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Introduction

This essay will explore the roles of cosmology and divination within ancient Mesopotamia and attempt to define the nature of their interlinked relationships. Nicholas Campion’s definition of a ‘cosmological worldview’ as ‘that set of ideas about the cosmos which reinforces, explains, or motivates cultural norms or processes’ will be followed.[footnoteRef:1] This definition explicitly encompasses a cultural perspective, highlighting that one group of human beings who share – as per Terry Eagleton’s definition of culture – ‘the complex of values, customs, beliefs and practices which constitute a way of life’ will not necessarily share the same cosmology as any other group of people.[footnoteRef:2] Culture and cosmology, then, will be taken to be irrevocably intertwined. David Brown has claimed that divination in ancient Mesopotamia existed as ‘the gods would, on occasion, impart information to humans through signs’, yes/no responses, or by providing ‘specific (unfalsifiable) information’ on future events.[footnoteRef:3] Divination, then, relies upon a cosmology which recognises at least one source of divine sentience both able and willing to communicate in with humans. Ancient Mesopotamia refers to a chronologically and geographically vast area.[footnoteRef:4] Campion has argued that ‘We cannot assume that the Mesopotamian worldview was a constant’, citing both the longevity of the period and the inconsistency in amount of extant sources across centuries as evidence for this conclusion.[footnoteRef:5] With this in mind, this essay will focus upon the relationship between two deities – Šamaš, the sun god, and Adad, god of storms and wind – and humanity as encountered in sources related to the reign of Ashurbanipal (reigned c.669-c.630 B.C.E.), a late Neo-Assyrian king of the Sargonid dynasty.[footnoteRef:6] Since its initial fruitful excavation by Austin Henry Layard in 1846, Ashurbanipal’s Library at Nineveh has held a significant role in shaping modern academic interpretations of ancient Mesopotamian life.[footnoteRef:7] Translating the thousands of currently-excavated cuneiform tablets is an ongoing task, leaving their contents and relationships with each other within the socio-political milieu of both Ashurbanipal’s reign and Mesopotamia’s wider history unfixed.[footnoteRef:8] Nearly half of his entire library catalogue appears to cater to this taste, suggesting significant interest.[footnoteRef:9] Ashurbanipal ruled Assyria directly, whilst other kings dealt with the day-to-day running of the wider Neo-Assyrian empire, including Babylon – initially held by Ashurbanipal’s brother, Šamaš-šum-ukīn, before an unsuccessful revolt.[footnoteRef:10] This essay will particularly explore: the underlying cosmology of Neo-Assyrian society, the roles of the gods Šamaš and Adad within both cosmological and divinatory contexts, divinatory queries (tamitūs) and one ritualistic vehicle for receiving a divine response (extispicy, ‘reading’ divine judgement in the internal organs of a sacrificial animal), and the act of interpretation (including its implications). [footnoteRef:11] [1:  Nicholas Campion, Astrology and Cosmology in the World’s Religions (New York: New York University Press, 2012), p. 10.]  [2:  Terry Eagleton, The Idea of Culture (Oxford: Blackwell, 2000), p. 35.]  [3:  David Brown, ‘Astral Divination in the Context of Mesopotamian Divination, Medicine, Religion, Magic, Society, and Scholarship’, EASTM, 25 (2006), p. 69.]  [4:  Brown, ‘Astral Divination’, pp. 70-2, extant written sources span approximately three millennia prior to year 0, whilst ‘Mesopotamia’ is from mesos ‘between’ and potamos ‘river’, and so is etymologically ‘the land between the two rivers’ of the Tigris and the Euphrates.]  [5:  Nicholas Campion, A History of Western Astrology, Volume 1: The Ancient and Classical Worlds (London: Continuum International, 2008; repr. London: Bloomsbury Academic, 2013), p. 37.]  [6:  Jeanette C. Fincke, ‘The Babylonian Texts of Nineveh’, Archiv für Orientforschung, no. 50 (2003/4), pp. 111-2. Neo-Assyrian’ is a term applied by modern academics studying the period, it was not used by Ashurbanipal or his contemporaries. In this essay it will be used to denote a time-period, rather than in a strictly geographical sense delineating between Babylon and Assyria as both were part of the Neo-Assyrian empire at this time. ‘Sargonid’ refers to Sargon II and his descendant rulers, including Ashurbanipal, Esarhaddon (Ashurbanipal’s father), and Sennacherib (Ashurbanipal’s grandfather, Sargon II’s son and successor). ]  [7:  Fincke, ‘Babylonian Texts’, p. 113.]  [8:  Fincke, ‘Babylonian Texts’, p. 113.]  [9:  Fincke, ‘Babylonian Texts’, pp. 124 on acquisitions from ‘Assyrian and Babylonian private scholars’ almost solely relating to divinatory texts, 130 for discussion and table showing divinatory text numbers in detail.]  [10:  Fincke, ‘Babylonian Texts’, p. 112.]  [11:  W.G. Lambert, Babylonian Oracle Questions (Winona Lake, IN: Eisenbrauns, 2007), p. 5. No equivalent word for ‘oracle’ or ‘omen’ exists in Akkadian or Sumerian, instead more specific words were given to each practice of divination.  ] 


Underlying Cosmology

The Enûma Eliš, an ancient Mesopotamian creation epic, presents a cosmogony with water as the initial formative substance: ‘the gods were created within’ the mixture of Tiāmat (saltwater) and Apsû (freshwater).[footnoteRef:12] This process of initially differentiated but necessarily mingling waters immediately situates divine creation within a geographical context where just such a mingling would be recognisable to human society – a context, Harriet Crawford has argued, which Mesopotamia exemplifies.[footnoteRef:13] For Crawford, the ‘curious physical characteristics of the Mesopotamian plain’ are such that repetitive cycles of water evaporation leave land salt-encrusted and in need of careful interaction in order to restore fertility.[footnoteRef:14] For life to flourish, the salt must be removed whilst the land flushed with a regular supply of freshwater – imagery analogous with that of Tiāmat and Apsû. That culture and cosmology developed both in tandem and as a response to natural stimuli appears probable, echoing Freya Mathews’s suggestion that ‘Cosmologies are not…pulled out of the air’ for ‘convenience’ but are rather ‘conditioned by many and various historical, environment, technological, psychological and social factors’.[footnoteRef:15] The cosmology of ancient Mesopotamians, by this logic, necessarily arrived from its surrounding waters. Life both sprang from and relied upon the respectful management of the Tigris and Euphrates rivers. Sennacherib, Ashurbanipal’s grandfather, described the feats of engineering involved in bringing water to Nineveh as part of a 164-line bull inscription.[footnoteRef:16] A contemporary tablet (K100) calls upon ‘the great gods’ to ‘curse with a harsh curse’ any of his descendants who might attempt to ‘[desecrate]’, ‘[dismantle]’, or ‘[divert]’ this canal-system, suggesting this infrastructure was significant enough to pre-emptively curse members of his own family over if it were disrupted.[footnoteRef:17] This language highlights that altering the flow of water would be viewed from both a posthumous royal as well as divine perspective as inadvisable. It will be argued that such a link between language and action – interpretation and reality – was crucial to both Neo-Assyrian cosmology and divinatory practices. [12:  Myths from Mesopotamia: Creation, the Flood, Gilgamesh, and Others, ed. and trans. with intro. and notes by Stephanie Dalley, rev. edn (Oxford: Oxford University Press, 2000), ‘The Epic of Creation’, tablet I, p. 233; Babylonian Creation Myths, trans. by W.G. Lambert, ed. by Jerrold S. Cooper (Winona Lake, IN: Eisenbrauns, 2013), ‘Enûma Eliš’, tablet I, l. 9, p. 51. The English translations of Dalley and Lambert will be referred to throughout and referenced accordingly.]  [13:  Harriet Crawford, Sumer and the Sumerians, 2nd edn (Cambridge: Cambridge University Press, 2004), p. 47.]  [14:  Crawford, Sumer, pp. 47-8.]  [15:  Freya Mathews, The Ecological Self (London: Routledge, 1991), p. 5.]  [16:  A. Kirk Grayson and Jamie Novotny, The Royal Inscriptions of Sennacherib, King of Assyria (704-681 BC), Part 2 (Winona Lake, IN: Eisenbrauns, 2014), ‘Sennacherib 46’, pp. 74 for provenance, 87-8 ll. 154b-156 for canal construction, 88 ll. 157-60a for using waterflow to bring fertility to Nineveh.]  [17:  Grayson and Novotny, Inscriptions of Sennacherib 2, ‘Sennacherib 153: K 100’, rev. 4b-9, p. 211.] 


