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PREFACE

The editors take great pleasure in presenting this Festschrift to our dear
friend and colleague Professor Jacob Klein as a gift for his seventieth birth-
day, and as a token of recognition for his substantial contributions to our
knowledge of Sumerian and ancient Near Eastern cultures. On this happy
occasion, we wish to extend our deepest thanks to all those who made its
production possible. '

First and foremost, we thank all those scholars, working in the various
areas of Jacob’s interests, who have contributed from the fruits of their
research to this volume. They hail from three different continents, thus
making this Festschrift a truly international tribute to our jubilarian. We
are deeply saddened by the passing of two contributors, Jeremy Black and
Dietz Otto Edzard. These two great scholars will be sorely missed.

Thanks are also due to those members of the Bar-Ilan University fac-
ulty who provided generous financial support toward the publication of
this book from funds at their disposal: Professor Joshua Schwartz, Dean of
the Faculty of Jewish Studies; Mr. Yitzhak Kemer, Administrative Head of
the Faculty; and Professor Hanan Eshel, Director of the Jeselsohn Epigra-
phy Center of Jewish History. We are also grateful to Bar-Tlan University's
Samuel Noah Kramer Institute of Assyriology and Ancient Near Hastern
Studies for its significant financial contribution, and for making its facili-
ties available to our staff for the necessary editorial and secretarial work.

Finally, we express our gratitude to Jacob’s students, Ms. Etana
Glushko and Ms. Karine Vartsky-Volk, who labored tirelessly and with
great dedication, computerizing the edited manuscripts, transferring them
to the publisher, distributing proofs to the authors, and helping solve
numerous problems.

211-N>73 N1an ooy
“May blessings of good alight upon them” (Proverbs 24:25)

Tishre 5765 (September 2004)

xi



JACOB KLEIN: AN APPRECIATION

dub-sar gal takay-a nig-e nu-dib-bé
“An experienced scribe who neglects nothing” (Sulgi B 20)

BARRY L. EICHLER
University of Pennsylvania

L.

Jacob Klein's contribution to Sumerian hymnography is part of a tradition
of scholarly excellence that began with the appearance of Adam Falken-
stein’s articles in 1950" and the subsequent publication of his Sumerische
und akkadische Hymmnen und Gebete in 1953.% In the next decade, W. H. Ph.
Romer presented a comprehensive overview and classification of Isin
royal hymnography, based on Falkenstein’s earlier pioneering works, and
edited representative selections of the Sumerian royal hymns of Isin.’
When Jacob Klein began his scholarly career as a Sumerologist almost
forty years ago, the royal hymns of Sulgi, king of Ur, were relatively
“neglected” in comparison with the Neo-Sumerian and Old Babylonian
royal hymns of other kings.* As Jacob explained, this was due to the frag-
mentary state of many of the Sulgi compositions, as well as to their
“unique religious ideas and episodes, expressed in rich and archaic poetic
style, written at times in a peculiar archaizing orthography,”® which hin-
dered their translation and interpretation. Despite these difficulties, Jacob

1. A.Falkenstein, “Sumerische religitse Texte,” ZA NF 15 (1950): 80-150.

2. A. Falkenstein — W. von Soden, Suterische und akkadische Hymnen und Gebete
(Ziirich 1953).

3. W. H. Ph. Rémer, Sumerische ‘Konigshymnen’ der Isinzeit (Leiden 1965).

4. From over twenty Sulgi hymns identified by then, only three relatively small
hymns (Sulgi A, Y, and Z) were published in reliable editions (cf. A. Falkenstein,
ZANF 16 [1952]: 61-91; idem, Irag 22 [1960]: 139-50; S.N. Kramer, Iraq 31 [1960]: 18—
23). In contrast, a significant number of Urnammu and Su-Sin hymns were
previously edited (see bibliography in J. Klein, Three Sulgi Hymns [Ramat-Gan,
1981], 226-27), as well as a great many of the royal hymns of the Isin Dynasty (see
preceding note).

J. Klein, Three Sulgi Hymns, p. 11

o
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X1v AN APPRECIATION

understood that the publication of the Sulgi hymns was a scholarly desid-
eratum, essential for the understanding of the origins and evolution of
Sumerian royal hymnography. Much of Jacob’s scholarly input has been
devoted to this goal.

Beginning with his doctoral dissertation,® Jacob began the arduous
task of editing the royal hymns of Sulgi. In his Three Sulgi Hymns, in which
he provided excellent editions of Sulgi D, Sulgi X, and %ulgi A, Jacob also
presented a general overview of the genre and its typology, as well as a
detailed survey of the Sulgi hymns, induding an extensive catalogue of
the texts. He also published critical editions of Sulgi O, Sulgi P,® Sulgi R,°
Sulgi @,10 and Sulgi V," and prepared manuscript editions of many of the
other Sulgi hymns for the Pennsylvania Sumerian Dictionary Project dur-
ing his post-doctoral'? and sabbatical’® work in the Babylonian Section’s
Tablet Room of the University of Pennsylvania Museum of Archaeology
and Anthropology.’* His text editions are comprehensive and overarch-

6. J. Klein, Sulgi D: A Neo-Sumerian Royal Hymn (Ph.D. diss. University of Penn-
sylvania, 1968).

7. ”gu_lgi and Gilgames: The Two Brother-Peers,” in B.L. Eichler (ed.), Kramer
Anniversary Volume: Cuneiform Studies in Honor of Samuel Noah Kramer, AOAT 25
(Neukirchen-Vluyn 1976), 271-92.

8. The Royal Hymns of Shulgi King of Ur: Man’s Quest for Immortal Fame, Transactions
o{ the American Philosophical Society, vol. 71, part 7 (Philadelphia 1981), 21-42.

9. “Sulgi and ISmedagan: Originality and Dependence in Sumerian Royal
Hymnology,” in]. Kleinand A. Skaist (eds.), Bar-lian Studies in Assyriology Dedicated
to Pinhas Artzi, Bar-Ilan Studies in Near Eastern Languages and Culture,
g gblligcéations of the Bar-Tlan University Institute of Assyriology (Ramat-Gan 1990),

10. “TheCoronationand Consecration of éulgi inthe Ekur (gulgi G),” inM. Coganand

. Lthgl (edZ.), lﬁlh Assydria...: Studies in Assyrian History and Ancient Near Fastern

wstorwgraphy, Presented to Hayim Tadmor, Scripta Hierosolymit
1991, 292_;; 1% ' 1 P ymitana 33 (Jerusalem

11. ”Sulgi and ISmedagan: Runners in the Service of the Gods (SRT 13),” Beer-Sheva 2,
(1985): 7*-38*,

12. Jacob completed his dissertation and received his Ph.D. degree in May 1968. He
spent that summer at Yale University, copying Sumetian royal hymns for William
W. Hallo. He then returned to Penn’s Museum, where he worked in the Tablet
Room as a post-doctoral research fellow for two years (1968-1970).

13. His1976-1977 sabbatical stay was extended for two years until 1979, during which
he served as aresearch fellow on the staff of the Pennsylvania Sumerian Dic?rionary
Project. Jacob’s work greatly benefited from the voluminous card files and
erudition of Ake W. Sjoberg, the Project’s director, whom Jacob fondly remembers
as the most friendly and generous supervisor he ever had. During his 1987-1988
and 2002-2003 sabbaticals, he worked exclusively in the Museum. His sabbatical
year 1997-1998 was spent as a Research Fellow in Penn’s Center for Advanced
Jewish Studies, but he worked during his free time at the Museum’s Tablet Room.

14. Additionally, Jacob produced revised editions of Ismedagan J, Ismedagan I, and
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ing. They contain a detailed description of the tablets and text types, based
on physical features, and orthographic and phonological peculiarities,
thus serving as a bridge between the work of Falkenstein, Jacobsen, and
Kramer, and the current treatments of text typology, orthography, and
scribal transmission. The excellent hand copies, accompanying the edi-
tions, reveal a keen eye and fine hand. The text editions also contain exem-
plary commentaries, which reflect Jacob’s literary sensitivity to textual
nuances, philological acumen, and careful attention to issues of grammar
and syntax. But Jacob’s interest in the text is much broader than the
search for meaning in purely philological terms. He has strong interests
in the literary, historical, and cultural issues that emerge from the text.
Hence, the editions also contain insightful discussions of the cultic-his-
torical settings of the hymns, their use in temple liturgy and court cere-
monials, the implications of the texts for understanding the nature of
divine kingship, the multifaceted role of the king in the Neo-Sumerian
period, and the literary influences exhibited on subsequent composi-
tions. Most importantly, Jacob’s text editions have served as models of
excellence for a new generation of Sumerologists who recognize that,
although many have contributed to our knowledge of Sumerian royal
hymns, it is undoubtedly J. Klein, who should be credited for the progress
in Sumerian hymnography.”15

Jacob’s scholarly contributions to cuneiform studies are also to be
found in his numerous articles on Sumerian and Akkadian language and
lexicography,'® religion, " history,18 and literature.” But Jacob’s research
interests have extended beyond cuneiform studies to embrace the study of
the Bible in its ancient Near Eastern context. Academically speaking, the
Bible has been Jacob’s “first love,” beginning his scholarly career with an
M. A. thesis entitled “Prophecy in Israel and Similar Phenomena in the
Ancient Near East.” His comparative studies have enriched our under-
standing of biblical terminology, religio-legal conceptions, and thought *
As an editor and contributor to the biblical books of Genesis, Job, and the
Five Megilloth in the encyclopedic commentary series World of the Bible,*

Urnammu B (see “Articles and Varia” Nos. 17 and 42, in his Bibliography below).

15. Bsther Fltickiger-Hawker, Urnamma of Ur in Sumerian Literary Tradition, Orbis
Biblicus et Orientalis 166 (Fribourg: Vandenhoeck & Ruprecht, 1999), 10.

16. Nos. 1, 7, 9, 36, 37, 63. Note that the numbers in footnotes 16-20, refer to the
enumerations found in “Articles and Varia” in his Bibliography below.

17. Nos. 11, 25, 26, 40, 41, 43, 44, 45, 51.

18. Nos. 20, 27, 33, 38, 46, 51, 53, 55, 57.

19. Nos. 12, 13, 14, 15, 17, 18, 21, 22, 23, 32, 35, 42, 47, 48, 49, 50, 54, 56.

20. Nos. 4, 6,16, 39, 52, 58, 59.

21. Nos. 3, 5, 7. Note that the numbers refer to the enumerations found in “books
authored and edited” in his Bibliography below.
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Jacob also has brought his erudition in biblical and cuneiform studies to
the Hebrew-reading public.

IL.

Jacob’s early life is typical of a European Jewish child who survived the
Holocaust and found a home and haven in Israel. Born in Szarvas, Hun-
gary onMay 19,1934 to Abraham (Arpdd) and Hanna (Adél) Klein,* Jacob
experienced a relatively peaceful early childhood in his home town, where
he attended the Orthodox Jewish elementary school from 1941-1944, sup-
plementing his Torah studies in the afternoon community Cheder. His
father was called to Hungarian military service in 1942, never again to
return to his family.” With the German occupation of Hungary in 1944,
Jacob, his mother, and brother were deported to Austria, where they were
subjected to forced labor until the end of the war.?* Shortly after their
ret'urn to Szarvas, Jacob’s mother decided to immigrate to Israel (then the
British Mandate of Palestine). In the winter of 1946, they left Hungary as
part of a Zionist youth group via Yugoslavia. There they embarked on an
old cargo ship named “Kneset-Israel,” which took them from a Yugosla-
vian port to Haifa. The ship was intercepted by the British navy off the
coast of Palestine, and its passengers were deported to Cyprus. In the win-
ter of 1947, Jacob arrived in Palestine from a nine-month-long stay in a
British deportation camp.

Jacob spent the rest of his childhood in Kfar Batya, a foster home and
educational institution supported by the Mizrachi Women'’s Organization.
There, for the first time since 1944, he had access to regular and formal
schooling, completing his elementary and high school studies.” In the
years 19531955, Jacob performed military service in the Israel Defense
Forcgs, and subsequently enrolled at the newly established Bar-Ilan Uni-
versélty, for undergraduate studies in the Departments of Bible and Tal-
mud.

22. Jacob’s father was an accountant, known for his honesty and trustworthiness. His
mother (née Klein but unrelated to her husband), a free-lance seamstress, was
descenc.ied from an illustrious rabbinic family that originated in medieval Slpain.

23. Accord_mg to the testimony of two of his brothers, Abraham Klein died in the con-
centration camp Mauthausen, Austria twomonths before the end of World WarII.

24. Jacob’s mother and her fellow prisoners first did agricultural work in Ober-
waltersdorf and then worked for the Bad-Véslau Electric Company.

25. Jacob owes much of his ability in analytical thinking, as well as his skills in teach-
ing, to the then Director of Kfar Batya, Hayim Zvi Enoch, a master of pedagogy,
who trained his students in strict logical thinking and clear accurate expression.l
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I

Jacob’s scholarly career has been profoundly influenced by the nurturing
tutelage of his teachers and mentors. At Bar-Ilan, Jacob met Pinhas Artzi,
then a young and enthusiastic Assyriologist and historian of the ancient
Near East. Artzi fondly recalls him as “a very skinny, ever optimistic, and
extremely gifted young student”? whom he and his wife, Fanny, wel-
comed into their home and hearts. Artzi was Jacob’s first mentor who ini-
tiated him into the world of Assyriological scholarship, serving as his
academic advisor and supervisor of his M.A. thesis.” Throughout Jacob’s
career, Artzi has been a staunch admirer, supportive colleague, and good
friend. Recognizing Jacob’s linguistic prowess, critical acumen, and excel-
lent analytical and organizational skills, Artzi encouraged Jacob to pursue
doctoral work in Bible and Assyriology. In the academic year 1961-1962,
Jacob studied at The Hebrew University, taking courses with Hayim Tad-
morin Codex Hammurabi and Neo-Assyrian history. There he met Moshe
Greenberg, a Guggenheim Fellow who was a visiting lecturer in Bible.
Upon Greenberg's judicious advice, reaffirming Artzi’s previous sugges-
tion, Jacob decided to continue his doctoral studies at the University of
Pennsylvania. In 1962, Jacob arrived in Philadelphia, where he studied
Assyriology and Semitic linguistics with E. A. Speiser, Bible with Moshe
Greenberg, and Sumerology with S. N. Kramer in Penn’s Department of
Oriental Studies.”® All three mentors had a profound impact upon Jacob’s
scholarly growth. At first, he concentrated on Assyriology and Bible, and
thrived in an atmosphere that shared his own belief that the Bible is best
understood in light of its ancient Near Eastern context. From Speiser and
his student Moshe Greenberg, helearned that it was imperative to perceive
and acknowledge the cultural, spiritual, and intellectual legacy upon
which biblical tradition continually drew in order to better understand
and appreciate the Bible’s unique value system.29 Jacob admired the faith-
ful rendering and literary excellence of Speiser’s translation of ancient
texts, which became the standard for him to emulate in his own career. He

26. Written communication from Professor Artzi.

27. Jacob received a B.A. in Bible and Talmud in 1960 and was awarded an M. A.
degree from Bar-Ilan University in 1961.

28. During these years at Penn, Jacob studied together with Yochanan Muffs, Shalom
Paul, Aaron Shaffer, Barry Eichler, Jonathan Paradise, Louis Levine, Adele Berlin,
Mordechai Cogan, Richard Steiner, and Sid Leiman, who became his colleagues
and dear friends.

29. See].].Finkelstein, “E. A. Speiser: An Appreciation,” in Oriental and Biblical Studies
—Collected Writings of E.A. Speiser (eds.].]. Finkelstein and M. Greenberg. 1967), 606
7. See further Jacob’s own statement to this effect in Sh. Shifra and J. Klein, In Those
Distant Days (Tel-Aviv: Am Oved Publishers, 1996), 662.
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benefited from Greenberg’s passionate devotion to teaching,* which
allowed him to attain new levels of methodological rigor and scholastic
exac’atud?. Jacob was particularly drawn to Speiser’s acumen as a Semitic
grammarian, and after three years of intensive study, Speiser suggested
that Jacob undertake a study of the hollow verb in Semitics for his doctoral
thesis. But it was not to be. Due to Speiser’s untimely death in 1965, Jacob
a.ccepted Kramer’s invitation to embark upon a dissertation in Sumerian
htera_ture. Kramer introduced him to the mysteries and joy of his own cen-
tral interest: the editing of Sumerian literary texts. Jacob responded
warmly to Kramer’s generosity in teaching him the art of the Sumerian
scribe and they entered into a lifelong relationship of mutual respect and
deep affection.

Iv.

Jacob appreciated deeply the excellent and supportive mentoring that he
had received from his teachers during the formative period of his aca-
demic career and he has repaid this debt in kind. Upon his return to Israel
]_ms own gtgdents?’l and colleagues benefited greatly from Jacob’s generos:
ity of spirit, patient tutelage, wise counsel, and warm friendship. Jacob
soon became a leader and active participant in the academic growth of
cunglfqrm studies in Israel. He returned to Bar-Ilan University in 1970, at
the invitation of M. Z. Kaddari, then chair of the Department of Hebr’ew
ar_1d Semitic Languages, where he offered courses in Sumerian and Akka-
dian grammar and literature. He also was appointed a member of the
Department of Bible, where he taught biblical texts in their ancient Near
Eastern context, with special emphasis on poetry and wisdom literature 2
At Bar-Tlan, he spearheaded the development of a serious cuneiform stud-
ies program together with his colleagues, Pinhas Artzi, Aaron Skaist, and
Amnon Altman, which culminated in the creation of the Bar-Ilan Univer-
sity Institute of Assyriology in 1980. Jacob worked tirelessly to develop its
goals and mission and headed the Institute for more than ten years.*®

30. “Moshe Greenberg: An Appreciation,” in M. Cogan, B.L. Eichler, ].H. Ti
. rg: Al on,” inM. , ,J.H. Tigay (eds.),
EZZ;{HI}; f;—]lvéogs%e/.x?izil?lzml and Judaic Studies in Honor of Moshe Greenberg (Winona
31. Duringhis long career at Bar-Ilan, a number of dissertations in Assyriology were
written under his supervision. The most important of these dissertations was
written on Dumuzi-Inanna love songs by his dear student and colleague, Yitschak
Sefati, .x/\(hlchw.as published in 1998 under the title Love Songsin Sumerian Literature.
32. In ad_dltlon tohis teaching duties, Jacob served as head of the Center for Basic Judaic
Studies (1995-1997) and as chair of the Bible Department (1999-2000).

33. Heheaded the Institute during the academi 1983-
1097 and 20003008 g mic years 1983-1987, 1989-1994, 1995—
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Under his guidance, the Institute inaugurated a scholarly series, Publica-
tions of the Bar-Ilan University Institute of Assyriology.>* Jacob’s efforts to pro-
mote Assyriological research in Israel were morally supported by his
mentor, Professor Kramer, who bequeathed his valuable research library
to the institute. Consequently, in 1982 the Institute was renamed The Sam-
uel Noah Kramer Institute of Assyriology and Ancient Near Eastern Stud-
ies. The dedication of the Kramer library, which took place in the summer
of 1996, was marked by an international conference on “Mesopotamian
Literature: Restoration, Translation and Interpretation.” Jacob also played
a central role in the establishment of the Israel Association of Assyriology,
and together with his Bar-Ilan colleagues, Pinhas Artzi and Michael
Sokoloff, worked hard to make the association a reality. In June 18, 1997,
the Israel Association of Assyriology and Ancient Near Eastern Studies
was formally established, and subsequently, has held annual meetings.
Jacob’s mentors also imbued within him an appreciation of the signif-
icance of the contribution of biblical and ancient Near Eastern studies to
humanity’s intellectual and spiritual achievements. Like his mentors,
Jacob also realized that one’s scholarship remains incomplete unless it
informs and enlightens the present reality. With this in mind, Jacob
embarked upon a twelve-year project to translate the major Sumerian and
Akkadian classical literary compositions into poetic Hebrew, in collabora-
tion with the Israeli poetess, Shin Shifra. This project resulted in the pub-
lication of In Those Distant Days: Anthology of Mesopotamian Literature in
Hebrew (Tel-Aviv: Am Oved Publishers, 1996). The volume offers an his-
torical and cultural appreciation of ancient Mesopotamian literature, as
well as a wealth of explanatory notes for the unfamiliar reader, and
detailed commentary with full bibliographic references. The translations
are based on the most recent scientific editions of the texts, including some
unpublished materials. The enthusiastic reception of this volume by the
Israeli public testifies to Jacob’s successful dissemination of cuneiform
scholarship to a wider general audience. The volume was heralded as a
major literary and cultural work in Israel, garnishing the prestigious Saul
Tschernikhovski Prize in literature. Thus, like his mentor, S. N. Kramer,
Jacob has brought “the spiritual and cultural achievements of one of man’s
earliest and most creative civilizations”*® to wider circles in Israel, and has

34. . Klein, Three Sulgi Hymns: Sumerian Royal Hymns Glorifying King Sulgiof Lir (1981);
J.Klein and A. Skaist (eds.), Bar-Ilan Studies in Assyriology Dedicated to Pinhas Artzi
(1990); A. Skaist, The Old Babylonian Loan Contract —Its History and Geography (1994);
Y. Sefati, Love Songs in Sumerian Literature — Critical Edition of the Dumuzi-Inanna
Songs (1998); A. Altman, The “Historical Prologue” of the Hittite “Vassal-Treaties”
- AnInquiry into the Concepts and Rules of the Inter-State Law of the Ancient Near
East (2004).

35. S.N. Kramer, From the Tablets of Sumer (Indian Hills, Co. 1956), vii.
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contributed %reatly “toward creating a sense of harmony and a climate of
cooperation””® amongst Israeli scholars of the ancient Near East.

V.

On a personal level, Jacob has always appreciated and acknowledged the
moral support and constant encouragement that he has received from his
beloved wife, Ahuvah (née Mintz). She too is a graduate of Bar-Ilan Uni-
versity and is a gifted high-school and college teacher of Bible and Jewish
Philosophy. They were married in 1966, during his student years at the
University of Pennsylvania, having met during one of his vacation visits to
Israel. Ahuvah has provided Jacob with the warm, orderly, and stable
home that had eluded him from his early youth. She has dotingly taken
care of his physical needs, and has shared his academic goals, vision, and
dreams. With her help and indulgence, Jacob has been able to achieve his
scholarly agenda. Their two sons, Avinoam and Yuval, who are a source of
great pride to Jacob and Ahuvah, have added a new dimension to their
parents’ lives, as they begin to establish their own homes in Israel.’”

After thirty-two years of teaching at Bar-Ilan University, Jacob retired
in 2002 as a professor emeritus. He continues to teach part-time in the
Departments of Bible, and Hebrew and Semitic Languages, to supervise
doctoral dissertations, and to complete his many projects in Sumerology
and Bible. He also remains an active member of the Samuel Noah Kramer
Institute of Assyriology and Ancient Near Eastern Studies. In this volume,
we join together with all his students, colleagues, and friends in wishing
Jacob the “bane of humanity”® to actively pursue his academic goals in
good health and happiness. He truly personifies the experienced Sumer-
ian scribe who has neglected nothing!

36. ].Jacobsen, in B. L. Eichler (ed.), Kramer Anmniversary Volume: Cuneiform Studies in
Honor of Samuel Noah Kramer, AOAT 25 (Neukirchen-Vluyn 1976), xv.

37. Avinoam married Yifat Liphsitz in 2002, and they have given Jacob and Ahuvah
their first grandchild, named Yoav. In 2004, Yuval married Vered Goldberg.

38. mu 2 3u-3i mu-me-ed nam-li-ug-lu / nig-gig-bi hé-a “One hundred
twenty years(are) the yearsof mankind —verilyitis theirbane” (J. Klein, “The Bane
of Humanity: A Lifespan of One Hundred Twenty Years,” Acta S umerologica 12
[1990]: 58).
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(Transactions of the American Philosophical Society, vol. 71, part 7),
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xxi



Xxit

10.

11.

12.

13.

14.

PUBLICATIONS

ARTICLES AND VARIA

- "Sum. ga-ra¥ = Akk. purussi,” Journal of Cuneiform Studies 23 (1971),

118-22.

- Review of Claus Wilcke, Das Lugalbandaepos, in Journal of American

Oriental Society 91 (1971),295-99.

- Review of W.F. Albright Volume (Eretz-Israel 9 [1969]), in Journal of

Near Eastern Studies 32 (1973), 270-72.

. “Heb. knn in the Light of Akk. kananu,” Lesonenu 40 (1975-1976), 95—

116 (co-author: M. Moreshet) (in Hebrew).

. "Sulgi and Gilgames: The Two Brother-Peers,” in B.L. Fichler (ed.),

Kramer Anniversary Volume: Cuneiform Studies in Honor of Samuel Noah
Kramer (AOAT 25), Neukirchen-Vluyn 1976, pp. 271-92.

. “SEBER RA"BON (Gen. 42:19) in the Light of an Old Babylonian Par-

allel,” in The Proceedings of the Sixth World Congress of Jewish Studies 1,
Jerusalem 1977, pp. 237-44.

- “@i dakil - The Linguistic Issue” (appendix to A. Altman, “The Fate of

Abdi-Ashirta”), Ugarit-Forschung 9 (1977), 10-11.

. “The Reading and Pronunciation of the Sumerian Word for Mon-

key,” Journal of Cuneiform Studies 31 (1979), 149-60.

- “Some Rare Sumerian Words Gleaned from the Royal Hymns of

Sulgi,” in G.B. Sarfatti et alii (eds.), Studies in Hebrew and Semitic Lan-
guages Dedicated to the Memory of Eduard Yechezkel Kutscher (Bar-Ilan
Departmental Researches, Department of Hebrew and Semitic Lan-
guages), Ramat-Gan 1980, pp. IX-XXVIIL

“The Theory of the ‘Joined Proverbs’ in Moshe Kimchi’s Commen-
tary on the Book of Proverbs,” in Uriel Simon and Moshe Goshen-
Gottstein (eds.), Studies in Bible and Exegesis Arie Toeg in Memoriam,
Ramat-Gan 1980, pp. 209-28 (in Hebrew).

“"Personal God’ and Individual Prayer in Sumerian Religion,” Archiv
fitr Orientforschung, Beiheft 19 (CRRAI XXVIII) 1982, pp- 295-306.

“The Capture of Agga by Gilgames (GA 81 and 99),” in J.M. Sasson
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Languages and Culture, Publications of the Bar-Ilan University Insti-
tute of Assyriology), Ramat-Gan 1990, pp. 65-136.
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Mesopotamian Parallels,” in Chaim H. Cohen, Avi Hurvitz and Sha-
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“Six New Archaic Tablets from Uruk,” Zeitschrift fiir Assyriologie 94/
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”An‘Old-Akkadian’ Sale Document from an Unknown Provenance,”

in Ann Guinan, Maria deJ. Ellis, AJ. Ferrara, Sally Freedman, Leon-

hard Sassmannshausen, Steve Tinney and M.W. Waters (eds.), If a
Man Builds a Joyful House...: Studies in Honor of Erle Verdun Leichty
(Cuneiform Monographs), Leiden 2004.

“Two Sumerian Administrative Tablets from a Private Collection,” in
H. Waetzoldt (ed.), Von Sumer nach Ebla und zuriick. Festschrift fiir Gio-
vanni Pettinato zum 27. Sep. 1999 gewidmet von Freunden, Kollegen und
Schiilern (Heidelberger Studien zum Alten Orient 9), Heidelberg
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“The Independent Pronouns in the Sulgi Hymns,” in Jeremy Black
and Gabor Zolyomi (eds.), Workshop on diachronic and synchronic vari-
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THE GODDESS Nanse is known in particular from the environment of Laga$
as a goddess of fish and birds, a goddess of justice, and a divine dream
interpreter. Among_the literary compositions in which she is in focus are
the beginning of Gudea’s cylinder A, the Nanse hymn (A) (edited by W.
Heimpel 1981), the compositions The Home of the Fish (in which her name is
admittedly restored) (Civil 1961), Nange and the Birds, as well as several
passages in other literary compositions.’ In the glyptic art Nange has been
regarded as identical with “die Gottin auf Gansetron,” or generally a
female deity depicted with waterfowl, found mainly, but not exclusively,
in the Laga$ area. In introductory scenes on Neo-Sumerian cylinder seals,
a goddess seated on a throne with waterfowl] (geese or swans?) in front,
often in combination with a scorpion, is sometimes thought to be Nange.?

* Literally a few hours after the completed manuscript had been dispatched to the
editor, I got the message that W.H.Ph. Rémer has recently edited the Nanse Hymn
published in VS 10, 199 rev. iii 42-iv 23 in his article: “Ein Lied tiber die Gttin
Nanshe,” in Hymnen und Klagelieder in sumerischer Sprache, AOAT 276 (Miinster
2001), 175-85.In view of the fact that the text has received little attention since it was
first published nearly a century ago, my hope is that the readers will forgive me for
leaving the text as I wrote it, considering that the field has always benefited from
having access to as many opinions as possible.

1. “Nange and the Birds” is now best available on the Internet, in an edition basically
prepared by Niek Veldhuis: http:/ / www-etcsl.orient.ox.ac.uk/ under 4: Nanse C.

2. See thebasic articles by Heimpel and Braun-Holzinger in RIA 9, N, 152-60; 160-62.
The symbolic bird of Nange, the us-bird, is likely to be a swan; cf. Heimpel p. 153.
See further the contribution by L. Feldt, below for more details. The us-bird is the
emblemofNange, mentionedin GudeaCyl. A xiv 23, as Heimpel points out (p. 153).
The bird is traditionally understood as a swan, which I still consider more likely,
butithas morerecently be understood asa pelican (thusin the etcsl-edition of Nande
and the Birds). C. Suter, Gudea's Temple Building (Groningen: Styx, 2000), 177
considers the us-bird a “sacred gull.”
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Here an attempt is made to edit two lesser known Nange compositions
in Emesal.® A number of lines common to both texts are here seen as reflec-
tions of a common background for both, a cultic journey by boat accompa-
nied by music and song. Nanse’s boat is described in terms full of allusions
whose implications mostly escape us. Particularly interesting are two
partly parallel sequences in which Nange and her boat are associated with
tish in a way that, if taken at face value, is so awkward that some sort of
explanation is called for. Whatis meant, e.g., when itis said that a fish roars
like a bull? An explanation previously offered is that such utterly unreal-
istic descriptions simgly testify to how far Sumerian hymns could be
removed from reality.” Another is to read this as realistic descriptions of
utterly amazing zoological phenomena, which actually might make such
scenes plausible.” An explanation could be that such descriptions might
relate to visible images or representations of semi-human fish associated
with bovine as well as human characteristics. These may have accompa-
nied the goddess during a ritual, and this would explain the remarkable
mingling of realistic and unrealistic features in the text. Yet, we are faced
with a problem on a larger scale: Why would such creatures be described
at all in a hymn to the goddess, and how could they contribute to her
honor? Descriptions of remarkable species of fish and birds are well
attested in The Home of the Fish and Nange and the Birds, with much empha-
sis on the mingling of features resembling birds among fish, and vice
versa, with great attention to sound plays and visual effects. Such descrip-
tions also occur in Sumerian proverbs, and are attested as early as in the
Pre-Sargonic riddles from Laga3.®

3. lam grateful to Laura Feldt, whoseinterest in fish-related symbols in the Mesopo-
tamian world inspired me to take up this subject, and who suggested a number of
improvements. Laura Feldt’s study of Scheil’sarchaeological references follows as
the continuation of this one (see below pp. 116£f.). I am grateful to Niek Veldhuis
for some very useful comments and readings relating to VS 10 199 iii 42— iv 6, of
which he had prepared a preliminary edition.

4. A.Falkenstein, ZA47(1941): 210, ontextBiv5commented: “ein deutliches Beispiel,
wiebedenklich weitsich die sumerischen Hymnen von der Wirklichkeit entfernen
kénnen.” A. Salonen, Fischerei, p. 188, following Landsberger, Fauna, p- 46, seem-
ingly solved the problem by a different reading, which, however, did notbetter the
credibility. Cf. below, comment on Scheil line 9.

5. Holma 1913. Commenting, p. 51f., on a creature mentioned in our Text Biv 12, he
compared the “swallow-fish” mentioned there to Arabic buharun, a swallow, but
also, according to Forskél a fish that emits a grumbling sound, similar to a song.
Also, still according to Forskal, in Turkish, qy#langhydj denotes a swallow, but also
afish that can move on land and, when taken on land, emits a song-like grumbling
sound. Holma further points to Arabic watwatun, both aswallow and abat, butalso
a springing fish, piscis volatilis, exocoetus volitans, that can jump high with its strong
breast fins. He even goes as far as considering the Akkadian sinnainu a flying fish.

6. Civil, JC550(1998), treating CBS2220,now Alster, Proverbs], p. 172, and the unusual
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Although I do not dare to venture any definite answer, my aim is to see
the phenomena in connection with the specific natural environment in the
marsh areas, which abounded in fascinating wild animals that obviously,
since time immemorial, appealed to the creative fantasy of the ancients.
Their imaginative fantasy may have gone hand-in-hand with the inven-
tions appearing in rituals performed during festivals.

Our knowledge of such rituals is by necessity very limited. Yet, cere-
monial journeys by boat relating to Nane are attested in Girsu in a tex;
dated to Sulgi’s ninth year, in the form of a torchlight festival of Nange.
The most detailed description of a ceremonial boat ride known to us is,
however, that of King Sulgi’s own ceremonial barge for Ninlil, edited by
Jacob Klein, to whom this study is respectfully dedicated ®

Scheil’s Poissons

The first of the two texts to be treated here was published by V. Scheil, “La
déesse Nina et ses poissons,” RA 15 (1918): 127-34, with a copy of the text
p- 128. According to p. 127, the copy was made “au Musée de Constanti-
nople vers 1895,” but no museum number is given. To the best of my
knowledge, the original tablet has unfortunately not been traced since.

The tablet is a single-column tablet of unknown provenance, dating
presumably to the Isin-Larsa or early Old Babylonian period. It is an Eme-
sal kirugu composition, of which only the first kirugu and the first line of the
second is preserved. The copy shows 22 lines on the obverse, of which lines
15 and 16, as well as 22, are blank, each marked off by a single separating
line. The reverse shows 25 lines, of which the first is blank. There is a sep-
arating line before the indented line 24, which denotes the end of the first
kirugu. The tablet thus appears to belong to a composition that may have
been considerably longer.

bilingual N 3395, probably Kassite, Lambert WGL 272-73, now Alster, Proverbs I,
288-90. For the Pre-Sargonic Riddles from Lagag, see Biggs 1973. This is a text that
relates which canals, deities, fish and snakes were associated with each city in the
Laga$ area, with many examples of the type [kug]-bi mugk¥s [mu]s-bi'si-mui
“its fish is «the snake fish»; its snake is «the horned snake»” (p. 28,1. 9).

7. A0 4209, edited by Kutscher 1983. Sallaberger 1993, 283-87, dates the torch festival
of Nange to the fifth month, and seeks to connect it with the bringing of bridal gifts
to Nanse by her husband Nindar.

8. Sulgi Hymn R has been edited by Jacob Klein (Klein 1990).

9. Thetabletisunfortunatelyin greatneed of collation. Scheilisknowntohavecopied
and published anumber of tablets from the antiquities market that have sincebeen
dispersed to various collections, so maybe his information on the data is not too
reliable. A previous edition was by Witzel, AnOr 10 (1935), 426-27.
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TRANSLITERATION OF SCHEIL'S TEXT

t-a el-lu v-a el-lu

nin mah “nanse a-gi, zi-ga-da

nin i-zi abzu a-gig zi-ga-d4

nin gu-an-né-si a-gi, zi-ga-dd ni-sé il-"le’(?)
ul gtr-ru-a-da ul gur-ru-a-da

nin mah “nange ul giir-ru-a-da

nin i-zi abzu ul gur-ru-a-da

nin gt an-né-si ul gir-ru-a(! copy: LAL)-dd
kug gud-dam gi-nun mu-ni-[ib-bé]

kug men sag-gd mu-[ni-ib-14]

kuy tig-ba;; $a-ga na[m-mi-in-14]

[kug] gidru Su-na na-mu-[un-gal]

[kug] kus-e-sir me-re-na na-[mu-un-si]
[bara(?)-ki(?)]-ga dir nam-mi-[in-gar]

15-16  (blank)

17
18
19
20
21
22
REV.

[o )N &) BEVENERGUI O I

nam-ti lugal(? so Scheil, copy looks like zib)-la pa im da-[¢]

é ki-bi giy-a pa im-da-[¢é]

sag-sag (or: KA-KA?) ni-sag-ga pa im-da-[¢&]

me-re ki-a si-ga pa im-da-{é]

Su-um-du-um X (copied like AB)-re-ba pa im-da-[&]
(blank)

(blank)
[t-a e]l-lu nin uru;,(EN)-nu nin enku(ZAG.HA)
[nam]-en “nange a-ba na-mu-un-'sa,'(?)
[%4 line] a-ba na-mu-un-[sa,)
[ line] a-ba na-mu-un-[s]a,
ga-Sa-an-men [% line]

(7 lines destroyed)
ma giriy;-zal-1[a ¥ line]
ma ul(?)-zé ma a-[zu (ca. 3 signs)]
md kti-ga md a-zu [(ca. 3 signs)]
md inim nig-sas-ga ma a-zu [(ca. 3 signs)]
md pap-hal-Tla’(?) md a-zu [(ca. 3 signs)]
ma nu-gig sag-ga md a-zu [(ca. 3 signs)]’
kug a-[ab]-ba a-DU e-zu [ x ]
madu®]...]
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22  md NAR-a nu-i(?)"diri*(?)-diri
23 kug kug (1)-e()-six(!) me-re-ni gar-ra-me

24 ki-ru-gd did-kam-ma
25 ga-Sa-an-meén a-gig zi-ga-dd ni "x'-'x'(?)

TRANSLATION

Ua ellu, ua ellu,
Supreme lady, Nanse, when the flood rises,
Lady, when the swell of the Abzu, the flood, rises,
Lady, when the “Wave,” the flood rises, she rises by herself!
When she brings joy, when she brings joy,
the supreme lady, Nanshe, when she brings joy,
the lady, when she brings the swell of the Abzu,
when she brings joy,
8§ the lady, when she brings the “wave,” when she brings joy,
9 a fish is roaring like an ox with a loud voice,

10 a fish [has tied] a tiara around (its) head,

11 afish [has wrapped] a festival dress around (its) body,

12 [she holds a fish] (as a) scepter in her hand,

13 [she ties a fish] (as) a sandal on her feet,

14 [and then takes] her seat [upon her holy throne].
15-16 (blank) ‘

17 The king’s life is made resplendent.

18 The restored temple is made resplendent.
19-21 (too uncertain for translation).

22 (blank)
RE

NN G R

(blank)
[ua el]lu, the mighty lady, queen of the tax-collectors,
(As to) lady[ship] who compares with Nange?
[As to ... ] who compares [with Nanse?]
[As to ... ] who compares [with Nange?]
I am the lady, ...
(7 lines destroyed)
14 The boat of joy ...
15 The boatof ...
16 The pure boat, the ...

N Ul R e
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17 The boat of the favorable word, the boat of ...

18 The restless boat, the boat of ...

19 The boat of the favorable sacred one, the boat of ...

20 The boat of the sea, ...

21 - The boat ...

22 The boat of the singer, floating on ...

23 Tam the one who has bound a fish like a sandal(?) around her feet.

24 This is the first kirugu.
25 Tam thelady, when the flood rises, it ... itself.

COMMENTS

Although this is an Emesal text, Emesal is not used consistently. Examples
of words that occur in their standard Sumerian forms are obv. 2ff.: nin,
instead of ga-8a-an.

Obv. 2-3: -d4(TA) is probably an Emesal writing for -/eda/. Similarly lines
5-8.

Obv. 3 and 7: i-zi is here understood as = agii, “flood,” which is lexically
well attested: Proto-Izi 368: %84z : of. refs. in A. Sjoberg, TCS 3 106,
quoting Civil, now MSL 13, p. 29." Heimpel, RIA 9, 153-54, under-
stands i-zi as “swells,” which is accepted here, and a-gig-zi-ga as
“rising dark water.” The reason for not accepting the latter is that
“dark water” would require a-gis-ga, excluding the Akkadian equiv-
alent agil, whereas a-gis(-a) would mean, lit., “water of night.”

The scenery described here is reminiscent of a passage in Enki and
the World Order, in which the wide expanse of the sea is entrusted to
Nanse’s care (EWO 301-2):

10. i-zi=iz-zi,igdrum, wall,” ishardly relevanthere. Amore likely alternativeis that
i-zi is a phonetic writing for izi, “fire”; cf. Text Biv 3 and 11: kug izi. In that case
“fire of the Abzu” mightbe an allusion to the torch festival of Nane described by
R.Kutscher 1983. Such areferencemightindeed by intended, atleastasaword play.
PSD A/I1,189, gives a different reading of lines 3 and 7: dumu-zi-abzu, “faithful
daughter of the abzu.” From what follows it appears that PSD connects this to the
well-known divine name “dumu-zi-abzu. There are three reasons for not
accepting thisinterpretation: (1) the first sign is not dumu, buti. Although Scheil’s
copyisfar from perfect, itwould certainly have required aquestion-mark, had there
been strong reasons for reading dumu; (2) had the name dumu-zi-abzu been
intended, it would in all probability have occurred in its Emesal form here: *dus-
mu-zi-abzu; (3) the use of dumu-zi abzu as an epithet of Nanse would be
otherwise unparalleled. “dumu-zi-abzu is the name of a minor female deity of
the Lagas area. The notion “daughter of the abzu” parallels the epithet dumu-
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a-gig-urug-gal-la engur-[ral-ke,
i-zi-hu-luh-ha kur-ku-ab-ba [...] "X [...]

“the big mighty flood of the deep waters,
the frightening swell, the waves of the sea ...

Although such descriptions may give the impression of the open sea
rather than the marsh area, the distinction may not have to be drawn so
sharply. The fear of inundations was always very real because of the
high rising of the rivers, so it is not unlikely that the setting was the
marshes around the Laga$ area, where there may well have been
rather large spaces of relatively open waters. Yet, since, as Heimpel
points out, Enki and the World Order, 300-7 speaks of the “sea in its wide
expanse” (307: a-ab-ba ki nig-dagal-la-ba) and saving a person
from the danger of drowning (305: zi-pa-dg-ta & [...]), etc., [ agree
with Heimpel that the open sea is, indeed, what the description is most
likely to aim at.

711

Obv. 4 and 8 T understand GU.AN.NE.SL lit., “the voice that fills the heav-

ens,” as a graphic circumlocution or pun on kur-ku =agi, “tflood,” the
meaning of which is well attested (see Sjoberg, TCS 3, 153 and AS 16,
66-70 with references to the writing of KA ANNLSI for kur-ku).
Whether it was read as a logogram for kur-ku or spelled out as gu-
an-né-si in our text is difficult to say, but in view of the syllabic char-
acter of the text, the latter seems more likely. It is here more precisely
understood as “wave,” following Heimpel, RIA 9, 153.

Obv. 6ff.: ul gur = ulsa nasiat, mindtu, (AHw, s.v. II: “Liebesverlangen,”

from menii VI, “lieben”). Otherwise it occurs with hi-li gtir, denoting
physical and sexualjoy, such as symbolized by flowers. Cf. Sefati 1998,
258. In this case it refers rather to the joy and excitement caused by a
ceremonial barge arriving with a sudden outburst of waves, which
implies that the latter are not really seen as frightful, but just awe-
inspiring.

Obv. 9: ku, gud-dam was understood as “as an ox” by A. Falkenstein,

11.

quoted below under the comments to VS 10, 199 iv 5. Salonen 1970,

abzu, “sonof abzu,” said of Girra. In these cases abzu merely represents a poetic
name for Enki’s abode, and not a personal deity. Unlike the much later tradition of
Eniima Elig, abz u is never personified in Sumerian tradition. Cunningham, 1997,
p. 17, lists two Early Dynastic occurrences of the deity NE.DAG being called dumu-
NUN™, “child of Eridu”: Texts 12b vi 4 (TSS 170 vii 4-viii 5) and 14 ix 6 (SF 54 viii
5-ix 7). This apparently parallels the epithet dumu eri duXi-ga, “daughter of
Eridu,” said of Nane.

Heimpel, following Civil, 1989, 55, understands uruy 4(-n) as “calming down”; cf.
the comments on rev. 2, below.
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188, read gu-bi-ha, connecting this to “Home of the Fish” 79: gu-
bikus, var. kun-bikus, “der Aal sagt ihm hohe Laute.” Landsberger’s
identification of that fish as an eel is no doubt correct,'? but, because of
the variant -dam in our text, which can hardly be explained as an error,
our gu-NE cannot be a writing for gu-bi.

M. Civil, Aula Orientalis 15 (1997): 52, commenting on a-estub,
milum harpum, translates literally “carp-flood,” and explains that this
designates the time in spring when the water temperature reaches 16°
C, which enables the large carps to spawn, “with spectacular splash-
ings” (cf. Landsberger, INES 8 [1949]: 281ff. and MSL 8/2 97ff.). This
may throw some light on the unusual descriptions of fish in our text in
which the fish are said to behave like a bull. Civil, in his note 11, com-
ments on the fact that the same sign, gud = e3tub, is used for both
“bull(-fish)” and “spring carp.” This double meaning of the sign may
have played a role in our hymns and elsewhere. '

Obv. 10-13: To whom do these lines apply? Is it Nange herself who is said

12.
13.

to hold a tiara on her own head and to wrap a garment around herself,

as on Scheil’s illustration 3, or is it the fish that are said to do the same-

on their own “body”?" Since only lines 12 and 13 include the personal
suffix -na (12: u-na; 13: me-re-na; paralleled in text Biv 1: §u-na:iv
2: giri-na), this suggests that lines 10-11 apply to the fish themselves,
and 12-13 to the Nanse, as suggested in the translation above. In this
case it might be possible to see these features as natural characteristics
of species of fish, in other words, fish that naturally appear as if they
wore a crown and a garment around themselves. A parallel in the
Inanna hymn inscribed on the same tablet as text B, VS 10, 199 iii 17-20
EIW Romer, Or 38 [1969] 97-114) points, however, in a different direc-
on:

an men sag-gd mu-ni-in-ma-al

ki kus-e-sir me-re-g& mu-ni-in-si

tig-ba;; su-gd mu-ni-in-ld

mu-dur,(PA) kit $u-gd mu-ni-in-ma-al

“(Enlil) put heaven as a crown on my (= Inanna’s) head,
he put earth as a shoe on my feet,

he wrapped a festival dress around my body,

he put a pure scepter in my hand.”

Landsberger, Fauna, 46. Cf. Civil 1961, 171.
This is not totally unlikely, and to be understood figuratively, of course. Cf. Pre-
SargonicRiddles from Lagas col. v 5' (Biggs 1973, 29): kug-bi nig-sag-14, “its fish
has something wrapped around its head.”
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This suggests that Nange herself is the subject in all four lines of our
text. Yet, how she could use a fish as a crown and as a dress is difficult
to imagine. Nanse using a fish as a shoe might be easier to understand,
in view of the well-known glyptic images of Inanna stepping on lions.
Yet, the glyptic representations that may be related to NanSe rather
depict birds under the deity, and what would a fish as a scepter in her
hand be like?'* A third possibility is that these are descriptions of arti-
ficial creatures (Mischwesen) that combined features belonging to
both the realms of gods and animals. This was the explanation sug-
gested by Scheil, who substantiated his view by means of six drawings
of such creatures. The study by Laura Feldt appended to this one
shows, however, that Scheil’s drawings are not too reliable. He admit-
tedly combined “genuine” features, but these stem from very different
sources and periods. So, for the time being, it is hoped that future
progress in the identification of fish species mentioned in cuneiform
texts, and the possible identification of glyptic representations,
whether of real fish or Mischwesen, will throw more light on the ques-
tion.

Obv. 11: TUGME = tag.ba 3, nalbasu, “fine clothe,” cf. EA1240, MSL 14, 188.
Obv. 11-14: The verbal profix na- has been discussed by Falkenstein, ZA 47

14

15.

(1942): 181-223; cf. his study of 8a, ZA 48 (1944): 69-118. The two verbal
profixes na and §a seem to be virtually interchangeable when used in
similar functions, so it is reasonable to ask whether they are not simply
two phonetic renderings stemming from of one single grammatical
element. Th. Jacobsen, 1965, 73, used the term “contrapunctive” of §a,
whereas most other descriptions see it as an affirmative marker, which
combines with the perfective aspect (unlike the prohibitive negative
na-, which is constructed with the imperfective aspect). The reason for
the interchangeability of na and $a may be that in Early Dynastic
Sumerian these may have represented two variants of the same pho-
neme, which might have been a palatal nasal /n/, articulated very
close to a palatal sibilant /3/. This palatal nasal may later have disap-
peared from Sumerian as an independent phoneme, with the result
that in the second millennium B.C.E. this /na/, written originally either
na or NAM (TUG) = ndm/§&, was represented by either n or 8. It is
remarkable, though, that the profix was occasionally written with the

. Thereisa clear reference to this in “Nan3e and the Birds,” 22: ug™*" ku-ga giri-

ni ba-an-dudr-ru, “she settled the holy swan at her foot.”

Cf. Schretter 1990, 68-69, treats the well-known examples of standard Sumerian
/n/ corresponding with Emesal /§/, considering the possibility that there wasan
original /n3/ phoneme in Sumerian.
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éi—si%?, bothin Early Dynastic Sumerian and even in standard Sume-
rian,

Obv. 17-21: The text is too uncertain to watrant reliable interpretation.

Obv. 17: Could one really say, “The king’s life is made resplendent,” or
similar? One would expect “lasts long” or similar, so any interpreta-
tion here, as well as in the following lines, is to be considered very ten-
tative.

Obv.19:sag-sag, lit, “heads,” what could it be here? Possibly “personnel.”
Obv. 20: me-re ki-a si-ga, probably related to gir-sé-ga, lit., “Feet set on

7

the ground,” denoting a class of personnel who played a role in a ritual
for Nange.

Obv. 21: A, Falkenstein, ZA 47 (1942): 210, saw a parallel in VS 10, 199 iv 4,
which can now be read surg-re, cf. the comments on Text B below
(Falkenstein: x-ri). It is, however, doubtful whether the two lines are
to be connected at all. Scheil read db ri-ba. Scheil’s copy admittedly
looks like @b, but this might indeed be a miscopy from the same sign
sequence as in VS 10, 199.

Rev.2:nin uru;s(EN)-nu = nin uru,; 4(EN)-na. When used as an epithet
of Nange, this equals the epithet lugal-uruy, referring to Nindara.
nin-uru,e(-n) occurs for the first time as an epithet of Nange in the
Abu Salabih temple hymns, OIP 99, p. 49 line 49; also in Urnanse 25.
This is usually understood as “strong” (Falkenstein: “Gewaltige Her-
rin” AnOr 30, 85-86). M. Civil, 1989, 55, however, advocated a transla-
tion “calm down,” (on p. 53, 1. 2, he translates: lugal urun(EN) as
“king of the calm waters”). He cites three meanings for uru¢(-n),
from a late Babylonian commentary from Uruk to Aa V/4, Weiher,
SbTU 2, no. 54:2: (1) sapsu, dannu, “strong”; (2) naklu, “clever”; (3)
tanihu $a agi. He derives the latter from nihu, “calm(ing),” rather than
tanehu, “lament” (suggested in AHw 1319a), and rejects the meanings
“high” and “rise,” considered by Sjéberg, TCS 3, 63. Of the three, Civil
prefers the third for uru;4(-n) when related to deities connected with

16. Cf., e.g., Instructions of Suruppak 17: un-e $a-re-eb-hul-hul; var. 8i-; var. Early
Dynastic version: 3¢é-mu-ra-hul. Even in the Early Dynastic version §i is
sometimes used for 3¢, e.g., line 21: ED §i-st1; §i-su-su = OB a-re-eb-su-su,
making it very unlikely that Old Babylonian $a owes its existence to a graphic
misunderstanding of Early Dynastic sources, from a time when the sign NAM, was
no longer used for gé. [See Endnote.]

17. Tt occurs also in the Pre-Sargonic Riddles from Laga$, col. §, 2 (Biggs 1973, 27). Not
directly as an epithet to Nan3e, but clearly in a context related to her, it occurs in
an Farly Dynasticmyth from Adab, OIP 14:531i 3;iii 1;iii 3, regrettably insufficiently
preserved to give a clear impression of the contents.
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sea waters, i.e., basically Nanse and Nindara, although not 2 prio_ri
excluding the meaning “strong” (but, being “very vague ... there is
nothing in the personality of the two deities to specially recommend
it’). I would, however, maintain that uruys(-n) in lugal/nin-
uru,(-n) means the same as in a-gig-uruye(-n), and, because of the
parallelism in such texts as EWO 301-2, cited above }mder ﬂ1e com-
mentary to obv. 2, “strong” certainly fits best. The trad}t1ona% interpre-
tation “high tide” is upheld in PSD A /1, 84-87, s.v. a-giys. This is based
on SIG;. ALAN XXV 165 (MSL 16, 228): a-gig-uru,c-na = a-gu-u e—,{u—u
(cf. PSD A/1, 87, Lex. 4, translating “high tide,” “high flood,” or
“flood-wave,” cf. p. 86.5). A classic example is a-gig-uruyg nam:}mul
ni gur-gur, “the flashing mighty flood-wave, spreading awe, (or:
alternatively ni il-il, “rising by itself”) (Gudea Cyl A i 8)."° Rather
than seeing the two as strict alternatives that exclude ’each. other, I
would suggest that in origin uruy4(-n) meant “strong.” Since ina way
of thinking characteristic of the Mesopotamian world, the deity who
had the power to cause a flood wave was the same as had the power to
calm it down, thus explaining why it was later understood assuchin a
late lexical commentary.

Rev. 3-25; The poor state of preservation precludes satisfactory interpre-
tations. )

Rev. 3: say, only HU is preserved of the compound sign HU+NA, appat-
ently a phonetic writing for sa.

Rev. 14ff.: a-zu might, of course, mean “your water” or, reading durs-zu,
“your wet ...,” but would it make sense here?

Rev. 15: Reading ul-la is tempting, but the second sign is clearly copied as
zé.

Rev. 23: Scheil’s copy shows kug si-si-BU, but he already suggested the
highly likely emendation to kug kug-e-sir, in view of VS 10, 199iv 2.

Rev. 25: Tt is tempting to suggest ni-5¢ il-le(?), from obv. 4, but the traces
point rather to ni "DU-DU(?).

18. Since Gudea’s Cylinder A starts with the inundation caused by the high rising of
the rivers, urujg(-n) might indeed make sense in the context if understood as the
benefit of Enlil's power to clam down the natural forces he himselfhad provoked.
However, the immediate impression from anumber of references remains that a-
gig-uruyg(-n) denotes therising waters.

19. Another reference, “Nanse and the Birds,” 14, describing the us-bird, is regrett%bly
partly broken, but might be decisive: a-gig-uruq4-da zag én{'l\—@a—rx‘- x], the
swan [stands up against] the flood-waves.” (etcsk: a pelican ... with the towering
flood ..."). Here a flood-wave would probably fit better than calm waters.
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Nanse Hymn B: VS 10, 199 iii 42—iv 23

Nanse hymn B, the second of the two texts to be treated here, was recog-
nized already by Scheil as a partial duplicate to the one treated above: VS
10199 iii 42— iv 6. It belongs to a Sammeltafel, also inscribed with two rogfal
hymns to kings Lipiti§tar and Urninurta of Isin and a hymn to Inanna.*
Nange hymn B starts in iii 42 and continues through the rest of the tab-
let. Apart from the few signs left of the first two lines, approximately eight
to ten lines are completely destroyed at the very beginning of the compo-
sition. The better-preserved part is the 22 lines in col. iv, ending with the
subscript bal-bal-e “nange-kam, “it is a bal-bal-e song of Nange.”*! The

complete composition must thus have contained approximately thirty
lines.

TRANSLITERATION
(Beginning of composition: iii 42)
iid42 [...]-ni'(?)-8¢ 8u dura
iii 43 [ ... -ni-3&(?) sud]uy-a

(Approximately 10 lines missing on rev. iii)
[iii 50] [kus men sag-ga-na na-mu-un-gal me(-te-a§ im-mi-ib-g4l)]
ivl  kug gidru(!) u-na na(! text: ki)-mu-un-gdl me(-te-a§ im-mi-ib-
gal)
iv2  kug kuS-e-sir giri-na na-mu-un-si me(-...)
iv3- kugizi ab 8a-ga na-mu-un-zalag-ge me(-...)
iv4  kug surg-re mu-na-an-du;,-am
iv5  kug gud-dé gii-nun mu-na-ab-bé
iv6e  kug tig-ba;3 $a-gey, nam-mi-in-1d
iv7 ka¥s;kassVs-e kag, mu-na-ab-kar-re
iv8 gurggurs-e ab mu-na-ab-gurg-gur,
iv9  gire-e ab mu-na-an-gir-gir
iv10 agargaraUs zar(!)-ri-e§ mu-ha-ab-dug-dug
iv1l kug-izi ab-ba mu-na-ab-md-mi

20. The contents of VS 10, 199 are as follows: obv. i and ii: a hymn to Lipitistar (Rémer,
Kénigshymmnen, 10~17,60-61); obv.1i 9-iii 7: a hymn to Urninurta of Isin (E = Rémer,
Komigshymnen, 15-17;61-62). (rev.) iii: ahymn to Inanna (F: W. Rémer, Or38 [1969]:
97-114; cf. S. Tinney, JCS 59 [2000]: 23-30); Nange Hymn B text starts in iii 42 and
covers the rest of the tablet.

21. Previous treatments are: M. Witzel, AnOr 10 (1935), 426-27. A photograph of the
tablet is available on Tafel 2 in Zimmern 1916.
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iv 12
iv13

iv14
iv 15
iv 16
iv 17
iv 18
iv 19
iv 19
iv 20
iv 21
iv 22

iv 23

i1 50
iv 1

iv2

iv3

iv4
ivh
iveé
iv7
iv 8
iv9
iv 10
iv 11
iv 12
iv13

iv 14
iv 15
iv 16
iv 17

kug-sim™"*" mu-na-ab-dal-dal-le-de

ga-§a-an-meén &°ma-gurg-5¢ da-an-us
me-e é-5¢ da-an-ug

&%m4 si-ga(?) da-an-us me-e é-§¢ da-an-us

d-sumur(LAK 672)-bi kii-sigyy $im 8°erin-da

ab-ba §a-mu-na-ab-gir-gir-re-dam

g8um-bi iti,-giry;-zal-am

ab-ba $a-mu-un-na-ab-zala-zala-ge

mu-ud-na-mu mu-un-kus-ab-ba-ka

x (erased line: "ti-mu-x-a-mu X")

t-mu-un-"dar’-a mu-un-kus-ab-ba-ka

é(?)-UD-bi (rest of the line blank)

a-a (rest of the line blank)

bal-bal-e dnanse-kam

TRANSLATION

[She holds a crown on her head, it is there as an emblem.]
She holds a fish like a staff in her hand,
it is (there as an emblem).
She has strapped a fish as a sandal on her foot,
it is (there as an emblem).
A fish as fire illuminates the middle of the sea,
it is (there as an emblem).
A fish as a sur-priest plays an instrument for her.
A fish is roaring as an ox for her,
A fish has wrapped a festival dress around (its?) body,
A “running fish” runs for her,
A “circling-fish” circles for her,
A ”sliding-fish” slides on the sea for her,
An agargara-fish makes heaps of straw for her,
A “fire-fish” kindles a fire in the sea for her,
A ”swallow-fish” keeps flying around for her.
I am the lady, let me embark the barge!
Let me sail to the temple!
Let me embark the barge of ... Let me sail to the temple!
The sides of its cabin are gold—with fragrant cedar wood.
As it is sliding along the sea for her,
its cabin is the exuberant moonlight

13
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iv18 lighting up the sea.

iv19 My husband, the tax-collector of the sea,
iv20  Nindara, the tax-collector of the sea,

v 2l ... (?) ... (% line blank)

iv22  g-ya (% line blank)

1v 23 Itis a balbale-song of Nange.

COMMENTS

1ii — iv 6: seven lines, i.e., the last line of iii—iv 6, were transliterated and
translated by A. Falkenstein, ZA 47 (1941): 209-10.

ivi-3: A. leilkenstein, ZA 47 (1941): 210 understood me as the beginning of
a refrain tI}}at cannot be restored. It could perhaps be understood as
me (—e.n.), I a/m.” More likely is, however, a reconstruction me (-te-as
im-mi-ib-gdl) or similar, suggested by Niek Veldhuis.

v 3: kug izi must mean approximately the same here as in iv 11.

iv 1-4: Heimpel, RIA 9, 153, translates “she holds the scepter fish in her
hand, the sandal fish is by her feet, the fire fish illuminates for her the
deeP sea, the bull fish calls out loudly toher.” kuy, as written here, pre-
ceding the name of the fish, can hardly be the fish determinative
which is always written as a postdeterminer. Yet, there are man3;
examples of kug used as a pre-modifier in administrative texts (see
Englund 1990, index, p. 240, passim).

iv 4 T:he ree}ding surg and the translation follows a suggestion by Gabor
Zolyomi. The sign sur, was discussed in detail by Veldhuis 1998, to-
thJse very detailed list this reference can now be added. A number of
variants are attested, of which the one represented here seems to be
UZ+LIS (or perhaps UZ+UD).

iv 5—6: The text does not have Surg-gim or gud-gim, so translations “like
asurg-priest” and “like an ox” do not quite do justice to the text, which
raﬂier suggests an apposition indicating a closer identification, “a fish,
being a sur-priest” and “a fish, being an ox,” etc.

iv7: 'The kas,-kas % fish is probably a word play on the kuy girs-girs
fish z_ittested in Ur III texts; see Englund 1993, 214, where I consider the
reading kag,-ka3, to be more likely. Cf. Pre-Sargonic Riddles from
Lagas, col. ix, 1' (Biggs 1973, 30): mu3-bi mus-kag,, “its snake is «the
running snake».”

iv o Qf. Pre-Sargonic Riddles from Lagas, col. ix, 4' (Biggs 1973, 30): kug-bi
gir.
iv11: kug-izi cannot here mean “gebratenes Fish” or similar. Cf. iv 3 above.
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iv 12: The strange mingling of bird and fish is not easy to explain. Holma

1913 took these descriptions quite literally; cf. note 5 above.

iv 15: T am indebted to Niek Veldhuis for having suggested the reading a

sumur(mungub = LAK 672) for the first two signs, as well as the ten-
tative meaning “side of the reed canopy.” The sign with the readings
sumur and sulur, their variants KA-(r) and SAG-gunil and their
meaning was first discussed by M. Civil, RA 61 (1967): 66. The evi-
dence points to a cover of reeds or similar protecting the center of a
boat against the sun. The discussion by Rémer 1993, 388 adds little
new. He referred to our line on p. 386, reading (4-)ama$, and trans-
lated “Sein d-amag soll (?) ihr mit Gold (und) Zedern-Duftstoff im
Meere immer wieder aufleuchten (?).”

iv 20: mu-un-kus-ab-ba-ka: according to Enki and the World Order, 419,
the function of tax-collector of the sea was assigned to Nanse. In Temple
Hymns 290 it is assigned to ‘nin-gé-gi-a. nin enku: Cf. Text A rev.
2; ¢f. also Gudea, Cyl B xii 5: dama-enku-e gu-edinna; Cyl B xv 1.

iv 21-22: Too uncertain for comments.

The Scenery

Scheil’s text can be read as mirroring a ritual that started with Nan3e's
arrival by boat to her cult place, presumably a temple in the Lagas region.
Upon her arrival, she took her seat upon a throne, and a ritual connected
with the restoration of a temple and a prayer for the life of a king may have
followed. The text is not dated and the name of the king is not preserved,
but a reasonable surmise is that it was a ruler of the Isin-Larsa dynasties,
possibly imitating a ritual of the Ur Il dynasty. From what remains of the
continuation, no connected sequence can be reconstructed, but it seems
that Nange and her boat continued to be the focus.

Visual Representations?

In modern times the old tradition of cultic processions has survived in the
Mediterranean world, where sacred statues of saints often are carried in
procession. A less sacred development is the show of spectacular dolls or
living human beings dressed up like various kinds of fanciful monsters,
transported in lively processions on vehicles—nowadays mostly lorries—
on the occasion of various festivals. Is it not a similar situation that is
reflected in our texts? To answer the question, the role played by visual
representations of deities must be taken into account on a larger scale.
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On Cultic Representations of Sumerian Deities

On of the most persistent and peculiar features of Mesopotamian religion
was the constant need to provide cultic representations of deities with food
and clothes.” It is remarkable, therefore, that the existence of such images
in the third millennium B.CE. constantly has been denied in the scholarly
literature.” One of the main arguments is that no statues of gods from the
third millennium have been found. This is not surprising, however, con-
sidering that such statues must have been made of precious materials, such
as wood covered with gold, in other words, easily exposed to looting. The
existence of divine statues is, however, indirectly attested in Early Dynas-
tic texts from Laga3. The oldest unambiguous evidence is Ur-Nange’s Tafel
B, which records the erection of statues of, i.a., Nange, guléaga, and
Gatumdu. Most explicit is the ovale platte of Urukagina 16 iv 3—4, which
describes the invasion of Lagas by Lugalzagesi of Umma and, with horror,
the destruction of the statues of the temple (alam-bi i-gul-gul). Among
these, the statue of the goddess Yama-gestin is said to be deprived of its
jewelry and thrown into a pit. Images, or at least other types of represen-
tations of deities, such as statuettes, are attested also in texts from Ebla in
the third millennium B.CE.? Thus, it is highly likely that cultic representa-

tions of deities were used long before they show up physically in the
archaeological finds.

22. Oppenheim 1964 is still a fundamental study of the subject.

23. Cf,ia.,Spycket1968, cf. Spycket 1995, and Hallo 1983, versus Selz 1993 and Braun-
Holzinger 1977. Jacobsen in his study “The Graven Image” (Jacobsen 1983) deals
in some detail with the problem of how cultic representations relate to the actual
deities, and how they were fabricated. Remarkably, he doesn’t comment on the
historical issues, since his own writings have served to promulgate the evolution-
istic concept that in historical times deities developed from being “powers” into
being personal deities.

24. Thureau-Dangin, SAKI, 2—4. The Sumerian term usedis mu-tu, lit., “gavebirthto.”
This is a normal technical expression reflecting the fact that the statues were
considered living to some extent, at least. Thureau-Dangin translated “meifelte.”
Cf. the discussion by Selz 1992, 259, n. 6.

25. The arguments that have been proposed in order to avoid taking this plain and
unambiguous statement literally, such as that the priestess who represented the
goddess wasdeprivedin person of herjewelry, which was then thrown into the pit,
have gone to the point of being, with Selz’s words, “recht absurd” (Selz 1992, 260,
n. 11).

26. See Waetzoldt 2001, discussing the term an-diil, which in texts from Ebla has
mostly beenunderstood as a statue. Waetzoldt points out that the term an-d i1l also
designates smaller representations, such as statuettes, “Bildnis,” and “Bildwerk,”
often fitted witha thin layer of sheet-metal such as gold or silver, but also carnelian
and other stones were used. Both deities and humans were depicted. The texts from
Ebla give many glimpses of how suchimages were made and whom they depicted.
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Conclusion: Apsu in Sumerian Texts

Our texts describe phenomena that took place in the gbzu and ;/vere
related to the heartland of Sumerian civilization. So what is the abzu? The
most detailed treatment of the Sumerian term can be fognd it the PSD A /
11, 184-202, with a short conclusion p. 202. P. 184 recognizes the 'fOHOng
primary meanings: “1. The abzu as Enki’s shrine/temple in Eridu. 2. the
abzu in locations other than Eridu. 3. the abzu as a (p.artl.y?) subt_erranean
structure. 4. the abzu as a mythical place where the life influencing pow-
ers reside ... 5. the abzu described as incomprehens%ble,”unfamomable,
secret. 6. the abzu as a place providing raw materials. Eurthermore,
abzu is used as part of divine names, etc. The short conclusion on p. 202
deals mainly with the related meanings of abzu. and engur. The two terms
were later confounded, which is seen as explaining why in Alfkadlan texts
abzu tends to denote the waters as the habitat of fish, a meaning allegedly
igi restricted to engur.

Ong?;r]rl?;rkably, the explganation as a late confusion of two terms draws
attention away from the reason abzu came to play such a dominant role }1111
later mythology. Abzu might, indeed, have denoted the waters qf t 1e
marsh areas, as they were available for fishing gnd traffic by boat, bas1calsy
without any cosmological connotations, as it appears in our texts. So
maybe the common understanding of Abzu pr1mar11y asa cosmic entity in
Sumerian texts is to be modified. The marshes and their f}sh and fowl, after
all, were fascinating enough in themselves without cosmic mythology. The
Sumerian civilization emerged from there, at Jeast ?o some extent. )

A short, but highly informative, recent S.tl?.C!y is W.G. Lambert, Thg
Apst,” (Lambert 1999). Lambert rightly C.r1t1c12es”the commonly hel
opinion that abzil was “a lower level of cosmic water” as opposed to the a-
ab-ba, “sea” (tdmtu, etc.), generally thought to represent the salty waters
in the Persian Gulf, the Mediterranean, and some big lakes such as the Van
Sea. There is, in fact, no evidence that the Mesopotarmans contrgsted the
fresh and the salt waters in this way. All rivers carrlgd potentially salt
water, which might be fatal to agriculture if left as standing waters withno
0qu1§; our case, it is difficult to draw a clear line between the abzg and a-
ab-ba, which undoubtedly denoted “the Sea” as the salty Pers1aq Gglf,
but also large open spaces of water in the marshes of southern Irag. Fishing
undoubtedly took place in both, and the salty sea was not too far away to
be reached from the Laga$ region. It is unfortunate that we cannot loc}alte
precisely where the coastline was in antiquity. However, itis obvious that
it was the unusual environmental surroundings of the marsh areas that
gave birth to the fascinations that come to light in the texts related to the

goddess Nange.
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ENDNOTE: The question of the origin of na— and 8a- will be discussed in
detail by Alster, Wisdom of Ancient Sumer, Chap. 1.9 (forthcoming), who
points out that the ED sign used for §¢ is not identical to the sign used for
nam. This makes the theory of a later confusion of a single ED sign less
likely.
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JOSEE BAUER
Unive-rsit%?’Wiirzburg

20 JAHREN, beginnend mit den Arbeiten von Jules Oppert und
igii?\friia?l]d, beschéfhggen die Inschriften Gudeas die A§syrlolqg1e. Ja
selbst das wegweisende Werk von Francois Tfhu.reau—-Dangm, Les inscrip-
tions de Sumer et d’Akkad, Paris 1905, das _allerdm"gsb in seiner deuts.che_n
Ubersetzung als Die sumerischen und akkadischen Kdnigsinschriften, Leipzig
1907, weitere Verbreitung fand, ist schon fast 100 Jahre alt.. Da mag man
sich zunichst wundern, dass selbst in der neuesten Bearbeitung des Text-
materials durch D.O. Edzard, Gudea and His Dyna;ty, RIME' 3/1, Tor?nto
1997, noch so viele Liicken klaffen. Die gegenwirtig noch nicht V'ers.,_’tar}d](—1
lichen Stellen oder Ausdriicke werden dort in der Ubersetzung wie pbhc
durch Auslassungspunkte, Zweifelhaftes durch Fragezeichen deutlich ge-
kem%fziillcgnefg;rlicher—j edenfalls fiir den Laien—.sind jene Stellgn, diedurch
ihren normalen Satz ein gesichertes Verstiandnis anzeigen, bei dgnen aber
cine abweichende, unter Umstinden altere Auffassung vorzuziehen ist.
Davon sollen im folgenden einige behandelt werden.

1. Der Gesang der tigilu-Vigel

i Zeile Zyl. AV 9 // VI 10 behandelte der Verf. im Anschluss an
iﬁgﬂggigteziﬂlfurz in seiner AoN Nr. 28, 1985. Zwei Jahre spiter erschien
eine in wichtigen Punkten abweichende Deutung von M. Civil, NABU
1987, Nr. 48. Dieser Auffassung folgt auch D.O. Edzarc}, RIME 3/1,72.

f)er Verf. bleibt, da ihn die Interpretation Civils nicht tiberzeugt hat,
bei seiner Erklarung und dies aus folgenden Griinden: conaud

1. An beiden oben genannten Stellen folgt dag, Determinativ musena
die Zeichen TLBU. Es steht also noch vor LU. Es gibt vor- und nachgegtellte
Determinative, nur ein in die Zeichenfolge einer syllabischen Schre1bpng
eingestelltes Hinweiszeichen sollte es nicht geben. Denn von wenigen

19
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offensichtlichen Fehlern abgesehen, stehen die Zeichen der Gudea-Zeit in
der Abfolge ihrer Lesung',

Der verkiirzte Vogelname ti-giy;(BU)-musen geht eine Form ti-
gid-lu/ld-musen zurtick, wie Civil, a.a.0. nachgewiesen hat®. Doch
zeigt bereits die etwas jlingere in Laga$ geschriebene neusumerische lexi-
kalische Liste ITT 2/2, 5898 I 3’ (bearbeitet von G. Pettinato, MEE 3, 109-
18) mit ti-gis-lu-musen einejlingere Lautform, wie sie auch in den alt-
babylonischen Nippur-Listen SLT 6511 6 // 69 IV 4 wiederkehrt.

Verf. meint nun, dass es leichter ist, in einem frithneusumerischen *ti-
gid-ld-musen eine historische Schreibung zu sehen, die in spéterer neu-
sumerischer Zeit der tatsdchlichen Aussprache angepasst wurde, als zu
beweisen, dass die Vereinfachung der Konsonantengruppe -dl- > -1-
zwischen der Zeit Gudeas und der Abfassungszeit von ITT 2/2, 5898 statt-
fand.

2. Der komplexe Vorgang der Vereinfachung von Konsonantengrup-
pen im Sumerischen kann und soll in diesem Rahmen nicht behandelt
werden. Man vergleiche dazu A. Falkenstein, ZA 55, 43; J. Krecher, ZA 58,
48 und M. Civil, OrAnt 21, 24. Einzelne Beispiele fiir ihn finden sich friih,
namlich bereits in der Fara-Zeit. So entspricht $a hu-gig $é-dug-du
(IAS 256+ Rs. V 2) Suruppak und Ziusudra Z. 239: $a hul-gig duy,-duy,
oder die Schreibung des Namens der Gottin 9nin-*215kag-si der gleich-
zeitigen und spateren nin-ka-si*. Man denke auch an die Vereinfachung
der Doppelkonsonanz im Beinamen des Gottes Enki 9nu-te-mud (IASS.
47, 32) < 9dnu-dim-mud. Dabei geben diese Beispiele, wie vor allem die
Schreibung des Géttinnennamens mit Lauter in der fritheren Wiedergabe
und der Vergleich beider Namensformen nahelegen, Sprachwirklichkeit
wieder, wihrend daneben, besonders im Altsumerischen, mit der Auslas-
sung von silbenschliessenden Konsonanten als einem grafischen Prinzip
gerechnet werden muss. S. dazu M. Civil, OrAnt 21, 23-24.

3. Der Vorschlag Civils lasst ein einzelnes a tibrig, das als Aquivalent
fiir ein “’a’ rufend” oder “unter/mit ‘a’” zu wenig ist. Diesen Mangel hat
auch Civil bemerkt, der es als aus a-a verkirzt erklart.

1. Die Schreibung ENM.LIL fiir Nippur auf dem Schaft eines Tonnagels mit der
Inschrift Enlilbani 4, 5 (Zihlung nach D. Frayne, RIME 4) erweist sich gerade da-
durchalsSchreibfehler, dasssie auf dem Kopf desselben Tonnagels nichtwiederholt
wird. Dort steht das iibliche EN.LIL¥. S A. Livingstone, JCS 40, 55 und 56.

DerWechsel vonRL.GI-muden (MVN 13,740, 1) RI-mu$en-GI (RA 8,189: 8, 10)
ist mir unklar.

2. Weitere Formen des Vogelnamens finden sich bei A. Salonen, Vigel, 270 und M.
Civil, a.a.0.

3. Beide Stellen nach B. Alster, RA 85, 9. .

4. Zur Lesung des Namens wie zum Wesen der Géttin tiberhaupt, s. zuletzt M.
Krebernik, RIA 9, 44244, '
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Bei der von Falkenstein initiierten Interpretation der Gudea-Zeile fallt
es zunichst schwer, das Vorkommen einer haplologischen Silbenellipse
zu akzeptieren, obwohl diese Erscheinung wahrscheinlich hiufiger gewe-
sen ist, als sie wegen der konventionellen Schreibung des Sumerischen
greifbar wird. Th. Jacobsen, ZA 52,128 Anm. 82 nahm sie bei der Erklarung
der Schreibungen und Etymologie des Kénigsnamens lugal-ki-gen-né-
é§-duy-duy an. D.O. Edzard, HSAO 37 griff bei der Deutung von Formen
wie d-é-dam < d-é-dé-dam auf sie zurtick, dem M. Civil, JNES 31, 221
ausdriicklich zustimmte. C. Wilcke, FS Moran, 457-59 benennt sie bei der
Auslassung des Dativs -ra nach der Silbe -ra < -r+ak. Seine Bedenken, es
kénne sich nur um eine Haplografie handeln, sind mit Blick auf Fiille und
Verschiedenheit der Beispiele unbegrindet, obwohl nie auszuschliessen
ist, dass es sich im Finzelfall auch schlicht um einen Schreibfehler handeln
kann.

Zur Erscheinung der Haplologie sollen hier noch einige eher zufdillig
gefundene Beispiele folgen, die selbstverstindlich eine griindliche Unter-
suchung des Phénomens, die bisher fehlt, nicht ersetzen kénnen. Allge-
mein stimmt man darin tiberein, dass ga-Sa-an-na < ga-$a-an-an-na
verkirzt ist.

Fiir die von C. Wilcke behandelte Vereinfachung von *-ra-ra > -ra
lassen sich weitere Beispiele anfithren: 9lamar- tar-sir-sir-ra (Ur-BaU 8,
1-2 = RIME 3/1, 22), “nin-§ubur-ra (Inanas Gang zur Unterwelt Z. 28
1.6.). Fin seltenes Gegenbeispiel ist inin-SAR gir-14 é-kur-ra-ra (Sulgi
211-2=RIME 3/2, 112).

Ahnlich wie beim Dativ verfihrt man auch beim Ablativ. Im Lugal-
bandaepos 2, 356 erwartet man parallel zu uru-ta in Z. 355 ein *arattaki-
ta, geschrieben ist nur aratta* und in UET 6/2, 297, 1 (s. B. Alster, Pro-
verbs of Ancient Sumer 1, 316) steht das erste sukud-da nach dem ku-zu-
ta der 2. Zeile offenbar fiir *sukud-a-ta.

i;-dé-na erklarte bereits H. Sauren, ZA 59, 55 als *i;-eden-na, ge-
nauer *id-eden-na.

In Der Mensch und sein Gott Z. 37 steht inim-gi na-ma-ab-bé (A =
STVC 111 15) einem inim-gi-na na-ma-ab-bé' (B = STVC 2 110) gege-
niiber.
" 3e-gu nu-gdl in der Klage tiber Sumer und Ur, Z. 129F ist sicherlich
mit P. Michalowski, The Lamentation over the Destruction of Sumer and Ur, S.
131 als e-gu-nu nu-gdl zu nehmen.

Nach A. Falkenstein, AnOr 28, 26 ist guy-du in Gudea, Fragment 2 III
3 als guy-udu, genauer gud-udu, zu verstehen. D.O. Edzard hat sich
dem in RIME 3/1, 106 Col. IV" 3’ angeschlossen.

d-uruyg (Zyl. A VIII 26) ist vielleicht als “cities(?)” (D.O. Edzard,
RIME 3/1, 74 und PSD 1/1, 110b) auf ein uru-uru zurlickzufiihren,
gewiss aber nicht auf ein *iri-iri.
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Gudea, Zyl. B XVI 12 wird von D.O. Edzard, RIME 3/1, 97 zu %nin-
gir-su <su->zi mu-{L-am verbessert.

Und Formen wie ir-ra-ne, die in SAT 2, 913, 5 und TRU 334, 4 belegt
sind, oder in syllabischer Schreibung als e-ra-ne in UET 3, 1054, 7; 1229, 3;
9,889115, sind als Formen der pronominalen Konjugation aus *ir-ra-ne-
ne verkiirzt.

Auch die bereits in vorsargonischer Zeit beginnende und dann neu-
sumerisch regelmissige Setzung des einfachen anstelle des zweifachen
Genetivs zur Vermeidung von Silbendopplungen wie -ka-ka und -ka-
ke, kann man unter diesem Gesichtspunkt betrachten.

Zu einem weiteren Beispiel s. unten Abschnitt 3.

Schliesslich wird auch eine Zeile wie Gudea, Zyl. B XV 2 ohne An-
nahme einer Silbenellipse nicht verstiandlich: a-gal-gal-e $e si-si-a
<-da> emendieren PSD 1/1, 75a-b “that grain will fill great waters” und
D.O. Edzard, RIME 3/1, 96 “that barley might be filled in (and shipped) on
the great waters”. Das Ganze kann doch nur heissen, wobei ohne Verbes-
serung von si-si-a in si-si-a<-da> auszukommen ist: “(Dass) die mit
Gerste iiber und tiber gefiillten Fluren ...(aufhaufen)”. Also ist *a- gar-
gal-gal-e wegen dreier hintereinander stehender fast gleichklingender
Silben zu a-gal-gal-e vereinfacht. Zum Inhaltlichen vergleiche man die
in PSD 1/1, 79 unter 4. aufgefiihrten Belege.

2. Hochgeschiitztes

Las A. Falkenstein, AnOr 30/1, 86 in Gudea, Zyl. A IV 8 (Nange) “die Her-
rin der hochgeschatzten Kultordnungen” (nin me-an-kal-an-kal-la,
vgl. auch AnOr 28, 72), so hat D.O. Edzard, RIME 3/1, 71 dies nach dem

Vorgang von Th. Jacobsen, Harps, 392 in einnin-igib Ylama digir-kal-la -

umgewandelt.

Ubergehen wir die schwierige theologische Prage, ob Nanse als Schutz-
gottheit bezeichnet werden konnte, aber halten wir mit A. Falkenstein,
a.a.0. Anm. 2 fest, dass die Géttin in ihrer grossen Hymne Zeile 9 (Ed. W.
Heimpel, JCS 33, 82) das Epitheton nin me-kal-kal-la fiihrt. So bleibt
darauf hinzuweisen, dass kal auch an anderen Stellen ein an vorangestellt
wird: ki-an-kal-kal (VS10,190,7) oder 9alad (Randglosse a-la-ad) an-
kal-an-kal-la-mu (UET 6/2,175,6 = Lugalnisag und Enlilmassu Z. 4nach
PSD 1/3, 167b).

M. Civil hat jiingst in seiner Rezension von H. Behrens, Die Ninegalla-
Hymne in JAOS 120, 674-76 das Problem des “verlierbaren” an gestreift,
ohne zu einer eindeutigen Losung zu kommen. Er fithrt dazu auf S. 674b
(an-)bar/bir;, (an-)G-siy-an-na, (an-)ub-da-4>und (an-)zib als Bei-

5. Vgl auch das einmalige ub-da-an-na-ke, in zerstértem Kontext (Susin 1 VI 42
= RIME 3/2, 299).
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spiele an. Es gibt noch einige Verbindungen mehr, die mal mit, mal ohne
an geschrieben werden und bei denen das an kaum als Gottesdeterminativ
erklart werden kann.

tu'-mu-an-mi-ra (Glosse in CT 42, 4 11 14; Y. Sefati, Love Songs, 302:
tu'-mu 9mi-ra),

an-murtg (s. A. Sioberg, JCS 21, 279),

an-%nagas3-kug (s. Verf., BiOr 50, 180),

iti-an-Se-sag-kud (RA 25, 45, 6), ‘

an-usan-na (Enm. 269), an-an-usan(-na) (SRT 11 11. III 16) und
nin-an-an-usan(-na) (SRT 1 I 12. 14. 17. 35. 37). Der Parallel-
text Or NS 22 t 43-44 hat dafiir in Z. IIl 4" und 27’ nin-an-an-
usan-an-na.S. dazu A. Sjoberg, TCS 3, 71 zu 93 und E. Fliickiger-
Hawker, OBO 166, 164 zu 8-9 mit weiteren Belegen.

an-zu,(MI)-mugen u.a. Schreibungen (s. zuletzt B. Alster, RA 85,1-5).

Dagegen ist AN-da-lagas® sicherlich als “da-laga$*i zu verstehen.

Der Gottername liegt vor in ASJ 9, 272: 83, 30; MVN 21, 325, 4; TCL 5, 5672
116. 111 13, ferner im PN gem-~ (BCT 2, 229 IV 13") und in der Berufsbe-
zeichnung gudu -~ (MVN 16, 670, 2; 681, 10; UTI 5, 3469 11 11). Der Got-
tername wird erweitert zu 9nin-da-la gaék1 (AS] 18, 86: 22, 15; TENS 487,
26 <L.A>; YOS 4, 207 TV 103) und9nin-9da-lagag*t (UTL 3, 2155, 11; YOS 4,
260 11 26-27).

AN-sis-an-na, nach J. Finkel, CM 10, 83 “the red of the evening sky”,
ist wohl ebenfalls als 9sis-an-na aufzufassen. Es liegt in fol-
genden Varianten vor: dsi-an-na, 9si-na, 9sis-a-na, 9siy-an-
na, 9siy-na, si-an-na und siy-an-na (vgl. P. Steinkeller, FAOS
17, 244).

ur-9si-an-na PN (TMHNF 1/2, 83 Siegel),

ur-9si-na PN (YOS 4, 39, 4),

ur-9si,-a-na PN (AUCT 1, 511, 2),

dsi,-an-na (TCL 2, 5521+5522, 2), é-~ (TU 112 Rs. 1 4), 1ti-~ PN (UET
9,787,2) und ur-~ PN (AS] 18, 72; FAOS 17, 371; MVN 20, 119 Rs.
13),

dnin-dsis-an-na (éulgi 7, 1, Amarzuena 14, 2, Zahlung nach D.
Frayne, RIME 3/2; MVN 16, 658, 6; TCL 5, 6053 I118), gudu,-~ (TU
125, 16),

ur—dnin—dsi4—na PN (BIN 3, 491, 5),

dnin-si-an-na (SLT 122 III 30), ur-~ PN (TMHNF 1/2, 83, 4),

dnin-siy-an-na (An IV 172; AUCT 2, 97, 35; Rimsin 18, 1, nach D.
Frayne, RIME 4 und TCL 15, 10, 252), mul-~ (CT 42, 6 IIl 18), ur-
~ PN (AUCT 1, 369, 2; 3, 314, 2; 406, 2).
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Die von H. Sauren, ZA 59, 34 angenommene Nebenform (d)gj-an-na
mdchte Verf. nicht iibernehmen. Er bleibt bei der von A. Pohl, TMHNE 1/2,
S.20 gegebenen Lesung (Yigi-an-na. Der Wechsel von kurg digi-an-na-
keg-zu (TMHNEF 1/2, 250, 2) und igi-an-na-ke,-zu (Z. 5) ist sicher als
ausnahmsweise Setzung des Gotterdeterminativs zu erklaren.

