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HOW TO BEWITCH SOMEONE: BEWITCHING TECHNIQUES
ACCORDING TO INCANTATIONS IN THE HITTITE
AND LUWIAN RITUAL TEXTS

Laura Puértolas Rubio

Summary

The purpose of this paper is to examine Anatolian religious discourses about witchcraft according to anti-witchcraft incanta-
tions in the Hittite and Luwian languages. The importance of this testimony resides in its uniqueness, given that no witchcraft
rituals have been preserved from the Hittite kingdom. Consequently, these anti-witchcraft incantations constitute the most
direct evidence about bewitching techniques. Through philological and contextual analysis, I will examine first the process of
bewitchment, for which there was a great variety of techniques available to the bewitcher. Examples include the manipulation
of anthropomorphic figurines representing the bewitched, rites of analogical magic, and curses. Second, I will address the dif-
ferent manners in which these anti-witchcraft texts describe witchcraft, showing the specificities of distinct local traditions and
the variety of the ways in which ancient Anatolians conceived of witchcraft.

1. INTRODUCTION

No witchcraft rituals have been preserved from the Hittite kingdom.! The available information about bewitching
techniques in Hittite Anatolia mostly comes, therefore, from anti-witchcraft ritual texts found in Hattu$a and dated
from the beginning until the end of the so-called Imperial Period (cz. 1400-1190 B.C.). Like most ritual texts, they
are composed of a combination of gestures and incantations. In this paper, I will focus on incantations recorded in
the Hittite and Luwian languages describing bewitching techniques. The importance of the anti-witchcraft incan-
tations not only resides in their uniqueness as a primary source, but also in the fact that they transmit Anatolian
religious discourses about witchcraft practices. Through the internal analysis of a selected group of incantations, I
will address some of the ways in which ancient Anatolians conceive of witchcraft.

This paper is structured in three parts, following the three main approaches by which anti-witchcraft incan-
tations counter bewitching techniques, which are: 1) Explaining the bewitcher’s acts; 2) describing the manner in
which the ritual expert returns the bewitchment against the bewitcher, and 3) quoting curses, usually against the
bewitcher. These three approaches, while distinct, often appear in combination, so that incantations are not always
easy to classify. Thus, this classification must remain a heuristic one for the sake of clarity.

2. ANTI-WITCHCRAFT INCANTATIONS [: DESCRIBING THE BEWITCHER’S ACTS

One of the most paradigmatic descriptions of a bewitching technique comes from the text of the substitution ritual
for the king Tudhaliya, which states the following:

1 A possible exception is the text of the ritual against the king’s enemy (CTH 417.1), where a kind of voodoo practice seems to be de-
scribed. Unfortunately, the text is barely preserved. A recent edition of this text can be found in Fuscagni 2016.
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60  Laura Puértolas Rubio

“[Since] a (hair from an) eyebrow, an eyelash (or a hair from the) beard was [placed|fixed] on Tudhaliya, (i.e.) a
figurine of a young man, (so that) it (has been) bewitched, it was handed over to [you], Sun goddess of the [E]
arth (...).”?

The bewitching technique described in this fragment follows the principles of voodoo.? First, the bewitcher places
some residue from the victim’s body on an anthropomorphic figurine representing the victim. This action serves to
identify the figurine with the one whose likeness it bears, but it is not enough to bewitch the victim. The key resides
in the handing over of the figurine to the Sun goddess of the Earth, who is the ruler of the Netherworld and the
dead. This action is expressed by the verb maniyahh- (CHD L-N, 163a; HEG 11, 119; HED VI, 44; Kloekhorst
2008, 553), emphasizing the placement of the victim’s figurine under the responsibility of this goddess, which may
be understood as a death sentence (Mouton 2019, 93-94). Therefore, to save the patient, the ritual expert has to
retrieve the figurine together with the victim’s body residues.* This ritual expert aims, in turn, to hand over the
figurine to the Sun god of Heaven and the upper deities,” in order to restore the natural order of the situation.

Other bewitching techniques widely attested in the Anatolian corpus are based on the principles of analogi-
cal magic. The next example from the ritual text of Samuha presents two sequences of analogical magic that deserve
our attention. In the first one, the comparison is made between the skins of an onion and a list of evil things which
will be wrapped around the temple:

“Afterwards, they give him an o[nio]n and, at the same time, he speaks as follows: ‘If someone spe[ak]s in the
presence of the deity in the following way: ‘Just as this onion (is) wrapped by skins, so that one (skin) does [n]ot
I[e]ave the other, let also evil and perjury, curse and impurity keep wrapped that temple like (the skins of) an
onion,’ now I have just peeled away this onion, [so that] I have only kept a kiki-stem. Likewise let him (i.e. the
deity) peel away the evil thing, the perjur[y], the [c]urse (or) the impurity (from) [the prese]nce of the deit[y]!
Let the deity and the ritual patron be pure from tho[se th]ings!’”*

In this extract, the bewitcher’s target is the temple and, consequently, the deity living in it.” Also noticeable is the
quotation of the bewitcher’s words. It is quite distinctive, and constitutes one of the most direct testimonies of a be-
witching action. The incantation seems to be pronounced by the bewitcher while holding an onion in the presence
of the deity, just like the ritual expert is doing now to counteract the bewitcher’s acts. The choice of the onion skins

