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The Hittite-Luwian rituals of the Puriyanni and Kuwattalla traditions (CTH 758-763)
contain substitution and scapegoat rites among the rich set of their ritual practices. The
substitution rites represent a subset of purification rites and may involve animals or inanimate
substitutes. Their terminology displays parallels with that of the substitution rites embedded in
Hittite compositions, such as royal substitution rituals (CTH 419-421) or Prayer for Princess
Gassuliyawiya (CTH 380), but there are also important differences. While the scapegoat rites
show affinities with the substitution rites, these two categories can be defined separately. The
systematic research into both groups of rites was conducive to arriving at several new textual
interpretations of Hittite-Luwian rituals. Thus, the damaged passage from the Kuwattalla
tradition mentioning “the supreme substitutes” finds a parallel in the texts of the Hittite royal
substitution ritual (CTH 421), where different kinds of substitutes are sent to the gods of the
Netherworld and to the gods living in the skies respectively. Feeding the nakkiu-spirits during
the ritual echoes the passage from the Luwian conjuration belonging to the Taurisa tradition. The
interpretation of the adjective Saknuwant(i)-, describing the sacrificial animal presented to the
Storm-God, should have a positive connotation, according to its parallels with the description of
the substitution ritual in the Prayer for Princess Gassuliyawiya.

Keywords: Anatolian religion, Hittite-Luwian rituals, Puriyanni tradition, Kuwattalla
tradition, substitution rites, substitute, scapegoat
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INTRODUCTION. HITTITE-LUWIAN RITUALS AMONG THE RELIGIOUS
BELIEFS OF ANCIENT ANATOLIA!

In the 2" millennium BCE Luwians were one of the peoples who inhabited the
territory of the Hittite Kingdom (Hatti). The traces of Luwian presence in Anatolia of the
274 millennium BCE are Anatolian hieroglyphic texts and some passages in cuneiform
tablets from the archives of Hattusa.

Multilingualism was a common feature of the Hittite kingdom. For example,
archives of the Hittite capital contain texts in the Hittite, Akkadian, Sumerian, Hurrian,
Palaic and Hattic languages.? The largest part of these texts focuses on religion.

Although the earliest cuneiform texts containing Luwian insertions are written in
the Old Script’, the oldest Luwian ritual texts are preserved on Middle Script tablets.
These ritual traditions were expanded and developed till the end of the 13" century
BCE. In the Hittite-Luwian rituals the actions of participants were normally described
on the Hittite language, but most of the incantations were recorded in Luwian.

Within the corpus of Hittite-Luwian texts the substitution rites are concentrated in
the rituals booked in the catalog of Hittite texts (CTH) under numbers 758—763. They
belong to Puriyanni and Kuwattalla traditions (CTH 758, CTH 759762 respectively).*
Texts booked under CTH 763 contain rituals that can be related to either the Puriyanni
or Kuwattalla tradition, although the majority of them probably belong to the latter.

All of these rituals have purification as their main purpose. The principal aim of the
Kuwattalla tradition rituals is purifying the patient. In the texts of Puriyanni tradition
it is a house that is to be purified, although some of its incantations still apply to the
purification of a patient.

The rituals of the Kuwattalla tradition were performed by a practitioner carrying
the title of the female attendant (MUNUSSUHUR.LA). In the course of the ritual, she
utters incantations and prayers to the gods. Furthermore, she performs ritual actions
such as preparation of offerings and utensils, making libations and destroying symbols
of evil. The author of the original version of this ritual was a maid at the court of the
king Arnuwanda I and his wife A§munikkal in the early 14t century BCE.> Moreover,
some colophons of these Hittite-Luwian rituals mention the Old Woman Silalluhi as
well.® Kuwattalla probably came to Hattusa from the Lower Land populated with
the Luwians, while texts mentioning Silalluhi show Hurrian influence and that is why
Silalluhi probably came from the land of Kizzuwatna, which was partially populated
with the Hurrians.” Kuwattalla’s ritual was copied and adapted by the scribes of
Hattusa over subsequent Hittite history and in the later phases of the development of

' I am thankful to Ilya Yakubovich (Marburg) who made available to me the edition of Hittite-Luwian
rituals ahead of its official publication [Yakubovich, Mouton 2023a; 2023b], to my supervisor Boris
Alexandrov (Moscow) for his helpful comments and to Gary Beckman (Michigan) for his kindly help with
the stylistic features of the article. In any event, all the mistakes that are made in this article are mine.

2 van den Hout 2020, 8; Yakubovich 2022, 3-43.

3 Melchert 2003, 212.

4 Since classification of texts in the online version of CTH is subject to change, this article usually
references the texts through their autographic publications (e.g. KUB/KBo numbers).

5 Giiterbock 1983, 159.

6 Starke 1985, 73-78.

7 Yakubovich, Mouton 2023b, 285-288.
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this tradition the rites of Silalluhi were incorporated into it. The corpus of all these texts
is called the Kuwattalla tradition.

Not so much is known about the practitioner of the Puriyanni tradition. All
manuscripts contain a male determinative before the name of Puriyanni,® while his
status and occupation remain unknown.

In both traditions the “lord of the ritual” plays an important role. It is he who has to
be purified from various kinds of impurities. Sometimes he also pronounces incantations
and performs ritual actions.

As was mentioned above, Kuwattalla and Puriyanni traditions contain substitution
rites. An aim of such a rite was replacing the patient with a less important item or
creature for the patient not to be afflicted by the anger of gods or remaining free of
impurity. Substitution rites also appear in other Anatolian texts of the 2" millennium
BCE, for example, in the Hittite rituals of royal substitution (CTH 419-421), prayer for
Princess Gassuliyawiya (CTH 380), ritual for Mursili’s aphasia (CTH 486), ritual of
Pulisa against a plague in the army (CTH 407), or ritual for the Great King Tuthaliya
(CTH 448). Although these compositions were written in Hittite, they contain traces
of Luwian influence.® Moreover, the rituals that developed under the impact of the
Luwian milieu, for example, those of the Mastigga tradition (CTH 404, see section 5)
include substitution rites as well. Similar practices could be found in texts from the
land of Arzawa, which was inhabited by Luwic population groups. The above examples
suggest a degree of correlation between Luwian elements and substitute rites in Hittite
ritual texts.

This research will focus on the internal analysis of the substitution rites of the
Kuwattalla and Puriyanni traditions. The following characteristics of the substitution
rites will be described: the interpretation of the rites, their terminology, the fate and
functions of the substitutes and the sequences of the rites. The scapegoat rites will be
reviewed as well. Their terminology and ritual mechanisms will be described, as well as
their differences from the substitution rites. In the course of this analysis some parallels
and contrasts with the other ritual texts containing substitution and scapegoat rites will
be discussed.

SUBSTITUTION RITE AS A RITUAL MECHANISM

It is important to give an exact definition of the substitution rite. For example,
Kiimmel supposed that if the misery of the patient is transferred upon the human, animal
or object in the context of a substitution ritual, they are called substitutes.'? Gurney de-
veloped this theory and distinguished two kinds of rites: the first one with a ritual carrier
and the second one with a substitute.!! The main function of the ritual carrier is transfer-
ring the miasma that afflicts the patient. However, in the substitution rite the substitute
is initially identified with the patient and only then bears both the miasma and the anger

8 KUB 7.14 i obv. 1, VSNF 12.50 iv 9'; KBo 29.1 iv 3'; KUB 35.57 i 1. Puriyanni appears once with
the female determinative in a catalog entry KBo 31.6 iii 17'—18’, but this is probably a secondary aberration.

9 For example, the term for a substitute that is used in the prayer for Princess Gag$uliyawiya (CTH 380)
has both Hittite and Luwian forms (see below).

