INFORMATION TO USERS

This manuscript has been reproduced from the microfilm master. UMI
films the text directly from the original or copy submitted. Thus, some
thesis and dissertation copies are in typewriter face, while others may be

from any type of computer printer.

The quality of this reproduction is dependent upon the quality of the
copy submitted. Broken or indistinct print, colored or poor quality
illustrations and photographs, print bleedthrough, substandard margins,
and improper alignment can adversely affect reproduction.

In the unlikely event that the author did not send UMI a complete
manuscript and there are missing pages, these will be noted. Also, if
unauthorized copyright material had to be removed, a note will indicate

the deletion.

Oversize materials (e.g., maps, drawings, charts) are reproduced by
sectioning the original, beginning at the upper left-hand comer and
continuing from left to right in equal sections with small overlaps. Each
original is also photographed in one exposure and is included in reduced
form at the back of the book.

Photographs included in the original manuscript have been reproduced
xerographically in this copy. Higher quality 6” x 9” black and white
photographic prints are available for any photographs or ilustrations
appearing in this copy for an additional charge. Contact UMI directly to

order.

UMI

A Bell & Howell Information Company
300 North Zeeb Road, Ann Arbor MI 48106-1346 USA
313/761-4700  800/521-0600






THE UNIVERSITY OF CHICAGO

NATURAL ILLNESS IN BABYLONIAN MEDICAL INCANTATIONS

VOLUME ONE

A DISSERTATION SUBMITTED TO
THE FACULTY OF THE DIVISION OF THE HUMANITIES
IN CANDIDACY FOR THE DEGREE OF
DOCTOR OF PHILOSOPHY

DEPARTMENT OF NEAR EASTERN LANGUAGES AND CIVILIZATIONS

BY
TIMOTHY JOSEPH COLLINS

CHICAGO, ILLINOIS
JUNE 1999



UMI Number: 9934038

UMI Microform 9934038
Copyright 1999, by UMI Company. All rights reserved.

This microform edition is protected against unauthorized
copying under Title 17, United States Code.

UMI

300 North Zeeb Road
Ann Arbor, MI 48103



TABLE OF CONTENTS

Volume One

LISTOF TABLES ...ttt st st ee s st st an e ae iv
LIST OF ABBREVIATIONS ...ttt s et eae e s e e seese s v
ACKNOWLEDGMENTS ... cctectete e eeeeeeteetteees e see s et e s ss s s eeseessemeesnaennen vi
Chapter
1. INTRODUCTION ....ooouiiiiiiiiiciiicicecete ettt et st eesee s taes et e saee s e e s tesmesae e anesne e 1
2. THE DEFINITION OF THE CORPUS ......oiiiiieeeeecte e 13
I. The Criteria for Babylonian Medical Incantations ........ccceeecveeeeeiececeneeeennnnee. 13
LA, THNESS oottt ettt s s e e st e s mae e e e e e 13
[.B. Not Attributed to Any Cause.......ccccceeeermieriiriiircce e se e 14
[.C. Written in Babylomian ........ccooieeiiiiiiiieeecceeeee et 15
II. The Corpus of Babylonian Medical Incantations ..........cceecceeeeceeriieeneccenncncees 16
3. THE CULTURAL CONTEXT OF MEDICAL INCANTATIONS ....ccccevvcieeccennnnne 20
I. Medical Incantations as FOIKIOre? ..........ccooiiiiiiiiiieneeeeeeeeceee e 20
LA SEYIE ottt ettt et 20
LB. SEFUCTULE ...ttt et et e s e 22
[.C. Medical Incantations in the Old Babylonian Period .........c............. 28
[.D. Medical Incantations in the First Millennium .........ccoccoooeiiiiinance. 30
II. Medical Incantations as Reflective of Only Obsolete
Conceplions? ... e e ee s 33
ITI. Medical Incantations as @SEU?........cccoeiiiireeecieceee et e ae 35
IV, CoRCIUSION ..ooeiiiiii ettt e 38
4. THE USE OF MEDICAL INCANTATIONS ASASOURCE  ....ccoocveviireeene. 39
I. The Content of INCANLATIONS .....coiireeeeiercee et et ettt et enae s 40
[.A. Incantations That Manipulate Relations ..........ccccceeeeiiinnnnnnnnine. 40
[.A.1. The Manipulation of Analogical Relations...................... 40
[.LA.2. The Manipulation of Causal Relations ........cccceccveerecnenene 42
Excursus: Rituals That Manipulate Relations ...........ccocevrnecricnninnnceee 46
I.B. Incantations That Do Not Manipulate Relations..............c..cc.cec.... 47
I1. The Content of Incantations as a Means to Efficacy ..........ccocevvveieneennnncnn.. 51
II.A. Content as a Meauns to Psychological Efficacy......c.cccccoeveeennnnnn.e. 51
II.B. Content as a Means to Theurgical Efficacy .........cccoccceeveiieinnneecncee 54
II.C. Content as a Means to Magical Efficacy .........ccccceniiiiiiiiinnnnincee 57
III. The Content of Incantations as Incidental to Efficacy ..........cccoeeeeeinnnnnnn... 59
IV, CORNCIUSION ..ottt et et e e e e e e 62
5. THE CAUSALITY OF ILLNESS IN MEDICAL INCANTATIONS  ....ccccceeineenn. 64
I. Figures of Illness In Medical InCantations ........cccceereeieerrecererccceenenreeecenieaenns 64
II. The Analysis of Figures of lNess ......cc.ccooiiiiimiiiiiinienceeee e 68
II.A. A General Model of Figures of IINess .......cccceeeereceeecicineneccnennn. 68
Excursus: Modern Analogues of Babylonian Figures of
INESS oottt ee e et et e 73
II.B. An Interpretation of Specific Figures of Illness ............cccceeunnenn... 75
II.B.1. kis ibbi IIINESS .........coveiieiiiiicccencee e 77



[I.B.1.a. Flatulence ..., 78
I1.B.1.b. General Symptoms of kis libbi

T S ettt ee et e e e eee e ne e e m e s aaan 83

II.LB.2. BIeeding ..cccoeriiiiiiieieeciieeictee e cee e 88

II.B.3. BU'SZAUTHNESS ..oneeneeeeeeeeeeeeeeeeeeeee e eeee e eeeaaee 90

I . B . EFeS e eeeteeeeeeeeeteeee et eree et e et eee e aee e e aee s enaes 91

II.LB4.a. SiCKEYes ..o 91

ILBAb. StY e 95

00 = 0 T 5 < - RN 95

II.B.6. Marti THIESS «..coeeeneieeeeeeeeeeeeeeeee e e eeeens 96

II.B.7. MASKadU IIINESS ..cceeeeeeeeeeeeeeceeeeeeeeeieeetteeeeeee e eeaeeereennnees 99
TII.B.8. SU'GIUTINESS ..oeeeeeeeeeeeeeeeeeeeeeee e eeeeee e emee e nen 102
II.B.9. TEELI ..o eee e eeeee e e e mae e 102
I1.B.10. Urbatt THOESS ..enneeneeeeeeeeeeeeeeeeeeeeeeeeee e v e s e senneenns 104
II.B.11. "Various IHNesses" ... eiceeeeeeeeeeeceeeeee e eees 106
| BN O3 1o 11 5 To ] « H 108
Excursus: A Possible Objection .........coccciiiiiiiinieiiiiececeeceeee 109
6. NATURAL ILLNESS IN BABYLONIA: A HYPOTHESIS .. oiioiieeeiieeeieeeenans 111
I. Statement of the Hypothesis ..ot 111
II. Evaluation of the Hypothesis.........coocoiiiiiiiiiiiiececeec e 115
ITII. An Application of the Hypothesis ... 118
| AV O3 1] L1 T T « ORI 121

Volume Two
TEXT EDITIONS OF MEDICAL INCANTATIONS oo eeeeeeeeeaaeens 123
BILY .ot 124
BIEEAING oottt e e 177
DU ST ... et e e eeee et e eeee e s e eene e eeenetsaesamnsametsneenansnesaansnnnnss 185
B S ettt ettt et e ettt ettt a e te e e e enam e e e e e aan 200
F737: Lo 1 S ROV UR OO 230
B0 F- K < Lo & SRRSO PSR 233
L7 B 1 1+ ST U OO 260
B =T« TR OO OO OO TP ORI 262
17¢ 27 1 2 1 SRR 277
VArIoUS THIESSES ...ceeeeeeieeiiee e ee et et e e eeeene e e mnen s eeesameemmenen e s e emaemeeennne 279
Appendix

A. ELEMENTAL ANALYSES OF SELECTED INCANTATIONS oot 305
B. ETIOLOGICAL STORIES IN MEDICAL INCANTATIONS  ...oooiieieeeeeeveeeaas 329
SELECTED BIBLIOGRAPHY oottt ettt et e e e e ee e e s neean 337



LIST OF TABLES

Table

1. Elemental Analysis of Selected Belly Incantations .........cccccceeemmiiniccnnccecnnncecns 306
2. Elemental Analysis of bu’52nu and su’Z/u Incantations ..........ccccueeeemieeccceeuceccceenncns 309
3. Elemental Analysis of Selected Eye Incantations ........ccccoooooimiimiinriciiiceieneaee 312
4. Elemental Analysis of maskadu InCantations ........ccccceveereieerceneeccencicirccccceeeees 316
5. Elemental Analysis of Various Ilinesses Incantations .......ccccccceeeereeniinccncicieecnnnen. 322
6. Elemental Analysis of 0zzu INCANtations ........cc..coeeiceemiiniuienineniei e eeeeans 327

iv



LIST OF ABBREVIATIONS

This study uses the abbreviations given in The Assyrian Dictionary of the Oriental

Institute of the University of Chicago (CAD), Vol. 17, S/III (Chicago: Oriental Institute

of the University of Chicago; Gliickstadt: J.J. Augustin, 1992), with the additions and

changes listed below. The transcriptions and trasaslations offered in this study are often

adapted, without remark, from the scholarly edition cited.

AOATS
ASJ

Borger AV

De Meyer AV

Hallo AV

Hirsch AV

Lamastu

Moran AV

TUAT

Alter Orient und Alter Testament, Sonderreihe
Acta Sumerologica (Japan)

tikip santakki mala baSmu. ..: Festschrift fir Rykle Borger zu seinem
65. Geburtstag am 24. Mai 1994

Cinquante-deux reflexions sur le proche-orient ancien: Offertes en
hommage a4 Léon De Meyer

The Tablet and the Scroll: Near Eastern Studies in Honor of William
W. Hallo

Wiener Zeitschrift fir die Kunde des Morgenlandes, 86

Walter Farber, "Lamastu: An Edition of the *Canonical’ Lamastu
Series and Related Akkadian Texts from the First and Second
Millennium B.C.," unpublished manuscript, 1995

Lingering over Words: Studies in Ancient Near Eastern Literature in
Honor of William L. Moran

Texte aus der Umwelt des Alten Testaments



ACKNOWLEDGMENTS

I would first like to thank my teachers at the University of Chicago, especially
the members of my dissertation committee Robert D. Biggs and Martha Roth, and my
advisor Walter Farber, who first introduced me to Assyriology and has led me through
it for many years since.

I would also like to thank my sister, Susan E. Collins (who aided in library
research) and my fellow graduate students in the Department of Near Eastern
Languages and Civilizations, especially Fumi Karahashi, Dan Nevez, and Simrit Dhesi,
for their practical help and general support during the writing of the dissertation.

I gratefully acknowledge the financial support which a University of Chicago
Century Fellowship provided for my first four years of graduate study, and which an
A. Leo and Elizabeth Oppenheim Scholarship provided for one and a half years of
dissertation research.

Last, I would like to thank my parents, John and Susan Collins, without whose
love and encouragement [ never would have finished; this work is dedicated to them

with my fove and gratitude.

vi



CHAPTER ONE

INTRODUCTION

Understanding how the Babylonians accounted for the incidence of illness is
crucial for understanding both their medical practices and their worldview. Yet because
they have not left behind any texts articulating a theory of how and why illness occurs,
their conceptions of illness causality must be reconstructed from references to particular
cases of illness in literary, scholarly, or functional texts. Although some of these texts
attribute illness to a suprahuman being or a natural force, others do not attribute it to any
cause. Nevertheless, scholars have generally assumed that the Babylonians thought
every illness had a definite cause—usually a suprahuman being—even if none is
indicated. Through an analysis of how Babylonian "medical incantations" represent
illness, however, this study argues that the Babylonians did not assume every illness
had a definite cause. Medical incantations are similar to other kinds of Babylonian
ircantations, but differ significantly in one respect: where other incantations identify a
problem’s cause literally, medical incantations represent an illness’s cause with a figure
of speech (i.e., 2 metaphor or personification). These figures of speech merely imply a
cause for the illness, by means of an analogy with its symptoms or name; they do not
represent any conception of what caused the iliness that could be restated in literal
terms. I argue that by failing to identify an illness’s cause where one would expect
them to, medical incantations imply that the illness had no definite cause. I suggest that

a Babylonian assumed an illness had a suprahuman cause only if it seemed abnormal; if



an illness seemed normal, he might assume it just happened, "naturally,” without having
any explicit conception of how or why it did so.

The Babylonians clearly thought that both suprahuman beings and natural
forces could cause illness.! Evidence for suprahuman beings is especially abundant:
medical prescriptions, diagnostic omens, and incantations attribute illnesses to gods,
ghosts, evil spirits, and sorcerers;? literary texts and curse formulae show gods
inflicting illness out of anger or caprice; and even some names for illness suggest a
suprahuman cause, for example, ukulti ili (epidemic, literally "devouring of the god")
and Sugidimmakku (a kind of iliness, etymologically “hand of a ghost"). Evidence for
natural forces is sparser, but some texts do attribute an illness to heat or wind, and
illness names such as pimit séti (literally "heat of the weather") and sibit §ari (literally
“blast of wind") also suggest such a conception.3

Yet many Babylonian texts mention an illness without indicating any cause for
it. Medical prescriptions often merely refer to a person as "becoming ill with" an
illness; for example:

Summa amilu su’3la imras
If a man has become ill with su’alu

(Kécher BAM 5491 10°)
Summa amilu maskada imras

If a man has become ill with maskadu
(Kécher BAM 182 obv. 117)

IMedical anthropology conventionally distinguishes "disease” from “illness" on
the grounds that disease is a biological disorder, while illness is the culturally-
constructed experience of a biological disorder.

2The Babylonians considered sorcerers humans, but humans who possessed
powers that we would consider suprahuman.

3For examples in medical prescriptions, see P. Herrero, La thérapeutique
mésopotamienne, ed. M. Sigrist (Paris: Editions recherche sur les civilisations, 1984),
38; for an example in a letter, see J.-M. Durand, "Maladies et médecins," in Archives
épistolaires de Mari, 1/1 (Archives royales de Mari, 26), ed. J.-M. Durand (Paris:
Editions recherche sur les civilisations, 1988), 563, no. 261:13.



They also often portray an illness afflicting a person on its own; for example:
Summa amilu ummu dannu isbassu
If a strong fever has seized 2 man
(Kocher BAM 147 obv. 1)
Summa amilu mas$kadu isbassu
If maskadu has seized a man
(Koécher BAM 158 ii 14)
Some scholars have taken references to an illness “seizing" a person literally, as
evidence that illnesses were actual beings.4 Yet in the same contexts medical
prescriptions also portray body parts afflicting a person; for example:
Summa amilu nakkaptasu sabtasuma...
If 2 man’s temples have seized him...
(Koécher BAM 482 ii 24)
Summa amilu qaqqassu issanabbassu
If a man’s head constantly seizes him
(AMT 86,111 3)
Since the Babylonians certainly did not view body parts as actual beings, they
presumably did not view illnesses as such either; medical prescriptions merely
personify both body parts and illnesses in order to express how illness occurs.

Diagnostic omens also often mention an illness without diagnosing a cause for it; for

example:

4For example, D. Goltz, Studien zur altorientalischen und griechischen
Heilkunde: Therapie—Arzneibereitung—Rezeptstruktur, Sudhoffs Archiv, 16
(Wiesbaden: Franz Steiner, 1974), 8, understands the Babylonian conception of illness
as the "Effekt, den der Damon durch seine zerstérerische Anwesenheit bewirkt, in den
dadurch entstandenen Veranderungen des normalen Zustandes und aussert sich in den
Symptomen. Der Symptomkomplex, resultierend aus der Einwirkung des Damoas, ist
die Krankheit"; see also p. 5. Likewise, K. van der Toorn, Sin and Sanction in Israel
and Mesopotamia: A Comparative Study, Studia Semitica Neerlandica, 22
(Assen/Maastricht: van Gorcum, 1985), 68, sees the use of verbs such as sabatu, "to
seize,"” and mapasu, "to beat," to describe the action of illness as evidence "that diseases
were understood by analogy with injuries received in battle, fights or accidentally at the
hands of a fellow human being, the blows being administered this time by supernatural
agents."



Summa pantsu issanundd u suqassu patrat ina mursi §uati imat
If (the sick man) has vertigo and his chin is slack, he will die from that illness
(Labat TDP 76:56)
Although medical prescriptions and diagnostic omens are the most prominent examples
of texts that do not indicate an illness’s cause, some letters also do not do so.3

This raises a problem: what should one assume about an illness that a text does
not explicitly attribute to any cause? Should one assume that the illness had no
“cause"?0 Or should one assume that every illness had a definite cause, even one for
which none is indicated ?

Because so much explicit evidence has been adduced that external agents could
cause illness—and none that an illness could occur on its own—scholars have generally
assumed that every illness had a definite cause, but that it might not be indicated if it
was unknown or deemed irrelevant. A few scholars have suggested that the cause of
an illness not attributed to any cause was 2 natural force. E.K. Ritter, for example,
classifies some illnesses as "natural” because of diagnoses made for them (although she

places "natural” in quotation marks),” and J. Black and A. Green suggest that "[i]n

some cases a distinction seems to have been made between such divine or demonically

SE.g., J.-M. Durand, ARMT 26/1, p. 567, no. 266 and p. 573, no. 275.

6In this study, I use "cause" to mean an agent (e.g., a being, force, or quality)
that is explicitly conceived of as transforming a person from well tc ill, and thus whose
action acounts for how and why an illness afflicted a particular person; this usage does
not inciude instruments through which an agent may work, or factors that may be
relevant to the illness’s incidence but are not in themselves sufficient to account for it.

7E K. Ritter, "Magical-expert (=asipu) and Physician (=ast): Notes on Two
Complementary Professions in Babylonian Medicine," in Studies in Honor of Benno
Landsberger (Assyriological Studies, 16), ed. H. G. Giterbock and T. Jacobsen
(Chicago: University of Chicago Press, 1965), 305ff.; note, however, that some of the
illnesses that Ritter classifies as "natural” have suprahuman causes (e.g., the evil spirit
ardat lili and sorcery).



originating illness and more 'naturally’ occurring conditions (although the causes were
not known)."8

But because our sources only rarely attribute an illness to a natural force, most
scholars have assumed that the cause of most every illness was a suprahuman being,
especially a god. Although D. Goltz observes that "[i]n den medizinischen Texten
wechseln die Beschreibungen von Krankheitsbildern ohne Kommentar uber Ursache
oder andere Verknipfungen stdndig mit solchen Darstellungen, die als Ursache die
Hand eines Gottes oder das Eingreifen eines Damoans nennen," she concludes from this
that "[e]s besteht kein Zweifel, dass das Phdnomen 'Krankheit'.. . metaphysich
interpretiert wurde....Der Mensch erfahrt die Krankheit an sich nicht so sehr als
ontische Gegebenheit denn vielmehr als eine theurgische Demonstration....Krankheit in
oder an einem Menschen ist das auffalligste Zeichen daftr, dass er der Gnade seines
Gottes verlustig ging."? K. van der Toorn states that the Babylonians thought every
illness had a cause, whether a suprahuman being or a natural force; 10 further, even
when a text explicitly attributes an illness to a natural force, that was not its ultimate
cause, but rather "part of a larger concatenation of 'supernatural cause and effect”
within which the natural force merely retained "a certain independence”: a "'natural'
illness [i.e., an illness whose cause can be perceived by the senses] ultimately has a

'supernatural’ cause, a causa remota looming behind the causae proximae."!! And H.

8J. Black and A. Green, Gods, Demons and Symbols of Ancient Mesopotamia:
An Illustrated Dictionary (Austin: University of Texas Press, 1992), 67; Black and
Green's parenthetical comment implies that the Babylonians thought every illness had a
definite cause, but they did not always know what it was.

9Goltz, Heilkunde, 264-5; see also 6-7.
10yan der Toorn, Sin and Sanction, 69.

llyan der Toorn, Sin and Sanction, 70. van der Toorn defines "natural” illness
on p. 69; his use of the term "natural” differs from my own, which I discuss below.



Avalos remarks that "it is quite probable that the mention of only physical symptoms
does not exclude the assumption of a supernatural agent..."; he states that "[i]n
Mesopotamia illness was often, if not normally, viewed as ultimately rooted in the will
of the gods" and finds evidence for "a belief that most illnesses were divine instruments
or messages of which punishment was one, though not the only, sub-category or
motive." 12

The assumption that an illness had a suprahuman cause even when none is
indicated seems to find support in the fact that while most medical prescriptions do not
attribute illness to any cause, many diagnostic omens attribute it to a suprahuman being.
Since medical prescriptions have been associated with the as@ (the physician) and
diagnostic omens with the asipu (the exorcist), it has generally been assumed that the
asy and the 4sipu had a different understanding of, or interest in, how an illness was
caused. Thus Ritter postulates that the 23ipu "views disease as a particular expression
of the wider beliefs that he holds, namely, that a chain of events, initiated under the
influence of 'supernatural’ powers or forces, proceeds on a predetermined course to an
outcome that can be predicted by the skillful reading of signs," while "[t]he asG, without
reference to a more general system of notions, views disease as the complex of
presenting symptoms and findings."13 Goltz states that while the 2$ipu’s therapy was
directed against the evil powers that cause an illness, the as@'s "ist allein auf die
Schaden gerichtet...[it] wird reprasentiert von den Rezeptsammlungen [ie., medical

prescription texts]...[and] bestand in der Verordnung und Anwendung von

12H. Avalos, Illness and Health Care in the Ancient Near East: The Role of the
Temple in Greece, Mesopotamia, and Israel, Harvard Semitic Monographs, 54 (Atlanta,
Georgia: Scholars Press, 1995), 153, 129, and 134.

3Ritter, Studies Landsberger, 301-2; similarly, Goltz, Heilkunde, 12.



Medikamenten, die gegen derartige Erscheinungen fir wirksam gehalten wurden." 14
According to van der Toorn, the asi "specialized in the 'empirical’ treatment, using
herbs and bandages and occasionally the scalpel, while the [4sipu] sought to exorcise
the primary causes of the disorder."!> Avalos states that while "both the Zsipu and the
ast work within a conceptuai framework that clearly supposes and assigns supernatural
causes," 16 they primarily treat illness on different levels: "[t]he ZSipuis the healing
consultant who primarily labors to identify the sender of an illness, provide a
prognosis, and effect a reconciliation with, or expulsion of, the sender....The asd is the
healing consultant who primarily labors to collect, prepare and apply directly the materia
medica intended to magically expel discomfort...."17 Likewise, M. Stol views the
asipu as a diagnostician looking for suprahuman causes and the as@ as a herbalist
whose treatments do not depend on knowing the illness’s cause.!8 These
interpretations imply that most medical prescriptions say nothing about an illness’s
cause only because it was irrelevant to the as@’s treatment—not because the illness
lacked a suprahuman cause.

Yet some medical prescription texts do attribute illness to a suprahuman being;
for example, in the first tablet of the medical prescription series Summa amilu muhphasu

umma ukal an illness is attributed to a person’s god and goddess.!9 Further, as

14Goltz, Heilkunde, 10.
15van der Toorn, Sin and Sanction, 69.
16Avalos, Illness and Heaith Care, 157.

17Avalos, Iliness and Health Care, 166-7 and also 231 (but cf. 156); see also
Herrero, Thérapeutique mésopotamienne, 38.

18M. Stol, "Diagnosis and Therapy in Babylonian Medicine," Jaarbericht van
het Vooraziatisch-Egyptisch Genootschap "ex oriente [ux"” 32 (1991-1992): 58-62.

19K 6cher BAM 480 iii 48: Summa amilu $arat létisu magal iSaghuf amilu §T
il$u iStarSu ittisu zent "if the hair of a man’s cheeks is falling out greatly, that man’s
god and goddess are angry with him." Another example is Kécher BAM 503, which



mentioned above some diagnostic omens do not attribute an illness to any cause. Thus
insofar as medical prescriptions and diagnostic omens reflect the practices and concerns
of the asu and the 3$ipu, respectively, they show that occasionally the asi explicitly
attributed an iliness to a suprahuman being, and sometimes the Z$ipu did not. Although
the putative difference between the 23ipu and ast in regard to illness causality might
explain why diagnostic omens are more likely than medical prescriptions to attribute an
illness to a suprahuman being, it would not explain why both diagnostic omens and
medical prescriptions sometimes attribute illness to a suprahuman being, but sometimes
do not.

A simple explanation for why texts do not always identify an illness’s cause is
that not every illness was thought to have a cause. Scholars have been reluctant or
unwilling to accept this explanation, however, because no explicit evidence has ever
been adduced forit. Although our sources often say nothing about an illness’s cause,
they never explicitly say that the illness had no cause; an iliness (or similar
phenomenon) is generally either attributed to a suprahuman being, or else nothing at all
is said about how it came to occur. Scholars recoastructing the Babylonian worldview
from the available explicit evidence thus inevitably stress the role of suprahuman beings
in the Babylonians’ understanding of how and why phenomena occur. For example,
according to J. Bottéro:20

...a suffered accident, a sudden disgrace or illness, or an unexpected

catastrophe...in the theocentric view of [the Mesopotamians] could derive only
from the decisions and the will of the gods....

includes prescriptions that attribute an illness at least in part to a ghost (i 17’). Fora
discussion of how the asd sometimes attributed an iliness to a suprahuman being, see
Avalos, Illness and Health Care, 153ff., and cf. also Herrero, Thérapeutique
mésopotamienne, 38.

20J. Bottéro, Mesopotamia: Writing, Reasoning, and the Gods, trans. Z. Bahrani
and M. van de Mieroop (Chicago & London: University of Chicago Press, 1992), 228.



According to S. Maul:2!

Die Gétter wurden als die Herren der Schopfung angesehen. Sie schufen und
lenkten alle Dinge. Jegliches Geschehen war letzten Endes auf ihren Willen
zurickzufthren, dem nicht nur die Menschen, sondern alle Wesen und auch die
unbelebte Materie unterworfen waren. Denn die Vorstellung, dass es einen Zufall
gebe, ist dem babylonischen Denken gdnzlich fremd.

And further:22
Der Zufall als eine "blinde" schicksals- und geschichtsbildende Kraft hatte in dem
geschlossenen System babylonischen Denkens, das alles Werden und Wirken auf
die zielgerichtete Absicht eines Gottes zuriickfihrte, keinen Platz.

The Babylonians’ worldview, in turn, is cited as a reason why they must have
thought every illness had a suprahuman cause. For example, while Goltz first concedes
that the Babylonians might not necessarily have interpreted an especially minor illness
as coming directly from the gods,2? she nevertheless maintains that:24

Wie alle anderen Gegebenheiten des Lebens kann Krankheit in Babylonien nur aus
der Religion begriffen werden. Nur von diesem Gesichtspunkt her wird deutlich,
welchen Sinn sie fir den Menschen hatte. Fragt man nach ihrer Bedeutung, ist die

Antwort nur im irrationalen Bereich zu finden. Wir haben betont, dass man auch
dort nicht eine sogenannte “natirliche” Ursache annehmen darf, wo ein krankhafter

21S M. Maul, Zukuaftsbewiltigung: Eine Untersuchung altorientalischen
Denkens anhand der babylonisch-assyrischen Loserituale (Namburbi), Baghdader
Forschungen, 18 (Mainz: Philipp von Zabern, 1994), 3.

22Maul, Namburbi, 225.

23Goltz, Heilkunde, 9: "Einschrankend muss bemerkt werden, dass, wie auch
bei den Primitiven, nicht fur jedwede Krankheitserscheinung Vergehen, Strafe oder
Damonen verantwortlich gemacht worden sind. War die Krankheit leicht, vermeinte
man thren Grund zu kennen, so lohnte es sich nicht, den gesamten
Beschworungsapparat des Tempels in Bewegung zu setzen." Goltz does not suggest
that the ilinesses with "so-called natural causes"” include those illnesses not attributed to
any cause in medical prescriptions; on p. 11 she states: "Der Satz der Serie 'wenn ein
Mensch an "Husten" erkrankt ist' sagt ber die Ursache des Hustens nichts aus, und es
kann daraus nicht gefolgert werden, dass man in Babylonien irgendeine 'nattrliche’
Ursache im modernen Sinne des Wortes angenommen habe. Natirliche Ursachen'
gab es fur den Babylonier nicht, deshalb sucht er auch nicht nach ihnen. Die
transzendentale Welt des Ubernatirlichen war fiir ihn Wirklichkeit. Unsere Begriffe
von den natirlichen Ursachen verbieten sich von selbst, will man die babylonische
Medizin im Rahmen der Kultur betrachten, die sie hervorgebracht hat.”

24Goltz, Heilkunde, 263.



Zustand lediglich geschildert wurde und nicht um seine Ursache befragt zu sein
schien. Oft wird gegen diese Annahme eingewendet, "ein verstauchter Zeh bedirfe
keiner metaphysischen Interpretation”. Auf den ersten Blick ist das wohl richtig.
Wird jedoch vom Betroffenen eine Frage dieser Art formuliert: “"Warum musste
gerade mir das geschehen?"—so ndhert man sich bereits einem Bereich, in dem eine
rationale Begrindung oder Antwort nicht mehr bedingungslos gegeben werden
kann. Und je grossere Folgen (auch sozialer Art, Arbeitsunfahigkeit usw.) sich aus
dem "verstauchten Zeh" ergeben, um so mehr gewinnt diese Art der Befragung
eines so banalen Phanomens an Relevanz.
Likewise, van der Toorn concedes that “[o]ne may, probably correctly, surmise that
minor ailments were not credited with the same religious significance as the long-
suffered illnesses," and that an illness "was by no means automatically considered a
sign of divine reproval. Nature was an objective reality, invested with powers that
could have a detrimental effect on human health....Only the extraordinary was directly

reduced to the 'supernatural.™ Yet van der Toorn nevertheless maintains that: “[t]he
world-view of the Mesopotamian scholars...did not leave room for a purposeless
fate...the texts do not allow us to speak of chance as the ‘cause’ of these incidents....on
account of the world-view of causality illness could not be interpreted as a purely
fortuitous event."?> Yet because the Babylonians’ worldview is reconstructed in part
from their conceptions of illness causality—and so is one degree further removed from
the ancient sources—it seems best to establish their conceptions of illness causality
independently of their putative worldview.

The fact of the matter is, if the Babylonians thought an illness occurred without
any cause "naturally,” our sources might never have reason to say so explicitly. The
category of the "natural” in the sense of occurring without any definite cause is not on

the same level as the category of the "supernatural”: a supernatural phenomenon is

“marked," in that it is caused by a suprahuman being; a natural phenomenon is

25van der Toorn, Sin and Sanction, 72.

10



"unmarked," in that it is not caused by a suprahuman being.26 A phenomenon is
natural only by default of not being supernatural. Our sources would explicitly classify
a phenomenon only as supernatural, by attributing it to a suprahuman being; they would
classify a phenomenon as natural only implicitly, by aot attributing it to a suprahuman
being. It is possible our sources do not explicitly state that an illness could occur
without any cause precisely because it was an implicit cultural assumption, so basic to
Babylonian thought that our sources take it as a given.2’

Through an analysis of the figures of speech with which Babylonian medical
incantations represent illness, this study adduces circumstantial evidence that the
Babylonians did think an illness could occur without any cause. The body of the study
coansists of the following chapters:
¢ Chapter Two first defines the corpus of Babylonian medical incantations, then

briefly describes its contents.

* Chapter Three locates medical incantations within the larger Babylonian tradition in
order to establish their validity as a source for Babylonian culture.

* Chapter Four examines the content of both medical incantations and similar
Babylonian incantations, in order to show that the incantations indicate a problem’s
cause in specific contexts.

* Chapter Five shows that in the contexts that other incantations identify a problem’s

literal cause, medical incantations represent an illness’s cause with a figure of

26By "natural” illness I mean an iliness so normal and ordinary that it was not
assumed to have either cause or significance. I do not mean an illness that occurred
according to definable and uniform processes of "nature,” or an illness caused by an
external force which we would refer to as "natural” (e.g., heat or wind); my use of the
term "natural” also differs from that of van der Toorn, Sin and Sanction, 69, who
defines natural illness as an illness whose cause can be perceived by the senses.

270f course, the Babylonians were linguistically capable of saying that an
iliness occurred without any cause; cf. CAD s.v. ramanu, where certain phenomena
(e.g., the collapse of a wall) are said to occur ina ramanisu, "on its own.

11



speech; an analysis of these figures of speech shows that they imply a cause for the
illness, but represent no substantive conception of what that cause is. I suggest that
medical incantations express an illness’s cause in this way because the illness had
no definite cause that could be identified literally.

Chapter Six suggests that a Babylonian assumed an illness had a suprahuman cause
only if it seemed abnormal to him; he often took it for granted that an illness he

considered normal occurred “naturally,” without considering how or why it did so.

12



CHAPTER TWO

THE DEFINITION OF THE CORPUS

In order to determine whether the Babylonians thought an illness could occur
without any definite cause, this study examines Babylonian medical incantations, which
I define as incantations that: 1) treat an iliness; 2) do not explicitly attribute the illness
to any cause; and 3) are written in Babylonian. This chapter explains why incantations
that do not meet these three criteria—including those against problems other than
illness, those against illnesses caused by a suprahuman being, and those written in
Sumerian—are not examined. It then briefly describes Babylonian medical incantations
as a group, and explains why they will be examined independently of their

geographical, temporal, textual, or ritual context.

I. The Criteria for Babylonian Medical Incantations
I.A. Illness

This study is limited to conceptions of illness causality. Yet because our
sources never express an understanding of what constitutes “illness” in the abstract, it is
unclear how strictly the Babylonians would have separated illness (as we commonly
understand it) from other physical problems. If they understood illness more broadly
than we do, it might make sense to examine both incantations against illness and those
against other physical problems. Although incantations against animal bites or stings
would still be excluded from the corpus on the grounds that those problems are
attributed to a cause (i.e., the animal), one could make a case for including childbirth
incantations, because they do not attribute a difficult childbirth to any cause.

13



14
Nevertheless, childbirth incantations are excluded on the grounds that a difficult

childbirth can only affect 2 woman giving birth, while an illress may occur in many
different contexts; this prima facie difference suggests that at least initially the causality

of a difficult childbirth and that of illness should be investigated separately.

I.B. Not Attributed to Any Cause

This study does not consider the many incantations that attribute iliness to a
suprahuman being.! Such incantations are usually easy to recognize, because most
focus on the illness’s suprahuman cause; for example, most incantations to treat an
illness caused by a ghost or a sorcerer focus on the ghost or sorcerer, respectively.
Other incantations imply that an iliness had a suprahuman cause even if they do not
name it; for example, although an incantation whose rubric apparently reads $a
amurriganim, "for jaundice," does not name jaundice’s cause, its use of feminine verbal
forms shows that it addresses not jaundice itself (the word for which is masculine in
Akkadian), but an unnamed agent that causes jaundice (presumably a female evil spirit
or witch);2 likewise, an incantation describes an unnamed agent with features such as
roots (Sursu), trunk (kisittu), seed (per’u), face (pand), and semen (nilu) causing sagallu
illness.3 Other incantations "anthropomorphize" an illness, by which I mean they

portray the illness as a suprahuman being that causes itself.4 Although these

1As far as I know, no Babylonian incantation attributes an illness to a non-
suprahuman agent; even incantations that mention $ibit $4ri and fimit séti(e.g., CT 51
142:12)—illnesses whose names suggest that they were caused by wind and heat,
respectively—associate those illnesses with suprahuman beings.

2YOS 11 14 rev. 7-11.
3CT 23 5-14 iii 18-9.

44E g., some incantations against simmatu, "paralysis," including Arnaud Emar
6 735, STT 1361 1ff., and those edited by W. von Soden, "Duplikate aus Ninive,"
Journal of Near Eastern Studies 33 (1974): 341-4. Although other incantations (e.g.,
Kocher BAM 141:7°-12' and 398 rev. 4’-22") do not clearly anthropomorphize
Simmatu, I nevertheless leave them aside as well. For the anthropomorphization of



incantations superficially resemble some medical incantations that personify illness (in
that both portray an illness’s cause as a being with the same name as the illness),
medical incantations merely represent illness as a being figuratively; incantations that
anthropomorphize an illness portray the iliness as an actual evil spirit that has a physical
form, enters houses, destroys inanimate objects, and even causes symptoms other than
its own. Because an anthropomorphized illness has an existence beyond its symptoms,
it is by definition an external cause of those symptoms.

One may object that excluding incantations against suprahumanly caused
illnesses ensures the conclusion that illnesses were thought to have no suprahuman
cause. Yet it is already clear from medical prescriptions, diagnostic omens, prayers,
myths, and epics that the Babylonians thought suprahuman beings could cause illness,
and incantations that attribute illness to a suprahuman being merely confirm this point.
What is unclear, and what is thus the object of this study, is whether aa illness could
occur without the Babylonians attributing it to any cause; to answer this question, one

must examine those incantations that do not explicitly attribute illness to any cause.

I.C. Written in Babylonian
This study reconstructs the conceptions of illness causality that underlie medical
incantations written in Babylonian; it is not concerned with the conceptions underlying

Sumerian medical incantations.5 Views on illness causality are culturally specific; at

certain illnesses and other salient phenomena, see J. Bottéro, "Magie, A: In
Mesopotamien," Reallexikon der Assyriologie 7 (1987-1990): 2041f.

SAkkadian consists of two principal dialects, Babylonian and Assyrian. Since
no medical incantations written in Assyrian have yet been published, for convenience I
refer to Akkadian medical incantations more specifically as Babylonian medical
incantations. When referring to texts, I use the term "Babylonian" to refer to texts
written in that language; when referring to culture and people, I use "Babylonian" to
refer to the culture that can be reconstructed from Babylonian texts and the people
belonging to that culture, respectively. I use designations of historical periods (i.e., Old
Babylonian, Middle Babylonian, etc.) in the conventional sense.
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some point (however far back in prehistory) Sumerian and Babylonian cultures were
presumably distinct, and thus presumably had distinct views on illness causality.
Although the many similarities between Sumerian and Babylonian texts attest to the
deep influence that the two cultures had on one another, they do not necessarily mean
that Sumerian and Babylonian texts ever came to reflect the same cultural conceptions.
If Sumerian medical incaatations retain conceptions never adopted into Babylonian
culture, examining Sumerian and Babylonian medical incantations together would
confuse the data. Therefore, although this study does use Sumerian medical
incantations to elucidate specific motifs found in their Babylonian counterparts, it uses
only Babylonian medical incantations to reconstruct the Babylonians’ conceptions of

illness causality.

It is important to note that the corpus of medical incantations is ad hoc, in that it
has been defined in order to answer a specific question; the Babylonians themselves
probably would not have recognized medical incantations as a distinct corpus, separate
from other incantations. Thus when addressing how medical incantations were
composed and transmitted (in Chapter Three) or what they say (in Chapter Four)—
questions for which it does not make sense to examire medical incantations alone—this
study also considers other Babylonian incantations that are similar in regard to how

they were composed and transmitted or what they say, respectively.

II. The Corpus of Babylonian Medical Incantations
There are over one-hundred published Babylonian medical incantations; they
treat kis [ibbiillness or flatulence, nasal or vaginal bleeding, bu’sanu illness, sick eyes,

a sty, "fire" (i§atu, ie., fever ), martu illness, maskadu illness, su’4lu illness, toothache,



urbatu illness, and "various illnesses."® Medical incantations survive from Babylonia
from the Old Babylonian, Neo-Babylonian, and Late Babylonian periods, from Assyria
from the Middle Assyrian and Neo-Assyrian periods, and from the peripheral sites of
Hattusa, Emar, and Ugarit from the Middle Babylonian/Middle Assyrian period. Their

chronological distribution is as follows:

Old Babylonian period: 18 incantations’
Middle Babylonian/Middle Assyrian period: 5 incantations®
Neo- and Late Babylonian/Neo-Assyrian period: 79 incantations®

SIncantations against fire have been edited by W.G. Lambert, "Fire
Incantations," Archiv fir Orientforschung 23 (1970): 39-45; see also D. Arnaud,
“L’incantation ourgaritaine contre le 'Feu': RS.17.155 2 § 8," Aula Orieatalis 13
(1995): 137-9. I do not include new editions. Incantations against “various illnesses”
are of the kind first treated by A. Goetze, "An Incantation against Diseases,"” Journal of
Cuneiform Studies 9 (1955): 8-18. What illness a medical incantation was composed to
treat must be determined from its coatent, because some were apparently used to treat
an illness different from (but similar to) the one that they were composed for; for
example, incantations whose content suggests they were composed to treat maskadu or
martu are sometimes designated as incantations for treating sagallu or pasittu illness,
respectively (maskadu 4, exemplar B, and 9, and martu 1-2). Chapter Four argues that
medical incantations were thought to be efficacious regardless of their content, and it is
presumably for this reason that they were sometimes secondarily used to treat other
illnesses.

7Belly 1, 6, 8, 11-2, 18, and 24; Eyes 15; maskadu 1-2; Teeth 4-6; Various
Ilinesses 1-5.

8Belly 20 (Emar); Eyes 1 (Ugarit); J. Nougayrol, Ugaritica 5 17 rev. 20°-7" (fire;
Ugarit); maskadu 11 (Nineveh; from Neo-Assyrian context, but Middle Assyrian on
internal grounds) and 12 (Hattusa); D. Arnaud, Aula Orientalis 13 (1995): 137-9,
reports that another fire incantation has been discovered from Ugarit, parallel to the
first.

9The 79 incantations are from 164 exemplars (indicated in parentheses): Belly
2-5, 7, 9 (x6), 10, 13 (x4), 14-7, 19 (x2), 21 (x3), 22-3, 25-6, 27 (x5), 28, 29 (x2), 30-
1, 32 (x2), and 33-4; Bleeding 1 (x3), 2 (x2), and 3-4; bu’sanu 1 (x7), 2 (x4), 3 (x6),
and 4-5; Eyes 2 (x3), 3 (x3), 4 (x3), 5 (x3), 6 (x2), 7 (x3), 8 (x2), 9 (x3), 10, 11 (x4),
12 7x3), 13 (x2), and 14 (x2); W.G. Lambert, AfO 23 (1970): 40-1:5-18 (x7), 41:19-36
(x8), 41-2:37-42, 42:1, 42:2-3, 42:4-8, 42:9-19 (x3), 42-3:20-33 (x4), and LKU 59
obv. 8-9 (fire incantations); martu 1-2; maskadu3, 4 (x2), 5-7, 8 (x4), 9-10, and 13;
su’alu 1 (x3); Teeth 1 (x4), 2 (x2), 3, and 7-8; urbatu 1; Various Illnesses 6-7, 8 (x2),
and 9 (x2).
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This generally accords with the chronological distribution of other Babylonian literary
texts: some are found from the Old Babylonian period, more from the Neo- and Late
Babylonian/Neo-Assyrian period, and few from the intervening Middle
Babylonian/Middle Assyrian period (and those mostly from peripheral sites). Since
few literary texts of any kind survive from the Old Assyrian period or from Babylonia
in the Middle Babylonian period, medical incantations’ absence from those periods is
probably not significant.!® Although medical incantations come from over a wide area
and a long period of time, this study examines them without regard to their gecgraphical
or temporal origin; in the course of the study it will become clear that medical
incantations from different places and times generally treat the same illnesses, use many
of the same motifs, have the same structure, and, most importantly, reflect the same
conceptions of illness causality.

Most Old Babylonian medical incantations appear on a tablet alone or with one
or two other incantations, without any accompanying ritual; exceptionally, one appears
within a medical prescription text, where it was apparently to be used with a medical
prescription.!! It is possible that in the Old Babylonian period medical incantations
were intended to be used with prescriptions.!2 By the first millennium, at least, medical
incantations were often used with prescriptions; a typical example is a bu’sanu

incantation, which was to be used as follows:

10K Veenhof, "An Old Assyrian Incantation against a Black Dog (kt a/k 611),"
Wiener Zeitschrift fir die Kunde des Morgenlandes 86 (Festschrift Hans Hirsch)
(1996): 428 and 431, mentions that several more Old Assyrian incantations from Kanes
have recently been identified, including one that may have been against kis libbi
(Judging from the citations Libbummi libbum and libbum lit@r ana iSrisu).

liTeeth 6.

120ne Old Babylonian medical prescription text published by A. Cavigneaux
and F. al-Rawi, "New Sumerian Literary Texts from Tell Haddad (Ancient Meturan): A
First Survey,” Iraq 55 (1993): 104-5, prescribes casting incantations over medical
preparations, but does not cite the incantations.



gaba nin3 tasak ina diSpi tuballal Sipta sebiSu ana libbi tamannu p4su taktanappar
ina’’e§

You grind gab@ plant and nind plant, mix them in honey, and recite the incantation

over (the mixture) seven times; you wipe his mouth (with it) repeatedly, and he will

recover

(Hunger Uruk 44:76)

Less commonly, first millennium medical incantations also survive as part of magical
rituals, as extracts from longer texts, and as school exercises. Whatever medical
incantations’ textual or ritual context, however, they always remain discrete; they do not
appear integral to the larger text and have little or no clear relation to the accompanying

ritual. For this reason, I examine medical incantations without regard to their ritual or

textual context, except in the few cases where it in some way elucidates their content.
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CHAPTER THREE

THE CULTURAL CONTEXT OF MEDICAL INCANTATIONS

Although medical incantations survive in large numbers and from every
historical period that has yielded a significant number of Babylonian literary texts, they
have seldom been used as a source for the Babylonians’ conceptions of illness
causality. In part, this may be because medical incantations have at times been
characterized as: 1) folkloric; 2) reflective of an earlier time; or 3) belonging to the lore
of the physician (asitu) rather than that of the exorcist (asipitu). Such characterizations
seem to imply that medical incantations reflect the conceptions of only a particular social
class, time, or profession, respectively, and not those of mainstream Babylonian culture.
This chapter, however, argues that although medical incantations do likely derive from
folklore, and perhaps from folklore of the Old Babylonian period, there is no evidence
that the conceptions they reflect were limited either to the "folk” or to the Old
Babylonian period, or that they belonged specifically to the lore of the physician. Inthe
absence of evidence that medical incantations reflect a cultural tradition different from
that of other Babylonian texts, one must presume they reflect the same tradition, and
thus that they are a valid source for the conceptions of illness causality of mainstream

Babylonian culture.

I. Medical Incantations as Folklore?
I.A. Style

Several scholars have suggested that medical incantations came out of a
“folk"—that is, presumably, an oral—tradition on the grounds of their style. According
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to B. Landsberger and T. Jacobsen, for example, they are among the “[q]uite a few
incantations still clearly recognizable as having their origins in the simple spells of folk
poetry...,"! and according to A.L. Oppenheim, “[t]he incantations in medical
texts...quite frequently exhibit folklore traits...."? E. Reiner notes that some medical
incantations (among other incantations) "are characterized by repetition or
concatenation, devices that also characterize folk poetry of other cultures” and that they
"give us a glimpse of the style of songs that may have been current in the oral
literature."3

Yet it has been shown that many texts known to have been composed and
transmitted in writing exhibit stylistic features once thought distinctive of texts
composed and transmitted orally, and so whether a text was originally oral or written
cannot be determined from internal features alone.* While the exigencies of composing
and transmitting a text orally may cause it to have a certain style (e.g., one that makes it
easier to comgpose or recall), there is no reason why one composed and transmitted in

writing could not have this same style, especially if whoever composed it was used to

1B. Landsberger and T. Jacobsen, "An Old Babylonian Charm against Merfu,"
Journal of Near Eastern Studies 14 (1955): 14; in addition to medical incantations they
also consider certain incantations from Magqld, Lamastu, and elsewhere as folk spells.

2A.L. Oppenheim, “Mesopotamian Medicine," Bulletin of the History of
Medicine 36 {1962): 103.

3E. Reiner, "First-millennium Babylonian Literature," in The Cambridge
Ancient History, 2nd ed., vol. 3/2, ed. John Boardman, et al. (Cambridge: Cambridge
University Press, 1991), 313; Reiner glosses "folk poetry" as "poetry in no way
dependent on the official cult or the royal court for inspiration, model, or tone.” See
also E. Reiner, Your Thwarts in Pieces, Your Mooring Rope Cut: Poetry from
Babylonia and Assyria, Michigan Studies in the Humanities, 5 (Ann Arbor: University
of Michigan, 1985), 94ff.; W. Farber, "Magic at the Cradle: Babylonian and Assyrian
Lullabies," Anthropos 85 (1990): 139ff ; and N. Veldhuis, "The Fly, the Worm, and
the Chain: Old Babylonian Chain Incantations," Orientalia Lovaniensia Periodica 24
(1993): 411f.

4See R. Finnegan, Oral Poetry: Its Nature, Significance and Social Context
(Cambridge: Cambridge University Press, 1977), 126-33.
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working within an oral tradition. Thus if medical incantations’ style is what one finds
elsewhere among texts from oral traditions, it would at most be evidence that the
magicians who composed medical incantations were versed in the techniques of oral
composition; it would not be proof that medical incantations themselves had been

composed or transmitted orally.

I.B. Structure

The structure of medical incantations also conforms to what one would expect
of incantations composed by magicians versed in oral composition. Medical
incantations are among the many Babylonian incantations that have a composite
structure, in the sense that they consist of a string of discrete and often demonstrably
conventional elements that have a similar form or express a similar idea. This
composite structure becomes clear through a contrast of similar incantations that isolates
their constituent elements, such as [ provide in Appendix A for medical incantations for
Belly, bu’sanu and su’alu, Eyes, maskadu, and Various Illnesses, as well as
incantations against anger (uzzu).5

Several scholars have commented on this composite structure as it is found in
particular groups of incantations, and have variously suggested why the incantations
would have such a structure. W.G. Lambert notes that incantations against "fire," most
of which survive from the first millennium, include "parallels to phrases and even

whole couplets [that] occur in other types of incantations...," and suggests that in fire

SFor an analysis of the composite structure of incantations to quiet a crying
baby (upon which my own analysis is modeled), see W. Farber, Schiaf, Kindchen,
schlaf!: Mesopotamische Baby-Beschworungen und -Rituale, Mesopotamian
Civilizations, 2 (Winona Lake, Indiana: Eisenbrauns, 1989), 148ff. Although the
elements of medical incantations that have no close parallels cannot be fully isolated,
they do often include elements known from other incantations. I believe the discovery
of further parallels would enable one to demonstrate that every medical incantation had
a composite structure.



incantations "[t]raditional literary phrases and motifs have been drawn upon and used in
new combinations to build up the wholes." Lambert infers from this composite
structure that fire incantations were compiled "from existing literary fragments and
motifs....Behind the compilers was a large corpus of Sumerian and Babylonian
incantations and related literature. From it they selected, combined and composed new
texts."S

W. Farber also finds a composite structure in incantations to quiet a crying
baby, although he sees a difference between the two incantations from the Old
Babylonian period and the many more from the first millennium. According to Farber,
the incantations from both periods “draw from a well-defined fund of themes, motifs,
and even fixed phrases which a scribe or author had only to rearrange and, if necessary,
stylistically adapt...," and the Old Babylonian ones "already belong to th[e] same
tradition [as the later examples] and contain several motifs which were still in use more
than a thousand years later." Yet Farber maintains that the Old Babylonian incantations
are more coherent stylistically because while "[h]orizontal parallels...are amply present
in the later texts...," "hardly one of the later texts even comes close to the uniformity
and consistency which the older [incantations] show both in form and in the use of
parallels and cross-connections to link vertically the individual syatactical and
semantical segments.” From this Farber concludes that in the first millennium the
incantations "were no longer composed as coherent units..." but rather through "a
technique of assembling prefabricated stereotypes, or ‘boiler plates’, to generate a new
specimen of text. The vertical connection between several such 'boiler plates' seems to
be of little importance to the author, while horizontally the stylistic elements of

parallelism and variation within those stereotypes remain clearly visible." Although

6W.G. Lambert, AfO 23 (1970): 45 and 39.
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Farber assumes that the two Old Babylonian incantations were composed within an oral
tradition, he is not certain whether those from the first millennium “can and should be
explained exclusively on the level of texts already written down, or whether we should
rather see this as an indication that a separate oral tradition existed well into the first
millennium."7?

Farber finds further evidence for his interpretation that incantations to quiet a
crying baby (and, by extension, other kinds of incantations) were composed differently
in the Old Babylonian period than they were later through an examination of a specific
element found in many Babyionian incantations, the “mannam-luspur motif."
According to Farber, "in Old Babylonian times in particular we see a number of quite
different versions of the mannam-luSpur motif,” while in later periods "clear preference
[is given] to just one version of the motif, the one referring to the 'daughters of Anu’,
and...largely fixed phrases [are used] in describing their tools and activities." Farber
sees this as evidence that the Old Babylonian incantations were composed by a process
that "uses a pool of readily available motifs, and adapts them in various degrees for the
desired purpose,” and that although in later periods this process did not die out, "its

emphasis shifted more and more away from the free creativity, which knew hardly any

W . Farber, Anthropos 85 (1990): 143. Cf. also Farber, Baby-
Beschworungen, 148: The corpus of incantations to quiet a crying baby provide insight
on "die Techniken, die dem jeweiligen Autor bzw. Beschwérer zur Verfigung standen,
um in manchmal durchaus abwechslungsreicher Variation ein begrenztes Material
immer neu umzuformulieren und dabei nicht nur der gelegentlich veranderten Situation,
sondern vor allem wohl auch seinem personlichen Geschmack Rechnung zu tragen. Es
scheint mir dabei kaum anzugehen, diesen Vorgang der Variation hier ausschliesslich
auf der Ebene geschriebener Literatur' erkldren zu wollen; die immer wiederkehrende
Verwendung einzelner Begriffe, Vergleiche und Formulierungen, bis hin zu ganzen
Zeilen(paaren), drangt unmittelbar den Eindruck auf, dass hier wohl noch bis tief ins 1.
Jahrtausend eine mundliche Nebeniiberlieferung existierte.” There is of course a third
possibility, namely, that the incantations derive from oral forerunners from the second
millennium that were recorded and were transmitted in writing into the first millennium;
W. Farber, "mannam lusSpur ana Enkidu: Some New Thoughts about an Old Motif,"
Journal of Near Eastern Studies 49 (1990): 304, considers this a possibility for
incantations against various illnesses, but unlikely for other kinds.



restrictions in adapting existing motifs, to a technique using...'boiler plates' (German:
"Versatzstiicke') or fixed or standardized lines or groups of lines which could no longer
be as freely altered as before. The 'boiler plates’ were still exchangeable, however, and
also could be expanded by the inclusion of other formulaic elements. The almost
unlimited possibilities of a reservoir of ideas and themes were thus gradually reduced to
a more restricted pool of standard phrases,” which here Farber would see as a sign of
"the increasing predominance of 'writtenness' over orality."8

Yet a broader examination of incantations’ composite structure and constituent
elements does not support Farber’s view that those from the Old Babylonian period had
greater stylistic coherence than those from the first millennium, or that the elements out
of which first millennium incantations were composed were fixed "boiler plates."
Alrhough claims of stylistic coherence are necessarily somewhat subjective, some Old
Babylonian incantations do not seem to be stylistically (or even logically) coherent,
while some first millennium incantations do seem to be; indeed, a number of Old
Babylonian and first millennium incantations are nearly identical in structure.?
Likewise, although elements do seem to differ more among incantations from the Old
Babylonian period than among those from the first millennium, many elements also

appear in different forms within first millennium incantations.!0 In fact, the general

8Farber, JNES 49 (1990): 302-3.

For a analysis showing the stylistic coherence of the first millennium
incantation Belly 14, see Reiner, Poetry, 94-100; for a stylistic analysis of a group of
childbirth incantations (mostly from the first millennium), see N. Veldhuis, A Cow of
Sin, Library of Oriental Texts, 2 (Groningen: Styx, 1991). For the question of whether
Old Babylonian incantations are more coherent than their first millennium parallels,
compare Eyes 14-5, Belly 10-4, Various lllnesses 1-9, and passim.

I0E.g., bu’sanu elements D-G and Eyes elements G-I. The variation of the
mannam luSpurelement within the first millennium is somewhat understated in Farber’s
analysis because he limits it to examples that use $aparu, "to send"; other non-standard
first millennium examples include: Bleeding 2:3-5; von Weiher Uruk 23:11ff. and
25:6ff.; Biggs, Saziga, 18, Il. 3ff. (and cf. also p. 20, 1. 24£.); Kécher BAM 248 i 46;
and KAR 181 obv. 28. (An additional OB variant is Belly 8:18.) It is not altogether



impression left by a contrast between the structure of Old Babylonian and first
millennium incantations is one of continuity, in that they consist of many of the same
elements, which often have a similar form and appear in a similar sequence.

Since the composite structure of Old Babylonian and first millennium
incantations appears to be the same, it is unlikely that it derives from scribes combining
extracts from written sources. One would not expect written extracts to differ from
incantation to incantation to the extent that the elements of both Old Babylonian and
first millennium incantations do. Moreover, since many elements are known only from
incantations of a particular group, all of which have a composite structure, it is unclear
what written sources a Babylonian scribe could have extracted the elements from; this is
especially true for the Old Babylonian period, since Babylonian incantations do not
seem to have been recorded in any numbers before that time.!!

I would suggest that both the Old Babylonian and later incantations have a
composite structure because they were composed by magicians versed in oral
composition. Within an oral tradition it is usually impossible to transmit a text verbatim
from memory over a long period of time and a wide area, and so a person reciting a text
will often draw not only on his memory of the text as it was transmitted to him, but aiso
on his knowledge of other texts of the same genre and on his own creativity. Asa
result of this process, texts composed within an oral tradition often exhibit a composite

structure, in that they consist of conventional elements that have been put together to

clear why elements would vary more among Old Babylonian incantations than among
those from the first millennium, but the greater variability need not reflect a different
mode of composition. If, for example, incantations that were part of the written
tradition of the first millennium derive from a particular time and place (or even a
particular person), it might explain why they would vary less than Old Babylonian
incantations, which may come from over a wider area and a longer period of time.

110ne may also ask why a magician would have composed a new incantation
out of parts of other incantations against the same problem, rather than simply using the
incantations he already had.
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form a new whole; for example, conventional phrases and motifs are put together to
form sentences and passages, and conventional scenes are put together to form a
narrative.!? Indeed, B. Kerewsky-Halpern and J.M. Foley have shown that
incantations transmitted orally in recent times in the former Yugoslavia have a
composite structure remarkably similar to the one found in Babylonian incantations.!3
Thus although medical incantations’ composite structure is certainly not proof that they
had been composed or transmitted orally, since a composite structure is often a
characteristic of texts—including incantations—from other oral traditions, medical
incantations’ own composite structure may plausibly be taken as evidence that the

magicians who composed them were versed in oral composition.14

12See Finnegan, Oral Poetry, 58-72.

13By comparing eight versions of an incantation (or "charm") recited by a single
informant over the course of several days, Kerewsky-Halpern and Foley, "The Power
of the Word: Healing Charms as an Oral Genre," Journal of American Folklore 91
(1978): 909, found that "[a]ll versions of the charm reveal a composite structure of a
series of internally coherent and externally related units...," which they call "frames,"
but which seem to correspond to what I call the “"eiements” of Babylonian incantations;
according to Foley, The Singer of Tales in Performance, (Bloomington and
Indianapolis: Indiana University, 1995), 125, such "frames vary in their modes of
internal cohesion and stability over a series of performances, [and] also vary one from
the next in their localization within the charm and their attachment, if any, to other
frames." Although these frames were relatively constant, there was some variation
even among the different versions provided by the single informant over a short period
of time. Foley, 112, compares the charm’s frames to the constituent elements of other
texts from an oral tradition: the frames "act not unlike themes or typical scenes in
narrative genres; that is, they are integral clusters with semi-independent Lives of their
own, units that are structured at least by idea-pattern and often by acoustic or
phraseological networks as well."

141t is also worth noting that Babylonian incantations that do not seem to have a
composite structure (including many incantations from the incantation series Surpu and
Magqla, Marduk’s Address to the Demons, and many incantations against ghosts) are
not attested until after the Old Babylonian period—perhaps because they do not derive
from an oral tradition.
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I.C. Medical Incantations in the Old Babylonian Period

The circumstances under which medical incantations first appear in the Old
Babylonian period further suggest that medical incantations were transmitted orally at
that time. Medical incantations survive from the Old Babylonian period in relatively
large numbers: eighteen incantations written on seventeen tablets.!5 Although the
provenance of only three of these tablets is knowa, they come from the widely
separated sites of Sippar, Neribtum (modern Ischali), and Mari, and J. van Dijk has
suggested that many of the others come from within the kingdom of Larsa.l6 The
relatively large number and wide geographical distribution of medical incantations from
the Old Babylonian period show that they were already used throughout Babylonia at
that time. Yet no medical incantations—and few Babylonian incantations of any kind—
survive from before that time.!7 Although this may be due to chance, it seems more

likely that medical incantations (and other Babylonian incantations as well) simply were

5Belly 1, 6, 8, 11-2, 18, and 24; Eyes 15; maskadu 1-2; Teeth 4-6; Various
Ilinesses 1-5; of these, Belly 8 and 24 appear on the same tablet.

16Belly 8 and 24 (and probably 6) come from Sippar, Eyes 15 comes from
Neribtum, and Various llinesses 4 comes from Mari. J.J.A. van Dijk, Nicht-
kanonische Beschwérungen und sonstige literarische Texte, Vorderasiatische
Schriftdenkmaler der Staatlichen Museen zu Berlin, 17 (Berlin: Akademie-Verlag,
1971), pp. 7-8, and Early Mesopotamian Incantations and Rituals, Yale Oriental Series:
Babylonian Texts, 11 (New Haven and London: Yale University Press, 1985), pp. 2-3,
suggests that many of the Old Babylonian incantations published in YOS 11, VAS 17,
and TIM 9 come from the same site (and perhaps even the same archive), most likely
within the kingdom of Larsa.

17Admittedly, medical incantations can only be dated to the Old Babylonian
period on internal grounds, and so it is possible that the range of time from which
medical incantations conventionally identified as "Old Babylonian" come does not
coincide with the Old Babylonian historical period. For Babylonian incantations from
the Old Babylonian and earlier periods, see W. Farber, "Zur alteren akkadischen
Beschwoérungsliteratur,” Zeitschrift fir Assyriologie 71 (1981): 51-72 and "Early
Akkadian Incantations: Addenda et Subtrahenda," Journal of Near Eastern Studies 43
(1984): 69-71, and G. Cunningham, "Deliver Me From Evil": Mesopotamian
Incantations, 2500-1500 B.C., Studia Pohl: Series Maior, 17 (Rome: Pontifical Biblical
Institute, 1997), 98-159.
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not recorded in any numbers until the Old Babylonian period. If medical incantations
were not part of an established written tradition before the Old Babylonian period, one
would have to infer either that they spread throughout Babylonia through a written
tradition within that period or, as seems more likely, that they record current folklore,
which had spread throughout Babylonia through oral transmission.

The fact that medical incantations and other Babylonian incantations from the
Old Babylonian period sometimes appear in different versions, but never appear in
duplicates from different sites, also suggests that they record a contemporary oral
tradition. Within an oral tradition, even a short text such as an incantation is unlikely to
be transmitted for long in exactly the same form. It is thus often characteristic of an
orally transmitted text that it exists in many different versions, and does not exist in
exactly the same version at different times or places.!8 Since most Old Babylonian
medical incantations are attested only once, they cannot be shown to have existed in
different versions; but the few that do appear more than once only appear in different
versions, !9 and no Old Babylonian incantation of any kind appears in exactly the same

form at different sites.29 In contrast, first millennium medical incantations (most of

18The multiformity of an orally transmitted text is perhaps best exemplified in
modern times by folk songs, which often exist in a myriad of similar versions; see
Finnegan, Oral Poetry, 143ff.

19A medical incantation against various illnesses survives in five versions
(Various Ilinesses 1-5) and a medical incantation against kis libbi illness survives in
two (Belly 11-2). An incantation against anger (uzzu) appears in six versions; see
R.M. Whiting, "An Old Babylonian Incantation from Tell Asmar," Zeitschrift fir
Assyriologie 75 (1985): 179-187, C. Wilcke, "Liebesbeschwérungen aus Isin,"
Zeitschrift fir Assyriologie 75 (1985): 202-5, 1l. 78-98, and the elemental analysis of
uzzu incantations in Appendix A.

2001d Babylonian incantations that appear in duplicates are: TIM 9 65 and 66
(apparently from Saduppum); and YOS 11 15:1ff. and 29:23ff. (whose provenance is
unknowan, but is likely to be the same). Of course, the very fact that medical
incantations survive from the Old Babylonian period suggests that they were also
transmitted in writing at that time, and so it would not be surprising if someday
duplicates of a Babylonian incantation were found from different sites.



which had clearly been transmitted in writing) often appear in duplicates from different
times and places. I would suggest that Old Babylonian medical incantations record
texts from the contemporary oral tradition, within which every medical incantation
existed in many different versions, and generally did not exist in the same form at
different times or places; although only a few medical incantations are attested in more
than one version, this is because only a few of the versions circulating in the oral

tradition were ever recorded, and even fewer have survived.21

[.D. Medical Incantations in the First Millennium

Since first millennium medical incantations often appear in duplicates from
different times and places, in long, thematically organized texts that are unlikely to have
been transmitted orally, or on tablets whose colophons state that the text had been
copied from a written source, there is little doubt that they were part of an established
written tradition. Yet their consistency with Old Babylonian medical incantations in
style, structure, and content suggests that they preserve the form of forerunners that
were part of an oral tradition continuous with (if not the same as) the one Old
Babylonian medical incantations record 22

For first millennium medical incantations to preserve the form of oral
forerunners, they would have had to have been transmitted very faithfully within the

written tradition. Although some scholars have assumed that they were not,23 the

21Although I argue that Old Babylonian medical incantations record a
contemporary oral tradition, this is not to say they are necessarily direct records of an
oral performance.

