THE SEASONAL PATTERN IN THE LEGEND OF AQHATU

Johannes C. de Moor

1. IsTRODUCTIOYN

Among the many topics Oswald Loretz has studied in the course of his fruit-
ful career are the striking parallels between the Ugaritic Legend of Aghatu and
the Seasonal Myth of Ba“lu!. Doubtlessly these parallels can be explained inpart
by the circumstance that the author of the two literary works was the same: Ili-
milku the Shubanite, high priest of Ugarit?.

However, also the Legend of Kirtu was writtenby Ilimilku®and yet in this case
the number of correspondencies with the Myth of Baclu is significantly lower".
Therefore it is possible that Ilimilku included these references to the Seasonal
Myth into the Legend of Aghatu with some special purpose.

In the following pages the present writer hopes to demonstrate that this is
exactly what Ilimilku did. He deliberately wove a seasonal pattern into the Legend
of Aghatu ou£ of his conviction that life on earth revolves according to a cir-
cular pattern that had been laid down by events in the pristine age of mythS®.

It is apleasure to dedicate this contribution tomy friend Oswald Loretz who,
with Manfried Dietrich, has furthered Ugaritic studies more than any other colleague
by his highly original publications and many stimulating initiatives. It is a small
tribute to the man who accepted my Seasonal Pattern® for publication nearly two dec-
ades ago and whom I admire for his ability to keep faith in the recurrence of

spring when winter seemed endless.

2. THE CONCEPTION OF AQHATU

The Legend of Aghatu starts with an episode describing how king’ Dani’ilu serves
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the gods oblations® for seven consecutive days. Awaitinga divine response he lies
down in sack-cloth® to indicate his sorry state. It appears he desperatelywantsa
son. Through the intervention of his personal patron Ba“lu the head of the Ugaritic
pantheon Ilu eventually promises him the boy (KTU1.17:1.34ff.).

As a sure sign of the impending conception the Kathiratu, goddesses over-
seeing matrimonial happiness, arrive in the house of Dani’ilu:
KTU 1.17:11.26-27
crb.bbth.kfrt. The Kathiratu entered his house,

bnt hll.snnt. the daughters of Hilalu, the swallows.

So the Kathiratu took the form of swallows (snnt).Dani’ilu feeds the birds
during the seven days when conception was assumed to take place (KTU1.17:11.27ff.).
On the seventh day the Kathiratu depart from his house (KTU 1.17:I1I.39f.).

Is it possible to fix the date of the conception of Aghatu? The Swallow, or
rather, the Swift (dpus 4pus)'?, is a migratory bird arriving in Syria and Pales-
tine in April and departing in October or November. Swallows and swifts often seek
the proximity of man and were feeded in Antiquity!!.

The Canaanite New Year Festival started about the time of the autumnal equinox
(September 23 according to the solar year) and lasted for seven days'?. It seems
likelynow that Dani’ilu was sacrificing to the gods during the seven-daysof this
particular festival. Indescribing the conception of Aghatu Ilu uses almost the
same words that were used in connection with the sacred marriage riteson the New
Year Festivall®. Significantly, it was the task of the king to play the role of Ilu
in the sacred marriage rite. Therefore it is hardly accidental that Dani’ilu was
pondering his success as a progenitor during the seven days of the New Year Festival.

We know that in Israel the autumnal festival was still connected with ferti-
lity. According to 1 Sam. 1-2 Hannah, and also Elkanah (1 Sam. 2:20), prayed for
a son year after vear on this particular occasion. And just like Dani’ilu's wife
Danatiya, Hanmah became pregnant shortly after the festival, around the time of the
equinox (1 Sam. 1:20). According to Jewish tradition the seemingly barren women

Sarah, Rachel and Hannah conceived on New Year'“.
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So it would seemthat the seven days following the seven-day New Year were the
time when Dani’ilu begot his son, z.e. roughly about the beginning of October,
the time when the Swift begins to disappear. If Ilimilku wanted to found his nar-

rative on a seasonal basis, it was natural for him to start with a New Year.