The relationship between linguistic interpretation and creation is presented as significant in the Enûma Eliš: Tiāmat and Apsû mixed ‘When the skies above were not yet named / Nor earth below pronounced by name’ (trans. Dalley) and, equally, ‘When the heavens above did not exist,  / And earth beneath had not come into being’ (trans. Lambert).[footnoteRef:18] Looking at these two translations the link between naming and creation is so strong that the appear synonymously treated by Dalley and Lambert. An alteration from water to substantive form is apparent in Dalley’s translation: ‘Lahmu (and) Lahamu emerged’ from Tiāmat and Apsû’s watery mixture and had ‘their names pronounced’, whilst their children ‘Anshar (and) Kishar’ were not  ‘born’ until their parents had ‘matured’ to the point that they were ‘fully formed’.[footnoteRef:19] Lambert has translated using ‘formed and came into being’ rather than explicitly mentioning naming regarding Lahmu and Lahamu, and ‘created’ in place of Dalley’s ‘born’, yet the point stands that forming appears to have been viewed as a process of both linguistic and physical actualisation.[footnoteRef:20] As emergence from a liquid gives way to birth, so time is named and – there is an implication – so time begins, suggesting that the process by which a thing is named made it substantial and in some sense brought it into reality.[footnoteRef:21] This appears to perhaps be an earlier incarnation of the Platonic ‘ideal’ conceptual form which must be kept in mind whenever that concept is brought into reality – the ‘shuttle-ness’ of a shuttle, to paraphrase Plato’s example in his Cratylus.[footnoteRef:22] In Cratylus, Plato has Socrates argue that ‘a name…is an instrument of teaching and of separating reality’: where the vocalised name of anything must fit the thing which it is naming appropriately, and so only a skilled ‘lawgiver’ should take on the task of naming.[footnoteRef:23] That Socrates is tasked with assigning this skill to a ‘lawgiver’ is particularly pertinent when considering Neo-Assyrian divinatory practices as, following the persuasive argument presented by Scott B. Noegel on shared terminology and by Francesca Rochberg on shared formula, direct parallels may be drawn between Neo-Assyrian legal proceedings and divinatory practices.[footnoteRef:24]  [18:  Myths from Mesopotamia, ‘The Epic of Creation’, tablet I, p. 233; Babylonian Creation Myths, ‘Enûma Eliš’, tablet I, ll. 1-2, p. 51.]  [19:  Myths from Mesopotamia, ‘The Epic of Creation’, tablet I, p. 233.]  [20:  Babylonian Creation Myths, ‘Enûma Eliš’, tablet I, ll. 10, 12, p. 51.]  [21:  Myths from Mesopotamia, ‘The Epic of Creation’, tablet I, p. 233; Babylonian Creation Myths, ‘Enûma Eliš’, tablet I, ll. 10-13, p. 51.]  [22:  Plato, Cratylus, trans. by Harold North Fowler (LCL 167. Cambridge, MA: Harvard University Press, 1926), 389A(9)-390B(10) pp. 25-9.]  [23:  Plato, Cratylus, ‘a name is…an instrument of teaching and of separating reality’ 388C(8), p. 23, naming as the remit of the skilled ‘lawmaker’ 388D(8)-390A(9), pp. 25-9.]  [24:  Scott B. Noegel, ‘“Sign, Sign, Everywhere a Sign”: Script, Power and Interpretation in the Ancient Near East’, in Divination and Interpretation of Signs in the Ancient World, ed. by Amar Annus (Chicago, IL: The Oriental Institute of the University of Chicago, 2010), p. 147, the term ‘purussû’ used by diviners which legally refers to ‘legal decision’ or ‘verdict’; Francesca Rochberg, ‘Empiricism in Babylonian Omen Texts and the Classification of Mesopotamian Divination as Science’, Journal of the American Oriental Society, vol. 119, no. 4 (1999), p. 566, discussing the ‘lawlike appearance’ of ‘if/whenever x then y’ (protasis and apodosis) in divinatory texts.] 