22By "forerunner," I mean an earlier version of a text that led directly (although
often through intermediary versions) to the present text; by "parallel," I mean two texts
that are similar, without implying any direct connection between them (although they
may have a common source).

23E.g., B. Landsberger and T. Jacobsen, JNES 14 (1955): 14, maintain that
"[a]ccepted into, and worked over within, the learned school tradition, these simple little
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existence of duplicate first millennium medical incantations from different times and
places shows that at that time, at least, medical incantations were often, if not typically,
transmitted verbatim. Although there is no direct evidence for the fidelity of medical
incantations within the written tradition of the second millennium, presumably they
were transmitted faithfully at that time as well. Chapter Four argues that medical
incantations were thought to be efficacious because the gods had established them in an
intrinsically efficacious form; if scribes shared this conception, they would have had
good reason to transmit medical incantations verbatim, and no reason to change them.
Yet although first millennium and Old Babylonian medical incantations seem to
derive from a continuous oral tradition, they probably were not part of a continuous
written tradition. Even if the oral forerunners from which first millennium medical
incantations derive were recorded and transmitted in writing already from the Old
Babylonian period, the Old Babylonian medical incantations that happen to survive
need not have been these forerunners. As W. Farber remarks:24
As far as I can tell, there are no indications that an individual text stemming from
[the] old oral tradition and written down in Old Babylonian times ever became part
of a corpus that was handed down in written form through schools or scholarly
libraries....We should therefore view such an Old Babylonian incantation, not as an
interdependent link of an unbroken chain of tradition, but rather as a momentary,

and in each case individual result of poetic creativity, which drew its source material
directly from the pool of themes, motifs, and poetic forms of the oral tradition.

spells [including medical incantations] tended to lose...some of their original fresh
earthy pregnance,” and cf. also W. Farber, JNES 49 (1990): 300.

24W. Farber, "'Forerunners' and ‘Standard Versions": A Few Thoughts About
Terminology," in The Tablet and the Scroll: Near Eastern Studies in Honor of William
W. Hallo, ed. M. Cohen, D. Snpell, and D. Weisberg (Bethesda, Maryland: CDL Press,
1993), 97; I disagree, however, with his further remark that "[i]t is quite improbable
that such an 'ephemeral’ tablet then actually ended up in a library and was handed down
through generations, or that it even accidentally resurfaced later, so that it could be used
as a 'forerunner’ version by later scribes when they compiled their standardized corpora
of incantations and rituals."
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Thus there is no reason to assume that differences between parallel Old Babylonian and
first millennium medical incantations were diachronic differences that arose within the
course of written transmission. It is more likely that differences between parallel
medical incantations (whether from different periods or from the same period) arose
during oral transmission, and that parallel incantations derive from different versions

that a single incantation had within the oral tradition.

But while [ would thus agree that medical incantations from both the Old
Babylonian and later periods are "folkloric" in the sense that they derive from an oral
tradition, there is no reason to assume that they had any of the modern negative
connotations of folklore (e.g., backwardness or superstition) or reflected the beliefs of
only people from the lower social classes. The very fact that medical incantations have
come down to us shows that at least some literate people thought they were worth
writing down, presumably because they thcught them efficacious. Indeed, to the extent
that a dichotomy between elite and folk cultures even existed in Babylonia, our only
direct evidence for the use of medical incantations (i.e., the tablets that record them)
shows that they were used by the literate elite; it is only a reasonable inference that the
"folk" also used them. Moreover, many other texts from which Babylonian culture is
reconstructed (e.g., some myths and epics, omens, and medical prescriptions) may also
be "folkloric" in the sense of deriving from an oral tradition.Z> Medical incantations’
apparent origin in an oral tradition thus does not warrant disqualifying them as a source

for Babylonian culture.

25E.g., A.L. Oppenheim, Bulletin of the History of Medicine 36 (1962): 103,
states: "I see in the medical texts of the traditional corpus basically an attempt of the
Old Babylonian scribes to render in writing the oral tradition of current medical lore."
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II. Medical Incantations as Reflective of Only Obsolete Conceptions?

It seems reasonable to assume that as long as a medical incantation was
transmitted orally it remained fluid, changing to reflect changing cultural conceptions;
thus Old Babylonian medical incantations, which apparently record a contemporary oral
tradition, presumably reflect Old Babylonian cultural conceptions. Once a medical
incantation came to be transmitted in writing, however, it might have become fixed; thus
first millennium medical incantations, most of which were clearly part of an established
written tradition, may not reflect first millennium conceptions: if Babylonian
conceptions had changed while the written forerunners to first millennium medical
incantations were being transmitted in a fixed form, first millennium medical
incantations would preserve the earlier, obsolete conceptions. Perhaps for this reason,
K. van der Toorn has maintained that medical incantations reflect an illness causality
that “has been supplanted in importance.“26

Yet the earliest period from which forerunners to first millennium medical
incantations could likely have been transmitted in writing is the Old Babylonian period,
and there is little evidence that the Babylonians’ conceptions of illness causality
changed between then and the first millennium. Generally speaking, the texts for
treating illness that survive from the two periods are of the same kinds (i.e., medical
incantations, incantations against suprahuman beings, diagnostic omens, and medical

prescriptions), and attribute illness to the same causes (i.e., suprahuman beings such as

26van der Toorn, Sin and Sanction, 71: “In discussing the Mesopotamian
views of illness one must be sensitive to the distinction between the synchronistic and
the diachronistic level. Besides the theological interpretation of disease one comes
across mythological aetiologies. Thus toothache is 'explained’ by the tale of the worm
that asked Ea to cause it to dwell among the gums in order to suck the blood of the
teeth. Such ancient mythologies have only survived in fragments, represented by a few
Old Babylonian non-canonical incantations and some smaller pieces, secondarily
incorporated into the body of therapeutic texts. They reflect a point of view that has
been supplanted in importance by the synchronistic approach, in which it matters above
all to discover the actual causes of the various ailments [ie., suprahuman beings]."
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gods, ghosts, evil spirits, and sorcerers, or natural forces such as heat or wind), or else
to no cause at all.

Admittedly, the kinds of texts for treating illness are distributed differently in
the two periods; in the Old Babylonian period, medical incantations and Lamastu
incantations are much more common relative to medical prescriptions, diagnostic
omens, and incantations against angry gods, ghosts, and sorcerers than they are in the
first millennium; this is because while both medical incantations and Lamastu
incantations become more numerodus in the first millennium, they do not increase at as
great a rate as the other texts do. And because medical incantations do not attribute an
illness to a suprahuman being, while diagnostic omens and incantations against
suprahuman beings usually or always do, this change in textual distribution means that
first millennium texts are more likely to attribute illness to a suprahuman being than Old
Babylonian texts are.

Yet there are several reasons why this should not be taken as evidence that
conceptions of illness causality changed. First, one cannot assume that the texts that
survive from a particular period are a random sample of the texts used or produced
(whether composed, recorded, or copied) in that period. Second, the change in
distribution is not one from texts that do not attribute illness to a suprahuman being to
texts that do, since Lamastu incantations are already common in the Old Babylonian
period and medical prescriptions become common only later. Last, the change in textual
distribution would signify a change in the "importance” (however defined) of different
causes of illness only if the sole criterion for choosing what texts to record was the
importance of the cause a text attributes an illness to, and this seems unlikely. Indeed,

since scribes from different periods recorded texts in different contexts, they may well



also have followed different criteria in choosing what texts to record.2’ In the absence
of clear evidence that Babylonians conceptions of illness causality changed after the Old
Babylonian period, there is nc reason to assume that the conceptions underlying first

millennium medical incantations had become obsolete.

III. Medical Incantations as as@tu?

Because medical incantations often mention Gula and Damu (the gods of
healing, and hence astitu) and often appear in medical prescription texts (so-called
"asdtu texts"), E.Ritter has suggested that they belong specifically to astitu (the lore of
the physician), in contrast to other kinds of incantations, which belong to aS5ipatu (the
lore of the exorcist): "[t]he incantations reflecting the classical series, such as those of
Falkenstein's 'Marduk-Ea-Typ'...are clearly 4sipatu; those invoking Gula, her consort
Damu, occasionally Ninurta and Nin-garim...must be ascribed to asttu."28 Likewise,
M. Stol agrees that "the physician (as®) had his own incantations," and thzt "those
incantations have a special literary style and a simpler ‘theology' which distinguished

them from those of the exorcist, the Zsipu."2?

2701d Babylonian scribes apparently recorded texts from the contemporary oral
tradition; since there would be little reason to record texts already accessible to
everyone, they may have chosen to record only the more esoteric aspects of the oral
tradition. Thus medical incantations and Lamastu incantations may survive in greater
aumbers from the Old Babylonian period because they were less generally known (and
not more "important”) than medical prescriptions and diagnostic omens. In contrast,
most first millennium texts for treating illness clearly survive as part of a written
tradition maintained under the auspices of the “great institutions," such as the palace and
temple; thus the contents of this written tradition may have been determined by a group
of people who did not represent the general population (e.g., an elite), and who had any
number of different aims in recording texts (e.g., comprehensiveness).

28R jtter, Studies Landsberger, 309.

29M. Stol, BiOr 54 (1997): 407.
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But while the asd presumably did sometimes use medical incantations,30 there is
no evidence that they were distinctively asdtu, in the sense of reflecting only the
practices or conceptions of the asd (as opposed to, e.g., those of the asipu). It is true
that medical incantations do often mention Gula and Damu, and one refers to Gula
specifically in her capacity as "mistress of asGtu":

Sip[at 1]a patari? Sipat Asallupi Marduk

Sipat Ningirima bélet Sipti u Gula bélet asiti

iddima anaku asst

The incanta[tion that cann]ot be loosened? is the incantation of Asallubi, Marduk,

Itis Ehe incantation of Ningirima, mistress of incantations, and of Gula, mistress of

She cast it and T took i up!

(Eyes 8:6-8)31

Yet medical incantations also often mention Ea, Asallupi/Marduk, and Ningirima—the
gods of magic and hence of aSipitu—and two refer to Asallubi/Marduk specifically in
his capacity as 23ip ili "asipu of the gods" and bél asipati “lord of asipatu.”32 [
therefore suggest that medical incantations mention Gula and Damu not because Gula
and Damu are the gods of astitu and medical incantations belong to asitu, but rather
because Gula and Damu are the gods of healing and medical incantations’ purpose is to
heal.

Indeed, the Babylonians themselves apparently considered medical incantations

to be asiputu, since the "Exorcist’s Manual," a text that purports to list the titles of

works belonging to aSipitu, includes a number of items that correspond to medical

30Direct evidence for this is lacking, however; Eyes 1:13 (from MB Ugarit)

seems to refer to the person treating the patient simply as 'mar ummiani "the
specialist.”

31Yet even here asttu more likely means the “craft of healing" (as opposed to
the “craft of magic") than the "lore of the asi" (as opposed to the "lore of the 2$ipu"); in
similar context bu’$anu 1:13 replaces asttu with balatu "health.”

32Belly 9:9 (only exemplars A and C; B and E differ, and seem more typical)
and Belly 14:6.
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incantations.3 The items igi-gig-ga-ke, (obv. 16), zi-gig-ga-ke, (obv. 16), and sa-gig-

ga-ke, (obv. 17) are identical to the rubrics of some medical incantations to treat the
eyes, teeth, and belly, respectively.34 43-kir,-kud-da (obv. 18) presumably refers to (or
at least includes) medical incantations to stop bleeding (although none that survive
happen to bear this exact rubric). kir,-hab-dab-ba (obv. 16) presumably refers to
incantations against bu’sanu illness, the Sumerian (and Sumerogram) for which is kir,-
bab; although no bu’sanu incantation bears this rubric, several bear an Akkadian rubric
that is similar (ka-inim-ma bu’S4nu isbassu).35 It is possible that incantations against
various illnesses correspond either to the item tu-ra-kilib-ba (cbv. 9) or the item tug-tug
gig du-a-bi (obv. 17).36 Further, the item $fpir Simmati rimGti u sagalli "treatment for
Simmatu, rim@tu, and sagallu illnesses” (KAR 44 rev. 9 // von Weiher Uruk 231:33,
under the heading résu iskar asipti $a Esagil-kin-apli "titles of the works of Zsipatu of
Esagil-kin-apli") may subsume incantations against maskadu illness, some of which
bear the rubric ka-inim-ma sa-gal-la-kam 37 If the identifications proposed here are all
correct, the Exorcist’s Manual would classify every sizable group of medical

incantations as asipdtu.

33KAR 44 and von Weiher Uruk 231; the heading reads: ré3u iSkar asipati $a
ana ipzi u tamarti kunnu naphari MU-4r "the titles of the works of Z$ipdtu, which have
been set down for instruction and reference, ..."; see J. Bottéro, Mythes et rites de
Babylone, Bibliotheque de I'Ecole des Hautes Etudes, IVe Section, Sciences
Historiques et Philologiques, 328 (Geneva: Slatkine, Paris: Champion, 1985), 65-112.

341.e., Eyes 2-4, and passim; Teeth 1 and 2; and Belly 9 (exemplars A and C)
and 27 (exemplar A).

35E.g., bu’sanu 1 (exemplars D and f) and 3 (exemplars D, e, and f).

36There are also incantations against "every illness," to which one of these items
(probably the latter) presumably refers.

37E.g., maskadu 4 (exemplar B) and 9.
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IV. Cosnclusion

This chapter has argued that there is no reason to separate medical incantations
from other Babylonian texts on the grounds that medical incantations are folkloric,
reflective of only obsolete conceptions, or part of asGtu. Lacking clear evidence that
medical incantations reflect a cultural tradition separate from that of other Babylonian
texts, one must heuristically assume that they all reflect the same cultural tradition. One
must make this assumption not necessarily because it is likely to be correct—indeed,
Babylonians from different times, places, classes, and so forth no doubt had somewhat
different cultural conceptions, and it would not be surprising if our sources reflected
some of these differences—but rather in order to preserve the impetus to synthesize the
often apparently disparate data that our sources provide. If one does not place the
burden of proof on claims that a particular text (or kind of text) reflects a separate
cultural tradition, then any difference among Babylonian texts could be explained away
by asserting ad hoc that it is a cultural difference. It seems better to presume that our
sources reflect a unitary culture, synthesize our data insofar as it is possible to do so,

and mark any differences that remain as problems requiring further study.



CHAPTER FOUR

THE USE OF MEDICAL INCANTATIONS AS A SOURCE

Before using medical incantations as a source for Babylonian conceptions of
iliness causality, one must first address when they provide information on an illness’s
cause, and why they do so; this, in turn, entails a broader discussion of what medical
incantations say, and why they were composed to say it. The Babylonians used several
kinds of incantations, including Sumerian incantations, gibberish incantations, and
Babylonian incantations that resemble prayers (in that they simply appeal to a god to
remedy a problem). Most medical incantations, however, are of the kind that either 1)
express a problem’s remedy by manipulating an analogical or causal relation or 2)
consist of parts of incantations that do so. Although scholars have generally assumed
that an incantation was composed to say what would make it efficacious, that
assumaption is difficult to reconcile with what incantations actually say. This chapter
argues that a magician believed an incantation would be efficacious not because of what
it said, but rather because it came to him from the gods. As a result of this belief, the
magician composed an incantation without any conscious design; subconsciously,
however, he often expressed the problem’s remedy by manipulating an analogical or
causal relation, or else he secondarily combined parts of existing incantations. When
composing an incantation in this manner, the magician often spontaneously provided

information on the problem’s cause.
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[. The Content of Incantations
ILA. Incantations That Manipulate Relations

Many incantations (including many medical incantations) verbally manipulate an
analogical or causal relation involving a problem in order to express its remedy. These
ircantations typically first establish the relation by describing an analogue or cause to
the problem, then manipulate the relation by indicating a change in the analogue or
cause. The magician apparently assumed (at least for the purposes of the incantation)
that the analogical or causal relation was perduring, and thus that by changing the
problem’s analogue or cause he could change—specifically, he could remedy—the

problem itself.1

LA.1. The Manipulation of Analogical Relations

An incantation that manipulates an analogical relation typically describes the
problem as it was in the (often clearly mythical) past, then describes how someone
noticed the problem and offered a remedy for it; for example, a childbirth incantation
describes how Sin noticed his cow having a difficult childbirth, and what his servants

told him to do to help her:

iltét arhu $a Sin Geme-Sin Sumsa
ana ikkilliSa ana rigim palisa
Nannaru Sin iStemi rigimsa

!Although for the sake of clarity I discuss how incantations manipulate an
analogical relation and a causal relation separately, it should be clear from. the examples
that some incantations manipulate both kinds of relations simultaneously.
Interpretations of the manipulation of relations in incantations and rituals from other
cultures include J.G. Frazer, The Golden Bough: A Study in Magic and Religion,
abridged ed. (London: Macmillan, 1922; reprint, Harmondsworth, England: Penguin,
1996), 13-54; S.J. Tambiah, "The Magical Power of Words," Mann.s. 3 (1968): 175-
208, and "Form and Meaning of Magical Acts: A Point of View," in Modes of
Thought: Essays on Thinking in Western and Non-Western Societies, ed. R. Horton
and R. Finnegan (London: Faber & Faber, 1973), 199-229; W. Néth, "Semiotics of the
Old English Charm," Semiotica 19 (1977): 59-83; and K.J. Holyoak and P. Thagard,
Meantal Leaps: Analogy in Creative Thought (Cambridge, Massachusetts: MIT Press,
1995), 230-4.



mannumma Narund{ mannumma Napundi
arbummi béli Supsuqat alada

béli mé banduddika ana muppisa idima

$a arpi Egi-Sina lippet® pantsa

lisa kima serri kima nirapi li$salila

kima maqit duri [essu ana kutalliSu ay iddi

There was a particular cow of Sin, Geme-Sin was her name;
At her shout, at the cry of her labor,
Nannaru-Sin heard her cry, (and said):
"Who is it, Narundi? Who is it, Nahundi?"—
"A cow, my lord, she is having difficulty giving birth;
"My lord, throw water from your bucket on her,
“So that the cow Egi-Sina may become happy,
"(The calf) may come out like a snake, slither out like a little snake,
“(And) like one who has fallen off a wall, not turn its cheek to its rear!”
(Kocher BAM 248 iii 37-45)

Another incantation tells how the demon Lamastu once attracted the attention of Arfiru
and Anu, who ordered her to be removed:

marat Anu $a Samé ana[ku]
sutdku naggissaku namurraku
bita errub bita ussi

bilani marikina luséniq

ana pi maratikina tuld lustakkan
iSméma Anu ibakki

Sa Aruru Bélet-ili illaka dimasa
ammini $a nibnG nufallaq

u $a nuSabsa ubbal saru
liqgésima ana tamti...$a Sadi

itti bini api G kusari &di rukussima
marat Anu kima qutri

ana $[am]é? lissima 13 inappis

“I am the daughter of Anu of heaven,

“Iam a Sutean, Iam..., [ am terrifying.

"I enter the house and leave the house (saying)

“'Bring me your sons—I want to suckle them!

"'l want to place my breast in your daughters’ mouths™ —
When Anu heard this he wept,

The tears of Ariiru, Mistress of the Gods, flowed:

"Why should we destroy what we ourselves have created?
“"Why should the wind carry away what we have brought into existence?
“Take her (Lamastu) to the sea, the...of the mouatain

"And bind her to a free-standing tamarisk or a lone reed stalk,
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“So that the daughter of Anu, like smoke,
“Will go up to he[av]en and never returni"”
(Lamastu I 136-50)

By means of stories such as these, a magician improvised an analogical relation
between a problem as it is in the present and the same problem as it was in the past,
then manipulated the relation by describing the past problem’s remedy. The magician
apparently assumed that the analogical relation was perduring (in the sense that the two
similar problems would remain similar), and thus that describing the problem’s remedy

in the past would trigger its remedy in the present.2 This can be represented

schematically as:

presept-day problem = past problem (analogical relation)
[problem remedied] « problem remedied (analogical transfer of remedy)

I.A.2. The Manipulation of Causal Relations

An incantation that manipulates a causal relation typically describes the
problem’s cause, then describes how that cause is to be counteracted. Forexample, an
incantation describes a ghost, then expresses the wish that Ea and Asallubi will calm it:

ezzéta $amrata nadrata gassata gapsata
dannata pasqata lemnéta ayyabata

$a 12 Ea mannu unapka

$a 1a Asallupi mannu uSapsabka

Ea linipka Asallupi liSapsipka

You are angry, you are fuming, you are terrifying, you are raging, you are mighty
You are strong, you are difficult, you are evil, you are hostile—
If not Ea, who can quiet you?
If not Asallupi, who can pacify you?
May Ea quiet you! May Asalluhi pacify you!
(Scurlock diss., 248-50:8-13)

An incantation to quiet a crying baby urges the baby to be still:

2In our own view, of course, the principle that changing a problem’s analogue
will cause the problem to change is fallacious; the analogical relations that incantations
manipulate are not perduring, and changing the problem’s analogue simply ends the
analogue’s analogical relation with the problem.



asib ekleti [a amir ndr Samsi
tattasimma tatamar nGr Sam[Si]
[la] népéta kima mé agammi

Ia sallata [kiJma armé $a sabiti
adi inappahu Samsu pasirka

Dweller in darkness, one who never saw the light of the sun—
Having (now) come out (from the womb) and seen the light of the sufn],
[Maly you be still like the water of a marsh,
May you sleep [li]ke the kid of a gazelle,
Until the sun, the one that will release you (from this incantation), rises!
(Farber, Baby-Beschwdrungen, § 40:10-3)

An incantation against rabies calls for the rabid dog’s death:

uggur $€pifn] arup lasamam

bubitam mad itni$ akalam

ina askuppatim irtanabbis

éma i$Sukfu mjJeranam izib

usupy Sark{a]m Sa panisfu] u pulpitam $a Saptisu
kalbum lim[Gtma] awilum Libl[ut...]

(The dog) is twisted in fee[t], swift at running,

Great in hunger, poor in food,

It is always lying down on the threshold,

W henever it bites, it leaves behind a puppy—

Remove the pus of hi[s] (the patient’s) face and the...of his lips!

May the dog di[e so that] the man may li[ve...]!
(CECT 11 4:1-13)

A magician sometimes manipulated a causal relation even when he could not identify
the problem’s exact cause; for example, an incantation against witchcraft calls for

demons to pursue an unknown witch:

attimannu kas$aptu 5a tubtana’’inni ana lemutti tastene’’inni ana 13 tabti
tassanafpurinni

alki ul idi bitki ul idi Sumki: ul idi Subatki ul idi

$eda liba’’aki utukkd liste’ 'Gki etemm lissafriki

Whoever you are, witch, who keeps seeking me out, searching for me with evil
intent, turning toward me for no good,
I do not know your city, I do not know your house, I do not know your name, Ido

not know your dwelling—
May sédu demons seek you out, may utukku demons search for you, may ghosts

turn toward you!

(Maglu II 206-12)



A magician sometimes expressed his uncertainty about a problem’s cause by listing a
number of possibilities; for example, an incantation lists various kinds of ghosts before
describing how the one responsible should be held back:

atta mitu $a ittiya ittanammard

17 abu 17 ummu [T apu [T agatu

13 kimtu [0 nis$Gtu I saldtu

la etemmu qgebru Ii etemmu 12 qebru

13 $a ina $éret ili 1T ina $éret Sarri imdftu]
la etemmu $a naq mé 13 isa

baltu liklaka asagu liklaka zisurrd liklaka

You, dead person who is always meeting with me,

W hether father, mother, brother, or sister,

Whether kith, kin, or relation,

Whether a buried person’s ghost or an unburied person’s ghost,

Whether one who die[d] by the punishment of a god or by the punishment of a

Ora giaost who has no one to libate water for him—
May the baltu thornbush hold you back, may the asggu thornbush hold you back,
may the magic circle of flour hold you back!

""""""""""""""""""""""""""""" (Scurlock diss., 160-1 i 15'-8")
Certain incantations that manipulate a causal relation (notably medical incantations, but
also childbirth incantations and incantations against anger) do not describe the
problem’s cause literally; rather, they represent it with a figure of speech (ie., a
metaphor or personification), which they then extend in order to express the problem’s
remedy. For example, an incantation represents anger’s cause as a personification of
anger’s manifestations, then commands the personification to sit down so that the
person can pass over it:

[u]zzum illaka rimani
[i8]tanabbitam kalbani

kima néSim ézi aldkam

kima barbarim mali ibbatim
tasbam kima askuppatim [ubaka

Anger comes like a wild bull,
It jumps back and forth like a dog,
Like a lion, it is fierce in coming,



Like a wolf, it is full of ferocity—
Sit down for me, (so that) I may cross over you like a doorsill

(TIM 9 72:1-9)3

A medical incantation represents the cause of kis libbi (an illness affecting the belly) as
a personification of kis [ibbr's symptoms, then urges the personification to leave people
alone:

dan libbu qarrad libbu

5a libb1 arraqd inasu pursit dami nasima

irrd sapiracu vllula ina apisu

€ tallik libbu é tatira libbu

ana etli damqi ana ardati damiqti

ussir etlamma bita lipus

ussir ardatam[m|a qinna lignun

Strong is Belly, a hero is Belly,

Belly’s eyes are yellow, it carries bowl(s) of blood,

Convoluted intestines hang from its side—

You should not go, Belly, you should not return, Belly,

To the good young man, to the goad young woman!

Release the young man (so that) he may build a house!

Release the young woman (so that) she may make a household!

........................................................................... (Belly 19:1.7)
Chapter Five argues that medical incantations represent an illness’s cause with a figure
of speech because the ilinesses they treat had no definite cause; in order to express the
illness’s remedy by manipulating a causal relation, the magician first had to improvise a
cause for the illness by means of a figure of speech—just as a magician expressing a
problem’s remedy by manipulating an analogical relation first had to improvise an

analogue for the problem by means of an invented analogical story. Whether the causal

relation involving a problem is real or improvised, the magician apparently assumed that

3Edited by R.M. Whiting, ZA 75 (1985): 180ff.
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it was perduring, and thus that removing the problem’s cause would remove the
problem itself 4 This can be represented schematically as:

cause » problem (causal relation)
easse » problem  (removal of cause)

problem (removal of problem)

Excursus: Rituals That Manipulate Relations
Babylonian magical rituals also often manipulate an analogical or causal relation
in order to express a problem’s remedy. For example, a ritual against witchcraft (which
the following incantation verbalizes) first establishes an analogical relation between evil
spirits afflicting a person and figurines resembling the evil spirits, then destroys the
figurines:

anassi dipara salmanisunu aqallu
$a utukki Sédi rabisi etemmi
lamasti Iabasi apbhazi

Lili Liliti ardat lili

u mimma lemnu musabbit amilGti
bula zaba u itattuka

quturkunu fitelli Samé

la’mikunu liballi $amsu

liprus payyatakunu mar Ea asipu

4Although incantations that manipulate a causal relation may seem more
logically sound than those that manipulate an analogical relation—since they often
ostensibly command the cause of a problem to leave, which is a possible way of
affecting the external world through words (as incantations purport to do)—this greater
logical soundness is only apparent. At least to our own understanding, some of the
causal relations that Babylonian incantations manipulate are not perduring (e.g., the
causal relation between a dog and rabies); thus the principle by which the incantations
express their problem’s remedy (ie., removing a problem’s cause will remove the
problem) is fallacious, even if in most cases it would happen to be effective. Moreover,
there is reason to believe that incantations that ostensibly address their problem’s cause
do so only in apostrophe (i.e., without intending to communicate anything to it). Many
incantations address subjects incapable of understanding them, either because they lack
the faculty of understanding (e.g., animals, infants, personifications of emotions or
illnesses, and objects) or because they were not present to hear the incantation (e.g.,
witches and persons that love incantations seek to charm). Since many incantations
could not communicate with the subjects they address, even incantations that address
subjects capable of understanding them (e.g., ghosts and evil spirits) presumably were
not intended to communicate anything to them.



I am lifting the torch and setting fire to the figurines,

Which represent the utukku demon, the $&du demon, the rabisu demon, the ghost,

The lamastu demon, the [abdasu demon, the afpazu demon,

The IilG demon, the llitu demon, the ardat lili demon,

And anything evil that seizes mankind—

Dissolve, flow away, drip away drop by drop!

May your smoke go up to heaven!

May the sun extinguish your embers!

May the son of Ea, the Z3ipu, cut off your "watcher!"

(Magqlu I 135-43)

The magician apparently assumed that both the analogical relation between the evil
spirits and the figurines, and the causal relation between the evil spirits and the problem,
were perduring, and thus that destroying the figurines would destroy the evil spirits,
and destroying the evil spirits would remove the problem. This can be represented
schematically as:

evil spirits = figurines (analogical relation)
[evitspirits] « figurines (analogical transfer of destruction)

and further:

evil spirits » problem (causal relation)
evil-spirits » problem (removal of cause)
problem (removal of problem)

Magical rituals also sometimes manipulate a contiguous relation; the magician
apparently assumed that two things that were in contact remain in contact, and thus that
by affecting the one he could affect the other.®> Incantations do not manipulate
contiguous relations, however, presumably because as a spatial relationship contiguity

is less suited to verbal manipulation.

I.B. Incantations That Do Not Manipulate Relations
Other incantations do not express a problem’s remedy by manipulating a

relation, but nevertheless seem to consist of parts of incantations that do so. Some

SThe manipulation of contiguous relations underlies, e.g., a sorcerer’s use of a
person’s hair, spittle, and so forth as a means of harming him.
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incantations describe the problem’s cause as if to establish an analogical or causal
relation, but then say nothing at all about the problem’s remedy; for example, an
incantation against rabies merely describes the dog that caused the rabies:

[ar]ul birkin ddn lasamam

[pag]il kabbartin mali ir[tam]

[s]elli dirim muzzazusu askuppatum narbasusu
ina pisu nasi nil$u asar iSSuku marasu izib

[It is sw]ift-legged, strong in running,
[Powe]rful of foot, full-che[sted];
[The s]hade of the wall is its station, the threshold is its lair;
It carries its semen in its mouth, wherever it bit, it left a son
(VAS 17 8:1-6)

A medical incantation merely represents the cause of kis libbi as a personification of its
symptoms:

Lbbumma libbu

libbu dan libbu qarrad
kima nési mali puluffta]
kima barbari lakada usSur

It is Belly, Belly,
Belly is strong, Belly is a hero,
Like a lion it is filled with fearsomene[ss],
Like a wolf it ranges freely
(Belly 16:59-60)

Some incantations describe the problem as it was in the past as if to establish an
analogical relation, but then drop the analogical relation and express the problem’s
remedy in the present; for example, an incantation against nasal or vaginal bleeding
describes how the gods once noticed a man and woman bleeding, but then appealsto a
god in the present:

mimm ild ibnG amilati

[Bélet-i]li damsina ibni

[imu]rsinatima Ea ibakki

[ana [et]i Mami illaka dimasa
[...i]ls6ni? ili kalama

[...] Istar Bélet-ili Samas u Gula

[...3a] etli ina appi$u u $a ardati ina GriSa
itta[nattuk]a [u itt]Janallakd damisu dimasu
ittanattuk u ittanallak
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atta ilu $a. .. amilati

elima ana $amé $Urida kunuk Anu

$a zikari rukus qagqassu

Sa sinnisti eli 12 dumugq UriSa id4 Sipassa
mimma $a illaku damiqtasa ligbi

All the gods made mankind,
(But) [Belet-i]li made their blood;
Ea [sa]w them (mankind) and began to cry,
Tears came [to] Mami’s c[heeks],
[-..they callled? all of the gods,
[...]. Istar, Bélet-ili, Samas, and Gula, (saying):
"[...] the young man[’s] from his nose, and the young woman's from her vagina,
“Their blood continually drips and flows, their tears
“Continually drip and flow"—
You, god who...of mankind,
Go up to heaven and bring down the seal of Anu!
Bind the man’s head!
Put a sealing upon the disorder of the woman'’s vagina!
May he put in a good word for her, whatever is appropriate!
(Bleeding 1:1-17)

The content of other incantations is more difficult to characterize; a medical incantation
against sick eyes, for example, begins with several lines of quasi-Sumerian gibberish,
then represents the cause of the eye illness figuratively, and then drops the causal
relation and simply indicates that the daughters of Anu should remedy the illness:

igi-bar igi-bar-bar igi-bar-ra bar-bar

igi-bul igi-pul-pul igi-bar-ra hul-hu[l]

Sitta $ina marat Anu

ina bérusina pitiqtu patqaft]

ul illak apatu ana Iet apatisa

manna luSpur ana marat Anu $a $amé

lis54ani kanniSina hulala karpatisina zagindurd ebba
Iissapanimma libilld ini ab4ti ini asati u dalpati

igi-bar igi-bar-bar igi-bar-ra bar-bar

1gi-pul igi-pul-hul igi-bar-ra pul-pufl]

They are two, they are daughters of Anu;

Between them a wall has been mad[e], (and so)

Sister cannot go to sister—

Whom shall [ send to the daughters of Anu of heaven,

(So that) they may take up their vessels of ju/alu stone and their pots of shining
greenish lapis lazuli,
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Draw (water) repeatedly and (thereby) extinguish (the illness affecting) the clouded

eyes, the blurred and confused eyes?
(Eyes 4:1-8)

An incantation’s meaning cannot have been generated randomly; if the
incantation’s meaning was generated when it was composed, it must have been
composed according to some principle. Yet it is impossible to infer a finite set of
principles by which all these incantations could have been composed. I therefore
suggest that the incantations’ meaning was not generated when they were composed.
Chapter Three has already shown that many incantations (including both those that
manipulate a relation and those that do not) consist of a string of conventional elements;
these elements often describe a problem’s cause, the problem as it occurred in the past,
the problem’s remedy, and so forth. Most such elements were presumably first
generated when a magician expressed the problem’s remedy by manipulating a relation,
since that context best accounts for their meaning.6 Subsequently, however, magicians
apparently took elements out of their original context and combined them to form new
incantations.? Sometimes elements were combined in such a way that the new
incantation also expressed a problem’s remedy by manipulating a relation; other times,

however, elements were combined more or less haphazardly, so that the new

éOther elements (e.g., those that consist of gibberish words or appeal to the
gods) were presumably generated in a different context.

“The incantations are unlikely to have come to consist of parts of other
incantations because of corruption within the written tradition; although such corruption
might garble words or phrases, it would be unlikely to drop entire parts, or conflate
parts of different incantations. Further, incantations consist of standard elements
already in the Old Babylonian period, before incantations had long been transmitted in
writing. As discussed in Chapter Three, composing an incantation out of parts of
others is exactly what one would expect of a magician working within an oral tradition.
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incantation merely described the problem’s cause, analogue, or remedy, and so forth—

without expressing the problem’s remedy by manipulating a relation.8

II. The Content of Incantations as a Means to Efficacy

Why would a magician have composed an incantation to express a problem’s
remedy by manipulating an analogical or causal relation, or out of parts of such
incantations? Without necessarily analyzing the content of incantations as is done here,
both Assyriologists and scholars studying similar incantations from other cultures have
generally assumed that a magician composed an incantation to say what he thought
would make it efficacious; in other words, they have assumed that an incantation’s
content was intended to be the means by which it achieved its purpose. Scholarly
discussions of incantations can be divided into three groups, depending on whether
they assume an incantation’s content was intended to make the incantation efficacious
psychologically (i.e., by affecting a person’s mind), theurgically (i.e., by persuading a
god to intervene), or magically (ie., by directly affecting the external world). I first
offer a critique of such discussions, then suggest that one can more plausibly account
for the content of incantations if one assumes it was not intended to make the

incantations efficacious.

II.LA. Content as a Means to Psychological Efficacy
It is generally accepted that incantations do sometimes "work," in the sense that
reciting one will actually result in a problem’s remedy; for example, reciting an

incantation over an ill person will often cure him of his illness. Since an incantation

8There are also borderline cases; many incantations manipulate a relation, but
also include extraneous elements (e.g., Belly 19), or manipulate a relation without first
establishing it (e.g., Belly 1, Lama3stu II 1-26, and C. Wilcke, ZA 75 (1985): 200-1, 1.
38-40).
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presumably does not work magically, it must work psychologically: reciting the

incantation induces a positive change in the patient’s mind, which somehow leads to his
problem’s remedy. Furthermore, scholars studying incantations from other cultures
have often pointed out that some incantations follow principles similar to those
underlying certain modern methods of inducing a psychological change. C. Lévi-
Strauss, for example, has compared the Kuna Indians’ use of an incantation that
manipulates a causal relation to psychoanalysis: “the shamanistic cure [of which the
incantation is a part] lies on the borderline between our contemporary physical medicine
and such psychological therapies as psychoanalysis....[It] seems to be the exact
counterpart to the psychoanalytic cure, but with an inversion of all the elements. Both
cures aim at inducing an experience, and both succeed by recreating a myth which the
patient has to live or relive."? Likewise, W. No6th has shown that an Old English charm
that manipulates an analogical relation follows the same principle of suggestion that
some modern advertisements use to persuade a consumer to buy a product.!® More
generally, some forms of alternative healing and popular psychology claim that merely
describing a problem and then imagining how it could be remedied (as many
incantations do) is an effective remedy.!! Since incantations can have a psychological
effect on a patient and sometimes apparently follow psychological principles, it may
seem reasonable to assume that a magician intentionally composed an incantation

according to psychological principles, so that it would induce a psychological effect.12

C. Lévi-Strauss, "The Effectiveness of Symbols," chap. in Structural
Anthropology (New York: Basic Books, 1963), 198-9.

10W. Né6th, Semiotica 19 (1977): 75-6.

11J. Achterberg, Imagery in Healing: Shamanism and Modern Medicine
(Boston and London: Shambhala, 1985), 105ff.

12E g, according to S.J. Tambiah, Mann.s. 3 (1968): 202, "it is possible to
argue that all ritual [including incantations], whatever the idiom, is addressed to the
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Yet one cannot assume that any incantation has a psychological effect on a
patient because of its content. The incantation could remedy the patient’s problem by
means of the "placebo effect,” whose cause is precisely not the treatment’s content, but
rather the patient’s belief that the treatment will work; a patient who believes in an
incantation’s efficacy may experience a placebo effect whether the incantation’s content
follows modern psychological principles or is complete gibberish.

Moreover, even if a Babylonian incantation’s content did have a psychological
effect on a patient, there would be several reasons to doubt that a magician intended for
it to do so. First, taken at face value our sources suggest that the Babylonians thought
incantations changed the external world, not just a person’s perception of it. Second, an
incantation’s content can have a psychological effect only if the patient understands the
incantation;!3 yet the ethnographic record shows that in many cases a patient does not
understand it—either because its language is obscure, the magician recites it inaudibly,
or the patient lacks the faculty of understanding—and this was probably true among the

Babylonians as well.14 Last, if magicians intentionally composed incantations

human participants and uses a technique which attempts to re-structure and integrate the
minds and emotions of the actors." According to W. Néth, Semiotica 19 (1977): 74,
“[i]n its deep structure every [Old English] charm is evidently directed towards a
human addressee, the patient....This message for the patient has a psychotherapeutic
function.” According to P. Michalowski, “The Early Mesopotamian Incantation
Tradition," in Literature and Literary Language at Ebla (Quaderni di Semitistica, 18), ed.
P. Fronzaroli (Florence: Dipartimento di Linguistica, Universita di Firenze, 1992), 308:
“The very structure of [Sumerian and Akkadian] incantation texts may have been
functionally determined, and therefore the poetics of these texts may have to be studied
in the context of possible psychosomatic effects.”

13Although a person could in a sense find an incantation "meaningful” without
understanding it, he would not find its content meaningful. On the other hand, if one
argues that an incantation’s content was meant to be psychologically efficacious without
having any specific meaning, why would so many incantations’ content be meaningful
in similar ways?

14See J L. McCreery, “Potential and Effective Meaning in Therapeutic Ritual,"
Culture, Medicine and Psychiatry 3 (1979): 53-72. According to D.S. Gardner,
"Performativity in Ritual: The Mianmin Case," Mann.s. 18 (1983): 352, Mianmin
igitiation rituals "are thought to be effective regardless of their capacity to produce



according to psychological principles, one would expect them to do so consistently; yet
the Babylonians (like many other peoples) used incantations that do not seem to follow
any psychological principle, or even make any sense. Thus while an incantation might
sometimes have induced a psychological effect, the desire for this effect is unlikely to

have been the factor that determined the incantation’s coatent.

II.B. Content as a Means to Theurgical Efficacy
As mentioned above, some Babylonian incantations resemble prayers, in that
they simply appeal to a god to remedy the problem; for example, an incantation against
a ghost appeals to Girra:

Girra gasrata nandurata

[tustéSer] ili u malki tadidn dina $a pabli u pabilti

[ina diniya] izizzamma kima Samas quradi dini di[n] purussiya purus
[etemma lemna] ina zumriya usufma dalili ilGtika rabiti ludlul

Girra, you are mighty, you are furious,
[You make] gods and malku demons [go aright], you judge the case of the wronged
man and woman—
Stand by me [in my case] and, like the hero Samas, [jud]ge my case! Make the
decision about me!
Remove [the evil ghost] from my body so that I may praise your great divinity!
(Scurlock diss., 256 and 259:27-30)

anything that might be called a cognitive change in the initiands. For although some
rituals do contain expository sequences, it is not necessary for initiands to comprehend
their propositional content”; see also S.J. Tambiah, Man n.s. (1968): 179; J. Sherzer,
Kuna Ways of Speaking: An Ethnographic Perspective, (Austin: University of Texas
Press, 1983), 133-4; and S. Howell, "Formal Speech Acts as One Discourse,” Man
n.s.21 (1986): 96-7. P. Michalowski, "Orality and Literacy and Early Mesopotamian
Literature," in Mesopotamian Epic Literature: Oral or Aural?, ed. M.E. Vogelzang and
H.L.J. Vanstiphout (Lewiston, New York: Edwin Mellen, 1992), 245, suggests that
only a Mesopotamian who had been "trained in literacy” would have been able to
understand Standard Babylonian, the literary dialect in which Babylonian incantations
from the first millennium are written. The Babylonians also used incantations to treat
infants or livestock, who could not have understood any incantation (e.g., Farber,
Baby-Beschwérungen, passim (infants), and Various [llnesses 5 and CT 4 8a
(livestock)).
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A potency incantation appeals to Adad:
Adad gugal Samé mar Anu paris purussé $a kiSSat nis lamassi mati
ina qibitika sirti $a 1 uttakkaru u annika kinim $a 12 innennd
annanna mar annanna ana annanniti marat annanniti li-e-gu-ug limpas lirkab u
liserib
Adad, canal inspector of heaven, son of Anu, who makes the decisions concerning
all people, the protective spirit of the land,
At your exalted command that cannot be changed and your firm affirmation that
cannot be altered,
May So-and-so, son of So-and-so, become excited?, approach, mount, and
penetrate So-and-so, daughter of So-and-so!
(Biggs, Saziga, 42:6-12)
Moreover, even some incantations that do not resemble prayers—including some that
express a problem’s remedy by manipulating a relation, or consist of parts of
incantations that do so—still appeal to a god in passing; for example, a medical
incantation against bu’5anu illness includes an appeal to Gula:
Gula bullitima qiSatki ligé
Gula, heal (the patient) and take your gift!
(bu’sanu 1:14)
A medical incantation against a sty includes an appeal to Sama$ and Sin:
Samas u Sin iSizzanimma mir’u lila
Stand by me, Samas and Sin, so that the kernel of grain (i.e., the sty) may come up
(out of the eye)!
(Eyes 14:11)
Because many incantations appeal to a god for help, some scholars have
assumed that an incantation’s content was intended to make it efficacious theurgically
(ie., by persuading a god to intervene). For example, while J. Bottéro admits that the
content of many incantations and rituals "n’avaient de sens que si elles aboutissaient,
par elles-mémes, a4 supprimer le mal contre lequel on luttait,"” ke nevertheless maintains

that "dans notre littérature presque entiére, c’est, de toute évidence, sur |'entremise des

dieux seuls que |'on comptait pour obtenir ce résultat."!> And according to N.

15J. Bottéro, RLA 7 (1987-1990): 209.
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Veldhuis, "an incantation is...meant...to convince some deity of the need to provide
help....The effectivity of an incantation is related to its persuasive power." 16
Incantations that simply appeal to a god for help were presumably intended to
be theurgically efficacious; but what about other incantations, which appealto a god
only in passing or not at all? If these incantations also were intended to persuade a god,
one would have to infer that "magic does not use the same arguments as the debater and
it differs in its rhetorical tactics."!7 Since the rhetorical tactics magic putatively uses can
only be inferred from what incantations say, one could assert that anything an
incantation says was—according to the rhetoric of magic—persuasive to a god.!8 Yet
in order to account for everything incantations say, the gods would have had to find
many things persuasive—including manipulating a relation, describing a problem, its

cause, how it occurred in the past, how it should be remedied, and even speaking

16N. Veldhuis, OLP 24 (1993): 60; cf. Veldhuis, Cow of Sin, 58: "An
incantation is intended to influence a god, a demon, an illness."

17Veldhuis, Cow of Sin, 58. Bottéro maintains that although in historical times
the Babylonians thought that magic worked by persuading a god to help, at a much
earlier time (the end of the fourth millennium or the beginning of the third millennium)
they had thought that magic worked automatically, without the gods’ involvement.
Bottéro posits that the Babylonians continued to use the old forms of magic even with
their new theurgical conception of how magic worked: "le rituel de la Théurgie élaboré
d’abord dans un régime ou il devait étre agissant par soi-méme: un régime de Magie.
Le passage de celle-ci a celle-12 n’a donc fait, essentiellement, que transposer les rites de
la premiére dans le contexte de la seconde, ce qui, tout en les conservant, leur conférait
un tout autre sens” (J. Bottéro, RLLA 7 [1987-90]: 209). Bottéro’s position seems to be
that although Babylonian magicians intended for their incantations to be efficacious by
persuading a god to help, they did not always compose them to say things that would
be persuasive to a god.

18Thus according to N. Veldhuis, OLP 24 (1993): 60, certain Old Babylonian
incantations (against the "Heart Grass,” "Worm," and "Sty," respectively) structure
information about their problem in the form of a chain because their persuasive power
"is to be found in the description of the problem, expressed in the form of a chain. The
compelling logic of catenation itself presents the irresistible advance of Heart Grass
throughout the cosmos, or the ultimate origin of Worm and Sty in divine creation. The
alleged coherence of the world is presented as a threat, so that no deity can remain
uninvolved."
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gibberish. Further, since incantations resembling prayers seek to persuade gods
according to conventional principles of rhetoric (i.e., by directly appealing to them for
help), one would have to explain why only some incantations use special rhetorical
tactics.

In fact, incantations have been said to follow a special rhetoric only because
what many incantations say is incompatible with the assumption that they were intended
to persuade a god to intervene. Yet Babylonian texts often portray gods themselves
using incantations; since it is unlikely that a god used an incantation to persuade another
god to help him, or that gods were portrayed using incantations in a way at odds with
the Babylonians' own understanding of how incantations were efficacious, the
Babylonians themselves apparently thought an incantation could be efficacious without
securing a god’s intervention. I therefore suggest that some incantations make little or
no attempt to persuade a god to intervene because they were not intended to be

theurgically efficacious.!9

II.C. Content as a Means to Magical Efficacy
Assyriologists have often assumed that a magician intended an incantation’s
content to make it magically efficacious. J. Bottéro, for example, states that incantations
and magical rituals manipulate analogical relations because "...I'on imaginait les choses
beaucoup plus solidaires entre elles que nous !'estimons, liées par une sorte
d’affinité... Le méme lien foncier pouvait faire une identité de toute ressemblance: en

bralant une effigie, c’est son modéle que I’ on reduisait du coup au néant."20 E. von

19] leave aside the question of why some medical incantations do appeal to a
god in passing; for the present it is enough to point out that most such appeals appear at
the end of first millennium incantations, and may be later accretions. Note also that
incantations resembling prayers do not become common until the first millennium.

20J. Bottéro, RLA 7 (1987-90): 206-7.
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Weiher suggests that many Sumerian and Babylonian incantations describe the "evil"
afflicting a person because the Sumerians and Babylonians believed that describing the
evil enabled an incantation to overcome it: “Dieses Ubel muss zundchst—das darf
wohl als Grundprinzip der Beschworungen gelten—'beschrieben’ werden, d.h. es
muss gesagt werden, 'was' das Ubel ist" so that "das Wesen...des Ubels zu
erfassen....Die Beschworung ist ja auf das Ziel ausgerichtet, von einem Ubel zu
befreien. Um dieses zu erreichen, muss man erst dessen Wesen kennen... Wenn man
also den Namen der Krankheit weiss, kann man dagegen die magische Kraft der
Beschworung zur Anwendug bringen."2! And E. Reiner suggests that one incantation
identifies an “evil" by its "true name" because in Babylonian magic "only the invocation
of the 'true’ name can affect the evil."22

It is unclear how a magician thought an incantation’s content was to make it
magically efficacious. To say that he thought the incantation’s content alone made it
efficacious is implausible, since it implies that he believed he could change the external
world simply by expressing the wish to do s0.23 In fact, the claim seems to be merely
that the magician thought an incantation’s content made it magically efficacious either in
combination with other factors or when said within the context of an incantation. Yet
this begs the question. If the magician did not think the incantation’s content made it
efficacious on its own account, why would he think its content contributed to its

efficacy in combination with other factors? Or, if he thought the incantation’s content

2lyon Weiher Uruk 2, p. 5.

22E. Reiner, "Nocturnal Talk," in Lingering over Words: Studies in Ancfent
Near Eastern Literature in Honor of William L. Moran (Harvard Semitic Studies, 37),
ed. T. Abusch, et al. (Atlanta, Georgia: Scholars Press, 1990), 424 n. 18; but cf.
comment to maskadu 3:17.

23For a critique of theories that posit a “magical attitude to words" as the
underpinning of an incantation’s efficacy, see S.J. Tambiah, Mann.s. 3 (1968): 186-8.



was efficacious because of the incantation’s status qua incantation, why would he
compose the incantation to manipulate a relation, describe the cause of the problem, and
so forth, instead of baldly stating what he wanted to happen? The claim that the
Babylonians believed that what incantations say could change the external world
(whether alone or in combination with other factors) is a strong one, and one should
require correspondingly strong evidence for it. Yet there is none; various
counterintuitive beliefs have been imputed to the Babylonians solely in order to
reconcile what incantations say with the scholarly assumption that an incantation’s

content was intended to directly affect the external world.

III. The Content of Incantations as Incidental to Efficacy

Incantations themselves raise the possibility that a magician thought an
incantation would be efficacious regardless of what he composed it to say, solely
because it came to him from the gods. In many incantations, the magician states
explicitly that the incantation had a divine origin;24 for example, an incantation against
toothache concludes:

Siptum ul yattum Sipat Damu u Gula
Damu [i]ddima anaku elge

The incantation is not mine, it is the incantation of Damu and Gula,
Damu [c]ast (it) and I took (it)
(Teeth 4:8)%

29For the idea that the Babylonians thought that lore, including magical lore,
came from the gods, see W.G. Lambert, "A Catalogue of Texts and Authors," Journal
of Cuneiform Studies 16 (1962): 72-3 and J. Paul, "Mesopotamian Ritual Texts and the
Concept of the Sacred in Mesopotamia,” Ph.D. diss., University of California, Los
Angeles, 1992, 172ff.

LFor the Siptu ul yattu formula see W.G. Lambert, JCS 16 (1962): 72-3, and
Paul, "Ritual Texts," 197ff.; although Lambert believes that incantations come from the
gods, he does not think that the $iptu ul yattu formula is meant to indicate divine
authorship, at least in part because that would mean that an incantation could have
several different authors. I do not believe that multiple authorship of incantations
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An incantation to quiet a crying baby concludes:
Siptu ul ya[tt]u [$i]pat Ea u Asallupi
Sipat Damu u Gula
Sipat Ningirima bélet [Sipti]
Sunu iqgblnimma anaku usanni

The incantation is not m[inje, it is [the in]cantation of Ea and Asallubi,
It is the incantation of Damu and Gula,
It is the incantation of Ningirima, mistress of [incantations];
They told (it) to me and I repeated (it)
(Farber, Baby-Beschwérungen, § 32:12-5)
An incantation to treat a sick belly is:
$a Marduk ina matim usabsa
One which Marduk caused to exist in the land
(Belly 6:4-5)
An incantation against "every illness" begins:
luddikum $iptam taridat kala murs[i] $a Enlilbanda iSkunu
I will cast for you an incantation that drives out every illnes[s], which Enlilbanda
has provided
(CT 42 32:1-2)26
Magicians also apparently referred to an incantation’s divine origin more obliquely, by
using the enclitic particle -mito mark the incantation as a direct quotation.2’? In light of
the many explicit statements that incantations come from the gods, the magician’s use of

the -mi particle presumably reflects his belief that the words of the incantation are not

his own, but the gods’, which in composing the incantation he has repeated verbatim 28

would have been a problem for the Babylonians, however, and in my opinion the Siptu
ul yattu formula is certainly meant to indicate that the incantation comes from the gods.

26Edited by W. von Soden, Review of CT 42, Bibliotheca Orientalis 18 (1961):
71-3; see also A.R. George, "Ea in Hiding," Nouvelles assyriologiques bréves et
utilitaires 1995/68.

27E.g., Eyes 15:1, 9, and 14; urbatu 1:67; and Belly 2:56.

28B. Landsberger and T. Jacobsen, JNES 14 (1955): 21, identified -mi as the
particle indicating direct speech, but interpreted its significance differently; their rather
vague translation, “they tell,” has been widely adopted. Within the written tradition of
the first millennium, the original significance of -mi in incantations may have been lost;
see W. Farber, "qanu’ummi qanu’um,"” Nouvelles assyriologiques bréves et utilitaires
1996/80. A text that identifies the authors of many literary works may have indicated
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A magician’s belief that his incantation came from the gods makes it unnecessary to
assume that he thought the incantation’s content would make it efficacious; he may have
thought it would be efficacious solely because the gods had established it in an
intrinsically efficacious form.2%

If a magician thought an incantation would be efficacious solely because it came
from the gods, what would he compose it to say? Since he thought the incantation
would be efficacious regardless of its content, he had no reason to compose it to say
anything in particular. Indeed, since any contribution a human magician made to a
divinely composed incantation presumably could only detract from its efficacy, the
magician had good reason not to compose it to say anything in particular. The magician
may well have viewed himself as merely a conduit for the putatively divinely composed
text, and for that reason composed it "off the top of his head," without any conscious
design. On the other hand, the magician may have subconsciously expressed whatever
he did compose the incantation to say in a special style, in order to mark it as divinely

inspired speech.30

the divine origin of incantations explicitly, by attributing Zsip@tu (the lore of the
exorcist, which included medical incantations) to Ea, but the text is broken and Zsipdtu
is almost wholly restored; see W.G. Lambert, JCS 16 (1962): p. 64, 1.1 1-4.

29The Babylonians would not have been alone in thinking that their incantations
or rituals were efficacious regardless of their content. According to D.S. Gardner, Man
n.s. 18 (1983): 354, the Mianmins’ belief in the efficacy of their initiation rituals derives
from “the[ir] belief that the initiators act through and on behalf of the ancestors."
According to S. Howell, Mann.s. 21 (1986): 94, the Chewong believe that their spells’
“power does not depend upon their being understood but in their being uttered
correctly. Thus, possession of knowledge—as represented in spells—is demonstrated
by knowing what to say regardless of understanding. Chewong spells are an example
of words as objects, or as actors, not as meaning makers." Although for our purposes
it is enough to say that an incantation was thought to be efficacious because it came
from the gods, this is probably a rationalization of Babylonian culture; the belief in an
incantation’s efficacy may ultimately rest on the tautology that incantations are
efficacious because they are magic.

30For the form of ritual language in general, see J.W. Du Bois, "Self-Evidence
and Ritual Speech," in Evidentiality: The Linguistic Coding of Epistemology, ed. W.
Chafe and J. Nichols (Norwood, N.J.: Ablex, 1986), 313-36, and W. Keane,
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A magician composing an incantation without any conscious design still had to
say something, and I would suggest that subconsciously he said certain things rather
than others. On the one hand, the magician sometimes subconsciously expressed what
he wanted the incantation to achieve—namely, the remedy of the problem.3! In order to
mark the incantation as divine speech, however, he did not express the problem’s
remedy baldly; rather, he expressed it in poetic language, with more or less elaborate
descriptions of the problem and its remedy, and by manipulating a relation involving the
problem. On the other hand, the magician also sometimes subconsciously strung
together parts of other incantations he had heard, so that his incantation would "sound
like" what he thought a divinely composed incantation should sound like. Although the
resulting incantation did not always coherently express the problem’s remedy, that
would not have detracted from its efficacy—indeed, the incantation’s incoherence might

have further marked it as divinely composed, intrinsically efficacious speech.

IV. Conclusion

Although the interpretation that a magician composed an incantation
subconsciously cannot be proven, it plausibly accounts for what incantations say,
without either needlessly multiplying the principles by which they were composed or

imputing to the Babylonians any otherwise unattested, counterintuitive beliefs. A

"Religious Language," Annual Review of Anthropology 26 (1997): 47-71. Neo-
Assyrian prophecies (which also purport to be divine speech) are also marked by a
special style; according to S. Parpola, Assyrian Prophecies, State Archives of Assyria,
9 (Helsinki: Helsinki University Press, 1997), Ixvii, although the prophecies "were
written down from oral performance and apparently not subjected to any substantial
editing," "the diction of the oracles [is at] a surprisingly high stylistic level," in that “the
oracles are half prose, half poetry, characterized by rhythmically structured passages
and the use of rich religious imagery, mythological allusions, metaphors and similes."

SIE.M. Ahern, "The Problem of Efficacy: Strong and Weak Illocutionary Acts,"
Mann.s. 14 (1979): 1-17, discusses the continuity between wishes and magical acts.



magician composing an incantation subconsciously would have no reason to
misrepresent the problem’s cause; indeed, he would provide information on it only
spontaneously. Thus if the interpretation given here is correct, the information an
incantation provides on a problem’s cause can be assumed to accurately reflect the
magician’s own conception of it. And even if the interpretation is not correct, the
preceding discussion still does not offer any reason to assume the magician

misrepresented the problem’s cause.
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CHAPTER FIVE

THE CAUSALITY OF ILLNESS IN MEDICAL INCANTATIONS

As shown in the previous chapter, there are certain contexts in which
Babylonian incantations indicate a problem’s cause. Although incantations against
most problems identify a problem’s literal cause (ie., a suprahuman being, human, or
animal), medical incantations represent an illness’s cause with a figure of speech (ie., a
metaphor or personification). An analysis of these figures shows that they represent an
illness’s cause only indirectly, by identifying its symptoms or name with something
else so as to imply a cause by analogy; as a result, they do not represent any conception
of what caused the illness that could be restated in literal terms. Thus where other
incantations express a substantive conception of a problem’s cause, medical
incantations do not. This omission is significant; by failing to identify an illness’s
cause where one can reasonably expect them to, medical incantations imply that the

illness had no definite cause.

[. Figures of Iliness In Medical Incantations

A salient feature of medical incantations is that most represent an illness
figuratively, by which [ mean as something that in some way resembles the illness but
which comes from a different domain of experience. For example, vaginal bleeding is
represented as a river flowing off course:

[n]ar samti dimsa atap samti?
[ta]mmerta? samta mG ubbald
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Her blood is a carnelian [rliver, a carnelian? canal,

The water is carrying away the carnelian [me]Jadow?—
(Bleeding 2:1-2)

Toothache is represented as a worm gnawing on a person’s tooth: (a worm entered a

person’s mouth and)
iSSuk sira ipp[i?] esemta

It bit the flesh, it bro[ke?] the bone
(Teeth 2:4)

A sty is represented as a kernel of grain getting into a person’s eye: (when the gods
were harvesting grain)

ana in etli mir’u iterub
A kernel got into the eye of a young man
(Eyes 14:10)

urbatu (an illness whose symptoms apparently included retaining water and swelling) is
represented as a river swelling with red water:

ufrbJatu urbatu

urbatu samtu itbamma urpata samta iktum

zunnu samu itbi[m]a erseta samta irfu

milu samu itbima nara samta imla

ufrbJatu, urbatu,

The red urbatu rose up and covered the red cloud,

The red rain rose up [a]ad poured down on the red earth,

The red flood rose up and swelled the red river
(urbatu 1:65-6)

When these incantations are examined together, it becomes clear that they should not be
taken literally, as asserting that bleeding is a river flowing off course, a toothacheisa
worm gnawing on a person’s tooth, a sty is a kernel getting into a person’s eye, or
urbatu is a red river swelling; rather, they must be taken figuratively, as asserting
merely that the illnesses are in some way comparable to those things.

The first step in understanding why medical incantations represent iliness with a
figure of speech is to determine what the figures were meant to represent—the illness as

a whole, or only its symptoms or its cause? The difficulty is that most figures represent
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the illness’s symptoms and cause together; for example, the river flowing off course
represents bleeding’s symptom as the river, and its cause as the river’s propensity to
break through a dike; the worm represents toothache’s symptom as the sensation
caused by the worm's gnawing, and its cause as the worm itseif; the kernel of grain
represents the sty’s symptoms as the kernel’s appearance and sensation in the eye, and
its cause as the kernel’s propensity to fly through the air and get into a person’s eye; the
red river swelling represents urbatu’s symptoms of retaining water and swelling as the
swollen red river, and its cause as the cloud that releases the red rain and swells the
river.

Yet context makes it clear that the figures were specifically meant to represent
an illness’s cause. As shown in Chapter Four, many incantations express a problem’s
remedy by manipulating a causal or an analogical relation involving the problem; in
establishing the causal and sometimes the analogical relation, these incantations identify
the problem’s cause. Medical incantations likewise often express an illness’s remedy
by manipulating a causal or an analogical relation involving the illness; in establishing
the causal and sometimes the analogical relation, however, medical incantations
represent the illness with a figure of speech. For example, a medical incantation that
manipulates a causal relation first represents bu’$Znu figuratively as a being, then
commands it to leave:

bu’sanu dan sibissu

kima nf[é$]i nap$ara isbat

kima barbari issabat nurza
isbat nu[rub appi] issabat lisana
ina imbab hasé itctadi kussisu

si bu’sanu ul sibitka

Bu’$anu, strong is its grasp,

It seized the uvula like a [fio]n,

It seized the nurzu like a wolf,

It seized the moi[st part of the nose], it seized the tongue,
It set up its chair in the windpipe—
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Go out, Bu’sanu! He (the patient) is not yours to seize!

(bu’sdnu 1:1-6)
A medical incantation that manipulates an analogical relation first represents martuas a
yellow she-goat, then tells how a shepherd once drove it away:

enzu arqat aruq marusa

aruq ré’iSa aruq naqissa

ina eki arqi $ammfi arqati ikkal
ina atappi aruqti mé arqati i$atti
issuksi patta ul utirra panisa
iSsuksi kirbana ul usaqqa résisa
issuksi pilla? pasa u tabta

martu Kima imbari ana §ahapi itbi

The she-goat is yellow, its offspring is yellow,

Its shepherd is yellow, its herdsman is yellow,

In the yellow plot of land it is eating yellow grass,

From the yellow canal it is drinking yellow water—

He (the shepherd) threw a staff at it, but it did not turn its face,

He threw a clod of dirt at it, but it did not raise its head,

He threw pill@® plant, $asa plant, and salt at it,

And martu rose up like fog to become nothing

(martu 2:45-8)!

Medical incantations may also represent an illness with a figure of speech outside of
any coherent context, just as other incantations may identify a problem’s cause outside
of any coherent context; Chapter Four has argued that such incantations were composed
by combining elements from other incantations more or less haphazardly. Since other
incantations identify a problem’s cause in the same contexts that figures of iliness
appear, the figures were presumably meant to represent the illness’s cause, and

represent its symptoms only incidentally 2

1A magician could also establish an analogical relation between a past and
present illness by describing the past illness’s symptoms; e.g., Belly 25 and 27.

2This interpretation is corroborated by the fact that some figures of illness do
not represent an illness’s symptoms figuratively; for example, the figure representing
toothache as a worm gnawing on the tooth represents toothache’s cause figuratively (as
a worm), but not its symptom (because the pain caused by the worm’s gnawing and the
pain caused by toothache are within the same domain of experience).



II. The Analysis of Figures of Illness

Why do medical incantations represent an illness’s cause figuratively where
other incantations indicate a probiem’s cause literally? An analysis of the figures
themselves suggests that the illnesses treated by medical incantations had no literal
cause to indicate. Although the figures imply a cause for illness, they represent no
substantive conception of what the illness’s cause is. To demonstrate this, I first
present a general model of how figures of illness represent an illness’s cause, then use

the model to interpret the various figures in medical incantations.3

II.LA. A General Model of Figures of Illness

The basis for every figure of iliness is an identification. In order to represent an
illness’s cause, a figure identifies the illness’s symptoms with something else that is in
some respect similar to them, but which is more concrete or familiar (the analogue of
the identification). An illness’s symptoms may be identified with an analogue on the
grounds of a similar appearance (e.g., the appearance of a river that has broken through
a dike with the appearance of bleeding, or the appearance of a sty with the appearance
of a kernel of grain) or on the grounds of a similar sensation (e.g., the sensation of a sty
with the sensation caused by a kernel of grain in the eye).# Several times an illness is
also identified with an analogue on the grounds of a similar name; this suggests that an
illness’s cause was represented not by identifying its symptoms as such with an

analogue, but rather by identifying any aspect of the illness which is perceptible, which

3The two parts of this analysis are obviously interdependent, in that the first part
depends on the second to make it credible, and the second depends on the first to make
it understandable.