3. BIRTH AND YOUTH OF AQHATU
Unfortunately the columns III and IVof the first tablet of the Legend of

Aghatu have been destroyed entirely. Inall 150-160 lines are missing. Probably they
contained an elaborate account of the birth, naming, blessing and early youth
of the boy. We only know that he was born in the tenth month'S after his conception,
Z.e.in the summer of year I. Because in columns V and VI Aghatu is a youngman al-
ready, able to handle a powerful composite bow, it may be assumed that at least
two decades were covered in a relatively low mumber of lines. Similar jumps are
attested in other works of Ilimilku and invariably the period he skips in such
cases is a round number of seven years®. Perhaps he counted three suchperiods

between the birth and adolescence of Aqhatu.

4. THE Bow

When the tablet KTU1.17 becomes readable again incolumn V, it is related how
one day Kotharu, the technician among the gods, comes along and is regaled by Dani-
iluand his wife. As a tokenof gratitude the god makes him a present of a wonderful
composite bow. Dani’ilunames and blesses the bow in favour of his son Aghatu (KTU
1.17:V.34££.) 7,

According to KTU 1.17:V.3f. Kotharu arrives ''on the seventhday' of some un-
known occasion. This suggests a situationnot unlike the one we found at the begin-
ning of the story. Between columnV and column VI of KTU1.17 only 20 lines are
missing’. Incolum VI the gods are dining with Aqhatu and (presumably) Dani’ilu.
It would seem, therefore, that Kotharu's visit to Dani’ilu wasnot accidental,
but was expected asnormal in the course of some sacrificial feast at which other gods
had also been invited. Is it possible to pinpoint the date of this seven-day festival?

The terms used to describe the entertaining of Kotharu strongly evoke passages
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of KTU 1.3:1. The three verbs 5°D'®, IgM?°, and §9y*' occur in this combination on-
ly in these two passages. Furthermore, the description of the banquet of the gods
in KTU 1.17:VI.3-8 closely resembles KIU 1.5:IV.12ff., but it is also close to KTU
1.3:1%%, Finally it has long been noted that “Anatu is referring to KTU 1.3:I in KU
1.17:V1.30-32.

Since KTU 1.3 must be regarded as the mythological prototype of the autumal
New Year Festival when Ba"lu's return from the Nether World was celebrated??, it
is not unwarranted to suppose that the seven-day festival we are looking for is
the New Year again. In that connection “Anatu's hints at revivification?" and the
counting of years?® become fully understandable.

Moreover, whenDani’iluis inviting the gods to the banquet, he is probably using
the very same words that were used in an Ugaritic liturgy for the New Year Festival 2%:
KTU 1.23:6
Lhm.blhm.” ay ""Eat of any bread,

w¥ty.bhmr yn ’ay and drink of any foaming wine!"

after which KTU 1.17:VI.2f. may be reconstructed:
KTU 1.17:VI.2f.

[27m. 2] m. [*ay)

[wsty.bhmr.yn].” ay.

The "foaming wine' (fmr) is the new wine prepared in the course of the New
Year Festival?’.

The intentional nature of the parallels between KTU1.17:VIand KTU1.3 is
corroborated by what follows. Compare KTU 1.17:VI.42f. to KTU 1.3:IV.54f., KTU 1.
17:V1.46-51 to KTU 1.3:V.5-8, KTU1.18:1.7-12 to KTU 1.3:V.19-25, and finally KTU’
1.3:V.27f. to KTU 1.18:1.16f. We are forced to conclude that Ilimilkuwanted to link
this episode of the Legend of Aghatu to the part of the Myth of Ba“lu corresponding
to autumn (KTU 1.3), starting with the New Year Festival. So after an unknown number

of years the story of Aghatuand Dani’ilu has returned to its point of departure.
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5. CANATU'S PROPOSAL

Unfortunately the passage describing C:Anatu's ultimate offer which Aghatuwas
unable to resist is broken. Probably her words should be understood as a formal pro-
posal of marriage?®®. The ""seven organizers" (ébc t’¢rk) Aghatu has tobring with him
are the groom's trusted friends who according to the age-old Oriental custom help
him to arrange the wedding party at the bride's home. For obvious reasons “Anatu can-
not allow this to happen at the house of her father Ilu. Therefore she pretends
to have eloped:
KTU 1.18:1.25-27

1 [tgrbn 1bt.]’aby "'[They should] not [come near the house of] my father!
ndt.’ ank [. 1’ aby] I have fled [from my father],
[ytbt.b’ab] im (1 am living in Abi]luma."