10 Kiimmel 1967, 2.

1" Gurney 1977, 52.
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of gods on behalf of the patient. In many other Hittitological works the ritual carrier of
the first type is called a scapegoat. Haas described substitution rituals as a mechanism
of purification and stressed that the identification of the substitute with the ritual patron
can have various forms.!2

In the Hittite-Luwian traditions, substitution and scapegoat rites are included in the
ritual structures as one of the numerous means of the patient’s purification. All ritual
actions that are used for cleansing the ritual patron are called “purification rites” in this
paper. Thus, the substitution and scapegoat rites play an important but not exclusive role
in the Hittite-Luwian rituals.

The substitution rite includes three steps, which I shall call sub-rites. First of all, the
substitute must be verbally introduced as such, or its similarities with the ritual patron
must be expressed through appropriate gestures.!3 In the present paper this is called the
sub-rite of establishing equivalence. It is the main component of the substitution rites
in the rituals under discussion. The second step of a substitution rite is the transfer of
impurity from the patient to his/her substitute. In this context, it does not matter whether
a substitute is a living being, its replica or an inanimate item conventionally related to
living beings.'# The third step is a disposal of the substitute, which can be destroyed or
removed to distant places.

The first step of the substitution rites is always absent in the scapegoat rites. The
scapegoat is not an equivalent of the patient, and strictly speaking does not even require
the presence of a patient, since the scapegoat rite can be performed for the whole
country, as is for example the case in the ritual of Uhhamuwa of Arzawa against plague
(CTH 410)"? or more famously in the Hebrew Bible (Lev. 16:7—-10). The transfer of
impurity obviously constitutes a shared feature of the substitution and scapegoat rites.
As for the disposal of a scapegoat, the use of this very term implies its expulsion as
opposed to destruction.'®

The substitution and scapegoat rites belong to the broad category of contagious
rites. Frazer supposed that sympathetic magic rites could be divided into two kinds:
homeopathic and contagious.!” Homeopathic magic works through the principle of
imitation. Thus, the destruction of a clay figurine imitating an enemy soldier before
the battle in hope that the real enemy would be damaged as a result is an example
of homeopathic magic. Contagious magic works through the principle of contact. The

12 Haas 1994, 895-896.

13 Haas 1994, 895-896; Goedegebuure 2002, 70-72.

14 An example of an inanimate substitute is a pot functioning as a substitute for the head.

15 n the course of this ritual the ram is introduced as a ritual carrier, which is used in the case of an
epidemic, which affected the whole country (see HT 1 obv. ii 17-33). For the nuances of this ritual practice,
combining the functions of a sacrifice and releasing a scapegoat, see lIBanos 2023a, 252-253.

16 Cf. Gurney 1977, 52: “The function of the [scapegoat] is to be ‘let go’; that of the [substitute] is to be
offered in place of the patient to the numen who is thought to be attacking him. But the distinction between
the two conceptions sometimes becomes blurred”. A partially overlapping case are those substitution
rites where the substitute is expelled and not destroyed at the end of the ritual. Usually these are the rites
involving human substitutes. Based on such examples, Soysal (Soysal 2004, 103—104, n. 10, 11) noted that
scapegoat rites and substitution rites contain intersections in Hittite texts, despite the near-complementary
distribution between their terminologies. In contrast, in my definition of the substitution and scapegoat rites
I strictly separate these two categories, focusing on the rite of establishing the equivalence. It is also easier
for me to do it since the rites involving human substitutes do not occur in the Hittite-Luwian rituals.

17 Frazer 1925, 11-17.
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Fig. 1. Contagious rites, purification rites, substitution rites and scapegoat rites.

relationship between the items that were once tied in some way continues even after their
contact has ended. For example, a contagious rite can be based on the idea that having
someone’s hair or fingernails gives control over this person to a ritual practitioner.'®
Frazer also thought that both principles can frequently be combined in specific rites. The
sub-rites of comparing the patient with his substitute and the transfer of the patient’s
impurity help to define the substitution rites as a special case of contagious magic.!?
This application of contagious magic includes substitution and scapegoat rites but
extends further, also including, for example, the purification rite involving the taluppi-
lump and other rites of the same type (see Section 5); as well as the rites, which involved
the magically attacking people through the subjects that somehow connected with them,
for example their footprints.2 While such rites normally imply contact between the
patient and the purifying substance, which is subsequently destroyed, as long as the
purification agent is not explicitly compared with the patient, it does not function as his
substitute. Furthermore, the rites that involve establishing equivalence but do not target
the ritual patron must likewise be excluded from the list of the substitution rites.?! The

I8 Frazer’s (Frazer 1925, 12) classification of rites underwent further developments in the later
Hittitological literature. For example, Haas (Haas 1994, 878-879) follows a similar dichotomy in the
classification of Hittite magic rituals, but adds the principle of antipathy to Frazer’s principle of sympathy.
The principle of sympathy implies the connection of objects on the ground of their likeness (e.g., a snake
and a tie), while the principle of antipathy connects the opposite objects (e.g., a fertile seed and barren salt).
One of the manifestations of sympathy is contiguity, which implies the connection between the adjacent
objects, or the whole and its part (e.g., parts of a house and all the household, a house and its master, a
human and his body parts). Torri (Torri 2003, 5) observes that Frazer’s classification was not full, but it
remains a base for all the terminology in the further study of comparative religion. She proposed another
systematization (Torri 2003, 17) based on the hypothesis that analogical magic functions in the incantations
through the principles of metaphor or metonymy.

19° Gurney 1977, 48, with reference to scapegoat rites. Bottéro 1992, 142.

20 Frazer 1925, 44.

2l For example, the equivalence between a clay figurine and an enemy soldier, which was mentioned
above, is not a part of a substitution rite.
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hierarchical relationships between different rites addressed in this section are reflected
in the figure below.

One of the most important attributes of the purification rites is a ritual carrier. In
the cultures of the Ancient Near East, there was a widespread idea that impurity can
never be destroyed inside the patient.?? This is why it was considered necessary to
separate impurity from him or her, and only then it could be removed or destroyed.
A ritual carrier is such an item or living being that takes the patient’s impurities upon
itself. Upon doing this, the ritual carrier becomes contaminated, so it must be destroyed
together with the impurities or sent to a remote and uninhabited place.

The term ritual carrier is used as a hypernym for a substitute, which should be
destroyed at the end of the rite, and a scapegoat, which should be expelled to a distant
place.??> Many objects could be turned into a ritual carrier. An animal ritual carrier
could be used as a scapegoat, and in such a case it should carry impurity far away from
the patient, or as a sacrificial animal, which should lead to its destruction. Moreover, a
ritual carrier could be introduced like an alternative to the patient, which would make it
a substitute, or it could be used for purifying larger entities like house or country.

Table 1.
Characteristic features of substitutes and scapegoats
Type of carrier Focus Equivalence | Animate | Human | Destruction | Expulsion
on the with the
patient patient
Scapegoat (nakkussi) in - - + - - +
the Puriyanni tradition
Substitute (tarpassa) in + + - - ? ?
the Puriyanni tradition
Scapegoat (nakkussi) in + - + - - +
the Kuwattalla tradition
Substitute (tarpassa) in + + +/- - + -
the Kuwattalla tradition
Substitute (tarpassa / + + + /- + /- - +
tarpalli) in the Hittite
royal substitution rituals

TERMINOLOGY OF THE SUBSTITUTION RITES

As was mentioned above, the main feature of the substitution rite is the sub-rite
of establishing equivalence. The identification of the substitute with the ritual patron
could be held in three ways: through the use of the specific term, through the verbal
description that marks their identity, or through the ritual action that fulfills the same
goal. Moreover, the substitution rite must contain ritual gestures or incantations that
belong to the sub-rites of transferring impurity or disposing of a substitute.

