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Introduction

HE ancient Near East, until about a century ago, had as its chief witness the text of the

Hebrew Bible. Relatively insignificant was the evidence recovered from sources outside the

Bible; that which had been found had not been sufficiently understood to serve as a reliable
historical source. Through explorations and excavations carried on within the last century in Egypt,
Mesopotamia, Asia Minor, and Syria, a wealth of new information has become available. This new
light from extrabiblical texts has served not only to enlarge immeasurably the horizon for a knowl-
edge of the ancient Near East, but it has also sharpened considerably the understanding of the
content of the Bible itself. Not infrequently has an interest in biblical history and literature led those
who pursued it into fields of discovery which have had far-reaching significance for humanistic
studies in general. Hitherto unknown languages with considerable literatures have been the by-
products of activity begun by those interested primarily in biblical research. The results of the labor
of those whose interest led them beyond the narrower confines have now become the tools of all
biblical scholars.

The purpose of this work is to make available to students of the ancient Near East—serious stu-
dents of the Old Testament, we believe, are necessarily such—the most important extrabiblical texts
in translations which represent the best understanding which present-day scholarship has achieved.
Many of the relevant texts have been hitherto accessible only in obscure and highly technical journals.
Some have been circulated widely in translations which represent a stage of understanding now
happily superseded by more thorough study. Yet other texts included here have not hitherto been
published in translation into a modern language.

This is not the first attempt of its kind. Extrabiblical sources have long been considered important
for an understanding of the Hebrew Bible. Almost three centuries ago, John Spencer, Master of
Corpus Christi College in Cambridge, sought to interpret the ritual laws of the Hebrews in the
light of the relevant material from Egypt, Greece, and Rome.! As early as 1714, Hadrian Reland of
Utrecht published his monumental work on Palestinian geography,” in which he recognized the
importance of the monuments for biblical study. W. Robertson Smith® and Julius Wellhausen,' in
the latter part of the nineteenth century, found in the literature of Arabia a point of vantage for a
better understanding of biblical customs and institutions.

The importance of Assyriology for biblical studies was widely heralded through the spectacular
announcements of George Smith. In a paper read before the Society of Biblical Archaeology on
December 3, 1872, Smith gave translations from the Assyrian account of the flood and predicted that
“we may expect many other discoveries throwing light on these ancient periods.” Two years later
he described the fragments of an extrabiblical account of creation in a letter to the London Daly
Telegraph.® These sensational announcements served to create interest among biblical scholars in
the science of Assyriology, as well as to elicit popular support for further excavation and research.
At about the same time that England was becoming aware of the significance of cuneiform studies,
Eberhard Schrader published his Die Keilinschriften und das alte Testament (1872), a work which
enjoyed the popularity of successive editions in German and an English translation.” Schrader’s
arrangement of the relevant cuneiform material was in the form of a commeritary upon the canonical
books. Later, H. Winckler published a textbook of the cuneiform inscriptions illustrating the biblical
material; this appeared in three editions.®

1 De legibus Hebracorum ritudlibus et earum rationibus (Cambridge, 1685).

2 Palaestina ex monumentis veteribus illustrata.

® Kinship and Marriage in Early Arabia (1885). * Reste arabischen Heidentums (1887).

8 Transactions of the Society of Biblical Archaeology, 1 (1873), 213-234.

¢ March 4, 187s.

7 Second ed., 1883; 3rd ed., entirely rewritten by H. Zimmern and H. Winckler, 1903; English translation of 2nd

ed. by O. C. Whitchouse, 1 (1885), r (1888).
8 Keilinschriftliches Textbuch zum alten Testament (Leipzig, 1892, 1903, 1909).
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INTRODUCTION

In the same year in which the third edition of Winckler’s textbook appeared, Hugo Gressmann
published his Altorientalische Texte und Bilder zum alten Testamente (1909). As general editor,
Gressmann was responsible for the choice of the pictures and the accompanying descriptions; A.
Ungnad and H. Ranke translated the texts. Ranke’s translations of the Egyptian texts marked the
first important collection of Egyptian material made with special reference to the Old Testament.
Gressmann, in his general introduction to the work, emphasized the goals of objectivity and com-
pleteness. The translations should serve, he maintained, not only for comparison and illustration,
but for contrast. This cooperative enterprise was successful, in that this work quickly became a
standard work of reference for biblical scholars. By 1926 the discoveries of new texts and the im-
proved understanding of old ones warranted an entirely new edition of Gressmann’s Texte und
Bilder.” The quantity of translations was almost doubled. Ranke translated the Egyptian texts;
E. Ebeling was responsible for the Babylonian-Assyrian ones; Gressmann' offered the North Semitic
inscriptions and papyri; and N. Rhodokanakis translated a selection of South Arabic inscriptions.
This work has remained until now as the most useful collection of extrabiblical material bearing
upon the Old Testament. For the service rendered to French readers, mention should be made of
Charles-F. Jean, La littérature des Babyloniens et des Assyriens (Paris, 1924), where many of the
relevant texts are translated. A more popular treatment of the significance of the extrabiblical ma-
terial appeared in A. Jeremias, Das alte Testament im Lichte des alten Orients, which first appeared
in 1904. This book appeared in four German editions and in a two-volume translation into English.*

R. W. Rogers was the first to assemble and to present in English translation a collection of the
cuneiform texts bearing upon the Old Testament. In 1912 there appeared his Cuneiform Parallels to
the Old Testament, in which the available material was given in transliteration and translation; a
second edition appeared in 1926. Even more widely used by English-speaking students of the Bible
was G. A. Barton’s Archaeology and the Bible, which first appeared in 1916, containing in Part it
a generous selection of translations of Near Eastern texts, those from cuneiform having been trans-
lated by Barton himself. The translations were interspersed with notes calling attention to the
biblical parallels. Barton revised this book periodically, bringing in new texts as they appeared; the
seventh edition was published in 1937. Invaluable service has been rendered by this popular book
in making widely known the epigraphic material which is of importance for biblical study. For
English translations of Egyptian literature, students have been able to make use of the works of
J. H. Breasted,* A. Erman,** and T. E. Peet.*® '

The embarrassing wealth of comparative material from the ancient Near East has made the task
of selecting texts for the present volume a difficult one. Two criteria have been used in choosing
the material. First, an attempt has been made to include those texts which have, from time to time,
been cited in recognized commentaries as parallel to, or illustrative of, certain passages in the Old
Testament. Frequently the appearance of a biblical name has been the criterion for inclusion. In
other cases a treatment of a biblical theme by the writer of a text has occasioned the selection. In
yet other instances a text has been included because it is representative of a type of literature—such
as prayer, lamentation, ritual—which figures prominently in the Old Testament. In no case does
the selection of a text commit the editor or the translator to a particular view with regard to the
relationship of a biblical passage to extrabiblical material. Secondly, an attempt has been made in
selecting texts for this volume to give representative types of literary expression from each of the
linguistic and cultural areas of the ancient Near East. This standard has arisen out of a desire to
give as broad an interpretation as possible to parallels. Relationships of the Istaelites to their neigh-

® Bilder appeared in 1927.

19 Second ed., 1906; 3rd ed., 1916; 4th ed., 1930; The Old Testament in the Light of the Ancient East, 2 vols.
(London, 1911).

"t Ancient Records of Egypt, 1-v (Chicago, 1906-07); Development of Religion and Thought in Ancient Egypr
(New York, 1912); The Dawn of Conscience (New York, 1934).

12 The Literature of the Ancient Egyptians, translated into English by A. M. Blackman (L.ondon, 1927).
12 4 Comparative Study of the Literatures of Egypt, Palestine, and Mesopotamia (London, 1031).

XX




INTRODUCTION

bors can be seen to.best advantage only when there is a fairly comprehensive picture of the neighbors.
Thus there has been attempted a fair sampling of the extant literature from quarters contiguous to
Palestine. This broader selection of materials serves yet another purpose: it makes the collection
of use to students of other phases of the history of the ancient Near East.

While this is the largest collection of translations of texts relating to the Old Testament yet made,
| two practical considerations have limited our attainment of the goal of a truly representative selec-

tion. First, the accidents of discovery have frequently—to judge from past experience—presented
! anything but a representative sampling of the epigraphic material of a particular culture. Thus it
may well be that certain types of literary expression from a given area have turned up in abundance,
while other types of texts remain ecither entirely unrepresented, or with but few examples. In ap-
praising any area or period one must keep in mind the real possibility that the sampling obtained
from excavations may not necessarily be representative. Secondly, the availability of competent
scholars, who could give useful translations of the known texts, has limited at a few points the
selection offered in this volume. Certain areas are represented by only a few examples of texts because
' of the limitations which other duties or interests imposed on the scholars best equipped to make
‘ trustworthy translations. No compromise in the quality of translation was considered worth making
in the interest of achieving the ideal of a completely representative selection. It should be noted,
however, that the number of competent scholars who have contributed to this project is several times
more than that of those who have engaged hitherto in such an undertaking.

Particularly baffling has been the problem of selecting Babylonian and Assyrian historical texts.
Obviously the more important records of Babylonian and Assyrian kings mentioned in the Old
Testament should be included—particularly those texts which describe campaigns conducted in
Palestine and Syria. The reference in a text to a place or person known from the Bible often has
been the criterion for inclusion. This selection with its index should place within ready reach the
cuneiform texts containing geographical information about Syro-Palestine as it was recorded by the
royal scribes of the invaders from Mesopotamia. While no claim is made for an exhaustive listing of
the Palestinian place names in the records from Mesopotamia, one may expect to find here the more
important references found in the texts preserved from each of the major periods of Mesopotamian
history from the beginning down through the early part of the third century s.c.

In addition to the specifically historical material there has been included for each major period
of Mesopotamian history a representative selection of historiographic documents, as illustrations
of the methods employed by the chroniclers of the names of kings, the years, and the important
events in history. These texts, while obviously not relevant to the content of the Old Testament,

have been considered important as background material, throwing light upon the methods of ancient
historical science.

While Gressmann’s Alzorientalische Texte zum alten Testament has served as a basis for discussion
in the making of the present choice, the selection is 2 new one. The editor has had the cooperation
of the contributors in this task. He, rather than they, must shoulder the final responsibility for the
choice made. References are frequently given to significant discussions of the relationship of the texts
to biblical passages in order that the student may form his own opinion of the relation of Israel to
the surrounding world. The references in the footnotes to biblical material are intended to help the
honest student, not to cajole him. It is hoped that this volume of translations, intended primarily
: for students of the Old Testament, will serve to give a perspective for a better understanding of the

likenesses and the differences which existed between Israel and the surrounding cultures.

The arrangement of the texts is according to literary types. The advantage of this order over that
followed by Gressmann was first suggested by Professor Ferris J. Stephens: the greatest number of
readers will approach this work from an interest in the Old Testament rather than primarily from
an interest in one of the other linguistic or cultural areas. For those whose interest is regional or
linguistic, there has been compiled a second table of contents listing the texts according to languages.

The form of the presentation of each text aims at supplying the reader with the greatest amount
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of help within the least possible space. Brief introductions are given, as a rule, to the translations.
They are calculated to supply, when available, the following information: a title which indicates
something of the contents of the text, the provenience, the date of composition and of the actual
writing of the particular text translated, the original or official publication, important translations,
references to important discussions or commentaries, and other bibliographical references which
might be useful to the reader. In some cases, where the contents of the text are very obscure, a brief
note of interpretation has been added. An attempt has been made to keep the introductions brief
so that as many texts as possible could be included in the volume. The introduction to the text
and the annotations printed in the footnotes are the work of the translator whose name appears at
the beginning of the section.

The general form of citation and of reference claims only the authority of general usage. At many
points, what prevails as general usage in a particular discipline has been surrendered in the interest
of consistency throughout the volume. Only in rare instances could the editor find such ancient
authority for his demands as in the case of the numbering of every tenth line of poetry, a practice
to be seen, for example, in certain cuneiform texts.'* More frequently he has had to adopt a rule
and adhere to it, in spite of the good-natured taunts of the contributors. In the interest of readability
the text of the translation proper has been kept as free as possible from diacritics. Normalized
spellings of proper names have been employed within the translations. This means, for example,
that proper names from cuneiform sources have the simple 4 for the 4, to which cuneiformists are
accustomed. Thus, every 4 in proper names from cuneiform texts, except those preceded by s, repre-
sents the 4. Also, in the normalization of proper names the § is rendered as sA. Unless some serious
misunderstanding is likely to result the differences between s and 5, £ and ¢, are not indicated in
proper names appearing in the translations. The name of the Assyrian god A$$ur has been normal-
ized to Ashur, despite the fact that this form so widely used in English publications does not indicate
the doubling of the . Italics within the translations have been used for two purposes: first, to
designate a doubtful translation of a known text; secondly, to indicate transliterations. While this
second use of italics has been the general rule, in some cases it was necessary to differentiate the
languages in transliterations. Here practices prevailing in the particular discipline to which the
text belongs have been followed. For example, in texts where it was necessary to indicate that the
transliteration was Sumerian, letter-spaced Roman was used; italic was used for the Akkadian;
small capitals were used to indicate the ideogram or the cuneiform sign. In transliterations of
Akkadian words diacritics have been omitted from all determinatives (indicated by superior letters).

Square brackets have been used for restorations; round brackets (parentheses) indicate inter-
polations made by the translator for a better understanding of the translation. Obvious scribal omis-
sions have been placed between triangular brackets; braces indicate instances of scribal repetition
of material. In the translations from Ugaritic, half square brackets have been used to designate a
text which has been partly restored.

A lacuna has been indicated by three dots; in case the lacuna comes before a final sentence dot,
four dots appear. Following customary usage in some disciplines, a lacuna in which the text is wholly
damaged or missing has been indicated in some translations by three dots enclosed within square
brackets. The length of a long broken portion of text has sometimes been indicated by the translator
with a statement within parentheses. Short breaks generally have not been indicated as to length;
three dots may thus mean a break from as little as one sign or symbol to entire lines or passages. It
has been assumed that readers who could make effective use of the information concerning the length
of the missing portion of the text would be likely to have access to the original text or its transliter-
ation.

References to the tablets, columns, lines of the text have been given usually in parentheses either
within the translation, as in prose, or in the right-hand margin, when the form is poetry. Capital
Roman numerals indicate the number of the tablet or some other well-recognized division; lower-

U eg CT,xur (1901), 14-15; K 13,761 (King, STC, 1, 164).
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case Roman numerals have been used for columns; Arabic numerals indicate the line or lines. The
Egyptian hieratic texts often used rubrics for emphasis or punctuation: passages in red ink, where
the general context was in black ink. The translations of these texts use small-capital letters to
indicate such rubrics.

It is a source of considerable pride that there have been eleven translators who have cooperated

to produce this volume. Each is a specialist within the figld with which he deals. The competence
of the several translators is attested by the scientific literature which they have contributed upon
various problems within their respective fields. In many cases the translators have had first-hand
acquaintance with the texts themselves; in every case the translator has made use of the original or
scientific publication of the text which he has translated. Because of the original character of this
work the contributors to the volume have frequently felt it necessary to include in the footnotes
matters of considerably more technical nature than the non-specialist is likely to utilize. These notes,
it is hoped, will not distract the general reader. They will be of service, where they appear, to the
. more specialized reader in enabling him to see the grounds for some of the newer readings and
’ translations offered in this volume.
g The spirit of cooperative scholarship has been apparent throughout the four years this volume has
been in preparation. On occasions it has been possible for members of the group to meet together
for discussion of the various problems arising out of this collaboration. An advisory committee of
three of the contributors has frequently advised the editor on problems which have arisen. The
spirit of give-and-take has been evident in the willingness of each of the contributors to submit his
completed manuscript to another member of the group for careful reading before publication. While
each of the translators bears the sole responsibility for his work, not infrequently have criticisms
given by colleagues been gratefully incorporated into the final draft.

. A word should be said about the particular difficulty of finding general agreement on chronology.
Each translator has been responsible for the dates found within the introductions and notes to his
own contribution. Attempt has been made, however, to iron out as much of the discrepancy as
possible and to offer to the reader a chronology which represents fairly widely held views.

Egyptian chronology is still in a state of flux, with major uncertainty for dates before 2500 B.C.
and the possibility of minor adjustment for dates after 2000 B.c. The dates suggested in this volume
are tentative and are often given in terms of the nearest round number. For example, Amen-em-het
III is stated to have reigned “about 1840-1790” rather than “1839-1791, with about two years’ margin
of error”; the Old Kingdom is dated “about 2700-2200” rather than “about 2664-2181.” For later
periods there is little deviation from such standard reference works as The Cambridge Ancient
History.

For the dates used in the section devoted to Babylonian and Assyrian historical texts, reference
may be made to A. Poebel, The Assyrian King List from Khorsabad, JNES, u (1943), pp. 85-88.
The dates as given by Poebel have been used in other places as well. Frequently references in the
footnotes will direct the reader to other discussions of chronology upon which the translator has
. relied.

‘ One point at which this volume differs from its predecessors is the inclusion of a sizable body of

, ’ translations of Hittite texts. These are scattered widely in the various sections of the volume. Since

‘ these texts have not been widely discussed as to their relation to the Old Testament, the following
paragraphs will serve as orientation for the general reader.

Almost all Hittite texts which we possess come from ruins near the Turkish village BoZazkdy
in the center of Anatolia. The ruins represent what is left of Hattusa, the capital of the Hittite empire
which flourished between 1800 and 1200 B.c. The texts are written—according to a custom which
the Hittites adopted from the inhabitants of Mesopotamia—on clay tablets in cuneiform. They once
belonged to “archives” or “libraries” buried under the debris when Hattusa was destroyed about
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1225 B.c. This means that all of them are older than this date. A more exact date can be assigned to
those which were composed by, or in the name of, specific kings. For this reason the sequence of
the kings, at least for the so-called “later Hittite kingdom” may be given here:

Arnuwandas 15th century
Tudhaliyas 15th century
Suppiluliumas, Tudhaliyas’ son about 1390-1354
Mursilis, Suppiluliumas’ son about 1353-1323
Muwatallis, Mursilis’ son about 1323-1300
Urhi-Tessub, Muwatallis’ son about 1300-1293
Hattusilis, Mursilis™ son about 1293-1270
Tudhaliyas, Hattusilis’ son about 1270-1240
Arnuwandas, Tudhaliyas’ son about 1240-1225

The Bogazkdy texts, the greater number of which are preserved in the museums of Istanbul and
Ankara, a smaller collection being in the Vorderasiatische Abteilung of the Staatliche Museen at
Berlin, have been published in various series.®

For general orientation on the Hittites and the problems connected with them the reader may be
referred to the following books: A. Gétze, Das Hethiter-Reich (= A0, xxvii/2 [1928]); A. Gotze,
Kleinasien in Kulturgeschichte des alten Orients (Handbuch der Altertumswissenschaft, m, 1, 3)
(1933); L. Delaporte, Les Hiztites (1936); E. Cavaignac, Le probléme hittite (1936); G. Furlani,
La religione degli Hizttiti (1936).

18 KBo = Keilschrifttexte aus Boghazkdi, 1v1 (1916-21); KUB = Keilschrifturkunden aus Boghazkdi, 1-xxx1v
(1921-44); HT = Hittite Texts in the Cuneiform Character from Tablets in the British Museum (1920);
BoTU = Die Boghazkéi-Texte in Umschrift (Leipzig, 1922-26); VBoT = Verstreute Boghazkoi-Texte (Marburg,

1930); IBoT = Istanbul arkeolofi miizelerinde bulunan Bogazkéy rableteri I and I (Istanbul, 1944 and 1947);
ABoT = Ankara arkeoloji miizesinde bulunan Bogazkiy tableteri (Istanbul, 1948).

INTRODUCTION TO THE SECOND EDITION

In the preparation of the second edition each of the translators who con-
tributed to the first edition has had opportunity not only to make corrections
of mistakes and misprints, but to add to footnotes and introductions the most
urgent bibliographical notations of the advancing research on the texts. Two
entirely new sections have been included: a selection of Canaanite and Aramaic
Inscriptions, prepared by Franz Rosenthal, of the University of Pennsylvania;
and South-Arabic Inscriptions, translated by A. Jamme, of the Society of the
White Fathers of Africa. An Addenda has also been added, composed of addi-
tional texts of Akkadian Myths and Epics, translated by E. A. Speiser. An
index to the names in the additional materials follows the general index.

The translator of the Egyptian texts has modified some of the dates used
in the first edition for the Eighteenth and Nineteenth Dynasties, in order to
provide the needed synchronism between Akh-en-Aton and Ashur-uballit I
of Assyria, who began to reign about 1356 B.c. See especially M. B. Rowton’s
article in JEA, xxxiv (1948), 57-74. Readers should make the following tenta-
tive adjustments in dates given below for individual reigns.

Amen-hotep II 1439-1400 Ramses I 1303-1302
Thut-mose IV 1406-1398 Seti I 1302-1290
Amen-hotep III 1398-1361 Ramses II 1200-1224
Akh-en-Aton 1369-1353 Mer-ne-Ptah 1224-1214
Smenkh-ka-Re 1355-1352 Amen-meses 1214
Tut-ankh-Amon 1352-1344 Si-Ptah 1214-1207
Eye 1344-1340 Seti II 1207-1202

Hor-em-heb 1340-1303 Syrian interregnum 1202-1197




Introduction

TO THE THIRD EDITION

INCE Ancient Near Eastern Texts Relating to the Old Testament was first published in

1950, many new texts have been discovered and some of the older ones have come to be

better understood. In 1955 a second, revised edition appeared with changes and corrections
in the text and the addition of two new sections, Canaanite and Aramaic Inscriptions and
South-Arabian Inscriptions, which were obviously relevant for the study of the Old Testament.
Now after ¢gighteen years we have made a more extensive revision in an attempt to keep pace
with new dyilscovcrics and research.

Each surviving contributor to the former editions has been asked to make necessary correc-
tions to his earlier translations, to bring the references in his annotations up to date wherever
desirable, and to contribute translations of any relevant texts that have been discovered or pub-
lished since the earlier selections were made. In addition to the translations from original par-
ticipants the work of five new contributors appears in this volume. A. K. Grayson kindly
consented to bring up to date Akkadian Myths and Epics, which had been contributed by the
late E. A. Speiser. J. J. Finkelstein assumed responsibility for additional Akkadian Legal Texts,
a section for which the late T. J. Meck was previously responsible, as well as for the translation
of the Sumerian laws of Ur-Nammu. With the recent emergence of interest in the concept of
covenant in Old Testament studies, it has seemed appropriate to include an entirely new genre
of texts, Akkadian Treaties from Syria and Assyria, translated by Erica Reiner. The understand-
ing of Akkadian Didactic and Wisdom literature has been greatly improved since the late
Robert H. Pfeiffer made his translations and new material has become available. Robert D. Biggs
has made entirely new translations of the texts within this section. William L. Moran, S.J. has
provided translations of a number of new Akkadian letters that belong to the extensive corpus
of tablets from Mari. A perusal of the Table of Contents will make it clear that not only these
new contributors but a number of the former translators have labored to enlarge considerably
the volume of material provided in the earlier editions.

Since the additions fall neatly into the general categories and literary types of the first edition
and generally supplement rather than antiquate the former translations it was apparent that they
could be published in a separate volume. By it an owner of the first or the second edition can
bring his collection of ancient Near Eastern texts up to date without discarding an expensive
and possibly annotated volume. The third edition of ANET incorporates these additions of the
Supplement and includes those line corrections which translators felt were essential. Whenever
these corrections and additions could not be fitted into the line and page of the former edition
they have been included in a section on Addenda with reference to the quarter of the page to
which the addition applies. It is hoped that the user of the Supplement can see readily the place
to which the addition or change belongs.

The additional texts of the second edition have been included in the Supplement, so that it
will serve to bring up to date the first edition as well as the second. An entirely new index has
been constructed for the names appearing in the book.






Egyptian Myths, Tales, and Mortuary Texts

TRANSLATOR: JOHN A. WILSON

Creation and Myths of Origins

THE CREATION BY ATUM

The following text served in the dedication ritual of a royal
pyramid by recalling the first creation, when the god Atum of
Heliopolis was on a primeval hillock arising out of the waters
of chaos and there brought the first gods into being. In like man-
ner, the god is now asked to bless the rising pyramid, an ana-
logue of the hillock.

The text was carved inside the pyramids of Mer-ne-Re and
Pepi I (Nefer-ka-Re) of the Sixth Dynasty (24th century s.c.),
from which the following translation is made. Parts of the text
were popular in later times, to promote the immortality of
individuals.!

The hieroglyphic text appears in K. Sethe, Die dltigyptischen
Pyramidentexsen, n (Leipzig, 1910), §1652-56. Extracts from the
whole utterance have occasionally been translated, for example,
J. H. Breasted, Development of Religion and Thought in
Ancient Egypt (New York, 1912), 76 £* (Sec Addenda).

O Atum-Kheprer, thou wast on high on the (pri-
meval) hill; thou didst arise as the ben-bird of the ben-
stone in the Ben-House in Heliopolis;* thou didst spit
out what was Shu, thou didst sputter out what was
Tefnut." Thou didst put thy arms about them as the
arms of a kg, for thy ks was in them.*

(So also), O Atum, put thou thy arms about King
Nefer-ka-Re, about this construction work, about this
pyramid, as the arms of a %a. For the %4 of King Nefer-
ka-Re is in it, enduring for the course of eternity. O
Atum, mayest thou set thy protection over this King
Nefer-ka-Re, over this his pyramid and this construction
work of King Nefer-ka-Re. Mayest thou guard lest any-
thing happen to him evilly throughout the course of
eternity, as thou didst set thy protection over Shu and
Tefnut.

O Great Ennead which is in Heliopolis, Atum, Shu,
Tefnut, Geb, Nut, Osiris, Isis, Seth, and Nephthys,’
whom Atum begot, spreading wide his heart (in joy) at

LFor example, it appears in the 13th century B.c., in extracts, in
Papyrus Chester Beatty IX, recto, viii 3-21 (Hieratic Ppyri in the British
Museum. Third Series. Chester Beatty Gift, ed. by A. H. Gardiner, Vol. 1
[London, 1935], 91).

2The god of Heliopolis was compounded of two phases of the sun,
Awmm and Kheprer (later Atum and Re). The sanctuary at Heliopolis
had a stone of sacred recognition. Associated with this stone was a bird,
which was much later to be taken as the phoenix. This part of the texts
is full of plays on words, such as weben “arise,” and ben-bird, etc.

8'The creation of Shu, god of air, and of Tefnut, goddess of moisture,
was as explosive as a sneeze. cf. p. 6 below.

4 The ka was the alter ego, or the guardian spirit, or—perhaps better—
the vital force of a personality. Pictorially it was depicted as the sheltering
arms. The creator-god Atum put his own vital force into his first creatures.

5'The first nine gods, the Great Ennead, are here given, in their four
generations: (1) Atum, the creator; (2) Shu, god of air, and Tefnut,
goddess of moisture; (3) Geb, god of earth, and Nut, goddess of the sky;
(4) the god Osiris and the goddess Isis; the god Seth and the goddess
Nephthys. cf. p. 6 below.

his begetting (you) in your name of the Nine Bows,®
may there be none of you who will separate himself from
Atum, as he protects this King Nefer-ka-Re, as he pro-
tects this pyramid of King Nefer-ka-Re, as he protects
this his construction work—from all gods and from all
dead, and as he guards lest anything happen to him
evilly throughout the course of eternity.

ANOTHER VERSION
OF THE CREATION BY ATUM

An ancient Egyptian’s title to eternal happiness was often
asserted by associating him with various superhuman forces,
including the greatest gods of the land. Thus he secured their
invincible immortality. The following extract from the popular
17th chapter of the Book of the Dead sets the deceased Egyptian
in juxtaposition with the creator-god Atum, implicitly securing
renewed creation of life.

This text was used all over Egypt for many centuries. The
following translation is taken from the Eighteenth to Twenty-
First Dynasties version of the Book of the Dead (1500-1000
8.c.). The text goes back at least as far as the Middle Kingdom
(2000 B.c.), when it was inscribed in the coffins of nobles. By
the Eighteenth Dynasty, the text had been amplified with ex-
planatory and confirmatory glosses.

The current translation of the opening lines of the 17th chap-
ter is made from H. Grapow, Religidse Urkunden (Urk. v,
Leipzig, 1915-17), 4-13, including a translation into German.
Translations into English are needed for the Book of the Dead®
A rendering into German will be found in G. Roeder, Urkunden
zur Religion des dten Aegypten (Jena, 1923), 237 fi.

Title

The beginning of exaltations and beatifications; go-
ing up and down in the necropolis; being an effective
spirit in the beautiful west; being in the retinue of
Osiris; being satisfied with the food of Wen-nofer.! The
spell for coming forth? by day, assuming any forms that
he may wish to assume, playing at the draughtboard,
sitting in the arbor, and coming forth as a living soul,
by X, after he moors.® It is of benefit to him who may
do it on earth,* when the speech of the Lord of All takes
place:

Speech of the Creator, with Glosses

“I am Atum when I was alone in Nun;® I am Re in
kls (first) appearances, when he began to rule that
which he had made.”

8 The Nine Bows were the nine traditional, potential enemies of Egypt.
There is a play on the “Nine (Gods)” and the “Nine (Bows)” here. The
magic of the spell protects against the potential enmity of these gods.

1 Osiris.

2 The magic spell which enables the dead to come forth from the tomb.

8 At X are inserted the title and name of the deceased. “Moors” is a
euphemism for “dies.”

4 There is a promise of benefit to any living person who recites this spell

on behalf of the deceased.
5 The waters of chaos, out of which life arose.
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Who is he? This “Re, when he began to rule that
which he had made” means that Re began to appear as
a king, as one who was before the liftings of Shu had
taken place,” when he was on the hill which is in
Hermopolis.” . . .

“I am the great god who came into being by himself.”

Who is he? “The great god who came into being by
himself” is water; he is Nun, the father of the gods.
Another version: He is Re.

“He who created his names, the Lord of the Ennead.”

Who is he? He is Re, who created the names of the
parts of his body. That is how these gods who follow
him came into being.®

“I am he among the gods who cannot be repulsed.”

Who is he? He is Atum, who is in his sun disc. An-
other version: He is Re, when he arises on the eastern
horizon of heaven.’

“I am yesterday, while I know tomorrow.”

Who is he? As for “yesterday,” that is Osiris. As for
“tomorrow,” that is Re on that day on which the en-
emies of the All-Lord are annihilated and his son Horus
is made ruler.*. ..

THE THEOLOGY OF MEMPHIS

When the First Dynasty established its capital at Mempbhis,
it was necessary to justify the sudden emergence of this town
to central importance. The Memphite god Ptah was therefore
proclaimed to have been the First Principle, taking precedence
over other recognized creator-gods. Mythological arguments
were presented that the city of Memphis was the “place where
the Two Lands are united” and that the Temple of Ptah was
the “balance in which Upper and Lower Egypt have been
weighed.”

The extracts presented here are particularly interesting, be-
cause creation is treated in an intellectual sense, whereas other
creation stories (like pp. 3-4 above) are given in purely
physical terms. Here the god Ptah conceives the elements of the
universe with his mind (“heart”) and brings them into being
by his commanding speech (“tongue”). Thus, at the beginning
of Egyptian history, there was an approach to the Logos Doc-
trine.

The extant form of this document dates only to 700 B.c., but
linguistic, philological, and geopolitical evidence is conclusive
in support of its derivation from an original text more than two
thousand years older.

The so-called “Shabaka Stone”. is No. 498 in the British
Museum. It was published by S. Sharpe, Egyptian Inscriptions
from the British Museum and Other Sources (London, 1837), 1,
Pls. 36-38. The first understanding of its contents was that of
J. H. Breasted, in ZAeS, xxxix (1901), 39-54, followed by A.
Erman, Ein Denkmal memphitischer Theologie (SPAW, 1911,

6 Before the air-god Shu had lifted heaven apart from earth.

7 Atum-Re began his creation upon a primeval hillock arising out of
the abysmal waters, Nun. In this version this hillock is located in the
ancient cult-center of Hermopolis. Any important cult-center was regarded
by the Egyptians as potentially a place of creation and therefore had its
own hill of creation, symbolized in its holy of holies. cf. pp. 3; 8; 31, n.10.

8 The first utterance of a name is an act of creation. When Atum-Re
named the parts of his body, his Ennead, the nine gods of his immediate
family, came into being.

9 The eternally rising sun cannot be destroyed.

10 The “yesterday” of death is associated with Osiris, the god of the
dead. The “tomorrow” of rebirth is associated with the ever-rising sun
and with the accession of Horus to the rule of his father Osiris. The
continuation of the text is not translated here.
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916-50). K. Sethe devoted a masterly study to its contents,
Dramatische Texte zu altigyptischen Mysterienspielen (Unter-
such., x, Leipzig, 1928), followed by H. Junker, Die Gétterlehre
von Memphis (APAW, 1939, Nr. 23, Berlin, 1940). The
present part of the text has been studied by J. H. Breasted, The
Dawn of Conscience (New York, 1933), 2942, and in H.
Frankfort ez al.,, The Intellectual Adventure of Ancient Man
(Chicago, 1946), 55-60.

(1) Live the Horus: Who Prospers the Two Lands;
the Two Goddesses: Who Prospers the Two Lands; the
Horus of Gold: Who Prospers the Two Lands; the King
of Upper and Lower Egypt: Nefer-ka-Re; the Son of
Re: Sha-[ba-ka], beloved of Ptah-South-of-His-Wall, liv-
ing like Re forever. His majesty copied this text anew
in the House of his father Ptah-South-of-His-Wall. Now
his majesty had found (it) as (something) which the
ancestors had made but which was worm-eaten.* It was
unknown from beginning to end. Then [his majesty]
copied [it] anew, (so that) it is better than its state
formerly, in order that his name might endure and his
memorial be made to last in the House of his father
Ptah-South-of-His-Wall in the course of eternity, through
that which the Son of Re: {Sha-ba-ka] did for his father
Ptah-tenen, so that he might be given life forever. . . .

(7) The Ennead gathered themselves to him, and he
judged Horus and Seth.” He prevented them from
quarreling (further), and he made Seth the King of
Upper Egypt in the land of Upper Egypt, at the place
where he was (born), S#. Then Geb made Horus the
King of Lower Egypt in the land of Lower Egypt, at
the place where his father® was drowned, Pezshet-Tawi.
Thus Horus stood in (one) place, and Seth stood in
(another) place, and they were reconciled about the
Two Lands. . ..

“(10) Words spoken (by) Geb (to) Seth: “Go to the
place in which thou wert born.” Seth—Upper Egypt.

Words spoken (by) Geb (to) Horus: “Go to the place
in which thy father was drowned.” Horus—Lower
Egypt.

Words spoken (by) Geb (to) Horus and Seth: “I
have judged you.” Lower and Upper Egypt.

(But then it became) ill in the heart of Geb that the
portion of Horus was (only) equal to the portion of
Seth. So Geb gave his (entire) inheritance to Horus, that
is, the son of his son, his first-born.” . . . (Thus) Horus
stood over the (entire) land. Thus this land was united,
proclaimed with the great name: “Ta-tenen, South-of-
His-Wall, the Lord of Eternity.”® The two Great Sor-

1 The original, rediscovered in the time of Sha-ba-ka, was presumably
on papyrus, wood, or leather.

2The nine great gods attended Geb, the earth-god, for his judicial
rulgnogsﬁil; the contest between Horus and Seth for the rule of Egypt.

4 Here ‘thc text exhibits most clearly its form for dramatic purposes.
A notation is used for speakers and for stage directions, “Seth—Upper
Egypt” meant either that the priestly actor playing the part of Geb
points out the direction to the actor who played Seth or that the Seth-
actor was to go off to the south.

5 Geb revised his first decision to divide and gave all of his dominion,
the earth, to Horus.

6 A form of Ptah was Ta-tenen, “the land arising” (out of the primeval
waters, so that creation might take place).
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ceresses grew upon his head.” So it was that Horus
appeared as King of Upper and Lower Egypt, who
united the Two Lands in Wall Nome,* in the place
in which the Two Lands are united.

(15¢) It happened that reed and papyrus were set at
the great double door of the House of Ptah.’ That means
Horus and Seth, who were reconciled and united, so that
they associated and their quarreling ceased in the place
which they reached, being joined in the House of Ptah,
“the Balance of the Two Lands,” in which Upper and
Lower Egypt have been weighed. . . .

(48) The gods who came into being as Ptah:—*

Ptah who is upon the Great Throne... ;

Ptah-Nun, the father who [begot] Atum;

Ptah-Naunet, the mother who bore Atum;

Ptah the Great, that is, the heart and tongue of the
Ennead;

[Ptah] ... who gave birth to the gods; . .."

(53) There came into being as the heart and there
came into being as the tongue (something) in the form
of Atum. The mighty Great One is Ptah, who trans-
mitted [Zife to all gods], as well as (to) their ka’s,
through this heart, by which Horus became Ptah, and
through this tongue, by which Thoth became Ptah.*

(Thus) it happened that the heart and tongue gained
control over [every] (other) member of the body, by
teaching that he'® is in every body and in every mouth
of all gods, all men, [all] cattle, all creeping things,
and (everything) that lives, by thinking and command-
ing everything that he wishes.

(55) His Ennead is before him in (the form of) teeth
and lips. That is (the equivalent of) the semen and
hands of Atum. Whereas the Ennead of Atum came
into being by his semen and his fingers, the Ennead
(of Ptah), however, is the teeth and lips in this mouth,
which pronounced the name of everything, from which
Shu and Tefnut came forth, and which was the fash-
ioner of the Ennead.**

The sight of the eyes, the hearing of the ears, and the
smelling the air by the nose, they report to the heart,
It is this which causes every completed (concept) to
come forth, and it is the tongue which announces what

the heart thinks."*

7 The crowns of Upper and Lower Egypt.

8 The province (nome) of Memphis was named “White Wall.”

9The intertwining tutelary plants of Upper and Lower Egypt, the
reed(?) and the papyrus, symbolize the reconciliation of the two parts of
Egypt and of their gods.

10 Or, with Junker: “who have (their) form in Ptah.”

11Three other forms of Ptah appear in badly broken context. These
forms of Ptah apply to the statement that follows. Ptah was both Nun,
the abysmal waters, and his consort Naunet, and in these capacities he
brought forth Atum, the creator-god of the Heliopolitan theology.

12 Ptah thought of and created by speech the creator-god Atum (“To-
tality”), thus transmitting the divine power of Ptah to all other gods.
The gods Horus and Thoth, a commonly associated pair, are equated
with the organs of thought and speech.

18 Ptah, as heart and tongue.

14 A distinction is made between the act of creation by Atum through
onanism (cf. p. 6 below) and the creation by Ptah through commanding
speech with teeth and lips. Pronouncing a name was creative. Shu and
Tefnut were the first deities to be spoken. .

15 The senses report to the heart. With this reported material, the
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Thus all the gods were formed and his Ennead was
completed. Indeed, all the divine order*® really came into
being through what the heart thought and the tongue
commanded. Thus the ka-spirits were made and the
hemsut-spirits were appointed, they who make all pro-
visions and all nourishment, by this speech. (TAus
justice was given to) him who does what is liked, (and
injustice to) him who does what is disliked.” Thus life
was given to him who has peace and death was given
to him who has sin. Thus were made all work and all
crafts, the action of the arms, the movement of the
legs, and the activity of every member, in conformance
with (this) command which the heart thought, which
came forth through the tongue, and which gives value
to everything.'®

(Thus) it happened that it was said of Ptah: “He who
made all and brought the gods into being.” He is
indeed Ta-tenen, who brought forth the gods, for every-
thing came forth from him, nourishment and pro-
visions, the offerings of the gods, and every good thing,
Thus it was discovered and understood that his strength
is greater than (that of the other) gods. And so Ptah
was satisfied,'® after he had made everything, as well
as all the divine order.” He had formed the gods, he
had made cities, he had founded nomes, he had put the
gods in their shrines, (60) he had established their
offerings, he had founded their shrines, he had made
their bodies like that (with which) their hearts were
satisfied. So the gods entered into their bodies of every
(kind of) wood, of every (kind of) stone, of every
(kind of) clay, or anything which might grow upon
him,” in which they had taken form. So all the gods,
as well as their ka’s gathered themselves to him, content
and associated with the Lord of the Two Lands.

The Great Seat, which rejoices the heart of the gods,
which is in the House of Ptah, zhe mistress of all life, is
the Granary of the God,* through which the sustenance
of the Two Lands is prepared,® because of the fact that
Osiris drowned in his water, while Isis and Nephthys
watched. They saw him and they were distressed at
him. Horus commanded Isis and Nephthys repeatedly
that they lay hold on Osiris and prevent his drowning.
(63) They turned (their) heads in time. So they brought
him to land.** He entered the mysterious portals in the
glory of the lords of eternity, in the steps of him who

heart conceives and releases thought, which the tongue, as a herald, puts
into effective utterance.

16 Literally, “every word of the god.”

17 Following previous translators, we supply something which seems
to have dropped out of the text. The exact words are uncertain.

18 “The dignity (or worth or reverence) of everything.”

19 Or, “so Ptah rested.”

20 ¢f. n.16 above.

21Upon Ptah, in his form of the “rising land.” Note that divine
images were not the gods themselves, but only places in which they
might assume appearance.

22'The determinative shows that “the God” was Ptah Ta-tenen.

28 The temple of Ptah at Memphis was called the “Great Seat,”
or throne, and the granary which kept Egypt alive.

24 The rescue of Osiris, the grain-god, from drowning is given in
explanation of the position of Memphis as the granary of Egypt. In the
following context, one must understand that Osiris’s son was Horus
and that Horus was the king of Egypt. Hence Horus was correctly
located at Memphis.



6 EGYPTIAN MYTHS, TALES,

shines forth on the horizon, on the ways of Re in the
Great Seat. He joined with the court and associated
with the gods of Ta-tenen Ptah, the lord of years.

Thus Osiris came to be in the land in the “House of
the Sovereign” on the north side of this land, which
he had reached. His son Horus appeared as King of
Upper Egypt and appeared as King of Lower Egypt,
in the embrace of his father Osiris, together with the
gods who were in front of him and who were behind
him.

THE REPULSING OF
THE DRAGON AND THE CREATION

This text employed myth for ritual and magical recitation.
In Egyptian belief the ship of the sun-god Re made a journey
through the skies above by day and the skies below by night.
Every night this ship faced the peril of destruction from a demon
lurking in the underworld, Apophis. An important part of the
ritual of Egyptian temples was the repulsing of this dragon,
and thus the repulsing of the perils which might face nation
or people. The following ritual is an extract from a papyrus
containing a group of texts, for which the general heading is:
“THE BEGINNING OF THE BOOK OF OVERTHROWING APOPHIS, THE
ENEMY oF Re anp THE ENEMY oF King Wen-nofer—life, pros-
perity, health!—the justified, performed in the course of every
day in the Temple of Amon-Re, Lord of the Thrones of the
Two Lands, Presiding over Karnak.”* The particular interest
of the section given below is that it adds to these spells against
Apophis a statement about creation.

The text is preserved in the Papyrus Bremner-Rhind (British
Museum 10188), which may have come from Thebes. The
present manuscript is dated about 310 B.C., but the text makes
a deliberate attempt to preserve a language two thousand years
older than that date. There is no doubt that the basic material
derives from a relatively early period.

Photographic facsimiles of the papyrus were published by
Budge in Egyptian Hieratic Papyri in the British Museum. First
Series (London, 1910), Pls. 1xix. Faulkner gave a transcription
from hieratic into hieroglyphic in The Papyrus Bremner-Rhind
(Bibliotheca Aegyptiaca, m, Brussels, 1933). The latest study
and translation of the entire papyrus was given by Faulkner in
JEA, xxu (1936), 121 fl.; xxm (1937), 10 ff, 166 ff; xx1v
(1938), 41 f.; with the section below (xxvi 21—xxviii 20)
treated in xxu1, 172 fI.

For another reference to the repulsing of a monster at creation,
see p. 417, n.49. For another account of the Repulsing of the
Dragon, see pp. 11-12.

(xxvi 21) . .. THE BOOK OF KNOWING THE CREATIONS
of Re and oF oVERTHROWING APOPHIS. THE WORDS TO BE
SPOKEN.”

The All-Lord said, after he had come into being:

I am he who came into being as Khepri.® When I
had come into being, being (itself) came into being,
and all beings came into being after I came into being.
Many were the beings which came forth from my
mouth,* before heaven came into being, before earth
came into being, before the ground and creeping things
had been created in this place. I put together (some)

1 Papyrus Bremner-Rhind xxii 1. Wen-nofer is a name for Osiris.

2 Capital letters show words rubricized in the manuscript. The following
words are to be spoken as the magical ritual.

8 Khepri was the morning sun-god, conceived as a scarab beetle. In the
following context there is a play on the name Khepri and the word kheper
“come into being.”

4 Creation was effected by the commanding utterance of Re.
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of them in Nun as weary ones,” before I could find a
place in which I might stand.’ It (seemed) advantageous
to me in my heart; I planned with my face; and I made
(in concept) every form when I was alone, before I
had spat out what was Shu, before I had sputtered out
what was Tefnut,” and before (any) other had come
into being who could act with me.

I planned in my own heart, and there came into being
a multitude of forms of beings, the forms of children
and the forms of their children. I was the one who
copulated with my fist, I masturbated (xxvii 1) with
my hand. Then I spewed with my own mouth:*I spat
out what was Shu, and I sputtered out what was Tefnut.
It was my father Nun who brought them up, and my
Eye followed after them since the ages when they were
distant from me.’

After I had come into being as the sole god, there were
three gods beside me.** I came into being in this land,
whereas Shu and Tefnut rejoiced in Nun, in which they
were. They brought to me my Eye with them. After I
had joined together my members, I wept over them.™
That is how men came into being from the tears which
came forth from my Eye. It was angry with me, after
it returned and found that I had made another in its
place, having replaced it with the Glorious Eye, which
I had made. Then I advanced its place on my head,
and after it had ruled this entire land, i¢s rage fell away
to its roots, for 1 had replaced what had been taken
away from it. I came forth from the roots,” and I
created all creeping things and whatever lives among
them. Then Shu and Tefnut brought forth (5) Geb
and Nut. Then Geb and Nut brought forth Osiris,
Horus Khenti-en-irti, Seth, Isis, and Nephthys from the
body, one of them after another; and they brought forth
their multitudes in this land.**

When (these gods) rich in magic spoke, it was the

5 There is a play on the name Nun, the primordial waters in which
creation took place, and menu “the weary,” usually a designation of the
dead, but here those in inchoate pause.

6 Other texts locate the creation on a primeval hillock arising out of
the waters of Nun, cf. pp. 3, 4, and 8.

7 The first two children of the creator-god were Shu, the air-god, and
Tefnut, the goddess of moisture. The statement of their ejection into being
contains plays on the words ishesh “spit” and Shu, and zef “sputter” and
Tefnut. cf. p. 3 above.

8 There is here a fusion of two muyths, creation by self-pollution and
creation by ejection from the mouth. cf. p. 5 above.

9 Reference to another myth, in which, however, it was Shu and Tefnut
who went out after the wandering Eye of Re. See H. Junker, Die Onuris-
legende (Vienna, 1917).

10 Nun, Shu, and Tefnut.

11 Apparently Re wept when he found that his Eye was missing from
his body. He made a substitute eye, which displeased his missing Eye
when it returned to him. The labored point of the context is a play on the
words remit “tears,” and romet “mankind,” in explanation of human
creation. cf. pp. 8a, n.6; 11, n.6; 366, n.17.

12 Re appeased his wrathful Eye by making it the uraeus on his brow,
the symbol of rule.

13 An obscure or corrupt statement on the creation of vegetation. In
the next sentence, the “among them’ may refer to plant life.

14 Shu and Tefnut, the children of Atum-Re, were miraculously brought
into being. But their children, Geb (earth) and Nut (sky), were normally
born “from the body,” as were also the divine children of Geb and Nut.
Thus we have the Ennead, the nine ruling gods, with Horus as an added
member. cf. p. 3 above. The context now continues by pointing out

how these created beings were to use their magic against the demon enemy
of Re.
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(very) spirit'® of magic, for they were ordered to annihi-
late my enemies by the effective charms of their speech,
and I sent out these who came into being from my body
TO OVERTHROW THAT EVIL ENEMY.

HE 1s ONE FALLEN TO THE FLAME, ApopHis with a knife
on his head. He cannot see, and his name is no (more) in
this land. I have commanded that @ curse be cast upon
him; I have consumed his bones; I have annihilated his
soul in the course of every day; I have cut his vertebrae
at his neck, severed with a knife which hacked up his
flesh and pierced into his hide.*® . .. (1) ... I have
taken away his heart from its place, his seat, and his
tomb. I have made him nonexistent: his name is not;
his children are not; he is not and his family is not;
he is not and his falsé-door is not;*" he is not and his
heirs are not. His egg shall not last, nor shall his seed
knit together—and vice versa. His soul, his corpse, his
state of glory, his shadow, and his magic are not. His
bones are not, and his skin is not. He is fallen and over-
thrown. . . .

(xxviii 4) . . . See thou, O Re! Hear thou, O Re! Be-
hold, I have driven away thy enemy; I have wiped him
out with my feet; I have spat upon him. Re is trium-
phant over thee—variant reading: over his every fallen
enemy.” . . . Drive thou away, consume thou, burn up
every enemy of pharaoh—life, prosperity, health!—
whether dead or living.** . ..

(Thus) thou shalt be in (14) thy shrine, thou shalt
journey in the evening-barque, thou shalt rest in the
morning-barque, thou shalt cross thy two heavens in
peace,” thou shalt be powerful, thou shalt live, thou
shalt be healthy, thou shalt make thy states of glory to
endure, thou shalt drive away thy every enemy by thy
command for these have done evil against pharaoh—
life, prosperity, health!—with all evil words: all men,
all folk, all people, all humanity, and so on, the eastern-
ers of every desert, and every enemy of pharaoh—life,
prosperity, health!—whether dead or living, wHoM 1
HAVE DRIVEN AWAY AND ANNIHILATED. THOU DISSOLVEST,
FALLEN, AropHis. Re is triumphant over thee, ApopHIs—
(to be repeated) rour TiMEs. Pharaoh—life, prosperity,
health!—is triumphant over his enemies—(to be re-
peated) four times.

THIS SPELL IS TO BE RECITED OVER APOPHIS DRAWN ON A
NEW SHEET OF PAPYRUS IN GREEN COLOR AND PUT INSIDE A
BOX ON WHICH HIS NAME IS SET, HE BEING TIED AND BOUND
AND PUT ON THE FIRE every day, WIPED OUT WITH THY
LEFT FOOT AND SPAT UPON FOUR TIMES IN THE COURSE OF

15 The Egyptian word is ka, the accompanying spirit or vital force of
a personality.

16 The detailed narration of the destruction of Apophis continues ad
nauseam, including the activities of various gods in defense of Re. Extracts
only are given here, ——

17 Destruction involves killing and also the prohibition of maintenance
offerings at the false-door of a tomb.

18 Literally: *““The voice of Re is made true against thee—another say-
ing: against his every fallen enemy.” The reciter is permitted a variant.

19 These exorcisms against the enemy of the supreme god were deemed
to be effective also against the enemies of the god-king.

20 There was an under-heaven to correspond to the heaven above. In
the preceding clauses, the two barques of the sun have been reversed: the

sun should go to rest in the evening-barque, for his journey through the
under-heaven.
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every day. THOU SHALT SAY As THOU PUTTEST HIM ON THE
FIRE: “Re is triumphant over thee, O ApopHis!”—rour
TiMes, and “Horus is triumphant over his enemy!”—
four times, and “Pharaoh—life, prosperity, health!—is
triumphant over his enemies!”—four times.

Now WHEN THOU HAST WRITTEN THESE NAMES OF
EVERY MALE AND FEMALE WHO IS TO BE OVERTHROWN,
(18) OF WHOM THY HEART IS AFRAID, THAT IS, EVERY
ENEMY OF Pharaoh—life, prosperity, health!—whether
dead or alive, and the names of their fathers, the names
of their mothers, and the names of (their) children,
inside the box, they are to be made in wax and put on
the fire following the name of Apophis and burned up
at the time when Re shows himself. Thus thou shalt do
the first time at the height of the sun and (again) when
Re sets in the west, when the sunlight is fleeing from the
mountain. These things are in truth more advantageous
to thee than any (other) procedure. It will go well with
him who does them on earth or in the necropolis.™

ALL MEN CREATED
EQUAL IN OPPORTUNITY

The Middle Kingdom was a period in which social justice and
the rights of the common man were emphasized. The text which
follows purports to give the words of the creator-god in making
all men equal in access to the basic necessities of life.

The text is inscribed on four wooden coffins from el-Bersheh
in Middle Egypt and dates to the Middle Kingdom (2000 B.c.).
Thus far, it is known only from that period.

The hieroglyphic text is as yet unpublished, except for the
reference and translation given by J. H. Breasted, The Dawn
of Conscience (New York, 1933), 221 £. It will be published in
the volumes by A. de Buck, The Egyptian Coffin Texts (OIP).
The present translation was made from photographs for Coffin
B3C (Cairo Museum 2808s) and B6C (Cairo 28094) and—in
part—BiC (Cairo 28083). The text also appears on BiBo
(Boston Museum 20.1822-27)* (See Addenda).

Other texts below deal with creation and origins. For ex-
ample, Amon as creator is presented in the text of pp. 368-369,
Aton as creator in pp. 370-371. Other myths of origins deal with
the founding of the city of Tanis (pp. 252-253) or the setting up
of an estate of a god (pp. 31-32).

The All-Lord says in the presence of those stilled from
tumult on the journey of the court:* “Pray, be prosper-
ous in peace! I repeat for you four good deeds which my
own heart did for me in the midst of the serpent-coil,
in order to still evil.” I did four good deeds within the
portal of the horizon.?

“I made the four winds that every man might breathe
thereof like his fellow in his time. That is (one) deed
thereof.

21 These instructions for the manual activity accompanying the recita-

tion show that the interest of the exorcism is the application of magic
against the dragon-demon to the damnation of the enemies of the pharaoh.

11n the entourage of the sun-god on the daily journey of his barque
are the dead who have been released from the cares of this world.

2 Creation is a sort of release from involvement. Here the creator-god,
who is also the sun-god, has freed himself from the serpent-dragon which
threatened his daily journey; see pp. 6-7 above. Apparently, the god’s
good deeds were the means of his release, stilling the evil of the serpent
by stilling inequality in this world.

8 That is, at dawn or at the beginning.
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“I made the great inundation that the poor man
might have rights therein like the great man. That is
(one) deed thereof.

“I made every man like his fellow. I did not command
that they do evil, (but) it was their hearts which violated
what I had said.* That is (one) deed thereof.

“I made their hearts to cease from forgetting the
West, in order that divine offerings might be given to
the gods of the nomes.® That is (one) deed thereof.

“I brought into being the foxr gods from my sweat,
while men are the tears of my eye.™

THEBES AS THE PLACE OF CREATION

Every important cultcenter of Egypt asserted its primacy by
the dogma that it was the site of creation. The following is an
extract from a long hymn extolling Thebes and its god Amon-
Re. It is dated shortly after the Amarna Revolution and is a
renewed confirmation of Theban domination. The manuscript
is dated to the reign of Ramses II (about 1301-1234 B.c.).

The hieratic text of Leyden Papyrus I 350 was published by
C. Leemans, Monumens égyptiens du musée d’antiquités des
Pays-Bas & Leide (Leyden, 1841-82), m, Pls. cLix-cLxnr. The
text was studied by A. H. Gardiner in ZAeS, xLu (1905), 1242,
and by A. Erman, Der Leidener Amonshymnus (SPAW, 1923,
62-81). It is translated in Erman, LAE, 293-302.

TENTH STANZA.

Thebes is normal beyond every (other) city. The
water and land were in her from the first times. (Then)
(ii 11) sand'came to delimit the fields and to create her
ground on the hillock; (thus) earth came into being.*

Then men came into being in her, to found every city
with her real name, for their name is called “city”

city
(only) under the oversight of Thebes, the Eye of Re.?

Her majesty came as the Sound Eye and the Beneficial
Eye,* to bind the land thereby together with (her)
ka, coming to rest and alighting in Ishru in her form as
Sekhmet, the Mistress of the Two Lands.® “How rich

4 The juxtaposition of this statement of god's equalitarian creation and
this statement of man’s disobedience of god’s command means that man—
and not god—is responsible for social inequality.

5 The pious service of local gods would provide credit for continued
life in the West, the realm of the dead. This idea is related to the equali-
tarian statements which precede it. By the Middle Kingdom, the full and
powerful afterlife, which had previously been the prerogative of kings
alone, had been extended to all worthy men and might be won locally,
without attachment to the royal court. “The nomes” were the Egyptian
provinces.

@ There are two puns: fedu “four” and fedet “sweat”; and romez “men”
and remit “tears.” cf. p. 6, n.ir above. In somewhat uncertain terms
there is a relation of the creation of gods to the creation of humans, both
exudations of the creator-god. The attempt is clumsy, because one pun
calls for four gods, instead of the usual nine. These may be the four gods
who assist the dead man on his arrival in the next world (e.g. K. Scthe,
Die altdgyptischen Pyramidentexte, 11, $1456-57).

1 The manuscript is divided into a series of numbered “houses,” i.c.
“chapters” or “stanzas.” The present stanza is ii 10-15 of the papyrus. Each
stanza begins and ends with a pun based on the number. Here the word
med “ten” is picked up by the word meter, which probably means “nor-
mal” or “standard.”

2 Thus the primeval hillock, upon which creation took place, is located
in Thebes. cf. pp. 3-4 above.

3 One designation of Thebes was “The City” (biblical No), resulting
in this curious claim that all other cities were permitted to use that title
under her domination.

4 Allusion to the myth of the restored eye of the sun-god.

5 Ishru, near Karnak, was a cult-seat of the goddess Mut, here equated
with the goddess Sckhmet.
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she is,” they say about her, “in her name of Thebes!™®
She remains sound in her name of the Sound Eye, zAe
eye within, which is in his sun disc; Opposite-her-Lord,
appearing and appointed in her place in her name of
Appointed-of-Places, without her peer.” Every (other)

city is under (her) shadow, to magnify themselves
through Thebes. She is the norm.

THE ASSIGNMENT OF
FUNCTIONS TO THOTH

The Egyptians, like the Hebrews, were fond of punning ex-
planations of names and phenomena. The following text pro-
vides the explanation of a number of cosmological or mytho-
logical phenomena. The sun-god Re here assigns responsibility
for the moon to the god Thoth, who thus becomes the “place-
taker” for the sun, an adjutant of the gods.

The text is found on the Tut-ankh-Amon shrine, now in the
Cairo Museum, and in the Theban tombs of Seti I, Ramses II,
and Ramses III It thus ranges from the middle of the 14th
century to the middle of the 12th century s.c. However, its
original was probably much earlier. The parallel texts are
presented by Ch. Maystre in BIFAO, xv (1941), 93-98. The line
numbers, 62-74, follow the Seti I version. There is a translation
in G. Roeder, Urkunden zur Religion des alten Aegypiens
(Jena, 1923), 147-48* (Sce Addenda).

Then the majesty of this god* said: “Pray, summon
to me Thoth!” Then he was brought immediately. Then
the majesty of this god said to Thoth: “Behold ye,?
I am here in the sky in my €proper) place. Inasmuch
as I (65) shall act so that the light may shine in the
Underworld and the Island of Baba,® thou shalt be scribe
there and keep in order those who are in them,* zhose
who may perform deeds of rebellion . . . against me, (770)
the followers of this dissatisfied being. Thou shalt be
in my place, a place-taker. Thus thou shalt be called:
“Thoth, the place-taker of Re.” Moreover, (I) shall have
thee tread upon those greater than thou.” That is how
the ibis of Thoth came into being.® “Moreover, I shall
have thee stretch out thy hand’ in the face of the pri-
meval gods, who are greater than thou. My speech is
good, if thou actest (s0).” That is how the ibis of Thoth
came into being.® “Moreover, I shall have thee en-
compass the two heavens with thy beauty and with thy
rays.” That is how the moon of Thoth came into being.®

8 Pun: weser “rich” and waset “Thebes.”
7 “Opposite-her-Lord” (i.e. Amon) was an epithet of Thebes. “Ap-
pointed-of-Places” was the name of the Temple of Karnak.

1 Re.

2 Re’s commands are for all the attendant gods.

8 An otherwise unknown designation for a part of the Underworld. It
may mean a subterranean cavern.

% Re cannot do full justice to the denizens of the world and to the
denizens of the Underworld. Since he feels a responsibility to illumine the
latter, he assigns the moon, Thoth, to be his deputy there.

8 A corrupt passage. In the first part there may be reference to man-
kind’s rebellion, as in the passage on the destruction of mankind, pp. 10-11.
The second part may refer to the Apophis demon, the enemy of the sun-
god; cf. pp. 6-7, 11-12.

8 A play on words: kab: “tread upon” and Aib “ibis” the bird sacred
to Thoth.

7In command. The gods of primeval chaos were associated with the
underworld.

8 Another play on words: kAen “speech” and tekkeni, another term for
the ibis,

9 Another play on words: inek “encompass” and igk “moon.”
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“Moreover, I shall have thee go @l the way around the
Hau-nebut.” That is how the baboon of Thoth came
into being.’® That is how he became the vizier."* “More-
over, thou shalt be my place-taker, and the faces of all
who see thee shall be opened through thee,'” so that the
eye of every man praises god for thee.”*

THE PRIMEVAL
ESTABLISHMENT OF ORDER

A responsibility of the creator-god Atum was to bring the
world into order and to assign places and functions. The con-
quest of hostile forces and the delimitation of the next world
are themes of the following text. Insofar as it deals with the
place and functions of Osiris, it has been used as a magic spell
for the preservation of the dead man, himself an Osiris.!

Here translated from the 175th chapter of the Book of the
Dead, as in the Eighteenth Dynasty (1550-1350 B.C.) Papyrus
of Ani (British Museum 10470; The Papyrus of Ani, ed. by
E. A. W. Budge [London, 1913], 111, Sheet 29).

Title

(1) SPELL FOR NOT DYING A SECOND TIME. WORDS TO BE
SPOKEN BY Ani, the triumphant.

Atum’s Question

“O Thoth, what is it that has happened? It is among
the children of Nut.? They have made an uproar; they
have seized upon quarreling; they have done evil deeds;
they have created rebellion; they have made slaughter-
ings; (5) they have created imprisonment. Moreover,
in everything which we might do, they have made the
great into the small. Give thou greatly, Thoth!” Thus
spoke Atum.

Thoth’s Reply

“Thou shalt not see (such) evil deeds, thou shalt not
suffer, (for) their years are cut short and their months
are curbed, inasmuch as the destruction of hidden things
was made for them through all that thou hast done.”

Words of the Deceased

“I am thy palette, O Thoth, and I have offered up to
thee thy inkwell. I am not among those whose hidden
things should be damaged. Damage should not be done
to me.”

Worps sPokEN BY the Osiris Ani (10): “O Atum,
what is it? I am departing to the desert, the silent
land!™

10 Another play, anman “turn back,” possibly “go around,” and anan
the baboon sacred to Thoth. The Hau-nebut were peoples to the north of
Egypt, thus in an outer range of circuit.

11 The play on words which led to this identification has dropped out.
Thoth was the vizier of the gods.

12T the absence of the sun, men can see because of the moon.

18 Men are grateful.

1The concept was originally related to the kingship, the dead pharach
becoming Osiris, while his son and successor became Horus.

2 That is, among the partisans of Seth, who was the “son of Nut.”

8 This seems to be the answer of Thoth, assuring Atum that the punish-
ment of evil resides in the system which Atum created.

4 By identifying himself with the scribal equipment of Thoth, the de-
ceased dissociates himself from the rebellious beings.

5 The deceased asks the creator-god to describe the land of burial.
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Atum’s Answer

“It has no water, it has no air—deep, deep, dark, dark,
boundless, boundless—in which thou livest in the peace
of heart of the silent land. Sexual pleasures are not
enjoyed in it, (but) a blessed state® is given to (thee)’
in recompense for water, air, and sexual pleasure, and
peace of heart in recompense for bread and beer.” Thus
spoke Atum.

Protest of the Deceased

“In the sight of thy face? Indeed, I cannot bear the
lack of thee!® Every (other) god has assumed his place
in the forefront of (the sun barque) Millions-of-Years!”

Atum’s Reply

“Thy place belongs to thy son Horus’—thus spoke
Atum—“Indeed, it shall be that he sends forth the great,
(15) while he also shall rule thy place, and he shall
inherit the throne which is in the Island of Flame.’ It
is further decreed that 4 man shall see his fellow, (so
that) my face shall see 24y face.”

Question of the Deceased, as Osiris

“O Atum, what is (my) duration of life?”—thus he
spoke.

Atum’s Answer

“Thou art (destined) for millions of millions (of
years), a lifetime of millions. I have caused that ke send
out the great ones.” Further, I shall destroy all that I
have made, and this land will return into Nun, into the
floodwaters, as (in) its first state.’® I (alone) am a
survivor, together with Osiris, when I have made my
form in another state, serpents which men do not know
and gods do not see.”

“How good is what I have done for Osiris, distinct
from all (other) gods! I have given (20) him the desert,
the silent land, with his son Horus as heir upon his
throne which is in the Island of Flame. Furzher, I have
made his place in the barque of Millions-of-Years. Horus
remains upon his throne, for the purpose of founding
his monuments also. The soul of Seth has been sent
apart from all (other) gods, because I have caused the
restraint of his soul, which is in the (sun) barque, be-
cause he wishes to fear the divine body.”™*

8 Akh, a state of “effective being,” or “beatitude.”

7 Text: “to me.”

8 Osiris—here in the person of the deceased—is being assigned to the
region of the dead. He objects that he will not see the face of the sun
there. In the reply Atum offers him compensations.

9 The place where the sun was born at dawn.

10 The last sentences uncertain, since the literal runs: “Further it is
decreed that I see his fellow, my face to see the face of the lord.” Atum
seems to promise Osiris that they two will not be cut off from each other,
even though Horus takes over the rule of his father in the upper world.

11 §o literally, but uncertain of meaning and perhaps corrupt.

12 Atum’s purpbse in destroying his creation and returning it to primeval
chaos is not stated here. It probably has to do with the same kind of a
destruction of mankind as in the text of pp. 10-11 below. The point here
is that Osiris, in the realm of the dead, escapes such destruction.

13 Atum, “Totality,” included the gods of primeval chaos, who were
depicted in serpent form.

14 Atum assures Osiris that the latter need not fear his enemy Seth,
because Seth is sufficiently under the authority of the supreme god to
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Words of Horus

“O my father Osiris, mayest thou do for me what thy
father Re did for thee! I remain upon earth, so that I
may establish my place.”*

Words of Osiris

“My heir is healthy, my tomb endures; they are my
adherents (still) on earth. (25) My enemies have been
given into woes, for Selget is binding them.* I am thy

~son, my father Re. Thou dost these things for me for
the sake of life, prosperity, and health, while Horus
remains upon his throne. Mayest thou cause that this
my time of passing to a state of reverence may come.”’

THE MYTHOLOGICAL ORIGIN
OF CERTAIN UNCLEAN ANIMALS

The Egyptians viewed certain animals as devoted for a defi-
nite purpose and therefore taboo for other purposes, specifically
as unclean for eating. The following text is a mythological ex-
planation of a taboo against eating pork. Not all of the text
is clear, but it does involve two well-known elements: the
conflict of Horus and Seth for the rule, and a damage to one
of Horus’ eyes, which were the two heavenly luminaries.

The text first occurs in the coffins of the Middle Kingdom,
from which it is here translated, and is continued into the Book
of the Dead, being used for many centuries.

The hieroglyphic text is given by A. de Buck, The Egyptian
Coffin Texts, u (OIP, xL1x, Chicago, 1938), Spell 157, pp. 326 ff.
It later became the 112th chapter of the Book of the Dead
and is studied and translated by K. Sethe et al. in ZAeS (1923),
Lvim, 1 f£*One Middle Kingdom coffin, which treats Spells 157
and 158 consecutively without break, has an instruction at the
end of Spell 158: “Not to be spoken while eating pork.”

The Efficacy of This Text

BEING DESTINED FOR FOOD IN THE NECROPOLIs. BEING
FAVORED AND LOVED UPON EARTH. BEING AMONG THE FoL-
LOWERS OF HoRUS AND HIS RETINUE. A MYSTERY WHICH
ONE LEARNED IN THE HOUSE. KNOowWING THE SoULS OF
Buro.?

The Claim of Exceptional Knowledge

O Batit of the evening, ye swamp-dwellers, ye of
Mendes, ye of the Mendes nome, ye of the Butine House
of Praise, ye of the Shade of Re which knows not praise,
ye who brew stoppered beer’—do ye know why Buto
was given to Horus? Ye do not know it, (but) I know

remain in the sun barque, where he had the important duty of fighting
. the Apophis demon. cf. pp. 6-7 above and pp. 11-12 below.
18 Horus, the son and successor of the deceased, assents to the dispo-
sitions of the supreme god.
16 Just how Selqget, a scorpion goddess, functioned is uncertain,
17 May Horus, the successor on earth, aid in the beatification of Osiris,
the deceased. In this speech, Osiris accepts the dispositions made by
Atum-Re.

1 De Buck, op. cit., 362.

2 The initial statement is rubricized. Each of the spells, Coffin Texts,
Spells 154-60, carries a title, “Knowing the Souls of X,” X being a cult-
center or a region. These “Souls” were the reverted dead, often the ancient
kings who had ruled at a cult-center. Acquaintance with such high per-
sonalities would facilitate the reception of the deceased Egyptian in the
next world. cf. pp. 11-12, 33.

8 Apparently all forces in or around Buto in the Egyptian Delta, who
should have known the mythological history of that site.
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it. It was Re who gave it to him in recompense for the
injury in his eye. I know it.

The Myth

It was Re—he said to Horus: “Pray, let me see thy
eye since this has happened to it.”* Then he saw it. He
said: “Pray, look at that (#lack) part, while thy hand
is a covering over the sound eye which is there.”® Then
Horus looked at that (black) part. Then Horus said:
“Now I see it quite white.” That is how the oryx came
into being.’ ‘

Then Re said: “Pray, look another time at that black
pig.”" Thereupon Horus looked at this pig. Thereupon
Horus shriecked because of the state of his eye, which
was stormy.” He said: “Behold, my eye is as (at) that
first blow which Seth made against my eye!” Thereupon
Horus swallowed his heart before him.® Then Re said:
“Put ye him upon his bed until he has recovered.”

It was Seth—he had assumed form against him as a
black pig; thereupon he shot a blow into his eye. Then
Re said: “The pig is an abomination to Horus.” “Would
that he might recover!” said the gods.

THAT Is HOW THE PIG BECAME AN ABOMINATION TO THE
GODS, AS WELL AS THEIR FOLLOWERS, FOR HoRrUS’ sakE." . . .

Deliverance of Mankind
from Destruction

The themes of this myth are the sin of mankind, the de-

“structive disappointment of their creator, and the deliverance

of mankind from annihilation. However, the setting of the
present text shows that its purpose was magical protection
rather than moral teaching. On the walls of three royal tombs
of the Empire, it accompanies certain charms to protect the body
of the dead ruler. This implies that the former deliverance of
mankind from destruction will be valid also in this individual
case.

The text appears on the walls of the tombs of Seti I, Ramses
I1, and Ramses III at Thebes. Its date is thus 14th-12th centuries
B.C., although the language uséd and the corrupted state of the
text show that it followed an ‘older original. The texts were
published together by Ch. Maystre in BIFAO, xv (1941), 53-73.
The line numbers below are those of the Seti I version. There
is a translation in Erman, LAE, 47:49*

Other reference to man’s rebelliousness and the god’s punish-
ment of men will be found in pp. 8-10, 417.

4 Horus’s eye was injured in the fight with Seth for the rule. The
destroyed and restored eye came to be identified with the moon.

5 Following the reasoning of Sethe, an old sign for “black” has degen-
erated into a mere stroke, following the word for “part” or “mark.” It
is not clear how Horus, covering his uninjured eye, could see the injury
in his wounded eye. )

8 Homonyms, ma- kedj “see-white” and ma-kedj “oryx.” The oryx
was a beast of Seth, and thus also unclean to Horus. The sense of the
passage must be that Horus failed to see what Re saw,

7The words “another time” perhaps mean that Re directed Horus’
attention to the same black mark, but with a more specific statement that
the mark of injury looked like a pig, Seth’s beast. |

8 Probably inflamed.

2 In view of what follows, this must mean that Horus lost consciousness
in Re’s presence.

10 More literally: “that is how the pig became abominated for Horus
by the gods, like their followers,” all rubricized. The omitted conclusion
of the myth states that the pig had previously been a sacrificial animal for
Horus and relates the myth about Horus to the Souls of Buto, with whom
the deceased is so well acquainted.
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It happened that . . . Re, the god who came into being
by himself, when he was king of men and gods all to-
gether. Then mankind plotted something in the (very)
presence of Re. Now then, his majesty—life, prosperity,
health!—was old. His bones were of silver, his flesh of
gold, and his hair of genuine lapis lazuli.