4Although there is no reason why an illness’s symptoms could not also be
identified with an analogue on the grounds of a similar smell, taste, or sound, in practice
they are not, presumably because an illness’s symptoms are usually seen or felt, not
smelled, tasted, or heard.

68



69

in most cases happened to be its symptoms. Although for the sake of clarity this model
focuses on how figures represent an iliness’s cause through its symptoms, it would
also apply to figures that represent an illness’s cause through its other aspects.

By identifying an illness’s symptoms with an analogue, a figure implies a cause
for the illness. Analogical reasoning suggests that because the illness’s symptoms and
the analogue are similar in one respect (e.g., appearance or sensation), they are also
similar in other respects (i.e., cause). Most figures identify an illness’s symptoms with
an analogue that is potentially dynamic, in the sense that it either has the potential to
change its position or condition, or is the effect or characteristic of something that has
such a potential. By identifying an illness’s symptoms with a dynamic analogue, the
figure implies that the symptoms are alsc dynamic, and represents the illness’s cause as
this dynamic quality. For example, a figure that identifies an illness’s symptoms with a
kernel of grain or with a river that has broken through a dike represents the illness’s
cause as the kernel’s propensity to be carried through the air or the dike’s propensity to
break, respectively. A symptom’s identification with an analogue on the grounds of
their similar appearance or sensation and the subsequent analogical transfer of cause

from the analogue to the symptoms can be represented schematically as:

symptom of the jllness = analogue
[cause of the illness] « dynamic quality of the analogue

A figure that identifies an illness’s symptoms with a dynamic analogue thus suggests
that the illness is caused by a change that occurs because the symptoms have an
inherent potential to change or are the characteristic or effect of something capable of
causing a change.

In many figures, the dynamic analogue with which an illness’s symptoms are
identif‘ied is the characteristic or effect of a being. For example, the pain of toothache is

identified with the pain caused by a worm gnawing on a tooth; the symptoms of kis
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1ibbi are identified with the characteristics and effects of a being that has the form of a

belly and has bloodshot eyes (because kis libbi affects the belly and includes the
symptom of bloodshot eyes); and the symptoms of maskadu are identified with the
characteristics and effects of a venomous being that seizes various muscles and is
difficult to detect (apparently because the symptoms of maskadu feel like the effects of
venom, affect the muscles, and are invisible).> A being’s characteristics and effects are
dynamic analogues because a being possesses mobility and volition, and so is
preeminently capable of a causing a change. Figures that identify an iliness’s
symptoms with a being’s characteristics or effects imply that the illness’s symptoms are
similarly dynamic (in that they are the characteristics or effects of something capable of

causing a change), and that this is illness’s cause. This can be represented

schematically as:
symptom of the illness =  characteristic or effect of the being
[cause of the illness] « change-causing ability of the being

Because figures that represent an illness as a being sometimes represent it as something
imaginary (e.g., the maskadu being), they may seem more contrived than figures that
represent an illness as something that exists in nature (e.g., a kernel of grain or a
swollen river). In fact, however, all of the figures—whether they represent the illness
as a thing or as a being—are equally contrived, since they are made on the grounds of a
similarity that is wholly fortuitous.

Although most figures identify an iilness’s symptoms with a dynamic analogue,
the symptoms of a few illnesses are identified with non-dynamic analogues. The
symptom of flatulence is sometimes identified with fish trapped within a stagnant

swamp or gas built up within a closed fermenting vat, and the symptoms of urbatu (an

SIn figures representing an illness as a being, a symptom’s appearance is
generally identified with the being’s appearance, a symptom’s sensation with the
sensation caused by the being.
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illness that includes the symptom of retaining water) are once identified with a locked
door. Because a swamp, a closed fermenting vat, and a locked door are not dynamic
analogues, these figures represent the illness’s cause not as a change, but as a lack of
change. The cause of flatulence and urbatu is presumably represented in this way
because both illnesses are characterized by the prolonged retention within the body of
something normally found there (flatus and water, respectively). Whereas the cause of
most illnesses is most easily viewed as a change (i.e., the addition of the illness’s
symptoms to the body), the cause of illnesses that retain something may equally well be
viewed as a lack of change (i.e., flatus or water not coming out of the body as it
should). By identifying an illness’s symptoms with a non-dynamic analogue, the
figures imply that the symptoms are also not dynamic, and that this is the illness’s
cause.b

An important implication of how figures of illness represent an illness’s cause
is that they imply a cause without representing any substantive conception of what that
cause is. Whether a figure represents an illness’s cause as a change or as a lack of

change, it does so only indirectly, through the illness’s symptoms, as:

symptoms = analogue
[cause] « dynamic/non-dynamic aspect of the analogue

A figure of illness never represents an illness’s cause directly, as:

*cause = analogue
Thus the dynamic or non-dynamic aspect of the symptoms’ analogue can be said to be
similar to an illness’s cause only by way of the symptoms. For example, a figure that
identifies a sty’s symptoms with the appearance and sensation of a kernel in a person’s

eye represents the sty’s cause as the kernel's propensity to fly through the air and get

6Similarly, the manifestation of a difficult childbirth (ie., a baby retained in his
mother’s womb) is often identified with a non-dynamic analogue (e.g., a boat moored
in a harbor), in order to represent the cause of a difficult childbirth as a lack of change.



into someone’s eye. But a sty is not a kernel of grain, and the sty’s cause cannot be
said to be like a kernel's propensity to get into a person’s eye in any way other than the
similar appearance and sensation of a sty’s symptoms and a kernel of grain.

That figures of illness do not represent a substantive conception of an illness’s
cause can also be seen from the fact that figures represent the cause of flatulence in
apparently contradictory ways. Different figures identify the symptom of flatulence
with four different analogues: a being’s appearance, a silted-up river, gasbuilt upina
closed fermenting vat, and fish blocked up in a stagnant swamp. A being’s appearance
and a silted-up river are dynamic analogues; gas built up in a closed fermenting vat and
fish blocked up in a swamp are not. Thus the first two figures represent the cause of
flatulence as a change, the last two as a lack of change.? Moreover, the first figure
portrays flatulence as coming from outside the body, the other three portray it as
developing from within. These figures represent the cause of flatulence differently
because they represent no substantive conception of it; they represent a—not the—
cause of flatulence.

The figures of illness found in medical incantations are in effect “conceptual
metaphors,” in the sense that they represent an illness as something else that is more
concrete or familiar in order to provide a conceptual model for understanding it.8 The
figures extrapolate from what is known about the illness (i.e., its symptoms or name) to
what is obscure (i.e., its cause) by establishing an analogical relation between its
symptoms or name and an analogue on the grounds of a fortuitous similarity. It does

not matter that the analogical reasoning by which the illness’s cause is represented is

7A medical incantation against urbatu includes two figures that identify urbatu’s
symptoms with a dynamic and a non-dynamic analogue, respectively, and so represents
urbatu's cause both as a change and as a lack of change.

8For conceptual metaphors, see G. Lakoff and M. Johnson, Metaphors We Live
By (Chicago and London: University of Chicago Press, 1980).
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fallacious, because the figures are meant merely to express a cause for the illness, not

discover its cause by means of logic.

Excursus: Modern Analogues of Babylonian Figures of Illness

Conceptual metaphors are in fact common both in ancient texts and in modern
language and thought. To illustrate how medical incantations use figures of illness to
represent an illness’s cause, it may be helpful to discuss some analogous figures of
speech that many Americans (among others) use to represent winter and anger.
Although these American figures differ from Babylonian figures of illness both in the
phenomena they represent and how they are used, they are similar in that they are
conceptual metaphors in which a phenomenon’s manifestations are identified with
something else on the grounds of a similar appearance or sensation so as to imply a
cause for the phenomenon.

Many Americans represent winter as Old Man Winter, a gruff, white-haired ol
man with icicles in his beard, in order to express an understanding of why autumn
changes to winter and why the weather within winter varies.? In effect, Americans
identify winter’s manifestations with a person’s appearance and effects in order to
represent winter’s cause as a person’s capability of causing a change. Winter is
represented specifically as an old man because its manifestations are similar to several
characteristics of a stereotypical old man: both winter and old men are associated with
the colors white and gray (winter’'s snow, ice, and stratus clouds and an old man’s
hair), reduced vitality (the dormancy of nature in winter and the effects of age on an old

man), and perhaps a certain dourness (winter weather and an old man's temperament).

Newspaper articles using the figure of Old Man Winter to express changes in
the seasons or the weather include: Chattanooga Free Press, 29 June 1997, Lifestyle
section, p. I6; Durham Herald-Sun, 20 March 1994 (Raleigh edition), front section, p.
35; The Kansas City Star, 25 January 1998 (Metropolitan Edition), p. A16; and The
Indianapolis Star, 20 March 1996 (City, Final Edition), p. CO06.
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Although the figure of Old Man Winter does represent winter’'s manifestations, that is

clearly not its usual purpose; Americans primarily use Old Man Winter to represent
how or why winter happens—in other words, winter’s cause. Although most
Americans realize that the change of seasons and the variability of weather have
scientific explanations, they may find them removed from their own experience.
Representing winter figuratively as a person, however, makes it easy to understand and
express how and why winter changes: like a person, winter comes and goes and may
be capricious or angry.10

Americans often speak of an angry person as if he were a container filled with
boiling water, for example, in figurative expressions such as "she flipped her lid," “he
let off some steam,” and “she is boiling mad." The grounds for identifying anger’s
manifestations with water boiling in a container include an agitated state (the water and
the angry person), turning the color red (the container and the angry person’s face),
volatility (the boiling water and the angry person’s actions), and danger to others (one
should avoid contact with both boiling water and an angry person).!! Although
Americans primarily use these expressions to describe anger’s manifestations, the
expressions derive from an underlying conceptual metaphor (“anger is water boiling in
a container”) that can be used to understand the entire phenomenon of anger, including

its cause. The similarity in the appearance and effects of an angry person and water

10Some Americans also personify the other seasons—spring, for example, is
sometimes represented as a smiling, rosy-cheeked young woman with flowers in her
hair——but the other seasons’ personifications less common and less elaborate than Old
Man Winter, perhaps because those seasons’ weather is considered less severe than
winter’s.

UFor a detailed analysis of different conceptual metaphors for anger in
American English, see G. Lakoff and Z. Kévecses, "The Cognitive Model of Anger
Inherent in American English," in Cultural Models in Language and Thought, ed. D.
Holland and N. Quinn (Cambridge: Cambridge University Press, 1987), 195-221.



boiling in a container implies that the cause of anger is like the cause of boiling water
(ie., a heat source).

The figures of winter as an old man and anger as boiling water are similar to the
figures of illness found in medical incantations in several ways. First, they represent
figuratively a phenomenon whose cause is obscure. Secoad, they represent the
phenomenon’s cause only indirectly, through its manifestations (ie., symptoms). Last,
they do not represent any substantive conception of the phenomenon’s cause:
Americans do not beiieve that winter is a being possessing volition and mobility or that
heat causes anger, nor do they even believe that the cause of winter is /ike a being’s
capability of causing a change, or that the cause of anger is like heat; the figures imply a
cause for the phenomena without expressing any substantive conception of what that

cause is.

II.B. An Interpretation of Specific Figures of Illness

To support the preceding model, I now examine the specific figures with which
an illness’s cause is represented in medical incantations. For each figure, I suggest the
grounds for identifying the illness’s symptoms with the analogue, and show how by
means of the identification the figure implies a cause for the illness. Since
understanding the grounds for a figure usually requires some knowledge of the
iliness’s symptoms, all of the figures for a given illness are examined together,
proceeding in alphabetical order.12

Alongside figures that were meant to represent an illness’s cause, I also analyze
conceptual metaphors (usually in the form of similes) which from context were meant

merely to describe an illness’s symptoms, but which incidentally represent its cause as

12T e.: Belly (including kis libbi and flatulence), Bleeding, bu’s2nu, Eyes
(including Sick Eyes and Sty), "Fire," martu, maskadu, su’'alu, Teeth, urbatu, and
“Various Illnesses."
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well. A magician could establish an analogical relation between a present-day illness
and the same illness as it occurred in the past not only by describing how the past
illness was caused, but also by describing how someone once suffered from its
symptoms. As a result, some incantations against bleeding and flatulence describe
those illnesses’ symptoms with similes, most of which derive from conceptual
metaphors that incidentally represent the illness’s cause as well. For example, a medical
incantation describes a person bleeding as:

kim[a] tammerti $a 13 kullg kaldsa

Lik[e] a water-logged meadow whose dike is not holding back (the water)

(Bleeding 1:10)

Although context suggests that this simile was meant to describe the past symptom of
bleeding (in order to establish an analogical relation with the present-day bleeding), the
simile derives from a conceptual metaphor that is capable of representing the entire
phenomenon of bleeding, and so incidentally represents bleeding’s cause as well (i.e.,
as a dike’s propensity to break). This is similar to how Americans who describe
anger’'s manifestations as like water boiling in a container also incidentally represent
anger’s cause, since that metaphor provides a conceptual model for understanding the
entire phenomenon of anger. Although these figures of speech were not meant to
represent the illness’s cause, they are similar to the figures that were, and for that reason

[ include them in the analysis. I do indicate, however, when a figure was only intended

to describe the illness’s symptoms.!3

I3When a figure appears outside the context of manipulating a relation (because
the incantation secondarily combines elements of other incantations), the figure’s
original purpose is a matter of interpretation, but is usually clear.
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II.B.1. kis libbi lliness

The name kis libbi, "bond of the belly," suggests that the Babylonians viewed
this illness as a person’s belly "binding" (kas@) him.!4 Fuller information on kis libbi
emerges from an incantation that describes the symptoms of a person suffering from kis
libbi as:

[...] napsaru zir karsu tirand kussura [...]
[---]...ikleta ki mé piriti alapa nad@ inasu
$[ar sjéri edip nada ittanaqqisu

séra mal3 inasu it[an]abbala Sapatasu
ittanappas kima nGni ittanakbir kima serri

[...] uvula, the stomach is twisted, the folds of the intestines are constricted [...]
[...]...darkness, as water of a ditch is covered with algae, (So too) are his eyes,
He has been blown into by the wi[nd of the ste]ppe, he constantly pours out (water
from) a waterskin as a libation for it,
His eyes fill the steppe, his lips arfe always] dry,
He is always flopping around like fish, he is always swollen like a snake
(Belly 25:21-4)15

According to this incantation, kis libbi consists of flatulence, dry lips, discolored eyes,
and other symptoms whose nature is less clear; in expressing kis libbi’'s remedy,
however, the incantation focuses on the symptom of flatulence (i.e., the retention of
flatus within the belly); Ea advises the ill person,

gisamma bulut etlu
"Belch and get well, young man!"

and the incantation concludes with:

14Some prescriptions make this explicit; for example, Kécher BAM 574 ii 10
begins: Summa amilu libbasu kasiSu "If a man’s belly is binding him,..." Since one of
kis libbr' s symptoms is flatulence, libbu here must be translated "insides" or "belly,"
rather than "heart.”

15Belly 27:1-2 describes kis libbf' s symptoms more obscurely, as they once
affected the herd god Sakkan: Sakkan ina séri libbasu kasisuma / epri mati (variant:
PA PA TA) mala rittasu "Sakkan’s belly binds him in the steppe, / His hands are filled
with the dust of death (variant unclear).”



If it is flatus, may it go out through the anus, if it is a belch, may he cause it to go
out through the throat!
(Belly 25:26-7)
Since the incantation equates remedying kis libbi with removing flatus, flatulence was
presumably kis libbf's paramount symptom. I first examine figures that represent kis

1ibb1's cause through flatulence alone, then those that represent it through its other

symptoms as well.

II.B.1.a. Flatulence

In Akkadian the usual word for "flatus" is $4ru, which more generally means
“wind." The semantic range of the word $aru lends itself to (or indeed derives from)
understanding flatus as a wind that has blown into a person. For example, the
incantation cited above tells that the man suffering from kis libbi

${ar sléeri edip
Has been blown into by the wi[nd of the st]eppe
(Belly 25:23)

In Eniima elis, Tiamat becomes flatulent when Marduk throws a wind down her throat:

uSparrirma bélu saparra$u usalmisi
impulla sabit arkati panusSa umtassir
iptéma pasa Tiamat ana la’atiSa
impulla ustériba ana 12 katam SaptiSa
ezzUtu $aru karSasa izanima

innesil libbasama pasa uSpalki

The lord (Marduk) spread open his net and eatrapped her (Tiamat).
He released against her Evil Wind, which seizes the rear.
Tiamat opened her mouth so that she could swallow (it)
And so caused Evil Wind to enter (her mouth), with the result that she could not
close her lips.
Fierce winds filled her stomach,
Her belly became constipated, her mouth she opened wide
(En. el. IV 95-100)

On the grounds of the similar appearance of flatus and wind, some medical incantations
represent flatulence as a being that takes the form of a wind (which I capitalize, as

“Wind," to distinguish it from a normal wind):
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$arummi $aru

$aru isac ifi atta

$aru $a birit z€ u $inati atta

tiisiamma itti ili afphika nadiat kussika

Wind, Wind,

Wind, you are the fire of the gods,

Wind, you are the one who is between excrement and urine—

(After) you have come out, your chair will be set up with the gods, your brothers!
(Belly 2:56-7)

si §arum mari ili
si Sarum nufu$ nisi

Go out, Wind, son of the gods!
Go out, Wind, abundance of the people!
(Belly 1:2-3)
5aru ellu $a ina Sadi asbu mannu ublakk[a]
Pure Wind that dwells on the mountain, who brought yo[u] here?
(Belly 3:43)
Because saru dwells on a mountain and is kin to the gods, here it presumably means
“wind" rather than "flatus." By identifying flatus with the appearance of a being that

has the form of a wind, the incantations represent the cause of flatulence as a being’s

capability of causing a change.

Other incantations infer from the belly’s retention of flatus that the belly is
“closed," and view this closure—rather than the presence of flatus per se—as the
problem. One incantation apparently identifies the closed passages through which
flatus exits the belly with silted-up watercourses; this can be inferred from the
incantation’s remedy, which calls on "canal inspector(s)" inside the flatulent person’s
body to open up the watercourses:

mind malG libbaka

[min4 mal]G libbaka

[...] libbika

manna [uSpur ana gugalli ina libbika

1i$$4 marrati $a kaspi gidimmeéti $a purasi
Iipatta narati lipatta atappati
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P P R P4

asamsitu $a libbisu lisimma Samas limur

What are your insides full of?

[What] are your insides f[ull of]?

[...] your insides?—

Whom shall I send to the canal inspector inside you,

(So that) they (fem.) may take up spades of silver (and) shovels of gold,

Open the rivers, (and) open the canals?

May his excrement escape and come out,

May the whirlwind inside him come out and see the sun!

(Belly 9:1-8)
One way that a watercourse is dynamic is in its propeasity to silt up. By identifying the
passages leading out from the belly with watercourses, the incantation represents the
cause of flatulence as a similar propensity of the belly to close up.16
Although a closed belly can be viewed as due to a normally open belly closing,

it can also be viewed as due to a normally closed belly not opening. When viewed in
this way, the flatulent belly is identified not with a dynamic analogue that has a
propensity to close, but rather with a non-dynamic analogue that is closed. Several
medical incantations identify the flatulent belly (or chest!?) with a fermenting vat:

libbu namzitu
billassu $aru’

The belly is a fermenting vat,
Its fermenting mixture is fiatus

(Belly 5:54)
namzissu ’artu[m]
billassu §arum
His fermenting vat is the ches[t],
His fermenting mixture is flatus
(Belly 6:1-2)

16The same metaphor may underlie the rubric to Belly 8: tu-e-en-ne-nu-ri 0
madadim, "incantation...(to treat) a blocking up (of the belly)" (see comment there).

17The alternation here between libbu ("belly") and irtu (“chest") shows that here
libbu refers not to a specific internal organ, but rather to the person’s “insides." libbu
and irtu refer to the same thing, viewed from the inside and the outside, respectively.



[...] sa[bitu

[n]amzitu ertu
[...]1is a female br[e]wer,
[A fe]rmenting vat is the chest
(Belly 7:41-2)
Grounds for identifying the human body and a fermenting vat are that both have an
opening at the top, through which things go in, and an opening at the bottom, through
which things come out;!8 specific grounds for identifying a flatulent body and a
fermenting vat are perhaps that when they are "closed” pressure builds up inside them
(from flatus and the gas released by the fermenting mash, respectively).!?
An incantation describes a person’s flatulent belly as like an inflated bag:
esil I[ibbi? amil]i? napihma kima luppi
The b[elly? of the ma]n? is constipated, it is inflated like a leather bag
(Belly 28:51)
Grounds for comparing a flatulent belly to an inflated bag are that both are closed and
contain a gas under pressure, as well as the consonance of libbu, "belly," and fuppu

“leather bag."

An incantation identifies a belly retaining flatus with a swamp holding in fish:20

18The fermenting vat (namzitu) is also used as a figure of speech for the human
body in incantations against bleeding, see below.

I3Cf. the bilingual Sumerian medical incantation CT 4 8a:7-8: (The sick belly)
gakkul-gin, 'x x dul'-la : kima kakkulfi...] katim "like a fermenting vessel [...]is
covered” (although gakkul is here glossed as kakkullu, elsewhere namzitu is also given
as its equivalent). Ailthough the Babylonian incantations do not explicitly state that the
fermenting vat is covered, Sumerian sources suggest that "being closed” was a salient
feature of fermenting vats; see M. Civil, "A Hymn to the Beer Goddess and a Drinking
Song," in Studies Presented to A. Leo Oppenheim, June 7, 1964, ed. R.D. Biggs and
J.A. Brinkman (Chicago: Oriental Institute of the University of Chicago, 1964), 84.

20W hereas this medical incantation represents the retention of flatus as fish
blocked up in a swamp, CT 41 13:10 (an omen from Summa alu) perhaps (if the
restorations made by CAD, s.v. esélu, are correct) spoke of fish blocked up in a swamp
as flatus retained in a belly, through its use of the verb esélu, "to be constipated":
[$umma ina appari nind] ittenensild "[if fish] are blocked up [in a swamp]."
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apum $a Sin qandm $a Makkana

Sin bélf usuf zibinka

i pi N abacakatim 52 Ningal isiamma
ninum $a apparim lisiam

The canebrake of Sin is (made up of) the reed of Makkan—
My lord Sin, pull up your reed fence!

At the command of Naz1 the female steward of Ningal, may it come out,
So that the fish of the swamp may come out!
(Belly 8:16-27)
The flatulent belly and the swamp are both “closed" in the sense that their contents (the
flatus and the water and fish, respectively) cannot come out.2! Both are also apparently
closed because of a kisu: the belly is closed by kisu, "bond, fetter” (i.e., the kisu of kis
libbi), the swamp by qantim Sa Makkana, "the reed of Makkan," which according to a
lexical text is an epithet for a type of reed called kisu.22
By identifying a flatulent belly with non-dynamic analogues such as a

fermenting vat or a swamp, medical incantations represent the cause of flatulence as a

lack of change—specifically, a normally closed belly’s failure to open and release

flatus.

21The bilingual Sumerian incantation CT 4 8a:5-6 describes flatus within a belly
as still like water in a well: a-pu-gin, a-geg-a <x> nu-tuku // kima mé burti agia ul iSu
"(The sick belly, which) like the water of a well has no current (inside it)." That the
Babylonians considered swamp- and well-water quintessentially still can be seen from
incantations to quiet a crying baby, which urge the baby: [Id] néhéta kima mé agammi
"may you be still like the water of a swamp!" and 1T népéta kima mé burti néhuti "may
you be still like the still water of a well!"; Farber, Baby-Beschwérungen, § 40:11-2 and
§ 3:49, and see also p. 156.

22gi-zi = kisu = qan Makkan (followed by gi-zi-bi-a = sippatu = qan Makkan)
Hg.27-8,in MSL 7, 68. kisu (Sum. gi-zi) is a reed in a certain stage of growth, and
not a specific species of reed; see M. Civil, "Feeding Dumuzi's Sheep: The Lexicon as
a Source of Literary Inspiration,” in Language, Literature, and History: Philological and
Historical Studies Presented to Erica Reiner (American Oriental Series, 67), ed. F.
Rochberg-Halton (New Haven, Connecticut: American Oriental Society, 1987), 44-5,
and H. Waetzoldt, "Rohr' und dessen Verwendungsweisen anhand der
neusumerischen Texte aus Umma," Bulletin on Sumerian Agriculture 6 (1992): 129f.
Waetzoldt also discusses the "reed of Magan" on p. 135.
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II.B.1.b. General Symptoms of kis libbi [liness

Some medical incantations represent kis libbi as the "belly plant" (Sammi libbi
or Sammu $a libbi) seizing a person’s belly; for example:

Sammu $a libbi ina $adi asima
assufjSuma issabat libbi

The plant for the belly was growing on the mountain,
I picked it, and it seized my belly
(Belly 13:1-2)

Samas Sammam iStu $[adim] usébiram[ma]
libbi Samas musébirisu isbat

Libbi etlim ina Sulim isbat

Libbi ardatim ina mélultim isbat

Samas brought the plant over from the m[ountain],
[And] it seized the belly of Samas, the one who brought it over,
It seized the belly of the young man on the path,
It seized the belly of the young woman in the game
(Belly 11:1-9)

Incantations portray $ammi libbi not only as the illness’s cause, but also sometimes as
its remedy; Sin once apparently picks Sammi libbi in order to treat Samas’s sick belly:

Libbi Samas ina $adi [...] marusma
Sammi libbi ina Makkan asima Sin [issufsu]

The belly of Sama$ was sick on the [...] mountain;
The plant for the belly was growing in Makkan, so Sin [picked it]
(Belly 10:23)23

Two incantations refer to using §ammi libbi as a remedy for the patient’s illness:

Samas Sam[mu ann@ Samma Jka $atisu liblut
Samas, [this] pla[at is] your [plant], may the one who drinks (the potion made

from) it get well!
(Belly 13:11)

23E. Reiner, Astral Magic in Babylonia, Transactions of the American
Philosophical Society 85/4 (Philadelphia: American Philosophical Society, 1995), 39-
40, suggests that Sammi libbi is usually said to grow on a mountain because the
Babylonians thought that plants grown at higher altitudes made more efficacious drugs.



84
Samas$ Sammu annG $ammaka $atisu liblut
$atisu Jisir $atiSu mursa$u limta$$ir $atisuv lislim
S$atisu éma usammar likSud
Samas, this plant is your plant, may the one who drinks (the potion made from) it
get well,
May the one who drinks it become all right, may the illness of the one who drinks it
leave, may the one who drinks it become healthy,
May the one who drinks it accomplish whatever he attempts!
(Belly 14:11-3)24
Sammi libbi is not the proper name of a plant; it is merely an epithet that meansa
“plant of the belly" or 2 "plant for the belly.” As such, it may refer to any one of the
many plants used to treat the belly. I suggest, however, that in these incantations Sammi
Libbiis (or at least was originally) used as an epithet for kasd, a plant sometimes
prescribed to treat kis libbi (including once in conjunction with a Sammi libbi
incantation).?’ Grounds for identifying kis libbi with kasd would be the homonymy of
kis 1ibb7 s main symptom— kast "binding" —with kas@, the plant.26 By identifying kis
libbi' s symptom with the kas@ plant, the figure would represent kis libb1’ s cause as the
plant’s propensity to affect—specifically, to bind—the belly of a person it comes into
contact with. That a plant’s putative effect could be derived from its name is illustrated
by the following incantation against sorcery:
episti u mustépisti
kima nini linG$T (or Linndsi?) kiSpusa
kima azupiri lisappirasi kKiSpisa
kima sapli lishulusi kiSpGsa

24Cf. also Belly 15:15; a similar appeal is also found in non-medical
incantations (e.g., AMT 74 i1 26 and KBo 9 44 rev. ii 6), referring to a different plant.

25K 6cher BAM 574 iii 32; the prescriptions for the other Sammi libbi
incantations are either poorly preserved or not recorded. Kécher BAM 159 v 34
apparently includes kasd as one of eight plants to treat kis [ibbiin horses (although kasi
is partially broken).

26This would be similar to how Belly 8 identifies kis /ibbi with the kisu reed,
while referring to it only by means of the epithet ganim $a Makkana "reed of Makkan."
Note that $ammi libbi is once said to grow in Makkan (Belly 10:23), perhaps because
of Makkan’s association with the kisu reed.



kima samidi? lisammsi kiSpdsa
kima kasi liksG3i kiSpGsa

kima pastti liha$5G31 kiSpUsa
kima kitmi liktumUsi kiSpasa
kima irri Lirura$i kiSpdsa

kima nupurti littabhird Saptasa

My sorceress and my witch—
Like the nint plant, may her sorcery shake (24$u) (or end, "change” her?)!
Like the azupiru plant, may her sorcery pare (suppuru) her!
Like the safld plant, may her sorcery prick (sapalu) her!
Like the samidu? plant, may her sorcery harass (summ) her!
Like the kastd plant, may her sorcery bind (kas@) her!
Like the past plant, may her sorcery chop (fasd) her!
Like the kitmu plant, may her sorcery cover (katamu) her!
Like the irrG plant, may her sorcery curse (ardru) her!
Like the nujurtu plant, may her lips...(aujhuru)!
(Maqlu V 29-38)

kis libbi is sometimes represented as Belly, a personification of kis libb1's

symptoms (which I capitalize, as Belly, to distinguish it from a normal belly). Belly
presumably has the form of a normal belly, since

1rri sapiratu ulluld ina apisu

Convoluted intestines hang from its side

(Belly 19:3)

But unlike a normal belly, Belly has the discolored eyes of a person suffering from kis
Libbi:

Sa libbi arraqa inasu pursit dami nasima

Belly’s eyes are yellow, it carries bowl(s) of blood

(Belly 19:2)

$a libbi danni arra[qa’ inasu]
pursit dami ina[$$i]
Strong Belly’s [eyes] are yell[ow],

It ca[rries] bowl(s) of blood
(Belly 20:2-3)

$a libbi zird ina$u pursit dami
Belly’s eyes are twisted, they are (each) a bowl of blood
(Belly 22:34)

Belly eats and breaks bellies:
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libbu Libbu ékiam tallak

lLibbi etli ana’ akiliya

libbi ardati ana hepiya

"Belly, Belly, where are you going?"—

"To eat the belly of the young man for myself,

"To break the belly of the young girl for myself"
(Belly 21:1-3)

Belly gores:
ittakkip kima aflpJim
(Belly?) kept goring like an [o]x
(Belly 24:33)
The pain caused by Belly’s eating, breaking, and goring is presumably identical to the
pain caused by flatulence.2?
Other characteristics of Belly are more difficult to identify with kis libbr's
symptoms; Belly has no "window" through which one can lean:
[in]a qabfiti ul ifu apatimma ul us4rsu mamma
[I1n the middle (Belly) does not have windows, no one leans through it
(Belly 17:25)
ana aptiSu mamma ul [u$ar]
No one [leans] through its (Belly’s) window
(Belly 18:4)
Belly can run:
kima barbari lakada usSur
Like a wolf, (Belly) ranges freely
(Belly 16:60)
libbu lasim
Belly is swift
s (Belly 22:34)28

Belly is dark and luminous:

27CT 17 21 ii 115-6 also refers to the “goring” of kis libbi: sag-gig libis-
<gig>-ga-gin, in-du,-du,-dé : murus qaqqadi kima kis libbi ittakkip "The headache kept
goring like kis 1ibbi." Note also that Belly 10:25 describes the Sammi libbi plant
(another figure for kis libbi) goring: ($ammi libbr s roots of filled the ground) qarnasu
Samé nakpa "Its horns gored the heavens."

28Cf. Belly 8:20-3 for another possible reference to Belly's running ability.
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ekil libbu kima musiti mali namriri
Dark is Belly like the night, it is filled with luminosity
(Belly 17:24)

efk]il libbum ki[ma musitim]
namriri mali kima G[mim]
Dfa]rk is Belly lifke the night],
It is filled with luminosity like the d[ay]
(Belly 18:2-3)29

Belly is powerful and fearsome:

libbu dan libbu qarrad
kima nési mali pulupfta]

Belly is strong, Belly is a hero,
Like a lion it is filled with fearsomene[ss]
(Belly 16:59)30

Perhaps Belly is thought to have no window because no wind (i.e., §aru, also flatus)
can pass through it; Belly’s running ability may refer to the suddenness with which kis
Libbi strikes a person, or perhaps its endurance in afflicting a person for a long time;
Belly may be described as dark because the belly is "closed," and hence dark, or
because kis libbi is in some way obscure (e.g., in regard to its course).3! In any case,
the figure of Belly identifies kis libbr' s symptoms with a being’s appearance, effects,

and characteristics in order to represent kis [ibb1's cause as a being’s capablity of

causing a change.

29Cf. also Belly 25:22, which mentions ikletu "darkness" in broken context
when describing kis libbr's symptoms.

30Cf. Belly 19:1, 20:1, and 22:34.

31Cf. CT 4 8a:3-4: a-id-da-gin; al-gin un-nu-zu : kima mé narim éma illaku ul
(idi] “(the sick belly which) like the water of a river, does not know where it is going."
According to M. Civil, Studies Oppenheim, 84, another figure of speech for a flatulent
belly, the fermenting vat, was used in Sumerian as "a literary image of mystery and
secrecy.”
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II.B.2. Bleeding

Several medical incantations describe the symptom of nasal or vaginal bleeding

as a liquid leaking from a poorly sealed container; a person’s body "leaks" blood

kima namziti $a purussasa I parsu
kima nadi $a la dunnunu riksa 13 taklu $ir’ana

Like a fermenting vat whose stopper is not stopping (the outflow),
Like a waterskin whose knot is not strong, whose drawstring is untrustworthy
(Bleeding 1:11-2)32
Likewise, a bleeding person who is represented as a fermenting vat is bleeding because

$a namziti maqit purussa
The stopper of the fermenting vat has fallen out
(Bezold Cat. Supp. 500ii 6 and 12)33

Incantations also describe bleeding’s symptom as water flowing through a dike; a

bleeding person’s body is

kim[a] tammerti $a 12 kullG kalG$a
Lik[e] a water-logged meadow whose dike is not holding back (the water)
(Bleeding 1:10)

A bleeding person is represented as a watercourse, and

batqat naru $urdat atappu
ina mili gapsi 1bbassi bitqu

The river is running off course, the canal is flowing over,
Because of a powerful flood, a breach has developed (in the dike)
(Bezold Cat. Supp. 500 ii 4-5 and 10-1)3¢

32The incantation extends the metaphor in expressing the bleeding’s remedy (Il
14-6): elima ana Samé $Urida kunuk Anu...$a sinnisti eli 1a dumuq Urisa ida Sipassa
"Go up to heaven (O god) and bring down the seal of Anu!...Put a sealing upon the
disorder of the woman's vagina!"

33A photo of the tablet appears on plate IV. The metaphor is also taken up in
the remedy (ll. 17 and 22). The stopper of a fermenting vat was apparently liable to fall
out or leak because it stopped up an opening at the vat’s bottom. For nig.dGr.bur and
gakkul (the Sumerian equivalents to namzitu), see M. Civil, Studies Oppenheim, 82ff.
The human body is also represented as a fermenting vat in Belly incantations, see
above.

34The metaphor is also taken up in the remedy (1. 19-21).
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Context suggests that these figures of speech were only intended to describe bleeding’s

symptom. The one figure with which a medical incantation clearly represents
bleeding’s cause is similar, however, in that it represents bleeding as a watercourse
carrying away a meadow:

[n]ar samti damsa atap samti?
[ta]mmerta samta mG ubbald

Her blood is a carnelian [r]iver, a carnelian? canal,
The water is carrying away the carnelian [meJadow?
(Bleeding 2:1-2)
The incantation extends the figure in expressing how the bleeding is to be remedied:
mannu ligbi ana réméni Marduk
[t]lammerta? samta Hiskirid
ugar uqni [najru 1 ubbal
Who will speak to merciful Marduk,
(So that the breach in) the carnelian [m]eadow may be dammed up,
(And) [the rijver may not carry away the lapis-lazuli field?
(Bleeding 2:3-5)
Although the different figures of bleeding were intended to represent only bleeding’s
symptom or its cause, respectively, they are conceptual metaphors that incidentally
represent both. The figures identify bleeding’s symptom with a liquid leaking from a
container or a river flowing through a dike on the grounds of a similar appearance:
liquids coming out from where they should be to where they should not be. Both
containers and dikes are inherently dynamic analogues, in the sense that they have a
propensity to change from being sound and holding a liquid to being broken and
leaking a liquid. By identifying a bleeding person with these dynamic analogues, the

figures represent bleeding’s cause as a similar propensity of the human body to "spring

a leak."
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II.B.3. bu’sanu Iliness

The name of bu’sanu apparently derives from ba’asu, “to smell bad,"” and
presumably refers to one of its symptoms. Although attempts have been made to
identify bu’$anu with various modern diseases (including leprosy and diphtheria),33 its
sole figure can be interpreted without identifying it exactly. Four incantations represent
bu’sanu as a personification of its symptoms (which I capitalize, as Bu’5anu, to
distinguish it from the illness itself):

bu’s$dnu dan sibissu

kima n[é$]i napSara isbat

kima barbari issabat nurza
isbat nufrub appi] issabat liSana
ina imbidb pasé ittadi kussisu

Bu’sanu, strong is its grasp,
It seized the uvula like a [[io]n,
It seized the nurzu like a wolf,
It seized the moi[st part of the nose], it seized the tongue,
It set up its chair in the windpipe
(bu’sanu 1:1-5)

dan $a bu’$ani sibissu
kima nési qaqqada isbat
[k]ima barbari issabat [u’ha
isbat appa issabat lisana
ina birit $inni ittadi kKussisu

Strong is the grasp of Bu’sanu,
It seized the head like a lion,
It seized the gullet [l]ike a wolf,
It seized the nose, it seized the tongue,
It set up its chair among the teeth
(bu’sanu 2:1-5)

bu’sdnu amir kKima nési

ana la $a nési Sa bu’$ani dan sibissu
kima barbari issabat pa

kima mindinas issabat lapé

ina nurzi narbati ittadi kussisu

35See F. Kacher, "Spatbabylonische medizinische Texte aus Uruk," in
Medizinische Diagnostik in Geschichte und Gegenwart: Festschrift fir Heinz Goerke
zum sechzigsten Geburtstag, ed. C. Habrich, et al. (Munich: Werner Fritsch, 1978), 20-
2.



Bu’sanuis seen as a lion is (i.e., with fear?),
(But) the grasp of Bu’$anu is stronger than that of a lion;
It seized the mouth like a wolf,
It seized the chin like a tiger,
It set up its chair in the soft nurzus
(bu’sanu 3:1-5)

$a bu’$4ni dan sibissu

kima nési napsati issaf[bat]

kima barbari issabat Iu’a

isbat appa nurub app[i fijasé

ina birit $inni nadat kussisu

The grasp of Bu’5anu is strong,

It seiz[ed] the throat like a lion,

It seized the gullet like a wolf,

It seized the nose, the moist part of the nos[e, (and) the [Jung,

Its chair has been set up among the teeth

(bu’sanu 4:53°-5")

The body parts that Bu’sanu strikes are presumably those that bu’sznu affects; since
Bu’sanu’s appearance is never described, perhaps bu’sZnu had no visible symptoms.
Nevertheless, it is clear the figure identifies bu’§2nu’s symptoms with a being’s
characteristics and effects in order to represent bu’$anu’s cause as a being’s capability

of causing a change.

II.LB4. Eyes

Medical incantations against eye illnesses can be divided into two groups: those
that treat a wide variety of symptoms affecting the eyes (including irritation, blurriness,

redness, and teariness) and those that treat a sty.

II.B.4.a. Sick Eyes

Medical incantations to treat eye illness typically begin by describing its
symptoms; for example:

igi-bar igi-bar-bar igi-bar-ra bar-bar

igi-hus igi-hus-pus igi-bar-ra hus-hus
[1gi]-bar n4-a igi-bar da-a igi-bar hul-a

ina abatu in3 as[atu ina pursit] dami Subarratu
ina kima niksi immeri dama Sen’a
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kima mé $a agalpé alapa nadi
kima karpat tabati nada silla

(three lines of quasi-Sumerian gibberish describing the sick eyes)
Clouded eyes, blufrred] eyes, [the eyes are (each) a] porous? [bow! of] blood;
The eyes are suffused with blood like a cut of sheep-flesh,
Covered with algae (i.e., yellowish-green?) like the water of a swamp?,
Covered with shadow like a pot of vinegar
(Eyes 2:1-7)36

Other incantations add that the eyes are dalpatu “"confused" and $amuta mala "filled
with rain" (i.e., teary).37 The two sick eyes are often identified with two sisters
separated by a barrier:

Sittama Sinam|a aJpatu
ina birusina parik Sada

(The eyes) are two, they are [slisters,
Between them a mountain blocks the way
(Eyes 5:6-7)

Sitta ina apacu Sinama

ina bérusina $add pari[k]
elénusina Kisirtu kasrat
Saplanusina pitigtu pat[qat]

The eyes are two, they are sisters,

Between them a mountain bloc[ks] the way,
Above them a ridge has been made,

Below them a wall has been ma[de]

(Eyes 3:3-6)

$itta Sina marat Anu
ina bérusina pitiqtu patqaft]
ul illak apatu ana lét apatisa

They are two, they are daughters of Anu,
Between them a wall has been mad[e], (and so)
Sister cannot go to sister

(Eyes 4:3-5)

ina bériSina pitigtu patqat
irub Nergal? ina bérusina ittadi kussiSu
as$sum annitu ina libbi anniti 1a napasi

36Cf. Eyes 1:1-9, 3:1-2, 4:1-2, 5:14, 6:1-2, 7:1-4, 8:1, 9:1, and 10:39".

37Eyes 1:2 and 5:4, respectively.
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Between them (the eyes) a wall has been made;

Nergal entered between them and set up his chair,

So that the one could not relax with? the other

(Eyes 2:8-10)38

Grounds for identifying sick eyes separated by the nose with two sisters separated by a
mountain or wall are that both the eyes and the sisters resemble one another and are
separated by a barrier. Moreover, if the two sisters are crying because they are sad
about their separation—which is not stated explicitly, but is a plausible inference—
further grounds would be that the eyes and sisters are both teary and red—the eyes
from the illness, the sisters from crying. The two sisters separated from one another
would then be a dynamic analogue because their separation makes them cry. By

identifying sick eyes with crying sisters, the figure would represent the cause of sick

eyes as tWo sisters’ propensity to start crying when separated from one another.

Sick eyes are also personified as eyes that allow various kinds of foreign matter
to hurt them (which I call "Eyes" to distinguish from normal eyes):
ammin tabbad ammin tas$sa
amméni ikkalkinZ3i basu $a nari taltalld Sa gisimmari
$a titti niqqasa $a ari tibinsu
Why do you become clouded? Why do you become blurred?

Why do the sand of the river, the pollen of the palm,

The fig’s dust, (and) the palm frond’s straw hurt you?
(Eyes 7:5-7)

ammini ta$§4ni jama pand[aSpir]a SurSurra alapa Sa nari

ina suqati kirbana ina tubkfinn]ati fusaba ammini tas$$4ni

Why did you carry the chaff, the thfor]n, the Sursurru fruit, (and) the algae of the
river?

Why did you carry the clod of dirt in the streets, the potsherd in the garb[age

dum]ps?
(Eyes 8:2-3)

The incantations threaten the Eyes to get better:

38] cannot account for Nergal's appearance here.



alsiking$i alkani
ul alsikina$i ul tallakani
lam itbakinasi satu istanu $adid amurru

I called you, come!

Did I not call you? Will you not come?

Before the south wind, north wind, east wind, (and) west wind rise up against you?
(Eyes 7:8-10)3°

zunnani kima kakkabi mitaqqutani kima nabli
lam ik$udukinasi surrt naglabi $a Gula

Rain down like a star! Keep falling down like a flame!
Before the obsidian scalpels of Gula reach you!

(Eyes 8:4-5)
Although the two incantations clearly recognize various allergens as factors in the
illness’s incidence, they identify the Eyes themselves as its cause. 0 By identifying the
symptoms of eye illness with the irritation that two persons cause themselves, the figure

represents the cause of eye illness as a person’s capability of hurting himself.

391n Kocher BAM 510 iv 5-21 and duplicates (a bilingual Sumerian medical
incantation), the irritation of sick eyes is identified with the irritation caused by wind
blowing in the eyes, in order to represent the cause of the sick eyes as a wind: an-ta
sud-da-ta im-ri-a 1g1-1u—ka gig-ga ba-an-gar igi-gig-ga gig-ga ba-an-gar // istu Samé
riquti $aru izigamma ina ini amili simma Stakan “from the distant heavens a wind blew
down and put an illness in the eyes of a man." This figure is also implicit in Eyes 1:3,
which describes sick eyes as marat $ari "daughters of wind"; the use of genealogical
metaphors to express causality is discussed by M. Turner, Death is the Mother of
Beauty: Mind, Metaphor, Criticism (Chicago and London: University of Chicago
Press, 1987), 139ff.

40By "factor" I mean something that provides a condition for an illness’s
incidence, but is not a sufficient explanation for it; for example, the presence of an
allergen may be necessary to make eyes watery, but one must still explain why the
allergen makes one person’s eyes watery, but not another’s.
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II.LB4b. Sty

The Akkadian word for "sty,"” merhu, apparently more generally means a

"kernel of grain."4! Incantations against a sty extend this conventional Akkadian figure
of speech by representing the sty as a kernel getting into a person’s eye:

inami eqel Enlil mitharim

70 iki eqlam Sin issidi Samas$ uSaphar

anami in etli iterub merpum

In the square field of Enlil,

Sin harvests a 70 ikd field, and has Samas gather (it),

(When) a kernel of grain got into the eye of a young man

(Eyes 15:9-16)

Samas issid Sin upaphar

Samas ina esédisu Sin ina pup[fhurisu]

ana in etli mir’'u iterub

Samas harvests, Sin gathers,

While Sama$ harvests, while Sin gathe[rs],

A Kernel of grain got into the eye of a young man

(Eyes 14:8-10)

A kernel is a dynamic analogue because it has a propensity to be carried through the air
and get into a person’s eye when grain is being harvested and gathered. By identifying
a sty’s symptoms with a kernel on the grounds of their similar appearance and their

similar sensation in the eye (ie., irritation and the sensation of a foreign object), the

figure represents the sty’'s cause as a kernel’s propensity to get into a person’s eye.

II.B.S. "Fire"
Medical incantations represent fever (and perhaps other bodily conditions that
feel like heat) as "Fire," a being that presumably has the form of a fire:

iSatumma isatu
[i]3at mepi i5at qabli

41M. Stol, "Old Babylonian Ophthalmology," in Reflets des deux fleuves:
Volume de mélanges offerts 4 André Finet (Akkadica, Supplementum 6), ed. M.
Lebeau and P. Talon (Leuven: Peeters, 1989), 165, suggests that merfu refers to
trachoma.
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[13a2]c mati 53¢ $ibti i$atu kasistu
[u]l qutraki innessen ul iSataki i§Sahhun

Fire! Fire!
[EFlire of storm! Fire of battle!
[Fir]e of death! Fire of plague! Consuming Fire!
Your smoke is [n]ot smelled, your fire does not get warm!
(W.G. Lambert, AfO 23 (1970): 40, 11 5-8)

Like fever, Fire consumes a person’s body:
i$atumma isatu

[ak]ilat $iri kasisa[t es]emti

mufbajttiqat Sifr'anji

ammaki takkali $iri [ammaki] takassasi esemt[a]
a[mmaki t]abattaqi sir’ani

[The cJonsumer of flesh, the gnawe[r of bo]ne,
The cu[tt]er of mu[scles]—
Why do you consume flesh, [why] do you gnaw bon[e],
Why do yo]u cut muscles?
(W.G. Lambert, AfO 23 (1970): 42, iii 9-14)
By identifying fever's symptoms with the sensation and effects of a being, the figure

represents fever’s cause as a being’s capability of causing a change.

II.B.6. martu Iliness
martu illness literally means "liver” or "bile" illness. Since an increase of bile
pigments in the blood causes jaundice, and since martu sometimes appears alongside
two illnesses that were apparently forms of jaundice (amurriganu and aphazu),*

presumably martu was also a form of jaundice.*3 The two figures with which medical

42E.g., Kécher BAM 52:96 and 188:1-2; Koécher BAM 578 iii 7 identifies
amurriganu as: Summa amilu zumur$u aruq pandsu arqy Sihbat $iri irtana$sy
amurriganu Sums$u "if a man’s body is yellow, his face is yellow, and his flesh is
wasting away, the name of his illness is amurriganu."

431t should be noted, however, that several medical prescriptions (i.e., Kécher
BAM 578 127-30, 138, 146-7, and i 50) explicitly identify as martu illness certain
groups of symptoms that do not correspond to those of jaundice.
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incantations represent martu are consistent with this interpretation, since they suggest
that martu’s symptoms included yellowing of the skin and eyes.#* The first figure
represents martu as a yellow she-goat:

enzu arqat aruq marusa
aruq ré’ifa aruq naqissa
ina éki arqi Sammi arquti ikkal
ina atappi aruqti mé arqati iSatti
The she-goat is yellow, its offspring is yellow,
Its shepherd is yellow, its herdsman is yellow,
In the yellow plot of land it is eating yellow grass,
From the yellow canal it is drinking yellow water
(martu 2:45-6)
By identifying the yellow skin and eyes of a person suffering from martu with the
yellow fleece of the she-goat, the figure represents martu’s cause as the she-goat’s
capability of causing a change. Why martu is represented specifically as a goat is
unclear, but it is presumably a she-goat because martu is grammatically feminine in
Akkadizn.45
The second figure represents martu as like a yellow igir@ bird (perhaps a heron):
martu kima igirf arqi ittanallak alak[ta?]
ittanazzaz ina gisalli $a diri
idaggal akila akli idaggal $att kurunni

kitakkala akla ki tasattd kurunna
amaqqutakkuntisimma tuga$sa ki alpi

“4Aithough the content of the two incantations in which the figures appear
makes it clear that the incantations were meant to treat martu illness, their rubric reads:
ka-i[nim-ma] F$a?1 pasicei [...] "incantation(s) for pasittu illness [...]" (K6écher BAM
5781 50). pasittu illness is mentioned alongside martu in other contexts (including
martu 1:1), and presumably incantations composed to treat martu were secondarily used
to treat pasitty, an illness in some way associated with it.

45A Sumerian medical incantation studied by P. Michalowski, "Carminative
Magic: Towards an Understanding of Sumerian Poetics," Zeitschrift fiir Assyriologie
71 (1981): 1-18 also represents z¢ (the equivalent of martu) as a she-goat, presumably
because the incantation was composed within an Akkadian cultural or linguistic
environment (although perhaps also because of the consonance of zé and uz "she-
goat”). Michalowski, p. 8, suggests that zé illness is represented as a goat because one
of its symptoms was restlessness, and goats were considered quintessentially restless
animals.
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Martu keeps walking the pat[h?] like a yellow igirg,
It keeps standing on the reed fence (on top) of the wall,
It looks at those eating bread, it looks at those drinking beer, (and says):
"When you eat bread, when you drink beer,
"I will fall upon you and you will have to belch like an ox!"
(martu 1:40-4)%6
By identifying the yellowness of a person suffering from martu with the yellowness of
the igird, the figure represents martu’s cause as the igir@’s capability of swooping down
on a person.#’ But why represent martu specifically as like an {girG? According to a
text that identifies and interprets different birdcalls, the jgird’s call was:
quddud appasu [etasu dakka
“Its nose is bent down, its cheeks are holiow"
(STT 341:4)
with the variant:
qadda létasu quddudu pandfsu]
"Its cheeks are fallen, [its] face is collapsed”
(KAR 125 obv. 17 and rev. 11)48
I would suggest that the igiri’s purported call reflected its appearance, and that it looked
emaciated and dejected.4? Two symptoms of jaundice are lassitude and a lack of

appetite; thus martu may be represented as like an igird on the grounds of the similar

listless, emaciated appearance of a person suffering from martu and of an igird.

46The use of a simile, rather than a metaphor, to represent martu is further
confirmation that figures of illness are in fact figurative.

47The incantation also suggests that eating and drinking were factors in martu’s
incidence—although obviously not everyone who ate bread and drank beer were
afflicted with martu.

48See W.G. Lambert, "The Sultantepe Tablets, [X: The Birdcall Text,"
Anatolian Studies20 (1970): 111-7.

49The roots * wrg and *gdd also appear together in descriptions of hungry and
dejected pecple in Lambert-Millard Atra-hasis Il iv 15-6: arqitu amru pan[asin] /
qaddis illaka ifna stuqi] "[Their] faces appeared yellow / They walked bent over [in the
street]."
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I1.B.7. maskadu Illness

Medical incantations personify maskadu illness as Maskadu, a being that seizes

y = =

a person’s muscles or tendons (AKK. $ir’and):

isbat gis$$a kinsa kisalla
qabla rapasta u $asalla gubguba pupur Sir’ani
sabit $a annanna mar annanna pufiur kaliSunu sagalli

(Maskadu) seized the hip, shin, ankle,

The loins, back, and achilles’ tendon, the gubguba, all of the muscles,

It has seized every single one of the sagallu muscles of So-and-so, son of So-and-
so

(maskadu 8:26-8)°°

Maskadu's effects are apparently like those of a venomous animal:
misil imti $a serri ilge
misil imti $a zuqaqipi ilqe
It took half of the venom of the snake,

It took half of the venom of a scorpion
(maskadu 8:19-20)3!

uttur imta atar sibis[su?]
It has been augmented with venom, it is excessive in [its] grip?
(maskadu 6:6)
uttur imta atar mibirf... ]
It has been augmented with venom, it is excessive in...
(maskadu 5:15°)52
Although the venom of snakes and scorpions may have many effects (e.g., swelling,

nausea, and irritation), to the Babylonians its quintessential effect was paralysis

($immatu).53 That this was also Maskadu's effect is suggested by one incantation’s

S0Cf. maskadu 4:4-5, 5:16', 6:11-3, 9:6’-9", 10:8’-9’, 11:3ff., 12:4’-5", and
13:29°.

5I1Cf. maskadu 5:14’-5", 6:5; 7:8, 10:6’, 11:2, 12:2’-3’, and 13:27".

52Cf. maskadu 11:3.

53E.g., a medical prescription reads: Summa amilu simmat zuqaqipi marus "if a
man is ill with the paralysis of a scorpion” (AMT 91,1 r. 4); an incantation against

Simmatu (STT 136 i4) refers to: Simmat sferr]i Simmat zuqaqipi "paralysis of a snake,
paralysis of a scorpion.”



juxtaposition of Maskadu and paralysis: (Maskadu descended from the stars of heaven
and)
isbat 5a etli Simmatu kal pagrisu
Paralysis seized the young man’s entire body
(maskadu4:3)
Paralysis is invisible, and is not so much a sensation as a lack of sensation; Maskadu is
thus described as difficult to detect and delineate:
kima $arti qatan 1a idG ina $iri
It is thin like a hair, it is not recognized in the flesh
(maskadu 8:24)%*
uli53 pana @ baba
It has neither front nor doorway (i.e., it is amorphous)
(maskadu 8:25)%°
Since medical incantations typically represent an illness through its symptoms’
appearance or sensation, they may have had trouble representing an illness whose main
symptom had neither appearance nor sensation. Perhaps for this reason, medical
incantations resort to paradox and self-contradiction when describing Maskadu:
P4 1a Sakin Sakin Sinni
$inni 14 $akin sabit $ir’ani
ubanati 1a sakin sabit kappalta
It does not have a mouth, (but) it does have teeth,
It does not have teeth, (but) it has seized the muscles,

It does not have fingers, (but) it has seized the groin
(maskadu 8:21-3)%6

The incantations also contradict themselves when identifying Maskadu:
[m]askadu[m masSk]adum ul masSkadum $u’dm

It is [M]askadu, it is [Mask]adu, it is not Maskadu, it is Su’g
(maskadu 1:1)

54Cf. maskadu 6:10, 9:4’, and 11:4.
55Cf. maskadu 9:5'.
56Cf. maskadu5:16’, 6:7-9, 9:1°-3’, 10:7’, and 13:28’. The incantations may

also be playing on the difference between literal and figurative language: literally, the
illness does not have teeth and so forth, but figuratively it does.
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$§0@ sSumsu maskadu kinussu
Its name is S8, it is really Maskadu
(maskadu 4:1)

$u’8 Sumsu maskadu kinussu
ul maskadu kinussu $u’'l Sumsu

Its name is Su’y, it is really Maskadu,
It is not really Maskadu, its name is Su’a
(maskadu 7:1-4)57

Although it is not clear why, Maskadu is associated with livestock:

[k]ibsi alpi narba[ss]u? kibsi immeri manza[ss]u
[The t]rack of the ox is it[s s]pot?. the track of the sheep is it[s sJtation
(maskadu 3:19)

ina sulim? narbasusu ina manzaz immeri mfanzJazusu
nas$ak barbarim inas$Sak Sapat kalbim elam[i] iSapbit
eréb bulim irru[b w]asé bulim ussi

Its spot is on the path?, its st[ati]on is at the station of the sheep,
It bites with the bite of the wolf, it leaps up with the leap of the Elamifte] dog,
It enter[s] with the entry of the herd, it exits with the [e]xit of the herd
(maskadu 1:2-4)

ina $itpim manzazusu ina kibis alpim mayyalSu

eréb bilim irrub wasé bilim 1issi

Its station is in the hole, its resting place is on the track of the ox,

It enters with the entry of the herd, it exits with the exit of the herd
(maskadu2:10-2)

By identifying maskadu’s symptoms with a being’s effects and characteristics, medical

incantations represent maskadu’'s cause as a being’s capability of causing a change.

S7Cf. maskadu2:8, 3:17, 6:3, 8:15-6, 10:4', 11:1, and 13:25’; for kinussu, see
comment to maskadu 3:17.
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11 B.8. su’dlu Iliness

P.B. Adamson has identified su’afu as a “cough with expectoration."® The
sole figure of su’alu represents it as a being ("Su’alu"):59

su’alu su’alu su’alu dan sib[issu]
ina birit hasé ittadi kussisu

Su’alu, Su’alu, Su’alu, strong is [its] gras[p],
It set up its chair between the lungs
(su'alu 1:1-2)
Although su’alu’s exact symptoms are unknown, it presumably affected the lungs; the

figure identifies its symptoms with a being’s characteristics and effects in order to

represent its cause as a being’s capability of causing a change.

II.B.9. Teeth
Medical incantations portray toothache as a "worm" (tiltu) gnawing on a
person’s tooth.60 Although people from other cultures (including Medieval and
Renaissance Europeans) have believed that worms actually (i.e., literally) caused
toothache, I believe that to the Babylonians the gnawing worm was merely a conceptual
metaphor for toothache, akin to the many other figures of illness in medical
incantations. In the figure, the pain of toothache is identified with the pain caused by a

worm's gnawing:

58P B. Adamson, "Anatomical and Pathological Terms in Akkadian, Part II,"
Journal of the Royal Asiatic Society, 1979, 4.

59The incantation against su’4lu is very similar to those against bu’sanu, and
one of the three exemplars of the su’afu incantation appears on the same tabletasa
bu’$anu incantation (Koécher BAM 553).

60Prescriptions also connect toothache with a worm; e.g., Kécher BAM 393
obv. 8: Summa awilum Sinna$u tdltum "if a man’s tooth is worm(-infested)," and cf.
also YOS 11 29:22. Although tdltu is conventionally translated "worm," it could
equally well mean "maggot" or the like.



i8Suk sira ibp[i?] esemta
(The worm) bit the flesh, it bro[ke?] the bone
(Teeth 2:4)

Other symptoms are identified with other effects of the worm:

eli $inni jttabak umma
eli gaqqadi ittabak m[ursa]

(The worm) poured fever upon the tooth,
It poured s{ickness] upon the head
(Teeth 3:4)

ana $inniittadi sili’ta ana qaqqa[di itta]di umma
(The worm) threw iliness on the teeth, it [thrlew fever on the hea[d]
(Teeth 2:5)6t

By identifying toothache’s symptoms with a worm's effects, the figure represents
toothache’s cause as the worm's capability of causing a change.6?

But why represent toothache’s cause specifically as 2 worm? One reason may
be that a worm (or whatever tajtu is) is small enough to fit into a tooth. Another reason
is suggested by an etiological story found in one of the incantations; the story reads:

illik cGltu ana pan Samas ibakki

ana pan Ea illaka dimasa

min3 taddana ana akaliya

miné taddana ana munzuqiya

attannakki titta basilta armana pashira

andku ammina anni titta basilta u armana hashira
Suqqénnima ina birit $inni u lashi §Usibanni

$a Sinnimma lunzuga damisu

U $a lashimma luksus kusasésu

61Several Old Babylonian incantations also portray the worm harmmg a person
in ways more difficult to connect to symptoms: t@ltum...tusallimi... "worm...you
made black..." (Teeth 5:1-4); and [...] dami seprim ubelliam iniSu "[ ..] the blood of
the infant, (the worm) put out? his eyes” (Teeth 4:5).

62Teeth 4:4 may identify other symptoms with the worm's appearance:
lullumtam lubbusat dami ’aprat "(the worm) is dressed in a [ullumtu cloak, it wears
blood as a headdress." The blood that the worm wears perhaps represents bleeding
gums; the [ullumtu cloak worn by the worm presumably refers to the lulumtu plant used
to treat toothache: U lulumtu : U ZU.GIG.GA.KAM : ana muphi Sinni Sakani *[ulumtu
plant : a plant for a sick tooth : to be placed upon the tooth”; CT 14 23 (K 259):4.
Iullumtu (whether the cloak or the plant) may be associated with the worm (tdltu) on the
grounds of their consonance.
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The worm went crying to Samas,

Its tears coming before Ea, (and said):

"What will you give me to eat?

"What will you give me to suck?"—

"I have (already) given you a ripe fig (and) an armang apple” —

"I? Why (have you given me) this, a ripe fig and an armani apple?

"Raise me up and seat me between a tooth and a jaw!

“I will suck the blood of the tooth,

"And I will gnaw on little bits of the jaw!"

(Teeth 1:7-15)

The story’s juxtaposition of a tooth and a piece of fruit as alternative foods for the
worm suggests that further grounds for representing toothache’s cause as a worm is the
similar appearance of an aching tooth and a worm-filled piece of fruit: a tooth
(specifically a molar or premoiar) is roughly similar in shape to a piece of fruit, and a
tooth may ache while appearing to be sound in the same way that an apparently good

piece of fruit may have a worm gnawing away at it from inside.

II.B.10. urbatu lliness
There is only one medical incantation against urbatu.63 The incantation appears
within a series of medical prescriptions to treat a person whose head® is holding
(kullu) water, and its rubric reads,
ka-ini[m-ma md] 12 ikkallG

incanta[tion so that water] will not be held back
(Kécher BAM 480 1iv 1)

63Another incantation (AO 17656, published by J. Nougayrol, "Textes et
documents figurés," Revue d’Assyriologie 41 (1947): 31 (// Kocher BAM 534 + 535 +
573)) also mentions urbatu (var. MAR.GAL), but is not discussed here because it
seems to portray urbatu as an evil spirit.

&4Specifically the top of the head (muphu), Kécher BAM 480 iii 57; the head
(qaqqadu), iv 5; and the fore part of the head (abbuttu), iv 6.



The incantation represents urbatu with two separate figures, from which one can infer
urbatu included the symptoms of retaining water, swelling, and reddening of the face.&
The first figure represents urbatu as a red river swollen with water:

ufrbJatu urbatu

urbatu samtu itbAmma urpata sZmta iktum

zunnu samu itbi[m]a erseta samta irhu

milu samu itbima nara samta imla

ufrb]atu, urbatu,

The red urbatu rose up and covered the red cloud,

The red rain rose up [a]nd poured down on the red earth,

The red flood rose up and swelled the red river

(urbatu 1:65-6)

The figure apparently identifies the red, swollen face of a person suffering from urbatu
with a red, swollen river on the grounds of their similar appearance.56 A swollen river
is a dynamic analogue because it is the effect of a heavy rainfall, and ultimately of a
cloud’s propensity to release rain. urbatu is also identified with a cloud, Akkadian
urpatu, on the grounds of their near-homonymy. By identifying urbatu’s symptoms
and name with a swollen river and a cloud, respectively, the figure doubly represeats
urbatu’s cause as a cloud’s propensity to release rain.67

The second figure represents urbatu as a locked red door:

daltumma samat sikkGrummi sam
babsunu edla? mannumma $a ipettakkuntsi

65But cf. Kécher BAM 159 ii 20-2: Summa amilu qerbiisu ittanappahi $aru ina
Libbisu ustar’ab libbasu issanabbassuma rit-ta-$u ina libbisu e-ta-nab-bal amilu $a
urbata marus "If a man’s insides are continually bloated, wind quakes inside his belly,
his belly is continually seizing him, and he is always putting his hand on his belly—that
man is sick with urbatu." As is always the case when a prescription identifies particular
symptoms with an illness, it is unclear whether the symptoms are typical of the illness,
or are explicitly identified precisely because they are not typical.

66A person’s body is also identified with a river bed in Bleeding 2.

67The incantation extends the figure in expressing urbatu’s remedy as cutting
off the water that is swelling the river (ll. 66-7): ikkaru samu [mar]ra sima tupsSikka
sama li$§ima mé samuti liskir "May the red farmer take up the red [spa]de and the red
hod and may he dam up the red water!"
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The door is red, the bolt is red—
Who is the one who will open their locked door for you?
(urbatu 1:67-8)

The figure identifies the swollen face of a person suffering from urbatu with the locked
door on the grounds of their similar redness and on the grounds that both prevent
something from exiting somewhere: urbatu prevents water from exiting the head and a
locked door prevents a person from exiting a room or building.58 A locked red door is
not a dynamic analogue, since it neither has a propensity to change, nor is it the effect or

characteristic of something that does; by identifying urbatu’s symptoms with a locked

door, the figure thus represents urbatu’s cause as a lack of change.?