With regard to the seasonal pattern “Anatu's proposal is interesting because
in KTU 1.3 “Anatu makes herself up repeatedly and sings love-scngs (KTU 1.3:I.1-
3; III.1-6; IV.45f.). Among present-day Arab peasants autum is regarded as the
ideal time for weddings and love-songs are heard almost daily then??.

Between the preserved partsof KIU1.18:Iand KTU 1.18:IV a very large portion
of text is lost. The total number of missing lines may be estimated at 173. As
we shall see presently, Ilimilku wanted to correlate Aghatu's death with late
spring, the time of the year reflecting the death of the young rain-god Ba“lu.
Therefore it may be assumed that he used the intervening part of his story to
describe the activities of the pair during the winter. Did they build a home to-
gether, as Balu and “Anatu did according to KTU 1.3 and 1.1? We can only guess.
What we do know, however, is that Anatu urges Aghatu to go out hunting together:
Lk.tlk.bsd "Come! You should come to hunt!''(KTU 1.18:1.27), and ’aZmdk.._s[d] "I
shall teach you howto hunt!" (KTU1.18:1.29). Being a great huntress herself®®,
“Anatu is understandably eager to test the properties of Aghatu's magical bow.

The best time to go out hunting was the winter, when ploughing and sowing had
been finished. This is attested both by comparatively recent sources’®' and by the

c .
ancient texts themselves®?, In the part of the Myth of Ba lu corresponding to the


lk.tlk.bsd
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winter, Ba“lu seems to catch and/or prepare a young deer (%rk) onhis mountain Sa-
panu. He carves a haunch (n¥b) ora leg (’<&gb) of a doe (*aylt)’’. Lateronhe de-
feats the monstrous Yammu withamagical weapon furnished by the same Kotharu who
had provided Aghatuwith the magical bow (KTU 1.2:IV). So it would seem not un-
reasonable to suppose that the missing columns II and III of KTU 1.18 continued

to follow the pattern of the Myth of Ba“lu.

6. THE MURDER OF AQHATU

Already the very first broken words at the beginning of column IV seem to contain
an ominous reference to the episode of the Myth of Ba“lu relating the latter'sdeath:
KTU 1.18:1V.3
[ 1P utm.dr(qm] [ ]Jred lumps of two spans

which may be compared to

KTU 1.5:1.5-8

*ank.’ Zsp’ 2.’ utm drqm "I, however, will eat (you) in red lumps of two spans,
amtm.l yrt you will go down in two cubit chunks

bnp&.bn.’ im.mt. into the throat of Motu, son of Ilu,

bmhmrt.ydd.’ 11.5zr into the gullet of the Beloved of Ilu, the hero!"

Next we learn how Aghatu was murdered by a flock of birds of prey (n¥rm) dur-
ing the wedding dinner. Among the birds are d’<ym, a species identified as the Black
Kite, Milvus migrans®*. This bird was formerly seen in Palestine fromMarch to late
in autum, so this fixes the time of the murder of Aghatu ina relativeway - Win-
ter appears to be definitively excluded.

Some passages from the first two columns of the nexttablet help us to esta-

blish a more exact date. In KTU 1.19:1.16-19 “Anatu complains:

wbmt [7.] hms . srr "And through his]death the young ear of corn is parched,
pre. qz.yh the first of the summer-fruit droops?®,

8blt bglph the ear in its sheath."