Then his majesty perceived the things which were
being plotted against him by mankind. Then his maj-
esty—life, prosperity, health! said to those who were in
his retinue: “Pray, summon to me my Eye,' Shu, Tefnut,
Geb, and Nut, as well as the fathers and mothers who
were with me when I was in Nun,” as well as my god
Nun also. He is to bring his court (5) with him. Thou
shalt bring them secrezly: let not mankind see; let not
their hearts escape.’ Thou shaj,t come with them to the
Great House, that they may tell their plans, since zhe
[times] when 1 came from Nun to the place in which
I came into being.” '

Then these gods were brought in, and these gods
[came] beside him, putting their heads to the ground
in the presence of his majesty, so that he might make
his statement in the presence of the father of the eldest,
he who made mankind, the king of people.’ Then they
said in the presence of his majesty: “Speak to us, so that
we may hear it.”

Then Re said to Nun: “O eldest god, in whom I came
into being, O ancestor gods, behold mankind, which
came into being from my Eye*—they have plotted things
against me. Tell me what ye would do about it. Behold,
I am seeking; I would not slay them until I had heard
what (10) ye might say about it.” Then the majesty of
Nun said: “My son Re, the god greater than he who
made him and mightier than they who created him,
sitting upon thy throne, the fear of thee is great when
thy Eye is (directed) against them who scheme against
thee!” Then the majesty of Re said: “Behold, they have
fled into the desert, their hearts being afraid because I
might speak to them.” Then they said in the presence
of his majesty: “May thy Eye be sent, that it may catch
for thee them who scheme with evil things. (But) the
Eye is not (sufficiently) prominent therein to smite
them for thee.” It should go down as Hat-Hor.”

So then this goddess came and slew mankind in the
desert. Then the majesty of this god said: “Welcome,
Hat-Hor, who hast done for me zhe deed for which 1
came!” Then this goddess said: “As thou livest for me,*
I have prevailed over mankind, and it is pleasant in my
heart!” Then the majesty of Re said: “I shall prevail
over them as @ king (15) by diminishing them!™ That

1The eye of the sun-god was an independent part of himself, with a
complicated mythological history.

2 The abysmal waters, in which creation took place.

8 Was Re unwilling that mankind repent its rebellious purposes?

4 Uncertain. The translation assumes that Re is asking advice on the
changed conditions since creation.

5 Nun.

6 Mankind originated as the tears of the creator-god. See pp. 6, 8, 366.

71t seems to be argued that the Eye in its normal form is not adequate
to the work of destruction, so that it should asgume its form as Hat-Hor,

#The inuoductory formula of an oath.
9 Uncertain. The translation assumes the sense that Re can rule man-
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is how Sekhmet came into being, the (beer)-mash of
the night, to wade in their blood from Herakleopolis.**

Then Re said: “Pray, summon to me swift and speedy
messengers, so that they may run like the shadow of a
body.” Then these messengers were brought immedi-
ately. Then the majesty of this god said: “Go ye to
Elephantine and bring me red ochre very abundantly.™
Then this red ochre was brought to him. Then the
majesty of this great god caused . . ., [and He-With]-
the-Side-Lock who is in Heliopolis'* ground up this red
ochre. When further maidservants crushed barley to
(make) beer, then this red ochre was added to this
mash. Then (it) was like human blood. Then seven
thousand jars of the beer were made. So then the majesty
of the King of Upper and Lower Egypt: Re came, to-
gether with these gods, to see this beer. ‘

Now when day broke for (20) the slaying of man-
kind by the goddess at their season of going upstream,"
then the majesty of Re said: “How good it is! I shall
protect mankind with it!” Then Re said: “Pray, carry
it to the place in which she expected to slay mankind.”
Then the majesty of the King of Upper and Lower
Egypt: Re went to work early in the depth of the night
to have this sleep-maker poured out. Then the fields
were filled with liquid for three palms,'* through the
power of the majesty of this god.

Then this goddess went at dawn, and she found this
(place) flooded. Then her face (looked) beautiful
therein. Then she drank, and it was good in her heart.
She came (back) drunken, without having perceived
mankind.

(The remainder of this story has to do with the origin
of certain names and customs, such as the use of strong
drink at the Feast of Hat-Hor.)

Heroic Tales—Exploits of
Gods and Human Beings

THE REPULSING OF THE DRAGON

When the boat of the sun entered the western darkness at .
evening, it faced the peril of a serpent or dragon, which might
destroy the sun; cf. pp. 67 above. Then it was the function
of the god Seth to repel this beast, so that the sun might cross
the underworld by night and be reborn in the morning, In like
manner, man should survive death and be reborn.

kind if they are fewer in number. It is also possible to translate: “I shall
prevail over them. But do not diminish them (any further).” At any rate,
it soon becomes clear that Re wishes the destruction to cease, whereas
Hat-Hor is unwilling to halt her lustful annihilation.

10 The formula by which the origin of a name was explained. Sekhmet,
“She Who Prevails,” the goddess of violence, is here given as a form of
Hat-Hor. Herakleopolis, “the Child of the King,” seems to be in punning
relation to the previous word, “king.” “The mash of the night” is used
in meaningless anticipation here, as it belofigs to that part of the story
which follows. .

11 Didi was a red coloring material, but it is not certain whether it
was mineral or vegetable. Red ochre has been found in the region of
Elepkantine, and hematite in the castern desert.

12 An epithet of the High Priest of Re.

18 The meaning of this phrase is not clear,

14 The fields were covered with the blood-red beer, the “sleep-maker,”
to a height of about 9 inches.
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The text is taken from Middle Kingdom coffins and survived
into the Book of the Dead.

Hieroglyphic text in A. de Buck, The Egyptian Coffin Texts,
1t (OIP, xLix, Chicago, 1938), Spell 160, pp. 373 ff. Later the
108th chapter of the Book of the Dead, with contributions to
the 1o7th, 111th, and 149th chapters, studied by K. Sethe ez al. in
ZAeS, Lix (1924), 73 £.*

References to the repulsing of the dragon enemy of the sun-
god are common in the Egyptian texts here translated: pp. 67,

8; 9-10; 14, n.7; 253; 263; 366; 367.
Tite
NoT DYING BECAUSE OF A SNAKE. (GOING IN AND OUT OF
THE WESTERN DOORS OF HEAVEN. FLOURISHING UPON

EARTH, ON THE PART OF A LIVING OR DEAD soUL. KNOWING
THE WESTERN SouLs.!

The Dragon of the West

I know that mountain of Bakhu upon which heaven
rests.” It is of #-iaaz-stone, 300 rods in its length and 120
rods in its width.® Sobek, Lord of Bakhu, is on the east
of this mountain. His temple is of carnelian.*

A serpent is on the brow of that mountain, thirty
cubits in its length, three cubits of the front thereof
being of flint.* I know the name of that serpent: “He
Who is on the Mountain That He may Overthrow” is
his name.

Now at the time of evening it shall turn its eye against
Re. Then there shall come a halt among the crew and

Lol . : .
great stupefaction in the midst of the journey.® Then
Seth shall bend himself in its direction. The speech
which he says as magic:

“I stand beside thee, so that the journey may progress
(again). O thou whom I have seen from afar, close thou
thine eye! I Aave been blindfolded; I am the male.”
Cover thy head, so that thou may be well and I may be
well. I am the Rich-in-Magic; (it) has been given to me
(to use) against thee. What is that? It is being an
effective personality.® O thou who goest upon his belly,
thy strength belongs to thy mountain; (whereas), be-
hold me—when I go off by myself, thy strength (will
be) with me, for I am he who lifts up strength.® I have
come that I might despoil the earth-gods.® O Re, may
he who is in his evening™* be gracious to me, when we
have made the circuit of heaven. (But) thou'® art in thy

1 The title is rubricized. As in pp. 10, 33 there is a claim to exceptional
knowledge. One clement about. the present charm is that it protected the
dead, buried in the ground, from serpents.

2 The mountain of the far western limits of earth.

3 Probably about 10 by 4 miles.

4 The red of sunset? The crocodile-god Sobek was a western god.

5 The serpent was over 50 feet long, with its front 5 feet armored in
flint.

6 The journey of the sun barque through the western skies. The gaze
of the serpent is fascinating.

7A pun on fjam “blindfold” and fjay “male.” If the passive, “have
been blindfolded,” is correct, Seth has taken measures against the hyp-
notic stare of the serpent. But a variant text gives: “I have bound thee,”
suggesting that we should read: “I have blindfolded (thee).”

8 The question and answer are probably a gloss inserted for the morwu-
ary purposes of the text. What, for the benefit of the dead man, is this
magic against the destructive serpent? It is that the funerary ritual has
made the dead man an akh, an “effective being.”

® The serpent’s effective power is not its own and may easily be carried
off by Scth.

10 Who have the forms of serpents.
11 Re himself.

12 The serpent.
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fetters—that is what was commanded about thee previ-
ously.”
Then Re goes to rest in life.

The Western Souls

I xNow THE WESTERN SouLs. THEY ARE RE, SoBEK, THE
Loro oF Baknu, anp SETH, THE Lorp oF Lire.*®

THE GOD
AND HIS UNKNOWN NAME OF POWER

To the ancient, the name was an element of personality and of
power. It might be so charged with divine potency that it could
not be pronounced. Or the god might retain a name hidden for
himself alone, maintaining this element of power over all other
gods and men. The following myth tells how the supreme god
Re had many names, one of which was hidden and was thus a
source of supremacy. The goddess Isis plotted to learn this name
and thus to secure power for herself. For this purpose, she em-
ployed the venom of a snake against Re. The text thus came to
be employed as a conjuration against the bite of a scorpion, and
this use probably accounts for the survival of the myth.

The two manuscripts have been dated to the Nineteenth
Dynasty (1350-1200 B.c.). The Turin text is ascribed to Lower
Egypt, the Beatty text to Thebes.

The fuller text is on a papyrus in Turin, published by F. Rossi
and W. Pleyte, Papyrus de Turin (Leyden, 1869-76), Pls. cxxx1:
I12-CXXXIN:14, LXXviI plus xxx1:1-5. (Pls. Lxxvi1 and xxxr consti-
tute a single column.) There is also a facsimile in G. Moller,
Hieratische Lesestiicke, n (Leipzig, 1927), 30-32. Papyrus
Chester Beatty XI (British Museum 10691), recto i-iv, is more
fragmentary. It is published in Hieratic Papyri in the British
Museum. Third Series. Chester Beatty Gift,ed. by A. H. Gardiner
(London, 1935), 116-18, Pls. 64-65. Translated by A. Erman and
H. Ranke, Aegypten (Tibingen, 1923), 301-04, and by G.
Roeder, Urkunden zur Religion des alten Aegypten (Jena, 1923),
138—41 *The text also appears on ostraca, e.g., J. Cerny and
A. H. Gardiner, Hieratic Ostraca 1 (Oxford, 1957), Pls. 1, 11

THE sPELL oF the divine god, who came into being by
himself, who made heaven, earth, water, the breath of
life, fire, gods, men, small and large cattle, creeping
things, birds, and fishes, the king of men and gods at
one time, (for whom) the limits (go) beyond years,
abounding in names, unknown to that (god) and un-
known to this (god).

Now Isis was a clever woman. Her heart was craftier
than (cxxxii 1) a million men; she was choicer than a
million gods; she was more discerning than a million
of the noble dead. There was nothing which she did not
know in heaven and earth, like Re, who made the con-
tent of the earth. The goddess purposed in her heart
to learn the name of the august god.

Now Re entered every day at the head of the crew,
taking his place on the throne of the two horizons.* A
divine old age had slackened his mouth. He cast his
spittle upon the ground and spat it out, fallen upon the
soil. Isis kneaded it for herself with her hand, together

18 Rubricized. A few texts replace Re by Atum, who was the sun ar
evening. Since Seth was, according to another myth, the enemy of Osiris
and thus of the dead, most texts replace Seth by “Hat-Hor, Lady of the
Evening.” Since the dead entered the west, an acquaintance with the
powerful forces of the west and the afterworld was of use to the dead.

1 He made the daily journey between east and west in his sun barque.
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with the earth on which it was. She built it up into an
august snake; she made it in the form of a sharp point.
It did not stir alive before her, (but) she left it at the
crossroads past which the great god used to go according
to the desire of his heart throughout (5) his Two Lands.

The august god appeared out of doors, with the gods
from the palace accompanying him, so that he might
stroll as on every day. The august snake bit him. The
living fire came forth from his own self, and it vanished
among the grass. When the divine god could gain his
voice, the noise of his majesty reached the heavens. His
Ennead said: “What is it? What is it?”, and his gods
said: “What ? What?” (But) he could not find his voice
to answer about it. His lips were trembling, and all his
members shuddered. The poison took possession of his
flesh as the Nile takes possession (of zke land ) after 2.

When the great god had composed his heart, he cried
out to his retinue: “Come to me,® ye who came into
being in my body, ye gods who came forth from me,
that I may make known to you what has happened!
Something painful has stabbed me. My heart does [not]
recognize it, my eyes have not seen it, my hand did not
make it, and I do not recognize it in all that I have
made. I have not tasted a pain like unto it, and there is
nothing more painful (10) thanit.

“I am a noble, the son of a noble, the fluid of a god,
who came into being as a god. I am a great one, the son
of a great one. My father thought out my name.* I am
abounding in names and abounding in forms. My forms
exist as every god; I am called Atum and Horus-of-
Praise. My father and my mother told me my name,
(but) it was hidden in my body before I was born, in
order that the power of a male or female magician
might not be made to play against me. While I was
going out of doors to see what I had made (and to)
stroll in the Two Lands which I have created, something
has stung me—I know not what. It is not really fire; it is
not really water. My heart is on fire, my body is trem-
bling, and all my members Aave a birth of chill.

“Let the children of the gods be brought to me, the
beneficent of speech, who know their (magic) spells,
whose wisdom reaches the heavens.”

(cxxxiii 1) So the children of the gods came, every one
of them having his mourning, (but) Isis came with her
skill, her speech having the breath of life, her utterances
expelling pain, and her words reviving him whose
throat was constricted.” She said: “What is it, what is
it, my divine father? What—a snake stabbed weak-
ness into thee? One of thy children lifted up his
head against thee? Then I shall cast it down with effec-
tive magic. I shall make it retreat at the sight of thy
rays.”

yThc holy god opened his mouth: “It is that I was

2 The last clause probably corrupt.

8 Common in the sense of “Help me!”

4 This was the hidden name, distinct from his many other names, through
which names he appeared in many other gods. We should not be too much
concerned with the literary formula which gives the creator-god a father
and mother. They appear solely to confer his unknown name upon him.

5 One who had suffered a bite or sting could not breathe the “breath of
life.”
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going along the way, strolling in the Two Lands and
the foreign countries, for my heart desired to see what
I had created, when I was bitten by a snake, without
seeing it. It is not really fire; it is not really water; (but)
I am colder than water, I am hotter than fire. (5) My
entire body is sweating, while I am shivering. My eye
(is) not steadfast, and I cannot see. The heavens are
beating upon my face as at the time of summer.”

Then Isis said: “Tell me thy name, my divine father,
for a person lives with whose name one recites (magic).”

“] am he who made heaven and earth, who knotted
together the mountains, and created what is thereon. I
am he who made the waters, so that the Heavenly Cow
might come into being.® I am he who made the bull
for the cow, so that sexual pleasures might come into
being. I am he who made the heaven and the mysteries
of the two horizons, so that the soul of the gods might
be placed therein. I am he who opened his eyes, so that
light might come into being, who closed his eyes, so
that darkness might come into being, in conformance
with whose command the Nile flows, (but) whose name
the gods have not learned. I am he who made the hours,
so that days might come into being. I am he who opened
the year and created the river.” I am he who made the
living fire, in order to bring into being (10) the work
of the palace® I am Khepri in the morning, Re at noon,
and Atum who is in the evening.”

(But) the poison was not checked in its course, and
the great god did not recover.

THEN Isis sa to Re: “Thy name is not really among
these which thou hast told me. If thou tellest it to me,
the poison will come forth, for a person whose name is
pronounced lives.”

The poison burned with a burning. It was more
powerful than flame or fire.

Then the majesty of Re said: “Let thy ears be given to
me, my daughter Isis, that my name may come forth
from my body into thy body. The (most) divine among
the gods concealed it, so that my place might be wide
in the Barque of Millions (of Years).” If there should
take place a first time of (its) issuing [from] my heart,
tell it to (thy) son Horus, after thou hast zkreatened him
with an oath of the god and hast placed the god in his
eyes.”* The great god divulged his name to Isis, the
Great of Magic.

“Flow forth, scorpion poison! Come forth from Re,
O Eye of Horus! Come forth from the burning god
(Ixxvii 1) at my spell! It is I who acts; it is I who sends
(the message). Come upon the ground, O mighty poi-
son! Behold, the great god has divulged his name, and

8 Mehet Weret “the Great Flood” carries the concept of the heavens as an
ocean in the form of a cow, upon which the barque of the sun sailed.

7The creator-god made time and the marking of time, including the
annual inundation.

8 If the word be really “palace,” the claim may be that Re established the
kingship.

9 Three forms of deity in which the sun crossed the sky.

10 The sun barque was Re’s place of command. It had greater scope if he
possessed a secret name of power.

11 [f Re had to divulge his name, he was willing that Isis communicate

it to Horus, but only on condition that Horus be laid under an oath to keep
it secret.
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Re is living, the poison is dead. So-and-so, the [son] of
So-and-so," is living, and the poison is dead, through
the speech of Isis the Great, the Mistress of the Gods,
who knows Re (by) his own name.”

Directions for the Use of this Charm

WORDS TO BE SPOKEN OVER an image of Atum and of
Horus-of-Praise, a figure of Isis, and an image of
Horus,™ PAINTED (ON) THE HAND OF HIM WHO HAS THE
STING AND LICKED OFF BY THE MAN—(OR) DONE SIMILARLY
ON A STRIP OF FINE LINEN, PLACED AT THE THROAT OF HIM
WHO HAS THE STING. IT IS THE WAY OF CARING FOR A
SCORPION POISON. (OR) IT MAY BE WORKED UP WITH BEER
OR WINE AND DRUNK BY THE MAN WHO HAS A SCORPION
(BITE). IT Is WHAT KILLS THE POISON—REALLY SUCCESSFUL
A MILLION TIMES.

THE CONTEST
OF HORUS AND SETH FOR THE RULE

Lower Egypt and Upper Egypt are two distinct lands, but are
united by contiguity, common dependence upon the Nile, and
isolation from other lands. Egyptians have always been conscious
of the difference between the “Two Lands,” and the reconcili-
ation of two competing areas is a recurrent theme in mythology
and the dogma of rule. The commonest expression of this theme
is a contest between the gods Horus and Seth to inherit the rule
of Osiris, father of Horus and brother of Seth, with a final recon-
ciliation of the two feuding gods to become a united pair.

The following tale draws from this myth for a lusty folkstory,
told for entertainment rather than didactic purpose. The lan-
guage, style, and treatment of the tale are colloquial—and will
be so translated’—and the gods are depicted as petty and child-
ish. The setting of the story is juridical, with the supreme tri-
bunal of the gods, the Ennead,? attempting to settle the contest.
The president of this tribunal is the sun-god Re.

The manuscript of the story was written in Thebes in the
Twentieth Dynasty (12th century B.c.). The hieratic text is on
Papyrus Chester Beatty I, recto i 1-xvi 8. Published with photo-
graphs, a transcription into hieroglyphic, translation and com-
mentary by A. H. Gardiner, The Library of A. Chester Beatty.
Description of a Hieratic Papyrus with a Mythological Story,
Love-Songs, and Other Miscellancous Texts (Oxford, 1931).
Gardiner gives another transcription into hieroglyphic in Lare-
Egyptian Stories (Bibliotheca Aegyptiaca, 1, Brussels, 1932), 37-

*

I (i 1i 2)
THE yupciNe of Horus and Seth [Took prack], the
strange of form, the greatest and mightiest of princes
who (ever) were; when a [divine] child sat before the

All-Lord, claiming the office of his father Osiris, the
beautiful of appearings, [the son] of [Pt]ah, who lights

12 The manuscript permits at this point the insertion of the name of a
suffering Egyptian—*X, the son of (his mother) Y”—so that this charm
might be used to cure him.

13 The Turin papyrus (Pl Lxxvi1) has a vignette showing these four gods,
so that they may be copied for this use.

1 For example, the pronoun, 2nd pers. sing., will be translated *“you,”
instead of the “thou™ which would be appropriate in a more dignified text
of the classical language.

2The corporation of gods, originally nine (cf. pp. 3, 6 above), was
no longer thought of in terms of a2 number. Presiding over this “Ennead”
was Re, the “All-Lord.” The reader should not be distressed if this presiding
judge is called by some of his other phases of activity: the Re, the Re-Har-
akhd, or Atum,
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up [zhe west with] his [appear Jance, while Thoth was
presenting the Eye [to] the mighty prince who is in
Heliopolis.®

TueN Shu, the son of Re, sam before [Atum, the]
mighty [prince] who is in Heliopolis: “Just is the Lord,
strong and . . . is he, in saying: Give the office to
[Horus]!” (5) Tuen Thoth [sam] to the [Ennead:
“Right,] a million times!” TueN Isis [gave] a great cry,
and she rejoiced very, [very much, and she st00d] before
the All-[Lord,] and she said: “North wind, (go).to the
west! Give the good news to King Wen-nofer—life,
prosperity, health!”* [ Tuen] Shu, the son [of Re,] sam:
“[The] presenting of the Eye is the justice of the En-
nead!” ‘

What the All-Lord [said]: “Here—what do you mean
by taking action alone!” THEN . .. said: “He has [taken]
the name-ring of Horus, and the [White] Crown has
been [put] on his head!”™ Tuen the All-Lord was silent
for a long [time, for] he was angry [at] the Ennead.

THEN Seth, the son of Nut, said: “Have him dismissed
(10) along with me, so that I may show you how my
hand prevails over his hand [in the] presence of the
Ennead, for nobody knows [any (other)] way [to]
strip him!” Tuen Thoth said to him: “Shouldn’t we
know the guilty one? Now, should the office of Osiris
be given to Seth, when [his] son Horus is standing (here
in court) 7

Tuen the Re-Har-akhti was very, very angry, for it
was the wish of the Re (ii 1) to give the office to Seth,
the great of strength, the son of Nut." And Onuris'gave
a great cry before the Ennead, saying: “What are we
going to do!”

IT (ii 2%)

(In their confusion, the gods appeal to a god of gener-
ation, who might—as a sort of obstetrician—advise them
on the legitimacy of the two contestants. This god
evades the responsibility of a decision and suggests that
they might ask the ancient goddess Neith, an old crone
whose lore might be decisive.)

IIT (ii 4-iii %)

THeN the Ennead said to Thoth in the presence of the
All-Lord: “Please write a letter to Neith, the Great, the
God’s Mother, in the name of the All-Lord, the Bull
Residing in Heliopolis.” Taen Thoth said: “I will do

(it), yes, I will, I will!” TueN HE sat down to write a
letter, and he said:

8 At a time when the moon-god Thoth was offering to the sun-god Re the
sacred eye, which was both an eye of heaven and a symbol of justice, the
youthful Horus put in his claim to his father’s rule.

4 The north wind was the propitious wind. Osiris Wen-nofer was ruler
in the west, the realm of the dead.

5 This member of the Ennead, whose name is lost in a lacuna, regards the
election of Horus to the rule as an accomplished fact: Horus’ name written
in the royal cartouche and the crown of Upper Egypt—Seth’s province—
upon his head. Re disagrees, as he favors Seth (cf. n.7 below).

8 The advocate Thoth takes the legal position that a court of justice has a
responsibility to establish the rights and wrongs of a case when a client has
made a formal appeal.

7 Re’s partiality to Seth may be a result of Seth’s activity in repelling the
monster which nightly threatened to destroy the barque of Re (cf. pp. 11-
12 above).
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“The King of Upper and Lower Egypt: Re-(ii 10)
Atum, the beloved of Thoth, the Lord of the Two
Lands, the Heliopolitan, . . . ,* to this effect: This your
servant spends the night in concern over Osiris and
consulting the Two Lands every day, while Sobek en-
dures forever.” What are we going to do for the two men
who have been in the court for eighty years up to now,
but (iii 1) no one is able to pass judgment on the two?
Please write us what we should do!”

THeN Neith, the Great, the God’s Mother, sent a letter
to the Ennead, saying: “Give the office of Osiris to his
son Horus! Don’t do these great acts of wickedness,
which are not in their place, or I shall be angry, and the
sky will crash to the ground! And have the All-Lord,
the Bull Residing in Heliopolis, told: Double Seth in
his property; give him Anath and Astarte, your two
daughters; and (5) put Horus in the place of his father
Osiris.”™°

THeN the letter of Neith, the Great, the God’s Mother,
reached the Ennead, while they were sitting in the broad
hall (named) “Horus-Foremost-of-Horns,” and the let-
ter was put in Thoth’s hand. Tuen Thoth read it out
in the presence of the All-Lord and the entire Ennead.
And they said with one voice: “This goddess is right!”

IV (iii 7-iv 3)

Tuen the All-Lord was angry at Horus, and he said
to him: “You are weak in your body, so this office is too
much for you, you boy, with the taste of his mouth
(still) bad!** Tue~n Onuris was angry a million times,
and likewise the entire Ennead, that is, the Thirty—
life, prosperity, health!** And the god Baba drew him-
self up, and he (iii 10) said to the Re-Har-akhti: “Your
shrine is empty!”*® TueN the Re-Har-akhti was hurt
at the retort which had been made to him, and he lay
down on his back, and his heart was very wretched.
THEeN the Ennead went out, and they gave a great cry in
the face of the god Baba, and they said to him: “Get
out! This crime which you have committed is very
great!” And they went to their tents. THEN the great
god spent a day (iv 1) lying on his back in his arbor,
and his heart was very wretched, and he was alone.

Now AFTER A LONG TIME, THEN Hat-Hor, the Lady of
the Southern Sycamore, came, and she stood before her
father, the All-Lord, and she uncovered her private parts

8 Re here borrows the formal series of titles used by an Egyptian pharaoh.
This translation omits the rest of these titles.

® Re suggests that he has to worry about Osiris, whereas Neith need not
worry about her son Sobek, who does not die.

10 Ip contrast to Re, the peppery old goddess begins her letter without any
formal address. She has no doubt that Horus should receive his father’s rule,
but she recognizes that Seth merits some compensation, so that she recom-
mends enriching him and giving him Re’s two daughters. Anath and Astarte
were Semitic goddesses; Seth served as an Egyptian god for foreign coun-
tries; thus the proposal had its point; cf. p. 249.

11'N. Shiah, in JEA, xxiv (1938), 127 f., quotes Chinese taunts directed
at youths, to the effect that their mouths still have the bad smell of undried
mother’s milk.

12 The “Thirty” were the magisterial councils of Egypt. The word no
longer necessitates an exact number, any more than the “Ennead” does.

13 Sarcastic for: You are not functioning as a god any more. The name
Baba is here determined with an animal sign. In K. Sethe, Die altigyptischen

Pyramidentexte, 11, §1349a, a Babui is described as “red of ear, colored of
buttocks.” Babui-Baba may be be a baboon, here in a monkeyish role.

before his face.* Tuen the great god laughed at her.
THEN HE got up, and he sat down with the Great En-
nead, and he said to Horus and Seth: “Say your say!”

V (iv 3-v 6)

(The discussion immediately breaks down into wran-
gling. When Isis, the mother of Horus, intervenes on
her son’s behalf, Seth is furious and threatens to kill one
of the gods every day. He refuses to take part in the
trial while Isis is present. The gods therefore isolate
themselves on “Central Island” and charge the ferryman
not to transport any woman resembling Isis.)

VI (v 6-vi 2)

~ (Isis disguises herself and bribes the ferryman to take
her over to “Central Island.”)

VII (vi 2-viii 1)
(In the guise of a maiden, Isis lures Seth away from

the Ennead and, by a play on words, tricks him into
validating the claim of Horus.)

VIII (viii 1-6)

(Over the protest of Seth, the Ennead awards the
office to Horus.)

IX (viil 6-ix 7)

(Seth succeeds in staying the award by challenging
Horus to an ordeal. They become two hippopotamuses
and try to stay under water for three full months, with
the office to be given to the one who lasts longest under
water. However, Isis complicates the contest by trying
to harpoon Seth. He appeals to her sisterly feeling, and
she withdraws the harpoon from his hide.)

X (ix 7-xi 1)

(Horus is angry at his mother’s change of heart and
cuts off her head. The Ennead permits Seth to punish
Horus by removing his eyes and burying them “to
illuminate the earth.” Hat-Hor restores Horus’s sight’
with drops of gazelle milk. Re appeals to the two con-
testants to stop quarreling. This episode must have some
relation to the sun and the moon as the two eyes of
Horus in his function as sky-god.)

XI (xi 1-xiii 2)

(A bawdy episode, in which Seth attempts to impugn
the virility of Horus but is outwitted by Isis.)

XII (xiii 2-xiv 4)

TueN Seth made a great oath to god, saying: “The
office shouldn’t be given to him until he has been dis-
missed (from court) with me and we have built our-
selves some stone ships and we have a race, the two
(of us)! Then the one who beats his opponent, (xiii 5)
the office of Ruler—life, prosperity, health!—shall be
given to him!”

14 Har-Hor was the goddess of love. Her role here was to cajole the
supreme god out of his sulkiness and bring him back to the tribunal.
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Tuen Horus built himself a ship of cedar, and he
plastered it with gypsum, and he launched it on the
water in the evening time, without any man who was
in the entire land having seen it. THen Seth saw the
ship of Horus, and he thought it was stone, and he went
to the mountain, and he cut off a mountain peak, and
he built himself a stone ship of 138 cubits.””

THEN THEY embarked in their ships in the presence
of the Ennead. Then the ship of Seth sank in the water.
THEN Seth changed himself into a hippopotamus, (10)
so that he might cause the wreck of Horus’ ship. THEN
Horus took his harpoon, and he threw it at the majesty
of Seth.”® THEN the Ennead said to him: “Don’t throw
it at him!”

THEN HE took the water weapons, and he laid them in
his ship, and he sailed downstream to Sais to speak (to)
Neith, the Great, the God’s Mother:*" “Let me be judged
with Seth, since we have been in the court for ElcHTY
years up to now, (xiv 1) but no one is able to pass judg-
ment on us! He has not been declared right over me,
but a thousand times up to now I have been right over
him every day! But he pays no attention to anything
that the Ennead says. I contested with him in the broad
hall (named) “‘Way-of-Truths,” and I was declared right
over him. I contested with him in the broad hall
(named) ‘Horus-Foremost-of-Horns,” and was declared
right over him. I contested with him in the broad hall
(named) ‘Field-of-Reeds,’ and I was declared right over
him. I contested with him in the broad hall (named)
‘the-Field-Pool,” and I was declared right over him.”

And the Ennead said to Shu, the son of Re: “Horus,
the son of Isis, is right in all that he has said!"*®

XIII (xiv 5-xv 10)

So Thoth said to the All-Lord: “Have a letter sent to
Osiris, so that he may pass judgment on the two boys.”
Tuen Shu, the son of Re, saip: “What Thoth has said
to the Ennead is right a million times!” Tuen the All-
Lord said to Thoth: “Sit down and write a letter to
Osiris, so that we may hear what he has to say.” THeN
Thoth sat down to complete a letter to Osiris, saying:

“The Bull: the Lion that Hunts for Himself; the Two
Goddesses: Protecting the Gods and Curbing the Two
Lands; the Horus of Gold: Discoverer of Mankind in
the Primeval Time; the King of Upper and Lower
Egypt: Bull Residing in Heliopolis—life, prosperity,
health!—the Son of Ptah: Beneficial One of the Two
Banks, Who Appears as Father of His Ennead, while
he eats of gold and every (kind of) precious fayence—
life, prosperity, health!'® Please write us what we are

15 Qver 230 feet, a length suitable for a seagoing vessel or a ceremonial
barge.

18 In other accounts of the rivalry between Horus and Seth, Horus hunted
the hippopotamus as an animal of Seth. .

17 As in episode III above, the elder goddess Neith seems to have served
as an experienced advisor.

181t is not clear why Neith’s response is unstated. Possibly Horus only
threatened to appeal to her. At any rate, a response is given to Shu, as the
spokesman for the Ennead.

13 As in the letter to Neith in episode III above, this letter carries only the
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to do for Horus and Seth, so that we may not do some-
thing in our ignorance.”

Now after (many days) after this, THen the (10) let-
ter reached the king, the Son of Re: Great of Overflow,
Lord of Provisions.” Then he gave a great cry when the
letter was read out before him. THEN he answered it
very, very quickly to the place where the All-Lord was
with the Ennead, saying:

“Why should my son Horus be cheated, since I am the
one who made you strong? Now I am the one who
made barley and emmer to keep the gods alive, as well
as the cattle after the gods! And no (other) god or god-
dess at all found himself (able) to do it!”

Then the (xv 1) letter of Osiris reached the place
where the Re-Har-akhti was, sitting with the Ennead
in Xois at the bright(est) time.** Then it was read out
before him and the Ennead. And the Re-Har-akhti said:
“Please answer for me the letter very quickly to Osiris,
and say to him about the letter: ‘Suppose that you had
never come into being, or suppose that you had never
been born—barley and emmer would still exist!” ”**

Then the letter of the All-Lord reached Osiris, and it
was read out before him. TueN HE sent to the Re-Har-
akhti again, saying:

“Very, very fine is everything that you have done, you
discoverer of the Ennead as a deed (accomplished)
while justice was permitted to sink down into the Un-
derworld!”® Now look at the case again, yourself! As to
(5) the land in which I am, it is filled with savage-faced
messengers, and they are not afraid of any god or god-
dess! I can send them out, and they will bring back
the heart of anyone who does wrong, and (then) they
will be here with me!** Why, what does it mean, my
being here resting in the West, while every single one
of you is outside? Who among them® is stronger than
I? But see, they*” discovered falsehood as an accomplish-
ment. Now when Ptah, the Great, South-of-His-Wall,
Lord of the Life of the Two Lands, made the sky, didn’t
he say to the stars which are in it: “You shall go to rest
(in) the West every night, in the place where King
Osiris is’? ‘And, after the gods, the people and the folk
shall also go to rest in the place where you are’—so he
said to me.”*

Now after (many days) after this, the letter of Osiris
reached the place where the All-Lord was with the En-
nead. Tuen Thoth took the letter, and he read it out

titles of the addresser, given in imitation of the fivefold titulary of a pharaoh.
Attention might be directed to the interesting epithet of Re: “Discoverer of
Mankind in the Primeval Time.” Osiris (see the next note) it treated as the
ruler of another realm, that of the dead.

20 A royal name for Osiris as the god of grain.

21 Xois in the Delta was a cult-seat of Re. “The bright time” may be high
noon.

22 Re abandons the real issue and argues Osiris’s claim to have made the
grain which keeps the gods alive.

28 In the sarcastic view of Osiris, Re’s preoccupation with building up his
circle of gods has led him to neglect justice.

24 Here, perhaps for the first time, the Egyptian underworld is regarded as
a Hades for evildoers, from which Osiris may send out angels (“messen-
gers”) to claim evildoers.

25 Sic, but read “‘you.”

26 Ogsiris’s argument of superior authority is that he is the god of the dead
and that stars, gods, and humans ultimately come to be under his rule.
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before the Re-Har-akhti (10) and the Ennead. THEN
THEY said: “Right, right in all that he has said is the
(King): Great of Overflow, Lord of Provisions—life,
prosperity, health!”

XIV (xv 10-xvi 8)

THEN Seth said: “Let us be taken to the Central Is-
land, so that I may contend with him.” THEN HE went
to the Central Island, and Horus was conceded the right
over him. Tuen Atum, Lord of the Two Lands, the
Heliopolitan, sent to Isis, saying: “Fetch Seth, fastened
in handcuffs!” THeN Isis fetched Seth, fastened in hand-
cuffs, he being a prisoner. THEN Atum said to him:
“Why didn’t you allow judgment to be passed on (the
two of) you, instead of taking the office of Horus for
yourself ?” Tren Seth said to him: “No, my good lord!
Let Horus the son of Isis, be called and given the office
of (xvi 1) his father Osiris!”

Tuen Horus, the son of Isis, was brought, and the
White Crown was set upon his head, and he was put in
the place of his father Osiris. And it was said to him:
“You are the good king of Egypt; you are the good
Lord—life, prosperity, health!—of Every Land up to
eternity and forever!” THEN Isis gave a great cry to her
son Horus, saying: “You are the good king! My heart
rejoices that you light up the earth with your color!”

TreN Ptah, the Great, South-of-His-Wall, Lord of the
Life of the Two Lands, said: “What is to be done for
Seth? For, see, Horus has been put in the place of his
father Osiris!” THen the Re-Har-akhti said: “Let Seth,
the son of Nut, be given to me, so that he may live with
me and be a son to me. And he shall speak out in the
sky, and men shall be afraid of him.”*

Tuen THEY (5) went to say to the Re-Har-akhti:
“Horus, the son of Isis, has arisen as the Ruler—life,
prosperity, health!” Tuen the Re rejoiced very much,
and he said to the Ennead: “You should be glad! To the
ground, to the ground, for Horus, the son of Isis!”
Then Isis said: “Horus has arisen as the Ruler-life,
prosperity, health! The Ennead is in jubilee, and heaven
is in%y}!” They took wreaths when they saw Horus, the
son of Isis, arisen as the great Ruler—life, prosperity,
health!—of Egypt. The hearts of the Ennead were con-
tent, and the entire earth was in jubilation, when they
saw Horus, the son of Isis, assigned the office of his
father Osiris, Lord of Busiris.

It has come to a happy ending in Thebes, the Place
of Truzh.

ASTARTE AND THE TRIBUTE OF THE SEA

The excuse for introducing so damaged a document is that
we may have here the Egyptian version of a tale current in
Asia. The badly damaged papyrus gives us little certainty
about the purport of the story, but it may be guessed that it told
how the gods—in this case, the Egyptian gods—were freed of
the obligation to pay tribute to the sea. The Phoenician goddess

27 The special attachment of Re and Seth is again indicated; cf. n.7 above.
Seth was to be located, as the thunder-god, in the heavens with the sun-god;
cf. pp. 27, n.23; 249.
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Astarte, whom the Egyptians of the Empire had introduced into
Egypt and who here appears as the “daughter of Ptah,” was
instrumental in this deliverance from tribute. Any reconstruc-
tion must be treated with great reserve.

The Astarte Papyrus, formerly in the Amherst collection and
now in the Morgan collection in New York, dates from the
Eighteenth or Nineteenth Dynasty (1550-1200 8.c.). Photographs
of the papyrus were given by P. E. Newberry, The Ambherst
Papyri (London, 189g), Pls. x1x-xx1. Photographs, a translation,
and commentary were given by A. H. Gardiner in Studies
Presented to F. Ll. Griffith (London, 1932), 74 f. Gardiner
points out a general similarity between the Astarte tale and
Enuma elish, the Babylonian account of the creation, in which
the enemy of the gods is T#’'amat, the sea (cf. pp. 60-72). A. H.
Sayce called attention to possible Hittite parallels in JEA, xix
(1933), 56 fl. A transcription into hieroglyphic was given by
Gardiner in Late-Egyptian Stories (Bibliotheca Aegyptiaca, 1,
Brussels, 1932), 76-81.

(At the visible beginning of the text all seems to be
well with the gods, of whom Ptah, the Sky, and the
Earth are mentioned. In what follows, it seems that the
Sea claims tribute from the gods as their ruler and that
the harvest-goddess Renenut delivered this.)

(i x+8) ... [hi]s throne of Ruler—life, prosperity,
health! And he.. .. carried to him tribute . . . from the
tribunal. Then Renenut carried [2Ais tribute to the Sea,
as it was due to him)] as Ruler— life, prosperity, health!
[One of the gods said]: “. . . sky. Now, behold, tribute
must be brought to him, ... (x411) ... his..., or
he will carry us off as booty. . . . our own for . ..”
[Then] Renenut [carried] his tribute of silver and gold,
lapis lazuli, . . . 2Ae boxes. . .. .

(At this point the Ennead of gods seems to express
apprehension and ask questions. Perhaps their relations
with the Sea have worsened through his added demands.
Apparently they need an intermediary and pick Astarte
as suitable for that purpose. It seems that Renenut sent
a bird to appeal to Astarte to undertake this mission on
behalf of the gods.)

(ii x+3) ... And Renenut took a . . . Astarte. Then
said [Renenut to one of certain] birds: “Hear what I
shall say; thou shouldst not go away . . . another. Come,
that thou mayest go to Astarte. .. [and fly to] her house
and speak under [the window of the room where] she
is sleeping and say to her: ‘If [thou art awake, hear my
voice.] If thou art asleep, I shall waken [thee. The En-
nead must send tribute to the] Sea as Ruler over the
[Earth and as Ruler over] (x+7) the Sky. Pray, come
thou to them in this [Aour]! ... (x+12) . .. that thou
go thyself, carrying the tribute of [the Sea] ..."” Then
Astarte wept . . . :

(Astarte is apparently persuaded and undertakes the
mission. She must cajole the Sea and appeal to his sym-
pathy, perhaps because the tribute which she brings is
insufficient.)

(x+17) ... So [she] bore [the tribute of] the [Sea.
She reached the Sea,] singing and laughing at him.
[Then the Sea) saw Astarte sitting on the shore of the
Sea. Then he said to her: “Wh[ence] comest [thou,]
thou daughter of Ptah, thou furious and tempestuous
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goddess? Are (thy) sandals which (are on thy) feet
broken, are thy clothes which are upon thee torn by the
going and coming which (thou) hast made in heaven
and'earth?” Then [Astarte] said to him ... .

(Here a long lacuna intervenes. Astarte seems to win

the desire of the Sea, without necessarily palliating his
demand for tribute. Apparently the Sea sends her back
to Ptah, with a request that the Ennead surrender the
goddess to him. The next words may be his message to
Ptah.) :
(iii y-2) “ .. [the Ennelad. If they give to me thy
[daughter,] . . . them, what should I do against them
myself ?” And Astarte heard what the Sea [said] to her,
and she lifted herself up to go before the Ennead, to
[the] place where they were gathered. And the great
ones saw her, and they stood up before her. And the
lesser ones saw her, and they lay down upon their bellies.
And her throne was given to her, and she sat down.
And there was presented to her the . ..

(Thus Astarte was accepted as a member of the En-
nead. Several lacunae follow, with brief passages of text.
It seems that the Sea is unyielding in his demands for
tribute, so that the gods must put their personal jewelry
into the balances to make up the required weight.)

[Then] (ivy) the messenger of Ptah went to tell these
words to Ptah and to Nut. Then Nut untied the beads
which were at her throat. Behold, she put (them) into
the scales. . .. ‘

(vy) ...It means [arguing] with the Ennead. Then
he will send and demand . . . the seal of Geb . .. [z0
fill] the scales wizh it. Then...

(The remainder of a long tale is confined to meaning-
less scraps. The three brief excerpts given below show
that the contest between the Ennead and the Sea con-
tinued through a number of episodes.)

(xiy)...and Ae will cover the ground and the moun-
tains and . . .

(xvy) “ .. [come] to fight with him, because ... .
seating himself calmly. He will not come to fight with
us.” Then Seth sat down...

(versob) ...and the Sealefz. ..

THE STORY OF SI-NUHE

A strong love of country was a dominant characteristic of the
ancient Egyptian. Though he might feel the responsibilities of
empire-building, he wished the assurance that he would close his
days on the banks of the Nile. That sentiment made the follow-
ing story one of the most popular classics of Egyptian literature.
An Egyptian official of the Middle Kingdom went into voluntary
exile in Asia. He was prosperous and well established there,
but he continued to long for the land of his birth. Finally he
received a royal invitation to return and join the court. This
was his real success in life, and this was the popular point of
the story. Much of the tale is pompous and over-styled in word-
ing and phrasing, but the central narrative is a credible account,
which fits the period as we know it. If this was fiction, it was
based on realities and deserves a respected place in Egyptian
literature. _

The story opens with the death of Amen-em-het I (about
1960 B c.) and continues in the reign of his successor, Sen-Usert

AND MORTUARY TEXTS

I (about 1971-1928 B.c.). Manuscripts are plentiful and run from
the late Twelfth Dynasty (about 1800 B.c.) to the Twenty-
First Dynasty (about 1000 B.c.). There are five papyri and at
least seventeen ostraca. The most important papyri are in Berlin
(3022 [the B manuscript] and 10499 [the R manuscript]), and
were published by A. H. Gardiner, in Berlin. Staatlichen Museen.
Hieratische Papyrus, V. Die Erzihlung des Sinuke . . . (Leipzig,
1909), Pls. 1-15. G. Maspero studied the texts in Les Mémoires
de Sinouhit (Bibliotheque d'Etude, 1, Cairo, 1908). The de-
finitive study of the texts was made by A. H. Gardiner, Notes
on the Story of Sinuhe (reprinted from Recueil de travausx . . .,
Vols. xxxu-xxxvi, Paris, 1916), in which reference is given to
the antecedent literature. A. M. Blackman gives a transcription
of the texts into hieroglyphic in Middle-Egyptian Stories (Bibli-
otheca Aegyptiaca, 1, Brussels, 1932), 1-41. Since Gardiner’s
edition, several additional documents have come to light,
summarized in B. van de Walle, La Transmission des textes
littéraires égyptiens (Bruxelles, 1948), 68-69. The most impos-
ing of these new copies has been published by J. W. B. Barns,
The Ashmolean Ostracon of Sinuhe (Oxford, 1952). There
are interesting comments on Si-nuhe in Syria by J. J. Clére in
Mélanges offerts @ Monsieur René Dussaud (Paris, 1939), 1,
829-840. The story is also translated in Erman, LAE, 14-29.%

(R1) Tue Hereprrary PriNce anp Counr, Judge and
District Overseer of the domains of the Sovereign in the
lands of the Asiatics, real acquaintance of the king, his
beloved, the Attendant Si-nuhe. He says:

I was an attendant who followed his lord, a servant
of the royal harem (and of) the Hereditary Princess, the
great of favor, the wife of King Sen-Usert in (the pyra-
mid town) Khenem-sut, the daughter of King Amen-
em-het (R5) in (the pyramid town) Qa-nefru, Nefru,
the lady of reverence.

YEAR 30, THIRD MONTH OF THE FIRST SEASON, DAY %.?
The god ascended to his horizon; the King of Upper
and Lower Egypt: Sehetep-ib-Re was taken up toheaven
and united with the sun disc. The body of the god
merged with him who made him.® The Residence City
was in silence, hearts were in mourning, the Great
Double Doors were sealed shut. (R10) The courtiers
(sat) head on lap, and the people were in grief.

Now his majesty had sent an army to the land of the
Temeh-Libyans, with his eldest son as the commander
thereof, the good god Sen-Usert, (R15) and even now
he was returning and had carried off living captives of
the Tehenu-Libyans and all (kinds of) cattle without
number.

The courtiers of the palace sent to the western border
to let the King’s Son know the events which had taken
place at the court. The messengers met him on the road,
(R20) and they reached him in the evening time. He
did not delay a moment; the falcon* flew away with
his attendants, without letting his army know it. Now
the royal children who had been following him in this

1 Si-nuhe’s service was to Nefru, the daughter of Amen-em-het I and wife
of Sen-Usert I )

2 Around 1960 B.C., the date of Amen-em-het I's death, as given here,
would have fallen early in March. '

3 The pharaoh was the “Son of Re,” the sun-god. At death he was taken
back into the body of his creator and father.

4 The new king Sen-Usert I. Although he had been coregent with his

father for ten years, he had to go immediately to the capital before word of
his father’s death became widely known. See the next note.
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army had been sent for, (B1) and one of them was
summoned. While I was standing (near by) I heard his
voice as he was speaking and I was a little way off. My
heart was distraught, my arms spread out (in dismay),
trembling fell ‘upon all my limbs.’ I removed myself
by leaps and bounds to seek a hiding place for myself.
I placed (5) myself between two bushes, in order to cuz
(myself) off from the road and its zravel.

* ] set out southward, (but) I did not plan to reach:this
Residence City, (for) I thought that there would be
civil disorder, and I did not expect to live after him. I
crossed Lake Ma‘aty near Sycamore, and I came to
Snefru Island. I spent the day there on the edge of (10)
the fields. I came into the open light, while it was
(szll) day, and I met a man standing near by. He stood
in awe of me, for he was afraid. When the time of the
evening meal came, I drew near to Ox-town. I crossed
over in a barge without a rudder, by aid of the west
wind.® I passed by the east of the quarry (15) above
Mistress-of-the-Red-Mountain.” I gave (free) road to my
feet going northward, and I came up to the Wall-of-the-
Ruler,® made to oppose the Asiatics and to crush the
Sand-Crossers. I took a crouching position in a bush,
for fear lest the watchmen upon the wall where their
day’s (duty) was might see me.

I set out (20) at evening time, and when day broke I
reached Peten. I halted at the Island of Kem-wer.’ An
attack of thirst overtook me. I was parched, and my
throat was dusty. I said: “This is the taste of death!”
(But then) I lifted up my heart and collected myself,
for I had heard the sound of the lowing of cattle, (25)
and I spied Asiatics. The sheikh among them, who had
been in Egypt, recognized me. Then he gave me water
while he boiled milk for me. I went with him to his
tribe. What they did (for me) was good.. :

One foreign country gave me to another. I set off for
Byblos and approached Qedem,'® and spent (30) a year
and a half there. Ammi-enshi*’—he was a ruler of Upper
Retenu'*—took me and said to me: “Thou wilt do well

5 We are never directly told the reason for Si-nuhe’s sudden fright and
voluntary exile. Later both he and the king protest his innocence. He may
have been legally guiltless, but the transition between kings was a dangerous
time for one who was not fully identified with the new king: Si-nuhe’s
official loyalty was to the princess. The Instruction of King Amen-em-het
(pp. 418-419 below) acquaints us with a palace conspiracy, perhaps
a harem conspiracy, at or near the end of that king’s reign. We must assume
that Si-nuhe had adequate reason for his sudden and furtive departure and
his long stay in Asia.

8 Apparently Si-nuhe went southeast along the edge of the cultivated land,
to avoid the peopled stretches of the Delta, and crossed the Nile where it is
a single stream, somewhere near modern Cairo.

7 Gebel el-Ahmar, east of Cairo.

8'The fortresses at the eastern frontier, along the general line of the
present Suez Canal. See also p. 446 below.

9 The area of the Bitter Lakes.

10 Semitic for “the East” generally. A vague term, either in the writer’s
ignorance of Asiatic geography or intentionally vague for a wide nomadic
area.

11 An Amorite name. It was unfamiliar to one Egyptian scribe, who tried
to egyptianize it to “Amu’s son Enshi.”

12 Highland country, probably including northern Palestine, southern and
central Syria. See A. H. Gardiner, Ancient Egyptian Onomastica (London,
1947), 1, 142* ff. Si-nuhe’s Asiatic home of Yaa cannot be located any more
definitely than this. It may be noted that it is agricultural, with herds, but

within reasonable distance of desert hunting, and that it is close enough to
some main road that Si-nuhe may entertain Egyptian couriers. Since he

with me, and thou wilt hear the speech of Egypt.” He
said this, for he knew my character, he had heard of my
wisdom, and the people of Egypt who were there with
him*® had borne witness for me.

Then he said to me: (35) “Why hast thou come
hither? Has something happened in the Residence
City?” Then I said to him: “The King of Upper and
Lower Egypt: Sehetep-ib-Re is departed to the horizon,
and no one knows what might happen because of it.” .
But I said equivocally: “I had come from an expedition
to the land of Temeh, when report was made to me.
My heart quailed; it carried (40) me off on the way of
flight. (Yet) no one had gossiped about me; no one had
spat in my face; not a belittling word had been heard,
nor had my name been heard in the mouth of the
herald. I do not know what brought me to this country.
It was as though it might be a god.”

Then he said to me: “Well, what will that land be
like without him, that beneficent god, the fear of whom
pervaded (45) foreign countries like (the fear of) Sekh-
met in a year of pestilence?”** I spoke to him that I
might answer him: “Well, of course, his son has entered
into the palace and has taken the inheritance of his
father. Moreover, he is a god without his peer. There
is no other who surpasses him. He is a master of under-
standing, effective in plans and beneficent of decrees.
Going forth and coming back are in conformance with
(50) his command. He it was who subdued the foreign
countries while his father was in his palace, and he
reported to him that what had been charged to him had
been carried out. . . .** How joyful is this land which he
has ruled! (71) He is one who extends its frontiers. He
will carry off the lands of the south, and he will not
consider the northern countries (seriously), (for) he was
made to smite the Asiatics and to crush the Sand-Cross-
ers. Send to him! Let him know thy name! Do not utter
a curse against his majesty. He will not fail to do (75)
good to the country which shall be loyal to him!”

Then he said to me: “Well, really, Egypt is happy
that it knows that he is flourishing. Now thou art here.
Thou shalt stay with me. What I shall do for thee is
good.”

He set me at the head of his children. He married me
to his eldest daughter. He let me choose for myself of
his country, (80) of the choicest of that which was with
him on his frontier with another country. It was a good
land, named Yaa. Figs were in it, and grapes. It had
more wine than water. Plentiful was its honey, abundant
its olives. Every (kind of) fruit was on its trees. Barley
was there, and emmer. There was no limit to any (kind
of) cattle. (85) Moreover, great was that which accrued
apparently went east from Byblos, a location in the valley between the
Lebanon and Anti-lebanon is a possibility, but it would be wrong to push
the evidence so closely. As it stands, the story gives a picture of Syria-Pales-
tine in the patriarchal period.

13 Other exiles like Si-nuhe? He is in a land of refuge from Egypt. From
the nature of this land it seems unlikely that there would have been many
Egyptian merchants.

14 The goddess Sekhmet had to do with disease.
15 This translation omits some of the fulsome praise.
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to me as a result of the love of me. He made me ruler
of a tribe of the choicest of his country. Bread was made
for me as daily fare, wine as daily provision, cooked
meat and roast fowl, beside the wild beasts of the desert,
for they hunted (go) for me and laid before me, beside
the catch of my (own) hounds. Many . .. were made for
me, and milk in every (kind of) cooking.

I spent many years, and my children grew up to be
strong men, each man as the restrainer of his (own)
tribe. The messenger who went north or who went
south to the Residence City (95) stopped over with me,
(for) I used to make everybody stop over. I gave water
to the thirsty. I put him who had strayed (back) on the
road. I rescued him who had been robbed. When the
Asiatics became so bold as to oppose the rulers of foreign
countries,'® I counseled their movements. This ruler of
(100) (Re)tenu had me spend many years as com-
mander of his army. Every foreign country against
which I went forth, when I had made my attack on it,
was driven away from its pasturage and its wells. I
plundered its cattle, carried off its inhabitants, took away
their food, and slew people in it (105) by my strong
arm, by my bow, by my movements, and by my success-
ful plans. I found favor in his heart, he loved me, he
recognized my valor, and he placed me at the head of
his children, when he saw how my arms flourished.

A mighty man of Retenu came, that he might chal-
lenge me (110) in my (own) camp. He was a hero
without his peer, and he had repelled all of it.'* He said
that he would fight me, he intended to despoil me, and
he planned to plunder my cattle, on the advice of his
tribe. That prince discussed (it) with me, and I said:
“I do not know him. Certainly I am no confederate of
his, (115) so that I might move freely in his encamp-
ment. Is it the case that I have (ever) opened his door
or overthrown his fences? (Rather), it is hostility be-
cause he sees me carrying out thy commissions. I am
really like a stray bull in the midst of another herd, and
abull of (these) cattle attacks him. ...”**

During the night I strung my bow and shot my ar-
rows,” I gave free play to my dagger, and polished my
weapons. When day broke, (Re)tenu was come. (130)
It had whipped up its tribes and collected the countries
of a (good) half of it. It had thought (only) of this
fight. Then he came to me as I was waiting, (for) I
had placed myself near him. Every heart burned for me;
women and men groaned. Every heart was sick for me.
They said: “Is there another strong man who could
fight against him?” Then (Ae took) his shield, his
battle-axe, (135) and his armful of javelins. Now after
I had let his weapons issue forth, I made his arrows

16 Heqau-khasut probably simply “the rulers of (other) foreign countries,”
but it is worth noting that these Egyptian words were the probable origin
of the term *“Hyksos.” We may have here an early reference to restless
peoples who were later to participate in the invasion of Egypt. cf. pp. 229,
n.9; 247, n.56.

17 He had beaten every one of the land of Retenu.

18 Si-nuhe goes on to state that he accepts the challenge, which has come

to him because he is an outsider in the Asiatic scene.
19 In practice.
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pass by me uselessly, one close to another. He charged
me, and I shot him, my arrow sticking in his neck. He
cried out and fell on his nose. (140) I felled him with
his (own) battle-axe and raised my cry of victory over his
back, while every Asiatic roared. I gave praise to Montu,”
while his adherents were mourning for him. This ruler
Ammi-enshi took me into his embrace. Then I carried
off his goods and plundered his cattle. What he had
planned to do (145) to me I did to him. I took what
was in his tent and stripped his encampment. I became
great thereby, I became extensive in my wealth, I be-
came abundant in my cattle.

Thus did god to show mercy to him upon whom he
had laid blame, whom he had led astray to another
country. (But) today his heart is assuaged.” . . .

Now when the majesty of the King of Upper and
Lower Egypt: Kheper-ka-Re, the justified,”* was told
about this situation in which I was, then his majesty
kept sending (175) to me with presentations from the
royal presence, that he might gladden the heart of this
servant® like the ruler of any foreign country. The royal
children in his palace lef me hear their commissions.*

CoPY OF THE DECREE WHICH WAS BROUGHT TO THIS
SERVANT ABOUT BRINGING HIM (Back) To Ecypr.

“The Horus: Living in Births; the Two Goddesses:
Living in Births; the King of Upper and Lower Egypt:
Kheper-ka-Re; the Son of Re: (180) Amen-em-het,*
living forever and ever. Royal decree to the Attendant
Si-nuhe. Behold, this decree of the king is brought to
thee to let thee know that:

“Thou hast traversed the foreign countries, starting
from Qedem to (Re)tenu. One country gave thee to an-
other, under the advice of thy (own) heart to thee.
What hast thou done that anything should be done to
thee? Thou hast not cursed, that thy word should be
punished. Thou hast not spoken against the counsel of
the nobles, that thy speeches should be opposed. (185)
This plan (simply) carried away thy heart. It was in no
heart against thee. This thy heaven which is in the
palace®™ is firm and steadfast today. Her head is covered
with the kingship of the land.* Her children are in the
court. '

“MAYEST THOU LAY UP TREASURES WHICH THEY MAY
GIVE THEE; MAYEST THOU LIVE ON THEIR BOUNTY. Do thou
return to Egypt, that thou mayest see the home in which
thou didst grow up and kiss the ground at the Great
Double Door and join with the courtiers. For today,
surely, (190) thou hast begun to grow old; thou hast lost
(thy) virility. Recall thou the day of burial, the passing
to a revered state, when the evening is set aside for thee
with ointments and wrappings from the hands of Tait.*
A funeral procession is made for thee on the day of

20 The Egyptian god of war.

211t is not clear how Si-nuhe expiated his sins, except by being a success-
ful Egyptian in another country. This translation omits in the following text
a poetical statement of homesickness for Egypt.

22 Gen-Usert I. The manuscript incorrectly writes Kheper-kau-Re.

23 “This servant” =me. 24 They also wrote to Si-nuhe.

25 Sic, but read “Sen-Usert.” 26 The Queen.

27 She wears the insignia of rule?
28 The goddess of weaving—here for mummy wrappings.
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interment, a mummy case of gold, with head of lapis
lazuli, with the heaven above thee,” as thou art placed
upon a sledge, oxen dragging thee and singers in front
of thee, when the dance (195) of the muu is performed
at the door of thy tomb,™ when the requirements of the
offering table are summoned for thee and there is sacri-
fice beside thy offering stones, thy pillars being hewn
of white stone in the midst of (the tombs of) the royal
children. It should not be that thou shouldst die in
a foreign country. Asiatics should not escort thee. Thou
shouldst not be placed in a sheepskin when thy wall is
made. This is (too) long to be roaming the earth. Give
heed to sickness, that thou mayest return.”

THIS DECREE REACHED ME AS 1 WAS STANDING (200) IN
THE MIDST OF MY TRIBE. It was read to me. I put myself
upon my belly; I touched the ground; I scattered it upon
my hair. I went about my encampment rejoicing and
saying: “How can this be done for a servant whom his
heart led astray to barbarous countries? But the indul-
gence which saved me from death is really good! Thy
ka will let me effect the end of my body at home!”

* COPY OF THE ANSWER TO THIS DECREE. THE SERVANT OF
THE Parack SI-NUHE (205) says:

“In very good peace! This flight which this servant
made in his ignorance is known by thy 4, O good god,
Lord of the Two Lands, whom Re loves and whom
Montu, Lord of Thebes, favors! . . .*2

“This is the prayer of this servant to his Lord, the
saviour in the West: THE LORD OF PERCEPTION, WHO PER-
CEIVES PEOPLE, MAY HE PERCEIVE (215) in the majesty of
the palace that this servant was afraid to say it. It is
(still) like something (too) big to repeat.** ... FUrRTHER,
MAY THY MAJESTY COMMAND THAT THERE BE BROUGHT
Maki from Qedem, (220) Khenti-iaush from Khent-
keshu, and Menus from the lands of the Fenkhu.* They
are men exact and reliable, young men who grew up in
the love of thee—not to mention (Re)tenu: it is thine,
like thy (own) hounds.

“Now this flight which the servant made, it was not
planned, it was not in my heart, I had not worried
about it. I do not know what severed me grom (my)
place. It was after (225) the manner of a dream, as if
A MAN OF THE DELTA were to see himself v ELEPHAN-
TINE, or a2 man of the (northern) marshes in Nubia. I
had not been afraid. No one had run after me. I had
not heard a belittling word. My name had not been
heard in the mouth of the herald. And yet—my body
shuddered, my feet were trembling, my heart led me
on, and the god who ordained this flight (230) drew
me away. I was not at all stiff-backed formerly. A man
who knows his land should be afraid, (for) Re has set
the fear of thee throughout the earth, and the dread of

29 The canopy over the hearse. 30 An old funerary dance.

311t may be all right to roam about when you are young, but now you
must think that a sickness might carry you off and deprive you of a proper
burial in Egypt.

82 This translation omits good wishes for the king.

83 Si-nuhe feels that his case is so delicate that he must sidle into it.

3¢ Fenkhu perhaps Phoenicia. These Asiatics were recommended as re-
liable character witnesses or hostages or escort for Si-nuhe.
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thee in every foreign country. Whether I am at home
or whether I am in this place, thou art he who covers
this horizon, the sun disc rises at thy pleasure, the water
in the River is' drunk as thou wishest, and the air in the
sky is breathed as thou biddest. This servant will hand
over (235) THE VIZIERSHIP WHICH THIS SERVANT HAS EX-
ERCISED IN THIS PLACE.”*’

Then they came for this servant. . . . I was permitted
to spend a day in Yaa handing over my property to my
children, my eldest son being responsible for my tribe.
(240) My tribe and all my property were in his charge:
my serfs, all my cattle, my fruit, and every pleasant tree
of mine.

Then this servant came southward. I halted at the
“Ways of Horus.”*® The commander there who was
responsible for the patrol sent a message to the Residence
to make (it) known. Then his majesty sent a capable
overseer of peasants of the palace, with loaded ships in
his train, (245) carrying presentations from the royal
presence FOR THE ASIATICS WHO HAD FOLLOWED ME, ES-
CORTING ME To THE “Ways oF Horus.” I called,each of
them by his name.*” Every butler was (busy) at his
duties. When I started and set sail, the kneading and
straining (of beer) was carried on beside me, until I had
reached the town of Lisht.*®

When day had broken, very early, they came and sum-
moned me, ten men coming and ten men going to usher
me to the palace.* I put my brow to the ground between
the sphinxes, (250) while the royal children were wait-
ing in a recess to meet me. The courtiers who usher into
the audience hall set me on the way to the private
chambers. I found his majesty upon the Great Throne
in a recess of fine gold. When I was stretched out upon
my belly; I knew not myself in his presence, (although)
this god greeted me pleasantly. I was like a man caught
in the dark: (255) my soul departed, my body was
powerless, my heart was not in my body, that I might
know life from death.

THEN HIS MAJESTY SAID TO ONE OF THESE COURTIERS:
“Lift him up. Let him speak to me.” Then his majesty
said: “Behold, thou art come. Thou hast trodden the
foreign countries and made a flight. (But now) elderli-
ness has attacked thee; thou hast reached old age. It is
no small matter that thy corpse be (properly) buried;
thou shouldst not be interred by bowmen.** Do not, do
not act thus any longer: (for) thou dost not speak (260)
when thy name is pronounced!” Yet (I) was afraid to
respond, and I answered it with the answer of one
afraid: “What is it that my lord says to me? I should
answer it, (but) there is nothing that I can do: it is
really the hand of a god. It is a terror that is in my
belly like that which produced the fated flight. Benoro,

35 He maintains the flattering fiction that he has been ruling his part of
Asia on behalf of the pharaoh.

36 The Egyptian frontier station facing Sinai, probably near modern
Kantarah. cf. pp. 416, 478.

37 He introduced the Asiatics to the Egyptians.

38 The capital in the Faiyum. Si-nuhe traveled on a boat with its own
kitchen.

39 Ten were assigned to summon him and ten to escort him.
40 Foreigners.



22 EGYPTIAN MYTHS, TALES,

I AM BEFORE THEE. THINE Is LIFE. MAY THY MAJESTY DO
AS HE PLEASES.” '

THEREUPON the royal children were ushered in. Then
his majesty said to the Queen: “Here is Si-nuhe, (265)
come as a Bedu, (in) the guise of the Asiatics.” She gave
a very great cry, and the royal children clamored all
together. Then they said to his majesty: “It is not really
he, O Sovereign, my lord!” Then his majesty said: “It
is really he!” Now when they had brought with them
their bead-necklaces, their rattles, and their sistra, then

they presented them to his majesty. “. . . Loose the horn’

of thy bow and relax thy arrow! (275) Give breath to

him that was stifled! Give us our goodly gift in this

sheikh Si-Mehit,** a bowman born in Egypt. He made
a flight through fear of thee; he left the land through
terror of thee. (But) the face of him who beholds thy
face shall not dlench; the eye which looks at thee shall
not be afraid!”

Then his majesty said: “He shall not fear. (280) He
has no #tle to be in dread. He shall be a courtier among
the nobles. He shall be put in the ranks of the courtiers.
Proceed ye to the inner chambers of the morning
(2oilet), in order to make his position.”**

So I went forth from the midst of the inner chambers,
with the royal children giving me their hands. (28s5)
Thereafter we went to the Great Double Door. I was
put into the house of a royal son, in which were splendid
things. A cool room was in it, and images of the hori-
zon.*® Costly things of the Treasury were in it. Clothing
of royal linen, myrrh, and prime oil of the king and of
the nobles whom he loves were in every room. (290)
Every butler was (busy) at his duties. Years were made
to pass away from my body. I was plucked, and my hair
was combed. A load (of dirt) was given to the desert,
and my clothes (to) the Sand-Crossers. I was clad in
fine linen and anointed with prime oil. I slept on a bed.
I gave up the sand to them who are in it, (295) and
wood oil to him who is anointed with it. I was given
a house which had a garden, which had been in the
possession of a courtier. Many craftsmen built it, and
all its wood(work) was newly restored. Mecals were
brought to me from the palace three or four times a
day, apart from that which the royal children gave,
without ceasing a moment.

(300) There was constructed for me a pyramid-tomb
of stone in the midst of the pyramid-tombs. The stone-
masons who hew a pyramid-tomb took over its ground-
area. The outline-draftsmen designed in it; the chief
sculptors carved in it; and the overseers of works who
are in the necropolis made it their concern. (305) Its
necessary materials were made from all the outfittings
which are placed at a tomb-shaft. Mortuary priests were
given to me. There was made for me a necropolis gar-
den, with fields in it formerly (extending) as far as the

41 A playful designation of Si-nuhe, on his return from Asia, as “Son of
the North Wind.”

42 Si-nuhe’s new rank is to be established by a change of dress in a
properly designated place.

43 Painted decorations. “Cool room™ may have been either a bathroom
or a cellar for preserving foods.
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town, like that which is done for a chief courtier. My
statue was overlaid with gold, and its skirt was of fine
gold. It was his majesty who had it made. There is no
poor man for whom the like has been done.

(So) I was under (310) the favor of the king’s pres-
ence until the day of mooring had come.*

IT HAs cOME ('TO ITS END), FROM BEGINNING TO END AS
IT HAD BEEN FOUND IN WRITING.

THE TAKING OF JOPPA

One of the important officers in the army of the empire-builder
Thut-mose I1I (about 1490-1436 B.c.) was a certain Thoth (or
Thuti), who has left us evidence of his responsible concern for
the conquest and administration of foreign countries.* His fame
continued for some generations, as he appears as the hero in the
following tale in a manuscript of the Nineteenth Dynasty (dated
to about 1300 B.C.).

Papyrus Harris 500, now 1oo6o in the British Museum, verso
i4ii, The manuscript is said to have come from Thebes. Photo-
graph in Facsimiles of Egyptian Hieratic Papyri in th}yritish
Museum. Second Series, ed. by E. A. W. Budge (London, 1923),
Pl. xLvi. Transcription into hieroglyphic in A. H. Gardiner,
Late-Egyptian Stories (Bibliotheca Aegyptiaca, 1, Brussels, 1932),
82-85. A study by H. P. Blok, De beide Volksverhalen van
Papyrus Harris 500 Verso (Leyden, 1925) was reviewed by T. E.
Peet, in JEA, x1 (1925), 336-37. Translations by Peet, JEA, x1
(1925), 225-27, and by Erman, LAE, 167-69.

The language and style are relatively colloquial Late Egyptian,
so that the following translation uses “you” instead of “thou,”
except in address of the gods. The beginning of the story is lost.
One may assume that General Thoth has been besieging the port
of Joppa in Palestine and is conferring with the Prince of Joppa
to arrange some kind of terms.

.. .220(+x) mary[anu)® . . . them according to the
number of baskets. . . . [replied] to Thoth: “[Have]
100( 4 x) [loaves given to] him. The garrison of Phar-
aoh—life, prosperity, health!—. . .” . . . their faces.

Now after an hour they were drunken, and Thoth
said to [the Enemy of Joppa: “I'll deliver] myself, along
with (my) wife and children, (into) your own town.’
Have the (5) ma[ryanu] bring in [the horses and give)
them feed, or an apir* may pass by . . . them.” So they
guarded the horses and gave them feed.

44 Until the day of death. Gardiner has pointed out that the story re-
sembles an autobiography prepared for a tomb wall, and “its nucleus may
be derived from the tomb of a real Sinuhe, who led a life of adventure in
Palestine and was subscquently buried at Lisht” (Notes on the Story of Si-
nuhe, 168).

10n a gold bowl in the Louvre, Thoth is called: “the trusted man of
the king in every foreign country and the islands which are in the midst
of the Sea; he who fills the storehouses with lapis lazuli, silver, and gold;
the Qverseer of Foreign Countries; the Commander of the Army.” On
other materials belonging to Thoth, he is called: “the Follower of the
King in Every Foreign Country”; “the trusted man of the King in God’s
Country,” ie. the East; “the Garrison Commander”; and “the Overscer
of Northern Countries.” See Sethe, Urkunden der 18. Dynastie (Urk., ),
1V, 999-1002.

2 Apparently the Indo-Iranian word for “nobles,” used in Egyptian
texts for Asiatic warriors. cf. pp. 237, n.43; 245, n.15; 246, n.28; 261;
262; and 477.

3 The inclusion of wife and children makes it reasonable to assume
that Thoth was offering to go over to the side of Joppa.

+The ‘Apiru were foreigners, some of whom served the Egyptians at
this time. For the probable connection of the term ‘Apiru with the term
appearing in cuneiform as Habiru, the latter being the assumed origin
of the word “Hebrew,” see J. A. Wilson, in AJSL, xLix (1933), 275-80.
Habiru was not an ethnic, and the present ‘Apir was not a Hebrew as
far as we have any evidence. cf. p. 247, n.47.
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And [the Enemy of Joppa wanted to see the great staff
of] King Men-kheper-Re*—life, prosperity, health!—
and they came and reported (this) to Thoth. Then [the
Enemy of Jo]ppa said to Thoth: “I want to see the
great staff of King Men-kheper-Re—life, prosperity,
health!— of [which] the name is “ . . -the-Beautiful’
By the k¢ of King Men-kheper-Re—life, prosperity,
health!—if you have it today, (10) ... good, and bring
it to me!”

