriate, therefore, to
give a specimen of an astrologer's report in reference to such a
phenomenon :

'

T h e moon disappeared,6 evil will settle in the land
T h e moon, contrary to calculation, disappeared.
116. no. IZ.
This appears to be the unusual occurrence involved.
8 See above, pp. ~81,332.
IIIR. 58, no. 14,
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A n eclipse has taken place.
On the twenty-ninth day the moon disappeared
And the sun o n the day of the eclipse entered the circle.'
I t is an eclipse of E1am.s
If in the month of Kidev,8 an eclipse is observed
That encircles (?) the sun and the moon disappears,
Upon the observation of the edipse,
Then may the king be exalted.
May the heart of the king, my lord, rejoice.
From Khushi-ilu, the servant of the king, the eponym.

Another report reads :

'

To the king, my lord,
Thy servant Ishtar-iddinabal,
The chief of the astronomers of Arbela.
May Nabu, Marduk, Ishtar of Arbela
Be gracious t o the king, my lord,
On the twenty-ninth day a watch r e kept.
At the observatory clouds,
The moon we did not see.

This report was sent on the second day of the month of
Shebat.6 From these specimens and others, it is evident that
reports regarding the appearance or non-appearance of the
new moon were regularly sent. But in addition to this, the
kings sent to the observatory on numerous other occasions
for information with reference to the significance of certain
phenomena.
As in the case of the moon, so also for the sun and the stars,
reports were transmitted that served as guides in directing the
kings in their affairs. So on one occasion Nabu-mushesi forecasts that
If the 'great lion ' star is dark,
I t is favorable for the country.
1 The shadow.

4

1 Favarabk

6

to Elam (so O p p r t translates).
8 9th month.

@

111R. 51, no. 5 .
11th month.
IIIK. 59, no. '3.
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If the 'king' star is dark,
The chamberlain 1 (?) of the palace dies.

T h e official character of these reports is one of their significant features. Their great variety is an indication of the frequent occasions on which the kings consulted the astrologers.
No important enterprise was undertaken without first ascertaining what phenomena might be looked for on the day fixed for
any action, and what these phenomena portended. I n the case
of the Assyrian reports, it is natural to find many illusions to
foreign nations, since war occupied so much of the time and
energies of the Assyrian rulers. But we have seen that for
private affairs the astrologers were also consulted, as well as for
the internal affairs of the country. The reports illustrate
the practical application of what became known in the ancient
world a s " Chaldaean wisdom." If, however, we would know
the source whence the astrologers derived the knowledge which
they furnished in their reports, we must turn to the long lists
prepared by the priests, in which all possible phenomena connected wit!^ the planets and stars were noted and their meaning
indicated. These compilations constitute the ' Priestly Codes'
of the ~ a b ~ l o n i a n sand,
,
as already intimated, they were
combined just as the incantations and prayers, into series.
Many such series must have existed a t one time in Babylonia.
A great temple was incomplete without its observatory, and
we are warranted in concluding that every great religious
center of the Euphrates Valley had its collection of omen
tablets. T h e natural ambition of the priests was to make such
a series a s complete as possible. T h e larger the number of
observations it contained, the greater the possibility of finding
an answer to the question put to them. T o these lists additions would constantly he made, and, if we may judge from the
manner of literary composition that prevailed among the ancient
Hebrews and later amon: the Arabs, the work of the compilers
1

Some palace official is mentioned.
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of omen series consisted essentially in combining whatever
material they could obtain, and adding such observations as
they themselves had made. While, therefore, the omen code
of one place might differ in details from that of another, not
only would the underlying principles be the same in all, but
each series would represent an aggregation of experiences and
observations drawn from various quarters.
.4 large omen series of which a s yet only fragments have been
published' bears the title 'Illumination of Bel.' I t is estimated that this astrological code embraced more than one
hundred tablets. From the fragments published, the general
method employed in the preparation of the series can be gathered. T o the moon and to the sun, to each of the planets, and
to the important stars a separate section was assigned. I n
this section the peculiarities, regular and irregular, connected
with each of the bodies were noted, their appearance and d i s a p
pearance, the conditions prevailing a t rising and at setting, the
relationship of the moon to the sun or to a star, of the stars to
one another and to the ecliptic, were set forth. Since, however,
the time when a phenomenon connected with a planet or star
was as important as the phenomenon itself, observations were
entered for the various months of the year and for various
days in each month. T h e days were not arbitrarily chosen,
but, a s there is every reason to believe, selected on the basis
of past experience.
Similarly the interpretations of the
phenomena were founded on the actual occurrence of certain
events a t certain times when the conditions indicated actually
existed. A single occurrence might suffice for predicating a
connection between the event and the phenomenon. T h e
coincidence would constitute an observation, but the omen
would naturally gain additional force if it was based on a
repeated observation of the same phenomenon on the same day
1 E,., IIIR. 52, no. z ; 60and 6 , . Professor Craig of the University o f Michign
is now preparing for publication all the fragments of thin reries. (See his Arryrion
and Badylonion Relip'our T ~ sii. ,
7.)
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of the same month. But such a case would be rare, and the
effort of the astrologers would be directed simply towards gathering a s many observations of phenomena a s possible. They
would rest content when they had found a single connection
between the phenomenon and the event. Their success in
giving an answer to a question put to them as to what might
happen on a certain day, fixed for battle or for laying the
foundations of an edifice, or for dedicating a temple, for setting
out on an expedition, or for any undertaking whatsoever, would
depend on the completeness of their lists, and correspondingly
the interpretation of a phenomenon occurring on any day
would entail no difficulties if in their consultation lists the
phenomenon would b e recorded.
T h e zzd tablet of the series ' Illumination of Be1 ' deals with
the important subject of eclipses. I t contains 88 lines, and
furnishes us with a good specimen of the class of omens under
consideration. I t beginsL with eclipses that may take place
during the first month, and runs along through the twelve
months of the year. T h e ~ q t h ,~ g t h 16th,
,
zoth, and z r s t days
of the month are those set down when eclipses have been
observed. T h e official character of the omens is indicated by
their repeated references to the nations with which Babylonia
- and later Assyria - came into contact, and to the fate in
store for the rulers of the country. For the third month, the
tablet notes :
In the month of Sivan, an eclipse happening on the 14th day, proceeding from east to west, beginning with the middle watch,%and ending s i t h
the morning watch, the shadow being seen in the east -the side of obscuration -furnishes an omen 8 for the king of Dilmun.4 The king of Dilmun
is slain.
1 IIIR. 60. The fint eleven lines are broken off.
a 1.r.. of the night. The night, it will be recalled, was divided into three watches
of four hours each.
8 Lit., a ' divine decision (or oracle) in given.'
4 An island near the head of the Persian Gulf, often referred to in the historical
texts. See Tiele, BabyL.Arryr. Gerclc. p. 88, etc.
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An eclipse happening on the r ~ t h
day, the king of Dilmun is slain, and
some one seizes the throne.
An eclipse happening on the 16th day, the king is deposed and slain,
and a worthless person seizes the throne.
An eclipse happening on the 20th day, rains descend from heaven, and
the canals are flooded.
An eclipse happening o n the ~ 1 s day,
t
sorrow and despair in the land.
The land is full of corpses.

The eclipses for the fourth month furnish omens for the king
district with which Babylonia and Assyria
had frequent dealings.
of Guti-another

An eclipse happening in the month of Tammuz on the 14th day, proceeding from the west to the south, beginning with the first watch and
ending with the middle watch, the shadow being seen in the west-the
side of obscuration - furnishes an omen for the king of Guti. Ov~rthrow
of Guti by force, followed by complete submission.
An eclipse happening on the 15th day,' rains descend from heaven,
floods come upon the land, famine in the land.
An eclipse happening on the 16th day, women have miscarriages.
An eclipse happening on the 20th day, storms set in and famine; afterwards for a year storms destroy property.2
An eclipse happening on the zrst day, the armies of the king revolt and
deliver him into the hands of enemies.

The eclipses of the following month deal with several
countries.
An eclipse in the month of Abs on the 14th day, proceeding from the
south to the east, beginningwith the first watch, or with the morning watch,
and ending at sunrise, the shadow being seen in the south-the
side of
obscuration-furnishes an omen for the king of Umliash. The soldiery
are engaged in severe conRicts for a year, and are slain by force of arms.
An eclipse happening o n the 15th day? the king dies, and mins descend
from heaven, and floods fill the canals.
the same circumstances.
Lit.,' cattle'; but cattle apparn to be used far 'property' in general, just as
our English word 'chattel.'
8 5th month.
4 Under the same circumstances.
1 Under

3
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An eclipse happening on the 16th day, the king of Babylonia dies.
Pestilence 1 feeds upon the country.
A n eclipse happening o n the loth day, the king of the Hittites2 in
person (?) seizes the throne.
An eclipse happening on the 21st day, a deity strikes (?)the king, and
fire consumes king and land.

From these specimens, the general principle of the section is
apparent. Since eclipses portend public and political disasters
of some kind, the compiler has carefully gathered oracles given
on. previous occasions to some ruler, or observations of the
events that occurred a t the time of the recorded eclipses. T h e
apparently restricted application of the. omens was no hindrance
to their practical use. I n the event of an astrologer being
consulted with regard to the significance of a n eclipse on a certain day, his list would furnish a safe basis for further prognostications, suitable to the political conditions that prevailed. But
in order to meet all contingencies, other lists furnishing further
omens for eclipses were added. T h e zzd tablet of the ' Illumination of Bel' series is followed by one which, while dealing
with the same subject, approaches it somewhat differently, and
is based on a different principle. I t begins again with the first
month, and in twelve paragraphs takes up in succession the
months of the year. Choosing for comparison the same three
months, the third, fourth, and fifth, which we selected in the
case of the zzd tablet, it will be seen that, while the references
are again to public affairs, the prognostications are of a more
general character and of wider applicability.
If in the 3d month an eclipse takes place on the 14th day, rains will
descend and flood the canals. Storms will cause inundations. The soldiery
of Babylonia will destroy the country. An eclipse on the 15th day indicates
that king against king will send troops.' T h e king of legions dies. An
1 Lit.,

Nergal- the personification of pestilence and death.
Repeated in the text by an error af the scribe.
9 IIIR. 60,col. ii. go to col. iii. 24.
1 i.e., there will be war. One is reminded of the modern superstition which asre
ciates war with the 'northern light' in the heavens.
1
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eclipse on the rhth day signifies that the king will be slain, and that some
one will seize the throne.' An eclipse on the 20th day means that the
king will hand his throne to his son. An eclipse happening on the zrst
day ort tend^ rain,n and a n invasion of the enemy's land.
For the 4th month an eclipse o n the 14th day portends that rains s i l l
descend and the canals will be flooded. Kains s i l l cause inundations.
There will be famine. A large country will be reduced t o a small one. A n
eclipse on the 15th day portends that rains will descend, canals will be
flooded, and there will be famine in the land. A n eclipse on the 16th day
noitends famine for a year. A n eclipse on the 20th day. portends
destruc.
tion of the king and his army. An eclipse happening on the zlst day indicates that there W-illbe a strone wind that will destroy the riches of the sea.8
For the 5th month an eclipse o n the rqth day portends rains and flooding of canals. The crops will be good and king will send peace to kingl
~n eclipse o n the 15th day portends destructive war. The land will be
filled with corpses. A n eclipse oil the 16th day indicates that pregnant
women will be happily delivered of their offspring. A n eclipse on the 20th
day portends that lions nil1 cause terror and that reptiles will appear : an
eclipse on the z ~ s day
t that destruction (7) \rill overtake the riches of the

-

5ea.3

The vagueness of many of the prognostications is in all prohabilities intentional, just as we found to be the case in most of
the oracles announced to the kings. T o predict rains during
the rainy months was comparatively safe. T h e storms which
visited Babylonia annually brought with them destruction of
cattle. They conditioned the fertility of the country, but
pestilence was often caused by the evaporation of the waters.
Again, military expeditions were usually undertaken in the
spring of the year before the great heat set in, and in a country
like Assyria, it was safe to hazard a vague prediction that hostilities would ensue, and that some district would he diminished.
What may be called the 'eclectic ' character of the omen
series under consideration thus becomes apparent. T h e lists
1 Id., there will be
2

8 /.L,will

4

edition.

SOa variant text.

play havoc with the inhabitants of the deep.
Is., there will be pace.
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consisted, on the one hand, of omens obtained on certain
occasions and with reference to some specific circumstance,
such a s a campaign against some country, and, on the other
hand, of prognostications of a more general character, based on
the general climatic conditions of the country, and referring to
events of frequent occurrence. All that the scribes in preparing
the series were concerned with, was to collect as many omens
a s they could, and to arrange them in some convenient order.
Just a s they prepared lists referring to military events, so they
put together others in which some other theme was treated.
T h e reports and omen tablets thus complement one another.
T h e latter are based on the former, and the former were
obtained by the interpretation of phenomena, furnished by the
tablets and applied to the particular case submitted to the
priests. We need not, of course, suppose that alf prognostications found in the series, especially in those parts of it which
are of a more general character, were based upon reports actually made, any more than that the official reports to the kings
even in later days were always based upon a consultation of
some series of tablets. Individual judgment, both in compiling a series and in interpreting phenomena, must at all times
have played some part. The reports and the series also embody
to some extent the results of experience not previously put to
writing; but these considerations do not alter the general
proposition set forth in this chapter as to the practical purpose
served by the omen series a s well a s by the reports, and the
pragmatic origin of both.
The importance of eclipses gave to omens connected with
such events a special significance. Eclipses, however, were after
all rare events, and while because of their rarity they always
portended something of great moment, still the ordinary phenomena were the ones that had to be studied by the astrologers
with great care in order to obtain a rational view of the relationship between the phenomena of nature and the fate of the indi-
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vidual or of the state. Again, eclipses, as a general thing,
pointed to a public disaster of some kind, and this recognized
belief lightened the task of the priest considerably in this
instance. I n the case of ordinary phenomena it was much
more difficult to find the connection between cause and effect ;
and in the vast majority of instances when kings and individuals sought the temples for omens, the heavens must have
presented a normal and not an abnormal appearance.
What answers were the prlests to give to the questions put
to them ? Was it a favorable period for undertaking a military
campaign ? On what day should the king set out? Was the
day fixed on by the council of war favorable for a battle ? On
what day should the foundation for the temple or palace be
laid ? Will the sick person recover? Should one set out on a
proposed journey? I s the day fixed for a marriage auspicious?
Recognizing by experience that the same thing undertaken
at different times turned out differently, in the one case being
brought to a successful issue, in the other followed by misfortune, the conclusion was forced upon the popular mind (as
already set forth above) that the day on which something was
done or was to be done was of great moment.
But how did one day differ from the other ? That was the
question for the priests to determine. During the hours that
the sun was in control, the clouds produced constant changes
in the appearance of the heavens, but because of their irregular character, these changes impressed the Babylonians less
forcibly than the striking changes that the nights showed.
'The planets and stars never appeared alike on two successive
nights. There was always some change in the position of some
of the heavenly bodies. T o these changes, then, the priests
directed their attention. I n the variations presented by the
heavens a t night they saw a potent reason for the varying
results produced by the same act undertaken a t different
times.
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If it made a difference a t what moment something was done,
that difference could only be determined by observing the variations that one night presented from the other. T h e astrologers
observed that many of the stars were, o r seemed to be, fixed
in their orbits; others rose and set like the sun and moon, and
appeared in different parts of the heavens a t different seasons
of the year. T h e regularity of these changes made it possible
to study the course of these stars, and as knowledge progressed,
to determine also in advance where a particular body would be
seen at a certain time.
T h e planets accordingly were the bodies to which the
astrologers especially directed their attention. I t has been
conjectured with some show of probability that one of the
purposes served by the lofty seven-staged towers,' which were
attached to many of the great temples, was for the better observation of the movements of the planets. T h e official standing
of the astrologers is indicated by the references in texts to the
' court astrologer.'
However this may be, there is no doubt that a t all the large
temples and a t many of the smaller ones, observations of the
planets were recorded.
T h e collection of these observations formed the manuals for
the priests in answering many of the questions put to them.
Each of the great planets was identified (by a process of thought
that we will have occasion to describe) with some deity, though
this was not done until the attempt was also made to gather
the astrological knowledge of the day into some kind of consistent system. Our own names of the planets, a s handed
down to us through the Greeks and Romans, are but the classical equivalents of the Babylonian d e i t i e ~ . ~
Jupiter is Marduk, the head of the Babylonian pantheon.
Venus is the Babylonian Ishtar. Mars is Nergal, the god of
the chapter on " The Temples of Babylonia and Aasyria!'
See Jenren, Xormol@$ir dar Babylonicr, pp. 134-139.

1 See
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war and pestilence. Mercury is Nabu, the god of wisdom and
the messenger of the gods, and Saturn is Ninib.
Among the astrological texts preserved, Ishtar-Venus figures
more prominently than the other planets. T h e appearance of
Ishtar during each month and for various days of the month
was noted, and then interpreted, partly on the basis of past
experience, but also by other factors that for the most part
escape us. A tablet, furnishing omens derived from the position of the planet Venus and which may belong to the series
' Illumination of Bel,' deals with the periods of the disappearance of Venus a s evening star, and her reappearance as morning star, and vice verso.'
I n the month of Tammuz (4th month) Venus disappeared on the 25th
day at sunset, for seven days was hidden? and on the zd day of A b (5th
month) was seen a t sunrise. Rains in the land. Destruction of 8 . .
I n the month of Adar (12th month) Venus disappeared on the 25th day
a t sunrise. For a year (?) weapons are wielded' (?),gold8 .
I n the month of Marcheshwan (8th month), loth day, Venus disappeared
a t sunrise, for two months and six days was hidden, and reappeared on the
16th day of Tebet (loth month). There will be abundant crops.
In the month of Elul (6th month), 26th day, Venus disappeared at sunset, for eleven days was hidden, and in the second5 Elul, on the 7th day,
reappeared at sunset. The heart of the land is good.6
I n the month of Nisan (1st month), o n the 9th day, Venus disappeared
a t sunseta (F), and for five months and sixteen days was hidden, and reappeared in the month of Elul (6th month), on the 25th day, a t sunset.
The heart of the land is good.
I n the month of A b (5th month), 10th day, Venus disappeared a t
sunset7 (?), and for twos months and sixteen days was hidden, and
reappeared on the 26th day of Marcheshwan (8th month). Rains in
the land.
I n the month of Nisan, zd day, Venus appeared at sunrise. There will
be distress in the land.

.

..

1

IIIR. 63.

Lit., " delayed in the heavens."
8 Tablet detective.
4 I.&,there is war.
2

Intercalated month.
I.,, it ir a good sign.
7 Tablet defective.
8 Text erroneously 'one month!

6

6
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If Venus is stationary to the 6th day of Kislev (9th month) at sunrise,
and then disappears on the 7th day of Kislev, and is hidden for three
months to reappear on the 8th day of Adar (12th month) at sunset, it indlcates that king against king uill send hostility.
I n the month of Kislrv (9th month), loth day, Venus appeared a t sunrise. Lack of corn and hay in the land. If she remains in position up t o
the 14th day of Ab (5th month) at suntise, and then on the r j t h day
disappears, and for three months is hidden, and on the 15th day of Marcheshwan (8th month) rises at sunset, the crops of the land will be good.

A colophon informs us that the tablet in question embodies a
series of observations of the movements of Venus recorded by
Babylonian scholars. I t was evidently the purpose of the
compilers to commit to writing a s many variations in the
appearance and disappearance of the planet as possible. T h e
omens must either have been furnished at one time or they
embody actual occurrences that were observed in connection
with the observation recorded. In either case the omens served
a s guides for the priests in their replies to inquiries. An omen
once furnished or an event once observed as having taken
place under given conditions of a planet served for all times.
T h e omen lists for the other planets were arranged on the
same principle as the Venus list. The motions of the planets
were carefully observed. I t was noted whether they rose brilliantly or with a pale color. Their position towards other stars
was determined, and much more the like. Besides the planets,
various stars that were distinguished by their brilliancy, as Sirius,
Antares, Regulus, and also comets, were included in the sphere
of astronomical calculations, and furnished omens to the priests.
These omens, so far as we may judge from the texts a t present published, all hinge around the same series of events that
are referred to in the illustrations given,-rain, crops, war, distress, the country's prosperity, the king's welfare or misfortune.
Another piece of evidence is thus furnished for the hypothesis that these lists are based upon reports made to royal masters,
and that the reports again are obtained from the lists prepared
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for public and political needs. We must not, however, conclude
from this fact that the observation of heavenly phenomena was
of no significance a t all for the private individual, but only that
the position of the king and the general welfare of the country
were regarded of larger moment.
Just a s the gods were held responsible chiefly for the larger
affairs of this world, the trifles being relegated to the spirits
and demons,' so the planets and stars, a s symbols of the gods,
were regarded a s auguries for the chief of the country rather
than for the miscellaneous population, and more for the general
welfare than for individual prosperity. The individual shared
in the omen furnished, in so far as his well-being was dependent
upon such important contingencies as whether there was to he
war or peace, good crops or bad. A population so largely
engaged in agriculture as the Babylonians were, would be satisfied if they could be reassured as to the outcome of their work
in the fields. Ihering has properly emphasized the strong
hold that the conception of communal interests obtained in
Babylonia? This conception is reflected in the prominence
given to public and political affairs in the omen lists and
'omen' reports. Agriculture was the primal factor in producing
this conception in the south; war which united the population,
even though military service was forced upon the people, was
the second factor; and in Assyria, where military expeditions
occupied a much larger share of public attention than in
Babylonia, war became the chief factor in keeping alive the
thought of national solidarity.

There was still another reason why the king and with him
public affairs, received such prominence in the omen texts. As
1

See above, p. r83.

1

See Ihering, Vorgcrchi61rfr der IndeEuropoer, pp. 182 rep.
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the nation's ruler he was not only an important personage by
virtue of his power over his subjects, but also by virtue of his
close relationship to the gods. T h e theory of the ' divine right
of kings ' was rigidly adhered to in Babylonia and Assyria.
When the monarchs speak of themselves as nominated by this
or that god to be the ruler of the country, this was not a mere
phrase. T h e king was the vicar of the deity on earth, his representative who enjoyed divine favor and who was admitted into
the confidence of the gods. I n earlier days priestly functions
were indissolubly associated with kingship. T h e oldest kings
of Assyria call themselves ' t h e priests of Ashur,' and it is only
as with the growth of political power a differentiation of.functions takes place that the priest, as the mediator between the
deity and his subjects, becomes distinct from the secular ruler.
The further development of this process led to the curious
but perfectly natural anomaly that the king, from being originally identical with the priest, becomes in large measure dependent upon the latter in his relations to the gods. In the more
advanced stages of the religious cult, the king requires the service of a priest to act as mediator between himself and the gods,
precisely as all of his subjects need this mediatorship. The
king cannot obtain an oracle directly. H e must send to the
temple and inquire of the priests. T h e priest must intercede
for the king when he throws himself upon the mercy of an
angered god or goddess. T h e royal sacrifice is not acceptable
unless the priest stands by the side of the king.
Still there are traces left of the old direct relationship
existing between the king and his gods. A god sometimes
reveals himself directly to a ruler. Ishtar appears in a dream
and gives him directions. Another and more significant trace
of this older relationship is to be found in the importance
assigned to the religious conduct of the king. If an individual
offends a deity, the individual alone suffers, or a t the most his
family is involved in the punishment inflicted; hut if the king
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sins, the whole country suffers, and correspondingly t h e king's
atonement and reconciliation with t h e gods is essential for
dispelling some national calamity. Frazer has shown b y his
admirable investigations' that this view o f kingship is common
t o many nations o f antiquity. While it did not lead among
t h e Babylonians and Assyrians t o that extreme which is hest
illustrated b y Japan, where the Mikado, b y virtue o f his divine
right, is hedged in with prescribed formalities that make him
almost a prisoner, so closely is he watched b y his attendants
lest any mistake b e made b y him which i s certain t o entail
serious consequences for t h e country, still the priests had t o
see t o it that the rulers performed their duties towards the gods
in t h e prescribed manner and with all possible accuracy.
T h e conduct o f the king was o f special significance at periods
when for some reason or other, t h e gods were not favorably
disposed. Partly on the basis o f actual observation that eclipses
(which were especially feared) had occurred on certain days o f
t h e month, partly as a consequence o f the belief that t h e change
in t h e moon's phase augured something good or evil for humanity, and in part perhaps through the coincidence that on a certain
day o f the month, mishaps o f some kind had occurred several
times, certain months and certain days o f each month were
regarded as favorable, while others were unfavorable. Some
months and some days were suitable for dedicating a building,
others were not. O n some days an oracle might h e sought, on
others not. Some days were days o f rejoicing, on others again
mourning was appropriate. Advantage had t o be taken o f the
favorable days t o keep t h e deity in good humor, and it was
equally important on t h e unfavorable ones t o exercise great
care not t o d o aught which might arouse the anger of a god,
ready t o be incensed. It is t h e king who can best accomplish
the one thing and avoid the other. T o him, as standing nearer
t h e deity than any private individual, the country looked for
1 See

The GnMe~iB o l r ~ hpassim.
,
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safety and protection. Calendars were prepared for each
month of the year, in which the peculiar character of each day
was noted and instructions added what was to be done on each
day. These instructions all have reference to the king and to
the king alone. A complete calendar for the intercalated month
of Elul has heen preserved.' I t may serve a s an example of the
branch of the omen literature to which it belongs.
The thirty days of each month are taken up in succession.
T h e deity to which each day is sacred is indicated, and various
sacrifices or precautions prescribed.
A curious feature of this calendar was that, since it was the
hope to make every day 'favorable,' each day was called so,
even when it is evident that it was not.
Fbr the rst day of Elul the second,z sacred t o Anu and Bel, a favorable
day. When the moon makes its appearance in this month, the king of
many peoples brings his gift, a gazelle together with fruit, . . . his gift to
Shamash, lord of the countries, and to Sin, the great god, he gives. Sacrifices he offers, and his prayer to his goda is acceptable.
On the zd day sacred to goddesses, a favoraMe day. The king brings
his gift to Shamash, the lord* of countries. To Sin, the great god, he
offers sacrifices. Ilis prayer to the god is acceptable.
On the 3d day, a day of supplication to Marduk and Sarpanitum, a
favorahle day. At night, in the presence of Marduk and Ishtar,6 the king
brings his gift. Sacrifices he is t o offer so that his prayer may he acceptable.
On the 6th day, sacred to Ramman and Belit: a favorable day. The
king, with prayer and supplication ( ? ) , a t night in the presence of Ramman,
offers his gift. Sacrifices he is to bring so that his prayer may be acceptable.
On the 7th day, supplication t o Marduk and Sarpanitum, a favorable day
Rawiinsun. plr. 32, 33.
I.e., the intercalated Elul. After the 6th month (Elul) and after the irth (Adar),
a month was intercalated at certain intervals in order to bring the solar and lunar
years into conjunction.
8 Lit., 'raising of his hand to a god '-the
attitude in prayer.
r Text erroneously ' mirtrera.'
5 Here and elsewhere Ishtar ir ured in a generic sense for ' chief goddess'; in the
present case Sarpanitum. See above. pp. 82, ij1, 206.
6 'Belit; as ' mistress' in general.
1 IV
2

.
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($C. may it be).
An evil day. The shepherd of many nations is not t o eat
meat roasted by the fire, or any food prepared by the fire. The clothes of
his body he is not to change, fine dress (?) he is not to put on. Sacrifices
he is not to bring, nor is the king to ride in his chariot. He is not to hold
court nor is the priest to seek an oracle for him in the holy of holies.' The
physician is not to be brought to the sick room.% The day is not suitable
for invoking curses.8 At night, in the presence of Marduk and Ishtar, the
king is to bring his gift. Then he is to offer sacrifices so that his prayer
may be acceptable.

This 7th day, it will he observed, is expressly called an evil
day. I t is evident, therefore, that the phrase ' favorable day '
in the first line expresses a hope and not a fact, or is added to
indicate the manner in which the day can be converted into a
favorable one. Just a s the 7th day, so the ~ q t hz, ~ s tand
,
28th
are called evil days, and the same ceremonies are prescribed
for the king on these days. These days were evidently chosen
as corresponding to the phases of the moon. But besides
, singled out in the
these four days, a fifth, namely, the ~ g t h is
same fashion. T h e comparison with the Biblical Sabbath naturally suggests itself. The choice of the 7th day and of the
corresponding ones rests, of course, in both instances upon the
lunar calendar, and there is also this similarity between the Sahbath of the Hebrews and the 'evil day ' of the Babylonians,
that the precautions prescribed in the Pentateuchal codes against kindling fires, against leaving one's home, against any
productive lahor - point to the Hebrew Sabbath a s having
been at its origin an 'inauspicious day,'on which it was dangerous to show oneself or to call the deity's attention to one's
existence. Despite the attempts made to change this day to
one of 'joy,' as Isaiah would have it,' the Hebrew Sabbath continued to retain for a long time as a trace of its origin, a rather
severe and sombre aspect.
1 Lit., 'place of secrecy,' the reference being to that portion of the temple where
the god sat enthroned.
a Le., upon one's enemies.
2 I.e.. oi the palace.
4 Isaiah, lviii. 13.
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A striking difference, however, between the Babylonian and the
Hebrew rites is the absence in the latter of the theory that the
atonement of a single individual suffices for the community. T h e
precautions prescribed for the Sabbath are binding upon every
one. Emphasis is laid in the Pentateuch upon the fact that the
whole people is holy, whereas among the Babylonians the king
alone is holy. H e alone is to abstain from his ordinary acts,
to conduct himself on the evil day with becoming humility, to
put on no fineries, not to indulge in dainty food,' not to appear
in royal state, neither to appeal to the gods (for they will not
hear them), nor even to interfere with their workings by calling
in human aid against the demon of disease, who may have been
sent a s the messenger of one of the gods. I t is only at the
close of the day that he can bring a sacrifice which will be
acceptable. T h e king, by observing these precautions, insures
the welfare of his people. T h e gods cared little for individual
piety, but they kept a jealous eye on their earthly representative.
H i s appeals were heard if properly presented and if presented
a t the right time, but woe to the people whose king has aroused
the divine anger. Just as his acts of penitence have a representative character, so the gifts and sacrifices and supplications mentioned in the calendar are offered by the king on behalf of the
whole people.
For the remaining days of Elul, the ordinances have much
the same character a s those instanced. T h e variation consists
chiefly in the god or gods to whom the days are sacred. Now
it is Nabu and his consort Tashmitum - on the 4th, 8th, and
17th days-to whom gifts and prayers are brought; again Ninib
and his consort Gula, on the gth,'-or
Gula alone, on the
19th. T o Marduk and Sarpanitum the 16th day is assigned,
besides the 3d and 7th days as above set forth; to Ramman and
,
his consort the 6th, to the old Be1 and Belit the sth, the ~ z t hthe
1
2

Meat, just as wine, was conridered at all times a symbol of joy in the Orient.
Perhaps also the 34th.
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zjth, and to Nergal and Bau the 27th. At times two male
deities are in association. So Anu and Bel for the 1st and the
30th day, Ea and Nergal for the z8th, Sin and Shamash for the
18th, aoth, z ~ s tand
,
zzd, or two goddesses, as Tashmitum and
Sarpanitum, or a god alone, as Ea for the zGth, or Sin alone for
the 13th, and once -the 29th day - Sin and Shamash are combined with the miscellaneous group of Igigi and Anunnaki. All
the great gods are thus represented in the calendar. T h e basis
on which the days are assigned still escapes us. I t is hard to
believe that any strict uniformity existed in this respect in the
cults attached to the various Babylonian temples. Preference
would be shown in each center to the chief god worshipped
there, while to others would be assigned a position corresponding to some theological system devised by the priests. Uniformity and consistency are two elements that must not be
looked for in the omen literature of any people. T h e very fact
that omens have some rational basis, namely, observation and
experience, is the very reason why the omen lists and omen calendars of one place should differ from those of another, and precisely to the same degree that observation and experience differ.
T h e intercalated months, by virtue of their extraordinary
character, had perhaps a special significance, but every day of
the year had an importance of some kind. This is shown by a
Babylonian calendar, fortunately preserved in great part,' in
which every day of the year is included, and either its character
noted or some precautions prescribed. The indications in this
calendar are marked by their brevity, and impress one as memoranda, intended as a guide to the priests.
The calendar consists of twelve columns. At the h e a d of
each column stands the name of one of the months. One or,
at the most, two lines are devoted to each day of the month,
the days being ranged in succession from one to thirty. For a
series of days in the zd month the indications are:
l

V Rawlinron, pln. 48, qq.
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~ 1 s day,
t

hostility.
zzd day, judgment favorable, invoking of curses.
23d day, heart not good.
24th day, gladness of heart.
25th day, wife not to be approached, heart not good
26th day, secret.

Such indications it is evident are intelligible only to the
initiated. With the help of the more complete calendars, such
as the one above explained, we can in most cases determine
what is meant by these memoranda. A note like 'hostility ' is
an omen that the gods are nnfavorably inclined on that day.
T h e 'judgment ' referred to on the zzd day is the oracle. The
day in question is suitable for obtaining a response to a question put to the deity, and a favorable occasion for invoking
curses upon the enemy. I t will he recalled that the 7th day of
the second intercalated Elul is put down as one when it is not
advisable to secure the ill will of the god against the enemy.
An expression like ' heart not good ' is explained by the contrast ' heart glad.' The 23d day of the month is a day of sorrow, the 24th one on which one may be cheerful without arousing
the jealousy of the gods or demons. T h e 25th is again an
unfavorable day in which, a s a precaution, sexual intercourse is
prohibited. Lastly, the word rendered ' secret ' l is the same
one that we came across in the precautions prescribed for the
7th day of the second Elul, where we are told that the
priest is not to enter the ' secret ' place. This term appears to
describe the ' holy of holies ' in the Bahylonian temples where
the oracles were obtained. T h e single word ' s e c r e t ' was a
sufficient indication for the priest that on the day in question
he might enter the mysterious chamber of the temple without
trepidation.
Many of the days of the year are simply set down as
'favorable ' or 'unfavorable,' while others vere noted a s days
1 The

plural ir used, but in a collective senre
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portending'distress,"trouble,"tears,"injury,"everything
favorable,' ' darkness,' ' moon obscured,' and the like. Of special
interest are the prohibitions regarding food on certain days.
On the 9th day of the zd month "fish is not to be eaten or
sickness will ensue." Swine's meat is forbidden on the 30th
day of the 5th month, and in this case the particular kind of
sickness - disease of the joints - is specified that will ensue
in case of disobedience. On another day, the 25th of the 7th
month, beef as well a s pork is forbidden, while on the 10th day
of the 8th month and the 27th day of the 6th month, dates are
forbidden as a precaution against eye disease. One is not to
cross a stream' on the 20th day of the 5th month; on certaln
days one is not to sell grain; other days are again noted as
specially favorable for military movements.
Some of the precautions prescribed in this calendar may have
heen meant for the populace in general, such as the order not
to cross a stream or to strike a bargain. The belief in lucky
and unlucky days has a distinct popular flavor, hut it is doubtful whether the ordinary public consulted the priests, as a general thing, in order to find out what days were lucky and what
not. I t is more plausible to assume that the priests embodied
in their official calendars some of the notions that arose among
the people, and gave to them an official sanction.
There are a considerable number of references to the king in
the complete calendar under consideration, and we are permitted
to assume, therefore, that the calendar served as a further guide
for the priests in their instructions to the king. The allusion
to oracles, curses, and weapons points in this same d~rection, and when, as in a number of instances, a day is described
a s one on which Shamash or some other god is 'angry,'
it is in all probabilities against the ruler rather than against
private individuals that the god's displeasure has heen manifested. A similar official and public character is borne by
1 The

Euphrates or Tigris is no doubt meant.

another calendar, where months alone are indicated and their
significance interpreted.' The twelve months are arranged in
as many columns. Under each column the indications ' favorable ' or ' n o t ' are entered, while a t the right end of the tablet
the specifications are added for what undertakings the month is,
or is not, favorable. One of these specifications is "the soldiery
to make an attack'upon a hostile city," and upon referring to the
list of months, we learn that the zd, 6th, 7th, 8th, and 12th
months are favorable for such an undertaking, hut the others
are ' not.' Again, the ist, 3d, 4th, 6th, 8th, gth, lath, and 11th
are 'favorable ' for "the entrance of any army upon foreign
soil," hut the remainder ' not.' T h e other specifications refer
likewise to the movements of the armies. Such a calendar was
evidently drawn up on the basis of omens, for a specific purpose, and, we may add, for some specific expedition to serve a s
a guide to the military commander. I n the same way, calendars were drawn up devoted to indications regarding crops
and for other purposes of public interest. T o a more limited
extent, private affairs are also touched upon.
T o enter upon a further discussion of details is unnecessary
at this point, and would carry us too far from the main purpose
of this chapter, which is to point out the diverse ways in which
the belief in omens is illustrated by the religious literature of
the Bahylonians.
I t is sufficient to have made clear that the oracles and dreams,
the lists of omens derived from eclipses, the works on the
planets and stars and the calendars, all have the same origin
due to observation of coincidences, to past experience, and to
a variety of combinations, some logical and some fanciful, of
supposed relationships between cause and effect; and not only
the same origin, hut the lists and calendars served also the same
main purpose of guides for the priests in replying to the questions put to them by their royal masters and in forwarding
1

IIIK.

j2,

no. 3, reverse.
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instructions to the ruler for the regulation of his own conduct
so that he and his people might enjoy the protection and good
will of the gods. But the observation of the phenomena of the
heavens, while playing perhaps the most prominent part in the
derivation of omens, was not the only resource at the command
of the priests for prognosticating the future. Almost daily,
strange signs might h e observed among men and animals,
and whatever was strange was of necessity fraught with some
meaning. I t was the business of the priest to discover that
meaning.

Monstrosities, human and animal, and all species of malformations aroused attention. T h e rarer their occurrence, the
greater the significance attached to them. I n addition to this,
the movements of animals, the flight of birds, the appearance
of snakes at certain places, of locusts, lions, the actions of dogs,
the direction of the winds, the state of rivers, and all possible
accidents and experiences that men may encounter in their
house, in the street, in crossing streams, and in sleep were
observed. Everything in any way unusual was important, and
even common occurrences were of some significance. T h e extensive omen literature thatwas produced in Babylonia is an indication of the extent to which men's lives were hedged in by the
belief in portents. Several thousand tablets in the portion of
Ashurbanabal's library that has been rescued from oblivion
through modern excavations, deal with omens of this general
class. Several distinct series, some embracing over one hundred
tablets, have already been distinguished. One of these series
deals with all kinds of peculiarities that occur in human infants
and in the young of animals; another with t h e things that may
happen to a man; a third with the movements of various animals, and more the like. As yet but a small portion of these

tablets have been published,' but thanks to the indications
given by Dr. Bezold in his great catalogue of the Kouyunjik
Collection, a f a i r idea of the general character of the BabyIonian
omen literature may be formed. On what principle the omens
were derived, it is again difficult to determine in detail, but
that some logical principles controlled the interpretations cannot be doubted.
Jevons has shown that in " sympathetic magic,"-of
which
the interpretation of omens is an offshoot, -the same logical
methods are followed as in modern science. T h e famous
'Chaldean wisdom,' which is to be looked for in this wideI spread omen literature, would not have created so deep an
; impression on the ancient world, if the theologians of the
Euphrates Valley, in incorporating primitive magic in the official
religion, had not been successful in giving to their interpretations of occurrences in nature and in the animal world, the
appearance, at least, of a consistent science.
Taking up a s our first illustration the series devoted to birth
portents, it is interesting to observe the system followed in presenting the various phases of the general subject. A broad
distinction is drawn between significant phenomena in the case
of human infants and in the case of the young of animals.
About a dozen tablets are taken up with an enumeration of
omens connected with new-born children, and one gains the
impression from the vast number of portents included in the
lists that originally every birth portended something. T h e fact
that births were of daily occurrence did not remove the sense
of mystery aroused by this sudden appearance of a new life.
Every part of the body was embraced in the omens : the ears,
eyes, mouth, nose, lips, arms, hands, feet, fingers, toes, breast,
generatory organs. Attention was directed to the shapes of

1

1 The mart extensive publication of omens is Boirsier's Doiumcntr Arryrienr
ReLntifr ouz Pl&mger,of which two volumes have appared. Boissier's method of
publication is not altogether satisfactory.
3 Introduction ro fha Hiittry gfRe/igionr, pp. 28-31
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these various members and organs. The ears of a child might
suggest the ears of a dog or of a lion or of a swine, and similarly
the nose, mouth, lips, hands, or feet might present a peculiar
appearance. A single member or the features in general might
be small or abnormally large. All these peculiarities meant
something; and since few if any children are horn without presenting some peculiarities in some part of the body, it would
seem as though the intention of the compilers of the series was
to provide a complete handbook for the interpretation of signs
connected with the birth of children. Naturally the total
absence of some member of the body in case of the new-born
or any malformation was a sign of especial significance. Hence
we are told what was portended by a child horn without hands
or feet or ears or lips, or with only one of these members, or
with only one eye, or with no mouth or no tongue, or with six
fingers on one or on both hands, or six toes on one or on both
feet, or without generatory organs.'
T h e rarer the phenomenon, the greater the significance is,
as we have seen, a general principle in the science of augury.
T h e birth of twins accordingly plays an important r81e in the
series. I n fact, the opening tablet is devoted in part to this
phase of the subject. We are told, for example, that P
If a woman gives birth to twins, one male and one female, it is an
unfavorable omen. The land is in f a ~ o r , ~ b that
u t house (wherein the child
was born) will be reduced.

And again,
If a woman gives birth to twins, and both are brought out alive (?)>but
the right hand of one is lacking, the ruler (?)will be killed by force, the
land will be diminished. . . .
1 A particularly bad omen. See IIIR. 6 5 , 2 2 , obverse.
a ~ ~ i~~~~~~~i~
~ ~ ~~~~~i~~~
i ~ ~~~
, ~airfr
pp.
~
published porti~nnof some twenty tablets of the szries, ib. pp. rro-rSr.
8 i.e.,will not suffer.
4 The phrare uwd is obscure. My translation is offered as a conjecture.
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If a woman gives birth to twins, and both are brought out alive (?), but
neither of them have right hands, the produce of the country will be con.
sumed by the enemy.
If a woman gives birth to twins, and both are brought out alive (?), but
the right foot of one is missing, an enemy will for one year disturb the
fixed order of the country.'

I t will be observed that these omens bear on public as well as
private affairs. The part played by public matters in them
varies, but that the king and the country are so frequently intriduced is an indication again of the official character given to
these omen tablets. Only priests whose chief concern was
with the court and the general welfare would have been
impelled to mingle in this curious way the fate of the individual with that of the country a t large. T h e birth of twins in
itself is a n omen for the house where the event occurs; but
twins that are monstrosities, with a foot or a hand lacking,
portend something of import to the general welfare.
T h e tablet proceeds, after finishing one phase of the subject, with omens to be derived from infants whose features
resemble those of certain animals. I n this case again we will
see that the mind of the compiler is now directed towards the
fate of the individual and again toward the ruler or the country.
I n the zd tablet of the series we read that
If a woman gives birth t o a child with a lion's head,a a strong
will
rule in the land.
If a woman gives birth t o a child with a dog's head, the city in his district 8 will be in distress, and evil will be in the country.

.

.

.

.

.

.

.

.

.

.

.

.

.

If a woman gives birth to a child with a swine's head, offspring and
possession (?) will increase in that house.

.

.

.

.

.

.

.

.

.

.

.

.

.

If a woman gives birth to a child with a bird's head, that land will be
destroyed.
an enemy will keep the land in turmoil.
a i n . Elsewhere the preposition 'like ' is used.
8 Where the child is born.

1

I .k
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If a woman gives birth t o a child with a serpent's head, for thirty days
(?) N'in.Gishzida1 will bring a famine in the land, and GilgamerhZ will
rule as king in the Land.

I n the same tablets such monstrosities are taken up as children born with two heads, with a double pair of eyes, or with
the eyes misplaced, with two mouths or more than two lips.
T h e two heads, strange enough, generally portend good fortune,
though not invariably. Thus an infant with two heads is an
omen of strength for the country; and again
If a woman gives birth to a child with two heads, two mouths, but the
regular number of eyes, hands, and feet,' it is an omen of vigorous life [for
the country, but the son] will seize the king his father and kill him.

But
If a woman gives birth t o a chlld with two heads and two mouths, and
the two hands and two feet are between them6 disease will settle upon that
city (where the monstrosity was born).

If the deformity consists in the misplacement of certain
organs, the omen is invariably bad.
If a woman gives birth t o a child with two eyes on the left side, it is a
sign that the gods are angry against the land, and the land will be destroyed.

And again,
If a woman gives birth t o a child with three eyes on the left side and
one on the right, the gods will fill the land with corpses.

The third tablet proceeds with other parts of the body. I t
begins with a list of peculiarities observed in regard to the ears.
The resemblance of certain features in children to the corre1 A solar deity; see above,p. 99. Reference to minor deities arefrequent in there
omen text3.
The reference appears to be to some misfortune that will h brought about

through the solar deity Gilgamenh.
a Boisrier, Docurncntr, etc., pp. xz8-120.
4 I.,,
two.
6 Between the two heads, ia., the hands and feet are misplaced.

sponding features of animals is an observation made by many
nations. I n modern times Lavater, it will be recalled, based
his study of human physiognomy in part upon the resemblance
of the nose, eyes, mouth, and ears, and general shape of the
head to the features of such animals a s the lion, jackass, dog,
and swine. We may well believe, therefore, that when the
Bahylonians refer to a child with a lion's or a dog's ear, they
had in mind merely a resemblance, but did not mean that the
child actually had the ear of a lion or dog or the like.
At times the connection between the omen and its interpretation is quite obvious. I n a portion of this same series we
are told that

'

If a woman gives birth to
arise in the land.

child with a lion-like ear, a mighty king will

I t will he recalled that a 'lion head ' portends the same, and
it is evident that in both cases the lion suggests strength. We
are in the presence of the same order of ideas that controls the
belief in ' sympathetic magic.' T h e corollary to ' like produces
like ' is ' like means like.' I n other cases, the logic underlying
the interpretation of the omen must be sought for in views
connected with some accompanying feature.
If a woman gives birth to a child with the right ear missing, the day3 of
the ruler will be long.
If a woman gives birth to a child with the left ear missing, distress will
enter the land and weaken it.

While in general the absence of any part of the body is a
sign of distress for the country and individual by a perfectly
natural association of ideas, yet this general principle is modified by the further consideration that ' right ' is a good omen
and ' left' a bad one. But this consideration which makes the
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absence of the 'right' ear a good omen may again he ofhet by
the entrance of a third factor. So we are told that
If a woman gives birth t o a child with a small
the man' will be destroyed.

"ght ear, the house of

T h e omen of misfortune in this case is the deformity in the
organ, and the fact that the more important right ear is
deformed, so far from mitigating the force of the omen, accentuates its consequences.
If a deformed right ear is disastrous, we are prepared to
learn that
If a woman gives birth t o a child with both ears short, the h o u s e of t h e

man will be utterly rooted out.

No less than eleven varieties of deformed ears are enumerated. I t must not be supposed, however, that the factors
involved in this omen science are always or even generally so
simple. I n most cases the connection between the sign and
the conclusion drawn, is not clear to us because of the multiplicity of factors involved. Further publication and study of
omen texts will no doubt make some points clear which are now
obscure, but we cannot expect ever to find out all the factors
that were taken into account by the populace and the schoolmen, in proposing and acceptingcertain interpretations of certain
omens, any more than we can fathom the reasons for the similar superstition found among other nations8 of antiquity and
modern times. Recognizing certain principles in some of the
omens, we are justified in concluding that whatever else determined the interpretation of omens, caprice did not enter into
consideration, but rather a n association of ideas that escapes
1 Abnormally

small.
the father or marter.
8 The Egyptians carried the observation and interpretation of omens to quite as
high a degree as the Babylonians and Assyrianr See, e.g..,Chabas, ,WJLongcr
~gyplo/og;~uei,3e ierie, tome ii.; IViedemann's Relirion o j Aniirizf ESypt,p. 263.
2 /.C.,
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us, simply because our logic differs from the logic of primitive
peoples in certain important particulars.
T h e list of peculiarities occurring in the case of babes
continues a s follows :
If a woman gives birth to a child whose mouth is shaped like a bird's,
the country will be stirred up.
If a woman gives birth to a child without any mouth, the mistress of the
house will die.
If a womangiver birth to achild with the right nostril lacking, misfortune
is portending.
If a woman gives birth t o a child with both nostrils lacking, the land mill
witness distress, and disease will destroy the house of the man.
If a woman gives birth t o a child whose jaw is lacking, the days of the
ruler will be long, but the house of the man will be destroyed.
If a woman gives birth to a child whose loner jaw is lacking, the ground
will not bear fruit during the year.

I t will be observed that, while most of the portents are evil,
the ruler of the land is here generally vouchsafed immunity.
T h e priests had to be somewhat on their guard lest by the very
terror that they aroused, the hold of the rulers over the people
might he loosened. Moreover, the rulers were sufficiently
hedged in by their positions, as we have seen, and were in no
danger of regarding themselves a s safe from the anger of the
gods.
Still quite frequently even the king is involved in the evil
prophecy. The portion of the series dealing with portents
derived from deformed hands and feet contains instances of this
kind.
If a woman gives birth to a child with the right hand lacking, the land
advances to destruction.
If a woman gives birth t o a child with both hands lacking, the city will
witness no more births, and the land will be utterly destroyed.
If a woman gives birth to a child with the fingers of the right hand lacking, the ruler will be captured by his enemy.
If a woman gives birth to a child with six toes on the right foot, through
distress (?), the house of the man will perish.
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If a woman gives birth to a child with six very small toes on the left foot,
distress (?) will come to pass.
If a woman gives Mrth t o a child with six toes on the right foot, some
disaster is portending.

Altogether no less than ninety kinds of human deformities in
the various parts of the body are enumerated and interpreted.
T h e significance of the portents is naturally increased if the
woman who gives birth to a monstrosity happens to belong to
the royal house. I n such a case, the omen has direct hearings
on national affairs. The good or evil sign affects the country
exclusively. From a tablet of this nature,' belonging to a different series than the one we have been considering, we learn
that six toes on the right foqt or six on the left foot mean
defeat, whereas six toes on both feet mean victory. Royal twins
were a good omen, and so also a royal child born with teeth or
with hair on its face or with unusually developed features.
T h e same desire to find some meaning in deviations from
normal types led to the careful observation of deformities or
peculiarities in the case of the young of domestic animals. I n
the fifth tablet of the series that we have chosen as an illustration, the compiler passes from babes to the offspring of
domestic animals. From the opening line, which is all that
has been published as yet,? and which reads:
If in the flock3 a dog iz born, weapons will destroy life and the king will
not be triumphant

it would appear that the first subject taken up was the anomalous unions among animals, which naturally aroused attention
when they occurred.
A number of tablets- at least seven-follow in which monstrosities occurring among the young of sheep are noted.
1 Lenormant, Choix

der Taztee Cun<t,foifortncr, no. 87.
Occurring at the end of the fourth tablet, as an aid for the correct arrangement
of the s t i e s . IIIR. 65, no. ,,reverse, 1. 28.
8 Lit., 'stall,' which includes sheep, oxen, and swine.
2
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The series passes on to signs to be observed among colts.
From this point on, the series is too defective (so far a s published) to warrant any further deductions; but it is safe to
suppose that, as the young of ewes and mares were considered
in special sections, so the young of swine and of cows were
taken up in succession. T h e whole series would thus aim to
cover that section of the animal kingdom that concerned man
most, - his own offspring, and the young of those animals by
which he was surrounded.
I n these omens derived from the young of domestic animals,
we are again overwhelmed a t the mass of contingencies included
by the priests in their compilations. Just a s in the case of
omens derived from infants, s o here the parts of the body are
taken up one after the other. All possible, and one is inclined
to add various impossible, variations from the normal types are
noted. The omen varies a s the female throws off one, two, three,
or whatever number of young ones up to ten. For example:'
If among the sheep, five young ones are born, it is a sign of devastation
in the land. The owner of the sheep dies, and hi house is destroyrd.

This is the omen in the case that the litter consists of five
young ones, all normal. But if anomalies occur, as, e.g.,
If five young ones are born, one with a bull's head, one with a lion's
head, one with a dog's head, and one with a sheep's head, there will be a
series of devastations in the land.

Again,
If seven young are thrown off,three male and four female, that man

will pexish.

And so if eight are born, it is a bad sign for the king who,
we are told, "will be driven out of the country through sedition."

&., pp. '32, '33.
I-., the owner d the stall. A variant reads 'king' instead of man!

1 Boirsier, Documcntr,
2
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T h e variations are nigh endless.
If in the flock, young ones are thrown off with five legs, it is a sign of
distress in the land. The house of the man will perish and his stalls will
be swept away.
If the young ones have six legs, the population will decrease and devastation will settle over the country.

Having finished with litters, the series proceeds to peculiar
marks found on single specimens ; lambs that have a head
and tail shaped like a lion or that have a lion's head, and a
mane like that of an ass, or a head like a bird's, or like a swine,
and so through a long and rather tiresome list.
Malformations in the shape or position of members of the
animal, particularly the mouth, ears, tongue, tail, and eyes, or
the absence of any one or of several of these parts were
fraught with a n importance corresponding to these symptoms
among new-horn babes.
If a young one has its ears o n one side, and its head is twisted (?), and
it has no mouth, the ruler will cut off the supply of water from his enemy.

I n this instance the 'twisting' and the absence of the mouth
appear to suggest the act of turning a canal into a different
direction, so a s to isolate a besieged city. U'hen the text goes
on to declare that
If the young one has its ears at its neck? the ruler will be without
judgment,

it is the association of ideas between ' ears ' and ' judgment,'
that supplies the link. A misplaced ear is equivalent to misdirected judgment.
Consistent with this interpretation, the next line informs us
that
If the young one has its ears below the neck.8 the union of the country
is weakened.
1 I.<.,misplaced.
2 In Babylonian,'ear' is a synonym of %understanding.'
8 Still further misplad.
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Such glimpses into the peculiar thought controlling these
omens are perhaps all that we will be able to obtain a t least for
a long time to come. For the rest, comparative studies with
the omens of the other nations will alone serve to determine
the multitudinous factors involved in the interpretations of the
signs.
Before leaving the subject, however, a few more illustrations
may he offered. Another portion of the same tablet-the
eleventh-continues the omens derived from peculiarities in
the ears of lambkins:
If the young one has no right ear, the rule of the king will come to an
end, his palace mill be uprooted, and the population of the city will be swept
away, the king will lose judgment, . . . the produce of the country ~villbe
small, the enemy will cut offthe supply of water.
If the left ear of the young one is missing, the deity will hear the prayer
of the king, the king will capture his enemy's land, and the palace of the
enemy will be destroyed, the enemy will lack judgment, the produce of the
enemy's land will be taken away and everything will be plundered (?).
If the right ear of the young one falls off, the stall 1 will be destroyed.
If the left ear of the young one falls off, the stall will be increased, the
stall of the enemy will be destroyed.
If the right ear of the young one is split (?), that stall will be destroyed,
the enemy (?) will advance against the city.
If the left ear of the young one is split (?), that stall will be increased,
the king8 will advance against the enemy's land.

I n all these cases it will be observed that a defect in the
right ear or an accident happening to it is an evil omen,
whereas the same thing occurring in the case of the left is a
favorable indication. T h e greater importance of the right side
of anything evidently suggests in this case the interpretation
offered, and yet this principle, a s we have seen, is far from
being of universal application. I t depends upon w~huthappens
to the right ear. Above, we have seen that an unusually large
1

Where the young one was born.

2 1.a.)the
6

flocks.
Boissier's text has 'man; - probably an error for 'king.'
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ear betokens some good fortune, and in the tablet under consideration, illustrations are afforded of accidents to the right
ear which furnish a good omen, while the same accident in the
case of the left ear is regarded as a bad omen.
Our text continues:
If the right ear of the young one is shrunk (?), the house of the owner
will DrOSDer.
. .
If the left ear is shrunk, the house of the owner will perish.
If the right ear is tom off, the house of the owner will prosper.
If the left ear is tom off, the house of the owner will perish.
~

But immediately following this we have again an evil omen
for the right ear and a favorable one for the left. Three more
tablets are taken up with omens associated with all manner of
peculiarities in the formation of the ears, head, lips, mouth, and
feet of lambkins, and it is not until the fifteenth tablet of the
series is reached that another subject, the young of mares, is
introduced.
T h e prognostications in the case of colts have about the
same character as those in the case of lambkins. T h e same
signs are singled out for mention, and the omens are not only,
just as in the illustrations adduced, evenly divided between the
fate of the country and its ruler, and of the owner of the colt or
mare, but we can also observe a consistent application of the
same principles, so far as these principles may b e detected.
A few illustrations will make this clear:
If
If
If
If
If

a colt has
a colt has
a colt has
a colt has
a colt has

.

,

no right legs, the house 2 will be destroyed.
no left legs, the days of the ruler will be long.
no legs, the country will be destroyed.

...

the light leg shortened,s
his stall4 will be destroyed.
the left leg shortened, the stall4 will be destroyed

.

.

.

.

.

.

.

.

.

.

If a colt has no hoof on the right foreleg, the wife will cause trouble to
her husband.
1

IIIR. 65, no. 2, oboerve.
Of the master.

8
4

Lit., ' cut off!
Of the owner.
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If a colt has no hoofs at all, there will be dissensions (?) within the
country, and the enemy will enter the ruler's land.

I n this way, twenty-one omens derived from as many varieties of strange formations in the legs of colts are enumerated.
As in the case of lambkins, so for colts, the appearance of
twins is endowed with a special significance.
If a mare gives birth to twins, male and female, and each has only one
eye, the enemy triumphs and devastates Habylonia.
If the male or female colt has a mane like a lion, the country will be
reduced.
If the male or female colt has a dog's hoof, the country will be reduced.
If the male or female colt has a lion's claw, the country will be enlarged.
If the male or female colt has a dog's head, the woman's1 life will be
bad. The country mill be reduced.
If the male or female colt has a lion's head, the ruler will be strong.
If both colts, the male and female, resemble lions, the ruler over his
enemies prevails (?).
If both colts, male and female, resemble dogs, the ruler over h
is enemy's
country prevails (?).
If either a male or female colt is born resembling a lion, the king will be
strong.
If either a male or female colt resembles a dog, herds of cattle will die,
and there ail1 be famine.
If a colt is born without a head, its master will be strong.
If a colt is born without eyes, the god Be1 will bring about a change of
dynasty.
If a colt is born without feet, the king increases his army and a slaughter
will ensue.
If a colt is born without ears, far three years the gods will reduce the
land.
If a colt is born without a tail, the ruler will die.

I n conclusion it may be observed that, apart from the
unusual character of these freaks which would suffice to attribute a special import to them, the notions current among the
Babylonians, as among s o many people of a period when
creatures existed, the various parts of which were compounded
1

The wife of the owner of the mare appars to be meant.
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of different animals, may be regarded a s an additional factor that
served to add force to the class of omens we are considering.
T h e monsters guarding the approaches to temples and palaces'
were but one form which this popular belief assumed, and when
a colt was observed to have a lion's or a dog's claw, an ocular
demonstration was afforded which at once strengthened and
served to maintain a belief that at bottom is naught hut a crude
and primitive form of a theory of evolution. I n a dim way
man always felt the unity of the animal world. Animals resembled one another, and man had some features in common with
animals. What more natural than to conclude that at some
period, the animals were composite creatures, and that even
mankind and the animal world were once blended together.
T h e prevailing religious and semi-mythological ideas, accordingly, enter a s factors in the significance that was attached to
infants or to the young of animals, serving as illustrations of
hybrid' formations.

T h e same order of ideas, only still further extended, may he
detected in the sacredness attached to certain animals by so
many nations of antiquity. I t is now generally admitted that
this 'sacredness' has two sides. A sacred animal may be
'taboo,' that is, so sacred that it must not be touched, much less
killed or eaten; and, on the other hand, its original sanctity
may lead people to regard it as "unclean," something again to
be avoided, because of the power to do evil involved in the
primitive conception of ' sacredness.'
T h e swine and the dog are illustrations of this double nature
of sanctity among the Semites. T h e former was sacred to some
of the inhabitants of " Syria." S The Babylonians, a s we have
above, p. 138.
See Jevons,inirodurfion to fhr History of Rrlition, chapters ui.-*.
8 Robedron Smith, Relipon d f h e Semifa, pp. '43,273.
1 See
2

seen, abstained from eating it on certain days of the year,
while the Hebrews and Arabs regarded it as an absolute 'taboo.'
The dog to this day is in the Orient an "unclean " animal,
and yet it is forbidden to do dogs any injury. If, then, we find
the Babylonians attaching significance to the movements of this
animal, it is obvious that by them, too, the dog was regarded as,
in some way, sacred. I t was an ' animal of omen,' sometimes
good, a t other times had. A tablet informs us1 that:
If a yellow dog enters a palace, it is a sign of a distressful fate for the
palace.
If a speckled dog enters a palace, the palace1 ail1 give peace to the
enemy.
If a dog enters a palace and some one kills him, the peace of the palace
will be disturbed.
If a dog enters a palace and crouches on the couch, no one will enjoy
that palace in peace.
If a dog enters a palace and crouches on the throne, that palace will
suffer a distressful fate.
If a dog enters a palace and lies on a large bowl, the palace will secure
peace from the enemy.

There follow omens in case dogs enter a sacred edifice:
If a dog enters a temple, the gods will not enlarge the land.
If white dog enters a temple, the foundation of that temple will be
firm.
If a black dog enters a temple, the foundation of that temple will not be

6"".
If a browns dog enters a temple, that temple ail1 witness justice.
If a yellow dog enters a temple, that temple will4 aitness justice.
If a speckled dog enters a temple, the gods will show favor to that
temple.
If dogs gather together and e n t e r a temple, the city's peace will be
disturbed.
1 Iznormant,

Choix dcr T e x t e ~Cznciformcr, no. 89; Boirpier, Dorummlr, dc.,

p. '04.
~I.L
the. ruler
,
of the palace.
8

Lit., 'dark solored.'
perhaps omitted.

4 %Not,'
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T h e juxtaposition of palace and temple is an indication that
a large measure of sanctity was attached to the former as the

dwelling-place of one who stood near to the gods. T h e omens,
accordingly, in the case of both palace and temple are again
concerned with public affairs. But from the same tablet we
learn that an equal degree of significance was attached to the
actions of dogs when they entered private dwellings. Precautions must have been taken against the presence of dogs in that
part of the house which was reserved for a man's family, for we
are told: '
A dog entering a man's house was an omen that the ultimate fate of that
house would be destruction by fire.

Care had to be taken lest dogs defiled a person or any part of
the house. T h e omens varied again according to the color of
the dog.
If a white dog defiles* a man, destruction will seize him.
I f a black dog defiles a man, sickness ail1 seize him.
If a brown dog defiles a man, that man will perish.
I f a dog defiles a man's couch, a severe sickness will seize that man.
If a dog defiles a man's chair, the man will not survive the year.
If a dog defiles a man's bowl,3 a deity will show anger towards the man.

On the other hand, dogs were not to be driven out of the
streets. Their presence in the roads was essential to the welfare of the place. Hence an omen reads:
If dogs do not enter the highway,' destruction from an enemy will visit
the city.

Through Diodorus, Jamblichus, and other ancient writers we
know that the Babylonians and Assyrians attached importance
to the movements of other animals, notably serpents, birds, and
certain insects. T h e symbols on the boundary stones which
1 Boissier,

8

1

6 I.e.,

p. 103.
By vomiting on him.

Out of which one eats.
keep away from it.
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have been referred to are based on this belief. T h e serpent
figures prominently among these symbols. I n the Babylonian
deluge story, the dove, raven, and swallow are introduced. Of
these, the swallow appears to be the bird whose flight was most
carefully observed. T h e sign which represents this bird in the
cuneiform syllabary also signifies 'fate.'Z T h e mischief wrought
by swarms of insects, as grasshoppers and locusts, the danger
lurking in the bites of scorpions sufficiently explain the importance attached to the actions of these animals. T h e mysterious
appearance and disappearance of serpents and their strange
twistings added an element in their case that increased the awe
they inspired, while if Ihering he correct,hhe omens,derived
from the flight of birds are a survival of the migratory period
in the history of a nation, when birds served as a natural guide
in choosing the easiest course to pass from one place to
another. A large number of tablets in Ashurhanahal's library
treat of the significance attached to the action of these various
animals, and it is likely that these tablets form part of a large
series, of which the illustrations above adduced regarding the
movements of dogs form a part. I n this series, the application
of the omens to individuals is more strongly emphasized than
in the series of birth portents. Naturally so, for it was the individual a s a general thing who encountered the signs. I n the
case of the appearance of a serpent or snake, for example, the
omen consisted in the fact that a certain person beheld it, and
that person was involved in the consequences. Fine distinctions are again introduced that illustrate the intricacies of the
system of interpretation perfected in Babylonia. If a snake
passes from the right to the left side of a man, it means one
thing; if from the left to the right, another; if the man who
1

See p.

182.

to Hilprecht (Old Bo6ylonion Inrrri$fionionr, i. part 2 , p. 3 9 , ' a goose
similar water-bird' war originally pictured by the sign, though he admits that the
picture was 'later' uwd for swallow.
a v o r p c h i d t e der indd~uropaer,
pp. . , i I - ~ ~ .
1 According

or
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sees a snake does not tread upon it, the omen is different than
in the case when h e attempts to crush it. Again the omen
varies according to the occupation of the man who encountered
a snake. If he he a gardener, the appearance of the snake
means something different than in the case of his being a
sailor.
T h e place where the animal appears is also of import,
whether in the street, the house, or the temple, and again, the
time of its appearance, in what month or on what day. I n the
same way, an endless variety of omens are derived from
the appearance of certain birds, the direction of their flight, their
fluttering around the head of a man or entering a man's house.
So, e.g.,
If a raven' enters a man's house, that man will secure whatever he
desires.

And again:
If a bird throws a bit of meat or anything into a man's house, that man
will secure a large fortune.

T h e omens from the appearance of flocks of birds in a town
bore, as appears natural, upon public affairs rather than upon
the fate of individuals, and similarly the appearance of birds in
a temple was an omen for the whole country.
The public or private character of theomens was thus dependent in large measure upon the question whether the phenomena
appeared to an individual directly or to the population of a place
in general. Meeting a snake or scorpion in the course of a
walk through the fields was an individual omen, and similarly
the actions of sheep in a man's stall, whereas, a mad bull rushing through the city was a general omen. So we are told that
If sheep in the stalls do not bleat (?),that stall will be destroyed.
1

The term u w d is U n a f p , Bezold's Catalogue of the Koi~,zii/i* Collection,
See Jensen, Ko~molopir,p. I j3.

p. 1841.
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A bull crouchingat the gate of a city h an omen that the enemy will
capture that gate.
A bull goring an ox in the city is an unfavorable omen for the city, but
if the bull enters the precincts of an individual, it is favorable for the individual.

A series of omens derived from the appearance of locusts
again illustrates this principle. When the insects enter private
precincts, the individual and his immediate surroundings are
affected.%
If black and speckled locusts appear in a man's house, the master of the
house will die.
If black and yellowlocusts appear in a man's house, the supports of that
house will fall.
If large white locusts appear in a man's house, that house will be
destroyed and the owner will be in distress.
If white and brown locusts appear in a man's house, that house will be
destroyed.
If small white and brown locusts appear in a man's house, the house will
be destroyed and the owner will be in distress.
If yellow locusts appear in a man's house,the supports of that house *ill
fall and the owner of the house will be unlucky.
If yellow-winged locusts appear in a man's house, the master of the
house will die and that house ail1 be overthrown.

I t made little difference whether one encountered something
while awake or saw it in one's dream. I n fact, what one saw
while asleep h i d as a general thing more importance. A
special god of dreams, Makhir, is often referred to in the
religious texts, and this is but another way of expressing the
belief that the dreams were sent to a man a s omens. An
unusually wide scope was afforded to the compilers of omen
1 Bezold.

C a i n l o p c , p. r71o.

2

Boireier, Doiutnentr, efr., pp. 3, 4
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series in their interpretations of dreams, for what might not a
man see in visions of the night ! If a lion appears to a man,
it means that the man will carry out his purpose; if a jackal, it
signifies that he will secure favor in the eyes of the gods; a dog
portends sorrow; a mountain goat, that the man's son will die
of some disease; a stag, that his daughter will die; and so
through a long list.
Again we are told P that

'

If (in a dream) a date appears on a man's head,%it means that that man
will be in distress.
If a fish appears on a man's head, that man will be powerful.
If a mountain appears on a man's head, that man will be without a rival.
If sat appears on a man's head, his house will be well protected (?).

Similarly, interpretations are offered for the apparition of the
dead or of demons, in dreams. T h e book of Daniel affords
an illustration of the importance attached to dreams in
Babylonia, and of the science developed out of the interpretations. The sarcastic touch introduced by the compiler of the
book,%ho represents Nebuchadnezzar a s demanding of his
priests not merely to interpret his dream, but to tell him what
he dreamed, is intended to illustrate the limitations of the farfamed 'Chaldean wisdom.' I t is also interesting to note in
connection with the illustrations adduced, that the dreams of
Nebuchadnezzar and Belshazzar in the hook of Daniel are so
largely concerned with apparitions of animals.
T h e omens taken from dreams, together with the accidents
that occurred to an individual, or the phenomena occuring in a
man's house, afford us a n insight into the purely popular phases
of the science of augury. While eclipses and the movements of
planets bear chiefly and almost exclusively on public affairs, and
even birth portents frequently portend something to the ruler
1
1

Bezold, Cotolopd, pp. 1437, 1438.
8 Id., over him.
4 Chapter ii. 4 - 6
Bezold, i6. p. 9 8 .
6 Chapter ii. $1.35, a"d "ii. 2-12,

404

BABYLONZAN-ASSYRIAN

RELIGION.

or to the country, it was through such omens a s partook of a
purely personal character that the intentions of the gods towards
the individual were made manifest. By means of omens, the
bond between the individual and the gods was not, indeed,
established, but in large measure maintained. Here was a
phase of the religion that touched each individual closely.
What a person saw, what he dreamed, what happened to him,
what appeared in his house or among the members of his
household was of significance to him. T o know what every
phenomenon portended was essential to his welfare; and we may
feel certain that the relations of the individual to the priests, so
far as these existed, consisted largely in obtaining from the
latter the interpretation of the omens that he encountered.
On the other hand, the power of the priests over the populace
was due to the popular belief in portents, and the attention
given by the theologians to the collection of exhaustive omen
series is a proof that the priests knew how to use their power.
These" Dream Books" must have been very numerous. T h e
success of the priests here depended even more than in other
branches of the omen literature upon exhausting, so far a s possible, all contingencies. No doubt they were guided here also
by two factors: association of ideas, and past experience through
making of a single coincidence between a dream and some
occurrence, a principle of general application.. Some of the
omens from dreams, however, appear to have themselves
formed part of a larger series dealing in general with

If one may judge from the specimens furnished by Dr. Bezold
in his catalogue, this series was unusually extensive, embracing
a large number of subjects connected with human activity, - a
man's work in the field, his actions in commercial affairs, incidents of travel on sea or land, his relations to his kindred- the
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dead a s well a s the living -disease and death, down to such
apparent trifles as the conditions of the walls of his house.
Cracks in the wall were an omen; meeting a snake in the highway was an omen. A fall was an omen; dropping an instrument
was an omen; in short, it is difficult to say what was not a n
omen. The character of the omens in this series does not differ
in any essential particulars from those of other series. T h e
important feature of the series is that it affords another and
perhaps the most striking illustration of that phase of the omen
literature which concerns the individual directly, and, it seems
safe to add, exclusively.
Take, for example, omens connected with symptoms occurring in certain diseases. We are told that
If the right breast is brou-n, it is a fatal (?) sign.
If both breasts are brown, there rill be no recovery.
If the left breast is green, the sickness rill be severe.

The symptoms affect the individual alone. Through this
series we are thus enabled to determine more definitely the
boundary line between omens involving the affairs of the
country and king, and those involving the individual. A phenomenon affecting an individual, or appearing to him alone,
or brought about through some action of his of a purely
private character, carries in its train an omen of significance
for himself or his immediate surroundings ; but the moment
that these rather narrow limits are transcended, the fate of
the individual becomes more or less closely bound up with the
fortunes of the population and of the ruler of the country in
general. T h e series also illustrates, perhaps better than any
other, the control exercised by popular beliefs over the acts
of the individual. For we may conclude, that if work on certain days or traveling at certain periods or the appearance of
certain animals indicated something unfavorable to a man, he
would studiously avoid bringing misfortune upon himself and
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observe the precautions involved in the interpretation of the
vast mass of the accidents and incidents of existence. T h e task
was a difficult one, indeed, impossible of being carried out to
perfection, hut this would not hinder him from making the
attempt. H e was satisfied if he warded off a t least a fair number of unfavorahle omens. Correspondingly, he would endeavor
to so regulate his course as to encounter as large a number as
possible of omens that were favorable to him. I n this way his
life would be spent with a constant thought of the gods and
spirits, who controlled all things in this world. T h e popular
belief in omens made it incumbent upon the individual not to
lose sight at any time of his dependance upon powers over
which he had but a limited control.
A certain phase of his religion thus entered largely into his
life. That phase would occupy him by day and by night. It
was a part of his religion which literally engaged him "upon
lying down at night, and upon rising up, while sitting in the
house, and while walking on the way." If, despite all his
efforts, misfortune came, -and misfortunes, of course, came
constantly,- there was no other recourse but to throw himself
upon the mercy of some god or gods. T h e gods, especially
Marduk, Ishtar, Shamash, and Ramman, by putting 'grace'
into the omens, could at any time change them into favorahle
indications.

C H A P T E R XXI.

TEE COSHOLOGY OF THE BABYLOAIANS.
VARIOUS
traditions were current in Babylonia regarding the
manner in which the universe came into existence. T h e labors
of the theologians to systematize these traditions did not succeed in bringing about their unification. Somewhat like in the
Book of Genesis, where two versions of the creation story have
been combined by some editor,' so portions of what were
clearly two independent versions have been found among
the remains of Babylonian literature. But *hereas in the Old
Testament the two versions are presented in combination so
as to form a harmonic whole, the two Babylonian versions
continued to exist side by side. There is no reason to suppose that the versions were limited to two. I n fact, a variant
to an important episode in the creation story has been discovered which Goints to a third version."
T h e suggestion has been thrown out that these various
versions arose in the various religious centers of the Euphrates
Valley. So far a s the editing of the versions is concerned,
the suggestion is worthy of consideration, for it is hardly reasonable to suppose that the theological schools of one and the
same place should have developed more than one cosmological
system. T h e traditions themselves, however, apart from the
sozalled Elohistic version, Gen. i. I-li. 4 ; the Vahwirtic version, Gen. ii.
Traces have been found in various portions of the Old Testament of other
popular version3 regarding creation. See Gunkel, Schiipfurt~und Chaor, pp. zg-114,
1 The

544.

"pIZ1.

2 Gunke1,ih. pp. 28, 29. What Sayce (*.g,
Rrc. ofthe Port,N.%, i. '47. ' 4 8 ) calls
the 'Cuthaean legend of the creation' contains, similarly, a variant description of
T a m a t and her brood.
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literary form which they eventually assumed, need not have
been limited to certain districts nor have been peculiar to the
place where the systematization took place. Nothing is more
common than the interchange of myths and popular traditions.
They travel from one place to the other, and contradictory
accounts of one and the same event may be circulated, and
find credence in one and the same place.
The two distinct Babylonian versions of the creation of the
world that have up to the present time been found, have come
to us in a fragmentary form. Of the one, indeed, only some
forty lines exist, and these are introduced incidentally in an
incantation text ; of the other version, portions of six tablets'
have been recovered; while of two fragments it is doubtfuls
whether they belong to this same version or represent a third
version, a s does .certainly a fragment containing a variant
account of the episode described in the fourth tablet of the
larger group. The fragments of the longer version-in
all
23 -enable us to form a tolerably complete picture of the
Babylonian cosmology, and with the help of numerous allusions
in historical, religious and astronomical texts and in classical
writers, we can furthermore fill out some of the gaps.
Taking up the longer version, which must for the present
serve as our chief source for the cosmology of the Babylonians,
it is important to note a t the outset that the series constitutes,
in reality, a grand hymn in honor of Marduk. T h e account of
the beginning of things and of the order of creation is but
incidental to an episode which is intended to illustrate the
greatness of Marduk, the head of the Bahylonian pantheon.
This episode is the conquest of a great monster known as

'

Published by Pinches, JournolRoyol Arias. Soc., 1891, pp. 393-408.
Complete publication by Delitrsch, D n i Bn6yLonirche WeIirchbjffncsejal
(Leipzig, 1896) with elaborate commentary.
3 See Zimmern in Gunkel'r Sihdp/rmv und Chaos. pp. 4 1 j , 416, and on the other
p. 2 0 . Zimmern'r doubts are
side, Delitzrch, Bnbylonirche Wrifw.iBpff~~~iepor,
justified.
1

2
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Ti$,mat,- a personification, as we shall see, of primaeval chaos.
What follows upon this episode, likewise turns upon the overshadowing personality of Marduk. This prominence given to
Marduk points of course to Babylon as the place where the
early traditions received their literary form. Instead of designating the series as a 'Creation Epic' it would be quite as
appropriate to call it 'The Epic of Marduk.'
T h e god of Babylon is the hero of the story. T o him the
creation of the heavenly bodies is ascribed. I t is he who
brings order and light into the world. H e supplants the r6les
originally belonging to other gods. Bel and E a give way to
him. Anu and the other great gods cheerfully acknowledge
Marduk's power. T h e early traditions have all been colored
by the endeavor to glorify Marduk; and since Marduk is one
of the latest of the gods to come into prominence, we must
descend some centuries below Hammurabi before reaching a
period when Marduk's position was so generally recognized as
to lead to a transformation of popular traditions at the hands
of the theologians.
T h e evident purpose of the 'epic' to glorify Marduk also
accounts for the imperfect manner in which the creation of the
universe is recounted. Only the general points are touched
upon.
Many details are omitted which in a cosmological
epic, composed for the specific purpose of setting forth the
order of creation, would hardly have been wanting. In this
respect, the Bahylonian version again resembles the Biblical
account of creation, which is similarly marked by its brevity,
and is as significant for its omissions as for what it
contains.
I t but remains before passing on to an analysis of the 'epic '
to note the great care bestowed upon its literary form. This is
evidenced not only by the poetic diction, but by its metrical
form,-a point to which Budge was the first to direct attention

'

1

Pro<.Soc. Bid/. Arch. vi. 7.
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and which Zimmern' clearly established. Each line consists
of two divisions, and as a general thing four or eight lines
constitute a stanza. The principle of parallelism, so characteristic of Biblical poetry, is also introduced, though not consistently carried out.
The epic was known from its opening words as the series
'when above.' Through this name we are certain of possessing
a portion of the first tablet - but alas! only a portion. A
fragment of fifteen lines and these imperfectly preserved is all
that has as yet been found. So far as decipherable, it reads :
There was a time when above the heaven was not named.l
Below, the earth bore no name.
Apsu was there, the original, their begettor:
hlurnmu [and] TiQmat, the mother of them all.6
But their waters* were gathered together in a mass.
No field was marked off, no marsh 6 was seen.
When none of the gods was as yet produced,
No name mentioned, no fate determined,
Then were created the gods in their totality.
Lakhmu and Lakhamu, were created.
Days r e n t by6 . . .
Anshar and Kishar were created.
Many days elapsed6 . . .
Anu [Bel and Ea were created].'
Anshar, Anu (?) . . .
1 Zeit3.f. Arryr. viii. I z x - r q .
Delitzsch, in his Bobylonirihc Welfschiipfungrg m , pp. 6168,has elahrately net forth the principles of the poetic composition.
See also D. H. Mueller, Die Prophdcn in ihrer u"rpriingIiihen Fonn,pp. 5-14,
2 (.a., did not exist.
To be 'called' or to 'bear a name' meant to be called into
existence.
8/.c., of the waters.
4 Id., of heaven and earth.
6 The word used is ohmre. Jenren and Zirnrnern render "reed."
Delitzuh, I
think, comes nearer the real meaning with" marsh!'
See Haupt's translation, Proi
Atner. OIIEntnf Soi., 1896,p. 161..
8 Delitzich supplier a parallel phrase Like "priads ekpwd."
7 Supplied from Damasciur' extract of the work of Berosur on Babylonia. See
Cory, Ancient Fvogmcntr, p. g2 ; Delitzsch,Babylonirche W ~ l t s ~ I , o # / ~ n ~ ~
p .sp~i p o s ,
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At this point the fragment breaks off.
Brief as it is, it affords a clear view of the manner in which
the Babylonians regarded the beginning of things. Water
was the primaeval element.
' Apsu ' is the personified great
' ocean '-the
' Deep ' that covers everything. With Apsu
there is associated Tiimat. Tiimat is the equivalent of the
Hebrew T'hGm,' which occurs in the second verse of the opening chapter of Genesis, and which is, like Apsu, the personification of the 'watery deep.' Apsu and Tiimat are, accordingly,
synonymous. T h e combination of the two may be regarded as
due to the introduction of the theological doctrine which we
have seen plays so prominent a part in the systematized pantheon, namely, the association of the male and female principle
in everything connected with activity or with the life of the
universe. Apsn represents the male and Tiimat the female
principle of the primaeval universe. It does not follow from
this that the two conceptions are wholly dissociated from popular traditions. Theological systems, it will be found, are
always attached at some point to popular and often to primitive
beliefs.
Tismat was popularly pictured as a huge monster of a forbidding aspect. Traces of a similar conception connected
with T'hGm are to be met with in the poetry of the Old and
New Testament.% T h e ' Rahab ' and 'Leviathan ' and the
' Dragon ' of the apocalypse belong to the same order of ideas
that produced Tiamat. All these monsters represent a popular
attempt to picture the chaotic condition that prevailed before
the great gods obtained control and established the order of
heavenly and terrestrial phenomena. T h e belief that water
1 The 8 is represented in BabyIonian by d , and the ending at in TiIn~atir an
affix which stamps the BabyIonian name as feminine. T ' h h in Hebrew is Lihwi*
a feminine noun, but it shouldbe noted that at a certain stage in the development

of the Semitic languages, the feminine is hardly distinguishable from the plural and
collective.
2 Gunkel, Sch3jjmg und Chaos, pp. 19--82, 3 7 ~ 3 9 8 .

.

was the original element existing in the universe and the
' source 'of everything, may also have had its rise in the popular
mind. I t was suggested in the Euphrates Valley, in part, by the
long-continued rainy season, as a result of which the entire
region was annually flooded. T h e dry land and vegetation
appeared, only after the waters had receded. The yearly phenomenon brought home to the minds of the Babylonians, a
picture of primaeval chaos.
I n the schools of theology that arose with the advance of
culture, these two notions -water a s the first element and a
general conception of chaos -were worked out with the result
that Apsu and Tismat became mythical beings whose dominion
preceded that of the gods. Further than this the questionings of the schoolmen did not go. They conceived of a time
when neither the upper firmament nor the dry land existed and
when the gods were not yet placed in control, but they could
not conceive of a time when there was 'nothing' a t all. This
cosmological theory which we may deduce from the fragment
of the first tablet of the creation series is confirmed by the
accounts that have come down to us-chiefly through Damascius-of
the treatment of the subject by Berosus.' Damascius
explicitly places the Bahylonians among those nations who
fail to carry hack the universe to an ultimate single source.
There is nothing earlier than the two beings-Apsu
and
Tiimat."
The massing together of the primaeval waters completes the
picture of chaos in the cuneiform account. From the popular
side, the commingling corresponds to the TG/ltiura B6422 of the
Book of Genesis, but for the Babylo"ian theologians, this
embrace of Apsu and Tismat becomes a symbol of 'sexual'
1 For our purposes it is sufficient to refer for the relations existing between
Damarcins and the cuneiform records to Smith's Choldarirche Gcnciis, pp. 6 3 6 6 , to
Lenormant's E r m i dc Commentnire rur /er frngmenii Cosmopnipuei de Bdrorr,
pp. 67 m?., and to Jensen'r Kormolog2r der Bnbylonhr, pp. z j o - 2 7 2 .
2 The narnec are given by Darnascius ss Apndn and Tnulhe.
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As the outcome of this union, the gods are produced.
union.'
This dependence of the gods upon Apsu and Ti&mat is but
vaguely indicated. Another theory appears to have existed
according to which the gods were contemporaneous with
primaeval chaos. T h e vagueness may therefore be the result
of a compromise between conflicting schools of thought.
However this may be, the moment that the gods appear, a
conflict ensues between them and Apsu-Tismat. This conflict represents the evolution from chaos to order. But before
taking up this phase of the epic, a few words must be said
a s to the names of the gods mentioned, and a s to the order in
which they occur.
There are three classes of deities enumerated. The first
two classes consist, each, of a pair of deities while the third is
the well-known triad of the old Babylonian theology. Between the creation of each class a long period elapses- a
circumstance that may be regarded a s an evidence of the
originally independent character of each class. Now it has
recently been s h o ~ nthat
' ~ Lakhamu is the feminine of Lakhmu.
The first class of deities is, therefore, an illustration again of
the conventional male and female principles introduced into
the current theology. While there are references to Lakhmu
and Lakhamu in the religious texts,' particularly in incantations, these two deities play no part whatsoever in the active
pantheon, as revealed by the historical texts. I n popular
tradition,' Lakhmu survived as a name of a mythical
monster.
Berosus a s saying in his book
Alexander Po1yhistor"uotes
on Bahylonia that the first result of the mixture of water and
1 Suggested by Professor Haupt (Schader, Ceneiform inrrrijtioxionr and the Odd
T&omenf, p. 7 ) .
2 Hommel, Proi. Soc. Bi61.Arch. rviii. 19.
Q ~ e e Jensen, Kormolop'e, pp. 224,22j.
4 Agurnkakrirni Inscription (VR.33, iv. 50) ; Nabonnedos (Cylinder, YR. 64, ii.
6 Cory's Ancirnf Frugntcnfr, p. 58.
16, 17).
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chaos -i.e., of Apsu and Tiimat - was the production of
monsters partly human, partly bestial. The winged bulls and
lions that guarded the approaches to temples and palaces are
illustrations of this old notion, and it is to this class of
mythical beings that Lakhmu belongs. T h e schools of theology, seizing hold of this popular tradition, add again to
Lakhmu a female mate and convert the tradition into a symbol
of the first step in the evolution of order out of the original
chaos. Lakhmu and Lakhamu are made to stand for an entire
class of beings that are the offspring of Apsu and Titmat.
This class does not differ essentially from Apsu and Tiimat,
nor from the ' Leviathan,' the 'Dragon,' the winged serpents,
and the winged bulls that are all emanations of the same order
of ideas. Accordingly, we find Lakhmu and Lakhamu associated with Tiimat when the conflict with the gods begins.
They are products of chaos and yet at the same time contemporary with chaos, -monsters
not so fierce a s Tigmat, but
withal monsters who had to he subdued before the planets and
the stars, vegetation and man could appear.
T h e introduction of Anshar and Kishar as intermediate
between the monsters and the triad of gods appears to be due
entirely to the attempt at theological systematization that
clearly stamps the creation epic a s the conscious work of
schoolmen, though shaped, a s must always be borne in mind,
out of the material furnished by popular tradition. I n connection with the etymology and original form of the chief of
the Assyrian pantheon,' the suggestion was made that the
introduction of Anshar into the creation epic is a concession
made to the prominence that Ashur acquired in the north.
We are now able to put this suggestion in a more definite form. T h e pantheon of the north, a s we have seen, was
derived from the south. Not that all the gods of the south
are worshipped in the north, but those that are worshipped
1 see

above, pp. 198, 199.
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in the north are also found in the south, and originate there
T h e distinctive features of Ashur are due to the political conditions that were developed in Assyria, but the unfolding of
the conceptions connected with this god which make him the
characteristic deity of Assyria, indeed, the only distinctive
Assyrian figure in the Assyrian pantheon, does not preclude
the possibility, of the southern origin of Ashur.
If, as has been made plausible by Hommel, Nineveh, the
later capital of the Assyrian empire, represents a settlement
made by inhabitants of a Nineveh situated in the south,
there is no reason why a southern deity bearing the name
Anshar should not have been transferred from the south to
the north. T h e attempt has been made to explain the change
from Anshar to Ashur. T h e later name Ashur, because of its
ominous character, effectually effaced the earlier one in popular
thought. The introduction of the older form Anshar, not
merely in the first tablet of the creation series, but, a s we shall
presently see, elsewhere, confirms the view of a southern
origin for Ashur, and also points to the great antiquity of the
Anshar-Ashur cult. I t is not uncommon to find colonies more
conservative in matters of religious thought and custom than
the motherland, and there is nothing improbable in the interesting conclusion thus reached that Ashur, the head of an
empire, so much later in point of time than Babylonia, should
turn out to be an older deity than the chief personage in the
Babylonian pantheon after the days of Hammurahi.
But while Anshar-Ashur under this view is a figure surviving
from an ancient period, he is transformed by association with a
complementary deity Kishar into a symbol, just a s we have
found to be the case with Lakhmu. By a play upon his name,
resting upon an arbitrary division of Anshar into An and Shar,
the deity becomes the 'one that embraces all that is above.'
T h e element An is the same that we have in Anu, and is the

'
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' ideographic " form for 'high' and 'heaven.' Shar signifies
'totality ' and has some connection with a well-known Babylonian word for ' king.' T h e natural consort to an all-emhracing upper power is a power that ' embraces all that is below ';
and since Ki is the ideographic form for ' earth,' it is evident
that Ki-Shar is a creation of the theologians, introduced in
order to supply Anshar with an appropriate associate. T h e
two in combination represent a pair like Lakhmu and Lakhamu. As the latter pair embrace the world of monsters, so
Anshar and Kishar stand in the theological system for the
older order o f gods, a class of deities antecedent to the series
of which Anu, Bel, and Ea are the representatives. Besides
the antiquity of Anshar and the factor involved in the play upon
the name, the prominence o f the Ashur cult in the north also
entered into play (as already suggested) in securing for AnsharAshur, a place in the systematized cosmology. T h e Babylonian
priests, while always emphasizing the predominance of Marduk,
could not entirely resist the influences that came t o them from
the north. Ashur was not accorded a place in the Babylonian
cult, but he could not be ignored altogether. Moreover, Assyria had her priests and schools, and we are permitted to see in
the introduction of Anshar in the creation epic, a concession
that reflects the influence, no doubt indirect, and in part perhaps unconscious, but for all that, the decided influence of the
north over the south. T h e part played by Anshar in the most
important episode of the creation epic will be found to further
strengthen this view.%
Kishar, at all events, forms no part of either the Babylonian
or of the active Assyrian pantheon. She does not occur in historical or religious texts. Her existence is purely theoretical a creation of the schools without any warrant in popular tradi1 1 avoid the term "Sumerian" here, because I feel convinced that the play on
Anrhar is of an entirely artificial character and has no philological basis.
2 S" below, pp. qzr-423.

tion, so far a s we can see. A tablet is fortunately preserved'
(though only in part) which enables us to come a step nearer
towards determining the character of the series of powers regarded as antecedent to the well-known deities. I n this tablet,
no less than ten pairs of deities are enumerated that are expressly noted as ' Father-mother of Anu,' that is, a s antecedent
to A ~ U Among
. ~
these we find Anshar and Kishar, and by
their side, such pairs a s Anshar-gal, i.e., 'great totality of what
is on high,' and Kishar-gal, i.e., 'great totality of what is below,' Enshar and Ninshar, ie., 'lord ' and ' mistress,' respectively, of 'all there is,' Du'ar and Da'ur, forms of a stem which
may signify ' perpetuity,' Alala, i.e., ' strength,' and a consort
Relili. Lakhmu and Lakhamu are also found in the list. While
some of the names are quite obscure, and the composition of
the list is due to the scholastic spirit emanating from the
schools of theology, the fact that some of the deities, as
Alala, Belili, Lakhmu, and Lakhamu, occur in incantations
shows that the theologians were guided in part by dimmed traditions of some deities that were worshipped prior to the ones
whose cult became prominent in historic times. Anshar, Alala,
Belili, Lakhmu, and Du'ar were such deities. T o each of these
an associate was given, in accord with the established doctrine
of 'duality' that characterizes the more advanced of the ancient
Semitic cults in general. Others, like Anshar-gal and Enshar,
seem to be pure abstractions -perhaps only ' variants ' of
Anshar, and the number ten may have some mystical significance that escapes us. So much, at all events, seems certain
that even the old Babylonian pantheon, as revealed by the
oldest historical texts, represents a comparatively advanced
stage of the religion when some still older gods had already
yielded to others and a system was already in part produced
which left out of consideration these older deities. This is
54, "D. 3.
For a d i A ~ n interpretation
t
of the phrase, see Jensen,Kosmologir, pp. 273,274.