Der von H. Waetzoldt und F. Yildiz, MVN 16, S. 175 und F. D’Agos-
tino, MVN 20, S. 71 1i-AN-siz-an-ka, bzw. ld-an-sig-an-ka wieder-
gegebene PN bedarf der Kollation. Die Auslassung des -na- vor -ka ist
charakteristisch fiir die mit den Gétternamen Inam-an und 4ndm-nun
gebildeten Namen.

Auch der PN amar-AN-siibi (s. Verf., BiOr 50, 176), der genetivisch
gefligt ist und “Kalb des Glanzenden (Mond- oder Sonnengottes)” bedeu-
tet, enthilt das Gotterdeterminativ.

Génzlich unklar bleibt einmaliges gur-AN-zabar in SAT 1, 97, 2; s.
dazu T. Gomi, AfO 42/43, 230b.

Dass das Element an gesetzt werden oder auch fortbleiben kann,
verbindet es mit den Determinativen. Aber es ist gesprochen worden, wie
die beiden Formen an-zu,(MI)- und zu,-muden und ihre akkadischen
Entsprechungen und das Vorkommen des an in einer Glosse nahelegen. Es
ist deshalb eher als bedeutungshinweisender Zusatz zu verstehen. S. dazu
zuletzt Verf., OBO 160/1, 498; 504-5; 521 und WO 30, 170. Diese sprachli-
chen Zusétze mbgen das Vorbild fiir die grafischen Determinative gewe-
sen sein.

3. Opfer und Gebet

Innerhalb der Gudea-Zylinder kommt das Wort a-ré-zu “Gebet” nur in
den Schreibungen rd-zu (7-mal) und ra-zu (1-mal) vor, vgl. A. Falken-
stein, AnOr 28, 41. Wenn zur Zeit Gudeas nicht tiberhaupt von einer
Form mit verlorenem Anfangsvokal auszugehen ist, sondern auch hier
eine Normalform a-réd-zu vorausgesetzt werden kann, so lassen sich die
folgenden Regeln fiir die Verkiirzung des Wortes erkennen: In 6 Fallen
folgt das Gebet auf das Opfer (siskur): AI[21; IV 1; XIV 3; BI 14 (ra-
zu); 1 3 (rd<-zu>); VIII 12. Dabei wird ein */siskuratazu/ haplologisch
zu /siskutazu/ verkiirzt, wobei wahrscheinlich die Silbe /ta/ ausge-
schieden wurde. Darauf deutet das einmalige Vorkommen von ra-zu (B I
14) mit wahrscheinlich richtiger Darstellung des erhaltenen r-Lautes hin.
Das fiinfmalige rd-zu ist demgegeniiber als konventionelle Schreibung,
d.h. als Schreibung, die den Augenkontakt zur Grafie der Vollform a-réa-
zu wahrt, zu werten.

Ahnlich wie r und 1 scheinen auch die Laute $ und r nah beieinander
gelegen zu haben, so dass in A XVII 29 ein */elibiragarazu/ zu /elibi-
raazu/ wurde. In Anlehnung an siskur ra-zu (B I 14) kénnte man dies
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geradezu é-libir-ra-a8 8a,-zu umschreiben, wenn dies nicht den Schreib-
konventionen widersprache.

Dieselbe Verkiirzung zeigen bereits Fara-zeitliche Schreibungen nach -d:

gud rd-zu (IAS 283V 19. Zeilen V 16-19 // 133 11 3'-6"),
gud rd-zus (SF 40 IX 11) und
gud ra, (LAGAB)-zus (IAS 133116 // 1941 1).

Diese Belege fehlen in PSD 1/1, 140-44.

Die noch verbleibende Stelle BI 15 lautet ... dingir-uru-na-key rd-
zu ... Hier wird offensichtlich die Vokalfolge *-e-a- > -e- vereinfacht. Es ist
der im Sumerischen hinreichend bezeugte Vorgang, dass beim Zusam-
mentreffen zweier Vokale—auch iiber die Grenze der Syntagmen hin-
weg—einer verlorengeht. Dabei ist schwer vorausagbar, welcher Vokal
erhalten bleibt:

-bi-a > -ba,

-(a-)ni-a > -(a-)na,

niga < nig-ku-a,

ur—digi—ma—éé (PN) < ur—digi—ama~§é,

a-ba-ne-gim (PN) (MVN 21, 223,12) < a-ba-a-ne-gim,

ama-ad gi%-eren ... (SEM 58 I8 = Martus Hochzeit) < ama-ad-da

gis-eren

uy-dé mar-rup-gim (Klage iiber Sumer und Ur Z. 2 = 113) < */ude

amarugim/ und

eri®) ga-am neben eri®*!) in-ga-am (Kes-Tempelhymne Z. 58 und

59).

Lassen wir die Folgerungen daraus fiir den in Sumerischen angenom-
menen Glottalverschlusslaut vor Vokal ausser Betracht, so schliesst sich
daran eine allgemeinere Frage an: Kannte das Sumerische eine Vokalkon-
traktion? Bei dieser allen von den indogermanischen und semitischen
Sprachen wohlbekannten Erscheinung geht eine Vokalqualitéit verloren,
wihrend die Vokalquantitaten addiert werden. Oder gehdrt das Sum-
erische in den Kreis jener Sprachen, die nur eine Vokalausdrangung ken-
nen, bei der sowohl Qualitit als auch Quantitit eines Vokals verloren
gehen? Die Benutzung des Begriffs Kontraktion in den Grammatiken des
Sumerischen hialt Verf. fiir einen Semitismus (oder Indogermanismus).

6. Altsumer. Belege: DP 32 VI 1,113 VIII 9; 114 VIII 6; 115 VIII 7; 133 111 3; 135 X 8;
177 IV 8; 563 III 1.—Akkad-Zeit: OSP 1, 121 III" 7. Fiir die Ur III-Zeit s. H. Limet,
Anthr., 504. '
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4, Funktionierendes(?)

Die von A. Sjoberg, OrSuec 22, 116, und ]J.S. Cooper, AnOr 52, 139 zu 193
und 166, begriindete Lesung nig-ul hat sich D. O. Edzard nicht zueigen
gemacht, sondern ist bei nig-du, geblieben (RIME 3/1, 18 Ur-Bau419; 32
Gudea StB V 14 und pass.). Doch ldsst sich, wie Verf. meint, die Lesung
nig-ul durch ein weiteres Argument stiitzen.

In dem OSP 2, 69, 4 und 70 II 4 belegten Personennamen nig-1i-pa-é
sieht Verf. eine abweichende Schreibung des hiufigen Namens nig-ul-
pa-2°, bei der nur -1i- fiir zu erwartendes -t1- auffillt. Nach der bekannten
Regel” iiber die Vereinfachung von Konsonantengruppen kann die
angefiihrte Form zwar auf ein nig-u(l)-pa-¢, nicht aber auf ein *nig-
(d)uy-pa-& zuriickgehen, das ein *ni-dus-pa-¢ ergeben hitte.

Zum Verlust von silbenschliessendem 1 vor Konsonant beis / $ul s. A.
Falkenstein, ZA 55, 43 und fiige 3u-pa-¢é (PDT 1, 588, 9) fiir déul-pa-é
und das von J. Klein, PAPS 71, 42 zu su,;/zu,-gi-r fiir s /§ul-gi-r Aus-
gefiihrte hinzu. S. ferner noch gey-sd-bi fiir gisal-bi (CT 44, 14, 18, par-
allel zu gi-mu-ug-mu fiir gi-mug-mu in Z. 19%).

Dass | und p im Personennamen aneinander stossen, ist Folge einer

Univerbierung; denn im Satzgefiige tritt, wie zu erwarten, nig-ul vor pa
¢ in den Lokativ-Terminativ, was in morphophonetischer Schreibweise”
als nig-ul-e pa & wiedergegeben wir'’. Das -e des Lokativ-Terininativs
wird jedoch nach u-haltiger Basis zu -u. Ein *nig- /ulu/ aber wird in der
defektiven Schreibung der alt- und neusumerischen Zeit vom unerweiter-
ten Wort nicht unterschieden. So findet sich auch nig-ul pa & belegt'.
Es fallt auf, dass die Wendung bei Gudea nur in Inschriften an die
beiden staatstragenden Gétter Ningirsu und Nange verwendet wird.
Neben dem behandelten Namen nig-ti-pa-¢é enthilt das Akkad-zeit-
liche Material aus Nippur noch einige dhnlich gebildete Personennamen.
Da gibt es solche mit dem Element KWU 509 wie KWU 509-pa-e (ECTJ 29
I12; OSP 2,76, 7) und nig-KWU 509-p a-& (OSP 2, 83, 3)12 verkiirzt nig-
KWU 509 (OSP 2,98 1V 4). Hier kénnen die von M. Civil, Or NS 52, 233-40
und besonders P. Michalowski, JCS 40, 159 ermittelten Lesewerte nigur,

S. oben Abschnitt 1, S. 2.

Eine Umschrift des Textes findet sich bei W.G. Lambert, JNES 33, 293,

S.P. Attinger, ELS 133-36.

Stat. BV 14. VIII 35; D11 6; F18; 25, 8, 26 11 1; 27, 8; 37 11 1; 40, 7; 41, 8; 43, 8; 45, §;

47,7;55,8;59,7; vgl. auch nig-ul uru-na-ke, pa & (Zyl. BXVII 12) und nig-ul-

e vor g1 dé (Zyl. A VIII 20).

11. nig-ul pa e istbelegtin Stat. BVIL 6; E II1 10; Zyl. A T4 und XVIII 25.

12. Z‘éuch in BIN 8, 181, 3 ist nig-KWU 509!-p a-& zu lesen. G.G. Hackman, BIN 8, S.
: X-pa-e.

-
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und gur, des Zeichens KWU 509 = LAK 384 eingesetzt werden. Dabei ist
nig-gur, oder nigur, sicher nicht als lautliche Variante von nig-ul anzu-
sehen, sondern die dltere Schreibung des spiter nig-gur;; wiedergege-
benen Wortes “Besitz”. Der Personenname ist in jiingerer Zeit nicht mehr
zu belegen.

Auch in den Namen nig-U.TA (OSP 1, 23 X 18(?); OSP 2, 69, 20; 70 111 4)
und lugal-nig-U.TA (OSP 2, 45 I1I 5; 48 11 19) kénnte U.TA gur, zu lesen
sein, wenn U.TA als vereinfachte Form des Zeichens KWU 509 anzusehen
ist. '

Fine weitere Variante des Zeichens kommt noch in der Zeile OSP 2,
186, 11 vor. Sie ist mit Wahrscheinlichkeit zu é-nig-gu[r,-k]a zu ergan-
zen.

5. War die 3arur-Keule ein Vogel?

Gudea berichtet in Stat. B VI 45-50: gu-bi-in¥!, kur-gis-ha-lu-ib-ta,
gig-ha-lu-1ib, im-ta-eyy, HU $dr-tir-§é, mu-na-dim. Und H. Steible,
FAOS9/1,168 wie D.O. Edzard, RIME 3/1, 34 geben das HU in Zeile 49 als
musen “Vogel” bzw. “bird(?)” wieder. Eine Auffassung, die wohl letztlich
auf Th. Paffrath, OLZ 16 (1913): 355-56 zuriickgeht: “und zu der Vogelge-
stalt auf dem Sar-1ir verarbeitete er es.”

Nun kann eine in der Schlacht herniedersausende Keule mit einem
Vogel verglichen werden: mugen-gim i-dal-e kur mu-na-ab-zukum-
e, nu-§e-ga tiim-dé 4-dib 1-ak-e (J. van Dijk, Lugal ud me-ldm-bi nir-
gdl 1, 66; 110-11 bzw. 2, 61, s. auch PSD 1/2, 8b; 1/3, 77a). “Wie ein Vogel
fliegt sie (die Waffe), stiirzt sich auf das Bergland, die Unbotméssigen hin-
wegzufegen, schlagt sie mit den Fliigeln”. Aber bei genauerem Hinsehen
erweist sich der Textzusammenhang bei Gudea als dusserst prosaisch. Er
folgt wie die Passagen vor und nach ihm dem Schema: Aus einem bestimm-
ten fernen Land wird ein Rohmaterial herbeigeschafft und zu einem Weih-
gegenstand oder einem Teil davon verarbeitet. Das HU wird also aus
halub-Holz hergestellt.

Da der Kopf einer Keule aus Stein oder Metall besteht und fiir den
hélzernen Stiel ein einfaches gi§ zu erwarten ware, miissen wir uns nach
einem anderen Zubehor umsehen, das aus Holz gefertigt wurde. Dabei
fallt der Blick auf holzerne Gerate wie gis-HU gurg (FT 2 t 45a 1 12) oder
gi§-HU nd (FT 2 t 45b 15). Zwei grosse Kiefernstamme von 8 Ellen Linge
werden zu einem gi3-HU ig verarbeitet (ITT 5, 8232, 3-4). Miglicherweise
ist sogar das Mass fiir Feigen, HU (Stat. EV 12. VI 26; Stat. GIV 6.V 20), mit
in die Uberlegungen einzubeziehen. Der Verf. vermutet in (gis-)HU einen
“Rahmen”, ein “Gestell”, eine “Stellage” oder etwas dhnliches.
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6. Ebenholz

In der Statueninschrift B VI 26-28 ist zu lesen: kur me-luh-ha, gi3-esi
im-ta-e;q, mu-na-di. H. Steible, FAOS 9/1, 167 tibersetzt dies als “(Aus)
dem Bergland Meluhha hat er Ebenholz herabgebracht (und) hat (es) fiir
ihn zum Bauen verwendet”. Dieselbe Stelle lautet bei D.O. Edzard, RIME
3/1,34 in Ubersetzung: “From the land of Meluhha he brought down dio-
rite, used it to build <...> (for Ningirsu)”. Es befriedigt weder die eine noch
die andere Losung. Nur tibersetzt Steible richtig mit “Ebenholz”, wahrend
Edzard entgegen der eigenen Umschrift GIS.esi von “Diorit” spricht.

Bei dem &hnlichen Bau dieser oder vergleichbarer Passagen in der
Statueninschrift B V 28-VI 63 ist davon auszugehen, dass der zitierte
Absatz sich noch auf die Unmittelbar vorher (VI 24) genannte Waffe Sita
ub-e nu-il bezieht. Nun bedeutet dut wortlich nicht “bauen”, sondern
“aufrichten”. Gudea, Zyl. A VIII 12 lasst Rauch von Zedernharz sich
erheben (i-bi-bi mu-di1)™. Man steckt jemandem keinen Ring an den
Finger, sondern man “richtet den Ring an seiner Hand auf” (har Su-na
bi-in-du, Edubba 1 = Schultage Z. 68) und man schéftet die Peitsche nicht,
sondern “richtet die Peitsche an einem Stiel auf “ (tisan gi$-a dtui-a, RTC
203 Rs. 2). So ist in Stat. B VI 26-28 wahrscheinlich davon die Rede, dass
Gudea die Waffe Ningirsus mit einem Stiel aus Ebenholz versieht. Genau
das hatte Gudea bereits von anderen Keulen und Waffen des Gottes ber-
ichtet, vgl. mu-na-du in den Zeilen V 38. 40. 42. 44.

7. “Lowen(?), die zum Laufen bestimmit sind”

Die Zeile Zyl. A VII 20 gibt D.O. Edzard, RIME 3/1, 73 in Anlehnung an die
Ubersetzung A. Falkensteins, SAHG S. 145 als SUL.UR-bi piri§ kas,-e
pa-da “stallions, the lions-summoned-for-running” wieder.

Nun soll nicht bestritten werden, dass Lowen schnell und ausdauernd
laufen kénnen, wenn sie miissen. Fiir gew6hnlich aber tun das die Lowin-
nen als Jagerinnen des Rudels bei der Verfolgung der Beute, wahrend sich
Lowen eher wegen ihres hoheitsvollen Ruhens maéglichst auf einem her-
vorgehobenen Platz einpragen. Sollten die Sumerer das ganz anders gese-
hen haben?

Wie dem auch sei, Verf. mochte das PIRIG der Zeile mit der Gleichung
anse-PIRIG = nisqu (AHw, 795, CAD N/2, 272) verbinden und statt
“Léwen” schlicht “auserlesene (Tiere)” tibersetzen. Fiir PIRIG ist in Anta-
gal F 46, zitiert bei CAD N/2, 272, die Lesung niskum, belegt. Die syl-
labische Schreibung ni-is-ku steht mit Bezug auf einen Eselhengst in Zyl.
A V113, s. dazu A. Falkenstein, AnOr 28, 47-48 Anm. 5, und ist weiterhin
auch in Zyl. A XIV 25 nachweisbar.

13. Die Lesung i-bi ist sicher, s. CAD Q, 326 s.v. gqutru. RIME 3/1, 74: 1-izi.

A SARGONIC DATION CONE

MARIA GIOVANNA BIGA
Universita di Roma “La Sapienza”

-

IN' A PRIVATE COLLECTION in Rome! there is a large clay cone,” probably a
foundation cone, inscribed in the upper zone with a Sumerian votive
inscription three columns long. The object has a central hole with an addji-
tional hole at the midsection of the shaft; the center hole is long and ex-
tends to the middle of the cone. The object is perfectly preserved, as is the
cuneiform script, which is very elegant and clear.

The inscription records the foundation and dedication of a temple to
the goddess Damgalnunna by Ur-*LAGABxSIG,+ME when Lugal-amu was
ensi of Adab. - '

The inscription has three columns, twelve lines per column and reads:

1. Iam indebted to the owner of the clay cone for giving me the opportunity to study
the tablets and objects with cuneiform inscriptions in the collection, including this
important cone that provides new data on Adab in the Sargonic period.

It is my great pleasure to dedicate this study of the Sumerian inscription of the
cone to Jacob Klein, a so important scholar who has devoted his life to the study of
the Sumerian language, literature, and culture.

For theirilluminatingsuggestions, my thanks gotoR.Kovacs, G. Marchesi, M.E.
Milone, M. Molina, F. Pomponio, P. Steinkeller, A. Westenholz. Molina and
Westenholz provided me with their own transcription and translation of the cone.
P. Steinkeller accurately revised my manuscript, providing me with precious
translations, corrections, and suggestions. I am deeply indebted to him and owe
him many thanks. Any errors are, clearly, entirely my responsibility.

2. The coneis 40,6 cm long and has a diameter of 13,5 cm. A photograph of the piece
appeared, as P. Steinkeller kindly informed me, in Christie’s auction catalogue,
New York, May 30, 1997.

Thanks to information from R. Kovacs and P. Steinkeller, I have seen photo-
graphs of a very similar cone in a private collection in Oslo, the Schéyen Collection.
From these it would appear that the text is probably the same but is divided
differently, having three columns of 10, 10, and 12 lines.
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ii.

uy Lugal-a-mu
sanga-IIskur(IM)-key
nam-ensi
Adab¥(UD.NUN)-in-ak-a
Ur-‘LAGABxXSIG,+MFE
ama-tu-kalag-ga
dDam-gal-nun-na-ka-ke,
ir)1-kalag-ga-‘LAGABxSIG;,
+ME"kE4
X-la-kalag-ga
Lugal-ni-barag,(BAD)-duy,

IGLNAGAR-ke,

uy Ur-LAGABXSIG+ME
dDam-gal-nun-na-ke,
$a ku-ga-ni ba-an-pa-da

é-mu du-ma

in-na-du;;-ga

Ur-9LAGABXSIG,+ME-ke,
dDam-gal-nun-na-ra

inim 8a-ga in-na-du;;-ga

in-na-gin-na

uy-ba Ur-9LAGABxSIG;

+ME—1<€4

Us-bi 6 kus 1 SU.BAD

ki-ta im-ta-¢

Ur-9LAGABXSIG,+ME-ke,

nu-e3

sagi

irj) géme

é-e ba-sum

ii.

4Dam-gal-nun-na-ke,
bar-bi-a
Ur-9LAGABXSIG,+ME-ra
nam-duy g

mu-IN-tar

nam-ti ama-na

nam-ti dam-dumu-na
nam-ti §e§-a-ne-ne

MARIA GIOVANNA BIGA

When Lugal-amu,
the temple administrator of Iskur
the ensi-ship
of Adab exercised,
Ur-9LAGABxSIG,+ME,

the strong one conceived
by Damgalnunna,
the strong servant of

4L AGABXSIG,+ME

the strong ...
of Lugal-ni-barag,-duyg ...,

when Damgalnunna

had selected Ur-‘LAGABxSIG,+ME in
her holy heart
and “Build my temple for me”

told him

and Ur-YLAGABxSIG,+ME
Damgalnunna

told of his intentions

and went up to her,

on that day Ur- “LAGABxSIG,+ME

its foundation six cubits and a half
raised from the ground.
Ur-9LAGABXSIG,+ME

with a nu-é8-priest,

a steward

and male and female.servants.
provided the temple.

Damgalnunna

on account of this

for Ur-LAGABxSIG,+ME

a good fate

decreed

and life for his mother,

life for his wife and child(ren),
life for his brothers

A SARGONIC FOUNDATION CONE
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9. algim-ma-na-duyq requested for him.
10. “Dam-gal-nun-na Damgalnunna
11. Ur-‘LAGABxSIG,+ME-ra for Ur-“LAGABxSIG,+ME
12. mu-na-gub. stood.
COMMENTARY
Chronology of the Cone

This inscribed clay cone bears the text of a typical building inscription. It is
undoubtedly a foundation cone® and its place of origin is probably the city
of Adab or a center very close to Adab. It is useful to reconstruct a small
segment of the history of Adab in the Sargonic period.

The inscription begins with a chronological formula that records that
Lugal-amu, the sanga administrator of the god Iskur, was ensi of the city of
Adab. An ensi of Adab named Lugal-amu has not been previously attested.

Adab was a very important center in Mesopotamia of the third millen-
nium B.CE. It was an independent state for part of the Early Dynastic
period, as proved by the Sumerian King List and by Pre-Sargonic inscrip-
tions of rulers who called themselves “king” of Adab and ensi-GAR.*

The importance of Adab in the Pre-Sargonic period is also emerging
from the information contained in the Ebla archives. In fact, apart from Kis,
which is by far the most frequently cited Mesopotamian state, only two
other Mesopotamian cities are mentioned in the Ebla tablets: Adab and
Aksak, Gprobably independent states.” At that time, as pointed out by
Frayne,” according to Adams, Adab was “arguably the largest urban con-
centration yet known within the Old Akkadian realm.”

Adab was part of Lugalzagesi’s realm and then part of Sargon’s
empire. Royal inscriptions and a large number of published archival texts
of the Sargonic period” and some as yet unpublished large groups of Sar-

3. Cf.].5. Cooper, “Medium and Message: Inscribed Clay Cones and Vessels from
Presargonic Sumer,” RA 79 (1985): 97-114.

4. Cf.H. Steible, Die Altsumerischen Bau- und Weihinschriften, Teil Il (Wiesbaden, 1982)
187-98.1.5. Cooper, SARI 1 (New Haven 1986), 15-16.

5. See A. Archi, P. Piacentini, F. Pomponio, ARES II, 147; M. Bonechi, RGTC12/1, 15;
for an evaluation of the data from Ebla, see now A. Archi-M.G.Biga, “A Victory on
Mari and the Fall of Ebla,” JCS 55 (2003): 1-44.

6. D.R. Frayne, RIM 2, Sargonic and Gutian Periods, (Toronto, 1993), 252.

The entire region is the object of a detailed and exhaustive study by P. Stein-
keller, “New Light on the Hydrology and Topography of Southern Babyloniain the
Third Millennium,” ZA 91 (2001): 22-84.

7. Many texts from Adab were published by D.D. Luckenbill, OIP 14 (Chicago, 1930);
Yang Zhi, Sargonic Inscriptions from Adab (Changchun, 1989). Itisextremely difficult
and sometimes impossible to establish from which type of building the archival
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gonic texts from Adab (and held in important collections such as those of
the Real Academia de la Historia de Madrid, the Banca d’Italia in Rome,
Cornell University, and the Schyen Collection in Oslo)® show the impor-
tance of Adab in the Sargonic period. There is no doubt that these texts
come from Adab, as they use the lunar calendar of Adab. Moreover, they
can be attributed to the Sargonic period on the basis of the paleography
and the use of the Akkadian weight system. '

The new unpublished texts and the inscription on the cone enable us to
reconstruct a list of three ensi’s of Adab in the Middle Sargonic period.

In a text of the Real Academia de Historia de Madrid (RAH 43) and in
another from Cornell University (48-06-108) (both still unpublished), an
ensi of Adab named Sar-ru-URUKI-If is quoted; in the Madrid text the
name of the governor is followed by the name of Lugal-amu, sanga of
Iskur. We do not know in which temple of Iskur Lugal-amu’ was priest.

While SarruURU.KI-li was ensi of Adab, Lugal-amu was still adminis-
trator of a temple of Iskur and, as our foundation cone shows in its intro-
ductory chronological formula, Lugal-amu succeeded SarruURUKI-Ii as
ensi of Adab. The governor Lugal-amu is also attested in two other unpub-
lished texts from Adab.*

One of the texts mentioning SarruURU.KI-li has a year-name of Naram-
Sin and it is possible to ascribe the cone with certainty to the Naram-Sin
period.™

The archaeological finds at Adab do not prove the existence of a tem-
ple for Iskur, but in the published texts from Adab, Iskur receives frequent
offerings and the name of the god appears in some PNs.

texts came; cf. B. Foster, ZA 72 (1982): 4-5; M. Liverani, “La scoperta del mattone.
Muri e archivi nell’archeologia mesopotamica,” VO 12 (2000): 1-17.

8. Ihavetothank very much M. Molina, F. Pomponio, and M.E. Milone, who gave me
a great deal of information on these still unpublished tablets. The reconstruction
of the history of Adab in Sargonic times is in preparation by F. Pomponio as the
introduction to his volume on the tablets of Banca d'Italia. ‘

9. Lugal-amu is a PN attested in Adab also from Pre-Sargonic texts (see L]. Gelb, P.
Steinkeller, R.M. Whiting, OIP 104 [Chicago, 1991], 33 ii 8’) and also in texts from
Nippur from the time of Naram-Sin and Sarkalidarri; see A. Westenholz, OSP 2
(Copenhagen, 1987]) 119 2.

P. Steinkeller pointed out that Karkar was the only significant center of I8kur’s
cultintheregion;see P. Steinkeller, ZA 91 (2001): 44, 71-74; for this reason the sanga
of I8kur named here must be that of Karkar. For all the data concerning the temple
of I8kur and priests and priestesses of the temple in Adab in Pre-Sargonic times, see
now D. Schwemer, Die Wettergottgestalten Mesopotamiens und Nordsyriens im
Zeitalter der Keilschriftkulturen (Wiesbaden, 2001), 131.

10. RAH 211, Schoyen Collection 4233; cf. F. Pomponio, La storia politica di Adab, work
in progress on tablets of the Banca d'Italia.

11. A.Westenholz, on a paleographicbasis, suggested dating this to precisely theearly
years of Naram-Sin.
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i 5ff. The inscription records the foundation of a new temple for the god-
dess Damgalnunna by Ur-4LAGABxSIG,+ME. It is not clear where the
temple of Damgalnunna was built, who Ur-“LAGABxSIG,+ME was, or
his native town. He was clearly, however, a very important function-
ary, devoted to the goddess Damgalnunna and to the deity LAGABx
SIG7+ME, as he says in 1l. 5-7.

The reading of the deity’s name, which composes the PN Ur-
4L AGABxSIG;+ME, is a problem. The sign is LAGABxSIG;+ME; within
LAGAB we have the two signs SIG;+ME.

To my knowledge, there is no mention of a PN Ur-“LAGABxSIG,
+ME in the published and still unpublished Adab texts. A PN Ur-
dGAxSIG7+ME is attested in a Pre-Sargonic text from Adab, OIP 14,59 i
4;7. van Dijk proposed in AfO 23 (1970): 64 n. 8 a reading ur-Jegime. In
an unpublished tablet from Adab in the Banca d’Italia collection of
cuneiform tablets (BI 33, Early Sargonic period) appears a PN read by
the authors: 9Sara,-bad, where the sign for Sara, is written
dGAxSIG,+ME. This could be another local scribal variant of the writ-
ing dLAGABxSIG+ME of our cone. A PN Ur-4S4ra is quoted in a Sar-
gonic text from Adab, A 92912 which reads: gals-1d-gal dbba-uru
Ur-9S4ra [dumu] Da-da Ur-s[ag], but there are no elements to con-
nect this Ur-9Sdra® with Ur-ALAGABxSIG+ME of our cone. The name
of the §od Sara is written 9LAGABxSIG; in the Fara and Abu Salabikh
texts.'* Also in Pre-Sargonic Adab, the name of this god is written
L AGAB®SIGy."”

In the Ebla tablet 75.2271, a text which lists the mu-DU during 17
years of the vizier Ibbi-zikir in rev. Il 2-4, there is: 3 ma-na Sa-pi 8
barg:kii/ GAxSIG;.ME GAxSIG;.ME/ 1 TUG-dug, but the sign ME is
outside GA and never with the divine determinative; at least the sign is
GAxSIG; and not LAGABxSIG; as in our cone. The name of the goddess

12. See Yang Zhi, Sargonic Inscriptions from Adab (Changchun, 1989), 350. A PN Ur-
dS4ra is attested in some texts from the Sargonic period from Nippur; see A.
Westenholz, OSP 1 (Malibu, 1975), T561i 2 (Ur-9GASIG,).

13. Y%4raisa deity attested in PNs in Sargonic times; see, e.g., A, Westenholz, OSP 2:
Li-%S4ra (a PN from Zabala). Ur-9S4ra is a well-known PN in texts of the Ur I1I
period, particularly from Umma; see for some examples R. A Di Vito, Studies in
Third Millennium Sumerian and Akkadian Personal Names (Rome, }993)’ 49.

14. Cf. P. Mander, Il Pantheon di Abu-Salabikh (Napoli, 1986), where Séra is attested in
SF1r. 117 and IAS.GL.

15. See D.A.Foxvog, Death in Mesopotamia (Mesopotamia 8; Copenhagen, 1980), 67-75;
ina document of a Pre-Sargonic governor of Adab, Bil-lal-la, which concerns the
funeral of a deceased temple administrator of K& and his wife, a PN in 1. VI 79:
4S4ra-men is attested; for this text see also OIP 104, 99-103.
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Ishara'® is written, in Ebla texts, dLAGABxSIG,, 9SIG,. AMA, 4GAxSIG,
dGAxSIGy-ra, IGAXSIG-i3, with the phonetic complement. d[shara is a
very important female deity in Ebla’s pantheon.

It is more probable, as P. Steinkeller suggested to me, to suppose
here the mention of a different deity whose name is written “LAGAB/
GAxSIG7+ME and the reading of whose name remains difficult.

AsP. Steinkeller and G. Marchesi pointed out to me, in this context and
referring to a ruler who very probably wanted to share a special rela-
tionship with the goddess, itis difficult to translate ama-tu as “house-
bolrln slave.” I follow here the translation suggested to me by P. Stein-
keller.

Itisimpossible to know whether the temple for Damgalnunna built by
Ur—dLAGAB/GAxSIG7+ME was a new one or a reconstruction, or if it
was really a temple or a chapel. It could have been a small temple.
What is certain is that the foundation cones celebrating this construc-
tion are very large!

There is no evidence from the text of the inscription regarding the -

location of this temple, probably built in Adab itself or in a center close
to Adab and under this city’s control. Some inscriptions of the Sargonic
period from other centers north of the city of Adab, such as Sarrakum,
are known to us.”

Damgalnunna, one of the Sumerian mother-goddesses, received
offerings in Pre-Sargonic times in Lagas and Umma and had a temple
in Nippur during the Ur III period. However, in the published and
unpublished texts from Adab of the Sargonic period, there are no indi-

cations of a temple for her in Adab or elsewhere in the neighboring ter-

ritory.

Kés was the cult center for the mother-goddess Ninhursag, and
a temple of the goddess is well known; a za-mi hymn from Abu
Salabikh'® relates that the cult center of Nintu (or Ninhursag) was Kés
and the deity of Adab was Asgi. Yang Zhi proposed” that the center
for the cult of Ninhursag was formally transferred from Kes to Adab

Cf. D. Prechel, Die Gottin Ishara, (Miinster: Ugarit-Verlag, 1996); cf. also F. Pom-
ponio-P. Xella, Les dieux d’Ebla (AOAT 245; Miinster: Ugarit-Verlag, 1997), 202-17.
Probably 4AMA-a does not stand for I8hara; cf. A. Archi, “Formation of the West
Hurrian Pantheon: The Case of Ihara,” in K.A. Yener-H.A. Hoffner (eds.) Recent
Developments in Hittite Archaeology and History (Winona Lake, 2002), 21-33, par-
ticularly 27-28 and n. 34.

See D.R Frayne, RIM 2, 249-51.

See RD. Biggs, OIP 99 (Chicago, 1974), 43.

Yang Zhi, Sargonic Inscriptions from Adab (Changchun, 1989), 103.
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during the Sargonic period, marking the end of Ké$ as a cult center.
According to composition 29 of the Temple Hymns of Enheduanna,
the main temple of Adab was the é-mah of Nintu. Perhaps Damgal-
nunna of our text is just another name for Ninhursag used in Adab.

i 8-9 These lines are difficult to understand.

i8 The reading of the sign is uncertain. Initially, I tried to read the sign as
UL, butit does not appear tobe UL and, as P. Steinkeller pointed out, no
meaning of ul fits this context.

i9 In the Sargonic texts from Adab held in the Banca d'Ttalia collection, a
PN Lugal-ni-barag, (BAD)-du, is attested twice (in BI 6 and 10),
but his role and profession remain unknown.”’ Lugal-ni-barag,-
duygisa common PN at Nippur,” but in our passage we cannot be cer-
tain that we are dealing with a PN. The designation IGLNAGAR re-
mains a problem.

ii 6-7 In a Pre-Sargonic foundation inscription from Adab, the ruler of
Adab, Eiginimpae, says that he built the temple Emah and “buried
foundation deposits beneath its base.” In his commentary, ].S.
Cooper? quotes the opinion of T. Jacobsen that the “base” (1ir) is a rep-
lica of the temple built above the foundation (1s), and that the base is
filled with earth to form the temple-terrace (temen) upon which the
actual temple is then built. It is possible that our inscription describes a
similar situation, with a 3.25 m high platform on which the temple was
built.

There is no archaeological evidence of such a temple from Adab.
In Mound V in Bismaya, which Banks called “the temple mound,”
there may have been a ziggurat. The inscriptions on the foundation
deposits from Mound V mention a temple é-mah, which, according to
Banks, was “the largest and most important one ever built on this site.”
Another temple é-sar is attested by inscriptions.”

20. IthankM.E. Milone for these references; as she pointed out tome, this PN is quoted
also in G. Pettinato, L uomo comincio a scrivere (Collection Michail) (Milano, 1997),
t.7 obv.12.

21. See A. Westenholz, OSP 1, 90; L]. Gelb, P. Steinkeller, R. M. Whiting, OIP 104, texts
14 iii 4 and 182a ii 20. Lugal-ni-BAD-duyy is a name for the people of Isin, a city
with close political and cultural ties with Nippur.

For the reading of the name as Lugal-ni-barag,-duy, see P. Steinkeller, Revue
of A. Westenholz, OSP 2, in JNES 52 (1993): 144.
22. See].S. Cooper, SARI1, 16.
23, SeeYang Zhi, “The Excavation of Adab,” Journal of Ancient Excavations 3 (1988): 1-21.
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ii 6 SUBAD is the Sumerian writing of zipah, according to M. Powell,
“Masse und Gewichte,” RIA 7, 461.

iii 6-8 This is an extraordinarily complete list of blessings for the entire
family of Ur-"LAGAB/GAxSIG,+ME. In a dedication of a plaque by
Saraigubisin, apparently an independent rule of Sarrakum (a center
probably close to Adab) in late Sargonic-Gutian times, there is a re-
quest for blessings for the lives of his wife (and) children.*

24. See D.R. Frayne, RIM 2, 249-51,

Oriental Institute, University of Oxford

THE IDEA of a Mesopotamian “mother goddess” is complex, made more so
by the ubiquitous use of the term in discussions of ancient religions and
animistic religions generally. For Mesopotamia, at any rate, there is evi-
dence of cults to deities associated both with day-to-day human pregnancy
and with the original creation of mankind; also of a mother of the gods.

Arguably to write an article taking such a goddess as its theme is a
methodological infelicity. The gods and goddesses of ancient religions
existed only as constructs within the belief systems of ancient peoples, the
evidence for which includes cultic behavior as recorded in documents and
archaeological material, and works of religious literature—phenomena of
the history of religion. Yet it is undoubtedly a phenomenon of modern
scholarship that the history of religion in Mesopotamia is written using as
a shorthand a set of anthropomorphic metaphors borrowed from the
beliefs of the Mesopotamians themselves: the conception of their deities in
almost exclusively human form. Certainly, for dictionaries or dictionary-
like collections of information about Mesopotamian religious matters, it is
desirable and necessary to gather and organize lucidly all the evidence,
from all periods. But it can be all too tempting then, in the case of deities, to
shape that information into stable clusters of essentialist characteristics
and a pantheon peopled with coherent anthropomorphic personalities;
any serious pockets of disagreement can be dismissed as regional or chro-
nological divergences.

Needless to say, there are inevitable shortcomings with such a proce-
dure. To represent a deity as if it had a homogeneous person-like core
encounters fundamental problems. A human being does not live for 3000
years; but clearly the cults themselves led persistent and durable lives. The
survival of divine names and religious practices, and the evidence for reli-
gious ideas, may well extend over several millennia. At the same time,
their regional and diachronic manifestations are far from uniform; cults

39
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and beliefs must be expected to vary locally, and with time to change
beyond recognition. The history of religion, insofar as it is a chronicle of
human cultic activity, behavior, and ideas should be a chronicle of contin-
uous change.

This paper looks at the nature of the cult of the goddess Aruru in Old
Babylonian and earlier Sumerian sources, and I hope that such an offering
will be of interest to Professor Jacob Klein, who has contributed such an
immense amount to studies of Sumerian literature and religion during his
long career, inspiring us all to emulate his achievements."

In the Reallexikon der Assyriologie, Manfred Krebernik has provided an
excellent synopsis of relevant information concerning the theology and
cult of the “mother goddess” in a wide-ranging fifteen-page article (1997),
which I am grateful to draw on here.? Of course, the idea that this author-
itative reference work on Mesopotamia should have an article entitled
"Muttergottin” is a decision of the editors. There is no Sumerian or Akka-
dian word for “mother goddess” to determine the attribution of deities to
this category; but there were various goddesses associated with aspects of
motherhood. Krebernik proposes the term as identifying that concrete
form (Gestalt) in the Mesopotamian pantheon that the Mesopotamian lists
of gods refer to under various names, including Aruru, Digirmah (“august
deity”), Mama/Mami; Nin-digirene, and Belet-ili (both meaning “lady of
the gods”), Ninhursaga (“lady of the hills”), Ninmah (“august lady”), Nin-
mena (“lady of the crown”), Nintud (probably “lady of giving birth”) and
SO omn.

It is indeed plausible enough to link these names together, and there is
good enough reason to think that the compilers of the ancient lists of gods
(by the early second millennium BC.E) already treated the functions of

1. Idonotattemptto go into the post-Old Babylonian traditions here; at any rate the
cult of a mother goddess appears to have become less important after the early
second millennium B.CE. W.W. Hallo has studied this in “Nippur Originals,”
where he draws attention (p. 247) to the incipit of a first-millennium ergerna listed
in the catalogue 4R 53 and duplicates, iii 40 egir, maly Ya-ru-ru. Other later
evidence (e.g., SB Gilgamesh, tablet I) is also left aside here; for instance, I do not
attempt to discuss the curious first-millennium geographical list MSL XI, 54ff,,
where bad; zimbir-da-ru-ru® (line 26, equated with Dar-Sarru-kin) pre-
sumably derives from the Old Babylonian toponym Sippir-Yahriirum. The
goddess Aruru is interpreted as Bélet-ili of zimbir-9a-ru-ru® in the (first-
millennium) so-called Enlil-Belet-ili List (Pinches, PSBA 33 [1911]: 77-95 with
plates XIf). Sumerian literary compositions are referred to here by their catalogue
numbersin the Electronic Text Corpus of Sumerian Literature (Black etal.,, 1998-); Tam
grateful for helpful discussion to my colleagues Graham Cunningham, Eleanor
Robson, and Jon Taylor.

2. Krebernik 1997.
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these goddesses as overlapping if not fully interchangeable.? Some main-
stream literary compositions of the early second millennium B.CE, both
Sumerian and Akkadian, also do so. Certainly by the mid-second millen-
nium B.CE. a single “mother goddess” can be recognized, referred to by a
variety of wholly interchangeable names. As Thorkild Jacobsen wrote,
“Names turn into mere epithets, epithets turn into names; a name may be
but one of many designating a given deity and yet may prove also to be
that of a separate, different minor deity in his or her entourage."4 We are
invited to accept the historical reconstruction that there were in early peri-
ods a number of independent cults to various goddesses.” With the grad-
ual political and cultural unification of Mesopotamia, these cults would
have mingled together.

Now I do not intend to deny this gradual syncretism. But the lists of
gods belong within an intricate scribal tradition and aimed to make sense
of the data by organizing and categorizing it in complex ways. We should
not necessarily expect the records of actual cultic practice and cultic songs
from the early second millennium B.C.E. to reflect or confirm this system-
atization. In fact, those records do preserve some vestiges of earlier, sepa-
rate cults, and my aim here is to follow the traces of the cult and attributes
of the goddess Aruru in particular. This will also involve consideration of
some Sumerian Emesal songs addressed to Aruru (and Digirma]g).6

3. Withthe exception of Ninhursaga (and possibly Ninmal), none of the names listed
above occurs in god-lists as early as the ED III god-lists from Suruppag or Abd
Salabih. For NinhursaZa, see list SF 1, vi 18 (Krebernik, ZA 76 [1986]: 161-204);
Ninmaly possibly appearsas inin-mah,(AL), vi22. Possibly ‘nin-GA, EN.LAMMA
in SF 1 ii 2 is Nin-mena; it is very uncertain whether 4Ty (SF 1,1 19) is Nintud.
Krebernik 1997:504 raises the possibility that “A.RUin an Abti Salabth god-list (IAS
82 v 14 // 86iv’ 8’) might be connected with the name Aruru.

Ninhursagaiscentral tothemythrecorded on the Late ED III“Barton Cylinder,”
see Alster and Westenholz 1994; Nintud and her temple at Ke$ are addressed in one
of the ED III zame hymns, see no. 20 in the list below. Nisaba is called a-ru,,-ru;,
kalam-ma “the AruruoftheL Land” alreadyin the UrIll version of the Nisabahymn
4.1.6.1, Ur Il version:8 (Ya-ru-ru kalam-ma in the Old Babylonian version:8).
This and the Ur III PN Ur-Aruru are probably the earliest attestations of Aruru.

4, Jacobsen 1973:295.

5. Krebernik 1997 §1.

6. Hallo writes of “Nintu in her guise as Aruru” (1989:240). Jacobsen 1973, while not-
ing that Ninhursaga and Nintud seem to have been distinct in Akkadian and
possibly still in Ur III times (1973:285), proposes that Aruru is an epithet of the
syncretized mother goddess: “The name that specifically designates the goddess
as setting birth-giving going would seem to be 4A-ru-ru, a name that may be
interpreted as ‘The germ loosener.”” This interpretation was retracted in Jacobsen
1985:45 and n.10 in favor of “The outflow of water (i.e., the amniotic fluid),” based
on SB ariru “outlet of a canal”; it is certainly wrong: “outlet” not “outflow.”
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Cultic Evidence

The best evidence for the existence of a cult is the records of cultic activ-
ity—separately from any “literary” evidence, which is always equivocal
since it issues from a self-referent written milieu. It is necessary, then, to
collect the limited documentary evidence for a distinct cult of Aruru in
southern Mesopotamia. In fact, there seems to be rather little surviving evi-
dence for the cult of any mother goddess in those cities of southern Baby-
lonia from which most written records survive.

There is no doubt that the principal cult centers of this deity (under the
names Ninhursaga, Nintud, Ninmal, Bélet-ili) were the two temples both
called E-mal in the cities of Ke§ and Adab—the temple of Keg also called
simply E-Ke¥ or Egal-Kes.” Ke§ seems to have been the more important.
But about ten other towns in southern Babylonia had shrines to mother
goddesses, almost always under the name Ninhursaga or Bélet-ili.® The
town represented by the site Tell el-"Ubaid should be mentioned, known
only for an impressive temple of Ninhursaga built by the Early Dynastic III
ruler of Ur, A—ane—gada, and so probably the earliest recorded site of the
cult of Ninhursaga.” There was a temple of Ninmah at Lagas, built by En-
metena and plundered by Lugal-zage-si.'’ A temple of the goddess Digir-
maly is recorded as built at Malgium by its ruler Ipig-Estar,'* and there may
have been a cult of Nintud at Diniktum.' .

But the very fact that the main centers were Ke§ and Adab means that
there is, therefore, almost no documentary evidence of the sort we have for
cultic activity at other cities such as Ur, Nippur, Isin, Uruk, and Larsa. Ke§

has not yet been definitively localized, although it is very likely to be Tell .

al-Wilayah. Some small administrative mercantile archives are possibly
attributable to Ke§, and one month-name from the reconstructed Kes cal-
endar occurs on a tablet from Tell al-Wilayah."® Sources from Adab are
limited apart from one substantial Late Sargonic archive, and from Ur III
and later periods there are only small numbers of tablets; all these yield lit-

7. Krebernik 1997:511; Moran 1976:338; George 1993 nos. 315, 578, 713, 714.

8. Detailsrecorded inKrebernik 1997 §5 and George 1993. Add to these the Akkadian-
period temple of Ninhursaga at HA. A% (Al-Rawi and Black 1993), and the evidence
for the cult of Ninhursaga at Ere provided by the list of treasure edited by Hilgert
(1998, no. 483 and pp. 18-19).

9. See Hall and Woolley 1927; Steible FAOS 5/2:273-76, nos. 2-4.

10. Name unknown: George 1993, no. 1393.

11. RIME 4, E4.11.1.

12. Krebernik 1997 §5.4; George 1993, no. 426.

13. Postgate 1976:89ff.; Van De Mieroop 1986; Cohen 1993:207-8. Also the name Agki
(= A3gi, the god of Kes) occurs in some of the personal names from the Tram-il
and Tell al-Wilayah archives.
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tle information about the cult of these goddesses. There is nothing about
offerings to Aruru or Digirmah."

In the literary Lament for Eridug, Aruru is mentioned together with
“her” city Iri-sagrig.”® Iri-sagrig (also known by the Akkadian name Al-
garraki) was probably located a little upstream from Adab.'® An incom-
plete dedicatory inscription to Ninmal (]i)robably attributable to Warad-
Sin) may also be connected with this city. 7

Personal devotion is indicated by, among other evidence, personal
names and inscribed dedicated objects. Only a very few personal names
including the elements Aruru or Digirmah are so far attested (all UrI1I), for
example ur-%a-ru-ru (1 occurrence only, at Ur), ur-digir-mab (1 occur-
rence only, at Puzri§-Dagan), ur-digir-mah-DLAN (2 occurrences, Ur
and Puzris-Dagan).'® Several surviving inscriptions and inscribed objects
are dedicated to Ninhursaga (with Statue A of Gudea also mentioning
Nintud). There are several inscribed objects dedicated to Digirmah by an
Early Dynasticensi of Adab, E-iginim-paed," and one stone bowl also ded-
icated to Digirmah for the life of Sulgi by a governor (possibly of Adab) 2
none to Aruru.

Public cultic activity, on the other hand, is evidenced by the names of
months and the records of festivals and ceremonies. During the Ur [l and
Old Babylonian periods, only Ninhursaga appears to be honored in this
way in the available documentation. In the Ur III material concerning
cyclic, repeated festivals collected by W. Sallaberger (1993), which, as the
author explains, is necessarily based mainly on documents excavated at
Girsu, Ur, and Nippur, or robbed from Puzri§-Dagan or Umma, neither
Aruru nor Digirmaly (or Ninmaly) features at all?! In Ur III Nippur,
Ninhursaga was worshipped in the temple of Ninlil, but also had a sepa-

14. Cohen 1993:201-5; Yang Zhi 1989b:60 and fn. 13. The supposititious inscription of
Lugal-ane-mundu king of Adab survives in three Old Babylonian copies: it is
dedicated to Nintud, who is also referred to as “Digirmah my lady”; see Giiterbock
1934:40-47; Yang Zhi 1989b. It may perhaps be more appropriately viewed as
literary. The personal name ur-“nin-tud appears in a Late Sargonic field tax
receipt (A 1121) from the Adab archive in Chicago published by Yang Zhi 1989a.
A letter from this archive addressed to Sar-kali-Sarri addresses him as “beloved of
Digirmal” (ki-ag, digir-mal, A 874:4). Approximately 600 more Sargonic
tablets from Adab are in Istanbul, see Yang Zhi 198%a:3.

15. ETCSL 2.2.6, Version 1 C9-14.

16. See Wilcke 1972:55-59.

17. RIME 4, E4.2.13.1002.

18. Limet 1968.

19. See Steible FAOS 5/2:189-91.

20. RIME 3/2.1.2.2004.

21. Sallaberger 1993, 1; table 88; pp. 100, 104.
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rate shrine of her own, where her husband éul—paed was honored too; and
Nintud also received a (probably separate) cult there. But by Old Babylo-
nian times, there seems to be virtually no evidence of the cult of a mother
goddess under any of these names at Nippur.

The study of T. Richter (1999) covers the Isin-Larsa-Old Babylonian
evidence of offerings and festivals at Nippur, Isin, Uruk, Larsa, and Ur. On
the basis of this, Aruru seems unknown outside Keg and Adab during the
whole of the Isin-Larsa-Old Babylonian period. For Old Babylonian Ur
(continuing from Ur III times), there is some evidence of cults to a mother
goddess under the names Ninhursaga and Ninmah.? In Old Babylonian
Isin there seems to be almost no trace of a cult of any mother goddess, and
none at Old Babylonian Uruk.?® However, in Old Babylonian Larsa, there
is (limited) evidence for offerings to Ninhursaga in the reign of Sumu-el,
and several indications of a cult to Di§irmah during Rim-Sin’s reign (con-
tinuing as late as Samsu-iltina).** At least five gudu-priests of Digirmah act
as witnesses ina Larsa document dated in Rim-Sin year 6, while at Nippur
there were gala- and gudu-priests in a temple of Digirmal in the reign of
Samsu-iltna.®

Barag—ule—éaru

The cult of the minor god Barag-ule-gara is of interest. Year name 6 of Rim-
Sin I of Larsa refers to building work on the temple of Barag-ule-gara at
AQab (mu e, Ybarag-ul-e-gar-ra jag, adabX mu-un-dus-a). This
deity is treated in the god-lists as a son of the syncretized mother goddess
adnd is grouped with several other names, including Pap-nigin-gara
(“pap-nigins-gar-ra) together with his spouse Nin-pap-nigin-Fara.

Before Rim-5in’s work on the temple at Adab, the king appears also to
have had a shrine established to Barag-ule-Fara at Zarbilum, located north
or northeast of Larsa.”” Evidently there was a relatively active cult of this
deity in the Larsa area at the time. His cult was perhaps fused with that of
Pap-nigin-gara, although the two deities are named separately in compo-

22. Richter 1999:119ff. and 422f.

23. Richter 1999:215.

24. Richter 1999:331f.

25. Richter 1999:120 fn. 496.

26. Krebernik 1997, §4.3.6. Some details in Krecher, Sumerische Kultlyrik, 128-30. BM
96936 (CT 5820)isabalag addressed toNin-nigin-gara (ga-§a-an-niging-gar-ra),
probably identical with Nin-pap-nigin-gara. Possibl‘y Barag-ul-e-gar-raistobe
associated also with the deity or cult object dbarag-Ten-lil,-gar-ra mentioned in
connection with the E-mal in a Late Sargonic offering list from Adab; see Yang Zhi
1989a:383 A1092, as well as in UET 8 no. 53.

27. Richter 1999:333, fn. 1328; Van De Mieroop 1993:51.
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sition no. 5 below;*® and with Pap-ule-gara, who is connected with Digir-
mab and the shrine of Ke§ in the three Old Babylonian hymns composed in
hymnic-epic register (no. 17 below).

In fact, the existence of a cult to Barag-ule-§ara in the kingdom of Larsa
under Rim=Sin is of considerable relevance, since (as has not previously
been noticed) in song(s) addressed to Aruru (no. 9 below) the deity Barag-
ule-gara is associated explicitly with Aruru and features as part of the
entourage of his mother Aruru at Ke3 (not Adab); and the tablet concerned
was dated in Rim-Sin year 9 (and was therefore written within the king-
dom of Larsa). This seems to be the only mention of Barag-ule-§ara in a
Sumerian literary context so far. It is tempting to conclude that there is a
connection between the importance of the cult of Barag-ule-Zara from the
very beginning of Rim-Sin’s reign (the shrine at Zarbilum) until at least
year 5 (sufficient to feature in the year name of the following year) and his
mention in a religious song written down in Rim-Sin year 9. This may
(by im];lication) indicate a cult of Aruru also in the Larsa region in this
period.®

The Songs of Aruru

In mainstream Sumerian and Akkadian literature, the “mother goddess”
figure is most commonly Ninhursaga or Nintud, occasionally referred to
by the names Ninmah or Aruru. The best-known examples are Enki and
Ninhursaga (1.1.1) and Enki and Ninmal (1.1.2). In Enki and the World Order
(1.1.3) Nintud and Ninhursaga are named adjacently and may well be
identical (77£.); and Aruru “Enlil’s sister” is clearly identical with Nintud
(395—96).3 In Enlil and Sud (1.2.2), the title Nintud is bestowed on Enlil’s
sister Aruru.*! In the Sumerian Flood Story (1.7.4), Nintud and Ninhursaga
appear to be distinct. In Akkadian sources she is also called Belet-ili or
Mami.

Itis certainly true that in these compositions, which may be considered
to emanate from the “mainstream” (literary/school) background, and in
the later Babylonian tradition, the several names of the mother goddess are
used interchangeably or sequentially and synonymously. But this is not
always the case. There exist some songs addressed to Aruru exclusively, or
that mention Aruru and no other “mother goddess” names. All these use

28. The god-list An=Anum places them together (AA II 60-62).

29. This does not exclude the association of Ninmah with Kes evidenced by the name
of the third year of Rim-Sin II of Larsa (see Sigrist and Damerow 2001).

30. Ninlhursaga is now seen not to be mentioned in these lines; cf. Sjéberg 1969:73.

31. Vers. A A71, 100, 146; Vers. B5.
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the Emesal literary register.”” In their way, they are among the most diffi-
cult of all Sumerian compositions to study, because most are written in a
rhapsodic, mystical, and disconnected style that is almost impossible to
translate (and because sometimes they also use a phonetic orthography)—
even leaving aside the difficulties of the vocabulary and references, and
their often fragmentary state.”> There are some repeated phrases that are
echoed among them. They can probably be considered as belonging with-
in the tradition of cultic performance rather than within that of scribal edu-
cation. Like most religious songs of the Emesal tradition, they are usually
preserved in unique manuscripts; three, possibly four (nos. 4-7 below) are
from Ki§, and two (nos. 2 and 9) are from Larsa. '

In a study of the later, first-millennium Sumerian tradition of Nippur,
W.W. Hallo (1989:246f.) briefly listed songs addressed to Aruru, comment-
ing that this material “deserves treatment in its own right.” Here I have
tried to build on his work by collecting the Old Babylonian songs together,
and examining along with these certain other compositions either ad-
dressed principally to or concerning members of Aruru’s circle. The de-
tails are presented as Appendix A below. There do not appear to be any
other hymns addressed to or involving “mother goddess” deities in the
mainstream Sumerian literary corpus. None of the royal praise poetry is
concerned with them; there is only the tigi to Nintud-Aruru (no. 10 below).

The "Character” of Aruru

The question that arises very clearly from consideration of these songs is
whether Aruru can be described as really or originally a mother goddess. It
would be very easy to assume that she is simply a form of “the mother god-
dess” and, therefore, shares all her characteristics.** However, examina-
tion of only those songs addressed to or mentioning exclusively Aruru
(nos. 1-8 below) shows that none refers to her as a mother goddess at all.

In more detail, no. 1 refers only to lamenting, mentioning Aruru as the
“older sister of Enlil.” She is clearly not identical with Ninmal: “Ninmah
went to Aruru but could not calm her” (line 22).

32. The statement that a composition is “in Emesal” normally means only that certain
Emesal forms are written, where such forms exist. But the density of usage of the
Emesal register varies from composition to composition (or manuscript to
manuscript) in ways that are not yet fully explicable. For example, no. 9 here (CT
36,47-49) writes “mu-ul-lil, consistently, butnot e-ne-e &, or de,- (forhe,-). Of
course, it may depend also on the amount of women's speech in the composition.

33. For the use of the term “phonetic,” see Black and Zolyomi, introduction to ASJ 22
(2000). Most of these compositions could benefit from collation and detailed new
editions.

34. See in general Sjéberg 1969:72-73 and 161-63.
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No. 2 is typical of the balag idiom, with Aruru as t_he ama erp-ra
“weeping woman” (lit. “mother of weeping”), and e Sdll’l 1112_—1a2 the
haunted desert.” Note the apple tree (hadhur, rev. 24). According to the
subscript, this composition is “a balag of Digirmah.” '

No. 3 is an ersema lament, with Aruru described as queen of the fore1g.n'
lands, of Zabalam and Larag. Unug is mentioned. Severa} times she is
referred to as (ama-)mu-gi;,-ib “mistress,” and.also as Ezina-Kusu (line
8). Although Aruru is the only deity mentioned in nos. 2 and 3, the sub-
scripts in both cases appear to identify her with Dlglrma]%. The references
to Zabalam and Unug, and the titles mu-gi;-ib and ga-Sa-an kur-kur,
seem more appropriate to Inana.* . )

No. 4 mentions several shrines, including Ur. Aruru is called old}er
sister of Enlil” (ning' gal' mu-ul-lily-las-key, obv. 1 15). The tone is,
again, that of lamentation. The desert (edin) is frequently referrea.i to; pop-
lars, date-palms, the thomy shrub Prosopis farcta and the alkaline plant
teme are all mentioned (rev. iv 13-18).%7 _ -

No. 5 is fragmentary, but on the obverse enumerates various deities
worshipped in Adab. The beginning of the song to Aruru on the reverse
mentions Enlil and “those days, those nights.” No. 6 is also extremely frag-
mentary, mentioning Aruru and Enlil.

No. 7 has frequent references to plants: poplars gmd dgte—palngs, and
again prosopis and teme plants (rev iv, 12-17). Aruruis agam”descrlbed as
a powerful goddess (note especially “a bullin the rebel lands,” col. v 7; par-
alleled inno. 11,1 5-7), and as “sister of Enlil” (v 4). No. 8 also refers to the
“sister of Enlil.”

Of the other songs, in which she'is addressed as Aruru_ as We]l as by
other names, no. 9 is addressed to Aruru, “older sister of Enlil” (line 2) am’il

$ag,-zu mah ning gal-gal-la “exalted nﬁdwﬁe of ~’the Great Sl.sters
(line 3), but in this song she is addressed as Ninhursaga, too. SNhe is ’?lso
called ama kalam-ma “mother of the Land” (ii 1) and ama-guyy “my
mother.” In iii 28 Ezina-Kusu is mentioned; it is not entirely clear whefcher
she is identical with Aruru, but this seems likely. In iii 29f. she “exfeummes
the exta” (cf. no. 7, col. ii, where éul—paed is most likely to be the’sub] ect). In
iv 10f. she is called ama zu,-lum-ma-ke, “mother of dates” :jmd ama
gi%hashur-ra-ke, “mother of apples.” Both the edin and Aruru’s ga}:den
are constant themes in this composition, with the repeated phrase “The

35. The most recent discussion concludes that in third-millennium sources the
haghur is likely “on balance” to be the apple; see Postgate 1987:116-19.

36. See Zgoll 1997. o

37. In rev%iv 18 read [te]-mes®*-gin,. For prosopis and teme, see Civil 1987:47f. and
Volk 1990:37 n. 54.
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garden of Aruru is august terrain” (Ya-ruys-a-r irig-ni -
amgy). The theme of dfstruction is fr(equenil:.3 s Kirieni gan, mab
. No. .10 (which belongs within the mainstream literary tradition and is

written in Emegir with no Emesal forms) describes Nintud as “great

ano’ther 'of the foreign lands” (ama mah kur-kur-ra; cf. no. 3:5) who
gave birth” (tud) to various priests (en, lagar) and the king; she is also

refexl*\rled to Ey the name “lady Aruru of Keg.” ,

’ 0. 11 describes Aruru as a powerful goddess (using the im ”

in the rebel lands” and ”viper”),]g8 who hags ”killed’( ’ (thegworcli isa f::m?:c{l

but pla_us1b]y) the young shepherd in the fields, devastated the cattle per{

and ruined the sheepfold (rev. 9'f.). Here she is also addressed as Ninhur-

saga. Again, prosopis, feme, the fruit tree marmal, and ce i
’ 7 ’ 7
P P h dar are mentioned

Conclusion

Particularly interesting in these songs is the apparent use of the title Ezina-
Kusu for Aruru (nos. 3 and 8). %ezina,-kus,-sus, is usually a title of Nisaba
n .her aspect as a vegetation deity.™ Conversely, in A Hymn to Nisaba
(Nisaba A)(4.16.1), Nisaba is called by the title 9a-ru-ru kalam-ma
“Aruru of the Land of Sumer.”

The evidence suggests much more a powerful, violent goddess,*! as
wellas one closely associated with vegetation (garden; apples, date-pélms
dates, poplars, cedar, prosopis, teme, marmal), not a mother goddess con:
cerned with human birth or creation. Mere use of the word ama (“mother,”
jtl)ut also “female,” “venerable woman”) does not by any means impl ’a

mot}},er goddess” in itself; after all, Inana is sometimes called ”mot}}ier
Inana” (ama Yinana) although she is not in any sense a mother goddess.

38. IdonotthinkIagree withthe comments of Landsberger, Fauna, 57, on this passage:
be proposed that the fragmentary reference wasto Aruru as sla,yer of the mugé-'
Sagy-turs, not as being identified with it.

39. For the marmaly fruit tree, see Volk 1992:14f.

40. Fortheoccurrenceof thistitleor deit inlitaniesi i
: yelsewhereinlitaniesin Sumerian culticsongs
see Krecher, Sumerische Kultlyrik, 541115, pp. 119-21 and 132-34. There s evid;gce’:
gé ;\ cl%il_lt of Ez_t)rl\a fﬁkﬁuAénan) in Ur [II Nippur and Uz; see Richter 1999:134 and
- {t1s possible that this is connected with the minor cult of the codd i

Old Babylonian Nippur; see Richter 1999:82. ¢ goddess Cusuin

41. Note too the description of A{ruru “whose divine powers cannot be overturned
...... an awesome tempest” (“a-ru-ru me sag, nu-di u;g-lu hug-a he,-X) i l
ETCSL25.34A mz-n?erima (?)forlddin-Dagan (Iddin—Dagalﬁf)). The phra:;e ga-l?l.]ll}
rumesag, nu-diispresent on the left edge of the Ashmolean tablet 1937.646 and
;vas cop1ceid by ‘Gumfy},lbut omitted by Kramer in the edition, OECT 5no. 8; the last

reserved section of the composition i i i Tni i

Museum, Prilaauonin p is supplied from a tablet in the University
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Also it is primarily Aruru who has the close connection with Enlil and
who is regularly called the older sister of Enlil.*? (In Enlil and Sud, Aruru is
Enlil’s older sister, but it is Sud [Enlil’s bride] who becomes Ezina.)®

To summarize, I conclude that there exists a vestigial tradition of
Aruru as a powerful goddess, associated with vegetation, and that this is
preserved exclusively in songs in the Emesal register. (No. 10, notably, is
quite distinct from these.) The tradition is not present in “mainstream”
Sumerian narrative poetry in Emegir, nor in contemporary Old Babylo-
nian Akkadian, nor in the later periods. It seems likely also that Digirmah
is mostly used as an epithet of this Aruru.

So probably Aruru should not be referred to vaguely as a “mother
goddess.” The only contexts in which she is referred to unequivocally as
such (i.e., as mother of gods, or of humans, or as a divine midwife) are
when she is mentioned with other goddesses or with other names, i.e., in
contexts where she is syncretized with those mother goddesses. Other-
wise, she is likely to have been a (minor) goddess of Ke$, Adab, and per-
haps Iri-sagrig (Al-8arraki). Perhaps she still had her own cult there in Old

Babylonian times, where her own characteristics were emphasized, espe-
cially the association with certain plants. Aruru could be a pre-Sumerian
name, but it is incautious to speculate about that; the name is not attested
in any source before Ur IIL. Her cult was (I propose) assimilated to the cult
of Ninhursaga of Ke and Adab and thereby she became a mother goddess.
A thousand years later, when she appears in tablet I of the Standard Baby-
lonian epic of Gilgames as the creator of Enkidu, Aruru is merely another
name for the generic “mother goddess.”

APPENDIX A

The surviving songs addressed to Aruru are as follows.

1. Song to Aruru, in Emesal. The goddess is addressed only as Aruruin
this 41-line composition. A goddess Ninmah is mentioned, but it is clear
that here this name refers to a deity separate from Aruru, obv. 18ff.:

42. See also Sjoberg 1969:74. However, the title “sister of Enlil” is not restricted to
Aruru, and as early as the late Early Dynastic “Barton Cylinder,” Ninhursaga is
unequivocally referred toby it (ii 1-6): igi zid gal an-na / nin gal den-lil, /
dnin-hur-sag / igi zid gal an-na / nin gal den-1il, / dnin-hur-sag-ra (note
the phonetic spelling of egir, as igi and ning as nin); see Alster and Westenholz
1994:18. If Krebernik is correct that the UD.GALNUN fragmentIAS 174 s a parallel
to this same passage, then thetitle “oldersister” (writtenningal) occurseven earlier
(Krebernik 1997 §4.3).

43. ETCSL1.2.2: version A: A158 = version B:17. Compare the interpretations by Civil
and Lambert in Civil 1983:64, 66.
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Anwent to Aruru but could not calm her.

Enlil went to Aruru but could not calm her.

Ninlil went to Aruru but could not calm her.

Enki went to Aruru but could not calm her.

Ninmah (9nin-mah) went to Aruru but could not calm her.
Nanna went to Aruru but could not calm her.

Utu went to Aruru but could not calm her.

The Anuna went to her.

The temple E-mah and the city of Ke$ are also mentioned.

The tablet (recorded as Tablet 45), probably from Nippur, is in Phila-
delphia, and was published by S.H. Langdon as PBS 10/2, 2 and pp. 115~
17; see also M. Witzel, Tammuz, 302-5.

2. balag to Arury, in Emesal. Aruru is the only deity mentioned in the
preserved part of the composition, apart from the subscript balag digir-
mah “abalag of Digirmal).” Parts of the 3rd, 4th, 8th, 9th, and 10th kirugus
are preserved. The god Lil, one of her sons, is also mentioned, as are the
temple E-mah and the city of Kes.

The tablet, said to be from Larsa, was published by V. Scheil in RA 17
(1920): 45-50 without any indication of a museum number. Its current
whereabouts must be considered uncertain.** See also Krecher, Sumerische
Kultlyrik, 142, and M. Witzel, Tammuz, 218-22. In Black 1987:76, I was
unable to relate it to any otherwise known balag compositions.

3. erSema to Arury, in Emesal. Aruru is the only goddess mentioned in
the preserved part of the 50-line composition, apart from the subscript |[...]
er-se-ma digir-mah [...] “an ersema of Dingirmah” (phonetic orthogra-
phy). The temple E-mal) is mentioned, as are the cities of Zabalam and
Larag; the goddess is called “"queen of the foreign lands” ([ga]-"$a'-an
kur-kur, L 5; cf. no. 10:6) and also referred to by the titles Ezina-kusu and
Gagan-aste.”

The tablet (O.17), of unknown provenance, is in Brussels, and was
published by Speleers in RIAA, no. 189 (p- 19); see also Zimmern, ZA 32
(1918/19): 56-57 and Krecher, Sumerische Kultlyrik, 119. Atmy request, Dr.
Anne Goddeeris was kind enough to collate the tablet. The text has recent-
ly been republished by H. Limet, Akkadica 117, p. 19 (with editions on pp.
3-8).

44. Mme. Béatrice André-Salvini was kind enough to inform me that it is not in the
Louvre’s collections.

45.  For this title (= *Nin-guza), associated with Larag, see Krecher, Kultlyrik, 131f. On
pp. 119-34 Krecher shows the similarity of this passage to certain litanies in other
cult songs.
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4. Song to Aruru, in Emesal. Aruru is the only deity mentioned in the
(substantially complete) text, apart from her spouse Sul-paed. The temples
called E-mah in both Ke$ and Adab are mentioned, and Ur.

The tabluet, from Ki3, is in the Louvre, and was published as PRAK B
471. See also Yang Zhi 1989a:81-83. One passage in the text (rev. iv 4-18)
duplicates part of no. 7 (rev. iv 3-17, written in phonetic orthography);
lines rev. iv 16-18 also duplicate no. 11 rev. ii. 18'-19".

5.Song(s) to Aruru, in Emesal(?). Parts of 11 lines are preserv_ec;l on the
obverse. Falkenstein 1962:23 n. 78 refers to the enumeration of deltle% wor-
shipped in Adab mentioned in obv. lines 4-9, ir_lcluding Nuy-1il, dzu,-
ury-mu, Yza-ar-‘mu’, 9%%a¥,-gi,, ‘pas-niging-[gar-ra] and (sepa-
rately) “barag-ul-e-[§ar-ra], “lig-siy, and ‘dam-ki-na.

On the reverse, 2 lines of text are followed by a ruling, and then:

da-ru-ru me-e [...]

ud re ud re gig re §ig' [re ...]
[X] a mi e mu-un-|...]

[X X ' mu’-ul-lily-le [...]

[...] im-me uru, X [...]

[...] im-me X [...]

(... 1XI[...]

(unknown no. of lines missing)

This section, at any rate, is likely to be a fragmentary song to Aruru. Enlil is
the only other deity mentioned. '

The tablet, from Ki3, is in the Louvre, and was pubhshgd as PRAK C
56. De Genouillac described it as “Fragment religieux sémitique: pourrait
étre un hymne & Aruru qui est nommé aurevers” (p. 37). Rev. 4" parallels
no. 9126-7.4

6. Song(s) to Aruru, in Emesal. The preserved text has two lines fpl—
lowed by a ruling, then a 15-line section beginning: [...]'edlln‘—na ki X
[...], followed by a further ruling. Six lines of the next section are pre-
served, beginning: [... da-ru]-"ru'-key [...]. On the reverse, 7 11'nes are
preserved, ending la-ba-an-hul-e (indented). After a double ruling §1nd
colophon ("lu,’ TUG, X (X) KA.KES,), there is a catchline (?): [(...)] -
ru-ru-"ke,?" da-ru-ru [...]; cf. the incipits of no. 9, a da-ruqs-ruy3 e %a-

46. 9zu-ur-mu-zar-mu is apparently one deity in An=Anum, see Krebernik 1997
§4.3.21. ‘ '

47. This passage consists of the standard phrase “Since those days, since those distant
days, since those nights, since those distant nights”; see Black 1992:93-95.
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rug3-rug; and of no. 7 v 3ff,, Ya-ru-ru a' 9a-ru-ru. The remainder is
blank. The tablet appears to contain a song or songs to Aruru in at least
three sections. Apart from Aruru, Enlil is mentioned.

The one-column tablet, VAT 3589, probably from northern Babylonia,
was published by H. Zimmern as VS 10 173. In addition to the main piece
there are 29 small fragments. It was assigned by Zimmern to the group of
less carefully made tablets with one or two compositions only, which he
regarded as possibly school tablets (Tafelgattung B).

7. Song(s) to Arury, in Emesal. In the preserved text, there are rulings
at the end of col. iii (end of the obverse) and on the reverse after col. v line
2. The goddess’s husband Sul-paed is mentioned in the text on the obverse
the whole of which could be a single song addressed to him. On thé
reverse, parts of at least two songs are preserved: iv 1ff. (i-lu X [...] X [X] X
X [(..)]) and v 3ff. (da-ru-ru ra’ da-ru-ru). In these the goddess is
addressed principally as Aruru, and twice as Digirmal. Her temples E-
mah in both Ke§ and Adab are also mentioned.

The three-column tablet (1930-362), from Ingharra, Kig, is in the Ash-
molean Museum, Oxford, and a copy was published by Gurney and
Kram_er as OECT 5, no. 10 and plate L. I have collated this tablet, and a
fcranshteration and partial translation is presented below. Some of the text
is written in phonetic orthography; the scribe’s hand was poor and some
signs are ‘padly formed. See also Yang Zhi 198%a:81-83. One passage in the
text (rev. iv 3-17, in phonetic orthography) duplicates part of no. 4 (rev. iv
4-18), and lines rev. iv 15-17 also duplicate no. 11, rev. ii 18’'-19". Another
passage (rev. v 5-7) parallels no. 11, i 5-7 (see TCS 3:187). For the incipit of
the section v 3ff,, cf. the catchline of no. 6.

8. erSema to Aruru, in Emesal. The preserved text of 58 lines is followed
by the subscript er,-5ems’-ma 94X [...]; Zimmern, in ZA 32 (1918/19): 57—
58, could not read the name of the deity to whom the composition is
addressed. However, it is probable that in line 4 [4a-ru]-ru niny' 9mu-
ul-[lil;-la, ...]Jistoberead (notdam Ymu-ul-[lil,-1a,], as Zimmern), on
the basis of other contexts where Aruru is described as the sister of Eml/il.48
_ Thetablet (O.53), of unknown provenance, is in Brussels, and was pub-
lished by Speleers in RIAA, no. 203 (p. 21); see also Zimmern, ZA 32 (1918/
19): 57-58 and Krecher, Sumerische Kultlyrik, 81. The text recently has been
repnglished by H. Limet, Akkadica 117, p. 20 (with editions on pp. 8-14).
mcludirrll;SAr 9urlj433elow, the goddess is referred to by various names,

48. So already Falkenstein 1962:15 n. 23.

49. Inaddition, Aruru is named among other godd in litani i
, goddesses in litanies, for example in thy
fragment VS 2 23:5; see Krecher, Sumerische Kultlyrik, 207. e
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9. Song(s) to Aruru in Emesal; there are at least eight sections sepa-
rated by rulings. The mother goddess is referred to mostly as Aruru in this
122-line composition; but also three times as Ninhursaga. She is mentioned
together with (but only possibly equated with) Nintud (iii 14).5° Her sons,
the deities Aggi and Barag-ule-gara (“barag-ul-e-gar-ra, iii 30), are also
mentioned, as is the city of Ke$. Note the unusual spellings of Aruru’s
name da-ru;s-a-ruy (i 38f.) and a-rugy-a-ruy, (i 5£).

The tablet (BM 96681), dated Rim-Sin year 9, is from the kingdom of
Larsa. It was published as CT 36, 47-50, and was collated and edited by
S.N. Kramer as “Ke$ and Its Fate: Laments, Blessings, Omens” (1971); col-
lated again by JAB. Thereis a photo in RA 65 (197 1): 181-83. For the incipit,
cf. the catchline of no. 6. obv. i 26-27 parallels no. 5, rev. 4.” Rev. ii 15 par-
allels no. 11 obv. 10-11.

10. tigi to Nintud / Aruru, written in Emegir with no Emesal forms.
The tightly structured 42-line composition is divided into sa-gid,-da and
sa-gar-ra sections, with the subscript: tigi [“Inin-tu-ra-kam “a tigi of
Nintud.” Throughout, the mother goddess is referred to repeatedly as
Nintud (21 times + subscript) and only twice (in lines 1 and 4) as Aruru,
evidently synonymously; the subject-matter primarily concerns giving
birth.

The tablet (HS 1606a), possibly from Nippur, is in Jena, and was pub-
lished as TMH NF 4, 86; it was edited by Wilcke in AS 20 (1976), 235-39 and
Kollationen 85; more recently ETCSL 4.26.1. This “mainstream” composi-
tion (not in Emesal) survived into the later tradition. An almost identical
later (first-millennium) version exists of it, on a tablet in five fragments
(rejoined) from Nineveh with an Assurbanipal colophon (identified inde-
pendently by Civil and Hallo), which were published by S.H. Langdon [as
BL 95 (= K.6110), BL 97 (= K.7787), BL 102 (= K.2489), BL 111 (K.9040) and
BL 127 (= K.13557); treated by Wilcke as variants to the Old Babylonian
text]. The Nineveh tablet has been copied and discussed by Hallo 1989.

11. Song to Aruruy, in Emesal; the 45 lines preserved represent less than
half of the original. The mother goddess is addressed initially as Aruru,
and subsequently several times as Ninhursaga. A reference to “your Atu”
may imply one of the deities Atu-gula or Atu-banda, both regarded as chil-
dren of the mother goddess. The city of Ke3 is mentioned.

50. Theline reads: dnin-hur-sag-ga,-ke, nam-luy-uluz dnin-tud 4nin-tud-ra /
Zu-zu im-ma-an-§um, “He has placed mankind in your hands, O NinjursaZa
(?), Nintud, Nintud!” Kramer translated: “Ninhursag, he has placed mankind
(fashioned bdy) the Nintu-goddesses in your hand” (Kramer 1971:173). However,
the second “nin-tud-ra here is written on the edge of the tablet, and Sjéberg
1969:73 fn. 34 plausibly regarded this as accidental dittography and translated:
“Ninhursaga gave mankind ...... to Nintu.”
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The tablet (MMA no. 86.11.62), of uncertain provenance, is in the Met-
ropolitan Museum of Art, New York, and was first published by John A.
Maynard as “A Lamentation to Aruru” (1919); see also Landsberger, Fauna
5_7. It has been completely re-edited by K. Volk as “No. 1, An Old Babylo-
nian Hymn,” in CTMMA 2 (forthcoming).51 Volk notes that it contains fea-
tures typical of an Old Babylonian balag (though there is no subscript to
confirm this). Col. i 5-7 parallels no. 7 (OECT 5) rev. v 5-7;1 10-11 parallels
poiz r;eg. ii 15; and rev. ii 18’-19" duplicates no. 7 rev. iv 15-17 and no. 4 rev.
iv 16-18. ’

12. The temple hymns. In the seventh hymn, to the temple of Ninhur-
saga of Ke3, the deities Ninhursaga, Nintud, and Aruru “sister of Enlil’7are
mentioned insuch a way as to imply that all three are identical. In the 29th,
to the temple of Ninhursaga at Adab, Ninhursaga and Nintud are men-
tioned together, along with Asgi (the goddess’s son). See Sjcberg 1969:72.
ETCSL 4.80.1:363-78.

13. Hymn to the goddess Mama in Old Babylonian Akkadian (hymnic-
epic register). She is addressed as Mama (*ma-ma) and as Aruru (%a-ru-
ru), and by the epithet bé-le-et GA-ZU-tim 3a-du-i us hu-ur-sa-ni (iii 12, 147)
“lady of the savage ones” (so AHw)? Perhaps “mistress of gypsum(?), of
mountains and hills” (see Wasserman 2003:47). The city of Ke$ is men-
tioned as her home.

The tablet (HS 175, now HS 1884), of unknown provenance, is in Jena
and is unpublished. I am grateful to Prof. Manfred Krebernik for informa-
tion. See von Soden 1957/8:119 and 1958:132.

. In the following compositions, Aruru is not mentioned, but the sub-
ject-matter concemns the “mother goddess” under other names, and/or
other deities of her circle.

14. Song in Emesal about the mother goddess; 37 lines; fragmentary.
The name of Digirmah is preserved in the subscript, [...] digir-mah-a-
kam [...] “... of Digirmah”; other names, including Ninhursaga, occur in
the body of the composition. Possibly an ersema.

The tablet (VAT 5448), perhaps from northern Babylonia (?), is in the
Staatliche Museen zu Berlin, and was published as VS 10, 198. See also
Kramer, JCS 18:46 and Jacobsen 1973:283.

15. Song in Emesal about the mother goddess. The only deity’s name
th:’clt actually occurs in the almost completely preserved text is that of
Ninhursaga in the subscript, er,-Sems-ma “nin-hur-sag-ga, “erdema to
Ninhursaga.”

51. Iam extremely grateful to Prof. Volk for letting me see his manuscript.
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The tablet (BM 98396), of unknown provenance, is in the British
Museum and was published as CT 58, 5 and edited by S.N. Kramer as “BM
98396: A Sumerian Prototype of the Mater-dolorosa” (1982).

16. Lament in Emesal addressed to the god Lu-lil (written mu-lu-1il),
a son of the mother goddess, by one of his sisters, Egir-ME (egir;-me),
whose name appears elsewhere as Egir-la (egir,-lay), see Moran
1976:340-42. The mother goddess is mentioned under the names Ninmah
and Ninhursaga only. Her temples called E-mah in both Ke% and Adab are
mentioned, as are Agki (another son) and Atu-banda (another daughter).

The tablet (AO 3023), of unknown provenance, but probably dating
from the “Isin period” (so Thureau-Dangin), is in the Louvre, and was
published by Thureau-Dangin as “La passion du dieu Lillu” (1922). See
also Falkenstein 1962:24; Kramer, The Sacred Marriage Rite, 159-60, sub 7,
and Yang Zhi 1989a:81-83. .

17. Three songs addressed to Pap-ule-gara, a son of the mother god-
dess, in Old Babylonian Akkadian (hymnic-epic register), described at the
beginning and in the subscript as: 1 parum ana Pap-ule-gara, 2 zamir tanittim
ana Pap-ule-gara, 3 zamar Pap-ule-gara. The city of Ke$ is mentioned, and in
the third song (vi 21f.):

a-na KA KI ga-gi-a-am li-Seyy-e-pi-i3
a-na dingir-maly li-Seyy-pi-i8 re-e-ma-aim

“Let him have a cloister built for 9KA K], let him have a dwelling built for
Digirmah,” suggesting that these two deities are to be identified with each
other. A goddess “KAKI is otherwise unknown; possibly dKA.DI (I$taran)
was intended.

The tablet, of unknown provenance, was published by T.G. Pinches as
“Hymns to Pap-ule-gara” (1924), and is now registered at the British
Museum as BM 139964 (1985-10-6,1), acquired as part of the Amherst Col-
lection (see Finkel 1996). See also Groneberg 1972:14 and Rémer/Hecker
1989:728-31.

18. hymn to Bélet-ili in Old Babylonian Akkadian (hymnic-epic regis-
ter). Bélet-ili is also addressed as Mama; Lillum, Sakkan and I&tar are men-
tioned.

The tablet (BM 87535), of unknown provenance, is in the British
Museum, and was published as CT 15, 1-2 and edited by Rémer 1967:12-
28. See also Groneberg 1972:11. :

19. Hymn to Adad in Old Babylonian Akkadian (hymnic-epic regis-
ter). It concerns Adad and Belet-il1.

The tablet (BM 93828), of unknown provenance, is in the British Mu-
seum, and was published as CT 15, 3-4, and edited by Rémer 1967:185-99.
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20. The Kes temple hymn. The goddess is referred to mostly as Nintud,
occasionally as Ninhursaga. Her son A3gi is also prominent in this compo-
sition.. The names Aruru, Digirmah, and Ninmaly are not mentioned. See
Gragg in Sjoberg 1969, esp. pp. 157-64; also Geller, ZA 86 (1996): 68-79;
ETCSL 4.80.2.

21. Old Sumerian zame hymns from Aba Salabih. The hymn to Nintud
of Ke$ mentions only the name Nintud, see Biggs 1974:45-56, esp. p. 48,
lines 75-77.

22. Cult song, in Emesal. (Part of) the second kirugu is preserved. It in-
cludes references to the “sister of Enlil” (three times, written NIN; to be
understood as referring to Aruru), and to a “deserted temple” (e,-¢ lil,-
la;_).

The tablet, from Uruk, was published by A. Cavigneaux (1966: 70, no.
135), with a copy by A. Falkenstein. Only a tiny fragment of the upper right
corner is preserved.

Appendix B

Transliteration of no. 7, song(s) to éul—paed and Aruru (Ash. 1930-362 =
OECT 5:10). The tablet was collated by JAB (and I am grateful for some
helpful observations made by Gabor Zélyomi). I estimate that approxi-
mately the upper half of the tablet is preserved. Fighty lines of text survive,
50 it can be estimated that the tablet contained originally up to 288 lines,
and may have included more than three compositions. Certain rulings sur-
vive on the preserved portions, as indicated, to mark breaks between sec-
tions or compositions.

OBV.
(i)
(unknown no. of lines missing) ’
(i)
(unknown no. of lines missing)
1 [.]XXbu’[..]
2 [...]X3e;’ mag, su mu-un-"gi'-/ di
3 [...] AS DU-a-ba 'ma%,”" $u mu-un-gi-/ di
4 [...]ni ASDU-ba-ba ma$, u mu-un-gi-/ di
5 [...] X-ka-na mas3, $u "'mu-un'-gi-di
6 [...]'"'DU-a-na 'ma3” [Su mu-un]-"gi'-di
7 [...]I'IG" mes;’ a "ka' [...]'bi"
8 [...]11Gmes;’ aka X [X] XX [X]
9 [...]X bu” mas, $u gid,-gid, 'mas,” za-ta X / Su* [(...)]
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10 [...] X ma3, $u’ mi-ni-gi-da-a
11 [...]ta’ ame merizu/5u®™ la
12 [...] X mu hu-mu-ku$,*-us za a na-ag, / hu-mu-kus,*-ug

(iii)

(unknown no. of lines missing)
[...IXX[...]
X[...]X%ekal...]
iti’ [...] X sar’-ra "e,’ pad’ [...]
e, ga sakarazusag’ [...]'gly"
lugal’ 8agy-la; kur-kur-ra-me-en mu-zu hé-pads-de; .
Sagy-la, tuku® igi dug-a Zal,-bi mu-zu zid-des-e$-"ams"
ul’* bi turs* ga* a nam ba-ni-ib-tar-re
rur-sag’ 93ul-pa-ed, tury* im $u dagal-'1a’

9 ul’™ bi ama$* ga* a nam ba-ni-ib-tar-re
10 uy al/MES’ la, lugal’-guy amas™ im* $u* dagal*la
11 ud’™ a-ri-a a ri-hu-tum-ma
12 ia-gin,’ ud™ a-ri-a a ri-hu-tum-ma

O NI O U i W N

REV.
(iv)

1 i-u X[ XXX X))
2 uruy-me-a gisag zuni ma/zu’ X [(...)]
3 da-ru-ru eyzu e,-mah-amsg
4 digir-mah uru,-zu uru, mah-ams
5 da-ru-ru-amgz mah-ams
6 digir-mah dam*(error for: nin’)-zu nin* mah-am
7 e,-gal kegs" a-gin,™ a$ mu-ra-ab-dus*
8 8e-eb uru, kes,*-ka*-zu ‘
9 Se-eb a-raybu-ka-zu

10 agujidim-gal-a-zu

11 eymab a-ra,-bu-zu

12  a-sa-al du-a-ta

13 ni-mi-mar'(source: rad) du-a-ta

14 tug,/esy* mukia du-a-ta

15 ki8iy4-ki8ig tur-a-ta

16 kisi;4-kidi;s mab-a-ta

17  kiSiy¢-kidi s de-me-gins* Suy-Supy-a-ta

18 ey-gin,* i-sigy-sigy ep,-ging™ ' X X

19  e,-ging* i-sig;*-sig,*-ga* exrginy* X [...]
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gud gal-gal mu-ra-za-gin,* 'gud* mu' [...]
"e,"-mug; za-ging-ta za-gin,* 'mu’ X [...]
[...]'da" lu, zu/ur/Sag,* za-gin, X X[...]
[...]rulu/ur™za Xmul...]