2 [GIM*-aln=wa=kan ANA ' Tudhaliya ALAM LWUGURUS [ilnniri laplapi zamankur [...-an] éta nu=war=at alwanzahhan [nu tuk K]I-as
PUTU-i EGIR-pa maniyahhan éta (KUB 24.12+ ii 20-23; CTH 448.4.9.a; LNS; Taracha 2000, 88-89; CHD L-N, 167; Mouton 2019,
93). In the transcriptions, I apply the following conventions: i- or e- vocalism corresponds to the grapheme of choice in the tablet; the length
marker on a vowel indicates a scriptio plena; the use of voiced/voiceless variant of stops follows the grapheme; the transcription for the Sume-
rian uncountable plural follows the convention applied by Alice Mouton, who choses HA instead of HL.A, in order to attempt to introduce
a coherent system within French Hittitology (see, for instance, Mouton 2016; for the readings HA/HLA, see HZL, 259).

3 On this kind of bewitching technique, see Mouton 2010, 114-115. I have analyzed the role played by anthropomorphic figurines in
witchcraft contexts in my contribution to the 10th International Congress of Hittitology: “Men and Women in Wood: Representing Humans
through Anthropomorphic Effigies in Hittite Rituals.”

4 nu=kan waranza pahhienas has(sas ° Zal)ipuris kédas tarpalius arkammil=ya) : mamannaten EN.SISKUR=ma=wa=mu ALAM LWUGURUS
hastii [:] halhalzanan inniri laplipin zamantkur hassaz EGIR-pa pesten, “Burning (god) of fire, [Zallipura [of] the heart[h], accept (pl.) these
substitutes [and] (this) tribute but, from the hearth, give (pl.) me back the ritual patron, (i.e.) the effigy of the young man, (together with)
the bone, the halhalzana-body part, the (hair from the) eyebrow, the eyelash (or) the (hair from the) beard!” (KUB 24.12+ iii 10’-14’; CTH
448.4.9.a; LNS; Taracha 2000, 90-91; CHD L-N 138; Mouton 2010, 114).

5 KUB 24.12+ ii 2-3, 33-34, iii 8’-9’ (Taracha 2000, 86-91).

6 EGIR-anda=ma=(5)si luppiwashlar’*® pianzi anda=ma=kan kissan memai man=wa ANA PANI DINGIR-LIM kuiski kissan mem|[iskez]-
zi kas=wa mahhan suppiwashar’™ hurpastaz anda hilaliyanza nu aras aran arlha U|L tarnai idilauwanzi=ya NIS DINGIR-LIM=ya hurtai
papranna|nzlas=a ini E DINGIR-LIM Suppilwashan)as iwar anda hilaliyan hardu kinun=a kisa kin sulppiwlashar™® arha sippanun [n=an=$]
an katta 1 kikin dawanin kurkun idilu=ya uttar NIS DINGIR-[LIM hulrtais papratar ANA DINGIR-L[IM peraln arha QATAMMA Sippaid-
du nu DINGIR-LUM EN.SfSKUR=}/a apélz udd)anaz parkuwaés asandu (KUB 29.7+ rev. 36-41; CTH 480.1; MS; Gérke, Melzer 2016a,
§18).

7 Bewitched deities also appear in the ritual of Pupuwanni (Bawanypeck 2005, 273-289).
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metaphor, together with the use of the participle of the verb hilaliya- “to wrap” (HW? III/I1, 691b; HEG 1, 278;
HED III, 361; Kloekhorst 2008, 356) to depict the bewitching action, denotes the idea of witchcraft as a bond
that captures and constricts the victim.® This concept is reinforced by the verb rna- “to release, to leave” (HEG
ITI/1, 192; Kloekhorst 2008, 846) and the image of peeling away the bewitchment as the onion’s skins. The second
sequence of analogical magic compares the “evil things” with a cord that has been twined to the left. In order to
counteract the bewitchment, the ritual expert unties a cord to the right:

“If someone has do[ne] an evil thing, a perjury, a curse, or an impurity in the p[resen]ce of the deity, so that he
has twined it as a cord, it has been twined to the [I]eft o[f the cord]. It is I (who) have just untied it to the right.
Let the evil thing, the per[jury], the curse or the impuri[ty] not (be) in the presence of the deity nor in the ritual
patron’s body anymore! [Let] the deity and the ritual patron b[e] pure from those things!™

