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He took the calf that they had made,

And burned it in fire, and ground it to powder,

And strewed it upon the water, and made the Israelites drink.
Exodus 32:20
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PREFACE

This volume is a result of the two-day seminar devoted to Iconoclasm and Text Destruction in the
Ancient Near East and Beyond, held at the Oriental Institute of the University of Chicago on April 8-9,
2011. The necessity for research of ancient Near Eastern iconoclasm first came to me while preparing
lectures for my courses on Mesopotamian art, during which I realized that ancient statues in the round
were hacked. It is my honor and pleasure to express here my sincere gratitude to those whom I owe the
intellectual inspiration for bringing the idea of this conference and publication to life.

Thus, my first and deepest thanks are to Victor A. Hurowitz, my PhD supervisor, and to Peter Ma-
chinist, who was a referee of my dissertation. In its four pages dedicated to decapitation of the statues
and mutilation of their facial features within the chapter on the rituals with severed heads, they dis-
cerned the research potential of the theme of iconoclasm, and their comments stimulated my future
investigation. Victor’s advice and help accompanied me throughout the preparation of the conference and
the volume, starting with the idea and the concept, and ending with the choice of the epigraph.

During the two years of preparation for the seminar and publication, two outstanding scholars,
to whom the study of iconoclasm owes much, left us forever. It is my sincere hope that the present
volume is a modest addition to their work and living memory. To the first of them — Oleg Grabar — I
am indebted not only for the great advantage and pleasure of learning from his publications, but for
an enthusiasm which he instilled in me through our correspondence. The second, Mark A. Brandes,
passed away while this volume was in preparation. In 1980, he published “Destruction et mutilation de
statues en Mesopotamie.” This publication laid the basis for the further investigation of iconoclasm in
Mesopotamia. Its insights pointed to the main features of the phenomenon from the dawn of history
on and were fruitfully used and developed by the participants of the conference.

Irene Winter provided a response to the seminar papers and critically articulated some of the
problems and possible future directions of the study of iconoclasm. She pointed to “the need for greater
attention to the methodology of systematic cross-cultural comparison, not just the juxtaposing or cit-
ing of parallel case studies; the criteria for iconoclasm as distinct from other processes of disintegra-
tion and destruction; the similarities and differences between ‘representation’ in image and in text;
the need for a systematic typology of events considered as iconoclastic, in which ‘intention’ can be
reconstructed from evidence, not just asserted; and the relationship between iconoclasm and its pre-
conditions of the power vested in both word and image.” The insights expressed in Winter’s response
can be seen throughout the volume, and I am cordially grateful to Irene for the inspiration that she
gave to the seminar. Her call for “the need for rigorous cross-cultural study and cross-cutting issues
on the table during the symposium” remains a challenge for investigators of iconoclasm to overcome.

I take this opportunity to express my deep gratitude again to the seminar’s participants whose vital
interest in the topic and insightful research brought this collective volume to light. The logistics of the
seminar were expertly handled by Mariana Perlinac, Assistant to the Director, and Meghan Winston,
Special Events Coordinator. I thank Miguel Civil, Marian Feldman, Robert Biggs, Janet Johnson, Richard
Neer, and Walter Kaegi for serving as chairs during the seminar. I am also indebted to Gil Stein, Director
of the Oriental Institute, for creating this series of seminars and publications. The papers of Eleanor
Guralnick and Robert Ritner were added on the kind suggestion of Gil Stein and Christopher Woods.
Last but not least, I am happy to sincerely thank Thomas Urban, Leslie Schramer, and Zuhal Kuru for
their devoted work and cooperation during the publication process.

XV
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Seminar participants, pictured, left to right: (front row) Marian Feldman, Hanspeter Schaudig,
Joan Goodnick Westenholz, Claudia Suter, Irene Winter, Angelika Berlejung; (middle row) Seth
Richardson, JoAnn Scurlock, Robin Cormack, Natalie N. May, Betsy M. Bryan; (back row) Silke
Knippschild, Nathaniel Levtow, Petra Goedegebuure, Walter Kaegi, Christopher Woods. Not pictured:
Janet Johnson, Richard Neer, Miguel Civil, Robert Biggs, W. J. T. Mitchell, Lee Palmer Wandel
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1

ICONOCLASM AND TEXT DESTRUCTION
IN THE ANCIENT NEAR EAST

Natalie N. May, The Oriental Institute of the University of Chicago™

Be3 HOCa 4esl0BeK — 4YepT 3HAET 4TO: NTHULA He
NTULA, TPaXJaHUH He MPaXJaHUH, — IPOCTO BO3b-
MU, [1a ¥ BBILIBBIPHU B OKOLIKO!

— H. B. T'orosb. Hoc

... for a man without a nose is the devil knows what
— a bird, but not a bird, a citizen, but not a citizen,
a thing just to be thrown out the window!

— N. V. Gogol, Nose

(an omen says): if an image of the king of the land
or an image of his father or an image of his grandfa-
ther falls over and breaks, or if its features become
indistinct, (then) the days of the king of this land
will be short!

— The Building Ritual (TU 45 rev. 14)

Destruction of images and texts has a universal character: it is inherent in various so-
cieties and periods of human history. Iconoclasm in its diverse manifestations through the
millennia of human history has been investigated on many occasions. Recent demolition of
communist “visual propaganda” systems, which followed the disintegration of the Soviet
Union, the collapse of socialist regimes in Eastern Europe, and the fall of the Berlin Wall,
instigated a series of studies and conferences dedicated to the subject.’ Another stimulant of

* 1 am grateful to Victor A. Hurowitz, Kristin Kleber,
Joan Goodnick Westenholz, and Lee Palmer Wandel for
their corrections, advice, and suggestions during vari-
ous stages of preparation of this paper.

1 Only recent conferences and symposia include: Icons
and Iconoclasm, University of Virginia, September 22-
24, 2010 (http://fid2010.wordpress.com/program/);
Iconoclasm: The Breaking and Making of Images, Uni-
versity of Toronto, March 17-19, 2011; The Icon and the
Idol, Aniconism and Iconoclasm: The Problem of Divine
Anthropomorphic Images, a symposium organized by
Joan Goodnick Westenholz, at Kdte Hamburger Kolleg,
Ruhr-Universitdt Bochum, Germany, June 16-17, 2010
(http://www.khk.ceres.ruhr-uni-bochum.de/de/event/
aktivitaten/das-symbol-und-das-idol/). Some mono-

graphs, e.g.: Dario Gamboni, The Destruction of Art: Icono-
clasm and Vandalism since the French Revolution (London:
Reaktion Books, 1997); Alain Besancon, The Forbidden
Image: An Intellectual History of Iconoclasm (Chicago: Uni-
versity of Chicago Press, 2009); Joseph Leo Koerner, The
Reformation of the Image (London: Reaktion Books, 2004;
revised paperback ed. Chicago: University of Chicago
Press, 2008); Stacy Boldrick and Richard Clay, eds., Icono-
clasm: Contested Objects, Contested Terms (London: Ashgate,
2007); Leslie Brubaker and John Haldon, Byzantium in the
Iconoclast Era (Cambridge: Cambridge University Press,
2011).

Exhibitions investigating iconoclasm and “its evil sis-
ter, idolatry” (Mitchell, this volume), which took place
in the world leading museums (as listed by Boldick and
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current attention to the field was the shock experienced by Western society over the oblit-
eration of the Bamian Buddhas in Afghanistan by the Taliban, and the attack on and ruin of
the World Trade Center.? In contrast to the ancient Near East, where iconoclastic attitudes
were conceived and iconoclastic patterns forged to be followed for ages, the phenomenon
of iconoclasm has not received proper scholarly attention and has not been persistently and
systematically examined.

The primary purpose of the present volume is to analyze the cases of and reasons for
mutilation of texts and images in Near Eastern antiquity. Together with the mutilation of
human beings it was a widespread and highly significant phenomenon in the ancient Near
East. However, the goals meant to be realized by iconoclasm in the ancient Near East differed
from those aimed at in other cultures. The main goal of this study is to explore ancient Near
Eastern, and primarily Mesopotamian, iconoclasm — a field that previously had barely been
touched. The principal aim of this interdisciplinary undertaking was to foster comparison
and to investigate the continuity of iconoclastic perceptions and practices from Near Eastern
antiquity to modernity. We did not set out to explore iconoclasm of Islam, Byzantium, the
Reformation, and the present.* My sincere hope is that this research will bring ancient Near
Eastern iconoclasm to the attention of the scholarly community and will make it available
for interdisciplinary discourse.

PREVIOUS RESEARCH

Investigation of ancient Near Eastern iconoclasm was launched in 1980 by the pioneering
article of Mark Brandes. Brandes concentrated his analysis on the complex of mutilated and
then buried votive statues excavated at Khafajah, though he compared this Early Dynastic
archaeological record to evidence from later periods in Mesopotamia. He already pointed to
the uniformity of damage: decapitation and hacking of noses and extremities.

In 1995 Zainab Bahrani defined the totality of relevant research on iconoclasm as “three
brief articles,” those of Nylander (1980a),* Beran (1988), and Harper (1992). We can now add
some eight more to her list: two articles by Bahrani herself (1995, 2004),> another contribu-
tion by Nylander (1999), an earlier one by Brandes (1980), and recent articles by Kaim (2000),
Heinz (2002), Porter (2009), and Feldman (2009). All these studies either treat particular
cases of mutilation or certain aspects of its significance. Especially seminal in this respect is
Bahrani’s discussion of the mutilation of an image as a magical and performative act (2004,
pp. 117-18; 2008, pp. 53-54).

Clay 2007, p. 3): Vie et mort de I'image medieval (Stras-
bourg/Bern/Zurich, 2000); Image and Idol: Medieval
Sculpture (Tate Britain, 2001); Iconoclash: Beyond the
Image Wars in Science, Religion and Art (Zentrum fiir
Kunst und Medientechnologie, Karlsruhe, 2002); Won-
der: Painted Sculpture from Medieval England (Henry
Moore Institute, Leeds, 2002); Gothic: Art for England,
1400-1547 (Victoria and Albert Museum, 2003). Note
also Idol Anxiety (Smart Museum, the University of
Chicago, 2008) and Erhalten-zerstéren-verdndern?
Denkmiler der DDR in Ost-Berlin. Eine documentarische
Ausstellung (organized by Das Aktive Museum, 1990).

2 Destruction of this avatar of the Western market cap-
italism in the most violent terrorist act ever became

itself “an icon of iconoclasm” (Boldrick and Clay 2007,
p.3).

® The intensive research of the recent decades resulted
in salient changes in concepts of iconoclasm in Byzan-
tium (Cormack, this volume; Brubaker and Haldon 2011),
Reformation (e.g., Wandel 2011), and Islam (Grabar 2009;
Flood 2002). Robin Cormack (this volume) does not ac-
cept the denial of Byzantine Iconoclasm, but admits ex-
aggeration of the strength of the controversy.

* Another article by Nylander written in the same year
is a variant of the first one (1980b).

° The main ideas presented in these articles were also
elaborated in chapters 1 and 6 of Bahrani’s Rituals of War
(2008).
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The specific framework for previous scholarship has been the assault on royal and divine
effigies, although the phenomenon was in fact much more universal than the obliteration
of imagery only.

MATTERS OF DEFINITION

“Iconoclasm” is a Byzantine word. But the modern comprehension of iconoclasm is
strongly influenced by the Protestant attitude to the divine image, idolatry, and the godhead
itself, the grounds of which were laid during the Reformation. Iconoclasm, as a subject of
scholarly scrutiny, needs defining. The term itself, as generated by the Byzantine controversy,
means “breaking of images.” However, not every occasion of breaking and damaging images
is necessarily iconoclasm. “Iconoclasm is always about politics” was noted to me by W. J. T.
Mitchell. However, politics involves a complex and inextricable mixture of cultural, religious,
and ideological targets and pretexts. It is the motivation and the objective behind the act
of destruction that makes an act iconoclastic, be this objective political, religious, magical,
economic, or an interlacing of all these.® The performative dimension underscored by Bah-
rani (2004, pp. 117-18; 2008, pp. 53-54) was important and probably even ubiquitous, but it
was certainly not the only factor involved in the ancient Near Eastern destruction of images.

Iconoclasm in modern perception is not the assault on images alone.” Discussing these
matters in the course of the seminar, Robin Cormack observed that the word “iconoclasm”
became an umbrella term. David Freedberg long ago noted that “associated objects” — books,
insignia, status signifiers, cultic utensils, and even buildings — were attacked in iconoclastic
outbursts in Europe (1977, pp. 171-73). Lee Palmer Wandel writes in this volume that Ref-
ormation iconoclastic violence was against images, “things,” and persons. Does the modern
notion of icon/Bild and -clasm/-sturm as an umbrella term go back to its perception already
in the days of the Reformation?

In the ancient Near East temples were an iconoclastic target inseparable from the cult
images inside them, as were church buildings during the Bildersturm. To Freedberg’s list I add
the sack of cities, especially capital cities, destruction or remodeling of religious liturgies,
and demolition and defilement of graves. It is significant that ancient Near Eastern lamen-
tations over the destruction of cities deplore the demolition of images, temples, cities, and
peoples in one breath — the Lamentation over the Destruction of Sumer and Ur® — and the

¢ One cannot fail to note that political iconoclasm is not ~ ® The Lamentation over the Destruction of Sumer and

applicable to such phenomena as destruction or claims
at destruction of art motivated by various artistic ap-
proaches and theories (Gamboni 1997, ch. 13, “Modern
Art and Iconoclasm,” pp. 255-86) — avant-garde icono-
clasm, for instance, modern iconoclastic performances
(Boldrick and Clay 2007, p. 2), or individual assaults
(Gamboni 1997, pp. 190-211; Freedberg 1985).

7 Gamboni attempts at departing from the definition
of iconoclasm as “wilful destruction of art” (1997, p.
17), but ends with “iconoclasm ... being the most vis-
ible form of disqualification of art” (ibid., p. 336; italics
mine). That is despite him pointing to another defini-
tion, which includes “assault on beliefs and institutions”
(ibid., p. 255), and despite that the material assembled
in his book displays a variety of iconoclastic targets be-
yond any possible relation to art and imagery.

Ur (Michalowski 1989, pp. 36-37, line 5) starts with tru
gul.gul.lu.dé é gul.gul.lu.dé “in order to destroy the
city, in order to destroy the temple,” which is repeated
as a lament refrain that fuses variously through the
entire composition (e.g., ibid., pp. 42-45, lines 108-09;
116-26, 133-42, and 146-53; pp. 46-47, lines 175-77,
180-82; pp. 48-51, lines 202-03, 207-08, 212-13, 216-17,
219-20, 247-48 (= ETCSL text c.2.2.3, lines 5, 108-09,
116-26, 148-54, 175-77, 180-82, 202-03, 207-08, 212-13,
216-17, 219-20, 247-48). The devastation of the capi-
tal city — Ur, and especially of its temple of the moon
god Nanna, the tutelary deity of Ur — is described in
greatest detail (ibid., pp. 62-65 = ETCSL text c.2.2.3, lines
408-48) starting with cutting down the statues and ter-
minating with the priests leaving the city. Obliteration
of the statues is also mentioned in connection with de-
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biblical book of Lamentations (esp. Lam 1:10 and 2:7°); the obliteration and the deportation
of divine statues occurs with the ruining of their temples and cities.'®

Strictly speaking, the seminar and the book title “Iconoclasm and Text Destruction” is a
pleonasm that serves to stress what iconoclasm means. That is because in the ancient Near
East the power of images is indistinguishable from the power of the word.!! Bahrani (2003, p.
169) and Nathaniel Levtow (this volume) point to the “iconic aspects,” or “iconicity,” of the
text and magic that happens when harming it (e.g., the biblical text and kudurrus; Levtow
this volume). The magic of text obliteration was ubiquitous. Curses were erased to annihilate
their potency, names were chiseled away to wipe out the persons behind them, and treaties

were “broken” in the very literal meaning of the word.*?
The name of a person gave its bearer existence as did his physical body or his image. In
her recent book titled Die Macht des Namens, Karen Radner writes:3

In den Kulturen des Alten Orients werden Name (sum. mu = akk. Sumum) und Namen-
strager als bis zur Austauschbarkeit zusammengehdrig empfunden: Die Existenz des
einen ist an die Existenz des anderen gekniipft. Dem Akt der Namengebung kommt
deshalb genauso viel Bedeutung zu wie dem Schépfungsakt, auf den er zwingend
folgt und mit dem er deshalb weitgehend identifiziert wird: Die Formulierung, je-
manden oder etwas “mit Namen nennen” (sum. (mu) $e,; = akk. (Sumam) nabtim),
bezeichnet gleichzeitig auch die Erschaffung des Namenstragers oder, etwas scharfer
formuliert, seine Konkretisierung — die genauere Bestimmung seiner Wesenhaftig-

keit, seine “Personlichkeitsbildung.”**

struction of Gae$ (ibid., pp. 48-49 = ETCSL text c.2.2.3,
lines 188-90; see also Woods, this volume) and the de-
struction of the statue of Nin-e’iga (Dahl 2011). It is in-
teresting that the Lamentation over the Destruction of
Sumer and Ur repetitively refers to a devastating storm
(ud) that destroys the cities of Sumer (ibid., pp. 48-49).
Centuries later Sargon II of Assyria compares himself
to the storm(god) — @WAdad, wiping away the cities of
his enemies (Letter to A$Sur, Mayer 1983, pp. 90-91, line
224; pp. 92-93, line 230; pp. 100-01, line 326; pp. 102-03,
line 343). Sennacherib realized the metaphor flooding
Babylon “more complete than a deluge” (eli(UGU) $Sa a-
bu-bu; Luckenbill 1924, p. 84, Bavian inscriptions, lines
52 and esp. 53).

° The biblical book of Lamentations does not mention
the destruction of images of course, but of Jerusalem,
the Temple, and the People.

10 The most famous example is obviously the sack of
Babylon, and devastation of Babylonia by Sennacherib,
with deportation of Babylonian deities (and the king,
royal family, and nobles; cf. Berlejung, this volume) to
Assyria (Luckenbill 1924, p. 83, Bavian inscriptions, lines
43-49; Schaudig, this volume).

1 See also Radner 2005, p. 17, on congruency between
the sign system expressed in writing and images, and
Bahrani 1995, p. 372. Regarding the modern investiga-
tion of iconology, W. J. T. Mitchell (1994, p. 3) points
that ““Word and Image’ is the name of the commonplace
distinction between types of representation.” Never-
theless, unlike “the notion of ‘visible language” which
import the discourse of painting and seeing into our

understanding of verbal expression” (ibid., pp. 111ff.)
in the ancient Near East, especially in earlier periods
“imagetext” (ibid., p. 83 and passim) was often the same
object (Michalowski 1990, pp. 61ff.). Unlike in moder-
nity, it was not descriptive. The purpose of creation of
an “imagetext” monument, like, e.g., a stela or inscribed
statue, in ancient Near Eastern antiquity was performa-
tive. It came not “to express,” but to exist on its own
right as a true enlivenment of its referent prototype.

12 The very action that accompanied the violation of a
treaty survived even into modern languages. So English
“to break a treaty,” German “Vertrag brechen,” and Rus-
sian “pasopsats gorosop” (to tear a treaty) reflect the
physical act of breaking a tablet, a stela, or tearing a
parchment upon which the treaty was inscribed.

13 See Radner 2005, p. 15, with n. 64. She notes further
that this comprehension of the name was inherent in
Mesopotamia since the earliest, that is, the Early Dy-
nastic (ca. 2850-2250 B.C.E.), period. Radner’s book is
the latest and the most elaborate study of the “power
of names.” Her book also contains a detailed bibliogra-
phy on the subject. However, Radner does not mention
Freedberg’s Power of Images (1989) in her bibliography.
Congruency in the German and English titles of their
books is an organic consequence of the parallelism in
the nature of the might of the image and the might of
the name in antiquity and beyond.

4 Not only in the ancient Near East, but also in antiquity
in general, every name was meaningful, and the mean-
ing of the name had a spectrum of functions including
magic and apotropaic agency.
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The names as well as the images not only confirmed contemporaneous existence of their
bearers and referents but also granted them survival into posterity. Rather early® in his-
tory, statues were inscribed with the names of those they represented. Of significant notice
here are the Middle and Neo-Assyrian'® uniconic stelae from Assur that were defined by the
inscriptions they bore as salam PN “image of so-and-so” (Andrae 1913, p. 46ff., nos. 34ff.). It
was enough to name the stelae in order to turn them into representations of persons.!” The
name granted eternity, its obliteration — oblivion.'® Inscribing the name and thereby creat-
ing a chance to survive for eternity was pregnant with an anxiety of oblivion resulting from
its potential erasure.!® In the world that just learned to write, the power of a written name
was probably felt more strongly than the power of an image.?® The images were broken and
the names erased in order to deprive their bearers of physical existence in their lifetime and
of “metaphysical” existence in the afterlife. Both practices — the breaking of images and
the erasure of names — continued beyond the ancient Near East and far into modern times.
The purposes of name obliteration were as political as they were personal, and both could
be magical.?!

The erasure of names and memory is usually described by the term damnatio memoriae,
which is firmly rooted in modern languages despite its inaccuracy and actual absence from
the Latin sources (Flower 2000, p. xix; 2006; Varner 2004; Cormack, this volume) and as such
is also used in the present collective volume.

However, the power of words expanded beyond the power of names. Curses as well as
the name had existence and power to affect the existence of the one cursed (Bahrani 1995,
pp. 372-74). Curse formulae served as a prophylaxis against iconoclasm from the earliest
period of Mesopotamian history?? onward (ibid., pp. 372-74). Curses were imposed for at-
tempt to avoid a curse impact. These were practiced from at least the Old Akkadian period
(2300-2150 B.C.E.), when the endeavor to transfer the impact of a curse to a third party was
foreseen (Westenholz, this volume). This practice persisted through many hundreds of years.
The evidence of it is the Late Assyrian® prohibition of pronouncing an oath with conscious

15 Already in the Early Dynastic I1I period (2450-2300
B.C.E.).

16 Fifteenth-tenth and ninth-seventh centuries B.C.E.,
respectively.

17 The same was probably true for the West Semitic
bét’els and massebdt, which remained uninscribed, as the
early Mesopotamian imagery, and uniconic, as the As-
syrian stelae representations. For a comparative study,
see Canby 1976. David Freedberg discusses litholatry
(1989, pp. 33-37, 66-74), from the Bible and ancient
Greece to the Ka’abah. His special stress is on worship of
sacred stones in ancient Greece. Nonetheless, one of the
terms for these rocks of presumably heavenly origin was
baitylia, which betrays the ancient Near Eastern connec-
tion of their cult (see also DNP s.v. baitylia).

18 Nonetheless, in the Early Dynastic period in Mesopo-
tamia (2850-2300 B.C.E.; e.g., at Khafajah; Brandes 1980),
the votive statuary was not systematically inscribed
with the names as later (starting with Early Dynastic III
statues from Mari [2450-2300 B.C.E.], statues of Gudea,
etc.). Chronology of Early Dynastic and Old Akkadian
periods is in accordance with Englund 1998, p. 23.

1% In antiquity, memory, including historical memory,
was sufficiently more valued than today (e.g., Flower
2000). In Mesopotamia this cognition is delivered
through careful preservation of royal (historical) in-
scriptions in the foundation deposits to be read by the
future kings. Writing on stone — the most endurable
and reliable material — was by and large a royal prerog-
ative (e.g., Michalowski 1990, p. 62), as well as creation
of monumental imagery, though there are exceptions.
20 See Radner 2005, pp. 182ff., esp. pp. 254-55, for the
power of a “geschriebener Name” (mu sar-ra).

% Thus in Egypt damnatio memoriae encompassed the
erasure of the names in the graves resulting from per-
sonal hostility, and by King Akhenaten’s “removing the
name of gods other than his favored Aten, and most
particularly those of the Theban Amun and his divine
family” (Bryan, this volume).

22 Woods and Westenholz, this volume. On the curses
in the Hebrew Bible, see Magdalene 1995, pp. 341-45,
and Magdalene 2000 with references to the further lit-
erature.

2 The treaty was concluded in lyyar, 672 B.C.E.
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intention not to keep it in order to escape punishment for breaking the oath. (SAA 2, p. 44,
no. 6, §34, lines 385-87).*

As well as erasure of the name, the curse could deprive one of memory and progeny (e.g.,
SAA 2, p. 46, no. 6, §45, lines 435-36).2° Not the progeny alone, but also the ancestry of the
cursed was destined for demolition. Thus the violators of Esarhaddon’s Vassal Treaties were
doomed to be deprived of ancestors through the defilement of the remains and graves of their
dead relatives (SAA 2, p. 46, no. 6, §47, lines 445-46, 451-52). The curses sealing the treaties
became reality when Assurbanipal made the sons of Nab(-§um-ére$, governor (Sandabakku) of
Nippur, grind the bones of their father.?® Assurbanipal’s successor Sin-Sarru-iSkun probably
instigated exhumation of the corpse of Nabopolassar’s father Kudurru, governor ($akin témi)
of Uruk,?”” which was dragged through the streets of Uruk. Destruction of graves and remains
ruined the ancestral relationships and deprived one of ancestry, progeny, and existence in
posterity as well as destruction of one’s name.

Finally, iconoclasm as a phenomenon should be defined as a motivated annihilation of
any presence or power realized by an icon through the annihilation of this icon.”® The an-
nihilation of the past or present power of the icon is aimed at its annihilation for posterity
and eternity. The word “icon” in this definition is taken not in its original Greek meaning as
an image, but in its modern semiotic denotation as a sign of any kind?* symbolizing a certain
entity.

ICONOCLASM AS DESTRUCTION OF A SYSTEM OF SIGNIFICATION:
DESTRUCTION OF EMPIRES AND THEIR IMAGERY
DESTRUCTION OF FIGURATIVE COMPLEXES

Political and ideological®® systems produce a symbolism of their own, which is designed
as a system of signification that organizes and structures the perception of the world in ac-
cordance with their (imperial) system of organizing the world. The systematic damage of
figurative complexes thus reflects the destruction of the political system that created them.

The ultimate case of demolition of figurative complexes is attested for empires, which
created the most powerful imagery and semantic semiotic systems that reflect and propagan-
dize their might. The destruction of the imperial power was the destruction of the semiotic
system created by it — destruction of the art of the empire, hence of the art and empire. The
might of the imperial imagery is mirrored by the might of its annihilation. These are Old

24 [$u]lm-ma at-tu-nu ki-i (ina) kaq-qar ta-me-ti an-ni-tu [t]a-
za-za-a-ni ta-me-tu $a da-bab-ti Sap-ti ta-tam-ma-a-ni ina
gu-mur-[t]i $A-ku-nu la ta-ta-ma-a-ni “While you stand on
the place of this oath, you shall not swear the oath with
your lips only but shall swear it wholeheartedly.” Other
kinds of invalidation and precautions toward the impact
of breaking the oath were prohibited as well (SAA 2, p.
43, no. 6, §32, lines 373-76).

% Vassal Treaties of Esarhaddon: {NUMUN-DU-tii na-di-
na-at MU u NUMUN MU-ku-nu NUMUN-ku-nu ina KUR lu-
hal-lig “may Zarpanitu, who grants the name and the
seed, destroy your name and the seed from the land.”
Note the parallelism between having the name and the
progeny (seed).

26 Borger with Fuchs 1996, p. 39, Prism A iii 63-67 and p.
108, Nineveh Prism B vi 94-vii 2 // C vii 112-19.

27 Jursa 2007, pp. 125-26, ABL 469 (48-11-4, 282) obv.
15’-16, rev. 17, and 130-31.

28 See Boldrick and Clay (2007, p. 10) on the importance
of intention in iconoclasm.

2 Symbol, image, word, name, etc. In fact, “icon” is
“image” only in conjunction with Byzantine Iconoclasm.
Applied to any other period of human history it is an
umbrella term as is iconoclasm itself.

30 Mitchell insightfully describes ideology as idolatry
— “ideolatry” (1986, pp. 164ff.), and its destruction as
“ideoclasm” (this volume).
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Akkadian (Westenholz, this volume) and Neo-Assyrian (May, this volume) pictorial complexes
where indeed the entire memory of a magnificent past is wiped away together with the im-
perial monuments, graves, and culture. “Probably the most spectacular achievement of the
Akkadian empire was its artwork. Large sculptures in the round, stelae with bas-reliefs, and
rock sculptures communicated information about nature, society, and a world-view to an
overwhelmingly illiterate population. These public monuments contained both historical nar-
rative of military conquests and iconic depictions of royal might” (Westenholz, this volume).

In the late seventh century B.C.E., Babylonian troops allied with the Medes demolished
the odious Assyria. As it was with their Old Akkadian predecessors, one of the greatest
achievements of the Assyrian empire was its artwork, which included not only stelae and
statuary, but above all lavish pictorial narratives of the palatial reliefs.

Nabopolassar, the father of Nebuchadnezzar II, notoriously celebrated devastator of Je-
rusalem, avenged the violation of his father’s corpse by the Assyrians. In 612 B.C.E. Nineveh
was sacked and its palaces and temples plundered and ruined. The uniformity of the damage
is amazing. Effigies of the Assyrian king on the palatial reliefs were effaced with systematic
obstinacy, as were the images of his courtiers and attendants, scepters, and ceremonial bows.
That was the visual destruction of the Assyrian empire.

In all epochs the control over the imperial emblematic system was a privilege of the
supreme power (e.g. the king in Assyria, May, this volume). It should be stressed in connec-
tion with the nullification of imperial power through nullifying imperial art, that one of
the characteristics of curse formulae is that the iconoclast is often expected to be of royalty
(e.g., RIMA 1, A.0.78.22, lines 55-67).%! In Mesopotamia, where iconoclasm is always first and
foremost about politics, which is of course royal politics, the destruction of empires present
especially severe cases of iconoclasm.

Investigating demolition of the image complexes such as the “wholesale mutilation” of
statues of Queen Hatshepsut (Bryan, this volume) is an excellent instance of the politically
(and personally) motivated destruction of the imagery and the emblematic system. The
statues of the queen “were routinely attacked at the neck or shoulders” and their hands and
feet were hacked. The character of damage is very much like that inflicted on the complex
of Gudea statues (Suter, this volume; May 2010, p. 106).

We cannot always identify for which purposes iconoclasts would destroy a complex of
images. But unlike the destruction of a single symbol, the reason for destruction of a com-
plex can be better grasped when looking for political or ideological motivation. However,
the patterns and ways of damage encode the most valuable information and should never be
neglected. Destruction of the statues and stelae of Gudea was particularly systematic; but the
meticulous analysis by Claudia Suter (this volume) shows that it cannot be correlated with
any specific historical setting. The complex of Gudea’s imagery awaits inspection for the
character of damage, which is the only means to establish the way in which it was destroyed
(Suter, this volume; May 2010, p. 106). Similarly, for the narrative reliefs of the Neo-Assyrian
palaces, certain depictions of participants in certain scenes were selected for effacement.
But on the reliefs of the main court of the spectacular palace of Sargon II at Khorsabad all
the officials were stripped of their main status signifier — the headbands (May, this volume).

31 This is the curse formula concluding the inscription  to it will destroy the city, the stela itself, and erase the
of Tukulti-Ninurta I which deals with the building of  king’s name. The god A3Sur will overthrow his kingship
his new capital, Kar-Tukulti-Ninurta. It is an invective  (Sarriissu)! That is, of course, only one of the numerous
against a future “prince” (NUN), who instead of anoint-  examples. See also Westenholz, this volume.

ing the stela (narti) with the inscription and sacrificing
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The image of one of the main protagonists, Sargon’s grand-vizier (and brother) Sin-ahu-usur,
was remodeled into a figure of a eunuch. The reason, however, was not iconoclasm but an
administrative reform. This figurative complex was not destructed, but deconstructed, that
is, assigned a new meaning suiting a new political situation by its very creators.

However, attestations of deconstruction — re-instrumentalization and re-socialization —
of the imagery system within its native political system are comparatively rare — although,
Irene Winter cited the case of India in her closing remarks to the seminar, with reference to
the work of Richard Davis, The Lives of Indian Images, where images are deconsecrated/decon-
structed on a regular basis. More often deconstruction is inflicted by foreign political power
and is interlaced with destruction, as, for instance, the destruction and deconstruction of
Babylonian cults by Sennacherib and his descendants scrutinized in this volume by Hanspeter
Schaudig. Different circumstances dictated differences in deconstruction and adaptation of
local systems of imagery (and beliefs) into the Assyrian system of political and ideological
organization of imperial space. Destruction of the cults of the subjugated party could be a
punitive measure. Angelika Berlejung (this volume) demonstrates this for the treatment of
local cults at Gaza and Ekron in the period of Assyrian domination. But when the (Assyr-
ian) empire destroyed the local cults it destructed them as a complex as well — the entire
divine (Schaudig, this volume) together with royal (Berlejung, this volume) families. This
naturally caused the degradation of the local political system, and following subjugation to
the Assyrian empire.?

ICONOCLASM AND ANICONISM

Through various periods of human history religious iconoclasm connects with the pro-
hibition of figurative representation. In Byzantium the endurance and political and religious
significance of Iconoclasm earned it a capital “I1.” In 1977, at a conference on Byzantine Icono-
clasm, the late Oleg Grabar (1977, p. 53) claimed that the “most obvious difference between
Byzantine and Islamic iconoclasm is that the former is usually spelled with a capital ‘T" and
the latter with a small ‘i’ I dare to challenge the opinion of this now eternally absent maitre.
The primary and “most obvious” difference between European iconoclasm, including that
of Byzantium, and Near Eastern iconoclasm of all epochs is that the Byzantines and other
Christians demolished images of their own god, not the god (or gods) of others. Furthermore,
in the Iconoclast controversy of Byzantium the main theological issue was the identity of
the image and its prototype. In Near Eastern antiquity acknowledgment of this identity was
the reason for worshipping the image; in Byzantium — for its ban. The Byzantine iconoclast
understood the power of images, as did the Mesopotamian and Egyptian, and as opposite to
Isaiah (40:19-20; 46:6-7) and the Reformers, who denied the idols being animated and thus
having power.*

32 Nonetheless, as Berlejung has shown (this volume),
Assyrians did destroy the local cults only if it served
their purposes. Otherwise, these cults were eagerly
preserved and even restored. The utmost example of
restoration of the local cult is when the Assyrian king
restored the Israelite cult for the deportees settled in
the newly arranged province of Samerina in order to ap-
pease the Israelite god, for which his priest was brought
back from the exile in Assyria. The deportees worshiped

YHWH together with their own gods whom they brought
with them (2 Kgs 17:24-33). Curiously similar religious
politics brought the Persian kings, and Cyrus in the first
place, the fame of religious tolerance (see, e.g., Knipps-
child, this volume).

% The most comprehensive study of perception of im-
ages as living beings in the Middle Ages and modern
time is of course Freedberg’s Power of Images (1989, esp.
pp. 10-12). But he speaks of “tacit belief that the bod-



oi.uchicago.edu

ICONOCLASM AND TEXT DESTRUCTION IN THE ANCIENT NEAR EAST 9

In the first half of the twentieth century implacable prohibition of figuration resulting
in iconoclasm was ascribed to both Judaism and Islam.** But aniconism rejecting anthropo-
morphic art never existed in any period of human history.*® Recent research has shown that
there was no eschewal of figuration in Israelite religion (Fribourg school; see Hurowitz’s
contribution for details), in early Jewish art (Urbach 1959), or in Muslim art (Grabar 1977,
2009; Flood 2002). The Qur’an contains no restrictions on figuration, and Muslim opposition
to images is based on Hadith (Grabar 2009, p. 34; Flood 2002, p. 643). It was even claimed
that image anxiety in the Islamic world arose as a result of the influence of the Byzantine
controversy (Grabar 1977).3¢ In the period of the formation of Islam iconoclasm was much
more widespread in Christian than in Muslim lands. As a matter of fact, the presumed Muslim
iconophobic doctrine is grounded in the belief that a human should not compete with the
divine creator by attempting to imitate the act of creation through reproduction of represen-
tations of living beings.*” The source of inspiration for Christian theologians of iconoclasm
of all epochs was the Hebrew Bible and first of all the second commandment. However, it
was probably Luther who best grasped the biblical concept of aniconicity. He never prohib-
ited imagery,*® but did not accept images as embodiment of godhead (Hofmann 1983, p. 46),
and understood idolatry as the veneration of any material object (Lee Palmer Wandel, pers.
comm.). Ancient Near Eastern aniconism, including that of the Bible, is not the prohibition
of an image per se (Berlejung 1998). The Bible prohibits idolatry because idols are useless,
helpless, and nothing but unanimated objects® (Hurowitz, this volume) — an aspect of idola-
try well understood by Reformation theologians (Wandel, this volume). Mesopotamian cult
eschews the veneration of an improper image. Improper gods, in this case those opposing
Marduk, are perceived as useless and helpless — unanimated and disempowered lumps of
wood (Esagil Chronicle, line 36; Schaudig, this volume). This attitude antedates the famous
biblical diatribe against the idolater worshiping a lump of wood.*® But in Mesopotamia a

ies represented ... somehow have the status of living
bodies” (p. 12). It is true to some extant for the two-
dimensional palatial reliefs of Assyria, as it is true for
two-dimensional painting of the Netherlands (Freed-
berg 1988, p. 4). However, in Mesopotamia and ancient
Egypt the cognition of cult images as living beings was
by no means an implicit, but a concrete and very solid
“knowledge.”

Petra Goedegebuure (this volume) points to the
absence of the statue animation ritual in the Hittite
culture and connects this and the fact that unlike in
Mesopotamia, the killing of the index does not cause
the killing of its referent in the Hittite system of belief.
3 In concern of Islam, see Flood 2002; see ibid., pp. 641,
644ff., on evolvement of iconophobic doctrine in Islam.
% Freedberg 1989, ch. 4, “The Myth of Aniconism,” pp.
54-81.
3¢ Oleg Grabar points out that “the forceful destruction
of images is usually quite late, and the action of brutal
conquerors like the Ghasnevids in India or Nadir Shah
attacking the Buddhas of Bamian with his artillery,
and almost always directed against non-Muslim monu-
ments.” (1977, p. 45). He also notes that the famous edict
about images of caliph Yazid, attributed to 721 c.E., “is
a very suspicious document, curiously absent from the
early sources” (ibid., p. 46).

37 Grabar (1977) points that a single verse of the Qur’an
— 3:43 — is quoted in theological discussions in this con-
nection. It is the address of Allah to Mary, mother of
Jesus, speaking of the god himself breathing life into
a bird of clay. A curious comparison in this connection
is the definition of a photographer of the 1860s as “the
proletarian of creation” as opposite to a real creator — an
artist (Edelman apud Mitchell 1986, p. 184).

% Note that Cranach belonged to Luther’s closest circle.
Not only did he paint the portraits of the Reformer and
his wife, but was also the godfather of their son. Luther-
ans, unlike Zwinglians and Calvinists, did not instigate
Bildersturm.

% For Islam, see Flood 2002, p. 648: “... the emphasis on
the impotence of idols and images in most writings on
the subject within the Old Testament tradition espoused
by Islam.” He continues, showing the ambiguity of image
obliteration because of perceived at once potent, and
thus possessing dangerous powers to be destructed by
killing the image, and impotent, and thus helpless and
useless. It seems that Islam fuses both attitudes to idols
— the Mesopotamian and the biblical.

40 Tep-3ul pi-i-Su ik-kam-mu-ui DINGIRM® nak-ru-tu lab-su
dr-Su-tu Tuk-tapl-pla-ru] Tki-mal me-[e-si] “At his com-
mand, the hostile gods are bound, and dressed in soiled
garments, they are cut to pieces like (mere) mésu-
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proper divine image — the one made in a correct way from proper materials and with proper
ceremony (see Hurowitz, this volume) — was the real embodiment of a deity entitled to wor-
ship. A cult image had to undergo an animation ritual — the mouth-opening ceremony — in
order to become the true embodiment of the god on earth and be able to “cut” destinies,
grant prayers, and receive offerings (Walker and Dick 2001).%! Notably, the Mesopotamian
cult image was proclaimed not to be created by human hands (Walker and Dick 2001, pp. 73,
76, and 80, lines 49-52; Berlejung 1997, pp. 62-63, 71).*2 The statue was declared “born in
heaven by his own power.”* The mouth-opening/washing ritual eliminated all the traces of
impurity, which might be inflicted in the process of the cult image production, and animated
it. Through this ritual of enlivenment, the divine statue became a visible body on the earth
of an invisible deity in heaven (Berlejung 1998, pp. 178ff.). This concept persists in multiple
and especially sacred, non-manmade (Greek dxeiponointog, lit. “non hand-made”) images
in Christianity, a tradition that starts with the Mandalyon (Cormack, this volume).** Thus
aniconism of the ancient Near East shares with Islam, Judaism, and Christianity the eschewal
of worshiping the creature of human hands. Images can be worshiped only when properly
created both in “idolatrous” Mesopotamia and in Christian Byzantium.*

The concept of aniconism in Near Eastern antiquity differs from that accepted as popular
common knowledge in the first half of the bygone age. But this “common knowledge” in turn
is a figment of the imagination, because aniconism as the implacable prohibition of figura-
tion never existed. Although there was nothing like a general ban on images in Mesopotamia,
the profusion of figural representations should not deceive us. Cult statues were not only
god-made, or at least made on divine revelation and some kind of permit, as in the case of
the image of Sama$ in Sippar, but anthropomorphic cult statues were also often replaced
by divine symbols in imagery and worship.*® Evolving through millennia, the ancient Near
Eastern “aniconic” attitude to cult images was inherited and became inherent in Judaism
and Islam, and earned the “Semitic races” the reputation for an “inherent temperamental
dislike for representational art.” This reputation persisted in scholarship through the late

trees.” (Schaudig 2013, p. 272). Compare Isaiah 44:19:
70X Y 2127 “I bow to a block of wood.” T am most
grateful to Hanspeter Schaudig for granting me access
to his unpublished book.

41 For the cross-cultural comparison of image consecra-
tion rites, see Freedberg’s overview (1989, pp. 82-98).
42 rym-ma™-nu ma-"la” [ana] "DINGIR BI TE-U u t-nu-[ut-su-
nu X X xJ... $U -[su]-nu ina TGG [B]AR.SI KESDA-as ina GIR
SBSINIG KUD-a[s ... ana-ku la DU-$]u’ 4nin-"d*-[gal’] ‘iDIM
$d " [stMUG] "DU-§ DUG4.GA “all of the craftsmen who
approached the god ... you bind their hands with a scarf;
and cut (them off) with a knife of tamarisk wood. ... You
make (them) say: ‘T did not make him (statue), Ningal
(who) is Ea (god) of the smith made him.”

Similarly, a divine image, as well as the temple, can
only be created upon the deity’s blessing and through
divine revelation often disclosed through divination.
The most famous cases are the restoration of the cult
statue of sun god Samas in Sippar (Hurowitz 2003, pp.
93-95 and col. ii line 17b-col. iv line 28) or building of
temples, for example, by Gudea (Cyl A i 1-xii 20) or Solo-
mon (1 Kgs 5:17; Hurowitz 1992, pp. 38-39 and 131-34
with further Mesopotamian parallels).

43 This incantation (an.na ni.bi.ta tu.ud.da.a/am)
was recited in front of the newly made divine image at
the very beginning of the rite (Walker and Dick 2001, pp.
70, 74, 77, line 3; text of the incantation ibid., pp. 114ff.;
on discrepancy between Sumerian and its Akkadian in-
terlinear translation in this incantation, see Berlejung
1997, p. 53). The idea passes like a red thread through
the entire mouth-opening ritual (ibid., pp. 72-73, 76, 80,
lines 42 and 54; the text of another incantation, alam
an.na U.tu."ud’.da “image ‘born in heaven’” [ibid.,
line 54], did not survive).

# Cormack (this volume) points to the absence of “any
coherent ‘image theory’ in early Christian writings,”
which constitutes a problem for our own modern un-
derstanding of the usage of images during the early
Christian era.

% Cormack (this volume) refers to debates concerning
the correct imaging of Christ. Very careful attitude to
the cult imagery relating to restrictions in composition,
colors, costumes, etc. are well known also for Catholic
West and Russian Orthodoxy.

¢ See Hurowitz in this volume for the most comprehen-
sive overview of the related research.
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1940s (Creswell 1946, p. 166) and can be still detected even in the late 1970s, when Byzantine
Christians were treated as losing a “sense of continuity with” the pagan “Graeco-Roman
past” and falling under the spell of the iconoclastic and aniconic Orient (Barnard 1977, p. 7).

It has been shown that there was no iconoclastic and aniconic Semitic East, as opposed
to the figuration-tolerant West. Why then would I claim the difference between iconoclasm
in the ancient Near East and iconoclasm inspired by monotheistic concepts of Judaism, Islam,
and Christianity?

ICONOCLASM AND POLITICS

I leave it to others to judge if “iconoclasm is always about politics” is applicable to the
entire history of humankind. In the ancient Near East the political nature of iconoclasm is
most naked and obvious. Iconoclasm of Byzantium, whatever were its political or economi-
cal reasons, was fundamentally grounded in religious treatises and theology. Reformation
iconoclasm, whether popular in origin (Wandel, this volume) or inspired by theologians, was
of primary religious nature. Like in early Christianity there was no image theory,*” and unlike
Byzantium and Reformation there was no “theory” of image destruction in Mesopotamia. In
the absence of aesthetic theory, iconoclasm was not an “attack against the work of beauty”
(Gamboni 1997, p. 19). In Near Eastern antiquity the political facet of iconoclasm is even more
prominent than that of the iconoclasm of the Revolutions.*® Iconoclasm of the French and
Russian revolutions targeted the Ancient Régime and its system of symbols, religious inter
alia. In the ancient Near East one political entity targeted the god(s) of the other aiming to
destroy the enemy through stripping him of divine protection. During social riots in kind
iconoclasm is marked with the tacit “upside-down” touch of Bakhtinian carnival, inherent
with the overturns. This touch is absent in the ancient Near East.* In the ancient Orient
iconoclasm was a part of a struggle of states, not a struggle of social strata; the purpose of
iconoclasm was perceived not as symbolic, but as the very concrete and literal eradication
of the hostile power, royal or divine.