22 Ambos 2012, 92-93.
23 This is the stance of (Mouton 2014, 558), although the performances without a patient are not
addressed in detail in this paper.
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An important feature of the substitution rites is its specific terminology. Although
a substitution rite could be held without mentioning the substitute as such, the presence
of such a term strictly indicates that we are dealing with a substitute. In Hittite-Luwian
rituals the term tarpassa- is used for indicating a special kind of ritual carrier.

Tarpassa- is a Luwian noun, occasionally borrowed into Hittite. It was derived from
the Luwian verb root tarp- with the meaning “to tread” and the assumed metaphoric
meaning “to substitute” (cf. German treten “to tread” and vertreten “to substitute”).
In the Hittite cuneiform sources it is used for indicating any substitute, whether a ritual
tool, an animal, or even a human.

As was mentioned above, this term appears in the Hittite ritual texts containing
substitution rites. Most frequently, however, it is replaced with its Hittitized synonym
tarpalli-. Sometimes both terms appear in the same text, for example, the prayer for
Princess GasSuliyawiya.?> The term tarpalla- is not to be confused with tarpanalla-,
which means “rival” or “usurper”.2® This additional derivative of the root tarp- appears
in Hittite texts, which describe a political life of the kingdom, such as treaties with
vassal states,?’ or in mythological contexts, for example, with reference to the divine
opponents of the Storm-god in the Song of Ullikummi belonging to the Kumarbi-
cycle.?8

The equivalence of Hittite tarpalli- and Luwian tarpassa- is supported by their
appearance in similar ritual formulae. For example, an empty pot is called “tarpassa-
of the head” in the texts of the Kuwattalla tradition.?” A piglet that is used as a ritual
carrier is called “tarpassa- of the body and the head”.3° Hittite parallels could be found
in the Mastigga tradition (CTH 404). For example, the Old Woman calls a black sheep
“tarpalli- of the head and entire body”.3! Moreover, a pot is also called “tarpalli- of the
head” (Hitt. SAG.DU tarpalli-) in a text attributed to Mastigga.3?

Some scholars identify a possible Luwian parallel to the use of the clay pot as a
model of the head in a myth belonging to the TauriSa tradition.>3> The myth tells us
that the gods did not invite the diseases of the head and the eyes to a feast organized by
the Sun-god.?* The diseases became angry, and then someone set up?’ the pot in lieu
of the patient’s head. The Luwian verb tarpita’® occurring in the same passage was
proposed as an indicator of the substitution ritual and translated as “substituted”.3’
Nevertheless, subsequent researchers rejected this proposal and supposed that the verb

24 Yakubovich 2002, 204; Tischler 1993, 203-206.

25 CTH 380, KBo 4.6 obv. 11, 29, rev. 14

26 Tischler 2001, 169; Starke 1990, 233-234.

27 Beckman 1999, 77-78.

28 Giiterbock 1951, 146-147; 1952, 26-29.

29 Luw. harmahassis tarpas$as, KUB 35.71+ii 3, KBo 29.63 r.col. ii 6/, KUB 35.70 ii 23.

30 Luw. wassinassis harmahassis tarpassas, KUB 35.24+ obv. 15', KUB 35.43 iii 19".

31 Hitt. SAG.HLA-a5 tueggas hiimandas tarpallis (Miller 2004, 75).

32 Miller 2004, 101.

33 CTH 764.1, KBo 43.223+ iii 17'-23". The Hittite-Luwian compositions CTH 764-766 mentioning
the Protective god of Taurisa, his father the Sun-god and his mother Kamrusepa can be considered together
as the Taurisa tradition, on the grounds of their function, pantheon, linguistic features and formulaic
repertoire (Mouton, Yakubovich 2021, 38-46).

34 Steitler 2017, 387.

35 Luw. [dii]wanda KBo 43.223+ iii 19" (Melchert 1988, 217).

36 CTH 764.1, KBo 43.223+ iii 18"
37 Josephson 1979, 181-182.




Substitution Rites and Scapegoat Rites In Hittite-Luwian Rituals 205

in question expresses an action of the angry diseases and has a negative sense.3® Despite
this difference of opinion, the interpretation of this whole passage as a description of a
substitution rite is maintained in the literature.® Nevertheless, the structural parallels
with other texts of the TauriSa tradition suggest that this passage should describe the
hostile acts caused by the offended character.*? Therefore, the comparison of the head
with a pot in the Taurisa tradition applies to the evil actions of the diseases (“turned his
head into a pot” or something similar), not to a substitution rite.

One fragment belonging to the Kuwattalla tradition contains a fragmentary line
that mentions Sarliassinzi tarpdssanzi (Luw.) “substitutes of the superiors”.*! The
beginning and end of this sentence are lost in a lacuna, but the parallel to such a concept
can be found in the Hittite royal substitution rituals, which mention two large groups
of the gods: the Upper gods that live in heaven and the Lower gods that live in the
Netherworld. During the Great Substitution Ritual (CTH 421), the substitutes presented
to these kinds of gods are called “an upper living substitute” (Hitt. Sarazzis Tl-anza
PUH=SU, KUB 17.14 rev. 16') and “a lower substitute” (Hitt. katterras PUH=SU,
KUB 17.14 rev. 17') respectively. The ritual of the Kuwattalla tradition that mentions
“substitutes of the superiors” refers several times to the Luwian Storm-god Tarhunt,
who is invited to look at various substitutes. Since Tarhunt is a heavenly god, it is
likely that the substitute for the Upper gods is mentioned in the relevant context of the
Kuwattalla tradition.

There is a passage in the same paragraph that lists additional actors.*? Unfortunately,
it is broken, but it mentions a woman, an equal person (annaulis)* and a substitute
(tarpassas). It could be translated as “whether she (is) a woman, (then) here she (is).
Whether he (is) [a ..., (then) here he (is)]. Whether he (is) of equal rank, whether he
(is) a substi[tute ...]”.* Thus, being an equal and being a substitute appear to be two
mutually exclusive possibilities in the relevant passage.

This interpretation seems to contradict the evidence of Hittite texts. The substitute
is designated with the term ant- “equal” in one of the fragments of Zuwi’s ritual
(CTH 412%). This problem cannot be fully solved within the framework of the present
research, but one can propose a hypothesis that the terms ant- and annawali- were
semantically different. The adjective ant- could be used if something has changed its
position to become equal with something else, while annawali- is used when two things
are equal by their nature.*

38 Steitler 2017, 398.

39 Steitler 2017, 399.

40 The myths of the Taurisa tradition begin with a story about a collapse, and then a god explains to
another what has gone wrong. The best-preserved part of the relevant story is a speech of the Protective god
of TauriSa (KBo 43.223+ iii 1'-27"). He tells the Sun-god what has happened, repeating the beginning of the
myth word by word. The end of the preserved fragment (KBo 43.223+ iii 26'-27") describes the blazing sky
with the same words that occur at the end of the mythological narrative (KBo 43.223+ iii 5'-6"). Therefore,
the speech of the Protective god should also be devoted to the description of the disaster.

41 KUB 35.24+ rev. 3".

42 KUB 35.24+ rev. 4"-5".

43 This Luwian word was borrowed into Hittite as annawali ‘equal’ (Yakubovich 2021, 237-238),
which is used in diplomatic texts, such as treaties and royal correspondence (Puhvel 1984, 64-65).