II.B.11. "Various Illnesses"

While most medical incantations focus on a particular illness, incantations
against “various illnesses” typically describe how a number of different illnesses
descended from heaven to afflict infants and livestock; for example:

sikkatum iSatum

ast zigtum miqtum
[$]anadu samanum
[g]ergissu simmu matqu
[ekket]um risGtum
[nijtum sénum situm
[$§]agbanu Sapinum
[Sur]upplim lemnum
[epJeqénu u [bUs]anum
i$tu serret $amé urdini

68The antecedent to the second-person plural masculine dative suffix of
ipettakkunisi is thus presumably ma, "water."

69Childbirth incantations also represent the cause of a baby being "retained" in
the mother’s womb as a locked door; e.g., W.G. Lambert, "A Middle Assyrian Medical
Text," Iraq 31 (1969): pl. 6, 1l. 35-6: Su-ra sikkaru saniq babu "the bolt is..., the door
has been made fast." Conversely, the remedy of a difficult childbirth is represented as
opening a locked door; e.g., Kécher BAM 248 ii 50: edlu lippeti babsa "may her
locked door be opened!” (cf. also 1. 65). The manifestation of a difficult childbirth is a
baby’s inability te exit his mother’s womb; by identifying the baby’s inability to leave
his mother’s womb with an inability to exit through a locked door, the figures represent
the cause of a difficult childbirth as a locked door’s propensity to remain closed.
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uftammitd immeri kalimi
uftammita sepperutim $a bud taritim

(various illnesses)
Descended [f]rom the lead-rope of heaven,
They made the sheep (and) lambs feverish,
They made the infants of the nursemaid’s shoulder feverish
(Various Ilinesses 2:1-13)

sikkatum iSatum

miqtum $anadum

a$t u simanum

ina zuqquran $amé urdamma

imqut sikkatum innapih iSatufm]

takul immera kalimam v sufaram ibbud t[a]ritim?
quttur bulum lakata? wuss[ur]

(various illnesses)

Descended from out of the top part of heaven,

sikkatu illness fell and "fir[e]" illness was kindled;

You (O illness) consumed the sheep, lamb, and infant on the shoulder of the
n[u]rsemaid?!

The herd is gloomy, it is ranging fr[ee]

(Various lilnesses 4:10°-4")

[sikkatu] migtu $anadu samanu a$d

[...] ast muttapriStu ekketu ri[§Gtu sinnJafteru
istu serret $amé urdd[ni]

[Gta]bbitG immera ka[lGma]

[@Jtabbitt Serra ina bud tarifti]

[x]-1i il-tab-$u ina rés [appi]

(various illnesses)

Descended from the lead-rope of heaven;

They [des]troyed the sheep (and) the la[mb],

They [de]stroyed the infant on the shoulder of the nursema[id],

On the tip of [the nose]...[...]

(Various [linesses 6:24’-9")

Why do these incantations list various illnesses, rather than indicate just one? Itis
significant that the incantations specifically portray the illnesses afflicting infants and
livestock. Such illnesses may have been difficult to diagnose with any certainty
because neither infants nor livestock could communicate an illness’s symptoms.

Chapter Four has shown that a2 magician sometimes overcame his uncertainty about a

problem’s cause by listing a number of possibilities. I suggest that in these incantations
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the magician listed various illnesses in order to express that his incantation could treat
any illness afflicting an infant or livestock animal. The cause of the undetermined
illness is represented as a being’s capability of causing a change by identifying rather

nondescript symptoms (e.g., heat, restlessness) with a being’s effects.

III. Coaclusicn

Thus where other incantations identify a problem’s cause literally, medical
incantations employ a figure of speech that in effect enables them to avoid identifying
the cause of an illness. Yet if the illness were thought to have a definite cause, why
would medical incantations fail to identify it? The answer is unlikely to be that the
illness’s cause was unknown. The Babylonians were certainly capable of identifying
the general class of an illness’s cause (e.g., a sorcerer or ghost) from its symptoms or
through divination. And even if a magician did not know the illness’s exact cause (e.g.,
the sorcerer’s identity or the particular kind of ghost), he still would not have had to
represent it figuratively; as shown above, he could simply admit his ignorance or list a
number of possibilities.?0 I believe it is far more likely that medical incantations fail to
express a substantive conception of what caused an illness because the illnesses they
treated had no definite cause; rather, the illnesses were thought to just happen,

“"naturally,” without there being any explicit conception of how or why they did so.”!

70See Chap. 4, [.A.2. "The Manipulation of Causal Relations" and above,
I1.B.11. "'Various Illnesses."

71Although seldom stressed by anthropologists, the notion that an illness could
occur without any definite cause is attested in other cultures; e.g., cf. G. Lewis,
Knowledge of Illness in a Sepik Society: A Study of the Gnau, New Guinea, London
School of Economics Monographs on Social Anthropology, 52 (London: Athlone
Press, University of London, 1975), 197: "The Gnau say of some illnesses that they
just come: neyigeg gipi’i—he is sick nothingly, nag diyi—he died by no purpose or
intent. Some maladies come and go, like colds, which usually need no explanation,
although particular individuals may offer one for them. Of others, for example as
happened in the influenza epidemic, people say 'everyone has it' it has a normal course
and because so many have it they do not seek to provide an explanation of why
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Chapter Six suggests how this notion of "natural” illness may have fit within the

Babylonians' broader understanding of illness causality.

Excursus: A Possible Objection
Several scholars have posited that the Babylonians distinguished between the
“immediate” and "ultimate" causes of illness. For example, K. van der Toorn maintains
that even an illness caused by a natural force ultimately had a suprahuman cause:
“[a]ithough the distinction between natural and supernatural diseases can be useful to
some extent," and although "the causes of 'natural’ diseases retain a certain
independence and can only secondarily be considered as part of a larger concatenation

of "supernatural” cause and effect,” "a consequent opposition must be rejected. A
'natural’ illness ultimately has a 'supernatural’ cause, a causa remota looming behind
the causae proximae."7 Likewise, M. Stol maintains that every illness was thought to
have two causes: the immediate cause, which was "the instrument or technique,"”
apparently the symptoms of the illness or, in some cases, a natural force, and the
ultimate (or "efficient") cause, which was "the supernatural or natural being on whom
the ultimate respoansibility rests."73 Thus a possible objection to the conclusion of this

chapter is that even if the illness had no immediate cause, it still may have had a

suprahuman cause ultimately. Yet this seems unlikely; if every illness was the

particular people have it." Cf. also S. Frankel, The Huli Response to Illness
(Cambridge: Cambridge University Press, 1986), 176: "In most cases [Huli]
patients...become aware of bodily disorder and refer to it in descriptive terms only. If
asked why the illness has occurred, they will answer 'bamu,’ 'for no reason.’ The lack
of more elaborate explanation does not necessarily reflect a lack of concern. Many of
these complaints are trivial, but others...are not, and are regarded as serious by the
Huli."

2van der Toorn, Sin and Sanction, 70; by "natural” illness he means one whose
cause can be perceived by the senses.

73M. Stol, JEOL 32 (1991-1992): 61-2. See also the flow chart of Babylonian
health care in Avalos, Illness and Health Care, 231.
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“instrument or technique” of a suprahuman being, one would expect incantations to
attribute every iliness to a suprahuman being, or else none. In fact, however, only some
incantations portray an illness as a suprahuman being’s "instrument or technique”;
others, (i.e., medical incantations) do not. If the illnesses treated by medical
incantations were also thought to be instruments of a suprahuman being, why then are

they not also portrayed as such?74

74Admittedly, there are a few passages in medical incantations that could be
adduced as evidence for an ultimate suprahuman cause. Eyes 2 describes Nergal setting
up his chair between the sick eyes “so that the one could not relax with? the other";
Belly 26 apparently refers to Ea as the "lord" of “my belly" (perhaps Belly, the
personification of kis [ibbi); and Belly 3 (and perhaps also Belly 4) asks Wind
rhetorically, “who brought you here?” In addition, some etiological stories involve a
god in an illness’s creation; for an interpretation of these stories, see Appendix B.



CHAPTER SIX

NATURAL ILLNESS IN BABYLONIA: A HYPOTHESIS

Although this study has argued that the Babylonians thought an illness could
occur without any cause, “naturally,” there is no doubt that they also thought an illness
could te caused by a suprahuman being, "supernaturally.” Why would a particular
illness have been classified as natural or supernatural? It has sometimes been suggested
that a Babylonian classified an illness as supernatural when it struck him as abnormal.
Although our sources provide no direct evidence for this suggestion, I believe it makes
a plausible hypothesis. This hypothesis would explain why the same illness is
sometimes classified differently in different texts, and it would also show how the
circumstantial evidence for natural illness, and the abundant explicit evidence for

supernatural iliness, may be reconciled.

I. Statement of the Hypothesis

Since most scholars have not accepted that the Babylonians thought an illness
could occur "naturally” (at least as [ use the term), they have had no reason to address
why a Babylonian would have classified one illness as natural but another as
supernatural. A few have, however, accepted that a Babylonian associated some
illnesses with the gods more closely than others, and have essentially suggested that he
did so when he found an illness salient, whether because he perceived it as rare,
serious, protracted, bizarre, or in some other way deviating from what he considered

normal. Thus Goltz, while rejecting the possibility that the Babylonians had a
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conception of “'natirliche’ Ursache im modernen Sinne des Wortes,"! does admit that
they may not have thought especially minor illnesses came from the gods, and states
that for any culture classifying an illness
sind vor allem zwei Aspekte massgebend. Die Schwere einer Krankheit, ihre
Dauer und letztlich ihre Unheilbarkeit lassen im Leidenden das Gefih! eines
besonderen ausserordentlichen Schicksals entstehen, fiir das meist eine irrationale
Erklarung gesucht wird. Andererseits ist es die Auffalligkeit einer
Krankheitserscheinung (Epilepsie, Schlaganfall), die den Menschen nach
Ubernatirlichen Ursachen forschen lasst. Der Ansatzpunkt fur die Suche nach
einer nicht-natiirlichen Ursache ist relativ und bedingt durch den Grad der
Einbezogenheit und Immanenz des Religiosen im Gedankengut einer Kultur.2
Likewise, van der Toorn states that "[o]ne may, probably correctly, surmise” that the
Babylonians did not credit "minor ailments... with the same religious significance as the
long-suffered illnesses"” and that "[o]nly the extraordinary was directly reduced to the
'supernatural.” Among the illnesses that the Babylonians thought came directly from
the gods van der Toorn includes illnesses affecting the skin, notably "leprosy,"” because
"{a]mong the afflictions that filled the ancients with spontaneous disgust, skin diseases
seem to outstrip all others," and the "visible and obvious departures from the normal

[that skin diseases represent] singled one out from the common lot and designated one

as the object of divine wrath."3

lGoltz, Heilkunde, 11; on p. 9 Goltz states: “Einschrankend muss bemerkt
werden, dass, wie auch bei den Primitiven, nicht fir jedwede Krankheitserscheinung
Vergehen, Strafe oder Damonen verantwortlich gemacht worden sind. War die
Krankheit leicht, vermeinte man ihren Grund zu kennen, so lohnte es sich nicht, den
gesamten Beschwoérungsapparat des Tempels in Bewegung zu setzen. Je schwerer die
Krankheit war, um so mehr wurde ihre Unerklarbarkeit empfunden und um so eher
nahm der Gedankengang uber ihre Entstehung zwangsldufig den oben skizzirten
Verlauf. Auch heute wird fir eine leichte Erkdltung eine sogennante natirliche Ursache
angenommen und nicht sofort der ‘'Wille Gottes' bemitht. Lautet die Diagnose jedoch
z.B. auf 'Krebs', so ist der Patient oft schnell bereit, eine individuelle Schicksalsfugung
durch Gott anzunehmen."

2Goltz, Heilkunde, 9, n. 39; Goltz seems to believe that the Babylonians
classified all but the most minor illnesses as supernatural.

3van der Toorn, Sin and Sanction, 72-3; van der Toorn places leprosy in
quotation marks because he uses the modern disease as a gloss for a roughly equivalent
ancient illness. He suggests other examples of directly supernatural illnesses on pp.
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Going somewhat further than these scholars, I hypothesize that a Babylonian
classified an illness as supernatural only when he perceived it to be abnormal # This
hypothesis can be broken down into three postulates:

1) A Babylonian regarded some illnesses as normal, others as abaormal;
2) Only when he regarded an illness as abnormal did he find it salient;
3) Oanly when he found an illness salient did he assume that it had been caused

by a suprahuman being, and thus that it signified a suprahuman being’s will.

Conversely, when a Babylonian regarded an illness as normal, he did not find it salient,

and did not assume that it had suprahuman cause or significance; rather, he assumed
that the illness just happened, naturally, often without having any definite idea of how
or why it did so. This hypothesis can be represented schematically as:

normal  » unsalient » no suprahuman cause/significance = natural
abnormal » salient » suprahuman cause/significance = supernatural

To say that the Babylonians regarded some illnesses as "abnormal” or "supernatural"
does not require that they had an explicit conception of either "normality" or “nature”;
as P. Boyer remarks in a slightly different context:>

Representing [supernatural] events or states as special, non-ordinary,
counterintuitive, and consequently attention demanding does not require an
explicit, accessible "conception of nature." It requires only intuitive expectations
about the behavior of physical objects in space, the biological processes that lead
to death and decay, and so on....Against the background of these principles, of
which only a small subset is accessible to the subject’s consciousness, certain

events stand out as intuitively uanatural, to use a handy term....Intuitive principles

should not be confused with whatever explicit representations people entertain
about what "nature” is or what is "natural” or, more generally, what account can

76ff. For skin illnesses as especially divine illnesses, see also M. Stol, JEOL 32
(1991-1992): 631f.

4] understand "normality” as an arbitrary, culturally specific baseline
demarcating what does not elicit explanation or interpretation; an "abnormal”
phenomenon is one that is perceived to deviate from that baseline.

SP. Boyer, The Naturalness of Religious Ideas: A Cognitive Theory of Religion

(Berkeley and Los Angeles: University of California Press, 1994), 35.
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be given of observed regularities in the environment. In many societies, there is
simply no such explicit conception."6

Thus even if the Babylonians had no explicit conception of how an illness not caused
by a suprahuman being occurred, they still may have thought intuitively that some
illnesses did so occur.

This hypothesis is admittedly a simplification, aot least because it does not
consider the role of non-suprahuman agents (e.g., natural forces or biological
processes) in the Babylonians’ explanation of illness causality.” Whether explanations
involving such agents derive from systematic and explicit conceptions of how nature
and the human body "worked" (for which there is scant evidence), or whether they are
more or less ad hoc, is difficult to judge, and will require further research. But it may
well turn out that the significant distinction made in classifying an illness was not

whether the illness had a suprahuman cause or no definite cause (as hypothesized here),

6Cf. GE.R. Lloyd, Magic, Reason and Experience: Studies in the Origin and
Development of Greek Science (Cambridge: Cambridge University Press, 1979), 49-
51: "an assumption of the regularity of natural phenomena is implicit in much of
human behaviour,"” even if, as he claims, "[t]he idea of nature as implying a universal
nexus of cause and effect comes to be made explicit [only] in the course of the
development of Presocratic philosophy”...."[T]he idea that every physical phenomenon
has a natural cause [i.e., a non-suprahuman agent] is neither stated—nor, it would
appear, assumed—as a universal rule before philosophy.” Cf. also Lewis, Knowledge
of Iliness, 199: "The Gnau do not have a word which corresponds to 'normal’ as part
of a concept of 'normality’; although clearly considerations of commonness or triviality,
of what can be expected or understood as a direct visible sequence of dependent events,
lie behind their statements that things just happen'...or happen without intention or
some cause willing or contriving their occurrence.”

"For "biological" processes, cf. SAA 10 302 (in which an infant’s fever is
attributed to teething) and Hunger Uruk 43 (in which groups of illness are linked to
different parts of the body); the latter text is discussed by F. Kocher, Festschrift fir
Heinz Goerke, 22ff.
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but rather whether it had a suprahuman cause or did not have suprahuman cause (ie., it

had either no definite cause or a non-suprahuman cause).?

II. Evaluation of the Hypothesis

Our sources do not provide the information needed to prove or disprove the
hypothesis directly. Although many texts incidentally indicate that an illness has been
classified as supernatural (by attributing it to a suprahuman being), few offer any
justification for its classification; and those that do offer justification merely indicate a
particular feature of the illness, without indicating the general principle that made that
feature relevant.? Babylonian texts never state that an illness was classified as
supernatural because it is abnormal, or articulate any other principle according to which
illness was classified.

In the absence of direct evidence for the hypothesis, one could theoretically
judge its plausibility by how well it accounts for the classification of ilinesses in
Babylonian texts. If a Babylonian invariably and exclusively classified an illness as

supernatural when he considered it abnormal, it would follow that the illnesses that he

8According to Frankel, Huli Response, 176, the Huli make just such a
distinction: although patients usually refer to illness in descriptive terms and say that it
occurred "bamu,"” "for no reason," "[i]n other cases, in addition to offering a descriptive
diagnosis, they may express an opinion about how such illnesses come about. These
are general statements, and do not specify what caused the illness in the particular
instance under discussion. When asked why the illness occurred, the answers in such
cases would include 'old age,’' 'because it is the time for head colds,’ 'worms,' 'blood,’
[and so forth]. When asked why the illness affected them and not someone else, the
answer would again be 'bamu,’ 'for no reason,’ or ‘'manda nabido,' 'l don’t know."
Frankel concludes that "[i]t is perhaps misleading to gloss bamu as 'for no reason.’

The distinction between those illnesses which occur bamu and those which do not [e.g.,
those attributed to spirit attack and pollution] is more between illnesses which are given
no socially or spiritually significant explanation, and those that are given such
explanations.”

9E.g., M. Stol, Or 54 (1997): 408, cites references that suggest an illness was
classified as supernatural when it was pretracted, but the references do not state why
protraction would lead one to assume an iliness had a suprahuman cause.
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classified as supernatural and those that he considered abnormal would be the same.

Since it is unlikely that the same illnesses would be supernatural and abnormal
fortuitously, or that an illness was considered abnormal only after it was classified as
supernatural, showing that the same illnesses were classified as supernatural and
considered abnormal would provide strong circumstantial evidence that the hypothesis
is correct. Yet to demonstrate a coincidence between supernatural and abnormal
illnesses one would first have to establish what illnesses the Babylonians considered
abnormal; because our sources never clearly state that an illness (or any other
phenomenon) is “abnormal,” and because it cannot be assumed that the Babylonians
and we ourselves would have considered the same illnesses abaormal, this is
impossible to do.10

The lack of evidence for the hypothesis does not imply that it is wrong,
however, because our sources probably would not provide such evidence even if it is
right. Most Babylonian texts that mention illness are interested in treating it, not in
classifying it per se. Although how an illness has been classified was presumably
relevant to its treatment, why it had been so classified may not have been; thus most
texts may not justify an illness’s classification simply because doing so was irrelevant
to their purpose. Moreover, even if the hypothesis is correct, a text would never have
reason to state that an iliness was classified as supernatural when it was abnormal; asa
known constant in every illness’s classification, this general principle would have been

presumed obvious and thus not made explicit.!! A text would at most have reason to

10For what it is worth, illnesses treated by medical incantations (e.g., flatulence,
toothache, and a sty) by and large seem to me normal and unsalient, especially relative
to many of the ilinesses other incantations attribute to a suprahuman being (which often
seem more serious, include more varied symptoms, and affect not only a person’s
body, but also his mind, emotions, and social relations).

In any case, the principle presumably would have been largely intuitive.
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indicate the unknown variable in the illness’s classification—namely, the specific
feature that made the illness seem abnormal. Thus while our sources do not provide the
information needed to prove the hypothesis, that is neither here nor there; one would
not expect such information in any case.12

Further, the hypothesis merely suggests that the Babylonians classified illness
as they apparently classified other phenomena. Scholars have remarked that in
Babylonian divination a distinction is made between normal and abnormal phenomena,
and suprahuman cause and significance is attributed only to the latter. According to
A.L. Oppenheim, "the normally functioning cosmos is not the manifestation of supreme
intelligence or the achievement of an omniscient divine will or also the expression of
creative power—on the contrary, only that which is deviant, extraordinary, or outside
the norm is meaningful because it is carrying a message to the observer."!3 Likewise,
I. Starr notes that in Babylonian extispicy “[i]t was the absence of any [fortuitous
marks] or any other part of the liver, their dislocation from their normal position, or any

other abnormality observed on them by the haruspex which made them ominous, and

12Pertinent to the hypothesis, however, is a group of three Neo-Assyrian letters
sent from scholars to the king. In two of the letters (SAA 8 1 and SAA 10236), a
scholar tells the king he should not worry about an illness because it is murus Satti,
literally "an illness of the year." S. Parpola translates murus $atti as a "seasonal”
illness, presumably because in a third letter (SAA 10 241) one of the same scholars
apparently warns the king that an unseasonal illness is something to worry about.
Taken together, the letters seem to corroborate the hypothesis in that a seasonal (and
thus normal) illness is not attributed to any cause and is not regarded as significant,
while an unseasonal (and thus abnormal) illness is for that reason attributed to the gods.

13A L. Oppenheim, "Perspectives on Mesopotamian Divination," in La
Divination en Mésopotamie ancienne et dans les régions voisines, XIVe Rencontre
Assyriologique Internationale (Paris: Presses universitaires de France, 1966), 36.
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predictions were derived from their abnormalities."14 Since the principle that
suprahuman cause and significance is to be inferred from abnormality is already attested
among the Babylonians, the hypothesis that iliness was also classified by that principle
seems plausible; its major claim is merely that the Babylonians did not invariably

consider illness abnormal.

III. An Application of the Hypothesis
The hypothesis may be used to resolve a long-standing crux of Babylonian
medicine: namely, why do different texts sometimes classify the same illness
differently? To take cne example, medical incantations and prescriptions do not
attribute bu’sanu illness to any cause, but a diagnostic omen attributes it to a
suprahuman being:
Summa 12’3 irrdSu ebtd u zumursu aruq bu’Sanu isbassu qat Gula
Ifan iq:i'ant’s insides are cramped and his body is yellow, it is bu’$Z2nu, the "hand of
oula (TDP 228:96)15
As discussed in Chapter One, scholars have associated medical incantations and
prescriptions with the as3, and diagnostic omens with the 4sipu; to account for
discrepancies between the texts, they have posited that the asd and zsijpu differed in
their understanding of, or interest in, whether or not an illness had a suprahuman cause.

Yet this interpretation is unconvincing, since prescriptions occasionally do attribute an

illness to a suprahuman being, and diagnostic omens sometimes do not; and Chapter

141, Starr, Queries to the Sungod: Divination and Politics in Sargonid Assyria,
State Archives of Assyria, 4 (Helsinki: Helsinki University Press, 1990), xxxix. K.
van der Toorn, Sin and Sanction, 80, has already made the connection between illness
classification and divination, by referring to "directly supernatural" illnesses as
“ominous"” illnesses.

15Although there has been some debate as to the meaning of g4t DN (e.g., van
der Toorn, Sin and Sanction, 78ff., Avalos, Illness and Health Care, 130ff., and M.
Stol, BiOr 54 (1997): 407), 1 believe it must indicate the cause of the illness.
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Three has shown that medical incantations were considered ZSipdtu. Thus prescriptions
(insofar as they reflect the practices of the as@) show that occasionally the asd explicitly
attributed illness to a suprahuman being, and diagnostic omens and medical incantations
show that sometimes the Zsipu did not. While it may be true that the asd usually treated
illnesses that he did not attribute to any cause, and the 23ipu more often treated illnesses
that he attributed to a suprahuman being, one cannot conclude that whether an illness
was attributed to a suprahuman being depended on whether an asé or an aSipu treated
it—perhaps the astd and Zsipu tended to treat different kinds of illness.

If the hypothesis is correct, whether an illness was attribute | to a suprahuman
being would have depended in part on the circumstances surrounding it. A Babylonian
presumably could consider an illness abnormal on the grounds of any one of the three
variables in his classification of it: 1) its symptoms; 2) the context in which it occurs;
or 3) the perspective from which he views it. Thus the hypothesis predicts that an
illness’s classification was fluid—not only could two illnesses be classified differently
because they had different symptoms, but a single illness could be classified differently
when it occurred in different contexts, and a single case of illness could be classified
differently when viewed from different perspectives. Under certain circumstances, agy

illness might be considered abnormal, and so classified as supernatural.!6

I6Ethnography suggests that circumstances could affect an illness’s
classification in various ways; for example, cf. V. Turner, The Forest of Symbols:
Aspects of Ndembu Ritual (Ithaca, New York: Cornell University Press, 1967), 301,
speaking of the Lunda of Africa: "[s]ome sicknesses are so common that the element of
the untoward which makes people immediately suspect sorcery or withcraft is lacking.
Nevertheless, if these become exceptionally severe or protracted, suspicion grows."
According to Lewis, Knowledge of Illness, 154, among the Gnau "[i]f a person of no
concern to one’s interlocuter is ill, the sick person may be said by him to be ‘just
sick'...or, even if he has died after an iliness, he may be said 'just to have died'...he
died for no reason, by no cause or purpose.” Frankel, Huli Response, 177-80, states
that "[t]he likelihood of [the Huli] being satisfied with naturalistic explanations relates
to a number of features of the illness, and of the patient suffering from it." In addition
to the illness’s severity, rarity within the patient’s age group, and protraction, other
factors that may affect an illness’s interpretation include the ill person’s social situation:
“an intercurrent illness that might otherwise have been disregarded may take on great
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This raises the possibility that texts classify the same illness differently because

they classify it under different premises. Whereas incantations and prescriptions were
meant to treat illness, diagnostic omens were meant to interpret it (by determining its
prognosis, diagnosis, or significance). Thus incantations and prescriptions were
presumably used for every kind of illness, but diagnostic omens only for those illnesses
whose interpretation was uncertain.!? Insofar as normal illnesses were assumed to
have neither cause nor significance, and convention or experience could be relied on to
predict their course and outcome, they would have required no interpretation. In
contrast, insofar as abnormal ilinesses were assumed to have both suprahuman cause
and significance, and perhaps to follow an abnormal course, they would have required
interpretation. If only abnormal illnesses needed to be interpreted, the very act of
consulting diagnostic omens would presuppose that an iliness seemed abnormal, and so
a diagnostic omen might classify an illness on that premise.

To return to the example of bu’sanu, I suggest that medical incantations and
prescriptions classify it in the abstract, devoid of context and from the perspective of a

typical and disinterested member of Babylonian culture; they do not attribute bu’sznu to

significance where the patient has an outstanding grievance”; or his attitude toward
religion: although “[a]ny illness can be given a religious dimension...the specific form
of the iliness is not usually relevant...the key issue here is the particular attitude of the
patieat....In general, we find that people’s interpretations of illness are consistent with
their preceding commitment to particular religious views."

l7Cf. E. Gillies, "Causal Criteria in African Classifications of Disease," in
Social Anthropology and Medicine (A.S.A. Monograph 13), ed. J.B. Loudon (London
and New York: Academic Press, 1976), 364-5 and 379: Among the Ogori of Nigeria
"not all illnesses are seen as calling for divination, any more than all deaths are. Fora
aumber of diseases, traditional Ogori have strictly naturalistic...explanations [including
sunstroke, sexual intercourse, or polluted water]....None of these diseases are thought
to require divination, any more than are such merely trivial everyday complaints as
indigestion, constipation, diarrhoea or the effects of too much guinea-corn beer."
"[S]ince in most societies consulting a diviner is expensive and carrying out his
recommendations may be troublesome as well, [there is] usually a preliminary, rough-
and-ready classification of diseases into those that are, and those that are not, worth
consulting a diviner about."
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any cause because in the abstract bu’s$anu was considered normal, and so thought to
occur naturally. Yet bu’sanu might seem abnormal when it occurred in certain contexts
or when it was viewed from certain perspectives. In order to interpret an abnormal case
of bu’sanu, the Babylonians consulted diagnostic omens (or used other forms of
divination).18 Since diagnostic omens would not be consulted for a normal case of
bu’sanu, the diagnostic omen that attributes bu’sznuto "the hand of Gula" presupposes
an abnormal case of bu’$§anu; the omen indicates not that Gula causes bu’$anu, but

rather that if such a case of bu’$anu seems abnormal, then Gula must have caused it.

IV. Conclusion

Although the hypothesis presented in this chapter is necessarily speculative, it
does illustrate how the categories of natural and supernatural illness may have
coexisted, and even complemented one another, within a single classificatory system.
Thus the many texts that attribute illness to a suprahuman being do not necessarily
contradict the conclusion drawn from medical incantations, that some illnesses had no
definite cause. Rather, the evidence for natural illness suggests that perhaps the
Babylonians’ response to illness was more complex than has generally been
appreciated—that for every illness alternative interpretations were possible, and the
choice of interpretation depended not only on the illness’s symptoms, but also the
circumstances in which it occurred and the perspective from which it was viewed.

Clearly, further research remains to be done, both to address issues not addressed here

18Cf. G. Maskarinec, The Rulings of the Night: An Ethnography of Nepalese
Shaman Oral Texts (Madison: University of Wisconsin Press, 1995), 29: in traditional
Nepal "[a]s afflicted persons and their families exhaust simple methods and household
cures without success, straightforward natural explanations [ie., attributions to non-
suprahuman agents] become less applicable to the situation. Extended causalities
become necessary, along with the services of a professional capable of diagnosing and
treating them."
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(e.g., the role of non-suprahuman agents in causing illness, the transformation of one
illness into another, and the spread of illness through contagion), and to test the
hypothesis against the many references to illness in our sources (especially letters). But
I believe that by making a case for natural illness, this study provides an important new

perspective from which to investigate the Babylonians’ response to illness.
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TEXT EDITIONS OF MEDICAL INCANTATIONS

The following editions of published Babylonian medical incantations are ordered
alphabetically by the body part or illness they treat (i.e.: Belly, Bleeding, bu’s4nu,
Eyes, martu, maskadu, su’alu, Teeth, urbatu, and Various Illnesses); within each
group, incantations are ordered more or less thematically. For each incantation, a
hezding indicates its place of publication, provenance, and basic bibliography (older
treatments are not cited systematically). When an incantation survives in duplicates,
exemplars written in Babylonian script are identified lower-case letters, those in
Assyrian script by upper-case letters. For transliterations, line numbering follows the
tablet on which the incantation appears; for transcriptions, line division follows the
sense of the text, and thus is somewhat subjective. Transcriptions are in fact more
properly normalizations, and are aot intended to represent the actual phonetic
rendering of the text in a given period. I use them only to express my own
understanding of the grammar of the text, and they should be considered as much an
interpretation as the translation. In order to make it easier to see the basis for the

transcriptions, I place them at the head of scored transliterations.
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Belly
Belly 1
OECT 11 3 (AB 214)
OB, provenance unknown
T. Fish, Iraq 6 (1939): 184 (edition); O.R. Gurney, OECT 11, pp. 21-2 (edition);

Foster, Anthology, 123 (translation).

1 si-i Sa-a-ru-um si-i $a-a-ru-um
2 si-i $a-a-ru-um ma-ri M-l

3 si-i Sa-a-ru-um nu-pu-us§ ni-5i
4 i-na qa-qa-di-im si-i Sa-a-ru-um
) i-pa i-nim si-i §a-a-ru-um

6 i-na pi-i-im si-i $a-a-ru-um

7 i-na uz-nim si-i $a-fa-rul-um

8 i-na $u-bu-ur-ri-im fsili sa-Ta-rul-um
9 Milip-sa-a[h a}]-fwil-lum

10 M x'[ ] X' ni ixxx1
rubric:

11 Mkal-[inim-ma] f$a?l-[a]-frul-um

sisarum si Sarum

si $arum mari ili

si $arum nupus nisi
ina qaqqadim si $arum
ina inim si §arum

ina pim si $arum



ina uznim si $arum
ina Suburrim si Sarum
Lipsafh a]wilum

| B ]

Go out, Wind! Go out, Wind!

Go out, Wind, son of the gods!

Go out, Wind, abundance of the people!
Go out from the head, Wind!

Go out from the eye, Wind!

Go out from the mouth, Wind!

Go out from the ear, Wind!

Go out from the anus, Wind!

May the [m]an get relie[f]!

(inc[antation] (for) flatus)

Belly 2

Kocher BAM 574 (K 191+) iii 56-7
NA, Nineveh

Kichler Beitr. 10-1 (edition); E_ K. Ritter, Studies Landsberger, 312 (translation); W.
Farber, TUAT II/2, 272 (translation); Foster, Anthology, 843 (translation).

56 EN S$a-ru-um-mi $4-ru $d-ru IZI DINGIR.MES atti 3a-ru §a bi-rit ze-e

57 u $i-na-a-ti attd tu-si-a-ma it-ti DINGIR.MES SES.MES-ka [nal-di-a-at

GIS.GU.ZA-ka EN
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Sarummi §3ru
Saru i$3c 1li atta
Saru $a birit z€ u §inati atta

tdsiamma itti ilf appika nadiat kussika

Wind, Wind,
Wind, you are the fire of the gods,
Wind, you are the one who is between excrement and urine—

(After) you have come out, your chair will be set up with the gods, your brothers!

57: na-di-a-at could also be the second-person singular stative nadiat "you have set

up.”
Belly 3
Koécher BAM 574 (K 191+) iii 43-5

NA, Nipeveh

43 EN IM el-lu 54 ina KUR-i 45-bu man-nu ub-lak-k[a -dla §4 a-me-lu-
ti

44 & UZU-56  aka-lim $4-nis KUS?$4 &2 X1 [  -|n? IM ama $u-
bur-ri

45 ki-ma se-er ka-ra-nim ta-aZ-la-[ ] TUGEN

$aru ellv $a ina $arli asbu mannu ublakk(a]
[x-x-d]a $a amiliiti 5a $irSu 12 akali $ani$§ masaksa?la[...]

[...] $aru ana Suburri kima sér kardni taZlaf...]

Pure Wind that dwells on the mountain, who brought yo[u] here?
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[...] of mankind, whose flesh is not to be eaten (variant: whose skin?is notto be [...])

[...] Wind,...through the anus like a “wine snake!" [...]

43-4.: Cf. Lamastu I 187-8: iStanatif dami nesplti $a amiluti Sira $a 1a akali esemta $a 12
karasi "She keeps drinking ‘blown’ human blood, (keeps eating) flesh which is
not to be eaten, (keeps gnawing) bone which is not to be gnawed”; and W.G.
Lambert, AfO 23 (1970): 41, L. 24: $ir am[ilutimma 12] takkali $ir’an
amilitimma 13 takassasi "Do [not] eat hu[man] flesh, do not consume human
sinews!"

44: The antecedent of both the masculine possessive pronoun -$§u on $iru and the
feminine possessive pronoun -$a on masku?is presumably the feminine
amildtu.

44-5: The $3ruin l. 44 is presumably the personified "pure Wind" mentioned in 1. 43
(rather than mere flatus), which is to leave the body through the anus like a

snake.

Belly 4
CT 51 202 (BM 123385) iii 1-4

NA, Nineveh

[...]
1 ul DAB-k[a...]
2 man-ou ub-lak-Tkal [...]
3 ta-as-bat ir n[a?...]
4 EN s&ipat a-5a-Tx1 [...]
rubric:

5 3 ka-inim-...]



[.--]
ul sibitk[a...]
mannu ublakka [...]

tasbat...[...]

]

L]
He is not you[rs] to seize [...]
Who brought you here? [...]

You seized [...]

o]

This incantation’s identification as a Belly incantation is tentative.

Belly 5
Kocher BAM 574 (K 191+) iii 54
NA, Nineveh

54 EN SA nam-zi-tum bi-la-as-su IM! TULEN

libbu namzitu

billassu $aru

The belly is a fermenting vat,

Its fermenting mixture is flatus

54: I emend UH to IM.
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Belly 6
PBS 7 87 (CBS 1690) rev.
OB, probatly Sippar
W. Farber, JNES 43 (1984): 70 (collations).

1 Tmaml-zi-is-si JA-ar-tu[m]
2 bi-il-fa-as-si $§a-rum
3 §i-ip-tum an-ni-tum

fsal JAMAR.UTU i-na ma-tim
lMg1-5a-ab-5u-Mg?
[x S]A%bi-5u 0 SA[G?.DU-5u]

[x] fi-na?! arka-alt ]

© N O G h

[la-mJa? na-ag-la®-[bu]

namzissu 'artu[m]

billassu $arum

Siptum annitum $a Marduk ina matim usabsd
[x Li]bbisu u qa[qqadisu]

[x i]na arka]t...]

[Iam]a nagla[6a?]

| BT ]

His fermenting vat is the ches]t],

His fermenting mixture is flatus—

This incantation, which Marduk caused to exist in the land,

[Is for?] his [he]art and [his] h[ead]!
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[Go out throug]h the rea[r...]!

[Befor]e the scalpefls]

1-2: If the incantation began on the obverse, the antecedent to the third-person singular
masculine suffixes may have been mentioned there. Note 'artum for irtum;
according to Farber, the traces after -tu/m] on the copy are merely scratches.

6-7. The restorations are very tentative; cf. Belly 21:9-10, exemplar C: $a DUG,.GA
lib-bi u SAG.DU la? ma?-par GIM? IM a-na $u-[buJr GIM ser-ri GESTIN a-na
EGIR li?-sa?/a 1"The one who says, 'my belly and my head,' cannot be
withstood?! May it (Belly) come out? like flatus through the anus, like a 'wine
snake' through the rear!"; cf. also Belly 31:21°.

8: This line may begin the /ama surrd naglabi element, for which cf. Eyes 8:5 and

maskadu 1:5.

Belly 7
Kécher BAM 574 (K 191+) iii 41-2
NA, Nineveh
41 [EN ()] 138 fx x x an x! sa-[b]i-tum

42 [n]Jam-zi-tum ér-tum ina a-mat JAMAR .UTU ina qi-fbit? [¢UJTU LU lib-

ht TULEN

[eeeeeieea... ]
[...]sa[b]itu
[n]amzitu ertu

ina amat Marduk ina qibit [S]amas amilu liblut
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[...]is a female br[e]wer,

[A fe]rmenting vat is the chest—

At the word of Marduk, at the command of [S]Jamas, may the man get well!

42: The scribe glossed the IGI of ér (A.IGI) as : ME (or PI?), perhaps because he did

not understand the incantation’s meaning or was unfamiliar with the syllabic

value ér.

Belly 8

A. Cavigneaux and F. al-Rawi, De Meyer AV 83, text A IM 95317) 16-27

OB, Sippar

A. Cavigneaux and F. al-Rawi, De Meyer AV 82ff. (edition), and A. Cavigneaux, ASJ

16
17
18
19
20-1
22
23
24
25
26
27

18 (1996): 37-8 (corrections); N. Wasserman, NABU 1995/71 (comments).

GIS.GI 3a JEN.ZU! GI sa ma-kan-na

dEN.ZU be-Tli! G-su-up zi-bi-in-ka
Ima?-ant-nu-um li-ri-fid? a-na SA.KUS?E
SU.HA iba-ar KU,

am-me-pim a-di-i-[n]a e?1 zi im GIR? im-pa-as
al-su-um-ma ak-3u-<da>-am-ma

il-su-ma-am-ma 4-ul ik-§u-da-ni

na-zi a-ba-ra-k[a-aJt “nin-gal

i-na pi-i na-zi Ma-bal-ra-ka-tim

§a 9nin-gal li-si-a-am-ma

KUg $a ap-pa-ri-im li-si-a-am



rubric:

28 tu-e-en-ne-nu-ri U ma-da-di-im

apum $a Sin qan@m $a Makkana

Sin béli usuf zibinka

mannum lirid ana Sakusim?

ba’irum ibar ninam

ammeénim adi[nja...impas

alsumma ak$u<d>amma

ilsumamma ul ikSudanni

Nazi abarakk(a]t Ningal

ina pi Nazi abarakkatim $a Ningal lisiamma

nunum $a apparim lisiam

The canebrake of Sin is (made up of) the reed of Makkan—
My lord Sin, pull up your reed fence!

Who will go down to the $akusd official?, (saying)

"A fisherman fished for fish;

"Why until now has he (the fisherman?) struck...?"?

[ran and ma<d>eit,

It ran to me but did not make it to me;

Nagzi is the female steward of Ningal;

At the command of Nazi, the female steward of Ningal, may it come out,

So that the fish of the swamp may come out!

(incantation...(to treat) the blocking up (of the belly))
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16: The ZU of EN.ZU is written SU. Hg.27-8, in MSL 7, p. 68 identifies both kisu

and sippatu as qan Makkani "the reed of Makkan "

17: zibnuis a "reed mat or fence"; see Cavigneaux, ASJ 18 (1996): 37-8. Itake zibnu
as referring to the canebrake of Sin mentioned in 1. 16, which keeps the fish in
the swamp.

18: Cavigneaux and al-Rawiread a-na SA ABZU , (DE)-e (for the reading of DE as
apst, see Cavigneaux, ASJ 9 [1987]: 46-7). Yet one would expect apsim (with
mimation), and this line seems to be a variant of the mannam [uspur formula,
which so far as [ know is always directed toward a being. I tentatively read
SA KUS.E, for Sum. §2-kas-3, an official title that etymologically corresponds
to Akkadian munip libbi, "the one who eases the fibbu ("heart," but also
“belly")," an epithet appropriate to this context.

19: Assuming that l. 18 is a variant of the mannam [uspur formula, 1. 19 (and
following ?) may be the message that is to be sent. Wasserman suggests that the
ba’iru may be Sin.

20-1: adina is tentative (in Old Babylonian one would expect adini). Although the
basic sense of mapasu is "to beat," it has a wide range of specialized meanings,
including "to weave" and “to cut," both of which could refer to reeds. The
middle of the line is obscure. One possibility is [I]a-si-im GIR "one swift of
foot"; Belly 16:60 and 22:34 refer to the personified Belly’s running ability, and
Belly may be the implicit subject of the verbs in il. 23 and 26.

25-6: Or perhaps, "From the mouth of Nazi, the female steward of Ningal, may it (the
command) come out."”

28: The v is unexpected, and perhaps should be emended to $i-pa“at!(cf. L. 31 on the
same tablet: $i-pa-at UR.GI;.RA "incantation against a dog"; and 1. 40-1: -

pa-at s5a.mu "incantation: my belly"). For madadu in the sense of the "blocking



up(?)"” of watercourses, see CAD s.v. madadu A, mng. 2, and cf. the similar

image of the passages from the belly "silting up" in Belly 9.

Belly 9
AMT 45,5 (K 5416, A) obv. 1'-9’
Koécher BAM 509 (Sm 1802)i' 1'-9
Kécher BAM 508 (K 239+)ii 1’-10°
Kocher BAM 577 (K 11266) 1’-5°
STT 252 (S.U. 52/69) 16-20

m o9 Q w

Koécher BAM 574 (K 191+) ii 46-8
A-D, F: NA, Nineveh; E: NA, Huzirina

E. Reiner, JNES 26 (1967): 192 (transliteration of E); W. Farber, JNES 49 (1990):

319-20 (edition of A-D).

1 mind malt libbuka

cr ]-Tkal
Ei6 EN mi-na-a <<la>> mal-lu-u <<ina>> lib-bu-ka »
F46 EN m[i>-n]a?fa ma-lu-G lib-bul-[ ] »
2 [mina malla Libbika

c2 I ME]S-ka

E [KI.MIN? ] »

F [mi-na-a ma-lu]-fa’ lib-b[u- ]

3 [... libbaka

Al [ Jmufzul [ ]

B1” [ Jfxxx!'][ 1

C3 I 'SA1.MES-ka

E [ ma]l?-Nu-ul 17 ib-Tbu-kal »

F47 afx x x x! [ ] »
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B2’
C4
D1’

A3’
B3’
cs
D2’

F48

A4’
B4’
ce’

AS’
BS®
c7

A6’
B6’
cs8’
D4’
E20

manna luspur ana  gugalli ina Libbika
[ Jou  lu-us-pur lana X x x x!
[ ] ama GUGAL |
[ ] fana GU.GAL ina! ib-bi-ka
[ -rpu]r fana x1[ ] lina lib-bil-k[a]
man-nu  lis-fpur?l-ru  ana GU.GAL [ ] »
[ ]
1issa marrati $a kaspi
hi3-34-a GIS.MAR MES s4 KU.BABBAR
[ 1 KU.BABBAR
Mig1-s4-a GIS.MAR.MES 34 KU.BABBAR
[ ]
[ GIIS.TMARTMES 18 33 KU.BABBAR
traces
gidimmeéti $a  purasi

A gi-dim-me-ti sa KU.GI

B gi-dim-me-e-ti | 1

C u ki-din-ni-e sa KU.GI

D ] »

E $a-di-me-Tnil sa KU.IGI! »
fipatta narati hpatta atappati
[lli-pat-ta-a ID.MES b-pat-ta-a a-tap-pa-a-ti

] ID.MES l-pat-ta-a fal| 1
li-pat-ta-a ID.MES fi-pat-ta-a a-tap-pa-ti
[[Ji-pat-ta-a IDME[S] % [ 1 »
lip-pa-at?t[a?- ]fx1 KI.MIN !9 a-tap-pa-a-nu »
Lpparsidani lastni zusu
[Ji-par-si*-du-G-ni  lu-su-G-ni  zu-30
[1}i-Tparl-si-du-ni fu-su-G-ni  zu-fal-[ ]

Li-par-§i-du-ni lu-su-G-ni  zu-4-Su

-dJu-ma li-su-ni zu-u-5u

[
Mu?lsi i Mum?? mu v-a lib-bi [(?)] DINGIR-3G

asamsitu Sa ILibbisu lisamma
a-§am-Su-tum  §4 flib-bi-su 7 [ -ajm-ma
[ -3a]m-3u-tum 34 lib-bi-30 li-sa-am-ma

a-[§]Jam-§u-tu ls4 Lbl-[ ]-Ts6! lLi-sa-am-ma

Sama$  limur
aUTU li-mur »
dUTU li-Fmur?
dUTU li-mur
[Ji-mur »
dUTU li-mur-su »
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9 Siptu ul  yuttun Sipat Asallupi asip ili
A EN u iutwun?® [  aslalle-hi ME'UME DINGIR.ME
B7 [ u]l iu-ut-twun EN  dasal-li-hi u dgu-la® 1 X1
C9® [ENT ul iu-tu-un E[N aslal-lo-hi MAS.MAS DINGIR.MES
D EN u ifu-tuwun 5 [ ]
E EN [u]l fu-tand0pi KILMIN
iddima anaku assi

A SUB-ma  anaku 45-5i

B id-di-ma a-na-ku  43-31

C SUB-ma  ana-ku  45-8i

D [ ]»
10 Gula bullitima qistaki hLgi té Sipti
A9’ L]JA-ma NIG.BA-ki TI-1 TUGEN
B9’ fJa TILLA-ma  NIG.BA-ki li-qé-e TUGLEN
C10’ Udlgy-a TILLA-ma INIGLBA-ki TIi EN
D dgu-la TILLA qis-ta TI-e EN
rubrics:
Al10° [ -in]im-ma 3a-gig-ga-kam
Cl1’ 3 ka-inim-ma  3a-gig-ga-kdm

What are your insides full of?

[What] are your insides f[ull of]?

[...] your insides?—

Whom shall I send to the canal inspector inside you,

(So that) they (fem.) may take up spades of silver (and) shovels of gold,
Open the rivers, (and) open the canals?

May his excrement escape and come out,

May the whirlwind inside him come out and see the sun!

The incantation is not mine, it is the incantation of Asallubi, exorcist of the gods, he cast

it and I took it (up);
Gula, heal and take your gift!

(incantation for a sick belly)
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1-3: Itis unclear why libbu is plural here.

2 E: There is very little space in the break, but since 1. 2 apparently repeats |. 1, E may
have KI.MIN in the break (as it does in ll. 6 and 9). It is also possible,
bhowever, that the signs at the end of E 16 represents L. 2, in which case E would
have omitted 1. 3.

5-6: The implicit referent of the feminine plural verbs /i$$4 and lipatta are presumably
the daughters of Anu (rather than the masculine singular gugallu of 1. 4).

5 C: kidinné (mng. uncert.) instead gidimméti, E: $a-di-me-Tnilinstead of gidimmeéti,
perhaps to be emended to 0 kidin’-/nil

7 A: lemend pito $1; B §° is apparently an indented line; E is apparently corrupt.

7-8: Note the Assyrian form IisGniin |. 7 alongside the Babylonian form lisimma in 1.
8, and that the patient is referred to in the third person, rather than the second
person asin ll. 1-4.

8: A6’ is apparently an indented line, although I. 8 does not belong with L. 7
grammatically.

9 A: Iemend anto ME; E: KI.MIN apparently refers to 1. 14-5 of the tablet: Sipat Ea
u Asallupi $ipat Damu u Gula Sipat Ningirima bélet Sipti Sunu iqb@nimma anaku
la55i7"It is the incantation of Ea and Asallufi, the incantation of Damu and
Gula, the incantation of Ningirima, mistress of incantations; they said it and I

took it up."

Belly 10
Kécher BAM 574 (K 191+) 1ii 23-31
NA, Nineveh
Kichler Beitr. 8-11 (edition); N. Veldhuis, OLP 21 (1990): 37-9 and 43 (transcription,

translation).



23

24

26

27

28

29

30

31

EN SA 9UTU ina KUR-i [ ] GIG-ma : »
U SA ina méa-kan¥ a-si-ma 930 [is-sub-su]

54 JUTU im-me-ru p[a]-Tnul-[5]0 »

dUTU sam-ma TA KUR-i tG-3e-ri-dam-[ma]
is-kun-ma ina fqaql-qa-ri »

Sur-5u-5u qag-qa-ra DIRI SI.MES-50 AN-e nak-pa
is-bat SA JUTU re?1gi-5u »

is-bat SA 930 ina DUNGU.MES »

is-bat SA GUD ina tar-ba-si

is-bat SA UDU.NIT[A ilna su-pu-ri »

issbat SA ANSE ina su-gal-li

isbat SA UR.FGL,7 ina si-ga-ri »

is-bat SA SAH ina erre-ti

is-bat SA GURUS ina me-lul-ti »

isbat $A KISIKIL ina ur-§-8§4

is-bat SA NENNI A NENNI »

tu-‘mul-re-e tu-ga-ree

a-na e-re-35i-3u-ma SU-30 i-di : »

e-ma is-ku-nu i-di TU¢EN

libbi Samas ina $adi [...] marusma

Sammi libbi ina Makkan asima Sin [issupsu]

$a Sama$s immerd p[a]na[$]u

Samas Samma istu $adi uSéridam[ma]

iSkunma ina qaqqari

Sursisu qaqqara mall qarnasu $amé nakpa
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isbat libbi Samas I6qiSu

isbat libbi Sin ina erpéti

isbat 1ibbi alpi ina tarbasi
isbat libbi immer](i i]na supuri
isbat libbi iméri ina sugulli
isbat libbi kalbi ina $igart
isbat Iibbi Sahi ina erreti

isbat libbi etli ina mélulti

isbat libbi ardati ina ursisa
isbat libbi annanna mar annanna
tumuré tugaré

ana erésifuma zumursu idi

éma iSkunu idi

The belly of Sama$s was sick on the [...] mouatain;

The plant for the belly was growing in Makkan, so Sin [picked it];
Sama$’s f[a]ce brightened;

Samas brought the plant down from the mountain,

He planted it in the ground,

And its roots filled the earth, its horns gored the heavens;
It seized the belly of Samas, the one who took it,

It seized the belly of Sin in the clouds,

It seized the belly of the ox in the pen,

It seized the belly of the shee[p i]n the fold,

It seized the belly of the ass in the herd,

It seized the belly of the dog at the bolt (of the door),
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It seized the belly of the pig in the sty,

It seized the belly of the young man in the game,

It seized the belly of the young woman in her room,
It seized the belly of So-and-so, son of So-and-so—
tumure tygaré

At his request, abandon his body!

W herever he planted (you), abandon!

28: sigaruis part of a door’s lock, but is also sometimes used as a metonym for the
entire door. The door of the house (usually the threshold, askuppatu) is the
characteristic place for a dog.

31: Veldhuis reads i-di as i-$allim. I understand this line as a command to Sammj libbi

to abandon Samas's (or perhaps the patient’s) body.

Belly 11
YOS 11 11 (YBC 9897) obv. 1-17
OB, provenance unknown
W. Farber, YOS 11, p. 62 (collations) and JNES 49 (1990): 308-9 (edition); N.
Veldhuis, OLP 21 (1990): 27ff. and 42 (edition); Foster, Anthology, 135

(translation).
1 dUTU sa-am-ma-am i$-tu H[UR.SAG]
2 U-3i-bi-ra-am-[ma]
3 SA dUTU mu-§i-bi-fril-su

is-ba-at

SA 9INANNA i-na 3a-me-e is-ba-at

N W A

SA GUD i-na sg-pu-ri-fim7 is-ba-at



7 SA UDU ina ta-ar-ba-si-ifm] is-Tbal-at
8 SA GURUS ina §u-li-iim is-ba-[a]t

9 SA KISIKIL i-na me-lu-ul-ti-im is-fbal-at

10 ma-an-na-am lu-u§-pu-ur
11 a-na wa-Si-ib ap-si-i-im
12 fra -bi-i-im

13 dUTU sa-am-ma-am fi§-tu JUR.SAG
14 4-3i-bi-ra-am-ma

15 SA 9UTU [m]u-Si-bi-riisu Fsl-[ba-at]
16 SA INA[NNA] ina fsal-m[ee is-ba-at]
17 [S]A G[UD...]

Samas Sammam istu $[adim] usébiram[ma]
libbi Samas musébirisu isbat

Libbi Sin ina Samé isbat

libbi alpim ina supQrim isbat

Libbi immerim ina tarbasifm] isbat

Libbi etlim ina $ulim isbat

1Libbi ardatim ina melultim isbat
mannam luSpur ana wasib apsim rabim
Sama$ Sammam iStu Sadim usébiramma
libbi Samas [m]Jusébirisu is[bat]

Libbi S[in] ina Sam[é isbat]

[li]bbi al[pim...]

[oo ]
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Samas brought the plant over from the m[ountain],

[And] it seized the belly of Samas, the one who brought it over,

It seized the belly of Sin in heaven,

It seized the bell7 of the ox in the fold,

It seized the belly of the sheep in the pen,

It seized the belly of the young man on the path,

It seized the belly of the young woman in the game—

Whom shall I send to the one who dwells in the great Aps@ (with the message):
"Samas brought a plant over from the mountain,

"And it sei[zed] the belly of Samas, [the o]ne who brought it over,
"[It seized] the belly of S[in] in heav{en],

“[It seized the be]lly of the o[x ...],

1 and 13: The logogram JUR.SAG for $add is normally restricted to peripheral
regions.

171f.: The break in the text can be restored in part from 6ff. The tablet’s reverse is
probably not part of the incantation; rev. 1’-3’ reads: [...]x7[...]/[...]xTam

[--.]/[...] Ta -sa-ap-pi-i[I?].

Belly 12
YOS 11 12 (YBC 4625) obv. 1-17

OB, provenance unknown

W. Farber, YOS 11, p. 62 (collations); N. Veldhuis, OLP 21 (1990): 28ff. and 42-3

(edition).
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11
12
13
14
15
16
17

143
[EN 3a-am-mu $]a li-ib-bi fil-[na KUR a-sima 9UTU is-s]u-ha-am

[li-ib-bi] TOUTU! na'-si'l-[pi-§u is-sa-ba-at]

frel-[HA] T9IEN.ZU is-sa-[ba-at]

i-ib-bi al-pi i-na stG-pu-ri fisl-s[a-ba-at]

li-ib-bi im-me-ri i-na ta-ar-bfa-si] is-sa-ba-at

li-ib-bi an-na-an-na DUMU an-na-an-na $a is-fsul an-na-an-na
i§-ta-ar-5u [an-na-a]n-ni-tum is-sa-ba-at

ugsta-mi-ka er-se-tam U pa-am-mi-e

Mi-ib-bi dWUTU na-si-hi-ka Iu-d tu-wa-Sa-ar

r[e-HA 9EN.ZJU lu-t tu-wa-§a-ar

[li-ib-bi al-p]i? i-na sG-pul-ri lu-u tu-wa-3a-ar

[i-ib-bi im-me-ri] i-na ta-ar-ba-si lu-G tu-wa-3a-ar

[li-ib-bi an-na-an-na] 'DUMU7 an-na-an-na $a i§-5u an-na-an-na

[13-ta-ar-3u an-na-an-pi]-tum lu-4 tu-wa-Sa-ar

[ ] f5u?1[ ] da su ra en-ne-nu-ri
[ t]a’-ap-pa-li-su-ma su fne?? i-fta?l-ar
[ 1 falul i-dfi ]

[$ammu 5]a libbi i[na $adi asima Samas issJupam

[1ibbi] Samas’ nasi[bisu’ issabat]

ré[’a] Sin issa[bat]

libbi alpi ina supri iss[abat]

Libbi immeri ina tarb[asi] issabat

libbi annanna mari annanna $a i$Su annanna iStar$u [anna]nnitu issabat

utammika erseta u pjammeé

libbi Samas nasipika 13 tuwassar



ré[’a Si]n [d tuwasSar

[libbi alp]i ina suplri Ia tuwassar

[libbi immeri] ina tarbasi 13 tuwasSar

[Libbi annanna] mari annanna $a iSSu annanna [iStar$u annannijtu 13 tuwasSar
[...]-.. en-ne-nu-ri

| Y O

[-..Julidfi...]

[The plant fo]r the belly [was growing] o[n the mountain, so Samas piclked (it);

[It seized the belly of] Samas, the one who pick[ed it],

[It selized herds[man] Sin,

[It seiz]ed the belly of the ox in the fold,

It seized the belly of the sheep in the pe[n],

It seized the belly of So-and-so, son of So-and-so, whose god is So-and-so, whose
goddess is [So-a]nd-so—

I have made you swear by the earth and the pools?:

You shall release the belly of Samas, the one who picked you!

You shall release herds[man Si]n!

You shall release [the belly of the o]x in the fold!

You shall release [the belly of the sheep] in the pen!

You shall release [the belly of of So-and-so,] soa of So-and-so, whose god is So-and-
so, [whose goddess is So-and]-so!

[...]...en-ne-nu-ri

[

[...] I/he do not kn[ow...]
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2: My reading is against the copy, but is something like what one would expect.

3 and 10: As Veldhuis remarks, one would expect /ibbi to be the first word in 1. 3 and
10.

6 and 13: Note is$5u for ilSu.

8-15: For a similarly phrased oath, cf. maskadu2:13-4: utammika Anoum u Antum
aSar tasbatu I tuwas$ar tu-en-ni-in-nu-ri "I have made you swear by Anu and

Antu: You shall release wherever you have seized! tu-en-ni-in-nu-ri.

Belly 13
A: Kocher BAM 574 (K 191+) iii 34-9
B: Kocher BAM 576 (Sm 1709) i’ 2°-12°
C: J. Nougayrol, RA 73 (1979): 69 (AO 7765 )21’-7
D: AMT 30,6 (K 2510) rev. 15°-6’
A, B, and D: NA, Nineveh; C: ?

1 Sammu $a  Libbi ina $adi asima
A34 TEN Sam-mu! [ ]-bi  ina KUR-i a-sima »
B2' [EN! Ssam-mu 354 lib-bi ina K[UR- ]
c21r [ ] »
D1s* [ ] »

2 assupsSuma issabat Libbi
A as-sup-5i-ma is-sa-bat lib-bi
B3’  as-sup-3u-ma ifs-

C [ -sulp-5G-ma is-sal-bat  Lib-bi
D

Fasl-sup-su-[ |
3 ana Sama$§ aqbima issabat libbi  Samas
A35 [ a]g-bi-ma is-sa-bat SA dUTU
B4’ ama JUTU DUG,GA-ma ifs- 1
Cc22’ [ ] »

D16" [ | ] »



A36
BS’

A37
B6’
Cc23

B7’
c24’

A38
B8

B9’
c2s

B1O’

10
B11’
c2e’

11
B12’

ana Samé u erseti aqbima issabat  lLibbi $amé u erseti
[ -bli-ma is-sa-bat [ AJN u KI

ana AN-e u Kl-tim DUG,GA-m[a ]

[ K]l DUG,.GA-ma is-sa-bat lib-bi AN u KI

[ I ]
ana umami aqbima issabat Libbi umami

[ Jsa-bat SA  G-ma-me »

ana U-ma-mi DUG,.GA-[ ]

[ -mle? DUG,.GA-ma is-sa-bat [ib-bi G-ma-me

ana Ea bél a[psi  aqbima umma]

a-nfa ] fx1

ama  %-a EN a[p- 1

[ I »

libbi lippasir  libbi ~ Samas lippasir

[ -b]i 9dUTU  lip-pa-§ir »
Lib-bi Lp-pa-Sir Lifb- ]
liJb-bi dUTU lip-pa-Sir

kima Libbi Samas ippassaru

ki-m[a ]-fral

GIM lib-bi JUTU ip-pa-sa-ru

[

I[ibbi Samé u erseti Lippas]ir

A39 [ -SJir »
B I[ib- ]
C [ ] »

kima [ibbi Samé u erseti [ippassaru li]bbi umami  lippaSir

ki-ma fib-bi AN u KI [ -5i]r?
GIM lib-bi AN-e u KI-tim1 [ ]
[ fJb-Tbil G-ma-me lip-pa-Sir
Libbu $a annanna mar  annanna [Lippasir]

SA s NENNI A NENNI' | ]

[ ] »

Samas S$am[mu annG S$ammalka $atisu liblur

dUTU  $saml-|

]
[ ]ka NAG-§6¢ lib-lut
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12 | T
C27 [ ] 76! ki KIMIN KIMIN
rubric:

C28 [ka-inim-ma $a DIS NA f]b-bu i-re-du-3u

The plant for the belly was growing on the mountain,

I picked it, and it seized my belly;

I spoke to Samas, and it seized the belly of Samas,

I spoke to heaven and earth, and it seized the bellies of heaven and earth,

I spoke to the animal, and it seized the belly of the animal,

[I spoke] to Ea, the lord of the A[pst, saying]:

“May my belly be released! May the belly of Samas be released!

"When the belly of Samas is released, [may] the b[ellies of heaven and earth be
releas]ed!

"When the bellies of heaven and earth [are released], may [the blelly of the animal be
released!

“[May] the belly of So-and-so, son of So-and-so, [be released]!"

Samas, [this] pla[nt is] your [plant], may the one who drinks (the potion made from) it

get well!

[---1...

([incantation for if Blelly pursues [a man])

This incantation closely parallels Belly 14.

2 C: Temend i4 to sa; D: The copy shows an unexpected line between 15’ and 16'.
5 C: The break at the beginning of C 23" has enough room for an extra line.

7. In parallel to Belly 14:6-7, one might expect 1. 7 to have kima libbi ippassaru, but

this is excluded by B.
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9: The traces at the end of A 39 should perhaps be read [T]Ug.TENL

10-2: These lines (omitted in A) are probably a later accretion, since the belly of

annanna mar annanna was not seized at the beginning of the incantation, and

since the first-person narrator is presumably already the patient.

Belly 14

STT 252 (S.U. 52/69) 1-15

NA, Huzirina

E. Reiner, JNES 26 (1967): 191-2 (transliteration) and Reiner, Poetry, 94ff.

O 00 N & W »h

11
12
13

(transcription, translation, analysis); N. Veldhuis, OLP 21 (1990): 44

(comments).

EN lsam?l-me [[ib-bi ina KUR-i a]-fsil-[m]a [a]s-sub-Su-ma is-sa-bat
Lib-bi

a-na 9UTU Tlalaq-bi-ma is-sa-bat lib-bi 9%4-mas

a-na U.GU.A a-aq-[bli-ma is-sa-bat lib-bi G-ma-me

a-na KUR-i u par'-fri! a-aq-bi-ma is-sa-bat Lib-bi U.GU.A

a-na EDIN u ba-M@[ma]t a-aq-bi-ma is-sa-bat lib-bi EDIN u ba-mat

a-na 9asal-flg-pi! EN-fial EN a-Si-pu-td a-aq-bi-ma um-ma lib-bi

lip-pa-3ir GIM lib-bi <<NI>> ip-pa-Sir lib-bi JUTU lip-pa-§ir

GIM Iib-bi 9UTU ip-pa-§ir lib-bi d-ma-mu lip-pa'-$ir

GIM Lb-bi G-ma-me ip-pa-Sir-ma lib-bi EDIN u ba-mat lip-pa-Sir-ma

GIM lib-bi EDIN u ba-mat ip-pa-3ir-ma lib-bi KUR-e u bar'ri

lip-pa-sir UTU $am-me SES-a Sam-ma®ka TNAGT-5u lib-lut

NAG-su li-sir TINAG1-50 TGIGT1-5u lim-ta§-sir NAG-§0 [i-lim

TNAG1-50 e-ma u-sa-mar KUR-di EN ul ia-tan20-n[i]
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14 EN <%-a u dasal-lg-hi EN 9da-mu u IME.ME

15 EN ©nin-girima EN EN $u-nu iq-bu-u'-nim-ma ana-Tku as-si!

Sammi I[1bbi ina Sadi asiim]a

[a]ssubSuma issabat libbi

ana Samas aqbima issabat libbi Samas

ana...aq[bJima issabat libbi umami

ana Sadi u barri aqbima issabat Libbi...

ana séri u bamati aqbima issabat libbi séri u bamati

kima libbi ippasir libbi Samas lippasir

kima libbi Samas ippasir libbi umami lippasir

kima libbi umami ippasirma libbi séri u bamati lippasirma
kima libbi séri u bamati ippasirma libbi $adi u parri lippasir
Samas Sammu annd Sammaka $3tisu Liblut

Sati$u liSir $atiSu mursasu limtas$sir $atisu lislim

$atisu éma usammar lik$ud

Siptu ul yattannfi]?