In Near Eastern antiquity religious self-identification expressed through worship of a
certain deity was a substitute for ethnic and national identity.® The mostly polytheistic but
yet monolatrous ancient Near East knew no syncretism in the Greek or Roman sense of the
word.*! Mesopotamians did not have a tradition of equating their own gods with the gods of
the others, especially if these were the gods of a subjugated enemy. There was not one storm
god, whether Zeus or Indra, Perun or Tarhunzas, at the head of a pantheon, and no attempt
was made to identify one’s own gods with the gods of others. What Lambert (1997) defined
as syncretism was in fact not syncretism, but the consumption of a conquered deity by the
conquering one (Lambert 1975, p. 195). “The name, and so the existence, was transferred to
another (divine - N.N.M.) owner” (ibid., p. 195). Babylonian Marduk was particularly notorious

47 See n. 45.

48 Gamboni (1997, p. 31) states that “French Revolution
is generally recognized as a turning point in the history
of both the destruction and preservation of art.” But his
own point of departure was Byzantium and Reforma-
tion. Bildersturm and Iconoclasm are exceptional due to
their theological background as are their names among
the violent assaults defined as ‘iconoclasm’ with ‘i’ in
lower case.

4 Gamboni 1997, pp. 310-11; Scribner 1980; Jones 2007,
p. 244,

%0 This attitude has sometimes survived into the present
(Mitchell, this volume).

1 There are cases of syncretism in Mesopotamia as well,
such as syncretism of Sumerian and Akkadian deities
— a complex and elongated process, which in my view
needs further exploration.
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in swallowing up the age-old cults of his colleague-deities on his rise to power (together
with his city, of course):*? he consumed the chthonic snake god Ti$pak of E§nunna after its
defeat by Hammurabi, and Ti$pak’s dragon mushussu became Marduk’s most renowned at-
tribute (Lambert 1985; Wiggermann 1997, p. 48); Marduk “expelled” Enlil from his position
as creator-god in the Babylonian Epic of Creation Eniima eli§ (Lambert 1984; pp. 4-5; Lambert
1997, p. 159). Even the ancient cults of Sama§ were converted to the worship of Marduk
under the sun god’s epithets (ibid., p. 159). Centuries later Assyrian A38ur attempted to
devour Babylonian Marduk (Frahm 2010; Schaudig, this volume). This list is endless, since
the wars of the city-states as well as the wars of the empires were the wars of their tutelary
deities. Consequently, the abduction and especially destruction of an opponent’s cult statues,
temples, and practices had effects reaching far beyond a simple demonstration of power.
Destruction of an enemy’s sanctuaries as an iconoclastic act, so intrinsic in the ancient Near
East, is strange to Europe already in Classical Antiquity.*®

It can be stated clearly that territorial conflicts were the main cause of iconoclasm in
the ancient Near East. In the epoch before the second commandment no destruction of the
images of one’s own culture, such as the Byzantine iconoclasm, the breaking of jahiliyyah
idols by Muhammad, or Bildersturm of the Reformation was possible.

ICONOCLASM, SPOLIATION, AND DECONSTRUCTION

The notion of “art” was non-existent in ancient Near Eastern cognition (Winter 1995).
“The images before art” reflected and represented a common system of belief, world percep-
tion, and organization.*® Iconoclasm was the destruction of the image system of the subju-
gated party by the victorious one under various political circumstances. In certain, but rare
cases, total annihilation took place, as in the cases of the imperial imagery of Akkad and
Assyria discussed above. But more often we find spoilage and deconstruction® as means of
destroying the hostile image system.

No intact divine statues have been found from the ancient Near East.>® Scholars have
tried to explain this fact as resulting from looting of precious materials or disintegration of
perishable substances. But in fact all the discovered stone statues of gods and rulers suffered

52 Lambert 1984; Schaudig, this volume.
53 See, e.g., Knippschild, this volume. Silke Knipps-

aesthetic theory but to embody a divinity, an index, or
a story. Iconoclasts of any epoch did not perceive the

child points out that the destruction of temples by the
Persians was perceived as an inadmissible sacrilege
demanding retaliation. The sources illuminating the
event and the perceptions that they display, however,
are Greek. Knippshild notes that in turn the retribution
for the demolition of the temple is unknown in the Near
East. Greeks tended to syncretism with, not annihilation
of, the deity of the other party, even if of a foe. Decon-
struction as well as destruction of temples and churches
definitely took place in Europe during the periods of
Christianization and Reformation. But whatever were
the reasons for these actions, they did not derive from
territorial conflicts.

4 On the nature of “images before the era of art,” see
Mitchell, this volume. In Near Eastern antiquity an
image was created not to provoke emotion or to convey

imagery that they smashed as art. Nevertheless, it is
indicative that all the vast corpus of cuneiform texts
did not render us a single name of an artist (unlike the
Bible, which mentions Hiram and Bezalel). Indeed in
regard to Mesopotamia, “Eine Geschichte des Bildes ist
etwas anderes als eine Geschichte der Kunst” (Belting
1990, p. 9). On ancient Near Eastern aesthetics, see Win-
ter 1995 and 2008, pp. 336-38.

% Freedberg denotes the conditioning role of context for
the understanding of the image (1989, p. XIX). Change
of context, like deportation of a cult statue and plac-
ing it in a temple of a victor is enough for the image
deconstruction.

*¢ In fact the only Mesopotamian cult statue found is
that of Narundi (Harper 1992, p. 90; May 2010, p. 107); it
derives not from Mesopotamia proper, but from Elam.
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intentional damage (May 2010, p. 107). Practice of intentional annihilation of divine statues
is described in the early Mesopotamian sources (Schaudig and Woods, this volume; Dahl 2011,
pp. 57-59, 63). I believe that the absence among archaeological finds of cult statues or other
divine statues in the round is, in first place, a result of their intentional destruction. This
process is apparently tied closely with that of spoliation of the statues. A salient problem that
needs to be explored is thus whether there was a connection between the abduction of and
damage done to divine statues during warfare, on the one hand, and the suppression of the
subdued nation’s cult and installation of the cult of the invader, on the other. Cogan (1974,
pp. 22ff. with further references) takes the spoliation of divine images as a plain statement of
divine abandonment. Nonetheless the abduction and especially destruction of an opponent’s
cult statues had effects reaching far beyond a simple demonstration of power, although the
significance of these actions in various periods may well have differed. It should be noted that
in Assyria the imperial cult was established in annexed territories and probably sometimes
in vassal countries. The subdued population of the provinces incorporated into the empire
was obliged to worship Assyrian gods, and for the vassal states a flexible religious policy was
employed. Were the local cults also limited by the demolition or abduction of cult statues?
It seems to me that each case should be explored individually (Berlejung, this volume). The
deportation of the statues of Marduk and other Babylonian deities by Sennacherib could not
put an end to their cult (Schaudig, this volume). But the uprooting of entire peoples usually
drove them to accept the cults prevailing in their new places of habitation — the assimilation
with the Assyrians or other ethnic and religious groups of the empire, as was the case with
the Israelite tribes (2 Kgs 15:19, 23; 17:6). Josiah’s attempt to regain rule over all territories of
Judah and Israel was accompanied by the (re-)installation of the cult of YHWH and destruc-
tion of cultic images of the other gods (2 Kgs 23).

Not only divine statues were subject to spoliation and destruction. The choice of de-
ported items is a clue to understanding the nature and purpose of the process at work here,
Angelika Berlejung (this volume) demonstrated that under Assyrian reign the population
of the vassal states and the families of their rulers shared the fate of their gods and cults.

Both textual and archaeological evidence indicates that not all pillaged items were dam-
aged. Thus the famous stela of Hammurabi, taken by the Elamites from Sippar to Susa, suf-
fered practically no damage. Moreover, it became an object of reverence and pilgrimage at
its new location. Sometimes the conqueror would incise inscriptions with his name or a
dedication to his gods upon his booty.”” These acts of superimposition of inscriptions served
various purposes, but their primary effect was perceived of as performative. The inscribed
object — divine statue, royal stela, and so forth — became subjugated to the king, whose name
it bore through the magic power of the word.

Often the abducted monuments were treated with honor. The standard opinion that
persisted in research, including that of Carl Nylander (1980a, p. 332; 1980a p. 272; 1999),
the pioneer of investigation of Mesopotamian iconoclasm, was that the Elamites destroyed
Mesopotamian imagery, applying the same ways of mutilation as to the human beings. Over-
turning this view, Joan Westenholz has shown that in general defacement was not a standard
policy of the Elamite conquerors (Harper 1992, p. 161). Westenholz notes (this volume):

57 The Elamite king Sutruk-Nahhunte did this to objects  p. 53, §27, Episode 14: A iv 10-14; Leichty 2011, p. 19,
he captured in Mesopotamia, as did Esarhaddon to gods ~ Esarhaddon 1, iv 1-16).
of the Arabs that he then returned to them (Borger 1956,
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“Sutruk-Nahhunte states that he took the ancient monuments to ‘protect them’ and indeed
he did. He should perhaps be esteemed as an Elamite Lord Elgin. He carefully installed the
monuments in the temple of his god InSusinak.” It is worth noting that Mesopotamian rulers
were reluctant to admit to religious iconoclasm. So Sennacherib assigns the destruction of
temples and cult images of Babylon to the hands of his soldiers (Luckenbill 1924, p. 83, Bavian
inscriptions, line 48).%8 Nabonidus, in an attempt to cleanse Nabopolassar of the responsibility
for uprooting the cults of the Assyrian gods, imposes all the blame upon the Ummanmanda
— the Medes (Schaudig 2001, pp. 516, 523, Nbn. 8, col. ii 1'-41").>°

This attitude survived through centuries, and practices of honoring abducted cultic ob-
jects are known far beyond the ancient Near East. Somewhat similar deconstruction of the
ancient imagery, including divine, is suggested by its accommodation in museums, modern
as well as Byzantine (Cormack, this volume; Winter, closing remarks at seminar), where they
are referred to and revered as “art.”

Nevertheless, the Elamite looting of the ancient religious centers of Babylonia caused the
destruction of the cults even if it was not the primary goal of the invaders, who definitely
realized the consequences of their deeds. And thus the Elamites were remembered as icono-
clasts in Mesopotamian tradition proper.®* As in any other epoch, the looting of cult images
and destruction of state pictorial propaganda complexes had its effects on the conquered, no
matter whether the spoliation meant consequent reverence or annihilation of the spoiled®?
(contra Richardson, this volume).

Hanspeter Schaudig treated cases of restoration of the destructed cults throughout the
millennia of Mesopotamian history. He has shown that image abduction was not merely pil-
laging, but had an ideological agenda starting with the third through the first millennia in
Mesopotamia. He notes that the deconstruction of the cults and cult imagery of the losing
party “was an elegant and smart diplomatic move.” Abducting and restoring divine statues
was a means of building empires and was used as such by Assyrians and Babylonians.

Analyzing the ways of destruction and deconstruction (in Derrida’s usage of the word)
of Mesopotamian imagery, Schaudig points to the possibility of co-existence of the various
types of iconoclasm — from plain smashing and pillaging to sophisticated deconstruction of
the very concept of the subjugated deity — within the same chronological frames.

%8 “The gods dwelling therein, — my people took them
with their hands and smashed them.” DINGIRM®® a-3ib
$A-bi-5ii SU" UNME-jq ik-$u-su-nu-ti-ma i-3ab-bi-ru-ma.

% In contrast, the Fall of Nineveh Chronicle (lines 14-15)
reports of the Babylonian and the Medes sacking and
plundering Nineveh and its temples together (Grayson
1975, p. 94, lines 38-45).

% See also Gamboni 1997, pp. 190-91, on modern mu-
seums as means of the re-instrumentalizing of art.
The most clear-cut case of such deconstruction and
re-instrumentalization is accommodation of the Soviet
ideological statuary of recognized artistic value in the
Muzeon Park of Arts, also known as Fallen Monuments
Park. There the famous statue of Dzerzhinsky, once
standing at the square of his name in front of the KGB
headquarters, and Stalin’s statue with the iconoclasm-
indicative maiming of the nose are neighboring mas-
terpieces of contemporary art. In the absence of the
notion of art Mesopotamian collecting of objects had

more “archeological” than “art historical” character.
Muslim reaction to contemporary “veneration” of art
in museums (see Flood 2002, pp. 651-55) shares much
of its approach with the motives of individual assailants
such as suffragette “Ripper” Mary Richardson (ibid., p.
653), who accused modern society of putting art above
human life (Gamboni 1997, pp. 93-97).

¢! This perception is a result of the generally negative
image of the Elamites in Mesopotamian sources, which
do not correctly reflect the real Mesopotamian-Elamite
relations. I am grateful to Kristin Kleber for drawing my
attention to this fact.

2 Note the Biblical prohibition on looting precious ma-
terials when destroying idols (Deut 7:25): ,DTI9N Y2709
,DIP2Y AT 992 THND-NI ; UND 97ROy 12709
NI PR MY NN 22,13 YRR 1912 DN “The
idols of their gods you shall burn in fire; you shalt not
covet the silver or the gold that is on them, nor take it to
yourself, lest you be snared therein; for it is an abomina-
tion to the YHWH your god.”
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Silke Knippschild (this volume) argues that in Graeco-Persian conflicts, abduction, not
destruction, of images was the practice, which in my view is similar to that of the Elamites
in connection with Mesopotamian monuments. It might be an indicator of continuity of
tradition.®®

TEXT DESTRUCTION

Mutilation of texts in the ancient Near East was no less common than the mutilation of
images. However, to the best of my knowledge this is the first time that this topic is thor-
oughly scrutinized. The examples of text destruction beyond the cases of damnatio memo-
riae throughout the ancient Near East were assembled by Nathaniel Levtow in this volume.
Levtow® notes that the patterns of text destruction were ritualized as were the patterns
of image destruction. Archaeological and literary records provide evidence that the modes
of text destruction were the same as that of mutilation of the images: smashing, burning,
spoilage, sinking, usurpation, erasure/effacement, burial — any form of disempowerment.

Worth noting is that in most cases monuments bearing texts were simply annihilated.
For example, only small fragments of the inscribed Assyrian stelae were found in Ashdod
and Samaria (Tadmor 1971 = 2011). The famous stela from Tel Dan that mentions the house
of David was also smashed to smithereens and strewn over the gate square and probably
beyond (Biran and Naveh 1993, p. 81; 1995, p. 2).

Nevertheless, it is common for monumental inscriptions to bear invocations against
many possible ways of their destruction and curses against anyone daring to demolish them.
In rare cases an inscription or a part thereof was erased while the monument was not bro-
ken, as with the stelae of Naram-Sin (Bahrani 1995, p. 370; Feldman 2009, pp. 43-44; Heinz
2002, pp. 173-75; Westenholz, this volume)® or of Adad-nérari III (Levtow, this volume with
further bibliography).*

“The possible symbolic breaking, in front of the empty throne in the Nabu temple, of
humiliating Vassal Treaties forced by Esarhaddon on the Medes in 672” was already noticed
by Nylander in his pioneering study of ancient Near Eastern iconoclasm more than thirty
years ago (Nylander 1980a, p. 332). As noted by Scurlock (this volume), text destruction,
especially with respect to oaths and contracts, was more than just a literal and symbolic
breaking of the vassal obligations to Assyria, but the destruction of the very grounds of the

% Knippschild points to return, not restoration, of the
images in this connection, and absence of reference to
the destruction of cult images on the Acropolis by the
Persians. The Greeks, sharing the same pantheon, loot-
ed each other’s gods thus gaining the divine patronage
provided by the abducted deity. Naturally they did not
destroy the cult image revered by both hostile parties.
¢ Levtow suggests the term “inscriptioclasm,” adopted
also by Goedegebuure (both in this volume). As is dem-
onstrated above, both in ancient Near Eastern and in
modern cognition, iconoclasm is destruction of a symbol
or system of symbols, no matter if in figurative or textu-
al form. Thus the notion of iconoclasm already includes
“inscriptioclasm,” and the word “inscriptioclasm” does
not embrace all kinds of texts.

¢ Bahrani and Heinz believe that the stela imagery and
inscription were hacked. Joan Westenholz votes for nat-
ural damage. Marian Feldman suggests that “Shutruk-
Nahhunte did not overwrite or obliterate Naram-Sin’s
original inscription, as he did with other captured
Mesopotamian monuments.” In my view the stela ex-
poses the iconoclasm-indicative modes of destruction:
defacement, chipping out the weapon, obliteration of
inscription, stripping the king through erasure of the
skirt(?). This points that the damage to the stela was
intentional, rather than natural.

© Note that the destruction of lines 13-21 of the Tell
al-Rimabh stela, which describe the deeds of Nergal-éres,
was in fact symbolic. They are still perfectly legible. The
purpose here was a performative act itself (Page 1968,
pl. 39).
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empire together with the all the possible guarantees — human and divine — of obedience,
which these tablets contained. The Median gods mentioned in the copy of the Vassal Treaties
that has been found broken in the Nab{i temple at Kalhu drove scholars to the conclusion
that these were the Medes who broke them (Porter 2009, pp. 218-19). With respect to their
archaeological context, the tablets of Esarhaddon’s Vassal Treaties were discovered burned
and smashed in a room beside the Nab{i temple archives. The tablet fragments were scattered
around the throne. Michael Jursa (2007, pp. 131-32) has recently suggested that Nabopolas-
sar was the eldest son of Kudurru of Uruk, whose corpse was violated during the early years
of Nabopolassar’s uprising. If so, breaking the Vassal Treaties, the curses of which include
exhumation of bodies and grinding the bones of their violator’s ancestors (SAA 2, p. 46, no.
6, §47, lines 445-46°%7), could be a matter of personal vengeance by Nabopolassar which com-
prised destruction of graves and palaces of the Assyrian kings.

When studying text destruction as well as mutilation of imagery the correlation be-
tween the type of destruction and the type of destructed object is salient. Not always was
the same pattern of nullification possible for the text and image, and not only because the
text cannot be defaced or decapitated.®® Levtow points in this connection to the texts, such
as the Babylonian entitlement nard, the public exposure of which was inherent in their very
existence. Change of these monuments’ context, such as their removal from public display,
for example, by burial, would annihilate the very purpose of their existence. However, the
burial of an image (e.g., May 2010, p. 111; May, this volume; Roobaert 1996, pp. 80-82, figs.
1-4), object (e.g., the vase of Lugalzagesi; Westenholz, this volume), or text whose use had
expired would be a pious act toward a venerated object antithetic to its annihilation, and not
only in Mesopotamia, but also in many religious traditions.®

TYPES AND MODES OF DESTRUCTION

When investigating the evidence of iconoclasm in material culture of any epoch, schol-
ars have usually dealt solely with one type of iconoclasm, namely, the maiming of an icon.

The evidence of written sources provides proof that iconoclastic attacks on images and,
as was noticed above, texts most often aimed at their total annihilation. Naturally, complete
destruction left no material record since its very purpose was eternal eradication of the
icon.”

Thus the types and kinds of maiming are the most important and only source for study-
ing iconoclasm preserved in the material culture record. And so, a systematic typology of acts
of iconoclasm will be an important step toward broader understanding and generalization.
as suggested by Winter (closing remarks).

Although the significance of iconoclastic actions throughout human history may well
have varied, many of its modes remained the same through millennia and spread and endured
far beyond the ancient Near East. The modes of destruction are also diagnostic for identify-
ing intentional damage.

67 ku-um SE.PAD™® es-ma-ti-ku-nu DUMUM®-ku-nu DUMU.
MIME_ku-nu li-ti-nu “instead of grain may your sons and
your daughters grind your bones.”
¢ Naturally, in modernity a totally new mode of text
destruction becomes available — the destruction of a
verbal image (Mitchell 1986, p. 10).

 See, e.g., Garfinkel 2009 for the Syro-Palestinian cus-
tom of burying expired monuments. Genizah in Jewish
tradition.

7 The sack of cities and demolition of the buildings can
also of course be read in the archaeological record.
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DIAGNOSTIC DAMAGE

Demolition of Palatial Imagery, Imperial Capitals, and Status Signifiers

One of the main obstacles in the study of ancient Near Eastern iconoclasm is clarifying
whether the damage inflicted on an image and object was intentional or not. Was it ideo-
logically inspired or simply the result of looting (Woods, Suter, Schaudig, all this volume)?
Early recognition of iconoclasm in the record of material culture is crucial for the research
of the subject. Each case must be scrutinized and investigated in its own context. Most help-
ful in distinguishing between motivated mutilation and damage done without purpose are
patterns, modes, and tools of destruction, which are diagnostic for iconoclasm as well as the
systematic character of the damage (May 2010, pp. 106-08).

The systematic obstinacy of the destruction of royal images and insignia on Nineveh
palatial reliefs is mentioned above. Striking is that Persepolis, sacked almost three centuries
later, displays exactly the same persistence and the same patterns of damage: every royal
image was destroyed together with its power signifiers (fig. 1.1, compare to fig. 1.3). Was this
a retribution for plundering and burning the Athenian temples, orientalization, or simply
long-established iconoclastic practice?” The imperial imagery of the Achaemenid empire was
destroyed systematically as were the image systems of its Akkadian and Assyrian predeces-
sors and much later Soviet successors. Destruction of palatial imagery was the iconoclasm of
the imperial visual propaganda. Sack of the main royal palace and the capital — the avatar
of the not yet subjugated empire targeted the sack of the empire. It did not matter that the
city surrendered — the empire did not.” In the ancient Near East the destruction of a capital
city was the priority and privilege of the kings, and salient target and tool of royal policies.”

Together with the facial features, destruction of which aimed at killing its referent, the
primary targets of ancient Near Eastern iconoclasm were status signifiers — headgear, dress-
es, staffs, and weapons. Thus the curse formula of the inscription of Sargon of Akkad invokes
altering(?) the name and smashing the weapon by the presumed iconoclast who will dare
to damage the image upon which it is inscribed (Sargon, RIME 2, 1.1.2 120-131; Westenholz,
this volume). The royal staff of Assyrian Sargon II was idiosyncratically chipped away (fig.
1.2), as was the ceremonial weapon of his son Sennacherib (fig. 1.3). Annihilation of status
signifiers is diagnostic for iconoclasm, though there are cases when it might reflect political

7! Knippschild (this volume) notes the continuity of the
ancient Near Eastern iconoclastic practices into the Ach-
aemenid realm.

72 See Sancisi-Weerdenburg 1993, p. 186. Note that after
the fall of the Akkadian empire the city of Akkad be-
comes insignificant, its site is not yet discovered, maybe
due to its degrading already in antiquity. The Curse of
Agade describes the splendor of the city, and then its
demolition by Gutians (Cooper 1983, pp. 50-63). To the
list of the destruction of capitals such as Akkad, Ur (n.
8), Babylon (n. 10), Nineveh, and Persepolis we can add
the amazingly detailed description of the sack of Rusa
(Ursa) I's “garden city” Ulhu found in Sargon II's Letter
to ASSur (Mayer 1983, pp. 290-94, lines 200-33). Much

like the Curse of Agade, Sargon first describes Rusa’s
unprecedented undertakings in construction of this
city, then his own rigid “systematic destruction of all
the works and achievements of Ursa” (Zaccagnini 1981,
pp- 263-76, esp. p. 274). Ruining of the royal palace and
gardens is depicted together with leveling to the ground
of its fortifications. I am most grateful to Victor A. Hu-
rowitz for drawing my attention to this episode.

73 Stalin’s 1933 “plan of ‘reconstruction’ of Moscow,”
which erased most of the historical face of the city, is
an example of the continuity of such practices in mo-
dernity. However, they evolved in the twentieth century.
Note the “revolutionary” redecoration of the German
cities, especially of Berlin (Hiller von Gaertingen 2007,
pp. 215-40).
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changes not backed by struggle, but by reform such as remodeling of Khorsabad courts I and
VIII (May and Guralnick, this volume).

Mutilation of symbols of divinity and divine protection had special meaning. Patterns
of destruction of divine statues were established in Mesopotamia in its early antiquity. The
Lamentation over the Destruction of Sumer and Ur describes the demolition of the statue of
the goddess Nin-e’iga (Dahl 2011, pp. 57-59, 63). The statue was pruned and then seated in
dust. The horns of the goddess, the indicator of her divinity, were cut off. Then the statue’s
previously cut-off head (= crown) was put in the dust, and the goddess’ symbols of fertility
destroyed. Decapitation and cutting down of the statues became established Mesopotamian
practice through millennia (May 2010; fig. 1.4 herein). Especially indicative is cutting off
the symbol of divine status — the horns. The horns of all the few surviving Mesopotamian
divine statues were hacked, and the horns of Ti’amat in the mystical Assyrian commentary
to Enuma eli§ were chopped off (May 2010, p. 107).

Mautilation of Body, Alive or Imagined

“Visiting vengeance or shame on the image as if on the body of a living person, icono-
clasts engage with the image as if it were animate” (Flood 2002, p. 646).”* The main, and
consistent, pattern of iconoclastic practice in ancient Mesopotamia starts very early. It is
effacement, most often erasing the mouth or nose (fig. 1.4; May 2010, p. 105; Kaim 2000, pp.
517-19). The parallelism with corporal punishment practiced in ancient Near Eastern an-
tiquity is obvious (Nylander 1980a, p. 332; 1980b, p. 272; 1999; May 2010, pp. 110-11). None-
theless, erasure of mouth and nose in conjunction with images, especially for the statues
in the round, was clearly tied to the essential role of these organs as instruments of breath
and consumption of food and drink for the image as an animated and living substance.
Mutilation of the nose and mouth was thus an act antithetical to the mouth-opening cer-
emony that brought an inanimate object to life (May 2010, pp. 105, 112; Heinz 2002, p. 176
with n. 6). Mesopotamian gods could be mortal (Schaudig, this volume), so the animating
mouth-opening ritual should be constantly repeated in order to keep them alive (Suter and
Richardson, both this volume; Civil 1967, p. 211). The death of the cult image was the death
of its referent god, and even maiming it would cause the god’s death, making the repetition
of the mouth-opening ceremony impossible. Damaging of the nose and mouth is diagnostic
for iconoclasm in Near Eastern antiquity, as is decapitation (May 2010).7 It is no coincidence
that they are the first target of iconoclasts also on two-dimensional images.

In Egypt the connection between the physical body and the image was even more promi-
nent. “The Egyptians both preserved the human body and its imaged embodiments and also
attempted to destroy both when a threat was perceived” (Bryan, this volume). Diagnostically
the Egyptian ritual of Opening of the Mouth was discovered in a tomb together with texts
anxious about statue (or anthropoid coffin) mutilation (Bryan and Ritner, this volume). The
Egyptian text of the mouth-opening ceremony is particularly concerned with decapitation,

74 This is the primary source of image anxiety of all ep- ~ “mouths”) and heads. The latter often were piled in
ochs. It does not mater if a belief in the animated image  heaps: giri,, ba-dub-dub sag ba-dabs-dabs giri,,
was conscious or tacit. Compare Freedberg 1989, p. 12 ba-dub sag numun-e-e§ ba-ab-gar “Noses were
and Mitchell 1986, p. 3, for modern context of this fear.  punched(?), heads were smashed(?), noses(?) were piled
75 Note in this conjunction that the Curse of Agade draws ~ up, heads were sown like seeds” (ETCSL text c.2.1.5, lines
parallel between noses (Cooper 1983, p. 59 translates ~ 187-88).
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which in conjunction with “routine” beheading of the Hatshepsut statues reveals how im-
portant was the head or its absence for the needs of image animation.

Images were perceived of as living objects, virtual parts of gods, or persons; damage to
the images thus was perceived of as inflicting damage on the depicted, divine or human,
alive or dead. Taken as animated, effigies were mutilated as humans. As a parallel to the
decapitation of flesh-and-blood enemies, statues were also beheaded, their hands and feet
cut off from the very beginning of Mesopotamian history (fig. 1.5; May 2010).7® Severing of
ears (figs. 1.2-4) was aimed therefore not only at humiliation tied to one of the legal penal-
ties for criminal offences, but also at depriving the depicted image of wisdom symbolized
in Mesopotamia by wide ears. The purpose of this practice was symbolic, magical, and per-
formative, resulting in loss of power by, and “murder” and humiliation of the depicted per-
son. Proving the existence of long living cross- and trans-cultural traditions of iconoclastic
behavior, during Bildersturm, images “seem to have received the same violence as a human
being might.” Paradoxically, when the Reformation theologians, following the Old Testament
(, this volume), have denied idols, these “lumps of wood,” being animated and having power
(Hurowitz and Wandel, this volume).””

Tools

The above described iconoclastic patterns and practices outlived ancient Near Eastern
civilization and survive today in modern Europe in imagery and in the modern Orient in real-
ity.”® As the modes of destruction endured for ages, so the tools remained the same, though
Joan Westenholz (this volume) traced regional differences already in the Old Akkadian period.

Tools of assault might also persist through millennia. It is interesting that assailants
used weapons to kill the images as if they were killing human beings. In the ninth-century
Book of Idols, one of the early accounts of the Prophet Muhammad’s iconoclastic activities,
Muhammad is reported to have gored the eyes of jahhiliyya-idols with the point of his arrow
(Flood 2002, pp. 644-45). Babylonians and their allies at Nineveh chose to target the faces of
Assyrian gods, kings, and courtiers to exercise their shooting skills many centuries before
the hijra (May, this volume). The width of the strokes that defaced the effigy of Sennacherib
on the Lachish room relief (fig. 1.3) suggests that an ax was used.

Chisels and hammers came to complete the systematic destruction through chipping,
smashing, and decapitation. Nylander suggested that the ears and nose of the Akkadian cop-
per head from Nineveh were cut off with a chisel (1980a, p. 329). Traces of multiple narrow
blows of a chisel are clearly visible on the photographs provided by him (ibid., figs. 1-10).

’¢ Barbara Kaim even finds conceivable existence of  7® So the noses were cut off recently of the bust of Che

obliteration of a statue ritual which started with its be- ~ Guevara by neo-Nazis in Vienna (http://derstandard.
heading (2000, p. 516). at/1240549981975/Neonazi-Anschlag-auf-Guevara-
77 Compare with the attitude to image-creating in Islam  Bueste) and of an obstinate wife by the Taliban (“What
(n. 39). Happens if We Leave Afghanistan” Time magazine cover

of the noseless Afghan girl Aisha).
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PUBLICITY

Iconoclasm as a media event seeks publicity, targeting demonstration of its “achieve-
ments.” It is aiming art, which seeks publicity by definition, or public monuments in the era
before art,” despite that iconoclastic movements do not recognize an art to be an art. The
goal of collective iconoclastic acts is collective — and thus public (Boldrick and Clay 2007, p.
6). Iconoclasm of individuals starting with Herostrates is “an attention seeking act” (Freed-
berg 1985, pp. 5, 25).

Search for publicity results in the need of an iconoclastic act to be exposed. Joan West-
enholz showed that the Babylonian stelae and statues looted by the Elamites were put for
observation by the public in Susa. The rulers of Babylon likewise displayed looted and defaced
images at the processional road to the I$tar Gate. Looted monuments were exposed for public
view to glorify the victor, and abducted cult statues and objects were accommodated in the
temples of his gods® as minor deities and attendants of the lord of the temple, for instance, as
doorkeepers,®! or incorporated into the victorious party pantheon, as was the Hittite practice
(Goedegebuure, this volume). Notably, in the Mesopotamian Epic of Creation, Marduk does
create the images of Ti’amat’s tumbled-down monsters and puts them at the gates of Aps(i
to commemorate his victory (Enuma elis§ V 73-75).

Similarly, in the eleventh-twelfth centuries c.E., Gaznevid sultans of Afghanistan dis-
played abducted, mutilated, humiliated, and decapitated Buddhist statues at the entrances
to the mosques and palace (Flood 2002, pp. 650-51). The suffragist movement as well as
individual assailants used attacks on museum items to publicize their political demands
(Gamboni 1997, pp. 191, 197-98). Nowadays iconoclasm itself has become an artistic perfor-
mance (Boldrick and Clay 2007, p. 2).

AIMED AT AND LEFT BEHIND

The aim of Iconoclasm and Text Destruction in the Ancient Near East and Beyond — the
seminar and the volume — was first and foremost the ancient Near East. Despite the great ef-
fort made by the contributors to achieve cross-cultural dialog, much still remains to be done
to develop interdisciplinary research beyond a simplistic case comparison. As one important
line of advance in this area I see further comparative investigation of aniconism and prohi-
bition of figuration in various cultures and confessions. Another important perspective of
development is the study of evolution and continuity of iconoclastic patterns and practices.

The Egyptian, Islamic, Byzantine iconoclasms, as well as iconoclasm in the Reformation
and modern periods, are well investigated, and books dedicated to these subjects occupy
many shelves. In addition to their importance and value in their own right the contribu-
tions in this volume, those dedicated to “beyond” are especially salient here in conjunction

7 With one, but sufficient difference in conjunction with
the ancient Near East: the cult statuary was not only not
exposed, but purposely hidden from the eyes of laity in
the holy of holies of the temples.

8 Westenholz, this volume; Schaudig this volume; ark of
the covenant (1 Sam 5:2).

81 Richardson, this volume. Woods (this volume) refers
to a headless diorite statuette of Enmetena (Woods, fig.

2.2) found at Ur in a gateway attributed to Nabonidus.
Woods suggests that the statuette was preserved at the
gateway for about 2,000 years. It might serve as a “door-
keeper.” In the time of Nabonidus, this “archaeologist on
the throne,” it could become a “museum item.” Note the
existence of similar practices also in Mediaeval Muslim
Gaznah (Flood 2002, pp. 650-51).
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with ancient Near Eastern iconoclasm and permit its better understanding in the context of
comparative discourse. Iconoclasm in Egypt is scrutinized in the article of Betsy Bryan.®* Silke
Knippschild discusses iconoclasm in the course of the territorial conflicts in the Classical
Greek world, using broad comparison with the ancient Near Eastern practices. Robin Cormack
assesses the character of “iconoclasm” in Byzantium. Lee Palmer Wandel revises the inter-
play of theology and popular violence in the Bildersturm of the Reformation. W. T. J. Mitchell
disputes the “return of idolatry and its ‘evil twin,’ iconoclasm” in contemporary culture.

The present volume will bring ancient Near Eastern iconoclasm to the attention of the
scholars of the periods, for which this phenomenon is well investigated. The contributions
dedicated to iconoclasm in the ancient Near East embrace all of its chronological and geo-
graphical space, starting with Sumer (Christopher Woods, Hanspeter Schaudig, and Claudia
Suter®) and Akkad (Joan Goodnick Westenholz), and including Assyrian (Angelika Berlejung,
Natalie N. May, Seth Richardson, and Hanspeter Schaudig) and Hittite (Petra Goedgebuure)
empires. Questions of text destruction and idolatry are discussed as well by Nathaniel Levtow
and Victor Hurowitz respectively. The articles by Suter and May analyze the cases of demoli-
tion of figurative complexes.

Nonetheless, to embrace in one volume all aspects of iconoclasm in the ancient Near
East would be impossible. I can only hope that this book is the beginning. Winter (closing
remarks) stressed both cross-cutting issues linking cases and challenges in methodology as
well as greater precision in terminology. Beyond this, certain aspects of the phenomenon of
iconoclasm in the ancient Near East remained beyond our reach. Particularly should be noted:

+ Iconoclasm in the destruction of the Assyrian empire. An extensive article scrutinizing
all aspects of the demolition of the signification system of the Assyrian empire
is presently in preparation by myself for subsequent publication in a future col-
lective volume on iconoclasm.

» Destruction of graves. Written and archaeological sources reveal that destruction and
defilement of graves and human remains were profound acts of iconoclasm in
the ancient Near East, but the concept behind these deeds differs from the mod-
ern one. Together with mutilation and spoliation of the cult images, destruction
of graves was a magical and performative act, aimed at once at annihilation of
the apotropaic ancestral cult and the erasure of local tradition. Betsy Bryan in
this volume investigated the cases of tomb defilement in New Kingdom Egypt,
distinguishing between two types: the politically motivated, and resulting from
personal hostility. Her classification is definitely valid for the ancient Near East
in general, for which the destruction of graves awaits further research.

*  The magic of iconoclasm. This remains another extensive field to be investigated. The
term “power of images” was stressed by David Freedberg (1989), who stated that
“the magical properties of images is that the distinction between the image and
the person represented is to some extent eliminated” (Freedberg 1977, p. 167).
The definition should be applied first and foremost to the ancient Near Eastern

82 Some cases of iconoclasm in Egypt were added by Rob-  # Suter’s paper discusses the assemblage of Gudea stat-
ert Ritner, this volume. ues, however, the author did not define the time of its
mutilation.
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perception of figuration (or “representation” — Winter closing remarks; and see
Bahrani 2003).

In Mesopotamia images were specially created and destroyed in voodoo-like
magic rituals in order to destroy the foe (maqld, lit. “burning”; Meier 1967). Even
accidentally broken royal images were conceived of as omens of destruction of
the land and dynasty and would require an apotropaic ritual.®* Desecration and
neutralizing of images created by the enemy himself was believed to realize his
physical obliteration. Mutilation of symbols and representations — avatars of
power — targeted and dissolved power itself,

*  The sack of (capital) cities. This phenomenon was extensively and eloquently de-
picted in literary sources, among them those most often classified as lamenta-
tions. Only some points of their possible comparative study in the discourse of
iconoclastic assault were referred here. Investigation of the written sources can
be supplemented by abundant archaeological record of the destruction of the
cities.

The efficacy of iconoclasm appears to reach much further than symbolic annihilation.
With all the complexity of the modes, targets, and motivations iconoclasm arose as, first and
foremost, an instrument of politics used to literally wipe out cults, cultures, and historical
memory.

84 DIS ALAM LUGAL KUR.BI lu-u ALAM AD-$u lu-u ALAM  father or an image of his grandfather falls over and
AD AD-$U $UB-ut-ma HAS-ir lu-u bu-un-na-an-ni-$i uk'-kil ~ breaks, or if its features become indistinct, (then) the
LUGAL KUR.BI UDM®-5if LUGUD.DAY® “(An omen says):  days of the king of this land will be short” (The Build-
if an image of the king of the land or an image of his  ing Ritual, TU 45 rev. 14, ed. Linssen 2004, pp. 285, 287).
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Figure 1.1. Persepolis, the Throne Hall, destroyed in 330 B.C.E. The Great King and his attendant are
defaced, their hands chiseled out. The king’s staff is chipped away and his feet are hacked off
(after Schmidt 1953, pl. 105)
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Figure 1.2. (a) Stela of Sargon IT (7217-705 B.C.E.) of Assyria. VA 968. Mutilated facial features, hands,
and chipped away royal staff; (b) Detail of the chipped away royal staff (courtesy Natalie N. May)
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Figure 1.3. Defaced image of Sennacherib (704-681 B.C.E.) at Lachish, 701 B.C.E., with hacked off
ceremonial weapon (bow and arrows) and right hand. Relief from the South-West Palace at Nineveh,
destroyed 612 B.C.E. Detail of slab 11, room XXXVI, British Museum WAA 124911
(courtesy of the Trustees of the British Museum)
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Figure 1.4. Severed head of a statue dedicated by Puzur-Ishtar and his brother with erased tips of
the horns of the divine crown, chopped off right ear, mouth, and nose. Twenty-first century B.C.E.
Vorderasiatisches Museum VA 8748 (courtesy Natalie N. May)

Figure 1.5. Mutilation of prisoners of war. Balawat Gates (648 B.C.E.), Band X, 3, lower register: the
burning of Kulisi and the impaling and mutilation of its male inhabitants (King 1915, pl. 56)
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MUTILIATION OF IMAGE AND TEXT
IN EARLY SUMERIAN SOURCES

Christopher Woods, The Oriental Institute of the University of Chicago™

The deliberate destruction of images and texts was surely a common phenomenon dur-
ing the earliest phases of Mesopotamian history even if indisputable physical evidence of
these acts is relatively scarce when compared to that from later periods. As discussed by our
contributors, some of the most iconic works of Mesopotamian art were subjected in antiquity
to the indignity of politically motivated effacement and mutilation — from the first-millen-
nium disfiguring of the copper head of a Sargonic ruler, to Shutruk-Nahunte’s deportation
and repurposing of the Victory Stela of Naram-Sin,! to the defacing of several well-known
reliefs after the fall of Nineveh.? Text-wise we may cite the careful and selective erasure of
the Tell al-Rimah stela of Adad-nirari III,> and most notably, the smashing of Esarhaddon’s
vassal treaties,? an act of revenge and liberation when Nimrud was sacked in about 612 B.C.E.
Comparable dramatic evidence of this kind, that can be convincingly contextualized, is in
short supply for the earliest historical periods, though the fragmentary and beheaded state
in which we have found much of our stelae and statuary — the so-called Mask of Warka®
and Eanatum’s Stela of the Vultures® being two famous candidates — may suggest similar
ignominious ends for many other artifacts. Naturally, a distinction must be drawn between
the purposeful and programmatic violence to images and texts on the one hand, and the
less interesting destruction resulting from wanton acts of plunder on the other, even if the
artifacts do not allow us to make this distinction easily in most cases.

For the Early Dynastic period, we must content ourselves primarily, but not exclusively,
with the indirect evidence offered by texts that report on such events and the prohibitions
that curse formulae provide against them. Although the evidence is far from overwhelming,

* 1 am grateful to Jennie Myers, Jean Evans, and Monica  The Sumerian Dictionary of the University of Pennsylvania
Phillips for reading early drafts of this paper and mak- ~ Museum.

ing a number of critical observations and corrections. I 1 see J. Westenholz, this volume.

also thank Miguel Civil and Irene Winter for their valu-
able feedback and suggestions in their respective roles
of panel moderator and conference respondent. Cita-
tions of Sumerian sources often follow the ETCSL, with
the following abbreviations for literary sources: DG =
Death of Gilgamesh, EE = Enuma Elish, ExNin = Exploits *UVB 11, pls. 1, 21, 32 — note the broken nose and the
of Ninurta, GEN = Gilgamesh, Enkidug, and the Nether- absence of inlays of semi-precious stone and metal that
world, GHa = Gilgamesh and Huwawa A, ID = Inana’s De- would comprise the eyes, eyebrows, and hair (Brandes
scent, InBL = I[nana and Bilulu, LSU = Lamentation over 1980, p. 34; UVB 11, 20).

the Destruction of Sumer and Ur. The abbreviations of ~ © de Sarzec 18841912, vol. 2, épigraphie xxxviii-xlii, pls.
publications used are those of The Assyrian Dictionary of 3,3 bis, 4, 4 bis and 4 ter, 48, 48 bis.

the Oriental Institute of the University of Chicago and/or

% See May, this volume.

3 Page 1968; Levtow, this volume.

* Wiseman 1958; see also the contributions of Berlejung,
Levtow, and May (Introduction) in this volume.
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it demonstrates that the effacing of inscriptions goes back virtually to the beginnings of
recorded history, while the ritual mutilation of images must have much older origins still.
Conversely, the instances of the purposeful destruction of text and image attested in later
second- and first-millennium sources have close parallels in the early Sumerian corpus. Con-
tinuity and stasis characterize these phenomena in Mesopotamia, which, it must be stressed,
were not primarily religious in nature though often couched in theological terms, but were
political — what might be qualified as politically motivated iconoclasm.

The destruction of inscribed monuments, which likely also bore images, figures promi-
nently in the earliest well-documented historical episode, the Lagash-Umma border conflict,
a dispute over a fertile irrigated tract of land, the Gu’edena, which lay between the two
city-states. A number of inscriptions dating to the twenty-fifth- and twenty-fourth-century
Lagash rulers Eanatum, Enanatum, and Enmetena, and the Umma ruler Gishagkidug recount
the vicissitudes of the dispute and make clear that the border was demarcated by inscribed
stelae, na-ru,-a, which were considered to be divinely sanctioned. Politically, the stelae were
tangible embodiments of the agreement that was arbitrated by a third party, Mesilim, king of
Kish, who must have exercised some degree of sovereignty over portions of southern Meso-
potamia. The identification of the agreement with the physical monuments themselves was
such that violating the border reciprocally involved the destruction of the stelae. Theologi-
cally, the stelae embodied the divine will of Enlil, who, as head of the pantheon, determined
where the boundary between the domains of Ningirsu and Shara, the patron deities and
divine owners of Lagash and Umma respectively, should lay. Transgression of the border
was considered an affront to the gods, an act that warranted divine retribution. Indeed,
the inviolablity of monuments of this type is demonstrated by the fact that they were often
deified — the Sumerian term, na-ru.-a, capable of taking the divine determinative” — with
the monuments themselves being revered, receiving offerings, and possessing temples and
temple personnel.

Enmetena, recapitulating the early history of the conflict from the Lagash perspective,
gives an account of the fate of the stelae that Mesalim had erected, recording that the ruler
of Umma, in an act of arrogance, destroyed them, and marched on Lagash:

(1)  “En-lil, lugal kur-kur-ra ab-ba digir-digir-re,-ne-ke, inim gi-na-ni-ta Nin-
gir,-su 4Sara,-bi ki e-ne-sur Me-silim lugal Kisk-ke, inim 4I3taran-na-ta
e$, GANA, bi-ra ki-ba na bi,-ru, U$ ensi, Umma*i-ke, nam-inim-ma dirig-
dirig-Ses; e-ak na-ru,-a-bi i;-PAD-PAD eden Lagas¥i-Se; is-gen INin-gir,-su
ur-sag En-lil,-la,-ke, inim si-sa,-ni-ta Umma*'-da dam-ha-ra e-da-ak

Enlil, king of the lands, father of the gods, by his firm command demarcated the
border for Ningirsu and Shara. Mesilim, king of Kish, at the command of Ishtaran
surveyed the field and erected stelae there. (But) Ush, ruler of Umma, acted ar-
rogantly — he ripped out (or smashed)® those stelae and marched on the steppe of
Lagash. Ningirsu, warrior of Enlil, at Enlil’s just command, did battle with Umma.
(RIME 1, 9.5.11 1-27)

7 See Cavigneaux and Krebernik 1999, with references. reading would appear more likely to judge from the
8 Reading burs(PAD) = nasahu “to tear out,” or alterna- ~ majority of parallels.
tively pad = kasapu “to break (into bits)”; the former
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The inscription goes on to tell how Enmetena’s predecessor, Eanatum, having repelled the
Ummaite incursion, “inscribed his own stelae at the (boundary) dike and restored the (origi-
nal) monuments of Mesilim, but did not cross into the steppe of Umma.”® Underscoring the
belief that the border was demarcated by divine decree and enjoyed the protection of the
gods, Eanatum built shrines there to Enlil, chief deity and divine arbitrator, Ninhursag, the
mother goddess representing earth where the border lay, Ningirsu, patron of Lagash, and
Utu, the god of justice. When Umma subsequently violated the border once again, we are
informed that its ruler, Urluma, “set fire to the stelae and ripped them out (or smashed them)
and destroyed the erected’ chapels of the gods that were built on the (boundary-levee called)
Namnunda-kigara.”!® As these shrines no doubt contained images or symbols of the gods
to whom they were dedicated, the text describes what may be the earliest historical claim
for the purposeful destruction of religious icons.! Not surprisingly, the only account of the
conflict from the Umma perspective, an inscription of Gishagkidug,'? presents a mirror-view
of these events. Gishagkidug claims himself to have set up stelae demarcating the boundary
in the name of Shara, to have restored the original monuments, and to have maintained the
integrity of the border. Notably, the Gishagkidug inscription concludes with a curse (ex. 7)
against any ruler who should destroy and remove the stelae. Again, these monuments were
considered to be more than mere symbols of agreement between the two cities, but the
physical manifestations of the divinely bestowed covenant itself.