And he did so and brought the great staff of King
Men-kheper-Re, [and he laid hold of] his cloak, and
he stood upright, and said: “Look at me, O Enemy of
[Joppa! Behold] the King Men-kheper-Re—life, pros-
perity, health!—the fierce lion, the son of Sekhmet!®
Amon gave him his [viczory]!” [And he] raised his
[hand] and struck the Enemy of Joppa on the fore-
head. And he fell down, (ii 1) made [prostrate] before
him. And he put him in fet[ters] . . . the leather. And
he . . . pieces of metal, which [he had had made to]
punish this Enemy of Joppa. And the piece of metal of
four nemset (weight) was put on his feet.”

" And he had the two hundred baskets brought which
he had had made, and he had two hundred soldiers get
down (5) into them. And their arms were filled (with)
bonds and fetters, and they were sealed up with seals.
And they were given their sandals, as well as their
carrying-poles and staves® And they had every good
soldier carrying them, totaling five hundred men. And
they were told: “When you enter the city, you are to
let out your companions and lay hold on all the people
who are in the city and put them in bonds (10) im-
mediately.”

And they went out to tell the charioteer of the Enemy
of Joppa:® “Thus speaks your lord: ‘Go and tell your
mistress:** “Rejoice, for Seth'* has given us Thoth, along
with his wife and his children! See the vanguard of
their tribute.” (You) shall tell her about these two
hundred baskets,”” which were filled with men with
fetters and bonds.™

Then he went ahead of them to bring the good news
to his mistress, saying: “We have captured Thoth!” And
they opened the locks of the city before the soldiers.
(iii 1) And they entered the city [and] let out their
companions. And they laid hold [on the] city, small

5 Thut-mose 1k

8 The Egyptian goddess of war,

T Nemset might mean a weight or a clamp, to prevent the movement
of the Prince of Joppa.

81f the translation “carrying-poles” is correct, this equipment was
issued to the 500 soldiers who carried the baskets (or sacks?), and not
to the 200 who were carried. The similarity of the stratagem to that in
the tale of “Ali Baba and the Forty Thieves” is obvious.

® Probably this charioteer had driven the Prince of Joppa out to the
parley and was waiting outside the Egyptian camp.

10 The wife of the Prince of Joppa.

11 The Egyptian god whom the Egyptians equated with gods of foreign
countries.

12 The terminal point of the quotation is uncertain. It is possible to
read: “(You) shall tell her about these two hundred baskets, which are
filled with men in fetters and bonds,” i.e. delivered to Joppa as prisoners.
However, the point of the deception would then be lost. More likely the
phrase is a parenthesis of the storyteller: Tell her about these two hundred
baskets-—supposedly filled with tribute, but actually filled with Egyptian
soldiers.
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and great, and put them in bonds and fetters immedi-
ately. So the (5) mighty arm of Pharaoh—life, pros-
perity, health!—captured the city.

In the night Thoth wrote to Egypt, to King Men-
kheper-Re—life, prosperity, health!—his lord, saying:
“Rejoice, for Amon, your good father, has given you
the Enemy of Joppa, along with all his people, as well
as his (10) city! Send men to take them away as
plunder, so that you may fill the House of your father
Amon-Re, King of the Gods, with male and female
slaves, who are fallen under your feet forever and ever!”

I'T HAS COME TO A HAPPY ENDING, (written) by the ka
of a scribe skillful with his fingers, the Scribe of the
Army,..."*

THE STORY OF TWO BROTHERS

This folk tale tells how a conscientious young man was falsely
accused of a proposal of adultery by the wife of his elder brother,
after he had actually rejected her advances. This part of the
story has general similarity to the story of Joseph and Potiphar’s
wife. The two chief characters are brothers named Anubis and
Bata. These were the names of Egyptian gods, and the tale
probably does have a mythological setting. However, it served
for entertamment, rather than ecclesiastical or moral purpose.
The story is colloquial and is so translated.

Papyrus D’ Orbmey is now British Museum 10183 Facsimiled
in Select Papyri in the Hieratic Character from the Collections
of the British Museum, 1 (London, 1860), Pls. 1x-x1x, and in
G. Moller, Hieratische Lesestiicke, n (Leipzig, 1927), 1-20.
The manuscript can be closely dated to about 1225 B.c. in the
Nineteenth Dynasty. Transcription into hieroglyphic in A. H.
Gardiner, Late-Egyptian Stories (Bibliotheca Aegyptiaca, 1,
Brussels, 1932), g29. Translation in Erman, LAE, 150-61.*

Now THEY saY THAT (ONCE) THERE WERE two brothers
of one mother and one father. Anubis was the name of
the elder, and Bata® was the name of the younger. Now,
as for Anubis, he [had] a house and had a wife, [and] his
younger brother (lived) with him as a sort of minor. He
was the one who made clothes for him and went to the
fields driving his cattle. He was the one who did the
plowing and who harvested for him. He was the one
who did all (kinds of) work for him which are in the
fields. Really, his younger [brother]| was a good (grown)
man. There was no one like him in the entire land.
Why, the strength of a god was in him.

[Now] AFTER MANY DAYs AFTER THIS,” his younger
brother (5) [was tending] his cattle in his custom of
every [day], and he [left off] (to go) to his house every
evening, loaded [with] all (kinds of) plants of the
field, [with] milk, with wood, and [with] every [good
thing of] the fields, and he laid them in front of his
[elder brother], who was sitting with his wife. And he
drank and he ate, and [he went out to sleep in] his
stable among his cattle [ 5y Aimself].

Now WHEN IT WAS DAWN AND A SECOND DAY HAD COME,
[he prepared food], which was cooked, and laid it before

12 The name of the copyist is illegible.

1 0n the god Bata, see V. Vikentiev, in JE4, xvi1 (1931), 71-80.
2 The unthinking formula of a storyteller making a transition in his
narrative,
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his elder brother. |And he] gave him bread for the
fields. And he drove his cattle out to let them feed in
the fields. He went along after his cattle, [and] they
would say to him: “The grass [of ] such-and-such a place
is good,” and he would understand whatever they said
and would take them to the place (ii 1) of good grass
which they wanted. So the cattle which were before him
became very, very fine. They doubled their calving very,
very much.

Now At THE TIME oF plowing his [elder] brother said
to him: “Get a yoke [of oxen] ready for us for plowing,
for the fields have come out, and it is fine for plowing.
Also come to the fields with seed, for we shall be busy
(with) plowing [in] the morning.” So he spoke to him.
TueN [his] (5) younger brother did all the things which
his elder brother had told him to [do].

Now WHEN IT WAS DAWN [AND A SECOND| DAY HAD
CcoME, they went to the fields with their [seed], and they
were busy [with] plowing, and [their hearts] were very,
very pleased with their activity at the beginning of
[their] work.

Now [AFTER] MANY [DAYs] AFTER THIs,” they were in
the fields and ran short of seed. THEN HE sent his
younger brother, saying: “Go and fetch us seed from
the village.” And his younger brother found the wife
of his elder brother sitting and doing her hair. THEN HE
said to her: “Get up and give me (some) seed, (iii 1)
for my younger® brother is waiting for me. Don’t delay!”
THEN sHE said to him: “Go and open the bin and take
what you want! Don’t make me leave my combing un-
finished!” Tuen the lad went into his stable, and he
took a big jar, for he wanted to carry off a lot of seed.
So he loaded himself with barley and emmer and came
out carrying them.

THEN sHE said to him: “How much (is it) that is on
your shoulder ?” [And he] said to her: (5) “THREE sacks
of emmer, two sacks of barley, FIVE IN ALL, is what is on
your shoulder.” So he spoke to her. THEN sHE [talked
with] him, saying “There is [great] strength in you!
Now I see your energies every day!” And she wanted
to know him as one knows a man.

THEN sHE stood up and took hold of him and said to
him: “Come, let’s spend an [hour] sleeping (together)!
This will do you good, because I shall make fine clothes
for you!” TueN the lad [became] like a leopard with
[great] rage at the wicked suggestion which she had
made to him, and she was very, very much frightened.
THeN HE argued with her, saying: “See here—you are
like a mother to me, and your husband is like a father
to me! Because—being older than I—he was the one
who brought me up. What (iv 1) is this great crime
which you have said to me? Don’t say it to me again!
And I won’t tell it to a single person, nor will I let it
out of my mouth to any man!” And he lifted up his
load, and he went to the fields. THEN HE reached his
elder brother, and they were busy with activity (at)
their work.

8 Sic, but read “elder.”
4 Sic, but read “my shoulder.” He was carrying more than 11 bushels.

Now ar THE [TIME] oF EvENING, THEN his elder
brother left off (to go) to his house. And his younger
brother tended his cattle, and [he] loaded himself with
everything of the fields, and he took his cattle (5) in
front of him, to let them sleep (in) their stable which
was in the village.

But the wife of his elder brother was afraid (because
of) the suggestion which she had made. THEN sHE took
fat and grease,’ and she became like one who has been
criminally beaten, wanting to tell her husband: “It was
your younger brother who did the beating!” And her
husband left off in the evening, after his custom of every
day, and he reached his house, and he found his wife
lying down, terribly sick. She did not put water on his
hands, after his custom, nor had she lit a light before
him, and his house was in darkness, and she lay (there)
vomiting. So her husband said to her: “Who has been
talking with you?” Then she said to himrs “Not one
person has been talking with me except your (v 1)
younger brother. But when he came [to] take the seed
to you he found me sitting alone, and he said to me:
‘Come, let’s spend an hour sleeping (together) ! Put on
your curls!” So he spoke to me. But I wouldn’t listen
to him: ‘Aren’t I your mother ?~—for your elder brother
is like a father to you!’ So I spoke to him. But he was .
afraid, and he beat (me), so as not to let me tell you.
Now, if you let him live, I'll kill myself! Look, when he
comes, don’t [let him speak], for, if I accuse (him of)
this wicked suggestion, he will be ready to do it zomor-
row (again)|”

THEN his elder brother became (5) like a leopard, and
he made his lance sharp, and he put it in his hand.
THEN his elder (brother) stood behind the door (of)
his stable to kill his younger brother when he came back
in the evening to put his cattle in the stable.

Now when the sun was setting, he loaded himself
(with) all plants of the fields, according to his custom
of every day, and he came back. When the first cow
came into the stable, she said to her herdsman: “Here’s
your elder brother waiting before you, carrying his lance
to kill you! Run away from him!” Tren He understood
what his first cow had said. And (vi 1) another went in,
and she said the same. So he looked under the door of
his stable, and he saw the feet of [his] elder brother, as
he was waiting behind the door, with his lance in his
hand. So he laid his load on the ground, and he started
to run away and escape. And his elder brother went
after him, carrying his lance.

Tuen his younger brother prayed to the Re-Har-
akhti, (5) saying: “O my good lord, thou art he who
judges the wicked from the just!” Thereupon the Re
heard all his pleas, and the Re made a great (body of)
water appear between him and his elder (brother), and
it was full of crocodiles. So one of them came to be on
one side and the other on the other. And his elder
brother struck his hand twice because of his not killing
him. THeN his younger brother called to him from the

51t has been suggested that these were to make her vomit.
8 The wig of her festive attire,
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(other) side, saying: “Wait here until dawn. When the
sun disc rises, I shall (vii 1) be judged with you in his
presence, and he will turn the wicked over to the just,
for I won’t be with you ever [again]; I won’t be in a
place where you are—I shall go to the Valley of the
Cedar!™"

Now WHEN IT WAS PAWN AND A SECOND DAY HAD COME,
the Re-Har-akhti arose, and one of them saw the other.
Tuen the lad argued with his elder brother, saying:
“What do you (mean by) coming after me to kill (me)
falsely, when you wouldn’t listen to what I had to say?
Now I am still your younger brother, and (5) you are
like a father to me, and your wife is like a mother to
me! Isn’t it so? When I was sent to fetch us (some)
seed, your wife said to me: ‘Come, let’s spend an hour
sleeping (together)!” But, look, it is twisted for you
into something else!” TueN HE let him know all that
had happened to him and his wife. THEN HE swore to
the Re-Har-akhti, saying “As for your killing (me)
falsely, you carried your lance on the word of a filthy
whore!” And he took a reed-knife, and he cut off his
phallus, and he threw it into the water. And the shad
swallowed (it).* And he (viii 1) was faint and became
weak. And his elder brother’s heart was very, very sad,
and he stood weeping aloud for him. He could not cross
over to where his younger brother was because of the
crocodiles. . . .

Tuen (the younger brother) went (7) off to the
Valley of the Cedar, and his elder brother went off to
his house, with his hand laid upon his head, and he was
smeared with dust.® So he reached his house, and he
killed his wife, and he threw her out (to) the dogs.
And he sat in mourning for his younger brother. . . .

(The story continues with a number of episodes. The
gods fashion a wife for the self-exiled Bata, but she has
a wandering eye, and the Valley of the Cedar does not
give her enough scope. She is taken to the Egyptian
court, where she contrives the destruction of her hus-
band. However, the elder brother, Anubis, receives a
magic sign, journeys to the Valley of the Cedar, and
brings Bata back to life. Bata assumes various forms, fol-
lows his wife to Pharaoh’s court, and thwarts her con-
trivings. In a magic way, she conceives a son by Bata.
This son, who is Bata himself, is accepted by Pharaoh
as the Crown Prince. When Pharaoh dies, he succeeds
to the thronc.sy

THEN oNE™ said: “Have my chief officials brought to
me, to his majesty—life, prosperity, health!—so that I
may let them know all the things (xix 5) which have
happened to me.” TueN [THEY] brought him his wife,

7In the poem on Ramses II's battle at Kadesh on the Orontes, the Valley
of the Cedar appears to be in or near the Lebanon. cf. p. 256 below.
cf. JEA, x1x (1933), 128.

8 The mutilation was a self-imposed ordeal to support his oath to the
sun-god. There was a familiar element in the swallowing of the phallus
by the fish. In the Plutarch account of the Osiris myths, it is related that
Seth dismembered Osiris and scattered the pieces. Then Isis went about
and buried each piece as she found it. However, she could not find the
phallus, which had been thrown into the river and eaten by certain
fishes, which thereby became forbidden food.

® Thus showing his grief.

10 A circumlocution for the Pharaoh, who was now Bata himself.
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and he was judged with her in their presence, and there
was agreement among them.™ And his elder brother
was brought to him, and he made him crown prince in
his entire land. And he (spent) thirty years as King of
Egypt. And he departed from life, and his elder brother
stood in his place on the day of death.

It HAs coME To A happy enpinG. (Dedicated) to the
ka of the Scribe of the Treasury Qa-gabu, of the Treas-
ury of Pharaoh—life, prosperity, health!—(to) the
Scribe Hori, and (to) the Scribe Mer-em-Opet. Done by
the Scribe Inena, the master of this writing.'* As for
him who may disagree with this writing, (10) Thoth*
will be an opponent to him.

THE JOURNEY
OF WEN-AMON TO PHOENICIA

When the Egyptian Empire disintegrated, it left a vacuum in
its place for a generation or two. Egyptians, Asiatics, and Afri-
cans continued to think in terms of an authority which was no
longer real. In the following tale Egypt had already become a
“bruised reed” but was continuing to assert traditional expres-
sions of dominance. The Asiatics were beginning to express their
scepticism and their independence of their great neighbor to the
south.

The story is almost picaresque in its atmosphere and must be
classed as a narrative. Nevertheless, it deals at close range with
actual individuals and situations and must have had a basis of
fact, here exaggerated by the conscious and unconscious humor
of the narrator. It does represent the situation in Hither Asia
about 1100 B.C. more tellingly than a document of the historical-
propagandistic category could do.

Wen-Amon, an official of the Temple of Amon at Karnak, tells
how he was sent to Byblos on the Phoenician coast to procure
lumber for the ceremonial barge of the god. Egypt had already
split into small states and did not support his mission with ade-
quate purchasing value, credentials, or armed force.

The papyrus, now in the Moscow Museum, comes from el-
Hibeh in Middle Egypt and dates to the early Twenty-first
Dynasty (11th century B.c.), shortly after the events it relates.
A transcript of some of the hieratic text may be seen in G.
Moller, Hieratische Lesestéiicke, 1 (Leipzig, 1927), 29. The origi-
nal publication, out of his own collection, was by W. Goleni-
scheff, in Recueil de travaux . . ., xx1 (1899), 74-102. Tran-
scription into hieroglyphic is in A. H. Gardiner, Laze-Egyptian
Stories (Bibliotheca Aegyptiaca, 1, Brussels, 1932), 61-76. A.
Erman published a translation in ZAeS, xxxviu (1900), 1-14,
and again in LAE, 174-85. The present translation profited by
photographs of the manuscript. The text is written in the col-
loquial of Late-Egyptian and is so translated.*

YEAR 5, 4TH MONTH OF THE 3RD SEASON, DAY 16:' the
day on which Wen-Amon, the Senior of the Forecourt
of the House of Amon, [Lord of the Thrones] of the
Two Lands, set out to fetch the woodwork for the great
and august barque of Amon-Re, King of the Gods,

11 As in other cases, the Egyptian avoids direct statement of the woman’s
condemnation to death.

12 Qa-gabu was the master and Inena the pupil. cf. p. 259 below.

13 The god of writing.

1The year was most likely the fifth of the *Repeating of Births,”
corresponding to the 23rd of the weak Ramses XI. Ne-su-Ba-neb-Ded
and Heri-Hor are treated as cffective rulers but not given royal titles.
The month dates throughout the papyrus are in obvious confusion; only
a drastic revision would provide chronological sense.
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which is on [the River and which is named:] “User-het-
Amon.” On the day when I reached Tanis, the place
[ where Ne-su-Ba-neb]-Ded and Ta-net-Amon were,” I
gave them the letters of Amon-Re, King of the Gods,
and they (5) had them read in their presence. And they
said: “Yes, I will do as Amon-Re, King of the Gods,
our [lord], has said!” I SPENT UP TO THE 4TH MONTH OF
THE 3RD sEAsON in Tanis.® And Ne-su-Ba-neb-Ded and
Ta-net-Amon sent me off with the ship captain Menge-
bet,* and I embarked on the great Syrian sea IN THE 15T
MONTH OF THE 3RD SEASON, DAY I.

I reached Dor, a town of the Tjeker, and Beder, its
prince, had 50 loaves of bread, one jug of wine, (10) and
one leg of beef brought to me.” And a man of my ship
ran away and stole one [zessel] of gold, [amounting] to
5 deben, four jars of silver, amounting to 20 deben, and
a sack of 11 deben of silver. [ Total of what] he [stole]:
5 deben of gold and 31 deben of silver.®

I got up in the morning, and I went to the place where
the Prince was, and I said to him: “I have been robbed
in your harbor. Now you are the prince of this land,
and you are its investigator who should look for my
silver. Now about this silver—it belongs to Amon-Re,
(15) King of the Gods, the lord of the lands; it belongs
to Ne-su-Ba-neb-Ded; it belongs to Heri-Hor, my lord,
and the other great men of Egypt! It belongs to you; it
belongs to Weret; it belongs to Mekmer; it belongs to
Zakar-Baal, the Prince of Byblos!™”

And he said to me: “Whether you are important or
whether you are eminent—look here, I do not recognize
this accusation which you have made to me! Suppose it
had been a thief who belonged to my land who went
on your boat and stole your silver, I should have repaid
it to you from my treasury, until they had (20) found
this thief of yours—whoever he may be. Now about
the thief who robbed you—he belongs to you! He be-
longs to your ship! Spend a few days here visiting me,
so that I may look for him.”

I spent nine days moored (in) his harbor, and I went
(to) call on him, and I said to him: “Look, you have
not found my silver. [Jusz lez] me [go] with the ship
captains and with those who go (to) sea!” But he said
to me: “Be quiet! ...” .. .* I went out of Tyre at the
break of dawn. . . . Zakar-Baal, the Prince of Byblos, ...

2 Ne-su-Ba-neb-Ded was the de facto ruler of the Delta, with Tanis as
his capital. Ta-net-Amon was apparently his wife. At Thebes in Upper
Egypt, the High Priest of Amon, Heri-Hor, was the de facto ruler.

i Ne-su-Ba-neb-Ded and Heri-Hor were in working relations with each
other, and were shortly to become contemporary pharaohs.

8 Irreconcilable with the date first given. See n.1.

4 Not an Egyptian name.

5Dor is the town on the north coast of Palestine. The Tjeker
(=Teukroi?) were one of the Sea Peoples associated with the Philistines
in the great movements of the 15th to 12th centuries B.c. cf. p. 262. Their
prince, Beder, considers it still necessary to show honor to an emissary
from Egypt.

6 This value—about 450 grams (1.2 lb. Troy) of gold and about 2.8
kilograms (7.5 lb. Troy) of silver—was to pay for the lumber.

70n the one hand, the gold and silver belong to the Egyptians who
sent Wen-Amon. On the other hand, they belong to the Asiatics who
would receive it. Beder thus has double responsibilities to recover them.

8 The remainder of Beder’s speech is badly broken but seems to com-

bine reassurance and delay. Wen-Amon was apparently impatient, for
the end of the broken context finds him in Tyre.
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(30) ship.® I found 30 deben of silver in it, and I seized
upon it.*® [And I said to the Tjeker: “I have seized
upon] your silver, and it will stay with me [until] you
find [my silver or the thief] who stole it! Even though
you have not stolen, I shall take it. But as for you,...”"*
So they went away, and I enjoyed my triumph [in] a
tent (on) the shore of the [sea], (in) the harbor of
Bybles. And [I 4id] Amon-of-the-Road, and I put his
property inside Aim.'*

And the [Prince] of Byblos sent to me, saying: “Get
[out of (35) my] harbor!” And I sent to him, saying:
“Where should [I go 20]? . .. If [you have a ship] to
carry me, have me taken to Egypt again!” So I spent
twenty-nine days in his [harbor, while] he [spent] the
time sending to me every day to say: “Get out (of) my

harbor!” LR

Now WHILE HE WAS MAKING OFFERING to his gods, the
god seized one of his youths and made him possessed.*®
And he said to him: “Bring up [2Ae] god! Bring the
messenger who is carrying him! (40) Amon is the one
who sent him out! He is the one who made him come!”
And while the possessed (youth) was having his frenzy
on this night, I had (already) found a ship headed for
Egypt and had loaded everything that I had into it.
While I was watching for the darkness, thinking that
when it descended I would load the god (also), so that
no other eye might see him, the harbor master came to
me, saying: “Wait until morning—so says the Prince.”
So I said to him: “Aren’t you the one who spend the
time coming to me every day to say: ‘Get out (of) my
harbor’? Aren’t you saying “Wait’ tonight (45) in order
to let the ship which I have found get away—and (then)
you will come again (to) say: ‘Go away!’?” So he went
and told it to the Prince. And the Prince sent to the
captain of the ship to say: “ Wait until morning—so says
the Prince!” :

When MoRrNING caME, he sent and brought me up,
but the god stayed in the tent where he was, (on) the
shore of the sea. And I found him sitting (in) his upper
room, with his back turned to a window, so that the
waves of the great Syrian sea broke against the back (50)
of his head.*

So I said to him: “May Amon favor you!” But he said

9 Somewhere in this break or in one of those which follow there was
the statement of Wen-Amon's arrival at Byblos (Gebal) on the Phoenician
coast.

10 Nearly the same amount as the silver which had been stolen from
him, without account of the gold.

111t is by no means certain that Wen-Amon appropriated this silver
from the Tjeker. However, the restoration of the Tjeker in this context
helps to explain their vengeful attitude later in the story (ii 62 ff.).

120r “inside it,” the tent. Just as images of gods led the Egyptian
armies into battle, so the emissary of the temple had an idol, a “traveling
Amon,” to make his mission successful. The restoration *I hid” depends
in part on a later statement that Amon-of-the-Road was to be withheld
from public view. The divine image would have its daily cult and there-
fore its cultic apparatus. If the translation above is correct, this apparatus
was stored within the hollow image.

13 “A great boy of his great boys,” perhaps a court page, was seized
with a prophetic frenzy. The determinative of the word *(prophetically)
possessed” shows a human figure in violent motion or epileptic convulsion.

14 Pictorially, not literally, Wen-Amon gives his vivid first view of
Zakar-Baal, framed in an upper window overlooking the surf of the
Mediterranean. cf. H. Schifer, in OLZ, xxx1t (1929), 812-19.
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to me “How long, up to today, since you came from the
place where Amon is?”** So I said to him: “Five months
and one day up to now.” And he said to me: “Well,
you're truthful! Where is the letter of Amon which
(should be) in your hand? Where is the dispatch of
the High Priest of Amon which (should be) in your
hand?” And I told him: “I gave them to Ne-su-Ba-neb-
Ded and Ta-net-Amon.” And he was very, very angry,
and he said to me: “Now see—neither letters nor dis-
patches are in your hand! Where is the cedar ship which
Ne-su-Ba-neb-Ded gave to you? Where is (55) its Syrian
crew? Didn’t he turn you over to this foreign ship cap-
tain to have him kill you and throw you into the sea?
(Then) with whom would they have looked for the
god ? And you too—with whom would they have looked
for you too?” So he spoke to me.*®

But 1 sa1p To HiM: “Wasn't it an Egyptian ship ? Now
it is Egyptian crews which sail under Ne-su-Ba-neb-
Ded! He has no Syrian crews.” And he said to me:
“Aren’t there twenty ships here in my harbor which are
in commercial relations'” with Ne-su-Ba-neb-Ded ? As to
this Sidon, (ii 1) the other (place) which you have
passed, aren’t there fifty more ships there which are in
commercial relations with Werket-El, and which are
drawn up to his house?”** And I was silent in this great
time.* :

And he answered and said to me: “On what business
have you come?” So I told him: “I have come after the
woodwork for the great and august barque of Amon-
Re, King of the Gods. Your father did (it), (5) your
grandfather did (it), and you will do it too!” So I
spoke to him. But he said to me: “To be sure, they did
it! And if you give me (something) for doing it, I will
do it! Why, when my people carried out this com-
mission, Pharaoh—life, prosperity, health!—sent six
ships loaded with Egyptian goods, and they unloaded
them into their storehouses! You—what is it that you're
bringing me—me also?” And he had the journal rolls
of his fathers brought, and he had them read out in my
presence, and they found a thousand deben of silver and
all kinds of things in his scrolls.

(10) So he said to me: “If the ruler of Egypt were the
lord of mine, and I were his servant also, he would not
have to send silver and gold, saying: ‘Carry out the com-
mission of Amon!’ There would be no carrying of a
royal-gift,” such as they used to do for my father. As

15 Wen-Amon’s courteous salutation is set in contrast with the business-
like brusqueness of the Phoenician.

18 Zakar-Baal feels that Ne-su-Ba-neb-Ded has scarcely acted in good
faith in permitting Wen-Amon to come without proper credentials. He
argues that the Delta ruler had turned Wen-Amon over to a non-Egyptian
sailor, so that Wen-Amon and “Amon-of-the-Road” might disappear
without a trace.

17T A Semitic word for established trade contacts.

18 Werket-El or Warkatara (cf. J4OS, Lxx1, 260) an Asiatic mer-
chant living in Egypt, trading regularly with Sidon? “Drawn to his
house” would mean either drawn up on the shore at his Sidonian office
or towed along the waterways of Egypt.

19 Wen-Amon's wording shows his inability to answer Zakar-Baal’s
charge that there had been plenty of opportunity to supply him with credit
and credentials.

20 A Semitic word written m-r-k, ecither derived from melek “king,”
or from Canaanite mulku “royalty, dominion” (J4O0S, Lxx1, 261).
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for me—me also—I am not your servant! I am not the
servant of him who sent you either! If I cry out to the
Lebanon, the heavens open up, and the logs are here
lying (on) the shore of the sea!** Give (15) me the sails
which you have brought to carry your ships which
would hold the logs for (Egypt)! Give me the ropes
[which] you have brought [z0 lash the cedar] logs
which I am to cut down to make you . . . which I shall
make for you (as) the sails of your boats, and the spars
will be (too) heavy and will break, and you will die in
the middle of the sea!®* See, Amon made thunder in the
sky when he put Seth near him.** Now when Amon (20)
founded all lands, in founding them he founded first the
land of Egypt, from which you come; for craftsmanship
came out of it, to reach the place where I am, and learn-
ing came out of it, to reach the place where I am. What
are these silly trips which they have had you make?”*
And I said to him: “(That’s) not true! What I am
on are no ‘silly trips’ at alll There is no ship upon the
River which does not belong to Amon! The sea is his,
and the Lebanon is his, of which you say: ‘It is mine!’
It forms (25) the nursery for User-het-Amon, the lord
of [every] ship!”® Why, he spoke—Amon-Re, King of
the Gods—and said to Heri-Hor, my master: ‘Send me
forth!” So he had me come, carrying this great god.
But sece, you have made this great god spend these
twenty-nine days moored (in) your harbor, although
you did not know (it). Isn’t he here? Isn’t he the (same)
as he was? You are stationed (here) to carry on the
commerce of the Lebanon with Amon, its lord*As for
your saying that the former kings sent silver and gold—
suppose that they had life and health; (then) they
would not have had such things sent! (30) (But) they
had such things sent to your fathers in place of life and
health!*® Now as for Amon-Re, King of the Gods—he
is the lord of this life and health, and he was the lord
of your fathers. They spent their lifetimes making offer-
ing to Amon. And you also—you are the servant of
Amon! If you say to Amon: ‘Yes, I will do (it)!" and
you carry out his commission, you will live, you will be
prosperous, you will be healthy, and you will be good
to your entire land and your people! (But) don’t wish
for yourself anything belonging to Amon-Re, (King of)
the Gods. Why, a lion wants his own property!* Have
your secretary brought to me, so that (35) I may send
him to Ne-su-Ba-neb-Ded and Ta-net-Amon, the officers*

21]n Zakar-Baal's boast of independent power, he can make it rain logs.

22 Zakar-Baal’s argument is not clear here. Perhaps: you have no proper
exchange value to pay for the cedar; if I take the tackle of your ships,
you will not be able to sail back to Egypt.

23 As god of thunder (p. 17, n.27 above; J4OS, Lxx1, 261). Thus Amon
and Seth were gods of all lands, not of Egypt alone.

241n contrasting Wen-Amon’s meager mission with the glory ot the
Egyptian past, Zakar-Baal makes the remarkable statement that the god
Amon founded (settled, first equipped) all lands, but Egypt first of all,
and that skilled craftsmanship (technique) and learning (wisdom, educa-
tion) had come to his land from Egypt.

25 The Lebanon is merely the “growing-place” for the sacred barque
of Amon.

268 In contrast with the past, Wen-Amon has brought an actual god in
“Amon-of-the-Road,” so that there may be spiritual rather than material
advantages for Zakar-Baal.

27 Perhaps a proverb.



28 EGYPTIAN MYTHS, TALES,

whom Amon put in the north of his land, and they will
have all kinds of things sent. I shall send him to them
to say: ‘Let it be brought until I shall go (back again)
to the south, and I shall (then) have every bit of the
debt still (due to you) brought to you.”” So I spoke to
him.*

So he entrusted my letter to his messenger, and he
loaded in the keel, the bow-post, the stern-post, along
with four other hewn timbers—seven in all—and he had
them taken to Egypt.*® And in the first month of the
second season his messenger who had gone to Egypt
came back to me in Syria. And Ne-su-Ba-neb-Ded and
Ta-net-Amon sent: (40) 4 jars and 1 kak-men of gold;
5 jars of silver; 1o pieces of clothing in royal linen; 10
kherd of good Upper Egyptian linen; 500 (rolls of)
finished papyrus¥*s00 cowhides; 500 ropes; 20 sacks of
lentils; and 30 baskets of fish. And she® sent to me
(personally) : 5 pieces of clothing in good Upper Egyp-
tian linen; 5 kherd of good Upper Egyptian linen; 1
sack of lentils; and 5 baskets of fish.

And the Prince was glad, and he detailed three hun-
dred men and three hundred cattle, and he put super-
visors at their head, to have them cut down the timber.
So they cut them down, and they spent the second season
lying there.™

In the third month of the third season they dragged
them (to) the shore of the sea, and the Prince came out
and stood by them. And he sent to me, (45) saying:
“Come!” Now when I presented myself near him, the
shadow of his lotus-blossom fell upon me. And Pen-
Amon, abutler who belonged to him, cut me off, saying:
“The shadow of Pharaoh— life, prosperity, health!—
your lord, has fallen on you!” But he was angry at him,
saying: “Let him alone!”* ‘

So I presented myself near him, and he answered and
said to me: “See, the commission which- my fathers
carried out formerly, I have carried it out (also), even
though you have not done for me what your fathers
would have done for me, and you too (should have
done)! See, the last of your woodwork has arrived and
is lying (here). Do as I wish, and come to load it in—
for aren’t they going to give it to you? (50) Don’t come
to look at the terror of the sea! If you look at the terror
of the sea, you will see my own (too)!** Why, I have
not done to you what was done to the messengers of

28 Wen-Amon proposes that Zakar-Baal appeal to Ne-su-Ba-neb-Ded to
advance the payment against Wen-Amon’s ultimate return to Egypt.

29 Zakar-Baal was sufficiently trustful to advance some of the timbers
for the barque of Amon.

80 Ta-net-Amon.

81 Seasoning in the mountains.

82 The meaning of the butler’s grim jest is lost to us. The word “lotus-
blossom” has the determinative of a lotus leaf and also a hide. It prob-
ably was a sunshade of lotus design. At any rate, the shadow of some-
thing personal belonging to Zakar-Baal accidentally fell upon Wen-Amon.
Zakar-Baal’s butler, whose name should make him an Egyptian, steps in
to cut Wen-Amon off from this shadow and maliciously says that it is the
shadow of pharaoh of Egypt. Zakar-Baal curtly tells the butler not to
pursue the matter. Perhaps we have to do with the blight of majesty.
The butler’s jest has point if the shadow of pharach was too intimate and

holy to fall upon a commoner. Or see A. L. Oppenheim in BASOR, no. 107

(1947), 7-11. .
881f you use wind or weather as excuses for delay, you will find me
just as dangerous.
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Kha-em-Waset, when they spent seventeen years in this
land—they died (where) they were!”** And he said to
his butler: “Take him and show him their zoméb in
which they are lying.”

But I said to him: “Don’t show it to me! As for Kha-
em-Waset—they were men whom he sent to you as
messengers, and he was a man himself.** You do not
have one of his messengers (here in me), when you
say: ‘Go and see your companions!” Now, shouldn’t you
rejoice (55) and have a stela [made] for yourself and
say on it: ‘Amon-Re, King of the Gods, sent to me
Amon-of-the-Road, his messenger—[life], prosperity,
health!—and Wen-Amon, his human messenger, after
the woodwork for the great and august barque of
Amon-Re, King of the Gods. I cut it down. I loaded it
in. I provided it (with) my ships and my crews. I
caused them to reach Egypt, in order to ask fifty years
of life from Amon for myself, over and above my fate.’
And it shall come to pass that, after another time, a
messenger may come from the land of Egypt who
knows writing, and he may read your name on the stela.
And you will receive water (in) the West, like the gods
who are (60) here!”*

And he said to me: “This which you have said to me
is a great testimony of words!”*" So I said to him: “As
for the many things which you have said to me, if 1
reach the place where the High Priest of Amon is and
he sees how you have (carried out this) commission,
it is your (carrying out of this) commission (which)
will draw out something for you.”

And I went (to) the shore of the sea, to the place
where the timber was lying, and I spied eleven ships
belonging to the Tjeker coming in from the sea, in order
to say: “ Arrest him! Don’t let a ship of his (go) to the
land of Egypt!” Then I sat down and wept. And the
letter scribe of the Prince came out to me, (65) and he
said to me: “What's the matter with you?” And I said
to him: “Haven’t you seen the birds go down to Egypt
a second time ?*® Look at them— how they travel to the
cool pools! (But) how long shall I be left here! Now
don’t you see those who are coming again to arrest me ?”

So he went and told it to the Prince. And the Prince
began to weep because of the words which were said
to him, for they were painful. And he sent out to me his
letter scribe, and he brought to me two jugs of wine and
one ram. And he sent to me Ta-net-Not, an Egyptian
singer who was with him,* saying: “Sing to him! Don’t
let his heart take on cares!” And he sent to me, (70)
to say: “Eat and drink! Don’t let your heart take on

3¢ We do not know who this Kha-em-Waset was. This was one of the
names of Ramses IX, but is not here written as royal. The same pharach
had a vizier of this name, which was quite common in Thebes at the
time. At any rate, there is an implicit threat in the reference.

85 This should rule out the possibility that Kha-em-Waset was Ramses
IX, as Wen-Amon would probably not refer to a pharach a “a man.”

88 A libation to help maintain the dead.

37 We cannot be sure whether the irony was conscious or unconscious.

88 Wen-Amon had been away from Egypt for more than a year, seeing
two flights of birds southward.

39 Egyptian women who entertained or participated in cult ceremonies

in Asia are known, for example, in the inscriptions on the Megiddo
ivories (p. 263 below). cf. also p. 246, n.30.
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cares, for tomorrow you shall hear whatever I have to
say.

When morning came, he had his assembly* sum-
moned, and he stood in their midst, and he said to the
Tjeker: “What have you come (for) ?” And they said to
him: “We have come after the &lasted ships which you
are sending to Egypt with our opponents!”** But he said
to them: “I cannot arrest the messenger of Amon inside
my land. Let me send him away, and you go after him
to arrest him.”*

So he loaded me in, and he sent me away from there
at the harbor of the sea. And the wind cast me on the
land of (75) Alashiya.*® And they of the town came out
against me to kill me, but I forced my way through
them to the place where Heteb, the princess of the town,
was. I met her as she was going out of one house of hers
and going into another of hers.

So I greeted her, and I said to the people who were
standing near her: “Isn’t there one of you who under-
stands Egyptian ?” And one of them said: “I understand
(it).” So I said to him: “Tell my lady that I have heard,
as far away as Thebes, the place where Amon is, that
injustice is done in every town but justice is done in the
land of Alashiya.* Yet injustice is done here every day!”
And she said: “Why, what do you (mean) (80) by say-
ing it?” So I told her: “If the sea is stormy and the wind
casts me on the land where you are, you should not let
them take me in charge to kill me. For I am a messenger
of Amon. Look here—as for me, they will search for
me all the time! As to this crew of the Prince of Byblos
which they are bent on killing, won'’t its lord find ten
crews of yours, and he also kill them ?”

So she had the people summoned, and they stood
(there). And she said to me: “Spend the night...”

(At this point the papyrus breaks off. Since the tale is
told in the first person, it is fair to assume that Wen-
Amon returned to Egypt to tell his story, in some meas-
ure of safety or success.)

THE LEGEND
OF THE POSSESSED PRINCESS

This text is a pious forgery of the end of the pharaonic period.
The priests of a temple at Karnak wished to enlarge the fame
of their god, composed a circumstantial tale of his ancient suc-
cess as a healer, cast the tale back into the reign of Ramses II,
and installed the inscription in their temple. Ramses II had
reigned in the 13th century B.c., whereas this text may have come
from the 4th or 3rd century B.c. However, it drew successfully
on traditional elements of Egypt’s past: the far reach of the
Egyptian Empire, the reputation of Egyptian physicians in other
countries, and the marriage of Ramses II to the daughter of the
Hittite king.

40 The word used is the same as Hebrew md’éd. e.g. Num. 16:2. cf. J. A.
Wilson, in [NES, 1v (1945) 245.

41 “The belabored, belabored ships which you send to Egypt by our
companions of quarreling.” This either means that Wen-Amon’s ships
should be smashed up or is an abusive term like English “blasted.”

42 Zakar-Baal’s apparently cynical abandonment of Wen-Amon has its
jurisdictiona) justification, since Wen-Amon’s appropriation of Tjeker prop-
erty apparently took place somewhere between Tyre and Byblos.

48 Egyptian I-r-s, probably Cyprus.

44 Diplomatic exaggeration, rather than a quotation.
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“The Bentresh Stela” was discovered near the Temple of
Amon at Karnak, and is now Louvre C 284. It was published by
E. Ledrain, Les monuments égyptiens de la Bibliothéque Nation-
ale (Paris, 1879-81), Pls. xxxvixviv. It has been translated by
Breasted, AR, 1, §429-47. See also the comments of G. Posener
in BIFAO, xxx1v (1934), 75-81.*

The Horus: Mighty Bull, Pleasing of Appearances,
Enduring of Kingship like Atum; Horus of Gold:
Powerful of Arm, Repelling the Nine Bows;" the King
of Upper and Lower Egypt, Lord of the Two Lands:
User-maat-Re Setep-en-Re; Son of Re, of his body:
Ramses Meri-Amon, beloved of Amon-Re, Lord of the
Thrones of the Two Lands, and all the Ennead of
Thebes. ...

Now his majesty was in Naharin® according to his
custom of every year, while the princes of every foreign
country were come, bowing down in peace to the glory
of his majesty (from) as far away as the marshlands.
Their tribute of gold, [silver], lapis lazuli, (5) tur-
quoise, and all the woods of God’s Land® was on their
backs, each one leading his fellow.

Then the Prince of Bekhten* caused that his tribute
be brought, and he set his eldest daughter at the head
thereof, giving honor to his majesty and asking [zhe
breath) from him. And the woman was exceedingly
pleasing to the heart of his majesty, beyond anything.
Then her name was formally fixed as: the Great King’s
Wife, Nefru-Re.® When his majesty reached Egypt, she
fulfilled every function (of) King’s Wife.

It happened that, in the year 23, 2nd month of the
third season, day 22, while his majesty was in Thebes,
the Victorious, the Mistress of Cities, performing the
ceremonies of his father Amon-Re, Lord of the Thrones
of the Two Lands, at his beautiful Feast of Southern
Opet,” the place of his heart’s (desire) of the first times,
one came to say to his majesty: “There is a messenger
of the Prince of Bekhten who has come bearing much
tribute for the King’s Wife.” Then he was introduced
into the presence of his majesty with his tribute. He
said, in giving honor to his majesty: “Praise to thee, O
Re of the Nine Bows! Bekold, we live through thee!”
Then he spoke and kissed the ground before his majesty.
He spoke again in the presence of his majesty: “I have
come to thee, O sovereign, my lord, on behalf of Bint-

1 Although the two names which follow are those of Ramses II, the
composer of this text has ignorantly used names of Thut-mose IV for
the preceding names.

2 Perhaps written Naharaim here. Mesopotamia, or, for the Egyptians,
the region of the Great Bend of the Euphrates.

8 The east in general, the land of the rising sun.

4 Not identifiable and perhaps legendary. This tale puts it at 17 months’
journey from Egypt. It has been suggested that this might be a corrupted
writing for Bactria.

5In Ramses II's 34th year, he married the eldest daughter of the Hittite
king; cf. pp. 256-258 below. The Hittite king sent his daughter at
the head of abundant tribute. She pleased the king very much, and he
fixed her formal name as “the King's Wife Maat-nefru-Re.” The similarity
of situation and name in our text is more than a coincidence. The priestly
editor drew upon a remembered past.

6 The dates in this text are so carefully constructed as to appear cir-
cumstantial. See notes 11, 17, and 21 below.

70r “in Southern Opet,” which was Luxor. This was probably Amon’s
“Feast of the Valley,” which fell in the third season of the year.
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resh,® the younger sister of the King’s Wife Nefru-Re.
Sickness has pervaded her body. Grant that thy majesty
may send a wise man to see her!”

Then his majesty said: “Bring me the staff of the
House of Life and the official body (10) of the Resi-
dence.” (They) were ushered in to him immediately.
His majesty said: “Bekold, ye have been summoned so
that ye may hear this matter. Now bring me from
amongst you one skilled in his heart, who can write with
his fingers.” So the Royal Scribe Thut-em-heb came into
the presence of his majesty, and his majesty commanded
that he go to Bekhten with this messenger.™

So the wise man arrived in Bekhten, and he found
Bint-resh in the condition of one possessed of spirits. In-
deed, he found an enemy with whom to contend. And
the Prince of Bekhten again [sent to] his majesty, say-
ing: “O sovereign, my lord, grant that his majesty com-
mand that a god be brought [20 contend with this
spirit.” This message came] to his majesty in the year
26, 1st month of the third season, at the time of the
Feast of Amon," when his majesty was in Thebes.

Then his majesty repeated (it) in the presence of
Khonsu-in-Thebes-Nefer-hotep,* saying: “O my good
lord, I act again before thee on behalf of the daughter
of the Prince of Bekhten.” Then Khonsu-in-Thebes-
Nefer-hotep was conducted to Khonsu-the-Carrier-out-
of-Plans, the great god, who expels disease-demons.™
Then his majesty said before Khonsu-in-Thebes-Nefer-
hotep: “O my good lord, if thou turnest thy face toward
Khonsu-(15) the-Carrier-out-of-Plans, the great god, who
expels disease-demons, he will be made to go to
Bekhten.” (There was) very much nodding.* Then his
majesty said: “Set thy magical protection with him, that
I may make his majesty’® go to Bekhten to save the

8 A name bearing the consonants of this name, but with unknown vocali-
zation, appears in the Aramaic papyri of Persian times found at Elephan-
tine. The present vocalization Bint—*“daughter of’—may be unjustified.

9 A. H. Gardiner, in JEA, xxiv (1938), 157 fl., says that the “House
of Life” was “a scriptorium where books connected with religion and
cognate matters were compiled.” The pharaoh was summoning the best
advice on a matter of religion, magic, and medicine.

10 Egyptian physicians were held in respect in the ancient world. In
the time of Darius an Egyptian doctor, was sent by that king from one
country to another to teach his medical and magical lore; see G. Posener,
La premiére domination perse en Egypte (Cairo, 1936), 1 ff. The cunciform
documents from Bogazkdy provide earlier evidence of this demand; see
A. H. Sayce in the journal Ancient Egypt, 1922, 67-68.

11This is about 35 months after the date against n.6 above. The text
against n.17 below will indicate that the journey from Egypt to Bekhten
took 17 months. Thus the 35 months provides the time for a round trip,
including Thut-em-heb’s unsuccessful mission in Bekhten.

12 “Khonsu in Thebes, Good of Peace,” was the name of the chief mani-
festation of Khonsu and his name as a member of the Theban triad of
Amon, Mut, and Khonsu.

18 This entrepreneur Khonsu was apparently a subordinate form of
Khonsu, who “did plans” to meet specific demands. One such function
was the exorcism of disease, called “making distant the wanderers,” or
“strange intruders,” or “demons of disease.” He had a temple east of the
great Amon enclosure at Karnak, not far from the temple of Khonsu-in-
Thebes-Nefer-hotep. On his name, see ZAeS, Lvin (1923), 156-57.

14 “Nodding” was the affirmative response of the oracle of the god
Khonsu. The scene at the top of this stela shows this god being carried
by priests in his ornate barque, in which he undoubtedly traveled to visit
the other Khonsu. The oracle was given cither by a visible forward bend-
ing of the image of the god or by the priestly interpretation of such signs.
On the oracular role of Egyptian deities see pp. 448-449 below; A. M.
Blackman, in JEA, x1 (1925), 249-55; x1r (1926), 176-85; J. Cerny, in
BIFAO, xxx (1930), 491 ff.; xxxv (1935), 41 fl.

16 The god.
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daughter of the Prince of Bekhten.” (There was) very
much nodding of the head of Khonsu-in-Thebes-Nefer-
hotep. Then he made magical protection for Khonsu-
the-Carrier-out-of-Plans-in-Thebes four times.*® His maj-
esty commanded that Khonsu-the-Carrier-out-of-Plans-
in-Thebes be taken to a great barque, five river-boats,
and many chariots and horses (of) the west and the
east.

This god arrived in Bekhten in the completion of one
year and five months.”” Then the Prince of Bekhten
came, with his army and his officials, before Khonsu-the-
Carrier-out-of-Plans, and he placed himself upon his
belly, saying: “Thou hast come to us. Mayest thou be
merciful to us, by the command of the King of Upper
and Lower Egypt: User-maat-Re Setep-en-Re!” Then
this god went to the place where Bint-resh was. Then he
made magical protection for the daughter of the Prince
of Bekhten, that she might become well immediately.

Then this spirit which was with her said in the
presence of Khonsu-the-Carrier-out-of-Plans-in-Thebes:
“Welcome, O great god who expels disease-demons!
Bekhten is thy home, its people are thy slaves, and I am
thy slave! (20) I shall go to the place from which I
came, in order to set thy heart at rest about that for
which thou hast come. But may thy majesty command
to celebrate a holiday with me and with the Prince of
Bekhten.”® Then this god nodded to his prophet,’® say-
ing: “Let the Prince of Bekhten make a great offering
in the presence of this spirit.” Now while these things
which Khonsu-the-Carrier-out-of-Plans-in-Thebes did
with the spirit were (taking place), the Prince of Bekh-
ten was waiting with his soldiers, and he was very fright-
ened. Then he made a great offering in the presence
of Khonsu-the-Carrier-out-of-Plans-in-Thebes and this
spirit, the Prince of Bekhten celebrating a holiday on
their behalf. Then the spirit went peacefully to the place
which he wished, by the command of Khonsu-the-Car-
rier-out-of-Plans-in-Thebes, while the Prince of Bekhten
was rejoicing very much, together with every man who
was in Bekhten.

Then he schemed with his heart, saying: “I will cause
this god to stay kere in Bekhten. I will not let him go
(back) to Egypt.” Then this god tarried for three years
and nine months in Bekhten. Then, while the Prince
of Bekhten was sleeping on his bed, he saw this god
coming to him, outside of his shrine. He was a falcon
of gold, and he flew (up) to the sky and (off) to Egypt.
And (25) he awoke in a panic. Then he said to the

16 “Four times” was a customary tag indicating the prescribed number
of recitations to make magic effective, This shows that the “magical pro-
tection” was a conferred spiritual power, rather than such a visible
clement as an amulet.

17 The journey from Egypt to Bekhten, by water and land, took 17
months.

18 The spirit which possessed the princess bargained for formal recogni-
tion through a festival before he would leave the princess.

19 The image of the god was accompanied and served by a priest, whose
title we conventionally render “prophet.” In the scene at the top of the
stela, this individual is depicted censing the barque of his god, with the
legend: “The name of the prophet and priest of Khonsu-the-Carrier-out-

of-Plans-in-Thebes (is) Khonsu-het-neter-neb.” An individual of this name
is known at the very end of the Egyptian Empire: JE4, xxvi (1941), 70.
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prophet of Khonsu-the-Carrier-out-of-Plans-in-Thebes:
“This god is (still) here with us. He should go (back)
to Egypt. So let his chariot go to Egypt.” Then the
Prince of Bekhten let this god proceed to Egypt, after
he had been given very much tribute of every good
thing, and very many soldiers and horses.

They arrived successfully in Thebes. Then Khonsu-
the-Carrier-out-of-Plans-in-Thebes went to the House of
Khonsu-in-Thebes-Nefer-hotep, to set the tribute of every
good thing which the Prince of Bekhten had given him
before Khonsu-in-Thebes-Nefer-hotep, (but) without
his delivering everything thereof into his House.*
Khonsu-the-Carrier-out-of-Plans-in-Thebes arrived suc-
cessfully at his (own) House in the year 33, 2nd month
of the second season, day 19, of the King of Upper and
Lower Egypt: User-maat-Re Setep-en-Re, for whom
“given-life” is made, like Re forever.

THE TRADITION
OF SEVEN LEAN YEARS IN EGYPT

The prosperity of Egypt depends upon the satisfactory flow
of the Nile, particularly upon its annual inundation, and that
river is antic and unpredictable. Ancient Egyptian texts have
frequent references to hunger, “years of misery,” “a year of low
Nile,” and so on.! The text which follows tells of seven years
of low Niles and famine. In its present form the text derives
from the Prolemaic period (perhaps around the end of the 2nd
century B.c.). However, its stated setting is the reign of Djoser
of the Third Dynasty (about 28th century B.c.). It states the
reasons why a stretch of Nile land south of Elephantine had been
devoted to Khnum, god of Elephantine. It is a question whether
it is a priestly forgery of some late period, justifying their claim
to territorial privileges, or whether it correctly recounts an actual
grant of land more than 2,500 years earlier. This question cannot
be answered in final terms.? We can only affirm that Egypt had
a tradition of seven lean years, which, by a contractual arrange-
ment between pharaoh and a god, were to be followed by years
of plenty.

The inscription is carved on a rock on the island of Siheil near
the First Cataract. It was published by H. K. Brugsch, Die
biblischen sieben Jahre der Hungersnoth (Leipzig, 1891), and by
J. Vandier, La famine dans I'Egypte ancienne (Cairo, 1936),
132-39. Photographs were also used for the following translation.

Other heroic tales given below are the Story of Apophis and
Seqnen-Re (pp. 231-232) and various exaggerated accounts of
pharaonic powers and prowess, as in the Marriage Stela (pp. 257-
258) and Israel Stela (pp. 376-378).

20 The chief Khonsu did not receive all the “tribute.” The entrepreneur
Khonsu retained his commission.

21 The sojourn in Bekhten had been 45 months. According to n.r7
above, the round trip might take 34 months. The resultant 79 months is
within 2 months of the 81 months between the present date and that
against n.11 above.

17These texts have been gathered in Vandier, op.ciz. For example,
on his p. 105, he gives a previously unpublished text from the First
Intermediate Period (23rd-21st century B.c.), from a tomb some distance
south of Thebes. “When the entire Upper Egypt was dying because of
hunger, with every man eating his (own) children, I never allowed death
to occur from hunger in this nome. 1 gave a loan of grain to Upper
Egypt. . . . Moreover, I kept alive the domain of Elephantine and kept
alive Iat-negen in these years, after the towns of Hefat and Hor-mer
had been satisfied.” He took care of his home districts first.

2 Vandier, op.cit., 40-42, reviews the arguments for dating the writing
of the text to Ptolemy X Soter II on the basis of much older documents.
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Year 18 of the Horus: Netjer-er-khet; the King of
Upper and Lower Egypt: Netjer-er-khet; the Two God-
desses: Netjer-er-khet; the Horus of Gold: Djoser, and
under the Count, Mayor, Royal Acquaintance, and
Overseer of Nubians in Elephantine, Madir. There was
brought to him® this royal decree:

To let thee know. I was in distress on the Great
Throne, and those who are in the palace were in heart’s
affliction from a very great evil, since the Nile had not
come in my time for a space of seven years.* Grain was
scant, fruits were dried up, and everything which they
eat was short. Every man robbed his companion. They
moved without going (a4ead). The infant was wailing;
the youth was waiting; the heart of the old men was in
sorrow, their legs were bent, crouching on the ground,
their arms were folded. The courtiers were in need. The
temples were shut up; the sanctuaries held [nothing
but) air. Every[thing] was found empty.’

I extended my heart back to the beginnings, and I
asked him who was the Chamberlain, the Ibis, the
Chief Lector Priest li-em-(ho)tep,® the son of Ptah,
South-of-His-Wall: “What is the birthplace of the Nile?
Whois ... the god there? Who is the god ?”

Then he answered (5) me: “I need the guidance of
Him Who Presides over the House of the Fowling
Net,” . . . for the heart’s confidence of all men about
what they should do. I shall enter into the House of
Life and spread out the Souls of Re,® (to see) if some
guidance be in them.”

So he went, and he returned to me immediately, that
he might instruct me on the inundation of the Nile, . . .
and everything about which they had written. He un-
covered for me the hidden spells thereof, to which the
ancestors had taken (their) way, without their equal
among kings since the limits of z#ime. He said to me:

“There is a city in the midst of the waters [from
which] the Nile rises, named Elephantine. It is the
Beginning of the Beginning, the Beginning Nome,
(facing) toward Wawat® It is the joining of the land,
the primeval hillock® of earth, the throne of Re, when
he reckons to cast life beside everybody. ‘Pleasant of Life’
is the name of its dwelling. “The Two Caverns’ is the
name of the water; they are the two breasts which pour

3 T'o Madir, the Governor at Elephantine.

40r: “in a pause of seven years.”

5 “Found empty” may be used of the desolation of buildings. However,
it is particularly common as a scribal notation to mark a lacuna in an
older text. Its appearance here might be raised as an argument that our
inscription derived from an earlier and damaged original.

8 [i-em-hotep was the famed minister of Djoser, whose reputation for
wisdom (cf. pp. 432, n.4; 467, n.4 below) later brought him deification.
On his career, see K. Sethe, Imhotep, der Asklepios der Aegyprer (Unter-
such. u, Leipzig, 1902), 95-118.

7 Thoth of Hermopolis, the god of wisdem and of priestly lore.

8 For this passage see A. H. Gardiner in JE4, xxiv (1938), 166. The
House of Life was the scriptorium in which the sacred and magic books
were kept. “The Souls of Re,” or emanations from the creator-god, were
the books themselves.

9 As the southernmost of Egyptian administrative districts, Elephantine
was the “Nome of the Beginning.” Wawat was that part of Nubia imme-
diately south of the First Cataract.

101n a context which has many uncertainties, it is certain that Elephan-
tine is likened to the mound on which creation took place; see p. 4, n.7.
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forth all good things.™ It is the couch of the Nile, in
which he becomes young (again). . . . He fecundates
(the land) by mounting as the male, the bull, to the
female; he renews (his) virility, assuaging his desire.
He rushes twenty-eight cubits (high at Elephantine);
he hastens at Diospolis seven cubits (high)."* Khnum
is thereasa god....” .. "

(18) ... AsI sleptin life and satisfaction, I discovered
the god standing over against me.** I propitiated him
with praise; I prayed to him in his presence. He revealed
himself to me, Ais face being fresh. His words were:

“I am Khnum, thy fashioner. . . .** I know the Nile.
When he is introduced into the fields, his introduction
gives life to every nostril, like the introduction (of life)
to the fields . . . The Nile will pour forth for thee, with-
out a year of cessation or laxness for any land. Plants
will grow, bowing down under the fruiz. Renenut* will
be at the head of everything. . .. Dependents will fulfill
the purposes in their hearts, (22) as well as the master.
The starvation year will have gone, and (people’s)
borrowing from their granaries will have departed.
Egypt will come into the fields, the banks will sparkle,
... and contentment will be in their hearts more than
that which was formerly.”

Then I awoke quickly, my heart cutting off weariness.
I made this decree beside my father Khnum:*'

“An offering which the King gives to Khnum, the
Lord of the Cataract Region, Who Presides over Nubia,
in recompense for these things which thou wilt do for
me:

“I offer to thee thy west in Manu and thy east (in)
Bakhu,*” from Elephantine as far as [Takompso], for
twelve izers'® on the east and west, whether arable land
or desert or river in every part of these izers . ..”

(The remainder of the text continues Djoser’s promise
to Khnum, the essence of which is that the land pre-
sented to the god shall be tithed for his temple. It is
finally provided that the decree shall be inscribed on a
stela in the temple of Khnum.)

111n Egyptian mythology the Nile emerged from two underground
caverns at Elephantine.

12 Sema-behdet = Diospolis Inferior has been located by A. H. Gardiner
at Tell el-Balamiin in the northern Delta: JEA4, xxx (1944), 33-41. In
context with Elephantine, it was the “Dan to Beersheba” of the Egyptians.
It is not easy to interpret the measurements given here, since we do not
know what zero datum was used. The Nile was 28 cubits high (about
14.5 m. or 48 ft.) at Elephantine, and 7 cubits (about 3.75 m. or 12 ft.)
at Diospolis. Baedeker’s degypten und der Sudan (8th ed., Leipzig, 1928),
Ixviii, gives the mean average difference between low and high Nile at
Assuan as 7 m. (23 ft.) and at Cairo as 4.9 m. (16 ft.).

18 Ji-em-hotep’s report goes on to recite the divine powers of the god
Khnum and of the other deities of Elephantine, as well as the mineral
wealth of the region. Having received the report, the pharaoh performed
services for the gods of Elephantine.

14 Khnum appeared to the pharaoh in a dream.

15 This translation omits Khnum’s recital of his powers.

18 The goddess of the harvest.

17°That is, in the temple of Khnum,

18 Manu was the western and Bakhu the eastern mountain range bor-
dering the Nile.

19 The stretch of 12 #ters from Elephantine south to a place called
Takompso constituted the Dodekaschoinos known from the Greek writers.

Unfortunately, the location of Takompso and the length of the ster at
the time in question are unknown. See Sethe, op.cit., 59 ff.

TALES,

AND MORTUARY TEXTS

Mortuary Texts: Life after Death

THE CONQUEST OF DEATH

These two extracts from the Pyramid Texts insist upon the
immortality of the pharaoh. The device used is to identify him
with the gods, whose death would not come into question, par-
ticularly with Osiris and his son Horus.

These two texts are carved inside the pyramids of Unis of the
Fifth Dynasty and Pepi II of the Sixth Dynasty (25th and 24th
centuries s.c.). Originally used for the pharaoh only, the texts
were extended to queens by the end of the Sixth Dynasty and to
worthy nonroyal persons by the Eleventh-Twelfth Dynasties
(215t century s.c. and after). The pyramids of Unis and Pepi II
are at Sakkarah. The material used in these two utterances is
demonstrably much older than the Fifth Dynasty, as indicated
by the archaic linguistic usages and—less certainly—by mytho-
logical references.

The texts are published in K. Sethe, Die altigyptischen Pyra-
midentexte, 1 (Leipzig, 1908), and Uebersetzung und Kom-
mentar zu den altigyptischen Pyramidentexten, 1, (Gliickstadt
und Hamburg, undated). Extract 2, which is Pyramid Utterance
213, will be found as §134-35; extract &, from Utterance 219, as
§167-93.

a

O King Unis, thou hast not at all departed dead, thou
hast departed living! For thou sittest upon the throne of
Osiris,” with thy scepter in thy hand, that thou mightest
give command to the living, and with the grip of thy
wand in thy hand, that thou mightest give command
to those secret of place.” Thy arm is Atum, thy shoulders
are Atum, thy belly is Atum, thy back is Atum, thy rear
is Atum, thy legs are Atum, and thy face is Anubis.®
The regions of Horus serve thee, and the regions of Seth
serve thee.*

b

O Atum, the one here is that son of thine, Osiris,
whom thou hast caused to survive and to live on.® He
lives—(so also) this King Unis lives. He does not die—
(so also) this King Unis does not die. He does not
perish—(so also) this King Unis does not perish. He
1s not judged—(so also) this King Unis /s not judged.
(But) he judges—(so also) this King Unis judges. . . .°

What thou hast eaten is an eye. Thy belly is rounded
out with it. Thy son Horus leaves it for thee, that thou

1 Thus as Horus, the son of Osiris.

2 The dead.

3The deceased is here the god of the dead, Anubis, who is depicted
ag jackal-headed on a human body. Thus here the parts of the body
other than the head are equated with the god Atum, who is depicted
in human form.

4 Lower and Upper Egypt.

8 The deceased is introduced to Atum as his (great-grand)son Osiris.
Thus the deceased shares the immortality of Osiris.

81In successive stanzas, the deceased is then introduced as Osiris to Shu,
Tefnut, Geb, Nut, Isis, Seth, Nephthys, Thoth, Horus, the Great Ennead,
the Little Ennead, and Naunet(?). The language is almost the same in
every case, except for such variants as relationship would require. For
example, it would be absurd to state that Seth, who had murdered Osiris,
had caused him to live on. In that case the address therefore runs: “O
Seth, the one here is that brother of thine, Osiris, who has been caused
to survive and to live on, that he might punish thee.” Following the
addresses to the several gods, the text proceeds to enunciate the im-
mortality of Osiris in each of several cult-centers.
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mayest live on it.” He lives—this King Unis lives. He
does not die—this King Unis does not die. He does not
perish—this King Unis does not perish. He is not judged
—this King Unis #s not judged. He judges—this King
Unis judges.

Thy body is the body of this King Unis.® Thy flesh is
the flesh of this King Unis. Thy bones are the bones of
this King Unis. When thou departest, this King Unis
departs. When this King Unis departs, thou departest.

THE FIELDS OF PARADISE

As the sun went to rest every night and was gloriously reborn
every morning, so also a mortal left this world but was reborn for
eternal happiness in the other world. The eastern horizon of
heaven was thus an analogue for entry into paradise. The follow-
ing text gives a few of the wonders of that home of the blessed.

The spell first occurs in the coffins of the Middle Kingdom.
The hieroglyphic text is given by A. de Buck, The Egyptian
Coffin Texts, n (OIP xuix, Chicago, 1938), Spell 159, pp.
363 ff. It later became the rogth chapter of the Book of the
Dead and is studied by K. Sethe ez al. in ZAe¢S, Lix (1924), 1 ff.
(cf. also the 107th and 149th chapters and the vignette to the
110th chapter)*

Title

GOING IN AND OUT OF THE EASTERN DOORS OF HEAVEN
AMONG THE FOLLOWERS OF RE. [ know the Eastern Souls.’

The Place of Rebirth

I know that central door from which Re issues in the
east” Its south is the pool of kAa-birds, in the place
where Re sails with the breeze; its north is the waters
of ro-fowl, in the place where Re sails with rowing.® I
am the keeper of the halyard in the boat of the god; I

am the oarsman who does not weary in the barque of
Re*

I know those two sycamores of turquoise(-green)
between which Re comes forth, the two which came
from the sowing of Shu at every eastern door at which
Re rises.’

I know that Field of Reeds of Re.® The wall which is
around it is of metal. The height of its barley is four

7 These sentences show that this Utterance was used as an offering text
to maintain the deceased. When a survivor made offering to the dead,
he played the part of Horus offering his eye to his father Osiris.

8 Again there is identification of the dead pharach with Osiris.

1For the claim of acquaintance with otherworldly forces, ¢f. pp. 10,
n.2; 12a, N.1.

2The 17th chapter of the Book of the Dead (H. Grapow, Religidse
Urkunden [Urk., v], 28) mentions this door, with explanatory glosses:
“I reach the land of the horizon-dwellers; I go forth from the august
door. What is it? It is the Field of Reeds, which brings forth provisions
for the gods who are about the shrine (of the sun-god). Further, as for
that ‘august door,’ it is the door of the liftings of (the air-god) Shu.
Another version: it is the door of the Underworld. Another version: it is
the leaves of the door through which my father Atum proceeds, when
he proceeds to the eastern horizon of heaven.”

3'The door has pleasant waters, where birds delight to be. On the
Nile, movement south or upstream uses the prevailing north wind and
a raised sail, movement north or downstream uses the current and the aid
of oars. So also, in paradise the waters must be the same as in this world.

4 Whether the movement is with the breeze or by rowing, the deceased
has a useful function in the sun barque.

8 As the air-god, Shu was responsible for lifting heaven from earth;
cf. n.2 above. Here he planted trees as supports.

6 The Elysian Fields of the Egyptians included a sekker iaru “Field of
Reeds” and a sekhet hetep “Field of Offerings.” See n.1o below.
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cubits; its beard is one cubit, and its stalk is three
cubits.” Its emmer is seven cubits; its beard is two cubits,
and its stalk is five cubits.® It is the horizon-dwellers,
nine cubits in height,” who reap it, by the side of the
Eastern Souls.*

Conclusion

I xnow THE EasterN Souls. THEY ARE Har-axHTI,
THE KHURER-CALF, AND THE MORNING STAR."

THE GOOD FORTUNE OF THE DEAD

The Egyptians looked upon death as a continuation of this life
and a fulfillment of the good things of this life. The following
text sets forth the quietude which is the happy lot of the dead.

Carved on the wall of the tomb of Nefer-hotep at Thebes
(Tomb No. 50) and dated to the reign of Hor-em-heb (about
1349-1319 B.c.). From the same tomb comes the Song of the
Harper (p. 467 below). Published by A. H. Gardiner in
PSBA, xxxv (1913), 165-70, and by M. Lichtheim, with trans-
lation and bibliography, in JNES, v (1945), 197-98, 2r12.
The setting and significance of the text are discussed by Gardiner,
The Attitude of the Ancient Egyptians to Death and the Dead
(Cambridge, 1935), 32.

The Singer with the Harp of the God’s Father of
Amon, Nefer-hotep, the triumphant, said:

All ye excellent nobles, the Ennead of the Mistress
of Life,!

Hear ye how praises are made to the God’s Father,

With homage paid to the excellent noble’s effica-
cious soul,

Now that he is a god living forever,

Magnified in the West. '

May they become a remembrance for the future,

For all who come to pass by.

I have heard those songs which are in the ancient
tombs

And what they tell in magnifying (life) on earth

And in belittling the necropolis.

Why is it that such is done to the land of eternity,

The right and true, without terrors?

Quarreling is its abomination,

And there is no one who arrays himself against his
fellow.

This land which has no opponent—

7 Almost 7 feet tall, of which the ear was about 20 inches long.

8 About 12 feet tall, of which the ear was about 41 inches long.

9 Over 15 feet tall. We are not clear about the ‘“‘horizon-dwellers.”” Some
later texts change them from akhtiu to akhu “eflective personalities,” that
is, the blessed dead.

10 The vignette to the 110th chapter of the Book of the Dead shows the
fields of paradise. For example, in the Papyrus of Ani (British Museum
10470; E. A, W. Budge, The Book of the Dead [London 1898], Transla-
tion Volume, Pl. opp. p. 170), fields surrounded and cut by waterways
are shown, with the deceased plowing, reaping, and threshing. Part of
this area is labeled as the “Field of Reeds” and as the “place of the
effective personalities, whose length is 7 cubits; the barley is of 3 cubits.
It is the noble dead who reap it.”

11 Har-akhti, that is, Horus of the (Morning) Horizon, and the Morning
Star are obviously in place in the east. We know little about the khurer-
calf, possibly a newborn suckling calf.

1The song is addressed to the honored dead and the gods of the
necropolis.
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All our kinsfolk rest in it since the first day of time.

They who are to be, for millions of millions,

Will all have come to it.

There exists none who may tarry in the land of
Egypt;

There is not one who fails to reach yon place.

As for the duration of what is done on earth,
It is a kind of a dream;

(But) they say: “Welcome, safe and sound!”
To him who reaches the West.

THE PROTESTATION OF GUILTLESSNESS

Among the literary remains from ancient Egypt, a large pro-
portion of the texts seeks to secure eternal happiness for the
deceased individual. Under the Empire and later, such mortuary
texts were normally on papyrus and have been gathered together
by modern scholars under the tide, the “Book of the Dead.” A
common part of this collection of miscellaneous texts envisages
the deceased as testifying before a posthumous court and denying
any guilt in various crimes and shortcomings. This so-called
“negative confession” is one of our few sources for Egyptian
social law. Its negative protestations must be studied together
with the positive attitudes in the wisdom literature (pp. 412-425).

The following translation takes extracts from a portion of the
125th chapter of the Book of the Dead,*as gathered by Ch.
Maystre, Les déclarations d’innocence (Livre des morts, chapitre
125), (Cairo, 1937). Maystre’s texts run from the Eighteenth
through the Twenty-first Dynasty (1550-950 B.C.).!

Many other texts here translated were employed for mortuary
purposes, e.g., pp. 3-4, 10-11, I1-12, etc. For a funerary ritual,
see P. 325. For the judgment after death, see p. 415. For attitudes
toward death, see pp. 412-414, 467. For a brief description of
an Egyptian funeral, see pp. 20-21.

What is said on reaching the Broad-Hall of the Two
Justices,” absolving X® of every sin which he has com-
mitted, and seeing the faces of the gods:

Hail to thee, O great god, lord of the Two Justices!*
I have come to thee, my lord, I have been brought that
I might see thy beauty. I know thee; I know thy name
and the names of the forty-two gods who are with thee
in the Broad-Hall of the Two Justices,” who live on them
who preserve evil and who drink their blood on that
day of reckoning up character in the presence of Wen-
nofer.® Behold, “Sati-mertifi, Lord of Justice,” is thy
name.’ I have come to thee; I have brought thee justice;
I have expelled deceit for thee.

(A1) I have not committed evil against men.

(A2) T have not mistreated cattle.

1 The numbering of the A and B series of protestations is that of Maystre.
The concluding statement, following the B series, is taken from the 18th
dynasty Papyrus of Nu, as given in E. A. W. Budge, The Book of the
Dead (London, 1898), Text Vol., 259 ff.

2The place of the next-world judgment. The meaning of the dual
is obscure, although it is clearly a part of that balanced dualism which
was so dear to the ancient Egyptian.

8 The name and title of the deceased.

4 Osiris, the judge of the dead.

8 The knowledge of a name was an important force for control or
influence. cf. pp. 12-14. Why the divine jurors were 42 in number we do
not know.

8 Wen-nofer is Osiris. The 42 jurors are also avengers of guilt

T Sati-mertifi means “the Two Daughters, His Two Eyes,” but its
application to Osiris is inexplicable,
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(A3) I have not committed sin in the place of truth.®

(A4) I have not known that which is not.’