Šamaš and Adad

Šamaš and Adad are described in K100 as the great judge of the gods who makes lig[ht] go forth’ and the ‘canal inspector of heaven and earth, lord of wind and lightning’ respectively.[footnoteRef:25] Both, then, were gods of phenomena related to light, bridging sky and earth: Šamaš as the sun could shine heat and light on all below him, whilst Adad steered light through storms as lightning and blew clouds to obscure or display the sun/Šamaš. Certainly, their roles as weather deities were observed to play a role in harvest yields: part of the Enuma Anu Enlil (‘When Anu and Enlil’) states that ‘If the sun is surrounded by a halo and a red cloud bank lies to the right: the storm god Adad will beat down the crops of the country’, whereas if the same clouds lie to the left ‘the enemy’s country’ will be so affected.[footnoteRef:26] A prayer against locusts, recovered from Nineveh, calls upon Adad as ‘canal-inspector’, ‘life of the land’, and ‘king of plenty’, reinforcing his relationship with crops and introducing an ability to keep them safe from pests.[footnoteRef:27] On one level, this attests to a knowledge that weather patterns were connected to crop yields, yet on a more divine-centric cosmological level it suggests that Šamaš and Adad were arbiters of human fate as they together controlled food supply and, by extension, both the length and quality of life of humans. Adad’s role as ‘canal inspector’ when read alongside his relationship with storms points to a deity who wielded as much control over the lives of ancient Mesopotamians as the sun-god, Šamaš. In one royal inscription of Ashurbanipal, these two deities are explicitly grouped as those who ‘declared [Ashurbanipal] exercising the kingship through their firm decision(s)’.[footnoteRef:28] This suggests that Ashurbanipal believed – or purposefully presented a belief – that Šamaš and Adad had the ability to make ‘firm decision(s)’ regarding at least one specific destiny – kingship. Jeanette C. Fincke has claimed that the legitimacy of the reigns of both Ashurbanipal and his father, Esarhaddon, relied upon the clear transfer of divine power into themselves as human vessels.[footnoteRef:29] Due to their shared cosmologies, ladders of divine legitimacy could be extended and, as Fincke has persuasively claimed, thus their ‘authority became detached from human legitimacies as well as inviolable’.[footnoteRef:30] This effectively created a cosmologically-legitimate divine descent through language.  [25:  Grayson and Novotny, Inscriptions of Sennacherib 2, ‘Sennacherib 153: K 100’, p. 210. In the Enûma Eliš, Enbilulu supervises canals (Myths from Mesopotamia, ‘The Epic of Creation’, tablet VII, pp. 269-70; Babylonian Creation Myths, ‘Enûma Eliš’, tablet VII, ll. 57-69, pp. 127, 129) but it has been shown that Adad also held this title. The authors denote Adad ‘well known as the divine…”canal-inspector” in A.R. George and Junko Taniguchi with a contribution by M.J. Geller, ‘The Dogs of Ninkilim, Part Two: Babylonian Rituals to Counter Field Pests’, Iraq, vol. 72 (2010), footnote 6, p. 89. Enbilulu is syncretistic with ‘Adad of Babylon’ in KAR142, rev. iii, l. 19 (quoted in: Thorkild Jacobsen, Toward the Image of Tammuz and Other Essays on Mesopotamian History and Culture, ed. by William L. Moran (Cambridge, MA: Harvard University Press, 1970), note 24, p. 339).]  [26:  W.H. van Soldt. Solar Omens of Enuma Anu Enlil: Tablets 23 (24)-29 (30) (Leiden: Nederlands Historisch-Archaeologisch Instituut Te Istanbul, 1995), 128f, ll. iii 66-7. ]  [27:  George and Taniguchi with Geller, ‘The Dogs of Ninkilim, 2’, ‘No. 4: K4456+5897+11709’, ll. 6 ‘[who] props up canal-inspectors, (such) as you’, 2 ‘life of the land’, 1 and 11 ‘king of plenty’, p. 89.]  [28:  ‘Q003710: Ashurbanipal 011’, trans. by Jamie Novotny and Joshua Jeffers, The Official Inscriptions of the Middle East in Antiquity (OIMEA) Project and the Royal Inscriptions of the Neo-Assyrian Period (RINAP) Project (2015-7), <http://oracc.iaas.upenn.edu/rinap/rinap5/Q003708/html> [accessed 15 July 2019],  l. i5]  [29:  Fincke, ‘Babylonian Texts’, p. 119.]  [30:  Fincke, ‘Babylonian Texts’, p. 119.] 