The symbolism of left and right in many traditions around the world in general and in the ancient Near East in
particular is well known (Nussbaum 1962, 161; Needham 1973; Guinan 1996; Wirth 2010). In view of the nega-
tive connotation of the left side, to turn something to the left may be connected to bewitching acts, whereas to turn
it to the right would have a positive meaning.'” Moreover, doing the same action in the opposite direction would
also have the aim of undoing the bewitcher’s witchcraft (Mouton 2010, 121). The choice of the verbs tarup- “to
twine, to join together” (HEG II1/1, 240; Kloekhorst 2008, 850) and /z- “to untie, to unbind” (CHD L-N, 1a;
HEG 1I, 1; Kloekhorst 2008, 509) emphasizes the opposition between the bewitcher’s gestures and those of the
ritual expert. Some scholars have compared these two sequences with the Mesopotamian Surpu and Maglii series
and with the Namburbi rituals (Goetze 1947, 319; Strauss 2002, 326; 2006, 205-208; Haas 2003, 340; 2007b,
110-111), which present the same analogies.'" Given the rarity of these kind of comparisons with the cord and the
onion in the anti-witchcraft Hittite corpus and their use in Mesopotamian rituals, Rita Strauss (2006, 205-208)
has suggested a Mesopotamian origin for these motifs.'”> However, at least one more example of this analogical rite
with the cord is found in the text of Allaiturahhi’s ritual against witchcraft,'® where the Old Woman unties a cord
in order to undo the bewitchment.'* The incantation preceding this gesture states:

“Whatever words the bewitching person uttered (and) twined, whatever (things) he spun, whatever (things)
he did in whatever place, the bewitching person did not (properly?) know that. He built the bewitchment like

8  On the idea of the bewitchment as a bond, see Mouton 2010, 120-121 and Puértolas Rubio forthcoming. This conception also exists
in Mesopotamian anti-witchcraft rituals (see Abusch, Schwemer 2011, 385 with bibliography).

9 man=wa AINA PAN|I DINGIR-LIM lkuiski idalu uttar NIS DINGIR-LIM hurtain papritar=(r)a ilyan] harzi n=at SU.SAR-as iwar
tarupta n=at AINA SU.SAR GlUB-laz taruptat am|mugl=at kisa EGIR-pa ZAG-az linun nu idilu ustar NIIS DINGIR-LIM] hurtain
papriltar)=(r)a namma ANA PANI DINGIR-LIM=ya lé ANA EN.SISKUR=ya=at tuékki=()si l¢ nu DINGIR-LUM EN.SISKUR=yz apéz
uddanaz parkuwaés aslandu] (KUB 29.7+ rev. 43-47; CTH 480.1; MS; Gorke, Melzer 2016a, §19).

10 See, for instance, the following extract from the ritual of Mastigga against a family quarrel that shows the turning to the left of the
curses and tongues as a way of destroying them: kuit=[wa=za=kan) kuit istarna hiirzaketten kinlun=a=wa) apus hirtaus EMER* PUTU-us
GUB-/[a wahnuddu)], “Whatever curses you spoke among you, [let] no[w] the Sun deity [turn] those curses (and) tongues to the lef[t].” (KBo
39.8 ii 1-3; CTH 404.1; MS; Miller 2004, 69; Mouton 2016, 386-387).

11 Surpu V/VI 51-57, 60-72, 87-92 (Reiner 1958, 31-32); Magla I1, 165 and V, 57-58 (Meier 1937, 19 and 36); Namburbi: Maul 1994,
text VIII.1.2, 82 and VIII.1.4, x+7.

12 Note that the same text of Samuha’s ritual includes a rite of sending away impurity on a boat, whose Babylonian influence has been
pointed out for instance by Strauss (2006, 201-204) and Schwemer (2013, 151). On the use of onions and cords in the Hittite ritual context,
see Haas 2003, 339-340 and 662-670.

13 'This ritual comes from Mukis, a kingdom of Northern Syria, so that the presence of the cord’s analogy in this ritual text is not in con-
tradiction with its possible Mesopotamian origin (Strauss 2002, 325; 2006, 205-206).

14 nuMUNUSSU.GI SU.SAR dii n=at GUB-la lii ZAG-na=ya=ar lai “The Old Woman takes a cord. She unties it to the left and she unties
it also to the right.” (KUB 17.27+ ii 37-38; CTH 780.IL.Tf01.G; NS; Haas 2007a, 17, 26-27; CHD L-N, 2a).
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a tower and he intertwined him like a cord. I oppose’® him. I have knocked down the bewitcher’s words like a
tower, I have untied him like a cord.”'®

The Old Woman admits that she does not know what bewitching techniques were employed by the bewitcher.
Therefore, she refers to the bewitchment in general when she compares it with a tower and a cord. We find again the
pairing of verbs zarup- “to twine” and /- “to untie” that shows the image of the bewitchment as a bond. Indeed, the
sentence “he intertwined him like a cord”, with the enclitic personal pronoun in the common gender, reveals that
the victim is the one intertwined with the bewitchment. The verb pippa- “to knock down” (CHD P, 269b; HEG 11,
613; HED IX, 77, Kloekhorst 2008, 676) stresses the physical character of the attack against the bewitcher’s words,
which will be completely destroyed like the tower."”

The next bewitching technique I will examine consists of speaking evil about someone before the deities.
Proof that the Hittites considered this action to be witchcraft is clearly provided by the following extract from the
text of the ritual against Ziplantawiya’s witchcraft:

“The evil (things) that she (i.e. Ziplantawiya) said against Tudhaliy[a], Nikalmati (and) their children, she
[m]ade tongues for them, she said [evi]] (about) them over to the Sun deity of blood (and) the Storm-god, so
that she bewitched them.”!®

The aim of this ritual is to pacify the Sun deity of blood and the Storm-god, who are angry with the king Tudhaliya
and his family due to the evil things that Ziplantawiya has said about them to those deities. Moreover, the text
explains that Ziplantawiya has made evil tongues, which are a widespread manifestation of witchcraft connected
with curses and harmful words." The following passage from a ritual text against “tongue lifting” also associates the
invocation of the deities with tongues:

“Whatever mort[al l]ifted the tongue before the deities, whoever invoked the deities against me, as this grass
(is) dry, let also his shape (and) his household in the same way dry out! Let the deities and the lords look at him
(with) evil eyes! Let him beget neither a son nor a daughter! Let his grain not grow!”?