The agricultural terminology employed in this part of the text isof a rather

technical nature. The verb AMS is not related to Arabic #MD ''to be acid'', but to
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Arabic #MS "to be roasted, dryup'’®

. The noun srr, if read correctly, should be con-
nected with Arabic sarar "ears of corn while the farina has not come forth into
them', or ''corn when the leaves become twisted, and the extremity of the ears be-
comes dry or tough, though the farina have not come forth into them''®’. Of course
this is anexcellent parallel to the underdeveloped ¥blt bGlph. Apparently the death
of prince Aghatu is causing an untimely drought, just as themortal illness of Kirtu
causes nature to suffer (KTU1.16:II1). The ears of grain are in danger of shriveling
up before they are ripe and the summer-fruit that only just has started to develop
already droops.

The only time of the year when this is possible in Syria is late spring, when
‘the sirocco, an extremely dry and hot desert wind, threatens to destroy the future
crops®®. The sirocco was a sure sign of death in Ugarit. In the Seasonal Mythof
Ba“lu the rain-god's abject surrender to the god of death is rationalized as an
act of concern for the crops:

KTU 1.5:11.5-7

k hre.zt Because he (Motu) was scorching®® the olives
ybl.’ars the produce of the earth

wpr cgm and the fruit of the trees,

yra®un.’ al’ iyn. b1 Ba“lu the Almighty feared him,
Etc.nn.rkb.erpt the Rider on the Clouds dreaded him.

On several grounds it is certain that this episode of the Mythof Ba“lu has
to be dated in spring*?.And just as two messengers come to Ilu, who is sittingon
the threshing-floor or a corn-field*!, so two messengers come to Dani’ilu, who is
sitting on the threshing-floor or a corn-field, to announce Aghatu's death (KTU
1.19:1.11f., 1I1.26-44). And just as hovering flocks of birdsarea signof the im-
pending death of Ba“1u (KTU 1.4:VII.S56f., as restored after KTU 1.8}, so hovering
birds of prey are a sign of Aghatu's death (KTU 1.19:1.32f., I1.56-I11.39).

The date we found for the murder of Aghatu is confirmed by several other

passages. Pughatu observes:
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KTU 1.19:1.29-31

[§cpm] bgrn.yhrb. [the barley] on the threshing-floor was drying up,
- - - -] vitw. [ - - -] wilted,
yhsp.” b [] k[rrm] the blossom of vi[neyards] drooped

Even if the restoration of 'barley' and 'vineyards'' is hypothetical, the
word '"blossom'’' is not. Again it points to spring, as does the circumstance that
the grain is still ripeningon the fields according to KTU1.19:11.13-25.

So Aghatu died in spring, just like his father's patron Baclu. I1imilku wan-
ted this correspondence to be noted for he makes Dani’ilu cry out:

KTU 1.19:1.40-46

crpt tmtr.bqz. "Let the clouds pour rain on the summer fruit,
tl.ytll lgnbm, let dew fall on the grapes!

5b° . 8nt ygrk.bcl Would Ba“lu fail for seven years?

trm . rkb “rpt. For eight the Rider on the Clouds?

bl.tl. Without dew,

bl rbb without drizzle,

bl ¥r°. thmtm. without surging of the two Floods,

bl pbn.ql.bcl. without the delight of Ba“lu's voice?"

This is an explicit allusion to the Seasonal Myth according to which Ba"lu
was confined to the Nether World for seven consecutive years (KTU 1.6:V.8f.).
During that period the soil became hard and cracked as a result of the severe
drought (KTU 1.6:IV.1-5; IV.12-15, cf. 1.19:1I.12ff.). Apparently Dani’ilu fears
that the catastrophe described in the myth will repeat itself in the present.

Finally the sorry remains of Aghatu are found, bewailed and buried in a
""grave of the earth gods" (KTU 1.19:III.5f., 20f., 34f., 40f.), exactly like
Ba“lu's corpse (KTU 1.6:1.16f.).