Human-Divine Communication

The earliest extant pairing of Šamaš and Adad is, according to Lambert, in a treaty from Ebla of c.2300 B.C.E. which – alongside the near-total lack of references to shared worship within Mesopotamia – has led Lambert to make a persuasive case that their shared divinatory capacity originated outside of Mesopotamia.[footnoteRef:31] By the Old Babylonian period (c.1900-1600 B.C.E.), their roles within divinatory practices appear distinct: the ‘Old Babylonian Prayer of the Divination Priest’, which explicitly asks for ‘truth’ through ‘the extispicy I perform’, calls upon Šamaš as ‘lord of judgement’ and Adad as ‘lord of ritual acts and of divination’ as a pair six times.[footnoteRef:32] Whilst the tablet this translation stems from was not recovered at Nineveh, the tradition it relates – linking Šamaš with judgement and Adad with the physical acts involved in divinatory rituals – appears prevalent in Ashurbanipal’s reign. Extant texts relating to extispicy and tamītus dating from – or collected and stored at Ashurbanipal’s Library during – this period call upon both deities in a similar manner.[footnoteRef:33] Extispicy was one way of garnering responses from Šamaš and Adad, whilst tamītus were the specific queries set before them.[footnoteRef:34] Extant tamītus dating – either by creation, copy, or collection – from Ashurbanipal’s reign range in subject vastly, encompassing: military campaigns from an explicitly royal perspective, as well as the health and personal safety of both men and women and the possible outcomes of childbirth.[footnoteRef:35] This suggests a broad scope for human-divine interactions within Neo-Assyrian society. That subjects like childbirth and illness – affecting many people, regardless of socio-economic status – were handled suggests that tamītus could be posed not only by kings nor even only by men, but by women also. Divination, then, appears to have been both embedded within society and inclusive – with neither gender nor social rank necessarily acting as barriers. However, the costs involved in some forms of divinatory practices – particularly extispicy, where sacrificing an animal as well as remunerating the diviner would be necessary – would likely prove prohibitive for less economically-secure individuals.[footnoteRef:36] Lena-Sofia Tiemeyer has described the ‘Queries to the Sun God’ as a ‘Neo-Assyrian development of the tamītu, concerned solely with matter of state’, elevating the status of the questioner to royal circles perhaps taking into account the cost of performing such rituals.[footnoteRef:37] The tamītus are formulaic, suggesting that the way in which diviners addressed the gods was – by the time these were written down – a codified and specialist exercise.[footnoteRef:38]  [31:  Lambert, Babylonian Oracle Questions, pp. 1, 3-4.]  [32:  Albrecht Goetze, ‘An Old Babylonian Prayer of the Divination Priest’, Journal of Cuneiform Studies, vol. 22, no. 2 (1968), ‘In the ritual act I prepare, / in the extispicy I perform / put you the truth!’, ll. 65-6, p. 27; ‘O Šamaš, lord of judgement, O Adad, lord of ritual acts and of divination’ is repeated six times in this prayer: p. 25, ll. 11-2; p. 26, ll. 26-7, 36-7, 44-5; p. 27, ll. 51-2, 55-6.]  [33:  Lambert, Babylonian Oracle Questions, p. 5. ]  [34:  Lena-Sofia Tiemeyer, ‘Prophecy as a Way of Cancelling Prophecy – The Strategic Uses of Foreknowledge’, Zeitschrift für die Alttestamentliche Wissenschaft, vol. 117, no. 3 (2005), p. 332.]  [35:  Lambert, Babylonian Oracle Questions, concerning royal military campaigns and the king’s safety ‘No. 5: K 2608+2633+3101b+3435’, ll. 1-50, pp. 70-3; concerning a man’s health and personal safety ‘No. 14: 79-7-8, 44; 82-3-23, 14 (+82-5-22, 567)’, obv. ll. 1-22, p. 97; concerning a woman’s health ‘No. 21: K 6802+8139’, rev. ll. 1-14, p. 118; concerning a woman’s personal safety ‘No. 21: K 6802+8139’, obv. ll. 10-18, pp. 117-8; concerning a husband hoping for a son ‘No. 12a: K 2370+10322’, obv. I, ll. 11-17, p. 90; concerning safety during childbirth ‘No. 12c: K 2370+10322’, rev. III, ll. 1-17, p. 91, and ‘No. 13: K 8156+10942’, rev. 1-7, p. 93.]  [36:  Campion, Western Astrology 1, p. 38.]  [37:  Tiemeyer, ‘Prophecy Cancelling Prophecy’, p. 332.]  [38:  Lambert, Babylonian Oracle Questions, p. 14.] 


Rochberg has claimed that liver models from Mari are ‘the earliest extant divination texts’, as they reference datable people and events from between the Akkadian (c.2300-2230 B.C.E.) and Isin (c.2000-1900 B.C.E.) periods.[footnoteRef:39] This sets both Neo-Assyrian divination as a whole – and the practice of extispicy particularly – within a longstanding context. Extispicy has been used by Piotr Steinkeller as an exemplar not only of ancient Mesopotamian future ‘prediction’ methodologies, but also as an entryway for modern scholars to gain insight into how ‘the nature of future itself’ was viewed.[footnoteRef:40] Steinkeller, recognising Rochberg and Noegel’s divinatory-courtroom parallel, has argued that the diviner performing extispicy accessed a nocturnal tribunal where Šamaš, Adad, and other divine representatives were together presented tamītus as cases.[footnoteRef:41] A ‘Diviner’s Manual’ translated by Steinkeller (via H. Zimmern) places extispicy as a nocturnal rite, offering times based on sunset and star-rise which would enable Šamaš to be free to offer judgement.[footnoteRef:42] It is Steinkeller’s position that Adad’s role was as a subsidiary to Šamaš as the latter ‘presided over the court and he alone had the power to predict the future’.[footnoteRef:43] This is a potentially problematic reading: if Adad was ‘lord of ritual acts’ whilst Šamaš stood as ‘lord of judgement’, the active engagement of both parties would be crucial. Without Adad’s continued observation of the ritual practices and words performed correctly, it seems unlikely that Šamaš could access evidence or pass judgement. Lena-Sofia Tiemeyer convincingly represents the Mesopotamian view of ‘fate’ as oppositional to the infallible, predestined order popularised by scholarship surrounding the same term in Ancient Greek sources: Šamaš and Adad do not appear to have been averse to ‘retrials’ brought about by apotropaic rituals, where fates could be negotiated and rewritten on a case-by-case basis.[footnoteRef:44] This view of the flow of fate as something to be shaped and navigated is reminiscent of water in canals – which, again, brings Adad’s skillset into sharp focus – as much as it is of language – where Šamaš’s role as shaper of linguistic judgements is clear.  [39:  Francesca Rochberg, The Heavenly Writing: Divination, Horoscopy, and Astronomy in Mesopotamian Culture (Cambridge: Cambridge University Press, 2004), p. 269.]  [40:  Piotr Steinkeller, ‘Of Stars and Men: The Conceptual and Mythological Setup of Babylonian Extispicy’, in Agustinus Gianto (ed), Biblical and Oriental Essays in Memory of William L. Moran (Rome: Editrice Pontifico Istituto Biblico, 2005), p. 12.]  [41:  Steinkeller, ‘Of Stars and Men’, p. 15.]  [42:  Steinkeller, ‘Of Stars and Men’, pp. 12-3, footnote 1(c).]  [43:  Steinkeller, ‘Of Stars and Men’, p. 15.]  [44:  Tiemeyer, ‘Prophecy Cancelling Prophecy’, p. 332.] 