(As) I have not seen evil. .. .*°

(A7) My name has not reached the Master of the
Barque.®

(A8) I have not blasphemed a god.

(Ag) I have not done violence to a poor man.

(A10) I have not done that which the gods abominate.

(Arr) I have not defamed a slave to his superior.

(A12) I have not made (anyone) sick.

(A13) I have not made (anyone) weep.

(A14) I have not killed.

(A15) I have given no order to a killer.

(A16) I have not caused anyone suffering.

(A17) I have not cut down on the food-(income) in
the temples.

(A18) I have not damaged the bread of the gods.

(A1g9) I have not taken the loaves of the blessed
(dead).

" (A20) I have not had sexual relations with a boy.

(Azr1) I have not defiled myself.

(A22) I have neither increased or diminished the
grain-measure.

(A23) I have not disminished the aroura.'*

(A24) I have not falsified a half-aroura of land.

(A25) I have not added to the weight of the balance.

(A26) I have not weakened the plummet of the scales.

(A27) I have not taken milk from the mouths of
children.

(A28) I have not driven cattle away from their pastur-
age.
(A29) I have not snared the birds of the gods.

(A30) I have not caught fish in their marshes.*

(A3r1) I have not held up the water in its season.*

(A32) I have not built a dam against running water.

(A33) I have not quenched a fire at its (proper) time.

(A34) I'have not neglected the (appointed) times and
their meat-offerings.*®

(A3s5) I have not driven away the cattle of the god’s
property.

(A36) I have not stopped a god on his procession.

I am pure!—four times.** My purity is the purity of
that great denu-bird which is in Herakleopolis, because
I am really that nose of the Lord of Breath, who makes
all men to live, on that day of filling out the Eye (of
Horus) in Heliopolis, in the second month of the second
season, the last day, in the presence of the lord of this
land.'" I am the one who has seen the filling out of the

8 The temple or the necropolis.

®1 have not tried to learn that which is not meant for mortals,

10 A6 is untranslatable, perhaps corrupt.

11 The sun barque, but the application here is not clear.

12 A measure of land area.

13 If “their” refers to the gods of A29, the marshes were temple pre-
serves. If “their” refers to the fish, the idea of preserves may still be
present.

14 Denying the inundation waters to others.

13 The offerings at the regular feasts.

18 The exclamation is to be repeated four times.

17 What is mentioned is a moon feast, but much of the allusion here
is obscure.




—

EGYPTIAN MYTHS, TALES, AND MORTUARY TEXTS 35

Eye in Heliopolis. Evil will never happen to me in this
land or in this Broad-Hall of the Two Justices, because
I know the names of these gods who are in it, the fol-
lowers of the great god.*®

(B1) O Wide-of-Stride, who comes forth from Heli-
opolis, I have not committed evil.

(B2) O Embracer-of-Fire, who comes forth from
Babylon,™ I have not stolen.

(B3) O Nosey, who comes forth from Hermopolis, I
have not been covetous.

(B4) O Swallower-of-Shadows, who comes forth
from the pit, I have not robbed.

(Bs) O Dangerous-of-Face, who came forth from
Rostau, 1 have not killed men. .

(B6) O Ruti, who comes forth from heaven, I have
not damaged the grain-measure.

(B7) O His-Eyes-are-of-Flint, who comes forth from
the shrine, I have not caused crookedness.

(B8) O Flamer, who comes forth backward, 1 have
not stolen the property of a god.

(Bg) O Breaker-of-Bones, who comes forth from
Herakleopolis, I have not told lies.

(B1o) O Commander-of-Fire, who comes forth from
Memphis, I have not taken away food.

(Bir) O Dweller-in-the-Pit, who comes forth from
the west, I have not been contentious.

(B12) O White-of-Teeth, who comes forth from the
Faiyum, I have not trespassed.

(B13) O Eater-of-Blood, who comes forth from the
execution-block, I have not slain the cattle of the god.

(B14) O Eater-of-Entrails, who comes forth from the
Thirty,” I have not practised usury.

(Bis) O Lord-of-Justice, who comes forth from
Md'ati, 1 have not stolen the bread-ration.

(B16) O Wanderer, who comes forth from Bubastis,
I have not gossiped.

(B17) O Aadi, who comes forth from Heliopolis, my
mouth has not gone (on unchecked).

(B18) O Djudju-serpent, who comes forth from Bu-
siris, I have not argued with some one summoned be-
cause of his property.

(Big) O Wamemti-serpent, who comes forth from
the place of judgment, I have not committed adultery.”

(B20) O Maa-Intef, who comes forth from the Tem-
ple of Min, I have not defiled myself.

(B21) O Superior-of-the-Nobles, who comes forth
from I'mau, 1 have not caused terror.

(B22) O Wrecker, who comes forth from zhe Saite
Nome, 1 have not trespassed.

(B23) O Mischief-Maker, who comes forth from the
sanctuary, I have not been (over)heated.

(B24) O Child, who comes forth from the Heli-

18]n the B part of this protestation, which follows, the deceased ad-
dresses each of the 42 divine jurors by name. Some of the names defy
translation; some show power or frightfulness, but many apply to the
judgment scene rather indifferently.

19 Egyptian Babylon, near modern Cairo.

20 A Jaw court of Egyptian magistrates in this world.

21 “T have not had sexual relations with the wife of (another) male.”

opolitan Nome, I have not been unresponsive to a matter
of justice.

(B2s5) O Ser-kheru, who comes forth from Wensi, 1
have not been quarrelsome.

(B26) O Bastet, who comes forth from the sanctum,
I have not winked.*

(B27) O HisFace-Behind-Him, who comes forth
from Tep-het-djaz, | have not been perverted; 1 have not
had sexual relations with a boy.

(B28) O Hot-of-Leg, who comes forth from the twi-
light, I have not swallowed my heart.”

(B2g9) O Dark-One, who comes forth from the dark-
ness, I have not been abusive.

(B30) O Bringer-of-His-Peace, who comes forth from
Sais, I have not been (over)-energetic.

(B31) O Lord-of-Faces, who comes forth from the
Heroonpolite Nome, my heart has not been hasty.

(B32) O Plan-Maker, who comes forth from Uzene:,
I have not transgressed my color; I have not washed the

od.
# (B33) O Lord-of-Horns, who comes forth from Siut,
my voice is not (too) much about matters.

(B34) O Nefer-tem, who comes forth from Mempbhis,
I have not committed sins; I have not done evil.

(B3s) O Tem-sep, who comes forth from Busiris, I
have not been abusive against a king.

(B36) O Acting-with-His-Heart, who comes forth
from Tjebu, I have not waded in water.*

(B37) O Flowing-One, who comes forth from Nun,*
my voice has not been loud.

(B38) O Commander-of-the-People, who comes forth
from his shrine, I have not been abusive against a god.

(B3g) O Neheb-nefert, who comes forth from zhe
Saite Nome, I have never made puffings-up.”

(B40) O Neheb-kan, who comes forth from the town,
I have not made discriminations for myself.

(B41) O High-of-Head serpent, who comes forth
from the cavern, my portion has not been (too) large,
not even in my (own) property.

(B42) O In-af serpent, who comes forth from the
cemetery, I have not blasphemed against my local god.

WORDS TO BE SPOKEN BY X :**

Hail to you, ye gods who are in this Broad-Hall of the
Two Justices! I know you; I know your names. I shall
not fall for dread of you. Ye have not reported guilt of
mine up to this god in whose retinue ye are; no deed
of mine has come from you. Ye have spoken truth about
me in the presence of the All-Lord, because I acted justly
in Egypt. I have not been abusive to a god. No deed
of mine has come from a king who is in his day.

Hail to you who are in the Broad-Hall of the Two

22 Winked at injustice?

23 Have not been evasive, over-secret?

24 Meaning of both parts obscure,

25 An idiom?

26 The abysmal waters.

27 An idiom?

28 X stands for the name and title of the deceased. One text has: “those

words which follow (the hearing in) the Broad-Hall of the Two Justices.”
From here on the translation is based on one manuscript; see n.1 above,
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Justices,” (5) who have no deceit in your bodies, who
live on truth and who eat of truth in the presence of
Horus, who is in his sun disc. May ye rescue me from
Babi, who lives on the entrails of elders on that day
of the great reckoning.*® Behold me—I have come to
you without sin, without guilt, without evil, without a
witness (against me), without one against whom I have
taken action. I live on truth, and I eat of truth. I have
done that which men said and that with which gods are
content. I have satisfied a god with that which he de-
sires. I have given bread to the hungry, water to the
thirsty, clothing to the naked, (10) and a ferry-boat to
him who was marooned.” I have provided divine offer-
ings for the gods and mortuary offerings for the dead.™
(So) rescue me, you; protect me, you. Ye will not make
report against me in the presence [of the great god.] I
am one pure of mouth and pure of hands, one to whom
“Welcome, welcome, in peace!” is said by those who see
him, because I have heard those great words which the
ass discussed with the cat in the house of tke Aippopota-
mus, when the witness was His-Face-Behind-Him and
he gave out a cry.** I have seen the splitting of the ished-
tree in Roszau’* 1 am one who has a concern for the
gods, who knows the natare of their bodies. I have come
here to testify to justice and to bring the scales™ (15)
to their (proper) position in the cemetery.

O thou who art high upon his standard, Lord of the
Atef-Crown, whose name has been made “Lord of
Breath,”* mayest thou rescue me from thy messengers
who give forth uncleanliness and create destruction, who
have no covering up of their faces,”” because I have
effected justice for the Lord of Justice, being pure—my
front is pure, my rear is clean, my middle is in the
flowing water of justice; there is no part of me free of
justice. ...

29 The 42 divine jurors and other gods attendant upon the court.

80 Babi is one name for the devourer of the condemned dead.

31The protestations of benevolence in this sentence were common in
the mortuary texts carved in Egyptian tombs.

32 “And goings-forth at the voice for the effective personalities.” The
“invocation-offerings” for the dead might be evoked by the right words.

83 The episode is unknown.

34 This episode, the splitting of a tree by a cat, occurs also in the 17th
chapter of the Book of the Dead, but withdut great clarity.

85 In which the character of the deceased was weighed.

38 Osiris.

37 Have no compassion?

38 The translation omits three examinations undergone by the deceased
before he enters the judgment hall. First he is questioned about mytho-

logical allusions by unknown examiners, who let him proceed to the
door of the court because of his successful answers. Then the various parts
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(36) . .. “I will not announce thee,” says the door-
keeper of the Broad-Hall of the Two Justices, “un-
less thou tellest my name.” “Understander of Hearts,
Searcher of Bodies is thy name.” “Then to whom should
I announce thee?” “To the god who is in his hour (of
service).” “Thou shouldst tell it to the interpreter of the
Two Lands.” “Well, who is the interpreter of the Two
Lands?” “It is Thoth.”*

“Come,” says Thoth, “why hast thou come?” “I have
come here to be announced.” “What is thy condition?”
“I am pure of sin. I have protected myself from the
strife of those who are in (40) their days. I am not
among them.” “Then to whom shall I announce thee?
I shall announce thee to (him whose) ceiling is of fire,
(whose) walls are living serpents, and whose pavement
is water. Who is he?” “He is Osiris.” (45) “Then go
thou. Behold, thou art announced. Thy bread is the
Restored Eye; thy beer is the Restored Eye. Thou hast
invocation-offerings upon earth in the Restored Eye.”*
So spoke Osiris to X, the deceased.

Instructions for the Use of the Spell

To BE DONE IN CONFORMANCE WITH WHAT TAKES PLACE
1N TH1S Broap-HaLL oF THE Two Justices. THIs SPELL 1s
TO BE RECITED WHEN ONE IS CLEAN AND PURE, CLOTHED IN
(FRESH) GARMENTS, SHOD WITH WHITE SANDALS, PAINTED
WITH STIBIUM, AND ANOINTED WITH MYRRH, TO WHOM
CATTLE, FOWL, INCENSE, BREAD, BEER, AND VEGETABLES HAVE
BEEN OFFERED. THEN MAKE THOU THIS TEXT IN WRITING
ON A CLEAN PAVEMENT WITH OCHRE SMEARED WITH
(50) EARTH UPON WHICH PIGS AND (OTHER) SMALL CATTLE
HAVE NOT TRODDEN. AS FOR HIM ON WHOSE BEHALF THIS
BOOK IS MADE, HE SHALL BE PROSPEROUS AND HIS CHILDREN
SHALL BE PROSPEROUS, WITHOUT GREED, BECAUSE HE
SHALL BE A TRUSTED MAN OF the king AND HIS COURTIERS.
LOAVES, JARS, BREAD, AND JOINTS OF MEAT SHALL BE GIVEN
TO HIM FROM THE ALTAR OF the great god. HE cannor
BE HELD BACK AT ANY DOOR OF THE WEST, (BUT) HE SHALL
BE UsHERED IN wiTH the Kings of Upper and Lower
Egypt, and he shall be in the retinue of Osiris.

Right and true a million times.
of the door demand that he give their magical names before he passes
through. Then the pavement of the hall will not let him tread upon it
until he tells the magical names of his two treading feet. He passes these
information tests successfully, and then is confronted by the doorkeeper.

39 On Thoth as the interpreter, or Master of Protocol, see K. Sethe in

Studies Presented to F. Ll. Griffith (London, 1932), 433.
40 The restored eye of Horus, symbol of offerings.
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Sumerian Myths and Epic Tales
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Enki and Ninhursag:
a Paradise Myth

“Enki and Ninhursag” is one of the best preserved of the
Sumerian myths uncovered to date. The story it tells is well
nigh complete and at least on the surface most of the details of
its rather complicated plot are reasonably intelligible. Unfortu-
nately, the main purpose of the myth as a whole is by no means
clear and the literary and mythological implications of its nu-
merous and varied motifs are not readily analyzable,* Neverthe-
less it adds much that is significant for the Near Eastern mytho-
logical horizon, and perhaps even provides a number of in-
teresting parallels to the motifs of the biblical paradise story as
told in the second and third chapters of Genesis.? Briefly
sketched, the contents of “Enki and Ninhursag” run as follows:
The poem begins with a eulogy of Dilmun,® described as both
a “land” and a “city,” where the action of the story takes place.
This Dilmun, according to our poem, is a place that is pure,
clean, and bright (lines 1-13). It is a land in which there is
probably neither sickness nor death (lines 14-30). It is a city
which, by the command of the Sumerian water-god Enki, has
become full of sweet water and of crop-bearing fields and farms
and has thus become known as “the house of the dank-guays of
the land” (lines 31-64).

Following a brief passage whose interpretation is far from
clear (lines 65-72),% the main action of the myth begins. Enki
impregnates the goddess Ninhursag, “the mother of the land,”
who, after nine days of pregnancy gives birth, without pain and
effort, to the goddess Ninmu. Enki then proceeds to impregnate
his daughter Ninmu, who in the same way as her mother
Ninhursag, gives birth to the goddess named Ninkurra (lines 8-
108). Enki then impregnates his granddaughter Ninkurra, and
the latter gives birth to the goddess Uttu® (lines 109-127). Enki
is now evidently prepared to impregnate his great-granddaughter
Uttu when Ninhursag, the great-grandmother, intervenes and
offers the latter some pertinent advice. Unfortunately the relevant
passage (lines 128-152) is almost completely destroyed. But to
judge from the passage that follows (lines 153-185) Uttu may
have been instructed by Ninhursag not to cohabit with Enki
until and unless he brings her a gift of cucumbers, apples, and
grapes. Be that as it may, we next see Enki obtain the cucumbers,

1 For a discussion of the aims and techniques of the Sumerian mythog-
raphers, cf. the writer’s review of The Intellectual Adventure of Ancient
Man in JCS, 1, 39 fi.

2 ¢f. BASOR S8, No. 1, 8-9.

8For 3 detailed discussion of Dilmun and its location, cf. the writer’s
Dilmun, the Land of the Living, B4SOR, 96, 18-28; for a contrary opinion,
cf. now P. B. Cornwall, BASOR, 103 (1946), 3-11.

* The suggestion in SS, No. 1, that the passage “may contain a descrip-
tion in anthropomorphic terms of the poet’s notion of the formation of
the marshlands in the neighborhood of the deltas bordering the Persian
Gulf” (pp. 4-5) is highly dubious and might perhaps better not have
beén made in the first place.

® The mythological motifs involved in the birth of the goddesses Ninmu,
Ninkurra and Uttu (note, too, that according to a variant of our text,
a goddess by the name of Ninsig is to be added as a fourth in this chain
of births) are obscure; Ninmu and Ninsig, to judge from their names
(“the Lady who brings forth” and “the Lady who makes green”), seem
to be deities whose activities originally concerned vegetation; the goddess
Ninkurra, “Lady of the mountain-land” or perhaps “Lady of the nether
world,” is a deity whose activities seem to be restricted to stone working;
the goddess Uttu seems to be a deity whose activities had to do with
clothing (cf. now Jacobsen, JNES, v, 143).

apples, and grapes from a gardener® who probably brought them
to him in gratitude for his watering the dikes, ditches, and un-
cultivated places (lines 153-167). Enki brings them to Uttu as
a gift, and the latter now joyfully receives his advances and co-
habits with him (lines 165-185).

But of this union probably no new goddess is born. Instead,
Ninhursag seems to utilize Enki’s semen in a way which leads
to the sprouting of eight different plants: the “tree”-plant, the
“honey”-plant, the roadweed-plant, the apasar-plant,” the thorn-
plant, the caper-plant, a plant whose name is illegible, and the
cassia-plant (lines 186-195). And now Enki commits a sinful
deed. As he looked about him in the marshland, he noticed the
eight plants and probably determined to decide their fate. But
first, it seems, he had to know their heart, that is, he probably
had to taste what they were like. And so his messenger, the two-
faced god Isimud, plucks each of the eight plants for Enki,
and the latter eats them one by one (lines 196-217). Angered
by this act, Ninhursag, the goddess who is so largely responsible
for their first coming into existence, utters a curse against Enki,
saying that until he dies she will not look upon him with the
“eye of life.” And, as good as her word, she immediately dis-
appears,

Whereupon, Enki no doubt begins to pine away, and the
Anunnaki, the “great” but nameless Sumerian gods, sit in the
dust. At this point the fox® comes to the rescue; he asks Enlil,
the leader of the Sumerian pantheon,® what would be his reward
if he brought Ninhursag back to the gods. Enlil names his re-
ward, and the fox, sure enough, succeeds in some way in having
Ninhursag return to the gods in Dilmun (lines 221-249). Ninhur-
sag then seats the dying Enki &y her vulva,’® and asks where he
feels pain. Enki names an organ of the body which hurts him,
and Ninhursag then informs him that she has caused a certain
deity to be born for him,"* the implication being that the birth
of the deity will result in the healing of the sick member. All
in all, Ninhursag repeats the question eight times.'? Each time
Enki names an organ of the body which pains him, and in each
case Ninhursag announces the birth of a corresponding deity
(lines 250-268).2 Finally, probably at the request of Ninhursag,
Enki decreed the fate of the newborn deities, the last of whom,
Enshag by name, is destined to be “the lord of Dilmun.”

The text of “Enki and Ninhursag” is based primarily on a
fairly well-preserved six-column tablet excavated in Nippur and

8 The presence of the gardener is not to be taken as an indication that
our myth deals in any way with human beings; the gardener is no doubt
to be considered as one of a host of minor deities in charge of a particular
activity in the service of the gods.

7The reading of the name of this plant is uncertain.

8 At least in Dilmun, therefore, which may perhaps be characterized as
a divine paradise (cf. $S No. 1, 8, note 28), some animals were con-
ceived as existing at the time when the action of our myth is supposed
to take place.

? Note that Enlil, too, thus seems to be present in Dilmun.

10 Actually the text seems to say “in her vulva.”

11 For the difficulties involved in the interpretation of the relevant lines,
cf. §S, No. 1, 6, note 22.

12 Note that the number of Enki's sick organs corresponds to the num-
ber of plants which he had eaten.

13 The correspondence between the sick member and the healing deity
rests on the superficial and punlike etymologizing of the ancient scribes;
the Sumerian word for the sick organ contains at least one syllable in
common with the name of the deity. Thus e.g. one of the organs that
pained Enki was the “mouth,” the Sumerian word for which is %a, and
the deity created to alleviate this pain is called Ninkasi; similarly, the
goddess born to alleviate the pain of the rib, the Sumerian word for which
is #, is named Nin#i, etc.
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now in the University Museum; it was copied and published by
Stephen Langdon under the title Sumerian Epic of Paradise, the
Flood, and the Fall of Man in PBS, %, Pt. 1 (1915). Since then
a fragment of unknown provenience has been published by
Henri De Genouillac in TRS, 62, but the nature of its contents
was first recognized by Edward Chiera (cf. J4OS, Ly, 417).
Both tablets were actually inscribed some time in the first half
of the second millennium B.c.; the date when the myth was
first composed is unknown. A transliteration and translation of
the poem were published by the writer in BASOR SS No. 1
(1945); here will be found references to earlier literature. A
“ translation of the poem based on the transliteration in §S No. 1
has been published by M. Witzel in Orientalia NS, xv (1946),
239-285. A résumé of the contents of the myth and a translation
of the first 25 lines were published by T. Jacobsen in Tke In-
tellectual Adventure of Ancient Man, pp. 157-160 (cf. the present
writer’s comment in JCS, 1, 58, note 40).14

**['The place] is [pure] ...,

. .. [the land] Dilmun is pure;

[The land Dilmun] is [pu]re...,

... the {la]nd D[il]mun is pure;

The land Dilmun is pure, the land Dilmun is clean;

The land Dilmun is clean, the land Dilmun is most
bright.

Who had lain by himself in Dilmun—

The place, after Enki had lain with his wife,

That place is clean, that place is most bright;

(Who had lain) by himself (in Dilmun)— (10)

The place, (after) Enki (had lain) by Ninsikilla,

That place is clean, (that place is bright).

In Dilmun the raven utters no cries,*®

The iztidu-bird" utters not the cry of the iztidu-bird,

The lion kills not,

The wolf snatches not the lamb,

Unknown is the kid-devouring wild dog,

Unknown is the grain-devouring . . .,

[Unknown]'® is the . . . widow,

The bird on high ... snotits..., (20)

The dove droops not the head,

The sick-eyed says not “I am sick-eyed,”

The sick-headed (says) not “I am sick-headed,”

Its*® old woman (says) not “I am an old woman,”

Its old man (says) not “I am an old man,”

Unbathed is the maid, no sparkling water is poured in
the city,

Who crosses the river utters no ... .,

The wailing priest walks not round about him,

The singer utters no wail,

By the side of the city he (utters) no lamenz. (30)

Ninsikilla says to her father® Enki:

14 Note also the review of SS No. 1 by Raymond Jestin in Syria, xxv
(1946-1948), 150-155.

15 The scribe of the tablet on which the text of the poem is based, often
omitted words and complexes (or parts of words and complexes) that
were obvious repetitions; such omissions are given in parentheses through-
out this translation.

16 Lines 13-25 seem to fit the assumption that Dilmun is a land in
which there is neither sickness nor death; the implications of lines 26-30,
however, are obscure even where the renderings are relatively certain.

17 The #ttidu-bird is probably a bird whose cry is a mark of death and
desolation.

18 Brackets erroncously omitted in SS No. 1.

19 “Its” in this and the next line refers to Dilmun.

20 The word “father” is here used as an honorific title and does not
denote actual paternity.
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“The city thou hast given, the city thou hast given,
thy...,

Dilmun, the city thou hast given, the city (thou hast
given, thy .. .),

Has not . . . of the river;

Dilmun, the city thou hast given, the city (thou hast
given, thy...),

... furrowed fields (and) farms,™

o (40)

[Father Enki answers Ninsikilla, his daughter]:

[“Let Utu® standing in heaven],

[From the. .., the breast of his . . .],

[From the... of Nannal,*®

[From the ‘mouth whence issues the water of the earth,’
bring thee sweet water from the earth];

Let him bring up the water into thy large ... .,

Let him make thy city drink from it the waters of
abundance,

(Let him make) Dilmun (drink from it) the waters of
ab(undance), '

Let thy well of bitter water become a well of sweet
water,

[Let thy furrowed fields (and) farms
bear thee grain],* (492)

Let thy city become the bank-quay™
house of the land,* (s0)

Now Utuisa...”

Utu standing in heaven,

From the..., the breast of his. ..,

From the... of Nanna,

From the “mouth whence issues the water of the earth,”
brought her sweet water from the earth;

He brings up the water into her large. . .,

Makes her city drink from it the waters of abundance,

Makes Dilmun (drink from it) the waters
of ab(undance),

Her well of bitter water, verily it is become a well
of sweet water, (60)

Her furrowed fields (and) farms bore her grain,

Her lcity(li, verily it is become the bank-guay house of the
an

Dilmun, (verily it is become) the dank-(quay) house
(of the land),

Now Utuis. .. ;* verily it was so.

thl) is ;lzgnc, before the wise Nintu, the mother of the
and,

21 Note that this rendering differs slightly from that in $S No. 1.

22 Jw (not to be confused with the goddess Uttu) is the sun-god.

23 Nanna is the moon-god.

24 This line must have been accidentally omitted by the scribe, cf. line
61; note too, the slightly varying rendering of these two lines from that
in SS No. 1.

25 Note this new rendering, and of. Witzel, Orientalia, xv, 268.

26 The Sumerian word here rendered “land™ usually refers to Sumer;
but since “thy city” refers to Dilmun, the implications of the line are not
too clear,

27 The first half of this line corresponds to line 51.

28 Perhaps the rendering of this line and the next should read: “Who
is alone, the wise, before Nintu, the mother of the land; Enki, the wise,
before Nintu, the mother of the land,” cf. S§ No. 1, 24; for the word
“land” cf. note 26.
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Enki (before) the wise Nintu, (the mother of the land),

Causes his phallus to water the dikes,*

Causes his phallus to submerge the reeds,

Verily causes his phallus 10°°

Thereupon he said, “Lez no one walk
in the marshland,” (70)

Thereupon Enki said: (“Let no one walk in the
marshland),”

He swore by the life of Anu.*

His .. . of the marshland, . . . of the marshland,

Enki...d Ais semen of Damgalnunna,*

Poured the semen in the womb of Ninhursag.

She took the semen into the womb, the semen of Enki.

One day being her one month,

Two days being her two months,

Three days being her three months,

Four days being her four months, (80)

Five days (being her five months),

Six days (being her six months),

Seven days (being her seven months),

Eight [days] (being her eight months),

Nine [days] being her nine months, the months of
“womanhood,”

L[ike...fat], like...

[Nintu], the mother of the land, like [ .

.. . fat, like good princely fat),

Gave birth to [Ninmu].

Ninmu. .. d a7 the bank of the river,*

Enki in the marshland looks abour,
looks about, (90)

He says to his messenger Isimud:

“Shall I not kiss the young one, the fair?

(Shall I not kiss) Ninmu, the fair?”

His messenger Isimud answers him:

“Kiss the young one, the fair,™

(Kiss) Ninmu, the fair,

For my king I shall blow up a mighty wind, 1 shall
blow up a mighty wind.”

First he set his foot in the boat,*

Then he set it on dry land,

He embraced her, he kissed her, (100)

Enki.poured the semen into the womb,

She took the semen into the womb, the semen of Enki,

One day being her one month,

Two days being her two months,

Nine days being her nine months, the months of
“womanhood,”*

[Like... ] fat, like [ ... fat], like good princely fat,

29 “Dikes” instead of “ditches,” as in S§ No. 1.

30 Should have been italicized as doubtful in S§ No. 1.

31 Anu is the god of heaven, who early in Sumerian history was the
leading deity of the pantheon.

32 The implications of the phrase “the semen of Damgalnunna” are
obscure; Damgalnunna is well known as the wife of Enki, and it is hardly
likely that she is identical with the goddess Ninhursag (also known as
Nintu throughout our poem) mentioned in the following line, cf. too, n.53.

33 Note the new rendering which differs considerably from that in SS
No. 1; so also line 109.

34 The rendering is based on the assumption of a scribal error; cf. lines
115-116.

35 Note the new renderings of lines 98-99 and 118-119.

88 Note that the scribe does not repeat days three to eight.

fat, like good princely fat,
. fat], (like
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[Ninmu], (like) . . . fat, like good
princely fat),

Gave birth to Nink[urra].

Ninkurra. . . d ¢ the bank of the river,

Enki in the marshland [looks about,
looks about),

He [says] to his messenger Isimud:

“Shall I not [kiss] the young one, the fair?

(Shall I not kiss) Ninkurra, the fair?”

His messenger Isimud answers him:

“Kiss the young one, the fair,

(Kiss) Ninkurra, the fair.

For my king I shall blow up a mighty wind, 1 shall
blow up a mighty wind.”

First he set his foot in the boat,

Then he set it on dry land,

He embraced her, he kissed her, (120)

Enki poured the semen into the womb,

She took the semen into the womb, the semen of Enki,

One day being her one month,

Nine days being her nine months, the months [of]
“womanhood,”™®’

Like. .. fat, like . . . fat, like good, princely fat,

Ninkurra, (like) ... fat, (like... fat, like good, princely
fat),

Gave birth to Uttu, the fair lady.

Nintu says [to] Uttu, [the fair lady]:

“Instruction I offer thee, [take] my instruction,

A word I speak to thee, [take] my word. (130)

Someone in the marshland look[s] about, [looks about),

Enki in the marshland [looks about, looks about],

The eye .

(approx1matcly 10 lines destroyed)

Uttu the fair lady . .

[fat], (like . . .

(110)

...z'nhis...,
. heart...
Bring [the cucumbers in zheir . . ],
Bring [the apples) in their [ ... ],
Bring the grapes in their . .
In the house may he take hold of my leash,
May Enki there take hold of my leash.”
A second time while he* was filling with water,
He filled the dikes with water,
He filled the ditches with water,
He filled the uncultivated places with water.
The gardener in the dust in his joy . . .,
He embrac[es] him.
“Who art thou who ... [my] garden?”
Enki [answers] the gardener:

(150)

(160)

cens
[Bring me the cucumbers in their . . .],
[Bring me the apples in their . . .],
[Bring me the grapes in their.... )"
[He] brought him the cucumbers in their . . .,
He brought him the apples in their .. .,
37 Note that the scribe does not repeat days two to eight.
38 “T'o take hold of the leash” probably connotes “to follow the lead

of someone” “to do exactly as had been planned by someone.”
39 “He™ probably refers to Enki.
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He brought him the grapes in their. ..
on his lap.

Enki, his face turned green, he gripped the staff,

To Uttu Enki directed his step.

“Who . .. st in her house, open.

“Thou, who art thou?”

“I, the gardcncr, would give thee cucumbers, apples, and
grapes as a ‘so be it.” 7

Uttu with joyful heart opened the door of the house.

Enki to Uttu, the fair lady,

Gives the cucumbers in their .

Gives the apples in their . .

Gives the grapes in their. . . .

Uttu, the fair lady ... s the..
for him.**

Enki took his joy of Uttu,

He embraced her, lay in her lap,
. . . s the thighs,*® he touches the . .

He embraced her, lay in her lap,

With the young one he cohabited, he kissed her.

Enki poured the semen into the womb,

She took the semen into the womb, the semen of Enki.

Utty, the fair lady . . .,

Ninhursag . . . d the semen from the thighs,

[The “tree”-plant sprouted],

[The “honey”-plant spro]uted,

[The roadweed-plant spro]uted,

[The .. .-plant s]prouted,

[The zhorn s]prouted,

[ The caper-plant] sp(routed),

[The. . -plant] sp(routed),

[The cassia-plant s]prouted.

Enki in the marshland looks about, looks about,

He says to his messenger Isimud:

“Of the plants, their fate . . .,

What, pray, is this? What, pray, is this?”

His messenger Isimud answers him:

“My [king], the ‘tree™-plant,” he says to him;

He** cuts it down for him, he eats it.

“My king, the ‘honey’-plant,” he says to him;*

He plucks it for him, he eats it.

“My king, the r[oadwee]d-plant, he (says to him),

He cuts it down for him, he eats it).

“My king, the . . -plant,” he (says to him);

[He plucks it for him, he (eats it)].

“[My king, the t]horn-plant,” he (says to him);

[He cuts it down for him], he (eats it). (210)

“[My king, the ca]per-[plant],” he (says to him),

[He plucks it for him, he (eats it)].

[“My king, the . . -plant,” he (says to him)];

[He cuts it down for him], he (eats it).

“My king, the cassia-plant,” he says to him;

, he heaped them

%40

(170)

. for hkim, . .. s the.

(180)

(190)

(200)

401n §§ No. 1, there is one “open” too many.

41 For a leading god like Enki to give something as a “so be it,” may
be another way of saying “to present as a permanent gift.”

42 Note the slightly variant rendering from that of S No. 1.

43 “Thighs” instead of “buttocks” as in §§ No. 1; cf., too, line 187.

44 The first “he” refers to Isimud, the second “he” refers to Enki.

45 Note that the scribe omits the text corresponding to line 199 before
lines 203, 205, 207, etc.
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[He plucks it for him], he eats it.

Of the plants, [Enki] decreed their fate, knew their
“heart.”

(Thereupon*’) Ninhursag cursed Enki’s name:

“Until he is dead I shall not look upon him with the
‘eye of life.” ™"

The Anunnaki sat in the dust,

(When)*® up speaks the fox to Enlil:

“If I bring Ninhursag before thee, what shall be my
reward ?”

Enlil answers the fox:

“If thou wilt bring Ninhursag before me,

In my city*® I will plant trees (and ) fields for thee, verily
thy name will be uttered.”

The fox, as one ... d his skin,

As one, loosened his . . .,

As one, painted Ais face.

(four lines destroyed)

“[To Nippur] I shall go, Enlil . .. >*

[T)o [Ur] I shall go, Nanna . .

To [Larsa] I shall go,Utu.. ..,

To [E rech] I shall go,Inanna..
. is, my name . . . bring.”

Enlil..

Ninhursag. .

(220)

(four lines destroyed)

. stood by him.
thursag .d.
The Anunnak1 sc1zcd her garments,
Made...
Decreed the fate,
Interpreted the . . .,
Ninhursag seated Enki 4y** her vulva:
“My brother,* what hurts thee ?”
“My ... hurts me.”
“Abu I have caused to be born for thee.”**
“My brother, what hurts thee?”
“My jaw hurts me.”
“Nintulla I have caused to be born for thee.”
“My brother, what hurts thee ?” “My tooth hurts me.”
“Ninsutu I have caused to be born for thee.”
“My brother, what hurts thee ?” “My mouth hurts me.”
“Ninkasi I have [caused] to be [born] for thee.” (260)
“My brother what hurts thee ?” “My .. [. hurts me].”

48 “Thereupon” should have been placed in parentheses in §§ No. 1.

47 “The eye of life” had its opposite in the “eye of death,” cf. e.g. line
164 of “Inanna’s Descent to the Nether World” on p. 55.

48 So, rather than as in S§ No. 1.

49 That is Nippur, the city where Enlil had his great temple; the Ekur.

50 For the restoration of the place names in lines 233-236, cf. Witzel's ex-
cellent suggestion in Orientalia, NS, xv, 282. In S5 No. 1, note that Uttu
in line 235 is an error for Utu.

51In $§ No. 1, two dots are superflous; so too, in line 249.

52 Actually the text seems to say “in her vulva.”

58 Note that if the words “my brother” are to be taken literally, Enki and
Ninhursag were conceived as brother and sister, at least by the mythogra-
phers of this period; at present it is not clear how this concept was justified.

54 For the nature of the correspondence between the sick members and
the healing deities listed in this passage, cf. n.13. As for the deities listed
throughout this passage, they are relatively minor and comparatively little
is known of their place in the Sumerian pantheon; among the better known
are the god Abu; Ninkasi, the goddess of strong drink; Ninazu, a nether-
world deity (cf. SM, 46, for the story of his birth); for the god Ningishzida,
cf. E. Douglas Van Buren’s study in Irag, 1, 60-89.

(240)

(250)
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“Nazi I have caused to be [born] for thee.”

“My brother, what hurts thee?” “[My] arm [hurts
me].”

“Azimua I have [caused] to be [born] for thee.”

“My brother, what hurts thee ?” “[My] rib [hurts
me].”

“Ninti I have caused to be [born] for thee.”

“My brother, what hurts thee?” “My . .. [hurts me].”

“Enshag I have caused to be [born] for thee.

For the little ones which I have caused to be born. . . .”"

“Let Abu be the king of the plants, (270)

Let Nintulla be the lord of Magan,™

Let Ninsutu marry Ninazu,

Let Ninkasi be she who sates the desires,

Let Nazi marry Nindara,

Let Azi[mua] marry [Nin]gishzida,

Let N[inti] be the [qu]een of the months,

Let [ Ensha}g be the lord of Dilmun.”

[O Father Enki}, praise!

Dumuzi and Enkimdu: the
Dispute between the Shepherd-
God and the Farmer-God

This poem is one of a group of Sumerian compositions whose
plot is based on what may not inaptly be described as the “Cain-
Abel” motif; their contents consist in large part of disputes
between two gods, two demigods, or two kings,! each of whom
attempts to convince the other of his superiority by extolling his
own virtues and achievements and belittling those of his op-
ponent. To be sure, in all our extant compositions, the dispute
ends in a reconciliation, or at least in a peaceful settlement,
rather than in a murder; indeed in the case of the present poem,
one of the characters, the farmer-god, is an unusnally meek
and peaceful person who takes the wind out of his opponent’s
sails by refusing to quarrel in the first place.? But the psycho-
logical ingredient is the same throughout, an aggressive attitude
on the part of one of the characters resulting, at least in some
cases, from a feeling of inferiority and frustration. In the case
of the present poem, it is Dumuzi, the shepherd-god, who,
having been rejected by the goddess Inanna in favor of the
farmer-god,® is impelled to enumerate his superior qualities in
elaborate detail, and to pick a quarrel with his peace-loving
rival.

The characters of our poem are four in number: the goddess
Inanna; her brother, the sun-god Utu; the shepherd-god

55 The translation assumes that this line contains the words of Ninhursag;
it is not altogether impossible, however, that it is Enki who is speaking;
in this case the line should be rendered “For the little ones which thou
hast caused to be born. . . .” Similarly, the translation assumes that lines
270-277 contain the words of Enki; there is a bare possibility, however, that
it is Ninhursag who is speaking.

56 The land Magan is usually identified either with Arabia or with Egypt.

L¢f, for the present the poems “Emesh and Enten” (SM, 49-51), “Cattle
and Grain” (ibid., 53-54), “Enmerkar and Ensukushsiranna” (PAPS, xc,
[1946], 122-123). The motif was extended to include disputes between
animals and inanimate objects; cf. the four wisdom compositions mentioned
on p. 15 of SM; cf. also Jacobsen in The Intellectual Adventure of Ancient
Man, 165-166.

2 Note, on the ather hand that, in the Cain-Abel story as told in the book
of Genesis, it is the farmer, Cain, who seems to be the more aggressive
throughout.

31In the Cain-Abel story, it is the farmer who feels rejected by his god.
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Dumuzi; and the farmer-god Enkimdu. Its contents may be sum-
marized as follows: Following a brief introduction, whose con-
tents are largely fragmentary (lines 1-9), we find Utu addressing
his sister and urging her to become the wife of the shepherd
Dumuzi (lines 10-19). Inanna’s answer (lines 20-347)* consists
of a flat refusal; she is determined instead to marry the farmer
Enkimdu. Following several fragmentary lines of uncertain
meaning (lines 357-39), the text continues with a long address
of the shepherd, directed probably to Inanna, in which he details
his superior qualities (lines 40-64). We then find the shepherd
rejoicing on the riverbank, probably because his argument had
convinced Inanna and induced her to change her mind.® There
he meets Enkimdu and starts a quarrel with him (lines 65-73).
But the latter refuses to quarrel and agrees to allow Dumuzi’s
flocks to pasture anywhere in his territory (lines 74-79). The
latter, thus appeased, invited the farmer to his wedding as one
of his friends (lines 80-83). Whereupon, Enkimdu offers to
bring him and Inanna several selected farm products as a wed-
ding gift (lines 84-87). The poet then ends the composition with
the conventional literary notations.

The text of the poem is reconstructed from three tablets and
fragments excavated in Nippur; they date from the first half
of the second millennium B.c. A transliteration and translation
of the poem prepared recently by the writer will be found in JCS,
i (1948), pp. 60-68. A preliminary sketch of the plot of the
poem under the title Inanna Prefers the Farmer, together with
translations of several excerpts from the poem was published by
the writer in SM, (1944), 101-103. An interpretation of the
contents of the poem under the title, The Wooing of Inanna:
Relative Merits of Shepherd and Farmer, was published by
Thorkild Jacobsen in The Intellectual Adveniure of Ancient
Man (1946), 166-168.

Who is a maid, the stable. ..

The maid Inanna, the sheepfold . ..

Kneeling in the furrows . . .

Inanna...

A garment . ..

...lamnot...

From...

. .. wife of the shepherd . ..

Her brother, the hero, the warrior, Utu (10)
Says [to] the pure Inanna:

“O my sister, let the shepherd marry thee,

O maid Inanna, why art thou unwilling ?

His fat is good, his milk is good,

The shepherd, everything his hand touches is bright,
O Inanna, let the shepherd Dumuzi marry thee,

O thou who. . ., why art thou unwilling ?

His good fat he will eat with thee,

O protector of the king, why art thou unwilling ?”
“[Me] the shepherd shall not marry, (20)
In his new [garment] he shall not drape me,
Whenl...heshall not... me,

Me, the maid, let the farmer marry,

4 The reader will do well to note that there is no introductory statement
to indicate who addresses whom in any of the speeches in our poem except
in case of the first, that is, in the case of Utu’s address to Inanna; in all
other instances it is only from the context that we can gather who the
speaker is. Helpful to the translator, however, is the Sumerian dialect in
which the speech is reproduced; when it is in the Emesal dialect, the speaker
must be Inanna.

51t must be s‘resscd, however, that this is only an inference from the
context, it is not expressly stated anywhere in the text.
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The farmer who makes plants grow abundantly,

The farmer who makes grain grow abundantly,

... (Approximately 8 lines are destroyed.)

Me...

This matter . ..

To the shepherd.. . .

The king of [dike, ditch, and plow] ...

The shepherd Dumuzi. ..

...tospeak ...

“The f[arme]r (more) than I, the farmer (more) than
I, the farmer what has he more (thanI)? (40)

Enkimdu, the man of dike, ditch, and plow,

(More) than I, the farmer, what has he more (than I) ?

Should he give me his black garment,

I would give him, the farmer, my black ewe for it,

Should he give me his white garment,

I would give him, the farmer, my white ewe for it,

Should he pour me his prime date wine,

I would pour him, the farmer, my yellow milk for it

Should he pour me his good date wine,

I would pour him, the farmer my kisim-milk for it, (50)

Should he pour me his . . . date wine,*

I would pour him, the farmer, my . . . milk for it,

Should he pour me his diluted date wine,

I would pour him, the farmer, my planz-milk for it,

Should he give me his good portions,

I would give him, the farmer, my #tirda-milk for them,

Should he give me his good bread,

I would give him, the farmer, my Aoney-cheese for it,

Should he give me his small beans,

I would give him, the farmer, my small cheeses
for them;

After I shall have eaten, shall have drunk,

I would /eave for him the extra fat,

I would /eave for him the extra milk;

(More) than I, the farmer, what has he more (than I) ?”

He rejoiced, he rejoiced, . . . on the riverbank rejoiced,

On the riverbank, the shepherd on the riverbank
[rejoiced],

The shepherd, moreover, [led] the sheep on
the riverbank.

To the shepherd walking to and fro on the riverbank,

To him who is a shepherd, the farmer [approached],

The farmer Enkimdu [approached]. (70)

Dumuzi, the farmer, the king of dike and ditch .. .,

In his plain, the shepherd in his [plain starts] a quarrel
with him,

The {sh]epherd Dumuzi in his plain starts a quarrel
with him.

“I against thee, O shepherd, against thee, O shepherd, I
against thee

Why shall I strive?

Let thy sheep eat the grass of the riverbank,

In my meadowland let thy sheep walk about,

In the bright fields of Erech let them eat grain,

Let thy kids and lambs drink the water of my Unun

canal.”

(60)

6 So, rather than as in JCS, 11, 66.

AND EPIC TALES

“As for me, who am a shepherd, at my marriage, (80)

O farmer, mayest thou be counted as my friend,

O farmer Enkimdu, as my friend, O farmer, as my
friend,

Mayest thou be counted as my friend.”

“I would bring thee wheat, I would bring thee beans,

I would bring thee...,

O thou who art a maid, whatever is . . . to thee,

O maid Inanna, ... I would bring thee.”

In the dispute which took place between the shepherd
and the farmer,’

O maid Inanna, thy praise is good.

Itis a balbale®

The Deluge

This Sumerian myth concerning the flood, with its Sumerian
counterpart of the antediluvian Noah, offers the closest and most
striking parallel to biblical material as yet uncovered in Sumerian
literature. Moreover, its introductory passages are of considerable
significance for Mesopotamian cosmogony; they include a num-
ber of important statements concerning the creation of man, the
origin of kingship, and the existence of at least five antediluvian
cities. Unfortunately, only one tablet inscribed with the myth
has been uncovered to date, and of that tablet only the lower
third is preserved. As a result, much of the context of the story
is obscure, and but a few of the passages can be rendered with
any degree of certainty. Briefly sketched, the contents run as
follows: Following a break of about 37 lines, we find a deity?
addressing other deities and probably stating that he will save
mankind from destruction.? As a result, the deity continues, man
will build the cities and temples of the gods. Following the
address are three lines which are difficult to relate to the context;
they seem to describe the actions performed by the deity to
make his words effective. These lines are in turn followed by
four lines concerned with the creation of man, animals, and,
perhaps, plants. Here another break of about 37 lines follows,
after which we learn that kingship was lowered from heaven,
and that five cities were founded. A break of about 37 lines now
follows; these must have dealt largely with the decision of the
gods to bring the flood and destroy mankind. When the text
becomes intelligible again we find some of the gods dissatisfied
and unhappy over the cruel decision. We are then introduced to
Ziusudra, the counterpart of the biblical Noah, who is described
as a pious, a god-fearing king,® constantly on the lookout for
divine revelations in dreams or incantations. Ziusudra seems to
station himself by a wall, where he hears the voice of a deity*
informing him of the decision taken by the assembly of the gods
to send a flood and “to destroy the seed of mankind.” The text

7To judge from the other compositions of this literary genre, one might
have expected here a line reading approximately “The shepherd having
proved the victor over the farmer.”

8 Balbale is the technical name for a category of Sumerian compositions
which, to judge from the extant material, are hymnal in character; the
actual meaning of the complex is still uncertain.

1 There is some possibility that it is more than one deity who is speaking;
the relevant Sumerian verbal forms in this passage seem to be inconsistent
in regard to the use of the singular and plural. The name of the speaker
(or speakers) is destroyed; probably it is either Enki or Anu and Enlil
(perhaps better Anu Enlil; cf. n.7).

2 The nature of this destruction is not known; it is rather unlikely that it
refers to the deluge.

8 The text does not give the name of the state over which he ruled, but
we know from the Sumerian king list that he is supposed to have ruled over
Sumer from his capital city Shuruppak; cf. A4S 11, p. 26, n.34.

4 Probably Enki; the name of the deity is not given in the text.
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must have continued with detailed instructions to Ziusudra to
build a giant boat and thus save himself from destruction.® But,
all this is missing since there is another break of about 40 lines
at this point. When the text becomes intelligible once again,
we find that the flood in all its violence had already come upon
the “land,”® and raged there for seven days and nights. But then
the sun-god Utu came forth again, bringing his precious light
everywhere, and Ziusudra prostrates himself before him and
offers sacrifices. Here again there follows a break of about 39
lines. The last extant lines of our text describe the deification
of Ziusudra. After he had prostrated himself before Anu and
Enlil, he was given “life like a god” and breath eternal, and
translated to Dilmun,? “the place where the sun rises.” The
remainder of the poem, about 39 lines of text, is destroyed.’

The “deluge” tablet, or rather the lower third of it which is
extant, was excavated in Nippur, and is now in the University
Museum. It was published by Arno Poebel in PBS, v (1914),
No. 1; a transliteration and translation of the text, together
with a detailed commentary, were published by the same author
in PBS, w, Pt. 1, pp. g-70. Pocbel’s translation is still standard,
and except for slight modifications, underlies the present trans-
lation.®

(approximately first 37 lines destroyed)

“My mankind, iz its destruction I will ... ,**

To Nintu'® I will rezurn the . . . of my creatures,

I'® will rezurn the people 20 their seztlements, (40)

Of the cities, verily they'® will build their places of
(divine) ordinances,’® I'" will make peaceful their
shade,®

Of our'® houses, verily they will lay their bricks in pure
places,

5 Whom else and what else he took with him in the boat are not found in
the extant text, but note that, to judge from line 211, he had certainly
taken along a number of animals.

8 The Sumerian word here rendered as “land” usually seems to refer to
Sumer.

7 Perhaps a rendering “Anu Enlil” for ““Anu and Enlil” is preferable; that
is, the Enlil to whom the powers of Anu were delegated when the former
took Anu’s place as the leading deity of the Sumerian pantheon; cf. for the
problem involved, Poebel, PBS, 1v, Pt. 2, pp. 36 ff.

8 For the location of Dilmun, cf. now p. 37 of this work.

® That is, if we assume that the last column was fully inscribed. Note, too,
that there is the possibility that this tablet contained only part of the myth
and that the latter may have been continued on another tablet or even
other tablets, though on the whole this does not seem too likely. As for
the so-called colophon to this tablet (cf. PBS, v, Pt. 2, p. 63), cf. n.57.

10 of, also King, Legends of Babylon and Egypt in Relation to Hebrew
Tradition (1918); Jacobsen, AS 11, pp. 58-59; Heidel, The Gilgamesh Epic
and 0ld Testament Parallels (1946); Kramer, SM, 97-98. The numbering
of the lines in the present translation is based on the assumption that
each column of the tablet originally contained approximately so lines of
text.

11 Qur interpretation of the text assumes that the speaking deity (or
deities) plans to save mankind from destruction, but this is of course by no
means certain.

12 Nintu is the Sumerian mother goddess known also under the names
Ninhursag and Ninmah; cf. n.32 on p. 39 of this work. She is not to be
confused with the goddess Inanna, the Semitic Ishtar, a goddess noted
primarily for love and war; cf. Poebel, PBS, v, Pt. 2, pp. 24 ff.

18 The verbal form in this line seems to be plural in form; if so, the
rendering should be “we” rather than “L.”

14 Actually the Sumerian seems to say “from” rather than “to”; indeed
the meaning of the entire line is highly doubtful.

15 That is “the people” mentioned in the preceding line.

16 The implications of this phrase, even if the translation should prove
correct, are obscure; note particularly that the Sumerian word rendered by
“(divine) ordinances” is the same as that rendered “our” in the following
two lines.

17 Perhaps “we” instead of “I"’; the verbal form in this case seems to be
incorrect, since it corresponds neither to the singular nor the plural form of
the verb.

18 Perhaps “I will be soothed by their shade.”

19 Perhaps “of the houses of the (divine) ordinances,” cf. n.16.

T he places of our decisions verily they will found in pure
places.”

He™ directed™ the. .. of the temenos,

Perfected the rites (and) the exalted (divine)
ordinances,

On the earth he . . . d, placed the. .. there.”

After Anu, Enlil, Enki, and Ninhursag

Had fashioned the black-headed (people),*

Vegetation luxuriated from the earth,™

Animals, four-legged (creatures) of the plain, were
brought artfully into existence. _ (50)

(approximately 37 lines destroyed)
Afterthe...” of kingship had been lowered from heaven,

- After the exalted [#ara®] (and) the throne of kingship

had been lowered from heaven,

He* [pe]rfected the [rites (and) the ex]alted
[(divine) ordinances]...,* (90)

Founded the [five] ci[ties] in . .. p[ure places],

Cal[led] their names, [appor]tioned® them as [cu]iz-
centers.™

The first™ of these cities, Eridu, he gave to Nudimmud,*
the leader,

The second, Badtibira, he gave to.. .. ,*

The third, Larak, he gave to Endurbilhursag,™

The fourth, Sippar, he gave to the hero Utu,*

The fifth, Shuruppak, he gave to Sud.*

When he had called the names of these cities, apportioned
them as cult-centers,

He brought ... "

Established the cleaning of the small
riversas ...

(approximately 37 lines destroyed)

(100)

20 That is probably the same deity or deities whose address has just come
to an end; cf. n.1,

21 The Sumerian verbal form in this and the next line contains an infix
which should be rendered “in (or upon) it (or him, them),” but at present
it is difficult to see what this infix relates to.

22 Note that the translation of this line was accidentally omitted in PBS,
v, Pt. 2, p. 17.

23 The word “black-headed” usually refers to the inhabitants of Sumer
and Babylon; in the present context, however, it seems to refer to mankind
as a whole. For Sumerian concepts concerning the creation of man, <f. SM,
68 fi., and Jacobsen, INES, v (1946), pp. 134 fl.

24 “From the earth” seems to be repeated in the Sumerian text.

25 Jacobsen, in A4S 11, p. 58, restores men at the beginning of the line;
there is, however, room for more than one sign in the break.

28 In favor of this restoration, cf. PBS, v, No. s, rev. v, line 4.

27 [dentity of deity or deities uncertain; perhaps it is Anu Enlil, ¢f. a.1.

28 The translation in PBS, 1v, Pt. 2, p. 18, seems to take care of only part
of the break in this and the following line.

29 Qur translation does not treat the verbal forms in this line as relatives
in spite of their form.

30 cf, now Jacobsen, A4S 11, p. 59, n.IIT.

81 The word rendered tentatively as “first” in this line is represented by a
sign whose reading cannot as yet be identified.

32 Nudimmud is another name for the water-god Enki,

83 To judge from the surrounding lines one would expect here the name
of the tutelary deity of Badtibira, that is Latarak (cf. p. 57 of this work).
However, the relevant Sumerian complex is not preceded by the *“god”
determinative, and seems on the surface to mean “the tabooed garment.”

8¢ Nothing is known of this deity; for the reading of the first part of the
name as Hendur- rather than Pa-, cf. K. Tallquist, 4kkadische Gotterepitheta
(1938), p. 435; Poebel, Z4, xxx1x, 143 ff.

35 That is, the sun-god, well known as the tutelary deity of both Sippar
and Larsa.

38 The tutelary goddess of Shuruppak identified by the later Babylonian
theologians with the goddess Ninlil, the wife of Enlil.

37 The rest of the line is unintelligible, although practically all the
Sumerian signs are legible; it may deal with rain and water supply.
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The flood . . .**

Thu[s w]as treated®. ..

Then did Nin[tu weep] likea. ..,

The pure Inanna [set up] a lament for i5*° people,

Enki took coun[sel] with himself,

Anu, Enlil, Enki, (and) Ninhursag ...,

The gods of heaven and earth [uttered] the name of
Anu (and) Enlil.*

Then did Ziusudra, the king, the pasifa* [of]. ..,

Build giant. .. ;

Humbly obedient, reverendy [he] ...,

Attending daily, constantly [he] ...,

Bringing forth all kinds of dreams,* [he] ...,

Uttering the name of heaven (and) earth,*
[he] ...

...thegodsawall ... *

Ziusudra, standing at s side, list[ened].

“Stand by the wall at my leftside . .. ,*

By the wall 1 will say a word to thee, [take my word],*®

[Give] ear to my instruction:

By our . .. a flood [will sweep] over the cult-centers;

To destroy the seed of mankind ...,

Is the decision, the word of the assembly [of the gods].

By the word commanded by Anu (and) Enlil”...,

Its kingship, its rule [will be put to an end].” (160)

(approximately 40 lines destroyed)

All the windstorms, exceedingly powerful,
attacked as one, (201)

At the same time, the flood sweeps over the cult-centers.”

After, for seven days (and) seven nights,

The flood had swept over®™ the land,”

(And) the huge boat had been tossed about by the
windstorms on the great waters,*

Utu came forth, who sheds light on heaven (and)
earth.

Ziusudra opened a window of** the huge boat,

The hero Utu brought his rays into the giant boat.*®

Ziusudra, the king,
Prostrated himself before Utu, (210)

38 The punctuation for this and the following line is uncertain.

89 The beginning of the line is to be restored to read hur-gim bi-in-ag.

40 That is “the earth’s” or “the land’s.”

41 That is “conjured by Anu (and) Enlil.”

42 Or perhaps better Anu Enlil; cf. n.1.

43 A priestly ttle.

44 For the rendering instead of “dreams which had not been (before)”
(cf. PBS, w, Pt. 2, p. 18), see Pocbel, Grundziige der sumerischen Gram-
matik (Rostock, 1923), §264.

45 That is “to conjure by.”

46 It is difficult to relate this sentence to the context.

47 The name of the speaking deity is not given in the text, but he is, no
doubt, Enki; cf. PBS, v, Pt. 2, p. 52.

48 For the restoration and translation of this and the following line, cf.
1CS, 1 (1947), 33, notes 208 and 209, and the references there cited.

49 For Anu (and) Enlil, here, and in the remainder of the myth, cf. the
comment in n.7.

50 cf. now Jacobsen, AS 11, p. 58.

51 The Sumerian verb used for “swept” is the same as that in line 202, but
instead of “over,” the Sumerian has here “in.”

(150)

52 For “land” f. n.6.

38 “By the windstorms” was erroneously omitted in SM, p. 98.

5¢In SM, p. 98, the word “of,” too, should have been rendered as doubt-
ful.

35 The entire line was erroneously omitted in SM, p. 98.
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The king kills an ox, slaughters a sheep.
(approximately 39 lines destroyed)
“Ye will utter ‘breath of heaven,’ ‘breath of earth,’ verily
it will szrezch itself by your. .. "% (251)
Anu (and) Enlil uzzered “breath of heaven,” “breath of
earth,” by their . . ., it stretched itself.
Vegetation, coming up out of the earth, rises up.
Ziusudra, the king,
Prostrated himself before Anu (and) Enlil.
Anu (and) Enlil cherished Ziusudra,”
Life like (that of) a god they give him,
Breath eternal like (that of) a god they bring down for
him.
Then, Ziusudra the king,
The preserver of the name®® of vegetation (and)
of the seed of mankind, (260)
In the land™ of crossmg,“ thc land of Dilmun, the place
where the sun rises, they® caused to dwell.
(Remainder of the tablet,
about 39 lines of text, destroyed.)

Gilgamesh and Agga

The Sumerian poem, “Gilgamesh and Agga,” is one of the
shortest of all Sumerian epic tales; it consists of no more than 115
lines of text. In spite of its brevity, however, it is of unusual sig-
nificance from several points of view. In the first place, its plot
deals with humans only; unlike the rest of the Sumerian epic
tales, it introduces no mythological motifs involving any of the
Sumerian deities. Secondly it is of considerable historical im-
portance; it provides a number of hitherto unknown facts con-
cerning the early struggles of the Sumerian city states. Finally,
it is of very special significance for the history of political thought
and practice. For as Thorkild Jacobsen was the first to point out,!
it records what are, by all odds, the oldest two political assemblies

56 Lines 251-253, although fully preserved, are at present extremely diffi-
cult to render, and the present translation is to be considered as highly
doubtful. For not only is the relation of the passage to the context quite
obscure, but it contains a2 number of grammatical difficulties which ~annot
be explained unless scribal errors are postulated. Thus, to list only some of
the contextual problems, the identity of the individual whose speech prob-
ably ends with line 251, is uncertain (note that our translation assumes
that he is addressing Anu (and Enlil); the antecedent of “it” in lines 251
and 252 (perhaps “he” or “she”) is unknown; the Sumerian word rendered
by the English word “stretch” in these two lines may have a different
meaning here; the relation of the contents of line 253 to the preceding two
lines is quite uncertain. As for the grammatical problems, note that the
verbal form in line 251 might have been expected to read “utter ye” instead
of “ye will utter”; the Sumerian words and complexes rendered as “your”
in line 251, “uttered” and “by their” in line 252, are grammatically un-
justified unless scribal errors are assumed; line 253, whose rendering is quite
literal, seems clumsy and partially redundant.

57 This line is actually written not below the preceding line but on the
left edge; it was therefore assumed to be a colophon in PBS, v, Pt. 2, p. 63
(cf. also Heidel, loc. ciz., p. 105). In all likelihood, however, it is a line
that was accidentally omitted by the scribe in its proper place, and was
therefore inserted on the left edge, where its correct position on the reverse
of the tablet was indicated by means of a short horizontal line. The line
is poorly preserved; the restoration assumed by our translation is by no
means certain.

58 If the rendering is correct,
istence.”

59 The Sumerian word twice rendered by “land” in this line may also be
translated as “mountain” or “mountain-land.”

80 Perhaps the crossing of the sun immediately upon his rising in the
east; the Sumerian word used may also mean “of rule.”

61 That is, probably Anu and Enlil.

“name” might perhaps connote here “ex-

1 See last paragraph of this introduction.
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as yet known to man. To be sure, the tablets on which the

has been found inscribed date back no earlier than the first half
of the second millennium B.c.; however, the events recorded in
them go back to the days of Gilgamesh and Agga, that is prob-
ably to the first quarter of the third millennjum s.c 2

The contents of the poem may be summarized as follows:?
Agga, the king of Kish has sent envoys to Gilgamesh in Erech
(lines 1-2); the purpose of the mission is not stated, but the
context makes it obvious that they brought an ultimatum de-
manding of the Erechites to submit to Kish or take the conse-
quences. Gilgamesh secks the advice of the assembly of elders
and urges them, for reasons that are far from clear, to fight
rather than submit (lines 3-8). But the elders are contrary-
minded; they would rather submit to Kish than fight it out (lines
9-14). Gilgamesh, displeased with this answer, now turns to
the assembly of “men,” that is, of armsbearing males, and
repeats his plea for war with Kish rather than submission to
its rule (lines 15-23). In a long statement ending with a eulogy
of Gilgamesh and highly encouraging words of victory, the
assembly of “men” declares for war and independence (lines
24-39). Gilgamesh is now well pleased; in a speech to Enkidu,
in which he seems to urge him to take to arms, he shows himself
highly confident of victory over Agga (lines 40-47). In a very
short time, however, Agga besieges Erech, and in spite of their
brave words, the Erechites are dumbfounded (lines 48-50).
Gilgamesh then addresses the “heroes” of Erech and asks for a
volunteer to go before Agga (lines 51-54). A hero by the name
of Birhurturri readily volunteers; he is confident that he can
confound Agga’s judgment (lines 55-58). No sooner does
Birhurturri pass through the city gates, however, than he is
seized, beaten, and brought before Agga. He begins to speak to
Agga, but before he has finished, another hero from Erech, one
Zabar . . . ga by name, ascends the wall (lines 59-67). There
now follows a series of passages which are of utmost im-
portance for the understanding of the plot of the tale, but which,
for reasons outlined in notes 19, 20, and 22 are difficult and
obscure. Certain it is, however, that in some way Agga has been
induced to take a more friendly attitude and probably to lift
the siege (lines 68-99). We then come to a passage whose mean-
ing is quite certain; it consists of an address by Gilgamesh to
Agga thanking him for all his kindness (lines 100-106). The
poem concludes with a paean of praise to Gilgamesh (lines 107-
end).

The text of “Gilgamesh and Agga” is reconstructed from
eleven tablets and fragments; ten were excavated in Nippur,
while the eleventh is of unknown provenience. All the pieces
date from the first half of the second millennium s.c.; the date of
the actual composition of the poem, however, is still unknown.

2 cf. the writer's New Light on the Early History of the Ancient Near
East, AJ4, 111 (1948), 156-64.

31t is well to note at this point that our poem provides an excellent ex-
ample of one of the major difficulties confronting the translator of the
Sumerian unilingual material. Here is a composition whose text is in prac-
tically perfect condition; there is hardly a single word broken or missing.
Moreover, the reading of almost all the signs is certain; so, too, the meaning
of most of the individual words. In spite of these favorable conditions, the
“translation of several crucial passages remains uncertain and obscure; cf.
particularly lines 5-7, a passage repeated in lines r1-13 and lines 20-22;
lines 75-80 and the corresponding passage in lines 94-99. The major diffi-
culty with these passages consists of their laconic style; the aphoristic, riddle-
like character of their contents, obscures, at least for the present, their real
meaning. As for the historical background behind our poem, the reader
should bear in mind that the Sumerian historians divided the history of their
land into two major periods, the period before the flood and the one after
the flood. The first dynasty immediately after the flood, according to these
ancient historians, was that of the city of Kish; its last king was the Agga
of our poem. The Dynasty of Kish was followed by the Dynasty of Eanna,
or Erech (Erech is used more or less as a synonym of Eanna); the Gilgamesh
of our poem is the fifth ruler of this dynasty. However, since Gilgamesh
was preceded by four rulers of the Dynasty of Erech, who between them
reigned over a considerable span of time, it is obvious that the dynasties of
Kish and Erech must have overlapped to a large extent.

A transliteration and translation of the poem based on the four
of the six texts then known was published by M. Witzel,
Orientalia NS, v (1936), 331-346. An excellent translation of
most of the first forty-one lines of the poem was published
by Jacobsen, JNES, 1 (1943), 165-166. A brief résumé of the
contents of the poem was published by the writer in J4OS,
Lx1v (1944), 17-18. The writer’s scientific edition of the poem
(with commentary by Jacobsen) appeared in 4]J4, Luy, 1 £,

[The en]voys of Agga, the son of Enmebaraggesi

Proceeded [from Kish] to Gilgamesh i1 Erech.

[The lord] Gilgamesh before the elders of his city

Put the [matter ], seeks out (their) word:

“To complete the [wells], to complete all the wells of
the land)

To complete the [wells) (and) the small bowls of the

land,

To dig the wells, to complete the fastening ropes,

Let us not submit to the house of Kish, let us smite it
with weapons.”

The convened assembly of the elders of his city

Answer Gilgamesh: (10)

“To complete the wells, to complete all the wells of the
land,

To complete the wells (and ) the small bowls of the land,

To dig the wells, to complete the fastening ropes,

Let us submit to the house of Kish, let us not smite it
with weapons.”

Gilgamesh, the lord of Kullab,®

Who performs heroic deeds for Inanna,’

Took not the word of the elders of his city to heart.

A second time Gilgamesh, the lord of Kullab,

Before the men of his city put the matter, seeks out
(their) word:

To complete all the wells, to complete all the

wells of the land} (20)

To complete the wells (and ) the small bowls of the land,

To dig the wells, to compleze the fastening ropes,

Do not submit to the house of Kish, let us smite it with
weapons.”

The convened assembly of the men of his city answer
Gilgamesh:

“O ye who stand, O ye who sit,’

4 Lines 5-7, and the identical lines 11-13 and 20-22, contain a proverb-
like or riddlelike passage whose meaning in the context is altogether
obscure; the renderings given are those usually attributed to the individual
words, but they may prove unjustified. Similarly, the grammatical relation-
ships between the various complexes are by no means certain. To judge
from the contents of line 8, one might be led to conclude that the passage
contained in lines 5-7 gives Gilgamesh’s reasons for his plea to fight rather
than submit to Kish. It will be noted, however, that in the passage im-
mediately following, the very same words are used by the assembly of elders
to justify their decision to submit to Kish rather than go to war, In short

we may have here an early example of what is now generally described as
“double-talk.”

5 For lines 11-13, cf. comment to lines 5-7.

8 Kullab is a district in or close to Erech; the two are frequently men-
tioned together,

?Next to the heaven-god Anu, the goddess Inanna, more commonly
known by her Semitic name Ishtar, was the most important deity of Erech.

8 For lines 20-22, cf. comment to lines 5-7. In line 23, note that while the
second verb is the expected first person plural, the first verb is the second
person plural; it is difficult to see the reason for the change.

9 Lines 24-27, if the rendering is correct, seem to describe the aristocrats
ruling Erech; just what the relationship between these individuals and the
two assemblies may have been, however, remains uncertain.
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O ye who are raised with the sons of the king,
O ye who press the donkey’s thigh,

Whoever Aolds its*° life,

Do not submit to the house of Kish, let us smite it with
weapons.

Erech, the handiwork of the gods, (30)

Eanna,” the house descending from heaven—

It is the great gods who have fashioned its parts—
Its great wall touching the clouds,

Its lofty dwelling place established by Anu,

Thou hast cared for, thou who art king (and) hero.
O thou . . ~headed, thou prince beloved of Anu,
How hast 204 feared his'* coming!

Its'® army is small, it is scattered behind iz,

Its men do not Aold high (their) face.”

Then—Gilgamesh, the lord of Kullab— (40)
At the word of the men of his city his heart rejoiced, his
spirit brightened;

He says to his servant Enkidu:
“Therefore let the fukara**-implement be puz aside for
the violence of battle,
Let the weapons of battle return to your side,
Let them produce fear (and) terror.
As for him," when he comes, verily my great fear will
fall upon him,
Verily his judgment will be confounded, verily his
counsel will be dissipated.”
The days were not five, the days were not ten,®
Agga, the son of Enmebaraggesi besieged™™ Erech;
Erech—its judgment was confounded. (s50)
Gilgamesh, the lord of Kullab,
Says to its heroes:
“My heroes frown;
Who has heart, let him stand up, to Agga I would Aave
him go.”
Birhurturri, his head .. . man,
Utters praises to his king:
“I would go to Agga,
Verily his judgment will be confounded, verily his
counsel will be dissipated.”
Birhurturri went out through the city gate.
As Birhurturri went out through the city gate, (60)
They"® seized him at the entrance of the city gate,
Birhurturri—they crush his flesh;
He was brought before Agga,
He speaks to Agga.
He had not finished his word (when) Zabar . . . ga
ascends toward the wall;
He peered over the wall,
He saw Agga.
10 “Yis” presumably refers to Erech.
11 Eanpna was the main temple of Erech; literally it is ‘“the House of
Al.“1‘-;.“1-1&5" presumably refers to Agga.
13 “Jts” presumably refers to Kish.
14 The Jukara is probably an agricultural implement.
153 “Him” presumably refers to Agga.
18 A Sumerian idiomatic expression for a very brief passage of time.
17 The Sumerian verb for “besieged,” is a third person plural; perhaps

therefore the poet intended to include Agga’s army as well.
18 “They” presumably refers to Agga’s men.

AND EPIC TALES

Birhurturri says to him:*°

“O servant of the stouz man, thy king

The stour man—is he not also my king? (70)

Verily the stout man is my king,

Verily it is his. . . forehead,

Verily it is his . . . face,

Verily it is his beard of lapis lazuli,

Verily it is his gracious finger.”

The multitude did not cast itself down, the multitude
did not rise,”

The multitude did not cover itself with dust,

(The people) of all the foreign lands were not over-

whelmed :
On the mouths of (the people) of the lands, dust wa
not heaped,
The prow of the magurru-boat was not
cut down, (80)

Agga, the king of Kish, restrained not his soldierly heart.

They keep on striking him, they keep on beating him,*

Birhurturri—they crush his flesh.

After Zabar . . . ga, Gilgamesh ascends toward the wall,

Terror fell upon the old and young of Kullab,

The men of Erech held their battle weapons at their
sides,

The door of the city gate—they stationed themselves at
its approaches,

Enkidu went out toward the city gate.

Gilgamesh peered over the wall,

He saw Agga: (90)

“O servant of the stout man, thy king®

12 Lines 68-75 presumably contain the words uttered by Birhurturri in the
hope of soothing Agga and inducing him to call off his men and lift the
siege; their meaning is however uncertain and obscure. The major difficulty
results from the ambiguity of the “him” of line 68. If we assume that it
refers to Agga, then Birhurturri seems to say to him that an individual
described as a “stout man is not only Agga’s king but also his, that is,
Birhurturri’s. Presumably this “stouz man” would be Gilgamesh, since the
latter is not only Birhurturri’s overlord, but also, as lines 102-103 seem to
indicate, that of Agga as well. But just how was this statement expected
to pacify Agga? Indeed, if Agga recognized Gilgamesh as his king, why
did he proceed against Erech in the first place? Moreover, what is the
purpose of Zabar . . . ga's presence on the wall? Perhaps, therefore, we
must assume that the “him” of line 68 refers to Zabar . . , ga, and that the
“stout man” refers to Agga, not to Gilgamesh; that is, Birhurturri while
standing before Agga cries out to Zabar . . . ga who is looking down on
the scene from the wall, that Agga is the acknowledged king of both.

20 The highly doubtful rendering of lines 76-81 assumes that Birhurturri’s
words had failed to satisfy Agga and his men, and that as a result the siege
continued. The “multitude” of lines 76-77, the “people of all the foreign
lands” of line 78, the “people of all the lands™ of line 79, if the trans-
lations are correct, all refer to Agga’s motley host besieging Erech; the acts
attributed to them in these lines are descriptive of their complete indifference
to Birhurturri’s words. Line 80 may indicate that the sicge was conducted
by sea as well as by land; just what the cutting down of the prow of the
magurru-boat signified, however, is not clear,

21 According to lines 82-9o, Gilgamesh, seeing that Birhurturri's words
had no effect on Agga and his men, in spite of Zabar . . . ga’s presence on
the wall, himself ascends the wall. At this act, the young and old of
Erech are terrified, presumably because of the danger threatening Gilgamesh;
the men of Erech now hold their weapons in readiness while Enkidu goes
out to the city gate, perhaps to take charge of the Erechites in the expected
battle.