7. THE PERIOD OF MOURNING
The passage KTU 1.19:1V.8-11 is composed in apparent contrast to KTU 1.17:
I1.24-27. Instead of the joyful goddesses overseeing the conception of Aghatu,

professional mourners enter the palace of Dani’ilu to bewail him. However, where-
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as the former stayed for only seven days, the latter will remain for seven years.
Because normally a period of mourning lasted only seven days“?, Ilimilku's deep-
ly pessimistic message is clear enough: it is the tragic fate of man that his
days of sorrow easily outnumber his days of happiness (cf. Ps.90:15). At the same
time the prolonged period of mourning serves to emphasize the parallelism with

the Myth of Ba lu. The latter stayed away for seven years (KTU 1.6:V.8f.).

8. AQHATU'S RESURRECTION

According to the ancestor cult of Ugarit members of a royal family became
star-gods after their death*®. As "saviour-spirits" (rp’wnm) they were supposed
to rise with Ba lu from the Nether World on the New Year Festival“.

So when after seven years Dani’ilu sacrifices to ''the celestial beings" (called
Ymym)*® and 'those-of-the-stars' (dkbkbm), this may be interpreted asa first sac-
rifice to the spirit of his deified son (KTU 1.19:1V.22-25, cf. IV.29-31). This
hypothesis finds some support in the broken lines immediately following the de-
scription of the sacrifice:

KTU 1.19:1V.25f.
“1[n) yd [.] He praised [his] child,
[dn’ 1] “th.yd [Dani’ilu] praised his child.

The occasion is probably the New Year Festival again, an appropriate date
for a fresh start. The type of incense Dani’ilu is burning happens to beof a type
used for the rites of the New Year (cf.KTU 1.23:15). It reminds us of Dani’iiu’'s
hope, expressed on the first New Year described in this legend, that after his
own death he would have a son who would make his smoke rise from the earth (KTU
1.17:1,27f. par.)*®. Now it is the father who has to perform the ancestral rites
for his son - an absurd and tragical situation.

Next to this passage Ilimilku wrote a marginal note: ''The recitationof this
(passage) should be repeated'. Probably he meant to instruct the reciting priest
to extend the sacrifices of Dani’ilu over a period of seven days. In this way the in-

tended connection with the beginning of the legend would be evenmore explicit.
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Having praised his son Dani’ilu admits cymbal-players and anointed dancers
into his palace (KTU 1.19:1V.26f.). InKTU 1.108, a hynmn for the New Year Festival,
it is the spirit of the fqunder of the dynasty of Ugarit who is playing the cym-
bals among the anointed dancers. It would seemthat Dani’ilu is conjuring the spirits
here in connection with the New Year Festival, as has beennoted by Dijkstra“’.

A further confirmation of the date comes from Pughatu's reaction. Seeing her
father perform the rites she asks him to allow her to avenge her brother. In
asking his blessing she uses almost the exact words with which Dani’ilu had been
blessed long ago on the first New Year - how utterly painful!

KTU 1.19:1V.32f.
1 tbrkn.’ alk.brktm ""Please bless me, (that) I may go blessed,

tmrn.’ alk.nmrrt fortify me, (that) I may go fortified!"

KTU 1.17:1 34-36
ybrk [dn’i]l.mt.rp’i He (Ilu) blessed Dani’ilu, the Saviour's man,

yme. Gzr [mt.hJramy he fortified the hero, the Harnamite man

The allusion was certainly not lost to Dani’ilu, as appears from the wording
of his blessing:
KTU 1.19:1V.36-39

np¥.th{.] pg[t] thmt .mym. "(By) my soul! May Pughatu, who carries water on
her shoulder, live!

Zzspt.lécz- tl. She who scoops up dew from the wool,
ydct.hlk. kbkbm who knows the course of the stars,
*arh. hy.mh. may she travel smoothly!'*®

This doubtlessly echoes Ilu's blessing in
KTU 1.17:1.36-38
npé.yft.dn’il [mt.rp]’i ""(By) my soul! May Dani’ilu, the Saviour’sman, live!
brit.gzr.mt hrrmy (By) my 1ife! May the hero, the Harnamize man, (live)!
Carlh.mo.mp. [May he tr]avel smoothly!"
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It may be recalled here that this is the third time Ilimilkudraws a parallel
between Ilu and Dani’ilu (see sections 2 and 6). Just as the vicissitudes of
Aghatu dimly mirror those of Baclu, so Dani’ilu is a faint image of Ilu.