1 IIR.
1
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indicated by the occurrence of the triad Anu, Bel, and Ea a s
early a s the days of Gudea,' and it is this triad which in
the creation epic follows upon the older series symbolized by
Anshar and Kishar. T h e later 'theology ' found a solution of
the problem by assuming four series of deities represented
by Apsu and TiQmat, by Lakhmu and Lakhamu, by Anshar
and Kisliar, and by the triad Anu, Bel, and Ea.
I n a vague way, a s we have seen, Apsu and TiQmat are the
progenitors of Lakhmu and Lakhamu. T h e priority, again, of
Lakhmu and Lakhamu, as well as of Anshar and Kishar, is
expressed by making them 'ancestors' of Anu, Be1 and Ea.
While in the list above referred to, Lakhmu and Lakhamu are
put in a class with Anshar and Kishar, in the creation epic they
form a separate class, and Delitzsch has justly recognized: in
this separation, the intention of the compilers to emphasize an
advance in the evolution of chaos to order, which is the keynote of the Bahylonian cosmology. Lakhmu and Lakhamu
represent the ' monster' world where creatures are produced
in strange confusion, whereas Anshar and Kishar indicate a
division of the universe into two distinct and sharply defined
parts. T h e splitting of ' c h a o s ' is the first step towards its
final disappearance.
T h e creation of Anshar and Kishar marks indeed the
beginning of a severe conquest which ends in the overthrow of
TiQmat, and while in the present form of the epic, the contest
is not decided before Anu, Bel, and E a and the chief deities of
the historic pantheon are created, one can see traces of an
earlier form of the tradition in which Anshar - perhaps with
some associates-is the chief figure in the strife.
Of the first tablet, we have two further fragments supplementing one another, in which the beginnings of this terrible conflict
are described. With Apsu and TiQmat there are associated a
1 See

p.

107.

1 BahyLonirchc

WaIf~~Irdpfun~sajor,
p. g4
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variety of monsters who prepare themselves for the fray. T h e
existence of these associates shows that the 'epic' does not
aim to account for the real origin of things, but only for the
origin of the order of the universe. At the beginning there
was chaos, but 'chaos,' s o far from representing emptiness (as
came to be the case under a monotheistic conception of the
universe) was on the contrary marked by a superabundant
fullness.
Through Alexander Polyhistor,' a s already mentioned, we
obtain a satisfactory description of this period of chaos as
furnished by Berosus. At the time when all was darkness and
water, there flourished strange monsters, human beings with
wings, beings with two heads, male and female, hybrid formations, half-man, half-animal, with horns of rams and horses'
hoofs, bulls with human faces, dogs with fourfold bodies ending in fish tails, horses with heads of dogs, and various other
monstrosities.
This account of Berosus is now confirmed by the cuneiform
records. T h e associates of Tismat are described in a manner
that leaves no doubt a s to their being the monsters referred to.
We are told that
Ummu-Khubur,l the creator of everything, added
Strong warriors, creating great serpents,
Sharp of tooth, merciless in attack.
With poison in place of blood, she filled their bodies.
Furious vipers she clothed with terror,
Fitted them out with awful splendor, made them high of stature (?)
That their countenance might inspire terror and arouse horror,
Their bodies inflated, their attack irresistible.
1

Cory'n Aniirnf Frognrmfr, p. 58.
An epithet descriptive of Tisrnat.

" Urnmu" is "mother" and " khuburUrignifies " hollow"; "mother of the hollow" would be a poetic expression for "source d
the deep," and an appropriate term to apply to Tismat. It has nothing to do with
Omoroka. The latter, as Wright har shown, is a corruption of " 0 Marduk" ( Z r i f r .
f.Arsyr. X. 71-74).
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She set up basilisks (?)great serpents and monsters'

A p e a t monster, a mad dog, a scorpion-man
A raging monster, a fish-man, a great bull,
Carrying merciless weapons, not dreading battle.

I n all, eleven monstrous beings are created by Tiimat for
the great conquest. At their head she places a being Kingu,
whom she raises to the dignity of a consort.
T h e formal installation of Kingu is described a s follows:
She raised Kingu among them to be their chief.
T o march a t the head of the forces, t o lead the assembly.
To command the weapons to strike, to give the orders for the fray.
T o be the first in war, supreme in triumph.
She ordained him and clothed him r i t h authority (?).

Tiimat then addresses Kingu directly:
Through my word to thee, I have made thee the greatest among the
gods.
The rule over all the gods I have placed in thy hand.
The greatest shalt thou be, thou, my consort, my only one.

Tiimat thereupon
Gives him the tablets of fate, hangs them on his breast, and dismisses
him.
'Thy command be invincible, thy order authoritative.'z

The plan of procedure, it would appear, is the result of a
council of war held by Apsu and Tiimat, who feel themselves
powerless to carry on the contest by themselves. The portion
of the tablet in which this council is recounted is in s o bad a
condition that but little can be made out of it. Associated
with Apsu and Tiimat in council, is a being Mummu, and
since 1)amascius expressly notes on the direct authority of
The rvard "red is Lakhami, the plural of Lakhamu.
This scene, the description of the monsters and the installation of Kingu,occurs
four timer in the 'Epic! See p. 421.
8 Delitz~ch,Baap/omisc/iqW&~hi~f%ngre,bor,p. 21.
1

2
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Berosus that Apsu and Tiimat produced a son Monmis,' there
is every reason to believe that Mummu represents this offspring. I n the subsequent narrative, however, neither Apsu
nor Mummu play any part. T i h a t has transferred to Kingu
and the eleven monsters all authority, and it is only after
they are defeated that Tiamat -but Tiamat alone -enters
the fray.
T h e rage of Tiimat is directed against Anshar, Kishar, and
their offspring. Anu, Bel, and Ea, while standing a t the head of
the latter, are not the only gods introduced. When the contest begins, all the great gods and also the minor ones are in
existence.
The cause of Tiimat's rage is indicated, though vaguely, in
the portions preserved. I n the opening lines of the epic
there is a reference to the time 'when fates were not yet
decided.' T h e decision of fates is in the Babylonian theology
one of the chief functions of the gods. I t constitutes the
mainspring of their power. T o decide fates is practically to
control the arrangement of the universe- to establish order.
It is this function which arouses the natural opposition of
Tiimat and her brood, for Tiimat feels that once the gods in
control, her sway must come to an end. On the part of the
gods there is great terror. They are anxious to conciliate
Tiimat and are not actuated by any motives of rivalry. Order
is not aggressive. I t is chaos which manifests opposition to
'order.' I n the second tablet of the series, Anshar sends his
son Anu with a message to Tigmat :
Go and step before TiQmat.
May her liver be pacified, her heart softened.

Ann obeys, but at the sight of Tiimat's awful visage takes
flight. It is unfortunate that the second tablet is so badly preserved. We are dependent largely upon conjecture for what
l Cory, i6. p.

g*.

+22

BABYLONZAN-ASSYRZAN RELIGION.

follows the failure of Anu's mission. From references in
subsequent tablets, it seems certain that Anshar sends out Ea
as a second messenger and that Ea also fails. Tiimat is
determined upon destroying the gods, or at least upon keeping from them the ' decision of fates.' Anshar, it will be seen,
stands a t the head of the pantheon, and it seems natural that
he, and not one of his offspring, should be the final victor.
This indeed appears to have been the original form of the
myth or at least one form of it. I n a second form it was Be1
to whom the victory was ascribed, and this Be1 of the triad, we
have seen, was En-lil, the chief god of Nippur; but both
Anshar and Be1 must give way to the patron deity of the
city of Babylon - Marduk. Anshar-Ashur, the bead of the
Assyrian pantheon, could not be tolerated by the Babylonian
priests as a power superior to Marduk. On the other hand,
Anshar could not he set aside, for he survived in popular tradition. T h e result is a compromise. Marduk gains the victory
over Tiimat, but is commissioned to do so by the assembly of
the gods, including Anshar. As for the older' Bel, he voluntarily transfers to Marduk his name. I n this way, the god Be1
of the triad becomes one with Marduk.
Perhaps in one religious center and at a time when E a
was the chief god, still another version existed which assigned
the triumph to Ea, for as will be pointed out, traditions waver
between assigning to Ea or to Bel-Marduk so fundamental a
function as the creation of mankind. I n short, the present
form of the creation epic is 'eclectic' and embodies what
the Germans call a tendenz. T o each of the great gods, Anshar,
Anu, Bel, and Ea, some part in the contest is assigned, but the
greatest rale belongs to Marduk.
T h e second tablet closes with Anshar's decision to send his
son Marduk against Tiimat :
Marduk heard the word of his father.
His heart rejoiced and to his father he spoke.
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With joyous heart he is ready to proceed to the contest, but
he a t once makes good his claim to supreme control in case he
is victorious. H e addresses the assembled gods :
When I shall have become your avenger,
Binding Titmat andsaving your lie,
Then come in a body,
In Ubshu-kenna,' let yourselves down joyfully,
My authority instead of yours will assume control,
Unchangeable shall be whatever I do,
Irrevocable and irresistible, be the command of my lip&

T h e declaration foreshadows the result.
T h e third tablet is taken up with the preliminaries for the
great contest, and is interesting chiefly because of the insight
it affords us into Babylonian methods of literary composition.
Anshar sends G a g a 2 to the hostile camp with the formal
announcement of Marduk's readiness to take up the cause of
the gods. Gaga does not face Tiimat directly, but leaves the
message with Lakhmu and Lakhamu :
Go Gaga, messenger(?) joy of my liver,
T o Lakhmu and Lakhamu I will send thee

T h e message proper begins as follows :
Anshar your son has sent me,
The desire of his heart he has entrusted to me.
TiBmat, our mother is full of hate towards us,
With all her might she is bitterly enraged.

T h e eleven associates that Tiimat has ranged on her side are
again enumerated, together with the appointment of Kingu a s
chief of the terror-inspiring army. Gaga comes to Lakhmu
1 '.The chamber of fater" where Marduk sits on New Year's Day and decider the
fate of mankind for the ensuing year. Jenxn and Zimmern read upihugina, but
see Delitrrch, Bo6yIonirchc WaI2rchiiP/ungsepor,p. 135.
2 The deity in mentioned by Sennacherib (Meissner-Kort,Bnuinschnprn,
p. ro8).
See above, p. 238.
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and Lakhamu and delivers the message verbatim, so that altogether this portion of the narrativeis repeated no less than four
times.' The same tendency towards repetition is met with in
the Gilgamesh epic and in the best of the literary productions
of Babylonia. I t may b e ascribed to the influence exerted by
the religious hymns and incantations where repetition, as we
have seen, is also common, though serving a good purpose.
The message concludes:
I sent Anu, he could not endure h e r Z presence.
E a 3 was afraid and took t o flight.
Marduk has stepped forward, the chief of t h e gods, your son,
T o proceed against TiQmat, he has set his mind.

Marduk's declaration is then repeated.
Upon hearing the message Lakhmu and Lakhamu and " all
the Igigi"' are distressed, but are powerless to avert the coming
disaster. T h e formal declaration of war having been sent, the
followers of Anshar assemble at a meal which is realistically
described:
They a t e bread, they d r a n k wine.
T h e sweet wine took away their senses.
,
They became drunk, and their bodies swelled up

With this description the third tablet closes.
The meal symbolizes the solemn gathering of the gods. At
its conclusion, so it would seem, Marduk is formally installed
as the leader to proceed against Tiamat. The gods vie with one
another in showering honors upon Marduk. They encourage
him for the fight by praising his unique powers:
1 In the first tablet, in the x o n d in connection with the mission of Anu, m d
twice in the third in connection with Marduk's visit.
2 TiBmat'r pie-nce.
8 Called Nudimmud. Delitzsch, Ba6ylonirrhr WdfrrhZ$finpejar,p. 99, questions
the identity with Ea, hut his skepticisrn is unwarranted, though the title is alro "red
of Bel.
Here used to comprise the army of Tismat.
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Thou art honored among the great gods,
Thy destiny is unique, thy command is Anu.'
Marduk, thou art honored among the great gods,
Thy destiny is unique, thy command is Anu,
Henceforth thy order is absolute.
To elevate and t o lower is in thy hands,
What issues from thee is fined, thy order cannot be opposed,
None among the gods may trespass upon thy dominion.

,

.
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Thy weapons will never be vanquished; they will shatter thy enemies.
0 lord ! grant life t o him who trusts in thee,
But destroy the lie of the god x h o plots evil.

As a proof of the power thus entrusted to Marduk, the gods
give the latter a 'sign.' Marduk performs a miracle. A garment is placed in the midst of the gods.
Command that the dress disappear !
Then command that the dress return!

Marduk proceeds to the test.
As he gave the command, the dress disappeared.
He spoke again and the dress was there.

This 'sign,' which reminds one of Yahwe's signs to Moses
a s a proof of the latter's power,a is to be regarded a s an indication that " destruction and creation " are in Marduk's hands.
T h e gods rejoice a t the exhibition of Marduk's power. I n
chorus they exclaim, "Marduk is king." T h e insignia of royalty,
throne, sceptre, and authority are conferred upon him.
Now go against Tiamat, cut off her life,
Let the winds carry her blood to hidden regions.*

Marduk thereupon fashions his weapons for the fray. Myth
and realism are strangely intertwined in the description of these
1 I*.,

thy power ir equal to that of A"".
other parallels might be adduced.

a Exod. iv. 2-8;
8 Id., far off.
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weapons. Bow and quiver, the lance and club are mentioned,
together with the storm and the lightning flash. I n addition to
this he
Constructs a net wherewith to enclose the life of TiQmat.
The four winds he grasped so that she could not escape.'
The south and north winds, the east and west winds
He brought to the net, which was the gift of his father Anu.

His outfit is not yet complete.
He creates a destructive wind, a storm, a hurricane,
Making of the four winds, sevenVdestructive and fatal ones;
Then he let loose the winds he created, the seven,
T o destroy the life8 of TiQmat, they followed after him.

Marduk, taking his most powerful weapon in his hand,'
mounts his chariot, which is driven by fiery steeds. T h e
picture thus furnished of the god, standing upright in his
chariot, with his weapons hung about him and the seven winds
following in his wake, is most impressive.
He makes straight for the hostile camp. T h e sight of the
god inspires terror on all sides.
The lord comes nearer with his eye fixed upon TiQmat,
Piercing with his glance (?) Kingu her consort.

Kingu starts hack in alarm. H e cannot endure the ' majestic
Kingu's associates- the
halo ' which surrounds Marduk.
monsters-are terrified a t their leader's discomfiture. Tiimat
alone does not lose her courage.
hlarduk, brandishing his great weapon, addresses Tiamat:
Why hast thou set thy mind upon stirring up destructive contest?
1 Le,, that

a wind might not carry her off.
Adding three to the ordinary winds from the four directions.
8 For the explanation of the term used in the original-dirdW-ree
excellent remarks, Babyionircha Welfr/hapfun~~ejor,
pp. r3a-r34.
4 Lit., 'rtorm,'-perhapi the thunderbolt, as Delitzsch suggests.
2

Delitmch'a
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H e reproaches her for the hatred she has shown towards the
gods, and boldly calls her out to the contest :
Stand up1 I and thou, come let us fight.

TiQmat's rage a t this challenge is superbly pictured:
When TiQmat heard these words
She acted as possessed, her senses left her;
Tiimat shrieked wild and loud,
Trembling and shaking down t o her foundations.
She pronounced an incantation, uttered her sacred formula.

Marduk is undismayed:
Then TiQmat and Xarduk, chief of the gods, advanced towards one
another.
They advanced to the contest, drew nigh for fight.

T h e fight and discomfiture of T i i m a t are next described:
The lord spread out his net in order to enclose her.
The destructive wind, which was behind him, h e sent forth into her face.
As Tilmat opened her mouth full wide,
He 1 drove in the destructive wind, so that she could not dose her lips.
The strong r i n d s inflated her stomach.
Her heart was beset? she opened still wider her mouth:
Ile seized the spear and plunged it into her stomach,
He pierced her entrails, he tore through her heart,
He seized hold of her and put an end to her life,
He threw down her carcass and stepped upon her.

.

.

.

.

.

.
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.

.

The method employed by Marduk is s o graphically described
that no comment is necessary. After having vanquished T i i mat, the valiant Marduk attacks her associates. They try to flee,
but he captures them all - including Kingu - without much
difficulty and puts them into his great net. Most important of
Marduk.
She lost her re-on.
a Gasping, as it were, for breath.

I

1
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all, he tears the tablets of fate from Kingu and places them on
his breast. This act marks the final victory. Henceforth, the
gods with Marduk- and no longer Tiimat and her brooddecree the fate of the universe. There is great rejoicing among
the gods, who heap presents and offerings upon Marduk. As
the vanquisher of chaos, Marduk is naturally singled out to
be the establisher of the fixed form and order of the universe.
The close of the fourth tablet describes this work of the god,
and the subject is continued in the following ones. Unfortunately, these tablets are badly preserved, so that we are far from
having a complete view of the various acts of Marduk. H e
begins by taking the carcass of Tiimat and cutting it in half.
He cuts her like one does a flattened fish into two halves.

Previous to this he had trampled upon her and smashed her
skull, as we are expressly told, so that the comparison of the
monster, thus pressed out, to a flattenedfish is appropriate.
H e splits her lengthwise.
The one half he fashioned as a covering for the heavens,
Attaching a bolt and placing there a guardian,
With orders not to permit the waters to come out.

It is evident that the canopy of heaven is meant. Such is
the enormous size of Tiimat that one-half of her body flattened
out so as to serve as a curtain, is stretched across the heavens
to keep the 'upper waters '-'the
waters above the firmament'
a s the Book of Genesis puts it - from coming down. T o
ensure the execution of this design a bolt is drawn in front of
the canopy and a guardian placed there, like at a city wall, to
prevent any one or anything from coming out.
This act corresponds closely to the creation of a "firmament",
in the first chapter of Genesis. The interpretation is borne out
by the statement of Alexander Polyhistor who, quoting from
Berosus, states that out of one-half of Tiimat the heavens were
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T h e further statement that out of the other half the
made.'
earth was fashioned is not definitely stated in our version of
the creation. T h e narrative proceeds a s follows :
He passed through the heavens, h e inspected the erpanse.1

T o understand this phrase, we must consider the general
character of the "epic," which is, a s we have already seen, a
composite production, formed of popular elements and of more
advanced speculations. T h e popular element is the interpretation of the storms and rains that regularly visit the Euphrates
Valley before the summer season sets in, as a conflict between
a monster and the solar deity Marduk. After a struggle, winds
a t last drive the waters back; Tiimat is vanquished by the
entrance of the 'bad wind' into her body. T h e sun appears in
the heavens and runs across the expanse, passing in his course
overthe entire vault. T h e conflict, which in the scholastic system
of the theologians is placed at the beginning of things, is in
reality a phenomenon of annual occurrence. The endeavor to
make Marduk more than what he originally was- a solar deity
-leads to the introduction of a variety of episodes that properly
belong to a different class of deities. For all that, the orignal
rBle of Marduk is not obscured. Marduk's passage across the
heavens is a trace of the popular phases of the nature myth,
and while in one sense, it is appropriately introduced after the
fashioning of the expanse, it more properly follows immediately
upon the conflict with Titimat. I n short, we have reached a
point in the narrative where the nature myth symbolizing the
annual succession of the seasons blends with a cosmological
system which is the product of comparatively advanced schools
of thought, in such a manner as to render it difficult to draw
the line where myth ends and cosmological system begins. For
Ancient Fmgrnmtr, p. 49.
Lit., 'placer,' here used as a synonym for ' heavens: an an Assyrian commentator
states. See Delitzsch's remarks (Badydonilrlra W~/t3rlriiPfungrePar,
p. 147) against Jenren's and Zimmern's interpretation.
1 CoryZ
2

the moment, the nature myth controls the course of the narrative. T h e sun, upon running its course across the heavens,
appears to drop into the great ocean, which the Bahylonians, in
common with many ancient nations, imagined to surround and
to pass underneath the earth.
Hence the next act undertaken by Marduk is the regulation
of the course of this subterranean sea. The name given to this
sea was Apsu. Marduk however does not create the Apsu.
I t is in existence a t the beginning of things, but he places it
under the control of Ea.
In front of Apsu, he prepared the dwelling of Nu-dimmud.'

This Apsu, as we learn from other sources,l flows on all sides
of the earth, and since it also fills the hollow under the earth,
the latter in reality rests upon the Apsu. Ea is frequently called
"the lord of Apsu," but the creation epic, in assigning to Marduk the privilege of preparing the dwelling of Ea, reverses the
true order of things, which may still b e seen in the common
belief that made Marduk the son of Ea. Marduk, the sun
rising up out of the ocean, becomes the offspring of Ea, and
even the political supremacy of Marduk could not set aside the
prerogatives of E a in the popular mind. I n the cosmological
system, however, a s developed in the schools, such an attempt
was made. While recognizing the 'deep ' a s the domain of Ea,
the theologians saved Marduk's honor by having him take a
part in fixing Ea's dwelling and in determining its limitations.
With the carcass of Tiimat stretched across the upper firmament and safely guarded, and with the Apsu under control, the
way is clear for the formation of the earth. This act in the
drama of creation is referred to in the following lines, though
in a manner, that is not free from obscurity. T h e earth is
pictured as a great structure placed over the Apsu and corresponding in dimension with it-at least in one direction.
1 i.e.,Ea.
2

See above, p. 424, note j.
The complete proof is brought by Jenren, Koitnoiop'z,pp. 246-253.
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The lord measured out the structure of Apsu.
Corresponding to it, he fashioned a great structure 1 Esharra

Esharra is a poetical designation of the earth and signifies,
as Jensen has satisfactorily shown, "house of fullness" a or
"house of fertility." T h e earth is regarded a s a great structure, and placed as it is over the Apsu, its size is dependent
upon the latter. I t s measurement from one end to the other
cannot exceed the width of the Apsn, nor can it be any narrower. T h e ends of the earth span the great Apsu. T h e following line specifies the shape given to Esharra :
The great structure Esharra, which he made as a heavenly vault.

T h e earth is not a sphere according to Babylonian ideas, but
a hollow hemisphere having an appearance exactly like the
vault of heaven, but placed in position beneath the heavenly
canopy. As a hemisphere it suggests the picture of a mountain,
rising at one end, mounting to a culminating point, and descending a t the other end. Hence by the side of Esharra,
another name by which the earth was known was Ekur, that
is, ' t h e mountain house.'
Diodorus Seculus, in speaking of the Babylonian cosmology,
employs a happy illustration. H e says that according to BabyIonian notions the world is a " boat turned upside down." T h e
kind of boat meant is, as Lenormant r e c o g n i ~ e d the
, ~ deep-bottomed round skiff with curved edges that is still used for
carrying loads across and along the Euphrates and Tigris, the
same kind of boat that the compilers of Genesis had in view
when describing Noah's Ark. The appearance in outline thus
presented by the three divisions of the universe-the heavens,
the earth, and the waters - would be that of two heavy rain1 To render the word used as" Palace" (so Delitzrch),whilenat incorrect,ir somewhat misleading.
2 Kormolo@a, p. 199.
8

Magrp und Wolrrrofehunrt der CAalda~r,p. 163
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bows, one beneath the other a t some distance apart, resting
npon a large body of water that flows around the horizons of
both rainbows, and also fills the hollow of the second one?
T h e upper 'rainbow ' is formed by one-half of the carcass of
Tiamat stretched across in semi-circular shape; the lower one
is the great structure Esharra made by Marduk, while the Apsu
underneath is the dwelling of Ea. T h e creation epic, it may be
noted once more, takes much for granted. Its chief aim being
to glorify Marduk, but little emphasis is laid npon details of
interest to us. T h e parcelling out of these three divisions
among Anu, Bel, and E a is therefore merely alluded to in the
closing line of the fourth tablet :
He established the districtsZof Anu, Bel, and Ea.

The narrative assumes what we know from other sources,
that the heavens constitute the domain of Anu, Esharra belongs
to Bel, while Apsu belongs to Ea.
T h e mention of the triad takes us away from popular myth
to the scholastic system a s devised by the theologians. The
establishment of the triad in full control marks the introduction
of fixed order into the universe. All traces of Ti&mat have disappeared. Anu, Bel, and Ea symbolize the eternal laws of the
universe.
There are, as we have seen, two factors involved in the rble
assigned to Marduk in the version of the creation epic under
consideration,-one
the original character of the god as a solar
deity, the other the later position of the god a s the head of the
Babylonian pantheon. I n the 'epic,' the fight of Marduk with
Tiamat belongs to Marduk as a solar deity. T h e myth is
based, as was above ~ u g g e s t e d upon
,~
the annual phenomenon
witnessed in Babylonia when the whole valley is flooded and
1 See

the illustration in Jenm's Komolop'a, pl. j.
The word "red aiso means" cities!' A Babyionian district is naught but an
extended city.
9 See p. 129.
2
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storms sweep across the plains. The sun is obscured. A
conflict is going on between the waters and storms, on the one
hand, and the sun, on the other hand. T h e latter finally is
victorious. Marduk subdues Tiimat, fixes limitations to the
' upper and lower waters,' and triumphantly marches across
the heavens from one end to the other, a s general overseer.
This nature myth was admirably adapted to serve as the
point of departure for the enlargement of the r61e of Marduk,
rendered necessary by the advancement of the god to the head
of the pantheon. Everything had to b e ascribed to Marduk.
Not merely humanity, hut the gods also had to acknowledge,
and acknowledge freely, the supremacy of Marduk.
T h e solar deity thus becomes apower at whose command the
laws of the universe are established, the earth created and all
that is on it. I n thus making Marduk the single creator, the
theologians were a s much under the influence of Marduk's
political supremacy, as they helped to confirm that supremacy
by their system. With this object in view, the annual phenomenon was transformed into an account of what happened 'once
upon a time.'
What impressed the thinkers most in the universe was the
regular working of the laws of nature. Ascribing these laws to
Marduk, they naturally pictured the beginnings of things a s
a lawless period. Into the old and popular Marduk-Tiimat
nature myth, certain touches were thus introduced that changed
its entire character. This once done, it was a comparatively
simple matter to follow up the conflict of Marduk and Ti2mat
by a series of acts on Marduk's part, completing the work of
general creation. T h e old nature myth ended with the conquest of the rains and storm and the establishment of the sun's
regular course, precisely a s the deluge story in Genesis, which
contains echoes of the Marduk-Ti2mat myth, ends with the
promulgation of the fixed laws of the universe.'
l Go". viii. zz.
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What follows upon this episode in the Babylonian epic is the
elaboration of the central theme, worked out in the schools of
Babylonian thought and intended, on the one hand, to illustrate Marduk's position a s creator and, on the other, to formulate the details of the cosmological system.
With the fifth tablet, therefore, we leave the domain of popular
myth completely and pass into the domain of cosmological
speculation. Fragmentary as the fifth tablet is, enough is preserved to show that it assumes the perfection of the zodiacal
system of the Babylonian schools and the complete regulation'
of the calendar. I n this zodiacal system, a s has been intimated
and a s will be more fully set forth in a special chapter, the
planets and stars are identified with the gods. T h e gods have
their 'stations' and their 'pictures' in the starry sky. T h e
stars are the ' drawings' or ' designs of heaven.' I t is Marduk
again who is represented as arranging these stations :

-

-

He established the stations for the meat gods.*
T h e stars, their likeness,8 he set up as constellations.+
He fixed the year and marked the d i ~ i s i o n s . ~
T h e twelve months he divided among three stars.
From the beginning of the year till the close (?)
He established the station of Nibir6 to indicate their boundary.
So that there might be n o deviation nor wandering away from the course
He established with him,' the stations of Be1 and Ea.

An epitome of the astronomical science of the Babylonians is
comprised in these lines. T h e gods being identified with stars
1 See above,

p. 37% and chapter u i i .

8 id.,of the gods.
A particular group of starr-the marlri stars-ir mentioned, but the term
seems to be used in a rather general senre. I cannot share Delitzrch'r extreme
skepticisrn with regard to the interpretation of the fifth tablet. Jensen reems to have
solved the chief difficulties.
6 Jearen and Zimmern interpret "he drew the pictures:' referring the phme to
the contours of the stars; hot the parallelism rpakr in favor of connecting the
words with the "year." The divisions of the year or seasons seem to be meant.
7 i.e., with Nihir.
B i.e., the planet Marduk, or Jupiter.
9

4

i.e., for each of the great gods.
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and each of the latter having its place in the heavens ' t o establish the stations for the great gods' is equivalent to putting the
stars in position. T h e regulation of the year forms part of the
astronomical science. T h e three stars that constitute 'divisions'
to aid in marking off the months are Nibir, Bel, and Ea. That
the Babylonians had such a system as is here outlined is confirmed by Diodorns S e c ~ l u s . ~The position of Nihir, or Jupiter,
whose course keeps closer to the ecliptic than that of any other
planet, served as an important guide in calendrical calcula t'lons.
The stars are represented as clinging to their course through
maintaining their relationship to Nibir, while a t the side of
Nibir and a s additional guides, Be1 is identified with the north
pole of the equator and Ea with a star in the extreme southern
heavens, to be sought for, perhaps, in the constellation Argo.
T h e description concludes :
He attached large gates t o both sides,
Made the bolt secure to the left and right.

T h e heavens are thus made firm by two gates, fastened with
bolts and placed a t either end. Through one of these gates
the sun passes out in the morning, and at evening enters into
the other. But the most important body in the heavens is the
moon. I t s functions are described in an interesting way:
In the midst2 he made the zenith"?)
Nasnar* he caused to go forth and handed over to him6 the night
He fined him6 as the luminary of night to mark offthe days.

T h e passage is made clear by a reference to the Book of
Genesis, i. 16,where we are told that the moon was created 'for
the rule of night.' A distinction between the Biblical and the
cuneiform cosmology a t this point is no less significant. While
1 See Jensen, Kormologir, p. 354.
George Smith already interpreted the pasrage
in this way.
2 /.C., of the heavens. Delitzsch renders " S~hwerpunkt!~
8 Text eldii. Jensen, Zimmern, and H a l e 7 translate "zenith;' but Delitzrch
questions this.
+The moon-god.
5 I.&,
the moon.
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according to Babylonian ideas, the moon alone, or at most the
moon with the stars, regulates the days, the Hebrew version
makes the moon and sun together the basis for the regulation
of the 'days and years.' T h e sun according to Babylonian
notions does not properly belong to the heavens, since it passes
daily beyond the limitsof the latter. T h e sun, therefore, plays
an insignificant part in the calendrical system in comparison
with the moon.
Marduk addresses the moon, specifying its duties, what
position it is to occupy towards the sun a t certain periods
during the monthly course, and the like. T h e tablet a t this
point becomes defective, and before the address comes to an
end, we are left entirely in the lurch. T o speculate as to the
further contents of the fifth tablet and of the sixth (of which
nothing has as yet been found) seems idle. Zimmern supposes
that after the heavenly phenomena had been disposed of, the
formation of the dry land and of the seas was taken up, and
Delitzsch is of the opinion that in the sixth tablet the creation
of plants and trees and animals was also recounted. 1 venture
to question whether the creation of the "dry land and seas' was
specifically mentioned.
Esharra, the earth, is in existence
and the Apsu appears to include all waters, but that the epic
treated of the creation of plant and animal life and then of the
creation of man is eminently likely. We have indeed a fragment of a tablet' in which the creation of the ' cattle of the
field, beasts of the field, and creeping things of the field' is
referred to; but since it is the 'gods who in unison' are there
represented a s having created the animal kingdom, it is hardly
likely that the fragment forms part of our 'epic ' in which all
deeds are ascribed to Marduk. I t belongs in all probability to
a different cosmological version, but so much can be concluded
from it, that the Babylonians ascribed the creation of animals
to some divine power or powers ; and that therefore our 'epic'
1

Published by Delitzsch, Arryrirrhr LesediicAr (3d edition), p. g+.
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must have contained a section in which this act was assigned
to Marduk.
A similar variation exists with reference to the tradition of
the creation of mankind. There are distinct traces that the
belief was current in parts of Babylonia which made E a the
creation of mankind.' Ea, it will be recalled, is the 'god of
humanity ' par excellence, and yet in the seventh (and probably
closing) tablet of the series, Marduk is spoken of a s the one
"who created mankind."l
Variant traditions of this kind point to the existence of
various centers of culture and thought in rivalry with one
another. T h e great paean to Marduk would have been sadly
incomplete had it not contained an account of the creation of
mankind -the crowning work of the universe-by the head of
the Babylonian pantheon. I t is possible, therefore, that a tablet
containing the address of a deity to mankind belongs to our
series' and embodies orders and warnings given by Marduk
after the creation of man, just as he addresses the moon after
establishing it in the heavens. Purity of heart is enjoined a s
pleasing to the deity. Prayer and supplication and prostration
are also commanded. I t is said that
Fear of god begets mercy,
Sacrifice prolongs life,
And prayer dissolves sin.

The tablet continues in this strain. It is perhaps not the kind
of address that we would expect Marduk to make after the act
of creation, but for the present we must content ourselves with
this conjecture, as also with the supposition that the creation of
mankind constituted the final act in the great drama in which
Marduk is the hero.
When Marduk's work is finished, the Igigi gather around
him in adoration. This scene is described in a tablet which for
together by Jenren, Kmmologie, pp. 293, 194.
.. ~. nthec proof as'4put
So Delitzsch. Anbylonriihr Welfr~Ipffngie#or, pp. 19,zo.

1 See

-.,

1:.

the present we may regard' a s the close of the series. No less
than fifty names are bestowed upon him by the gods, the
number fifty corresponding according to some traditions to the
number of the Igigi. Marduk accordingly absorbs the qualities
of all the gods. Such is the purpose of this tablet. T h e
diction is a t times exceedingly impressive.
God of pure life, they called [him] in the third place, the bearer of puri.
fication.
God of favorable wind,2 lord of response' and of mercy,
Creator of abundance and fullness, granter of blessings,
Who increases the things that were small,
Whose favorable wind tie experienced in sore distress.
Thus let them4 speak and glorify and be obedient to him.

T h e gods recall with gratitude Marduk's service in vanquishing Tiimat. Marduk is also praised for the mercy he showed
towards the associates of Tigmat, whom he merely captured
without putting them to death.
As the god of the shining crown in the fourth place, let them [i.e., mankind] exalt him.
T h e lord of cleansing incantation, the restorer of the dead to life,
Who showed mercy towards the captured gods,
Removed the yoke from the gods who were hostile to him.

A later fancy identified the 'captured gods ' with eleven of the
heavenly constel1ations.l
Mankind is enjoined not to forget Marduk
W h o created lnankind out of kindness towards them,
T h e merciful one, with whom is the power of giving life.
May his deeds remain and never be forgotten
By humanity, created by his hands.
l Following Delitzsch, Babyionirihr Wdfrih8$/u'pfung~d$or,
pp. 20, 21. I pass
over two fragments which Delitzsch adds to our 'epic! They are not sufficiently
clear to be utilized for our purpores. Delitzrch may be right with regard ta no. 2 0 ,
but if so, it forms part or another version of the Marduk-TiQmatepisode. No. 19,
treating of the bow of Marduk (?),doer not reem to belong to our series.
2 A standing phrase for " favor" in general.
8 TOprayer.
4 The gods or the Iglgi.
6 See p. 486 and Gunkel'o note, Scha//unf und Chnor, p. 26.
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Among other names assigned to him are ' the one who knows
the heart of the gods,' ' who gathers the gods together,' 'who
rules in truth and justice.' I n allusion again to his contest
with TiQmat, he is called ' t h e destroyer of the enemy and of all
wicked ones,' 'who frustrates their plans.'
With the help of a pun upon his having 'pierced' Tiamat, he
is called Nibir, i.e., the planet Jupiter.'
Nibir be his name, who took hold of the life of Tiemat.
The course of the stars of heaven may he direct.
May he pasture all of the gods like sheep2

But the climax is reached when, upon hearing what the Igigi
have done, the great gods, father Be1 and father E a cheerfully
bestow their own names upon Marduk.
Because he created the heavens and formed the earth
'Lord of Lands's father Be1 called his name.
When h e heard of all the names that the Igigi bestowed
Ea's liver rejoiced
That they had bestowed exalted names upon his son.
" He as I Ea be his name.
The control of my commands be entrusted t o him.
To him my orders shall be transmitted!'

T h e historical background to this transference of the name
This
of Be1 has been dwelt upon in a previous chapter.'
" Marduk hymn " is to justify the transference of the rble of the
older Be1 of Nippur to the younger god Marduk. Throughout
the tablet describing the contest of Marduk with Tiimat, Marduk is called Bel," and while this name is used in the generic
sense of "lord," the transference of the name of Be1 to Marduk
is evidently introduced to account for his assuming the prerogThe play is between Nibir (as though from the stem eb2ru)
1 See above,p.
and itrbbiru ("he pierced "), a form of rbtnr, and meaning ' t o pass through.'
2 This metaphor ir carried over into astronomical science. The planetr are
known as " wandering sheep." See p. 4 5 9
8 B2L motdle.
4 See p. 118.
5 Similarly i n another version of the contest published by Delitrsch, Arryr. WarIarbr'c/r, p. 390.
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atives belonging to another god. T h e original ' lord ' was En-lil
of Nippur. T h e sacred significance of ancient Nippur made
its patron deity the most important rival of Marduk. Be1
could not be disposedof as Ea, who by virtue of his mythological
relationships to Marduk-a solar deity-could be retained a s
the father of Marduk. There was nothing left but for Marduk
to take the place of Bel. The constant introduction of the
epithet ' Bel ' into the Tiimat story points to an older version
in which Be1 was the hero. I n popular traditions, Be1 continued
to be pictured as armed with mighty weapons,' and, though ready
to inflict severe punishment for disobedience to his commands,
he engages in contests for the benefit of mankind. T h e earth
being his special sphere of action, what more natural than that
he should have had a prominent share in adapting it a s a habitation for mankind. H e would be directly interested in fighting
the powers of darkness.
I n the weapons that Marduk employs, particularly the lightning and the winds which belong to an atmospheric god rather
than a solar deity, we may discern traces of the older narrative
which has been combined with the Marduk-Tiimat nature myth.¶
I t may be that Kingu represents Bel's particular rival. I n the narrative, it will be recalled, the contest with Tiimat is sharply separated from that with Kingu and his associates. T h e division
that thus suggests itself between Marduk and Tiimat, on the one
hand, Bel and the monsters with Kingu a t their head, on the
other, may certainly be termed a natural one. T h e solar deity
Marduk disposed of the storms and rains of the winter, whereas,
a god of "that which is h e l ~ w , " i~.e., the earth and the
atmosphere immediately above the earth, would appropriately
be represented as ridding the earth of the monsters in order to
1

See p. 54.

Tiele (Gerch. der Relipion im Alfarrinm, 1. 176) assigns to Marduk a double
charader, making him both a gad of light and a god of storms, but I venture to think
that the latter attribute represents the transference of En-lil'r power to Marduk.
a So Be1 is called in contrait to Anu. See p, jj.
2
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prepare it a s a habitation for mankind. Ea was not such a
serious rival to Marduk as the older Bel. Political rivalry
between Nippur and Bahylonia probably contributed towards
the disposition to have Marduk completely absorb the r6le of
Bel, whereas, this rivalry being absent in the case of Eridu
(the original seat of E a worship) and Babylon, the mythological
relations between Ea and Marduk led, as already pointed out,
in a perfectly natural way to making Marduk the son of Ea.
Still, while cheerfully acknowledged by Ea as his equal, it is
evident that in older traditions E a was f a r superior to Marduk,
and the latter replaces E a a s he does Bel. T h e real creator
of mankind, according to certain traditions, is Ea, just as
in all probabilities a third tradition existed which arose
I t is necessary,
in Nippur giving to Be1 that distinction.
therefore, for Ea to declare that Marduk's name (ie., his
power) is the same as Ea. The alteration of the traditions
is thus justified by a harmonistic theology. Marduk has
triumphed over Be1 and Ea. T h e god of Babylon reigns
supreme, his sway acknowledged by those whom he supplants.
Marduk's declaration that in the event of his vanquishing
Tiamat he will assume authority over all the gods is thus
formally confirmed. T h e epic closes grandiloquently:
With fifty names, the great gods
According to their fifty names, proclaimed the supremacy of his course.

T h e compiler has added to the epic what Delitzsch appropriately designates an 'epilogue,'- a declaration of affection for
Marduk. T h e epilogue consists of three stanzas. All mankind- royalty and subjects - are called upon to bear in mind
Marduk's glorious deeds, achieved for the benefit of the world.
Let the wise and intelligent together ponder over it.
Let the father relate it and teach it to his son.'
1 One is reminded of the Biblical injunction wlth regard to the Laws of Pahwe,
Deut. vi. 7: "Thou shalt teach them to thy sons and speak constantly of them."
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To leader and shepherd1 be it told.
Let all rejoice in the lord of gods, Marduk
That he may cause his land to prosper and giant it pzace.
His word is firm, his order irrevocable.
What issues from his mouth, no god can alter.

Marduk's anger, the poet says in closing, terrifies even the
gods, but he is a god upon whose mercy one may rely, though
he punishes the evil-doer.
Bearing in mind the general nature of the creation epic
we have discussed, we must of course in our conclusions
distinguish between those elements in it which reflect the
intent of the compiler or compilers to glorify Marduk at
the expense of other gods and such parts as bear the stamp
of being generally accepted beliefs. Setting aside, therefore, the special r6le assigned to Marduk, we find that the
Babylonians never developed a theory of real beginnings.
The creatio ex nihiZo was a thought beyond the grasp even of
the schools. There was always somethi?ig, and indeed there was
always a grtat deal-as much perhaps at the beginning of
things as at any other time. But there was no cosmic order.
Instead of a doctrine of creation, we have a doctrine of evolution from chaos to the imposition of eternal laws. The
manifestation of these laws was seen first of all in the movements of the heavenly bodies. There was a great expanse,
. presenting the appearance of a stretched-out curtain or a
covering to which the stars and moon were attached. Along
this expanse the wandering stars moved with a certain regularity. T h e moon, too, had its course mapped out and the sun
appeared in this expanse daily, as an overseer, passing along
the whole of it. This wonderful system was the first to be
perfected, and to the solar deity: which seemed to control
everything, was ascribed the distinction of having introduced
the heavenly order. This notion we may well believe was of
1 I . , , to
2

the kings who are frequently called 'shepherds' in the historical texts.
Or, according to the earlier view, to an atmospheric god.
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popular origin, though elaborated in the schools to conform
to a developed astrological science.
The stars and moon never passed beyond certain limits, and,
accordingly, the view was developed which gave to the canopy
of heaven fixed boundaries. At each end of the canopy was a
great gate, properly guarded. Through one of these the sun
passed in rising out of the ocean, through the other it passed
out when it had run its course. Learned speculation could not
improve upon this popular fancy. As the heavens had their
limitations, so also the great bodies of water were kept in check
by laws, which, though eternal, were yet not quite as inexorable as those controlling the heavenly bodies. The yearly
overflow of the Euphrates and Tigris was too serious a matter to
be overlooked, and we shall see in a following chapter' how
this phenomenon was interpreted a s a rivalry between Bel and
Ea, deliberately caused by the former in anger toward mankind.
Still, a s a general thing, the 'deep,' presided over by Ea, kept
within the limits assigned to it. The waters above the canopy
were under rigid control, and the lower waters Howed around
the earth and underneath it, and bordered the canopy of
heaven a t its two ends.
The earth itself was a vast hollow structure, erected as a
"place of fertility" under the canopy of heaven and resting
on the great 'deep.' Its vegetation n a s the gift of the gods.
'Fertility' summed up the law fixed for the earth. Much as in
the Book of Genesis, " t o multiply and increase " was the order
proclaimed for the life with which the earth was filled.
The creation of mar.kind was the last act in the great drama.
Assigned in some traditions to Ea. in others a s it would seem
to Bel, the transfer of the traditions to Marduk is the deliberate work of the schools of theological thought. T h e essential
point for us is that mankind, according to all traditions, is the
product of the gods. I n some form or other, this belief was
1

"The Gilgamerh Epic."
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popularly held everywhere. Its original form, however, is ohscured beyond recognition by the theory which it is made to
serve.
A second version of the course of creation' agrees in the
main with the first one, but adds some points of interest. I n
this version, likewise, Mardnk is assigned the most important
r6le-an
evidence that it was produced under siqilar influences as the larger epic. So far as preserved, the second
version differs from the first in its brevity and in the prominence given to such themes a s the development of animal life
and the growth of civilization. I t fills out to a certain degree the gaps in the first version, due to the fragmentary
condition of the fifth tablet and the loss of the sixth. T h e
brevity of the second version is due in part to the fact that
it is introduced into an incantation text, and, what is more,
incidentally introduced.
I t begins as does the larger epic with the statement regarding
the period when the present phenomena of the universe were
not yet in existence, but it specifies the period in a manner
which gives a somewhat more definite character to the concep
tion of this ancient time.
T h e bright house of the gods was not yet built on
N o reed grew and no tree was formed,
No brick was laid nor any brick edifices reared,
No house erected, no city built,
No city reared, no conglomeration 8 formed.
Nippur was not reared, E-Kur* not erected.
Erech was not reared, E-Anna6 not erected.
1 First

the bright place,

published by Pinches, Journal of the Royal Asiatir Society, 1891, pp.

393-40s.
1 Clay,

it will be recalled, was the building material in Babylonia.
a The word in the text is generally applied to "a mass" of animals, but ako to
human productions. See Delitzrch, Anyr. Handwbf2cr6uch, p. 467,
4 Bel's temple at Nippur.
6 Temple of Irhtar at Erech or Uruk.
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T h e deep' not formed, E r i d u not reared.
T h e bright house, the house of the gods not yet constructed as a dwelling.
T h e world 8 was all a sea.

Again it will be observed that neither popular nor scholastic
speculation can picture the beginning of things in any other
way than a s an absence of things characteristic of the or& of
the universe.
T h e bright4 house of the gods corresponds to Eshara and the
canopy of heaven in the first version. T h e gods are again identified with the stars, and it is in the heavens-the bright place
-that the gods dwell! T h e reference to the absence of vegetation agrees closely with the corresponding passage in the larger
creation epic. The limitations of the cosmological speculations
of the Babylonians find a striking illustration in the manner in
which the beginnings of human culture are placed on a level
with the beginnings of heavenly and terrestrial phenomena.
Nippur, Erech, and Eridu, which are thus shown to be the
oldest religious centers of the Euphrates Valley, were indissolubly associated in the minds of the people with the beginning
of order in the universe. Such was the antiquity of those cities
a s seats of the great gods, Bel, Ishtar, and Ea, that the time
when they did not exist was not differentiated from the creation
of the heavens and of plant life. This conception is more
clearly emphasized by the parallelism implied between Eridu
and the ' deep.' The 'formation ' of Apsu corresponds to the
' structure ' made by Marduk according to the first version, as
the seat of Ea. T h e waters were not created by Marduk, but
1 I.&, APSU.
1 City

~acredto Ea at the mouth of the Persian Gulf.

a Lit., ' totality of lands!

Zimmern'r rendering (Gunkei,Szhop/uns z n d Chaos, p. qrg) "sawed" (instead
of 'bright ') mirser the point.
6 Cf. S. A . Smith, Miscellaneous, K. rS66, 1.8, "the great gods dwelling in the
heaven of Anu." The reference,therefore, cannot be to "the gathering piace of the
gods," where the fates of mankind are decided.

BAB Y L O N I A N - A S S Y R I A N R E L I G I O N .

446

they were confined by him within a certain space. In a vague
way, the 'deep' itself rested in a vast tub. The waters flowed
freely and yet not without limit a t'lon.
The contest with Tiimat is not referred to in this second
version, and this may he taken as a n indication that the 'nature'
myth was not an ingredient part of cosmological speculations,
but only introduced into the first version because of its associations with Marduk.
T h e appearance of dry land is described .somewh+t vaguely
as follows:
There was a channel1 within the sea.
A t that time Eridu was erected, E-Sagila* was built,
E-Sagila in the midst of t h e 'deep,' where t h e god of t h e glorious abode8
dwells.

The mention of the channel appears to imply that the waters
were permitted to flow off in a certain direction.
The conception would then be similar to the view expressed
in Genesis, where the dry land appears in consequence of the
waters being ' gathered ' into one place.'
T h e temple at Eridu
is regarded a s synonymous with the city, a s the temples E K u r
and E A n n a are synonymous with Nippur and Erech respectively. Eridu a t the head of the Persian Gulf, which for the
Bahylonians was the beginning of the great 'Okeanos' snrrounding the world,s is the first dry land to appear and hence the
1 The original has roturn. Deiitzsch, Arzyr. Hnndwamrbuch, p. 663, compares
Hebrew mirot, "trough." Zimmern (Gunkel, SihbPfung und Clreor, p. 419) tranr
iates " Bewegung:' but on what grounds I do not know. The parrage is obscure; the
text porribiydefective.
the reading E-Sagila original, it
here
an the
of
temple
in Eridu, but it is of course possible that E-Sagila has been deliberately introduced
to enhance the glory of ~ a r d u k . 5hmple in ~ a b i i o n .
Ea.
4 Gen. i. g.
5 See Haupt, WOlog dnr Paradier, p. I (Ueder Land und Mecr, 189495, no.
15, Sonderabdruck),who furnishes numerous illustrations of the indefinite geagraphi.
a 1 notions of the ancie7t..

name
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oldest place in the world. At this point in the narrative a line
is interpolated which. clearly betrays the lateness of the version.
T h e mention of ESagila suggests to a Babylonian, naturally,
the great temple of Marduk in the city of Babylon-'the lofty
house.' Local pride and the desire to connect Babylon with
the beginning of things leads to the insertion :
Babylon was reared, E-Sagila built.

With this mention of Babylon, the connecting link is established which leads easily to the glorification of Rabylon and
Marduk. T h e thought once introduced is not abandoned. T h e
rest of the narrative, so far a s preserved, is concerned with
Marduk. Eridu alone is beyond his jurisdiction. Everything
else, vegetation, mankind, rivers, animals, and all cities, including even Nippur and Erech, are Marduk's work.
The Anunnaki' he created together
And bestowed glorious epithets upon the glorious city, the seat dear to
their heart.

T h e 'glorious city ' is Eridu, though the compiler would have
us apply it to Babylon.
With the founding of Eridu, a limit was fixed for the ' deep.'
T h e rest of the dry land is formed according to the theory of
the writer by the extension of this place.
Marduk conrtmcted an enclosure around the waters,
He made dust and heaped it up within the enclosure.8

T h e narvetC of the conception justifies us in regarding it as
of popular origin, incorporated by the theologians into their
system.
But this land is created primarily for the benefit of the gods.
That the gods might dwell in the place dear to their heart
1 The
1Ie.,

8

group of celestial beings.
Marduk.

Read n-ma-mi.
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Naturally not all of the gods are meant, - perhaps only the
Anunnaki, -for the great gods dwell in heaven. T h e creation
of mankind is next described, and is boldly ascribed to
Marduk.
Mankind he created.'

I n the following line, however, we come across a trace again
of an older tradition, which has been embodied in the narrative
in a rather awkward manner. Associated with Marduk in the
creation of mankind is a goddess Aruru.
The goddess Arum created the seed of men together with him.l

We encounter this goddess Aruru in the Gilgamesh epic,'
where she is represented a s creating a human being,-Eabani;
and, curiously enough, she creates him in agreement with the
Biblical tradition, out of a lump of clay. I t has already been
pointed out that according to one tradition Ea is the creator
of mankind,' and the conjecture has also been advanced
that a t Nippur, Bel was so regarded. I n Aruru we have
evidently a figure to whom another tradition, that arose in some
district, ascribed the honor of having created mankind. T h e
Gilgamesh story is connected with the city of Erech, and it is
probable that the tale-at least in part-originated
there. I t
becomes plausible, therefore, to trace the tradition ascribing the
creation of man to Aruru to the same place. A passage in the
Deluge story, which forms an episode of the Gilgamesh epic, adds
some force to this conjecture. After the dreadful deluge has
come, Ishtar breaks out in wild lament that mankind, her offspring, has perished: " What I created, where is it ? "' She
is called ' t h e mistress of the gpds,' and if Jensen is correct in
an ingenious restoration of a defective text,? Aruru is given
1 Zimmern purposes to connect this line with the preceding, but the renre in that
case is not at all clear.
5 Haupt, Q. p. 139, 1. 116.
2 h.,
with Marduk.
8 Haupt's edition, p. 8, 1. jq.
8 16. l. r n .
Kosmoiqie, p. z q l , xnotr I.
4 See above, p. 437.
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the same epithet in a lexicographical tablet. T h e Ishtar occurring in the Gilgamesh story is the old Ishtar of Erech. I venture to suggest, therefore, that Aruru and Ishtar of Erech are
one and the same personage. Ishtar is, of course, as has been
pointed out, merely a generic name for the ' great goddess '
worshipped under many forms. T h e more specific name by
which Ishtar of Erech was known was Nani, but NanS
again is nothing but an epithet, meaning, as the Babylonians
themselves interpreted it, the ' lady 'par e.zceZlence.Vave we
perhaps in Aruru the real name of the old goddess of Erech ?
At all events, the occurrence of Aruru in this second ' creation '
story points to her a s belonging to the district of which Erech
was the center. I n this way, each one of the three most ancient
sacred towns of Babylonia would have its 'creator,'Bel in
Nippur, Ea in Eridu, and Aruru in Erech. T h e chief deity of
Erech, it will be recalled, was always a goddess, - a circumstance that supports the association of Aruru with that place.
Aruru being a goddess, it was not so easy to have Marduk
take up her rble, as he supplanted Bel. Again, Erech and
Habylon were not political rivals to the degree that Nippur and
Babylon were. Accordingly a compromise was effected, as in the
case of Marduk and Ea. Aruru is associated with Marduk.
She creates mankind with Marduk, and it would seem to be a
consequence of this association that the name of Marduk's real
consort, Sarpanitum, is playfully but with intent interpreted by
the Babylonian pedants as ' s e e d - p r o d ~ c i n g . ' ~
Our second version thus turns out to he, like the first, an
adaptation of old traditions to new conditions. Babylon and
Marduk are designedly introduced. I n the original form Nippur, Eridu, and Erech alone figured, and presumably, therefore,
only the deities of these three places. Among them the work
of creation was in some way parceled out. This distribution

'

1 See p. 82.
a Zer6anilnm,

2 See p. Sr.
though compounded of rrr (reed), and 6ani (create). Fee p. 1.1.
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may itself have been the result of a combination of independent
traditions. I n any early combination, however, we may feel
certain that Marduk was not introduced.
After this incidental mention of Aruru, the narrative passes
back undisturbed to Marduk.
The animals of the field, the living creatures of the field he created,
T h e Tigris and Euphrates he formed in their places, gave them good
names,
Soil (?),grass, the marsh, reed, and forest he created,
The verdure of the field he produced,
The lands, the marsh, and thicket,
T h e wild cow with her young, the young wild or,
The ewe with her young, the sheep of the fold.
Parks and forests,
The goat and wild goat h e brought forth.

T h e text at this point becomes defective, but we can still
make out that the clay a s building material is created by Marduk, and that he constructs houses and rears cities. Corresponding to the opening lines, we may supply several lines a s
follows:
Houses he erected, cities he built.
Cities he built, dwellings he prepared,
Nippur he built, E-Kur he erected,
Erech he built, E-Anna he erected.

Here the break in the tablet begins.
T h e new points derived from this second version are, (a)the
details in the creation of the animal and plant world, (6) the
mention of Aruru as the mother of mankind, and (c) the inclusion of human culture in the story of the ' beginnings.'
Before leaving the subject, a brief comparison of these two
versions with the opening chapters of Genesis is called for.
That the Hebrew and Babylonian traditions spring from a common source is so evident as to require n o further proof. T h e
agreements are too close to be accidental. At the same time,
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the variations in detail point to independent elaboration of the
traditions on the part of the Hebrews and Babylonians.
A direct borrowing from the Babylonians has not taken place,
and while the Babylonian records are in all probabilities much
older than the Hebrew, the latter again contain elements, as
Gunkel has shown, of a more primitive character than the BabyIonian production. This relationship can only be satisfactorily
explained on the assumption that the Hebrews possessed the
traditions upon which the Genesis narrative rests long before
the period of the Babylonian exile, when the story appears,
indeed, to have received its final and present shape. T h e
essential features of the Babylonian cosmology formed part of
a stock of traditions that Hebrews and Babylonians (and probably others) received from some common source or, to put it
more vaguely, held in common from a period, the limits of which
can no longer be determined. While the two Babylonian versions agree in the main, embodying the same general traditions
regarding the creation of the heavenly bodies and containing
the same general conception of an evolution in the world from
confusion and caprice to order, and the establishment of law,
the variations in regard to the terrestrial phenomena must not
be overlooked. According to the first version, mankind appears
as the last episode of creation; in the second, mankind precedes
vegetation and animal life. .
If we now take up the two versions of creation found in
Genesis, we will see that the same differences may be observed.
According to the first, the so-called Elohistic version,' mankind
is not created until the last day of creation; according to the
~ e c o n d ,the
~ so-called Yahwistic version, mankind is first
created, then a garden is made and trees are planted. After
that, the beasts of the field and the birds of heaven are called
into existence.
i. 1-ii. q, embodied in the "Priestly Code!'
Gen. ii. 4 and extending in reality as far ar iu. 25.

1 Gen.
g
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The resemblance of the second Babylonian version to the
Yahwistic version extends even to certain phrases which they
have in common. T h e opening words of the Yahwist And no plant of the field was yet in the earth, and no herb of the field
had yet sprung up -

might serve almost a s a translation of the second line of the
Babylonian counterpart. T h e reference to the Tigris and
Euphrates in the second Babylonian version reminds one of
the four streams mentioned in the Yahwistic version, two of
which are likewise the Tigris and Euphrates. Again, Tihmat
is mentioned only in the first Babylonian version, and T'hBm
similarly only in the Elohistic version; while, on the other hand,
the building of cities is included in the Yahwistic version,' as
it forms part of the second Babylonian version. T h e points
mentioned suffice to show that the Elohistic version is closely
related to the larger creation epic of the Babylonians, while the
Yahwistic version - more concise, too, than the Elohistic agrees to an astonishing degree with the second and more
concise Babylonian record.
The conclusion, therefore, is justified that the variations
between the Babylonian versions rest upon varying traditions
that must have arisen in different places. T h e attempt was
made to combine these traditions by the Babylonians, and
among the Hebrews we may see the result of a similar attempt
in the first two or, more strictly speaking, in the first three
chapters of Genesis. At the same time, the manner in which
both traditions have been worked over by the Hebrew compilers
of Genesis precludes, a s has been pointed out, the theory of a
direct borrowing from cnneiform documents. T h e climatic
conditions involved in the Hebrew versions are those peculiar
to Babylonia. I t is in Babylonia that the thought would
naturally arise of making the world begin with the close of the
1 Gen.

iii. r,.
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storms and rains in the spring. T h e Terahites must therefore
have brought these cosmological traditions with them upon
migrating from the Euphrates Valley to the Jordan district.
The traditions retained their hold through all the vicissitudes
that the people underwent. The intercourse, political and commercial, between Palestine and Mesopotamia was uninterrupted,
as we now know, from a t least the fifteenth century before our
era down to the taking of Jerusalem by Nehuchadnezzar, and this
constant intercourse was no doubt an important factor in maintaining the life of the old traditions that hound the two peoples
together. T h e so-called Babylonian exile brought Hebrews and
Babylonians once more side by side. Under the stimulus of
this direct contact, the final shape was given by Hebrew writers
to their cosmological speculations. Yahwe is assigned the r61e
of Bel-Marduk, the division of the work of creation into six
days is definitely made,' and some further modifications introduced. While, as emphasized, this final shape is due to the
independent elaboration of the common traditions, and, what
is even more to the point, shows an independent ififerprefafion
of the traditions, it is by no means impossible, hut on the contrary quite probable, that the final compilers of the Hebrew
versions had before them the cuneiform tablets, embodying the
literary form given to the traditions by Babylonian writers.'
Such a circumstance, while not implying direct borrowing,
would account for the close parallels existing between the two
Hebrew and the two Babylonian versions, and would also
furnish a motive to the Hebrew writers for embodying two
versions in their narrative.
Gunkel, S r h i f i n g und Chaos, p. 13.
On the acquaintance of Hebrew writers of the Babylonian exile with cuneiform
literature and on the influence exercised by the latter, see D. H. Mueller, Ezachid
rtudirn.
1 See
3

CHAPTER XXII.
TEIE ZODIACAL SYSTEM OF THE BABYLONXANS.

IT will b e appropriate at this point, to give a brief account of
the astronomical system a s developed by the Babylonian scholars. T h e system forms a part of the Babylonian cosmology.
T h e ' creation' narratives we have been considering are based
upon the system, and the omen literature is full of allusions to
it. Moreover, the understanding of some of the purely re!igious
doctrines of the Bahylonians is dependent upon a proper conception of the curious astrological speculations which from
Babylonia made their way to the Greeks, and have left their
traces in the astronomy of the present time.
T h e stars were regarded by the Babylonians a s pictorial
designs on the heavens. A conception of this kind is the outcome of popular fancy, and has its parallel among other nations
of antiquity. We pass beyond the popular stage, however, when
we find the stars described as the 'writing of heaven.'' Such
a term is the product of the schools, and finds a ready explanation if we remember that the cuneiform script, like other scripts,
was in its first stages pictorial. T h e Babylonian scholars not
only knew this, but so well did they know it that writing continued to be regarded by them a s picture drawing. T h e characters used by them were 'likenesses'* long after they had
passed beyond the stage when they bore any resemblance to
the pictures they originally represented. T h e expression 'writ1 E.c.,

IR. 52, no. 3, col. ii. l. z ; IIR. 38, r7b.
The Greek name for the letters of the alphabet -symbolon,
illustrates the name view of the pictorial origin of writing.
2

i.e., a "likeness"-
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ing of heaven' was, therefore, equivalent to 'picture of heaven!
'The heavens themselves being regarded a s a fixed vault, it
followed that the movements observed there were caused by the
stars changing their position; and the regular characters of
these movements within certain periods led to speaking of the
movements of the heavenly bodies as their ' courses.' I t was
furthermore apparent, even to z superficial observer, that some
of the stars seemed fixed to their places, while others moved
about. A distinction was thus drawn between wandering stars
or planets and fixed stars. Groups of stars, the single members
of which appeared in a constant relationship to one another,
were distinguished partly by natural observation and partly
as a convenient means of obtaining a general view of the starry
canopy. I t was such a group that more particularly justified
the view which regarded the stars a s pictorial designs. A line
drawn so a s to connect the stars of the group turned out to be
a design of scme sort. On omen tablets, geometrical figures
are often found' and interpreted as omens, and it is plausible to
suppose that the outlines presented by the stars of a group first
suggested the idea of attaching significance to combinations of
lines and curves. T o connect these outlines with the pictures
that formed the starting-point for the development of the script
was again a perfectly natural procedure, although a scholastic
one. T h e investigations of Delitzsch have shown that the
more than four hundred cuneiform characters in use can be
reduced to a comparatively small number of ' outlines ' of pictures -to about forty-five. The subjects of these 'outlines '
are all familiar ones, - sun, moon, stars, mountain, man, the
~
parts of the human body, animals, plants, and ~ t e n s i l s .Association of ideas led to giving to the outlines presented by the
groups of stars, a similar interpretation. The factor of imagina1 For

illustrations, see Lenomant, Mnprr und Wahrra&unsi

dcr Chofdarr, pp.

520-523.

a See the runlmary on pp. 198,199, of

Delitzrch, U~ip?z,?~$derKeilrrhrifluirhrrr
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tion, of course, entered into play, but it is also likely that the
comparison of these heavenly figures with the pictures of the
script was the controlling factor that led to identifying a certain
group of stars with a hull, another with a scorpion, a third with
a ram, a fourth with a fish, still another with a pig, and more
the like. That animals were chosen was due to the influence
of animistic theories, and the rather fantastic shape of the
animals distinguished led to further speculations. So, eleven
constellations, that is to say, the entire zodiac with the exception of the bull - the sign of Marduk - were identified with
the eleven monsters forming the host of Tiimat. T h e passage
in the Marduk-Tiamat myth' which speaks of the capture
of these monsters through Marduk appears to have suggested
this identification, which, fanciful though it is, has a scholastic
rather than a popular aspect. Jensen (to whom, together
with Epping and Strassmaier,' most of our knowledge of this
subject is due) has shown * that of the twelve constellations in
our modern zodiac, the greater number are identical with those
distinguished by the Bahylonians; and while it is probable
that two or three of our constellations are of accidental origin,
the zodiacal system as a whole is the product of the Babylonian schools of astronomy. From Babylonia the system made
its way to the west and through western, more particularly
through Greek, influence back again to India and the distant east. T h e number of constellations distinguished hy the
Rahylonian astronomers has not yet been definitely ascertained.
They certainly recognized more than twelve. Further investigations may show that they knew of most of the forty-eight
constellations enumerated by Ptolemy.
The general regularity of the courses taken by the sun, moon,
and planets made it a comparatively simple matter to map out
1 See

p. 438.
Epping and Strarrmaier, Artronomiirlrcr nrri Bndylon (Freiburg, ,889)
8 Xarmologre, pp, j,-j.
See especially the summary, pp. 82-84.
9
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the limits within which these bodies moved. These limits impressed the Babylonians, as we have seen, with the thought
of the eternal and unchangeable laws under which the planets
stood. T h e laws regulating terrestrial phenomena, did not
appear to be so rigid. There were symptoms of caprice, so that
the order of the earth has the appearance of being an afterthought, suggested by the absolute order prevailing in the
heavens. Comets, meteors, and eclipses alone seemed to
interrupt this absolute order. As science advanced, it was
found that even eclipses fell within the province of law. The
course of astronomical science was thus clearly marked out
-the determination of these laws.
T h e path taken by the sun served as a guide and as a means
of comparison. Anu being both the chief god of heaven and
the personification of heaven,' the sun's ecliptic became known
as the 'way of Anu.' T h e division of this ecliptic into certain
sections, determined by the constellations within the belt of the
ecliptic, was the next step. T h e course of the moon and planets
was determined with reference to the sun's ecliptic, and gradually a zodiacal system was evolved, the perfection of which is
best exemplified by the fact that so much of the astronomical
language of the present time is the same a s that used by the
ancient astronomers of the Euphrates Valley.
The sun and moon being regarded as deities, under the influence of primitive animistic ideas,' the stars would also come
to be looked upon as divine. T h e ideograph designating a
' star ' and which is prefixed a s a determinative to the names of
stars, consists of the sign for god repeated three times; and
in the case of those stars which are identified with particular
deities, the simple determinative for god is employed. T o
regard the stars in general as gods is a consequence of ani2

p. 89.
See p. 48.

0

On this ideograph, see J e n r e n , K m o l o ~ z rpp.
, U , 44.

1 See
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mistic ngtions; but the further steps i n the process which led
to connecting the planets and certain other stars with particular
deities who originally had nothing to do with the stars, fall
within the province of scholastic theory.
As the jurisdiction of gods originally worshipped in a limited
district increased, a difficulty naturally arose among the more
advanced minds a s to the exact place where the deity dwelt.
This difficulty would be accentuated in the case of a god like
Marduk becoming the chief god of the whole Bahylonian
Empire. His ardent worshippers would certainly not content
themselves with the notion that a single edifice, even though it
be his great temple a t Babylon, could contain him. Again, the
development of a pantheon, systematized, and in which the
various gods worshipped in Babylonia came to occupy fixed
relationships to one another, would lead to the view of putting
all the gods in one place. The.sun and moon being in the
heavens, the most natural place to assign to the gods a s a
dwelling-place was in the region where Shamash and Sin (as
every one could see for himself) had their seats. T h e doctrine
thus arose that the great gods dwell in the 'heaven of Anu.' A
doctrineof this kind would be intelligible to the general populace, but it is doubtful whether a belief which involved the
establishment of a direct connection between the most prominent stars - the planets with the chief gods - ever enjoyed
popular favor in Babylonia. T h e association is marked by an
artificiality and a certain arbitrariness that stamps it not only
as the product of theological schools, but a s a thought that
would remain confined to a limited circle of the population.
Jensen suggests that the planets may a t one time have been
merely regarded as standing under the influence of the great
gods, and that a planet from being regarded a s the star controlled by Marduk, became identified with Marduk. I t seems
more plausible that the association should have been direct.

'
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Even though the Babylonians may not have had any knowledge
of the relative mass of the planets, in some way Jupiter must
have appeared to them a s the largest of the planets, and for
this reason was identified with the head of the Babylonian'
pantheon, Marduk. I n the creation epic, as we have seen,
Jupiter-Marduk, under the name of Nibir, is represented as
exercising a control over all the stars. Mythological associations appear to have played a part in identifying the planet
Venus with the goddess Ishtar. A widely spread nature myth,'
symbolizing the change of seasons, represents Ishtar, the personification of fertility, the great mother of all that manifests
life, a s proceeding to the region of darkness and remaining
there for some time. T h e disappearance of the planet Venus
a t certain seasons, as morning star to reappear a s evening star,
suggested the identification of this planet with Ishtar. From
these two examples we may conclude that the process which
resulted in the identification of Saturn with Ninib, Mars with
Nergal, Mercury with Nabu rested similarly on an association
of ideas, derived from certain conceptions held of the gods
involved. I n regard to Ninib and Nergal it is of some importance to bear in mind that, like Marduk, they are at their origin
solar deities, Ninib representing in the perfected theological
system the morning sun, Marduk the sun of the early spring,
and Nergal the mid-day sun and summer solstice? T h e position of the planets Saturn and Mars, accordingly, with reference
to the sun at certain periods of the year, may well have been a
factor in the association of ideas involved.
The position of the sun, as the general overseer of the
planets, led to the application of an interesting metaphor to
express the relationship between the sun and the planets. Just
a s the human chiefs or kings were called 'shepherds,' - a
1 See the following chapter on "The Gilgamesh Epic," and chapter u v , "The
Views of the Babylanianr and Anryrianr of the Life after Death:'
2 Jensen, id. p. qo. See above, p. 67.
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metaphor suggested, no doubt, by agricultural life,-so
the
planets were commonly known as ' sheep " or, as Jensen suggests? 'wandering sheep,' and it is rather curious that MarsNergal should have been designated a s the ' sheep ' par
excellence. T h e ' service' in which the planets stood to the sun
is exemplified by another term applied to them, which designates
them as the mediators carrying out the orders of their superior.
Lastly, it may be noted that each planet receives a variety of
names and epithets in the astronomical texts,-a
circumstance
that points to the composite character of the developed planetary system of the Babylonians. Some of these names are
of so distinctive a character as to justify the conclusion that
they arose in the different centers where astronomical schools
existed.
T h e process involved in the development of the system is
thus complicated by factors introducing views originally confined
to certain districts, and it becomes doubtful whether we will
ever be able to trace all the steps involved in the process.
Corresponding to the unique position occupied by the superior triad Anu, Bel, and E a in the theological system, a special
place was assigned to them in the astronomical system. Anu
is the pole star of the ecliptic, Bel the pole star of the equator,
while E a in the southern heavens was identified, according to
Jensen: with a star in the constellation Argo. Anu, Bel, and
Ea represented the three most prominent fixed stars, but by
the side of these a large nuniber of other stars were distinguished
and many of them identified with some deity. For some of these
stars the modern equivalents have been ascertained through
recent researches; others still remain to b e determined.
T h e astronomical science of the Babylonians thus resolves
itself into these natural divisions :
bidbu.
2 16.p. 99.
Perhaps because of the intensity of Mars' light.
4 14.p. 27.
6 See espcialiy lenren'r Kornrologie, pp. 46-57 and r44-160.
l
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(I) the constellations, especially those of the zodiac,
(2) the five great planets,
(3) the fixed stars, Anu, Bel, and Ea,
(4) miscellaneous stars, and
(5) the sun and moon.

The rivalry between the two great luminaries ends in a
superior rank being accorded to the sun. Natural and indeed
inevitable a s this conclusion was, the scientific theory in the
Euphrates Valley was presumably influenced to some extent
by the circumstance that the head of the pantheon was a solar
deity. We have seen that the tradition of this original character of Marduk survived in the popular mind.
Of the sun hut little need be said here. As represented in
the creation story, he was freer in his movements than any of
the planets. H e passed across the heavens daily as an overseer to see that everything was maintained in good order. As
in Greek mythology, the sun was represented as riding in a
chariot drawn by horses.'
Scientific speculation advanced but
little upon these popular fancies. T h e course that the sun
took on the ecliptic was determined, and the ecliptic itself
served as the guide for determining the position and movements of the stars. Under the growing influence of the Marduk cult and of such deities a s Ninib, Nergal, and Nabu,
associated with Marduk mythologically or politically, the old
moon worship lost much of its prestige; hut in astronomical
science, the former independent rank of the moon is still in
large measure preserved. I n the enumeration of the planets
the moon is mentioned first.P T h e moon is not a 'sheep'
belonging to the flock of Shamash. T h e importance of the
moon in the regulation of the calendar saved her from this
fate. T h e beginning of the calendrical system, indeed, may
Jenren, ;b. pp. 108, 109.
The constant order is moon, sun, Marduk, Ishtar, Ninib, Nergal, Nabu.
IIR. +8,48-54'-b.
1

2

Ex.,

well have been of popular origin. Ihering' is of the opinion
that agricultural occupations made the marking off of time a
popular necessity, and this view is borne out by the early
epithets of the months among the Babyl~nians,~which,
a s among
the Hebrews, are connected with agriculture and the life of
the agriculturist. T h e later names also hear traces of the
same train of thoughts. Leaving aside details into which it is
needless to enter here, the part of the calendar which touches
upon the religion of the Babylonians is the sacred character
given to the months by making each one devoted to some god
or gods. I n this association there may be observed the same
curious mixture of several factors that controlled the identification of the planets with the gods. T h e theory underlying the
pantheon and certain mythological conceptions are two of the
factors that can be clearly seen a t work. T h e triad Anu, Bel,
and Ea are accorded the first rank.3
T h e first month, Nisan, is sacred to Anu and Bel.
T h e second, Iyar, is sacred to Ea a s the "lord of humanity."
Then follows Sin to whom, a s the first-born of Bel,' the third
month, Siwan, is devoted.
The four succeeding months are parceled out among deities
closely connected with oneanother,-Ninib, Nin-gishzida, Ishtar, and Shamash. Of these, Ninib and Nin-gishzida are solar
deities. Ninib, a s the morning sun, symbolizes the approach
of the summer season, while Nin-gishzida, another solar deity:
represents an advance in this season. T o them, therefore, the
fourth and fifth months, Tammuz (or Du'zu) and Ab respectively,
aresacred. Ishtar is the goddess of fertility, and the sixth month,
which represents the culmination of the summer season, is
accordingly devoted to her. As the last of the group comes
~ ~ dcr
~ ~InduEuropner,
~ l r ~ pp.
t r1j1 r q .
older and later names of the Babylonians, see Meismer, Zeitrilrrift f4ir
dia Kunde drr Morgenlandrr, v. 180, 181, and on the general subject of the Babylonizn months, MurrArnult'r valuable articles in the JoumalgfBibli~aiLifrraturc,
xi. ,294 and 160-176.
4 En-lil.
6 See above, p. 99.
8 IVK? pl. 3 3 .
1

v

~
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Shamash himself, to whom the seventh month, Tishri (or Tashritum), is sacred. Marduk and Nergal come next, the eighth
month, Marcheshwan,' being sacred to the former, the ninth
Kislev to the great warrior Nergal. T h e factors here involved
are not clear, nor do we know why the tenth month is sacred to
Papsukal-perhaps here used as an epithet of Nabu-to Anu,
and to Ishtar. T h e eleventh month, the height of the rainy
season and known a s the "month of the course of rainstorms,"
is appropriately made sacred to Ramman, ' t h e god of storms.'
T h e last month,Adar,falling within the rainy season is presided
over by the seven evil spirits. Lastly, a n interesting trace of
Assyrian influence is to be seen in devoting to Ashur, "the
father of the gods," the intercalated month, the second Adar.
This introduction of Ashur points to the late addition of this
intercalated month, and makes it probable also that the intercalation is the work of astronomers standing under Assyrian
authority. A second intercalated .month is Elul the second.
This month is sacred to Anu and Bel, just like Nisan, the first
month. T h e list, therefore, begins anew with the intercalated
month. Such a procedure is natural, and one is inclined to
conclude that the intercalated Elul is of Babylonian origin and
older than the intercalated Adar.
I t does not appear that the female consorts of the gods shared
in the honors thus bestowed upon the male deities. Variations
from the list as ,given also occur. So Ashurbanabal calls the
seventh month, Elul, the month of 'the king of gods Ashur,'l
while Sargon8 assigns the fourth month to the ' servant of Gibil,'
the fire-god, by which Nin-gishzida is meant, and the third
month he calls the month of "the god of brick structures.'"
I n fact, the assigning of the months to the gods appears to
partake more or less of an arbitrary character. Absolute uniformity probably did not prevail throughout Babylonia until a
1 Lit.,'Arakhshamnu,' i.e.,
1

month =ight.
Rasram, Cylinder, col. iii. 1. 32.

a Cylinder, Inscription I. 6,.
4 Id. 1.58, -a rather curious titleof Sin.
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comparatively late period. Nor does it appear that any popular
significance was attached to the sacred character thus given to
the months. I t was the work of the schools, a s are most of
the features involved in the elaboration of the calendar.
I n somewhat closer touch with popular notions and popular
observances were the names of the months. Confining ourselves
to the later names,-the forms in which they were transmitted
during the period of the Babylonian exile to the Jews,'-we
find
that the first month which, as we shall see, was marked by
sacred observances in the temples of Marduk and Nabu a t
Bahylon and Borsippa was designated ideographically a s ' the
month of the sanctuary,'the third a s the period of 'brick-making,'
the fifth as the 'fiery' mouth, the sixth as the month of the
' ~nission of 1shtar'-a reference to the goddess' descent into
the region of darkness. Designations like ' taking (i.e., scattering) seed ' for the fourth month, ' copious fertility ' for the
ninth month, 'grain-cutting' period for the twelfth, and 'opening
of dams'' for the eighth contain distinct references to agriculture. T h e name 'destructive rain ' for the eleventh month is
suggested by climatic conditions. Still obscure is the designation of the seventh month as the month of the 'resplendent
mound,'* and so also is the designation of the second month,'
The calendar is thus shown to be the product of the same
general order of religious ideas that we have detected in the
zodiacal and planetary systems. I t s growth must have been
1 The Talmud preserves the tradition of the Babylonian origin of the Hebrew
calendar (lerurnlcm Talmud Rod-Hnrirrho~rd,l. 11.
"or
the irrigation of the fieidn.
3 In some way indicative of its sacred character. It is to be noted that this month
-TirhriPis the festival month among the Hebrews and originally also among the
Arabs. The 'mound'is a reference to the temples which were erected on natural or
artificial eminencer.
4 .rhe latter ia dercrikd by a siririer ideographs, -herd2' and to prorpr.3, IS
there perhaps a reference to cows giving birth to calves in this month, the early
spring? >%.o' r another, but improbable, explanation, ree Babyionian onii Oriental
Record, iv. 3,.
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gradual, for its composite character is one of its most striking
features. T h e task was no easy one to bring the lunar year
into proper conjunction with the solar year, and there are
grounds for believing that prior to the division of the year into
twelve parts, there was a year of ten months corresponding to
a simpler, perhaps a decimal, system, which appears to have
preceded the elaborate sexagesimal system.'
However this may be, the point of importance for our purposes is to detect the extension of religious ideas into the
domain of science, and, on the other hand, to note the reaction
of scientific theories on the development of religious thought.
The cosmology of the Babylonians results from the continued
play of these two factors. Hence the strange mixture of popular notions and fancies with comparatively advanced theological
speculations and still more advanced scientific theories that is
found in the cosmological system. Even mysticism is given a
scientific aspect in Babylonia. T h e identification of the gods
with the stars arises, as we have seen, from a scientific impulse,
and it is a scientific spirit again that leads to the introduction
of the gods into the mathematics of the day.* A number is
assigned to each of the chief gods. And, though such a procedure has its natural outcome in Cabbalistic tendencies, we
can still discern in the ideas that lead to this association of
numbers with gods, influences at work that emanated from the
astronomical schools. Thus the moon-god Sin is identified
with the number thirty, suggested by the days of the ordinary
month. Ishtar, the daughter of Sin, is number fifteen, the half
of thirty. T h e unit in the sexagesimal-the
number sixtyis assigned to Anu, the chief of the triad, while the other two
members, Bel and Ea, follow as fifty and forty respectively.
T h e dependence of this species of identification upon the ca1 Lehmann (Adar d~ 9"'8Congrdr I n t e r n n l i o n d der Orientnlrrfr, Leiden, 1891,
i. 169, note) admits the probability of an earlier and more natural system.
2 Lotz, Quoeitionar de Hirforio Sabbati, pp. a,-29.
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lendrical system is made manifest by the inferior rank given
to the sun, which receives the number twenty, the decimal
next to that assigned to Sin, while Ramman, the third
member of the second triad,' is identified with ten?
Absolute consistency in this process is, of course, as little
to be expected a s in other semi-mystical aspects of the
science of the Babylonians; nor is it necessary for our purposes
to enter upon the further consequences resulting from this combination of gods with numbers. T h e association of ideas
involved in the combination furnishes another and rather
striking illustration of the close contact between science and
religion in the remarkable culture of the Euphrates Valley.
There was no conflict between science and religion in ancient
Babylonia. Each reacted on the other, but the two factors
were a t all times closely united in perfect harmony, - a
harmony s o perfect, indeed, a s to be impressive despite its
nai71efi.
1 Sin,

Shamarh, and Ramman. See pp. 108,163
other combinations Lot* i6., and compare, a.#., YR.36, where the number ten is associated with a large number of go&,- Anu, Anatum, Bel, Inhtar, etc.
1 See for

C H A P T E R XXIII.
TEE GILGAMESH EPIC.