22 Lines 91-92 probably represent a much abbreviated form of the passage
contained in lines 69-75; note, too, that the crucial line corresponding to
line 68, that is “Birhurturri says to him,” is omitted. As in the case of the
former and fuller passage, the interpretation of lines gr-92 hinges on the
ambiguous “him” whom Birhurturri is addressing. If this “him” refers
to Agga, then the “stout man” of lines 91-92 is Gilgamesh; if, on the other
hand, it refers to Gilgamesh, then the “stouz man” is Agga; cf. the com-
ment to lines 69-75. In any case, this time Birhurturri’s words seem to have
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The stout man is my king.”

As he spoke,

The multitude cast itself down, the multitude rose,

T he multitude covered itself with dust,

(T he people) of all the foreign lands were overwhelmed,

On the mouths of (the people) of the lands dust was
heaped,

The prow of the magurru-boat was cut down,

Agga, the king of Kish, restrained his soldierly heart.

Gilgamesh, the lord of Kullab (100)

Says to Agga:™

“O Agga, my overseer, O Agga, my steward,

O Agga, my army leader,

O Agga, the fleeing bird thou hast filled with grain,

O Agga, thou hast given me breath, thou hast given me
life,

O Agga, thou bringest the fleeing man 2o resz.”

Erech, the Aandiwork of the gods,™

The great wall touching the sky,

The lofty dwelling place established by Anu,

Thou hast cared for, thou who art king
(and) hero.

O thou . . -headed, thou prince beloved of Anu,

Agga has set thee free for Kish,

Before Utu he has returned to thee the power of former
days;

O Gilgamesh, lord of Kullab,

Thy praise is good.

(110)

Gilgamesh and the Land
of the Living

The poem “Gilgamesh and the Land of the Living” is one of
the Sumerian epic tales probably utilized by the Semitic authors
in their redaction of the Babylonian Epic of Gilgamesh.' Un-
fortunately, to date only 175 lines of the poem have been re-

the desired effect. For according to lines 94-99, which are an exact repe-
tition of lines 76-81 except that the verbs are all positive instead of nega-
tive in form, the multitudinous host from many lands which was besieging
Erech was now prostrate and overwhelmed, and presumably no longer
threatened Erech.

23 In lines 100-106 Gilgamesh thanks Agga for some extraordinary kind-
ness, presumably for the lifting of the siege; unless there has been a shift
of scene unmentioned in the text, Gilgamesh is addressing Agga from the
wall of Erech. Note, too, that according to lines 103-105, unless we are
prepared to read in implications contrary to the obvious meaning of the
words, Gilgamesh addresses Agga as his, that is Agga’s, superior and over-
lord in spite of the fact that Agga seems to be the more powerful of the two;
cf. comment to lines 68-75. In line 104, “the fleeing bird,” and in line 106,
“the flecing man” refer no doubt to Gilgamesh.

24 Lines 107-end are assumed to contain the poet’s concluding eulogy of
Gilgamesh. With lines 107-111, cf. lines 30-36, which are almost identical.
The implications of lines 112-113 are not clear. On the surface they seem
to say that Agga has restored Gilgamesh to his former greatness, which
again tends to indicate that at one time Gilgamesh was the ruler of the
entire land, including Kish; cf. comment to lines 100-106 and lines 68-75.
As for the phrase “before Utu” in line 113, it may refer to the sun-god
Utu as the god of justice; it is worth noting, however, that two predecessors
of Gilgamesh in the first Erech dynasty are described in the Sumerian texts
as “the son of Utu.” The last two lines of our poem contain the con-
ventional phrases concluding a myth or epic tale.

1For a detailed discussion of the Sumerian sources of the Babylonian
epic of Gilgamesh, cf. J40S, Lx1v (1944), 8-23; note that our poem is there
entitled “Gilgamesh and Huwawa.”

covered;? even so, it is recognizable as a literary creation which
must have had a profound emotional and aesthetic appeal to
its highly credulous ancient audience. Its motivating theme,
man’s anxiety about death and its sublimation in the notion of
an immortal name, has a universal significance that lends it high
pocetic value. Its plot structure reveals a careful and imaginative
selection of just those details which are essential to its predomi-
nantly poignant mood and heroic temper. Stylistically, too, the
poet obtains the appropriate rhythmic effect by the skillful use of
an uncommonly varied assortment of repetition and parallelism
patterns. All in all, there is little doubt that the poem before us
is one of the finest Sumerian literary works as yet uncovered.
The contents of the poem may be briefly summarized as fol-
lows: The “lord” Gilgamesh, realizing that, like all mortals, he
too must die sooner or later, is determined at least to raise up a
name for himself before he meets his destined end. He therefore
sets his heart on journeying to the far distant Land of the Living?
with the probable intention of felling its cedars and bringing
them to Erech. He informs his loyal servant and constant com-
panion, Enkidu, of his proposed undertaking, and the latter
advises him first to acquaint the sun-god Utu with this plan, for
it is Utu who has charge of this cedar land (lines 1-12). Acting
upon his advice, Gilgamesh brings offerings to Utu and pleads for
his support of the contemplated journey to the Land of the Living
(lines 13-18). Utu at first seems rather skeptical about Gilga-
mesh’s qualifications. But Gilgamesh only repeats his plea in
more persuasive language (lines 19-33). Utu takes pity on him
and decides to help him, probably by immobilizing in some way
the seven vicious demons personifying the destructive weather
phenomena that might menace Gilgamesh in the course of his
journey across the mountains situated between Erech and the
Land of the Living (lines 34-45). Overjoyed, Gilgamesh gathers
fifty volunteers from Erech, unattached men who have neither
“house” nor “mother” and who are ready to follow him in what-
ever he does (lines 46-53). After having weapons of bronze and
wood prepared for himself and his companions, they cross
the seven mountains with the help of Utu (lines s54-61).
Just what happens immediately after the crossing of the
last of the seven mountains is not clear, since the relevant passage
(lines 62-70) is poorly preserved. When the text becomes in-
telligible again we find that Gilgamesh had fallen into a
heavy sleep from which he is awakened only after considerable
time and effort (lines 71-83). Thoroughly aroused by this un-
expected delay, he swears by his mother Ninsun and by
his father Lugalbanda that he will enter the Land of the
Living and brook no interference from either man or god
(lines 84-97). Enkidu pleads with him to turn back, for the
guardian of the cedars is the fearful monster Huwawa, whose
destructive attack none may withstand (lines g5-105). But Gilga-
mesh will have none of this caution. Convinced that with
Enkidu’s help no harm can befall either of them, he bids him
put away fear and go forward with him (lines 106-119). Spying
from his cedar house, however, is the monster Huwawa who
seems to make vain, but frantic, efforts to drive off Gilgamesh
and his adventurous band (lines 120-126). Following a break
of some lines we learn that, after cutting down seven trees,
Gilgamesh had probably come to Huwawa’s inner chamber
(lines 127-141). Strangely enough, at the very first, and seem-

2 There is some possibility that the fragmentary extract of a Sumerian
poem tentatively entitled “The Death of Gilgamesh,” might belong to our
poem; cf. BASOR, No. 94 (1944), 2-12, and particularly n.4. Note that
the line numbering in JCS, 1, 3-46, is off by one, following line 70.

8 For the possibility that Dilmun was the Land of the Living, cf. BASOR,
No. 96 (1944), 18-28. Note, however, that to judge from the contents of
lines 146-150, particularly when compared with the text quoted in JCS,
1 (1947), 45, note 252 (it reads: Huwawa answers Gilgamesh: “My mother
who gave birth to me is the ‘land’ (so, instead of ‘highland’) Hurrum,
My father who begot me is the mountain Hurrum, Utu has made me dwell
all alone with him in the ‘land.’ ), it is perhaps the highland Hurrum
which is to be taken as the Land of the Living.
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ingly very light, attack on the part of Gilgamesh, Huwawa is
overcome with fright; he thereupon utters a prayer to the sun-
god Utu and adjures Gilgamesh not to kill him (lines 142-151).
Gilgamesh would like to act the generous victor, and in riddle-
like phrases suggests to Enkidu that Huwawa be set free. But
Enkidu, fearful of the consequences, advises against such unwise
action (lines 152-161). Following Huwawa’s indignant criticism
of Enkidu’s ungenerous attitude, our two heroes proceed to cut
off his neck (lines 162-166). They then seem to bring Huwawa’s
corpse before Enlil and Ninlil, but what follows is quite un-
certain, for after several fragmentary lines our available material
comes to an end.

The text of “Gilgamesh and the Land of the Living” is re-
constructed from fourteen tablets and fragments; eleven were
excavated in Nippur, one in Kish, while the provenience of two
is unknown. All the available tablets and fragments date from
the first half of the second millennium B.c. A scientific edition
of the poem, including copies of unpublished material in the
University Museum, transliteration, translation, and comme:tary,
was published by the writer in JCS, 1 (1947), 3-46; here, too,
will be found a copy of a tablet in the Yale Babylonian Collection,
copied by Ferris J. Stephens, and a copy of a tablet in the
Oriental Museum of the University of Illinois, copied by Albrecht
Goetze.

The lord, toward the Land of the Living set his mind,

The lord, Gilgamesh, toward the Land of the Living set
his mind,

He says to his servant Enkidu:

“O Enkidu, not (yet) have brick and stamp brought
forth the fated end,

I would enter the ‘land,’ I would set up my name,

In its places where the names have been raised up, I
would raise up my name,

In its places where the names have not been raised up, I
would raise up the names of the gods.”

His servant Enkidu answers him:

“O my master, if thou wouldst enter the ‘land,” inform
Uty,

Inform Utu, the hero Utu— (10)

The ‘land,’ it is Ueu’s charge,

The land of the cut-down cedar,* it is the hero Utu’s
charge—inform Utu.”

Gilgamesh laid his hands on an all-white kid,

A brown kid, an offering, he pressed to his breast,

In his hand he placed the silver staff of his .. .,

He says to Utu of heaven:

“O Uty, I would enter the ‘land,’ be thou my ally,

I would enter the land of the cut-down cedar, be thou
my ally.”

Utu of heaven answers him:

“. .. verily thou art, but what art thou

to the ‘land P’ ” (20)
“O Utu, a word I would speak to thee, to my word thy
ear,’

I would have it reach thee, give ear to it.
In my city man dies, oppressed is the heart,
Man perishes, heavy is the heart,
I peered over the wall,
4 So, instead of as in JCS. Note, too, that the present translation varies
from that in JCS in lines 14, 22, 25, 26, 28, 42, 83, 86, 94, 100, 106, 121,

136, 139, 145, 174; most of the variations are very slight.
8 Note the omission of a line approximating: “Gilgamesh answers him.”

Saw the dead bodies . . . floating on the river;

As for me, I too will be served thus; verily ’tis so.

Man, the tallest, cannot stretch to heaven,

Man the widest, cannot cover the earth.

Not (yet) have brick and stamp brought forth
the fated end, (30)

I would enter the ‘land,’ I would set up my name,

In its places where the names have been raised up, I
would raise up my name,

In its places where the names have not been raised up, I
would raise up the names of the gods.”

Utu accepted his tears as an offering,

Like a man of mercy, he showed him mercy,

The seven heroes, the sons of one mother,

The first,a... that...,

The second a viper that.. .,

The third, a dragon that...,

The fourth, a scorching fire that . . ., (40)

The fifth, a raging snake that zurns the heart, that . . .,

The sixth, a destructive deluge that floods the land,

The seventh, the speeding . . . [lightning] which cannot
be [turned back],

These seven . . .,

He brings into the . . . of the mountains.

Who felled the cedar, acted joyfully,

The lord Gilgamesh acted joyfully,

In his city, as one man, Ae. ..,

As two companions, ke .. . :

“Who has a house, to his house! Who has a mother,
to his mother! (50

Let single males who would do as I (do), fifty, stand at
my side.”

Who had a house, to his house; who had a mother, to his
mother,

Single males who would do as he (did), fifty, stood at
his side.

To the house of the smiths he directed his step,

The..., the.. -axe, his “Might of Heroism” he caused
to be cast there.

Tothe. .. garden of the plain he [directed] his step,

The.. -tree, the willow, the apple tree, the box tree, the
.. -[tree] he [felled] there.

The “sons” of his city who accompanied him [placed
them] in their hands.

The first,a... that...,

Hav[ing been brought] into the . ..

of the mountains, (60)
The first [mo]untain they cross, e comes not upon
his. ..

Upon their crossing the seventh mountain,®
... he did not wander about,

[The lord Gil]gamesh fells the cedar.

... to Gilgamesh,

... Gilgamesh. . . brought,

... stretched out,

...like. .. seized,

8 Lines 62-72 are so fragmentary that is impossible to make any connected
sense out of them; the punctuation, too, is of course altogether uncertain.
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... set up for him,
[The “sons” of his city] who accompanied
him, (70)

...itisadream,...itis a sleep,

...silence. ..

He touches him, he rises not,

He speaks to him, he [an]swers not.

“Who art lying, who art lying,

O Gilgamesh, lord, son of Kullab, how long wilt thou
lie?

The ‘land’ has become dark, the shadows have spread
over it,

Dusk has [brought foreh] its light,

Utu has gone with lifted head to the bosom
of his mother Ningal, (80)

O Gilgamesh, how long [wilt thou] lie?

Let not the ‘sons’ of thy city [who] have accompanied
thee,

Stand wasting for thee at the foot of the mountain,

Let not thy mother who gave birth to thee be driven off
to the ‘square’ of thy city.”

He gave heed,

With his “word of heroism” he [covered himself] like a
garment,

His garment of thirty shekels which he carried in his
hand he . . . d on his breast,

Like a bull he stood on the “great earth,”

He put (4is) mouth to the ground, (4is) teeth shook.

“By the life of Ninsun, my mother who gave birth to
me, of pure Lugalbanda, my father, (90)

May 1 become as one who sits to be wondered at on the
knee of Ninsun, my mother who gave birth to me.”

A second time moreover he says to Aim:

“By the life of Ninsun, my mother who gave birth to
me, of pure Lugalbanda, my father,

Until I will have fought that ‘man,’ if he be a man,
[until] I will have foxg/z him, if he be a god,

My step directed to the ‘land,’ I shall not direct to the
city.”

The faithful servant pleaded, . . . d life,

He answers his master:

“O my master, thou who hast not seen that ‘man,’ art
not terror-stricken,

I, who have seen that ‘man,’ am terror-stricken.

The hero, his zeeth are the zeeth of a dragon,

His face is the face of a lion,

His. .. is the onrushing floodwater,

From his forehead which devours trees and reeds none
escapes.

O my master, journey thou to the ‘land,’ I will journey
to the cizy,

I will zell thy mother of thy glory, let her shout,

I will zell her of thy ensuing death, [let her] shed bitter
tears.”

“For me another will not die, the loaded boat will not
sink,

The three-ply cloth will not be cut,

(100)

The . .. will not be overwhelmed,

House (and) hut, fire will not destroy. (110)

Do thou 4elp me (and) I will Aelp thee, what can
happen to us?

After it had sunk, after it had sunk,’

After the Magan-boat had sunk,

After the boat, ‘the might of Magilum,’ had sunk,

In the . . ., the boat of the living creatures, are seated
those who come out of the womb;

Come, let us go forward, we will cast eyes upon him,

If we go forward,

(And) there be fear, there be fear, turn it back,

There be terror, there be terror, turn it back,

Inthy..., come, let us go forward.”

Who is . . ., is not at peace,

Huwawa, moreover, . . . d his cedar house,

He fastened his eye upon him, the eye of death,

He nodded his head to him, shook his head at him,

He spoke to him ...,

Who are...men he...like...

Gilgamesh. ..,

(break of approximately 7 lines)

“By the life [of Ninsun,] my mother who gave birth to
me, [of pure Lugalbanda, my father],

In the ‘land’ verily I have known thy dwelling . . .,

My little weak . . . verily I have brought into the ‘land’
for theeas...,

...inthy...I would enter.”

He himself uprooted the first for him,

The “sons” of his city who accompanied him

Cut down its crown, bundle it,

Lay it at the foot of the mountain.

After ke himself had finished off for him the seventh, he
approached kis chamber,

He. .. d the “snake of the wine-quay” in his wall,

Like one pressing a kiss he slapped his cheek.

Huwawa, (Ais) teeth shook,’

He warded off Gilgamesh:

“To Utu I would say a word:

‘O Utu, a mother who gave birth to me I know not, a
father who reared me I know not,

In the “land” thou didst give birth to me, thou
dost rear me.”” (150)

He adjured Gilgamesh by the life of heaven, life of
earth, life of the nether world,

Took him by the hand, brought him to . . .

Then did the heart of Gilgamesh take pity on the ...,

He says to his servant Enkidu:

“O Enkidu, let the caught bird go (back) to its place,

Let the caught man return to the bosom of his mother.”

Enkidu answers Gilgamesh:

“The tallest who has not judgment,

Namtar® will devour, Namtar who knows no distinc-
tions.

(120)

(140)

7 The implications of lines 111-114 are obscure; it is not even certain that
Gilgamesh is the speaker as assumed in the translation.

8 Note the important new renderings in lines 145-151; they are based
largely on a still unpublished fragment copied by me in Istanbul’'s Museum
of the Ancient Orient.

® The evil demon “Fate.”



50 ' SUMERIAN MYTHS AND EPIC TALES

If the caught bird goes (back) to its place, (160)

If the caught man returns to the bosom of his mother,

Thou wilt not return to the city of the mother who gave
birth to thee.”

Huwawa says to Enkidu:

“Against me, O Enkidu, thou hast spoken evil to him,

O hired man who . .. the food, who stands next to the
... of therival, thou hast spoken evil words to him.”

When he had thus spoken,

They cut off his neck,*

They placed upon him...,

They brought him before Enlil and Ninlil.

Enlil brought forth his palace servant
from the sea, (170)

And Ninlil brought forth . . .

When Enlil and Ninlil . . . :

“Why thus...?

... let him come forth, let him seize,

”11

The Death of Gilgamesh

The “Death of Gilgamesh” consists of a text which is but a
small part of a poem of unknown length.* Fragmentary as the
text is, its contents are of rather unusual significance for the light
they shed on the Sumerian ideas concerning death and the nether
world. The text is divided into two sections, A and B, between
which there is a break of unknown size.? The contents of A may
be briefly sketched as follows: Following a passage whose mean-
ing is altogether obscure, Gilgamesh is informed that he must
cherish no hope for immortality; that Enlil, the father of all the
gods, has not destined him for eternal life. He is not to take it
to heart, however, for Enlil has granted him kingship, promi-
nence, and heroism in battle. There follows the death of Gilga-
mesh, described in a passage of typical Sumerian poetic form,
consisting of at least ten lines ending with the refrain “lies, rises
not,” the first part of eight of the lines containing epithets de-
scriptive of Gilgamesh. The section ends with a description of
the ensuing mourning.

Section B consists of the last forty-two lines of the poem.® It
begins with a list of Gilgamesh’s family and retinue—wives,
children, musicians, chief valet, attendants—and continues with
the presentation by Gilgamesh of their gifts and offerings to the
numerous deities of the nether world. That is, according to at
least one plausible interpretation of the available material, Gilga-
mesh has died and descended to the nether world to become its
king.¢ Moreover, we must reckon with the possibility that a large
palace retinue was buried with Gilgamesh—if so, we have here
the first mention of human sacrifices of the type uncovered by

10 Note this important new rendering.

11 A variant and considerably expanded version of our poem is found on
a fragmentary tablet from Nippur dating from the same period as the other
Nippur tablets and fragments; its contents will be found translitcrated and
analyzed in the JCS study in notes 205, 206, 217, 222, 226, 241, 245, 250,
252,

1 There is some possibility that the text of our poem is a continuation of
the epic tale “Gilgamesh and Huwawa”; cf. pp. 47-50 of the present volume.

21t is by no means certain, however, that the two scctions are part of
the same poem.

8 That this section contains the last lines of whatever poem it is a part of,
is certain from its last line which is typical of the end of Sumerian com-
positions.

4 That Gilgamesh was conceived by the Sumerian theologians and myth
makers as king of the ncther world is known especially from a text dis-
cussed in BASOR, No. 94, 6, n.11.

Woolley in the tombs of Ur—and that Gilgamesh performs the
placation rites essential to their comfortable sojourn in the nether
world. The remainder of the poem is poorly preserved; it prob-
ably ends with a special tribute to the glory and memory of
Gilgamesh,

The text of the “Death of Gilgamesh” is reconstructed from
three tablets excavated in Nippur, dating from the first half of
the second millennium B.c. A translation and transliteration of
the available material, together with a copy of one of the tablets,
have been published by the writer in BASOR, No. 94 (1944),

2-12.%

Section A

...theroad taken...,’

... who brings up from its . ..,

... with the killing from its . . .,

.. . daily unto distant days.

After ... had been placed,

... which had been granted,

.. . destruction old and ancient,

... the weapon which he brought up,

.. . which he directed,

. .. the flood which destroyed the land, (10)

(lines 11-24 destroyed)

. .. the son of Utu’

In the nether world, the place of darkness, verily will
give him light.

Mankind, as much as has been named,

Who beside him will build its form unto distant days?

The mighty heroes, the seers, like the new moon verily

have..
Who beside him has directed the power and the might
before them? (30)

In the month of Ab, zhe ... of the shades,
Without him verily there is no light before them.
Enlil, the great mountain, the father of the gods—
O lord Gilgamesh, the meaning of the dream (is)—
Has destined thy fate, O Gilgamesh, for kingship, for
eternal life he has not destined it.
(But) . . . of life, be not sad of heart,
Be not aggrieved, be not depressed.
Who of man committed a wrong . . .,
The forbidden, thy bond cut loose . . .
The light (and) darkness of mankind
he has granted thee,’ (40)
Supremacy over mankind he has granted thee,
Unmatched . . . he has granted thee,
Battle from which none may retreat he has granted thee,
Onslaughts unrivalled he has granted thee,

5 The present translation differs somewhat from that in B4SOR; the more
significant variations are pointed out in the notes.

€ Because of the fragmentary condition of lines 1-10, the attempted ren-
derings are to be taken as pointers only; the punctuation, too, is of course
altogether uncertain.

7Lines 25-49 form part of an address by some deity or individual whose
name was no doubt stated in the lines now destroyed. In lines 25-32, the
crucial difficulty involves the subject of the verbal forms; from the extant
text it scems impossible to offer an intelligent conjecture.

8 Note the new rendering which omits the translation of the last two
complexes of this linc; their rendering in BASOR with “verily made (sic!)
the thresholds with them” is based on a literal interpretation of the text
which may be unjustified. Note, too, the new rendering of line 31.

9If the rendering is correct, which is not too likely, the line might be
taken to indicate the extent of Gilgamesh’s power and influence.
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Attacks from which none may escape, he has granted
thee.

Do not . .. thy faithful . . . palace servant,

Before Utu thou shalt. . .,

A garment®. ..,

The leader . ..

(break of approximately 10 lines)

Who [destroyed] evil [lies," rises not], (60)

Who [established justice in the land lies, rises not],

Who... lifes, rises not],

Who is firm of muscle, li[es, rises not],

The lord of Kullab li[es, rises not],

Who is wise of features, lies, [rises not],

Who. .. lies, [rises] not,

With him who ascends the mountain® he lies, he [rises]
not,

On the bed of Fate he lies, he rises not,

[On] the multicolored . . . couch he lies, he rises not.

The standing are not silent, the sitting*®
are not silent, they set up a lament, (70)

Who eat food are not silent, who drink water are not
silent, they set up a lament.

Namtar™ ... is not silent,

Like... fish he has strezched out,

Like a gazelle held fast by the gi¥burru,’® he .. . the
couch.

Namtar who has no hands, who has no feet, [who
drinks] no water, [who eats no food],"

(2 lines destroyed)*’

.. .. made heavy.

. . . Gilgamesh,

After its . . . had been interpreted, (80)

... which he inzerpreted to them,

... they answer:

“. .. [w]hy dost thou cry?

... why Aas 22 been made?

... that which Nintu has not fashioned,

... he brought forth.

. .. there is not.

... strength, firm muscle. ..,

... escaped not the hand.

... he looked not upon . . ., (90)

... from the ... he seizes.

co ey

. .. upon which he looked,

10 Note that this line was omitted in the translation in BASOR.

11 A more literal rendering may perhaps be “lay down” instead of “lies.”

12 Note the new rendering for this line; “who ascends the mountain’ may
perhaps be a euphemism for “who dies.” “The bed of Fate” in the next line
refers, of course, to death.

18 “The standing” and “the sitting” may perhaps refer to those citizens
who participate in the city assembly; cf. now Kramer, 4]4, Lu, 14.

14 Namtar, “Fate,” is the nether-world demon responsible for death.

15 For the gifburru, cf. lines 195 and 220 of the “Lamentation over the
Destruction of Ur.”

16 Note the new rendering of the line.

17 Because of the fragmentary condition of lines 76-95, the attempted
renderings and punctuation are to be taken as pointers only; note the new
rendering of line 83, the restoration of the Sumerian word for “why” is
reasonably certain. In line 85, the goddess Nintu, also known under the
names Ninhursag, Ninmah, etc., is particularly noted for her activities in
the creation of man; cf. e.g. SM, 68-7s.

... verily he decreed the fate.
Of ... called by name . ..”

Section B

His beloved wife, [his] be[loved] son,

The . . .-wife, [his] be[loved] concubine,

His musician, [his beloved] enzertainer,

[His] beloved chief valet, [his beloved] ...,

[His] be[loved] household,'® the palace aztendants,

His beloved caretaker,”

The purified palace . . . the heart of Erech—whoever lay
with him in zhat place,*

Gilgamesh, the son of Ninsun,

Weighed out their offerings to Ereshkigal,™

Weighed out their gifts to Namtar, (10)

Weighed out (2heir) presents to Dimpikug,

Weighed out their bread-offerings to Neti,

Weighed out their bread-offerings to Ningishzida and
Dumuzi.

To Enki and Ninki, to Enmul and Ninmul,*

To Endukugga and Nindukugga,

To Enindashurimma and Nindashurimma,

To Enmu.. . laand Enmesharra,

The parents of Enlil,

Shulpae, the lord of the table,™

Sumugan, Ninhursag, (20)

The Anunnaki of the Dukug

The Igigi of the Dukug,

Thedead ..., the dead . .. sangu,™

The mabhu, entu .. .,

The pasidu, clad in linen . . .,

Offerings™ ...

The lord [Gilgamesh] weighed out their bread®-offer-
ings.

18 Note the new rendering; it is due to the suggestion of Frederick
Geers, of the Oriental Institute of the University of Chicago, that the second
Sumerian sign in the line is st rather than xve.

18 The new rendering assumes that the contents of this line parallel those
of the preceding lines; a more literal rendering might perhaps read “ore
who puts (his) hand on everything.”

20 Note the new rendering; the real meaning of the line and its relation-
ship to what precedes and follows, remain obscure.

21 The gods listed in lines 9-13 are all underworld deities: Ereshkigal is
the well-known queen of the nether world; Namtar is the demon of death;
Dimpikug’s duties are unknown; Neti is the chief gatekeeper of the nether
world; Ningishzida and Dumuzi are two well-known chthonic deities.

22 The deities listed in lines 14-17 are described in line 18 as “the parents”
of the leading Sumerian deity Enlil; they are all known as such from other
texts, and were no doubt conceived by the theologians and mythographers
as dwelling in the nether world.

23 Note the new renderings in lines 19-28; particularly the word “to” at
the beginning of lines 19-26 is by no means assured; nor is the assumption
that the deities and priests listed in them are to be thought of as inhabiting
the nether world. In the present fragmentary state of the text, and par-
ticularly of the crucial lines 26-27, it is difficult to get at the real meaning
of the passage contained in lines 14-28. As for the deities mentioned,
Shulpae, “the lord of the table,” is the husband of Ninhursag, one of the
four creating deities of Sumer (see note 17); Sumugan is known as the
god in charge of the “plain,” and the animal and plant life which fills it;
the Anunnaki and the Igigi are groups of deities whose individual members
are unnamed (the Anunnaki in particular are frequently mentioned as
participating in the divine assemblies); the Dukug is the chamber in heaven
where Igigi and particularly the Anunnaki are said to live; it scems to be
described in one text as “the place of the creation of the gods.”

24 The sangu, mahhu, and pafifu are priests: the entu is a priestess.

25 “Offerings” instead of ““to the seer” in BASOR.

268 The word “bread” was erroneously omitted in BASOR.
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... lies,
Gilgamesh, the son of Ninsun,
At r.l;:: place of libations . . . poured out date wine,
... caused to be inhaled for him.
The people of Erech,
... have no possessions,
...d their... in dust.
In those days, . . . the lord®* Gilgamesh,
For ...who neglected not Enlil—
Gilgamesh, the son of Ninsun,
Of ... their rival king has not been
born to Nintu; (40)
Who has no [rival], who is without [equ]al,
O Gilga[mesh, lord of ] Kullab, good is thy [priaise.

(30)

Inanna’s Descent

to the Nether World

The Sumerian myth “Inanna’s Descent to the Nether World”
is highly significant for the light on the Sumero-Babylonian re-
ligious tenets, particularly those concerning death and the nether
world. Moreover, as the predecessor and prototype of the Semitic
myth “Ishtar’s Descent to the Nether World,” it provides us
with an ancient and highly instructive example of literary
borrowing and transformation. Briefly sketched, its contents run
as follows: For some unknown reason,! Inanna, queen of
heaven, has set her heart upon visiting the nether world. She
therefore collects all the appropriate divine ordinances, adorns
herself with her queenly robes and jewels, and is ready to enter
the “land of no return.” Queen of the nether world is her older
sister, and—at least so it seems—bitter enemy, Ereshkigal.
Fearing lest her sister put her to death in the nether world,
Inanna instructs her messenger Ninshubur, who is always at her
beck and call, that if after three days she shall have failed to
return,? he is to set up a hue and cry for her in heaven, in the
assembly hall of the gods. He is then to go to Nippur, the city
of Enlil, and plead with the latter to save Inanna and not let her
be put to death in the nether world. If Enlil refuses he is to
go to Ur, the city of the moon-god Nanna, and repeat his plea.
If Nanna, too, refuses, he is to go to Eridu, the city of Enki, the
god of wisdom, and the latter, who “knows the food of life,”
who “knows the water of life,” will surely come to her rescue,

Inanna then descends to the nether world and approaches
Ereshkigal’s temple of lapis lazuli. At the gate she is met by the
chief gatekeeper, who demands to know who she is and why
she has come. Inanna concocts a false excuse for her visit, and
the gatekeeper, upon instructions from his mistress, leads her
through the seven gates of the nether world. As she passes
through each of the gates her garments and jewels are removed
piece by piece in spite of her protests. Finally, after entering the
last gate, she is brought stark naked and on bended knees before

27 Because of its fragmentary state, the meaning of the passage contained
in lines 32-40 is altogether obscure; the renderings and the punctuation are
quite uncertain throughout these lines. Note, too, the new renderings of
lines 38 and 4o0.

28 The word “lord” was erroneously omitted in BASOR.

1 Hitherto it has been almost universally assumed that Inanna’s descent
to the nether world was for the purpose of saving Dumuzi (i.e. Tammuz),
who supposedly was being held there against his will. As can be seen from
note 6 (below), however, these assumptions were quite erroneous; the
reason for Inanna's descent to the land of no return still remains unknown.

2 This time limit is not stated explicitly in Inanna’s instructions, but cf.
lines 169 f.

AND EPIC TALES

Ereshkigal and the Anunnaki?® the seven dreaded judges of the
nether world. These fasten upon her their “eye” of death and
she is turned into a corpse which is then hung from a stake.*
So pass three days and three nights. On the fourth day Nin-
shubur, seeing that his mistress has not returned, proceeds to
make the rounds of the gods in accordance with his instructions.
As Inanna had predicted, both Enlil and Nanna refuse all help.
Enki, however, devises a plan to restore her to life. He fashions
the kurgarru and the kalaturru, two sexless creatures, and en-
trusts to them the “food of life” and the “water of life,” with
instructions to proceed to the nether world and sprinkle this
“food” and “water” (probably) sixty times upon Inanna’s im-
paled corpse.® This they do, and Inanna revives. As she leaves
the nether world, however, she is accompanied by the dead
and by the bogeys and harpies who have their home there. Sur-
rounded by this ghostly, ghastly crowd she wanders from city to
city in Sumer.®

The text of “Inanna’s Descent to the Nether World,” is re-
constructed from thirteen tablets and fragments, all of which
were excavated in Nippur and are now either in the Museum
of the Ancient Orient in Istanbul or in the University Museum
in Philadelphia. All were actually inscribed in the first half of
the second millennium s.c. but the date of the first composition

3 The Anunnaki, to judge from the available Sumerian material, are the
unnamed “great gods” of the Sumerian pantheon who participated in the
assemblies called by the leading deities before making final decisions; they
were conceived as begotten by the heaven-god Anu on the “mountain of
heaven and earth” (cf. SM, 72-3). Presumably, therefore, they were sky-
gods, and just how the Sumerian mythographers got seven of them to the
nether world to act as judges in it (cf. line 63 of our myth) is as yet un-
known.

4 This seems to be the literal meaning of the Sumerian; presumably, the
stake projected from a wall and pierced the dead body which thus “hung
from it.”

8 Enki gave the two creatures quite a number of additional instructions,
which would, no doubt, prove highly revealing for Sumerian mythological
concepts and religious tenets concerning death and the nether world; but
unfortunately the relevant lines (224-242 and lines 246-265) are largely
destroyed.

8 To this summary, which is based on the text of the myth as recon-
structed in PAPS, Lxxxv (cf. the paragraph following our summary) there
can now be made a most important addition based on an as-yet-unpublished
tablet in the Yale Babylonian Collection, which I had the opportunity of
studying some time ago through the courtesy of Ferris J. Stephens, curator
of the Yale Babylonian Collection, and Albrecht Goetze, his colleague. This
tablet contains 91 lines of text; it begins with line 264 of the text as recon-
structed in PAPS and duplicates the latter until line 323; from there on
the text of the Yale tablet fills in part of the go-line gap mentioned on
p. 302 of PAPS, Lxxxv. With the help of this new material, the events
which took place upon Inanna’s departure from the nether world are seen
to be as follows: As soon as Inanna leaves the nether world with her ghostly
and demoniac companions, she is met by her messenger Ninshubur, who
throws himself at her feet, sits in the dirt, and dresses in mourning. The
demons accompanying Inanna seem to threaten to carry him off to the
nether world, but Inanna tells them who he is and how he had served her
faithfully, and—this is not quite certain—that consequently they should do
him no harm. They then proceed to Umma and its temple Sigkurshagga;
here Shara, the tutelary deity of Umma, threw himself at her feet, sat in
the dirt and dressed in mourning. The demons accompanying Inanna seem
to threaten to carry him off to the nether world, but Inanna (if the inter-
pretation is correct) dissuades them. They then proceed to Badtibira and
its temple Emushkalamma; here Latarak, the tutelary deity of Badtibira,
threw himself at her feet, sat in the dirt, and dressed in mourning. Once
again the demons seem to threaten to carry off the god, and once again
Inanna seems to dissuade them. They then proceed to a city whose name
is uncertain; it may perhaps be Inanna’s own city Erech, since its temple
complex seems to be named Kullab, a district in, or adjacent to, Erech.
And here comes what is, no doubt, the most surprising and revealing part
of the text. In Kutlab(?), the god Dumuzi, unlike the gods Ninshubur,
Shara of Umma, and Latarak of Badtibira, does not throw himself at
Inanna’s feet; nor does he show any signs of mourning. Instead, he scats
himself on a “high seat” totally unmindful of Inanna and her companions.
Whereupon Inanna hands Dumuzi over into the hands of the demons, no
doubt to carry him off to the nether world. Dumuzi bursts into tears and
raises his hands in prayer to the sun-god Utu to save him from the demons.
At this point our text breaks off, so that the end of the myth is still un-
known.
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of the myth is unknown. A first edition of the text of the myth,
based on the eight tablets and fragments then available, was
published by the writer in R4, xxx1v (1937), 93-134. Following
the publication of several additional pieces belonging to the
myth,” the writer published a new edition of the text based on
all the thirteen pieces in PAPS, Lxxxv (1942), 293-323, Pls. 1-x.
A study and translation of the text based on the writer’s first
edition, that in R4, xxx1v, were published by A. Falkenstein in
AfO, x1v (1942), 113-138. A study and translation of the text
based on the writer’s first edition and on the additional material
published by the writer in R4, xxxvI, together with an analysis
of the Falkenstein article in 4fO, xiv, were published by Maurus
Witzel in Orientalia NS, x1v (1945), 24-69.8

From the [“great above”]® she set her mind toward the
“great below,”

The goddess, from the “great above,” she set her mind
towards the “great below,”

Inanna, from the “great above,” she set her mind to-
wards the “great below.”

My lady abandoned heaven, abandoned earth, to the
nether world she descended,

Inanna abandoned heaven, abandoned earth, to the
nether world she descended,

Abandoned lordship, abandoned ladyship, to the nether
world she descended.

In Erech she abandoned Eanna,™ to the nether world she
descended,

In Badtibira she abandoned Emushkalamma, to the
nether world she descended,

In Zabalam she abandoned Giguna, to the nether world
she descended,

In Adab she abandoned Esharra, to the nether
world she descended, (10)

In Nippur she abandoned Baratushgarra, to the nether
world she descended,

In Kish she abandoned Hursagkalamma, to the nether
world she descended,

In Agade she abandoned Eulmash, to the nether world
she descended.

She arrayed herself in the seven ordinances,™

7cf. R4, xxxv1 (1939), 68-80; BASOR, 79 (1940), 18-27.

8 cf. also B. A. van Proosdij in JEOL, v1 (1939), 138-147. B. Landsberger
has sent me some valuable comment on the PAPS edition, some of which
will be quoted in the notes.

9 The “great above” is the space above the sky; the *“‘great below” is the
space below the surface of the earth.

19 This and the following lines mention seven important cities of Sumer
together with Inanna's temple in each; the order is not significant since it
varies considerably in one of the duplicates.

11 For “ordinances” which attempts to render the Sumerian word me,
cf. p. 43 of this work. It is to be noted that judging from our text, these
“ordinances” seem to be concrete and tangible objects; note, too, that in
the myth “Inanna and Enki: The Transfer of the Arts of Civilization from
Eridu to Erech” (SM, 64-68), they were transported on a boat. The ren-
dering of lines 14-25 varies to some extent from that in PAPS, Lxxxv. In
line 14, the new rendering is based on Landsberger's (cf. note 8) note that
z2g—SIR is equated with kissuru in CT, xvi, 25, 49 (Falkenstein’s inter-
pretation of the compound in 4f0, x1v, 115 and Z4, xLvi, 168 £., is there-
fore incorrect). For “gathered” instead of “sought out” in line 14, cf.
Falkenstein, 4f0, xtv, 115; for “wig” instead of “radiance,” in line 18 cf.
ibid., 117-118. For the new rendering of line 19, cf. Witzel’s excellent com-
ment in Orientalia NS, x1v, 32-33; Landsberger, moreover, refers to the
Burney Relief discussed by Frankfort in 40, xu, 129 . which actually
shows the rod and line in the hands of a female deity. While, therefore,
the translations “measuring rod” and “line” are reasonably certain, there is
some difficulty with the words “of lapis lazuli” since “the line” should, of
course, be made of rope, not of stone; Landsberger therefore suggests the

She gathered the ordinances, placed them in her hand,

All the ordinances she set up at (her) waiting foot,

The Sugurra, the crown of the plain, she put upon her
head,

The wig of her forehead she took,

The measuring rod (and) line of lapis lazuli she gripped
in her hand,

Small lapis lazuli stones she tied about her neck,  (20)

Sparkling . . . stones she fastened to her breast,

A gold ring she puz about her hand,

A breastplate which . . ., she tightened about her breast,

With the pala-garment, the garment of ladyship, she
covered her body,

Kohl which . . ., she daubed on her eyes.

Inanna walked towards the nether world.

Her messenger Ninshubur walked at her [side],

The pure Inanna says to Ninshubur:

“O (thou who art) my constant support,'*

My messenger of favorable words, (30)

My carrier of true*® words,

I'am now descending to the nether world.

When I shall have come to the nether world,

Fill heaven with complaints for me,

In the assembly shrine cry out for me,

In the house of the gods rush about for me,*

Scratch thy eyes for me, scratch thy mouth for me,*

Scratch thy large . .. which .. . s not with man,*

Like a pauper in a single garment dress for me,

To the Ekur, the house of Enlil, all alone
direct thy step."” (40)

Upon thy entering the Ekur, the house of Enlil,

Weep before Enlil:

‘O Father Enlil, let not thy daughter be pauz to death
in the nether world,

Let not thy good metal be covered with the dust of the
nether world,*

possibility that “lapis lazuli” is here used for the color “blue.” In line 21,
“twin” may be preferable to “sparkling”; the Sumerian word is ambiguous,
For “put abour” instead of “gripped in,” (line 22) cf. Falkenstein, loc. cir.,
116; for the new rendering of line 24, cf. ibid., 116-117; “kohl” (line 25)
was suggested by Landsberger, but cf. already Falkenstein, loc, cit., 11.

12 One of the duplicates has an interesting variant for lines 29-31, which
reads as follows: “Come, my faithful messenger of Eanna, Instruction I
offer thee, take my instruction, A word I speak to thee, give ear to it.”

13 “True” rather than “supporting” as in PAPS, Lxxx, cf. Falkenstein, loc.
cit., 130.

14 The translation assumes that “the house of the gods” (line 36) and the
“assembly shrine” of the preceding line refer to places in heaven where the
gods met in assembly. Perhaps, however, the two lines refer to Ninshubur’s
making the rounds of the. gods in Nippur, Ur, and Eridu; if so, “shrine”
and “house” (lines 35, 36) should read “shrines” and “houses,” and “rush
about” might perhaps read “make the rounds.”

15 The rendering “scratch” is suggested by Landsberger. cf. perhaps, the
similar practices in connection with the dead, which are prohibited in the
Old Testament.

16 For the rendering “with man,” cf. Falkenstein, loc. cit., 119.

17 “All alone™ was accidentally omitted in PAPS, Lxxxv.

18 For “be covered” instead of “be ground up,” in PAPS, Lxxxv, cf.
Falkenstein, loc. cit., 120. It is difficult to see what “thy good metal,” “thy
good lapis lazuli,” “thy boxwood,” are intended to refer to; on the surface
it might seem that they refer to the jewels and ornaments carried by Inanna,
but if so, what does “thy boxwood refer to? Falkenstein (loc. cit., 121)
suggests that these phrases are figurative descriptions of Inanna’s body;
such usage, however, is as yet without parallel in Sumerian literature.
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Let not thy good lapis lazuli be broken up®® into the
stone of the stoneworker,

Let not thy boxwood be cut up into the wood of the
woodworker,

Let not the maid Inanna be put to death in the nether
world.

If Enlil stands not by thee in this matter, go to Ur.

In Ur, upon thy entering the house of . . . of the land,*

The Ekishnugal™ the house of Nanna, (50)

Weep before Nanna:

‘O Father Nanna, let not thy daughter be puz o death
in the nether world,

Let not thy good metal be covered with the dust of the
nether world,

Let not thy good lapis lazuli be broken up into the stone
of the stoneworker,

Let not thy boxwood be cut up into the wood of the
woodworker,

Let not the maid Inanna be put ro death in the nether
world.’

If Nanna stands not by thee in this matter, go to Eridu.

In Eridu, upon thy entering the house of Enki,

Weep before Enki:

‘O Father Enki, let not thy daughter be puz 20 death
in the nether world, (60)

Let not thy good metal be covered with the dust of the
nether world,

Let not thy good lapis lazuli be broken up into the stone
of the stoneworker,

Let not thy boxwood be cut up into the wood of the
woodworker,

Let not the maid Inanna be puz 2o death in the nether
world.

Father Enki, the lord of wisdom,*

Who knows the food of life, who knows the water of
life,

He will surely bring me to life.”*

Inanna walked towards the nether world,

To her messenger Ninshubur she says:

“Go, Ninshubur, (70)

The word which 1 have commanded thee do not neg-
lect.™

When Inanna arrived at the lapis lazuli palace of the
nether world,*

At the door of the nether world she acted evilly,™

In the palace of the nether world she spoke evilly:

“Open the house, gatekeeper, open the house,

19 “Be broken up” (line 45) and “be cut up” (line 46) are reasonably
certain renderings and should not have been italicized as doubtful in PAPS,
Lxgyl"hc word ‘““land” renders the Sumerian word %kalam and usually refers

to Sumer.

21 For “Ekishnugal” instead of “Ekishshirgal,” cf. p. 455 of this work.

22 Should have been rendered as doubtful in PAPS, Lxxxv.

23 The rendering of this crucial line is still uncertain and should have been
so indicated in PAPS, LxxXV.

24 For the rendering “do not neglect,” cf. Falkenstein, loc. cit., 122-123,
and 129.

25 This line may perhaps be better rendered “When Inanna arrived at the

palace, the lapis lazuli mountain,” cf. Falkenstein, loc. cit., 131.
26 More literally, “set up that which is evil.”

Open the house, Neti,” open the house, all alone I would
enter.”
Neti, the chief gatekeeper of the nether world,
Answers the pure Inanna:
“Who, pray, art thou?”
“I am Inanna of the place where the sun rises.”*  (80)
“If thou art Inanna of the place where the sun rises,
Why pray hast thou come to the land of no return?
On the road whose traveler returns not, how hath thy
heart led thee?”*
The pure Inanna answers him:
“My elder sister Ereshkigal,
Because her husband, the lord Gugalanna, had been
killed,*
To witness his funeral rites,
. ; verily ’tis so.”*
Neti, the chief gatekeeper of the nether world,
Answers the pure Inanna: (90)
“Stay, Inanna, to my queen let me speak,
To my queen Ereshkigal let me speak, . . . let me speak.”
Neti, the chief gatekeeper of the nether world,
Enters the house of his queen Ereshkigal (and) says to
her:
“O my queen, a maid,
Likeagod...,
The door. ..,
cees
In Eanna...,
She has arrayed herself in the
seven ordinances,” (100)
She has gathered the ordinances, has placed them in her
hand,
All the ordinances she has set up at (her) waiting foot,
The Sugurra, the crown of the plain, she has put upon
her head,
The wig of her forehead she has taken,
The measuring rod (and) line of lapis lazuli she has
gripped in her hand,
Small lapis lazuli stones she has tied about her neck,
Sparkling . . . stones she has fastened to her breast,
A gold ring she has puz about her hand,
A breastplate which . . ., she has tightened about her
breast,
Kohl which . . ., she has daubed on her eyes, (110)
With the pala-garment, the garment of ladyship, she has
covered her body.”
Then Ereshkigal . . .,
[Answers] Neti, her chief gatekeeper:
“Come, Neti, chief gatekeeper of the [nether world],
The word which I (shall) have commanded thee, do
[not] ne[ glect].*
27 Pronunciation of the first syllable of the name is still uncertain,
28 Note the rendering which varies somewhat from that in PAPS, Lxxxv,
and cf. Falkenstein, Joc. cit., 131.
29 Note that the word order differs from that in PAPS, Lxxxv.
30 The mythological implications of the statement made in this line are
unknown.
31 Note the new rendering of this line, and cf. JCS, 1, 35, note 214.
32 For lines 100-111, cf. lines 14-25, but note the inverted order of the

last two lines of the passage.
33 The new rendering is based on a collation of text A (cf. PAPS, Lxxxv,
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Of the seven gates of the nether world, [open their
locks],

Of the gate [Ganzir, the face of the nether world,™
define its rules].

Upon her entering,

Bowed low™....

Neti, the chief gatekeeper of the nether world,  (120)

Heeded* the word of his queen.

Of the seven gates of the nether world, [he opened]
their locks,

Of the gate Ganzir, the face of the nether world, [4e
defined)] its rules.

To the pure Inanna he says:

“Come, Inanna, enter.”

Upon her entering,

The fugurra, the crown of the plain of her head was
removed.*

“What, pray, is this?”*

“Be silent,*” Inanna, the ordinances of the nether world
are perfect,*

O Inanna do not [question] the rites of the
nether world.”

Upon her entering the second gate,

The measuring rod (and) line of lapis lazuli was re-
moved.

“What, pray, is this?”

“Be silent, Inanna, the ordinances of the nether world
are perfect,

O Inanna, do not [question] the rites of the nether
world.”

Upon her entering the third gate,

The small lapis lazuli stones of her neck were removed.

“What, pray, is this?”

“Be silent, Inanna, the ordinances of the nether world
are perfect,

O Inanna, do not [question] the rites
of the nether world.”

Upon her entering the fourth gate,

The sparkling . . . stones of her breast were removed.

“What, pray, is this?”

“Be silent, Inanna, the ordinances of the nether world
are perfect,

(130)

(140)

303) which seems to make the following reading probable inim-a-ra-dugs-
ga-mu gti-zu I[a-ba-fi-fub-bi-en). In G, on the other hand, the only other
text available at this point, the line may read [inim-a-ra-dug.]-ga giz[zal
hé]-im-[%i-ag], “[To the com]manded [word giv]e e[ar].”

84 The implications of this phrase are not clear,

85 Should have been italicized as doubtful in PAPS, Lxxxv.

868 For this new rendering, cf. Falkenstein, loc. oit., 125.

87 A variant text reads: “Upon her entering the first gate.”

88 According to the passage contained in lines 126-160, Inanna wore seven
bits of apparel, which were removed piece by piece as she passed through
each of the seven gates of the nether world. On the other hand, the passage
describing Inanna’s dress preparatory to her descent (lines 17-25), consists
of nine lines, each of which seems to describe a specific unit of apparel or
ornament; omitted in the later passage are the wig and the kohl. Interesting,
too, is a variant text in which the measuring rod and line were removed
even before she entered the first gate.

39 This phrase should not have been italicized on p. 308 of PAPS, Lxxxv.

40 This translation which makes excellent sense is suggested by Falken-
stein, loc. cit., 126; it is nevertheless italicized as doubtful in our translation,
since, as Witzel points out (loc. cit., 44-45), the form would be expected
to read si-ga rather than s7-g as it appears in our text.

41 A more literal rendering of the verb would read “have been perfected.”

O Inanna, do not [question] the rites of the nether
world.”

Upon her entering the fifth gate,

The gold ring of her hand was removed.

“What, pray, is this?”

“Be silent, Inanna, the ordinances of the nether world
are perfect,

O Inanna, do not [question] the rites
of the nether world.”

Upon her entering the sixth gate,

The breastplate which . . . of her breast was removed.

“What, pray, is this?”

“Be stlent, Inanna, the ordinances of the nether world
are perfect,

O Inanna, do not [question] the rites of the nether
world.”

Upon her entering the seventh gate,

The pala-garment, the garment of ladyship of her body,
was removed.

“What, pray, is this?”

“Be silent, Inanna, the ordinances of the nether world
are perfect,

O Inanna, do not [ question] the rites
of the nether world.”

Bowed low. ...

The pure Ereshkigal seated herself upon her throne,

The Anunnaki, the seven judges, pronounced judgment
before her,

They fastened (their) eyes upon her, the eyes of death,

At their word, the word which tortures the spirit,

(150)

(160)

The sick “woman” was turned into a corpse,

The corpse was hung from a szake.

After three days and three nights had passed,

Her messenger Ninshubur,*

Her messenger of favorable words,

Her carrier of true words,

Fills the heaven with complaints for her,

Cried out for her in the assembly shrine,

Rushed about for her in the house of the gods,

Scratched his eyes for her, scratched his mouth for her,

Scratched his large . . . which . .. s not with man,

Like a pauper in a single garment dressed for her,

To the Ekur, the house of Enlil, all alone*® he directed
his step.

Upon his entering the Ekur, the house of
Enlil,

Before Enlil he weeps,

“0, Father Enlil, let not thy daughter be put zo death
in the nether world,**

Let not thy good metal be covered with the dust of the
nether world, :

Let not thy good lapis lazuli be broken up into the stone
of the stoneworker,

(170)

(180)

42 cf, lines 30-39.
43 “All alone” was accidentally omitted in PAPS, Lxxxv.
44 cf. lines 43 ff.



56 SUMERIAN MYTHS

Let not thy boxwood™ be cut up into the wood of the
woodworker,

Let not the maid Inanna be puz 20 death in the nether
world.”

Father Enlil answers Ninshubur:

“My daughter Aas asked for the ‘great above,’ has asked
for the ‘great below,*

Inanna Aas asked for the ‘great above,’ Aas asked for the
‘great below,’

The ordinances of the nether world, the . . . ordinances,
the ordinances—she has reached their place,”” (190)

Wheo is it zhat to their place ... P"*

Father Enlil stood not by him in this matter, he [went]
to Ur.

In Ur, upon his entering the house of . . . of the land,

The Ekishnugal, the house of Nanna,

Before Nanna he weeps:

“O Father Nanna, let not thy daughter be put 2o death
in the nether world,

Let not thy good metal be covered with the dust of the
nether world,

Let not thy good lapis lazuli be broken up into the stone
of the stoneworker,

Let not thy boxwood be cut up into the wood of the

woodworker,
Let not the maid Inanna be put zo death in the nether
world.” (200)

Father Nanna answers Ninshubur:

“My daughter Aas asked for the ‘great above,” has asked
for the ‘great below,

Inanna Aas asked for the ‘great above,’” has asked for the
‘great below,’

The ordinances of the nether world, the . . . ordinances
the . .. ordinances—she has reached their place,

Who is it zhat to their place . ..?”

Father Nanna stood not by him in this matter, he went
to Eridu.

In Eridu upon his entering the house of Enki,

Before Enki he weeps:

“O Father Enki, let not thy daughter be paut ro death
in the nether world,

Let not thy good metal be covered with the dust
of the nether world, (210)

Let not thy good lapis lazuli be broken up into the stone
of the stoneworker,

Let not thy boxwood be cut up into the wood of the
woodworker,

Let not the maid Inanna be puz o death in the nether
world.”

Father Enki answers Ninshubur:

45 “Boxwood” should have been italicized as doubtful wherever it appears
in PAPS, Lxxxv.

46 Note the new renderings of lines 189-190; it is due primarily to Lands-
berger’s suggestion that al—dug, is equal to al—d:, AKK. eresu, “'to desire,”
etc.; the lines may also be rendered “My daughter has desired it (death?)
in the ‘great above,’ has desired it in the ‘great below,” ” etc.

47 Note the attempted new rendering of this difficult but crucial line.

48 Note the slightly modified rendering from that in PAPS, Lxxxv.
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“What has happened to my daughter!** I am troubled,

What has happened to Inanna! I am troubled,

What has happened to the queen of all the lands! I am
troubled,

What has happened to the hierodule of heaven! I am
troubled.”

From his fingernail® he brought forth dirt (and)
fashioned the kurgarru,

From his red-painted fingernail™ he brought forth
dirt (and) fashioned the kalazurra. (220)

To the kurgarru he gave the food of life,

To the kalazurru he gave the water of life,

Father Enki says to the kalaturru and kurgarru:

“ (nineteen lines badly damaged)**

Upon the corpse hung from a stake direct the
pulbu (and) the melamma,™ (243)

Sixty times the food of life, sixzy times the water of life,
sprinkle upon it,

Surely Inanna will arise.”

(break of approximately twenty lines)

[Upon the corpse hung] from a stake . . . (266)

The pure Ereshkigal answers the ka[laturru and kur-
garru]:

“The corpse...”

Upon the corpse™ they . . .,

Upon the corpse hung from a stake they directed
the pulbu (and) the melammau, (270)

Sixty times the food of life, sixty times the water of
life, they sprinkled upon it,

Inanna arose.

Inanna ascends from the nether world,

The Anunnaki fled,*

Who now of the dwellers of the nether world will
descend peacefully to the nether world !I*®

When Inanna ascends from the nether world,

Verily the dead Aasten akead of her.

Inanna ascends from the nether world,

The small demons like the spear shafts,*

The large demons like. . . s,

Walked at her side.

49 For this variant rendering, cf. Witzel's excellent comment (loc. cit.,
47); cf. now especially JCS, 5, 10, line 27.

50 Witzel as well as Landsberger read the Sumerian sign for this word
correctly.

51This probably correct rendering was suggested by Landsberger who
read the Sumerian complex dubbin-sui-fe-gin(l)-na.

52 These lines contained a number of instructions to the kalaturru and
kurgarru (cf. note 5); many of the broken lines end in a second person
plural imperative.

53 Note the variant rendering of the end of the line; for some possible
interpretations of the pulhu and melammu, cf. Oppenheim’s study of the
words in J40S, Lxin, 31-34.

54 Note the new rendering.

55 “Fled” should have been rendered as doubtful in PAPS, Lxxxv.

56 The rendering of this line is quite uncertain and its implications are
obscure; as it stands now, it seems to say that the incoming dead may raise
difficultics, now that the Anunnaki, the judges in the nether world (cf.
note 3), are no longer there to judge them. For the suggestion that
this line contains a rhetorical question, cf. Falkenstein, loc. ciz., 127.

57 The new rendering of the line follows Falkenstein’s excellent comment,
loc. cit., 1277-128. The “demons” throughout the text refer to a type known
as galla-demons.

58 Landsberger notes that the gi-dub-ba-an probably has nothing to do
with tablet styluses, and the present evidence seems to bear him out.

(280)
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Who by his face was no [messenger], held a staff in her
hand,”

Who by Ais body was no [carrier], carried a weapon on
the loin.

They who accompanied her,*

They who accompanied Inanna,

(Were beings who) know not food, who know not
water,

Who eat not sprinkled flour,

Who drink not libated [water],™

Who take away the wife from the loins of man,

Who take away the child from the . ..
of the nursemaid.®”

Inanna ascends from the nether world.

Upon Inanna’s ascending from the nether world,

[Her messenger ] Ninshubur threw himself®® at her feet,

Sat in the dust, dressed in sackclozh.™

The demons say to the pure Inanna:

“O Inanna, wait before thy city, let us carry him off.”*®

The pure Inanna answers the demons:

“My messenger of favorable words,

My carrier of true words,

(Who) fails not my directions,

Neglected not my commanded word,

Fills the heaven with complaints for me,

Cried out for me in the assembly shrine,

Rushed about for me in the house of the gods,

Scratched his eyes for me, scratched his mouth for me,

Scratched his large . . . which . . . s not with man,

Like a pauper in a single garment dressed for me,

To the Ekur, the house of Enlil,”

In Uy, to the house of Nanna,

In Eridu, to the house of Enki,

He brought me to life.”®

“Let us accompany her, in Umma to the Sigkurshagga
let us accompany her.”*®

In Umma, from the Sigkurshagga,

Shara threw himself™ at her feet,

Sat in the dust, dressed in sackeloth,

The demons say to the pure Inanna:

(290)

(300)

(310)

59 Note the new renderings of this line and the next; the restorations
“messenger” and “carrier” are from the Yale tablet described in note 6.

80 Note the slightly variant rendering of this and the following line
from that in PAPS, Lxxxv; cf. Falkenstein, loc. cit., 135.

61 “Water” instead of “wine” follows the excellent comment by Falken-
stein, Joc, cit., 128; the restoration is fully confirmed by the tablet in the
Yale Babylonian Collection discussed in note 6.

62 Note the variant rendering of the end of the line from that in PAPS,
LXXXV.

88 “Herself” in PAPS, LXXXV, is an accidental error.

64 “Sackcloth” or some mourning garb for “dirt,” cf. Falkenstein, loc. ciz.,
135.
365 Note the new rendering of the line, and cf. note 6 for the interpretation
of this part of the myth.

68 ¢f, lines 30 f. and lines 170 fI. The passage recites Ninshubur’s faithful
services to Inanna; cf. note 6.

87 This line is probably a kind of abbreviation for lines 179-191; the next
line is an abbreviation for lines 192-205; the next line for lines 206-213.

88 Following this line one might have expected a line in which Inanna
asks the demons not to harm Ninshubur; the tablet in the Yale Babylonian
Collection does have an added line here, but unfortunately its meaning is
obscure,

89 This line seems to contain words of exhortation uttered by the demons
to each other.

70 “Herself” in PAPS, Lxxxv, is an accidental error.
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“O Inanna, wast before thy city, let us carry him off.”
The pure Inanna answers the demons:
(three lines broken and unintelligible)™

“Let us accompany her, in Badtibira to the

Emushkalamma let us accompany her.”
In Badtibira, from the Emushkalamma
Latarak threw himself at her feet,
Sat in the dust, dressed in sackclozh.
The demons say to the pure Inanna:
“O Inanna, wait before thy city, let us carry him off.”
The pure inanna answers the demons:

(rest of the myth still unknown)™

(322)

The Duties and Powers of the
Gods: Inscription on the Statue

of King Kurigalzu

Agar Quf, the tell covering the ancient city Dur-Kurigalzu,
is situated approximately twenty miles west of Baghdad. Ex-
cavations at the site in recent years have laid bare several temples,
the most important of which is the Eugal, that is probably “the
house of the great lord,” dedicated to the god Enlil. In the debris
covering this temple, or in its immediate neighborhood, were
found four inscribed fragments® of a larger-than-life statue of
the Kassite King Kurigalzu.? The inscription, written through-
out in the Sumerian language and not in the Semitic Akkadian
that was actually current in those days, is of great importance
for the light it sheds on the religious tenets of the Babylonians
of the second millennium B.c. For, fragmentary and obscure as
the extant text is,® it is clear that much of the original inscription
was devoted to a description of the duties and powers of the more
important deities of the Sumerian pantheon. A scientific edition
of the text of the four fragments, including copies of the origi-
nals, and a transliteration and translation of the more intelligible
portions, was published by Selim Levy, Taha Bagqir, and the
present writer in Sumer, 1v (1948), 1-29--ix plates.*

Fragment A°

This fragment begins with a passage running from col. i to
perhaps col. v, which seems to concern the Igigi, the gods

7L The first two lines might be expected to contain words of praise for
Inanna; the third probably contained a statement not to harm him (cf.
note 68).

72 cf. however note 6.

1 One tiny fragment not included here contains only two legible signs.

2 Probably Kurigalzu I; cf. Poebel, 4S, No. 14, 5 fI. and note 20; he lived
sometime in the fifteenth century s.c.

8 Unfortunately there is but little that can be gleaned with certainty from
the contents of these fragments. In the first place they contain but a small
portion of the entire text of the statue. Morcover, none of the pieces joins;
there is a break of unknown length between each two of them, and so there
is very little connected text to provide us with a controlling context. In
addition we find, of course, the expected number of roots and complexes
whose meaning is either uncertain or altogether unknown. And, to crown
all these difficulties which the cuneiformist has learned more or less to expect
as routine, our Kurigalzu inscription presents an unusual feature which is
particularly confusing. As was first pointed out by C. J. Gadd, the columns
are divided into cases usually containing two or three signs written without
any regard to the expected word division, so that it is often difficult s tell
where one word or complex ends and another begins.

tcf. C. J. Gadd’s comment in Irag, Supplement, 1944, p. 15, and Arno
Pocbe!’s illuminating study, The City of Esa, in A4S, No. 14, 1-22.

5 The order of the four fragments is far from assured; cf. Sumer, 1v, 2-3,
for a discussion of the problems involved.
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Badna, and the Anunnaki;® it is so fragmentary, however, that
its sense escapes us. Beginning with, perhaps, the middle of
col. v and ending with col. vii, we find a description of the duties
assigned to the moon-god Nanna which ends in a passage
stating that the Igigi directed the cult-rites for Nanna from the
Eugal of heaven, and that Kurigalzu reestablished “the ancient
days.” The remainder of the fragment continues with a descrip-
tion of the duties and powers assigned, perhaps by the gods
Enlil and Ninlil, to a deity whose name is not found in the
extant text. The translation of the more intelligible portions of
this fragment reads as follows:

(i) (practically completely destroyed)

(ii) . .. they ... d. The light of the Igigi (and) the
gods Badna was covered up by its (their?) ... The
Igilgi]....

(iii) He (she?) does not. . . . Becau[se] their king
had punished the Anunnaki, (because) he had put them
out of the . . . of all the lands, out of heaven. ...

(iv) To lift (bear?) the. .., to give all the minute
directions, they . .. d in its (their?) midst. ...

(v)® Its (their?) pure . .. they did not bring close;
the . . . they did not give. That Nanna might make
bright the night, that during the day he might . . . in
the ..., that he might make known the signs in (of?)
the night. ...

(vi) (practically entirely unintelligible®)

(vii) [From the Eugal of heaven, the place of the
wide-knowing Anu, the Igigi . . . who are kings who
pronounce the word], who are [pure gods]; from the
place of Enlil and Ninlil, the Igigi . . . who are kings
who pronounce the word, who are gods of true decrees,
directed the culz-rites for Nanna from him who knows
the heart. [I, Kurigalzu, who caused the Eugal to ap-
pear.] .. [. set up there the old days unto future days].”

(viii) ... ; of the pure places of the fisherman of the
gods, Ae returned their . . . To return to Nammu," they
charge the mission of . . . To raise up . . . ; to multiply
riches and treasure. . . .

(ix) After he had fashioned there . . ., as the exalted
head-goat of his chosen heir, Enlil and Ninlil. ...

Fragment B

This fragment consists of two parts, a and b, whose relative
positions in the inscription are quite uncertain. Bb is here given
first since it seems to treat of matters involving the moon, and
its text may therefore have preceded or followed that of fragment
A.

(Bb i) For the . .. of his zrust they made known its

8 The rendering “the gods Badna™ is quite uncertain; according to a sug-
gestion from Falkenstein, it may represent a phrase descriptive of the
preceding Igigi.

7 of. preceding note.

8 ¢f, for this column also Poebel, 45, No. 14, 19.

9 It begins with a phrase which seems to read “Aeld (so! not “hold” as in
Sumer, 1v, 6) in their arms.” This is followed by the end of the sentence
which seems to read: “A nadity-priestess (in Sumer, 1v, 6 munus-dif is an
error for saL.ME) a hierodule who marks the . . . of the fields in

accordance with the judgment of (the sun-god) Ut (and) the lord filled
with wailing prepared . . . (as) a betrothal.” The remaining cases contain
the words “sickness,” “lament,” and “ostcry.”

10 cf. also Poebel, 4S, No. 14, 19-20.

11 Nammu, the mother of the Sumerian water-god and god of wisdom,
Enki, is probably the goddess of the primeval sca and was said to have given
“birth to heaven and earth,” cf. M, 39 and 68 ff.

(their?) task(s) (and) its (their?) power(s). For king-
ship. ...

(Bb i) That he whose rays cover the black-headed
people az the horizon and zenith might bring in the
small watchers, that he might plan one month . . . of
thirty days....

(Bbiii) Ashgirbabbar'® whose “horn” is covered up by
Urash, who overpowers Urash, who makes bright the
land, the wide . . . of the black-headed people. . . .

(Bai) (largely destroyed)

(Baii) To... ; to fashion the image of mankind.**...

Fragment C

Fragment C begins with the assignment of duties and powers
to the goddess Ninisinna,'* and ends with a passage stating that
the Igigi directed the cult-rites for her from the Eugal of heaven,
and that Kurigalzu reestablished “the ancient days”; in other
words, a passage which, except for the name of the deity, is
identical with that which closes the portion of the text of A,
dealing with the god Nanna, The fragment then continues with
the duties and powers assigned to the god Nergal, the husband
of Ninisinna and king of the nether world; it, too, probably
ends with the “cult-rites” passage that marks the close of the
Nanna and Ninisinna passages. The fragment then seems to
continue with the “portions” and “lots” assigned to the goddess
Inanna.

(i) (practically entirely destroyed)

(i) (Only the phrases “[Enlil and Nin]lil,” “wife-
hood,” and the temple name “Eugal” can be made out.)

(iii) Enlil and Ninlil as fate . . . ; to make . . . very
wisely from its (their?) good garment . .. whatever 1s
brought forth, Enlil and Ninlil. ...

(iv) [From the Eugal of heaven, the place of the
wide-knowing Anu, the Igigi . . . who are kings who
pronounce the word, who are pure gods; from the place
of Enlil and Ninlil, the Igigi . . . who are kings who
pronounce the word ], who are gods of true decrees, [di]-
rected the cult-rizes for Ninisinna from him who knows
the heart. I, Kurigalzu, who caused the Eugal to appear
. .. set up there the old days unto future days. For
Nergal, Enlil [and] Nin{lil . .. d] the tail end and the
“mouth” of the nether world, the place whither the
Anunnaki drew nigh....

(v) Of that which overwhelms ..., to... its net; to
weaken its strength . . . ; to bring in the . . . who have
neither a covering roof, nor a headdress, nora ... ; as
for those without head or hand, the snatching demons
who did not submit zo the Eugal . . ., their great.. ..

(vi) ... of the earth, they presented to him® all sleep-
ing mankind. . . . From the Eugal of heaven, the place
of the wide-knowing Anu, the Igigi . . . who are kings
who pronounce the word, who are pure gods; from the
place of Enlil and Ninlil, the Igigi ... [. .. who are
kings who pronounce the word, who are gods of true

12 Ashgirbabbar (the reading of the name is uncertain) is the name of the
god of the new moon. Urash is the wife of the heaven-god Anu.

13 To judge from this phrase, the deity involved might be Ninhursag, cf.
p. 37 of this volume.

14 Ninisinna, as her name indicates, is the queen of Isin, a city dominant
in Babylonia in the first quarter of the second millennium B.c. Nergal is

the husband of Ninisinna.
18 “Him" refers to Nergal, the king of the nether world.




decrees, directed the cult-rites for Nergal from him who
knows the heart. I, Kurigalzu, who caused the Eugal
to appear . . . set up there the old days unto future
days...].

(vii) The great Igigi who parade in the sky, whose
brilliance, like fire, . . . s the evemng and the black
night, did not at all enlarge the . . . As for Belitili**
who crosses the sky, in the earth . . ., from the dis-
trict(s) of the sky. ...

(viii) As for her'” who, like . . . had been puz out
from the districz(s) of the sky, they'® gave her as (her)
portion the built Eshaga, the Eshaga,' where all good
things are stored; they filled her hands with the good
word which soothes the flesh and the spirit for wife and
husband. . .. On those who heed her, a firm eye.. ..

(ix)® . . . they gave to Inanna . .. as a share; they
built for Belitili the . . ., the large grove, her abode of
lordship; [they] adorned for her. . ..

16 Belitili seems to be used in this inscription as another name of Inanna;
note that in Sumer, v, 12 fl., the name was erroneously read as Ninzalli
(note 66 on p. 26 of Sumer, 1v, is to be omitted altogether); cf. Poebel,
A4S, No. 14, 18 ff.

17 “Her” refers to the goddess Inanna.

18 Note that the rendering “they” here, and in col. ix is probably not to
be questioned as it is in Sumer, v, 13; cf. Poebel, 45, No. 14, p. 18 and
note 49 for the reading of the sign KU following mu-na-an-si as nus,
while it is not unlikely that the sign GANAM had the reading «ss, so that
we have here a plural form of the verb.

19 Eshaga, literally rendered, probably means “the house of the heart.”
20 For the rendering of this passage, cf. also Poebel, 4S, No. 14, 18-19.
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b

(x) (This seems to deal with parts of a temple; its
relation to what precedes is obscure. It reads:) . . . ; its
outside which is . . . ; its shrines which are bright; its
rooms which are pure; its . . . which are. . ..

(xi) (almost entirely destroyed)

Fragment D

This fragment, too, seems to deal with the tasks and duties
assigned to the goddess Inanna. Col. i is practically entirely de-
stroyed. In col. ii only the phrase “that mankind might do is
work” is intelligible. Col. iii is almost altogether unintelligible
in spite of the fact that the signs are well preserved; the major
difficulty lies with the extreme uncertainty of the word division.
The remainder of the fragment reads:

(iv) Todevour the ... ;to...as... ;toraise high
the position of those who turn evil to good, zkey gave
to Inanna . . . among her portions. . . .

(v) [From the Eugal of heaven, the place of the wide-
knowing Anu, the Igigi . . . who are kings who pro-
nounce the word], who are [pure gods; from] the place
of E[nlil and Ninlil], the Igigi . . . who are kings who
pronounce the word, who are gods of true decrees, [di-
rected the cult-rites for Inanna from him who knows the
heart. I, Kurigalzu, who caused the Eugal to appear . ..
set up there the old days unto future days . .. ].

(vi) For ... they directed there the. ...