44 Yakubovich, Mouton 2023a, 213.

45 Goedegebuure 2002, 70.

46 Tvanov 2023b, 42-49.
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The Luwian term for “substitute” is found in the Puriyanni tradition as well. For
example, a wooden figurine is called “tarpassa- of the ritual patron” (EN SISKUR
tarpassas).*’ This figurine is mentioned twice in the texts of the Puriyanni radition.43
In the first context it is placed near a huwasi-stone and dressed in fine clothes. In the
second context it is mentioned as someone who should pick up all the bewitched items and
present them to the Storm-god of the Open Country.*® Both contexts belong to the second
columns of the respective tablets and therefore correspond to the adjacent parts of the
ritual. At some point between KBo 22.137 and KUB 35.54, dough figurines are attached
to the patient by means of ropes, which are subsequently cut off (see section 5). Thus, it
is highly possible that a dough figurine is bound not to the ritual patron himself,>® but to a
substitute figurine that represents him. Thus, the ritual patron is not personally involved in
the most dangerous rites of the Puriyanni tradition. The dough figurines, which represent
the miasmas, are attached to his wooden substitute, and the same substitute replaces the
ritual patron during the transfer of the contaminated utensils to the Storm-god.

The designation of the substitute in the Puriyanni tradition finds parallels in the Hittite
rituals for the Sun-goddess of the Earth (CTH 448). One of them includes the parallel
term “tarpalli- of the body of the ritual patron” (EN SISKUR S4 NL.TE tarpalli->1),
which is represented by a full-height statue of king Tudhaiya. Others refer a person who
is affected with the tarpalli-, e.g. “tarpalli- of the prince-priest” (S4 DUMU.SANGA
tarpalli->2), “tarpalli- of the queen” (S4 MUNUS.LUGAL tarpalli->3), “tarpalli- of
the king and the queen” ($4 LUGAL MUNUS.LUGAL-ia tarpalli->*).

According to the Hittite-Akkadian lexical list,>> the term tarpalli has the Akkadian
equivalent DINANU.>® Another Akkadian equivalent for the substitute occurring in
Hittite texts is PUHU. It appears in the royal substitution rituals (CTH 421) and the
ritual of PuliSa against a plague in the army (CTH 407). It is also the source of the
Hurrian ritual term puhugari “substitute”, which is found in the ritual for Mursili’s
aphasia.>’

After an object or animal is called tarpassa-, it acquires a special ritualistic sense.
Alternatively, the same object or animal can be introduced by a special gesture, which
has an equal value in the context of the ritual.

In the Hittite-Luwian ritual tradition there is only one description of the gesture
used for the sub-rite of establishing equivalence. It is bestowing the patient’s clothes
upon the substitute.”® Thus, a wooden figurine, which is called “a substitute of the

47 KUB 35.54 obv. ii 23’26, KUB 7.14 obv. ii 3.

48 KBo 22.137 obv. ii 4. The wooden figurine is mentioned in the lacuna in the relevant passage, but
the restoration is borne out by its general sense.

KUB 35 54 obyv. ii 23"

49 KUB 35.54 obv. ii 23'-45".

50 Contrary to what is conjectured in (Yakubovich, Mouton 2023a, 28).

51 Taracha 2000, 88—89.

52 Taracha 2000, 84.

53 Taracha 2000, 54.

54 Taracha 2000, 73.

55 CTH 303, KBo 1.42 rev. iv 28.

56 Tischler 1993, 207.

57 CTH 486, KBo 4.2 rev. iii 50-53, 56 ff. Tischler 1993, 640.

38 As a parallel outside the Hittite-Luwian rituals, one can mention the king giving his clothes to his
substitute during a royal substitution ritual (CTH 419, KUB 24.5+ 21'-22') and a ritual against plague
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ritual patron”,>® is mentioned in Puriyanni’s ritual. In the next step of the ritual this

figurine is dressed up in “fine clothes”, which belong to the patient.®” It is an example of
establishing the equivalence by making the substitute look like the ritual patron. Such
gestures are rare in the available corpus, because the sub-rite of establishing equivalence
may have been prototypically aligned with verbal expressions.

Ritual gestures directed at the substitute are supposed to reflect its functions and
roles in the ritual. They could be divided into two types, according to the sub-rites
where they are used, namely, gestures related to transferring impurity and disposing of
the substitute. Moreover, different kind of substitutes can be accompanied by different
kinds of ritual gestures in the course of the ritual.

Gestures of transferring impurity mark the second step of the substitution rite. It is
important to stress that these gestures could appear in various purification rites, which is
why their presence does not define the substitution rite, unlike gestures of establishing
equivalence. Verbs denoting the transfer of impurity could appear in both Hittite and
Luwian, because the description of the necessary actions is recorded in Hittite, but the
incantations can repeat it in Luwian.

The frequent ritual gesture in the Hittite-Luwian traditions is waving the ritual carrier
over the patient’s head or in another ritually important location. It is designated by the
Hittite verb wahnu- “to turn”. A Luwian incantation normally accompanies this operation.
Substitution rites containing this action appear in the Kuwattalla tradition.% For example,
the Old Woman waves an empty pot above the ritual patron®® and utters a Luwian incanta-
tion. Then the patient and the Old Woman stroke (?) this pot, turn it over and pronounce
another Luwian incantation.®? Unfortunately, the end of this rite is lost in a lacuna in both
manuscripts, which is why it is impossible to determine the fate of the pot.

In the course of another rite the Old Woman waves a piglet above the ritual patron®
after the incantation describing the transmission of the patient’s miasma to the piglet’s
body parts. Other examples of waving a ritual carrier over the ritual patron cannot be
considered as a part of the substitution rite, because there is no accompanying evidence
for establishing the equivalence between the two.

Another ritual gesture that conveys the transmission of impurity to the substitute,
is holding it toward the patient.®> In the recently mentioned rite, before waving the
substitute piglet above the ritual patron, the Old Woman holds it to the left, to the right,
in front and behind the ritual patron. The Luwian incantation concerning the piglet
mentions only two directions: “I have led it to his left/right”,°® but the Hittite description
of the same action, which appears in a parallel rite involving a sheep, mentions four
directions: “to the right ... to the left ... in front ... behind”.¢’

4

(CTH 407, KBo 15.1 obv. i 10-11).

39 KUB 35.54 obv. ii 23'-26; KUB 7.14(+) obv. ii 3'=5'.

60 KBo 22.137+ obv. ii 4-8.

61 KBo 29.6(+) obv. ii 19; KBo 29.55+ obv. ii 26, rev. iii 33".

2 Hitt. Ser arha wahnuzzi.

63 KBo 29.63 ii 1'-10’; KBo 29.6(+) obv. ii 18-23.

64 KBo 29.55+ rev. iii 17'-19’, 32'-33".

65 Hitt. anda epp-.

6 Luw. ipalati=du=(w)an/iarwilati=pa=du=(w)an huiniiwahha KBo 29.55+ rev. iii 17'-23';
KUB 35.24+ obv. 17" 18"

7 Hitt. ZAG-az ... GUB-laz ... Y2UGABA-az ... iskiyaz KBo 29.55+ obv. ii 19-21.
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The next ritual gesture associated with transmitting the impurity is spitting it out.
The mode of spitting depends on the ritual carrier, namely whether it is a tool or animal,
and what sort of animal it is. Spitting can be mentioned in both Hittite (allap(p)ahh-)
and Luwian (fappa-). For example, during the rite of the substitute piglet, after waving
it above the patient, the ritual patron spits on it from afar, while the Old Woman says
that he spat his miasmas away.®® Spitting from afar emphasizes that the ritual patron
should not approach the piglet. In contrast, in a parallel context, during the transmission
of impurity to a sheep a patient is expected to spit directly into its mouth®.