The idiomatic expression lalan karp- “to raise the tongue” is quite rare. Giulia Torri (2004, 136-137) has stressed
that it is more than a metaphorical phrase and suggested that it means “to show the tongue” against someone else
with malevolence, rather than simply 0 speak bad words against a person.®' 1 agree with Giulia Torri (2004, 135),
who believes that this ritual represents an intervention against something more significant than mere slander or def-

15  For this translation, see CHD L-N, 287b.

16 UH_-naf UN-as kue uddar memiesket taruppiyat kue malkiyat kue éSSeista kuedani pedi nu apit=(t)a UL IDE UH._-nas UN-a8 nu UH_ -
tar AN.ZA.GAR GIM-an wetesket n=an ishaminan GIM-an anda taruppesket n=an=kan 1Gl-anda épmi nu UH _-nas uddir=set AN.ZA.GAR
GIM-an arha pippahhun ishaminan=ma=an GIM-an arba lanun (KUB 17.27+ ii 28-34’; CTH 780.IL.Tf01. G NS; Haas 2007a, 17, 206).

17 The Old Woman has previously created a tower with a clay vessel (KUB 17.27+ ii 25) and then she destroys it (KUB 17.27+ ii 35-36),
Haas 2007a, 17, 26. On the use of the verb pippa- in the context of military conquest or military attacks, see CHD P, 269b-270a.

18 nu idilu kue ITTI 'Dudhaliyla U | Nikalmati ANA DUMUMS=SUNU mémisket nu=imas EME™ [i5]ista n=us=kan ishanas "UTU-i
PIM-ni parinta [idallu memisker n=us alwanzahhisket (KBo 15.10+ i 18-21; CTH 443.1; MS; Gorke 2013, §3; Mouton 2010, 113).

19 On this technique, see Mouton 2010, 112-114. Reichardt (1998, 17) considers that “evil tongues” refers to a simple defamation and

that witchcraft is not involved. However, the ritual of Ziplantawiya cited above proves the contrary. Reichardt’s idea is abandoned by Mouton
2010, 112 and Hagenbuchner-Dresel 2010, 155-157.

20 kuif DUMU.LU. [U,-LUl=ya lalan DINGIRM®S-nai peran [Flarapta kuis=mu=(5)ian DINGIRM®-us EGIR-an uerit nu kis karianza
mahhan hatanza apel=(1)a emm E=ZU QATAMMA hédu nu=(5)si=(3)san DINGIRMES_ ;5 WWMES BET [T = =ya iddlu 1GI"-wa uwandu nu=za
DUMU.NITA DUMU.MUNUS /¢ hasi nu=(5)si halkis lé mai (KUB 17.28 ii 40-47; CTH 730; NS; Torri 2012, §2).

21 To support her hypothesis, she compares lalan karp- with the idiomatic expression Seknun UGU/sari pippa-; she also examines two
passages from Ullikummi’s myth (KUB 33.93+ iv 10’-11") and the “Tale of Appu” (KUB 36.60 iii 5-6) where this verb is apparently used to
express the real motion of the body part (Torri 2004, 136-137).
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amation (Mouton 2010, 111; contra Schwemer 2007, 269). The expression “to invoke the gods against someone”
points in this direction and recalls the ritual against Ziplantawiya’s evil tongues, where the connection with witch-
craft is clearly expressed. Additionally, the curse formula against the person who has “lifted the tongue” mentions
the “evil eyes,” one of the manifestations of witchcraft (Mouton 2009).

The reference to “speaking evil against someone” also appears in the ritual text of Ambazzi.** The aim of
the ritual is to treat two supernatural entities, Zarniza and Tarpatassa, who are attacking the patient (Christiansen
2017, §1).* Many of the incantations from this ritual text ask for the removal of the evil from the patient. I would
like to address one of these incantations in particular, which states:

“[P]ull [a]way from him the evil ‘pulling’. From (his) head, (his) hands, (his) feet (and) [a]ll (his) limbs. [Give]