XX[XIXT...]

(unknown no. of lines missing)

Sag,-zu Sagy a-a-zy/ma’ gid,-da e,’ X-bi ha-ma-gi-gi
ama tud-da a-a di uru,’ e, 'ki'-bi ha-ma-gi-gi

d 1d

a-ru-ru 'a’ “a-ru-ru

egiry(SAL+ES,)* zid gal an-na [(X)] ning* gal*' “mu-ul-lily-la,
da-ru-ru mu-lu nu-a'-ni me si ‘nu'-a

da-ru-ru mu-lu zigy-ga-ni mar-"urus zigs'-ga

guz-da ki bal'-X u§umgal ‘$u’ X X nu-a

1i* X sigg-ga X la, mu X X "du”™ X

X X ra hur-sa@-§a, uz X ba’-ir’-a

X bi DU gu nim* ba-an-da gu™ X a

[X] gu u, gid,-gidy-da-zu™ e bu ri a X (X)

[X (X)] X 8ag,’ /ru™-Fuygin ga 5 mu in ga [X (X)]

[...] X kug-ga tuku’ /kig,* na il,’ /subus bi DU ga®™ "a”

[...] XX 8u biyla, ma-ab-du, »

[...] bi tug? a-bi nu-"nag-nag’

[...] ba’ $e-bi nu-"gu,~gu;’
[...]ur, sag’ bi X X [X (X)]
[...]X "ba™ al biy-in*'-[...]
[...1X[...]
[..]X
(unknown no. of lines missing)

L] Xzl

] Xezd?

CJrat-zd?

..] ri ni a-zu’

..] zu’-me-en igi mu-zu
-] [luy/lugal™-zu

-] [luy/lugal”-zu

X

Pt e e e g
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9 [...]muba’ ma”
10 [...] Sumuba
11 [...]xzu’X
12 [...]X
(unknown no. of lines missing)

ATTEMPTED TRANSLATION (PARTIAL ONLY)

OBV.
(i)
(unknown no. of lines missing)
(if)
(unknown no. of lines missing)
(1 line fragmentary)
2 he will examine the exta ......
3 . he will examine the exta ......
4 ... he will examine the exta ......
5 ... he will examine the exta ......
6 ... he will examine ......
(2 lines fragmentary)
9 ... diviner ......
(2 lines fragmentary)
12 ...... may he become weary ...... may he become weary
(iid)

(unknown no. of lines missing)
(3 lines fragmentary)
(1 line unclear)

59

5 You are the merciful king of the foreign lands; may your name be

called upon.

6 ... merciful ...... ; your name is righteous.

7 he will determine the fate ......

8 Warrior Sul-paed ...... cattlepen ......

9 ... sheepfold ...... he will determine the fate ......
10 ... my king ...... sheepfold ......

(2 lines unclear)
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OBV.

(iv)

0NN Ul W

11
12
13
14
15
16
17
18
19
20

v)

N O Ul W

11
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Alament......

In our (?) city ......

Aruru, your house is the E-mah.

Digirmalh, your city is an exalted city.

It is Aruru who is the exalted one!

Digirmab, your lady (?), is an exalted lady.
How the palace of Ke§is ...... for you!

Your brick-built city of Kes,

Your brick-built Adab,

On the river bank, your mooring post,
E-mah of your Adab.

Among the planted poplar trees ......
Among the planted palm trees ......

Among the planted ......

Among the low prosopis (?) plants,

Among the tall prosopis (?) plants,

Among the prosopis (?) plants overturned like teme plants,
It is very pleasant as a house, as a house ......
It is very pleasant as a house, as a house ......
Great bulls ......

(1 line unclear)

(3 lines fragmentary)

(unknown no. of lines missing)

Your heart, your father’s (?) heart: may he restore the temple for me!
The mother who bore, the father who ......: may he restore the city
and temple for me!

Aruru, ah Arurul!

Good great princess of An, older sister of Enlil!
When Aruru lies down, slander rests,

When Aruru rises up, a hurricane rises,

A bull in the rebel lands, a dragon ......

(1 line fragmentary)

...... inthehills ......

(1 line fragmentary)

...... your long grass ......

(2 lines unclear)
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(1 line fragmentary)
15 ... not drink its water ......
16 ...... not eat its grain ......
(4 lines fragmentary)
(unknown no. of lines missing)

(vi)
1 . your ......
2 .. your ......
3 .your ......
4 ... your (?) ......
5 ... your ......
6 ... your ......
7 your ......

(5 lines fragmentary)
(unknown no. of lines missing)
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1989b The King Lugal-ane-mundu. Journal of Ancient Civilizations 4: 55-60.
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A L’ENTERREMENT DE Sulgi, on chanta sans doute de longues déplorations,
et on vit son étoile apparaitre au ciel’, mais tout n’était pas dit. Par ses
ceuvres littéraires, auxquelles Jacob Klein a consacré tant d’importantes
éditions, éulgi avait lui-méme travaillé & son mémorial. Qu’en or}t fait les
générations qui se sont succédées au cours des 2000 ans a venir, avant
1’oubli de 2000 ans qui devait suivre? Un texte comme TIM 9, 35" montre
que les scribes ont étudié ses inscriptions, comme celles des rois d’A/kk'ad,
et qu’on s’en est servi pour l'éducation. Pour le reste, les sources écrites
sont assez peu nombreuses.

En dehors dela Liste Royale Sumeérienne, quin’ajoute aucun commen-
taire pour ce régne, Sulgi semble avoir laissé une image parfois négative,
celle peut-étre que laissent les régnes trop longs. Un petit nombre c'l’apo—
doses hépatoscopiques le mentionnent, entre autres le foie de Marin® 5:
amitt $ul-gi 3d a-ga-a-$u in-TI-NI (in-di-u,?) “présage de Sulgi, qui laissa
tomber (?) sa couronne”’?. On rencontre quelques autres mentions de Sulgi
dans les traités divinatoires* et dans la Lettre apocryphe d’un roi d'Isin”;
mais nous en reparlerons. Nous possédons aussi un texte remarquable,
difficile & comprendre mais suggérant bien de quelle maniére la légende de

1. Voir M.Yoshikawa, Acta Sumerologica9 (1987): 320-21; C. Wilcke, “Sulgis Himmel-
fahrt”, Milnchner Beitrige zur Volkerkunde 1 (1988): 250.

2. D.R. Frayne, RIME (1997) 3/2.1.2.38 (pp. 145-46).

3. M. Rutten, RA 35 (1940/41): 55; J.-W. Meyer, Untersuchungen zu den Tonleber-
modellen, AOAT 39 (1987), 194.

4. A. Goetze, JCS1 (1947): 259-60.

5. Ou “Chronique Weidner”, A K. Grayson, Assyrian and Babylonian Chronicles, TCS
5(Locust Valley, N.Y.: JJ. Augustin, 1975), Chronique 19, pour laquelle I'édition de
référence est maintenant FEN.H. Al-Rawi, Irag 52 (1990): 1-13.
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Sulgi s’est maintenue, avec la Prophétie de Sulgi®, rédigée peut-étre vers
'époque de Nabuchodonozor I. Le texte le plus récent que je connaisse a
été publié par H. Hunger, SpTU 1,2, En voici la traduction:

(1)

6.

[Par la parole d’Anu et d"Antu] puisse tout ce que jentreprends
réussir et puissé-je en profiter pleinement.
[A Ur(?)] le roi Ur-Namma exerca 18 ans.

[E‘;]ulgi, roi d'Ur, fils d’Ur-Namma,

exerca la [ro]yauté sur tous les pays

Il domina [...]Jbangar et Rabsisi, rois du pays de Subartu.

I(?) pilla (/ils pillérent) les [...] du pays ennemi’

[Les bilens cgle I'Esagil et de Babylone il fit sortir par sacrilege (37l
latu)

Il (re)construisit complétement [1'E]gisnugal, le temple de Sin a Ur.

11 (re)fit les murailles d’Ur et consolida les fondations d"Ur.

Sulgi, (le) fils de la fille d"Utuhégal, roi d’Uruk,

et Lu-Nanna, l'aveugle, [son] expert conseiller (umimanu)

R. Borger, “Gott Marduk und Gott-Kénig Sulgi als Propheten”, BiOr 28 (1971): 3—
24; traduction dans B. Foster, Before the Muses (Bethesda, Md.: CDL Press, 1993),
270-72; R.D. Biggs, NABU 1996/108 et id., “Sulgi in Simurrum”, in Crossing
Boundaries and Linking Horizons, Studies Astour, G.D. Young et al., eds. (Bethesda
Md.: CDL Press, 1997), 169~7§, suggere l'attribution des trois fra gments CTN 4,
64, 65 et 69 ala Prophétie de Sulgi.

H. Hunger, Spiitbabylonische Texte aus Uruk. Teil I (Berlin: Gebr. Mann, 1976), 2 (pp.
19-20), partiellement retranscritet étudié parC. Wilcke dansson compte-rendudu
livre, BiOr 39 (1982): 143—44. Wilcke s'intéresse surtout & I'impact du texte sur
l'interprétation de I'histoire de Sulgi; les mémes préoccupations animent W.W.
Hallo dans deux de ses articles, “Simurrum and the Hurrian Frontier”, RHA. 36
(1978): 75-76et “The Death of Kings”, in Ah, Assyria, Studies H. Tadmor, M. Cogan
andI.Eph“al, eds. (Jerusalem: Magnes Press, 1991), 157-59. D'importantes observa-
tions ont été faites surtout par P.-A. Beaulien, “The Historical Background of the
Uruk Prophecy”, in The Tablet and the Scroll, Studies Hallo, M. Cohen et al., eds.
(Bethesda, Md.: CDL Press, 1993), 50 b, qui situe la composition dans le contexte
de la reconstruction du temple d’Anu & Uruk et y voit une “pseudo-historical
literary fabrication concocted in the wake of the reorganization of the cult of Anu
by the priesthood of the Bit Rés in the third century”. '

Au début delaligne on pourrait restaurer [i3-te-nlig “ensemble”, ce qui donnerait
“ils pillérent ensemble le pays ennemi”.

Faut-il comprendre &illatu ou gallatu? Le probléme est soulevé par A.K. Grayson,
TCS 5, 175 ad iv 5, qui refuse la traduction de Weidner “in Vermessenheit” et
propose “amid the booty”.
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un dessein mauvais naquit en leur cceur [et]'

le rite du culte d’Anu, les régles d"Uruk,

le secret réservé aux experts, il le dévoya de maMérg inconvenante,

en lattribuant a Sin, seigneur d'Ur'’. -

[Au cours de] son regne il rédigea une inscription mensongere, une
tablette blasphématoire .

[concernant 1]e rite de purification divin et la laissa (a la postérité).

Le roi [Anu?], dont les déterminations sont suprémes, lui jeta un
regard furieux

. .. sa grande faute/son grand chatiment.
[De la maladie ...] il couvrit son corps.

[...] Présage d’Aku[ki] quin’eut pas [de rival(?)]*2.
[x ré]gna [x] années.

[Amar]-Suena régna 9?7(122)** années.

Colophon: écrit, collationné et recompté d’apres loriginal; copie
d’un pinax des collections d’ Anu et Antu; tablette d’ Anu-aha-ugabsi
fils de Kidin-Ani, descendant d 'Ekur-zakir, exorciste d’Anu et Antu, -
grand-prétre du Res, I'Urukéen. Main de Anu-balassu-igbi son fils.
Pour son enseighement, pour prolonger ses jours, pour survivre et
affermir ses fondations, il I'a rédigée et placée a Uruk et dansle R&s,
Sa demeure seigneuriale. Uruk, le 21 Ab, I'an soixante et un d’ Anti-
ochos, roi de tous les pays.

Beaucoup d’observations importantes pour replacer les brefs énoncés

dans leur contexte ont déja été faites par Hunger dans son commentaire a
l'editio princeps. Je les reprends a mon compte sans citer systématique-
ment ma source.

10.

11.
12.
13.

[le]muttu ina libbigunu ibbagi[-ma], lecture que Wilcke suggére dans BiOr 39, 143, n.
3, mais pour en préférer une autre.

[a-n)a Sin ... idtur.

Pour cette lecture voir W.G. Lambert, Af) 26 (1978/79): 111.

Lecture incertaine, cf. le commentaire de Hunger (I'original semble avoir 12
(1xU.2xDI8), mais Amar-Suenan’arégné que 9ans; onpeutdoncessayerdelire IxU
[LALIxDIS = 9.) et ci-dessous dans le texte.
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Date et provenance: la copie est datée, au jour pres, du 21 Ab 61 Sél.=
15 aotit 251. Cette tablette, W 22289, provient de la villa parthe'® et se rat-
tache a une série de tablettes d’Anu-ah-usabsi, fils de Kidin-Ani, com-
prenant des textes astrologiques et des textes liturgiques du culte d’Anu,
cequin’est pas surprenant, puisque le propriétaire était prétre dans le tem-
ple d’Anu®, ce qui justifie aussi son intérét pour le rite d’Uruk (paras
anfiti)'®. Copiée sur un pinax (I2'u) des collections du Temple, elle était des-
tinée & étre exposée a la fois en ville et au Temple'”. Dans la publication de
Hunger, elle est rapprochée du n° 3, prophétie dont Vinterprétation a été
souvent entreprise, derniérement dans un article magistral de P.-A. Beau-
lieu “The Historical Background of the Uruk Prophecy,” in The Tablet and
the Scroll, Studies Hallo, M.E. Cohen et al,, eds. (Bethesda, Md.: CDL
Press,1993), 41-52. La Prophétie fait partie des archives d’Anu-iksur®®. Les
deux tablettes proviennent de contextes archéologiques différents, mais
P.-A. Beaulieu a donné de bons arguments pour dater la Prophétie dans la
premiére moitié du Illéme siecle, peut-étre durant la corégence de Séleucos
I et d’Antiochos(294/3-281) ou durant le régne d’Antiochos I (281-261)
avec corégence de ses deux fils successivement, c’est a dire peu avant la
rédaction de SpTU 1, 219,

Genre littéraire: le style est évidemment celui de la Liste Royale Sumé-
rienne, citée explicitement dans la langue originale dés la premiére ligne®.
Nous mettons ainsi dés le premier pas le doigt sur une étrangeté du texte,
qui semble avoir deux lignes d’appel: la premiére, qui renvoie a ce qui
précede (Ur-Namma), la derniére (rev. 4'), renvoyant a ce qui suit (Amar-
Suena)ﬂ. Cette derniere ligne est, elle, en akkadien, comme rev. 3’, qui cl6t

14. Voir H. Hunger, UVB 26/27, 81.

15.  Voir J. Oelsner, OLZ 78 (1983): 249-50.

16. Surlimportance de ce concept (aussi, secondairement, pour la datation du texte),
voir P.-A. Beaulieu, “The Historical Background of the Uruk Prophecy,” 48a.

17. Rev. 9 [ina Uruk].KIu re-es bit belatidu ukin. Faut-il prendre u au sens propre (“et”,
ce qui impliquerait deux exemplaires), ou bien comme “et méme”? I s’agit sans
doute plutét d'un va-et-vient entre maison et temple, ce qui explique peut-étre
qu’on ait retrouvé le texte dans le quartier d'habitation.

18. Elle fait partie du Sammelfund W 22307, moitié Sud de la tranchée Ue 18,1.

19. E. Heinrich, Die Tempel und Heiligtiimer, (Berlin: W. de Gruyter, 1982), 301,
rattachait déja ce texte & la dédicace des temples Re¥ et Irigal.

20. Face2:mu 18in-ak. Pourlarestaurationdudébutdelaligne, onattend [uris.ki-
m]a “a Ur”, mais les traces du signe préservé ne permettent pas cette restitution,
peut-étre [urig.k]i. '

21. Enfaitseul [...]-%Suen-na est préservé. Nous suivons 'interprétation de Hunger,
qui admet sans autre qu'il s'agit d’Amar-Suena, bien que la durée du régne pose
un probléme (9 ans ou 12 ans?), et ne fait aucun commentaire explicite sur
I'estimation de la lacune, qui semble assez bréve. En toute rigueur reconnaissons
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lerégne de Sulgi®®. Cela semble correspondre a la tendance idéologique du
texte, ot la citation littérale céde de plus en plus le pas a l'interprétation™.
On a donc un extrait de la Liste Royale Sumérienne partiellement traduit,
ou plus exactement trois lignes de cette ceuvre, la deuxieme recevant un
développement exceptionnel. On peut donc définir SpTU 2% comme un
targoum de la Liste Royale Sumérienne, puisque, comme les targoumir
araméens de la Bible, il peut soit rester littéral, soit développer et enrichir
sa source a sa guise. Par ailleurs il ne constitue pas une narration suivie,
mais juxtapose des ceuvres de la tradition littéraire (surtout divinatoire,
par exemple rev. 2/, mais sans doute pas uniquement), et des récits his-
toriques ot transparait trés clairement un jugement de valeur®. Tl nereléve
donc pas du genre mésopotamien du commentaire, a caractere philo-
logique, dontil n’a nila terminologie, ni I'intitulé; c'est plutét un commen-
taire homilétique. Comme enfin il se consacre presque exclusivement a
l'unique image de Sulgi®®, on peut soupgonner qu'il s’agit non pas d'un
extrait d “un targoum plus ample, mais d"une sorte d’essai, de variation sur
un théme historique, que 1’auteur a voulu rattacher ala tradition de la Liste
Royale. Dans ce cas le cryptage est exponentiel, et les chances de percer a
jour les motivations de l'auteur diminuent d’autant.

Face 2. Dans la bréve lacune, il semble qu’on doive restituer un élé-
ment adverbial temporel (“en ce temps-1a”) ou plus vraisemblablement
local (7a Ur” [ina uri,K]1? s’accorde mal avec les traces).

Face5. L allusion concreéte aux rois [...]bangar et Rabsisi de Subartu est
tirée du corpus divinatoire”. La tradition divinatoire a gardé la mémoire
d'un Tappandarah vaincu par Sulgi®®. W.W. Hallo a montré l'existence de
'homme et donc le fondement historique”, mais l'équation [...Jbangar =

qu'un doute subsiste, puisque rien ne prouve que rev. 3’ concerne encore le régne
de Sulgi.

22. Toujours en suivant l'interprétation de Hunger.

23. Onretrouve le méme flottement dans la version récente de la Liste Royale Sumé-
rienne (= Chronicle 18, A.K.Grayson, TCS 5 p. 13944 + LL. Finkel, JCS 32 [1980]:
65-72), qui est, selon les passages, en sumérien, bilingue, et en seul akkadien.

24. Et, dans une certaine mesure, la version récente de la Liste Royale.

25. Cf.lisimat “inconvenance” (face 14), surrat, $illat “mensonge, blasphéme” (face 16).

26. Toujours avec la réserve évoquée plus haut (notes 21 et 22): sil'interprétation de
Hunger, que nous suivons, est juste.

27. Voirl'apodose hépatoscopique CT 51, 152 (BM 122643) rev. 14 sq. |.... ]-ba-gar 1t rab-
si-si MAN.MES 84 x [...] / [... Jx-su-nu-ti-ma SES SES-%1i GAZ, notée par Hunger. Il est
importantdenoter quecette sentence précéde celle qui concerne Utuhégal, étudice
parE. Reiner, Mél. Giiterbock 260. Dansla Lettre apocryphe duroi d'Isin, Utuhégal
précédenaturellement Sulgi.Jlsemble quel'importantsoit lenon-dit quilessépare,
peut-étre uneguerre fratricide quenous supposons, mais quenulle sourcen’avoue.

28. A. Goetze, JCS 1 (1948): 259-60.

29. RHA 36 (1978): 75-76.
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Tappandarah, proposée par W.W. Hallo et admise par D.R. Frayne®’, n’est
pas prouvée et n’est pas au dessus de tout soupgon”'. La Prophétie de Sulgi
semble avoir gardé avec force détails le souvenir des campagnes de Sulgi
contre Simurrum, mais, méme si la lecture Tappandaral s’avérait juste,
son association avec le Subartu serait une approximation. Subartu fait par-
tie de I'horizon de l'empire d'Ur III, mais lattribuer & 1'empire est un
anachronisme. On ne le trouve mentionné que dans des sources littéraires
plus récentes, les lettres de la correspondance royale™,

Face 10-16. 1l faut essayer d’interpréter la phrase littéralement: Sulgi
n’'est pas défini par sa parenté avec Ur-Namma (peut-étre méme n’est-il
pas fils d’Ur-Namma), mais avec Utuhégal, dont il est le petit-fils par Ia
fille. On peut subodorer un théme de légende de succession, ot la royauté
passe a un petit-fils illégitime. Mais le texte est ambigu. I n’est pas stir que
“fils de la fille d'Utuhégal” soit attribut de éulgi. C’est méme assez
invraisemblable dans la mesure oli on attendrait une telle déclaration au
début des énoncés concernant Sulgi. Par contre il se pourrait que l'auteur
ait vouludire “bien qu'il fat le fils de la fille d'Utuhégal” (donc a priori
dévot d’Anu). Quoi qu'il en soit, il pourrait y avoir un troisiéme larron en
jeu. Si Ur-Namma était vraiment frére d'Utuhégal, ce serait son petit-
cousin, mais, comme on va le voir, on peut suivre d’autres pistes.

Face 11. Lu-‘Nanna, le dernier des quatre apkallii de naissance
humaine, ou plutdt seulement “apkallu pour les deux tiers de son étre, qui
fit sortir un dragon du temple E-Nin-ki-dg-nun-na®, ¢’est 4 dire Istar de la
Maison de Sulgi”**; cet amphibie plus proche de I'homme que les autres
apkallz (il a aussi It “homme” dans son nom) est done également dans la

30. “On the Location of Simurrum”, in Studies Astour, 250. R.D. Biggs, ibid., 171,
mentionne d’autres attestations de Tappandarah.

31. 1l est possible que [...]Jbangar soit le résultat d’'une sumérisation artificielle d'un
nom étranger (fondant sur une étymologie populaire comme *tab bangar “il a placé
le partenatre”?).

32. Onnotera cependant que Simurrum et Subartu sont associés (x si-mu-ur-ru-um
ma-da su-bir,5-ta)dans unelettre d’ Aradmuau roi, RCU 4, P. Michalowski, The
Royal Correspondence of Ur, Ph. D. (Yale University, 1976), 168; voir maintenant sur
la question F. Huber, ZA 91 (2001): 202-5.

33. La variante Nin-kar-nun-na (un dieu du cercle de Ninurta) me semble fautive.
Comme nous ne connaissons pas l'histoire du texte, il est sans doute pédant de
conjecturer Nin-kii-nun-na, qui irait mieux avec Ur et Inanna (voir le Real-
lexikon der Assyriologie s.vv.).

34. C'estainsi qu'il estévoqué dans un texte de la série exorcistique Bt Maseri, SpTU 2,
8 etE. Reiner, Or30(1961): 5; cf. aussi C. Wilcke,“Géttliche und menschliche Weisheit
im Alten Orient” in Weisheit, A. Assmann, ed. (Miinchen: Fink, 1991), 265-66.
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tradition exorcistique associé a Ur™ et a Sulgi®; d’aprés le catalogue édité
en dernier lieu par W.G. Lambert, JCS 16 (1962): 66, K 9717+, 11, il fut aussi
l'auteur d’Etana. Comme I’a remarqué Wilcke”, ces apkallii,  commencer
par Adapa etjusqu’au ndtre, ont souvent agi de maniére a irriter les dieux,
auxquels ils surent parfois forcer la main, sans doute en fin de compte pour
le bien de ’humanité, un peu comme Prométhée. De maniére tout a fait
logique, puisqu'il est associé a un roi “historique”, notre “chronique” fait
de Lui-"Nanna un ummdnu et non un apkallu.

Face 12-17. L'impiété de Sulgi: ce n’est pas la seule fois que la tradition
babylonienne voit en Sulgi un impie. La Chronique des rois d’antan®,
comme 1'a suggéré H. Hunger, semble avoir directement inspiré SpTU 1, 2:
“Sulgi, fils d’'Ur-Namma, pourvut abondamment Eridu, qui est au bord de
la mer, mais il chercha le mal et fit sortir de maniére sacrilége les biens de
I'Esagil et de Babylone (makkur Esagil u Babili ina &illat ustesi). Bel ... fit
dévorer son cadavre...”. “Faire sortir les biens de 1'Esagil et de Babylone
ina Sillat” est lieu commun de la littérature historique®. La Lettre apocry-
phe (voir n. 5) dit a peu prés la méme chose: "Il (Marduk) donna a Sulgi, fils
d’Ur-Namma la royauté du monde, mais il n"accomplit pas toutes Ses pre-
scriptions rituelles, il souilla Ses rites de lustration et sa faute (/son chati-
ment) il placa sur son corps”*. 1 semble qu’on ait dans notre passage une
narration accusatrice évoquant un événement historique. S5i on reprend le
texte a partir de la ligne 7, il est impossible de ne pas penser a Nabonide:
qui d’autre a favorisé Sin aux dépens de Marduk? Et qui d"autre a suscité
des textes reflétant de maniére aussi claire la controverse théologique?

Pour rev. 2" nous suivons la suggestion de W.G. Lambert, quin’est pas
assurée, mais a pour elle une certaine vraisemblance. Parmi les trois sen-
tences divinatoires®' ot apparait Akuki, aucune ne I'associe explicitement
a Sulgi. Il n’est pas stir qu'il s’agisse d’un personnage réel; les apodoses oti
il apparait pourraient reposer sur de sexplicitations controuvées: toutes

35. wnisirti Li-9Nanna apkal Uri “secret de Lu-Nanna, l'apkallu d'Ur”, est dit d'un
remeéde contre 1'épilepsie (K 8080 = BAM 5, 476 rev. 117, cité par E.Reiner, Or 30
[1961]: 8).

36. E.Reiner, Or 30 (1961): 8 rapproche nisirti Li-9Nanna de nisirti gulgi, KAR 384rev.
45,1l semble que lascience du vizir ait été attribuée au prince. Onnotera qu'un des
fils de Sulgi s'appelait Li-Nanna (RIME 3, p. 168).

37. Wilcke, in Weisheit, 266.

38. Chronique 20 A, 28-30 (A.K. Grayson, TCS 5, p. 154).

39. Par exemple AK. Grayson, TCS5, 175 iv 5.

40. Lalecture dutémoin Srev. 29 (Al-Rawli, Irag 52 [1990]: 7) est incertaine. C’est peut-
étre forcer les données que de rapprocher annu, zumry (Lettre apocryphe, rev. 29)
de 3ertu, zumursu (SpTU 2, 2 face 19 sq.), mais on est tenté d’y retrouver 1'écho du
méme théme.

41. Relevées par J. Nougayrol, JAOS 70 (1950): 113.
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contiennent matum = KI; $a matam tkulu “qui mangea le pays” (YOS 10, 46 i
40) pourrait s’expliquer par A = 84, KI = matum, KU~ KU = akalu; un notari-
kon pour désigner le tyran par excellence?

CONCLUSION

De tout ce qui est attribué a Sulgi, rien ne semble emprunté aux inscrip-
tions authentiques de ce roi. Quelques rares données sont empruntées aux
traditions littéraires anciennes, mais rien n’est “historique”. La seule chose
compatible avec la vérité épigraphique, c’est la victoire sur Subartu (si on
veut bien le prendre au sens tres large de N, N-E de Sumer) et le soin
apporté a Ur, capitale de 'empire. Le contrdle de Subartu (= I’Assyrie)
pourraient s’appliquer aussi a Nabopolassar ou a Nabuchodonozor, & con-
dition d’enjamber les siécles. Si on se place au VIeme siécle, Subartu pour-
rait désigner aussi les Medes. Les travaux effectués a Ur peuvent s’appli-
quer a Sulgi, mais aussi a bien d’autres rois, particuliérement Nabonide,
qui ne manque pas lui-méme de faire référence a ses deux prédécesseurs
de la dynastie d"Ur III dans ses propres inscriptions®.,

Certains anachronismes sont patents, mais il faut relever surtout le
parallélisme suivant: actes hostiles & Marduk de Babylone (1. 7), mais
favorables a Sin et a Ur (1. 8 et 9); actes hostiles & Anu d’Uruk (1.13 et 14),
mais favorables a Sin d'Ur (. 15). Dans le premier cas, il nous a semblé évi-
dent qu'il ne peut étre fait allusion qu'a Nabonide, cette figure royale qui
fut, des son époque, 1'objet d"une polémique si intense®. Notre texte pré-
sente clairement le deuxiéme cas comme un paralléle du premier, mais la
clef reste cachée; le souci du “rite d’Anu”, du paras arniiti, ne nous donne
qu'une vague indication chronologique (Illéme siecle?). Ce texte, qui sem-
ble d"une innocente limpidité, repose sur un complexe systéme d’allusions,
de pseudonymes, de substitutions. Sans doute les fondements historiques
ne manquent-ils pas. Nabonide lui-méme a repris consciemment la tradi-
tion des rois d'Ur en nommant sa fille prétresse de Sin a Ur. Il se réclame
explicitement de Nabuchodonozor Ier44, mais il était évidemment con-
scient de s'inscrire dans une tradition bien plus ancienne encore, puisqu’il
gmentio)rme Kudur-Mabuk®, et les rois d’Ur IIl Ur-Namma et ‘Sulgi (voir ci-

essus).

42. VoirP.-A. Beaulieu The Reign of Nabonidus, Yale Near Eastern Researches 10 (New
Haven/London, 1989), 35-38. L'inscription n® 17 mentionne que Nabonide a
retrouvé et consulté les inscriptions d'Ur-Namma et Sulgi avant de reconstruire la
zigqurrat.

43. Voir P. Machinist et H. Tadmor, “Heavenly Wisdom”, Studies Hallo, 146-50.

44. YOS1,45129-31.

45. YOS 1,451 2.
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Quant aux rapports de Nabonide avec Uruk: dés le début de son réegne
il a modifié les structures administratives de 'Eanna?, et est intervenu,
semble-t-il, & nouveau dans sa treiziéme année pour diverses nominations
de nouveaux fonctionnaires”. Devant la menace perse il a organisé le
transfert de la statue d'I$tar d’Uruk (avec celui d’autres divinités) a Baby-
lone*, ce qui ne fut sans doute guére apprécié des indigénes. C'est peut-
étre Nabonide qui était représenté sur la stele abrasée et indéchiffrable
retrouvée a Uruk®.

Nabonide lui-méme a marqué son respect de la divination, y compris
de I'extispicine et de son sens religieux historique, par exemple dans YOS
1,45%. Ses adversaires ont violemment contesté sa science et la justesse de
ses interprétations”. Cela fournit au moins un contexte favorable a I'inter-
prétation de son histoire a 'aide de sentences divinatoires explicites ou
implicites.

La maladie, qui se manifeste par une éruption cutanée, rappelle celle
dont Nabonide a été frappé, dans une histoire édifiante conservée sur
quelques fragments araméens de Qumran~. Il me semble qu’on peut aussi
entrevoir, dans ce texte d"Uruk, 1'origine de la conflation des images de
Nabuchodonozor et de Nabonide, telle qu’on la trouve dans le livre de
Daniel. Nabonide lui-méme avait déja préparé le terrain pour cette identi-
fication, puisqu'il se réclame de Nabuchodonozor avec insistance, particu-
lierement pour le culte d'Tétar d Uruk™. Pour les gens d'Uruk, les deux rois
ont dd étre déja associés des le VIeme dans un souvenir positif, puisqu'’ils
ont tous deux contribué a rétablir les pratiques cultuelles authentiques du

culte d’Istar.

46. Beaulieu, The Reign of Nabonidus,121; G. Frame,”Nabonidus, Nabti-Suma-usur and
the Eanna Temple”, ZA 81 (1991): 37-86, particuliérement 79-80.

47. Beaulieu, The Reign of Nabonidus, 162.

48. Beaulieu, The Reign of Nabonidus, 232, etid., “An Episode of the Fall of Babylon ...”,
JNES 52 (1993): 241-61.

49, A.Becker, Urik, Kleinfunde 1 (Mainz am Rhein: v.Zabern, 1993) n°® 794. Surla photo,
pl.49,ilme sembledistinguer, a droite del'imageroyale, un croissant lunaire effacé.

50. Traduction anglaise récente dans E. Reiner, Your Thwarts in Pieces (University of
Michigan, 1985), 2-5.

51. Voir le pamphlet rimé (“Verse Account”) v 8'-22’,

52. La Priére de Nabonide, que je cite d’aprés A. Steudel et al. Die Texte aus Qumran I1
(Darmstadt: Wissenschaftliche Buchgesellschaft, 2001), 159-65.

53. P.-A. Beaulieu, The Reign of Nabonidus 106, 123; id., Studies Hallo, 45-46. Cette
référence & Nabuchodonozor est attestée par ailleurs, par exemple dans I'inscrip-
tion de Nabonide YOS 1, 45 i 29 et 'Epopée nabonidienne publiée par W.G.
Lambert, “A New Source for the Reign of Nabonidus”, AfO 22 (1968/69): 6, iii-iv
6.Qu'ils"agisseici deNabuchodonozorlern’a pas d'importance pour notre propos.



72 ANTOINE CAVIGNEAUX

Il me semble indéniable que derriere Sulgi se profile au moins Nabo-
nide. Mais quel sens a 1'évocation de Sulgi et Nabonide dans 1'Uruk de
2517 Quel message contient-elle, et pour qui? fe vois peu d’indices concrets
pour répondre, mais la date de la tablette et I’analogie de la Prophétie
d’Uruk—telle qu’elle a été interprétée par Beaulieu—suggérent une inter-
prétation cryptée d’événements conflictuels qui se déroulaientau début de
la domination séleucide en Babylonie. Comme a Hunger et Beaulieu, ces
deux textes—la Prophétie d’Uruk et SpTU 1, 2—littérairement si dif-
férents, me semblent apparentés; si SpTU 1, 2, donne une interprétation
plus savante et pessimiste™, les deux compositions relévent de l'histoire
religieuse et moralisante, utilisant le cryptage comme technique d’adapta-
tion a la réalité contemporaine. Il est beaucoup plus risqué de tenter des
identifications précises et concrétes: il pourrait étre question de cet Antio-
chos (I?), qui, d’apres la Chronique 11, face 6-9% fut actif a Ur dans IEgis-
nugal. Voulait-on le dissuader d’accorder ses faveurs a Ur, pour qu'il les-
reportat sur Uruk? Si je ne craignais d’étre exclu de la communauté des
savants, je proposerais l’équation: Séleucos (I) = Sulgi (la ressemblance des
“racines” [SLK~SLG] aurait pu motiver le choix de Sulgi). J'admets volon-
tiers la débilité de l'argument; pour le supporter, je pourrais seulement
dire qu'il permettrait d’expliquer les douze(?)*® années de [Amar-]Suena
par les douze années de corégence d’Antiochos I (293-281) avec Séleucos;
mais si éulgi = Antiochos T actif a Ur, alors Amar-Suena = Séleucos, coré-
gent de 279 2 267. Akuki, le dévoreur de pays, pourrait étre Cyrus ou Alex-
andre. Le petit-fils d'Utubégal pourrait étre un prince séleucide fils d'une
meére issue de l'aristocratie urukéenne. Sulgi n’est qu'un masque, qui
cache et révéle tout a la fois, aprés 2000 ans, l'effort des intellectuels
d’Uruk pour reconstruire leur passé et changer le présent. Tout comme a
Babylone, et comme dans d’autres villes de la Mésopotamie du Sud, les
débats ont di1 étre enflammés sur la politique a adopter pour faire vivre
Uruk. Aujourd’hui encore les tumuli de Nufedji et de Frehat Nufedji mar-
quent dans le désert au Nord d"Uruk la présence macédonienne, mais leur
témoignage n’est guere moins obscur que celui de nos pseudochroniques.

54. Onpeutrapprocher I'ésotérisme du texte de ana afjazi$u “pour son enseignement”
du colophon.

55. AK. Grayson, TCS 5, p. 120.

56. SpTU1,2,rev.4’,si onchoisitlalecture12, quesuggeérela copie; cf. nos remarques
n. 13 et 21.

University of Maryland

IN THE TABLET COLLECTION in the Department of Near Eastern Studies at
Cornell University there is an Old Babylonian copy of a tigi-hymn to Enki
on behalf of King Shulgi of Ur. Unfortunately the first line is very poorly
preserved—after the first two signs there are just faint traces of the signs.
However, the traces could well fit an incipit in an Old Babylonian cata-
logue from Ur (U3 obv. 10): en me-ku-ku-ga.

Our tigi-hymn consists of a sagidda (1. 1-26) and a sagarra (1l. 28-43).
Most other tigi-hymns contain other sections—the gidgigal, barsud, and
abatuk. Only the tigi-hymn of Ibbi-Suen to the moon-god contains just a
sagidda and a sagarra. The structure of our hymn differs from them all in
that it concludes with one line after the sagarra that is not labeled as being
a poetic section: “Let praise faithfully resound for its prince!”

The only known major cultic event concerning Enki during the reign
of Shulgi was the installation of the en-priest of Enki in Eridu in Shulgi’s
twenty-seventh or twenty-eighth year, which provided the name for year
twenty-eight: mu 9Sul-gi lugal Uri¥-ma-kesen nam-gita, Sul-gi-
ra-key ba-gub-ba-35¢ nam-gudu, 4 nam-ugula-é sud-sag en 4En-
ki Eridu®-§& in-hun-ga.! Thus, perhaps this work was authored in

* I thank David I. Owen, Curator of Tablet Collections, who brought this text to my
attention and granted me permission to publish it. I am indebted also to Ethan K.
Owen for the excellent photographs. My sincere appreciation to Bendt Alster, who
took the time to review this article and offer his suggestions. I thank also those
working on the Sumerian Dictionary of the University Museum of the University
of Pennsylvania for access to its wonderful card file collection of Sumerian words.
I have utilized the Electronic Text Corpus of Sumerian Literature (ETCSL) of
Oxford University, and compositions are identified according to the ETCSL. Last,
and most important, [ dedicate this article to my friend and colleague, Jacob Klein,
whom I have had the pleasure of knowing these many years.

1. M. Sigrist and P. Damerow, Mesopotamian Yearnames, Vol. 1.
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Shulgi’s twenty-seventh or twenty-eighth year for this occasion.
I 'am unaware of any duplicates.
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TRANSLITERATION

en "me'-[ki’’-k]u-[g]a’ "sd’ gar-ra
9En-ki an-"8dr’-ra” x x x x X"
guy-ktl men na sfum’-...]
kus-pirig gtir mus-b[us ...]
nu-dim-mud 9En-lil-b[andas...]
en sag-kesda-[...]

a-a 9En-ki "abzu'-ki1 x' [...]
dingir-gal-gal-an-ki-a "$§a’-x-[...]
ki-tu$-mah-za me "xx' [...]
inim-kit-zu an "ha'’-[...]
duyj-ga-zuni "Su’ [...]
inim-"dah”-a-zu ni ség [...]
nam-kus'-ra-zu sag ba’ X" [...]
4En-ki u,-DIM-"$¢" lugal-ra 4"’ [...]
nu-dim-mud Sul-[gi(-x)]
nam-ti-ni-duyg-ga gd ha-x"-{...]
en dingir-re-ne mah [...]

a-a “En-ki me "8a'-§[ag’-...]

en ul-la ul’-e sa-m[u’-...]

nun #gestug™s-dagal an [...]
Sa-sud-ra gis-hur-re[...]
inim-ul-la zi-de-[é5 (x)]

sa pa-dé me ki-bi [...]

4En-ki "an"’-ki-a na-"dis'’-[x]
nu-dim-mud é’ "x X'-"za"’

sipa Sul-gi "x(-x)-bi/ga’ $i’-im”-u-"tu”
sa-gid-da-am

en-gal me-nun an-ki $u-dug

4En-ki gaba-gdl a-nun-ke;ne
sag-kal-dingir-gal-gal-ne gal-di-an-kii-ga
nu-dim-mud gu,-gal-abzu-a me-sikil-la sa;-ga
lugal en-gal-ne-er su-luh pa-de

nam-tar-re-dé gal-bi gub-b[a]-"x"

gestug!s guy me-gal me-kir-ga mi zi-de-6[§ duy,?]
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35.
36.
37.
38.
39.
40.
4].
42,
43.
44,
45.
46.
47.
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10.
11
12.
13.
14.
15/6.
17.
18.
19.
20.
21.

'en'’-gal en-"mah'’ nam-nir-da za Sa-mu-"da’-[KES]
dEn-k[i] ’éeé?‘—bandag,?—giny me-ni mah-[...]
4Utu-gin, dingir-gal-gal-e-ne-er

en-an-ki-a §a-mu-ne-il-le-[en]

nu-dim-mud me-zu kal-kal-am

lugal-mu sud-ré-dg-Eridud-ga

en sd-galam-ma-zu $u nu-ti

a-a 9En-ki sipa-zi $ul-gi-re

nu-dim-mud hé-gél nam-he a-dalla $a-mu-na-ni-¢
sa-gar-ra-am

nun-bi-ir zi-dé-e$§ hé-na-i-i

tigi YEn-ki-ga-kam

43

TRANSLATION

Lord of [all the ho]ly mes, who gives counsel,

Enki, in the entire(?) heavens ...

Holy bull ... crown ...

Clad in lion-skin, [...] dragon [...]

Creator-of-Form, Ju[nior] Enlil ...

Lord, guardian [of the ...]

Father Enki, the holy abzis ...

The great gods of heaven and earth ...

On your lofty seat the mes ...

May your holy word ...

Your utterance ...

Your [addi]tional(?) pronouncement ... scattering(?) ...
Your curse ...

Enki, wondrously(??) ... for the king ...

May the Creator-of-Form ... Shul[gi] a life of goodness.
Lord, the gods [...] lofty [...]

Father Enki, [you make] the mes re[splendent(?)].
Lord, injoy, ....

Prince, one of exceeding wisdom, ...

Unfathomable one, the plan [...]

22/3. Rightly seeking advice in the ancient(?) word,

[...]the mes [...]its place,
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24. Enki, offering counsel in heaven(?) and earth,
25.  Creator-of-Form, in your(?)...

REV.
26. The shepherd Shulgi ... let live.
27. It is the sagidda.

28. Great lord, (who) holds the princely mes (of) heaven and earth,

29. Enki, stout one of the Anunna-gods,

30. Foremost of the great gods, exalted one of holy An,

31. Creator-of-Form, great bull of the abzu, who is made glorious by
the pure mes,

32. King who calls forth lustrations for the great ens,

33. Standing tall when deciding fate,

34. Wise one, bull steadfastly caring for the great mes, the holy mes,

35. Great lord(?), exalted(?) lord, you clasp authority at your side.

36. Enki, like...—his mes [are] lofty,

37. Like the sun, for the great gods,

38. Lord of heaven and earth, you rise high.

39. Creator-of-Form, your mes—they are precious,

40. My king, brilliant light of Eridu,

41. Lord, (who) does not accept your well-conceived advice?

42.  Father Enki, (for) the faithful shepherd Shulgi,

43. Creator-of-Form, you bring forth abundance and plenty in the
sparkling waters.

44. It is the sagarra.

45. Let praise faithfully resound for its prince!
46. It is a tigi of Enki.
47. 43 (verses).

COMMENTARY

1. As stated above, based on an entry in an Old Babylonian catalogue
from Ur (U3 obv. 10), the opening line with traces might well begin:
en me-ku-kii-ga. For the same phrase, note ISET 1 158, Ni. 132201i 6:
en me-ku-kii-ge-é5 pa-da.

For ameaning “counsel,” “give advice,” see CADM/1, 154 for s4-
mar-mar, s.v. malaku; and CADM/1, 162 for sd-gar(-gar), sd-mar
s.v. maliku. For sd-gar said of Ninurta, see A W. Sjoberg, “Hymns to
Ninurta with Prayers for Stisin of Ur and Biirsin of Isin,” AOAT 25, p-
414, line 32: sd-gar me-é-kur-ra fu-du, giskim-ti-a-a-na “The
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counselor, he perfects the mes of the Ekur; his father trusts him.” For
DI-gar “vainglorious,” see CAD M/2, 287 s.v. mustarrihu.

Other possible interpretations of our line are: “Lord who gives
counsel (using) all the holy mes” and “Lord of all the holy mes, coun-
selor.”

. The term SU-pirig occurs elsewhere, often with the term -sa- “ten-

don”: [éme-Dagan S, 3: 4I§-me-9Da-gan gurus-kalag sa-SU-pirig
gul-kalag ni-gdl-la; The Return of Ninurta to Nibru, 120: SU-pirig
sa-pirig-gd ki-bal-a zi-zi-i; Iéme-Dagan A+V, 303: SU-pirig sa-
pirig-ga za-pirig-gé; Sulgi C, (b) 11": SU-pirig sa-pirig-ga hé-
ma-[ab]-tim; Inana A, 4: SU-pirig sa-pirig-gd $i-im-ma-zi-zi-
dé-en. Heimpel has suggested possibly reading ku$ rather than su in
the expression sa-SU-pirig (Tierbilder, 314).

Areading kus (=magku) “skin” rather than su (=zwmru) “body” in
the above passages seems more likely, since “skin” and “tendon”
occur together in Akkadian and thus a reading ku$-pirig in those
instances is more likely: KAR 50 (CAD M/2, 377 1 2’ b): [maglku u
Ser’anu ana Sipri $85u [tele]gge “You take the skin and the tendon for that
work”; JEN 551:14 (CADM/2, 377 2 a): KUS.MES u 3er'@ni a naglabati 3a
alpi “the skin and tendons from the rump of the ox”; in literature, cf.
W.G. Lambert, BWL 178 r. 11 (quoted CAD M/2, 378 2 2') for ina
KUS MES-ia in parallel with ina Ser'aniya.

One interpretation of this partial line is that Enki is described as
being clad in lion-skin. Enki is referred to as the lion (pirig) of the abzu
in Enki’s Journey to Nippur, 57. However, we are unaware of any men-
tion or portrayal of Enki wearing a lion-skin. (There is no reason to
think that this passage refers to the great bronze statue of a lion in
Eridu.) For a lion-skin used to cover a figurine in ritual usage, note
Kdécher, BAM 323:5 (quoted CAD M/2, 378 2 3). In later times, La-
tarak was pictured as draped in a lion-skin (J. Black and A. Green,
Gods, Demons and Symbols of Ancient Mesopotamia [ Austin: University
of Texas Press, 1992], 116). There is no other reference to Enki regard-
ing the mus-hus. Perhaps the lion and dragon references refer to
mythic or ritual aspects of the cult of Enki about which we have no
trace.

Another interpretation is that it is the dragon that is clad in lion-
skin, thus “(You are like) a [...] dragon that is clad in lion-skin.” For
the dragon described in terms of a lion, note Shulgi D (Klein, Three
Sulgi Hymns [Ramat-Gan: Bar-Ilan Press, 1981]), 1 and 2: ...mué-hus
igi-pirig-ga “the dragon with eyes of a lion.” Elsewhere note the tex-
tual juxtaposition of lion(PIRIG) or leopard(PIRIG.TUR) with mus-
bhus: Sin-igis$am A, 22: igi-zu pirig-am girij;; mu$-hud ni ri



78

MARK E. COHEN

“(Numusda), your face is that of a lion, and you have a muzzle like
that of a fearsome dragon” and Ningiszida B, 5: nemur (PIRIG.TUR)
bans-da sag gi¥ ra-ra mus-hus Seg;;! giz-gi, “impetuous leopard,
murderous, howling dragon.” '

. Six times Enki is referred to as Nudimmud, which, in itself, is hardly

worthy of note. However, all six times the scribe has omitted the
divine determinative. (When writing the names Enki, Enlil, and Utu
the scribe always includes the determinative.) Therefore, our transla-
tion renders Nudimmud as an epithet. Note that the divine determi-
native before the name Nudimmud is omitted twice in Shulgi D (11. 53,
317); see Klein, Three Sulgi Hymns, 113 for this practice.

For other occurrences of Enki with the epithet dEn-lil~bar1da3,
see S. Cohen, “Enmerkar and the Lord of Aratta,” (Ph.D. dissertation,
University of Pennsylvania, 1973), p. 193. In one variant text, the epi-
thet is 4En-lil-bandas-kur-kur-ra-ke, “Junior Enlil of all the
lands.” For 9En-1il-ban-da as an epithet of Marduk, see S. Cohen,
op. cit.; as an epithet of Nergal, see Su-ilisu A, 19.

For sag-kesda “guard,” see A. Falkenstein, ZA 47 (1942): 215; for
additional references, see A. Sjéberg, ZA 63 (1973): 46. For Enki with the
epithet sag-ke§da-ki-dagal-la “guardian of the wide earth,” see
Amar-Suen A, segment B, 2 (UET 8 32 obv. 2). For Enki with the epithet
sag-keSda-[dingir]-re-e-ne “guardian of the gods,” see I¥me-
Dagan D, segment A, 4.

11-12. For the terms duy;-ga and daly in parallel usage, note, for instance,

13.

14.

15.

the many occurrences in M.E. Cohen, The Canonical Lamentations of
Ancient Mesopotamia (Potomac, Md.: Capital Decisions Ltd., 1988).

Although the line is only partially preserved, a meaning “person” for
sag should be considered based on context. Most recently for sag
“person” etc., see G. Farber’s article in this volume.

The range of meanings of the DIM-sign are quite limited and do not
seem to fit our passage. Perhaps u4-DIM-5¢ is a unique variant for u-
di-§¢ “wondrously.” For a possible instance of u- as a variant for us-
in the expression ug-di, note Enlilbani A, 1: “En-lil-ba-ni lugal u,-
di nun-e-ne. For an instanice of the DIM-sign as a variant for DI, see
Nisaba Hymn A, 4.

Ifor the omission of the divine determinative when writing the name
Sulgiin tvhe Old Babylonian period, see Klein, Three Sulgi Hymmns, 30 n.
42: “the Sulgi hymns, all of which are available only in late Old-Baby-
lonian copies, exhibit an occasional inconsistency in the application of
the ‘preposed’ divinity title.” For another instance, see J. Westenholz’s
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16.

19.

22,
26.
29,

31.

32.
35.

36.

article in this volume, commentary to iv 91, where she refers to Klein's
observation.

. ~ M b " .
Numerous references to ti-ni-du;q and nam-ti-ni-du, “a life of

goodness” are available by searching the ETCSL.

I am unaware of any compound verb with gu that would be
appropriate for our passage.
The term ul-la occurs here and in line 22. The term ul could mean
either “joy” or “ancient.” For ul-la “joyfully,” see, e.g., J. Cpope_r, Z\A
62 (1972) commentary to line 16. Since in line 22 the expression 21—d§—
é§ occurs, it seems unlikely that ul-la in the same line Would‘be “in
joy.” However, line 19 is not well enough preserved to dete.rmme the
meaning of ul here, particularly in light of the form ul-la instead of

just ul.
For en-ul(-e-ne), “primeval en(s),” see Temple Hymns, 11. 65 and

531 (A. Sjéberg, TCS 3); I¥me-Dagan X 31: ki-en-ul ddr-ru-na-ba;
Inanna and Ebih 18: en-UL(-)en-3dr-giny 8ita, gury-gury-re-za.
See commentary to line 19 above.

See A. Sjoberg, TCS 3, 54 for u-tu “let live.” ,
For gaba-g4l “stout” said of Enki, cf. Enki and the World Order, 9: dnu-
dim-mud pe§y-gdl é-kur-ra gaba-gél an-ki-a.

The epithet “great bull of the abzu” for Enki occurs also in ISme-Dagan
D, segment B, 13: ‘nu-dim-mud gu,-gal-abzu-a x [...].

For Enki performing lustrations, see Enki and the World Order, 342.
Cf. Sin-iddinam E 14, wherein I8kur is described as: nam-nir-ra zag

The meaning of this line is completely unclear to me. The signs seem to
be $e-bandag, but they are not absolutely clear. However, reggrdless
of the correct reading of these signs, the third person possessive in me-
ni is puzzling. I expect me-zu, “like..., your mes are lofty.”

37/8. Assuming that I have understood the passage correctly, lines 37-38

are unique as a description of Enki. It is unusual for Enki, a denizen of
the abzu, to be likened to the sun. This passage may be comparing the
rising of the sun at the horizon, from “within the earth,” to Enki’s
ascension from the abzu to the heavens or onto the surface of the earth.
An alternate interpretation of the line is based upon the phrase en
il, “elevate the en-priest” (see CAD N/1, 81 and 85 sub nasil). Perhaps
the line should be translated: “For the gods, you have elevated the en-
priest over(?) heaven and earth like the sun.” Such an interpretation
would be appropriate if, as suggested, this hymn was composed for
the elevation of the en-priest. Note that the expression used in the year
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name for Shulgi 28 “elevate the en” is en hun; however, I8bi-Erra 18
uses en il. One problem with such an interpretation is that the expres-
sions “for the gods” and “over(?) heaven and earth like the sun”
would suggest a more universal importance than I would expect for
the appointment of an en for Enki in Eridu.

43. For nam-he as a variant for nam-hé, see Falkenstein, SGL 1, 56-57.
47. The line count of 43 presumably excludes our lines 27, 44, 46, 47.
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ﬂmiversity

Bar-Ila

JacoB KLEIN is closely associated with the fame of Shulgi, a king of the
Third Dynasty of Ur (2094-2047 B.C.E.). He has translated and illuminated
the literary works written in praise of the heroic deeds and the ideal of
kingship attributed to this illustrious historic figure, thereby making Shulgi
accessible to the scholarly community as well as to the Hebrew and English
reading pu‘blic.l In tribute to Jacob’s work on Shulgi, I would like to raise
three issues in this paper: the first is an answer to a question he himself has
asked regarding the Shulgi tradition; the second is the recognition of the
place of long-distance running especially in ancient Israel; and the third is
the possible literary echo of the Shulgij run in talmudic literature.

Shulgi’s Fantastic Run

One of Shulgi’s best-known achievements was his fantastic run between
the political capital of Ur (Tel el-Mugayyer, near present day Nasariyeh)
and the religious center of Nippur (Tel Niffer), a distance just under 150
km (see map). The run was made in order to celebrate the lunar festival on
the same day in both cities. This accomplishment is the theme in the self-
laudatory hymn Shulgi A: “Shulgi King of the Road”—"a composition of
great popularity and wide geographical distribution.”” According to the

1. J. Klein, Three Shulgi Hymns—Sumerian Royal Hymns Glorifying King Shulgi of Ur
(Ramat-Gan, 1981), esp. pp. 167-217; idem, “Shulgi-and Ishme Dagan: Runners in
the Service of the Gods (SRT13),” Beer Sheba 2 (1985): 7*-38*; S. Shifra-J. Klein, In
Those Distant Days (Tel Aviv, 1996), 482-87 [Hebrew].

2. Klein, Three Shulgi Hymns, pp. 1671f.; See “Shulgi and Ishme Dagan,” pp. 20*-21*:
SRT13,lines 22—25: “On a day that dawned for prosperity, was destined for clouds
of rain. From the Kiur (of Nippur) he verily ran to the Shrine of Ur, the
Etemenniguru. Theprincelybowls of Nanna, stationed in the morning-dining-hall,
he provided with copious rations.”
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hymn lines 75-78, he ran the fifteen “double hours” or “miles”* from Nip-
pur to Ur and then returned to Nippur before nightfall. This run was car-
ried out in Shulgi’s seventh regnal year, which was named for the event:
“year: when the king marched from Ur to Nippur.”*

3. The‘ "double hour” or “mile” is Sumerian DANNA and Akkadian beru (=21,600
Cublt'S). It is a measure for long overland distances, M.A. Powell, “Masse und
Gewichte,” Reallexikon der Assyriologie Bd 7 (1987-90), 471, 477.

4. See W.W.Hallo, “Texts, Statues and the Cult of the Divine King,” Supp! t
PRyt an g,” Supplements VT
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D. Frayne suggested that the royal run was made to dramatize the his-
toric opening of a new highway between the two cities.” The likelihood for
this Sitz im Leben of the hymn is amply illuminated in lines 29-35, which
describe the way-stations the king established along the road, where trav-
elers could refresh themselves. Itis possible, as well, that in Nippur Shulgi
set up a statue of himself as a runner to commemorate this event.

Similarly the illustrious Ishme-Dagan, king of the First Dynasty of
Isin—Larsa (1953-1935 B.C.E.), is described as a heroic runner who day and
night tirelessly runs toward Nippur to care for its needs.” He, too, probably
set up a commemorative statue of himself as a long-distance runner.® By
erecting a statue, inscribed or not, the kings wanted to publicize their phys-
ical prowess through another medium other than the literary hymnal,
which is restricted to the literati and their limited audience.

From a literary point of view, I might add that Shulgi’s prowess as a
long-distance runner may have been seen as inherited from, or at least
influenced, by the mythic blessing of the Anzu-bird to Lugalbanda, king of
Uruk, an ancestor of Shulgi. He, too, was given the ability to tirelessly run
long distances.”

As noted by Klein and others, there is apparently a contradiction
between the hymn, which emphasizes the round trip—Nippur—~>Ur—Nip-
pur—and the date formula, which commemorates just a one directional
up-river run. Klein resolves this contradiction by suggesting two possible
solutions. Conceivably, the date formula follows the hymn and empha-
sizes only the second and most important part of the run, which was car-
ried out during a fierce storm. The second possibility is that the kernel of
the story is found in the date formula, which refers to a one-directional
march from Ur to Nippur. This may have been embellished upon with a
return trip, composed later, perhaps pos‘clrw.mously.10

Taking up the second possibility, I would like to suggest a literary rea-
son for adding a return trip. The return run implies that Shulgi ran a total
of 30 DANNA, a subtle play on the number that signifies in cuneiform script
the moon-god Suen, “the noble son of Anu” who protects Shulgi (Shulgi A,
1. 101) and whose lunar festival Shulgi was celebrating in both cities by this

@

D. Frayne, “Shulgi, the Runner,” JAOS 103/4 (1983): 739-48.
Klein, ThSH, p. 240; Frayne, op. cit., pp. 746f.
7. Klein, “Shulgi and Ishme Dagan,” pp. 28%, 34ff*: SRT 13, lines 44ff. Actually, Isinis
some 20 km west of Nippur.
Frayne, op. cit., p. 748.
9. See “Adventures of Lugalbanda,” Distant Days, 172-73, lines 167-217 [Hebrew].
Note that Shulgi compares himself to the Anzu-bird in Shulgi A, line 45.
10. Klein, ThSH, p. 181; Distant Days, p. 483.

o
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fantastic run. In other words, the author of the hymn, motivated by the
numerical symbolism, expanded on Shulgi’s march from Ur to Nippur by
having him first go from Nippur to Ur, implying a thirty “mile” (ca. 300
km) trip and all that in one day!

Indeed, the numerical symbolism attributed to the nine “great gods”
of Assyria is dated much later—from the thirteenth century B.C.E. S. Par-
pola, however, states that “some of these (numbers) were traditional and
can easily be explained: the number of Sin, the moon-god (30), for exam-
ple, occurs in texts as early as the third millennium and is clearly derived
from the ideal length of the lunar month (30 days).”!!

The motif of long-distance running, therefore, echoed through Sume-
rian culture and certainly, in its literary form, was inherited by their
Semitic cultural heirs. Perhaps it even filtered through orally in local folk-
lore or in visual arts. Whatever the case, it seems to me that the symbolism
of the number thirty attributed to Suen was a determining factor in the
composition of the hymn celebrating a long-distance round-trip run of
thirty “miles” honoring the moon-god.

Long-Distance Running and the History of Sport

It is surprising that Shulgi’s athletic achievements are absent from some
more recent general studies and have not been given their deserved place
in the history of sport. Long-distance running was a noteworthy aspect of
physical training in the ancient world as a means of building up stamina,
agility, and speed.'? Ithad several applications. Primarily, it was an impor-
tant aspect of military training of the infantry. Sometimes the runners are
depicted bearing arms. Others were trained to be messengers. Vassals or
those needing to show a sign of fealty ran before the king’s chariot. Sec-
ondly, running down prey was a form of hunting for food, especially for
deer. Finally, competitive athletics was probably an aspect of military
training, where one raced against another runner or against time, over-
coming difficult terrain or weather conditions (as Shulgi had done), as well
as outrunning horses.

11. 5. Parpola, “Monotheism in Ancient Assyria,” in Barbara N. Porter, ed., One God
or Many? Concepts of Divinity in the Ancient World (Chebeague Island, 2000), 182.

12. See E.N. Gardiner, Athletics of the Ancient World (reprinted, Chicago, 1978), ch. IX
“The Stadium and the Foot-Race,” pp. 128-43; Robert A. Mechikoff and Steven G.
Estes, A History and Philosophy of Sport and Physical Education from Ancient
Civilizations to the Modern World (3rd ed.; Boston: McGraw-Hill, 1998), 19-20, Both
these studies give little or no place to the ancient Near East. I wish to thank Dr.
Haggai Harif for his help regarding the History of Sport. However, this oversight.
hasbeen corrected in the recent paper by E.M. Yamauchi, “Athletics in the Ancient
Near East’,” in R.E. Averbeck, M.W. Chavalas, and D.B. Weisberg, eds., Life and
Culture in the Ancient Near East (Bethesda, 2003), 491-500, esp. pp. 492f.
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In order to place Shulgi’s run in the framework of this category of
social history, I would like to make some preliminary remarks regarding
long-distance running as it appears in another area of Klein’s academic
interests—that of the history and literature of ancient Israel.'?

Certainly military training demanded building up stamina by run-
ning. It is no wonder that several biblical accounts mention that the king’s
soldiers (ragli) were as fleet as a gazelle. One of the most notable was Asa-
hel the son of David’s sister Zeruiah (2 Sam 2:18) or the description of
David’s Heroes (1 Chr 12:9). In general, speed is an essential factor in out-
maneuvering the enemy in the field of battle and ensuring victory (cf. Gen
14:14-15). There were runners in the Israelite court from its very beginning
(1 Sam 8:11). They were there to carry out the king’s orders post-haste. In
the Judean monarchy there was even a Runners’ Gate in the palace ("u¢/
o35, 2 Kgs 11:19; 2 Chr 23:20: Upper Gate).

Runners were found particularly in various royal ceremonies, some-
times accompanying the king from the palace into the Temple, while car-
rying gold and later bronze shields (1 Kgs 14:27-28). Certainly running
before the king’s chariot was a sign of honor and fealty. The usurpers
Absalom and his brother Adonijah, each in his turn, had fifty runners
apiece (2 Sam 15:1; 1 Kgs 1:5). Even the prophet Elijah ran no short distance
from Mt. Carmel to Jezreel before King Ahab’s chariot (1 Kgs 18:46).
Elisha’s servant, Gehazi, ran by foot over an undefined distance of kiverat
"aretz and overtook the chariot of Naaman (2 Kgs 5:191f.). Pethaps when he
went to Damascus in 732 B.C.E. to signal his loyalty to Tiglath Pileser III (2
Kgs 16:9-10), the vassal King Ahaz also ran before the Assyrian’s chariot.
The epigraphic evidence illuminates this possibility: King Panammuwa of
Samal was present at the siege of Damascus and he ran before the
empeic})r’s chariot—he was probably in no condition to do so, for he died
there.

Long-distance running is a non-combative form of athletics. However,
in the Bible, the topic is generally placed in a military context. The later tal-
mudic passages, on the other hand, do refer to sport activities, reflectin
the contemporary importance of athletics in the Greco-Roman world.

13. D.F. Pinczower, The Jewish Runner (Jerusalem, 1994) [Hebrew, translated from F.
Pinczower, Der Jiidische Liufer (Berlin, 1937)]; S. Muntner, “Physical Training in the
Bible and Talmud,” Koroth 9 (1991): 855-65.

14. H. Donneér and W. Réllig, Kanaaniische und Aramiische Inschriften (Wiesbaden,
1962), #215 lines 12-13: 71@ix 7om 052 noan v 92512 771 (“He ran at the wheel
[of the chariot] of his lord Tiglath-Pileser, king of Assyria”); See also U. Riiters-
worden, Die Beamten der israelitischen Konigszeit (Stuttgart, 1985), 30-32.

15. EveninBabylon therewere footraces as mightbe implied from the popular saying:
T XTEEDT KIS W 8Dt BT @A A (“Sixty runners will not beat a man
who has eaten breakfast”) (BT Bava Qamma 92b; Bava Metzi'a 107b).
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Two cases will illustrate these tendencies. The first is that of Ahimaaz, the
son of Zadok the High Priest. The background of his run is Absalom’s
attempt to depose his father, David (2 Sam 18: 19-32). The final stage of the
incident takes place in an undisclosed site in “the forest of Ephraim” where
Absalom is killed by Joab. Who will inform David—now in Mahanaim-—of
the victory over his enemies and relate the bad news that his favorite son,
Absalom, was killed? Although Ahimaaz volunteers, Joab prefers to send
a fast runner who happens to be a Cushite. Ahimaaz decides that he must
run also in order to soften the blow of the bad news. In order to do so he has
to beat the professional messenger who has already set out before him. It's
a classic case of a competitive race against another runner, against time,
and as we see from the story, against unkind terrain. The key to Ahimaaz's
~success as mentioned in vs. 23 is that he chose not to run the more difficult
path through the hill country, but rather to descend and run along the Jor-
dan plain to Mahanaim, thereby passing the Cushite and winning the race.
In order to maintain their lines of communications over vast distances,
the great empires—as well as the Israelite monarchies on a smaller scale—
employed fleet foot soldiers and horsemen. However, most biblical refer-
ences to couriers (as in the Book of Esther) are not very descriptive.'® Need-
less to say, the runner as messenger had an important and integral place in
the royal court.
The prophet Jeremiah was aware of racing as well as this royal postal
service, for he provides details regarding relay runners in Jer 51:31-32:

MEPD 1Y 71351 20 533 Pnd b i nnapb 1y kb 7o
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Runner dashes to meet runner, messenger to meet messenger. To report

to the king of Babylon that his city is captured from end to end. The fords

are captured, and the swamp thickets are consumed in fire; and the fight-

ing men are in panic. (NJPS)
Another enlightening passage that seems to indicate competitive aépects
of running or military training is Jer 12:5:

0700 IR TN R IRSM nnEn o510 nx D
T N2 AP0 PRI 012 0N 25w 7N

If you race with foot-runners and they exhaust you, how then can you
compete with horses? If you are secure 0nl¥ in a tranquil land, how will
you fare in the jungle of the Jordan? (NJPS) 7

16. On the subject of messengers, see D. Algavish, The Diplomatic Service in the Bible and
Ancient Near Eastern Sources (Jerusalem, 1998) [Hebrew]; S.A. Meier, The Messenger
in the Ancient Semitic World (1988).

17. See A. Malamat, “Foot Runners in Israel and Egypt in the Third Intermediate
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In this double a fortiori argument the prophet refers to racing with raglim,
i.e., professional runners, as well as competing with horses. A. Malamat
suggested horses allude to horse-drawn chariots and in the second half of
the verse the prophet refers to two types of running terrains: a good sur-
face ‘eretz shalom and an unsuitable one filled with thickets and wild ani-
mals like the jungle of Jordan. This verse is expanded upon in the BT
Sanhedrin 96a, where it reflects on this sport:
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It is analogous to a man who said: “I can run three parsangs and beat
horses in a marshland” (Rashi). He met a runner whom he raced for three
miles'® on solid ground and he was exhausted. They said to him: “You
can’t beat a runner and you expect to outrun horses. What in three miles
(you tire), (what will be for) three parsangs (four times the distance)? On
solid ground (you fail), what will be in marshland?”

According to rabbinic sources, an average IEerson could walk ten par-
sangs in a twelve-hour day (BT Pesahim 94a).”” Compare the story of the
Greek soldier Pheidippidis, who, in 490 B.C.E,, ran from the front at the
plains of Marathon to Athens, a distance of some 40 km to announce the
Greek victory over the Persians. He died from exhaustion shortly after
delivering his message (Herodotus, The Persian Wars 6, 94£f.).

In the context of the Shulgi story, where the ideal king has the physical
prowess to make a fantastic run, it is noteworthy to find this attribute
among Israelite kings. In David’s lament of King Saul and Prince Jonathan,
he mentions their being fleet of foot 1‘»7[? o™ (2 Sam 1:23). In his song of
thanksgiving in 2 Sam 22 (// Psalms 18), he attributes his own physical
and military powers as God given: “The God who girded me with might,
Who kept my path secure, Who made my legs like a deer’s ...You havelet
me stride on freely, and my feet have not slipped. I pursued my enemies,

Period,” History of Biblical Israel—Major Problems and Minor Issues (Leiden, 2001),
362-65. He temptingly explains the verb 112 as “to fall.” In particular, see his
discussion of the stele from the reign of Taharqa dated to 685 B.C.E., in which there
is a description of Egyptian military exercise of daily runs over a route of 100 km
(both directions) in nine hours, averaging 11 km per hour.

18. One Roman mile is 1,480 meters. An average person could walk 40 miles in a day
according to PT Berakhot 1:1; 2c. Some rabbinic sources say that a half a day’s
journey is “15 miles, the distance between Modiin and Jerusalem” (BT Pesahim
93b)—actually it is about 25 km.

19. A parsah or parsang is a Persian “mile.” According to Powell, one DANNA /beri
equals 2 parsangs, roughly 10.6 to 11.5 km, “Masse und Gewichte,” p. 467.
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and wiped them out” (vss. 33, 37f.). Of particular interest is the Midrash on
1 Sam 4:12:
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In the Midrash, this anonymous runner is the young Saul, who will
become the first king of Israel:

“And a man of Benjamin ran from the front and came to Shiloh the same day; his
clothes were rent and there was earth on his head.”
Rabbi Levi, Rabbi Simon and the Rabbis (discussed this verse): Thisis Saul.
[Rabbi Levi] said: “Saul traveled 60 miles that day. He was at the front
when he heard that the tablets were captured. He went and seized them
from Goliath and brought them (the tablets) to Shiloh.”
Rabbi Simon said: “Saul travelled 120 miles that day. He was in Shiloh
when he heard that the tablets were captured. He went 60 miles to the war
front, grabbed the tablets from the hands of Goliath and returned them to
Shiloh.”
The Rabbis said: “Saul travelled 180 miles that day. He was at the front
and fled to Shiloh where he heard that the tablets were seized. He returned
to the front and took them from Goliath and returned them to Shiloh”
(Midrash Samuel 11, 1; Midrash Psalms 7, 2).

The object of the Midrash is exegetical—to name the anonymous person-
ality in the biblical text and perhaps to give more details on young Saul’s
physical powers, especially in the light of David’s lament mentioned
above. The actual distance between Aphek and Shiloh is about 35 km, a not
inconceivable distance to run even in an uphill direction. This Midrash
lends itself to a comparison with the Shulgi run for both heroes are royal
personages, both the starting and finish points are significant to the story,
and, asI contend, both accounts tend to embellish the story by adding mul-
tiples of the length of the run on the same day. However, there is no inter-
textual connection between both cases, but the Midrash can serve as an
enlightening independent parallel.

To sum up, there is a wealth of sources on long-distance running
found in biblical and talmudic literatures that has yet to be studied and
accorded recognition in the history of ancient sports and athletics. In par-
ticular, we find that there are different styles of races. One can compete
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against another runner, outrun horses or other animals for food.*® There
are restraints due to time, terrain, weather conditions, and just physical
endurance. Distances mi%ht be unlimited or fixed for competitions such as
stadia in the Olympics.” Other events might be in terms of the Roman
mile, the Persian parsang, or the Akkadian béru. Lastly, distance might be
in terms of running between two significant cities. It is hoped, that histo-
rians of sport, who have concentrated on ancient Greece and Egypt, will
now have a better appreciation of Shulgi’s fame as an athlete, especially in
light of biblical and midrashic parallels.

A Possible Talmudic Echo

I have noted above literary parallels to the Shulgi story. There is no doubt
that these biblical and talmudic sources are independent creations withno
direct connection to the Sumerian sources. However, it seems to me that
there might be a talmudic echo to the Shulgi story in a passage that has
received little attention in rabbinic discussion. The aggadic passage is
found in BT 'Eruvin 43a, where it forms an aside within a halakhic dis-
course regarding the distance that one may travel on the Sabbath. I cite itin
the original Aramaic according to the better mss: %

“ommippn MG PIEnn TR OR [omew] Atvon nounS pownn ¢ xvn 31 w3
,RTT02 RTOM 277 7PAP RNJWT NADBD [VIROD KON 20 237 2 vow 8O ..
XN 7R TIOR8 ND RATTINIDI RI7T AP NA2WT R7ID 2777
: IR RTY o1 X5 (At oS amn R
Rav Hananya asked, “Are there restricted distances (on the Sabbath)
above 10 (handbreadths, aboe the ground) or are there not?” ... Come and
hear: Who was it that said the Seven Ru]jrlgs23 on the Sabbath morning
before Rav Hisda in Sura and on the same Sabbath afternoon before
Raba in Pumbeditha. Wasn't it Elijah the Prophet who said them? Ergo:
The law of Sabbath limits is inapplicable (above ten handbreadths above

20. On Esau’s method of hunting, see Tanhuma Toldot 11; also Rabbi Yohanan's
testimony: MNDTD B15Y TN NS ... 38 TR N¥T OnR avd (“Once I ran after
a gazelle for three parsangs”) (BT Niddah 24b).

21. Inancient Greece there was a foot race in the stadium, where the course was about
the length of 170 to 190 meters, based on the stadia found in different ancient sites,
see Gardiner, op. cit., pp. 128-43.

22. Tam grateful to Prof. Shamma Friedman, who has shared his expertise with me on
these talmudic sources.

23. Onthe “Seven Rulings” 8Nzt 2t, see TB Hullin 42b, where it refers to the rulings
regarding animals afflicted with fatal defects, i.e., trefot (Meiri). S. Friedman has
suggested that it is a literary devise, “A Critical Study of Yevamot X with a
Methodological Introduction,” in H.Z. Dimitrovsky, ed., Texts and Studies—
Analecta Judaica, vol. 1 (New York, 1977), 319.
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the ground)! Perhaps it was Joseph the Demon (Rashi: who was not
bound by the Sabbath restrictions) who delivered them?

This passage is brought as a proof that the restricted distance in Shabbat
(2w 217n) of 2000 cubits does not apply above the height of ten hand-
breadths from the ground. Since the distance between these cities is greater
than the permitted Sabbath distance, no ordinary person could travel in
one day between Sura® and Pumbeditha,” an estimated 100 km, to deliver
the lessons. Sura is located at the point where the Nil Canal (Nahr Sura)
joined the Euphrates, east of present-day Karbala. Pumbeditha has been
identified with a site (Al-Anbar) on the Euphrates where it was joined by
the Nahr Isa (talmudic: Nahr Shanwatta), connecting it with Baghdad on
the Tigris. Today it is within the confines of Fallujah (see map).”

The Talmud concludes that in order to make this superhuman run it
had to be Elijah the Prophet who must have flown? above the ten hand-
breadths to avoid violating the prescribed Sabbath distance. Therefore,
this is proof that the restricted distance (21117 does not apply to airspace
above 10 handbreadths. This is challenged by the possibility that the mes-
senger was the demon Joseph, who is not bound by the Sabbath restric-
tions and, therefore, we cannot infer anything regarding the Sabbath
distance either on the ground or above it.

While the links in the literary transmission are not known and direct
influence of the Shulgi material on the talmudic passage cannot be proven,
there are definite points of similarity between the two that justify a com-
parison and raise the possibility of a common folk tradition. For one, both
take place in ancient Mesopotamia within close geographical proximity;
two, they share the same motif of superhuman “runs” between two desig-
nated sites. Both sites are over 100 km from each other, not a normal dis-
tance even for a strong runner,”® and both are important centers in each of

24, See]. Obermeyer, Die Landschaft Babylowien im Zeitalter des Talmuds und des Gaonats
(Frankfort a/M, 1929), 283-87; B.Z. Eshel, Jewish Settlements in Babylonia during
Talmudic Times (Jerusalem, 1979), 194-96 [Hebrew].

25. Obermeyer, op. cit., pp. 215-24; Bshel, op. cit., pp. 208-11.

26. S. Friedman has brought to my attention that there are other legal cases where
testimony has been given that a man was in Sura on a weekday morning and in
Nehardea later that same day. Rabba concludes that it is possible if he traveled by
a “flying camel” (X172 85m)), i.e., a racing camel that is as fleet as a bird (Rashi on
BT Makkot 5a; also see BT Yevamot 116a). Actually, Nehardea is halfway between
Sura and Pumbeditha, anestimated day and halfjourney. Itis located on the canal
called Nahr Malka, linking it to Mahoza south of Ktesiphon on the Tigris,
Obermeyer op. cit., pp. 244£f.; Eshel op. cit., pp. 153-56.

27. They must be assuming a 7777 8'5p “quick leap” over the terrain (Rabeinu
Hananel).

28. Note that the visit of Rav Nahman (of Nehardea) to Sura was not an easy journey,
BT Shavuot 48b.
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the two respective historic cultures. Finally, the point of both stories is that
the day of the run is significant to the respective accounts.

It should be noted, that the Talmud takes the incident as a supernatu-
ral event, either carried out by Elijah the Prophet, who is known for such
extraordinary feats,” or by the demon Joseph Shida.* The fact that it was
a demon that made this run strengthens the assumption that this motif
derived ultimately from local folklore. Note the popular Arabic saying:
‘al‘ajala min ad$aytan “Quickness is a demonic characteristic.” There are
other instances where demons and monsters from an ancient Mesopota-
mian folk tradition frequent the domain of the Babylonian study hall and
even discourse with the rabbis (e.g., BT Hullin 105b-106a). A case in point
would be the appearance of the seven-headed dragon (the mugmalilu)*"
that threatened to kill Abaye in his own yeshivah. Abaye was saved only by
the prayers of Rav Aha bar Ya"acov (BT Qiddushin 29b).

Much remains to be done in creating a methodology for identifying
traces of ancient Near Eastern culture in talmudic law and lore. Literary
parallels, direct borrowings, indirect influence or oral traditions have to be
determined.*> While most scholars agree that Persian magic and demonol-

29. See BT Qiddushin 40a, where Elijah flies 400 parsangs to catch Rav Kahana before
he hits the ground after falling from the roof. Note that the biblical tradition
mentioned above had already shown Elijah to be a long-distance runner.

30. SeeRashi, whosays thatJoseph Shida doesnotkeep the Sabbath. Joseph Shida also
appeared to Rav Yosef (third-generation Amora, Rosh Yeshivat Pumbeditha)
telling him about Ashmadai, King of the Demons’ control over pairs or even-
numbers, dnd similarly he appears again to inform Rav Pappa (fifth-generation
Amora, from Naresh [< nar resi “head canal” or < nar e$u “new canal”], south of
Sura) thateven-numbers can kill (BT Pesahim 110a). It is noteworthy that his name
is Hebrew! As the Zohar mentions regarding this passage, there were benevolent
demons who even knew both Written and Oral Torah, such as JosephShida (Zohar,
Pinhas 253a; Teze’ 277a), R. Margaliot, Mal‘akhe "Elyon (Jerusalem, 1964), 233-34.
wish to thank Prof. Meir Bar-Ilan for this reference and his thoughts on these
matters. In this context, note S. Kaufman’s remark: “The Akkadian shedu is
generally a good demon, where in Aramaicitis usually malevolent,” The Akkadian
Influences on Ararnaic Assyriological Studies 19 (Chicago, 1974), 101-2.

31. See J. Black and A. Green, Gods, Demons and Symbols of Ancient Mesopotamia
(London, 1992), 165a.

32. See].H. Tigay, “On Evaluating Claims of Literary Borrowing,” in M.E. Cohen, D.
C.Snell, D.B. Weisberg, eds., The Tablet and the Scroll (Studies Hallo; Bethesda, 1993),
250-55. Compare the words of caution of U. Cassuto regarding identifying ancient
Canaanite mythicelementsinMidrash, “TheIsraelite Epic,” in Biblical and Canaanite
Literatures, vol. 1 (Jerusalem, 1972), 71-72 [Hebrew]. In a paper [ wrote in 1978, 1
attempted to show a directliterary borrowing of the Old Babylonian curse formula
found in the Epilogue of Hammurapi by Phoenician scribes who composed the
Ahiraminscription. Thesescribes bridged twolanguages, two differentscriptsand
twoliterary genres, A. Demsky, “Mesopotamian and Canaanite Literary Traditions
in the Ahiram Curse Formula,” Eretz-Istael 14 (1978): 7-11 [Hebrew]. Over a
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ogy had a great influence on the Jewish community,™ there is room to
research traces of Sumero-Akkadian folklore and even legal traditions in
the Talmud. Remnants of an earlier Mesopotamian civilization seem to
have been known. For instance, Rav, the early-third-century C.E. Amora
from Sura, states that there are five functioning pagan temples in the
world, two of which were located not far from Sura: that of Bel in Babylon
and that of Nabu in Borsip(!) (BT ‘Avodah Zarah 11b; see also BT Sanhe-
drin 109a).

David Weisberg summed it up: “The Rabbinic academies of Pumbe-
ditha, Nehardea and Sura were a stone’s throw from the sites of the old
Mesopotamian cult-centers and cities. There is more reason for supposing
a link between Sura and Babylon than between Beersheba and Nuzi or
Benjamin and Mari.”* It is noteworthy therefore that there are a growing
number of studies drawing from linguistic, folkloristic, and legal disci-
plines that indicate the existence of intercultural contact between the
ancient Near Eastern worlds of Mesopotamia and Babylonian Jewry.®

thousand years later, the curse reappeared in Babylonian-Aramaic as an oral
statement in the mouth of a distressed women who insulted the rabbinic authority
by saying: ToMa5 A1on (“Overturn his seat [of authority]”) (BT Gittin 35a), A.
Demsky, “The Cultural Continuum of a Canaanite Curse,” Leshonénu 34 (1970):
185-86 [Hebrew].

33. See L Gafni, The Jews of Babylonia in the Talmudic Era—A Social and Culture History
(Jerusalem, 1990), 167-72 [Hebrew]. The Book of Tobit, written in the Achaemenid
(Persian) period, is set in Mesopotamia. It tells of the angel Raphael curing Tobit
of cataracts by applying fish bile to his eyes (3:16; 11:8-9). It seems to me that there
is an unnoticed parallel in BT Nedarim 54b (see also BT Bava Metzi’a 85b): The
Amora Samuel of Nehardea, who was also a doctor, seems to have known of this
cure when he coined the mnemonicacrostic: 1”7, 7710, 1 5—2a3°2' &m0 X313 (“Fish
is a remedy for the eyes”).

34. D.B. Weisberg, “Some Observations on Late Babylonian Texts and Rabbinic
Literature,” HUCA 39 (1968): 73.

35. See, for example, E.A. Speiser, “Early Law and Civilization” in J.]. Finkelstein and
M. Greenberg, eds., Oriental and Biblical Studies (Philadelphia, 1967), 534-55;
Weisberg, op. cit;, pp. 71-80, and literature cited; idem and B.Z. Wacholder,
“Visibility of theNew Moon in Cuneiform and Rabbinic Sources,” HUCA 42 (1971):
227-242;Y Muffs, Studies in the Aramaic Legal Papyrifrom Elephantine (Leiden, 1969),
passim; J. Elman, “Babylonian Echoes in a Late Rabbinic Legend,” JANES 4/1
(1972):13-19; S. Friedman, “The Case of a W oman with Two Husbands in Talmudic
and Ancient Near Eastern Law,” Israel Law Review 15 (1980): 530-58 and literature
cited; I. Jacobs, “Elements of Near Eastern Mythology in Rabbinic Agaddah,” JJS
28 (1977): 1-11; M.]. Geller, “The Survival of Babylonian Wissenschaft in Later
Traditions” in S. Aro and R.M. Whiting, eds., The Heirs of Assyria (Helsinki, 2000),
1-6; N. Wazana, “Anzu and Ziz: Traces of aMythological Bird in the Ancient Near
East, the Bible and in Rabbinic Traditions,” Shnaton 14 (2004): 161-91 [Hebrew].
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The geographic proximity of their centers and the continuity of spoken
Semitic languages, especially Aramaic, argue for intercultural ties between
ancient Mesopotamia and the indigenous talmudic world. Similar or iden-
tical literary motifs, such as the topic dealt with in this paper—that of the
one-day long-distance intercity run—forms the basis of comparison. It is
quite plausible, then, that echoes of Shulgi’s celebrated run, preserved in

- the folklore, may reverberate in talmudic tradition associated with Joseph

the Demon. If so, Shulgi’s fame, faint as it was, lived on over twen-ty--three;
hundred years in ancient Mesopotamia, a fulfillment of sorts of Shulgi’s
wish “that my name be established for distant days, that it never fall into
oblivion. That my fame be praised in the Land” (Shulgi A, 11. 36-37).

In summary, influenced by the research of Jacob Klein, I have tried to
clarify the relationship between Shulgi A and the date formula regarding
the distance of Shulgi’s fantastic run by suggesting that the hymn implies
that he ran 30 DANNA, a number that signified the moon-god Suen. I went
on to compare the types of long-distance runners in biblical and Jewish
sources as a contribution to the history of sport. I have also noted a possible
literary echo of the Shulgi story in the Babylonian Talmud. In so doing I
have pointed to the need for more comprehensive studies of the intercul-
tural and literary affinities of ancient Mesopotamia and the talmudic
world. :



THE BLESSING “‘ad me’a-u-‘esrim” or “biz hundert-un-tsvantsik” is a wel-
come departure for dealing with the Sumerian cardinal numbers up to
twice sixty. The author never was very happy with his article of more than
twenty years ago, “Sumerisch 1 bis 10in Ebla,”* because of several prema-
ture statements that are badly in need of revision.

In 1983, .M. Diakonoff reacted with his well-known broad-minded
linguistic scope.” One year before, M. Civil had discovered that a mono-
lingual Sumerian lexical list, attested at éuruppag (Fara), Abi1 Salabih,
Susa, and Ebla,® had an Ebla-Akkadian counterpart.* Civil provided (p. 7)
a chart of diachronic syllabic notations of Sumerian cardinal numbers
(partly already in Powell 1971, see below).