Sipat Ea u Asallupi

Sipat Damu u Gula

Sipat Ningirima bélet Sipti

Sunu iqbinimma anaku assi

The plant of the blelly was] growing [on the mountain],
I picked it and it seized my belly,

I spoke to Samas and it seized the belly of Samas,
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I spoke to...and it seized the belly of the animal,

I spoke to the mountain and the ditch and it seized the belly of...,

I spoke to the steppe and the open country and it seized the bellies of the steppe and the
open country,

I spoke to Asallubi, my lord, lord of exorcism, saying: "May my belly be released!

“When my belly has been released, may the belly of Samas be released!

"When the belly of Sama$ has been released, may the belly of the animal be released!

"When the belly of the animal has also been released, may the bellies of the steppe and
open country also be released!

“When the bellies of the steppe and open country have also been released, may the
bellies of the mountain and the ditch be released!"

Samas, this plaat is your plant, may the one who drinks (the potion made from) it get
well!

May the one who drinks it become all right, may the illness of the one who drinks it
leave, may the one who drinks it become healthy,

May the one who drinks it accomplish whatever he attempts!

The incantation is not mine,

It is the incantation of Ea and Asallubi,

It is the incantation of Damu and Gula,

It is the incantation of Ningirima, mistress of incantations,

They told (it) to me and [ took it up

1: The incantation’s first few signs are unclear, but there is little doubt as to their
meaning.

4 and 10: Iemend upto par, following Reiner.



151
7ff.: The writing ip-pa-Sir suggests the preterite ippasir, but the parallel Belly 13 has

the present ippa$Saru, and perhaps that is meant here as well. This incantation
does not mark subjunctive verbs where expected (i.e., in kima...ippasru (or
ippas$aru?) and éma usammaruin 1. 13).

8: I emend ipto pa.

15: I emend nuto u.

Belly 15
Kocher BAM 574 (K 191+) iii 4-15

NA, Nineveh
4 EN [...]
5 ufl..]

6  K[i2..]
7 [

8 [

9 [...]

0 [..]

11 XV

12 a-xV [...]

13 ib-b[i...]

14 SA NENNI [...]
15 NAG-u [...]
rubric:

16 ka-ini[m-...]

No translation is warranted.
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Belly 16

Kocher BAM 574 (K 191+) iii 59-60
NA, Nineveh
Kichler Beitr. 12-3 (edition); W. Farber, TUAT I1/2, 272 (translation).

59 EN lib-bu-ma lib-bu lib-bu da-an lb-bu qarrad GIM UR.MAH ma-
i1 pu-lup-[ea]
60 ki-ma UR.BAR.RA la-ka-da us-sur EN ul ia-attd E[N] 9gu-la

Libbumma libbu

Libbu dan libbu qarrad
kima nési mali pulupfta]
kima barbari lakada usSur

Siptu ul yattu Sip[at] Gula

It is Belly, Belly,

Belly is strong, Belly is a hero,

Like a lion it is filled with fearsomene[ss],
Like a wolf it ranges freely—

The incantation is not mine, it is the incant[ation] of Gula

60: The exact meaning of lakad/ta usSuris uncertain; cf. similar phrases in two Old
Babylonian incantations against anger: C. Wilcke, ZA 75 (1985): 202-3, 1. 89:
kfima barbarim lak]atam "G 1-5a-[ar] "w[ie ein Wolf rJennt sie frei [dahin]; and
UET 6/2 399:6-7 (edited by R.M. Whiting, ZA 75 [1985]: 181): kima barbarim
lakata madmi "like a wolf, it is abundant in running,"” and cf. also Various

Ilinesses 4:14°.



Belly 17
Kocher BAM 574 (K 191+) iv 24-31
NA, Nineveh

24 TENT fib-bu Lb-bu e-ki-ii Lb-bu GIM mu-Si-tim ma-li nam-ri-ri
25 fi-n]Ja qab-li-ti ul i-3u a-pa-ti-ma ul G-3ar-5u ma-am-ma

26 [ir]-ru su-pu-ru zi-ir kar-Sum U $i-i ri-gi-tu bu-up-pa-ni-34 sab-pat
27 []i-it-ru-us kar-5G ri-qi-t4 lit-ru-us

28 [ki-m]a $d-a-ri a-na Su-bur-ri ki-ma gi-Su-te a-na ZI.MES

29 [i-n]a zu-’-ti G-pa-ti u di-ma-ti ka-la SU-35G na-3al-li-la-ni

30 [EIN ul iu-ut-tu EN %-a u dasal-lg-§i EN dda-mu u dgu-la

31 [EN] d'nin-girimal? EN EN TU4EN

libbu libbu ekil ibbu kima musiti mali namriri

[in]a qabliti ul iSu apatimma ul usirsu mamma
[ic]ra supbura zir karsu u $i rigitu buppanisa safpat
[1]itrus karsu rigitu litrus

[kim]a $ari ana Suburri kima giSGti ana napsati

[in]a zu’ti upati u dimati kala zumriSu nasallilani
[$liptu ul yuttu Sipat Ea u Asallupi

Sipat Damu u Gula

[Sipat] Ningirima bélet Sipti

Belly, Belly, dark is Belly like the night, it is filled with luminosity,
[I]n the middle it does not have windows, no one leans through it;
[The inte]stines are convoluted, the stomach is twisted, and the rigitu itself lies face

down—
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[M]ay the stomach extend, may the rigitu extend!

[Lik]e wind through the anus, like a belch through the throat,

Slither out through his entire body [i]n sweat, gunk, and tears!

[The in]Jcantation is not mine, it is the incantation of Ea and Asallubi,
It is the incantation of Damu and of Gula,

[It is the incantation] of Ningirima, mistress of incantations

29: There is no obvious subject for the plural nasallilani.

31: Ningirima is written 9nin-A . HA . KUD.DA (instead of the usual .DU).

Belly 18
VAS 17 9 (VAT 2681)
OB, provenance unknown
| x1 [ ]
2 fel-[kli-il li-ib-bu-um fki-il-[ma mu-§i-tim]
3 nam-ri-ri ma-i ki-i-ma Mu,1-[mi-im]
4 a-na a-ap-ti-Su ma-am-ma G-ul [G-$5a-ar]
5 fsal ak na & "ku?! dan nu Sute bu fx! [ ]
6 itl-te,pa li-ib-bu-um
7 [ki]-i-ma $a-ri-im' i-ba-as-§i fe? &i!
rubric:
8 [t]ug-Tenl-ni-in-nu-ra-a[m?]
[..-]
e[k]il ibbum ki[ma musitim]

namriri mali kima G[mim]



ana aptiu mamma ul [uSar]
irtepa libbum

[kJima $arim. ..

[...]

D[a]rk is Belly li[ke the night],

It is filled with luminosity like the d[ay],
No one [leans] through its window
Belly approached,

[L]ike flatus...

7: lemend buto im. The line presumably expressed that Belly should go out the anus

like flatus; cf. Belly 17:28-9, 19:11, and passim.

Belly 19

A: Koécher BAM 574 (K 191+)iv 17-22

B: Kécher BAM 535 (K 6511) obv. 1’4’ + Kécher BAM 573 (K 8792)i' 1'-7

A-B: NA, Nineveh

1 dan Libbu qarrad Libbu
Al17 EN da-an lib-bu qar-rad ib-bu »

Sa [libbi amaqa inasu pursit dami  nasima
§& lib-bi arraqa IGIZ-30 pur-siit US na-§i-ma

>N

3 irrd sapiratu vlluld ina  ahifu
Al8 ir-ru sa-hi-ru-ti  ul-lu-lu ina  a-hi-$a »
B1’ [ J-fruti  uf?l[ 1»
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4 € talhik ibbu & tatira Lbbu

A e ta-LAK lib-bu e tatura MIN

B [ ]

5 ana eth damqi  ana ardati damiqti

Al19 ana GURUS damqi ana  KISIKIL da-meeq-tum »
B2 [ ] KISIKIL da-me-feq-tum! »
6 ussir etlamma bra ILpus$

A us-sir! GURUS-ma E li-pu-us

B Mus-sirt GURUS-mal [ |

7 ussir  ardatam[mja ginna  lignun

A20 us-sir KISIKIL(-m[a]) qin-na lig-nun »

B3' [ -m]a’? qin-na lig-nun »

8 irrd  suBburd zir karsu

A ir-ru  subg-bu-ru Zi-ir kar-5um

B ir-ru [s]ubg-bu-ru zi-ir kar-5um

9 u S rngitu buppanisa safpat

A21 U 814 ri-qi-td  bu-up-pa-ni-34 sah-pat »
B4 Ml [  rliqits bu-Tuplpa-ni-$4 sab-pat

10 lisim  karsu ird  [Stésirima rigitu
A lis-lim Kkar-fum  ir-ri li§'-te-Si-ru-ma 22 rigi-tum
B5®  listlim [x)-[Sulm irru lig-te-Se-ru-ma & rigi-td

11 kima s$ari ina Suburri
A GIM IM ina su-bur-fril
B GIM [IIM ina su-bur-ri

kima gisati ina  papisti
A FGIM1 gi-su-ti ina na-pis-ti
B7? GIM gi-3[u- ] ina ZI
Strong is Belly, a hero is Belly,

Belly’'s eyes are yellow, it carries bowl(s) of blood,

Convoluted intestines hang from its side—

Litrus
lit-ru-us »
[ J-ru-us »

lisa Siptu
li-sa-a EN
[lJi-sa-a EN
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You should not go, Belly, you should not return, Belly,

To the good young man, to the good young woman!

Release the young man (so that) he may build a house!

Release the young woman (so that) she may make a household!

The intestines are convoluted, the stomach is twisted,

And the rigitu itself is lying face down—

May the stomach become better, may the intestines be straightened out, may the rigitu
extend!

May it (Belly) go out like flatus through the anus, like a belch through the throat!

2: pursit dami refers to Belly’s bloodshot eyes; cf. Eye 1:4 and passim in Eye
incantations.

3-4: Cf. Thompson Gilg. VI 164: irriSu IG alula ina apiki "I (Enkidu) would hang his
(the Bull of Heaven’s) intestines from your (Istar’s) side." ina apisu may be in
a "Janus construction” with irr@ safirgcu ulluld and & tallik libbu: "the
convoluted intestines hang at his side, Belly, do not go at his side!”

6: Iemend $arto Sir.

7 A: After KISIKIL there appears to be a partially erased ma, which one would expect
from the parallel etlamma in [. 6.

10 A and B: Iemend $§dto is; B: Iemend DIS to Ii$S. irrG liSt€sirima is a double

entendre; it could also be translated as "may there be a bowel movement.”
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Belly 20

Arnaud Emar 6 737 (Msk 731030) cbverse, lower left column and edge

MB, Emar

Arnaud Emar 6/1, p. 109 (copy) and 6/4, pp. 345-6 (edition); W. Farber, JNES 49

(1990): 310 (partial edition); W R. Mayer, Orientalia n.s. 63 (1994): 116

(comment).

1 ib-bu-G dd-an Lib-bu fqar-ral-ad

2 sa lib-bi dan-nim GID.D[A e-nu-5u]

3 pur-sip,-lit? da-mi i-na-a[§-5i]

4 ja-am-ka-an i-na se-r[i]

S5 lib-bu-su i-ka,-si-[3]u

6 15-5i e-na-su Mg-ul! u[m-ma-§u]

7 G-ul a-ha-ta-fsul! ma-an-nu

8 li-i§-pur a-na DUMU.S[AL].TMES 9a-num]
9 Sa ka-an-[nJu-Su-nu KU?.GI?!

10 Sa ka-ar-pa-tu-5u-nu [KU.BABBAR]

11 i-§i-a-ni lil>-5a-ba-ni me-e a-ba ta?ma?ti

12 Sum-ma Sa-ru a-na §u-bur-ri Sum-ma da-mu a-Tpa?l a3 3[i]
13 §i-ip-tu 4-ul ida-td §i-pa-at 9da-mu

14 u 9u-la dam t pa anti x! sal a ni tar a e
rubric:

15 tu-e-ne-nu-ra

libbu dan libbu qarrad

$a libbi danni arra[qa’ inasu]

pursit dami ina[$si]



Samkan ina sér(i] libbasu ikassi[$]u
1831 iniSu

ul u/mmasu] ul apatasu

manna fuspur! ana maraft Anu]

$a kan[n]adsunu purdsu®

$a karpatusunu [kaspu]

1issiani lisabani? mé ayabba tamati
Summa $aru ana Suburri

Summa d4amu ana. ..

siptu ul yattu Sipat Damu u Gula

Belly is strong, Belly is a hero,
Strong Belly’s [eyes] are yell[ow],

It ca[rries] bowl(s) of blood;

Sakkan’s belly binds [hi]m in the stepp[e],

He raised his eyes,

(But) it was not [his] mo[ther], it was not his sister—

Whom shall I' send to the daughte([rs of Anu],

Whose vessels are gold?,

Whose pots are [silver],

(So that) they may take (their vessels and pots) and draw water from the ocean and the

sea?

If it is flatus, through the anus,

If it is blood, through... (may it come out!)
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The incantation is not mine, it is the incantation of Damu and Gula,

2: Note the writing GID.DA, arraka, "long," for arraqa, "yellow."

4-7: Mayer notes the parallel to Belly 27. For the writing of Sakkan's name as
Samkan, cf. the Old Babylonian incantation published by F. Thureau-Dangin,
RA 36 (1939): 10, 1. 9: kima biulu eli Samkani jabrat (perhaps puaning on
bélu—3amkanu "lord" —"servant" and balu—Sakkan "herd"—"herd-god."

8: I emend [iSpurto the expected luspur, but it is possible that Sakkan is the subject.

11: Farber suggests that /il>-§a-ba-ni is for lisabani.

Belly 21
A: Kocher BAM 509 (Sm 1802) 1 10’4’
B: Koécher BAM 577 (K 11266) 6’-10°
C: STT 252 (S.U. 52/69) 21-6
A-B: NA, Nineveh; C: NA, Huzirina
E. Reiner, JNES 26 (1967): 192 (transliteration of C); N. Veldhuis, OLP 21 (1990):

39-40, 44 (transcription and translation of C).

1 Libbu Libbu ekiam tallak
A10" [ ]-Tfou! e-ki-a-am  tallak

B6’ [ ] »
C21 EN fib-Toul fib-bu ekaa tal2lak »
2 Libbi  etli ana'  akdliya
ALl [ il »
B [ GlU;-ia »
C fib-bi GURUS <<a§>> ina rGU,-ka



B8’
C24

Al

Libbi ardati ana bepiya

lib-bi KISIKIL a-na GAZ-ia

lib-bi KI.SIKIL ana GAZ-a

ib-[ ] TKIWSIKIL awna  ba-pi-kal »
Lbbi  eth & takkal

[ 1 »

[ ] »

ib-bi GURUS & ta-fkall

Iibbi  ardati a tefieppi

[ -b]i KISIKIL NU GA[Z]

[ ] »
Lib-bi KI.SIKIL Ia ta-pa-[pli »

akul  libbi alpi ina tarbasi

[ ] »

[( )] GHb-bi GUD ina  d-re-e li-kul
a-Tkull SA GUD ana tar-ba-su

libbi immeri ina'! supiri

[ ]Hbil UDU.NITA [ ]

[ ] »
<<x>> lib-bi UDU.NITA ana su-pu-ru

libbi Sapi ina asumré
[ ] »
[llib-bi SAH ina a-sur-re-fel
ib-bi SAH ana a-fsur<re>-el »
Sa iqabbi libbi u qaqqadi 1a
[ .GJA b
[ palp?-sukkal u dgu-[la] !¢
sa DUG,.GA Iib-bi u SAG.DU 26
kima Sari ana Suburri  kima
ki-ma §4%-ru?l [
GIM? IM a-na su-[bu]r GIM
ana arkati  [is3?
B [
C a-na EGIR [li*>sa?fla

161

1Tx1»

1a? ma?’-par »

serri  kardni
]
ser-ri GESTIN

]

3
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“Belly, Belly, where are you going?"—

“To eat the the belly of the young man for myself,

"To break the belly of the young girl for myself" —

"Do not eat the belly of the young man,

"Do not break the belly of the young girl!

“Eat the belly of the ox in the pen,

“The belly of the sheep in the fold,

"The belly of the pig in the asurrd”;

The one who says, "my belly and my head," cannot be withstood?!

May it (Belly) come out? like flatus through the anus, like a "wine snake" through the

rear!

2 C: Veldhuis takes the AS sign after etlu as a logogram for édu, but it is probably just
a stray wedge, since édu does not follow etfuin 1. 4 or ardatuin ll. 3 and 5, and
since the text also has extra wedges at the beginning of 1. 24.

2-3: Following A and B; C continues the question begunin L. 1.

6: Following C; B has the precative likul "may (Belly) eat," rather than the imperative.

8: asurrd, "lower course of a wall," is not the usual place for a pig (one would expect
erretu, "pigsty,” as in Belly 10:28). asurrd appears as the abode of a snake in
W.G. Lambert, AfO 23 (1970): 40, 1. 11: si kima séri ina asurriki "go out from
your asurrd like a snake.”

9: Following C; Veldhuis translates "thus the heart and the head were speaking.”

Possible parallels to this phrase are Belly 6:6 and 31:21".
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Belly 22

Kocher BAM 574 (K 191+) iv 34-40
NA, Nineveh

34 [EN L]b-bu-ma lib-bu qarrad SA KAS, »
sa SA zira IGIE-30 pur-sit da-a-me

35 [lib-b]Ju [ib-bu a-ii-34 ta-lak lib-bu a-ii-3&4 ta-sa-bur lib-bu

36 [ ] xxT[ ] 'x x SAHARHIA x x x' [ ]
37 [ ] x| ]

38 | ] par su tfi]

39 [ 1 sa-a-ral [ ] i-pasar pi-Sir-su

40 [ ] lip-sur ki Tsil [ ] %e? ama KA li-se-si TULEN
rubric:

41  [ka-inim-mJa TIM'sa SA DAB-su

[li]bbumma libbu qarrad libbu lasim

$a libbi zira inasu pursit dami

[Libb]u Libbu ayyisa tallak libbu ayyisa tasabbur libbu
(four lines with only isolated signs and words readable)

[...]HpSur...[...] ana babi lisési

It is [Be]lly, Belly is a hero, Belly is swift,

Belly’'s eyes are twisted, they are (each) a bowl of blood;

[Bell]y, Belly, where are you going, Belly? Where are you moving to, Belly?
(four lines with only isolated signs and words readable)

[...] may he loosen...[...] may he cause (Belly) to go out through the door

([incanta]tion for flatus that the belly holds)
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34: Since ziru is usually said of internal organs, one might also read 3a libbi ziri inasu
pursit dami "Twisted Belly’s eyes are (each) a bowl of blood."”

36: The traces of SAHAR.HI.A in the middle of the line call to mind the Sakkan ina
séri element exemplified by Belly 27; note that this element appears in

somewhat similar context in Belly 20. There may be a line division after . 36.

Belly 23
Craig ABRT 2 11 (K 4609) obv.'ii’ 32'-rev.!iii’ 2’

NA, Nineveh

32 [...] a-i-[sa2...]
33" [...]-bil Lb-[bi...]
34" fib-bi [...]

35 [...] Teel [...]

r [ ] xVlid X[ ]

2 Sir-a-ni li-Tkal-sir-ma' $§i-ba lid-di TU4.[EN]
rubric:

3 ka-inim-ma $a-si-sa-ke,

No translation is offered. For the obverse, cf. Belly 22:35; for the reverse, cf. Bleeding

3:5'-6’. The obverse and reverse may be parts of different incantations.

Belly 24
A. Cavigneaux and F. al-Rawi, De Meyer AV 83, text A (IM 95317) 32-9
OB, Sippar
A. Cavigneaux and F. al-Rawi, De Meyer AV 82ff. (edition).



32 §i-ri ki-ma pa-at-ri-im

33 i-ta-ak-ki-ip ki-ma G[UD?]-im

34 [k]i-ma al-ma-at-ti-im

35 qu-tu-ru pa-nu-3u

36 ki-ma a-gi-im U-ha-si-ir ki-ib-ra-tim
37 i-pu-pa-an-ni <ki>-ma ku x (X) ri
38 bi-ni ig-ri-i§ ki-ki-la-bi

39 ku-nu-Sa-am

rubric:

40-1 S§i-pa-at 53-mu

Siri kima patrim

ittakkip kima a[lpJim

[k]ima almattim qutturd panasu

kima agim upassir kibratim

ippubpanni <ki>ma...

bini igri§ kikilabi

kunusam

My flesh is like a knife;

(Belly) kept goring like an [o]x,

[L]ike a widow's, its face is gloomy

Like a flood, it broke over the banks

It inflated me <li>ke...

bini jgris kikilabi

kunu$am

(incantation of "my belly")
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32: The copy shows traces of signs below the last half of 1. 33.

37: Cavigneaux and al-Rawiread ippupanni ku-ku'-id?-ri (kukkudru) and translate “il

m’a gonflé I'intestin (?)."

40-1: Perhaps to be emended to $ipat fib-bi™-im’ or 5a-kam'.

Belly 25
Kocher BAM 574 (K 191+) 1 21-7
NA, Nineveh
Kichler Beitr. 6-7 (edition).
21 [ ] x1nap-§d-ru zi-ir kar-§i SA.NIGIN ku-us-su-Tru x x x1 [ ]
22 Ix1 [ ] ™x qa?! ik-leta ki-i me-e biri-ti a-la-pa-a na-du-i IGI.MES-350
23 fsallar E]DIN e-di-ip na-di i-ta-naq-qi-su EDIN ma-la-a IGL.MES-5u
24 e-tfa-nJa-ba-la 3a-pa-tu-§0 ita-na-pa-as ki-ma KUg.MES it-ta-nak-bir ki-
ma MUS
25 e-m[ur-mla 9gu-la na-di-na-at ba-la-ti NAM.LU.U;; LU ina E dasal-la-bi
4-bil et-lu
26 d[I]DIM? re-mi-nu-u ip-pa-lis-su-ma gi-sa-ma TI-ut et-lu
27 sim-ma IM ina DUR lu-si $Gm-ma gi-Sa-tu ina nap-§4-ti li-Se-si
TUg.EN
rubric:
28 k[a-inijm-ma ana ki-is SA SID-nu

[...] napsaru zir kar$u tirand kussur@ [...]

[...]...ikleta ki mé piriti alap3 nad@ inasu

$[ar sjéri edip nada ittanaqqisu

séra mala inasu it[an]abbala Sapatasu
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ittanappas kima nani jttanakbir kima serri

im[urm]a Gula nadinat balat amilati ana’ bit Asallufi ubil etla

Ea? réménd ippalissuma gifimma bulut etlu

[...]uvula, the stomach is twisted, the folds of the intestines are constricted [...]

[...]-..darkness, as water of a ditch is covered with algae, (5o too) are his eyes,

He has been blown into by the wi[nd of the ste]ppe, he constantly pours out (water
from) a waterskin as a libation for it,

His eyes fill the steppe, his lips ar[e always] dry,

He is always flopping around like fish, he is always swollen like a snake—

Gula, the one who provides human health, sa[w] the young man and brought him to
the temple of Asallubi,

(Where) merciful Ea? looked upon him (and said): "Belch and get well, young man!"

If it is flatus, may it go out through the anus, if it is a belch, may he cause it to go out
through the throat!

(incantation (that) you recite for kis libbi illness)

22: Cf.Eyes 2:5-6: ina...kima mé $a agalpé alap4 nada "Eyes...are covered with algae
like the water of a swamp?." Since the dual verb mala is used for ina "eyes"
(written IGL.MES) in 1. 23, the writing na-du-d should be taken seriously; since
the IGI.MES in 1. 22 is unlikely to be pand "face," nadd presumably goes with
what precedes, despite the difficult syntax.

23: The object of naqd is usually the liquid being libated, rather than the container
holding the liquid, but cf. F. Kocher, ZA 50 (1952): 194, 1. 23’: 2 lapannate $a
karani Sarru ana qaqqiri inaqqi “The king pours a libation of 2 lajannu vessels

of wine onto the ground." $[ar sé]ri edip presumably refers to the illness’s
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symptom of retaining flatus ($4ru), but $aru is also sometimes used
metaphorically, for "a spirit." Apparently, the conceit here is that flatusis a
spirit that must be appeased; the appeasement takes the form of a libation of
water because one of kis [ibb1's other symptoms is dry lips (L. 24).

27: Note the use of the G-stem for when flatus comes out through the anus, and the S-
stem for when it comes out through the mouth. In parallel to $aru, giSatuis

presumably flatus as it is expelled in a belch, rather than the belch per se.

Belly 26
Kocher BAM 574 (K 191+) iv 13-5
NA, Nineveh
13 [ ] Toal inl e-mur-§G-ma dasal-la-hi ib-ba-a A.MES ABZU

14 [il-q¢ DU]JG.GAN ina q4-ti-5u is-hur [ib-bi ana %-a be-li-su
15 TEN ull! iu-tu-un EN dDIS u dasal-li-hi EN dgu-la GASAN EN
TUGEN

[.--]..

imursuma Asallupi ihba mé apsi
[ilge ka]nna ina qatisu

ispur libbi ana Ea bélisu

Siptu ul yuttun Sipat Ea u Asallupi

Sipat Gula bélet sipti

[...]...

Asallubi saw him and drew water from the Apst,

[He took the p]ot in his hand, (and)
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My belly turned back to Ea, its lord;

The incantation is not mine, it is the incantation of Ea and Asallupi,

It is the incantation of Gula, mistress of incantations

15: beélet siptiis usually an epithet of Ningirima, not Gula.

Belly 27
A: AMT 52,1 (K 2537) 104
B: Craig ABRT 2 11 (K 4609) obv.!ii’ 27°-31°
C: AMT 30,6 (K 2510) rev. 4-6
D: AMT 45,5 (K 5416, A) obv. 11'-5°
E: J. Nougayrol, RA 73 (1979): 69 (AO 7765) rev. 17°-9’
A-D: NA, Nineveh; E: ?

1 Sakkan ina seri lLibbasu kastsuma
A10 EN dGIR ina EDIN lib-ba-3u ka-su-3u-mf[a]

B27' [ 1}ib-ba-5u ka-si-5u-ma
C4 [ ] ka-su-§4-ma »
Di1* | EDIIN [lib-ba-5u ka-si-u-ma
E17 | 1»
2 epri muts mald rttasu

All SAHAR.MES mu-ti ma-la-a rit-ta-5u

B28 [ mla-la-a  rit-ta-a-sut

C SAHAR papata ma-lfa- J-ftal-[ ]

D12’ [ -fla-a  rit-ta-a-Su

E [ pla-pa-ta ma-la-a rit-ta-34

3 [u]l ummu  pétat panisu

Al2 [u]l um-mu peta-at pa-ni-Su

B29* [ +Ja-at pa-ni-56 {( )]

Cs [ -alt pa-ni-50 »

D13’ [ -mla-50 »

Ei8 [ ] »



5
Al4
B31’
Cé
E19

rubric:
AlS:
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ul abpatu muleqqéat résisu

[ -blata mu-Se-qa-at re-5i-54

[ qla-a-at  re-si-fsal

ul a-ha-tu mu-3fe- ]

ul NIN-su

[ Jbatu mu-$e?-qa?at  re-§i-§@
[Nin]giszida? nasi  patn & Sipti
[ 1-Tgis?t-zi*-Tdal na'si GIR EN
[ . i TUGI ]
[ -d]Ja na-§i pat'rfi 1
[ -§]i patti TU¢.EN

[ka-inim]-ma 3a-gig-ga-kdm

Sakkan’s belly binds him in the steppe,

His hands are filled with the dust of death—

It is [n]ot (his) mother, the one who cheers him up (lit. "opens his face"),

It is not (his) sister, the one who supports him (lit. "raises his head"),

[It is Nin]giszida?, the one who holds the sword

1-4: Cf. Belly 20:4-7: Samkan ina sérfi] libbasu ikassi[$]u i$$i iniSu ul u/mmasu] ul

apatasu "Sakkan's belly binds [hi]m in the stepp[e], he raised his eyes, (but) it

was not [his] mo[ther], it was not his sister”; perhaps cf. STT 252:27 (catchline

to a tablet containing three Belly incantations): EN 9[GIR ina EDIN iJk-/si7

I[ib]-ba-s6 <<pa>> ul AD-50 ul AMA-$U is-sa-bat x1-§4; and perhaps also

Belly 22:36.

2 B: Iemend nato $u; C and E: pa-pa-ta (meaning unclear) for muti.

3-4: D has [ul umm]Jas$u ul apassu "it is not his mother, it is not his sister.”

S A: Iemend gito ziand a$udto na; C: Iemend XV to pat; D 14’-5’ varies from the

other exemplars (and perhaps begins a new incantation?): [arafhi? rama]ni®

ubaphizumri/ [...] 'xTnu Ix x7[... ] (cf. CAD s.v. bap@). This presumably



refers to the divine intercessor who remedies Sakkan’s sick belly; note that in

Belly 20 the Sakkan ina séri element is followed by the manna [uspur element.

Beily 28
Kocher BAM 574 (K 191+)iii 51-2
NA, Nineveh

Kiichler Beitr. 10-1.

51 EN e-fsil?? 1[ib?-bi L]JU? na-pi-ib-ma ki-ma lu-up-pi
52 ka-na-3fu- ] 'x 41 [ -k]a-56 su-0 GIS.MA.NU E-ma TULEN

esil Ifibbi? amil]i? napibma kima luppi
kanas[d...] 56 éru Sukukma

The bel[ly? of the ma]n? is constipated, it is inflated like a leather bag—

"String together kanas$d plan[t,...], §d stone, and éru wood (to make an amulet) and (he

will get well)"

51: -Fsillis slightly against the copy; in the break, one could also restore /fib-bu-um-
mli
52: Neither kanasa nor (if one reads ka-na-§[u]-"ut-tu’) kanasuttu is attested as a

component of an amulet.

Belly 29
A: AMT 52,1 (K 2537) 1-6
B: Koécher BAM 574 (K 191+) iii 65-iv 1
A-B: NA, Nineveh
Picchioni Adapa 91-2 (A:2-4).
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rubric:

A7
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ana  LibUr-zaninu qib[ima]
EN ana l-burza-ni-fai'l |
EN awna  li-bur-za-ni-nu qi-bfi- ] »

umma Adapa apkallumma
um-ma a-da-pa ABGAL-ma [( )]
[ -dla-pa TABGAL1-m[a]

ganna atta u anaku  kullat mati  nitiqgamma
an-na kul-tat KUR [ ]
gan’na? atlt@ u anaku kullat KUR nitiqam-Tma? »

mé  barti balitiei  [...]
A PU ba-li-lu-ti | ]
A PU Tpal] ]

<ana>?  anpagna mar anpanna niddima  [...]
<ana> NENNI A NENNI SUB-ma [ ]
[ ]

»

qati marsi sabat Sipat Ea idiSumma amilu liblut [té Sipti]
gé-ti mar-si sa-bat EN %.a SUB-3[u-

[qla-ti mar-si sa-bat EN %a SUB-st-ma LU  lib-lut [ ]

ka-inim-ma SA-5u [...]

To Libur-zaninu, spe[ak!]

Thus (says) Adapa the sage:

Come, you and I, let us pass through the entire land,

[Draw?] palilu water from a well,

(And) throw (it) <on>? So-and-so, son of So-and-so, so that [he may get well]!

Take the hand of the sick man (and) cast on him the incantation of Ea, so that the man

will get better?

(incantation for (if a man’s) belly [...])
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3: Or perhaps read kullat sadi? Cf. Belly 30:5: [...] ina ahi barti $a sadi.

4-5: The verbs in these lines may be cohortatives (as in [. 3), or imperatives (as in 1. 6).

6: The end of the line could also be read Sipat Ea subsima amilu liblut "(this is) an
incantation that Ea caused to exist so that a man would get well!" (cf. Belly 6:3-
S: Siptum annitum 5a Marduk ina matim usabsa "this incantation which
Marduk caused to exist in the land...") or $ipta Ea $ubsima "Ea, cause an

incantation to exist!"

Belly 30
Kécher BAM 574 (K 191+) iv 4-8
NA, Nineveh
4 [ ] x-tim a-na li-bur-na-din is-pur-an-ni
5 [ ] ina a-hi PU s KUR-i
6 [ 1 ul nu-ui-ba-am-ma
7 [ NENN]I A NENNI ra-5i DINGIR ana mab-ri-ka
8 [ ] X' mi al kul TULEN

[...]...ana Libir-nadin iSpuranni

[...] ina api birti $a Sadi

[-..] ul nusbamma

[...annannja mar annanna rasiili ana maprika

[---]-

[...]-..he sent me to LibGr-nadin,
[...] at the side of the mountain well,

[...] we did not sit down,



174

[...So-and-s]o, son of So-and-so, who has "acquired a god," to you

[---1..-

Belly 31
STT 176 (S.U. 51/4) + 185 (S.U. 51/195) 14’-22°
NA, Huzirina

M. Civil, JNES 26 (1967): 208 (comments); N. Veldhuis, OLP 21 (1990): 40

(comments).
14  apa la-lu-Th! gi-bi-ma um-[m]a Ia-da‘pa ap-kal-um-ma
157 um-ma a-fpal! Ta-u-Tul-mal [ alt-Tru-u'l-56 at-tuu-ka

16’ i-na sa-pi i5-di KUR fib-bi Tma? at?l-tu-u

17’ i-'na kur si bel kur Thi hi! mi-na-Ttul-u-na

18’ [ sJu?-pul-iu fib-bi ANSE.KUR.RA

19’ [ ] x%-50 su-pul SA TGUD? ina tar-ba-si

20 [ 1 % x Lib-bil [ ] NA,NIMxBI su-fhul?' SA ANSE.EDIN bi-nu-
u FEDINT

21 [s]u-pul lib-fbi! [S]JAH ina Tal-[sur-ree] 'x x x1 [ DUJG,GA1 uzu-a
lib-bi u SAG.DU.MU Tbu?? [ ]

22° ni i§ ka su (x) bi x1 [ 1
No translation is offered.

14’: I emend iSto da.
18'-21': Cf. Belly 21:6-9.

19’: I emend falto tar.
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Belly 32

A: G. Beckman and B.R. Foster, Sachs Mem. Vol. p. 18, no. 15 (YBC 7134) 2’-5’
B: Kocher BAM 574 (K 191+)iii 61-3

A: NA, Assur?; B: NA, Nineveh

Kichler Beitr. 12-3 (edition); W. Farber, TUAT 1i/2, 272 (translation).

1 anandi Sipta apa  marat Ea

A2’ EN a-nam-di EN a-nfa ] »
B61 EN anam-di EN ama DUMU.SAL %a »

2 anandi Sipta apa marat Anu
A3 [ ] EN ana DUMU.SAL da-num »
B a-nam-di EN anma DUMU.SSAL  da-num

3 anandi ana  marat ilf
A a-nam*-fdi al| |
B62 a-nam-di ana DUMU.SAL DINGIR »

4 assum mini as$$um mini

A4’ as-35um mi-ni-i as-Sum mi-<ni>-i »

B as-5um mi-nii as-sum mi-ni-i

5 assum kabatti assum Libbi

A ka-bat-t[i?] ¥ [a]3-5um  li-ib-bi »
B as-35um ka-bat-ti as-sum -ib-bi
6 a$sum  libbi assum  libbi marsi

A a§-5um  li-ib-bi 1
B63 as-sum li-ib-bi  as-5um li-ib-bi mfar]-fsil TUgEN
“I cast an incantation to the daughter of Ea,

"I cast an incantation to the daughter of Anu,

"I cast an incantation to the daughter of a god"—

"Concerning what? Concerning what?"—



“Concerning the liver, concerning the belly,

"Concerning the belly, concerning the sick belly"”

1-3: Or perhaps, "I cast an incantation for/against (the daughter).

Belly 33
KAR 79 (VAT 10081)
NA, Assur

r dnin-gir[ima...]

2 NUMUN BABBAR.HISAR ina x x1 [...]
3 EN ul iv-ut-tfu...]

4 EN dnin-girima...]

5 dguia TLLA [...]

rubric:

6’ [kla-inim-ma 3a-si-s[4-kam]

No translation is warranted.

Belly 34
AMT 45,5 (K 5416, A) rev. 1’
NA, Nineveh
1 [...E]N? dnin-girima EN EN TU¢.EN
rubric:

2’ ka-inim-ma $a-si-sd-ke,
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Bleeding

Bleeding 1
a: von Weiher Uruk 129 (W 23279) vi 11’27’
b: Kocher BAM 386 (VAT 16446) iv 1’-6
C: Kocher BAM 237 (VAT 8577+)ii 1’-6
a: LB, Uruk; b: NB, Babylon; C: NA, Assur
von Weiher Uruk 4, pp. 32-40 (edition of a).

1 mimm3 ila ibnd  amildti
all’ [E]N mim-mu-¢ DINGIR.MES DU-0 a-me-lu-tu

2 [Bélet-i]li damsina ibni
al2’ [DINGIR.MJAH  USsina  ib-ni

3 [imu]rsinatima Ea ibakki
al3’ [i-mu}r-§i-na-ti-ma JdIDIM i-bak-ki
4 [ana Bt]i Mami illaka dimasa

al4 [ama let}i 9ma-mi il-la-ku  di-ma-§4

5 [...i]lsGni? b154 kalama

als> [ {i]f?-su-ni DINGIR.MES  ka-la-ma

6 [.-.] Ltar  Bélet-ili Samas u Gula

ale’ [ ]fx! 9XV  DINGIR.MAH dJUTU u dgu-la

7 [...5a] eth ina appisu u $a ardati ina Urisa

al7? [ ] GURUS ina ap-pi-5t u s KISIKIL ina GAL,LA-s4
8 ittafnatruk]a [u 1tt]anallak@  damasu dimasu

al8 [-tlaf -kju [ DJU.DU-kuv US.MES-5a¢ di-ma-5a
C1®  ifal] ]

177
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9 tanattuk u  ittanallak

al9 [ Jta-pa-tuk u DU.DU-ak

C2'  it-ta-na-fatltfuk ]

10 kim[a] tammerti sa &  kullg kalasa

a20° GI[M] Tta-mir-ti' % =& kul-lu-u ka-lu-G-54

C omits

11 kima namziti Sa urussasa & parsu
a21’ GIM1 DUG.NIG.DUR.BUR s lpulru-fsa-s47 la  par-sim
C omits

12 kima nadi Sa & dunnunu riksa & rtaklu $ir'apa
a22' [G]IM na-a-a-du 34 la (dunl-nu-nu KESDA &k tak-lu SA
bl’ [ ] TsAl
C omits

13 atta ilu $a ...... ... amilati

a23’ [alt-ta'® DINGIR 3 ta-KU-lu sa-'-KUR NAM.LU.U,LU
02’ [ ]LU.U, LU

C3' atta DINGIR 3[a ]

14 elima ana $amé  $urida kunuk Anu

a24’ Tellima ana AN-e 3$u-ri-da NA,.KISIB da-nu

b3’ [ .KI]SIB da-num

C4’ e-li-ma a-[ ]

15 Sa  zikari rukus aqqassu

a25' s NITA ru-ku-us SAGLDU-su

b4’ 1 ] SAG.DU-su

C5* 3% GURUS ru-ku-us SAG.'DUN[] »

16 $a sinnisti eli B dumuq Urisa id3 Sipassa
a26’ 3a SAL UGU NU du-mug GAL,LA-54 SUB-a $i-pat-su
b5’ [ ] TGAL,1.LA-sa SUB-a s&i-pat-su

]



17 mimma  $a illaku  damigtasa Ligbi té Sipti

a27” Tmimlma $a' DU-ku da-mi-ig-ta-$¢ lig-bi te EN

b6’ [ JMg-ta-s4  lig-bi TUGEN.ENURU
C6’' mim-mu ma-la il-la-| ]

rubrics:

a28  ka-inim US ina KIR,-5G Sur-du-ma GIN-ku?

b7’ [ ] KIR,3%0 3ur-du-ma GIN-ku

C?7° ka-inim-ma SAf[L 5a na-ap-34-a-te GIG-at]

All the gods made mankind,

(But) [Bélet-i}li made their blood;

Ea [sa]w them (mankind) and began to cry,

Tears came [to] Mami’s c[heeks],

[...they ca]lled? all of the gods,

[-..], Istar, Bélet-ili, Sama$, and Gula, (saying):

"“[...] the young man[’s] from his nose, and the young woman’s from her vagina,
“Their blood continually drips and flows, their tears

“Continually drip and flow,

"Lik[e] a water-logged meadow whose dike is not holding back (the water),

"Like a fermenting vat whose stopper is not stopping (the outflow),

“Like a waterskin whose knot is not strong, whose drawstring is untrustworthy" —
You, god who...of mankind,

Go up to heaven and bring down the seal of Anu!

Bind the man’s head!

Put a sealing upon the disorder of the woman's vagina!

May he put in a good word for her, whatever is appropriate!

(a-b: incantation (for) blood that is flowing and coming out from his (the patient’s)

nose; C: incantation for a woma[n who has nafsatu illness])

179
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S: von Weiher reads the beginning of the line as [ut?-ta?a]#?-pi?-su-ni (napasu Dt) and

translates "[wurden bedr]ucke."

7-9: Ican think of no plausible restoration for the beginning of 1. 7, and this makes the
understanding of these difficult lines tentative. damis$uin l. 8 must be the
subject of the plural verbs itta[nattuk]d and [itt]anallakd that immediately
precede it, and its possesive suffix presumably refers to both [5a] etli ina appisu
and $z ardati ina UriSa. The dual dimasuin l. 8 is presumably the subject of the
singular verbs in I. 9 (but cf. i-Ia-ku dima$a in 1. 4), and its possessive suffix
also presumably refers both to [$a] etli and $a ardati (although obviously not ina
appiSu or ina UriSa). dimas$a may be written at the end of 1. 8 (rather than the
beginning of 1. 9) because 8-9 were intended to be a single chiastic unit,
pivoting on the consonant damiisu/dimasu: ittanattukd u ittanallakd damasu
dimasu ittanattuk u ittanallak

10-2: These lines, omitted in C, may be indented in a.

10: For tammertu, see M. Stol, Bull. on Sum. Agriculture 4 (1988): 177ff., and W. van
Soldt, ibid., 107ff., and cf. Bleeding 2:2 and 4.

11: AHw s.v. b/purussu; cf. Bezold Cat. Supp. 500 (BM 98589)ii 6 and 12: $a
namziti maqit purussa "the fermenting vat’s stopper has fallen out,"” and M.
Geller, Sjéberg AV 196:36: arhus ka§ dug-nig-Tdarl-bur-gin, hé1-bi-iz-bi-iz-e
"may (the witch’s) womb drip like beer from a fermenting vat."

12: Cf. Lambert BWL 180-1, obv. 9: [iSa]hbuf [d]imtasu kima mé nadi "his tears drip
like water of a waterskin."

13 a: I emend usto ta.
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16: Or: “cast its incantation”; for other examples of word play between Sipassu
“sealing" and Sipassu "his/its incantation,” cf. K. Deller, SAAB 1/2 (1987): 69-
71 and W. Farber, JNES 49 (1990): 321.

17 a: I emend tato sa.

Bleeding 2
A: Koécher BAM 235 (VAT 13724) 10-3
B: Kécher BAM 236 (A 203) rev. 1'-5’

A-B: NA, Assur (both come from the "House of the Exorcist").

1 [n]ar samti damsa atap  samti?

A10 [EN IID NA,GUG US-s4 atap NA,G[UG? ()]
Bl [ GJUG US-5a?! aftap NA,GUG?

2 [taJmmerta? samta mid ubbali

All [ J-mirti NA,GUG A.MES [ ]

B2 [x x] rATMES ub-ba-lu »

3 mannu  ligbi ana réméni Marduk

Al12 [ J-ou lig-bi ana re-mi-pi-i JAM[AR. ] »

B man-nu  lig-bfi] 3 [ rle-mi-ni-i JAMAR.UTU

4 [t]ammerta samta liskira

Al13 [t]la?-mir-ti NALGUG 1[i?- ]

B4’ [x (x) N]A,.GUG li-is-ki-ru »

S ugar uqni [na]ru & ubbal
A omits?

B A.GAR? NA,ZA.GIN 5 [na]-rum & ub-bal

rubrics:
Al4 [kla-inim-ma US SAL [ ]
Bé6’ [ J]Hpim-ma US SAL KUD-si



182

Her blood is a carnelian [r]iver, a carnelian? canal,

The water is carrying away the carnelian [meladow?—

Who will speak to merciful Marduk,

(So that the breach in) the carnelian [m]eadow may be dammed up,
(And) [the ri]ver may not carry away the lapis-lazuli field?

([in]cantation (for) stopping a woman's blood)

1: Iread the end of the line atap samti, but it is also possible to read a-frap NA,L
ZA.[GIN]in A and A.TGAR NA,ZA GIN x'Vin B (for ugar ugni, in parallel to
L§5).

1 and 3: There is more space in the break at the end of A 10 and 12 than is needed for
the restorations.

2 and 4: Iread [ta]mmertibecause it parallels a similar phrase describing a bleeding
person in Bleeding 1:10 (kim[a] tammerti $a 1a kullG kalG$a "lik[e] a water-
logged meadow whose dike is not holding back (the water)"), and it better
parallels ugaruin . 5. There is not enough space in the break in B for the
restorations in either line. One could also read [na]mirti samti, "bright
carnelian” (and indeed, the trace on A 13 may favor this), but this makes less
sense.

S: Itis unclear what ugar uquai refers to.

Bleeding 3
Kocher BAM 524 (K 8142)ii’ 1°-6’
NA, Nineveh
r kii la is-li-mu fsu bar dl [ ]

2 il-lik GIR ina IGI-5G U a[n 1



3 a-pa %-a x! [ 1

4  US KIR, TAR su bar ti §[u? ]
5 ina qi-bit dgu-la [ ] X[ |
6’ SA-ka lik-ka-sir-ma f3i?-pal-ta Lid-d[i]
[---]

kilz istimu...[...]

illik patru ina paniSuu[...]
anaFa/[...]

dam appi...[...]

ina qibit Gula [...]

$ir’anka likkasirma Siphata Lidd[i]

[---]

When it did not become dark...[...]
The sword went before him and [...]
ToEa[...]

The blood of the nose...[...]

At the command of Gula, [...]

May the blood vessel be bound up, and may it thro[w] off flaking!

1': Or: Iz islimu "he did not become friendly."

6’: [si-ha T-tu parallels §i-ba in Belly 23:1°-2": [...] IxxTlid 'x7[...]/ $ir-a-ni li-Tka ’-
sir-ma’ $i-ba lid-di TU¢.[EN], which bears the rubric ka-inim-ma §a-si-si-ke,
“incantation for having a bowel movement." $jbu/Sipu occurs elsewhere with
nadg; since it is said of old bread, a garment, and an abcess, it apparently has the

general meaning of "a discolored film" (e.g., including mold, mildew, and pus

183



or perhaps a scab). I would hazard that a misunderstanding of this phrase with
Sipu written $i-pa led a scribe to read the word as $i-pat, perhaps thinking of
Supru, "verdigris, patina, or rust," which also occurs with the verb nad@ and,

like $ibu, refers to a discolored substance.

Bleeding 4
Kécher BAM 525 (K 2490) obv. 3’

NA, Nineveh

3 EN sur-du-ma GIN-ku in[a KIR,-5u US.MES]
Surdima illakd infa appi§u dami]

[Blood] is running over and flowing fro[m his nose]

The restorations are tentative; cf. the rubric of Bleeding 1, exemplars a and b: ka-inim-
ma damu ina appiSu Surdima illakd. Since Bleeding 4 is followed by the same

ritual as Bleeding 3, perhaps it is the incipit to that incantation.

Another likely incantation against bleeding is Bezold Cat. Supp. 500 (BM 98589) ii 4-
25 (photo on pl. IV); no edition is offered because I cannot read the complete text from

the photo.
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bu’sSanu

bu’sdanu 1

A: Kocher BAM 533 (K 2262+) 36-47

b: Kocher BAM 536 (K 6572) 6’-9’

c: Kocher BAM 537 (K 11513) rev. 1’-8’
D: Kocher BAM 543 (K 2419+) iii 43°-52°
e: AMT 54,3 (K 8716)1 1'-6

f: Hunger Uruk 44 (W 22315) 55-61

G: Kocher BAM 553 (K 11348) rev. 1'-6’
A-e, G: NA, Nineveh; f: LB, Uruk

Hunger Uruk pp. 52-5 (edition of f).

1 bu’sdanu dan sibissu

A36 [ J-an si-bit-su

b6’ [ ]-84-nu da-an DAB-s[u]

cl’ [ 1-T34-nu d[a- ] »

D43’ EN bu-'-sd-nu da-an DAB-[ ] »

f55 EN bu-'-84-nu da-an DAB-su »

2 kima nfés]i napsara

A37 [ ]-34-ru is-bat

b7’ [ MAJYH  nap-S4-ra is-b[at]

c ]

D [kli-Tmal [ ]

f GIM U[R. ]

3 kima barbari issabat nurza

A38 | -sja-bat nu-ur-zu
b8’ [ .BAJR.RA is-bat nu-ufr- ]
c2’ [ ] UR.BARRA  is-sa-Tbatl afu- ] »
D44’ ki-ma UR.BAR.RA  is-bat au-[ -zJi »
f56 GIM UR.BAR.RA is-sa-bat nu-ur-za »
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4 isbat nufrub  appi] issabat Lisana

A39 [ ] is-sa-bat EME

9 | iJs-sa-Tbat! [ ]

c [ |

D is-bat  nu-| ]

f is-bfat ]

5 ina imbib hasé fradi kussisu

Ad40 [ ] ltlea-fdi! GIS.GU.ZA-30
c3’ ilm-bu-ub ba-se-e ift- ]
D45’ ina GILTGID MURWLM[ES] it-ta-di G[IS.GJU.[ ]-Tsa!
el’ [ ZJA-3a
57 ina G[I].GID MURIMES it-ta-di GIS.GU.ZA-5u »
6 si bu’sanu ul  sibitka

A4l [ -nJlu  ul si-bit-ka

c4’ si-1 bu-'-54-nu al [ ] »

D omits

e2’ [ ] »

f sfi- 1

7 kima mitu Suddi alakta

A42  k[i- 1 Su-du-u a-lak-td

c I ]

D46 GIM Us Su-du-u a-lak-[ ] »

e [ -fJak-ti

58 GIM UsS su-ud-fdul-a  a-lak-ti »

G1® K[i- ]

8 u  nid ibbi -] iniqu tulé ummisu

A43 Tt | 1 la i-ni-qu  3i-zib AMA-3G
c5’ u dku-bu la i-ni-q[u 1
D u  ni-id Hb-bi la isba-ti  UBUR  AM[A]-Tsul
ed’ [ UBUJR AMA-31

f 0 ni-d (b 1] ]
G2r Rt [ ]
9 atta é tassapra ana sibtika

Ad44  at| -ajs-sap-ra ana sib-ti-ka

c6’ atta e ta-as-sap-rfa 1

D47' Tatlftla e tatur a-na  si-ib-ti-ka

e4’ ]-ka

f59 atta e [Ttatur! ana sib-ti-ka »

G3'  at ]

186



187

10 Siptu ul  yuttun Sipat Ea u Asallupi
A45 EN [t ] EN  &%a u dasalla-bi
c7’ EN ul  {u-g-tu-un  EN [ ]
D48 [EIN ul fu-uttu-un [E]N %a u dasal-li-bi
es’ [ asa]l-la-b1
f EN <ul> fu-Turl-tfu?- |
G4 EN ufl 1
11 Sipat Damu u Gula

A omits?

c8’ [EIN  Tdda-mu u doulifa] »

D49’ EN dda-mu u -la

e omits?

f60 EN dda-mu u dgu-la »

G omits?

12 Sipat  Ningirima bélet sipti

Ad46 EN d -girim]a »

c [ ]

D50' EN dnin-girima be-let EN

e6 [ _girlima

f TEN  dnin?)[ 1

GS EN q 1 »

13 Sipat Gula bélet balati

A EN dgula be-let TI.LA

D51 EN dgula  [bleder TILA

f61 EN  dgu-la be-let TI.LA »

G [ ]

14 Gula bullitima qiSatki liqé té Sipti

A47 dgu-lfa 1 qi-sat-ki li-qgé-e TUgEN
D52’ dgula Tl-ti-ma NIG[ «Ji TIle TULEN

f dg[u- ]
G6'  dgu-fa ]
rubrics:

D53 ka-inim-ma [(?)] bu-'-54&-nu  DAB-fsul

f62  ka-inim-ma bu-'-54-nu = DAB-su

G7°  [kla-inim-m[a ]

Bu’sanu, strong is its grasp,

It seized the uvula like a {[io]n,



It seized the nurzu like a wolf,

It seized the moifst part of the nose], it seized the tongue,

It set up its chair in the windpipe—

Go out, Bu’$anu! He (the patient) is not yours to seize!

As the dead man has had to abandon the way (of the living),
And the still-born child did not suck the breast of his mother,
(So too) you should not return to the one you have seized!
The incantation is not mine, it is the incantation of Ea and Asallubi,
It is the incantation of Damu and Gula,

It is the incantation of Ningirima, mistress of incantations,

It is the incantation of Gula, mistress of health!

Gula, heal (the patient) and take your gift!

(incantation for (if) bu’$anu illness seizes (a man))

4: One could restore nufrza] instead of nufrub appi], although nurzu already appears in

L. 3.

6 and 9: In medical incantations sibtu can refer not only to the act of seizing, but also to

that which is seized (e.g., bu’sanu 2:6 and 9, and Various Illnesses 2:30); see

W.G. Lambert, AfO 23 (1970): p. 40, n. to section II, 13.
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bu’sanu 2

A: Kocher BAM 533 (K 2262+) 50-6

B: Kocher BAM 29 (VAT 13824+) 6'-14’

C: Koécher BAM 543 (K 2419+) 1ii 58’-62’

d: Hunger Uruk 44 (W 22315) 65-7

A and C: NA, Nineveh; B: NA, Assur; d: LB, Uruk

Hunger Uruk pp. 52-5 (edition of d).

1 dan $a bu’sani sibissu

A50 [ ] Tdalan [ -sJu [Ty
B6® [ ]-fa?l-nu DAB-su

C58 E[N ]-'-84-nu Fsil-[ 1 »

d65 EN da-an §& bu-'-§4-nu DAB-su »

2 kima nési qaqqada  isbat

A GIM U[R.

B7 [ ] SAG.DU is-bat

C [ ]

d GIM UR.MAH SAG.DU i[s-] »

3 [k]ima barbari issabat Iu'pa

AS1 [G]IM UR.BAR.RA [ ] »
B8 [ ] is-sa-bat lu-'-Tgal

C59 | ]-bat w-"-[ ] »

d [ ]

4 isbat appa issabat lis3ana

A 1 Tislsfa- ]

B9’ [ -pla is-sa-bat li-34-a-nu

C [ ]-Tou?

d66  is-bat KIR, is-bat EME »

5 ina birit $inni ftadi kussisu

AS2 [ ] birit ZUJ[ 1 if- ]
B10® [ -ri]t! ZU.MES ittadi GIS.GU.ZA-Tsu <<x x>>1
c60’ [ Z1U.[ ] »
d ina bil-[rlic ZU.MES ita-di GI[S. ] »
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6 [s]i bu'sanu ul sibitka

AS53 [s]i4 KIR,.HAB

Bi11® [ ]-F' -54-a-nu ul si-bit-Tkal

C [ -biJt-k[a]

d [ ]

7 kima mar naditi &z 1baru

A54 [GIIM DUMU SAL.na-di-t[e

B12' [ ] LUKUR la i-bu-frul

cer [ 1 TLUKUR?? I »

d67 GIM DUMU LUKUR a2 ibu-ral »

8 u nid libbi & isbatu tulé ummisu
A55 Ml ni-id ib-bi l i-ni-qu UBUR AMA-3sG
B13® [ -b]i kB issbat UBUR AMA-350
C AM]A-3u
d FGIM?® ni-id ib-Tbil la is-bat U[BUR ] »
9 [atlta € tassapra ana  sibtika té sipti
A56 [ Jta e ta-sa-apra a-na sib-ti-ka  TULEN
Bi4' [ ]-Tsa-ah?lra  a-na sib-ti-ka  TULEN
ce2’ [ ]-Ttil-ka

d [ ]
rubrics:

B15’ [ka-inim-ma DIS NJ]A ©bu-'-84-a-nu DAB-su

ce2 [ ] DAB-su

d68  ka-inim-ma bu-'-5d-nu DAB-su

Strong is the grasp of Bu’sanu,
It seized the head like a lion,

It seized the gullet [l]ike a wolf,

It seized the nose, it seized the tongue,

It set up its chair among the teeth—
[Glo out, Bu’sanu, he is not yours to seize!

As the son of the naditu priestess did not stay healthy,

And the still-born child did not seize the breast of his mother,
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(So too) [y]ou should not return to the one you have seized!

(incantation for (if) bu’sZnu illness seizes [a m]an)

1 B: The reading F'alis against the copy, but B coasistently writes bu-’-§4-a-au (e.g., 1L
11’ and 15°)
5 B: The trace of the first sign looks more like [inJa, which is not impossible; the traces

at the end of the line are unclear.

bu’'sanu 3
A: Kocher BAM 533 (K 2262+) 76-89
B: Kocher BAM 28+ (EHE 333; obv. 1-7 and rev. 1’-13" recopied in Durand
Catalogue EPHE no. 333, pl. 120) rev. 3’-11"
C: Kocher BAM 29 (VAT 13824+) 18-32’
D: Kocher BAM 543 (K 2419+) 111 65’-iv 2
e: AMT 54,3 (K 8716)ii’ 1'-7°
f: Hunger Uruk 44 (W 22315) 69-74
A, D, ande: NA, Nineveh; B and C: NA, Assur; f: LB, Uruk
Hunger Uruk pp. 53-5 (edition of f); W. Farber, JNES 49 (1990): 313-6 (edition).

1 bu’sdnu amir kima nési

A76 EN KIR ;. HA[B] a-mir GIM UR.MAH

B3’ [ K]IR,.JAB a-mir GIM MURV[ ] »

c18 [ ]-’-84-a-nu a-mir GIM UR.GIL,

D65’ TEN! [ ] fal-mir GIM UR.MAH »

f69 EN bu-'-§4-nu a-mir GIM UR.MAH »

2 ana & $a  nési Sa bu’'sani din sibissu
A77 i[na] = U[R].MAH s KIR,.HAB KALAGa1 si-bit-su
B [ ]
C19' [ UJR.MAH 5381 bu-'-§4-a-nu da-an DAB-su
D ina R UR.MAH [ -l 1-84-ni da-an si-bit-su
f ana kB 353 UR.JMAH! s&  bu-P1[ |



A80
BS’
c22’
D67’

A81
c23

D68’
f71

A82
Bé’

D69’

A83

c24

kima  barbari issabat pa
L ]-MAH is-sa-bat pa-a
[ UR.BAR.RA isa-bat paa »
[ .BJAR.RA is-sa-bat pa-a
ki-m[a -sla-bat pa-a »
nap-§4-ri  is-bat »

kima  mindinas issabat Iapé
[ miln-di-na-a3 is-sa-bat la-pe-e
GIM (min'[
[ -dli-na is-s[a]-bat  la-he-e-50
ki-ma min-dii-n[a-4]§ is-sa-bat la-pe-e
ki-i min-di-ni is-sa-bat la-gee »
ina nurzi narbati ittadi kussisu
[ 6)r-zi  parba-ti  itta-di GIS.GU.ZA-3a
[ 1 Txlurzi nar-ba-ti  it-ta-di GIS.G[U. 1 »
[ -u]r-zi nar-[b]a-ti it-ta-di GIS.GU.ZA-su
ina nu-{ J-zi nar-ba-ti it-ta-di GIS.GU.ZA-51
ina? [ -ulr?>za  nar| ]
manna luspur ana marat Anu Sa Samé
[ ] lu-us-pur ama DUMU.SAL da-num 354  AN-e
[ ]
[ -n]Ja lu-us-pur ana DUMU.SAL.MES da-num §  AN-e »
man-na  Ifu-uls-pur a-na DUMU.SAL da-num §&  AN-lel
fmil fu-us-pur ama DUMU.SAL.ME da-nu 38  AN-e »
li$$animma talli$ina $a sarpi
[ -nlim-ma tal-li-§i-na §4 lsar-pil
[  -nlim-ma leal-lil-si-na 4 KU.BABBAR »
li§-54-nim-ma tal-li-§i-na §4 KU.BABBAR
li3-34-nim-ma tal-li-3i-na §4 sar-pi »
li§-34-nim-ma tal-li-si-fnal [ ] »
u kanduri$ina $a burast
[ kaln-du-ri-si-na 54 KU.r'GI

kan-d[u- ]
[ ka]n-du-ra-ni-§ina $a  KU.GI
u kan-du-ri-3i-na s&a K[U. ]
[ ]

192



A84
B7’
c2s
D7¢’
el’

10
A85
B8’
Cc26’
D71’
e2’

11
A86

c27
D72’
ed’
73

12
A87
B9’
C28’

D73’

lipbanimma mé Ulaya tamti
[ ] -nim-ma A.MES [ID.-la-a ta-ma-ti
[ ]-ba-nim-ma A.MES ID.g-[a-
[ -bJa-nim-ma A.MES [Dg-la-a-a tam-tim
li-ig-ba-nim-ma AMES [Da-a-a-a ta-ma-te
[ ]-6-1[a-
lig-ba-nim A MES a-ab-ba tam-tim
asar urrustu A ims@ atisa
[ ] ur-ru-us-ta o im-su-u UI-54
[ -3]ar ur-ru-us-ta h LUH-a S[UI- ] »
[ -5a]r ur-ru-us-tum kL im-su-G SUZI-54
a-§ar  ur-[rJu-ustd kA  im-su-d SUI-54
[ -tlum kB  im-sfu- 1
a-Sar  ur-ru-us-ti [ ]
musukkatu & imst lubarisa
[ Jkatg b im-su-6  lu-ba-ri-§4
[ ]
[ kJatum & im-su-¢ TUG.HI.A.MES-35u
mu-suk-ka-[tju & im-su-g lu-ba-ri-5a

[]a im-su-u lu-b[a- 1
u-suk-ka-tum la im-su-u lu-ba-re-e-50 »

issar burri a
[ ] bur-ri I
[i]s-sur pur-ri? la
[ J-ri la
is-su-<ur> pu[r-rli la
[ -1 Ia
is-sur pur-ri <laid-Thu-'> Ia
A idli'u kalbu salmu

[ iJld-i--¢ = UR.GI, GE¢ »
[] id-li- URTGI, GE, »

[ -1]i- UR.GI, GE,4

B id-li- GIE »
[] id-i- UR.GI, G[E(]

la  id-lu-’ UR.GI, GE¢ »

unassisu
G-na-as-si-su
a-[
G-na-as-si-su
-na-as-si-su
U-na-as-si-su
at

rapasti
ra-pa-as-te

]
DAGAL-tim
ra-pa-a3-tfe]

DAGAL-tim »

kappisu
kap-pi-su

kap-pi-st
kap-pi-3u

193



14

C3o’
e6’

15

A89
B11’
c3r

rubrics:
C33
D3

e8’

f75

Lidda ana

<<NU>> li[d- ]-"a" ana

[ 1fx1 s34

SUB-a

[SU]B-a ana

lid-da-a ana

linnasih

[ -i]b

[ ]-in-na-sih

[ -sli-ip

Tx1-[ ]2

Zl-ib

ZI-ip 54 KA-50
labatu

194

piSuma
pi-5u

1
pi-i-54-ma
pi-Su-ma »
KA-5u-ma »

pi-3t-ma »

ummu sikkatu
fam - ]
um-mu-§4 KA-[ ]
um-mu-54 KA-su 32 | ]
um-mu sik-ka-tu
um-mfu
um-mu sik-ka-tum

bu’'sanu té Sipti

- nJu TUg.EN

]
bu-'-§4-a-nu  TUG.EN
bu-’'-§a-nu TU¢.EN

TU,.JENT
u  bu-'-§a-nu TUg.EN

[ka-inim-ma DIS NJA bu-'-§4-a-nu  DAB-su
ka-inim-ma [ bJu-'-54-nu  DAB-su
ka-inim-ma bu-’-34-nu DAB-su
ka-inim-ma bu-’-84-nu DAB-su ana bul-lu-tu §4 bu-'-§4-nu

DU.A.BI SID-nu

Bu’sanu is seen as a lion is (i.e., with fear?),

(But) the grasp of Bu’sanuis stronger than that of a lion;

It seized the mouth like a wolf,

It seized the chin like a tiger,

It set up its chair in the soft nurzus—

Whom shall I send to the daughters of Anu of heaven,

(So that) they may take up their vases of silver

And their pots of gold,



Draw water of the Ulaya river (and) the broad sea—

W here no impure woman has washed her hands,

No unclean woman has washed her clothes,

No partridge has shaken its wings,

(And) no black dog has...—

And throw (the water) into his (the patient’s) mouth,

So that the fever, pock, labatu, (or) bu’sanu will be uprooted!

(incantation for (if) bu’sanu illness seizes a [m]an)

2 A: Tunderstand ana I3 as equivalent to alla, "beyond.” Farber takes ina /2 in A and
D, and translates "not quite like that of a lion, the bu’$anu-disease’s grip is
strong."