The Act of Interpretation

The role of the diviner in Neo-Assyrian culture has been shown to encompass a bridging between the human and the divine, to be achieved through both the confines of ritualistic practice (extispicy, tamītus) and observation of unsolicited signs.[footnoteRef:45] Ultimately, however, both these rituals and observations require the same treatment: interpretation. As Piotr Taracha has argued, the manner in which teaching materials for diviners was collected – through observation and collection of ‘if this is observed then this occurs’ (protasis and apodosis) data – highlights a ‘conviction that the gods’ language remains unchanged’ and thus through ‘repetition of the same omen…the same result’ would occur.[footnoteRef:46] The ability to interpret what messages the gods send to humans, then, should be considered the key element upon which diviners relied. Interpreting the omen made the interpretation true, thus – in one sense – the act of reading and understanding the writing of the heavens actually, circuitously, wrote into the heavens the diviner’s understanding. This is hard to discuss, both grammatically and conceptually, but appears cosmologically possible. That Ashurbanipal himself found divination – and scholarship surrounding its forms – particularly significant has been persuasively argued by Fincke regarding the contents of Ashurbanipal’s library and Silvie Zamazalová, who has considered Ashurbanipal’s education using evidence from his correspondence together with an inscription for a stela.[footnoteRef:47]  [45:  Campion, Western Astrology 1, p. 38.]  [46:  Piotr Taracha, Religions of Second Millennium Anatolia (Wiesbaden: Harrassowitz Verlag, 2009), p. 145.]  [47:  Fincke, ‘Babylonian Texts’, pp. 121-3; Silvie Zamazalová, ‘The Education of Neo-Assyrian Princes’, in Karen Radner and Eleanor Robson (eds.), The Oxford Handbook of Cuneiform Culture (Oxford: Oxford University Press, 2011), pp. 314-20.] 


Divinatory practitioners, in the context of extant primary sources, appear to have undergone significant education, visible partly through the wide variety of extant sources presented as manuals.[footnoteRef:48] A text reconstructed by Lambert lists mastery of the ‘mystery’ of ‘oil on water’ and examination of ‘the tablet of the gods, the liver’, alongside knowledge of astrology and mathematics as accomplishments of diviners.[footnoteRef:49] This finds a direct parallel in the previously-mentioned stela inscription of Ashurbanipal, where he boasts that ‘Šamaš (and) Adad entrusted to me (the art of) extispicy’ alongside the ability to ‘recognize’ and ‘discuss’ ‘celestial and terrestrial omens’, ‘deliberate upon (the series) “(If) the liver is a mirror (image) of heaven”’, solve ‘complicated’ mathematical problems, studied Sumerian and Akkadian languages as well as antediluvian inscriptions.[footnoteRef:50] Diviners may have had to in some way prove descent from the antediluvian King Enmeduranki of Sippar, who is credited in multiple ‘Enmeduranki texts’ as the first human to receive the gift of divination directly from Šamaš and Adad, the role which Ashurbanipal both mirrors and appropriates in his stela inscription.[footnoteRef:51] The king whose first person voice is read in another ‘Enmeduranki text’ also claims this descent, pre-dating Ashurbanipal’s similar attempt to harness divine – and divinatory – legitimacy.[footnoteRef:52] That this king circumvented the gods themselves and instead chose Enmeduranki – himself chosen by Šamaš and Adad – as ancestor is potentially a crucial step in the ‘language equals reality’ argument pertaining to ancient Mesopotamian cosmology and divination. The name Enmeduranki translates as something like ‘the human bridge of secrets binding above and below’.