WE have seen l that the religion ,of Babylonia permeates all
branches of literature, so that it is not always possible to draw
a sharp dividing line between sacred and secular productions.
T o account for this, it is but necessary to bear in mind what
the ~ r e v i o u schapters have aimed to make clear, that religion
furnished the stimulus for the unfolding of intellectual life, and
that the literary and scientific productions represent the work
of men primarily interested in religion. T h e significance attached a s omens to heavenly phenomena led by degrees to
the elaborate astronomical system outlined in the previous
chapter. But the astronomers of Babylonia were priests, and
indeed the same priests who compiled the hymns and incantations. What is true of astronomy applies to medicine, so far
as medicine had an existence independent of incantations, and
also to law. T h e physician was a priest, a s was the judge and
likewise the scribe.
I t is natural, therefore, to find that what may be called the
great national epic of the Babylonians was of a religious character. T h e interpretation given to the traditions of the past
was religious. T h e distant past blended with the phenomena of
nature in such a way as to form a strange combination of poetry
and realism. But thanks to this combination, which is essentially a process of the popular mind, the production that we are
about to consider brings us much closer to the popular phases
of the Babylonian religion than does the cosmology or the
zodiacal system.
After all, a nation is much more interested in its heroes and
1 See

abaue, pp. q j - z l , .
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in its own beginnings, than in the beginnings of things in general. Some speculation regarding the origin of the universe is
perhaps inevitable the moment that the spirit of inquiry arises,
but these speculations are soon entrusted into the hands of a
minority, - the thinkers, the priests, the astronomers, -who
elaborate a system that gradually separates itself from popular
thought and exercises little influence upon the development of
religions ideas among the masses.
T h e Book of Genesis passes rapidly over the creation of stars,
plants, and animals, as though anxious to reach the history of
man, and when it comes to the traditions regarding the ancestors
of the Hebrews, the details are dwelt upon at length and pictured with a loving hand. Similarly among the Babylonians,
there is a freshness about the story of the.adventures of a great
hero of the past that presents a contrast to the rather abstruse
speculafions embodied in the creation epic. I n this story, in
which a variety of ancient traditions have heen combined, there
is comparatively little trace of the scholastic spirit, and although,
a s we shall see, the story has been given its final shape under
the same influences that determined the other branches of religious literature, the form has not obscured the popular character
of the material out of which the story has heen constructed.
T h e name of the hero of the story was.for a long time a
puzzle to scholars. Written invariably in ideographic fashion,
the provisional reading Izdnbar' was the only safe recourse until
a few years ago, when Pinches discovered in a lexicographical
tablet the equation
Izduhar = Gilgamesh?
T h e equation proved that the, Bahylonians and Assyrians
identified the hero with a legendary king, Gilgamos, who is
1 Or

Gishdubar or Gishtubar.
Bobyionion and Ori8ntol Record, iu. 264. For previou. readings of the
name, see Jeremias' article on ' Izdubai' in Rorcher's AurfGhrrliihcr L a i c o n dcr
Gririhi~ihcnund RSmilchen Mythologic, ii. col. 773, 771.
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mentioned b y Aelian.' T o b e sure, what Aelian tells o f this
hero is not found in t h e Izdubar epic, and appears t o have
originally been recounted o f another legendary personage,
Etana.= T h e r e is therefore a reasonable doubt whether t h e
identification made b y Babylonian scholars represents an old
tradition o r - i s merely a late conjecture arising at a time when
t h e traditions o f Izdubar were confused with those o f Etana.
Still, since Etana appears t o b e a phonetic reading and can b e
explained etymologically in a satisfactory manner, t h e presumption is i n favor o f connecting Gilgamesh with t h e hero
o f t h e great epic. For t h e present, therefore, we may accept
the identification and assume that i n Aelian, as well as i n t h e
sources whence he drew his information, Izdubar-Gilgamesh
has been confused with Etana.s
T h e ideographic form o f t h e name is preceded indariably
b y t h e determinative for deity, but t h e three elements.composing the name, iz, d7~,and ha?, are exceedingly obscure. T h e
first element is a very common determinative, preceding objects
made o f wood or any hard substance. T h e word for weapon
is always written with this determinative ; and since Izduhar is
essentially a warrior, one should expect drrbar t o represent some
kind o f a weapon that he carries. O n seal cylinders Gilgamesh
appears armed with a large lance.'
However this may be,
Jeremias' proposition to render t h e name as "divine judge o f
earthly a f f a i r s " 9 s untenable, and the same m a y b e said o f
other conjectures.
* S e e p. s q .
In the Oriental Legends of Alexander the Great, this confusion is further illustrated. To Alexander are attached stories belonging to both lzdubar and Etan*.
See Meirmer'r Alrxondrr nnd Gilgnmor, pp. 13-r7 (Leipzig, 1894).
6 See, e.5, Perrot and Chipiez, Hirtory o/Art in Babylonio and Arryrin, i. 84.
6 Article 'Izdubar; col. 776; see Delitzsch, Hnndw8~6er6urh,p. 678. Hommel
( e . ~ . Altisnzaiifzsihr
,
Ud8r/le/e!.rrng,p. 30) regards Gilgamesh as a contraction
from Gibil the fire-god) and Gam (or Gab), together bith id,an ' Elamitic' ending.
If the name is Elamitic,ane should hardly expect a Babylonian deity entering as one
of the elements.
1

3

Historin AnirnoIurn, nii. 21.

T h e fact that the name is written with the determinative for
deity must not lead us to a purely mythical interpretation of the
epic. There was a strong tendency in Babylonia to regard the
early kings as gods. Dungi and Gudea, who are far from being
the earliest rulers in the Euphrates Valley, appear in tablets
with the determinative for deity attached to their names,' and
it would be natural, therefore, that a hero belonging to a remote
period should likewise he deified. There can be no doubt that
there is a historical background to the Gilgamesh epic, and
there is equally no reason to question the existence of an
ancient king or hero who bore the name Gilgamesh. T h e
deification of the hero superinduced the introduction of mythical elements. I t was an easy process also, that led to tales
which arose as popular symbols of occurrences in nature, being
likewise brought into connection with a hero, who was a t the
same time a god.
T h e Gilgamesh epic thus takes shape a s a compound of faint
historical tradition and of nature myths. T h e deified hero
becomes more particularly a solar deity. T h e popularity of
the hero-god is attested by the introduction of his name in
incantation^,^ and by special hymns being composed in his
honor. One of these hymns,8 of a penitential character, is
interesting as illustrating the survival of the recollection of
his human origin. Gilgamesh is addressed by a penitent, who
seeks healing from disease :
0 Gilgamesh, great king, judgeof the Anunnaki,

'

Prince, great oracle of mankind,
Overseer of all regions, ruler of the world, lord of what is on earth,
Thou dost judge and, like a god, thou givest decisions?
above, p. 167.
See above, p. 284.
8 Haupt's Dar Bn6ylonirche Nimrodejor, p. 93.
4 Lit.,'he who is applied tofor giving a decirian!
1 See
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T h o u art established on the earth, thou fulfillest judgment,
Thy judgment is unchangeable, thy [command is not revoked],
T h o u dost inquire, thou commandest, thou judgest, thou seest, and thou
directest.
Shamash has entrusted into thy hand sceptre and decision.

I t will be observed that Gilgamesh is appealed to as a ' k i n g '
and 'prince.' His dominion is the earth, and the emphasis
placed upon this circumstance is significant. I n accord with
this peculiar province of the god, the hymn continues:
Kings, chiefs, and princes bow before thee,
Thou seest their la~vs,thou presidest over their decisions.

At the same time, his dependence upon Shamash is emphasized. As a minor solar deity, he receives his powers from the
great judge Shamash. This double character of Gilgamesh
furnishes the key to the interpretation of the epic in which he
is the central figure.
The poem in its final shape comprised twelve tablets of
about three thousand lines. Unfortunately only about half of
the epic has been found up to the present time. T h e numerous fragments represent a t least four distinct copies, all belonging to the library of Ashurbanabal. T o Professor Paul Haupt
we are indebted for a practically complete publication of the fragments of the epic ;' and it is likewise owing, chiefly, to Professor
Haupt that the sequence in the incidents of the epic as well as
the general interpretation of the composition has been establi~hed.~
1 Dos Bndylonirdc Nimroda#o~ (Leipzig, 1884-91).
This edition includes all
but the tiveifth tablet, which was published by Haupt in the Bcifragc sur Arrsriolo,cic, i. qS-).9. For other publications of Haupt on the Gilgamesh epic, see the
Bibliography, S 6. The identification with the Biblical Nimrod is now definitely
abandoned by scholars, though the picture drawn of Nimrod is inflvenced by the
tradition3 regarding Gilgamesh. See p. j~j.
2 The best general work on the epic (based on Haupt'r edition) b A. Jeremiar'
IsdrrdarNiminrrod (Leipzig, ~ S g r )a, repint with additionr,of his article on ' Izdubar'
in Roscher's Aur/"h~lirhrr Lexicon der Grieihirihen und RBmirihen MythoIae'c, ii

472

BABYLONIAN-ASSYRIAN RELIGION.

T h e center of action in the first tablets of the series and in
the oldest portions of the epic is the ancient city Uruk, or Erech,
in southern Babylonia, invariably spoken of as Uruk s u p d ~ i ,
that is, the 'walled ' or fortified Uruk. A special significance
attaches to this epithet. It was the characteristic of every
ancient town, for reasons which Ihering has brilliantly set forth,'
to he walled.' T h e designation of Uruk a s 'walled,' therefore,
stamps it as a city, but that the term was added, also points
to the great antiquity of the place, -to a period when towns
a s distinguished from mere agricultural villages were sufficiently
rare to warrant some special nomenclature.
From other
sources the great age of Uruk is confirmed, and Hilprecht3
is of the opinion that it was the capitol of a kingdom contemporaneous with the earliest period of Babylonian history. A
lexicographical tablet4 informs us that Uruk was specially well
fortified. I t was known a s the place of seven walls and, in
view of the cosmic significance of the number seven among the
Babylonians, Jensen supposes5 that the city's walls are an imitation of the seven concentric zones into which the world was
divided. However this may be, a city so ancient and so well
fortified must have played a most important part in old BabyIonian history, second only in importance, if not equal, to Nippur. T h e continued influence of the Ishtar or Nan2 cult of
Erech also illustrates the significance of the place. I t is
natural, therefore, to find traditions surviving of the history of
the place.
T h e first tablet of the Gilgamesh epic contains such a
reminiscence. T h e city is hard pressed by an enemy. The
misfortune appears to be sent a s a punishment for some
Vorgrrdiciife der indo-Eurojnrr,p. I r l .
The words for 'city' in the Semitic languages embody this idea.
8 Old Bndylonina inri~i#iion,
i. z, p. 48.
4 1iR. ja, 5 5 - 5 7 ; VR. 4 ~ 17,
, 18. An interesting reference to the wail of Fcech
occurs Hilprecht, id. i. I , no. 26.
6 x m o l ~ p ' d p.
, 172.
1
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offence.' Everything is in a state of confusion. Asses and
cows destroy their young. Men weep and women sigh. The
gods and spirits of " walled Uruk " have become hostile forces.
For three years the enemy lays siege to the place. T h e gates
of the city remain closed. Who the enemy is we are not told,
and such is the fragmentary condition of the tablet that we are
left to conjecture the outcome of the city's distress.
I n the second tablet, Gilgamesh is introduced as a hero of
superior strength and in control of Uruk. I s he the savior of
the city or its conqueror? One is inclined to assume the latter,
for the inhabitants of Uruk are represented a s complaining that
Gilgamesh has taken away the sons and daughters of the place.
From a passage in a subsequent tablet it appears that Uruk is
not the native place of the hero, hut Marada.$ Moreover, the
name Gilgamesh is not Babylonian, so that the present evidence
speaks in favor of regarding the first episode in the epic as a
reminiscence of the extension of Gilgamesh's dominion by the
conquest of Uruk. When this event took place we have no
means of determining with even a remote degree of probability.
T h e representation of Gilgamesh on very ancient seal cylinders3
warrants us in passing beyond the third millennium, but more
than this can hardly be said.
Gilgamesh is a hero of irresistible power. T h e inhabitants
of Uruk appeal for help to Aruru, who has created Gilgamesh :
He has no rival.

...

Thy inhabitants [appeal for aid?].
Gilgamesh does not leave a son t o his father.

Day and night,

.. .

1 Jeremiar'fsdudor-Nimrod,
p. 15, conjecturerthatthedeathofthe king huevoked
distress, but that is highly improbable. That the fragment under consideration b e
h,"@ to the beginning of the epic ir tolerably certain, though not absolutely 50.
2 Sixth tablet, 1. 192. He brings offerings to Lugal-Marada, Le., the king of
Marada-a solar deity. See p. 486.
3 Heuzey, Scaouz inidifs drr Roil d'A&
(RNUCd'A~~yriolo#'e,
iv. 3, p. 9).
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He, the mler of walled Uruk, . . .
He, their ruler, .
The strong, the preeminent, the cunning, . .
Gilgamesh does not leave the virgin to [her mother],
The daughter to her warrior, the wife to her husband.
The gods [of heaven] hear their cry.
They cry aloud to Aruru, " Thou hast created him,
Now create a rival (?) to him, equal to taking up the fight against him (?)."

. .

.

So much a t least is clear from the badly mutilated lines that
Gilgamesh has played sad havoc with the inhabitants of Uruk.
I n personal combat, as it would appear, he has triumphed over
the warriors of the place. T h e son is taken away from his
father, the virgins are taken captive, warriors and husbands are
snatched from those dear to them. Aruru is here appealed to
as the creator of mankind.' Slie who has created the hero is
asked to produce some one who can successfully resist Gilgamesh. Aruru proceeds to do so.
Aruru, upon hearing this, forms a man of Anu.2
Aruru urashes her hands, takes a bit of clay, and throws it on the ground.
She creates Eabani, a hero, a lofty offspring, the possession of Ninib.8

This creature Eabani is described a s having a body covered
with hair. H e has long flowing locks and lives with the animals
about him.
Eating herbs with gazelles.
Drinking from a trough with cattle,
Sporting with the creatures of the waters

T h e description evidently recalls man living in a savage state,
and, to judge from illustrations of Eabani on seal cylinders,
1 See

above, p. 448.

Anu here used in the generic penre of 'lofty; 'divine' The phrase is equivalent
to the Biblical 'image of God.'
8 A phrase in some way again indicative of Eabani'n Likeness to a deity.
2
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the mythological fancy of the period when strange monsters
existed of hybrid formation, half-man, half-beast, has influenced
the conception of this strange creature who is to combat the
invincible Gilgamesh. But Gilgamesh frustrates the plan. H e
sends a messenger known as Sddu, that is, ' the hunter,' and
described as a "wicked man," to ensnare Eabani.' For three
days in succession, the hunter sees Eabani drinking at the
trough with the cattle, but is unable to catch him. T h e sight
of this 'wild man of the woods ' frightens the hunter. H e
returns to Gilgamesh for further instructions.
Gilgamesh spoke to the hunter:
Go, hunter mine, and take with thee Ukhat.
When the cattle Comes to the trough,
Let her tear off her dress and disclose her nakedness.
He will see her and approach her.
His cattle, which grew up o n his field, r i l l forsake him

Uklratu is a name for a harlot devoted to the worship of Ishtar. Other names for such devotees are Kharimtua and Kizritu.'
Elsewhere the city Uruk is called "the dwelling of Anu and
Ishtar, the city of the Kizriti, Uklrbti, and Khnrimdfi,"5 and in
a subsequent tablet of the Gilgamesh epic B these three classes
of harlots are introduced as the attendants of Ishtar, obedient
to her call. T h e conclusion is therefore justified that Uruk was
one of the centers - perhaps the center - of the obscene rites
to which Herodotus has several references. Several other
incidental allusions in cuneiform literature to the sacred prosti1 That Gilgamerh undertakes this, and not the gods acting in the interest of Uruk
(as Jeremian and others assume), iollows irom a passage in Haupt'n edition, pp. 1o,4o.

a Eabani.
8

Identical with our own word " harem."

* Perhaps "ensnarer?'

5 So in the "Dibbarra" legend.
P. 41.
6 Sixth tablet, 11. 164, 18j.
Book i. $5 181, 182, ~ g g .

See p.

531 and Delitrsch, Handw;rfcrburh,
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tution carried on at Babylonian temples confirm Herodotus'
statement in general,' although the rite never assumed the large
proportions that he reports.
On the other hand, Herodotus does not appear to have understood the religious significance of the custom that he designates
as 'shameful.' T h e name given to the harlot among Babylonians and Hebrews: Kan'ishtu or K'n'er/rd, that is, 'the sacred
one,' is sufficient evidence that, a t its origin, the rite was not
the product of obscene tendencies, but due to naIve couceptions connected with the worship of Ishtar as the goddess
of fertility.
T h e introduction of Ukhat, however, a s an aid to carry out
the designs of Gilgamesh is devoid of religious significance, and
one is inclined to regard the Eabani episode, or a t least certain
portions of it, as having had at one time an existence quite
independent of Gilgamesh's adventures. T h e description of
Eabani is, as we have seen, based upon mythological ideas.
T h e creation of Eabani recalls the Biblical tradition of the formation of the first man, and Ukhat appears to be the BabyIonian equivalent to the Biblical Eve, who through her charms
entices Eahani away from the gazelles and cattle,' and brings
him to Uruk, the symbol of civilized existence.
It is significant that in the Biblical narrative, the sexual
instinct and the beginnings of culture as symbolized by the tree
1 See Jeremias' IadubnrNimrod, pp. 59, 60; Nikel, Herodor und die Keiircilri/tt
f o r s < h z n ~pp.
, 84-86.
z The protest of the Pentateuch (Deut. u i i i . 18) against the K'desha, as also
againit the 'male devotee' (Kaderlr), shows the continued popularity of the rites.
8 I t is t o be noted that in the Yahwirtic narrative, Adam is in clow communica.
tion with the animalr about him (Gen. ii. 20). I t is tempting also to connect the
Hebrew form of Eve, K/iawu,a (or Khawunf) i n wme way with Ukhat, not etymalogically of course, but ar suggestive of a depndence of one upon the other,-the
Hebrew upon the Babylonian term. Professor Stade (2cifs.f. Alrferf. Wlrr., 1897,
p. *TO) ~ommentingupon Gen. ii. zo, paints out that Yahwe's motive for asking
Adam t o name the animalr was the h o p that he would find a 'helpmate' among
them. 1n the light of the BabyIonian story of Eabani living with animals, Stade's
suggestion receiver a striking illustration.
~

~

THE GILGAllfhSH E P I C .

C77

of knowledge are closely associated. According to rabbinical
traditions, the serpent is the symbol of the sexual passi0n.l
Eve obtains control of Adam with the aid of this passion.
I n the episode of Eabani, Ukhat, and the hunter - who, be it
noted, plays the part of the tempter- we seem to have an
ancient legend forming part of some tradition regarding the
beginnings of man's history, and which has been brought into
connection with the Gilgamesh epic, - when and how, it is
impossible, of course, to say.
The hunter follows the instructions of Gilgamesh. Eabani
falls a victim to Ukhat's attractions.
Ukhat exposed her breast, revealed her nakedness, took off her clothing.
Unabashed she enticed him.

T h e details of the meeting are described with a frank simplicity that points again to the antiquity of the legend.
For six days and seven nights Eabani enjoyed the love of Ukhat
After he had satiated himself with her charms,
He turned his countenance to his cattle.
The reposing gazelles saw Eabani,
The cattle of the field turned away from him.
Eabani was startled and grew faint,
His limbs grer stiff as his cattle ran off.

But Ukhat has gained control of him. H e gives up the
thought of gazelles and cattle, and returns to enjoy the love of
Ukhat. His senses return,
And he again turns i n love, enthralled at the feet of the harlot,
Looks up into her face and listens as the woman speaks to him.
The woman speaks to Eabani:
"Lofty an thou, Eabani, like to a god.
Why dost thou lie a i t h the beasts?
Come, I r i l l bring thee to walled Uruk,
Trumbull, The ThrcrlroLrl C m a n t , p. 239.
Khmrimfu. I n Arabic the word is likewise used for ' woman' in general

1 See
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To the glo"ous house,' the dwelling of Anu and Ishtar,
To the seat of Gilgamesh, perfect in power,
Surpassing men in strength, like a mountain bull."

I t would appear from these lines that previous to the coming
of Ukhat, Eabani had satisfied his desire on the beasts. I n
Ukhat, however, he found a worthier mate, and he accordingly
abandons his former associates to cling to her.
He yields and obeys her command.
n the wisdom of his heart he recognized a companion.l

I n the continuation of the story Eabani becomes the companion
of Gilgamesh, but I venture to think that the title was transferred in the development of the epic from Ukhat, to whom it
originally belonged. I t is she who awakens in Eabani a sense
of dignity which made him superior to the animals. The word
translated ' c o m p a n i ~ n may
' ~ be appropriately applied to Ukhat.
Eabani clings to her, as Adam does to Eve after she 'is brought"
to him. Ukhat becomes Eabani's 'companion,' just as Eve
becomes the 'helpmate ' of Adam.
These considerations strengthen the supposition that the
Eabani-Ukhat episode is quite distinct from the career of Gilgamesh. Had the epic originated in Babylon or Nippur, Eabani
and Ukhat would have been brought to Babylon or Nippur.
As it is. Eabani asks Ukhat to conduct him
1 The

temple at Urvk is meant.
'seeks a friend,'and refers the words to Gilgamesh, but there
is nothing in the narrative to justify us in assuming that Eabani was thinking of the
hero.
8 It is used as a synonym d is#$*, 'a~sociate,' Delitzsch, Hondw;rtrr6urk,
p. to. Ideographically, it is compared of two elements, 'strength' and 'acquire!
' Companion in arms' is the fellowship originally meant.
4 The Hebrew verb (Gen. ii. 22) exprennes nexual union and precisely the same
verb is used in the cuneiform narrative when Eabani comes to Ukhat (Haupt'r edition,p,r,, l.*t).
1 Jeremias translates
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To the glarions dwelling, the sacred seat of Anu and Ishtar,
To the seat of Gilgamesh, perfect in power,
Surpassing men in strength like a mountain bull.

Unfortunately, the tablet at this point is defective,' and the
following three tablets are represented by small fragments only,
from which it is exceedingly difficult to determine more than
the general course of the narrative.
Ukhat and Eabani proceed to Uruk. There is an interesting
reference to ' a festival ' and to festive garments: hut whether,
as would appear, Ukhat and Eabani are the ones who clothe
themselvesS upon reaching Uruk or whether, a s Jeremias
believes, a festival was being celebrated at the place it is
impossible to say. Eabani is warned in a dream not to undertake a test of strength with Gilgamesh,'
Whose power is stronger than thine,
W h o rests not, . . . neither by day or night.
0 Eabani, change thy . . .
Shamash loves Gilgamesh,
Anu, Bel, a n d Ea have given him r i s d a m .
Before thou comest from the mountain
Gilgamesh in Uruk will see thy dream.6

Dreams play an important part in the epic. They constitute
the regular means of,communication between man and the gods,
so regular that at times the compilers of the epic do not find it
necessary to specify the fact, but take it for granted. T o Gilgamesh, Eabani's coming is revealed and he asks his mother
Aruru to interpret the dream.
T h e third and fourth tablets take us back to the history of
Uruk. Gilgamesh, aided by his patron Shamash, succeeds in
1

Wecan stilldistinguish (Haupt, rz, 4,) ' I will fetch him.' Jeremiar' rendering,

"I will fight with him.;' in erroneous.
2 Haupt, X), 7-8.

8 Cf. Gen. iii. 5 and 21.
The text of the following lines restored by combining Haupt, p. r j , with s sup
'plementary Cragment pubfished by Jeremiar' Indu6nr-Niirod3PI. 3.
6 I,., he will be told about thy dream through the wisdom given to him.
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gaining Eahani a s a 'companion ' in a contest that is to be
waged against Khumbaba, who threatens Uruk. The name of
this enemy is Elamitic, and it has been customary to refer the
campaign against him to the tradition recorded by Berosus o.
a native uprising against Elamitic rule, which took place about
2400 B.c.' I t must he said, however, that there is no satisfactory
evidence for this supposition. Elam, lying to the east of the
Euphrates, was a t all times a serious menace to Babylonia.
Hostilities with Elam are frequent before and after the days of
Hammurabi. If Gilgamesh, as seems certain, is a Cassite,%the
conflict between him and Khumbaba would represent a rivalry
among Cassitic or Elamitic hordes for the possession of Uruk
and of the surrounding district. While the Cassites do not come
to the front till the eighteenth century, at which time the center
of their kingdom is Nippur, there is every reason to believe
that they were settled in the Euphrates Valley long before that
period. T h e course of conquest - a s of civilization in Babylonia -being from the south to the north, we would be justified
in looking for the Cassites in Uruk before they extended their
dominion to Nippur. At all events, the conflict between Gilgamesh and Khumbaba must he referred to a much more ancient
period than the rise of the city of Bahylon as a political center.
Sbamash and Gilgamesh promise Eabani royal honors if h e
will join friendship with them.
Come, and on a great couch,
On a fine couch he 8 will place thee.
He will give thee a seat to the left.
The rulers of the earth will kiss thy feet.
All the people of Uruk will crouch before thee.

Eahani consents, and in company with Gilgamesh proceeds
to the fortress of Khumbaba. I t is a long and hard road that
See, c . ~ . ,Jeremid l&8ar-Nitnrod, p. 21.
So, a . ~ , Hommel
,
(Alliirorlifirika UnlarIiefirung, p. 35). He is certainly not
a native of Babylonia.
8 Gilgamesh.
1
1
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they have to travel. T h e terror inspired by Khumbaba is compared to that aroused by a violent storm, but Gilgamesh receives
assurances, in no less than three dreams, that he will come
forth unharmed out of the ordeal.
The fortress of Khumbaba is situated in a grove of wonderful grandeur, in the midst of which there is a large cedar,
affording shade and diffusing a sweet odor. T h e description
reminds one forcibly of the garden of Eden, and the question
suggests itself whether in this episode of the Gilgamesh epic,
we have not again a composite production due to the'combination of Gilgamesh's adventures with the traditions regarding
Eabani. Unfortunately the description of the contest with
Khumbaba is missing. There is a reference to the tyrant's
death,' but that is all. In the sixth tablet, Gilgamesh is celebrated as the victor and not Eabani. We may conclude,
therefore, that the episode belongs originally to Gilgamesh's
career, and that Eabani has been introduced into it. On the
other hand, for Eabani to be placed in a beautiful garden
would be a natural consequence of his deserting the gazelles
and cattle, - the reward, as it were, of his clinging to Ukhat.
Separating the composite elements of the epic in this way, we
have a s distinct episodes in Gilgamesh's career, the conquest
of Uruk and of other places,' and his successful campaign
against Khumbaba. With this story there has been combined
a popular tradition of man's early savage state, his departure
from this condition through the sexual passion aroused by Ukhat, who becomes his 'companion,' and with whom or through
whom he is led to a beautiful garden a s a habitation.
T h e sixth tablet introduces a third element into the epic, a mythological one. T h e goddess Ishtar pleads for the love of
Gilgamesh. She is attracted to him by his achievements and
his personality. T h e tablet begins with a description of the
1 Haupt, p. 26.
2

A city Ganganna is mentioned in the first tablet (Haupt, pp. j r , 6)

celebration of Gilgamesh's victory. The hero exchanges his
blood-stained clothes for white garments, polishes his weapons,
and places a crown on his head.
To secure the grace of Gilgamesh, the exalted Ishtar raises her eyes.
Come, Gilgamesh, be my husband,
Thy love' grant me as a gift,
Be thou my husband and I s i l l be thy wife.
I s i l l place thee on a chariot of lapis lazuli and gold,
With wheels of gold and horns of sapphire (?)
Drawn by great .
steeds (?).
With saeet'odor of cedars enter our house.
Upon entering our house,
mill kiss thy feet.
Kings, lords, and princes will be submissive to thee,
Products of mountain and land, they will bring as tribute to thee.

..

...

Ishtar appears here as the goddess of love and fertility. As
such she promises Gilgamesh also abundance of herds. But
Gilgamesh rejects the offer, giving as his reason the sad fate
encountered by these who were victims of Ishtar's love :
Tammuz, the consort of thy youth (?),
Thou causest to weep every year.
The bright-colored aNaNu bird thou *dst Love.
Thou didst crush him and break his pinions.
I n the woods he stands and laments, " 0 my pinions ! "
Thou didst love a lion of peifect strength,
Seven and seven times 2 thou didst bury him in the corners (?),
Thou didst'iove a horse superior in the fray,
With whip and spurs thou didst urge him on.
Thou didst force him on for seven double hours>
Thou didst force him on when wearied and thinty;
His mother %lili thou madest weep.

I n this way Gilgamesh proceeds to upbraid the goddess,
instancing, in addition, her cruel treatment of a shepherd, and
apparently also of a giant, whom she changed to a dwarf. The

so Haupt, Beif,*

zur Arryrio/ogir, i. U*.
1.c.. again and again.
8 Thin is the general senre of the three terms used.
4 fr., an army's march of fourteen hours. See pp. 490, 503, jar.
1
2
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allusions, while obscure, are all of a mythological character.
The weeping of Tammuz symbolizes the decay of vegetation after
the summer season. T h e misfortunes that afflict the bird, lion,
and horse similarly indicate the loss of beauty and strength,
which is the universal fate of those who once enjoyed those
attributes. Ishtar, a s the great mother, produces life and
strength, but she is unable to make life and strength permanent. Popular belief makes her responsible for decay and
death, since life and fertility appear to he in her hand. Gilgamesh, as a popular hero, is brought into association by popular
traditions with Ishtar, a s he is brought into relationships with
Eabani and Ukhat. A factor in this association was the necessity of accounting for Gilgamesh's death. As a hero, the favorite of the gods and invincible in battle, he ought to enjoy the
privilege of the gods - immortality. T h e question had to be
answered how he came to forego this distinction. T h e insult he
offers to Ishtar is the answer to this question. Knowing that
Ishtar, although the giver of life, does not grant a continuance
of it, h e who is produced by Aruru will have nothing to do with
the great goddess. But his refusal leads to a dire punishment,
more disastrous even than the alliance with Ishtar, which would
have culminated in his being eventually shorn of his strength.
Ishtar, determined that Gilgamesh should not escape her,
flies in rage to her father Anu, the god of heaven, and tells of
the manner in which she has been treated. Anu comforts her.
Yielding to Ishtar's request he creates a divine bull, known as
Alt, i.e., the strong or supreme one,' who is to destroy Gilgamesh. At this point in the narrative Eabani is again introduced. Gilgamesh and Eabani together proceed to the contest
with the bull, as they formerly proceeded against Khumhaba.
On seal cylinders this fight is frequently pictured.' I n agreement with the description in the narrative, Eabani takes hold
1 The Jame word appears in incantation texts as
9 See, rg., Jeremiad IsduludorNimrod, p. 26.

a term for a clarr of demons
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of the tail of the animal, while Gilgamesh despatches him by
driving a spear into the bull's heart. Ishtar's plan is thus
frustrated.
Ishtar mounts the wall of walled Uruk.
In violent rage she pronounces a curse:
" Cursed be Gilgamesh, who has enraged me,
Who has killed the divine bull."

Eabani adds insult to injury by challenging the goddess.
Eabani, upon hearing these words of Ishtar,
Takes the carcass (?) of the divine bull and throws it into her face.
Woe to thee ! I will subdue thee,
I will do to thee as I hare done to him.'

The ~nythologicalmotives that prompted the introduction of
Ishtar into this tablet now become apparent. T h e division of
the epic into twelve parts is due to scholastic influences. I t is
certainly not accidental that the calendar also consists of twelve
months. While it is by no means the case that each tablet
corresponds to some month, still in the case of the sixth and,
as we shall see, in the case of the seventh and eleventh tablets,
this correspondence is certain. T h e sixth month is designated
a s the month of the "Mission of Ishtar." What this mission is
we shall see in a subsequent chapter? I n this month was celebrated a festival to Tammuz, the young bridegroom of Ishtar,
who is slain by the goddess. T h e prophet Ezekiel gives us a
picture of the weeping for Tammnz? which formed the chief
ceremony of the day.
I t is this character of the month that accounts not only for
the introduction of the Ishtar episode in the sixth tablet, but
which finds further illustrations in the mourning which Ishtar
and her attendants indulge in after the death of the divine bull.
Ishtar assembled the Kiereti,
Ukhsti and KharimBti.
Over the carcass of AIR they raised a lamentation.
1 i.e.,

to the bull.

2

Chapter

xxv.

3

Ez. viii. 14.
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These three classes of sacred prostitutes have already been
dwelt upon.' \ ~ i t hmore material at our disposal regarding the
cult of Ishtar or Nan2 of Erech, we would be in a position to
specify the character of the rites performed a t this temple. The
statements of Herodotus and of other writers suffice, however,
to show that the three terms represent classes of priestesses
attached to the temple. In this respect the Ishtar cult of Erech
was not unique, for we have references to priestesses elsewhere.
However, the function of the priestess in religious history differs
materially from that of the priest. She is not a mediator between
the god and his subjects, nor is she a representative of the
deity. I t is as a 'witch,' that by virtue of the association of
ideas above set forth,'she is able to determine the intentions
of the gods. Her power to do harm is supplemented by her
ability to furnish oracles. I n this capacity we have already come
across her,3 and we may assume that giving oracles constituted
a chief function of the priestess in Babylonia. I t was furthermore natural to conclude that as a ' witch ' and ' oracle-giver,'
the priestess belonged to the deity from whom she derived her
power. When we come to the cult of a goddess like Ishtar, who
is the symbol of fertility, observances that illustrated this central
notion would naturally form an ingredient part of that ' sympathetic magic,' -the imitation of an action in order to produce
the reality - which dominates so large a proportion of early religious ceremonialism. Among many nations the mysterious aspects of woman's fertility lead to rites that by a perversion of
their original import appear to be obscene.'
I n the reference to
the three classes of sacred prostitutes, we have an evidence that
the Babylonian worship formed no exception to the rule. But
with this proposition that the prostitutes were priestesses attached
to the Ishtar cult and who took part in ceremonies intended to
symbolize fertility, we must for the present rest content.
9 See p. 267.
8 See above, p. 231
475.
Trumbull, Thr Threshold Covcnont, chapter vii.

1 See above, p.
4
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Gilgamesh, secure in his victory, proceeds to offer the horns
of the divine bull to his patron Lugal-Marada, the 'king' of
Marad, and who appears to be identical with Shamash himself. The offering is accompanied by gifts to the sanctuary of
precious stones and oil. There is general rejqicing.
T h e episode of Gilgamesh's contest with the bull also belongs
to the mythological phases of the epic. T h e bull is in Babylonian mythology1 a s among other nations a symbol of the storm.
I t is in his r61e as a solar deity that Gilgamesh triumphs over
the storm sent by Anu, that is, from on high. I n the following
chapter, we will come across another form of this same myth
suggested evidently, a s was the fight of Marduk with Tiimat,
by the annual storms raging in Babylonia. Gilgamesh triumphs
as does Marduk, but when once the summer solstice, which
represents the sun's triumph, is past, the decline of the sun's
strength begins to set in. This is indicated by the subsequent
course of the narrative.
T h e scene of rejoicing a t Gilgamesh's triumph is changed to
one of sadness. Eabani is snatched away from Gilgamesh.
T h e few fragments of the seventh and eighth tablets do not
suffice for determining exactly in what way this happened, but
Ishtar is evidently the cause of the misfortune. A fatal illness, it would seem, seizes hold of Eabani, - whether as the
result of a further contest o r directly sent, it is impossible to
say. For twelve days he lingers and then is taken away. As
usual, the catastrophe is foreseen in dreams. For a third timez
he sees a vision of fire and lightning, which forebodes the end.
T h e fragmentary condition of the epic a t this point is par, ~which
ticularly unfortunate. There is a reference to N i p p ~ r of
it would be important to know the purpose.
T h e relationship between Gilgamesh and Eabani would he
See p. 536.
Or an a third dream. It will be recalled that in a previous portion of the epic
(p. IS,), Gilgamerh has three dreams in succession.
B H a w PP. 45. 53.
l
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much clearer if the seventh and eighth tablets were preserved in
good condition. T h e disappearance of Eabani before the end
of the epic confirms, however, the view here maintained, that
the career of Eabani was originally quite independent of Gilgamesh's adventures. His death is as superfluous a s is his association with Eabani. I n all critical moments Gilgamesh appears
to stand alone. H e conquers Uruk, and it is he who celebrates
the victory of the divine bull. T h e subsequent course of the
narrative after Eabani's death, except for the frequent mention
of Gilgamesh's lament for his companion, proceeds undisturbed.
Moreover, Eabani's punishment appears to be identical with
that meted out to Gilgamesh. T h e latter is also stricken with
disease, but in his case, the disease has a meaning that fits in
with the mythological phases of the epic. T h e seventh month
-the one following the summer solstice -marks the beginning
of a turning-point in the year. As the year advances, vegetation
diminishes, and the conclusion was naturally drawn that the sun
upon whom vegetation depended had lost some of his force.
This loss of strength is pictured a s a disease with which the sun
is afflicted. I n this way, the seventh tablet - and possibly also
the eighth - continues the nature myth embodied in the sixth.
Haupt has ingeniously conjectured that the sickness which
affects Gilgamesh is of a venereal character. T h e hero wanders about in search of healing. His suffering is increased by
his deep sorrow over the loss of his 'companion.' T h e death
of Eabani presages his own destruction, and he dreads the
dreary fate in store for him. T h e ninth tablet introduces us
to this situation.
Gilgamesh weeps for his companion Eabani.
In distress he is stretched out on the ground.'
' I will not die like Eabani.
Sorror has entered my body.
Through fear of death. I lie stretched out on the ground.'
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H e determines to seek out a mysterious personage, whom he
calls Parnapishtim,' the son of Kidin-Marduk.' This personage
has in some way escaped the fate of mankind and enjoys
immortal life. H e is called the "distant one." His dwelling
is far off, " at the confluence of the streams." T h e road to the
place is full of dangers, but Gilgamesh, undaunted, undertakes
the journey. The hero himself furnishes the description.
I came t o a glen a t night,
Lions I saw a n d a a s afraid.
I raised m y head a n d prayed t o Sin.
To the leader (?) of t h e gods m y prayer came.
[He h e a r d m y prayer (?)l,a n d was gracious to me.

On many seal cylinders and on monuments? Gilgamesh is
pictured in the act of fighting with or strangling a lion. I n the
preserved portions of the epic no reference to this contest has
been found.3 We should look for it at this point of the narrative. The following lines contain a reference to weapons, ax and sword,-and in so far justify the supposition that some
contest takes place. But the text is too mutilated to warrant
further conjectures. After escaping from the danger occasioned
by the lions, Gilgamesh comes to the mountain Mashu, which
is described as a place of terrors, the entrance to which is
guarded by ' scorpion-men.'
He reached t h e mountain Mashu,
W h o s e exit is daily guarded, . . .
Whose back e x t e n d s t o t h e d a m of heaven,
1 i.e., 'offrpring af life!
I adopt Delitzrch's reading of the name. Zimmern and
Jensen prefer Sitnngirlrfim, but x e Haupt's remarks on the objections t o this reading
in Schrader, KeiIinrchr(/fcn zmd dur Alie Testsinmmt (3d edition) a. I. At the
recent Eleventh International Congress of Orientalists, Scheil presented a tablet
dealing with the deluge narrative. If his reading is correct, the evidence would be
final for the form Pirnapishtim, formerly proposed by Zimmern (Bodyionisclre Burrpmimen, p. 26). See p. jo7, note I.
2 "Client of Marduk!'
The name Marduk appear3 here under the ideographic
designation Tutu. The identification with Marduk may be due to later traditions.
8 Jeremiar'ruggertion(IzdnbnrNimrod,p.18) that the fight with thelion belongr t o
the first tablet, where mention is made of a wild animal of some kind, is not acceptable.
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And whose breast 1 reaches to A r a l ~ ; ~
Scorpion-men guard its gate,
Of terror-inspiring aspect, whose appearance is deadly,
Of awful splendor, shattering mountains.
At sunrise and sunset they keep guard over the sun.

I t will be recalled that the earth is pictured by the Babylonians a s a mountain. T h e description of Mashu is dependent
upon this conception. T h e mountain seems to he coextensive
with the earth. T h e dam of heaven is the point near which
the sun rises, and if the scorpion-men guard the sun at sunrise
and sunset, the mountain must extend across to the gate through
which the sun passes at night to dip into the great A p s ~ . ~
Aralu is situated under the earth, and Mashn, reaching down
to Aralu, must be again coextensive with the earth in this
direction. T h e description of Mashu accordingly is a reflex of
the cosmological conceptions developed in Bahylonia. T h e
scorpion-men pictured on seal cylinders' belong to the mythical
monsters, half-man, half-beast, with which the world was peopled a t the beginning of things. However, there is also a n
historical background to the description. T h e name Mashu
appears in texts a s the Arabian desert to the west and southwest of the Euphrates Valley.6 I t is called a land of dryness,
where neither birds nor gazelles nor wild asses are found. Even
the hold Assyrian armies hesitated before passing through this
region. I n the light of the early relationships between BahyIonia and A ~ a h i athis
, ~ reference to Mashu may embody a tradition of some expedition to Southern Arabia? Beyond Mashu
1

Is.,inner ride.

The name of the cave underneath the earth where the dead dwell.
See above, p. 443.
4 See, c#., Jeremias' ladubar-Nimrod, p. 28.
See the passages in Delitzsch, Wo Lag da$ Poradiri, pp. 2 4 Z , 243.
6 See above, p. 39, and Hommel'r full discusrion, Alfirroc/iflrcha Uebrr/iefe?ung,
chapti iii.
7 Hommei (A/iirraelit;rrhc Ueberlieferung, pp. ~ j37)
, suggests a migration of
8

Casnites from Eiam to Eastern Africa.
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lay a great sea, -perhaps the Arabian Sea,- which Gilgamesh
is obliged to cross ere he reaches his goal.
Gilgamesh is terrified at the sight of these scorpion-men
but the latter have received notice of his coming and permit
him to pass through the gate.
A scorpion-man addresses his wife:
" H e r h o comes to us is of divine appearance!'

The wife of the scorpion-man agrees that Gilgamesh is in
part divine, but she adds that in part he is human. In further
conversation, the scorpion-man announces that it is by express
command of the gods that Gilgamesh has come to the mountain.
Gilgamesh approaches and tells the scorpion-man of his purpose.
The hero, recovering his courage, is not held hack by the description that the scorpion-man gives him of the dangers that
beset the one who ventures to enter the dreadful district. The
gate is opened and the journey begins.
He gropes his way for one douhle hour,
With dense darkness eilclosing him on all sides.
He gropes his r a y for two double hours,
With dense darkness rl~closinghim on all sides.

After traversing a distance of twenty-four hours' march, Gilgamesh beholds a tree of splendid appearance, decorated with
precious stones and hearing beautiful fruit. Finally he reaches
the sea, where the maiden Sahitum has her palace and throne.
Upon seeing the hero, the maiden locks the gates of her palace
and will not permit Gilgamesh to pass across the sea. Gilgamesh pleads with Sabitum, tells of the loss of his friend Eabani,
'who has become dust," and whose fate he does not wish to
share.
Gilgamesh speaks to Sabitum:
" [Now] Sabitum, which is the way to Pa~napishtim?
If it is possible, let me cross the ocean.
If it is not possible, let me stretch myself on the ground."%
1

Haupt, pp.

11,67.

2

Attitude of despair.
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Sabitum s p a k s to Giigarnesh:
" 0 Gilgamesh ! there has never been a ferry,
And no one has ever crossed the ocean.
Shamash, the hero, has crossed it, but except Shamash, who can cross it ?
Difficult is the passage, very difficult the path.
Impassible (?) the waters of death that are guarded by a bolt.
How canst thou, 0 Gilgamesh, traverse the ocean?
And after thou hast crossed the waters of death, what wilt thou d o ? "

Sabitum then tells Gilgamesh that there is one possibility of
his accomplishing his task. If Ardi-Ea,' the ferryman of
Parnapisbtim, will take Gilgamesh across, well and good ; if
not, he must abandon all hope.
T h e ocean, though not expressly called Apru, is evidently
identical with the great body of waters supposed to both surround the earth and to flow beneath it." T h e reference to'the
waters of death ' thus becomes clear. T h e gathering-place of
the dead being under the earth, near to the Apru, the great
'Okeanos' forms a means of approach to the nether world. I t
is into this ocean, forming part of the Apru, that the sun dips
at evening and through which it passes during the night. T h e
scene between Gilgamesh and Sabitum accordingly is suggested,
in part, by the same cosmological conceptions that condition
the description of the mountain Mashu.
Sabitum herself is a figure that still awaits satisfactory explanation. She is called the goddess Siduri.' T h e name of
this goddess is found a s a n element in proper names, but of
her traits we know nothing. Sabitum appears originally to
have been a term descriptive of her, and Homme16 may be
right in explaining the name as ' the one from Sabu,' c and in
taking the latter as the name of a district in Arabia. I t is
tempting to think of the famous Saba in Southern Arabia.
1 fr.,' nenant

of Ea.' The reading Ardi-Ea is preferable to Arad.Ea.
Lit., '$ailor.'
8 See above, p. 443.
6 ALfirraeLifirchr Uebarliejarung, p. 35.
4 Haupt, pp. 64,36; 6j, I
6 Tzm is the feminine ending.
2

Obedient to the advice of Sabitum, Gilgamesh tells Ardi-Ea
his story and also his desire.
Now Ardi-Ea, which is the way to [Parnapishtim?].
If it is possible, let me cross the ocean,
And if not possible, let me lie outstretched o n the ground.

Ardi-Ea consents, and tells Gilgamesh to take his ax, to go
into the woods, and to cut down a large pole that may serve a s
a rudder.
Gigamesh, upon hearing this,
Takes an ax in his hand, . .
Goes to the wood and makes a rudder five far
Gilgamesh and Ardi-Ea mount the ship.

.

.

.

.

.

,

.

.

.

1 long.

.

The ship tosses from side to side.
After a course of one month and fifteen days, on the third dayz
Ardi-Ea reaches the waters of death.

This appears to b e the most dangerous part of the voyage.
Ardi-Ea urges Gilgamesh to cling to the rudder, and counts the
strokes he is to take.3 T h e waters are not extensive, for only
twelve strokes are enumerated; but the current is so strong that
it is with the utmost difficulty that Gilgamesh succeeds in passing through them. At last, Gilgamesh is face to face with
Parnapishtim. T h e latter is astonished to see a living person
come across the waters. Gilgamesh addresses Parnapishtim
from the ship, recounts his deeds, among which we distinguish'
the killing of a panther, of Ala, of the divine bull, and of Khumbaba. T h e death of Eabani is also dwelt upon, and then
Gilgamesh pleads with Parnapishtim, tells him of the long,
difficult way that he has traveled, and of all that he has encountered on the road.
Difficult lands I passed through,
All seas I crossed.
large measure.
Of the week? Hommel and others interpret that Gilgamerh accomplishes the
'forty-fivedays' journey' in three days.
a Thin I take to be the meaning of the numberr introduced at this point.
4 The text is badly mutilated.
1A

2
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Parnapishtim expresses his sympathy:
Gilgamesh has filled his heart with woe,
But neither gods nor men [can help him

(?)l.

Parnapishtim thereupon addresses Gilgamesh, showing him
how impossible it is for any mortal t o escape death. T h e
inexorable law will prevail as long as ' h o u s e s continue t o b e
built,' as long as 'friendships ' and 'hostilities 'prevail, as long
' a s the waters fill (?)the sea.' T h e Anunnaki, the great gods,
and t h e goddess Mammitum, the creators o f everything
Determine death and life.
No one knows the days of death.'

At this point Gilgamesh propounds a most natural question:
H o w comes it, i f what Parnapishtim says is true, that the latter
is alive, while possessing all the traits o f a human being? T h e
eleventh tablet o f t h e epic begins:
Gilgamesh speaks t o him, to Parnapishtim, the far-removed :
" I gaze a t thee in amazement, Parnapishtirn.
Thy appearance is normal. As I am, so art thou.
Thy entire nature 2 is normal. As I am, so art thou.
Thou art completely equipped for the fray.8
Armor' (?) thou hast placed upon thee.
Tell me how thou didst come to obtain eternal life among the gods."

In reply, Parnapishtim tells t h e story o f his escape from t h e
common fate o f mankind. T h e story is a long one and has n o
connection with t h e career o f Gilgamesh. It embodies a recollection o f a rain-storm that once visited a city, causing a general
destruction, but from which Parnapishtim and his family miraculously escaped. T h e main purport o f the tale is not t o emphasize this miracle, but t h e far greater one that, after having
been saved from t h e catastrophe, Parnapishtim should also have
been granted immortal life. T h e moral, however, i s that the exThere is no limit to the rule of death.
a AS Ha"@ correctly interprets.
1
8
I

Death alone is 'immortal!

This appears to be the sense ai this rather obscure line.
Read [sir-ialam ?
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ception proves the rule. With this tradition of the destruction
of a certain place, there has been combined a nature myth symbolizing the annual overflow of the Euphrates, and the temporary
disappearance of all land that this inundation brought about,
prior to the elaborate canal system that was developed in the
valley. I t is the same myth that we have come across in the
creation epic and which, as we have seen, was instrumental in
moulding the advanced cosmological conceptions of the Babylonians.
I n Parnapishtim's tale, the myth is given a more popular
form. There is no attempt made to impart a scholastic interpretation to it. I n keeping with what we have seen to be the
general character of the Gilgamesh epic, the episode introduced
at this point embodies popular traditions and, on the whole,
popular conceptions. T h e spirit of the whole epic is the same
that we find in the Thousand and One Nights or in the Arabian
romance of Antar.
The oriental love of story-telling has produced the Gilgamesh
epic and, like a true story, it grows in length, the oftener it is told.
Gilgamesh is merely a peg upon which various current traditions and myths are hung. Hence the combination of Gilgamesh's adventures with those of Eahani, and hence also the
association of Gilgamesh with Parnapishtim. A trace, perhaps,
of scholastic influence may b e seen in the purport of Parnapishtim's narrative to prove the hopelessness of man's securing
immortality; and yet, while the theology of the schools may
thus have had some share in giving to the tale of Parnapishtim its present shape, the problem presented by Gilgamesh's
adventures is a popular rather than a scholastic one. Even to
the primitive mind, for whom life rather than death constitutes
the great mystery to be solved, the question would suggest itself
wliether death is an absolutely necessary phase through which
man must pass. T h e sun, moon, and stars do not die, the
streams have perpetual life ; and since all manifestations of l i e
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were looked a t from one point of view, why should not man also
remain alive ? Beyond some touches in the narrative, we may,
therefore, regard Parnapishtim's story, together with the 'lesson ' it teaches, as an interesting trace of the early theology as
it took shape in the popular mind. \\'hat adds interest to the
story that Parnapishtim tells, is its close resemblance to the
Biblical story of the Lleluge. I t also recalls the destruction
of Sodom, and we shall have occasion' to show the significance
of these points of contdct. Bearing in mind the independent
character of the Parnapishtim episode, and the motives that
led to its being incorporated in the adventures of Gilgamesh,
we may proceed with our analysis of this interesting eleventh
tablet. Thanks to the Iabors of Haupt, the numerous fragments
of it representing several copies, have been pieced together so
as to form a n almost complete text.* In reply to Gilgamesh's
queries,
Parnapishtim spoke to Gilgamesh:

" I will tell thee, Gilgamesh, the secret story,
And the secret of the gods I will tell thee.
The city Shurippak, a city 7,-hich, as thou knoaest,
Lies on the Euphrates,
That city was old? for the gods thereof,
Decided t o bring a rainstorm upon it.
All of the great gods, Anu, their father,
Their counsellor, the warrior Bel,
T h e herald Ninib,
Their leader En-nugi,
T h e lord of unsearchable wisdom, Ea, war with them,
T o proclaim their resolve to the reed-huts.
Reed-hut, reed-hut, wall, wall!
Reed-hut, hear ! Wall, give ear! "

The ordinary houses of Babylonia were constructed of reeds,
See below, p. 507.
restored text in Haupt's'edition of the Nimrodcpar, pp. r)4-14g.
8 Zimmern ingeniounly suggests do Air, "not pure," instead of the rendering
'old.'
1

1 The

BABYLONIAN-ASSYRIAN RELIGION.

4%

while the temples and palaces were built of hard-baked clay.
" Reed-hut " and " clay structure," thus embracing the architecture of the country, are poetically used to designate the
inhabitants of Shurippak. T h e address to the huts and structures has heen appropriately compared by Professor Haupt to
the opening words of Isaiah's prophecies.'
Hear, Heavens ! and give ear, Earth I

Ea's words are intended as a warning to the people of Shurippak. T h e warning comes appropriately from E a as the god
of humanity, who according to some traditions is also the creator of mankind, and who is the teacher and protector of mankind. Opposed to E a is Bel, the old Be1 of Nippur, who is represented a s favoring the destruction of humanity. T h e story
in this way reflects a rivalry between the Ea and Be1 cults.
Of Shurippak, against which the anger of the gods is enkindled, we unfortunately know n ~ t h i n gbut
, ~ it is fair to assume
that there was an ancient city of that name, and which was destroyed by an overflow of the Euphrates during the rainy season.
T h e city need not necessarily have heen one of much importance.
Its sad fate would naturally have impressed itself upon the
memory of the people, and given rise to legends precisely as the
disappearance of Sodom3 or of the destruction of the tribes of
Ad and Thamud gave rise to fantastic stories among Hebrews
and Arabs respectively.'
Ea, not content with the general warning, sends a special
message to Parnapishtim, one of the inhabitants of Shurippak.
0 man of Shurippak, son of Kidin-Marduk 1 6
Erect a structure? build a ship,
1 Isaiah i. I .

See Jensen's remark, Kormologir, p. 387. There is no reference to Shurippak
in IIR. 46, 1, as Haupt har shown (see his note in the j d edition of Sehrader9$K&
inrchrif?m und dor Altc Teitnmant).
8 Gen. xix.
4 Hugher, Didionory ofislam, sub " .Ad', and "Salih."
5 See above, p. 488, note 2.
B Lit.. 'construct a house' ; house is u d for any b n d of structure in general.
2
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Abandon your goads, look after the souls,1
Throw aside .
your .
possessions, and save your life,
Load the ship with all kinds of living things

T h e god then tells Parnapishtim in what manner to build
the ship. Its dimensions should be carefully measured. Its
Ibreadth and depth should be equal, and when it is finished,
Parnapishtim is to float it. T h e warning from Ea comes to
him in a dream, as we learn from a subsequent part of the
story. Parnapishtim does not deem it necessary to dwell upon
this, for it is only through dreams that the gods communicate
with kings and heroes.
Parnapishtim declares his readiness to obey the orders of
Ea, but like Moses upon receiving the command of Yahwe, he
asks what he should say when people question him.
What shall I answer the city, the people, and the elders?

Ea replies :
Thus answer and speak to them:
Bel has cast me out in his hatred,
So that I can no longer dwell in your city.
On Bel's territory I dare no longer show my face;
Therefore, I go to the 'deep ' to dwell with Ea my lord.

Bel's domain is the earth, while Ea controls the watery e l c
ments. Bel's hostility to mankind is limited to the inhabitants
of the dry land. T h e moment that Parnapishtim enters Ea's
domain he is safe. The answer thus not only furnishes the
real motive for the building of the ship, but further illustrates
the purport of the narrative in its present form. I t is a glorification of E a a t the expense of Bel, and it is not difficult to
detect the thought underlying the story that the evils afflicting
mankind on earth are due to the hostility of the'chief demon,"
who becomes the controller of the earth and of the atmosphere
1 I*.,
2

let your property go and
53.

See above, p.

save your family.
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immediately above the earth. Ea's answer is not intended to
be equivocal, for be further orders Parnapishtim to announce
to his fellow-citizens the coming destruction.
Over you a rainstorm will come,
Men, birds, and beasts will perish.

T h e following line l is defective, but it appears to except
from the general destruction the fish a s the inhabitants of the
domain controlled by Ea. T h e time when the catastrophe is
to take place is vaguely indicated.
When Shamash will bring on the time, then the lord of the whidstorm
Will cause destruction to rain upon you in the evening.

T h e ' lord of the wbirlstorm ' is Ramman; and the reference
to this deity specifies the manner in which the catastrophe will
be brought about. As in the Biblical story, ' t h e windows of
heaven are to be opened,' the rains will come down, driven by
the winds that are to b e let loose. I t has been supposed that
because the ship of Parnapishtim drifts to the north that the
storm came from the s o u t h . V o stress, however, is laid upon
the question of direction in the Babylonian narrative. T h e
phenomenon of a whirlstorm with rain is of ordinary occurrence ;
its violence alone makes it an exceptional event, but - be it
noted - not a miraculous one. Nor are we justified in attributing the deluge to the rush of waters from the Persian Gulf,
for this sheet of water is particularly sacred to Ea a s the heginningof the "great deep." I t would be an insult to Ea's dignity
to suppose that he is unable to govern his own territory. T h e
catastrophe comes from above, from Ramman and his associates
who act at the instigation of the belligerent Bel.
Parnapishtim begins a t once to build the ship. H e gathers
his material, and on the fifth day is ready to construct the hull.
The ship resembles' the ordinary craft still used on the Eu-
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phrates. I t is a flat-bottomed skiff with upturned edges. On
this shell the real ' house ' of Parnapishtim is placed. T h e
structure is accurately described. I t s height is one hundred
and twenty cubits, and its breadth is the same, in accordance
with the express orders given by Ea. No less than six floors
are erected, one above the other.

'

Then I built s k s t o r i e ~ , ~
So that the whole consisted of seven apartments.
T h e intelior V divided into nine parts.

T h e structure may properly be called a 'house boat,' and its
elaborate character appears from the fact that it contains no less
than sixty-three compartments. Parnapishtim carefully provides plugs to fill out all crevices, and furthermore smears a
large quantity of bitumen without and within.
I provided a pole,' and all that was necessary,
Six rar 6 of bitumenB I smeared on the outside,'
Three rar of pitch [I smeared] o n the inside.

H e also has a large quantity of oil placed on the boat, oxen,
jars filled with meads oil, and wine for a festival, which he institutes at the completion of the structure. T h e preparations are
on a large scale, as for the great New Year's Day celebrated in
Babylonia. T h e ship is launched, and, if Professor Haupt is
correct in his interpretation, the ship took water to the extent
of two-thirds of its height.
T h e side of the ship dipped two.thirds into water
1 See

above, p. 496, note 6.
decks (so Haupt).
8 Of each story or deck.
4 Poles are used to this day to propel the crafts on the Euphrates.
6 The largest measure.
0 The same word (hugru) ir ured ar i n Gen. vi. 14.
7 Some part of the outside of the structure is designated.
8 Haupt translates "Serammeth!'
1 Or

Parnapishtim now proceeds to take his family and chattels
on board.
All that I had, I loaded on the ship.
With all the silver that I had, I loaded it,
With all the gold that I had, I loaded it,
With living creatures of all kinds I loaded it.
I brought on board my whole family and household,
Cattle of the field, beasts of the field, workmen, -all this I took on board.

Parnapishtim is ready to enter the ship, but he waits until
the time fixed for the storm arrives.
When the time came

For the lord of the whirlstorm to rain down destruction,
I gazed a t the earth,
I w a s terrified at its sight,
I entered the ship, and closed the door.
T o the captain of the ship, to Pueur-Shadurabu? the sailor,
I entrusted the structure' with all its contents.

T h e description of the storm follows, in diction a t once
impressive and forcible.
Upon the first appearance of dawn,
There arose from the horizon dark clouds,
Within which Ramman caused his thunder to resound.
Nabu and Sharru8 marched a t the front,
T h e destroyers passed across mountains and land,
Dibbarra' lets loose the . .6
Ninib advances in furious hostility.
The Anunnaki raise torches,
Whose sheen illumines the universe,
As Ramman's whirlwind sweeps the heavens,
And all light is changed to darkness.

. .

1 " Puzur" signifies 'hidden," protected!
" Shadu nib"," i.e., 'great mountain,' 1s
a title of Be1 and of other godr ( ~ e eabove, pp. 56 and 278). Here, probably,
2 Lit., 'great house' or 'palace.'
Shamarh is meant.
8 /.c,.
king,' frequently found as a title of Marduk in astronomical texts (Jensen,
Kormoiofie, p. qj).
4 The god of war and pestilence.
6 '' Tar~gul-le;'some mischievous forcer.
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T h e destructive elements, thunder, lightning, storm, rain,
are thus let loose. T h e dreadful storm lasts for seven days.
T h e terror of men and gods is splendidly portrayed.
Brother does not look after brother,
Men care not far another. I n the heavens,
Even the gods are terrified a t the storm.
They take refuge in the heaven of Anu.1
The gods cowered like dogs a t the edge of the heavens.

With this description the climax in the narrative is reached.
T h e reaction begins. Ishtar is the first to bewail the destruction that has been brought about, and her example is followed
by others of the gods.
Ishtar gioans like a woman in throes.
The lofty goddess cries with loud voice,
T h e world of old has become a mass of clay.1

Ishtar appears here in the r61e of the mother of mankind.
She feels that she has none but herself to blame for the catastrophe, for, a s one of the great gods, she must have been present at the council when the storm was decided on, and must
have countenanced it. She therefore reproaches herself :
That I should have assented 8 t o this evil among the gods I
That when I assented to this evil,
I was for the destruction of my own creatures I *
What I created, where is i t ?
Like so many fish, i t s fills the sea.

From the words of 1shtar it would appear that the storm had
assumed larger dimensions than the gods, or at least than
some of them, had anticipated. At the beginning of the episode,
Shurippak alone is mentioned, and Ishtar apparently wishes to
say that when she agreed to the bringing on of the storm, she
1 The

4

2

highest part of heaven.
I.e., has k e n destroyed.

5

Lit., .spoken ' or 'ordered!

Lit., 'my mankind!
i.e., Mankind.
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was not aware that she was decreeing the destruction of all
mankind. I t is evident that two distinct traditions have been
welded together in the present form of the Babylonian document, one recalling the destruction of a single city, the other
embodying in mythological form the destructive rains of Babylonia that were wont to annually flood the entire country before
the canal system was perfected.
Some particularly destructive season may have formed an
additional factor in the combination of the traditions. At all
events, the storm appears to have got beyond the control of the
gods, and none but Be1 approves of the widespread havoc that
has been wrought. I t is no unusual phenomenon in ancient
religions to find the gods powerless to control occurrences that
they themselves produced. T h e Anunnaki- even more directly
implicated than Ishtar in bringing on the catastrophe- join the
goddess in her lament at the complete destruction wrought.
The gods, together m+th the Anunnaki, wept with her.
The gods, in their depression, sat down t o weep,
Pressed their lips together, were overwhelmed with grief (?).
The storm could no longer be quieted.
For sin days and nights
Wind, rain-storm, hurricane swept along;
When the seventh day arrived, the storm began to moderate,
Which had waged a contest like a great host.
The sea quieted down, wind and rain-storm ceased.

Parnapishtim then gazes a t the destruction
Bitterly weeping I looked at the sea,
For all mankind had been turned to clay.'
I n place of dams, everything had become a marsh.
I opened a hole so as t o let the light fall upon my face,
And dumbfounded, I sat down and wept.
Tears flowed down my face.
I looked in all directions,-naught but sea.
1

From which they were made. See pp. 448 and y r .
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But soon the waters began to diminish.
After twelve double hours 1 a n island appeared,
The ship approached the mountain Nisir.

T h e name given to the first promontory to appear is significant. Nisir signifies 'protection' or ' salvation.' T h e houseboat clings to this spot.
At this mountain, the mountain Nisir, the boat stuck fast.

For six days the boat remains in the same position. At the
beginning of the seventh day, Parnapishtim endeavors to ascertain whether the waters have abated sufficiently to permit him
to leave the boat.
When the seventh day approached
I sent forth a dove.
The dove flew about
But, finding no resting place, returned;
Then I sent forth a swallow.
The swallow flew about
But, finding no resting place, returned;
Then I sent forth a raven.
The raven flew off, and, seeing that the waters had decreased,
Cautiously (?)waded i n the mud, hut did not return.

Parnapishtim is satisfied, leaves the ship, and brings a sacrifice to the gods on the top of the mountain. I n seven large
bowls he places calamus, cedarwood, and incense.
The gods inhaled the odor,
The gods inhaled the sweet odor,
The gods gathered like flies around the sacrificer

A solemn scene ensues. Ishtar, the ' mistress of the gods,'
swears by the necklace given to her by her father, Anu, that
she will never forget these days.
See p. 4 2 , note 4.
Haupt and Delitzsch render ihbal, 'ate; as though from
in place. I t d e the stem of the word to be nnhiilu.
1
3

but this is hardly
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Let the gods come to the sacrifice,'
But Bel must not come t o the sacrifice;
Since, without consultation,2 he caused the rain-storm,
And handed over my creation 3 to destruction.

Be1 thus appears to be the one who alone knew of the extent
which the destruction was destined to reach. T h e annihilation
of all mankind was his work, undertaken without consulting his
associates. T h e latter were aware only of the intended destruction of a single place, -Shurippak.
At this moment Bel approaches. H e does not deny his deed,
but is enraged that the planned destruction should not have been
complete, since Parnapishtim and his household have escaped.
As Re1 approached
And saw the ship, he was enraged,
Filled with anger against the gods-the
' W h a t person has ercaped (?) ?
No one r a s to survive the destruction.'

Igigi.

Ninib reveals the fact of Ea's interference:
Ninib opened his mouth and spoke, spoke t o the belligerent Bel :
" W h o but Ea could have done this?
For is it not Ea who k n o a s all arts ? "

E a appeals to Bel:
Ea opened his mouth and spoke, spoke to the belligerent Bel:
" T h o u art the belligerent leader of the gods,
But why didst thou, without consultation, bring on the rainstorm?
Punish the sinner for his sins,
Punish the evil-doer for his evil deeds,
But be merciful so as not to root out completely,
Be considerate not to destroy everything!'

T h e terrors inspired by the deluge are well portrayed in the
continuation of Ea's speech. H e tells Be1 that he should have
brought on anything but a deluge.
have a share in it.
Jenren and Haupt translate "inconsiderately," but this rendering misses the
point.
a it.. my humanit".,
1 To

2

THE GlLGAlZlESH EPIC.
Instead of bringing o n a deluge,
Let lions come and diminish mankind.'
Instead of blinging on a deluge,
Let tigers come and diminish mankind.
Instead of bringing o n a deluge,
Let famine come and smite the land.
Instead of bringing on a deluge,
Let pestilence a come and waste the land.

E a then confesses that through his instigation Parnapishtir
was saved.
While I did not reveal the decision of the great gods,
I sent Adra-Khasis a dream which told him of the decision of the gods.

I t is a misconception to regard this answer of the god a s
equivocal. E a means to say that he did not interfere with the
divine decree. H e simply told Parnapishtim to build a ship,
leaving to the latter to divine the reason. Ea, it is true, tells
Parnapishtim of Bel's hatred, but he does not reveal the secret
of the gods. After Ea's effective speech Bel is reconciled, and
the scene closes dramatically, as follows:
Be1 came to his senses,
Stepped on board of the ship,
Took me by the hand and lifted me up,
Brought up my wife, and caused her to kneel a t my side,
Turned towards us, stepped between us, and blessed us.
' Hitherto Parnapishtim was human,4
But now Parnapishtim and his wife shall be gods like us.6
Parnapishtim shall dweil in the distance, a t the confluence of the streams!
Then they took me and placed me in the distance, a t the confluence of the
streams.
1 Not

destroy it altogether.

2

Lit., 'the god Dibbarra.'

I.e., the'very dever' or 'very pious,' an epithet given to Parnapirhtim. The
inverted form, Xhorir-odra, was distorted into Xirurflrror, which appears in the
writers dependent upon Berosus as the name of the hero of the Babylonian deluge.
See, a.+, Cory'r Anoanf F m a p e n f r , pp. j r , 5460, etc. The epithet appears also
where it is applied to a'wire' young eagle.
in the Legend of Etana (pp. 523, ~q),
4 ir., mortal.
6 I,., immortal. Cf. Gen. iii. zr.
S
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T h e streams are, according to Haupt,' the four riversEuphrates, Tigris, Karun, and Kercha, which a t one time
emptied their waters independently into the Persian Gulf.
Parnapishtim's dwelling-place is identical with the traditional
Paradise of the Babylonians and Hebrews.
I t will be proper before leaving the subject, to dwell briefly
upon the points of contact between this Babylonian tale and
the Biblical narrative of the Deluge. T h e source of the tradition must be sought in the Euphrates Valley. T h e ark of
Noah can only be understood in the light of methods of navigation prevailing in Babylonia; and it is in Babylonia, and not
Palestine, that the phenomenon was annually seen of large portions of land disappearing from view.
T h e Babylonian tale is to be differentiated, a s already suggested, into two parts, -the destruction of Shurippak and the
annual phenomenon of the overflow of the Euphrates. T h e
combination of these two elements results in the impression
conveyed by Parnapishtim's narrative that the rain-storm took
on larger dimensions than was originally anticipated by the
gods. T h e Biblical narrative is ba$ed upon this combination,
but discarding those portions of the tale which are of purely
local interest makes the story of a deluge, a medium for illustrating the favor shown by Yahwe towards the righteous man,
a s represented by Noab. T h e Biblical narrative ends, as does
the Bahylonian counterpart, with the assurance that a deluge
will not sweep over the earth again ; but viewed from a monotheistic aspect, this promise is interpreted as signifying the
establishment of eternal laws,-a thought that is wholly foreign
to the purpose of the Babylonian narrative.
The slight variations between the Biblical and Babylonian
narratives, and upon which it is needless to dwell, justify the
conclusion that the Hebrew story is not directly borrowed from
1

Wo Lag dos Poradier (Uebdr Land lrnd Mrer, ,89435, no. 1 5 )
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the Babylonian version.' T h e divergences are just of the character that will arise through the independent development and
the independent interpretation of a common tradition. T h e
destruction of Shurippak has a Biblical parallel in the destruction of Sodom and of the surrounding district. Sodom, like
Shurippak, is a city full of wickedness. Lot and his household
are saved through direct intervention, just as Parnapishtim and
his family escape through the intervention of Ea. Moreover,
there are traces in the Sodom narrative of a tradition which
once gave a larger character to it, involving the destruction of
all mankind: much as the destruction of Shurippak is enlarged
by Babylonian traditions into a general annihilation of mankind.
I t is to be noted, too, that no emphasis is laid upon Lot's piety,
and in this respect, as in others, Parnapishtim hears more re:
semblance to Lot than to Noah.
T h e hostility between Bel and Ea, which we-have seen plays
a part in the Babylonian narrative, belongs to the larger mythological element in the episode, not to the specific Shurippak
incident. Bel, as the god whose dominion includes the a t m o
sphere above the earth, controls the ' upper waters.' .4t his
1 The Hebrew account, it must be remembered, consists of two narratives dove
raintailed into one another. According t o the one version - the \'ahwintic-the
storm continued for forty days and forty nights; according to the other -the priestly
narrative- one hundred and frfty days pass before the waters began t o diminish and
a year elapses before Noah leaves the ark. The Yahwistic narrative lays stress upon
theritualistic distinction of clean andunclean animals, but a n the whole, the Yahwirtic
version approaches dawr t o the Babylonian tale. Evidence has now been furnished
that among the Bab lornanr, too, more than one version of the tradition existed.
At the Eleventh Inte n a t ~ o n a lCongress of Orientalists (September, 1897)~Scheil
'.
presented a tablet, datlng from t h e d a y s of Hammurabi, in which the story of a
deluge is narrated i n a manner quite different from the Gilgamerh epic. T h e tablet
also furnishes the phonetic reading pi-ir,and Scheil 13 of the opinion that there
two syllables form the 6rst element i n the name of the hero. Unfortunately, the
tablet is badly mutilated a t this p i n t , so that the question of the reading i s not
abrolutely certain. See p.488, note r . [The reading Ut-napirhtim ir now generally
2 Gen. xir.
adopted.]
in Gen. xix. 31, "there is no oneon earth," andsee Pietrchman,
s Kote the
Gfrchirhfcdcr Phdnilirr, p. 1 r j .

'5.

instigation these waters descend and bring destruction with
them. But Ea's dominion - the ' deep ' and the streams are beneficent powers. T h e descent of the upper waters is in
the nature of an attack upon Ea's kingdom. I t is through Ea
that the mischief produced by Be1 is again made good. Such
a conception falls within the domain of popular mythology.
An ancient rivalry between Nippur, the seat of Be1 and Eridu
(or some other seat of Ea worship), may also have entered
a s a factor, if not in giving rise to the story, at least in maintaining it. If this be so, the story would belong to a period
earlier than Hammurabi,' since with the ascendancy of Babylon
and of Marduk, the general tendency of religious thought is
towards imbuing the gods with a kindly spirit towards one
another, joining issues, as in the creation epic, for the glorification of Marduk. T h e absence of Marduk from the deluge story
is another indication of the antiquity of the tradition.
Coming back now to the epic, Parnapishtim, whose sympathy has been aroused by the sight of Gilgamesh, makes an
attempt to heal the hero of his illness.
The life that thou seekest, thou wilhobtain.

Now sleep !

Gilgamesh falls into a heavy stupor, and continues in this
state for six days and seven nights. An interesting dialogue
ensues between Parnapishtim and his wife.
Parnapishtim says to his wife:
"Look at the man whose desire is life.
Sleep has fallen upon him like a storm."
Says the wife t o Parnapishtim:
"Transform him, let the man eat of the charm-root,=
Let him return, restored in health, on the road that he came.
Through the gate let him pass out, back to his country."
1 That the story was current an early as Hammurabi is nowestablished by Scheil'r
fragment (see note 2 (m preceding page).
2 The word ured is f a which means a charm or incantation in general.
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Parnapishtim says to his wife :
" T h e torture of the man pains thee.
Cook the food' for him and place it a t his head."

I t is interesting to note that the woman appears a s the
exorciser of the disease. T h e wife of Parnapishtim -whose
name is not mentioned as little as is the wife of Noah or Lot proceeds to prepare the magic food. A plant of some kind is
taken and elaborately treated.
While he2 slept on board of his ship,
She cooked the food and placed it at his head
While he 2 slept on board of his vessel,
Firstly, his food . . . ;
Secondly, it was pealed;
Thirdly, moistened;
Fourthly, his bowl (?) was cleansed;
Fifthly, Shzba8 was added;
S i t h l y , it was cooked;
Seventhly, of a sudden the man was transformed and ate the magic food.*

Gilgamesh awakes and asks what has been done to him.
Parnapishtim tells him. But Gilgamesh is not completely
healed. His body is still covered with sores. T h e magic
potion must be followed by immersion into the fountain of life.
Parnapishtim instructs Ardi-Ea to convey Gilgamesh to this
fountain. H e speaks to the ferryman.
T h e man whom thou hast brought is covered with sores.
T h e eruption on his skin has destroyed the beauty of his body.
Take him, 0 Ardi-Ea, to the place of purification.
T o wash his sores in the vater, that he may become white as snow.
Let the ocean carry off the eruption on his skin,
That his body may become pure.6
Let his turban be renewed a n d thegarment that coven his nakedness.

Ardi-Ea carries out these instructions and Gilgamesh a t last
is healed. T h e hero is now ready to return to his land. But
of the charm-root.
4 Te.
Gilgamerh.
6 Lit., 'good!
i.e., 'old age: the name given to some plant of magic power.

1 Made
2

8
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though returning in restored health, he is not proof againat
death. Parnapishtim, at the suggestion of his wife, reveals the
' secret of life ' to Gilgamesh just before the latter's departure.
The ship is brought nearer to the shore, and Parnapishtim tells
Gilgamesh of a plant that wounds as a thistle, hut which p o s
sesses wonderful power. Gilgamesh departs on the ship, and
with the help of Ardi-Ea finds this plant, which is called ' t h e
restoration of old age to youth.' I t is a long journey to the
place. T h e plant grows at the side or a t the bottom of a fountain. Gilgamesh secures it, but scarcely have his hands grasped
the plant when it slips out of his hand and is snatched away
by a demon that takes on the form of a serpent. All is lost !
Gilgamesh sits down and weeps bitter tears. H e pours out his
woe to Ardi-Ea, but there is nothing left except to return to
Uruk. H e reaches the city in safety. His mission- the
search for immortality - has failed. Though healed from his
disease, the fate of mankind -old age and death - is in store
for him. With the return to Uruk the eleventh tablet ends. I t
but remains, before passing on, to note that the narrative of the
deluge in this tablet is connected with the character of the
eleventh month, which is called the 'month of rain.' We may
conclude from this that the mythological element in the storythe annual overflow - predominates the local incident of the
destruction of Shurippak. Gilgamesh, we must bear in mind,
has nothing to do with either the local tale or the myth, except
to give to both an interpretation that was originally foreign to
the composite narrative.
I n the twelfth tablet - which is in large part obscure - we
find Gilgamesh wandering from one temple to the other, from
the temple of Bel to that of Ea, lamenting for Eahani, and asking, again and again, what has become of his companion. What
has been his fate since he was taken away from the land of the
living? T h e hero, now convinced, as it seems, that death will
come to him, and reconciled in a measure to his fate, seeks to
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learn another secret, -the secret of existence after death. H e
appeals to the gods of the nether world to grant him at least a
sight of Eabani. Nergal, the chief of this pantheon, consents.

. . . he opened

the earth,
And the spirit of Eabani
He caused to rise up like a wind.

Gilgamesh puts his question to Eabani:
Tell me, my companion, tell me, my companion.
The nature of the land which thou hast experienced, oh I tell me.

Eabani replies :
I cannot tell thee, my f"end, I cannot tell thee I

H e seems to feel that Gilgamesh could not endure the
description. T h e life after death, a s will be shown in a
subsequent chapter, is not pictured by the Babylonians as
joyous. Eabani reveals glimpses of the sad conditions that
prevail there. I t is thedomain of the terrible Allatu, and Etana1
is named among those who dwell in this region. Eabani
bewails his fate.s H e curses Ukhat, whom, together with
Sadu, he holdsresponsible for having brought death upon him.
I n Genesis, it will be recalled, death likewise is viewed a s the
consequence of Adam's yielding to the allurements of Eve.
Special significance, too, attaches to the further parallel to be
drawn between Adam's punishment and Eabani's fate.
Dust thou art, and unto dust shalt thou return

applies to Eabalil a s well as to Adam. H e was formed of clay, as
we have seen,'. and when he dies he is 'turned to clay.' ' Still
the fortunes awaiting those who die are not alike. Those who
1 U f ~ b bu $he

name, it will be recalled, given to a class of demons. See p. 260.
See p. 518.
Haupt, Bcit~agrsur ArryrioIogic, i. 318.319, has made it plausible that pp. 1619 of his edition belong ta the twelfth tablet of the epic, though prhaps to a different edition of the epic, as Jeremiar nuggertr (Indubor-Nimrod,
p. 43).
6 Haupt'n edition, pp. 67, 12.
See above..p. 474.
2
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die in battle seem to enjoy special privileges, provided, however,
they are properly buried and there is some one to make them
comfortable in their last hour and to lookafter them when dead.
Such persons are happy in comparison with the fate in store for
those who are neglected by the living. T h e one who is properly
cared for, who
On a soft couch rests,
Drinking pure water,
Who dies in battle, as you and I have seen,'
His father and mother supporting his head,
His wife . . . a t his side, -

the spirit of such a one is a t rest. The circumstances attending
death presage in a mea?;ire the individual's life after death.
But he whose corp remains in the field,
A s you and I have 52en,
His spirit a has n o rest in the earth.
The one whose spirit ' S not cared for by any one,
As you and 1 have seen,
He is consumed by gnawing hunger, by a longing for food.
What is left on the street ire is obliged to eat.4

T o be left unburied was the Qeatest misfortune that could
happen to a dead person.
With this sentiment the epic closes. Gilgamesh must rest
content with the unsatisfactory consolation that Eahani offers
him. Man must die, and Gilgamesh cannot escape the universal fate. Let him hope for and, if possible, provide for proper
burial when death does overtake him. H e will then, a t least,
not suffer the pangs of hunger in the world of spirits to which
he must go.
The twelfth tablet exhibits somewhat more traces of the
Lit., 'thou hart seen it, I have seen it!
Text defective. Jerernias conjectures "kneeling."
8 E&mmz, another name for a clarr of demons. See p. 260.
4 he correct tranrlatian of these liner we owe t o Haupt (Bcitri'gr rur Arryriolc@,i. 69,70).
1

2
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theology of the schools than the others. Eabani's speech, while
conveying sentiments that thoroughly represent the popular
beliefs of Babylonia, is couched in terms that give to the address the character of a formal declaration of doctrines. The
conjuring up of the spirit of Eabani is also a feature that appears
to be due to theological influences, and the whole episode of
Gilgamesh's wandering from place to place seeking for information appears to be a 'doublet' suggested by the hero's wanderings, as narrated in the ninth and tenth tablets.
'The problem propounded in the earlier tablets -the search
for immortality-is, as has been shown, a perfectly natural one
and of popular origin, but the problem with which Gilgamesh
wrestles in the twelfth tablet,-the secret of the life after death,
-while suggested by the other, belongs rather to the domain
of theological and mystic speculation. This aspect of the
twelfth tablet is borne out also by the fact that the problem
is not solved. The epic ends a s unsatisfactorily a s the Book
of Job or Ecclesiastes. There is a tone of despair in the
final speech of Eabani, which savors of the schools of advanced
thought in Babylonia. For the problem of immortality, a definite solution at least is offered. Man can reach old age ; he
may be snatched for a time from the grasp of death, a s Gilgamesh was through the efforts of Parnapishtim, hut he only
deludes himself by indulging in hopes of immortal life. 'Man
must die ' is the refrain that rings in our ears. T h e plant of
'eternal youth' slips out of one's hand at the very moment
that one believes to have secured it.
'The Gilgamesh epic, as we have it, thus turns out to be a composite production. Gilgamesh, a popular hero of antiquity,
becomes a medium for the perpetuation of various popular
traditions and myths. T h e adventures of his career are combined with the early history of man. Of actual deeds performed
by Gilgamesh, and which belong to Gilgamesh's career a s a hero,
warrior, and ruler, we have only four, -the conquest of Erech,
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his victory over Khumbaba, the killing of the divine bull, and
the strangling of the lion.' T h e story of Eabani, Ukhat, and
Sadu is independent of Gilgamesh's career, and so also is the
story of his wanderings to Mashu and his encounter with Parnapishtim. Gilgamesh is brought into association with Eabani
by what may be called, a natural process of assimilation. The
life of the hero is placed back a t the beginning of things, and
in this way Gilgamesh is brought into direct contact with
legends of man's early fortunes, with ancient historical reminiscences, as well as with nature-myths that symbolize the change
of seasons and the annual inundations.
Popular philosophy also enters into the life of the hero.
Regarded a s a god and yet of human origin, Gilgamesh becomes
an appropriate illustration for determining the line that marks
off man's career from the indefinite extension of activity that
is a trait of the gods. Gilgamesh revolts against the universal law of decay and is punished. H e is relieved from
suffering, but cannot escape the doom of death. T h e sixth
tablet marks an important division in the'epic. T h e Ishtar and
Sabitum episodes and the narrative of Parnapishtim-itself a
compound of two independent tales, one semi-historical, the
other a nature-myth-represent
accretions that may refer to a
time when Gilgamesh had become little more than a name,- a
type of mankind in general. Finally, scholastic speculation
takes hold of Gilgamesh, and makes him the medium for illnstrating another and more advanced problem that is of intense
interest to mankind, -the secret of death. Death is inevitable,
but what does death mean? The problem is not solved. T h e
1 The reference to the killing of a panther in the tenth tablet (Haupt, p. 71.6) is
too obscure to be taken into consideation. Gilgamesh's fight with a 'buffalo' (so
Ward, "Babylonian Gods in Babylonian Art,'' Proc. Anrrr. Or. Sor., May, 18go,
p. av) is pictured on seal cylinders. No doubt, various deeds of Gilgamesh were
recounted in the minning portionn of the epic, and it is also quite likely that besides
the stories in the epic, others were current of Gilgamesh to which a Literary form war
never given.
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close of the eleventh tablet suggests that Gilgamesh will die.
T h e twelfth tablet adds nothing to the situation -except
a
moral. Proper burial is essential to the comparative well-being
of the dead.
T h e fact that Gilgamesh is viewed as a type in the latter half
of this remarkable specimen of Babylonian literature justifies us
in speaking of it, under proper qualification, a s a 'national epic.'
But it must be remembered that Gilgamesh himself belongs to
a section of Babylonia only, and not to the whole of i t ; and it
is rather curious that one, of whom it can he said with certainty
that he is not even a native of Babylonia, should become the
personage to whom popular fancy was pleased to attach traditions and myths that are distinctively Babylonian in character
and origin.
T h e story of Gilgamesh was carried beyond the confines of
Babylonia.' Gilgamesh, to be sure, is not identical with the
Biblical Nimrod,' but the Gilgamesh story has evidently influenced the description given in the tenth chapter of Genesis of
Nimrod, who is viewed a s the type of Bahylonian power and
of the extension of Babylonian culture to the north.
T h e Gilgamesh epic is not a solar myth, a s was once supposed,8 nor is the Biblical story of Samson a pure myth, but
Gilgamesh becomes a solar deity, and it is hardly accidental that
Samson, or to give the Hebrew form of the name, Shimshon, is
a variant form of Shamash,'- the name of tlie sun in Babylonian
and Hebrew. The Biblical Samson appears to he modelled
upon the character of Gilgamesh. Both are heroes, both conThe Parnapishtim episode parsed on to the Arabs, where the hero of the deluge
appears under the name of Khadir-a corruption of Adra-Kharir. See Lidzbarski,
" Wer ist Chadir?" Zritr.i: Arryr. uii. 109-112,who also suggests that Ahasverui,
'the Wandering Jew,' is a corrvption of Adrakhasis.
2 It will be recalled that Nimrod is termed a ' mighty hunter' (,=id). This sug.
gets a comparison with Sadu,' the hunter,: in the Gilgamesh epic. Seeabove, p. +jj.
8 Originally suggested by H. C. Rarlinson.
1 The ending 6n is an emphatic affix - frequent in proper names.
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querors, both strangle a lion, and both are wooed by a woman,
the one by Delila, the other by Ishtar, and both through a
woman are shorn of their strength. T h e historical traits are
of course different. As for the relationships of the Gilgamesh
epic to the Hercules story, the authority of WilamowitzMijllendorf ' is against an oriental origin of the Greek tale, and
yet such parallels a s Hercules' fight with a lion, his conquest
of death, his journey and search for immortality (which in contrast to Gilgamesh he secures), certainly point to a n influence
exercised by the oriental tale upon the Greek story. I t is not
surprising that the elements contributed through this influence
have been so modified in the process of adaptation to the
purely Greek elements of the Hercules story, and, above all, to
the Greek spirit, as to obscure their eastern origin? Most
curious as illustrating the continued popularity of the Gilgamesh
story in the Orient is the incorporation of portions of the epic
in the career of Alexander the Greats I n Greek, Syriac, and
Rabbinical writings, Alexander is depicted as wandering through
a region of darkness and terror in search of the ' water of life.'
H e encounters strange beings, reaches the sea, but, like Gilgamesh, fails to secure immortality. Such were the profound
changes wrought by Alexander's conquests that popular fancy,
guided by a correct instinct of appreciation of his career, converted the historical Alexander into a legendary hero of vast
dimensions." T h e process that produced the Gilgamesh epic is
HrraWcr, Einleitung.
On this subject see the Introduction to Berard'r Da l'originc der ruitcr Arrodierr, and for a further diicuasion of the relationships between Izdubar and
Hercules, see leremiar' IaduborNimrod, pp. 70-73, or his article in Koscher's
Axsf2hrli~hasLaxiion drr G~iechirchenend Rvmiiihrn Myfhologir, ii. 821-8~3.
3 Meissoer, Alexander und Giignnroi (Leipdg, 1 8 9 4 , pp. 13-17.
4 i n the Greek and other versions, the mountain Muran or Maris is mentioned,
that is, Mnrlrrr, as in the Gilgamesh epic. See p. 488.
See especially Budge, Thc L$# and Exploits of AIexonder thc Great (London,
Introduction, 1896); NBldeke, Bcitv=p sur Garchiilrfe der Alerander-Romonr
(Vienna, 1890) and Gaster, An O i d H d r e w Romance of Alexander (Journal Royal
Arint. Soc., 1897, pp. 4Sj-498).
1 Elrripider'
2

-
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repeated, only on a larger scale, in the case of Alexander. Not
one country, but the entire ancient culture world, - Babylonia,
Persia, Egypt, Arabia, Judea, and Syria,-combine to form the
legendary Alexander. Each country contributes its share of
popular legends, myths, and traditions. Babylonia offers a s her
tribute the exploits of Gilgamesh, which it transfers in part to
Alexander. The national hero becomes the type of the 'great
man,' and a s with new conditions, a new favorite, representative
of the new era, arises to take the place of an older one, the old
is made to survive in the new. Gilgamesh lives again in Alexander, just a s traits of the legendary Alexander pass down to
subsequent heroes.