11 A: Iemend ibto [u.

14 C: 54 perhaps should be emended to -a ana.

15: B and C: -$51 KA-$uis presumably corrupt for sik-ka-td; e 7° is an indented line; f
adds $a piSu "(the illness) of his mouth." Cf. su’alu 1:4-5: $a kisirti gubhi @
su’ali Gula bélet balati lippula Sursisu (var. $ursika) "Of the lump, hack, or
su’alu, may Gula, mistress of health, destroy its (var. your) roots!"

rubric: f adds ana bulluti $a bu’5ani kali§ tamannu "you recite (this incantation) in order

to heal bu’sanu completely.”

bu’$dnu 4
Kocher BAM 538 (K 2439+) 11 52'-62’

NA, Nineveh

52’ EN da-nu-ma ¢%a-nu »

da-nu pu-pur AN-e »
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da-nu pu-pur KI-ti »

KI-tum ib-ta-ni t[ul-td]
53’ KI-tum ib-ta-pi bu-’'-54-nu »
54 bu-'-54-ni KALAG20 DAB-su »
GIM UR.MAH nap-$a-ta i-fsal-[bat]
54 ki-ma UR.BAR.RA [ilsa-bat lu-'-a
55’ is-bat ap-pu nu-ru-ub ap-pli ( ) UJZUMUR »
ina bi-rit ZU.MES na-da-at GIS.GU.ZA-$d
56’  sak-la im-ti-§i a-Tlak?l-[ta-5a] »
[up]-fpu-ta! im-ti-5i re-bit URU-51
57 me-tum la i-sa-pa-Tra i§?-[tu KI-tim] »
[dku-bu I e]-fniqu! UBUR 5 AMA-su
58  bu-sa-a-nu a-fal! [GUR-ma a-pa sib]-Ttil-sa
59 E.GAL fsi? al [ ]
60’  ki-ma mu-Tx1 [ |
61 EN ul [ ]
62° TEN d ]

Anumma Anu

Anu pufur §amé

Anu pupur erseti
ersetu ibtani tfalta]
ersetu ibtani bu’sdana
$a bu’sani dan sibissu

kima nési napsati issa[bat]



kima barbari issabat Iu’a

isbat appa nurub app[i hjasé
ina birit Sinni nad4t kussisu
saklu imtisi alfaktasu?]
[up]putu imtisi rebit alisu
mitu [a issafra? if$tu erseti]
[kabu 14 i[niqu tulé $a ummiSu
bsanu ay [itGrma ana sib JtiSu
ekallu?[...]

kima[...]

Siptu ul [yuttu...]

sipat [...]

It was Anu, Anu,

Anu (made) all of heaven,

Anu (made) all of earth,

The earth made the w[orm],

The earth made Bu’$dnu;

The grasp of Bu’sanu is strong,

It seiz[ed] the throat like a lion,

It seized the gullet like a wolf,

It seized the nose, the moist part of the nos[e, (and) the lJung,
Its chair has been set up among the teeth—
The fool forgot [his] w[ay?],

[The bl]ind man forgot the square of his city,

The dead man did not return f[rom the netherworld],
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[The still-born child did not sJuckle at the breast of his mother,
(So toc) Bu’sanu should nfot return to the one ] it [has selized!
The palace? [....]

Like [....]

The incantation is not [mine,...],

It is the incantation of [...]

56': The reading -/lak '~ is against the text, but would be similar to CT 23 5-14 iii 15:
kima ulalu 17 imuru kibissu.

56’-8': Cf. KAR 181 rev. 104 // KAR 330 3'ff. (an incantation against simanu
illness, edited by I. Finkel, Borger AV 94-6): kima mitu im$a balatu/
LU.IGL.NU.TUKU imsa rebit alisu / k@bu 12 iniqu $izib ummisu / [izbu 1]a
imuru ni$iSu / [sAmanu ay] itlrma sibissu ay isbat "As the dead man forgot life,
/ The blind man forgot the square of his city, / The stillborn child did not suck
the milk of his mother, / [The still-born child did n]ot see his family, / May
[samanu illness] not return, may it not seize its prey!" Note that our text has
[up]-"pu-ti Twhere the parallel has IGLNU.TUKU (see W. Farber, ZA 75
[1985]: 230). More distant parallels to this passage include the incantation
against sagallu illness CT 23, 5-14 iii 15-6: kima erpetu ina $amé 12 i-bur-ru/
kima ulalu 12 imuru kibissu | kima mitu 12 itiqu bab balati/ kima kabu 12 iniqu
$izib ummisu "As the cloud did not remain stable in the sky, / As the fool did
not see his path, / As the dead man did not pass through the gate of life, / As the
stillborn fetus did not suck the milk of his mother," and also Lamastu II 147-8:
kima mitu /3 i§G balata u kubu 13 iniqu $izib ummisu “As the dead man does not

have life, and the still-born child did not suck the milk of his mother."
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bu’Sanu 5

M. Geller, ZA 74 (1984): 294, no. 7 (K 18601) 3’-6’ (in transliteration only)

NA, Nineveh

3 [...a]n? si-bit-Tx]1

4 [...]'2 u li-34-[a-n]u
5’ [...-t]Ja-di [x]x

& [ 1% 1%

This fragment joins with Kocher BAM 543 (K 2290).
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Eyes
Eyes 1
Ugaritica S 19 (RS 20.06)
MB, Ugarit
J. Nougayrol, Ugaritica 5, pp. 64-5 (edition); W. van Soldt, Studies in the Akkadian of
Ugarit: Dating and Grammar, passim (comments); J. Huehnergard, The

Akkadian of Ugarit, passim (comments); Foster, Anthology, 837 (translation).

1 TENTMES-nu-rum IGI.MESe-1U [a-pa-tu]
2 NGI.MES?! a-Zatu IGI.MES dal-pa-Ttul
3 IGI.MES DUMU.SAL 3sa-ri

IGI'MES pur-si-it [US.MES?
$u-par-ri-tum

tu-ul-ta-lu-na zi fen! [ .M]ES

u IZI tas-Txl-ba

ki-ma! MI taj-ta-ta?

O 0 ~N O »

ki-ma a-la-pi

10 si-pat u-li-falti

11 3i-pat da-mi U ni-ka-ri[Kk]

12 ni-ka-rik bu-li-ftil-ma

13 MUMU?T UM.MI.A.TMES1 NIG.BA li-im-fjur
14 lel-fi-i§ a<a e-li-ma

15 Msapl-li-is lu-si

éna [apatu] éna asatu &na dalpatu

€na marat Sari



éna pursit dami Sufarritu

...uisata

...kima? silla?

...kima alapi

Sipat uliyatti $ipat Damu u Nikkarrak
Nikkarrak bullitima mar ummiani qista limfpur

elis aya elima Sapli§ 1Gsi

[Clouded] eyes, blurred eyes, confused eyes,

The eyes are daughters of the wind,

The eyes are (each) a porous? bowl of blood

You (eyes) caused...and fire to...,

You...like? a shadow?,

You...like algae—

The incantation is not mine, it is the incantation of Damu and Ninkarrak!
Ninkarrak, heal so that the specialist may receive a gift!

It should not go up above! May it go out below!

1: Itake e-nu as a gloss of IGL.MES; although from the feminine plural adjectives one
would expect the dual inZ, medical incantations that write "eyes” syllabically
invariably spell it i-au in the nominative (e.g., Eyes 3:3 and 9:1).

4: Following Nougayrol, I emend PIto IGI.

4-5: Nougayrol, van Soldt, 442, and Huehnergard, 148, take $u-hpar-ri-tum as a plural
adjective Suparrétu, modifying the dual énz. Yet it is more likely that Su-far-ri-
tum is a singular adjective modifying pursitu, since Saparru/Suparru often
modifies pursitu (see CAD s.v. $aparru, reading BUR.ZI as pursitu), and since

it is easier syntactically. Although the expected feminine singular is $afarratu,
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note the plural Su-par-ri-a-tum in Eyes 9:1. For pursit dami, cf. Belly 20:2-3

(MB, Emar): $a libbi danni arra[qa’ inasu] pur-si,,-'it 1 da-mi i-na-a[$-5i]
“Strong Belly’s [eyes] are yell[ow], it ca[rries] bowl(s) of blood," and Belly
19:2: $a libbi arraqa inasu pur-si-it dami nasima "Belly’s eyes are yellow, it
carries bowl(s) of blood.” In first millennium Eye incantations, pursit dami
Suparratu was sometimes clearly no longer understood. Although pursitu does
appear (pur-sit in 7:4), it is also garbled as pur-si-mi?-it (Eyes 8:1) and pur-si-
in-di (Eyes 9:1). The originally singular * Suparratu is at least sometimes clearly
a plural (ie., $u-par-ri-a-tum, Eyes 9:1) modifying the dual in2 rather than the
singular pursitu; it is once replaced with Su-te-es-li-pa-a-tu (Eyes 7:4).

6: van Soldt, 442, translates "have caused a rain of blood to go up (?)," and remarks,
"although the verb is purely Akkadian in this case, the form can only be
Ugaritic,"” although “one would expect tultalana." Huehnergard, 161 n. 190,
suggests reading the end of the line zi-in,~[ni] MES, "rain," and that the
beginning of the line is a scribal error, perhaps for tultaznina/a, "you have rained
down.”

7-9: Nougayrol reads lik-pu?-bainl. 7. and lik-ta-liin 1. 8; van Soldt, 272 and 383,
reads lig-q[a]I-BA (for ligqalpa) and lig-ta-li. alap@inl. 9 calls to mind Eyes
2:5-7: ina kima niksi immeri dima Sen’a kima mé $a agalpé alapa nadi kima
karpat tabati nada silla "The eyes are suffused with blood like a cut of sheep-
flesh, covered with algae like the water of a swamp?, covered with shadow like
a pot of vinegar." If this is a valid parallel, 1. 7-9 would still describe the
illness, rather than its remedy. I understand MI as a shortened logographic
writing of silfu (GIS.MI).

8: Following Nougayrol, I emend $uto ma.
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10: van Soldt, 405, reads -u?- instead of 'al. One would expect the beginning of the

line to read Siptu ul yattu (but see comment to maskadu 12:7").

12-3: The usual form of this element in the first millennium is Gula bullitima qistaki

ligi"Gula, heal and take your gift!"

14-5: For other examples of this phrase, cf. comment to maskadu 6:16.

Eyes 2

A: Kécher BAM 510 (K 2573+) 11 26°-32’

B: Kécher BAM 513 (K 2570+) + W. Farber, Borger AV 68 (BM 98942)ii 41’-7’

C: Koécher BAM 514 (K 2970+) i1 37°-43’

A-C: NA, Nineveh

M. Geller, ZA 74 (1984): 295 (collation of C 11 42’); W. Farber, Borger AV 65

(transliteration of B).

1 igi-bar igi-bar-bar  igi-barra bar-bar

A26’ EN igi-bar igi-bar-bar igi-bar-ra bar-bar »

B41' [ ]-fbarlra  bar-bar »

C37 | rla bar-bar »

2 igi-bus igi-pus-pus  igi-bar-ra bus-pus

A igi-pus igi-pu3-hus  igi-barra  pfus- ]

B igi-pus igi-pus-pus  igi-barra  plus- ]

cC igi-pus igi-pus-pus  igi-bar-ra  pus-Thus!

3 [igi]-bar na-a igi-bar  da-a igi-bar pul-a

A27 [ ]-'bar nala  igi-bar [da-a igi-bar? pul-a »

B42' | dla-a igi-bar pul-a »

C38 [ }ra? igi-bar put-a »

4 ina abatu ina  asfatu ina pursit] dami Suparratu

A IGIZ a-batu IGIT a- ] 2% -palr-ra-ta »
B IGIT a-batu IGITZ a-§[a- ] 43 [ ]-bar-ra-te »
C IGIT a-batu IGIT a-§[a- ] 39 T ] TUS? su?-par?l[ ] »



B45

QW ©

12

A32’
B47’
C43’

ini kima  niksi  immeri dama Sen’a

IGIZ GIM nik-si UDU.NITA US [ 1
IGIZ GIM nik-si UDU.NITA [U]S Se-en-fal
IGIZ GIM nik-si UDU.NITA U[S ]
kima mé Sa agalpé alapa nadi

[ ] a-la-pa-a SUB-a »
[ Jpa-a SUB-a »
GIM A.MES 3§ a-galpee a-lfa- 1»
kima karpat  tabati nada silla

ki-ma DUG A.GESTIN.NA SUB-a [ 1]
kima DUG A.GESTIN.NA SUB-a sil-la

[ ] TDUG! ATGESTIN.NAT [ ]
ina bérisina pitigtu patqat

[ ] »

[ -ijq-tum  pat-qat »

ina be-ri-fi-na  pi-ti-ig-tum  pat-gfat] »

irub Nergal ina bérusina ftadi  kussiSu
[K][Us,ub 9GIR  ina be-ru-§i-na it-ta-| 1
KU,ub  9GIR  ina be-ru-§i-na it-ta-di GIS.GU.ZA-30
[ ]

assum annitu  ina libbi anniti &  napasi

[ 1 »
] =B napade »

f45-5Gm! an-ni-tu ina SA annite la  na-pase »

Siptu ul yattun Sipat Ea u Asallupi
r]‘:'pN1 ul ia-at-ta-un EN %a u | 1
EN ul fia-attu?tun  EN d%-a u dasal-li-bi
E[N? ]

Sipat Damu u Gula Sipat Ningirima bélet Sipti
[ ] be-let EN »
[ fla EN  9nin-girima be-let sip-te »
EN dda-mu u 9gula EN  dnin-girima [ 1 »

204



205

13 Gula  bullitima qistaki Iigi  té sipti
A dgu-la TILA-ma NIG.BA-K[i ]
B dgu-la TI-ma NIG.BA-ki TI TU¢.EN
C [ ]
rubrics:

A33" [ ] igigig-ga-| ]

B48' [ ] igi-gig-ga-a-kdm

C44’ ka-inim-ma [ 1

igi-bar igi-bar-bar jgi-bar-ra bar-bar

igi-fus igi-pus-pus igi-bar-ra pus-pus

[igi]-bar n4-a igi-bar da-a igi-bar pul-a

Clouded eyes, blu[rred] eyes, [the eyes are (each) a] porous? [bow! of] blood;

The eyes are suffused with blood like a cut of sheep-flesh,

Covered with algae like the water of a swamp?,

Covered with shadow like a pot of vinegar;

Between them a wall has been made;

Nergal entered between them and set up his chair,

So that the one could not relax with? the other;

The incantation is not mine, it is the incantation of Ea and Asallubi,

It is the incantation of Damu and Gula, it is the incantation of Ningirima, mistress of
incantations;

Gula, heal and take your gift!

(incantation for sick eyes)

6: For agalpd, see Kocher BAM VI, p.x, n. 14.
9: 9GIR could also be read Sakkan.

10: ina libbi normally means “within" or "among."



Eyes 3

A: Kocher BAM 510 (K 2573+) iii 24-8

B: Kaécher BAM 513 (K 2570+) + BM 98942 iii 29-34 ("25’-30"")

C: Kocher BAM 514 (K 2970+) iii 28’-33"

A-C: NA, Nineveh

B. Landsberger, JNES 17 (1958): 57-8 (transcription, translation); M. Geller, ZA 74

w

A25
B30
c29

Qwp -+

[9)]

B31
C30’

Qwp o

(1984): 295 (collation of C iii 33'4").

igi-bar igi-bar-bar igi-barra bar-bar

EN igi-bar igi-bar-bar
EN igi-bar igi-bar-bar

igi-sij igi-sup-sub igi-bar-ra
[ -s]ub igi-sup-sub igi-b[ar-
igi-sup igi-sup-sub igi-bar-ra

igi-stp  igi-sup-Tsupl [

Sitta ina abatu Sinama

[

] »

Siitta  i-nu  a-ba-tu  3i-[ ]-ma »
§i-it-ta i-nu  a-pa-tu S§i-na-ma »

ina bérusina
[inJa be-ru-3i-na
ina be-ru-3i-na
ina be-ru-|

sada parifk]

KUR-Ta1 |

]

KUR-G  pa-ri[k]
]

elénusina kisirtu kasrat

1 »

UGU-nu-3i-na ki-sir-tu kas-rat »
UGU-nu-3i-na ki-sir-[tJu kasrat »

$aplanusina
KI1TA-nu-§i-na
KI.TA-nu-3i-na
FKIL[

pitigtu Paf[qat]]

pi-ti[q-
pi-tig-td  pat-[

]
]

] »

igi-bar-ra  bar-[b]ar »
igi-bar-ra  bar-bar »

sup-s[uh]

sﬁh-S[ﬁb]]
]
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7 ayyd SarSinama ayyt a $arsi[nama]
A27 [ R NU IM-[ ]
B32 a-at IM-3i-na-a-ma a-a-d NU IM-si[ ]
C31’ a-a-t IM-Si-na-ma [ }Ffal{ ]

8 ayyl sar tibisina ayyG@ [  Sar tib[isina]
A28 [ Jfa IMT [ ]
B33 a-a-u M ti-bi-Si-na  a-a-G fa-a IM ti-b[i- ]
C32' a-a-t M ti-bi-8i-na |

9 sar pani ikil pani  sulufm pani
B34 fsalar pa-pi i-kil pa-ni su-lu-ufm Jfx?[ ] 1
C33" lsa-ar pa-ni il-kil pa-ni s[u-

rubrics:
B35 [ -mla igi-gig-ga-a-k[dm]
C34' Tka-inim-ma igi'-[ ]

igi-bar igi-bar-bar igi-bar-ra bar-bar

1gi-suf igi-suf-sul igi-bar-ra suf-s[uf]

The eyes are two, they are sisters,

Between them a mountain bloc[ks] the way,

Above them a ridge has been made,

Below them a wall has been ma[de];

Which is their wind? Which is not th[eir] wind?

Which is the wind of their rising? Which is not the wind of [their] rising?
The wind of the face, the darkness of the face, the blacknes[s of the face...]

(incantation for sick eyes)



Eyes 4

A: Kocher BAM 510 (K 2573+) iii 17-21

B: Kocher BAM 513 (K 2570+) + BM 98942 iii 22-7 ("18’-23"")

C: Kocher BAM 514 (K 2970+) iii 22’-6’

A-C: NA, Nineveh

B.Landsberger and T. Jacobsen, JNES 14 (1955): 16 (partial edition); W. Farber,
JNES 49 (1990): 313 (partial edition); Foster, Anthology, 838 (translation).

1 igi-bar  igi-bar-bar  igi-bar-ra bar-bar
A17 EN ig[i- ] igi-bar-bar igi-barra bar-Tbar! »
B22 EN igibar igi-bar-bar igi-barr[a ] »

C22’ TEN' igibar igi-bar-bar igi-barra bar-bar »

igi-bar-ra  pul-hu(l]
igil ]
igi-bar-ra  pul-hu[l]
igi-bar-ra  pul-h[ui]

2 igi-pul  igi-bul-pul

A [ J-Fgul?-pul

B [ J-bul  igi-hul-pul

C igi-pul  igi-bul-jul

3 Sitta Sina marat Anu
Al8

si[ tla sina DUMUSAL < »

B23 §itta  §ima DUMU.SAL  f9[ ]
C23’ [ Jta sina DUMU.SAL  dani»

4 ina  bérusina pitigeu patgaft]

A [ ble-ru-3i-na pi-[ ]

B fin]a be-ru-3i-na pi-tig-tum  pat-qaft]

C ina  be-ru-Si-na pi-tig-tum  pat-[ ]

5 ul illak apatu ana Et apatisa

Al19 ufl 171 1 »

B24 ul illak a-pa-tu  a-nfa 1 a-pa-ti-5&4 »

C24’ wul ifl-lalk a-ha-td ana le-et a-pa-ti-34 »

6 manna  luSpur ana  marat Anu Sa S$amé
A man-na lu-ud-pur ana [ ]

B man-na lu-us-pur a-na  DUMU.SAL da-num 34 AN-fel
C man-na lu-ud-pur anma DUMU.SAL da-num 3§& AN-[ ]
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7 lissani kannisina bulala
A20 ]
B25  li5-§4-ni kan-ni-si-na NA/NJ[IR]

C25" lis-sa-a-fni! [ ]-si-na NA.NIR

karpatisina zagindura ebba

A [DJUG.MES-si-na NA,[ ]
B DUG.MES-si-na  NA,ZA.GIN.DURU. eb-bu
C DUG.MES-3i-na NA,ZA.GIN.DURU; eb-b[u]

8 lissapanimma Libilla ini abat

A21 [ -bJa-ta

B26 li-is-sa-pa-ni-im-ma li-bi-la-a IGIE a-ba-ti

C26’ li-is-sa-lpal-ni-im-ma i-bi-la-a  IGIE a-ba-td

ini asatd u
A IGIT  a-sati u [ ]
B27 IGIE a-§4ti u dalba-a-ti TU4EN
C IGIT a-54ti O dal-ha-a-ti T[Ug. 1]

dalpati té Sipti

rubrics:

A22 [ I igigig ]

B28 ka-inim-ma igi-gig-g[a]-a-kdm

C27° ka-inim-ma igi-gig-ga-kdm

igi-bar igi-bar-bar igi-bar-ra bar-bar

igi-ful igi-pul-bul igi-bar-ra pul-hufl]

They are two, they are daughters of Anvy;

Between them a wall has been mad[e], (and so)

Sister cannot go to sister—

Whom shall I send to the daughters of Anu of heaven,

(So that) they may take up their vessels of julalu stone and their pots of shining
greenish lapis lazuli,

Draw (water) repeatedly, and (thereby) extinguish (the illness afflicting) the clouded

eyes, the blurred and confused eyes?

(incantation for sick eyes)
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S: Literally "to the cheek of her sister,” an idiom that is especially appropriate in this

context.

Eyes §

A: Kocher BAM 510 (K 2573+) i1 35°-iii §

B: Kocher BAM 513 (K 2570+) + W. Farber, Borger AV 68 (BM 98942) iii 2-10

C: Kécher BAM 514 (K 2970+) iii 10’

A-C: NA, Nineveh

W. Farber, JNES 49 (1990): 312-3 (edition), and Borger AV 66 (transliteration of B).

A3S’

B2

W N

A36’
B3

sl S

A37
B4

A38’

[igi-bar igi-bJar-bar  igi-bar-ra bar-bar

1 »

[ -bJar-bar  igi-barra bar-bar »

igi-pus igi-hus-hus igi-bar-ra  hus-pus

[ ]-bus-pus igi-barra [ |

igi-hus  igi-pus-<pusS> igi-bar-ra  pus-pus

[igi-bar ni-a igil-bar da-a igibar pul-a

[ ] »

[ J-bar da-a igi-bar ful-a »

ina apatu ina asatu ina Samita mala

[ plats IGIT asats IGIT Sa-mut ]
IGIZ  a-ba-tu IGIT a-3atu [GITZ &a-mut DIRI-a

blu-i sa  dgu-flal

| J oot saniq qabd S$a Gula
[
[ nja 50 na 50 sa-niq qé4-bu-u s& dgu-la

Sittama Sinamfa aJhatu

] »

2-ma §i-nal-mfa ]-ba-a-tum »



WP N

8
A39’

Al
B6

w;bg

11
B7

12
A3
B8

13
A4

cv:1>$

ina birusina parik Sadl
[ pla-rik  KUR-4
ina bi-ru-si-na  pa-rik KUR-u

manna luSpur ana

[

man-na lu-u§-pur ana

Li$Sani talfisina
lis-34-a-ni tal-li-[§]i-na
lis-34-ni  tal-l[i-3]i-na

marat

DUMU.SAL

buiaia
NA,NIR
NA,.NIR

atrisina

A DUG.MES-3i-na
B DUG.MES-3i-na

»

Anu Sa Samé
-nujm 34 AN-e
da-num 54 AN-e
uqna ebba

NA,ZA.GIN eb-bu »
NA,ZA.GIN eb-bu »

lisapani mé ayabba tamti rapasti
li-sa-pa-a-ni A.MES a-ab-ba 2 tam-tim DAGAL-te »
li-sa-pa-ni  A.MES a-ab-ba ta-ma-ti DAGAL-ti
Sa barist[u l]a aridu ana Libb1
Sa ha-ris-tu la G-ri-du ana lib-bi
Sa pa-ris-tfum IJa G-ri-du a-na lib-bi
musukkatu &  imsa qatisa
A mu-suk-ka-td lah LUH-u qa-ti-54
B mu-suk-ka-tu la  LUH?-u qa’te-34
Lislanimma likissa umma Sirifta Sa libbi inisu

lis-la-ni-im-ma li-ki-is-sa-a IZI
li§*-la-ni-im-m[a] li-ki-is-sa-a IZI

Siptu ul yattun Sipat Ea u
EN ul ia-attuun EN d40 u

EN ul iaaft>

EIN 40 u

Sipat Damu u Gula
EN ddamu u  dgula
EN 9dlda-mu u  dgu-la

Asallupi
dasal-li-hi »
dasal-la-hi »

si-ri-ig-té 84 SA IGIZ-30
si-ri-ih-tu §4

SA IGIT-3u
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15 Sipat  Ningirima bélet Sipti

A5 EN dnin-girima be-let sip-te »

B10 EN dnin-gi[rima ]-tel »

C10® [ ] Tdpin-girima be-let sip-tel »

16 Gula bullitima qistaki Ligi té sipti
A -la  TILA-ma NIG.BA-ki TI4  TUGEN
B fdlgyfa TILA-[ 1-Tki TI41 TUGEN
C  Teglf ]
rubrics:

A6 ka-inim-ma igi-gig-ga-a-kdm

B10 ka-inim-ma L 1

C11' ka-inim-ma [ 1

[igi-bar igi-b]Jar-bar igi-bar-ra bar-bar

igi-pus igi-hus-hus igi-bar-ra pus-hus

[igi-bar n4-a igi]-bar da-a igi-bar hul-a

Clouded eyes, blurred eyes, the eyes are filled with rain;

[...]...the utterance of Gula is reliable;

They are two, they are [s]isters,

Between them a mountain blocks the way—

Whom shall I send to the daughters of Anu of heaven,

(So that) they may take up their flasks of pulalu stone, their pots of shining lapis lazuli,

Draw the water of the ocean, the broad sea—

Into which nfo u]nclean woman has descended, and with which no tabooed woman has
washed her hands—

Sprinkle (the water) and so cool the heat (and) @nﬂammation inside his eyes?

The incantation is not mine, it is the incantation of Ea and Asallubi,

It is the incantation of Damu and Gula,

It is the incantation of Ningirima, mistress of incantations;
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Gula, heal and take your gift!

(incantation for sick eyes)

4: Farber reads the end of the line $a MUD (d4ma) mala "(eyes) which are filled with
blood."

12 B: Iemend limto 4$.

Eyes 6
A: Kocher BAM 513 (K 2570+) + BM 98942 iii 36 ("32’")
B: Kocher BAM 514 (K 2970+) iii 35°-7" ("39’-41’")
A-B: NA, Nineveh
M. Geller, ZA 74 (1984): 295 (collations of A iii 36 [“32'"] and B iii 35’-6" ["39’-

40°"]).
1 igi-bar-bar [...] igi-bar  pus-hus
A36 [ igli-barl-bar [ 1
B35’ [EN igi-bar-barl [ ] igibar Bus-hus
2 L ] igi-barra  nu-gi-na
B3¢’ | ] igi-barra  nu-gi-na
3 [ saniq qJabd $a Anu té Sipti
B37' [ qla-bu-u 54 da-num TUEN
rubric:

B38' (ka-nim-mal [...]

igi-bar-bar [... ] igi-bar pus-fus
[...]igi-bar-ra nu-gi-na

[...the ut]terance of Anu [is reliable]



Eyes 7

A: Kécher BAM 510 (K 2573+) iii 8-13

B: Kécher BAM 513 (K 2570+) + BM 98942 iii 13-8 ("9’-14"")

C: Kocher BAM 514 (K 2970+) iit 13°-8’

A-C: NA, Nineveh

ZA 74

B. Landsberger, JNES 17 (1958): 57 (transcription and translation); M. Geller,
(1984): 295 (coliation of B iii 15); Foster, Anthology, 838 (translation).
1 igi-bar  igi-bar-bar igi-bar-ra  bar-bar
A8 EN igi-bar igi| Jfra  barlbar »
B13 EN igi-bar igi-bar-bar  i[gi- ] »
C13* EN igi-bar igi-bar-bar  igi-barra  bar-bar »
2 igi-hu§ igi-bus-hus igi-bar-ra bus-pus
A igi-hu§ igi-bus-pud igi-barra bus-hus
B [ ]
C igi-bus  igi-bus-[ igli-bar-ra  pus-hus
3 igi-bar nd-a igi-bar da-a igi-bar pula
A9 igi-bar  n[4- ] igibar jula »
B14 igi-bar npd-a igi-bafr ] »
Ci4’ igi-bar npd-a igi-bar da-a igi-bar bula »
4 ina apitu  ina asatu
A IGIT a-patu IGIZ a-3a-tu »
B [ ] »
C IGIT a-patu IGIT a-3a-tu »
ina pursit dami  Suteshpatu
Al10 IGIE ur-{ -pla-a-tu »
Bi5 I[GI] fpursit UST [ ] »
C15’ IGIZ  pursit US Su-te-es-li-pa-a-tu »
5 ammin  tabbj ammin tassa
A am-min tab-ba-a faml-min tas-§a-a
B [ ]ba-a  aml-min Masl-sa-a
C am-min tab-ba-a am-min ta$-34-a
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6 ammeént ikkalkinasi basu $a  nar
All am-me-n[i -sjlu sa  Tnalf ]
B16 [ 1

Cl16° am-me-ni ik-kal-ki-na-§i ba-a-su $a na-a-ri

taltall Sa  giSimmari
A [ |
B [tlal-tal-lu-a  §& GIS.GISIMMAR
C tal-tal-lu-a 54 GIS.GISIMMAR

7 Sa nigqasa $a ari  tibinsu
Al2 3 1 Ffsa?l [ ] »
B17 [ -5Jlu »

C17° 3 t-ittu ni-igqa-34  §4 a-ri-i IN.NU-5u »

8 alsikinZ$i alkani

A [ ]

B al-si-ki-na al-ka-[ ]

C al-si-ki-na-3i  al-ka-ni

9 ul alsikinasi ul tallakam
Al3 ul afl- -aJi »
Bi18 ful alsil{ 1»

C18 ul al-si-ki-na-35i ul ta-la-ka-ni »

10 lam  itbakinasi Sutu  $tanu  Sadd  amumru  Siptu
A la-[ ]
B [ ]-Tba-ki-na-sil IM.1 IM.2 TIM.37 [ ]
C la-am it-ba-ki-pa-si IM.1 IM2 IM.3 IM4 EN
rubrics:

Al4 ka-| ]

B19 ka-inim-ma igi-gig-ga-[ ]

C19' ka-inim-ma igi-gig-ga-kdm

igi-bar igi-bar-bar igi-bar-ra bar-bar

igi-pus igi-pus-pus igi-bar-ra pus-pus

igi-bar nd-a igi-bar da-a igi-bar pul-a

Clouded eyes, blurred eyes, the eyes are (each) a bowl of blood, crosswise?,

Why do you become clouded? Why do you become blurred?
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Why do the sand of the river, the pollen of the palm,

The fig’s dust, (and) the palm frond’s straw hurt you?

I called you, come!

Did I not call you? Will you not come?

Before the south wind, north wind, east wind, (and) west wind rise up against you?

(incantation for sick eyes)

4: The end of the line is presumably corrupt for inZ pursit dami Suparratu "the eyes are

(each) a porous? bow! of blood."

Eyes 8
A: Kocher BAM 510 (K 2573+) iv 34-9
B: M. Geller, ZA 74 (1984): 296 (K 2970+, = Kécher BAM 514) iv 39-44
A-B: NA, Nineveh
B. Landsberger, JNES 17 (1958): 58 (transcription and translation); M. Geller, ZA 74

(1984): 296-7 (transliteration of B, commentary); Foster, Anthology, 840

(translation).
1 atftina]  in[a] Fursimjt? dimi S$uparratu
A34 EN flatl[ pur-si-mi?-it ! US  su-parra-ti »
B39 [ ] Tilafu] Tpursi?l-[m]?>-fic? US  su-fharraltd »
2 ammini tassani bama
A am-mi-ni ta-a§-§a-ni ba-ma
B am-mi-ni Mta-a§-34-ni ba-mal
band[aspir]a Sursurra alapa Sa npari
A35 bpa-an-d[a- r]a Su-ur-Su-ra e-la?-pa-a sa ID »

B40 [x x] Msu-Gr-Su-ri-im a-lap -pa-Tna?la sa ID7 »



3 ina  stqati kirbana
A  ina SILAMES  kirba-ni
B ina SILA.MES  lkir-ba-nil

ina tubkfinnjati busaba ammini  ta$$dni
A36 ina tub-k[in- ]-fal-te  pu-sa-a-ba am-mi-ni tas-$a-ni »
B41 [ -tle? fhu-sa-a-ba aml-mi-ni (tas-$a-ni! »
4 zZunnani kima kakkabi
A Zu-un-na-ni GIM MUL
B fzal-un-Tna-ni GIM1 MUL
mitagqutant kima nabli
A37 n:u-ta fu- J-ni GIM nab-li »
B42 [ -tlafqutani GIM!  nab-Thl »
5 lam ikSudukinasi surrd naglabi $a Gula
A la-am  ik-5u-du-ki-na-§i  sur-ru nag-la-bu 38 3a dgu-la »
B Malam ik-5u-fdu-ki-nal-si sur-fru v nag-la-bul® [ fla »
6 Sipfat lJa patar? Sipat Asallubi Marduk
A E[N? NJUDU, EN dasalla-hi SAMAR.UTU »
B EN ] EN Masal-lal-hi TJAMAR.UTUT »
7 Sipat  Ningirima belet sipti u Gula bélet asdu
A EN dnjn—gi—rim-ma EN EN 39 u dgula EN TALZU-ti »
B E[N niln-fgirim-mal EN EN 44 [ ]l »
8 iddima anaku assi té Sipti
A i-di-ma  ana-ku  45-§i TU¢.EN
B Midi-mal | ]  TTULEN
rubrics:
A40 ka-inim-ma ba-a-mu fu-sa-ba u mim-ma $a IGIT S§u-lii
B45 [ -m]a [p]a-Ta-mu bu-sa-bal u mim-Tmal [ ] Tsu-li-il

Y[ou], Ey[es], are a porous bowl of blood;
Why did you carry the chaff, the th{or]n, the SurSurru fruit, (and) the algae of the river?

Why did you carry the clod of dirt in the streets, the potsherd in the garb[age dum]ps?
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Rain down like a star! Keep falling down like a flame!

Before the obsidian scalpels of Gula reach you!

The incanta[tion that can]not be loosened? is the incantation of Asallubi, Marduk,

It is the incantation of Ningirima, mistress of incantations, and of Gula, mistress of the
physician’s craft!

She cast it and I took it up!

(incantation to cause chaff, sherds, or anything else in the eye to go up)

1: pur-si-mi-it is presumably corrupt for pursit, "bowl."

2-3: Itake ta-a$-Sa-nias a form of nasd "to carry," and this is corroborated by the
rubric. Eyes 7:5-7, Belly 21:1, and 22:35 use the present tense when asking a
personified iliness a question; perhaps nasi is in the preterite here in order to
make a pun with ta$s4, the present tense of esd "to be blurry” (cf. Eyes 7:5).

5: Note that while A seems to have surri in apposition to naglabd, B joins them by the
conjunction u; cf. maskadu 1:5: ldma ik$udika surrt naglab[a] Gula.

6: Note sip[at ]2 patari for the expected Siptu ul yattu; the juxtaposition of Asallubi and

Marduk at the end of the line is also unexpected.

Eyes 9
A: Kocher BAM 510 (K 2573+) iv 23-5
B: Kécher BAM 513 (K 2570+) 1v 33
C: Kocher BAM 514 (K 2970+) iv 28-30
A-C: NA, Nineveh

1 [in]Ja apatu  ina asatu ina pursindi dami Suparriatu

A23 [  -n]u a-patd i-nu a-§4-t0 i-nu pur-si-in-di da-a-mi Su-har-ri-a-tum
B33 [ -tlum
c28 [ -d]i da-a-mi Su-bar-ri-a-tum



2 [-..] ibakki ana pan ummisina Mami

A24 [ ]'x! ibakka-a ana IGI AMA-3si-na malmi

C29 [ ] IGI AMA-si-na “ma-mi

3 [amm]in nadSimma ittini tarkusi asa dama u $ara & Sipti
A25 | ]-in na-S§i-ma it-ti-ni tar-ku-si a-3d-a d[a-

C30 [ ] falsi-a da-a-ma u $d-a-ra TULEN
rubrics:

A26 [ -in}lim-ma [ ]

C31t [ ] igi-gig-ga-a-kdm

Clouded [ey]es, blurred eyes, the eyes are (each) a bow!? of blood, porous?
[The eyes went] crying before their mother Mami (saying),
"[Wh]y (with) us? (Why) did you bind confusion, blood, and wind with us?"

(incantation for sick eyes)

1: pur-si-in-diis presumably corrupt for pursit; for Suparriatu, see comment to Eyes

1:4-5.

Eyes 10
Kocher BAM 514 (K 2970+) ii1 39°-44" ("43'-8'")
NA, Nineveh
M. Geller, ZA 74 (1984): 295 (collation of 41" ["45’"]).
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39’
40’
41’
42’
43’

44!

...]JF'x%it US su-bar-ra-tu

...]-a-tum 52 IR

...] x x! su-muk-Teal

[
[
[..]x%a-tu GIM SILA u TUR
[
[...] Tin si kid'qu M1 [ ]

[

..] XV bpar fsa1 [ ]

No transiation is warranted.

Eyes 11

A: Kocher BAM 510 (K 2573+) iv 1-3

B: Kécher BAM 513 (K 2570+) iv 79

C: Kocher BAM 514 (K 2970+) iv 6-8

D: STT 279 (S.U.51/72+) 17-21

A-C: NA, Nineveh; D: NA, Huzirina

M. Geller, ZA 74 (1984): 295 (collations to C 6 and 8).

ini  etl marsat inf ardati marsat
EN i-ni GURUS GIG-at i-ni SAL.KLSIKIL GIG-at »
[ J]ni el GIG-Tat! i-n[i KJISIKIL GIG-at »
EN i-ni GURUS GIG-at ini SAL.KISIKIL GIG-at »
EN IGI GURUS GIG-ma IGI KISIKIL GIG-at
ini eth u ardati mannu uballar
i-ni GURUS u SAL.KISIKIL man-nu  G-ballit
i-ni GURUS u SAL.KISIKIL man-nu o[ ]
i-ni GURUS u SAL.KISIKIL man-nu  G-bal-lit
IGI GURUS u KISIKIL man-nu  U-ballat »
tasappar ileqqUnikku ......... gisimmari
ta-Sap-par  i-le-qu-ni-ku SA KU-ti GIS.GISIMMAR »
[ -3]lap-par i-le-qu-ni-ku ISATKU-ti GIS.GISIMMAR »
ta-Sap-par  i-le-qu-ni-ku SA KU-ti GIS.GISIMMAR »

a-3ap-par  i-leq-qu-nik-ki 19 SA KU-ti? GIS.GISIMMAR : »
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4 ina pika tepeppi  ina
A ina pi-i-ka te-he-pi  ina
B ina lpili-ka te-Thepi ina
C ina pi-i-ka te-hbe-pi  ina
D ina pi-i-ka te-he-pi  1na
5 etla U ardata ina
A3 GURUS u KISIKIL ina
BS [ K]JI.SIKIL ina
Cc8 GURUS u KISIKIL ina
D20 GURUS u KISIKIL ina
6 ini eth u ardati

A IGI GURUS u KISIKIL
B IGI GURUS u KISIKIL
C IGI GURUS u KISIKIL
D21 IGI GURUS u KISIKIL

rubrics:

atika tepettil
U-ka  te-pe-til
SU-kal te-pe-tfil]
SU-ka  te-pe-til
SU-ka SUD
nakkapatiSunu
SAG.KI.MES-5t-nu
SAG.KI.MES-si-nu
SAG.KI.MES-3G-nu
SAG.KI-3t-x
iballut té sipti
i-bal-tu-ut TUGEN
i-bal-lu-ut  TULEN
i-bal-lu-ut  TULEN
i-bal-lut ENT

A4 ka-inim-ma  igi-gig-ga-a-kdm
B10 [ ]-inim-ma igi-gig-ga-a-kdm
C9 ka-inim-ma  igi-gig-ga-a-kdm

D22 ka-inim-ma  igi-Tgigl-[

]

tukassar
tu-ka-sar »
tu-Ka-sar »
tu-ka-sar? »
ti-ka-sar

"The eye of the young man is sick, the eye of the young woman is sick;

"Who will heal the eyes of the young man and young woman?"—

"(If) you send (a message), they will take the...of the date palm to you;

“You break (it) in your mouth, you twist (it) in your haad,

“You bind the young man and young woman around their temples (with it),

“And the eyes of the young man and young woman will get better"

(incantation for sick eyes)

3: D has asappar ileqqinikki "I will send (a message and) they will take to you (fem.

sing.)."

5: I disregard BAD at the beginning of D20.
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Eyes 12

A: Kaocher BAM 510 (K 2573+)ii 10’-3’

B: Kocher BAM 513 (K 2570+) ii 25°-8’

C: Kocher BAM 514 (K 2970+)1ii21°-4’

A-C: NA, Nineveh

B. Landsberger, JNES 17 (1958): 57 (transcription and traaslation); M. Geller, ZA 74
(1984): 295 (collation to C 21°).

1 igi wla aga tla
A10" | 1 »
B25* [ ] »

C21’ EN igi tila aga tila »

2 igi pa-na a-ga pa-na

A -nla »

B [ -gla [ -n]a? »

C igi pa-na a-ga  pa-na »

3 U-pu-ur sag-gi—na-ta

A u-hu-ur sag-lgil-{ ]

B Ma-ju-ur sag-gil-na-ta

C 4-p[u-

4 $a-hi sur-ra-ta su-ri-in @ su-ri-in-ni
Al [ ] »
B26* [ ] »
C22’ sa-hi sur-ra-ta su-ri-in @ su-ri-in-ni »

5 Siru Sira ikkal

A Se-e-ru Se-e-ra  e-k[al] »
B [ -felru se-era e-xkal »

C Se-e-ru Se-e-r[a ] »

6 damu dama inassab

A [ 112 [ I »
B da-mu 27" [ 1 »
C [ ] 2% dama i-na-sab »
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] »

»

li-qer®>fri?1-bu »

TUEN.[ ]
TU.EN.E.NURU
TU,ENENU[ ]

IGIZsa US DIRL ]
IGIIsa US  DIRLMES

7 $ir'anu $ir’ana ugannan

A [ ] »
B [ -nja-an »
C SA-a-nu  SA-a-nu U-qa-an-na-an »
8 liddi Gula Sipat  balati

A SUB-di dgula TUg ITIL ] »
B SUB-di dgula TUg TLLA »
C SUB-di dgufa TUg TLLAT »
9 enqatu simdeti ligerriba
A 13 [

B fen?l-qu-ti 2%

C [ ] 24 si-im-de-ti

10 arti  taskuni balatr bulti

A [ bla-lat bu-ul-ti
B [ J-'x'  ba-at bu-ul-ti
C atti ta$-ku-ni  ba-lat bu-ul-ti
rubrics:

Al4 [ N]JA

B29' [

C25’ ka-inim-ma DIS NA

1giti-la a-ga ti-la
igipa-na a-ga pa-na

u-bu-ur sag-gi-na-ta

$a-fi sur-ra-ta su-ri-in su-ri-in-ni

Flesh eats flesh,
Blood sucks blood,

Sinew twists sinew—

IGIZ-sa  US DIRI.[ ]

May Gula cast the incantation of life!

May the wise ones apply bandages!

You (Gula) established the health of the remedy!

(incantation (for) if a man’s eyes are filled with blood)
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10: Iunderstand this line as an assertion that the remedy’s efficacy is divinely

established; it could also be translated "you established health (and) healing,"

although this makes less sense given the context.

Eyes 13
A: AMT 18,1 (K 13465)2' 4’
B: AMT 8,3 (79-7-8, 156) 9'-11°
A-B: NA, Nineveh
M. Geller, ZA 74 (1984): 293-4 (comments).

1 (... ...... a-lal-la ér gub-ba-a gub-bfa-a]
A2’ [EN x x] Txla alalla ér gub-ba ]
B9’ [ glub-ba-a gub-b[a- ]
2 [imurma Asallupi ana] Ea abisu iSas[si]

A3 [ ] %-a AD-3u i-$4-afs- ]
B10* [ -§Ju  i-84-as-[ ]

3 [5a anaku id]d amwa @ tidi t[e sipti]

A4 | J-u atta  ti-di T[Ug. 1

Bi1® [ ] Mti-dil [ ]

rubric:

A5’ [ka-inim-ma igli-gig-ga-Tal-[kam]

[-.].. a-lal-Ia ér-gub-ba-a gub-b[a-a]
[Asallubi saw and] call[ed to] Ea, his father,
(Ea replied): "[What I kno]w, you (also) know!"

([incantation for] sick ey[es])

2-3: These lines are an abbreviation of the “Marduk-Ea Formula”; see Falkenstein,

Haupttypen, 44ff.



Eyes 14
A: Kocher BAM 510 (K 2573+) iv 41-5
B: M. Geller, ZA 74 (1984): 296 (K 2970+, = Kécher BAM 514) iv 46-50
A-B: NA, Nineveh
B. Landsberger and T. Jacobsen, JNES 14 (1955): 16ff. (edition); B. Landsberger,
JNES 17 (1958): 56 (edition); M. Geller, ZA 74 (1984): 296-7 (transliteration

of B, commentary); Foster, Anthology, 839 (translation).

1 mna Surri Am  basami alalu urda ana matfi]

A4t EN ina 3$ur-ri-i la-am ba-a-mu a-la-lu ur-da ana ma-t[i]
B46 [ JF'mul [ -l]a-1[u] fur-dal [ 1
2 bl Ser’a ulid

A42  it-tu-a seer-a U.TU »

B47 [ ] TU.TU»

3 Ser’u babburr{a]

A se-er-hu bab-bur-r[a]

B Mseler-pu [ ]

4 babburru kanna
A43 pab-bur-ra ka-an-na »

B48 [ ] »
5 kannu kisra

A ka-an-nu ki-is-ra »

B [ ]-Tfau  ki-isral »

6 kisru Subulta

A ki-is-ru fu-bu-ul-ta »
B Mkil-is-ru u-bu-[ ] »
7 Subulftu] mir’a

A su-bul-[ ] 44 mi-ir-a »

B [ 141 I»
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8 Samas  issid Sin upafbar

A dUTU  e-si-id 930 t-pa-par »

B [ -halr »

9 Sama§ ina  esédisu Sin ina puffpurisu]

A dUTU ina  e-se-di-5@ 930 ina pu-fhul-[ ]

B dUTU ina e-fse-dil| ]

10 ana in etl mir'u iterub

A45 ama IGI GURUS mi-ir-pju  KUgub »

BSO0O [ ] »

11 Samas u Sin iSzzanimma mir'u yiiZ] [té sipti]
A dUTU u 930 i-8i-za-nim-ma mi-ir-ju  fi-la-a [ ]
B [ ] T8 -nijm-Tmal mi-ifr- ]
rubrics:

A46 ka-inim-ma mi-ir-pu §5a SA IGIE §[u-li-]

B51 | ] TSA IGIE sul ]

In the beginning, before creation, the work song came dowan to the lan{d], (and)
The seeder(-plough) bore the furrow,

The furrow the shoo[t],

The shoot the stalk,

The stalk the node,

The node the ear,

The ea[r] the kernel of grain;

Samas harvests, Sin gathers,

While Samas harvests, while Sin gathe[rs],

A kernel of grain got into the eye of a young man—

Stand by me, Samas and Sin, so that the kernel of grain may come up (out of the eye)!

(incantation to cause a “kernel” in the eye [to go up])
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Eyes 15

B. Landsberger and T. Jacobsen, JNES 14 (1955): 15 (Ish. 35-T. 19)

OB, Neribtum

B. Landsberger and T. Jacobsen, JNES 14 (1955): 14ff. (edition), with corrections B.
Landsberger, JNES 17 (1958): 56-7; W. Farber, JNES 49 (1990): 306 (partial
edition) and TUAT II/2, 272-3 (trapslation); Foster, Aathology, 121
(translation).

1 er-sé-tum-mi er-sé-tum
2 U-li-id lu-ha-ma
3 lu-hu-mu-a

4-li-fid1 i-§i-na

i-$i-nu-um G-li-id

4
S

6 Su-bu-ul-tamam
7 Su-bu-ul-tum

8 04-li-id me-er-ha

9 i-na-mi A.SA den-lil
10 mi-it-ha-ri-im

11 70 GAN A SA

12 dEN.ZU i-si-di

13 dUTU 4-3a-ap-ba-ar

14 a-na-mi IGI GURUS

15 i-te-ru-ub
16 me-er-pu-um
17 ma-na lu-u§-pu-ur

18 1 lu-wa-Hl-ir



19
20
21
22
23
24
25
26
27

a-na DUMU.SAL AN 7 7
b-il-gi-<a>-nim

TEL.GUB 3a sa-am-ti

DUG 3a gu-la-lim
h-sa-ba-nim

me-e? tam®tim

[e]l-lu-tim me-er-ha
[1]i-se"li-<a>

[i-na IGI GURUS

ersetummi ersetum ulid lupdma

lupumm ulid isinna

iSinnum ulid Subultam

Subultum ulid merpa

inami eqel Enlil mitharim

70 iki eqlam Sin issidi Samas uSappar

anami in etli iterub merfum

manna luspur u luwa’’ir ana marat Anim 7 7

lilqi<a>nim egubba? $a samti karpatam $a pulalim

Lisabanim mé tamtim [efllGtim

merfa [l]iseéli<a> [i]na in etli

The earth, the earth bore the mud,

The mud bore the stalk,

The stalk bore the ear,

The ear bore the kernel of grain;

In the square field of Enlil,
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Sin harvests a 70 ikd field, and has Samas gather (it),
(When) a kernel of grain got into the eye of a young man—

Whom shall I send under orders to the seven (and) seven daughters of Anu,

(So that) they may take an egubbd® vessel of carnelian (and) a pot of fulalu stone,

Draw pure sea water,

(And so) cause the kernel to go up from the eye of the young man?

26: Iemend buto se.

229



martu

martu 1
Kocher BAM 578 (K 61+)ii 39-44
NA, Nineveh

Kichler Beitr. 52-3 (edition).

39 EN mar-tu mar-tu mar-tu "pa-git1-{tu-ma]

40 mar-tu GIM KI.SAG.[SJAL.MUSEN SIG, it-ta-na-al-lak Ma-lak?1-[ta]
41 it-ta-na-za-az ina gi-5al-i sa BAD

12 i-da-gal a-ki-lum ak-li i-da-gal $4-tu-0 ku-ru-un-ni

43 ki-i tak-ka-la ak-la ki-i ta-Sa-ta-a ku-ru-un-ni

44 a-ma-qu-tak-ku-nu-sim-ma tu-ga-sa-a ki1 GUD TUgEN

rubric: (same as for martu 2, see below)

martu martu martu pasitftumma]

martu kima igirf arqi ittanallak alakfta?]
ittanazzaz ina gisalli $a diri

idaggal akila akli idaggal $atd kurunni
kitakkala akla ki tasattd kurunna

amaqqutakkunGsimma tugassa ki alpi

martu, martu, martu [is] pasit[tu],

martu keeps walking the pat[h?] like a yellow heron,

It keeps standing on the reed fence (on top) of the wall,

It looks at those eating bread, it looks at those drinking beer, (and says):
"When you eat bread, when you drink beer,

"I will fall upon you and you will have to belch like an ox!"
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42: Note the writing $a-tu-u for the accusative plural construct form of $atd. Cf.the

genitive plural construct in Farber, Baby-Beschwérungen, 34-5, 1. 9: kima $a-
tu-u karanim "like drinkers of wine" (OB), and also ZA 71 (1981): 69.

martu 2
Kaocher BAM 578 (K 61+) ii 45-9
NA, Nineveh

Kichler Beitr. 52-3 (edition); Foster, Anthology, 831 (translation).

45 EN UZ argéd-at aruqg DUMU-3a »
a-ruq LU.SIPA-5a a-ruq na-qid-sa

46 ina e-ki SIG, U.MES SIG,.MES ik-kal »
ina a-tap-pi a-rug-ti A.MES SIG,.MES isat-ti

47 i-suk-5i GIS.GIDRU ul G-tirra pa-ni-3a : »
i'-suk’-si kir-ba-nam ul G-Saq-qa-a re-§i-3a

48 i-suk-3i pil-li U.HJAR.HAR u MUN : »
mar-tu GIM im-ba-ri ana §4-ha-hi it-bi

49 TEN ul! iv-ut-tu EN %-a u dasal]-la-hit »
TEN ddalmu u dgula TULEN

rubric:

50 k[a-inim-ma] $a pa-sit-ti x1 [...]

enzu argat aruq marusa

aruq ré’isa aruq naqissa

ina €ki arqi Sammi arquti ikkal
ina atappi aruqti mé arquti iSatti

issuksi patta ul utirra panisa
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issuksi kirbana uf uSaqqa résisa
issuksi pilla? pasa u tabta
martu kima imbari ana Sajapi itbi
Siptu ul yuttu Sipat Efa u Asalflupi

Sipat Damu v Gula

The she-goat is yellow, its offspring is yellow,

Its shepherd is yellow, its herdsman is yellow,

In the yellow plot of land it is eating yellow grass,

From the yellow canal it is drinking yellow water—

He (the shepherd) threw a staff at it, but it did not turn its face,

He threw a clod of dirt at it, but it did not raise its head,

He threw pill@? plant, pasa plant, and salt at it,

And martu rose up like fog to become nothing;

The incantation is not mine, it is the incantation of E[a and Asal]iubi,
It is the incantation of Damu and Gula

(incantation for pasittu illness)

47: Iemend nagto i-suk.
48: pilld plant, fasd plant, and salt are presumably the ingredients for the ritual that
accompanied this incantation (at least originally), but the ritual for the sole

exemplar of this incantation is broken.
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maskadu
maskadu 1
YOS 11 14 (YBC 4599) rev. 1-5
OB, provenance unknown

W. Farber, YOS 11, p. 63 (collations); Foster, Anthology, 125 (translation).

1 [m]a-as-ka-du-[um ma-as-k]Ja-du-um G-ul ma-a§-ka-du-um $u-HU-d-u

2 i-fna su?-li>im? na-ar-ba-si-$u i-na ma-an-za-az UDU.i-me-ri mfa-an-z]a-
zu-T5ul

3 na-Sa-ak ba-ar-ba-ri-im i-na-as-sa-ak $a-ha-at kal-bi-im e-la-m[i?] fi-$al-bi-
T

4 felreeb bu-lim i-ru-u[b w]a-se-e bu-lim us-Isil

5 [s]i-i ma-as-ka-Tdu-um lala-ma ik-Su-du-ka si-ur-ru na-ag-la-b[u] Tdlgu-la

rubric:

[( )] t[ugl-én-é-nu-ril

[m]askadu[m mask]adum ul maskadum $u’im

ina sulim? narbasusu ina manzaz immeri mfanz]azusu
nas$ak barbarim inasSak Sapat kalbim elam[i] iSaphit
eréb bulim irru[b wjasé balim ussi

[s]i maskadum lama ik§udika surr@ naglab[i] Gula

It is [M]askadu, it is [Mask]adu, it is not Maskadu, it is Su’d,

Its spot is on the path?, its st[ati]on is at the station of the sheep,

It bites with the bite of the wolf, it leaps up with the leap of the Elami[te] dog,
It enter[s] with the entry of the herd, it exits with the [e]xit of the herd—

[Glo out, Maskadu, before the obsidian scalpel[s] of Gula reach you!
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1: Although the U in su-HU-t¢-um likely stands for 'u, note the writing "suTpu-Td7

in maskadu 6:3 (NA).

5: Cf. Eyes 8.5: lam ik§udukinasi sur-ru u (var. omits) nag-la-bu $a Gula, "before the
obsidian stoges and (var. omits) scalpels of Gula reach you." There does not
seem to be enough room in the break between naglabd and Gula to restore $a in

our text.

maskadu 2
A 663 (transliteration courtesy of W. Farber) 8-15
OB, ?

W. Farber, ZA 71 (1981): 59 (comment).

8 ma-a§-ka-du-um ma-as-ka-du-um 0-la ma-a§-ra 3Su-G-um
9 is-tu 3a-mi ur-da-am
10 i-na Si-it-pi-im ma-an-za-zu-su

11 i-pa ki-bi-is al-pi-i-im ma-a-a-al-§u

12 e-re-eb bu-li-im i-ru-ab wa-si bu-li-im is-si
13 G-ta-mi-ka AN U an-tum a-3ar ta-as-ba-tu
14 lu tu-wa-3al-ar tu-en-ni-in-nu-ri

15 si-i ma-a§-ka-du-<um> [zl §u pu ur

masSkadum maskadum ula masra $u’'Gm

i5tu $amé urdam

ina Sitpim manzazu$u ina kibis alpim mayyalSu
eréb bialim irrub wasé balim issi

utammika Anum u Antum



asar tasbatu IG tuwas$ar tu-en-ni-in-nu-ri

simaskadu<m>...

It is Maskadu, it is Maskadu, it is not Masra, it is Su’4d,

It descended from heaven,

Its station is in the hole, its resting place is on the track of the ox,

It enters with the entry of the herd, it exits with the exit of the herd—
I have made you swear by Anu and Antu:

You shall release wherever you have seized! tu-en-pi-in-nu-ri

Go out, Maskadu<m->,...

8: masra is presumably corrupt for maskadum.

12: Note i-ru-ab for irrub, is-sifor ussi.

13-4: Iemend tato $a. Cf. Belly 12:8-15: utammika erseta u fammé libbi Samas
nasipika [t tuwas$sar...en-ne-nu-ri "I have made you swear by the earth and the
pools?: You shall release the belly of Samas, the one who picked you!...en-ne-

nu-ri."

maskadu 3
STT 136 (S.U.51/102+) iv 17-20
NA, Huzirina

17 [EIN su-'-G Sum-$u mas$-ka-du (kil-nu-ufs-su]
18  [i|stu MUL Si-ma-mi [ur-da] »
Murl-dam-ma i5-tu MUJ[L §4-ma-mi]
19 [k]ib-si GUD Tnar?-ba?)-[sJu kib-si UDU.NITA man-za-[as-s]u
20 [sli-pat dMa-as1 dr-Tra-gall TU.'EN?

235
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Su’l Sums$u maskadu kinu[ssu]

[i]stu kakkab Samami [urda]
urdamma iStu kakka[b Samami]
[k]ibsi alpi narba[ss]u? kibsi immeri manza[ss]u

[§lipat Las Erragal

Its name is Su’3, it is real[ly] Maskadu,

[It descended flrom the star(s) of heaven;

Having descended from the sta[r(s) of heaven],

[The t]rack of the ox is it[s s]pot?, the track of the sheep is it[s s]tation—

It is the [in]cantation of Las (and) Erragal

17: 1take kinussu as an adverbial form of the adjective kinu, similar to baltussu,
arqussu, and so forth; see von Soden GAG §147b and CAD s.v. baltitu,
discussion section. Note that in similar context maskadu 11:1 apparently has
kin[i]$, "truly." Cf.E. Reiner, Moran AV, p. 424, n. 18.

20: The mention of underworld deities Las and Erragal in this context (if correct) is

unexpected.

maskadu 4
A: CT23,2-4 (K 2473) rev. 15-8
B: CT23, 5-14 (K 2453+)1ii 3740
A-B: NA, Nineveh
1 £l sSumsu maskadu kinussu

Al15 [EIN su-u $§um-50 mas-ka-du ki-nu-us-su : »
B37 EN su-u 3$um-§0 mas-ka-du Kk[i- ]-us-su »
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2 iStu  kakkabi Samami urda

A is-tu  MUL. [ ]

B istu  MUL.MES 3si-ma-mi ur-da

3 isbat Sa eth Simmatu kal pagrisu

Al6 [ §]J4 GURUS sim-ma-tu kal pag-ri-§u : »

B38 isbat s GURUS sim-ma-Tte!! [k]a-lu LU.US-36 »

4 isbat gissa kimsa kisalla

A is-bat  gis-34  kin-{ 1

B is-bat  gis-34 kim-sa  ki-sal-la »

5 qabla  rapasta u Sasalla

Al7 [ rla-pa-43-td¢ u $§d-Sal-la : »

B qab-la ra-pa-45-td u §d-fal-li

6 Asallupi $ana’udu muada kalama

A dasal-16-hi $4-na-’'-d[u

B39 dasal-la-hi  fs41-[nJu-du-u  mu-du-u ka-la-ma »

7 idiSumma Sipta $a $dsd kalama

Al8 [ EIN s §usii DU.A.BI »

B i-di-sum-ma EN 54 Su-su-u ka-li-3G

8 kima  urru u misu izizd liziza mursa $a zumriSu
A GIM wurru u mu-3G i-zu-zu li-z[u- ]
B40 ki‘ma u[r?- ]-'x'ana? mu-5i i-zu-zu l-zuza GIG 34 SU-s6 EN
rubric:

B41 [ka-inim}-ma sa-gal-la-kdm

Its name is Sg, it is really Maskadu,

It descended from the stars of heaven,
Paralysis seized the young man’s entire bady,
It (Maskadu) seized the hip, shin, ankle,
Loins, back, and achilles’ tendon—

Heroic, all-knowing Asallubi!
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Cast on him an incantation that expels everything,

So that, as day and night separated, the sickness of his body may separate!

([incantaltion for sagallu illness)

3 B: I emend sab to tu.

7: The inclusion of epithets to Marduk suggests to me that Marduk is being addressed
directly; one could also read i-di-Sum-ma as iddiSumma "(Asallupi) cast on
him" or iddisSumma "(Asallufi) gave to him." I assume the scribe of B misread
a logographic writing of kalama, DU A.BI, as kalifu, the literal translation of
Sumerian du-a-bi; it is possible, however, that one should read kalis, and
translate "an incantation that expels completely.”

8 B: I emend kuto ki. For other examples of z4zu used transitively, see CAD s.v.

zazu, mng. 1.

maskadu 5
Kécher BAM 182 (O. 194) obv. 14°-6’
NA, Assur

14" TEN? ma§-ka,s-du iS-tu se-er §4-ma-me ur-di :? »

mi-&il im-td 8 MUS [il-qé]
15 [u 54] GIR.TAB i-mat-sa il'qé »
ut-tur im-ta a-ar mi-bir-[ 1
16’ [pal-a 2 GAR-in <GAR-in> $in-na »
sa-bit 84 GURUS gis-54 kim-sa ki-sal-fa : »
MURU[B, GIS.KUN u sa-$al-li TUg.EN]
rubric:

17 [k]a-inim-ma ma$-kas-[du]
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maskadu iStu sér Samami urda
misil imti 5a serri [ilge]

[u 5a] zuqaqipi imassa ilge
uttur imta atar mipir]... ]

[p]a 1z Sakin <5akin> Sinna
sabit $a etli gisSa kimsa kisalla

qablfa rapasta u Sasalla]

Maskadu descended from up in heaven,

[It took] half of the venom of the snake,

[And] it took the scorpion[’s] venom,

It has been augmented with venom, it is excessive in...,
It does not have a [mou]th, (but) <it does have> teeth,
It has seized the young man’s hip, shin, ankle,

Loi[ns, back, and achilles’ tendon]

([in]cantation for maska[du] illness)

14’: Perhaps sér $amami should be emended to ser<ret> $amami "lead-rope of
heaven," as in Various [ilnesses 2:10 and 6:26°.
15": I emend alto il, and ma? to ut; one might also consider emending ma? to $u, to

read $Otur "it is superlative”; cf. maskadu 6:6 and 11:3.

maskadu 6
STT 136 (S.U.51/102+) iv 3-16

NA, Huzirina
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10
11
12
13
14
15
16

EN fsul-HU-T0 sum?-$ul [mas-k]a-Tdul [ki-nu-u]s-su
ITA* MUL' $4-ma-mi Tur-da?! »

Mur?l-[dalm-ma TA* MU[L 54-m]a-mi

Fmi-sil! im-ti 541 M[U]S? fill-[qé] »

u $4 GIR.TAB i-mat?s[a? il-q]é

lut-tur imta a-tar Tsi?l-bit-[su?]

fpa%al I §4-kin Si-kin S[i]-in-ni

[si-i]o-ni la §4-kin sa-bit Tqabl-[i}i

[SJU.SL.MES Ia §i-kin sa-bit kap-p[al]-fti

ki-ma sar’ti qatan la e-du [ina] UZU.MES

is-bat gis-f§4 kinl-si u ki-sal-la?

qab-Mal ra-pa-45ta u §a-3al-li

nap-par FSAVMES gi-mir ka-la pag-ri

i5-tu ugum i°?1-[a]l-du ul-la-nu-um-[ma] ib-nu-5a
x DINGIR'-5u e Tx1 EN 9dMAS a-na b[u]l?>i[u]t? [sa a-mi-lu-ti]

[5]ap-li§ lit-ta-si-ma e-lif a-a i-li T[Ug.EN]

$u’l Sumsu [mask]adu [kinu]ssu

1$tu kakkab Samami urda

ur[da]mma iStu kakka[b Sam]ami

misil imti $a sfer]ri il[ge]

u $a zuqaqipi imass[a iqJe

uttur imta atar sibis[su?]

pa 14 sakin Sakin Sinni

[3i]nni 14 Sakin sabit qabla

[ubjanati 17 Sakin sabit kapp[aljta

240



kima 5arti qatan 13 id4 [ina ] $iri

isbat gis§sa kinsa u kisalla

qabla rapasta u Sasalla

naphar $ir’ani gimir kala pagri

iStu m 1’’[a]ldu ulldnum[ma] ibnisu...ilsu
...ana bul[lu]ti? [$a amilati]

[S]aplis littasima eli§ ay ili t[€ Sipti]

Its name is Su’4g, it is [rea]lly [Mask]adu,

It descended from the star(s) of heaven,

Having des[cend]ed from the sta[c(s) of hea]ven;
It to[ok] half of the venom of the s[na]ke,

And [it too]k the scorpion[’s] venom,

9

It has been augmented with venom, it is excessive in [its] grip?,

It does not have a mouth, (but) it does have teeth,

It does not have [teleth, (but) it has seized the loins,

It does not have [fi]ngers, (but) it has seized the gr{oi]n,

It is thin like a hair, it is not recognized [in] the flesh,

It seized the hip, shin, and ankle,

The loins, back, and achilles’ tendon,

All of the muscles, the whole entire body;

Since the day that it was [b]orn, at that tim[e] its god...made it
...in order to h[ea]l [mankind]

May it come out [b]elow, it should not go up above!