Akkadian Myths and Epics

TRANSLATOR: E. A. SPEISER

The material here offered is intended to be representative
rather than exhaustive. It is not always possible to draw a sharp
line between Akkadian compositions devoted to myths and re-
lated material, and those that concern other types of religious
literature, not to mention special categories of historical nature.
Furthermore, considerations of space and time have tended to
exclude sundry literary remains whose bearing on the purpose of
this work is not immediately apparent. It is hoped, however, that
nothing of genuine relevance has been omitted.

As regards the order of the individual subjects, it was deemed
advisable to present in succession the two major survivals of this
group of texts, namely, The Creation Epic and The Epic of
Gilgamesh. The alternative procedure would have been to group
some of the minor subjects with the one epic, and some with the
other. The present arrangement has a sound biblical precedent
in the order of the books of the Prophets.

In translating material which has come down to us in poetic
form, there arises the inevitable conflict between adherence to the
force and flavor of the original idiom—as that idiom is under-
stood—and adherence to the given poetic form. In the present
instance, preference was given to the demands of meaning,
whenever necessary. Elsewhere slight exceptions have been made
in an effort to reflect the measures of the Akkadian verse—
normally a unit of two distinct halves with two beats in each
half. Where the text presents an overlong line as a result of a
mechanical combination of two verses, the added verse has been
indented in the translation so as not to alter the line count of the
text. In lines grown unwieldy for other reasons—such as theo-
logical addition in the original, or the helplessness of the trans-
lator when confronted with the economy or the elusiveness of
the Akkadian idiom—indentation has likewise proved to be a
convenient device.

The strong temptation to indicate logical transitions in the
context by means of paragraphing has been resisted on the
ground that such divisions might be regarded as arbitrary.
Where, however, the text suggests paragraphing by means of
horizontal lines (as in The Epic of Gilgamesk), the translation
has followed suit by resorting to added spacing.

Virtually all of the material included under this heading has
had the benefit of painstaking study over a period of many years.
The principal editions of the texts and the latest discussions and
translations are listed in the respective introductions to the in-
dividual subjects. Each revision is indebted to some extent to
its various predecessors. My own debt to my colleagues, past.and
present, is too great to be acknowledged in detail. I have tried,
however, to note explicitly such appropriated improvements and
observations as may not as yet have become the common property
of Assyriological scholarship. In fairness to others, it was neces-
sary also to call attention to the occasional departures for which
I alone must bear the responsibility. The existing gaps in the
texts, at any rate, and the lacunae in our understanding of what
is extant, are still much too formidable for anything like a defin-
itive translation.

The Creation Epic

The struggle between cosmic order and chaos was to the
ancient Mesopotamians a fateful drama that was renewed at the
turn of each new year. The epic which deals with these events
was therefore the most significant expression of the religious

literature of Mesopotamia. The work, consisting of seven tablets,
was known in Akkadian as Endma elif “When on high,” after
its opening words. It was recited with due solemnity on the
fourth day of the New Year’s festival.

Portions of this work were first made available in modern
times by George Smith, in The Chaldean Account of Genesis
(1876). The flow of material has continued intermittently ever
since. We owe these texts to three main sources: (a) The British
excavations at Nineveh; the relevant texts have been published
in CT, xm (1g9o1) and in L. W. King’s The Seven Tablets of
Creation (2 Vols., 1902). (b) The German excavations at Ashur;
texts in E. Ebeling’s Kedlschrifttexte aus Assur religidsen Inhalts
(1915 f.). (c) The British-American excavations at Kish; texts
in S. Langdon’s Oxford Editions of Cuneiform Texts (1923 fl.;
Vol. vi). Scattered fragments have appeared in the periodical
publications. A convenient compilation of the texts has been
given by A. Deimel in his Enuma EL¥ (2nd ed., 1936). This
book contains a useful textual apparatus, but it does not alto-
gether eliminate the need for comparison with the basic publi-
cations. In recent years, large gaps in Tablet VII have been filled
by E. Ebeling in MAOG, xu (1939), part 4, and these additions
have been supplemented and elucidated by W. von Soden in
ZA, xuvi (1942), 1-26. The only part that still is largely un-
known is Tablet V.

The various studies and translations of this epic are too nu-
merous for a complete survey. The more recent ones include:
S. Langdon, Tke Babylonian Epic of Creation (1923); E. Ebe-
ling, AOT, 108 fi.; R. Labat, Le poéme babylonien de la création
(1935); and A. Heidel, The Babylonian Genesis (1942): For the
sake of ready reference, I have retained the line count employed
by Labat. Heidel’s careful translation could scarcely be over-
estimated in its usefulness. Except for the portions of Tablet
VII, which have appeared since, it constituted the fullest render-
ing possible at the time of its publication. Attention should also
be called to W. von Soden’s grammatical study, Der hymnisch-
epische Dialekt des Akkadischen, ZA4, xL-xL1 (1932 f.), and to
A. L. Oppenheim’s notes on Mesopotamian Mythology I, Orien:-
alia, xv1 (1947), 207-38.

There is as yet no general agreement as regards the date- of
composition. None of the extant texts antedates the first millen-
nium B.c. On the internal evidence, however, of the context and
the linguistic criteria, the majority of the scholars would assign
the epic to the Old Babylonian period, ie. the early part of
the second millennium B.c. There does not appear to be any
convincing reason against this earlier dating.

The poem is cast in metric form. One seventh-century copy
of Tablet IV, for instance, still shows plainly the division of
lines into halves, thus bringing out the two beats of each half.
Theological, political, and exegetical considerations have led to
various changes and additions, but these are readily recognized
for the most part thanks to the underlying metric framework.
Unfortunately, a translation cannot make use of this type of
evidence, however obvious it may be. In general, the successive
revisions have marred the poetic effect of the whole. Neverthe-
less, enough passages have come down intact to bear witness to
a genuine literary inspiration in many instances.

Tablet 1
When on high the heaven had not been named,

1 A metric rendering of Tablet I into Dutch has been published by
F. M. Th. Béhl in JEOL, 1x (1944), 145 fi.
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Firm ground below had not been called by name,
Naught but primordial Apsu, their begetter,
(And) Mummu®-Tiamat, she who bore them all,
Their® waters commingling as a single body;
No reed hut* had been matted, no marsh land had
appeared,
When no gods whatever had been brought into being,
Uncalled by name, their destinies undetermined—
Then it was that the gods were formed within them.’
Lahmu and Lahamu were brought forth, by name
they were called. (10)
Before they had grown in age and stature.
Anshar and Kishar were formed, surpassing the others.
They prolonged the days, added on the years.®
Anu was their heir, of his fathers the rival;
Yea, Anshar’s first-born, Anu, was his equal.
Anu begot in his image Nudimmud.”
This Nudimmud was of his fathers the master;®
Of broad wisdom, understanding, mighty in strength,
Mightier by far than his grandfather, Anshar.
He had no rival among the gods,
his brothers.’ (20)
The divine brothers banded together,
They disturbed Tiamat as they surged back and forth,*
Yea, they troubled the mood™* of Tiamat
By their Adarizy*® in the Abode of Heaven.
Apsu could not lessen their clamor
And Tiamat was speechless at their [ways].
Their doings were loathsome unto [ ... ].
Unsavory were their ways; they were overbearing.'®
Then Apsu, the begetter of the great gods,
Cried out, addressing Mummu, his vizier: (30)
“O Mummu, my vizier, who rejoicest my spirit,'*
Come hither and let us go to Tiamat!”
They went and sat down before Tiamat,
Exchanging counsel about the gods, their first-born.
Apsu, opening his mouth,
Said unto resplendens*® Tiamat:

2 Not to be confused with the vizier Mummu, for grammatical reasons.
Perhaps an epithet in the sense of “mother,” as has long been suspected.
On the various meanings of the term see now A. Heidel in JNES, vu
(1948), 98-105.

8i.c. the fresh waters of Apsit and the marine waters of Tiamat “the
sea.”

4 In this epic gipdru indicates both the primitive building material—as in
this passage; cf. E. Douglas Van Buren, Orientalia, x11 (1944), 32—and
a cult hut (Tablet I, 77). Both meanings can be reconciled on the basis of
W. Andrae’s researches into the origin of Mesopotamian shrine architecture;
cf. his Das Gotteshaus und die Urformen des Bauens im alten Orient (1930).
Note, however, that the initial g7/ of this word is not to be confused with
Sumerian g7 “reed.”

5 The waters of Apsii and Tiamat,

8 je. a long time elapsed.

7 One of the names of Ea, the earth- and water-god.

8 Reading fa-liz, with one Ashur text, for a-lid “begetter.”

9 Var. “fathers.”

10 Reading na-mus-fu-nu, with a number of interpreters. Others read the
ambiguous second sign as -sir-, thus obtaining the sense “assaulted their
keeper”; cf. Heidel, BG, 9.

11Ljt, “belly.”

12 cf, W. v. Soden, Z4, xutv (1938), 38.

18 For the approximate sense cf, A. L. Oppenheim, Orientalia, xv1 (1947),
210, Nn. 2,

14 Lit. “liver.”

15 This translation ignores a minor grammatical difficulty; the alternative

““(spoke) with raised voice” (cf. Tablet II1, 125) would have to contend with
etymological objections.

“Their ways are verily loathsome unto me.
By day I find no relief,* nor repose by night.
I will destroy, I will wreck their ways,
That quiet may be restored. Let us have rest!” (40)
As soon as Tiamat heard this,
She was wroth and called out to her husband.
She cried out aggrieved, as she raged all alone,
Injecting woe into her mood:
“What? Should we destroy that which we have built?
Their ways indeed are most troublesome, but let us
attend*” kindly!”
Then answered Mummu, giving counsel to Apsu;
[1ll-wishing] and ungracious was Mummu’s advice:
“Do destroy, my father, the mutinous ways.
Then shalt thou have relief by day and
rest by night!” (50)
When Apsu heard this, his face grew radiant
Because of the evil he planned against the gods, his sons.
As for Mummu, by the neck he embraced him
As (that one) sat down on his knees to kiss him.*®
(Now) whatever they had plotted between them,
Was repeated unto the gods, their first-born,
When the gods heard (this),™ they were astir,
(Then) lapsed into silence and remained speechless.
Surpassing in wisdom, accomplished, resourceful,
Ea, the all-wise, saw through their*® scheme. (60)
A master design against it he devised and set up,
Made artful his spell against it, surpassing and holy.
He recited it and made it subsist in the deep,”
As he poured sleep upon him. Sound asleep he lay.”
When Apsu he had made prone, drenched with sleep,
Muramu, the adviser,” was powerless to stir
He loosened his band, tore off his tiara,
Removed his halo® (and) put it on himself.*
Having fettered Apsu, he slew him.
Mummu he bound and left behind lock. (70)
Having thus upon Apsu established his dwelling,
He laid hold on Mummu, holding him by the nose-rope.
After Ea had vanquished and trodden down his foes,
Had secured his triumph over his enemies,
In his sacred chamber in profound peace had rested,
He named it “Apsu,” for shrines he assigned (it).
In that same place his cult hut*” he founded.

16 Not merely “rest,” becausq of the “elative” force of the prefix §-,
a function as yet ignored in Akkadian grammars.

17 For this value of fadadu cf. Gilg. x11, 32 and the semantic range of
the terms listed in Deimel, $L, 371, 73.

18 The Akkadian appears ambiguous as to subject and object. It would
seem, however, that as Mummu came down to his knees, Apsii embraced
him by the neck. '

19 Var. “The gods were in tears.”

20 That of Apsii and Mummu.

21 Lit, “caused it to be in the waters,” viz. those of Apsi.

22 cf, F. W. Geers, JNES, 1v (1945), 66.

28 Reading tam-la-ku with Heidel, BG, 10, n. 22.

24 cf, JCS, v (1951), 65 and n. 15.

25 Following the interpretation of A. L. Oppenheim, J40S, Lxm (1943),
31 fl.

268 The rich crop of variant readings which the Akkadian versions furnish
for this passage, and the consequent variety of interpretations, appear to be
due to the use of an archaic pronominal form (f«’a); cf. W. v. Soden, Z A,

xv (1932), 182,
27 See above, note 4.
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Eaand Damkina,” his wife, dwelled (there) in splendor.

In the chamber of fates, the abode of destinies,

A god was engendered, most able and
wisest of gods. (80)

In the heart of Apsu®® was Marduk® created,

In the heart of holy Apsu was Marduk created.

He who begot him was Ea, his father;

She who bore him was Damkina, his mother.

The breast of goddesses he did suck.™

The nurse that nursed him filled him with awesomeness.

Alluring was his figure, sparkling the lift of his eyes.

Lordly was his gait, commanding from of old.

When Ea saw him, the father who begot him,

He exulted and glowed, his heart filled
with gladness. (90)

He rendered him perfect® and endowed him with a
double godhead.*

Greatly exalted was he above them, exceeding through-
out.

Perfect were his members beyond comprehension,

Unsuited for understanding, difficult to perceive.

Four were his eyes, four were his ears;

When he moved his lips, fire blazed forth.

Large were all four® hearing organs,

And the eyes, in like number, scanned all things.

He was the loftiest of the gods, surpassing was his
stature;

His members were enormous, he was
exceeding tall.

“My little son, my little son!*

My son, the Sun! Sun of the heavens!”

Clothed with the halo of ten gods, he was strong to the

utmost,
As their awesome flashes were heaped upon him.

Anu brought forth and begot the fourfold wind
Consigning to its power the leader of the host.
He fashioned . . ., station[ed] the whirlwind,®
He produced streams to disturb Tiamat.
The gods, given no rest, suffer in the storm.
Their heart(s) having plotted evil,
To Tiamat, their mother,” said:
“When they slew Apsu, thy consort,
Thou didst not aid him but remainedst still.

(100)

28 The Assyrian versions substitute here and elsewhere Lahmu and
Labdmu for the Babylonian Ea and Damkina; similarly, Anshar-Ashur re-
places Marduk,

29 “The Deep.”

80 Var. “Ashur” here and in the next line.

81 Var, “she caused him to suck.”

32 The technical term Sutesbii refers primarily to the final inspection of
their work by craftsmen before it is pronounced ready for use. cf. also Th.
Bauer, Das Inschriftenwerk Assurbanipals (Leipzig, 1933), 1, 84.

33 ¢f. Oppenheim, Onientalia, xvi (1947), 215.

34 The word play of the Akkadian irdd erbd cannot readily be reflected.

35 Akkadian mdri(ya)dtu reflects a double pun: cf. Orientalia, xv (1946),
380, n. 6; Z4, xxxv (1923), 239, and Z4, xxxvi (1924), 77-79. Gram-
matically, “Our son, our son!” is also possible.

38 New texts (LKd4, 3 and AnSt ii, 32 f—cf. Addenda) have filled in
gaps in lines 104 ff., adding the new line 106a. Space precludes detailed
comments on various points. In LK4, 3, 106 read ga-zus!-fu.

37 Thus LKA, 3.

When the dread fourfold wind he® created,
Thy vitals were diluted and so we can have no rest.
Let Apsu, thy consort, be in thy mind*
And Mummu, who has been vanquished! Thou art left
alone!
[ ...] thou pacest about distraught,
[... wmhout ceJase. Thou dost not love us! .
[ ... ] pinched are our eyes, (120)
[ ] without cease. Let us have rest!
. 20 bast]le. Do thou avenge them!
] and render (them) as the wind!”
thn] Tiamat [heard] (these) words, she was
pleased:*
“[ ... ] you have given. Let us make monsters,
[ ... ] and the gods in the mid[st... ].
[ ...let us do] battle and against the gods [ ... ]!”
They thronged and marched at the side of Tiamat.
Enraged, they plot without cease night and day,
They are set for combat, growling, raging,
They form a council to prepare for the fight.
Mother Hubur,* she who fashions all things,
Added matchless weapons, bore monster-serpents,
Sharp of tooth, unsparing of fang.
[With venom] for blood she has filled their bodies.
Roaring dragons she has clothed with terror,
Has crowned them with haloes, making them like gods,
So that he who beholds them shall perish abjectly,
(And) that, with their bodies reared up, none might
turn [them back].**
She set up the Viper, the Dragon,
and the Sphinx, (140)
The Great-Lion, the Mad-Dog, and the Scorpion-Man,
Mighty lion-demons, the Dragon-Fly, the Centaur—
Bearing weapons that spare not, fearless in battle.
Firm were her decrees, past withstanding were they.
Withal eleven of this kind she brought [forth].
From among the gods, her first-born, who formed [her
Assembly],
She elevated Kingu, made him chief among them.
The leading of the ranks, command of the Assembly,
The raising of weapons for the encounter, advancing to

(130)

combat,
In battle the command-in-chief— (150)
These*® to his hand she entrusted as she seated him in

the Council:
“I have cast for thee the spell, exalting thee in the
Assembly of the gods.
To counsel all the gods I have given thee full power.**
Verily, thou art supreme, my only consort art thou!

38 Apparently Anu, to judge from LK4, 3.

89 Lit. “heart.”

40 Reading /-6 with F. Delitzsch, 4f0, v1 (1930-31), 222.

41 For this term, which in its application to a goddess represents in effect
a female counterpart of Ea, cf. 1. J. Gelb, Hurrians and Subarians (1944),
92 ff. and E. A, Speiser, J40S, Lxvi1 (1948), 12.

42 Lit, “turn back their breasts.” Another possxblhty is “they will not turn
back.” For lines 132-139, which recur several times later on, cf. Th.
Jacobsen, in The Intellectual Adventure of Ancient Man (1946), 175-6.
The entire epic is reviewed, and various passages are translated, ibid. 172 ff.

48 Rendering in this fashion the particle -ma.

44 The literal translation of this idiomatic phrase is “Into thy hand(s) I
have charged (filled).”




AKKADIAN MYTHS AND EPICS : 63

Thy utterance shall prevail over all the Anunnaki!”

She gave him the Tablet of Destinies, fastened on his
breast:

“As for thee, thy command shall be unchangeable,
[Thy word] shall endure!”

As soon as Kingu was elevated, possessed of [the rank
of Anu],

For the gods, his* sons, [they*® decreed] the fate:

“Your word shall make the first subside, (160)

Shall humble the ‘Power-Weapon,” so potent in (its)

'”11
Tabler 11

sweep!
When Tiamat had thus lent import to her handiwork,
She prepared for battle against the gods, her offspring.
To avenge Apsu, Tiamat wrought evil.
That she was girding for battle, was divulged to Ea.
As soon as Ea heard of this matter,
He lapsed into dark silence and sat right still. -
Then, on further thought, his anger subsided,
To Anshar, his (fore)father he betook himself.
When he came before his grandfather, Anshar,
All that Tiamat had plotted to him
he repeated: (10)
“My father, Tiamat, she who bore us, detests us.
She has set up the Assembly*® and is furious with rage.
All the gods have rallied to her;
Even those whom you brought forth march at her side.
They throng and march at the side of Tiamat,
Enraged, they plot without cease night and day.
They are set for combat, growling, raging,
They have formed a council to prepare for the fight.
Mother Hubur, she who fashions all things,
Has added matchless weapons, has born
monster-serpents, (20)
Sharp of tooth, unsparing of fang.
With venom for blood she has filled their bodies.
Roaring dragons she has clothed with terror,
Has crowned them with haloes, making them like gods,
So that he who beholds them shall perish abjectly,
(And) that, with their bodies reared up, none might
turn them back.
She has set up the Viper, the Dragon, and the Sphinx,
The Great-Lion, the Mad-Dog, and the Scorpion-Man,
Mighty lion-demons, the Dragon-Fly, the Centaur—
Bearing weapons that spare not,
fearless in battle. (30)
Firm are her decrees, past withstanding are they.
Withal eleven of this kind she has brought forth.
From among the gods, her first-born, who formed her
Assembly,

45 Var. “her.”

48 Tiamat and Kingu.

47 The word play of the original gafru : maglara is difficult to reproduce.
For this passage see A. L. Oppenheim, Orienzalia, xvi (1947), 219. I retain,
however, kiz-mu-ru in place of Oppenheim’s Sit-mu-ru.

48 For the all-important place of the puhrum or “assembly” in Meso-
potamian society, celestial as well as human, cf. Th. Jacobsen, Primitive
Democracy in Mesopotamia, JNES, 1 (1943), 159 ff., and my remarks on
Some Sources of Intellectual and Social Progress in the Ancient Near East,

Studies in the History of Culture (1942), 51 ffi. When used in its technical
sense, the word has been capitalized in this translation.

She has elevated Kingu, has made him chief among
them.

The lcadmg of the ranks, command of the Assembly,

The raising of weapons for the encounter, advancing to
combat, '

In battle the command-in-chief—

These* to his hands [she entrusted] as she seated him in
the Council:

‘[T have cast the spell] for thee, exalting thee in the
Assembly of the gods.

[To counsel all the] gods [I have given thee] full
power.* (40)

[Verily, thou art supreme, my only consort] art thou!

[Thy utterance shall prevail over all the Anun]naki!’

[She has given him the Tablet of Destinies, fastened on
his breast]:

‘[As for thee, thy command shall be unchangeable],
They word shall endure!’

[As soon as Kingu was elevated ], possessed of the rank
of Anu,

[For the gods, her®™ sons, they decreed the fate:

‘[ Your word] shall make the fire subside,

Shall humble the “Power-Weapon,” [so potent in (its)

sweep!]’”
[When Anshar heard that Tiamat] was sorely troubled,
[He smote his loins® and] bit his lips. (50)
[Gloomy was his heart], restless his mood.
[He covered] his [mouth] to stifle his outcry:*

P

‘[ ... ] battle.

[Thc weapon thou hast made], up, bear thou!

[Lo, Mummu and] Apsu thou didst slay.

[Now, slay thou Kin]gu, who marches before her.

[...] wisdom.”

[Answcrcd the counselor of] the gods, Nudimmud.
(The reply of Ea-Nudimmud is lost in the break.

Apparently, Ea had no remedy, for Anshar next turns

to Anu:)

[To Anu,] his son, [a word] he addressed:

“[ ... ] this, the most puissant of heroes,

Whose strength [is outstanding], past resisting his on-

slaught.

[Go] and stand thou up to Tiamat,

That her mood [be calmed], that her heart expand.

[1f] she will not hearken to thy word,

Then tell her our [word], that she mlght be calmed.”

When [he heard] the command of his father, Anshar,

[He made straight] for her way, following

the road to her. (80)
[But when Anu was near (enough) ] to see the plan of
Tiamat,

[He was not able to face her and] he turned back.
[He came abjectly to his father], Anshar.
[As though he were Tiamat™ thus he] addressed him:

49 cf, note 47.

51 As a sign of distress.

52 cf. Oppenheim, loc. cit., 220, n.1. Note also the intransitive forms of
this verb in the Legend of Zu (below), A 23, B s52.

53 The suffix -k in the next line makes it apparent that the statement
addressed to Anshar is an exact quotation of Anu’s previous speech to
Tiamat. The context bears out this interpretation.

50 Tablet I, 159 has “his.”
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“My hand [suffi]ces not for me to subdue thee.”
Speechless was Anshar as he stared at the ground,
Hair on edge, shaking his head at Ea.
All the Anunnaki gathered at that place;
Their lips closed tight, [they sat] in silence.
“No god” (thought they) “can go [to
battle and ], (90)
Facing Tiamat, escape [with his life].”
Lord Anshar, father of the gods, [rose up] in grandeur,
And having pondered in his heart, he [said to the
Anunnaki]:
“He whose [strength] is potent shall be [our] avenger,
He who is keen in battle, Marduk, the hero!”
Ea called [Marduk] to his place of seclusion.
[Giv]ing counsel, he told him what was in his heart:™
“O Marduk, consider my advice. Hearken to thy father,
For thou art my son who comforts his* heart.
When facing Anshar, approach as though in
combat; (100)
Stand up as thou speakest; seeing thee, he will grow
restful.”
The lord rejoiced at the word of his father;
He approached and stood up facing Anshar.
When Anshar saw him, his heart filled with joy.
He kissed his lips, his (own) gloom dispelled.
“[Anshar], be not muted; open wide thy lips.
I will go and attain thy heart’s desire.
[Anshar], be not muted; open wide thy lips.
I will go and attain thy heart’s desire!
What male is it who has pressed his fight
against thee? (110)
[Iz is but] Tiamat, a woman, that flies at thee with
weapons!
[O my father-]creator, be glad and rejoice;
The neck of Tiamat thou shalt soon tread upon!
[O my father-]creator, be glad and rejoice;
[ The neck] of Tiamat thou shalt soon tread upon!”
“My son, (thou) who knowest all wisdom,
Calm [Tiamat] with thy holy spell.
On the storm-ch[ariot] proceed with all speed.
From her [presence] they shall not drive (thee)! Turn
(them) back!”
The lord [rejoiced] at the word of his father. (120)
His heart exulting, he said to his father:
“Creator of the gods, destiny of the great gods,
If I indeed, as your avenger,
Am to vanquish Tiamat and save your lives,
Set up the Assembly, proclaim supreme my destiny!
When jointly in Ubshukinna® you have sat down re-
joicing,
Let my word, instead of you, determine the fates.
Unalterable shall be what I may bring into being;
Neither recalled nor changed shall be the command of
my lips.”
Tablet 111

Anshar opened his mouth and

54 Reading: [im)-li-ka-ma ak lib-bi-$u i-ta-mi-fu.
55 i.¢. his father’s. . 56 The Assembly Hall.

To Gaga, his vizier, a word he addressed:
“O Gaga, my vizier, who gladdenest my spirit,
To Lahmu and Lahamu I will dispatch thee.
Thou knowest discernment, art adept at fine talk;
The gods, thy fathers, produce thou before me!
Let all the gods proceed hither,
Let them hold converse, sit down to a banquet,
Let them eat festive bread, poured® wine;
For Marduk, their avenger, let them fix
the decrees. (10)
Be on thy way, Gaga, take the stand before them,
And that which I shall tell thee repeat thou unto them:
‘Anshar, your son, has sent me hither,
Charging me to give voice to [the dictates] of his heart,
[Saying]: “Tiamat, she who bore us, detests us.
She has set up the [Assembly] and is furious with rage.
All the gods have rallied to her;
Even those whom you brought forth march at her side.
They throng and march at the side of Tiamat.
Enraged, they plot without cease night
and day. (20)
They are set for combat, growling, raging,
They have formed a council to prepare for the fight.
Mother Hubur, she who fashions all things,
Has added matchless weapons, has born monster-ser-
pents,
Sharp of tooth, unsparing of fang.
With venom for blood she has filled their bodies.
Roaring dragons she has clothed with terror,
Has crowned them with haloes, making them like gods,
So that he who beholds them shall perish abjectly,
(And) that, with their bodies reared up, none
might turn them back. (30)
She has set up the Viper, the Dragon, and the Sphinx,
The Great-Lion, the Mad-Dog, and the Scorpion-Man,
Mighty lion-demons, the Dragon-Fly, the Centaur—
Bearing weapons that spare not, fearless in battle.
Firm are her decrees, past withstanding are they.
Withal eleven of this kind she has brought forth.
From among the gods, her first-born, who formed [her
Assembly],
She has elevated Kingu, has made [him] chief among
them.
The leading of the ranks, [command of the Assembly],
The raising of weapons for the encounter,
ad[vancing to combat], (40)
In battle the comm[and]-in-chief—
These to his hands [she entrusted] as she se[ated him in
the Council }:
‘[T have] cast the spell for thee, [exalting thee] in the
Assembly of the gods.
To counsel all the gods [I have given thee full power].
[Verily], thou art supreme, my [only consort art thou]!
Thy utterance shall prevail over all the [ Anunnaki]?’
She has given him the Tablet of Destinies, [fastened on
his] breast:

57 This use of patdqu is attested for metallurgy.
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‘As for thee, thy command shall be unchangeable,
Thy word shall endure!’

As soon as Kingu was elevated, possessed of the rank of
Anu,

For the gods, her sons, they decreed the fate: (50)

“Your word shall make the fire subside,

Shall humble the “Power-Weapon,” so potent in (its)
sweep!’

I sent forth Anu; he could not face her.

Nudimmud was afraid and turned back.

Forth came Marduk, the wisest of gods, your son,

His heart having prompted him to set out to face
Tiamat.

He opened his mouth, saying unto me:

‘If I indeed, as your avenger,

Am to vanquish Tiamat and save your lives,

Set up the Assembly, proclaim supreme

my destiny! (60)
When jointly in Ubshukinna you have sat down re-
joicing,

Let my word, instead of you, determine the fates.
Unalterable shall be what I may bring into being;
Neither recalled nor changed shall be the command of
my lips!’
Now hasten hither and promptly fix for him your
decrees,
That he may go forth to face your mighty foe!’
Gaga departed, proceeding on his way.
Before Lahmu and Lahamu, the gods, his fathers,
He made obeisance, kissing the ground at their feet.
He bowed low as he took his place
to address them: (70)
“It was Anshar, your son, who has sent me hither,
Charging me to give voice to the dictates of his heart,
Saying: ‘“Tiamat, she who bore us, detests us.  «
She has set up the Assembly and is furious with rage.
All the gods have rallied to her,
Even those whom you brought forth march at her side.
They throng and march at the side of Tiamat.
Enraged, they plot without cease night and day.
They are set for combat, growling, raging,
They have formed a council to prepare
for the fight. (80)
Mother Hubur, she who fashions all things,
Has added matchless weapons, has born monster-ser-
pents,
Sharp of tooth, unsparing of fang.
With venom for blood she has filled their bodies,
Roaring dragons she has clothed with terror,
Has crowned them with haloes, making them like gods,
So that he who beholds them shall perish abjectly,
(And) that, with their bodies reared up, none might
turn them back.
She has set up vipers,” dragons, and sphinxes,
Great-lions, mad-dogs, and scorpion-men, (90)
Mighty lion-demons, dragon-flies, and centaurs—

23 9

58 In view of the plurals in this passage (one text, however, retains the
singulars), the names of the monsters are this time given in lower case.

Bearing weapons that spare not, fearless in battle.

Firm are decrees, past withstanding are they.

Withal eleven of this kind she has brought forth.

From among the gods, her first-born, who formed her
Assembly,

She has elevated Kingu, has made him chief among
them.

The leading of the ranks, command of the Assembly,

The raising of weapons for the encounter, advancing to
combat,

In battle the command-in-chief—

These to his hands she has entrusted as she
seated him in the Council: (100)

‘I have cast the spell for thee, exalting thee in the
Assembly of the gods.

To counsel all the gods I have given thee full power.

Verily, thou art supreme, my only consort art thou!

Thy utterance shall prevail over all the Anunnaki!’

She has given him the Tablet of Destinies, [fastened on
his breast]:

‘As for thee, thy command shall be un[changeable,
Thy word shall endure]!

As soon as Kingu was elevated, [possessed of the rank
of Anu],

For the gods, her sons, [they decreed the fate]:

“Your word shall make the fire subside,

[Shall humble the “Power-]Weapon,” so potent
in (its) sweep!’

I sent forth Anu; he could not [face her].

Nudimmud was afraid [and turned back].

Forth came Marduk, the wisest [of gods, your son],

[His heart having prompted him to set out] to face
Tiamat.

He opened his mouth, [saying unto me]:

‘If I indeed, [as your avenger],

Am to vanquish Tiamat [and save your lives],

Set up the Assembly, [proclaim supreme my destiny]!

When in Ubshukinna [jointly you sit down rejoicing],

Let my word, instead of [you, determine
the fates]. (120)

Unalterable shall be what [I] may bring into being;

Neither recalled nor changed shall be the command [of
my lips]!’

Now hasten hither and promptly [fix for him] your
decrees,

That he may go forth to face your mighty foel”

When Lahmu and Lahamu heard this, they cried out
aloud,

All the Igigi®® wailed in distress:

“How strange®® that they should have made [this] de-
cision!

We cannot fathom the doings of Tiamat!”

They made ready® to leave on their journey,

All the great gods who decree the fates. (130)

They entered before Anshar, filling [Ubshukinnal.

They kissed one another in the Assembly.

(110)

59 The heavenly deities.
80 Lit. “What has turned strange?”
81 cf, Oppenheim, Orientalia, xv1 (1947), 223.
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They held converse as they [sat down] to the banquet.

They ate festive bread, poured [the wine],

They wetted their drinking-tubes® with sweet intoxi-
cant.

As they drank the strong drink, [their] bodies swelled.

They became very languid as their spirits rose.

For Marduk, their avenger, they fixed the decrees.

Tabler IV

They erected for him a princely throne.
Facing his fathers, he sat down, presiding.*
“Thou art the most honored of the great gods,
Thy decree is unrivaled, thy command is Anu.**
Thou, Marduk, art the most honored of the great gods,
Thy decree is unrivaled, thy word is Anu.
From this day unchangeable shall be thy pronounce-
ment.
To raise or bring low—these shall be (in) thy hand.
Thy utterance shall be true, thy command shall be un-
impeachable.
No one among the gods shall transgress
thy bounds! (10)
Adornment being wanted for the seats of the gods,
Let the place of their shrines ever be in thy place.
O Marduk, thou art indeed our avenger.
We have granted thee kingship over the universe entire.
When in Assembly thou sittest, thy word shall be
supreme.
Thy weapons shall not fail; they shall smash thy foes!
O lord, spare the life of him who trusts thee,
But pour out the life of the god who seized evil.”
Having placed in their midst the Images,
They addressed themselves to Marduk, their
first-born: (20)
“Lord, truly thy decree is first among gods.
Say but to wreck or create; it shall be.
Open thy mouth: the Images will vanish!
Speak again, and the Images shall be whole!”
At the word of his mouth the Images vanished.
He spoke again, and the Images were restored.
When the gods, his fathers, saw the fruit of his word,
Joyfully they did homage: “Marduk is king!”
They conferred on him scepter, throne, and vestment;
They gave him matchless weapons that ward off
the foes: (30)
“Go and cut off the life of Tiamat.
May the winds bear her blood to places undisclosed.”
Bel’s destiny thus fixed, the gods, his fathers,
Caused him to go the way of success and attainment.
He constructed a bow, marked it as his weapon,
Attached thereto the arrow, fixed its bow-cord.
He raised the mace, made his right hand grasp it;
Bow and quiver he hung at his side.
In front of him he set the lightning,
62 The term rdtum “tube, pipe” refers here obviously to the drinking-tubes
which are pictured commonly in representations of banquets.
83 Lit, “for advising.”

84 j.c. it has the authority of the sky-god Anu.
85 Lit, “outcome of his mouth.”

With a blazing flame he filled his body. (40)

He then made a net to enfold Tiamat therein.

The four winds he stationed that nothing of her might
escape,

The South Wind, the North Wind, the East Wind, the
West Wind.

Close to his side he held the net, the gift of his father,
Anu.

He brought forth Imhullu “the Evil Wind,” the Whirl-
wind, the Hurricane,

The Fourfold Wind, the Sevenfold Wind, the Cyclone,
the Matchless Wind;

Then he sent forth the winds he had brought forth, the
seven of them.

To stir up the inside of Tiamat they rose up behind him.

Then the lord raised up the flood-storm, his mighty
weapon.

He mounted the storm-chariot irresistible
[and] terrifying. (s50)

He harnessed (and) yoked to it a team-of-four,

The Killer, the Relentless, the Trampler, the Swift.

(Their) lips were parted, their teeth  bore poison.

They were tireless and skilled in destruction.

On his right he posted the Smiter, fearsome in battle,

On the left the Combat, which repels all the zealous.*

For a cloak he was wrapped in an armor of terror;*

With his fearsome halo his head was turbaned.

The lord went forth and followed his course,

Towards the raging Tiamat he set his face. (60)

In his lips he held a spell;®™

A plant to put out poison was grasped in his hand.

Then they milled about him, the gods milled about him,

The gods, his fathers, milled about him, the gods milled
about him.

The lord approached to scan the inside of Tiamat,

(And) of Kingu, her consort, the schieme to perceive.

As he looks on, his course becomes upset,

His will is distracted and his doings are confused.

And when the gods, his helpers, who marched at his
side,

Saw the valiant hero, blurred became
their vision. (70)

Tiamat emitted [a cry],” without turning her neck,

Framing™ savage™ defiance in her lips:™

“Too [imp]ortant art thou [for]™ the lord of the gods
to rise up against thee!

86 These two lines, hitherto obscured by breaks, have been filled out and
clarified by the fragment transliterated in Anatolian Studies, n (1952), 27;
cf. LKA, 6.

67 The assonance of the original, viz. nablapti apluhti pulhisi halipma,
cannot be readily reproduced; for the passage cf. LK4, 6.

88 See now_Anatolian Studies, 1, 28.

89 cf E. Weidner, 470, m1 (1926), 123 for the reading [rigm]a, although
[#3f]a “her incantation” is not impossible. For lines 64-83 see the fragment
published by Weidner, #bid., 122-24.

70 For a close semantic parallel cf. Judg. 12:6.

T1To give lulli the same sense as in Tablet VI, 6-7, and Gilg. 1, iv 7.

72 Tiamat's taunt, as recorded in the next two lines, is not transparently
CIC'211*'1".1‘(eading [ka)b-ta-t[a a?-n]a fa, cf. CT, xm, 17; the third sign does

not appear to be adequately reproduced in Deimel, Enuma Eli, 17, and the
fifth sign cannot be read §u (for [n]a) as is done by Labat, PBC, 128.
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Is it in their place that they have gathered, (or) in thy
lace?”

Thcfeupon the lord, having [raised] the flood-storm, his
mighty weapon,

[T]o enraged Tiamat he sent word as follows:

“Why art thou risen,” art haughtily exalted,

Thou hast charged thine own heart to stir up conflict,

.. . sons reject their own fathers,

Whilst thou, who hast born them,
hast foresworn love! (80)

Thou hast appointed Kingu as thy consort,

Conferring upon him the rank of Anu, not rightfully
his.™

Against Anshar, king of the gods, thou seekest evil;

[Against] the gods, my fathers, thou hast confirmed thy
wickedness.

[Though] drawn up be thy forces, girded on thy
weapons,

Stand thou up, that I and thou meet in single combat!”

When Tiamat heard this,

She was like one possessed; she took leave of her senses.

In fury Tiamat cried out aloud.

To the roots her legs shook both together.™ (90)

She recites a charm, keeps casting her spell,

While the gods of battle sharpen their weapons.

Then joined issue Tiamat and Marduk, wisest of gods.

They strove™ in single combat, locked in battle.

The lord spread out his net to enfold her,

The Evil Wind, which followed behind, he let loose in
her face.

When Tiamat opened her mouth to consume him,

He drove in the Evil Wind that she close not her lips.

As the fierce winds charged her belly,

Her body was distended™ and her mouth
was wide open.

He released the arrow, it tore her belly,

It cut through her insides, splitting the heart.

Having thus subdued her, he extinguished her life.

He cast down her carcass to stand upon it.

After he had slain Tiamat, the leader,

Her band was shattered, her troupe broken up;

And the gods, her helpers who marched at her side,

Trembling with terror, turned their backs about,

In order to save and preserve their lives.

Tightly encircled, they could not escape. (110)

He made them captives and he smashed their weapons.

Thrown into the net, they found themselves ensnared;

Placed in cells, they were filled with wailing;

Bearing his wrath, they were held imprisoned.

(100)

74 For lines 76-83 cf. now Anarolian Studies, 1, 28 as well as the Weid-
ner fragment cited in n. 6g9. The first (Gurney fragment) supplies the parts
which were missing in the Weidner fragment—correcting some of the
guesses of modern interpreters.

75 The correction of -ya to -fu, which I proposed in the first edition of
ANET, is borne out by the Gurney fragment.

76 For malmali§ cf. J. Lewy, Orientalia, x1 (1942), 336, n.1; H. G.
Giiterbock, 470, xm (1939), 48.

77 Reading id-lu-bu, with Heidel, BG, 30, n.84, but translating the verb
in the sense established in JCS, v (1951), 64 ff.

78 ¢f, Heidel, BG, 30, n.8s.

And the eleven creatures which she had charged with
awe,
The whole band of demons that marched on her right,
He cast into fetters, their hands he bound.
For all their resistance, he trampled (them) underfoot.
And Kingu, who had been made chief among them,
He bound and accounted him to Uggae.” (120)
He took from him the Tablet of Destinies, not
rightfully his,
Sealed (them) with a seal® and fastened (them) on his
breast.
When he had vanquished and subdued his adversaries,
Had . . . the vainglorious foe,
Had wholly established Anshar’s triumph over the foe,
Nudimmud’s desire had achieved, valiant Marduk
Strengthened his hold on the vanquished gods,
And turned back to Tiamat whom he had bound.
The lord trod on the legs of Tiamat,
With his unsparing mace he crushed her skull.
When the arteries of her blood he had severed,
The North Wind bore (it) to places undisclosed.
On secing this, his fathers were joyful and jubilant,
They brought gifts of homage, they to him.
Then the lord paused to view her dead body,
That he might divide the monster and do artful works.
He split her like a shellfish into two parts:
Half of her he set up and ceiled it as sky,
Pulled down the bar and posted guards.
He bade them to allow not her waters
to escape. (140)
He crossed the heavens and surveyed the regions.
He squared Apsu’s quarter,* the abode of Nudimmud,
As the lord measured the dimensions of Apsu.
The Great Abode, its likeness, he fixed as Esharra,
The Great Abode, Esharra, which he made as the firma-
ment.
Anu, Enlil, and Ea he made occupy their places.

Tablet V

He constructed stations for the great gods,
Fixing their astral likenesses as the Images.
He determined the year by designating the zones:
He set up three constellations for each of the twelve
months.
After defining the days of the year [by means] of
(heavenly) figures,
He founded the station of Nebiru® to determine their
(heavenly) bands,
That none might transgress or fall short.
Alongside it he set up the stations of Enlil and Ea.
Having opened up the gates on both sides,
He strengthened the locks to the left
and the right. (10)
79 God of death.
80 This was an essential act of attestation in Mesopotamian society.
81 For this rendering cf. A. Schott, Z4, xL11 (1934), 137.
82j.e. the planet Jupiter. This station was taken to liec between the band

(riksu; cf. 1. 6) of the north, which belonged to Enlil, and the band of the
south, which belonged to Ea.

(130)
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In her® belly he established the zenith.

The Moon he caused to shine, the night (to him) en-
trusting.

He appointed him a creature of the night to signify the
days:

“Monthly, without cease, form designs with a crown.

At the month’s very start, rising over the land,

Thou shalt have luminous horns to signify six days,

On the seventh day reaching a [half]-crown.

At full moon™ stand in opposition® in mid-month.

When the sun [overtakes] thee at the base of heaven,

Diminish [thy crown] and retrogress in light. (20)

At the time [of disappearance] approach thou the
course of the sun,

And [on the thir]tieth thou shalt again stand in
opposition to the sun.”

(See Supplement.)

Table: VI

When Marduk hears the words of the gods,
His heart prompts (him) to fashion artful works.
Opening his mouth, he addresses Ea
To impart the plan he had conceived in his heart:
“Blood I will mass and cause bones to be,
I will establish a savage,®® ‘man’ shall be his name.
Verily, savage-man I will create.
He shall be charged with the service of the gods

That they might be at ease!
The ways of the gods I will artfully alter.
Though alike revered, into two (groups) they

shall be divided.” (10)
Ea answered him, speaking a word to him,
Giving him another plan for the relief of the gods:
“Let but one of their brothers be handed over;
He alone shall perish that mankind may be fashioned.”
Let the great gods be here in Assembly,
Let the guilty be handed over that they may endure.”
Marduk summoned the great gods to Assembly;
Presiding® graciously, he issues instructions.
To his utterance the gods pay heed.”
The king addresses a word to the Anunnaki: (20)
“If your former statement was true,

83 Tlamat’s.

84 Akkadian Saparru, the prototype of the “Sabbath” in so far as the in-
junctions against all types of activity are concerned.

85 j.e. with regard to the sun. This verb was a technical term in Baby-
lonian astronomy.

88 For this value of the term, probably a derivative of the ethnic name
Lullu, cf. B. Landsberger, Klcinasiatische Forschungen, 1 (1929), 321-334
and MAOG, v (1928), 320, n. 2; also E. A. Speiser, Mesopotamian Origins
(1930), 95, 0. 35. That the Lullu were linked by Akkadian sources with
the remote and dim past may be gathered from the evidence which I listed
in JAOS, Lxvint (1948), 8, as well as from the fact that the flood ship
(Gilg., X1, 140) lands on Mount Nisir, in Lullu country.

87 Out of his blood.

88 Lit. “ordering.”

89 Reading w-pag-qu-uf! (var. -ful), with W. von Soden, Z4, xLvn
(1942), 3. Von Soden’s notes on the remainder of Tablet VI and on Tablet
VI, together with his translation of the hitherto unknown or obscure parts
of Tablet VII—based on new fragments and on corrected readings of the
text published by E. Ebeling in MAOG, xu (1939), part 4—(see Joc. ciz.,

1-26) have proved very illuminating, as may be seen from the numerous
references below; see now LKA, 7 and 8.

Do (now) the truth on oath by me declare!*

Who was it that contrived the uprising,

And made Tiamat rebel, and joined battle?

Let him be handed over who contrived the uprising.

His guilt I will make him bear. You shall dwell in
peace!”

The Igigi, the great gods, replied to him,

To {‘ugaldimmerankia,"1 counselor of the gods, their
ord:**

“It was Kingu who contrived the uprising,

And made Tiamat rebel, and joined battle.” (30)

They bound him, holding him before Ea.

They imposed on him his guilt and severed his blood
(vessels).

Out of his blood they fashioned mankind.

He®® imposed the service and let free the gods.

After Ea, the wise, had created :nankind,

Had imposed upon it the service of the gods—

That work was beyond comprehension;

As artfully planned by Marduk, did Nudimmud create
1it—

Marduk, the king of the gods divided

All the Anunnaki above and below.* (40)

He assigned (them) to Anu to guard his instructions.

Three hundred in the heavens he stationed as a guard.

In like manner the ways of the earth he defined.

In heaven and on earth six hundred (thus) he settled.

After he had ordered all the instructions, )

To the Anunnaki of heaven and earth had allotted their
portions,

The Anunnaki opened their mouths

And said to Marduk, their lord:

“Now,” O lord, thou who hast caused our deliverance,

What shall be our homage to thee? (50)

Let us build a shrine whose name shall be called

‘Lo, a chamber for our nightly rest’; let us repose in it!

Let us build a throne, a recess for his abode!*

On the day that we arrive®”” we shall repose in it.”

When Marduk heard this,

Brightly glowed his features, like the day:

“Construct Babylon, whose building you have

requested,

Let its brickwork be fashioned. You shall name it* “The
Sanctuary.’”

‘The Anunnaki applied the implement;

For one whole year they molded bricks. (60)

When the second year arrived,

90 cf, Oppenheim, Orientalia, xv1 (1947), 234.

81 “The king of the gods of heaven and carth.”

92 For lines 28-50 sec the fragment published by E. Weidner in 410, x1
(1936) 72-74. This material was not available to Labat; von Soden’s ad-
ditions (cf. note 89) came too late to be utilized by Heidel.

93 Ea,

94 Here and elsewhere in this epic the Anunnaki are understood to be the
celestial gods (normally Igigi) as well as those of the lower regions.

95 Not “Q Nannar,” as translated by some. For this rebus writing signify-
ing inanna “now” cf. 410, x1 (1936), 73.

96 Reading a-far!-fu, with v. Soden, loc. cit., 4.

97 For the New Year's festival.

98 For this and the preceding line cf. v. Soden, loc. cit.
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They raised high the head® of Esagila equaling Apsu.'*
Having built a stage-tower as Aigh as Apsu,

They set up iz i¢ an abode for Marduk, Enlil, (and) Ea
In their presence he was seated in grandeur.

To the base of Esharra'® its horns look down.

After they had achieved the building of Esagila,

All the Anunnaki erected their shrines.

The three hundred Igigi... ... all of them gathered,

The lord being on the lofty dais which they had built
as his abode, 0)

The gods, his fathers, at his banquet'® he seated:

“This is Babylon, the place that is your home!'*

Make merry in its precincts, occupy its broad [places].
The great gods took their seats,

They set up festive drink, sat down to a banquet.

After they had made merry within it,

In Esagila, the splendid, had performed their rites,"”
The norms had been fixed (and) 4/l [their] portents,
All the gods apportioned the stations of heaven and

1104

earth.**®
The fifty great gods took their seats. (80)
The seven gods of destiny set up the three hundred [in
heaven].'”

Enlil raised the bow, his weapon,'®® and laid (it) before
them.

The gods, his fathers, saw the net he had made.

When they beheld the bow, how skillful its shape,

His fathers praised the work he had wrought.

Raising (it), Anu spoke up in the Assembly of the gods,

As he kissed the bow: “This is my daughter!”

He named the names of the bow as follows:

“Longwood is the first, the second is Accurate;'*

Its third name is Bow-Star, in heaven 1 have made (go)
it shine.”

(Lines 86-112, hitherto largely or wholly destroyed,

have now been filled in by another Sultantepe dupli-

cate; cf. Gurney, Anatolian Studies, 1, 33. A translation

of lines 91-104 will be found on p. 503. Labat’s assumed

lines 98 is to be deleted, following von Soden, ZA4, xL

(1932), 169, but his line count has been retained for

convenience.)

“Most exalted be the Son, our avenger;

Let his sovereignty be surpassing, having no rival.

May he shepherd the black-headed ones,** his creatures.

To the end of days, without forgetting, let them acclaim

his ways.
May he establish for his fathers the great
food-offerings; (110)
Their support they shall furnish, shall tend their sanc-
tuaries.

99 A play on the sense of Sumerian “Esagila.”

100 Meaning apparently that the height of Esagila corresponded to the
depth of Apsii’s waters.

101 ¢f, v, Soden, loc. cit.

102 jbid,

108 Var. “which you love,” a virtual homonym of “your home” in
Akkadian,

104 y_ Soden, Joc. cit., 6.

105 jbid. 108 b4, 107 ;bid. 108 5544,

109 Jit.: “Achiever.”

110 A common Akkadian metaphor for “the human race.” In the pre-
ceding line the term emdizu has been taken to reflect the primary sense of
Sumerian ¢ n “lord” rather than “high priest.”

May he cause incense to be smelled, . . . their spells,

Make a likeness on earth of what he has wrought in heaven.

May he order the black-headed to revere him,

May the subjects ever bear in mind to speak of their god,

And may they at his word pay heed"** to the goddess.

May food-offerings be borne for their gods and god-
desses.

Without fail let them support their gods!

Their lands let them improve, build their shrines,

Let the black-headed wait on their gods. (120)
As for us, by however many names we pronounce, he is
our god!

Let us then proclaim his fifty names:"**

‘He whose ways are glorious, whose deeds are likewise,

(1) Marpbuk, as Anu, his father,"® called him from his
birth ;"

Who provides grazing and drinking places, enriches
their stalls,

Who with the flood-storm, his weapon, vanquished the
detractors,

(And) who the gods, his fathers, rescued from distress.

T'ruly, the Son of the Sun,"® most radiant of gods is he.

In his brilliant light may they walk forever!

On the people he brought forth, endowed

with life, (130)
The service of the gods he imposed that these may have
ease.

Creation, destruction, deliverance, grace—

Shall be by his command.*** They shall look up to him!

(2) Marukka verily is the god, creator of all,

Who gladdens the heart of the Anunnaki, appeases the
Igigi.

(3) Marutukku verily is the refuge of his land, city,
and people.

Unto him shall the people give praise forever.

(4) BarasHaxusHU" stood up and took hold of its'*®
reins;

Wide is his heart, warm his sympathy.

(5) LucaLpiMMmERANKIA is his name which we

proclaimed in our Assembly. (140)
His commands we have exalted above the gods, his
fathers.

Verily, he is lord of all the gods of heaven and underworld
The king at whose discipline the gods above and below
are in mourning.**

111y, Soden, loc. cit., 7 reads i-pig-qu; but note Gurney, ad loc.

112 A penetrating discussion of these names has been furnished by F. M.
Th. Béhl in 4f0, xr (1936), 191-218. The text etymologizes the names in
a manner made familiar by the Bible; the etymologies, which accompany
virtually every name on the long list are meant to be cabalistic and symbolic
rather than strictly linguistic, although some of them happen to be lin-
fhuistically sound. The name count has in each case been indicated in paren-

eses.

113 Here and elsewhere “father” is used for “grandfather” or “ancestor.”

114 Lit, “emergence.”

115 ¢f Tablet I, 101-02.

118 Reading ba!-fi-ma in this line and 2-ba!-tu in the line above, with v.
Soden, loc. cit., 7. For nanng “command” see ZA4, xLiv (1938), 42.

117 Var, SHUDUNSHAKUSHE.

118 j e, those of the land.

119 For the remainder of this tablet ¢f. the new fragment published by
E. Ebeling in MAOG, x11 (1939), part 4 and the remarks of W. v. Soden in
ZA, xLvn (1942), 7-8. cf. now LKA, 7.
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(6) Nar-LUGALDIMMERANKIA is the name of him
Whom we have called the monitor'* of the gods;
Who in heaven and on earth founds for us retreats*” in
trouble,
And who allots stations to the Igigi and Anunnaki.
At his name the gods shall tremble and quake in retreat.
(7) AsaruLupu is that name of his
Which Anu, his father, proclaimed for him.
He is truly the light of the gods, the mighty leader,
Who, as the protecting deities'* of gods
and land, (150)
In fierce single combat saved our retreats in distress.
Asaruludu, secondly, they have named (8) NamriLLaku,
The god who maintains life,'**
Who restored the lost gods, as though his own creation;
The lord who revives the dead gods by his pure incanta-
tion,
Who destroys the wayward foes. Let us praise his
prowess!'*
Asaruludu, whose name was thirdly called (9) Namru,
The shining god who illumines our ways.”
Three each of his names'®*® have Anshar, Lahmu, and
Lahamu proclaimed;
Unto the gods, their sons, they did utter them:
“We have proclaimed three each
of his names.
Like us, do you utter his names!”
Joyfully the gods did heed their command,
As in Ubshukinna they exchanged counsels:
“Of the heroic son, our avenger,
Of our supporter we will exalt the name!”
They sat down in their Assembly to fashion™*® destinies,
All of them uttering his names in the sanctuary.

Tablet VII

(10) Asaru, bestower of cultivation, who established
water levels;

Creator of grain and herbs, who causes vegetation to
sprout.*

(11) AsaruaLmM, who is honored in the place of counsel,
who excels in counsel;

To whom the gods hope,*® not being possessed of fear.

(12) ASARUALIMNUNNA, the gracious, light of the father,
[his] begetter,

(160)

Who directs the decrees of Anu, Enlil, Ea and Ninigiku.

He is their provider who assigns their portions,
Whose horned cap® is plenty, multiply[ing . .. ].
(13) Tutu is he, who effects their restoration.

120 This verse confirms the equation of afir with Sumerian nari made
by S. N. Kramer, BASOR, 79 (1940), 25, n. 25. The meaning “monitor”
for this form and “admeonition, instruction™ for afirtu would scem to fit all
known instances,

121 L jt, “seats.” 122 The {édu and lamassu.

123 y, Soden, loc. cit., 7. 124 jbid,

125 ;bid. The reading ni-AM on a new fragment brings the numbers into
agreement with the actual enumeration and eliminates the discrepancies en-
tailed in previous mistaken readings.

128 Var, “proclaim.”

127 The ends of most of these lines are provided by STT, 1, No. 10 but
the ancient commentaries are still helpful; cf. King, STC, 1, 158 ff. and
1, L ff

128 Lit. “wait.”

129 cf, Landsberger, Die Welt des Orients, 1 (1950), 363.

Let him purify their shrines that they
may have ease. (10)
Let him devise the spell that the gods may be at rest.
Should they rise in anger, let them turn [back].
Verily, he is supreme.in the Assembly of the gods;
No one among the gods is his eq[ual].
Tutu is (14) ZIURKINNA, life of the host of [the gods],
Who established** for the gods the holy heavens;
Who keeps a hold on their ways, determines [their
courses|;
He shall not be forgotten by the beclouded.*® Let them
[remember]*** his deeds!
Tutu they thirdly called (15) Ziku, who establishes

holiness,
The god of the benign breath, the lord who
hearkens and acceeds; (20)
Who produces riches and treasures, establishes abun-
dance;***

Who has turned all our wants to plenty;

Whose benign breath we smelled in sore distress.

Let them speak, let them exalt, let them sing his praises!

Tutu, fourthly, let the people magnify as (16) Acaku,

The lord of the holy charm, who revives the dead;

Who had mercy on the vanquished gods,

Who removed the yoke imposed on the gods, his ene-
mies,

(And) who, to redeem them, created mankind;

The merciful, in whose power it lies
to grant life. (30)

May his words endure, not to be forgotten,

In the mouth of the black-headed, whom his hands have
created.

Tutu, fifthly, is (17) Tuku, whose holy spell their
mouths shall murmur;

Who with his holy charm has uprooted all the evil ones.

(18) SuHazu, who knows the heart of the gods,
Who examines the inside;

From whom the evildoer cannot escape;

Who sets up the Assembly of the gods, gladdens their
hearts;

Who subdues the insubmissive; their wide-spread [pro]-
tection;

Who directs justice, roots [out] crooked talk,

Who wrong and right in his place keeps apart.

Shazu may they, secondly, exalt as (19) Zsi,
Who silences the insurgent;

Who banishes consternation from the body of the gods,
his fathers.***

Shazu is, thirdly, (20) SunriM, who with the weapon
roots out all enemies,

Who frustrates their plans, scatters (them) to the winds;

Who blots out all the wicked ones who zremble before
him.

(40)

180 Akk. ukinnu, a word play on the -UKKINNa of the name.

131 Apother metaphor for “mankind.”

132 Supplying [li-kil-la], with v. Soden, loc. cit., 8-9.

133 For lines 21-45 cf. A. Falkenstein, Literarische Keilschriftzexte aus
Uruk (1931), No. 38, obv.

134 Lines 43-130, for which see now the text in LK 4, 8, have been trans-
lated by v. Soden in Z4, xLvit (1942), 10-17.
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Let the gods exult in Assembly!
Shazu is, fourthly, (21) SumcuriM, who insures’*® a
hearing for the gods, his fathers,
Creator of the gods, his fathers,
Who roots out the enemies, destroys their progeny;
Who frustrates their doings, leaving nothing of them.
May his name be evoked and spoken
in the land! (50)
Shazu, fifthly, they shall praise as (22) ZauriM, the lord
of the living,
Who destroys all adversaries, all the disobedient;
[pur]sues the evil;
Who all the fugitive gods brought home to their shrines.
May this his name endure!
To Shazu, moreover, they shall, sixthly, render all honor
as (23) ZAHGURIM,
Who all the foes destroyed as though in battle.
(24) EnBiLuLy, the lord who makes them flourish, is he;
The mighty one who named them, who instituted roast-
offerings;
Who ever regulates for the land the grazing and water-
ing places; <
Who opened the wells, apportioning waters
of abundance. (60)
Enbiluly, secondly, they shall glorify as (25) Epapun,
The lord who sprinkles the field,
Irrigator'® of heaven and earth, who establishes seed-
rows,
Who forms fine plow land in the steppe,
Dam and ditch regulates, who delimits the furrow;
Enbiluly, thirdly, they shall praise as (26) Ensiuru-
GucaL,
The irrigator of the plantations of the gods;
Lord of abundance, opulence, and of ample crops,
Who provides wealth, enriches all dwellings,
Who furnishes millet, causes barley to appear.
Enbilulu is (27) HecaL, who heaps up abundance for
the people’s consumption;™™
Who causes rich rains over the wide earth, provides

vegetation.
(28) sirsiR,™®™ who heaped up a mountain over Zer,
Tiamat, (70)

Who the corpse of Tiamat carried off with Azs weapon;
Who directs the land—their faithful shepherd;
Whose _Aair is a grain field, his horned cap
furrows;
Who the wide-spreading Sea vaults in his wrath,
Crossing (her) like a bridge at the place of single com-
bat.

135 Lit. “sets up.”

136 This meaning of gugallu fails to come through in v. Soden’s rendering
as “Walter.” Attention may be called to my translation in AASOR, xvi
(1936), 95. The term starts out with the value of “inspector of canals” and
is thence transferred to the weather-gods (Adad; cf. Ennuge in Gilg., XI,
6). Eventually it comes to be applied to gods of vegetation and fertility, but
in most contexts, including the present, the original connection is still
apparent. cf. Th. Jacobsen, JNES, v (1946), 130.

137 vy, Soden, loc. cit., 20-21; but the text is doubtful. .

1378 For lines 70-76 cf. the discussion by Landsberger in Die Welt des
Orients, 1 (1950), 362 ff., which is affected only slightly by the recently
published text in LKA, 8. Note especially the variant reading in King,
STC, n, lxiii, 16.

Sirsir, secondly, they named (29) MarLar—and so
forth—'**

Tiamat is his vessel and he the rider.

(30) GiL, who stores up grain heaps—massive mounds—

Who brings forth barley and millet, furnishes the seed of
the land.

(31) GiLMa, who makes lasting the lofty abode
of the gods, (80)
Creator of security,

The hoop that holds the barrel together, who presents
good things.

(32) AciLMa, the exalted one, who tears off the crown
from the wrong position,

Who creates the clouds above the waters, makes endur-
ing aloft.

(33) ZurLum, who designates the fields for the gods,
allots the creation,

Who grants portions and food-offerings, tends the shrines.

(34) MuMMu, creator of heaven and earth, who directs. .

The god who sanctifies heaven and earth is, secondly,
(35) ZULUMMAR,

Whom no other among the gods can match in strength.

(35) GisHNUMUNAB, creator of all people, who made the
(world) regions,

Destroyer of the gods of Tiamat; who made men

out of their substance. (90)
(36) LucaLABDUBUR, the king who frustrated the work
of Tiamat,

Rooted out her weapons;
Whose foundation is firm in front and in the rear.
(37) PAGALGUENNA, the foremost of all the lords, whose
strength is outstanding;
Who is pre-eminent in the royal abode, most exalted
of the gods.
(38) LucaLpburman, the king, bond of the gods, lord of
the Durmah,**
Who is pre-eminent in the abode of the gods, most
exalted of the gods.
(39) ARANUNNA, counselor of Ea, creator of the gods, his
fathers,
Whose princely ways no god whatever can equal.
(40) Dumupuku, whose pure dwelling is renewed in
Duku;**°
Dumuduku, without whom Lugalkuduga
makes no decision. (100)
(41) LucaLLANNA, the king whose strength is outstand-
ing among the gods,
The lord, strength of Anu, who became supreme az the
call*** of Anshar.
(42) LucaLucea, who carried off all of them amidst the
struggle,**
Who all wisdom encompasses, broad in perception.
138 ¢f, v. Soden, loc. cit., but contrast Landsberger, ad loc.
189 “Great Band.” The phrase “Lord of the Durmah” merely reflects
the full name. Cf. Tablet, V, 59.
140 “pyre Dwelling,” a sacred chamber in the Temple at Babylon.

141y, Soden, loc, cit., 22.
142 of A, Goetze, Analecta Orientalia, xn1 (1935), 184 ff.
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(43) IrkiNGu, who carried off Kingu in the zAick™® of
the battle,
Who conveys guidance for all, establishes rulership.
(44) Kivma, who directs all the gods, the giver of
counsel,
At whose name the gods quake in fear, as at the storm.
(45) Esizxur shall sit aloft in the house of prayer;
May the gods bring their presents
before him, (110)
That (from him) they may receive their assignments;
None can without him create artful works.
Four black-headed ones are among his creatures;***
Aside from him no god knows the answer as to their
days.
(46) GieiL, who maintains the sharp point of the
weapon,
Who creates artful works in the battle with Tiamat;
Who has broad wisdom, is accomplished in insight,
Whose mind**® is so vast that the gods, all of them, can-
not fathom (it).
(47) Appu be his name, the whole sky may he cover.
May his beneficent roar ever hover over
(120)

the earth;

May he, as Mummu,**® diminish the clouds;**
Below, for the people may he furnish sustenance.

(48) AsHaru, who, as is his name, guided**® the gods of
destiny;

All of the people are verily in his charge.

(49) Nesru shall hold the crossings of heaven and
earth,

So that they (the gods) cannot cross above and below,
They must wait upon him.

Nebiru is the star**® which in the skies is brilliant.

Verily he holds the central position, they shall bow
down to him,**°

Saying: “He who the midst of the Sea restlessly crosses,

Let ‘Crossing’ be his name, who controls*®* its midst.
May they uphold the course of the stars
of heaven; (130)

May he shepherd all the gods like sheep.

May he vanquish Tiamat; may her life be strait and
short!***

Into the future of mankind, when days have grown old,

May she recede’™ without cease and stay away for-

ever.”™

148 Modifying slightly v. Soden’s suggestion, loc. cit., 23.

144 yon Soden’s suggestion, loc. cit., 23, 15 supported by the Gurney
fragment (cf. n. 59), line 107. cf. Heidel, BG,2 58, n. 150.

145 Lt, “heart.”

148 For Mummu in the sense of “thunder” see A. Heidel, JNES, vu
(1948), 104; the accompanying verb, however, has been given its normal
meaning, cf. Tablet V, 20.

147 Obviously two verses, combined into one on some of the tablets. The
present line count follows Labat’s and, with him, the count by tens as found
in some of the texts.

148 We have here apparently another ancient allusion to a connection
between Akk. afdru and Sumerian nari; cf. Tablet VI, 144.

149 Jupiter.

150 See Landsberger and Kinnier Wilson, JNES, xx (1961), 173 §.

151 L jt. “holds.” 152 ¢f, v. Soden, loc. cit., 25.

153 j e, Tiamat “the Sea.” The variant form of the verb is li-is-se-e-ma.

134 The reading li-ri-iq for li-bi-il (cf. v. Soden’s vaniant li-riql, loc. cit.,
25) makes the verse intelligible,

Because he created the spaces and fashioned the firm
ground, .

Father Enlil called his name (50) ‘Lorp oF THE
LANDS., 1158

When all the names which the Igigi proclaimed,

Ea had heard, his spirit rejoiced,

Thus: “He whose names his fathers have glorified,

He is indeed even as I ; his name shall be Ea.

All my combined rites he shall administer;

All my instructions he shall carry out!”

With the title “Fifty” the great gods

Proclaimed him whose names are fifty and made his
way supreme.

(140)

Epilogue
Let them be kept (in mind) and let the leader explain
them.**
Let the wise and the knowing discuss (them) together.
Let the father recite (them) and impart to his son.
Let the ears of shepherd and herdsman be opened.
Let him rejoice in Marduk, the Enlil of the gods,
That his land may be fertile and that
he may prosper.
Firm in his order, his command unalterable,
The utterance of his mouth no god shall change.
When he looks he does not turn away his neck;
When he is angry, no god can withstand his wrath.
Vast is his mind, broad his sympathy,
Sinner and transgressor may come before him.

(150)

(See the Supplement for the
remainder of the Epilogue.)

The Epic of Gilgamesh

The theme of this epic is essentially a secular one. The poem
deals with such earthy things as man and nature, love and ad-
venture, friendship and combat—all masterfully blended into a
background for the stark reality of death. The climactic struggle
of the protagonist to change his eventual fate, by learning the
secret of immortality from the hero of the Great Flood of long
ago, ends in failure; but with the failure comes a sense of quiet
resignation. For the first time in the history of the world a pro-
found experience on such a heroic scale has found expression
in a noble style. The scope and sweep of the epic, and its sheer
poetic power, give it a timeless appeal. In antiquity, the influence
of the poem spread to various tongues and cultures. Today it
captivates student and poet alike.

The Akkadian title of the poem, which was taken as usual
from the opening words, is $a nagba imuru, “He who saw every-
thing.” The prevailing meter has the normal four beats to a line.
The work is divided into twelve tablets. The longest of these
contains over three hundred lines. It happens to be the so-called
Flood Tablet (XI), virtually in a perfect state of preservation.
The rest has survived in portions, some of considerable size and
others in relatively small fragments. All but a few of the Ak-

158 Akk. Bél matati. This is the fifdeth and last name of Marduk, not
counting the honorific identification of Ea as given in line 140.
156 For the concluding lines cf. A. L. Oppenheim, Orientalia, xv1 (1947),

237.
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kadian texts come from the library of Ashurbanipal at Nineveh.
Unlike the Creation Epic, however, the Gilgamesh Epic is known
also from versions which antédate the first millennium s.c. From
the middle of the second millennium have come down frag-
ments of an Akkadian recension current in the Hittite Empire,
and the same Bogazkdy archives have yielded also important
fragments of a Hittite translation, as well as a fragment of a
Hurrian rendering of the epic. From the first half of the second
millennium we possess representative portions of the Old Baby-
lonian version of the epic, which pertain to Tablets I-II, and X.
That this version was itself a copy of an earlier text is suggested
by the internal evidence of the material. The original date of
composition of the Akkadian work has to be placed at the turn
of the second millennjum, if not slightly earlier.

The connection between the Epic of Gilgamesh as we know
it in its Akkadian form, and its various Sumerian analogues,
has been clarified in recent years thanks to the work of C. J.
Gadd on the Epic of Gilgamesh, Tablet XII, R4, xxxr (1933),
126 ff., and especially by the studies of S. N. Kramer; see his
summary in The Epic of Gilgamesh and its Sumerian Sources,
JAOS, Lxiv (1944), 7 ff. It has been demonstrated that Tablet
XII is not of a piece with the other eleven tablets of the poem,
but is instead a literal translation from the Sumerian. The epic
proper, on the other hand, while utilizing certain motifs which
are featured in Sumerian poems, does so largely in the course of
developing a central theme that has no Sumerian prototype. In
other words, the first eleven tablets of the Akkadian poem of
Gilgamesh constitute an instance of creative borrowing which,
substantially, amounts to an independent creation.!

The text of the Assyrian version is now available in the model
edition published, with transliteration and notes, by R. Campbell
Thompson under the title of The Epic of Gilgamish (1930).
Thompson’s arrangement and line count have been adopted in
this translation, except for the passages that have been allocated
otherwise, as will be noted in each given instance. The sources of
the texts not given by Thompson will be cited in detail in the
course of the translation.

Of the literature on the subject only a small selection can be
listed. One cannot fail, however, to cite the work of Peter Jensen,
antiquated though it may be in some respects, for no scholar has
done more than he to bring the epic to the attention of the
modern world. The translation, transliteration, and notes in his
Assyrisch-babylonische Mythen und Epen (Keilinschriftliche
Bibliothek, v1, 1900) remain useful to this day; and his monu-
mental Das Gilgamesch-Epos in der Weltliteratur (Vol. 1, 1906;
Vol. 11, 1926) testifies to his enduring preoccupation with this
subject. Important progress was made by A. Ungnad and H.
Gressmann, Das Gilgamesch-Epos (1919), and Ungnad returned
to the subject on two subsequent occasions: Die Religion der
Babylonier und Assyrer (1921), and Gilgamesch-Epos und Odys-
see (Kulturfragen, 4/5, 1923). E. Ebeling contributed a trans-
lation to AOT (2nd ed., 1926). The standard German translation
is now that of A. Schott, Das Gilgamesch-Epos (1934). In
English we have R. Campbell Thompson’s translation into hex-
ameters, entitted The Epic of Gilgamisk (1928). To W. E.
Leonard we owe a rendering into free rhythms, entitled Gilga-
mesh (1934), based on a German translation by H. Ranke. The
book of G. Contenau, L'épopée de Gilgamesh is more valuable
perhaps for its general orientation than for the particular contri-
bution of the translation. An informed translation accompanied
by brief notes has been published by F. M. Bohl under the Dutch
title Het Gilgamesj-Epos (1941). The latest and most dependable
translation in English, with brief notes and an extensive discus-
sion of the biblical parallels is that of A. Heidel, The Gilgamesh
Epic and Old Testament Parallels (1946). I have profited con-
siderably from Heidel’s treatment, as I have also from that of

t¢f, §. N. Kramer, loc. cit., 23, n.116. To the material listed in that
article add now 1d., JCS, 1 (1947), 3-46.

Schott (see abave). The same holds true of Schott’s notes, pub-
lished in ZA, xinn (1934), 92 ff., and of the noies by A.
L. Oppenheim, Mesopotamian Mythology II, Orientalia, xvu
(1948), 17 L.

Tabler 1

(1)

He who saw everything [to the end]s of the land,
[Who all thing]s experienced, [conside]red alll®
[...]together [...],
[...] of wisdom, who all things . [ .. ].
The [hi]dden he saw, [laid bare] the undisclosed.
He brought report of before the Flood,
Achieved a long journey, tiring and resting.
All his toil he engraved on a stone stela.
Of ramparted® Uruk the wall he built,
Of hallowed Eanna,* the pure sanctuary. (10)
Behold its outer wall, whose cornice® is like copper,
Peer at the inner wall, which none can equal!
Seize upon the threshold, which is from of old!
Draw near to Eanna, the dwelling of Ishtar,
Which no future king, no man, can equal.
Go up and walk® on the walls of Uruk,
Inspect the base terrace, examine the brickwork:
Is not its brickwork of burnt brick ?
Did not the Seven [Sages]” lay its foundations?