More direct and certain evidence for the intentional and malicious destruction of cult
images comes from an Uruinimgina inscription, which concerns itself with the late history of
the Lagash-Umma conflict.”® The inscription gives a ledger-like enumeration of the ravages
wrought by Lugalzagesi’s foray into Lagash territory and his pillaging of shrines situated near
the frontier.’ Lugalzagesi, it is claimed, bears the responsibility for plundering and burning
the shrines, and for “dismantling their precious metals and lapis lazuli.”*® These materials
did not simply belong to the sanctuaries, but likely adorned the statues of the gods them-
selves. As known from later sources, cult statues were richly decorated with rare and precious

cult statues (Bauer 1998, p. 450). Schaudig (this volume)
attributes these supposed hostilities to the early history

° eg,-ba na-ru,-a e-me-sar-sar na-ru,-a Me-
silim-ma ki-bi bi,-gis eden UmmaX'-3e; nu-dib,

(RIME 1, 9.5.1 ii 4-10). Note that Eanatum’s own inscrip-
tions (e.g., RIME 1, 9.3.2) corroborate the Ummaite de-
struction of the boundary monuments (note also the re-
peated oath on the Stela of the Vultures, e.g., na-ru,-bi
ba-ra-PAD-res “I will not rip out (or smash) the stelae”
[RIME 1, 9.3.1 rev. i 22-23]).

®na-ru,-a-bi izi ba-Sum; i;-PAD-PAD barag ru-a
digir-re;-ne Nam-nun-da-ki-gar-ra ab-dus-a is-
gul-gul (RIME 1, 9.5.1 ii 36-42).

11 Ur-Nanshe’s extensive fashioning of cult images may
suggest an earlier episode of cult statue destruction,
particularly when considered in connection with his
widespread temple and canal building projects. Plau-
sibly, Ur-Nanshe’s efforts reflected a rebuilding pro-
gram following a prior conflict, which resulted in the
destruction or deportation of many of the province’s

of the Lagash-Umma border conflict. Given that this epi-
sode is not recorded in any of the extant sources that
detail Lagash’s long and difficult struggle with Umma
over the Gu’edena (though certainly our sources are far
from complete, and the lost portions of the first col-
umns of the Stela of the Vultures could certainly ac-
commodate such an event), it is at least equally plau-
sible that hostilities in question were distinct from the
Gwedena conflict, one quite possibly involving Ur as
recounted in RIME 1, 9.1.6b rev. i-vi (see also Cooper
1983, pp. 23, 34).

2 RIME 1, 12.6.2.

13 RIME 1, 9.9.5.

4 See Powell 1996.

kug za-gins-bi ba-ta-ke$,-ke¥, (RIME 1, 9.9.5 pas-
sim).
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materials including gold, silver, and lapis lazuli.’® In fact, the additional detail included in
the description of the plundering of Amageshtinana’s shrine — where these materials are
stated specifically to belong to the goddess — supports the interpretation if taken literally:

(2) Sag-Tuby(EZENxBAD) E,-YAma-gestin-na-ka $u bi-bad kug za-gins;-na-ni ba-
ta-ke$,-ke$, "pu,-ba i5-Sub
In Sagub, (Lugalzagesi) plundered the temple of Amagestinana, dismantled her pre-
cious metals and lapis-lazuli and threw her in a well. (RIME 1, 9.9.5 vi 11-vii 6)"’

One of the fundamental tenets of Mesopotamian religion was the identification of a deity
with his or her cult statue. While we may stop just short of saying that the statue was the
god, the identity was such that the cult statue was considered to be imbued with the divine
presence. That these statues were regarded as animate on a certain level is suggested by the
verb tud “to give birth,” which is used to refer to the creation or manufacture of statues.
Abstract notions of the divine were equated, in a very real sense, with their concrete man-
made embodiments, so that whatever misfortune befell the statue was considered to have
befallen the god. In short, there were real-world, practical consequences for the abduction or
destruction of a cult statue — the cult simply could not function properly without the physi-
cal presence of the cult image. As I will discuss further, it is a conceptualization, pervasive
in Mesopotamian thought, which seeks an identity between symbols and their referents.

There are well-known episodes of the foreign capture and return of cult statues in Meso-
potamian history, one example being Shu-ilishu’s return of the statue of the moon god Nanna
that had been plundered and carried off to Anshan.'® And an earlier deportation of divine
statues may be described in a fragmentary inscription of the Pre-Sargonic ruler of Uruk,
Enshakushana.'® Theologically, these episodes are typically explained as the god’s willful
withdrawal and subsequent restoration of divine favor. What Uruinimgina describes is a
sacrilege of a different kind — a native Babylonian desecration of cult sanctuaries. The text,
focusing upon the ills that have befallen the city rather than the accomplishments of its
ruler, stands alone thematically among the Pre-Sargonic royal inscriptions. In many ways
the inscription anticipates the city laments of later periods, which mourn the ruin of various
cities and the abandonment of their cult sanctuaries. The devastation at the hands of the
enemy would naturally include plundering the cult statues, as recorded in the Lamentation
over Sumer and Ur:

16 See, for instance, Hurowitz, this volume. Relatively
early evidence for the destructive decommissioning of a
cult statue is likely to be found in Inana’s Descent (prob-
ably composed during the Ur III period), where the god-
dess’s demise in the Netherworld is couched in terms of
a dismantled cult statue: a-[a] ¢Mu-ul-lil, dus-mu-zu
mu-lu kur-ra nam-ba-da-an-cam-e kug sago.-ga-
zu sahar kur-ra-ka nam-ba-da-ab-$ar,-re za-gin;
sago-ga-zu zadim-ma-ka nam-ba-da-an-si-il-si-
il #%tagkarin-zu gi§ nagar-ra-ka nam-ba-da-an-
dar-dar-e ki-sikil 4Ga-[$a]-an-na kur-ra nam-ba-
da-an-GAM-e “O Father Enlil, don’t let your daughter
be killed in the Netherworld! Don’t let your precious
metal be debased with the dirt of the Netherworld!
Don’t let your precious lapis lazuli be cut up among the

lapidary’s stone! Don’t let your boxwood be chopped
up among the carpenter’s timber! Don’t let young lady
Inana be killed in the Netherworld!” (ID 43-47).

17 The interpretation given here assumes that the statue
of the goddess, rather than the valuable metals and lapis
lazuli, was thrown in the well.

8 yud ‘Nanna An-$a-ank-ta Urims¥-§e; mu-un-
tum,-ma-a “when (Shu-ilishu) brought back (the stat-
ue of) Nanna from Anshan to Ur” (RIME 4, 1.2.1 8-11).
Y alan-bi kug za-gins-bi "§i§" nig,-ga-bi ‘En-lil,-
la [N]ibruk-3e; ra’ [mJu-na-ru “(Enshakushana)
dedicated their (i.e., Akshak’s and Kish'’s) statues, their
precious metals and lapis lazuli, their timber and trea-
sure, to Enlil at Nippur” (RIME 1, 14.17.1 3’-8’).
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(3) kiLagask ElamX §u-ni-a im-ma-§i-in-gi, ud-bi-a nin-ga, (variant: nin-e) ud-
da-a-ni sa, nam-ga-mu-ni-ib-dug, 9Ba-u, lus-uss-lu-gin, ud-da-a-ni sa,
nam-ga-mu-ni-ib-dug, me-li-e-a ud-de; Su-ni-a im-ma-§i-in-gis us uru,
gul-gul-e $§u-ni-a im-ma-$i-in-gi, ud e, gul-gul-e Su-ni-a im-ma-§i-in-gi,
The province of Lagash has been handed over to Elam. At that time, My Lady’s day
also arrived. Bau (i.e., the statue of the goddess), as if she were human, her day also
arrived. “Woe is me, I have been handed over to the storm! Handed to the storm
that destroys cities! Handed over to the storm that destroys temples!” (LSU 173-174)

(4) Ga-e$M ga-gin, ur-re ba-an-de, i-gul-gul-lu-ne alan dim,-ma ulutim, sago-
ga-bi im-ze,-er-ze,-er-e-ne a uru gul-la e, gul-la-gu,, gig-ga-bi im-me
They destroyed Gaesh as if it were milk poured out to dogs, and shattered its finely
wrought statues. “Alas, the destroyed city! My destroyed temple!” bitterly she cried.
(LSU 188-190) Note also: """“alan uzug.(AN.zZAG)-ge/ge, si-a-bi/ba gu,-gurus
ba-an-ne-e$ “The statues that were in the shrine were cut down.” (LSU 408/444)

The Uruinimgina inscription raises several interesting issues as to how events of this
kind were presented and justified theologically by the parties involved. Among the sanctu-
aries despoiled are those of Enlil, Utu, and Inana — major gods of the pan-Babylonian pan-
theon, who were acknowledged and worshiped no more in Lagash than they were in Umma.
Lagashite propaganda naturally exploited this paradox by portraying the event as a sacrilege,
a violation of the natural order pregnant with divine consequences as the conclusion of the
text makes clear:

(5)  lu, Umma'*'-k[e4] "egir Laga$™ ba-hul-a-ta nam-dag Nin-gir,-su-da e-da-

ak-ka-ame $u in-8i-pU-a-ams e-ta-kud-kud nam-dag Uru-inim-gi-na lugal
Gir,-sufi-ka nu-gal, Lugal-zag-ge-si ensi, Umma*i-ka digir-ra-ni Nisaba-
ke, nam-dag-bi gu,-na he,-il,-il,
It is (the case) that leader of Umma, having sacked Lagash, has committed the sin
against Ningirsu! The hand that he has raised against (Ningirsu) shall be cut off!
It is not the sin of Uruinimgina, king of Girsu. May Nisaba, the god of Lugalzagesi,
ruler of Umma, make him bear the sin around his neck! (RIME 1, 9.9.5 vii 10-ix 3)

The invocation of Nisaba underscores the act as a sacrilege that assaulted basic Babylo-
nian beliefs as it requires not Ningirsu, patron of Lagash, or Enlil, head of the pantheon,
but Lugalzagesi’s own personal god to bear the responsibility for meting out punishment.
Elsewhere, Lugalzagesi claims a special bond with Nisaba in his inscriptions, enjoying the
epithets lu,-mah priest and son of Nisaba. The invocation of Nisaba, the goddess of grain,
was particularly fitting given that the disputed land in question, the Gu’edena, derived its
importance from its remarkable agricultural production. Further, if the goddess were at
this time venerated in Lagash? (as she was at the end of the third millennium when she was
later identified as the sister of Ningirsu and Nanshe), this would have presumably assured
her impartiality in this case. The Umma perspective on this event is unknown. But leaving

2 Note, however, that Nisaba’s connection to Lagash i 23/, HSS 4, 54; see Heimpel 1981, p. 111), and more in-
during the Early Dynastic period is apparently limited  directly her mention in the Nanshe Hymn (Michalowski
to two texts in which she receives offerings (ITT 4, 7310 2001, p. 578).
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aside issues of political spin and whether such an act against Babylonian gods would find its
way into a royal inscription, it is unlikely that the pillaging of the shrines would have been
conceptualized in Umma the way it was in Lagash. If the basic facts as presented in the Uru-
inimgina inscription stand, then we must conclude that the Ummaite intention was not to
attack the gods in their abstract, detached forms, but to destroy their local manifestations,
the versions in which they lent divine patronage and protection to Lagash. The mutilation of
these images, from this perspective, would be politically rather than religiously motivated,
with Lagash rather than the gods themselves the object of the despoliation.

In terms of the artifacts themselves, there are several good Early Dynastic candidates for
the calculated destruction of images and inscriptions. One such — counting as an example for
both image and text — is the badly damaged diorite statue of Lupad, which dates to the Fara
period (fig. 2.1).%* The statue was clearly mutilated in antiquity: the decapitated head with
nose broken off was discovered separately from most of the body, and parts of the inscription
appear to have been purposely chiseled away. The text describes the acquisition of at least
three groups of fields by Lupad, who is identified as the field recorder of Umma. Remarkably,
however, these fields were not located within Umma, but within the province of Lagash,*
which accounts for the fact that the statue was found at Girsu. Given the tortured history of
these two rival cities during this period, what was in essence a territorial conflict — and that
Lupad was citizen of Umma purchasing Lagash real estate — we can plausibly suggest that the
statue was mutilated not by an invading Umma army but by citizens of Lagash in retaliation,
perhaps, for one of Umma’s documented incursions into the Gu’edena.

Another mutilated piece with a suggestive history is a headless diorite statuette of En-
metena (fig. 2.2).%° Interestingly, it was found at Ur in a gateway attributed to Nabonidus.
Presumably, it was preserved at this point — some 2,000 years after its manufacture — as an
ancient relic, a fitting testament to Nabonidus’s well-known antiquarian interests.?* Woolley
observed that the break at the neck had been polished, not by a tool or stone, but as if some-
thing softer had been repeatedly applied, suggesting that the statue had been mutilated in its
early history, set up as a trophy, and subjected to constant handling.?® Naturally, we can only
speculate about the chain of events. The text on the back of the statue leaves little doubt that
it was originally set up in Lagash. There is a strong suggestion in the texts concerned with
the Lagash-Umma conflict that Umma was at various points in league with Ur and Uruk.?
It may have been at some point during the long history of this conflict that the statue was
carried off to Ur, as Woolley suggests, as a war trophy and ritually mutilated in a symbolic
act of revenge.?

Other candidates include an Early Dynastic alabaster bull-man, which purportedly comes
from Umma.?® It is one of a pair, but the inscription on the right shoulder of this one has

% De Sarzec 1884-1912, vol. 1, p. 448, vol. 2, pp. LIV-LV  * See Schaudig 2003, with previous literature.
and pls. 6 ter 1 a+b, 47,2; Gelb, Steinkeller, and Whiting 25 woolley 1955, pp. 47-48.

1991, vol. 1, pp. 72-74, vol. 2, pls. 38-39. 2 See Cooper 1983, pp. 23, 34.

2 see Gelb, Steinkeller, and Whiting 1991, vol. 1, p. 74 27 Woolley 1955, pp. 47-48.

comm. iii 30.

28 Frankfort 1939, p. 12 and pl. 115E; Lloyd 1946, pp. 1-5
B RIME 1, 9.5.17.

and pl. 3.



oi.uchicago.edu

MUTILATION OF IMAGE AND TEXT IN EARLY SUMERIAN SOURCES 39

been erased, as Lloyd noted, “with a precision that could be deliberate.””® Assuming that
the inscription was identical to that found on the companion piece, the erased inscription
would have notably belonged to an Early Dynastic ruler of Umma.*® There is also evidence
for the reuse and repurposing of inscriptions. An example is provided by the twenty-fifth-
century Uruk ruler Lugalkiginedudu’s dedication of several rough-hewn stone blocks to the
god Enlil. Although the blocks were inscribed, they went unused and were stored away in
the god’s temple in Nippur.®! Some four hundred years later, Amar-Sin of Ur recovered one
of these blocks from the temple’s storerooms and turned it into a door socket, inscribing his
own dedication to Enlil around the pivot cavity.*? There is reason to believe that Amar-Sin
may have taken his cue from Sharkalisharri, as Hilprecht reports that the same Lugalkigi-
nedudu inscription is found on a diorite door socket that also bears an inscription of the
Sargonic ruler.*® More than acts of usurpation — and far from ones of mutilation — these
appropriations were demonstrations of reverence. By linking their inscriptions to that of an
esteemed predecessor of ages past, notably maintaining the earlier inscription, they won
greater legitimacy and significance for their own dedications, promoting their reigns as the
continuation of an ancient historical narrative.

Irrefutable, if indirect, evidence for acts of mutilation takes the form of the prohibitions
against the potential obliteration of images and texts found in curse formulae. The proscrip-
tions that conclude royal inscriptions reveal that violence against royal images, dedications,
and the texts they bear was a regular occurrence and a legitimate concern of rulers.** Al-
though neither homogeneous nor a rigidly formulaic element of royal inscriptions as in the
following Sargonic period, the Early Dynastic curses already exhibit patterns that anticipate
later prohibitions, a likely indication of their origins in older oral traditions. In fact, the
rare and sporadic appearances of Pre-Sargonic curses may testify to the gradual transition
of such prohibitions from the realm of the strictly oral to the written.* The earliest known
examples of concluding curses are encountered in two Eanatum (ca. 2450) royal inscriptions,
and it is perhaps significant that in one, the Stela of the Vultures, the text contains sequences
of oaths sworn orally by the ruler of Umma and subsequent curses against any future ruler
of Umma who violates that oath. The second attestation, a fragmentary text dedicating a
mortar to Nanshe, ends with an elaborate curse protecting the mortar and its inscription:*

» Lloyd 1946, p. 3. 31 RIME 1, 14.14.3a; BE 1/2, pp. 28-30, 46.
30 For the companion piece bearing the inscription 3 RIME 3/2, 1.3.6.
(RIME 1, 12.1.1), see Aruz 2003, pp. 51-52, and Ortiz 1996, 33 RIME 2, 1.5.1; see Hilprecht’s description in BE 1/2, p.
no. 15. Note also the inscription of the so-called Luma- 46 and BE 1/1, p. 47; note also A. Westenholz 1987, no.
tur stone tablet, which was clearly deliberately erased 42 — apparently, the whereabouts of this inscription are
(Gelb, steinkeller, and Whiting 1991, vol. 1, pp. 74-80,  now unknown.
vol. 2, pls. 40-41). However, since the inscription was 34 g¢e Franke 1995, pp. 214-15 [Pre-Sargonic], 216-27
apparently unfinished in the first place, the erasure was [sargonic].
likely in response to 501’1:18 r'm'mdane 'ptl“actlcal co'ncem % See similarly Radner 2005, p. 254.
rather than any type of insidious politically motivated

R See Franke 1989.
mutilation.
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(6) Es-an-na-tum,-me mu-na-dim,-ma lu, na-ab-dabs-e nam ur zag-bi pad-da

mu-sar-ra-bi subs(TAG)-sube(TAG)-ba [..] K[A ...] na-dib-be, lugal KiZki-bi
na-dib-be, ‘Nange nin kur sikil cum-[m]ah Nange ki gub-ba-bi taka,-
e-ba ensi, Laga$(NU,,1.BUR.LA)X [...] na[m ur] zag-bi pad-d[a] §estug,-ni
al-zu-zu-a mu-sar-ra-bi ab-ta-uls-a geStug,-ni al-zu-zu-a izi ba-sum-mu
geltug,-ni [al-zu-zu-a] 'mu [..] geSt[ug,-ni] al-zu-zu-a igi ‘Nange-3e;
digir-ra-ni na-dib-be, a-ne na-dib-be,
[The mortar which] Eanatum fashioned (for Nanshe) — no one should confiscate it! If
a stranger smashes it to bits or to efface its inscription ... may he never pass (before
Nanshe!) May he, even if he is a “King of Kish,” never pass (before Nanshe)! As for
Nanshe, the mistress, the pure mountain — if the ruler of Lagash removes the large
mortar of Nanshe from its pedestal, ... if a stranger has been instructed to smash
it to bits, or instructed to damage’ its inscription, or instructed to set it on fire, or
instructed to ... may his personal god not pass before Nanshe, and may he himself
not pass before (Nanshe!) (RIME 1, 9.3.11 ii 4’-v 7))

As is stereotypical of later inscriptions, the prohibition displays a concern for transgressors
who would attempt to circumvent the curse and avoid its consequences by inciting a third
party to destroy the inscribed object or erase its inscription. The aforementioned inscrip-
tion of the Umma ruler Gishagkidug ends with the following protective curse against any
leader who would tamper with his inscribed monument demarcating the border between
Umma and Lagash:

(7)  na-ru,-bi ki-bi bi-gi, inim 43taran-ta ki-ba na bi-ru, lu, kur-ra ki-bi al’-
gul-la "§u ba’-ta-"ti’-a ab-zah-a ur[u’-ni’] ki mu§ hul-a-gim sa§ il, na-
dus2-dus, e;-gal hul-a-na ensi,-bi zu, gig ha-ma-dus'(N1)-Te”
(Gishagkidug) restored (the boundary levee’s former) stelae, and by the command
of Ishtaran, erected (new) stelae on that spot. If another leader destroys it there, or
takes it away and makes off with it, may his city, like a place (infested with) harmful
snakes, not allow him to hold his head high! May poisonous fangs bite at that ruler
in his ruined palace! (RIME 1, 12.6.2 i 79-93)

In the Sargonic period, the curse formula became a basic element of monumental inscrip-
tions, consistently reproduced with only minor variations. The standard Sargonic curse
formula threatens whomever should destroy the inscription with the annihilation of person
and progeny: Sa tuppam $w’a usassakiini Samas isdésu lissuh u zérasu lilqut “whoever tears out this
inscription, may Shamash uproot his foundations and pluck out his progeny!”* In a bilingual
inscription, the Sumerian version uses mu-sar-ra “inscription,” literally, “inscribed name,”
rather than dub as an equivalent to Akkadian tuppum “tablet”:

37 For philological notes, see Cooper 1984, pp. 91-92  understands “(and) it is brought to his (i.e., the ensi’s)
and Frayne 2008, pp. 159-60, i.e., ur = nakru “foreign, attention.”
strange” (Erimhus 11 134); zag-bi for zag-bi-Se; “com- 38 Franke 1995, pp. 216-17; Michalowski and Walker 1989,

pletely”; subs(TAG) =su-ub “to rub.” For takas, cf. the p. 391; Radner 2005, pp. 254-55; J. Westenholz, this vol-
curse in Gudea Statue B viii 25 (RIME 3/1, 1.7.5tB). For  ume.

geStug,-ni al-zu-zu-a Cooper (1984, p. 90; 1986, p. 45)
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(8) "lu, mu-sar-ra-e” ab-ha-lam-e-a 9UTU suhu$-a-ni he,-bus-re, numun-na-ni
he,-ga-ri-ri-ge = $a DUB "$u,"-a u-a-sas-ku-ni UTU sUHUS-$u li-su,-uh us
SE.NUMUN-Su li-il-qus-ut

Whoever tears out this inscription, may Shamash uproot his foundations and
pluck out his progeny. (RIME 2, 1.1.1 96-102 [Sargon]; see also RIME 2, 1.2.18 20-27
[Rimush])

By the reign of Rimush, these curses commonly single out the ruler’s written name, proscrib-
ing against its erasure and replacement with that of a successor:

(9)  ma-na-ma MU Ri;-mu-us LUGAL KIS u-sdz-sds-ku-ma al DUL; Ri,-mu-u$ MU-$u i-Sa-kas-nu-ma
DULs™-me i-qa,-bis-us En-lil, be-al DULs; $u,-a us UTU SUHUS-$u li-su,-ha us SE.NUMUN-
Su li-il-qus-ta; NITA a i-dis-na-sum mah-ri,-is is-li,-su e DU

As for anyone who removes the name of Rimush, king of the world, and puts his own
name on the statue of Rimush, and says “(This is) my statue” — may Enlil, lord of
this statue, and Shamash tear out his foundation and destroy his progeny! May they
not grant him a male (heir)! May he not walk before his (personal) god! (RIME 2,
1.2.6 104-130)

With the onset of the Ur III period, Sumerian unilingual inscriptions begin to exhibit a more
complex curse formulary.®* More than their Sargonic counterparts — yet reminiscent of the
Pre-Sargonic curse attested on Eanatum’s mortar (ex. 6) — these describe potential circum-
stances by which the object and the inscription it bears might be perturbed or destroyed in
the future. Scribes drew upon a stable of stock phrases that sought to eliminate loopholes in
the logic of the curse and increase its efficacy, providing against attempts to circumvent it.*°

(10)  lu, mu-sar-ra-na $u-ni bi,-in-"ur;’-a mu-ni bi,-"ib, -sar-a ra§,-ba-la,-a-
"keq-€8,7 lu, kur-ra The,-ni’-in-dabs ib,-zi-"ra’-a bala-a-ni "he,-kud”
numun-a’-ni "he, -til An lugal d[igir-re-n]Je 4Inana "nin’ Unug*i-g[a]
in-x-(x)-x-"na” "nam ha-ba’-d[a-kud]-ne

Whoever erases the inscription (of Utu-hegal) and writes his own name there, or
who, because of this curse has someone else take hold of it and remove it, may his
reign be cut short and may his progeny come to an end! May An, king of the gods,
and Inana, lady of Uruk ... curse him! (RIME 2, 13.6.6 5-17)

(11)  lu; Ez-an-na-ta ib,-ta-ab-es-es-a ib,-zi-re-a mu-sar-ra-ba $u bi,-ib,-urs-a
dnana nin kur-kur-ra-ke, sag-ga,-ni unkin-na nam he,-ma-kud-e &gu-za
gub-ba-na suhu¥-bi na-an-gi-ne, numun-a-ni [he,]-til bala-a-ni [he,-kud]

The ruler who removes (the statue of Gudea) from the Eana, who destroys it, or who
erases its inscription — let Inana, lady of the lands, curse his very person in the
assembly! May she not secure the foundations of the throne erected for him! May
his progeny come to an end and his reign be cut short. (RIME 3/1, 1.7.StC iv 5-17)

3 See Michalowski and Walker 1989, pp. 391-94. lu,-bi ku-li-guio he,-am; mu-gui, he,-pads-des
40 In an inversion of this formula, we also encounter the ~ “May (that future ruler) invoke the (temple’s) name!
positive entreaties for the invocation and perpetuation =~ May he be my friend and invoke my name!” (RIME 3/1,
of the inscribed ruler’s name: mu-bi he,-pads;-de;  1.7.5tliv 5-7 [Gudea]).
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Ironically, the curse formula inscribed on Gudea Statue K*! was unable to save the statue from
its eventual fate, for the beheaded and fragmentary statue was almost certainly intention-
ally mutilated in antiquity. To be included among these examples is the lengthy and complex
curse formula found in Gudea Statue B (only relevant portions of which are reproduced here):

(12)

lu; E;-ninnu-ta im-ta-ab-es;-es-a mu-sar-ra-bi §u ib,-ta-ab-urs-a lu, ib,-
zi-re-a ... ens;-du KA-ke$,-ra,-§uio mu-§u,, us-ta-gar mu-ni ba-§a,-ga,
.. tukumy(3U.TUR)-bi mu-bi $u ur;-de; §eStugs he-em-§i-gub mu-ni e,
digir-ra-na-ta dub-ta he,-em-ta-gar

Whoever removes (the statue of Gudea) from the Eninnu, who erases its inscription,
or destroys it ... whoever deletes my name from my collected songs and replaces it
with his own name ... if (the future ruler’s) mind is set on erasing this inscription,
let his (own) name be removed from the tablet in the temple of his (personal) god
(RIME 3/1, 1.7.StB viii 6-ix 16; for image, see fig. 3.7b in this volume).

Provisions of these kinds — designed to protect the dedication and its inscription, to safe-
guard the inscribed name of the ruler from erasure and replacement — would become the
template for the curse formulary of the royal inscriptions of the mature Ur III and Old Baby-
lonian periods.*

More than mere verbiage, the prohibition against the erasure of a ruler’s name speaks
to a fundamental Mesopotamian belief in the power of names.** A name was not simply an
index, but represented the very essence of its bearer. Name and identity were inextricably
intertwined. A name had substance; it had essence. In short, a name was, on a certain con-
ceptual level, existence itself — to have a name was to exist; to be deprived of a name was
non-existence and chaos. An inscribed name, that is, a permanent manifestation of a name,
was the lasting testament of its owner. Thus, to erase a name was to erase all memory of
its bearer, to condemn its owner to oblivion — it was an act of damnatio memoriae. This is

41 lu, mu-sar-bi [$u ib,]-ta-ab-[urs;-a] “Whoever
erases this inscription ...” (RIME 3/2, 1.7.StK iii’ 1-2');
see Suter (this volume) for the purposeful mutilation of
Gudea’s statues.

42 For instance, Ur-Namma: [lu, m]u-sar-ra-ba 3u
bis-ib,-urs-ru-a mu-ni bi,-i[b,]-sar'-re-a [a3,
bala-a]-ba-kes-e$ lu,-kur, $u ba-an-zi-zi-a
[mu-s]ar-ra-ba $u bi,-ib,-urs-ru-a mu nu-rsar-
de; in-na-ab-[s]ar [lu,-b]i lugal he,-a en he,-a
ensi, he,-[a] .. “Whoever erases this inscription and
writes his own name on it, or, because of this curse,
incites another to erase the inscription and write for
him a name that should not be written, be he a king,
an en-priest, or governor ...” (RIME 3/2, 1.1.20: Con-
cluding formula 1-4; Wilcke 2002, p. 326); Shulgi: lu,
mu-sar-ra-ba $u bi,-ib,-urs-a mu-ni bi,-ib,-sar-a
dNin-sun, digir-guso ‘Lugal-bandas* lugal-guso
nam ha-ba-da-kud-ne “Whoever erases this in-
scription and writes his own name there, may Ninsun,
my goddess, and Lugalbanda, my master, curse him!”
(RIME 3/2, 1.2.85 7-14 [Shulgi]); Shu-Sin: lu, a, nig,-
hul-dim,-ma [ib,-8i-al§,-ge,s-a mu-s[ar-rla-ba
$u bis-ib,-[urs]-urs-a [mul]-ni [bi,]-ib,-sar-re-a
nig,-dim,-ma-gu,, ib,-ze-re-a lu,-ba E[n-1]il,

lugal kur-kur-rra’-ke, Nin-lil, nin digir-re,-e-
ne-ke, nam ha-ba-an-da-[kud-r]es-ne “Whoever
gives orders to do evil (against this statue), who erases
its inscription, who writes his own name, who destroys
my handiwork, that man, may Enlil, master of the lands,
and Ninlil, lady of the gods, curse him!” (RIME 3/2, 1.4.3
vi 34-vii 16); Iddin-Dagan: lu, a, nig,-hul-dim,-[ma]
[i]b,-3i-ag,-§eze-a nig,-d[im,-ma-§uo] ib,-zi-
re-[a] mu-sar-ra-ba $u bi,-i[b,-urs;-a] mu-ni bi,-
ib,-sar-[re-a] a3,-bal-a-ba-ke,s-e§ lu,-"kur,” $u
ba-an-zi-zi-a lu,-bi lugal he,-a en he,-a u; lu,-
ulu, sag-zi-gal, mu-ni sas-a he,-a lu,-bi mu na-
an-tuku-tuku numun na-mi-i-i ... “Whoever gives
orders to do evil against (the statue), has my handiwork
destroyed, or erases its inscription and writes his own
name on it, or because of this curse incites another to
do so, whether he be a king, an en-priest, or just an
ordinary human being, may that man be deprived of a
name and progeny ...” (RIME 4, 1.3.2 25-36). Sumerian
curses of this type are attested as late as the reign of
Ashurbanipal; see ex. 17.

> See now Radner’s (2005) comprehensive treatment of
this topic.
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tacitly demonstrated by the apodoses of those curses that in reciprocal retaliation for the
erasure of the inscription, or specifically the erasure of the ruler’s name, promise the end
of the transgressor’s progeny (exx. 8-11 and n. 38). More broadly, this rationale is cognate
with the conception of boundary stelae as embodiments of divinely sanctioned treaties, and
cult statues as vessels of divine presence, and, of course, with the symbolism that motivates
iconoclasm itself. The distinction we culturally draw between the signified and the signifier
the ancients purposely blurred.

Reflexes of this conceptualization are widespread. Most basically, it is demonstrated
lexically by the Sumerian and Akkadian words for “name,” mu and Sumu respectively, both
of which carry the extended meanings “fame” and “reputation,” particularly as expressed
in the senses of “posterity” and “progeny.” Theologically, for instance, one god could be
identified or merged with, or absorb, another god by taking his name. And in literature,
both Sumerian and Akkadian, the notion constitutes a common motif. Among the many pos-
sible examples that could be cited, we can point to Gilgamesh’s quest for immortality. Most
closely associated with the Standard Babylonian epic, the theme is already well articulated
in the Sumerian story Gilgamesh and Huwawa. Realizing the impossibility of everlasting
life, Gilgamesh sets out to secure the next best thing — he will establish his everlasting re-
nown by making a name for himself. The imagery of permanence conveyed by the inscribed
written name is a metaphor for the reputation his actions will shape for posterity.** From
the perspective of conceptions of cosmogony, creation is also couched in terms of naming
Thus, in Gilgamesh, Enkidu, and the Netherworld, the creation of humankind is metaphori-
cally described as the time when the name of humanity was established.*® And, of course,
from later literature there is the prime example of Enuma Elish and its opening lines, which
explicitly couple naming to existence, not to mention the enumeration of the fifty names of
Marduk at the hymn'’s conclusion.*

Interestingly, the destruction of names, as representatives of their bearers, is expressed
differently from that of images and texts. With anthropomorphic images, the head and face,

consumed in the shrines of the land, when the ovens
of the land had been fanned ablaze, when heaven had

“ En-ki-dug; egirs urus-e tils-la sag ti[l]-bi-
§es; la-ba-ra-an-es;-a kur-ra ga-an-kus; mu-guio

ga-am-§ar ki mu gub-bu-ba-am; mu-gu,, ga-
bi,-ib-gub ki mu nu-gub-bu-ba-am; mu digir-
re-e-ne ga-bi,-ib-gub “0 Enkidu, after a man(’s life)
is finished, he cannot emerge (from the grave) in order
to live again. I want to go into the mountains and es-
tablish my reputation (lit., set up my name): where it
is possible to establish one’s reputation, I will establish
my own reputation; where it is not possible to establish
one’s reputation, there I will establish the reputations
of the gods” (GHa 4-7).

“ud ul nig, ul-e pa es;-a-ba ud ul nig, ul-e mi,
zid dugs-ga-a-ba e$; kalam-ma-ka ninda $u,-a-
ba im-$u-rin-na kalam-ma-ka nig,-tab ak-a-ba
an ki-ta ba-da-bad-ra,-a-ba ki an-ta ba-da-sur-
ra-a-ba mu nam-lu,-u,s-lu ba-an-gar-ra-a-ba “In
those days of yore when the ancient customs had be-
come manifest, in those days of yore when the ancient
rites had been carefully tended, when bread had been

been split asunder from earth, when earth had been
parted from heaven, when mankind had been created
(lit., when the name of mankind was established)” (GEN
4-10).

4 e-nu-ma e-1i§ la na-bu-u, Sa-ma-mu Sap-lis am-ma-tum
Su-ma la zak-rat ABZU-ma re$-tu-u, za-ru-Su-un mu-um-mu
Ti-amat mu-al-li-da-at gim-ri-Su,-un A.MES-$uz-nu i-te-ni§
i-hi-qu-uz-ma gi-pa-ra la ki-is-su-ru su-sa-a la $e-’u-u, e-nu-
ma DIGIR.DIGIR la Su-pu-u ma-na-ma Su-ma la zuk-ku-ru $i-
ma-tu, la $i-i-mu ib-ba-nu-u,-ma DIGIR.DIGIR ge,-reb-Su,-
un “When on high the heavens had not been named,
the earth below had not been given a name, primeval
Apsu, their begetter, (and) creatrix Ti’amat, who bore
them all, mingled their waters together; no grassland
had been formed, nor canebrake founded; when no gods
had been brought into being, had been pronounced by
name, or had their destinies determined — (at that time)
the gods were created within them” (EE 1-9; after Mi-
chalowski 1990, p. 384).
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the salient indexes of identity, are the natural and common targets for mutilation. To a cer-
tain extent, the damage inflicted on anthropomorphic statues is symbolic of the real-world
punishments dealt to individuals. Several Ur III texts refer to the cutting or the marking
(pa-ag§.—zi,) of the noses of fugitives, while later laws sanction various facial mutilations.*’
The noses, in particular, of many Early Dynastic statues, including those of the largest male
figure of the Tell Asmar hoard (the so-called Abu statue) and the figure of 13qi-Mari, king
of Mari, were purposefully mutilated in antiquity.*®* Moreover, images of decapitations and
beheaded captives are a common theme in the commemorative art of martial victories. Well
documented in Neo-Assyrian reliefs, third-millennium examples include the Stela of the
Vultures and the Standard of Ebla (fig. 2.3), while scenes earlier still, encountered in the
proto-literate glyptic, depict prisoners of war being subjected to various acts of mutilation
and torture (fig. 2.4).*° Of course, the severed head of Huwawa, preserved in literature and
art, presents us with the most famous decapitation from Mesopotamia, an aetiology, perhaps,
for the apotropaic use of Huwawa heads.*® Sumerian texts do not describe the decapitation
of statues, but, as the examples given above attest, more generally refer to their dismantling
(-ta+kes,), removal (es), and moreover destruction (gu,-gurus—duga, zi.r).>! Inscrip-
tions, as described by the provisions detailed in curses, could likewise be destroyed (ha-lam,
ul,?, zi.r), as well as burned (izi—$um,), or erased (Su—urs;). And while inscribed names
could be removed (-ta+gar) and replaced (ar), to destroy a name itself — the converse
of bestowing a name, a performative act of creation and perpetuation — was to consign its
bearer to non-existence. The notion is manifest in the idiom mu(-PRONOUN) ... ha-lam “to
cast into oblivion,” literally “to wipe out, destroy the name.”>? As observed above (ex. 8; see
also ex. 13), the same verb, ha-lam, is used in the Sargonic period to describe the destruc-
tion of inscriptions, mu-sar-ra, literally, “the inscribed name.” The idiom mu(-PRONOUN) ...
ha-lam is encountered in royal inscriptions as early as the Sargonic period (ex. 13), and as
late as the reign of Ashurbanipal (ex. 17). In mu(-PRONOUN) ... ha-lam, the name, mu — an
abstraction, an intangible index of its referent — is conceptualized in terms of its concrete
written form, a physical entity that can be removed, erased, destroyed. A curse prescribing
the annihilation of descendants, the perpetuation of the individual, was deemed the appro-
priate retribution for the erasure of the written name, the lasting token inextricably bound
up with the identity of its referent. To be deprived of a name, like being deprived of progeny,
was to be condemned to oblivion and wiped from memory.>*

(13)

lu, mu-Tsar-ra-e" a[b]-ha-lam-e-a An-ne, mu-ni he,-ha-lam-e 9En-lil,-le
numun-na-ni he,-til-le 9nana-ke, e x dumu-na-ni he,-kud-re”
Whoever destroys this inscription, may An destroy his name! May Enlil bring his

progeny to an end! May Inana cut off his ... offspring. (RIME 2, 1.1.11 38-48 [Sargon];
the Akkadian for these lines is omitted)

47 Molina and Such-Gutiérrez 2004, with references to
the laws on p. 8.

8 See Evans, forthcoming, chapter 5.

49 See Dolce 2006; Glassner 2006; and J. Westenholz, this
volume, for later depictions.

0 See Wiggermann 1992, p. 146, with references.

51 See also ID 43-47 cited in n. 11.

52 Note the primary lexical equations ha-lam = halaqu
“to disappear,” masi “to forget,” besides nasaku (III) “to
remove, cast aside.”

53 Cf. the parallel idiom numun ... ha-lam, e.g., numun
nam-lu,-ulus; ha-lam-e-rdes;” [nam-bi ba-tar] “It
has been decided that the seed of mankind is to be
wiped away” (Flood Story Seg. C 23); numun nam-
lu,-ulus ha-la-me-des “In order to destroy the seed
of mankind” (DG Seg. F 124 [Me-Turan]; see also Seg. F
31 [Me-Turan]).



(14)

(15)

(16)

(17)
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numun-na-"ni’ he,-eb,-til-'ne” mu-ni he,-eb,-ha-lam-e-n[e]

May they bring his seed to an end and cast him into oblivion! (RIME 3/1, 1.7.“StS”
ii’ 6-8 [Gudea])

dEn-lil; lugal kur-kur-ra-ke, mu-bi ha-lam-e-des ... a;-bi mu-da-an-a-a§,
Enlil, the king of all the lands entrusted (Utu-hegal) ... with wiping out the name (of
Gutium), (RIME 2, 13.6.3 15-23 [Utu-hegal])

sag gie zi-gal, mu tuku-ba mu-bi ha-lam-e-des

In order to cast into oblivion its famous black-headed people. (RIME 3/2, 1.4.4 ii
1-3 [Shu-Sin])

lu, mu-sar-ra-gus, $u bi,-ib,-urs-e-a ha-ba ki-bi kur,-ru-da %en.zu Nin-gal
digir bads-gal-§u,o mu-bi he,-en-ha-lam-e-ne

Whoever erases my inscription or would change its position, may Sin and Ningal, my
divine protectors, wipe out his name! (RIMB 2, B.6.32.2001 32-38 [Sin-balassu-igbi])

In the Old Babylonian period the idiom occurs in several literary texts:

(18)

(19)

(20)

(21)

ba-dugi-ga-kes-e§ mu-ni ki-ta ha-lam-ke,-e$

Was it commanded that his (i.e., Huwawa’s) name should be wiped from the earth?
(GHa 188M)

mu-bi dugs-dugs-ga nam-ba-e-da-ha-la-me-e§

Their names (i.e., of the dead), once uttered, cannot be forgotten! (DG Seg. K 8)

gen-na ba-ugs-ge-en na-nam-ma-ams; mu-zu ga-ba-da-ha-lam-e
Begone! You are dead! And so it is that your name shall be forgotten! (InBl 100)
dEn-lil,-me-en nam a-na-tar-ra-§a, mu-bi na-ab-ha-lam-e

May he not cast into oblivion all that I, Enlil, have decreed. (ExNin 224)

45

To this point, the evidence surveyed conforms to our expectations for the motivations
behind the mutilation of texts and images, namely, that these were primarily malicious and
politically motivated events. But we must not overlook the fact that the deliberate destruc-
tion of these objects, without negative connotation, was also part and parcel of everyday
life in Mesopotamia. Indeed, the evidence discussed above should be considered within the
context of inscriptions and statuary as physical artifacts and native conceptions of the rela-
tionship between medium and message.
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Stone was a rare and valuable® natural resource, and so the recycling and repurposing
of stone objects is not unexpected.”® The Sharkalisharri and Amar-Sin door sockets discussed
above, upon which these rulers added their inscriptions — notably maintaining that of a Pre-
Sargonic predecessor — are royal examples of the practice. Reuse of this kind was presum-
ably more common with frequently used everyday objects, particularly those whose original
owners had died or were forgotten. Cylinder seals, for example, were commonly recycled and
re-cut; stone weights could be reused and transformed. In one remarkable case, the original
owner of a seal had to suffer the indignity of having his name replaced with the picture of a
dog.>® In another, a large one-talent weight was converted into what is likely a door-socket.*”
The original inscription was erased to accommodate the cavity. Curiously, a new inscription
was added in the Kassite period that was a poor imitation of a Sumerian inscription of nearly
thousand years earlier. We might speculate that the motivation for doing so was that the
original inscription dated to the Ur III period. Also to be considered, although constituting
disposal rather than destruction, is the ritual burial of statues as an act of veneration. Such
may have been the case with the Oriental Institute’s Tell Asmar statues. Carefully stacked
with the heaviest on the bottom, these statues were buried next to an altar, possibly as part
of a ceremonial decommissioning.>®

Tablets were frequently erased and recycled as a matter of course in scribal training.
Teacher-student exercises, for example, consist of two columns: the left one written in a
larger script with the teacher’s master text, and the right one with the pupil’s copy. The
pupil’s side was regularly erased resulting in an asymmetrical tablet with a thinner, more
fragile right half.>® More generally, scribal exercises were often deliberately broken after
completion, possibly to prevent their reuse by other students. In one extraordinary case,
teeth marks indicate that the student broke his exercise by biting off a section.®® As a mat-
ter of course, scribal exercises were frequently recycled by soaking the unbaked tablet, and
returning the clay to its original form. Rooms associated with scribal activity excavated at
Isin and Sippar-Amnanum have included basins; in the case of Sippar-Amnanum, the basin
was filled with recycled clay and several exercise tablets.5!

Text destruction was also fundamental to basic Mesopotamian administrative practice.
Loan documents, for instance, were destroyed after they were repaid. When a loan was made,
a loan document would be prepared and deposited with the creditor. After the loan was re-
paid, the borrower would take possession of the document and destroy it by breaking it. This
step was necessary as the document itself had a value equivalent to the loan amount, and a
lost or misplaced document could be recovered and presented for repayment.® The proce-
dure is known from legal cases, and loan documents themselves, which frequently include

5 Evans, for instance, suggests that the frequent pres-
ence of drilled holes and use of bitumen in Early Dy-
nastic statuary may be evidence of the re-assembly
and re-use of component parts, rather than of repair in
antiquity, as is typically assumed. That is, these statues
were composites that were assembled from recycled
components of decommissioned and disassembled
statues. Evidence of burning, on the other hand, may
indicate the recycling of gypsum into plaster, follow-
ing a ritual decommissioning of the statue (see Evans,
forthcoming, chapter 4).

% On the recycling and preservation of stone statues, cf.
the contributions of Berlejung and Suter (this volume).

% Moller 1992, pp. 43, 45, no. 75 — a dog or lion? Collon
1995, fig. 59:c (description on p. 79) depicts a cylinder
seal in which a seal has been recut, erasing the original
inscription replacing it with reeds.

57 Friberg 2007, pp. 127-29.

%8 Frankfort 1939, pp. 3-7.

% Veldhuis 1997, pp. 31-32.

¢ Guinan and Leichty 2010.