241
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1: The writing $u-hu-t for $u’d/50 presumably derives from an Old Babylonian

writing of the aleph with the U sign (as in maskadu 1:1); note that maskadu
3:17, from the same tablet, writes $u-"-d.

7-8: I understand $i-in-ni as the dual $inni, used to express plurality, in parallel to
ubanati (SUSLMES)in [. 9. In the same context maskadu 8:21-2 writes Sin-ni
and maskadu 10:7" writes ZU.MES (presumably also for dual sinni), while
maskadu 5:16’ and 13:28’ write $in-na (presumably for singular $inna).

15: The beginning of this line probably goes with the end of L. 14; cf. maskadu 8:29.

16: The meaning of this line is unclear; cf. maskadu 8:36, 9:23", 11:8-9 (which,

however, has Sapl[i$...] eli$ lili), and Eyes 1:14-5.

masSkadu 7
Koécher BAM 390 (VAT 62) obv. 1-8

NB, provenance unknown

1 TENT $u-'-G $um-3§a

2 mas-ka-du ki-nu-ut-su

3 ul ma$-ka-du ki-nu-ut-su

4 Su-"-4 Sum-54

5 [i]5-tu MUL.MES $§4-ma-mi ur-da
6 [u]r-dam-ma is-tu MUL.MES

7 $4-ma-mi

8 mi-3il im-ta §4 MUS ilq[€é]

$u’d sumsu maskadu kinussu
ul maskadu kinussu $u’d Sumsu

[i]stu kakkabi Samami urda



[uJrdamma iStu kakkabi $amami

misil imti $a serri ilgfe]

Its name is Su’4G, it is really Maskadu,

It is not really Maskadu, its name is Su’G;

It descended [f]rom the stars of heaven;
Having [d]escended from the stars of heaven,

It too[k] half of the venom of the snake

The incantation breaks off abrubtly because it is a school text.

maskadu 8
A: Kocher BAM 127 (VAT 11224+) 1-14
B: Kocher BAM 124 (VAT 8772+) iii 60-iv 27
C: CT231-2 (K2432+) 15-21
D: AMT 42,6 (Th. 1905-4-9, 246) obv. 3-6

A-B: NA, Assur; C-D: NA, Nineveh

| azu  kalam-ma dnin-i-si-in-na-ke,

Al [ ] falzu kalam-ma dnin-i-si-{ ] »
B60 [ ] Tdlnini-si-in-"na-ke?? »
Cl5 EN a=z kalam-ma dnin-i-si-in-[ ]-Tke,! »
D3 EN a-=zu kalam-m[a ] »

2 ama arpus kalam-ma me-en

A [ 1

B ama larpus?! ka[lam- 1

C ama  arbu$ kalam-ma me-en

D [ ]
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A2
Bé1
C1leé
D4

A3

C17
D5

agrig  é-kur nin  é-dub-ba
[agrilg é-kur nin é-dub-ba »
] nin é-dub-bfa]
agrig é-kur <<bad>> nin é-dub-ba »
agrig el [ 1 »

[ J-gal an-na nin sag-ges-ga-ke,

[ ] nin  sag-glee- ]
[ ]gal an-na nin sag-ges-ga-ke,
[

an-ura$ dagal-la I9TAR.KAL ba-garra  §[a...

an-uras dagal-la 9TAR.KAL ba-garfra 3[a
[ ]  ¢TAR'KAL  b[a-

[ -ura]s  dagal dTAR'KAL  ba-fgarra x1[
an'-Turasl [
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VY

M

[---] Samé ageé namriri

[ ]

[ -gli  nam-rir

[ ]™x' AN-e a-gee nam-riri

[ ]

$a Anu Enlil u Ea iSkunusi

[5]a da-oum  den-lil u %2 is-ku-nu »

4 da-nfum Jfen-fil ul S | -k]u-nu-5i »

] »
fsal [ 1 »
ré§  parak matat
re-[ ]
re-e§ BARAG! KUR.KUR
[ ]

[ ]
[5a] ia rabitu ina$sasi
Fx x1[
x x[ ] x-45-5al-u-§i <<ki>>

gQwp

[

[ ] "DINGIR.MES?' GAL.MES i-na-4§-§4-u-§a

]



BS
C19

Om>5

11
B7

OWES

13

B8
C21

14
A8
B9

15
A9
B10

w};

[...] Suk-ra bu-bur Se-gid-ga
[ ] Suk-ra pu-bur SFe-gd-gd : »
[ rla bu-bur Se-gin-gan »
[ 1 »
Ea zar Sa mau
raiy za-Tru-6  §21 [ ]
dé-a za-ru-@ = 8 KUR
[ KUJR
ulgiritu tilatu im-ma-an-$ub

A6 [u]l-gi-ti-tum  til-la-tum  im-ma-an-§ub »
B6 L -rli-tum  til-la-tum  im-ma-an-3ub
C ul-gi-ritta 20 | ] »

arf[pu inja qarni$a lapru ina Sipatisa

A[B inJa SI-5a Ug ina  SIK[IL |

[ .54 U, ina  SIKI.HLA-34 »
[ ] »
Irpan na kibrisa

ID.ir-pa-an ina kib-ri-54 »

MDlir-pa-fan! ina Tkib 1-ri-54

[ 1 kib-ri-34

$a inafu liddima pashu Lisst

4 i-na-Tgu! lid-di-ma pa-4[3- 1

[ -pJu  lid-di-ma pa-45-pu  1li3-51

[ ] »
qibimma S$a annanna mar annanna  pariktasu Lisir

gi-ba-a-ma $& NENNI A  NENNI pa-rik-ta-56 L-[ ]
[ -m]Ja $ NENNI A NENNI pa-rik-ta-sa Li-sir

[ ] 'x x x!

§a Sumsu maskadu kinussu
su-u  3um-Su ma$-ka-du  ki-nu-us-su : »

[ $Jum-5u mas-ka-du  ki-nu-us-su »
ul masSkadu kinussu sa Sumsu
ul mas-ka-du ki-nu-us-[ ]

ul mas'-ka-du !! ki-nu-us-su Su-u 3Fum-3u
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17 ultu  kakkabi Samami urda

Al10 ul-tu MUL.MES 3i-ma-mi ur-dam »
Bi2 uf-tu MUL $4-ma-me ur-da

18 urdamma ultu kakkab[i] Samami
A u[r-dlam-ma ul-tu MUL [ 1
B13 ur-dam-ma ul-tu MUL §4-ma-mi

19 misil imti $a serri  ilge
All [ ]l im-ti 58 MUS il-gé »
Bi4 mi-3il im-ti $4& MUS ilgé »

20 misil imti Sa Zuqaqipi ilge
A m[i- ] fsa GIR.TABT [ ]
B mi-3il im-ti 34 GIR.TAB il-gé

21 pa & Sakin Sakin $inni
Al12 | ] GAR-in GAR-in &in-ni »
B15 paa h GAR-in GAR-in sin-ni »

22 Sinni & Sakin sabit  $ir'ani

A &[in- ]

B 3in-ni la GAR-[i]n sa-bit SA.MES

23 ubanati a Sakin sabit kappalta
Al3 [ ] GAR-in sabit kap-palti »

B16 SU.SLMES k  GAR-in sabit kappalti

24 kima Sarti qatan /A idd ina  $iri
A K[ ]
B17 kima 3sarti qatan la idu ina UZU.MES

25 ul 133 pana a baba
Ala [ JF'ma u  bal{ ] »
B18 wul is-a pana u KA »

isbat  gi$Sa  kinsa kisalla

N
wibm

[ ]
is-bat gi§-34 Kkin-sa ki-sil-la



27
B19

28
B20

29
B21

30
B22

32
B23

33
B24

34
B25

35
B26

rubric:
B28
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qabla rapasta u Sasalla gubguba pubur S$ir’ani
qab-la ra-pa-45tu u 54-5al-i gu-ub-gu-ba pu-pur SA.MES

sabit $a annanna mar annanona pupur  kaliSunu sagalli
sa-bit §& NENNI A NENNI pu-hur ka-li-56-nu SA.GAL

utu dm i”’aldu  ullanumma ibnisu ilsu
ul-td  usum {-al-du  ul-la-nu-um-ma  fibl-pi-5u  DINGIR-3u

in-dab  in-sar in-[dug]
in-dab  in-Tsar in-[ ] »

[Lppatir  littarlid  likkami
[ -rlid lk-ka-mi

Siptu  [ul yJuttu Sipfat Ea u] Asallupi
TENT [ 1ju-futlta E[N Jrasall-fa-pi

[$ipat] Damu u [Gul]a
[ Jda-mu u [ -a

Sipat Ningirima [bélet]  Sipti
[EN1 dpingirima [ | EN

Sunu igbUnimma  anaku usa[nni]
Su-nu ig-bu-ni-ma ana-ku  G-54-[ ] »

[Sapli§ littJasima elis ay ili
[ -t]a-si-ma 27 e-li§ aa il »

eme-pul-gal bar-[3¢ bé-em-ta-gub]
eme-pul-gal bar-|

ka-inim-ma fsal-[gal-la]-fkdm <<x>>1

Physician of the land, Lady of Isin,

Merciful mother of the land, am [,
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Steward of the Ekur, lady of the tablet-house,

Great [...] of heaven, lady of the black-headed people,

[...] heaven, the crown of radiance,

Which Anu, Enlil, and Ea placed on her,

The dais of the lands, [which] the great gods attend to for her,

[ N

Ea, the progenitorof the land,..............................

The co[w wit]h its horn, the ewe with its wool,

The River Irhan with its bank,

May the one who is weary throw (the illness) down, may the one at ease take (it) up!
Speak to me, so that the wrong of So-and-so, son of So-and-so, may become right!
Its name is S8, it is really Maskadu,

It is not really Maskadu, its name is SG;

It descended from the stars of heaven;

Having descended from the star[s] of heaven,

It took half of the venom of the snake,

It took half of the venom of the scorpion;

It does not have a mouth, (but) it does have teeth,

It does not have teeth, (but) it has seized the muscles,

It does not have fingers, (but) it has seized the groin;

It is thin like a hair, it is not recognized in the flesh,

It has neither front nor door,

It seized the hip, shin, ankle,

The loins, back, and achilles’ tendon, the gubguba, all of the muscles,

It has seized every single one of the sagallu muscles of So-and-so, son of So-and-so;
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Since the day that it was born, at that time its god made it—

(Sum.:) May it be bound, may it be sent away, may it be [released!]
[(Akk.:) May it be released, may it be sen]t away, may it be bound!
The incantation is [not mline, it is the inca[ntation of Ea and] Asalluji,
[It is the incantation of] Damu and [Gul]a,

It is the incantation of Ningirima, [mistress] of incantations,

They told (it) to me and I rep[eated (it)]; |

[May it go] out [below], it should not go up above!

(Sum.:) [May] the evil tongue [stand as]ide!

(incantation for s{agallu illness])

L. 1-5, 30, 37, and perhaps 9 and part of 10 are in Sumerian.

1: Kocher BAM 125:34 cites the incantation’s incipit: [...kallam-ma 9nin-i-si-in-na.

5 A: Temend zato gar; B and C: Iemend KUR to TAR; D: Iemend tito an.

10 C: Iemend gito ri.

13: Cf. Arnaud Emar 6 735:34'), an incantation against simmatu illness: an-bu Li-[di-
ki] pa-a$-pu Li-i$-si-ki "May the weary one [throw you ($immatu) down], may
the one at ease take you up!"; and maskadu 12:8'-9".

16 B: I emend pato mas.

25: For the phrase ul i$4 pana u baba, see F.R. Kraus, RA 64 (1970): 57.

30: Although these Sumerian verbs are not precatives, I translate them as such in
parallel to the Akkadian precativesin L. 31.

30-7: Restored from maskadu9:16°-24’.



masSkadu 9

Kocher BAM 128 (VAT 9955) iv 1’24’

NA, Assur

r [ Falla [ )fin! [ ]

2’ [8i]n-[ 1
30 ] fsal ]

4’ [ Jtan la! [ ]

5 [ ] pa-na [ 1

6 [ ]
7 [ -pla-as-t[u! 1
8 [ JFbur ka-[ ]
9 [ ] ka-lfa ]
100 [ -dJu Tul-fal{
11" [( )] DIN[GIR- ]

127 [ Jféla a-na b[u- ]
13* [( ) §l4? a-mi-tu-tfi]

14 [ ] Tid*di'ma a-pa Sup-5u-bi
15 §4 a-mi-lu-ti

16 [1]n-dab in-sar in-dug

17’ lip-pa-tir lit-ta-rid lik-ka-mi

18 EN ul iu-ut-tu-un

19° EN <%-a u dasal-lo-hi

200 EN dda-mu u 9gu-la

21" EN dnin-girima EN EN

22’  3Su-nu iq-bu-ma ana-ku G-§4-an-ni

]



23"  3ap-li§ lit-ta-si-ma e-li§ a-a i-li
24’ eme-hul-gal bar-3¢ bé-em-ta-gub
rubric:

25’ k[a]-inim-ma sa-gal-la-kdm

Lol ]

[p]4 12 [$ak]in [Sakin Sinni]

[$i]n[ni 1 Sakin sabit Sir’ani]

[ubanati 4 Sakin] sa[bit kappalta]

[kima sartiqajtan Ia [idd ina $iri]

[ul is4] pana [u baba]

[isbat gisSa kinsa kisalla]

[qabla rap]ast[a u $asalla gubguba pupur $ir’ani]
[sabit $a annanna mar annanna pujbur ka[lisunu sagalli]
[napbar $ir’ani gimir] kal[a pagri]

[ultu 8m 1’’ald]u ulld[numma ibnisu] i[lSu]
[...] Ea ana b[ulluti $§]a amilat[i]

[...]iddimma ana Supsupi $a amilGti

[i]n-dab in-sar in-dug

Lppatir littarid likkami

Siptu ul yuttun

Sipat Ea u Asallupi

Sipat Damu u Gula

Sipat Ningirima bélet $ipti

Sunu igblima anaku uSanni



Saplis littasima elis ay ili

eme-hul-g4l bar-3¢ hé-em-ta-gub

[It does] not ha[ve a mo]uth, [(but) it does have teeth],

fIt does not have telet[h, (but) it has seized the muscles],

[It does not have fingers,] (but) it has se[ized the groin];

[Itis t]hin [like a hair, it is] not [recognized in the flesh],

[It has neither] front [nor door],

[It seized the hip, shin, ankle],

[The loins, blac[k, and achilles’ tendon, the gubgubu, all of the muscles],

[It has seized eve]ry sing[le one of the sagallu muscles of So-and-so, son of So-and-
sol;

[All of the muscles, the whole] enti[re body];

[Since the day that it was bor]n, at that ti[me its g]od [made it]—

Ea[...] to h[ea]! mankind,

He gave [...] to ease mankind;

(Sum.:) May it be bound, may it be sent away, may it be released!

(Akk.:) May it be released, may it be sent away, may it be bound!

The incantation is not mine,

It is the incantation of Ea and Asallupi,

It is the incantation of Damu and Gula,

It is the incantation of Ningirima, mistress of incantations,

They spoke (it) and I repeated (it);

May it go out below, it should not go up above!
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(Sum.:) May the evil tongue stand aside!

(ifn]cantation for sagallu illness)

1’-8’: Restored from maskadu 8:21-8.
4’: I emend mato la.
7’ : I emend Ia to tu.

9’: Restored from maskadu 6:13.

maskadu 10
OECT 6 23 (K 3209) obv. 4'-12’
NA, Nineveh
4’ EN $u-u Sum-50 mas-ka-du ki-nu-us-[su] »

[ul ma3-ka-du ki-nu-us-su Su-u Sum-34]
5 is-tu MUL.MES $§a-ma-mi ur-da »
[ur-dam-ma is-tu MUL.MES 34-ma-mi]
6’ mi-§il im-ti & MUS il-qé¢ »
[mi-sil im-ti 8 GIR.TAB il-qé]
7’ pa-a la GAR-in GAR-in ZU.MES »
[ZUMES la GAR-in sa-bit UZU.MES] »
[SUSLMES 2 GAR-in sa-bit kap-pal-ti]
8 is-bat gi3-34 kim-sa ki-sal-la »
qab-la [ra-pa-4§ta u $§d-5al-la gu-ub-gu-ba pu-pur UZU.MES]
9’ is-sab-tu kul-lat pag-ri gi-[ ] »
[ ]
10’ %-a ta-a-50 i§-kun ama bul-Tu-ti sa a-mi-lu-ti] »

[ ]



11’ AB ina SI-34 Ug ina SIKL.HLA-34 »

[[Dir-pa-an ina kib-ri-§4]
12'  gi-ba-a-ma 38 NENNI A NENNI pa-rik-ta-[5G Li-5ir TU4EN]
rubric:

13 ka-inim-ma [ ]

$G Sums$u maskadu kinus[su]
[ul maskadu kinussu $G Sumsu]
iStu kakkabi Samami urda
[urdamma iStu kakkabi Samami]
misil imti $a serri ilge

[misil imti $a zuqaqipi ilge]

pa 1a Sakin Sakin $inni

[Sinni 12 $akin sabit $ir’ani]
[ubanati Ia $akin sabit kappalta]
isbat gis$$a kimsa kisalla

qabla [rapasta u Sasalla gubguba pufur Sir’ani]

issabtu kullat pagri gifmir. .. ]

[ ]
Ea tasu iSkun ana bullu[ti $a amilati]
[ ]

arfu ina qarnif$a lafru ina Sipatisa
[Irban ina kibrisa]

qibamma $a anpnanna mar annanna pariktaf[su lisir]

Its name is S4, it is real[ly] Maskadu,

[1t is not really Maskadu, its name is Sd],
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It descended from the stars of heaven;

[Having descended from the stars of heaven],

It took half of the venom of the snake,

[It took half of the venom of the scorpion],

It does not have a mouth, (but) it does have teeth,

[It does not have teeth, (but) it has seized the muscles],

[It does not have fingers, (but) it has seized the groin],

It seized the hip, shin, ankle,

The loins, [back, and achilles’ tendon, the gubgubu, all of the muscles],

It seized the whole body, the enftire...]

[ ]
Ea established his spell to hea[l mankind],
[ 1

The cow with its horn, the ewe with its wool,

[The River Irhan with its bank],

Speak to me, so that the wrong of So-and-So, son of So-and-so, [may become right]!

maskadu 11
W.G. Lambert, Studies Landsberger, 287 (Rm. 376) obv. i 1-11
MA, Nineveh

W.G. Lambert, Studies Landsberger, 285 (transliteration).

1 [fu-’-0 Sum-35u ma$-ka-du] ki-ni-[i]§? »
KI MUL AN-e Ma1-[ri-id]
2 [mi-si-il ijm-Tte <s4> MUS il-ge? »

mi-§i-il im-te $ GIR.TAB il-qe x [ ]
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10

11

256
[i]s-sa-bat MURUB, x x (x) gi5-5a is-sa-bat UZU.SA.MES »

Su-te-er im-ta? a-fta?lafr? ]

qa-ta-an GIM 3sarte ul i-fnalad ina pa-ag-eil

is-sa-ab-ta x1 [ ]

DU.A.BI pa-ag-ri ni-ib-sir pi-ir ka-lu [UZ]JU.SA.MES is-sa-a[b-ta ]
GIM GIS.GISIMMAR 0 mi-$i-il GIS.x.x.MES UZU.SA.[MES ]

u UZU.ra-pal-te

TUg %-a is-ru-uk-Su-[m]a ana bu-fu-tu DU.[A.BI]

LU.U;.MES is-ru-uk-su-ma NU SUB-di NU pa sa & Sap-l[i*i§ |
e-li-1§ li-li UR-gi-ni lab-bir Sal-bir gis Ia ki x [ ]

SUB-di TUg ana ra-ma-niia u su-um-riia lu-ur-pi KU x [ ]

lu-bi-il-ka pa-ag-ti tug-én-€-nu-[ri]

No translation is offered.

maskadu 12

KBo 1 18 (VAT 7425)i1'-9’

MB, Hattusa

I x x x x x1[ ]

2 ba-ma-fat! im-ti; §fa MUS il-qé]

3 ba-ma-at im-ti, 5[a? GIR.TAB il-qé¢]
4 is-bat ki-im-sa U k[i-sal-la]

5 is-bat qa-ab-i U [ra-pa-as-ta]

6’ a-nu-um-ma a-na 9é?-al [qi-bi-ma]
7 li-id-di-is-3u 3i-p[a-at ba-la-ti]

8 an-pu li-id-[di-ma]



9’ pa-as-pu li-is*-5[i? ]
rubric:

10’ 3i-pa-at be-[ ]

| U ]

bamat imti $[a serri ilge]
bamat imti ${a zuqaqipi ilge]
isbat kimsa u k[isalla]

isbat qabla u [rapasta]
anumma ana Ea? [qibima]
liddissu sip[at balati]

anpu lid[dima]

pashu Lissfi...]

o
[It took] half of the venom off the snake],

[It took] half of the venom off the scorpion],

It seized the shin and the a[nkle],

It seized the loins and [the back]—

Now then, [speak] to Ea,

(So that) he may give him an incan[tation of life]!
May the weary one throw (the illness) down,
And the one at ease tak[e (it) up ...]

(incantation of [...]

7': Cf. Various Illnesses 4:15°-7": manna[m] luspur ana Nfingirima] liddina[m $Jipat

Sal[imtim?] u balatim "Who[m] shall I send to N[ingirima], (so that) she may
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give m[e an injcantation of wel[-being?] and healfth]?" Note that $i-pa-at is not

necessarily in the construct or absolute state, since line i 16’ of the tablet
apparently has $[iJ-pa-at 4-ul i-ia-a-[x] for expected Siptu ul yattu; cf. also Eyes

1:10: si-pat t-Li-"a Lti

8'-9’: Temend ilto i5. Cf. comment to maskadu 8:13.

masSkadu 13

Kocher BAM 182 (O. 194) obv. 25"-30°

NA, Assur

25)

26’
27

28

29’

30

[EN ] 'x! bu-up-ru bu-ba-ru »

S5u-0 mas-[ka-du]

[ ] ™ 52l da-pum MUL.MES §i-ma-mi [ur-da]
[mi-sil im-t]é §& MUS il-gé »

& GIR.TAB i-mat-sfa il-qé]

fpa-a ul GAR-in GA]R-in sin-na : »

Sin-na ul $a-kin sfa-bit SA.MES]

[is-bat gis-s4 kim-sa ki-sal-la] »

[MUJRUB, GIS.KUN Mul [sa-Salla ( )]

[ ] »

fattal mas-k[a-du ]

(rest of obv. broken)

[...] bubru buparu

$G mas[kadu]

[---]5a Anu kakkabi Samami [urda]

[misil imt]i 5a serri ilqe



$a zuqaqipi imass[a ilge]
[pé ul $akin $a]kin $inna
sinna ul Sakin s[abit sir'ani]
[isbat gissa kimsa kisalla]
[qajbla rapasta u [sasalla]

oo ]

atta mask[adu............ ]

[...] bupru buparu;

It is S3, it is Mas{kadu]

[...] of Anu, the stars of heaven, [it descended],

It took [half of the veno]m of the snake,

[It took] the scorpion’s venom;

[It does not have a mouth], (but) it does [ha]ve teeth,
It does not have teeth, (but) it has s[eized the muscles],
[It seized the hip, shin, ankle],

[The lo]ins, back, and [achilles’ tendon]
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su’alu
su'alu 1
A: Kocher BAM 549 (DT 178+) iv 6-9
B: Craig ABRT 2 11 (K 4609) obv.!ii’ 21'-5’
C: Kocher BAM 553 (K 11348) obv. 1'-3’
A-C: NA, Nineveh

CAD s.v. su’alu (translation of A and B).

1 su’alu su’alu su’alu dan sib[issu]
A6 EN su-a-lam MIN MIN da-ni si-b[it- ]
B21° EN su-URU su-URU su-URU KALAG3[n ]
cr [ ] »
2 ina birit  hasé itadi kussisu

A7 ina birit ba-Se-e it-ta-di GIS.GU.ZA-54 »
B22’ ina birit MUR.MES it-ta-di ]

C [ rlit MUR.MES SUB-di GIS.GU.[ ]

3 atlak su’alu ul  Subat[ka]

A at-lak  su-URU Tul! §[u- 1

B23' atdak su-URU wul 3u-bat-{ ]

c [ ] »

4 Sa Kkisirti gubbi g su’'ali

A8 54 ki-sir-ti gu-uj-ha u sfu- ]

B24° [ ] Tkilssirti gu-up-pi u  su-[ ]

C { -sije-ti gu-ub-bi su-URU

5 Gula belet  balatd lippula Sursisu té Sipti
A9 Ygula belet TILA  [lip-pula  Sur-§il-[ 1
B25' [ -lla belet TILA l-pu'-lu surt-§i-50 TUG.EN
c3 I ] Sursi-ka  TUGEN

rubric:
A10 ka-inim-ma [ ]
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Su’alu, Su’alu, Su’alu, strong is [its] gras[p],

It set up its chair between the lungs—
Go away, Su’alu, he is not [yours] to dwell in!
Of the lump, hack, or su’aly,

May Gula, mistress of health, destroy its roots!

5 B: I emend the $e of Craig’s copy to pu, although li$él4 "may she cause (its roots) to
go up" is not impossible; I emend masto Sur. C: Note the variant Sursika

"your roots."”
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Teeth
Teeth 1
a: CT 1750 (BM 55547) 1-23
: AMT 24,2-25,2 (K 10330+) rev. 15’28’

Kaocher BAM 538 (K 2439+) iv31'-7

g 0 w

: AMT 23,6 (S234) 1°-5°
a: NB, ?7; B-D: NA, Nineveh
K. Hecker, AOATS 8, 2ff. (edition, previous literature) and TUAT II1/4, 603-4

(translation); Foster, Anthology, 863 (translation).

1 ultu  Anu 1bntd Samé
al ul-tu  da-pu-um  i[b- ]
B15® [ Ja-nu ib-nu-u  AN-e
2 $ami ibnd erseta

a2 AN-d ib-npu-a | ]
Bi6® [ ] ib-nu-u KI-ful

3 ersetu ibnd narati

a3 er-se-tum ib-npu-d ID.MES

B17° [ iJb-nu-u ID.MES

4 naratu ibna atappati

a4 ID.MES ib-na-a  a-tap-pa-ti

B18" [ ] ib-na-a a-tap-pa-ti
C3tt | ] »
5 atappatu ibna rusumta
a5 a-tap-pa-ti ib-na-a ru-Sum-ta
B19' [ 1 ib-na-a ru-Sum-td
C [ ] lib-pa-al [ ]
6 rusumtu ibnt talta

ab ru-Sum-ta ib-nu-4  tu-ul-tu

B20® [ ] ib-na-a tulstd

C32' [ ] »



a7
B21’

B23’
c3¥

10
al0
B25®

br

11
all
B27
Ci¢’
D2’

12
all
C3s’
D3’

illik caftu ana pan Samas  ibakki
il-ik tu-ul-tu  ama IGI sUTU i-bak-ki

[ ] ana IGI dUTU  i-bak-ki

L -bJak-ki »
apa pan Ea illaka dimasa

ana IGI %-a illaka di-ma-a-5a

[ ] l(traces)-im1-tG-§4

ana IGI %a i-fla-ka di-ma-§41

mind taddana ana akaliya
mi-na-a ta-atta-an-na a-na a-ka-li-ia
[ -nJa-a ta-ad-da-na 2 ama a-ka-li-ifa]

1 »
min3 taddana ana munzuqiya
mi-na-a ta-at-ta-an-na a-na mun-zZu-qi-ia
[ -nJa-a ta-ad-da-na 26 ana mun-zu-qi-[ ]
[ ]-fal ta-da-na ana mun-zu-qi-ia
[ ]-Dan’| ]
attannakki tita basilta
at-tan-nak-ki GIS.PES ba-si-il-ta
fat?1ta-Tnakl-ki  GIS.PES [ ]

[ ]
[a]t-ta-nak-k[i' 1
armani bashtra

al2  ar-ma-na-a GIS.HASHUR
B28' ar-ma-na-[ 1
C [ ]-fal GIS.HASHUR
D [ ]

anaku ammina anni tita basilta
ana-ku am-mi-na an-na-a GIS.PES ba-§-il-ta
[ ]

[ -k]Ju am-ma-pa-a-a [ ]

armana bashtra
al4

O
e

ar-ma-na-a GIS.HASHUR
nja-a  GIS.HASHUR

]
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13
als
C36’
D4’

14
al?
Cc37
D

15
al8
C
D5’

16
a20

17
a21

18
a22

rubrics:

a24
D6’

Sugqédnnima ina birit Sinni 16 uw lashi $usibanni
Su-uq-qa-an-ni-ma  ina bi-rit 3i-in-ni U la-43-hi  Su-Si-ba-an-ni
lJla-45-bi  Su-3i-ban-mi

[5]u-uk-na-an-ni-ma ina bi-rit ZU [ ] »
$a  Sinnimma lunzuqa damisSu

Sa Si-in-ni-ma lu-un-Zu-qa  da-mi-Su

[ 1 »

[ ]

u $a Ilas$himma luksus kusasesu

U §a la-a§-hi-<<$i>>-im  lu-uk-su-ufs] 19 ku-sa-se-e-3u

[ Ju-uk-su-sa ku-sa-si-§a

! 54 la-45-hi-im-ma Mu?-uk?1-[ ]

sikkata retéma séﬁ: sabat
sik-ka-ta re-te-ma G sa-ba-at

assum annj taqbi taltu
a§-Sum an-na-a taq-bii  tu-ultu

limpaski Ea ina dannati rittisu
lim-pa-as-ki %-a ina dan-na-ti 2 ri-it-ti-Su

ka-inim-ma zi-gig-ga-kam*
[k]a-inim-ma zG-gig-ga-kdm

After Anu made heaven,

Heaven made the earth,

The earth made the rivers,

The rivers made the canals,

The canals made the mud,

(And) the mud made the worm,

The worm went crying to Samas,

Its tears coming before Ea, (and said):
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“"What will you give me to eat?

"What will you give me to suck?"—

“I have (already) given you a ripe fig (and) an armand apple”—
"I? Why (have you given me) this, a ripe fig and an armand apple?
“Raise me up and seat me between a tooth and a jaw!

"I will suck the blood of the tooth,

"And I will gnaw on little bits of the jaw!"

[A continues]:

Make fast the peg and seize the foot!

Because you said this, worm,

May Ea strike you with his hard hand!

(incantation for a sick tooth)

11 D: Temend $fujto k[i].

12: One might also read amminanna "why now," though this does not seem to fit the
context; am-ma-na-a-a in D is presumably corrupt. The conjunction u between
titta basilta and armana hashira (lacking in 1. 11, however) suggests that armani
bashira refers to a single piece of fruit.

13 D: [§Juknannima "[pllace me" for Sugqanimma “raise me up."

15: Itake kusasu as a nominalization of *kss with a diminutive meaning, perhaps
expressing that the worm can only gnaw a little bit at a time; see F.R. Kraus ZA
43 (1936): 112, and von Soden GAG § 55k.

16: This line (only in a) is usually understood as an instruction for pulling the sick
tooth; note, however, that the medical prescription to be used with the

incantation in a (paralleled by Civ 38’-9") does not mention pulling the tooth.
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Teeth 2
A: Kocher BAM 538 (K 2439+) iv 40’-8’
B: AMT 23,6 (S234) 8'-15°
A and B: NA, Nineveh
W. Farber, JNES 49 (1990): 318-9 (edition).
1 arikib? nibariki

A40' TEN  axilki{ ]  nibariki
B8 EN  a-Trilk[iib? ni-ba-a-riki »

2 daltu Siru sikkidru esemt[u]
A41’ GIS.IG UZU GISSAG.KUL GIR.PAD.D[U] »
B GIS.IG U[ZU ]

266

3 [a]na?  $[iri?]  iruba esemta 1151

A [ ] Telruba  GIR.PAD.DU i§-3i

B9 []na? U[ZU? -b]Ja GIR.P[AD. |

4 isSuk Sira ipp[i?’] esemta

Ad42’ is-suuk UZU [ ] GIR.PAD.DU

B0’ i[s- ] ib-pld ]

5 ana Sinni fradi sili'ta  apna qaqqa[di ita]di umma
A43’ a-na  ZU.MES it-ta-di Tsim -[ma ]-Tdi! KUM
Bi1' Tfalgfa -tla-di* LIL a-na SAG.D[U 1
6 manna Iuspur  ama  Asallupi marni résti  [sa Ea?]
A44’ man-nu  lu-u$-pur a-na  9lasall| 1
B12' [mlan-n[a? ] (dlasal-fa-hi DUMU res-ti-lil[ ]

7 lisébilamma $ammi  balati  nadi [ ]

A4S’ lu-Se-bi-lam-ma sam-me TIL[A ]

B13’ lu-§fe- ]-flam-[ | EN TILA na-adi Mx!'[ ]

8 Siptu ul yattu Sipat Ea u  Asallupi

A46’ TUg ul ia-attu [

|
Bi4 TU, ul Talf ] EN 40 u dasal-lo-bi »
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9 Sipat  Damu [u]  Ninkarra[k]
A47 sipat dda-mu [ ] (dhin-Tkarral-[ ]

B [ ]

10 Gula bullitima qistaki Liq Ji té Sipti
A48 dgula TILA-ma [ il TU¢EN
B15® dgu-la | ] T'NIG.BAl[ ]
rubrics:

A49’ ka-inim-ma z{-gig-ga-kdm

B16’ ka-ini[m- ]

arikib nibariki.

The door is flesh, the bar is bon[e];

[Thjrough the f[lesh?] it (the worm) entered, it raised the bone,

It bit the flesh, it bro[ke?] the bone,

It threw illness on the teeth, it [thr]ew fever on the hea[d]—
Whom shall I send to Asallubi, the first-born son [of Ea?],

(So that) he may send me a plant of life, a waterskin of [....}?

The incantation is not mine, it is the incantation of Ea and Asallubi,
It is the incantation of Damu [and] Ninkarra[k];

Gula, heal and t[ake your] gift!

(incantation for a sick tooth)

1: arikib nibarikiis gibberish; compare Teeth 3, which begins with the gibberish word
Sirtakruma.

4 B: Although the traces on the copy after if- do not support restoring a form of jepd
“to break," the word should be a verb denoting a harmful action upon esemtu
“bone," in parallel to iSSuk Sira at the beginning of the line. Other possibilities
include peséru/pasaru "to chip” (said of teeth in lexical texts) and pasasu “to cut,

[t}

trim.



5: A has sim[ma] for sili’ta; both are general words for illness. In a similar context,
Teeth 3:5 has mf[ursa], another word for illness. B: I emend kito di.

6: At the end of the line one might also restore the name of a temple. In similar
context, Teeth 3:6 has apli $a KURRA.

7 B: T emend the kiat the beginning of the line to [u; note that i$ébilamma appears as

the Assyrian form [u$ébilamma; B has Sipat "incantation” for $ammi "plant."

Teeth 3
Kocher BAM 542 (K 2450) iii’ 4-7
NA, Nineveh
W. Farber, JNES 49 (1990): 319 (edition).

4 EN §-it-ta-ak-ru-ma »
GIS.IG UZU GIS.SAG.KUL GIR.PAD.DU »
i5-tu a-a-nu X1 [ ] ° GIR.PAD.DU »
UGU ZU itta-bak KUM : »
UGU SAG.DU it-ta-bak mfur- ]
6 man-na lu-us-pur ana IBILA 3$4 KUR.RA JAMAR.UTU »
li-tap-pi-tuy tufls- ]
7 [tluls-tum ki-ma 3Sik-ke-e lit-ta-si ser-ra-ni§ TUg.E[N]

Sittakruma

daltu $iru sikklru esemtu
iStu ayyanu [... ] esemta
eli $inni ittabak umma

eli qaqqadi ittabak m[ursa]

manna luSpur ana apli $a Sadi? Marduk
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Llappita taflta]

[t]altu kima $ikké Littasi serranis

Sittakruma.

The door is flesh, the bar is bone,

From where [...] the bone?

It (the worm) poured fever upon the tooth,

It poured sfickness] upon the head—

Whom shall I send to the first-born son of the mountain?, Marduk,
(So that) they may strike the wo[rm],

(And) the [w]orm may go out like a mongoose through the door-pivot?]

Teeth 4
YOS 115 (YBC 4616) 1-8
OB, provenance unknowan
W. Farber, YOS 11, p. 61 (collations); N. Veldhuis, OLP 24 (1993): 45-6 and 62

(edition); Foster, Anthology, 122 (translation).

1 da-nu ir-hi-a-am §a-me-e §a-mu-4 er-se-tam ul-Fdu-pim!

2 er-se-tum U-li-id bu-5a-am bu-Sum 4-li-id lu-hu-ma-a-am

3 lu-pu-mu-um 6-li-fid1 zu-ba zu-u[b]-bu G-li-id tu-ul-tam

4 tu-ul-tum FDUMU.SAL 9lgu-la lu-ul-lu-um-tam lu-ub-bu-sa-at da-mi HA-
apra-at

5 a-lx x x1 da-mi se-ep-ri-im G-bi-el-li-a-am i-ni-i-Su

6 fid-di si-ipl-tam ldda-mu @ dgu-la? G-ni-ra fse-ep-ra?am?’ [ ] fx x! it-

bu-up-su-nu-fei! [( )] a-‘nal mu]-Tup™bi X1 [ ]

7 ip-te pi-i-5u is-sa-bat tu-la-a-am i§-§i-i-ma i-ni-fu i-[ ] Tx x7
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8 Si-ip-tum G-ul ia-a-tum 3i-pa-at 9da-mu U dgu-la 9da-Tmul [i]d-di-ma a-na-

ku elqé

Anu irbiam Samé

Sami ersetam uldanim

ersetum ulid biSam

busum ulid lupummam

Ilupummidm ulid zubba

zu[b]bu ulid taltam

tiltum marat Gula

lullumtam lubbusat dami 'aprat

[...] dami seprim ubelliam inisu

iddi $iptam Damu u Gula ugirra sepram?
[...] itbupsuntti ana muhpi[...]

ipte pisu issabat tuldm i$5ima iniSu [...]
Siptum ul yattum Sipat Damu u Gula

Damu [i]ddima anaku elge

Anu impregnated heaven,
Heaven bore the earth,
The earth bore the stench?,
The stench bore the mud,
The mud bore the fly,

The fly bore the worm;

The worm is the daughter of Gula,

It is dressed in a fullumtu cloak, it wears blood as a headdress;

[...] the blood of the infant, it put out? his eyes;
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Damu cast the incantation and Gula struck the child?,

[...] slaughtered them, on account of [...],

He (the infant) opened his mouth, he seized the breast, he raised his eyes [...]—
The incantation is not mine, it is the incantation of Damu and Gula,

Damu [c]ast (it) and I took it

5: Veldhuis translates this line as “[ ] the blood of the baby, destroyed its eyes."
Foster (following a suggestion of W. Farber) translates "...the child’s blood, an
ember in its eye.” Eyes appear as the direct object of bulld in Eyes 4:8, but there
the sense is to extinguish an illness afflicting the eyes. One could also read
upelliam, an otherwise attested D stem of peld "to be red," upillam "kohl," or
U.pillim a medicinal plant. The a- at the beginning of the line makes it difficult
to restore a third-person verb with the worm as its subject.

6: Veldhuis reads the traces after d-ni-ra as [tu?-ul?-tam?? although this makes more

sense, it is against the copy.

Teeth 5
YOS 11 3 (NBC 8957)
OB, provenance unknown

W. Farber, YOS 11, p. 60 (collations).

1 tu-ul-tum la-bi®[ ]
2 SA?.GAL-la-Tsa ull [ ]

3 lte-1fi] fa-na $a-dild

4 ftulsa-li-mi Tpi? NITA?! ki’>ma? SE?
5 i-ti-li li-sa-Tli-ma-nil-ik-ki

6 a-di i-mi-ri x-pul-[5]u?



7 mi-tum iS-tu er-fse-tim!
8 i-ba-lu-ta-am-ma
9 la te-i

10 §i-ip-tum G-ul ia-a-tum

11 Si-pa-at den-lil

12 §i-ip-tum G-ul ia-a-tum

13 Si-pa-at UTU

14  9UTU sidp-tam id-di

15 a-na-ku ri-mu

16 ka-ad-ru §a $a-fdili

17 ad-fdi Si-ip-tam $al' [ ]

18 a-na ra a$ ku [ ]

taltum...[...]

ukullasa?®..[...]

télfi] ana sadi

tusallimi pi? zikari? kima? zé?
itilf lisallimanikki

adiimmeri. ..

mitum iStu ersetim iballutamma
1a celi

Siptum ul yattum Sipat Enlil
Siptum ul yattum Sipat Samas

Samas siptam iddi

anaku rimu kadru $a $adi addi Siptam $a [...] ana...[...]
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The worm....[...]

Its fodder?...[...]

You (worm) went [up] to the mountain,

You blackened the mouth? of the man? as with? excrement?—
Lie down! May they (fem. pl.) blacken you!
Until...sheep?,

(Until) a dead man comes back to life from the netherworld,
Do not come up!

The incantation is not mine, it is the incantation of Enlil,
The incantation is not mine, it is the incantation of Samas,
Samas cast the incantation,

I, the fierce bull of the mountain, cast the incantation of [...] for [...]

1: According to Farber, the last sign preserved "might as well be t/a], or possibly $/a]."

4: Alternatively, the signs at the end of the line may all form a single word, the direct
object of tusallimi.

5: Itake i-ti-li as itili, G feminine imperative of utiilu, addressed to the worm. In
parallel to téli of line 2, however, one might consider reading i-ti-Ii as iteli, Gt
preterite, third-person singular of efl, perhaps to be emended to i-ti-li-<a>, in
order to agree with the following third person plural feminine verb,
lisallimanikki. The feminine plural subject of lisallimanikki may be the usual
feminine plural divine intercessors, the daughters of Anu.

6: immeri "sheep” (or possibly iméri "donkeys") is in the plural oblique case, and is
presumably a direct object to a present verb at the end of the line, perhaps an

impersonal third person plural.
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7-8: See Whiting, Tell Asmar, No. 12:8 and discussion, pp. 53-4, for the possible use

of a ventive on balatu in the sense of "coming back to life.”

Teeth 6
YOS 11 29 (YBC 4597) 19-21

OB, provenance unknown

W. Farber, YOS 11, p. 74 (collation).

19 EN! KALAG KU.GI si-na i-te-en-ni-a-am mu-§i U ur-ri-im
20  atti ana ramiia e tar-ku-sidm bi-it-[ki]

21 a-na dam-gi-im bi-§i qa-ti-iki e ta-ap-pa-Tall-s[i-im]

dan purasum
$ina itenniam masi u urrim
atti ana ramiya € tarkusim bit[ki]

ana damqim bisi qatiki & tappals[im]

Strong is gold;
He has continually changed the two, day and night—
You should not bind your house to my love!

You should not look favorably upon what you have in your hands!

Because the medical prescription that follows this incantation apparently treats a sick
tooth, the incantation’s second-person singular feminine forms presumably refer
to the worm (taltu) that causes toothache. The incantation’s conceit seems to be
that the person suffering from toothache is like one suffering from unrequited
love. The incantation uses the phraseology of love incantations (and once an é-

gal-ku,-ra incantation, whose purpose is also to gain power over someone), but
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in reverse—whereas a love incantation seeks to secure a person’s love and
attention, this incantation seeks to persuade the grammatically feminine worm to
stop "loving" the patient, and so leave him alone.

19: EN is written MIN+DINGIR; for dan furasum, cf. the é-gal-ku,-ra incantations
KAR 71 rev. 12-5: dan erit dan siparru siparru ina da’aniSu issabat qagqara
andku ina da’aniya assabat pa $a qalli u danni "strong is copper, strong is
bronze; in its strength bronze seized the ground; in my strength I seized the
mouths of the weak and the strong,” and LKA 104 rev. 9: dan erti dan Marduk
“strong is copper, strong is Marduk." Since both é-gal-ku,-ra incantations
make use of the metals in their ritual procedures, the phrase may refer to a ritual
act not recorded in our text. $ina itenniam musi u urrim: The juxtaposition of
the verb ent with "day and night" calls to mind the idiom kalita end "to toss and
turn” (lit.: "to change the kidney"). I understand $ina as referring to the two
kidneys, and itenniam as the Gtn preterite of end. Sleeplessness was recognized
as one of love’s manifestations; e.g., cf. the love incantation IB 1554:38-40 (C.
Wilcke, ZA 75 [1985]: 200), which calls on the woman whom it seeks to charm
to dilpi musitam urri € taslali musi € tusbi "be restless at night, do not sleep
days, do not sit (still) nightst" In our incantation, the patient is presumably
unable to sleep because of the pain resulting from the worm’s attentions.

20: atti ana ramiya € tarkusim bit[ki]: cf. the love incantation YOS 11 87:18-20 and
23-4 (transliterated on p. 50, translated Foster, Anthology, 141-2): 'x x7[ta-ar]-
Tku 1-si-im bi-it-ki! a-na [ri]-ik-si-im [$a] bi-ti-ki /! [t]u-u[$-zi]-iz-zi-i; and
ammini rami kima par|[$ijgim tarkusi réski "why have you bound my love
around your head like a turban?"

21: ana damqim biSi qatiki & tappals[im]. again, cf. YOS 11 87:6: amurma $ima ul

ippalsa[m] "1 saw her, but she did not look favorably upon m[e]," and 1. 21:



kima ${um-mJa-ni-im i-ta-ap-la-si-ni. In our incantation the worm already

possesses the patient, and the incantation wishes that the worm would not look

upon him so favorably.

Teeth 7
Kocher BAM 538 (K 2439+) iii 71°-2’

NA, Nineveh

71’ EN da-nu-mfi...]
72 istu %a-num i[b-...]

(rest broken)

No translation is warranted.

Teeth 8

AMT 24,2-25,2 (K 10330+) obv. 17°-23’

NA, Nineveh

17 TENT @ [ ] fan kal a1

18 [ 1K ] zu-[]

19 [ ] & X1
200 ] tul-tfum]
21 ] kal X1
22" ] ™ kul x?
23" [ 1 x x!

No translation is warranted.
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urbatu
urbatu 1
Kocher BAM 480 (K 2354+) iii 65-8
NA, Nineveh
Foster, Anthology, 860 (transiation); I. Finkel, Borger AV 81 (edition).

65 EN u[r-blJa-tum ur-ba-tum ur-ba-tum sa-am-tum Zl-am-ma ur-pa-ta SAg
ik-tim IM.SEG SAg

66 ZI-{m]a KI-tG SAstum ir-hu A.ZI.GA SA5; ZI-ma ID SA.-tum im-la
LU ENGAR SA4

67 GIS.[MA]R SA; GIS.IL SA; IL-siTmal A.MES SA,.MES li-is-kir

GIS.IG-ma SA; GIS.SAG.KUL-mi SAg

68 KAl-50-nu ed-li' man-nu-um-ma §4 i-pe-et-ta-ku-nu-§i i-ri-is-ma-ra i-ci-i§-
ma-ra TUgEN

rubric:

ivl ka-iniim-ma A.MES] h ik-kal-lu-

u[rbjatu urbatu

urbatu samtu itbdmma urpata samta iktum

zunnu samu itbifm]a erseta samta irpu

milu samu itbima nara samta imla

ikkdru samu [marjra sama tupSikka sama li$$ima mé samuti liskir
daltumma samat sikkirummi sam

babsunu edla? mannumma $a ipettakkunasi

iriSmara iriSmara
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u[rb]atu, urbatu,

The red urbatu rose up and covered the red cloud,

The red rain rose up [a]nd poured down on the red earth,

The red flood rose up and swelled the red river—

May the red farmer take up the red [spa]de and the red hod and may he dam up the red
water!

The door is red, the bolt is red—

Who is the one who will open their locked door for you (O water)?

(incant[ation (to be used so that) water] will not be retained)

66: Iread irhu (from refd, for expected irfi); both Kocher (BAM V, p. xxv) and
Foster read ir-hu-<sa>, which is also possible, especially since the a sign that
follows is similar to sa, and so may have led to a haplography.

68: Iemend tuto 4
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Various Illnesses
Various Ilinesses 1
A. Goetze, JCS 9 (1955): 9, text A (UIOM 1059)
OB, provenance unknown
A. Goetze, JCS 9 (1955): 8ff. (edition); W. Farber, JNES 49 (1990): 307 (partial

edition); Foster, Anthology, 116-7 (translation).

1 [si-ka-tum i-§]a-tum

2 fal-{su-g z]i-ig-tum

3 I'mi-iq -ftu]m se-nu

4 $a-ma-gu sa-ma-nu

5 gi-ir-gi-Su se-ni-tum

6 si-mu ma-at-qum e-ke-tum

7 ri-§i-tum npi-td

8 Su-ru-pu-G $a-ag-Tbal-nu

9 u $a-3a-tu

10 i3-tu zi-qU-ra-at 3a-me-e ur-du-ni
11 ih-ta-mi-it i-me-ri ka-lu-mi

12 up-ta-fdil-<ir> sG-pa-re-e i-na bu-ud ta-ri-tim
13 ma-an-na [u-<u§>-pu-ur U lu-wa-ir
14 a-na ma-ra-at a-ni 7 U 7

15 sa ka-nu-si-na KU.GI ka-<ar>-pa-tu-3i-na
16 ug-nu-4 el-lu

17 li-<il>-qi-a-ni ka-ni-§i-na $a KU.GI

18 ka-<ar>-pa-ti-Si-na 3a uq-ni efi-li]

19 li-sa-ba-ni me-e ta-mfe-ti] e-lu-ti



20 li-is-lu-ha Li-bi-le-e

21 si-ik-ka-tam i-5a-tam
22 a-§a-a zi-ig-ta

23 mi-ig-ta se-na

24 Sa,ma-ga-am Ssa-ma-na
25 gi-ir-gi-§a se-ir-Tnil-tam
26 si-ma ma-at-qa-a

27 e-ke-tam ri-Si-tam

28 pi-ta 3u-ru-pa-a

29 Sa-ag-ba-na U 3a-5a-ta
30 tutu KU 35a 9da-mu U ©pin-pi-ka-ra-ak
31 Si-ip-tum G-ul ia-a-tum
32 Si-pa-at 9ni-gi-ri-ma

33 dEN .KI da-sa-li-bi

34 f5al ni-gi-ri-ma i-du-ma
35 [a-na-k]Ju el-qu-G
[sikkatum i$§]atum

a[$t zJiqtum

miqftulm sénu

Samagu samanu

gergissu seanitum

simmu matqum ekketum

risitum nitu

Suruppt Sagbanu

u $assatu
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iStu ziqqurrat Samé urd@ni

uftammit immeri kalami

uptaddi<r> suparé ina bad taritim

manna lu<$>pur u luwa’’ir ana marat Ani7u 7
Sa kannusina purdsu ka<r>patisina ugnd ellu
lilqiani kanniSina $a purdsi ka<r>patisina $a uqni e[lli]
lisabani mé tamfeti] ellati

lislupa libellé

sikkatam iSatam

asa zigta

miqta séna

Samagam samana

gergissa sernitam

simma matqa

ekketam riSitam

nita Suruppa

Sagbana u $assata

td'ellu Sa Damu u Ninnikarrak

Siptum ul yattum $ipat Niggirima Ea Asallupi

Sa Niggirima iddima [anak]u elq@

(various illnesses)
Descended from the ziggurat of heaven,

(One illness) made the sheep (and) lambs feverish,

It made the infants on the shoulder of the nursemaid restless—

Whom shall I send under orders to the seven and seven daughters of Anu,
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Whose vessels are gold, whose pots are pure lapis lazuli,

(So that) they may take their vessels of gold, their pots of p[ure] lapis lazuli,
Draw pure se[a]water,

Sprinkle (the water) and so extinguish

(the various illnesses)?

It is the pure spell of Damu and Ninkarrak;

The incantation is not mine, it is the incantation of Ningirima, Ea, (and) Asallupi,

Which Ningirima cast and I took

30: tu-tu presumably represents td "spell.”

Various Illnesses 2
A. Goetze, JCS 9 (1955): 10, text B (HTS 2)
OB, provenance unknown
A. Goetze, JCS 9 (1955): 8ff. (edition); W. Farber, JNES 49 (1990): 307 (partial

edition); Foster, Anthology, 116-7 (translation).

1 si-ka-tum i-Sa-a-tum

2 a-Su zi-ig-tum mi-ig-tum

3 [5]a-na-du fsa-mal-nu-um
[giy]-ir-gis-T5u sil-mu ma-atqa

[e-ke-tJum ri-Su-tum

4
5

6 [ni]-td-um (sé-nul-um si-i-tum

7 [sa]-ag-ba-nu f3al-pi-nu-um

8 [su-rJu-pu-um le-Tel-em-nu-um

9 [e-ple-e-gé-nu Ma? [bu-5]a-Tnul-um

10 [i]5-tu sé-re-et sal-me-e
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11 ur-du-ni ub-ta-mi-feal

12 i-mi-ri ka-lu-mi

13 up-ta-mi-td sé-pe-ru-tim 5al bu-fudl ta-ri-tim
14 U la H suni DUMU AN.NA 71 7

15 Sa ka-nu-si-na sa KU.GI,

16 ka-ar-pa-tu-3i-na uq-nu [e]l-lu <<li-sa->>

17 I[i]-sa-ba-ni me-e ti-ma-ti KU

18 Milis-lu-pa li-ba-li-a

19 [si-k]a-ta i-5a-ta

20 falsi-a zi-ig-ta mi-i[q-ta]

21 Sa-na-da Tsa-ma-nal

22 gig-ir-gis-§a si-ma ma-at-q4

23 e-ke-e-ta ri-Su-ta-am

24 ni-ta-am sé-na-am Si-i-fta-am?
25 $a-ag-ba-na 3a-pi-na-am

26 Su-ru-pa-am le-em-na-faml

27 e-pi-gé-na-am U bu-$a-na
28 [G-ta]m-mi-ka JUTU fqul-rfal-da

29 [ ] X'za la i-flal d[a]-Tal-a-na
30 [a-na] si-ib-Ttil-ka
31 [ta-t]u-ru-G-ma

32 [ 1] X1l adlbou i zul
33 [a-n]a-ku &i-ip-ta lu-4-di
sikkatum i§atum

asa ziqtum miqtum



[$]anadu samanum
[g]ergissu simmu matqu
[ekket]um riSGtum

[niJtum sénum situm
[$]agbanu Sapinum
[$ur]uppGm lemnum
[ep]eqénu u [bUs]anum
[1]stu serret S5amé urdini
uptammitd immeri kalGmi
uptammity sepperitim $a bud taritim
...marat Aci7u7

$a kanndsina $a purdsi karpatdsina uqnd [e]llu
I[i]sabani mé tiamti? ellati
lislupa Liballiz

[sikk]ata i$ata

asia ziqta mifqta]

$anada samana

gergis$a simma matqa
ekketa risitam

nitam sénam Sitam

Sagbana Sapinam
Suruppam lemnam
epeqgénam u bUsana
[uta]mmika Samas qur[a]da
[...]...1la dayyana

[ana] sibtika [tat]urruma
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[an]aku Sipta luddi

(various illnesses)

Descended [f]rom the lead-rope of heaven,

They made the sheep (and) lambs feverish,

They made the infants of the nursemaid’s shoulder feverish—
...the seven and seven daughters of Anu,

Whose vessels are of gold, whose pots are [p]ure lapis lazuli,
(So that) they m[ay] draw pure seawater,

Sprinkle (the water and so) extinguish

(the various illnesses)?

[I h]ave made you swear by Samas the wa[rrlior,

[...]...god, judge—

[(Woe to you) if you] return [to] the one you have seized!

I will indeed cast the incantation!

30-1: Tunderstand [ana] sibtika [ta]turruma as a promissary oath (introduced by
[uta]mmika in 1. 28) in the form of a conditional clause (marked by -ma on the
verb instead of an introductory Summa) with a present-tense subjunctive verb;
cf. Lamastu [:17-21: utammiki Anu u Antu...§umma ana biti anni taturrimma "1
have made you swear by Anu and Antu...(Woe be to you) if you return to this
house!”; for other conditional promissary oaths in Standard Babylonian
incantations, see W. Farber, ZA 64 (1975): 177-9. More distant parallels
include W.G. Lambert, AfO 23 (1970): 40, 1l. 10-3 (fire incantation): utammiki

Anu abaki utammiki Antu ummaki...& tassafri ana sibtika "I have made you
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swear by Anu, your father, I have made you swear by Antu, your

mother,...you should not return to the one you have seized!"; maskadu 2:13-4:
utammika Anu u Antu asar tasbatu IG tuwasSar "1 have made you swear by Anu
and Antu: You shall release wherever you have seized!"; and bu’5anu 1:9: atta
€ tatUr (var. tassafira) ana sibtika "You should not return to the one you have
seized!"

32: Goetze reads this line [ga-aJm-Ia-a-ti 'bu-li st for gamlati bullissu "you (Samas)
are merciful—heal him." This reading is unlikely, however, both because the
traces after the break do not look like [a]m (cf. amin Il. 24ff.) and because the
previous lines do not address Samas.

33: [u-u-di may be corrupt for /7 addi "I did indeed cast (it)." If this is correct, 1. 32
might indicate that a god or gods had communicated the incantation to the
magician, similar to Various Illnesses 1:31-5: Siptum...$a Niggirima iddima
[anak]u elqt "the incantation. .. which Niggirima cast and I took"; and maskadu
9:22': Sunu igbima anaku usanni "they spoke (the incantation) and I repeated

it"); perhaps the end of 1. 32 should be read ig*-/bu"-nim -ma.

Various Illnesses 3
YOS 11 8 INBC 6321)
OB, provenance unknown
A. Goetze, JCS 9 (1955): 11ff. (edition); W. Farber, YOS 11, p. 61 (collations) and
JNES 49 (1990): 307-8 (partial edition).

1 si-ka-tum i-$a-tum mi-ig-tum 3a-nu-du-d
2 a-§u-G-um sa-ma-nu-G-fum?

3 e-ep-qé-nu $a-la-at-ti-nu-um



U gi-ir-gi-is-sum

i5-tu MUL 5a-me-e ur-du-nim
an-na-nu-um er-se-tum S$u-nu-ti im-hu-ur
ti-bi gi-ir-gi-iS-5um & ta-ra-ab-fbi-is?1

ki-ma qu-ut-ri-[ijm fe-li $a-ma-n[i®-i5?]

O 0 N O B h

ki-ma ib-b[a-ri-im na-as-pi-ij]

10 tu-us-ta-’-di-ir bu-[lam im-me-ra-am]

11 ka-lu-mi-e se-eh-ra-am i-na b[u-ud] ta-ri-tim
12 ma-an-na-am lu-u§-pu-ur a-na ma-ar-ti a-[ni]-im
13 Li-bi-el-lu-nim

14 si-ik-ka-tam i-§a-tam mi-ig-tam $a-nu-du

15 a-5u-G-um sa-ma-nu-G-um

16 e-ep-qé-nu Sa-la-at-ti-nu-um

17 u gi-ir-gi-is-5um

rubric:
18 tu-g-en-nu-fnu?l-ru
sikkatum f$atum

miqtum $antidu

asim samanum

epgénu Salattinum

u gergisSum

i5tu kakkab Samé urdinim
anninum ersetum Sundti impur
tibi gergissum I3 tarabbis?

kima quirim eli Saman[is?]
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kima ibb[arim naspih]

tusta’dir buflam immeram] kalGmé sefram ina b[dd] taritim
mannam [uspur ana marti A[nJim

LibellGnim

sikkatam iS3tam

miqtam $SanGdu

aslim samanum

epgénu Salattinum

u gergiSSum

(various illnesses)

Descended from the star(s) of heaven,

Here the earth received them;

Get up, gergissu, do not lie down!

Go up t[o] heaven like smoke!

[Be dispersed] like fo[g]!

You caused the he[rd, the sheep,] the lambs, (and) the infant on the sh[oulder] of the
nursemaid to be restless—

Whom shall I send to the daughter(s) of A[n]u,

(So that) they may extinguish

(the various illnesses)?

7-9: Cf. W.G. Lambert, AfO 23 (1970): 40, IL. 14-5 (fire incantation): naspifi kima
imbari...kima qutri etellf ana $amé $a Anu "Be dispersed like fog,...Go up to
the heaven of Anu like smoke," and also 41, 1l. 32-3.

13: Note the masculine verb libellinim with the feminine daughters of Anu.

14-7: Although the first three illnesses are accusative, the rest are nominative.
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Various Illnesses 4

A. Cavigneaux, RA 88 (1994): 161 (M. 15289) rev. 10’-6’
OB, Mari
A. Cavigneaux, RA 88 (1994): 156ff. (edition).

10 si-ka-tum i-$a-tum »
me-eq-tum $a-an-a-du-um »
a-Su U Sa-ma-nu-um
1 i-na zu-qU-ra-an 5a-me-e ur-da-ma
12’ im-qU-ut si-ka-tum in-na-pi-ij i-sa-tu[m}
13" ta-ku-ul i-ma-ra ka-lu-ma-am 0 s@-ba-ra-am i-bu-ud t[a]-Tri*>tim??
14 q@-tu-ir bu-lu-um la-Tka?lta wu-§[u-ur]
15 ma-na-afm] lu-us-pu-tr a-na 9n[in-girima]
16'  lLi-Tdilna-a[m Sji-pa-at $a?-Ifi-im?-tim?]

17 [( )] R ba-la-[tim]

sikkatum iSatum

migtum $anadum

ast u samanum

ina zuqquran $amé urdamma

imqut sikkatum innapif 5atu[m]

takul immera kalimam u subaram ibbud t[a]ritim?
quttur balum lakata? wuss[ur]

manna[m] luSpur ana Nfingirima]

liddina[m $lipat salfimtim?] u balatim
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(various illnesses)

Descended from out of the top part of heaven,

sikkatu illness fell and "fir[e]" illness was kindled;

You consumed the sheep, lamb, and infant on the shoulder of the n[u]rsemaid?!
The herd is gloomy, it is ranging fr{ee]—

Who{m] shall I send to N[ingirimal],

(So that) she may give m[e an in]cantation of wel[l-being?] and of heal[th]?

10’: Although the broken writing $a-an-a-du-um for $anadu ($antddu in Various
linesses 3:1 and 14) may represent $an’adu, note the writing be-el-et for bélet
onrev. 4’ of the tablet; note also $a-ma-nu-um for samanum.

11’: zugquraau is otherwise unattested; Various Illnesses 1:10 has zigqurrat Saméin
similar context.

12': Note i-sa-tu[m] for iSatum.

14’: For two other references to the idiom lakat/da wusSuru, see Belly 16:60, and
comment.

15°-7: Cf. Teeth 2:6-7: manna luSpur ana Asallupi mari résti [Sa Ea?] lisebilamma
Sipat (var. Sammi) balati nadi[...] "Whom shall I send to Asallubi, the first-
born son [of Ea?], (so that) he may send me an incantation (var. plant) of life, a
waterskin of [...]"; and maskadu 12:6’-7': anumma ana Ea? [qibima] liddissu
Si-pfa-at...] "Now then, [speak] to Ea, (so that) he may give him an

incantaftion...}."
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Various Illnesses 5

YOS 11 7 (YBC 5640)
OB, provenance unknown

W. Farber, YOS 11, p. 61 (collation); Foster, Anthology, 136 (translation).

1 i-na $a-me-e fx1 [ ]

2 in-na-pi-ip i-$a-a-Ttum!

3 si-ik-ka-tum im-ta-qG-ut

e-li ka-i bu-L-im

ip-ta-am-mi-fit?

la-a-le-e ka-lu-mi

U se-eh-pe-ru-tim i-na bu-Ma?l-ud ta-ri-i-tim

a-Tnal um-mi-ia Jnin-girima

O 0 N O W

qi-bi-a-ma

10 bu-lu-um li-wi-ru pa-nu-fsul
11 li-if-du 9GIR

12 li-ih-du $a-am-mu-um

13 Li-ri-i§ $u-lu-G-um

14 lu-us-ta-ka-an Sa-am-Sa-a-tim
15 i-na $u-pa-a-at i-li ra-bu-tim
16 i-na te-ek-ni-i

rubric:

17 ka-inim-ma udu-gag-Sub-ba
ina $amé [urdamma]
innapih iSatum sikkatum imtaqut eli kali balim

uptammit lalé kalGmi u sehperttim ina bad taritim



ana ummiya Ningirima qibiamma
bulum iwwirld panisu

lipdu Sakkan

lipdu Sammum

liri§ Suldm

lustakkan samsatim ina Subat ili rab@tim ina tekni

From out of heaven [(one illness) descended],

"Fire" illness was kindled, sikkatu iliness fell down upon the entire herd,

(The illness) made the kids, the lambs, and the infants on the shoulder of the nursemaid
feverish—

Speak to my mother Ningirima for me,

So that the herd’s countenance may brighten,

Sakkan may become happy,

The pasturage may become happy,

The animal path may rejoice,

(And) I may keep placing sundisks on the daises of the great gods with loving care!