Aritual phrase that underscores the contact between the patient and his/her substitute
is one more important component of the substitution rite. Such incantations appear
in the Kuwattalla tradition. For example, in the manuscripts of the Great Ritual,’®
different body parts of the patient are listed and compared with the corresponding limbs
of the substitute pig. An incantation is pronounced, declaring that a patient doesn’t
overcome his impurities with his own body parts any longer. Then, it is declared that the
substitute takes impurities to its limbs. Finally, it is proclaimed that the substitute fully
decontaminates the patient.”! A similar incantation is contained in a small fragment
mentioning the tisSatwa.”> This Luwian word refers to an inanimate model, which is
used as a ritual carrier. Since other texts of the Kuwattalla tradition do not mention the
tisSatwa-tool, it is impossible to be sure about other ritual gestures connected with it.
Mastigga’s ritual against domestic quarrels tells us more about the tissatwa-tool. The Old
Woman wraps a piece of tallow in the white and black wool and calls it zisSatwa. Then
she holds it (Hitt. épzi) over the ritual patrons, pronounces the incantation for removal
of the evil tongues from them and throws ti§§atwa into the hearth.”3 The tissatwa of the
Kuwattalla tradition would have been prepared in the same way as in Mastigga’s ritual,
although the incantation pertaining to it is different.

Gestures of disposing of the substitute mark the end of the substitute rite. They
describe the way of neutralizing the negative substances which were transferred to
the substitute. For example, the pot that was contaminated with the miasmas of the
ritual patron must be smashed (Hitt. arha duwarni-).”* The piglet, which is an animal
substitute, should be offered to the Warlike Storm-God, who is requested to look at it
(Luw. mammana-).”> Offering an animal to the deity should be accompanied with its
slaughter, but texts of the Kuwattalla tradition do not at all mention animal dispatches.
Slaughters of tarpalli-animals are, however, attested in parallel rites of the Mastigga

68 KBo 29.55+ rev. iii 34’ — 37'; KUB 34.62+ obv. ii 15'-17".

%9 KBo 51.220:1'-5'; KBo 29.55+ obv. ii 27-30.

70 KUB 35.24+ obv. 5'-13'; KBo 29.55+ obv. ii 22-25, rev. iii 5'~15".

71 KUB 35.24+ obv. 14’ —16; KBo 29.55+ iii 17'-19".

72 KBo 29.22+ l.col. 3'-11".

73 Miller 2004, 66-68.

74 KUB 35.71+ obv. ii 10-11.

75 KUB 35.24+ obv. 1"-5"; KBo 29.55+ obv. ii 36—40. On the other side of the same tablet KBo 29.55+
one finds a rite involving a white sheep. The manipulations with it are the same as those involving a piglet.
A white sheep is conjured to take over the patient’s miasmas, it is turned around him, its limbs are matched
with the patient’s limbs, the patient spits on it. The end of this rite features the consecration of the white
sheep to the Warlike Storm-god. It is therefore highly likely that this white sheep represents a substitute,
although it is not named as such in the preserved part of the text. Note that the white sheep is called a
substitute in the matching (although partly broken) context of the Mastigga ritual against domestic quarrels
(Miller 2004, 74).
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tradition.”® This gesture is not a sacrifice in an ordinary sense, but an execution of the
possible fate of the ritual patron without affecting him personally. The deity should
accept the slaughtered substitute instead of the patient, not as an ordinary gift, but as
a means to placate his anger.”’ Unfortunately, the final parts of other rites mentioning
tarpassa- are lost. There is, however, a high probability that they were not much
different, and the substitute was destroyed in some way.

Thus, the main peculiarity of the substitution rite consists in the designation of a
substitute. The ritual gestures and incantations that mention tarpassa- could be divided
into three groups, according to the sub-rites they belong to. The sub-rite of establishing
equivalence contains expressions of connection between the patient and his/her sub-
stitute and/or a description of providing the substitute with some objects linked with
a patient, for example, his clothes. A special group of terms describes the process of
transferring impurity to the substitute and is expressed by verbs Hitt. wahnu- “to turn”,
Luw. huinii(wa)- “to lead”, Hitt. allap(p)ahh- and Luw. tappa- “to spit”. The sub-rite of
disposing of a substitute is a sacrifice of a special kind, which causes the deity to stop
attacking the ritual patron and to focus on accepting his/her substitute and destroying
the miasmas by which this animal or object was contaminated. These terms and gestures
indicating the type of tarpassa-, the purpose of its use, and its final fate represent neces-
sary conditions for referring to a particular part of the ritual as a substitution rite.

TERMINOLOGY OF NAKKUSSI- RITES

The substitution rites, which frequently feature the term tarpassa-, should be
distinguished from ritual practices where the term nakkussi- is used. The Hittite noun
nakkussi- is translated as “scapegoat, carrier (to remove evils)”’8. There was a previous
discussion whether the word nakkussi- came from Luwian or Hurrian,”® but the recent
studies proved that this noun is derived from the Hurrian verb nakk- “to let go, release”.30
The appearance of nakkussi- in a text strictly implies the performance of a scapegoat
rite, which is called nakkussahit- in Luwian.8! This form contains the Luwian abstract

suffix -ahit-,%? so it could be literally translated as “status of a scapegoat”,®3 while the

76 Miller 2004, 73-76.

77 See (Kiimmel 1967, 4). For the development of this practice in Mesopotamia see the parallels
mentioned in (Furlani 1932, 215-216, 282-285). The first example mentioned in the latter paper is the
ritual Utukkd Lemniitu. A piglet and a goat function there as substitutes (Akk. pahi) and are slaughtered.
The demon utukku should take their souls instead of the patient’s one. This is the same kind of contagious
magic that we trace in the Kuwattalla tradition. The second example is a part of the treaty between AsSur-
nérarT V and Mati’-ilu of Arpad. The ram is slaughtered, and a statement is made that the same would
happen to Mati’-ilu if he breaks his oath. Thus, it is an example of homeopathic magic based on the same
rite. The same function of the substitutes in the ritual Utukkt Lemniitu is described in (Geller 2016, 10).
The substitute should neutralize the actions of the demons and ghosts that are aimed at the humans.

78 CHD (L-N), 376-377.

79 Ppuhvel 2007, 52—58. Kloekhorst 2008, 594.

80 Melchert 2014, 225. For the parallel use of the Hurr. verb nakk- and Hitt. para tarnu- ‘release’ see
[Neu 1990: 226-227]. For the connection between nakk- and nakkussi- see [Richter 2012: 261-262].

81 KUB 35.57 obv. i 6; KB0 29.3+ obv. i 9; KUB 35.16(+) rev. iv 5'; KBo 9.141 rev. iv 18’; KUB 35.15
rev. iii(!) 4; KUB 35.65 obv. ii 12°, 19”.

82 Starke 1990, 168; Kloekhorst 2008, 594.

83 Hoffner, Melchert 2008, 54.
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meaning “scapegoat rite” follows from the context.3* Another derivative of nakkussi-
is a Luwian denominative verb nakkussa(i)- “to perform a scapegoat rite”,85 which is
used in the same incantations.3¢ There are also parallel forms in Hittite, namely the
noun nakkusatar “status of a scapegoat, scapegoat rite” and the verbs nakkussiya(e)- “to
be a scapegoat” and nakkussess- “to become a scapegoat”.8’

Thus, nakkussi- is a type of ritual carrier that should transport the miasmas far away
from the place of pollution.®® In the Hittite-Luwian ritual tradition a goat® as well as
a sheep”® could function as nakkussi-animals. As was shown above, only a piglet is
called farpassa- in the Kuwattalla tradition, thus, the kinds of animals used in these two
ritual practices may constitute one more difference between them.

There is little about the initial part of the scapegoat rite in Hittite-Luwian rituals. A
fragmentary descriptive part of one rite belonging to the Kuwattalla tradition apparently
refers to the patient calling the animal nakkussi-.°! This ritual gesture gives a new role
of a ritual carrier to the animal under discussion.