(Remainder of the column broken away. A Hittite
fragment [cf. J. Friedrich, Z4, xxxix (1929), 2-5] cor-
responds in part with the damaged initial portion of our
column ii, and hence appears to contain some of the
material from the end of the first column. We gather
from this fragment that several gods had a hand in
fashioning Gilgamesh, whom they endowed with super-
human size. At length, Gilgamesh arrives in Uruk.)
(ir)
Two-thirds of him is god, [one-third of him is human].
The form of hisbody [ .. . ]

(mutilated or missing—see the Supplement) (37)
He is made fearful like a wild ox, lofty [...]; €Y
The onslaught of his weapons verily has no equal.

By the drum® are aroused [his] companions. (10)

The nobles of Uruk are worried in [their chamb]ers:

“Gilgamesh® leaves not the son to [his] father;

[Day] and [night] is unbridled his arro[gance].

[Is this Gilga]mesh, [the shepherd of ramparted]
Uruk?

Is this [our] shepherd, [bold, stately, wise]?

[Gilgamesh] leaves not [ the maid to her mother],

2 For the restoration of the first two lines cf. GETA, 111, and Bohl, HGE,
ITI.

8 For this translation of Uruk-supdiri cf. Leonard, Gilgamesh, 3.

¢ The temple of Anu and Ishtar in Uruk.

® Oppenheim, Orientalia, xvir (1948), 19, n.2.

8 Text: im-ta-lak “take counsel,” but the parallel passage, XI, 303, reads
i-tal-lak “walk about.”

7 For the seven sages, who brought civilization to seven of the oldest cities
in the land, see H. Zimmern, ZA4, xxxv (1923), 151 fi.

8 For pukku cf. the introduction to Tablet XII and note 233. Here perhaps
the reference is to the abuse for personal purposes of an instrument intended
for civic or religious use.

9 For the various writings of the name cf. GET#, 8 f.; Th. Jacobsen, The

Sumerian King List (1939), 89 f., n.128; and S. N. Kramer, J40S, Lxv
(1944), 11, n.15, and A. Goetze, JCS, 1 (1937), 254.
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The warrior’s daughter, [the noble’s spouse]!”
The [gods hearkened] to their plaint,
The gods of heaven Uruk’s lord [they ... ]:
“Did not [ Arur«]* bring forth this strong
wild ox? (20)
[The onslaught of his weapons] verily has no equal.
By the drum are aroused his [companions].
Gilgamesh leaves not the son to his father;
Day and night [is unbridled his arrogance].
Is this the shepherd of [ramparted] Uruk?
Is this their [ . .. ] shepherd,
Bold, stately, (and) wise? . . .
Gilgamesh leaves not the maid to [her mother],
The warrior’s daughter, the noble’s spouse!”
When [Anu] had heard out their plaint,
The great Aruru they called: (30)
“Thou, Aruru, didst create [the man];
Create now his double;*
His stormy heart™ let him match.
Let them contend, that Uruk may have peace!”
When Aruru heard this,
A double of Anu she conceived within her.
Aruru washed her hands,
Pinched off clay and cast it on the steppe.'®
[On the step]pe she created valiant Enkidu,
Offspring of . . . , essence of Ninurta.
[Sha]ggy"® with hair is his whole body,
He is endowed with head hair like a woman.
The locks of his hair sprout like Nisaba.®
He knows neither people nor land;
Garbed is he like Sumugan.”
With the gazelles he feeds on grass,
With the wild beasts he jostles*® at the
watering-place, (40)
With the teeming creatures his heart delights in water.
(Now) a hunter, a trapping-man,*
Faced him at the watering-place.
[One] day, a second, and a third
He faced him at the watering-place.
When the hunter saw him, his face became motionless.

10 A goddess.

12 Lit. “the storm of his heart.”

13 Where Enkidu was to be born. Other possible translations are “drew a
design upon it,” or “spat upon it.”

14 The second of the four Akkadian terms used to describe Enkidu re-
mains uncertain as to meaning; even the pronunciation of the ambiguous
first sign is still undecided. As regards ki-sir, there are too many possible
meanings. Furthermore, the one adopted for this passage should also apply
to L, i, 4, 31; VI, 3, 23; IL, i, 7: the war-god Ninurta, and the sky-ged
Anu, Enkidu, and something that fell down from heaven. The common

assumption that the author may have used in these passages the same term
in more than one sense is unsatisfactory.

In the earlier edition I tried to justify for kisru the rendering “‘liege-
man” for the several passages in question. I now withdraw that sug-
gestion. The correct sense, I believe, is indicated by the use of the
term in medicinal contexts as ‘“‘concentration, essence,” cf. E. Ebeling,
JCS, w (1950), 219. “Esscnce,” or somc niiance of this term, could
well be applied to deities as well as to missiles from heaven. Our poet
had in mind, no doubt, some specific allusion, but the general meaning
appears glear enough.

15 Reading [$u]-'u-ur with Schott, Z4, xLu (1934), 96.

16 Goddess of grain.

17 God of cattle.

18 Root puppuru, cf. v. Soden, Orientalia, xvint (1949), 393-95.

19 The epic employs a number of compound phrases, particularly with
amélu “man” as the second element.

11 Ljt, “evocation, image.”

He and his beasts went into his house,
[Sore a]fraid, still, without a sound,
(While) his heart [was disturbed ], overclouded his face.
For woe had [entered] his belly;
His face was like that [of a wayfarer]
from™ afar. (50)

(iii)
The hunter opened [his mouth] to speak,
Saying to [his father]:
“My father, there is [a] fellow who [has come from the
hills],
He is the might[iest in the land]; strength he has.
[Like the essence] of Anu, so mighty [his strength]!
[Ever] he ranges over the hills,
[Ever] with the beasts [he feeds on grass].
[Ever sets he] his feet at the watering-place.
[l am so frightened that] I dare not approach him!
[He filled in] the pits that I had dug,
[He tore up] my #raps which I had [set], (10)
The beasts and creatures of the steppe
[He has made slip through my hands].**
[He does not allow ] me to engage in fieldcraft!?

[His father opened his mouth to speak],
Saying to the hunter:
“[My son], in Uruk [there lives] Gilgamesh.
[No one is there more mighty] than he.
[Like the essence of Anu, so mi]ghty is his strength!
[Go, then, toward Uruk set] thy face,
[Speak to him of ] the power of the man.
[Let him give thee a harlot-lass*®]. Take (her) [with
thee];
[Let her prevail against him] by dint of
[greater] might. (20)
[When he waters the beasts at] the watering-place,
[She shall pull off] her cloth[ing, laying bare] her ripe-
ness.
[As soon as he sees] her, he will draw near to her.
Reject him® will his beasts [that grew up on] his
steppe!”
[Giving heed to] the advice of his father,
The hunter went forth [to Gilgamesh].
He took the road, in Uruk he set [his foot]:
“[...] Gilga[mesh ... ],
There is a fellow [who has come from the hills],
He is the might[iest in the land; strength
he has]. (30)
Like the essence of Anu, so mighty [his strength]!

20 The verb aléku means both “come” and “go.” The state here de-
scribed suggests the end, not the beginning, of a journey.

21 Or perhaps “he has made me forfeit,” the causative form of a phrase
which, with the verb in the simple stem, has a well-established legal con-
notation.

22 cf, Thompson, EG, 11.

23 The two terms seem to be employed here often as a compound of the
type used with a@mélu; cf. above, note 19. For jarimtu the meaning
*(temple-)prostitute™ is amply established. The root famah/ku, in the sense
of “be happy,” occurs as a verbal noun in VIII, iii, 5. The noun means here

“pleasure-girl.”
24 Lit. “regard as stranger, deny.”




AKKADIAN MYTHS AND EPICS 7

[Ever] he ranges over the hills,
Ever with the beasts [he feeds on grass],
Ever [sets] he his feet at the watering-place.
I am so frightened that I dare not approach [him]!
He filled in the pits that [I] had dug,
He tore up my #raps [which I had set],
The beasts and creatures [of the steppe]

He has made slip through my hands.
He does not allow me to engage in fieldcraft!”
Gilgamesh says to him, [to] the hunter: (40)
“Go, my hunter, take with thee a harlot-lass.
When he waters the beasts at the watering-place,
She shall pull off her clothing, laying bare her ripeness.
As soon as he sees her, he will draw near to her.
Reject him will his beasts that grew up on his steppe!”
Forth went the hunter, taking with him a harlot-lass.
They took the road, going straight on the(ir) way.
On the third day at the appointed spot they arrived.
The hunter and the harlot sat down in their places.
One day, a second day, they sat by the

watering-place. (50)
The wild beasts came to the watering-place to drink.

(iv)
The creeping creatures came, their heart delighting in
water. .
But as for him, Enkidu, born in the hills—
With the gazelles he feeds on grass,
With the wild beasts he drinks at the watering-place,
With the creeping creatures his heart delights in water—
The lass beheld him, the savage-man,”
The barbarous fellow from the depths of the steppe:
“There he is, O lass! Free thy breasts,
Bare thy bosom that he may possess thy ripeness!
Be not bashful! Welcome his ardor!** (10)
As soon as he sees thee, he will draw near to thee.
Lay aside*® thy cloth that he may rest upon thee.
Treat him, the savage, to a woman’s task !
Reject him will his wild beasts that grew up on his
steppe,
As his love is drawn unto thee.
The lass freed her breasts, bared her bosom,
And he possessed her ripeness.
She was not bashful as she welcomed his ardor.
She laid aside her cloth and he rested upon her.
She treated him, the savage, to a woman’s task,
As his love was drawn unto her. (20)
For six days and seven nights Enkidu comes forth,
Mating with the lass.
After he had had (his) fill of her charms,
He set his face toward his wild beasts.
On seeing him, Enkidu, the gazelles ran off,

»27

25 cf. Creation Epic, VI, 6, and n.86, ibid.

26 Lit. “breathing,” cf. B. Landsberger, Z4, xLur (1934), 100, n.2.

26a For the technical use of mussam “lay aside,” mutassiim “‘take off”
cf. Descent of Ishtar (below) 42 ff.

27 ¢f, Th. Jacobsen, Acta Orientaliz, vin (1929), 67, n.2, and Schott, Z4,
xLn, 1or. The general connotation of the verb is clear, but its precise
shading remains to be determined. It is plain, however, that the form is
intransitive. A possible translation is also “incline.”

The wild beasts of the steppe drew away from his body.

Startled was Enkidu, as his body became taut,

His knees were motionless—for his wild beasts had gone.

Enkidu had to slacken his pace—it was not as before;

But he now had [wi]sdom, [br]oader understanding.*®

Returning, he sits at the feet of the harlot. (30)

He looks up at the face of the harlot,

His ears attentive, as the harlot speaks;

[The harlot] says to him, to Enkidu:

“Thou art [wi]se,” Enkidu, art become like a god!

Why with the wild creatures dost thou roam over the
steppe ?

Come, let me lead thee [to] ramparted Uruk,

To the holy temple, abode of Anu and Ishtar,

Where lives Gilgamesh, accomplished in strength,

And like a wild ox lords it over the folk.”

As she speaks to him, her words find favor, (40)

His heart enlightened,* he yearns for* a friend.

Enkidu says to her, to the harlot:

“Up, lass, escort thou me,*

To the pure sacred temple, abode of Anu and Ishtar,

Where lives Gilgamesh, accomplished in strength,

And like a wild ox lords it over the folk.

I will challenge him [and will bo]ldly address him,

v)
[1 will] shout in Uruk: ‘T am he who is mighty!
[T am the] one who can alter destinies,
[(H(;l) vﬁ:o’] was born on the steppe is mighty; strength
e has.
“[Up then, let us go, that he may see] thy face.
|1 will show thee Gilgamesh; where] he is I know well.
Come then, O Enkiduy, to ramparted [Uruk],
Where people are re[splend]ent in festal attire,
(Where) each day is made a holiday,
Where [ ... ]lads...,
And la[ss]es [ .. ]. of figure. (10)
Their ripeness [ . .. | full of perfume.
They drive the great ones from their couches!
To thee, O Enkidu, who rejoicest in living,
1 will show Gilgamesh, the joyful man!
Look thou at him, regard his face;
He is radiant with manhood, vigor he has.
With ripeness gorgeous is the whole of his body,
Mightier strength has he than thou,
Never resting by day or by night.
O Enkidu, renounce thy presumption! (20)
Gilgamesh—of him Shamash is fond;
Anu, Enlil, and Ea have broadened his wisdom.
Before thou comest down from the hills,
Gilgamesh will see thee in (his) dreams in Uruk:
For® Gilgamesh arose to reveal his dreams,
Saying to his mother:

28 Reading i-§i té-[ma d-rla-pa-a§ ha-si-sa, with Schott, loc. cit. The
general parallel to Gen. 3:7 is highly suggestive.

29 Reading [en-]g4-1a.

30 Or “one who knows his heart,” an object phrase,

81 Ljt. “seeks.” 82 Lit. “call.”

38 The particle -ma appears to introduce here a shift in the scene. It is
not entirely clear whether the girl continues speaking, as is here assumed.
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‘My mother, I saw a dream last night: Gilgamesh speaks to his mother:
There appeared the stars in the heavens. ‘[To me], by Enlil’s command, is a counsellor descended,
Like the essence® of Anu it** descends upon me. I have a [frie]nd and counsellor,
I sought to lift it; it was too stout for me. [And to him] shall I be a friend and counsellor.’”
I sought to drive it off,* but I could not [Thus did Gilgamesh re]veal his dreams,

remove it. (30) [And thus] did the lass narrate the dreams of
Uruk-land was standing about [it], Gilgamesh to Enkidu,
[ The land was gathered round it], [As they] sat, the two (of them). (30)
The populace jost[led towards it],
[ The nobles] thronged about it. Tables 11
[ ... ] my companions were kissing its feet. . OLp I_MBYDONIAN VERSION i
[1 loved it] and was drawn to it* as though to a woman. In the Assyrian Version, Tablet II has come down in only a
And] placed it at [thy] fect few disjointed and mutilated fragments. The text here followed

p y )

. tHy e , (in agreement with Bhl and Heidel) is that of the Old Baby-
Thou dl-dSt make it vie \fVlth me. . . lonian Version as found on the “Pennsylvania Tablet.” It was
[The wise mother of Gilgamesh, who] is versed in all published by S. Langdon in UM, x, 3 (1917), and was revised in

knowledge,* transliteration by M. Jastrow and A. T. Clay; cf. their An Old
Says to her lord; Babylonian Version of the Gilgamesh Epic (1920; abbr. YOS,
[Beloved and wise Ninsun}, who is versed in all 1, 3), 62-68. cf. also GET#, 20-24. The 'begmmr'lg of this tablet
knowledge (40) goes back to Tablet I, v, 25 of the Assyrian Version. The result-

td

ing repetition of some of the incidents should not prove to be

Says to Gilgamesh: unduly disturbing in an epic, particularly since the two accounts
“Thy [rival],—the star of heaven, are by no means identical. It will be noted that many of the lines
Which descended upon thee like [the essence of Anu]; on the present tablet contain only two beats, an arrangement
[Thou didst seek to lift it], it was too stout for thee; which affects the line count but does not alter the meter.
[Thou wouldst drive it off ], but couldst not remove it; @)

[Thou didst place] it at my feet, )
[Tt was I who made] it vie with thee; Gllgamcsh arose to reveal the dream,
[Thou didst love it and] wert [drawn] to it [as though §ay1ng to his mother ; )

to a woman|— (vi) My mother, in the time of night
[A stout com]rade who rescues [a friend is come to thee]. 1 felt JOYfUI and I walked about
[He is the mightiest in the land]; strength he has. In the midst of the HOI?ICS-

[Like the essence of Anu], so mighty his strength. The stars assembled™ in the heavens.
[That thou didst love him and] wert [drawn] to him 'Irhe hi‘:dtlwl(:frtka: th Anutdcschendedftowar('is me.
as though to a woman], sought to lift it; it was too heavy for me!
[MeaEns that ie will never] %orsakc [thiee. I sought to move it; move it I could not! (10)
[ This is the mean]ing of thy dream.’ Ur u}(—land was gatl_lcr cd'about 1t
[ Again Gilgamesh says] to his mother: While the nobles leSﬁd its feet.
‘[My mother, I] saw another dream: As [ set my forchead,
[In ramparted Uruk] lay an axe; They gave me support.. .
There was a gathering round it. I raised it and brought it to thee.

[Uruk-land] was standing about it, (10) The mother of Gilgamesh, who knows all,
[ The land was gathered] round it, ‘S‘ays to Gllﬁan{CSh: .
[ The populace jostled ] towards it. Forsooth,* Gilgamesh, one like thee
[T] placed it at thy feet. Was born on the steppe,
[I loved it] and was drawn to it as though to a woman, And the hills have reared him.
[Thou didst] make it vie with me.” When thou.scest‘ l}lm, [as (over) a woman]
The wise mother of Gilgamesh, who is versed in all thou wilt rejoice. (20)

knowledge, Says to her son: The nobles will kiss his feet;

Thou wilt embrace him and [ .. ]. him;
Thou wilt lead him to me.”

He lay down and saw another

[He] arose and said to his mother:

Beloved and wise Ninsun, who is versed in all knowledge,
Says to Gilgamesh: “The axe which thou sawest is a2 man.
Thou didst love it and wert drawn to it as though to

a woman, M h I th

And I shall make it vie with thee— (20) [My mot CZ ], Isaw «':.11'10‘2(:3[1' "

A stout comrade who rescues a friend is come to thee. [-..]in (tl ¢ 60”{1"“0”'1( n the strect

He is the mightiest in the land; strength he has. [Of] broad-marted Uru

Like the essence of Anu, so mighty his strength.’ 39 See von Soden, Z4, Lz (1959), 210.

40 To press the carrying strap against it; for this method, which is wit-

34 ¢f, above, n.14. 35 One of the stars? nessed on the Ur Standard and is still practiced in modern Iraq, cf. Th.
86 Reading sl-tab-lak-ki-is-su (from blkz), with Ungnad and Landsberger, Tacobsen, Acta Orientalia, vin (1930), 67, n.3. ) )

cf. ZA4, xun (1934), 102 and n.2. 41 For mi-in-di cf. |CS, 1 (1947), 322, 0.6; Orientalia, xviu, 387.

37 ¢f. above, n.27. 38 cf. Heidel, EG, 24. 421f ina e-fi-e may be read and so interpreted.
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There lay an axe, and Food they placed before him;
They were gathered round it. (30) He gagged, he gaped
That axe, strange was its shape. And he stared.
As soon as I saw it, I rejoiced. Nothing does Enkidu know
I loved it, and as though to a woman, Of eating food;
I was drawn*® to it. To drink strong drink
I took it and placed it He has not been taught.
At my side.” The harlot opened her mouth, (10)
The mother of Gilgamesh, who knows all, Saying to Enkidu:
[Says to Gilgamesh]: “Eat the food, Enkidu,

(small break)
(i)

“Because I made it vie with thee.”

While Gilgamesh reveals his dream,

Enkidu sits before the harlot.

The two of them** make love together.

~ He forgot the s[step]pe where he was born.

For six days and seven nights Enkidu came forth
Mating with the 1{ass].

Then the harlot opened her mouth,

Saying to Enkidu: (10)
“As I look at thee, Enkidu, thou art become like a god;
Wherefore with the wild creatures

Dost thou range over the steppe?

Up, I will lead thee

To broad-marted Uruk,*

To the holy temple, the abode of Anu,

Enkidu, arise, I will lead thee

To Eanna, the abode of Anu,

Where lives [Gilgamesh, accomplished] in deeds,

And thou, lifke... ], (20)
Wilt love [him like] thyself.

Up, arise from the ground,

The shepherd’s bed!”

He hearkened to her words, approved*® her speech;

The woman’s counsel

Fell upon his heart.

She pulled off (her) clothing;

With one (piece) she clothed him,

With the other garment

She clothed herself. (30)
Holding on to his hand,

She leads him like a child*

To the shepherd-hut,*

The place of the sheepfold.

Round him the shepherds gathered.

(several lines missing)

(iii)
The milk of wild creatures
He was wont to suck.

43 See above, n.27.

44 Reading kil-la!-al-lu-un, cf. Schott, ZA, xL11, 104.

45 ¢f. Thompson, EG, 16 (line 15). The designation Uruk-ribitim “Uruk-
of-the-broad-place(s)” in the Old Babylonian Version alternates with Uruk-
supiri “Uruk-of-the-enclosure” in the Assyrian Version.

48 Lit. “accepted.”

47 Reading sehrim.

48 See CAD, v (G), 118 and AHw, 298.

Asis life’s due;

Drink the strong drink, as is the custom of the land.”

Enkidu ate the food,

Until he was sated;

Of strong drink he drank

Seven goblets.

Carefree became his mood (and) cheerful,
His heart exulted (20)
And his face glowed.

He rubbed [the skaggy growth],”

The hair of his body,

Anointed himself with oil,

Became human,

He put on clothing,

He is like a groom!

He took his weapon

To chase the lions,

That shepherds might rest at night. (30)
He caught wolves,

He captured lions,

The chief cattlemen could lie down;
Enkidu is their watchman,

The bold man,

The unique hero!

To [ ... ] he said:

(several lines missing)

(iv)
(some eight lines missing)

He made merry.

When he lifted his eyes, (10)
He beheld a man.

He says to the harlot:

“Lass, fetch the man!

Why has he come hither?

His name let me hear.”**

The harlot called the man,

Going up to him and saying to him:*

“Sir, whither hastenest thou?

What is this thy toilsome course?”

The man opened his mouth,

Saying to En[kidu]:

“Into the meeting-house he has [intruded],
Which is set aside®” for the people,

(20)

49 Reading [ma-li]-i, with Schott, Z4, xL11, 105,

50 Reading lu-ui-me! with Boh!, HGE, 123.

51 Reading with Schott, OLZ, 1933, 520: i-kul-uf-fu-ma i-ta-wal-fu.

52 Lit, “decreed.” For the nature of the offense see Th. Jacobsen, Acta
Orientalia, viu1 (1929), 70 fI.
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... for wedlock.*®
On the city he has heaped defilement,
Imposing strange things on the Aapless city.
For the king of broad-marted Uruk
The drum™ of the people is free for
nuptial choice. (30)
- For Gilgamesh, king of broad-marted Uruk,
The drum of the people is free
For nuptial choice,
That with lawful® wives he might mate!
He is the farst,
The husband®™® comes after.
By the counsel of the gods it has (so) been ordained.
With the cutting of his umbilical cord
It was decreed for him!”
At the words of the man
His face grew pale.”

(some three lines missing)

)
(some six lines missing)

[Enkidu] walks [in front]

And the lass behind him.

When he entered broad-marted Uruk,

The populace gathered about him. (10)
As he stopped in the street

Of broad-marted Uruk,

The people were gathered,

Saying about him: .

“He is like Gilgamesh in build!*®

Though shorter in stature,

He is stronger of bone.

[...1-..

[He is the strongest in the land|; strength he has.

The milk of wild creatures (20)
He was wont to suck.

In Uruk (there will be) a constant (clazter of) arms’
The nobles rejoiced:

“A hero has appeared

For the man of proper mien!

For Gilgamesh, the godlike,

His equal has come forth.”

For Ishhara® the bed

Is laid out.

Gilgamesh. [ .. ],

Atnight..[.],

As he approaches,

[Enkidu] stands in the street

To bar the way

1

53 If the sign before -lu-tim is to be read %al-. The literal meaning would
be “brideship.”

54 Very obscure. But if pukku is to be given here the same meaning as
in I, ii, 10 and XII, 1 ff., then one must seek here a reference to some such
instrument whose sound could summon the listeners to a given task or
occasion.

55 Lit. “decreed,” i.e. to their husbands.

56 Reading mu-tum! with Schott, OLZ, 1933, 521.

57 Reading i-ri-qu. For the end of column iii and the whole of column
iv cf. G. Dossin, La pdleur d’Enkidu (1931).

58 Read: pa-da-tam. See von Soden, loc. cit.

5% A form of Ishtar, as goddess of love.

To Gilgamesh
[...]in his might.

(some three lines missing)

(vi)

(some five lines missing)
Gilgamesh [ ... ]
On the steppe [ ... ]
Sprouts [ ... ].
Heroseupand[...]
Before him. (10)
They met in the Market-of-the-Land.
Enkidu barred the gate
With his foot,
Not allowing Gilgamesh to entet.
They grappled each other,
Holding fast like bulls.
They shattered the doorpost,
As the wall shook.
Gilgamesh and Enkidu
Grappled each other, (20)
Holding fast like bulls;
They shattered the doorpost,
As the wall shook.
As Gilgamesh bent the knee—
His foot on the ground—*°
His fury abated
And he turned away.
When he had turned away,
Enkidu to him
Speaks up, to Gilgamesh:
“As one alone thy mother
Bore thee,
The wild cow of the steer-folds,
Ninsunna!
Raised up above men is thy head.
Kingship over the people
Enlil has granted thee!”

Tablet 111
OLD BABYLONIAN VERSION

In the Assyrian Version, this tablet is extant only in fragments,
which will be translated below, under B. The older text is that
of the “Yale Tablet” (YOS, 1v, 3, Pls. 1-7), which continues the
account of the “Pennsylvania Tablet.”

()

(Mutilated or missing. Gilgamesh has decided on an
expedition against monstrous Huwawa [ Assyrian Hum-
baba], who resides in the Cedar Forest. Enkidu tries to
dissuade him, but is unsuccessful, as may be gathered
from the following verses.)

“[Why] dost thou desire (13)
To do [this thing] ?”

80 For the form of wrestling to which this episode refers cf. C. H. Gordon,
JNES, vi1 (1948), 264, and Oppenheim, Orientalia, xvi1 (1948), 30.
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They kissed each other® (19) Saying to [Gilgamesh]:
And formed a friendship. “How can we go
(remainder missing or mutilated) To the Cedar Forest?
Its keeper is Wer.
(ii) He is mighty, never res[ting]. (40)
(some twenty-five lines missing or mutilated) IAI(lilvgawa, Wer[...]
The eyes [of Enkidu filled] with t[ears]. H ca[ [ ] ]

[Ill was] his heart,
[As bitterly] he sighed.
[Yea, En]kidu’s eyes filled with tears.
[11l was] his heart, (30)
[As bitterly] he sighed.
[Gilgamesh], bearing with him,"
[Says] to Enkidu:
“[My friend, why] do thine eyes
[Fill with tear]s?
[Isill] thy [heart],
[As bitterly thou sighJest ?”
En[kidu opened his mouth],
Saying to Gilgamesh:
“A cry,®® my friend, (40)
Chokes my throat;*
My arms are limp,
And my strength has turned to weakness.”
Gilgamesh opened his mouth,
Saying to Enkidu:
(iii)

(some four lines missing)
“[In the forest resides] fierce Huwawa. (5)

[Let us, me and thee, s]lay [him],
[That all evil from the land we may ban]ish!®

(too fragmentary for translation) (811)
Enkidu opened his mouth,

Saying to Gilgamesh:

“I found it out, my friend, in the hills,

As I was roaming with the wild beasts.

For ten thousand leagues® exzends the forest.

[Who is there] that would go down into it?
[Huwa]wa—his roaring is the flood-storm,

His mouth is fire,

His breath is death! (20)
Why dost thou desire

To do this thing ?

An unequal struggle

Is (tangling with) the siege engine, Huwawa.”
Gilgamesh opened his mouth,

Saying to Enkidu:

“[ T he cedar—its mountain I would scale!”

(mostly destroyed) (28-35)

Enkidu opened his mouth,

81 Reading it-ta-af-qii-vi-ma.

82 For this idiom cf. Schott, ZA4, xL1 (1934), 107.

93 The noun tg-ab-bi-a-tum is generally derived from fappii and taken to
refer, in the sense of “female companions,” to “Enkidu’s sorrow at the loss
of his Love”; cf. Thompson, EG, 20. The context, however, would seem
to favor Schott’s derivation as based on nubbd “to wail,” loc. cit., 107.

€4 Lit. “has bound my neck veins.”

85 Restored (with Schott, loc. cit., 108) from Assyrian Version, III, ii, 17-
18.

88 Lit. “‘double-hours,” a measure of distance as well as of time.

(iv)
To safeguard [the Cedar Forest],
As a terror o [mortals®™ has Enlil appointed him].”

(Here fits in the fragment of the Assyrian Version, II,

v, published in GET#, Pl. x, top. Line 4 of this text is
restored from a Neo-Babylonian fragment published by
A. Heidel, JNES, x1 (1952), 140-43.
“To safeguard the Cedar Forest,
As a terror to mortals has Enlil appointed him.
Humbaba—his roaring is the storm-flood,

His mouth is fire, his breath is death!
At sixty leagues he can hear the wild cows of the forest;

Who is there that would go down to his Forest ?
To safeguard the cedars,

As a terror to mortals has Enlil appointed him;
Weakness lays hold on him who goes down to the

forest.”

(the Old Babylonian Version continues)

Gilgamesh opened his mouth, 3)
Saying to [Enkidu]:

“Who, my friend can scale he[aven]?

Only the gods [live] forever under the sun.

As for mankind, numbered are their days;

Whatever they achieve is but the wind!

Even here thou art afraid of death.

What of thy heroic might? (10)
Let me go then before thee,

Let thy mouth call to me, ‘Advance, fear not!’

Should I fall, I shall have made me a name:
‘Gilgamesh’—they will say—against fierce Huwawa
Has fallen!” (Long) after

My offspring has been born in my house,”

(obscure; 18-21 mutilated)

“[Thus calling] to me, thou hast grieved my heart.
[My hand] I will poise

And [will fe]ll the cedars.

A [name] that endures I will make for me!

[...], my friend, the smith I will commission,
[Weapons] they shall cast in our presence.”

[ ...] the smith they commissioned,

The artisans sat down to discuss (it).

Mighty adzes they cast; (30)
Axes of three talents® each they cast.

Mighty swords they cast—

The blades, two talents each,

The knobs on their sheaths, thirty minas each,

87 Lit. “men.”
88 cf. JCS, 1 (1947), 12, 55. The talent had sixty minas.
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[...] of the swords, thirty minas gold each.
Gilgamesh and Enkidu were each laden with ten talents.
[In the] gate of Uruk, whose bolts are seven,

[...] the populace gathered.

... ] in the street of broad-marted Uruk.

... ] Gilgamesh (40)
... ] of broad-marted [Uruk].

... | sat down before him,

SpJeaking [ ... ]:

[...] of broad-marted [Uruk].”

(one line missing)

(v)

“Him of whom they speak, I, Gilgamesh, would see,
At whose name the lands are ever in terror.
I will conquer him in the Cedar Forest!
How strong is the offspring of Uruk
I will cause the lands to hear!
My hand I will poise and will fell the cedars,
A name that endures I will make for me!”
The elders of broad-marted Uruk
Said to Gilgamesh in reply:
“Thou art yet young, Gilgamesh, thy heart

has carried thee away. (10)
That which thou wouldst achieve thou knowest not.
We hear that Huwawa is wondrous in appearance;
Who is there to face his weapons?
For ten thousand leagues extends the forest;
Who is there that would go down into it?
Huwawa—his roaring is the storm-flood,
His mouth is fire, his breath is death!
Why dost thou wish to do this thing?
An unequal struggle is (tangling with) the siege engine,
When Gilgamesh heard this speech Huwawa.”

of his counsellors, (20)
He looked round, smiling, towards [his] friend:
“Now, my friend, thus [ ... ].”

(Rest of the speech destroyed. When the text again be-
comes intelligible, the elders are addressing
Gilgamesh:)

“May thy god [protect] thee.

[May he lead thee] on the road back in safety.

To the landing-place at Uruk [may he bring thee
back]!”

Gilgamesh kneels down [before Shamash],

The words which he speaks [ ... ]:

“I go, O Shamash, my hands [raised up in prayer].

May it henceforth be well with my soul.

Bring me back to the landing-place at [Uruk];

Establish [over me] (thy) protection!” (40)

Gilgamesh called [his] friend

[And inspected] his omen.

(23-31)

(This appears to have been unfavorable, for the text
continues after a small break:)

(vi)

Tears run down [ the face] of Gilgamesh:

“[ ... ] aroad I have never traveled,
. ]...1know not.
.] I should fare well.
. | with joyful heart.
. ]...thrones.”
They brought him] his gear,
[...] mighty [sw]ords,
[Bow] and quiver (10)
They placed [in] his hands.
[He] took the adzes,
[ ...] his quiver,
[The bow] of Anshan.*
His sw[ord he placed] in his girdle.
[...] they could start on their journey,
[T he populace] presses close [to Gilgamesh]:
“[ ... ] mayest thou return to the city!”
[The elder]s pay him homage,
As they counsel Gilgamesh [about]
the journey: (20)
“Trust [not], Gilgamesh, in thine own strength!
Let thine [eyes] be clear;™ guard thyself!
Let Enkidu go before thee;
He knows™ the [way], has traveled the road.
[Within] the forest, all the passes
Of Huwawa let him penetrate!™
[He who goes] in front protects the companion;
I et his [ey]es be clear; [let him guard himself].
May Shamash [grant] thee thy desire;
What thy mouth has spoken may he show
thine eyes! (30)
May he open for thee the barred path,
The road unclose for thy treading,
The mountain unclose for thy foot!
May the night bring thee things of thy delight,
And may Lugalbanda stand by thee
In regard to thy wish.
Childlike, mayest thou attain thy wish!
After the slaying of Huwawa, for which thou strivest,
Wash thou thy feet!
At rest time at night dig thou a well; (40)
Ever pure shall be the water in thy waterskin!
Cool water offer thou™ to Shamash.
And be thou ever mindful of Lugalbanda!”
[Enkidu] opened his mouth, saying to Gilgamesh:
“[Since] contend thou wilt, be on (thy) way.
Let thy heart be [un]afraid. Follow me!
[...]Iknow his dwelling place,
[And also the road] which Huwawa travels.”

(Mutilated or missing. Gilgamesh had
bid adieu.)

69 A district in Elam.

70 of, Landsberger, Z4, xLu (1934), 110, n.2. The sense of [i-na]-ka
lu $u-wu-ra-ma would be close to our “look sharp!” cf. Assyrian Version,
1, i, 3.

71 Lit. “has seen.”

72 Lit. “make him slip through,” Akk. hul-lip-fu, cf. Schott, Z4, xru
(1934), 111.

73 Reading ta-na-gi.
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[When the elders heard] this speech of his,
They sent [off] the hero upon his way:
“Go, Gilgamesh, may [ ... ],

May thy god [be at thy side].”

(four lines mutilated)

ASSYRIAN VERSION: Tablet 111

The beginning of this section links up with column vi 19 of
the preceding so that there is only a slight overlap.

(B
[ The elders opened their mouths, saying to Gilgamesh]:
“Trust not, Gilgamesh, in all thine own strength.
Let thine [eyes] be sated;"* make trust[worthy] thy
stroke.
He who goes in front saves the companion;
He who knows the path protects his friend.
Let Enkidu go in front of thee.
He knows the way to the Cedar Forest,
He has seen battle, is versed in combat.
Enkidu shall protect the friend, safeguard the com-
panion.
Over the pitfalls he shall carry his body! (10)
We, the Assembly, entrust the King to thee.
Deliver thou back the King unto us!”
Gilgamesh opened his mouth to speak,
Saying to Enkidu:
“Up, my friend, let us go to Egalmah,™
To the presence of Ninsun, the great Queen.
Ninsun, the wise, who is versed in all knowledge,
Will lend reasoned steps to our feet.”
Grasping each other, hand in hand,
Gilgamesh and Enkidu go to Egalmah, (20)
To the presence of Ninsun, the great Queen.
Gilgamesh came forward as he entered [z4e palace]:
“O Ninsun, I make bold™ [ ... ]
A far journey, to the pl[ace of Humbaba].
An uncertain battle™ [I am about to face],
An uncertain [road I am about to travel].
[Until the day that I go and return],
[Until I reach the Cedar Forest],
[And banish from the land all evil, hateful to Shamash],
[Pray thou to Shamash on my behalf]!”

(The above restorations are based on column ii 12 ff.
The remainder of the break cannot be restored.)

(i)

Nmsun] entered [her chamber],

She put on a garment] as beseems her bo[dy],
She put on an ornament] as bescems her breast,
. ] and donned her tiara.

[
[-.
[S
[S
[
[...]theground..
T4In accordance with Landsberger’s reading (cf. n.7o, above) and a
personal suggestion by Goetze, the first word should be [#]-na-ka. I read the
last word of this line tuk-%[il].

75 “The Great Palace.”

76 Reading ag-da-$ir, with Landsberger, ZA4, xLu (1934), 111, n.3. For
the meaning, cf. the D-form ugdasfaru “who lords it,” I, iv, 46.

77 Lit. “a battle I know not.”

She cl[imbed the stairs], mounted to the parapet,

Ascended the [roof], to Shamash offered incense.

The smoke-offering set up, to Shamash she raised her
hands:

“Why, having given me Gilgamesh for a son, (10)
With a restless heart didst thou endow him?

And now thou didst affect him to go

On a far journey, to the place of Humbaba,

To face an uncertain battle,

To travel an uncertain road!

Until the day that he goes and returns,

Until he reaches the Cedar Forest,

Until he has slain the fierce Humbaba,

And has banished from the land all evil thou dost hate—

In day time, when thou. .. .,

May Aya, thy bride, fearlessly™ remind thee,

And may she [commend] him to the watchmen of the
night!”

(long break)

(iv)
She put out the incense, pro[ nouncing the spell].  (15)
She then called Enkidu to impart (this) message:
“Mighty Enkidu, thou not my womb’s issue,
I herewith have adopted thee
With the devotees of Gilgamesh,
The priestesses, the votaries, and the cult
women "™ (20)
. she placed round the neck of Enkidu.

(The remainder of this column, the whole of column
v, and the first seven lines of column vi are missing or
too mutilated for translation.)

(vi)
“Let [Enkidu] pr[otect the friend, safeguard the
companion |. ®
Over the pitfalls [let him carry his body]!
We, the Assembly, [entrust the King to thee];
Del[iver thou] back [the King unto us].”
Enkidu opened his mouth [to speak],
Saying [to Gilgamesh]:
“My friend tu[rn... ],
Awaynot[...].”

(remainder of the tablet destroyed)

Tablet IV

For this tablet, and for several of the following, the sequence
of the extant texts is at times uncertain since the context must
be pieced together from scattered Assyrian fragments and from
such additions as have come to light elsewhere, particularly at
Bogazkdy (in Hittite as well as in Akkadian). The arrangement
here followed has been adopted from A. Schott, cf. ZA, xLu
(1934), 113 fI. No existing fragments can be assigned with cer-
tainty to any of the first columns of the Assyrian Version. A
small portion of the missing record of the journey to the Cedar
Forest is preserved on a fragment from Uruk, published by A.

78 Reading, with two of the copies (cf. ZA4, xLn, 112 n.1) $i-i! a-a i-dur-ka
“may she not fear thee.”
9 ¢f. Oppenheim, Orientalia, xvi1 (1948), 33 f.
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Falkenstein, Literarische Keilschrifttexte aus Uruk (1931), No.

39-

At twenty leagues they broke off a morsel;

At thirty (further) leagues they prepared for the
night.

Fifty leagues they walked all day.

[The distance of a mon]th and fifteen days they zrav-
ersed in three days.

[Before Shamash] they dug [a well].

)

(The beginning is missing.*® The two friends have
arrived at the gate of the forest, which is guarded by
Humbaba’s watchman. Gilgamesh appears to need en-
couragement from Enkidu.)

“[Bethink thee of what] thou didst say in Uruk!
[Arise] and stand up [that thou mayest
slay him]. (40)
[ ... Gil]gamesh, the offshoot of Uruk.”
[When Gilgamesh] heard the words of [his] mouth,
He was inspired with confidence:*
“[Hur]ry, step up to him, that he may not de[ parz],*
[Go] down to the woods and [disappear]!
He is wont to cloak himself with seven cloaks;
[One] he has donned; six are stilloff [ ... ].”
Like a raging wild ox he [ ... ],
.hedeparted ... [ ..

Thc watchman of the forcst callsout [ ... ]

Humbaba, like [ . .. ]- (50)
(vi)
(beginning missing)
[Enkidu] opened his [mouth] to speak, (23)

[Saying to Gilgamesh]:
“[Let us not go] down [into the heart of the forest]!
In open]ing [the gate my hand] became limp.”
P y

[Gil]gamesh opened his mouth to speak,
Saying [to Enkidu]:
“I ... ], my friend, like weaklings [ ... ].
[...we] have traveled, all of them [ ... ].
[...]beforeus|[...].
My [friend], who art versed in combat,
ac[complished] in battle, (30)
Touch but my [garment], and thou wilt not fear
[death].

(unintelligible) (32-33)

That the limpness may depart from thy arm,
And the weakness pass [from thy hand].
[Do but] stand by, my friend, that we may go down
together [ ... ].
Let thy heart [lux]urtatc in combat;
Forget deathanddonot [ ... ].
A man, resolute (yet) discreet, [ ... ],
80 GETh, Pl. 15, numbers the lines 39 and fI., but his transliteration
(ibid., p. 34) gives the line count as 1 fi,
81 ¢f, GETh, Pl 15, n.13.

82 Adopting Schott’s reading ir-[te-ig?], ZA, xLit (1934), 116.
83 Schott suggests [lh]-nu-ub (?), ibid., 117.

When he goes [in front], he guards himself
And safeguards the companion.
[Even though] they fa[ll],* they have made a name.”

[At the] green [mountain] the two arrived. (40)
Their words were [silen]ced;* they themselves stood
still.
Tablet V
(1)

They stood still and gazed at the forest,
They looked at the height of the cedars,
They looked at the entrance to the forest.
Where Humbaba was wont to walk was a path;
Straight were the tracks and good was the going.
They beheld the cedar mountain, abode of the gods,
Throne-seat of Irnini.*
From the face of the mountain
The cedars® raise aloft their luxuriance.
Good is their shade, full of delight.

There is cover in their brushwood, cover in their [ ... ].

(The remainder of the column is missing or muti-
lated, and the same applies to column ii and most of
column iii. An Akkadian fragment from Bogazkoy—
published by E. F. Weidner, KUB, wv [1922], 12, and PL.
48—helps to fill in some of the gaps while duplicating
other parts.)

They grasped each other to go for their

nightly rest. (5)
Sleep overcame [them]—the surge of the night.
At midnight, sleep [departed ] from him.*®
A dream he tells to Enkidu, [his] friend:
“If thou didst not arouse me, why [am I awake]?
Enkidu, my friend, I must have seen a dream! (10)
Didst thou arouse me? Why [ ... ]?

Aside from my first dream, a second [dream] I saw:
In my dream, my friend, a mountain [toppled].

It laid me low, taking hold of my feet [ ... ].

The glare was overpowering! A man [appeared].
The fairest in the land was he; his grace [ ... ].
From under the mountain he pulled me out,

Gave me water to drink; my heart qui[eted].

On the ground he set [my] feet.”

Enkidu said tothisgod [ ... ],
To Gilgamesh: “My friend, letusgo [ ... ].”

(remainder fragmentary)
(iii)
“[The other] dream which I saw: (32)
[In] mountain gorges® [ ... ]

[A mountain] toppled [ ... ]
Like small reed flieswe [ ... ].”

84 Reading [i-na mi-i)¢-qri-ti-Su-nu, thid.

85 Reading [sa-ak]-ta, ibid.

86 A form of Ishtar,

87 Text has singular, probably in a collective sense.
88 Gilgamesh.

89 Reading [sa]-pan-ni, with Schott, loc. cit., 118,
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[He] who was born on the st{eppe ... ],

Enkidu, said to his friend, [explaining] the dr[eam]:

“My friend, favorable is [thy] dream,

The dream is most precious [ ... ].

The mountain, my friend, which thou sawest,
[is Humbaba]. (40)

[We] shall seize Humbaba, sh[all kill him],

[And shall cast] his corpse on the plain.

On the morrow [ ... ].”

At twenty leagues thcy br[oke off a morsel];

At thirty (further) leagues they prepared [for the
night].

Before Shamash they dugawell [ ... ].

Gilgamesh went up to [the mountain],

His fine-meal he offeredup [ ... |:

“Mountain, bring me adream [ ... ],

Furnish for him [ ... ]!” (50)

(iv)
[ The mountain] brought a dr[eam for Enkidu],
It furnished for him [ ... ].
A cold shower passed over [ ... ];
It made himliedown [ ... ],
[...] and like mountain barley [ ... ].
[Gil]gamesh plants his chin on his knees.
Sleep, which is shed on mankind, fell on him.
In the middle watch he ended his sleep.
He started up, saying to his friend:
“My friend, didst thou not call me? Why am I
awake? (10)
Didst thou not touch me? Why am I startled ?
Did not some god go by? Why is my flesh numb?
My friend, I saw a third dream,
And the dream that I saw was wholly awesome!
The heavens shrieked, the earth boomed,
[Day]light failed, darkness came.
Lightning flashed, a flame shot up,
[The clouds| swelled, it rained death!
Then the glow® [vanished], the fire went out,
[And all that] had fallen was turned to ashes. (20)
Let us go down! Outside® we can take counsel.”
[When] Enkidu [heard]” the dream he had brought
him,
He said to Gilgamesh.

(Enkidu’s reply is lost. The subsequent break in the
Assyrian version is made up in part by the Hittite re-
cension; cf. J. Friedrich, Z4, xxx1x [1929], 8 ff.)
[Gilgamesh] seized [the axe in (his) hand]

[...and] felled [the cedar].

[But when Huwawa] heard the noise,

[He] became angry: “Who has [come], (10)
[Has slighted the trees, which] had been grown in my
mountains,

And has felled the cedar?”

90 For ni-bu-tu, cf. ibid., 120.
1 This idiomatic sense appears to be more suitable here than “steppe.”
92 Supplying [#f-me-m]a, with Schott, loc. cit., 120,

[Then] down from heaven spoke to them
Heavenly Shamash: “Draw near,

Fear younot,and [ ... ]

March, aslong [as... ]

Into (his) house he does not [enter. .. ].”

(Remainder of fragment mutilated. A further fragment
implies that things had not gone well with the two
friends, for)

His tears [came down in] streams. (6)
And Gilgamesh [said] to heavenly Shamash:

(two lines fragmentary and obscure)

“But I have {come] to heavenly Shamash (10)

And have taken the road assigned [ ... ].”

Heavenly Shamash hearkened to the prayer of Gilga-
mesh;

And against Huwawa mighty winds

Rise up: the great wind, the north wind, [ ... ],

The storm wind, the chill wind, the tem[pestuous]
wind,

The hot wind; eight winds rose up against him and

Beat against the eyes [of Huwawa].

And he is unable to move forward,

Nor is he able to move back.

Then Huwawa let up. (20)

Thereupon Huwawa replied to Gilgamesh:

“Let me go, Gilgamesh; thou [wilt be] my [master],
And I shall be thy servant. And of [the trees]

Which I have grown, I'shall [ ...]

Strong...[..

Cut down and houses [...]”

But Enkidu [said] to [Gllgamcsh]:

“To the word which Huwawa [has spoken]

Hlark] not [ ... ]

Let not Huwawa [ ... ].”

(The sequel seems to be found in the mutilated As-
syrian fragment, GET#, Pl. 19, which ends [line 47]
with these words:)

[...] the head of Humba[ba zAey cut down . .. ].

Tablet VI

He® washed his grimy hair, polished his weapons,
The braid of his hair he shook out against his back.
He cast off his soiled (things), put on his clean ones,
Wrapped a fringed cloak about and fastened a sash.
When Gilgamesh had put on his tiara,
Glorious Ishtar raised an eye at the beauty of Gilgamesh:
“Come, Gilgamesh, be thou (my) lover!
Do but grant me of thy fruit.
Thou shalt be my husband and I will be thy wife.
I will harness for thee a chariot of lapis

and gold, (10)
Whose wheels are gold and whose horns are brass.™

93 Gilgamesh.

94 The reasons for thus rendering e/mefu are listed in C. Thompson, An
Assyrian Dictionary of Chemistry and Geology (1936), 76 f.
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Thou shalt have storm-demons to hitch on for mighty
mules.

In the fragrance of cedars thou shalt enter our house.

When our house thou enterest,

Threshold (and) dais shall kiss thy feet!

Humbled before thee shall be kings, lords, and princes!

The yield of hills and plain they shall bring thee as
tribute.

Thy goats shall cast triplets, thy sheep twins,

Thy he-ass in lading shall surpass thy mule.

Thy chariot horses shall be famed for racing, (20)

[Thine ox] under yoke shall not have a rival!”

[Gilgamesh] opened his mouth to speak,

[Saying] to glorious Ishtar:

[“What am I to give] thee, that I may take thee in
marriage?

[Should I give oil] for the body, and clothing?

[Should I give] bread and victuals?

[...]food fit for divinity,

[...]drink fit for royalty.

(mutilated)

[...if I] take thee in marriage?

[Thou art but a brazier which goes out™] in the cold;

A back door [which does not] keep out blast and wind-
storm;

A palace which crushes the valiant { ... ];

A turban® whose cover [ ... ];

Pitch which [soils] its bearers;

A waterskin which cuts its bearer;

Limestone which [springs] the stone rampart;

A siege engine which des[troys] the enemy land; (40)

A shoe which pinches [the foot™] of its owner!

Which lover didst thou love forever?

Which of thy shepherds®® pleased® [thee for all time] ?

Come, and I will na[me for thee] thy lovers:

(29-31)

For Tammuz, the lover of thy youth,

Thou hast ordained wailing year after year.

Having loved the dappled shepherd-bird,

Thou smotest him, breaking his wing.

In the grooves he sits,'” crying ‘My wing ! (50)

Then thou lovedst a lion, perfect in strength;

Seven pits and seven thou didst dig for him.

Then a stallion thou lovedst, famed in battle;

The whip, the spur, and the lash thou ordainedst for
him.

Thou decreedst for him to gallop seven leagues,

95 This, rather than the generally supplied “oven,” accords with the cul-
tural background of the passage. Read [at-ti-ma ki-nu-nu bi-lu-u].

98 ¢f Bohl, HGE, 134. “Elephant” would surely not be appropriate.

97 Reading mu-na-$i-kat [§ép] be-li-fa. For an omen based on the death
of Bur-Sin, “who died of the bite of a shoe,” see Goetze, JCS, 1 (1947),
261.

98 cf, Oppenheim, BASOR, 103 (1946), 12-13.

99 Reading 7-tib-u.

100 Var. “stands.”

101 Akk. kappi, plainly a word play on the cry of the bird; cf. Thompson,
EG, 33, n.3. cf. Zu, Addenda 110.

Thou decreedst for him the muddied to drink;**

For his mother, Silili, thou ordainedst wailing!

Then thou lovedst the keeper of the herd,

Who ash-cakes ever did heap up for thee,

Daily slaughtered kids for thee; (60)
Yet thou smotest him, turning him into a wolf,

So that his own herd boys drive him off,

And his dogs bite his thighs.***

Then thou lovedst Ishullanu, thy father’s gardener,
Who baskets of dates ever did bring to thee,

And daily did brighten thy table.

Thine eyes raised at him, thou didst go to him:

‘O my Ishullanu, let us taste of thy vigor!

Put forth thy “hand” and touch our “modesty!” ***
Ishullanu said to thee: (70)
‘What dost thou want with me?

Has my mother not baked, have I not eaten,

That I should taste the food of stench and foulness?**
Does reed-work afford cover against the cold ?**

As thou didst hear this [his talk],

Thou smotest him and turn[edst] him into a mole.
Thou placedst him in the midstof .. [. ] ;

He cannot go up ... nor can he come down . . .*

If thou shouldst love me, thou wouldst [treat me] like
them.”

07

When Ishtar heard this,

Ishtar was enraged and [mounted] to heaven. (80)

Forth went Ishtar to w[eep] before Anu, her father,

Her tea[rs] flow in the presence of Antum, her mother:

“My father, Gilgamesh has heaped insults upon me!

Gilgamesh has recounted my stinking deeds,

My stench and my foulness.”

Anu opened his mouth to speak,

Saying to glorious Ishtar:

“Art thou the father ? Didst thou not quarrel with king
Gilgamesh? ‘

And so Gilgamesh has recounted thy stinking deeds,

Thy stench and [thy] foulness.” (91)

Ishtar opened her mouth to speak,

Saying to A[nu], her father:

“My father, please give me the Bull of Heaven that he
smite [king] Gilgamesh . . . in his home.

[And] fill Gil[gamesh . . .]!

If thou [dost not] give me [the Bull of Heaven],

I will smash [the doors of the nether world],**®

I will pla[ce those above] below,

I will raise up the dead eating (and) alive,

So that the dead shall outnumber the living!”  (100)
Anu opened his mouth [to speak],

I will raise up the dead eating (and) alive,

So that the dead shall outnumber the living!” (100)

Anu opened his mouth [to speak],

102 Lit, “to make turbid (and) drink.”

108 ¢f, E, Ebeling, Tod und Leben (1931), 103, n. .

104 cf, W, F. Albright, R4, xv1 (1919), 183.

105 The present translation of pifar u errén follows Th. Bauer, Assur-
banipal, 11, 78, n.1; cf. also, A. Heidel, GE, 2nd ed. (1949), 52, ad loc.
The metaphor has common Semitic analogues.

108 This appears to be a proverbial expression.

107 For suggestions about the meaning of the terms which have been left
untranslated, cf. Oppenheim, Orientalia, xvit (1948), 37, n.4.

108 For lines 96-100 cf. Descent of Ishtar, obv. 17-20.




Saying to glorious Ish[tar]:

“If thou dost desire of me the Bull of Heaven,

[There will be] in the land of Uruk seven years of
(barren) husks.

Hast thou gathered [grain against the (years of
barren)] husks?

Hast thou grown grass [for the beasts] ?”

[Ishtar opened her mouth] to speak,

[Saying to A]nu, her father:

“[Grain for the people] I have stored,

[Grass for the beasts] I have provided. (110)

[If there should be seven] years of husks,

[I have ga]thered [grain for the people],

[I have grown] grass [for the beasts].”

(Lines 114-116, which contained the rest of Ishtar’s
speech, are missing. For lines 117-131 see p. 505.)

Enkidu opened his mouth to speak,
Saying [to Gilgamesh]:
“My friend, we have gloried [ ... ].”
(Lines 135-49 mutilated, but the course of the battle is
made plain by the following:)

Between neck and horns [he thrust]

his sword. (150)
When they had slain the Bull, they tore out his heart,
Placing it before Shamash.
They drew back and did homage before Shamash.
The two brothers sat down.

Then Ishtar mounted the wall of ramparted Uruk,

Sprang on the battlements, uttering a curse:

“Woe unto Gilgamesh because he insulted me*"*
By slaying the Bull of Heaven!”

When Enkidu heard this speech of Ishtar,

He threw the right thigh of the Bull of Heaven,
Tossing it in her face:

“Could I but get thee, like unto him.

I would do unto thee.

His entrails I would hang at thy side!”

(Thereupon) Ishtar assembled the votaries,

The (pleasure-)lasses and the (temple-)harlots.

Over the right thigh of the Bull of Heaven she set up a
wail.

But Gilgamesh called the craftsmen, the armorers,

All (of them).

(160)

109110 These footnotes have been deleted.
111 For tuppulu in this sense cf. B. Meissner, MAOG, x1 [1937), 46-47.
Comparison with Arab. zff “little” may be suggested in further support.
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The artisans admire the thickness of his'**

horns:
Each is cast from thirty minas of lapis;
The coating*® on each is two fingers (thick);  (170)
Six measures'** of oil, the capacity of the two,
He offered as ointment to his god, Lugalbanda.
He brought (them) and hung them in his princely bed-
chamber.’?

In the Euphrates they washed their hands,

They embraced each other as they went on,

Riding through the market-street of Uruk.

The people of Uruk are gathered to gaze [upon them].
Gilgamesh to the lyre maids'*® [of Uruk]

Says (these) words:

“Who is most splendid among the heroes?
Who is most glorious among men ?”
“Gilgamesh is most splendid among the heroes,
[Gilgamesh is most glori]ous among men.”

(mutilated)

(180)

(184-186)

Gilgamesh in his palace holds a celebration.

Down lie the heroes on their beds of night.

Also Enkidu lies down, a dream beholding.

Up rose Enkidu to relate his dream,

Saying to his friend:

“My friend, why are the great gods in council ”**

(190)

Tablet VII

The first two columns of this tablet are missing in the Assyrian
Version. Enkidu’s dream, however, is the subject of KUB, vi,
48, and this Hittite text has been dealt with by J. Friedrich in
ZA, xxxix (1929), 16-19. See p. 505.

“I...]... Then daylight came.’
[And] Enkidu answered Gllgamcsh
“[He)ar the dream which I had last night:
Anu, Enlil, Ea, and heavenly Shamash
[Were in council].
And Anu said to Enlil:
‘Because the Bull of Heaven they have slain, and
Huwawa
They have slain, therefore’—said Anu—‘the one of them
Who stripped the mountains of the cedar
[Must die!]’
But Enlil said: ‘Enkidu must die;
Gilgamesh, however, shall not die!’ (10)

Then heavenly Shamash answered valiant Enlil:
‘Was it not at my**® command

112 The Bull’s.

118 For this meaning of 7ah(a)batu cf. Oppenheim, loc. cit., 40, n.2. The
singular is common in the Nuzi texts.

114 The gur-measure was the equivalent of about 250 quarts.

115 For this meaning of ina urfi pammidti cf. Landsberger, MAOG, v
(1928/29), 299, n.2.

116 The context calls clearly for musicians or singers, not servant girls;
hence neither guppulu (cf. n.111) nor fzbdlu can underlie the present term,
However, Heb. nébel “psaltery™ suggests an excellent semantic and morpho-
logical background.

117 Catch-line of the following tablet.

118 Text “thy.” See, however, Schott, GE, 45, n.1.
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That they slew the Bull of Heaven and Huwawa?
Should now innocent

Enkidu die?’ But Enlil turned

In anger to heavenly Shamash: ‘Because, much like

One of their'*® comrades, thou didst daily go down to
them.””

Enkidu lay down (ill) before Gilgamesh.

And as his'* tears were streaming down, (he said):

“O my brother, my dear brother! Me they would

Clear at the expense of my brother!”
Furthermore: (20)

“Must I by the spirit (of the dead)

Sit down, at the spirit’s door,

Never again [to behold] my dear brother with (mine)
eyes?”

(The remainder is lost. In a deathbed review of his
life, Enkidu seems to bemoan the events that had led up
to this sorry state, cursing the successive steps in his
fated life. One of his curses, preserved in an Assyrian

fragment,' is directed against the gate that lamed his
hand.)
Enkidu [ ... ] lifted up [his eyes], (36)

Speaking with the door as though [it were human]:
“Thou door of the woods, uncom|[prehending],
Not endowed with understanding!
At twenty leagues away I found choice
thy wood, (40)
(Long) before I beheld the lofty cedar.
There is no counterpart of thy wood [in the land].
Six dozen cubits is thy height, two dozen thy breadth

Thy pole, thy pole-ferrule, and thy pole-knob*** [ ... ].
A master-craftsman in Nippur built thee [ ... ].

Had I known, O door, that this [would come to pass]
And that this [thy] beauty [ ... ],

I would have lifted the axe, would have [ ... ],

I would have sez a reed frame upon [thee]!”**

(See the Supplement.)

(iii)
Destroy his wealth,* diminish his power!
May his [way be repugnant] before thee.
May [2he beasts he would trap) escape from before him.
[Let not] the hunter at[tain] the fullness of his heart!”
[Then his] heart prompted (him) to curse [the harlo]t-
lass:
“Come, lass, I will decree (thy) fate,
[A fa]te that shall not end for all eternity!

119 Text “his.”

120 Referring to Gilgamesh; cf. Friedrich, loc. cit., 51.

121 The episode of the gate (K 3588, GET#A, Pls. 14-15) was assigned by
Thompson to the beginning of Tablet IV, See, however, Schott, Z4, xLn
(1934), 113 ff.

122 For the meaning of the terms employed in this line cf. my note in
JCS, 11 (1948/49), 225 ff.

128 Perhaps u-far-ki-b[a) “made ride upon.”
124 Reading i-mil-su.

I will curse thee with a great curse,
With great speed let my curses attack thee.
Thou shalt not build a house for thy charms.  (10)
(See p. 505.) (11-18a)
. .. which is over people shall not be . . . in thy house.
[ ... ] the road shall be thy dwelling place,
[ The shadow of the wall] shall be
thy station, (20)
[...] thy feet,
[The besotted and the thirsty shall smite] thy cheek!"*
(mutilated) (23-30)
Because me [thou hast ... ]
And because [ ... ] upon me.”
When Shamash heard [these words] of his mouth,
Forthwith he called down to him [from] heaven:
“Why, O Enkidu, cursest thou the harlot-lass,
Who made thee eat food fit for divinity,
And gave thee to drink wine fit for royalty,
Who clothed thee with noble garments,
And made thee have fair Gilgamesh for a comrade?
And has (not) now Gilgamesh, thy bosom
friend,"*® (40)
Made thee lie on a noble couch?
He has made thee lie on a couch of honor,
Has placed thee on the seat of ease, the seat at the left,
That [the prin]ces of the earth may kiss thy feet!
He will make Uruk’s people weep over thee (and)
lament,
Will fill [joyful] people with woe over thee.
And, when thou art gone,*™
He will his body with uncut hair invest,
Will don a lion skin and roam over the steppe.”

[When] Enkidu [heard] the words of valiant Shamash,
[ ...] his vexed heart grew quiet.

(Short break. Relenting, Enkidu changes his curse in-
to a blessing. He addresses himself once again to the
girl:) “Come, lass, I will decree thy fate,

(iv)
My mouth which cursed thee shall turn and bless thee.
Governors and nobles shall love thee.
He who is one league away shall smite his thigh.***
He who is two leagues away shall shake his hair.
[ ... zhe young] shall unloose his girdle.
[...] carnclian, lapis, and gold.
[May he be paid ] back who defiled thee,
[May his home be emptied ], his heaped-up storehouse.’”
[To the presence of] the gods [the priest] shall let
thee enter,

125 With the last three lines cf. Descent of Ishtar, rev. 24-28.

128 Taking 1b-r ta-li-me-ka as the type of compound that is not uncom-
mon in this epic; see above, notes 19, 23. For talimu “intimate, germane”
see P, Koschaker, Z4, xu1 (1933), 64 fI. Lines 40-41 have been interpreted
in an interrogative sense, in view of the lengthened penult vowels at the
beginning of the clauses. “Has now . . .?” would seem to have the force
of our “Has not now . . .?”

127 Lit. “after him,” an idiomatic use of arki.

128 In admiration, cf. C. J. Gadd, Iraq, xxvin (1966), 115.
129 Oppenheim, sbid. The missing verb might be a form of gullubu.
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[On thy account] shall be forsaken the wife,
(though) a mother of seven.” (10)
[ ...Enki]du, whose mood is bitter,
[...] lies down all alone.
That night [he pours out] his feelings to his friend:
“, ..My friend, I saw a dream last night:
The heavens shouted, the earth responded;™
While I was standing between them
(There was) a young man whose face was dark,
Like unto Zu was his face.
[ ...like] the talons of an eagle were his claws.
[ ...] heoverpowered me. (20)
[...]heleaps.
[ ...]hesubmerged me.
(mutilated or missing)
[...]...hetransformed me,
So that my arms were | ... ] like those of a bird.
Looking at me, he leads me to the House of Darkness,
The abode of Irkalla,
To the house which none leave who have entered it,
On the road from which there is no way back,
To the house wherein the dwellers are bereft of light,
Where dust is their fare and clay their food.
They are clothed like birds, with wings for garments,
And see no light, residing in darkness.’
In the House of Dust, which I entered, (40)
I looked at [rulers], their crowns put away;
I [saw princes], those (born to) the crown,
Who had ruled the land from the days of yore.
[These doubl]es*** of Anu and Enlil were serving meat
roasts;
They were serving bake[ meats] and pouring
Cool water from the waterskins.
In the House of Dust, which I entered,
Reside High Priest and acolyte,
Reside incantatory and ecstatic,
Reside the laver-anointers of the great gods,
Resides Etana,’*® resides Sumuqan.**
Ereshkigal [lives there], Queen of the

(23-30)

nether world, (50)
[And Belit-]Seri, recorder of the nether world, kneels
before her.

[She holds a tablet] and reads out to her.
[Lifting ] up her head, she beheld me:
[Saying: ‘Who] has brought this one hither?’”

(The remainder of the tablet in the Assyrian Version
is missing. The following fragment [GET#A, 34; Pls.
15-16] may be relevant, as argued by Schott, Z4, xLu
[1934], 113 fL.)

“Remember all my travels [with him]! (4)
My friend saw a dream whose [ portents] were un[favor-

able]:

180In CT, xuvi, 24 read: [i]l-[s}u-d. Cf. d-[ . .. ]} in 79-7-8, 320
(GETh, pl. 27) and ir(?)-[mu]-ma in UET, vi, No. 394:61.

131 ines 33-39 are paralleled in Descent of Ishtar, obv. 4-10.

132 If [di-n}a-an may be read.

183 Legendary king of Kish who was carried to heaven by an eagle.
184 God of cattle.

The day on which he saw the dream was ended.
Stricken is Enkidu, one day, [a second day].
Enkidu’s [suffering],"* on his bed, [increases].
A third day, a fourth day [ . .. ].
A fifth day, a sixth, and a seventh; (10)
An cighth, a ninth, [and a tenth day],
Fukidu’s suffering, on his bed, [increases].
An eleventh and a twelfth day [ ... ]
[Stricken] is Enkidu on his bed [of pain]!
At length he called Gilgamesh [and said to him]}:
‘My friend, [ ... ] has cursed me!
[Not] like one [fallen] in battle [shall I die],
For I feared the battle [ ... ].
My friend, he who [is slain] in battle [is blessed].
Butasforme, [...].”

Tabler VIII

(The extant texts of the Nineveh version contain
only a few fragmentary lines of the first column of
this Tablet. The gap has recently been filled in part
by the Sultantepe text S.U. 51, 7, published by O. R.
Gurney, with transliteration, translation and textual
notes, in JCS, vi (1954), 90-95. The reverse duplicates
for the most part the Nineveh material for column ii
and has therefore been incorporated in the lines which

follow. They contain the lament of Gilgamesh uttered
before the elders of Uruk at the deathbed of Enkidu:)

(i)
“Hear me, O elders [and give ear] unto me!
It is for Enkidu, my friend, that I weep,
Moaning bitterly like a wailing woman.
The axe at my side, my hand’s trust,"*
The dirk in my belt, the shield in front of me,
My festal robe, my richest trimming—
An evil demon rose up and robbed me!
O my younger'* friend, thou chasedst
The wild ass®® of the hills, the panther of the
steppe!
Enkidu, my younger friend, thou who chasedst
The wild ass of the hills, the panther of the steppe!
We who [have conqu]ered all things, scaled
the mountains, (10)
Who seized the Bull [and slew him],
Brought affliction’*® on Hubaba,"** who [dwelled] in
the Cedar Forest!
What, now, is this sleep that has laid hold on thee?
Thou art benighted and canst not hear [me]!”
But he lifts not up his head;

135 ¢f, below, line 11.

138 Restored from the Sultantepe fragment.

137 For qutinu cf. P. Jensen, Keilinschriftliche Bibliothek, vi (1900) 464-
6s.
188 On gkkannu sec B. Meissner, MAOG, x1 (1937), 11 f.

138 The verb lapdru offers a close semantic parallel to Heb. pg’ “touch,
afflict.”

140 Variant of Humbaba, the Huwawa of the Old Babylonian and
Bogazkdy texts.
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He touched his heart, but it does not beat.
Then he veiled (his) friend like a bride [ . .. ],
Storming over him like a lion,
Like a lioness deprived of [her] whelps.
He paces back and forth before [zhe couch], (20)
Pulling out (his hair) and strewing [it . . . ],
Tearing off and flinging down (his) finery,

[As though] unc[lean]!*®
With the first glow [of dawn], Gil[gamesh ... ].

(long break)
(iii)

“On a couch [of honor I made thee lie],"**
I placed thee [on the seat of ease, the seat at the left],
That the princes of the earth [might kiss thy feet]!
Over thee I will make [Uruk’s] people weep (and)
[lament],
Joyful people [I will fill with woe over thee].
And, when thou art gone,
[I shall invest my body with uncut hair],
And, clad in a [lion] skin, [I shall roam over the

steppe]!”

With the first glow of dawn, [Gilgamesh]
Loosened hisband [ ... ].

(The remainder of the tablet is missing or too frag-
mentary for translation, with the exception of the fol-
lowing lines:)

)

With the first glow of dawn, Gilgamesh
fashioned [ ... ], (45)
Brought out a large table of elammagqu wood,
Filled with honey a bowl of carnelian,
Filled with curds a bow! of lapis,
[ ... ] he decorated and exposed to the sun.

Tablet IX
()

For Enkidu, his friend, Gilgamesh
Weeps bitterly, as he ranges over the steppe:
“When I die, shall I not be like Enkidu ?
Woe has entered my belly.
Fearing death, I roam over the steppe.
To Utnapishtim,** Ubar-Tutu’s'** son,
I have taken the road to proceed in all haste.
When arriving by night at mountain passes,
I saw lions and grew afraid,
I lifted my head to Sin™*" to pray. (10)
To [ ... ] of the gods went out my orisons.
[...] preserve thou me!”

141 The new Gurney fragment, dnatolian Studies, 11, 27, appears to read
a-sa[k-kif?] “like a thing proscribed, taboo.”

142 of, VII, iii, 41 fI.

143 For Utnapishtim (Old Babylonian Utanapishtim), Mesopotamian hero
of the Flood—Sumerian Ziusud r a and Greek Xisouthros—cf. Th. Jacob-
sen, The Sumerian King List (1939), 76-77, n.34.

144 On this name see Jacobsen, op. cit., 75-76, n.32.

145 The moon-god.

[As at night] he lay, he awoke from a dream.
[There were ... ], rejoicing in life.

He raised his axe in his hand,

He drew [the dirk] from his belt.

Like an ar[row] he descended among them.
He smote [them] and hacked away at them.

(The remainder of the column is broken away. When
he next appears, Gilgamesh had arrived before a moun-

tain.)
(i1)

The name of the mountain is Mashu.

When [he arrived] at the mountain range**® of Mashu,

Which daily keeps watch over sun[rise and sunset]—

Whose peaks™ [reach to] the vault of heaven

(And) whose breasts reach to the nether world below—

Scorpion-men guard its gate,

Whose terror is awesome and whose glance was death.

Their shimmering*® halo sweeps the mountains

That at sunrise and sunset keep watch over the sun.

When Gilgamesh beheld them, with fear (10)

And terror was darkened his face.

Regaining™® his composure, he approached them.

A scorpion-man calls to his wife:

“He who has come to us—his body is the flesh of the
gods!”

His wife answers the scorpion-man:

“Two-thirds of him is god, one-third of him is human.”

[ The scorpi]on-man calls to the fellow,

Addressing (these) words [to the offspring] of the gods:

“[Why hast thou come on this] far journey ?

[Why hast thou arrived] before me, (20)

[Traversing seas]** whose crossings are difficult?

[The purpose of thy com]ing I would learn.”

(remainder of the column broken away)

(iii)
(Lines 1-2 destroyed. Gilgamesh replies:)
“On account of Utnapishtim, my father, [have I come],
Who joined the Assembly [of the gods, in search of
life].
About death and life [I wish to ask him].”
The scorpion-man opened his mouth [to speak],
Saying to [Gilgamesh]:
“Never was there, Gilgamesh, [a mortal who could
achieve that].**
The mountain’s trail no one [has traveled].
For twelve leagues [extends its] interior. (10)
Dense is the darkness and [light there is] none.
To the rising of thesun [ ... J;
To the setting of thesun [ ... ].”

(remainder mutilated or broken)

146 For this passage cf. H. and J. Lewy, HUCA, xvi1 (1943), 13 f.

147 Since the name means “twins” in Akkadian, it is treated in the text
either as singular or plural.

148 ¢f, Oppenheim, Oriensalia, xvu1 (1948), 46, n.3.