For the reader’s convenience we repeat here the Fbla list published by
Edzard 1980, adding the cardinal numbers 20 to 60 as well as 120. Each
number will receive a brief commentary. M.A. Powell’s treatment in
“Sumerian Numeration and Metrology”® has been partly superseded by

1. Studi Eblaiti 3/5-8 (1980), 121-27 + figs. 26a-b.
G. Pettinato, “La pronuncia sumerica dei numeri da 1 a 10 in un testo lessicale
diEbla,” Annali dell’ Istituto Orientale di Napoli 41 (1981): 141-43 + tav. I, by way of

an astounding coincidence came to exactly the same result as Edzard 1980.

Civil 1982, 6: “studied separately by Pettinato ...... and by Edzard ...,”
disregards Edzard’s priority.
2. Diakonoff1983,83-93;in the offprint sent to the present author, Diakonoffreplaced
“mathematical speculation” by “mentality.”

We will not discuss here Diakonoff’s reconstruction of a number series 2-9
ending in-u and another one ending in -a, because we no longer agree with taking
Ebla spelling a la lettre (see below, ad “27).

Civil 1982, 1-26, esp. pp. 2-9.
The text is G. Pettinato, MEE 3 (1981), no. 63.
Ph.D. dissertation, University of Minnesota, 1971.

S
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the same author’s “Mafie and Gewichte” in R1A 7 (1987-90), 457-517. But
Powell’s “Numeration” still stands as the most exhaustive description of
the system, and we will often refer to it.

Ebla Later Tradition® _
1. (slanted vertical wedge) [ag, deli/dili, di8, ge]
2. mi-nu [min] [min]
3. i81-8a-am [i8/e$+copula] [e3]
4, li-mu [limmu] [lmmu]
5. i [ia] [1a] (ia)
6. A-%u [AS] [a&] (a8)
7. U-mi-nu [umin] [umun] (umuns)
8. U-sa-am [us(a)+copula] [ussu]
9. i-li-mu [ilimmu] [ilimmu]
10. Ug-wa-mu [haw+copula] [u] (etc.)

NOTES TO NUMBERS 1 TO 10

11111

For dili (Proto-Ea 100, MSL 14 [1979] 35: di-li, de-e-li, du-li), a8 (ibid.,
98: a-a&), and di% (missing in Proto-Ea), so far only an approximate dis-
tribution pattern can be offered:

dili is “single, unique” (wedum); cf. ni(n)ta-sag-dili, g17033§ad sag-
dild, “(man, single head =) bachelor” in Gilgameé and Huwawa.” AS-gu g~
ne, AS-ni “1, he/she all alone” is read dili-ni or a8(a)-ni by individual
authors.?

If “6,” 4% goes indeed back to a compound of 5+1, *ia-(a)§, we would
have here a clear instance of ag “1.” But how do we read Ag-digir-reﬂne
“the only one of the gods” VS 10, 199 iii 4 (cf. A. Falkenstein, SGL 1 [1959]
66)? A similar uncertainty is found in the epithet of the moon-god, 9AS-
im,/im-bars-barg.’

6. See the commentaries on the individual numbers.

7. Seeversion A, en-e kur-14d-ti-la-§é, line 53; for the gloss NITAME.ESsag-di-lu-
1 (to nita-sag-dili), see ZA 81 (1991): 184:51 text SiD.

8. ag-ni,e.g.,Angim197,].S.Cooper, AnOr52(1978),98; dili-gu,p-ne ("-mu-dé”),
e.g., Lugalbanda 11286, C. Wilcke, Das Lugalbandaepos (1969), 116.

9. Thereisno variant AS; see M. Krebemik, R1A 8 (1993-97), 362f. s.v. “Mondgott. A.
1,” who tentatively translates the name as “der leuchtende (babbar) Alleinda-
hineilende (AS-im,/im).”
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di$ may have been the regular counting word in “one, two, three,” not
bound to either person or non-person class: ¢f. bandi§ “one seah,” ban-
min “two seah,” etc. In first-millennium lexical sources there is, unfortu-
nately, no one-to-one correspondence between Sumerian di¥ and
Akkadian i$ten, the latter also serving as a translation for dili, a8, and
ge(4). On the other hand, (w)edu(m) seems exclusively to translate dili.

Why is di$ absent from Proto-Ea (see above)? Was it a late-comer in
Sumerian? One might argue that dis looks like a hybrid of dili and a (at
least so in our modern Latin transliteration). But such a presumption is
impossible to prove because of the scarceness—or practical absence—of
early non-numerical notations of the digits.

112//

Both Edzard 1980, 122 with fn. 6, and Diakonoff 1983, 84f., took the spelling
mi-nu as evidence for a bisyllabic value [minu]. However, Ebla syllabic
spelling does not yet clearly denote syllable-closing consonants. It often
resorts to either CV(-C) or to CV-C(V) for actual CVC.1° Consequently,
there is no need to assume *[minu] instead of [min], corresponding to the
later form of the number. This also holds for the Ebla spelling me-ne (or
mi-ne) quoted by Civil.!"

For Ivexical glosses on “2,” see Powell 1971, 23-26; Civil 1982, table on P
7, CAD 5/3, 32f. Sina.

Apart from “1,” Sumerian has no synonym for “2,” but note tab “dou-
ble, parallel.”

IIS/I

Ebla i8;;-8a-am can be explained only as [i§] or [e$] with the addition of
the copula [am]. Note also the presence of the copula in “8” and—most
probably—"10,” see below. But why should the copula have been
added?™ Civil 1982, 4 quotes another Ebla reference spelling the number
“3" as i8-SI (Civil: -8i). Whatever the exact nature of the sibilant, i§-SI

10. For CV(-Q) cf, e.g., a-za-me-ga [asmidka) “I bound you,” ARET 5no. 1ii 2, 11, iii

2, 6; for CV-C(V) cf, e.g., a-za-me-du [agmid] “I bound,” ibid. ii 1, 3,5, 7.
See, generally, M. Krebernik, ZA 72 (1982): 222-29.

11. Asinfn. 3, p. 3, lines 5-7.

12. Oneis reminded of the distribution of monosyllabic numbers plus, and bisyllabic
numbers minus copula [am] in Gudea Cyl. A xxi 1-11; see W. Heimpel, Orientalia
39 (1970): 492-95. To apply such a rule to our number sequence would, however,
mean toentera circular argument. Also, as against the Gudea passage just quoted,
our Sumerian number sequence lacks any metro-poetical connotation.

ONE TO ONE HUNDRED TWENTY 101

hardly may be taken as a bisyllabic notation. Is it perhaps an early exam-
ple, for the glossators” horror unius signi.”?

For more lexical glosses on “3,” see Powell 1971, 26-32; Civil 1982,
table on p. 7; CAD S/1, 232 $alas.

1 4//

Ebla li-mu may stand for [limu] or rather [limmu]. The later glossators
spelled lim-mu or rarely lims(LAM)-mu; so, probably, long [mm] was
intended.

“Quadrupeds” were nig-tr-limmu “things, four limbs” for which a
non-orthodox Old Babylonian spelling offers ne-mu-li-mu: TCL 15, 3: 4
(Sulpa‘’e hymn VS 2, 78 and parallels; see A. Falkenstein, ZA 55 [1962]:
37:35; also ZA 53 [1959]: 101 fn. 34).

For lexical glosses on “4” see CADE, 255 erbe; Powell 1971, 35-34; Civil
1982, table on p. 7. The Ebla notation LAM in MEE 3 no. 63, (followed by
NI.NUN) may best be transliterated iVm<-mu>.

//511

Fbla i is graphically ambiguous, for it may stand for [ya] or [yi]; of. M.
Krebernik, ZA 72 (1982): 191. The sign i early found its way into the Akka-
dian syllabary.* Powell 1971, 35 pointed to the Old Sumerian spelling §u-
fA for $u-i “barber.” '

For lexical glosses on “5,” see CAD H, 66 hamis; Powell 1971, 35-36;
Civil 1982, table on p. 7.

Civil’s (1982) Ebla list has Ug-NI-a for “5.” Uy equally begins all the fol-
lowing numbers there, up to ten. Uy with the values [ha] and [ha] (cf.
Edzard 1980, 126) is hardly compatible with the lexical tradition so far
attested for “5”; it will have to be taken with reserve. Note, however, that if
we take Ug as “5” and NI-a as a gloss on it and if, furthermore, we interpret
the following numbers 6-9 in Civil’s list as compounds with “5,” we get a
system consistent in itself whatever the linguistic reality behind it may be.

13. Cf.in Akkadiani-is [Zs] “it is (too) little,” ti-ul [u/] “not,” or e-em [em(m)] “itis hot.”
14. 1.J. Gelb, Materials for the Assyrian Dictionary 22 (1961), 70:103.
In the Sumerian syllabary, i appears relatively late and, probably, only afteri
[’i] and i [(y)i] had merged in Akkadian. As a (free) syllabic value, we first find it
inUrIlTadministrative texts from Umma (Iowe thisinformation toW. Sallaberger).
Tt still needs to be decided whether the Sumerian verbal base i (cf. Gudea Cyl.
B xiii 6; Stat. B viii 28 i-a) is a graphic variant of & (positive: A. Falkenstein, Analecta
Orientalia 28 [1949], 27) or a verbal base by itself; cf. i = wasiim “spriessen (von
Sesam)” MSL 2, 143 AO 5400116 = MSL 14, 119.
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11611

Ebla A-3u is graphically ambiguous, because Ebla A may stand for as
many values as [a], [ay], [aw], [ya]; cf. Krebernik, ZA 72 (1982): 180f. The
[u] of [$u] may be disregarded as it was in the case of mi-nu “2,” the syl-
lable closing C (consonant) being noted as C(V). In any case, A-§(u) would
express a monosyllabic numeral, [a3] or [a], [yag] or [ya¥], but hardly
“[ay8] or *laws], because the diphthongs would finally have turned into
*[&] or *[5], incompatible with the majority of the later glosses pointing to
an Anlaut [a].

Nonetheless, the situation of the lexical glosses for “6” is all but unam-
bigguous; see Powell 1971, 37-39; Civil 1982, table on p. 7; CAD $/2, 337
Sesset.

The Ebla reference Ug-i§ in MEE 3 no. 63 (Civil 1982, 4) looks as if a
compound 5+1 was intended. But i$ for “1” does not find much confidence;
note that i§-SI was noted for “3” in the same text (see above).

It has, in fact, long since been supposed that Sumerian digit numera-
tion ended with ”5,” thereafter starting compounds 5+1 to 4 with the
exception of “8.”%° Now, while [umin] or [umun] < *[imin] “7” and
[ilimmu] “9” indubitably are 5+2 and 5+4 respectively, it is harder to prove
that “6” should be 5+1. The easiest way is to assume that *[ya]+[as] yielded
*[yas] ending up with [a8] after loss of Anlaut [v]. We have seen above that
[yas] would be one of the possible readings of A-%(u) in Ebla. It would be
supported by the Ea spelling a-45."°

If “6” was a compound of 5+a§, we might be tempted, by analogy, to
posit “117 as 10+a3, “21” as 20+a8, etc. Unfortunately, these figures have
not yet yielded their spelling."”

1/7//

Ebla ti-mi-nu [umin] no longer preserves the expected form 5+2 *ia-min.
The Anlaut [u] is due to analogy with the Anlaut of following ussu “8” (see
Edzard 1980, 124, with fn. 21, and Diakonoff 1983, 92). According to Ea II
140 (MSL 14, 253), [umin] had further assimilated to d-mu-un [umun].*®
MEE 3, 63 (Ebla) has Ug-ma-nu.

15. Poebel 1923, 104; Powell 1971, 37.

16. The “plene” notation a-4§ does not imply vowel length, because it may just be
a case of horror unius signi (see fn. 13).

17. We shqudd, by no means, forget, however, that 11, 21, etc., are consistently noted
as U.DIS, NIS.DiS etc., a fact that led Powell 1971,47,table 1, to optfor “u-dig,” “nis-
dig,” etc.; see still fn. 23 end.

18. Itwould beinteresting toknow whether completehomophony existed with {i-mu-
un, umun, Emesal for en “lord.”
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The etymologically correct *[imin], used by many Assyriologists
including the author in RIME 3/1 (1997), is not attested in lexical glosses
and occurs only in sign names (see Powell 1971, 40; Gong 2000, 139).

118//'

Ebla ii-sa-am, i.e., [us+copula] or [us(s)a+copula] is definitely not *5+3, as
was still assumed for 8 in M.-L. Thomsen, The Sumerian Language (1984)
82. Powell 1971, 37 (with fn. 2), already clearly dismissed the 5+3 theory
and he discussed the difficulties we encounter when reconstructing the
exact form of “8.” MEE 3, no. 63 (Ebla) seems to offer an exception with its
notation Ugy-i§-SI, where i§-SI cannot be dissociated from i§-SI “3” of the
same text. But we already noted that in MEE 3, no. 63 “5” to “9” can hardly
be regarded as trustworthy notations.

11911
Ebla i-li-mu [‘ilim(m)u] offers the earliest and clearest example of a Sum-
erian digit compound 5+n. Note, however, that the Anlaut is spelled NI =1
as against I (see above “5”). Most probably, ['i] represents a reduced form
of “5” because of a loss of stress: [[ilim(m)u].

’” 10/1

Ebla Ug-PI-mu is not easy to “normalize.” Anlaut Uy with values [ha] and
[ha] (see above “5”) would be compatible with two of five glosses pre-
served for U “ten”: uy, 4, a, hu-u, ha-a (CADE, 364 &dir; Powell 1971,
43f.; Civil 1982, table on p. 7). Since there is no trace of [m] in later glosses,
Ebla -mu rather may be part of the copula [am] (cf. “3” and “8”), the begin-
ning part of which would then be found in PI= wa. Therefore, we propose

“ha(Ug)-wa-m(u) [haw-am] “itis 10.” [haw] would, in the course of time,

have become *[ho] or *[hai] and, after loss of initial [h], [6] or [T]. In this con-
text it should be remembered that U in earlier Old Babylonian spelling
could be used to indicate [0], as Poebel and Westenholz have shown.?’

19. Note still in third edition (2001) p. 82: “ussu < *id-e8s.”
20. Poebel 1939, 116f. with fn. 1; E. E. Knudsen, JAOS 90 (1970): 336; S. Lieberman, £s.
T. Jones (= AOAT 203, 1979), 21-28; A. Westenholz, ZA 81 (1991): 10-19.
In Anlaut of Old Akkadian verbal forms, U served to indicate [yu] as against U
or U for ['u]; see Gelb (as in fn. 14) 25.
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RECAPITULATION OF NUMBERS ONE TO TEN

Ebla Later Tradition
? dili, a8, di$
min min

es es
lIim(m)u limmu

ia ia, i

a8 as

umin umun
us(sa) ussa, ussu
ilim(m)mu ilimmu
haw 0,0

/11111_//19”

No direct evidence is so far available for the pronunciation of numbers 11
to 12? We may guess that there was juxtaposition of ten and digit: *u+dis/
a$,” *u-min, etc, with possible and quite probable reductions as they
occur in different languages in the respective series.?

//20//

[ni8], [nes]; for lexical evidence and glosses see CAD E, ¢éra lex.; Powell
1971, 48. No information is available before the first millennium.

Poebel 1923, 104 and 109, assumed “20” to be [ni], and he’ ’éxplained
[ni3] by way of u *ni-a “one twenty.” Although such an assumption

21. For u-dis as the more probable answer, see above fn. 17.

22. Cf.modernlIraqgi Arabic “16” sutta‘s for classical sittata ‘asar where (1) the final [r]
has been dropped and (2) the first part of the compound number has velarized
consonants (g, t) because of [*] in the second part.

One may also ask whether notations such as 20 LA 1 = “19” were realized in
spoken language. We cannot prove anything here.

Cf.. in Latin IX (“ten minus one”) = novens; but XIX (“ten+ten minus one”) =
undeviginti. (20 minus one”), but again, graphically, XL (“fifty minus ten”) =
quadraginta, etc.

Powell 1971, 55-58, discusses a list of reciprocals, Ist. S 485., where the left
column, lines 11-14, notes "d-u"-mi-in “12,” "i-i1"-14 “15,” "d-"-48-84 “16,” and
[a]-"'-x-us-se “18.” Powell asks (p. 57f.) whether 11 here is an Akkadian loan,
“and,” inserted between 10 and digit, or whether it israther a (phonetic) indicator
for the length of, or stress on, u “10.”

At any rate, “and,” not being of Sumerian stock, cannot be considered an old
element. Intrusion, i.e., borrowing from Akkadian, would be more convindn g.
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allows an easier explanation of “40” as “two twenty” *ni-min (see below
“40"), we are left to explain the unique way of denoting of a numeral as
“one n.”

1/30//

[us(u)]: Powell 1971, 48; CAD $/1, alasa lex. No information is available
before the first millennium. ‘

Powell 1971, 38 fn. 1 and p. 58 proposed to explain [udu] as *e$-u
“three ten” (with regressive assimilation). However, “three ten” could
only mean “ten (times) three,” because the regular syntactic rule is “item
counted, cardinal number.”? One might as well think of an independent
word [u$u], whatever form preceded in the third millennium.**

//40//

[nimin], [nin]: CAD E, erba lex.; Powell 1971, 48. No information is avail-
able before the first millennium.

“40” has been interpreted by Falkenstein 1959, 40, Powell 1971, 49, and
others, as resulting from*nis-min “two twenties.”? For Poebel’s interpre-
tation see above under “20.” :

The goddess INimin-tab-ba (A. Cavigneaux/K. Krebemik, R1A 9/
3-4[1999] 319£.) is spelled with the phonetic indicator min: INimin™"-
tab-ba in An : Anum I 283/4. Here, at least, the second part of number
“A0" is confirmed to end in [min]. But the Old Babylonian “Vorlaufer,”
TCL 15, 10:310, reads 9Nin-min-tab-ba “Lady, two paralleled,” and it
does not seem to have anything to do with “40.” Later scribes must have
seen a phonetic association between nin-min and ”40” that gave way to
etymological speculation. o

23. For the behavior of the numeral as an adjective, following a substantive, see Poebel
1923, 110-12; Powell 1971, 1-4. Both authors also quote examples of the reversed
order, with special insistence on administrative lists where, for very practical
reasons, the numeral always is noted at the left edge, before the item counted.

At any rate, a thorough investigation into the question is still wanting. It will
be of special interest to know how far Akkadian number syntax (and sequence of
numeral and item counted) may have influenced the Sumerian system, within the
Sumero-Akkadian linguistic area.

24. For independent forms for “20” to “50,” not based on a digit, cf., e.g., Old Turkish
yigrmi, otuz, girq, dlig and the corresponding numbers in the modern Turkic
languages.

25. MEE3no0.63has Us-mi-na, which, apart from mi-n(a), is incomprehensible tome;
see Civil 1982, 8.
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1150//

[nin(n)d]: CAD H, ham3a lex.; Powell 1971, 49. “50” is glossed ni-nu-u, ni-
in-nu-u, and nin-nu-u, where in each case a long final syllable is clearly
indicated. No references are available before the first millennium.
[nin(n)G] (not “ninnu”—pace Edzard 1997, passim; correctly Poebel

1923, 104: ninn{, nint) has been interpreted as a compound of 40+10. We
do not dare to reconstruct a proto-form for the third millennium (*nig-min-
haw?) and, therefore, we cannot form an idea, about the pronunciation of
the name of Ningirsu’s ziggurrat at Girsu, E-ninndi, rendered by us as
“Eninn{i.” Since é-ninni is nowhere attested as a genitival compound, its
meaning can only be “fifty houses,” where “fifty” would occur as a sym-
bolic number comparable to “hundred” in the “Hundred-gated Thebes.”

The fact that [nin(n)ti] in all probability ended in a long [@] may have
two reasons: either “10” was still considered as being [1]; or the vowel
length had to do with stress: [ninnt], not [ninnu].

116011

The reading of this numeral has been generally settled by P. Steinkeller, ZA
69 (1929): 176-87. For lexical evidence and glosses, see Powell 1971, 50-53;
CADS/3, susi lex.

Powell 1971, 70, table 2, courageously filled in the hypothetical Sume-
rian readings from “61” (ges-dis) to “129” (§es-ninnu-ilimmu) and
“120” (geS-min), and further from “180” (ges-e3) to 600" (Fes-u).

Readers of the Latin transliterations will probably suspect homoph-
ony between ge$-min “62” or “120” up to Fes-u “70” or “600,” the second
element either being added or serving as a multiplicand. It goes without
saying, however, that in an extremely number-minded civilization as that
of the Sumerians such kind of homophony should be out of the question.
There must have been a clear distinction unrecoverable for us by pronun-
ciation, stress, or other means.?®

It is with 120" that we end our enquiry, repeating our wish “mu-
ges(d)min-8e” “until 120.”

26. Note thestress situation of the teens in English: While thirteen etc. normally get the
stress on the first syllable, stress is moved to the last syllable, thirtéen etc. if the
speaker wants to avoid confusion with thirty etc.
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IN HIS HYMNS of §e1f~praise, King Sulgi uses several epithets that have the
same pattern. In Sulgi F 170, he calls himself $ul an-né zu “young hero,
known to An.”" In Sulgi P 39, he calls himself §ul an-né zu digir-re-e-
ne “young hero whom An knows among the gods.” In Sulgi G 42, he is
named sag Yen-lil-le zu “person whom Enlil knows.”?

These epithets have been discussed by J. Krecher’ and J. Klein.
Whereas Krecher discusses them grammatically, Klein is interested in
their meaning. He interprets sag parallel to $ul or §uru$ as the person or
man chosen from among the sag-gis-ga and presented by his tutelary
god to the god mentioned in the epithet, who now knows him. In these epi-
thets, sag is definitely not used with the meaning “head” but as a pars pro
toto for the whole person, just as sag-gis-ga “the black heads” refers.to
the “black-headed people.”

* Text editions are quoted according to R. Borger, Handbuch der Keilschriftliteratur
(HKL). The titles of Sumerian compositions follow the Sumerian Dictionary of the
University of Pennsylvania Museum (PSD) and the Electronic Text Corpus of Sumerian
Literature (ETCSL), eds. J. Black et alii. The latter has also been consulted for the
most recent textual versions.

1. Similar: Gudea Cyl. Bxxiv 5: urus an-né zu-me “you are the young man whom
An knows.” '

2. For the line in Sulgi F, see J. Klein, “The Royal Hymns of Shulgi King of Ur: Man's
Ques? for Immortal Fame,” TAPS 71/7 (1981): 26; for gulgi P, ibid., 36; for gulgi G,
J. Klgm, “The Coronation and Consecration of gulgi in the Ekur,” in Ah Assyria .. ,
Studies ... Presented to Hayim Tadmor, eds. M. Cogan and I. Eph’al (Jerusalem:
Magnes, 1991), 292ff.

3. J. Krecher, “Die Form und der Gebrauch der nominalen Verbalformen und die
Determination im Sumerischen,” Or NS 47 (1978): 390.

4. See TAPS71/7,26 with n. 137 and 41 ad 38-39.
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The following remarks investigating the usage of sag meaning “per-
son” rather than “head” were inspired by J. Klein’s interpretation. It is
therefore with great pleasure that I dedicate this study to my old friend
and fellow student Jacob in memory of our joint efforts to benefit from the
knowledge and wisdom of the late Sam Kramer.

sag meaning “person” is used for different types of people. We find
sag with the meaning “slave,” as opposed to a free man, in administrative
and literary texts; we find sag with the meaning “servant” or “devoted
person” in epithets and personal names; and we find sag in a very general
sense, for “person” or “people.”” In most of these cases, sag could easily be
replaced by 4. Finally, we find sag used even for a dead person.

1. sag = “Person” in Lexical Texts

Let us start by looking at the lexical evidence. sa§ is equated with Akka-
dian 728y in its meanings “head” and “slave.” It is also equated with ardu,
amtu, and ardatu. For references, see the lexical listings in the CAD, also
Sag-Tablet B 8f.: sag = ar-du, am-tu.

saf = “person” is not restricted to the meaning “slave”; we also find
entries for sag = awilum. For references, see CAD, s.v. amelu, also Sag-Tab-
let A 1: sag = a-wi-lum, Lu 1 10f: ur = a-mi-lu, sag = a-mi-lu and Group.
Voc. I D iii 37f.: na = a-me-lu EME.GAL, sag = MIN [MIN].°

Note that all lexical references are from late “canonical” texts, while
none is from Old Babylonian forerunners.

2. sag Referring to a Person
2.1. sag in the Meaning “Slave”
2.1.1. sag = “Slave” in Administrative Texts

sag meaning “slave” is well attested in administrative and legal texts as
early as Old Sumerian.” sag is used especially when the person mentioned

5. References for sa® in the meaning “man” were already collected by A. Falkenstein;
see “Fluch iiber Akkade,” ZA 57 (1965): 79.

6. We also find sa§ in an even broader sense with the meaning of “people” or
“country”: BM 35578 rev. 11ff.: sa§, uzu, zi, lu =ni-fi and Idul1094f.: sa-ag SAG
= ma-a-ti, ni-e-8u, a-mi-lu (both quoted CAD, s.v. nifn). Cf. also Th. Pinches,
“ Assyriological Gleanings,” PSBA 18 (1896): pl. L after p. 256, rev. ii 1-5: eme-gir 5
= &u-me-ri, Ki-en-gi = MIN, ki-en-gi = ma-a-tif, sag = MIN, kur =MIN (s. CAD,
s.v. Sumeru). For sag = mitu, see also SBH 4, 62 in 3.1. below.

7. TFor references for the Old Sumerian and Ur III periods, see L]. Gelb, “Terms for
Slaves in Ancient Mesopotamia” in Societies and Languages of the Ancient Near East,
Studies in Honour of LM. Digkonoff, ed. MLA. Dandamayev et alii (Warminster: Aris
& Phillips Ltd., 1982), 89 and D.O. Edzard, Sumerische Rechtsurkunden des III.
Jahrtausends (Miinchen: Bayerische Akademie der Wissenschaften, 1968),217f. s.v.
saf, sag-munus, and saZ-nita; ]. Bauer, Altsumerische Wirtschaftsurkunden aus
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isnot considered as an individual but as a countable entity or object, just as
we would speak of a head-count and not of a man-count. sag refers to
slaves of both sexes. If it is necessary to specify, munus or nita can be
added. For a discussion of the usage of the word sag for “slave” in Ur III,
s. P. Steinkeller,” who argues that sag (with or without SAL or nita) is
mainly used in enumerations, denoting people of lower social status,
therefore mainly slaves, while arad and géme mean “slave” as opposed
to a free person.

2.1.2. sag = “Slave” in Literary Texts

sag meaning “slave,” however, is not restricted to administrative texts.
Two examples from literary texts follow.

Sumerian Proverbs Coll. 2.137: [en]-gin, du sag-gin, gen [sa]g-
giny du en-gin, Fen “Build like a lord, walk like a slave, build like a
slave, walk like a lord.” See also SP Coll. 19 Sec. B 3.

Lamentation over Sumer and Ur 265: kisiga* ddumu-zi sag-gin,’ ba-
r[a-é] $u-ni ba-da-ab-[du] “Dumuzi left Kisiga like an unfree per-
son, his hands were fettered.”

2.2. sa§ in the Meaning “Servant”
22.1. sag = “Servant” in Personal Names

sag is a common element used in personal names. Tts meaning seems to be
something like a “dependent person,” evena “servant.” We find this usage
of sag as a pars pro toto well established as early as the Old Sumerian
period. “Servant” here refers to “free” male ]gersons, not slaves, who
describe themselves as servants of kings or gods.” We find PNN of the type
sag-9DN-da such as sag-den-lil-da or sag-9nange-da, meaning “ser-
vant for Enlil/Nange.” The usage of the comitative seems to be the same as
in the verbal construction of gub + comitative “to stand by, toserve.” Ido

not bl%lieve that these names mean “foremost with DN” as suggested by G.
Selz.

Lagasch, St. Pohl 9 (Rome: Biblical Institute, 1972), 638 5.v. sag-mi and sag-nitahy;
A. Falkenstein, Die Neusumerischen Gerichtsurkunden (NSGU) I (Miinchen:
Bayerische Akademie der Wissenschaften, 1957), 154s.v. sag-miandsag-nitdand
NSGU I (1956), 821, 83 n. 3 and 88 n. 4. Note that Falkenstein also uses the
translation “Stiick” for sag, a countable entity.

8. P.Steinkeller, Sale Documents of the Ur-11]-Period, FAOS 17 (Stuttgart: Franz Steiner,
1989), 130f.

9. saf is not used to describe a devout female; for those, we find only names like
géme-Ydumu-zi(-da).

10. SeeG. Selz, Untersuchungen zur Gotterwelt des altsumerischen Stadtstaates von Lagas

(Philadelphia: University of Pennsylvania Museum, 1995), 116 n. 434.
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In the Ur III period the comitative postpositiocrll is normally Slrccl)pped.,
and the names are reduced to sag'—dQN, asinsa@-“nanna or sag-“en-ki

“servant of Nanna/Enki.”"! o _
Other names containing the word sa§ attested during the Ur Il period

are sag-4DN-e-zu “(devout) person whom DN knows” and sag-lugal-
e-zu “(devout) person whom the king ,l<nows,. . )

In all these names, sag is used like ur or 1t in nzgnes of thf: pattern 1d-
dpnanna-zu “person whom Nanna k:novxg:” or l4d-%inanna-i-zu, or ur-
dDN and 14-9DN “the one/man of DN.”

2.2.2. sag = “Servant” in Literary Texts

; ithel ¢ den-lil-le zu “person
We have seen that the epithets of the type sag “en
whom Enlil knows” describe the king or ruler as the devot'ed servant who
has been introduced to a certain god. sag is similarly used in Gudfa Stat. E
i8: (Yba-bag) nin sag-e ki-4g “thelady who likes (her) servant. Theuse
of sag here marks the difference in the social status between the goddess

and her servant Gudea. . ' ~
The same is true in the following two references in which sag means

“population” or “people” in the sense of servant to the g(?d.s: o
Nanse Hymn A 97-101: “nange-e sag-e ... igi b%’—m—lvb—ka];—kar
dnange-er sag-e gu-dili-a si mu-na—ab—sa—g N.ans.e reviews the
people ... and (Nidaba) arranges the population in single file for
Nange.”"

Iddindagan A 172: uy sag-zi-de igi kdr-kdr-dé “on the day when
the faithful servants can be inspected.”

2.3. sa§ Used in the General Sense for "Person”
In the following references, sag is used very g‘enefally, not ‘Z\,]f:[h the spe-
cific meaning of “slave” or “servant,” but mear,ung someone,” “a persofn.1
sag seems completely interchangeable with 1u. All the references that fol-
low are from literary texts:
Lugalzagesi Inscription 1 i 31£" sag -e-a dr}’in-girim,((A.BU.IjA.
DU) “the man who has been raised by Ningirim.

i ' i srienne (Paris: Société d'Edition
. For references, see H. Limet, L anthropornymic sumériene ( . ( !
" «(I);:; Belles Lettres», 1968), 523f. and 291 for a discussion. Idonot agree with Limet’s
view that sa§ stands for sag-rig, “present.”
12. See Limet, L'anthroponymie, 323. . N
isi ini :sag-bi gu-dili-a mu-
. For this idea of lining up people, see The Song of the Hoe 30: sag ‘ i :
. u?qr—é—ldé—a ”havingglinig up those leaders (of the people) in one single file (Enki
had them provide for the gods) . ‘ . .
14. H. Steible, Die altsumerischen Bau- und Weihinschriften, FAOS 5/11 (Wiesbaden:

Franz Steiner, 1982), 316.

”
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Urnammu Inscription 30:" sa§ NIM ti-tu-d[a] “those who had been
born in Elam.”

Curse of Agade 16: sag a-tus-a kisal hiil-le-dé “that those who had
bathed would rejoice in the courtyard.”

Qilgumeé and Agga 36: sag lum-lum nun an-né ki-4§ “the one who
is exuberant, the prince beloved by An.”¢
L{n;t/k Lament 3.21:"7 sag-lul-la sag-zi-da $u-bal mi-ni-ib-ak-a-a-
a$ “(we shall see) how honest men are transformed into traitors.”
S?T 15, 10: 25: a-a mu-ul-lil sag-zi sag-lul-la u-bal ba-ni-ib-ak
Father Enlil, the loyal ones are taken in trade for the traitors.”'®
Old/Babzlonian uru am-ma-ir-ra-bi source H 2:29; ¢ mu-un-ku,-ra-
na € sag mu-zeé-bé “the house into which I'have entered, the house
of the man is good.” This corresponds to the late bilingual version Tab-
let 20, 61: ¢ mu-un-kuy-re-en-na-mu "é'[ ... ['x" zé-eb-ba = E ¢-
ter-bu E a-mi-li e-D[A .. .-tu]m’/]b.%?

2.4. sag Used in the Sense of “Mankind”

In the following references, sag would not be interch ith 1
e tolowing reference g interchangeable with 14, but

The Sg?ngf)tiLf Hoe 6: uzu-¢-a sag§ ma-mu-de “in order to make (it
possible for) humans to sprout in the ‘place where the fl ises” (Enli
established the axis of the world).”? P ethefleshsises’ (Enti

The Song of the Hoe 96: #%al 1-5ub-ba 8%%al sa§ §al-la-am: the hoe is
(in charge of) the brickmold, the hoe has made mankind appear.”
The cre?tion myth of KAR 4, 24-26:"' uzu-mu-a dur-an-ki-key ...
nar;'l.-lu—}llgl;lu (var. sag) mi-mu-deé = ing uzo-mua-a¥ rikis Samé u
erseti ... 1 nibnd amilita “(Lets kill the Alla-gods) in the U

Duranki so that mankind can grow.” Bods) © Hramua of

15. D. Frayne, Ur I Period, RIME 3 /2 (Toronto: University of Toronto, 1997), 67.
16. For lum-.lum ora readiqg lullum,, see G. Marchesi, “I-A LULLUM., SU- SU: On
(t)l;;nl?mpltt. of :rihtei'Sum?]rlan Poem Gilgame$ and Huwawa B,” in Stﬁdi sul vicino
nite antico, dedicati alla memoria di Luigi Cagni, ed. S. iani i: Tstitu
Universitario Orientale, 2000), 673ff. g iogm e Graziant (Napel: Itituto

17. See M. G»re.en, “The Uruk Lament,” JAOS 104 (1984): 270.
18. See M. Civil, “Enlil, the Merchant,” JC528 (1976): 7e.

19. See K. Volk, Die Balag-Komposition URU AM-MA-I
Franz Steiner, 1989), 38 and 143, RA-BL FACS 18 (Stutigart:
20. El;higf)lrst specimen of the human race is then created by placing it in a brickmold

21. S . i i 1 ] i
7Zfef,G Pettinato, Das Altorientalische Menschenbild (Heidelberg: Carl Winter, 1975),
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3. sag in the Meaning “Dead Body.”
3.1. sag Used for the Bodies of People Killed in Wars or Catastrophes

In battle descriptions of royal praises or lamentations, we find sag being
piled up or strewn about. While here sag could literally mean “heads,”
and is normally translated that way, it seems more likely to me that sag
refers to the intact dead bodies. Somehow, I cannot see the victorious army
beheading all corpses and then piling up the heads separately or dumping
them into wells.?? It is more likely that sa§ is again used as a pars pro toto,
this time, however, for the dead and not the living.

A reference illuminating the transition in the meaning of sag from a
living person to a dead body is Nippur Lament 70: dru t-mu-un-bi sag
ib-ta-an-didb-ba “(They lament) that the city’s lord has smashed the peo-
ple there.” Here the people being smashed are still living, but the result is
dead bodies.

The following are examples where I think that sag should be trans-
lated as “body,” rather than as “head”:

Curse of Agade 214: uru-zu sag PU-ba hé-ni-ib-si-si “your city:
may bodies fill its wells.”?
Susin Inscription 3 iii 18-21* sag-zi sag-lul-bi numun-e-é8§ mu-
gar-gar, adg nam-ld-ulu-bi zar-re-és mu-dug-dug “(He killed
...), he sowed the bodies of the just and the treacherous like seeds, he
piled up the corpses of the people into a heap.” There is no indepen-
dent evidence for ad, standing for beheaded bodies, so it seems more
likely that both lines refer to intact bodies.

This is confirmed in Curse of Agade 190 and 192, where sag is used in
the same meaning as 14 : sag-zi sag-lul-la u-bal ba-ni-ib-ak, ...,
4% ld-lul-e 68 1G-zi-da-ke, an-ta na-mu-un-DU “Honest people
were confounded with liars, ..., theblood of liars ran upon the blood of
honest men.””

22. Depictions of battle scenes on stone reliefs rarely show severed heads; those killed
are normally shown intact. Such examples are the Stele of the Vultures, the Sargon
Stele, or the Naramsin Stele, see J. Borker-Klihn, Altvorderasiatische Bildstelen und
vergleichbare Felsreliefs, Baghdader Forschungen Bd. 4 (Mainz: Philipp von Zabern,
1982), nos. 17, 18, and 26. In addition to complete bodies, we find different body
parts being attacked by dogs and vultures, on the Sargon Stele, see the drawing op.
¢if. no. 18 e; and we find vultures carrying heads off on the top of the Stele of the
Vultures, see the reconstruction and drawing of reverse A inno. 17 a and d.

23. Forsoiling wellswithblood, cf. K. Volk, Inanna und Sukaletuda (Wiesbaden: Harras-
sowitz, 1995), 50.

24. D. Frayne, RIME 3/2,303.

25. For other references for sag-zi and sag-lul, see 2.3. above.
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The sowing of bodies also occurs in Curse of Agade 188f.:° KA ba-dub-
dub sag ba-dabs-dabs, KA ba-dub sag numun-e-e§ ba-ab-gar
“Mouths/teeth were piled up, bodies” were seized, mouths/teeth
were piled up, bodies were scattered like seeds”; this is very similar to
Lamentation over Sumer and Ur 80a: sag i-dabs-dabs.

Enki and the World Order 440: 4inanna sag sabar-re-e§ hé-mu-e-
dub sag numun-e-e$ hé-mu-e-gar “Inanna, you pile up bodies
like dust, you sow bodies like seeds.”

Uruk Lament 4.26:% ki-en-gi sag-e sahar-gin, mu-un-dub-bu-ug
x [(...) mu]-"un'-hib-bé-es “Sumer they covered with dead bodies
like sand, [...] they heaped up.”

Iddindagan C 6 ur-sag ki-bal-a gi-[r]a’-ra sag’ hui-bi bi-
tu;,’ “Hero, with a battle cry you have angrily(?) piled up bodies in
the rebel land.”

The following two examples for sag referring to dead people come from
late bilingual texts in which sag is translated as ummanu “troops” and
matu “land” respectively:
Lugale VI 257: mi-tum zi-§e§-a sag im-tu;y (var. tuy,-tugo(-
tuyp)); the late bilingual version translates this as: mit-fu &4 $in-na mar-
ruum-ma-nu ii-kam-mar “The deadly weapon with the bitter blade piles
up the bodies of the troops.”

In the balag u,-dam ki am-tis, the late version SBH 4: 62f. misunder-
stands sdg tus, = sapahu by breaking it up into sag; and tu;gand ren-
dering sag as matu:>! e-ne-ém-ma-ni gal-gal-bi §i-di é-am na-
tuig-tuyg : sag-am in-twyg-tu = a-mat-su ra-bi-is ing a-la-ki-34 E.MES

26. See].Cooper’s commentary in The Curse of Agade (Baltimore: Johns Hopkins, 1983),
251.

27. In this context, next to parts of the head, one could argue for the meaning “head”
instead of “body.” Parallel to the other references, I still prefer to translate s agin
these lines as “bodies.”

28. Cf.]. Krecher, Sumerische Kultlyrik (Wiesbaden: Harrassowitz, 1966), 61 and 206:
VIII10: sag-gis eden-na n[umun-e-e¥ mi-ni-in-ma-a]l “The black-headed
people he has scattered in the steppe like seeds.” This is restored from the parallel
now edited in M.E. Cohen, The Canonical Lamentations of Ancient Mesopotamia
(Potomac,Md.: CDL Press, 1988),106:b+256 with the Akkadian translation: [salmat)
qaq-qa-di ina se-e-ri ana ze-ri iz-za-ru.

29. See M. Green, “The Uruk Lament,” 273.

30. See W.H.Ph. Romer, Hymnen und Klagelieder in sumerischer Sprache, AOAT 276
(Miinster: Ugarit, 2001), 35ff. i

31. See M.E. Cohen, Canonical Lamentations, 125: 40. For sag =matu in alexical text, see
n. 6 above.
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ti-hat-tu : ma-a-ta v-sap-[pah/pa-ah] “Inits great advance his word smites
the houses, variant: scatters the people/country.”

3.2. sag Used for an Individual Dead Person

I think we can assume that sag in the description of catastrophes very
often stands for the whole populace of a destroyed city or country and
refers to a large number of people killed by force. It normally, however,
does not refer to a single, individual body, which would be rendered as
adé. . .
I have found two references, however, that mention sa§ in the context
of a burial and therefore seem to refer to an individual body:

Sumerian Proverbs Coll. 18.13: [s]ag ki-titm d-4§-g4d Se ba-e-da-e-

rge'? “When entrusted with the burial of a person, barley...” Unfortu-

nately, the context of this proverb remains obscure. |

The other reference is of the Song to the Hoel. 74: erigal(ABxGAL)?-am

£153] sa@ ki® tum®-ma “concerning the grave,” (itis here where) the

hoe buries a body”33 (variants: a: 4 mss. erigal, 4mss. eri 1-gal, 1ms.
e-ri-gal; b: 4mss. ki, 3mss. ki-a, 1 ms. ki-ta; c: 8 mss. tdm-ma, 1ms.
tum,-ma-me-en).

Judging from the context, sag here must represent jche “dead pe.rso.n.”
The hoe not only buries the dead, but 1. 75 continues wl’_c? the h(?e dlggmg
up a body (BAD.LU instead of LUXBAD): adx(]/BAD.LU)“\ 8ita]-e kl-iia tim-
ma-amP (variants: a: no variant; b: 4 mss. tum—n;f-am, 1 ms. tim-ma,
2mss. tim-ma-me-en, 1 ms. tumy-ma-me-en).

sag and BAD.LU are used here as a pair in parallel context. I have,
therefore, no doubt that sa§ in this example refers to an individual dead

body.

32. Inthis passage, the poet explores the connection of the hoe with words containing
the syllable /al/ as in erigal.

33, For this line, see M. Civil’s review of CT 44 in JNES 28 (1969): 70 n. 1. .

34. According to M. Civil, loc. cit. (n. 33) this refers to the opening of a hole in the
netherworld to bring up the ghost of the dead Enkidu.
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A GENERAL DISCUSSION within Assyriology in recent years on the nature of
the relationship between textual and visual media makes updating older
references relating texts to images important. Here we will discuss the
relationship between textual and visual representations of the goddess
Nanse.

Two hymns mentioning fish and fish-monsters, edited here by Bendt
Alster,' are ascribed to the goddess Nange. This is in good keeping with
other textual evidence that also relates Nange to fish: Nane is appointed to
the “wide sea” by Enki (Enki and the World Order, 300-7; Benito 1969), to
whom she brings fish (283, 305-7, 419-20). Enki and the World Order also
attests to Enki giving her possession of the us-bird” and the fish (417-19). In
these sources Nange’s association with fish is explained by way of placing
the ocean in her dominion, as well as by positing a kinship relation to Enki.
The writing of her name (written é8xha, “shrine”-"fish”) also connects her
to fishin a significant way, the visual power of which should not be under-
estimated. The composition kua-mu é-du, My Fish, A Built House, pub-
lished by M. Civil as “The Home of the Fish” (1961:154-75), is ascribed to
Nange as “mother of the fish” and “queen of the fishermen.”* In the frag-
mentary text Nanse and the Birds, she is called “You are she who loves the

1.- Tam deeply grateful to Bendt Alster for agreeing to work on this subject as well as
for his kind help.

2. AlsoGudea Cyl. xiv 23 mentions the us-bird in connection with Nange. See Braun-
Holzinger 1998-2000: 161f. for a discussion of the identification of this bird.

3. This ascription, which rests on restoration, has been disputed (Thomsen 1975;
however Vanstiphout 1982 agrees with Civil). Landsberger identifies the fish of
this composition as fresh-water fish (MSL 8/2: 81), whichis not in accord with the
other fish ascribed to Nanse being marine. This need not be significant, however,
and whether this composition can be ascribed to Nange or not, the connection to
fish in texts is beyond dispute.
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fishes and birds.”* A strong connection between Nan3e and fi.sh in te>.<tual
sources is beyond doubt. Now, do we find the same connection in visual
media? As for attestations of Nan3e archaeologically, the evidence re-
mains inconclusive. Although attempts have been made to identify Y1spal
representations of this goddess—especially on the basis of her association
with waterfowl (e.g., van Buren 1933: 74f; Maxwell—HysloP 1992)—1'1(5)
secure conclusions may be drawn (Maxwell-Hyslop 1989; Fischer 1997;
Braun-Holzinger 1998-2000). ) . ‘
Along with his edition of the composition “La déesse Nina et ses pois-
sons” [Alster, “Nanse and Her Fish” above], Victor thell (.1918) provided
iconographical material attempting to document or 1d_ent1fy the types of
monstrous fish creatures named by the text, suggesting iconographical
relations between Nan$e and fish-Mischwesern. Is the relation between text
and image suggested by Scheil valid? For that purpose, we wil} now exam-
ine Scheil’s references with a comparative view to the known fish-Mischwe-
sen of Mesopotamian art. Can we identify these beings? Further, can we
relate any of these fish-monsters to Nanse? We proceeq. as fqllpws: aftera
brief description of the individual image, we examine its orlg}nal context
in order to establish an identification, and finally assess possible links to

Nanse.

4. Available at www-etcsl.orient.ox.ac.uk, “Nange and the Birds,” with reft?r'encgs.

5. Butsee the discussion in the conclusion on p. 5. Fischer argues for an i_c_lentlflcahoxl}
of Nange with the goddess depicted with birds or seated “auf der Génse-Thron
as for a few specific seals of the Ur III period, but the evidence is th unamblgL.lous,
as she also notes. The conclusion is that birds were not the attribute of a single
goddess but that several different local goddesses could share the same icono-
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1. Description

The first creature drawn by Scheil resembles a bovine-fish mixture. It has
the body and tail of a fish, but the front feet, head, horns, and ears of what
seems to be a bull or bovine creature. Depicted in right profile, it rests on
the right foreleg, the left stretched forward.

| Identification and possible relation to Nanse

Scheil states that this being, which he identifies as a bull-fish mixture,
is found in archaeological evidence: he has seen it on a vessel from Susa, at
the Louvre. He mentions it as an example of the genre of bovine-fish Misch-
wesen in relation to line 9 of the present text. This type of Mischwesen is not
well attested in art, and hence was no great surprise to find it described by
Amiet (Amiet 1966: 394, fig. 298) as a fish-goat, suljurmasu-type,® when
checking the Susa collection at the Louvre on the basis of this vague refer-
ence. The original context of this image is a cultic vessel from Susa, dated to
the thirteenth/twelfth century B.CE. (Amiet 1966: loc. cit.; Conteneau and
de Mecquenem 1947: 220-28, PI. XII), the golden age of Elamite civiliza-
tion. The vessel is 0.628 m long, and 0.170 m high and made from chalk-
stone, and it has been reconstructed from several different fragments. It
has a dedication that is unfortunately too damaged to be read. It is deco-
rated with holy trees and fish-goats in a frieze along the sides, with fish-
goats pairwise facing a tree placed in the middle, their tail ends nearly
touching the subsequent pairs on either side. Amiet interprets these crea-
tures as fish-goats borrowed from Mesopotamian iconography, where
they are well known as emblems of Enki (e.g., Amiet 1966: fig. 236). The

graphy (Fischer 1997: 122f). It is not possible to draw safe conclusions as to the
identity of deities directly from juxtaposed inscriptions and visual representations,
since there are numerous examples of such that relate to different deities (Lambert
1997). Fischer 1997: 126 n.163 provides more examples of this phenomenon, to
which the possibility that the goddess with the flowing vase (hegallum) should be
identified with Nange as Enki’s daughter can be added (Fischer 1997: 121, n. 131;
Maxwrell-Hyslop 1989: 219).

6. Half goat (ma§/mé4s), half carp (suhur), this creature was identified as the suhur-
masu first by etymology, since by the caption on a kudurru and by the ritual texts.
In Ur HI/Isin times it accompanies gods and goddesses with flowing vases. A
relation to Enkiisattested (in glypticand on kudurr#i byjuxtaposition with the ram-
headed staff, or functioning as footstool or throne of Enki) from Old Babylonian
until Neo-Babylonian times (Fischer 1997: 119; Wiggermann 1992: 184; Seidl 1989:
1791. and 1957: 489; Tessier 1984: 25; Tessier, however, believes the carp-goat to be
associated with Enki from Neo-Sumerian times, loc. cit.). This does not, however,
rule out an association with other deities of the Enki-Kreis (van Buren 1933: 77 et
Ppassim), since, as noted above, among other things (cf. note 4) it also accompanies
deities with flowing vases.
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vessel he considers a replica for cultic use of the apsti, so well known from
Mesopotamia. When examining the original context, Amiet’s explanation
is convincing. Inaccurately referenced by Scheil, as well as taken out-of
context, we are hard pressed to see any direct relation to Nanse. Although
a relation between Nange and fish-goats is certainly possible, a connection
between the fish roaring as an ox in our text and the present iconography
must be rejected as implausible: bull-fish monsters represented in art have
yet to be located.

2. Description

The second drawing pictures a smaller goat-fish Mischwesen, with the head
and front feet of a goat, adorned with one elongated horn, as well as long
goat-ears, and the body and tail of a fish/ Shown in left profile, it rests on
the visible left leg.

Identification and possible relation to Nan3e

The carp-goat monster, suhurmasu, is a type well known in Mesopota-
mian art (from Ur 11T to Seleucid times; Seidl 1989: 178ff.), but apart from
(at least) nominally belonging to this category, the present exemplar has a
somewhat different appearance from the usual. The present drawing is a
reproduction of a stamp seal from Collection de Clercq (de Clercq et Menant
1888: P1. 11, no. 28), a cone-shaped and pierced seal of burnt agate. A look at
the original reveals that the fish-Mischwesen Scheil presents here has been
taken out of context: the stamp seal featuring this peculiar looking carp-
goat contdins also a human adorant standing to the left, right profile,
bearded, long-haired, and wearing a rounded hat, a long tasseled rol?e
with a belt, and both hands raised. Behind him, in the field, a lozenge; in
front of him, on a podium, the monstrous fish-goat in right profile, with
one elongated horn and the head of a goat. It has the left front leg bent, rest-
ing on the podium. On the back of the fish-goat is placed a stra}nge-loo}qng
type of staff on three legs, bent toward the top and ending in an animal
head (a ram’s head?).” Above it, in the field, the winged sun—d1s§ hovers. It
is categorized under the heading ”sceaux assyro-chaldéens,” i.e., from a

7. Isthistypeofanimalstafforcrookinspite of itsalmostsnake-likeappearance meant
to be a type of ram’s head-Widderstab? The Widderstab or ram—hea.de.d scepter is
represented from Old Babylonian times onward, and is identified via ]_'[’IS.CI'lptIOI’lS
as the symbol of Enki/Ea (Seidl 1957: 488f.). The association with f1sh-go.3ts
warrants the suggestion of this to be a sort of Widderstab, albeitsomewhat pecuha_r
looking (Porada [1948: 95;99] describes it simply as “a crook”). Note that the mgtlf
of aram with a staff or crook on its back canbe traced back to the Old Babylonian
period (Porada 1948: no. 454 featuring the god with a mace, dating from First
Dynasty of Babylon; Collon 1989: no. 515).
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date far removed from the present textual material. We note the striking
similarity in style, execution, and subject matter to two Neo-Babylonian
modeled style seals, one cylinder of lapis lazuli and one stamp seal of blu-
ish chalcedony (Porada 1948: nos. 784 and 803), the Babylonian origin of
which is well attested by seal impressions on Neo-Babylonian tablets
(Porada 1948: 95),° and suggest a similar dating, If anything, this image—
carp-goat plus Widderstab(?)—could hint at a relation to Enki, even if both
emblems here are of unusual appearance. A relation to Nange is difficult to
document, and such a suggestion would be tenuous, considering the time
gap. Relations between Nanse and Mischwesen of the suburmasu-type is not
impossible, since the carp-goat could also accompany other gods of the
Enki-Kreis. As for this specific pictorial context, this particular version of
the sufurmasu, however, the answer must be negative.

3. Description
The third image is of a bearded human figure, right profile, wearing a fish

on his back as a mantle, the head of it drawn over his head, not concealing

his face, however. Both his hands are raised.

dentification and possible relation to Nan3e

This figure is well known and well attested in Mesogotamian art, and
easily identifiable as the “fish-garbed” human apkallu.” The ritual texts
describe a group of seven apkallii, “sages,” peaceful, benevolent beings of a
fish-hybrid type (Rittig 1977; Wiggermann 1992). This group is rooted in
third millennium Mesopotamia though attested iconographically only
from the Kassite period onward (Wiggermann 1992: 77; Green 1983: 90),
first in glyptic, later, in Neo-Assyrian and Neo-Babylonian art, in all visual
media. They are well attested in Neo-Assyrian palaces and temples per-
forming purifying and exorcising functions (Green 1983: 90 and note 21
and 22). As known, Berossos tells of eight fish-monsters from Oannes to
Odakon, who emerged from the sea and taught humankind the basics of
civilization. This antediluvian knowledge was highly valued (Lambert
1962: 72), and well known in tradition (Foster 1974: 316 and note 8). A con-
nection to Enki is attested textually (Erra Epic I 162, Cagni 1977; Reiner
1961: 9; Falkenstein 1959: 208; Lambert 1957-58: 401); however, no special

8. In fact, most seals of both cylinder and stamp types featuring ritual scenes in the
Neo-Babylonian period show a worshipper standing before divine symbols often
placed on altars (this is the case for no. 784, Porada 1948).

9. The being mustbe understood as a monstrous creature, rather than, as it has often
been understood, a fish-garbed human (Wiggermann 1992: 76; Rittig 1977: 88-93;
but already van Buren recognized this: van Buren 1931: 45). For references in
sources to the appearance of the apkallu, see Foster 1974: 349, note 21.
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relation to NanSe is in evidence. The fish-apkallu as represented in art is a
bearded human figure wearing a fish on his back as described above.
Sometimes he holds a cleaner and a bucket, sometimes the offshoot’o_\f‘ a
date palm in one hand and the other on the breast (Wiggermann 1992: 48):-.
Checking the references reveals this to be another example of an image
taken out of context: the representation stems from the famous Lamastu/
Pazuzu plaque (Louvre, A.O. 22205), which is not only of a much later date
but also of a completely different context. This artefact is very well known,
and we need hardly describe it or stress that a relation to Nanse is impos-
sible.

4. Description

The fourth illustration in Scheil pictures a type of goat-fish hybrid some-
what similar to no. 2. On the back of the fish-goat is placed a strange-look-
ing type of staff on two legs, bent toward the top and ending in an animal
head, possibly a type of ram’s head.*’

Identification and possible relation to Nan3e

This image represents an accurate reproduction of a seal published in
Delaporte 1910 (P1. XXXVI, no. 564), except for, again, the removal of con-
text: on the seal this goat-fish with Widderstab is placed in front of a
bearded(?) adorant with both hands raised, wearing a long tasseled robe
and a belt. This context is left out in Scheil’s reproduction. Furthermore,
Scheil believes the animal staff to be a type of fish resembling the one men-
tioned in the present hymn to Nang3e, functioning as her scepter. Taking
the similarity of this seal, which is classified with “cachets assyro-babylo-
niens,” with the one described above as no. 2 into account, we find such an
hypothesis unlikely, voting instead for an interpretation as a type of ram’s
head-staff and refer to what is stated above s.v. 2.

5. Description

Here, Scheil presents us with a flat-fish looking winged creature with a
canine (leonine?) head. Shown in left profile, its head faces downward, the
feather-clad wings of the creature protrude from the base of the canine
neck. The head of the animal is without superfluous decoration, with a
pointed ear and mouth wide open as if barking.

10. Cf.note?7.
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Identification and possible relation to Nange

This image is difficult to identify. Could it resemble the creature
known as the lion-fish, which is attested on Old Babylonian seals, although
the lion-fish is not equipped with wings? The lion-fish consists of a lion’s
head and forelegs attached to a fish’s body, usually set at right angles to the
rest of the design with its lion’s head pointing upward. A number of seals
on which it appears can be attributed to Sippar workshops, but nothing
about the contexts in which it appears links it to any particular deity (Col-
lon 1986: 44; for examples of lion-fish see nos. 119, 121, 389, 401, 437, 438,
451, 472 with references in Collon 1986; 422, 433 in Porada 1948)."" Scheil
sees a connection between this being and the “swallow-fish” of col. i, line
12inNan$e Hymn B (VS 10, 199iii 42—iv 23, VAT 7025 rev. ii, 12; see Alster
“Nange and Her Fish” above) and references Holma (Holma 1913), who
believes this to be a natural fish of the flying-fish type.'> We have no indi-
cation that this drawing should be of a natural fish; a more evident expla-
nation of this motif would be seeing it as a type of fish-Mischwesen. As for
the question of whence comes Scheil’s drawing, then, he references a seal
from Collection de Clercq (de Clercq 1888: Tome I, p1. XXXIII, no. 365), which
he presents as an example of flying-fish in archaeological media. Examin-
ing the original context reveals again an image accurately reproduced (but
see below) but taken out of context. This monster stems from a cylinder
seal of rose jasper classified with “cylindres assyriens de provenance incer-
tain”; it features a contest scene with warrior gods battling monsters, a
lion-griffin and a lion-fish, apparently defending or rescuing a group of
smaller, naked persons; in the upper field, a fly—Scheil’s “wings,” actually
separated from the lion-fish by clear space. Asis usually the case with lion-
fish, also this exemplar is set at right angles to the rest of the design; unfor-
tunately, Scheil has turned it in his reproduction. Since subject matter and
style of execution seem to be related to Old Babylonian glyptic, we suggest
this seal to date from the Old Babylonian period and the “bird-fish”-mon-
ster to be, in fact, an Old Babylonian lion-fish. There is no evident relation
to Nanse.

11. The latter list is not exhaustive.

12. If we consider what type of communication is brought into play here, namely
metaphorical language, then the text could very well be describing a monstrous
being. This, then, could possibly look like Scheil’s drawing, if transferred to visual
types of communication. The latter, however, is guesswork. The only viable option
remaining is to interpret the metaphorical expressions of the text on their own
terms. The possibility of natural fishinspiring the metaphorical language of our text
notwithstanding, what goes on here clearly exceeds a question of conventional
language use, i.e.,, natural fish.
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6. Description
The sixth drawing is a monstrous creature with the body and tail of a fish,

head and feet of abird, and one large wing protruding from the base of the
bird’s neck.

Identification and possible relation to Nanse

Also this image is not easy to identify. Scheil references a cylinder seal
from Collection de Clercq (de Clercq 1888: Tome I, pl. XXXIX, no. 393 ter.) as
another example of winged ichtyoids in archaeological representation. Its
context reveals two bullmen with arms folded (bound?) on back, facing;
between them is an antelope in an upright position; in the upper center
field is a bird with a pointed wing and a tail that resembles a fish’s tail,'®
facing left; below is a dividing line with a spiral pattern, under which a
dividing line separates the pattern from a couching antelope; to the right a
deity with a staff in the left hand faces a bullman. This hematite seal is clas-
sified with “cylindres Egypto-Assyriens et Héteens” in Collection de Clercg.
Interestingly, bird-fish Mischwesen are attested in Old Babylonian glyptic,
e.g,. Porada 1948 no. 366, a hematite cylinder seal featuring a lion and a
lion-griffin in battle, a fish-monster with bird’s head' between them, and
a bullman holding the standard of the cross disk placed in a crescent to
their right. Unfortunately, the bird-fish hybrid is not winged, nor does it
resemble Scheil’s drawing. One wonders whether the image on the seal in
question here (de Clercq no. 393ter.) could not be described simply as a
bird, since winged ichtyoids are otherwise unseen in Mesopotamian glyp-
tic. Scheil again references Holma (1913: 51f.) for the identification of nat-
ural “flying-fish,” cf. above s.v. 5. Again, whether such natural fish can be
identified or not, a relation between Scheil’s drawing and any natural fish
is hardly likely; cf. above s.0. 5. A relation to Nange is unattested.

Conclusions

Nanse’s aqueous associations are strong already from Pre-Sargonic times.
In the Abfi Salabih hymn cycle, as well as in the Enheduanna hymn cycle,
she is connected with the sea. Other Pre-Sargonic references relate Nanse
to the abzu, e.g., the Samag narrative found at Abii Salabih and Ebla, which
describes how she and Pirigbanda went down to the abzu. One of her tem-
plesin the Laga¥ area is called é-engur-ra." Later texts attest to a connec-

13. Could it simply be a bird’s tail?

14. Anindeterminable fish-monster inno. 377 (Porada 1948) could be anotherbird-fish
hybrid, but again without wings. Note that bird-fish hybrid monsters have not, to
my knowledge, been presented in conjunction with other, more well-known types
of fish-hybrid monstrosity.

15. Onabzuvs.engur, cf. Bendt Alster’s excursus “Abzu in Sumerian Texts,” above.
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tion between Enki and Nan3e, e.g.,, Gudea’s description of Ningirsu's
temple, where she is called 9nange dumu-NUN® (Cyl. A xx 16), the
Nanse hymn (1. 8: dumu NUNK-ga tu-da, plus 1. 61), the already men-
tioned Enki and the World Order references (302, 305-7) (Cunningham 1997:
52f. withreferences), and the incantation CT 16, 13 ii 3641, although this is
in all probability a very old tradition (Selz 1990: 121).'¢ In light of this evi-
dence, it is not at all improbable that the fish-Mischwesen so commonly
associated with Enki could also be connected with Nanse. Scheil’s draw-
ings presented here do constitute accurate reproductions of the original
images, where such exist. However, his references are inaccurate, and the
Mischwesen are taken out of context. Had context been taken into consid-
eration, it would have been clear that no secure relation to Nanse is in evi-
dence. We conclude, therefore, that while a relation between NanSe and
fish-monsters in art lies within the realm of the possible, it is not a valid
claim as for these specific images.

The underlying problem is, however, not restricted to a question of
Scheil and his references, but is of a general and more theoretical nature.
As mentioned, we have entered a general discussion on the nature of the
links between archaeological and philological material. Is a search for cor-
respondences, matches (for a discussion, see Postgate 1994), legitimate, a
position that stands in danger of giving privilege to textual evidence over
iconographic (supporting the view that the former is inherently clearer
than the latter; a position that is not theoretically tenable), or should we,
rather, view textual and visual media as parallel communication devices
(Michalowski 1990), and not posit a hierarchy? In that case, we could find
ourselves in danger of multiplying our ignorance: failing to understand a
great deal of iconography out of a desire to let the visual imagery stand
alone, speak for itself. Scheil’s juxtaposition of text and images is unfortu-
nate. Yet it is heuristically fruitful in that it illustrates well the problems
and dangers involved when trying to integrate approaches. What we have
here is a case of mismatch: a range of attributes exist in the textual material
that seek explanation, but the visual, archaeological, sources offer no neat
answers. To conclude, therefore, an admonition is in place: care and cau-
tion is needed when combining evidence, and text and iconography must
be placed each in their own context. This should not, however, cripple the
bold construction of hypotheses, which is the only way we can hope to
make any progress.

16. Also in the great Nan$e offering-lists in the passages concerning the main festival
inNINA, Nan$e's father Enkiis mentioned immediately after Nanse herself, which
G. Selz explains by his theological importance. Only after Enki are Ningirsu, Nin-
DAR, and Nin-MARKI, brother, husband, and daughter of Nanse, mentioned (Selz
1990: 114).
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MANY SUMERIAN LITERARY COMPOSITIONS survive that describe life in
ancient schools, known in Sumerian as é.dub.ba.a.! This Edubba-litera-
ture, as it is often called, is a typical genre of the traditional literature cop-
ied out in the Old Babylonian period, when young boys learning to be
scribes had to master a complicated and progressively difficult corpus of
sign-lists, lexical texts, and literary compositions. Their school-work suzr-
vived to be excavated, particularly at Nippur and Ur but also at Isin, Uruk,
and other sites. The tablets left behind by these young Babylonian appren-
tices are the principal source that modern scholars in Philadelphia and
elsewhere have used over the past sixty years to reconstruct the canonical
corpus of Sumerian literary texts, the first important body of literature
anywhere in the world. It is a pleasure to place this modest paper in a vol-
ume honoring one of the most prolific scions of the Philadelphia school.:

Texts such as “Schooldays” (Kramer 1949) and “Edubba D" (Civil 1985)
provide witty insights into the life and times of learner scribes. So in
Schooldays we encounter the memorable passage that tells of the boy who
can dono right. Everything he does attracts punishment by one or other of
the school staff. Falling foul of every regulation, he laments,

li kd.na.key a.na.ge.am gd.da nume.a ib.ta.¢ e.de in.tid.de.en

Id duslalytan.na.key a.na.ge.am gd.da nu.me.a x $u ba.e.ti e.de
intdid.de.en

* This article develops an idea presented in brief to the conference on the Fifth
Millennium of the Invention of Writing at Baghdad in March 2001. The generous
hospitality of the Ministry of Culture and Information is acknowledged here. A
short text of the conference paper may be published in a future volume of pro-
ceedings.

1. Ontheexpression, its history and problematical etymology, see most recently Volk
2000: 2-5.
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v eme.giy.ra.ke, eme.uri bi.in.dug, e.se in.tid.dé.en

um.mi.a.mu $u.zu nu.sag.sag e.8e in.tid.de.en
Schooldays 38-41*

The door monitor (said), “Why did you go out without my say-so?”
He beat me.

The jug monitor, “Why did you take [water or beer] without my say-
s0?” He beat me.

The Sumerian monitor, “You spoke in Akkadian!” He beat me.

My teacher, “Your handwriting is not at all good!” He beat me.

This passage serves incidentally to remind us that until quite late scri-
bal education in Mesopotamia was conducted in Sumerian, not in Akka-
dian. In the é.dub.ba.a a Sumerian monitor was even on hand to make
sure that pupils spoke only the old language of literary expression. The
Edubba dialogues add the further information that a successful student
considered himself a “Sumerian”; other texts reveal that many later Baby-
lonian scholars formally reglstered this new identity by adopting Sumer-
ian versions of their names.”> Even in the Parthian period scribal families

originally from Nippur were still adopting the pretence of Sumerian de—

scent (Oelsner 1982, George 1991: 162).

By the Old Babylonian period it seems that Sumerian had long died

out among the people as a spoken language, but it was still much in use as
a written language. Mesopotamian culture was famously conservative and
since Sumerian had surely been the language of the first writing, more
than a thousand years before, it remained the principal language of writ-
ing in the early second millennium. A much greater volume of documen-
tation was written in the Babylonian dialect of Akkadian, but Sumerian
retained a particular prestige. Its primacy as the language of learning was
enshrined in the curriculum that had to be mastered by the student scribe.
In order to learn how to use the cuneiform script, even to write Akkadian,
the student traditionally had to learn Sumerian, for, as the proverb said,
dub.sar eme.gir;s nu.mu.un.zu.a a.na.am dub.sar e.ne “A scribe
who knows no Sumerian, what sort of scribe is he?” (Proverb Collection 2
no. 47, ed. Alster 1997: 54). To prove he had mastered the art of writing and
the traditions that went with it, the would-be scribe copied out, on dicta-
tion and from memory, texts in Sumerian. The most advanced Sumerian

2. The composition is now better understood than it was in Kramer's day. For the
passage quoted, see Volk 1996: 199-200 and fn. 131, Sjéberg 1993: 1, and cf. Civil
1992: 304.

3. See Landsberger 1958: 96. On Sumerian versions of scholars’ names see further
Lambert 1957: 6-7, George 1993: 63—64.
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texts that he had to master were a prescribed corpus of traditional Sumer-
ian literary compositions.*

Then as now even the best students, it seems, had to be reminded that
they were only novices. So, in Edubba D a boy nearing the completion of
his studies in the é.dub.ba.a proudly announces how good he is at his
work. Like any other youngster, he thinks he knows it all:

nam.dub.sar.mu mu.ub.zu.zu
nig.na.me nu.mu.siib.sir.re.en
um.mi.a.mu gu.sum dis.am mu.un.pad.de
géstug.mu.ta di§ min bi.ib.dah.e.en
ki.ulutin.mu.u$ a.ba.da.tu$.t.nam
eme.gir;s nam.dub.sar $a.dub.ba 3id nig.kas; mu.da.ab.sd.sd.e.en
eme.girs.ta inim mu.da.ab.bal.e.en
hé.eb.da.gdl eme.gir)5 iri.dulla.a$
Edubba D 32-38 (ed. Civil 1985: 70)

I really know my scribal knowledge,
I don’t get stuck at anything!
My teacher shows me a certain sign,
I can add one or two more from memory!
Now I've been here for the stipulated time
I can cope with Sumerian, scribal work, archiving, accounting,
calculation!
I can even hold a conversation in Sumerian!

The boy’s interlocutor is someone senior to him who has heard this kind of
boasting before. He is quick to put the young upstart down. “If that is so,”
he responds drily, “Sumerian must be keeping its secrets from you ....”
Schooldays, Edubba D, and other examples of Edubba-literature,
some of them later provided with Akkadian translations, thus allow us a
glimpse of the institutions in which boyslearned to write (see further Falk-
enstein 1953, Gadd 1956). They have suggested to modern scholars that the
é.dub.ba.a, with its elaborate hierarchy of staff, large student body, and
sophisticated and varied curriculum was a “secular university” (Lands-
berger 1958). The fact that this literature survives chiefly on Old Babylo-
nian tablets has led to a dating of this é.dub.ba.a to the same period.
Thus, according to one important and influential study, the “institution of
learning, the eduba, is also specifically Old Babylonian, and as an institu-

4. On the scribal curriculum of the Edubba, see Sjcberg 1976, Tinney 1998, 1999 and
further literature there cited.
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tion of education, the eduba seems to die out at the end of the Old Babylo-
nian period” (Sjoberg 1976: 159-60, cf. Landsberger 1958: 97). This theory
argues that scribal education fell into the hands of private individuals only
in the “post-Old Babylonian period.”

It has been apparent for some time that the archaeological record of the
Old Babylonian period shows a different picture. The buildings where
modern archaeologists excavated the tablets left by those schoolboys of
Nippur and Ur were—those that have been recorded—very modest affairs.
Nearly all were private dwelling-houses and none was large enough to
accommodate the kind of complex and large-scale academic institution
described in the Edubba-literature.

Three well-known case-studies show this. The first is House F in Area
TA at Nippur, uncovered by Carl Haines and Donald McCown in the
1951-52 season of excavations. This dwelling-house has been the subject of
detalled study by Elizabeth Stone (Stone 1987: 56-59, also Charpin 1990: 4—
7). In levels dating to the reign of Samsuiluna in the late eighteenth cen-
tury B.CE, the excavators recovered from Room 205 some fourteen hun-
dred cuneiform tablets and fragments. Most of these were apparently old
tablets that had been put to secondary use as fill but a few may have been
stored in accessible locations.® The texts inscribed on them were mostly lit-
erary compositions and school exercises, in other words the typical output
of learner scribes of the early second millennium B.C.E. The presence of
unused tablet clay in the kitchen, Room 191, makes it probable that the
scribal apprentices who produced the tablets wrote them on the premises.
Room 205, where most of the tablets were found, was the largest chamber
of House I but measured only about 3 X 5 m. It was not, therefore, a space
big enough to accommodate a large body of pupils, a teacher, and ancillary
staff.

My second and third case-studies are similar houses at Ur, excavated
by Sir Leonard Woolley in the course of his many seasons at Ur (1922-34).
Two Old Babylonian dwelling-houses of early eighteenth-century date,
No. 7 Quiet Street and No. 1 Broad Street, are remarkable for the quantity
of cuneiform tablets found in them. In the former Woolley found more
than forty tablets that are typical products of Old Babylonian learner
scribes. In the latter about four hundred similar tablets came to light, most

5. A new study of this house and its tablets is being made by Eleanor Robson.

6. Thorkild Jacobsen reports that the tablets were found “helter-skelter under the
floor ... as fill” (Jacobsen 1953: 126). Stone notes that a mud bench in Room 205 was
constructed out of “the most readily available raw material, old tablets. The walls
of this room had bags or shelves on them to hold the [current] tablets” (Stone 1987
57). Charpin observes that most of the tablets found in House F were packing for
anew floor (Charpin 1990: 7).
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in secondary contexts as fill. Both houses were described by Woolley as
“schools.” He went so far as to style the man he supposed was the occu-
pant of No. 1 Broad Street, a certain Igmil-Sin, as the “headmaster of a
boys’ school” (Woolley 1963: 185), a description that, coming from such a
source, might conjure up in the impressionable mind a vision of an English
public school complete with j ]umor masters, tuck shops, and rugby football
itches.

P Woolley would not have intended such an understanding but he was
jumping to unwarranted conclusions, nonetheless. The two houses of Ur
and the finds made in them have been exhaustively studied by Dominique
Charpin (Charpin 1986: 419-86). He has shown that, as with House F in
Area TA at Nippur, we are dealing with private dwelling-houses that be-
longed to men of the literate, priestly class. Charpin’s conclusions are that
No. 7 Quiet Street was certainly a venue of scribal education, though a
modest one; however, it is unsafe to assume that No. 1 Broad Street was,
for the tablets that were built into the fabric of its floors may have come
from elsewhere.

The dwellings House F, No. 7 Quiet Street and others like them that
functioned as places of schooling elsewhere, for example at Isin (W11cke
1987: 83), Tell ed-Der (Gasche 1989: 19-20, 40-41), and Tell Harmal’ clearly
show that already in the Old Babylonian period much scribal training was
a small-scale activity run by private individuals and not by the state. This
view is now generally accepted. The owners of such houses were learned
scholars who taught apprentice scribes to write, instructing them in their
own homes in the ways of cuneiform and the literature of tradition. They
may have taught only two or three boys ata time, their own sons and other
young relatives and maybe also the sons of colleagues. Most of the tablets
the boys produced were recycled (Civil 1979: 7) but others were kept and
slowly accumulated until they found new uses as building materials. It is,
no doubt, to places like these that the few Old Babylonian letters that refer
to schools allude.’ This kind of education, small-scale and from one gen-
eration to the next, was traditional in other crafts and is much the same set-
up as we find in the third and first millennia, when scribal training was
also conducted by learned men (um.mi.a // wmminu) teachmg small
groups of boys in their own houses.

7. See the definitive report on the excavations at Tell Harmal now being prepared by
Peter Miglus and Laith Hussein.

8. The Akkadian is bit tuppim, “tablet house”; for the relevant passages, see Sjdberg
1976: 160-61, Volk 2000: 8 with fn. 41.

9. See briefly Waetzoldt 1989: 39. The Late Babylonian copies of traditional literary
compositions excavated in an area of private dwelling-houses at Uruk in 1970-71
present a picture similar to that obtained in Old Babylonian Nippur and Ur. The
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The houses of the Old Babylonian scholar-teachers were sizeable resi-
dences in good neighborhoods, but they cannot be imagined as institu-
tional buildings housing large-scale educational establishments. In fact, no
such buildings have yet been found in any Old Babylonian city. Indeed,
the whole idea of a school building as a distinctive structure has been
called into question recently (e.g., Wilcke 1987: 83; Volk 2000: 7-8). It is
now agreed that much teaching, reading, and writing was necessarily done
outside in the courtyard rather than indoors; this can be inferred not only
from the need for bright light that most Assyriologists recognize from their
own experience with tablets but also from telling passages of the Edubba
literature (Volk 2000: 7 and fn. 35-36). Writing of the later Old Babylonian
period Michel Tanret comments, “1'idée d'un espace architectural réservé
uniquement a I’enseignement, d"une salle de classe, nous paraft done, pour
cette période, un anachronisme” (Tanret 1982: 49).

Now that Old Babylonian schools are revealed to have been very mod-
est affairs located in private houses, there arises a discrepancy between the
archaeological evidence and the literary documentation that led to Lands-
berger’s characterization of the é.dub.ba.a as a “secular university.”
Briefly stated, the problem is that the schools reported in the Edubba liter-
ature were obviously institutions of a kind very different from the schools
in which the remains of this literature were found.

The answer to this problem lies in understanding that the texts and the
material remains report conditions of education in different periods. The
Edubba-literature was traditional literature, already old when writing was
taught in the houses of eighteenth-century Nippur and Ur. The tradition
enshrined in Sumerian literature is, that under the kings of the Third
Dynasty of Ur (Ur III) there were special academies of learning in exactly
these cities, Nippur and Ur. These institutions were very probably an inno-
vation of this dynasty made to satisfy the growing bureaucracy’s demand
for scribes that could not be met by the small-scale operations of the pri-
vate sector (Waetzoldt 1986: 39). One of the hymns in praise of King Sulgi
of Ur (twenty-first century) records his special connection with the scribal
academies:

sig.§¢ urim*.ma ki.sikil.la bi.mu

é.gé5tug. “nissaba.mul én.du.ga ka (var, a.kam)
nim.$¢ nibruX.a ki.gal la bi.gub

sud é kur.ra ki hé.ts.sa.mu.us

dub.sar hé.du §u.ni hé.eb.dab.bé

many commentaries found among them reveal a picture of oral instruction in
cuneiform lore by the ummianu (George 1991: 139-40).
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nar hé.du git humu.un.né.re.dé (var. humu.ne.re.dé.[(e)])
é.dub.ba.a da.ri urs nukdr.ru.dam ‘
ki.umun da.ri urs nu.silig.ge.dam

Sulgi Hymn B 308-15 (ed. Castellino 1972: 60-63'°)

Downstream, at Ur, in the Pure Place (my song) is sung,
the House of Wisdom of Starry Nissaba is (the place) of my song.

Upstream, at Nippur, in the Great Place (my song) is established
for my benediction in Ekur, the place that I did set on a firm

footing.

The scribe shall come; his hand shall capture (the song in writing),
the minstrel shall come, shall declaim thereof for them,'!

For all eternity the Edubba is never to change,
for all eternity the Place of Learning is never to cease functioning.

From the hymns of Sulgi that have been so well elucidated by Jacob
Klein, especially, we learn that Sulgi was partlcularly proud of his literacy
and cultural accomplishments. He had rosy memories of his boyhood at
the é.dub.ba.a, where he boasted that he was the most skilled student in
his class.*? This clalm is not unique and may have been an expression of an
ideal rather than a reality," but in later life Sulgi was certainly an enthusi-
astic patron of the arts. If he did not himself found the academies of Sum-
erian learning at Ur and at Nippur, he clearly adapted them to his purpose,
speaking of his “libraries” (gir.gin.na) set up for the use of court min-
strels (Sulgi Hymn B 318 and 329). The aim was evidently to provide a reli-
able corpus of Sumerian songs and other texts for future generations. Thus
Sulgi envisaged that hymns to his glory and other courtly literature of his
day would be preserved for posterity—and with them his glorious mem-
ory. And so they were not forgotten, for his academies established a liter-
ary corpus that survived as the core of the scribal curriculum at Nippur,
Ur, and other southern cities for three centuries.

When Sulégl speaks of his state-sponsored academies at Nippurand Ur
as é.géstug.“nissaba.mul, “House of Wisdom of Starry Nissaba,” and
ki.imun, “Place of Learning,” it seems to me he is using the expressions
much as one used the ceremonial names of temples. With institutions that

10. On 1L 311-15 see Sjdberg 1976: 174; on 11. 311-19 see Klein 1981a: 20; on 11. 313-15
see Ludwig 1990:42; on11. 309-14 see Alster 1992: 45-46; onll. 31214 see Black 1992
100.

11. See Alster 1992: 45.

12. See Sulgi Hymn B 13-20, re-edited by Volk 1996: 202-3, fn. 148; cf. Klein 1981a: 15.

13. Notethe sumlar passage in a hymn of I§me-Dagan of Isin: Ludwig 1990: 166ff., 15D
V, 5-9.
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could bear such distinctive names he surely had in mind physical structures
dedicated to the scribal art. Thus I would maintain that the é.dub. ba.a of
the Edubba-literature was an architectural as well as an institutional real-
ity. In contrast to the Old Babylonian schools described earlier, we can sup-
pose that these grand imperial schools occupied purpose-built accommo-
dation, either whole buildings or complexes of rooms.

It is not difficult to imagine that scribal training in the Ur III period
came, like so much else, under the control of the state.!* Documentation
reveals that provincial governors had responsibility for the continuing
upkeep of learner scribes in local centers.'> Connections between state and
é.dub.ba.a were strong.'® Certainly the courts of the kings of Ur and the
succeeding dynasty of Isin were witness to considerable literary creativity
in Sumerian. The é.dub.ba.a was an important instrument not only for
handing down traditional texts but also for producing new royal compo-
sitions. Hymns were composed articulating the imperial pretensions of the
first six kings of Isin and a few of the later ones, and several of them were
included in the basic curriculum of the scribal trainee.”

This suggests that the state é.dub.ba.a of the Ur Ill period was main-
tained in some form by the court of Isin for as much as one and a half cen-
turies after the fall of Ur, an example of continuity in state practice that is
wholly expected. There is even evidence to suggest that the scholars of the
academy at Nippur were not much impressed with the rival establishment
just down the road in the capital (van Dijk 1989: 448-50). Probably we
should seek the é.dub.ba.a of these periods near the royal residences, or
even In them. In this connection it should be pointed out that a complex of
chambers and courtyards used for scribal fraining would not necessarily
contain distinctive furnishing or equipment of any kind beyond rudimen-
tary bins for new and recycled clay, so that the recognition on the ground
of an Ur III or early Isin period é.dub.ba.a—or indeed any other large-
scale educational institution—may not be a simple matter.!®

14. Seealready Nissen1993:108, whoconsiders it “conceivable that the sector of scribal
education formerly supported by private initiative increasingly came under state
influence during the Ur III period.”

15. At Girsu the governor provided regular rations for twelve scribal apprentices
(dub.sar tur.tur): see Waetzoldt 1986: 39, 1989: 39,

16. Cf.Kraus1973:24-25, whoargues foraclose relationship between the é.dub.ba.a
and the courts of the successor states of the early second millennium, speaking of
the é.dub.ba.a as a “Hofkanzlei.” ‘

17. The group of four literary texts first encountered by Old Babylonian schoolboys,
called the “Tetrad” by Tinney 1999: 162-68, contained three hymns to kings of Isin,
Iddin-Dagan B, Lipit-Tstar B, and Enlil-bani A.

18. Note in this regard that the supposed school-room famously excavated in Zimri-
Lim’s palace at Mari remains a space of uncertain function. The evidence for scribal
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Measured in terms of royal hymns and prayers, literary creativitgf in
Sumerian at the courts of Larsa and Babylon was starkly reduced," an
indication that in the eighteenth century the state secretariats of Babylonia
had abandoned many of the traditions of the old é.dub.ba.a. In the later
Old Babylonian period, three and four centuries after King Sulgi, the royal
academies of the kings of Ur and Isin were surely gone altogether. In an era
characterized by private enterprise many other imperial institutions of the
Third Dynasty of Ur had also disappeared. Though the presence of school
tablets in royal residences, for example, in the palace of Sin-kasid at Uruk
(Cavigneaux 1982: 21-30), shows that the petty kingdoms of the middle Old
Babylonian period continued to have an interest in training a literate bureau-
cracy, most schooling was probably undertaken in the private sector.

But the Sumerian literary corpus that Sulgi’s academies had estab-
lished survived, for it had become a teaching resource. Sumerian lists and
texts were the standard copy books of learner scribes wherever they were
taught. In the Old Babylonian period, when scholars and other literate men
instructed their sons and a few others in the rooms and courtyards of their
own houses, they passed on to them a literature much of which was al-
ready three hundred years old. From the texts that report life in the Sumer-
ian é.dub.ba.a the boys learned that once, in the golden years of King Sulgi,
their predecessors had attended schools vastly different from the modest
establishments they knew themselves in the reign of King Samsuiluna.

My point, then, is simple. Any attempt to identify the many private
houses where scribes were trained in the Old Babylonian period with the
grand institutions called é.dub.ba.a in Sumerian literary texts is miscon-
ceived. To look for material remains of this é.dub.ba.a in Old Babylonian
levels is to try to match the realities of two very different eras. The reigns of
Sulgi and his successors were the heyday of the é.dub.ba.a, and it is edu-
cational practice of their era that is reflected in the Edubba-literature.”’ If
an archaeologist wishes to find the remains of a grand imperial school it is
in the levels of the Ur IlI and early Isin periods that he should look.

training therein is not compelling; on this question see most recently the doubts
raised by Waetzoldt 1986: 39, Tanret 1981: 33-34, Volk 2000: 5-6 and fn. 26.

19. The relative sizes of the corpora of royal compositions stemming from the courts
inquestion can easily beseen inthe catalogue of Neo-Sumerian and Old Babylonian
royal hymns published by Klein 1981b: 24 and 226-34; at the time of compilation
UrIllscored 39,Isin 55, Larsa 13, and Babylon 15 (including Akkadian and bilingual
compositions).

20. Inthisanalysiswemustacceptthetestimony of theEdubba-literature, that thepupils’
first language was Akkadiannot Sumerian, as further evidence in the debate over
the date of the death of Sumerian as a vernacular language, for it will apply to the
late third millennium. This detail supports the view that “Sumerian as a spoken
language was in all probability dead or nearly so in Ur III” (Cooper 1973: 241).
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PLUSIEURS DATES ont été proposées, dans le passé, pour la composition de
la chronique de la monarchie une. Elles s’échelonnent entre les régnes
d’Utu-hégal d"Uruk et les monarques de la dynastle d’Isin. Le manuscrit
de cette chronique édité par les soins de J. Klein' et qui signale que, lors
d"un changement de dynastie, la royauté « retournait », ba(?)-e(?)-gur(?),
a Uruk, m’avait autrefois permis de reprendre en les augmentant les argu-
ments de Th. Jacobsen en faveur d’une écriture de la chronique sous le
régne du roi d’Uruk précité®.

Mais il est peut-étre possible, aujourd’hui, de remonter dans le temps
et de proposer, pour cette composition, une date contemporaine de la
dynastie d’Akkadé.

La these qui sous-tend I'ceuvre est simple : le régime politique est de
type monarchique et la monarchie revendique d’étre manifestée en un
lieu, une ville qui en est le siége. Elle sert a appuyer une doctrine qui af-
firme le principe de 'unicité de la monarchie, la Mésopotamie étant con-
sidérée, tout au long de son histoire, comme n’ayant jamais formé qu'un
seul royaume avec une seule capitale, méme si celle-ci est variable. Le
mouvement de I'histoire est en effet identifié a une succession de cycles, le
pouvoir royal passant d’une ville & une autre & chaque changement de
cycle, chaque ville étant a tour de réle le dépositaire unique de l'institution
monarchique.