C H A P T E R XXIV.
W T H S AND LEGENDS

NOT many years ago the impression appeared to b e well
founded that the Semites were poor in the production of myths
and legends as compared, for example, to the Hindus or
Greeks. T h e religious literature of the Babylonians, originating undoubtedly with the Semitic inhabitants of the Euphrates
Valley, reverses the impression. T h e ' creation ' and ' Gilgamesh' epics suffice, not merely for what they contain, but for
what they imply, to accord to Babylonian mythology a high
rank; hut in addition to these epics we have a large number of
tales of gods, demi-gods, demons, and spirits that illustrate the
capacity of the Babylonians for the production of myths.
Indeed, there is n o longer any reason for doubting that the
Babylonian mythology exercised considerable influence upon
that of the Greeks. Further discoveries and researches may
show that distant India also felt a t a n e a r l y period the intellectual stimulus emanating from the Euphrates Valley. At all
events, many of the features found in Bahylonian myths and
legends hear so striking a resemblance to those occurring in
lands lying to the east and west of Babylonia, that a study of
Aryan mythology is sadly deficient which does not take into
account the material furnished by cuneiform literature. How
extensive the Babylonian mythology was must remain for the
present a matter of conjecture, but it is easier to err on the
side of underestimation than on the side of exaggeration. If
it be remembered that by far the smaller portion only of Ashurbanabal's library has been recovered, and that of the various
literary collections that were gathered in the religious centers
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of the south, scarcely anything has as yet been found, it is certainly remarkable that we should he in possession of an elaborate tale of a demi-god, Etana, of an extensive legend recounting
thedeeds of the war and plague-god Dihharra, and of two genuine
storm myths, while the indications in Dr. Bezold's catalogue of
the Kouyunjik collection justify us in adding to the list several
other myths and legends, among the still unpublished tablets
of the British Museum.' These myths and legends have a twofold value for us, a direct value because of the popular religious
ideas contained in them, and an indirect value by virtue of t h e
interpretation given to these ideas by the compilers. I n the
literary form that the popular productions received, the influence of those who guided the religious thought into its proper
channels is to be clearly seen.

I t will he recalled that we came across a hero Etana in the
Gilgamesh epic? T h e name of the hero is Semitic, and signifies ' ~ t r o n g . ' ~An identical name appears in the Old Testament,' and it is possible that the Babylonian Etana represents,
like Gilgamesh, some ancient historical person of whom a dim
tradition has survived among other nations besides the Bahylonians. T h e deeds recounted of him, however, place the
1 Same of these were already indicated (but only indicated) by George Smith in
his ChnidaaisificGrncrir (German translation), pp. 136-14r.
I t i s the merit of Dr.
E. J. H a r p r t o have prepared an excellent publication of the material contained in
Smith's work, pp. m - x r o , under the title " Die Babylonivhen Legenden von Etana,
zu, Adapa und Dibbarra" (Deiitzrch and Haupt'r Baitriip sur Arryrio[oE'8, ii.
3 9 o - i ~ r ) . Additional material is furnished bytwo publications of mine: (a) a monograph, " A Fragment of the Dibbarra Epic" (Boston, 1891), and (b) " A New
Fragment of the Babyionian Etana Legend" (Deiitzrch and Haupt's Bc2trap rur
Arryriologia, Wi,363-38,). See also Friedrich leremiar in Chantepie de la Saur
$aye's Lchrbuch dc, Rdiigionrsssshichle (rd edition), i. 218-2.1.
2 S" above, p. j r r .
a See my r e m a r k in Delitzrch and Haupt'r Beit?+ au* Arryrioiogic, iii. 376.
4 I Kings, v. n.
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hero entirely in the domain of myth. His patron is Shamash,
the sun-god, and in popular tradition he becomes a member of
the pantheon of the nether world.
I n the portions of the Etana legend preserved,' two episodes
are detailed in the hero's career, one regarding the birth of a
son, the other a miraculous journey. The former episode justifies the assumption of a historical starting-point for the legend
of Etana? Among many nations the birth of a hero or of a
hero's son is pictured a s taking place under great difficulties.
Etana's wife is in distress because she is unable to bring to the
world a child which she has conceived. Etana appeals to
Shamash. Through the mediation of the priests he has offered
sacrifices, and he now prays to Shamash to show him the
"plant of birth."
The oracles%have completed my sacrifices,
They have completed my free-will offerings to the gods.
0 Lord, let thy mouth command,
And give me the plant of birth,
Reveal to me the plant of birth,
Bring forth the fruit, grant me an offspring.

Of Shamash's reply only one line is preserved intact, in which
he tells Etana :
Take the road, ascend the mountain.

I t is presumably upon the mountain that the plant grows
whose magical power will insure the happy delivery of the
expected offspring. Harper calls attention to a remarkably
parallel to this incident which is found in the Armenian and
Mandaean legends of the birth of Kustem, the son of Sal. T h e
latter's wife is unable to deliver her child because of its size.
Sal, who was reared by an eagle, has in his possession a pinion
1

Harper in Delitrrch and Haupt's Beifidgc sur Asryrrolo~'8,
ii. 3gr-408.

2

16. pp. 405 se4.

8 Lit., 'the inquirers; a designation of the priests in their capacity of oracle
seekers.
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of the eagle, by means of which he can, when in distress,
invoke the presence of the bird. The father throws the pinion
into the fire, and the eagle appears. The latter gives the
mother a medicinal potion, and the child is cut out of the
womb. Etana, like Rustem, is accompanied by an eagle, and it
would appear that the eagle aids Etana in obtaining the plant.'
The eagle, in many mythologies, is a symbol of the sun, and it
is plausible to conclude that the bird is sent to Etana at the
instigation of Shamash. Who the 'son is that Etana expects
we are not told, and naturally from a single episode like this
-and one so fragmentarily preserved-no safe conclusions
may be drawn. But the epic (if we may apply this term) must
have recounted some achievements of Etana, and as the
'strong' one, his deeds must have borne some resemblance to
those of Gilgamesh. The birth of the son, it is furthermore
fair to presume, took place towards the end of Etana's career,
when his own life was drawing to a close. If a fragmentZ of
the tale were only better preserved, we would have an episode
of Etana's earlier career. But such is the condition of this
fragment that, at the most, it can be said that Etana is engaged
in some conflict against a city, in which Ishtar, Bel, the Anunnaki, the Igigi, and some minor gods, as En-ninna, Sibittum,
are involved. The Etana series, as we learn from the colophon
to this fragment, was known by a designation in which a city
occurs, and it may be that this is the city against which Etana,
aided by the gods, proceeds. Leaving this aside, it is fortunate that we have at least another episode in Etana's career
which enables us to establish the connecting link between the
hero as an historical personage and as a god or demi-god. As
Gilgamesh offers an insult to Ishtar, so Etana encounters the
ill-will of the great goddess, though through no direct offense.
1

The maner is not certain because of the sad condition of the fragments

I K. 2606, Harper, ib. pp. 399,400.
8 Only a part of the name, h i , is preserved.
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The eagle tempts Etana to mount with him into the upper
regions. Etana is represented a s giving, in part, an account of
this adventure, in the first person. T h e gates of the upper
regions are opened, and Etana is terrified at the majestic sight
which greets him. H e sees a throne, and throws himself on
his countenance in terror. T h e gates are significantly designated as the gate of Anu, Bel, and Ea, and the gate of Sin,
Shamash, Ramman, and Ishtar. T h e introduction of the two
classes of the theological t?iadsl reveals the influence of a scholastic elaboration of some popular myth. T h e eagle reassures
Etana, and addresses him as follows :
My friend lift up (?) [thy countenance],
Come and let me carry thee to the heaven [of Anu]
On my breast place thy breast,
On my pinion place thy palms,
On my side place thy side.

Etana obeys, and thus, securely attached to the eagle, begins
the daring journey. They fly for the space of a double hour,'
when
The eagle addresses Etana:
Look, my friend, how the earth appears;
Look at the sea and at its side, the house of wisdom;a
The earth appears as a mountain, the sea has become a pool (?)
A second double hour he (i.e., the eagle) carried him on high.
The eagle spoke to Etana :
Look, my friend, how the earth appears;
The sea is a mere belt (?) around the earth.
A third double hour he carried him on high.
T h e eagle spoke to Etana:
Look, my friend, how the earth appears;
The sea is a mere gardener's ditch.'
1 See

pp. 108, 163.
I.e., an army's march of two hours.
8 The dwelling of Ea See Meirmer, ALezonder and GiIgonror, p.
4 I.e., still smaller.
2
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I n this way they reach the gate of Anu, Bel, and Ea in
safety, where they take a rest. The eagle is not yet satisfied,
and urges Etana to follow him to the domain of Ishtar.
Come, my friend [let me carry thee to Ishtar],
With Ishtar, the mistress [of the gods, thou shalt dwell],
In the glory of Ishtar, the mistress of the gods, [thou shalt sit ?l.
On my side place thy side,
On my pinion place thy palms.

T h e gods, it will be seen, dwell on high in accordance with
the view developed by astronomical speculations.' Anu, Bel,
and Ea are here evidently identified with the fixed stars bearing their names: while under Ishtar the planet Ishtar-Venus is
meant. Etana yields to the eagle's suggestion. They mount
still higher. Earth and ocean grow still smaller, the former
appearing only as large as ' a garden bed,' the latter like ' a
courtyard.' For three double hours they fly. Etana appears
to warn the eagle to desist from his rash intention, but the
warning comes too late. Etana and the eagle are thrown
down from the lofty regions. With lightning speed the descent
takes place, until the two reach the ground. T h e further course
of the narrative is obscure. Was Etana punished by being
sent to the nether world, where we find him in the Gilgamesh
epic ? a There is a reference, unfortunately quite obscure, to the
death of Etana, and perhaps to his shade,' in a portion of the
tablet. One certainly expects both Etana and the eagle to be
punished for their rash act, but until we can determine with
certainty what became of both, and with what purport the tale
is introduced into the career of Etana, the question must be
left open, as also the possibility of a connection between this
flight of Etana and the similar Greek myth of Ganymede.
T h e introduction of the eagle points clearly to the mythological character of the tale, but flights of eagles occur so frequently
1 See

1

above, p. 458,

See p. 460.

8

See p.

511.

H a r p r , id. p. 404, note.
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in the myths and legends of various nations that no great stress
is to be laid upon further parallels that might b e adduced.'
T h e story found in Aelian and which has already been referred
toZ alone calls for mention here. According to this story, Gilgamesh, whose birth is feared by his cruel grandfather Sokkaros,
king of Babylonia, is thrown from the tower where his mother
was imprisoned and in which he was born, but in falling is
caught by an eagle and taken to a gardener who rears the
child. T h e eagle being the associate of Etana, the suspicion
is justified that the child thus miraculously saved is in reality
Etana and not Gilgamesh. At all events, there must be some
connection between the story of Aelian and the BabyIonian
legend under consideration. T h e fate of the eagle is recounted
in another tablet of the Etana series: which again furnishes an
episode paralleled in the mythologies of other nations.
The eagle has lost favor with Shamash. Enmity has arisen
between the e a g l e and the serpent, and, curiously enough, the
latter stands under the protection of the sun-god. What the
cause of the enmity between eagle and serpent was, may have
been recounted in a missing portion of the tablet. T h e eagle
forms a plan of destroying the serpent's brood. H e is warned
against this act by a young eagle, who is designated as a 'very
clever young one.'
Do not eat, V my father, the net of Shamash is laid (?);
The trap, the ban of Shamash, will fall upon thee and catch thee.
Who transgresses the law of Shamash, from him Shamash will exact
revenge.

But the eagle, we are told, paid no heed to the warning.
H e descended and ate of the young of the serpent

T h e serpent appeals to Shamash.
the cruel deed of the eagle :
1 See Harper, ib. pp.
1 See

above, p. 469.

H e tells the sun-god of

406, 407.

Hareer, PP. 392-394.
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See, 0 Sharnash, the evil that he has done t o me.
Help (?), 0 Sharnash, thy net is the broad earth.
Thy trap is the distant heavens.
Who can escape thy n e t ?
Z U , the
~ worker of evil, the source of evil [did not escape?'].

Shamash responds to the appeal

:

Upon his hearing the lament of the serpent,
Shamash opened his mouth and spoke to the serpent:
Go and ascend the mountain;
The carcass of a wild ox make thy hidingplace.
Open him, tear open his belly.
Make a dxelling place [of his belly].
All the birdi of heaven r i l l come down;
The eagle vith them will come down.

.

.

.

.

.

.

.

.

.

.

.

Upon penetrating to the meat he will hastily proceed,
Making for the hidden parts.'
,
As soon as he has reached the inside? seize him by his'wing,
Tear out his wing, his feather (?), his pinion,
Tear him t o pieces, and throw him into a corner,
To die a death of hunger and thirst.

This devilish plan is successfully carried out. With considerable skill the narrative describes how the eagle, suspecting
some mischief, did not join the other birds, but when he saw
that they escaped without harm felt reassured. H e tells his
brood :
Come, let u s go and let us also pounce down upon the carcass of the wild
ox and eat, we too.

T h e eagle is again warned by his "very clever" offspring.
T h e rest of his brood join in the appeal, but
H e did not hearken to them, and obeyed not the advice of his brood.

He swooped down and stood upon the wild ox.
one cannot escape from Shamash, since he taverser all space.
personification of the storm. See below, pp. j37 leg. The lineisveryobscure
owing to the break in the tablet.
W OHarper, but see pp. j41, j+z.
4 I.,,he will dig his beak into the juicy part of the meat.
6 Of the carcass.
1 I*.,

1A
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Still, he is not entirely free from suspicion, and the narrative
continues :
The eagle inspected the carcass, looking carefully to the front and behind
him.
He again inspected the carcass, looking carefully to the front and behind
him.

Detecting nothing to justify his suspicions, he digs his beak
into the carcass, but scarcely has he done so when the serpent
seizes hold of him. T h e eagle cries for mercy, and promises
the serpent a present of whatever he desires. T h e serpent is
relentless. T o release the eagle would b e to play false to
Shamash.

..

If I release thee .
Thy punishment will be transferred to me.

Thus the serpent justifies what he is about to do; I n accordance with the instructions of the sun-god, the eagle is stripped
of his wings and feathers, and left to die a miserable death.
I n its present form this tale of the eagle and serpent forms
parr of the Etana story.' Jeremias is right in questioning
whether it originally had anything to do with Etana.'
Two
distinct stories have been combined, much a s in the Gilgamesh
epic several tales have been thrown together. T h e association
of Etana with the eagle suggests the introduction of the episode
of the eagle's discomfiture. If one may judge of the two episodes relatedof Etana, he is not a personage regarded with
favor by the compilers. I n both episodes we find him in distress. His flight with the eagle is regarded a s a defiance of
the gods, though more blame attaches to the eagle than to him.
Shamash can hardly have regarded with favor the ambition of
a human being to mount to the dwelling of the gods. Gilgamesh makes no such attempt, and Parnapishtim is not carried
1 As shown by the colophon of K. 1606, and also by the fact that K. 1547, which
contains on the obverse the tale, contains on the reverse Etana's prayer to Sharnarh.
1 De la Saussaye'z Lelirdurh der Relip.ansgrsiiiiilitr (ad edition), i. 218.
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on high, hut to "the confluence of the streams." Gilgamesh,
it will also he recalled, is unable to pass to the nether world
where Eahani is placed, and in the following chapter we will
come across a tale intended to illustrate the impossibility of
any one ever returning from the hollow under the earth where
the dead dwell. T h e story of Etana appears, therefore, to
emphasize the equal impossibility for any mortal to ascend
to the dwelling of the gods. Etana is deified, hut he belongs
permanently to the region where all mortals go after their
career on earth is ended, -the nether world. One gains the
impression, therefore, that Etana is a hero of antiquity who
is not approved of by the Babylonian priests. Similarly, the
conflict between the eagle and the serpent suggests an opposition to the view which makes the eagle the symbol and messenger of Shamash. T h e eagle recalls the winged disc, the
symbol of Ashur,' and the eagle occurs also as a standard
among the H i t t i t e ~ with
, ~ whom, as we know, the Bahylonians
came into contact. T h e story of Shamash, himself, laying the
trap for the eagle looks like a myth produced with some specific
intent, an illustration of legitimate sun-worship against rival
cults. As a matter of course, in the case of such a myth, it is
difficult to say where its popular character ends and the speculative or scholastic theory begins. But whatever may have
been the original purport of the tale, for our purposes its significance consists in the view unfolded of Shamash as the one
who wreaks vengeance on the evil-doer. Shamash appears
in the episode in the rBle of the just judge that characterizes
him in the hymns and incantations. Etana's reliance upon
the eagle leads to disgrace and defeat. I n a representation of
the hero's flight on a seal ~ y l i n d e r the
, ~ disapproval of the act
above, p. 195
Perrot and Chipiez, Hzrtory of Art in Snrdinio, Phmnicio, Judas, Syrin, ond
Aria Minor, ii. 176.
a Pinches, Ba6ylmian and Arryrian CyIindcrr, di., o,fSir Henry Pro&, no. IS.
CS Harper, i6. p. 408.
1 See
2
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is indicated by the addition of two dogs in a crouching position,
their gaze directed towards the bird. T h e dogs are a symbol
of the solar-god Marduk.'

Of more direct religious import is a story recounted in a
series comprising five tablets of the deeds of the war and
plague-god whose name is provisionally read Dihbarra.? H e is
a solar deity identified in the theological system of the Babylonians with Nergal, hut originally distinct and in all probability one of the numerous local solar deities of Bahylonia like
Nin-girsu and Nin-gishzida, Ishum and others, whose rBles are
absorbed by one or the other of the four great solar deities,Shamash, Marduk, Ninih, and Nergal. Nergal representing
the sun of midday and of the summer solstice, which brings in
its wake destruction of various kinds, it was appropriate that
a god who came to be specifically viewed as the god who
causes disease should be regarded as an aspect of the
terrible Nergal. I n the legend that we are about to consider,
Dihbarra appears as the god of war. H e is designated as the
' warrior.' T h e name of the god is written ideographically with
a sign that has the meaning of ' servant' and ' man.' T o this
sign the phonetic complement ra is added. I n view of a passage in a lexicographical tablet, according to which the name
of the god is designated a s the equivalent of the god Gir-ra,
Jensen concluded that the name was to be read Gira, and
Delitzsch3 is inclined to follow him. A difficulty, however,
arises through the circumstance that the element Gir in the
name Gir-ra is itself an ideograph. I n any case, the designation
of the god a s a ' servant' shows that h e is described here by an
1A

lexicographical tablet, IIR. 56, col. iii. 22-25, mentions four dogs of Marduk.

1 See

8

p.

232.

See Harper, ib. p. 426.
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epithet,' and not by his real name, which is to b e sought rather
in the sense of ' strong,' that is one of the meanings of the idew
graphgir. T h e epithet 'servant' belongs to the period when the
god took his place in the theological system as one of the attendants of the great Nergal, just a s the plague-god is himself accompanied by a god Ishum, who acts as a kind of messenger or
attendant to him. It should he added that what little evidence
there was for the conventional reading Dibbarra2 has now been
dispelled, so that but for the desire to avoid useless additions
to the nomenclature of the Babylonian deities, the form Gir-ra
would have been introduced here, a s for the present preferable.
Where the cult of Dihbarra centered we do not know, but
that he presided over a district that musthave played a prominent part a t some period of Babylonian history is shown by
the elaborate legend of his deeds for which, as in the case of
Gilgamesh and Etana, we are justified in assuming an historical
background. I n fact, the legend of Dibharra is naught but a
poetic and semi-mythical disguise for severe conflicts waged
against certain Babylonian cities by some rival power that
had its seat likewise in the Euphrates Valley.
Of the five tablets, but four fragments have as yet been
found in such a condition a s to be utilized. T h e longest of
these contains an address to Dibbarra by his faithful attendant
Ishum, in which the power of the war-god is praised and some
of his deeds recounted.
[The sons ofl Babylon were (as) birds
And thou their falconer.
In a net thou didst catch them, enclose them, and destroy them,
0 ! Warrior Dibbara,
Leaving the city.3 thou didst pass to the outside.
Taking on the form of a iion, thou didst enter the palace.
T h e people saw thee and drew (?) their weapons.
1 The m is either a phonetic complement to the ideograph or ir prhaps added to
Suggestto the reader the identification~ i t h
~ i ~ - ~ ~ .a B . ~ ~ I o ~ .
2 Namely, the connection with Hebrew deder, pestilence.' Cj. Harper, id. p. 426.
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The reference in these lines is to an attack upon the city of
Babylon. The war-god is pictured as striking out in all directions, imprisoning the inhabitants of Babylon within the city
walls, working havoc outside of the city, and not stopping short
at entering the palace. The metaphor of the war-god taking
on the form of a lion confirms the identification of Dibbarra
with Nergal, who is generally pictured as a lion.
In the following lines the enemy who makes this attack on
Babylon is introduced. H e is designated as a 'governor,'
and Dibbarra is represented as giving him certain instructions
to carry out. The title 'governor' given to this enemy may
be taken as an indication that the epic deals with the rivalry
existing among the states of Babylonia, each represented by its
capitol. Ishum continues his address to Dibharra :
The heart of the governor, intent upon taking vengeance on Babylon, was
enraged,
For capturing the possessions of the enemy, he sends out his army,
Filled with enmity towards the people.

Dibbarra is represented as addressing this governor:
I n the city whither I send thee,
Thou shalt fear no one, nor have compassion.
Kill the young and old alike,
T h e tender suckling likewise - spare no one.
The treasures of Babylon carry off as booty.

Ishum continues his narrative

:

The royal host ras gathered together and entered the city.
The bow was strung, the sword unsheathed.
Thou didst blunt' (?) the weapons of the soldiers,
The servitors of Anu and Dagan.
Their blood thou caused to flow like torrents of water through the city's
highways.
Thou didst tear open their intestines, and cause the stream t o carry them
off.
rext obscure.

"

Sharpen badly " seems to be the idiomatic phr-

ured
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Dagan is here used for Bel,' and the phrase ' servitors of Anu
and Dagan' embraces the inhabitants of Babylon. Marduk,
the lord of Babylon, is enraged at the sight, but apparently is
powerless.
The great lord Marduk saw it and cried "Alas ! "
His senses left him.
A violent curse issued from hi mouth.

At this point the tablet is defective, and when it again becomes
intelligible we find Ishum describing an attack of Dihbarra
upon another of the great centers of the Euphrates Valley the city of Uruk. Uruk is called the 'dwelling of Anu and
Ishtar,' the city of the Kizrtti, Uhhdti, and K&nrimdtiZ- the
sacred harlots. Uruk suffers the same fate as Babylon:
A cruel and wicked governor thou didst place over them,
Who brought misery upon them, broke dawn (?) their laws
Ishtar was enraged and filled with anger because of Uruk.

Her opposition, however. is as powerless to stem Dibbarra's
attack a s was Marduk's grief at the onslaught on Babylon.
Dibbarra's greed is insatiable. Ishum continues his address
to him :
0 warrior Dibbarra, thou dost dispatch the just,
Thou dost dispatch the unjust,
Who sins against thee, thou dost dispatch,
And the one who does not sin against thee thou dost dispatch

T h e following lines reveal the purpose of Ishum's long
speech. A war more terrible even than the conflicts recounted
is planned by Ishum, one that is to involve all creation and
extend to the higher regions. Ishum asks Dibbarra's consent
to the fearful destruction held in view:
The brightness of Shul-pauddua I ail1 destroy.
The root of the tree I will tear out
That it no longer blossom ;
1 See above, p. 154.

see P.475.

8

A solar deity. See p. gg
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Against the dwelling of the king of gods, I will proceed. . .
The warrior Dibbarra heard him.'
The speech of Ishum a a s pleasant to him as fine oil,
And thus the warrior Uibbarra spoke:
Sea-coast [against] sea-coast, Subartu against Subam, Assyrian against
Assyrian,
Elamite against Elamite,
Cassite against Cassite,
Sutaean against Sutaean,
Kuthaean against Kuthaean,
Lullubite against Lullubite,
Country against country, house against house, man against man.
Brother is to show no mercy towards brother; they shall kill one another.

T h e lines remind one of 'the description in the Gilgamesh
epic of the terror aroused by the deluge,%and one might be
tempted to combine Dibbarra's speech with the preceding
words of Ishum, and interpret this part of the Dibbarra legend
a s another phase of the same nature myth, which enters as a
factor in the narrative of the Deluge. However, the continuation of Dibbarra's speech shows that a great military conflict is
foretold. T h e countries named are those adjacent to Babylonia,
and the intention of the writer is evidently to imply that the
whole world is to b e stirred up. This fearful state of hostility
is to continue until
After a time the Akkadian will come,
Overthrow all and conquer all of them.

Akkad, it will be recalled, is a name for Babylonia. T h e triumph of Babylon is foretold in these lines. T h e Akkadian is,
therefore, none other than Hammurabi, who succeeds in obtaining the supremacy over the entire Euphrates Valley, and whose
successors for many centuries claimed control of the four quarters of the world.
I t is evident from this 'prophecy' that the Dibbarra legend
received its final shape under influences emanating from Babylon, precisely a s we found to be the case in the ' creation ' story
1 Irhum.

2 See

above, p.

501.
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and in the Gilgamesh epic. T h e hostility that precedes the
coming of Hammurabi points to the violence of the conflicts in
which that warrior was engaged, while the exaggeration of this
hostility shows how strong and permanent the impression of
Hammurabi's achievements must have been. T h e designation
of the conqueror a s the Akkadian gives him to a certain extent
the character of a Messiah, who is to inaugurate an era of
peace, and whose coming will appease the grim Dihharra. It
is by no means impossible that Hebrew and Christian conceptions of a general warfare which is to precede the golden
age of peace are influenced by the Babylonian legend under
consideration.
Dibbarra gives his consent to Ishum's plan :
Go, Ishum, carry out the word thou hast spoken in accordance with thy
desire.

Ishum proceeds to do so.
to be attacked.

T h e mountain Khi-khi is the first

Ishum directed his countenance t o the mountain Khi-khi.
The god Sibi,' a warrior without rival,
Stormed behind him.
The warriors arrived at the mountain Khi-khi.
He raised his hand, destroyed the mountain.
He levelled the mountain Khi-khi to the ground.
The vineyards in the forest of Khashur he destroyed.

I n a geographical list a mountain Khi-khi, belonging to the
Amoritic country, is mentioned, and a mountain Khashur described a s a cedar district. There can be, therefore, no doubt
that some military expedition to western lands is recounted in
our tablet. T h e continuation of the narrative is lost, all but a
small fragment,' which tells of the destruction of a cityotherwise unknown - called Inmarmaru. At the instigation
id.,seven. A collective prronification of the seven evil spirits.
Inhum.
4 The one published by the writer.
5 IIR. 51, i g c and qa. Kharhur is also ured as a name for the cedar. See
Delitzsch, Arryr. HondwSrfrrbu~lr,p. q j a .
2
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of Dihharra, Ishum enters this city and destroys it. T h e outrages committed are described at some length. Ea, the god of
humanity, hears of the havoc wrought. He' is 'filled with
wrath.' Unfortunately, the fragment is too mutilated to permit us to ascertain what steps Ea takes against Dibbarra.
Marduk is also mentioned in this connection. Under the circumstances, one can only conjecture that in the missing portions of this tablet, and perhaps also in two others, the wars
preceding the advent of the Akkadian are recounted in poetic
and semi-mythical form. If this conjecture is justified, the
main purport at least of the Dihbarra legend becomes clear.
It is a collection of war-songs recalling the Hebrew anthology,
"Battles of Yahwe,"
in which the military exploits of the
Hebrews were poetically set forth.
T h e closing tablet of the Dibharra legend is p r e ~ e r v e d , ~
though only in part. I t describes the appeasement of the
dreadful war-god. All the gods, together with the Igigi and
Anunnaki, are gathered around Dibbarra, who addresses them:

'

Listen all of you to my words.
Because of sin did I formerly plan evil,
My heart was enraged and I swept peoples away.

H e tells how he destroyed the flocks and devastated the fruits
in the fields, how he swept over the lands, punishing the just
and the wicked alike, and sparing no one. Ishum takes up the
strain and urges Dihharra to desist from his wrath :
Do thou appease the gods of the land, who were angry,
May fruits (?) and corn' flourish,
May mountains and seas bring their produce.
1 Hammuabi is the conqueror of Palestine mentioned in Gen. xi". under the
,
ALfiwaeLifirche Uabdrliefarung, p. 106.
name Amraphel. See, e . ~ .Hommel,
1 Num. ui. 14. The 'song of Deborah' (Judges,v.) belongs to this collection.
For furthe? specimens of BabyIonian war-xmgs, ~ e Hommel,
e
ib. pp. 18o-rg0,- all
dealing with the memorable Hammurabi perid.
8 K. 1 ~ 8 2Harper,
,
ib. pp. 4 j z sq., and King's fragment, ZeifrcArifl fiir Asryrio4 'The gods of vegetation are mentioned.
to@, xi. 60, 61.
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The era of peace and prosperity is thus inaugurated, and the
legend closes with solemn assurances from Dibbarra that he
will bless and protect those who properly honor him.
He who glorifies my name will rule the world.
Who proclaims the glory of my power
Will be without a rival.
The singer who sings [of my deeds] will not die through pestilence.
To kings and nobles his words will be pleasing.
The writer who preserves them will escape from the grasp of the enemy.
In the temple where the people proclaim my name
I will open his ear ;1
In the house where this tablet is set up, though war2 may rage,
And god Sibi work havoc,
Sword and pestilence will not touch him-he will dwell in safety.
Let this song resound forever and endure for eternity.
Let all lands hear it and prodaim my power.
Let the inhabitants of all places learn to glorify my name.

This closing address represents a late addition to the poem
that somewhat modifies its original import. Wars did not
cease with the establishment of Babylon's control. Many conflicts arose, but on the whole, Babylonia was an empire of
peace. T h e people were inclined towards a life of ease, and
the development of commerce served as a wholesome check
against too frequent military disturbances. The war-songs, as
a glorification of the nation's past, retained their popularity,
but the lesson drawn from the songs was the great blessing
that peace and freedom from turmoil brought with them. For
the warlike Assyrians, Dibbarra enraged may have been a more
popular figure, but to the peace-loving Babylonian, the appeased
Dibbarra appealed with greater force. T h e story of Dibbarra's
deeds became in this way in the course of time an object
lesson, a kind of religious allegory handed down from one generation to the other as an illustration of the horrors of war and
1

I*., piw wisdom to the one who hanors me.
'Dibbarra!

2 Text
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of violence in general. With the tendency - so characteristic
of the Babylonian religion '-for
great gods to absorb the rBles
of minor ones, Nergal became the god of war par ezcellen~e,
while Dibbarra, Ishum, and Sibi were chiefly viewed as powers
responsible for such forms of violence as pestilence and distress. T o ensure the favor of a god of pestilence was of
importance for every individual, and one of the safest means
of obtaining this favor was to sing his praises, to recall his
power,-to glorify him and thus to keep him, as it were, in good
humor. What better means of accomplishing this than to have
the record of his deeds constantly before one's eyes? The
British Museum contains two specimens of tablets on which a
portion of the Dibbarra legend is inscribed, and which are
pierced with holes in a manner as to leave no doubt' that the
tablets were intended to be hung up in houses with a view of
securing protection from Dibbarra and his associates. T h e
reference in the closing lines of the story:
The house where this tablet is set up,

thus becomes clear. As the Hebrews were commanded, in
order to secure the protection of Yahwe, to write his law
On the doorposts of the house,8

so the Babylonians were instructed by their priests to bang
tablets in their homes -probably a t the entrance -on which
Dihbarra was glorified. Naturally, it was impossible to inscribe
the whole story on a little tablet, just as it was impossible to
place the entire law of Yahwe on the doorposts. I n both cases
a significant extract served a s a part, representative of the
whole. I n the case of the Dihbarra legend, the closing portion
was selected, which emphasized the necessity of keeping the
deeds of Dibbarra and the greatness of his power in mind.
Like the Gilgamesh epic, so the Dibbarra legend was to be
1 See

2 As

above, p. n 4 .
a D ~ u"i.~ q.
.
Mr. King has shown (Zcilrchrifcfiir Asry~iilogrgr,xi. 53)

See above, p.269.
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taught by the father to his son. T h e scribes were enjoined to
teach the story to the people. The poets were to make it the
subject of their songs, and kings and nobles were not exempt
from the obligation to listen to the tale.

Birds and bulls were to the Babylonians the symbols of
storms and clouds. I n the Gilgamesh epic, it will be recalled,
Anu sends a divine bull to engage in a contest with Gilgamesh.'
T h e text of the epic being unfortunately defective, we have no
definite indication of the character of the attack to be made
upon the hero by the messenger from the god of heaven; but
since storms and disease are the two chief weapons in the
hands of the gods, and inasmuch a s Gilgamesh in a later section of the epic is struck down by disease, it is more than
likely that the bull represents a storm that is to sweep the hero
and his companion off the earth. The winged bulls placed at
the entrance of palaces embody the same idea, and in addition
to the explanation for these fantastic figures above a suggested,
it is noteworthy that the two types of animals chosen for this
symbolical decoration of edifices, the bull and the lion, again
illustrate the same two means at the disposal of the gods for
the punishment of man, the bull representing the storms, and
the lion being the symbol of Nergal, who is the god of pestilence,
a s well as of war and of violent destruction in general.
A storm-god symbolized under the form of a bird is Zu. The
underlying stem of the word conveys the notion of strength
and violence. How bulls came to be chosen as symbols of
storms is not altogether clear. Possibly the element of 'strength'
formed the connecting link in the chain of the association of
ideas. I n the case of birds, on the other hand, the association
is to be sought in the appearance of the clouds during a storm
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moving across the heavens like a flock of birds. I n the Etana
legend, a reference occurs to Zu, who, a s it would appear, is unable to escape from the control of the supreme judge Shamash.'
Zu is there called the chief worker of evil - a kind of arch satan.
A story has been found which illustrates an attempt made by
the bird Zu to break loose from the control of the sun. A
storm was viewed a s a conflict between the clouds and the sun,
much as an eclipse symbolized a revolt in the heavens. The
myth represents the conflict as taking place between Zu and
En-lil, the Be1 of Nippur. T h e latter holds in his possession
the tablets of fate, by means of which h e enjoys supreme
authority over men and gods. Zu's jealousy is aroused, and he
plans to tear these tablets from En-lil. T h e tablets of fate, it
will be recalled, play an important part in the Marduk-Tiimat
e p i s ~ d e . ~Kingu -the symbol of chaos, like Tiimat - wears
them on his breast, but he is obliged to yield them to the conqueror of Tiimat and of her brood, who replaces 'chaos' by
'order.'
This conqueror was originally Be1 of Nippur, and
the Zu myth in representing En-lil as holding the tablets of fate
confirms the view above set forth,s according to which the
original Tiamat tale has been modified by the substitution of
Marduk for the old Bel. But the story, while thus admitting
the legitimacy of En-lil's claim to supreme power, is yet so constructed as to contribute to the glory of Marduk. T h e attack
of the Zu-bird was suggested - a s the Tiimat myth -by
the
annual storms that work such havoc in Babylonia. The. forces
of ' chaos' are let loose, and an attempt is made to overthrow
the 'order' of the world, symbolized by the tablets of fate
which En-lil holds in his possession. Whoever has these
tablets is invincible. But En-lil is unable to resist the attack
of Zu. The tablets are taken away from him, and it is left for
Marduk to recapture them. T h e tablets once in Marduk's
p. 5 2 5 .
V e e pp. 439 ref.
1 See

2

See pp. 420,418
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possession, En-lil's supremacy comes to an end, and the triumph of Marduk is complete. T o substantiate this interpretation of the myth, an analysis of the text is necessary. T h e
beginning of the story is unfortunately missing. I t appears
to have been devoted to a glorification of the god who controls
the fate of the universe. T h e second column opens as follows:
And the oracles of all the gods he determined.

From the context it is clear that Be1 of Nippur is meant. Up
to this point, the myth reflects the old view according to which
it was En-lil who succeeded in overcoming Tiimat or at any
rate, in snatching the tablets of fate from the breast of Kingu.
Nippur'; god lays claim to being the one who established 'order'
in the universe. His authority could only be threatened if he
were robbed of the tablets which symbolize absolute control
over the course of affairs. Zu boldly attempts this:
His eyes saw the mark of nlership,
The crown of his' sovereignty, the garment of his1 divinity.
Zu saw the divine tablets of fate.
H e looked at the father of the gods, the god of Dur-an-ki,"
Desire for rulership seizes hold of his hearts
' I will take the tablets of the gods
And decree the decisions [of all the gods.']
I will establish my throne, I will proclaim laws.
I will give all orders to all the Igigi.'

Zu proceeds to the dwelling-place of En-lil and waits for a
favorable moment to make an attack.
His heart was bent on the contest.
With his gaze directed toward the entrance of the dwelling,' he awaits for
the beginning of day.
1

I.e., En-El's.

bond of heaven and earth,' the name probably of a templettawer In Nip
pur, sacred to En-lil.
8 Zu's heart. These two lines are repated.
4 The word Kiriu applies more especially to the dwelling placer of the gods.
Delitzsch, A$~yr.HandwSmrduch, p. 349b.
1 i.e., 'the
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As En-lil poured forth the brilliant waters,

Took his seat on his throne and put on his crown,
He1 snatched the tablets of fate out of his hands,
Seized the authority - the promulgation of laws.
Thereupon Zu flew offand hid himself in his mountain.

On seal cylinders a god is frequently pictured pouring forth
streams of water from jars placed on his shoulders. This is
generally the sun-god, hut the symbol also seems to belong to
other deities2 and is appropriate to Bel of Nippur, who a s the
god of the atmosphere above the earth, controls the upper waters. As long a s these are poured out by him, they are heneficent ; but once beyond his control, the blessing of rain is turned
into the curse of a deluge and storm, flooding the fields and
sweeping away the habitations of men. This misfortune happens when Zu robs En-lil of the tablets by means of which law
and order are established. En-lil is powerless. T h e bold act
of Zu causes consternation among the gods. Anu calls upon
some one to pursue Zu and capture him. T h e bird dwells in
an inaccessible recess in the mountains, and the gods are afraid
to approach his nest. T h e scene that ensues reminds us of the
episode of the creation epic, where Anshar calls upon Anu, Bel,
and Ea in turn to subdue Tikmat.
Anu opens his mouth and speaks,
Addressing the gods his children:
' W h o will force Zu to submit
And thus make hi name great among the inhabitants of the whole world?'

Ramman the storm-god pur excellence is first called upon by
the assembled gods:
'Ramman the chief,' they cried, 'the son of Anu.'
Anu communicated to him8 the order.'
'Go, my son Ramman, conqueror who yields to no one,
1

2".

See e.f., Ward, Seol Cylinderr of thr Mefrapolitan Msrrun ofArt, p.
8 Ramman.
2

4

These two lines are repeated.
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SuMue Zu with thy weapon,'
That thy name be glorified in the assembly of the great gods
Thou shalt be without a rival among the gods thy brothers!

Anu furthermore promises Ramman that if he triumphs, lofty
shrines will be erected in his honor in many cities.
'Temples will be built in thy honor,
I n all quarters of the world thy cities2 r i l l be situated,
Thy cities 8 r i l l reach up to Ekur.4
Show thyself strong among the gods, so that thy name be powedul.'

Ramman, however, is afraid of the contest.
Ramman answered the speech,
Addressing his father Anu:
' M y father, who can proceed to the inaccessible mountain?
Who is there like Zu among the gods, thy children?'

H e furthermore pleads that Zu, who has the tablets of fate in
his hands, is invincible. H e has the power to decree the fates
of the gods, and all must bow to his will. At this point, unfortunately, the text becomes defective. Anu calls upon two
other gods to take up the contest with Zu. T h e name of one
of these is altogether lost ; the second is called Bar," and is
designated a s an offspring.of Ishtar. Both these deities decline,
answering Anu in precisely the same manner a s Ramman.
What finally happens we are left to conjecture. H a r p e r % u p
poses that Shamash is finally called upon by Anu and accepts
the challenge. H e bases this opinion upon the passage in the
Dibbarra legendr where the serpent, appealing to Shamash,
extols the sun-god's power by declaring that even Zu could
not escape the net of Shamash. There are, however, grave
objections to this view. I n the first place, the passage in quesThe thunderbolt.
2 Cities sacred to thee.
l., tc>e5r.rzd edi'icci in rher .i!i..
'l'hv h I!! ducl!~np:01 r'lc go*. ~rlar: meant. 9ce chapter rrvlt
6 I C . S I ~ ~ I , ~ r. c r c ~ r n e - the
~rdnlhc.'.~lnnr' 'I I.<,VV,I. L
I
means to shine."
6 See p. 4'4.
7 See p. 525.
1
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tion occurs in a defective part of the text, and Harper himself'
is not certain of the restoration that he p r o p ~ s e s . ~Secondly,
if Shamash conquers Zu, we should expect the sun-god to have
the tablets of fate in his possession. Such, however, is not the
case, and the only god besides En-lil who is represented in the
religious literature of the Babylonians a s holding the tablets is
Marduk. Moreover, in a hymn to Marduk, which Harper himself quote^,^ the bird Zu is referred to as among the evil forces
captured by Marduk. I n view of this, there seems n o reason
to question that, in the present form of the Zu myth, Marduk
was introduced as the hero, precisely as, in the present form of
the Tiamat episode, Marduk successfully carries out a deed
from which the other gods shrink in fear. T h e theological
purport of the myth thus becomes clear. I t is to account for
the fact that Marduk holds the tablets which were originally
in the hands of En-lil. Marduk supplants the old Bel. I n
the Titmat episode his name is substituted for that of En-lil,
and the latter is represented as giving his consent to the transfer of his name to the god of Babylon. I n the Zu myth, En-lil's
claim to the supreme control of the laws and fate of the universe is freely acknowledged, but. En-lil being unable to resist
the attack of Zu, it was left for Marduk to capture the bird and
thus acquire by his own efforts what the old Be1 had lost
through lack of strength. Babylon replaces Nippur as the
center of power in the Euphrates Valley, and the god of BabyIon, naturally, was imbued by his worshippers with prerogatives
that.originally belonged to the rival god of Nippur.*
If this view is correct, Harper's interpretation must be aban8 See p. 417.
See p. 400.
It is quite possible that the line in que3tion declarer that Zu in in collusion with
the eagle, =gainst whom the serpent seeks the assistance of Shamash.
4 It is hardly possible that the illustration an seal cylinders mentioned by Ward,
,b. pp. 13, 14, reprerents the 2" bird brought before a deity for punishment; and
certainly not before Shamash, who only enters into the story in ro far as Marduk is
a solar deity.

1
3
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doned. The Zu myth does not represent, a s he supposes, an
attack upon Marduk a s the symbol of the early morning sun,
but upon En-lil, the Be1 of Nippur, as the one who, by virtue of
having the tablets of fate in his possession, controls the laws of
the universe and fixes the fate of the gods and of mankind.
T h e annual rain-storm passing apparently beyond the control
of the gods is viewed as a revolt against En-lil's authority. I t
is left for Marduk to rei;stablishprder, and in return, he retains
control of the precious tablets. That the conceptionof Marduk
a s a solar deity constitutes a factor in the myth is not, of course,
to be denied, precisely as in the Tiimat myth, the solar character of Marduk plays an important part. T h e sun triumphs
over the storms. Rain and wind are obliged at last to yield
their authority to the former. But for the theologians of BabyIon, the position of Marduk a s the head of the pantheon was a
much more important factor. T h e myth served to show how
Marduk came to supplant the r6le of the old Be1 of Nippur.
Viewed in this light, the Zu myth appears in more senses
than one as a pendant to the Marduk-Tiimat episode. Not
only do both symbolize the same natural phenomenon, but in
both, Be1 of Nippur was originally the central figure of the pantheon, and in both Marduk replaces Bel. The Zu myth is
made to account in a somewhat more respectful, conciliatory
manner for the position of Marduk as the head of the pantheon.
Instead of setting aside En-lil altogether, as was done by the
compilers of the Tiimat myth, Marduk conquers for himself
the supremacy that his followers claimed for him. T h e contradictions between the two myths need not disturb us. As
variant versions of a tale intended to account for one and the
same fact, - the supremacy of Marduk,-they
may well have
arisen even in the same place. Such inconsistencies as the
assumption, in the Zu version of the nature myth, that En-lil is
the original establisher of order in the world, as against the
Tiimat version where Marduk snatches the tablets of fate
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directly from Kingu, are inevitable when stories that arose
among the people are taken in hand by theologians and modified and adapted to serve doctrines developed under scholastic
influences.

T h e myths and legends that we have so far consideredincluding the creation and Gilgamesh epics-will
have illustrated two important points : firstly, the manner in which
historical occurrences were clothed in mythical form and interwoven with purely legendary tales, and, secondly, the way in
which nature myths were treated to teach certain doctrines.
T h e story of Gilgamesh is an illustration of the hopelessness of
a mortal's attempt to secure the kind of immortal life which is
the prerogative of the gods. Popular tales, illustrative of the
climatic conditions of Babylonia, serve a s a means of unfolding
a doctrine of evolution and of impressing upon the people a
theological system of beliefs regarding the relationship of the
gods to one another. A collection of war-songs is given a semimythical form, and the original purport of the collection is
modified to serve as a talisman against misfortunes. I n the
case of these legends it is necessary and, a s we have seen, also
possible to distinguish between their original and present form
and to separate the story, a s in the case of the Gilgamesh epic,
into its component parts.
T h e legend that we are about to consider proves that this
process of the adaptation of popular myths begins a t a very
early period. T h e text was found on the cuneiform tablets discovered a t El-Amarna in Egypt.' Since the El-Amarna tablets
date from the fifteenth century B.c., we have a proof of the
compilation of the legend in question a t this date. T h e legend
is again suggested by the storms which visited Babylonia, but
1 Published by Winckler and Abel, Der Thonfn/eijund uon El-Amorno, iii.
166a, b ; translated also by Harpr, i6. pp. +,a, 4".
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instead of a pure nature-myth, we have a tale which concerns
the relationship between the gods and mankind. I n its present
form, it is an object lesson dealing with the same problem that
we came across in the Gilgamesh epic and that we will meet
again in another form,-the
problem of immortality.
The beginning of the story, as in the case of the Zu myth, is
missing, but we are in a position to restore at least the general
context. A fisherman, Adapa, is engaged in plying his trade
when a storm arises. Adapa is designated as the son of Ea.
The place where he is fishing is spoken of a s ' the sea.' T h e
Persian Gulf is meant, and this body of water (as the heginning of the great Okeanos) being sacred to Ea,'the description
of Adapa as the son of Ea is a way of conveying the idea that,
like Parnapishtim, he stands under the protection of Ea. The
story, like most legends, assumes a period of close intercourse
between gods and men, a time when the relationship involved
in being ' a son of a god' had a literal force which was lost to a
more advanced generation. Adapa, accordingly, is portrayed
as fishing for the 'house of his lord,' i.e., for Ea. When the
storm breaks loose the fisherman, though a mortal, subdues the
fierce element. T h e storm comes from the south, the direction
from which the most destructive winds came to Babylonia. T h e
south wind is pictured, as in the Zu myth, under the form of a
bird. T h e wind sweeps Adapa into the waters, hut, since this
element is controlled by Adapa's father,-the god Ea,-Adapa
succeeds in mastering the south wind, and, a s we learn from
the course of the narrative, in breaking the wings of the stormbird. When the tablet becomes intelligible we find Adapa
engaged in this contest with the south wind.'
The south wind blew and drove him' under the water. Into the dwell.
ing-place4 [of the fish] it engulfs him. '0south wind, thou hast overwhelmed me with thy cruelty (?). T h y wings I will break.'
See above, p. 63.
a Adapa.
My rendering is given in continuoun linen. The legend is in narrative, not in
p t i c form.
1 Lit., ' houre!
1
2
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Adapa's threat is carried out.
Even as he spoke the wings of the south wind were broken. For seven
days the south wind did not blow across the land.

Seven is to he interpreted a s a round number, as in the
Deluge story, and indicates a rather long, though indefinite,
period. Anu, the god of heaven, is astonished a t this longcontinued disappearance of the south wind, and asks a messenger of his, who is called the god Ilahrat, for the cause. Anu
inquires:
" W h y has the south wind not blown for seven days across the land?"
His messenger Ilabrat answered him : " My lord I Adapa, the son of Ea.
has broken the wings of the south wind."

Of this god Ilahrat nothing is known. T h e interpretation of
his name is doubtful.' H e probably is one of the numerous
local gods who was absorbed by some more powerful one and
who thus came to have a position of inferior rank in the
pantheon.
Anu, upon hearing the news, is enraged, and cries for ' h e l p '
against an interference in his domain. H e denounces Adapa
in solemn assembly, and demands his presence of Ea, in whose
domain Adapa has taken refuge. T h e text at this point is
defective, but one can gather that Ea, who constitutes himself
Adapa's protector, warns the latter, as he warned Parnapishtim.
H e advises him to present himself a t the throne of Anu for
trial, and to secure the intervention of two gods, Tammuz and
Gishzida, who are stationed at the gate of heaven, Anu's
dwelling-place. T o accomplish this, Adapa is to clothe himself
in garments of mourning, and when the doorkeepers ask him
the reason for his mourning, he is to answer:

. . . Two gods have disappeared

from our earth, therefore do I appear

thus.
1

Neither Delitzsch'r suggestion 'god of dwellings ' nor Harper's 'god thou art

strong' is acceptable.

'
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And when he is asked :
" Who are the two gods who have disappeared from the earth?"
Tarnmuz and Gishzida will look at one mother; they will sigh and
speak a favorable word before Anu, and the glorious countenance of Anu
they will show thee.

Tammuz and Gishzida will know that they are meant. The
mourning of Adapa will be regarded as a sign of reverence for
the two gods, whose sympathy and good-will will thus be
secured.
T h e introduction of Tammuz and Gishzida introduces a
widely spread nature-myth into the story. Gishzida is identical
with Nin-gishzida, a solar deity whom we came across in the
old Babylonian pantheon.' Tammuz similarly is a solar deity.
Both represent local solar cults. At a later period, Nin-gishzida
is entirely absorbed by Ninib, but the Adapa legend affords us
a glimpse of the god still occupying an independent, though already inferior, position. T h e Bahylonian calendara designates
the fifth month as sacred to Gishzida, while the fourthmonth is
named for Tammuz. The two deities, therefore, take their
place in the systematized pantheon as symbolical of the phases
of the sun peculiar to its approach to the summer solstice.
T h e disappearance of the two gods signifies the decline of the
year after the summer solstice. Of Tammuz, the popular myth
related that it was Ishtar? represented a s his consort, who carried him off. Since the disappearance of Gishzida embodies
precisely the same idea a s that of Tammuz, it was natural that
the story should in time have been told only of the one. The
annual mourning for Tammuz was maintained in Babylonia to
a very late period. The Adapa legend shows us that at one
time the festival was celebrated in honor of the two related
deities. T h e Tammuz festival was celebrated just before the
summer solstice set in, so that the mourning was followed
1

8

See p. 99.
2 See p. 462.
See the foliowing chapter.

immediately by rejoicing a t the reappearance of the god whose
coming heralded the culmination of vegetation.
T h e destructive storms take place during the winter, when
Tammuz and Gishzida have disappeared. Adapa's mourning
is thus an indication of the season of the year when his encounter with the south wind took place. Since Adapa succeeds in
overcoming the destructive wind, the wintry season has passed
by. Summer is approaching. T h e time for celebrating both
the fast and the festival of the two solar deities has arrived.
Tammuz and Gishzida, the gods of spring, accordingly stand
a t Adapa's side, ready to plead his cause before Anu. S o
much being clear, we may advance a step further in the interpretation of the legend. By the side of Tammuz and Gishzida,
there is still a third solar deity who belongs to the spring of
rhe year, - Marduk, who, by virtue of his later position a s the
head of the pantheon, sets aside his two fellows and becomes
the solar god of spring par exceZZexce. Marduk, it will be
recalled, is commonly designated as the son of Ea,' and we
have seen that, apart from political considerations, the sun
rising out of the ocean- the domain of E a - was a factor in
this association. Adapa dwells a t the sea, and is forced into
the ocean by the south wind, in the same way that the sun dips
into the great ' Okeanos ' every evening. The identification of
Adapa with Marduk2 thus becomes apparent, and as a matter
of fact the Babylonian scribes of later timess accepted this
identification.
T h e basis of the Adapa legend is, therefore, the nature-myth
of the annual fight of the sun with the violent elements of
nature. At the same time, other ideas have been introduced
into it, and Adapa himself, while playing the rble of Marduk, is
yet not entirely confounded with this god. H i s name is never
2

pp. 139 re*.
First suggested by Zimmern.

8

Of the eighth century. See Harper; id. p. 414.

1 See
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written with the determinative for deity. Moreover, the naturemyth is soon lost sight of, in order to make room for an entirely
different order of ideas. The real purport of the legend in its
present form is foreshadowed by the further advice that E a
offers to Adapa:
When thou comest before Anu they will offer thee food of death. Do'
not eat. They wili offer thee waters of death. Do not drink. They will
offer thee a garment. Put it on. They will offer thee oil. Anoint thyself. The order that I give thee do not neglect. The word that I speak to
'Adapa has
thee take to heart. The messenger of Anu approached.'
broken the wings of the south wind. Deliver him into my hands. . .'

.

Ea obeys the order, delivers up Adapa, and everything happens
as was foretold.
Upon mounting to heaven and on his approach to the gate of Anu,
Tammuz and Gishzida were stationed at the gate of Anu. They saw Adapa
and cried 'Help,%Lord ! Why art thou thus attired? For whom hast thou
put on m ~ u r n i n g ? ' ~

Adapa replies

:

'Tmo gods have disappeared from the earth, therefore do I wear a
mourning garment.'
' W h o are the two gods who have disappeared from the e a r t h ? '
Tammue and Gishzida looked at one another, broke out in lament.
' 0 Adapa ! Step before King Anu.' As he approached, Anu saw him and
cried out to him :
'Come, Adapa, why hast thou broken the nings of the south wind?'
Adapa answered Anu : 'My lord! For the house of my lord4 I was
fishing in the midst of the sea. T h e waters lay still around me, when the
south wind began to blow and forced me underneath. Into the dwelling of
the fish it drove me. In the anger of my heart [I broke the w'ings of the
south wind].'

Tammuz and Gishzida thereupon intercede with Anu on
behalf of Adapa, and succeed in appeasing the god's wrath. If
3

4 I.e., Ea.
Anu, it will be recalled, utters the same cry. See p. 546.

3

Referring to his garments of mourning.

1

To Ea.
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the story ended here, we would have a pure nature-myth - the
same myth in a different form that we encountered in the Creation epic, in the Deluge story, and in the Zu legend. Adapa
would be merely a designation of Marduk and nothing more.
The sun tiiumphs over the storms, and the only objectionable
feature in the tale - to a Babylonian - would he the degradation involved in obliging Marduk to secure the intercession
of other gods. But this feature of itself suggests that the naturemyth has been embodied in the legend, but does not constitute
the whole of it. A second element and one entirely independent in its character has been added to the myth.
Anu is appeased, but he is astonished at Ea's patronage of
Adapa, a s a result of which a mortal has actually appeared in
a place set aside for the gods.
Why did Ea permit an impure mortal to see the interior of heaven and
earth ? He made him great and gave him fame.'

T h e privilege accorded to Adapa appears to alarm the gods.
As among the Greeks and other nations, so also the Babylonian
deities were not free from jealousy a t the power and achievements of humanity. Adapa, having viewed the secrets of
heaven and earth, there was nothing left for the gods but to
admit him into their circle. T h e narrative accordingly continues :
'Now what shall we grant him? Offer him food of life, that he may eat
of it.' They brought it t o him, but he did not eat. Waters of life they
brought him, but he did not drink. A garment they brought him. He put
it on. Oil they brought him. He anointed himself.

Adapa follows the instructions of Ea, but the latter, it will
be recalled, tells Adapa that food and water of deulh will he
offered him. I t is Ea, therefore, who, although the god of
humanity, and who, moreover, according to the tradition involved in the Adapa legend, is the creator of mankind, who
1I

follow Zimmern's rendition of the line.
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prevents his creatures from gaining immortality. T h e situation
is very much the same that we find in the third chapter of
Genesis, when God, who creates man, takes precautions lest
mortals eat of the tree of life and ' live forever.' T h e problem
presented by the Hebrew and Babylonian stories is the same:
why should not man, who is descended from the gods, who is
created in the likeness of a god, who by virtue of his intellect
can peer into the secrets of heaven and earth, who stands
superior to the rest of creation, who, to use the psalmist's
figure, is only ' a scale lower than god,' why should he not b e
like the gods and live forever? T h e Hebrew legend solves
the problem in a franker way than does the Babylonian. God.
while as anxious a s Ea to keep man from eating of the tree of
life, cautions Adam against the act, whereas Ea practises a
de'ception in order to prevent man from eating. That in both
tales eternal life is contained in food points again (as we have
found to be the case with the Biblical narratives of Creation
and of the Deluge) to a common source for the two traditions.
Similarly the phrase 'waters of life' is a figure of speech of frequent occurrence in Biblical literature in both the Old and the
New Testaments. I t is no argument against a common source
for the Hebrew and Babylonian stories explaining how man
came to forego immortality, that the waters of life should be
found in the one and not in the other. If we assume with
Gunkel' that the stories embodied in the first chapters of
Genesis were long current among the Hebrews before they
were given a permanent form, the adaptation of old traditions
t o an entirely new order of beliefs involves a casting aside
of features that could not he used and a discarding of such a s
seemed superfluous. T h e striking departures in the case of
the Hebrew legends from their Babylonian counterparts are a s
full of significance as the striking agreements between the two.
T h e departures and agreements must both be accounted for.
1

Srirogfvng urtd Choar, pp. r68 rrg.

For both there are reasons. So, to emphasize only one point,
in a monotheistic solution of the problem under consideration,
there was no place for any conflict among the gods. I n Genesis
God simply wills that man should not eat of the tree of life.
I n the Adapa legend the gods, including Anu, are willing to
grant a mortal the food and water of life, simply -because they
believe that Ea, the creator of man, wishes him to have it.
Accordingly, Anu and his associates are represented at the
close of the legend a s being grieved that Adapa should have
foregone the privilege.
Anu looked at him 1 and lamented over him. ' Come, Adapa, why didst
thou not eat and not drink? Now thou canst not live.'

Adapa replies: unconscious of the deception practised on him

:

' Ea, my lord, commanded me not to eat and not to dlink!

Adapa returns to the earth. What his subsequent fate is we
do not know, for the tablet here comes to an end. It is possible tbat he learns what Ea has done, and that the god gives
him the reason for the deception practised. A scene of this
kind could not find a place in the Hebrew version that emphasizes the supreme authority of a power besides whom none
other was recognized. God acts alone.
Adam, it will be recalled, after eating of the fruit of the tree
of knowledge, makes a garment for himself. There can be no
doubt that there is a close connection between this tradition
and the feature in the Adapa legend, where Adapa, who has
been shown the ' secrets of heaven and earth,' -that is, has
acquired knowledge, -is commanded by Ea to put on the garment that is offered him. T h e anointing oneself with oil,
though an essential part of the toilet in the ancient and modern
Orient, was discarded in the Hebrew tale a s a superfluous
feature. The idea conveyed by the use of oil was the same a s
l

Adapa.
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the one indicated in clothing one's nakedness. Both are symbols of civilization which man is permitted to attain, but his
development stops there. H e cannot secure eternal life.
O n the other hand, in comparing the Hebrew and Babylonian
versions of the problem of knowledge and immortality, one cannot help being struck by the pessimistic tone of the former as
against the more consolatory spirit of the latter. God does not
want man to attain even knowledge.' H e secures it in disobedience to the divine will, whereas Ea willingly grants him
the knowledge of all there is in heaven and earth. I n this
way the Hebrew and Babylonian mind, each developed the
common tradition in its own way.
Leaving the comparison aside and coming back for a moment
to the Adapa story, it is interesting to observe that a s we have
two tales, both intended to explain the position of Marduk at
the head of the pantheon, the one by making him the conqueror
of Tigmat and forcing from Kingu the tablets of fate, the other
by representing him as recovering from Zu the tablets which
En-lil, who originally held them, could not protect against the
storm-bird, so we have two solutions offered for the problem of
immortality. T h e one in the Gilgamesh epic, where the hero
is told of the plant of life;succeeds in finding it, but as he is
about to eat the 'food ' loses his grasp upon it. T h e exertions
of man are in vain. True, there is Parnapishtim, a mortal who
with his wife has obtained immortal life. H e is the exception
that proves the rule. Moreover, it is Bel, and not Ea, who
places Parnapishtim ' at the confluence of streams,' there to live
forever, and Be1 does this as a proof of his pacification, a kind
of indemnity offered to Ea for having destroyed the offspring
of the god of humanity. T h e Adapa legend attacks the prohlem more seriously. Ea, the same god who has created man,
endowed him with wisdom, bestowed all manner of benefits
1 The phrase 'knowledge of good and evil' (Gen. ii. 17)is simply an expression
equivalent to our 'everything,' or to the Babylonian 'secrets of heaven and earth!
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upon him, Ea, who protects humanity against Anu, against Bel,
and other gods, Ea himself deceives man. Evidently the lesson
that the Babylonian theologians intended to teach through the
Adapa legend was, that it was not good for man to 'live forever.'
Ea himself prevents it. That is the point of the story. Ann
and the other gods are satisfied, but Ea does not desire it, and
Ea's decision cannot be to the disadvantage of mankind, s o
dearly beloved by him. With this conclusion humanity must
be content - and be resigned to the inevitable.
Of the various legends that we have been considering, the
story of Adapa is perhaps the most significant, and none the
less so for the manner in which a philosophical problem has
been grafted on to a nature-myth. Adapa is made to play the
r8le of Marduk, and it is nothing short of remarkable that a t
so early a period a s the one to which the existence of the story
can be traced back, a nature-myth should, have been diverted
from its original purpose and adapted to the end that the
Adapa story serves in its present form. T h e process involved
in this adaptation is a complicated one. The story serves a s
an evidence of the intellectual activity displayed in the schools
of theological thought that must have flourished for many centuries before a story like that of A'dapa could have been produced out of a nature-myth. Hardly less remarkable is it that
the theologians and scribes of later times no longer understood
the story, for otherwise they would not have identified Adapa
with Mardnk through the superficial circumstance that he is
introduced into the story instead of Marduk, or some other solar
deity allied to Marduk.
T h e Adapa legend takes us hack to the beginning of man's
career - to the time when, a s in the early chapters of Genesis,
man stood closer to the gods than a t a later,time, the time
when there was a constant intercourse between man and the
gods, and more especially between man and his protector, Ea.
T h e story forms part of a stock of traditions of which we have
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another specimen in the Eabani-Ukhat episode, incorporated in
the Gilgamesh epic.' No doubt when the treasures still existing in the British Museum shall have been thoroughly examined
and as additional remains of the religious literature of the Babylonians will be brought to light, we will find further traces of
these early traditions a s well as of other myths. Those that we
have discussed in this and in the preceding chapters illustrate
the system adopted by the priests in elaborating these traditions and myths and in adapting them to serve a s illustrations
of certain doctrines and beliefs. We may also feel tolerably
confident that the religious ideas conveyed through these various epics and legends and myths fairly represent both the popular
and the advanced thought, a s it unfolded itself in the course of
time. By the aid of these specimens of the religious literature,
we have been enabled to analyze the views of the Babylonians
regarding the creation of the world, its structure, and government. We have obtained an insight into the problems of life
and death which engaged the Babylonian thinkers, and we have
noted some of the solutions offered for these problems. I n a
consideration of the views held by the Babylonians and Assyrians of the life after death, to which we now turn, it will again
be a specimen of the religious literature that will serve a s our
main guide.
1 See pp. 476 ieg. Sayce has even gone no far as to suggest an identification of
Adapa (by reading Adawa) with the Biblical Adam, but this conjecture is untenable.

C H A P T E R XXV.

TEE VIEWS OF LIFE AFTER DEATH.

THE problem of immortality, we have seen, engaged the
serious attention of the Babylonian theologians. While the
solutions they had to offer could hardly have been satisfactory
either to themselves or to the masses, it must not be supposed
that the denial of immortality to man involved the total extinction of conscious vitality. Neither the people nor the leaders
of religious thought ever faced the possibility of the total annihilation of what once was called into existence. Death was
a passage to another kind of life, and the denial of immortality merely emphasized the impossibility of escaping the
change in existence brought about by death. T h e gods alone
do not pass from one phase of existence to the other. Death
was mysterious, but not more mysterious than life. T h e
Babylonian religion does not transcend the stage of belief,
characteristic of primitive culture everywhere, which cannot
conceive of the possibility of life coming to an absolute end.
Life of some kind and in some form was always presupposed.
So far as man was concerned, created by some god, - Bel, Ea,
Aruru, or Ishtar, according to the various traditions that were
current,'-no
divine fiat could wipe out what was endowed
with life and the power of reproduction.
No doubt, the impossibility for the individual to conceive of
himself as forever deprived of consciousness, was at the bottom
of the primitive theory of the perpetuity of existence in some
form. Among ancient religions, Buddhism alone frees itself
from this theory and unfolds a bold doctrine of the possibility
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of a complete annihilation. The question, however, whether
the continuity of existence was a blessing or a curse was raised
by many ancient nations. T h e Babylonians are among these
who are inclined to take a gloomy view of the passage from
this world to the existence in store for humanity after death,
and the religious leaders were either powerless or disinclined
to controvert this view.

We have already had occasion' to refer to the great cave
underneath the earth in which the dead were supposed to
dwell, and since the earth itself was regarded as a mountain,
the cave is pictured a s a hollow within, or rather underneath, a
mountain. A conception of this kind must have arisen among
a people that was once familiar -with a mountainous district.
T h e settlers of the Euphrates Valley brought the belief with
them from an earlier mountain home. The cave, moreover,
points to cave-dwelling and to cave-burial as conditions that
prevailed a t one time among the populace, precisely as the
imitation of the mountain with its caves in the case of the
Egyptian pyramids, is due to similar influences. T o this cave
various names are assigned in the literature of the Babylonians, - some of popular origin, others reflecting scholastic
views. T h e most common name is AralG.' We also find the
term 'house of A r a l a . ' Y h e etymology of the term is obscure.
AralG was pictured as a vast place, dark and gloomy. I t is
sometimes called a land, sometimes a great house. The approach
to it was difficult. I t lay in the lowest part of the mountain

'See PP. 187,489, s r , 512.

2

or ~ r a l l u .

a IIR. 61, IS. Jennen, Kormoiop'd, p. zro, takes this as the name of a temple; but,
since Aralt was pictured as a 'great houre,' there ir na rearon why the designation
should not refer to the nether world.
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that represented the earth, not far from the hollow underneath
the mountain into which the ' Apsu ' flowed. Surrounded by
seven walls and strongly guarded, it was a place to which no
living person could go and from which no mortal' could ever
depart after once entering it. T o AralQ all went whose existence in this world had come to an end. Another name which
specifies the relationship of Arala to the world is Ekur or
'mountain house' of the dead. Ekur is one of the names for
the earth,' but is applied more particularly to that part of the
mountain, also known a s Kharsag xkurkura, i.e., 'the mountain
of all lands' where the gods were born. Before the later speculative view was developed, according to which the gods, or
most of them, have their seats in heaven," it was on this mountain also that the gods were supposed to dwell.. Hence Ekur
became also one of the names for temple,* as the seat of a god.
The dwelling of the dead was regarded as a part of the 'great
mountain.' I t belonged to Ekur, and the fact that it was designated simply as E k ~ ris, ~a valuable indication that the dead
were brought into close association with the gods. This association is also indicated by the later use of Arala as the designation of the mountain within which the district of the dead, AralQ
proper, lay *- synonymous, therefore, with Ekur. We shall
see in the course of this chapter that the dead are placed even
more than the living under the direct supervision of the gods.
A third name for the nether world which conveys an important addition to the views held regarding the dead, was Shuilu.
Jensen, it is true, following Bertin, questions the existence of
1 See the

admirable argument in Jensen,Kormoiogie, pp. 1 8 j - ~ g j .
Or, more fully, Kharsag-gal-kurkura.'great mountain of all lands.'
8 See above, p. +j8
1 See the following chapter.
5 See the parrager in Jeremias' Die Bnbylonilii-Arryrir<im Vorrfrllungen vom
Lden noch dem Tode, p. 62.
6 Sargon Annals, l. rj6. Jensen's interpretation of the passage (Kormologic,
p. 231) is forced, as is also his explanation of IIR. j ~ i, n , where a mountain
AralO ir clearly designated.
2
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this term in Babylonian,' hut one does not see how the evidence of the passages in the lexicographical tablets can be set
aside in the way that he proposes. Zimmernidoes not appear
to be convinced by Jensen's arguments and regards the q u e s
tion as an open one. Jensen's method of disposing of Shuslu,
besides being open to serious objections, fails to account for
the fact that Shualu is brought into association with various
Babylonian terms and ideographs for the grave.s This cannot
be accidental. That the term has hitherto been found only in
lexicographical tablets need not surprise us. Aralil, too, is of
rare occurrence in the religious texts. T h e priests appear
to avoid the names for the nether world, which were of ill
omen, and preferred to describe the place by some epithet, as
'land without return,' or 'dark dwelling,' or 'great city,' and
the like. Of such descriptive terms we have a large number.'
The stem underlying Shuellu signifies ' t o ask.' Shuglu is a
place of i n q u i ~ y and
, ~ the inquiry meant is of the nature of a
religious oracle. The name, accordingly, is an indication of
the power accorded to the dead, to aid the living by furnishing
them with answers to questions, just as the gods furnish
oracles through the mediation of the priests." The Old Testa:
ment supplies us with an admirable illustration of the method
of obtaining oracles through the dead. Saul, when he desires
to know what the outcome of a battle is to be, seeks out a
sorceress, and through her calls up the dead Samuel' and puts
Kormologir, pp. zzz-zzq.
Gunkel's Sch6pfung und Choor,p. '54, note 5.
a In an article on ' Shuglu' published in the Atnericnrr Journal of Srmifii Lonp a p (xi".), l have ret forth my rearonr for accepting this word as a BabyIonian
term for the nether world.
4 In the later portions of the Old Testament, the use of Sheol is also avoided.
See the pasrager in Schwally, D n i Lrbrrz naih dam Todr nach den Vorrtellungan
dcr A/fm Irmelr, pp. 59, 60.
6 Not ,art der Entrcheidung,' a5 Jeremiar, ib. p. rog, proposes.
6 See above, p. 329.
7 I Sam. uuiii. 11.
1
3
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the question to him. Similarly, in the Gilgamesh epic, the hero,
with the aid of Nergal, obtains a sight of Eabani' and plies
him with questions. The belief, therefore, in this power of the
dead was common to Babylonians and Hebrews, and, no doubt,
was shared by other branches of the Semites. I t is natural,
therefore, to find the Babylonian term Shu2lu paralleled by the
Hebrew She61, which is the common designation in the Old
Testament for the dwelling-place of the dead.2 How widespread the custom was among Babylonians of inquiring ' through
the living of the dead' it is difficult, in default of satisfactory
evidence, to say. The growing power of the priests as mediators between men and gods must have acted a s a check to
such practices. T h e priests, as the inquirers,' naturally proceeded direct to the particular god whose representative they
claimed to be, and the development of an elaborate ceremonial
in the temples in connection with the oracles%as a further
factor that must have influenced the gradual abandonment of
the custom, a t least as an element of the o@cial cult. Moreover, the belief itself belongs in the domain of ancestor worship, and in historical times we find b"t little trace of such
worship among the Babylonians. We may, therefore, associate
the custom with the earliest period of the Babylonian religion.
This view carries with it the antiquity of the term Shutlu.
Like Arala and the designation Ekur, it embodies the close
association of the dead with the gods. T h e dead not only
dwell near the gods, hut, like the gods, they can direct the
affairs of mankind. Their answers to questions put to them
have divine justification. From this view of the dead to the
1 Seep. j 1 1 .

8 Isaiah, uiii. 19.
See Schwally, i6. pp. jg-63.
4 One of the names for the priest in Babylonla in ShP'ilu, is,,'inquirer,' and the
corresponding Hebrew word Sh6'El is similarly used in a few passager of the Old
,
xviii. I I ; Micah, vii.
See an article by the writer o n C ' T h e
Testament; r . ~ . Deut.
Stem Shral and the Name of Samuel," in a forthcoming number d the JournoL of
fhe SoiieIy of Bibiiitzi L i f e v ~ I ~ r e .
6 See above, pp. 333 y.

2
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deification of the latter is hut a short step. I t does not, of
course, follow, from the fact that Shuglu or She61 is the place
of 'oracles,' that all the dead have the power to furnish oracles
or can he invoked for this purpose. Correspondingly, if we
find that the Bahylonians did deify their dead, it does not mean
that at one time all the dead were regarded as gods. Popular
legends are concerned only with the heroes, with the popular
favorites- not with the great masses. Eabani, who appears
to Gilgamesh, is a hero, and so is Samuel. As a matter of fact,
we have s o far only found evidence that the ancient rulers
whose memory lingered in the minds of the people were regarded by later generation~as gods. So the names of Dungi
and Gudea' are written on tablets that belong to the centuries
immediately following their reign, with the determinative that
is placed before the names of gods. Festivals were celebrated
in honor of these kings, sacrifices were offered to them, and their
images were placed in temples.' Again, Gimil-Sin (c. z joo BC),
of the second dynasty of Ur, appears to have been deified
during his lifetime, and there was a temple in Lagash which
was named after him.3 No doubt other kings will he found
who were similarly honored. We may expect to come across a
god Hammurahi some day. Gilgamesh is, as we have seen, a
historical personage whose career has been so thoroughly amalgamated with nature-myths that he ends by becoming a solar
deity who is invoked in incantations.
The tendency to connect legendary and mythical incidents
with ancient rulers is part and parcel of this process of deification. Of an ancient king, Sargon,' a story was related how he
1 See

p. 167.
See above, p. 167, and Scheil, Le Culre de Gudao, etc. (Reiuail das Tmuouz,
xviii. 64 s q . )
3 Thureau-Dangin, Le Culfa dm Roii doni /a prriodr Prebabylonianne (RerueiI
iIer Tmvoux, etc., xix. 486).
4 See above, p. 36.
The text ir published IIIK. pl. 4, no. 7 . Recently, Mr.
Pinche~has published a variant version of this story (Pror. Soc. Bibi. Arch. nviii.
2
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was exposed in a boat, and, 'knowing neither father nor mother,'
was found by a ferryman. The exploits of this king and of his
successor, Naram-Sin, were incorporated in an omen text1a circumstance that again illustrates how the popular fancy
connected the heroes of the past with its religious interests.
Still, there is no more reason to question the historical reality
of Sargonl than to question the existence of Moses, because a
story of his early youth is narrated in ExodusS which forms a
curious parallel to the Sargon legend, or to question the existence of a personage by the name of Ahraham, because an
Abrahamitic cult arose that continues to the present day.'
This close association of the dead with the gods, upon which
the deification of the dead rests, may he regarded as a legacy
of the earliest period of the Babylonianreligion, of the time when
the intercourse between the gods and the living was also direct.
The belief and rites connected with the dead constitute the
most conservative elements in the religion of a people. T h e
organized cult affects the living chiefly. So far a s the latter
are concerned, the rise of a priesthood to whom the religious
needs of the people are entrusted, removes the living from that
immediate contact with the gods which we note in the traditions of every people regarding the beginnings of mankind.
T h e priests have no power over the dead. T h e dead require
no 'mediator.' Hence, those who dwell in AralO return to the
early state of mankind when gods and mankind 'walked together.'
Another name that is of frequent occurrence in religious
texts is Kigallu, which describes the nether world as a district
1 IVR. jq.
1 in view of

recent discussion$ of the subject, it is important to note that Tiele
already fifteen years ago recognized that Sargon was a historical prronage. See his
remarks, Bn6y1. Arryr. Gdrih., p. 1 r 2 .
a Chapter ii.
4 See lVinterbotham,"The Cult af Father Abraham," in the Ezponror, 1897, pp.
.p,-186.

THE VIEWS OF LIFE AFTER DEATH.

C63

of great extent, situated within the earth.' The chief goddess
of the nether world is commonly known a s the 'queen of
Kigallu.' Furthermore, Irkalla, which was interpreted by the
Babylonian theologians as 'great city' (or 'district'), is used
both as a designation for the dwelling-place of the dead and
for the consort of the queen of Aralfi.g
Beside the names for the nether world above discussed, a
large number of epithets and metaphors are found in the religious texts. The place to which the dead go is called the
'dark dwelling,' 'the land from which there is no return,' 'house
of death,' 'the great city,' 'the deep land,' and, since Nergal,
the ruler of the lower world, was the patron of the city Cuthah"
(or Kutu), the name Cuthah was also used as a designation for
4ralfi. Lastly, it is interesting to note that in poetical usage
the words for 'grave" were also employed to describe the
nether world. T h e question raised by this metaphor as to the
relationship between the grave and the lower world can best
be discussed when we come to consider the funeral rites.s

T H E CONDITION
OF
AN

THE

DEADI N D

ESCAPEFROM

THE

IMPOSSIBILITY
OF

ARAL~.

Among the remains of Babylonian literature there is a remarkable production, which furnishes us with an admirable view
of the fate in store for those who have left this world! The composition is based upon a nature-myth, symbolizing the change
of seasons. Ishtar, the great mother goddess, the goddess of
fertility who produces vegetation, is, as we saw in the Gilga1 See Jennen'a Kormo/ogie, p. 2 1 j, and Meinsner, AZtbnby/oniriner Priuntreihl,
p, 2 1 . The word is u s d for the foundation of a building, and is an indication,
therefore, of the great depth at which the nether world was placed.
2 S, below, p. j61, and Jensen's Kormo/ope, p. r j q .
4 Knbru and Gegwnrr ('dark place').
8 See pp. 6j,66.
8 Published 1V Rawlinnon (rd edition), pl. 31.
6 See alsobelow, pp. j66, 567.
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mesh epic,' also the one who brings about the decline of
vegetation.
The change in nature that takes place after the
summer solstice is passed and the crops have ripened was
variously interpreted.
According to one, and, a s it would
seem, the favorite, tradition, the goddess is represented a s
herself destroying the solar deity, Tammuz, whom she had
chosen as a consort. Repentant and weeping, Ishtar passes
to the lower world in search of her youthful husband,-the
symbol of the sun on its approach to the summer solstice.
While Ishtar is in the lower world, all fertility ceases, in the
fields, as well a s in the animal kingdom. At last Ishtar reappears, and nature is joyous once more. I n the Semitic
Orient there are only two seasons :' winter, or the rainy
season, and summer, or the dry season. The myth was, therefore, a symbol of the great contrast that the two seasons presented to one another. Under various forms and numerous
disguises, we find the myth among several branches of the
Semites, as well as in Egypt and among Aryans who came into
contact with Semitic ideass A festival celebrated in honor
of Tammuz by the Bahylonians is one expression of many that
the myth received. T h e designation of the sixth month as
is another. This myth was adapted
"the mission of Ishtar
by the theologians to illustrate the doctrines that were developed
regarding the kind of existence led by the dead. T h e literary
method adopted is the same that characterizes the elaboration
of the Adapa myth and of the myths incorporated into the Gilgamesh epic. T h e story forms the point of departure, but its
original purport is set aside to a greater or less degree, necessary modifications are introduced, and the moral or lesson is

"'

1 See p. 483.
2

The Old Testament recognizes only two

seasons,

summer and winter. See, r.c.,

Gen. viii. 2z.
3 See the discussion in ~ ~ k Smith's
~ t Relrgionr
~ ~ n
of tlrc Samitcr, pp. 391-391;
and also Farnail, The C r r l ~qffhr
.
G r a d Stair$, ii. 644449.
4 See above, p. 484.
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distinctly indicated. I n the case of the production that we are
about to consider, the story of Ishtar's visit to the nether world
is told-perhaps by a priest- to a person who seeks consolation. A dear relative has departed this life, and a survivor, - a
brother, apparently, -is anxious to know whether the dead will
ever come back again. T h e situation reminds one of Gilgamesh
seeking out Eabani,lwith this difference : that, whereas Gilgamesh, aided by Nergal, is accorded a sight of his friend, the ordinary mourner must content himself with the answer given to
him. But what Gilgamesh is not permitted to hear,? the mourner
is told. A description is given him of how the dead fare in AralG.
T h e problem, however, is somewhat different in the story of
the descent of Ishtar, from the one propounded in the twelfth
tablet of the Gilgamesh epic. T h e question uppermost in the
mind of the mourner is " Will the dead return ? " T h e condition of the dead, which is most prominent in Gilgamesh's mind,
is secondary. Both questions, however, are answered, and
both answers are hopelessly sad. The nether world is joyless.
Even the goddess Ishtar is badly treated upon entering it.
T h e place is synonymous with inactivity and decay; and, though
the goddess returns, the conclusion drawn is that the exception
proves the inexorable rule. A goddess may escape, but mortals
are doomed to everlasting sojourn, or rather imprisonment, in the
realm presided over by .%llatu and her consort Nergal. T h e tale
begins with a description of the land to which Ishtar proceeds :
To the land whence there is no return, the land of darkness (?) a
Ishtar, the daughter of Sin, turned her mind,
See above, p. j ro.
i.e., according to one version (p. 5 1 1 ) . Another version of this part of the GiL
gamesh epic, which, however, is influenced by the tale of Ishtar's visit, is published in
Haupt'~Nimrodepoi, pp. 16-19. In this version Eabani giver Gilgamerh a description of AralB, which tallies with the one found in the I~htartale.
Text defective. Jeremiar' suggestion, "the land that thou knowert." misses the
point. The p r r o n addressed doer not know the land. 'Decay' is Schradei'r
conjecture (Die H&/ien/ahe dsr Isto:, p. 24). See Haupt's Nimrodd#oi, pp. 17,
40, and Delitlrch's Ailyr. Warlerbuc/r, p. 321, "Ute.
1

2
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The daughter of Sin turned her mind;
T o the house of darkness, the dwelling of Irkalla,
To the house whence no one issues who has once entered it.
To the road from which there is no return, when once it has been trodden.
To the house whose inhabitants' are deprived of light.
The place where dust is their' nourishment, their food clay.
They 8 have no light, drvelling in dense darkness.
And they are clothed like birds, in a garment of feathers;
Where over gate and bolt, dust is scattered.

Ishtar, it will be observed, is here called the daughter of the
moon-god, whereas in the Gilgamesh epic she appears as the
daughter of .4nu, the god of heaven. Both designations reflect
the views developed in the schools, and prove that the story
has been produced under scholastic influences. The goddess
has her place in the heavens, in the planet bearing her name,
and the designation of this planet as the daughter of Sin
can only be understood in connection with the astronomical
system, in which the moon plays so prominent a r61e4 and
becomes the father of all the great gods (except Shamash) who
constitute the lesser luminaries of the night.
Irkalla is one of the names5 for a god of the nether world,
who is regarded as the associate of Allatu. The dwelling is
elsewhere spoken of as a ' great palace ' in which Allatu and
her consort Nergal have their thrones. A gloomier place
than the one described in these opening lines of the story
cannot well be imagined. T h e picture reflects the popular
views, and up to this point, the doctrines of the school are
in agreement with the early beliefs. T h e description of the
lower world is evidently suggested by the grave or the cave
in which the dead were laid. T h e reference to dust and clay
as the food of the dead shows that h e doctrine taught in the
Gilgamesh epic: of man's being formed of clay and returning
1 Lit.. 'the

one who has entered it!
I.e., of the inhabitants.

4

Z

6

8

The inhabitants.

See p. 461.
See below, p. 591
6 See pp. j o t , 5 x 1 .
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to clay, was the common.one. This view helps us to understand how the words for grave came to b e used as synonyms
for the nether world. The dead being placed below the earth,
they were actually conveyed within the realm of which Aralii
was a part, and since it became customary for the Babylonians
to bury their dead together, the cities of the dead that thus
arose could easily be imagined Jo constitute the kingdom presided over by Allatu and Nergal. At this point, however. the
speculations of the schools begin to diverge from the popular
notions. We may well question whether the Babylonian populace ever attempted to make clear to itself in what form the
dead continued their existence. I t may be that the argument from dreams, as the basis for the primitive belief in the
continuation of life, in some form, after death has been too hard
pressed,' but certainly the appearance of the dead in the dreams
of the living must have produced a profound impression, and
since the dead appeared in the same form that they had while
alive, the conclosion was natural that, even though the body
decayed, a vague outline remained that bore the same relation
to the corpzis a s the shadow to the figure casting it. Two remarkable chapters in the Old Testament ~ l l u s t r a t ethis popular view prevailing in Babylonia, as to the condition of the dead
in the nether world. The prophets Isaiah and Ezekiel both
portray the dead as having the same form that they possessed
while alive. T h e kings have their crowns on their heads ; the
warriors lie with their swords girded about them. T h e dead
Eabani, it will be recalled, appears to Gilgamesh and is a t once
recognized by the latter. What distinguishes the dead from the
living is their inactivity. They lie in Aralil without doing anything. Everything there i s i n a state of neglect and decay. The
dead can speak, but the Babylonians probably believed, like the
1 Particularly

by ~ e r t e r tS p n c e r and his followers.
Isaiah, xi". V Z O , and Ezekiel, rxxii. 18-31, In Isaiah, the BabyIonian AralP i s
rpcifically described, while Ezekiel writer under the influence of Babylonian id-.
2

568

BABYLONIAN-ASSYRIAN RELIGION.

Hebrews, that the dead talk in whispers, or chirp like birds.'
T h e dead are weak,'and, therefore, unless others attend to their
needs, they suffer pangs of hunger, or must content themselves
with 'dust and clay' as their food. Tender care during the
last moments of life was essential to comparative well-being in
Aralt.' T h e person who goes to Aralii in sorrow and neglect
will continue sorrowful and ne~lected.
T h e theologians, while accepting these views in general,
passed beyond them in an important particular. They could
not reconcile the evident dissolution of the body with a continuation of even a shadowy outline. When a man died, the
'spirit,' urhich, according to the animistic theory, lodged somewhere within the body and produced the manifestations of life,
sought for refuge in some other substance. T h e ease with
which birds moved from one place to another suggested these
beings as the ones in which the dislodged spirit found a home.
T h e Babylonian thinkers 'were not alone in developing the
view that the dead assumed the form of birds. Parallels to
the pictures of the dead in the story of Ishtar's descent may
be found in Egypt and elsewhere.'
But what is important for
our purposes is the consideration that, in Bab~loniaat least,
the view in question is not the popular one, but the result of
speculations about a problem that appeals only to those who
make the attempt, a t least, to clarify their ideas regarding the
mystery of death. The next section of the story affords us a
picture of the entrance to Aralt :
W h e n Ishtar arrived at t h e gate of t h e land without return,
S h e spoke to the watchman of the gate:
Ho ! watchman -open thy gate.
1

Isaiah, viii. 19.

n ~h~ nebrew wordfor 'the dead; refa;,,,

con~eyrthis idea.

a See p. 512.
4 See Sara Y . Stevenson," O n Certain Symbols used in the Decoration ai Some

Potsherds from Daphne and Naukratis" (Philadelphia,

18q2),

p. 8.
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Open thy gate that I may enter.
If thou dost not open the gate, if thou refusest me admission,
I will smash the door, break the bolt.
I will smash the threshold, farce open the portals.
I will raise up the dead to eat the living
Until the dead ovtnumber the living.

The entrance to the nether world is strongly guarded. From
other sources we learn that there was a 'spy '- perhaps identical with the watchman - stationed at the portal of the lower
world, who reports all happenings to the queen Allatu through
Namtar, the god (or spirit) of pestilence. T h e watchman is to
prevent the living from entering, and also the dead from
escaping.
T h e violence of Ishtar is an interesting touch in the narrative. As a goddess, she resents any opposition to her desires.
Her anxiety to enter AralG indicates that the original form of
the myth, which must have represented the descent a s forced
and not voluntary, has been modified by the introduction of a
new factor, -the search for her dead consort, Tammuz. The
character of Ishtar as the goddess of war may also have influenced this portrayal of her rage. I n her violence, she threatens
a conflict between the dead and the living. T h e former will
destroy the latter, as a victorious army butchers the hostile host.
The watchman endearors to pacify the enraged Ishtar :

'

The watchman opened his mouth and spoke.
Spoke to the great Ishtar :
Hold, 0 mistress, do not destroy them.*
I will go and mention thy name to the queen Allatu

Allatu is grieved upon hearing the news of Ishtar's arrival, for
Ishtar's disappearance from the world means death.
above, p. 83.
'Eating' appears to be a metaphor for destrvnion in general
8 The portals (?).
1 See
2
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I must weep for the masters who forsake their consorts.
I must weep for the wives who are torn from their husbands' side.
For the children I must weep who are snatched away (?) before their time.
Go, watchman, open thy gate.
Deal with her according to the ancient laws.