(incantation for a sheep afflicted with sikkatu illness)

8: -girima is written JA . KUD.A GIS; for the writings of Ningirima, see Krebernik,

Beschwoérungen, 233ff.

Various Illnesses 6
Kocher BAM 543 (K 2419+) 1iv 24’41’

NA, Nineveh
A. Goetze, JCS 9 (1955): 11ff. (edition); W. Farber, JNES 49 (1990): 316-8 (edition).
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24’
25
26’
27
28’
29
30
31
32
33
34’
35
36’
37

293
[EN sik-ka-tu] mi-ig-tu $a-na-du sa-ma-nu a-f$ul-[u]

[ ] a-3u-u DAL.DAL ek-ke-tu r[i-5u-tu]
[si-in-na]-ap-te-ru iS-tu ser-ret AN-e ur-du-nfim]
[G-talb-bi-tu UDU.NITA ka-[lu-me]

[G]-tab-bi-tu Sér-ra ina SAG.KI ta-ri-|ti]

[ ]-l il-tab-5u ina re-es' [ap-pi]

man-nam lu-us-pur a-na DUMU.SAL [da-num]
lilqa-an-ni ka-ni-§i-na 3@ "NA,L[NIR]
kar-pa-ti-Si-na $4 NA,ZA.G[IN el-l]

li-sa-ba-ni A.MES a-ab-ba ta-ma-te DAGA[L-te]
A ID.IDIGNA u ID.BURAN[UNK]

li-is-lu-pa li-bal-la-a sik-ka-tu mi-iq-ta lal-[Si-a]
¥ x xta%al a-si-a DAL.DAL ek-ke-td ri-§u-td si-i{n-na-ap-te-ra]

[EN ul iu]-ut-tu EN %-a u 9[asal-la-hi]

38'/41’ [EN dda-mu u 9gJu-ifa EJN <ni[n]-g[irima be-let] E[N TU4EN]

[sikkatu] migtu Sanadu samanu ast

[...] ast muttapristu ekketu rif$Gtu sinnjafhteru

iStu serret Samé urdinfi]

[Gta]bbityd immera ka[luma]

[Q]tabbity Serra ina bad tarifti]

[x]-1i il-tab-5u ina ré$ [appi]

manna lu$pur ana marat [Anu]

lilganni kannisina $a [samti] karpatiSina $a uqnfi eili]

lisabani mé ayabba tamati rapas(ti] mé Idiglat u Purat|ti]

lislupa hiballa



sikkata miqta a[$ia]

Ix x x-ta?alasia muttaprista ekketa ri$ta sifnnabtera]
[Siptu ul y]uttu Sipat Ea u [Asallupi]

[Sipat Damu u GJulfa 5iJpat Ni[n]g[irima bélet] $[ipti]

(various illnesses)

Descended from the lead-rope of heaven;

They [des]troyed the sheep (and) the la[mb],

They [de]stroyed the infant on the shoulder of the nursemal[id],

On the tip of [the nose]...[...]—

Whom shall I send to the daughters of [Anu],

(So that) they may take their vessels of [carnelian], their pots of [pure] lapis lazu[li],
Draw water of the ocean, the broa[d] sea, (and) water of the Tigris and Euphrat[es],
Sprinkle (the water), and so extinguish

(the various illnesses)?

[The incantation is not m]ine, it is the incantation of Ea and [Asallubi],

[It is the incantation of Damu and GJul[a, it is the inJcantation of Ning[irima, mistress

of] in[cantations]

This incantation shares its rubric with Various Illnesses 7, see below.

24’-9’: These lines apparently duplicate Various [llnesses 7:43’-9" (which is on the
same tablet).

26': -nfim]is collated by Farber.

28’: The writing SAG.KI, patu "forehead," for bidu "shoulder” presumably derives
from a scribe misreading bu-ud as pu-ut.

29’: Farber reads the sign at the end of the line kis, but notes that it may be "es$

(possibly over an erasure)," as one would expect from Various Illnesses 7:49°.
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il-tab-$u could be read iltabsi "they put on (a garment),” but the sense would be

unclear.
35'-6’: Note that the list of illnesses here differs slightly from the list in I1. 24°-6".
38'/41’: According to Farber, p. 317, n. 66, 11. "38’" and "41’" are the same ; see also

M. Geller, ZA 74 (1984): 294.

Various Illnesses 7
Kocher BAM 543 (K 2419+) iv 43°-56’

NA, Nineveh

43 [EN sik-ka-tu mi-ig-tu] $a-na-du sa-[ma-nu]

4’ [a-5u-u x—x-]-ta a-5u-u [DAL.DAL]

45’ [ek-ke-tu ri-3u-tu] si-in-na-a[f-te]-ru

46’ [13-tu ser-ret AN-e] ur-du-ni

47 [G-tab-bi-tu UDJU.NITA ka-lu-me

48'  [G-tab-bi-tu $er-ra] ina bu-ud ta-Trilu

49  [x-li il-tab-5u i]na re-e§ lapl-pi

50° li-murl-[ma 9Yasal-la-hi] DUMU dléla

51"  dgu-la [a-zu-galla-t]d GAL-tG §4& “a-noum

52" li-is-ba-Ttul [ id?]-Tdin?l-ma L-fsel-et-bi 'x x! $4 SU-3u
53'  lis-bi NA,KISIB NA,SUBA 7 [ nJam ba bu ri X! bi
54  GIM im-ba-ri li-[t-bi] ina [S4-me-e]

55° EN ul iu-ut-tu EN %-a [u] dasal-[ld-hi]

56° EN dda-mu u 9gu-la EN dnin-gir[ima ble-let E[N TULEIN
rubric:

57" 2 ka-inim-ma bi+4-"?1-[a?ra?]-kdm
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[sikkatu miqtu] Sanadu safmanu]

[ast x-x]-ta asG [muttapristu]
[ci38tu] sinna[fte]ru

[13tu serret Samé] urdini

[atabbitd im]mera kalima

[atabbitd Serra] ina bud tariti

[x-1i il-tab-$u i]na rés appi

imur{ma Asallupi] mar Ea

Gula [azugallat]u rabitu $a Anu
Lisbata [...lid]dinma? liSetbi. .. 5a zumriSu
Lisbi’ kunuk Subi 7 [...]...

kima imbari li[tbi] ana’ [Samé]

Siptu ul yuttu Sipat Ea [u] Asalflupi]
$ipat Damu u Gula

Sipat Ningir[ima b]élet Sip[ti]

(the various illnesses)

Descended [from the lead-rope of heaven],

[They destroyed the shleep (and) the lamb,

[They destroyed the infant] on the shoulder of the nursemaid,

[...o]n the tip of the nose—

[Asallubi], the son of Ea, saw (it) [and]

Gula, the great [Chief-physician] of Anu—

May they seize [..., may he gi}ve? [...], and may he cause the...of his body to rise up!
May he cause a cylinder seal of Sub@ stone to pass by, seven [...]...!

May it rifse up] to! [to heaven] like fog!
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The incantation is not mine, it is the incantation of Ea [and] Asal[lubi],

It is the incantation of Damu and Gula,
It is the incantation of Ningir[ima, mist]ress of incan[tations]

(2 incantations for bi’'[aru? illness])

43’-9’: Restored from Various [llnesses 6:24'-9’.

50’-3’: The sense of these lines is unclear.

Various Illnesses 8
A: STT 136 (S.U.51/102+) iii 32'-iv 2
B: W. Farber, JNES 49 (1990): 300 (K 6250) 5°-15°
A: NA, Huzirina; B: NA, Nineveh
W. Farber, JNES 49 (1990): 316-8 (edition).

1 gergis$u  diparu epqénu kissat 8ati
A32' EN ki-Tril-gi§ di-pa-far! ep-qé-nu  ki-is-sa-tum L[ ]
BS [ d]i-par ep-qé-nu  ki-is-sat IZI
2 sikkaft]u asi Sanadu

A33’ sik-ka-[tJd a-34-a §4-na-du : »

B6' [ ] Tfalsé-a 3d-npa-du

3 samanu bi’aru billu bu’sanu

A sa-ma-nu = bi-’-a-NA bi-efl- ]

B7 [ ]-'ru?1  bi-il-lu bu-'-34-nu

4 15atfu asja muttapristu

A34’ TisdTtfum a-§lie  mut-tap-ris-td : »

B8 [ ]-'e!  mut-tap-ris-tum

S istu  kakkabi Samami urda

A is-tu  MUL $4-ma-m[i ]

BO [ MU]L.MES $i-ma-mi urda
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6 urdamma istu kakkabi Samami

A35’ ur'fdam'ma istu MUL §4-ma-me »

B10® [ ujl-tu  MUL.MES  $i-ma-mi

7 ufitammit immera kalima

A up-tam-me-et im-me-rfa ]

Bi1® [ ] UDU.NITA ka-lu-mu

8 ubtammit Serra ina biad tarits

A36’ up-tam-mi-it Sér-<ra> i-na  bu-ud ta-ri ]

B12® [ ] 3ér-ru ina bu-ud ta-ri-ti

9 [ubtammit] I[a’ati ina bad [ ]

A omits

B13® [ ] la--a-td  ina  bu-ud X[ ]

10 annumma marat Anu  Sa Samé ellati [-..]
A37' ap-nu-um-ma DUMU.SAL da-num $4 AN-e KUMES X1 ]
Bi14® [ ].SAL.MES %-num 3 AN-e KUMES x1[ ]
11 lilgani kannisina $a  pu[lali]

A38 flillqa-a-ni  kan-ni-§i-na $a NA,N[IR]

Bi15® [ ] Tkan-pi-silma 358 N[A, ]

12 u  [ka]rpatiSina Sa uqni ellfi]

A39° T [DJUG.MES-si-na 88 NA,ZAGIN ell[i]

13 lipbani mé ayabba tamati r[apasti]
A40’ Li-h-Tbal-ni A.MES a-ab-ba ta-ma-ti rfa- ]

14 mé [I]diglat mé Puratti
A41’ AMES ID.JI]JDIGNA A.MES ID.BURANUNHK »

15 [Lislupa] hballa
A [ ] 4% li-bal-i[a]-Tal »

16 gergis$a  dipara epqgéna kis[sat isati]
A ger-gis di-par ep-qé-na  ki-is-| ]



17 sifkk]ata [as]a $anada
A43’ sifk-k]a-tu [a-5u]-Tal s§4-Tna-dul : »

18 samana bi’'ara [billa  bu’S4na]
A sa-ma-nu  bi--fa-ral [ 1
19 isatfa] asa mfuttaprista]
A44’ TZIt[u] fa-§i4  mfut- 1 »
20 Y U ]

A [ 14 ad X[ kla fri x?7 [ ]
7

Al [ 1] kima a m X' [ ] a
O

A2 Tsuk? [ ] x1[ ] sag [ ] 'x ®TEN

(various illnesses)

Descended from the stars of heaven;

Having descended from the stars of heaven,

(One illness) made the sheep (and) lamb feverish,

It made the infant on the shoulder of the nursemaid feverish,
[It made] the female infants on the shoulder of [...feverish]
It is this, the daughters of Anu of the pure heavens [...],
(So that) they may take their vessels of fuflalu stone]

And their [p]ots of pur[e] lapis lazuli,

Draw water of the ocean, the b[road] sea,

Water of the [Tligris, water of the Euphrates,

[Sprinkle] (the water), and thereby extinguish

(the various illnesses)

[..]
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1: Note the writing ki-ri-gi$ for gergissu (ger-gisin 1. 16).

1 and 16: kissat i§3tiis presumably a compound word, since i§atu appears alone in 1l 4

10: This line seems corrupt; it perhaps originally read anumma ana marat Anu $a Samé

and 19.

ellaci qibima "now then, speak to the daughters of Anu of the pure heavens (so
that they may take, etc.)"; cf. maskadu 12:6'-7": anumma ana Ea? [qibima]
liddissu Sifpat balati] "Now then, [speak] to Ea, so that he may give an
infcantation of life]"; and Various Illnesses 5:8-10: ana ummiya Ningirima

qibiamma bUlum liwwird panisu... "Speak to my mother Ningirima for me, so

that the herd’s countenance may brighten...."

15: The restoration of lislupa at the end of A 41’ is tentative.

Various Illnesses 9

A: CT232-4 (K 2473) obv. 1’14’

B: AMT 31,2 (K 9689) obv. 2-14

NA, Nineveh

W. Farber, JNES 49 (1990): 311-2 (partial edition).

1-3

Al
A2’
A3’

B2
B3

(various illnesses)

x x x d x|
gir-gis-sum bu-’-§d-nu pfi*-

ka-ka-54-nu e-sa-du i-lli-bu-re-el »

[
[

-t]u? se-en-pi-it-td si-rip-ta

]-ru

bu-'-3d-nu
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w g B

A4’
BS

W A

AS’
Bé6

w > 0o

A6’

w:»g

11
AT
B8

12
A8’

13
A9’

14-7

[Stu  serret  3am]é urdinimma

[ 1

[ el  ur-du-nim-ma
ussarripd etlats kallim{
us-sar-ri-pu = GURUS.MES  kal-lu-mi »
[ ] »

ussarrip[d Serra ina bjad  tar
us-sar-ri-pfu
bJu-ud Ttalri-te

manna luspur ana  mAarat Anu $a Samé
man-nu  lu-ud-pur ama DUMU.SAL da-num 3§ AN-e »

[ ] »

Lissa[ni  KkanniSin]a $a pulal

1i3-34-a-[ ]

[ -nja sa NALNIR

u  karpatiSina $a uqni ebbi

4 DUG.MES-si-na 3§ NA,ZA.GIN eb-bi »

[ 1»

Iipbani mé ayabba tamati rapasti

li-ih-ba-a-ni A.MES a-

[ ]-fablba ta-mati DAGAL-tim

mé Idiqiat mé Paratti

A.MES ID.IDIGNA A.MES ID.BURA[NUN]

[ ] »

Sa urrusti & usirru u musukkfatu [ imsd qatifa]
$& wur-ru-u$-ti la  G-Si-ir-ru U mu-suk-k[a-

[ ] 1y
Lbillanimma littalkani

li-bi-la-nim-ma li-tal-ka-pi »

li-bi-la-nim-ma lit-tal-ka-[n]i

(various illnesses)
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A ki-is-sa-tum fil-[ ]
AlQ0’ 354-43-34-tu se-en-ni-tum si-rip-tum ep-qé-na sfa- ]
All’ pi-a-36 bi-’-a-ra 0 bu-'-3d-nu »
BS [ 1 $%4-na-du 34-43-34-tu
B10 [ 1 bu-’-58"-nu fpi?la-5a
Bi1 [ ]-li-bu-re-e
18 kima etloti Sa ]
A GIM GURUS.MES s na[m- ]
B12 [ ] »
19 ana aprati kissat isacfi]
Al2' anpa apra-a-tim ki-is-sa-tum  i-$4-tfum]
B [ alp-ra-a-ti 13 [ 1
[s]ennitu [ bJu’aru
A
B [s]e-en-ni-it-tum 14 [ bJu?-'-a-ru
20 a itar ana annanna mar annanna
Al3 I i-ta-4r ana NENNI A NENNTI »
21 Siptu ul yuttun Sipat Efa u  Asallupi]
A EN ul iu-ut-tuv-un EN dle1 [ ]
22 §ipat Damu u Gula
Al4 EN  dda-mu u dgu-la »
23 Sipat  Ningirima beélet sipti
A EN  dnin-girima EN EN »
24 Sunu i[qb0 anaku as$si (€ Sipti]
A $4-nu  i[q-
rubric:
Al15" [EIN an-pita a-na qu-ta-ri 0 TUs 38 SA.GAL fx! [ ]

(various illnesses)

Descended [from the lead-rope of heavlen,
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They burned the young men all day long,

They burn[ed the infant on the sh]oulder of the nursemaid—

Whom shall I send to the daughters of Anu of heaven,

(So that) they may tak[e the]ir [vessels] of pulalu stone

And their pots of bright lapis lazuli,

Draw water of the ocean, the broad sea,

Water of the Tigris, water of the Euphrates—

Which no impure woman has gone down (into) and no uncle[an woman has washed
her hands (with)]—

(And so) extinguish and go away (with)

(various illnesses)?

Like young men who [...],

For all time, (various illnesses)

Should not return to So-and-so, son of So-and-so!

The incantation is not mine, it is the incantation of E[a and Asallubi],

It is the incantation of Damu and Gula,

It is the incantation of Ningirima, mistress of incantations,

They t[old (it) to me and I took (it)]

(This [inca]ntation is for a fumigant or bath against sagalluillness [...])

1-3, 14-17: Both A and B list different illnesses at the beginning and the end, and they
differ from one another. It is possible that A 1'-3’ duplicates B 9-11, and A 9’-
11’ duplicates B 2-3, but this cannot be proven.

5: The translation follows Farber. The line seems corrupt; one would expect immeri
kalumi, "sheep (and) lambs," similar to Various Illnesses 1:11, 2:12, and

passim.
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13: The feminine plural subjects of littalkani are presumably the daughters of Anu,

though the sense is unclear.

14-7: B 10: I emend ato $4.



APPENDIX A

ELEMENTAL ANALYSES OF SELECTED INCANTATIONS

This Appendix analyzes the composite structure of groups of medical incantations for
Belly, bu’sdnu and su’alu, Eyes, maskadu, and Various lllnesses, as well as
incantations for uzzu (anger). For each group, a table displays the presence or absence
of elements across the incantations, as well as the elements’ relative sequence within
each incantation. Each element is then listed as it appears in the incantations of the
group. Elements are identified by letters. Medical incantations are numbered as they
are in the text editions; uzzu incantations are numbered as follows: uzzu 1: R.M.
Whiting, ZA 75 (1985): 184 (Tell Asmar 1930-T117); uzzu2: TIM 9 72 (IM 51207);
vzzu 3: UET 6/2 399 (U 16892; new copy in R.M. Whiting, ZA 75 (1985): 184); uzzu
4,5, and 6: C. Wilcke, ZA 75 (1985): photo between pp. 208-9 (IB1554), Il. 78-84,
85-94, and 95-8, respectively. uzzu 1-3 are edited by R.M. Whiting, ZA 75 (1985):
180ff.; uzzu 4-6 are edited by C. Wilcke, ZA 75 (1985): 202ff. In order to facilitate
comparison, line numbering follows an incantation’s transcription (rather than its

transliteration).
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Table 1. Elemental Analysis of Selected Belly Incantations

element Belly

16 17 18 19 20 21 22
A 1 la la
B 2 { 1 1b
C [...] 2 2-3 2
D 1b -2
E 3-4
F 3
G 2 3
H 4’-5’
I 4-6
J 1-3 3
K 4-7 4-8 [...]
L 7-10
M 9
N 3-4 8-10 [...]
O 5-6 6 11 11-2 10 8b
P 5 7-9 13
Q 14
Belly 18: OB; Belly 20: MB (Emar); Belly 16-7, 19, and 21-2: NA.
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A.

lLibbumma libbu (Belly 16:1)
lLibbu libbu (Belly 17:1a)
[liJbbumma (Belly 22:1a)

B.

libbu dan libbu qarrad (Belly 16:2)
dan libbu qarrad libbu (Belly 19:1)
libbu dan Libbu qarrad (Belly 20:1)
lLibbu qarrad libbu lasim (Belly 22:1b)

C.

$a libbi arraqa inasu pursit dimi nasima (Belly 19:2)

$a libbi danni arra[qa’ inasu] pursit dami ina[$5i] (Belly 20:2-3)
$a libbi zira inasu pursit dami (Belly 22:2)

D.
ekil libbu kima musiti mali namriri (Belly 17:1b)
e[k]il ibbum ki[ma musitim] namriri mali kima G[mim] (Belly 18:1°-2")

E.
kima nési mali puluffta] kima barbari lakada usSur (Belly 16:3-4)

E.
irrd sapiratu ulluld ina apisu (Belly 19:3)

G.
[in]a qabliti ul iu apatimma ul uSdrsu mamma (Belly 17:2)
ana aptiSu mamma ul [usar] (Belly 18:3)

H.
Isalak na at 'ku?1dan nu su te bu 'x[...] itrtepa? libbum (Belly 18:4'-5")

I
Samkan ina sér(i] libbasu ikassi[$]u i$5i iniSu ul u[mmasu] ul apatasu (Belly 20:4-6)

J.
libbu libbu ékiam tallak libbi etli ana’ akaliya libbi ardati ana gepiya (Belly 21:1-3)
[libb]u libbu ayyiSa tallak libbu ayyisa tasabbur libbu (Belly 22:3)

K.

€ tallik 1ibbu € tatlra libbu ana etli damqi ana ardati damiqti ussir etlamma bita lipu$
ussir ardatam[mja qinna lignun (Belly 19:4-7)

Libbi etli 1a takkal Iibbi ardati |2 tepeppi akul libbi alpi ina tarbasi libbi immeri ina’ supGri
Libbi $api ina asurré (Belly 21:4-8)

L.
manna luspur’ ana maraft Anuj $a kan[n]asunu hurdsu? Sa karpatusunu [kaspu] lissiani
lisabani? mé ayabba tdmati (Belly 20:7-10)
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M.
$a iqabbd libbi u qaqqadi 1a? mapar? (Belly 21:9)

N.

[ir]r@ subburd zir karSu u $i rigitu buppaniSa sabpat [l}itrus kar$u rigitu litrus (Belly
17:3-4)

1rrd subfurd zir karSu u $ riqitu buppanisa sabpat lislim kar$u irr@ liStésirma rigitu
litrus (Belly 19:8-10)

O.

[kim]a $3ri ana Suburri kima giSGti ana napsati [in]a zu’ti updti u dimati kala zumrisu
nasallilani (Belly 17:5-6)

[k]ima 53rim? i-ba-as$-51 'e? 5i7(Belly 18:6)

kima $ari ina Suburri kima giSGti ina napisti lisa (Belly 19:11)

Summa $aru ana Suburri Summa damu ana... (Belly 20:11-2)

kima $ari ana Suburri kima serri karani ana arkati lisa? (Belly 21:10)

[-..] ana babi lisési (Belly 22:8b)

P.

Siptu ul yattu $ip[at] Gula (Belly 16:5)

[$liptu ul yuttu Sipat Ea u Asallubi $ipat Damu u Gula [Sipat] Ningirima bélet Sipti
(Belly 17:7-9)

Siptu ul yattu $ipat Damu u Gula (Belly 20:13)

Q.

dam tipa an ti 'x7sal a ni tar a e (Belly 20:14)



Table 2. Elemental Analysis of bu’$anu and su’4lu Incantations

element bu’sanu su’alu
1 2 3 4 1

A 1-5

B la

C 1

D 1 1 2 6 1b

E 2-3 2-3 3-4 7-8

F 4 4 9

G 5 5 S 10 2

H 6 6 3

I 7-8 7-8 11-4

J 9 9 15

K 16-7

L 6-15

M 4-5

N 10-3 18-9

o) 14 [-.]

bu’sanu 1-4, sv’alu 1: NA/NB.
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A.
Anumma Anu Anu pufjur Samé Anu pufur erseti ersetu ibtani tfalta] ersetu ibtani
bu’sana (bu’sanu 4:1-5)

B.
su’dlu su’alu (su’zlu 1:1a)

C.
bu’5anu amir kima nési (bu’sanu 3:1)

D.

bu’5anu daa sibissu (bu’sdnu 1:1)

dan $a bu’s$ani sibissu (bu’sanu 2:1)

ana 13 5a nési §a bu’$ani dan sibissu (bu’sanu 3:2)
$a bu’S$ani dan sibissu (bu’sanu 4:6)

su’alu dan sibfissu] (su’alu 1:1b)

E.

kima nfés]i napsara isbat kima barbari issabat nurza (bu’sanu 1:2-3)
kima nési qaqqada isbat [k]ima barbari issabat Iu’ha (bu’52nu2:2-3)
kima barbari issabat pa kima mindina$ issabat lahé (bu’sanu 3:3-4)
kima nési napsati issa[bat] kima barbari issabat Iu’a (bu’sanu4:7-8)

F.

isbat nufrub appi] issabat 1isana (bu’sdnu 1:4)
isbat appa issabat lisana (bu’$anu 2:4)

isbat appa nurub app(i bjasé (bu’sanu 4:9)

G.

ina imbab pasé ittadi kussiSu (bu’Sanu 1:5)
ina birit $inni ittadi kussisu (bu’$anu 2:5)
ina nurzi narbati ittadi kussisu (bu’sanu 3:5)
ina birit $inni nadat kussiSu (bu’s$anu 4:10)
ina birit pasé ittadi kussisu (su’alu 1:2)

H.

sibu’$anu ul sibitka (bu’sanu 1:6)
[s]i bu’sanu ul sibitka (bu’5dnu 2:6)
atlak su’alu ul Subat[ka] (su’alu 1:3)

L

kima mitu Sudd@ alakta u nid libbi 12 iniqu tulé ummisu (bu’sanu 1:7-8)

kima mar naditi 1z 1bUru u nid ibbi 13 isbatu tulé ummisu (bu’5anu2:7-8)

saklu imtiSi alfaktasu? upJputu imtisi rebit alisu mitu I issabra? ifstu erseti kiibu 12
iJniqu tulé $a ummisu (bu’Sanu 4:11-4)

J.

atta é tassafira ana sibtika (bu’sdnu 1:9)

[at]ta é tassapra ana sibtika (bu’$anu2:9)
busanu ay [itirma ana sibJtisu (bu’sanu 4:15)
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K.
ekallu?[...] kima [...] (bu’sdnu 4:16-7)

L.

manna luspur ana marat Anu $a $amé lis$4nimma talliSina $a sarpi u kandurisina $a
buragsi lipbanimma mé Ulaya tamti rapasti asar urrustu 12 imsa qatiSa musukkatu
13 imsG lubarisa isstr furri 1 unassisu kappisu 1a idli’'u kalbu salmu lidd4 ana
piSuma linnasifj ummu sikkatu labatu bu’sanu (bu’sanu 3:6-15)

M.
Sa kisirti guppi @ su’ali Gula bélet balati lippula sursisu (su’dlu 1:4-5)

N.

Siptu ul yuttun Sipat Ea u Asallufi sipat Damu u Gula Sipat Ningirima bélet Sipti Sipat
Gula bélet balati (bu’sanu 1:10-3)

Siptu ul [yuttu... | Sipat [... ] (bu’sanu 4:18-9)

0.
Gula bullitima qiSatki liqé (bu’sanu 1:14)



Table 3. Elemental Analysis of Selected Eye Incantations

element Eyes
1 2 3 4 5 6 7 8 9
A 1-3 1-2 1-2 1-3 1-2 1-3
B 1 da da 4a la
C 3 4b 4b 4b 1 1b
D 4-6 5-7
E S5-7 2-3
F 5 3
G 3a 3a 6a
H 2 3b 3b 6b
I 8 4-6 4 7
J 9
K 10 5
L 2-3
M 6-8 8-12
N 8-10 | 4-5
O 7-9
P 7 11-2 13-5 6-7
Q 8
R 8 13 16
S 9

Eyes 1: MB, Ugarit; Eyes 2-9: NA.
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A.

igi-bar igi-bar-bar igi-bar-ra bar-bar igi-jus igi-jus-pus igi-bar-ra pus-hus [igi]-bar nd-a
igi-bar da-a igi-bar pul-a (Eyes 2:1-3)

igi-bar igi-bar-bar igi-bar-ra bar-bar igi-suh igi-sup-sup igi-bar-ra sup-s[uh] (Eyes 3:1-
2)

igi-bar igi-bar-bar igi-bar-ra bar-bar igi-hul igi-pul-pul igi-bar-ra hul-hu[l] (Eyes 4:1-2)

[igi-bar igi-b]ar-bar igi-bar-ra bar-bar igi-pus igi-pus-pus igi-bar-ra bus-pus [igi-bar na-
a igi]-bar da-a igi-bar bul-a (Eyes 5:1-3)

igi-bar-bar [...] igi-bar hus-jus [...] igi-bar-ra nu-gi-na (Eyes 6:1-2)

igi-bar igi-bar-bar igi-bar-ra bar-bar igi-jus igi-hus-hus igi-bar-ra hus-pus igi-bar nd-a
igi-bar da-a igi-bar pul-a (Eyes 7:1-3)

B.

éna [apatu] éna asatu éna dalpatu (Eyes 1:1)
inZ abatu in as4ftu] (Eyes 2:4a)

ina apatu ina asatu (Eyes 5:4a)

ina apatu ina as4tu (Eyes 7:4a)

[in]a apatu ina asatu (Eyes 9:1a)

C.

éna pursit dami Suparritu (Eyes 1:3)

[ina pursit] dami Suparratu (Eyes 2:4b)

ina $amuta mala (Eyes 5:4b)

ina pursit dami Suteslipatu (Eyes 7:4b)

atftina] in[a] pursimit? dami Suparratu (Eyes 8:1)
ina pursindi dami Sufarriatu (Eyes 9:1b)

D.

...u iSata.. kima?silla® . .kima alapi (Eyes 1:4-6)

inz kima niksi immeri ddma Sen’a kima mé 5a agalpé alapa nada kima karpat tabati nada
silla (Eyes 2:5-7)

E.

ammin tabba ammin tassa ammeéni ikkalkinasi basu $a nari taltalll Sa giSimmari $a titti
niqqasa Sa ari tibinsu (Eyes 7:5-7)

ammini tas$dni hama pand[aspir]a SurSurra alap4 Sa nari ina suqati kirbana ina
tubk[inn]ati husaba ammini tas§ani (Eyes 8:2-3)

E.
[...]...sanig qab@ $a Gula (Eyes 5:5)
[--.qJabt 5a Anu (Eyes 6:3)

G.

Sitta ina (Eyes 3:3a)

Sitta sina (Eyes 4:3a)
Sittama Sinam|a] (Eyes 5:6a)

H.

é€na marat sari (Eyes 1:2)
apatu Sinama (Eyes 3:3b)
($ina) marat Anu (Eyes 4:3b)
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($inam[a]) [a]batu (Eyes 5:6b)

L

ina bérisina pitigtu patqat (Eyes 2:8)

ina bérusina $ad@ parifk] elénusina kisirtu kasrat Saplanusina pitiqtu pat[qat] (Eyes 3:4-
6

ina bérusina pitiqtu patqa[t] (Eyes 4:4)
ina birusina parik $ad@ (Eyes 5:7)

J.
irub Nergal ina bérusina ittadi kussiSu (Eyes 2:9)

K.
a$sum annitu ina libbi anniti 13 napasi (Eyes 2:10)
ul illak ahatu ana Iet ahatisa (Eyes 4:5)

L.

[...]ibakkd ana pan ummiSina Mami [amm]in na5imma ittini tarkusi as4 dama u $ara
(Eyes 9:2-3)

M

manna [uSpur ana marat Anu $a $amé lis§4ni KanniSina huldla karpatisina zagindurd
ebba lissapanimma libilla ini abati ini asati u dalpati (Eyes 4:6-8)

manna luSpur ana marat Anu $a Samé lis$4ni tallisina hulala karpatisina uqni ebba
lisapani mé ayabba tamti rapasti $a barist[u 1]a Gridu ana libbi musukkatu Ia
imst qatiSa lislinimma likissid umma sirifita $a libbi inisu (Eyes 5:8-12)

N.

alsikindsi alkani ul alsikinasi ul tallakani Iam itbakinasi SGtu iStanu $add amurru (Eyes
7:8-10)

zunndni kima kakkabi mitaqqutani kima nabli Iam ikSudikinasi surrd naglabd $a Gula
(Eyes 8:4-5)

0.
ayyu sarSinama ayyi 14 sarsifnama] ayyQ $ar tibiSina ayyd 13 $§ar tib[isina] $ar pani ikil
pani sulu[m pani... ] (Eyes 3:7-9)

P.

Sipat uliyatti Sipat Damu u Nikkarrak (Eyes 1:7)

Siptu ul yattun Sipat Ea u Asallupi Sipat Damu u Gula Sipat Ningirima bélet Sipti (Eyes
2:11-2)

Siptu ul yattun Sipat Ea u Asallupi Sipat Damu u Gula Sipat Ningirima bélet Sipti (Eyes
5:13-5)

Sip[at 1]a patari? sipat Asallufi Marduk Sipat Ningirima bélet sipti u Gula bélet astti
(Eyes 8:6-7)

Q.
iddima anaku assi (Eyes 8:8)

R.
Nikkarrak bullitima mar ummiani qista limpur (Eyes 1:8)
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Gula bullitima qiStaki ligi (Eyes 2:13)
Gula bullitima qiStaki liqi (Eyes 5:16)

S.
eli§ aya elima Sapli$ lasi (Eyes 1:9)
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A.

[m]askadu[m mask]adum ul maskadum $u'Gm (maskadu 1:1)

maskadum maskadum ula masra $§u’Gm (maskadu2:1)

5u’'d Sumsu maskadu kinu[ssu] (maskadu 3:1)

$8 Sumsu maskadu kinussu (maskadu 4:1)

maskadu (maskadu 5:1a)

$u’G Sums$u [masSk]adu [kinu]ssu (maskadu 6:1)

$u’G Sums$u maskadu kinussu ul maskadu kinussu $u’G Sumsu (maskadu 7:1-2)
$0 Sums$u maskadu kinussu ul maskadu kinussu $§@ SumsSu (maskadu 8:15-6)
$@ Sumsu maskadu kinus[su ul maskadu kinussu $G Sumsu] (masSkadu 10:1-2)
[$u-"-G Sum-$u mas-ka-du] ki-ni-[i]$? (maskadu 11:12a)

50 mas[kadu] (maskadu 13:2)

B.

i5tu $amé urdam (maskadu 2:2)

[i]stu kakkab Samami [urda] (maskadu 3:2)
iStu kakkabi Samami urda (maskadu 4:2)
iStu sér Samami urda (maskadu 5:1b)

iStu kakkab Samami urda (maskadu 6:2)
[i]stu kakkabi Samami urda (maskadu 7:3)
ultu kakkabi Samami urda (maskadu 8:17)
iStu kakkabi $amami urda (maskadu 10:3)
KI MUL AN-e 't -[ri-id] (maskadu 11:1b)
[...] $a Anu kakkabi Samami [urda] (maskadu 13:3)

C.

urdamma iStu kakka[b Samami] (maskadu 3:3)
ur[da]mma iStu kakka[b Sam]ami(maskadu 6:3)
[uJrdamma iStu kakkabi Samami(maskadu 7:4)
urdamma ultu kakkab[i] Samami(maskadu 8:18)

D.

misil imti $a serri [ilqe u $a] zuqaqipi imassa ilge (maskadu 5:2-3)

misil imti $a sfer]ri il{qe] u $a zuqaqipi imass[a ilq Je (maskadu 6:4-5)

misil imti §a serri ilq[e] (maskadu 7:5)

misil imti $a serri ilge misil imti $a zuqaqipi ilqge (maskadu 8:19-20)

misil imti $a serri ilqe [miSil imti $a zuqaqipi ilge] (maskadu 10:5-6)

[mi-si-il {jm-Tte <s4> MUS il-qe ! mi-si-il im-te $4 GIR . TAB il-ge x [...] (maskadu
11:2)

bamat imti $[a serri ilqge] bamat imti $§{a zuqaqipi ilqge] (maskadu 12:1°-2’)

[misil imt]i $a serri ilqe Sa zuqaqipi imass(a ilge] (maskadu 13:4-5)

E.

uttur imta atar mipir{... ] (maskadu 5:4)

uttur imta atar sibis{su?] (maskadu 6:6)
Su-te-er im-ta?a-ta?lafr?... ] (maskadu 11:3b)

F.

ina sulim? narbasusu ina manzaz immeri mfanz]azusu (maskadu 1:2)
ina $itpim manz3zusu ina kibis alpim mayyalSu (maskadu 2:3)
[k]ibsi alpi narba[ssJu? kibsi immeri manza[ss]u (maskadu 3:4)
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G.
na$ak barbarim inas$ak Sapat kalbim elam[i] iSabpit (maskadu 1:3)

H.
eréb bulim irru[b w]asé bulim ussi (maskadu 1:4)
eréb bulim irrub wasé bulim issi (maskadu 2:4)

L

[p]a ia Sakin <Sakin> $inna (maskadu 5:5)

pa 12 sakin Sakin $Sinni [SiJnni 13 $akin sabit qabla [ub]anati 12 Sakin sabit kapp[al]ta
(maskadu 6:7-9)

Pa Ia Sakin Sakin Sinni Sinni 14 $akin sabit $ir’ani ubanati 12 Sakin sabit kappalta
(maskadu 8:21-3)

[p]a 1a [Sak]in [$akin Sinni $i]n[ni [4 Sakin sabit $ir’dni ubanati 1a Sakin] sa[bit kappalta]
(maskadu9:1’-3")

P2 12 Sakin $akin Sinni [Sinni 13 $akin sabit $ir’ani ubanati 1 Sakin sabit kappalta]
(maskadu 10:7-9)

[p2 ul $akin $aJkin $inna Sinna ul Sakin s[abit $ir’ani] (maskadu 13:6-7)

J.

kima 3arti qatan 12 idd [ina] $iri (maskadu 6:10)

kima sartiqatan 13 id3 ina $iri (maskadu 8:24)

[kima $arti qaJtan 13 [idG ina $iri] (maskadu 9:4")

ga-ta-an GIM Sar-te ul i-'na -ad ina pa-ag-'ri 7 (maskadu 11:4a)

K.
uli53 pana u baba (maskadu 8:25)
[ul 53] pana [u baba] (maskadu9:5")

L.
isbat $a etli Simmatu kal pagrisu (maskadu 4:3)

M.

isbat giSSa kimsa kisalla qabla rapasta u $asalla (maskadu 4:4-5)

sabit $a etli gisSa kimsa kisalla qablfa rapasta u $asalla] (maskadu 5:6-7)

isbat giSSa kinsa u kisalla qabla rapasta u $asalla nappar $ir’ani gimir kala pagri
(maskadu 6:11-3)

isbat gis$a kinsa kisalla qabla rapasta u $asalla gubguba pufur $ir’ani (maskadu 8:26-7)

[isbat gissa kinsa kisalla qabla rap]ast[a u $asalla gubguba pupur $ir’ani] (maskadu
9:6’-7")

isbat gissa kimsa kisalla qabla [rapasta u $aSalla gubguba pubur $ir’ani] (maskadu
10:10-1)

[i]s-sa-bat MURUB,, x x (x) gi§-§4 is-sa-bat UZU SA .MES (maskadu 11:3a)

isbat kimsa u kfisalla] isbat qabla u [rapasta] (maSkadu 12:3°4")

[isbat gissa kimsa kisalla qa|bla rapasta u [§aSalla] (maskadu 13:8-9)

N.

sabit $a annanna mar annanna pufpur kalifunu sagalli (maskadu 8:28)

[sabit Sa annanna mar annanna pulpur ka[liSunu sagalli naphar $ir’ani gimir] kalfa
pagri] (maskadu 9:8'-9")
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issabtu kullat gaga' gifmir... ] (maskadu 10:12-3)

is-sa-ab-ta 'x1[...] DU A BI pa-ag-ri ni-ib-sir pi-ir ka-lu [UZ]U SA.MES is-sa-a[b-
ta...] GIM GIS.GISIMMAR @ mi-si-il GIS x.x.MES UZU.SA.[MES...] u
UZU.ra-pal-te (maskadu 11:4b-7a)

0.

i$tu Um 1’’[aJldu ullinum[ma] ibnisu...il5u (maskadu 6:14)
ultu Um i’ aldu ullinumma ibaisu il§u (maskadu 8:29)

[ultu Gm i*’ald]u ulli[numma ibaisu] iflSu] (maskadu 9:10’)

P.

Asallupi Sana’udu mudl kalama idiSumma Sipta Sa $Usd kalama kima urru u musu
1zUz4 liz0za mursa $a zumris$u (maskadu 4:6-8)

...ana bulfluJti? [$a amilati] (maskadu 6:15)

[.--] Ea ana b[ulluti §]a amilt[i... ] iddimma ana Supsufi $a amilGti (maskadu 9:11°-2")

Ea t4su iSkun ana bullufti $a amilati... ] (maskadu 10:14-5)

TUg %-a is-ru-uk-su-[m]a ana bu-lfu-tu DU.[A.BI] LU.U,;. MES i$-ru-uk-su-ma NU
SUB-diNU pa sa ta (maskadu 11:7b-8a)

anumma ana Ea? [qibima ] liddiSSu Sip[at balati] (maskadu 12:5'-6")

Q.

utammika Anum u Antum asar $a tasbatu [0 tuwas$$ar tu-en-ni-in-nu-ri (maskadu 2:5-6)

R.

[s]i maskadum lama ikSudika surr@ naglab[d] Gula (maskadu 1:5)
si maskadu<m>... (masSkadu?2:7)

atta mask[adu...] (maskadu 13:11)

S.
in-dab in-sar in-[dug Lppatir hittar]id likkami (maskadu 8:30-1)
[i]n-dab in-sar in-dug lippatir Littarid likkami (maskadu 9:13’-4")

T.

[$]ipat Las Erragal (maskadu 3:5)

Siptu [ul yJuttu Sip[at Ea u] Asallupi [Sipat] Damu u [Gul]a Sipat Ningirima [bélet] $ipti
(maskadu 8:32-4)

Siptu ul yuttun Sipat Ea u Asallubi Sipat Damu u Gula sipat Ningirima bélet $Sipti
(maskadu 9:15°-8’)

U.
Sunu igbinimma anaku u$a[nni] (maskadu 8:35)
Sunu igblima anaku usanni (maskadu 9:19°)

V.

[$]aplis littasima eli$ ay ili (maskadu 6:16)
[5aplis litt]asima eli§ ay ili (maskadu 8:36)
Sapli$ littasima eli$ ay ili (maskadu 9:20")
Sap-Ifi?-is... ] e-1i-i$ li-li (maskadu 11:8b-9a)

w.
eme-hul-gél bar-[3& pé-em-ta-gub] (maskadu 8:37)
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eme-pul-g4l bar-$¢ hé-em-ta-gub (maskadu 9:21")
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A.

[sikkatum iS]atum a[$G z]Jiqtum miq[tu]m sénu Samagu samanu gergis$u sennitum
simmu matqum ekKketum riSitum nitu SuruppG Sagbanu u Sassatu (Various
Illnesses 1:1-9)

sikkatum iSatum asa zigtum miqtum [$]anadu samanum [gJergisSu simmu matqu
[ekket]um riSGtum [nijtum sénum situm [§]agbanu Sapinum [SurJupplGm
lemnum [epJeqénu u [bG5]anum (Various Illnesses 2:1-9)

sikkatum iSatum migtum $anddu a$im samanum epqénu $alattinum u gergiSSum
(Various Illnesses 3:1-5)

'sikkatum iSatum miqtum Sanadum asd u simanum (Various Illnesses 4:1-3)

[sikkatu] migtu $anadu samanu ast [...] asG muttapristu ekketu ri[$Gtu sinnJajteru
(Various Illnesses 6:1-2)

[sikkatu miqtu] sanadu sa[manu as@ x-x]-ta asG [muctapriStu risGtu] sinna[htejru
(Various Illnesses 7:1-3)

gergissu diparu epgénu kissat i5ati sikka[t]u a$G Sanadu samanu bi’aru billu bu’sdnu
1$atfu as]d muttapristu (Various Illnesses 8:1-4)

(various illnesses listed, differing in exemplars A and B) (Various Illnesses 9:1-3)

B.

iStu ziqqurrat $amé urdini (Various Illnesses 1:10)
[i]stu serret samé urdini (Various Ilinesses 2:10)
iStu kakkab $amé urdinim (Various Ilinesses 3:6)
ina zuqquran $amé urdamma (Various Illnesses 4:4)
ina $amé [urdamma ] (Various Illnesses 5:1)

iStu serret $amé urdan[i] (Various Illnesses 6:3)
[iStu serret Samé] urdini (Various Illnesses 7:4)

iStu kakkabi Samami urda (Various Illnesses 8:5)
[istu serret S5am]é urdinimma (Various Illnesses 9:4)

C.
urdamma iStu Kakkabi Samami (Various Illnesses 8:6)

D.
imqut sikkatum innapip iSatufm] (Various Illnesses 4:5)
innapif iSatum sikkatum imtaqut eli kali balim (Various Illnesses 5:2)

E.
annanum ersetum Suntti imfpur (Various llnesses 3:7)

F.
tibi gergisSum [a tarabbis? kima qutrim eli Saman(is?] kima ibb[arim naspih] (Various
Hlnesses 3:8-10)

G.

ufptammit immeri kalimi uptaddi<r> suparé ina bad taritim (Various Illnesses 1:11-2)

uftammitd immeri kalGmi uftammitd sefberttim $a bad taritim (Various lllnesses 2:11-
2)

tusta'dir biflam immeram] kalimé sefiram ina bfud] taritim (Various Illnesses 3:11)

takul immera kalimam u suparam ibbud t[a]ritim? (Various lnesses 4:6)

uptammit [alé kalimi u sepberatim ina bad taritim (Various Illnesses 5:3)

[Gta]bbitd immera ka[lima] [G]tabbitd Serra ina bad tarifti] (Various Illnesses 6:4-5)
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[0tabbitl im]mera kalima [Gtabbiti Serra] ina bud tariti (Various Ilinesses 7:5-6)

ufitammit immera kalima uptammit Serra ina bad tariti [ubtammit] la’4tiina bad [...]
(Various lllnesses 8:7-9)

ussarripU etlti kallimi ussarrip[a Serra ina bJad tariti (Various Ilinesses 9:5-6)

H.

quttur balum lakata? wuss[ur] (Various Illnesses 4:7)
[x]-Li il-tab-$u ina 1€$ [appi] (Various Illnesses 6:6)
[x-1i il-tab-$u i]na ré$ appi (Various lllnesses 7:7)

L

manna lu<$>pur u luwa’’ir ana marat Ani 7 u 7 $a kanntsina burasu ka<r>patasina
uqnd ellu lilgiani kanniSina $a hurasi ka<r>patisina $a uqni eflli] lisabani mé
tamfeti] ellati lislupa libellé sikkatam iSatam asa ziqta miqta séna Samagam
sdmana gergis§sa sernitam simma matqa ekketam riSitam nita Suruppa Sagbana u
$asSata (Various lllnesses 1:13-26)

U la Ii su ni marat Ani 7 u 7 $a kannasina 5a furasi karpatusina uqnt [e]llu I[i]sabani mé
tiamti? ellGti lislupa liballia [sikk]ata i$dta asia ziqta mifqta] Sanada samana
gergissa simma matqa ekketa riSGtam nitam sénam sitam Sagbana Sapinam
Suruppam lemnam epeqénam u b@5ana (Various lllnesses 2:13-25)

mannam [uSpur ana marti A[nJim libellGnim sikkatam iSatam miqtam San@du asim
samanum epqénu Salattinum u gergiSSum (Various Illnesses 3:12-8)

mannafm] luSpur ana Nfingirima] liddina[m $Jipat $alfimtim?] u balatim (Various
Ilinesses 4:8-9)

ana ummiya Ningirima qibiamma bGlum LiwwirG pantsu lipdu Sakkan lipdu Sammum
Liri§ Sulim luStakkan Samsatim ina Subat ili rabGtim ina tekni (Verious Illnesses
5:4-9)

manna luSpur ana marat [Anu] lilgdnni kannisina $a [samti] karpatisina $a uqa(i elli]
lisabani mé ayabba tamati rapas[ti] mé Idiqlat u Purat[ti] lislupa liballa sikkata
migta a[$ia] Tx x x-ta?-alaSia murtaprista ekKketa riStta sifnnaftera] (Various
[linesses 6:7-12)

annumma marat Anu $a Samé ellati [... ] lilgani kanniSina $a fuflali] u [karpatiSina Sa
uqni ellfi] lipbani mé ayabba timati r[apasti] mé [I]diqlat mé Puratti [lislupa]
liballa gergi$$a dipara epqéna kis[sat iSati] sif[kk]ata [a$]a Sandda sam3ana bi’dra
[billa bu’$ana] isat[a] asa mfuttaprista] (Various Illnesses 8:10-9)

manna luSpur ana marat Anu $a Samé [i554[ni kannisin]a $a pulali u karpatiSina $a uqoi
ebbi lipbani mé ayabba timati rapasti mé Idiqlat mé Puratti $a urrusti 12 usirru u
musukk(atu 12 imsG qatisa] libillanimma littalkdni (various illnesses listed,
differing in exemplars A and B) (Various Illnesses 9:7-17)

J.

imur{ma Asallupi] mar Ea Gula [azugallat]u rabitu $a Anu lisbatt [...lid]dinma?
liSetbi...$a zumrisu lisbi’ kunuk $ubi 7 [...]...kima imbari liftbi] ana’ [Samé]
(Various Illnesses 7:8-12)

K.

[uta]mmika Samas qufra]da [...]...ila dayyana [ana] sibtika [ta]turruma (Various
Illnesses 2:26-8)

kima etliti $a [... ] ana afrati kissat i5at[i...sleanitu [...bJu’aru 12 itar ana annanna mar
annanna (Various Ilinesses 9:18-20)
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L.
ta! elfu $a Damu u Ninnikarrak (Various Iilnesses 1:27)

M.

Siptum ul yattum Sipat Niggirima Ea Asallupi (Various Illnesses 1:28)

[Siptu ul yJuttu Sipat Ea u [Asallupi $ipat Damu u GJul[a SiJpat Ni[n]g[irima bélet]
$[ipti] (Various Illnesses 6:13-4)

Siptu ul yuttu Sipat Ea [u] Asal[lubi] sipat Damu u Gula Sipat Ningir[ima b ]élet Sip[ti]
(Various Illnesses 7:13-5)

Siptu ul yuttun Sipat E[a u Asallupi] Sipat Damu u Gula Sipat Ningirima bélet Sipti
(Various Illnesses 9:21-3)

N.

Sa Ningtima iddima [anak]u elq@ (Various lllnesses 1:29)

[...] 'x11a a ti 'bu i zu7 [an]aku Sipta luddi (Various Ilinesses 2:29-30)
Sunu ifqbl anaku assi] (Various [llnesses 9:24)



Table 6. Elemental Analysis of uzzu Incantations

element uzzu

1 2 3 4 S 6
A la 1 1 1 1
B 1b-2 2-3 2-3
C 34 4-5 4-5
D [...] 6-7 2 6-7
E 1'-2 5-6 8-10 8-9 2-3
F 7-8
G 9 3-4
H 3-S5 5-6
I 7 10 4
uzzu 1-6: OB.

not incorporated: uzzu 3:111f.
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A

uzzum (uzzu 2:12)

[vzz]ummi vzz[um] (uzzu 3:1)
[vzzum] uzzum (uzzu 4:1)
vzz[u]m uzzum (uzzu 5:1)
uzzum uzzum (uzzu 6:1)

B.

illaka rimani [iSJtanappitam kalbani (uzzu 2:1b-2)
[iJllaka rimini[$ i]Stanabbit kalbani[$] (uzzu 3:2-3)
ifllakam] rimani$ iSt[anabhitam] kalbanis (uzzu 5:2-3)

C.

kima nésim éz alakam kima barbarim mali libbatim (uzzu 2:3-4)

kima nésim éz alaka kima barbarim lakata madmi (uzzu 3:4-5)

k[ima nésim éz] al[akam] k[ima barbarim lak]atam ussa[r] (uzzu 5:4-5)

D.

issuf bastam $a paniSu ippi Kuliam $a libbisu (uzzu 3:6-7)
[...] ina Libbisu (uzzu 4:2)

[...] kabattim i[ppi Kuliam] $a libbisu (uzzu 5:6-7)

E.

quddamma ki asku[ppatim] lubak[a] ki arkabinnim [l]atettikka (uzzu 1:1’-2’)
tasbam kima askuppatim lubaka kima arkabinnim [atettikka (uzzu 2:5-6)
aprisSuma kima titurri IubZ elis[u] sapal...[I]diqlat [naJrum (uzzu 3:8-10)
tifturram lu]ba elisu Sapaf[lSu] Idiglat narum (uzzu 5:8-9)

kima asku[ppJatim lukabbisk[a] kima qaq[qari]m [Gtettikka (uzzu 6:2-3)

E.
kima sippim Iusqallil ina sérika kima Summunnim luné’ kibiska (uzzu 2:7-8)

G.
lusési iSatam sa libbika (uzzu 2:9)
lusqika [m]é kasttim luSqika Suripam taksiatim (uzzu 4:3-4)

H.
[k]ima barbarim [b]astam [ki] néSim Salummat[am] [lGt]erka (uzzu 1:3°-5")
[1Jibbaka kima barbarim bastum [kima] nésim Sal[umm Jatum liklaka? (uzzu 4:5-6)

I

Sepit uzzu[m $Ja Nanaya (uzzu 4:7)
Sepit [uzzum] $a Nanaya (uzzu 5:10)
Sepit [uz]zum $a Nanaya (uzzu 6:4)



APPENDIX B

ETIOLOGICAL STORIES IN MEDICAL INCANTATIONS

Embedded in some medical incantations are etiological stories telling how the
illness first came to exist. These stories show either 1) a god (or gods) creating the
illness unintentionally, or else 2) the illness being created without any god’s
involvement. After presenting the stories, I suggest that their basic point is that the
illness’s creation did not reflect the gods’ will. The stories thereby imply that the
illness’s present existence should not be taken as a sign of the gods’ attitude toward
mankind or their design of the cosmos.

Most of the etiological stories in medical incantations tell how one or more gods
created an illness, or at least brought it into contact with mankind (thus creating it qua
illness).! According to several, Sama$ created kis libbi by picking the Sammi libbi plant
and bringing it down from the mountain:

Samas Sammam iStu $[adim] us@biram[ma]

libbi Samas musébirisu isbat

Libbi Sin ina $amé isbat

Libbi alpim ina supUrim isbat

Libbi immerim ina tarbasi[m] isbat

Libbi etlim ina Sulim isbat

Libbi ardatim ina mélultim isbat

Samas brought the plant over from the m[ountain],

[And] it seized the belly of Samas, the one who brought it over,
It seized the belly of Sin in heaven,

It seized the belly of the ox in the fold,
It seized the belly of the sheep in the pen,

ISome medical incantations include two stories in succession, the first telling
how the iliness was created, the second how it came into contact with mankind.
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It seized the belly of the young man on the path,
It seized the belly of the young woman in the game
(Belly 11:1-9)

[Sammu $]a libbi i[na $adi asima Samas issJupam

[libbi] Samas’ nasifpisu’ issabat]

reé[’a] Sin issa[bat]

libbi alpi ina supiri iss[abat]

Libbi immeri ina tarb[asi] issabat

libbi annanna mari annanna $a 155U annanna iStarsu [anna Jnnitu issabat

{ The plant fo]r the belly [was growing] o[n the mountain, so Samas piclked (it);
[It seized the belly of] Samas, the one who pick[ed it],
[It selized herds[man] Sin,
[It seiz]ed the belly of the ox in the fold,
It seized the belly of the sheep in the pe[a],
It seized the belly of So-and-so, son of So-and-so, whose god is So-and-so, whose
goddess is [So-a]nd-so
(Belly 12:1-7)

In another version, Sin apparently picked the plant for Samas, who then brought it
down with similar results:

Libbi Samas ina $adi [...] marusma

Sammi libbi ina Makkan asima Sin [issuf$u]
$a Samas immerd p[a]ntfs]u

Samas Ssamma iStu sadi uséridam[ma]
iSkunma ina qaqqari

Surstsu qaqqara malld qarnasu Samé nakpa
isbat libbi Samas 1eqisu

isbat libbi Sin ina erpéti

isbat libbi alpi ina tarbasi

isbat libbi immer[i i[na supUri

isbat libbi iméri ina sugulli

isbat libbi kalbi ina Sigari

isbat libbi $afi ina erreti

isbat libbi etli ina mélulti

isbat Libbi ardati ina ursisa

isbat libbi annanna mar annanna

The belly of Samas was sick on the [...] mountain;

The plant for the belly was growing in Makkan, so Sin [picked it];
Samas's f[a]ce brightened;

Samas brought the plant down from the mountain,

He planted it in the ground,

And its roots filled the earth, its horns gored the heavens;

It seized the belly of Samas, the one who took it,

It seized the belly of Sin in the clouds,

It seized the belly of the ox in the pen,

It seized the belly of the shee[p i]n the fold,
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It seized the belly of the ass in the herd,
It seized the belly of the dog at the bolt (of the door),
It seized the belly of the pig in the sty,
It seized the belly of the young man in the game,
It seized the belly of the young woman in her room,
It seized the belly of So-and-so, son of So-and-so
(Belly 10:23-30)2

When harvesting grain, Sin and Samas created the sty (merhu) by causing a kernel (also
merfu) to get into a person’s eye:

inami eqel Enlil mitharim
70 iki eqlam Sin issidi Samas usapbar
anami in etli iterub merpum

In the square field of Enlil,
Sin harvests a 70 ik field, and has Samas gather (it),
(When) a kernel of grain got into the eye of a young man
(Eyes 15:9-16)

Samas issid Sin upappar
Samas ina esédiSu Sin ina pub[burisu]
ana in etli mir’u iterub

Samas harvests, Sin gathers,
While Samas harvests, while Sin gathe[rs],
A kernel of grain got into the eye of a young man
(Eyes 14:8-10)

Samas and Ea created toothache by placing a worm in a person’s tooth:

illik taltu ana pan Samas ibakki

ana pan Ea illaka dimasa

min4 taddana ana akaliya

min4 taddana ana munzuqiya

attannakki titta basilta armana pashtra

anaku ammina annd titta basilta u armana pashira
Suqqannima ina birit Sinni u las$hi $GSibanni

$a S$innimma Iunzuqa damiSu

U $a lashimma Iluksus kusasésu

The worm went crying to Samas,

Its tears coming before Ea, (and said):
"What will you give me to eat?
"What will you give me to suck?"—

20ther versions of the Sammi libbi story are found in Belly 13-4; but since
those versions portray a first person narrator (presumably the patient) picking the plant,
they describe the illness’s incidence, rather than its origin.
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“I have (already) given you a ripe fig (and) an arman@ apple"—

“I? Why (have you given me) this, a ripe fig and an armand apple?
“Raise me up and seat me between a tooth and a jaw!

“I will suck the blood of the tooth,

“And I will gnaw on little bits of the jaw!"
(Teeth 1:7-15)

When creating the cosmos, Anu initiated chains of creation that resulted in the
toothache-worm or bu’$dnu illness:

Anu irpiam $amé

Sam@ ersetam uldinim
ersetum ulid bGSam
bisum ulid [upummam
lupumm@Gm ulid zubba
zu[b]bu ulid taltam

Anu impregnated heaven,
Heaven bore the earth,
The earth bore the stench?,
The stench bore the mud,
The mud bore the fly,

The fly bore the worm
(Teeth 4:1-3)

ultu Anu 1bnG Samé
Samft ibntd erseta
ersetu ibnd narati
naratu ibna atappati
atappatu ibna rusumta
rusumtu ibnG talta

After Anu made heaven,
Heaven made the earth,
The earth made the rivers,
The rivers made the canals,
The canals made the mud,

(And) the mud made the worm,...
(Teeth 1:1-6)3

Anumma Anu

Anu pupur Samé
Anu pupur erseti
ersetu ibtani tfalta]
ersetu tbtani bu’S$ana

3Cf. also Teeth 7:71°-2': Anumm[i...] istu Anu i[bng...].
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It was Anu, Anu,
Anu (made) all of heaven,
Anu (made) all of earth,
The earth made the wlorm],
The earth made Bu’sanu
(bu’s5anu 4:52°-3’)

The mother goddess Bélet-ili (also known as Mami) apparently made mankind
susceptible to nasal and vaginal bleeding when she made its blood:

mimm i3 ibn@ amilGti

[Bélet-i]li damsina ibni

[imu]rSinatima Ea ibakki

[ana [et]i Mami illaka dimasa

[...i]lsGni? ili kalama

[...] Istar Bélet-ili Samas u Gula

[...3a] etli ina appiSu u $a ardati ina GriSa
itta[nattuk]a [u ittJanallakG damasu dimasu
ittanattuk u ttanallak

All the gods made mankind,
(But) [Belet-i]li made their blood;
Ea [sa]w them (mankind) and began to cry,
Tears came [to] Mami’s c[heeks],
[...they ca]lled? all of the gods,
[...]. Istar, Bélet-ili, Samas, and Gula, (saying):
“[---] the young man[’s] from his nose, and the young woman'’s blood from her
vagina,
"“Their blood continually drips and flows, their tears
"Continually drip and flow"
(Bleeding 1:1-9)

The mother goddess also apparently created mankind to be susceptible to eye illness,
since the sick eyes ask "their mother, Mami,"
[amm]in ndsimma ittini tarkusi a$4 dama u $dra

"[Whly (with) us? (Why) did you bind confusion, blood, and wind with us?"
(Eyes 9:3)

Medical incantations also sometimes indicate that an illness is the offspring of a god;

thus sick eyes are marat Anu "the daughters of Anu,"4 the toothache-worm is marat

4Eyes 4:3; cf. Eyes 9:2, which refers to Mami as the sick eyes’ mother.



Gula "the daughter of Gula,"> "fire" (i$4tu, i.e., fever) is the offspring of Anu and

Antu,5 and 52ru (the "wind" that causes flatulence) is mari ili "the son of the gods."?
Other stories do not explicitly involve a god in the illness’s creation.8 Thus the

earth or the work song (a/4lu) initiated the chain of creations that resulted in the sty:

ersetummi ersetum ulid [upama
lupumma ulid i$inna

Sinnum ulid $ubultam
Subuitum ulid merha

The earth, the earth bore the mud,
The mud bore the stalk,
The stalk bore the ear,
The ear bore the Kernel of grain (ie., the sty)
(Eyes 15:1-8)

ina Surri IAm basami alalu urda ana mat(i]
ittd Ser’a ulid

Ser’u pabburr[a]

babburru kanna

kannu kisra

kisru subulta

Subulftu] mir'a

In the beginning, before creation, the work song came down to the lan[d], (and)
The seeder(-plough) bore the furrow,
The furrow the shoo[t],
The shoot the stalk,
The stalk the node,
The node the ear,
The ea[r] the kernel of grain
(Eyes 14:1-7)°

STeeth 4:4.
6W.G. Lambert, AfO 23 (1970): 40, L. 10.
7Belly 1:2; cf. Belly 2:57, where gods are referred to as $aru’s "brothers."

8Although some of these stories may involve the gods implicitly, by tracing the
illness’s creation to a metonym for them.

Jalalu "work song" is perhaps a metonym for the gods, since it is often marked
with the divine determinative and was first called out by a god (according to Maqlu VI
49, which establishes a primordial setting as: fam Ningirsu ina $adi ils@ alala "before
Ningirsu called out the work song in the mountains").
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Further, "fire" "emerged from the depths of the forests” or "descended from heaven," 10
maskadu illness descended from "heaven" or the "stars of heaven,"!! and various
illnesses descended from the "stars," “lead-rope” (serretu), “ziggurat," or "top part”
(zuqquranu) of heaven.!2

Given how widely these stories vary, it is striking that they all suggest that the
illness’s creation was not an intentional act of the gods. The stories do this in one of
two ways. On the one hand, stories that do not involve the gods at all suggest that the
illness’s creation occurred independently of the gods’ intentions. Oan the other hand,
stories that do involve gods can all be interpreted as implying that the gods created the
illness only unintentionally:

* Since Sama$ and Sin were themselves victims of the $ammi libbi plant, they
presumably did not realize that picking it would create kis libbi illness;

* Samas and Ea placed the worm in a person’s tooth in order to placate it, and only
after first offering it other foods; thus toothache’s creation was not a deliberate act
meant to cause human suffering, but rather an incidental effect of divine kindness;

* Anucreated the toothache-worm and bu’s2au illness only indirectly (by initiating a
chain of creations) and incidentally (when creating the cosmos).

e The mother goddess was generally considered benevolent to mankind; thus I
believe she most likely created people to be susceptible to bleeding and eye illness

only accidentally.

10OW.G. Lambert, AfO 23 (1970): 41, 1. 20 and LKU 59 obv. 9; and J.
Nougayrol, Ugaritica 5 17 rev. 20°.

Umaskadu2:9, 4:2, and passim.

12Various Illnesses 3:5; 2:10; 1:10; and 4:11’. Heaven may serve as a
metonym for the gods, since it is their home.



(In addition, divine parentage does not imply why a god created an iilness, since a
parent may sire or bear a child for many reasons, or for no reason at all.) No story
unambiguously shows a god intentionally creating an illness to punish mankind, reduce
its numbers, or serve any other cosmic purpose.!3 Thus although the stories never say
in so many words that the illness was not created for any reason, they do lend
themselves to that interpretation.

But why would the stories imply that the illness was not created for any reason?
I suggest that the stories tell an illness’s origin only in order to express something about
its present existence. As W. Doniger O’Flaherty remarks in regard to Hindu myths
describing the origin of evil, "[t]he myths...appear to be about origins, but implicit in
them is a concern for the way things are. The pseudo-historical framework is merely a
manner of speaking, a metaphor for theoretical ideas. ... The myth elucidates the nature
of evil by means of an invented story of its origin."14 I believe the etiological stories in
medical incantations have a similar purpose: by expressing that an illness was not
created for any reason, the stories imply that the illness does not now exist for any
reason, and thus that it signifies nothing about the gods’ attitude toward mankind or

their design of the cosmos.

13However, I exclude Eyes 2:8-10: ina bériSina pitiqtu patqat / irub Nergal ina
bérusina ittadi kussisu / as$§um annitu ina libbi anniti 12 napasi " Between them (the sick
eyes) a wall has been made; / Nergal entered between them and set up his chair, / So
that the one could not relax with? the other." I do not count this as an etiological story
because a comparison with similar eye incantations and with other incantations in which
an illness “sets up its chair” (e.g., bu’sanu 1-4) suggests that the incantation describes
the illness’s incidence, rather than its origin.

14W. Doniger O’Flaherty, The Origins of Evil in Hindu Mythology (Berkeley
and Los Angeles: University of California Press, 1976), 9.
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