1. J. Klein, “A New Nippur Duplicate of the Sumerian Kinglist in the Brockmon
Collection, University of Haifa”, dans P. Michalowski et al., éds., Velles Paraules,
Ancient Near Eastern Studies in Honor of Miguel Civil, Aula Or 9 (1991):123-29.

2. En tout état de causes, une conception de Ja chronique sous la troisiéme dynastie
d’Ur est a exclure, tant I’histoire de la ville d’Ur est mal connue par l'auteur. En
outre, contrairement aux villes de Ki3, d’ Akkadé et d'Uruk, celle d'Ur ne connait,
dansl’ceuvreaucunrécitde fondation, méme considérablement abrégé (voir, déja,
J-J. Glassner, Chroniques mésopotamiennes (Paris, 1993), 119-20.
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Au coeur de la chronique trois toponymes tiennent une place appa-
remment plus importante que les autres, la royauté y trouvant sa résidence
a plusieurs reprises. Il s’agit des villes de Ki$, d'Uruk et d"Ur.

On admettra que la conceptualisation de la chronique est virtuelle-
ment possible dés lors que la domination sur ces trois villes signifie la sou-
veraineté sur la Mésopotamie entiére. Tel est le cas sous le régne d’En-
Sakug-ana, probablement vers 2400, un souverain qui porte les titres de
« seigneur de Kenger » et «roi de Kalam », Kenger désignant le pays
d’Uruk et Kalama celui d'Ur, et qui remporte une victoire sur Enbi-I8tar,
roi de Kig®. Son successeur, Lugal-kinige-dudu, entre 2400 et 2350, est ason
tour « r01 de Ki8 », exercant « la royauté sur Ur » et « la seigneurie sur
Uruk »*

Mals une autre ville tient, dans la chronique, une place tout a fait sin-
guliére. I1 s’agit d’Akkadé.

On a tenté de montrer, en son temps®, que l'auteur dela Chromque cher-
che a mettre en ordre des périodes royales qui se succédent a la maniére des
générations humaines, faisant apparaitre une opposition entre des périodes
consécutives, une ville royale « vaincue » ou « détruite » étant remplacée
par une autre portant un autre nom, et une homologie entre des périodes
alternées, cette homologie étant exprimée avec netteté par la répétition du
méme toponyme, comme dans la séquence Ki§ — Ak3ak — Kis — Uruk -
Akkadé — Uruk — Gutium — Uruk - Ur.

Cette présence récurrente des mémes noms chaque deuxiéme généra-
tion rappelle des faits ethnographiques dont on trouve trace en Mésopo-
tamie. Dans certains groupes humains, en effet, I’héritier d’une fonction
est habituellement choisi parmi les petits-enfants du défunt; il prend alors
les noms, titres et place de son prédécesseur. Or, en Mésopotamie, une cou-
tume est amplement attestée qui veut qu'un pére donne a 1'un de ses fils le
nom de son propre pére.

Le sumérien différenciant linguistiquement quatre degrés de parenté,
le grand-pére, pabilsag, le pére, ab, le fils, dumu, et le petit-fils, dumu.
KA, on découvre quatre termes qui fournissent des points de repére dans
une ligne ascendante verticale. Il est donc possible de présenter "ordre de
succession des cycles royaux de Ki$, d'Uruk, d'Ur et d’Akkadé a 'aide du
schéma suivant:

3. ].8.Cooper, Presargonic Inscriptions, SARIL (New Haven, 1986), 105, Uk 4.1, mais ott
la traduction « Jord of Sumer and king of the nation » est difficilement recevable.

4. 1d. ibid., 102, Uk 1.2, ot Kenger est remplacé par Uruk et Kalam par Ur. Dans une
inscription de Lugal-gipare-si, il porte les titres de « roi d'Uruk et roi d'Ur » : id.,
ibid., 103, Uk 2.1.

5. Chronigues mésopotamiennes, 77ss.
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pabilsag Kis1 Kig 2 Kis 3+4 Akkadé
ab Uruk 1 Uruk 2 Uruk 3 Uruk 4+5
dumu Url Ur2 Akkadé Ur3
dumu.KA Kis 2 Kis 3+4

n.b.: des réécritures successives ont conduit a distinguer deux dynasties
Ki3 3 et Kis 4, Uruk 4 et Uruk 5. D’autres manuscrits inversent l'ordre des
dynasties Uruk 2 et Ur 2.

Les quatre villes qui apparaissent dans le tableau rivalisent pour la
détention de la royauté et entretiennent entre elles des relations d’opposi-
tion, d’exclusion ou de rivalité. Ur et Uruk rivalisent pour la royauté au
Sud, Akkadé succede a Ki$ pour la royauté au Nord. Les oppositions les
plus irréductibles se dessinent entre Ki$ et Uruk, entre Akkadé et les deux
villes d'Uruk et d"Ur.

On découvre surtout, a la lecture du tableau, la place éminente du
cycle d’Akkadé qui revendique la place d’un cycle royal d’Ur attendu, se
pose comme I'héritier et le successeur du dernier cycle de Ki§, enfin
comme l'ennemi irréductible d"Uruk. On touche sans doute ici a la struc-
ture profonde de la chronique que des réécritures et des remaniements
ultérieurs n‘ont pu voiler totalement; la quatriéme colonne du tableau
résulte évidemment d'une réécriture postérieure.

La these développée par 'auteur de la chronique ne se satisfait pas du
constat selon lequel le régime politique est de type monarchique Elle pré-
cise que ce régime est un don des dieux aux hommes, aux origines des
temps, et qu'il est de type héréditaire. L'évocation de la legende d’Etana,
de son ascension céleste en quéte d"une plante d’enfantement ainsi que la
présence d'un fils qui lui succéde insistent suffisamment sur ce dernier
point.

Or, ce sont-la deux themes dont l'historiographie s’empare, précisé-
ment, sous le réegne de Naram-5in d’Akkadé. Quittant le terrain stricte-
ment généalogique des sources antérieures, les scribes de Naram-Sin n'in-
scrivent plus son regne dans le cours banal d"une histoire locale ou fami-
liale, mais ils prennent en compte le passé de 'humanité entiére; ainsi peut-
onlire, dans la relation concernant la conquéte d’Armanum et d’Ebla, qu'il
s’agit d'un événement qu’aucun roi n’avait encore accompli istum dar
sikitti nie, « depuis la création de I’humanité »°

6. D.R.Frayne, Sargonic and Gutian Periods, RIMA 2 (Toronto, 1993), 132, n° 26, i 1-4.
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D’autre part, c’est sous le régne du méme Naram-5in qu'un débat est
ouvert sur la légitimité de la monarchie héréditaire. Les inscriptions ro-
yales du temps ainsi qu‘une tradition historiographique dont le plus an-
cien témoin remonte a 1'époque d’Akkadé s’accordent pour opposer la
monarchie héréditaire qu'incarne le souverain face a une maniére de monar-
chie élective représentée par les trois rois élus par leurs troupes en armes et
qui dirigent la grande révolte contre le j jeune monarque akkadien’. Le sort
des armes tranche en faveur de la premiére.

Il n’est pas sans intérét de se souvenir ici que les trois rois rebelles sont,
respectivement, Iphur-Kis de Kis, Lugal-ane d'Ur et Amar-girid d'Uruk,
soit des souverains des trois cités de Kig, Ur et Uruk et dont 1'histoire est
narrée par l'auteur de la chronique de la monarchie une. On comprend
mieux, dés lors, le choix de ces toponymes par le chroniqueur.

Un dernier argument peut militer, enfin, en faveur d"une composi-
tion de la chromgue al’époque d’Akkadé. Sur la célebre stele paléo-akka-
dienne de Girsu®, il est possible de restituer une partie du passage final
comme suit:

A-ki-ded

nam.lugal

$u.ba.ab.ti.a.ta

[Ri-mu]-u3(?) / [Sar-ki)-1{(?)-[3ar-ri]
[nam lugal.bii.ak]

[...]

« Akkadé ayant recu la royauté,
Rim]u$(?)/[Sar-ka]li(?)-[$arri exerca sa royauté ...] »

une formule quin’est pas sans évoquer celle qui caractérise le change-
ment de dynastie dans la chronique de la monarchie une!

Ces arguments réunis permettent de conclure a une composition de la
chronique si ce n’est sous le régne de Naram-Sin lui-méme, au plus tard
sous celui de son successeur Sar-kali-arri.

7. Pour toutes références, voir].-J. Glassner, “Les petites Etats mésopotamiens ala fin
du 4® etau cours du 3¢ millénaire”, dans M.H. Hansen, éd., A Comparative Study of
Thirty City-State Cultures (Copenhague, 2000), 43—44.

8. LJ.Gleb, P.Steinkeller et R M. Whiting, Earliest Land Tenure Systems in the Near East:
Ancient Kudurrus, OIP 104 (Chicago, 1991} n° 24, iv 9’ss.
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AMONG HIS MANY SEMINAL STUDIES on the genre of Sumerian royal hymns,
Jacob Klein has contributed an analysis of Shulgi A (“Shulgi the Runner”)
that goes far toward setting that hymn and the Ishme-Dagan hymn mod-
elled on it in their literary and historical contexts." The royal statues to
which the two hymns allude well illustrate the role of monuments as a
fourth medium for the commemoration of royal achievements beyond the
three previously identified as royal hymns, royal inscriptions, and date
formulas.” The “stele of the flying angels” may be confidently added to the
roster of such figurative commemorations.

In 1925, Sir Leonard Woolley announced the discovery of important
fragments of a massive stone stele found during the excavations at Ur.? He
was in charge of these excavations, which were conducted jointly by the
British Museum and the University Museum (now the Museum of Archae-
ology and Anthropology) of the University of Pennsylvania. In the divi-
sion of the finds among the two museums and the host country in 1926, the
stele fragments fell to the share of the University Museum. Leon Legrain,
who was then curator of that museum, as well as epigrapher of the expe-

* This paperis presented inwarm tribute to Jacob Klein. A very much earlier version
was presented to the American Oriental Society, Philadelphia, March 19, 1996.

1. JacobKlein, "Sulgi and I$medagan: Runners in the Service of the Gods (SRT 13),”
Beer-Sheva 2 (1985): 7*-38*; cf. also Douglas R. Frayne, ”Sulgi theRunner,” JAOS103
(1983): 739-48.

2. William W. Hallo, “Texts, Statues and the Cult of the Deified King,” VTS 40 (1988):
54-66;cf. Frayne, The Historical Correlations of the Sumerian Royal Hymns (Arn Arbor:
University Microfilms, 1981).

3.  C. Leonard Woolley, “The Excavations at Ur, 1924-1925," Antiquaries Journal 5
(1925): 398-410 and pls. 4648, idem, “The Expedition to Ur,” Museum Journal 16
(1925): 50-55.
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dition,* lost no time in restoring the stele from its fragments and publish-
ing the results. He was, in fact, so concerned with preserving all the pieces
in his reconstruction that he included some that may not have belonged to
it at all. His first publication appeared in 1927 under the title “The Stela of
the Flying Angels,” and a second one six years later under the title “Res-
tauration de la stéle d’Ur-Nammu.”

For some fifteen years, this truly monumental monument has been the
subject of intense scrutiny by Jeanny Vorys Canby. She devoted a first arti-
cle to it in 1987,% wrote another one ten years later,” and published a whole
monograph on the subject in 2001.%8 Meantime, the stele itself has been dis-
assembled under her supervision, allowing for a better placement of the
fragments from which it had been reconstructed in 1927 when it is eventu-
ally reassembled. In the process, it is hoped to settle the question of
whether the attribution to Ur-Nammu is correct (his name appears on a
fragment that may not belong rightfully to the reconstruction) or whether
it has to be changed in favor of Shulgi.” It will here be attributed to Ur-
Nammu for reasons to be dealt with below.

The Stele of Ur-Nammu is certainly one of the most important monu-
ments of its kind. It is the only one between the Old Sumerian Stele of Vul-
tures and the Neo-Assyrian obelisks to arrange its materials in registers
that follow each other in a vertical sequence, and the only royal stele alto-
gether between Naram-Sin and Hammurapi, as Dr. Canby has noted.'?
Several questions remain to be answered: whether we are to “read” the
registers up or down, whether the two sides are to be “read” together or in

4. A.Dussau,”Legrain, Leon,” RLA (1980-83), 543 listshim as curator, oratleastactive
at the Museum, from 1919 to his death in 1963, and epigrapher from 1924-26.

5. Leon Legrain, “The Stela of the Flying Angels,” Museum Journal 18 (1927): 74-98;
cf. idem, “Restauration de la stele d Ur-Nammu,” RA 30 (1933): 111-15 and pls. i~
ii; for Woolley’s prior report, see above, n. 3.

6. Jeanny Vorys Canby, “A Monumental Puzzle: Reconstructing the Ur-Nammu
Stele,” Expedition 29/1 (1987): 54-64.

7. Badem, “The Stela of Ur-Nammu Reconsidered,” RAI 34 (1998): 211-19 and pls.
39-48; note that the paper was presented to the Rencontre in 1987 (hereinafter
cited as “The Stela”). )

8. EBadem, The “Ur-Nammu” Stela (Philad elphia: University of Pennsylvania Museum
of Archaeology and Anthropology, 2001; hereinafter cited as The Stela). 1 am
grateful to her for sharing many of her findings with me prior to publication, and
to the University of Pennsylvania for permission to republish her reconstructions
(below, figs. 1-2).

9. Asimilar question withrespect to the “Laws of Ur-Nammu” can probablybesettled
in favor of Ur-Nammu; see a forthcoming paper by Frayne and the author.

10. The Stela 8f. Butnote perhaps the Ebla stele dating ca. 1800 B.C.E; cf. Paclo Matthiae,
“Les derniéres découvertes d’Ebla en 1983-1986,“ CRAIBL 1987, 135-61.
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sequence, and, if the latter, in which sequence. But, in any case, it is already
apparent that the stele is to be “read,” i.e,, that it represents some form of
narrative in largely pictorial form, though supplemented by captions or
inscriptions that may have been more extensive when the stele was com-
plete than the traces now preserved su§¥est. And if the stele belongs to the
roster of figurative commemorations,” does it commemorate the royal
achievements of a single year, as in the case of the statue of “Shulgi the
Runner,”*? or of several years, as illustrated, for example, by the statue of
Nur-Adad of Larsa commissioned by his son Sin-iddinam together withan
inscriptional outline of the achievements of at least five years of his six-
teen-year reign paralleled by his date-formulas?"?

To begin to answer some of my own questions: it is my suggestion,
based on the current state of the restoration of the stele, that its two sides
must be read separately. That is to say, it is impossible to read all five reg-
isters on the two sides as following each other around the stele. There are
three reasons for this conclusion. (1) Reglsters III and IV of side A are sep-
arated by only a single dividing line™ and are apparently to be read
together, while the corresponding registers of side B are separated by a
double dividing line and are evidently to be read separately.'” (2) The
broad band between registers IV and V of side B preserves considerable
traces of an inscription, while the corresponding band of Side A, although
largely lost, is clearly uninscribed as far as preserved. (3) There is no evi-
dence that the narrow sides of the stele, as. far as they are preserved, carried
the narrative from one side to the other.'®

Having said this, however, we should note the strong correlation
between the two top registers, both including the “flying angels” for which
Legrain named the stele. The “angels” are pouring water from vessels on
the scenes below them, which, at least on Side A, feature two seated dei-

11. Hallo, “Texts, Statues and the Cult,” (above, n. 2); cf. Frayne, The Historical Correla-
tions of the Sumerian Royal Hymmus.

12. Above,n. 1.

13. See the latest translation and discussion by Madeleine A. Fitzgerald, “The Rulers
of Larsa” (Ph.D. Dissertation, Yale, 2002), 83-93.

14. Dr. Canby informs me that it is in fact “not a dividing line but the top of the build-
ing on which several people stand” (letter of January 18, 2003).

15. Side Aiswhatis conventionally called the “obverse” or, by Canby, the “Good Face”
of the stele, i.e., the better preserved one: “The Stela,” 213. Side B is the “reverse”
or “worn face”; ibid. Registers are numbered with Roman numerals from top to
bottom following Canby.

16. Dr. Canby informs me that “There are no scenes on any of the several sections of
the side faces thatare preserved, in fact the sides were never completely smoothed
down like the relief surface” (letter of January 18, 2003). Cf. also Andrea Becker
“Neusumerische Renaissance?” BaM 16 (1985): 1-43, esp. p. 295.
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ties—actually, it could be argued, in the guise of their statues.”” The flying
figures are regarded by Jacobsen as symbolic rainclouds, though on what
basis is not clear; Canby considers them possibly representations of Enki.'®

These upper registers have the crescent shape characteristic of other
Mesopotamian steles, a shape familiar, e.g., from the double steles of
Amar- Suen found at Ur,"” from kudurru’s (“boundary-stones”) in phallic
shape,’ and many items in the “Stelenreihen” of Assur, where the shape
has also been regarded as phallic and interpreted as a pars pro toto repre-
sentation of the individuals commemorated on them.”* It was a shape
favored in Egypt as well,?2 and for some reason favored in much more
recent times not only for tombstones in various traditions but more partic-
ularly for the representations of the Tablets of the Law in Jewish iconogra-
phy from at least the thirteenth century CE. on.”

More to the point, the two uppermost registers are each twice the size
of any of the lower registers in height, and the figures in them are twice the
size of the figures in the lower registers. They share these characteristics
with the Stele of Vultures and, like that monument, can be argued to rep-
resent the climax of the narrative represented by the stele as a whole. If
Irene Winter is correct in reading the Stele of Vultures (as well as the even
earlier Uruk Vase) from bottom to top, 24 and if André Parrot is correct in
reading the Standard of Ur from bottom to top, analogy and the power of

i} .
17. Jutta Borker-Klahn, “Sulgi badet,” ZA 64 (1974): 23540, esp. p. 237; cf. Hallo,

“Sumerian Religion,” Studies Kutscher (1993), 15-35, esp. pp. 18t.

18. Thorkild Jacobsen, The Harps That Once ... (New Haven/London: Yale University
Press, 1987), 393 n. 24; Canby, “The Stela,” 217-18; The Stela, 17, n. 2.

19. Woolley, “Excavations atUr, 1925-6,” Antiquaries Journal 6 (1926): 365-401 and pls.

v xliv-1xii, esp. pp. 371f. and pl. xlvib.

20. So at least according to Walter Burkert, Homo Necans: the Anthropology of Ancient
Greek Sacrificial Ritual and Myth, tr. P. Bing (Berkeley etc.: University of California,
1983), 58; cf. p. 72.

21. Heinz Genge, Stelen neuassyrischer Konige, Ph.D. Dissertation, Freiburg /Breisgau
(2 vols., 1965); cf. idem, “Sinn und Bedeutung der Menhire,” Jahrbuch fiir Prihis-
torische und Ethnographische Kunst (IPEK), 122 (1966-69), 105-13 and pl. 77.

v 22. RJ. Demaree, The 'h ikr n R’ -Stelae: on Ancestor Worship in Ancient Egypt (=
Egyptologische Uitgaven 3) (Leiden: Nederlands Instituut voor het Nabije Oosten,
1983).

23. Ruth Melnikoff, “The Round-topped Tablets of the Law,” Journal of Jewish Art 1
(1974}, esp. p. 6 and n. 35.
24. Or atleast its “narrative” side (reverse) if not its “iconic” side (obverse); see Irene
Fig. 2:Side B Winter, “After the Battle is Over: The Stele of the Vultures and the Beginning of
Historical Narrative in the Art of the Ancient Near East,” in Pictorial Narrative in
Antiquity and the Middle Ages, ed. H.L. Kessler and M.S. Simpson, Studies in the
History of Art 16 (1985), 11-26, esp. pp. 18-21.

New recanstruction, poor face, . 10
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tradition would suggest the same sequence for our stele.” This is by now
the communis opinio, and much the same goes for the notion that monu-
ments generally narrate the events of several years,” although there are
dissenters from both of these positions.”’

What then does the upper register of Side A represent? Jes Canby sug-
gests a sacred marriage and, indeed, the flowing water, and its divine
source, remind us of the cosmic aspect of this rite, intended to assure the
fertility of field and stream.” The prominence of the lunar crescent of
Nanna and of the two seven-pointed stars, the symbols of Inanna (as mom-
ing and evening star respectively?), in both top registers might seem to bol-
ster that interpretation for, as Cooper has put it in the latest comprehensive
survey of the institution, “Because Inana was the daughter of the moon
god Nanna-Suen, god of Ur, the marriage of Ur IIT rulers to Inana had the
added advantage of making the kings of Ur sons-in-law of the god of their
capital.”%

Nevertheless, the same evidence can be said to point elsewhere, spe-
cifically to the designation of the high-priestess (en) of Nanna, who served
at the same time as devotee of Inanna at Uruk (or Karzida).* This high-
priestess was selected from the ranks of the royal progeny, accounting for
the presence of the king in the scene. This was so since the time of Sargon

according to one reconstruction.”’ In Winter’s view, it could have begun -

even earlier,* in Steinkeller’s, conceivably later.®

25. André Parrot, Sumer: the Dawn of Art (New York: Golden Press, 1961), 146 (at least
with respect to the side picturing “the king at war”).

26. See,e.g., MichelleI. Marcus,”GeographyasanOr ganizing Principle in the Imperial
Art of Shalmaneser IIT,” Trag 49 (1987): 77-90 and pls. 16-22, esp. p. 81; note,
however, that the Black Obelisk of Shalmaneser reads from top to bottom,
according to Stephen J. Lieberman, “Giving Directions on the Black Obelisk of
Shalmaneser ITI,” RA 79 (1985): 88.

27. Jerrold S. Cooper thinks that the narrative can run from top to bottom; see
"Mesopotamian Historical Consciousness and the Production of Monumental Art
in the Third Millennium B.C.,” in Investigating Artistic Environments in the Ancient
Near East, ed. Ann C. Gunter (Washington: Arthur M. Sackler Gallery, Smithsonian
Institution, 1990), 39-51, esp. p. 50, n. 37. V.K. Afanasieva thinks that the Ur-
Nammu stele presents “single-momentness of the action” rather than a succession
of events; see “On the Composition of the Ur-Nammu Stele,” in Studies Vinogradov
(2000), 7-28 (in Russian; English summary pp. 28f.).

28. Canby, “The Stela,” 217.

29. Cooper, ”Sacred Marriage and Popular Cultin Early Mesopotamia,” in Official Cult
and Popular Religion in the Ancient Near East, ed. E. Matsushima (Heidelberg: C.
Winter, 1993), 81-96, esp. p. 91.

30. Hallo and J.J.A. van Dijk, The Exaltation of Inanna, YNER 3 (New Haven/London:
Yale University Press 1968), 7-9.

31. Ibid.

32. Winter, “Women in Public: The Disk of Fnheduanna, the Beginning of the Office
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As reconstructed by Canby, the top register of Side A prominently fea-
tures a female deity seated in the lap of a male deity. She regards this as
symbolic of love-making suitable to the sacred marriage, and cites a plaque
from Tello (Girsu) inscribed to the goddess Bau as an iconographic paral-
lel.>* But one searches in vain for textual confirmation of the gesture in the
richly attested love literature of Sumerian. The knee (duyg = birku) is not
mentioned there at all and as for the lap (tir = silnu, utlu), it is more often
the lap of the female partner that is mentioned;*® when the male partner;(s;
lap is alluded to, it is in the context of lying in bed, not sitting in a c:l;17air;
the only possible exceptions to this rule are ambiguous on this point.” The
only textual evidence for the gesture that I am aware of is that of lifting a
child on one’s knees as a sign of acknowledging paternity—whether nat-
ural or adoptive—or, more generally, as a sign of legitimation; as such, it is
attested equally among Babylonians, Hittites, and Greeks,*® as Canby4£1as
pointed out elsewhere,” and can be reconstructed for Israel as well® A
particularly telling example is a Mari letter quoting the deity as saying of
the king, i.a., ”“Am Inot Adad the lord of Kallassu who reared (raised?) him
between my thighs* and restored him to the throne of his father’s

house?”%

of EN-Priestess and the Weight of Visual Evidence,” RAT 33 (1987), 189-201, esp.
p. 196, n. 31.

33. Piotr Steinkeller, “On Rulers, Priests and Sacred Marriage: Tracing the Evolution
of Early Sumerian Kingship,” in Priests and Officials in the Ancient Near East, ed. K.
Watanabe (Heidelberg: C. Winter, 1999), 103-37, esp. p. 125, n. 77.

34. Canby, “The Stela,” 216 and pl. 47 (fig. 13). _

35. See Yitschak Sefati, Love Songs in Sumerian Literature, Bar-Tlan Studies in Near
Eastern Languages and Culture (Ramat Gan: Bar-Tlan University Press, 1998),
105:188; 188:14, 16; 225:32; 305:35, 37; 306:64—66; CT 58:16:43f.

36. Ibid. 105:189-90.

37. Ibid. 137:41; 225:7, 9.

38. J.D.Muhly, review of M.C. Astour, Hellenosemitica in JAOS 85 (1965): 585-88, esp.
pp. 586f.; Hallo, review of RLA 3/1 in JAOS 87 (1987): 62-66, esp. p. 64.

39. “The Child in Hittite Iconography,” in Ancient Anatolia: ... Essays in Honor of
Machteld ]. Mellink, ed. ].V. Canby ef al. (Madison, Wisc.: University of Wisconsip
Press, 1986), 54-69, esp. p. 68 nn. 24-25. It may be noted that her interest in this
subject prompted Dr. Canby’s investigation of thestele inthefirstplace; cf. The Stele,

2.

40. Theodore H. Gaster, Myth, Legend, and Custom in the Old Testament (New York/
Evanston: Harper & Row, 1969), 788f. No. 296 with reference to Job 3:12.

41. pahalliya, more properly “my testicles” according to Moran’s note.

42, Latest translation by W.L. Moran, ANET (3rd ed., 1969), 625; to the previous
translations listed there, add especially H.B. Huffmon, “Prophecy in the Mari
letters,” BA 31 (1968): 101-24, esp. pp. 106f,; reprinted in The Biblical Archaeologist
Reader 3 (1970), 199-224, esp. pp. 204f.
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The fact that there is no figure seated in the lap of the female deity on
the left side of Register ATisseen by Canby as further evidence in favor for
her interpretation of the entire scene as representing a sacred marriage. But
it accords equally well with the notion that it is the high priestess who is
seated on the lap of the male deity. Nor is her wearing the horned crown of
divinity an objection to it, since it has long been demonstrated that the
high-priestesses of Nanna shared some of the divine status of their royal
parents, and donned and doffed the characteristic divine headdress at
will.*? The first of the line, Enheduanna, “was considered the embodiment
of the goddess Ningal,” and shared the title “hen of Nanna” (zirru) with
her, according to Joan Westenholz.** One can also cite in this connection
the translation of the priestly title nin-dingir or rather ere§-dingir by
“lady (who is) a deity” in CAD, though this translation “obviously makes
no sense” in the opinion of Steinkeller.* Finally, we may note with Canby
that the stele stood near the entrance to the temple of Ningal and the giparu,
the residence of the high-priestess of Nanna, and at least one face of it
would have been visible to those walking there.*®

Now for the remaining registers on “Side A.” Register II is relatively
very well preserved even after the removal of many of the elements in the
1927 restoration. Canby does not offer an interpretation of the scene, but it
can be plausibly regarded as representing the investiture or coronation of
the king. While on the left he is shown libating to the seated statue of a god-
dess, presumably Ningal, on the right he is clearly receiving the symbols of
the royal office from the seated statue of a god, presumably Nanna, each
time in the company of a woman, possibly the queen. The regalia in ques-
tion are familiar from the iconography as well as the hymnography of the
half millennium from Sargon to Hammurapi or what may be called the
“classical phase” of Mesopotamian civilization. As in the stele(s) carved
with the Laws of Hammurapi, the king receives from the deity the rod and
the ring, an iconographic theme still echoed in early Kassite glyptic*’ and

43. Hallo, “Women of Sumer,” in The Legacy of Sumer, Bibliotheca Mesopotamica 4, ed.
D. Schmandt-Besserat (Malibu: Undena, 1976), 23-40 and 129~38, esp. pp. 32£., 136;
cf. also Sjéberg, JCS 29 (1977): 16 and now Giorgio Buccellati, Studies Oates (2002),
16f.

44, Joan Goodnick Westenholz, “Enheduanna, En-Priestess, Hen of Nanna, Spouse of
Nanna,” in Studies SjSberg (1989), 539-56, esp. pp. 539, 541-44, citing i.a. A. Sjéberg,
JCS 29 (1977): 16.

45. CADE, 173d s.v. éntu; Steinkeller, “On Rulers,” 121, n. 59.

46. The Stela, 7f. and pl. 5. .

47. Edith Poradaand W.W. Hallo, “Cylinder of Kurigalzu 1?” in Studies Hrouda (1994),
229-34 and pls. xxiiif.
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late Kassite sculpture.48 Unlike these later treatments of the theme, how-
ever, the ring in Ur-Nammu's case is visibly associated with a rope,49 and
thereby hangs a tale.”

In the royal hymnography, the staff of royal (and divine) office is rou-
tinely designated $ibir, = 8ibirru, but there is no term for-“ring” in the
standard lists of regalia. Instead we meet repeatedly with a sign differing
from the §ibir,-sign only by a prefixed u.”! The ligature that results is var-
iously read as $ibir and eskiri, i.e, eé-kirix(KA),52 or “staff” and “nose-
rope” respectively. The conclusion seems inescapable that the nose-rope
was so regularly attached to the ring (and perhaps sometimes to the staff as
well) that it gave its name to both. Indeed Canby shares my opinion, albeit
only in a footnote, where she says: “The rope on our stela could rather be
the rope to tie enemies by the nose-ring used by Ishtar at the rockrelief of
Anubanini ... or Esarhaddon at Sinjirli.”“r’3 In contrast, Jacobsen saw here a
measuring rope and a measuring staff, thus connecting the scene with the
building activity depicted in the next register below.>* ‘

In answer to Jacobsen, it may be further noted that, according to royal
hymns and inscriptions, both staff and nose-rope and, for good measure,
the scepter, were bestowed on the king so that he could guide the people
aright.”® This may best be illustrated by reference to the Ur-Nammu hymn
first edited by myself as “The Coronation of Ur-Nammu” and more
recently by Esther Fliickiger-Hawker as “Ur-Namma D” and by Tinney as

48. Winfried Orthmann, Der Alte Orient, Propylden Kunstgeschichte 14 (Berlin: Propy-
laen, 1975), fig. 190 and p. 305 (top of a stele from Susa, uninscribed).

49. Cf.twostelefragments from Tello showinga figureholdingacoil of ropeand apeg,
as noted by Claudia E. Suter, “Gudeas vermeintliche Segnungen des Eninnu,” ZA
87 (1997): 1-10 and figs. 1-4, esp. pp. 8f. and figs 3f.

50. Cf.briefly Hallo, Origins (Leiden etc.: Brill, 1996), 199, and atlength Agnes Spycket,
“La baguette et I'anneau: un symbole d’Iran et de Mésopotamie,” in Studies
Calmeyer (2000), 651-66. See also below, Appendix.

51. Forbothtogethercf., e.g., Ake W. Sjéberg, “Miscellaneous Sumerian Texts, ITL,” JCS
34 (1982): 72 obv. 5'.

52. Fore§-kiriywrittensyllabically, see CADs.v. serretu, “reins.” Proverbssuch as S.P.
1.153, formerly interpreted as “his nose has not borne the rope” (kiris-ni ede nu-
il), is now read “he ... is not raised to prosperity” (kiris-zal-§& nu-il) by Bendt
Alster, Proverbs of Ancient Sumer (Bethesda, Md.: CDL, 1997), vol. 1, 31.

53. The Stela, 9, n. 66.

54. Thorkild Jacobsen, “Pictures and Pictorial Language (the Burney Relief),” in
Figurative Language in the Ancient Near East, ed. M. Mindlen et al. (London: School
of Oriental and African Studies, 1987), 1-11, esp. p. 4: “The rod and the ring.”

55. Cf.simply CAD, Ss.v. serretu A, and note the discussion there, adding the late
copy of Akkadian royal inscriptions that refers to “the nose-rope of the people”
(serrat nise) divinely entrusted to Shulgi; cf. Frayne, RIME 3/2:1341 9-13.
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“Ur-Namma the Canal-Digger.”* I would now translate lines 16f. of this
hymn: “He has pressed the holy scepter for guiding (si si-e-sa)-all the
people in my hand / The nose-rope and staff so that I might direct (he-
lah 4-1ahy-e) all the numerous people.” The use of the verb si-sd, “guide,”
in the first image seems to be a clear allusion to Ur-Nammu’s role as author
of the Laws and thus of the enactment of justice (nig-si-sd).

But we can be more specific still. Iconography and hymnography alike
conjure up the image of the king as “good shepherd” (sipa-zi = ré'um
kinum) first attested in the Cylinder Inscri 7pt10ns of Gudea of Lagash, then
frequently in the hymns of Shulgi of Ur.” With or without other epithets,
this image emphasizes the king’s concern with justice; in the Hammurapi
Dynasty, the epithet regularly occurs in those date—formulas thatrefertoa
royal proclamation of debt-release (mesarum).”® Th1s, then, is the ruler in
his gentle, popular guise.

But the king can also be pictured as a stern and powerful oxherd, able
to control the fiercest bull by means of a ring fastened to the animal’s nose
and connected to a rope by which the animal can be pulled along. This is
bestillustrated by wa]l paintings from Old Babylonian Mari showing bulls
thus led to sacrifice.”” The rod, which in modern usage can also be con-
nected to the ring, was probably used in ancient times by itself to push and
prod the animal along, as suggested by the proverblal saying that origi-
nally concluded Ecclesiastes (12: 11) “"Words of wise men are like ox-
goads, glven (ie., thrust) backward® by a shepherd and like scepters that
are set up® by the masters of the assemblies.” Such ox-goads are called
usang-bar-u$ in Sumerian, ginnazu u parus$u in Akkadian. Since they are
not mentioned among the regalia, it is possible that the $ibir, of the royal

56. Hallo, “The Coronation of Ur-Nammu,” JCS 20 (1966): 133-41; Esther Fliickiger-
Hawker, Urnamma of Ur in Sumerian Literary Tradition, Orbis Biblicus et Orientalis
166 (Fribourg: University Press 1999), esp. pp. 228-59; Steve Tinney, “Ur-Namma
the Canal-digger: Context, Continuity and Change in Sumerian Literature,” JCS 51
(1999): 31-54.

57. Klein, Three Sulgi Hymns: Sumerian Royal Hymns Glorifying King Sulgi of Ur, Bar-Tlan
Studies in Near Eastern Languages and Culture, (Ramat-Gan, Israel: Bar-Ilan
University Press, 1981), 54 and n. 128.

58. Hallo, Early Mesopotamian Royal Titles: A Philologic and Historical Analysis. American
Oriental Series 43 (New Haven: American Oriental Society, 1957), 147-49.

59. Parrot, Sumer, figs. 344f.

60. For the verses added by a pious Massorete {12-14), see Judah Goldin, “The End of
Ecclesiastes: Literal Exegesis and its Transformation,” in Biblical Motifs: Origins and
Transformations. Studies and Texts 3, ed. A. Altman (Cambridge: Harvard Univer-
sity Press, 1966), 135-58.

61. Reading 'HIR for ‘HD.

62. or NTWYM, “stretched out.”
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hymns refers to the shepherd’s crook and the combination 8ibir, egkiri to
the king’s double function as good shepherd and stern oxherd.

The clinching argument, however, comes from the iconography. A
remarkable stone carving in the collection of Jonathan P. Rosen (New
York), probably a mold intended for a work in beaten precious metal,
shows a victorious Akkadian king, perhaps Naram-Sin, in the act of pull-
ing his defeated enemies by means of rings held in his hand and attached
to ropes that pass through their noses; the ropes pass behind the seated fig-
ure of a goddess and the gaze of the principals makes it clear that the ene-
mies look upon her as the source of their captivity.*

The next two registers (A III-1V) represent a single scene, but not a
simple one. In fact it is complex since, as already indicated, the two regis-
ters are divided at most by only a single dividing line, representing a min-
imal baseline. Moreover, they reflect aspects of one and the same activity,
namely a building project. Exactly the same arrangement and with the
same theme, characterizes the Stele of Gudea.** In Register II1, the king car-
ries over his shoulder, and with the help of an attendant, two tools and a
basket, perhaps intended to represent the first, ceremonial basket of earth
or clay. The tools have been described as an axe and a plow respectively,
but if the former isin fact an al, variously translated as “pickaxe” or “hoe,”
we may have here the pictorial combination of pickaxe and hod that
became the symbol of corvée labor, known as dusu = tupstkku 11tera]ly
“hod” or “mortarboard.”®® (Written variously with gi, “reed,” or gis,

“wood,” as a semantic indicator or determinative, it was presumably a
reed basket carried on the head or mounted on a wooden pole for carrying
by hand.)*

This is expressed most tellingly in the so-called Song of the Hoe, where
weread (lines 9f.): “By distributing the shares of duty he (Enlil) established
daily tasks / and for the hoe and the (carrying) basket even wages were
established,” or again (line 98): “The hoe and the basket are the tools for

63. Donald P. Hansen, “Through the Love of Ishtar,” in Studies Oates (2002), 91-112;
idem in Art of the First Cities, ed. Joan Aruz (New York, Metropolitan Museum of
Art, 2003), 206f. I am grateful to Mr. Rosen for letting me see the piece in advance
of its publication.

64. Ref. courtesy M. Noveck. See the reconstruction in Orthmann, Der Alfe Orient 200,
fig. 36a.

65. Canby, The Stela, 20.

66. Armas Salonen, Die Hausgerite der alten Mesopotamier I, Annales Academiae Scien-
tiarum Fennicae B 139 (Helsinki: Suomalainen Tiedeakatemia, 1965), 247—49.

67. TFor an example of the latter, see, e.g., Hallo, “Contributions to Neo-Sumerian,”
HUCA 29 (1958): 991. and pl. 22 = E. Sollberger, TCS 1:270. Sollberger translates
“levers.”
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building cities.”®® The latter passage is echoed in the Hymn to Nippur,®
which ends thus (iv 23-30): “In order to make all the Anunna gods of
heaven and earth do the work, he (Enlil) placed in their(!) hands the hoe
and plow that are for establishing cities.” ¥ This shows that corvée labor
was also the lot of the (lesser) gods before the creation of humanity. Simi-
larly, we read in the myth of Ninurta (Lugal-e 1l. 336-38): “Because the
gods of the nation were ‘subjected’ (literally, made to stand/serve), and
had to carry hoe and basket (hod), that being their corvée....” Iconograph-
ically, the theme of the king as carrier of the (first) hod is familiar from the
canephore figurines of Ur-Nammu and Shulgi, as well as Gudea.”*

In Register IV, the king’s subjects carry baskets on their heads and up
aladder to build what is presumably a temple or other monumental build-
ing. According to Andrea Becker, it could be part of a canal-complex, since
canals were known to involve structures along their banks and were often
named after these. Becker based her suggestion on the assumption that the
stele illustrated the narrative sequence of The Coronation of Ur-Nammu.* In
their new editions of the text, neither Esther Fliickiger-Hawker nor Steve
Tinney mention Becker’s interpretation.”® It may, however, find some sup-
port from a fragmentary Ur-Nammu hymn, which can be interpreted as
giving him credit for restoring the “house of the Inun-canal.””*

The register between IV and V, which on the other side of the stele car-
ries an inscription, is uninscribed on this side as far as preserved. For the
wholly lost bottom register, Jutta Borker-Kldhn suggests a restoration,
based on the Gudea stele, of transport of materials over mountains and
water.”

68. Gertrud Farber in COS 1 {(1997), 511, 513.

69. UET 6/1:18; ed. by K. Oberhuber, ArOr 35 (1967): 262-70; duplicates published by
Sjoberg, “Miscellaneous Sumerian TextsI,” Orientalia Suecana23-24 (1974-75):159—
81, esp. pp. 159, 163f., 174f., 179. )

70. Cf. Adam Falkenstein, “Die Anunna in der sumerischen Uberlieferung,” Studies
Landsberger (1965), 127-40, esp. p. 132 and n. 69

71. Hallo, “The Royal Inscriptions of Ur: a Typology,” HUCA 33 (1962): 1-43, esp. pp.
10-11.

72. Becker, “Neusumerische Renaissance?” (above, n. 16), 290-95.

. 73. Fliickiger-Hawker, Urnamma of Ur; Tinney, “Urnamma the Canal-digger.” Butsee
now Margarete van Ess, “Ein Bauwerk Amar-Suens vor den Mauern Uruk-
Warkas,” BaM 33 (2002): 89-108, esp. pp. 100f., who connects the building in
question with Amar-Sin’s extensive canal-building operations, and notes that it
was built entirely of bricks stamped with his nine-line standard inscription, for
which see Frayne, RIME 3/2:245-47. :

74, Miguel Civil, “Literary Text about Ur-Namma,” AuOr 14 (1996): 163-67.Ini 6’ (not
read by Civil), Iwould take in-nun-na-ke, as asyllabic Ur Il spelling for i,-nun-
na-ke,, and restore ki mi-in-gi, or the like at the end.

75. Apud Orthmann, Der Alte Orient, 203f.
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Turning now back to Side B, the “poor face,” its Register II includes a
scene of slaughtering of bulls, almost certainly in the context of a sacrificial
act, since meat was rarely consumed on other occasions. The case of the
“Royal Correspondence of Ur” may be the exception that proves this rule,
since in it Irmu denounces Apillasha to Shulgi precisely for the fact that, in
Michalowski’s translation, “six grass fed oxen and sixty grass fed sheep
were placed (on the tables) for (a mere) lunch.””® In passing, it may be
noted that the proportion of one large to ten small cattle is standard for the
sacrificial cult in Ur IIL

Rather, the topos of “slaughtering oxen and sacrificing sheep” is a fix-
ture of the description of festival rites.”” As such it already occurs in an
UD.GAL.NUN text from Abu Salabikh, though here both times with the
same verb.”® In classical Sumerian literature, it is typically followed by
mention of the pouring of beer and the playing of drums and sometimes
other instruments, for example in Shulgi’s Hymn A:52-54" in the myth
Inanna and Enki (11 iv 45—48) % and in the Disputation between Pickaxe and
Plow.?" In the later bilingual tradition, the meaning of the second verb is
understood as “provided abundantly” or the like.®

The topos also occurs in the context of mourning, notably in Ur-
Nammu's Death and Burial (1. 80-82 [81-83]), where we may read with S.N.
Kramer: “The king slaughters oxen, multiplies sheep, / They seated Ur-
Nammu at a huge banquet / Bitter is the food of the Netherworld, brackish
is the water of the Netherworld!”® But the “banquet” (or “banquet-table”)
is written KLKAS.GAR and can have the reading gizbun (not ubun as in

76. Piotr Michalowski, The Royal Correspondence of Ur (Ph.D. Dissertation, Yale, 1976),
142.

77. My translation attempts to render the difference between gu,-gaz and udu-§dr,
for which see Hartmut Waetzoldt, BiOr 32 (1975): 384, who says “der Unterschied
der Schlachtmethoden ist noch zu untersuchen.” For literary topoi in general, see
AlJ. Ferrara, “Topoi and Stock-strophes in Sumerian Literary Tradition: Some
Observations, Part I,” JNES 54 (1995): 81-117.

78. guy am-ma-GIR udu am-ma-GIR. Cf. W.G. Lambert, BSOAS 76, n. 7.

79. Klein, Three Sulgi Hymns 194f., with variants um and 4§ for 8dr.

80. Gertrud Farber-Flugge, Der Mythos “Inannaund Enki” ...,Studia Pohl 10 (1973),52f.
and 89; based on PBS 5:25, partly restored.

81. Latesttranslation by H.L.J. Vanstiphoutin COS1 (1997): 578-81. For this and other
references, see Hallo, “The Origins of the Sacrificial Cult: New Evidence from
Mesopotamia and Israel,” in Studies Cross (1987), 11 and 13, n. 35.

82 Cf,e.g, KAR16rev.24=15rev.10: udu mu-un-na-ab-3dr-re = UDU.MES 1i-da-
43-$a-81 (from desti).

83.. Samuel Noah Kramer, “The Death of Ur-Nammu and His Descent to the
Netherworld,” JCS21 (1967):104-22, esp. p.118. Latest edition by Fliickiger-Hawker,
Urnamma 93-182, esp. p. 81.



156 WILLIAM W. HALLO

Kramer’s transliteration), and I have suggested elsewhere that this word is
a loan from Akkadian kispum, the funerary repast.g’4 It is thus conceivable
that the pictorial allusion in Register B II is to the burial of the king. Given
its position in the sequence of registers, however, this seems highly
unlikely.

Register B I, according to Canby, shows the king, not the deity, seated
on a stool set on a high pedestal or podium.® This judgment is based pri-
marily on the “humble seat, which occurs on the stela only here,” though
one could also cite the traces of the seated figure’s garment, which seem
not to represent the “tufted robe” or flounced garment (“Zottenrock”) typ-
ically associated with divinity. In spite of the fragmentary character of this
register, it emphatically reminds us of the formula by which the king is
acclaimed in the Coronation of Ur-Nammu (lines 7f.): “Oh my king, on your
throne by Enlil (and) Ashimbabbar (= Suen)! / Oh youth of Suen, on your
throne by Enlil (and) Ashimbabbar!”® The first half of this formula recurs
in the concluding doxology of Nanna-Suen'’s Journey to Nippur (L. 349),
where Ferrara follows my translation.®” Edzard took issue with the render-
ing % as did Wilcke.* The newer renderings by Fliickiger-Hawker and
Tinney agree neither with Edzard and Wilcke nor with each other. But
given the evidently formulaic character of the couplet, it remains likely
that we are here dealing with a formula of acclamation for the (new?) king.

Register B IV is better preserved and provides three discrete images:
on the left the playing of a great kettle-drum, on the right the seated statue
of a deity serviced by a priest, and in between a wrestling match. There is
room for a fourth image but not enough preserved to identify it. Canby
interprets Registers B Il and IV as probably “a single episode WhiC].’glé like
the building activities on the opposite face, occupies two registers.”” But
in distinction to Registers A Il and IV, Registers B Il and IV are divided by
a full baseline and a double dividing line. The wrestling match is thus not
the central motif of the scene, observed by a seated king on one end and a
seated deity on the other. Rather, the focus of B IV is on the (statue of the)
seated deity on the right end much as the focus of B IIl was on the seated
king on the left end. The nude priest servicing the deity is holding a towel

84. Hallo, “Disturbing the Dead,” Studies Sarna (1993), 183-92, esp. pp. 191£.; Origins
(1996), 208.

85. The Stela 23.

86. Hallo, “Coronation,” 141; Origins (1996), 129. For the reading of the divine name,
see M. Krebernik, RIA 8§ (1993-97), 362f.

87. AlJ. Ferrara, Nanna-Suen's Journey to Nippur, Studia Pohl series maior 2 (1973), 106
and 155-57.

88. D.O. Edzard, review of Ferrara in ZA 63 (1973): 296-300, esp. pp. 299f. and n. 10.

89. Claus Wilcke, RAI'19 (1974), 187.

90. The Stela 25.

STELE OF THE FLYING ANGELS 157

in his right hand as the clothed priest to his left is holding one in his left
hand, and Bérker-Kldhn took both to be involved in lustrations, after
rejecting any connection with the mouth-opening ceremony.”! But the
nude priest appears to be reaching approximately for the mouth of the
statue with the whisk (“Wedel”) in his left hand. That leaves little doubt
that what is illustrated here is the ceremonial vivification of a divine statue
by means of the double ceremony known as mouth washing (ka-duh-a =
pit pt) and mouth opening (ka-luh-a = mis pi) respectively.

This double ceremony is attested as early as the Ur III period, includ-
ing once for a statue of (the deceased and deified) Gudea of Lagash.92 Ithas
now been dealt with in detail by Walker and Dick.”® It should be added,
however, that—in Neo-Assyrian times at least—the coronation of the king,
whether a one-time or a recurrent event, was accompanied by the mouth-
washing ceremony. The ritual tablet of this investiture ceremony was in
fact originally thought to have belonged to the mouth-washing series.”* As
Angelika Berlejung has emphasized, it is not the king’s mouth that is
washed, nor does he enter the picture till the mouth-washing has been car-
ried out.”® Still, it establishes a connection between the two rituals—inves-
titure and mouth-washing—that may already be anticipated in Registers B
I and BIV.

Between Registers B IV and B V there is a relatively narrow band
entirely given over, so far as preserved, to an inscription.”® The inscription
includes the beginning of a curse formula typical of the royal inscriptions
of Ur,” Isin,”® and Larsa.” But for the rest it is entirely devoted to canal-

91. Jutta Borker-Klahn, “Sulgi badet,” ZA 64 (1975): 235-40.

92. Cf.(Erica Reiner and) Miguel Civil, “ Another Volume of Sultantepe Tablets,” JNES
26 (1967): 177-211, esp. p. 211; previously Borker-Klihn, ”Sulgi badet”; Nikolaus
Schneider, Die Gotternamen von Ur III. AnOr 19 (Rome: Pontificium Institutum
Biblicum, 1939), 30.

93. Christopher Walker and Michael B. Dick, “The Induction of the Cult Image in
Ancient Mesopotamia: The Mesopotamian mis pi Ritual,” in Born in Heaven, Made
on Earth: The Making of the Cult Image in the Ancient Near East, ed. Michael B. Dick
(Winona Lake, Ind.: Eisenbrauns, 1999), 55-121.

94. G. Meier, “Die Ritualtafel der Serie ‘Mundwaschung’,” AfO 12 (1937-39): 40-45.

95, A.Berlejung, “Die Macht der Insignien,” UF 28 (1996): 1-35, esp. p. 17 and n. 87 (ref.
courtesy Eckhart Frahm). -

96. Latesteditionby Tinney apud Canby, The Stela, 49-51. Previous edition by Frayne,
RIME 3/2:57f., with earlier literature.

97. Shulgi 54 = Frayne, RIME 3/2:144-46: copy of a stele inscription in logographic
Sumerian, syllabic Sumerian, and Akkadian.

98. Note especially Iddin-Dagan 2 = Frayne, RIME 4:23f., where lines 25f. and 27 are
verbatim identical to the stele inscription as restored.

99. Cf. the identical phrases in Abi-sare 1 = Frayne, RIME 4:121-24 v 21f. and 25f. as
emended by Frayne.
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building. Now canals figure prominently in the cadastre of Ur-Nammu,'®

and the king is celebrated for his canal-building in his date-formulas,'”"
in his inscrip’cions,102 and in his coronation-hymn, where, indeed, this
achievement figures as his foremost claim to kingship in the first place.'®
Moreover, at least one and possibly two of the very canals identified bo}/
name on the Stele were dug by Ur-Nammu according to his inscriptions.'*
Shulgi, on the other hand, has not a single canal-building project to his
credit in all his 48 regnal years.'® This then is perhaps the strongest argu-
ment in favor of assigning the stele as a whole to Ur-Nammu, even if his
name is no longer on it.

But there are other arguments. We may note them here without paus-
ing for Register BV, whose fragmentary scene of royal sacrifice adds little
or nothing in the way of new details. I would argue that the stele is, in
effect, a commemoration of the first part of Ur-Nammu’s eighteen-year
reign. If read from bottom to top, it recalls successively his canal-building
in the inscription on Side B, and other building activity (possibly con-
nected with the canals) on Side A (Registers Il and IV), which earned him
his coronation that, on other grounds, “can hardly have taken place earlier
than his fourth year.”'% This coronation is symbolized by Register A II,
while the popular acclamation that accompanied it (or perhaps preceded
or followed it) is symbolized by Register B IIL. The details of the coronation
scene, moreover, strongly hint at the king’s role as lawgiver, a role that
should be attributed to Ur-Nammu, not Shulgi, in light of new eviden_ce.107

100. Latesteditionby Frayne, RIME 3/2:50-56. A new fragment will be published soon
by Frayne and this author.

101. Formulas (m) and (q) in Frayne, RIME 3/2:17-19. In his The Historical Correlations
of the Sumerian Royal Hymns (2400-1900 B.C.) (Ann Arbor, Mich.: University
Microfilms, 1981), 74, Frayne also reconstructed a date commemorating the dig-
ging of the Keshdaku-canal, but no such date formula has yet turned up.

102. Ur-Nammu 22-24, 27-28 and Al-Rawi, Sumer (1989-90) = Frayne, RIME 3/2: Ur-
Nammu Nos. 19, 26-28, 39-40.

103. Foranappreciation of Ur-Nammu's canal-building efforts, see already T. Jacobsen,
“The Waters of Ur,” Iraq 22 (1960): 174-85 and pl. xxviii; rep. in Toward the Image of
Tammuz ..., Harvard Semitic Series 21, ed. W.L. Moran (Cambridge: Harvard
University Press, 1970), 230-43.

104. “’Nanna-gugal’, the boundary canal” of Ningirsu or Nanna (Ur-Nammu 28) and
possibly Inun(na), the great canal of Nanna (Ur-Nammu 24 = 40).

105. The closest he comes is in the inscriptions Shulgi 8 = Frayne, Ur III Period 125,
commemorating a weir (gis-ké$d-ra), and Shulgi 71 (Kérki) = Frayne, RIME 3/
2:140f. (from Susa?), commemorating a ditch or moat (hiritum).

106. Hallo, “Coronation,” 139.

107. See the forthcoming article above, . 100. A new example of the Code in BAR 28/
5 (Sep /Oct 2002): 29£. does not settle the issue.
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The ritual scenes in Register B IV seem to involve the dedication of a
divine statue, while thatin B Il may involve the dedication of a divine char-
iot if the traces on the right are correctly so interpreted. A date formula
commemorating the fashioning, presumably at Nippur, of a chariot for
Ninlil, the consort of Enlil, is attested, and Frayne assigns it to Ur-Nammu
in part on the basis of the Stele.'® (A chariot for Enlil is commemorated in
a hymn of Ishme-Dagan of Isin.)!”” Finally, the oversized top-registers on
both faces appear to commemorate the installation of a royal daughter as
hiogh—priestess of the moon-god Nanna at Ur—presumably En-nirgalanna
1Won Side A, and perhaps of a son as high-priest of Inanna at Uruk (his
selection was commemorated in Ur-Nammu's fifth date-formula accord-
ing to Waetzoldt)'" on Side B or, alternatively, both top registers illustrate
the former event.

Without wishing to claim that each register can be unambiguously
identified with a dated event in the early reign of Ur-Nammu, I would sub-
mit that enough points of contact have been established with occurrences
in his reign attested in other sources to maintain the long-asserted connec-
tion of the Stele with the founder of the Ur III Dynasty. At the same time,
the Stele can be added to the “one class of work in the corpus of ancient
Near Eastern art—the battle scene” that meets Winter’s definition of pic-
torial narrative."'? Like one side of the earlier “Standard of Ur” it shows the
king at peace, and like the Stele of Vultures, it represents Sumerian history
in pictures.

APPENDIX

Further to the rod and ring (above at nn. 50-63), the following details may
be provided.'?

While rod and rope begin as early as the Ur-Nammu stele, rod and
ring do not appear in the iconography before the extraordinary seal design
of Lugal-engardu dedicated to Amar-Sin, first published by Buchanan in

108. RIME 3/2:17. Three of the four texts cited by Frayne have been republished by
G. Pettinatoas MVN 6 (1977), 515, 517, and 521, and dealt with by Daniel C. Snell,
“The Rams of Lagash,” AS] 8 (1986): 133-217, esp. pp. 142, 160; Snell dates them
to Shulgi 3.

109. M. Civil, “Ishme-Dagan and Enlil’s Chariot,” JAOS 88 (1968): 3-14, repr. Studies
Speiser 3-14; cf. Klein, “Building and Dedication Hymns in Sumerian Literature,”
ASJ 11 (1989): 27-67, esp. pp. 36: “Appendix 1: A Revised Edition of IsmedaganI.”

110. Ur-Nammu 35 = Frayne, RIME 3/2:87f.

111. Hartmut Waetzoldt, “Zu einigen Jahresdaten Urnammus,” N.A.B.U. 1990:4 No. 6.

112. Winter, “ After the Battle,” (above, n. 24), 12.

113. Cf. alreadymyremarksin“Cylinder of KurigalzuI?” (above, n. 47), Origins (above,
n.50), and in Privatization in the Ancient Near East and Classical World, ed. by Michael
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1972,""* and again in 1981,'° and redrawn from additional impressions by
Zettler in 1987.'1 In the same year it was discussed by Winter in the con-
text of the legitimation of authority of officials in the Ur Il administrative
bureaucracy, '7 and more recently, based on Zettler, by Canby."*® The
theme survived as a symbol of royal authority in Iran on rock reliefs of the
Old Elamite period (ca. seventeenth century B.CE.),*"* and possibly even
into Sassanian times.'*’

The interpretation of both rod and ring and rod and rope as measuring
tools goes back at least to Frankfort,'*! though greatly strengthened by
Jacobsen with textual as well as icono§raphic evidence.'” They are fol-
lowed by Black and Green,' Englund1 * and others. ‘

The question remains: given the fact that the ring is not remotely asso-
ciated with measurements, how could it evolve out of the image of rod and
rope? Perhaps Frankfort had the answer when he suggested that “since
measuring instruments may metaphorically become symbols of justice, it
is understandable that they became a general emblem of divinity, gener-
ally simplified as ‘ring and staff.’””'* Ten years later, in the first major

Hudson and Baruch A. Levine. Peabody Museum Bulletin 5. (Cambridge, Mass.:
Harvard University, 1996), pp. 61 (as reported by Eva von Dassow) and 64.

114. Briggs Buchanan, “An Extraordinary Seal Impression of the Third Dynasty of Ur,”
JNES 31 (1972): 96-101. For the seal inscription, see Hallo, “The House of Ur-
Meme,” ibid. 87-95.

115. Buchanan, Early Near Eastern Seals in the Yale Babylonian Collection (New Haven/
London: Yale University Press, 1981), No. 681; for the sealinscription see Hallo, ibid,
454.

116. Richard L. Zettler, review of Buchanan, [NES 46 (1987): 59-62, esp. p. 60.

117. Trene J. Winter, “Legitimation of Authority through Image and Legend: Seals
Belonging to Officials in the Administrative Bureaucracy of the UrIIl State,” in The
Organization of Power: Aspects of Bureaucracy inthe Ancient Near East. SAOC 46 (1987),
69-106, esp. p. 78.

118. Canby, The Stela 22 and pl. 14b.

119. Ursula Seidl and P.O. Skjaervo, Iranische Felsreliefs H: Die elamischen Felsreliefs von
Kurnagun und Nags-e Rustam. Iranische Denkmaler 12. Reihe II. (Berlin: Reimer,
1986), p. 20.

120. Franz Altheim and Ruth Stiehl, Ein asiatischer Staat: Feudalismus unter den Sasaniden
und ihren Nachbarn (Wiesbaden: Limes, 1954), 241-43, Abb. 6; interpreted as the
enthroned Sassanian King Artabanos V and a satrap standing in front of him.

121. Henri Frankfort, Cylinder Seals (London: Macmillan, 1939), 179.

122, Jacobsen, “Pictures and Pictorial Language” (above, n. 54), 4.

123. Jeremy Blackand Anthony Green, Gods, Demons and Symbols of Ancient Mesopotamia
(Austin: University of Texas Press, 1992), 156 s.v.

124. T have normally explained the rod and ring to my students as signs of royal
standards, the rod the GI[=reed] used in urban, the ring’ the ESH2 used in rural /
agricultural linear measurements” (Letter of 9/20/99).

125. Cylinder Seals (1936), 179.
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study of the themes, van Buren claimed that both rod and ring and rod and
rope were represented, as divine symbols, on the stele of Ur-Nammu.'?®
But she rejected the suggestion “that as the symbol originally represented
measuring implements its significance was later extended metaphorically
to symbolize the measuring out of justice.”**” More recently the notion has
found a new defender in Cooper, who illustrates the disconnect between
text and image in the third millennium by reference to the “measuring line
and cord held out to Ur-Nammu on the Ur-Nammu stele” but adds that
“these objects metamorphose in later centuries into ‘rod and ring.””***

The problem is avoided if both manifestations are treated as royal
rather than only divine insignia. In his survey of the subject, Krecher
emphasized that deities and kings shared the same insignia; in both cases
these included staff and nose-rope, but the ring (GAN-ma, kippatu) only
occurs late and only with deities. 2 Rod and nose-rope, on the other hand,
are frequently mentioned together in the literature of all periods. For rod
and nose-rope as symbols of royal authority cited in this order, see above,
n. 51; for the opposite order see, e.g., the hymn Ishme-Dagan A in the
recension published by Sollberger' and discussed by Frayne.”®! Most sig-
nificantly, they occur together—originally four times—as one(!) of the
royal attributes in the myth manna and Enki.'

Itis also noteworthy that the profession of kir 4-dab, kartappu, literally
“the one who holds the nose-(rein),” became a general term for “groom”
and later developed into a high administrative official."*®

126. E.Douglas van Buren, “The Rod and Ring,” ArOr 17/2 (1949): 434~50 and pls. ix-

xi, esp. p. 436, referring to Legrain, MJ 18 (1927), 96. However, Canby lists this piece
-among “fragments from other monuments” (The Stela, 56 sub E1).

127. "“The Rod and Ring,” 435.

128. JerroldS.Cooper, "Mesopotamian Historical Consciousness and the Production of
Monumental Art in the Third Millennium B.C.,” in Investigating Artistic Environ-
ments inthe Ancient Near East, ed. by Ann C. Gunter (Washington: Arthur M. Sackler
Gallery, 1990), 39-51, esp. p. 46.

129. Joachim Krecher, “Insignien,” RLA 5 (1976-80), 109-14.

130. UET 8 (1965), 95iii 8.

131. Douglas Frayne, “New Light on the Reign of Isme-Dagan,” ZA 88 (1998): 6-44,
esp. p. 10 iii 62a.

132, Gertrud Farber, Der Mythos “Inanna und Enki”, (Rome: Biblical Institute, 1973); p.
28:19, 54:7. Eadem, “"Inanna and Enki,” in COS 1:522-26; note she translates “staff
and rein” here (523 1I).

133. CADK, s.v.
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WHEN PROFESSOR SAMUEL NOAH KRAMER, the teacher of this volume’s
honoree, published his now famous book History Begins at Sumer, his list of
“Sumerian Firsts” included a wide range of economic, cultural, and scribal
activities but not astronomy or astrology, two subjects that occupy a dom-
inant position at the far end of the history of cuneiform writing in the Late
period. Professor Kramer’s omission is not surprising, since a written
cuneiform astronormcal tradition does not begin to emerge until the Old
Babylonian period.' Yet, Sumerian texts do exhibit some evidence, both
direct and indirect, for astronomical and astrological activities datmg back
to the time of the earliest archives of cuneiform texts. This article, in honor
of my friend and colleague Professor Yaakov Klein, will present a first
glance at the topic of Sumerian astronomy. First, we will examine the larg-
est corpus of Sumerian star-names known to us from a source at least prox-
imate to the time when Sumerian was still in everyday use, namely the Old

* The author wishes to thank the Trustees of The University Museum of the
University of Pennsylvania and The British Museum for permission to study and
publish tablets in their collections. The term “star-names” in this article refers to
those proper nouns used to designate the names of fixed stars, planets, and
constellations that are usually accompanied by the star-determinative mul in
cuneiform texts. Sumerianmul = Akkadian kakkabu has amuch broadersense than
English “star” and can refer to comets, shooting stars, and other astronomical
phenomena, as well as fixed stars, planets, and constellations. The Assyriological
abbreviations are according to the standard lists in CAD (The Chicago Assyrian
Dictionary) and/or PSD (The Sumerian Dictionary of the University Museum of the
University of Pennsylvania).

1. For Old Babylonian-period astral materials, see, e.g., H. Hunger and D. Pingree,
Astral Sciences in Mesopotamia (Leiden: Brill, 1999), 7-8, 50; Hunger-Pingree Mul-
Apin [= H. Hunger and D. Pingree, MUL.APIN, An Astronomical Compendium in
Cuneiform, Archiv fiir Orientforschung Beiheft 24 (1989), 163-64]; W. Horowitz,
“Astral Tablets in the Hermitage, Saint Petersburg,” ZA 90 (2000): 194-98, 203-6.

163



164 WAYNE HOROWITZ

Babylonian-period star-lists in lexical works commonly known as “fore-
runners to Urra = jubullu.” After this we will examine evidence for Sume-
rian star-names elsewhere, and then present a short survey of what can be
said today about Sumerian astronomical practices.

The Star-Lists of the “Forerunners to Urra™?

As is well known, the lexical series Urra = hubullu, in its classical 24-tablet
form known from first-millennium exemplars, presents lists of Sumerian
entries and their Akkadian equivalents. However, already by the Old
Babylonian period, scribes had composed unilingual Sumerian lists pre-
serving what would later be expanded into the Sumerian column of the
classical bilingual series.? These unilingual lists are known from two sets of
sources: (1) a long multi-tablet canonical work from Nippur commonly
known as the “Nippur Forerunner to Urra,” in which the arrangement of
topics is the same as in the later classical form of Urra = jubully and (2) a
number of independent lists of this same type commonly called “Old
Babylonian Forerunners” executed on both tablets and prisms.

In the classical series, the list of star-names (mul = kakkabu) occupies
part of Tablet 22, following lists of mountains (kur = $adil) and rivers and
waterways (id = ndru, pas = palgu, e = iku), but before a list of types of
ropes, strings, and related items (63 = eblu).*

The Stars-Lists

Six star-lists are preserved in forerunners to Urra = hubullu XX-XXIL, pub-
lished in MSL XI 93-172. A complete list of twenty-four entries can be
restored for the Nippur Forerunner (from six manuscripts) and five addi-

2. A now outdated edition of canonical Urra, as well as editions of forerunners, the
commentary Urgud = imru = ballu, and related lists are available in MSL V-XI. For
remarks onthehistory of the series, see M. Civil, “The Early History of HAR-ra: The
Ebla Link,” in L. Cagni, ed., Ebla 1975-1985, Dieci anni di studi linguistici e filologici
[= Instituto Universitario Orientale, Dipartimento di Studi Asiatici, Series Minor
XXVI] (Napoli, 1987), 131-40; W. Horowitz, Mesopotamian Cosmic Geography
(Winona Lake, Ind.: Eisenbrauns, 1998), 322. For a recent summary of Meso-
potamian lexical works in general, see M. Civil, “Ancient Mesopotamian Lexi-
cography,” in]. Sasson, ed., Civilizations of the Ancient Near East (Farmington Hills:
Charles Scribner’s Sons, 1995), 2305-14 with discussion of Urra = hubullionp.2311.
For problems concerning the MSL edition of canonical Urra, see my comments in
“An Assur Source for Urra 21: KAV 80 + 90 + 137 (+) 89,” AfO 35 (1988): 72.

3. The earliest dated forerunner is from the reign of Samsuiluna. See M. Civil, “The
Early History of HAR-ra: The Ebla Link,” 131.

4. Anedition of Urra XXIIis offered in MSL XI, 21-33. A new edition of the tablet by
the present author is near completion.
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tional lists are found in what MSL XI identifies as Old Babylonian Forerun-
ners 1,2, 3, 8, 9. Of these, only the list in Forerunner 8 (Ashmolean 1923-
277, MSL X1 140-43) is complete, occupying the last sixteen lines of the tab-
let (MSL XI 143 col. x 13-28) and comprising the introductory entry mul
and fifteen star-names. Forerunner 1 (AQ 6447, MSL XI 129-36), at present,
preserves fourteen star-names of what was once a list of approximately
twenty to twenty-five such names. Here, the introductory entry mul and
sixnames are found at the end of col. viii before a break of about six to eight
lines,” and eight names are found at the top of col. ix after a break of at least
two lines (MSL XI 133-34). The original length of the star-list of Forerunner
2 (Ashmolean 1932-153) cannot be determined. Here the list of star-names,
when complete, began in the now missing bottom portion of rev. i' and
continued onto rev. ii', where star-names now survive near the top of the
column (MSL X1 136-37 rev. ii’ 1'-8").¢ In Forerunner 3 (BM 78226, MSL XI
137-38), only two star-names survive, as rev. ii 1-2', following a gap of
undermined length at the bottom of rev. i'; while in Forerunner 9 (BM
78206, MSL XI 144), at least parts of nine star-names survive from what
might just be the end of a star-list that finishes at the bottom of col. iii.
There is no discernible shared pattern to the sequence of entries among the
Old Babylonian Forerunners, nor between any of these lists and the Nip-
pur Forerunner.

Nippur Forerunner (MSL XI 93-109)

A CBS 6074+UM 29-16-44+N 6069 (collated)
] CBS 10451' (collated)

Z, CBS 6429 (+) 19828 (collated)

B, 3N-T105 = A 30145

G, 3N-T688 = IM 586227

M, N 1579 (collated)

Old Babylonian Forerunners

1. AO 6447 MSL XI129-36 RA 32168-74
2. Ash.1932.153 MSL XI136-37 OECT 4 157°
3. BM 78226 MSL XI 137-38 CT 44 46 (collated)

5. The average length of columns in AO 6477 is 50 lines. Note col. i = 51+ lines, col.

ii 50+ lines, col. iii 51 lines, col. iv 47 lines etc.

Rev.ii' 1" mul.[x (x)] cannot be the introductory entry mul.

7. The fact that G, ends at line 389 and J begins at line 390 suggests a possible join
between these two tablets now held in Philadelphia and Baghdad.

8. This tablet is no longer at Oxford as it has been returned to Baghdad.

>
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8.  Ash.1923.277 MSL XI 14043 OECT 4 161 (collated)

Old Babylonian Forerunners
9. BM 78206 MSL XI 144 CT 44 47 (collated)

1. AO 6447, MSL X1133-34, RA 32172

The Nippur Forerunner viii 38, mul
39. ™kég.da

387. A B, G, Z; mul
388. A B, Gy, Z; mulmul 40. ™gipa zian.na
389. A B, G, 7, ™lgula 41, mul dé}ll.gj
390. A By ] Z, kg kes’ 42, mulgy? o
391. A B, ] Z, ™ipMuBUY 43, ™3 [hun.gd]
392, A B, J - [mullen te.na.bar.hum 44. mlg[ir.tab]
393. A B, ] Z, [y an na'l ix 1 [.]
394. A B, - Z,  [udldpin si,anna 2. [..] ,
305. A ] 7, ™sipazianna 3. ImullpiU.BU.kés].da?
396. A ] zZ, mul gi§apin12 4, [™4an ta]sur.ra
397. A J Zl mul gi§mar_gid_da13 5. [m“]]lul
398. A ~ mul giégigir 6. Ernul]aq:)]‘_-[-l1
399. A Z, ™y lim 7. Tigigir
400. A 7, ™lyduidim 8. ™ gmar gid.da
401. A _ mulugamuéen 9. rmul1[ )S X ]
402, A - lmﬂsag.dfl_a 10. ™88y ran na®
403. A 7, ™imyg
404, A . mulpalag 2. Ash. 1932.153, OECT 4 157, MSL X1 136
405. A Z;  ™ulgirtab , rev.ii’ 1. ™I,
406. A M, Z, ™ispan 2. mubdy x|
407. A - Z, ™ulyg 3. mulgirtab
408. A By, M, Z; ™!misihdpabilsag 4'. ™l ] hun.gd
409. A - M, Z, muliy 4 rin.na.mu.un.kig.e.ne'* 5. muluga
410. A B, M, il hun.ga 6'. ™ulur'(text md).gis.ra
7. mulyy
8. mulfy,

9. Li . .. , -l N 9. m“‘lka5-a
. Lines 390-91 may derive from an original single star-name: ™*MU.BUké3.da, for
which see n. 10 below.
10. This writingis an abbreviated form of the standard star-name ™“MU.BU kés.da = 3. BM 78226, MSL X1 137, CT 44 46
niru (Urra 22), where the reading of MU.BU (perhaps mudra/ug) is uncertain. The i1 mul d.d
full name may have occurred in J: ™MUB[U.(x.x)]. Cf. 5R 46: 47 + dupl.: rev. i ) mar.gid.da
VU BUKéS . da = Wniru raksu, “The Hitched Yoke” (Weidner Handbuch 52, CAD 2. muldgy] o
N/2, 261 niru A lex.) and Nabnitu XX: 309: ™ MU.BU.kéES. da = niru 3a damé, “The
Yoke of Heaven” (MSL XVII 185).
11. Sequence in Z: ™ dnin sigan.na, ™tir.an.na, ™sipa.zi.an.na.
12, J. ™I[APIN]
13. J397a-b continue: ™A PA/A x where x begins with the element PA; ™[
14. Z;: traces.

15, Perhaps a name for Ursa Minor (""'mar.gid.da.an.na). See W. Horowitz, “The
Akkadian Name for Ursa Minor,” ZA 79 (1989): 244.
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8. Ash. 1923.277, MSL XI 143, OECT 4 161

x 13. mul
14. mul.m[ul]
15. ™MU.BU késda
16. ™en te.nabar.hum
17. ™ulsipa.zi.an.na
18. mul giégigir
19. ™uldpin siy.anna
20. m™uldgjr an na
21. MUAMARGIR™®
22, mulydyidim
23. ™Mulim %y rin.na.nu.mu.kus.e.ne
24. ™hpige-if “pabil.sag.gd
25. milap tasur.ra
26. mulyz
27, mullizyt
28. ™1 hun.ga™®

9. BM. 78206, MSL XI 144, CT 44 47 (collated)
ii 1. [™lud.al].tar
[mullé)s.da
[™i]m.$u.rin.na.kds
[mu]lparl
muly e mah
muly r bar.ra
mulyr gi,
8. ™Mulkak.si.sd
9. m“lgir.tab

AR e

N

16. MSL XI 143 notes: not AMAR.UD (collated).
17. If the copy, collation, and reading mulle 3513 here is correct, this would be by far the

18.

earliest attestation of the star-name thatis used for “The Crab” (Cancer) in the late
period. Sumerian ktgu = Akkadian kusil, “an aquatic animal,” (see CAD K, 602),
including perhapssometimessharks (see Salonen Fischerei,210-12) does occur back
into the third millennium. Thus, a star-name ™ki3u in Old Babylonian times
could be identified with stars other than those in Cancer.

This reading is closer to what is found on the handcopy. MSL XI, collation:
m] i hun.e.ne.

SUMERIAN STAR-NAMES

Star-Name Nippur Forerunner
mul giéapin 396
milhalag 404
muley te na.bar.hum 392
mul gi¥oigir 398
mulgir tab 405
mUIgu.la 389
muljm $u.rin.na.mu.un.

kus.ene 409
mullca kés 390
g hun.ga 410
mullyy Jim 399
mulmar.gid.da 397
muyyigih dpa.bil.sag 408
mulNVU BU 391
mul.mul 388
mulm g 403
mulpin sig.an.na 394
mul gispan 406
m“]sag.dtl.a 402
mulgipa zi.an.na 395
multir an.na 393
Ml duidim 400
mu.lug amuéen 401
muly 7 407
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Old Babylonian Forerunners
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Star-Names in Old Babylonian Forerunners, but not in the Nippur Forerunner

mulANMAR GIR?
mulyp ta.sur.ra

mull<a5

muljaf sisd

mul ku6
mulfigu
mullul

mulgy? oi’

— o= 00NN N

19. OB Forerunner 1: ™ké3.da; OB Forerunner 8: ™MU.BU . ké3da, OB Forerunner

9; [mulké]5. da.
20. ™ulyga.



170 WAYNE HOROWITZ

g
[Mulyd.al].tar
mulyr bar.ra
mulye o, /iy ra
”‘“Iur.mab

W
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The Star-Names

As preserved, the lists yield of total of 36 star-names: 23 in the “Nippur
Forerunner” (of which approximately three quarters also occur in the “Old
Babylonian Forerunner”) and thirteen more that are available in at least
one of the “Old Babylonian Forerunners.””* Of these, all but seven also
appear in canonical Urra XXII: ™balag, ™ka.ké3, and ™sag.du.a
(from the “Nippur Forerunners”) and "AMAR.GIR’, ™k igu, ™§u?.gi’,
and ™¥ul.gi (from the “Old Babylonian Forerunners”). Likewise, all but
four of the 36 (™Ubalag, ™ka.ké¥, ™sag.dii.a, and ™ul.gi) are
attested in later cuneiform astronomical and astrological texts, such as
Astrolabe B from the late second millennium;? first-millennium works
such as Mul-Apin, Enuma Anu Enlil, “The Great Star List,”® and/or the
astronomical reports published by H. Hunger in SAA 8. Thus, it is clear
that the “Forerunners to Urra” share the same basic repertoire of star-
names not only with the later star-lists of Urra and Urgud, but also with the
standard Mesopotamian astronomical tradition represented by the works
enumerated above.

Star-Names in Sumerian Literature

Star-names in Sumerian literature are few and far between. In fact, the only
standard Sumerian literary work known to me that preserves as many as

21. The stellar repertoire of the two “Babylonian Prayers to the Gods of the Night,”
commonly assigned to the Old Babylonian period, includes only four names
written in Sumerian as opposed to syllabic Akkadian: 4BIL.GI for Girra, GISMAR.
GID.DA, MUS HUS,and UZ (see W. Horowitzand). Oelsner, “The 30 Star-Catalogue
HS 1897 and the Late Parallel BM 55502,” AfO 44/45 [1997-98]: 182-83). Two of
these, “BIL.GI for Girraand MUS HUS do notappearin the forerunners to Urra, while
the other two do. For a third text of this time and genre, see W. Horowitz and N.
Wasserman, “Another Old Babylonian Prayer to the Gods of the Night,” JCS 48
(1996): 57-60 with a fifth name written in Sumerian, GIS.PAN (JCS 48 58: 13). The
next line of this prayer may have a name with UR: UR.BARRA, URGI; etc.

22. VAT 9416 = KAV 218, which was written in the mid-twelfth century (see H.
Freydank, Beitriigezur mittleassyrischen Chronologie und Geshichte[Berlin: Akademie
Verlag, 1991], 94-97). A new edition of Astrolabes is being prepared by the present
author. For now, see Mesopotamian Cosmic Geography, 154-60.

23. For“TheGreatStar List,” see U. Koch-Westenholz, Mesopotamian Astrology (Copen-
hagen: Museum Tusculanum Press, 1995), 187-205.
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two star-names is Enki and The World Order 288—89,%* where the location of
Enki’s temple is explained with relation to two constellations:”

[63] ki.gub.bi ™iku DU.a

[68] kivga.igi.nim.ma gub.bi ™ Sgigir 5 1.DU

[(Enki’s) shrine,] its emplacement is situated by “The Field”;

The holy upper [shrine], its stand is situated in the direction of
“The Chariot.” '

An allusion to “The Chariot” constellation ™ #5gigir may be found also
in Gudea Cyl. B ix 15, which refers to the chariot of Ningirsu:

#gigir.kian.mul.a rinna.da
That the holy stellar-like chariot (of Ningirsu) shine forth

1

In Lugalbanda I, mul.uy.da.zal.le.da, “morning star(s),” occurs
twice.® First, in Lugalbanda I 201-3, where the Moon shining in the sky is
compared to mul.uy.zal.le.da; and a second time in Lugalbanda 1484:

mul.amar.ktl en.nu.tg 8¢ am.8i.ri
mul.uy.zal le.da ke, an.ne immd.e
uy.babbar.re gig.a bi.ib.bir.re
Lugalbanda I 202-4%

The stellar pure bull calf (the Moon) came to watch over him.
The star of the morning was shining in the sky,
The bright light was illuminating the night.
mul.uy.zalle.da.ke, an.na mul mu.un.ne.ur,!.re

Lugalbanda I 4847

The star of the morning in heaven shines. ..

24. The edition and translation here is adapted from The Electronic Text Corpus of
Sumerian Literature. The last full hardcopy edition of the textis still that of C. Benito
in “Enki and Ninmal” and "Enki and the World Order” (Ann Arbor: University
Microfilms, 1974), 101, 128.

25. Here, perhaps the idea is something akin to the correspondence among Babylon,
Esagil, and ™iku, “The Field” (Pegasus), for which see A. George, Babylonian
Topographical Texts [= Orientalia Lovaniensia Analecta 40), (Leuven: Peeters, 1992),
244 and cf. Antagal G 310-14 (MSL XVII 229).

26. For the translation, note the equation uy.zal.la = $ru in Erimhus VI 169 (MSL XVl
85). See CAD S/2, 331 dgru A: “morning star, dawn, morning.”

27. The edition here is taken from PSD B, 198 bur, G and The Electronic Text Corpus of
Sumerian Literature. For these lines, see also Wilcke Lugalbandaepos 75-76 (lines 197-
99). The line numbering both here and below is from the electronic edition.

28. Textfrom Wilcke Lugalbandaepos 76 n. 312 (line 472) and The Electronic Text Corpus
of Sumerian Literature.
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An equivalent term, mulyy s-zal.le, occurs in the star-name list of Urra 22:
muly , zal.le = kak-kab na-ma-ri.®

Four more names occur in a Sumerian incantation found on the Old
Babyl%lian-period tablet CT 42 no. 6, which concludes with an Akkadian
ritual:

mul dnin si, .an.na CT 42 no. 6 iii 18, 33
mul dnin pirig CT 42 no. 6iii 19, 34
mul dgyl.pa.g.a CT 42 no. 6 iii 20, 36
mul gi¥m 4 diri.ga.den ki CT 42 no. 6 iii 21°"

The first and third of these star-names are known, the second and fourth
are obscure.

muldnin.sis.an.na is a name for Venus and ™3ul.pa.&.a for Jupi-
ter.”? Although the other two star-names cannot be positively identified,
they too seem to be planets. The last name ™ #¥m4.diri.ga.%en.ki “The
Ferryboat of Enki,” reminds one of the later Akkadian ™neberu “The
Ferry” (8°m4.diri.ga = neberu),* which as Marduk's star is usually to be
identified with Mercury or Jupiter.** The remaining star ™ nin.pirig is
almost certainly to be identified as a planet as well on the basis of Erimhus
I212: dnin.pirig.bdn.da = bi-ib-bu (MSL XVII 18) and Izi A ii 13'-14"
dnin.pirig.ga = %l-a-mu, Ypirig.tur.ra = bi-ib-bu (3MSL XHI 174). How-
ever, which planet this might be is open to question.”

29. MSL XI 31 Section 11 8'.

30. CT42no.6=BM15820,CT42pls.11-13.For previousdiscussion, see A.Falkenstein,
“Sumerische religidse Texte,” ZA 55 (1962): 33-34 and S. Kramer, “CT XLIL: A
Review Article,” JCS 18 (1964): 40.

31. Thisstar-name is not repeated a second time in the incantation as preserved. Note,
however, that one line is erased on the bottom edge of the tablet after col. iii (see
CT 426 pl. 13).

32. lg(ljjro the former, see BPO 1 passim (Venus Tablet of Ammisaduqa); for the latter see

215.

33. For the lexical equivalence, see CAD N/1, 145-46.

34. For™ugberu as aname for both Jupiter and Mercury, as well as other astronomical
entities, see Hunger-Pingree Mul-Apin 126; and more extensively J. Koch, “Der
Marduk sternNéberu,” W0 22 (1991):48-72. Cf. W. Horowitz, Mesopotamian Cosmic
Geography, 115 n. 11 for further bibliography.

35. Cf. dnin.piri§§ as a sister of Ninurta in An = Anum 1314 = CT 24 101iv 3 + dupl.:

nin.pirig =“nin.imma nin “nin.[ur]ta.ke,, “Ninpirig is Ninimma, the sister
of Nin[ur]ta” (see RIA 9, 384 § 2; R. Litke, A Reconstruction of the Assyro-Babylonian
God-Lists, An: *A-NU-UM and AN: ANU SA AMELI [= Texts from The Babylonian
Collection, vol. 3] (New Haven: Yale Babylonian Collection, 1998), 56-57). Ninurta
is identified with Mercury in Mul-Apin II i 5 and with Saturn elsewhere (see U.
Koch-Westenholz, Mesopotamian Astrology, 123-24).
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To this repertoire of early star-names one can add at least one more
name from Ebla, where Sumerian mul.mul “The Stars” (Pleiades) occurs

ina S(}lmerian—Eblaite list as an equivalent of Eblaite ™ka-ma-tit “The Fam-
ily”:3
AN.mul = kak-kab
mul.mul = ka-ma-tit

Eblaite ki-ma-tit is an equivalent of the Hebrew name for the Pleiades,
117373, that occurs much later in biblical poetry, and a cognate of the Akka-
dian common noun kimtu /kintu/kimatu, “family.”¥ In extant materials the
common Akkadian equivalent of mul.mul is ™zgppu “The Bristle.”
Four more entries in Ebla lexical lists may be Sumerian star-names: MUL?
KU, from the fish list,> and what could be three bovine constellations, oul-
bar.db, ™l ar.guy, mulhay amar: a cow, a bull, and a calf.®%In any case,
these terms from Ebla bring the total number of possible star-names in the
materials studied above to no more than twelve,* roughly only one-third
of the number preserved in the extant Old Babylonian period star-lists
edited above.*””

36. SeeW.G.Lambert, “TheSection AN” inL. Cagni, ed., I Bilinguismod Ebla[=Instituto
Universitario Orientale, Dipartimento di Studi Asiatici, Series Minor XXII] (Napoli,
1984), 396: 791-92 with discussion on p. 397; and later G. Conti, I/ Sillabario della
Quarta Fonte della Lista Lessicale bilingue Eblaita [= Miscellanea Eblaitica 3 (1990)], p.
191 no. 791-92 with further bibliography. C. Cohen, 11723, ‘olam hatanakh—Job,” ed.
J. Klein (Tel-Aviv: Davidson-Atai, 1996), 72 (in Hebrew); the first scholar who
identified r7°2is M. Dahood in G. Pettinato, The Archives of Ebla (N.Y.: Doubleday),
302-3.

37. The name “The Family” derives from a notion that the stars of the Pleiades are
relatives, as in the modern name for the constellation “The Seven Sisters.” In
Classical mythology the seven are daughters of Atlas.

38. See CAD Z, 49-50. Note also LBAT 1565 14", where the Pleiades (mul.mul) may
be perceived as an arrow (mulimullu): [MULMU]L mul-mul-la d7.B1, “The Star]s,”
arrow, The 7 gods.’

39. MEE 3 99: 33. Most probably for ™kug, “The Fish” (Piscis Austrinus) but also
possibly for mul*v6, “star-fish.” For a plant kakkab tdmti “star of the sea” known
from Uruanna, see CADK, 49 kakkabu 3. ¢; R.C. Thompson, A Dictionary of Assyrian
Botany (London: The British Academy, 1949), 37.

40. MEE 3 51: 10, 52: 36, 53: 62. MUL.BAR [... in one variant of line 87 of the hymn to
Inanna an.ta.&.a.ra isnot a star-name but almost certainly part of mul.dalfla]
“rad[iant] star,” which occurs here as an epithet of Inanna = Venus (see D. Reisman,
Two Sumerian Royal Hymns (Ann Arbor: University Microfilms, 1970), 153: 87 with
the note on p. 197).