1 veldhuis 1997, p. 25, with references.
6% Steinkeller 2002, pp. 113-14.
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the notation zi-re-dam, meaning “it (i.e., the tablet) should be annulled (literally broken).”¢*
Moreover, it was standard procedure to break an invalidated document in Mesopotamia — an
administrative practice that sheds some light on the perceived legal consequences associated
with the malicious destruction of boundary stelae and other legal texts. In fact, the ritual
destruction of texts may have, in origin at least, been in mimicry of the administrative prac-
tice of voiding documents through physical breakage, an action to which friable dried clay
tablets particularly lend themselves.

In a rarely attested third-millennium administrative practice, inscriptions could be
transformed into instruments of torture, used to exact punishment through facial mutila-
tion. Sale transactions were commonly inscribed on clay cones or nails, which in the case of
the sale of a house, for instance, would likely be driven into the wall of the sold property to
mark the completion of the transfer.® Frequently, these documents include an eviction clause
that stipulates that if the buyer is evicted because the seller was not the rightful owner of
the property, the seller will face some penalty for breach of contract.®® Often this takes the
form of monetary compensation, but in several instances the clause stipulates a corporal
punishment whereby the clay nail will be driven through the seller’s mouth or teeth.

(22)

lu, ame-ma-dus-da kag-bi KA-KA<«-na> e-gaz

If someone else holds (the real estate), this nail will be driven through (his) mouth/
teeth. (TIM 9, 94 B ii (v’) 8’-9")

This was an act of mutual annihilation — mutilating the seller’s mouth or teeth, and so
branding him as a scofflaw,® while simultaneously crushing and destroying the clay nail. The
symbolism is clear: the seller’s oral misrepresentation made the written document null and
void; the document, which at any rate would require annulling through physical destruc-
tion, in turn, becomes the instrument for invalidating the source of the false statement. It
is a legal practice that reflects the conceptualization of inscriptions as not merely vehicles
for text but as physical objects innately bound up with the meaning of the words they bear.
More broadly, the practice ties into the aforementioned conception of the inseparability of
symbols from their intrinsic meanings, and the particular Mesopotamian tendency to find
tangible analogues for abstract concepts. As discussed, the divine was reduced to, symbol-
ized by, and identified with lifeless statues, which were perceived on some level as animate;
entities were represented by and equated with their indices — names that could not only

© E.g., 4.4. e gur lugal dub Lugal-TuG,.MAH
Urs-re-ba-ab-du; in-da-§al,-ams inim Lugal-
"TUG .«<MAH>-a di im-mi-ib,-dug, Ur;-re-ba-ab-
du; dub-gu,, zi-ra-ab [in-n]a-dugs-ga [Lugal]-
TUG,.MAH nam-erim,-bi kud-dam “The tablet of
Lugal-TUG.MAH (recording the loan) of 1,440 liters of
barley remains with Ure-babdu (the creditor). (Ure-
babdu) has brought a legal case against Lugal-TUG,.MAH
(concerning the loan in question). Lugal-TuG.MAH must
take an oath that he had said to Ure-babdu, ‘Destroy my
tablet!”” (NG 208 i 11-20); 2 gin, la, igi-6-gal, kug ki
Lugal-nam-tar-re-ta Ri-zu bahar; us Lu,-dugs-
ga Su ba-ti ki Ri-zu bahar, us Lu,-dugs-ga-§uio
mu-des Lugal-nam-tar'-re §u ba-ti dub-ba-ne-ne
u,-gu ba-de, al-pads zi-re-dam “Rizu, the potter,
and Ludugamu borrowed 1% shekels of silver from Lugal-

namtare. (The silver) was brought back from Rizu, the
potter, and Lu-dugamu. Lugalnamtare received it. But
their (loan) tablet had been lost. When it is found, it
must be destroyed” (TuM n.F. 1/2, 47) — references after
Steinkeller 2002, pp. 126-27.

¢ Gelb, Steinkeller, and Whiting 1991, vol. 1, p. 241; an
ancient kudurru, the Ushumgal Stela, may depict such
a cone in situ (Gelb, Steinkeller, and Whiting 1991, vol.
2, pl. 14 side A).

 Gelb, Steinkeller, and Whiting 1991, vol. 1, p. 246.
 Hackett and Huehnergard 1984, p. 271. As discussed
by the authors, this particular talionic punishment, first
attested in Sumerian sources, has a long history in the
ancient Near East, as attested in Old Babylonian, Nuzi,
Emar, and biblical sources.
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be given, but were perceived as having a certain physicality like their bearers as they could
be destroyed (ha-lam). Implicit to the conceptualization is the paradox of equating the ab-
stract with the concrete, and so describing a duality in which counterparts are diametrically
opposed — the phenomenon known as coincidentia oppositorum.®” Not limited to these cases,
this reasoning permeates Mesopotamian thought: nam-tar “fate, destiny,” me-lam, “divine
aura, awe,” and most conspicuously me “essence” — to give a few examples of abstractions
par excellence — could each be conceived as tangible, physical objects that could be held,
manipulated, worn, cut. The abstract and the invisible were understood to have a basis in
concrete reality, being conceptually inseparable from their corporeal icons.

%7 See further Woods 2009, particularly pp. 197, 217, 223.
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Figure 2.1. Statue of Lupad (de Sarzec 1884-1912, vol. 2, pls. 47:2 and 6 ter 1 a + b)
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Figure 2.2. Statue of Enmetena. IM 5 (Orthmann 1975, fig. 31)
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Figure 2.3. Inlay from the so-called Standard of Ebla (Erich Lessing/Art Resource, NY)

Figure 2.4. Uruk-period sealing depicting the En with prisoners of war (Brandes 1979, Tafel 1
[Rekonstruktion])
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GUDEA OF LAGASH:
ICONOCLASM OR TOOTH OF TIME?

Claudia E. Suter, University of Basel*

“By and large, iconoclasm represents the most
heightened form of making plain one’s superior-
ity over the power of both image and prototype, of
our liberation from their unearthly thrall.”

— David Freedberg (1989, p. 28)

Iconoclasm is evidenced in Mesopotamia since its earliest history. As shown by Chris-
topher Woods in this volume, Early Dynastic royal inscriptions attest to the tearing down
of boundary stelae manifesting divinely sanctioned border agreements, the dismantling
of adversaries’ divine statues, and curses on royal monuments insinuate that royal images
were assaulted with the intention of erasing their patrons from memory. Woods and also
Joan Westenholz (this volume) stress the political nature of Mesopotamian iconoclasm. This
contrasts with the theologically founded Byzantine iconoclasm or the Bildersturm of the Ref-
ormation. In Mesopotamia, images of stone and precious metal were commissioned by the
king and his entourage, and the erection of stelae was clearly a royal prerogative. All these
monuments were symbols of political power.

At the same time both divine and royal statues were imbued with life and partook of
certain sanctity, an unearthly thrall. Mark Brandes, one of the first to draw attention to
iconoclasm in ancient Mesopotamia more than thirty years ago, deduced an essential char-
acteristic of Mesopotamian statuary from the negative aspect of deportation, destruction,
and mutilation: divine statues must have been conceived of as living incarnations of deities,
and royal statues shed light on the sacred nature of Mesopotamian kingship.

As much as the political and religious nature of Mesopotamian images cannot be neatly
separated, it is hard to classify iconoclasm. Examining individual acts of iconoclasm in more
recent times, David Freedberg (1989, p. 25) discerned three types of motives: attention-
seeking, breaking the image’s hold on the beholder’s imagination, and damaging symbols
of power. Yet he immediately adds that it is often difficult to distinguish the latter from the
former two, that is, the political from the psychological. Iconoclasts relish the sudden loos-
ening of normal social and psychological restraints,

* I thank Natalie May for inviting me to this inspiring  Piotr Michalowski. In addition, I am grateful to Walther
conference. My contribution has profited from discus-  Sallaberger for his constructive criticism on an earlier
sions with its participants as well as with the partici-  draft and for his kind permission to reproduce the map
pants of the immediately preceding workshop in Detroit  in fig. 3.1, and to Jacob Dahl for furnishing me with an
(see n. 46 below), especially Eva Braun-Holzinger and  electronic image and the reproduction rights for fig. 3.2.
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In the material legacy of Mesopotamia, indisputable cases of iconoclasm date to the first
millennium B.C.E. Neo-Assyrian palace reliefs show a pattern of systematic and deliberate
mutilation of selected images and their details, which can be ascribed to those who brought
about the fall of the empire.! The Bowdoin relief, in particular, makes this clear: not only
was the Assyrian king defaced, but facing him was added in graffiti the head of an Elamite
king, archenemy of Mesopotamia throughout the millennia (Porter 2009). The iconoclasts
obviously acted in vengeance for the violence suffered under Assyrian dominion, a clear
case of damaging symbols of power of a just-defeated totalitarian regime, comparable to the
toppling of statues of Stalin and Lenin after the fall of the Soviet Union, or those of Saddam
Hussein in Iraq.

The most often cited example of iconoclasm inflicted on an early Mesopotamian (third
millennium B.C.E.) monument is the mutilated copper head of an 0ld Akkadian king found
at Nineveh in an uncertain, but probably late context: one eye is hacked out, the nose re-
ceived a blow, both ears are completely cut off, as is the end of the beard (see fig. 4.11 in
this volume). Carl Nylander (1980) attributed this systematic damage to the Medes during
the Median-Babylonian sack of Nineveh in 612 B.C.E., since the damage closely corresponds
to Darius’s treatment of the Medes less than a century later. More recently, Julian Reade
suggested that the assaulters may have been Assyrians themselves,? and Joan Westenholz
(this volume) now wonders whether the head was booty that Samsi-Addu, king of Upper
Mesopotamia (1792-1775 B.C.E.), removed from Assur. In view of their reverence for 0Old
Akkadian kings,® however, I cannot imagine that either Samsi-Addu or later Assyrian kings
mutilated this head. Although Nylander’s attribution remains hypothetical, I find his late
dating convincing: not only would it make little sense to keep a mutilated statue of an Old
Akkadian king on display in Nineveh, but also the types of mutilation are in line with both
iconoclasm on Neo-Assyrian reliefs and physical punishment of war captives and criminals
in the Neo-Assyrian and Achaemenid empires.

In contrast to these cases and despite the texts informing us that early Mesopotamian
images were “broken,” it is difficult to categorically identify acts of iconoclasm in earlier
periods. No cult images have survived, since they were fashioned of perishable and reusable
materials, and many statues of deified kings were apparently similar in make.* Although the
extant stone statues are often found decapitated and stone stelae in a shambles of fragments,
as Brandes observed, we have hardly any clues as to when and how they attained their pres-
ent condition. Royal monuments were hardly ever found in their original setting.

! For a history of research on iconoclasm in Neo-Assyr-
ian reliefs, see Nylander 1999, pp. 74-75; more recent
contributions are Reade 2000a; Porter 2009; May 2010.

2 Reade (2000a, pp. 613-14) does not specify circum-
stances, but only states “alternatively, the Assyrians
themselves had captured and mutilated this statue.” In
an article that appeared in the same year (Reade 2000b,
p- 396), he suggests that the copper head may have be-
longed to the statue of an Elamite king that Assurba-
nipal deported, mutilated, and displayed in Nineveh,
based on a text recording this treatment for a statue
of Hallusu (partial and slightly diverging translations
have been offered in Radner 2005, p. 261; Bahrani 2008,

p. 164; and May 2010, p. 108). However, the copper head
is 0ld Akkadian and not first-millennium Elamite; for
its chronological place, see Braun-Holzinger 2007, p. 83
on Akk 15, with pl. 47.

% Bonatz 2002, pp. 185-87; Charpin 2008, p. 176, with
literature cited there.

* This may explain the near absence of Ur III royal stat-
ues at Ur noted by Braun-Holzinger (2004, p. 128). For
the mutilation and pillage of divine statues, see Brandes
1980, pp. 31-34; for the materials of which they were
made, Berlejung 1998; and for statues of deified kings,
Suter 2010, pp. 330-32.
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Gudea of Lagash has left us more royal monuments than any other early Mesopotamian
ruler. His many statues, most of which were found headless, have repeatedly been mentioned
in the context of iconoclasm, albeit without further analysis.” My contribution re-examines
Gudea’s statues and stelae from this perspective. I will look not only at the damage in their
present condition, but also at their previous “life,” since Gudea’s inscriptions and adminis-
trative texts pertaining to him provide important clues for the purpose and functioning of
early Mesopotamian royal images and, with this, for an understanding of why such images
would be assaulted. Before turning to the monuments, I present a historical background for
their discussion.

GUDEA’S REIGN, POSTHUMOUS VENERATION,
AND GIRSU’S HISTORY THEREAFTER

Gudea ruled the state of Lagash toward the end of the third millennium B.c.E. This eco-
nomically powerful state was watered by the Tigris and bordered on the Persian Gulf and
Susian plain (figs. 3.1-2). It incorporated several cities, of which the following four, moving
from north to south, were the most important: Girsu, modern Tello, which was the capital
under the Second Dynasty of Lagash; Lagash, modern al-Hiba, which had been the capital
in Early Dynastic times; Ningin, modern Surghul; and the unidentified harbor city Guabba.
Being agriculturally rich and having access to trade routes, Lagash thrived as an independent
state in Early Dynastic times and again under the Second Dynasty, whose best-known ruler
was Gudea. During its dependence from the kings of Akkad, who united Mesopotamia for
the first time under one rule, it seems to have been their prime administrative center in the
south, possibly directly run by the royal family, while after the Second Dynasty it became
the largest and most important province of the Ur Il hegemony.®

Both internal and external chronologies of the Lagash II dynasty remain problematic.
To confuse matters further, in his edition of a just-published clay tablet in the Scheyen Col-
lection, Claus Wilcke (2011) casts doubts on the little that seemed established. He sees in
the fragmentary bilingual text dating to the time of Rim-Sin of Larsa (1822-1763 B.C.E.) a
copy of a monumental inscription of Gudea and proposes radical changes for the timing of
his and other Lagash II rulers’ reigns. However, even if this intriguing tablet refers to data
known from Gudea’s own inscriptions, I doubt that its novel information can be taken at
face value. Although it is not entirely inconceivable that a Gudea inscription was copied in
0ld Babylonian times, even if it would be the only exemplar of the Lagash 11 dynasty so far,
[ instead agree with Gianni Marchesi, who considers the text a product of Old Babylonian
scribal school (Wilcke 2011, p. 29 n. 1). In view of the mention of 537 statues that Gudea al-
legedly made of himself (lines iv 7b-8b, v 11), I would even go a step further and wonder
whether it was not a parody, like the contemporaneous Lagash King List (Glassner 2004, pp.
144-49). The proposed historical reconstruction, which places Gudea in Shulgi’s reign, is hard
to accept not only because of this, but also because it relies on a largely restored passage and
conflicts with other evidence.

5 For example, Brandes 1980, p. 36; Beran 1988, p. 57;  ®Foster 1985, p. 29; Sallaberger 1999, p. 192; Lafont 2010.
Heinz 2002, p. 179; Bonatz 2002, pp. 198-99; Radner

2005, p. 261 n. 1330; May 2010, p. 106; Westenholz, this

volume.
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Gudea’s reign probably initiated less than a generation after the fall of Akkad and over-
lapped with the formation of the Ur III state under its founder Ur-Namma.” In contrast to
the hegemonic kings of Akkad and Ur, Gudea never claims control over territories other than
Lagash-state. Yet his reign must have been prosperous: he pursued an impressive construc-
tion program, building or re-building a myriad of temples within his state and furnishing
them with his statues, stelae, and other dedicatory objects, for which he procured precious
resources, many of them from distant lands.® The diorite for his statues, for example, he
imported from Oman, like late Early Dynastic rulers of Lagash and the kings of Akkad before
him.’

According to the extant sources, Gudea’s only military conflict was with Elam.' In ac-
counts of his construction of Eninnu, temple of Lagash’s divine patron Ningirsu, he mentions
that “he defeated the city of Anshan and/of/in Elam and delivered its booty to Ningirsu in
the temple Eninnu” (Statue B vi 64-69)'! and claims that Susians and Elamites came to him
for building this temple (Gudea Cylinder A xxv 6-7). Moreover, a foundation tablet of Gudea,
which allegedly comes from Tepe Surkhegan in Iran, records a temple he built for Nanshe of
Adamdun (Stéve 2001).* This is the only inscription of a Lagash II ruler relating to a temple
outside of Lagash. As mentioned, Elam was an archenemy of Mesopotamia throughout the
millennia: contacts between Mesopotamia and the Susian plain go back to prehistoric times
(Potts 1999); late Early Dynastic rulers of Lagash claim victories over Elam and so do kings
of Akkad and again Ur I1I dynasts, starting with Ur-Namma.

Gudea was followed by his son Ur-Ningirsu, three little-known rulers, and Nammahani,
who married a sister of his wife and is mentioned in the prologue of the Ur-Namma Law Code.
Under Nammahani and late in Ur-Namma’s reign, Lagash lost its independence to Ur."* In all
likelihood, it was incorporated peacefully rather than taken by force.!* Neither Ur-Namma
nor Shulgi boast of having conquered it, nor has any destruction layer dating to this time
been discovered at Tello. Some functionaries who served under Gudea remained in office
into Shulgi’s reign and funerary offerings for Lagash II rulers were continued throughout
the Ur III period. Moreover, under the Ur IIl hegemony, Lagash, referred to as the province of
Girsu in Ur III records, was governed by the grand vizier, who was the second man after the

7 For a good discussion of the chronology, see Salla-
berger 2004, pp. 29-37. A more recent but not entirely
convincing reconstruction is offered by Huh 2008, pp.
295-304. See now also Visicato 2010.

8 For an overview of Gudea’s construction program, see
Suter 2000, pp. 18-25, for the procurement of resources,
pp. 143-46.

° The term “diorite” is used here out of convention
for hard dark igneous stone, such as diorite, dolerite,
olivine gabbro, and similar composites; more precise
petrological identification is hardly ever available or
feasible; see Reade 2002. For diorite statues of Gudea’s
Early Dynastic predecessors, see Marchetti 2006, p. 157,
cat. nos. 8-10, and of kings of Akkad, Eppihimer 2010.
Gudea’s statue inscriptions are the first to consistently
mention the import of diorite ("*esi) from Oman, an-
cient Magan (Suter 2000, pp. 47-48); for the mention of
diorite and “dark stone” in Old Akkadian inscriptions,
see Eppihimer 2010, p. 366 nn. 12-13.

10 As Potts (1999, p. 9) observed, Elam was both a land
and a concept. Michalowski (2008) specifies that before
the Old Babylonian period the term elam generally
designated the highlands and highlanders without the
Susiana. I am using it here in the wider sense of Meso-
potamia’s eastern neighbor.

11 This translation follows Michalowski 2008, p. 113.

12 Potts (2010, pp. 246-47) places a question mark on the
reliability of its origin. On Adamdun, see also Micha-
lowski 2008, pp. 114-21.

13 Only Shulgi left us records of temples he built in the
state of Lagash; they cover his entire reign (Sallaberger
1999, p. 151). For Ur III finds in Tello, see Huh 2008, pp.
313-15.

! 1t is now generally accepted that the old translation
of Ur-Namma Law Code lines 75-78, according to which
Ur-Namma killed Nammahani, must be abandoned; see
Sallaberger 2004, p. 34 n. 42; Wilcke 2011, p. 33 n. 18;
Michalowski 2011, p. 67.
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king. Based on Lagash’s prominence prior to the Ur III state, together with the compelling
new thesis that the office of the grand vizier originated in Lagash and continued to be held
by an important lineage from there under its dependence from Ur, Piotr Michalowski (2011,
pp. 66-67) suspects that this office “was instituted by the government at Ur as part of that
province’s acquiescence to membership in the new state.”

The grand vizier’s main responsibility was foreign affairs, and he was closely related
to the eastern provinces.!® The most prominent office holder was Arad-Nanna, whose long
tenure lasted from the late years of Shulgi into the early years of Ibbi-Sin (Michalowski 2011,
pp. 64-70). At that time, Susa and Adamdun were under Ur III control.® When Ur grew weak
under its last king Ibbi-Sin due to a number of factors, the Elamites retaliated, sacked Ur in
his twenty-fourth year, and deported both the king and the statue of his city-patron.'’

Like other provinces, Girsu broke away from the Ur III state in the early years of Ibbi-Sin,
probably as the last one in his sixth year. Hardly anything is known about the eighteen-years
interval between then and the king’s removal. Arad-Nanna is last attested in Ibbi-Sin’s third
year and must have been old by then. It has been suggested that two priests of the goddess
Nanshe, who left inscriptions without mention of an overlord, might have governed Girsu
independently (Frayne 1997, pp. 427-31). There are indications that the river Tigris changed
its course early in the reign of Ibbi-Sin and deprived Girsu and other cities of Lagash of in-
dispensable water for a longer time beyond the end of the Ur III period.*® This would explain
the absence of local rulers and the ceasing of sources.

Gudea’s posthumous veneration bespeaks the special status of Lagash within the Ur III
state and fits well with Michalowski’s thesis that the Ur III grand viziers came from a promi-
nent Girsu clan. Gudea became a local hero:'* he was posthumously deified, his name was
used as a theophoric element in personal names, just like that of deified Ur III kings, and the
same priestly offices that are associated with the cult of deified Ur III kings (gudu,, NIN-
dingir) are also attested for him.?® Offerings for deceased rulers in the Ur III cultic calendar
are exceptionally well attested in Girsu.?! In addition to daily offerings, Gudea received regu-
lar extras twice a month on moon holidays plus practically every month on various annual
festivals; his statue was re-animated once a year, and apparently traveled in procession out
to the fields on the $e-il,-1a festival (table 3.1).

1550 much so that the post-Ur I1I dynasty of Susa adopt-
ed his title (sukkal-mah) in the place of a royal title.
A good illustration is Arad-Nanna’s door socket inscrip-
tion from Girsu, which lists a myriad of titles related to
the eastern provinces (RIME 3/2, 1.4.13).

16 Several royal inscriptions record temple buildings or
dedications of objects in Susa (RIME 3/2, 1.2.30-32, 49;
1.4.10).

17.0n the fall of Ur 11, see now the excellent study by
Michalowski (2011, pp. 170-215).

18 About 150 years later, kings of Larsa apparently re-
stored the river course; on this issue, see now Micha-
lowski 2011, pp. 175-76.

1 See Sallaberger 1993, p. 94, and Fischer 1996, pp.
223-24.

2 ANIN-dingir of Gudea appears in BM 12293 (= MVN
17,59) rev. i 4’, and BM 14306 (= UNT 16) iii 19; a gudu,
of the deified Gudea in Ist. L 731 (= TCTI 1, 731) i 14. On
these offices with regard to the royal cult, see Brisch
2006. In addition, two cupbearers (sagi) of the deified
Gudea are attested; see Fischer 1996, p. 224, and Micha-
lowski in a forthcoming Festschrift.

2 This is due to the fact that the administrative texts
of Girsu constitute archives of the governors, in whose
personal care were royal and ancestral cults (Sallaberger
1993, p. 277). Similar offerings in Umma show that Girsu
was not a unique case in this respect; see Sallaberger
1993, pp. 250-51, 254-55, 264.
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Table 3.1. Offerings for the deceased Gudea in the Ur III cultic calendar

Occasion and Date of Texts Offering Context Reference
ki-a-nag offerings every new beer, flour Together with Arad-Nanna’s Sallaberger
moon and full moon (AS-SS) personal god Shulpa’e, the 1993, p. 94,

deceased governor Ur-Lama, and  T-28
the deceased Shulgi
During the ga-ku, es-a festival, sheep Together with city gates, Sallaberger
probably four times a year on the boathouse of Ningishzida’s barge, 1993, p. 299,
1st, 5th, 9th, and 11th months (SS Shulpa’e, and Ur-Lama T-106a
5-8)
ki-a-nag offerings during the sheep Together with deceased Lagash BM 18474; see
festival of the mourning mother Il rulers, two Lisi-goddesses, and ~ Maeda 1988
goddess Lisi in the 3rd month Gudea’s personal god Ningishzida
(early Ur 111)
Mouth opening of Gudea’s statue  flour, 0il ~ Probably related to the mourning Sallaberger
in the 3rd month (AS 5-SS 7) procession for Ningishzida in the 1993, pp.
same month 281-83, T-101

ki-a-nag offerings in the 6th butter
month, named after Dumuzi
(early Ur 111)

Together with deceased Lagash II
rulers, deities, temple furniture,
priests, and Ninhedu, the still-
living wife of Nammahani

Perlov 1980

ki-a-nag offerings from Baba’s kid, beer, Together with his wife, Sallaberger
priestess and the e,-kas, inthe  flour, oil presumably because the Baba 1993, pp.
8th month, named after the Baba festival celebrates Baba’s 290-91
festival (S 35-55 6) marriage to Ningirsu

During the u,-§im festival of beer Together with two Lama deities Sallaberger
Baba in the 11th month (later Ur and Dumziabzu 1993, p. 293
111)

During the ezem §e-il,-la beer, flour, Together with Ur-Lama Sallaberger
festival in the 12th month, when  groats 1993, pp.
Gudea(’s statue?) goes out to the 294-95

field (ki-3e) (later Ur III)

AS = Amar-Sin; § = Shulgi; $S = Shu-Sin

Two late Ur I1I seal impressions give a visual glimpse of Gudea’s veneration (figs. 3.3-4):
one is dedicated to Gudea as if he were the reigning Ur III king, the other depicts him not
only in the place otherwise reserved for Ur III kings or deities, but also with a scepter, unlike
any other early Mesopotamian king.?? Gudea’s veneration overshadowing other members
of his dynasty must have begun shortly after his death. It is already apparent in early Ur
III times, when he receives good cow’s butter while all other Lagash 1I rulers receive only
sheep’s butter of second quality (table 3.1; Perlov 1980). By the late Ur III period, the deified

22 Not a mace as Fischer (1996, p. 228, fig. 12) restored;
these seals will be discussed in detail in a forthcoming

Festschrift.
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Gudea had his personal gudu,-priest, while another single gudu,-priest took care of all
other ancestors (Ist. L 7311 13-14).

Gudea’s prominence in the cult throughout the year, and especially the periodical re-
animation of his statue(s?), leaves no doubt that his monuments were still standing in late Ur
I1I times. The Lagash King List, which ends with Gudea (ETCSL 2.1.2), his mention in a praise
song to Baba preserved in an 0ld Babylonian copy from Nippur (ETCSL 2.3.2), and the above-
mentioned Schayen tablet show that his memory was still alive two hundred years later.

With the fall of the Ur III state, Girsu declined to never again become a capital or city of
any significance. The site, however, was not immediately or entirely abandoned; scattered
finds date to the Isin-Larsa and Old Babylonian periods (Parrot 1948, pp. 274-95; Huh 2008,
pp- 316-21). During this time, Girsu seems to have been controlled alternately by the dynas-
ties of Isin and Larsa, fell in the hands of Hammurapi of Babylon (1792-1750 B.C.E.), but was
lost, together with the entire south, to his son Samsuiluna (1749-1712 B.C.E.). At this point
Girsu fell into oblivion.

About 1,600 years later, the Greco-Aramaean ruler Adad-nadin-ahhe built a palace on top
of Gudea buildings at Tello and the site was very modestly inhabited for another 400 years
(Parrot 1948, pp. 309-14). Adad-nadin-ahhe is known only through his building inscriptions
from Tello, which can be dated to the second century B.C.E. based on paleography (Oelsner
1986, p. 99, with n. 333). He must have witnessed the beginnings of the Characene, an essen-
tially independent Mesopotamian kingdom during the disintegration of the Seleucid empire
and later under the Parthians and a Roman interlude (Schuol 2000). Its conquest by the Sas-
sanid great king Ardashir in the beginning of the third century c.E. marks the definitive end
in the ancient history of Tello.

GUDEA’S STATUES AND STELAE IN THEIR ORIGINAL SETTING

Twenty-four inscribed statues of Gudea are known, although the authenticity of some
is disputed.?® One reason for this unusually large number is that Gudea had them made of
stone, mostly diorite, which is hard and, therefore, especially suited for durability. As an
introduction to an unusually long and unparalleled curse section, his Statue B (vii 49-54)
specifically states: “This statue is neither applied with silver nor with lapis lazuli, nor with
copper, tin, or bronze; nobody shall reuse (these materials) for (other) work; it is (exclusively)
of diorite.”* This unique statement reveals Gudea’s awareness of the destruction of royal
statues made of reusable materials, like divine statues, and his intention of avoiding such
a fate for his own images. In contrast to the kings of Akkad and Ur III, there is no evidence
for Gudea statues made of materials other than stone.” The large number of stone statues
must have earned Gudea a reputation already in antiquity; as mentioned above, the Scheyen
tablet speaks of 537 statues.

Gudea dedicated his statues to various deities of the Lagashite pantheon and set them
up in their respective temples (table 3.2). Aside from the names of the royal dedicant and

2 For a catalog, see Suter 2000, pp. 328-33; on their au- % One possible exception is an Ur 11l administrative text
thenticity, see also below. recording the delivery of cloths for a Gudea statue (BM
2 alan-e, u; kus nu za-gins nu-ga-ams;, us uruda 14306 = UNT 16 ii 1’-7").

nu u; nagga nu, zabar nu, kin-ga, lu, nu-ba-ga,-

gaz, "esi-ams.
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divine addressee and an optional temple building account, his statue inscriptions include a
formulaic passage concerning the statue’s creation and consecration: they record the import
of the material in the case of diorite, the fashioning expressed with the verb tud “to give
birth,” the naming, and finally the “entering” or installation in the temple.?® Irene Winter
(1992, pp. 21-24; 2000) suggested that this formulaic passage refers to rituals that endowed
the human-made artifact with a cultic life, which then allowed it to communicate with the
divine. Mesopotamian divine and royal statues were infused with life in the so-called mouth
opening ritual, which was also known in Egypt. In Mesopotamia, written instructions for
this ritual date to the first millennium B.c.E. (Walker and Dick 2001). The above-cited Ur III
administrative texts regarding the mouth opening of Gudea’s statue (table 3.1) constitute
the only reference to this ritual before the Neo-Assyrian period.”

Table 3.2. Inscribed Gudea statues

Statue Deity Temple Provenience Material and Size Condition

B: sitting Ningirsu Eninnu Tello: Tell A Diorite, life size Headless
with plan

D: sitting Ningirsu Eninnu Tello: Tell A Diorite, over life size Headless
G: standing Ningirsu Epa (of Eninnu) Tello: Tell A Diorite, life size Headless
K:standing [Ningirsu]  Eninnu Tello: Tell A Diorite, life size Headless
E: standing Baba Esilasirsir Tello: Tell A Diorite, life size Headless
H: sitting Baba Esilasirsir Tello: Tell A Diorite, life size Headless
F: sitting Gatumdu Temple in Urukug  Tello: Tell A Diorite, life size Headless
with tablet

C:standing Inana Eanna in Girsu Tello: Tell A Diorite, life size Headless
A:standing Ninhursag  Temple in Girsu Tello: Tell A Diorite, life size Headless

I: sitting Ningishzida Temple in Girsu Tello: Tell v Diorite, under life size ~ Complete

P: sitting Ningishzida Temple in Girsu Unknown Diorite, under life size ~ Complete
Q: sitting Ningishzida [Temple in Girsu] Unknown Diorite, under life size ~ Complete
M: standing Geshtinanna Temple in Girsu Unknown Paragonite, under life ~ Complete
size

N: standing Geshtinanna Temple in Girsu Unknown Calcite, under life size ~ Complete
with vase

O: standing Geshtinanna Temple in Girsu Unknown Steatite, under life size Complete
U: standing [Nanshe] [Esirara] Tell Hammam Dolerite, over life size ~ Torso

26 For an edition of Gudea’s statue inscriptions, see  Nanna’s statue remains uncertain (RIME 3/2, 1.5.3);
Edzard 1997, pp. 29-67; for a discussion of their compo-  the restoration and emendation of the word in broken
nents, Suter 2000, pp. 46-49. context in Gudea Statue R (iv 4) is unlikely (contra Selz
2750 Walker and Dick 1999, p. 58. Whether the copy of 1997, p. 177).

an Ibbi-Sin inscription refers to a mouth opening of
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The names of early Mesopotamian statues and other dedicatory objects often express a
wish that the divine addressee bless the dedicant, usually with long life, and this is also the
case for the Gudea statues (Radner 2005, pp. 43-55). In this sense, the names can be under-
stood as an address of the statue to the deity. Gudea’s Statue B (vii 21-48) includes in addition
and directly following the consecration formula a direct speech to the deity, in which Gudea
informs Ningirsu that he built his temple in accordance with the required social norms.

While the statues received an identity through their name, label inscriptions on some
statues’ right shoulder leave no doubt who they represented and on whose behalf they were
to interact with the divine: the labels reiterate Gudea’s name and title, as if his repeated
mention in the main text was not in itself enough to secure his name. The erasing of the writ-
ten name was one of the most common offenses against which curses were to protect royal
monuments (Radner 2005, pp. 252-66). Gudea’s preoccupation with the fame of his name
finds expression also in the divine blessings he claims to have received for building Ningirsu’s
Eninnu, including the following exclamation in a direct speech, probably by Enlil, chief of
the Sumerian pantheon: “May your name extend from south to north!” (Cylinder B xxiv 2).%8

Another means Gudea employed to preserve his memory beyond his death was the pre-
scription of regular offerings for the cultic maintenance of his statues. Although the estab-
lishment of offering funds for royal statues is only rarely mentioned in their inscriptions, it
seems to have been common practice.” In its first column separated from the main text by
indentation, Statue B details these offerings and protects them with a curse:

From the House of Ningirsu, his master, the regular offerings for the statue of Gudea,
ruler of Lagash, who built the Eninnu are: 1 liter of beer, 1 liter of bread, % liter of
flour for spreading, and % liter of emmer groats. May the offerings of a ruler who
revokes them and thus curtails the divine essence of Ningirsu be revoked from the
House of Ningirsu and may his (statue’s) mouth stay shut.*

Two more statues mention offerings, albeit only in the curse section in order to protect
them (Statue E ix 11-12; K iii 7-10). Statue K details them as “1 liter of flour for spreading
and 1 liter of emmer groats.”*! Whether the differences between these offerings and those
of Statue B are related to a difference between standing and sitting statues or have other
reasons remains open to speculation. The Schayen tablet also mentions offerings that slightly
differ (Wilcke 2011, p. 41), possibly because they correspond to the time of the tablet.

One would assume that the statues received offerings from the moment they were conse-
crated. However, this cannot be proven. The extant administrative texts relating to offerings
for Gudea postdate his death (table 3.1). Two come from the early Ur III period,* while the

% sig-ta nim-3e; [m]u-zu he,-gal,.

2 See Radner 2005, p. 60, with n. 266.

e, dnin-gir,-su, lugal-na-ta, alan gus-de,-a,

ensi,, lagaski, lu, e,-ninnu, in-dus-a-ke,, 1 silas
kas, 1 sila; ninda, % silas zis-dub-dub, % silas
nig,-ars-ra ziz,-an, sa,-dugs-ba gal,-la-ams,
ensiz inim bi,-ib,-gis-gis-a, me *nin-gir,-su-ka,
ba-ni-ib,-la,-a, sa,-dugs:-na, e, nin-gir,-su-ka-
ta, inim he,-eb,-gis, ka-ka-ni he,-kes,.

31 Statue K iii 7-8: 1 silas zis-dub-dub, 1 silas nig,-
ars-ra ziz,-an.

32 1t has often been claimed that Gudea received offer-
ings already in Lagash II times, and Sallaberger (1993, p.
94 n. 406) refers to these two texts (Perlov 1980; Maeda
1988) as examples. However, although neither text is
dated, both include funerary offerings for Nammahani,
the last Lagash II dynast. Moreover, the Perlov tablet
lists offerings in the month of Dumuzi, which was intro-
duced in the Lagash calendar in the early Ur III period
(Cohen 1993, p. 69).
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others span over the second half of Shulgi’s reign to the early years of Ibbi-Sin when Ur III
kings were deified in their lifetime and Gudea posthumously. Rather than daily offerings,
they record deliveries of extras on particular festivals. Moreover, the texts do not mention
his statue but only his name or his ki-a-nag. Even of the four texts relating to the mouth
opening of his statue, only one specifically refers to the statue itself. Given the laconicism
of administrative texts, it is often assumed that Gudea’s name refers to his statue. Yet it did
not necessarily do so, since some texts clearly distinguish between Gudea and his statue.*® It
thus remains uncertain whether any of the offerings in table 3.1 were administered to stat-
ues.* Even those for the mouth opening may have been intended for the ceremony rather
than for “feeding” the statue.

The inscription of Gudea’s Statue B (vii 55) links this statue to ki-a-nag: “let it stand
at/for the ki-a-nag” (ki-a-nag-e ha-ba-gub). This statement has led to the assumption
that ki-a-nag offerings were administered to statues. It is, however, the only testimony
that links a statue to ki-a-nag, aside from a poetic text that probably echoes it. The precise
implications of the term, literally “place where water is poured,” are difficult to grasp.*®
As far as one can tell, ki-a-nag pertains to funerary offerings, especially for royals, which
started with the burial of the deceased and may have been continued for some time. Such
offerings are well attested in Early Dynastic Lagash and again for the Lagash II and Ur III
dynasties; the recipients received them daily, with extras during certain festivals (Jagersma
2007). In literary texts, the deceased receive them at the entrance to the Netherworld, and
ki-a-nags of the great gods can be desecrated in war times.* When building Eninnu, Gudea
installs Ningirsu’s trophies, each in a different location around the temple, and sets their
mouth toward ki-a-nag, since they are dead heroes (Gudea Cylinder A xxv 24-xxvi 19, and
compare A xxii 14-15).

Because of its etymology, ki-a-nag is generally understood as a place and interpreted
as a funerary chapel.’” Bram Jagersma (2007, pp. 294-98) now suggests identifying it with
an assumed mortuary chapel located above the tomb. It seems however, that this was not
the only meaning. Marcel Sigrist (1992, pp. 182-84) suggested that, in addition to the place
where funerary offerings were administered, ki-a-nag could also designate the offerings
themselves or the ceremony during which they were consumed. Recently published texts
from Garshana reveal that in the later Ur III period such ceremonies could include large ban-
quets: Hagan Brunke (2011, pp. 215-20, also 192-93) identified ki-a-nag-deliveries (sa,-dug.
ki-a-nag) as the ingredients for bread, soup, and a sweet dish that would have served up to
400-600 people, together with ingredients for the “pouring of beer” (kas-de,-a).

33 BM 12293 (= MVN 17, 59), for example, lists among
deliveries to Ningirsu’s Bagara-Tempel in Lagash 1 liter
of bread and 1 liter of soup for Gudea, immediately fol-
lowed by % liter bread and 1 liter of soup for Gudea’s
statue (obv. i 14-17), and the same tablet also lists de-
liveries to Gudea’s ki-a-nag and NIN-dingir in broken
context (rev. i 3’-4’).

34 Four administrative texts that mention a Gudea stat-
ue are not in table 3.1, because they do not pertain to
the cultic calendar or the occasion for the deliveries
remains obscure: BM 12293 i 16-17 is mentioned in the
previous note; Ist. L 7310 (= MVN 6, 301) rev. i 28-30 and
EAH 126 (= MVN 9, 116) 3 list beer and bread for a Gudea

statue, together with the grain goddess Ashnan or in her
temple; BM 14306 (= UNT 16) ii 1’-7'mentions a Gudea
statue in broken context in a list of cloths for various
deities and cult personnel in different cities of Lagash.
% On ki-a-nag, see Gomi 1976; Michalowski 1977, p. 221;
Sigrist 1992, pp. 182-84; Jagersma 2007; Owen and Mayr
2007, pp. 300-06; Brunke 2011, pp. 215-20.

3¢ Gilgamesh, Enkidu, and the Netherworld = ETCSL
1.8.1.4, version from Ur (UET 6, 58), lines 21, 24; Uruk
Lament = ETCSL 225, line 73.

7 E.g., Steinkeller 2001, p. 68; Winter 1992, pp. 24-29.
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Coming back to Gudea, Statue B was set up in the temple Eninnu rather than by his tomb.
No tombs of Gudea and his dynasty have been identified at Tello. Yet in parallel with other
royal tombs, I would expect them in the neighborhood of the palace rather than within the
temple district, where Eninnu was located.*® I suspect that the link of statue and ki-a-nag is
mentioned in line vii 55 because it was novel or unusual. It has been noted that the section
on diorite in the poem Ninurta’s Exploits, the only other text linking a statue to ki-a-nag,
is suspiciously reminiscent of Gudea’s Statue B:** diorite is to be extracted from Magan and
worked with tools stronger than copper; it is suited for Ningirsu’s heroism and, by exten-
sion, also for the statue of the king who establishes his name for remote days, sculpts his
image for distant days, and sets it up for funerary offerings in Eninnu. If this passage echoes
Gudea’s Statue B, it corroborates the latter’s uniqueness. Gudea Statue B is unique also from
a visual point of view: it is the only royal statue known to depict the king as temple builder
with a plan on his lap.

Because neither Early Dynastic nor Ur III texts ever mention statues in connection with
ki-a-nag, Eva Braun-Holzinger (2007, pp. 45-46, 130-31) pleads for drawing a distinction
between dedicatory statues in temples and funerary cult. Gudea’s Statue B was set up in the
temple and the offerings prescribed for it in the first column of its inscription were funded
there. The appearance of line vii 55 in the introduction to the curse, where it is preceded by
the above-cited statement about the durability of diorite and followed by the exclamation
“nobody shall forcibly damage it (the statue)” (nig, a, zi-ga-ka, lu, nam-mi-gul-e),
betrays a connection between stone statue, funerary offerings, and remembrance beyond
death. The latter is precisely what the poem Ninurta’s Exploits emphasizes by the repeated
reference to eternity. [ propose to explain the anomalous link of Gudea Statue B with ki-a-
nag in a figurative rather than literal sense. Both stone statues and funerary offerings were
intended to commemorate the ruler’s name for eternity. If Gudea wished his statue to stand
for ki-a-nag, he may simply have invoked that it may keep alive his memory for future
generations, just as funerary offerings were intended to do.

In view of the lack of evidence regarding offerings for Gudea during his lifetime, I wonder
whether also his statues received offerings only after his death. This may find corroboration
in the fact that Statue B’s first column detailing the offerings for this statue was added after
the main inscription, as observed by Braun-Holzinger (1991, p. 229): it is indented, written
in a smaller script, and overlaps with the fringe of the statue’s dress. Moreover, the mention
of offerings for the other two Gudea statues occurs in their curse section.

Like other curses intended to protect royal monuments from iconoclasm, Gudea’s statue
inscriptions invoke against removing the statue from the temple, tearing it out, lifting it off
its pedestal, rubbing off its inscription (literally, its written name), and, as mentioned, cur-
tailing its regular offerings.*® Statue B’s unusually long and partly unique curse also invokes
against disregarding Gudea’s divinely sanctioned decree at New Year, revoking his gifts, re-
placing his name with one’s own in the collection of his songs, and against abandoning the
festivals(?) he set up in Ningirsu’s courtyard. Rather than a curse and preceding the statue’s

3% On the location of royal tombs under the palace, see 3 ETCSL 1.6.2, lines 466-78. This passage and its rela-
Moorey 1984, and now also the new discoveries at Qatna,  tion with Gudea inscriptions have been discussed by
even if the Syrian cult of the dead differed from the  Selz (2001).

Mesopotamian (Novak 2008). On the location of temple 40 Statue B vii 49-viii 67; C iv 5-17; E ix 6-12; K iii 1’-
district and palace in Lagash II and Ur Il Girsu, see  20’. In general, see Michalowski and Walker 1989, and
below. Woods, this volume.
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creation, Statue I (iii 11-iv 7) expresses the wish that no future ruler be envious(?) of the
temple Gudea built for his god, but invoke its name as well as his. Here, too, the emphasis is
on the preservation of the name. The curses usually follow upon the statue’s consecration
ending in its name. The names wishing for a long life of Gudea may have been intended not
only to preserve his health as long as he was living, but also, and perhaps mainly, to invoke
a long life for his name beyond his death through his animated and ritually attended images.

According to his temple building account, Gudea fashioned seven stelae for Ningirsu’s
Eninnu in one year and set them up, each in a different location, in one week (Gudea Cylinder
A xxii 24-xxiv 7).* Similar to the case of the statues, he relates the import of the stone, the
fashioning of the stelae, their installation and their naming, albeit in a different manner due
to the different type of text. Unfortunately, only vestigial remnants of actual stela inscrip-
tions have survived (Suter 2000, p. 165). By comparison with other inscriptions, however, it is
reasonable to assume that they recounted the monument’s creation and dedication to a deity
in his/her temple, in addition to a(n optional?) temple building account, not unlike his statue
inscriptions. Although not preserved, they probably ended with cursing potential iconoclasts.

Since naming was part of creation, Karen Radner (2005, p. 60) suggested that not only
statues, but all dedicatory objects that were given a name were submitted to the mouth open-
ing ritual. Although stelae were given an identity through their name, received offerings in
the temple from late Early Dynastic times onward and could be deified, I am not convinced
that images in relief were perceived as animate as statues. In contrast to statues, the verb
“create” (tud) is never used for the fashioning of stelae, and stelae were “erected” (dus) in a
temple like inanimate objects, rather than “entered” (ku,) into it like animate beings. More-
over, stelae are never linked to individual rulers in offering lists; if at all, they are linked to
deities. Therefore, it may come as no surprise that while practically all statue names invoke
a long life for Gudea, his stela names describe his election by Ningirsu, step by step up to the
decree of a good destiny, and end with Baba being his heartbeat (Vogel 2000, p. 69, table 1).

DISCOVERY AND CONDITION OF THE MONUMENTS

Table 3.2 presents an overview of Gudea’s inscribed statues.*? In terms of their condition,
three groups can be distinguished: the headless Statues A-H, the complete Statues I and M-Q,
and the torso Statue U. While the first two groups come from Tello or the art market, Statue
U was found at Tell Hammam.

Tello, where most Gudea monuments were discovered, happened to be one of the first
archaeologically explored sites in southern Iraq. The French worked there from 1878 to 1909,
and again from 1929 to 1933. In between these official excavations, the site was repeatedly
looted by locals who had become aware of the value Europeans attributed to their booty.*?
Due to both the inexperience of the early excavators with sun-dried brick architecture and
the erosion of the site, which declined in the second millennium B.c.E., only scanty architec-
tural remains were recovered.** Promontories within the tell serve as points of orientation
(fig. 3.5).