149 Reading is-bar. Lit. “he seized his sense and.”

150 For the restoration cf. Heidel, GE, 66, n.141.

151 fhid,
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(iv)

(top missing)
“Whether in sorrow [or pain], (33)
In cold or [heat],
Sighing [or weeping—I will go].
Now [open the gate of the mountain]!”
The scorpion-man [opened his mouth to speak];
To Gilgamesh he [says]:
“Go, Gilga[mesh... ].
The mountains of Mashu [ ... ].
The mountains (and) ranges [ ... ]. (40)
In safety may [ ... ].
The gate of the mountain [is open to thee]!”
When Gilga[mesh heard this],
To the word [of the scorpion-man he gave heed].
Along the road of the sun [he went].***
When one league [he had attained],
Dense is the dark[ness and light there is none];
He can [see nothing ahead or behind].***

When two leagues [he had attained] (50)
)
(top broken)
When four leagues [he had attained], (23)

Dense is the dark[ness and light there is none];
He can [see nothing ahe]ad or behind.
When five leagues [he had attained],
Dense is the dark[ness and light there is none];
He can [see nothing ahead or behind].
[When six league]s he [had attained],
Dense is the darkness and [light there
is none]; (30)
He can [see nothing ahead or behind].
When seven leagues he had attained,
Dense is the darkness and [light there is] none;
He can [see nothing] ahead or behind.
Eight leagues he has tr[aveled | and he cries out.
Dense is the dark[ness and] light there is none;
He can [see] nothing ahead or behind.
Nine leagues [he has traveled and he feels] the north
wind
[ ...fan]ning his face."™
[Dense is the darkness and] light
there is [none]; (40)
[He can see nothing a]head or behind.
[When ten leagues] he [had attained],
[...]isnear;
[...] of the league.

162 Apparently from east to west; cf. X (Old Babylonian Version), iv, 11,
In favor of this direction may be citied the fact that the ale-wife Siduri,
whom Gilgamesh encounters in the course of his present journey, is a
Hurrian term for “young woman” used to describe Hebat, a form of Ishtar
in the Hurnan texts; cf. e.g. KUB, xxvi, 38, iv, 8; 42; obv. 23, Note also
the Hurrian fragment of the epic, KUB, vi, 61, which writes this name
with § (line 4), thus confirming Jensen’s old suggestion that Siduri and
Siduri should be equated.

158 Lit, “It permits him not [to see the fr]ont of it or his back™; re-
stored from col. v, 34 and 41.

154 For the entire passage cf. Oppenheim, loc. cit., 47.

[When eleven leagues he had attained], the dawn
breaks.'*®

[And when he attained twelve leagues], it had grown
bright.

On seeing the grove of stones, he heads for [ ... ].**

The carnelian bears its fruit;

It is hung with vines good to look at.

The lapis bears foliage; (50)

It, too, bears fruit lush to behold.

(vi)
(This entire column is mutilated or lost. What little

remains suggests a further account of the marvels to be
seen in this garden of jewels.)

Tablet X

This tablet, which traces further the successive stages in Gilga-
mesh’s quest of immortality, happens to be represented by as
many as four separate versions. Two of these, however, the
Hittite (cf. Z4, xxx1x [1929], 20 fI.) and the Hurrian (cf. Z4,
xxxv [1924], 133 fI.), are extant only in fragments that are too
slight for connected translation. Substantial portions are avail-
able, on the other hand, in the Old Babylonian and Assyrian
recensions. The Old Babylonian material was published by B.
Meissner, MV AG, vu (1902).

OLD BABYLONIAN VERSION

()
(top broken away)
“[...7...
With their skins [he clothes himself ],**" as he eats flesh.
[.].., O Gilgamesh, which has not happened
As long as my wind drives the waters.”
Shamash was distraught, as he betook himself to him;
He says to Gilgamesh:
“Gilgamesh, whither rovest thou ?
The life thou pursuest thou shalt not find.”
Gilgamesh says to him, to valiant Shamash:
“After marching (and) roving over the steppe, (10)
Must I lay my head in the heart of the earth
That I may sleep through all the years?
Let mine eyes behold the sun
That I may have my fill of the light!
Darkness withdraws when there is enough light.
May one who indeed is dead behold yet the radiance of
the sun!”
(i1)

(Beginning lost. Gilgamesh is addressing Siduri, the
ale-wife:)

“He who with me underwent all hard[ships]—
Enkidu, whom I loved dearly,
Who with me underwent all hardships—
Has now gone to the fate of mankind!
Day and night I have wept over him.
I would not give him up for burial—
15 bid,
156 jpig,
157 Supplying [il-ta-ba-af).
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In case*® my friend should rise at my plaint—

Seven days and seven nights,

Until** a worm fell out of his nose.

Since his passing I have not found life, (10)
I have roamed like a hunter in the midst of the steppe.
O ale-wife, now that I have seen thy face,

Let me not see the death which I ever dread.”

The ale-wife said to him, to Gilgamesh:

(iit)
“Gilgamesh, whither rovest thou?
The life thou pursuest thou shalt not find.
When the gods created mankind,
Death for mankind they set aside,
Life in their own hands retaining.
Thou, Gilgamesh, let full be thy belly,
Make thou merry*” by day and by night.
Of each day make thou a feast of rejoicing,
Day and night dance thou and play!
Let thy garments be sparkling fresh, (10)
Thy head be washed; bathe thou in water.
Pay heed to the little one that holds on to thy hand,
Let thy spouse delight in thy bosom!
For this is the task of [mankind]!”

(See the Supplement.)
(iv)

In his wrath he shatters them.’®

When he returned, he goes up to him.***

Sursunabu®®® his eyes behold.

Sursunabu says to him, to Gilgamesh:

“Tell me, thou, what is thy name?

I am Sursunabu, (he) of Utanapishtim*** the Faraway.”
Gilgamesh said to him, to Sursunabu:

“As for me, Gilgamesh is my name,

Who have come from Uruk-Eanna,*®

Who have traversed®® the mountains, (10)
A distant journey, as the sun rises.*”

O Sursunabu, now that I have seen thy face,

Show me Utanapishtim the Faraway.”

Sursunabu [says] to him, to Gilgamesh.

(See the Supplement.)

158 For this approximate meaning of the particle -man, cf. ZA4, xL (1931),

200, 0.4.

159 Reading a-ds!

180 Interpreting ki-za-ar-tu as the imperative form kitaddu, with Lands-
berger, ZA, xLu (1934), 134, 0.1,

161 Apparently the mysterious “Stone Things,” cf. Assyrian Version, x, ii,
29.
162 T the boatman,

183 The Urshanabi of the Assyrian Version. For a suggested value zur as
a reading of the first syllable in the Assyrian form of the name cf. A. Poebel,
JAOS, Lvi1 (1937), 54, n.22.

184 Assyrian Utnapishtim. Perhaps “I have found life,” (in a somewhat
anomalous grammatical construction), in contrast to the warning baldtam
la turea (i, 8; iii, 2) “life thou shalt not find,” with which Gilgamesh is
confronted.

185 This time the entire phrase scems to be treated as a grammatical com-
pound, which would explain the Akkadian genitive as referring to the
whole; unless, of course, an error is to be assumed.

166 Reading J& ds-pu-ra-am, with W. von Soden, Z4, xLu (1934), 135,
n.I.

167 See above, n.152.

THE ASSYRIAN VERSION

Although the two versions overlap in several instances, it has
seemed best to present each separately. For the beginning of this
account cf. the Hittite fragments, Z4, xxxix (1929) 22, lines

g ff. See the Addenda.
(@)

The ale-wife Siduri, [who dwells by the deep sea]
Andsits [ ... ].
For her they made a jug,

They made for her [a mashing bow! of gold
With a veil she is covered and [ ... ].
Gilgamesh comes up to herand [ ... ].

Heis clad in skins [ ... ],

The flesh of the gods is in [his body].

There is woe in [his belly],

His face is [like] that of a wayfarer from afar.
The ale-wife gazes afar off; (10)
Speaking in her own heart [she says] (these) words,
As she [takes counsel] with herself:

“Surely, this one is a kill[er]!*®

Whither is he heading [ ... ]?”

As the ale-wife saw him, she locked [the door],

She barred her gate, securing [the bolt].

But he, Gilgamesh, on hearing [the sounds],

Held up his point(ed staff) and plafced .. . ].

].165

Gilgamesh [says] to her, [to the ale-wife]:
“Ale-wife, what sawest thou [that thou hast
locked thy door], (20)
Hast barred thy gate, [ hast secured the bolt] ?
I will smash [thy] door, shat[ter thy gate]!”

(The remainder of the column is badly mutilated.
Much can be restored, however, from the repetitious
sections of the succeeding columns and from a fragment
[Sp- 299], published in GET4, Pl. 42. cf. also A. Schott,
ZA, xLu [1934], 132 ., whose restorations and number-
ing of the lines have here been adopted; cf. also Heidel,
GE, 72'3)

[Gilgamesh says to her, to the ale-wife]: (31)

“[I slew the watchman of the forest],

[Brought affliction on Humbaba who dwelled in the]
Ce[dar Forest],

[Sle]w the lions [in the mountain passes].”

[The ale-wife said to him], to Gilgamesh:

“[If thou art Gilgamesh], who didst slay
the watchman,

[Bring affliction on Hum]baba who dwelled in the
Cedar Forest,

Slay the lions in the mountain [passes],

[Seize and] slay the Bull that came down from heaven,

[Why then are] thy cheeks [wasted], is sunken thy face, (40)

[Is so sad thy heart], are worn thy features?

[(Why) should there be woe] in 24y belly,

Thy face be like [that of a wayfarer from afar],

[With] cold and heat be seared thy countenance,

168 Restored with J. Friedrich and H. Zimmern, Z4, xxxi1x (1929), 53.
169 Reading my-na-"-[i-ru].
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[As in quest of a wind-puff'™] thou roamest over the
steppe?”

[Gilgamesh says to her, to the ale-wife]:

“[O ale-wife, why should my cheeks not be so wasted],
[So sunken my face],

[So sad my heart, so worn my features]?

[(Why) should there not be woe in my belly],

[My face not be like that of a wayfarer from afar], (50)

[Not be so seared my countenance with cold and heat],

[And in quest of a wind-puff should I not roam over the
steppe] 7

[My younger friend ],
[Who chased the wild ass of the hills, the panther
of the steppe],

[Enkidu, my younger friend],
[Who chased the wild ass of the hills, the panther
of the steppe],

[We who conquered all things, scaled the mountains],

(i)
[Who scized the Bull of Heaven and slew him],
[Brought affliction on Humbaba who dwelled in the
Cedar Forest]—
[My friend, whom I loved so dearly],
[Who underwent with me all hardships],
[Him has overtaken the fate of mankind]!
[Six days and seven nights I wept over him],
[Until the worm fell out of his nose].
[Fearing death, I roam over the steppe];
The matter of my friend [rests (heavy) upon me].
[On faraway paths] I roam [over the steppe]; (10)
The matter of Enkidu, [my friend, rests (heavy)
upon me].
[How can I be silen]t? How can I be still ?
[My friend, whom I loved, has turn]ed to clay!
[Must I, too, like] him, lay me down,
[Not to rise] again for ever and ever?”

[Gilgamesh] also says to her, to the ale-wife:

“[Now], ale-wife, which is the way to Utnapishtim?

[What are] its markers? Give me, O give me, its
markers!

If it be secemly, the sea I will cross;

If it be not seemly, over the steppe I will range!”

The ale-wife said to him, to Gilgamesh: (20)
“Never, O Gilgamesh, has there been a crossing,
And none who came since the beginning of days could
cross the sea.
Only valiant Shamash crosses the sea;
Other than Shamash, who can cross (it) ?
Toilsome is the place of crossing,
Very toilsome the way thereto,

170 For kit $ari Oppenheim, Orientalia, xvit (1948), 49, proposes
‘mirage.” We obtain, however, much the same sense by translating “wind-
puff,” lit. “deposit, creation of the wind.” cf. the zigiqu-amélitu *“‘wind-
puff people,” E. Ebeling, Tod und Leben (1931), 30 and 33, 35; and,

below, XII, 82.
171 For this passage see the rendering of Leonard, Gilgamesh, 47 f.

And in between are the Waters of Death that bar its
approaches!

Where then, O Gilgamesh, wouldst thou cross the sea?

On reaching the Waters of Death, what wouldst thou
do?

Gilgamesh, there is Urshanabi,' boatman to Utnapish-
tim.

With him are the Stone Things.*" In the woods he picks
‘urnu’-snakes.’™

Go! Let thy face behold. (30)

If it be suitable, cross thou with him;
If it be not suitdble, draw thou back.”

When Gilgamesh heard this,

He raised the axe in [his hand],

Drew the dirk [from his belt], slipped into (the forest),
And went down to them.'™

Like a spear he descended among them,

(See the Supplement.)
(iii)

Urshanabi said to him, to Gilgamesh:

“Why are thy cheeks wasted, is sunken [thy face],

Is so sad thy heart, [are worn thy features] ?

(Why) should there be woe in [thy belly],

[Thy face be like that] of a wayfarer from afar,

With cold and heat be seared [thy countenance],

[As in quest of a wind-puff] thou roamest over the
steppe”

[Gilgamesh] said [to him], to [Urshanabi]:

“[Urshanabi, why should my] cheeks [not be so wasted],
[So sunken my face],

[So sad] my [heart], so worn my features? (10)

[(Why) should there not be] woe in [my belly],

[My face not be like that of a wayfarer from afar],

Not be so seared [my countenance with cold and heat],

[And in quest of a wind-puff should I not roam over the
steppe] ?

[My younger friend],
[Who chased the wild ass of the hills, the panther of
the steppe],

[Enkidu, my younger friend],
[Who chased the wild ass of the hills, the panther of
the steppe],

[We who conquered all things, scaled the mountains],

[Who seized the Bull of Heaven and slew him],

[Brought affliction on Humbaba who dwelled in the
Cedar Forest]—

My friend, [whom I loved so dearly], (20)
[Who underwent with me all hardships],

172 Sursunabu in Old Babylonian.

178 The Y4t abné “those of stone™ are apparently stone figures of unusual
properties, to judge from the relevant Hittite fragment, ZA4, xxxx (1929),
26, line 3, and pp. 59-60. cf. now J. Fricdrich, 4/0, xv (1945-51)), 105
and KUB, xxxur, 123. Further see A. Millard, Irag, xxv1 (1964), 103-05
and C. J. Gadd, Irag, xxvir (1966), 118-21.

174 In referring to this passage, Landsberger, Fauna (1934), 63, points
out that the urnu-snake has long been supposed to be a favorite with sail-
ors. At all events, whatever the meaning of the term may be in the present
connection, its properties seem to be on a par with those of the Stone

Things.
175 The stone images.



92 AKKADIAN MYTHS AND EPICS

Enk[idu, my friend, whom I loved so dearly,
Who underwent with me all hardships]
[Him ] has overtaken [the fate of mankind]!
Six days [and seven nights I wept over him],
Until [the worm fell out of his nose].
Fea[ring death, I roam over the steppe],
The mat[ter of my friend rests (heavy) upon me].
On [faraway] paths [I roam over the steppe],
[On] distant roa[ds] I [roam over the steppe];
[The matter of my friend rests (heavy) upon me].
How can I be sile[nt? How can I be still] ?
My friend, whom I loved, has turn[ed to clay]!  (30)
Must I too, like him, lay me [down],
[Not to rise again forever and ever]?”

Gilgamesh (further) says to him, to [Urshanabi]:
“Now, Urshanabi, which is [the road to Utnapishtim]?
What are its markers? Give me, O give [me, its
markers]!
If it be seemly, the sea I will cross;
If it be not seemly, [over the steppe I will range].”

Urshanabi said to him, to [Gilgamesh]:

“Thy hands, Gilgamesh, have hindered [the crossing]!

Thou hast broken the Stone Things, hast picked [the
‘urnw’-snakes).

The Stone Things are broken, the ‘4rn#’ is not [in the
woods).

Gilgamesh, raise the axe in [thy hand]," (40)

Go down to the woods and [cut down twice-sixty] poles
Of sixty cubits each.

Apply the bitumen and attach ferrales;'™
Then bring (them) [to me]!”

When Gilgamesh [heard] this,

He raised the axe in his hand,
Drew [the dirk from his belt],

Went down to the woods and cut [twice-sixty poles]
Of sixty cubits each.

He applied the bitumen and attached the ferrales;
And he brought [(them) to him].

Gilgamesh and Urshanabi boarded [the boat].

They launched the boat on the waves and they [sailed

away].

A run of a month and fifteen days they left behind by
the third day.

Urshanabi arrived thus at the Waters
[of Death]. (50)

(iv)
Urshanabi [said] to him, [to Gilgamesh]:
“Press on, Gilgamesh, {take a pole],
(But) let thy hand not touch the Waters of Death. [ .. ]!
A second, a third, and a fourth pole take thou, Gilga-
mesh,
A fifth, a sixth, and a seventh pole take thou, Gilgamesh,
178 For the remainder of the column cf. the Hittite recension, ZA, xxxix

(1929), 24-25.
177 ¢f. Thompson, EG, 48, n.1; OLZ, 1940, 307.

An eighth, a ninth, and a tenth pole take thou, Gilga-
mesh,

An eleventh, a twelfth pole take thou, Gilgamesh!”

At twice-sixty Gilgamesh had used up the poles.'™

Then he ungirded his loins. [ .. ].

Gilgamesh pulled off [his] cl[oth ... ]. (10)

With his hand he holds it aloft as a sazl.

Utnapishtim peers into the distance.

Speaking to his heart, [he says] (these) words,

As [he takes counsel] with himself:

“Why have [the Stone Things] of the boat been broken,

And rides [in her] one who is not her master ?

He who has come hither is not of my men;

And[...]

I peer, but I [cannot... ],

I peer, but [I cannot. .. ],

Ipeer,but|...].” (20)
(The remainder of this column and the beginning of

the next are lost. Gilgamesh meets Utnapishtim and, to

judge from the available fragments, is greeted with

questions that are exact duplicates of those previously

put to him by Siduri and Urshanabi. The same holds

true of the first part of his reply. The concluding part

follows:)

(v)
Gilgamesh also said to him, to Utnapishtim: (23)
“That now I might come and behold Utnapishtim,
Whom they call the Faraway,
I ranged and wandered over all the lands,
I traversed difficult mountains,
And I crossed all the seas!
My face was not sated with sweet sleep,
I fretted myself with wakefulness;
I filled my joints with misery.
I had not reached the ale-wife’s house,
When my clothing was used up. (30)
I [sl]ew bear,'" hyena, lion, panther,
Tiger, stag, (and) ibex—
The wild beasts and creeping things of the steppe.
Their flesh I ate and their skins I wr[apped about
me).”

(The remainder of this column is too mutilated for
translation. The beginning of the last column is broken
away, except for the conclusion of the sage observations
of Utnapishtim:)

(vi)

“Do we build a house for ever? (26)
Do we seal (contracts) for ever?

Do brothers divide shares for ever?

Does hatred persist for ever in [the land]?

Does the river for ever raise up (and) bring on floods?

The dragon-fly [leaves] (its) shell** (30)

That its face might (but) glance at the face of the sun.

178 Fach pole was good only for a single thrust, since not a drop of the
water must touch the hand; cf. GET#4, 85.

179 Reading a-[du]-ka a-sa.

180 For gilippu cf. Oppenheim, Orientalia, xvi1 (1948), 50, n.3, although
his precise interpretation has not been followed here.
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Since the days of yore there has been no permanence;
The resting and the dead, how alike they are!
Do they not compose*® a picture of death,
The commoner and the noble,

Once they are near to [their fate]?
The Anunnaki, the great gods, foregather;
Mammetum, maker of fate, with them the fate decrees:
Death and life they determine.
(But) of death, its days are not revealed.”

Tablet X1

Gilgamesh said to him, to Utnapishtim the Faraway:

“As I look upon thee, Utnapishtim,

Thy features are not strange; even as I art thou.

Thou art not strange at all; even asI art thou.

My heart had regarded thee as resolved’® to do battle,

[Yet] thou liest indolent upon thy back!

[ Tell me,] how joinedst thou the Assembly of the gods,
In thy quest of life ?”

Utnapishtim said to him, to Gilgamesh:

“I will reveal to thee, Gilgamesh, a hidden matter

And a secret of the gods will I tell thee: (10)

Shurippak—a city which thou knowest,

[ (And) which on Euphrates’ [banks] is situate—

That city was ancient, (as were) the gods within it,

When their heart led the great gods to produce the flood.

[There] were Anu, their father,

Valiant Enlil, their counselor,

Ninurta, their assistant,

Ennuge, their irrigator.*®®

Ninigiku-Ea was also present with them;

Their words he repeats to the reed-hut:*** (20)

‘Reed-hut, reed-hut! Wall, wall!

Reed-hut, hearken! Wall, reflect!

Man of Shuruppak,'® son of Ubar-Tutu,

Tear down (this) house, build a ship!

Give up possessions, seek thou life.

Forswear (worldly) goods and keep the soul alive!

Aboard the ship take thou the seed of all living things.

The ship that thou shalt build,

Her® dimensions shall be to measure.

Equal shall be her width and her length. (30)

Like the Apsu thou shalt ceil her.*®

I understood, and I said to Ea, my lord:

‘[ Behold ], my lord, what thou hast thus ordered,

I will be honored to carry out.

[But what] shall I answer the city, the people and
elders ?***

181 L it. “draw, design.”

182 For the sense of tagmir libbi cf. F. Thureau-Dangin, Huitiéme cam-
pagne de Sargon (1912), line 52, and p. 11, n.7. And for the factitive force
of the intensive conjugation cf. Heidel, EG, 80, n.164.

183 More specifically, “inspector of canals,” cf. Creation Epic, VII, 62.

184 Presumably, the dwelling place of Utnapishtim. Ea addresses him
through the barrier of the wall.

185 I ine 11 has the uncommon form Shurippak instead.

1868 The Akkadian for “ship” is feminine, although without the gram-
matical feminine ending.

187 For the description of the subterranean waters of the Apsii cf. Creation
Epic, IV, 62.

188 ¢f, my remarks in Studies in the History of Culture (1942), 6o.

Ea opened his mouth to speak,
Saying to me, his servant:
“Thou shalt then thus speak unto them:
“I have learned that Enlil is hostile to me,
So that I cannot reside in your city, (40)
Nor set my f[oo]t in Enlil’s territory.
To the Deep I will therefore go down,
To dwell with my lord Ea.
[But upon] you he will shower down abundance,
[The choicest] birds, the rarest** fishes.
[Theland shall have its fill] of harvest riches.
[He who at dusk orders] the husk-greens,
Will shower down upon you a rain of wheat.” "**°
With the first glow of dawn,
The land was gathered [about me].
(too fragmentary for translation)
The little ones [carr Jied bitumen,
While the grown ones brought [all else] that was need-
ful.
On the fifth day I laid her framework.
One (whole) acre'™ was her floor space,***
Ten dozen cubits the height of each of her walls,
Ten dozen cubits each edge of the square deck.*
I laid out the contours (and) joined her together.*
I provided her with six decks, (60)
Dividing her (thus) into seven parts.
Her floor plan I divided into nine parts.
I hammered water-plugs into her.'
I saw to the punting-poles and laid in supplies.’*®
Six ‘sar’ (measures)'®” of bitumen I poured into the
furnace,
Three sar of asphalt [I also] poured inside.
Three sar of oil the basket-bearers carried,
Aside from the one sar of oil which the calking'®® con-

(50-53)

sumed,

And the two sar of oil [which] the boatman stowed
away.

Bullocks I slaughtered for the [people], (70)

And I killed sheep every day.

Must, red wine, oil, and white wine'®

[T gave the] workmen [to drink], as though river water,
That they might feast as on New Year’s Day.

I op[ened... ] ointment, applying (it) to my hand.

1891 take these genitive forms to denote the superlative, in accordance
with Semitic usage. The literal sense would be “[A choice of] birds, a
hiding of fishes.”

190 Restored from lines 87, 9o. As has long been recognized, these lines
feature word plays in that both kukk« and k:basi may designate either food
or misfortune; cf. C. Frank, Z4, xxxvi (1935), 218. Wily Ea plays on
this ambiguity: To the populace, the statement would be a promise of
prosperity; to Utnapishtim it would signalize the impending deluge.

191 ¢f, Heidel, EG, 82, n.170.

192 Schott and Landsberger, ZA4, xuit (1934), 137.

193 The ship was thus an exact cube, cf. Heidel, EG, 82, n.173.

194 Or “fashioned.” “Contours,” lit. “outside shape.”

195 For O. Neugebauer’s explanation of the plugs cf. Z4, xu, 138.

196 ] jt, “the needful.”

197 Var, “three Jar.” The far was the number 3,600, If the measure un-
derstood with it was the s#zu (seah), each Sar designated about 8,000 gal-
lons; cf. Heidel, EG, 83, n.178.

198 For nigqu cf. A. Salonen, Die Wasserfahrzeuge in Babylonien (1939),
149, n.2.

199 See A. Pocbel, Z4, xxx1x (1929), 149.
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[On the sev]enth [day] the ship was completed.
[The launching] was very difficult,

So that they had to shift the floor planks™ above and
below,

[Un#il] two-thirds of [¢he structure]™ | had glone [into
the water].

[Whatever I had] I laded upon her: (80)

Whatever I had of silver I laded upon her;

Whatever I [had] of gold I laded upon her;

Whatever I had of all the living beings I [laded] upon
her.

All my family and kin I made go aboard the ship.

The beasts of the field, the wild creatures of the field,
All the craftsmen I made go aboard.

Shamash had set for me a stated time:

‘When he who orders unease at night,
Will shower down a rain of blight,

Board thou the ship and batten up the entrance!’

That stated time had arrived:

‘He who orders unease at night, showers down
a rain of blight.’ (90)

I watched the appearance of the weather.

The weather was awesome to behold.

I boarded the ship and battened up the entrance.

To batten down**® the (whole) ship, to Puzur-Amurri,
the boatman,

I handed over the structure together with its contents.

202

With the first glow of dawn,

A black cloud rose up from the horizon.
Inside it Adad thunders,

While Shullat and Hanish®* go in front,
Moving as heralds over hill and plain. (100)
Erragal®® tears out the posts;*°

Forth comes Ninurta and causes the dikes to follow.
The Anunnaki lift up the torches,

Setting the land ablaze with their glare.
Consternation®” over Adad reaches to the heavens,
Who turned to blackness all that had been light.

[The wide] land was shattered like [a pot]!

For one day the south-storm [blew],

Gathering speed as it blew, [submerging the mountains],
Overtaking the [people] like a battle. (110)
No one can see his fellow,

Nor can the people be recognized from heaven.

200 Read ge-er-md-dir, with Salonen, op. cit., 93. I take the sense to be,
however, that the weight had to be shifted around (uftabbalu) on the upper
and lower decks (elif u $apli) to make the launching possible.

201 Because of the masculine suffix ($inipaz-su), the antecedent cannot be
the feminine eleppu “ship.” Perhaps ekallu, as in line 9s.

202 The true bearing of the word plays mentioned in lines 46-47. In order
to reflect the rthyme of the Akkadian, which the two halves of this line
contain—perhaps to bring out the proverbial content—I have translated here
lilati as “night,” instead of “evening, dusk.”

203 Lit. “to calk,” cf. Salonen, op. cit., 152. This expression seems to mean
here “to put the finishing touches to.”

204 For this reading of the names of the two heralds cf. CT, xxxv, 7, lines
19-20.

205 je. Nergal, god of the nether world.

208 Of the world dam.

207 The term fuharratu, with the elative element {-, does not mean “rage,”
but “stark stillness, bewilderment, consternation.” cf. line 131, below.

The gods were frightened by the deluge,
And, shrinking back, they ascended to the heaven of
Anu*®
The gods cowered like dogs
Crouched against the outer wall.
Ishtar cried out like a woman in travail,
The sweet-voiced mistress of the [gods] moans aloud:
“The olden days are alas turned to clay,
Because I bespoke evil in the Assembly of the gods.
How could I bespeak evil in the Assembly
of the gods, (120)
Ordering battle for the destruction of my people,
When it is I myself who give birth to my people!
Like the spawn of the fishes they fill the sea!’
The Anunnaki gods weep with her,
The gods, all humbled, sit and weep,
Their lips drawn tight,™ [ ... ] one and all.
Six days and [six] nights
Blows the flood wind, as the south-storm sweeps the
land.
When the seventh day arrived,
The flood(-carrying) south-storm subsided in the

battle,
Which it had fought like an army. (130)
The sea grew quiet, the tempest was still, the flood
ceased.

I looked at the weather: stillness had set in,
And all of mankind had returned to clay.
The landscape was as level as a flat roof.
I opened a hatch, and light fell upon my face.
Bowing low, I sat and wept,
Tears running down on my face.
I looked about for coast lines in the expanse of the sea:
In each of fourteen®’ (regions)
There emerged a region(-mountain).**
On Mount Nisir*™* the ship came to a halt.
Mount Nisir held the ship fast,
Allowing no motion.
One day, a second day, Mount Nisir held the ship fast,
Allowing no motion.
A third day, a fourth day, Mount Nisir held the ship
fast,
Allowing no motion.
A fifth, and a sixth (day), Mount Nisir held the ship
fast,
Allowing no motion.

(140)

When the seventh day arrived,

I sent forth and set free a dove.

The dove went forth, but came back;

Since no resting-place for it was visible, she turned
round.

Then I sent forth and set free a swallow.

208 The highest of several heavens in the Mesopotamian conception of the
cosmos.

209 Var, “covered.”

218 Var, “twelve.”

211 ¢f, Oppenheim, Orientalia, xvit (1948), 54; for nagd see H. and J.
Lewy, HUCA, xvi1 (1943), 11-15.

212 For the identification of Mount Nisir with modern Pir Omar Gudrun,
cf. my report in 4ASOR, vin (1926/27), 17-18.
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The swallow went forth, but came back; (150)
Since no resting-place for it was visible,”** she turned
round.
Then I sent forth and set free a raven.
The raven went forth and, seeing that the waters had
diminished,
He eats, circles, caws, and turns not round.
Then I let out (all) to the four winds
And offered a sacrifice.
I poured out a libation on the top of the mountain.
Seven and seven cult-vessels I set up,
Upon their pot-stands I heaped cane, cedarwood, and
myrtle.
The gods smelled the savor,
The gods smelled the sweet savor,
The gods crowded like flies about the sacrificer.
When at length as the great goddess™® arrived,
She lifted up the great jewels which Anu had fashioned
to her liking:
‘Ye gods here, as surely as this lapis
Upon my neck I shall not forget,
I shall be mindful of these days, forgetting (them) never.
Let the gods come to the offering;
(But) let not Enlil come to the offering,
For he, unreasoning, brought on the deluge
And my people consigned to destruction.’
When at length as Enlil arrived,
And saw the ship, Enlil was wroth,
He was filled with wrath over the Igigi gods:
‘Has some living soul escaped ?
No man was to survive the destruction!’
Ninurta opened his mouth to speak,
Saying to valiant Enlil:
‘Who, other than Ea, can devise plans ?***
It is Ea alone who knows every matter.’
Ea opened his mouth to speak,
Saying to valiant Enlil:
“Thou wisest of gods, thou hero,
How couldst thou, unreasoning, bring on the deluge?
On the sinner impose his sin, (180)
On the transgressor impose his transgression !
(Yet) be lenient, lest he be cut off,
Be patient,”* lest he be dis[lodged]!
Instead of thy bringing on the deluge,
Would that a lion had risen up to diminish man-
kind!
Instead of thy bringing on the deluge,
Would that a wolf had risen up to diminish man-
kind!
Instead of thy bringing on the deluge,
Would that a famine had risen up to 1{ay low ] man-
kind!
Instead of thy bringing on the deluge,

(160)

(170)

214

2128 More exactly “appeared,” from *(w)aps, in view of the repeated
writing with p.

2138 [shear.

214 The heavenly gods.

215 Ap allusion to one of the common epithets of Ea.

210 For {adddu in the sense of “heed,” and the like, see XII, 32.

Would that pestilence®’ had risen up to smi[te
down] mankind!
It was not I who disclosed the secret of the great gods.
I let Atrahasis®® see a dream,
And he perceived the secret of the gods.
Now then take counsel in regard to him!’
Thereupon Enlil went aboard the ship.
Holding me by the hand, he took me aboard. (190)
He took my wife aboard and made (her) kneel by my
side.
Standing between us, he touched our foreheads to bless
us:
‘Hitherto Utnapishtim has been but human.
Henceforth Utnapishtim and his wife shall be like unto
us gods.
Utnapishtim shall reside far away, at the mouth of the
rivers!’
Thus they took me and made me reside far away,
At the mouth of the rivers.
But now, who will for thy sake call the gods to Assembly
That the life which thou seekest thou mayest find?
Up, lie not down to sleep
For six days and seven nights.”
As he sits there on his haunches,
Sleep fans him like the whirlwind.
Utnapishtim says to her, to his spouse:
“Behold this hero who seeks life!
Sleep fans him like a mist.”
His spouse says to him, to Utnapishtim the Faraway:
“Touch him that the man may awake,
That he may return safe on the way whence he came,
That through the gate by which he left he may return to
his land.”
Utnapishtim says to her, to his spouse:
“Since to deceive is human, he will seek
to deceive thee.”*
Up, bake for him wafers, put (them) at his head,
And mark on the wall the days he sleeps.”
She baked for him wafers, put (them) at his head,
And marked on the wall the days he slept.
His first wafer is dried out,
The second is gone bad,*® the third is soggy;
The crust®®* of the fourth has turned white;
The fifth has a moldy cast,
The sixth (still) is fresh-colored ;***
The seventh—just as he touched him the man awoke.

(200)

(210)

Gilgamesh says to him, to Utnapishtim the Faraway:

217 Lit, “Erra,” the god of pestilence.

218 “Exceeding Wise,” an epithet of Utnapishtim.

219 By asserting that he had not slept at all. Lit. “Mankind being
wicked, he will seek to deceive thee.” For raggu: ruggs cf. B. Landsberger,
ana ittifu (1937), 233.

220 ¢f,, e.g., Ludlul, Babyloniaca, vit (1923), 169, 35.

221 For the Heb. cognate kawwan, cf. Jer. 7:18.

222 For baflu in reference to color cf. my remarks in J40S, Lxvir (1948),
13. The entire episode, as has long been recognized (cf. especially, Lands-
berger, ZA, xLm, 141, n.1), depicts the progressive deterioration of the
bread wafers (not loaves) day by day. The technical problem is how this
was indicated. To add to the difficulty, the term for the sixth stage—baflu
—is ambiguous in that it may mean either “cooked, ripe” or “light-, fresh-
colored.” In the latter instance, stages 4-6 would be judged by the color.
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“Scarcely®®® had sleep surged over me, (220)

When straightway thou dost touch and rouse me!”

Utnapishtim [says to him], to Gilgamesh:

“[Go], Gilgamesh, count thy wafers,

[That the days thou hast slept] may become known to
thee:

Thy [first] wafer is dried out,

[The second is gone] bad, the third is soggy;
The crust o% the fourth has turned white;

[The fifth] has a moldy cast,
The sixth (still) is ?;csh-colorcd.

[The seventh]—at this instant thou hast awakened.”

Gilgamesh says to him, to Utnapishtim the Faraway:

“| What then] shall I do, Utnapishtim, (230)
Whither shall I go,

[Now] that the Bereaver has laid hold on my [mem-
bers] ?

In my bedchamber lurks death,

And wherever I se[t my foot], there is death!”

Utnapishtim [says to him], to Urshanabi, the boatman:

“Urshanabi, may the landing-pl[ace not rejoice in thee],
May the place of crossing renounce thee!

To him who wanders on its shore, deny thou its shore!

The man thou hast led (hither), whose body is covered
with grime,

The grace of whose members skins have distorted,

Take him, Urshanabi, and bring him to the washing-
place.

Let him wash off his grime in water
clean as snow, (240)

Let him cast off his skins, let the sea carry (them)
away,
That the fairness of his body may be seen.

Let him renew the band round his head,

Let him put on a cloak to clothe his nakedness,

That he may arrive in his city,

That he may achieve his journey.

Let not (his) cloak have a moldy cast,
Let it be wholly new.”

Urshanabi took him and brought him to the washing-
place.

He washed off his grime in water clean as snow.

He cast off his skins, the sea carried (them) away,

That the fairness of his body might be seen. (250)

He renewed [the band] round his head,

He put on a cloak to clothe his nakedness,

That he might ar[rive in his city],

That he might achieve his journey.

[The cloak had not a moldy cast, but] was [wholly]
new.

Gilgamesh and Urshanabi boarded the boat,

[They launch]ed the boat on the waves (and) they
sailed away.

His spouse says to him, to Utnapishtim the Faraway:

223 Reading an-ni-mif, for which see W. von Soden, Z4, xv1 (1933), 129,
n.3.

“Gilgamesh has come hither, toiling and straining.

What wilt thou give (him) that he may return
to his land ?”

At that he, Gilgamesh, raised up (his) pole,

To bring the boat nigh to the shore.

Utnapishtim [says] to him, [to] Gilgamesh:

“Gilgamesh, thou hast come hither, toiling and straining.

What shall I give thee that thou mayest return to thy
land?

I will disclose, O Gilgamesh, a hidden thing,

And [a secret of the gods 1 will] tell thee:

This plant, like the buckthorn is [its . .. ].

Its thorns will pr[ick thy hands] just as does the rose.

If thy hands obtain the plant, [thou wilt
find new life].”

No sooner had Gilgamesh heard this,
Than he opened the wal ter-pipe],

He tied heavy stones [to his feet].

They pulled him down into the deep [and he saw the
plant].

He took the plant, though it pr[icked his hands].

He cut the heavy stones [from his feet].

The [s]ea® cast him up upon its shore.

(260)

(270)

224

Gilgamesh says to him, to Urshanabi, the boatman:
“Urshanabi, this plant is a plant aparz,*
Whereby a man may regain his life’s breath.
I will take it to ramparted Uruk,
Will cause [ ... ] to eat the plant. .. !
Its name shall be ‘Man Becomes Young in Old Age.’
I myself shall eat (it)
And thus return to the state of my youth.”
After twenty leagues they broke off a morsel,
After thirty (further) leagues they prepared for the
night.
Gilgamesh saw a well whose water was cool.
He went down into it to bathe in the water.
A serpent snuffed the fragrance of the plant;
It came up [from the water] and carried off the plant.
Going back it shed [its] slough.*

(280)

Thereupon Gilgamesh sits down and weeps,
His tears running down over his face.

[He took the hand]**® of Urshanabi, the boatman:
“[For] whom,** Urshanabi, have my hands toiled ?
For whom is being spent the blood of my heart?

I have not obtained a boon for myself.

For the earth-lion”® have I effected a boon!

And now the tide** will bear (it) twenty leagues away!
When I opened the water-pipe®™ and [ ... ] the gear,

224 See below, line 298.

225 Reading [¢]am-tum, with W. F. Albright, R4, xv1 (1919), 176.

228 Reading ni-sip-ti.

227 Note that the process is one of rejuvenation, not immortality.

228 ¢f Bshl, HGE, 161.

229 For man-ni-ya cf. v. Soden, ZA4, xv (1932), 199.

230 An allusion to the serpent?

231 See Albright loc. cit., 175 £.

232°The opcmng of the ritu (normally “pipe, tube,” apparently took
place in connection with Gilgamesh’s dive (cf. also 1. 271). But the de-
tails remain obscure. Note, however, the Eridu Creation Story, u, where

(290)
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I found that which has been placed as a sign for me:
I shall withdraw,
And leave the boat on the shore!” (300)
After twenty leagues they broke off a morsel,
After thirty (further) leagues they prepared for the
night.
When they arrived in ramparted Uruk,
Gilgamesh says to him, to Urshanabi, the boatman:
“Go up, Urshanabi, walk on the ramparts of Uruk.
Inspect the base terrace, examine its brickwork,
If its brickwork is not of burnt brick,
And if the Seven Wise Ones laid not its foundation!
One ‘sar’ is city, one sar orchards,
One sar margin land; (further) the precinct of the
Temple of Ishtar.
Three sar and the precinct comprise Uruk.”

Tabler XII

Contents and circumstantial evidence mark this tablet as an
inorganic appendage to the epic proper. The basic theme is
concluded with the hero’s failure to attain his quest. Moreover,
the last lines of Tablet XI are the same as the final lines of the
introduction to the entire work (I, i, 16-19). Lastly, Gadd (R4,
xxx1 [1933], 126 f1.) and Kramer J4OS, Lxiv (1944), 7 ff. have
demonstrated that Tablet XII is a direct translation from the
Sumerian; the remaining tablets—as pointed out by Kramer—
give every indication of creative borrowing and independent
formulation. The Akkadian version of the present tablet is a
translation of the second part of a Sumerian legend. The first
part—disregarded by the Akkadian translator—is fortunately ex-
tant and has been published by Kramer in his monograph Gilga-
mesh and the Huluppu-Tree (1938). Since the beginning is
essential as an introduction to Tablet XII, it may be summarized
briefly, as follows:

Shortly after the creation of the universe, a tree growing on
the bank of the Euphrates was uprooted by the south wind.
Inanna (Ishtar) took the floating trunk and planted it in her
garden in Uruk. She intended to use it, in due time, as timber
for her bed and chair. When several hostile beings interfered
with Inanna’s plan, Gilgamesh came to her rescue. In gratitude,
Inanna made from the base of the tree a pukku, probably a magic
Drum, and from the crown a mikk#, apparently a Drumstick of
similar magic potency, and gave them both to Gilgamesh. One
day both these precious objects fell into the nether world. Gilga-
mesh sought to retrieve them but could not. Lamenting his loss,
he cried “O my pukku, O my mikk4.” It is at this point that the
Akkadian translation, known to us as Tablet XII, sets in, a fact
witnessed by the catch-line at the end of Tablet XI.

To Kramer (loc. cit., 22-23 and n.113) and to Gadd we owe
the further recognition that the small fragment containing the
beginning of the first eight lines in Thompson’s edition (GET#,
Pl 55) is not part of the main portion of the tablet, but a dupli-
cate (as shown, among other things, by the fact that no proper
join has been made). What Thompson mistook for the beginning
of the tablet is in reality line 4, corresponding to line 48 in
Gadd’s Sumerian text. Line 1 is, of course, given by the catch-
line. In the translation given below, restorations based on the
Sumerian text will be indicated by square brackets. I had the
opportunity to talk over the whole problem with Dr. Kramer and
I have adopted from him several new observations which will be
pointed out in the footnotes.

the same term is used, perhaps to a pipe connecting with a source of sweet
waters which would nourish the miraculous plant.

“That time when I verily ha[d]**® the Drum in the
carpenter’s house,

[(When) the carpenter’s wife was verily like my
mother who bore me],

[(When) the carpenter’s daughter was verily like my
younger sister | !

Lo, [who will bring up] the Dr[#m from the nether
world}?

[Who will bring up] the Drumstick [from the nether
world] ?”

Enkidu®* [says to him, to] Gilgamesh, [his lord]:

“My lord, why criest thou (and) why [is so ill] thy
heart?

Lo, I will bring [up] the Drum from the nether world,

I will bring [up] the Drumstick from the nether
world.”

Gilgamesh [says to him, to] Enkidu,
[his servant]: (10)

“If [thou wilt go down] to the nether world,

[I will speak a word to thee, take my word ];***

My admonition(s)**® [heed thou well]:

Clean raiment [thou shalt not put on]!

As a sojourner®™ they would ma[rk thee].**®

With sweet oil from the cruse thou shalt not anoint thee!

At its fragrance they would gather about thee.

A throw stick into the nether world thou shalt not hurl!

Those struck with the throw stick would surround thee.

A staff into thy hands thou shalt not take! (20)

The spirits would tremble** on thy account.

Sandals to thy feet thou shalt not fasten,

A sound against the nether world thou shalt not make,

Thy wife whom thou lovest thou shalt not kiss,

Thy wife whom thou hatest thou shalt not strike,

Thy son whom thou lovest thou shalt not kiss,

Thy son whom thou hatest thou shalt not strike!

The wailing of the nether world would seize thee!”—

“She who rests, she who rests,
The mother of Ninazu,**® she who rests;

Her holy shoulders are not covered
with raiment, (30)

Her cruse-shaped breasts are not wrapped with cloth.”***

[To his lord’s admonitions Enkidu gave no] heed.**?

233 Kramer (JAOS, Lxiv [1944], 22, n.113) restores the end of the
catchline as e-f[#-u4], on the basis of the Sumerian passage. The current
restoration e-z[7b] makes excellent sense. If correct, it might represent a
somewhat free rendering. For the translation of pukku and mi/ekki cf.
Landtsibcrgcr, ZDMG, Lxxxvin (1934), 210 and S. Smith, R4, xxx (1933),
153 ff.

284 This line is found only in the corresponding Sumerian passage and
CT, xLv1, 34.

235 This line occurs only in the Sumerian text, Gadd, loc. cit., line 55,
restored by Kramer, BASOR, 79 (1940), 25, n.25. By incorporating the
verse, we obtain the same count as is given in GET4.

236 For afir(¢tu), Sum. na.ri, cf. Kramer, ibid., and Creation Epic,
VI, 144, note 120.

237 For ubdru cf. AASOR, xv1 (1935/36), 124, note, and J. J. Stamm,
Die akkadische Namengebung (1939), 264.

238 Reading #-a-a[d-du-ka), with Kramer, loc. cit., 21, n.105.

239 For the verb cf. Creation Epic, VII, 4s.

240 Husband of Ereshkigal, queen of the nether world.

241 These three lines are repeated in 47-49. They appear to constitute
a refrain, but the precise import is now lost.

242 For fadddu, when corresponding to Sumerian bu.i, cf. the associ-

ated terms mahdru, nekelmd, redd, which taken together point to the
semantic range “observe, follow, give heed”; cf. Deimel, SL, 371, 73.
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[He] put [on clean raiment]:
[They mar]ked him as a soj[ourner].
With [sweet] oil from the cruse [he anoin]ted himself:
At the frag[rance of it they gath]ered about him.
[He hurled] the throw stick in[to the nether world]:
[Those struck] with the throw stick surrounded him.*?
A staff [he took into his] hand:
The spirits trembled [on his account].
Sandals to [his feet he fastened], (40)
A sound [against the nether world he ma]de,
[He kissed his beloved] wife,
[He struck his] hated wife,
[He kissed his be]lov[ed son],
He str[uck his] hated [son]:
The wailing of the nether world seized him.
“She who rests, she who rests,
The mother of Ninazu, she who rests;
Her holy shoulders are not covered with raiment,
Her cruse-shaped breasts are not wrapped with cloth.”
She allow[ed] not Enkidu to ascend from
the nether world. (50)
Nam{[tar did not seize] him, Fever** did not seize him;
The nether world seized him.
[Nergal’s] unsparing deputy did not seize him;
The nether world [seized] him.
On the [battle]field of men he did not fall;
The nether world [seized him]!
The[n] my l[ord], the son of Ninsun,™*
Weeping over Enkidu, his servant,
Went all alone to [Ekur], the temple of Enlil:
“Father [Enlil], lo, my Drum fell*® into the nether
world,
My Drumstick [fell into the nether world];
Namtar did not seize him,*" Fever did not seize him;
The nether world seized him.
Nergal’s unsparing deputy did not seize him; (60)
The nether world seized him.
On the battlefield of men he did not fall;
The nether world seized him!”
Father Enlil did not intercede for him in the matter;*®
[To Ur]*® he went:

243 In the Akkadian copies of the text, the latter halves of lines 37 and
39 have been transposed. The correct sequence is indicated by lines 18-z21,
above.

244 cf 74, xu1 (1933), 219; Sumerian Asig, personified, see Kramer,
loc. cit., 21-22 and n.106.

245 j e. Gilgamesh. 246 Lit. “the pukku fell for me.”

247 Lines 59-68 can now be almost completely restored with the aid of the
fragment published by E. F. Weidner, 40, x (1935/36), 363 ff.

248 Dr. Kramer has called to my attention the fact that the Sumerian
(which is to be pieced together from texts already published and others
which he expects to utilize for a connected publication of the whole tale)
has hereinim . bi nu.mu (. e) . dé. gub “in this matter he did not
stand by him.” The corresponding Akkadian phrase amat ul ipul-fu (pre-
served on the Weidner fragment) has hitherto been rendered *“answered
him not a word.” In view of the evidence of the Sumerian, however, I now
suggest that apdlu should be taken in its common legal sense “to satisfy,”
the whole yielding thus “gave him no satisfaction in the matter”; or better
still, in the sense of idd apilu “to intercede for,” cf. J. J. Stamm, Die

akkadische Namengebung (1939), 171, the entire clause meaning “did not
intercede for him in the matter.” It is noteworthy, also, that the noun is

amat, not amatam, i.e. in a predicative and not in an objective sense: “in
what the matter was.”

249 The Sumerian omits this stage. But the analogy of the two other

“Father Sin, lo, my Drum fell into the nether world,

My Drumstick fell into the nether world.

Enkidu, whom [I sent] to bring them up, the nether
world seized. '

Namtar did not seize him, Fever did not [seize] him;
The nether world seized him.

Nergal’s unsparing deputy did not seize him;
The nether world seized him.

On [the battlefield of men he did not] fall;
The nether world seized him!”

[Father Sin did not intercede for him in the matter];
[To Eridu®* he went]:

“[Father Ea, lo, my Druam fell into the
nether world], (70)

[My Drumstick fell into the nether world].

[Enkidu, whom I sent to bring them up, the nether
world seized].

Na[mtar did not seize him, Fever did not seize him];
[The nether world seized him].

Nergal’s unsparing deputy [did not seize him];
[ The nether world seized him].

On the battlefield of men [he did not fall];
[The nether world seized him]!”

Father Ea [did intercede for him in the matter].*

[He said] to [ Nergal],** the valiant hero:

“O valiant hero, Ne[rgal ... ],

[Open] forthwith a hole®® [in the earth,]

That the spirit of [Enkidu may issue forth

from the nether world], (80)
That to his brother [he might tell the ways of the nether
world].”

Nergal, the valiant hero, [hearkened to Ea],

Scarcely had he opened a hole in the earth,

When the spirit of Enkidu, like a wind-puff,
Issued forth from the nether world.

They embraced and kissed each other.***

They exchanged counsel, sighing at each other:***

“Tell me, my friend, tell me, my friend,

Tell me the order of the nether world which thou hast
seen.”

“I shall not tell thee, I shall not tell thee!

(But) if I tell thee the order of the nether world
which I have seen, (90)

Sit thou down (and) weep!”

“[... ]I will sit down and weep.”

relevant instances, and the space available on the Weidner fragment leave
little doubt that Ur is to be supplied.

250 cf, Kramer, J40S, xv (1940), 246, No. 35.

251 This important change in the usual restoration of the text is demanded
by Kramer’s material which yields the reading inim .bi ba.d¢. gub;
f. ibid.

252 The Sumerian clearly reads Utu, but the Assyrian text has evidently
Nergal in line 82; cf. Kramer, ibid.

253 For takkabu “hole” cf. Jensen, Keischriftliche Bibliothek vi, 528 f.
A hole in the lid of the gigantic sarcophagus of Ashurnasirpal I (cf. W.
Andrae, Das wiedererstandene Assur (19381, 139) may have been intended
for just such a purpose of allowing the spirit of the dead to issue forth,

254 Reading ul-ta-fa-gii, with E. Ebeling, 4f0, viu1 (1932/33), 232.

255 In view of the corresponding Sumerian k¢ (Kramer), Thompson’s
reading uf-ta-an-na-h{u] (GETh, 69) proves right as against Ebeling’s
suggested uf-ta-an-na-a! (loc. cit.) “conversed,” which Heidel has adopted
(GE, 100).
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“[My body . .. ], which thou didst touch as thy heart
rejoiced,

Vermin devour [as though] an old garment.

[My body . .. ], which thou didst touch as thy heart
rejoiced,

[...]isfilled with dust.”

He cried “[Woe!]” and threw himself [in the dust],**

[Gilgamesh] cried “[Woe!]” and threw himself [in the
dust].

“[ ... has thou seen]?” “I have seen.”

(Lines 100-101 mutilated. 102-11%7, and 119-144 in
Thompson’s edition lost except for two signs. Probably
before line 118 belongs the reverse of the Weidner frag-
ment, AfO, x, 363, which supplies the concluding parts
of twelve lines [numbered 2”-13” in the following trans-
lation]. Although Heidel’s restorations from the Su-
merian [Heidel, GE, 100-01] are probable, it seemed
advisable at this time to render only what is available in

Akkadian.)

“[...]2” “I have seen: (2)
[...] weeps over (it).”

“[... 17" “I have seen:

[...] eats bread.”

“[...]7” “I have seen:

[...] drinks water.”

“[ ... hast thou se]en?” “I have seen:

[ ... ] his heart rejoices.”

“[ ... ] hast thou seen?” “I have seen: (10)
[Like that of a] good [scribe] is his arm bared.””

[ ...] heenters the palace.”

“[ ... ] hast thou seen?” “I have seen:

Like a beautiful standard [ ... ].” (118)
(twenty-six lines destroyed)
“Him who [fell down] from the mast hast
thou seen?” (145)

“[T have seen]:

Scarcely [ ... ] the pegs are pulled out.”

“Him [who died] a sud[den] death®® hast thou seen?”
“[T have seen]:

He lies upon the night couch and drinks pure water.”

“Him who was killed in battle hast thou seen ?”
“I have seen:

His father and his mother raise up his head,
And his wife [weeps] over him.”

“Him whose corpse was cast out upon the steppe hast
thou seen ?”
“I have seen:

His spirit finds no rest in the nether world.”

“Him whose spirit has no one to tend (it) hast thou
seen?” :
“I have seen:

Lees of the pot, crumbs of bread, offals of the street he
eats.”

(150)

256 For this and the following line cf. Heidel, GE, 100.
257 of, Heidel, 7bid., n.244.
258 Reading fa-mu-ti sur-[ri i-mu-tu], with Ebeling, loc, cit.

Creation of Man

by the Mother Goddess

The basic theme of this myth is the creation of man out of
clay mixed with the flesh and blood of a slain god. Unfortu-
nately, the Old Babylonian text which deals with this subject
(A) is incomplete and in a singularly poor state of preservation.
Furthermore, the account came to be used as part of an incanta-
tion to facilitate childbirth, with the result that the myth itself
seems to have been restated only in its bare outlines. It is too
important, however, to be ignored, in spite of its lacunae and its
uncertainties. ,

The ritual part of this Old Babylonian text agrees closely with
the concluding portion of the Assyrian Version of the Atrahasis
Epic—a fact which was first recognized by E. Ebeling.! Accord-
ingly, the Assyrian analogue in question has been detached from
the Atrahasis Epic—with which it has only an incidental con-
nection—and has been appended in this place as Version B.

Texts: (A) T. G. Pinches, CT, v1 (1898), Pl. 5; republished
with minor changes by S. Langdon, UM, x, 1 (1915), Pls. trv.
(B) L. W. King, CT, xv (1902), PL. 49, col. iv, and K. D.
Macmillan, Beitrige zur Assyriologie, v (1906), 688. Principal
edition and translation: E. Ebeling, Tod und Leben (1931), No.
37> Pp- 172-77. Other translations: (A, obverse only) Langdon,
op. cit., 25-26, and Heidel, BG2, 66-67. (B) P. Jensen, KB, v1, 1,
286-87, and Heidel, GE, 115-16. The line count here followed
is that of Ebeling, loc. ciz.2

OLD BABYLONIAN TEXT

(obverse)
(preceding column and top of the
present column destroyed)

“That which is slight he shall raise to abundance;
The work of god® man shall bear!”

The goddess they called to enquire,*

The midwife of the gods, the wise Mami:

“Thou art the mother-womb,

The one who creates mankind.

Create, then, Lullu® and let him bear the yoke!

The yoke he shall bear,...[...];

The work of god man shall bear!”

Nintu opened her mouth, (10)
Saying to the great gods:

“With me is the doing of (this) not suitable;®

With Enki is (this) work (proper)!

He purifies everything,

Let him give me the clay, then I will do (it)!”

Enki opened his mouth,

Saying to the great gods:

“On the first of the month, the seventh and fifteenth days,
I will prepare a purification, a bath.

1Tod und Leben (1931), 172.

2Tt starts, however, with the first intelligible line and not with the first
line of which there is any trace. Although Ebeling’s additions and inter-
pretations are offered with great reserve, they are not uniformly satisfactory.

3 Read: fu-up-fi-ik ilim with von Soden, Orientalia NS, xxv1 (1957),
308.

4 Read: i-sa-lu with von Soden, 1bid.

5 j.e. “the savage, the first man,” cf. The Creation Epic, VI, 6, p. 68,
n. 86. Lullu corresponds in effect to Adam.

8 Read: st-ti-ta-ma la na-td with von Soden, Orientalia NS, xxv1 (1957),
308.
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Let one god be slain,

And let the gods be purified by immersion
In his flesh and his blood.

Let Nintu’ mix clay,

God and man,

Let them together be smeared with clay.
Unto eternity let us hear the drum.”

(20)

(remainder of obverse too fragmentary for translation)

(reverse)

. | her breast,

. ] the beard,

. ] the cheek of the man.

. ] and the raising

. ] of both eyes, the wife and her husband.
[Fourteen mother]-wombs were assembled.

[ ...]° Ninty,

[Co]unts the months.

In the tenth month® they called [the mistress of] destinies,
[Ninshubar came, (10)
With the . . . she opened the womb,

Her face brightened™ with joy,

Her head was covered,

[ ... ] made an opening,

That which was in her came forth.™

She blessed (it). She...

“It is I who created (it), . . . made (it),

Let the midwives rejoice in the house of the one in
travail|

[..
[..
[..
[..
[..

Where the Bearing One™* gives birth and (20)
The mother herself suckles children.”
(remainder too fragmentary for translation)
ASSYRIAN VERSION
(beginning mutilated)
[ ...they kis]sed her feet, ¢))

[Saying: “The creatress of mankind] we call thee;

[ The mistr Jess of all the gods be thy name!”

[They went] to the House of Fate,

[Nin]igiku-Ea (and) the wise Mama.

[Fourteen mother ]-wombs were assembled

To tread upon the [c]lay before her.”

[ ... ] Ea says, as he recites the incantation.

Sitting before her, Ea causes her to recite the incantation.

[Mama reci]ted the incantation; when she completed™
[her] incantation,

[...]shedrew upon her clay.

[Fourteen pie]ces she pinched off; seven pieces she
placed on the right,

[Seven pie]ces she placed on the left; between
them she placed a brick.

(10)

(20)
7 One of the names of the mother goddess.
8 von Soden, loc. cit. restores: {ma(?)-ra(?)]-a¢(?) “the daughter of.”
9 Read: ef-ra rri(!).
10 Read: (na}-am-ru-ma.
11Read: i-te-si-i(?).

12 Apparently a reference to the mother goddess.
13 ¢f. Ebeling, op. cit., 176f.
14 Var. “had recited.”
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[E)a was kneeling on the mazting; he opened its*
navel;

[ -..hec]alled the wise wives.

(Of the) [seven] and seven mother-wombs, seven
brought forth males,

[Seven] brought forth females.

The Mother-Womb, the creatress of destiny,

In pairs*® she completed them,

In pairs she completed (them) before her.

The forms of the people Mami forms.

In the house of the bearing woman in travail,
Seven days shall the brick lie.

. .. from the house of Mah, the wise Mami.

The vexed shall rejoice in the house of the one in travail.

As the Bearing One gives birth, (30)

May the mother of the child bring forth by herself.

(remainder destroyed)

A CosmolOgical Incantation:

The Worm and the Toothache

Among the incantations which contain cosmological material,
one of the best-known attributes toothache to a worm that had
obtained the permission of the gods to dwell among the teeth
and gums. The present text, which is designated ideographically
as an “Incantation against Toothache,” dates from Neo-Baby-
lonian times and was published by R. Campbell Thompson in
CT, xvut (1903), PL. 50. But the colophon indicates that the copy
had been made from an ancient text. And indeed, the Mari
documents of the Old Babylonian period include a tablet with
the Akkadian label $-pa-at tu-ul-tim “Toothache Incantation.”
The text itself, however,! is in Hurrian. But although it cites
various deities of the Hurrian pantheon—and is thus clearly
religious in nature—the context does not correspond to the Neo-
Babylonian legend, to judge from the intelligible portions.

Selected translations: B. Meissner, MV AG, 1x/3 (1904), 42-
45; E. Ebeling, 40T, 133 f.; F. Thureau-Dangin, R4, xxxv1
(1939), 3-4; and A. Heidel, BG2, 72-73.

After Anu [had created heaven],

Heaven had created [the earth],

The earth had created the rivers,

The rivers had created the canals,

The canals had created the marsh,

(And) the marsh had created the worm—
The worm went, weeping, before Shamash,
His tears flowing before Ea:

“What wilt thou give for my food ?

What wilt thou give me for my sucking?”
“I shall give thee the ripe fig,

(And) the apricot.”

“Of what use are they to me, the ripe fig
And the apricot?

Lift me up and among the teeth

And the gums cause me to dwell!

The blood of the tooth I will suck,

15 Of the brick figure?
18 ¢f. v, Soden, Z4, xu1 (1933), 113, n.5 (on p. 114).

(10)

t ¢f, F. Thureau-Dangin, R4, xxxvi (1939), 1 ff.
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And of the gum I will gnaw
Its roos!”
*Fix the pin and seize its foot.** (20)
Because thou hast said this, O worm,
May Ea smite thee with the mlght
Of his hand!

(There follow details about the treatment, the injunc-
tion to recite this incantation three times, the remark
that the text had been copied from an ancient tablet, and
the name of the scribe.)

Adapa

The story of Adapa* shares with the Epic of Gilgamesh the
motif of man’s squandered opportunity for gaining immortality.
It is extant in four fragmentary accounts. The oldest and longest
of these (B) comes from the El-Amarna archives (fourteenth
century B.c.), whereas the other three (A, C, and D) derive from
the library of Ashurbanipal. The order of presentation is con-
textual, except that C is roughly parallel to parts of B.

Sources: (A) A. T. Clay, YOS, v, 3 (1922), Pls. 1v, vi; (B)
O. Schroeder, VS, xu (1915), No. 194; (C) R. Campbell
Thompson, Tke Epic of Gilgamisk (1930), Pl. 31 (K.8743); (D)
S. A. Strong, PSBA, xv1 (1894), 274 f. Selected translations: P.
Jensen, KB, vi, 1 (1900), g2-101; J. A. Knudtzon, Dse El-
Amarna-Tafeln (1915), 965-69; S. Langdon, UM, x, 1 (1915),
42-43 and 46-48; A. T. Clay, op. cit., 40-41; E. Ebeling, 40T,
143-46; and A. Heidel, BG2, 147-153.

A

[Wis]dom...[...].

His command was indeed . ..[...] like the command
of [Ea].

Wide understanding he had perfected for him to dis-
close the designs of the land.

To him he had given wisdom; eternal life he had not
given him.

In those days, in those years, the sage from Eridu,

Ea, created him as the model** of men.

The sage—his command no one can vitiate—

The capable, the most wise? among the Anunnaki is he;

The blameless, the clean of hands, the ointment priest,
the observer of rites.

With the bakers he does the baking, (10)

With the bakers of Eridu he does the baking;

Bread and water for Eridu daily he provides,

With his clean hand(s) he arranges the (offering)
table,

Without him the table cannot be cleared.

He steers the ship, he does the prescribed fishing for
Eridu.

In those days Adapa, the one of Eridu,

While [...] Ea... upon the couch,

2This is the instruction to the dentist, as pointed out by A. David,
Operation dentaire en Babylonie, R4, xxv (1928), 95 ff.

* According to E. Ebeling, Tod und Leben, 27a, an unpublished syllabary
equates a-da-ap with “man” (hence “Adam™?).

1 Reading kul!-lu-mu.

1a In the sense of “something to be followed.” f. lz dhiz riddi “un-
principled.”

2 Akk. atrahasisa, applied here as an epithet and not as a proper name.

Daily did attend to the sanctuary of Eridu.

At the holy quay, the Quay of the New Moon, he
boarded the sailboat;

Then a wind blew thither and his boat drifted; (20)

[With the o]ar he steers his boat®

[...] upon the wide sea.

(remainder destroyed)
B4
The south wind b[lew and submerged him],

[Causing him to go down] to the home [of the fisk]:
“South wind, [ .. ]. me all thy venom .

-1
Twill break thy w1[ng] " Just as he had sald (thls) with

his mouth,

The wing of the sou[th wi]nd was broken. For seven
days

The [south win]d blew not upon the land. Anu

Calls [to] Ilabrat, his vizier:

“Why has the south wind not blown over the land these
seven days?”

His vizier, Ilabrat, answered him: “My lord, (10)

Adapa, the son of Ea, the wing of the south wind

Has broken.” When Anu heard this speech,

He cried, “Mercy!” Rising from his throne: “[Let]
them fetch him hither!”

At that, Ea, he who knows what pertains to heaven,
took hold of him,

[Adapa], caused him to wear (his) [hai]r unkempt, a
mourning garb

[He made him put on], and gave him (this) [ad]vice:

“[Adapal, thou art going [before Anu], the king;

[ The road to heaven thou wilt take. When to] heaven

[Thou hast] go[ne up and] hast [approached the gate
of Anu],

[Tammuz and Gizzida] at the gate of Anu (20)
Will be standing. When they sce thee, they will [as]k
thee: ‘Man,

For whom dost thou look thus? Adapa, for whom

Art thou clad with mourning garb?’
‘From our land two gods have disappeared,

Hence I am thus.” “Who are the two gods who from the
land

Have disappeared?’ ‘“Tammuz and Gizzida.” They will
glance at each other

And will smile.” A good word they

Will speak to Anu, (and) Anu’s benign face

They will cause to be shown thee. As thou standest
before Anu,

When they offer thee bread of death,

8 For lines 19-21 cf. A. Salonen, Die Wasserfahrzeuge in Babylonien
(1939), 20. If should be added that Adapa’s purpose was plainly to catch
fish for Ea’s temple, hence that god's primary interest in Adapa. For the
importance of fishing to the temple economy cf. the so-called Weidner
Chronicle, which employs this motif as a reason for the rise and fall
of dynasties (and, incidentally, mentions Adapa). See especially H. G,
Giiterbock ZA4, xLu (1934), 51 I

4 This text lacks the nmormal metric form. For the sake of uniformity,

however, each line has been treated in the translation as a verse of poetry.
5 cf. B. Landsberger, ZA4, L (1932), 297-98.
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Thou shalt not eat (it). When they offer thee

water of death, (30)
Thou shalt not drink (it). When they offer thee a gar-
ment,

Put (it) on. When they offer thee oil, anoint thyself
(therewith).

(This) advice that I have given thee, neglect not; the
words

That I have spoken to thee, hold fast!” The messenger

Of Anu arrived there (saying as follows): “Adapa the
south wind’s

Wing has broken, bring him before me!”

He made him take the road to heaven, and to heaven
he went up.

When he had ascended to heaven and approached the
gate of Anu,

Tammuz and Gizzida were standing at the gate of Anu.

When they saw Adapa, they cried, “Mercy! (40)

Man, for whom dost thou look thus? Adapa,

For whom art thou clad with mourning garb?”

“Two gods have disappeared from the land, therefore
with mourning garb

I am clad.” “Who are the two gods who from the land
have disappeared ?”

“Tammuz and Gizzida.” They glanced at each other

And smiled.® As Adapa before Anu, the king,

Drew near and Anu saw him, he called:

“Come now, Adapa, wherefore the south wind’s wing

Didst thou break ?” Adapa replied to Anu: “My lord,

For the household of my master, in the midst
of the sea (50)

I was catching fish. The sea was like a mirror.

But the south wind came blowing and submerged me,

Causing (me) to go down to the home of the fish. In
the wrath of my heart

I cursed the [south wind].” Speaking up at [his] side,
Tammuz

[And] Gizzida to Anu [a glood word

Addressed. His heart quicted as he was .

“Why did Ea to a worthless human of the hcavcn

And of the earth the plan® disclose,

Rendering him distinguished and making a name for
him?

As for us, what shall we do about him ? Bread
of life (60)

Fetch for him and he shall eat (it).” When the bread of
life

They brought him, he did not eat; when the water of
life

They brought him, he did not drink. When a garment

They brought him, he put (it) on; when oil

They brought him, he anointed himself (therewith).

As Anu looked at him, he laughed at him:

“Come now, Adapa! Why didst thou neither eat nor
drink?*”

6 Apparently pleased because Adapa mourned their loss.
? For a suggested reading cf. Heidel, ad loc.
8 Lit. *“heart.”

Thou shalt not have (eternal) life! Ah, per[ver]se® man-
kind!”
“Ea, my master,

Commanded me: “Thou shalt not eat, thou shalt not
drink’ ”

“Take him away and return him to his earth.”

(remainder destroyed)

C

When [Anu] heard th[is],

[...in the wr]ath of his heart

[ ... ] he dispatches a messenger,

[..., who] knows the heart of the grcat gods,
Thathe [ ..

Toreach [ .. Lof Ea] the kmg

[...]he discussed the matter."

. ] to Ea, the king.

SR (10)
., thc wise, who knows the heart of the great gods
. ] heaven..

-] unkcmpt hair he caused him to wear,
[...]...and clad him with a mourning garb

[Hc gave him advice], saying to him (these) [wor]ds:
[“Adapa,] thou art going [before Anu], the king;
[Neglect not my advice], my words hold fast!

[When thou hast gone up to heaven and] hast ap-

[--
[-
[-
[--
[--

proached the gate of Anu,
[Tammuz and Gizzida] will be standing [at the gate of
Anu).”
(remainder missing)
D
[..-]he[...
[Oil] he commanded for him, and he an[ointed him-
self],
[A ga]rment he commanded for him, and he was
clothed.

Anu laughed aloud™ at the doing of Ea, [saying]:

“Of the gods of heaven and earth, as many as there be,
Who [ever] gave such a command,

So as to make his own command exceed the command
of Anu?”

As Adapa from the horizon of heaven to the zenith of
heaven

Cast a glance, he saw its awesomeness.

[Thlen Anu imposed on Adapa [ ... ];

For [the city] of Ea' he decreed release, (10)
His [pri]esthood to glorify in the future he [decreed]
as destiny.

[...]...asfor Adapa, the human offspring,

9 The attributive element which here accompanies #ni-fi “mankind” is
preserved as d/ta-a-?-ti; in the third position there is room at most for a
short sign. Do we have here za-a-[a-]#i (pl.), in the sense of “corrupt,”
etc.? The other possibilities that come to mind e.g., relating the form to
##'u “dizziness” or di'u “depression, niche,” are even more dubious.

10 For $utibulu amati cf. Th. Bauer, ZA4, xLu (1934), 168, n.1.

11 For fagi¥, lit. “highly,” cf, issi elitum “they cried out aloud,” Cre-
ation Epic, 111, 125.

12 Eridu. The release in question signifies freeing from feudal obligations;
of. F. M. Th. Bshl, MAOG, x1/3 (1937), 18.
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[Who... ], lord-like, broke the south wind’s wing,
Went up to heaven—and so forth—
... ] what ill he has brought upon mankind,
[And] the disease that he brought upon the bodies of
men,
These Ninkarrak*® will allay.
[Let] malady be lifted,™ let disease turn aside.
[Upon] this [ ... ] let horror fall,
Let him [#7] sweet sleep not lie down,
[...]...joy of human heart(s).

(remainder broken off)

Nergal and Ereshkigal

This Mesopotamian myth is so far known only from two
fragments of a school text dating from the fourteenth century
B.c. and unearthed at Tell El-Amarna, in Egypt. In antiquity the
myth was evidently used to train the Egyptian foreign-language
student in acquiring a knowledge of Akkadian, at that time the
common cultural medium of the whole region. This secondary
use, however, did not enhance the reliability of the text. Further-
more, the tablet has suffered badly since then, one fragment (A)
now belonging to the British Museum (published by C. Bezold
and E. A. Wallis Budge, The Tell El-Amarna Tablets in the
British Museum, 1892, No. 82), and the other (B) to the Berlin
Museum (published by O. Schroeder in VA4S, xu [1915], No.
195). The basic study is that of J. A. Knudtzon, Die El-Amarna
Tafeln (1915), 969 fI.; Knudtzon’s line count has here been
retained. For later translations cf. Ebeling, 40T, 210 ff. and
Heidel, GE, 129 fI. See the Supplement, p. 507.

(obverse)
Fragment A

When the gods were preparing a banquet,

To their sister, Ereshkigal,

They sent a messenger:

“Whereas we can go down to thee,

Thou canst not come up to us.

Send up, therefore, that they take thy food-portion.”
Hence [Eresh Jkigal sent Namtar, her vizier.

N[amt]ar went up to lofty heaven.

He enter[ed the place where the gods were con]versing.!
They [ ...and greeted] Namtar, (10)
The messenger of their great [sister].

(Several lines mutilated or missing. It is clear, how-
ever, from what follows that Nergal, alone among the
gods, failed to show the proper respect to the envoy of
Ereshkigal. When this has been reported to her, she
sends Namtar back.)

Fragment B

Saying: “The god [who] did not rise [before]

my messenger, (26)
Bring Aim to me that I may kill him.”
Namtar went forth to speak to the gods.

13 Goddess of healing.
14 Lit, “‘rise, move.”

1 0Or, possibly “[sit]ting.”

The gods hailed him to speak to him [ ... ]:

“Look and, as for the god who rose not
before thee, (30)

Take him to the presence of thy mistress.”

When Namtar counted them, a god in the rear
was bald.

“The god is not here who did not ri