Further proof of the connection of this episode of the Legend of Aghatu
with the New Year Festival comes from KTU 1.19:1V.41-51. Here Pughatu disguises
herself exactly like “Anatu in KTU 1.3:11I, making herself red with the purple-
snail*®. Indeed she is mistaken for Anatu®®, sowe may assume that she succeeded
in killing the soldier (mhr) Yattupanu, the murderer of her brother. InKTU 1.3:1I
it is CAnatu who makes a massacre of soldiers (mhrm). We know with absolutecer-
tainty that in reality this was a sham combat enacted every New Year®!. At the
end of the battle the girl impersonating “Anatu performed the rite of the Rain
Bride, sprinkling herself with ''dew from the stars'" (KTU 1.3:1I1.38-41), anact
which would seem to lend special significance to Pughatu's standard epithets
(KTU 1.19:1V.37-39 par.).

In the three fragments belonging to the fourth tablet of the Legend of Aghatu,
we are led back to Dani’ilu’?who is still cajoling the saviour-spirits (rp’wm) to
celebrate the New Year Festival withhim. The spirits take the formof flocks of
birdsS?. Just as Ba“lu's descent into the Nether World was marked by the vernal
migration of birds, sohis return coincided with the appearance of flocks of de-
parting birds. During the festival the spirits are regaled with the first of the
summer-fruit, new wine, oxen, calves and lambkins®".

Dani’ilu is coldly comforted with the promise that he will be allowed to
kiss his boy once again, be it as a spirit (KTU 1.22:I1{IV].4).0Onthe seventh and
very last day of the festival Ba“lu concerns himself in the fate of Dani’ilu:
KTU 1.22:1[1Iv].25-29

mk b%b° [ymm.] Then, on the seventh [day],

[wyl]k.”al’ syn.b°1 Ba“lu the Almighty [cam]e,

[yqrb.bhn] t.r R[] (he approached] his friend [with merc]y:
*abyn. [dn’il.mt.rp’7.] "[Is Dani’ilu, the Saviour's man,] miserable?

gc lq.g2r mt.hrrmy) (Is the hero, the Harnamite man, c]rying?"


file:///yqvb

~

72 J. C. de Moor

With unbelievable cruelty the story-teller returns to his point of departure:
KTU 1.17:1.15-18

mk.bébc.ymm Then, on the seventh day,
ﬁﬂyqrb.bcl.b@nth. Ba"lu drew near in his mercy:

*abynm [d]n’il.mt.rp’< "Is Dani’ilu, the Saviour's man, miserable?
*anh.Gzr mt.hrnmy Is the hero, the Harnamite man, sighing?"

It is as if nothing at all has happened. '"What has been is what will be,
and what has been done is what will be done" (Eccl.l:9) - to this kind of pessi-

mistic wisdom Ilimilku must have felt great affinity.

9. CONCLUSIONS

The results of this investigation can be summarized as follows:
1. The number of close parallels between the Myth of Ba"lu and the Legend of Aghatu
is too high to be ignored as a key to the understanding of the two poems.
2. Ilimilku must have composed the Legend of Aghatu after he had completed the
tablets of the Myth of Baclu.
3. Ilimilku appears to have followed the seasonal pattern underlying the Myth
of Baclu fairly consistently in the Legend of Aghatu. Our findings may be sum-

marized as follows:

TABLETS YEARS SEASONS

1.17:1.1-11.25 I Autumnal New Year (Sept.)
1.17:11.26-46 I Beginning of October
1.17:1I-11I I Birth of Aghatu in Summer
(1.17:11-1Iv I-XX ? Early youth of Aghatu)
1.17:V-Vl XXI ? Autumnal New Year (Sept.)
1.18:1 XXI ? Autumn

1.18:1I-III XXI ? Winter

1.18:1v-1.19:1V.9 XXI ? Late Spring
(1.19:1v.10-17 XXI-XXVII ? Seven years of mourning)

1.19:1v.18-1.22 XVIITI ? Autumnal New Year (Sept.)
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4. Three times Ilimilku starts a new episode with a New Year. This festival
must have been the most important festival of the Canaanites of Ugarit.