“l For a discussion, see Suter 2000, pp. 272-76, with a ~ **For a history of the excavations, see Parrot 1948, pp.
translation ibid., pp. 395-96. 14-33.

21t does not include Statue R of Gudea’s subject Nam-  * For a reassessment of the stratigraphy, see Huh 2008,
hani, nor the remaining small fragments with only  pp. 23-219.

scraps of inscription.
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The headless statues are all made of diorite, about life-size, except for the “colossal”
Statue D, and dedicated to major deities worshipped in Lagash’s capital (fig. 3.7a-b). Their
temples were located in Urukug, Girsu’s temple district, which extended over the central
mound from Tell A to B to I (Suter 2000, p. 32). However, the statues were actually found in
Adad-nadin-ahhe’s palace on Tell A: the over life-size Statue D in a specially made niche of
its exterior wall and the rest in its main courtyard (fig. 3.6). The Hellenistic ruler not only
reassembled Gudea statues, but also integrated an apparently still-standing gate of Gudea’s
Eninnu into his palace (hatched in fig. 3.6), and re-buried a foundation deposit of Gudea,
together with his own building inscription (Kose 2000). Moreover, he grouped the statues
typologically into sitting and standing ones. Dominik Bonatz (2002, pp. 197-202), followed by
Karen Radner (2005, pp. 233-34), surmised that Adad-nadin-ahhe utilized the Gudea statues
to found his own royal cult in Hellenistic manner. If so, he would have adopted and revered
Gudea as an ancestor, perhaps not unlike Saddam Hussein stylized himself as descendant of
Hammurapi of Babylon.

The complete statues are all considerably smaller and dedicated either to Gudea’s per-
sonal god Ningishzida or his consort Geshtinana (fig. 3.7c-d). While those for Ningishzida
are sitting and made of diorite, those for his consort are standing and made of softer stones.
Not all of them are intact: head and body of Statue I were found in different excavation cam-
paigns and its left shoulder and nose are damaged; head and body of Statue Q were acquired
by different museums; Statues M and P exhibit restored necks, and M’s feet are broken away;
Statue N is missing a small chunk of its back and exhibits a slightly damaged nose and feet;
and Statue O has a damaged nose.

In this group, only Statue I is provenienced,; its head and body were both found on Tell V.
Statues M-Q were acquired by various museums and private collectors in the mid-1920s.
Henri de Genouillac (1936, pp. 17-19) claimed that locals showed him the place on Tell V from
which they had been pillaged in 1924, together with a statue of Gudea’s son Ur-Ningirsu also
dedicated to Ningishzida.*® The latter is a complete standing statuette made of steatite, head
and body of which were also acquired by different museums (Braun-Holzinger 2007, p. 138,
no. NS 6, pl. 53). The authenticity of the unprovenienced statues is still debated. I suspect
that they are a mixed bag with N, Q, and Ur-Ningirsu probably being authentic, but M, 0,
and P probably fake.*

Tell V is situated at the opposite end of the site from Tell A. The finds from there sug-
gest that it was the seat of the royal palace and the temple of the rulers’ personal gods from
Akkad through Ur III times. They include tens of thousands of administrative tablets from the

4 See also Parrot 1948, pp. 158-59.

“¢ In his monograph, Oscar Muscarella (2000, pp. 172-74)
admitted defeat over the Gudea statues and limited him-
self to pointing out the subjectivity involved in “Gudea
discussions” and condemning two heads (pp. 489-90);
but see now Muscarella 2005. The authenticity of Statue
M was discussed in an enjoyable and productive work-
shop organized by Heather Ecker at the Detroit Institute
of Arts in April 2011. While philologists continued to
plead for the authenticity of its inscription, art histori-
ans reaffirmed stylistic problems and brought forth new
arguments against the statue’s authenticity, the stron-
gest of which is a misunderstanding of the garment in
two crucial details. As a way out of the dilemma, it was

considered a possibility that the inscription or part of
it was copied from an authentic object now lost. Statues
M-0 bear the same inscription, except for the statue’s
name; that of M is unusual and could hardly have been
faked in the 1920s. While Statue O is simply too ugly
to be authentic, Statue N with the overflowing vase is
original and may be the only authentic one of the three.
In the same vein, the inscription of Statue P, which was
the major argument against its authenticity, could have
been added later to an authentic statue in order to aug-
ment its sale value; yet Statue P is too close a copy of
Statue I, while exhibiting several stylistic shortcomings.
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archives of the rulers or governors, a number of building inscriptions and objects dedicated
to Ningishzida or Geshtinana, and several door sockets of the temple that Arad-Nanna built
for the deified Shu-Sin (RIME 3/2, 1.4.13).* The buildings that once stood on Tell V may be
imagined as a complex with administrative, representational, and cultic areas, like the Palace
of the Rulers in Eshnunna (Reichel 2008, p. 146, fig. 7.4): the temple of Gudea’s personal god
would have constituted a wing in parallel to the “Palace Chapel,” and Arad-Nanna’s Shu-Sin
temple would have been annexed later in parallel to the Shu-Sin temple that Eshnunna’s
governor Ituria built.

The decapitated body of Statue I was found upside-down in an ash layer associated with
Ur III tablets and four meters away from one of Arad-Nanna’s door sockets. Su Kyung Huh
(2008, pp. 169, 189) dates the floor of this layer to a second building phase of Arad-Nanna
that was destroyed by fire and topped by an Isin-Larsa floor. The head came to light not far
from there (Huh 2008, pp. 165-66).

Statue U is the most damaged of the statues discussed here: only its torso survives (fig.
3.8). It weighs 400 kg; its material has been identified as uralite-quartz-dolerite (Reade 2002,
pp. 273-74, no. 12). The statue was originally over life-size, like Statue D. The early explorer
William K. Loftus found the torso in 1857 at Tell Hammam, a Sassanid site located 40 km
west of Tello and 12 km south of Umma. He reported that the Gudea-style head that was
then in the collection of Captain Lynch of Baghdad, but is now in Boston (Johansen 1978, pls.
92-93), was obtained “in the neighborhood” and plausibly suggested that it belonged to this
torso; he further noted that the breaks appeared ancient. The fragmentary inscription on
the torso suggests that Gudea dedicated Statue U to Nanshe. Editors of the inscription have
assumed that he set it up in her temple Esirara in Ningin (RIME 3/1, 1.7.5tU), presumably
because Esirara was Nanshe’s main sanctuary, which Gudea rebuilt. However, Nanshe was
also worshipped at other sites, including a temple in Umma, which is documented in Ur III
administrative texts (Heimpel 1998-2001, p. 159 §15). Umma was a stronghold of the northern
Zagros tribe Guti in post-Akkad times (Steinkeller 2001, p. 31): while Ur-Namma chased the
Guti out of southern Mesopotamia, his brother Utuhegal had previously fought against them
near Umma. Could it be that Gudea controlled Umma at some point before that and built the
temple to Nanshe there, in which he dedicated Statue U?

Gudea’s stelae were found in a shambles of fragments at Tello (figs. 3.10-11). The major-
ity came from a confined area between Tell A and B, while several others were reused in the
foundation of Adad-nadin-ahhe’s palace (Suter 2000, pp. 162-64). Although it is clear that the
fragments belonged to several different stelae and were found within the area where Gudea’s
Eninnu once stood, it must remain open whether they represent the seven stelae destined
for Eninnu according Gudea’s Cylinder Inscriptions or whether some may have belonged to
stelae dedicated in other temples. In any case, the accumulation of fragments belonging to
different stelae in one place and the reuse of some fragments nearly 2,000 years later, seems
to indicate that the findspot between Tell A and B was a place where demolished stone
objects were gathered for reuse. Evidently, monuments carved in relief were less treasured
than statues; this was the case not only in Hellenistic times, but already in the early second
millennium B.C.E.*

47 0n the Girsu texts, see Sallaberger 1999, pp. 286-315;  * In Ur, for example, the Enheduana Disk was found in

on their discovery, Verderame 2008; on the excavations  a Larsa-period fill, and Ur-Namma stela fragments were

on Tell v, Huh 2008, pp. 160-92. reused in Kassite buildings; see Braun-Holzinger 2004,
p. 129, and Canby 2001, p. 3.
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ASSESSING THE DAMAGE

There is no evidence for the deportation of Gudea monuments, none of his extant in-
scriptions has been erased, nor have his images in relief been systematically defaced. The
most obvious damage to his monuments is the decapitation of his statues. All statues from
the Hellenistic palace are headless, as is Statue U from Tell Hammam, and even the complete
statues exhibit broken necks. Gudea, however, is not the only ruler whose statues were found
decapitated at Tello. In fact, hardly any stone statues retained an intact head: his father-in-
law Ur-Baba is headless, his son Ur-Ningirsu was decapitated, and so was Shulgi of Ur.*’ The
same fate also befell statues of their wives: most were found headless or bodiless; an excep-
tion is the famous femme a I'écharpe.*

The surviving heads are surprisingly well preserved: that of the femme a I'écharpe remains
intact, and so do three heads of unprovenienced Gudea statues (Statues M, P, Q), while Statue
I and the unprovenienced Statues N and O have a broken nose. Two anonymous heads from
Tello that may have belonged to Gudea or another local ruler are more damaged (fig. 3.9):
in addition to broken noses, the covered head exhibits chipped lips and eyelids, and some
cracks along the cap’s brim; the bald head misses a piece of the skull together with part of
the right ear, while the left ear is scratched.*

One could argue that the damage to sensory organs was inflicted in order to incapacitate
the statues’ full authority. However, the most frequently damaged organ is the nose, which
served neither for communicating with a deity nor for consuming offerings, the two “activi-
ties” of royal statues set up in temples. The damages to the most damaged heads appear to
be accidental compared to the systematic mutilations of the 0ld Akkadian copper head from
Nineveh discussed at the outset. If these Gudea-style heads were willfully mutilated, then
one would have to draw a distinction between early Mesopotamia and the Assyrian empire
with regard to iconoclasm.

A similarly random damage of royal figures can be observed on Gudea’s stelae: while
some remain with intact faces, others look defaced.** One could argue that Gudea was inten-
tionally defaced on the well-known stela top in Berlin (fig. 3.10), since the gods’ faces on the
same fragment remain intact. Yet the surface is also damaged on Ningishzida’s shoulder and
some other places, while Gudea’s label inscription remains intact. The stela top in Istanbul
shows him with an intact face (Suter 2000, fig. 17). On other stela fragments, it is equally
difficult to decide whether a face was intentionally disfigured or whether it simply weath-
ered (fig. 3.11). Even if the monument to which it belonged was intentionally shattered, the
surface may have eroded later, After all, these monuments are more than 4,000 years old. If
there was any intentional defacement, it was not systematic.

4 Braun-Holzinger 2007, pls. 53 (Ur-Baba and Ur-Ningir-
su), 52 (Shulgi). The findspot is known only for Ur-Baba,
who was found on Tell A.

% Gudea’s wife Ninalla and the femme a I'écharpe are il-
lustrated in Suter 2008, figs. 1 and 4. For more candi-
dates, see the examples from Tello (ibid., table 1). Un-
fortunately, the findspots of the excavated pieces have
not been recorded. Moreover, the name of the deity to
whom Ninalla dedicated her statue is broken. It is clear,
however, that it was a goddess whose name started with
“Nin-"; candidates in Girsu would be Ninhursag, Nin-

shubur, and Ninegal, whose shrines were presumably
in the temple district.

51 For more views, see Johansen 1978, pls. 44-49. There
are a number of unprovenienced Gudea-style heads, yet
their authenticity is questionable; see Johansen 1987,
pp. 26-28, pls. 92-114. With regard to the heads, I agree
with Johansen’s negative assessment, not least because
they are attractive collector’s items.

52 Photos are reproduced in Borker-Kldhn 1982, pls.
35-90.
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The find circumstances of Statue I indicate that it stood in the palace complex under
Arad-Nanna, but fell over when parts of the complex came under fire. The fire can be dated
to the end of the Ur III period, since it destroyed Arad-Nanna’s second building phase, which
was sealed by an Isin-Larsa floor. This opens the possibility that the destruction may have
been caused by the Elamites, who brought the final blow for the Ur III state. If Statue I was
assaulted, the vengeance would have more likely been directed at the Ur III regime, which had
controlled Elam at that time or — even more general — as a living emblem of Mesopotamian
rule, which had repeatedly dominated Elam over the centuries, rather than at Gudea because
he had campaigned against Anshan and may have kept some hold on Adamdun. Whether it
would also have been aimed at Arad-Nanna because he was the commander in the eastern
provinces, governor of Girsu, and responsible for Gudea’s veneration is questionable, since
his last traces antedate the Elamite invasion of Ur by twenty-one years. Neither the way in
which the statue was damaged nor potential culprits can be ascertained, since the fate of
Girsu during the last eighteen years of the Ur III period remains in the dark, as does the ques-
tion of whether the Elamites came through Girsu on their way to Ur or took another route.
If the city had lost its importance due to a change in the course of the Tigris, the Elamites
would have had no incentive for attacking it.

When and how Gudea’s other monuments were damaged remains open to even more
speculation. If the fire in the palace complex was laid by invaders at the end of the Ur III
period, these presumed invaders need not necessarily have destroyed royal stone monuments
in the temple district. A desecration of temples — if it occurred at all — would probably
have been primarily aimed at divine images for two reasons: to deprive the city of divine
protection and to plunder the precious materials of which such images were made. Even at
Ur, where the Elamites stayed for about ten years following their removal of Ibbi-Sin and his
god Nanna until Ishbi-Erra of Isin drove them away, Braun-Holzinger (2004) observed more
continuity than is often assumed: Nanna’s statue returned already under Ishbi-Erra’s son, and
many royal stone monuments of the 0ld Akkadian and Ur III periods, including Ur-Namma’s
stelae, remained on display throughout the Old Babylonian period. In other cities, early
Mesopotamian monuments were still standing when the Elamite king Shutruk-Nahhunte
conquered Babylon in 1158 B.C.E. and deported a number of them to Susa.

Eva Mgller’s (1980) suggestion that Ur-Namma conquered Girsu and assembled Gudea
statues from different corners of the city on Tell A in order to behead them in a symbolical
act is untenable. Not only is it unlikely that Ur-Namma conquered Girsu, but also in view
of the statues’ tremendous weight, I doubt that iconoclasts would have put such effort in
the task. If statues were assaulted, it seems more likely that they were toppled, like those of
Lenin, Stalin, and Saddam Hussein in more recent times.>®* Compound verbs with the element
ki-gub “station, location” in the description of iconoclastic offenses in curses may actually
refer to the removal of a monument from its pedestal by knocking it over.>* In such an act,
the head would be the first part to break off due to the narrowness at the neck. When the
statue fell down on its face, the nose would be damaged even before the head broke off, and
this is the most frequent damage found on the surviving heads.

53 On photographic reproductions, I could not make out % Usually, ki-gub—kur, (Michalowski and Walker 1989,
traces of axes or other weapons or tools in the neck  p. 393, element D), but in Gudea Statue E (ix 6-10) also
area. Of course, one would have to study the originals  ki-gub—zi-zi, which Edzard (1997, p. 46) translates:
for this purpose. “nobody will lift the statue off its pedestal.”
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Since Adad-nadin-ahhe’s construction activities seem to have been restricted to Tell A,
Béatrice André-Salvini (1998) proposed that he had found the Gudea statues that he installed
in his palace on that tell, and wondered whether they had been taken there at the fall of the
Ur III state for their protection or for that of Girsu. To remove statues from their consecrated
settings, however, cannot have served the purpose of protection, since it would have been
precisely what curses inscribed on them aimed at preventing from happening.>® Neither
thesis accounts for the disappearance of so many heads.

Dominik Bonatz (2002, p. 198) claims that the decapitation was obviously willful and
that the statues must have lost their heads before Adad-nadin-ahhe’s arrival on the site. But
one might question whether it was conceivable for a Hellenistic ruler to display headless
statues in his palace, especially if they served him as representations of ancestry on which he
founded his own cult. Had Adad-nadin-ahhe found the statues in a cache in which they had
been buried after an earlier desecration, like Early Dynastic statues, he would have found at
least some heads there and would surely have restored them.>® We cannot entirely exclude
the possibility that the statues from the palace were assaulted on their secondary display in
an act directed at Adad-nadin-ahhe, whom they served as propaganda. The Characene was
not entirely spared the turmoils between Seleucids, Parthians, and Romans in the second
century B.C.E. On the other hand, the necks of some statues from Tell A (for example, fig.
3.7a-b) seem secondarily smoothed and if so, this could have been Adad-nadin-ahhe’s effort
of care to make already headless statues more presentable.”’

Another possible explanation not yet considered for the decapitation of Gudea statues
would be a natural catastrophe, such as an earthquake.*® Iraq is located at the tectonically
active northern and eastern boundaries of the Arabian Plate and has a well-documented
history of seismic activity. Historical data for the period 1260 B.C.E. to 1900 C.E. have been
shown to be consistent with recent seismic observations (Alsinawi 2006). In such an event,
the statues would fall off their pedestals, just as if they had been toppled. Unless iconoclasts
further mutilated them, it would be impossible to determine retrospectively whether they
had been intentionally toppled or had fallen off their pedestal due to a natural catastrophe.
Further mutilation would most probably have focused on the face (Freedberg 1989, p. 26).
While most statues are headless, the preserved heads do not exhibit obvious mutilations.

Statue U is not only decapitated, but also lost its arms and lower body and was removed
to a Sassanid site. The only reason for this removal I can conceive of is its material value.>®
By that time, neither a deportation as in the case of the statues and stelae of kings of Akkad,
Eshnunna, and Babylon that were taken to Susa,®® nor a removal out of antiquarian interest

%% For example, Gudea Statue B vii 60-viii 10; C iv 5-7,
E ix 6-10.

his archaeological interests and reverence for ancient
predecessors (Schaudig 2003), and Shutruk-Nahhunte,

*¢ Compare Nabonidus’s claim of restoring a statue of
Sargon of Akkad, which he had found during restora-
tion work in the temple Ebabbar (Bonatz 2002, p. 187;
Radner 2005, p. 267).

57 Thomas Beran (1988, pp. 57-58) noticed smooth necks
of headless statues not only of Gudea, but also of En-
metena of Lagash found in a Neo-Babylonian context
at Ur dated to Nabonidus, and of the seated ruler from
Eshnunna that Shutruk-Nahhunte deported to Susa. His
suggestion that the smoothness originated from human
hands touching the statue in a gesture of triumph, how-
ever, does not convince me. Nabonidus was famous for

although he deported Mesopotamian royal monuments,
took good care of them (Bonatz 2002, pp. 192-97). Thus
also in these cases the motive for smoothing the necks
would have been reverence.

%8 This possibility was suggested to me by Robin Cor-
mack, who pointed out the example of Aphrodisias.

% For the reuse of stone in antiquity, see Reade 2000a,
pp. 614-15.

 For a list of the deported monuments, see Potts 1999,
table 7.9; for a discussion of the phenomenon, Bonatz
2002, pp. 192-97.
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as in the case of numerous building records of Gudea that were found in first-millennium
B.C.E. levels at sites other than the building for which they were destined,® is plausible. But
what happened before that? If Statue U’s original location was Umma, one could consider
the Guti as potential iconoclasts. However, the Boston head is not more damaged than the
Gudea-style heads from Tello.

In conclusion, it cannot be proven that Gudea monuments were submitted to iconoclasm.
There are no indications that Gudea’s reign ended violently; his memory was cherished
throughout the Ur I1I period and, much later, revived by Adad-nadin-ahhe. So, if his monu-
ments were intentionally broken, the act could only have been directed at those who revered
his images after his death. Only Statue I certainly broke at the end of the Ur III period; the
same fate may have befallen other statues dedicated to Ningishzida or Geshtinanna and
set up in the palace complex. The partial fire in the palace complex, however, need not be
related to a military intervention. Taking into account that Lagash had in all likelihood lost
its importance by the time the Elamites sacked Ur, it is rather unlikely that any monument
would have been assaulted at that time. In fact, the only complete and conceivably authentic
statue without a broken neck, Statue N, corroborates this. Given Girsu’s continued settlement
in Isin-Larsa times, the statues and stelae in the temple district may have remained in place
for a couple of centuries beyond the end of the Ur III period. The Scheyen tablet echoes the
fame of Gudea’s statues. By the first millennium B.c.E., a number of his building records were
carried off out of antiquarian interest. How and in what condition Adad-nadin-ahhe found
the statues he revived, and how they lost their heads, remains open to speculation. However,
taking into consideration that practically all ancient statues from Girsu are decapitated and
that the surviving heads do not exhibit systematic mutilation, it is more likely that they were
damaged in a natural catastrophe rather than by human agency.

This case study on Gudea has revealed the difficulties in identifying willful destruction
in the material legacy of such a remote time. Although texts imply that iconoclasm was a
common phenomenon in early Mesopotamia, one has to be careful not to jump to conclu-
sions. There are endless possibilities of what might have happened over several millennia
to ancient monuments that we find in damaged condition. In the case of Gudea, although a
number of uncertainties remain with regard to the events following his reign, two circum-
stances, if correctly construed, make it rather unlikely that his monuments were assaulted
as long as his memory was alive: Ur III politics aiming at the allegiance of Lagash, and a
change in the course of the Tigris leading to the loss of Lagash’s significance. The survival
of so many monuments may be due not only to serendipity, but also — at least in part — to
Gudea’s obsession with commemorative stone monuments and their cultic maintenance. His
statues, in particular, persist in enthralling us.

! For a list of displaced Gudea objects, see Suter 2000,  with Parthian pottery in Uruk (Braun-Holzinger 1997, p.
pp. 36-38, and for a discussion as well as similar cases 12 no. 9; Suter 2000, p. 321, no. GL.2). Since this is not a
of other Lagash rulers, Braun-Holzinger 1997. The only  type of object that would be deported for political rea-
other stone sculpture of Gudea that was found in a city ~ sons, the lion fragments were probably also taken there
other than that for which it was destined, is a very frag-  out of antiquarian interest.

mentary gate lion of Ningirsu’s Eninnu found associated
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Figure. 3.1. Lagash in Ur III times (after Sallaberger 1999, p. 287, fig. 9)
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Figure. 3.2. Lagash in the Ur 11l empire (outlined by author on map in Dahl 2007, p. 6, fig. 1)
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Figure. 3.3. Seal of Ur-Sharura, servant of the deified Gudea, on a tablet dated to Shu-Sin 8. Scale 2:1
(after Fischer 1996, fig. 10)

S

B

Figure. 3.4. Seal of Lu-Dumuzi, son of Mani, cupbearer of the deified Gudea, on tablets
dated to Shu-Sin’s reign. Scale 2:1 (after Fischer 1996, fig. 12)
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Figure. 3.6. Adad-nadin-ahhe’s palace at Tello (after Kose 2000, fig. 21)
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Figure 3.7. Gudea Statues A (a), B (b), I (c), and N (d). Scale 1:10
(courtesy of the Musée du Louvre, Paris)
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Figure 3.8. Gudea Statue U. Scale 1:10 (courtesy of the Trustees of the British Museum, London)

Figure 3.9. Gudea-style heads from Tello. Scale 1:4 (courtesy of the Musée du Louvre, Paris)
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Figure 3.11. Gudea stela fragments. Scale 1:4 (courtesy of the Musée du Louvre, Paris)
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DAMNATIO MEMORIAE:
THE OLD AKKADIAN EVIDENCE
FOR DESTRUCTION OF NAME AND
DESTRUCTION OF PERSON

Joan Goodnick Westenholz, New York University™

It was the common destiny of royal statues to suffer ritual destruction at the hands
of a conqueror — an act of damnatio memoriae.! When Ur-Namma, the founder of the Third
Dynasty in Ur, at the end of the third millennium B.c.E., conquered Lagas, he probably gave
the order for an assault on the statues (the effigies of the last city ruler of Laga$, Nammahni,
and his wife Ninhedu are presently headless)? and on their inscriptions (the ruler’s name has
been systematically hacked away from the stone).? When he conquered Mari a few centuries
later, Hammurabi abducted the statue of Puzur-E$tar and perhaps a number of other royal
sculptures and carried them off to Babylon as booty.? Of course, the most famous plunderer
of note was the Elamite ruler Sutruk-Nahhunte I (ca. 1158 B.C.E.).>

The belief that the one who destroyed a person’s name was thought somehow to have
destroyed the person and that this carried forward beyond the grave was fundamental to
the religious ideology of ancient Mesopotamia. The ritual of the invocation of the name re-
called the past; the performative action of the utterance and writing down of names created
a forum for collective recall.® The thesis of this paper is that the origin of this rite can be set
in the Akkadian milieu and in the Sargonic period, and that, consequently, the need arose
for a safeguard, the curse, against the obliteration of the name.

* 1 would like to thank Aage Westenholz for his com-  Nammahni 18, line 6 (= RIME 3/1, 1.12.13); see also RIME
ments and for providing references. 3/1, p. 194. For a general discussion, see Beran 1988;
11n this article, the term damnatio memoriae is used in ~ Bahrani 1995, 2008; Kaim 2000; May 2010.

its broadest connotation of “memory sanction” in the  * Torso: BE 65774 = ES 7813; head: VA 8748; see Marzahn
sense of removal from remembrance. For a discussion 1992, nos. 44-45. For the inscription, see RIME 3/2, 4.5.1.
of the specific denotation of memory sanctions in Rome  For its abduction from Mari, see Durand 1985, p. 159
and its predecessors, see Flower 2006 and Varner 2004.  n. 55. Note that there are seemingly three Mari statues
2 Braun-Holzinger 1991, p. 271, St 142, pl. 17, is the only found in Babylon; see Blocher 1999. Blocher (1999, pp.
one where enough of the inscription remains to identify ~ 265-66) has dated the addition of the divine horns to
the statue as that of Nammahni; cf. ibid., pp. 271-72,  the royal cap of Puzur-EStar to the period from 750 to
St 143-48. 652 and proposed that the statue was decapitated by the
3 Steible 1991a: Nammahni 1, line 7 (= RIME 3/1, Assyrian marauders in Babylon. See further Sallaberger
1.12.6); Nammahni 3, line 4 (= RIME 3/1, 1.12.11, ex. 1); ~ 2006-2008; Braun-Holzinger 2007, pp. 134, 139 (NS 10);
Nammahni 4, line 4, ex. C (= RIME 3/1, 1.12.7, ex. 3);  COoper 2008, p. 263, n. 14; and May 2010, p. 107.
Nammahni 9, line 4 (= RIME 3/1, 1.12.14); Nammahni 10, 3 Harper 1992.

line 6 (= RIME 3/1, 1.12.17); Nammahni 12, line 2’ (notin  © For a similar formulation of the act of remembrance,
RIME 3/1); Nammahni 17 i 4 (= RIME 3/1, 1.12.15); and  see Jonker 1995, p. 2 and passim.
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Whereas the mere writing of names on objects offered to the gods stems from the 0ld Su-
merian period, the equation of name, personal identity, and embodied statue is only found in
the Sargonic period. Consequently, once this linkage was established, a fundamental Mesopo-
tamian belief evolved in the affective power of names. A name became not simply an indexical
sign, but rather a symbolic sign of the person.” There evolved a semiotic identity of name-
sign and person. As Christopher Woods (this volume) has so aptly expressed this concept:

a name was, on a certain conceptual level, existence itself — to have a name was to
exist; to be deprived of a name was non-existence and chaos. An inscribed name,
that is a permanent manifestation of a name, was the lasting testament of its owner.
Thus, to erase a name was to erase all memory of its bearer, to condemn its owner to
oblivion, and obliterate his existence — it was an act of damnatio memoriae.

Similarly, the destruction of the embodied statue was thought to have negative effects on the
organic body of the person (Bahrani 2008, p. 97). In particular, the specific destruction of im-
ages of a ruler after his death was considered obliteration of the name and annihilation of the
person of the monarch. This paper reviews the evidence for this destruction and considers
the effectiveness of the Old Akkadian introduction of the curse formula on their monuments
for the protection of the identity and image of the deceased royal. In the following analysis,
the term damnatio memoriae will be employed in the meaning of any intentional defacement
or destruction of a monument or an inscription as a deliberate act with its goal the removal
from remembrance and thus obliteration of a person or deed.

The archetypal example of the curse formula introduced by Sargon, the founder of the
Old Akkadian dynasty in the twenty-third century B.C.E., presents the parameters of this
question:

ma-ma-na DUL $us-a u-a-ha-ru 9EN.LIL MU-$u li-a-hirx G18. TUKUL-$u li-i$-birs mah-ri-is
dEN.LIL e DU

As for anyone who alters(?)® this image (DUL), may the god Enlil alter(?) his name
and smash his weapon. May he not stand before the god Enlil.

(Sargon, RIME 2, 1.1.2, lines 120-31)
The proscriptions that conclude the Akkadian royal inscriptions suggest that usurpations of
this kind occurred regularly and were a legitimate concern of rulers.
I. PREAMBLE: OLD SUMERIAN EVIDENCE®

During the Early Dynastic period, occasional reports on events of effacement or de-
molition of boundary stones and sacred objects are recorded. Even more infrequent is the

7 For further discussion of the deconstruction of the
identity of image-name-person-body by the destruction
of any of the parts of the amalgam, see May, Introduction,
this volume.

8 The meaning of the verb uhhuru is uncertain; cf. CAD
U/W ubhuru B and Gelb 1957, p. 23. Whereas a mean-
ing “to make invisible” based on CAD uhhuru A mng.
4 “to delay rising, to remain invisible (said of celestial
bodies)” might make sense in this context, this late

astronomical nuance is most improbable. Kienast and
Sommerfeld (1994, p. 176) posited the meaning “zu-
riickhalten,” “wegnehmen.” Rather than positing two
lexemes, Hasselbach (2005, pp. 123, 264) relates this at-
testation to the Old Akkadian attestation of uhhuru A “to
delay” in a letter from Girsu (RTC 77: 8).

9 For a thorough evaluation of this evidence, see Woods,
this volume.
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occurrence of prohibitions and maledictions against such desecration. One extraordinary
prohibition is inscribed on a votive gift of a mortar by Eanatum of Lagas§ to the goddess
Nanse (BM 90832):

E;-an-na-tum,-me mu-na-dim,-ma lu, na-ab-dabs-e nam ur zag-bi pad;-
da mu-sar-ra-bi sux(TAG)-sux(TaG)-ba [..] K[a ..] na-dib-be, lugal Kigki-bi
na-dib-be, 9Nan%e nin kur sikil gum-[m]ah 9Nange ki gub-ba-bi tag,-
e-ba ensi, Laga$(NU;..BUR.LA)K [.] na[m ur] zag-bi pads-d[a] §e3tug,-ni
al-zu-zu-a mu-sar-ra-bi ab-ta-ul,-a gestug,-ni al-zu-zu-a izi ba-sum-mu
gestug,-ni [al-zu-zu-a] 'mu? [..] ge3t[ug,-ni] al-zu-zu-a igi INanZe-3e,
digir-ra-ni na-dib-be, a-ne na-dib-be,

[The mortar which] Eanatum fashioned (for Nanse) — no one should confiscate it!
Since he incited a stranger!® to smash it completely or to erase its inscription ...
may (that man) never pass (before Nan3e!) May that “King of Ki§” never pass (before
NansSe!) As for Nan3e, the mistress, pure mountain — if the ruler of Laga$ neglects
the large mortar of NanSe on its pedestal or ... because a stranger has been instructed
to rip it out (or smash it) completely, or instructed to damage’ its inscription, or
instructed to thrown into a fire, or instructed to ... may his (i.e., the ruler’s) personal
god not pass before Nanse, and may he himself not pass before (Nan3e)!

(Eanatum 62, face A ii 4”-v 7”; see RIME 1, p. 161)1!

This curse demonstrates a concern for and a prohibition against the destruction of a sacred
consecrated object. It has no relationship with the person, name, and embodiment of the
royal donor. There seems to be no direct evidence for either the essential nature of the name
or for any programmatic destruction of monuments. Certainly no attempt is described to
expurgate the memory of past kings and events. The unique feature of this formula is the
mention of the likelihood of a third party, incited to acts of destruction by a possible male-
factor who thus might circumvent the curse and avoid divine retribution.

The first historical act of damnatio memoriae may have been that of the Akkadians who
could have been responsible for the smashing of the vases of Lugalzagesi (RIME 1, 14.20.1),
the vessels connected with a feast for the coronation of Lugalzagesi as king of the land under
the auspices of Enlil, high god of Sumer (see fig. 4.1).12 The Lugalzagesi fragments, and many
other Early Dynastic votive objects, were indeed found smashed to pieces, a fact that has been
ignored in scholarly duscussions. Since the fragments were found in fill under the Kassite
pavement, there is no way to deduce whether the smashing resulted from an act of damnatio
memoriae and/or from reuse. They also may have been salvaged and then buried as a deed of

10 1n this context, the nuance of the lexeme ur is under-  pp. 48-52), who concluded that the basic understanding
stood as “stranger” (RIME 1, p. 159), which can be fur-  of the lexeme is “dog.”

ther supported by the Akkadian lexical equations (e.g., 11 For a comprehensive analysis of this passage, see
Secondary Proto-Aa 476, MSL 9, 133) and the bilingual ~ woods, this volume.

traditions (e.g., ahil in the Instructions of Suruppak, Al- 12 gy 1, p. 434; A. Westenholz 1987-90, pp. 155-56.
ster 2005, p. 68, line 60 “foreigner”). Among the later  Note that no credit is taken for this act unless the refer-
bilingual texts, a synonymous parallelism occurs be- oo to “purifying” Nippur for Enlil might signify this
tween ur and another infrequent lexeme, girs: [me-e] ¢ (RIME 2, 1.1.6, lines 25-29). According to his inscrip-
ur-re-mens me-e girs-mens : anaku nakraku anaku  tions sargon captured Lugalzagesi on the battlefield

ubardku “1 am a stranger, I am an alien” (Black 1985, p. ;1 led him in a neck-stock to Enlil’s temple in Nippur.
61, balag). For a review of the semantic range of this

lexeme, see discussion of Cavigneaux and al-Rawi (2000,
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piety toward Enlil’s property. It would be most interesting to know what actually happened.
Where, and in what form, were all those Early Dynastic votive gifts before they were buried
under the Kassite pavement? Did the Kassites find them already smashed when they dug
their foundation trenches? By smashing the vases in addition to parading Lugalzagesi in a
neck-stock and perhaps, naked, in front of Enlil’s temple, Sargon might have demonstrated
that Enlil had rejected Lugalzagesi as king (lugal) and had chosen Sargon of Akkade in his
stead (A. Westenholz 1999, p. 36).

II. TEXTUAL EVIDENCE: THE OLD AKKADIAN INSCRIPTIONS

A. Terminological Problems
1. Name

The essential signification of the name-sign is realized in the matrix of Old Akkadian
royal inscriptions. In these texts, the name is the condensed sign of personhood, and of being,
present existence, and future survival. The underlying assumption is that the destruction
of name is to be equated with the destruction of person for eternity. It is not the individual
alone but the continuity of the group to which he belongs. Family names and long genealogies
characterize Akkadian texts such as the Manistasu Obelisk. Thus, the association of the name
and progeny!? occurs as a leitmotiv throughout the curses and is reflected in the literary
corpus of the legends of the kings of Akkade:

wi-il-di-i§ ku-ub-[bi-it a-na] // su-mi-$u ra-[bi-im]

a-na Na-ra-am-9EN.zU sii-up-[pi]

wi-il-di-i§ ku-ub-[bi-it a-na] // $u-mi-$u ra-[bi-im]

Pay honor to his offspring for the sake of his great name!
For Naram-Sin pray!

Pay honor to his offspring for the sake of his great name!

(J. G. Westenholz 1997, p. 208, no. 14 ii 2-4; see Radner 2005, p. 78)

The name was manifested in the image and in the written word. The Akkadian logogram
MU is rendered by Sumerian me.te “image, counterpart,” in the parallel royal inscriptions of
Rimu$ (RIME 2, 1.2.18) indicating the closeness of the name and the image. As the name, the
image ensures the existence of the person (Radner 2005, p. 114). Living things have names,
stelae have names, statues have names.

Name and identity were divinely bestowed. In his edition of the Jena text of the royal
inscription containing an account of the “great revolt against Naram-Sin,” Claus Wilcke dis-
covered a unique case of Sumu “name”:

Na-<ra-am>/-9<Swen> da-mim in $i-ip-r{ INANA $um-$u LUGAL A-ka-de¥ & LUGAL [ki-
ib]<-ra-tim> [ar]<-ba-im> [mu-ta-w]i [YINAN]A-[an-nu-ni-ti]m [PA.3E]$ [An]-nim ENSI

dEN.LIL

13 Kienast and Sommerfeld 1994, pp. 302-04, s.v. Sumu
c) “Namenstréger,” “Sohn,” “Erbe.” For an in-depth dis-
cussion of this relationship, see Radner 2005, pp. 77-81.
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Naram-Sin, the mighty, in the service of Inana (‘AStar), his name, King of Akkade,
and King of the Four Quarters, who converses with ‘Astar-annunitum, Anointed
Priest of Anum, Steward of Enlil, (followed by further epithets)

(Wilcke 1997, p. 24, text J viii 16-30)1*

2. Statues and Stelae

As Jerry Cooper has pointed out quite a while ago but which is still apt, the terminology
for monuments has never been thoroughly discussed.!® The following discussion is an at-
tempt to understand merely the terms used in the 0ld Akkadian inscriptions. Ignoring those
terms used by the Old Babylonian scribes in their scribal notes, we find that the expected
familiar terms are not found in these inscriptions. Neither Sumerian alan, the most likely
equivalent of Akkadian salmu “figural representation rendered as a statue or bas-relief,”1°
nor the term Sumerian na-ru-a /Akkadian nard “stela” occur in Old Akkadian inscriptions.

Terms used by the 0ld Akkadian kings in their own inscriptions are rendered in pseudo-
Sumerograms:!” DUB (“inscription”), DUL (“image, representation”), as well as the Akkadian
word tamsilum (“likeness”). In his curse formula, SarkaliSarri spelled out the Akkadian word
$i-ti-i[r-ti] for buB (RIME 2, 1.5.6 ii 7).18

Although the use of DUB is understandable, the employment of the logogram puUL /
AN.DUL is remarkable. The auslaut -mi appears as a phonetic complement, indicating that
the logogram is to be read salmu.!® A question that arises is: what is the significance of the
choice of the logogram (AN.)DUL meaning “aegis, protection” (= sullulu, andullu) to render
“image, representation?” It may provide a sub-text indicating the function of the statue. The
two words DUL and tam$ilum can be used as synonyms in the same sentence:

i-nu-u tdm-$i'-1[{] ab-ni-[ma] a-n[a] YeN.z[U] dé-ru-uk ... dal™ ma-ha-ar dEN.zU li-zi-1T

At that time I fashioned a likeness of myself and I dedicated (it) to the god Sin ...
may my image stand before the god Sin

(RIME 2, 1.4.26 iii 32-iv 10)
In the so-called bilingual royal inscriptions, the Sumerian word alan is equated with

the Akkadian logogram pUL. The apparent lack of relationship between the terms used in
Sumerian and Akkadian texts would support the thesis that the two versions were separate

14 While Wilcke (1997, pp. 15-16) interprets “his name”
as “in the service of Inana (‘A$tar),” it seems more
probable that his name is bestowed upon him by Inana
(‘Astar) as “King.”

15 Cooper 1990, p. 44. A general review of the terminol-
ogy used in reference to the divine image, or monument
embodying the divine, was undertaken by Berlejung
(1998, pp. 62-79). Unfortunately, in its attempt to be
comprehensive, it does not divide the terms by period
or locality. See also Bonatz 2002; Herles 2006, pp. 12-17;
Feldman 2009, pp. 46-49. On the 0ld Akkadian terminol-
ogy, see previous discussion by J. G. Westenholz (1998,
Pp- 53-54).

16 Cooper 1990, pp. 42, 44; note the discussion of Sume-
rian alan and Akkadian salmu by Irene Winter (1995,
pp- 2572-73) and her distinction between “image” and
“representation.”

17 For a discussion of pseudo-Sumerograms used in Old
Akkadian, see Krebernik 1991, p. 136.

18 Written syllabically tuppu only in post-Old Akkadian
inscriptions; see Kienast and Sommerfeld 1994, p. 310.
19 0n the homonymic basis for this Akkadian logogram,
see Krebernik 1998, p. 260; Radner 2005, p. 114, n. 587.
However, salmu “black” is always written with the m1
sign and never with pUL.
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and independent texts, that the original inscriptions carried only monolingual texts, and
that the texts became bilingual in the scribal schools.?°

B. The Texts

The curse from the inscription of a statue of Sargon cited above as the case model fol-
lows another curse linking inscription (puB) with “foundations” (sexual potency) and “seed”
(semen, progeny):

d d

$a DUB Sus-a u-$a-sa-ku-ni “EN.LIL &t “UTU SUHUS-$u li-si-ha & SE.NUMUN-Su li-il-qu-td
ma-ma-na DUL $us-a u-a-ha-ru 9EN.LIL MU-$u li-a-hir, GI8.TUKUL-$u li-i$-birs mah-ri-i$
dEN.LIL e DU

As for the one who removes this inscription, may the gods Enlil and Samas3 tear out
his foundations and destroy his progeny! As for anyone who alters(?) this image
(DUL), may the god Enlil alter(?) his name and smash his weapon! May he not stand
before the god Enlil!

(Sargon, RIME 2, 1.1.2, lines 109-31)%

These innovative curses are invoked in all of Sargon’s royal inscriptions. However, there is
one element that is missing in them but that appears in all subsequent curses — the oblitera-
tion of the name of the king. It is noteworthy that the living king’s name of Sargon cannot
be said to be destroyed but rather the power in the object, the statue, and in the royal name
must be reflected back to the desecrater whose name is annihilated.

On the other hand, the curses in the inscriptions of Rimus trigger total obliteration of
the person who eradicates his name:

ma-na-ma MU Ri-mu-is LUGAL KIS u-$a-sa-ku-ni al DUL Ri-mu-ii§ MU-$u i-$a-ka-nu-ma
DUL™-me i-qd-bi-ti YEN.LIL be-al DUL $us-a &t SUTU SUBUS-$u li-sii-ha it SE.NUMUN-$u
li-il-qui-td N1TA a i-di-na-$ume [m]ah-ri-i$ [i]-li-$u [e] DU

As for anyone who removes the name of Rimus, king of the world, and puts his own
name on the image (DUL) of Rimus§ and says “(This is) my image” (DUL), may the
god Enlil, owner of this image (DUL), and the god Samas, tear out his foundations
and destroy his progeny. May they not grant a male (heir) to him. May he [not] stand
before his (personal) god.

(Rimus, RIME 2, 1.2.4, lines 98-124)

The name, however, is written on the statue whose ownership has been transferred to the
god Enlil. Thus, the desecrator would commit a sacrilege if he despoils the statue of Rimus.
The whole unit is an example of inscribed iconography rather than iconism versus textual-
ity. The destruction of the name and destruction of the image was executed on one and the
same object.

20 Galter 1995, p. 31. For further remarks on the bilin- *1 see Kogan 2008, p. 17, for discussion of the morpho-
gualism of the scribes, see A. Westenholz 1995, p. 536,  syntactic structure of the text.

and the articles on bilingualism in Sumer and Akkad in

Sanders 2006.
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Whereas the earlier curses did not identify the despoiler, Naram-Sin mentions a third
party, the alien (LU.GIRs),?? the stranger (awilum Sanium), and the enemy (awilum narkarum)
in his most elaborate phrasing of the curse formula:?3

ma-na-ma MU Na-<ra-am>-9<EN.zU> LUGAL A-ka-déX! GIR.NITA-ni Il-a-ba, u-$a-sa-ku-ma
al DUG'.KUR.KU.DU-ni Na-<ra-am>-4<EN.zU> MU-§u i-$a-kd-nu-ma DUG'.KUR.KU..DU-ni-
mi i-qd-bi-u & LU.GIRs LU-lam $a-ni-am u-kal-la-mu-ma MU-$u-mi pis-$i-it-ma MU-mi-mi
$u-kug-un i-qd-bi-it INANA-an-nu-<ni>-tum AN 9EN.LIL 1-a-bas 9EN.zU duTU 9[Nergal
dy-um INin-kar i-lu ra-bi-t-tum in $U.NIGIN-§u-nu ar-ra-tdJm [la-m]u-ut-tdm li-ru-ru-us
GIDRU a-na %EN.LIL e u-ki-il Sar-ru,4-tdm a-na 9NANA e is-ba-at INin-hur-sag it dNin-turs
NITA 0t MU a i-di-na-sum

Whoever removes the name of Naram-Sin, king of Akkade, general of the god Ilaba,
puts his name on the KUR.KU.DU-vessel?? of Naram-Sin and says: “(This is) my KUR.
KU.DU-vessel” or shows it to an alien or a stranger and says: “Erase his name and put
my name (on it),” may the deities ‘AStar-annunitum, Anum, Enlil, Ilaba, Sin, Samas,
Nergal, Umum, Ninkar(rak), the great gods in their totality, curse him with a terrible
curse. May he not hold the sceptre (of kingship) for the god Enlil (and) may he not
retain the kingship for the goddess ‘Astar. May the goddesses Ninhursaga and Nintur
not grant him a male (heir) or name (offspring).

(Wilcke 1997, pp. 25-26, text J xi 14-xii 35)

This 0ld Akkadian curse is directly comparable to the Old Sumerian one that Eanatum crafted
to protect the mortar that he donated to Nanse. Both maledictions mention the instigation
of a third party, termed ur or girs, the alien, the non-citizen, living in their midst. However,
whereas Eanatum demonstrated a concern for the destruction of a sacred consecrated object,
the curse of Naram-Sin reveals his apprehension regarding the obliteration of his own name.

III. VISUAL EVIDENCE: THE STATUE AND THE RELIEF

Monumental public works comprising standardized imposing artwork gave expression
to symbolic identification and transmitted the codes of this early monarchy. Probably the
most spectacular achievement of the Akkadian empire was its artwork. Large sculptures in
the round, stelae with bas-reliefs, and rock sculptures communicated information about
nature, society, and a world-view to an overwhelmingly illiterate population. These public
monuments contained both historical narrative of military conquests and iconic depictions
of royal might. A Sargonic ruler, perhaps Naram-Sin (see RIME 2, p. 160), tells us in his own
words that DUL KU.G1 3a da-r{"-a-ti?> di-un-ni-Su &t REC 169-e i$,,-a-ru-ni tdm-si-il-$u ib-ni-ma “he

22 Wilcke analyzed the logogram LU.GIRs on basis of the
lexical equation girs = ubdru, which is discussed in Black
1985, pp. 60-62, note to line 347. See now also CAD U/W
s.v. ubaru.