[footnoteRef:53] Naming Enmeduranki as the forebear of diviners – and the first-person king – is, effectively, naming descent through a human bridge between humans and their gods through whom divine knowledge is passed. This personification solidifies the power of naming as regards creation, interpretation, and power which has already been discussed in relation to the Enûma Eliš. That this concept permeates texts relating to divinatory practices underlines creation-naming as an integral facet of both divination and cosmology during this period, a shared structure supporting both. Like Ashurbanipal’s legitimacy to rule, the power of invoking the divine legitimacy of Enmeduranki’s line lay in the assumption of the mantle of divine power accessed and driven through language. [48:  Fincke, ‘Babylonian Texts’, pp. 124, 130.]  [49:  W.G. Lambert, ‘Enmeduranki and Related Matters’, Journal of Cuneiform Studies, vol. 21 (1967), ll. 7-8, 13-4, and 16-7 for oil and liver divination and l. 18 for astrology and mathematics, p. 132.]  [50:  Zamazalová, ‘Education’, ‘L’, ll. 9, 14-18, p. 315.]  [51:  Enmeduranki is the seventh antediluvian king in: Thorkild Jacobsen, The Sumerian King List, (Chicago: The University of Chicago Press, 1939), col. I 25-9, p. 75 (footnotes pp. 74-5 on Enmeduranki as En-men-dur-Anna(k)); Lambert, Babylonian Oracle Questions, pp. 4-5; Lambert, ‘Enmeduranki and Related Matters’, ll. 19-29. p. 132; Zamazalová, ‘Education’, ‘L’, l. 9, p. 315.]  [52:  Lambert, ‘Enmeduranki and Related Matters’, ll. 7-10, p. 130.]  [53:   ‘En’ as title, ‘me’ as the vast collection of tenets through which culture was shared by the gods with humanity, and ‘dur-an-ki’ ‘the bond between above and below’ from combining A.R. George, Babylonian Topographical Texts (Leuven: Uitgeverij Peeters, 1992), pp. 260-1 and Paul Carus, ‘The Oracle of Yaveh: The Urim and Thummin, the Ephod, and the Breastplate of Judgement’, The Monist, vol. 17, no. 3 (1907), p. 381.] 


Conclusion

This essay has considered the roles of, and relationship between, cosmology and divination during the reign of Ashurbanipal, a late Neo-Assyrian king. It has particularly considered the roles of two gods who recur in extant tablets regarding divinatory practices: Šamaš and Adad. It has been argued that the involvement of Šamaš and Adad suggests that the polytheistic cosmology of ancient Mesopotamians formed an intrinsic part of divinatory practice and also that this cosmology relied upon the interaction of the gods through divinatory practices to reinforce it. The power transferred through the act of naming has been considered crucial to both cosmology and divinatory practice. The significance of precise naming within the creation epic Enûma Eliš may be read as expanded through the utilisation of shared terminologies between law-courts and divination rituals, yet, this is only one facet of such a relationship. Language appears to have been the core structure through which Neo-Assyrians understood their relationship with the world around them, including their relationship with their gods. Tamītus and extispicy have been the particular methods of communication discussed. These could encompass both sides of a conversation: tamītus as human queries to Šamaš and Adad and extispicy the resulting divine determination. At both ends, the interpretation of diviners was necessary: they would shape a person’s query into the formulaic language of the tamītu and then interpret the response given in the exta of the sacrificial animal. Diviners were translators, shapers of human concerns into divine formula and interpreters of divine rulings written, during extispicy, in entrails. It has been argued that Ashurbanipal utilised divination not only for linguistic communication, but also for divine communication of legitimacy, bypassing humans. Šamaš and Adad, controllers and deifications of the sun and the weather, were inescapable parts of people’s daily lives: through them, access to food and water were managed. It has been argued that this crucial, life-sentencing relationship uniquely placed Šamaš and Adad to arbitrate human fate in divinatory practices. Language flows through ancient Mesopotamian cosmology and divinatory practices like the water upon which life – human and divine, both – depended. The judge who pronounced the words of response, Šamaš, and the observer of the ritual’s practicalities, Adad, seem to have been as recognisable and respected as the sun and weather, and as necessary to ancient Mesopotamian divination and cosmology.  
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