T h e scene that follows embodies, again, views of the n ~ t h e r
world as developed in the schools. Corresponding to the seven
zones surrounding the earth,' the nether world is pictured as
enclosed by seven gates. Through these Ishtar must pass,
before she is ushered into the presence of Allatu.
The watchman went and opened his gate.
Enter, 0 mistress, welcome in Cuthah.s
The great house8 of the land without return greets thee.'
Through the first gate he led her, and boldly removed the great crown from
her head.
Why, 0 watchman, dost thou remove the great crown from my head?
Enter, 0 mistress, such are the laws of Allatu.

At the second gate, he removes the earrings of the goddess;
at the third, her necklace is taken away, and, similarly, at each
succeeding gate, a portion of her dress, the ornaments on her
breast, her belt of precious stones, her bracelets, until, when
the seventh gate is reached, the covering over her loins is removed, and she stands naked before Allatu. At each gate
Ishtar asks the same question, why the watchman strips her,
and the same answer is given.
T h e removal of one ornament after the other symbolizes,
evidently, the gradual decay of vegetation, not, a s has been
supposed, that the dead enter Aralil naked.
Allatu calls upon her messenger, Namtar, to strike the
. goddess with disease in all parts of her body. The disease
l Jensen,

K m o i o g i r , pp. 17, ieg.

Here used as an epithet of the nether world. See above, p. 563
s Or 'palace! The lower world, it will be recalled, is pictured as a house or a
country. Here the two terms are combined. See Delitznch, Arryr. WZrfarbuch,
2

P. 341.
4 The phrases used

are

the ordinary terms of greeting.

See,rg., VR. 6j, 17b.
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expresses the same idea as the removal of the ornaments,decay of strength. There follows a description of the desolation on earth during Ishtar's sojourn with Allatu. Productivity
comes to a standstill.
The

OX

doe3 not mount the cow, the ass does not bend over the she-ass.

Among mankind, likewise, fertility ceases. T h e gods lament
the absence of Ishtar and the fate that overtook her. T h e
astronomical conception of Ishtar a s the planet Venus, at this
point, is apparent. T h e gods complain.
Ishtar has descended to the earth, and has not come up.

As a planet, Ishtar's seat is in the heavens. T h e disappearance
of the planet has been combined with the nature-myth of the
decay of vegetation. As the evening star, Venus dips down
into the west, to reappear after a long interval in the east. T h e
astral character of Ishtar dominates the latter half of the story
in its present form. I t is not the goddess of love and fertility
nor the goddess of war who is rescued from her prison by Ea,
but the planet Ishtar. Shamash is informed of the disaster
by his servant, Pap-sukal.' The sun-god proceeds for aid to
Sin and Ea. T h e latter furnishes relief. T h e sun enters Ea's
domain every evening, and, since it is in the west that the
planet sinks like the sun, the association of ideas becomes
apparent which suggests Ea a s the savior and the sun as the
mediator.
Ea created in his wisdom a male being.
He formed Uddushu-namir, a divine servant.
Go, Uddushu-namir, to the gate of the land without return, turn thy face.
The seven gates of the land without return will be opened before thee.
.&llatu will see thee and welcome thee
After her heart is pacified, her spirit' brightened.

Gibil-Nurku maybe meant. See the hymn,p. 278.
but also of other gods.
9 Lit., %liver?
I

(p.

130).

Papsukal is a titleof Nabu
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Invoke against her the name of the great gods.
Raise thy countenance, t o Sukhal-ziku direct thy attention.
Come, mistress, grant me Sukhal-iiku, that I may drink 1 therefrom

Ea appears here again in the r61e of Creator? T h e name of
the mysterious being created by Ea signifies 'renewal of light.'
T h e incident, it will be seen, is wholly symbolical. A touch of
mysticism has also been introduced. Sukhal-ziku is a compound of a word meaning ' t o sprinkle ' and another which may
mean 'grotto.' a Sukhal-ziku appears, therefore, to be the name
for a mysterious fountain, the waters of which restore the dead
to life.
Uddushu-namir having pronounced the name of the gods
before Allatu, and having thus secured their aid; his request is
in the nature of an order. But the request must not be interpreted literally, as though the waters were intended for him.
I t is for the sake of Ishtar that he desires to have the use of
Sukhal-ziku. Allatu understands Uddushu-namir's speech in
this sense, and is enraged a t the order to yield up Ishtar.
Allatu, upon hearing this,
Smote her sides and bit her finger.*
Thou hast demanded of me a request that should not be requested.
Come, Uddushu-namir, I will curse thee with a terrible curse.
Food from the gutters of the city be thy nourishment.
The sewers (F) of the city be thy drink.
The shadow of the wall be thy seat.
The threshold be thy dwelling.
Exile and banishment break thy strength.

T h e force of the curse lies in the closing words. Uddushunamir is to be an outcast. H e will not be permitted to enter
1

For the translation of there lines see Jen*n, Xarnrolo@a, p. 233.

2

See above, p. 44r.

3 SOJeremiar' VorrtrNung~n,
etc.; see p. 39. ZiAufu from the same stem means
a 'drinking hwl.'
A biting of the lips is elsewhere introduced as a figure. See the author's mono
graph, " A Fragment of the Babylonian Dibbarra Epic," p. 14.

'
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either city or house, but must remain at the wall or stop at
the threshold. Properly prepared food and drink are to be
denied him. H e shall starve or perish miserably.
But the mission of Uddushu-namir has been accomplished.
Allatu may curse as she pleases; the order of Ea must be
,obeyed.
T h e goddess Allatu opened her mouth and spoke.
To Namtar, her messenger, she addressed an order:
Go, Namtar, smash the true palace.'
Break down the threshold, destroy the door-posts (?) .
Bring out the Anunnaki and place them ongolden thrones.
Besprinkle Ishtar with the waters of life and take her from me.

Namtar obeys the order.
Ishtar is led through the seven
gates. At each one, the articles taken from her on her entrance are returned: at the first, the loin cloth; at the second,
the bracelets and ankle rings, and so on, until she emerges in
her full beauty.
The close of the story thus brings to our gaze once more
Ishtar a s goddess of fertility. who gradually brings vegetation,
strength, and productivity back again. This curious mixture in
the story of the astral Ishtar, -the creation of the astronomers,
-and the popular Ishtar, is a trait which shows how the old
nature-myth has been elaborated in passing through the hands
of the lite~ati. T h e various steps in the process can still be
seen. I n the original form, the goddess must have been forced
into an exile to the nether world, the exile symbolizing the
wintry season when fertility and productivity come to an end.
Ishtar is stripped of her glory. She comes to Allatu, who
grieves a t her approach, but imprisons her in the 'great house,'
Delitzsch, Arryr. Wdrterbrrch, p. 341.
far the domestic
are concerned,it ir true that they throw OH their
young in the spring. The reference to a ~imilarinterruption in the cane of mankind
(see above, p. 57') may embody the recollection of a period when a regular pairing
searoll and breeding time existed among mankind. See Wertermarck, T4e History
of H~?rmnn
Marringr, pp. r l srg.
1 See
2 SO
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and refuses to yield her up, until forced to do so by order of the
gods. A similar story must have been told of Tammuz, the
sun-god, who is also the god of vegetation. T h e two stories
were combined. Ishtar marries Tammuz, and then destroys
him. The goddess produces fertility, hut cannot maintain it.
Tammuz goes to the nether world. Ishtar repents, bewails her
loss, and goes to seek for her consort and to rescue him. I n
rage she advances to Allatu, threatens to smash the door and
break the lock unless admitted. T h e story in this form must
have ended in the restoration of Tammuz. T h e identification
of Ishtar with the planet Venus introduced a new factor. T h e
disappearance of the planet fitted in ,well with the original
nature-myth. The combination of the Ishtar-Tammuz story
with this factor resulted in the tale as we have it now. T h e
enraged Ishtar is the one who seeks for her consort. T h e Ishtar who is forced to give up her ornaments is the old goddess
who falls into the hands
Allatu. During her absence, production comes to a standstill ; decay sets in. T h e Ishtar who
is rescued by Ea through the mediation of the 'Renewal of
Light' is the astral Ishtar, a s developed by the astronomers,
and, finally, the Ishtar who receives her ornaments hack again
and comes to the upper world, is once more the goddess of
vegetation, rescued from her exile to new glory. U p to this
point, Tammuz has not been mentioned in the story. I n the
advice, however, that is given a t the conclusion of the tale to
mourners, the consort of Ishtar is introduced.

of

If she L will not grant her redempti~n,~
turn to her8 [thy countenance ? ]
To Tammuz, her youthful consort,
Pour out pure waters, costly oil [offer him?].

T h e mourners are furthermore instructed to institute a formal
lamentation. The Ukhiti,' the priestesses of Ishtar, are to
1 Allat".

1.6,of the dead prson.

3

15htar.

' See p. 175.
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sing dirges; flutes are to accompany the song. T h e thought
intended, apparently, to be conveyed is that if Allatu will not
give up the dead, the surviving relatives should endeavor to
secure the good grace of Ishtar and Tammuz, who succeeded
in subduing Allatu.
The closing lines are rendered obscure by a reference to the
goddess Belili, who appears to be the sister of Tammuz. The
reference assumes the knowledge of a tale in which the goddess was represented as breaking a costly vessel adorned with
precious stones, in sign of her grief for the lost Tammuz.
Suitable mourning for Tammuz, therefore, will secure the sympathy of Belili also. The story thus ends with a warning to
all who mourn for their dead to remember Tammuz, to observe
the rites set aside for the festival celebrated in his honor.
Bearing in mind the tentative character of any interpretation
for the closing lines, we may mention Jeremias' supposition
that it is a deceased sister who addresses her sorrowing brother
a t the end of the story.

'

My only brother, let me not perish.
On the day of Tammuz, play for me on the flute of lapis laruli, together
with the lyre2 of pearl play for me.
Together let the professional dirge singers, male and female, play for me,
That the dead may arise and inhale the incense of offerings.

The lines impress one as snatches from a dirge, sung or
recited in memory of the dead, and introduced here as an
appropriate illustration of the conclusion to be drawn from the
tale. At all events, the consolation that the mourner receives
lies in this thought,-the
dead can hear the lamentation.
The survivors are called upon not to forget the dead. When
the festival of Tammuz comes, let them combine with the
weeping for the god, a dirge in memory of the dead. Let
them pray to Ishtar and Tammuz. If remembered by the
1

V e r ~ t e l l i n ~pp.
~ n6-8.
,

2

Some instrument is mentioned.
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living, the dead will a t least enjoy the offerings made to them,
regain, a s it were, a temporary sense of life ; but more cannot
with certainty be hoped for.
T h e outlook for the dead, it will b e seen, is not hopeful.
Their condition is at best a tolerable one. What we may glean
from other sources but confirms the general impression, conveyed by the opening and closing lines of the Ishtar story, or
makes the picture a still gloomier one. T h e day of death is a
day of sorrow, ' t h e day without mercy.' The word for corpse
conveys the idea that things have 'come to an end.' Whenever death is referred to in the literature, it is described as an
unmitigated evil. A dirge introduced into an impressive hymn
to Nergal ' laments the fate of him who

.

. . has descended to the breast of the earth.
Satiated? [he has gone] to the land of the dead.
Full of lament on the day that he encountered sorrow,
In the month which does not bring to completion the year,'
On the road of destruction for mankind,
To the wailing-place (?),
The hero [has gone], to the distant invisible land.
We must not he misled by an epithet bestowed upon several
gods, Marduk, Ninib, and Gula, of 'the restorer of the dead
to life,' into the belief that the dead could be brought back
from AralO. These epithets appear chiefly-in incantations and
hymns addressed to the gods for some specific purpose, such
a s deliverance of a sufferer from disease. T h e gods are
appealed to against the demons, whose grasp means death.
Ninih and Gula are viewed a s gods of healing.' T o be cured
through their aid was to be snatched from the jaws of death.
Moreover, Ninib and Marduk, as solar deities, symbolize the
sun of spring, which brings about the revivification of nature.
1

IVR. 30, no. 2, obverse 23-35.

2

The word is explained by a gloss, 'Shamash has made him great!
i.e., the month in which one dies.
4 See p. 175.
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T h e return of vegetation suggests the thought that Ninih and
blarduk have filled with new life what appeared to be dead.
The trees that seemed entirely dead blossom forth; the bare
earth is covered with verdure. Similarly, the suffering individual
stricken with disease could be awakened to new life. I t is this
'restoration' which lies in the power of the gods, but once a
man has been carried off to AralO, no god can bring him back
to this earth.
.in apparent exception to the rule, according to which all
mankind eventually comes to Arala, is formed by Parnapishtim
and his wife, who dwell in a place vaguely described as
' distant,' situated a t the 'confluence of the streams.' T h e
place, as was pointed out in a previous chapter,' lies in the
vicinity of the Persian Gulf, and, since it can only be reached
by water, the natural conclusion is that it is an island. T h e
temptation is strong to compare the dwelling of Parnapishtim
with the belief found among the Greeks and other nations, of
' a n island of the blessed.' This has been done by Jeremias'
and others. However, we must bear in mind that the point
in Parnapishtim's narrative is that he and his wife do not die.
They are removed to the distant place by the gods and continue to live there. Again, we do not learn of any other person who inhabits this island. If to these considerations we
add, that the name Parnapishtim signifies 'offspring of life,'
that his wife's name is not mentioned, that we are not told
what becomes of his family and servants, who are also saved
from the deluge, it is evident that the incident of Parnapishtim's
escape is an allegory, introduced into the story as a dramatic
means of teaching the doctrine which we have seen dominates
the tale, - that man, ordinarily, cannot secure immortal life.
If there is any connection between the island where Parnapishtim dwells and the Greek conception of ' a n island of the
blessed,' it is a trace of foreign influence in B,bylonian mythol1 See

pp.

j a j , ja6.

1

VordalZun~:en,
p. 8r
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ogy. There is nothing to show that among the Babylonians,
either among the populace or in the schools, a belief arose in
a ' paradise ' whither privileged persons were transported after
death, nor is any distinction made by them between the good
and the bad, so far as the future habitation is concerned. All
mankind, kings and subjects, virtuous and wicked, go to AralO.
Those who have obtained the good uvill of the gods receive
their reward in this world, by a life of happiness and of good
health. T h e gods can ward off disease, or, rather, since disease
(as all ills and misfortunes) is a punishment sent by some god
or demon, forgiveness can he secured, the proof of which will
consist in the restoration of the sick to health, but the moment
that death ensues the control of the gods ends. T o the Bahylonians, the words of the Psalmist,' " who praises thee, 0 God,
in Sheol ? " came home with terrible force. They expressed,
admirably, the Babylonian view of the limitations of divine
power. T h e dead do not praise the gods, simply because it
would be useless. T h e concern of the gods is with the living.
We are fortunate in possessing a pictorial representation of
the nether world that confirms the view to be derived from a
study of the religious literature. A number of years ago, Clermont-Ganneau directed attention to a remarkable bronze tablet
~ h e art
which was purchased a t Hamath in northern S y ~ i a . T
was clearly Babylonian, and there was no reason to question
the genuineness of the production. Quite recently a duplicate
has been found at Zurghul, in B a b y l ~ n i a , ~ sthat
o all suspicions
are removed. T h e bronze tablet contains on the one side, the
figure of a monster with a lion-likeface and body, but provided
with huge wings. Standing erect, his head rises above the
tablet, his fore legs rest on the edge, and the demon is thus
Psalms, vi. 6.
L'Enfer Arryrizn (RPYUC
A I C ~ I ~ C O ~1879,
@ ~ pp.
W , 337349). See also Perrot
and Chipiez, Hiifory of Art in Choldnen and Arryria, i. 349 sap.
* Described by Scheii in the Reiueil dc Tmi,ouz,etc., u,nos. I and 2. Scheil
regards the Zurghul duplicate as older than the ather.
1

2
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represented in the attitude of looking over to the other side of
the tablet. At the side of the monster, are two heads of
hideous appearance.
T h e illustrations on the reverse are devoted to a portrayal
of a funeral ceremony, and of the general aspects of the nether
world. There are five distinct divisions,' marked off from one
another by four heavy lines drawn across the tablet. In the
first division appear the symbols of the chief gods of the
Assyrian pantheon, Marduk, Nabu, Sin, Ishtar, Shamash, Ramman, e t c a These gods, a s inhabiting the heaven, are placed
a t the head of the tablet. Next come seven evil spirits figured
as various animals: who, a s inferior to the gods, and perhaps
also as messengers of the latter, are assigned a place midway
between heaven and earth. I n the third section, there is pictured the funeral ceremony proper. A dead body lies on a
couch. Two rather strange figures, but apparently priests,
have taken up a position, one a t each end of the funeral bier.
performing some rite of purification. One of the priests has a
robe of fish scales and is bearded; the other is smooth-faced
and clothed in a long garment. Censers are placed near the
priests. T h e latter appear a t the same time to he protecting
the body against two demons whose threatening. gestures suggest that they are endeavoring to secure possession of the dead.'
These demons may be the special messengers of the gods of
the nether world, who have brought about the death of their
victim. Below this scene, we come to a view of the nether
world. T h e division is much larger than any of the others.
Two hideous figures dominate- the scene, both of fantastic
1 Only
2

four an the Zurghul duplicate.

For the interpretation of the= rymbolr, see Lurchan, Aurgra6ungdn in Send-

rrlririi, pp. 17-27, and Scheil's article. On the Zurghul tablet there are eight symbols,
while the other contains nine.
a See pp. 263, 264. A tent IVR. 5, col. i. compares each of the seven spirits to
some animal. On the duplicate six demons are placed in the second division and
the seventh in the third.
4 On the duplicate there two demons do not occur.
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shape, and evidently so portrayed as to suggest the horror of
the nether world. One of these figures' stands erect in a
menacing attitude; the other is resting in a kneeling position
on a h0rse.l T h e second figure is a representation of the chief
goddess of the nether world -Allatu.
T h e demon a t her side
would then he the special messenger of this goddess, Namtar.
T h e goddess has her two arms extended, in the act of strangling a serpent. T h e act symbolizes her strength. Her face is
that of a lioness, and she is suckling two young lions at her
breasts. If it be recalled that Nergal, the chief god of the
loner world, is also pictured a s a lion,3 it seems but natural
to conclude that the monster covering :he one side of the
tablet is none other than the consort of Allatu, the heads on
either side of him representing his attendants. At the left side
of Allatu are a series of objects, - a jar, bowl, an arrowhead (F),
a trident, which, as being buried with the dead, are symbols of
the grave. T h e goddess and the demon at her side direct
their gaze towards these ohjects.
The nether world reaches down to the Apsu,-the 'deep'that
flows underneath the earth. This is indicated in the design
. by placing the horse, on which the goddess rests, in a bark.
The bark, again, is of fantastic shape, the one end terminating
in the head of a serpent, the other in that of some other animal,
-perhaps a Jkl.
T h e bark reaches into the fifth division,'
which is a picture of flowing water with fish swimming from the
left to the right, a s an indication of the direction in which the
water flows. At the verge of the water stand two trees.s What
these trees symbolize is not known, and there are other details
in the third and fourth sections that still escape us. For our
purposes, it is sufficient to note : (a)that the sections represent
in a general way the divisions of the universe, the heavens, the
1

Scheil thinks that the face is that of a dog.
the Zurghul duplicate the horse is not pictured.
a See p. 529.
Thin division is not marked in the duplicate from Zurghul.
Not occurring on the duplicate.

3 On
4
5
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atmosphere, the earth, the nether world, and the deep;' ( 6 )
that the nether world is in the interior of the earth, reaching
down to Apsu; and (c) that this interior is pictured a s a place
full of horrors, and is presided over by gods and demons of
great strength and fierceness.
Such being the view of the nether world, it is natural that
the living should regard with dread, not only the place but also
its inhabitants. The gloom that surrounded the latter reacted
on their disposition. I n general, the dead were not favorably
disposed towards the living, and they were inclined to use what
power they had to work evil rather than for good. I n this
respect they resembled the demons, and it is noticeable that an
important class of demons was known by the name ekimmu, which
is one of the common terms for the shades of the dead. This
fear of the dead, which is the natural corollary to the reverence
felt for them, enters as an important factor in the honors paid
by the living to the memory of the deceased. To provide the
dead with food and drink, to recall their virtues in dirges, to
bring sacrifices in their honor, - such rites were practised,
a s much from a desire to secure the favor of the dead and to
ward off their evil designs as from motives of piety, which, of
course, were not. absent. T h e dead who was not properly
cared for by his surviving relatives would take his revenge upon
the living by plaguing them as only a demon could. T h e
demons that infested graveyards were in some way identified
with the 'spirits,' or perhaps messengers, of the dead, who, in
their anger towards the living, lay in wait for an attack upon
those against whom they had a grudge.
1 Scheil question3 whether the divisions have this purpose. While perhaps not
much stress is laid by the artist upon this rymbolirm, its existence can hardly be
questioned. Note the five divisions of the universe in Smith's Msrcellnnoui Text$,
p. 16. The water certainly represents the Apsu. Allatu rents upon the bark. We
do not find among the Babylonians (as Scheil supposes) the view that the dead are
conveyed across a sheet of water to the nether world. The dead are buried, and by
virtue of thb f a d enter Aralil, which in in the earth. Egyptian influence ir
but unlikely.

We have seen how the mystery coupled with death led to
the view which brought the dead into more direct relationship
with the gods. Closely allied with this view is the power
ascribed to the dead to work evil or good and, like the gods,
to furnish oracles. This power once acknowledged, it was but
a short step to the deification of the dead, or, rather, of such
personalities who in life exercised authority, by virtue of their
position or innate qualities. On the other hand, the gloominess
of the nether world, the sad condition of its inhabitants, the
impossibility of an escape or a return to this world, necessarily
suggested to the Babylonians that the gods worshipped by the
living had no control over the fate of the dead. T h e gods, to
he sure, were a t times wrathful, but, on the whole, they were
well disposed towards mankind. When angry, they could be
pacified, and it was impossible to believe that they should
deliberately consign their creatures to such a sad lot as
awaited those who went down to AralG. The gods who ruled
the dead must be different from those who directed the fate of
the living. A special pantheon for the nethqr world was thus
developed. Such deities as Marduk, Ea, Nabu, Shamash, or
Ashur, who acted, each in his way, a s protectors of mankind,
could find no place in this pantheon; but a god like Nergal,
who symbolized the midday sun, and the sun of the summer
solstice that brought misery and fever to the inhabitants of the
Euphrates Valley; Nergal, who became the god of violent
destruction in general, and, more particularly, the god of war,
the god whose emblem was the lion, who was cruel and of forbidding aspect, -such a god was admirably adapted to rule
those who could only look forward to a miserable imprisonment'
in a region filled with horror. Nergal, therefore, became the
chief god of the pantheon of the lower world.
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I n the religious texts, the cruel aspects of this god are almost
exclusively emphasized. H e is the one god towards whom n o
love is felt, for he is a god without mercy. T h e fierce aspects
of the solar Nergal are accentuated in Nergal, the chief of the
pantheon of AralB. H e becomes even more ferocious than he
already was, as a god of war. His battle is with all mankind.
H e is greedy for victims to be forever enclosed in his great
and gloomy domain. Destruction is his one and single object;
nothing can withstand his,attack. Armed with a sword, his
favorite time for stalking about is at night, when he strikes his
Horrible demons of pestilence and of all
unerring blows.
manner of disease constitute his train, who are sent out by
him on missions of death. T h e favorite titles by which he is
known appear in a hymn addressed to him, a s god of the
lower world. H e is invoked as the

'

Warrior, strong whirlwind, sweeping the hostile land,*
Warrior, ruler of AralCi.

Another hymna describes him as a
Great warrior who is firm as the earth.
Superior as heaven and earth art thou,

.

.

.

.

.

.

.

.

.

What is there in the deep that thou dost not secure?
What is there in the deep that thou dost not clutch?

While references to the local character of the god as patron
of Cuthah survive, the name Cuthah itself becomes synonymous
with the nether world. T h e old solar deity is completely overshadowed by the terrible ruler of the lower world. I t is due to
this that the real consort of the local Nergal, the goddess Laz,
is rarely mentioned in the religious literature. T h e priests, when
they spoke of Nergal, had in mind always the companionship with
Allatu. But the association of ideas which thus led to assign-

' 1VR. 26,no.
1 [.a.,

I.

the nether world.

IVR. 30, no.

I

; obverne 5 , 14
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ing a god who was originally a solar deity, a place in the lower
world bears the impress of the schools. The popular development of Nergal ceased, when he became the local god of Cuthah.
I t is only a s an outgrowth of the systematized pantheon that
we can understand the transformation involved in making of a
local deity, the head of a pantheon that is itself an outcome of
the later phases assumed by the religion.
The problem suggested by this transformation was recognized
by the theologians. A curious tale was found among the EIAmarna tablets which endeavors to account for Nergal's presence in the world of the dead. Unfortunately, the tablet on
which the story is inscribed is so badly mutilated that we can
hardly gather more than the general outlines.' A conflict has
arisen between the gods on high and a goddess who has her
seat in the lower world. This goddess is none other than
Allatu. She is described as Eresh-Kigal,%.e., queen of Kigal
or of the nether world. The scene reminds us of the contest
between the gods and Tiimat, as embodied in the creation epic.
T h e gods choose Nergal as their leader. Assisted by fourteen
companions, whose names -' fever,' 'fiery heart,' 'lightning
sender ' - remind us again of the eleven monsters that constitute
Tiimat's assistant^,^ Nergal proceeds to the lower world, and
knocks at the gate for admission. Namtar, the plague-demon,
acts as the messenger. H e announces the arrival of Nergal to
Allatu. T h e latter is obliged to admit Nergal, just as in the story
of Ishtar's descent, she is forced to receive Ishtar. Fourteen
gates of the lower world are mentioned. At each one, Nergal
stations one of his companions and passes on to the house of
1 See Jensen'r valuable articles, "The Queen in the Babylonian Hades and her
Consort,'' in the S?mdoy Si/~ooi Timer,March 13 and 20, 1897. The text is pub.
iishcd, Winckler and Abel, Der T/ronfafei/und"on Ei-Amorno,iii. 164, r 6 j .
2 Written phonetically r e - i r h . The word is entered as asynonym of s h n r r ~ f u m ,
'queen,' VR. 28, no. 2 ; obverse 31. This phonetic writing furnishes the reading for
Nin in Nin-Kigai.
8 See pp. 418,419.
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Allatu. H e seizes the goddess, drags her from her throne, and
is about to kill her when she appeals for mercy. She breaks
out in tears, offers herself in marriage if Nergal will spare her.
You shall be my husband and I will be your wife
The tablets of wisdom I will lay in your hands.

You shall be master and I mistress.

Nergal accepts the condition, kisses Allatu, and wipes away
her tears.
One cannot resist the conclusion that the tale is, as already
suggested, an imitation of the Marduk-Tiimat episode. Allatu is
a female like Tiimat. Nergal acts for the gods just as Marduk
does. T h e attendants of Nergal are suggested by the monsters
accompanying Tiimat ; the tables of wisdom which Nergal receives, correspond to the tablets of fate which Marduk snatches
from Kingu.' But while the conflict between Marduk and
Tiimat is an intelligible nature-myth, symbolizing the annual
rainstorms that sweep over Babylonia, there is no such interpretation possible in the contest between Nergal and Allatu. T h e
story is not even a glorification of a local deity, for Nergal
appears solely in the r61e of a solar deity. T h e attendants
given to him - heat, lightning, and disease - are the popular
traits in the story; hut with the chief characters in the old
nature-myth changed, - Marduk or the original Be1 replaced
by Nergal, and T i i m a t by Allatu,- the story loses its popular
aspect, and becomes a medium for illustrating a doctrine of the
schools. If this view of the tale b e correct, we would incidentally have a proof (for which there is other evidence) that as
early a s the fifteenth century, the Marduk-Tiimat story had
already received a definite shape. But the most valuable conclusion to b e drawn from the Nergal-Allatu tale is that, according to the popular conceptions, the real and older head of the
pantheon of the lower world was a goddess, and not a god.

Allatu takes precedence of Nergal. I n the story of Ishtar's
descent to the lower world, a trace of the earlier view survives.
Allatu is introduced as the ruler of the lower world. Nergal
plays no part. Viewed in this light, the design of the tale we
have just discussed becomes still more evident. I t was inconsistent with the prominence assigned to male deities in the
systematized pantheon, that the chief deity of the lower world
should be a female. Allatu could not be set aside, for the
belief in her power was too strongly imbedded in the popular
mind; but a male consort could be given her who might rule
with her. Another factor that may have entered into play in
the adaptation of the Marduk-Tihmat story to Nergal and
Allatu, and that gave to the adaptation more plausibility, was
the disappearance of the summer sun after he had done his
work. Nergal did not exert his power during the whole year,
and even as the sun of midday, he was not in control all day.
When he disappeared, there was only one place to which he
could go.
As of Tammuz and of other solar deities,' it was probably
related of Nergal, also, that he was carried to the lower world.
T h i s . popular basis for the presence of Nergal in the lower
world may have served as a point of departure for the scholastic development of Nergal. However, the tale of Nergal and
Allatu goes far beyond the length of popular belief in making
Nergal conquer Allatu, and force himself, in a measure, into
her place. Before Nergal appears on the scene, a god, Ninazu, was regarded as the consort of Allatu?
T h e conception which gives the Babylonian Hades a queen
as ruler is of popular origin, in contrast to the scholastic aspect
of Nergal as the later king of the lower region. Jensen is of
the opinion that the feminine gender of the word for earth in
Babylonian superinduced the belief that the ruler of the kingdom
1 See
2

below, p. jS8 sap.
See below, p. jgo
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situated within the earth was a woman. Allatu would, according to this view, be a personification of the ' earth.' But a factor
that also enters into play is the notion of productivity and fertility which gave rise to the conception of the great mothergoddess, Ishtar.'
Allatu is correlated to Ishtar. From the
earth comes vegetation. T h e origin of mankind, too, is traced
to the earth, and to the earth mankind ultimately returns?
Hence, the receiver of life is a goddess equally with the giver of
life, and indeed, Ishtar and Allatu are but the two aspects of one
and the same p h e n o m e n o n . ~ l l a t usignifies ' strength.' T h e
name is related to the Arabic Allah and the Hebrew E o a h and
EZohim. T h e same meaning -strength, power, rule - attaches
to many of the names of the gods of the Semites: Adbn, Etana,
Baal, El, and the like? I t is interesting to note that the chief
goddess of Arabia is Allat,"-a
name identical with our Allatu.
T h e bronze relief above described furnished us with a picture of this queen of the lower world. T h e gloom enveloping
the region controls this picture. Allatu is of a s forbidding an
aspect as Tiimat. She is warlike and ferocious. When enraged, her anger knows no bounds. H e r chief attendants are
the terrible Namtar and a scribe -also a female -known
as
Belit-seri. Of these two personages, Namtar, the personification of disease, is a popular conception, whereas the addition
of a scribe points again to the influence of the schools. Marduk, the chief god of the living, has a scribe who writes down,
at the god's dictation, the fate decreed for individuals. Corresponding to this, the ruler of the lower world has a scribe who
writes down on the tablets of wisdom the decrees of the god1 See above, p. 79.
9 S" pp. (46, j r . .

a See Farnell, The Cult$ of thr Grgek Stotcr, ii. 627.
4 See the reference in note 3 to p. 519.
5 Wellhaus=n, R a t e Arodirrhrn Heidadhunrr, pp. 28, 29. That the Syr-Arabian ANaf resembles Irhtar rather than Allatu, points again to the original identity
of the two goddesxs.

dess, and, at a later stage, the decrees of Nergal as well. Belitseri, whose name signifies 'mistress of the field,' was originally
a goddess of vegetation, some local deity who has been reduced
to the rank of an attendant upon a greater one ; and it is significant that almost all the members of the nether-world pantheon are in some way connected with vegetation.
Tammuz, of whose position in this pantheon we have
already had occasion to speak, is the god of spring vegetation.
Another solar deity, Nin-gishzida,' who is associated in the
Adapa legend with Tammuz, is the deity who presides over
the growth of trees. En-meshara, who also belongs to the
court of Nergal and Allatu, appears to represent vegetation
in general. To these may be added Girra (or Gira), who originally, as it would appear, a god of vegetation, is eventually
identified with D i b b a ~ r aGil,
, ~ whom Jensen3 regards as 'the god
of foliage,' and Belili, the sister of Tammuz.' Of this group of
deities, Tammuz and Ningishzida are the most important. I n
the Adapa legend, it will be recalled, they are stationed a s
guardians in heaven. As solar deities, they properly belong
there. Like Nergal, they have been transferred to the nether
world; and in the case of all three, the process that led to the
change appears to have been the same. The trees blossom,
bear fruit, and then decay; the fields are clothed in glory, and
then shorn of their strength. T h e decay of vegetation was
popularly figured a s due to the w e a k n e s s h f the god who
produced the fertility. Tammuz has been deceived by Ishtar;
Nin-gishzida has been carried off to the lower world. I n the
month of Tebet, -the tenth month, -there was celebrated a
festival of mourning for the lost En-meshara. I t is the time of
the winter solstice. A similar fate must have overtaken Belit1 See

p. 546 sap.
4 See p. j74.
See &Law, p. 594, note r, and Jenun'r A'artnolop'e,
pp. 145, 40,483, 4 8 7
a Sundny SrhooL Timei, ,897, p. 139.
6 See Frazer, The Golden Bouglr, i. 240 n p . and 274, 27j.
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seri, Girra, and Gil. For a time, a t least, they are hidden in the
realm of Allatu. Of all these deities, stories were no doubt
current that formed so many variations of one and the same
theme, symbolizing their disappearance and the hoped-for return,
the same story that we encounter in the myth of Venus and
Adonis, in the myth of Osiris, and, in some guise or other, among
many other nations of the ancient world. Of Girra, it may he
well to remember that he is viewed merely as a form of Nergal
in the later texts. Belili, it will be recalled, is associated with
Tammuz in the story of Ishtar's journey.' She is not, however, the consort of the god, but his sister. T h e antiquity of
her cult follows from the occurrence of her name in the list of
gods antecedent to Anu,P and where Alala is entered as her
consort. Whatever else the relationship of 'sister ' to Tammuz means, it certainly indicates that Relili belongs to the
deities of vegetation, and it may be that she will turn out to be
identical with Belit-seri, which is merely the designation of
some goddess, and not a real name.3 One is inclined also to
suspect some, albeit remote, connection between Alala, the
consort of Relili, and the Alallu bird who is spoken of in the
Gilgamesh epic as having been deprived of her pinions by Ishtar.'
I n the tale, Tammuz, the Alallu bird, a lion, and a horse
are successively introduced a s those once loved and then d e
ceived by Ishtar. The lion is, as has been several times indicated, the symbol of Nergal ; the horse appears in the Hades
relief above described as the animal upon which Allatu is seated,
and it seems legitimate, therefore, to seek for Alallu also in the
l See p. 574.

2 See p. +I?.
Cheyne (Exporifory Timcr, 1897, pp. .$23,+24) ingeniously regards BcLili as the
source d the Hebrew word BrLiyooi or Belid, which, by a species of popular etymology, is written by the ancient Hebrew scholars as though compounded of two
Hebrew words signifying 'without return! The popular etymology is valuable as
confirming the proposition to place Belili in the pantheon of the lower world. From
its original meaning, the word became a poetical term in Hebrew for 'worthlers,'
'useless,' and the like, a g . , in the well-known phrase "Sons of Belial."
4 See p. 482.
8
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nether world. While it may be that a long process intervened,
before such a species of symbolization was brought about as
the representation of an ancient deity in the guise of a bird,
still, if it will be recalled that Zu is a deity, pictured a s a bird,'
there is every reason to interpret the bird Alallu merely a s the
symbol of some deity, just a s the lion is certainly such a symbol.
Jensen would add Etana to the list of gods of vegetation
who form part of Allatu's court. While the etymology he p r o
poses for the name is not acceptable, there is no doubt that to
Etana, like Gilgamesh, the character of a solar deity has been
imparted. His presence in the nether world is due to the story
of his flight with the eagle and the fall.% If he falls from
heaven, he naturally enters the realm of Allatu, and it is possible that the story in its original form was suggested by a myth
illustrating the change of seasons. T h e question, however,
must for the present remain an open one.
A god associated with the nether world who again appears
to be a solar deity is Nin-azu. His name points to his being
' t h e god of healing.' A text statesB that Allatu is his consort. Such a relationship to the chief goddess of the nether
world may be regarded as a survival of the period when Nergal
had not yet been assigned to this place. The introduction of
a distinctly beneficent god into the pantheon of the lower world,
and as second in rank, shows also that the gloomy conception of the lower world was one that developed gradually.
Tammuz, Nin-gishzida, and the like are held enthralled by
Allatu, and remain in the nether world against their will ; but
if Allatu chooses as her consort a 'god of healing,' she must
have been viewed as a goddess who could a t times, a t least, be
actuated by kindly motives. T h e phase of the sun symbolized
by Nin-azu is, a s in the case of Tammuz and others, the sun
of the springtime and of the morning. If it be recalled that
2

see P. 537.
See above,p. 523.

8

IIR. 59; reverre 33-35,
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Gula, the great goddess of healing, is the consort of Ninib,' it
will be clear that Nin-azu must be closely related to Ninib and is, indeed, identified with the latter.z With Nergal in control, Nin-azu had to yield his privilege to be the husband of
Allatu. T h e substitute of the fierce sun of the summer solstice for the sun of spring is a most interesting symptom of the
direction taken by the Babylouian beliefs, regarding the fate
of the dead. I t may be that in the earlier period, when more
optimistic views of Aralil were current, Gula, who is called the
one 'who restores the dead to life,' may have had a place in
the pantheon of the lower world; not that the Babylonians a t
any time believed in the return of the dead, but because the
living could be saved from the clutches of death. Ninib and
Gula, as gods of spring, furnished the spectacle of such a
miracle in the return of vegetation. I n this sense, we have
seen that RIarduk, the god of spring, was also addressed as
' t h e restorer to life.' But while the revivification of nature controls the conception of gods of healing, like Nin-azu, Ninib,
and Gula, the extension of the idea would lead, naturally, to
the association of these gods with the ruler of the nether world,
a t a time when it was still believed that this ruler could be
moved by appeals to loosen her hold upon those whom she was
about to drag to her kingdom. But it is important always to
bear in mind that beyond this apparent restdration of the dead
to life, the Babylonians at no time went.
I n the Ishtar story S a god Irkalla is introduced. Jeremias '
takes this as one of the names of Allatu, but this is unlikely.'
From other sourcesBwe know that Irkalla is one of the names

' 5-

above, p. 171.
IIR. j7, j ~ a a, star, Nin-azu, in entered as one of the names of the planet Ninib.
8 See above, p. j6j. The name occurs also in Haupt's Ninrodepar, pp. 19,29.
4 VarsfrNungm,p. 68.
5 The name of the goddess is written throughout the story Nin-Kigal; i.a.,
'queen of the nether world.' Win-Ererh. See p. j8q, note 2.
8 Smith, Mirrallanronr T&,
p. 16.
3
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of the nether world. I t is in some way connected with Urugal,' i.e., 'great city,' which is also a common designation for
the dwelling-place of the dead. Hence, Irkalla is an epithet
describing a deity as ' t h e god of the great city.' T h e BabyIonian scholars, who were fond of plays upon words, brought
the name Nergal, as though compounded of Ne-uru-gal (C.<.,
'ruler of the great city '), into connection with Uru-gal, and
thus identified Irkalla with Nergal. But, originally, some other
god must have been meant, since Allatu appears a s the sole
ruler of the lower world in the Ishtar story, unless, indeed, we
are to assume that the name has been introduced a t a late period
as a concession to Nergal. I t is more plausible that a god like
Nin-azu was understood under ' t h e god of the great city.'
Besides these gods, there is another series of beings who belong
to Allatu's court, -the demons who are directly responsible for
death in the world. Of this series, Namtar is the chief and the
representative. As the one who gathers in the living to the dark
abode, it is natural that he should be pictured as guardian at
the gates of the great palace of Allatu. But by the side of
Namtar stand a large number of demons, whose task is similar
to that of their chief. A texta calls the entire group of
demons, - the demon of wasting disease, the demon of fever,
the demon of erysipelas: and the like,-'the
offspring of
Aralii,' 'the sons and messengers of Namtar, the bearers of
destruction for Allatu.' These demons are sent out from Aralii
to plague the living, hut once they have brought their victims
to Aralii, their task is done. They do not trouble the dead.
The latter stand, as we have seen, under the direct control of
the gods.'
The story of Ishtar's descent to the lower world5 shows us
that the group of spirits known as the Anunnaki, also, belong to
p. z j g , note.
4 See above, pp. %X;, 560.
cbl. i. 1 2 ; col. iii. 8-10.
5 Obverse 11. jj, 37.
,
Barteln, Zeilirhliff far Arryrio/o@,viii. 179.184.
a Ta'*. See I V K . 2 2 , j ~ aand
1 Jenren, Knimoioyie,
IIVR. I ,
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the court of Nergal and Allatu. Ramman-nirari I. already desig.
nates the Anunnaki as belonging to the earth,' though it is a n
indication of the vagueness of the notions connected with the
group that in hymns, both the Anunnaki and the Igigi are designxted as offspring of Anu, - the god of heaven? They are
not exclusively at the service of Nergal and Allatu. Bel,
Ninib, Marduk, and Ishtar also send them out on missions.
Evidently, the fact that their chief function was to injure mankind suggested the doctrine which gave them a place in the
lower world with the demons. T h e distinction between Anunnaki and the Igigi is not sharply maintained in the religious
literature. Though Ramman-nirari places the Igigi in heaven,
it is not impossible that a later view transferred them, like the
Anunnaki, to the lower world. There were, of course, some
misfortunes that were sent against mankind from on highRamman was a god who required such messengers a s the
Igigi, and besides the Igigi, there were other spirits sent out from
above. But, as in the course of time the general doctrine was
developed which made the gods, on the whole, favorably inclined towards man, while the evil was ascribed to the demons8
-as occupying the lower rank of divine beings- we note the
tendency also to ascribe the ills that humanity is heir to, to the
forces that dwell under the earth, t o Nergal and Allatu and
to those who did their bidding. Probably, Lakhmu and Lakhamu were also regarded, a t least by the theologians, as part of
Allatu's court, just as Alala and Belili * were so regarded.
T h e confusion resulting from the double position of Nergal
in the religious literature, as the deity of the summer solstice and a s the chief of the nether-world pantheon, raises a
doubt whether some gods who are closely associated with
Nergal are to be placed on high with the gods or have their
seats below with Nergal. Among these, three require mention
here: Dibbarra, Gibil, and Ishum. Of these, the first two
1

See above, p. 185.

2

See p. 186.

8

See p. 183.

+ S e e pp. 417, 598.
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are directly identified with Nergal in the systematized pantheon,' while Ishum is closely associated with Nergal, or
appears as the attendant of Dibbarra.l These gods, symbolizing
violent destruction through war and fire, are evidently related
to the Nergal of the upper world,- to Nergal, the solar deity ;
but in the later stages of the religion, the Nergal of the lower
world almost completely sets aside the earlier conception. I t
is, therefore, likely that deities who stand so close to the terrible
god a s those under consideration, were also regarded a s having
a position near his throne in the lower world.
The pantheon of Aralfl thus assumes considerable dimensions. At the same time, we observe the same tendency
towards concentration of power in this pantheon a s we have
seen was the case in the pantheon of the upper world." As in
Babylonia there are practically only a few gods, - Marduk,
Nabu, Ishtar, Shamash, and Sin, -who exercised considerable
control; and, a s in Assyria we find this tendency still more
accentuated in the supreme rank accorded to Ashur, so in the
lower world Nergal and Allatu are the real rulers. T h e other
gods, and, naturally, also the demons, occupy inferior positions. As messengers, guardians, spies, or attendants, they
group themselves around the throne of the two rulers. A
noticeable feature, however, in the pantheon of the lower
world consists in the high position held by the ccnsort of the
head of the pantheon. Allatu does not sink to the insignificant
rank of being merely a pale reflection of Nergal, as do the
consorts of Marduk, Shamash, Ashur, and the like.' As a
trace of the earlier supreme control exercised by her, she con1 Jensen's Korrnoi~~ia,
pp. 483,484. In the new fragment of the Deluge story dir.
covered by Scheil (referred to above, p. 507, and now published in the RdruriL tic
Traoanz.xix. no. ".
7) the word di-ib-be-raoccurs, and the context shows that it means
'destruction? In view of thin, the question is again o p n e d as to the reading of the
name of the gad of war and prtilence. The identification of this god with Girra
S See pp. "1, 171, 190.
(pp. 528, 588) may belong to a late period.
4 see chapter v.
a See p. 529.
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tinues to reign with her husband. In the popular mind, indeed,
despite the influence of theological doctrines, Allatu continues
to he more prominent than Nergal. Nergal is obliged to abide
by the compact he made with Allatu. H e rules with her, but
not over her. The theology of the schools did not venture to
set Allatu aside altogether; and this limitation in the development of the doctrine that elsewhere gave the male principle
the supremacy over the female, may be taken as a valuable
indication of the counter-influence, exercised by deeply rooted
popular beliefs, over the theoretical elaboration of the religion
at the hands of the religious guides.

Our knowledge of the customs observed by the Babylonians and Assyrians in disposing of their dead leaves much
to be desired. Most of the graves discovered in the ruins of
Babylonian cities belong to the Persian or to the Greek
period. I n some cases,' where we have reason to believe that
older graves have been found, it is almost impossible to estimate their age. Recently, the expedition of the University of
Pennsylvania to Nippur has unearthed remains that appear to
belong to an older period, though nothing can be dated with
any degree of certainty earlier than 2500 B . C . ~ Still, with
proper caution, even the material belongingto a later period may
he used for the older periods. Burial customs, as has already
been emphasized, constitute the most conservative elements in
a religion. Such rites are much less liable to change than the
cult of the gods. Foreign invasion would not affect the funeral
rites, even where other religious customs are altered. Even so
violent a change as that produced by the introduction of Mohammedanism into Mesopotamia has not removed traces of the
1 So at Zurghul (or Zerghul) and el-Hibba. See Koldewey in Zraiihri/tfiiiir
/Irryr*oLo@a,ii. qo3-',3a.
a See the valuable chapter in Peters' work on Nipjur, ii.2r+-z3',.
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old Babylonian religion. Dr. Peters has shown that the district
in the Euphrates Valley selected by the modern Arabs and Persians for the interment of their dead ' derives its sanctity from
the daysof the old Babylonian kingdom, andmany of the customs
observed by the modern Moslems tally with the funeral rites
of ancient B a b y l o n i a . V h a t the dead were always buried, and
that cremation was practically unknown, may now be regarded
as certain. T h e conception of Aralii, which, we have seen,
belongs to the most ancient period of religion, is only intelligible upon the assumption that burial was the prevailing
custom. On one of the oldest monuments of Babylonian
art, - the stele of vultures, - earth-burial is r e p r e ~ e n t e d . ~A
few years ago, some German scholars4 claimed to have
furnished the proof that the Babylonians cremated their
dead. But, in the first place, the age of the tombs found by
them was not clearly established ; and, secondly, it was not
certain whether the charred remains of human bodies were
due to intentional burning or accidental destruction by fire, a t
the time that the city explored by the German scholars
was destroyed. T h e fact that, as the explorers themselves
observed, the bodies were not completely burned argues in
favor of the latter supposition. T h e explanation offered by
Koldewey for this peculiar condition of the remains-that
the burning was symbolical, and, therefore, not complete - is
unsatisfactory in every particular. There can be n o doubt that
some, a t least, of the tombs discovered at Warka by Loftuse
belong to the period before the conquest of the country by
Cyrus, and this is certainly the case with many of the tombs
discovered at Nippui. Nowhere do we find traces of burning
1 Prorardingi of t/rc Arnmkan Orirntal Sonety, 1896, p. 166. The dead are
often conveyed hundreds of miles to be interred in Nejef and Kerbela.
2 Peters' Nippur, ii. p j , 326.
8 See below, p. 597.
:16.
4 Kaldewey, Z e i i i d r i / i fiir ArryrioIogie, ii. 406 rep.
6 Troveii and Rerearincr in Chaldoen and Suriann,chapter nviii.
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of bodies.' If it should turn out that cremation prevailed for a
certain period, the fashion, we may feel certain, was due to
foreign influences, but it is more than questionable whether it
was ever introduced a t all. Certainly, earth-burial is the characteristically Babylonian (and general Semitic) method of disposing of the dead.
T h e characteristic feature of the Babylonian tombs is their
simplicity. T h e dead body, which was often covered with
palm woods, was placed generally on the side - though
occasionally on the back -on a board of wood, or wrapped
in a mat of reeds or palm fibers, and covered with a tub-shaped
clay dish. On the dish there was frequently an ornamental
design, but beyond this, there was no attempt at decoration.
T h e body was frequently pressed together in order to be brought
within the compass of the dish. Sometimes, the knees were
pulled up or the body placed in a semi-sitting posture, and
there are indications that the bodies were often divided into
two or three parts prior to burial. On the stele of vulture^,^
representing the triumph of Eannatum over his enemies,
attendants are seen building a mound over the symmetrically
arranged bodies of the king's soldiers slain in battle. T h e
monument belongs to the most ancient period of Babylonian
history, and we are justified, therefore, in regarding this method
of earth-burial as the oldest in vogue. T h e dead, it would
seem, are placed on the ground, or near the surface, and
covered with a mound. This custom would account for the
use of a dish to cover the body after it became customary to
place the dead in small houses or vaults built for the purpose.
The shape of the dish, or tub, recalls the earth-mound over the
dead, and the tenacity of conventional methods is apparent in
the modern custom, even among Western nations, of raising a
1 Peters' N@pi<r,ii. zjq. Other mounds examined by Peters between Warka and
Nippur bear out the condurion.
1 De Sarrec, Dgcouucrter m CliaIdEr, pl. 3.
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mound over the grave, even though the hody is placed at a
depth of six feet and more below the surface. A modification
of the form of coffin was the jar into which the hody was forced.
T o do this, still greater violence had to be employed. Instead of
one jar, two were also used, the body placed partly in one, partly
in the other, and the two were then joined with bitumen. I n
the Persian period, a slipper-shaped coffin was used, into which
the hody was inserted through an aperture at one end ; but there
is no evidence that the Babylonians employed this method.
With the bodies, various objects were interred, many of which
had a special significance. Except, perhaps, at a very early
period' the dead were not buried naked, but covered with a
garment. T h e seal cylinder, which, a s Herodotus tells us:
every person of position carried about his person, and
which, when impressed on a clay tablet, served a s his signature, was buried with the dead as an ornament that had a personal value. T h e staff which the man was in the habit of
carrying is found in the grave, and also such weapons a s arrowheads and spears. Various ornaments of copper, iron, gold,
and stone, rings, necklaces or bands of gold were probably
placed with the dead a s a sign of affection, not because of any
belief that the deceased needed these objects. Toys, too, are
found in the graves, and we may assume that these were placed
in the tombs of children. T h e frequent presence of shells in
the tombs is still unexplained. On the other hand, remains
of. food, dates, grain, poultry, and fish, that have been found
in graves belonging to various periods, may be regarded as
a proof for the existence of the belief that the dead could
suffer pangs of hunger. T h e closing lines of the Gilgamesh
epic," where the fate of the neglected dead is portrayed, confirms this view. But such remains are more frequent in the
early graves than in those of a later time. Animal sacrifices at
1

On the stele of vultures, the dead are naked.
8 See p. 5 1 2
I, 5 195

2 Book
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the grave appear to be very old.'
Offerings of food and water
were made to the dead, not only at the time of the burial,
but afterwards by surviving relatives. T h e son performs the
office of pouring out water to the memory of his father.l The
close of the legend of Ishtar's journey suggests that the festival of Tammuz was selected a s an 'All-Souls' day. T h e
weeping for the lost Tammuz served as an appropriate link
for combining with the mourning for the god the lament for
the dead. T h e water jar is never absent in the old BabyIonian tombs, and by the side of. the jar the bowl of clay or
bronze is found, and which probably served the same purpose
a s a drinking utensil for the dead. How early it became customary to bury the dead together we do not know. I t may be
that a t one time they were buried beneath the dwellings that
they occupied when alive, under the threshold or in the walls;3
but the conception of Arala as a great gathering-place of the
dead would hardly have arisen, unless the ' city of the dead ' by
the side of the 'city of the living ' had become an established
custom. We are, therefore, justified in assuming that as the
villages grew into towns, the huddling together of the living
suggested placing the dead together in a portion of the town
set aside for the purpose. I n comparison with the elaborate
constructions in the Egyptian cities of the dead, the Babylonian
necropolis was a shabby affair. Vaults, rarely more than five
feet high, served a s the place where the dead were deposited.
These vaults were constructed of bricks, and an extended series
of them gave to the necropolis the appearance of little houses,
suggestive of primitive mud huts. This simplicity, due in the
first instance to the lack of stone as building material in Babylonia, corresponded to the very simple character which the
9

Such sacrifices are pictured on the rtele of vultures.
I I I K . 43. col. iv. 1. 20; Belrer, Bcitrap 1x7 Arryrioiogir, ii. r l i , 1 8 ; Pinches,

Be6ylonim T e z ! ~p,
, r8.
For this custom see Trumbull, The Thrrrhold Conman!, p. 25 ; Peters' Nip$*,,
ii. a m , 203.
J
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dwelling-house retained. T h e one-story type of dwelling, with
simple partitions, prevailed to the latest period. I t was only
in the temples and palaces that architectural skill was developed.
I n Assyria, although soft stone was accessible, the example of
Babylonia was slavishly followed. I t is due to this that so few
traces of private houses have been found in the Mesopotamian
explorations,' and the almost primitive character of the graves
-more primitive, by virtue of the strength of the conservative
instinct in everything connected with the dead, than the dwellings of the living- readily accounts for their nearly complete
destruction. Simple as the houses of the dead were, they were
yet carefully guarded against the invasion of air and dust ; and
even after centuries of neglect the contents are found to be
perfectly dry.
The explorations at Nippur show that the tub and bowl forms
of the coffin continued to be used during the period extending
from Hammurabi to Nabonnedos. I n later times, it would
appear, the custom of placing food and drink with the dead
fell into disuse.'
We may perhaps find that, as was the case in
Egypt, symbolical representations of food-a
clay plate with
the food modeled in clay -took the place of the old custom.
Fewer utensils, too, are found in the graves of the later period;
but, on the other hand, ornaments increase, until, when we
reach the Persian and Greek periods, mirrors are quite common, and golden veils are placed over the dead, while handsome
earrings, breastpins, and necklaces indicate the growth of this
luxurious display. T h e clay coffins, too, are beautifully glazed
and ornamented with elaborate designs. A trace of foreign perhaps Graeco-Egyptian- influence may be seen in the human
head modeled on the coffin. Naturally, a t all times the different ranks occupied by the dead involved more or less modifications of the prevailing customs. T h e rich were placed in more
1 Recently, Scheil has discovered some private dwellings at Abu-Habba, which will
be described in his forthcoming volume on his explorations at that place. See also
9 l'eter? Nifprtr, ii. zzo.
Peters' Nijpur, ii. zoo, z a ~ .
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carefully built vaults than the poor. T h e coverings and ornaments varied with the station of the deceased ; but in general it
may be said that, during the earlier periods of BabylonianAssyrian history, simplicity was the rule, and the objects placed
in the tombs were more carefully chosen with reference to the
needs of the dead and the career that he led while living, while
the tendency in later times was away from the religious beliefs
that gave rise to the funeral customs, and in the direction of
luxury and display. This development, however, is independent of proper burial, upon which, a s we have already had occasion to see, great stress was a t all times laid. T h e greatest
misfortune that could happen to a dead person was for his body
to remain overground, or to be removed from the tomb and
exposed to the light of day. I n the early monument of BabyIonian art, - the ' stele of vultures,"already referred to, the
dead foes are punished by being stripped of their clothing and
exposed to the attack of vultures, who are seen carrying off
human heads, legs, and arms. T o emphasize the contrast, the
king's soldiers are portrayed as being buried in symmetrical
rows, the head of each body being covered by the feet of the
body in the row above. When the Babylonian and Assyrian
kings wish to curse the one who might venture to destroy the
monuments set up by them, they know of nothing stronger
than to express the hope
That his body may be cast aside,
No grave be his 101.2

T h e kings punished their enemies by leaving their bodies to
rot in the sun, or they exposed them on poles as a warning to
rebels. Ashurbanabal on one occasion speaks of having
scattered the corpses of the enemy's host 'like thorns and
thistles ' over the battlefield.s T h e corpses of the Babylo1 See p. 597. The date of the monument is prior to Sargon; i.e., earlier than
3800 B.=.
*VK.6r,col.vl.II.j4,jj.
8 Karsarn Cylinder, col. iii. i. qo.
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nians who had aided in the rebellion against the king were
given ' t o dogs, swine, to the birds of heaven, to the fish of
the s e a ' as food.' T h e same king takes pleasure in relating
that he destroyed the graves of Elamitic kings and dragged
the bodies from their resting-placeP to Assyria. Their shades,
he adds, were thus unprotected. No food could he tendered
them and no sacrifices offered in their honor.
Sennacherib, after he has crushed a rebellion that broke out in Babylonia, takes a terrible revenge upon the instigator of the
opposition, Mardukbaliddin, by removing the bodies of the
latter's ancestors from the vaults wherein they were deposited.
The bones of a n enemy are enumerated by Ashurbanabal
among the spoil secured by him.8 T h e mutilation of the dead
body was also a terrible punishment to the dead,' and we are
told that the person who disturbed a grave is not to be permitted to enter the temple. T h e desecration of the grave
affected not only the individual whose rest was thus disturbed,
and who, in consequence, suffered pangs of hunger and other
miseries, but reached the survivors a s well. T h e unburied or
, ~ afflicted
disentombed shade assumed the form of a d e m ~ nand
the living.
Of the ceremonies incidental to burial, the bronze tablet
above described affords us a t least a glimpse. T h e dead were
placed on a bier and wrapped in some kind of a cover. Priests
were called in to perform rites of purification. One of the
priests, it will he recalled,B is clad in a fish costume. T h e
fish is the symbol of Ea, the god of the deep, who becomes
1 Rarsam Cylinder, col. iv. 11. 74-76.
a 16. col. vi. ii. 7-76,
8 Karnam Cylinder, col. iii. 1. 64. The favorite mutilation was tlie cutting off of
the head. On one of the sculptured s l a b from the palace of Ashurhanabal, apyramid
of heads is portrayed. The cutting off of the hands, the lips, the nose, and the male
organ, as well as the flaying of the skin, were also practised. (See Sennacherib's
account IR. 42, col. "1. 11. 1 4 ;Rasram Cylinder (Ashurbenabel), ii. 4 and iv. 136.)
4 RasJam Cylinder, col. uii. 11.46-48.
Wbi&mu. See p. 580.
8 See p. 578.
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the chief deity appealed to in incantations involving the use
of water. T h e priest assumes the r81e of Ea, as it were, by
the symbolical dress that he puts on. The rites appear to
consist of the burning of incense and the sprinkling of water.
I t does not of course follow that everywhere the same custom
was observed, but we may at least be certain that the priest
played an important part in the last honors paid to the dead.
The purification was intended to protect the dead from the evil
spirits that infest the grave. The demons of disease, it is true,
could no longer trouble him. They had done their work as
messengers of Allatu. But there were other demons who were
greedy for the blood and flesh of the dead. Though the dead
had passed out of the control of the gods, the latter had at
least the power to restrain the demons from disturbing the
peace of the grave.
I n the earlier days, when the bodies were placed on the
ground or only a short distance below it, the building of the
grave-mound was a ceremony to which importance was attached. In the stele of vultures, attendants are portrayedperhaps priests -with baskets on their heads, containing the
earth to be placed over the fallen soldiers.' These attendants
are bare to the waist. T h e removal of the garments is probably a sign of mourning, just as among the Hebrews and other
Semites it was customary to put on the primitive loin-cloth as
a sign of grief. I n somewhat later times, we find sorrowing
relatives tearing their clothing '- originally tearing off their
clothing- and cutting their hair as signs of mourning.
1 Heuzey offerr another explanation of the scene which is less plausible. (See
De Sarzec, D;'oz~vcrt=s Chaidfe,p. 98.)
2 Hebrew word Sab. The other rite of mourning among the Hebrews, the putting
of earth on the head ( r . ~ . .I, Sam. iv. r r ; I1 Sam. i. 2 and xv. 3 2 ; Neh. ix. I ) ,
is a survival of the method of burial as portrayed in the ' rteie of vultures! The
earth war originally placed in a basket on the head and ured to cover the dead body.
a The mourning garb mentioned in the Adapa legend (p. 546) ir probably a ' torn'
garment.
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The formal lament for the dead was another ceremony upon
which stress was laid. I t lasted from three to seven days.'
T h e professional wailers, male and female, can be traced back
to the earliest days of Babylonian history. Gudea speaks of
them.' I t would appear that at this early period persons were
engaged, as is the case to this day in the Orient, to sing dirges
in memory of the dead.' The function is one that belongs
naturally to priests and priestesses; and, while in the course
of time, the connection with the temple of those who acted a s
wailers became less formal, it is doubtful whether that connection was ever entirely cut off. T h e 'dirge singers, male and
female,' referred to in the story of Ishtar's journey * were in
the service of some temple. T h e hymns to Nerga15 may be
taken as samples of the Babylonian dirges.
T h e praise of Nergal and Allatu was combined with the
lament for the sad fate of the dead. Gilgamesh weeping for
his friend Eabani furnishes an illustration. Gilgamesh is
described as stretched out on the ground. T h e same custom is
referred to in the inscriptions of Cyrus,? and it is interesting to
note that a similar mode of manifesting grief still prevails in
the modern Orient. I n the Babylonian dirges, it would
seem, the references to the virtues of the deceased (which are
prominently introduced into the dirges of the present day)
were few. T h e refrain forms a regular feature of these dirges,
a n indication that, a s is still the case in the Orient, there
was a leader who sang the dirge, while the chorus chimed in
at the proper moment. T h e principle of the stanza of two
lines, one long and one short, that, as Budde has shown,8
controls the wailing songs in the Old Testament (including the
Hagen, Cyrur-Tezte ( B ~ ~ i t r isur
i p ArryrioLap.a, ii. 219,223).
6 16.
Inscription B, col. V. 11. 3-j.
Lane, .Wodern Egyptians, ii. 286.
6 See p. 487.
7 Hagen, Cyrur-Taztd, i6. and p. 248.
'See P. 575.
a tt T ~ ~S 0 1 k - ofs ~ ~ ~ ~ l N~i ~wolld, ii. 3 j ;
his
"D~S
Hebrrische Klagelied," Zeitrchriffiir A&ertnmcnt/ic/ie Wirrmrr/mfl, ii. 1-52,
1
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Book of Lamentations, which is based upon this very custom
of lamenting the dead), may he detected in the Babylonian
compositions. The accompaniment of musical instruments to
the dirges also appears to be a.very old custom in Babylonia.
I n the story of Ishtar's journey the wailers are called upon to
strike their instruments. What kind of instruments were used
in ancient times we do not know. In the Assyrian period, the
harp and flute appear to be the most common.'
At the time that food and drink were placed with the
dead in the grave, some arrangements must have been made
for renewing the nourishment. Entrances to tomhs have
been found,2 and Koldewey8 is of the opinion that the clay
drains found in quantities in the tombs, served as wells to
secure a supply of fresh water for the dead. T h e wailing
for the dead took place not only immediately after death,
hut subsequently. Ashurbanabal speaks of visiting the
graves of his ancestors. H e appears at the tombs with rent
garments, pours out a libation to the memory of the dead, and
offers up a prayer addressed to them. We have every reason
to believe that the graves were frequently visited by the survivors. The festival of Tammuz became an occasion4 when
the memory of those who had entered Arala was recalled.
While there are many details connected with the ceremonies
for the dead still to he determined, what has been ascertained
illustrates how closely and consistentlythese ceremonies followed
the views held by the Babylonians and Assyrians regarding the
life after death. Everything connected with death is gloomy.
The grave is as dark as AralB; the funeral rites consist of
dirges that lament not so much the loss sustained by the living
as the sad fate in store for the dead. Not a ray of sunshine
1

P

In Egypt at present the tambourine is ured to accompany the dirges (Lane, id.
4 See above, p. 575.
Petern' Nipjiur, ii. 173, and elsewhere.
Zeit~iiirififir Assyriol~gie,ii. 414.

278).
2
8
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illumines the darkness that surrounds these rites. All that is
hoped for is to protect the dead against the attack of demons
greedy for human flesh, to secure rest for the body, and to
guard the dead against hunger and thirst.
I t is almost startling to note, to what a degree the views
embodied in Old Testament writings regarding the fate of the
dead, coincide with Babylonian conceptions. T h e descriptions
of Sheol found in Job, in the Psalms, in Isaiah, Ezekiel, and
elsewhere are hardly to be distinguished from those that we
have encountered in Babylonian literature. For Job,' Sheol is
The land of darkness and deep shadows.
The land of densest gloom and not of light.
Even where there is a gleam, there it is as dark nighta

T h e description might serve as a paraphrase of the opening
lines in the story of Ishtar's journey. T h e Hebrew Sbeol is
situated, like the Babylonian Aralt, deep down in the earth.'
I t is pictured as a cavern. The entrance to it is through gates
that are provided with bolts. Sheol is described as a land filled
with dust. Silence reigns supreme. It is the gathering-place
of all the living, without exception. H e who sinks into Sheol
does not rise up again.
He does not return to his house.
His place knows him no more.'

It is, clearly, ' a land without return,' a s the Babylonians conceived it. T h e condition of the dead in Sheol is sad, precisely
a s the Babylonians pictured the life in AralB. T h e dead are
designated by a name ' that indicates their weak condition.
They can only talk in whispers or they chirp like birds. Their
1 Job,

X. 2 1 , 1 2 .

the darkness is aa denre that no light can remove it.
8 See the references in Schwally, Dnr Leben n n d dam Toda noclr den VorrfeL
irrngen dm A/le,r IrrorLs, pp. 59-68, and Jeremias' VorsteNungcn,pp. 106.116.
4 Job, vii. 10.
S RcfE'im.
2 /.C.,
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gait is unsteady. I n general, they are pictured a s lying quiet,
doomed to inactivity. Death is lamented a s a n evil. The dead
have passed out of the control of Yahwe, whose concern is with
the living. Yahwe's blessings are meted out in this world, but
not in Sheol. These blessings consist chiefly of long life and
plenty of offspring. T h e dead need not praise Yahwe. Ecclesiastes -although a late composition - expresses the old popular view in the summary of the fate of the dead,' when it is
said that the dead know nothing of what is going on. Their
memory is gone; they neither love nor hate, and they are
devoid of any ambition. There is no planning, no wisdom, no
judgment in Sheol.
Like the Babylonians, the Hebrews also believed that the
condition of the individual at the time of death was an index
of the condition in store for him in Sheol. H e who goes to
Sheol in sorrow is pursued by sorrow after death. Jacob does
not want to go down to Sheol in orr row,^ because he khows
that in that case sorrow will be his fate after death. T o die
neglected by one's family was fatal to one's well-being in Sheol.
Life in Sheol was a continuation, in a measure, of the earthly
existence. Hence, the warrior is buried with his weapons ;
the prophet is recognized by his cloak; the kings wear their
crowns ; the people of various lands are known by their dress.8
Even deformities, as lameness, follow the individual into the
grave. On the other hand, while the dead were weak and
generally inactive, although capable of suffering, they were
also regarded by the Hebrews as possessing powers superior
to those of the living. As among the Bahylonians, the dead
stand so close to the higher powers a s to be themselves
possessed of divine qualities. Schwally aptly characterizes
this apparent contradiction by saying 'that the dead are
RefE'Zm (weak), but, at the same time, Elolrim, i.e., divine
1 Chapter

8

in. 5-ro.
2 Gen. xiii. 38.
Incidentally, a proof that the dead were not buried naked.
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beings."
Yahwe has no power over the dead, but they receive
some of his qualities. They are invoked by the living. T h e
dead can furnish oracles, precisely a s Yahwe can. They not
only appear to the living in dreams, but their shades can be
raised up from Sheol. A certain amount of worship was certainly paid to the dead by the ancient Hebrews.
Naturally, these popular views were subjected to considerable
modification with thedevelopment of the religion of the Hebrews.
While many features remained, as is shown by the occurrence
of the primitive conception of Sheol in comparatively late productions, in one important particular, more especially, did the
spread of a n advanced ethical monotheism lead to a complete
departure from the Babylonian conceptions. While, in the
popular mind, the belief that there was no escape from Sheol
continued for a long time, this belief was inconsistent with the
conception of a Divine Being, who, as creator and sole ruler of
the universe, had control of the dead as well as the living.
As long as Yahwe was merely one god among many, no exception was made of the rule that the concern of the gods was
with the living; but Yahwe as the one and only god, could not
be pictured as limited in his scope. H e was a god for the dead,
a s well as for the living. The so-called song of Hannah expresses the new view when it praises Yahwe a s the one ' who
kills and restores to life, who leads to Sheol, and who can lead
out of it.' Such a description of Yahwe is totally different
from the Babylonians' praise of Ninib, Gula, or Marduk as the
'restorer of the dead to life,' which simply meant that these
gods could restrain Allatu. The power to snatch the individual
from the grasp of Sheol was also ascribed to the national god,
Yahwe. Elijah's restoration of the widow's child' to life is a n
instance of this power, and Jonah,' who praises Yahwe for
Ledex nach dem Todc, etc., p. 67.
I Sam. ii. Recognized by the critics =,an insertion. See Budde, Die B"chr
Xzchrcr und Samuel, p. 197.
8 1 Kings, xvii. zr,22.
4 Chapter ii. 7.
1 Dor

2
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having delivered him when the gates of Sheol already seemed
bolted, may not have had anything more in mind than what the
Babylonians meant; but when the Psalmist, to indicate the
universal rule of Yahwe, exclaims
If I mount t o heaven, thou art there,
If I make Sheoi my couch, thou art there,'

the departure from the old Hebrew and Babylonian views of
the limitation of divine power is clearly marked. T h e inconsistency between the view held of Yahwe and the limitation of
his power was not, however, always recognized. Hence, even
in late portions of the Old Testament, we find views of the life
after death that are closely allied to the popular notions prevailing in the earlier productions. I t is not, indeed, till we
reach a period bordering close on our era that the conflict
between the old and the new is brought to a decided issue in
the disputes of the sects that arose in Palestine? T h e doctrines
of retribution and of the resurrection of the dead are the inevitable consequences of the later ethical faith and finally triumph;
but the old views, which bring the ancient Hebrews into such
close connection with the Babylonians, left their impress in
the vagueness that for a long time characterized these doctrines, even after their promulgation. T h e persistency of the
old beliefs is a proof of the strong hold that they acquired, a s
also of the close bond uniting, at one time and for a long period,
Hebrews and Babylonians. Wtiat applies to the beliefs regarding the dead holds good also for the rites. Many a modern
Jewish customs still bears witness to the original identity of the
Hebrew and Babylonian methods of disposing of and caring
for the dead.
Psalms, c x u i x . 8 ; a very late production.
3ch'irer, A Hiscary of the /m,irh People in ihe Time of Jdrur Christ, vol. ii.
Divirion ii. pp. 38, 39, 179-181.
3 E.+, the custom still in vogue among Orthodox Jews of placing the body
wrapped in a shroud upon a board, instead of in a coffin.
1

2

There is but one explanation for this close agreement, - the
same explanation that was given for the identity of traditions
regarding the creation of the world, and for the various other
points of contact between the two peoples that we have
met with. When the Hebrew clans left their homes in the
Euphrates Valley, they carried with them the traditions, beliefs,
and customs that were current in that district, and which they
shared with the Babylonians. Under new surroundings, some
new features were added to the traditions and beliefs, but the
additions did not obscure the distinctive character impressed
upon them by Babylonian contact. We now know that relations with Babylonia were never entirely broken off by the
Hebrews. T h e old traditions survived all vicissitudes. They
were adapted to totally changed phases of belief, but the kernel still remained Babylonian. Beliefs were modified, new
doctrines arose ; but, with a happy inconsistency, the old was
embodied in the new. Hence it happens, that in order to
understand the Hebrews, their religion, their customs, and
even their manner of thought, we must turn to Babylonia.
Further discoveries beneath the mounds of Mesopotamia
and further researches in Babylonian literature will add more
evidence to the indebtedness of the Hebrews to Babylonia. It
will be found that in the sacrificial ordinances of the Pentateuch, in the legal regulations, in methods of justice and
punishment, Babylonian models were largely followed, or, what
is an equal testimony to Babylonian influence, an opposition to
Babylonian methods was dominant. I t is not strange that when
by a curious fate, the Hebrews were once more carried back to
the 'great river of Babylon,' the people felt so thoroughly at
home there. I t was only the poets and some ardent patriots
1 Professor Haupt has recently shown (in a p a p r read before the American
Oriental Society, April, ,897, and before the Eleventh International Congress of
Orientalists, September, 1897) that such is the meaning of the phrase, Psalms,
u u v i i . L, which is ordinarily tranrkted 'rivers of Babylon!
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who hung their harps on the willows and sighed for a return to
Zion. The Jewish population steadily increased in Babylonia,
and soon also the intellectual activity of Babylonian Jews
outstripped that of Palestine.'
T h e finishing touches to the
structure of Judaism were given in Babylonia-on
the soil
where the foundations were laid.
l The Talmud of Babylonia, and not the Talmud of Palertine, became the
authoritative work in the Jewish Church.

C H A P T E R XXVI.
THE TEhWLES AND THE CULT.

THE religious architecture of Babylonia and Assyria is of
interest chiefly a s an expression of the religious earnestness of
rulers and people, and only in a minor degree as a manifestation of artistic instincts. T h e lack of a picturesque building
material in the Euphrates Valley was sufficient to check the
development of such instincts. Important as the adaptation of
the clay soil of Babylonia for simple construction was for the
growth of Babylonian culture, the limitations to the employment
of bricks as a building material are no less significant. Ihering
has endeavored to showLby an argument that is certainly hrilliant and almost convincing, that the settlement of Semites in a
district, the soil of which could be so readily used to replace
the primitive habitations of man by solid structures, made the
Semites the teachers of the Aryans in almost everything that
pertains to civilization. House-building produced the art of
measuring, led to more elaborate furnishings of the habitation,
created various trades, introduced social distinctions, necessitated divisions of time, and gave the stimulus to commercial
intercourse. But, on the other hand, the artistic possibilities
of brick structures were soon exhausted. T h e house could be
indefinitely extended in length and even height, but such an
extension only added to the monotonous effect. With clay a s
a building material, so readily moulded into any desired shape,
and that could be baked, if need be, by the action of the sun
without the use of fire, it was almost a s easy to build a large
house as a small one. But the addition of rooms and wings
and stories which differentiated the house from the palace
1 Vorpeeehichte <ler f n d ~ E n r o # a ~pp.
r , 126-~qr.
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and the palace from the temple, served to make hugeness the
index of grandeur. The best specimens of the religious architecture of Babylonia and Assyria are characterized by such
hugeness. A proportionate increase of external beauty could
only he secured by a modification of architectural style ; but
the conservative instincts of the people discouraged any deviation from the conventional shapes of the temples, which appear
indeed to have been firmly established long before the days of
Hammurabi. The influence of conventionality finds a striking
illustration in the manner in which the temples of Assyria
follow Babylonian models. Soft and hard stone suitable for
permanent structures was easily procured in the mountainous
district adjacent to Assyria. T h e Assyrians used this material
for statues, altars, and for the slabs with which they decorated
the exterior and interior walls of their great edifices. H a d
they also employed it as a building material, we should have
had the development of new architectural styles; but the
Assyrians, so dependent in everything pertaining to culture
upon the south, could not cut themselves loose from ancient
traditions, and continued to erect huge piles of brick, as the
homage most pleasing in the eyes of their gods. T h e Book
of Genesis characterized the central idea of the Babylonian and
Assyrian temples when it represented the people gathered in
the valley of Shinar -that is, Bahylonia- a s saying: 'Come,let
us build a city and a tower that shall reach up to heaven."
The Babylonian and Assyrian kings pride themselves upon the
height of their temples. Employing, indeed, almost the very
same phrase that we find in the Old Testament, they boast of
having made the tops of their sacred edifices as high a s
'heaven.' a T h e temple was to be in the literal sense of the
Gen. xi. 4.
E.c., Tiglathpile~erI., col. vii. 11. 102, 103; Meirsner, AUdabyloniriher P r i i , n ~
i~mhz,no. 4 6 ; Nebopolassar Cylinder (Hiiprecht, O&f Bndyioniolr Znririplionr,
i. I , plr. 32, 33). col. i. I. 38. Or ' a s high a i mountains' ;
Nebuchadnerrar II.,
IR. 58, col. viii. 11.61-63; and so frequently the Nea-BabyIonian kings.
1
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word a 'high place.' But, apart from the factor of natural
growth, there was a special feason why the Babylonians aimed
to make their sacred edifices high. T h e oldest temple of Babylonia a t the present time known to us, the temple of Bel a t Nippur, bears the characteristic name of E-Kur, 'mountain house.'
T h e name is more than a metaphor. T h e sacred edifices of
Babylonia were intended as a matter of fact to be imitations of
modntains. I t is Jensen's merit to have suggested the explanation for this rather surprising ideal of the Babylonian temple.'
According to BabyIonian notions, it will be recalled, the earth
is pictured a s a huge mountain. Among other names, the
earth is called E-Kur, 'mountain house.' T h e popular and
early theology conceived the gods as sprung from the earth.
They are born in Kharsag-kurkura,' ' t h e mountain of all
lands,' which is again naught but a designation for the earth,
though a t a later period some particular part of the earth, some
mountain peak, may have been pictured a s the birthplace of the
gods, much as among the Indians, Persians, and Greeks we
find a particular mountain singled out a s the one on which the
gods dwell. T h e transfer of the gods or of some of them to
places in the heavens was, as we saw,a a scholastic theory, and
not a popular belief. I t was a natural association of ideas,
accordingly, that led the Babylonians to give to their temples
the form of the dwelling which they ascribed to their gods. T h e
temple, in so far as it was erected to serve as a habitation for
the god and an homage to him, was to be the reproduction of
the cosmic E K u r , - ' a mountain house' on a small scale, a
miniature Kharsag-kurkura. I n confirmation of this view, it
is sufficient to point out that E K u r is not merely the name of
the temple to Be1 at Nippur, but is frequently used as a designation for temple in general; and, moreover, a plural is formed
1 XorrnoLo@a,

pp. 185-195.

01 K h . ~ ~ ( l ~ - ~ a i - h ~ ~ ~see
I h p.
~ hj rj8.
~hi
a See p. 458.
2
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of the word which is used for divinities.' I n Assyria we find
one of the oldest temples hearing the hame E-kharsag-kurkura,'
that stamps the edifice a s the reproduction of the 'mountain
of all lands'; and there are other temples that likewise bear
names in which the idea of a mountain is introduced.
T o produce the mountain effect, a mound of earth was piled
up and on this mound a terrace was formed that served as the
foundation plane for the temple proper, but it was perfectly
natural also that instead of making the edifice consist of one
story, a second was superimposed on the first so as to heighten
the resemblance to a mountain. The outcome of this ideal
was the so-called staged tower, known as the zikkrmzt. T h e
name signifies simply a ' h i g h ' edifice, and embodies the same
idea that led the Canaanites and Hebrews to call their temples
' high places.' '
T h e oldest zikkurat a s yet found is the one excavated by
Drs. Peters and Haynes at Nippur; the age of which can h e
traced back to the second dynasty of Ur a b o u t 2 7 0 0 B.C. This
appears to have consisted of three stages, one superimposed on
the other. There is a reference to a zikkurat in the inscriptions
of Gudea that may he several centuries older; but since beneath
the zikkurat at Nippur remains of an earlier building were
found, it is a question whether the staged tower represents the
oldest type of a Babylonian temple. At no time does any special
stress appear to have been laid upon the number of stories
of which the zikkurat was to consist. I t is not until a comparatively late period that rivalry among the rulers and natural
ambition led to the increase of the superimposed stages until
the number seven was reached. T h e older zikkurats were

.'

Ehurrdli; Delitzsch, Ariyr. Hnnciwb'rlarbuch,p. 718b.
In. 3j, no. ;, 2 2 .
8 See k l o w .
4 Hebrew BnmBlh. Through the opposition of the Hebrew prophets, the term
acquires distasteful arsaciatians that were originally foreign to it.
6 SR Peters, N i j j r r , ii. 124 rag.
1
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imposing chiefly because of the elevation of the terrace on
which they were erected, and inasmuch as the ideal of the
temple is realized to all practical purposes by the erection of a
high edifice on an elevated mound, the chief stress was laid upon
the height of the terrace. The terrace, in a certain sense, is the
original zikkurat t h e real 'high place' - and the temple of one
story naturally precedes the staged tower,and may have remained
the type for some time before the more elaborate structure was
evolved. However this may be, we are justified in associating
the mountain motif with the beginnings of religious architecture in the Euphrates Valley, precisely a s the underlying cosmic notions belong to the earliest period of which we have
any knowledge. That the staged tower when once evolved was
regarded a s the most satisfactory expression of the religious
ideas follows from the fact that all the large centers of Rabylonia had a zikkurat of some kind dedicated to the patron
deity, and probably many of the smaller places likewise. A list
of zikkurats' furnishes the names of no less than twenty; and
while all of the important places are included, there are others
which do not appear to have played an important part in either
the religious or political history of the country, and which
nevertheless had their zikkurat. T o judge from the fact that
in this list several names of zikkurat are connected with one
and the same place, more than one zikkurat, indeed, could be
found in a large religious center."

T h e zikkurat was quadrangular in shape. T h e orientation
of the four corners towards the four cardinal points was only
approximate!
Inasmuch a s the rulers of Babylonia from a
1 IIR.

50, obverse.

a Perhaps, however, there several names all designate a single zikhrat.
8

Peters' Nippur, i. 246 ; ii. rzo.
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very early period call themselves 'king of the four regions," it
has been supposed that the quadrangular shape was chosen
designedly; but there is no proof that any stress was laid upon
symbolism of this kind, or upon the orientation of the corners
of the sacred edifices. More attention was bestowed upon
making the brick structure huge and massive.
T h e height of the zikkurats varied. Those at Nippur and'
U r 2 appear to have been about go feet high, while the tower
at Borsippa which Sir Henry Kawlinson carefully examined3
attained a height of 140 feet. T h e base of this zikkurat,
which may he regarded as a specimen of the tower in its most
elaborate form, was a quadrangular mass 272 feet square and
2 6 feet high.
The second and third stories were of equal
height, but the square mass diminished with each story by 42
feet. T h e height of the four upper stories was I j feet each.
At the same time, the mass diminished steadily at the rate of
42 feet, so that the seventh story consisted of a mass of only 2 0
feet square. Sargon's zikkurat a t Khorsabad (the suburb of
Nineveh) was about the same height.
T h e average number of stages of the zikkurat appears to
have been three, as a t Nippur and Ur, or four, as at Larsa.'
I n the pictorial representations of the t o w e ~ swe
, ~ similarly find
either three or four. I n these smaller zikkurats, the height of
1 For the meaning of this phrase, see Winckler's Altoricntnliri/re I'orrihunpn,
iii. 2 0 8 n z z , and Jensen's Koimologie, p. 16,.
2 From Heuzey's note in De Sarzec, Dicourucrtes en ChoIdPe, p. 31, it would
appear that at Lagash there was a zikkurat of modest proportions, but Dr. Peterr informs me that from his observations at Telloh, he questions whether the building in
question represents a zikkurat at all, though, as we know from other sources, a
zikkurat existed there in the days of Gudea.
a/oz,mzi of'fia Royal Asiatic Society, xviii,
4 Of Sargon's zikkurat at Khorsabad, also, only four stories h a w been found.
Perrot and Chipiez (Hirlory of A r f in Cfialdaen nnd Arryrin, i. 388) suppose that
there may haw been seven.
6 E.X. Perrot and Chipiez, id. p, 128. Hommel, G~rrhichtcBobylonicnr und
Ariyrienr, p. 19.

each tower, a s in the first three stories of the tower a t Borsippa,
appears to have been alike; hut the mass diminished in proportion in order to secure a space for a staircase leading from
one story to the other. This method of ascent was older than
the winding balustrade, which was better adapted to the more
elaborate structures of later times. No doubt, as the towers
increased in height, other variations were introduced - as, e.g.,
in the proportions of the stories - without interfering with the
essential principle of the zikkurat.
T h e ungainly appearance presented by the huge towers was
somewhat relieved by decorations of the friezes and by the
judicious use of color. Enameled bricks of bright hues, such
as yellow and blue,' became common, and in the case of some
of the towers it would appear that a different color was chosen
for each story. Whether all the bricks in each story were colored or only those a t the edge, or, perhaps, some rows, it is
i~npossibletosay. From Herodotus' description of the seven
concentric walls of Echatana,' in which each wall was distinguished by a certain color, the conclusion has been drawn that
the same colors -white, black, scarlet, blue, orange, silver,
and gold - were employed by the Babylonians for the stages
of their towers ; but there is n o satisfactory evidence that this
was the case. That these colors were brought into connection
with the planets, a s some scholars have supposed, is highly
improbable.
As already pointed out, no special stress seems to have been
laid upon the number of stories of which the zikknrat consisted,
but the natural result of ambition and rivalry among builders
tended towards an increase of the height, and this end could be
most readily attained by adding to the number of stories. Still,
there may have been some symbolism which led to the choice
of three, four, or seven stories, inasmuch as these numbers
1
2

Feterr (iVi$$ur, i. 214) found many yellowcolored bricks at Borrippa
Book I, 5 98.
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have a sacred import among so many nations.' For the number seven, the influence of cosmological associations is quite
clear. T h e two most famous of the zikkurats of seven stages
were those in Babylon and in Borsippa, opposite Bahylon. The
latter bears the significant name E-ur-imin-an-ki,z i.e., 'the house
of the seven directions of heaven and earth.' T h e 'seven
directions ' were interpreted by the Babylonian theologians as
a reference to the seven great celestial bodies, -the sun and
moon and the five planets Ishtar, Marduk, Ninib, Nergal, and
T o each of these gods one story was supposed to be
dedicated, and the tower thus became a cosmological symbol,
elaborating in theological fashion the fundamental idea of the
zikkurat as a reproduction of the dwelling-place of the gods.
The identification of the five gods with the planets is a proof
of the scholastic character of the interpretation, and hence of
its comparatively late origin. This interpretation of the number seven, however, uras not the only one proposed in the
Babylonian schools. Two much older towers than those of
Bahylon and Borsippa bear names in which ' seven ' is introduced. One of these is the zikkurat to Nin-girsu at Lagash,
which Gudea4 describes as ' t h e house of seven divisions of the
world'; the other, the tower at Uruk,%hich bore the name
'house of seven zones.' T h e reference in both cases is, as
Jensen has showq6 to the seven concentric zones into which
the earth was divided by the Bahylonians. I t is a conception
that we encounter in India and Persia, and that survives in the
seven 'climates ' into which the world was divided by Greek
and Arabic geographers. It seems clear that this interpreta1 S e e a p a p r by E. W. Hopkins on The Hot? Numbari gifheRlg-V& (Oriental
Studies, Boston, 1894,pp. 141-147).
2 Written ideographically, as the names of the zikkurats and oi all sacred edifices
invariably are.
8 See above, p. 459.
Inscription G, col. i. I. 14 ; D, col. ii. 1. 1 1 .
5 IIR. j o ; obverse 20. See p. 472.
6 Kormodofib, pp. 17r-r74.
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tion of the number seven is older than the one which identified
each story with one of the planets.'
Both interpretations have
a scholastic aspect, however, and the very fact that there
are two interpretatidns, justifies the suspicion that neither furnishes the real explanation why the number seven was chosen.
I t by no means follows from the names borne by the zikkur:its a t Lagash and Uruk that they actually consisted of seven
stories.
The ' seven divisions ' and the ' seven zones ' are
merely terms equivalent to 'universe.' T h e names given to
the towers would have been equally appropriate if they consisted - as they probably did - of fewer stories than seven.
But, on the other hand, the introduction of the number seven
into the names may be regarded a s a factor which influenced
ambitious builders to make the number of stories seven. Over
and above this, however, seven was chosen, primarily, because
it was a large number, and, secondly, because it was a sacred
numher, -sacred in part because large, since 'largeness ' and
' sacredness 'are correlated ideas in the popular phases of early
religious thought. I n the same way, it is because seven was
popularly sacred that the world was divided into seven zones
and that the planets were fixed at seven, not vice zwrsa.
The opinion of some scholarsZ that the zikkurats were used
for astronomical observations remains a pure conjecture, of
which it cannot even be said that it has probability in its favor.
It is certain that the astronomical observations, since they were
conducted by the priests, were made in the temple precincts ;
but a small room at the top of a pyramid difficult of access
seems hardly a spot adapted for the purpose. Moreover, the
sacred character of the zikkurat speaks against the supposition
1 The suggestion is worthy of consideration whether the name' seven directions of
heaven and earth' may "at also point to a conception of seven zones dividing the
haovens ar well ar the earth. One is reminded of the 'seven' heavens of Arabic
theology.
2 SO as., Kaulen, Arryrien und Bndyionien (3d edition), p. 58 ; Vigourowr, L n
BidLe el /er Dicouverles Modcrner (4th edition), i. 358,
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that it should have been put to such constant use, and for purposes not directly connected with the cult. I n the numerous
astronomical reports that we have, there is not a single reference from which one could conclude that the observations
reported were made from the top of a zikkurat.
But, on the other hand, it would appear that a s the zikkurat
developed from a one-story edifice into a tower, and as the
number of the stages increased, the zikkurat assumed more of
an ornamental character. While the ascent of the tower continued to be regarded to the latest days a s a sacred duty,
pleasing in the eyes of the deity, for the ordinary and more
practical purposes of the cult, other buildings were erected
near the tower. Within the temple area and bordering on it
there were smaller shrines, while in front of the zikkurat there
was a large open place, where the pilgrims who flocked to the
sacred city, congregated. The sacrifices which formed the
essential feature of worship were brought, not a t the top of
the zikkurat, but on altars that were erected a t the base.
T h e ideographic designation of the zikkurat as a ' conspicuous house,' which accords admirably with the motive ascribed
in the eleventh chapter of Genesis to the builders of a zikkurat
to erect an edifice that "could be seen," supports the view here
taken of the more decorative position which the staged tower
came to occupy, -an homage to the gods rather than a place
where they were to be worshipped, something that suggested
the dwelling-place of a god, to be visited only occasionally by
the worshipper - in short, a monument forming part of a
religious sanctuary, but not coextensive with the sanctuary.
T h e differentiation that thus arose between the dwelling-place
of the god and the place where he was to be worshipped is a
perfectly natural one. T o emphasize the fact that the zikkurat
was the temple for the god, a small room was built a t the top

'

1 Llt.,'house to be seen; I p - r - n i r . See, r.$., YR. 2 9 , no. q, p, and Delitzrch,
Assyr. Hordworl8r6ui/i, p. 262.

of the zikkurat,' and it was a direct consequence of this same
distinction between a temple for the gods and a temple for
actual worship that led to assigning to zikkurats special names,
and such a s differed from the designation of the sacred quarter
of which the zikkurat formed the most conspicuous feature.
Thus the name E K u r , 'mountain house,' though evidently an
appropriate designation for the zikkurat, becomes the term for
the sacred area which included in time a large series of bnildings used for the cult, whereas the zikkurat itself receives the
special name of' house of oracle ';l
and similarly in the case of
the various other reljgious centers of Bahylonia, the name of
the zikkurat is distinct from that of the sacred quarter - the
temple in the broader sense.
The special position which the zikkurat thus came to occupy
is, of course, merely an outcome of the growth of the religious
centers of the country, and involves no departure from the
religious ideals of earlier days. T h e distinction is much of the
same order as we find in the case of the Hebrew temple a t
Jerusalem, where the court in which the worshippers gathered
was distinct from the 'holy of holies,' which was originally
regarded a s the dwelling of Yahwe, and in later times was
viewed as the spot where he manifested himself. T h e name
'house of oracle' given to the zikkurat at Nippur is a valuable indication of the special sanctity that continued to be
attached to the staged tower.