23 There are three exampla of this text, which was re-
edited by Claus Wilcke in 1997.

24 Frayne and others identified this as the kurkurru-
vessel and read the -ni as 1 for oil. Wilcke (1997, pp. 21-
22) suggests reading DUG.NIGIDA KUR.KU.DU “1-bushel
storage jar (1-Scheffel-VorratsgefiR)” and in n. 47 re-

jects the suggestion of kurkurru. See further examples
collected by Sallaberger 1996, p. 102 s.v. 4“8kur.ku.pU
“pithos.” The 0ld Akkadian examples are the only ones
written with the extra vertical wedge which, similar to
Wilcke, Sallaberger also reads as dug 0.1.0kyr kU.DU. See
latest discussion in Civil 2011, p. 278.

%5 Frayne (RIME 2, p. 160) suggested reading da-ri"-a-ti,
which Gelb and Kienast (1990, pp. 266-67, Naramsin C 7,
lines 11-16) had read td-ab'-ri-a-ti, a reading which was
followed by CAD T s.v. tabritu.
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made a gold statue for eternity (depicting) his power and the battles that he won” (RIME 2,
1.4.1001, lines 4’~11’). Flaunting their achievements in an ostentatious exhibition of power
before the gods, the Old Akkadian kings placed statues of life-size proportions in the temples.
As Irene Winter proposes, these royal statues represented “the introduction of the ruler into,
and the appropriation of, ritual space hitherto belonging to the god. Presence in the god’s
shrine constitutes power; it permits direct access to superhuman authority.”?°

Statues were also placed in accessible public venues. As today, large images of the ruler
remind the people of — among other things — their fealty to him. Thus, statues were erected
in the foreign dominions conquered by the Akkadian kings — the Elamite king, probably Hita
of Awan, agreed in his treaty with Naram-Sin to erect a statue of his overlord in Susa.?’ It
is said that at the ratification of the treaty, Naram-Sin came to Susa in person and together
with his minister and oracle-priest dedicated the statue for the occasion.??

In the following review of the evidence for the abuse of and damage to images, the in-
tentionality of the damage is difficult to access — whether these works of political art were
selected for symbolic destruction or whether they suffered mostly from the ravages of time.

Statues and Stelae Found Mutilated in Babylonia

The first example is a lower part of a carved basalt statue (BM 98069; fig. 4.2), which most
probably derives from Qadisiyah (Reade 2002, pp. 262-69, no. 5), a site that has been equated
with Akkade by Julian Reade. The proportions suggest that when complete the statue was
some 3 m high (extant 1.5 m, weighing 1250 kg), which, according to Reade (ibid., p. 263)
would make it the largest known anthropomorphic statue of its kind. The simplicity of the
fringes, compared with those from the period of ManistisSu, suggests a date in the reign of
Sargon or Rimus$ (Reade 2002, p. 264). The statue has suffered heavy and deliberate damage,
as well as some weathering caused by the elements and others not fully understood. Most
of the original surface of the extant statue has been obliterated by shallow smooth depres-
sions. The damage was at least partly systematic. The upper portion of the toes has been
intentionally removed.

Fragments of a smashed victory stela in limestone (AO 2678(+)2679(+)YBC 2409%°) were
found on Tell K, 27 m from the corner of the “Construction d’Our-Nina” in a dump or rub-
bish heap at Girsu, modern Tello (fig. 4.3).3 It depicts a victory over the Laga$ state, and
was erected in its capital to remind the population of the dire consequences of revolt. Its
exact authorship is in doubt, though Rimus has been suggested by Benjamin Foster (1985).

26 Winter 1992, p. 32 (in reference to Ur Il royal images).  sical Old Akkadian period of Naram-Sin / Sarkali3arri,
See further Selz 2004. followed by RIME 2, p. 40. For the most recent assess-
27 scheil 1911, pp. 1-11 no. 88, rev. (p. 9 [copy of re- ~ ment of the fragments, see A. Westenholz 1999, p. 42

Verse]Y p. 11 [photo of reverse]); col. 2, lines 11-12; see and n. 132, who concludes that “though itisa long ShOt,
Hinz 1967, pp. 80-81 (comments), 92 viii 11-12 (trans-  Foster’s idea that the stele is the monument to Rimush’s

literation), 94 viii 11-12 (translation). For further dis-  Victory over Lagash, and that the inscription records a
cussion, see A, Westenholz 1999, pp. 92-93 and fig. 16. reallocation of land in the wake of that event, seems at
28 Hinz 1972, pp. 76-77. least a workable possibility.” Even if the text is a land

sale, the pictorial narrative of AO 2678 records an Ak-

29 For discussions of the fragments of stela, see Foster
5 kadian victory over the local inhabitants of Lagas.

1985 and Gelb, Steinkeller, and Whiting 1991, pp. 88-90, 0 o
no. 24 (A0 2678(+)2679), and pp. 115-16, no. 39 (YBC For its findspot, see Huh 2008, pp. 85, 290, 382.
2409), who identify the texts as land sales from the clas-
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The discovery of a fragmentary onyx vessel bearing a “standard” Rimus inscription (RIME 2,
1.2.20, ex. 3) in near proximity (Huh 2008, p. 85) provides supporting evidence of this iden-
tification. In the bas-relief, the Akkadian warriors have been systematically mutilated. The
enemies — prisoners being executed — appear to be native (A. Westenholz 1999, p. 43). One
Akkadian soldier is depicted severing the head of an enemy with a blade. This image may
reflect a common practice — the decapitation of enemies. The destruction of such a visual
symbol of its occupation by the inhabitants could be proposed but there is no compelling
evidence for deliberate damage.

The next example is a partial head of a ruler (AO 14; Demange 2003), also from Girsu (fig.
4.4). Tt is usually assigned to the late Old Akkadian period.3! The material from which it was
fashioned is labeled as “diorite,” but it most probably should be identified as the diagnostic
0ld Akkadian hard Gulf stone.?? Its findspot, Tell A SH/SE 3b1, may relate to the late venera-
tion of the Old Akkadian kings.?® It was found in secondary context in the second-century
B.C.E. palace of Adad-nadin-ahhé under the specially made niche for the colossal Statue D
of Gudea. It was apparently also honored when Adad-nadin-ahhé reverently reassembled all
the Gudea statues together. The head would have belonged to a relatively large statue about
half life size. Was the statue decapitated? Was the nose mutilation intentional? As the Gudea
statues were found mutilated but apparently buried in Girsu,** the remains of this statue of
an Akkadian overlord could have been similarly treated.

Two pieces of monumental stelae were uncovered at Sippar (BM 56630, 56631) whose
composition has been analyzed as olivine gabbro (fig. 4.5).3° The fragmentary inscriptions
on both pieces comprise the so-called standard inscription of Mani$tG$u (RIME 2, 1.3.1, ex.
4 and 5). On the basis of the Enlil dedication, the stelae may have originally stood in the
Ekur temple of the god Enlil at Nippur. In the absence of other fragments belonging to these
stelae from the site of Sippar, Reade (2002, pp. 270-71) posits that the stelae were shattered
prior to the transportation of these two isolated pieces to Sippar, where they were placed
in a “museum.” However, since these two miserable fragments are not museum pieces, it is
just as reasonable to suppose that they were broken in Sippar. Further questions are: who
took the stelae from Nippur, and when? They could have been taken by the Nippur émigrés
to Diir-Abiesuh, a fortress on the Tigris, in the seventeenth century.3® An ancillary question
is: Is Sippar the origin of the majority of Old Akkadian material taken to Susa?

Remains of a “diorite” Old Akkadian royal seated statue were found smashed to smither-
eens and strewn over the city of Uruk (fig. 4.6).%” It is almost identical to that of Mani$ta$u,

31 Demange 2003; Huh 2008, p. 291. kade to fashion a statue of himself. For other statues
32 While the hard dark stone, of which this sculpture and  that he fashioned from esium-stone, see RIME 2, 1.4.26,
other 0ld Akkadian monuments are composed, is com-  Gadd and LeGrain 1928, no. 275 iii 11-16. For a discus-

monly designated “diorite,” its petrographic identity in  sion of the literary references to "2+esi, see Selz 2001,
the absence of proper testing is uncertain; see Leslie ~ pp. 386-91. See also J. G. Westenholz 1998, pp. 46-47.
2002. On the other hand, petrographic analysis of the 33 For its findspot, see Huh 2008, pp. 32, 291, 368.
Sargon stela fragment (Sb11387) and two fragments of 34 see the chapter in this volume by Claudia Suter.
Mani$tSu statues (Sb49 and sb51) proved themtobe ol- 35 p._ 4. 2002, pp. 270-71, nos. 7-8 (with previous lit-
ivine gabbro (Heimpel 1982), as did the fragments from erature).

Sippar (Reade 2002, pp. 270-71). In the cuneiform sourc-
es, the stone is referred to as: M+esi (Sumerian) // NAE.
s1, EsI / eSium (CAD U/W s.v. usit) (Akkadian). According
to Naram-Sin (RIME 2, 1.4.13 ii 8-14), he quarried this
stone in the mountains of Magan and brought it to Ak-

36 On this emigration, see Van Lerberghe and Voet 2009.
37 Becker 1993, p. 74, nos. 964-68, pls. 75-78; Boehmer
1996, p. 145, pls. 6-9. See discussion of the throne and
the possibility that it was the seat of a divine statue, in
Braun-Holzinger 2007, p. 82.
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found in Susa (Sb49; see Amiet 1976, pp. 80, 126, no. 11). The ferocity of the destruction might
be attributed to the barbarous Gutians who overran Uruk and were expelled by Utu-hegal.

Two flakes (BM 114197, 114198), excavated at Ur, originally belonged to a head from a
statue, possibly that of a king.3® The composition of the material is the dark diagnostic 0ld
Akkadian stone. The ear seems to have suffered deliberate damage. Although it is possible
that these pieces were splinters from a boggled decapitation, it is as likely that they are
the only remains of a statue smashed to smithereens with furious violence.

The final fragment (BM 32643) has no findspot;* it was bought over a century and a
half ago. It bears an Old Akkadian dedicatory inscription. Reade (2002, p. 270) highlights its
importance as testimony to the ferocity with which 0ld Akkadian monuments were broken.

Statues and Stelae Abducted to Susa by Sutruk-Nahhunte I in 1158 B.C.E.

In general, defacement was not a standard policy of the Elamite conquerors (Harper
1992, p. 161). Sutruk-Nahhunte I states that he took the ancient monuments to “protect
them,” and indeed he did. He should perhaps be esteemed as an Elamite Lord Elgin. He care-
fully installed the monuments in the temple of his god InSusinak. The three 0Old Akkadian
monuments expressly dedicated by Sutruk-Nahhunte are two statues of Mani3tii§u and the
Victory Stela of Naram-Sin,

The highly polished “diorite” statue of the Akkadian king Mani$tasu (AO Sb47+9099
[hands]) evidently suffered major damage but when and how it is impossible to determine
(fig. 4.7).41 1t could have been smashed and defaced by the Babylonians during their retalia-
tory campaigns at the end of the twelfth century, or by Ashurbanipal or any number of other
invaders. According to Elamite inscription, the statue of king Manisti$u was abducted from
the city of Akkade so it was most probably intact at its arrival in Susa.

Obvious also is the damage to Naram-Sin’s limestone®? stela commemorating his victory
over the Lullubeans (AO Sb4; fig. 4.8).43 It was taken from Sippar to Susa in the twelfth century
B.C.E. but its original location may well have been the Eulmag, ‘A3tar’s temple in Akkade.**
However, whether the damage is due to the material of the fabric of the stela — the stone is
friable, eroding and/or flaking easily — or from damage inflicted purposely or unintention-
ally is uncertain. The jagged and uneven edges, in particular the lower edge, could reflect
disintegration or could be the result of damage from a sharp blow or impact from falling

38 Reade 2002, p. 271, no. 9; p. 285, no. 18; and 2011, p.
249 fig. 4, p. 250. Hatz 2003. The attribution of these
pieces to the 0ld Akkadian period is equivocal. On the
British Museum website, this fragmentary head is dated
to the Ur III period.

39 Reade 2011, p. 250.

40 1t was published in Reade 2002, pp. 269-70, no. 6.

41 Amiet 1992¢; Braun-Holzinger 2007, p. 101, AKK 3.

42 See Amiet 1992d. The petrographic examination of
the stela in the Louvre identified the stone as a lime-
stone (Bourgeois 1992). In the literature, the stone is
still stated to be sandstone (e.g., Winter 1999, p. 71;
2002, pp. 302-04; 2004, p. 624). As Winter emphasizes,
the friability of the stone is more similar to sandstone.

See her discussion of the processes of exfoliation and
disintegration of the stela (2002, pp. 302-04).

43 For discussions of the iconography of this stela, see
Amiet 1992d; Winter 1996, 1999, 2002, 2004; Bahrani
2008, pp. 101-14; Feldman 2009, pp. 41-45. For the in-
scription, see RIME 2, 2.1.4.31 (with previous literature).
For further discussions of the monument, see J. G. West-
enholz 2000, pp. 102-06.

4 A. Westenholz 1999, pp. 44 n. 138, and 67. He suggests
that Naram-Sin’s victory stela as well as the Mani§tasu
Obelisk were transferred from Akkade to Sippar in early
Old Babylonian times, along with the cults of llaba and
Annunitum.
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over.*> As Marian Feldman (2009, p. 44) emphasizes, Sutruk-Nahhunte did not overwrite or
obliterate Naram-Sin’s original inscription.

Remains of two victory stelae of Sargon were also found in Susa. While there is no pres-
ent rededication by Sutruk-Nahhunte, it might once have existed. Five sections of the first
victory stela are extant; they formed originally an obelisk-like rectangular monument (AO
Sb1+; fig. 4.9).% On one side (A) of the largest fragment there are preserved a few lines of the
end of a royal inscription beneath the registers with the bas-relief; on the other side (C) of
the same piece there is a depiction of the king with an adjoining caption that identifies him
as Sargon. Sargon’s name remains; it has NOT been obliterated. From this datum, a deduc-
tion of intentional damage to the stela is dubious. It may just be from the wear of the ages.
It might be possible to exonerate Sutruk-Nahhunte from the crime of vandalism.

The second fragmentary stela (AO Sb2) bears a bas-relief depicting Sargon snaring his
enemies in a net and presenting them to ‘A3tar.*” It has an unusual shape; it consists of the
upper register of an ogival stela. Similar uncertainties exist concerning this stela as the
above ones from Susa. It was found in pieces; was it smashed? If it was smashed, who was
the culprit?

Statues in Assyria
Assur

The 5-foot-tall body of a “diorite” statue was found next to the eastern corner of the
northeast ziggurat of the Anu-Adad temple at Assur,*® while its head was discovered in the
area of the A$3ur temple (body: VA 2147 = Assur 7332, head: IM 890000; fig. 4.10).%° This par-
tition of the statue into two parts and their subsequent dispersal to their findspots could
have occurred during the destruction of the city, making it impossible to determine where
the statue originally stood. The head has much in common with the copper head of an Ak-
kadian ruler from Nineveh in regard to facial type and treatment of the hair, headband, and
beard (fig. 4.11). It is missing its nose and left ear, and the eyes and mouth are somewhat
battered. As noted by Evelyn Klengel-Brandt (1993, p. 140), and Natalie May (2010, p. 108),
such damage may well have resulted from defacement in antiquity. It seems certain, at any
rate, that the head was separated from its torso in the remote past. An obvious possibility
is that the decapitation was deliberate and that the heavy torso remained near its original
position for many centuries, but that the head was removed to the A$Sur temple for display
or safekeeping (Reade 2011, pp. 248-49). Klengel-Brandt (1993, p. 141; 1995, p. 43) suggested
that the statue may represent Manistasu.>°

4 For an in-depth discussion of the original structure of
the stela and its present state, see Winter 2002.

46 Amiet 1992a; Nigro 1998; Braun-Holzinger 2007, p.
101, AKK 1. For the fragment Sb1 with the inscription,
see RIME 2, 1.1.10 (with previous literature).

47 Amiet 1992b; Nigro 1998 (with previous literature);
Braun-Holzinger 2007, p. 101, AKK 2. The origin of this
stela is also most probably Eulmag, ‘AStar’s temple in
Akkade.

48 See Klengel-Brandt 1993; 1995; May 2010, pp. 107-08.

49 Harrak 1988 (with references to original publication).
It was found in the Iraqi excavations by Behnam Abu
as-Soof in the region of A$Sur temple. Evelyn Klengel-
Brandt (1993) has demonstrated that the body and head
belong together.

50 For a dating to the Old Assyrian period, see the origi-
nal Arabic publication of the discovery of the head by
Behnam Abu as-Soof in Sumer 39 (1983), followed by
Ehrenberg 1997.
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Nineveh

The most significant Old Akkadian object found in Nineveh is the hollow cast-copper
head>! (IM 11331) found in 1930/31, during excavations in the sector around the I$tar temple
in Area W at a depth of 7 feet (2.2 m) in later strata.>? According to the excavator, R. Campbell
Thompson, it was found “not far from the largest piece of Shamshi-Adad’s cylinder.”>* In Mal-
lowan’s 1936 report on the head, he states that “the head was found lying loose in the soil
on an Assyrian mud platform within the limits of the temple of Ishtar and it must at some
period have been preserved in an Assyrian building.”>* However, as Renate Gut points out,
there is no Assyrian mudbrick platform that can be seen in area W (Gut, Reade, and Boehmer
2001, pp. 78-79). Julian Reade (2005, p. 360) also observed that no trace of the Neo-Assyrian
floors, and of the Phase 7 mudbrick foundations, survived in Square W.>>

The head, besides having lost its torso, had been deliberately defaced in antiquity, with
damage to the nose, beard, both ears, and at least one eye. The ears, nose, and eyes of this
Sargonic copper head were evidently programmatically — almost ritualistically — muti-
lated.>® Similar to the Assur statue that underwent decapitation, the same might have hap-
pened to the Nineveh head, except that its metal torso would doubtless have been recycled
(Reade 2011, p. 249).

Where was the head originally? Who brought it to Nineveh? When was it mutilated?
As early as 1932, Campbell Thompson suggested that it was Ashurbanipal who in 647 B.C.E.
brought it as booty among the thirty-two abducted statues from an Elamite campaign (as-
suming the Assyrians thought that it depicted an ancient Elamite king).?” As pointed out by
Julian Reade, Ashurbanipal boasts of displaying mutilated statues of Elamite kings, which he
captured at Susa and which are described as having their noses, lips, and hands cut off.>® Carl
Nylander suggested that the Nineveh head might have been ritually beheaded in 612 B.C.E.
by the Medes when they conquered Nineveh, having been on display and whole before the
Medes attacked.> It could just as easily have been the Babylonians.

A seventh-century B.C.E. context for the Old Akkadian head is commonly assumed.®°
However, there are also possibilities for an earlier date for the mutilation of the head pre-
dating the first millennium, either in Elam or in Assyria. Reade even posited that the dam-
age might have been done by the Elamites at the collapse of Akkade rule in the east. Among

51 The analysis of the metallurgic composition of the
head was undertaken in Berlin in the early 1980s; see
Strommenger 1985/86; Moorey 1982, pp. 34-35.

52 Gut, Reade, and Boehmer 2001, pp. 78-79, catalog p.
93, no. 1, pl. 1. For a review of the evidence, see Reade
2005, pp. 358-61.

53 Thompson and Hamilton 1932, p. 72. Note that on pl.
81, no. 260 (the largest piece of Samsi-Addu’s cylinder),
its locus is designated R+1 and W. 8 (it is apparently
this fragment, found at W. 8, which is the fragment in
question; see its position on the plan on pl. 90, where it
seems to be quite far away from the head). See further
Reade 2005, p. 361, where he calculates the distance be-
tween the cylinders and the head to be 10 m or more.
Furthermore, they seem to have been smashed and then
exposed to fire consistent with the damage wrought to
other monuments visible in the Assyrian capital cities.

54 Mallowan 1936, p. 105.

55 See also the plan in Reade 2005, p. 352, fig. 6 and cross
section in ibid., p. 355, fig. 8b.

56 Discussions of this head are to be found in Nyland-
er 1980a and 1980b; Heinz 2002, pp. 168-69; Slanski
2003/04, p. 315; Reade 2005, pp. 358-61; Feldman 2009,
pp. 41-44.

57 Thompson and Hamilton 1932, p. 72.

%8 For the text, see Borger 1996, pp. 54-55; Reade 2000,
p- 396. For the discussion of Ashurbanipal’s graphic de-
scription of the treatment of the person of Hallusu, king
of Elam, see May 2010, p. 110.

59 Nylander 1980a and 1980b.

60 Buhl 1978; Nylander 1980a, p. 271; 1980b, p. 329; Moo-
rey 1982, p. 34 n. 158; Braun-Holzinger 1984, p. 16 (see
further references on p. 17).
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the various scenarios suggested by Reade (2005, p. 361), the only one that can be dismissed
is laying the blame on the Elamites who, as seen above, may have deported Old Akkadian
monuments from Babylonia, but piously rededicated them.,

In 2004, I suggested that the Old Akkadian head may have originated in a third-millen-
nium context in Assur. A third-millennium copper hoard (Ass 16317) was discovered in the
Cult Room of the ASSur temple, dating from the time of Samsi-Addu.®! If the Nineveh head
was originally part of the hoard, Samsi-Addu could have reverentially removed the head
(or even the complete statue) from Assur and installed it in his newly built I$tar temple in
Nineveh which he ascribed to Manis§tasu.®?

In 2005, Julian Reade introduced another factor, an associated object found in the vicinity
of the head in Nineveh. The object, a spearhead, was a ceremonial object decorated with a
silver band and inscribed with a dedication on its socket.® His consideration was that if the
head was defaced in 612 B.C.E., as proposed by Mallowan and by Nylander, it would be hard
to account for its provenance, survival, and apparent association with the spearhead. Reade
(2005, pp. 358-61) posited that the

explanation for the depth, condition and association of both objects is therefore
that the head belonged to a statue that was mutilated during or not long after the
collapse of the Agade empire, in a period when it was already common practice to
vandalize the monuments of disgraced ruler and that it and the spearhead had been
displayed and perhaps eventually buried in front of the shrine of the Phase 5-6
temple [I3tar temple at Nineveh] (p. 361).%

This premise is suspect because there is no evidence that the spearhead actually originates
in the Akkadian period and that it was associated with the head at that time. Reade main-
tains that when Samsi-Addu built the temple to I$tar (Phase 7), either both objects could
have already been in the debris, or they could have been deposited at foundation level by
him. He surmised that the head and/or the spearhead could have been made for dedication
at Nineveh, or that they could have arrived there as booty, possibly from Assur, but he did
not assign this act to Samsi-Addu. Moreover, Reade (2005, p. 361) has further suggested that
Ashurbanipal might then have buried the head and spearhead, respectfully or triumphantly,
deep below the floor of the temple, with the result that they were protected when Nineveh
was captured in 612 B.C.E.

To complicate the situation, there are examples of smashed Old Akkadian texts found
in Nineveh, Pieces of two broken stone inscriptions bearing royal dedications of the Old Ak-
kadian king Naram-Sin were found in the area of the first-millennium Nab@ temple. These
dedications apparently recorded Naram-Sin’s rebuilding of the Ekur in Nippur and were not
concerned with any northern site. Consequently, the original inscriptions, of which these
fragments are remnants, were probably brought to Nineveh in the seventh century from

61 Wartke 1995.

%2 For this scenario, see J. G. Westenholz 2004.

63 BM 1932-12-10, 55 (BM 123343): Thompson and Hamil-
ton 1932, p. 72; Thompson and Mallowan 1933, pl. 78.42.
For its findspot, see diagram in Reade 2005, p. 355, fig.
8b, assigning it to phases 5-7. The inscription is dated
to the late third millennium to first half of the second

millennium by Irving Finkel (Reade 2005, p. 359), which
means that it could possibly postdate the manufacture
of the spearhead.

64 Reade identifies the phases of the Iitar temple at
Nineveh as follows: Phase 5: Late third millennium, from
Manistasu onward. Phase 6: Early second millennium
before Samsi-Addu I.
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Nippur.®® They were carried there presumably at the same time as the Sulgi foundation docu-
ment from Kutha® and the Warad-Sin inscription from Ur.®”

IV. EVALUATION OF THE EVIDENCE FOR THE ACT OF DAMNATIO MEMORIAE

Erasure of Name

The act of damnatio memoriae is, first and foremost, intended to erase a name in order
to eradicate all memory of its bearer, to condemn its owner to oblivion, and obliterate his
existence. In the material that we have reviewed, there is no verification of any erasure —
Sargon’s name lives on in his relief.

Secondary inscriptions were found. Examples of a monarch adding his own name, in
particular Sutruk-Nahhunte, were conspicuous. Concerning the interpretation of these sec-
ondary texts, it is uncertain whether they should be regarded as examples of text usurpation
or as supplementary royal dedications. In reference to this query, other objects might be
considered. For instance, a pious rededication of a Naram-Sin bowl was found in the capital
of Ur, dating to the Neo-Sumerian period. Simat-Enlil, the daughter of Sulgi, rededicated a
bowl to her father bearing an inscription of Naram-Sin and placed it in the temple of Ningal
attached to the Gipar (room C25).%® Stone was a rare and valuable natural resource, and so the
recycling and repurposing of stone objects is not unexpected and is not actually infrequent.

Curse Formula

In reference to the effectiveness of the Old Akkadian introduction of the curse formula
on their monuments for the protection of the identity and the image of the deceased royal,
it did indeed ensure deep reverence and high regard for these monuments, on the part of
succeeding generations of future kings from Sulgi to Nabonidus. Sulgi claims never to have
desecrated an earlier king’s monuments, “be he an Akkadian or a son of Sumer, or even a
brute from Gutium” (a praise poem of Sulgi [Sulgi B], ETCSL 2.4.2.02, lines 266-69).

Physical Remnants

The disappearance of images and objects that were originally contextualized in temples
is inexplicable. In particular, the absence of the many Old Akkadian statues and reliefs, known
to have stood in the sacred precinct of the Ekur, the temple of the high god of Sumer, Enlil,

% Frayne 1984, p. 25. According to A. Westenholz 2000, f. found by Thompson somewhere in outer parts of
the findspots of the six stone fragments of two inscrip- the Neo-Assyrian Nab{ temple during the 1927/28
tions are: season.
a. debris of Neo-Assyrian Nab(i temple, Kuyunjik, un-  see also Gut, Reade, and Boehmer 2001, p. 75.
earthed during the 1927 excavations. 66 Steible 1991b, p. 156 (Sulgi 4a) = RIME 3/2, 1.2.23.

b. “Lehmann-Haupt fragment,” bought from a priest
at Nebi Yunus in 1899 and said to have been found
there.

c.-e. found by Thompson in the central courtyard of
the Neo-Assyrian Nab{i temple, Kuyunjik, in the
1904/05 season.

67 Reade 2000, p. 396.

68 U6355, RIME 2, 1.4.41 + RIME 3/2, 1.2.89, ex. 1 BM
118553; Braun-Holzinger 1991, p. 162, G 213 D and pl. 10,
p. 188, G 359.
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in the second millennium, when they were copied by faithful scribes at that time, is puz-
zling. The time and reason for the disappearance of the majority of Sargonic statues from the
Ekur is unknown — whether reverent burial or forceful abduction or necessary relocation.
However, the fate of one statue may be documented — that of a statue of ManistaSu — the
text was first copied by an Old Babylonian scribe when it was on display in the Ekur and
the same text was inscribed on a fragmentary statue found in Susa.®® In addition, another
fragment (26.0 x 22.5 x 3.8 cm) of an enormous pedestal of a Mani§tiSu statue was found, a
piece of round basalt that must have been more than a meter in diameter.”® It also contained
the same inscription, which Frayne (RIME 2, p. 74) has labeled the “standard inscription” of
Mani$tasu. This was found near the southeastern corner of the temple courtyard, probably
in Ur III context.

Mautilation vis-a-vis Destruction of Old Akkadian Images

In his statement cited above, Reade (2005, p. 361) maintained that the Agade empire was
a period when it was already common practice to vandalize the monuments of disgraced
rulers. From the above survey, it can be established that there were two types of vandalism:
defacement, in particular of body parts, and demolition, partial or complete of the whole
object. The occurrences of mutilation of particular body parts reflects the embodied concep-
tualization of images and is suggestive of the existence of a belief in the potency of images,
and that some body parts were perceived as more powerful than others. The eyes and the
face are markers of identity for the species and the individual; inoculation was supposed to
remove the power, life, and persona from depictions. As the body was a locus of production
of signs that were relevant to the world beyond the body, body parts — head, eyes, ears, lips
— were utilized as indexical signs, metonymically and metaphorically. To destroy this process
of signification the physical object was subjected to defacement.

The demolition of the image or text by either smashing into smithereens or by de-
capitation leads to complete severance of the linkage between person and embodied image.
Decapitation was also executed on prisoners of war. This act was the physical reflection of
the concept of the destruction of the mind of the enemies by the gods.”* The severed head
is both a terrifying image and a figurative signifier of defeat.”?

The two forms of image and text destruction differ in their geographical diffusion. In
the Sumerian south — from cities of Girsu (smashed victory stela), Uruk (smashed seated
royal image) and Ur (two fragments of a royal visage) — demolition of image and text were
most common, whereas mutilation was prevalent in the Assyrian north. This distribution
may reflect differences of the period of destruction and the character of the perpetrators or
the strength of the anger and resentment toward the Akkadian dominators.

%9 For the text, see RIME 2, 1.3.1; and for the statue =~ Mani§tii§u Sockel in Braun-Holzinger 1991, p. 348,
found in Susa (Sb51), see Amiet 1976, pp. 126-27, no. 14.  Weihplatten from Sippar Sockel 4, reconstructed p. 288,
See also Cooper 1990, p. 41. image pl. 22.

70 CBS 19925+unnumbered fragment of a “diorite” 7! On the severed head of the defeated king, see Glassner
stela or statue base (PBS 5, 35); see RIME 2, 1.3.1, ex. 2006 and Bahrani 2008, pp. 23-48.

3= Braun—Holzinger 1991, Pp. 336-37, Stele 11. Cf. 72 See references in Guinan 2002, p. 8 and n. 6.
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CONCLUSIONS

Thus, their inscribed image marked the presence, power, and domination of the 0Old
Akkadian kings just as did those of their successors, the Neo-Assyrian kings.” The evidence
demonstrates the unity of the name-sign and the icon, which reflects both iconicity and in-
dexicality. Damage to the inscribed images may have been due to pillage or reuse or simply
the ravages of time. Nevertheless, this survey of the written material and iconographical
evidence relating to the expurgation of the memory of the 0ld Akkadian kings has shown
that there is meager evidence of damnatio memoriae, and, as we know, the memory of these
kings lived on for millennia after their demise.

Consequently, the Old Akkadian paranoia concerning name and identity as embodied in
their images and the defacement of their monuments should be understood as an inversion
of the common Mesopotamian literary topos that regarded naming and being as conceptu-
ally inseparable. Thus, the rite of “invoking the name” began as Akkadian and Sargonic but
became part of general Mesopotamian ritual. Its importance in the cult of the dead already
in the Neo-Sumerian period can be seen in the lament over the death of Ur-Namma, who is
fated to be remembered, his name called upon (ETCSL 2.4.1.1, Ur-Namma A).

73 For the significance of the destruction and spoliation  ritorial, and especially imperial domination, see May,
of pictorial and textual monuments in respect to ter-  Introduction, this volume.
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Figure 4.1. Lugalzagesi vase fragments, from Nippur (after Hilprecht 1896, pl. XVIII)
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Figure 4.2. Lower half of statue from Qadisiyah. BM 98069
(courtesy of the Trustees of the British Museum)
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Figure 4.4. Partial head of a ruler, from Girsu. AO 14 (de Sarzec 1884-1912, vol. 2, pl. 21:1)
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Figure 4.5. Two pieces of monumental stelae from Sippar. BM 56630, 56631

(courtesy of the Trustees of the British Museum)
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Figure 4.6. Remains of a “diorite” Old Akkadian royal seated statue found at Uruk (after Rainer Michael
Boehmer, “Uruk and Madain: Glyptik der Akkad-Zeit.” Baghdader Mitteilungen 27 (1996): Tafel 7)
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Figure 4.7. Partially preserved statue of Akkadian king Manista$u, found at Susa.
AO Sb47+9099 (hands; not in this photo) (Musée du Louvre 1936, p. 213)
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Figure 4.8. Stela of Naram-Sin, commemorating his victory over the Lullubi mountain people,
found at Susa. AO Sb4 (Musée du Louvre 1936, p. 214)
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Figure 4.9. Remains of a victory stela of Sargon, found at Susa. AO Sb1+. After Amiet 1976, cat. no. 1a
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Figure 4.10. Headless statue and head found at Assur. (a) Body. VA 2147 = Assur 7332
(photo courtesy of Klaus Wagensonner); (b) head. IM 890000 (Harper 1995, fig. 10)
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Figure 4.11. Akkadian head of a ruler found at Nineveh. IM 11331 (Mallowan 1936, pls. 5-7)
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DEATH OF STATUES AND REBIRTH OF GODS

Hanspeter Schaudig, University of Heidelberg

INTRODUCTION

In the beginning of just one of the many civilizations crowding the shores of the Medi-
terranean, which the Romans later would call mare nostrum “our sea,” history sings of a man
who was to become the father of a great people. Driven by fate he had to leave his home as a
fugitive, but luckily he managed to bring the images of his gods with him to his new home-
to-be, and his little son. Sadly, however, his beloved wife dies on the way. As anyone knows,
the name of this man was Jacob, his wife Rachel, and his little son Ben-yamin. In another
beginning, a very similar story is told about a man called Aeneas. Fleeing from burning Troy,
Aeneas managed to rescue his son Ascanius, his father, and the images of his gods. Sadly
enough he loses his wife Creusa in the burning city behind. Having suffered many things
in war, and cast adrift by fate to the shores of Italy, he finally succeeded in founding a city
there. He brought his gods to Latium, whence the Latin race, the Alban fathers, and the walls
of lofty Rome.!

In another story about the fall of Troy, we see Ulysses and Diomedes steal with gory
hands the palladion, the image of the goddess Athena, from her temple on the citadel. Only
then, deprived of its protective deity, could Holy Troy be taken by the Greeks.

Jacob fled from Mesopotamia, and Aenaeas from Asia Minor. Yet, although deeply rooted
in the mentality of the ancient Near East, these stories have become an integral part of Eu-
rope’s identity. To us, these concepts are not alien at all, but are easily understood. In either
story, the images of the gods are the most important items to be rescued by the heroes.
They are the bond of tradition to the former home lost, and the pledge of future glory. If
the image would get lost or be damaged or polluted,? there would be no history to tell. The
presence of the images means any kind of positive existence. They mean good luck, prosper-
ity, growth, wealth, fertility, and divine protection.? The absence of the images of the gods

1 The similarity of various structural elements of the  cunning lie by which she tricks her father. In an older
patriarchal stories of the Hebrew Bible with other Medi-  version, this perhaps might have been the very reason
terranean (Greek and Roman) stories of colonizationand ~ that explains why she is doomed to die in childbirth.
the transfer of cults has like the story of Aeneas been  The extant version lacks any reasoning why Rachel had
addressed by Weinfeld (1993, pp. 1-6, 11-14). to die so fatefully. The Midras Berésit rabbah (74:4, 9 on
2 In either story, there is the motif that the images of ~ Gen 31:14, 32) explains her death by the oath that Jacob
the household gods are in danger of being polluted with ~ swore to Laban: “Anyone with whom you find your gods
blood during the flight. In Virgil's Aeneid, Anchises is the ~ shall not live” (Gen 31:32). But this is probably not the
one to take and carry the images of the gods, because  original reason.

Aeneas as a warrior has his hands stained with blood 3 This remains true even though in the redacted form
(Aeneid 2.717-20). In the biblical story, it is Rachel hiding  of the story about Jacob, Rachel, and the teraphim, the
the images by sitting on them while she is menstruat-  images (now called “foreign gods”) are disposed of pi-
ing. In the story line that has come down to us, thisisa  ously, yet deuteronomistically, by burying them under
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would of course mean the opposite: disaster, decay, annihilation. The power of an image to
do so derived from its being a kind of realization of a transcendental deity.# Without being
completely identical with the god or goddess, the image incorporated the divine. It was
treated very much like a living being: it was clothed and fed, put to bed at night and aroused
from sleep with music playing in the morning. The notion that an image was very much a
living being is reflected in the Babylonian terms for its production. It would not be “made,”
“produced,” or “crafted,” but “born” like a human being.> And like a human being, the statue
and together with it sometimes even the transcendent deity could die. Although the deity
proper could be carefully distinguished from its statue when the point was to be made, the
smashing of its statue came very close to the death of the deity. This notion is expressed in
a passage from the Lament for Sumer and Ur. At the end of the third millennium, the once
famous Third Dynasty of Ur is wiped out by attackers from the Iranian mountains. The cities
and temples of Sumer are thoroughly destroyed, and dozens of Sumerian gods are abducted
as spoil. In the case of the goddess Ba’u of Lagas, the deity was even considered to have died
in the course of the destruction of her sanctuary and her cult statue by the Elamites. The
Lament for Sumer and Ur weeps for the goddess Ba’u, who had died “as if she were human”
(Lament for Sumer and Ur, lines 173-77; Michalowski 1989, pp. 46, 137 [scores], lines 173-77):

173 us-bi-a nin-e us-da-a-ni sd nam-ga-mu-ni-ib-dui,

174 dba-1 l1d-uss-lu-gin, us-da-a-ni s4 nam-ga-mu-ni-ib-du,
175 me-le-e-a us-de $u-ni-a im-ma-§i-in-gi,

176 us Gru gul-gul-e $u-ni-a im-ma-§i-in-gi,

177 us é gul-gul-e Su-ni-a im-ma-§i-in-gi,

173 Then, her (last) day overtook also the Lady!

174 Ba’u, as if she were human, her (last) day overtook her!

175 (She cried:) “Woe is me! He (: Enlil) has handed (me and the city)
over to the storm!

176 He has handed (the city) over to the storm that destroys cities!

177 He has handed (the temple) over to the storm that destroys temples!”

As Heimpel and Selz have shown,® the destruction of the “living” cult statue of the god-
dess Ba’u in the course of the devastation of the cities and temples of southern Mesopotamia
by the Elamites at the end of the Third Dynasty of Ur obviously was interpreted here as the
physical death of the deity. According to the verbal form, us(-d) in its ambiguity of “day”
and “storm” is the subject of the phrase.” It is “her (last) day” that reaches the goddess Ba’u,
as if she were human: [4-u,s-lu-gin, (= *14-14-giny,, line 174) “like all the humans.” The

the oak at Shechem (Gen 35:4). Nevertheless, their origi-
nal role as tokens legitimizing the claim of Jacob’s line
to succession and to the right of inheritance can still be
grasped. For a rather recent discussion of the character
and function of the teraphim, ancestral and household
gods, see van der Toorn 1990.

4 See Freedberg 1989, chapter 2, “The God in the Image”
(pp. 27-40 ), and chapter 5, “Consecration: Making Im-
ages Work” (pp. 82-98).

5 See below.

¢ Heimpel 1972. Selz 1992, pp. 255-56, in discussing stat-
ues as living creatures and the mortality of deities.

7 Ending in: -ib-du,, = 3.Sg. inanimate hamtu, with no
variants (Michalowski 1989, p. 137; the “storm” is the
subject already in line 171). So, Michalowski’s transla-
tion with the goddess being the subject is probably to
be ruled out: “And then the Queen also reached the end
of her time.” The element /-e/ on the form nin-e is
not to be regarded as an ergative, but as a directive,
dependent upon sd-du,, “to reach” and avoiding a sec-
ond absolutive. Even if rarely, the directive can be used
with animate beings, as in the present case; see Edzard
2003, p. 44.
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motif bears a strong conceptual similarity to Yahweh’s much later verdict against his corrupt
fellow gods: “You shall die like mortals!” (Ps 82:7).8 The idea of a god dying or being put to
death is also found in the following prophecy from a Neo-Assyrian prophecy collection. The
prophecy dates to the reign of Esarhaddon, king of Assyria. The prophet La-dagil-ili from
Arbail delivers words of I$tar of Arbail (after Parpola 1997, p. 16, no. 2.3 ii 24’-27"):

24’-25'a iland $a Esagil ina ser lumni balli Sarbubi
25'b-26"a arhis Sitta maglw’ate ina paniSunu lusési’a
26'b-27 lillika Sulamka ligbi’a

The gods of Esagil languish in the steppe of mixed evil.
Quickly let two burnt offerings be sent out into their presence,
so they may go and order your well-being!

Here we can see how IStar of Arbail cares for the captured and exiled gods of Babylon, after
the destruction of the city by Sennacherib. The “steppe” is the place that evil spirits and the
souls of those not properly buried are doomed to roam. Here it is a kind of limbo where the
ghosts of the Babylonian gods languish, with their statues smashed.

By and large, the phenomenon of “living” cult statues is known all over the ancient
Mediterranean. It is best documented, however, in data from the ancient Near East, that
is, in the civilizations of ancient Mesopotamia, Syria and Anatolia, the Levant, and Egypt
during the time from the third millennium to the beginning of Common Era. At that time,
ancient Near Eastern religion was polytheistic and thoroughly dominated by sacred images
depicting gods. As we know from texts, in Mesopotamia these images were usually made of
wood and decorated with silver, gold, and precious stones.® Only rarely have actual remains
of these images survived. Since the gods were the primary source of identity, prosperity,
and protection, they also were the primary targets of attack by an enemy in case of war.
This is not only because the temples and the images would have been decorated with pre-
cious metals and stones that could be easily looted for their material value only. This clearly
happened, too. It is because the images’ significance was not in their material value but in
their idealistic, ideological, or magical relevance. That is why the devastation of shrines
and the abduction or destruction of divine images plays an important role in the history of
the ancient Near East. In the conquest of a foreign land and nation, the images of the gods
were the most prominent captives and hostages the victorious enemy could possibly seize.
The Neo-Assyrian reliefs style the abductions of enemy gods by Assyrian soldiers regularly
in the guise of orderly processions. A very famous and clear example is preserved on a re-
lief slab from the palace of the Assyrian king Tiglath-pileser III (fig. 5.1). When it was still
complete, it certainly depicted not a single, but two divine families, the one of Syrian, the
other of Mesopotamian type.10 As can be seen from their individual size and various other
details of their apparel,!! the images were ranked according to their status. Certainly, either
family was once headed by their divine pater familias, following him into exile in an orderly
procession. Although these images are clearly enemy gods taken captive and being deported

8 For a recent and thorough discussion of Psalm 82 and 10 Pace Uehlinger (2002), who suggests to identify the
its topic of dying gods, see Machinist 2011. I owe this  gods with those of Haniinu of Gaza.

reference to Jacob L. Wright (Atlanta). 11 The first seated goddess wears a tiara with a triple
9 This topic is discussed in detail in the contribution by ~ pair of horns, and her throne is decorated with lion
Victor Avigdor Hurowitz in the present volume. feet. The seated goddess behind her wears a tiara with

a simple pair of horns, and her throne has plain feet.
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Figure. 5.1. Assyrian soldiers carry off the captured statues of enemy gods in an orderly procession.
Relief slab of Tiglath-pileser III of Assyria (744-727 B.C.E.). The vertical dotted line indicates the
caesura between the two divine families, the one of Syrian, the other of Mesopotamian type. The

ascending horizontal dotted lines indicate the rank of the deities (after Layard 1849, pl. 65)

by victorious Assyrian soldiers, the focus is not on war and chaos, but on order. The gods are
not humiliated as spoils of war, but treated with dignity.!2 This relief would say: The enemies
of Assyria defied human and divine law, but the Assyrians have come to bring the enraged gods of the
nations piously into safety, to dwell at the feet of their king and father AsSur. The deities are dis-
played as leaving the country very much on their own accord, driven by wrath at the sins of
their own people. To reach a lasting impact in this argument, it was important to persuade
the losing party to join the new relationship dominated by the victor. This meant forcing
or luring the vanquished enemy into a very peculiar communication about his new position
in the empire and on the reasons of his defeat. There are of course many cases when local
traditions and cults were simply extinguished. But this was certainly not the smartest thing
to do. As a rule, the victor was dependant upon natives willing to cooperate in resettling and
rebuilding a conquered land as part of the empire. The victorious party would resettle the
gods in restored cities and temples, then often bearing new names given by the victor. And
it was necessary for him to leave his mark of identity, that is, his symbols or inscriptions,
on the sources of identity of the vanquished people, that is, in their temples and sometimes
right on the very statues of their gods. That is why Assyrian kings are reported to have “em-
bellished” foreign gods before restoring them to their proper places. “Embellishing” would
of course have considerably changed and “Assyrianized” the images’ appearance and their
character. In some cases a report on the triumph of Assyria and of the god AsSur was even
written onto the images, thus literally inscribing A$§ur’s supremacy into the other gods’
flesh.13 The images would be given back by the victorious party only when the vanquished

12 See also the contribution by Joan Goodnick Westen-  ing here the names of six Arabian gods], I wrote the might
holz in this volume. of my lord A$8ur, and an inscription written in my own
13 As did Esarhaddon with the gods of the Arabs: [6 names =~ name on them, and gave them back (to the Arabian
of Arabian gods,] ilani 3a Aribi anhiissunu uddisma danan  king)” (after Borger 1956, p. 53, §27, Episode 14: A iv
A$Sur béliya u Sitir Sumiya elifunu asturma utirma addinsu ~ 10-14).