The only sub-rite of impurity transfer that is attested in connection with a nakkussi-
is embedded in a description of arranging a sacrifice for evil spirits. The Old Woman
holds (Hitt. katta épzi) the soft bread, which was placed on three stones, above the head
of a scapegoat. Thereupon she pronounces the incantation mentioning a scapegoat rite.
Then she crumbles bread, libates beer and utters another incantation, directed at the
violent spirits (Luw. hiwaliyanzi), with a request to eat and drink.%? Thus, the miasmas
are probably transferred from the scapegoat to the bread, which is later designated as
food for the evil spirits, in other words, impurity is given over to the creatures with
negative functions. Furthermore, it is possible that this ritual action finds a parallel
in a conjuration from Hittite-Luwian texts belonging to the Tauri$a tradition, which
mentions giving various substances to those associated with them.?? Since a nakkussi-
animal should be given to the Old Woman, it should previously be purified from the
miasmas of the patient, and this explains the rite of contaminating the bread.

The sub-rite of contaminating the bread with impurity of the ritual carrier appears
in other rites of the Kuwattalla tradition as well. For example, the Old Woman holds
the bread above the head of a white sheep that was contaminated with the patient’s
miasmas.* Other ritual gestures directed at the white sheep match those directed at
the substitute animal, although the sheep is never directly called a substitute in the

84 For example, see KBo 9.141 rev. iv 14’—18’: “For a while we [have been performing] conju[rations
(on account of) judgments], curses, (and) [perjuries, past] (or) present, [of the dead (or) the living]. Now,
[we] perform[ed] the scapegoat rite. [May (those) be affected b]y the scapegoat rite!” (Yakubovich, Mouton
2023a, 260-261).

85 On the stem of this verb see (Sasseville 2020, 194-195) and (Melchert, Yakubovich 2022, 16).

86 KUB 35.16(+) obv. i 21", rev. iv 4'; CTH 761.2.4 KBo 9.141 rev. iv 17°; KUB 35.15 rev. iii 4.

87 CHD (L-N), 375, 377.

88 van Brock 1959, 129-130.

89 For example, KUB 35.57 obv. i 6: | MAS.GAL $allas nakuSah[iti].

% For example, KBo 10.42 rev. iv 4: UDU MAS.GAL nakussit.

9l KUB 32.124 obv. i 1'-7".

92 KUB 35.16(+) rev. iv 1'-15', KBo 9.141 rev. iv 822", KUB 35.15 obv. ii(!) 7'—rev. iii(!) 13.

93 KBo 13.260 obyv. iii 24-34.

94 KBo 29.55+ obv. ii 34-35; KUB 35.44 obv. 1'-5'.

KUB 35.44 obv. 3’ contains a preverb “down” (Hitt. katta) in a fragmentary context, while KBo

29.55+ obv. ii 34 features “up” (Hitt. Ser), which implies a contrast between these two parallel versions
(Yakubovich, Mouton 2023a, 294).
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preserved part of the text (see above n. 15). I suppose that during this sub-rite the
miasmas are transferred from the ritual carrier to the bread, because the animal is to be
subsequently consecrated to the Storm-God and thus should be clean. Moreover, such
a sub-rite appears as a part of the ikkunawar-sacrifice. The Old Woman performs it
before consecrating a sheep to the Sun-God.”> There are no descriptions of any further
manipulations with the bread in either of these cases. Since it became a receptacle for
miasmas it is likely that it should be destroyed or thrown away.

The purity of the ritual carriers that are dedicated to the gods is also mentioned in
Hittite texts. A good example of it can be found in the text of Prayer to Lelwani for the
recovery of GasSuliyawiya (CTH 380), which dwells on the advantages of the ritual
carriers devoted to the goddess of the Netherworld.?® First of all, a woman is involved
in the ritual as a substitute and designated once by the Luwian term tarpassa.®’ This
woman is compared to GasSuliyawiya and it is stated that this substitute is excellent, pure,
radiant, pale, and endowed with everything.”® All the animals that act as substitutes in
this rite are described as “fattened” and “dressed up in festive garments”.?” Thus, the
substitute should be attractive to the god in any case.!?0

In the rituals of the Kuwattalla tradition the ritual carriers are contaminated with
the impurity of the ritual patron. Naturally, in such a state they could not be offered to
the gods.!%! Therefore, before being consecrated, the ritual carrier goes itself through a
purification rite: as argued above, it releases its miasmas into the bread. This bears on the
interpretation of the Luwian word Saknuwant(i)-, which characterizes the sacrificial animal
during the invocation to the Warlike Storm-god.'%% Judging by its Hittite equivalents, it can
be translated as either “defiled”19 or “fatty”, although in the latter case it rather a Hittite
loanword than a cognate.!%* The purification of the ritual carrier with the bread before its
consecration indicates, together with the parallels from other texts, that the meaning of the
Luwian adjective Saknuwant(i)- should have positive connotations.

Despite the fact that nakkussi- takes the patient’s miasmas upon himself, there are
no examples of ritual gestures for establishing the equivalence between the nakkussi-
animal and the patient. This is hardly due to the bad preservation of the texts. Nakkussi-
is not an equivalent for the ritual patron,'% but merely the container for impurities,
functioning similarly, for example, to a taluppi-lump.

Other texts of the Hittite-Luwian traditions imply that the nakkussi-animal should
not be killed during the ritual. It is led away, and then the Old Woman takes it for herself
alive.19 Thus, in a metaphoric sense, the ritual carrier takes the miasmas from the ritual

9 KUB 9.6+ rev. iv 13°-21".

9% Singer 2002, 70-73.

97 KBo 4.6 obv. 11°.

9% KBo 4.6 obv. 12’14’

% KBo 4.6 obv. 12’14’

100 Goedegebuure 2002, 70-72.

101 The god himself could be contaminated with impurity. See (Puértolas Rubio 2023, 372).

102 This invocation appears four times in the texts of the Kuwattalla tradition. In KUB 35.24+ rev. 1”
and KUB 35.44 obv. 6’ — 7’ these words are spoken about an unknown animal, in KUB 35.21 rev. 11’ they
may refer to a puppy, and in KBo 29.55+ obv. ii 36-37 the animal in question is a white sheep.

103 The negative connotations are proposed for this term in (Hutter 2019, 343).

104 yakubovich, Mouton 2023a, 214-215.

105" Gurney 1977, 52.

106 KBo0 9.141 rev. iv 19"; KUB 35.15 rev. iii 6; KBo 10.42 rev. iv 5'.
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patron, and then transfers it to the bread for the evil spirits. Then the purified scapegoat
is used as a payment for the Old Woman. The last transfer represents a unique parallel
between the Kuwattalla and Mastigga traditions. !0’

In conclusion to the discussion of the nakkussi-animal in Hittite-Luwian rituals, a
brief description of scapegoat rites in other ancient cultures should be presented. Such
rites are attested in the Bible (Lev. 16), cuneiform'%® and Aramaic!? texts from Syria,
compositions from the archives of Hattusa attributed to different parts of Anatolia, and
Classical sources related to Ionia. Thus, it was a widespread ritual practice, which is
why different opinions exist about its origin and development. One hypothesis suggests
that it came to the Hittite kingdom from northern Syria via Kizzuwatna.!l? There is a
variation of this hypothesis, claiming that the scapegoat rite first appeared in Syria, and
then the Syrian tradition became the basis for the most complicated ritual practices of
western Anatolia.!!! The second hypothesis advocates the invention of the scapegoat
rites in the Luwian milieu of southern or south-western Anatolia, without any Hurrian
or north-Syrian influence.!!? There is a refined version of this hypothesis, according to
which southern Anatolia was under the cultural influence of the Hurrians already in the
Old Hittite period.!'3 And the third opinion proposes that there were two disconnected
traditions. Their centers were situated in Syria (including the land of Kizzuwatna) and
western Anatolia respectively.!'* It is impossible to give preference to one of these
theories within the framework of the present research, but the discussion above shows
that the development of the nakkussi-rites had its own direction and was detached from
the evolution of substitution rites in Ancient Anatolia.