But the zikkurat, while the most characteristic expression of
the religious spirit of Bahylonia, was by no means the only
kind of sacred edifice that prevailed.
1 So at Babylon, at least, according to Herodotus.
Tracer of such a room were
also found in connection with the iikkurat at Xippur (Peters, Nipprrr, ii. I r r .
B i s . ILK. so, obverse, 6. Another name (or perhaps the name of a
second zikkurat at Nippur; ree p . 6 ~ 6 , n o t ez ) is im-b/mrmg, i.e.,' mountain of a w e
Peters' renderillg(IVip)3ur, ii. 122) of the names is inaccurate.
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T h e excavations at Nippur have afforded us for the first time
a general view of a sacred quarter in an ancient Babylonian
city. T h e extent of the quarter was considerable. Dr. Peters'
estimate is eight areas for the zikkurat and surrounding structures, and to this we may add several acres more, since beyond
the limits of the great terrace there were buildings to the southeast and southwest, used for religious purposes. I t is likely
that the extent of ESagila at Babylon was even greater. Ontside of the temple area at Nippur, Peters' and Haynes unearthed
a court of considerable size, lined with brick columns. T h e
court was open to the sky, but the colum?s supported a roof
which was apparently of wood. Similar courts have been found
elsewhere, s o that we are justified in regarding the Nippnr
structure as characteristic of the architecture of Babylonia.
T h e court was attached to an edifice of considerable size,
which contained among other things rooms in which the temple
records were kept. T h e entrance to the court was by a large
gateway, supported on each side by a brick column, double the
diameter of those that surrounded the court. While the nature
of the building is not perfectly clear, still the presence of the
temple archives and the gateway make it probable that the
structure was used in connection with the cult of some deity
worshipped at Nippur. Lending weight to this supposition are
the points of resemblance between this structure and the sacred
edifices of the ancient Hebrews and Arabs. A court of sixty
columns - made of wood, quadrangular in shape, with the
supports and tops of metal -was the characteristic feature of
the t a b e r n a ~ l e . ~Within this conrt, open to the sky, the people
gathered for worship. T h e altar and the basin for ablutions
stood in the court, while the holy tent containing the ark was
set up near the eastern end of the place. Similarly a t M e ~ c a , ~
Peters' Nippur, ii. chapter vi.
Schick, Die Sliftshiiltc,
der T m j e i , und dw Temje/pLatr drr.Jrialapit,
pp. 8 , g.
8 Snouck-Hurgronje Mchhn (Atlas, pl. I). The present structure, though corn.
paratively modern, is built after ancient models.
1
2
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the Kaaha, the pulpit, and the sacred fountain are grouped
within a space enclosed on all sides by colonnades. Again,
surrounding the Solomonic temple on three sides was a spacious court. This court was enclosed with colonnades.' I t
may well be, therefore, that the edifice around or near the
fine court of columns at Nippur was a sacred structure,
erected in honor of some deity. T h e two large brick columns a t the entrance to the Nippur court are paralleled in
the case of the Solomonic temple by the two large columns,
known a s Yakhin and Boaz, that stood at the gateway.
These names are as yet unexplained. Their symbolic character, apart from &her evidence, may he concluded from
the circumstance that, a s Schick has shown,' the columns
stood free, and did not serve a s a support for any part
of the g a t e ~ a y . ~There is no need, therefore, for any hesitation in comparing these two columns, whose presence in the
Solomonic structure is certainly due to foreign influence, to
those found at Nippur.'
That the columns a t Nippur were erected in accordance with
recognized custom follows from De Sarzec's discovery of two
enormous round columns within the sacred quarter of Lagash."
I n the light of Peters' excavations, the signiticance of the
columns at Lagash becomes clear. Unfortunately, De Sarzec's excavations at Lagash at the point of the mound in
question were interrupted, but he gives reasons for believing
that other columns existed near the two large ones found by
1 Schick, i6. pp. 125-131.

Did S f i f t ~ h i r fdcr
t ~ , Tcmjel, und der TcmpeipMz der Jetatacit, p. 82.
On the significance of the gate in sacred edifices, xe Trumbull, T h r Threrhold
Coz,cmnrit, pp. 102-108.
4 Dr. Peters is of the opinion that at the entrance to the temple area proper at
Nippur there also stood two large columnr.
5 D d a ~ v e r t e i c r tChnii(Ec, pp.6244. Heurey,in avaluable note, already suggests
with the two columns oi Solomon's which is here maintained on the
the
hasir of the excavations at Nippur.
2
8
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him.'
There is, therefore, every reason to conclude that at
Lagash, a s at Nippur and no doubt elsewhere, the two columns
belonged to a great gateway leading into a large court of columns. That these columns served a symbolic purpose in the
Babylonian temple as they did a t Jerusalem, cannot be maintained with certainty, but is eminently likely.
T h e court of columns was surrounded by a series of rooms.
If the view taken of the building is correct, these rooms were
used for the temple administration. However this may he,
there can be no doubt that the structures of various size found
around the zikkurat at Nippur served a s dwellings for the
priests and the temple attendants, as stalls for the temple
cattle, as shops for the manufacture and sale of votive objects,
and the like. Within the temple area proper were the schools
where young priests were trained to be scribes, and received
instructions in the doctrines and rites. The astronomical
observatories, too, were situated near the temple. T h e schools
served, as they still do in the orient, as the gathering-place
of the mature scholars. The systematized pantheon, and the
cosmological and astronomical systems represent the outcome
of the intellectual activity that manifested itself within the sacred
quarters of the cities of Babylonia. The execution of justice
being in the hands of the priests, the sacred area also contained
the rooms where the judges sat. I t is interesting to note that
Gudea mentions a hall of judgment in the temple to Nin-girsu
at Lagash. T h e number of such buildings attached to the
temple precinct varied, of course, according to the needs and
growth of each place. I n Nippur, the numbers appear to have
been very large. We may assume, likewise, that at Sippar, Uruk,
Ur, and Larsa the zikkurat was the center of a considerable
group of buildings, while a t Babylon in the days of her greatest
power, the temple area of E-Sagila must have presented the
appearance of a little city by itself, shut off from the rest of the
1 6 . p. 64.
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town by a wall which invariably enclosed the sacred quarter.
Within this large wall there were smaller ones, marking the
several divisions of the temple buildings. T h e construction of
the smaller edifices does not appear to have varied from the
ordinary form chosen for the one-story dwelling-houses in the
city proper. T h e material used for all structures- the large
and the small ones - was brick. I n earlier times the bricks were
merely dried in the sun. T h e buildings, as a consequence, suffered much from the influence of the heat and rain, and required
frequent repairs. Often the tower would crumble away, and an
entirely new edifice would have to h e erected. T h e later custom of ki1n:dried bricks was an improvement, and still more
solidity was insured when the exterior series of brick was
glazed. I n the older buildings, the bricks were merely piled
together, without cement. Afterwards straw was mixed with
the clay, but a s early as Gudea's days the bitumen, abounding
in the valley, became the common cement employed in all edifices of importance. Wood was used in the case of smaller
sanctuaries (as also in palaces) for the roof, and the kings often
refer with pride to the efforts they made to obtain the precious
cedars of the Lebanon forests for their building enterprises.
T h e decoration was confined largely to the fagades, the doors,
and the floors. A pleasing effect also was produced by the
judicious distribution of glazed and enameled bricks in
the walls. Colors were used with still greater lavishness in the
decorations of the interior. T h e brilliancy was heightened
by the use of precious stones and gold and silver for the walls
and floors and ceilings. T h e aim of the builders was, as they
constantly tell us, to make the buildings as brilliant a s the
sunlight. T h e decorations of the brick walls and floors suggest
textile patterns, and to account for this, some scholars have
supposed that prior to.the use of colored bricks, it was customary to cover the walls and floors of temples and palaces
with draperies and rugs. The suggestion lacks proof, but has
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much in its favor. I n exterior architecture no profound changes
were ever introduced, hut within the prescribed limits, the
builders did their utmost to make their edifices testimonials of
their zeal and power. They imported gold, copper, and diorite
From the Sinai peninsula and Arabia, precious stones from Armenia and the Upper Euphrates, wood from Bahrein and from
various parts of the Amanus range, and so all quarters of the
ancient world of culture were ransacked for contributions to
add to the splendor of the Babylonian and Assyrian cities.
Much care was bestowed in the course of time upon the portals.
'The wooden gates were covered with bronze, in which art of
decoration great skill was developed? T h e columns of stone
appear only in Assyrian edifices as decorations in the front of
palaces, supporting a portal or portico that projects from the
temple proper? T h e introduction appears to be due to foreign
influence, perhaps Hittite.3
T o determine the interior arrangement of a sacred structure,
we have two small Assyrian temples, excavated by Layard at
Kimrod, to serve a s our guide.'
A long hall constituted the
chief feature. At the extreme end of this hall was a small
room, in which stood a statue of the god to whom the temple was dedicated.
This room, known as the paflnkhu or
f a m M u , was the most sacred part of the temple, and it is
doubtful whether any but the king or the highest officials
had access to it. Certainly, no one could approach the
presence of the deity without the mediation of a priest.
Both terms for this room convey the idea of its being
1 The best example for Arryria is furnished by the magnificent bronze gates of
Dalawat, now in the British Museum. See Birch and Pinchen, Thc Bronrc O ~ n n m m l i of *hc PoInce G a l a o/Bnlownl (London, ,881).
2 See the illuntrationr in perrot and Chipiez, Hiriory of ,471 in C h n i h and
Alryrio, i. r42, 143.
8

s o Puchstein and Friedrich, but

see

Meismer-Rost,Noih cinlnnlrinr Bilhilldni

unddie Arsy.yriirhr Saulr (Leipzig, 1893).
4 D',,o*.,,ier
orno,
the Ruin, of Ninrveh and Body<on,plan
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"shut off" L from the rest of the building, precisely as the
holy of holies in the temple of Jerusalem containing the ark,
was separated from the central hall. Gudeal describes the
papakhu as the " dark " (or inner) chamber.
We are fortunate in having a pictorial representation of
such a papakhu. A stone tablet found a t Sippar8 represents
Shamash seated in the " holy of holies " of the temple E-Babbara. The god sits on a low throne. I n front of him is an
altar table on which rests a wheel with radiant spokes, -a
symbol of the sun-god. Into this sanctuary the worshipper,
who is none other than the king Nabnbaliddin, is led by a
priest. T h e king is at pains to tell us in the inscription
attached to the design, that he was careful to restore the image
of Shamash after an ancient model, and his motive in adding
an illustration to this tablet is that future builders may have
no excuse for not being equally careful. We may, therefore,
take the illustration as a sample of the general character of
the sacred chambers in the Rabylonian and Assyrian temples
in the great centers. The papakhu was decorated with great
lavishness. T h e floors and walls and also the ceiling were
studded with precious stones. We may believe Herodotus *
when he tells us that the statue of Marduk in his temple at
Babylon and the table in front of it was of gold. I t was to the
papakhu that the priests retired when they desired to obtain an
oracle direct from the god ; and as in the course of time the
sanctity of the spot increased, we may well suppose that the
occasions when the deity was directly approached in his
papakhn became rarer. Through the influence of the schools
attached to the Marduk cult at Babylon, the New Year's Festival
1 Papakhu for Pakhpakhu, from the stem pokha, "to clore!'
Pnraku, " t o shut off, to lock."
2 lnrcription D,col. ii. 1. g.
a V Rawlinron, pl. 60.
4 Book i. sec. 181

Par&",
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-the character of which we will have occasion to explain later
on -came to be regarded as the season most appropriate for
approaching the oracular chamber. During this festival, Marduk was supposed to decide the fate of mankind for the whole
year, and the intercession of the priests on the occasion was
fraught with great importance.
A special significance, moreover, came to be attached to the
sacred chamber in the Marduk temple. Complementing in a
measure, the cosmological associations that have been noted i n
connection with the zikkurat, the papakhu of Marduk was
regarded a s a n imitation of a cosrnical ' sacred chamber.' As
the zikkurat represented the mountain on which the gods were
born and where they were once supposed to dwell, so the
sacred room was regarded as the reproduction of a portion of
the great mountain where the gods assembled in solemn council. This council chamber was situated at the eastern end of
the great mountain, and was known a s Du-azagga, that is,
'brilliant chamber.' T h e chamber itself constituted the innermost recess of the eastern limit of the mountain, and the
special part of the mountain in which it lay was known a s
Ubshu-kenna, written with the ideographic equivalents to
'assembly room.'
It will be apparent that such a view
of the papakhu is the result of theological speculation, and
is not due, as is the conception of the zikkurat, to popular
beliefs.
The assembly of the gods presupposes a systematization of
the pantheon, and the fact that it is only the papakhu in Marduk's temple which is known as Du-azagga' is a sufficient
indication of the influences at work which produced this conception. I n the creation epic, there is a reference to the
Ubshu-kennaz which shows the main purpose of a divine
1 See the chief passage, IR. j4, col. ii. 11. 54-6j;
'dwelling.'
' s e e p. 423.

another name is LKua,
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assembly in the eyes of the priests of Babylon. T h e gods
meet there in order to do homage to Marduk. They gather
around the victorious vanquisher of Tiimat, as the princes
gather round the throne of the supreme ruler, -the king of
Babylon and of Babylonia.
One can see, however, that, a s is generally the case with
theological doctrines, there is a popular starting-point from
which these views were developed. The Du-azagga is older
than the Ubshu-kenna.
Situated in the extreme east, the
'brilliant chamber ' is evidently the place whence the sun
rises in the morning. A hymn to Shamash' expressly speaks
of the sun rising out of the Du-azagga, and, since the sun also
appears to rise up out of the ocean, the Du-azagga is placed
at a point close to the great Apsu, which flows underneath the
mountain. I n confirmation of this view, a syllabaryZidentifies
the Du-azagga with the Apsu.
Marduk, by virtue of his
original quality as a solar deity, would naturally be pictured as
coming forth from Du-azagga. I n this sense the title MarD u - a ~ a g a'son
, ~ of Du-azagga,' is applied to him, just a s he is
called Mar-Apsi, the son of Apsu. But the same conception
would hold good of Shamash, of Ninib, and of some other
solar deities, though not of all. That Du-azagga came to be
especially associated with Marduk is due simply to the preeminent rank that he came to occupy. Whether there was also a
popular basis for the conception of an Ubshu-kenna, an
'assembly room' of the .gods, is a question more difficult to
answer. Certainly, the view that the gods gathered together
in one place belongs to an age which attempted to fix, at least
in some measure, the relationship of the divine beings to one
another. T h e popular phase of the conception of a general
50, col. i. 1. 5 .
VR. 11, No. I , Rev. 18.
a IVR. 57, zqa. Jenren3rsuggestion (XormoIqi6, p. l 4 r ) t o read Marduku is out
of the question.
1 VR.
2
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assembly house could, in any case, hardly have proceeded further than the assumption of some particular part of the great
mountain, where the gods were wont to come together. T h e
connection of this assembly place with the Du-azagga is distinctly the work of the theologians of Babylon. I n their desire
to make Marduk the central Kgure of the pantheon, they bring
all the gods to his side. The Ubshu-kenna is thus transferred
to the region whence the sun issues on his daily journey. T h e
'chamber' of Marduk becomes the most sacred spot in this
region, and the Ubshu-kenna the general name for the region
itself. .4s Marduk in Babylon was surrounded by his court, so
in Uhshu-kenna the gods assemble to pay homage to the one
freely acknowledged by them as the greatest, and who is
pictured as sitting on his throne in Du-azagga. T h e further
speculation which brought the gods together yearly on the
occasion of the great Marduk festival belongs likewise, and as
a matter of course, to the period when Marduk's sway was
und~sputed.
The ideas that were thus attached to the papakhu in E-Sagila
are a valuable indication of the sanctity attached to that part
of the temple where the god sat enthroned. I n a general way,
what holds good of Marduk's papakhu applies to every sacred
chamber in a temple, and no doubt views were once current of
the papakhu of Be1 at Nippur and of the 'holy of holies' in
KBabbara' and elsewhere that formed in some measure, a
parallel to what the Marduk priests told of their favorite
sanctuary.
Coming back now to the large hall which led into the
papakhu, the absence of bas-reliefs in this hall in the case of
the Assyrian temples excavated by Layard, suggests that the
walls of this hall were not lined with sculptured slabs, a s was
the case in the large rooms of the palaces ; and we may con1 What Jensen says (Kormoiogie, p. 1 0 ) o l the temple at Sippar would apply to
the papakhu in the temple, rather than to the whole structure.

clude that in Babylonian temples, likewise, the decoration of
the walls was confined as a general thing to enameled bricks,
interspersed, perhaps, with metallic panels, and that mythological scenes -such as the contest with Ti2mat or Gilgamesh's
adventures- were only occasionally portrayed. An aim which,
as the rulers themselves tell us in their inscriptions, they
always kept in view was to make both the exterior and interior
of the temples resplendent with brilliant coloring- "brilliant
as the sun." At the entrances to the Assyrian temples stood
lions, chiseled out of soft limestone or the harder alabaster.
At Telloh various fragments of large lion heads were found,'
so that there is every reason not only to trace this custom to
Babylonia, but to carry it back to a very early period. Besides
the lion, a favorite religious symbol, as we have seen,' was the
bull, and, since Nebuchadnezzar speaks of retaining the "hull"
statue of the old temple to Nan2 (or Ishtar) a t Erech, we may
suppose that the representation of colossal bulls at the entrances
to the temples also belongs to the characteristic features of
Babylonian religious architecture. T h e lion, it will be recalled,
is more particularly the symbol of Nergal, but he appears originally, like the bull, to have been a symbol of other gods as
well -perhaps, indeed, of the gods in general. Similarly, the
eagle, which becomes the special symbol of Ashur, appears
prominently on the monuments of Entemena and other
ancient rulers, centuries before the Ashur cult comes into
prominence.
I n the large court in front of the zikkurats there stood the
jars used in connection with the cult, and the presence of
these jars furthermore suggests that there was an altar in t h t
great court, precisely as in the case of the Solomonic temple.'
1 De Sarrec, Ddrouurrter cn Chnlddc, pls. 24, 25 bir, etc.
* S e e P. 537.
8 De Sanec, Diouurea? m CholdEe, plr. 4, 4 6i3 and 43 air. On the latter,
bulls, lions, and eagle i n combination.
4 See p. 6j3.
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I n the larger of the temples found by Layard, there was a
smaller liall in front of the large one. We may assume that
the same was the case with the larger temples of Babylonia,
and this three-fold division of the interior, -the vestibule, or
pronuor, the main hall, or izuos, and the papakhu,-further
warrants the comparison of a Babylonian sacred edifice with
the Solomonic temple,' where likewise we have the vestibule,
the hall known as the ' holy' part, and the 'holy of holies,' the
one leading into the other. As to the further disposition of
the rooms in the main temple, we must be content to wait for
further excavations. What we know is sufficient to warrant
the supposition that there was practical uniformity in the
interior arrangement of the Babylonian and Assyrian temples.
What variation there existed was probably confined to the
decoration of the walls, doorways, and to the fasades. Meanwhile, it is something to have reached general results. The
zikkurat was surrounded by a varying number of shrines that
were used as places of assembly for worshippers. The latter
gathered also in the large court in front of the zikkurat, where
the chief altar probably stood.'
I n the large halls of the
shrines, there were in all probabilities likewise altars. I t seems
natural to suppose that the hall of judgment, mentioned already
in Gudea's inscription: was attached to some shrine. Besides
the zikkurats and shrines, there were smaller structures used
as dwellings for the priests and temple officials, for storehouses, for the archives, and as stalls for the animals to be used
in the sacrifices. At Nippur a smithy was found near the tem1 See the plan in Schick. Die Sfx,fffhiiffe,
pl. 5 . Layard (Dieernevier ainonp
the Ruins of Niri~,e/i
arid Babyion, pp. 642448) points out some analogies between
the constructions at Nimrod and Solomon's buildings, but what he says applies
chiefly to the palaces.
2 Herodotus, book i.sec. rSj, speaks of two altars outside of the templeof Marduk
in Babylon. In the case of so important a structure, the number of altars was natu.
rally more numerous.
See Heuzgv's note in De Sanec's DiouwriEr an C/ioiiiic, p. 6j.
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ple precinct. There were workshops near the temple where
the furnishings for the temple, such a s the curtains and the
utensils, were made, and there were magazines where votive
tablets and offerings were manufactured and sold. T h e number of these structures varied, naturally, in each religious center, and increased in proportion to the growth of the center.
T h e zikkurat, the great court, the shrines, and the smaller
structures formed a sacred precinct, and it was this precinct as
a whole that constituted the temple in the larger sense, and
received some appropriate name. Thus E K u r a t Nippur,
E-Sagila at Babylon, E-Zida at Borsippa are used to denote
the entire sacred precinct in these cities, and not merely the
chief structure. The zikkurat always had a special name of
its own.
4 factor that contributed largely to the growth of the sacred
precinct in the large centers was the circumstance that the
political importance of such centers a s Nippur, Lagash, Ur,
Babylon, and Nineveh led the rulers to group around the worship of the chief deity, the cult of the minor ones who constituted the family or the court of the chief god. T h e kings
measured their importance by the number of the gods upon
whose assistance they could rely. T h e priests came to the
assistance of the kings in connecting the gods of the royal
pantheon in such a way, a s to satisfy the pride of both their
royal and divine masters.' T h e ambition of the kings, more
especially of the Assyrian empire, led also to the addition of
foreign deities to the pantheon. For these also shrines were
built within or near the sacred precinct.
Gudea sets the example for his successors by parading a
large pantheon a t the close of his inscriptions,2 and a list of
temples in Lagash, recently published by S ~ h e i l shows
,~
that
pp. rog rrg.
p. 106.
ReruciI der Trauouz,etc., xvii. 39.

1 See

2 See
8
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most, if not all, of the gods invoked by the ruler had a sanctuary erected in his or her honor. There were, a s we have
seen, several quarters in Lagash, and therefore several sacred
precincts, so that we cannot be certain that all of these sanctuaries stood in one and the same quarter. But, since the list
in question furnishes the name of no less than thirteen sacred
edifices, we are certain that as many as four or five smaller
chapels surrounded the precinct in which stood the great
temple ENinnu, sacred to Gudea's chief god NingirsuNinib.
The list is headed by the sanctuary to Nin-girsu. There
follow temples to Bau, to Nin-gishzida, Nin-mar, Nin2, Dumuzizu-aba, Nin-si-a, Ga-tum-dug known to us from the inscriptions
of Gudea, besides others, like Shabra (?),Nin-sun, Nin-tu, that
appear here for the first time. I n Nippur, we find traces of the
worship of Belit (or Nin-lil), of Ninib, and of Nusku, though
with the exception of the first named, the worship of these gods
has not been traced back further than the days of the Cassite
dynasty. Subsequent excavations may, of course, change the
present aspect; but one gains the impression from the most
ancient inscriptions found a t Nippur that a t an early period
Del was a god much like the Hebrew Yahwe, "jealous" of
having others a t his side. Such a conception would help to
account for the title 'lord' being applied to him above all
others, and also aids us in understanding the lasting impression
impression so
he made upon the people of Babylonia,-an
profound that when the time came for En-lil to yield his
supremacy to Marduk, no better means could be found of
emphasizing the latter's authority, than by transferring to him
the names and titles of the older Bel.'
I n this respect, however, Nippur was an exception, and in later times the Be1 cult
was affected by the same influences that led Gudea to group
around the sanctuary to Nin-girsu, edifices sacred to other gods
1 See

pp. 140 ref.
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and goddesses. Lugalzaggisi l of Erech enumerates an extensive pantheon,' which contains most of the chief deities, and
from which we may conclude that the temple of S a n 2 was similarly the center of a large precinct in which the cult of other
deities was carried on. When we come to the cult of Marduk
at Babylon and of Nabu at Borsippa, the inscriptions, chiefly
those of Nebuchadnezzar, come to our aid in showing us the
arrangement of the various chapels that were comprised within
the sacred precincts of ESagila and SZida, respectively. I n
the first place, the close relationship between Marduk and
Nabu was emphasized by placing a papakhu to Nabu in the
precinct of E-Sagila, which- built in imitation of EZida a t
Borsippa- was called by the same name.8 This papakhu, it
would seem, was independent of a special temple to Nabu
known as EMakh-tila, and which lay in Borsippa. T h e consort
of Marduk, Sarpanitum, likewise had her temple in Babylon,
and naturally close to the chief sanctuary of Marduk.'
Ea,
the father of Marduk, had a small sanctuary known a s E-karzaginna in the sacred precinct.' It does not follow, of course,
that all the temples in a center like Babylon or Borsippa
were concentrated in one place. Indeed, when Nebuchadnezzar speaks of three temples to Gula being erected in
B o r ~ i p p ait, ~ is certain that they could not have been within
the precinct of E-Zida, and so the temples to Shamash and
Ramman, Sin and Ishtar, a s well as to Nabu in Babylon, had
an independent position ; but we are at least warranted in concluding that they were not far removed from E-Sagila, and so,
likewise, the numerous temples enumerated by Nebuchadnezzar
1 The date of thin king has recently been pushed down by Thureau-Dangin, considerably later than the date assigned to him by Hilprecht (Reuue Smiiigur,
2 See p. 110.
v. 26j-269).
a xebuchadnezzar, IR. bj, CO]. i. 11. ,+, )j.
4 This is to be concluded from Nebuchadnezzar, ib. 1. 32.
6 see Tiele'r note, Zerrriiirgifilr Asryrioiopr, ii. 184, note.
6 1R. 5 5 , C"[. iv. 11. j4-j7.
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as erected or improved by him in Borsippa were not far distant
from Nabu's sanctuary,-the famous EZida. T h e palaces of
the kings were also erected near the temples. I n Babylon, we
know that before Nehuchadnezzar's days, the palace stood so
close to E-Sagila that an enlargement of it was impossible without encroaching on the sacred quarter.' T h e tendency to
combine with the worship of the chief god, the cult of others is
a s characteristic of Assyrian rulers a s of their Babylonian
predecessors. We are fortunate in possessing an extensive
list,2enumerating thevarious deities worshipped in the temples
of Assyria, and the occasions on which they are to b e invoked.
The information to be gained from this list is all the more
welcome since the Assyrian kings are chiefly interested in
transmitting a n account of their military expeditions, and tell
us comparatively little of the religious edifices in their capitols.
From this list ure learn that in the old temple sacred to Anu
and R a ~ n m a n in
, ~ the city of Ashur- the oldest Assyrian temple known to us,'- some twenty deities were worshipped.
Images at least of these deities must have stood in the
temple; but, since there is a distinct reference tozikkuratsB in
the list, for some of them special sanctuaries of some kind
must have been erected within the precinct. From the same
list we learn that there was a temple to Marduk in Ashur in
which the cult of the Shamash, Sarpanitum, Ramman, Ninib,
Anunit was also carried on ; similarly, in the temples of Ashur,
of Gula, and of Ninib, other gods were worshipped. Provisions of some kind for the cult of these deities must have
1
2

See Tiele, Z6itrdrrff fur Arryriolq-ir, ii. rgo.
111 Rawlinson, pl. 66. The list also contains objects in the temples usedfor the

cult.
5 See p. 207.
a IIIR. 66. obverse, col. ii. 11. 2-25.
6 The sign for image occurs in connection with some of the gods.
6 m e term can hardly be used here in the strict sense of' towers,' but appears
t o have become a general word for a sacred structure.
7 16. sol.iii. 11. 21-34,
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been made, and one cannot escape the conclusion that in the
Assyrian capitols, the sacred precincts likewise covered considerable territory, and that the tendency existed towards a steady
increase of the structures erected in connection with the cult
of the patron deity. Sennacherih proudly describes Nineveh
a s the city which contained the shrines of all gods and goddesses.'

We have seen that every sacred edifice had a special name
by which it was 'known. This custom belongs to the oldest
period of Bahylonian history, and continues to the latest.
Through these names, to which, no doubt, considerable significance was attached, we obtain a valuable insight into the religious spirit of the Babylonians ; hut it is important to note
that the custom does not appear to have been a s general a in
Assyria, where the temples are simply known as the house of
this or that god or goddess. Of special interest are those
names which were suggested by the original design of the
temples. Such are E K u r , ' t h e mountain house ' at Nippur,
Ekharsagkurkura, 'the house of the mountain of all lands,' the
name of several temple^.^ T h e same idea finds expression also
in such names as Ekbarsag-ella, or ' house of the glorious mountain,' the name of a temple to Gula in Babylon; E-kharsag, ' t h e
mountain house,' a temple in U r ; ' Ekur-makh, ' the house of
the great mountain,' which a text declares to h e equivalent to
Ekharsag-kalama. Closely allied with these names are those
indicating in one way or the other, the height or greatness of
Buuinichrifian Snnherib'r, p. 7.
See, *.g..
the
, List IIIR. 66. An exception is formed by the temple to Ramman
in the city of Asshur, which has a special name. See the following note.
8 Including the one to Ramman in Annhur.
4 IR. 2 . "OS. X,, z.
S IIR. jo, abverre 13.
1 Meissner-Rost,

2
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the buildings, as the general aim of the builders. Prominent
among such names are ESagila, ' t h e lofty house,' the famous
temple and temple area at Babylon; E-makh, 'the great
house,' a chapel to Nin-kharsag, situated perhaps within
ESagila; E-gal-makh, ' t h e great palace,'.an old temple in Ur ;
Eanna, ' t h e heavenly house,' that is, the house reaching up to
heaven, which is the name of the temple of Ishtar or Nana a t
Erech; E-Igi-e-nir-kidur-makh,' ' the tower of the great dwelling'
sacred to Ninni at Kish. T o the same class belong such desig~
nations as Edur-an-ki, 'the link of heaven and e a r t l ~ , 'the
name of a zikkurat at Larsa ; E-an-dadia, ' t h e house reaching to heaven,' the zikkurat at Agade ; S p a , ' the summit
house,' the zikkurat to Nin-girsu at Lagash ; E-gubba-an-ki,
' t h e point of heaven and earth,' one of the names of the zikkurat in Dilbat ; E-dim-anna, 'the house of heavenly construction,' the chapel to Sin within the precinct of EZida at Borsippa,
-a name that again conveys the notion of an edifice reaching
up to heaven. The names of the zikkurats at Erech and Borsippa, ' t h e house of seven zones ' and ' t h e house of the seven
divisions of heaven and earth,' respectively, while conveying, as
we saw,3 cosmological conceptions of a more specific character,
may still be reckoned in the class of names that embody the
leading purpose of the tower in Bahylonia, a s may also a name
like Etemen-an-ki, ' t h e foundation stone of heaven and earth,'
assigned to the zikkurat to Marduk in Babylonia.
T h e sacred edifice, as the dwelling of the god to whom it is
dedicated, leads to such names as E-Zida, 'the true house or
fixed house,' ' the famous temple to Nabu in Borsippa ; E d u r gina,6'the house of the established seat,'a temple of Bel-sarbi'
= dkkurat; Kidur = rhubtu (dwelling) ; Makh = rabu (great).
name approaches closely to the conception of a zikkurat in the Book of
Genesis, as a 'ladder' connecting heaven and earth. Gen. nxviii. r..
8 See above, p. 619.
r The idear'true, fixed,established, eternal' are all expressed by the element Zido.
6 l adopt this reading as the one generally used.
6 See above, p. 242.
1lgenir
1 The
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in Baz ; Eki-dur'-garza, 'the sacred dwelling,' a te~npleto Ninlil-anna in Babylon ; E-kua, ' t h e dwelling-house,' the name of
the papakhu of Marduk in ESagila; E-gi-umunna, ' t h e permanent dwelling'; Eeshxgi, a shrine to Nin-girsu at Lagash with
the same meaning, 'permanent house.'
Another class is formed by such names a s are suggested by
the attributes of the deity to whom the edifices are dedicated.
Such are Ebahbara, ' t h e brilliant house,' which, as the name
of the temples to Shamash a t Sippar and Larsa, recalls at once
the character of the sun-god. Similarly, E-gish-shir-gal, ' t h e
house of the great luminary,' was an appropriate name for the
temple to the moon-god a t Ur. T h e staff or sceptre being
the symbol of the god Nabu, suggests as the name of a sanctuary to him in Babylonia, the name Epad-kalama-suma, ' t h e
house of him who gives the sceptre of the world,' while the
character of Shamash as the god of justice finds an expression
in the name E-ditar-kalama, ' t h e house of the universal judge,'
given to his temple or chapel in Babylon. T h e association of
the number fifty with Ningirsu-Ninib leads to the name E-ninnu,
'house of fifty,'3 for his temple in Lagash. Again, the position
of Anu in the pantheon accounts for the name Eadda, 'house
of the father,' given t o his temple, just as Enin-makh, ' t h e
house of the great lady,' the name of a chapel in Babylon, at
once recalls a goddess like Ishtar. Other names that describe
a temple by epithets of the gods to whom they are sacred, are
Enun-makh, ' t h e house of the great lord,' descriptive of Sin;
Eme-te-ur-sagga, ' t h e house of the glory of the warrior,' a temple sacred to Zamama-Ninib ; EU-gal, ' t h e house of the great
lord,' a temple to En-lil. A name like Eedinna, 'house of the
field,' a temple to the consort of Shamash a t Sippar, may also
have been suggested by some attribute of the goddess.'
Or furh. Cf. Briinnow, Sign List, no. 10523.
Or nb. See J e n x n , Keih Bi61. 3, 1, pp. 15, 173.
8 Seeaboue, p. 57.
4 Compare the name ' Belit-seri,' ' mistress of the fields,' ar the name of a god&
who belongs to the pantheon of the lower world. See p. 5 8 8
1

1
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Lastly, we have a class of names that might be described as
purely ornamental, or as embodying a pious wish. Of such we
have a large number. Examples of this class are Etila, 'house
of life.' Names extolling the glory and splendor of the temples
are common. I n a list of temples' we find such designations
as ' house of light," house of the brilliant precinct,' 'great place,'
'lofty and brilliant wall,'Z ' house of great splendor,' ' t h e splendor of heaven and earth,' 'house without a rival,' 'light of
Shamash.' T h e seat of Sarpanitum in E-Sagila, is known a s
'the gate of widespread splendor '; E-salgisa, ' t h e treasury,'
as the name of a temple in Girsu, may belong here. A temple
to Gula in Sippar was called E-ulla ; that is, ' t h e beautiful
house.' The old temple to Sin a t Harran bore the significant
name E-khnlkhul, 'house of joys,' while the pious wish of the
worshipper is again expressed in the name 'threshold of long
life,'given to the zikkurat in S i p ~ a r .Amonga
~
series of names,'
illustrating the religious sentiments of the people are the following : ' the heart of Shamash,' 'the house of hearkening to
prayer^,'^ ' t h e house full of joy,' ' t h e brilliant house,' ' t h e life
of the world,' ' the place of fates,' and the like.
These various classes of names are a valuable index of the
varied and often remarkable conceptions held of the gods. To
call a temple, for. example, 'court of the world" may have
been due originally to a haughty presumption on the part of
some one deeply attached to some god ; but such a name must
also have led to regarding the god a s not limited in his affections to a particular district. Whatever tendencies existed in
Babylonia and Assyria towards universalistic conceptions of
1111. 61, nor. I , 2 , 6 .
Text, K o r , i.e., 'dam.' wall,' or 'quay.'
a IIR. jo, I. 8.
Berold Catalogue, etc., p. ,776.
5 One is reminded of Isaiah's rentiment (Ivi. 7) regarding the temple of Yahwe,
which ir to be called ' a houre of prayer for the world!
6 Lit., 'enclosure!
1
2
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the divine beings were brought out in the temple names, and in
part may have been advanced by these names. The custom
still surviving in the Jewish Church of giving names to synagogues may be traced back to a Babylonian prototype.'

T h e history of the temples takes us back to the earliest
period of Babylonian history, and the temples of Assyria likewise date from the small beginnings of the Assyrian power.
The oldest inscriptions of Mesopotamian rulers commemorate
their services as builders of temples. Naram-Sin and Sargon
glory in the title 'builder of the temple of En-lil in Nippur.'
Of the rulers of the first period of Babylonian history, it so
happens that we know more of Gudea than of any other. U'e
may feel certain that he but follows the example of his predecessors, in devoting so large a share of his energies to temple
building. Hammurabi is an active builder of sanctuaries, and
so on, through the period of Assyrian supremacy down to the
closing days of the Babylonian monarchy, the thoughts of the
rulers were directed towards honoring the gods by improving,
restoring, rebuilding, or enlarging the sanctuaries, a s well as by
endowing them with rich giftsand votive offerings. T h e Assyrian
kings, though perhaps more concerned with embellishing their
palaces, do not neglect the seats of the gods. Anxious to
maintain the connection between their kingdom and the old
cities of the south, the Assyrian monarchs were fond of paying
homage to the time-honored sanctuaries of Babylonia. This
feeling, which is of course shared by the Babylonian rulers,
results in bringing about the continuity of the Bahylonian and
1 The synagogue is called a 'house ' just ar the Bahyionian temple is, and among
names of synagogues (or of congregations) in modern times that form claw parallels
to the names of Bahylonian temples may be Instanced 'house of prayer,' 'glory ot
Inrael,' 'tree of Life.' The custom of naming Christian churches after the apostles
represents a further development along the order of ideas current in Bahylonia.

THE TEMPLES AND T H 8 CULT.

643

Assyrian religion. If, despite the changes that the religious
doctrines underwent, despite the new interpretations given to
old myths and legends, despite the profound changes introduced
into the relationship of the gods to one another through the
s)stematization of the pantheon, if, despite all this, the Babylonians and Assyrians -leaders and people- continued to feel
that they were following the religion of their forefathers, it was
due to the maintenance of the old sanctuaries. We can actually trace the history of some of these sanctuaries for a period
of over 3000 years. I n their restorations, the later builders
were careful not to offend the memory of their predecessors.
They sought out the old dedicatory inscriptions, and took steps
to preserve them. They rejoiced when they came upon the old
foundation stones. I n their restorations they were careful to
follow original designs; and likewise in the cult, so far from
deviating from established custom, they strongly emphasized
their desire to restore the cult to its original character, wherever
an interruption for one reason or the other had taken place.
I n all this, the rulers were acting in accord with the popular
instincts, for the masses clung tenaciously to the old sanctuaries, a s affording an unfailing means of protection against
the ills and accidents of life.
T o enumerate all the temples of Babylonia and Assyria
would be both an impossible and a useless task. Besides
those mentioned in the historical texts and in the legal literature, we have long lists of temples prepared by the pedagogues.
Some of these lists have been published;' others are to be
found among the unpublished material in the British Museum
col1ections.P It is doubtful whether even these catalogues were
exhaustive, or aimed at being so ; moreover, a large number of
gods are known to us only from the lists of the p e d a g o g ~ e s . ~
1 E#.,
2
8

IIR. j o (~ikkurats); IIR. 61 ; IIIR. 66.
See Bezold Catzlague, etc., p. 1776 and elsewhere.
Eg.,IIK. j+-60: IIIR. 67-69; VR.43, 46.
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So, to mention some, taken from a valuable list' which gives
chiefly the names of foreign gods, together with the places where
they were worshipped, we learn of such gods as Lagamal, Magarida, Lasimu, A-ishtu, Bulala, Katnu, Kannu, Kishshat, Kanishurra, Khiraitum. Knowing, a s we do, that at various periods
foreign deities were introduced into Babylonia and Assyria,%it
was necessary to make some provision for their cult; and, while
no doubt most of these minor deities and foreign gods were
represented only by statues placed in some temple or temple
precinct, it is equally certain that some had a shrine or sanctuary of some kind specially erected in their honor.
In
hymns, too, deities are mentioned that are otherwise unknown.
So in a litany, published by Craig,"
long series of gods is
introduced. Some are identical with those included in the list
just referred to,'others appear here for the first time, as Mishiru,
Kilili Ishi-milku.
Epithets also occur in lists and hymns,
that appear to belong to deities otherwise unknown. We are
safe, therefore, in estimating the number of temples, zikkurats,
and smaller shrines in Babylonia and Assyria to have reached
high into the hundreds. Sanctuaries must have covered the
Euphrates Valley like a network. By virtue of the older culture of the south and the greater importance that Babylonia
always enjoyed from a religious point of view, the sanctuaries
of the south were much more numerous than those of the
north. For our purposes, it is sufficient to indicate some of
the most important of the temples of the south and north.
The oldest known to us a t present is the frequently mentioned
temple of E-Kur at Nippur, sacred to En-lil or the older Bel.
Its history can he carried back to a period beyond 4000 B.C. ;
how far beyond cannot be determined until the early chronology
60,no. I , obvene.
See p. 172. Some of the gods invoked by Sennacherib (see p. 138), ar Gaga,
Sherua, and perhapr also Khani, are foreign deities.
8 Assyrian and BabyIonian Religious Texts, i. 56-59.
1 IlR.

2
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is better known than at present. We know, however, that from
the time of Sargon and probably even much earlier, the rulers
who had control of Nippur devoted thenlselves to the emhellishment of the temple area. Climatic conditions necessitated
frequent repairs. The temple also suffered occasionally through
political tumults, but with each century the religious importance
of E K u r was increased. Ur-Bau, we have seen, about z l o o B.c.,
erected a zikkurat in the temple area. Some centuries later
we find Bur-Sin repairing the zikkurat and adding a shrine near
the main structure. As the political fortunes of Nippur varied,
so E-Kur had its ups and downs. Under the Cassitic rule, an
attempt was made to recover for Nippur the position which it
formerly occupied, but which had now passed over to Babylon.
I t was of little avail. Bel had to yield to Marduk, and yet,
despite the means that the priests of Marduk took to transfer
Bel's prerogatives to the new head of the pantheon, the rulers
would not risk the anger of Bel by a neglect of E-Kur. Kurigalzu, a king of the Cassite dynasty (c. 1400 B.c.) brings back
from Elam2a votive object which, originally deposited by Dungi
in the Ishtar temple at Erech, was carried to Susa by an Elamitic conqueror about 900 years before Kurigalzu. The latter
deposits this object not in Marduk's temple at Babylon; but in
Bel's sanctuary at Nippur. During the entire Cassitic period,
the kings continued to build or make repairs in the temple precinct, and almost every ruler is represented by more or less
costly votive offerings made to Bel's sanctuary. I n this way,
we can follow the history of the temple down to the Assyrian
period. I n the twelfth century the religious supremacy of
E K u r yields permanently to E-Sagila. T h e temple is sacked,
part of it is destroyed, and it was left to rulers of the north
like Esarhaddon and Ashurbanabal to once more restore E K u r

'

1 See

Peters' N?#jur, ii. chapter X, " The History of Nippur."
ii. 260. (Published in Hiiprecht's Old BodyIonian Inri?~fionr,i.
no. (3. See also p]. 8, no. IS.)
lId.

I.

pl. zr,
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and its dependencies to its former proportions. These kings,
especially the latter, devote much time and energy in rehuilding the zikkurat and in erecting various buildings connected
with the temple administration. Under the new Babylonian
dynasty, however, S K u r was again destroyed, and this time
by the ruthless hands of southern rulers. Nebuchadnezzar, so
devoted to Marduk and Nabu, appears to have regarded,&Kur
as a serious rival to E-Sagila and E-Zida. Some traces of
building operations at E K u r appear to date from the Persian
period, but, practically, the history of E-Kur comes to an end
a t the close of the seventh century. T h e sanctity of the place,
however, remained ; a portion of the old city becomes a favorite burial site, while other parts continue to be inhabited till
the twelfth century of our era. T h e city of Bel becomes the
seat of a Christian bishop, and Jewish schools take the place
once occupied by the " star-gazers of Chaldea."
The history of E-Kur, so intimately bound up with political
events, may be taken as an index of the fortunes that befell
the other prominent sanctuaries of Bahylonia.
T h e foundation of the Shamash temple at Sippar, and known
as E-Bahbara, 'the brilliant house,' can likewise be traced a s
far back as the days of Naram-Sin. At that time there was
already a sanctuary to Anunit within the precincts of E-Babbara. Members of the Cassite dynasty devote themselves to
the restoration of this sanctuary. Through a subsequent invasion of the nomads, the cult was interrupted and the great
statue of Shamash destroyed. Several attempts are made to
reorganize the cult, hut it was left for Nabuhaliddin in the
tenth century to restore E-Bahbara to its former prestige.
Esarhaddon and Asburbanabal, who pay homage to the old
Bel at Nippur, also devote themselves to Shamash at Sippar.
They restore such portions of it as had suffered from the lapse
of time and from other causes. Nebuchadnezzar is obliged to
rebuild parts of EBabbara, and the last king of Babylonia,
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Nabonnedos, is so active in his building operations a t Sippar
that he arouses the anger of the priests of Babylon, who feel '
that their ruler is neglecting the sanctuaries of Marduk and
Nabu. I t is through Nabonnedos' and Nabnbaliddin? chiefly,
that we learn many of the details of the history of EBabbara
during this long period.
Of the other important temples that date from the early
period of Babylonian history, we must content ourselves with
brief indications.
The temple to Shamash at Larsa, while not quite as old a s
that of Sippar, was quite as famous. I t s name was likewise
EBabbara. I t is first mentioned in the inscriptions of Ur-Bau
(c. 2700 B.c.), and it continues to enjoy the favor of the rulers
till the Persian c ~ n q u e s t . ~
T h e two chief places for the moon-cult were U r and
Harran. T h e name of Sin's temple4 a t the former place was
E~Cish-shir-gal,' t h e house of the great light '; a t the latter,
E-khulklul, ' t h e house of joys.'
Around both sanctuaries,
but particularly around the former, cluster sacred traditions.
We have seen that the moon-cult at an early period enjoyed
greater importance than sun-worship. T h e temples of Sin
were centers of intellectual activity. I t is in these places that
we may expect some day to find elaborate astronomical and
astrological records. Harran, indeed, does not appear a t any
time to have played any political r61e6 (though it was overrun
occasionally by nomads), so that the significance of the place
is due almost entirely to the presence of the great temple at
l
8

YR. 63.

2 VK. pls. 60, 61.
So, r.c.,as late as the days of Nebopolarrar (Scheil, RermiIdrr Trnuauz,rviii.

16).
4 Besides this temple, there were two others, perhaps only chapels, dedicated to Sin
at Ur : (a) E-teimila (mentioned first by Ur-Bau, IR. pl. r, no 4), and ( b ) E-Kharrag
(mentioned first by Dun*, I K . 2, 11. no. 2 ) . The zikkurat at Ur had, of course, a
special name (IIK. jo, obverse 18).
6 See Nsldeke, Zeilrrhrifffkr Arryriologrr, xi. 107-1og. Hilprecht's theory (Old
Babylonian Inrcrijtionr, i. 2, 5 j) has not been accepted by scholarr.
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the place. It is Nahonnedos,' again, who endeavors to restore
the ancient prestige of the sanctuary at Harran. E-anna,
' t h e lofty house,' was the name of Ishtar's famous temple
at Erech. T h e mention of this temple in one of the creation
narratives a and the part played by Ishtar of Erech in the Gilgamesh epic are sufficient indications of the significance of
this structure. Historical inscriptions from the earliest period
to the days of Ashurhanahal and Nebuchadnezzar come to our
further aid in illustrating the continued popularity of the Ishtar
cult in Eanna. T h e Ishtar who survives in Babylonia and
Assyria is practically the Ishtar of Erech, - that is,
Passing by such sanctuaries as Eshid-lam, sacred to Nergal
a t Cuthah, and coming to ESagila and EZida, the two great
temples of Babylon and Borsippa, respectively, it is of course
evident from the close connection between political develop
meut and religious supremacy, that Marduk's seat of worship
occupies a unique position from the days of Hammurabi to
the downfall of Babylonia. While the history of E-Sagila and
EZida cannot be traced back further than the reign of Hammurahi, the temples themselves are considerably older. Previous to the rise of the city of Bahylon as the political center,
the Nabu cult in EZida must have been more prominent than
the worship of Marduk in ESagila. Marduk was merely one
solar deity among several, and a minor one a t that, whereas
the attributes of wisdom given to Nabu point to the intellectual importance that Borsippa had acquired. T h e Nabu cult
was combined with the worship of Marduk simply because it
could not b e suppressed. At various times, as we have seen,'
Nabu formed a serious rival to Marduk, and it will be recalled
that up to a late period we find Nabu given the preference to
Marduk in official d o c ~ m e n t s . ~The inseparable association of
1 VR. 64,
lsee

col. i. 3-9; col. ii. 46.

P. 444.

ZSeep. 8,.

4
6

See pp. 126 rap.
See p. xzg.
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E-Sagila and EZida is a tribute to Nabu which, we may feel
certain, the priests of Marduk did not offer willingly. But this
association becomes the leading feature in the history of the
two temples. T o pay homage to Marduk and Nabu meant
something quite different from making a pilgrimage to the seat
of Bel or presenting a gift to the Shamash sanctuary at Sippar.
I t was an acknowledgment of Babylonia's prestige. The
Assyrian rulers regarded it as both a privilege and a solemn
duty to come to Babylon and invoke the protection of Marduk
and Nabu. I n ESagila the installation of the rulers over Babylonia took place, and a visit to Marduk's temple was incomplete without a pilgrimage across the river to EZida. T h e
influence exerted by these two temples upon the whole course
of Babylonian history from the third millennium on, can hardly
be overestimated. From the schools grouped around E-Sagila
and EZida, went forth the decrees that shaped the doctrinal
development of the religion of Babylonia and Assyria. I n
these schools, the ancient wisdom was molded into the shape in
which we find it in the literary remains of the Euphrates Valley.
Here the past was interpreted and the intellectual future of the
country projected. T h e thought of ESagila and EZida must
have stored up emotions in the breast of a Babylonian and
.Issyrian, that can only be compared to a pious Mohammedan's
enthusiasm for Mecca, or the longing of an ardent Hebrew for
Jerusalem. T h e hymns to Marduk and Nabu voice this emotion. There is a fervency in the prayers of Nehuchadnezzar
which marks them off from the somewhat perfunctory invocations of the Assyrian kings to Ashur and Ishtar. An appreciation of the position of ESagila and EZida in Babylonian
history is an essential condition to an understanding of the
Babylonian-Assyrian religion. The priests of Mardnk could
view with equanimity the rise and growth of Assyria's power.
T h e influence of ESagila and EZida was not affected by such
a shifting of the political kaleidoscope. Babylon remained the

religious center of the country. When one day, a Persian conqueror - Cyrus-entered the precincts of ESagila, his firststep
was to acknowledge hfarduk and Nahu as the supreme powers
in the world ; and the successors of Alexander continue to glory
in the title ' adorner of ESagila and EZida.' l With the same
zeal that distinguishes a good Babylonian, Antiochus Soter
hastens to connect his reign with the two temples by busying
himself with their enlargement and beautification. There was
no better way in which he could indicate, at the same time, his
political control over the country.
One more factor contributing to the general influence of the
Babylonian temples remains to be noted. I n the course of
time, all the great temples in the large centers became large
financial establishments.
T h e sources whence the temples
der~vedtheir wealth were various. T h e kings both of Bahylonia and Assyria took frequent occasions to endow the sanctuaries with lands or other gifts. At times, the endowment took
the form of certain quantities of wine, corn, oil, fruits, and the
like, for which annual provision is made ; at times, the harvest
derived from a piece of property is set aside for the benefit of
the temple. I n other ways, too, the temples acquired large
holdings, through purchases of land made from the income
accruing to it, and from the tithes which it became customary
to collect. This property was either farmed through the authorities of the temple for the direct benefit of the sanctuary, or
was rented out to private parties under favorahle conditions.
We learn of large bodies of laborers indentured to temples, a s
well as of slaves owned or controlled by the temples. These
workmen were engaged for various purposes, -for building
operations, for service in the fields, for working raw material,
such as wool, into finished products, and much more the like.
But, more than this, the temples engaged directly in commercial
affairs, lending sums of money and receiving interest. I n some
1

SO Antiochvs Sater, VK. 66, col. i. l. 3.
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sanctuaries, a thriving business of barter and exchange was
carried on. Crops are sold, houses are rented by the temple
agents, and there was scarcely an avenue of commerce into
which the temples did not enter. An active business was also
carried on in the manufacture and sale of idols, votive offerings,
amulets, and the like. A very large number of the legal documents found in the Babylonian mounds deal with the business
affairs of the temples.' Such a state of affairs naturally contributed towards making the temples important establishments
and towards increasing the influence of the priests over the
people.
The temples of Assyria play a minor part in the religious
life of rulers and people. True, grand structures were reared in
Ashur, Calah, Nineveh, and Arhela, and no important step was
taken by the kings without consulting Ashur, Ishtar, or Ramman through the mediation of the priests. T h e great cities of
Assyria also become intellectual centers. T h e priests of Arbela
created a school of theological thought, hut all these efforts
were hut weak imitations of the example furnished by the temples of the south. Even Ashurhanabal, whose ambition was to
make Nineveh the center of religious and intellectual progress,
failed of his purpose. H i s empire soon fell to decay, and
with that decay Nineveh disappears from the stage of history.
Babylon and Borsippa, however, remain, and continue to hand
down to succeeding generations, the wisdom of the past.

T h e earliest altars were made of the same material a s the
zikkurats and sanctuaries.
One found at Nippur at an
1 For a further account of the financial side of the temple establishments, ree
Peiser2s excellent remarks in his Babylonirchc Vrrfriigc dcl Berliner Museum,
pp. '"l-uix.
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exceedingly low level was of sun-dried bricks.'
How early
this material was replaced by stone, we are not in a position to
say. Gudea, who imports diorite from the Sinai Peninsula to
make statues' of himself, presumably uses a similar material
for the sacred furnishings of his temples, though custom and
conventionality may have maintained the use of the older clay
material for some time. I n Assyria, altars of limestone and
alabaster became the prevailing types. T h e shape and size of
the altars varied considerably. T h e oldest known to us, the one
found a t Nippur, was about twelve feet long and half as wide.
T h e upper surface was surrounded by a rim of bitumen." AsSyrian altars now in the British museum are from two to three
feet high. T h e ornamentation of the corners of the rim of the
altar led to giving the altar the appearance of horns.4 T h e
base of the altar was either a solid piece with a circular or
oblong plate resting on it, or the table rested on a t r i p ~ d . ~
The latter species was well adapted for being transported from
place to place by the Assyrian kings, who naturally were
anxious to maintain the worship of Ashur and of other gods
while on their military expeditions. Much care was spent upon
the ornamentation of the altars, and, if we may believe Herodotus, the great altars at Babylon were made of gold." I n front
of the altars stood large vases or jars of terra cotta, used for
ablutions and other purposes in connection with the sacrifices.
Two such jars, one behind the other, were found at Nippur.
They were ornamented with rope patterns, and the depth at
which they were found is an indication of the antiquity and
OLdBo6yLonian fnrrri$lionr, i. 2, p. 24.
Nine magnificent diorite statues of Gudea were found by De Sarzec at Telloh.
8 Asher-the
trace of sacrifices-were also fovnd on the altar.
4 See the illuntrationr in Perrot and Chipiez, History of Art in Chddea, etc.,
i. 143, z j j . Similar horns existed an the Hebrew and Phenician altars,
5 See the illustrations in Perrot and Chipiez,ib., i. ~ 9 4 , 2 5 6 257.
,
On see1 cylinders
altar titles are frequently represented.
6 Book i. sec 183.
1 Hilprecht,
3
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stability of the forms of worship in the Babylonian temples.
I t may he proper to recall that in the Solomonic temple, likewise, there were a series of jars that stood near the great altar
in the large court.'
A piece of furniture to which great religious importance was
attached was a great basin known a s 'apsu,'-the
name, it
will be recalled, for 'the deep.' The name indicates that it
was a symbolical representation of the domain of Ea. I n
Gudea's days the symbol is already known,'and it continues in
use to the end of the Babylonian empire. T h e zikkurat itself
being, as we saw, an attempt to reproduce the shape of the
earth, the representation of the ' apsu' would suggest itself a s
a natural accessory to the temple. T h e zikkurat and the basin
together would thus become living symbols of the current cosmological conceptions. Gudea already regards the zikkurat as
a symbol. T o make the ascent is a virtuous deed.3 T h e
thought of adding a symbol of the apsu belongs, accordingly,
to the period when this view of the zikkurat was generally
recognized.' T h e shape of the ' s e a ' was oblong or round. I t
was cut of large blocks of stone and was elaborately decorated.
One of the oldest* has a frieze of female figures on it, holding
in their outstretched hands flagons from which they pour water.
I n Marduk's temple we learn that there were two basins,a larger and a smaller one. T h e comparison with the great
'sea ' that stood in the court of Solomon's temple naturally
suggests itself, and there can be little doubt that the latter is
an imitation of a Babylonian model.
Another sacred object in the construction of which much
care was taken was the ship in which the deity was carried in
1 See Schick, Dic Sf'?rlriift~,etc., pp. 119 reg.
a Xeilr Rib(. 3, X, p. 1 3 ; ree also p. 89.
a Inscription G, col. i. 11. 15-17. See p. 621.
4 Described in De Sarzec's Dicorrvcrlrlrl ex ChnIdde,pp. 216,217. For other qeci.
menn, see ib. pp. 106, r 7 r ; and see also Hilprecht, Old Rnbylonian Inrirrpfionr,
i. 2, p. 39, note.
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solemn procession. I t is again in the inscriptions of Gudea'
that we come across the first mention of this ship. This ruler
tells us that he built the 'beloved ship' for Nin-girsu, and
gave it the name Kar-nuna-ta-uddua, the ship of ' t h e one that
rises up out of the dam of the deep.' T h e ship of Nabu is of
considerable size, and is fitted out with a captain and crew,
has masts and compartments.' T h e ship resembled a moon's
crescent, not differing much, therefore, from the ordinary flatbottomed Babylonian boat with upturned edges. Through Nehuchadnezzar we learn that these ships were brilliantly studded
with precious stones, their compartments handsomely fitted out,
and that in them the gods were carried in solemn procession on
the festivals celebrated in their honor.'
A long list6 of such
ships shows that it was a symbol that belonged to all the great
gods. T h e ships of Nin-lil, Ea, Marduk, Sin, Shamash, Nahu,
Ninib, Bau, Nin-gal, and of others are specially mentioned. A
custom of this kind of carrying the gods in ships must have originated, of course, among a maritime people. We may trace it
back, therefore, to the very early period when the sacred cities
of Babylonia lay on the Persian Gulf. T h e use of the ships also
suggests, that the solemn procession of the gods was originally
on water and not on land, and it is likely that this excursion
of the gods symbolized some homage to the chief water-deity,
Ea. However this may he, the early significance became lost,
but the custom survived in Babylonia of carrying the gods
about in this way. I n Assyria, less wedded to ancient tradition, we find statues of the gods seated on thrones or standing
upright, carried directly on the shoulders of men!
i n Egypt
sacred ships are very common, and it is interesting to note as
Inscription D, col. iii, 1-12.
S& Winckler'r note, KeiLr Bibl. 3, 2, p. 16.
IK. 54, col. iii. 1. 10.
4 16. j5, col. iv. 11. I , 2.
IIR. 61. no. 2 , obuerre.
6 See Perrot and Chipiez, Hirrory of Art in Chaldra and A q r i a , i. 75, 76.
1
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a survival of the old Babylonian and Egyptian custom that an
annual gift sent by the khedive of Egypt to Mecca consists of
a tabernacle, known a s Mahmal, that presents the outlines of a
ship.'
T h e ark of the Hebrews appears, similarly, to have been
originally a ship of some kind.
T h e ships of the Babylonian gods had names given to them,
just as the towers and sanctuari~shad their names. T h e name
of Nin-girsu's ship has alreadk been mentioned. Marduk's
ship was appropriately known as Ma-ku-a, ' t h e ship of the
dwelling.' a Similarly, a ship of the god Sin was called ' ship
of light,' reminding one of the name of the great temple to the
moon-god at Ur, 'the house of the great luminary.' T h e ship of
Nin-gal, the consort of Sin, was called ' t h e lesser light.' Bau's
ship was described by an epithet of the goddess a s ' t h e ship
of the brilliant offspring,' the reference being to the descent of
the goddess from father Anu? These illustrations will suffice
to show the dependence of the names of the ships upon the
names of the temples, with this important difference, however,
that the names of the ships are chosen from a closer association with the gods to whom they belong. So a ship of En-lil
was known simply a s ' t h e ship of Bel,' and the ship of Naru:
the river-god, was called ' t h e ship of the Malku (or royal)
canal ' -an indication, at the same time, of the place where
the cult of Naru was carried on.

At a certain stage in the religious development of a people,
the priesthood is closely linked to political leadership. T h e
the illustration in Snouck-Hurgronje Mehba, pl. V.
I*., of the god, E-Kua king the name of the sacred &amber in MarduYs
temple at Babyion. See p. 619, note I .
8 See p. 60.
4 seep. 282.
6 The largest canal in Babylonia.
1 See

3
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earliest form of government in the Euphrates Valley is theocratic, and we can still discern some of the steps in the process
that led to the differentiation of the priest from the secular
ruler. To the latest times, the kings retain among their titles
some' which have reference to the religious functions once
exercised by them. T h e king who continued to be regarded as
the representative of a god, nominated by some deity to a lofty
position of trust and power, stood nearer to the gods than his
subjects. In a certain sense, the king remained the priestpar
excellence. Hence the prominent part played by the ruler in
the religious literature of the country. A large proportion of
the hymns were composed for royalty. T h e most elaborate
ritual dealt with the endeavor to secure oracles that might
serve as a guide for the rulers. Astronomical reports were
made and long series of omen tablets prepared for the use of
the royal household. T h e calendars furnished regulations for
the conduct of the kings. A ceremonial error, an offence
against the gods on the part of the kings, was certain of
being followed by disastrous consequences for the whole
country.
But even the smallest sanctuaries required some service, and
it was not long before the religious interests wereentrusted into
the hands of those who devoted themselves to administering the
affairs of the temples. The guardians of the shrines became
the priests in fact, long before the priesthood of the rulers
became little more than a theory; and a s the temples grew to
larger proportions, the service was divided up among various
classes of priests.
T h e general name for priests was shun@, which, by a plausible
etymology suggested by Jensen,l indicates the function of the
priest as the one who presides over the sacrifices. But this
2

E.E., iahakk,'.
Sha and ,m*O,

',I.
,,ore.

ir., ',he

one over the

s ~ c r i 6 c e 3Z#iLlrhriftpr Arryrialo~ir,iii.
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function represents only one phase of the priestly office in
Babylonia, and not the most important one, by any means.
For the people, the priest was primarily the one who could drive
evil demons out of the body of the person smitten with disease,
who could thwart the power of wizards and witches, who could
ward off the attacks of mischievous spirits, or who could prognosticate the future and determine the intention or the will
of the gods. T h e offering of sacrifices was one of the means
to accomplish this end, but it is significant that many of the
names used to designate the priestly classes have reference to
the priest's position as the exorciser of evil spirts or his power
to secure a divine oracle or to foretell the future, and not to
his function a s sacrificer. Such names are mashmashu, the
general term for ' t h e charmer'; KaZd, so called, perhaps, a s
the 'restrainer' of the demons, the one who keeps them in
check; Zagaru, a synonym of kalu ; makhkhli, 'soothsayer';
SNWO, a term which is still obscure ; shhilu, the 'inquirer,' who
obtains an oracle through the dead or through the gods ;
rnushiVzd, ' necromancer '; bsh@u or ish&u, ' sorcerer.'
These
names probably do not exhaust the various kinds of 'magicians'
that were to be found among the Babylonian priests. I n the
eighteenth chapter of Deuteronomy, no less than eleven classes
of magic workers are enumerated, and there can be little doubt
but that the Pentateuchal opposition against the necromancers,
sorcerers, soothsayers, and the like is aimed chiefly against
Bahylonish customs. U'e have seen in previous chapters how
largely the element of magic enters into the religious rites and
literature of the Babylonian-Assyrian religion and howpersistent
an element it is. For the masses, the priest remained essentially
a mnshmashu. But we have also names like ramku and nisakku,
'libation pourer,' which emphasize the sacrificial functions of

'

1 That these terms represent classes of priests is indicated by the fact that the
abstract derivatives shanfitu, kalattu, irhippdtu, and also ramkiitu (ree below) are
used as general terms for priesthood.
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the priest ; and in an interesting list of temple servitors,' ' t h e
dirge singers ' are introduced as a special class, and appropriately designated as munnmhli, ' wailer,'and l a h r u , 'howler.' Of
some terms in this list, like asinnu, it is doubtful whether they
indicate a special class of priests or are terms for servitors in
general, attached to a temple; in the case of others, like ndsh
pilakki, ' ax carrier,' we do not know exactly of what nature the
service was.' Lastly, priests in their capacity a s scribesS and
a s judges formed another distinct class, though it should be
noted that in Assyria we meet with scribes occasionally who
are not priests.#
T h e range thus covered by the temple service,-magic,
oracles, sacrifices, the lament fur the dead, and the judiciary, - is
exceedingly large. The subdivisions, no doubt, varied in each
center. I n the smaller sanctuaries, those who offered the sacrifices may also have served a s soothsayers and dirge singers,
and the judicial functions may likewise have been in the same
hands a s those who performed other services. O n the other
hand, in a temple like ESagila the classes and subclasses must
have been very numerous. Of the details of the organization
we as yet know very little. There was a high priest, known as
the shangam-maRhd,B and from the existence of a title like
sur-mnkkd, -that
is, the chief surrli,?-we
may conclude
that each class of priests had its chief likewise. With the
natural tendency in ancient civilizations for professions to hecome vested in families, the priests in the course of time
became a caste ; but there is no reason to believe that entrance
into this caste was only possible through the accident of birth.
That instruction in the reading and writing of the cnneiform
characters, and hence the introduction into the literature, was
5 E.& IIIR. 48, no. 6, 11. 26, 27.
32, no. 3.
A spear carrier of Marduk' occurs in contract tablets.
6 S h a n p =priest; rnailru =great.
S Dupzhorru.
7 See above, p. 6j7.
+ Daianu.
1 IIR.
2
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open to others than the scions of priests is shown by the presence in the legal literature of formal contracts for instruction
between teachers and pupils who belong to the 'laity.' These
pupils could become scribes and judges, and their standing as
'priests' represented merely the Bahylonian equivalent to a
modern university degree. For such service a s the bewailing
of the dead and as musicians, persons were initiated who were
taken from various classes and likewise for the menial duties
of the temples, and it is only when we come to the more distinctive priestly functions, like the exorcising of evil spirits,
securing an oracle, or performing sacrifices, that the rules limiting these privileges to certain families were iron bound. As
among the Hebrews and other nations, stress was laid also
upon freedom from physical blemishes in the case of the
priests. The leper, we learn, was not fit for the priesthood.'
I n the astronomical reports that were spoken of in a previous
chapter," there are references to the 'watches' kept by the
astronomers. These watches, however, were probably not
observed for astronomical purposes alone, but represent the
time division, as among the Hebrews, for the temple service.
There were three night watches among the B a h y l ~ n i a n sand,
,~
in all probability, therefore, three day watches likewise.
Relays of priests were appointed in the large sanctuaries for
service during the continuance of each watch, and we may
some day find that the Hebrews obtained their number of
twenty-four priests for each 'watch' from a custom prevailing
in some Babylonian temple.
An interesting feature of the Babylonian priesthood is the
position occupied by the woman. I n the historical texts from
the days of Hammurabi onward, the references, to women
1 Delitzsch,

Arryr. HanduiXrler6urh, p. qgb.

a See pp. 3j6 rrg.
B

On there night watcher, see Delitnch's article in the Zeilrcfirifl jiir Keilrrlrnft.

joiorscfiung, ii. 284-294.
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attached to the service of temples are not infrequent. Gudea
expressly mentions the 'wailing women,' and there is every
reason to believe that the female wailers, like the male ones,
belong to some priestly class. Again, examples of women a s
exorcisers and as furnishing oracles' may be instanced in
Babylonia a s well as in Assyria, and we have also references to
female musicians as late a s the days of Ashurbanabal. A
specially significant rble was played by the priestesses in
Ishtar's temple at Erech, and probably at other places where
the cult of the great mother goddess was carried on. T h e
Ishtar priestess was known by the general term of Kadishtu,that is, 'the holy o n e , ' or Ishtnritum, 'devoted to Ishtar ';
but, from the various other names for the sacrcd harlot that we
come a c r o s ~it, ~would appear that the priestesses were divided
into various classes, precisely like the priests. That in the
ceremonies of initiation a t Erech, and perhaps elsewhere,
some rites were observed that on the surface appeared obscene
is eminently likely; hut there is no evidence that obscene
rites, as instanced by Herodotus, formed part of the regular
cult of the goddess. Except in the case of the Ishtar worship, the general observation may he made that the position of
the priestess is more prominent in the early period of BabyIonian history than in the days when the culture and power of
Bahylonia and Assyria reached its zenith.
SACRIFICES
AND VOTIVEOFFERINGS.
have
T h e researches of Rohertson Smith8 and of o*rs
shown that the oldest Semitic view of sacrifice was that of a
meal, shared by the worshipper with the deity to be honored or
above, pp. 267, 343.
Khorimfnfu, Kizrifu, Ukhofu, Shnmubfu. See IIR. 32, no. z, 11. 31-36, and
above, PP. 475.484.
8 See his article on" Sacrifice "in the 9th edition of the Ency~lopncdiaBvifonnira
and his Religion offhr Semifar, Lectures VI-XI.
1 See
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propitiated. Dependent as we are in the case of the BabyIonian-Assyrian religion for our knowledge of sacrifices upon
incidental references in historical or religious texts, it is not
possible to say how far the Semitic dwellers of the Euphrates
Valley were influenced by the primitive conception of sacr~fice.
Historical and votive inscriptions and a religious literature
belong to a comparatively advanced stage of culture, and
earlier views of sacrifice that may have existed were necessarily
modified in the process of adaptation to later conditions. T h e
organization of an elaborate cult with priests and numerous
temple servitors changes the sacrifices into a means of income
for the temple. The deity's representatives receive the share
originally intended for the deity himself; and, instead of
sanctifying the offering to a god by contact with the sacred
element fire, the temple accepts the offering for its own use.
It is likely, however, that among the Babylonians, as among
the Hebrews, certnin parts of the animal which were not fit to
eat' were burned as a symbolical homage to a god. No references have as yet been found pointing to any special sanctity
thnt was attached to the blood; hut it is eminently likely that
the blood \\,as regarded at all times as the special property of
the gods, and was poured on the altar. The two kinds of
sacrifice -animals and vegetable products - date from the
earliest period of the Babylonian religion of which we haxre
any knowledge. I n a long list of offerings, GudeaZ includes
oxen, sheep, goats, lambs, fish, birds (as eagles, crane^,^ etc.),
and also such products as dates, milk, and greens. From
other saurces we may add gazelles, date wine, butter, cream,
honey, garlic, corn, herbs, oil, spices, and incense. Stress is
laid upon the quality of the sacrifice.' The animals must be
1
2
B
4

So in the regulations of the priestly code (Lev.iii. 'I-XI).
Inscription G, cols. iii-vi.
Hardly 'roosters,' as Jensrn ( K o i m o l o , ~p.
, 517) propses.
See, <g.,
Gudea, lnrcliptian F, cols. iii, iv.
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without blemish, and if well nurtured, they would be all the
more pleasing in the sight of the gods. T h e omission of dogs
and swine is not accidental. Under that double aspect of
sanctity which we find among the Babylonians a s among SO
many nations, certain animals were too sacred to b e offered,
and, on the other hand, they were regarded as unclean? I n
treating of the omen texts we already had occasion to speak of
the peculiar ideas attached to the dog by the Babylonians,P
and there is sufficient evidence to show that the boar likewise
was viewed as a sacred animal, a t least in certain parts of
Habylonia!
No certain traces of human sacrifices have been
found, either in Babylonian literature or in artistic representations.'
If the rite was ever practised among the Babylonians
or Assyrians it must have been a t a very early period -earlier
than any of which we a s yet have any knowledge. On the
other hand, a trace of some prin~itiveform of tree worship may
be recognized in the representation, so frequent on seal cylinders and monuments, of curious figures, in part human, in part
animal, standing in front of the palm tree!
T h e symbol
belongs to Assyria a s well a s to Babylonia. I n some of the
designs the figures -human heads and bodies but furnished
with large wings - appear to be in the act of artificially fertilizing the palm tree by scattering the male blossom over the
female palm. This plausible interpretation first suggested by
E. B. Tylor carries with it the conclusion that the importance
1 See on this general subject Marillier's admirable articles, "La Place du Totemisme danr i'evoiution reiigieure " (Reuur dc I'Hirtoirr dri Reiigrons, r w v i ) .
See PP. 397,398.
8 See Peters' Nifljur, ii. 131. and Hilprecht, Cuneiform Taxis, ix. PI. xiii.
4 See Ward, "On Some Babylonian Cylinders supposed to represent Human Sacrifices" (Pmr. Amrr. Oricntnl So'., May, 1888, pp. uuiii--).
6 See, eg., Layard, Manurnants 4f Ninrvrh, rst series, pln. 7, ij; Place, Nincve
et I'Arsyrir, pl. 46, etc.
8 " The Winged Figurer of the Anryrian and Other Ancient Monuments," Prar.
Sac. Bi61. Arih., xii. 3 8 3 1 9 3 ; see also Bonavia, "The Sacred Treer of the A~syrian
Monuments," Babyloninn orrd Oriental Record, vols. iii, iu, whore cancluaionr, however, are not always acceptable.
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of palm culture in the Euphrates Valley not only gave the
palm the character of a sacred tree, but lent to the symbol a
wider significance to a more advanced age, as illustrating fertility and blessings in general. The scene, reproduced in almost
endless variations in which both trees and figures become
conventionalized, came to be regarded as a symbol of adoration and worship in general. As such, it survived in religious
art and continued to be pictured on seal cylinders to a late age.
The occasions on which sacrifices were brought were
frequent. If the gods were to be consulted for the purpose
of obtaining an oracle, elaborate offerings formed a necessary
preliminary. I n this case, the animals presented a t the altar
served a double purpose.'
They constituted a means of
propitiating the god in favor of the petitioner, and at the same
time the inspection of certain parts of the animal served as an
omen in determining what was the will of the god appealed to.
When the foundations were to be laid for a temple or a palace,
it was especially important to secure the favor of the gods by
suitable offerings, and, similarly, when a canal was to be built
or any other work of a public character undertaken. Again,
upon the dedication of a sacred edifice or of a paiace, or upon
completing the work of restoration of a temple, sheep and
oxen in abundance were offered to the gods, a s well as various
kinds of birds and the 'produce of the orchards and fields.
The Babylonian rulers appear to have accompanied their
sacrifices on such occasions with prayers, and in a previous
chapter ure had occasion to discuss some of these dedicatory
i n v ~ c a t i o n s . ~I n the Assyrian inscriptions, prayers are specifically referred to only as being offered before setting out on an
expedition, before a battle, or when the kings find themselves
in d i s t r e ~ sso
, ~ that if the Babylouian custom likewise prevailed
1 See chapter xix, "Oracles
"ee
pp. zqj-299.

and Omens."

sennacherib, IR. 47, COI. 11. jo-j4; ~ ~ h ~ ~ R~~~~~
b e cylinder,
~ ~ b ~ ~ ,
8 see,
col. ii. I. r16, and col. iv. 1. g.
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in Assyria, it did not form a necessary part of the sacrificial
ritual. T h e sacrifice as a pure homage is illustrated by the
zeal which the Assyrian kings manifest towards honoring the
great temples of the south. The northern rulers were anxious
a t all times to reconcile the southern population to Assyrian
control, and it was no doubt gratifying to the south to find
Tiglathpileser 11.: upon entering the ancient centers like
Sippar, Nippur, Bahylon, Borsippa, Cuthah, Kish, Dilbat, and
Erech, proceeding to the temples i n those places in order to
offer his sacrifices. T h e example of Tiglathpileser is followed
by his successors down through the time of Ashurhanabal.
As often as the Assyrian monarchs may have had occasion to
proceed to Babylonia-and
the occasions were frequent,
owing to the constant disposition of the south to throw off the
hated yoke - they emphasized their devotion to Marduk,
Nabu, En-lil, Shamash, and the other gods who had their
seats in the south. Sargon2 goes so far in this homage as
to pose as the reorganizer of the cults of Sippar, Nippur, Bor
sippa, and Babylon, and of restoring the income to temples
in other place^.^ But there was another side to this homage
that must not be overlooked. By sacrificing in the Babylonian
temples, the Assyrian rulers indicated their political control
over the south. Such homage as they manifested was the
exclusive privilege of legitimate rulers, and it was important
for the Assyrians to legitimize their control over the south.
A phase of sacrifice is represented by the libations of oil
and wine to which frequent references are found in the
historical texts. I t appears to have been customary to anoint
the foundation stones of temples and palaces with oil and
wine. Over the thresholds, too, and over the stones -bearing
commemorative or votive inscriptions -libations of oil, honey,
and wine were poured.
67, 11, 12.
2 Cylinder, 1. 4.
Winckler, Die Xeil3ch/ir$'(trde Snr701i'r Prrmbinic/rrz,+ 11. 134, 135

1 IIR.
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NehopolassarLspeaks of placing sweet herbs under the walls,
and Nabonnedos2 pours oil over the bolts and doors, as well
as on the thresholds of the Shamash temple at Sippar, and
fills the temple with the aroma of frankincense. Much importance was attached to this rite, and the kings take frequent
occasion to adjure their successors who may in the course of
restoring edifices come across stones bearing the record of
former builders, to anoint these stones with oil and offer
sacrifice^.^ Thus, Nabonnedos,' when he finds the inscription
of Ashurbanabal in the Shamash temple a t Sippar, carefully
obeys the injunction. T h e rite bears all the marks of great
antiquity. The instances of its occurrence in the Old Testament -notably in the case of Jacob's act of pouring oil over
the holy stone at Bethel
confirm this view; and the interpretation for the rite suggested by Robertson Smith6 that the
oil was originally the fat of the sacrificed animal smeared over
an object or a person, as a means of investing them with
sanctity, accounts satisfactorily for the invariable juxtaposition
in the cuneiform texts of sacrificial offerings with the anointing of the inscribed stones.
We have no evidence that the rulers of Babylonia and
Assyria were anointed with oil on their installation, though
it is not improbable that such was the case. T h e use of the
oil in this case is but a modification of the same rite, which, it
is to be noted, loses some of its ancient force by the spread of
the custom in the Orient of unguents a s a part of the toilet.'
T h e use of odorous herbs, which, we have seen, were placed
under the walls, and of honey and wine, which were poured
over bolts,8 is also directly connected with the sacrificial cult.
1 Hilprecht, O/il Bn(iy1onian Inrrripfionr, i. I , pi. 33, col. ii. 11. 54-56.
"R.
65, m i . ii. 1. 13.
a See, e.,?., Tiglathpiierer l., IR. 16, col. viii. 11. 56, 5 7 : Sennacherib, IR. 47,
vi. 1.67-71.
6 Religion of the Srmitrr, p. 364.
V R . 64, col, ii. 11. 43-4j.
7 See Robertson Smith, 16. p. r t i .
c Gen. xxviii. 18.
B Y R . 61, col. iv. 11. 33,34.
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'l'hi. libition in its purer form appears in the custom of the
hssyri.~nkings of pouring wine over the animal slain by them
in the hunt. The act is intended to secure divine favor towards
a deed which involved the destruction of something that by all
ancient nations was held sacred, namely, life. Even a despot
of Assyria felt that to wantonly destroy life could not be safely
undertaken without making sure of the consent of the gods.
Signifcantly enough, Ashurbanabal offers his libations after
the lion or bull hunts to Ishtar as the "goddess of battle."'
T h e animal is sanctified by being devoted to a goddess, just
as the victims in a battle constitute the conqueror's homage
offered to the gods who came to his assistance.
Sacrifices with libations are so frequently represented on the
seal cylinder that this testimony alone would suffice to vouch
for the importance attached to this rite in the cult. One of
the most archaic specimens of Babylonian a r t 2 represents a
worshipper, entirely naked, pouring a libation into a large cup
which stands on an altar. Behind the altar sits a goddess who
is probably ;\ or Malk$tu, the consort of the sun-god. T h e
naked worshipper is by no means an uncommon figure in the
early Babylonian art,8 and it would appear that a t one time it
was customary to remove one's garments preliminary to stepping into the god's presence, just as among the Arabs the cult
of the Caaba in Mecca was conducted by the worshippers at
;In early period without their clothe^.^ T h e custom so frequently referred to in the Old Testament to remove one's shoes
upon entering sacred territory, - a custom still observed by the
modern Muslim, who leaves his shoes outside of the Mosque, may be regarded a s an indication that a t an earlier period
people removed their garments as well as the sandals. I t may
IR. 7, no. ix.
Heuzey in De Sarzec'r D&ouucrici m ChaZdie,p, 209.
8 Several exampler occur i n De Sanec'sDlrouvcrter en ChoZdir. See also Ward,
Pror. Amar. Orianfol Soc., May, 1888, p. mix, and Peters' Nippur, ii. pi. 2 .
Weilhauren, Rat* Avadrrrhen Hzidenthurrii, p. 106.
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be that the order to take off the sandal alone, as recorded
in the Old Testament, is nothing but a euphemistic phrase
(suggested by a more refined age) to strip oneself. Certainly,
when we find that in the days of Saul, the seers went about
naked, there can no longer be any doubt that there was a time
when the Hebrews, too, like the Arabs and Babylonians,
entered the holy presence naked.
The institution of daily sacrifices is vouched for in the case
of the larger religious centers like Babylonia, Borsippa, Sippar,
Cuthzh, as well a s Nineveh for the late periods. Nebuchadnezzar, for example, tells us1 that he provided for a 'sacrifice of
six lambs daily in the temple E-shidlam at Cnthah, sacred to
Nergal and Laz ; while for Nabn's temple at Borsippa, the
daily sacrifices were arranged on a still larger scale, and
included two fattened bulls of perfect form, sixteen smaller
animals, besides offerings of fish, birds, leek, various kinds of
wine, honey, cream, and the finest oil,-all intended, as the king
tells us, for the table of Nabu and his consort. No doubt the
daily official sacrifices a t Marduk's temple were even more
elaborate. T h e custom of regular sacrifices in the larger temples may he traced back to an early period. The technical
terms for such sacrifices are sattfiku and gznfi. Both terms
convey the idea of being "fixed," perpetual: and suggest a
comparison with the Pentateuchal institution of,the tamilf: i.e.,
the daily sacrifice. Whenever the kings in their inscriptions
mention the regular sacrifices, it is in almost all cases with
reference to their reinstitution of an old custom that had been
allowed to fall into neglect (owing to political disturbances
which always affected the temples), and not a s an innovation.
Innovations were limited to increasing the amounts of these
Grotefend Cylinder, col. ii. 11.36-39
They are also used in the sense of any prmanent provision for a templethrough
an endowment.
8 Lit., 'the steady' sacrifice. See the technical employment, Dan. viii. r r .
1
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regular sacrifices. So, for example, Nabubaliddin restores and
increases the gin2 of the great temple Lbabbara at Sippar.'
But regular sacrifices do not necessarily involve daily offerings.
The same terms, ~ i n dand sattliku, are applied frequently to
monthly offerings, and except in the large religious centers,
regular sacrifices were in all probabilities brought on certain
days of each month, and not daily. T h e days thus singled
out, as will he shown further on, differed for various sanctuaries. I t would be important if we could determine the share
in these regular sacrifices taken by the people at large, but the
material a t hand does not suffice for settling the question.
There are frequent references to tithes in the clay tablets
forming part of the archives of temples, and monthly tributes
are also mentioned. Tl'e certainly may conclude from these
references that the people were taxed in some way for the support of the temples. Ashurbanabal in one place speaks of
reimposing upon the population of the south.the provision for
the safflikuand gind due to Ashur and Belit2 and the gods of
Assyria; but, for all that, it is not certain that the regular sacrifices a t the temples partook of a popular character. One
gains the impression that, except on the occasions when the
people came to the sanctuaries for individual purposes, the
masses as such had but comparatively little share in it. In
this respect the cult of the Hebrews, which has so many points
in common with the Babylonian ritual as to justify the hypothesis that the details of sacrificial regulations in the priestly
code are largely derived from practices in Babylonian temples,
was more democratic. Closely attached as the Babylonians
were to their sanctuaries, the regular sacrifices do not appear
to have been an active factor in maintaining this attachment.
A more decidedly popular character is apparent in the votive
offerings made to the temples. These offerings cover a wide
1 VK.

1. go.