“I renovated (the statues of) the gods of the Arabs [giv-
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enemy would show good conduct. Abducting idols and restoring them was a means to build
empires and it was consequently employed as such by the Assyrians and Babylonians.14 After
them, the Persian empire exercised the same old procedures on the countries that came
into its reach, trying to put down rebellions and breaking resistance in Greece, Egypt, and
Babylonia. Most famously, the statues of the Artemis of Brauron and the Apollon of Didyma
were abducted to Susa by the Persians from their shrines during the Greco-Persian wars.15
Following the conquest of the Persian empire by Alexander the Great, it was the noble task of
the Diadochi to restore these and various other abducted statues to their shrines in Greece or
Egypt. At times, scholars have interpreted these abductions as art theft. The ancient Persians,
however, were probably more interested in the meaning and status of these divine images
than in their aesthetic value. Yet, inasmuch as one considers art to be a means to create a
society’s identity, here is probably a transition to the custom of taking works of art as spoils
of war in the modern age. In late medieval Italy, the abduction of symbolic items, such as
church bells, doors of cathedrals and mosques, harbor chains, and all kinds of works of art
and spoglie from the time of the Roman empire, played an important part in the struggle of
the city-states (Miiller 2002).

As stated above, abducting a divine statue and restoring it later under new conditions
imposed by the victorious party certainly was an elegant and smart diplomatic move. How-
ever, in many cases temples and divine statues and implements were simply destroyed. We
can distinguish three major stages, which differ from each other typologically, not neces-
sarily chronologically, although one might be tempted at first sight to see in these examples
a development from vandalism to manipulation through the centuries. These three stages
are the following:

a)  There is simple smashing, looting, and vandalizing, for example, in the wars between
Umma and Lagas in the third millennium. The classical example is the raid of Lugal-
zage-si of Gia-Umma on the neighboring city-state of Laga$ in the twenty-fifth
century B.C.E. In the city-state of Laga$, numerous temples were looted and burnt,
statues were robbed, dismantled, destroyed, and dumped. A similar event just prior
to the reign of Ur-NanSe of Laga§ probably forced this king to rebuild his realm
massively and to (re-)create the statues of the gods of Lagas (see below, Part 1).

b)  There is smashing with an agenda, that is, deliberately annihilating rival or hostile gods,
negating their existence and killing them by destroying their cult statues (see below,
Part 2).

14 Cogan 1974 (pp. 22-34: abductions of divine images,
pp. 35-41: restoration of cults, table on pp. 119-21) and
Holloway 2002 (pp. 109-11: list of destructions of tem-
ples, pp. 123-44: list of abductions of divine images).
See also Kutsko 2000, pp. 157-69: “Appendix: Removal,
Repair, and Return of Divine Images.” The topic of ab-
duction of divine images has been investigated in detail
by Erika Johnson of the University of Birmingham as her
Ph.D. thesis (“Stealing the Enemy’s Gods: An Exploration
of the Phenomenon of Godnap in Ancient Western Asia”;
see also Johnson 2008). Furthermore, Machinist (2011,

p. 221, with note 77) refers to an unpublished paper by
Yoram Cohen (Tel Aviv University): “Acceptance and Re-
jection: Two Strategies for Representation of the Divine
in Mesopotamia,” dealing with abductions and destruc-
tions of divine images in the second part of his paper,
entitled “Is God Dead? The Destruction of Representa-
tion and the Sargonids.” Yoram Cohen has kindly sent
me a copy of his interesting paper.

15 See the contribution by Silke Knippschild in this vol-
ume; and Scheer 2000 and 2003.
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c)  The most elegant and delicate solution is manipulating and (re-)constructing a god’s
character and role in the process of restoring his or her statue after an earlier
destruction. We see this effect on the cult statues of Marduk and AsSur below in
Part 3.

1. UR-NANSE OF LAGAS CREATES HIS GODS ANEW AFTER DESTRUCTION

Very much at the beginning of written history, in the middle of the third millennium in
Sumer, the scene opens with a dreadful war between two Sumerian cities, Umma and Lagas.
Roughly in the twenty-fifth century B.c.E., Lugal-zage-si, king of Gifa-Umma, launches a
fierce attack on the neighboring city of Laga$, ruled by Eri-enim-gina. Lugal-zage-si loots,
destroys, smashes votive statues, and plunders and burns countless shrines of gods who
were venerated throughout Sumer, and also at Umma itself.16 We know of the devastation by
Lugal-zage-si from a sort of lamentation composed against all odds by the losing party, King
Eri-enim-gina of Girsu-Laga. The text documents the destruction and the sacrileges done
by Lugal-zage-si.17 In one particular case, the soldiers of Lugal-zage-si did not just loot the
precious materials (“silver and lapis lazuli”) as they did a dozen times before, but they even
defiled the goddess stripped of her jewelry by dumping (the wooden core of) the statue into
the well of the temple (Steible 1982, vol. 1, pp. 336-37):

(VI:11) sag-Tug,1 (VI:1) é dama-§e§tin-na-ka (2) Su bé-bad

(3) dama-ge3tin-ta (4) ki za-gin-na-ni () ba-ta-kés-kés

(6) pd-ba i-3ub

In the Sag-ug, the temple of Ama-§estinna he plundered.

From (the statue of) Ama-gestinna he picked off her silver and lapis lazuli,
and he cast (the statue) into the well there.

Furthermore, “the man of Gi§a-Umma” or his soldiers appear to have committed another sac-
rilege by touching the statue of Nin-Girsu, the tutelar deity of the city-state of Girsu-Lagas:

(VII:10) 1 1&iskG8uTki-k[e,] (1) egi[r] Magaskil (12) ba-hul-a-ta (V1) nam-
dag (2 dnin-§{r-su-da (3) e-da-as-ka-ame (4) §u in-§i-fes-a-ame (5) e-ta-
kus-kus

The man of Gia, afte[r] he had devastated Laga3, did (also) commit a sin against
Nin-Girsu (directly)! (His) hands which he had laid upon him are to be cut off!

Although these outrageous sacrileges appear to be the peak of the strained relationship
between Umma and Lagas$, the raid of Lugal-zage-si was only one battle in an extended war
between the two city-states which went on for generations. Very much the same appears to
have happened some centuries earlier just prior to the reign of Ur-Nan$e of Lagas (ca. twenty-
seventh century B.C.E.). In this case, we do not have a description of the destructions as in
the case of the war between Lugal-zage-si and Eri-enim-gina, but we have an elaborate list

16 On the pantheon of Lagas, see Selz 1995 and Falken-  but a little bit outdated discussion: Hirsch 1967. See also
stein 1966, part B. Powell 1996. The raid of Lugal-zage-si is also discussed
17 Clay tablet, Eri-enim-gina (Uru-ka-gina) 16 vii 10-ix  in detail in the contribution by Christopher Woods in
3; copy: Sollberger 1956, p. 58, Ukg. 16; edition: Steible ~ the present volume.

1982, vol. 1, pp. 333-37. See also RIME 1, 9.9.5. Detailed,
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of reconstructions of shrines and cult statues by Ur-NanSe (Appendix 1). There are temples
restored together with the statues of their tutelar deities, there are divine couples, statues
of divine children and entourage. It is the most massive restoration of sacred buildings and
cult statues ever documented in the state of Laga$. As Bauer (1998, p. 450) points out, there
is only one more single note about the restoration of a cult statue in the whole corpus of
royal inscriptions from Lagas, that is, a statue of NanSe made by E’anna-tum (Ean. 62 I iv
6-7). Although we actually do not know why this huge construction work was necessary, the
most plausible explanation is that Ur-Nanse had to rebuild the temples and to fashion anew
the statues that had been destroyed during a war prior to his reign. It is highly conceivable
that already then Laga$ had been engaging in the bitter conflict with Umma about water and
the arable land of the Gu’edena.18

Furthermore, Ur-Nan3e did not recreate the complete pantheon of the city-state. Ur-
Nang$e obviously had to fill in gaps and to restore losses. I do not want to stretch this point
too far, but it appears that in particular the more local gods of the state of Laga$ suffered
from the attack and had to be restored by Ur-Nan$e. Among those statues restored by him,
there is no Enlil, no Enki, no Utu, no Inanna “reborn,” although these gods had their shrines
in Lagas, too. For the Ibgal of Inanna, Ur-NanSe created the statues of Inanna’s local, LagaSite
entourage.!® There was certainly also a statue of Inanna, but it was not in need of restoration.
And in the Abzubanda of Enki, there must have been a statue of Enki, but only the statue of
his local daughter Nan$e is mentioned. Likewise, during the raid of Lugal-zage-si, shrines
were looted and destroyed that were dedicated to gods who were worshipped all over Sumer,
like Enlil, Enki, or Utu. However, we are not told that their cult statues were smashed. The
statues (alan) that are reported to have been destroyed are certainly votive statues dedicated
to the temples, not cult statues, because these are never distinguished verbally from the
deity by the term alan “statue.” So perhaps there is more than simple vandalizing. Perhaps
the soldiers of Umma picked local gods of Laga$ in particular and destroyed them, in order
to harm and punish the state of Laga$ that had done wrong. So, what the king of Laga$ in
his lament calls “destruction,” the king of Umma might have called “de-construction” of a
political-religious item that in his view had no legitimacy in the wider context of the conflict.
As it appears, the soldiers of Umma restrained themselves from smashing the statues of the
major, supraregional Sumerian gods, like Enlil, Enki, Utu, or Inanna, even if they laid hands
on their treasuries.

When Ur-NansSe of Lagas created or restored the cult statues of the deities of the city-
state of Laga$, he used the Sumerian verb /tu(-d)/ “to give birth to” (Appendix 1, B and C).
This underlines that the statues he fashioned were regarded as living beings. The expression
used is not the technical term dim (= epesu) “to produce / to fashion,” and it is not gibil(:/2)
(= edésu G/D) “to renew.” The term “to give birth to” (tu(-d) / waladu) is a hallmark of the
ritual Born in Heaven dealing with the creation or restoration of divine statues down to the

18 See Cooper 1983, pp. 22-23, on the conflict about the
Guw’edena “before Urnanshe,” and pp. 23-24 under “Ur-
nanshe and Akurgal” (see also Selz 1995, p. 185). That
Ur-NanSe also battled with Ur and Umma is documented
in rev. I-VI of his “victory stela” (Steible 1982, vol. 1,
pp. 112-16, Urn. 51. RIME 1, 9.1.6b). See also Huh 2008:
274-75, briefly on the origins of Ur-Nan$e and his dy-
nasty. Bauer’s (1998, p. 450) alternative explanation, that
the deities were represented until then only as symbols,

is certainly less probable. Given the rather scarce and
fragmentary character of the historical information
from the early third millennium, the sketch I put for-
ward here is of course only a tentative interpretation.
See also the discussion of the conflict between Umma
and Lagas in the contribution by Christopher Woods in
the present volume.

19 See the remarks in Appendix 1 below.
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first millennium.20 Agnes Spycket (1968, pp. 37-38) interpreted the phrases as reports about
Ur-NanS$e creating his own statues, dedicated to the various deities. This however is certainly
completely improbable. The phrase used by Ur-NanSe is 9DN mu-tu, which is easily and
unambiguously translated as “he fashioned (the statue of) DN.” It is certainly not a short-
ened version of the equally unambigous phrase, amply documented in later inscriptions:
*alan-na-ni mu-tu 4dDN-ra é-a-ni-a mu-na-ni-ku, “he fashioned his (own) statue and
brought it as a present to DN into his/her temple.” Even in the archaic orthography of Ur-
Nange’s times this phrase would have been written: *alan(-na-ni) mu-tu dDN(-ra é-a-ni-
a) mu(-na-ni)-kux(pu).2! Spycket’s interpretation obviously derives from her reluctance
to accept anthropomorphous statues of deities prior to the late Early Dynastic period. This
reluctance, however, and the idea that gods should have been represented by symbols only,
is not corroborated by the material evidence or by the Sumerian and ancient Near Eastern
attitude toward images at all. It seems to be rooted in the negative assessment of images as
being unworthy and incapable of rendering the divine.

2. MARDUK KILLING ENEMY GODS

For our next example we make a great leap through time and space to Babylon in the
early first millennium, and to a most interesting case of deliberate destruction of statues
and temples. This agenda is laid out in lines 34-39 of the so-called Esagil Chronicle, a nor-
mative text dealing with the status and role of the god Marduk of Babylon. The text informs
its audience that, supplanting Enlil, Marduk has risen to the head of the pantheon. Marduk
is not to be ignored or even opposed. This is the rather simple and straightforward moral
which the author wants us to learn. The Esagil Chronicle uniquely conceptualizes the power
and the right of Marduk to kill the gods who dare to oppose him. This is a very rare example
when the common ancient Near Eastern practice of seizing and destroying foreign gods and
shrines is put into a line of arguments. Asking by what right foreign gods were captured and
deported, we are given an answer which is of course within the horizon of the ancient Near
East, dominated by patriarchal and royal authority. Yet, it is not as simple as “winner takes
all” or “law of the jungle.”22 The power to capture or even to kill enemy gods was part of the
supreme authority of the king of the gods, that is, Enlil in the Sumerian pantheon, or Marduk
and ASSur in Babylonia and Assyria respectively. Despite the bias that is bluntly apparent
to the modern eye, authoritative divine hierarchy together with treaties sworn by the gods
made up an early form of international law in those days. In the case of Marduk, his right
and power is expressed verbally in lines 34-39 of the Esagil Chronicle:23

.........

34a  [a]naili ali $43u iland rabiitu $a Samé u erseti

[T]o the god of this city the great gods of heaven and earth

20 See, e.g., the incantation “In heaven (the statue) is
born by itself, on earth it is born by itself” used in the
creation or restoration of divine statues: *én an-na
ni-bi-ta tu-ud-da-am ki-a ni-bi-ta tu-ud-da-am;
Walker and Dick 2001, pp. 59, 63, 73, 74, 110, 114 (trans-
literation), 119 (translation).

21 Krecher 1987; used, e.g., on the mace-head dedicated
by Mesilim: dnin:&ir:Tsul(-ra)/mu-(na-n-)-kux(pu)
(Steible 1982, vol. 2, p. 215, Mesalim 1:5-6. RIME 1, 8.1.1).

22 For the use of the abduction, destruction, and restora-
tion of pictorial and textual monuments in politics and
ideology of the empires, see Natalie May’s Introduction
to this volume.

23 Formerly also known as the Weidner Chronicle; last
edition by Glassner 2005, pp. 263-69, no. 38; new edition
by Schaudig 2013.
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34b  drta ulliddini] u tém amiSunu ibassi itti$u)
do n[ot give] order, but (to give them) their daily order is up to [him (: Marduk).]
35b  (...) ana milkisu nakli ilu mamman ul i’ar
(...) No god opposes his ingenious counsel,
35c  $iima $a libbi blard ittisu]
It is [up to] him (: Marduk) to s[can] the (thoughts) of the heart.
36 epSu piSu ikkammi iland nakratu labsu arSiti uktappard kima mési
At his command, the hostile gods are bound, and dressed in soiled garments, they
are cut to pieces like (mere) mesu-trees.
37a  ilu $a ana ili ali $aSu ugallalu
The god who sins against the god of this city,
37b  kakkabsu ina Samé ul izzaz ana asirtisu liltamm rabisi

his star will no longer stand in the skies, and demons shall beleaguer his shrine.

38 [Sarrissu iqatti1 hattasu innettir iSittasu itdr ana tili u k[armi]
(As to that god and his chosen king,) his kingship will cease, his scepter will be
taken, his treasury will turn into a heap of rubble and r[uins].

39 [(...) ay] iSmesima Sar kis3[at Sam]é u erset[i] umma ilani Sa Samé u erseti $45u asrus [iddma)
The King of al[l heav]en and earth [may not] listen to him, (but say): “Gods of heaven
and earth, [reject] him and his place!”

The most prominent divine culprits who were put to death by Marduk are Ti’amat and
her spouse Qingu.24 But on certain occasions, also Anu, Enlil, and even Ea, Marduk’s father,
were found among the “enemies and rebels” (ayyabisu la magirisu) who would dare to op-
pose Marduk. In due course, the gods are subjugated, defeated, killed, and sent down to the
netherworld.?5 Livingstone, George, and Scurlock are certainly right in interpreting these
mythological statements as conflicts (Myths of Conflict) between the gods and their priest-
hoods about their position in the pantheon.26 Under other circumstances, it could also be
Marduk who had to roam the netherworld because he had dared to oppose a god superior to
him, or at least stronger than him. After Babylon had been destroyed by Sennacherib in 689
B.C.E., the author of the Assyrian Marduk Ordeal comments upon Meslamta’ea, a name of the
god of the netherworld: “Meslamta’ea is Marduk who goes up and down to the netherworld
because ASSur chased him into the hole and opened its gate (from time to time, allowing
him to come up).”?’

24 See Dietrich 1991 and Krebernik 2002 on the killing
of Ti’amat and Qingu in Eniima elf$, on the killing of the
god WE in the Epic of Atram-hasis, and on the killing
of the “Alla” gods in the so-called KAR 4 myth. See also
Machinist 2011, p. 189.

in Southern Mesopotamia,” paper read at the 54th Ren-
contre Assyriologique Internationale, Wiirzburg, July
20-25, 2008.

27 SAA 3, 39, VAT 8917 rev. 7. The text cleverly plays
on the element /dmEs/ “divine-youth,” used to write a

25 For a summary, see Livingstone 1986, pp. 151-53. A
Neo-Babylonian mythological narrative actually de-
scribes how Marduk waged war against Enlil and Nip-
pur; see Oshima 2010.

26 Livingstone 1986, p. 154. Al-Rawi and George 1994, p.
137.]. Scurlock, “Marduk and His Enemies: City Rivalries

name of Marduk and the god Meslamta’ea “The-divine-
youth-who-has-come-up-from-the-netherworld.” For anoth-
er example of the gods of Esagil roaming the nether-
world after the destruction of Babylon by Sennacherib,
see above in the introduction.
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Figure. 5.2. Assyrian soldiers chop up the statue of a human Urartian warrior or king, perhaps Rusa I,
Sargon’s well-hated enemy (as suggested to me by JoAnn Scurlock). Detail from a Neo-Assyrian relief
depicting the destruction of Musasir by Sargon II (after Botta and Flandin 1849, vol. 2, pl. 140)

In line 36 of the Esagil Chronicle, Marduk’s power to give and to deny life is exemplified
on the element “mésu-tree,” which was the material the cores of the statues of Mesopotamian
gods were usually made of. The line tells us that gods who would dare to oppose Marduk are
denied existence and are treated like a mere lump of wood, fit to be chopped up to pieces.
The relief in figure 5.2 depicts Assyrian soldiers chopping up the statue of a human king or
warrior in the sacking of the sanctuary of the god Haldi at Musasir by Sargon I1.28 In this
relief, the statue that is destroyed is not the statue of a god. But being chopped up like this,
and being sacked like Musasir, is precisely what Marduk’s ideologists wanted to happen to
the statues and shrines of rivalling gods. The wording of line 36, using kaparu D “to cut to
pieces,” and mésu “mésu-tree,” draws on a catchphrase that is used repeatedly in the cultic
poetry of Babylonian lamentations. It comes originally in Sumerian and is given an Akka-
dian translation. The phrase deals with the power of Enlil, respectively Marduk, and can be
reconstructed as follows:29

*(umun enegani) mes galgala guguru$ame
*(3a beli / Bel amassu) mesi rabbiiti ukappar

He (/ The Lord’s word) cuts the great mesu-trees to pieces.

The “great mésu-trees” are the other gods of the universe. The wood of the mésu-tree,
native to Babylonia, and that of the imported musukkannu (88¥mes-m4-kan-na, the

28 On destruction and mutilation of statues and images, = phrase are given in the commentary on line 36 of the
see Brandes 1980; Beran 1988; and May 2010. Esagil Chronicle, in Schaudig 2013.

29 Examples from Udam ki’amus, Agalgal buru susu, and

Uruhulake of Gula. The individual references for that
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“mésu-tree-from-Makan”), probably a kind of teak, was prominent among the materials the
statues of Mesopotamian gods and cultic furniture were made of, The cores of these statues
were mostly carved from these kinds of wood, given the epithets $ir ili “the flesh of the gods”
and isu darii “everlasting wood.”30 The term mésu is also used in the description given by the
Babylon Stela of Nabonidus on the destruction of Assyrian temples and cults as done by the

king of the Medes:3!

uSalpitma mesisun — manama la izib

He ruined their mesi (“cults,” or statues made of “mésu-wood”), not sparing a
single one.

The short sentences belong together and form a unit made up of two halves. The phrase
is usually and quite correctly taken to refer to the destruction of Assyrian cults (mésa). Yet,
it has never been discussed whether the line also contains a pun on the cult statues made
of mésu-wood. And this is odd, since with manama (“whoever”) the composer of that line
had used the personal indefinite pronoun, not the impersonal one, which would be mimma
(“whatever”) to go with the “cults.” Of course we can take mandma to refer to the human
inhabitants of the ruined cities, yet before and after that verse, the whole passage is not on
humans, but on shrines and sanctuaries. So one may wonder whether the Babylonian scribe
deliberately gave a hint for a second reading, indicating that together with the Assyrian
cults (mésii) the cult statues of the Assyrian gods were destroyed, once personalized (mandama
“whoever”), but now reduced to the mere mésu-wood their cores were made of.

But Marduk’s wrath would not only destroy the statues, that is, the material bodies
of enemy gods. He would also annihilate the celestial, transcendent deity proper. This is
expressed in the following line 37b of the Esagil Chronicle, stating that the god’s “star will
no longer stand in the skies” (kakkabsu ina Samé ul izzaz). This refers to the scene portrayed
in Eniima eli¥ IV when the assembly of the gods gives Marduk the full power to destroy and
to create by his command (the following lines from Eniima elis, tablet 1V, lines 17-18, 21-24;
Talon 2005, p. 51):

(7) Bélu $a takluk napistas gimilma (8) u ila $a lemnéti thuzu tubuk napsassu (...)
(21) stmatka Belu lid mahrat ilima

(23) epsu pika li”abit lumasu

(22) gbatu u bant qibi liktini

@49 tiir qibisumma lumasu lislim

(17) Bel, spare the life of the one who trusts in you, (18) but spill the life of the god
who plots evil!” (...) 2D Your fate,32 oh Bél, may be foremost among the gods! (22)
To destroy and to create may be firm (with you) for all time, order (it)! (23 By your
command let the star be destroyed, (24) and order again, so that the star may be
safe and sound again.

30 mésu $ir ilani (...) issu ellu “The mésu-tree, flesh of the
gods, (...) the pure tree” (Poem of Erra, tablet I, lines
150-51; Cagni 1969, p. 74). For more examples, see CAD
M s.v. meésu a and c (isu dart); CAD D s.v. darii 2b: isu darti
“everlasting wood” as epithet for musukannu. The “ever-
lasting musukannu wood” finds its echo in the image po-
lemics of biblical literature, in referring to the wood as
IPN-NO \Y .00 (Isa 40:20) the “musukannu-wood,

the wood that does not rot” being the wood the images
were made of; see the discussion by Dick (1999, p. 23
with note j), and see the contribution by Hurowitz in
this volume.

31 Schaudig 2001, p. 516, no. 3.3a ii 25’-27": U-$d-al-pi-it-
ma / mé-e-si-Su-un / ma-na-ma la i-zib.

32 This means: “bestowed upon you” as well as “decreed
by you.”
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Testing and demonstrating his power, Marduk destroys and re-creates a star (Eniima elis,
tablet 1V, lines 25-26), turning it off and on again. Today, this test bears an awkward affin-
ity to a boy playing with a light switch. But in its day, that scene was nothing less than an
intimidating proof of absolute power over life and death, even of gods.

3. ASSUR TURNS INTO MARDUK, MARDUK IS REBORN AS ASARLUHI

Under other circumstances, it could also be Marduk who had to roam the netherworld. In
the second and the first millennia B.C.E. the city of Babylon witnessed at least four deporta-
tions of statues of the god Marduk and about half a dozen raids by the Hittites, Assyrians, and
Elamites. On these occasions, the city had been devastated more than once, and it was virtu-
ally wiped out by Sennacherib in 689 B.C.E. When the Assyrians laid their hands on Babylon
in the mid-eighth century, Marduk and A$Sur unavoidably became rivals for the position of
the Enlil of the state. For some time, the Assyrians tried to obey both lords, but this did not
work out for long. After another severe crisis, the Assyrian king Sennacherib sent his troops
against Babylon and had the city razed and destroyed, with its temples and gods.33 The cult
statue of Marduk was abducted to Assyria, where the god was sitting like a prisoner at the
feet of his father AsSur for about twenty years. During this time the cult of Marduk in Babylon
ceased. Apart from the destruction of the cult of Marduk at Babylon, Sennacherib’s religious
reforms affected heavily the cult of A$Sur. He was in fact remodelled into an Assyrian Marduk,
supplanting the Babylonian one. Sennacherib transferred the Babylonian New Year festival
to Assur and built an akitu-house on the outskirts of the city according to the Babylonian
model. He had an Assyrian recension of the Babylonian Epic of Creation prepared, with A$Sur
(AN.SAR) replacing Marduk throughout the text.34 And he had a new statue of A$Sur made,
which visibly incorporated the changes and the new character of A$§ur. Simultaneously, Sen-
nacherib tried to turn Marduk back again into the kind of god he was before he had become
the Babylonian king of the gods. That is, he tried to turn him back from Marduk-Enlil into
Marduk-Asarluhi, the god of incantations.35 Necessarily, the new roles of A$§ur and Marduk
also became apparent in their cult statues and paraphernalia. There is no depiction of the
cult statue of ASSur before the cultic reform by Sennacherib, and no depiction of Marduk after
it, But we can see the change in Marduk’s symbol, the spade (marru), and there is a heated
debate over Marduk’s dress in the Assyrian Marduk Ordeal texts.

As proved by various textual references and a caption to a relief on a kudurru,3¢ the
“spade” (marru) is well known as the symbol of Marduk. The tradition from Elam also con-
nects it to Marduk’s son, Nab{i (Appendix 2, ex. a). Representations of the spade of Marduk
are amply found from the late Old Babylonian period onward, especially on seals, kudurrus,

33 Sennacherib was very clear: “The gods dwelling
therein, — my people took them with their hands and
smashed them. Their [property] and goods they seized”
(ilani asib libbisu qat nisiya ikSussunitima uSabbirima
[busd]sunu makkarsunu ilgdni, Luckenbill 1924, p. 83, Bavi-
an inscriptions, line 48). — “After I had destroyed Baby-
lon and smashed its gods” (istu Babil ahpi ilanisa usabbiru,
Luckenbill 1924, p. 137, lines 36-37, the “Temple of the
New Year’s Feast” foundation stela from Assur). His son
Esarhaddon, who found himself faced with the necessity
to reconstruct Babylon, tried to play down the damage

done by his father, explaining that “the gods went up to
heaven” (Borger 1956, p. 14, Episode 8).

34 Lambert 1997; Frahm 1997, pp. 223, 282-88.

35K 100 (T 179), obv. 15: Marduk listed among the gods
in the eighth place only, and called apkal ilani masmas
digigi u dA[nunnaki] “the wise among the gods, the ex-
orcist of the Igigu and the A[nunnaku-gods]”; the text
dates after the destruction of Babylon. Frahm 1997, pp.
216, 288.

36 Seidl 1989, pp. 117-21; caption: p. 120, kudurru no. 29.
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and on royal stelae. In Babylonia proper, the symbol was styled as a pointed triangle with a
flat base, mounted on a shaft. The bronze model from Elam (ex. a) shows a flat, lanceolate
blade, fitted into the mouth of a snake whose body forms the spade’s shaft. The shallow relief
on the stela of Adad-nirari III from Tell ar-Rimah (ex. d), the stylized relief on a kudurru of
Sargon II (ex. f), the elaborate design in a seal impression from Uruk dating to the reign of
Cambyses (ex. 1), and a rock relief from the vicinity of Tayma dating to the reign of Nabonidus
(ex. m) propose a slightly convex blade with a vertical central rib, very much like the back
of a modern spade. The spade (marru) does not play any prominent role in myths or rituals,
and so we do not know anything certain about its ancient meaning. Nevertheless we may
suppose that its meaning was characterized by its main function as a building implement
used in the construction of canals, temples, and cities. By virtue of his spade, Marduk appears
to have originally been the tutelar deity of canal-digging and irrigation,3” apart from his
perhaps secondary role as Asarluhi, the god of incantations. At least in the first millennium
the spade probably was understood as denoting the powers of Marduk as a cosmic builder
and creator. It recalls the relationship between Enlil and his hoe (8i%al / allu), celebrated
in the Sumerian Song of the Hoe.3® But in the course of Sennacherib’s religious “reform,”
the symbol of Marduk, the spade (marru), was obviously interpreted by the Assyrians. The
spade changed its form to a cone (Appendix 2, exx. g-j), used in purification rites, in order to
establish Marduk’s new and restricted role as the god of incantation and purification only (=
Asarluhi). The Late Babylonian specimens (exx. k-m) make it perfectly clear that the inter-
pretation of the spade as a cone forced upon the symbol in the course of the religious reform
of Sennacherib was straightened out quickly by the Babylonians after the downfall of the
Sargonid Assyrian empire. Then, the spade even displayed slightly toothed edges (clearly in
ex. |, discernible also in ex. m), defiantly revoking its earlier interpretation as an ovoid cone
by the Sargonids in a countermovement.

Sennacherib’s cultic reform also affected the cult statues of A$Sur and Marduk.3° From
Marduk, AsSur adopted the mushusSu-dragon and the divine weapon by which Marduk had
slain the chaos. And A$Sur took over the “flouncing” dress of Marduk, which was interpreted
by the Babylonians as living water. This item, which characterized Marduk as a primeval god
and a god of creation, is attacked sharply by the Assyrian scholar who wrote an aggressive
and hostile commentary on the cult of Marduk (the Marduk Ordeal; after SAA 3, 34 lines
53-56):

Ser’itu $a ina muhhisu $a iqabbiini ma mé Sunu — sili’ati Sina

it ina libbi Entima elf$ iqtibi ki Samé ersetu 1a ibbantini ASSur (AN.SAR) it[tabsi]

ki alu u betu ibsiini $u ittabsi mé $a ina muhhi ASSur (AN.SAR)

(...) la mé labis

The outfit which is on him (: Marduk) and of which they say: “It is water,” — that

Ax, ¢

is a lie. It is said in Enima eli$: “When heaven and earth had not yet been created,
A38ur ca[me into being].” Only when city and temple (already) existed, he (: Marduk)
came into being. The waters are (those) which are upon As8ur. (...) He (: Marduk) is

not clad in water.”

37 Oshima 2006, kindly pointed out to me by Joan Good- 39 Form and appearance of the statue of A$Sur have been
nick Westenholz in the discussion. dealt with by Seidl (1998 and 2000), and by Berlejung
38 Last edition: Edzard 2000. (2007), without discussing his garment, which is the

topic of the lines below.
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During the reigns of the Assyrian kings Sennacherib, Esarhaddon, and Assurbanipal, it
was A$Sur who was clad in a flouncing dress depicting water, as can be seen on a delicate
Assyrian relief found at the city of Assur, depicting the god A$Sur and his consort Mullissu
(fig. 5.3).40 A$Sur and Mullissu behind him are clad in flounced garments designating flow-
ing water, with wavy lines and soppy drops (fig. 5.4). This relief is the perfect match to the
explanation given in the Marduk Ordeal quoted above. This must mean that Marduk in those
days probably was dressed differently. There are also other cases when the dress of deities
became a topic. A special attire of Marduk, called “the good-dress” (t4.g-sigs = tugsigqi) of
Marduk-Bél occurs in a text describing the sacrileges of the wicked king Nab{-$um-iskun
(ca. 760-748 B.C.E.).*1 There, we are told that Nab(i-Sum-iskun blasphemously clad the god
Nab{i in the “good-dress” of his father Marduk.42 Although we do not know any details about
the particular meaning of this attire, we can surmise that it denoted a special rank, power,
and character of Marduk as king of the gods that was not just free to be taken over by his son
Nab{i. When Marduk’s statue was reborn in an Assyrian workshop in the reign of Esarhaddon,
it certainly did not look exactly like the statue that Sennacherib had smashed, or that he at
least had desecrated and abducted. The statue no longer depicted the lord and creator of the
universe, clad in primeval waters, but only a god of incantations, a son and scion of Asur,
secondary to him. It was an Assyrianized Marduk, not the old Babylonian one. I think it is
quite telling that the cylinder seal*3 that Esarhaddon returned and rededicated to Marduk
of Esagil does not show Marduk clad in the flouncing dress that had come under attack by
the Marduk Ordeal, but in another type of garment. It is an old seal, older than Sennacherib
and Esarhaddon, but certainly carefully checked and rated as unproblematic before it was
given back. I am absolutely sure that on the very day when Nabopolassar rose against the
Assyrians and made himself king of Babylon, the statue of Marduk entered the workshop at
Babylon and was refurbished again and dressed in water, as befits the lord of the universe.

40 VA 6726, found at the city of Assur (Andrae 1938, pl.
74b). Figure 5.3 is a detail from the excavation photo-
graph, published here by the kind permission of the
Trustees of the Vorderasiatisches Museum Berlin. An-
other, more well-known example of the flouncing dress
interpreted as water is the garment of the famous water
goddess from Mari from the Old Babylonian period. The
flounces of her dress dissolve into delicately incised
lines of running water, with fishes floating in it (Parrot
1937, p. 80, with pl. 13). This does not mean that the
flouncing dress, which had been the standard costume
for gods in Mesopotamia from the third to the second
millennium B.C.E., was always and everywhere inter-

preted as water. In the case of the sun god Samas3 or the
fire god Girra the Babylonians may have interpreted the
fringes as beams of light or fire.

41 Von Weiher 1988, pp. 8, 265, no. 58, obv. ii 11-12. Last
edition by Cole 1994, pp. 228, 234, commentary on p.
239.

42 Cole (1994) assumes that the wicked king dresses him-
self in the garment of Marduk. This, however, is cer-
tainly a misunderstanding of the text.

43 Weissbach 1903, p. 16, fig. 1. The seal had originally
been dedicated by the Babylonian king Marduk-zakir-
$umi (ninth century B.C.E.).
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Figure. 5.3. The god A$Sur clad in the primeval waters. From a relief (VA 6726) found at the city of
Assur. Detail from the excavation photograph, published here by the kind permission of the Trustees
of the Vorderasiatisches Museum, Berlin

by

(=
)
QZ/% 0

Figure. 5.4. Detail from figure 5.3. Incised design on A$Sur’s dress
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APPENDIX 1

Royal inscriptions of Ur-Nan$e of Lagas, from the city-state of Laga$, and from Ur
(Urn. 40); Early Dynastic period IITb (ca. 2500 B.C.E.). Texts quoted without the abbreviation
“Urn(anse),” following the numbering of edition of the cuneiform texts by Sollberger 1956
and the edition of the texts by Steible (1982). A new edition is given in RIME 1,

A. TEMPLES BUILT (MU-DU)

1. Laga$

bad lagas#
ba-gara
(51:0bv:I1:2)45
(28:v:1)

(51:0bv:IV:6)

(24:1V:5) (34:1V:4) (51:0bv:V:8)
(25:V:2) (30:1V:2) (32:111:2) (33:1V:3) (34:11:3) (35:15) (37:14)

(28:1V:1) (29:111:5) (31:111:5) (33:11:5) (34:111:3) (35:19) (36:10)

(25:V:4) (27:1V:3) (28:V:3) (29:1V:4) (30:111:6) (31:1V:2) (32:111:4) (33:111:5)

(24:1V:3) (29:111:3) (31:111:3) (32:1V:4) (33:111:1) (34:11:7) (36:23)
(28:111:1) (29:111:1) (30:111:2) (31:11L:1) (32:11:2) (34:1:7) (35:11) (36:19)

é-dam?4é
(34:11:5) (35:17) (36:12) (51:0bv:V:3)
é-PA
ib-gal
(50:a:6) (51:0bv:III:7)
abzu-e (25:V:6) (28:1V:3) (30:1V:4) (34:111:5) (51:0bv:V:6)
2. Girsu

¢ (Dnin-gir-su
kd-me??
é-sila48

Ses-gar
abzu-banda(da)

(2:5) (27:11:4) (28:11:2) (29:11:4) (30:11:4) (31:11:4) (33:11:3) (35:6) (39:1:5)
(49:V:1) (51:0bv:IV:2)

(8:5) (20:a:5) (21:a:5) (22:a:5) (23:a:4) (34:1:5/111:7) (36:6) (37:6)
(28:V:5) (51:0bv:V:4)

(18:11:1)

(19:11:1) (22:a:11) (23:b:11:3) (34:11:9) (37:10)

(20:a:7) (22:a:9) (23:a:6) (37:12)

44 The city wall of Lagas, perhaps being the place where
the statue of Lugal-uru (“King-of-the-City”) was set up.
City walls were regarded sacred structures in the an-
cient Near East. Their names were incorporated into the
lists of the names of shrines, temples, and cultic places
(mahazu) in later periods; see, e.g., George 1993, pp. 46—
47: list of temples and city walls, p. 53 note on line 11:
ekurru (“sacred building”) as a term designating temples
as well as city walls; Pongratz-Leisten 1994, pp. 25-34.
45 And together with the ba-géra its /é muhaldim/
(“house of the cook”) and its /ib muhaldim/ (“yard of
the cook”) (51:0bv:III:1, 4).

46 Bauer in Reallexikon der Assyriologie und Vorderasiatisch-
en Archdologie 6, 1980-1983, p. 421, s.v. Laga$: another
é-pA is located also at Girsu.

47 Certainly identical with later /k4d-mé/ “gate of bat-
tle,” the arsenal of the E-ninnu, known from the cylin-
ders of Gudea; Steible 1982, vol. 2, pp. 11-12 on Urn. 28,
referring to Falkenstein 1966, pp. 123:3, 126:13; Bauer
1998, p. 448.

48 Later é-sila-sir-sir.
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3. In the Vicinity of Girsu4

ti-ra-4s

é ti-ra-43 (41:6)

4. Nigin / Nina

é dnange

(25:V:8) (28:1V:5) (32:111:6) (34:111:1) (35:21) (51:0bv:IV:8)

(20:a:9) (22:a:7) (23:b:11:1) (27:11:2) (28:11:4) (29:11:2) (30:11:2) (31:11:2)

(33:11:1) (34:1:9) (35:9) (36:8) (37:8) (51:0bv:III:9)

nin-gar
5. Kinunir
ki-nir

(51:0bv:IV:4)

6. Gu’abba

é (dnin-MAR.KI

7. Unlocated, within the State of Lagas

a-eden>0 (24:111:7) (32:1V:2)
abzu5! (27:1v:1)

8. Ur

é!' dlen?.]z[u]52 (40:11:4)

49 probably like the Anta-surra in the vicinity of Girsu,
close to the border to Umma; see Falkenstein 1966, p.
169; Selz 1995, p. 233, no. 66a.

50 According to its name (“house <of the> steppe” /
“house <that fills the> steppe”), probably located in the
open steppe; Selz 1995, p. 184 n. 844.

(24:1v:1) (32:11:6) (33:1V:1) (51:0bv:IV:10)

(28:111:3) (30:111:4) (32:11:4) (33:1V:5) (34:11:1) (35:13) (36:21)

(29:1V:2) (31:1V:4) (36:14) (51:0bv:V:1)

51 Either the Abzu-ega in Lagas$, or the Abzu-banda in
Girsu.

52 From the stela found at Ur; reading proposed by Soll-
berger 1960, p. 83, no. 72 ii 4. Ur-Nan3e has fought victo-
riously against Ur and Umma, and may well have made
Ur a part of his realm for some time (text: Steible 1982,
vol. 1, pp. 115-16, Urn. 51 rev. i-vi; Bauer 1998, p. 448).
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B. TEMPLES BUILT AND STATUES CREATED (£ DN MU-DU — DN MU-TU)

é dnange mu-du
é dnange mu-du
é dg4-tum-dus, mu-du
é dnin-MAR.KI mu-[du]
es gir-su mu-Tdu’
es gir-su mu-du
k[i]-ni[r] mu-du
ib-gal mu-du
abzu-bandada mu-du

dnange

dnange nin uruse
dg4-tum-dus,
dlama-§ita,-&
d¥ul-3a-ga
d¥ul-3a-ga
gu-Su-dus
dkinda-zi
dnin-REC;o,-€§53
dnin-pA
[d]lu[gal]-ur-t[ur]
dlugal-URUXKAR

dnange nin uruse

mu-tu
mu-tu
mu-tu
mu-tu
mu-tu
mu-tu
mu-tu
mu-tu
mu-tu
mu-tu
mu-tu
mu-tu

mu-tu

C. STATUE CREATED (MU-TU), WITH NO CONTEXT GIVEN

ES-ir54 (> é dnanse ?)
dlugal-uru (> bad lagas ?)
dnin-MAR.KI

dnin-REC107-€3

dnin-pPA

Sul-$a

kinda-zi

dgti-§u-dug

dlama-§ita,-&55

dlugal-ur-turs6

53 Reading of the divine name with Selz 1995, p. 269.
54 Selz 1995, p. 133 = dES.ir.nun.es.
55 Selz 1995, p. 159.

(24:111:1)
(24:v:1)

(51:0bv:VI:3)
(51:0bv:VI:5)
(51:0bv:VI:7)
(51:0bv:VI:9)
(51:0bv:VI:11)
(51:0bv:VI:13)
(51:0bv:VII:2-3)
(51:0bv:VII:5)

(24:1:6-11:2)
(25:1:6-11:3)
(25:1V:5-V:1)
(26:111:2-6)
(25:11:4-6)
(26:11:1-111:1)

(25:111:6-1V:4)

(25:11:7-111:5)

(34:1V:6-V:2)

56 Selz 1995, pp. 162-63 = dlugal .URUxKAR ?
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OVERVIEW

Statues of tutelar deities, fashioned anew together with their temples
+ Gatumdu
+ NansSe. The goddess NansSe is the only deity to be given an epithet: nin uru,¢ “the mighty
lady.” Later tradition credits Ur-Nange especially with building Nanse’s sanctuary at
Nigin.57
Statues of divine couples:
* Nin-REC;07,-€$ and Nin-pA, worshipped in the sanctuary of Dumuzi-Abzu at Ki-nunir.58

Statues of divine spouses:
* Lugal-ur-tur and Lugal-URUxKAR, two manifestations of the Dumu-zi, the spouse of
Inanna at the Ib-gal of Laga$.>?

Statues of divine children and entourage:
+ Sul-3aga(na), Gu-$udu, and Kinda-zi in the main “sanctuary of Girsu” (= probably
E-ninnu), dedicated to Nin-Girsu
+ NanSe in the Abzu-banda of her father Enki
+ Nin-MAR.KI, the daughter of Nanse and tutelary deity of E-Nin-MAR.KI, built by Ur-
NanSe (B), is mentionend without context (C)

Not mentioned, but certainly extant (i.e., not damaged, destroyed or abducted):
+ Nin-Girsu and Ba’u, the tutelary divine couple of the state of Lagas

There must have been several statues of Nin-Girsu, at least in the following temples:
+ Bagara at Lagas$
o E3-Girsu / E-Nin-Girsu (= E-ninnu) at Girsu
¢ Tira$ near Laga$
+ Nine-gara (“Set-up-next-to-the-Sister” = next to Nan$e) at Nigin
+ E-dam (“The-House-of-the-Spouse” at Lagas, i.e., probably for Nin-Girsu, Ba’u’s
husband)

There must have been statues of Ba’u at least in the following temples:
+ E-sila-sirsira (1), the temple of Ba’u at Lagas
« E-sila-sirsira (2), the temple of Ba’u at Girsu
o E3-Girsu / E-Nin-Girsu (= E-ninnu) at Girsu

There must have been statues of the gods:
+ Inanna, the tutelary deity of the Ib-gal at Laga$
+ Enki, the tutelary deity of the Abzu-ega at Laga§ and the Abzu-banda at Girsu
+ At least a third statue of Nanse in her temple Sefe-§ara (“Set-up-next-to-the-Brother”
— next to Nin-Girsu) at Girsu
* Nin-dar, the spouse of Nanse

57 “Rulers of Laga$,” lines 153-56 (Sollberger 1967, pp. 5% See Selz 1995, p. 163 on dLugal-ur-tur §3, and pp. 163-
281-82 [transliteration] and 285 [translation]). 64 and 168-69 on Lugal-URU=KAR §§2, 19-21.
58 See Selz 1995, p. 269.
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APPENDIX 2

The spade (marru) of Marduk, interpreted as the “cone” of Marduk by the Assyrians after the
destruction of Babylon by Sennacherib in 689 B.C.E.

L. Middle- (a) and Neo-Babylonian (b-f) Representations:

a

f

Spade of Marduk’s son Nabii from Tshogha Zambil; bronze; detail after de Mecquenem
and Dossin 1938, p. 130, fig. 1.

From a kudurru; eleventh year of Marduk-zakir-Sumi I; detail after Seidl 1989, p. 58, fig.
21, no. 100.

From a kudurru; eighth year of Nabi-Suma-iskun; detail after Seidl 1989, p. 60, fig. 22,
no. 103.

From the stela of Adad-nirari I1I from Tell ar-Rimah; after the photograph in Oates
1968, pl. 38.

From the stela of Bél-Harran-béla-usur, palace herald under Shalmaneser IV (when
the stela was made) and Tiglath-pileser 11I; after the photograph in Bérker-Kldhn
1982, no. 232.

From a kudurru; eleventh year of Sargon 1I; Seidl 1989, p. 61, fig. 23, no. 108.

II. Late Neo-Assyrian Representations (from Sennacherib on):

g
h

From a rock relief of Sennacherib; after Borker-Klahn 1982, nos. 189-99.

From a stela of Esarhaddon (Bérker-Klihn 1982, no. 219); after the photograph
Jakob-Rost 1992, p. 180, fig. 116. A very similar ovoid example occurs in a badly
preserved rock relief of Esarhaddon (Bérker-Kldhn 1982, nos. 211-16).

Nimrud, Central Palace, relief from the reign of Esarhaddon, a demon (lahmu) wielding
the spade(?) on a long shaft; detail after Barnett and Falkner 1962, p. 164, pl. 112.
Barnett and Falkner (1962, p. 24) compare the figure to a lahmu wielding a spear
on a relief of Assurbanipal. The tassles nevertheless suggest that the instrument is
a divine symbol and not a spear. Wiggermann (1992, p. 86) interprets the relief as
a depiction of a lahmu holding a marru (spade).

Pine cone, held by a genie in a purification rite. Khorsabad, palace of Sargon II; detail
after Botta and Flandin 1849, vol. 1, pl. 28; cone turned from horizontal to upright
position.