41, ™liky, ol gBoigir My, za] le, the four names in CT 42 6, and the five at Ebla.

42. W.Hallo, “Beginning and End of the Sumerian King List in the Nippur Recension,”
JCS 17 (1963): 52 points out that anumber of later star-names occurs as royal names
in the early stages of The Sumerian King List, including lu.lim, dumu.zi, and
sipa.zi.an.na.
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Sumerian Star-Names and Sumerian Astronomy

Although a full exposition of what the Sumerians did and did not know
about the sky is well beyond the mandate of this paper, a few preliminary
remarks regarding Sumerian astronomy are in order. First of all, Sumeri-
ans clearly knew enough about the mechanics of the sky and the thythm of
the seasons to regulate an intercalated lunar calendar as early as in the
Archaic period. Administrative texts from this time provide evidence for
both the intercalation of a thirteenth lunar month approximately every
third year, and the 360-day ideal calendar that was later put to use in Meso-
potamian astronomical and astrological texts.*® Thus, by the late fourth
millennium, we find evidence for a Mesopotamian capability to observe
and understand the monthly sequence of the phases of the moon, and to
monitor the passage of the months against some natural phenomena, be it
the annual risings and setting of stars, variations in the length of day and
night, or agricultural events such as the start of the barley harvest. Without
such a capability, it is not possible to determine when to intercalate and so
fix the start of the new year in a particular season. By the end of the third
millennium, the role of astral phenomena in determining the new year is
made explicit in Gudea Cyl. B 3: 5-8:*

mu en.na.am iti til.la.am

mu.gibil an.na im.ma.gub

iti é.ba ba.a.kuy

iti.bi uy.3.am im.ta.zal

The year having gone, the month having ended,
The new year stood in heaven

The month entered into its house
This month, the third day had elapsed.*

43. See W.Horowitz, “The 360 and 364 Day Year in Ancient Mesopotamia,” JANES 24
(1996): 38-39.

44. Despite the above evidence that early Sumerians had already solved the problem
of regulating lunar and other phenomena for intercalation purposes, this did not
lead all groups in the ancient Near East to use intercalated lunar calendars. Note
that a lunar calendar without intercalation was used at times in Assyria downinto
the second millennium, asis also the case even to this dayinIslam. For the Assyrian
calendar, see F. Rochberg-Halton, “Calendars,” The Anchor Bible Dictionary, vol. 1,
812-813 and cf. W. Horowitz, “The 360 and 364 Day Year,” 37 n. 5 with further
bibliography.

45. The reference to three days elapsing in the new month and year echoes an
astronomical norm known from the Neo-Assyrian period whereby month-stars
thatrose threedaysaftertheir expected time were deemed late. See Mul- Apin I Gap
A 8-9 (Hunger-Pingree Mul-Apin 89-90); and for Old Babylonian Mari, cf. ARM 13
29: 5-10 (CAD M/ 2, 208 munitu 1.). For the general principle that the late rising of
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As for the Sun, the daily pattern of day and night, sunrise and sunset, must
have been understood by man in deepest antiquity, but there is no written
evidence linking the annual movements of the Sun to the length of the year
in cuneiform texts until the seventh century, when Mul-Apin Il finds a cor-
respondence between north-south variations of the location of the Sun in
the sky and the passage of the seasons of the year.*®

Hard evidence for Sumerian knowledge of the stellar and planetary
motion remains elusive. For the planet Venus, we have numerous literary
allusions to the goddess Inanna in her astronomical guise as the planet. Of
these, the most famous is in Inanna’s Descent, where it has long been rec-
ognized that the three-day death of Inanna in the Underworld corresponds
to the three-day minimum disappearance of the planet Venus below the
horizon at the time of its inferior conjunction with the Sun.* Such associ-
ations between Inanna and Venus may already be present in an Archaic-
period cylinder seal that preserves among its elements a bull, the ezen ("fes-
tival”) sign, an Inanna standard, star decorations, and signs that represent
sunrise and sunset.* This matches contemporary Archaic-period admin-
istrative documents that refer to offerings and festivals of Inanna as the
morning- and evening-star.* Hence, there can be no doubt that the earliest
historical Sumerians already knew that Venus as the morning- and
evening-star wasin fact one astronomical body. Direct evidence for knowl-
edge of the existence of other planets, however, is not available before the
passage from CT 42 6 examined above, where we found Jupiter and Venus,
as well as what may be two other planet names in an Old Babylonian-
period Sumerian incantation.” The fact that a fifth name for a planet is
missing from CT 42 6, unless due to abreach in scribal tradition, may indi-
cate imperfect knowledge of the planets into the second millennium.

stars requires correction through intercalation, see W. Horowitz, Mesopotamian
Cosmic Geography, 162-64.

46. Mul-Apin 11 Gap A 1-7 (Hunger-Pingree Mul-Apin 88-89). See W. Horowitz,
Mesopotamian Cosmic Geography, 172-74.In Enuma E lish V,Marduk assigns the stars
to regulate the years, the Moon-god to determine the month, and the Sun-god to
oversee the day-night cycle.

47. See, e.g., W. Heimpel, “A Catalog of Near Eastern Venus Deities,” Syro-Meso-
potamian Studies 4/3, 9-12. For the movements of Venus, see BPOT 15.

48. See.Nissen etal., Archaic Bookkeeping (Chicago: The University of Chicago Press,
1993), 17-18, Fig. 18. Note also the disk placed within the arc formed by the bull’s
horns, suggesting thepresence of astar or planet(Venus?)above the crescentmoon.

49. See most recently K. Szarzyniska, “The Cult of the Goddess Inanna in Archaic
Uruk,” NIN 1 (2000), 64-65.

50. Ttisnotpossible to prove conclusively thatthe DN 95ul.pa..a wasidentified with
Jupiter in the third millennium, although thisislikely the case (cf. W. Heimpel, Syro-
Mesopotamian Studies 4/3 12).
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As for the stars, the best evidence for knowledge of the overall pattern
of stellar movement is found in two Sumerian hymns to the Moon-god
where Nanna-Suen herds domesticated cattle in an astronomical context.
Asnoted by W. Heimpel in his article, “The Babylonian Background of the
Term ‘Milky Way’,” FS Sjiberg, 250-52,! these cattle are without doubt the
stars, as is made clear in later references to the sky as a cattle pen in Enuma
Anu Enlil 50, and to stars behaving like plowing oxen in The Exaltation of
I&tar.”? In these texts, the image is that of fixed-stars maintaining their place
in the herd of stars like domesticated cattle. In contrast, the planets, who
move among the fixed-stars, are literally wild sheep in the Sumerian-
Akkadian lexicon: udu.idim = bibbu. Furthermore, even the limited num-
ber of third-millennium star-names that we do have demonstrates a Sum-
erian capability to identify and isolate at least some important stars and
constellations, and there is indirect evidence in Sumerian literature that the
names of more stars and constellations were known. For example, the Bull
of Heaven (guy.an.na) in Gilgamesh and the Bull of Heaven bears the same
name as the bull constellation ™/gu,.an.na (Taurus),® and a possible
allusion to the constellation later known as “The Crown of Anu” (™%
aga.an.na = agti Yanim) may be found in Enmerkar and the Lord of Aratta
276.

51. H. Behrens et al., eds., DUMU-E,-DUB-BA-A, Studies in Honor of Ake Sjoberg [=
Occasional Publications of The Samuel Noah Kramer Fund 11], (Philadelphia, 1989).

52. See W. Horowitz, Mesopotamian Cosmic Geography, 144-45, 254-55. Cf. in this
context perhaps references to stars in broken contexts in M. Civil, “The Song of the
Plowing Oxen,” Kramer AV =[AOAT 25], 88: 49, 67-68.

53. Enkidu’s dismemberment of one of the legs of the bull most likely had astral-
mythological overtones. Compare for example astral-mythological motifs in the
Old Babylonian myth Girra and Elamatum (C. Walker, “The Myth of Girra and
Elamatum,” Anatolian Studies 33 [1983]: 145-52; and later an astral-mythological
vignette involving ™sipa.zi.an.na, “The True Shepherd of Heaven” [Orion] in
the mythological explanatory work LKA 71 + dupl. [SAA 3 96: 17-26; see also A.
Livingstone, Mystical and Mythological Explanatory Works of Assyrian and Babylonian
Scholars (Oxford: Oxford University Press, 1986), 116-17]).

54. u,daaratta®aga.kit.an.na.gim si mu.na.an.sd, whichS.Cohentranslates in
Enmerkar and the Lord of Aratta (Ann Arbor: University Microfilms, 1974), p. 125:
”(Should Inanna) keep Aratta, like a ‘shining disk’ of heaven, in proper order for
herself.” Note that Manuscript F reads: ...aga.ki13i mu.s4 (see ibid., 105). For
other astronomical allusions in Sumerian literature, see D. Foxvog, “Astral
Dumuzi,” in M.E. Cohen et al., eds., The Tablet and The Scroll: Near Eastern Studies
in Honor of William W. Hallo (Bethesda, Md.: CDL Press, 1993), 103-8;J. Klein, “Sulgi
and Ismedagan: Originality and Dependence in Sumerian Royal Hymnology,” in
J. Klein and A. Skaist, eds., Bar-Ilan Studies in Assyriology Dedicated to Pinhas Artzi
(Ramat-Gan: Bar-Ilan University Press, 1990), 104:27. See also B. Alster, “Early
Patterns in Mesopotamian Literature,” Kramer AV [= AOAT 25], 13-24.
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On a more practical level, we learn from Gilgamesh and Huwawa that
the Sumerians could find their way by the stars in the sky,” and The
Farmer’s Instructions 38 instructs farmers to determine when to begin seed-
ing by the position of the stars in the sky.? In the academic sphere, Sulgi of
Ur boasts that he learned how to calculate the appearance of the new moorn
while a student in the scribal school.”” As for what might be Sumerian
astrology, we learn from Gudea Cyl. A iv 26-v 1 and a few other texts
about a blue tablet dub mul.an, “Tablet Stars of Heaven,” that seems to
have been used in divination in some way.>

Conclusion

When all the above evidence and inferences are gathered, it remains clear
that the Sumerians of the third and fourth millennia had no formal written
discipline of astronomy or astrology that can be compared to that in Akka-
dian in the second and first millennia, nor can we fully assess what the
Sumerians did or did not know about the skies above them on the basis of
what has come down to us in written form. In fact, barring major new dis-
coveries, we may never know all that much about Sumerian astronomical
and astrological practice and beliefs. However, on the other hand, we do
have anecdotal evidence for a practical and even academic Sumerian astro-
nomical tradition (the Sulgi passage), as well as the Sumerian star-names

55. See A. Shaffer, “Gilgamesh, the Cedar Forest and Mesopotamian History,” JAOS
103/1 (1983): 307 n. 4 and B. Alster, “Gestinanna as Singer and the Chorus of Uruk
and Zabalam: UET 6/122,” JCS 37 (1985): 223: 27-28 with commentary on pp. 225-
26. Cf. Enmerkar and the Lord of Aratta, 160-62 and the omen apodosis wherein
Sargon of Akkad finds his way by thelight of Istar (Venus) in a region of darkness
during a campaign to Marhasi (A. Goetze, “Historical Allusions in Old Babylonian
Omen Texts,” JCS 1 [1947]: 255-56).

56. M. Civil, The Farmer’s Instructions: A Sumerian Agricultural Manual (Barcelona:
Editorial Ausa, 1994), 30:38 (Nippur Text), with the line in other versions on pp. 46,
53, 60. For other allusions to this role of the stars in Mesopotamia, see the
commentary to line 38 on p. 79 and compare the Astrolabe B Menology, KAV 218
Section I and parallels, in which constellations are assigned to ten of the twelve
months. Aneditionof the Alb Bmenology and parallels willappearin The Astrolabes
and Related Texts. For now see G. Cagirgan, “Three More Duplicates to Astrolabe
B,” Belleten 48 (1984): 399—416, and the transliteration without translation in BPO
181-82.

57. 7. Klein, “Sulgi and I¥medagan: Originality and Dependence in Sumerian Royal
Hymnology,” Bar-llan Studies in Assyriology Dedicated to Pinhas Artzi 73-74. For a
possible connection between Shulgi and observations of Jupiter, see C. Walker,
“Episodes in the History of Astronomy,” Bulletin of The Society of Mesopotamian
Studies 5 (1982): 21-23 and cf. the palil, “era,” of Shulgi in Mul-Apin I ii 18.

58. See W. Horowitz, Mesopotamian Cosmic Geography, 166-68 and cf. Gudea Cyl. Aix
10.



178 WAYNE HOROWITZ

themselves, which remained in use down to the death of the cuneiform
writing system. Evidence suggests that the Sumerian star-names were, in
fact, normally meant to be read in Sumerian as part of a sort of scientific
nomenclature, and not to be translated into Akkadian. Akkadian syllabic
renderings of star-names are relatively uncommon, and direct evidence for
Sumerian renderings of the names is found in glosses in Neo-Assyrian
reports™ and late transliterations of cuneiform into Greek.®* What then is
the source of all these Sumerian star-names known from the second and
first millennia, which so far exceed the forty or so known from Sumerian
sources and the star-lists of the forerunners to Urra = hubullu?®' The
present author surmises that most are genuine Sumerian-language names
that were in use in third-millennium Sumer and Akkad, just as we Assyr-
iologists suppose that the vast majority of the Sumerian vocabulary known
to us from the Old Babylonian period is genuinely Sumerian. The fact that
Sumerian star-names do not appear en masse until the second millennium
is, therefore, probably not evidence against the existence of such names,
but almost certainly due to the very fact that cuneiform astronomical and
astrolo%ical works were not written down before the Old Babylonian
period. 2 For now, however, this remains a working hypothesis, which
requires further study and evaluation. '

59. SeeSAA873:1,SAA877:1.

60. SeeE. Sollberger, “Graeco-Babyloniaca,” Irag 24 (1962): 71 C;, copy pl. 26 facing p.
65 with whatappears tobe Greekrenderings of thenamesud.al.tar and dili.bad.
For ™!babbar rendered in Greek as poroPapop, see B. Meissner, Babylonien und
Assyrian Il (Heidelberg: Carl Winters Universitatsbuchhandlung, 1925), 404. Cf. L.
Bobrovaand A. Militarev, “From Mesopotamia to Greece: To the Origin of Semitic
and Greek Star Names,” in H. Galter, ed., Die Rolle der Astronomie in den Kulturen
Mesopotamiens, Grazer Morgenldndische Studien 3 (Graz, 1993), 307-29 for con-
tinuity between ancient Mesopotamian perceptions of the constellations and those
of the classical world.

61. P.F. Gossman’s Planetarium Babyloniacum (SL 1V /2), for example, lists 407 entries,
a vast majority of which are Sumerian.

62. Evidence for ongoing change in Sumerian vocabulary until Sumerian fell out of
everyday use at the beginning of the second millennium (see M. Civil, “The Early
History of HAR-ra: The Ebla Link,” 138-39) cannot explain the paucity of Sumerian
star-names in pre-Old Babylonian-period texts.

Leiden, T;z'e" etherlands

IN CONSONANCE with common burial practice, the prevailing belief was -
that the realm of the dead was under the surface of earth. Some Sumerian
narratives, however, seem to contradict it. The standard Sumerian term for
“netherworld” is kur. Its sign is shaped as a mountain, and in addition to
netherworld it signifies an actual mountain and foreign (usually hostile)
land. Each of the three meanings represents a different kind of reality, but
they share an inherent geographical sense: “mountain” depicts actual geo-
graphical reality, “foreign land” an actual geo-political reality, and “neth-
erworld” exists in mythological geographical reality. Since each meaning
of kur has a geographical value and the Sumerian script was primarily
pictographic, the shape of the sign suggests that originally the various
meanings expressed one geographical concept. The correspondence
between the shape of the sign and the meaning “mountain” lend the other
two meanings an actual topographical nuance. The mythological connota-
tion, therefore, is especially perplexing: why was this particular sign cho-
sen to depict “netherworld”? It is possible that the meaning “netherworld”
was merely a euphemism, in a way of inverted reality. To be sure, one
would expect a term devoid of any morphological and topographical char-
acteristics such as ki “place,” or a suggestive term that signifies a hollow
such as ki-in-dar “crack,”! rather than a protruding bulk matter as

* This article is based on the second chapter of my unpublished dissertation “The
Concept of Death and Netherworld in Mesopotamia According to the Sumerian
Sources” (Tel Aviv, 1993) (in Hebrew). For an English version, published after the
present contribution was submitted, see now D. Katz, The Image of the Netherworld
in the Sumerian Sources (CDL Press, 2003), esp. pp. 63-112. The standard abbre-
viations follow PSD and CAD.

1. Cf.CT58,42:40, S.N. Kramer, “The Death of Dumuzi: A New Sumerian Version,”
AnSt 30 (1980): 5-13 (where it is in apposition to kur). Also euphemisms such as
“place (or gate) of sunset” reflect a belief in terms of actual reality.
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“mountain.” Moreover, considering some ambiguous descriptions in
Sumerian lamentations over the young dying god, we may ask whether
the realm of the dead was perceived in actual geographical terms as a real
mountain; as a foreign hostile land; in transferred meaning as a compli-
cated euphemism for a subterranean locality; or as a specific place name,
Kur, devoid of geographical connotations. Sources from the second and
the first millennia, particularly in Akkadian, demonstrate the belief that
the netherworld was indeed subterranean. In the Akkadian version of
bilingual texts the Sumerian kur was usually replaced by the logogram KI
for ersetu.? The Sumerian sources, however, are divided: some depict a
subterranean realm, and kur is clearly just a name of the netherworld. As
such, it also may have been applied in transferred meaning to designate a
subterraneous space.’ Other written sources seem to portray the nether-
world or, rather, afterworld in geographical terms of a real mountain. In
this article I shall present these sources, trying to demonstrate that origi-
nally kur was not an incidental homonym, but a complex integral concept;
that it probably became invalid during the middle of the third millennium,
and then disintegrated to signify three independent meanings. Conse-
quently, the meaning “netherworld” became a place name, devoid of mor-
phological properties. The implication of this hypothesis is that, contrary
to the burial practice, the earlier Sumerian realm of the dead was not deep
under the ground as most of the sources indicate (netherworld), but above
the surface of earth beyond the northeastern borders of Sumer (after-
world).* This hypothesis was first proposed in the second chapter of my

2. KI with phonetic complement -ti/tim. When kur meant “mountain,” it was
rendered Sadi.

3. Heimpel, NABU 1996 /28, suggested that kur-ge$tin in Gudea Cyl. A xxviii 10~
11 is a wine cellar described as kur, that it depicts a cavernous inside and corre-
sponds with netherworld, implying that in “netherworld” kur meant literally a
mountain but conceived as its inner space, which matches its outer shape. This
interpretation is very appealing because it settles the conflict in terms. However,
itisacircularargument. Inaddition, the very fact that the Babyloniansreplaced kur
with KI indicates that kur was unsuitable to signify netherworld and, therefore,
thatitwas takenas “mountain.” For the Babylonian, as for us, a mountainsignified
a bulk protruding geographical feature as it is seen to the eye. The space inside a
mountain is designated by other terms, cave, mine, hole, crack, and the like. That
the afterworld is a mythological place is a modern view. I doubt that the ancient
Mesopotamian conceived itas an imaginary, mythological place. Therefore, either
kur was taken literally as a mountain or as a specific place name completely
detached from the shape of a mountain. The Akkadian idiom Sadisu emid “dis-
appear (forever)” may be explained as a dead metaphor that evolved from the
Sumerian kur, and as such does not plainly signify a physical mountain. If kur-
ge§tin “wine cellar” derived from kur “netherworld,” itisa transferred meaning
to indicate a space under the ground, unrelated to “mountain.”

4. Thelocationin the mountain region was already suggested by Sladek inhis edition
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dissertation, which Prof. Klein so graciously supervised, inciting extensive
discussions between us. It is an honor and a pleasure to dedicate to him
further deliberations on the theme.

The use of concrete terms to describe mythological reality is normal to
the Sumerian mythological narratives. The materials were taken from the
familiar reality of the narrator and his intended public, and the descrip-
tions reflect his perspective. However, when the geography of the nether-
world is adjusted to the human experience, namely situated under the
ground, the nature of the descriptive materials transforms: in their subter-
ranean configuration the materials of everyday life lose the intrinsic his-
torical quality and become mythological® Thus, the location of the kur
under the surface of earth defines it as a mythological place. But a moun-
tain is by definition non-existent in a subterranean setting, because it
entails a protruding geographical feature. Consequently, as a subterra-
nean feature kur cannot represent a real or a mythological mountain, but
a place name or merely a lexeme.®

The image of the netherworld as an actual mountain emerges from
synecdochic expressions: the texts combine kur with a term that defines a
part of its shape, rather than applying kur alone, or using a specific name
of the netherworld. Since some references are based on conventional geo-
graphical terminology, it implies that the original image carried a visual
sense, Wthh restricts the possible interpretations of kur to actual geog-

raphy.’

of Inanna’s Descent, without further elaboration or investigation of its location in
relation to thesurface of earth. Also, the repetitive statement thatInanna descended
to the kur at the beginning of the narrative was not challenged and its meaning
remained unexplained. It is treated below in § 7.

5. Note that the worldly elements were inconsistently treated in the conversion to
underground reality. Some elements as social and political structures, or human
emotions and needs are unaffected by geographical conditions and, therefore,
these aspects duplicate the familiar worldly life. But some palpable elements were
changed and adapted to the image of a grave: it is dark, it does not produce
anything, and the food that is supplied to the dead spoils.

6. Thenotion that the basis of the mountain rests in the interior of the earth, invisible
to the human eye, does not imply a mythological underground mountain but
reflects a mythological, non-historical concept of the dimensions of a mountain.
Accordingly, the description of the masii mountain in Gilg. IXii 5, whose bottom
rests in the netherworld and whose peak touches heaven, demonstrates a blend of
historical and mythological sentiments. The mountain is visible to the human eye
as a real mountain. However, it is so awesome that the image of its magnitude is
mythological: from deep under the ground, aslow as thenetherworld, to the height
of heaven one cannot see its peak. That is to say, the mountain is real but its
exaggerated dimensions are mythological.

7. Including expressions that are dead metaphors.
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The notion of a mountain is suggested in some laments over the young
dying gods. These laments are based on local traditions, and the setting of
the mythological events is delineated in geographical terms as if in histor-
ical reality: the deities are portrayed as human figures who act in the real
geographical area of their cult centers, and the references to the kur
address its physical shape as it appears to the human eye from Sumer.

- Descriptions of the young dead god, or of his mourning mother who fol-
lows him to the netherworld, depict the kur as a bulky protruding geo-
graphical element at the end of the journey to the realm of the dead. The
portrayal of the kur rising in the distance is reminiscent of the landscape
of south Mesopotamia, of the mountain ranges beyond the alluvial plain of
Sumer. .

§ 1. kur-tr-ra “foot of the mountain,” kur-bad-da “peak of the mountain”

kur-ur-ra is attested in a variety of texts. Its structure and uses indicate
that it was a common expression signifying the foot of a mountain: ur
“base,” “bottom” in the inverted genitive restricts the term kur to the
meaning “mountain,” particularly in junction with kur-bad-da “peak of
the mountain.” The combined expressions describe the mountain as it is
visible to the eye in its full size. In the Lugalbanda epics we find the pair in
the description of the mountainous route between Uruk and Aratta.” In the
lamentation literature the pair occurs in the erSemma of Ninhursaga.” The
mother mourns her dead son, who was carried away by the water. Search-
ing in the reed thicket, she follows his course toward the kur (1. 6): a8-tar-
tar-re ki-kin-kin-e kur-tr-ra ba-te “Inquiring and searching the foot
of the mountain gets closer.”

The repeated statement that she approaches the foot of the mountain
(kur-tr-ra, ll. 5-6), completed by the pair kur-tir-ra ba-te kur-bad-da
ba-te (1. 9), indicates that the kur is her destination. Since she is looking
for her dead son, the kur must be the netherworld. One may assert that
kur-tur-ra is “base of the netherworld,” therefore a subterranean place.

8. Wilcke, Das Lugalbandaepos (Wiesbaden, 1969) 122:342, henceforth: Lugalbanda. For
more attestations see PSD B, 44 s.v. bad B, 3. The arrangement in contrasting pairs
is clearly literary. Its use in literary texts suggests that kur-tir-ra endows the
context withsuperhumanor, maybe, mythological sense. See Urnamma B:45: mu-
zu an-za-§& kur-ur-§é hé-gdl “May your name extend (from as far as) the
horizon (to) the foot of the mountains.” But for hur-sag as the contrasting term
compare with Civil, “The Message of Ludingira to His Mother,” JNES 23 (1964):
3:22,ama-mu sit-du-dg-gin,an-dr-ra lu-lim-hur-sag-gd “mymotherislike
a bright light on the horizon, a doe in the mountains.”

9. Kramer, "BM 98396: A Sumerian Prototype of the Mater-Dolorosa,” Eretz-Israel 16,
141*46*%; CT 58, 5, Pls. 4-5.
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However, the persistent use of the complex geographical expression,
rather than the conventional kur, and its combination with kur-bad-da
points to an image of a real mountain. The description of the landscape on
her way, as she moves through marshes overgrown with reeds, approach-
ing the kur, befits the actual geography of southern Sumer with the moun-
tain range rising far away on the horizon.

The same expression, kur-tr-ra, is attested in a fragment of lament
that describes the young dead god crying at the end of the road to the neth-
erworld:"

9. [li-blil-ir-i-mu-un-§[u,-di] ki-kur-dr-ra-k[a] ir im-ma-ni-in-[Seg]
10. [gurus$] ki-kaskal-la-ka am-da-til-til-le-e[$-am]
[The her]ald Umung[udi] [we]eps at the place o[f] the foot of
the kur.
[The lad] at the place of the road where they finished him
off.

As in the erS§emma of Ninhursaga, literary considerations suggest that
kur-ur-ra designates the netherworld, and that it signifies the foot of a
real mountain. The complementary parallelism implies that kur-ur-ra is
the netherworld. The additional ki “place,” which qualifies it (and its par-
allel kaskal), indirectly confirms that is not a dead metaphor. Since these
genitive constructions are artificial and tautological, and since in the Ol1d
Babylonian period ki was the common euphemism for “netherworld,” I
infer that ki was added to the description kur-ir-ra, “foot of a moun-
tain,” because it contravenes the current belief that the netherworld is sub-
terranean. Subsequently, ki was also added to kaskal in order to balance
the parallelism.

§ 2. kur-un-na “high mountain”

In the Sumerian version of a Neo-Assyrian bilingual edition of Edina-
usafake kur-BAD-na designates the destination of the mother goddess
when she mourns her son and explicitly wishes to follow him to the neth-
erworld.!! The Akkadian rendition erset mititi “land of the dead” confirms
that the expression, indeed, describes the netherworld. However, the pho-
netic compliment /-na/ indicates that the reading is kur-un-na-3e,

10. SK45. AnOld Babyloniansource, probably related to Edina usag ake. Th. Jacobsen,
The Harps That Once ..., Sumerian Poetry in Transliteration, New Havenand London,
1987), 84:383-84, henceforth Harps.

11. 4R 30, 2+Sm. 2148, line 24. Cohen, The Canonical Lamentations of Ancient Mesopo-
tamia, Vol. II (Bethesda, Md., CDL Press, 1988), 688: e+99. Henceforth CLAM.
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which is translated in Akkadian as 3adii elii “high mountain.”*? Appar-
ently, the late redactor read the Sumerian kur-ugs(BAD)-na-§é. His mod-
ification of the Sumerian utterly changed the original geographical image
of the netherworld, and the reason is obvious: as in the case of the expres-
sion kur-ur-ra, the image of a real mountain stands in contradiction to
the current belief that the hereafter was subterranean. By the reading ugs
the scribe adapted the Sumerian source to the contemporary concept with-
out much interference with the original phrasing. kur-tn-na is analogous
to the kur-bad-da of the erSemma of Ninhursaga. Since in both lamenta-
tions the kur was qualified by the adjective “high,” rather than simply the
standard term kur, we may infer that they pictured the netherworld as an
actual mountain.

The sole Old Babylonian Sumerian copy of this passage is corrupt, and
this line perhaps reads kur-mud!-8e. 13 This copy was not the source of
the Neo-Assyrian version, it is probably corrupted, and it is difficult to
reconstruct the change from BAD to mud." Unlike tin /el “high,” mud /
damu, da’amu or palahu® is indistinct with regard to the shape of the kur
that it qualifies. “Bloody/dark/ frightening kur” can describe not only the
mountain as seen from afar in the evening ’cwil:ight,16 but also a subterra-
nean netherworld. Considering the poetic nature of the text, the image of
an actual mountain, reddening in the last rays of the sun, is possible. That
interpretation is advocated by the previous, complementary parallel line 3
with gaba-kur-ra-§¢, which states that the mother walks toward the
edge of the mountain.

§ 3. gaba-kur-ra “edge of the mountain”

gaba “breast” is used in transferred meaning as a geographical term to
signify the front edge of the feature it qualifies. In analogy to gaba-hur-

12. MSL 16, 277:149. For a discussion of this expression, see van Dijk, SGL1I, 105 and
Sjsberg, The Collection of the Sumerian Temple Hymns (Locust Valley, N.Y., 1969)
57:30, henceforth TH.

13. SK 26 iv 4. Cohen, CLAM, 673 (Ms. A); Jacobsen, Harps, 71. The reading mud was
suggested to me by B. Alster after collation.

14. With the reading iin for BAD, the Sumerian of the Neo-Assyrian bilingual edition
coincides with the phoneticcomplement /-na/ andresults in an existing Sumerian
expression. Therefore, the Neo-Assyrian editionmirrors anuncorrupted Sumerian
source. An additional indication that the Old Babylonian SK 26 was not its source
is 4R 30, 2:26 i-si-i§-na-&é, originally read e;-urin(SES)-na-§é, as compared to
SK 26 iv 5 a-urin-a. In view of SK 26 showing abundant phonetic readings and
corruptions, we may speculate a chain of “corrections”: BAD >BAD>mud>mud.

15. MSL 14, 293:(57)28'-(82)41".

16. Thelinereads:u,-zaluy-zal kur-mud!-3[&] “The dayisebbing, the dayisebbing
toward the...kur.”
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sag-ga “edgeof the hills,”" gaba-a “waterfront,” or gaba-a-a-ba “edge

of the sea,” “seashore,” gaba-kur-ra means “edge of the mountain,” that
is the lower slope in front of the beholder. In these expressions gaba
appears as a figure of speech, or rather makes a dead metaphor.*® One sec-
tion in Edina-usagake describes the mourning mother following her dead
son, and recounts her wish to join him in the netherworld. Her destination,
also according to the Neo-Assyrian bilingual edition, is gaba-kur-ra.”” In
SK 45:10 (§ 1) the place where the dead young god was standing when he
reached the end of his road to the netherworld is kur-tir-ra “foot of the
mountain.” It appears, therefore, that gaba-kur-ra points to the same
place, the lower part of the mountain at a level land, and that the two
expressions are interchangeable. Thus, the episode features the living
mother walking in the plain toward the kur, the place of her son, which is
characterized by its topographical properties as a mountain rising in the
open distance.

gaba-kur-ra is attested in The Instructions of Suruppak, in a saying that
plays on the different meanings of kur, and thereby conveys a multifar-

17. Michalowski, LSUy, line 36 (esp. ms. U) and Wilcke, Lugalbanda, 34-35:44 (Lugal-
banda in the Mountain Cave). .

18. Comparable to “heart of the matter,” “at the head of ...,” “mouth of the river” etc.

19. SK26iv3and4R30,2:22 (resp.). Note thatin the Neo-Assyrian bilingual the subject
of this passage is not the living mother who follows her son, but the dead god
himself during his descent to the netherworld, and the scene occurs in a
subterranean reality. The Akkadian translation is irat erse[tim], in agreement with
the conventional rendering of kur whenitsignifies “netherworld,” althoughitwas
not transposed by the logogram KI. When kur was perceived as a mountain, even
if cosmic or mythological, it was translated accordingly: the same expression was
rendered irat sadi (KUR-i) in Uruamirabi (Cohen, CLAM, 563:144). For kur
“mountain” in a context other than gaba-kur-ra, see also the bilingual hymn to
Samas 5R 50:3-4 kur-gal kur-idim $4-di-i ra-bi $4-ad nag-bi. The conventional
Akkadian counterpart to Sumerian gaba is irtu, see CAD I-], 186-87. It was used
also to qualify other names of the netherworld and toillustrate either the depth and
firmness of foundations (of actual temples) or the ultimate dimensions in a bipolar
pattern as opposed to heaven. The prepositional uses of irfu indicate that, in
principle, the literal franslation of Sumerian gaba retained its meaning, butitmay
vary according to the perspective of the beholder. The attestations in the Akkadian
sources suggest that in combination with names of the netherworld it did not
signify “front” asin Sumerian, but depth. Inother words, the Akkadian perspective
was vertical and, therefore, it can be applied also as a description of the foundations
of a real temple. Thus, the translation of gaba-kur-ra is literal but the import is
different. Both sources point to the netherworld, but in the Akkadian version it is
a place name devoid of the topographical aspect, whereas the perspective of the
original Sumerian was horizontal and, therefore, gaba-kur-ra describes the
destination of a living mother as an actual mountain.



186 DINA KATZ

ious message.” Line 270 has kaskal nu-zu gaba-kur-r[a-ka] “Un-
known road at the edge of the kur.” Since it is an expression of physical
geography, it signifies “mountain” rather than “foreign country,” which is
a term of political geography. Therefore, this phrase describes a feature of
actual reality, a mountainous road. At the same time it echoes the above-
mentioned passage in Edina-usagake, which in combination with kaskal
nu-zu suggests a sub-layer of mythological sense alluding to the nether-
world.?! The next line 271: “gods of the k ur are man-eaters (ld-guz-guy),”
reinforces the impression of an intentional double meaning, but with dif-
ferent symmetry. The negative characterization of the gods of the kur is
primarily associative with the gods of the netherworld, or of foreign lands.
A “mountain” is a topographical term, and therefore less likely to acquire
qualitative properties as bad or good. l1i-gus-guy is suggestive of death,
and it is also the attribute of the river of the netherworld in Enlil and Ninlil
lines 93-94 and 98-99. It seems, therefore, that line 271 conveys a double
meaning as well: on a level of actual reality it points to the foreign gods,
and alludes to the gods of the netherworld on an additional mythological
level. Line 272 rounds up the saying: “A house like (that of) men is not built
(there), a city like (that of) men is not built (there).” The subject is the kur
of the previous lines, and it refers to its civic character. The kur is devoid
of houses and cities in contrast to the civilized Sumer. In this context kur
can signify either “mountain” or “mountainous area,” the habitat of
nomadic tribes that live at the periphery of civilization, or “netherworld.”
It can hardly apply to foreign countries.

Line 270 is attested in Lugalbanda in the Mountain Cave as line 159, and
its message is also twofold: at the level of the plot, the hero acts in an actual
geographical setting in the mountains area, but the figurative language is
suggestive of the netherworld, and thus submits an additional level of
mythological reality. The double meaning in both texts is the product of a

20. B. Alster, Studies in Sumerian Proverbs (Copenhagen, 1975), 137-38, lines 270-72;
Wilcke, ZA 68(1978): 211. Lines 273-75 are too fragmentary to establish their
meaning or association. Although line 269 is quoted withline 270 in Lugalbandaand
the Mountain Cave as lines 158-59 (Wilcke, Lugalbanda, 79), it does not necessarily
constitute a part of this saying.

21. SeeSK26viline3:i-in-di i-in-di gaba-kur-ra-[§2] together withline?7. kaskal
am-ma-an-du til-til-le-8é. In an erfemma of Gula kaskal nu-zu clearly refers
to the netherworld, see Cohen, erdemma, 98:75 (no. 171).

22. Probably quoting the saying because of the previous line, see Wilcke, Lugalbanda,
79:158-59. Tt is integrated into Lugalbanda’s prayer to Uty, to deliver him from
death, in metaphors that can be applied to the netherworld as well as to actual
dangerous mountainous area. The number of remarks loaded with double
meaning of that sense scattered in the two Lugalbanda narratives is too many to
count here.
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symmetry between the meanings “mountain” and “netherworld.” Yet, to
enrich a text with extra meaning kur alone would suffice, and, therefore,
the preference of a geographical term gaba-kur-ra in the two texts sug-
gests that the netherworld was perceived as an actual mountain.”

In the balag Uruamirabi gaba-kur-ra designates the origin of the
aggressor who devastated Inanna’s temple.* The Old Babylonian source
TCL 16, 68, rev. 1" has [mu-lu-lul-gaba]-kur-ra-ke, which the first-
millennium bilingual edition rendered in Akkadian sa-ar-ri $a i-rat Sadi
(KUR-i) “a criminal of the edge of the mountain.” The variant of the Old
Babylonian source NCBT 688, line 112b lid-la-ga-kr-ra-ke,is probably
secondary.25 A balag is not an historical document, but considering the
generic characteristics and the context, gaba-kur-ra makes good geo-
graphical sense in pointing to the origin of the invading enemy in the
mountains. An additional reference to the origin of the aggressor appears
five lines below: kaskal-ma [li-bi]-ir-kur-ra-ke, 4g mu-ni-in-gis-ra
(TCL 16, 68 1. 6"), rendered in Akkadian [ina ha-ral-ni-ia hab-bat 3adi (KUR-7)
i-duk-ku (r. 35-36).%° The descriptions of the aggressor combine the terms
kaskal, kur and gaba-kur-ra, reverberating the two texts that I dis-
cussed above, the episode in Edina-usagake SK 26 iv 1-9 and The Instruc-
tions of Suruppak line 270.*” And that the aggressor is libir “herald” would

23. Note the possible parallel between gaba-kur-ra and gaba-hur-sag-gd in
Lugalbanda and the Mountain Cave (Wilcke, Lugalbanda, 35: 43-44). Quite curiously,
the next line 45 has har-ra-an i-zu-ne “they knew the road,” as opposed to the
Saymg.

24. Cohen, CLAM,563:144(112). The Old Babyloniansourceisreconstructed according
to the first-millennium bilingual edition: Thureau-Dangin, RA 33 (1936): 101~11, 1.
26. The sign kur is very clear.

25. Cohen, CLAM. 544. Although “hostile criminal” makes perfect sense, the meaning
is awkward because kir is an adjective and, therefore, the genitive suffix /ak/ is
out of place. Also note that this source is consistent in the use of kiir, and the
application of the genitive suffix: so also line 117a with li-bi-ir-ktr-ra-ke,, as
opposed to li-bi-ir-kur-ra-ke, of both TCL 16, 68 and the bilingual version. Line
117a structurally parallels line 112 with ld-la-ga-kdr-ra-key, which in turn
parallels structurally gaba-kur-ra-ke, of the other sources. Since, however, kir
is an adjective, the genitive suffix /-ak/ in 112 and 117ais plethoric. In117b li-bi-
ir-gic-u-na-ke, canberendered “herald of the night,” but TCL 16, 681.7 has gi,-
fi-na-ka “herald at night.” It is possible, therefore, that the variant kir is a later
change; that the genitive suffix in 112 should be traced to the original gaba-kur-
ra-key, and that in 117a+b it was add to perfect the parallelism.

26. NCBT 688:117 has li-bi-ir-kiir-ra-ke,. A parallel passage in the unpublished
source CBS 11396 iv 2-10 also has kur, see Cavigneaux, JAOS 113 (1993): 255 n. 1.
At face value this parallel may point to the version of TCL 16 as original against
NCBT 688, which consistently has kur instead of kur.

27. The Fnstructions of Suruppak, 270: kaskal nu-zu gaba-kur-r[a-ka]; SK 26 iv 1-9.
describes the mourning mother walking to thenetherworld inorderjoinher dead
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seem strange, unless it is linked with Edina-usagake as well. The episode
SK 26 iii 6-19 describes the mother’s intention to stand at the gate of the
Libira and complain about the loss of her son. All the Akkadian versions
of this passage render libir by gallii, which indicates that he was regarded
as the murderer of the young god.”

The plot of Edina-usagake charged the three terms gaba-kur-ra,
libir, and also kaskal with distinct religious nuance. Therefore, the con-
notations to Edina-usagake enrich the Sumerian version of the balag with
theological qualities, and endow this passage with a mythological dimen-
sion beyond the direct geographical sense. The plain literal level localizes
the origin of the aggressor in the mountain region beyond the northeastern
borders of Sumer. But the same terms associate him with the killer of the
young god, and by implication with the dangerous evil powers of the neth-
erworld. The mythological perspective is rather significant because the
theme of the balag, the devastation of Inanna’s temple, provokes a theolog-
ical problem. Therefore, I assume that the duality of meaning was inten-
tional. The Akkadian translation, however, discharged the demonic aspect
from the image of the aggressor: irat $adi rather than irat erseti, and partic-
ularly habbat 3adi, rather than gallil 3a erseti.” Thereby, it dismissed the
theological significance of the text, and retained only the geographical
sense, as if relating an historical event. That the Old Babylonian copy NBCT
688 replaced kur with kiir suggests the opposite purpose: it dismissed the
actual geographical indication, and the allusions to Edina-usagake and
retained the demonic aspect by means of the adjective “hostile.”

son. In line 3 she goes to gaba-kur-ra-§eé and inline 7 to kaskal am-ma-an-du
til-til-le-3& “to the road that finishes the one who walks it.”

28. In the lamentation literature libir was usually rendered by Akkadian gallil, see
M.K.Schretter, Emesal-Studien (Innsbruck, 1990), 203. This episode, however, takes
place in an actual geographical setting, “In Girsu, at the bank of the Euphrates,” at
the city gate where publicaffairs were traditionallyhandled and justice carried out.
The libir isnotmentioned among the seven evil spirits of the netherworld, and the
passage refers to the actual city official, describing the demand of the mother to
receive the body in order to perform the proper funerary ritual. Therefore, the
identification with the gallii is the result of later interpretation. Note that in 4R 30,
11-35 (the Neo-Assyrian bilingual edition of SK 26 iv 1-9) the scene was
transformed from a description of the mother walking from Sumer to the
netherworld to the dead son descending into the netherworld, namely from a
horizontal to a vertical perspective.

29. Because the meaning habbatu is hapax legomenon, especially that the same balag
renders gallil in line 63, see Cohen, CLAM, 561 (LKU 14, ii 11). These translations
indicate that the redactor deliberately avoided the specific mythological
connotations. For the same reason he also translated kur with Sadi.
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§4. dir-kur-ra “bottom of the netherworld”

dir-kur-ra is attested only in Gilgame$ Enkidu and the Netherworld line
164.%° The hoop and the stick fell into bottom of the netherworld (dtir-
kur-ra-5& ba-an-da-§ub).” After Gilgames failed to retrieve the objects
he sat down crying at the place where they disappeared: “At the gate of
Ganzir, the front of the netherworld he (Gilgames) sat down. Gilgames
shed tears and turned pale” (Il. 167-68).” The event took place in Uruk,
and therefore Ganzir faced the surface of earth, separating it from the neth-
erworld.® Since §ub signifies a vertical movement, the netherworld was
under the ground of Uruk, probably under the surface of the earth to its
whole extent.* In view of the subterranean location kur must be a name of
the netherworld, rather than “mountain” in this Old Babylonian text. It is
possible that diir points to the bottom of a multi-levelled netherworld.
Such a speculation finds expression in some first-millennium texts, How-
ever, it seems to me that dir-kur-ra intends to round out the motion in
Sub. Thereby it adds a sense of dimension, the immense depth of the neth-
erworld, comparable to the Akkadian application of iraf ersetim, which
describes the depth of actual foundations of a temple.®

§ 5. kur-8a-ga “in the midst of the mountains”

The attestations of kur-8a-ga in a variety of texts, describing historical as
well as mythological realities, imply that it was a common geographical

30. A.Shaffer, Sumerian Sources of Tablet XII of the Epic of Gilgame$ (Ann Arbor: Univer-
sity Microfilms, 1963), henceforth GEN.

31. For the different interpretations of pukku and mekkii, see: CAD M/2, 7, s.v. miekkii;
AHw 878; B. Groneberg, RA 81 (1987):121-23; A. Kilmer, “ ANote onan Overlooked
Word-Play in the Akkadian Gilgamesh,” in Fs. Kraus, eds. G. van Driel etal. (Leiden
1982), 129-30; Th. Jacobsen “The Gilgamesh Epic and Tragic Vision,” in Lingering
over Words: Studies in Ancient Near Eastern Literature in Honor of William L. Moran
(Atlanta, Ga., 1990), 234 n. 7.

32. Thesubjectis Gilgames, not the hoop and the stick, because diir-gar “take a seat”
applies to people and not to objects. In addition, it is constructed with the third-
person sg. pronoun /-n-/(not the plural /-b-/).

33. Inaddition to GEN in the literary texts, Ganzir is attested only in Inanna’s Descent
(ID), but there are some indications for intertextuality, and that GEN depends on
ID. That both Gilgames and Inanna acted in Uruk does notimmediately mean that
Ganzir was a spot in Uruk. More probable it is a general name for the partition
between the world of the living and the realm of the dead.

34. Theidea that it was just under Uruk is inconceivable and, therefore, T assume that
it describes the particular case of Gilgames according to the common conception.

35. The expression corresponds antithetically to the description of Gilgame§'s attempt
toretrieve the object with his limbs. Since it is unique, perhaps it was fashioned ad
hoc for thatliterary purpose.
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expression.* It is used in the statement concluding-a poetic description of
a funerary ritual, known as “The GIR;5 and the ki-sikil.”*” After the ritual
that enables the spirit of the messenger to find rest in the netherworld, the
performer says (1. 48-49): im i-kuy-ku, im ba-ra-¢ / kas,-mu kur-ra
kur-3a-ba 3u ba-an }uuib38 ba-na. “The spirit has entered, the spirit has
departed / My messenger in the kur; in the midst of the kur he was whirl-
ing, he is lying (now in rest).”*’ In view of the different meanings of kur,
the problem here is twofold: what is the meaning of kur in kur-ra, and in
kur-ga-ga “mountain,” “hostile land” or “netherworld”?

Since “mountain” defines a bulky protruding geographical element,
not a vaulted space as an imaginary inner contour of a mountain might
look like, this text does not suggest a morphological image of the nether-
world. Here kur-$a-ga signifies either “in the netherworld,” or “in a for-

36. Cf. Enmerkar and Ensubkeidannaline 43; Enmerkar and the Lovd of Arattalines 185-86;
Proverb 2.149; ASKT 21, r. 12-13 with the Akkadian translation ina gereb Sadi.

37. SN.Kramer, “The GIRs and the ki-sikil: A New Sumerian Elegy,” in Essays on the
Ancient Near East in Memory of ].]. Finkelstein, ed. M. de Jong (Hamden, 1977), 139-
42; B. Alster “Edin-na d-sag-ga: Reconstruction, History and Interpretation of a
Sumerian Lament” in Keilschriftliche Literaturen, CRRAIXXXIle, eds. K. Hecker and
W. Sommerfeld (Berlin 1986), 27-31. For further discussion of the ritual, see my
article in RA 93 (1999): 107-18.

38. 1thank B. Jagersma for collating the tablet. In TIM 9, 15:10, which repeats line 6,
Alster reads BALAGand leavesit untranslated, but thisreadingis doubtful. Kramer
reads tGn (JUB), to be read tu;, and translates: “My GIR; was struck down in the
mountain, in the heart of the mountain, (and now) he lies (dead).” This
interpretation is possible, for it refers to the circumstances of death and the place
of the body. Tt is supported by the distinction between im and gidim, the first
defines the soul that leaves the body, and the second is the spirit that lives in the
netherworld, see Wilcke, “Konig gulgis Himmelfahrt” in Fs. Vajda, 254. It seems to
me, however, that since the theme of the text is the ritual, the conclusion should be
directly relevant to it and refer to the situation of the messenger as a result of the
ritual. As fortheverb §u-tu,, thereisno other attestation of itin the extant sources.
In addition, while the verb tuq is usually intransitive, in compound verbs such as
sag-tuy, it appears as transitive active, see references in Krecher, Kultlyrik, p. 106.
Therefore, a compound verb §u-tuy, does not really fit this context. Considering
the nature of the ritual and the place of this statement at its conclusion, I assume
thatit describes the spirit of the dead messenger, not the circumstances of his death
and, therefore, I suggest the reading hdb in u-hab siru “whirl.” Compare
Erimhus I1:244, MSL 17, p. 40 and Civil, “The Home of the Fish,” Irag 23 (1961):
163:89. Consequently, the phrase describes the situation of the spirit immediately
before the ritual and its situation after it.

39. Cf Thureau-Dangin, “Lapassiondudieu Lillu,” RA19 (1922):175-84, line 55.Note,
however, the difference! Inthe ritual for Lulil the spiritis merely released, whereas
here it first had to enter and then it departed. Thus, this line marks the cardinal
difference between the tworituals: Lulil's isaburial ritual whereas the messenger’s
ritual is not related to a funeral, neither in space nor in time.
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eign land,” or “in the midst of the mountain area” depends on the literary
and structural interpretation of this compound phrase.*’

§6. ganzir (IGLKURZA), hilib(IGLKUR) “front of the netherworld”

These two terms are best known from the lexical texts and from Mari.*!
With obvious association to the netherworld they are attested only in two
Sumerian literary texts, Inanna’s Descent (henceforth: ID) and Gilgames,

40. [ assume that the closure summarizes the text, and restates the condition of the
messenger before and after the ritual. Since the ritual aims at the eternal rest of the
spirit in the netherworld, I assume that kur-rais “netherworld.” If kur-§a-ga is
in apposition to kur-ra, then it was not used in its actual geographical sense, but
as an extended form of kur-ra meaning “in(side) the netherworld.” It means that
before the ritual, the spirit was already in the realm of the dead. If kur-§a-ga is in
parenthesis, signifying actual reality as a complementary comment “in the
netherworld, in the midst of the mountains,” it leads to the same conclusion,
because both geographical indications are the objects of the same verb, This
interpretation is tempting because it offers a proximity between the netherworld
and the mountainous area, suggesting that the netherworld was part of it. Since
such a belief was already expressed in Edina-usagake and the erfemma of
Ninhursaga (see §§ 1-3), we may deduce that also this composition is based on
tradition that originated from the same old concept of the netherworld. Subject
matter as well as cases of intertextuality indicate that Edina-usagake and the
erfemma of Ninhursaga are related to one another and to “The GIR; and the ki-
sikil.” It is demonstrated in TIM 9, 15 lines 22'ff., which parallels the beginning of
Edina-usagake, see Alster, ibid. 29-30. The literary relation of Edina-usagake and
the erSemma of Ninhursaga is made manifestby a common passage that describes
the mother searching for her son. :

The third option is that line 49 is a compound sentence of which the second
clause does not follow the first, but is inserted inside it. In that case line 49 should
be read: “My messenger was whirling in the midst of the mountains, and now he
lies in the netherworld.” As twoseparate clauses each linked toanother verb, kur-
$a-ga conveysitscommonactual geographical meaning “in the midst of the moun-
tains,” which is not identical to kur-ra. These places may be perceived either as
completely separated—a remote place in the mountains where the spirit roams
unattended; or closely related—the general area of the netherworld in the moun-
tains region. It seems to me that literary considerations are also in favor of this
option. The structure of the phrase corresponds with the high poetical quality of
the text and enhances it: the division into two clauses unfolds a play on the
different meanings of kur, and on the contrasting meanings of the verbs (to whirl
as opposed to lie in rest); and the chiastic order of the clauses creates a strong
dramatic effect that concludes the poem with an emotional climax. Thus, the final
statement of the composition describes the state of the spirit immediately before
and after the ritual and, thereby, it fully summarizes the theme.

41. For the references to the lexical texts, see W. Horowitz, Mesopotantian Cosmic Geo-
graphy (Eisenbrauns, 1998), 268-70. For Mari, see J.-M. Durand “Trois etudes sur
Mari,” Mari Annales de Recherches Interdisciplingires 3 (1984),127-79.
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Enkidu and the Netherworld (GEN).** In both texts they signify the entry to
the realm of the dead.

There is no satisfactory explanation for the etymology of the reading
ganzir. A popular assumption is that ganzir is a frozen nominal form of
the verb zé.r (nehelsl) with the prefix /ga-/, originally meaning “I shall
destroy/brealk/slip.”* That not the reading, but the writing IGLKUR actu-
ally expresses the literal meaning of the word suggests that it is a foreign
name. Therefore, a more likely suggestion was offered by E. George, that
ganzir is a Proto-Euphratic name similar to Zimbir, Tintir, Kingir etc.t
More than the similarity in type, it would explain the meaningful Sumer-
jan writing as opposed to the reading.* In analogy, hilib should alsobe a
foreign name. Its writing suggests a semantic proximity to ganzir as well
as a deviation from it. A drawback is that unless ganzir and hilib werean
addition to an already existing corpus of names, it might mean that the
Sumerians did not have an equivalent appellation. Note, therefore, the
non-Sumerian name of the gate-keeper Bitu, which derives from the Semi-
tic root petii. In both texts hilib-appears as a variant of ganzir, but the dif-
ference in writing and reading implies that originally they were separate

42, InInanna and Enki line 41 (G. Farber-Fliigge, 1973, 92-93 and 220) é-ga-an-zé-er
is a place name on Inanna’s route from Eridu to Uruk, and the identification with
ganzir as related to the netherworld is neither certain nor self-evident. In Sulgi U:
11, an adab-hymn to Nergal, the reading ganzir is areconstruction by van Dijk in
SGL 11, 13-15.

43. See especially van Dijk, op. cit., 139. It is supported by a group of finite Sumerian ‘

verbs that function as nouns, of which those with the prefix /ga-/ are particularly
common, MSL 13, 163-66 (IZI V). However, ganzir is not included in this list.
Moreover, all the listed Sumerian words show a semantic link between their verbal
root and the corresponding Akkadian translation. The verbal root /zé.r/ has no
connection with death, and none of the Akkadian renderings of ganzir relates to
the Sumerian verb /zé.r/. Asafinite verbba-an-zé-er “slip into the grave” occurs
twice in a simple figurative speech, but not in a semantic connection of the verb
/zé.r/ with death: ”A Prayer Letter to Enki” line 24. ... ki-tm-mu ba-an-zé-er,
Hallo, in Speiser AV (AOS 53 [1968)), 71-89, and The Death of Dumuzi line 40. kur
ki-in-dar-g4 giri g§4 ba-an-zé-er, Kramer, AnSt 30 (1980): 5-13. Also, the
distribution of /zé.r/ indicates a clear distinction between the finite forms,
including those in the precative, and ganzer, which is always written with the
Sumerogram IGLKUR.ZA. An additional difficulty is that the lexical texts write ga-
an-zér (not /zér/).

44. Irag48(1986): 136°withreference to Landsberger, “Three Essays on the Sumerians,”
introduction and translation by M. deJ. Ellis, SM, Monographs on the Ancient Near
East 1/2 (Malibu, Calif.: Undena, 1974).

45. Unlike the reading, the writing of pre-Sumerian place names (or, as Landsberger;
Proto-Euphratic op. cit. p. 9) has a meaning in Sumerian, i.e., Urim - SES.AB = the
city of Nanna; Zabalam - MUS.AB = the city of Inanna; Larsa - UD.AB = the city of
Utw; Nippur - ENLILX etc.
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terms. Since the etymology of these terms has not been established yet we
have to assume that the writing represents the meaning. Whether the
terms signify a part of the netherworld, a palace or a gate, or a name of the
netherworld* is beyond the scope of this article. With regard to morphol-
ogy they mark the place of contact between the world of the living and the
realm of the dead. GEN is later than ID and depends on it literarily. How-
ever, in GEN ganzir isin Uruk butin ID it is at the end of Inanna’s walk to
the netherworld. It seems, therefore, that GEN reflects a notion that the
netherworld is right under Sumer (or the surface of the earth to its full
extant), while according to D it is in the mountains outside the borders of
Sumer.

§ 7. The Journey to the Afterworld in Relation to the Surface of the Earth

The location of the afterworld in space can be evaluated by the verbs of
movement in a given direction. In fact, all the verbs for movement toward
the afterworld can depict a movement downward. Thus $ub “fall,” dé
“pour,” bal “libate” are definitely directed downward, indicating that the
afterworld is subterranean, hence a netherworld. The verb & “go out” gen-
erates the image of a closed space, and is applicable for any direction.
When it describes the evil spirits leaving the afterworld through the grave,
the direction is upward. §en “walk” is neutral with regard to direction or
space, and e;; denotes a movement along a vertical axis in two directions,
“ascend” and “descend.” In conjunction with kur “afterworld” the direc-
tion of §en and ey; in space depends on the specific context.

gen is the most common verb for the journey to the afterworld. In a
broad sense it signifies walking in general, as in ID: 227, where Enki sends
the kur-gar-ra and the gala-tur-ra to rescue Inanna from the nether-
world: gen-ne-an-zé-en giri kur-§¢ nd-ba-an-zé-en “Go, set your
foot toward the netherworld.” In an incantation against evil spirits the
netherworld stands in parallel to “dark place” and, therefore, the same
verb describes going down: ki-tir kur-ra-ke, / kiikku-zu gen-ba “Go
to your darkness, at the base of the netherworld.”* Yet, in the liturgical
lament Edina-usagake the mourning mother goddess walks from her city
in Sumer to the netherworld, which is described in terms of an actual
mountain (§ 3 above) and, therefore, the direction is horizontal: SK 26 iv 3.
i-in-di i-in-di gaba-kur-ra-[$e] “She goes,* she goes toward the edge
of the mountain.” Like the description of Ninhursaga (§ 1 above) searching

46. Note thatexceptforID:73and 120,and GEN:167 and 180 these texts employ the term
kur for “netherworld.”

47. Udughu! Old Babylonian line 854.

48. diis Emesal for gen.



194 DINA KATZ

for her dead son in the marshes of southern Sumer approaching the moun-
tain (ba-te), the materials of the episode suggest a perspective taken from
inside Sumer horizontally toward the northeast.

Both verbs outline Inanna’s journey to the netherworld in one couplet:
ID:32-33. u,-da kur-gé ej-dé-en // uy-da kur-$é gen-na-mu-de “If
I will descend to the netherworld // After I had walked to the moun-
tain.”* The linear development of the plot, on the one hand, and the
detailed accounts that charge it with dramatic impulse, on the other, sug-
gest that the choice of verbs is intended to make clear that Inanna moved
vertically after she had walked horizontally.® The change of verbs creates
a sense of exactness, and implies that Inanna’s course was essential to this
myth. What was her course? »

Literary considerations indicate that the list of temples at the begin-
ning of the myth does not delineate her itinerary, and that she did not
descend in the vicinity of Kutha>* The story of Inanna’s journey to the
netherworld and her miraculous rescue by Enki is probably an indepen-

49. The couplet was structured as a parallelism based on resonance but the import of
each member does not create any sort of semantic parallelism. [ assume that the
change of verbs is significant (see n. 50), and also a play on the word kur. This
couplet forms the introduction to the instructions she gave to Ninsubur, and the
episode took place when Inanna was still walking on her way to the netherworld.
The need for instructions indicates that Inanna was not sure of the success of her
plan. Theintroduction describes two consecutive actions that would occur later but
in an inverted order: the first verb, ey;-dé-en in line 32 is prospective, the action
would begin after the action of the second verb, in line 33 §en-na-mu-dé would
be completed. Since the descent depends on the completion of the walk, ud-a “on
the day” in line 32 signifies condition, butin line 33it signifies “after” and gen-na-
mu-dé has the subordinate element. Since these are two consecutive actions,
described by different verbs of different direction in space, I favor the possibility
that also the destination of the action is different, and it plays on the different
meanings of kur, that in line 33 it means “mountain” rather than “netherworld.”

50. gen isused onlyin the episode of Inanna’s instructions to Ningubur in lines 26-27.
Since her destination was known, one single verb would suffice to describe the
passage to the netherworld, cf. the neutral gen in the journey of the mourning
mother in Edina usagake or the protagonists of Enlil and Ninlil, and the erS§emma
of Ninhursag a, where the movement is depicted by te “approach.” Therefore, the
use in ID of two different verbs must be intentional. The significance of the variance
is also demonstrated by line 32 with kur-$¢ ej;-dé-en as compared to lines 4-13
with kur-ra ba-e-a-eq;. Both clauses describe the same action, but in line 32 the
speaker is Inanna, talking from the perspective of her horizontal course toward
Ganzir and, therefore, the terminative suffix /-3¢/ and the verbal form express a
prospect in the future. The purpose of lines 4-13 is different; here the narrator
introduces the theme of the myth, Inanna‘s intention and its consequences.
Therefore, his perspective is the location of the events, indicated by the locative
suffix /-a/ and the verbal form of an action in the past.

51. The reasons are discussed in my article in ZA 85 (1995): 226, . 13.
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dent myth.” In essence, it communicates the circumstances of her disap-
pearance from sight and reappearance later. kur-e;;-de in Inanna’s list of
me hints that it was periodical.s3 Therefore, I assume that it evolved from
Inanna’s astral aspect as the planet Venus, describing her cycle in the sky
when it is best seen from Earth, and her heliacal disappearance.54 On that
background the change of verbs would not seem a literary embellishment,
buta factual description essential to the story. When Inanna departs on her
journey to the netherworld she is shining as the evening-star in the sky,
moving horizontally (§en) westward toward the top of faraway, perhaps
the legendary mountains in the (north)west.” In the west Venus becomes
invisible, to reappear some days later as the morning-star in the east.
Accordingly, when Inanna reaches the western mountains, telling the
gate-keeper that she goes eastward (Il. 81-82), she negotiates her way in.
Then, from the top of the mountain she descends (e;;) and disappears from
the eye until Enki comes to her rescue, and his plan is implemented. Even-
tually the planet rises again (e;;) and reappears above the peaks of the
mountain range in the east, as Inanna told the gate-keeper.

52. That the death of Dumuzi is an independent myth in which Inanna was not
involved does not need any proof. The composition of ID from two independent
myths, one of Dumuzi’s death and another about Inanna’s disappearance and re-
emergence, combined as cause and effect into one plot is explained in my articlein
Acta Sum 18 (1996): 93-102.

53. G.Farber-Flugge, Der Mythos “Inannaund Enki” unter besonderer Beriicksichigung der
Liste der me (Rome, 1973), 54:19-20.

54. Onthecycleof Venus, see E. Reinerand D. Pingree, Babylonian Planetary Omens: Part
One. The Venus Tablet of Ammisaduga (Malibu, Calif., 1975). Venus’ cycleis about 584
days, and during this period it is visible twice. On its farthest distance from earth
Venus disappears in the east for a couple of months and reappears in the west. But
when Venusis close to Earth, she disappearsin the west, remains invisible for three
daysinthe winter and twoweeks whenitoccursin the summer, and then reappears
in the east. When Inanna identifies herself to the gate-keeper in ID:81-82, saying
thatsheis going to the east, it coincides with this position of Venus, and canbe best
explained on that astronomical background (on the level of the plot it means that
Inanna answered him honestly).

55. Admittedly thereisa problem here, because the western horizon of Sumer was not
mountainous. Therefore, one may argue that kur in line 33 is “netherworld,”
which, however, would empty the couplet in lines 32-33 of any literary meaning,
Irefrainfromspeculation overtheknowledge of Mesopotamian geography thatthe
Sumerians had before the middle of the third millennium. From a literary point of
view, thematic as well as structural, there is asymmetry between Inanna’s descent
and her ascent and, therefore, in principle also between Inanna the morning-star
and Inanna the evening-star. Since her reappearance as the morning-star over the
top of the mountains on the northeastern horizon is comparable to her ascent from
the netherworld, T assume that her descent was analogous to her ascent and,
therefore, that Inanna’s disappearance as the evening-star was also believed to
occur at the top of the mountains.
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Inanna, indeed, descended, but not from the flat landscape of Sumer
but from the sky. This we can already infer from the introduction to the
myth (1. 4-13) where the repetitive kur-ra ba-e-a-e;; with the locative
means that she descended “in the mountains,” rather than “to the nether-
world,” which requires the terminative. Whether she went on below the
ground is not sure and, therefore, this myth does not demonstrate un-
equivocally the belief that the afterworld was under the ground.™ It seems
more likely that the myth links with the older horizontal perspective of the
cosmos, and shares the geographical concept of the afterworld that is
reflected by Edina-usagake and the ergemma of Ninhursaga. Namely, that
the afterworld is at the foot of a mountain (kur-dr-ra) beyond the north-
eastern horizon of Sumer. Therefore, in contrast to the young dying god
and his mother who left from their city in Sumer and walked (gen) hori-
zontally on level land toward the afterworld at the foot of the mountain,
Inanna left from the sky and, thus, had to descend to the same place.

§ 8. Why Was the Afterworld Signified by “Mountain”?

The shape of the sign kur indicates that basically it expresses the idea of
mountain. Yet, the word “mountain” is also expressed by hur-sag with-
out further meanings or connotations. In analogy to hur-sag, therefore,
the additional meanings of kur “foreign land” and “afterworld” imply that
it was not merely a geographical term, but a geographical concept wide
enough to express all three ideas. The essence of kur presents itself when
we compare it with the concept of kalam.” Although the shape of its sign
cannot be interpreted in palpable terms like kur, the concrete geographi-
cal term kalam denotes the heartland of Sumer, and the same sign in the
reading U§ signifies its population. The pair kur-kalam constitutes dia-
metrically opposed ideas: each sign has two clear antithetically parallel
senses. In the geo-physical reality kalam is a level land as opposed to kur
the mountainous area, and in the geo-political reality kalam is “my land”

56. Compare Inanna and Sukaletuda lines 4-5, 15-18, which employs the text of ID, but
since the myth deals with a different objective of Inanna’s activity, the movement
is in the opposite direction, up the mountain. Following my interpretation that ID
proposes an explanation for the invisibility of the planet Venus, it is possible that
Inanna and Sukaletuda suggests a reason for her shining in the sky.

57. The most comprehensive study of kur and kalam is G. Steiner, “Der Gegensatz
‘Eigenes Land’: “‘Ausland, Fremdland, Feindland’ in der Vorstellungen des Alten
Orients,” in Mesopotamien und Seine Nachbarn. Politische und kulturelle Wechselbezie-
hungen im Alten Vorderasien (Berlin 1982), 633-64 (CRRAI XXVe), eds. H.-J. Nissen
and J. Renger. See also H. Limet, RA 72 (1978): 6-12; C. Wilcke in Moran AV, 470~
71. Jacobsen in AfO 26 (1978/79): 9 maintained that kalam is synonymous to ki-

en-gi(r).
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(Sumer) as opposed to kur “foreign land.”*® Therefore, the distinct mean-
ings “foreign land” and “mountain” form two aspects of a single geo-
graphical concept. In addition, we notice that the texts connote a positive
attitude toward kalam in contrast to an inimical outlook on kur. The neg-
ative disposition is probably the origin of the nuance “hostile foreign land”
in the semantic field of kur. ‘

The complexity of the bipolar concept kur-kalam is also applicable to
the meaning “afterworld.” Since the distinction between mythological and
actual realities is modern, and the Sumerian perceived mythological
events as actual,” it seems to me possible that the contrasting notion kur-
kalam was applied also for the reality that we define as mythological.

All the descriptions of the afterworld were composed by inhabitants of
Sumer, whose perspective is from kalam. Therefore, the bipolar antithesis
kur-kalam also epitomizes the axiomatic binary opposition between the
domains of the ghosts and the living beings.®’ The symmetry kur-kalam
// afterworld-Sumer suggests the possibility that the meaning “After-
world” was originally identical to the meanings “mountain” and “foreign
land.” In cosmological terms the bipolar opposition kur-kalam demon-
strates a horizontal perspective of the world.

With the expansion of the geographical horizons of the Sumerians,
during the middle of the third millennium, the binary opposition kur-
kalam lost ground. The mountain region became accessible to the Sume-
rians, and the kur became more familiar and less mysterious. It was partly
incorporated into the geographical boundaries of kalam, which could no
longer signify the former geo-physical and political unity and retain the
full antithetical symmetry with kur. Subsequently, the components of the

58. The binary opposition kur-kalam, mountain versus Sumer, is illustrated in the
introductory section of Inanna and Sukaletuda: Inanna went up the kur to have a
better look at the kalam, to be able to distinguish between the good man and the
bad. For the opposition Sumer - foreign land, see Sulgi A line 91 (Klein, Sulgi, 200).

59. Thus, for example, the description of Ninhursaga searching for her son in the
marshes is reminiscent of the landscape in southern Mesopotamia, as is the
description of Lisin lamenting for her son who was drowned in the river (Kramer,
“Lisin, The Weeping Mother-Goddess: A New Sumerian Lament,” in Fs. Kraus
(Leiden 1982), 133—44. A vivid example for the perception of mythological and
actual as one undivided reality is The Death of Urnamma (Urnamma A). When the
connotation required simply “mountain,” the purely geographical term hur-sag
was applied.

60. Therefore, wewould alsonotexpectanentry kalam-erset baltiti in abilingual text.
kalam occurs a few times in Umamma A (Il. 23, 40 and 72), because the text
describes his death, journey to the netherworld, and its implication for Sumer. We
cannot safely state that kalam in line 72 was intentionally contrasted with kur in
line 73.
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concept kur did no longer harmonize, and presumably then split into
three distinct meanings. In the meaning “afterworld” kur became merely
aname of the afterworld, devoid of geo-morphological properties. Owing
to conservatively transmitted Sumerian liturgical laments the earlier
image can be traced.”’

Considering the common burial practice, it is not surprising that the
prevailing geographical concept placed the afterworld under the ground
as a netherworld. Thereby the mythological geographical reality of the
realm of the dead adapted to the human experience in actual reality. In cos-
mological terms it signifies a shift from a horizontal to a vertical world
vision. The history of the vertical world view and its chronological relation
to the horizontal cannot be determined, since all the Sumerian sources are
known from Old Babylonian copies and we have no written descriptions of
the beliefs among the non-Sumerian habitants of southern Mesopotamia.®?

61. The comparison between the Old Babylonian copy of Edina usagake (SK 26) and
the Neo-Assyrian bilingual edition (4R 30,2) reveals that the plot was updated later.

62. Thenon-Sumerianword ganzir and the Semiticname of the gate-keeper Bitu point
to different visions of the afterworld, but do not enable us to describe them.

University of Michigan

IT IS A PLEASURE to present this small token of appreciation to Jacob Klein,
who has spent much of his career working on the poems of King Shulgi of
Ur. I expect he will not hold it against me that my offering concerns the lit-
erary works written in the name of Ishbi-Erra, ruler of Isin, the man who
played a crucial role in the fall of the dynasty ruled by Shulgi’s descendants.

The impact of the fall of the Ur III dynasty has loomed large in the histor-
ical literature on ancient Mesopotamia. Such events have complex social,
political, and ideological consequences, but the manner in which this par-
ticular state-collapse resonated in various places and at various social lev-
els is simply unrecoverable. Methodological problems aside, there is little
direct information on the process that led to the fall of the city of Ur in
approximately 2000 B.C.E, and even less documentation on the immediate
aftermath of the event, although none of this has hindered modern specu-
lations, speculations that have often been rewritten as received knowl-
edge. The modern myth of the fall has derived from twounrelated sources:
ancient writings such the Lamentation over the Destruction of Sumer and Ur or
the Royal Correspondence of Ur, and from individual scholarly speculations
on the very essence of the Ur III state and opinions on the nature of societal
collapse. The Lamentation is a highly ideological document, composed
sometime during the time of the Isin dynasty and is primarily aimed at the
legitimization of the Isin kings, who often portrayed themselves as the
proper successors of the kings of Ur (Hallo 1963, Klein 1990). The primary
message of this text, one shared by such texts as the Tummal Chronicle and
the Old Babylonian version of the Sumerian King List, is the notion that Isin
was the legitimate, divinely sanctioned successor to the Third Dynasty of
Ur. The Correspondence is known from copies that were made hundreds of
years after they were allegedly composed, and includes a small set of
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selected letters that have a bearing on the last decades of the Ur IIl dynasty.
The choice of texts and the manner in which they were reworked had a sig-
nificant impact on how these letters were read in antiquity and in modern
times. The authenticity of these letters is much in doubt, compounding the
historiographic problems that surround them.

The main documentation of the first decades of the Isin dynasty is
found in a limited archive of texts from the reigns of Ishbi-Erra and his suc-
cessor Shu-ilishu (Ferwerda 1985, van de Mieroop 1987, 1994). Although
none of these tablets was properly excavated, internal evidence strongly
suggests that they came from an office or workshop in the city of Isin that
was centered on a circumscribed set of crafts, primarily leather working.
This archive, as well as a small group of economic texts excavated from the
TB area of Nippur from the reigns of Ishbi-Erra, Shu-ilishu, and Iddin-
Dagan (van de Mieroop 1986), demonstrate that the political and military
complexities of the times apparently did not disrupt normal economic
activity to any large degree.

Historical information can also be cautiously garnered from the year
names and votive inscriptions of the first Isin ruler. Recently Douglas
Frayne (1990) has offered a lengthy discussion of these, and I will only
refer to them briefly here. It is interesting—both as an example of self-pro-
motion on the local level, as well as on the broader stage of year name
usage—that the new king built fortresses named in his own honor in the
Akkadian language. Already Shu-5in had renamed the bad ma-da, built
by Shulgi, as Murig-Tidnim, “(The Fortifications) That Keep the Tidnum
Amorites at Bay.” His successor Ibbi-Sin reverted to the older tradition,
and named all his monumental constructions in Sumerian, but Ishbi-Erra
used the Akkadian language for his buildings. He rebuilt the walls of Isin
and named them Idil-pa-Sunu, and founded new forts that he called Libur
Isbi-Erra, Estar tardm ISbi-Erra, and I$bi-Erra vim Enlil, that is “Let I. Pre-
vaill,” “Eshtar Loves I.,” and “I. Is the Beloved of Enlil.”*

There is still another set of sources of information on the aftermath of
the Ur collapse, or rather on ancient views of the end of that dynasty and
on its replacement by the kingdom of Isin. I have in mind the later Old
Babylonian literary tablets that preserve some of the works ascribed by
later generations to the court poets of the founder of the new dynasty,
Ishbi-Erra. At present we can reconstruct eight such compositions, not
counting fragments. Since most of the poems are still incomplete, it is
impossible to say much about the small pieces that may belong to undoc-
umented parts of the longer texts.

1. See A. George, BiOr 53 (1996): 368.
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The Ishbi-Erra hymns can be divided into two groups: divine hymns
that mention the ruler and narrative texts about the reign of the king. The
divine hymns are:

1. Nannaya Hymn (IE C, Hallo 1966: 242-244; Z6lyomi 2003: 100);
2. Nininsina Hymn (IE D, STVC 61 = Rémer 1965: 77-82);

3. Nisaba Hymn C (IE E, Riesman 1976 and unpublished duplicates,
new edition prepared for publication by the author);

4. Nin-$ubur Hymn (IE F, BM 114876, edited below).
The narrative poems are:

5. Ishbi-Erra A (CBS 14022 [STVC 62+63] + Ni 9901 [ISET 1 210] + Ni
4390 [ISET 1 150] + Ni 4390 [ISET 1150], all assembled together
by Sjoberg 1993: 219-220; Ni 4390 (ISET 1 150); UM 29-16-454
= Sjoberg 1993);

6. Ishbi-Erra B (N 1740 [+] CBS 14051 = van Dijk 1978, see also Van-
stiphout 1989-90);

7. Ishbi-Erra G (BM 88492, edited below) 2
8. Ishbi-Erra H (UET 6/3 *38).2

The first four, while interesting for the literary analyst, have little to offer
the historian, as they only refer to the new king of Isin in passing. The
hymns are addressed to different female deities, including the patroness of
the new capital of Isin, each with a one-line blessing for the new master of
Sumer. The poems offer features not found in earlier texts, and suggest
that the court poets of the new dynasty were attempting to create new lit-
erary forms, although this new poetics was apparently rejected by other
members of the dynasty, who preferred the style promoted by the kings of
Ur. Ishme-Dagan was particularly adamant to demonstrate his spiritual
and poetic associations with Shulgi and the scribes of his court, as Jacob
Klein (1990) has well shown.

Three of the four incomplete royal hymns are more informative;
indeed, they are unique in the historical detail that they preserve. One can
observe here an intentional attempt to modify the generic characteristics of
the “royal hymn,” and to use it in a new way as part of a concentrated
attempt not only to glorify the ruler, but also to legitimate his reign in a

2. Afew fragments are known that may belong to either IE A or B. UET 6/3 *38 from
Ur (provisionally IEH)aswellasNi9977 and Ni9881 (bothISET 1144) from Nippur.

3. The fragment consists of fourteen or fifteen beginnings of lines of one column of
one side of a tablet from Ur. The preserved passage concerns the king, Ninisina,
Shuziana, Enlil, Ninlil, and Nippur, including the “Brickwork of the Ekur” (sig,-
é-kur-ra) and the gate named kd-3e-nu-kus.
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novel manner. The Ur 11l poems of this type referenced a wide variety of
cultic, martial, and social roles of the king, but they only dealt with politi-
cal and military events in the broadest general terms. Campaigns against
eastern and northeastern enemies were mentioned in a generic manner,
without reference to any specific adversary: territories and peoples, such
as Elam or the Gutians, do appear, but not a single individual, outside of
the king of Ur, is ever mentioned by name. The two fragmentary Ishbi-Erra
hymns A and B differ substantlally in this respect, as they deal Concretely
with the events of his reign and refer specifically to allies and enemies of
the king, mentioning them by name. Moreover, as van Dijk (1978: 189)
already observed, these texts are structurally distinct. Both are divided
into sections labeled ki-ru-gi or gis-gi-gél but they do not conform to
any known poetic type.

To these may now be added an extract from a royal hymn preserved
onan Old Babyloman tablet of unknown provenience from the holdings of
the British Museum.* The Sumerian composition is written in small hand
on a one-column exercise tablet; the obverse is completely destroyed and
only a part of the reverse is preserved. It is impossible to determine if this

was a separate composition or if it constituted part of either Ishbi-Erra A,.

B, or H. For the present time we can only label it as Ishbi-Erra G in accor-
dance with Miguel Civil’s forthcoming catalog of Sumerian literary com-
positions. To this T have added the designation IE H for the fragment from
Ur.

One would not want to make too much of a small piece, but Ishbi-Erra
G does provide limited insights on the beginnings of Isin dynasty hym-
nography. Much more than the other two royal hymns, this composition
offers features that anticipate later developments and demonstrate that the
foundations of Isin hymnography were already prepared during the reign
of Ishbi-Erra. Thus, the king is the husband (nitalam) of Inana, a tradition
followed, in hymns at least, by Iddin-Dagan (A: 105), Ishme-Dagan (A:
101, 1: 92, J: 5, 26), Lipit-Ishtar (A: 37,99, H:1), as well as Ur-Ninurta (A: 72),
to cite the most obvious examples. In royal inscriptions Ishme-Dagan,
Lipit-Ishtar, Bur-Sin, Enlil-bani, Ur-Dukuga, Sin-magir, and Damlq -ilishu
are called “husband of Inana” by another name: dam. Ninurta is Ishbi-
Erra’s mighty protector (magkim kala-ga, see Romer 1969: 66); this tra-
dition, which goesat least as far back as Shu-Sin, will reappear in L1p1t -Ish-
tar B: 44 and in the Nippur Lament (line 161; see Tinney 1996: 158).” Nin-

4. Tablets BM 88492 and BM 114876 are published with the kind permission of the
Trustees of the British Museum.

5. As Tinney notes, in the Ishme-Dagan hymns and in other Isin texts, Ninurta’s
epithetis often ur-sag (kala-ga). See also [shme-Dagan inscription 7: 4-6: 9nin-
urta ur-sag kala-ga magkim-§é mu-ni-in-tuk-a.
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insina likewise makes an appearance with standard epithets (a-zu gal
kalam-ma, see Sjoberg 1969: 105). Line 8’ will appear almost verbatim i in
an inscription of Shu-ilishu, Ishbi-Erra’s successor on the throne of Isin.®
Line 17 occurs in Inana’s Descent 15 and 103. Ishbl Erra is-also pronounced
to be the son of Enlil, as he is in other poems.” We already encounter hé-
am, “agreement,” a word typical of Isin hymnography. Unique, however,
are the narrative elements that speak to the historical circumstances of
Ishbi-Erra’s rise to power. Within the limits imposed by its state of preser-
vation it almost looks like a coronation hymn, delineating the legitimating
choice of Ishbi-Erra by An and Enlil and the approval of this choice by the
gods, including Inana and Utu, who had abandoned his predecessor Ibbi-
Sin in the Sumer and Ur Lament.

This is the first text in the name of Ishbi-Erra that advertises his Mari
origins. For a long time we have been exposed to Ibbi-Sin’s scurrilous accu-
sations that include, among other things, the contemptuous statement that
“Enlil has elevated to kingship (nam-sipa) of Sumer, the man from Mari,
amonkey from the mountains.” Ishbi-Erra is “not of Sumerian seed” (Ibbi-
Sin to Puzur-Shulgi 1:17 numun ki-en-gi-ra nu-me-a). The Ur mon-
arch further asserts “the man from Mari, with the mind of a dog, will not
rule over (Sumer)” (line 46, 14 ma-rik-ke, galga ur-ra nam-en-bi na-
an-ak-e)®

The hymns of the first ruler of Isin do not dispute these facts; indeed,
they assert his origins with ]grlde using strongly political language. Con-
sider the following passage:

den-lil-le §ul zi tu-da-ni hur-sag-ta mu-un-de
Sa-mu-ni-in-ku, bulug an-ki-ka lu[gal ka]lam-ma-3e
34" i-si-i[n*]i-na-ra bara ni guir-r[u mi-ni-in]-ri?
“The god Enlil hasbrought the true youth, his offspring, down from the
mountains
And brought him into the Bond of the Heavens and the Earth (i.e. Isin)
as the king of the Land,

He has enthroned him in Isin on an awesome throne.”

6. Shu-ilishu3:7-8(D. Frayne 1990:19): ma-da signim sdg-du;;-ga ki-tus-ba gi-
né-dé.

7. SeeSjiberg 1993 215. Note IE A 13" di§-bi-ér-ra §ul’ dumu %en-1il-14 ki-4ga
an-na-ke,.

8. This motif has been previously discussed by J.S. Cooper (1983:33). For an edition
and comurnentary, see Michalowski, forthcoming.

9. IE AT1(0'-12’ (see also the similar broken passage in IE B 4'-5). The texts require
collation; Sjéberg reads sipa[(zi) ka]lam-ma in line 11",
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This is now fully elaborated in IE G 10-11":

kur 8%ren kud-ré-a§ igi mu-ni-in-il-i-e$ sipa zi [...7]

di§-bi-ér-ra lugal kalam-ma-"§8" ma-ri‘-ta mu-u[n-suh-es]

“(An and Enlil) cast their glance at the mountains where cedars are cut

and the true shepherd (...)

Divine Ishbi-Erra they chose from Mari to be the king of the Land.”
The wording of these assertions appear to be crafted in a manner designed
to recall the legitimization strategies of Ur-Namma, the founder of the
dynasty that had been challenged and eventually replaced by the new
monarch of Isin. Approximately a century earlier a poet put these words in
Ur-Namma’s mouth (Ur-Namma D: 10-11 see Tinney 1999:46):

4namma $ul igi il-la kur-gal %en-lil-le

nu-nam-nir ki-en-gi ki-uri-a me-e ‘ga-e mu-un-suh-en'e
“Ur-Namma, youth selected by Great Mountain Enlil,
Nunamnir chose me—yes me—from/for (all of) Sumer and Akkad!”
One suspects that still another literary allusion to the first Ur III ruler is

ur-
d

contained in line 15.” The poet proclaims that the gods An and Enlil “did -

not alter their supreme promise”; surely this must refer to the tradition
found in the Death of Ur-Namma 8-9:
‘an’-né inim ku-ga du-a mu-un-kur 3 AN X si-ga-am
rden'-1il-le nam tar-ra di-a "$u' lul [mi]-ni-ib-bal
“An changed his sacred word, and even the very sky was empty.
Enlil deceitfully altered the destiny that he had decreed.”

A word must be said about the localization of Mari in “the mountains
where cedars are cut (kur 8%ren kud).” Although the term kur 8%eren-
na, “Cedar Mountains,” is fairly well documented as one of the designa-
tions of the highlands to the north and northeast of Sumer (Michalowski
1978: 118, Steiner 1996: 199), one would hardly have thought that Mari, to
the northwest on the Euphrates, would be so described. It is generally
assumed that the notion of western “Cedar Mountains” is a later one, but
this view may have to be revised. The specific wording used here—kur
g¥%eren kud——is not common and is otherwise known to me only from the
Curse of Agade (112) and Gilgamesh and Huwawa (A:9, B:25 et passim).’

The contentious place of Mari in the depiction of Ishbi-Erra warrants
some attention. As noted above, the modern view of this has been colored
by the Old Babylonian Ibbi-Sin school letters, which have been known for
some time, and the Syrian city has thus been viewed by modernscholars as

10. The possible reference to the Gilgamesh tale is intriguing and I shall discuss it in
a different context.
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an enemy of Ur, the “other,” or even as a vassal state. One can now cate-
gorically state that none of these holds true. Mari was independent, but
unlike any of the other polities that bordered Babylonia to the north and
east, it was intimately linked to the political and emotional fabric of the Ur
I polity. The crucial moment in this linkage came when the ruling houses
of Mari and Ur were united by means of a dynastic marriage. Such mar-
riages were fairly common, but this one was unique in many respects.
When the daughter of Apil-Kin was given as a bride to one of Ur-Namma's
sons, possibly the crown prince Shulgi, she changed her name to Taram-
Uram, “She Loves Ur” (Civil 1962). The Mari king was recognized as a full
member of the royal family, and after this death he was incorporated into
the Ur Tl royal ancestor cult (Boese and Sallaberger 1996). Men from Mari
lived and prospered in the south, although their exact political and eco-
nomic roles are unclear at present (Michalowski 1995). We now learn that
a Mariote prince by the name Puzur-Erra was the high priest (sanga) of
the sun-god in Larsa during the reign of Amar-Sin (Sharlach 2001). Itis also
possible that another dynastic marriage linked the houses of Mari and Ur
and that both parts of the extended royal family met the same fate (Micha-
lowski in press). All this must be approached with caution, but it certainly
is beginning to look as if the complex events that led to the fall of the house
of Ur had deeper political roots than we ever suspected and that people
from Mari, including Ishbi-Erra, played a much more important role than
one could have ever expected. The very fact that his Mari origins seem to
have been a matter of pride should give us much to think about.