61, col. iv. 1. (S-col. v. 1.6; see also Ashurbanabai, Rarsam Cylinder, col. iu.
2 Belit here used for Arhur's consort; see p. 226.
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range. Rulers and people alike felt prompted to make gifts to
the sanctuaries on special occasions, either a s a direct homage
to the gods or with the avowed purpose and hope of securing
divine favor or divine intercession.
T h e statues of themselves which the rulers from the days of
Gudeal on were fond of erecting were dedicated by them as
offerings to the gods, and this avowed aim tempers, in a measure, the vanity which n o doubt was the mainspring of their
action. T h e statues were placed in the temples, and from
Gudeaa we learn of the elaborate ceremonies connected with
the dedication of o n e of the king's colossal blocks of diorite.
For seven days all manual labor was interrupted in Lagash.
Masters and slaves shared in the festivities. T h e temple of
Nin-girsu is sanctified anew by purification rites, and the statue
is formally presented to the god amidst sacrifices and offerings
of rich gifts. T h e account given in the Book of Daniel3 of the
dedication of Nebuchadnezzar's statue may be regarded as an
equally authentic picture of a custom that survived to the closing days of the Babylonian monarchy, except that we have no
proof that divine honors were paid to these statues.'
The
front, sides, and hack of Gudea's images were covered with
inscriptions, partly of a commemorative character, but in part,
also, conveying a dedication to Nin-girsu. Similarly, the s t ~ l e s
of the Assyrian kings, set up by them either in the temples or
on the highways beyond the confines of Assyria, and which
had images of the rulers sculptured on them in high relief,
were covered with inscriptions, devoted primarily td celebrating the deeds of the kings ; but, since the victories of the
armies were ascribed to the assistance furnished by the gods,
an homage to Ashur or some other deity was involved in the
p. 652.
a inscription B, cols. vi,-~iii.
a Chapter iii. 1-7.
4 This touch appars to have been added by the Hebrew writer.
is but a disguise for Antiochur Eplphanes.
1 See

Nebushadnezrar
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recital. That the gods were accorded a minor share of the
glory was but in keeping with the pride of the Assyrian rulers,
who were less affected than the rulers of the south by the
votive character of the statues.
Both Babylonians and Assyrians, however, unite in making
images of the gods as a distinct homage, and in giving elaborate presents of gold, silver, precious stones, costly woods, and
garments to the sanctuaries a s votive offerings to the gods.
These presents were used in the decoration of temples and
shrines, a s well as of the statues of the gods or a s direct contributions to the temple treasury. Celebrations of victories
were chosen a s particularly appropriate occasions for making
such votive offerings. So Agumkakrimi, upon bringing back
to E-Sagila the statues of Marduk and Sarpanitum that had
been taken away by ruthless hands, bestows rich gifts upon
the temples and describes' a t great length the costly garments
embroidered with gold and studded with precious stones that
were hung on Marduk and his consort. Equally vivid is the
description of the high, conical-shaped caps, made of lapis
lazuli and gold, and decorated, furthermore, with various kinds
of stones, that were placed on the heads of the deities. Garments for the statues of the gods appear to have been favorite
votive offerings a t all times. Nabubaliddin, in restoring the
cult of Shamash at Sippar, makes provisions for an elaborate
outfit of garments,* specifying different garments for various
periods.of the year. I t would appear from this that for the
various festive occasions of the year, the garments of the gods
were changed, much as in other religions-including
the
Catholic Church- the officiating priests are robed in different
garments on the various festive or solemn occasions.
Votive tablets or discs of lapis lazuli, agate, turquoise, gold,
silver, copper, antimony, and other metals with dedicatory
VR. 33, "d.ii. 1. 22-col. iii. 1.
%YR.61, col. vi. 11. l-13.
1
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inscriptions were deposited in the temples. What particular
purpose they served we do not know. As a specilnen of the
more common formula on these tablets, a lapis lazuli tablet of
Nippur may he chosen. I t is offered by a Cassite king, and
reads as follows:

'

To He1
H i s lord
Kadashman-Turgu
Far his life
Presented.

A knob-shaped object of fine limestone contains a dedication
in similar phrases to Marduk. I t is offered by Bel-epush, urho
is probably identical with a Babylonian ruler of this name in
the seventh century, -a contemporary of Sennacherib: a
To Marduk, his lord
Bel-epush for the preservation of his life
Made and presented.

Kings, however, do not appear to be the only ones for whom
these votive offerings were prepared. A dedication to a
personage otherwise unknown and to all appearances a layman
reads :'
To Ea,&his lord, Bel-zir,
Son of Ea-ban,
For the preservation of his life
Made and presented.

T h e formulas are thus seen to be conventional ones, though
occasionally the inscription is somewhat longer.
So, for
example, Nazi-Maruttash, another Cassite king, puts a little
prayer on a votive offering:
1
2

"ii.

Hilprecht, Old Bnbylonion Inrrriptionr, i. I, pl. 23, no. 62.
In the museum at Copenhagen. Described by Knudtzon in the 2eits.f: Arryr.,

zjj.

Tiele, Bo6~Loniirh-Ariyris<heGerchichtr, p. 287.
In the Berlin Museum (Knudtzon, :b.). It is also on a knob which contains
remains of an iron tick, to which. evidently, the knob was fastened.
5 Written A*.
8
4

[To Bel, his lord]
Nazi-Maruttash,
Son of Kuligalzu,
To hearken to his supplication,
To be favorable to his prayer,
To accept his entreaty,
To lengthen his days,
[He made and presented].

This inscription appears, a s Dr. Hilprecht informs us,' on an
ax made of imitation lapis lazuli? Other votive inscriptions
are found on rings and on knobs of ivory or magnesite? These
various designs n o doubt all had some symbolical significance.
T h e ring suggests some ultimate connection between votive
offerings and amulets. T h e seal cylinders, we know, although
put to practical use in impressing the design on a clay tablet
as a substitute for a personal signature, were also regarded as
amulets, and this accounts for the frequency with which
scenes of religious worship were introduced a s designs on
the cylinders. T h e ring is distinctly an amulet in Babylonia
as elsewhere, and hence it is by no means improbable that the
custom of carrying little inscribed tablets, discs, or knobs about
tlie person a s a protection against mischances preceded the
use of such tablets as votive offerings to be placed in a temple.
A very common votive object in Babylonia, especially in the
earlier period, was the clay cone. Such cones were found in
large numbers at Lagash, while a t Nippur Peters came across
what may be safely regarded as a magazine where such cones
(and other votive objects) were manufactured in large numbers.'
T h e cones of Gudea bear conventional inscriptions of a
votive character addressed to Nin-girsu. I n other temples,
Hilprecht, OldBa6yloninn fnrrnptionr, i. I , p. 58.
in reality, glass colared with cobalt. On this produdion of false lapis Lazuli,
see Peters' Nippup, ii. 134.
3 For examples, see Hilprecht, a.,PI. 18, no. 34; pl. 23, nos. 56, 57; PI. 25, nor
66,69 ; pl. 2.6, no. 70.
4 Peters2 Nrppur, ii. 77, 133.
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other gods were similarly remembered. It has beencustomary
to regard these cones as phallic symbols;' but it should be
noted that not only is the evidence for this lacking, but that
what we know of the popular practices of the Babylonians does
not warrant us in assuming any widespread phallic symbolism.
The point of the cones suggests rather that the objects were
intended to be stuck into the ground or into walls. At Lagash
De Sarzec found, besides cones, a large number of copper
statuettes %f gods and goddesses and of animals, - chiefly
bulls, -all terminating in a sharp point or attached to a coneshaped object. Others again are clearly human figures, either
male personages holding the cone in their hands,3 or females
holding baskets on their heads, - the customary attitude of
making an offering. These curious statuettes frequently bear
inscriptions of a votive character, and there can be no doubt
that they were used to be stuck into some substance. At one
place, De Sarzec found a series set up in concentric circles4 in
the corners of an edifice and under the floor. Heuzey is of the
opinion that these statuettes thus arranged were to serve a s a
warning for the demons, but it is more in keeping with the general character of the Babylonian religion to look upon these
objects simply as votive offerings placed at various parts of a
building as a means of securing the favor of the gods. T h e cone,
I venture to think, is merely the conventionalized shape of a
votive object originally intended to be stuck into some part of a
sacred building. T h e large quantity of cones that have been
found at Lagash, Nippur, and elsewhere is an indication of
their popular use. I t is not improbable that at one time, and,
at all events, in certain temples, the cones and statuettes
represented the common votive offerings with which worshippers
So, 8 8 , Peters3Nippur, ii. 2 3 7 238, 378, 379.
D e Sarrec, Diiorzvrrfrr i n C/ioid&a,pls. I bis and zS.
8 The opinion has been advanced that the perwnage who holds the c o n ~ h a p e d
object ir the fire-god turning the fire drill, but this is highly improbable.
Ddrouvrrtcr cn C h o l d i ~p.
, 239
1
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provided themselves upon entering the sacred precinct. T o
facilitate the reproduction of the statuettes, moulds were used,
-another indication of the widespread use of these objects.
Clay figures of gods and goddesses were also made in moulds
or modelled by hand and served as votive offerings. At
Nippur, the images represent chiefly Be1 and Belit,' either
separately or in combination; but figurines of Ishtar have also
been found.' I n some the goddess is represented a s suckling
a child. Often she is pictured a s naked, clasping her breasts or
her womb. T h e attitude which was suggested by the character
of the goddess a s the promoter of fertility appears to have been
too obscene to a more refined age, and, accordingly, we find in
later times the sexual parts suppressed or the figure properly
clothed. T h e character of these figurines varied naturally
with each religious center, and even in the same center modifications were introduced.
Whether these clay figurines, cones, and metallic statuettes
were also placed by individuals in their dwellings, like the
"plague" tablet^,^ we cannot as yet definitely say, but it is
more than likely that such was the case. T h e ferajhim
familiar to us from the references in the Old Testament,' and
evidently used as talismans, belong to the class of votive offerings under consideration. T h e figurines and cones, and also
(though to a smallei degree) the copper statuettes, thus introduce us to the popular phases of the cult. As symbols of
homage they appear to have survived to a late period, and
their use as talismans did not materially affect their character
a s offerings, made by the people upon seeking the sanctuaries.
The more costly objects, as vases,6 artistically worked weapons,
handsome "seas" bowls, altars, and statues of the gods and
Peters' Ni##ur, ii. 376, and Hilprecht, Cunei/orm T&r, ix. pl. 12.
Peterr, i6. pp. 374, j l j .
"see p. 536.
4 E$,, Gen. u x i . rq.
6 See the specimens and descriptions inDirouverfes cn C h d d < r ,pl. 44 and p. 234,
1
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other furniture for the temples were left to the rulers. Such
offerings were made with great pomp. They were formally
dedicated by large processions of priests, with the accompaniment of hymns and music. T h e kings of Assyria presented
the captured gods a s votive gifts pleasing to their deity.' They
bring back with them from their campaigns the beams of the
edifices that they destroyed and offer them to Ishtar.' Upon
coming to Babylonia, they do not fail to bring presents of gold,
silver, precious stones, copper, iron, purple, precious garments,
and scented woods to Marduk and Sarpanitum, to Nabu and
Tashmitum, and the other great gods? T h e first fruits of
extensive groves are offered by Ashurnasirbal to Ashur and the
temples of his land.'
T h e rulers of Assyria vie with the kings
of Babylonia in presenting gardens6 and lands to the gods as
votive offerings; but for all that, in ancient Babylonia and
Assyria, as among other peoples of antiquity, the more fervent
religious spirit was manifested in the small tokens of the
masses, whose attachment to the temples was of a different
order from that which prompted the rulers of the north and
south to a display, in which vanity and the desire to manifest
their power play a larger part as one generation succeeds the
other.
FESTIVALS.
We have seenB that in the developed system of the BabyIonian religion, every day of the year had some significance, and
that certain days in each month-so, e.g., the l t h , ~ q t h rgth,
,
z ~ s t and
,
28th-had a special significance. I t has also been
pointed out that in different religious centers, the days singled
out for special significance differed. I n view of this, we must
1 Tiglathpilewr I . (IR.12, col. iv. 1. 23) presents twenty-five gods of the land of
"R. 60, col. ii. 11. 1 1 - 1 6 .
Sugi.
2 Ashumariibal, IR. 25, col. iii. 11. 91,9 2 .
8 Winckler, Die Keilirhrrfllrxtr Sorgo~i'rP r u ~ P i n r ~ l r r i11.
j f ,zqr-103.
4 I R . 27,s-10.
PP. 373-383.
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b e prepared to find that the festival days were not the same
in all parts of Babylonia, nor necessarily identical in the various periods of Babylonian and Assyrian history.
The common name for festival was irinnu. If we may judge
from the use of nssinnu a s a general name for priest,'-a
servant of a deity, - the underlying stem appears to signify
simply ' t o serve.' Another name that reveals more as to the
character of the Babylonian festivals is tarhiZtu, which is used
as a synonym for 'joy, delight.' T h e festivals were indeed
joyous occasions, marked by abundance of offerings and merrymaking, though, a s we shall see, the somber note in the rejoicings was not absent. T h e kings dedicate their temples and
palaces amidst manifestation of rejoicing. They pray that the
gods may occupy the dwellings prepared for them "in joy and
jubilance," %ad the reference to festivals in the historical texts
are all of such a character as to make us feel that the Babylonian could apppreciate the Biblical injunction to " rejoice " S
in the divine presence, on the occasions set apart as, in a
peculiar sense, sacred.
Defective as our knowledge of the ancient Babylonian festivals still is, the material at our disposal shows that a t a comparatively early period, there was one day in the year on which
a festival was celebrated in honor of a god or goddess that
had a more important character than any other. I n the developed zodiacal system of Babylonia each month is sacred to a
deity.' This system was perfected under the direct influence
of the theological schools of Babylonia, but so much of it,
a t all events, rests upon ancient traditions which assigns a
month to each god; and since Marduk is not accorded the
first place, but takes his position in a group of solar deities,
1

See above, p. 658.

This is a standing phrase in the inscriptions of Nebuchadnezzar, as well as of
other kingn. See Delitzsch, Arryr. Handwirterduck, p. z7oh.
a Deut. rii. 18; xvi. I), etc.
6 See pp. 462,463.
1

THE TEMPLES A N D THE CULT.

6i7

and since, moreover, these solar deities have a position in the
calendar which accords with their specific solar character,' we
may proceed a step further and assume with some confidence
that the Babylonian scholars were guided-in
large part, a t
least - by ancient traditions in parceling out the months a s
they did. Anu, Bel, and Ea, it is true, may have been assigned
to the first three months because of the preeminent position of
these three gods a s a special triad; but even here the antiquity
of the triad furnishes a guarantee that the association of some
month with some deity belongs to a very ancient period of
Bahylonian history. This being the case, it would b e natural
that the first day of the month sacred to a deity would b e
regarded as his or her festivalpar excellence, and in the case
of the cult of a deity spreading beyond its original limits, this
festival would assume a more general character. On this day
the people would come from all parts of the district within
which the cult was carried on, to pay their homage to the god
or goddess. I n the days of Gudea, we find Bau occupying this
superior rank. H e r festival had assumed such importance as
to serve for reckoning the commencement of the year.
Hence it became known simply as the day of zag-mukq2 that
is, the New Year's Day.a Whether this festival of Bau was
recognized a s the New Year's Day throughout Babylonia, we
do not know, but it must have been observed in a considerably extensive district, or Gudea urould have made the attempt
to give some festival connected with his favorite deity Ningirsu this character. As it is, he can only combine Bau's
festival with the cult of Nin-girsu, by making the New Year's
Day the occasion of a symbolical marriage between the god
and the goddess. Nin-girsu is represented a s offering marriage
<b.
8
h
. See p. 68,.
Or rag-mu. Gudea, Inscription G, col. iii. In the later inscriptions we find
zag-mu-ku. The h or &u appears t o be an afformative. See Amiaud, Z a i l ~f.
.
A
. iii. r . The reading za-am-rnu.kuin found,IK. 67, col. i. 1. 31.
1 See
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gifts to Bau,'on the Zagmuku. How early Bau came to occupy
so significant a rank has not been ascertained.
I t is her
quality as the 'great mother,' as the goddess of fertility and
abundance: rather than any political supremacy of the district
in which she was worshipped, that constitutes the chief factor
in giving Bau this preeminence, just a s we have found in
the case of the other great goddesses of Bahylonia, -Nini,
N a n 4 Ishtar, -specific traits and not political importance
lending them the significance they acquired.
At one time we may well suppose that the festival of En-lil
a t Nippur, which brought worshippers from all parts of Babylonia, was recognized as a 'New Year's Day,' and we may
some day find evidence that at a still earlier period the first
day of a month sacred to some other god, - Sin or Shamash
or NanSIshtar of Erech, -was
recognized in some districts
as the starting-point for the year; but to an agricultural community, the spring, when the seeds are sown, or the fall, after
the harvest has been gathered, are the two most natural periods
for reckoning the beginning of the year. Since we know that
a t the time when Babylon acquired her supremacy the year
began in the spring, the conservatism attaching to religious
observances makes it more than probable that Bau's festival
also fell in the spring.
After the ancient religious and political centers of the south
yielded their privileges to Babylon, it was natural for the
priests of Marduk to covet the honor of the New Year's festival
for the new head of the pantheon. Accordingly, we find the
Zagmuku transformed into a Marduk festival. That it did not
originally belong to Marduk follows from the fact that it was
celebrated in the month of Nisan, -the first month, -whereas
the month sacred to Marduk was Arakh-shamna (or Marcheshwan), -the eighth month. T h e deliberate transfer of the
1 Inscription
2

G , id., and lnicription D, col. ii. 11. I-.

See above, ib.

See also p. 59.
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Zagmuku to Marduk is also indicated by the fact that the
festival of Nisan has another name by which it is more commonly designated, - Akitu.' T h e name seems to have been
originally a general term for a festival, and it is natural that
Marduk's festival should have come to be known as the festival, just a s among the Hebrews the annual fall pilgrimage to
the sanctuary a t Jerusalem became known as fhe Hag, - t h e
pilgrimage par excellence. T o distinguish it from other festivals.
Marduk's festival is sometimes spoken of a s the "great" o r
the "lofty " Akitu. T h e first day was properly the Zagmuku,
whereas the Akitu itself extended at least over the first eleven
days of Nisan and may indeed have lasted the entire month;
but Zagmuku was also used for the festival period. T h e New
Year's Day was marked by a solemn procession. T h e union
of Nabu and Marduk was symbolized by a visit which the
former paid to his father, the chief of the Bahylonian pantheon.
I n his ship, magnificently fitted out,3 Nabu was carried along
the street known a s Ai-ibur-shabil,' leading from Borsippa
across the Euphrates to Babylon.
T h e street was handsomely paved,' and everything was done
to heighten the impressiveness of the ceremony. T h e visit of
Nabu marked the homage of the gods to Marduk; and Nahu
set the example for other gods, who were all supposed to
assemble in ESagila during the great festival.
We have
already pointed out that the cult of Nabu a t Borsippa at one
time was regarded with greater sanctity than the Marduk worship in Babylon. As a concession to the former supremacy
of Nabu, the priests of ESagila, carrying the statue of Marduk,
escorted Nabu back to Borsippa. T h e return visit raises the
suspicion that it was originally Marduk who was obliged to
pay an annual homage to Nabu.
1 See, ag., Pognon Wadi Brirsa, col. ix. 11. 12-18.
8

5

This follows from a passage in Nebuchadnezzar'~Inscription, 1R. 54, col.ii.1.j~.
See p. 654.
4 Signifying ',nay the enemy not wax strong!
See Nebuchadnezrar'n Inscription, IR. j6, col. v. 11. ~ 8 - j ~ .
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However this may be, the double ceremony became to such
an extent the noteworthy feature of the Zagmuku or Akitu that
when the chroniclers wish to indicate that, because of political
disturbances, the festival was not celebrated, they use the simple
formula:
Nabu did n o t come t o Babylon.
Be1 [i.e., Marduk] d i d n o t march out.'

The Akitu festival brought worshippers from all parts of
Babyloniil and Assyria to the capitol. Kings and subjects
alike paid their devotions to Marduk. T h e former approached
the divine presence directly, and, seizing hold of the hands of
Marduk's statue, were admitted into a kind of covenant with
the god. T h e ceremony became the formal rite of royal installation in ~abyloni;. " T o seize the hands of Bel" was equivalent to legitimizing one's claim to the throne of Babylonia, and
the chroniclers of the south consistently decline to recognize
Assyrian rulers a s kings of Babylonia until they have come to
Rabylon and "seized the bands of Bel."2 That this ceremony
was annually performed by the kings of Babylonia after the
union of the southern states is quite certain. I t marked a
renewal of the pledge between the king and his god. T h e
Assyrian kings, however, contented themselves with a single
visit. Of Tiglathpileser IL8 and Sargon,' we know that they
came to Babylonia for the purpose of pedorming the old ceremony; and others did the same.
The eighth and eleventh days of the festival month were
1 So, #.S.,during the closing years of Nabonnedor' reign.
Winckler, U d c r
suc/,wpn
Alioridienr. Clrih. i. 154; obv. 6 ((7th year) ; ~r (9th year) ; zo (lath

year) ; 24 (11th year).
E On the meaning and importance of the rite, see Wiockler, Zeifr.j? Arryr. ii.
30'-304, and Lehmann's SAnma$B~humukin,pp. 44-53,
8 Eponym List, IIR. 52, no. r obv. (j.
4 Winckler, Die Kei/rclrrifttte*teSargon's, pp. 52, 124; of Ashurbanabal, the
chronicler tellsus that he proceeded to Babylonia in the month a1 Iyyar, but, this not
See also Winckler,
being the p r a p r month, he did not " seize the hands of Bel!'
id. p. x u v i , note.
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invested with special sanctity. On these days all the gods
mere brought together in the " chamber of fates " of Marduk's
temple. I n symbolical imitation of the assembly of the gods
in Ubshu-kenna,' Marduk sits on his throne and the gods
are represented as standing in humble submission before him,
while he decrees the fates of mankind for the coming year.
T h e Zagmuku festival in its developed form has striking points
of resemblance to the Jewish New Year's Day. On this day,
according to the popular Jewish tradition, God sits in judgment
with a book before Him in which H e inscribes the fate of mankind. Nine days of probation are allowed, and on the tenth
day - the Day of Atonement - the fates are sealed. T h e
Jewish New Year is known as RGsh-hash-shani,? which is an
exact equivalent of the Babylonian ?.&h shatti (or zag-muku).
A difference, however, between the Babylonian and the Jewish
festival is that the latter is celebrated in the seventh month.
I t is not correct, therefore, to assume that the Hebrews borrowed their RGsh-hash-shani from the Babylonians. Even after
they adopted the Babylonian calendar: they continued to regard
the seventh month -the harvest month -as the beginning of
the year. That among the Babylonians the seventh month
also had a sacred character may be concluded from the meaning of the ideographs with which the name is written,'
The
question may, therefore, be raised whether at an earlier period
and in some religious center - Nippur, Sippar, or perhaps U r
-the seventh month may not have been celebrated as the
Zagmuku.
At all events, we must for the present assume
that the Hebrews developed their New Year's Day, which they
may have originally received from Babylonia, independently of
Marduk's festival, though, since the RGsh-hash-shani does not
come into prominence among the Jews until the period of the
See pp. 423 and b9 my.
beginning of the year!
S m i ~ i y u eii.
, lq+rj~.
1

2 id., 'The

8 See p. 464.
See on this subject Karppe's article, Rmua
4 See i8., note 3.
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so-called Bahylonian exile, the possibility of a direct Babylonian
influence in the later conceptions connected with the day cannot be denied.'
Of the other festivals of the Bahylonians and Assyrians but
few details are known. Several references have alreadybeen
made to the Tammuz festival.'
Originally a solar festival,
celebrated in the fourth month a t the approach of the summer
solstice, it became through the association of ideas suggested
by the mourning of Ishtar for her lost consort Tammuz a kind
of 'All Souls' Day,' on which the people remembered their
dead. Dirges were sung by the wailing women to the accompaniment of musical instruments; offerings were made to the
dead, and it is plausible to assume that visits were paid to
the graves. T h e mourning was followed by a festival of
rejoicing, symbolizing the return of the solar-god. T h e Tammuz festival appears to have had a strong hold upon the
masses, by reason of the popularity of the Tammuz myth;
nor was it limited to the Babylonians. Among the Phoenicians the cult of Tammuz, known by his title Aden (whence
Adonis), was maintained to a late period, and the Hebrews,
likewise, as late as the days of Ezekiel? commemorated with
rites of mourning the lost Tammuz. T h e calendar of the
Jewish Church still marks the 17th day of Tammuz as a fast,
and Houtsma has shown4 that the association of the day with
the capture of Jerusalem by the Romans represents merely
the attempt to give an ancient festival a worthier interpretation. T h e day was originally connected with the Tammnz
1 The opinion of many scholars that the Rash-hash-sham* dates from the BabyIonian exile because not referred to in the Book of Deuteronomy is o p n to serious
objections. The festival has traces of antiquity (like the Day of Atonement), and
appears to have beell rmived during the captivity, under Babylonian influence.
2 See e,pcially pp. 484 and 575.
6 Ezekiel, uiii. 14. There is probably a reference also to the Tammuz festival in
Zech. rii. TO, i r . The interpretation offered by Robertnon Smith (Religr'on of fhc
Smiler, p. 392. "ate) for the mourning rites appars sirained.
4 Over dr lirariirfirihe Varlendagpn (Amsterdam, ,897, pp. 4 4 ; 12-17),
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cult. Eerdmans' has recently endeavored to show that the
festival of Hosein, celebrated by the Shiitic sect of Mohammedanism in memory of the tragic death of the son of Ali, is in
reality a survival of the Babylonian-Phoenician Tammuz festival.
T h e spread of the Tammuz-Adonis myth and cult to the Greekss
is but another indication of the popularity of this ancient
Semitic festival.
The old Zagmuku festival in honor of Bau and the Tammuz
festival, celebrated in spring and summer, respectively, are
also closely associated with agricultural life. T h e spring a s
the seedtime is, a s w e have seen, a natural period for beginning the calculation of the New Year, while a first harvest of
the wheat and barley is reaped in Babylonia a t the time of the
summer solstice. We should expect, therefore, to find a third
festival in the fall, a t the close of the harvest and just before
the winter rains set in. T h e seventh month -Tishri -was
a sacred month among the ancient Hebrews a s well as among
the Bahylonians, but up to the present no distinct traces of
a festival period in Tishri have been found in Babylonian
texts. We must content ourselves, therefore, with the conjecture, above thrown out, that an Akitu was originally celebrated
in this month at some ancient religious center of the Euphrates
Valley. Further publications of cuneiform texts may throw
light upon this point. T h e unpublished material in European
and American museums harbors many surprises.
In Ashurbanabal's annalsS there is an interesting reference
to a festival celebrated in honor of the goddess Gula, the goddess of healing,' on the twelfth day of Iyyar, the second month.
~ from
The festival is described ideographically as S i - g a ~ ,but
Ar$yr. ix. 2y sag.
See Farnell, Thc Cdfr oftha G l a d Sfafer,
ii. 648 s q .
a Karsarn Cylinder, col. i. 11. r r , 12.
See pp. r a j and 173 s q .
6 The readings Sum.gar and Shum-gat (so Jensen, K
&
possible.
1 2aiti.f.

2

Bibl.ii. ' 5 5 ) are also
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the fact that the same ideographs are used elsewhere to describe a day sacred to Sin and Shamash,' it would appear that
Si-gar is not a specific appellation, but a general name again
for festival. This month Iyyar and this particular day, as a
"favorable one," is chosen by Ashurbanabal for his installation a s king of Assyria. T h e same month is selected for a
formal pilgrimage to Bahylonia for the purpose of restoring
to SSagila a statue of Marduk that a previous Assyrian king
had taken from its place,' and Lehmann is probably correct in
concludingS that this month of Iyyar was a particularly sacred
one in Assyria, emphasized with intent perhaps by the kings,
as an offset against the sacredness of Nisan in Babylonia.
Festivals in honor of Ninib were celebrated in Calah in the
months of Elul- the sixth month - and Shabat - the eleventh
month.'
T h e sixth month, it will be recalled, is sacred to
I ~ h t a r . ~Ninib being a solar deity, his festival in Elul was
evidently of a solar character. From A s h ~ r h a n a b a l ,again,
~
we learn that the 25th day of Siwan-the
third monthwas sacred to Belit of Babylon, and on that day a procession
took place in her honor. T h e Belit meant is Sarpanitum in
her original and independent r61e as a goddess of fertility.
T h e statue of the goddess, carried about, presumably in her
ship, formed the chief feature of the procession.
Ashurhanabal chooses this " favorable " day a s the one on which to
1 IVR. 32,4gb, where the 20th day of the intercalated Elul is so designated.
An
official-'the
great Si-gar'-is mentioned in a list,-IIR. 31, no. 5 , 332..
2 See the dircusision (and passages) in Lehmhnn's S/mmnrli-shumufiin, pp.43 rcg.
One is tempted t o conclude that Marduk2r statue war removed t o Nineveh, not in a
spirit of vandalism, but in order to enable A~syrianUngr t o 'seize the hands of
Bei' without proceeding t o E-Sagila. The Babyionians, no doubt, were offended by
such an act, and in order t o conciliate them, Aahurbanabal, who pursues a mild
policy towards the rauth,arders the statue to be restored a t the time that heappoints
his brother Shamash-shumukln ar governor of the southern provinces.
8 16. p. j3, note.
4 Ashurnasirbai'r Inscription, IR. 23, col. ii. 1. 134.
6 See above, p. 462.
B Rarram Cylinder, col. viii. 11. g b ~ o a
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break up camp in the course of one of his military expeditions. We would naturally expect to find a festival month
devoted to the god Ashur in Assyria. This month was Elul
-the sixth month.' T h e choice of this month lends weight
to the supposition that Ashur was originally a solar deity.=
The honors once paid to Ninib in Calah in this month
could thus easily be transferred to the head of the Assyrian
pantheon. Although in the calendar the sixth month is sacred
to Ishtar, her festival was celebrated in the fifth month, known
as 4b.3 This lack of correspondence between the calendar
and the festivals is an indication of the greater antiquity of the
latter.
I n the great temple to Shamash at Sippar, there appear to
have been several days that were marked by religious ohservances. Nabubaliddin (ninth century) emphasizes that he
presented rich garments to the temple for use on six days of
the year,:
the 7th day of Nisan (first month), loth of Iyyar
(second month),3d of Elul (sixth month), 7th of Tishri (seventh
mouth), 15th of Arakh-shamna (or Marcheshwan, eighth month),
and the ~ j t hof Adar (twelfth month). These garments are
given to Shamash, to his consort Malkatu, and to Bunene! Since
from a passage in a Babylonian chronicle6 it appears that it
was customary for Shamash on his festival to leave his temple,
we may conclude that the garments were put on Shamash and
his associates, for the solemn procession on the six days in
question.
The festivals in Nisan and Elul are distinctly of a solar
character. T h e choice of two other months immediately fol-

'

1 George

Smith, The h'iilory

of Arhurhnn2pn1, p. l26 (Cylinder B, col. 7.1. 77).

See also Rasram Cylinder, col. iil. l.
9 See above, pp. rgj, 196.

32.

8 See Arhurbanabal Cylinder B, col. v. 1. 16 (K& Bidd. ii. 246; also Meissner,
B < i * ~ h 'zu,n
~ < Anbn6ydaniichen Pr*uofrecht,no. rq (p. 23).
* V R . 6 1 , c o l . v . l . 51-vi.1.8.
5 See above, pp. 74 and 176.
6 ll'inckler, Zci?s..f AJJYY.
ii. 15 j (col. li. l. 41).

lowing Nisan and Elul cannot be accidental. T h e interval of
thirty-three days between the Nisan and Iyyar festivals and
thirty-four days between the Elul and Tishri festivals may
represent a sacred period.'
Tishri, moreover, as has been
pointed out, is a sacred month in a peculiar sense. Marcheshwan, it may b e well to bear in mind, is sacred to Marduk, a solar deity,- while the 15th of Adar, curiously enough, is
a n old solar festival that, modified and connected with historical reminiscences, became popular among the Jews of Persia
and Babylonia during the Persian supremacy in the Semitic
Orient, and survives to this day under the name of the Purim
festival? At all events, the six days may be safely regarded
as connected in some way, direct or indirect, with solar worships, and it is natural to find that in so prominent a center
of sun-worship as Sippar, UN the solar festivals were properly
and solemnly observed.
1 One ia reminded of the sanctity attaching in the Jewish ritual t o the "coont.
ing" of the seven weeks intervening between Pasrover (the oid Nisan festival) a n d
Pentecost (an old summer festival). See Deut. rvi. p. The j j d day of this period
has a special significance in the Jewish Church.
2 The non-Jewish origin oi the Purim festival ir generally accepted by critical
scholars. Lagarde ( P u r i m -Eim Bailrns srrr G ~ ~ ~ h i c h t c d ~ r R e i iendeavors
~ ~ ~ i i i i i t) o
trace it back t o a Persian fire frstival; Zirnmern (2eiii.J Ait. bC.i~r.,rSgr, pp. 160
I#?.) connects it with the Babylonian Zagmuku. Sayce's supposition (Pror. Soc.
Bibl. Arch. xix. 2 8 0 , zSr) ir not t o be taken xriouriy. T h e origin of the Jewish
feast and fast of Purimis still obscure. Thefact that there is both a fast (14th Adar)
and a festival ( ~ j t hAdar) i r a r a i e indication of antiquity. Zirnmern'n view of a p o r
sibierelationship between Purimand Zagmuku ir untenable, hut that there i i a connection between Purim and rome BabyIonian iertival foilowr from the fact that the two
chief personagepin the Book of Erther - namely, Mordecai and Erther- bear names
identicalwith the two Babylonian deities, Marduk and Irhtar. Thiscannot be an accident. On the other hand, Haman and Vashti, according to Jenren (Wienrr Zrrtr.
f. d.Kundc der Mor@ninnder,vi. 7o),are Elamitic names of deities corresponding t o
the Bahylonian Marduk and Ishtar. The case for Varhti is not clearly made out
by Jenxn, but, for all that, it is certain that the Babyionian elements in the inititution have been combined with some hits of Persian mythology. The historical
setting is the work of the Jewish compiler of the tale, that has of course some h i r
t i c b
. See now Toy, Ertlier as n BnbyIoniun Goddess ( T h c N m Work!,
"i. ,,*14j),

THL- TEzlfPLES AND THE CULZ

687

I t is disappointing that up to the present so little has been
ascertained of the details of the moon-cult -the great rival to
Shamash worship- in the old cities of U r and Harran. In
the Babylonian calendar, the third month -Siwan -is sacred
to Sin, but since, as we have found, the festivals in honor
of the gods do not always correspond to the assignment of the
months, we cannot be certain that in this month a special festival
in honor of Sin was observed. Lastly, besides the regular and
fixed festivals, the kings, and more especially the Assyrian rulers,
did not hesitate to institute special festivals in memory of some
event that contributed to their glory. Agumkakrimi' instituted
a festival upon restoring the statues of Marduk and Sarpanitum
to Babylon, and Sargon does the same upon restoring the palace
at Calah.2 Dedications of temples and palaces were in general
marked by festivities, and so when the kings return in triumph
from their wars, laden with spoils and captives, popular rejoicings were instituted. But such festivals were merely sporadic,
and, while marked by religious ceremonies, were chiefly occasions of general jollification combined with homage to the
rulers. Such a festival was not called an isinnu, hut a n i g d t ~ , ~
-a 'merrymaking." More directly connected with the cult was
a ceremony observed in Assyria upon the installation of an
official, known a s the lirnn~u,who during his year of service
enjoyed the privilege of having official documents dated with
T h e ceremony involved a running6 of some kind,
his name!
and reminds one of the running between the two hills Marwa
and Safa in Mekka that forms part of the religious observanccs
VR. 33, col. v. l. 40.
Winckler, Die Krr(rc1irifitezte Sarpn'r, p. 172 and p. xxvi, note.
a E.x.., Sargon's Ananis, 1.179; Cylinder, I. 2 0 , V R . 33, col. v. 1.40 (nigntu).
4 Not necerrarily 'music festival; a5 Delitznch proposes (Arryr.Handru.,p. .,.,,a).
"or examples, see the Arryrian contract tablets translated by Peiser, K& Bib[.
iv. 98 and pariim.
0 See the pasrage Shalmanarer obelisk, 11. 174, r l ~ and
,
Peirer's comment, KeiA
BOI. iv. 106, note.
1

1

in connection with a visit to the Kaaba.' T h e name of the
ceremony appears to have been puru (or buru). T o connect
this word with the Jewish festival of Purim, as Sayce proposes,l
is wholly unwarranted. The character of the Puru ceremony
points to its being a n ancient custom, the real significance of
which in the course of time became lost. Fast days instituted
for periods of distress might also be added to the cult, but
these, too, like the special festivals, were not permanent institutions. For such occasions many of the penitential psalms
which were discussed in a previous chapter were composed.
T o conciliate angered gods whose temples had been devastated
in days of turmoil, atonement and purification rites were observed. So Ashurbanabal upon his conquest of Babylonian
cities tells us that he pacified the gods of the south with penitential psalms and purified the temples by magic rites; and
Nabuhaliddin," incidental to his restoration of the Shamash
cult a t Sippar, refers to an interesting ceremony of purification,
which consisted in his taking water and washing his mouth
,~
according to the purification ritual of Ea and M a r d ~ k preliminary to bringing sacrifices to Shamash in his shrine. Sippar
had been overrun by nomad^,^ the temple had been defiled,
and before sacrifices could again be offered, the sacred edifice
and sacred quarter had to be purified. The king's action was
a symbol of this purification. Many such customs must have
been in vogue in Babylonia and Assyria. Some - and these
were the oldest-were of popular origin. On the seal cylinders
there is frequently represented a pole or a conventionalized
A PiIg7imoge t o Mecca and Medina, iii. chapter vii.
See abve, p. 686.
a Chapter xviii.
4 Rarram Cylinder, col. iv. 11. 86-89.
6 VK. 61,col. ii. 11. 22-27,
6 Ea and Marduk, it will be recalled, are the chief gods invoked in magic rites
involving purification. See pp. z l j , 276.
7 See p. 646.
1 Burton,
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form of a tree, generally in connection with a design illustrating the worship of a deity.' This symbol is clearly a survival
of some tree worshipZ that was once popular. The comparison with the ashera o r pole worship among Phoenicians and
Hebrews is fully justified, and is a proof of the great antiquity of the symbol, which, without becoming a formal
part of the later cult, retained in some measure a hold upon
the popular mind. Other symbols and customs were introduced under the influence of the doctrines unfolded in the
schools of thought in the various intellectual centers, and as
an expression of the teachings of the priests. ~ k ' c u l t of
Babylonia, even more so than the literature, is a compound
of these two factors, -popular beliefs and the theological elaboration and systematization of these beliefs. I n the course
of this elaboration, many new ideas and new rites were introduced. T h e official cult passed in some important particulars
far beyond popular practices.
numerous examplen in men ant'^ Colfaifion dr CIIrig (Paris, 1888)
See above, p. 662.
Stade, Gerrhichte drr Vonar Irraaf, i, 458 ref.

1 See

2

8

CHAPTER XXVII.
CONCLUSION.

I N forming a general estimate of a religion, one's verdict
will largely depend upon the point of view from which the
religion in question is regarded. I t is manifestly unjust and
illogical to apply modern standards to an ancient religion, not
that such a religion would necessarily suffer by the comparison
involved, but because of the totally different conditions under
which religion developed in antiquity from those prevailing in
modern times. T h e close association, nay, the inseparable
bond, between religion and the state is only one of several
determining factors that might be adduced, while the small
scope permitted to individualism in matters of religious belief
and practice in a country like Babylonia or Assyria was fraught
with such peculiar results that all comparisons, even with other
religions of antiquity, could only obscure and not illumine our
judgment.
There are manifestly three phases of the religion of Bahylonia and Assyria that need to be considered in reaching some
general conclusions as to the character and rank to be accorded
to it, -the doctrines, the rites, and the ethics. So far a s the
pantheon is concerned, the limitations in the development of
doctrines connected with it were reached when the union of
the several Euphratean states was permanently effected under
Hammurabi. Mardnk, a solar deity, takes his place as the head
of the pantheon by virtue of the preiminent place occupied by
his patron city, - Babylon. T h e other great gods. each rcpre-

senting some religious center that at one time or the other
rose to importance, grouped themselves around Marduk, as
the princes and nobles gather around a supreme monarch. A
certain measure of independence was reserved for the great
mother goddess Ishtar, who, worshipped under various names
a s the symbol of fertility, plenty, and strength, is not so
decidedly affected by the change as deities like En-lil, Shamash,
Sin, and Ea, who could a t any time become rivals of Marduk.
As the position of Marduk, however, became more and more
assured without danger of being shaken, the feeling of rivalry
in his relations to the other gods began to disappear. Marduk's
supremacy n o longer being questioned, there was no necessity
to curtail the homage paid to Shamash a t Sippar or to Eu-lil
a t Nippur; hence the religious importance of the old centers
is not diminished by the surpassing glory of Babylon. There
was room for all. Marduk's toleration is the best evidence
of his unquestioned headship.
The centralization of political power and of religious supremacy is concomitant with the focussing of intellectual life in
Babylon. T h e priests of Marduk set the fashion in theological thought. So far as possible, the ancient traditions
and myths were reshaped so a s to contribute to the glory of
blarduk. T h e chief part in the work of creation is assigned
to him. T h e storm-god En-lil is set aside to make room for
the solar deity Marduk. But, despite such efforts, the old tales,
once committed to writing on the practically imperishable clay,
survived, if not in the minds of the people, a t least in the
archives of the ancient temples.
T h e antiquity of literature in Babylonia was the factor that
prevented the cult from acquiring a uniform character in the
various parts of the empire. T h e priests of Nippur, of Sippar,
of Eridu, of Erech, Cuthah, Ur, and other places began long
before the period of Hammurabi to compile, on the basis of
past experience and a s a guide for future needs, omen lists,

incantation formulas, and sacrificial rituals. These collections
created orthodox standards, and these standards, once acknowledged, the natural conservatism attaching to religious customs
was sufficient to maintain their continuance. T h e uniformity of doctrine was thus offset by variations in the cult;
and the policy adopted by both Babylonian and Assyrian rulers,
in permitting each center to remain undisturbed, and in freely
recognizing the religious independence of each, prevented the
Bahylonian and Assyrian religion from falling into the state of
stagnation which would otherwise have been its fate.
I n the views taken of the relationship between the gods and
men, no notable advances were made when once the ethical
spirit was infused into the religious beliefs. T h e problem of
good and evil was solved in a simple fashion. Uy the side of
the great gods there existed a large, almost infinite number
of spirits and demons, who were generally held responsible for
the evils affecting mankind.' These demons and spirits were
in many cases gods 'fallen from grace,'-minor
local deities
who, unable to maintain themselves in the face of the growing
popularity of the great gods, sank to an inferior position a s
messengers, forced to do the will of their masters and who
could be controlled by the latter. But the intercession of the
priests was essential to obtaining divine help against the
mischievous workings of the spirits. Even the kings, though
originally standing very close to the gods, could not dispense
with the services of the priests, and by virtue of their conspicuous position had to exercise greater precautions than the
masses not to offend the gods, by errors of commission or
omission in the cult. T h e priests held the secret that could
secure freedom from ills and promote the comparative wellbeing of rulers and subjects. They alone knew what incantations to use for each case that was brought before them, in
what way the sacrifices were to be brought, when the deity

should be approached, and why divine anger had manifested
itself. T h e intellectual leadership thus acquired by the priests,
in addition to their control of religious affairs, was a n additional
factor in maintaining orthodox standards of belief when once
they had become fixed. I n the doctrines of life after death,
this influence of the priesthood is distinctly seen. T h e popular
notions were systematized, but the priests, true to their rule as
conservators, did not pass beyond primitive conceptions. Some
weak attempts at a philosophical view of the problem of death
are attempted in the Gilgamesh epic a s finally put together
under the influence of the Babylonian 'schools of thought,' but
the leaders shared with the people the sense of hopelessness
when picturing the life in the great hollow Aralil. I t is in the
hymns and prayers, rather than in the cosmology and eschatology, that the spiritual aspirations of the priests (and to a
limited degree of the masses) manifest themselves. I n these
production's, whether existing independently or incorporated
into incantation rituals, we see the religion of Babylonia at its
best. A strong emphasis is placed upon the doctrine that
misfortunes and ills come as a punishment for sins of commission or omission. I t is true that no distinction is drawn
between ceremonial errors and real misdeeds, but the sense of
guilt is aroused by the priests in the minds of those who come
to the temples, seeking relief from the attacks of the evil spirits
or the bewitchment of sorcerers.
I t is in this doctrine of guilt, as revealed through the magical texts, that we must seek both for the starting-point of the
development of an ethical system (so far as such a system
existed among the Babylonians), and also for the limitations
of this system. The aim of the priests to observe the right
ceremonies, to pronounce the right words in order to accomplish their aim, reacted on rulers and subjects, and led them to
make the pleasure of the gods the goal of life. With fear of
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the gods, upon which stress is always laid,' there is thus associated a n equally strong love.' of the divine powers. Ohedience to the gods is primarily inculcated as a means of securing
their protection and blessing ; but the fear of the gods, we are
told, is the cause of joy;8 and the Babylonians passed far
beyond the stage of making the satisfaction of one's own
desires the standard of right and wrong. A penitential psalm
declares4 that what is pleasing to oneself may b e sinful in the
eyes of a god.
T h e kings pride themselves upon being the promoters of
justice. Even the Assyrian rulers, who impress one while conducting their wars as bereft of all softer emotions, declare that
their highest aim is to spread plenty and h a p p i n e s ~ . ~Sennacherih calls himself a king who 'loves righteousnes~,'~
and he,
a s well as his predecessors and successors, busies himself with
actually restoring the rights of those of his subjects who have
been wrongfully deprived of their possessions.
T h e standard of private morality was high both in Babylonia
and Assyria. T h e legal and conlmercial tablets reveal that
proper consideration was given to the treatment of womana most satisfactory index of ethical conditions.' She could
hold property and dispose of it. Before the courts, her status
did not differ materially fromthat of the male population. T h e
husband could not divorce his wife without sufficient cause, and
children owed obedience to the mother a s well as to the father.8
1 Babyionian

and Assyrian kings alike s p a k constantly of their fear of the gods.

See the passages in Delitzrch's Arryrischa Hondwd*wburfi, pp. 526, 5'7, to which

many more could be added.
Q See, r.s., Nebuchadnerrar, IR. 53, col. i. 1. 31.
a IVR. 60*, B obv. 25.
4 IVR. 60+, C obv. 14.
6 So Sargon cylinder, 11.34-42.
. .
6 IR. 37, col. i. I. 4.
7 See the writer's remarks in Oriental Studies of Ue Orirnral Ciwb of Philadclphis, pp. I r ~ r z I .
5 See the sosalled family lawn (as early ar the days of Hammurabi) in Meirsneis
Baifriige zum Altba4vIonircken Pn'untrcrAt, ~.
p. r;, where the punishment in the
taw of the son who casts aside his mother is spcificaily referred to.
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Polygamy, as a matter of course, prevailed, but it is an error to
suppose that polygamy is inconsistent with high ideals of family
life, even though it does not lead to the highest ideals.
Hatred, lying, cheating, using false measures, removing
boundaries, adultery, insincerity are denounced in the incantation texts,' and in accord with this standard, we see in the
recordsuits of lawsuits and agreements between parties "clear
indications of the stringent laws that prevailed in order to
protect citizens against infringement of their rights. I t comes
as a surprise, but also as a welcome testimony to the efficacy
of justice in Assyria, to find Ashurbanabal emphasizing the
fact that he established ordinances so that the strong should
do no harm to the weak.s
The institution of slavery flourished in Babylonia and Assyria throughout all periods of their history,' but there were
various grades of slaves. Some classes differed but little from
that of servants, indentured for a longer or shorter period for
certain services. T h e temple slaves appear to have largely
belonged to this class. Mild treatment of slaves is enjoined
and was the rule. T h e slaves are often the confidential agents
of their masters who attend to the business affairs of the latter.
We find slaves holding property in their own right. Contracts entered into by them are legal and binding. Injuries
inflicted upon them by their masters are punished, and they are
protected against losses and mishaps encountered while in service. While we have no evidence to show that the laws of
Assyria were on a lower ethical plane than those of Babylonia,
still, a s the pupils and imitators of the Babylonians in almost
everything pertaining to culture and religion, the general tone
of life in Assyria was hardly as high as in the south. T h e warp. .g,.
See the admirable dircurrionn on Babylonian jurisprudence in Kohler and
Peirer's Aur dem Bnbylonirilrrrr Rei/rfrieben (parts i.-iii., Leipzig, r8go-7).
8 S. A. Strong inlourno1 of ihr Royal Asiatic Sartrty, 1891, p. 460.
4 See on this subject Meissner,DOServituie Bodyionrio-Arsyrioro, pp. ), 440-44.
1 See, e.g.,
3

like spirit of the rulers is but a symptom of the fiercer character of the people.
T h e tendency towards monotheism in the religion of Babylonia and Assyria has been referred to. We must remember
that i t was only a tendency. No decided steps in this direction were ever tak&. Both in the south and in the north, this
tendency is but the expression of the preeminent rank accorded
to Marduk and Ashur, respectively. The independent existence of two heads in the combined pantheon was suficient to
prevent the infusion of a n ethical spirit into this monotheistic
tendency; and unless a monotheistic conception of the universe is interpreted in an ethical sense, monotheism (or monolatry) has no great superiority, either religiously or philosophically, over polytheism.
From the standpoint of religious doctrine, accordingly, the
religion of Babylonia and Assyria does not occupy a unique
position. I n this respect, the Egyptian religion reaches a
higher level. For all that, the influence exerted by the religion that developed in the Euphrates Valley was profound and
lasting. We have had occasion in various chapters of this
work to point out the close analogies existing between the
thoughts, tradition, and practices of the Hebrews and the Babylonians.' A proper study of the Hebrew religion is closely
bound up with an investigation of the religious antiquities
of Babylonia; and a s our knowledge of these antiquities
increases, it will be found that not only are Hebrews and
Babylonians equipped with many common possessions when
starting out upon their intellectual careers, but that, at different
times and in diverse ways, the stimulus to religious advance
came to the Hebrews from the ancient centers of thought and
worship in the Euphrates Valley. This influence was particularly strong during the period of Jewish history known as BahyIonian exile. T h e finishing touches to the structure of Judaism
1 See especially

chapters u i . . =v.,

and xxvi.

-given on Babylonian soil'- reveal the Babylonian trademark.
Ezekiel, in many respects the most characteristic Jewish figure
of the exile, is steeped in Babylonian theology and mysticism;
and the profound influence of Ezekiel is recognized by modern
scholarship in the religious spirit that characterizes the Jews
upon the reorganization of their commonwealth.
I t would be a mistake, however, to suppose that what Babylonia gave to others was always the best she had to offer.
Degrading tendencies, too, found an entrance into post-exilic
Judaism through Bahylonian influence. Close contact of Jews
with Babylonians served to make the former more accessible to
the popular beliefs in incantations and in the power of demons
than they would otherwise have been. Not that the Jews (as
little a s any other people) were ever entirely free from superstitious practices ; but, living in an atmosphere charged, so to
speak, with magic and astrology, it was inevitable that even the
best among them should b e infected by customs that they daily
witnessed. I n the Bahyloniau Talmud, the references to evil
spirits are numerous. Specific incantations are introduced, and
an elaborate system of angelology and demonology forms a
feature of Talmudical Judaism in which, by the side of Persian influences: we may detect equally strong traces of Babylonian ideas. I n the upper strata of the ruins of Nippur,
hundreds of clay bowls were found, inscribed with Jewish
inscriptions, in the Aramaic dialect that was spoken by the
Babylonian J e w ~ . ~Similar bowls were found elsewhere in the
mounds of the Euphrates Valley.'
These bowls indicate
the presence of Jews in various parts of the c o u n t r y . V l a c e d
1 See p. 611.
a S, Kohut, Die Jiidiiiha Angr/ologie and Dimono/@ in ihrer Adhangrghait von Parrirmus (Leipzig, 1866).
8 Peterr' Nijflur, pp. ,Sz, 395.
4 See,*.E., Layard, Nincveh and BabyZen (New York edition, r853), p. 509.
6 On the extent of the settlements af Jews in Nlppur, see Hilprecht, Cune8,form
Text,, ix. 27, IS.
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in the graves a s a protection for the dead against evil spirits,
the inscriptions contain formulas of denunciation against the
demons that constitute a striking parallel to the incantation
texts of ancient Babylonia. Some of the demons are identical with those occurring in these texts, and by the side of the
inscriptions, there are illustrations' and magical designs to
which parallels exist on the Babylouian tablets.
This custom of endeavoring to secure protection for the
dead through the power of the curses and propitiatory phrases
inscribed on bowls continued in vogue a s late a s the ninth
century at the least, and perhaps considerably later. There
are indications also that Babylonian ideas found an entrance
into the Jewish Kabbala, -the strange mystic system of the
middle ages, the sources of which are to b e sought in the
apocalyptic chapters of ~ z e k i k land Daniel.
Christianity a s well a s Judaism felt the fascination of the
mystic lore of Babylonia. GunkelP has demonstrated the
Babylonian origin of the myth embodied in the twelfth chapter
of Revelations. This myth is but another form of the MardukTigmat contest, which, it will b e recalled, is the chief episode
in the Babylonian creation ' e p i ~ . ' ~More significant is the
influence exerted by the religious ideas of Bahylonia upon
the various Gnostic sects that arose within the Christian
Church. That the sdurce of Gnosticism was to be sought
in Mesopotamia was always recognized by scholars, but
until the discovery of Babylonian literature, it was customary
to seek for Jewish influences in the formation of the various
Gnostic sects. Kessler4 was the first to demonstrate clearly
the dependence of the leading ideas of Gnosticism upon
1 So, e.g., on some of the bowls in the University of Penn~ylvaniacolkction,crude
pictures of Bel-Marduk and Ishtar are portrayed.
2 Szh$#fu;pfungund Chooi, pp. 381-397
a See pp. ) j r sq.
4 weber Gnosis und die Altbabylonische Religion," VrrhondIungen drs ffixften OricntoLi$fanCongnrr, ,881, ii. 288-joj.

the Babylonian cosmology and the conceptions deveolped
with reference to the gods. More recently, Anz' has nndertaken a renewed investigation of the subject, and, approaching
the theme from various points of view, reaches conclusions
confirmatory of Kessler's thesis. All of the Gnostic sects have
certain fundamental doctrines in common, such a s the dwelling
of God in the abyss," the migration of the soul after death
through seven zones, the emanation of aeons from a supreme
aeon.s All these doctrines exhibit such close affinities with
Babylonian ideas a s to warrant the assertion that the religion
of Babylonia survives in Gnosticism ; and since, a s we know,
Bahylonian culture and customs maintained a n undisturbed
existence almost to the threshold of our era, there is no need
to go back to the older periods of the Babylonian religion to
find the connecting link, uniting Gnosticism with the Babylonian
religion. T h e spread and influence of the Gnostic sects was
notoriously wide. I t is sufficient to recall the chief centers of
Gnostic schools of thought in Antioch, Edessa, and Alexandria
and the various branches of the powerful sect of the Ophites.
The influence of these schools extended into Greece and Rome.
While the Gnostic sects disappear in the sixth century, the
influence of Gnosticism can be followed down to the twelfth
century,- a significant testimony to the enduring qualities of
Bahylonian doctrines.
I n the ancient world, prior to the rise of Christianity,
Egypt, Persia, and Greece felt the influence of the BabyIonian religion. Budge' is of the opinion that many of the
magic practices carried on in the Egyptian tenlples are to
be traced back to the incantation rituals perfected by the
Babylonian priests. I n view of the early contact between
Zur Frngr noeh dam Urrprung dei Gnorlirirmur (Leipzig, 1897),
/.c,Ea dwelling in the Apru. See p. 430.
a Anu, the source of all gods. See p. 417.
4 Tha Lx/a mend Exploifi o/A/rxandsr the Graaf, pp. xii. rrg.
1
2

discoveries (which are constantly being made) will alone place
us in a position some day to give a definite answer to the question. Whatever that answer may be, the verdict a s to the high
quality and profound influence of the religion that arose in the
valley of the Euphrates and that flourished for several millenniums will not be altered.
T o show the general indebtedness of Grecian, Roman,
mediaeval, and even modern civilization to Babylonian culture
lies beyond the range of this work, but the profound impression made upon the ancient world by the remarkable manifestations of religious thought in Babylonia and by the religious
activity that prevailed in that region is bat an index of the
influence that must have been exerted in other directions by
the varied intellectual activity that converted a district, exposed
to the by no means tender mercies of the elements, into one of
the most notable illustrations of the power and achievements
of man.
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erence belonged, but I have been generally guided by the needs of
students for whom this portion of the bibliography is particularly
intended.
The fifth and sixth sections should be taken together ; and similarly the seventh and eighth, while the fourth section should of course
be consulted in connection with the third, fifth, sixth, seventh, and
eighth.
Under each section the authors named are arranged in alphabetical
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in the first section. Two or three of the references in the fourth
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there are a few references which I have been unable to verify.
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. GRUPPE,0.-Die Griechischen Kulte und Mythen in ihren Beziebungen ru den Orientalischen Religionen. (Leipzig 1887.)
GUNREL,H. - Schopfung und Chaos in Urzeit und Endzeit. (G6ttingen 1895.)
[A most important discussion of the relationship of the Biblical creation
narratives t o the Babyionian cormology.]

HALEVY,J. - Recherches Bibliques. (Paris 1896.)
HAUPT, PAUL.- W O Lag das Paradies? Ueber Land und Meer,
1894-1895, No. 15.
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JASTROw, MORRIS,JR. - T h e Bible and the Assyrian Monuments.
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-The

Original Character of the Hebrew Sabbath.
312-352.

A J T 11.

[Relationship between Hebrew and Babylonian Sabbath.]

-Adam and Eve in Babylonian

Literature.

[Announced.]

JENSEN,P.-The

Cult of Ashera and the Cult of Mary.

[Announced t o appear in the Sunday School Timer, 1898.1

KESSLER,K. - Ueher Gnosis und Altbabylonische Religion. 5th
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111.-VIII.
[Also in book farmunderthetitle,'Originof Early Chinese Civilizationand
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LOTZ,W.- Quaestiones de Historia Sabbati. (Leipzig 1883.)
LYON,D. G. - Assyrian Study : Its Bearing on the Old Testament.
T h e Christian Register, 1885, Nos. 1 5 , 16.
M e z ~ x J.~ , Rcmarques sur un Cylindre du Musee Britannique.
La Hible et les Cylindres Chaldeens. CR, 1879, 270-286.
[Dixu~sionof a scene on a cylinder supposed to reprerent the first human
pair and the serpent.]

MEYEII, Ed. - Der Babylonische Einfluss auf Judenthum und Christenthum. BAZ, 1894, No. 344.
OPPERT,J. - Origines Communes de l a Chronologie Cosmogonique
des Chaldeens et des Dates de la Genhse. APC, 6th series,
X I I I . 237-240.
PALMER. A. S. - Babvlonian Influence o n t h e Bible and Pouular
Beliefs. TCh6m and TiAmat, Hades and Satan : a Comparative
Study of Genesis, i., ii. (London 1897.)
ROBIOU,F: - L ' ~ t a t Religieux d e la Grkce e t d e l'Orient au SiPcle
d'Alexandre . . . 11. Les Regions SyrmBabyloniens et L'Eran.
(Paris 1896.)
[Unratisfactory, and not based on independent researches.]

SAYCE,A. H. - T h e Higher Criticism and the Verdict of the Monuments. (London 1894.)
[Suggertive, but unreliable. Full of inaccuracies.]

-Fresh Light from the Ancient Monuments. (2d ed. London
1886.)
ScHLEUssnEn. - Die Dedeutung der Ausgrabungen in dem Euphratund Tigris-Gebiet fiir das Alte Testament. (Wittenberg 1892,)
SCHRADER,
E. - Die Keilinschriften und das Alte Testament. 3d ed.
(Announced for 1898.)
[English translation of the zd German ed., 'The Cuneiform Inscriptions
and the Old Testament! London 188j-1SSg.]

SILLEM,C. H. W . - D ~ Alte
s
Testament im Lichte der Assyrischen
Forschungen und ihrer Ergebnisse. (Hamburg 1877.)
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2, or MaIkohr, her names

and their
explanation, 74; position and relationship to Shamash, 74-5, 176,
685; temples of
and Shamash
in Larsa and Borsippa, 70, 241;
temple E-edinna in Sippar, 640.
Ab, 5th month, sacred t o Nin-girhzida, 462, 547; " t h e mission of
Ishtar," 564; festival of Ishtar,
685.
Abram and Abrakonr, followers of,
in fight with Babylon, 2 ; cult of
Father Abraham. 562.
Abu-Nabbo, excavations, 10; see
also Sippar; temple records and
legal documents, 165.
Abu-Shahrein =Eridu.
Abydenur, source for B.-A. religion,
'8
5.
Achaemenian znsrrz>tionr, 16.
Ad, Arabic tribe, 496.
Adad= Ramman, r 57; solar deity
of Syria, 156
Adnm, parallelism betw. A. and
Eabani, 51 I ; parallelism betw. A.
and Adapa, 552.
Adapo Legend, a nature myth, 548,
544 ff. ; found on El-Amarna
tablets, 544; Adapa, son of Ea,
545; A. fighting the south wind,
545 ff.; seconded by Tammur

a

and Gish-zida, 54852; identified
with Marduk, 548; Adapa myth
compared with j d chapter of Gen.
esis, 55'.
Ado?, 12th month, sacred t o the
Seven Evil Spirits, 463; 15th
day, sacred to Shamash, Malkatu,
and Bunene, 685'; compared with
Purim, 686.
Ador, pd (intercalated), sacred to
Ashur, 463.
Addu, equivalent of Ramman, 156.
Adbn, Phoenician equivalent for
Tammuz; see Tarnmu*.
Adra-A7A/irrsis,epithet of Parnapishtim, 505.
Aclian, historian, mentions Gilgamesh, 469. 524.
Agode, ancient center, 35, 245;
rulers, 36; temple E-ui-mash of
NanB, 82; templeof Anunit-Ishtar,
r rj, 242; zikkurat E-aadadia, 639.
Apicu!turr, A. and calendar, 462.
Agum, see AgumRnkrimi.
Agumhabimi, king of Babylon, recovers the statues of Marduk and
Sarpanitum, r22, 153, 670, 687;
cult of Shamash, 144; cult of Shukamuna, 162; institutes special

festival for Marduk and Sarpanitun,, 687.

Ahasurrur, the wandering Jew,=
Parnapishtim, 515.
Afi6ur-shaba, name of street in
Babylon, 679.
A ~ I u ~d
, month, sacred t o Ea, 462,
677; 12th day of A., sacred to
Gula, 683; installation of king
Ashurbanabal, 684; sacred in
Assyria, 684; 10th day of A.,
sacred to Shamash, Malkatu, and
Bunene, 685.
A-irhtu, a foreign god, 644.
ARitu, see Zac-muR; festival, 679.
ARRad, see also Sumer and ARRod;
=Babylonia, 176, 532.
Ak&dian= Sumerian.
Alala, deity, 417; in incantations,
417; in ~ l l a t u ' s court, 593; consort of Belili, 589; connection
with Alallu, 589.
Alallu, a bird; relations to Ishtar,
482, 589; connection with deity
Alala, 589.
Alamu, phase of Nergal, 280.
Alexander Polyhistor, source for
H.-A. religion. 1, 5, 4r3.
Alexondrr the Great, probably contemporary of Berosus, I ; A. and
Gilgamos, 469, 516.
Alexandria, gnostic center, 699.
ANntu, goddess, 1st Bab. period,
originally associated with Bel,
104; associated r i t h Nip-azu,
586, 590; associated with Nergal,
ro4, 183, 565, 580, 583, 593; goddess of subterr~neancave, 104,
282, 5". 565, 580; in incantations, 282 ; =Nin-ki~gal, 282, cf.
584; Namtar, her messenger, 570,
580,587,592: Belit-reri, her scribe,
587; pictured as a lion, 580;

Allatu's court, 587. 592; authoress of evil and disease, 593;
called Eresh-kigal, 584 (cf z8z);
vanquished by Nergal, 584-5 ;
imitation of TiQmat-Marduk episode, 585; correlated to Ishtar,
goddess of fertility, 587 ; explanation of name, 587.
All-SosrLI' Dcy, see under Tnmrnus
and Dead, 599, 605, 682.
Aitnr, description of, 651; the
"horns " of the altar compared
with those of Hebrewand Phoenician altars, 652.
Alu-uihorskid, king of Kish, 54.
Amalgnniation of diwixitio, cause,
features, and results, 74-5. 94-5.
Amonzrr, district famous for its
wood, 627.
Amicrud, his attempt a t a genealogical arrangement of Old Bab.
. pantheon, 108.
Am-nr-nn, in proper names of the
zd Bab. period, r69.
Amropdel= Hammurabi, 534.
Amu/etr, see Zr/irmnn. Teraph*m,
672, 674.
Anntum, goddess, consort of Anu,
'53.
Animism, starting-point of religious
belief, 48; survivals of, r80 if.,
457; popular rather than theological, 187.
Anrhor-, god, in the cosmology, 197,
410, 417; =Ashub ,971 4145 ; A. and Kishar created, 197.
410; builds Esharra, 198; A. and
Kishar intermediate betw. the
monsters and the gods in cosmology, 4'4, 4'6; Anshar and
Kishar in the creation epic and
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son with the "sea " in Solomon's
temple, 653.
Arabia, metals and stone exported,
627.
Arabions invade Mesopotamia, 34,
39.
AraPh-rhamnu, 8th month, sacred
to Marduk, 463, 678, 686; rjth
day, sacred to Shamash, Malkatu,
and Bunene, 685.
Areid, the nether-world, 489, 557;
called E-kur or mountain house,
558; distinction betw. AralO, the
mountain (=earth), and AralO,
the district of the dead proper,
558; names and epithets of A.,
563, 592 ; pictorial representation
of, 579 ff.; pantheon of, 582 ff.
Arbeia, temple of Ishtar, zo?-3, ?as,
651 ; meaning of name, 203; theological center, 342, 651.
Arrhnrological reiigr'our monuments,
14.
Archzterture, reed and clay materials
for building,
4 ~9 5 6 ; see Tenrfile.
Ardi-Ea, ferryman of Parnapishtirn,
491; takes Gilgamesh t o the
fountain of life, 509.
Ark, see ship.
Ark ofthe iovrnont compared with
the BabyIonian ship for the gods,
655.
Armcnia,legend of Rustem parallel
to Etana legend, 520 ff.; exports
precious stones, 627.
Arts, patron gods, 177-8.
Aruru, goddess, creates mankind,
together with Marduk, 448, 474;
creates Eabani, 448, 474; = Ishtar, 448-9; creates Gilgamesh,
473-4.

Arhrra compared with tree wbrship
in Babylonia, 689.
Alhur, capital of Assyria, 42, 193,
651; modem name Kalah-Shergat, 198; temple to Ashur, 198,
6 5 ' ; temple to Ishtar, 205;
temple to Anu, 207; temple to
Shamash, zog: temple to Bel,
225; temple t o Ea, 230; intellectual center, 651.
Ashur, god, consort of Belit, '50.
226, 668; rivaled by Ramman,
161; in Ass. pantheon, 189; head
of Ass. pantheon. rgr, zoo; his
unique position, igr-z, z r 5 ; local
deity, 193; symbol, 194, 632; interpretation of symbol, 195-6,
6 8 5 ; general character of Ashur,
195; etymology of name, r96;
Anshar another form of A., 197,
4 1 4 ; god of battle, 195. 199. 201;
chief of pantheon and epithets,
200-2; king
. of the Igigl,
.. zoo;
sssociated with Ninib, 214; his
temples few, 215; associated with
Ninib and Nergal, 216, z r 8 ;
associated with Marduk, 224;
associated with the great triad,
236; name of inner u.all of Sargon's 11. palace, 237; permits the
king to grow old and protects the
troop, 237; superiority to Marduk, 239; god of oracles, 344;
Bel Tarbasi or lordof the court,
345; ~d Adar, sacred to A., 463;
Ululu, sacred to A., 463, 685.
Arhurbannbal, library, 1 3 ; patron of
science and art, 43, 229; rule, 44;
recaptures N a n c s statue, 85,206;
gives prominence to Nabu cult,
129; celebrates festival in honor
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Bab. deities. 642; Airu, sacred
of Gula, zrS, 683; embellishes
temple qf Nergal a t Tarbisu, 219;
month in Ass., 684.
A s r y k n r , see Asryria.
his pantheon, 238; sacrifices in
Ash-alopy, lunar worship influenced
Babylonia. 664; restores temple
byA., 2 1 ~ 2 0 bar
;
tomonotheistic
E-kur at Nippur, 645 ; Shamash
development, 319; observation of
cult in Sippar, 646; Ishtar cult in
Uruk, 648.
the planets, 370; questions put
t o the astrologer, 369.
Arhrrrrfiii/oni, king of Assyria, improvesNabu'stempleatCalah.~zg. Artranmy, factor in spreading
Ashurnosirbol, king of Assyria, 205;
lunar worship, 220, 245; mixture
of astronomy and astrology in the
gives ~rominenceto Ninib cult,
observation of eclipses, 357; in
zrq; Calah, his capital, "5;
the observation of the planets,
builds sanctuaries to Ishtar. Sin, ,
370; forms part of cosmology,
Gula, Ea, Ramman, 215; as a
454; the determination of the
hunter, 216; builds sanctuary t o
laws under which the stars stood.
Gula, 218 ;puildssanctuary to Sin
457; composite character of A.
at Calah, 219; his pantheon, 237;
science, 460; divisions of, 46-1 ;
gives prominence to Ishtar cult,
moon and sun in, 46,.
3'5.
Ajhur-nJh~ishi,
king of Assyria, 149, 1 Amg-iir, minor deity in Ass. pan.
204, zrj.
!
theon, 234.
As~yria, military superiority, z ;
history by Herodotus, 3; art and : Babbar, surname of Shamash, 72;
antiquities, 7 ; character of coun- !
etymology, 72.
try and culture, 30-1 ; character
Bnbyio~z,founded, 2 ; supremacy, 2 ;
of people, 31; comparison with
capture of, 4, 45; ancient center,
Babylonia, 31 ; architecture, 42;
35; capital of Babylonia, 39,116;
history, qr-4; conquest of, 44;
Marduk, deity of, gq, 117-8.53~;
sun worship, 78; Assyrian Ishtar
E-sagila, temple of Marduk, I ~ J ,
cult as distinguished from Bab., ,
241,639;templeof Shamash, 242,
83.85; Ass. Nabucult as against
640; temple of Sin, 242; temple
Bab. M a d u k cult. 128; religious
of N i l - m k h . 242. 640; temple of
beliefs more popular than Bab.,
Nin-khar-sag, 242;templeof Gula,
r53; influence upon Bab. culture
242, 638; attadied by Dibbarra,
and religion. 179; pantheon, 188;
53'; zikkurat a t Bab.. 619,639;
divisionsof Ass.pantheon,r88-9; '
temple to Nin-lil-anna (242), 640;
comparison of Ass. and Bab.
religious center of the country,
pantheons, r89, zor; attacked by
64~50.
Cassites, 199; A. god of oracles, ! Babylonin, conceptions of nether344; continuity of Ass. and Bab.
world, 2; notices in rabbinical
I rlinion owing to Ass. worship of
literature, 3 ; extent, 26; charac.
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ter of country, 30; character of
people. 31 ; character of culture,
34; BabyIonian states and their
history, 35 ff.; dynasties of, 3pqr, 44-5, 489;
united under
Hammurabi, I 1 6 ; Bab. and Ass.
Ishtar cult, 83, 85; Bab. and Ass.
Marduk cult, 128; Hab. beliefs
less popular than Ass., 153;
periods of Bab. religion, 162 ;
gods common to all three periods
of Rab. religion, r63; Bab. culture
and beliefs influenced by Assyria,
179; comparison of l k b . and Ass.
pantheons, 189, 201; country of
Bel, 2 1 2 ; under Ass. rule, 223;
source of Ass. culture, 2 2 2 ; independent of Assyria, 239; political and religious c a t e r s , 245; replaces Xippur, 542; sanctuary of
Nabu, 640 ; sacrificial acts in
Uab. and their meaning, 664 ;
Nisan, the sacred month in Bab.,
684; continuity of Bab. and ASS.
belief owing to Ass. worship of
Nab. gods, 642.
Bobyfonianr, see also Babylonm :
subjects of Bel, 2 2 2 ; humanity of
Bel, zzr.
fin~yfonicn-AssjrGm rr(ig'o~z, r ;
p1:ases of, 46-7; age of ersentials of religion, i r q ; gods of the
B.~A.pantheon,189; continuity of
B.-A. religion, 642 ; see A s r y e
and Bnbylonia.
Bahrein, exports wood, 627.
Bn-had, in theCassitepantheon, r62,
172
Bolasi, astrologer, 340.
Bofawat, explorations, 9 ; portals of
palace a t B., 627.

Bar, offspring of Ishtar declines to
fight Zu, 541.
Bashturn, goddess in proper names
of the zd Bab. period, 169.
Bottler of Ynhwr, recalls Dibbarra
epic, 534.
Bnu, goddess, 51 ; her attributes,
s g - h , go, 678; temple in Uruazagga, 59, 103; Zag-muk, her
festival, 59, 677 ; consort of Ningirsu, 59, 677; identification r i t h
Gula, 60; her sphere, 6 0 ;daughter
of Anu, 59-60; mother of Ea
and water-deity, 61 ; common
features with Ga-sig(?)-dug, 61;
Bau not Hebr. bohy, 60; her sons
(Amiaud), r o j ; in Gudea's pantheon, ro6; in incantations, 273;
Ban's ship, 655.
Ba'rr~uhirr = Dungi (Winckler),

65.
B a a city in Babylonia, temple of Belsarbi, 242, 639.
B P / ,see also Morduh and Be/-Mardwk; god, temple of, 4; temple
a t Nippur, r r , 37,69, 51, 54, 151,
642, 644 : position in the Babylonian theology, 52 ;oldest spelling
and meaning of name, 52 ; temple
in Lagash, 53; growth of his cult.
53 ; blending with Marduk, 54,
145, '46, 148, 2 2 2 ; phases of cult.
55;associations and relations r i t h
Ea, 62 ; associated with Allat, 104 ;
in Lugalzaggisi's and Gudea's
pantheon, I 10 ; subordination to
Marduk, rr8 ; transfers his name
to Marduk, rqo, 222,439,635; go,d
of earth par ex=elfenrc, 140, '47.
432, 440,497 ; creator of mankind.
141, 441 ; in the deluge story,

INDEX.
142, 497, 502, 504 ; Be1 and the
triad, 107, 145-9, 207, 677 ; Bel
in Ilammurabi's pantheon, r456, 162 ; in Cassite period, 146;
temple a t Dur-Kurigalzu, 146;
in the Assyrian pantheon, 1467. 225-6; in the neo-Bab. pantheon, 147; epithets, r46, iza, 225,
227, 274 ; relationship t o the other
members of the triad, 147, 226;
Be1 (and Belit) decree fates,
150, 153, 538 ; Dagan=Bel, 151,
154. log, Z Z ;~ relationship to
Zakar, 1 7 2 ; lord of Annunaki and
Igigi, 186; husband of Ishtar,
205; confused with Dagan, 151,
154, 209; Ninib, first-born of Bel,
217; Sin, first-born of Bel, 219,
462; Nusku, messenger of, 2 2 1 ;
temple at Ashur, a z s ; dwells in
E-khar-sag-kurkura, 225; associated with Anu and Belit, 2268 ; consort of Ishtar, 205 ; of
Belit, 226 ; B. and Belit, names
of the northern gates of Sargon's
11. palace, 237; lays foundations,
237 (c$ Niflib); associated with
fire-god, 279, 286; Bel made lord
of the earth by Marduk, 432: in the
zodiacal system in conjunction
with Nibir and Ea marks the
three divisions af the year, 434-5;
identified with north polar-star,
435, 460; Nisan, sacred t o Anu
and B., 462, 677; ad Elul, sacred
to Anu and B., 463; Belin 11th
tablet of Gilgamesh epic, 496 ;
rivalry with Ea, 497, 507 ff.; god
of Dur-an-ki, 539; on seal cylinders, 540; robbed of tablets of
fate by Zu, 540; temple E-U.gal.

,
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640 ; figurines of Bel, 674 ; Zagmuk, festival of, 678.
B8/-epurir, Babyloniau prince, votive
object, 671.
Be/-Mardub, see Be1 and MarduR.
Bdili, deity, 417; in incantations.
4 r 7 ; sister of Tarnmur, 575, 586;
in Allatu's court, 588, 59; ; consort of Alallu, 589.
Belit, goddess, 51 ; place of cult, 55,
635; titles and their meanings,
55-6. 227 ; sanctuaries, 56 ; in
Lugalraggisi's pantheon, r 1 0 ; consort of En-lil, ~ r r 150,
,
15' ; consort of Ashur, 150, 226, 668; uses
of "Belit," rgr ; Bel and Relit
decree thefate, 150, r i 3 ; relationship to Zakar, r 7 z ; associated
with Anu and Bel, 226-8 ;
confusion in Ass. pantheon,
2 2 6 7 ; consort of Bel, 226; consort of Ea, 226-7, 231, 237; =
Ishtar, 226-7 ;=Sarpanitum, wife
of Bel-Marduk, 226, 684 ; Emashmash, her temple at Nineveh,
2 2 7 ; B. and Bel, names of the
northern gates of Sargon's 11. palace, 2 j7; brings fertility, 237;
temple at Babylon (see Nin-Rhnrre,), 242 ; = Win-lid, 635 ; figu.
rines of, 674.
Belit o/ARRad=Belit, 162, 176.
Betif-eRo/ii, in the Cassite pantheon, 162 ; consort of Ninib,
173 ; = Gula, 173, 176; meaning.
173.
Belit-iidni, consort of Ea, 226, 231.
237; B. and Ea, names of southern gates of Sargon's 11. palace,
237; increases offspring, 237.
Belit mori= Belit of the land =
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Ishtar, 151, 206, 215 ; perhaps=
Belit, 227.
B2lit-reri, scribe of Allatu, 587.
Bet-sorbi; god, his temple at Baz,
242, 639 ; perhaps = Nergal, 242.
Bei-zir, a layman, offers a votive
object, 671.
Brronrs, source B.-A. religion, X , 4,
412.
B i n Nimrwd, explored, g.
Bit-Arh%.obberr,town in Babylonia;
its patron-gods, 176.
Bit-h'hnbbner, district of Babylonia,
sacred to Sin, 163.
Blood, sanctity of, 661.
Boos, name of column in Solomon's
temple, 614
Borsrppa, explorations, g ; temple
of Nahu, 121, 229, 241, 639; its
situation, r24, 125; beloved city
of Marduk, 126; temple of Ramman, 242 ; 3 sanctuaries of Gula,
242, 636 (E-ul-ia), 641 ; zikkurat
at B., 617, 619, 639; E-makhtila
shrine in E-zida to Nabu a t
Borsippa, 307. 606, 636.
Botfa, P. E., excavations, 6.
Buddhism, doctrine of annihilation,
556-7.
Bulalo, a foreign god, 644.
Bunmr,inNabubaliddin'spantheon,
162; in proper names of the zd
Bab. period, 169, 176; associated
with Shamash and Malik, 176.
Bzncne and Molih, attendants of
Shamash, 177 ; consort of Malik,
'77 ; associated with Shamash
and Malkatu, 685.
Burial, see Dead.
Bzv-S2n, repairs zikkmat and builds
shrine in Nippur, 645.

/

Calah, capital of Assyria, qr, 193,
651 ; temple of Nabu, 128. 2.8;
temple of Belit msti, 151 ; temple
of Ninib, 214 ; capital of Ashurnasirbal, 21 5 ; sanctuary of Sin,
219 ; intellectual center, 651 ;
worship of Ninib, 215, 684; palace of Sargon 11.. 687.
Calendar, fixed by Marduk, 411
; im~.
portance of moon for C.. 436.461 ;
agriculture
'
and C., 462; growth
and character, 465; adopted by
Hebrews. 464, 681.
Cappadorion wedge writings, zo.
Cossites, dynasty, 40-1, 480 ; cult
of Bel of Nippur, 146, 645 ; cult
of Shamash, 144, 646; cult of
Ramman, r58;cult of Shukamuna,
152, 162; cult of Nin-dim-su, Bakad, Pap-U, Belit-ekalli, Shumalia, 162, 172; attack upon Assyria,

199.
Choldnran Wiidom, 362, 384, 403.
Chaos, attempts at picturing C., 4 r r ,
419; gods contemporaneous with
the primeval C., 413.
CJzrishonity, influenced by Ass.-Bab.
religion, 6 9 8
C(oudius Ptolemoeur' astronomy, 5.
Commrr&t Literature in syllabaries.
'35.
Cosmology, 247, 407 ff. ; the TiSrnat
episode, 140; two or more "ersions of creation, r41-2, 407-8;
literary-religiouscharacter of, 247 ;
rise and development of cosmological speculations, 249; distinction between popular and scholastic C., zqp-50, 442-3 ; distinction
as t o contents and form, 250;
historical kernel, 250 ; c. deities
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antecedent to the known gods of
the B.-A. pantheon, 417; not
rrrotio r z nihilo, but evolution of
chaos to order, the keynote of C.,
418,442 ; similarities with Biblical
account, 409, 433, 435, 451; ere'
tion of heaven, 435,443; of sun,
435; of moon, 436; of earth, 443;
of mankind, 443 ; second version,
its similarities with anddissimilarities from the first version, 444 8.;
the gods of Nippur, Erech, Eridu,
the original creators of the universe, Marduk alater introduction,
445-50; the mountain Mashu and
the cosmological conceptions, 489;
see Creation rpir.
Court oflhe WO% name of temple,
641.
Creation epic, purpose of, 409 ; similarity with the Biblical account,
409, 433; literary form, 409 8.;
a nature myth, 432-3 ; representation of sun, 461 ; see CornroLOK!'.

Cterior, source for B.-A. religion, I,
4.

Cvit and uorrhz), cf. Ferlivah and
Rihrals; organization, rr5, 133,
234; gods in cult and in invocations, 238 ; revival of old c. in
Neo-Bab. period, 242-3 ; tree-worship, 688-9; compounded of
popular belief and theology, 689.
Cuneifmm, see W'dp w r f i g .
Czrlhah, ancient center, 35 ;=TellIbrahim, 65; cult and temple
Nergal (see Lae), 65, 164, 218,
563. 583. 648, 667 ; a designation
for the nether-world, 563.570; synonymous with nether-world, c83.
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CtcMoea~sS;?.
Cyrus, captures Babylon, 4, 45;
adopts Babylonian religion, 45,

650.
Dagon, god, 51 ; confusion with Bel,

r~r,154,209,?25;associated with
Anu, 154, 209; chiefly in Assyria,
208 ; comparison with Dagon,
208; probably Aramaic origin,
208; god of earth, 209.
Dorna~rinr (or Damascenus), see
Niiolar of Damarcus.
Dumnscui, in Syria, cult of Ramman, 159.
Damhim, consort of Ea, 64, r43.
231 ; meaning of name, 143;
relationship to E a and M a r d ~ k ,
143; in magical texts, 143; Ea
and Damkinagrant long life, I 53 ;
title Belit-ilani, 231 ; occasionally invoked in incantations, 276.
Dotnhu, god, associated with Sharruilu and Sha-nit(?)-ka, 232 ; meaning of name, 232; evidently a
title, 232; perhaps foreign deity,
232 ; worshipped at Magganubba,
232.
Damu and Domu-gal, epithets of
Gula, 166, 175.
Dnnirl, book o f ; bearing upon B..
A. religion, 2 , 3; Daniel and Bab.
religion, 3 (4668) ; illustrative of
Babylonian dream lore, 403; authentic description of dedication
of statue, 669.
Deod, universal, 556 ; location and
names of the gathering place of
the dead, 557 8.(cfnither-world);
AlI~Souls' Day, 599, 6cj. 682;
under the special protection of

the gods, 183, 558, 582, 592 ; furnish oracles to the living, 559,560.
582,657 ; deification of dead, 561,
582; condition of dead, 563 ff.;
purified, 578. 602; can hear lamentations, 575, 577 ; cannot be
brought back from AralB, 576,
582 ; suffer hunger, 598-9; tombs
and burial, 595 8.
Dmth and bwiai, life after death,
~ I Z . 514, 556 ff.; cave burial,
557; pyramid burial, 557.
Deboroh, song of, among the "Eattles of Yahre," 534.
Drz$<atioion (Parnapishtim and Etana), 470,527; of dead, 56r, 582; of
Gudea and Dungi, 167. 470, 561 ;
of Gimil-Sin, 561 ; of Gilgamesh,

'

282, 284, 470, 561.

de S a q , Silae~trr,decipherment of
wedge writing, 15.
de Saveer, Emert, explorer, 1 1 .
Dibborm, in Ass. pantheon, 189;
plague-god, 232, 505, 528; aspi"t.
232 ; identified with Nergal, 232.
528-9, 594; minor god, 234; in the
deluge story, 500 (rf. 505); solar
deity, 528; god of war," the warrior," 5?8-9; attendant of Nergal, 529, 588; attended by Ishum,
529 ; D.'s attack upon Liabylon,
530-1; D ' S attack upon Uruk,
531; general war among mankind, 531 ff.; Dibbarra enraged
and appeased, 535; identified with
Girra, 588.
Dibbnrre ejii, see Dibborra, 232,
528 E.; recalls the "Battles of
Yahwe," 534.
Dilbor, city in Babylonia; temple of
Xinib, 242; zikkurat E-gubba-anki, 639.
Diimrm, island, 125.
Diodorur, source for B.-A. religion,

Dciila, parallelism with Ishtai, 516.
Deiitsrrh, Fvird~i<h,Sumerian qnestion, 2 2 ; see Preface.
d& Valir, P i ~ t v o traveler,
,
15.
D e w , in Gilgamesh epic and 0.
'f., 495 ; place of origin of deluge,
498 ; embodying two distinct tra1, 4, j99, 435.
&ions, 50% 506; points of con- Dirger, sung by priests and priest' tact with Riblical narrative, jo6ff.;
,
esses, 604,658 ; by priestesses, 660.
' Divine names, variety of names of
antiquity of the tradition, 508.
Demons, see also Animism and
individual divinities and local uses
Spirits; chief demon, 57,497 ; in
thereof, 73; transference of name
incantations, 287; how exorcised,
and its meaning, 118, 140-1 ; in
proper names. 1 6 5 4 . 169; O ~ S C U ~ .
330; when not to be exorcised,
378; messenger of god, 378; Tarity of, 233.
gui-Ie, in the deluge story let loose
D + + i m ~ n , 10.
Dogma, establishment of, IS, 133,
by Dibbarra, 500; the Utukku,
260 (cf. 511); the Ekimrnu, 260
247, 690 8.
(C)
512) ; authors of evil and Dream,, importance of, 322-3; on
par with oracles, 350, 479; treated
disease, 183, 593. 306. 692.
D h , center of warship of Xi04 88;
as omens, 350.403 ff. ; in the Gilcity of Anu, 85, 155.
gamesh epic, 481, 486, 497.
S
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Du'ar, Do'ur, cosmological deity,

417.
D2'-nzap,council chamber of the
gods, 629 ; = Apsu, 630; place
where the sun rises, 630.
Durnu-zi, god; his double aspect,
96-7; worship a t Lagash, 635.
Ds~mrrzi.zu-oh,god, 51 ; interpretation of name, 9 6 ; functions and
character, 96 ; places of worship,
96 ; in Gudea's pantheon, 106.
Dungi, of Ur, builds temple of Nergal at Cuthah, 65; builds temple
of Nana in Uruk, 81 ; builds temple to Nin-Mar, loo ; deified, 167,
470, 561.
Dun-riragga, 51; son of Nin-girsu,
91 ; meaning of name, 94; in
Gudea's pantheon, 106.
Dur-an-hi,name of a temple tower
in Nippur. 539.
Dur-ilu, Ass. city near Elamitic
frontier; cult of Kadi, 23%
Dur-A-ur&/zu, temple of Bel, r46.
Dzrrpzddo, a fort sacred to Ramman, 158.
DurznAur, sanctuary of Belit, 56.
Dtr'zu, see Tamrnua.