it to the [e]vil [perso]ns, the enemies!”?*

The expression iddlu huittesSar “evil pulling” is found only in this text. HuittesSar is an abstract noun built from the
verb huittiya- “to pull” (HW? III/11, 672a; HEG 1, 272; HED 11, 343; Kloekhorst 2008, 349) and its meaning in
this context has remained uncertain until now. Several scholars consider it to be a pathology or a disease’s symptom
that would affect specifically the patient’s head, hands and feet (HW? III/11, 671b-672a; Unal 1980, 490 n. 98;
HED 111, 349; Rieken 1999, 384; Zeilfelder 2001, 253; Christiansen 2006, 136). However, Alice Mouton (per-
sonal communication 23/03/2018) has put forward a different interpretation, whereby “evil pulling” would refer
to the act of attracting a deity with an evil aim. Indeed, huittiya- expresses the physical action of pulling but also,
in a metaphorical sense, the idea “to attract” (HW? I1I/11, 672a, 675b; HED III, 343). We find an example of this
metaphorical use in invocation rituals, which serve precisely to attract deities.” The first element that is required to
support Alice Mouton’s hypothesis is a human origin of the evil. As I have already pointed out, this can be deduced
from a passage where the patient asks Alauwaima, another supernatural entity, to intercede in his favor before the
deities “if another has spoken evil before.”*® The human nature of the enemies can also be inferred from the expres-
sion iddlauwas (UNMES) harpanalliyas “the evil persons, the enemies”.”” Also, the ritual of Hebattarakki, on which
I will comment in the next section of this paper, constitutes an additional piece of evidence that an evil person can
provoke the attack of supernatural entities against someone. The method to do so is not described in Hebattarakki’s
ritual, but the evidence seems to suggest that to speak evil about the victim before the deities can be a way to do it.
It is also likely that, in order to speak before the deities, the first step would be to convince these deities to come,
probably with an invocation ritual. The expression idilu huittessar could refer to this practice. Finally, the fact that
the “evil pulling” is seizing the patient’s body does not necessarily mean that it is a disease. For instance, the ritual
against Ziplantawiya’s witchcraft shows that a manifestation of witchcraft as “evil tongues” can also seize the body
of the patient,” just like the “evil pulling” is doing in the above extract.

In Luwian incantations, deities also play a central role regarding bewitching techniques. The ritual of du-
paduparia provides one of these examples:

22 A critical edition and analysis of this text can be found in Christiansen 2006.

23 On these supernatural entities, see Christiansen 2006, 132-134.

24 [alrha=(3)si=kan idilu huittesiar [hu)ittiyali} SAG.DU-ir SUME-ir GIRMS- iz [h]imanter ""VUR-it n=at |id)alauwas [UN]M harpanal-
liyas [peski] (KUB 27.67+ i 19-22; CTH 391.1.A; NS; Christiansen 2017, §5).

25 See, for example, the invocation ritual for DINGIR.MAH and GUL-$e$ (CTH 484; Fuscagni 2017, §1).

26 [mlan peran idilu damais (memlai zik=az dal3|sus kuit (nu=mul=kan hamandas DINGIRM®-g5 [peran] assu memiski, “[1]f another
[spelaks evil before, since you (are) mi[glhty speak well (about) [me before] all the deities!” (KUB 27.67+ ii 66-69; CTH 391.1.A; NS;
Christiansen 2017, §28’). In this sense, see Christiansen 2006, 136-137.

27  KUB 27.67+i21-22, i 21-22 and iii 27 (Christiansen 2007, §5, §16” and §35’).

28  [ké] ild) dlauényMEHA @atgfddntef nu EGIR-pa Zi. [QAD]U DUMUMS=[S|U parkandu ser SAG.DU=ZU harkandu SA=SU genzu=set
(Klénus=set QATI=SU GIR"=8SU harkandu, “[These] e[v]il tongues (are) dried. May they hold back Zi(plantawiya) [toge]ther with [h]er
sons! Above, may they hold her head! May they hold her heart, her entrails, her [k]nees, her hands (and) feet!” (KBo 15.10+ Ro i 22-25;
CTH 443.1; MS; Gorke 2013, §4).
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“Whoever cur[se]d (and/or) was struck by the Sun deity, now let them flow (as) wi[nely, honied, oily (and) [...].
Let [that] [be]come oil (and) [honey], the manipulations,” the [perljury, [the curses], of the [d]ead (or) of the
livi[ng, of the mother (or) of the fat]her, of the brother (or) of the sist[er], § of the mountain-dweller (or) of the
des[ert-dweller, of the indiv]iduals (or) groupls, past (or) presjent.”*

I will focus on the verb tiwataniya-, which is a derivative of the name of the Luwian Sun-god 77war. Many transla-
tions have been suggested for this word (HEG II1/1, 398), among others, “to curse” (Melchert 1993, 230; Yakubo-
vich 2007-) and “to swear”, literally “to take the deity as witness” (Giorgieri 2002, 303). As Calvert Watkins (1993,
470) has pointed out, this verb has both a negative and a positive connotation. In this sense, Mauro Giorgieri
(2002, 303-304, 304 n. 15), following Carruba (1974, 153), considers that tiwataniya- can also be used to express
the negative effects on someone who perjured himself or was the target of a curse before the Sun-god, which fits
very well with this extract.

3. ANTI-WITCHCRAFT INCANTATIONS II:
RETURNING THE BEWITCHMENT AGAINST THE BEWITCHER

As noted in the previous section, the ritual text of Hebattarakki for a bewitched person provides one example of
the returning of the bewitchment against the bewitcher. After a list of paraphernalia, the Old Woman makes two
figurines of dough, places them on the patient’s shoulders, presses a mix of medicinal herbs and dough against the
patient and says:

“T have removed Agalmati (from) you. I have expelled Annamiluli from your head. I have [e]xtinguished the fire
in your head and made it burn in the head of the bewitching person. I have dispelled from you the odor of the
dog. I have burned as a fumigation the excrements of the dog, the flesh of the dog and the bones of the dog. §
Whoever turned them up (as) evil upon you, now I pull (it) out (from) you, throw it away and throw it (back)
upon the bewitching person.”!