The fragmentary nature of these texts precludes any further analysis,
but some preliminary thoughts do come to mind. The historical details of
the Ishbi-Erra hymns are not only generically unprecedented, but also
remained unique, as the scribes of later kings seem to have avoided any
imitation of this new feature. One cannot avoid the conclusion that this his-
toriographic poetics must be intimately linked with the conscious con-
struction of the image of the new Isin king, an image that was offered to
contemporaries as well as to posterity. This need to link Ishbi-Erra to the
full spectrum of Mesopotamian history, as it was then conceived, is also
reflected in the Tummal Inscription (Sollberger 1962), a short chronicle of
the construction and rebuilding of various shrines in the cult place of Nin-
lil; it begins with Enishibbaragesi and ends with the first king of Isin,
firmly associating him with earlier monarchs in the tradition of the Suse-
rian King List. It can now be demonstrated that the latter composition must
have originated in Ur III times, as Piotr Steinkeller will show in a forthcom-
ing study, but the full elaboration of the composition—with new historio-
graphic messages—must still be ascribed to the Isin dynasty.

Before I present a short edition of the two remaining hymns of the first
king of Isin, one should note in passing that he is also mentioned in an
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incomprehensible Sumerian proverb. The text reads (SP 3.27, Alster 1997;
85, with variants):
dig-bi-er-ra lugal-e u-ni x nin’-ra tin’ [x x x] dé-a

The proverbs that follow are fragmentary as well, but when the text picks
up again we find the short story about a legendary king by the name of
Nanne, aptly described by Alster (1997: 380) as “a sarcastic statement
about the rulers of the Ur IlI dynasty,” and then, after a few short entries,
by one that mentions Ur-Namma. How this fits into the problematic liter-
ary role of Ishbi-Erra, who was portrayed both as an actor in the fall of the
house of Ur and at the same time as its legitimate successor, it is impossible
to know.

Ishbi-Erra G
BM 88492 (Figure 1)

This is a fragment of a small tablet written in a minute hand (53 x 43 x 10
mm). The obverse is completely destroyed; there are faint traces of writing

but not a single sign can be recognized. I transliterated this tablet some

time ago but the small script and the incomplete state of the tablet made me
cautious and [ was reluctant to publish it. Mark Geller was kind enough to
collate itin 1991 and I have studied it repeatedly, most recently in February
of 2002. Christopher Walker kindly informs me that it was purchased from
the Paris dealer J.E. Gejou.

REVERSE
1. traces
2. [...]x un-gd nig-"gi-na’ [...]
3. [xx x]x bala dig mu nam-hé silim’-m[a’...]
4. [Yig-bli-ér-ra sul dumu den-lil-1[4 ...]
5. [é-gal]-la suhus-bi gi-né-de bara mah x[...]
6". "uyzi' dutu-gin é-dé PA bar-tam-e [...-ak]
7’. dinana nitalam ki-dg-ga-ni-ir den-lil-lfe ...]
8. 'zag'an-ki sig nim sag duy;-ga ki-tus-"ba’ gi-né-[de]
9'. [an] den-lil-bi-da e§-bar-re ki-<bi>-§¢ mi-ni-in-gar-[re-e5]
10" 'kur' 8%eren kud-ré-a igi mu-ni-in-il-i-e§ sipa zi x
11". 9i¥-bi-ér-ra lugal kalam-ma-"§¢" ma-ri-ta mu-u[n-suh-e3]
12°. 4 mah nam-ur-sag-<ga> mu-un-"na-an'-§im-mu-us ni-gal m[u-
un-muemug-us]
13". ibila kala-ga Yen-lil-ld me-lém mu-un-da-a[n...]
14" dnin-in-sina dumu an’ kii-ga a-zu kalam-ma-t{a ...]
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15°.

16"
17"
18".
19",
20'.
217,
22’

1.
2

4.

Figure 1. BM 88492 reverse

inim maly duy;-ga-ni nu-un-na-an-kur-ru-ud ug-da [...]
dj5-bi-gr-ra hé-am duy;-ga-ni e-ne-ra mfu-...]
nin-e me an-na mu-un-ur-ury $u-ni-§& mu-un-[1aj
i g-bi-"er'-ra &§-e nibruki-§¢ sag il-[la mu-ni-in-gin]
dpin-urta maskim kala-ga-ni <a> zi-da-na mu-un-'gin’
dinana nitalam ki-dg-gé-ni-ir gi-da mu-[un-1a]
"har'-ra-an kaskal-e x [...] "utu mu-"un'-[...]
[x] xxx[...]

TRANSLATION
traces
... justice among the people ...
... a beneficent reign, years of plenty, in peace...
... (For) Ishbi-Frra, the hero, the son of Enlil ...
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5. Torectify the foundation of the palace, [to solidify] the lofty throne
dais ...

6". Rising like the very morning rays of Sun, ...makes decisions...

7'. Enlil ...ed to Bride Inana...

8’. To establish firmly in their dwelling the scattered (people) from
the far corners of the heavens and the earth, from north to
south,

9’. [An] and Enlil restored the divine verdicts (concerning Sumer);

10" They cast their glance at the mountains where cedars are cut and
the true shepherd (...)

11". Divine Ishbi-Erra they chose from Mari to be the king of the Land.

12", They bestowed upon him the lofty arms of warriors and clothed
him in awe.

13’ They ...ed the mighty heir of Enlil with radiance....

14’. For Ninisina, the child of holy An, the doctor of the land ...

15". They did not alter their lofty promise, daily...

16" After Ishbi-Erra has pronounced his agreement for them...

17'. The Queen collected therites of the heavens/of An and hung them :

from her hands.
18’. Ishbi-Erra entered into Shrine Nippur with head raised high.
19". Ninurta, his mighty protector went by his right side.
20". Inana, his beloved spouse embraced his neck.
21", Utu [opened up for him] the roads.
22, .. large...

APPENDIX
Ishbi-Erra F

For the sake of completeness I include here a very preliminary translitera-
tion and photograph of I8bi-Erra F, addressed to Nin-§ubur. Unless I am
wrong Miguel Civil first identified this text as an Ishbi-Erra composition. It
is published here by permission of the Trustees of the British Museum. Lit-
tle can be said about this broken text. There are only three known hymns to
this deity (BL 195, CBS 14073 [Sj6berg 1982: 69-72], CBS 15119+14083
[Sjberg 1982: 72-74]); this is the only currently known royal hymn to the
vizier of Inana/An.

BM 114876 (Figures 2 and 3)

This is the lower right corner of a tablet to which someone attached addi- '

tional clay, and inscribed it in pseudo-cuneiform to give the appearance of
a complete tablet. The real part of the object is very hard to read and this
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transliteration must be considered with due caution. This piece was also
purchased from J.E. Gejou and measures 68 x 63 x 26 mm.

OBVERSE
1. [...mlahxx[...]
2"

[... alm-bi 'nu'-g[ub-bu]

3. [...]xdingir gal-"gal’-[e-ne]

4’. [...]mah-a-ni an-né nu'-[di-de]

5. [...] an-né me hi-li-a tim-ma [...7]

6. [...]xx DAR

7’. [... am]-bi nu-gub-bu

8. [...Ix dingir gal-gal-e-ne

9’. [... m]ah-a-ni an-né nu-du-de
10°. [...] inim "hal" ak’ [...]
177, [...]nu-gal x xigix[...] x
12’. [...an-n]é den-lil-da’ x [...] x
13’. [...]Jx-ni kalam-ma x [...] x
14’. [...] ki-tu$ kit an-na-ka x[...]-en
15°. [...] nu-gdl nu x bar x[...]
16’. [...9]en-1il x x x x
17, [...]Jun[...]

rest of obverse broken

REVERSE

1. [...bi[...]

2. [... ~ta’ kli-a i-lim-"ug’'

3. [...t]la7 ki-a i-lim-u;

4. [...Jx nam-ti 4i3-bi-ér-ra-ge

5. [...]x-tu uy sud-ra-se

6'. [a-da]-ab dnin-$ubur-kam
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Figure 2: BM 114876 obverse
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Figure 3: BM 114876 reverse
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TO NINURTA
NG LIPITESTAR OF ISIN

The Catholic Universityfﬁmmggen, The Netherlands

LIPITESTAR D

Thus designated by A Sjéberg, PSD A /3, XXV; M. Sigrist, RIA 7 (1987), 29;
S. Tinney, The Nippur Lament (=NL) (Philadelphia 1996), 154; D.R. Frayne,
The Historical Correlations of the Sumerian Royal Hymns [2400-1900 B.C.]
(=HCSRH) Xerocopy (New Haven, Ann Arbor 1985), 463. On the other
hand, the hymn is called “Lipite$tar 4” by J. Klein, Three Sulgi Hymns
(=TSH) (Ramat-Gan 1981), 231; hymn no. *26 by W. Rémer, "Sumerzsgh/e
‘Kinigs-Hymmnen' der Isin-Zeit (=SKIZ) (Leyden 1965), 3; p. Atn/n/ger, Llé-
ments de linguistique sumérienne. La construction de duy/e/di "dire’,” (=ELS)
OBO S (Fribourg; Gottingen 1993), 775.

Texts

M. C1g, H. Kizalyay, and S.N. Kramer, ISET 1 (Ankara 1969), pp. 100-1: N1
9695 (A; previously Belleten 16 [ Ankara 1952], pl. 59-60; the reverse alsolln
UMB 17/2[1952], fig. 17); N 1378+N 1523 (B; photographs: A Sjébgrg, in:
Dubsar anta-men, Studien zur Altorientalistik, Fs. Romer [eds. M. Dietrich
and O. Loretz], AOAT 253 [Miinster 1998], 369-70; join by S. Tinney [see
op. cit., p. 345]).

Edition

W. Rémer, SKIZ, 6-9, 60 (A); A Sjoberg, op. cit., pp. 345, 349-51, 360 (trans-
literation of A 1-19 with dupl. B of A 5-19; A rev. 12-25 with dupl. B and

* For Sumerian Hymns -1V, see now W. Romer, Hymnen und Klagelieder in sume-
rischer Sprache, AOAT 276 (Miinster 2001), nr. IX; IV; IIL; V. For abbrev1ahpns used
in this article see W. von Soden, Akkadisches Handwdirterbuch, vol. IlI, Wiesbaden
1981, p. IX-XVI(AHw); R. Borger, Handbuch der Keilschriftliteratur, vol. 11, Berlin;
New York 1975, pp. XI-XXXII (=HKL); W. Romer, op. cit., 261-75 (=HKSS).
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commentary). The poem is found in literary catalogues (see PSD A /2, 57
ap-galy B 1; C.Wilcke, Sumerological Studies in Honor of Th. Jacobsen, AS 20
[Chicago and London 1975], 270 [see loc. cit., 263]): UET 6/2, 1966, no. 196,
3 (see S.N. Kramer, ibid., 4 and P. Michalowski, JCS 36 [1984]: 90, n. 5, who
also draws attention to TMHNF 3, no. 53, 67 [previously WZJ 6 {1956-57},
392, 67]). A short description of the contents is found in S.N. Kramer, H.
Kizilyay, and M. C1g, Belleten 16 (Ankara 1952), 347-48 (Turkish), 357-58
(English).

Contents

The text could perhaps have been spoken by a singer(? narrator?) to
Ninurta with the exception of some lines where he lets Nintu speak to Enlil
(. 11) and Enlil to Ninurta (1. 14-23). Who is speaking in rev. 22" See below.

The content of our hymn may be summarized as follows. After his pro-
creation bzy his divine parents, Nunamnir (Enlil) and Nintu (the mother
goddess),” Ninurta is brought up by his mother as a powerful warrior (1.
1-8). Thereupon, she introduces him to his father Enlil in Nibru and

requests him to determine a great destiny for his son (Il. 9-11). Enlil agrees -
to her request and grants Ninurta military prowess (ll. 13-24). Lines 26~ -

rev. 24/25 contain prayers perhaps spoken by the singer(? narrator?) to
Ninurta on behalf of King Lipite3tar; in rev. 7/9 he expresses the wish that
Ninnibru, Ninurta’s spouse, may intercede for the king with her consort.’

From the literary point of view our adab-song shows the normal com-
position of units:* (1) the first barsu; (2) the Sabatuk; (3) the second(?)
barsu(?); (4) the sagidda; (5) the antiphon of the sagidda; (6) the sagarra; (7) the
antiphon of the sagarra; (8) the uruyg. The sagidda contains, with C. Wilcke,”
four stanzas of three (the [first] barsu), seven (the &abatuk), three (the sec-
ond[?] barsu[?]), and seven (the sagidda) lines. The antiphon has two lines,
the sagarra possibly has two stanzas of seven lines each (see commentary to
rev.8/9), its antiphon again two lines, and the uru 4 probably, as is usual,
three lines. The hymn, with C. Wilcke,’ is continuously formulated in 2. sg.
(see above) with relation to the god Ninurta. This is also the case in the

1. According to C. Wilcke, AS 20 (1975), 273" the singer calls Ninlil nin-guypinan
adab-song to the goddess in question,

2. See M. Krebemik, R1A 8 (1997), 506-7. Cf. the part played by Ninhursaga in the

i(;rér)n ationofthefigure of MarduinSGL1,121,6-7 (see A. Falkenstein, ZA 49 [1950]:

Cf. ].S. Cooper, The Return of Ninurta to Nippur, AnOr 52 (Rome 1978), 136-37.

See C. Wilcke, AS 20, 270-71.

Loc. cit.

Loc. cit.
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adab-songs ZA 49 (1950): 116-22 (Ninurta) and ZA 52 (1957): 56-75
(Inanna).”

The Poem’s “Sitz im Leben”

As is frequently the case with hymris containing prayers for divine bless-
ing on behalf of the king, it does not seem possible to determine the “Sitz
im Leben” with certainty. It should be noted that D.R. Frayne, HCSRH,
although he mentions our text (p. 463), does not give any historical corre-
lations of it.

It does not seem warranted to combine the text immediately with Lipit-
estar’s accession, because, according to A rev. 15-16 //B rev. 3'-4’, the king
had already issued his famous seisachthy. This may have taken place soon
after his accession,® but probably not simultaneously with it—both events
gave their names to two separate regnal years of Lipite¥tar.”

Our hymn seems to mention acts of warfare by Ninurta (A 19-22 //B
14’; A rev. 3ff.), which could be an allusion to Ninurta’s war against Kur
(see A 21: kur-zu-1!) and Azag, for which Enlil, on request of Nintu,
could have given his blessing afterward" through a favorable determina-
tion of destiny. One, perhaps, is reminded of, to be sure, a much younger
interpretation of Ninurta’s main festival in Nibru in Ur Il times, viz., the
gusisu-festival, ' which clearly shows an agrarian character in older
times.’> Although, perhaps, it also reflects older traditions, the younger

7. See C. Wilcke, op. cit., 270; 266.
8. Cf.D.O.Edzard, ZZB (Wiesbaden 1957), 94, W.Rémer, HKSS, 93 withn.16;17; F.R.
Kraus, SD11 (Leiden 1984), 19; P. Michalowski; C.B.E. Walker, in Dumu-E,-dub-ba-
a. Studies in Honor of A.W. Sjoberg, eds. H. Behrens, D. Loding and M.T. Roth
(Philadelphia 1989) (Fs. Sjoberg), 395 with n. 53; D.R. Frayne, HCSRH, 461; 468,472~
73; 479, n. 14; A. Sj6berg, Fs. Romer, 360; K.R. Veenhof, Recht en gerechtigheid in
Babylonié (Leiden 2000), 18, n. 33; D.R. Frayne, RIME 4 (Toronto, Buffalo, London
1990), 4860 pussinn.
9. See M. Sigrist, Isin Year Names (Berrien Springs, Mich. 1988), 28; 56.
10. Cf.inLugal-e,11. 684-700 (cf.]. van Dijk, Lugal ud me-lam-bi nir-gdl. Le récit épique et
didactique des Travaux de Ninurta, du Déluge et dela Nouvelle Creation 1 [Leyden 1983],
48). In passing we recall to mind the favorable determination of destiny Enlil
granted to King Sulgi of Ur after the return of the king from a successful campaign
against the Gutians (cf. J. Klein, TSH [Ramat-Gan 1981], 55-56).
11. See W. Sallaberger, Der kultische Kalender der Ur III-Zeit 1 (Berlin and New York
1993), 114-22.
12. See W. Sallaberger, op. cit., 119-121; CRRA 41 (Berlin 1999), 385. For Ninurta as a
god of fertility, see most recently F. Al-Rawi and J.A. Black, ZA 90 (2000): 31-39.
13. Becausethe godand the date of the festivalremain the same asin the Ur Il tradition,
we seem to be entitled to suppose also parallels as to the contents, see W.
Sallaberger, op. cit., 122.
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tradition in question,'® on the contrary, contains allusions to Ninurta’s vic-
tory in the mountains followed by his victorious return to Nibru, his entry
into his temple ESumes$a, and his elevation by his joyful father Enlil.

W. Sallaberger reminds us also that Ninurta’s victory over the hostile
stones according to Lugal-e brings control of the inundation caused by the
Tigris River—and thus also the possibility of agriculture—into his hands.’®
In the older tradition it was the festival of inundation that was celebrated
each year in the gusisu-festival and, as a god of war, Ninurta had at his dis-
posal the vehemence as is embodied in the mighty inundation flood."

Thus, it may be conceivable to seek the cultic background of our poem
in the yearly celebration of the érusisu-festival, which, as we know, was still
celebrated in the Isin period." In this case, Ninnibru’s request from her
consort for blessings on behalf of Lipitestar need not be connected with
some special event in the king’s reign, but could have been repeated every
year in the second Nibru month’s celebration of the festival in question.™
The prayers to Ninurta for military assistance on behalf of the king (A 26f.;
rev. 19ff.) could then have connection with the king’s military activities in
general, not with a special battle or campaign.’

In passing, we may perhaps finally refer to a special connection that -

seems to have existed between Ninurta and the emblems of royalty.”
Ninurta brought them back from Akkade into his temple Esumesa™ (J.S.
Cooper, The Curse of Agade (Baltimore and London 1983), pp. 52, 66-69). In
the hymn Lipitestar A 33-34, LipiteStar calls himself “the man after the
heart” of Uta'ulu, whom the god has made bear great terror in the
Esumesa.”

14. OR. Gurney, OECT 11 (Oxford 1989), nr. 69+70, cf. W. Sallaberger, op. cit. 1, 121
with n. 557; 122 with n. 559; 560.

15. See op. cit., 122 with n. 561.

16. Op.cit., 122 withn. 562; ZA 90 (2000): 35, 24. We here refer also toW. Heimpel, JNES
46 (1987): 309-17.

17. Cf. W. Sallaberger, op. cit., 121 with n. 556 (Iémedagan); M. Civil, in Kramer
Anniversary Volume. Cuneiform Studies in Honor of S.N. Kramer, eds. B.L. Eichler, J.W.
Heimerdinger and A.W. Sjsberg), AOAT 25 (Kevelaer; Neukirchen/Vluyn 1976),
84 (Lipitestar; cf. also W. Sallaberger, CRRA 41 [Berlin 1999], 382 with n. 4).

18. Itshould also be remembered here in passing the request of the moon-god Nanna
with Enlil and Ninlil on behalf of King Sinidinnam of Larsam, who accompanied
him on the occasion of the first-fruits offering during the New Year’s festival that
was celebrated yearly. The request did not take place on account of some special
event during the king’s reign, cf. HKSS, 2001, 93 with n. 19; 20!

19. For the military activities of Lipite$tar, see M. Sigrist, RIA 7 (1987), 28.

20. See].S. Cooper, The Curse of Agade (Baltimore and London 1983), 242 (on 1. 68); P.
Attinger, ZA 88 (1998): 192.

21. See].S. Cooper, op. cit., 52, 66-69.

22. See SKIZ, 31, 33-34.
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Transliteration
OBVERSE
Al ur-sag d-gala,9A-nuna-ke,ne E'kur-ta [&-a]
A2 9Nin-urta en *“Nu-nam-nir-re ug-lu-"ga'l’-g'in,”......Ix
A3  mu-un-di-ud-dé-en ti-ma-ni' gub-bu-dé KA x x x
A4 bar-sti'-am
Bl x[....]
A5 9dNin-tu-re $u-ni-dim-ma-ni za-ra mu-ri-in-bad
B2" INin-turle......dJim-m'a™ni za-a-ra” m[u............. 1
A6  ubur'-du;g-ga-na ka ma-ra-ni-in-ba gara'-nam-$ul-la mi-ri-"in’-
guy
B3 ubur-dujy-ga-n[ak]a ma-ra-ni-in-ba ga-mam’-gu[l] *x* 'x* "x] -[i]n-
gy
A7 am-ug'-di-giny alam-zu mu-un-ir 4-tr-zu' mu-un-"gur,”
B4’ am-ug-di-g[iny allam-zu mu-un-nir 4-tr-zu mu-un-gur,
A8 igi[...x" 'X' en me-lemy nam-ur-sag da-da-ra-§& mi-ri-in-"duy;’
B5 igi-st’’ digir(?)-e [m]e-le[m,] nam-ur-sag da-da-ra-§& mi-ri-in-
rdull']
A9 ki'§ib'-ld-zi-da-zu i'm’-ma-an-dabs ama-zu N in-"t'u-re
B6’  kigib-lg-zi-da-zu i[m]-ma-an-dabs ama-zu “Nin-tu-re
A10  "F-kur é8-"mah’-a mi-ni-in-ku,-re-en a-a-z"u’ 9En-lil'-ra
B7  [E'-kur é[§-m]ah-a mi-ni-ijn-k]u,re-en a-a-zu "9....... 1
A1l  [mu-nja-ab-bé dumu-$u-gar-giszu nam-gal tar-mu-ni-ib*
B8 'mu'-na-ab-[b]é dumu-$u-gar-gli,]-zu nam-gal tar-mu-"ni'-ib
Al2 $a-ba-tuk-am
A13  [*EJn-lil-le igi-"hdl"” mru"-8i*-in-bar nam mu-n'i*-ib-tar-re
B9 9En-lil-le igi-zi mu-§i-in-"bar’ nam mu-ri-ib-tar-re
Al4  [...tla-"uyg™-lu a''-ki-§t-a-§¢ mu-z'u h'é-em-mah
B10" Uj-ta-uig-lu an-ki-§i-a-§¢ mu-"zu hé'-em-mah
Al5  'me'-lemy-zu-§[e...gal"-gal-e-ne 'x x’-'em'-X X X X X X
B11' me-lem zu-§& digir-gal-gal-e-ne ni hé-"em” "xxx’
Al6 [bar’-st'?-2" [-kam’-m]a'>-am
Al7  [ulrs-8agzu-§[e7... . .X-ga-zu X' x......] ni-ba h'u"-mu?.. -
dle”
B12"  urs-8as-z[u]-8¢ x X' [(x)[nu-8e-ga ni-ba hlu...... 1
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A18 [..h'u-lub-ha-z[u-dJe” gi'-érim-Fala, [s]ag hé'-em-da-sig-g'e-

4 é?
B13"  "-blu...]-zu-§é x [glu-érim-Fala; sag h[é....... ]
Al19  Ugta-uyg-"Tu im"-hul-im-hul-"da’’ z'i'-zi-i-da-zu-dé
B14" [............. ] fim-hul-da z[i............... ]

A20/21 Gibil; en(-)ZA.LAM-ra ur-sag-g'in,” gu,7-0"’-dé”? /kur-zu’-u
eger-am b'i-d'u’
A22  'Ki[-blal-a su'g'-za-ge; 'um’-mi-gu; "¢7-bi’’ bla’-gu,-u-deé
A23  [nam”-ni]r'?-r[a?-z'u” digir-gal-gal-e-ne me-té§' m[u-u]n-i-i-

e’ 1?
A24 [ ]xX[......a-]a-"z'u! [4En-l]il-le nam-$¢ mu'-ri-i[n-tar]
A25 [sa-gi'd-da-am’
A26  [ur-sag” INin’-urta’ L)i-pi-it-£4,-tdr dumu-‘En-lil-1d-ra
A27 el x'-ni”? giir-gurum(GUR.GUR)-mu-na-ab
A28 [§i%-gi,-Bal-sa-gid-da-bli-im
REVERSE

Al [ Ix a-sag"’-ba-"t'a

A2 [l za-]an'-ki-"§&" pa-&-gu,g-us

A3 [ Ix 's'ag-zu um-mi-"i's

A4 [€-/iri’-bi’ dus’-du’-da’(-a¥’)] mu-n'i-in-$ed sahar-da im-da-ar
A5 [.....gal-1a%bli” hé -bi-in-ur,” nu'-Fal-la mu-ni-in-ku,
A6 INin-urta ur-sag-4En-lil-14 bdra-za ddr-gar-bi
A7 gitlam-z'u égi’-zi Nin-nibru® gi-da 'mu-r'i-in-l4
A8/9  inim-sas-ga-"Li-pi-it'-E3,t"d'r-ra-da/u,-§6-8[é a-ra-da-gub
A10  Uj-ta-uyg-lu ki-Su-Til-la-né 4-taha(-zu’}-ni hé-"me"-en
All  duy;-ga-zu-ta nir h[é-lem-dé-Fala, gaba-ri-ni ma'-an-gal-1'e-en’’]

Al12  Td-nam-tar-ra-ANin-urta-ke,' ul AGA™ hé""-"me"’-"en"
Brev.l” ld-nfam....................... ]
A13  [IL)iptit-Eéytir n"u'n za-a-8¢ §4l-1"a d'umu-YEn-lil-14d-ke,’
B2 Lip[iiiieiiiiiiiiieein, ]
Al4/15 [...] 'si-sd’ Ki-en-gi-Ki-uri-a mu-ni-in-gar/su-kalam-m'a’ mu-
duyg
B3 ni-si-sa K[i..o.ooioveenninnnene. ]

Al16/17 sipa mas-sd tim-tim-mu gal-a'm-z'u-a/ g ha-ra-ab-la’hs-lahs’-e

B4'/5 sipamas-"sd' [................l 1/ g ha-ra'l.......... ]
AlS8 sa-gar-ra-'a'm
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Be’
Al9
B7’
A20
B8’
A21
BY
A22
B10’
A23
B1T

ur-sag-ga’l n'un YLi<pi>it-E8,-tdr-ra t-mu-"t'a-§im

rur-sag'-gal nun Lip[f............... tla’-§tim

ki-bala-nu-8e-ga-na zar-gin; hé-us-"u-1i's

ki—bala-nu~ée-ga? x][....]-'x"
gig-g'i,'-gél-sa-gar-ra-bi-im
gis-rgi-gldl............ ]

en a-'m'a-ru-mah subu$-érim-ma bu-re

en a-ma-ru-mafh x x]-"x'-'ma’ bu’-re

' Nin-urta en a-ma-ru-mah suhu§-érim<-ma> bu-re

dNin-urta 'en'? <.......... >

A24/25 nun Li-pi-it-E8q-tir-ra Btukul hul-du-ni/gi-"gin, Sas-as $u-

P s o ]
m'a'h-a-né si-bi-"ib"

B12/13(?) nun[............... hlul-du-a-ni/[....Jx x x

A26

A27

uriizy rul 6‘b T-im

ra'-da-Tab-4Nin-urta-ka-kam

Translation (numbered according to Text A)

1.

o DT o N

10.

Warrior, mighty one among the Anunna, [coming forth] from the
Ekur!

Ninurta, the lord Nunamnir like a "bi'g southstorm [...] x

engendered you, to establish his triumph x x x x.

It is the (first?) barsu.

Nintu opened her hand for you, which fashions everything,

opened for you (your) mouth for(?) her sweet breast, caused you
to “eat” the (fat: A) milk of youthful vigor,

made your figure powerful like (that of) a wild bull that is
marvellous to behold, made your limbs massive,

(she who possesses?) a far-reaching gaze, x the goddess (?B)
"'made’ for you, lord (?A), terrifying splendor (and)
warriorship as a girding.

She took (you) by your right wrist, your mother Nintu,

made you enter into the Ekur, the lofty sanctuary, toward your
father Enlil,
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11.

12.

14.

15.

16.
17.

18.

19.
20/21.

22.

23.
24.

25.

26.

27.

28.
REVERSE

1.

2.

3.
4.

W. H. PH. ROMER

spoke to him: “For the son, your avenger, determine a great
destiny!”
It is the 3abatuk.
Enlil directed (his) faithful (B; A:joyful [!?}) look toward you (B;
A: hi'm'?), was determining the destiny for you (B; A: him):
“Uta’ulu, to the full extent of heaven (and) earth may your name
be exalted, .
before your terrifying splendor may the great gods "feel' (?)
terror,

It is the second(?) [bars]u(!?).

before your roaring may the [...] that does not obey (you: A) [...]
in their fright(?),

before your terrible [...] may the whole of the enemies (anxiously)
shake(?) the [h]ead! .

Uta’ulu, when you were rising together with all the evil winds,

you have, in order to consume like Gibil, the lord of(?) ..., the
warrior, put(?) an end(?) to your Kur (“Mountains”),

after you completely(?) devastated the rebellious land(s?), you
will(?) consume the "houses(!?) there](??),

”

[...Dxx[... this(?)] (is what) "yo'ur father Enlil [determined] for

you as (your) destiny!

It is the [sagi'dda.
[Warrior(??), Ninup'{a(?)], for [L]ipitestar, the son of Enlil,
bend all(?) his!? [...]x!

Itis [the aﬁti_phon to the sagidda).

[ Ix from the ...,

| ] because(??) T am(?)/make(?) [...?7...] manifest
"unto’ the [ends(??)] of hea'ven' (and) earth! .

After you made an effort(?) against [ ]x,

you “counted” [the houses(?)/ cities(?) there(?) among the
mounds(?)], mixed them with dust,

you truly gathered(??)/overwhelmed(??) [the ... that existed(?)
the]re(?), turned them into non-existing ones(? /non-
existence[?])!

Ninurta, warrior of Enlil, she who sits down upon your dais,

your spouse, the true queen(?) Ninnibru, who embraces you,
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8/9. may daily tread before you with fervent supplication(?) on behalf
of Lipite&tar,
10.  Uta’ulu, on the place where he lifts his hands (for prayer) may
you be his(!) aid,
11.  may he have confidence in your pronouncement, don’t let there
exist (any) rival of his,
12.  you are truly the man to whom Ninurta has determined the
destiny, who .... joy(?),
13.  Lipitestar, the prince, who (always) stands by for you, the son of
Enlil,
14/15. established justice in Sumer (and) Akkad, made things go well
with the land of Sumer.
16/17. The shepherd, the leader, the conductor, the wise one may guide
for you the people!

18. It is the sagarra.

19.  Great warrior, after it has been given the prince, Lipite$tar, on
your part(?),

20. may he put on a row(??) the rebellious lands of(?) those who
disobey him, like corn-sheaves!

21 It is the antiphon to the sagarra.

22.  Lord, exalted flood that tears out the foundation of the enemy,
23. Ninurta, lord, exalted flood that tears out the foundation <of> the
enemy, ‘
24/25. fill(?) for the prince LipiteStar the mace that breaks those who are
hostile to him ‘like" reeds into his exalted hand!

26. Itisits urug.
27.  An adab-song to Ninurta is it.

Commentary (numbered according to Text A)

OBVERSE

1. With D. Reisman, JCS 24 (1971): 4 1-2 (see p. 7) we read E!-kur-ta [é-
a] “coming forth from the Ekur”; on the other hand, D.R. Frayne,
HCSRH, 463 reads sag(?) kur-ta, probably becausein Var. A - ta is at
the very end of the line. Does this mean that Ninurta hasbeen brought
up (grown up) in the Ekur? Cf. then AHw, 939 rabii(m) IIT G 4d; J.S.
Cooper, AnOr 52, 105. Cf. also Isin-Ian Bahriyat 4 (Munich 1992), 104, 2:
E-kur-ta ni-tuku (Enlilbani).
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See PSD B, 35 bad B 1.9. The verb dim denotes the fashioning of
Ninurta in the womb of the mother goddess, see Th. Jacobsen, Or NS 42
(1973): 286-89; M. Stol, Birth in Babylonia and the Bible. Its Mediterranean
Setting, CM 14 (Groningen 2000}, 86; 109.

For ka-ba, see PSD B, 7ba D 7.1, J. Klein, TSH, 160; P. Attinger, ELS,
199. Does gdra (A) here mean "fat milk” (B: ga and cf., e.g., H. Steible,
Rimsin, mein Konig, FAOS 1 [Wiesbaden 1975], 47 with n. 68)? “Cream”
(cf. M. Stol, RIA 7 [1987,], 100; RIA 8 [1994], 189-90; M. Bonechi,
N.A.B.U.[1997]: Nr. 78) cannot be meant here. For ga-nam-3ul-la, see
J. van Dijk, SGL 2 (Heidelberg 1960), 89-90: “milk which imparts
youthful vigour.”

For ug-di in general, see P. Attinger, ELS, 739-49. Is u¢-di here to be
analyzed asa kind of "participle” (used as an adjective): “which causes
amazement” or the like? See J. Klein, T'SH, 90 (to pp. 72/3,7) "marvel-
lous to behold”; cf. also K. Volk, Die Balag Komposition Uru am-ma-ir-ra-
bi, FAOS 18 (Stuttgart 1989), 95 with n. 53: “Staunen; Staunenswertes”
where ug-di is analyzed as a kind of “infinitive” (used as a substan-
tive). A. Sjoberg, Fs. Rimer, 360 hesitatingly supposes for nir (B4’; A7
gir) the meaning “be/make clean” (Akkad. zakiim G/D; cf. also M.
Civil, The Farmer’s Instructions. A Sumerian Agricultural Manual, AulOr
Suppl. 5 [Barcelona 1994], 95).

Could AN (B5’) be interpreted hereas digir “goddess” (see W. Romer,
HKSS, 24)? Forigi-si, see A. Sjéberg, Fs. Romer, 360; here a bahuvrihi?
For the reading me-lemy, see HKSS, 166. The expression da-da-ra-
§é—duy;(-g) has most recently been treated by P. Attinger, ELS, 455
59, esp. p. 458. Cf. in passing 1 Sam. 2:4; Ps 65:7, 30:12.

For ki$ib-14 in this literary topos, see J. Klein, TAPS 71/7 (Philadel-
phia 1981), 40; Y. Sefati, Love Songs in Sumerian Literature (Ramat-Gan
1998), 310, and cf. at least for the introduction gesture by the introduc-
ing deity M. Haussperger, Die Einfiihrungsszene. Entwicklung eines
mesopotamischen Motivs von der altakkadischen bis zum Ende der altbaby-
lonischen Zeit, Munich; Vienna 1991, p. 69 with n. 231; 149 with n. 1136
from an archaeological point of view. In a partially similar situation
also 3u+dabysis attested, cf,. e.g., JAOS 103 (1983): 57, 146-47; JCS 34
(1982): 72, 2.

Ninurta’s epithet “dumu-8u-gar-gi, of Enlil” probably has connec-
tion with his role in Lugal-e and An-gin,-dim-ma, see A. Livingstone,
Mystical and Mythological Explanatory Works of Assyrian and Babylonian

Scholars (Oxford 1986), 154; S.M. Maul, Or NS 60 (1991): 326 withn. 31.

I also refer to A. Sjoberg, The Collection of the Sumerian Temple Hymns,
TCS 3 (Locust Valley 1969), 21, 74; WO 8 (1975): 27-28, 119-26; ZA 49
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13.

14.

15.

16.

17.

18.

19.

(1950): 118, 13. The exact difference between nam and nam-gal is not
very clear to me. The combination nam-gal-tar is not too rare; see
SKIZ, 209, 1(bil.); 11, 11; M.G. Hall, A Study of the Sumerian Moon-God
Nanna/Suen, Xerocopy 8603645 (Philadelphia; Ann Arbor 1985), 819,
56; A. Falkenstein, Baghdader Mitteilungen 2 (Berlin 1963), 81, 30; Fs.
Sjoberg, 11,7; Z.A 65 (1975): 200, 265; OrSuecana 19-20 (1970-71): 146, 14;
RMK, 6: 1-2.

The interpretation of igi-bar follows J. Krecher, Kinattatu sa dariti. R.
Kutscher Memorial Volume, ed. A.F. Rainey (Tel Aviv 1993), 108-11.

For Ujy-ta-uyg-lu, here an epithet of Ninurta, see A. Sjcberg, OrSue-
cana 22 (1973): 121.

Atthe end of the line we have according to the tracesin A15; B11’ prob-
ably to restore a verbal form with ni-te-te, see, e.g., A. Falkenstein, ZA
49 (1950): 129; A. Sjoberg, TCS 3, 132.

For the reconstructior} of this line, see C. Wilcke, AS 20, 270, but see
also the hesitation of A. Sjéberg, Fs. Rimer, 360: “liturgical notation”!

The expression ni-ba could be interpreted in different ways. I men-
tion here: “in their fright” (cf. M.E. Cohen, The Canonical Lamentations of
Ancient Mesopotamia 1 (Potomac, Md. 1988), 202: 51-56); “by itself/
themselves” (G. Gragg, TCS 3, 177; P. Michalowski, The Lamentation
over the Destruction of Sumer and Ur (Winona Lake 1989), 38-39,51; ML.E.
Cohen, op. cit. 1, p. 81, d+124-25; 408, {+105); ”toge:ther” (A. Sjcberg,
OrSuecana 19-20 {1970-71]): 170; K. Volk, Inanna und Sukaletuda. Zur his-
torisch-politischen Deutung eines sumerischen Literaturwerkes [Wiesbaden
1995], 193). The first possibility was hesitatingly chosen here because
of lines 15-18 (fright motive).

On the meaning of sag-sig, see HKSS, 166; B. Alster, Proverbs of
Ancient Sumer 1 (Bethesda, Md. 1997), 96:3.89. If there is something
missing at the beginning of the line it must be a very short word, per-
haps, if phraseologically possible, igi “eye” or u4 “storm”? If we read
gala; with an “overhanging vowel” (see W. Romer, Die Sumerologie?
[Miinster 1999], 61-62), the expected agentive postposition -e could be
included in it (see A. Falkenstein, GSGL 12 [Rome 1978], 156). In A18
[-d]2" is only an attempt, because there seems to be too much space
available for [-§]e, which is found in B 13".

In zi-zi-i-da-zu-dé I don’t follow, for the present, J. Krecher’s pro-
posal (AS] 15 [1993]: 97-98) to read -ne instead of -dé.

20/21. The reading and meaning of ZA.LAM (reading of signs correct?) are

unknown to me, see A. Sj6berg, ZA 63 (1973): 11; S.N. Kramer, Fs.
Sjiberg, 313. If ZALAM is a compound sumerogram ending on /-1/, the
element -ra would contain either a genitive (“lord [en] of ...”) oraloc-
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22.

23.
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ative (“in ...”) postposition (cf. below PAS 1, 322); should the reading
be za—lam (cf. A. Sjéberg, loc. cit. on a var. zal-lam! No connection
with za-lam-gar “tent”?) the element -ra could probably be only a
dative postposition, perhaps serving to avoid a double “accusative”
(cf. A. Falkenstein, GSGL 22, p. 81 with n. 2) although one of the
“objects” would then remain unexpressed (cf. also PAS 1, i.e.)! The ver-
bal root at the end of 1. 20 seems to be the same as in the verbal form in
A22[bla’-gu,-t1-deé (as was read in SKIZ, p. 7 as well as by S. Tinney,
NL, 153-54, a reading mi§, cf. the remark by A. Sjsberg, Or NS 35
[1966] p. 291, being here lexically improbable). The main verbal form of
rg'u,-"u-de’ will be 'bi-d’ 7 ("z'al’) in A21, the ergative of which is
perhaps identical with the one of "g'u,-"i-d@&’ (see Die Sumerologie?,
131-32 with n. 757, but cf. now also Th.E. Balke, in Lingua et Linguae, Fs.
C.P. Herbermann [ed. U.H. Wassner] [Aix-la-Chapelle 2001], 19).

The reading and meaning of efer 'd'#’ (or "z'al”) remains
rather uncertain. On Ninurta’s battle with Kur, see J. van Dijk, SGL 2,
28, n. 54; Lugal-e 1, pp. 9-10; J.S. Cooper, AnOr 52, 7-8; above, “The

1

Poem’s ‘Sitz im Leben’.

The ki-bala also belongs to the adversaries of Ninurta, see ].5. Coo-
per, Lc.; AOAT 25,412, 5; 31; 416, 66; 420, 142—43. Perhaps ki-bala is to
be understood in a plural sense, cf. S. Tinney, NL, 154; P. Attinger, ZA
88 (1998): 172/73, 76, 79; see also below, rev. 20. For sug(-za)-ge,—
guy, see most recently S. Tinney, NL, 153-54. We follow him in his
interpretation (similarly also M.W. Green [JCS 30 {1978}: 153]); lit.
probably: “make the swamp consume...”(cf. A. Falkenstein, SGL 1
[Heidelberg 1959], 41 withn. 37;J. van Dijk, SGL 2, Lc.; A. Siéberg, PSD
A/2,49 a,-dam 2.; Fs. Romer, 356; Th. Jacobsen, The Harps that Once ...
Sumerian Poetry in Translation [New Haven and London 1987], 462, 1.
232 and see also S. Tinney, op. cit., 153).

The exact meaning of the elements me-té5 in verbal forms with me-
té5-i-1 is still unclear to me. At any rate i(-i) can mean “to praise” by
itself (cf. CAD N/1, 102 nddu lex.; AHw, 705 niddu(m) G LL) and forms
with me-té5-i-i are more than once translated as if the elements me-
té§ were missing, see, e.g., A. Sjoberg, OrSuecana 19-20 (1970-71): 142/
50, 14’; 145/53, 25; JCS 26 (1974): 163/66, 1; P. Attinger, ZA 88 (1998):
184; S. Tinney, NL, 122/23, 322. More specific translations have been
proposed by A. Falkenstein, ZA 48 (1944): 76: “einzig preisen” (the
reading té3 is assured by syllabic writings. For tés, cf. now also A.
Cavigneaux and F.N.H. Al-Rawi, Gilgames et la mort. Textes de Tell Had-
dad VI avec un appendice sur les textes funéraires sumériens, CM 19
[Groningen 20001, 50-51; n. 141; 143); ZA 49 (1950): 139 (pp. 112/13, 5,
sg.: “allein preisen”); pp. 114/15, 20, pl.: “alle zusammen preisen”; J.
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van Dijk, YOS 11 (New Haven and London 1985), 39 (nr. 54, 16); p. 48
(nr. 81, 14): “praise duly”; S.N. Kramer, OECT 5 (Oxford 1976,) pp. 20/
21, 2: "praise you as is fitting”; W.W. Hallo, JAOS 103 (1983): 172/74,
256: “praise you as you deserve”; B. Alster; and C.B.F. Walker, Fs.
Sjoberg, 8. 4 “praise appropriately”; p. 12/14: 2’ “praise properly”; A.
Sjoberg, ZA 65 (1975): 200/1, 255, 273 “always praise(d)”; AfO 24
(1973): 34/35, 110 “praise forever.” For the time being I have no pro-
posal for the interpretation of me-té5 and translate “praise.”

24. Thave no proposal for the restoration of the gaps at the beginning.

26. The beginning will probably have run approximately jn this way.
27. Cf. A. Falkenstein, ZA 52 (1957): 74.

REVERSE

1.
2.

There probably is no connection with PSD A/1, 163 a-sag-ba ”?”

Is pa-é-§uyg-us to be understood in a causal (cf. Die Sumerologie?, 136)
or in a final sense? For my proposal to restore [z a%’-], see, e.g., AnOr
52, 90, 168; OrSuecana 19-20 (1970-71): 144, 6'. Who is speaking? See
above “Contents” with n. 1.

For sag+pron. suffix+{is, one could perhaps refer to R.D. Biggs,
AOAT 25, 40. He also cites Lugal-e XII 39 (see J. van Dijk, Lugal 1, 123/2;
150, 551) where the pron. suffix appears in the younger variants but is
missing in the Old Babylonian variant.

In the gap at the beginning we may perhaps suppose the first part of an
expression as has been treated in SKIZ, 60, n. 80 and most recently by P.
Michalowski, The Lamentation over the Destruction of Sumer and Ur, 74—
75, viz. é'-/iri®bi’ dug-dug’-da’(-as’); see also OECT 5 (Oxford
1976), 22, 41. The original meaning is probably “count (5ed) as
mounds,” see A. 5j6berg, TCS 3, 146; PSD A /2,49 a,-dam 2.; PSD A/
3,73 ak 3.4, CAD M/1, 221/28 manil lex./8: “change, turn into”; the
expression has also been more freely translated by J. van Dijk, Lugal 1,
143: 696: “réduire en ruines” (“object” iri) and P. Michalowski, loc. cit.:
“raze to ruins/into rubble,” “become mounds.” For the reading of the
verbal root 5e/id, see P. Attinger, ELS, 142, n. 136. For sahar-da 34r,
see A. Falkenstein, GSGL 12, 116, n. 7; W. Rémer, Das sumerische Kurz-
epos “Bilgames und Akka,” AOAT 209/1 (Kevelaer; Neukirchen/Vluyn
1980), 82-84.

If the reading of the fourth visible sign as ur,” — very doubtful,
almost as problematic as a reading kig or tuk would be (cf. XK. Volk,
Inanna und Sukaletuda, 157, n. 704)! — should prove correct, both mean-
ings “gather” (see AHw, 315 hamamu(m) G LL; Ib; D) and ”overwhelm”
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(see CAD A/2,424-25 asasu Blex,; A. Sjoberg, OrSuecana 22 [1973]: 113;
PSD A/1, 111 a-ma-ru 3) could be taken into consideration. Would
ur,? with the meaning “make shudder” or the like (see CAD A/2, 236
ardru B lex.; M.J. Geller, Forerunners to Udug-Hul. Sumerian Exorcistic
Incantations, FAOS 12 [Stuttgart 1985], 99) be equally possible? For nu-
géal-la kuyI refer to HKSS, 73; W.W. Hallo; and ]. van Dijk, The Exal-
tation of Inanna, YNER 3 (New Haven and London 1968), 83 with rela-
tion to Tinney, NL, 104: 102 iri,(URU)-gdl-la-bi nu-g4l-la mi-ni-in-
kuy-ra-am “the existing city there he made to a non-existing one,”
where nu-gal-la perhaps is to be understood as a kind of “participle,”
not as an “infinitive.”

A. Sjoberg, PSD B, 138 bara, 1.8.1 seems to have emended our dur-
gar (A)into dir-gar-ra. Is this necessary? Collation?

Is the epithet that precedes the GNF Ninnibru to be read nin-zi (thus
J.S. Cooper, AnOr 52, 136-37) or MUNUSSE-zi = égi-zi (the reading
hesitatingly adopted here)?

8/9. The lines A rev. 8/9,14/15, and 16/17 (//B4’/5’) are possibly to be

12.

13.

taken together (indentures!) each time as one instead of two lines: the
sagarra could then have consisted of two stanzas of 7 lines each just as
is the case with the sabatuk and the sagidda, which both count 7 lines!
The fact that between lines 7 and 8/9 there is no interruption of
thoughts causes perhaps a difficulty. Similarly, in spite of the absence
of an indenture, A rev. 24/25 are perhaps to be taken together as the
uru g usually counts three lines. For inim-sag-ga, see perhaps AHw,
1346 temi/equ(m) 2a; A. Falkenstein, SGL 1, 136. The same interpreta-
tion seems possible, e.g., in SGL 1, 122: 33; W.W. Hallo, Zikir Sumim.
Assyriological Studies Presented to F.R. Kraus on the Occasion of His Seven-
tieth Birthday, ed. G. van Driel et al. (Leyden 1982), 100, 32 (cf. pp. 108~
9); Fs. Romer, 348, 16; JCS 29 (1977): 31, 14; SKIZ, 32, 56; R. Borger, Nach-
richten der Akademie der Wissenschaften in Gottingen, Phil.-hist. KJ. 1991/
nr. 2, 38, 32; 33, but “favourable word” should be translated in SKIZ,
211, 46. It should be noted that J.S. Cooper, AnOr 52, 137 renders “with
favorable words” in our line!

In-INin-urta-ke, we have to assume a double genitive postposition:
-ak-ak > -ak-e, see Die Sumerologie?, 68 with n. 210; below A rev. 27:

-ANin-urta-ka-kam. The rest of this line remains unclear to me; cf. A.

Sjoberg, Or NS 35 (1966): 291; notin PSD A /3, 35-41 under aga A; B; C.

For za-a-8¢ galaysee H. Steible, Rimsin, mein Konig, 70 with n. 229;
neg.: A. Kapp, ZA 51 (1955): 86. Cf. also SKIZ, 53, 278: dEn-1i1-8¢ gal-
la-me-en.
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16/17. Beside mas-su (also mas-st) “leader” (see CAD M/ 1, 327 massii

19.

20.

22.

23.

lex.; SKIZ, 243-44; HKSS, 98-99; F.A. Ali, Sumerian Letters: Two Collec-
tions from the Old Babylonian Schools, Xerocopy 64-10, 343 (Philadel-
phia; Ann Arbor 1964), 128, n. 9; M. Green, Eridu in Sumerian Literature,
Xerocopy (Chicago 1975), 78; OECT 5, 22, 73) we sometimes find mas-
st with probably the same meaning, see SKIZ, 244 (p. 236, 5, cf. S.N.
Kramer, BiOr 11 [1954]: 174, n. 28); Fs. Romer, 349, 3’; SL, p. 130: B16, 1
(var. A; B, cf. . van Dijk, Or NS 58 [1964]: 444, 26 with p. 446); M.G.
Hall, A Study of the Sumerian Moon-God Nanna/Suen, 803, 30; 833, 44. For
tam-tim-mu I only refer to AHw, 1473 warim [I Gin 2.

Here we probably encounter one of the rare cases in which the abl.-
instrumental infix refers to the animate class (-mu-ta-); cf,. e.g., Th.
Jacobsen, Toward the Image of Tammuz and Other Essays on Mesopotamian
History and Culture, ed. W.L. Moran (Cambridge, Mass. 1970), 261-62;
HKSS, p. 46.

The expression zar-gin; hé-us-"u-d’s is partially unclear to me. For
zar-ging see HKSS, p. 103; 182. The verb tis(-ts) here perhaps means
“putonarow,” cf. CADS, 11-16 sadaru, lex.; 3a; 5c; CADR, 226-27; 239
redii A lex.; 8. For the writing tis-Uu-Us, see A. Sjoberg, Fs. Raomer, 360;
cf. also OrSuecana 19-20 (1970-71): 143, 40 -i-1us. Should this inter-
pretation prove correct, ki-bala must be an “accusative” pl. (cf. above
obv. L 22). In ki-bala-nu-Se-ga-na I suppose a genitival construc-
tion, just as we find it perhaps in OrSuecana 22 (1973): 109, 27 in the
opinion of M.A. Dupret, Or NS 43 (1974): 334, whereas A. Falkenstein,
ZA 52 (1957): 74, 1. 1 and probably also A. Sjéberg, OrSuecana 22 (1973):
111 consider -ga-na there as a fault for -ga-ni; Sjéberg translated
there: “the land which is not obedient to him.” Cf. also SKIZ, 14, 37
kur-nu-$e-ga-zu; above, A17//B12"! A locative postposition seems
to me less probable because the “object” (corpses or the like) would
then be missing. I have not taken together lines 19 and 20 (cf. above to
rev. 8/9), although an antiphon of only one line is attested, see A. Fal-
kenstein, ZA 49 (1950): 97-98.

In my translation of subus (22; 23) as “foundation” I follow PSD B, 163
bu 1.4.InPSD A/1, 111 a-ma-ru 3 A. Sjoberg renders: “roots.”

A. Sjéberg, Fs. Romer, 351 omits en in his transliteration of A rev. 23.
Collation? Is en in B rev. 11’ really missing? As A. Sjoberg, loc. cit.,
shows in his transliteration, the rest of line B rev. 11" is missing.

24/25. Por 8az-8a5(AK.AK) in connection with gi-giny see also D. Charpin

and ].M. Durand, Documents cunéiformes de Strasbourg 1 (Paris 1981), PL.
63: 155, 3 (ergative: Ningirsu!); CAD Q, 85; with an “object” kar
“quay” (by an a-mah): Cohen, The Canonical Lamentations 1, 123, 21
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(rest., cf. op. cit., 144); 322, a+42; 2, 506, a+86; 529, 54 (cf. op. cit., 776).
Would a translation “treat as reeds” (cf. PSD A/3, 75 ak 5.5.1) also be
conceivable? We try to render the verbal form at the end of 1. 25 liter-
ally.

o

Ludwigs-Maximilians-Universitit, Miinchen

THE FOLLOWING DISCUSSION of the Sumerian verb na des takes its departure
from the results of the careful analysis offered by the jubilarian more than
twenty years ago in his well-known article dealing with “Some Rare Sum-
erian Words Gleaned from the Royal Hymns of Sulgi.”* May he accept it as
a small tribute of just one student who has learned so much of third mil-
lennium Sumerian from his writings.

In the mentioned article, Jacob Klein describes the situation as follows:
“the compound na-RI(-g) appears as the root of three Sumerian verbs,
with entirely different meanings, and practically unknown etymologies:

1. na-RI(-g) I "to give instructions’ (Akk. asarum)
2. na-RI(-g) II “to purify, cleanse’ (Akk. elelum)
3. na-Ri(-g) III ‘to perish, fall/fell.””

This description corresponds very well with the attested contexts: na des 1
(for the reading see below) most often occurs in the context of verbal

* This study grew out of my current work ona Sumerian glossary, which is prepared
in cooperation with Pascal Attinger, Berne. Pascal Attinger provided me with his
data base of literary texts, which was of invaluable help in collecting references. I
am obliged to Bram Jagersma and Remco de Maaijer for their transliterations of
Sumerian administrative texts, to Bram Jagersma also for his information on his
current work on a Sumerian grammar of the third millennium. Furthermore, this
study hasbeen greatly facilitated by the data provided viaInternet by Steve Tinney
(Indexto Sumerian Secondary Literature)and Jeremy A. Blacketal. (Electronic Text
Corpus of Sumerian Literature). Gratefully I acknowledge the advice I have
received from Pascal Attinger after his critical reading of the text and from Karen
Radner, who saved me from terrible mistakes of expression. However, for those
remaining no one else than the author has to be blamed.

1. 7. Klein, “Some Rare Sumerian Words Gleaned from the Royal Hymns of Sulgi,”
in: G. B. Sarfatti et al. (eds.), Studies in Hebrew and Semitic Languages Dedicated to the
Memory of Prof. Eduard Yechezkel Kutscher (Ramat-Gan 1980), IX—XXVIIL.
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instructions; na dej Il is most prominent in incantations; and na des Il is
apparently restricted to Old Sumerian administrative texts from Girsu.
The relatively limited specific contexts in which the verb na RI is met ex-
plain well the two different Akkadian translations.

The solution offered by Klein has been generally accepted.? My con-
siderations start from the question as to how three (or four) homophone
verbs might have come into existence. Given the constant orthography, the
ending -g and the exclusivity of a nominal element na in a compound
verb, there is no need to propose two (or three) homographic verbs of dif-
ferent spellings. The combination of a rare nominal element na and the not
too frequent verb des(-g) also speaks against two ‘real” homonyms of dif-
ferent etymological background. Thus, one would have to assume poly-
semy, three or even four (see below) specific meanings derived from a
common basic meaning.

This article is devoted to the detection of such a basic or original mean-
ing. The basic meaning often leads to a better understanding of the gram-
matical construction of a verb, although this does not apply to our case.
More importantly, the awareness of the basic meaning contributes essen-
tially to the specific meaning. Even if we would not change our translation
of, e.g.,na des I ”to give instructions” in the formulaic expressionna ga-
(e)-des na-des-Zuqp he,-dabs “I will instruct you; may my instruction
be accepted by you” (see (9) below), knowledge about the second meaning
“to cleanse” of the same verb enhances the understanding of the respective
phrase and its context. In this way, we are starting to reconstruct the
semantic range of the Sumerian verb, and we are not dealing any more with
the semantic ranges of translations, be it Akkadian (a$arum) or any stan-
dard modern European language (“to give instructions,” “unterweisen”).

On the other hand, the whole scope of Akkadian translations helps to
define the semantics of a word. The catalogue of Akkadian translations of
a Sumerian word resembles very much the look in any modern dictionary,
besides the facts that (1) Akkadian translations have been collected and are
preserved haphazardly without the systematic treatment of a dictionary,
and that (2) all translations are practically deprived of their (idiomatic,
pragmatic, social) context. To illustrate this point, I quote from a medium-
sized English-German dictionary (Langenscheidts Grofles Schulwdrterbuch),
a selection of the translations given for the transitive verb “to clear” (mean-
ings 13.-25. of the entry “clear”): “13. a[lso] ~ up (auf)kliren, erldutern; 14.
sdubern, reinigen (a[lso] fig[uratively]), befreien; losmachen (of von): to ~ the
street of snow die Strafle von Schnee reinigen; 15. Saal etc. rdaumen, leeren;

2. Further references are collected by P. Attinger, Elémentis de linguistigue sumérienne,
621.
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Waren(lager) raumen [...]; Tisch abraumen, abdecken; Strafle freimachen;
Land, Wald roden: to ~ the way Platz machen, den Weg bahnen; to ~ out of the
way fig. beseitigen; 16. reinigen, saubern [...]; 17. frei-, lossprechen [...];
[...] 20. Gewinn erzielen, einheimsen: to ~ expenses die Unkosten einbrin-
gen; 21. nautical term a) Schiff kKlarmachen (for action zum Gefecht), b) Schiff
ausklarieren, ¢) Ladung 16schen, d) Hafen verlassen, ....” The equation na
des = “to clear” given as title of this contribution has thus lost its clarity
and a more exact description of the meaning has to be supplied.

Our general considerations have lead us to the conclusion that na
dex(-g) [-1II should be taken as specific meanings of one verb deduced
from a hitherto unknown basic meaning. The detection of this basic mean-
ing poses a problem since semantic shifts do not follow predictable pat-
terns. Thus our reconstruction has to start with an in-depth study of the
various specific meanings.

Reading of na des(-g), Verbal Class

The major sources for the reading and meaning of the verb na des have
been collected by Jacob Klein in his article, which forms the point of depar-
ture for our investigation. Some of these sources have received further
elaboration, others have been published since then. Hence, for the conve-
nience of the reader an updated list of the most important sources is pre-
sented here.

The reading of the verbal base RI-g as des-g containing the so-called
“d"-phoneme” (1) seems to be generally accepted nowadays.?

The prime source for this reading is:

(1) Proto-Ea 130 (MSL 14, 36): de-e (4x), di-i (2x), deg-e (1x) RI
This reading of na de;-g is corroborated by unorthographic variants
and glosses (cf. below (14) for lexical lists):

(2) G)}lldea Cyl. Bvi 14: na-deg(DU) sum, (// na-des(RI) sum, Cyl. B xii
9

3. Thereading dejs instead of ri (thereby avoiding a transliteration i) conforms to
dug (i.e,, Tu,). Apart from the seminal article of |. Bauer, “Zum /dr/-Phonem des
Sumerischen,” WO 8 (1975-76): 1-9 (there p. 3n.15 on na des), cf,, e.g., S. Lieber-
man, SLOB I: 441 No. 561; J. Krecher, WO 4 (1968): 266; Sjoberg, ZA 59 (1969): 17~
18 (temple name ep-rab-dis-dis written also e,-rab-di-di); C. Wilcke, ZA 68
(1978): 212 n.11; cf. also Klein, asnote 1: XXIf. n. 49-50 (ad na-R11), and theliterature
cited by K. Volk, Inanna and Sukaletuda (Wiesbaden, 1995), 168 with n. 784. The so-
called /dr/-phoneme and its loss in the Old Babylonian period is discussed by
Bram Jagersma in an article in press in a volume on diachronic and synchronic
variations of Sumerian, edited by J. Black and G. Zélyomi as AS] 22 (“20007).

4. On the interchange of des(RI) and deg(DU) in Ur III texts, cf. C. Wilcke, “Flur-
schiden [...],” in: H. Klengel and J. Renger (eds.), Landwirtschaft im Alten Orient.
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(3) A.Cavigneaux and F. al-Rawi, ZA 85 (1995): 26, Old Babylonian in-
cantation against the Evil Eye 1. 48 (Middle Assyrian and Middle
Babylonian from Meturan, C = CT 58,79; D = CT 44, 34):

MA 48 nu-un-du-un ku na-di-ga-a-za
MB 3" nun-du ku,; 'na des-ga'-[(a)-za]
Cc45 tug(KAXLI) kug na des-ga-za

D42"  nundum?(KAx?) kusna des-[gla-za

“through your purified lips” (Cavigneaux 1. ¢. 30: “grace a tes lévres

«consacrées»”)
(4) A. Cavigneaux, Studies Boehmer, 63:

VS§17,19:1-2:
en-ki-ne nin-ki-e-ne mas¥; hulu tub,-ba nun-e na des-ga-am,
// H66:1:
mas hu-ul tu-pa nun-ni na di-ga
// ASKT 12:30:
eny: ma$ hulu tub,-ba nun-e na des-ga

“evil-butting goat, purified by the prince (= Enki).”
(5)  Enlil and Ninlil 13-14, Text C = JRAS 1919, 190-91 (BM 38600):

ug-ba ki-sikil kuz ama ugu-a-ni §ag na-mu-un-des&-de; 4 (A:
ama ugu-na, 5a // 3as; B, G, I: ama ugu-ni) // ina amisu MIN
umma alittasa i83arsi (i3-Sar-5i)

nm lil, 9nun-bar-§e-gunuz"™ Sa; na-mu-un-des- des (A:

dnin-lil,-le, 8a // $a3, A, B, G, L ...-§e-gu-nu) // MIN Nissaba
i88arsi (i8-3ar-3i)

“On that day, the splendid girl, — her mother is enlightening her,

Ninlil, — NunbarSegunu is enlightening her.”

Among the commentaries to this line see especially R.D. Biggs and M.

Civil, RA 60 (1966): 2 withnote 5; H. Behrens, Enlil and Ninlil, StP s.m.

8 (Rome, 1978), 76-77; on the translation J.S. Cooper, JCS 32 (1980):

177-78; Schretter, Emesal-Studien, 251, # 416a. /8a - de/, all with fur-

ther literature. :

d

(6) Further examples:

a) Inanna and the numun-plant 1. 1; SN. Kramer, Studies C. Gordon
(New York, 1980), 91:1: ab-ba na mu-un-de “the old man is

Ausgewihlte Vortrige der XLI1. Rencontre Assyriologigue Internationale ... BBVO 18
(Berlin, 1999), 301 (with earlier literature), and the article by Jagersma c1ted in the
preceding note.
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instructed (i.e., he knows).” Kramer, loc. cit., 95, explains na de as
writing of na des; for the verbal form see (23) below.

b) VS§10,123iv10: 8a3 na-ma-an-di-di // §az na-ma-an-des-des
ibid. iv 6; see Alster, Instructions 125 and Schretter loc. cit.

The vowel of the verbal baseis /e/ accordmg to Proto-Ea, whereas the
Old Sumerian prefix chains® i,-diz, bi,-dis, iz-mi-dis demand /i/ (thus
dis); the only exceptions are e-me-des (DP 428) and be,-des (DP 429).

The verb belongs to the “Reduplication class,” hamtu stem des-g (e.g.,
na des-ga), maril stem des-des (vocalic ending): f. (5) and Instructions of
Suruppag 6, (21) dumu-ni-ra na na-mu-un-des-des “he is informing
his son,” both introducing direct speech and thus demanding present-
future tense. ©

According to references (5) and (6b), the Emesal form of na desis 3a
di (or de). Furthermore, the form $a re/i-b is attested in unorthographic
Sumerian texts (7a) and probably in the Emesal vocabulary (7).

(7)  Emesal voc. [I1 105 (MSL 4, 36 + CT 19, 35) e rey-[ba] =[na des-gal
= g-gi-ir-tum; see Klein, as n.1: XXI n. 49; Schretter, Emesal-Studien, 256
no. 440 Se sug-[ba] with further literature, no further improvement
given by R. Borger, in: M. Dietrich and O. Loretz (eds.), Dubsar anta-
men (= Studies Romer), AOAT 253 (Miinster, 1998): 33 (“Rs. [ 117).

(7a) A.Cavigneaux, ZA 85 (1995): 40, lists the following Emesal references

of a phrase similar to (3):

gu-um-du-um $as ri-ba-8e; (JCS 29, 9:9")

gu-um-du-um 8a ri-ba (VS2,4vi5)

Su-um-du-um Sar,-ri-ba (CT 42,22 1v 7 and vi19; RA 15, 128 obv.

21)
The alternations main dialect na : Emesal 8a (instead the single $e of

(7)) and Ceg : Ceb (C = consonant) correspond to the expected forms (cf.
Schretter, Emesal-Studien, 68 and 50). Here, the /dr/-phoneme has devel-
oped to /r/ as in the “Southern” Sumerian dialect of the late third millen-
nium (see Jagersma, note 4).

5. G. Selz, ASJ 17 (1995): 260-61; A. Deimel, Or SP 16 (1925): 61f.; M. Yoshikawa, Or
47 (1978): 476; and see below (33)—(52).

6. The entry “ri” in the glossary of M.-L. Thomsen, The Surmerian Language (Copen-
hagen1984), 312,is a mlx-up of the verbs ri (variant ru, vocalic ending) “to direct
towards” and des-g “to collect” (on the latter see below, p. 250). This confusion is
not rare in the Sumerological literature. Unexpected is na mu-ni-ib-des-ge in
EnlSud 77 according to M. Civil’s transliteration in JAOS 103 (1983): 54; the only
published source K (SLEN 2) reads na mu-ni-ib-des (Nanibgal is the agent!).
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Akkadian Translations

1. a3aru: a. I etwa “ordnend iiberwachen; betreuen” (AHw, 79) = “to mus-

ter, review” (Black et al.,, CDA s.v.), 2. A “to muster, organize, marshal

(forces), to provide with food rations, to check, control, instruct” (CAD

A/2,420).

For bilingual attestations see already (5) above, as well as the following

references for na-des = agirtu (7, 8), asiru (9, 10):

(8) Gilgames, Enkidu and the Netherworld 183 // Gilgames X1 12, Gilgames
instructing Enkidu before the latter’s descent to the Netherworld: na
ga-(e)-des na-des-gug hey-dabs // ana asirtija[...].

(9)  Instructions of Suruppag 9 (and Akkadian version; see Alster, Instruc-
tions 121-22): dumu-guyy na ga-des (var. ge-des) na-des-guy,
he,-dabs // ma-ril[u'-... a-8el-er-ti sa-bat “I will instruct you; may my
instruction be accepted by you.””

(10) Charpin, CRRA 35 (1992): 9:9, bilingual letter to Zimrilim:

[{d]a-gan kur-gal a-a digir gal-gal-e-ne na-des Ya-nun-[na]
// Dagan 3adii rabii abi ili [rabbiitim] (w)aser (wa-3e-er) E[nfinakki

“Dagan, ‘Great Mountain’, father of the great gods, instructor of the -

Antinakki.”

(11) (a) Weissbach, BabMisc. no. 13: 49, praise of Marduk: umun 4di-
kus-mah-a na-des; Ya-nun-na-key,-ne // belu Madanu asir (a-sir)
Aniinnaki “Lord Madanu who marshals the Antinakkil” (translation
CAD).

(b) Ebeling, ArOr 21, 364: 52, zi-pag-incantation addressing Marduk: -

[n]a-des mab // adiri stri within the following list of epithets: (50) dar

kissat 3amé u ersetim (51) pagid nagbi (52) asiri stri (53) $a Samé u ersetim.
(12) MEE 4,300 VE 901: na-des = wa-3a-lu-um, wa-$a'(L1)-lu-um.

On the interpretation of the Eblaite translation as asarum, see G. Conti,

in: P. Fronzaroli (ed.), Miscellanea Eblaitica, 1, QuSem. 15 (Firenze,

1988), 53. Conti interpretes VE 899 na-du, = mas-ar-tum/du-um as a

variant of the same verb, accepted by Selz, ASJ 17 (1995): 256 n.18.
However, Conti fails to explain the metathesis of the first two radicals

7. This routine formula of literary texts has been treated by Attinger, Eléments, 236
(with more references); he discusses the reading of the second verb he,-(e)-dabs
as dabs (“puissemon conseil ‘prendrea toi’”) or tus (“s'installer / prendre placesur
toi”). The choice of the reading dabs is admittedly conditioned by the Akkadian
translation in (9); Iunderstand the 2nd person prefix -e- as ergative (thus allowing

a modal verbal form he, + preterite), lit. “you should have accepted.”
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(ma¥ artum vs. *magartum), and thus this entry of VE is not considered
here.

Finally, the confusing translations of the Nergal song 4 R 30 no.1 20ff
should be cited in this context. AsJ.S. Cooper has made clear (JCS 32 [1980]:
177-78), there is no direct correspondence between Sumerian and Akka-
dian text. The text is cited from his edition:

(13) 4 R?30no. 1 20ff. = JCS 32, 178:

(2) dimz-me-er na-ag,-KU na-des-des-ge-e$ : na-ag,-gel-le-
egr-gay
il1 ina $ahlugti tal-qu,(LU)-ut : talqut : tudamgit

(3) dimz-me-er an-na mu-un-sig-sug-ge-es : mes slg-sug-ge-
e : mu-e-Si-sig-ge-es
il7 $a $amé tadur : ana tahazi izzazzitka

In (2) desis translated by lagatu and Sumqutu; asaru in (3) apparently

corresponds to des in (2), misunderstanding the form as na des.

Sign lists cite the meaning of compound verbs under the simple verbal
base. Thus, the translation of na des may also be found with simple
des(RI) = lagatu etc., also magatu (see below, p. 250):

(14) Proto-Aa130:2: [de]-e RU  wa-3a-[ru-um],
but also [rili RI  wadarum ibid. 129:10 (MSL 14, 93)
Cf. also: [de-e] [RI] a-"3a"-ruS*Voc. F2aMSL 3,57, CAD
A/2,420), confirmed by Emar 5* Voc.
88-89, see A.W. Sjsberg, Z.A 88 (1998):
249 ad 89:
RI  asru
te (Msk. 74 199a)
t[i-x?] (74 1058ai 1') Rl asiriu
ATl/7ii6a’ (MSL 14, 297) has been reconstructed as follows:
(de-e) RI) [a-8a-ru]

de, translated by asaru probably represents an unorthographic spell-

ing of the same verb des, standing for na des:
(15) EalV 176: de-e DE, a-[8a,-rum] MSL 14, 362, reconstructed after
AIV/3155" de-e DE, a-Sa,-rum MSL 14, 382.
The two earliest lexical lists, the Ebla Vocabulary (12) and Proto-Aa
(14), as well as the Old Babylonian bilingual letter to Zimrilim (10) give the

8. The text has been cited often in discussions of na de;. A first edition is the one of J.
Béllenrticher, Gebete und Hymnen an Nergal, LSS1/6 (Leipzig 1904), 42-55, textno. 7.
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Akkadian verb as wadarum instead of adarum. The verb wasirum is under-
stood as “to sink down” (CDA; AHw, 1484 “sich senken”), “to be humble”
(CAD A/2,422 a3aru B), better known is the adjective wagrum “humble.” ] -
M. Durand, LAPO 16, 106, offers another solution for the problem posed by
(10). He proposes a verb wasarum, which apparently corresponds seman-
tically more or less to asarum; wasrum is explained as a verbal adjective
(“brought in order” = “humble”). '
The Akkadian dictionaries also list other Sumerian equivalents of agaru:
sag eng tar (also = 3dlu, pagadu) (Kagal B 303—4; bilingual TCL 6
51:33£.), also cited under tar (A II1/5:139)
i, i-i (Izi I 10a-11, MSL 13, 160)
umun, AK (BWL 244 r.iv 25)
1u21igi—c)1u8 AK-a asiru, sag eny tar pagidu Eximhus V 14647 (MSL
7,73
igi kar,-kar, // tasertum (Old Babylonian) “control, checking”
Taken together, these translations make clear that na des // adaru is
semantically closer to sag enj tar pagadu “to care for, to instruct” (note
also igi kar,) than, e.g., to ay ag,-8a, (w)u"urum “to give an order,” ad
gey malaku “to give advice,” zu eddi (5) “to (let) know.”

2. elelu D “to purify” and ellu “pure,” teliltu “purification”; see the dictio-
naries for references.

‘ .Other Sumerian verbs translated with elélu, ellu are first of all ku; and
sikil, furthermore, e.g., gub,, dalla, gerin, za-gins, tam. Here, the dis-

tribution of Akkadian translations does not help to pinpoint the meaning -

more precisely, but we have to evaluate the contexts (see below).

3. The last two references from lexical lists, (16) and (17), remain unex-
plained:

(16) [udu des]-"des-ga®  migittu
[udu des-des]-ga Suparruru
[udu na d]es-ga MIN Hh XIII 30-32 (MSL 8/1, 9)°

The restorations are suggested by Nippur Forerunner 19-20 (MSL 8/
1, 83), now attested also at Emar 6/4, 550: 21'-22": udu des-des-ga,
udu na des-ga.

Whereas des-des-ga migittum “downfall, dead animals” is well
known (see below p. 250), Suparruru “outspread” is only here connected
with sheep.

9. See Klein, as note 1, XXII n. 50: n 51.
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(17) na des KU? MIN (= siddu birtu) MIN(= EME.TE.NAy) “Crethi and
Plethi,” ZA 9, 164 iv 15; see BWL 286.

4. On the term for libanomancy

My discussion of the Akkadian translations closes with a note on
nig,-na des-ga quirenu “incense.” J. Klein's study of na de; started from
the occurrence of “nig,(-)na(-)des-ga” in Sulgi C 102, Sulgi claiming
knowledge of all kinds of divination including libanomancy (Klein, as note
1, XV). As a semantic link with na de;s is difficult to establish (see below),
I would prefer the first solution offered by Klein loc. cit., XVI-XVII, namely
to divide nig,-na des-ga; the relevant passage would perhaps read nig,-
na des-ga IGI PI/x-re'® “to inspect’ the heaped up (lit. “collected”)!! cen-
ser” (instead of nig, na des-ga, lit. “the consecrated thing”).12 This, how-
ever, must remain uncertain.

Verbal Forms of na desin Literary Texts

The following selection of finite verbal forms should allow a quick check of
the construction of the verb na des. The construction of the compound
verb conforms with the expected patterns, thus the case of the oblique
object™ or the form na-Se; if the contents of the “instruction” are men-
tioned before (construction like, e.g.,, NAME mu-8e; ey, GIF] sag-Se;
rig;). References not belonging to the Old Babylonian period are indicated
as such.

“to instruct/purify someone” = 3. personal (-ni-, -n-):

(18) na mu-un-ni-in-des-ga mu-us-tusm gty mu-na-ziy-igs “She had
instructed her, gave her understanding” Enlil and Ninlil 22 (A).

10. Klein, loc. cit., XV draws attention to the parallel in LuIIiii 22" (MSL 12, 120), nig,
(-)na(-)des-ga igi bar-ra bard $a quirinni ”diviner of incense.” The infinite verb
inSulgi C 102is transliterated by Klein as SIG5-re, for which he proposes a reading
kur,-ra/re sarapu “toburn” (i.e., gurum, AK-a “to refine” silver, Nabnitu XXIII
128, MSL 16, 215). Cavigneaux, ZA 85 (1995): 43 n. 20, see (3), reads gulgi C102igi
wa/bar, (UD)-re.

11. On deg-g “to collect, to gather,” see below and cf. C. Walker and M. Dick, SAALT
1,103: Mig plinc. 1/2C:2 na-izi ki sikil-ta [(deg)-]des-ga “incense, collected
from a pure place.”

12. Cavigneaux, ZA 85, 43, does not offer a solution on this point.

13. The construction of the oblique object is now conveniently summarized in the
article of G. Zélyomi, “Directiveinfixand oblique object in Sumerian,” Or 68 (1999):
215-53.
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(19) zi-ug-sud-ra; dumu-ni-ra na-§e; mu-un-ni-in-des “(the pre-
ceding speech) Ziusudra gave as instruction to his son” (preterite)
Instructions of Suruppag 75/ 80 etc."*

(20) sag-ga,-na u-me-ni-gar na u-me-ni-des (// ina gagqadidu sukun
ullilu-ma) “put it (the dough) on his (the patient’s) head, purify him,”
(and after further treatment, the headache will disappear), CT 17,
22:136 (post-Old Babylonian).

(21) 3uruppaghi-e dumu-ni-ra na na-mu-un-des-de; “Suruppag

instructed his son” (present-future introducing direct speech) Instruc--

tions of Suruppag 6 (cf. 7-8 etc.), cf. the Emesal form in (5).

(22) (gma) na <nu>-mu-un-des-des “(his mother) is not instructing
IEl:.lIn" (present-future) Lugalbanda 11 3 (see C. Wilcke, Das Lugalbanda-

pos).

(23) uguluru,™ dumu-ni na mu-un-des-ga-ams; “the son of the tiller
of old timesis instructed (as follows)” Farmer's Instructions 1;*° ¢f. also
(6a) ab-ba na mu-un-de (de = des).

=2. P. (Old Babylonian -e-)

(24) na ga-e-de; “I will instruct you (dir.)” in the standard formula, see
(8), (9) and note, Old Babylonian orthography, e.g., Enki and Ninkur-
saga 129, ge-de; Instructions of Suruppag 79/84. na ga-de; idem, pre-
Old Babylonian orthography, Gudea Cyl.A vi 14.

“to give instructions” (one participant)

d w
(25) “a-nun-na-kes-ne na ba-an-des-ge-e$-ams “the Anuna were |

giving instructions” Nippur Lament 19.

14. }".Ehe variants and deviating verbal forms of the Instructions of Suruppag arenot listed

ere.

15. M. Civil translates the phrase as “Old-Man-Tiller instructed his son”; The Farmer's
Instructions, AuOr Suppl. 5 (Sabadell, 1994), 29; he justifies the translation “Old-
Man-Tiller” in his commentary on p. 67. According to the matrix on p. 207, all
preserved sources (D, Einfull; A, B, Cpartly) show dumu-ni (no dative!) na mu-
un-des-ga-amg, as do the non-Nippur texts Ds (p. 50), Gz (from Babylon; p. 65);
this can be translated only as “his son is instructed” (note the different construc-
tion in (21)). Civil’s translation is apparently influenced by the two texts from Ur,
Agand Az, whoread uy-ul uruy-e. The Nippur texts show either uy-ul uru,™ (B,
D) orengar-ra (hardly uru,™ = /ura/) (A, also non-Nippur D3), which I take as
anticipatory genitive. The person “instructed” is thus a descendent (dumu) of

generations of farmers; the ultimate instructor is the divine farmer Ninurta, as said

at the end of the poem.
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“To Purify, to Consecrate” and “to Instruct” — One Verb or Two?

Inincantations, na deg(-ga) is translated as ullulu “to purify,” ellu “pure,”
teliltu “purification” (see Klein, as note 1, esp. XVIII-XX with n. 41-45). As
incantations are mostly intended to obtain purity, words for “pure” or “to
purify” are especially frequent there, above all kug, sikil, or dadag; gub,
is practically restricted to a gub,-ba “holy water.” The purification of the
patient is expressed by the verbs kug, sikil, or dadag, whereas na desis
almost never used in this context (an exception is CT 17, 22:136, see (20))."°
Mostly, na desoccurs as the verb of a primary “purification” or “con-
secration” of the materia magica like water (26), (27),17 cedar,® juniper,19
willow (stick) (29), reed,” incense,* evil-butting goat (4), —or even the
incantation priest himself (30). Sometimes, Enki is named as the agent of
this consecration, which gives the respective substances their essential
quality and thus enables them to act as purifiers. The act of “consecration”
is achieved through the words of Enki; (27), (28), cf. (3) and (7a). Whereas
all other examples stem from Neo-Sumerian (see note 19), Old Babylonian
or later incantations, (31) attests this use of na des in Ur IIl economic doc-
uments and (32) in Gudea. Here, the procession boat (31) and the new tem-
ple (32) are “consecrated.”
(26) VS 17, 13:9-10: incantation of holy water, a na des-ga den—ki—ga—
key, a gub,y-ba %nin-girim,-ma-ke, “water, consecrated by Enki,
holy water of Ningirima” (see D. Charpin, Le Clergé d'Ur, 389).

16. In CT 16,21: 207, Udughul T. 16, na des qualifies the holy water in the Sumerian
text, whereas the object of ullulu is the patient in Akkadian: a gub,-ba a kuz-ga
na des-ga-ams : MIN mé elliti ullilSu-ma.

17.  Other references concerning holy water qualified as na des-ga include: YOS511,
43:9;61:11;Mis piinc.1/2,C42 (Walkerand Dick, SAALT 1, 107), éurpu IX 64 (water
of the sea); CT 17, 26:68 (tug kus-za na : ina téka elli ullil-ma: u-me-ni-des “[1. 67:
recite your pure incantation on this water|, consecrate it with your pure
incantation”); Proto-Kagal 4191. (MSL 13,78): a na des -ga, a KAXLI-KAXLL on the
role of Enkum and Ninkum as in VS 17, 13, see R. Borger, BiOr 30 (1970): 170 iv 18
(purification of priest). —I owe some of these references and others presented in
note 21 to Anne Léhnert, Munich.

18. Eeferen gal &%eren gal ku, 8%eren na des-ga YOS 11, 56:1.

19. PBS 13, 35:4-5 (see Klein, as note 1, XX 1. 45), ISET 1, 217 Ni. 4716:14 (see G. Cont,
MARIS, 260; G. Cunningham, “Deliver Me from Evil,” StP s.m.17, p. 81); both texts
are palaeographically dated to the Ur III period.

20. V517,16:6 (ge sikil na des-ga), 17:4 (ge SUL-hi na des-ga).

21. Incense or its patron god Kusu is concerned in TIM 9, 70:13; Kusu-Hymn: 15. 22
(Michalowski, Studies Hallo p.153); YOS 11, 49:15; Surpu IX 97 (na-izi), IX 101
(nig,-na na des-ga). Surpu IX 100 might be read as follows: hur-sag sukud-
da-na ba-8i-in-des “in his high mountains he (= a,-§al,-e, ‘the mighty one’ of
1. 99, i.e., Enki) collected it (the incense)” (post-Old Babylonian, composite text of
E. Reiner, Surpu).
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(27) V517, 15:11-15; cf. G. Conti, RA 82 (1988): 118f.; Cavigneaux, ZA 85
(1995): 41: (11) a E;.NUN-na-ke, (12) ka kus-ga-ni na des-ga (13)
a kuy den-ki lu, sikil-la-ka (15) hu-mu-un-sikil hu-mu-un-
dada gZ;’the water of the inner chamber, consecrated by his pure
mouth,™ the pure water of Enki, the clean one, —should he(?) be
cleansed, be purified.”

(28) CT 44, 27:13-14 (Old Babylonian): tus na d[es-gla a Ynin-girim,-
ka “with the incantation of consecration, with the water of Ningir-
ima,” see J. van Dijk, HSAO 260 (cf. also (3), text C).

(29) CT 16, 45:143 (Utukki lemniitu): incantation concerning the willow
(ge'sma—nu), ka enim-ma tugy mah eridu®-ga na des-ga-(ams)
// ina Sipti sirti Sipat Eridu $a telilti “ consecrated by the incantation, the
august spell of Eridu.”?

(30) CT 16, 22:300-3:
geqsg-e lu, kig,-ge,-a dasar-lu,-hi-me-en

// mar Sipri $a Marduk anaku
nam-38ub na des-ga bi,-in-si; // 3iptu elletu ina nadé
“T (the conjurer) am the messenger of Asarluhi, I threw the conse-
crated incantation formula on it.”

(31) SNATBM 409:7 (confirmed by collation 03 /07 /00): (1 sheep offering
for) ma,-e na des-ga “consecration of the boat,” i.e., the boat of Sara
to be used in the procession to his rural sanctuary; see Sallaberger,
Der kultische Kalender der Ur III-Zeit, vol. I, 241 and 11, 152 table 88.%*

(32) Qudea Cyl. Biv 1-3(D.O. Edzard, RIME 3/1 p.90): e,-e Yasar-re 3u
si ba-sa, dnin-ma-da-key na-des mi-ni-gar lugal en-ki-ke,
es$-bar kig, ba-an-$um, “Asar put the house in order, Ninmada
put the consecration into it, King Enki gave it the oracular decision.”

Most Sumerian equivalents of ellu “clean, pure” contain semantic
nuances that are not found with na des-ga, namely the concepts of light,
brightness and brilliance (cf. dadag, dalla, kus), of being untouched (cf.

22. A parallelis theincantation concerning holy water, Reiner, Surpu, Appendix p. 52f.:
(6-7) a engur'-ra mi, zi-des-e¥ duy-[ga] // mA $a ina apsf kinis kunnu (8-
9). ka ku; Yen-ki-ke, na des-ga-am; // ptiellu $a Ea ullilduniiti “water, treated
with care in the deep water, purified by the pure mouth of Enki.”

23. Cf.also Mis pilnc. 1/2:41 (Walker and Dick, SAALT 1, p.93): dasar-lu,-hi dumu

Tk AR ; .
eridu®-ga-key na des-ga-a-ni §u im-ma-an-ti “Asarluhi, son of Eridu,-

received his purified materials.”
24. A recently published parallel text is Sigrist, Yale 1001, where the corresponding
line is transliterated as “ma é-[ri]-ga.”
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sikil?). Furthermore, na des does not refer to a purification through
washing or dleaning (cf. luh),” but na des seems to indicate that the
purity is achieved by putting an object in order so that its clarified essence
emerges. This result now allows a semantic connection between the two
specific meanings “to purify, to consecrate” (ullulu) and “to instruct”
(a8aru), namely “to put in order, to clarify.”

A. Cavigneaux, ZA 85 (1995): 41, has reached a similar conclusion, al-
though he did not consider the semantic field of “to purify” explicitly:

”Si on essaie, indépendamment des traductions akkadiennes, de trouver

unsens [de na des- W.S.] qui convienne aux textes exorcistiques, on pour-

rait penser a «faire (ou «prononcer» ou «certifier» selon que c’est un

verbum faciendi ou dicendi) idoine, arranger, rendre efficace, valider (pur

le rituel)»; [...] «consacrer» est un compromis qui tient compte de 'usage

exorcistique du mot mais ignore sa parenté avec le mot na-ri(g) «exercer

une activité organisitrice, donner la norme [.. ..], donner des instructions

[...]» et «contrdler, vérifier, certifier» tiré de I'équivalence avecl’akkadien

asaru.”

The specific meaning “to instruct” of na des gave its title to the Instruc-
tions of Suruppag and to the Farmer’s Instructions. Now, after the discussion
of the verb in incantations, a translation “to clarify, enlighten” offers itself;
the Instructions are proverbs explaining the world. In the Nippur Lament,
(25), “to give instructions” is parallel to just decisions in the next phrase; in
Lugalbanda 11 4, the “advice, instruction” of the mother (22) is followed by
the father “speaking words” (enim duyy).

As god giving “instruction” to the country most often Enlil’s vizier
Nuska® is praised, but also Ninurta,? Ningirsu’s son Igalinn,28 and his
herald Dimgal-abzu,”® or Ningeszida, Ninsianna, and Ninegal of Ur in

25. Although na deg $um, can designate the act of cleaning in Inana and Sukaletuda
82 (see the comments of K. Volk, Inanaand Sukaletuda, pp. 167-68):8¢*pa-NI e,-gal
lugal-la-kanadegsba-ab-§um,-mu “his (i.e., theking’s?) palm-branchis giving
cleanliness to the king’s palace.”—On the Sumerian terms for “pure, to purity,” cf.
also J. van Dijk, Studies Bohl, 107.