The ritual practices referring to the nakkussi-animal cannot be added to the corpus
of the substitution rites. The terms nakkussi- and tarpassa- are strictly independent
from one another in Hittite-Luwian rituals. They mark different rites, which probably
developed in distinct traditions, despite the fact that they could be used in the same
rituals and serve similar purposes.

THE PLACE OF SUBSTITUTION RITES IN HITTITE-LUWIAN RITUALS

This section is dedicated to the structure of the Hittite-Luwian rituals and the role of
the substitution rites in these performances.!!> Moreover, since rituals are constructed
for a particular goal, it is important to understand how the substitution rites contribute
to such goals.

The Hittite-Luwian rituals are designed against impurity that oppresses the ritual pa-
tron. The emergence of impurity in a human body could be the result of the patient’s own

107 1n the texts of the Mastigga tradition the nakkussi-animals are also given to the Old Woman as a

payment for the performance of the ritual (Miller 2004, 92-93).

108 See ARET XI 1119 —ii 7and ARET X121 7 —21 (Zatelli 1998, 254-255).

109" See the inscription of king Barrakib for king Panamuwa II (Tropper 1993, 129-130).

110 Kiimmel 1967, 192-193. Gurney 1977, 51.

11" Haas 2003, 134-138.

12 Miller 2004, 466-467.

113 Taracha 2000, 212.

114 Melchert 2003, 235-236; Mouton 2014, 573-576.

115 The structure of the Kuwattalla tradition can be reconstructed on the basis of its partial parallelism
with the Mastigga tradition, although their possible differences should be taken into consideration.
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actions!!6 or the bewitchment caused by the sorcerer,'!” who can be either a human or an
evil spirit. Thus, the rituals against impurity should have two basic goals: to purify the
patient and to destroy the cause of his/her pollution. The Hittite-Luwian traditions include
both kinds of rites, while their positions in the ritual structure may be culturally-specific.

Besides the substitution rites, the Hittite-Luwian rituals contain a wide range of
purification rites. The remaining purification rites use different types of ritual carriers,
such as the taluppi-lump, which appears in both Puriyanni and Kuwattalla traditions,
the tissatwa-tool and a pot with vegetable soup, which are used only in the rituals of the
Kuwattalla tradition. The nakkussi-rites are used in both traditions and also belong to
the purification rites. Various rites connected with water are included in the range of the
purification rites as well.!!8

Different types of rites were used for destroying the patient’s enemy, who caused
his bewitchment. The sorcerer’s actions could harm the patient in two ways: either by
causing his impurity and depriving him of the support of his gods, or by provoking his
illness.!'? The potential enemies are mentioned many times in the curse formulae of the
Puriyanni and Kuwattalla traditions, while their rites avail themselves of various figurines
to represent them. These can be either anthropomorphic sculptures or clay models of
hands and tongues, which reflect two kinds of the bewitchment, one accomplished with
spells and the other with gestures. As was previously argued, the homeopathic magic is
used in Frazer’s view for attacking the enemy,!2? and this point is supported by the data
of the Hittite-Luwian rituals.

Puriyanni’s ritual of purifying the house features a rite of cutting off figurines.
Two ritual gestures are associated with it. First, a figurine is waved above the patient’s
head and then the rope that connects it is cut in hope that the negative substances will
be separated from the ritual patron and his deities in the same way.!?! There are two
possible interpretations of the functions of these dough figurines: they represent either
ritual carriers for the patient’s miasmas'?? or the evil nakkiu-spirits.!?3 In the first case
we are dealing with just another purification rite, but the second interpretation makes
it a homeopathic rite for attacking the evil spirits, which harm the ritual patron. What
follows is the withdrawal of the negative things from the house by means of a scapegoat,
and then the purification of the house and the patient with water.

The rites for the destruction of the patient’s enemy appear in the Kuwattalla tradition
as well. Thus, the Old Woman holds two dough figurines before the Sun-God and asks
him to protect the ritual patron from his enemy, whether it is a human being or an evil
spirit.!2* The tablet on which this rite is described contains an incipit paragraph in its

116 yakubovich, Mouton 2023b, 310-312.

117 Mouton 2010, 515.

118 Qee, for example, the rites of sprinkling the patient and his house with salt water, which appear in
the Puriyanni tradition (KUB 35.54 rev. iii 12-16).

119 Mouton 2010: 519.

120 See section 2.

121 Waving a dough figurine above the patient’s head is mentioned in KUB 35.54 obv. 6'-7"; KUB 35.55
rev. iii 3'—4'". The rope that is used to attach the dough figurine occurs in KBo 22.137+ ii 10; IBoT 3.96+
obv. ii 8; KBo 39.181(+) obv. ii 7"— 14".

122 yakubovich, Mouton 2023a, 28.

123 Yakubovich, Mouton 2023a, 34-35.

124 KBo 29.3+ obv. ii 15-29.
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beginning. Thus, it is the first tablet of the series, which is why we can propose that this
rite was placed toward the beginning of the Old Woman'’s ritual actions.

In a later version of the Kuwattalla tradition, the Old Woman takes copper nails
and nails with them the liver and heart of a sacrificial animal. Then she states that they
represent models of the enemy’s liver and heart. So, the enemy is stricken back with this
spell and cannot harm the ritual patron any longer.!?

A partly similar rite of nailing down the nakkiu-spirits is also included in the
Kuwattalla tradition.!2° It is a homeopathic rite, which is directed not at the unspecified
enemy, unlike the previous one, but at the otherwise known evil spirits. The Old Woman
takes twenty nails of bronze, twenty nails of some other material and thirty pegs of
wood. She nails down the nakkiu-spirits with those implements and pronounces a
Luwian incantation mentioning the Sun-God.

In addition, nailing down (Hitt. katta tarmai-) negative substances is mentioned twice
in the Mastigga tradition.'?’ In the first rite the Old Woman nails down seven clay tongues,
which symbolize the evil speech. Then she utters a Luwian incantation and places them
into the hearth.!?8 Another rite of pegging is located at the end of the same Mastigga
ritual. The Old Woman pounds seven copper pegs into the earth and pronounces a Luwian
incantation, which orders the mouths and tongues to be pegged. In both cases the rites of
pegging down the evil substances are followed by purification rites.

On the whole, a number of rites found in the archives of the Hittite capital are directed
against the bewitchment of the patient. Although they belong to a variety of religious
traditions, their aims are broadly similar. During the purification the patient should be
freed from the bewitchment, but before this happens, he should strike back at the enemy,
not letting him or her repeat the attack. This is why a ritual practitioner should ideally use
both contagious and homeopathic rites in the course of the same ritual.

For example, the Arzawa ritual of Alli (CTH 402) begins with constructing clay
models representing the sorcerer or sorceress that harmed the patient. The Old Woman
should transfer the bewitchment of the ritual patron back to the sorcerers.!?? On the
fourth day of the ritual the practitioner purifies the patient with the faluppi-object made
of pistachios and soap (§29). Despite the fact that the bulk of AllT’s ritual is devoted to
transmitting the impurity back to the sorcerers, it includes a rite that purifies the ritual
patron at the very end.

The ritual against Ziplantawiya (CTH 443), who is accused of bewitching her
brother king Tudhaliya I, contains incantations, which proclaim that “the evil tongues”
initially made to harm Tudhaliya should now hold Ziplantawiya.!3? This rite is directed
at the appeasement of the annoyed gods and proclaiming well-being for Tudhaliya, his
wife Nikkalmati and their descendants.!3! Although it does not mention the purification
rites in its preserved part, the rites for striking back at Ziplantawia are followed there by
the rites for entrusting well-being to the royal family.