S. Because the Legend of Aghatu contains allusions to both KTU 1.3 and KTU 1.
4-6, whereas allusions to KTU 1.1 and 1.2 may have been contained in the lost
columns of KTU 1.18 (see section 5), this is an argument in favour of considering
KTU 1.1-6 as belonging to one and the same series. The order in which the allus-
ions occur suggests that these tablets were read in the order KTU 1.3 - 1.1 -
1.2 - 1.4 - 1.5 - 1.6%%.

6. The cyclic principle of the ever recurring seasons was made a cornerstone
of Ugaritic religion in the Myth of Ba“lu. The Legend of Aghatu shows how this
worked out for man. It is his tragic fate that he always seems to end where he

began®®.
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2) Edge of KTU 1.4; KTU 1.6:VI.54-58; edge of KTU 1.17. The handwriting of KTU
1.1-1.6 and 1.17-1.22 is practically identical.

3) Edge of KTU 1.16 and identical handwriting of KTU 1.14-1.16.

%) Next to a number of standard phrases onemight mention KTU 1.16:VI.54-58 //
1.2:1.6-9.

5) For an attempt to evaluate Ilimilku's theology see EIJL de Moor 1986a].

6) EIJZ.deMoor 1971]. Although the seasonal interpretation of the Myth of Ba®-
lu met with vigorous opposition from various quarters (cf. [L.L.Grabbe 1976];
[L.L.Grabbe 1982]; [S.E.Loewenstamm 1980] ; [D.Kinet 1981]), the objections were
far from convincing and no feasible alternative was offered. See now [J.C. de
Moor 1987].

7) His status as a king follows from KTU 1.17:1.25 par, (he owns a palace), 1.17:
V.4=-8 par. (is acting as a judge), 1.20:II.7 and 1.22:I[IV].16f. (owns a "hall
of kings'").



76

8)
9)

10)

11)
12)
13)

14)
15)
16)
17)
18)
19)
20)
21)
22)
23)
24)
25)

26)
27)

J. C. de Moor

On the word ’uzr see [M.Dijkstra et al., 1975:[, 172€.

The Ugaritic word st designates a garb of coarse fabric, like the Hebrew 3aq.
In Arabic this particular cloth is called saydan so that we have to assume
assimilation in Ugaritic: from sidtu to stttu.

The identification of the species is beyond all reasonable doubt, see [H.B.
Tristram 1875], 204-208; [H.B.Tristram 1884], 82-84; [L.Koehler 1945], 36-38;
[L.Koehlet 1956], 13£.; [G.R.Dfiver 1955b], 131;[A.Parme1ee 1959], 184f. The
Swift is still called s®nanaw in Syrian Arabic as a synonym of Standard Ar-
abic hattaf, cf.[A.Barthélemy 1969].

See CAD S, 295;[F.S.Bodenheimer 1960]. 57f.
For the time being see [J.C. de Moor 1972].

Compare KTU 1.17:1.39-42 with KTU 1.23:51. It iscertain that these lines had
a function in the ritual because according to KTU 1.23:55-57 they were repeated
five times before the images of clie gods. See further [J.C.deMoor 1972], vol.
2, 17ff.

Babylonian Talmud, Rosh Hashanah, 10b-11b.

See for this literary topos [J.Siegelovd 1971], 32, n.21.
KTU 1.6:V.8ff.; 1.15:ITI.22ff.; 1.19:1IV.13ff.

With regard to the translation see [M.Dijkstra et al., 1975], 182.
KTU p.55, n.2 and p.56, n.l.

Compare KTU 1.17:V,20,3C to KTU 1.3:I1.3.

Compare KTU 1.17:V.19,29 to KTU 1.3:1.5.

Compare KTU 1.17:V.19,29 to KTU 1.3:1.9.