26. I¥me-DaganQal(0’,Sj6berg, ZA 63(1973):17: dnuska nunna-des e,-kur-raza-
e §i-bi,-in-ga-me-en, “PrinceNuska, youarealso the instructor oftheEkur” (i.e.,
sent by Enlil); ]. van Dijk, SGLII 108 (=]CS 4,138-39):4; 144 (=STVC 37):22; Sjcberg
p- 23 refers also to ISET 1, p. 201 Ni. 9789 rev. 8, Nuska na des digir an-ki-a.—
On Nuska as vizier of Enlil, see M. P. Streck, s. v. “Nusku,” RIA 9 (2001), 630f.

27. Sjéberg, loc. cit., cites BE 29 1 iii 44, 31 7:6; cf. Farmer's Instructions 108.

28. iri-nied; §ir,-sukina-deg$um,-mu-da”togiveorder/dlarification tohis town,
the sanctuary Girsu” Gudea Cyl. A vi 15.

29. edin ki du;g-ge na des-ga-da, gur-eden-na edin du;p-ge na-des um,-
ma-da “that the steppe, the beautiful place, be enlightened, that clarification is
given to the Gu’edena, the beautiful steppe” Gudea Cyl. B xii 7-9.



242 WALTHER SALLABERGER

inscriptions of Rim-Suen,*® but in Mari the “Syrian Enlil” Dagan, (10), later
also Mardulk, (11); furthermore—again in Old Babylonian—institutions as
the prison (Nungal 32), the palace (Iddin-Dagan A 167) or the school of Nip-
pur (Enlilbani A 180-81).

These references allow a further precision of na des. In Old Babylo-
nian texts from Babylonia, the “instruction, clarification” is not given by
Enlil or any divine ruler, but by their viziers and heralds, thus it does not
carry the meaning of “command, order” (like, e.g., a, ag,). Furthermore,
na des implies to put one object in order, in its proper form and function,
not to organize various single items (cf. si sa,).” Although na des can be
used as a verbum dicendi, it is not primarily a verb expressing a manner of
speaking, as the references given and the Akkadian translations testify.

Old Sumerian Administrative Texts

In Old Sumerian administrative texts, na des/dis (on the form, see
above)* occurs with two groups of objects, trees/wooden objects and ani-
mals, traditionally translated as “to fell” and “to fall” (see below), a mean-
ing derived from the context. The following discussion is intended to exa-
mine some presuppositions of such context-based translations.

The selected references are meant to provide a list of all attested verbal
forms of na de; together with an overview of the contexts. The central pas-
sages of the documents are transliterated, lists of items are not repeated
here, names not relevant for the discussion are abbreviated (GN = geo-
graphical name, MN = month name, PN = personal name); dates according
to years of L = Lugalanda and U = Urukagina, Ue = ensi,-year.

The translations offered anticipate the following discussion.

na des with Animals: Selected References™

(33) Nik 179 = Selz, AWEL 179 (L3): T ma§ GN-a na ba-dis, kus-be,
ur-ba-U, sipa mad-ke, gu-a biy-giy en-ig-gal NU-bandaj

30. Ningeszida RIME 4.2.10.3 (of the Netherworld), Ninsianna RIME 4.2.14.18:10 (di-
kus na-des mah), Ninegal RIME 4.2.14.16:4 (na des mal).

31. Cf.alsoGudeaCyl Axii21-23: ensiy-ke, iri-nalu, dili-gin,; na des ba-ni-gar
“the ruler organized his town (lit. set order /clarification in his town) as if it were
one man.” The same phrase na-des gar (+ loc.) is used in a context of ritual
purification; see (32).

32. The transliteration of Old Sumerian pays attention to the rules of the vowel
harmony; thus, in transliterations values have been chosen for phonograms

containing the i- or e-vowel that might differ from the Old Babylonian standard. -

33. Therelevant texts published up to then are collected by A. Deimel, “Die Viehzucht
- der Sumerer zur Zeit Urukagina’s,” Or SP 20 (1926):1-61; and id., “Produkte der
Viehzucht und ihre Weiterverarbeitung,” Or SP 21 (1926): 1-40.
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sim-da-ba igi be,-sag, ma$ DUN-a ur-%ba-U, sipa mag-ka-
kam

“1 kid was cleared away at GN. The goatherd Ur-Bawu refunded its
hide. The captain Eniggal checked its mark: it is a kid subordinated to
the goatherd Ur-Bawu.”

(34) DP 103 (Ue): 1 GIR GIR DUN-a PN, unuz-kam PN, RI.HU-da na
ba-da-dis kus-be, 10 gigy sag-sag-ra e,-gal-la §u-na iz-ni-giy
“1 heifer, a heifer subordinated to the cowherd PN; —it was cleared
away at the RLHU PN,. Its silver, 10 shekel, he refunded to Sasa inthe
palace.”

(35) DP 253 (U4): (list of cow skins) ab, DUN-a ur—éu-ga-lam—mg
unus-kam na ba-dis igi-zi unus-da e-da-gal, 8u-a nu-gi, iti
MN-{a} en-ig-gal NU-bandaz dub-be, e-bala
“They are cows subordinated to the cowherd UrSugalama, they were
cleared away; they are with the cowherd Igizi. They were not
refunded/put on credit. In the month MN the captain Eniggal turned
over the relevant tablet.”

(36) Nik 244 = Selz, AWEL 244 (Ue): 1 kud NITA ANSE kunga, PN
gab,-KAS,-da na ba-da-dis iti MN-{a} en-ig-gal NU-bandaj
§u-a biy-giy kus anse uy,-rum dba-U,

1 hide of a male kunga,-equid, it was cleared away at the groom PN;
in the month MN; the captain Eniggal refunded it. It is Bawu’s own
donkey.”

(37) DP 262 (U1): 2 udu siki en-DU sipa udu siki-ka-da na ba-da-
dir sag-sag ...-e e,-gal-la Su-a biy-giy udu upy-rum dba-U,

“2 wool-bearing sheep -were cleared away at EnDU, shepherd of
wool-bearing sheep. Sasa ... refunded it in the palace. It is Bawu's
own sheep.”

(38) DP263(U1):4 udu siki iti MN-a en-DU sipa udu siki-ka-da na
ba-da-dis sag-sag ...-ra e,-miy-a §u-na iz-ni-giy
4 wool-bearing sheep in the month MN were cleared away at EnDU{
shepherd of wool-bearing sheep. He refunded it to Sasa ... in the Emi
(“women'’s quarter”).”34

(39) DP 260 (U1): 1 udu siki na e-ma-dis iti MN-a en-DU sipa udu
siki-ka-key sag-sag ...-ra ep-gal-la Su-na iz-ni-giy

34. For the phenomenon of possessor raising (personal directive prefix -ni-), see G.
Zolyomi, Or 68 (1999): 231-37.



244

(40)

(41)
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“1 wool-bearing sheep was cleared away. In the month MN EnDU,
shepherd of wool-bearing sheep, refunded it to Sasa ... in the palace.”

DP 259 (U1): 1 udu siki NIGIN;-mud, 1 udu siki lugal-da sipa
udu siki-ka-me iti MN-{a} na ba-PI-dis iri-enim-ge-na ...-{e}
ey-gal-la Su-a bi,-gi,

“1 wool-bearing sheep: Niginmud, 1 wool-bearing sheep: Lugalda;
shepherds of wool-bearing sheep are they. In the month MN they
(i.e., the sheep) were cleared away at them (i.e., the shepherds). Uru-
kagina ... refunded it in the palace.”

Texts similar to (37)~(40) concerning udu siki PN sipa-da na ba-
da-dis, followed by a $u-a gi,-entry: VS 14, 22. 111. 126; Nik 169; DP
261.

V514,110 =Bauer, AWLno. 114: 1 kug udu siki ury-ra iti MN-{a}
NIGIN3-mud sipa udu siki-ka-da na ba-da-dis en-ig-gal NU-
bandajz Su-a biy-giy kus udu u,-rum parajy-nam-tar-ra dam
lugal-an-da ensi, lagasi-ka

"1 hide of a sheep of plucked wool, in the month MN, it was cleared
away at Niginmud, the shepherd of wool-bearing sheep. The captain
Eniggal refunded it. It is Paranamtara’s, the wife of Lugalanda, ruler
of Laga$, own hide.”- cf. ku$ udu siki with na desalso in VS 25, 80.

The basic facts can be summarized as follows:

— the animals listed are mostly udu siki “wool-bearing sheep,” but
exceptionally also donkeys, (36), and cows (34), (35);

—theitems delivered are the hides (ku3), see (33), (36), (41); therefore
the description of the sheep’s hide is essential, udu siki or udu siki
ury-ra in (41);

— the animals die under the charge of their respective herdsmen (and
not, e.g., in an institutional kitchen or at offerings);

— the hides are delivered to the palace of the ruler or to his wife’s
estate as the ultimate owners of the animals (3u-a gi,); in its stead a
sum of silver can be paid as compensation, (34); if not delivered to the
palace, the accounts can not (yet) be settled, (35).

na des with Trees/Wooden Objects: Selected References™

(42)

35.

DP 410 (L5): (Wooden objects of poplar, asal,-amg, and pine’, 8% ;-
suhgs-amg) kirig e;-kuy-ta na is-dis “are cut out from the garden of

The texts published up to then are studied by A. Deimel, “Die altsumerische -
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(43)

(44)

(45)

(46)

(47)

Eku (PN)”; (wooden objects of poplar) kirig e-ta-eqq-ta na is-dis,
(wooden objects) kirig ur-ki-ta na is-dis.

(subscript:) §e$ na des-ga kirig-kam; iti MN-a en-ig-gal NU-
banda; na bi,-dis “It is wood cut out from the gardens; in the
month MN the captain Eniggal cut it out.”

DP 411 (Lé): (list of wooden objects) iti MN-{a} en-ig-gal NU-
bandas kirig ur-ki-ka na bi,-dis ganun dmes;-an-DU-ka NI-
ku,(DU) “In the month MN; the captain Eniggal cut them out in the
garden of Urki (PN); he brought them into the MeSanDU-store-
house.” —Cf. DP 421.

DP 432 (L4): (lists of wooden objects, places of storage:) ter-ba mu-
gal, “in stock in their wood” / ganun dmes;-an-DU-ka ba-
ku(DU) “brought into the MeSanDU-storehouse”; aSas-bi 0.0.3
GANA, “its area: 3 iku (ca. 10,8 ha).”

(subscript:) £e§ na des-ga ter abbari-ka; [...]; en-ig-gal NU-
bandaj na bi,-dis; “Wood, cut out from the forest of Abbar; ...; the
captain Eniggal cut it ou}.” — Cf. DP 409, 413, 414, 420, 431, 433, 436,
BIN 8, 350; DP 429 (na/bez—de5).

DP 450 (U3): (logs and sticks of tamarisk, seven deliveries; summa-
tion) (subscript:) eg, aSas da-GIR,guni-ka-ka en-ig-gal NU-
banda; na bi,-dis, enim-ma-ni-zi lu, 8**8inig-da bar-3e; e-
da-gal,; B%3inig u,-rum Yba-U, ... “At the dike of the D.-field the

captain Eniggal cut it out; it is stored separately with the tamarisk-for-
ester Enimanizi; Bawu’s own tamarisks, ...” — Cf. DP 437, 449, 451.

DP 470 (-2): (list of wooden objects) (subscript:) §es ki mu,-a-ba
g§id-da-amg; en-ig-gal NU-bandaj na bi,-dis; majy-a e-me-
gar; dub dagal ged kurujs-ka-ka nu-gar “It is wood counted
where it had grown; the captain Eniggal cut it out; he loaded it on
ship; he did not put it on the large account of the wood in piles.”

DP 453 (-1): (large tamarisk logs) dumu lugal-nam-ke, na bi,-di;
“the son of Lugalnam cut them out” / $a3-TAR na bi,-dis / en-ig-
gal NU-bandas na bi,-dis / ur-pus-sag-ke, na bi,-dis / di-
utu-key na bip-dis

(subscript:) 8%%8inig asas da-GIR,gunii-ka ki mu,-a-ba $id-da,
zi-zi-ga-bi en-ig-gal NU-bandaj; e-sar “Tamarisks, counted in
the D.-field where they had grown; its expenditure the captain Enig-
gal wrote down.” — Cf. DP 454.

Baumwirtschaft,” Or SP 16 (1925): 1-87; the documentation was discussed by M.
A. Powell, “Timber Production in Presargonic Laga$,” BSA 6 (1992): 99-122.
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(48) VS 14,57 = AWL no. 73 (Ul): (wooden objects, among this bundles of
branches a8as-bi Y4 /8 GANA, “its area is /8 iku”; wooden objects)
kirig 9ba-U, ep-ta-e;; nu-kirig a-tus-a, en-ig-gal NU-banda,
na iz-mi-dis “In the garden of Bawu, which the gardener Eta’e
inhabits; the captain Eniggal cut it out.” —Cf. DP 415, 480, Nik 280.

(49) DP 430 (-5): (objects of apple wood) kirig e,-kuy-ta en-ig-gal NU-
bandaj na i;-mi-dis e,-ki-saly-la-ka ba-ku, U,-U, agrig-ra e-
na-§ids “From the garden of Eku; the captain Eniggal cut them out;
they were brought into the Ekisalla; they were counted to the steward
U'U.” —Cf. VS 14, 98 = AWL no. 74, VS 14, 157 = AWL no. 75, DP 427,
428, 430, 444, Nik 289 (all: PLACE-ta en-ig-gal NU-bandaj na is-
mi-dis, DP 428 na e-me-des).

(50) DP 416 (U1): (wooden objects of pine) kirig ur-ki'(DUg)-ta en-gu
agrig-ge na e-ma-dis ey)-gal-8e; e-ma-ku, kirig uy-rum “ba-
U, “From the garden of Urki; the steward Engu(gigi) has cut them
out, they have been brought into the palace; Bawu's own garden.” —
Cf. DP 412,417, 447.

(51) DP 426 (L 6): (wooden objects) ter éz-miz-ka lugal-an-da ensi,
lagas®i-ke, na ba-ni-dis “In the garden of the Emi Lugalanda,
ruler of Lagas, has cut them out for himself.”

(52) Reforms of Urukagina, Ukg. 1 v 1'-6 (Steible and Behrens, FAOS5/1,
282-85): [sagga GAR-key] kirig ama ukuy-ra, nu-DU.DU Fes
na nu-ba-ni-dis-dis GI.LAM nu-ta-keSe,-re, “[the ... temple
administrator] does not carry off the poor woman’s garden, nor does
he cut out wood there, nor does he bind fruit baskets out there.” — Cf.
the parallel section Ukg. 4 v 22-vi 3 =5v 19-23, verb ge¥ na ba-ni-
dis-dis “he had repeatedly cut out wood there” (Steible and Behrens,
loc. cit., 294-95).

The basic facts can be summarized as follows:

— the items listed are wooden objects or, in the case of tamarisk, sticks
of fixed length;

—the process of na dej is part of the felling of the trees or at least the
use of their wood, it takes place in the forests or gardens, cf. ki mu,-
a (46), (47), occasionally the area treated is indicated, (44), (48);

— gardeners or foresters take care of the gardens, forests or riverine
thickets, (45),% assigned to them by the central institution apparentin

36. Foradescription of these riverine thickets in lower Mesopotamia see P. Steinkeller,
in: M.A. Powell (ed.), Labor in the Ancient Near East, AOS 68 (1987), 91.
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these texts, the household of the ruler’s wife (e,-mi,); the central
authorities control the exploitation of these forests for wood;

— the wooden objects are left in the wood, (44), heaped up in piles,
kuru, cf. (46), brought to storehouses, (43), cf. (49), or to the palace
(50), or put on ship for transport to the palace (46);

— mostly the chief supervisor of Paranamtara’s and Sasa’s household,
Eniggal, is performing the task, but occasionally other persons are
named: Endu(gigi) (50), the ruler Lugalanda (51), the temple admin-
istrator, (52), or various persons, (47)./

A Critical Review of Proposed Meanings
(a) “to fall, to fell” and the construction of na des

The conventional translation of na des in Old Sumerian administra-
tive texts is “to fall, to fell,”* a meaning derived from the interpretation of
the contexts. In this case, “to fall” (said of animals) is a construction with
one “real” participant outside the compound verb, i.e., a transitive verb,
whereas “to fell” (said of trees) requires two such participants. A short
review of the verbal forms proves this assumption to be unlikely.”®

With animals we find mostly PN-da na ba-da-dis (ba=n+da=b(+i)
:di5),39 or only na ba-dis (ba=b(+i)=dis) in (33) and (35), in (39) plus ven-
tive na e-ma-dis (i=m=ba=b(+i)=di5), thus a “passive” form, “it was ...ed
(at PN).”*’ Applying the meaning “to fall, fell,” this results in a translation
it (i.e. the animal) was felled.”

37. Bauer, AWL 256 ad no. 73 vi7; p. 310 ad no. 104 ii 2, basing himself on Deimel, Or
SP 16 (1925), 61-63, who p. 62 offered the strange etymology of na explained as
“phonetic” spelling of na, (i.e., nu,), and ri(g) = leqil, thus arriving at a meaning
“niederreifen, fallen” (apparently from aliteral translation “to take (to) lying”); A.
Poebel, AS 2 (1931), 38: “to take out, to remove”; further translations of H. de
Genouillac, TSA (1908), 78 no. 26 r. iv 9 “(faire) préparer,” R. Scholtz, MV AeG 39/
2(1934), 128f. “zurichten (Hdlzer),” M. Lambert, RA 51 (1957): 141-43 “dépouiller”
are listed by Steiner, BBVO 18 (1999): 121 n. 44. Despite their vagueness (“to
prepare” of de Genouillac and Scholtz), these proposals are very close to our own.

38. The objects listed in the beginning of a document are not marked by case; on the
syntactical structure of administrative texts see Sallaberger, “Textformular und
Syntax in sumerischen Verwaltungstexten,” AS] 22 (in press).

39. The combination of pronominal and dimensional element in the prefix chain
(prefixes Il according to the terminology of Attinger) is marked as, e.g., n-+i (3. pers.
+ directive); b(+i) is the allomorph /b/ of /b+i/ in the position directly before the
base according to the terminology of Wilcke and Attinger; according to Krecher
“hinteres Personalprafix.”

40. Towe the designation and explanation of the ba-prefix as “medium marker” to
Bram Jagersma (see note ¥ above); see Attinger, Eléments, § 181 on the formal side,
§182 d) (with further cross references; also NABL 1998 /41) on this function of ba-.
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The wood texts usually show the causative construction of compound
verbs: PN-e na bi,-dis (b+i=n=dis) "PN ...ed it”; with ventive i;-mi-dis
(i=m=b+i=n=dis) “he ...ed it hither”; (51) with “medium” and ventive na
e-ma-dis (i=m=ba=n=dis) “he ...ed it hither for himself”; or with a loca-
tive na ba-ni-dis (ba=ni=n=dis) “he ...ed it for himself there.” Especially
interesting is the simple transitive construction in (41), na is-dis (i=b=dis),
“it ...ed” (with “to fall, fell”: *”it fell”). Even if we allow idiomatic pecu-
liarities that can hardly be represented in our translation, with na des
meaning “to fall, fell” we would have expected just the opposite distribu-
tion of na ba-dis (animals) and na i3-dis (wood). Admittedly, this distri-
bution alone is hardly sufficient to reject the conventional translation.

(b) An administrative term “to order” or “to free from obligations”?

The translation “to fall, fell” for na des presents further difficulties,
because:

— it does not offer any semantic link with the meanings “to purify”
and “to instruct” or their common meaning “to clarify, clear, en-
lighten”

— it is not corroborated by an Akkadian translation (see above)

— other words for “fall, fell” are well known (e.g., §ub, sags“to fell”)

— in Old Babylonian Nippur, animals qualified as na des-ga receive
fodder (see below)

[ am aware of two substantiated proposals linking Old Sumerian na
des with the known Akkadian translations. Furthermore, both proposals
try to give a single translation for both trees and animals.

(1) G. Steiner*! rejects the translation “to fell” of the wood texts be-
cause (a) “to cut, fell trees” is expressed by kus and sag; and (b) because it

would make little sense in the Reforms of Urukagina (52) to fell the tree in |

order to get the fruit. This is indeed unlikely, but the text lists only two
forms of usufruct of trees or bushes, namely to harvest them for wood or
for fruit. Steiner departs from the Akkadian translation aarum (see above)
and proposes “(zur Lieferung) anweisen, (in) Auftrag geben (0.4.)” (p.
122).

(2) J. Krecher’s argumenta’don42 is very close to the one of Steiner, but
he chose the other Akkadian equivalent, ullulu: “Ich vermute, dass bei na

41. G. Steiner, “Was geschah im Garten der ama-tikur?” in: H. Klengel and J. Renger
(eds.), Landwirtschaft im Alten Orient. Ausgewdhlte Vortriige der XLI. Rencontre -

Assyriologigue Internationale ... BBVO 18 (Berlin, 1999), 115-36, here 119-24.
42. Or 54 (1985): 170 note 73.

THE SUMERIAN VERB na de;(-g) 249

i-mi-RI usw. die Bedeutung ‘reinigen’ vorliegt, nicht ein spezifischer kon-
kreter Vorgang (‘to cut’, M. Yoshikawa, Or 47, 477), sondern ein allge-
meiner Verwaltungsvorgang, denn er bizieht sich nicht nur auf Holz,
sondern auch auf Tiere und Haute [...]. ha-RI meint demnach vielleicht
‘bindende Belastungen beseitigen’, daher nach Feststellung der qualita-
tiven und quantitativen Merkmale zur Verwendung freigeben”.”
Unfortunately, both proposals cannot stand a careful test. For reasons
of methodology, more than one counter-argument is listed; semantic argu-

ments are not adduced.

- 0Old Sumerian administrative documents list many more objects to
be “ordered” or “released,” so why should it just occur with hides or
wooden objects?

—1If the “order” or “release” is important enough to be written down
in a text, why is it always expressed without an agent in the animal
texts?

— Why should just the animals providing hides be “ordered”/
"released,” but not those “consumed” (guy)?

- Ifboth hides and wooden objects are ordered/released, why do the
texts use different verbal forms (see above)?

— On the level of content, how should we explain the resulting differ-
ent role of Eniggal in the animal texts (never “giving order” /" releas-
ing”) and in the wood texts (most often “giving order” / “releasing”)?

Both Steiner and Krecher propose to understand na de; as an admin-
istrative term instead of a more or less concrete action. Compared to other
archives of administrative texts, this looks reasonable. The Old Sumerian
texts from the e,-mi,, however, are characterized by their exceedingly
rich verbal vocabulary, and concrete actions are not rare among these; the
first official Eniggal is, e.g., “excavating onions” (ba-al, e.g., V514, 6 =
AWL no. 187) or “pouring in” cream and milk (de,, e.g., DP 276).

This discussion has thus cleared the way to look for a meaning of na
desin Old Sumerian administrative texts that would fit both to grammar
and context and to the semantics of na des as known from lexical and lit-
erary texts.

na deg with Animals: "to Clear Out/Away, Separate,” and Notes on $u-a gi, "to
Refund, to Enter on Someone’s Credit” and des-g “to Collect, Pick Up”

The investigation of the proposals of Krecher and Steiner has revealed the
problems of understanding na des as administrative procedure. This
would point to a concrete action, to be performed with (dead) animals and
applied to trees in their forests in order to obtain wooden objects.
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Furthermore, the animal texts typically include an administrative term
that notes the economic-administrative side of the transaction, namely 3u-
a giy see (34)—(41) above. If the meaning of Su-a giy, literally “to return
on/in/to hand,” is reduced to “to deliver,” as it is often the case, it loses
the precise meaning “to return to the charge/control /care,”* i.e., to settle
the account. A shepherd delivering a hide of a dead sheep thus compen-
sates his debt to return the sheep, which is ultimately owned by the central
authority. After the loss of a sheep, both the shepherd and his animal’s
owner, the ruler’s wife, have to balance their accounts; see (37)-(39). The
mark is checked (33) in order to put it on the right shepherd’s credit. If the
hides remain with another person, the accounts cannot be settled (35).

The legal procedure of a shepherd proving the loss of animals by pre-
senting its hide to its owner is well known. Unfortunately, the respective
term used with animals that died from natural causes, the well-known
des-des-ga (“RI-RI-ga”), represents another lexicographical problem.

Usually interpreters have relied on the Akkadian equivalent of udu des-

des-ga, migittu “downfall, death (among animals)”; see (16).* Now, as
des-g does not mean “to fall” in Sumerian, migittu can hardly represent a
“literal” translation, but it seems to capture the “idea” of udu des-des-
ga. The ba51c meaning of des-g is “to collect, gather, pick up” (Akkadian
lagatu),*® udu des-des-ga are thus “collected sheep,” i.e., the animals’
corpses collected in the steppe. Therefore, the Sumerian idiom adopts the
shepherd’s point of view; the Akkadian takes the animal’s side. Probably,
this specific context also led to the translation des=magatu (PAa 130:1, Ea
11296f., Aall/7ii3"):

(54) Sum.:ug silag-bi des-des-ga-guqg “my collected (dead) sheep and
lambs” // Akk.: uSamqgati “they let fall”; 4 R* 30 no. 2: 8f., see K. Ober-
huber, ISL 1.1., 70 D. 26.

Sum.: e-sir, ug, des-des-ga // Akk.: $a ina siginisi usamgatu “(Ner-
gal) who picks up the (dead) people in the streets (Sum.) / who fells

43. E.g., Bauer, AWL, 207 ad no. 52iii 3, p. 310 ad no. 104 iiii 4, p. 335 ad no. 1201iii 1,
p-372adno.131iv4; Zélyomi, Or 68 (1999): 231 “to deliver”; G. Selz, AWAS=FAOS
15/2, 538-542: “zurtickbringen” (on the presumed difference between §u-a bi,-
gi, and Su-na iz-ni-gi, see Zélyomi, loc. cit.).

44, The translations are inspired by CAD, s.v. gatum.

45. Among the many comments I single out the treatment of F.R. Kraus, Kdnigliche
Verfiigungen in altbabylonischer Zeit (Leiden, 1984), 354—56 (des)-des-ga is found
in Old Sumerian Girsu only in the phrase $e des-ga “grain collected.”

46. A cursory survey of literary and administrative texts (see note * above) yielded no
compelling counter-examples, even if the translation “to collect” often departed
from the one of the respective editors; cf. (13) above.
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the people in the street (Akk.)”; CT 17, 4: 171f., see Klein, Three Sulgi
Hymns, 156.

Apparently, na des-g is attested only once with animals after the Old
Sumerian period, namely in a series of Old Babylonian administrative
texts about animal fodder from Nippur. gud na des-ga is/are listed only
once, on three successive days (21st to 23rd day of ki-3 iti sig,-a); accord-
ing to the amount of fodder, one or two animals are concerned. The
amount of fodder attributed (2 seah of grai.n) to gud na des-ga corre-
sponds to the fodder of the gud hu- - “weak ox(en)” the days before,
which are missing on these three days.*” J.F. Robertson, therefore, explams
gud na des-ga as “diseased bull,” although he would not translate it in
this way (p. 261 n. 2).

If the common meaning “to clear” of na des-g is applied, gud na
des-ga can be interpreted as “oxen, cleared away/out; separated, select-
ed.” This makes perfect sense also in the Old Sumerian texts and agrees
with the grammatical construction. The specific use of the verb is slightly
different: in Old Babylonian Nippur the diseased animals are separated
from the herds, in Old Sumerian Girsu the fallen ones. na des-g seems
generally to be replaced by $u gid,, interpreted as “selection,”* in later
Sumerian administrative texts, and this explains its restriction to the Early
Dynastic texts from Girsu.

na des with Objects of Wood: “to Cut Out”

In the wood texts, na dez-g apparently describes the action to be per-
formed, so that the ready wood can be stored and brought away from the
forest. The lists of wood and tools usually “begin with larger pieces of ‘tim-
ber’ [...]; then come things like plough parts, waggon parts, parts of furni-
ture, etc.; and finally [...] pieces of firewood.”*’ A meaning “to fell” is diffi-
cult to apply, since we are not dealing with just felled trees and bushes, but.-
with the products, as the combination of tools and wood pieces proves.
The Old Sumerian texts refer to the same work as that of the foresters of Ur
II Umma, which “entailed primarily felling trees and turning them into
timber and simple tools.”*® Here, the “cut (out), prepared wood” is called

47. J.F. Robertson, Redistributive Economies in Ancient Mesopotamian Society: A Case
Study from Isin-Larsa Period Nippur (Ph. D. Diss., 1981): 99£., see especially the table
on p. 114; the texts were described by F.R. Kraus, ZA 53 (1959): 140-41, who noted
that gud na des-ga cannot mean “krepiertes Tier.”

48. B. Lafont, RA 75 (1981): 75; cf. M. Sigrist, Drehem (Bethesda, 1993): 40-42.

49. M.A. Powell, BSA 6 (1992):100.

50. P.Steinkeller, “The Foresters of Umma,” in: M. A. Powell (ed.), Labor in the Ancient
Near East, AOS 68 (New Haven, 1987): 73-115, cited passage p. 92.
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ges kidy-a.” na des-g thus includes both the cutting of trees, bushes, and
branches and the preparation of timber and simple tools.”

The specific use of the common meaning “to clear” thus can be under-
stood as “to cut out,” i.e., to “clear” the branches or trunks out of the bush-
es and trees (see esp. (52)), to “clear” timber or implements of branches and
leaves, to cut the respective object out of the wood.

An Etymology for na des-g “to Clear, Clarify”?
It is more difficult to detect an etymology of na des-g, asitis the case with

other compound verbs such as eng tar “to investigate”; ga,-la dag “to
cease (doing sth.),” gal, taka, “to open,” mus; tum, “to stop, to cease,”
ne su-ub “to kiss,” sa gey “to prepare,” u,-gu de, “to lose,” uz kuy-
kuyy “to sleep.”

If na des-g can be derived from known Sumerian words, des-g might
well be “to collect,” but na remains a problem. na “stone” makes hardly
any sense, so the element na of na-izi “incense,” nig,-na “censer” might
be considered. In the Early Dynastic incantations, Manfred Krebernik iso-
lated a word na for which he proposes a meaning “ban, spell” (German
“Bann”); at least a negative substance or influence seems plausible.”® This
leads to the following speculation: na, perhaps “smoke,” might be the
same word as the Early Dynastic na, perhaps “spell,” thus referring to

something that is veiling or darkening; na des-g would thus have origi-

nally meant “to collect” this polluting essence. Such an original meaning
might long have been lost in the compound. The speculative character of
such an etymology can only be outlined.

Conclusion

In this investigation I have argued that the basic meaning of the Sumerian
compound verb na des-g is “to clear, to clarify”; this clearing is achieved
by removal and by putting the elements in order. Despite the English

51. Steinkeller, loc. cit., 106 n. 24 (Jean, SumAkk CXXXVI:137) and n. 26 (Steinkeller did
not translate kid;). For Ur Il ¢f,, e.g., A. Falkenstein, NG 3 s.v. “abschneiden”; J.-
P.Grégoire, AASp. 121f. “retirer, couper.” Theverb, its writing (IMxTAK,, TAK . IM,
TAK,) and its meaning has been discussed by M. Civil, The Farmer’s Instructions,
AuOr Suppl. 5 (Sabadell, 1994), 91. — Differently M. A. Powell, BSA 6 (1992): 100,
on the “wood cut texts”; Powell, however, does not discuss the meaning of na
des-g.

52. This corresponds to the semantic range of kiry = kardsu “to pinch off clay,” which

alsoincludes the further preparationand treatment of the clay; see Sallaberger, Der -

babylonische Topfer und seine Gefiifie, MHEM 3 (Ghent, 1996), 8 note 29.
53. M. Krebernik, Die Beschwdrungen aus Fara und Ebla (Hildesheim, 1984), 67, and the
references collected on p. 351 (index).

THE SUMERIAN VERB na deg(-g) 253

translation or German “kldren, (aus)lichten,” the aspects of “light” and
“brilliance” do not apply. The specific meanings can be derived from the
basic meaning:

(a) “to clarify, enlighten, explain” something unknown, unclear to a
person by removing doubts and ignorance;

(b) “to clarify, consecrate, purify” especially cultic substances or
installations, to put them in order so that their clarified essence
can emerge;

(c) "to clear away/out, to separate” animals from the herds, espe-
cially dead animals;

(d) "to clear out, to cut out” timber or wooden implements from the
bushes and trees.

Meanings (c) and (d) are practically restricted to Old Sumerian texts from
Girsu, and I have noted the expressions replacing na des in Ur Il texts. na
des-g is still quite prominent in Gudea, but it survived only in its specific
meanings (a) and (b), almost exclusively in literary contexts and especially
in its non-finite nominal forms na des and na des-ga.
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THE SONG that is edited below as Dumuzi-Inanna X, following M. Civil’s
Catalogue of Sumerian Literature,! is based on three major sources (A, B,
and C).* The major part of source A (CBS 14002) has been copied by Chiera
in SEM no. 90, obv. iii and rev. i. The tablet chip (CBS 14002A), which con-
stitutes the left column of the reverse, joins it. Both CBS 14002 and CBS
14002A are highly fragmentary. On the obverse, col. i preserves 13 lines
and col. ii preserves 11 lines; on the reverse, col. i preserves 8 lines and col.
ii (the tablet chip) 9 lines. Source B is a join of three numbered fragments

* The abbreviations used in this article follow The Chicago Assyrian Dictionary (=
CAD), vol. §/1 (1992), v-xxii; and The Sumerian Dictionary of the University of
Pennsylvania Museum (= PSD), vol. A/3 (1998), ix-xlii. Note the following
additions: TIT = Th. Jacobsen, Toward the Image of Tammuz and Other Essays on
Mesopotamian History and Culture, ed. W.L. Moran (Cambridge, Mass., 1970);
CLAM =M.E. Cohen, The Canonical Lamentations of Ancient Mesopotamia (Potomac,
1988); ETCSL (followed by a catalogue number of the composition) = J.A:Black et
al., Electronic Text Corpus of Sumerian Literature, http: / / www-etcsl.orient.ox.ac.uk
(Oxford, 1998-). Iwish to express my thanks to Prof. Barry Eichler, whowashelpful
in reading the manuscript of this research and making a ngmber Qf useful
comments and suggestions. Iwould also like to thank the Babylonian Section ofthe
University of Pennsylvania Museum for its excellent facilities, which were placed
at my disposal, including Prof. Erle Leichty’s library collections. .

1. InCivil'sunpublished catalogue, the duplicatesof this song are listed together with
anumber of other fragmentsas ”4.0824. DIX.” SeealsoB. Alster, Acta Surm 14(1992):
p. 35; and recently M.M. Fritz, # . und weinten um Tammuz”: Die Gotter Dumuzi-
Ama‘uumgal‘anna und Damu, AOAT 307 (Munster, 2003), 151.

2. Inaddition, therearethree or four tablets that areconsidered to duplicate the above
main sources (see the previous note). These tablet chips are CBS 13628 (on whose
obverse ten defaced lines are preserved), N 2654 (upper edge, five lines are
preserved),Ni9671 (ISET2,18), and HS 1457 (TMH IV, 89); for thelatter, see Wﬂclfe,
Kollationen, p. 86. These additional fragments are edited below in the Appendix.
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(CBS6657b + N 1839 + N 5300) and three unnumbered fragments. The
beginning of source B overlaps source A at line 31. Source C (Ni 2369) was
copied by Langdon and published in 1914 (BE 31, 46) as “obv.” (= rev. in
the present edition).? Langdon’s copy was then collated by Kramer, who
also copied the “reverse ii” (= obv. i in the present edition) and the left
edge.” The text has been collated also by the present writer from the orig-
inal, as well as from the photograph. All collations, including those by
Kramer, have been marked by an asterisk (*). On the obverse (that is the
“rev.” of Kramer’s copy), only the initial signs of four lines are preserved
from col. i and the initial signs of two lines from the left edge, whereas on
the reverse (“obv.” of Langdon’s copy), ca. 23 lines are preserved from
cols. i and ii, some of which are damaged. All three sources contain a num-
ber of Akkadian glosses written densely and in minute signs, some of
which are unintelligible.

Reconstruction of the Composition

The tentative reconstruction is based on the assumption that each of the
three sources (A, B, and C) recorded the entire composition. Based on the
size of the scripts, which are neither large nor very small, each of the col-
umns is assumed to have contained ca. 45 lines, and thus the composition
originally had ca. 180 lines. Since the text of B obv. col. i has a three-line
overlap with the text of A obv. col. i, and since C obv. col. i adds six new
lines, there are 26 preserved lines in the first column of the composition (A:
10+ A/B:3 +B:7 + C: 6 = 26). The shape of the lower end of this tablet sug-
gests that about five lines are missing from the bottom of col. i. Based on
the above assumption of a 45-line column, 19 lines would be missing: 14
lines from the beginning and five from the bottom. Thus, based on the
above considerations, the composition may be tentatively reconstructed as
follows (see table 1):

A: Obv.i21-33; obv. ii 67-78; rev. 1 106-13; rev. ii 146-54.
B: Obv. col. i 31-40; obv. col. ii 66-79 (rev. destroyed).
C: Obv. col. i 15-20 (obv. ii destroyed); rev. col. i 114-25; rev. col. ii
155-65.
Note that the placement of source C remains somewhat problematic, for it
does not overlap A or B. Since the rev. of C is more fully preserved, it is rea-

sonable to assume from context that it is a direct continuation of source A,
line 155. However, the obv. col. i of C contains only fragmentary remnants

3. lamgrateful toProf. JacobKlein, whopointed outtome thattheobverseand reverse
of Ni 2369 are to be interchanged (against Langdon and Kramer).
4. JAOS 60 (1940): 251-52, 257 pl. ii.
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of the beginnings of six lines, two of which are written on the left edge.
Although it is clear that these lines preceded those of source A, their place-
ment at the beginning of the composition remains uncertain. In the present

Obuerse Reverse
i i i i
1? 467 91? 1367
ca. 14 lines ca. 20 lines ca. 15 lines ca. 10 lines

missing missing missing missing
15 C 66 B 106 A 146 A
16 C 67 A/B 107 A 147 A
17 C 68 A/B 108 A 148 A
18 C 69 A/B 109 A 149 A
19 C 70. B 110 A 150 A
20 C 71 A/B 111 A 151 A
21 A 72 A/B 112 A 152 A
22 A 73 A/B 113 A 153 A
23 A 74 A/B 114 C 154 A
24 A 75 A/B 115 C 155 C
25 A 76 A/B 116 C 156 C
26 A 77 A/B 117 C 157 C
27 A 78 A/B 118~ C 158 C
28 A 79 B 119 C 159 C
29 A 120 C 160 C
30 A 121 C 161 C
31 A/B 122 C 162 C
32 A/B 123 C 163 C
33 A/B 124 C 164 C
34 B 125 C 165 C
35 B
36 B
37 B
38 B
39 B
40 B

ca. 5 lines ca. 11 lines ca. 10 lines ca. 15 lines
Ttissing missing Missing missing
457 90? 1352 1807

reconstruction, they are counted arbitrarily as I1. 15-20.

SOURCES

A: CBS 14002 (SEM 90) + CBS 14002A (see photo)
obv.i1-13"=11.21-33

obv.ii 1'-11" = 1l. 67-78 (with line 70 omitted in text)
rev.i1’-8" =1I. 106-13

" rev.ii -9 = 1. 146-54

B: CBS 6657b (lower left corner) + N 1839 (upper middle) + N 5300 (upper
right corner) + 3 unnumbered fragments (bottom right)-see photo.
obv.i1’-10" =11. 31-40

obv.ii 1'-14" =11. 66-79

(reverse destroyed)

C: Ni 2369 (BE 31, 46-see photo)

obv.i1-4’; left edge 1'-2" = 11. 15-20

(obv. ii destroyed)

rev.il-12"=11. 114-25

rev.ii 1'-11" = 11. 155-65

TRANSLITERATION
SECTION A

(ca. 14 lines are missing)

15 Cobv.il” ™x'[..]

16 Cobv.i2" UDI...]

17 Cobv.i3 ANJ[...]

18 Cobv.id" x[...]

19 Cle. 1 x'-zi nunuz’-ra

20 Cle. 2 [... glis (or glal®)

21 Aobv.il” [...]F"a” mu-un-DU-DU’

22 Aobv.i2" [...gli*-dug-ga im-ma-ra-an-[p]ad-dé
(ina "gan® [x]'x")

23 Aobv.i3 [xxN]E-gi-ra gi-dug-ga

24 Aobv.i4" [xxim]-ma-ra-an-pad-d[é]

25 Aobv.i5 [gian-plad-pad *gi¥’ gi-di na-kud-de
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26

27

28

29

30
31

32

33

34

35
36

37

38

39
40

Aobv.ige’
Aobv.i7

Aobv.i8
Aobv.i9
A obv.i10’
Aobv.ill’
Bobv.il
Aobv.i12/
Bobv.i2
Aobv.113
Bobv.i3
Bobv.i4

Bobv.i5’
Bobv.ig’

Bobv.i7

Bobv.i8&

Bobv.i9
B obv. 110

YITSCHAK SEFATI

(ki-ME *-RU-bu-tim)
[x x N]E an-pad-pad gi-di na-kud-de
[x x x]-ru’-8¢” mu hé-gal-la-ge
(a-na)
[mu’ dui]g-ga-gal-la-§¢’ gi-di na-kud-de
(i-ba-"*a3-*3i-a)
[dr-bli’? gi-di-$¢ na-kud-de
[pa-b]i’ gi-SUD-8¢ na-kud-de
[x] x-bi' i-lu balag-ga-ge
([*k)i-*is-su-"*tir-ra~tum)
[...-bala]g-"ga'-8¢
(-"ra-tum")
[ama-9gestin’]-an-na-ra
[ama-dgeéﬁn?}an—na—ra
[...] ™an-*ga-*ga"
[...] mu-na-da-an-ga-ga
(i-8a-ak-<ka>-an-3i-im)
[...] X' DU mi-ni-in-si-si
(RI x MI #-ma-al-li)
[...] ©'dumu-zi-de gi-di-da
[...] X' mi-zi-"de&’-e$” [in’-ga’-a]m-me
(ki-ni-ig)
[...] gi-di gi-di 8agy-hall...]-bé-en
(li-ib-bli-x u]-ta-a-ab)
[... gli-di Ii sipa-de Sag,-hldl.. .d]ﬁg?—ga
(ra(-)-im li[-ib-bi/ bi’...])
[... gli-di ddumu-zi-de sag,-[hail...]
[...] ama’ nu”-tag-ge-e[n]
(d-ul "il-pu-[ut])

(ca. 25 lines are missing)

SECTION B

66
67

68

Bobv.iil’
Aobv.ii I’
B obv.ii 2’

A obv.ii 2

[...] xx' [x] xx'[...]

x[...]

x'-e ga kig-ga bi-[...]
(8i-iz-ba ik-si-im-]...])

drdumu-zi-de ga' [...]
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69

70

71

72

73

74

75

76

77

78

79
(ca

Bobv.ii 3
Aobv.ii3

B obv. ii 4/
A obv.ii

B obv.ii 5’
Aobv.iid’

B obv.ii 6

Aobv.ii®
Bobv.ii 7’

A obv.ii 6

Bobv.ii &
Aobv.ii7

Bobv.ii 9
Aobv.ii g
B obv.ii 10’
Aobv.ii9
Bobv.iill’
A obv.ii 10’
B obv.ii 12’

A obv. i 11
Bobv.ii 13’

B obv.ii 14

ddumu-zi-dé ga kig-g4 bi-[in-gar’]
ga-ni kig-ga hé-en-NE-x-x [x]
(xxxx)
ga-ni kig-g4 hé-en-na-gar' im-[si’ ...]
(81-zi-ib-Su lu ik-si-im-5um)
(omits line)
"' dumu-zi-dé ga-ni kig-g4 hé-e[n-na-gar’]
duggakiry-a-ni hul’ [...] / im-si *hé-en-*na-[...]
(xx x)
ldJuggakir,-a-ni hidl hé-en-na-[...]
(KU $u’ PA’ GU’ RI stt-ma)
ning-a-ni &¥al-gar gi-duig-ga-[k]a’
[ning]-a-ni B*al-gar g[t-
([2)-ha-as-sif)
ama-4gedtin-an-na amag-a mu-un-da-an-til
(wa-a¥-ba-lals-su')
[am] a—dgeétin~an—na ama[$]-a mu-un-[...]
ug i-gid-de silay ba-ab-§tim-mu
(i-Sa-da-ad i-na-*an-di-*in)
ug I-gid-de s[il]ay ba-ab-dm-[mu]
([la-alh-ri i-8a-da-ad i-na-an-di-i[n}])
Uz 1 <-gid>-dé mds$ ba-ab-sim-mu
uz i-gid-dé [md]$ ba-ab-5um-m{u]
Su-zi-da-ni %8gakirs-ra bi-in-gar
(i-mi-it-ta-3a i-na AS $a-ak-na-at)
Su-zi-da-ni' 983akir;-ra bli-in-gar]
munus-e *gdb-bu-na 8°al-gar-surg-r[a bi-ijn-gar
munus-e gab-bu-na #[*-a]l-gar-su[ry-
(i-na)
" *ki” x x x dug-ga' [...]
I ki-sik[il] ad dug-dug-"ga’[...
([8]a ri-ig-ma ta-ba-af)
rama’-dgestin-an-na ad-dug-dug-ga’ [...]

. 26 lines are missing)
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SECTION C

106

107
108

109
110
111
112
113
114
115
116
117
118
119

120
121

122
123

124
125

(ca.

Arev,

Arev.
A rev.

Arev.
A rev.

A rev.

Arev.
A rev.

Crev.
Crev.
C rev.
C rev.
Crev.

Crev.

Crev.
Crev.

Crev.

Crev.

Crev.
C rev.

i2

i3
i4
i5
i6
i7
ig
i9
il
i2
i%
i4
i5
i6’

i7
18

19

107

i1l
12’

YITSCHAK SEFATI

[...] 'x-bi’ HA" 14’ balaZ-tur-ra x' [...
(se-*eh-rum)
[4n]in-stin-na-ke, mi mu-un-e ama-né *mi mu-un-e
[uru]-zu me-a-am uru-zu ki lul'-a ma-ra-an-4g
(Ipul-ru-3i-i8 i-ra-am-ka)
ddumu-zi uru-zu ki lul'-a ma-ra-an-4g
dama-gal-an-na uru-zu ki lul-a "'ma-ra-an'-*4g
[x] "x' en-me-en uru-guy, ki nu-m[a’-an’-ag]-e”
("™be'-le-ku *1i-*ul)
[ddumu]-zi'-me-en sig, kug-a*-key [...]
[...-me-e]n’ x x" [...]
GIS'[...]
(i-na)
en ‘dumu-zi- [...]
é *ama-gu; o mu-un-tu<-ud-da-gu, o>
é um-me-da-guy, bi-in-*da-(x’) en-na ki nu’-x [x]
(da’-ri-i5")
dnin-tu-gu, g-ra sila; mu-na-*an-*§aG *ki *nu-*ds-[sa]
(i-pi-i*-x ti-$a-ki-*Tu)
*uru-g4 en-me-en uru-Fu,, §a-e la-bi-[me-en]
(i-na be-le'-ku BE.RU x RU?)
ddumu-zi-me-en sig, kug-a’-gu,, g4-e Ii-[bi-me-en]
gu-bi' *na-mui-mu na-bu-*re x x
(*gé-a-*$u 8a *us-su-11 “i-na-si-"u’ X X x)
*Se-*bi na-mui-mu na-*gurp-*guryp x [...]
(*SE-§u §a *ib-ba-*an-*nu-ii [x x] ki x NE x [...])
*gi5-*84r-ra ba-dugy *nam [...]
(8a i-na *i-*si-8u [...])
x-su-*BU *iry-sag™en-p[i’ ...]
*ir-bad-ar-bfad’ ...]
(8a i-na x)

20 lines are missing)
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SECTION D

146
147
148
149
150

151
152
153
154
155
156
157
158
159
160

161
162

163
164
165

Arev.
Arev.
A rev.
Arev.
A rev.

A rev.
A rev.
A rev.
A rev.
C rev.
C rev.
C rev.
Crev.
C rev.

Crev.

Crev.
Crev.

Crev.
C rev.
C rev.

i1
iz
i3
4
ii 5’
ii 6’
ii7
ii 8
iy
it 17
ii 2
i3
ii4
5
e
i 7

i 8

19

[dirdumu-zi'? [...]

dama—uéum—gal—an-’na1 [...]

ti¢ma, dagal-la "e-ne’ |...]

imgu-rin-na gaba x'[...]

é’-me é’-kurg-kurg-ra’[...]
(da’-ri-i%)

kus] - (ib-zu bi-14 sa(-tab?)-zu b[i-147]
(ik-"ki'-x-ka x x ki)

KuSa-g4-14 71’ si-ga-zu’ x bi-[14]
(32 Gl-mu’ ad-di)

me-a-am ¥e-gir-zu"’ é-me-a bi-[14]
(i-na)

ddumu-zi K87e'-[sir-zu’] "é'-me-a "bi'-[14]

d*ama-gal-an-na "“e-*sir-*zu *é-me-a bi-l4

*me-*a-am ug nam-ga-mu-un-lu' giz-t-na bi-DU
(*ra’-*i-*ma se-e-ni te-re-e-1i)

ddumu-zi-*dé ug nam-ga-mu-un-lu gig-tt-na bi-DU

ug-gig nam-ga-mu-un-lu me-e itig bi-DU

ug-babbar nam-ga-mu-un-lu me-e 8ir-ra bi-DU
(sa-ri-rum)

urudgykur-e zag-ga nam-mi-in-*ds /
en-nu-ug-*ga bi-gub

“kufly-ib-ba’-ni nam-mi-mar gi’-di’*-da *bi-DU

*g1 Se-*mur-ra-ka nam-mi-tus *8agy-gar-ra bi-DU
(x X i-*na a-afy’ tum-ri-*i wa-as-ba-ti)

[x] x LIL t-*sd mu-un-na-an-teg

it 10" [] x en-nu-ug-*ga bi-gub
ii 11" [ en-nu-ug-ga bi]-*gub

(ca. 15 lines are missing)
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TRANSLATION

SECTION A
(ca. 14 lines are missing)
(lines 15-20 are too badly damaged for translation)

21 In... he goes.
22 [From the ...] he chooses a succulent reed,
23 [From the ...] a succulent reed,
24 [...] he chooses.
25 He chooses [a reed], he cuts (from it) a reed pipe,
26 He chooses a [...], he cuts (from it) a reed pipe.
27 Foral...], for year of abundance,
28 For a sweet [year] he cuts a reed pipe,
29 For areed pipe he cuts its [roots],
30 For a reed instrument he cuts its [branches],
31 For a flute—its...
32 For [Ama-Gestin]anna
33 [...]heputs for her...,
34 [...}he fills there,
35 ... Dumuzi, with the reed pipe,
36 ... treats (her) also kindly:
37 "[...]reed pipe, [I] will gladden (you with) the reed pipe!”
38 [...] the shepherd rejoicing (with) the reed pipe,
39 [...] Dumuzi rejoicing (with) the reed pipe,
140 [...]1/you will not play.
(ca. 25 lines are missing)
SECTION B
66  (Illegible traces)

67
68
69
70
71
72
73
74
75

[...] coagulates the milk,

Dumuzi coagulates the milk.

May he coagulate his milk for her, and [fills ...],
May Dumuzi coagulate his milk for her.

He fills his churn joyfully .... May he ... for her!
His sister of the sweet-voiced lyre,
Ama-Gegtinanna dwells with him in the sheepfold;
She milks a ewe and gives to a lamb,

She milks a goat and gives to a kid.
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76  She placed her right hand on the churn,

77 The woman placed an algarsurrii-instrument in her left hand.

78 The maiden of the very sweet voice ...
79 Ama-Gestinanna of the very sweet voice ...
(ca. 26 lines are missing)

SECTION C

106 [...] the one of the small lyre ...
107 Ninsun speaks gently; his mother speaks gently (to him):
108  “Your [city], shepherd, your city loves you feigningly,
109 Dumuzi, your city loves you feigningly,
110 Amagalanna, your city loves you feigningly.”
111 “[...]1 the lord, my city does not lo[ve me]!
112 I, Dumugzi, the brickwork of Ku’ara ...
113 Tam...”
114 [...]in...
115 The lord Dumuzi [...]
116 "My house where my mother bore me,
117 My house where my wet-nurse ... did ...
as long as she did not ... the ground,
118 For my Nintu, she covered the afterbirth,
and did not touch the ground.
119  Of my city—I am the ruler, my city—I am its steward,
120 T am Dumuzi, my brickwork of Ku’ara—I am its steward.
121 Its flax that grows, will verily be plucked,
122 Its barley that grows, will verily be reaped.
123 The numerous trees that are planted, will verily...
124 The... its wild dove...
125 [The ...] in the base of the walls ...”
(ca. 20 lines are missing)

SECTION D

146 Dumuzi, [...],

147 Ama-usumgalanna, [...],

148 [Dumuzi] in a festive-garment, [...] he ...

149 The oven ... the surface ...

150 Owur house, entering the house ...

151 “Your leather bag is hung up, your net [is stretched],

263
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152 Your leather sack, which is full of flour is [hung up],
153 Shepherd, your sandals [are hung up] in our house,
154 Dumuzi, your sandals [are hung up] in our house.
155 Amagalanna, your sandals are hung up in our house.
156 Shepherd, whenever you pasture the ewes,
at dead of night I will come.
157 Dumuzi, whenever you pasture the éwes,
at dead of night I will come.
158 Whenever you pasture the black ewes, I, the moonlight, will come,
159 Whenever you pasture the white ewes, I, the brilliant star, will come.”
160 A lance he has laid on (his) side, and stood guard.
161 He indeed put down his leather bag, and .... reed pipe.
162 By the side of the embers
he (AKk. you [f.]) sat down and stood hungry.
163 Wind ... sleep has gripped him,
164 ... Istood guard.
165 [... I] stood [guard].
(ca. 15 lines are missing)

COMMENTARY

Based on the extant lines of the three sources (A, B and C), the composition
may be divided into two main distinctive parts: Part A (Sect. A 11. 15-40
and Sect. B 11. 66-79); Part B (Sect. C 1l. 106-25 and Sect. D 11. 146-65). The
reader, however, must bear in mind that there are gaps of a considerable
size between the sections.

PART A (SECTIONS A AND B)

Part A focuses primarily on Dumuzi and his sister Ama—éeﬁ'tinanna, who
dwells with him in the sheepfold helping him with milking and churning.’
The former is mentioned by his common name, Dumuzi (lI. 35, 39, 68, 70,
109, 112, 146 and 154); by his byname Ama-uSumgalanna (L. 147) or the
shortened form Ama-galanna (1. 110, 155); by his epithets “shepherd” lu-
sipad (. 38) and me-a-am (most probably an Emesal form, in 11. 108, 153
and 156) and “lord” en (1. 111). His sister is referred to as Ama-Ge&tinanna®

5. Cf.Jacobsen, JAOS 103 (1983): 198 n.t.
6. Note that the names Ama-Gestinanna and Gestinanna appear interchangeably in

Dumuzi’s Dream 83-84. Cf. further, The Song of the Hoe 71-72 (cited below, comment

tol. 77).
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(1. 73, 79 and perhaps in L. 32), “woman” munus (l. 77) and "maiden” 1d-
ki-sikil (1. 78). ‘

The first line of Sect. A (21) seems to describe Dumuzi as going along
the river searching for reeds. This may be deduced from the following
fragmentary passage (1l. 22-31), where it is told that Dumuzi is choosing a
sweet reed for making a reed pipe on the occasion of the blissful yeaning
and milking season. Then, it is assumed that Dumuzi is filling the vessels
with milk (11. 33-34), followed by a description of Dumuzi playing the reed
pipe joyfully (II. 35-39). Line 40 cannot be explicated in the context, as it is
unclear why and who is supposed to cease playing the reed pipe (so at
least according to the Akk. gloss).

In Sect. B (1. 66-79), the poet continues with a description of Dumuzi’s
working with milk (ll. 67-71). At the same time, his sister Ama-Gestinanna,
who dwells with him in the sheepfold, milks the ewes and the goats (Il. 74—
75), churning with one hand and playing the algarsurru-instrument with
the other (ll. 76-77). Here, Ama-Gestinanna is depicted by the poet as “she
of the sweet-voiced lyre” (1. 72) and who herself has a very sweet voice (1.
78-79).

PART B (SECTIONS C AND D)

Whereas Part A (Sects. A and B) focuses on Dumuzi and his sister in the
sheepfold, Part B focuses on Dumuzi and three other figures: (1) Ninsun as
Dumuzi’s mother, who informs him of the deceptive attitude of the inhab-
itants of his city (1l. 107-10); (2) Nintu, who cares for his birth (ll. 116-18);
and (3) presumably Inanna, who promises to visit him and protect him in -
the pasture (I1. 156-59).

Apart from the first line of the extant text (1. 106), which seems to close
the missing part, Section C takes the form of a dialogue between Dumuzi
and his mother Ninsun, who speaks gently to him concerning the inhabit-
ants of his city Ku’ara, informing him that they do not truly love him (IL
107-10). The reasons and the circumstances of this animosity toward
Dumuzi are not stated. It would seem that Dumuzi’s preoccupation with
his pastoral chores, which he shares with Ama-Gestinanna, may have
alienated him from the inhabitants of his royal city, Ku'ara. Dumuzi, in a
relatively long response, reacts to the deceptive attitude of the inhabitants
of his city (1. 111-25). He admits that, indeed, his city does not love him,
but in defense of his position, he recounts first the circumstances of his
birth, declares his legitimate sovereignty, and then states his stewardship
over his city. To demonstrate his concern for his city’s welfare, he affirms
that the city’s inhabitants will pluck out the growing flax and reap the
growing barley at harvest time. Dumuzi’s reference to divine assistance
during his birth attests to his worthiness and legitimacy to be the ruler of
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his city. In this capacity, he will see to the well-being of its inhabitants by
ensuring a bountiful harvest.

The sporadic Emesal forms in Sect. D (ll. 146-65), me-e in lines 158, 159
and $e-mur inl. 162, indicate that a female character, presumably Inanna,
seems to be speaking (see our comment on 1. 158-59 below). Her speech
falls into three strophes. The first strophe (ll. 146-55) is very fragmentary
and its signs are at times difficult to read. Addressing Dumuzi in the sec-
ond person, she speaks of an oven, entrance into their house, and Dumu-
zi’s leather bag and his leather sack, which are hung in the house. The last
three lines (1l. 153-55) mention Dumuzi’s sandals. The significance of this
passage is uncertain. The imagery of hanging leather bags and unused san-
dals seems to indicate Dumuzi’s disappearance from the house. The cir-
cumstances of his disappearance are unclear, but may be due to Dumuzi’s
preoccupation with pasturing the flocks. Inanna seems to stress Dumuzi’s
absence from their house but promises to visit him and protect him in the
pasture. In the second strophe (. 156-59), she again addresses Dumuzi,
promising to come to him at dead of night, whenever he pastures his
ewes. In the third strophe (lI. 160-65), on the other hand, she speaks about
Dumuzi in the third person. She describes how he stood guard over the
sheep, sat down by the side of the embers and fell asleep. She then seems to
declare that she stood guard over the flock. Stylistically, the two last stro-
phes are marked by literary uniformity, involving parallelism (lI. 156-57)
and identical grammatical conjugation—each sentence (except line 163)
ends with the verbal form, bi-DU.

The continuation of the composition remains unknown since the
remainder of the text (ca. 15 lines) is not preserved in any of the extant
sources.

SECTION A

22: gi-dug-ga= Akk passu; cf. AHw, 839a sub passu 1; qanu tabu; CAD,
sub ganil 88b.” The verb pad which recurs four times in lines 22-26,
here translated “to choose,” may be taken as a variant of pad (=
kasapu, CAD K, 241f.) “to chip, break off a piece,” especially in light of
the Akkadian gloss ki-sip(=ME) in line 25, although one would expect
the stative form ka-sip rather than ki-sip. If we, indeed, consider pad
to be a variant of pad, then we have here tworelated verbs: pad and

7. Thereading gi- dug-ga inThe Instructions of Suruppak 63 (AJster sedition1974: gi-
dug-ga [var. gi-sig-ga] #kirig-ka da-bi nam-bi-dug-e “do not break the side
of the sweetreeds in the garden”)is a misreading of gi-sig-ga, and thelineshould
now be rendered: “donotbreak an agreementregarding the fence of a garden” (see
Alster forthcoming revised edition, line 69).
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kud “breaking off a reed” and ”cutting a reed.” The second word of
the gloss in line 25 11*-RU-bu-tim is uncertain in regard to reading and
meaning.

22-24: For the -ra- of the verbal form im-ma-ra-an-pad-deé as an abla-
tive -ra- (“he chooses from”), see Gragg, Infixes, 93ff.; Enmerkar and
the Lord of Aratta 106 (ibid., p. 95): kig-gis-a inim zu zag-se [tuku
erin,-ta] ba-ra-an-pad “(the lord) chose from [the troops] as an
emissary one eloquent of speech and [endowed] with endurance” (S.
Cohen’s translation).

25:  For gi-di/gi-di-da/gi-gid (= embibu) “flute” in association with a
shepherd cf. Inanna’s Descent 353: sipad-dé gi-gid gi-di-da igi-
ni $u nfu]-mu-un-tag-ge-ne “(the demons) would not let the
shepherd play the pipe and flute before her”; Sulgi B 172: gi-di gi-
sipad-gin; nu-um-me “a flute does not sound like a shepherd’s
reed (when I play it)”;® Nisaba Hymn 28: s1pad dé gi-di-da (var.
-du- for -di-) 8agy nu-mu-un-ib-kis-u “the shepherd does not
soothe his heart with the flute” (Reisman, AOAT 25, 359).° Note that
the motif of playing a flute by the shepherd in Nisaba Hymn 28 is one
of the shepherd’s activities while pasturing and keeping the flocks in
the desert, such as churning the milk, filling the jars with milk, and
producing butter and cheeses. These works are assumed to be men-
tioned in our fragmentary text."

8. TForthisline, see Th.J.H. Krispijn, “Beitrage zur altorientalischen Musikforschung,”
Akkadica 70 (1990): 15-16.

9. Cf. further Nisaba A 4 (Hallo, Rencontre 17, 124: gi-di); SP 2. 54:2 (Alster, Proverbs
of Ancient Sumer I, p. 55:14-gi-di-a-kam;var. -gi-di-da-); CT 36 41:21 (ErSemma
159: gi-di-da-§uqg); CT 15 18:40 (Exrfemma 60: gi-di-da-ni).

10. Nisaba Hymn 26-32 (Reisman, AOAT 25, 359):
dnisaba ki nu-te-a-za
tir nu-dir-e ama3 nu-ga-ga
sipa-dé gi-di-da $ag; nu-mu-un-ib-kis-i
sipa-ra (var. $ibir) mi-zi-zi nu-§4-g4 $u-lub-ha-bi $u nu-du;
sipa tur-ra ga ni-ib-dun,-dun, 483akir nu-da-ad
gag,-bi-ta i-GA” nu-mu-un-é-a
Bikpangur-digir-re-e-ne u (la-)ba-ni-ib-du,-du,
Nisaba—the place which you do not approach, / (there) no stall is
constructed, no sheepfold erected, / the shepherd does not soothe his
hartwith the flute, / the tending stuffisnotsetup, (the stall’s) cleaning
isnot performed, / the little shepherd does not churn the milk, does
not pour itin thejar, / fromit, milk and cream donotissue, / the table
of the gods is not set.
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26: In light of the aforementioned occurrences and line 38 below, one is
tempted to restore at the beginning of the line 14 sipa-dé, but this
restoration is uncertain.

27:  For the expression mu hé-gal-la, cf. Sulgi C 22: amar gud mu hé-
gal-la-ka tud-da “a bull-calf born in a year of plenty.”*! This ex-
pression is the basis for my restoration in the next line (28).

29-30: The restoration of the initial complexes of these lines (ir/pa) seems
plausible; cf. MSL 7, 17:153 gi-tir-gi (=i8di qané), gi-Sag,-gi (libbi
qané), gi-pa-gi (artum qané), gi-bar-gi (quliptum qané). The word-
pair tir and pa is well documented in literary texts.

30: gi-SUD (AKk. nishu; Sulpu) is a kind of flute. It is listed in Sulgi C
among the musical instruments that Sulgi boasts that he is able to pre-
pare and to play.”®

31:  The traces of the sign before i-lu do not point to the expected GI, but
rather to BL. For i-lu bala§ “akind of flute,” cf. gi i-lu balag-di and
i-lu balag-di (Akk. kisurratu = embiibu) in the lexical lists cited in
CADK, 433a sub kisurratu and AHw, 488a.

32: The restoration of name of Dumuzi’s sister Ama-ge&tin(-an-na)
seems plausible in light of its occurrence in lines 73 and 79 below.

11. Cf. further Sulgi E 19: mu hé-gal-la ki-bi-§¢ ma-zal-le-da “that years of
abundance will elapse for mein due course”; gulgi R73:nin-mu-tdm id mu he-
géal-la-kaa 8u-ti-a-am “byreceiving the water of ninmutum, the canalof the ‘year
of abundance’”; Urninurta E 24-25: mu hé-§dl bala ud-sud-da dur-<dnin-
urta>-ra mu-na-an-3im “(An) gave to Urninurta years of plenty and a long-
lasting reign.”

12. Cf, e.g., Gilgames, Enkidu, and the Netherworld 149-50: e-ne tr-bi 8¥ellag-a-ni-
§é ba-da-ab-dim-e / pa-bi ¥EKID-ma-ni-§é ba-ab-dim-e “as for himself,
fromitsroots, he manufactured his ellag / and, fromits branches, he manufactured
his ekidma” (ETCSL 1.8.1.4); Enmerkar and the Lord of Aratta 340-43 (= 382-85):
gidru-g4 ar-bi me nam-nun-na-ka / pa-bi kul-aba,*-a an-dul-e§ i-ak /
pa mul-mul-la-bi &§ é-an-na-key / kug Yinanna-ke, ni im-§i-ib-te-en-
te “The base of my scepter is the divine power of magnificence. / Its crown pro-
vides aprotective shade over Kulaba; / underits spreading branches / holy Inanna
refreshes herself in the shrine E-ana” (ETCSL 1.8.2.3). Note further the occurrence
of pa and kud /r in association: Gilgames and Huwawa Version A 65: en-ki-du,
pa-bi i-kus-ru “(while Enkidu) lopped off their branches”; ibid., 147: pa-bi i-
kug-ru-ne “(Gilgames's fellow-citizens) began to lop off the branches” (ETCSL
1.8.1.5); The Tale of Gudam,Seg. C20: pa-ba mi-ni-in-kud” helopped off (the
crossbeams of E-ana) as if(?) they were branches” (ETCSL 1.3.4).

13. SulgiC,Seg. B79-80: gal an-zu §i$ gt di imin-na §u gal dus-a-me-én / bal-
bal-e gi sud x [...] "Tam adept enough to play perfectly all the seven instruments
... balbale on the flute” (ETCSL 2.4.2.03).
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33: Weassume that the scribe left out the KA following the AK sign in the
Akkadian gloss of the verb sakanu.

36-37: We assume that in line 36 Dumuzi is addressing Gegtinanna, and
line 37 is a quote of his direct speech to her. Therefore, the Akkadian
gloss of line 37 is restored as li-ib-b[i-x u]-ta-a-ab. If, on the other hand,
1. 36 means that Dumuzi is addressing the reed pipe, then, 1. 37 would
be the quote of his direct speech to the pipe. In that case, 1. 37 would be
translated: “[....] reed pipe, reed pipe! You will gladden (my/her)
heart!” Accordingly, the gloss could be restored: li-ib-bli-x tu]-ta-a-ab,
“[you] will make [my/her] heart happy.”

38: The gloss ra(-x)-im perhaps renders the Sumerian sipa-dé (see com-
ment to lines 156-59).

40: This line is badly damaged, and though the reading of the Akkadian
gloss (1i-ul il-pu-ut) is reasonably assured, the general implication of
the line remains obscure. Because of the lack of context, it is not clear
why Dumuzi will suddenly stop playing the flute.

SECTION B

67: At the beginning of the line, one would expect to have an epithet of
Dumuzi such as en “lord” (cf. 1. 111-12), or sipad “shepherd,” par-
allel to the following line (ddumu-zi), but the traces point to neither
of these two options.

67-69: The present translation of these lines follows the Akkadian glosses
of source B to the verbal forms kig-ga bi-[...] and kig-ga hé-en-
na-gar: §i-iz-ba ik-si-im-[...] and 8i-zi-ib-8u lu ik-si-im-sum. The general
meaning of the verb kasamu is “to cut” (see MSL 14, 144 A VI/4: 34
URUxGU = gurs = kasamuy; and cf. AHw and CAD sub kasamu). Our
line, however, which connects kasamu with §izbu, has, according to M.
Civil,'* a specific meaning “to coagulate.” As to the Sumerian com-
pound verb kig-§4d—gar, it may be noted that, as far as [ know, it is
not attested elsewhere, in neither lexical nor literary texts, as corre-
sponding to the present Akkadian gloss. B

72:  For lines 72-77, cf. Jacobsen, JAQOS 103 (1983): 193 n. 2. For Ge$tinanna
as a chantress, cf. Dumuzi’s Dream 22:nar én-du zu-gu tam-mu-
un-zé-en ning-Fu;y tim-mu-un-zé-en "bring my singer who
knows the chants, bring my sister!”

14. Tnapaper "Monosyllabismand Loanwordsin Sumerian” readbefore the 2060 AOS
Annual Meeting, Philadelphia 1996; cf. M. Stol, BSA 7 (1993): 107; idem, “Milch”
RIA 8 (1994), 195.
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73:  Collation of the gloss of source A indicates that following the broken
sign (read by Jacobsen: [a]z) there is another sign, perhaps TU (read
by Jacobsen: zu').

74-75: According to Jacobsen (ibid.), both Sumerian gid and its Akkadian
equivalent Sadadu, which usually denotes a general meaning of “to
pull,” have in our context a specific sense of “to milk.” However, the
expected object (ga) and dative suffix (-8¢) are missing. Hence, in
CAD 5/1, 21a sub gadadu no translation is offered to the verb of our
line; and AHw, 1121 sub dadadu(m) 9b translates: “bereitstellen” (= to
provide).

76: It is assumed that g\é of the gloss stands for $U or MIN; of. CAD /1,
167b sub Sakirru; S/1, 118b sub Sakanu lex. sec.; and Jacobsen, JAOS
103 (1983): 193 n. 2.

77: For an occurrence of Ge$tinanna/Ama-Gestinanna in association
with algarsur, cf. The Song of the Hoe 71-72: é Ulges’cin-an—na—ka
§isal-gar-surg-ra-am / ama 9gestin-an-na-ka 8'%al-gar-sur
gu dug-ga-ka “The temple of Gestinanna resembled an algarsur
instrument, the algarsur of Ama-Gestinanna that makes a pleasant
sound.”®®

78-79: For ad (rigmu) in association with dug (fabu), cf. Man and His God
65: ning-guo balag di (lu) ad dug na-n[am?] ... “(let my sister,
who) is truly a lyre player with a sweet voice ...”"®

SECTION C

107: Ninsun (“lady of the wild cows”) is usually considered the divine
mother of Gilgames and some of the kings of the Ur III dynasty." In
the present text, as well as in three other laments,’® Dumuzi is also

15. For al-gar-surg-ra (= algarsurrit), which denotes a musical instrument, see PSD
A/3,147-48subal-gar-sur-ra, wherell. 76-77 of our text arecited. For the writing
of the sign SUR; and the meaning of the word 8%al-gar-sur,, see recently Niek
Veldhuis, “The sury-priest, the Instrument 8¥al-gar-sury, and the Forms and Uses
of a Rare Sign,” AfO 44/45 (1998): 115-28. .

16. Cf. further Nippur Lament 67 (S. Tinney, 1. 69):balag dili ad diig-ga-ke,-ne “th
lyre players, the people with the sweet voices” (PSD A/3, lasub ad); Sulgi Cb 91:
ad diig-ga$nd-suid balag kug-ta a-ne hnil-la dug,-dug, “hewhoprayswith
x.abs.év?et voice, who dances joyfully to the accomplishment of the holy lyre” (PSD,
1D14. ).

17. See]. Klein, ThSH, 94 sub 11. 41-42; C. Wilcke, “Ninsun,” RIA 9 (2001), 501-4.

18. These three laments are: (1) VAS 2, 26 rev. 14’ (edin-na ti-sag-g4):“nin-sin-na
mu-ud-"da’-[gu,y na-ga-dis] ["let me instruct you] about Ninsuna, who
conceived [me]” (see Jacobsen, The Harps, 73:211, who seems to interpret mu-ud-
da asaphonetic variation for mud-da; cf. CAD A/1, 288 sub aladu, lex. sec.. mud
= banii $a aladi. See also Shin Shifra~J. Klein, in Those Distant Days, 413:210 [Hebrew];
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regarded as a child of Ninsun; otherwise Dumuzi’s mother usually is
Durtur.”

108: The Emesal term me-a-am, which occurs several times with refer-
ence to Dumuzi and Nanna,® means most probably “shepherd,” as
was suggested by Wilcke in AS 20, 303 note d, where the Emesal Voc.
i1 11 (MSL 4, 13) is restored: [me]-a-am = PA+LU = ri-ia-[ti-um], as
against Landsberger MSL 4, 13 [ri]-a-am and recently CAD R, 303a
sub r2'd lex. sec. For the Akk. adjective purrusis (lul-a), see AHw,
88las.v.

110-11: These two lines are similar to lines 119-20. Accordingly one would
restore in line 111 of our text [uru]-ga, or [§a]-e, but the traces point
to neither of these two options.

112: The reference of Ku'ara (HA.AX)*! as Dumuzi’s city appears in The
Sumerian King List 109-10: ddumu-zi 8u-has / uru-ni kug-ad
"Dumuzi, the fisherman, whose city was Ku’ara.”** Note that Dumu-
zi's sister, Ge§tinanna, is also associated with Ku'ara in Inanna and
Bilulu 143: in-nin-gu;q us-tud-da kug-a¥ “my lady, born in
Ku’ara” (cf. ibid., 1. 148).

115: From this line on the speaker is Dumuzi, asis clearly indicated by line
120. For the epithet en ddumu-zi, see Y. Sefati, Sumerian Love Songs,
387 (indices).

117: For the various writings of um-me-da/ummeda (= t@r7tu “nurse,”
“wet-nurse”), see Steinkeller, Acta Sum 3 (1981): 88-90. en-na (Akk.
adi) “as long as,” “until.”

for a different rendering, see M.E. Cohen, CLAMII, 674:d+101); (2) BE 30, 1 obv. ii
5(and dupls.): ama ii-mu-un-na ga-§a-an-stin-na-meén "I, Ninsuna, thelord’s
mother” (see A. Falkenstein, ZA 47 [1941]: 206; Jacobsen, ibid., 50 and Shin Shifra-
J.Klein, ibid, 393); (3) VAS 10, 123 v5-7:a urs ama-zu a §agy ama-zu Sag,-ab-
bul ti-la-za / §uru$ ama-zu mu-e-3i-kar-kar ot nu-mu-e-§i-ku-ku / ga-
§a-an siin-na mu-e-$i-kar-kar it nu-mu-e-§i-ku-ku “alas for your mother’s
spirit, alas for your mother’s heart, an evil heart as long as you live; / young man,
your mother is restless because of you, she cannot sleep because of you, / Ninsuna
is restless because of you, she cannot sleep because of you” (see PSD A/3, 194b
sub ama).

19. See,e.g., Y. Sefati, Love Songs in Sumerian Literature: Dumuzi-Inanna I 21; Dumuzi-
Inanna C; iv 11 and Dumuzi-Inanna E; rev. 17-21 with comment on p. 318.

20. Seell. 153, 156 above; HS 14 57 obv. 11’; rev. 18’ (see Appendix below); DI H: 9; DI
I: 44; Manchester Tammuz 6: me-am = me-a-am (according to Alster, Acta Sum
14 [1992]: 25, comment to 1. 6); Nanna B: 50, 58; Sjoberg, JCS 29 (1977): 14 no. 4 rev.
30’; edge 2-3.

21. Onthereading and location of the GN Ku’ara, see Steinkeller, JCS 32 (1980): 23-33.

22. For a new Nippur duplicate pertinent to the reign of Dumui, see J. Klein, Studies
Civil (1991), 123-29 with bibliography on p. 126, n. 11.
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118:

23.

24,

25.

YITSCHAK SEFATI

For the etymology of the divine name Nintu and her function as birth
helper-midwife, see Jacobsen, “Notes on Nintur,” OrNS 42 (1973):
274-98; see also A. Sjoberg, Temple Hymns 72-73. Cf. especially the
description given by Inanna of Nintu’s role in Enki and the World
Order 395-402:% :

da-ru-ru ning Jen-"1il'-[14]-"ke,’

dhin-tu nin-tu-da

sigy tu-tu kug nam-en-na-ni §u hé-em-ma-an-|ti]

gi dur-kud im-ma-an garag;*"-a-ni hé-em-ma-da-"an-ri’
silag-gar-ra "4za-gin durus-ni $u hé-em-ma-an-ti

a-14 kug na RI-ga-ni $u hé-em-ma-da-an-ri

gag, zu kalam-ma hé-em

lugal u-tud en U-tud-bi §u-ni-a hé-en-gal

Aruru, Enlil’s sister, / Nintu, the mistress of birth giving, /
has verily taken the holy brick of birth giving for her High-
priestess office. / She has verily carried off her umbilical
cords cutter, the imman-stone and leeks. / She has taken her
sila-garra vessel of greenish lapis lazuli (in which the after-
birth is placed). / She has carried off her holy cleaning ala
vessel. / She has verily become the midwife of the land! /

The birth of kings, the birth of lords has been verily put in
her hands. %

Dumuzi’s account of his birth with the assistance of Nintu appears
also in connection with other royal figures such as Urnamma, Sulgi
and I§medagan.®

For arecent discussion of this passage, see M. Stol, Birth in Babylonia and the Bible—
Its Mediterranean Setting (Cuneiform Monograph 14. Styx Publications, Groningen
2000), 110-12.

Elsewhere, the goddess Nungal praises herself as being an assistant to Nintu dur-
ing child delivery. See Nungal A71-72: “nin-tud-e ki nam-dumu-zid-ka mu-
da-an-gub-bé / gi-dur kud-da nam tar-re-da inim sagg-ge-bi mu-zu “I
assist Nintud at the place of child-delivery(?); I know how to cut the umbilical cord
and know the favorable words when determining fates.”

Urnammaina self-praisestates that Nintu herself takes part in fashioning him and
standing by in the course of his birth: “nin’-tu-re §e,s-¢ mu-un-dim-dim-en
ga-ri-guy nu-tuku “Nintur has formed me meticulously, (so that) I have no
equal” (Fliickgier-Hawker, Urnamma C 24); ‘nin-tu tu-tu-a-gu,q <mu>-un-
gub-bu “Nintur stood by in the process of my birth” (Urnamma C 47). The same
goddess is portrayed as cherishing Sulgi: Sulgi A 11: mi-zi-dug,-ga ‘nin-tu-ra-
me-en “Tam he who is cherished by Nintu”; cf. Sulgi D 43: ama nin-tu-r[e mi-
zi mu-u-dug,]“"Mother Nintu [nurturedyou]”; and as standingbyatI¥medagan’s
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119:

120:
121:

122:

124

125:

26.
27.

The Sumerian expression sila;—81 “to cover (84 = sahdpu) the
afterbirth (silag = ipu, silitu, Selitu, $alitu, Heb. m75%) does not seem to
accord with the Akkadian gloss i-pi-i #-3a-ki-lu, which means, “to
wipe (§ukkulu D) the afterbirth.” For a care of the afterbirth, cf. Sulgi B
186: a-silag-Bar-ra-gu;p mi-8¢ ma-ni-in-duy; “(Ninsuna) took
good care of my afterbirth” (so PSD A/1, 165 sub a-silag~gar—ra
“afterbirth”; for a different rendering, see ETCSL 2.4.2.02) 2
For 1t with the meaning of “steward, supporter,” cf. Sulgi G 43: é-a
1G-biz# " na-nam (J. Klein, Studies Tadmor, 311 ad 1. 43 with refer-
ences); cf. further Ur Lament 287: [*nanna] urim,* nu-me-a me-e
Id-bi nu-gen “[Nanna], Urim which no longer exists—I am not its
steward”; ibid., 303: dnanna &3 urimQkl nu-me-a me-e mu-lu-bi
nu-gen “Nanna, the shrine Urim, which no longer exists—I am not
its steward.”

For Dumuzi’s city Ku‘ara (HA.AY), see above 1. 112.

For the reading of the Akkadian gloss, cf. CAD Q, 286a sub gi (lex.
sec.). Note the two different glosses for the Sum. na-md-mu in 1L
121-22 (us-su-u / ib-ba-an-nu-i).

Since the Akkadian equivalent for gury-guryg is esédu, one might
have expected it to be glossed by is-si-id, but the corresponding traces
at the end of the gloss do not confirm such a reading. For a discussion
of the verb KIN and its reading gur;, or sagy; /sigys, see Civil, Farmer’s
Instructions 167-70, and W. Sallaberger, Der kultische Kalender der Ur
IIT-Zeit. Teil 1 (Berlin/New York 1993) p. 9, n. 24.

For iry-sag™en = yrignu “wild dove” (cf. AHw, 1434a), see A.
Salonen, Vigel, 116-18, and Heimpel, Tierbilder, 400£.%

For ur-bad “the base of the walls,” cf. MSL 13, 28:328-30 suhus-
bad, dr-bad, pa-bad. One can reasonably conjecture that the fol-
lowing missing line had pa-pad in parallel to ir-bad of the present
line (cf. 1. 29-30 above). Note the possibility that tr may be inter-

birth: Iimedagan A 44: ¥lnin-tu TU.TU-a ha-ma-ni-in-gub “Nintu stood by at
my birth.” For more references to birth episodes in general, see]. Klein, “The Birth
of a Crownprince: A Neo-Sumerian Literary Topos,” in CRRAI 33 (1987), 97-106;
cf. M. Stol, Birth in Babylonia and the Bible (Groningen, 2000), 83-89.

For a general discussion of the “afterbirth,” see M. Stol, ibid., 144-45.

Cf. further Enmerkar and the Lord of Aratta 114-15 (and passim): kig-gi,-a en
aratta*-ra ti-na-dug, i-na-de-tah / iri-biiry-sag™"**"-gin; gis-bi-ta na-
an-na-ra-ab-dal-en “Messenger, speak to thelord of Aratta and say tohim: Lest
I make (the people) fly off from that city like a wild dove from its tree.”” (C£. ETCSL
1.8.2.3 and Sol Cohen, “Enmerkar and the Lord of Aratta,” University of Penn-
sylvania: Philadelphia 1973 [Ph.D. dissertation]).
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preted as a variant of tir (#ru) “roof,” which occurs with the adjective
bad “high” (cf. PSD B, 44b sub bad; B “high.”). In any case, neither
interpretation clarifies the context.

SECTION D

149: For ™§u-rin-na (=tiniiru) “oven,” see M. Civil, JCS 25 (1973): 172-75.

151: *¥lu-tib (=luppu) is a leather bag for food products, parallel to **5a-
gd-14 in the following line, which has the same meaning.* The verbal
form bi-14, which recurs several times in lines 151-55, could also be
1% pers. sg. “I hung up.”

152: For kuéa—gé—la’ (=narugqu) “leather sack,” see PSD A /1, 73-75 sub a-
gd-14. The reading of Akkadian gloss $a GI-mu’ ad-di is uncertain, so it
is also difficult to ascertain its meaning. If we, however, take GI as gé,
then perhaps we have the word gemu, which seems to accord with the
Sumerian equivalent zi, although gemu is usually written with the KI
sign. If the gloss, indeed, is to be read 3a gé-mu ad-di, then it could
mean “(your leather sack), in which I poured flour,” a free translation
of the Sumerian.

153-54: The restoration of the verb of these two lines is based on the next
line 155.

154: The shortened name Ama-gal-an-na for Ama-ugum-gal-an-na,
occurs, as far I know, only here and in line 110.

156-59: The present translation of the verbal form nam-ga-mu-un-lu
recurring in these lines follows the Akkadian gloss beneath line 156,
according to which Dumuzi is addressed directly in the second per-
son (seni te-re-e-1i). Nevertheless, the Sumerian verbal form itself
could be translated in the third person (transitive amtu). Note also,
that the verb 1u in these lines may be alternatively translated “multi-
ply” (equating it with des#l, madu).”

For the reading of the Akkadian gloss to line 156, cf. CAD R, 300a
sub the verb re‘ii (lex. sec.), and 304b sub the noun 72’1l (lex. sec.), where
ra-i-ma is understood as a variant of r&'ima “shepherd.” According to
Jacobsen, however, ra-i-ma is perhaps an adverb meaning “indeed,”

28. Cf. The Song of the Plowing Oxen 16-17: ninda ¥**lu-db ha-ma-ni-in-gar-ra-am
/ a "*ummu-da ha-ma-ni-in-dé-am “(I want) her to put bread in my leather
bag, to pour water into my waterskin” (Civil, AOAT 25, 87); The Instructions of
Suruppak106-7:ka tuku (var.lul)**ly-iib-a-nisd im-dug, / gal-gal di ***lu-
ib sugy-ga §a-mu-un-tdm “the boaster (var. liar) reached (out for) his (empty)
bag. The haughty one brought an empty bag” (Alster’s updated edition, ms.).

29. Andindeed in both CAD S, 112a sub saririz and PSD B, 25b sub babbar the verb
lu of lines 158 and 159 is taken to mean “to multiply.”
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“surely.” See CAD R, 80a sub ra'i (“indeed’,” “surely’); AHw, 944a
sub ra'i/u ("unbedingt”) and Th. Jacobsen (JNES 5 [1946]: 137 n. 17
=TIT2 p. 359 n. 17), who discussed the conjugation prefix /nanga/,
/namga-/ and its possible Akkadian equivalent ra'i+ma in our text.
gig-u-na Akk. miisu, $at misi “night, nighttime.” Inanna’s appear-
ance at night, as the evening-star, seem$-to imply that at nighttime
Dumuzi is secure and protected by his spouse. Cf., e.g., I§medagan K
5: me-lemy-a-ni izi sud-e il-la-gin; gis-ti-na bi-geng “whose
(Inanna’s) radiance makes the nighttime secure like a fire that lights
up into the distance” (ETCSL 2.5.4.11; cf. Romer, BiOr 45 [1988]: 31

and comment on line 5).%

158-59: Since these two lines are constructed with parallelism, we assume
that itiz a