125 KUB 35.81(+) rev. iv 311",

126 KUB 35.13+ r.col. 1'-21".

127 Yakubovich, Mouton 2023a, 87.

128 Miller 2004, 72.

129 Collins 2022, 33-37.

130 Kassian 2000, 24-33, 3641, 58-61, 66-67, 72—73.
131 Kassian 2000, 35, 43-47, 60—63, 64—65.
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Summing up, the homeopathic rites for destroying the enemy or negative substances
affecting the patient are presumably located in the beginning part of the Puriyanni
tradition. They are mentioned twice in the beginning and in the end of various versions
of the Kuwattalla tradition. The structure of the rites attributed to Kuwattalla is not as
clear as that of the Puriyanni tradition, but the comparison with the Mastigga tradition
helps to reconstruct a sequence where the homeopathic rites are followed by the
purification rites. Thus, one can conclude that purification from contagious substances
typically follows striking back at the causes of impurity in the Hittite-Luwian rituals.
At the same time, the purification rite(s) could be repeated two or more times in course
of the same ritual. In a such way, the Hittite-Luwian rituals represented complicated
structures, which involved both homeopathic and contagious principles of magic. The
substitution rites belonged to their building blocks.

6. CONCLUSION

The following conclusions were drawn during this investigation of the substitution
rites in the Hittite-Luwian rituals. The substitution rite belongs to a broad category
of the contagious rites and consists of three sub-rites: establishing the equivalence,
transferring impurity, expelling the substitute. The substitute is designated by the
Luwian term tarpassa-.

Both animals acting as ritual carriers and clay pots can be called farpassa- in the
Hittite-Luwian rituals. A wooden figurine functions as a substitute for the ritual patron
in the Puriyanni tradition and is endowed with a more important role in the ritual than
was previously supposed.

The Kuwattalla tradition displays parallels with the Hittite compositions featuring
substitution rites. Thus, the term tarpassa- denotes a substitute in the Prayer to Lelwani
for the Recovery of Gassuliyawiya (CTH 380). Two kinds of substitutes are mentioned
in the texts of the royal substitution ritual (CTH 421): the upper substitute for the gods
above and the lower substitute for the gods of the Netherworld. In the broken context
of one rite of the Kuwattalla tradition the substitute has a definition “of the supreme”,
which implies that it is a Luwian term for the substitute for the upper gods. At the
same time, the Luwian term “equal” is used in the same paragraph as the opposite of a
substitute, whereas the parallel passages from the Hittite texts mention equality between
the patient and the substitute.

The scapegoat rites featuring a nakkussi-animal, which can be a sheep or a goat, do
not belong to the substitution rites, but use partly similar practices. Their analysis has
shown that the impurities of the patient, which contaminated the nakkussi-animal, are
further transferred to the bread that should be fed to the evil spirits in the Kuwattalla
tradition. The feeding of the nakkiu-spirits with the impure bread echoes the conjuration
from the TauriSa tradition that describes different spirits consuming substances that
represent them. After the transfer of the impurity to the bread an animal can be consecrated
to a god or given to the ritual practitioner as a payment. At this point, the ritual carrier is
freed from the patient’s miasmas and thus no longer dangerous. Therefore, the adjective
Saknuwant(i)-, which describes the sacrificial animal, must have positive connotations
and reflect the dignity of the offering.
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In the structure of the Puriyanni and Kuwattalla traditions, the substitution rites are
grouped together with other purification rites, which normally follow the homeopathic
rites. Although the substitution rites play a more modest role in the Hittite-Luwian
rituals than in the Hittite royal substitution rituals, they are still important for purifying
the ritual patron from the miasmas.
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[TOAMEHHBIE OBPAZIbI U OBPAJIbI KO3JIA OTITYIHEHU A
B XETTO-JIVBUUCKHUX PUTYAJIAX

B.A. lIBanos

Mocxoseckuii 2ocyoapcmeennwiti ynugepcumem um. M.B. Jlomonocosa, Mocksa, Poccust

E-mail: v.v.a.ivanoff@yandex.ru

3anncaHHble KIMHOMNCHIO HA TIIMHSHBIX TaOMMIKaX XETTO-TyBHHCKHE PUTYaJIbl, TPUHAMI-
nexammue k Tpaaunusam [ypusunu u Kysarramns! (CTH 758-763), Ha3BaHHBIM 110 UMEHAM UX
aBTOPOB, COCTOSAT M3 MHOXKECTBA 00JIEE MEITKUX OOPS/I0B, B UNCIIO KOTOPBIX BXOIST TAKKe ITO/-
MEHHBIE 00psIIbI U OOpsIIIBI KO3/1a OTIyIeHUs. [1oMeHHbIe 00psAbI 3aKIIOYaNCh B TIepeMe-
IIEHNH HEYHCTOTHI C 3aKa34MKa PUTyalsla Ha )KMBOTHOE WJIM HEOAYIIEBIEHHYIO (GUTYPKY (3ame-
CTHTEJIS) C TIOCJICTYIONIMM €r0 YHUUTOKEHUEM. TepMUHOJIOTHSI XETTO-TyBUHCKHUX TOJIMEHHBIX
00psIIOB UMEET MapauIeH C XeTTCKIMH IapCKUMu ToaMeHHbIME putyartamu (CTH 419-421) u
MonuTBO# 3a napesny ["accynusisuro (CTH 380). OOpsiapl KO37I0B OTIYIIEHHST UMEIOT CXO/ICTBA
C MOZIMEHHBIMH O0PSAaMU, HO 3TH JIBE KaTETOPUH HY>KHO paccMaTpuBaTh pas3aenbHo. [Ipeacras-
JICHHBIN B MCCIIEIOBAHUM CHCTEMAaTHYECKUi aHaiM3 0Ops0B 000MX BHIOB MO3BOJIMII IPHUATH
K HOBBIM MHTEPIPETAIMSIM XCTTO-IyBUHCKHX PHUTYaNOB. Tak, MJIOXO COXPAaHHMBIIMICS Maccax
n3 Tpasunuu KyBartauibl, yIOMHUHAIOMINI «BEPXHHUX 3aMECTHUTEINCH», MOXKHO OOBSICHUTD C T10-
MOIITHIO TTapaUIeIH U3 XETTCKOTO Iapckoro nmoamenHoro putyana (CTH 421), toe pa3abie BUIBI
3aMecTuTeNel ()KUBbIE M HEOMyIIeBIEHHbIC) PeTHa3HAuSHbI JUIsl Pa3HBIX IpyIn OoroB: Hebec-
HBIX 00xecTB U 0oroB Ilog3eMHOTO MHUpa. YIOMSHYTHIA B XETTO-TYBHHCKUX pUTyasiaX o0psiT
KOPMJIEHUS AyXOB nakkiu- oTpakéH TeKCTe TyBHUCKOTO 3ar0BOpPA, IPUHAAJIEKAIETO K TEKCTaM
Tak Ha3piBaeMo# Tpanummm ropona Taypucer (CTH 764-766). Takxke Ha OCHOBE Tapajliein C
MonutBoii 3a napesny ['accynusisuto (CTH 380) aBrop mpuXxoauT K BBIBOAY, YTO NpHIIArarelib-
HOe Saknuwant(i)-, KOTOPBIM B pHUTyajax KyBaTTamisl omuckIBaeTCs MOcCBsmaemMoe 6ory ['po3s
JKMBOTHOE, JIOJDKHO OIIHCBHIBATH MTOJIOKUTEIBHBIE XapAKTEPUCTUKH KEPTBBI.

Knrouesvie cnosa: anatoauiickue peuruu, XeTTo-IyBUIHCKUE puTyansl, Tpagunus [lypusH-
HU, Tpaaunus KyBarasisl, MoAMEHHbIE 00PS/Ibl, 3aMECTHTEINH, KO3EN OTITYICHUS