The supernatural entities Agalmati and Annamiluli are mentioned only in this text (Van Gessel 1998, 7, 31),
so that their nature and their function are difficult to determine. Nevertheless, they have been interpreted as
demons personifying the bewitchment (Schwemer 2007, 267; Mouton 2010, 112) or even as miasma (Haas
2007b, 110). The mention of the fire in the head of the patient might indicate a fever that can be lit in a per-
son’s head as a result of a bewitching technique (Mouton 2010, 115-116). More difficult to understand is the
allusion to the “odor of the dog,”, which seems to be another manifestation of the bewitchment. Unfortunately,
it remains unparalleled in the Hittite anti-witchcraft corpus. In any case, the incantation clearly stresses that the
origin of all these evil things is a bewitching person. The verbs employed in this incantation are also noticeable.
They emphasize the motion of the bewitching action with verbs as $a7d pippa- “to turn up” (CHD P, 270b; HEG
11, 614 ; HED IX, 77) and pesSiya- “to throw” (CHD DB, 316b; HEG 1I, 581; HED IX, 27; Kloekhorst 2008,
670). On the other hand, the counterattacks are described with four other verbs (besides pessiya-) that introduce

29  For this translation, see Mouton, Yakubovich 2019, where other similar passages are also translated.

30 kuis hirutanilyattla tiwataniyatta [n)anum=pa=ata malddilinzi mallitinzi daininzi x[...|x-allanzi arsiyandu tain=ti=(y)[ata malli
ailyaru taparuwa [hirluta [tatarriyamna wwlalanteya hiitwallieya annieya titlieya ninieya ninasrileya) S lilahieya hlapirieya kuwarsasian
tiliyassaln puwatil nanun)tariyal (KUB 9.6+ 1 23-31; CTH 759.2; LNS; Starke 1985, 112; Melchert 2006, 296).

31  PAgalmatin=ta awan arba tittanunun ° Annamilulin=ma=ta=(k)kan (dupl. ®Annalumin=ma=[(d)du]) SAG.DU-az awan arha suwanun
ANA SAG.DU=KA=ma=(d)du=()san pahhur [Rlistanunun n=at=ian alwa<an>zeni (dupl. alwanzleni]) {ni} UN-5i SAG.DU-i warnunun
SA UR.GL=ma=()ta wariulan awan arha parhun SA UR.GL =ma salpas (dupl. salpan) UZU UR.GL Y"UGIR.PAD.DU UR.GL =ya sim-
isiyanunun (dupl. Simesenuln)) S n=us=du=(S)san idaluwatar kuis Sari pippas kinun=a=ta=(k)kan arha huittiyanniskemi n=ar arha pessiskemi
n=at=san Sari alwanzeni UN-§i pessiskemi (KUB 24.14 i 18-28; CTH 397.A; NS; with dupl. KUB 24.15+ i 17-26; CTH 397.B; NS; Gorke,
Melzer 2016b, §4-5).
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different nuances: the first meaning of tittanu- is “to install”. Therefore, awan arha tittanu- means “to remove
(someone) from (the place where he is installed)” (HEG III/1, 385; Kloekhorst 2008, 883). Suwai- is used in
legal contexts and can mean, among other things, “to divorce” and “to repudiate”. With the preverb arba its
meaning is intensified, thus meaning “to abandon” and “to expel” (HEG I1/V, 1220; Kloekhorst 2008, 795). For
its part, parh- means primarily “to chase, pursue” or “hunt.” It is also used to express banishment and, in mili-
tary contexts, “to attack” cities or lands (CHD P, 143a; HEG 1II, 451; HED VIII, 115; Kloekhorst 2008, 634).
These three verbs share the nuance of imposing upon someone else the action described either in a physical or
metaphorical sense. This notion is reinforced by the presence of awan, which serves to intensify the meaning of
the verb. Additionally, the Old Woman also uses the verb Auittiya-, “to pull” (with arha “to pull out”), which has
already been commented on in the previous section.

A different way of returning the bewitchment against the bewitcher, this time by the handling of a figurine,
appears in the ritual text of Alli from Arzawa against witchcraft:

“Whoever inebriated, bewitched this [mort]al, [now] I am completely removing [his] inebriation and I am
1732

inebriating [the bewitching person] by the figurines. Let the figurines seize [...]