Compare KTU 1.17:VI.4f. to KTU 1.3:I.7f.

See [J.C. de Mcor 1972].

cf. [K.Sprork 1986], 1SLff.

With the Hittites the autumnal festival of the Weather-god marked the begzin-
ning of the year, cf. [H.Otcan 1957-1971] . According to KAR no.l74:Rev.III.
26 it is "Adad who measures the year' (for the root in connection with time-
reckoning see CAD M, 1,8 as well as Hebrew midddh). According to a late Greek
tradition of possible Canaanite origin Zeus (Baal) had received from Kronos
(E1) "all the measures of the whole creation", because it was he who was "the
originator of times", cf.[R.A.Rosenberg 1972], 108.

(J.c. de Moor 1972], vol.2, 17ff.

For the reasons spelled out indetail in [J.C. de Moor 1971], 75.78 as well as
in [P.van der Lugt et al., 197&], 13 on i1.199, /mr cannot be regarded as an
ordinary word for wine in Ugaritic, Phoenician and Hebrew (against EL.L.Grab-
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be 1976], 61)
M.Dijkstra et al., 1975] , 194f.
|:H Granqgvist 1935] , vol.2, 32-39.

She joins Ba luona hunt in KTU 1.10:11 and she is often the subject of the
verb SWD. See also her double Athtartu in KTU 1.92.

[G.Jacob 1897], 117f.;[A.Jaussen 1907], 282
For Ugarit: KTU 1.92 with [:J.C. de Moor 1986b:]. Furthermore 2 Sam 23:20.
KTU 1.1:V.5f., 18f,

[H.B.Tristram 1875],181;[G.R.Driver 19553],10. Like the Swift, this bird
still bears a very similar name in Palestine and Syria: heddye, cf. [C.Denizeau
1960],538.

The form y% should be derived from NHY G "turn sideways".
Cf.[R.Dozy 1927],\701.1, 322f.;[C.Denizeau 1960],123.
(E.W.Lane 1872], 1672.

[7.c. deMoor 1971], 175.

[R.Blachére et al., 1967—] ,vol.4, 2389 s.v.HRR: "any burning heat or torrid
wind (sirocco) you feel is but the breath of Hell".

(5.Cc. deMoor 1971],173f£f., 177,180,182, 187-89.

As soon as he hears the news Ilu scatters a sheaf of corn as a token of
mourning over his head, KTU 1.5:VI.14f.

Cf. ANET, 562a; Gen.50:10; Num.19:11f.; Job.2:12f.; Judith 16:24.
[_K.Spronk 1986], 397 under "stars'.
1d., 7bid., 145ff.

3mym should not be simply equated with common ¥mm. From a purely grammatical
point of view it is correct to say that the y probably denotes the genus, as
usual in Ugaritic. Compare the '"celestials" of the Greeks (IG 5(1) 40 Theo-
critus 25.5; 1 Cor. 15:40 (next to stars), 48; Phil., 2:10).

For the translation see [J.C. de Moor 1986¢] .

[M.Dijkstra 1979],209f. See also Ps;22:30 kl-d&ny-’rg "all the anointed ones
of the earth" parallel to kl-ywrdy pr "all those who have descended into the
dust".

Literally "may she travel marrow-like'". Cf. [V.Haas 1976],210 and Job 29:6.
[:J.C. de Moor 1968].
KTU 1.19:1V.51 ’agrtn.b’2t.bddk "She who hired us has come to your camp'.
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51) KTU 1.13:3-7 proves that this episode of the myth was actualized in the cult.
Exactly such mock battles took place during the Egyptian New Year (cf.:r_-J.F.
Borghouts 1986],18f.) and during the autumnal festival for the Hittite Weather-
god (cf.[O.R.Gurney 1977], 27,31,40).

52) Cf. KTU 1.20:11.7,

53) Cf.[K.Spronk 1986],164ff.

54) KTU 1.20:1.5; II.11; 1.22:1[IV].12-20.

55) Further arguments for this sequence now in [J.C. de Moor 1987}.

56) See [J.C. de Moor 1986a].