Ea, god, gr ; functions, 62, 78, 230;
epithets, 62, 142, 173. "3" associations and relations with Bel,
6 2 ; king of Eridu, 62-3, 275;
sanctuary in Girsu, 6r ; god of
the water, 63, 147, 237, 275. 430.
6551 ; explanation of name, 64:
identification with Ninagal and
other deities, 64 : member of the
great triad, 107, 148, 207,230,677;
in Lugalzaggisi's and Gudea's
pantheon, 1 1 1 ; survivalof hiscult,
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123-4, r36; change of position
since Hammurabi, r 36 ; non-mention in historical texts, 136;
prominence in religious texts,
136; Ea and Marduk in irtcantation texts, ~ 3 ~ 4 - ;4 0transfers his
name to hlarduk, 118, 141, 439:
god of humanity par rxcei/mre,
141 (Et: 264. 275. 297. 437.
441, 462, 497); formed of clay,
rqz; Ea in the deluge story, 142,
497. 504; E a and Damkina grant
longlife, 153; godof finearts, 177 ;
fighting TiQmat, 197, 422 ; Ninib,
firsttorn of Ea. zr;; shrine in
E-Sagila, 220, 241; Belit, consort
of, 226, 231, 237; Nabu, son of,
229; in the Ass. pantheon, 230;
sanctuary at Ashur, 230; titles
emphasizing his skill, 230 ; house
of wisdom, 522 ; similarity and
difference between Ea and Nabu,
230-1 ; E a and BelitilQni, names
of southern gates of Sargon's palace, 237 ; unlocks fountains, 237 ;
shrine in E-Zida, zqr ; prominent
in incantations, 137. 256. 275;
the spirits hostile to, 264 (cf. 141) ;
as a healer, 275; overcomes
eclipse of moon, 276; associated
with fire-god, 279, 286; in the
Shurpu series, 288 : conquers TiQmat, q t z ; in the zodiac in conjunction with Nibir and Bel, 4345 ; identified with some star in
southern heaven, 435, 460 : Iyar,
his sacred month, 462, 677; Ea
in the 11th tablet of the Gilgamesh epic, 496: rivalry with Bel.
497, 507 ff. : Persian Gulf, sacred
to Ea, 498, 545; father of Adapz,

545 ; Ea in Ishtar's descent, 571 ;
Ea's sanctuary E-karaaginna, 6 3 6
Eobapri, created by Aruru, 448, 474;
E. and Ishtar, 484, 486 ; parallelism betw. Adam and E., 511;
E.'s spirit conjured up by Nergal,
5" E., 560, 565.
E-addo, temple of Anu, 53, 640;
meaning of name, 640.
E-nn-dodza, name of zikkurat a t
Agade, 639; meaning of name,
639.
E-onna, temple of Ninni in Girsu,
80; temple of NanS or Ishtar in
Uruk, 81, 242, 31r,33r, 639,648 ;
meaning of name, 639.
Eannohmr, burial costumes, 597.
E.bo6bam, name of the temples of
Shamash in Larsa and Sippar, 70,
628, 640 ; worship of Shamash,
Malik, Bunene in E. a t Sippar,
176, 628; meaning of name, 640;
history of Ebabbara in Sippar,
646 ff.; with shrine of Anunit,
646; historyof Ebabbarain Larsa,
647.
Erbatono, concentric walls, 618.
Ecciexiciartes, unsatisfactory ending
like rzth tablet of Gilgamesh epic,
513.
E c l i p i , e. of moon removed by
Ea, 276; cause of e., 264, 276,
280; calculation of time of occurrence of e., 357 ; indication of
omens the ulterior motive of
observations of, 357, 368 ; omens
gathered from observation of e.
in the "Illumination of Bel"
selies, 364 ff. ; eclipses portend
public disaster, 366, 369 ; importance of omens deduced from

/

observations of e., 368; e. of sun
called the " way of Anu," 457.
Eden, Gardenof, legendary, a ; identical with the confluence of
streams, 506.
Edessa, gnostic center, 699.
E-din&-anno,
chapel of Sin in E-Zida,
639 ; meaning of name, 639.
E-diii4'ru~agin,see E-onna-tuma.
E-ditar-halama, sanctuary of Shamash in Babylon, zqz, 640; meaning of name, 640.
E-day-an-hi,zikkuratat Larsa, 639 ;
meaning of name, 639.
E-d~~-pLn
temple
a,
of Helsarbi, zrq,
639 ; meaning of name, 639.
E-edi""~,temple of Shamash's consort, 640; meaning of name, 640.
E-csh-gi, shrine of Nin-girsu at
Lagash, 640.
E-gal-moAh,temple in Ur, 639.
E-gish-rhir-gal,temple of Sin at Ur,
76, 241, 295,640,647; meaniugof
name, 640.
Egi-umrmna, a sanctuary, 640;
meaning of name, 640.
E-pbba-an-hi, zikkurat a t Dilbat,
639; meaning of name, 639.
E-igi-e-nir-Ridur-taakk,
temple to
Ninni at Kirh, 639 ; meaning of
name, 639.
ERaNdte, name of city in Assylia,
cult of Ramman and Shala, 2 1 2 .
E.harzn@xna, sanctuary of Ea in
E-Sagila, 636.
E-hkarrog, temple in Ur, 638.
E-hhorsnr.d/a, temple of Gula in
Babylon, meaning of name, 638.
E-hharrog-4alamn,name of temple,
638 ; E-kur-makh, 638.
E-hhariog-Aurhuro,dwelling of Bel,

.
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225; temple in Assyria, 615;
meaning of name, 638
E-hhulkhnl, templeof Sin in Harran,
76, 241, 641, 647; meaning of
name, 641.
E-hikfur-garza, temple to Nin.lil.
anna in Babylon, 640; meaning
of name, 640.
Eiimmu, a class of spirits, 260 (ff.
5'2, 581, 602).
E-h=, papakhu of Mardukin E-Sagila, 640 ; meaning of name, 640.
E-ktrr, temple of Bei, 1 1 , 37, 51, 54,
69, r5r, 642, 644; meaning of
E-kur, 173, 217, 614, 638; =
Eshara, 1r7; history of the temple,
644 8.; = Kharsag(-gal)-kurkura,
558; lofty dwelling of gods, 541;
designation for the nether-world,
558;=templr, 558, 614 (if:622);
=earth, 614; in plural=divinities, 615.
E-kur-makk, name of temple, 638;
= E-kharsag-kalama, 638.
E/n/i, in proper names of the ad
Bab. period, 170; epithet of Gibil,
r70.
EImn, 35; Elamites invade Babyionia, 38, 480; capture NanB's
statue, 85 ; Elamitic deities : Eria,
122, 162; Kadi, 188, '32, 234.
E/-Amnms, tablets of, containing
the Adapa legend, 544; contains
legend of Nergal conquering and
wedding Allatu, 584-5.
Elul, see Uhfu.
E-t,iaih, chapel t o Nin-kharsag, 639.
E-makk-tila, shrine to Nabu a t
Roisippa, 307, 606, 636.
E-mnsh-morh, templeof Ishtar, 1 5 2 ;
of Belit, 227.

551

E-me-te-ur-inggn, templeof ZamamaNinib, 640; meaning of name,
640.
En-anno-tuma,patesiof Lagash,constructestorehouse to Nin-girsu, 58.
En-annn-luma II., zd dynasty of Ur,
devotee of Nin-gal, 98.
E-nin-makk, chapel of Ishtar in
Babylon, 242, 640; meaning of
name, 640.
E-nimru, temple of Nin-girsu, 57,
87. 635. 640.
En-hi, see E a .
En-lii, see Be/.
En.mcshs/mm, attendant of Allatu.
god of vegetation, 588; festival
of E.in the loth month, 588.
Ennor,m= Ninni, 5,.
En-rzirznn, a minor deity in the
Etana legend, 521.
En-nu&, leader of the gods, 495.
En-temma,patesiof Lagash, 56; constructsstorehouse to Nin-girsu, 58.
En-terzn, see En-fmena (better
reading).
E-nun-mnRk, temple of Sin at Ur,
295. 640; meaning of name, 640.
Enrhar, cosmological deity, 417.
En-au, see Sin.
E$a, zikkurat a t Lagash, 639;
meaning of name, 639.
Ejoad-knianta-ruma, sanctuary of
Nabu in Babylonia, 640 ; meaning
of name, 640.
Epic* a n d /e,endr, literary-religious
character of, 247 ; historical spirit
of, 250; nature myths, 2 5 0 .
Ere&= W a r k a e U r u k ; see Upink
Ererh-Xifa/= Allatu, 584.
E r h , Elamitic goddess, possibly
identical with Erua, r a t , 162.
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Eridu, ancient center, 35,245,445 ;
sanctuaryof Ea, 62. 124,445;lost
her politicai prestige, 136;cult of
Anunnaki and Igigi, 186; prominent in incantations, 256.
Eruo, the" begetting3'goddess, 123;
amalgamation with Sarpanitum,
122-3, 130;dweiling in E-Zida,
123; consort of Nabu, 123; POSsibiy identical with Eria, 1 2 2 ;
water deity, 123;cult suppressed
by Hammurabi, rja; place of
worship, r 30.
E-Snp.11, temple of Marduk in
Babylon, r z l , 636;with ashrineof
Sarpanitum, I z r , z41,636, 641 ;
with shrine of Nuaku, 2 2 0 , 241 ;
with shrine of Nabu, 127, zzo,
636; with shrine of Ea, 2 2 0 , 241;
with shrine of Tashmitum, 2 2 0 ,
241 ; with shrine of Nin-khaisag,
639 ; sanctuary E-karzaginna uf
Ea, 636; meaning of name, 639 ;
with papakhu of Marduk, 640;
takes the place of E-kur, 645;
history of E~Sagila,648 8.;place
of installation of rulers, 649;
influence of E-Sagila and E~Zida,

649.
E-Safila, temple of Ea, 446.
E~saifira, temple in Girsu, 641;
meaning of name, 641.
Emrhaddon, king of Assyria, 2 0 0 ;
restores tempie of NanB-Ishtar
a t Erech, 85,206; his pantheon,
2;s: restores Ekur, 645; Shamash
cult in Sippar, 646.
Erzhatologinll izternhrre, gods and
demons in b., 183.
E-rharo, meaning, r73, 175, 198;
offsprings of, 174: bride of E.,

173. r75; built by Anshar, 198;
built by Marduk, 198, 431 ; =
Ekur, 217; placed by Marduk
under control of Bel, 432
E-rhid-lam, temple of Nergal and
La, a t Cuthah, 65,648,667.
Efana, legendary personage, 468,
505, 519ff.; dwells in the netherworld, 511. 520. 523. 527. 590;
E.'s patron, Shamash, jza; name
occurs in 0. T., 519;traditions
among other nations, 5r9-21;
E. and Ganymede, 523; deified,
527. 590 ; god of vegetation, 590.
E-tcrnen-an-hi,zikkurat to Marduk
a t Babylon, 619,639;meaning of
name, 639.
Ethirs, B.-A. religion, 291, jrz,692 ;
belong to advanced period, 292,
304-5; in prayers, 298-9; gods
whose nature create e. notions,
306, 691; in penitential psalms,
312ff.;private moraiity, 694 ff.
E-fiia,name of a tempie, and meaning of name, 641.
E-hrr-iaLarnn, tempie of Ishtar,
3".
E-U-gai, tempie to En-lil, 640;
meaning of name, 640.
E-uila, temple to Guia in Sippar,
64r; meaning of name, 641.
E
h temple of N=na in
Agade, 82.
Euphrates, stream of Garden of
Eden, ? (cf. 506); E. valley, central habitation of mankind, 2 ;
old settlements of Hebrews, 2 ;
course of, 27; comparison with
Tigris, 30 ; one of the four streams
forming the confluence of streams,

506 ( r j

2).

E-ur-imin-an-hi, zikkurat at BabyIon, 619.
Eurebixlrrr, source for H.-A. religion, I ,
43 5.
Eve, parallelism with Ukhat, 51 r.
Ezmuntioions, 6-1 5.
Exorilrm, see Zncnntntions.
E-Zida, temple of Nabu at Borsippa,
I z r , 229, 241. 639; with shrine
of Erua, 123; with shrine of
Sarpanitum, a41 ; with shrine of
Tashmitum, 241 ; with shrine of
Nusku, 141 ; with shrine of Ea.
z41 ; with shrine of Sin, 639;
history of E-Zida, 648 E.; influ- 1
ence of E-Zida and E-Sagila, 649.
E-Zidn, shrine of Nabu in E-Sagila,
127, 220, 229, 636.
i
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incantations, 277); means of purification, 276, 279 ; belongs to all
three divisions of the universe,
286.
Foreign sods in B.-A. religion (see
also Cosrites), '42, 644 ; Adad
= Ramman, 156; Kadi, 188, 232,
234 ; Uamku, 232 ; Eria, 122,
162 (Elamitic).
FreinrL, Fullgenre, expedition, 8.

Gaga, Assyrian pantheon, 188 ;
minor god, 234; Anshar's messenger to TiQmat, 423; a foreign
deity, 238. 644.
Goi-dim, j r ; center of worship, gr ;
son of Nin-girsu, 91; in Gudea's
pantheon, 106.
Gamla/, in Ass. pantheon, 188.
Family, systematization of O. B.
Gnnymede and Etano, 523.
pantheon according to Davis, 109.
Ga-tunr-dug,goddess, j ~ similar
;
to
Fost day>, special occasions, 685.
Bau, 6r ; wonhip at Lagash. 61,
Fo/r tobLcts, tablets of fate in the ,
635; in Gudea'spantheon,ro6,635.
hands of Brl, 538 (rf. 150, '53);
Getc of Widespread Splendor, seat
in the TiQmat story, 420, 428,
of Sarpanitum in E-Sagila, 1 2 1 ,
538; robbed by Zu, 540; com241, 636, 641.
pared with the tablets of wisdom,
Gegunu, epithet of Arald, 563.
GrrrenLog2cal systematization of Old
95.
Festivois, zag-muk, 59, rz7, 63r,
Bab. pantheon according to Ami677, 678; significance of every 1
aud, ro9.
day, 675 ; special significance of
Cmasii, see Cmmology.
special days, 675, 677, 68-1,
1 Gibil, fire-god, E-la-li, perhaps an
683-5; words for f. in Assyrian, ;
epithet, 170 ; in Ass. pantheor,,
676, 687 ; each month sacred to a 1
189; amalgamated with Nusku.
deity, 462-3, 676, 683-4; fes- 1
2 2 0 , 227 ; in incantatibns, 273,
tivals and months sacred to
277; older than Nusku, 277 ;
divinities not always correspondepithets, 277, 280; amythologicai
ing, 687 ; special festivals, 687-8;
conciption, 277, 279; G . - N U S ~ ~ ,
the puru ceremony, 688 ; fast days
god of civilization, 278; medium
and rites, 688.
beta. worshipper and deity, 279;
F i ~ e ,see Water (cf. Gibil~Nuskuin
associated with Anu, 277 ; ass*

l1

celebrated by Ashurhanahal, 218,
683 ; =Nin-Karrak, 242 ; temple
a t Bahylon (see Nin-Xorroh).
242, 638; three sanctuaries at
Borsippa, 242, 636 (E-ulla),
641; in incantations, 273. 282;
12th day of Iyar sacred to G.,

@33.
Car,,1u, son of Rau, roj.
Gzrrhv'~a-bando,r7r ; " b r i l l i a n t

chief," patron of metal-workers,

r78.
Ha/@,]., Sumerian question, 22-4.
HaNnbi, city near Sippar, temple of
Ninni, 117, 144
fLrmnth, city in N. Syria, 578.
Hiznzmurabi, king of Uabylon, secures the hegemony in Uabylonia,
116, 532 ; Marduk, the chief of
his pantheon, 117; builds temples, 642 ; builds temple to Ninni
at Hallabi, 117 ; builds E-Zida,
1 2 1 ; ignores cult of Nabu, 128;
suppresses cult of Erua, 130;care
of temple of Shamash a t Larsa,
r43-4; Shamash cult, 117,143-4;
at Sippar, rr7, 143; a t Lama,
'43; Ninni cult a t Hallabi, 1445; "proclaimer of Anu and Bel,"
146-7 ; beloved shepherd of Belit,
150 ; list of names of gods
in H.'s pantheon, 161-2 ; "The
Akkadian," 53s; H.'s character as
a Messiah, 533 ; =Amrapbel, 534.
Horratz, city in Mesopotamia, sacred
to Sin, 76, z4r,641,647 ; its importance and political decline, 77 ;
meaniug of its name, 78 ; associations with Ur, 77 ; enjoys the
patronage of Sargon II., 77; tem-

ple of Sin, 76, 241, 641; patronized by Nabonnedos, 77, 242.
Hqvrras,john K,excavations, r I .
Heart of Shamerh, name of a temple, 641.
H e b r m , see Old Tlsznrnent.
Hrrru/rr,
with Gilgamesh, 516.
Herodatur, source for B.-A. religion,
1 ; history of Assyria, 3 ; histoly
of Persia, 4 ; notices on B.-A. religion, 4 ; notices on lshtar cult
in Erech, 485.
HiNah, village, rite of, 8.
Hisforicol texts, value as source for
religion, 51, 166, 246, 661 ; pantheon in h. t. compared with that
in incantation texts, 297 ; source
for knowledge of sacrifices, 661.
Hinib,, eagle standard among the
H., 527 ; influence on Assyrian
architecture, 627.
Hornme/, F&, Sumerian question,
21.

Honroroha =Marduk, 5.
Houre FuN of joy, name of temple,

64,.
Houre o f F q 9 , see E-ninnu.
Hour* of Great Splcndor, name of

temple, 641.
House of Hrorkening to Prayerr,
,lame of temple, 64,.
Holdre of Light, name of temple,

641.
Hour8 of fhr Brilliant Precind,
name of temple, 641.
House of the sewn ~ i u i r i o n0
~1
Heazrm ntrd Zo'arth, name of zikkurat at Borsippa, 639.
Houir of fhe Srvrrr Zone,, name of
zikkurat at Uruk, 639.
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House Without Riual, name of temple, 641.
Hymnr and prayerr, division of religious literature, 247, 293; where
composed, 248; in connection
with incantations, 293, 301; h. to
Shamash, 300 8.; to Sin, 303-4 ;
dialogue style of composition
305; to Nebo, 306: no difference
in thought betw. h. and incantation, 30,. 307 ; illustrating relationship betw. man and gods, 309;
deity as person of dialogue in,
310; see also I'royerr.
Iambiichur, source of B.-A. religion,
399.
Idihlat =Tigris, 28.
Zgi-dug-ge, title of Ea, 230.
explanation of name, 185;
number of, and explanation,
185; spirits of heaven, r85, zoo;
gods in whose service the I. are,
186; their character, 186; associated with Anunnak'i, 186, 593;
altar of I. and Anunnaki, r86;
chiefs of Eridu, 186; Ashur,
king of, zoo; Anu, their chief,
186, 207, 593; associated with the
great triad, 236.
Zkbmt, minor god, in the Adapa
legend, 546.
Zlif<minat~n
of Bel, name of an
omen series, 363.
Im = Ramman, I 56.
Immerlr = Ramman, r57.
Immormlity, see Dead.
Zm-pa-ud-du, son of Bau, 103; ex.
planation of name, 103 ; function,
ro3.
Znrantationr, see also Magicof Trxts;

1

in therapeutics, 246; means and
methods of. 270-3; gods invoked
in, 273; ~ a c r e dobjects invoked,
274; gods in incantationsparexre/.
h i e , 275; the fire-god in, 277;
favorite time of, 280-1 ; i. services,
281, 283 ff.; principle of sympathetic magic, 284; mixed with ethicalconceptions, 292; inconnection
with prayers, 293, 301; the oldest
fined ritual, 2 9 4 ; n o line of demarcation betw. prayers and i.,
297, 307; points in common with
and differences from penitential
psalms,312; the natural expression
of popular beliefs, 326; demons
exorcised by i., 330; connecting
link betw. omens and i., 352.
Inmarmnru, city in Dibbarra epic,
533.
Inuorntionr, r65; in records of the
zd Rab. period, 167 ; combined
invocations, 235; where found,
235, 245; motive and manner of,
236ff.;TiglathpileserI., 236; Ram.
manniraii I., 237 : Ashurnasirbal,
237 ; Shalmaneser 11.. 237 ; Sargo" II., 237; Sennachelib, 238 ;
Esarhaddoil, 238 ; Ashurbanabal,
238 ; gods in invocation and in
actual worship, 238.
ZrhoNa, a designation of the netherworld, 563, 566; name of the consort of the queen of Aralil, 56j,
591 ; identified with Nefgal, 592.
Isoieh, prophet, 2 .
Zrd-p-taw, temple of Nin-Mar in
Mar, loo.
Zrhtnrilku, a foreign deity, 644.
Irhwc-Dngnn, king of Assyria, evidence of age of Dagan cult, 208.
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Is*e.endrrun, bay of, ltr.
Z p r , see Azm.
Isduber = Gilgamesh.
/ e a r r r / p / ~ i n ,cult of Ramman, 159.
job, book of, unsatisfactory ending like 12th tablet of Gilgamesh
epic, 51j.
joze$h~s, historical references to
B.-A., 5.
/udrer=priests, 625, 658.
judith, book of, bearing upon B.-A.
religion, 3.
/upifer = Marduk, name of planet,
370,434,458-g, 676-7; seeMorduk
Xhahn, at Mecca, 624.
A'ebru, epithet for AralG, 563.
lilidzihrnan-T u r p ,Cassite king, votive tablet, 671.
Kadi, in Ass. pantheon, 188; Elamitic god, 232 ; worshipped in
Dur-ilu, 232 ; minol god, 234.
ficdir&tu, general designation of
Ishtar priestess, 660.
Kaiah-Shrrgat, excavations, ro ; site
of tit)- of Ashur, 1g8.
Araffnt-Erhara,epithet of Gula, 173.
Kaaishurm, a foreign god, 644.
K e r n - i n d d , king of Babylon, restores Shamash temple a t Larsa,
144.
Kamuna-to-uddua, ship of Ningirsu, 654; meaning of name,
654.
Karun, oneof thefourstreamsforming the confluence of streams, 506.
liotnu, a foreign god, 644.
Xerchn, one of the four streams
forming the confluence of streams,
506.

h7hndir.= Parnapishtim, 515.
k x o n i , tribe hostile t o Babylon, 1 5 2 .
Arhir/, god, in Ass. pantheon, 188 ;
a form of Nebo, 188 ; minor god,
234 ; a foreign deity, 644.
Kharinrdfi, sacred harlots of Uruk,
475. 531~660.
K h a r $ q ( g e l ) - b u r P u ~ a"the
,
(great)
mountain of the earth," 558; native place of the gods, 558. 614 ;
= Ekur, 558
Khoshur, mountain destroyed by
Ishum, 533.
KAnris-Adra, see Adm-khosis, 505.
X%iipkr-nua-na,son of Bau, 103.
h i k h i mountain attacked by
Ishum, 533.
Khiraitum, a foreign deity, 644.
A'hi-shngo, a son of Bau, ro3.
Ar&iio?.rabad,unearthed, 6, 8 ; capital
of Assyria, 193 ; sanctuary of
Sin, z r g ; palace of Sargon, 225;
names of its gates and xvalls, 237 ;
sanctuary of Nin-Gal, 231 ; zikkurat at K., 617.
Khurribada attacks Uruk, 480; conquered by Gilgamesh, 514.
A%uJn, god of the zd Bab. period,
168.
Aidii-MorduR, father of Parnapishtim, 488, 496.
Kzdnruru, temple of Ishtar in Nineveh, 202.
AYfoNu, a designation of the nethersorld, 562.
KiLiLi, a foreign deity, 644.
K i i f ~ h i p ,differentiation of kingly
and priestly functions late, 374 ;
traces of direct relationship betw.
gods and king, 374-5.
K i n p , consort of TiQmat, 420;

INDEX.
symbol of chaos, 538; deprived
of the tablets of fate by Marduk,
428.
K2nunira, city on the Euphrates (?),
sanctuary of Dumuri-m-aba, 96.
h'ish, city in Babylonia, 54; temple
of Zamama, 169; temple of Ninni,
639.
Kiffiar,god, K . and Anshar created,
197,410; K. and Anshar intermediate betn. the monsters and the
gods in creation, 414, 4 ' 6 7 ; creation of theologians, 416; Anshar
and Kishar in the creation epic
and their meaning, 418.
Xiifinrgoi, cosmological deity, 4r7.
h i i h d a t , a foreign god, 644.
Kiriep, 9th month, sacred to Nergal,
463.
K i z ~ t t i Ukhhti,
,
and KharimBti, the
harlots of Uruk, 475, 531, 660.
XoyuyiR, mound, unearthed, 7, g.
h i ~ ( ? ) , n n a ,5'; place of worship,
to?; functions, raz; consort of
Ramman (?), 10%
Km"~~nznhuB,zd dynasty of Ur,
"builder" of temple of Sin in
Ur, 76, 295; of temple of NanB
in Ur, 81.
Kumnn, city in Babylonia, temple
of Ramman, 242.
Kurigalzu, Cassite, king of Babylon,
cult of Bel of Nippur, 147, 645.
Kuhr, see Cutha&.
Lagsmal, a foreign god, 644.
L a p r h , governors, 36; temple of
Anu, 53, 640; temple of Belit,
56; temple of Ban, 635; quarters
of, 56-7 ; temple of NingirsuNinib, 57, 87, 635, 640; center
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of worship of Ninni, 80; ancient
center, 35, 245; temple of Dumu&=U-aba, 9 6 ; Dumuzi, temple of
Ninmar, 635; temple of Nin-gishzida, 99,635; templeof Nina, 635;
templeof K"(?)-an-na, 152; temple
of Gimil-Sin, 561 ; shrine of Ningirsu, 640; zikkurat of XTin-girsu,
619,635,639; temple of E-salgisa,
641 ; temple of Nin-si-a, 635;
temple of Shabra, 635; temple
of Nin-sun, 635; temple of Kintu, 635; votive objects, 673.
Lndhomu, L. and Lakhmu cosmological, 197, 410, 417; a monster,
414. 4 r 8 ; in incantations, 417;
in Allatu's court, 593.
Larm, ancient center, 35; rulers,
37-8; dynasty, 39; center of worship of Shamash, 69, 143-4, 241,
628, 640, 646.; zikkurats at L.,
617, 639.
Lnsinrrr, a foreign god, 644.
L a p r d , Aurten Henry, excavations,
7.
Lnz, consort of Nergal, arg, 243;
not mentioned in Ass. texts, z r g ;
not mentioned in religious texts,
583.
Lebanon, cedar forests, 626.
Legal iiterature, see also Literature;
source for study of religion, 166;
religious character of, 245.
Lihntionr, 664, 666; in Old Testament and in A.-B., 665.
Libif-Iihtar, zd dynasty of Ur, builds
temple of N a n i in Ur, 81.
L+ of the World, name of temple,
641.
Likrht of Shmnr&, name of temple.
641.

Lifts of go&, 2 1 3 , 2 1 6 ; character of,
233; prepared on the basis of
religious texts, 233.
Literahrrc, Ashurbanabal's library,
132: syllabaries, 135 ; religious l.,

Lugel-edinna, epithet of

Nergal,

172, 280.
Lugal-erimn (?), god, 51 ; his local
character, 97 ; interpretation of
name, 97.
Lugnl-@a, epithet of Nergal, 172,

1 2 , 13, 213, 216, 233. 245, 247,
690-1 ; temple records, 165; legal
280.
Lz'gnl-hi-mu-no,in proper names of
documents, 165-6; connection
betw. religion and literature, 245,
the zd Bab. period, r69.
691 ; historical tents, 246; uncer- Lzgai-Mar-eda, god, temple a t Matain demarcation betw. religious
rad, 242, asolardeity,473; patron
and secular l., 247; epics,see Giiof Gilgamesh, identical with Shagomesh, Eabani, Adopo : commash, 486.
pound of popular belief and of
Lugai-mit-tu, in Sarnsuiluna's pantheology, 689.
theon, 162; wall of L., I72 ;
Local cults, origin of, 49 ; confusion
meaning of name, 1 7 2 .
with nature cult, 4 V j O ; growth
Lxgai-zirggiri, old Babylonian king
of, 49; policy of preservation of
of Uruk, 101; his pantheon and
local cults by foreign conquerors,
its age, 1 1 0 , 636; gods common
6 ~ 7 0 ,ro6, 1 1 1 ; confusion of
t o Lugal-zaggisi's and Gudea's
(female) local cults, 8 0 ; promipantheon, 110; priest of Anu,
nence given to local gods as comr 10,
pared with others, r r r ; local cult
LuZubite, name of people, 532.
features and general cult features Lunar cycle andrun iairndar, 78.
compared, rIo; survival of local
cults, I r 3 ; factors obscuring local
Marzn-ish-tu-su,servitor of A, 74.
cults, r 13-5; political factors, 113; Mogarida, a foreign god, 644.
popular factors, 114; theological
Magganubba, city in n..e. Assyria,
factors, 114; absolption, 114, 168,
sanctuary of Sin, 219; restored
171; number of, 170. 234, 274;
by Sargon II., 232; cult of Damin lists, 233 ; of the Ass. pantheon,
ku, Sharru-ilu, Sha-nit(?)-ka, 239.
234; importance diminishes, 235. .Magrgrro/trrfs, subdivision of reliLoffur, William K ,excavations, 9 .
gious literature, 247 ; practical
Lofiy a n d Brillisnt WhN, name of
purposes, 246, 255; beginning of
temple, 641.
rituals, 247, 253-4, 2 6 9 ; number
Lot, bears more resemblance to
of, 247; comparative age of, 253.
Parnapishtim than Noah, 507.
256; primitive popular thought,
Lugal-bonds, god, 51; temple a t
254, 292 ; method of composition,
254 ; titles of, 254-5 ; incantation
Uruk, 9 5 ; local character, 95 ;
rituals and their growth, 255,
identification with Nergal, 9 5 ;
283 ff.; Ea and Eridu prominent
signification of name, 95.
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Lugal-Marada, 242 ; native place
of Gilgamesh, 473.

in, 256; compiled character,
256-7 ; date of composition, 257 ;
bilingual redaction, 258 ; metrical
traits, z ~ g source
;
of study of popular beliefs, 159; occurrence of
Gibil evidence of ancient age of,
27; ; pantheon in m. t. compared
with that in historical texts,
297.
M u h m n l , tabernacle, compared s i t h
the Bab. ship for the gods,
655iWohhirir, god of dreams, 323, 402.
M n M u series, 286 E,302.
Mu-hu-a, name of Marduk's ship,

M a r r h r r h w a n , see A m b b s d a m n u .
M a r d u b , zd Bab. period, deity of
Babylon, 54.96 ; child par r x r r l b n c e of Ea, 96, 548 ; prominence

655.
il.Ia/ik, god, in Nabubaliddin's pan-

theon, 162, 176; associated s i t h
Shamash and Bunene, r76; in
proper names of the time of Hammurabi, 176; often used as epithet of Shamash, 1 7 6 ; meaning
of name, 176; Malik and Bunene,
attendants of Shamash, r:j; conI
sort of Bunene, 177.
'
MolRafu= A.
M n l k u , name of canal, 6 5 5 ; name
of Naru's ship, 655.
M o ~ m a variant
,
for Gula, ros.
Mammitu, goddess; M. and Anun- S
naki determine death and life,
493.
Mmmu, a form of Gula in proper
names of the zd Bab. period,
169.
Mandoran, legend of Rustem parallel to Etana legend, 520 if.
Mar, district in southern Babylonia,
sacred to Nin-Mar, loo; temple
Ish-gu-tur of Nin-Mar, loo.
M o r o d , city in Babylonia, temple of

1
1

of his cult since Hammurabi, r 16,
134-5, 690-r ; his titles, 118, 126,
239, 240, 276,500,576,630i identification with Bel and Ea, r r 8 ;
solar deity, 118, 119, 528, 576,690;
hi tvarlike traits, I I ~in; religious
tents, rzo ; temples in Babyion
(E-Sagila) and Horsippa, 12r,241,
636, 639 ; his papakhu, 640; his
consort, 12,-4,228; statue brought
from h'ineveh to E-Sagila, 684 ;
his statue recovered by Agum,
1 2 2 , I 52,670,687 ; lord of E-Sagila and E-Zida. 1 2 6 ; New Year's
Day his festival, 127, 631, 678,
681 ; mediator betn. Eaand mankind, 139, 2 7 6 ; Marduk and Ea
in incantation texts, r 3 p q o ;
conquers Tisrnat, 140, 197, 408,
422 ; rivaled by Ramman, r58 ;
during the Cassite period, 162 :
called Sag-ila, 169; lord of Anunnaki and Igigi, 186, 239; absorbs
the r8le of other gods, rgo, qog;
builds Eshara, 198 ; blended with
Bel, 54, 145-6, 148, 2 2 2 , 542 ;
Bei's titles applied to, 2 2 2 , 409,
542, 6 3 5 ; position in the Assyrian pantheon, ,224-5, 239 ; associated with Ashur, 224 : associated with Ashur, Shamash, and
Ramman, 224; second to Ashur,
239; prominence of his cult in the
neo-B. period, 239-40; rivaled
bv Nabu in the pantheon of Nebo-
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polassar, 240, 679 ; also in old
Bab. period, 648 ; in incantations,
272-3, 276; in the Sburpu series,
288; in hymns, 307 ff. ; lord of
rest, 309 ; god of oracles, esp. in
the south, 342. 345 ; zodiacal interpretation. 370, 434,458-9,6767; his double aspect in the crea-.
tion epic, 409,432,450;takes the
tablets of fate from Kingu, 418
(rf: 542,681);creates the universe,
428 ff., 447 ; establishes the districts of Anu, Bel, and Ea, 431;
arranges the stations of the gods
in the zodiacal system, 434; creates man, 437 ( r f : Ec, BcI, 443,
448); the fifty names (of the Igigi)
are bestowed upon M., 438 ; creates the Anunnaki, 447 ; = Nibir,
i.e., Jupiter, exercises control over
all the stars, 434. 455-9; 8th
month sacred to X.,463, 678,
686; Mardrik as Sharru in the
deluge story, joo ; absent in the
deluge story, 508; dogs symbol
of the solar god Marduk, 5 2 8 ;
conquers Zu, 542; identified with
Adapa, 548; temple at Ashur,
637; zikkurat a t Babylon, 639;
ship qf Marduk, 655 ; procession
on New Year, 679; spec. festival
instituted by Agum, 687.
Mnrdirk-boiadan, of Babylon, 129.
Marduh-nodin~nkhe,king of BabyIon, carried statues of Ramman
and Shala to Babylon, z l z .
Merringe oflringi, time of, 59; t o
Bau, 59.
Mar, = Nergal, name of planet, 370,
459 ; the "sheep" par urellencc,

459.

Mar-hr = Ramman, 166, 2 1 2 .
Marwa, hill in Mecca, 687.
Marhu, mythical mountain, 488-9 ;
=Musas or Masis, 516.
Masir, or Musas, = Mash", 5x5.
Mccce, 623.
Mrder, 44-5.
M&*
wedcc writins, 19.
Memr, variant of Gula, 175.
Mcr.=Ramman, 157.
Merrury=Nabu, planet, 371,459.
&rio$otamia, religious ideas and
customs, I , 3 ; seat of Terahites,
2 ; empire of Nimrod, 2 ; geography, 26, 27 ; character of, 28 ff.
Mes~iih,Hammurabi and the liebr..
Christian notion of Messianic
time, 533.
MiIi-~hihhu,king of Babylon, his
cult of Shamash, 144; minor gods
worshipped, 172.
bli~ror god$, zd Bab. period, 171z ; by Mili-shikhu, 172 ; some
Cassite deities, 172 ; in Ass.
texts, 171 ; in neo-B.period, 171,
242-3; absorbed by greater gods,
1 1 1 , 147, 171. 177, rgo, 233; patron-gods of arts, 178; as personification~. 179; dividing line
betw. spirits and m. g., 183, 233.
Mifhiru, a foreign deity, 6 4 4
Mitanni wedge writings, zo.
Monthr, connected with gods, 462 ff.,
676; names of the months, 464;
m. sacred to gods and their festivals not always corresponding,

687.
Monumcntal#?~dr, 7.
Moos, importance of m. as omen
giver, 358 ; manifold relations between man and m,, 358; impor-

tance of m. for calendar, 436,
46r ; moon and sun in religion
and astronomy, 4 6 1
Moon-god, see Sin.
Mores, 130; parallelism with Sargon
I., 562.
Mosul, excavations near, 5.
Mwfhrir, mound, excavated, 9 ; see
also Ur.
Mummu, associated with Apsu and
TiQmat, 42-1.
Minter, F~edeiericR,decipherment of
wedge writing, r 5.
Muror, or Maris, = Mashu, 516.
Mythology, see also Nature; extent
and influence of Bab. m., 518 8.
Nabonn~dor, of Rabylon, restores
temple of Shamash in Sippar, 70,
647 ; last king of Babylonia, 45 ;
restores temple of Sin in Harran,
77, 646 ; gives prominence to
Shamash cult, 240-1.
Nobu, god, 2d B. period, 127 ; most
prominent trait, r z q ; probable
aqueous origin, 124-5. 2 2 0 ; rank
as compared with that of E a and
Marduk, 1z5. 648; agricultural
deity, i z 5 ; suppression of cult by
Hammurabi and his successors,
126; becomes son of Marduk,
127, 240 (tf 648-9) ; his shrine
in E-Sagila, 127, zza-g, 636;
prominence during the Assyrian
period, 128-9, 228; his symbol,
1 2 8 ; temple a t Calah, 128, 228g ; prominence during the neoBab. period, 129,240; his epithets,
r z y j r , 239; meaning of name,
130 i his functions, rjo, zqo ; his
cult with other Semites, 130;

identified with Nusku, 2 x 1 ; his
consort Tashmitum, rjo, 2289 ; his consort NanB, 224;
favorite of Rammannirari III.,
128, 228; temple E-Zida in Borsippa, ~ 2 1 , 229, 241, 639. 648;
god of wisdom, 7 2 9 , 229; son of
Ea, 229; in the subscript to
Ashurbanabal's tablets, zzg-30;
similarity and difference bet,". N.
and Ea, 230-1 ; in hymn, 306 ;
shrine E-makh-tila in Borsippa,
307.636; godof oraclesin Assyria,
344, 348 ; = Mercury, name of
planet, 371, 459; in the deluge,
joo ; sanctuary E-pad-kalamasuma, 640; Sabu's ship a n d procession, 654, 679.
Nabrr-akiie-irba,astrologer, 340.
Nabw~baliddix, king of Babylon,
r62, 685; restores cult of Sippar,
176. 628, 645. 670 ; votive offerings, 670.
Nabupfarfar,see Nrbopolassar.
Namnr, district in Babylonia, sacred
to Ramman, Nergal, a n d NanB,
159. 164.
Names, transference of name and
interpretation of this act, 118,
140-1 ; composition of proper
names, 165 ; Bab. etymologies of
names, r73.
Nomtar, god of pestilence, 569;
strikes lshtar with disease, 570;
messenger of Allatu, 570, 580.
Nand, goddess, 51 ; titles, 81; center
of worship, 8 r ; position in the
pantheon proper and in the cosmology, 81 ; her temples, E-anna
in Uruk, 81, 242, 311, 531. 639;
E-ul-mash in Agade, 8 2 ; in Ur,
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81-2,85,2oz, 31 I . 639.678; statue
captured by Elamites and recaptured by Ashurbanabal, 85, to6 ;
absorbs inferior local deities, 103;
associated with Nergal and Ramman, r 59, '64; worshipped by
Arsyr. kings, 206; consort of Nabu, zzq ; Zag-muk of NanB, 678.
Nonnar = Sin, etymology of N.,
75; N. attached to Ur, 75 ; Sin
to Harran, 76; his position, 7 6 ;
his representation, 76; his functions, 76, 7 8 ; his epithets, 76,
79, 8 9 ; relationship t o Ningal,
97.
Naron-Sin, founds temple of
Shamash in Sippar, 70, 646; his
exploits incorporated in omen
text, 562; builder of the temple
of En-lil in Nippur, 642.
N6ru, rivergod in incantations, 282 :
ship of NBru, 655: place of
worship,
. 611.
-Nature, worship, 48; confusion with
local cults, 4 ~ 5 0 ;nature myth,
432-3. 487. 494.
Nazi-Maruttash, Cassite king, votive objects, 671-2.
Nebo, mount in Moab, place of
death of Moses, 130.
Nebopolassar, king of Babylon, 1z9;
makes Babylon independent, 239 ;
makes cult of Marduk prominent,
239; makes cult of Nabu prominent, 240; Shamash cult a t Larsa,
647. note 3.
NebucRadneezar I.,expels the Cassites, 88, 158 ; cult of Marduk
and Ramman, 158, 162; his
pantheon, 162.
Neburhadn~zzarII,religion of N.

/.

and Daniel, 3; builder of Birs
Nimrud, 9 ; rule, 44; worships
Sarpanitum as the begetting deity,
122; makes cult of Marduk prominent, 240, 646; revives ancient
cults, 242-3; restores temple of
Nin-karrak a t Sippar, 294; his
prayers exemplification of ethical
tendencies, 299; opposed to Be1
cult in Nippur, 646; restores
Shamash temple in Sippar, 646;
Ishtar cult in Uruk, 648.
Nergni,god,gr; localcultandtemple
in Cuthah, 65, 164, 218, 563. 583,
648 ; worship in Palestine, 65; in
Uruk, 6 6 ; his names and their
meanings, 66; functions, 66-7,
537; development of his attributes, 67-8, 582, 593; identifica, with
tion with ~ u ~ a l - b a n d =95;
Irkalla, 592; associatedwith Allat,
104, 183.565. 580,593; associated
with Ramman and NanB, I -.
<g,
164 ; Nergal in Samsuiluna's pantheon, 162; in Nebuchadnerear's
I. pantheon, 162; epithets, 172;
chief of nether-world and subterranean demons, 183 (4260), 511,
563, 582; associated with Ninib
as god of the chase, 216, 218,
237 ; with Ninib and Ashur, zr6,
218: god of war, zr8,sSa; Cuthah
his sacred city, 164, zr8, 563. 583;
Kar-Nergal named in his honor,
219 ; temple a t Tarbisu, 219 ; Laz
his consort, 219, 243, 583; identified with Dibbarra, 232, 528-9,
594; perhaps = Bel-sarbi, 242; in
incantations, z7 j, 280; phases
of. 280, 459; = M a r s as name of
planet, 370, 459; 9th month
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sacred t o N., 463; sun of midday
and summer solstice, 528, 582;
pictured as a lion, 530; the lion a
symbol of Nergal, 537. 580, 582;
identified with Gibil, 594; associated with Allatu, 104, 183, 565,
580, 583. 593: Nergal conquers
and weds Allatu, 584-5; imitation
of Tiamat-Marduk fight, 585.
Nether-world,names of : AralG, 557;
Ekur, 558; ShuQlu, 558; Kigallu,
562; Irkalla, 563; Kutu or Cuthah,
563; epithets for n., 559, 563;
Nergal, lord of the n., 563; the
older head of the lower world a
goddess, Allatu, not a god, 585.
New Yror'r Fatiuol, see Zag-mu&
Nibir = planet Marduk or Jupiter,
in the zodiac in conjunction with
Bel and Ea, 434-5 ; exercises control over all the stars, 458.
Niroiai of Danraxtus, source B.-A.
religion, 1, 412.
Niebuhr, Car~ten,15.
NZ&, excavations, I r ; see Ni$pur.
Niba, mother of Esarhaddon, 340.
Nimrod, incidental biblical reference
to, z ; not= Gilgamesh, 514.
Nimrud (mound), unearthed, 7 ;
temple, g, 627.
Ninb, quarter in Lagash, 57, 86;
explanation of name, 86.
N i d , goddess, 51 ; explanation of
name, 86; centers of worship,
8 6 8 , 635; associations with Ningirsu, 87, 635; relations to Ea,
8 7 4 ; fusion with Ishtar of Nine"eh, 88; interprets a dream, Tor;
a daughter of Nin-si-a, 102; in
Gudea's pantheon, 106, 635.
Nix-a&, god, 51; meaning of name,

!
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64; function, 64; identification
with Ea. 64.
Nin-akho-kuddu,goddess, 51; her titles in incantation texts, 103,282;
in Lugalzaggisi's pantheon, ' 1 0 ;
goddess of purification, 282; mistress of Uruk, 103, 282; water
deity, 282 ; lady of spells, 282.
Ninilsrr, "god of the great city,"
592; associated with Allatu, 586,
590; god of healing, ggo; identified with Ninib, 591.
Nin-dam, see Nin-ri-a.
Nie-dim-$=,god, in the Cassite pantheon, 162, r72; epithet of Ea,
'73.
Nin-din-dug, "name of Bau. (See
Corrections.)
Nix-8-p/,variant of Nin-gal, 98.
Nheurh, center of action in bookof
Judith, 3 ; site of, 6; capital of
Assyria, 46, 193, 651 ; cult of Ishtar, 152, 202-3; temple Ernashmash of Ishtar, I j 2 ; resp. of
Belit, 227 ; Sha-nit(?)-ka, mistress
of, 233 ; worship of all gods and
goddesses, 638 ; intellectual center, 651.
Nin-gal, god, 51; center of worship,
97; relationship to Nannar, 97;
sanctuary a t Khorsabad, 231;
Nin-gal's ship, 655.
Nin-g2r-nr,solar deity, 51; subordinate to Bel, 53, 57; identity with
Ninib, 57. 217 (cf. 528); temple
E-Ninnu in Giclu, 57, 87, 634-5,
640; votive offerings, 57; agricultural deity =Shulgur, 58 ; identity with Tammuz, 58; relations
to Nin-shakh, 93; in Gudea's
pantheon, 106: in incantations,
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273 ; zikkurat in Lagash or Girsu,
6r9. 635, 639; shrine in Lagash,
640; his ship, 654; consort of
Bau, 59, 677.
Nin-@h-zido, solar deity, 51 ; aform
of Nin-ginu, 9 2 ; meaning of
name, 9 2 ; identified with Ninib,
Nin-gin", Nin-shakh, 99, 217, 528.
547 ; local character, 99,528 ; temple in Girsu. 99, 635; in Gudea's
inscriptions andincantation tents,
99, 106, 280; consort of Nusku,
280; brings famine in the land,
387 ; 5th month sacred t o N.,462.
547; servant of Gibil, 463; 4th
month sacred to, 463; identical
with Gish-ida, 547 ; associated
with Tammuz, 546, 588; presides
over the growth of trees, 588.
Nin-gul, 51; consort of Lugal-banda,
95; interpretation of name, 95;
place of worship, 96.
N~nib,see ivm-fl'rxrr, solar deity, 57,
217, 459, 462, 576, 684; consort
of Gula, 105 (c$ 576,591);of Belitekalli, 173; in Hammurabi's pantheon, 162 ; in Nebuchadnezzar's
I. pantheon, 162, r64; god of war,
r64.zr4,218;=Ud-zal, 166; associated with Ashur, 214; epithets,
213-4, 217; templein Calah, 2145 (C$ 684); favorite of Ashurnasirbal and Shamshi-Ramman, 214;
god of the chase in association
withNergal, 116,218,237; heroof
the heavenly and earthly spirits,
214; in association with Nergal
and Ashur, 216; identical with
Nin-girsu, 57, 2 1 7 ; with Nin-aru,
59, ; absorbs Nin-gish-zida and
Kin-shakh, 217 ( i j 547); repre-

sents east sun and morning sun,
217; first-born of Ea 217; offspring of Ekur, 217; first-born of
Bel, 217 ; god of destructivecloud
storm, 217: 500; other qualities
in religious literature, 218, 576;
name of outer wall of Sargon's 11.
palace, 237 ; lays the foundations
of cities, 237; three forms, 238;
temple in D i b a t , 242 ; in incantations, ~ 7 3 ~ ~=Saturn,
80;
name of
planet, 371, 459; 6th and 11th
months sacred, a r s , 684; 4th
month sacred t o N., 462; in the
deluge story, jaa (rf. 217), 504;
worshipped a t Nippur, 635 ; temple of Zamama-Ninib, 640.
Nin-ifi-&sag,title of Ea, zjo.
Nin-igi-naqm-bu, 171 ; presider
aver metal workers, 178.
Nin-Karrah = goddew Gula, zqr ;
templeat Babylon (see Gala), 242 ;
in incantations, 273; temple at
Sippar, 294 ; in a prayer of Nebuchadnezzar, 294.
Nin-hhar-sat = goddess Belit, r 64 ;
in Samsuiluna's pantheon, 162,
164; sanctuary a t Babylon (see
Relit), zqz, 639.
Niii-h&al= Allatu, 2 8 2 .
Nin-Rurro, 1 7 r ; lord of mountain,
patron of stone workers, 178.
Nie-lil, see Belit.
Nis-lil-onnn, in Nehuchadnezzar's
11. pantheon, z4z;templein BabyIon, 640.
Nin-mahh = Ishtar, 242; temple a t
Babylon, 242.
Nin-mar, goddess, 51; center of
worship, loo; her temples in Mar,
l o o ; daughter of NinB, loo ; p o p
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olarity of cult, loo; in Gudea's
pantheon, 106, 635; daughter of
Marduk, 168; temple a t Lagarh,
635.
Ninni, goddess, = Enanna, 51 ;
titles, 80; center of worship, 80 ;
variant of Ishtar, 8 2 ; in Lugalzaggisi's and Gudea's panthea,
1 1 0 ; identical with Nan.3 of Uruk,
r 1I ; temple a t Hallabi, I 17 ; her
cult by Hammurabi, 144-5;
" Ninni," consort of Zamama,
169; temple in Kish, 639.
Nin-rhnhh, god, 51 ; his character
and functions, 9 3 ; identified with
Ninib, 93, 2 1 7 ; relations t o Kingirsu and Nin-gishdda, 92-3;
temple at Uruk, 93.
Nilzrhnr, cosmoiogical deity, 417.
N i n ~ s i agod,
,
5 1 ; or Nin-dar-a, go;
center of worship, 9 1 , 635; absorbed by Nin-girsu, 9 1 ; in
Gudea's pantheon, 106,635.
Nin-run, god, temple of N. a t Lagash, 635.
Ni*-tu, god, temple of N. a t Lagash,
635.
Nin-zadim, god, 171; patron of
sculpture, r78.
N$$rrr, rulers, 3 7 ; temple of Bel,
1 1 , 37. 69, 5 1 , 54. 151. 642, 644;
temple of Belit, 55, 635 ; inscriptions from Nippur, 103 ; prominence during Cassite period, 40,
146,480; wall of Zakar, 172 ; wall
of Lugalmittu, 1 7 2 ; ancient-center, 245, 145; chief god Bel, or
En-lil, 445, 542; reference t o N.
in Gilgamesh epic, 4 8 6 ; rivalry
betw. Nippur and Eridu, 508; replaced by Babylon, 542 ; rikkurat

1

767

a t N., 6r7 ; worship of Ninib, 635;
worship of Nusku, 635 ; votive
objects, 671-3.
Nimba, goddess, gr ; agricultural
deity, r o ~ ;traits in common with
Ea, 101; sisterofNin2,lor; centers
of cult, 1 0 2 ; in Gudea's pantheon,
1 1 1 ; probably local in Uruk, I ~ I
N i ~ a nsacred
,
to Anu and Bei, 462,
677; sacred in Babylonia, 684;
7th day sacred to Shamash, Malkatu, and Bunene, 685.
Nisir, mount on which the ship
alights, 503.
N i ~ r o c h Assyrian
,
deity, 2 .
Noah, resemblance to Parnapishtim
less than is the case with Lot, 507.
Nu-@m-mud, title of Ea, 230.
A'un-pi, god of the zd Bab. period,
168 ; temple in Sippar, 168 ; meaning of name, 168; solar deity,
168 ; becomes a demon, 168.
NurRamman, of Ur, builder of
Sin's temple in Ur, 7 6 ; builder
of temples to Nin-gal and Nannar a t Ur, 97.
Nurku, fire-god, in Ass. pantheon,
188, no-r; in Bab.
zto ; amalgamated with Gibil,
zzo, 277; identified with Nabu,
220-1 ; ideographic writing of
name and its explanation, ito;
solar deity, 220-1, 279; shrine in
E-Sagila, 220. 241 ; epithets, zzr,
277, 2 8 0 ; functions, 2 2 1 ; shrine
in E-Zida, 241; in incantations,
271-3, 277, 2 8 6 ; younger than
Gibil, 277; a mythological conception, 277, 2 7 9 ; Gibil-N., god
of civilization, 278 ; medium betw.
worshipper and deity, 279; asso-

.

ciated with Anu, 277. 286; associated with Rel and Ea. 279, 286;
Ishum, messenger of, 280; worship at Nippur, 635; see Gi6il.
Oheanos, see under Ea, 63.
O l d Ttifammt, source for B-A. religion, r , 669 (cfi 696) ; relations
betw. the Hebrews and B.-A., z,
61 I , 697-8 ; contrast betw. Hebr.
and B.-A. religion, 3, 668 ; 0.T.
points of contact with Gilgamesh
epic, 495; with deluge story,
506 ff.; parallels betw. Adam and
Eabani, Eve and Ukhat, 511 ;
betw. Samson and Gilgamesh
stories, 515-6; 3d chapter Genesis compared with Adapa legend,
551 ; Hebr. She81 1
l Bab. Shublu,
560; Hebr. ShSel I1 Bab. ShB'ilu,
560; Hebr.-Bab. customof inquiring of the dead, 560; parallelism
betw. Sargon I. and Moses, 562 ;
conceptions of nether-world in
0. T. and in Bab., 606; parallels betw. temple of Solomon and
Bab. temple, 623, 632, 652-3,
655 ; libation of oil in V. T. and
in Ass..Bab., 665; sacrifices in
0.T. compared with Ass.-Bab.,
667-8 ; teraphim and Ass.-Bab.
amulets, 674; Hebr. and Bab.
New Years, 68r; Purim compared
with Bab. 15th Adar festival, 686;
Ashera and tree worship in Babylonia, 689.
Omenr, division of religious literature, 2447; purposes of, 248, 33' ;
comparative age of, 253-4 ; an indirect means of forecasting the
future, 329; directions for the

priest in recognizing o., 3 p ; re
lationship betw. o. and prayers.
331 ; part of magic element in the
ritual, 33r ; occasions for seeking
a n o., j j r ff.; derived from offered
animals,33z; of apubliccharacter,
332 E., 362. 364. 374. 401 ; questions of an omen seeker, 333 ff.,
369; list of, 337, 362; their relation t o reports, 368.372; o. ritual,
338; connecting link betw. incantations and o., 352; variety of o.
literature, 355, 362 ; o. from stars,
356; the more variety, the more
significance - a principle of general application in interpretation
of o., 358; other guiding principles, 358 ff., 388, 401 ; private o.,
362, 403. 405 ; 0.series and mode
of their composition, 363; omens
deduced from observations of
eclipses, 357, 364; restricted application of o. no hindrance t o
theirpracticaluse, 366,372; vagueness of o. intentional, 367 ; interrelation betw. reports and o.,368,
372-3; importance of o. deduced
from eclipses and more ordinary
phenomena, 368-9; omens deduced from observations of planets, esp. Ishtar, and of other
heavenly bodies, 371-3; omen
calendars, 375, 382; omens from
terrestrial phenomena, 383 8.;
logical principle controlling the
interpretation, 384; offshoot of
sympathetic magic, 384 ; birth
omens, 384; partly public, partly
private character, 386; the rarer
the phenomena, the greater the
significance, 385; ideas of sym-
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pathetic magic in the interpretation of o., 388; omens from offsprings of animals. 391 ff.; omens
from the actions of animals, 397402; omens from dreams, 402-4;
o. of a private character, 403 ; popular phase of augury, 403; omells
from individual experiences, 404;
dividing line betw. omens of individual and of public character,
405; the practical +orking of the
omen belief, 406.
Op/i;ies, a gnostic sect, 699.
O$$evt, Jzlm, expedition to Babylonia, 8 .
OmiLes, see also Omens and Wi(rhcraft, direct means of forecasting
the future, 329; occasions for
asking o , 338 8.; blank forms
for o., 34, ;form of, 341 ff.; Marduk, god of, 342; asked of the
sun-god, 334 ff.; of Ishtar of
Arbela, 342 ; ceremonies accompanying o.,345 ; relationship to
penitential psalms, 347 ; practical
purpose of, 3 q g ; by means of
dreams, 349 ff.; generally vague
language, 344; occasionally definite language, 360; objects with
which o. are concerned, 360 ;given
by priestesses, 485. or pliests, 329,
560, 657-8; asked of the dead,
559-60, 657 ; asked on the New
Year's festival, 628-9.
Pantheon, divisions and development, 48-50; sources, 51 ; comparison betw. p. in historical and
in incantation texts, zg7 ; comparison betw. B. and A. pantheon.
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Pnpadhu, chamber of the god, 627;
cosmological significance, 629.
P=$-ru&nl, i t . , divine messenger,
epithet of Nin-shakh, Nebo, and
Nusku, 93 (cf. 463, 57,); in incantations, 273; loth month sacred
to P,, Ishtar, and Anu, 463.
PO$-U, god, in the Cassite pantheon,
r62, 172 ; offspring of E-sharra,
174; function. 174.
Poradixe, belief in, among Babylonians, 578.
Parahktr, chamber of the god, 627,
Parrra$iihtim, immortal, 488, 577 ;
P. and Gilgamesh, qgz B . ; son of
Kidin-Marduk, 488, qg6; born in
Shurippak, 4 9 6 ; hisepithet AdraKhasis, 505; bears more resemblance t o Lot than to Noah, 507.
Pa-mg,god, j r ; " t h e leader of the
land," I O I ; identity with Ishum,
,or ; lieutenant of Shamash, 107 ;
in Gudea's pantheon, 106.
Patai, 198.
Patron gods, of persons, 216, 235 ;
Nabu, patron of Kamman-nirari
III., zz8 ; of places, 49, 6 ~ 7 0 ,
106, 1 1 1 .
PmitmtiaI psalms, points in common with and differences from
incantations, 312 ; national origin
of, 3 ~ 2 marks
;
relationship beta..
god and man. 313 ; purpose to appease the anger of the gods, 315,
688 ; advanced religious conceptions, 3'4-5, 326; dialogue form,
3 ' 5 ; language, 316-7; age, 317;
anonymity of the deity addressed,
3'8; p. for specific purposes, 324,
688; relationship to oracles, 347.
Prrre$olis, wedge writings. 16.
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Prrrion Gu& sacred to Ea, 497;
not thesource of the deluge, 497 ;
confluence of the streams, 577.
Persian wzdgr writing, 19.
Person>/Eiot*onrof human arts, 178.
P&terr,johnP , , explorer, i r .
Pilgrimage, 684.
P/are, Victor, excavations, 8.
Plarr of Fates, name of temple, 64r.
Planets, observations of, 370; identifications of p. with deities, 370,
459 (c$ 619) ; prominence of Ishtar-Venus, in astrological texts,
371 ; regarded as auguries for the
chiefs and the general welfare,
373 ; planets and rikkurats, 619.
Poiificc, affecting religion and literature, 108, 110-r, 134-5, 201. 239,
690-r.
Popular Belief, see Theology and
Populav Belie$
Prayerr, see also Hymns, occasions, 663; in connection with
incantations, 293, 299; without
accompaniment of incantations,
294 ; curses regarded as p., 296;
no line of demarcation betw. incantations and p,, 297, 299, 307;
ethics in, 298 ; power of words,
328 ; no p. in its highest form,
329 ; relatiooship betw. prayers
andomen, 330; efficacy dependent
on their being uttered in the right
manner and by the right person,
353.
Priertijr coder, 362.
P ~ i c c fand
~ pnritesesres, divisions of,
269. 141-2, 657-8 ; p. as exorciser
and his function, 271-2, 330,6578 ; mediator betw. man and god,
315. 331. 353. 374. 560. 627, 692;

prognostication of future, 329,
560, 657; importance of, 353;
"Priests of Ashur," association
of priestly functions with early
kingship, 374; priests and priestesses in their fuytions, 485.
655 ff., 692; priests purifying the
dead, 578. 602 ; general name for
priest, 657-8, 676; priestesses
as dirge singers, 604, 658; as
judges, 6 2 4 658; intellectual
leaders, 693 ; as sacrificers, 657-8 ;
eligibility t o priesthood, 658-9;
women priests, 485, 659-60
Proper names, see also Homes, composition of, 165; source of study
of divinities, 166; evidence of age
of cult of gods (Ishme-Dagan),
208 ; Samsi-Ramman, 209.
Pmlmr, see Penitentinl Pmlnzi;
also Nymnr, Praye4s.
Ptolrmy, see C/audier Ptoiemoeur.
Pudilu, builds temple of Shamash
at Ashur, 209.
Perat= Euphrates, 27.
Purificohon, see Rifuols.
Purim, compared with the Bab.
solar festival, r i t h of Adar, 686;
not to be compared with Puru,
688.
Purrr, a festival ceremony, 688.
Puzur-Shadu-RnbA, captain of the
ship of Parnapishtim, gao.
Re, Egyptian sun-god, 210.
Rnbbiniral literaturr, bearing upon
B.-A. religion, 3, 697.
Races, of Mesopotamia, 24, 33.
Ranrman, god, Shala his consort,
roa, 161, zrz; associated with
Anu, 154, 207. zrz; associated

with Shamarh, 145, 1 5 7 4 , 160.
z r r ; associated with Sin and
Shamash, 158, 163; associated
with Nergal and Nan$, 159, 164;
rivals of Marduk, 158 ;ideographic
and other readings of the name,
156-7 ; meaning of name, r 5 6 7 ;
extent of his cult, 159; cult
by Aramaeans, 159; indigenous
t o Assyria, 159; rival of Ashur,
161 ; his two aspects as stormgod, 160; epithets, 156, 158, 160,
2 1 2 , 498; in Hammurabi's pantheon, 162; in Nebuchadnerzar's
I. pantheon, 162 ;= Martu, 166,
2 1 2 ; popular in Assyria, 2 1 1 ; his
instruments of destruction, zrz;
" t h e mightiest of the gods," 2 1 2 ;
name of one of the eastern gates of
Sargon's 11. palace, 237 ; brings
abundance, 237; temple at Borsippa, 242; templeat Kumari, zq?;
I rth month sacred to R., 463 ; R.
in the deluge, 500; declines to
fight Zu,541.
Ramman-nirari L. king of Assyria,
155; cult of Ramman, r g ; of
Anunnaki and Igigi as spirits of
earth and heaven resp., 185 ; repels the Cassites, 199 ; his pantheon, 237. 593.
Rammon-nirnriZZZ., kingof Assyria,
gives prominence to Nabu cult in
Assyria, 128, 228; erects temple
to Nabu a t Calah, 228; Nabu
his patron god, 228.
Rarrom, Hormurd researches, 9.
Rawlitrron, Henry, explorations, 9.
Refuirrs, observations, 372.
Rrl<yion, unity of church and state,
690; influence upon Hebrews, see

OldTrrtomrnr; upon Christianity,
698; upon Egypt, Persia, and
Gieece, 6.39-70,.
Religio~rtextr, 12-3, 467 ; sources
for religion, gr, 661 ; in Bab. theological schools, 1 3 4 ; reshaping of
r. t. during Hammurabi's time,
14-2;
divisions, 247-51; age,
6gr ; comparison betw. Ass. and
Bab. r. t., 251-z; their value as
source for knowledge of sacrifices,
661; votive inscriptions on statues.
669; on other objects, 671-2;
worn as amulets, 672; plague
tablets, 536, 674.
Rim-Sin, of zd dynasty of Ur,
"called" by Bel and Ea, 6 2 ; cult
of moon and sun.god in Ur, 70;
of N a n t in Ur, 81; builds temple
of Nin-shakh a t Uruk, 9 3 ; hi
wife builds temple to Nin-gal a t
Ur, 97.
Rittrals, establishment of, r 15; and
incantations, 247-8, z 53-4, 283 ;
manner of growth, 255; purification, 284, 688 ; incantations the
oldest fixed r., 294; penitential
psalms, 312 ff., 688; bodily castigation, 320, 6 8 8 ; offerings, 328 ;
prayers, 293 ff.; never without
ulterior motive, 328; oracles and
omens. 328 8.;composition and
growth, 3 2 ~ 3 0 ;strictness in observation of, 347.
Ruitrtrr, son of Sal in Armen. and
Mandaean legend, parallel to
Etana, 520.
Sa6a.dLtrictin southern Arabia,qgz.
Saditurn, maiden in Gilgamesh epic,
490-1; the goddess of Siduri, 491.
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Sacred 0 6 j r t ~651,
,
Sarredpariod, 686.
Soc~edgunrtrr, 62%ff.
Sarrrdneir of animal*, meaning of,
397-8.662 ; of trees, 662-3.
Sacr~$ce~,
when not t o be offered,
378; when offered, 663, 6 6 7 4 ;
offered by priests, 657-8; Semitic
view of, 660; comparison with
Hebrew, 667-8; as determined
from religious and historical literature, 661 ; development of,
661 ; two kinds of, 661 ; connected with prayers, 663; use of
oil and wine, 664,666 ; daily, 667;
monthly, 668.
Siidu, the hunter in the service of
Gilgamesh, 475 ; associated with
Ukhat, j r r .
S+, hill in Mecca, 687.
SagiZa = Marduk, in proper names
of the zd Bab. period, 169.
Sal, father of Kustem, 520.
SamifRamrnan, king of Assyria,
builds temple t o Ramman, 154,
'59; builds temple t o Ashur in
Ashur, 198 ; his name as evidence
of age of Shamash cult, 209.
S~mron, parallelism with Gilgamesh, 515 ff.
SamruiIvna, king of Babylon, 56;
builds sanctuary of Belit, 56 ;
builds Dur-padda, sacred to Ramman, 158; his pantheon, 161;
builds wall of Zakar in Nippur,
172; builds wall of Lugal-mittu
in Nippur, 172.
San'&, prophet, his spirit called
UP, 559.
Sonrcur, last king of Assyria, 229.
Sargonl," builds" temple E-ulrnash

of Nani in Agade, 82; myth d

Sargon I. 1l to anincidentin Moses
life, 562; his exploits incolp*
rated in a religious text, 562
"builder" of temple of En-lil in
Nippur, 642, 645.
Sargon II., of Assyria, restores
"laws and customs of Harran,"
77; builds sanctuary t o Shamash,
211; names Kar-Nergal in honor
of Nergal, 2x9; builds sanctuary
to Sin a t Khomabad and Magganubba, 219; patron of learning,
z z g ; prominence of Nabu cult,
2 2 9 ; erects sanctuary to Kin-gal
a t Khorsabad, 23, ; restores Magganubba, 232; revives the triad,
236; his pantheon, 237 ;his palace
at Khorsabad, 2 2 5 , 337 ; his zikkurat a t Khorsabad, 617 ; sacrifices in Babylonia, 664; institutes
special festival, 657.
Sor$anitum, consort of Marduk,
1 2 1 , 224, 225, 636; interpretation
. of name, 121, 449; shrine in
E-Sagila, rzr, 241, 636, 64r ; her
statue recovered by Agum, 122,
152, 670, 687; her subordinate
position, 121-2; goddess of matrimonial fertility, 122, 684; of
secret knowledge, ,?a ; amalgamation with Erua, 1 2 2 ; epithets
of Sarpanitum-Erua, 123; called
Belit, 224, 684; shrine in E~Zida,
241 ; rarely in incantations, 276;
25th day of Siwan her festival,
684; festival instituted by Agum,
687.
Soturn=Ninib, planet, 371, 459.
Snul, king of Israel, and the witch,
559.
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Semitci end tron-Srmita in Babylonia, 21-2, 32-4.
SmdrrhirLi, excavations in, 579.
Smhereh =Larsa.
Smnarherib, king of Assyria, zoo;
takes statues of Ramman and
Shala back from Babylon, 2 1 2 ;
erects temple to Nergal a t Tarbiiu, 2 1 9 ; his pantheon, 238. 644.
note 2.
Swen s$iritr, cause eclipse of moon,
264, 276; 12th month sacred to
them, 463; Sibi, collective personification of the S. p. associated
in war with Ishum, 533.
Sex, inferiority of female t o male in
the B.-A. ant he on, 75, 79. 104;
confusion of femalecults,So; variety of "ladies" in pantheon, 98,
104; position of female deities as
consorts of male deities, 104, 586,
594 ;maledeities becoming female
and consorts of male deities, 177.
280; association of sexes in cosmology, 411 ; association of sexes
in the creation of the gods, 413 ;
female deities and the months,
463; sex in witchcraft, 267, 342,
660; sex in priesthood, 485,65960; sex in furnishing oracles, 485,
660; sex among musicians and
dirge singers, 660 (see Dirge);
position of woman, 694.
Shobnt, rrth month, sacred to Ramman, 463; sacred to Ninib, 215,
684.
Shobro, god, temple at Lagash, 635.
ShhiLu, a designation for priest,
560; ll Hebr. ShBel, 560.
Shoio, consort of Ramman, 161,
2x2; in proper names of zd Bab.
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period, 169; in Ass. pantheon,
189; meaning of name,z13; other
applications of the name, 213;
epithets, 213.
Shaimon, god, in Ass. pantheon,
188.
ShoLmnnrrcr IL, king of Assyria.
gives prominence t o Shamash
cult, 205, 215 ; his pantheon,
237.
Shomarh, or Utu, 51, 277 ; signification of name, 68; relations to the
moon-god, 68-70,98,305 ; centers
of worship, Sippar and Larsa,
69, 117, 143, 176, 241, 628, 640,
646; relative age of the centers,
70; temple Ebabbara, 70, 628,
640, 645 ; attributes and functions, 71, 120, 210; in incantations, 71, 211; probable age of
these conceptions, 71 ; his other
names and their meaning, 72-4,
176 ; local uses thereof, 73; Malkatu his consort, 74-5, 176, 241685 ; offspring of Nin-gal, 98 ; in
Lugalzaggisi's and Gudea's pantheon, rla ; in Hammurabi's pantheon, 162; warrior of heaven and
earth, 144. r r r ; mighty hero, r ~ ;z
position in Bab. pantheon during
and after Hammurabi, 144 ; position in Ass. pantheon, 144, zogI I ; associatedwith Ramman, 745,
157-8, 160, 2 1 1 ; associated with
Sin and Ramman, r58, 763 ; associated with Ishtar, 163. 5 1 1 ; associated with Malik and Bunene,
176; often called Malik, r76i
symbolof Shamash, 176-7; temple
a t Ashur, 2 0 9 ; protecting deity,
209; ethical level in Ass. pan-
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theon, zog-10; judge of heaven
and earth, 210, 274. 279, 297, 527
(c$ 640) ; prominence of sun cult
during reign of Ashurnasirbal
and Shalmaneser 11.. ? I Q . 6 4 6 :
under Esarhaddon, 646; sanctuary
by. Sargon
- II., z r l ; cult influenced
by that of Egyptian Ra, aIo (c$
699) ; name o f one of the eastern
gates of Sargon's II.palace, 237 ;
grants victory, 231 ; Nebuchadnerzar 11. and Shamash cult, 646;
Nabonnedos gives prominence to
Sh. cult, 240-1, 647; temple in
Babylon, 242, 640: Sh.in incantations, 280; in hymns, 300 if.; in
omens and oracles, 334,344 ; Shamashand Sin, 305,647; 7thmonth
sacred t o Sh., 463, 685; patron of
131gamesh, 471, 479 ; identical
with LugaLMarada, 486; patron
of Etana, 520; controls Zu, 538;
on seal cylinders, 540; Sigar, a
festival o f ,684; festival days, 6 8 5
S&amrhi-Ramman, king of Assyria,
gives prominence to Ninib cult,
214.
Shamu*tu, a class of priestesses of
Ishtar, 663.
Sha-nit(?)-ka,goddess, in Ass. pantheon, 188; associatedwithDamku
and Sharru-ilu, 232 ; mistress of
Nineveh, 133 ; = Ishtar, 233.
Shnrru, title of Marduk, in the
deluge story, 500.
Sharru-ilu, god, associated with
Damku and Sha.nit(?)-ka, 232 ;
meaning o f name, 232 ; evidently
a title, 232 ; perhaps a foreign
god. 232 ; worshipped a t Magganubba, 232.

I

Shar-mr&=Belsarbi, 242.
Shcrua, minor god in Ass. pantheon,
234 ; foreign deity, 644.
Shed/, 560; 0. T . conceptions of
She81 l to Babvlonian conceotlons, 636 if.; see also Shudlu,
Lend.
S h i n r = Babylonia, 613.
Shi.6, constructionof, 498-9 ; Pururshadu-rabu, captain of ark, 500;
a sacred object, 653-4; its uses
and significance, 654; compared
with the Mahmal and the ark,
655.
"Ship ofLi@t,"nameof Sin's ship,
655.
"Shi$ of M d u , " name of the ship
of NBru, 6 5 5
"SA@ of fhe Brilliant Offqring,"
name of Bau's ship, 655.
Shir, god, in Nebuchadnezzar's I.
pantheon, 162 ; local god, 163;
patron of Bit-Khabban, 176.
Shirpurlz, see Lofaxh.
Shudlrr, designation of the district
of the dead, 563 if.; meaning, 559;
I to Hebr. She?%, 560.
Shrrbrr, in Nebuchadnezzar's I .
pantheon, 162; local character,
163; patron god o f Bit-Khabban,
r76.
Shu-bu-l=,god, in proper names of
the zd Bab.period, 169 ; patron of
Shumdula, 169.
Shu-@d-/a,see Shu-bu-lo, 169.
Shukomuna, Cassite god, identical
with Nergal, 152. 163, 172 ;'head
of Agum's pantheon, I ~ Z 172
, ;
consort of Shumalia, 17 3.
Shzrisur=Nin-gir-su, 51.
Shzrljoo-uddu, god, 51 ; meaning of
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name, 99; age and extension of
dated with Shamash and Ramman, 158, 163; in Hammurabi's
cult, 9 9 ; decline of cult in favor
pantheon, 162; patron of Bitof Shamash and Hinib, loo ; position in Babylonian astronomy,
Khabban, 163; head of zd triad,
163; associated with Ishtar, 163,
loo ; solar deity, 99, 531.
Shumaiio, in the Cassite pantheon,
57,; father of Ishtar, 565; temple at Calah, 2 1 g ; sanctuary a t
162-1, 17-2; in Nebuchadneerar's
I. pantheon, 162 ; consort of ShuKhorsabad, 219; sanctuary a t
kamuna, 177;
17.3.
Magganubba,
219; ~ o dof wis. epithet,
.
.Shumdwin, city in Babylonia, cult
dom, 78, 219; god of war in Ass.
of Shubula, 169.
pantheon, 219; first-born son of
Shum-goy, see Si-far.
Bel, 76,219; subordinate position
Shurippak, ci>y on Euphrates, dein Ass. pantheon, 219-20; Sin
stroyed by rainstorm, 495 ; comand astronomy, resp. astrology;
parison with Sodom, 496. 507.
219-zo; temple a t Babylon, 212 ;
Shurpu rrrier, zgo.
in incantations, 280; in hymn,
Shu-nil-[a,see Shubula, 169.
303-4; Sin and Shamash, 305,
Sibi, collective personification of the
647; first-born of Bel, 219, 462;
seven evil spirits associated with
Siwan, 3d month, sacred to Sin,
Ishum, 533.
462; chapel in E-Zida, 6 j g ; Sin
Sibithm, minor deity in the Etana
cult under Nabonnedos, 77, 648;
legend, 521.
Sin's ship, 655 ; mgmuk of, 67s ;
Sidwi, Sabitum, the goddess of
Si-gar, festival of, 684.
Siduri, 491.
Sieni, a peninsula (metals and
Si-gar, festival of Gula, 683; festistone), 627, 6 5 2
val of Sin, 684; festival of Sha- Sin-pmil, of Uruk, builds ranctumash, 684 ; meaning, 684; date of
aries to Nergal a t Cuthah, 66.
installation of Ashurbanabal.684.
Sis-&did, of Uruk, servitor of
Siiili, mother of one of Ishtar's asLugal-banda and Nin-gul, 95-6.
sociates, 4 8 2
Sin-iddina,ofLarsa,builds sanctuary
Sin, god, see also Nannor; worto Shamash in Larsa, 6 9 ; builds
shipped in H a r m , 76, 241, 64r,
temple of Sin in Ur, 76.
647; temple a t Ur, 76, 241. 295, Sippar, temple and archives, 1 0 ;
ancient center, 35, 245; center of
640, 644, 687; occurrence of the
worship of Shamash, 69, 117,
name elsewhere, 77; amalgamation with Nannar, 78; chief trait,
143-4, 241, 628, 640, 646; temple
78; lunar cycle and sun calendar,
of Nun-gal, 168 ; worship of Sha78; epithets and functions, 76,
mash, Malik, and Bunene, r76;
78-9,z1g,q62 ;gradual decrease of
temple of Nin-karrak, 294; temple
Sin cult, 78-9; in Lugalzaggisi's
a€ !vt.lalkatu or A,640; rikkurat,
and Gudea's pantheon, r ro ; asso"Threshold of Long Life," 6 4 1

1
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~

~

Sir, serpent god, in proper names of
the zd Bab. period, 170.
S i ~ i u sobservations
,
of,3 7 t
Siwan, 3d month, sacred t o Sin,
462, 687; sacred to the god of
brick structures, 463; 25th day
of Siwan sacred t o Belit of BabyIon, 684.
Slamer, standingof slaves a measure
of social ethics, 695.
Smith, Ceorge, explorations, 9.
Sodom, destruction of,point of contact with algamesh epic, 4956.
507.
Sod*aros, grandfather of Gilgamesh
(Aelian), 524.
Solomonir temple and the sacred
quarter in Nippur, 623-4; horns
of altar compared with Bab. custom, 652; "sea" compared with
Apsu, 653; ark compared with
the Bab. ship, 655.
Sorrer, Sorcerers, see also Witchrrqft; relationship betw. ss. and
oracle-giver, 342.
SPirit~,in proper names, 166, r8a;
Nun-gal-e-ne, a class of, 168 ( r f :
r8q); their symbols, 174, 182;
functions, 174; lists of, 180; classification of, 18, ff.; of disease,
r 8 1 , 1 8 6 , ~ 4 6 of
; the field, 182; of
the nether-world, 183; dividing
line betw. gods and spirits, 181,
183, 231, 266, 274; of evil, 260,
264; activity of, 260-1 ; representations of, 263; habitations
of, 260, 263; the seven spirits,
264 ; strength attribute of, 266 ;
relationship betw. demons and
witchcraft, 267; differentiation of
demons, 262.

Spinnt<'alisation of mythology, 304.
306; characte~isticof later times,
297; in penitential psalms, 3 1 3
3'9.
Splerrdor o f Heoven and Earth,
name of temple, 641.
Sfarr, writing of heaven, 454; division of, 455.
Storm, symbols of storm (birds and
bulls), 537 ff.
Subnrtzr, name of country, 532.
S@, name of country, 675.
Sudhal-sidu, name of pythical fountain, 572.
Semrr and AMad, ethnologicalgeographical, 32-3; S-A. language in incantations, 259Suaterzk gueition, 21-4, 32-4.
Sun, see Shamash; gates of S., 435,
443; representation of sun in
creation story, 461 ;sun and moon
in astronomy and religion, 461.
Susiorr wedge writing, ~ g .
SyNabavies, '35.
Syncelfu(ur,source for B.-A. religion,
'3
5.
Syitemotised relipion, see Thsologv.
Toboo, meaning of, 397.
Tnli~mait,see Amulet, Teraphim.
Tammua, agricultural deity, 58, 588 ;
relations to Ishtar, 84, 481, 484,
547, 564, 574; T.and Gish-zida
doorkeepers of heaven, 546; solar
deity, 547; 4th n ~ o n t h named
for T., 547, 682; intercedes for
Adapa with Anu, 548-9; brother
of Belili, 575; T.'s day = AllSouls' Day, 599, 605, 682; identified with Nin-girsu, 58; associated with Nin-gish-zida, 546, 588.
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Tarrrmue, 4th month, sacred to
Ninib, 462 ; named for god Tam.
muz, 547, 682 ; sacred to the servant of Gibil, 463.
Tarbiru, city north of Nineveh ;
temple of Nergal, 219.
Tor-gul-Le, names of some demons
let loose by Dibbarra in the deluge
story, 500.
Turkmitum, goddess in pantheon
of Hammurabi, 1 3 0 ; a new creation, 131-2; consort of Nabu,
130-1, 228-9 ; meaning of name,
'31 ; her quasi-artificial character,
131-2; called NanP, 1 3 2 ; shrine
in E-Sagila, 2 2 0 , 241 ; in the sub
sclipt to Ashurbanabal's tablets,
229-30; shrine in E-Zida, 241.
Tarhrihr, see Tishri.
Tay201,j. E., excavations, 8.
Tebcf, loth month, sacred t o Papsukal, Ishtar, and Anu, 463; festival
of En-meshara, 588.
222% mound near Warka, site of
ancient capital of Mar, ~ w .
TeN-clanrama, see El-amamn.
Tell-Ibmhim = Cuthah.
Telloh, excavations, 1 1 ; temple
records and legal documents, 165.
Trll-SIf, temple records and legal
documents, 165.
Temple rrrordr, see also Litrrature ;
source of study of the deities, r67.
Tdmples, 612 ff.; names oft., 638 ff.;
history of t., 642 ff.; as financial
establishments, 650; minor part
played by the temples in Assyria,
659.
nrah,
nrahiter, appearance in
Palestine, z ; migrations, z ; home
of, 9.
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Tmajhirn, talismans parallel t o
Ass.-Bab. statuettes of gods, 674.
Terrmrnan, king of Elam, 296.
Thnnrud, Arabic tnbe destroyed,
496.
The Brilliant Horrrr, nameof temple.
641.
" Tkr Lc~rerLight," name of Ningal's ship, 655.
Theology andpopulnr bel;ef, 89, 114,
131. 180, 235, 249, 411, 414, 416,
458, 494, 527.584. 614, 619,62930, 689; Gudea's system, 108 ;
interaction betw. political fortunes
and positions of divinities, 108,
110-11,
134-5. 20,. 234, 235:
genealogical arrangement according to Amiaud, 108; family theory
according to Davis, 109; its valoe,
109 ; tendency towards recognition of certain great gods, 111.
147. 171, 190, 234-5. 696; organization of cult aiid ritual,
establishment of dogmas, r r 5.
133, 247, 690; pedagogical activity, 135: formation of the great
triad, 147 ; re-systematization of
gods by Hammurabi, 171, 276;
systematization of spirits, 184 ;
attempts to systematize series of
gods, 213, 216, 233; theology in
cosmology, 412 ff., 4r8, 443 ; in
the 12th tablet of the Gilgamesh
epic, 512-3; in the Etana legend,
527 ; theologyin the Zu epic, 549.
Tkmnnr, F&, excavations, 8.
Thousand and One Nights, 494.
TLrcrhold of Long L*#,name of
zikkurat in Sippar, 641.
Tibnrof, mythical monster, conquered by Marduk, 140, 197,408;
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fought by Anu, Ea, 197; synonymoos with Apsu, 411 ; female
principle, 411 ; personified chaos, 1
411. 414; dominion of T. and
Apsu precedes that of the gods,
412 ; gods product of the union
of T. and Apsu, 4'3; mythical
monsters product of the union
of T. and Apsu, 414; associates
of T.,419; Ummu-Khubur, epithet of T., 419; Kingu her consort, 420; TiQmat epic compared
with Zu myth, 543 ; comparison
with Nergal-Allat fight, 5 8 5
T&iiothpilrier I., king of Assyria,
nomenclature of Bel, 146; dedicates temple to Anu and Kamman, 154, 159; as a hunter, 216;
rebuilds temple of Be1 at Ashur,
2'5; pantheon, 236; dedicates
captured gods, 675.
Tigathpile~rrII., sacrifices in Babylonia, 664.
Ti@.is, course of, 28-9; comparison
with Euphrates, 30 ; in garden
of Eden, r (rf: 506) ; one of the
four streams forming the confluence of st~.eams,506 (rf: 3).
Ti~hri;7th month, sacred t o Shamash, 462 ( E f . 681,685); 7th d a y
sacred to Shamash, Malkatu, and
Bunene, 685.
Tombr, see Deod.
Triod, the great, Anu, Bel, Ea, 107;
relationship of the members, 147;
product of theology, 147, r49; development of, r48; extraneous
position, 149; representative of
the three kingdoms, 155; punish the violator of monuments,
207; fin the name of the months,

1

208, 236; general position in
Ass. pantheon, 236; give victory,
236; grant rule, 236; associated
with Ashur, Ishtar,and Igigi, and
Anunnaki, 236; in incantations,
273 : associated with fire-god, 279;
in Gudea, 418; in the cosmology,
418; ancestors of the triad, 418 ;

workers, 178.
zzr-lil-m, in Nebuchadnezzar's 11.
pantheon, 242.
Tyrhren, Grrhard, decipherment of
wedge writing, 15.
Ub~hu-Rcnnn, council chamber of
the gods, 423, 629, 687.
Uddusdrr-Nonrir, a divine servant,
created by Ea, 571.
U d - z e k Ninib, 166.
URhat, in the Gilgamesh epic, 475,
476ff.; parallelism betw. U. and
Eve, 511.
URhdfi, sacred harlots of Uruk, 475.
53'. 660.
Ui-mash-rhi-&m, in propernames of
the zd Bab. period, 170.
Ulttlu, 6th month, sacred t o Ishtar,
462. 684: sacred to Ashur, 463,
685; sacred t o Ninib, 215, 684;
3d day of U. sacred t o Shamash,
Malkatu, and Bunene, 685.
Ululrr r d (intercalated), sacred to
Anu and Bel, 463.
Umu,goddess, 51 ; priestessofuruk,
1 0 2 ; in Lugalzaggisi's pantheon.
110.
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Wtdgc un'tz'ng, styles and varieties,

Za&ar, god, meaning of name, 172 ;

19, 2 0 ; origin, 2 1 ff., 454, 455.
Wirrhcroft, origin of belief in, 267 ;
relationship betw. W. and demons,
267 ; the sex in W., 267, 342, 485;
means of W., 268 ; protection
against, 2 6 9 ; release from, 285,
657 ; causes of punishment by,
291.
Wordzip, tree worship compared
with Hebrew-Phoenician Ashera
cult, 689; symbolical in Bab., 689.

place of worship, 172; "wall of
Zakar," 172 ; relationship to Be1
and Belit, 172.
Zamamo, god of the ad Bab. peliod,
r68; sanctuary to Z. in Kish,
169; god of battle (identified with
Ninib, 640), 169 ; Ninni his consort, 169; in incantations, 273;
temple of Zamama-Ninib, 6 4 0
Zarmu, son of Bau, 103.
Zo-zn-uru, son of Bau, ra3.
Zikhurat, staged tower, 6 r 5 ; imitation of mountain, 6 1 ~ ;house of
oracle, 622 ; names of zikkurats.
618
- K.
Zodiac, z. system outcome of religious thought, 247, 434; zodiacal
internretation of the e
sods.. 82.
31-I, 434, 462-3. 676; almost
the entire zodiac known t o the
Babylonians. 456.
Zorwsfnanzsm, 45.
Zu, personification of storm, 525,
537 ; myth of Zu, 537 K.; coolpared with TiQmat epic, 543; explanation of name, 537; the chief
worker of evil, 538; under the
control of Shamash, 538; robs
the tablets of fate, 540 ; conquered
by Marduk, 542.
Zurglrrrl, city in Babylonia, 578.

XenoPdon, contemporary of Ctesias,
I.

Xi~uthras,505 ; see Adm-Kharii.
Yukhirm, name of column in Solo-

mon's temple, 624.

Zab,lower, tributary of Tigris, rgz.
Zodu, king of Babylon, restores

Shamash temple a t Sippar, 117 ;
restores Anunit temple a t Agade,
117.
Zeg-mu*, festival of Bau, 59, 677 ;
festival of Marduk, 127, 631,
678-9; festival of En-lil, 678 ;
festival of Sin, 678 ; festival of
NanQ, 678; propitious time for
asking oracles, 628-9 ; spring and
fall the time of the z., 678; compared with Jewish New Year, 687.
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