The most remarkable element of this extract is the verb wiyanai-, which is clearly a cognate of wiyana-
“wine”, as pointed out by Liane Jakob-Rost (1972, 64) in her edition of the ritual text of Alli. The handling of the
wine by the Old Woman just before uttering this incantation® and the contents of the incantation itself support
the translation of this verb as “to inebriate” (Jakob-Rost 1972, 30-31 and 64; HEG IV, 564; Mouton 2016, 205).
The inebriation is placed in parallel with the bewitchment. However, the connection between witchcraft and in-
ebriation is not clearly expressed in the text. We know that someone can be bewitched by eating bewitched food,
as shows the ritual text of Ammihatna, which mentions bewitched bread and fat among the possible causes of the
patient’s impurity.** One possibility is to consider that in this context the wine used to inebriate the victim has been
previously bewitched. On the other hand, the link between the inebriation and the bewitchment could simply be
the harmful intent on the part of the one causing the inebriation. The myths of Illuyanka and Hedammu offer two
parallel examples for understanding the sense(s) in which “to make someone drunk” can be used with malevolent
intent. In the first myth, the goddess Inara invites the giant snake Illuyanka and his sons to a celebration, where
they get drunk. Then, Inara and Hapasiya (her human lover) take advantage of Illuyanka’s inebriation to tie him
up, so that the Storm-god can easily kill him.?> The myth of Hedammu is less well preserved, but it depicts Sausga
trying to seduce Hedammu in order to help her brother Tes$ub defeat him. One of the fragments from the passage
containing the seduction says that Sausga makes Hedammu drink, which strongly recalls the similar episode in
the myth of Illuyanka.* Finally, a fragment from a historical text mentions inebriation as a way of weakening the
enemy before attacking him.?” In view of these examples, it seems clear that inebriation may be used to debilitate
someone in order to make him manageable and vulnerable to further attacks.

32 [Ckuis kin) DUMU.LU.U]I().LU uiyanisket alwazahhisker |kinun=a=(5)si=kaln arha uiyaniskemi n=at=ian [(katta) UH_-an UN-arn]
ANA ALAMM wiyaniskemi [...]-e ALAM™ appandu (KBo 21.8 ii 12-15; CTH 402.I; MS; with dupl. Bo 3582(+) ii 6>-10"; CTH 402.F;
NS; Mouton 2016, 204-205).

33 KBo21.8ii 11 (Mouton 2016, 204-205).

34 (...) nlaima=()si NINDA-an Y21 alwanzabban kuiski adanna pdis; “(...) [o]r someone gives him bewitched bread (or) fat to eat.”
(KBo 5.2i 5-6; CTH 471.A; NS; Strauss 2010, §2). On the possible ways of bewitching drinks and food, see Mouton 2010, 115, who also

cites examples in Mari and ancient Greece.

35 KUB 17.5i6°-18 (Ricken et al. 2012, §9-12; Mouton 2016, 446-447).
36  KUB 8.66+ iii 6>-8 (CHD L-N, 446b; Siegelovd 1971, 58-59).

37 KBo 16.34, 7-8 (CHD L-N, 446a).
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4. ANTI-WITCHCRAFT INCANTATIONS III: CURSES

The last part of this paper is devoted to anti-witchcraft incantations that include curses against the bewitcher. The
first example comes from the dupaduparia ritual text and states:

“Whoever does evil to the lord of the rituals, let the deities break him away (like) reeds! Let them strike him
regarding (his) zesticles and let them place him under their feet!”*

The idea of being struck by a deity appears frequently in curses. These three violent actions, that is, to break someone
like a reed, to strike him, and to trample him, recall a passage of the Song of Ullikummi. In this passage of the Hurrian
myth, Kumarbi chooses the name of his son, Ullikummi, and determines his destiny as Tessub’s adversary. He wishes,
among other things, that Ullikummi might strike and trample Tes$ub, and break Tasmisu (Tessub’s twin) like a reed.”
Another example of a curse, in this case against a female bewitcher, is provided by the text of the ritual of Alli:

“Let the [b]ewitchment be [...] dukanzi! Let she (i.e., the female bewitcher) take it by (her) matrix! Let it escape
from the pig’s stick! Let it go back to its owner!”*

This incantation is connected with the previous paragraph of the ritual, where the bewitchment is to be trans-
formed into different pieces of clothing that the female bewitcher puts on her body.* I follow Craig Melchert
(1999), who considers that this sequence has a similar structure to the preceding paragraph. First, the bewitchment
is to be dukanzi, and then it has to be taken by the bewitcher’s reproductive organ.” The translation of the word
dukanzi suggested by Melchert (1999) is “cultivation, breeding”. Unfortunately, the interpretation of this sen-
tence remains unclear, due to the lacuna. The reference to the “stick” in the last part of the curse is interpreted by
Melchert (1999, 21) as an euphemism for “penis”. Thus, according to this suggestion, the female bewitcher is to be
raped by the bewitchment in the form, or the manner, of a stud animal. The choice of pig could be explained by
its unclean status (Melchert 1999, 22 n. 24).** Not only is the female bewitcher to endure a sexual assault, but the
aberrant nature of this attack will contribute to the humiliation of the hapless bewitcher. The intent of humiliating
the bewitcher is also present in the curse included in the last part of the following incantation from the text of the

ritual of Allaiturahhi:

“I have vanquished them, the bewitcher’s words. My words, [whi]ch (are) sup[e]rior, have vang[uis]hed them. I have
twice cast off [h]is word(s), (namely) the bewitcher’s witchcraft. I have spit upon them and I have trampled them
wi[th] (my) foot. ‘Let the donkey urinate (on) them! Let the ox defecate (on) th[em]! Let the mortal, who passes over
(them), s[plit upon (them)! Let th[em b]e spit, the wit[chcra]ft’s words and the bewitching person[...]".”*

38 kuis=tar malbhasaisanza EN-ya ddduwala anniti a=an DINGIRMS-inzi ibha natatta tatarhandu uitpanim=pa=an uiddindu
pa=du=(w)[aln annin patanza diwandu (KUB 9.6+ iii 25’-29’; CTH 759.2; LNS; Starke 1985, 115; Kloekhorst 2008, 838). I would like
to thank I. Yakubovich (personal communication by e-mail dating from 30/06/2018) for suggesting me the reading PA for pa=du=(w)|a]n.

39  KUB 33.96+ iii 16-25". Mouton 2016, 502-505. I owe this parallel to A. Mouton (personal communication 29/06/2018).

40  [nu allwanzata dukanzi x[...] édu n=an hasanit diu [(SA)|H=ma=as=kan “SGAG-az isparzasdu n=at EGIR-pa BELI =SU paiddu
(KBo 12.126+ i 20-21; CTH 402.A; NS; with dupl. KBo 59.6(+) i 20’; CTH 402.C; LNS; Mouton 2016, 196-197).

41  KBo 12.126116-19 (Mouton 2016, 196-197). Craig Melchert (1999, 20-21) has already pointed out this connection in his interpre-
tation of the curse.

42 This interpretation is also followed by Reichardt 1998, 140-141 and Mouton 2010, 118-119; 2012, 252; contra Jakob-Rost 1972, 23
and Haas 2003, 782.

43 On the conception of the pig as unclean, see Mouton 2004, 96-99. The exceptional sexuality of the pig is stressed in some Mesopotamian
texts (Cooper 1996, 51 n.16; Biggs 1967, no. 12). I wonder if this conception of the pig could also play a role in its choice for this curse.

44 tarubhun=at=za UH_ -nas uddar [kule uddfir Salr]azzi n=at=za ammel uddanﬁintef tarlhuler uttar=[Slet 2-e=pat UH -nas UH -tar pessi-
yanun nu:sjmalemn Ser allapahun n=at anda GIR-[it isparrahhun n=at=kan ANSE-as Sehurreskeddu n=altl=kan GU -us kammarsieskeddu
DUMU.LU.U  LU=ma=(8)san kuils] ser arha iyattari nu=(8)san Ser allllappahbiskeddu allappahhan=war=alt élsdu UIH -n)as uddar UH -
nas=(s)a UN-as [...] (KUB 17.27+ iii 8’-16’; CTH 780.I1.Tf01.G; NS; Mouton 2010, 119; Lorenz, Tas 2012, 120).
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The use of military vocabulary, as in the verb zarh- /taruh- “to vanquish” (HEG I1I/1, 157; Kloekhorst 2008, 835),
and the structure of the incantation are also noticeable. The use of the preterit in the first part of the incantation
may indicate that the following curse is a quote of the Allaiturahhi’s words (Mouton, personal communication
29/06/2018). These are the same words that Allaiturahhi previously refers to as “superior.” The Old Woman would
be stressing the superiority of her power of convincing the deities to attack the bewitcher.

5. CONCLUSION

Through this contextual analysis of Anatolian anti-witchcraft incantations, several important features have arisen.
The first remarkable element is the contrast between the vagueness of some descriptions of bewitching techniques
and the precision of others. The use of general terms and ambiguity allows for the consideration of all possibilities
when the ritual expert does not know the exact technique employed by the bewitcher. In other cases, the ritual
expert’s accurate knowledge of the bewitching action is much more suggestive. This level of knowledge could be
explained by the possibility that the ritual expert who counteracts witchcraft is the same individual who bewitches
under command. This suggestion, if true, would corroborate the hypothesis of the ambivalent role played by these
ritual experts, among whom is the Old Woman (Frantz-Szab6 1995, 2007; Haas 2001, 55; Mouton 2010, 108).
Another feature that is deduced from the texts is the prominent presence of deities in the bewitching process. De-
ities are the ones who validate any ritual act. Therefore, the proper and effective functioning of both the bewitch-
ment and the anti-witchcraft ritual depends on the approval of the deities.

In addition to the above features, the incantations that I have presented reveal several of the various ways in
which ancient Anatolians conceived of witchcraft. The analysis of the vocabulary and the different motifs appearing
in the incantations point to at least three conceptions:

1. Witchcraft is presented as a reversal of the proper order, a situation that puts the victim under threat of death.
The dichotomy between the Upperworld and the Netherworld serves as a scene to illustrate this idea. The an-
ti-witchcraft ritual aims to restore the previous situation and the natural order.

2. Witchcraft is also described in terms of control, manipulation, and restriction. The victim is wrapped and con-
strained by the bewitchment. He is also manipulated and weakened, remaining at the mercy of the bewitcher.

3. Frequently, witchcraft is conceived as a fight between the bewitcher and the contravening ritual expert for the
power to convince deities to act on his behalf. The descriptions of physical attacks, the use of military vocabu-
lary, and the aim of humiliating the adversary are examples of this.

In conclusion, although Anatolian anti-witchcraft incantations present many items in common, they also show a
wide variety of motifs. The coexistence of different cultural traditions in Ancient Anatolia is brought to light by the
richness of the witchcraft imaginary deployed in incantations.
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