I11. Late Babylonian Representations (post Sennacherib):

k

After Ehrenberg 1999, no. 39. Uruk, seal of Nab(i-aha-iddin, bél pigitti of Eanna, date:
Nabonidus 17.

After Ehrenberg 1999, no. 120. Uruk, seal of Imbiya, $akin témi of Uruk, date: Cambyses
6.

Detail from a rock relief in the vicinity of Tayma, North Arabia; reign of Nabonidus;
after Jacobs and Macdonald 2009, p. 372, fig. 4.

Provenance:  Elam (a); Babylonia (b-c, f, k-1); Assyria (d-e, g, i-j); Syria (h = Zincirli);

Date:

North Arabia (m = Tayma).
Middle- (a) and Neo-Babylonian; Late Neo-Assyrian; Late Babylonian.
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L. Middle- (a) and Neo-Babylonian (b-f) Representations

7

On monuments issued by Neo-Assyrian kings and officials:

A
|

e f

ANAAN l/

AL\

- l

Adad-nirari III Bél-Harran-béla-usur Sargon II

II. Late Neo-Assyrian Representations (from Sennacherib on)

h i j

Sennacherib Esarhaddon (a pine cone for comparison)

I11. Late Babylonian Representations (post-Sennacherib)

- :”‘-,_,_(>
=
>
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SHARED FATES: GAZA AND EKRON
AS EXAMPLES FOR THE ASSYRIAN
RELIGIOUS POLICY IN THE WEST

Angelika Berlejung, University of Leipzig and University of Stellenbosch*

On the basis of all available sources, this article describes the well-documented
Assyrian religious policy in Ekron and Gaza. Both city-states can be considered as
examples for the Assyrian pragmatism in religious affairs. In sum, it can be observed
that the Assyrian religious policy was not iconoclastic against the deities of their
vassals. In fact, the Assyrians made local differences depending on their interest in
a city/state. Their policy did not intend to destroy local divine images, but to use
them in order to control the local king. If a city and its king (as Ekron) were loyal
pro-Assyrian, the royal family and the local religious policy were free from Assyr-
ian interventions. If a city and its king (as Gaza) were rebellious, the royal family
and the gods were used as hostages and punished. Thus, the divine and royal rulers
shared the same fates.

PRELIMINARY REMARK AND THE AIM OF THIS PAPER

In the archaeological record it is often hard to say anything about the identification of
the destroyer(s) of images — we only see the results. But it seems as if four types of “icono-
clasm” (Greek for “image-breaking”) and image destruction can be distinguished. The first
three can be considered intentional, i.e., the iconoclasm.

1. Intentional damage or destruction of images. Iconoclasm of this type can be the deliber-
ate destruction within a culture of the culture’s own religious icons and other symbols
or monuments, usually for religious, social, or political motives. The latter can also
be the motives for the destruction of images of foreign cultures, which is usually the
demonstration of power, control, and supremacy of one culture over the other and
therefore an instrument of governance. The intention of the destructive aggression
against the images of foreign cultures is to undermine their symbolic system and iden-
tity. In the Neo-Assyrian period this latter type occurs very rarely in conjunction with
divine images (only attested in the reigns of Sennacherib and Assurbanipal?). More
frequently it applies to royal images. The identity of the destroyer(s) is not explicitly
indicated on the damaged images but usually has to be deduced from the historical

* I wish to thank Natalie N. May for organizing this in- ! Assurbanipal: Borger 1996, p. 168, Prisma T V 1 TTafl
spiring conference and for inviting me to participate. IV 3, and p. 52, Prisma A V 119 F IV 61. For the other
periods, see Brandes 1980, pp. 33-37.
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context or the textual evidence. The literary sources can be helpful, but are also some-
times contradictory (e.g., Sennacherib and the destruction of the gods of Babylon).?

2. Mutilation, rededication, and intentional re-shaping of images with foreign symbols.
This re-shaping happens not within the images’ own cultural system, but has been
motivated by an external power. Images of kings and deities can be stripped of their
signs of authority and put under another authority (e.g., the christianization of pagan
divine art: crosses on the forehead of statues of kings and/or gods®). This happened
apparently during the reign of Esarhaddon and Assurbanipal when they “renovat-
ed” the Babylonian divine statues (which had been deported by Sennacherib) and
inscribed “the might of Ashur” upon them.* This re-modeling of foreign images is not
purely destructive, but also contains the constructive tendency of indoctrination and
re-education.

3. Recycling of images and their re-modeling to adapt to the new (political, religious, or
social) local situation (using local symbols). Renovations with intentional innovations
and the recycling of images can happen deliberately within a cultural system of the
culture’s own religious icons and other symbols. This re-shaping is motivated by an
internal self-determined decision (and not by an external oppression). The make-over
of a cultural system’s own images de-constructs old paradigms but constructs new ones
depending on a culture’s own motives and decisions.?

4, Unintentional changes and damages. The images suffer changes and damages in the
course of time, or they are just neglected and forgotten. Renovations can also generate
unintentional changes, when the renovation included some unintentional innovations.
This last type is in fact not a guided destructive action against images and therefore
not a real iconoclastic act.

In all four cases it makes a difference whether images of gods, kings, or others are in-
volved, and whether the treatment of the images is self-determined within a culture or is
an intervention from outside against a foreign culture. The interest of this contribution is
limited to the treatment of divine images by the Assyrians as their external intervention
against foreign cultures in the subjugated areas of their empire, especially in Gaza and Ekron.
Both cities (which had been Assyrian vassals) are considered as representative examples for
the religious policy of the Neo-Assyrian empire in the West. Referring to Gaza and Ekron,
archaeological, epigraphical, and iconographical sources are available that can be used in
order to construct the following historical, cultural, and religious interpretations. Assyrian
royal inscriptions are also included with the caveat that they have been composed with the
purpose to construct and to promote the “ideal reality” of Assyria, its king, and its state-god
Ashur. According to this royal propaganda the god Ashur and his representative on earth, the

2 Referring to Sennacherib and Marduk of Babylon the  broke the images). The Babylonian Chronicles (Borger
texts are contradictory: some texts refer to the destruc- 1956, pp. 124f. ad 669/8 B, and Grayson 1975, pp. 35f. no.
tion of Marduk’s graven image, others to its deporta- ~ 16:1-3) and Assurbanipal (RIMB 2, B.6.32.2, lines 37-41;
tion (discussed in Landsberger 1965, pp. 22-27; Frahm  B.6.32.6, lines 7-9) only mention Marduk’s exile in Assur.
1997, p. 225; Berlejung 1998, pp. 158-62; Schaudig, this 3 Cormack, this volume.

volume). The destruction is mentioned in Luckenbill Berlejung 1998, pp. 160-71 (Esarhaddon/Assurbanipal).
1924, p. 137, lines 36f. (Sennacherib destroyed the gods

5> See Schaudig, this vol , on the d tructi f
himself) and p. 83, line 48 (the hands of his soldiers ee >chaudig, this volume, on the deconstruction o

the religious imagery and symbols.
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Assyrian king, were invincible warriors, “masters of the universe,” sovereigns of creation,
history, and order.°
In the current contribution I pose the following research questions:

1. How did the Assyrians use their religion, Assyrian gods, and images of gods outside of
Assyria, namely, in the West? Did they introduce the Assyrian gods into the temples
of their vassals promoting a systematic religious policy for the empire?

2. How did the Assyrians act toward the religions of their Western vassals? Were the Assyr-
ians iconoclasts, that is, did they purposely smash non-Assyrian gods and replace
them with Assyrian gods (iconoclasm type no. 1, above) or did they re-shape local
gods and “assyrianize” them (iconoclasm type no. 2, above)? Can we detect traces
of a purposely prepared religious “assyrianization” in the West?

In order to answer these questions we take a closer look on the cities of Gaza and Ekron.

BASIC INFORMATION AND STATISTICS

The first Neo-Assyrian campaign toward the Mediterranean Sea took place in the reign
of Assurnasirpal 11, between 876/5 and 869/7 B.C.E.” The last campaign was carried out in 645
B.C.E. by Assurbanipal. In the roughly 230 years in between, the majority of the Western states
lost their political independence and were successively integrated into the Neo-Assyrian
empire as vassals or provinces. The means of Assyrian domination are well known and are
not repeated here.®

In their treatment of the non-Assyrian “periphery” and the policy of foreign affairs,
the Assyrians made clear local distinctions based on pragmatical reasons. A closer look at
the histories of the Phoenician and Philistine cities, Aram-Damascus, Israel, Judah, Moab,
Ammon, Edom, or of the Arabian tribes in the Neo-Assyrian period, reveals that even within
the limited area of the southern Levant there was already a whole range of different possible
actions and interactions with Assyria. It can be observed that the Assyrians were sometimes
willing to give more than one chance to a political ruler and to go back to a former status
quo. A royal pardon from the Assyrian king, a successful plea from the non-Assyrian side, or
Assyrian political pragmatism — of course also depending on Assyria’s actual power during
the decade in question — led to very different means of Assyrian governance. The Assyr-
ians wanted to conquer, plunder, collect, and control all available resources, but there were
completely different levels and intensities of interaction between Assyria and other political
entities. The key idea behind Assyrian policy was the Assyro-centric economy and/or strategy
and to get maximum profit with minimal investment.’ This was the reason why the Assyrians
treated the Phoenician and the Philistine cities, the coastal area of Palestine (here, the area
between Wadi el-Arish and Mount Hermon), its states in the hinterland, and the Negev Arabs

¢ For Assyrian royal propaganda and programmatic his- 7 It is unclear if RIMA 2, A.0.101.1 iii 56-92 (compare
toriography, see Tadmor 1997; Liverani 1999-2001; Liver- ~ RIMA 2, A.0.101.2, lines 25-31, 43-51) refers to one or
ani 2004; Rollinger 2008, pp. 684-92. For the conceptual ~ two campaigns (1. to Karkemish; 2. from Karkemish to
conglomeration of warfare, kingship, and order, and the ~ the Mediterranean Sea). In any case, the exact date is
cosmological background of Assyrian royal ideology, see  unknown.
Crouch 2009, pp. 21-28, 191f. 8 For a survey, see Berlejung, in press.

° See Berlejung, in press.



oi.uchicago.edu

154 ANGELIKA BERLEJUNG

in the steppe in very different manners. The Phoenicians were needed because of their skills
in the construction and handling of ships and ship trade. The nomadic desert tribes/Arabs
were purported to breed camels, to organize overland trade, to provide water in the desert,
to control the Egyptian border, and to bring the Assyrian army through the desert toward
Egypt.'° Coastal Philistine cities were important for the ship trade, hinterland Philistine cit-
ies for the regional economy, collection and trasfer of goods.

Even within the limited number of the Philistine cities in southern Palestine, the As-
syrian kings made clear differences indicating that they had a very good knowledge of the
local specifics (social stratification, economical possibilities, resources, and local parties).
This thesis is not only valid with reference to politics, diplomacy, and economy but also to
religion. The local gods were considered by the Assyrians as part of the local societies, of the
politics/loyalty of the local kings, and of the local vassal treaties. Within this system the local
divine and human rulers, i.e., native gods and kings, were pro-Assyrian or anti-Assyrian and
therefore, in the eyes of the Assyrian overlord, as the divine and royal ruling elite, they had
to share the same fate: divine and royal rulers of a political entity had to “sign” and observe
the vassal treaty,!! to face Assyria’s blessings/reward and curses/punishment. The Assyrian
religious policy was more a case-to-case reaction to a local situation than a systematic, de-
liberate, and programmatic religious “assyrianization.”* This is shown using the evidence
from Gaza and Ekron.

THE CASES OF GAZA AND EKRON IN THE CONTEXT OF SOUTH PALESTINE

South Palestine, namely, the area south of Jerusalem to the Wadi el-Arish, attests ex-
amples of both strategies of Assyrian imperialism. Judah was an Assyrian vassal (from 734
on; Tiglath-pileser I111)** and was never transformed into a province. The city-states Ekron
(since 720 or 711; Sargon II), Ashkelon (King Mitinti/Rukibtu after 734; Tiglath-pileser I1I),*
and Gaza (King Hanunu after 734; Tiglath-pileser III) were vassals during the Neo-Assyrian
period, while Ashdod was a vassal that was transformed for a short period into a province.
The province Ashdudu was established in 711 (after the rebellion of Yamani; Sargon 1I) and
ended after 699.1°

GAZA AND ASSYRIAN RELIGIOUS POLICY

Gaza's'® King Hanunu (a West Semitic name meaning “He who has found mercy”) was an
Assyrian vassal since Tiglath-pileser III's campaign of the year 734. During this campaign
the city was plundered and the royal family and local gods were seized, but the king himself

1 Compare Borger 1956, pp. 112f., and Radner 2008, pp.  Judah, Edom, Gaza, and Tyre (line 16’). For Ashkelon, see

306f., 310. further Ann 24 line 12’ and Ann 18 line 8" (pp. 82f.), and
11 See the blessing and curse sections of the vassal trea- ~ Bagg 2007, pp. 117f.

ties in SAA 2, pp. 45f., lines 414f. 15 A governor of this province is attested as eponym of
12 For this term, see Parpola 2003, 2004. the year 669 B.c. For Ashdod in Neo-Assyrian sources,

13 For the historical (re-)construction, see Rainey and ~ S€€ Bagg 2007, pp. 30-32.

Notley 2006, pp. 225-53; Berlejung 2009b, pp. 107-20. 16 For Gaza in Neo-Assyrian sources, see Bagg 2007, pp.
1 Tadmor 1994, pp. 170f., Summ 7 rev. 10'-12’, with ref- 103f.

erence to the tribute of Arpad, Ammon, Moab, Ashkelon,
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escaped the Assyrian army and fled to Egypt (Tefnakht). But he returned and was reinstalled
as king and vassal by the Assyrian king who gave him a second chance. Tiglath-pileser III
founded an Assyrian trade and taxation center, a bét kari, within the vassal state of Gaza.
In the following years the city became a commercial center for trade with Egypt and the
Arabs.'® At the beginning of Sargon IT's reign (720 B.C.E.) Hanunu formed an alliance with
the commander in chief (turtanu), Re’e, and was crushed at Raphiah by Sargon II. Gaza was
conquered again. Hanunu was caught,' exiled (gods are not mentioned), and brought in
fetters to Assyria. Gaza once again became a vassal and remained loyal until the end of the
Neo-Assyrian empire: King Sillibel of Gaza was a loyal vassal of Sennacherib and received
(after 701) parts of the Judean Shephelah. In 673 the same king is mentioned as one of the
kings who supported Esarhaddon in the rebuilding of his ekal masarte in Nineveh,? and later,
in 667, he is numbered under the loyal vassals of Assurbanipal (see below).?

Referring to Gaza’s religious treatment by Tiglath-pileser III, some formulas in his royal
inscriptions have been understood as associated with the deportation of Gaza’s divine statues
and the forced import of Assyrian gods into the vassal state with the purpose to impose their
cultic veneration outside of Assyria. Well known are Tiglath-pileser III's inscriptions after
the conquest of Gaza (734) (Tadmor 1994, pp. 176-79, lines 15"-19"):2

15’ [Hazzutu ... akSud/érub x bilat] hurdsu 800 bilat kaspu nise adi marsitiSunu assassu mare[Su
maratesu ...

16’ ... busasu ilanisu aslul/ekim] salam ilani rabiti beléja <u> salam Sarritija Sa hurasi [epus]

17’ [ina gereb ekalli $a Hazzutu ulziz ana ilani matisunu amnumd ... -Sulnu ukin u $4 ultu mat Musri
kima issa[ri ipparsamma)

18" [... ana adri$u utiruma ... x-3u ana bét kari $a mat) ' AS1Sur amnu salam Sarriitija ina al Nahal
Musur Tnaru’ [$a ... ulziz]

19’ [... + 100 bilat] kaspu assuhamma ana mat Assur [urd]

15" [The city of Gaza ... I conquered. x talents] of gold, 800 talents of silver, people together
with their possessions, his wife, [his] sons, [his daughters ...]

16’ [... his property (and) his gods, I seized/took away as booty/I plundered]. An image of
the great gods, my lords, an image of my royalty out of gold [T made] (sa-lam DINGIR.
MES$ GAL.MES$ EN.MES$-ia <Ui> sa-lam LUGAL-ti-ia $a KU.S1G;7 [DU5-us]).

17" [Iset it up in the palace of Gaza (izuzzu S). I counted (it = the victory stela) among the
gods of their land.] Thleir offering?/deliveries?] I established. And as for him (=
Hanunu), like a bi[rd he flew] from Egypt.

18’ [Ireturned him to his position and his city? as bét kari of] Assyria I counted. The image
of my royalty in the city of the Brook of Egypt/Nahal Musri a river-[bed I set up] ...

19" [..x +100 talents of ] silver I carried off and [brought] to Assyria.

7 Yamada 2005. # Borger 1996, pp. 19 and 212 = Prism C ii 42.

18 Rainey and Notley 2006, p. 229. 2 parallel is pp. 138-41, lines 9’-15’, and p. 188 rev. 13-
19 According to Uehlinger (1998, pp. 751-53, 756, 758, 16, and the composite text pp. 223f. §81, 2, and 3. See
figs. 6 and 7), the battle, the siege of Gaza, and the cap-  also the discussion in Uehlinger 1997, pp. 308-11; Rainey
ture of Hanunu are depicted in Khorsabad room vV 0-2,  and Notley 2006, p. 229.

and slab 5-9 (lower part).

2 Borger 1956, p. 60, Nin A Episode 21; see also Borger

1996, p. 18.
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The deportation of divine statues together with objects or humans as booty was part
of the Assyrian war practice since Tiglath-pileser 1.2* Tiglath-pileser III also applied this
measure, but apparently preferably in Babylonian cities.?* Gaza would be the only case in
the southern Levant. But the deportation of the gods of Gaza to Assyria by Tiglath-pileser III
can be doubted. The text itself does not mention it, and the lines with the verb (expected
are ekemu or $alalu) are broken in all available sources. The further fate of Hanunu, who re-
ceived a royal pardon after his return from Egypt, seems to point to another direction. The
conjectural restoration of the broken and missing verb at the end of the line could also refer
to the looting of the statues.?” What is also missing in all variants of the text is the standard
formula: assuhamma ana mat AsSur [urd] “I carried off and brought it/them to Assyria,” which
should be expected if the royal family and the gods would have been deported to Assyria.
Nothing of a transport to Assyria is mentioned in the closer context of Gaza, but only later
with reference to the material booty of the “Brook of Egypt.” Therefore it could be possible
that Gaza’s royal family and gods were seized temporarily only as hostages and freed (maybe
only partly) after Hanunu’s return and surrender.

On this background the famous wall relief of Tiglath-pileser III from the South-West
Palace at Nimrud/Calah? has to be re-examined (fig. 6.1). Hermann Thiersch and Christoph
Uehlinger suggested? to identify this slab with the deportation of Gaza’s gods to Assyria. But
it seems more plausible to follow Hayim Tadmor,?® who proposed (after Richard D. Barnett?)
to identify the gods on this slab with the gods of the capital of Ungi (Kullani/Kunalia) or
Arpad (in any case, wars from an earlier pali). The iconography also supports this thesis:>
even if the gods on the relief are stereotyped anthropomorphic deities,* some characteristics
seem to point to Syria and not to Philistia.

The outer appearance of the first male god of the relief, standing on the left with light-
ning bolt and ax, points to a Baal-Hadad-type storm god, which fits perfectly together with
the Syrian religious symbolic system, while nothing of this statue’s iconography seems to
refer to Philistine deities.*? Also the neighboring three female statues (one standing upright,
two seated) with rings in their left hands* are stereotyped. One of the seated goddesses turns
her head to the viewer and holds a ring and sheaves of grain or a flower.** This attribute of

2 The deportation of gods is a well-known Mesopo-
tamian practice since the Early Dynastic period; see
Brandes 1980. Assyria practiced god-napping since
Tiglath-pileser 1. For the material, see Cogan 1974, pp.
22-41 with table 1; Spieckermann 1982, 348f. with n. 92;
Holloway 2002, pp. 123-51, 193-97. See further Living-
stone 1997.

24 For other god-nappings of Tiglath-pileser III, see
Tadmor 1994, pp. 162-63, Summ. Inscr. 7, lines 17-21
(3alalu). The cities of Sarrabanu, Tarbasu, Yaballu, Dur-
Balihaya, and Shapazza (Babylonian Chronicle) are all in
Babylonia. See Holloway 2002, pp. 131-34, table 3 nos.
27, 29-32 (his no. 28 refers to the relief discussed below,
and no. 33 to Queen Shamshi; see the following note).
 The seizure/looting of the gods (thrones, arms, staffs)
of Queen Shamshi is mentioned in Tadmor 1994, excur-
sus 5 pp. 226, 228, 229 §2. Summ. Inscr. 4, lines 21°f.,
mentions the plundering of the paraphernalia of the
gods, not an exile (ekému); Summ. Inscr. 8, lines 25'f.,
seems to refer to the looting of divine equipment, too

(verb lost); the lines of Summ. Inscr. 9, rev. line 18, are
very damaged. In sum, it seems as if Shamshi’s gods
were plundered, not deported.

2 Layard 1849, pl. 65; Tadmor 1994, fig. 12.

#Thiersch 1936, pp. 210f.; revived by Uehlinger 2002.
B Tadmor 1994, p. 240.

2 Barnett and Falkner 1962, pp. xxiv-xxv and pp. 29, 42.
% Holloway (2002, p. 132) suggests “Median territory(?),”
which cannot be supported by the iconography.

31 So already Ziffer 2010, p. 90.

32 Contra Ben-Shlomo 2010, pp. 98f. A short summary of
Philistine deities as far as is now known is provided in
Ziffer 2010, pp. 86-90. For Philistine iconography, see
now Ben-Shlomo 2010, pp. 98f. (for Gaza).

33 What the goddesses held in their right hands is un-
clear, but surely not rings; see Uehlinger 2002, pp. 101f.
34 Ben-Shlomo (2010, pp. 98, 178) follows Uehlinger
(2002). He proposed a cup and refers to an Aegean style
of seated goddess.
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Figure. 6.1. Relief of Tiglath-pileser 111 from the South-West Palace at Nimrud/Calah
(Layard 1849, pl. 65)

grain can be related to a Kubaba-type earth goddess, while the horned polos headdresses
with rosettes of both seated goddesses alludes to an Ishtar-type goddess.

Compared to material remains of Philistine gods and goddesses there are obvious dif-
ferences. The imagery of the 120 Yavneh terra-cotta stands, for example, shows another
iconography: naked females, lions, bulls, sphinxes, caprids/goats and tree, cow-suckling
calf, star/rosette, and winged disk are well attested and deeply rooted in Levantine tradi-
tions. Furthermore, David Ben-Shlomo notes a stylistic classification of human depictions
in Philistine art: “the Aegean-style female figurines,* the Iron Age II Canaanite figurines,
and the Egyptian-style depictions on ivory inlays and seals” ... and “a hybrid style represent-
ing a mixture of Aegean, Canaanite, Philistine and sometimes Egyptian traditions.”*¢ This
classification (which has to be supplemented by Phoenician traditions!), the well-known
(deriving from Mycenaean prototypes) terra-cotta figurines of the seated mother-goddess®
(“Ashdoda,” attested in Ashdod [37 figurines], Ekron [6], Ashkelon [14-16], Gath [1], and some
other sites) and Ekron’s iconographic relicts (see below) have nothing in common with the
gods on Tiglath-pileser III’s slab. Even if Gaza is not Yavneh, Ashdod, or Ekron, the Philistine
origin of Gaza and the Aegean orientation of the city cannot be doubted.*® Western affiliation
and Levantine homeland were fused in the Philistine art of the Iron Age II period echoing
Mycenaean and Cypriote (and even Egyptian and Phoenician) features, while (Syro-)Pales-
tinian traits dominated. Nothing of this kind is visible on Tiglath-pileser I1Is relief, while
Syria’s storm god with lightning bolt and the Kubaba-type goddess would fit together with

% These figurines can be interpreted as goddesses,  * Referring to Dagon, whose temple in Gaza and Ashdod
priestesses, devotees, and votives; see Ben-Shlomo 2010,  is mentioned in the Bible (Judg 16:23-31; 1 Sam 5:1-15,
pp- 178f. 1 Macc 10:83f.; 11:4; place name: Josh 19:27); see Ziffer
% Ben-Shlomo 2010, p. 99. 2010, p. 88.

37 ziffer 2010, p. 87; Ben-Shlomo 2010, pp. 45-51, 179.

The Ashdoda is attested until Iron Age 11.
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gods from a Syrian city, even if it has to remain open whether the gods of Ungqi, Arpad,* or
of another place are depicted.

Returning to Tiglath-pileser III’s inscriptions, we have to assume that the royal family —
except for the king himself — and the divine statues shared the same fate: they were seized,
perhaps taken as booty, surely taken as hostages in order to force Hanunu to surrender. The
context makes clear that the Assyrian god-napping policy belonged to the war politics of the
Assyrians, which included the god, the king, the royal family, the people, possessions, and
resources. God-napping was (in analogy to king-napping, royal kid-napping, deportation of
manpower) a punitive measure meant to intimidate the enemy, disrupt native political and
social structures, and undermine personal (= royal) or local resistance. It de-constructed the
identity and power of the enemy. But the Assyrians did not fill the generated vacuum with
Assyrian identity or religion. Their aims were Assyro-centric related to economy and not to
religion. This can also be observed in the settlements of deported people, who were never
prevented from practicing their old cults in their new homelands.

The formula (known from Tiglath-pileser III, Sargon II, Sennacherib), salam ilani rabiiti
béleja <u> salam Sarriitija épus/ulziz “1 made and/set up (izuzzu S) an image (salam) of the great
gods, my lords, and an image (salam) of my royalty,” seemed in the past to support the claim
of different scholars (mainly since Hermann Spieckermann® [1982]), that the Assyrians im-
ported their divine statues into the conquered areas and tried to uproot and undermine
non-Assyrian religions. It is said that they imposed the cult of Ashur on the vassals and
provinces and had a systematic program of assyrianization in religious matters. God-napping
or iconoclasm would therefore be the preparation for subsequent religious indoctrination.

But this formula should not be understood as the making of a royal statue and the making
of divine statues.*! The use of the verb izuzzu ($) and the singular of the (one!) “image of the
great gods” do not support this translation.*? One statue of several great gods is not possible.
And statues are usually established with wasabu and ram#i S/G-stem indicating their dwell-
ing in their houses. The kings are talking here about their standard royal victory-stelae,*
which depict the king surrounded by symbols of the great Assyrian gods and/or wearing
them as necklaces.** The cultic scenes on these stelae happen between the king and his
gods. The perfect unity and harmony of the victory stela are displayed to the viewer, who
had to understand the Assyrian supremacy. Emperor cult was not intended.* This kind of
stela was only in exceptions (they are all in Babylonia and Syria) set up in temples.* Their
usual installation place was a public place or the palace of the defeated king. This was also

% Tiglath-pileser III’s inscriptions do not mention the
deportation of the gods of Ungqi, Arpad, or of any other
city in the West; see Holloway 2002, table 3.

0 Spieckermann 1982, pp. 322-44; Ahlstrém 1993, pp.
762f. Revival: Parpola 2003, pp. 103-05; Parpola 2004, p.
10; Pola 2005. Other scholars contest that the Assyrians
used any pressure in religious affairs of the vassals; see,
e.g., already McKay 1973, pp. 60-66; Cogan 1974 (follow-
ing Landsberger 1960, p. 177), pp. 60f., 85; Cogan 1993;
Mayer 1995, pp. 65, 481f.; Grayson 1995. Holloway (2002,
Ppp. 80-216) argues convincingly for the “flexible nature
of Assyrian religio-political coercive measures” (p. 216).
A new summary is given in Bagg 2011, pp. 271-308; Lan-
ner 2006, pp. 63-79. Lanner argues that the religions of
the vassals and provinces underwent only a natural (not

forced) cultural influence; similarly now Smith 2010, pp.
149-53.

1 See already Tadmor 1994, p. 177 ad line 16". For the
discussion, see Berlejung 1998, pp. 344-46; contra
Spieckermann 1982, p. 326.

2 See the arguments in Berlejung 1998, pp. 343-46.

** Compare the variants in Fuchs 1994, p. 105, Ann 100
Saal 11 (salmu) and V (naril). Royal images in the periph-
ery are usually reliefs (and not statues in the round); see
Magen 1986, pp. 41f.

“ Following Uehlinger 1997, pp. 310f.; see also Tadmor
1994, p. 177 ad line 16”.

% Contra Parpola 2003, pp. 100f. n. 4.

¢ Holloway (1995, pp. 276-79, 293-296) is surely cor-
rect when he claims that Babylonia and Harran were an



oi.uchicago.edu

SHARED FATES: GAZA AND EKRON AS EXAMPLES FOR THE ASSYRIAN RELIGIOUS POLICY IN THE WEST 159

the case in Gaza (line 17’). Tiglath-pileser III’s royal stela was installed in the palace and not
in a temple. In the palace the stela had to watch over the vassal king’s loyalty and the vassal
treaty.*’” The stela marked the presence, power, and domination of the Assyrian king, who
acted in close cooperation with his gods. The Assyrian king and his gods wanted to keep the
vassal treaty and this was also expected from the non-Assyrian divine and royal partners.
However, the formula — [ana ilani matiSunu amnuma ... -$u]nu ukin “I counted (it = the victory
stela) among the gods of their land.] Th[eir offering?/deliveries?] I established ...” (see above,
line 17) — indicates a special treatment of Gaza that is attested only sparsely in Assyrian
royal inscriptions and never again in Tiglath-pileser III's opus.® The victory stela was appar-
ently counted among the gods of Gaza; perhaps even offerings(?) or regular services were
established, but here the noun is missing. In any case, this cult of the great Assyrian gods
was not meant as replacement® of the local gods but as a supplementary addition. “The gods
of their land” remained intact. In the polytheistic system the new gods were integrated into
the local pantheon, maybe in this context with special tasks, for example, the surveillance
of the loyalty of the vassal, who had previously been disloyal. Again it must be noted that
the royal stela with Assyria’s great gods was introduced into the palace (not into a temple)
and therefore supplemented the king’s (not the people’s) pantheon, while the rest of Gaza’s
divine society, the temples and cults, were not affected.

That the Assyrians had a strong interest in potent local gods who were able to grant trea-
ties can be deduced from the vassal treaties. These treaties were always under the protection
of Ashur and of the foreign gods, implying their cooperation. This can be seen in Esarhaddon’s
succession treaty VTE §3°° and his treaty with Baal of Tyre.>! The content of these treaties is
purely political and economical. No conversion to Assyrian religion is required.>> The gods

exception, since they were direct Assyrian neighbors of
strategic importance. Several “Ausnahmefille” (= excep-
tions) rather than an Assyrian religious “mission” is also
the position of Keel (2007, 1, §570).

471t has to be noted that the introduction of royal stat-
ues into temples is attested, but it is limited to north
Syria (see the following note) and to Babylonia; com-
pare: SAA 10, 350 (statues of Sargon in Borsippa); SAA
10, 358 (Esarhaddon in Ezida of Borsippa or Etusha in
Esagila); and further Parpola 1983, pp. 283f. (statues of
Esarhaddon in Esagila and other temples in the city of
Babylon).

8 Royal victory stelae and statues in local temples out-
side of Assyria are attested under Shalmaneser III: RIMA
3, A.0.102.2 ii 62f. (in Gilzanu; Kurkh Monolith; izzuzu $
without mentioning any offerings), RIMA 3, A.0.102.16,
lines 160°f. (in the city Laruba on the southern Phoeni-
cian coast; statue of Calah; izzuzu §; no offerings men-
tioned); and RIMA 3, A.0.102.14, line 156 (erected by the
new local ruler for Shalmaneser III in Kinalua in Ungqji;
the Black Obelisk; izzuzu S); see also the parallel in RIMA
3, A.0.102.16, lines 284’-86’ (statue of Calah).

4 Contra Uehlinger 2002, p. 111. Also the reliefs dis-
cussed by Uehlinger (ibid., p. 116 with fig. 4) do not
imply that the defeated king had to exchange his local
gods against the Assyrian gods. The sequence of the re-
liefs (which — contra Uehlinger 2002 — do not refer to
Gaza but to a city in Syria; see above) with the divine

and royal protagonists are another (now visual) example
that gods and their kings shared the same fate (see the
reconstruction in Tadmor 1994, fig. 12). The divine stat-
ues are carried behind their defeated king, who is kneel-
ing under the feet of Tiglath-pileser III, wearing the
necklace with the symbols of the Assyrian gods. Gods +
king and gods + king face each other. The defeated side
had to surrender together and to face their common
fate, which was in the hands of Assyria; the victorious
side, the Assyrian king and his gods, display their unity
in success and power. The divine and royal representa-
tives of the conquered side lost their rank and honor to-
gether and had to accept their new subordinated state.

0 SAA 2, 6.

5L SAA 2, 5. Gods of Assyria and Phoenicia are asked to
watch the treaty.

52 VTE §34 (SAA 2, 6), lines 393-96, mentions ana arki ime
ana ume sati AsSur ilikunu ASSur-bani-apli mar Sarri rabi Sa
bet riditi belkunu marekunu marétekunu ana $a"Su lipluhu
“In the future and forever Ashur will be your god, As-
surbanipal, the great crown prince designate, will be
your lord. May your sons and your grandsons fear him.”
Parpola (2003, pp. 100f. with n. 4) claimed that this pas-
sage forces the treaty partners to accept Ashur as the
only god and the Assyrian king as overlord. But the god
Ashur is not(!) included into this order to fear (the ob-
ject of the fear is not in plural). It is only the king/crown
prince who has to be feared (as is indicated by $dsu in
the 3rd person masculine singular).
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of the foreign people and of Assyria have to watch over the treaty together. Maybe this idea
stood behind the introduction of Tiglath-pileser’s royal stela with Assyrian gods into Gaza’s
palace. The divine protection of the vassal treaty was strengthened from the Assyrian side.
The seized/looted gods of Gaza, who had failed to watch over the first treaty, were — after
their highly probable return to Hanunu (after his return from Egypt) — put under the eyes
of Assyria’s gods; maybe this was indicated by an Assyrian inscription (in the style of icono-
clasm type 2) — but the texts are silent about that. Together they were charged with the re-
sponsibility to watch over the new vassal treaty and Gaza’s second chance. Therefore we can
conclude that the very special treatment of Gaza by Tiglath-pileser III has to be seen in the
particular context of the events, Hanunu’s flight, forced return (divine and royal hostages),
and the importance of Gaza as an economic and strategic center. Even in this very precari-
ous situation there are no signs of Assyrian religious intolerance, iconoclasm, or destructive
measures to uproot the local cults in Gaza. There are no traces of changes in Gaza’s temples
and cults and of Assyrian temple constructions. This fits quite well into the general picture
that can be drawn from Assyrian religious policy and engagement. No evidence has yet been
found for the hypothesis that the Assyrians installed their divine statues in the temples of
the conquered cities — vassals or provinces. And there is no proof that they built Assyrian
temples for their gods outside the heartland — with the few exceptions of chapels within
Assyrian fortresses (e.g., Tell Abu Salima for Nabu),”® which were meant for Assyrians living
in the periphery — not for the indoctrination of the periphery.

As Tiglath-pileser IIl's inscriptions indicate, the statues of the deities of Gaza were seized
together with the royal family in order to generate some pressure on Hanunu and to force
him to surrender. Royal family and divine statues shared the same fate and became hostages.
Divine and royal ruling classes were treated in analogy. That, in Assyria’s view and visual
arts, gods and officials shared the same fate is also indicated by the sequence of the Assyrian
reliefs. They depict the deported divine statues usually in profile®* and parallel to the trek
of human deportees (also in profile). This evokes the impression that the fates of the human
and divine population are the same, both being controlled by Assyria. Humans and gods lost
the war together and went together to exile where they had to serve Assyria’s gods, kings,
and people.

EKRON AND ASSYRIAN RELIGIOUS POLICY

Ekron® was conquered by Sargon II, probably already in 720 (together with Gaza) or later
in 711 B.C.E. (together with Ashdod).>® Sargon’s siege of Ekron is depicted on slab 10-11 of
the lower register in Khorsabad room V (fig. 6.2).”

%3 Reich 1992, pp. 221f. See further Parker 1997: accord-
ing to ND 2666 (letter of the governor of Duri-Ashur of
Tushhan [southeast of modern Diyarbakir] to Tiglath-
pileser III) the constructions of Assyrian forts in the
periphery could contain a shrine for Assyrian gods (in
this case, Ishtar).

° An exception is the seated goddess on plate 65 in
Layard 1849 (fig. 6.1, here); Tadmor 1994, fig. 12. She

seems to be designed under the aspect of addressing
the viewer of the relief; see Berlejung 1998, p. 42 n. 223.
%% For Ekron in Neo-Assyrian sources, see Bagg 2007, pp.
10f.

5¢ Tadmor (1966, p. 94) voted for 712/1. Na’aman (2003,
pp. 82f.) voted for 720. Undecided is Fuchs (1994, p. 421).
57 See Franklin 1994, p. 270, fig. 8; Uehlinger 1998, pp.
754f, with fig. 5, slab 0-1 and 10-13 lower part; Gitin
2010, p. 355, fig. 6.
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Figure 6.2. Relief of Sargon II from Khorsabad, room V, depicting the siege of Ekron
(identified by an inscription) (Maspero 1900, p. 250)

With the unexpected death of Sargon II on the battlefield in 705 B.C.E. rebellions broke
out in the empire and in the West.*® Ashkelon, some nobles in Ekron (but not the king Padi!),
and Hezekiah of Judah attempted an anti-Assyrian revolt, which was suppressed by Sargon’s
son Sennacherib. The renitent king of Ashkelon, Sidgi, was deported (together with his family
and his family gods) to Assyria and replaced by Sharru-lu-dari, the son of the former pro-
Assyrian king Rukibtu (who had been replaced by Sidqi), and the vassal treaty was renewed.

Ekron’s fate during this revolt was linked to Jerusalem. Padi, the king of Ekron, had been
handed over to Hezekiah of Jerusalem — obviously because he was pro-Assyrian and did not
support the rebellion. The anti-Assyrian Hezekiah was besieged in Jerusalem and forced by
Sennacherib (third campaign 701 B.C.E.) to release Padi, who was re-installed as king in Ekron,
while the nobles and officials who were responsible for the anti-Assyrian revolt were killed.
Mitinti of Ashdod, Padi of Ekron, and Sillibel of Gaza got parts of the Judean Shephelah, which
indicates that Sennacherib realized that the loyal vassal kings earned a reward. The disloyalty
of Ekron’s nobles was punished, but this punishment did not involve all human or divine rul-
ers of the city. Sennacherib made clear differences between non-guilty and guilty individuals.
With the latter he stated an example by making their dead bodies to an “icon of horror”:

(7) ... ana Amgaruna (8) aqribma Sakkanakke rubiite $a hittu (9) usabsii adikma ina dimate
(10) sihirti ali alul pagresun maré ali (11) epis anni u gillati ana Sallati amnu (12) sittiiteSunu
la babil hititi (13) u gullulti $a aransunu la ibsi (14) usSursun aqbi Padi Sarrasunu (15) ultu
gereb Ursalimmu usésamma (16) ina kussi beliti eliSun usésibma (17) mandattu belatija
ukin serrusu

% For the following historical (re-)construction, see  * For the Assyrian tendency to create “icons of horror”
Rainey and Notley 2006, pp. 234-50; Berlejung 2009b,  with corpses and bodies, compare Berlejung 2009a.
pp. 107-20.
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(7) ... to the city of Ekron (8) I draw near. The officials (and) nobles who had com-
mitted (9) a sin, I killed and on stakes (10) around the city I hanged their corpses.
The citizens of the city (11) who had committed misdeeds and crimes I counted as
booty. (12) The rest of them who did not bear any sin (13) or crime, who were not
guilty, (14) T ordered their release. Their king Padi (15) I brought out of Jerusalem
and (16) installed him on the throne of lordship over them and (17) imposed upon
him the tribute of my lordship.*

The gods were not mentioned, but they were obviously on the side of King Padi and
not guilty. They remained untouched in analogy to the pro-Assyrian officials, Padi, and the
royal family. In the following years Ekron remained a loyal Assyrian vassal® until the end
of the Neo-Assyrian empire. In the year 673 the kings Sillibel of Gaza, Ahimilki of Ashdod,
Mitinti of Ashkelon, and Tkausu of Ekron were among the kings who supported Esarhaddon
in the rebuilding of his ekal masarte in Nineveh (see above).?* The year 667 B.C.E. is the last
confirmed date that the Philistine kings (the same as in 673) supported Assyria, in this case,
Assurbanipal against Egypt.®® But the historical reliability of this source is in doubt, since
Assurbanipal’s list of the foreign kings is completely identical with Esarhaddon’s list of 673
and may be the result of an ancient “copy and paste” procedure.

As far as we know, the gods of Ekron remained untouched during the Neo-Assyrian
period. Ekron’s kings remained loyal vassals also after Padi. As a consequence the city flour-
ished. Referring to Ekron in the seventh century, Seymour Gitin has convincingly argued
that the prosperity of the site (oil and textile production/marketplace) after Sennacherib’s
conquest in 701 B.C.E. was indebted to Assyria.** Similar processes of economic wealth during
the pax Assyriaca can be observed in Ashdod (pottery production), Tel Batash/Timna,% and
Beth-Shemesh® (oil production). It is difficult to decide whether the economic progress in
the region was motivated by the Assyrians, or whether it was a matter of self-organization.
In any case, Assyrian agreement with the re-organization of the local economy and joint-
venture cooperations has to be taken for granted.

The deities of Ekron under Assyrian rule in the seventh century B.C.E. are very interna-
tional®” and prove that the city was free in religious affairs. No traces of Assyrian religious
indoctrination have been detected so far. Iconography attests Ishtar on a striding lion sur-
rounded by the Pleiades, a winged disk, and moon crescent. In front of the goddess stands
a worshipper extending both arms toward the deity in a (non-Assyrian) gesture of prayer.
This only attestation of the Assyrian goddess in the city was engraved on a silver amulet.®
The pendant is dependent on Assyrian iconography, but it seems to be a local product of the
late eighth-seventh centuries B.C.E. with Syrian intermediate inspiration (see the parallels

¢ Lines according to the Chicago and Taylor Prism iii
7-17; see Luckenbill 1924, p. 32. For Rassam Cylinder and
parallels, see Frahm 1997, p. 54, lines 46-48.

®1 See, for example, Padi’s shipment of one talent of sil-
ver to Assyria in the year 699 B.C.E., in SAA 11, 50, maybe
also in this context SAA 11, 34, line 14’ (damaged).

2 Borger 1956, p. 60, Nin. A, Episode 21; see also Borger
1996, p. 18.

8 Borger 1996, pp. 19 and 212 = Prism C ii 44 (647%).

64 Gitin 1997; Gitin 2010, pp. 340-46.

% For the industrial pottery workshops in Ashdod, see
now Gitin 2010, p. 328. Also Tel Batash/Timna experi-
enced some regeneration during the Assyrian periods;
see Gitin 2010, pp. 346f.; Kelm and Mazar 1995, pp.
139-71.

¢ Fantalkin 2004.

7 For the material, see Kamlah 2003; Gitin 2010, pp.
341-46.

 Ben-Shlomo 2010, pp. 84f.; Gitin 2010, pp. 344 and 359,
fig. 11; Ornan 2001, pp. 246-49 with fig. 9.7. The amulet
was found in a silver cache, unearthed in the upper city,
Stratum IB.
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from Zincirli). It is a leftover of the personal belief of an individual and surely no proof for
the cult of the goddess in Ekron. More popular than Assyrian were apparently Egyptian
gods. As figurines, Bes, Uraeus, and a female head (maybe Assyrian war booty from Egypt)
have to be mentioned. Stamp seals,® figurative amulets,” and ivories’ keep Egyptian/-izing
iconography.

Connections to Phoenicia also left their traces in the iconographical record of the city.
A typical Phoenician-type bell-shaped female clay figurine was found in the cella of the
pillared sanctuary of temple complex 650.7% Special features are the Iron 1IB-C (Stratum II
or IB destruction layer = eighth-early seventh century) handle-less bull libation(?) vessels
with button-shaped tails from Ekron with a capacity of about 1 liter.”® It is debated whether
they come originally from Phoenicia or if they are a late Philistine regional type, typical for
Ekron.”

The iconographic program, as far as attested from Ekron, can be summarized as follows.
The main influences are the Aegean, local “Canaanite”/Phoenician, and Egyptian.” Assyria
left only very few traces in its vassal city. This is also supported by the other archaeological
findings of the site.

The seventeen four-horned incense altars (twelve portable) made of stone point to local
and private southern Levantine/Palestinian incense practices.”®

Epigraphy on the seals attests a considerable number of well-known Egyptian deities,”
larger inscriptions mention Anat, Ashera(t) (qd$ I’srt “holy to Asherat”; dedicatory storage
jar inscriptions in ink from the temple auxiliary building 654 field IV in the elite zone south
of temple 650),”8 ptg/nyh (royal dedicatory inscription, temple 650; see below), and Baal.
Seymour Gitin and Mordechai Cogan claimed that the dedicatory inscription reading

Ibl. wipdy. “for Baal and for (the king) Padi,”

which was found incised on a storage jar in one of the southern side rooms of temple 650
(room p), would represent a new type of dedicatory formula:”® “This is the first instance of

% Keel 2010, Ekron 1-74.

7® Herrmann 2006, no. 46 (area III, sq. 3, no. 3588, Bastet
or Sechmet with sun disk and uraeus, Iron Age IB-11A);
see further ibid., no. 103 (area IV, sq. 4, group of deities
[broken], Iron Age 1IB), no. 178 (area 1V, sq. 4, Paetaecus,
Iron Age 1IB-C), no. 260 (area I, sq. 1, falcon, Iron Age
1IB), no. 376 (area 1V, sq. 4, Udjat eye, Iron Age IIC), no.
385 (area I, sq. 3, Udjat eye, Iron Age III). For Udjat-
eyes that come presumably from Gaza, see ibid., nos.
419-21.

7 For the Egyptian/-izing ivories found in the temple
650, see n. 88, below.

72 Gitin 2003, p. 287 with fig. 4 (with parallels); Ben-Shlo-
mo 2010, fig. 3.35.2. The head is molded, the headdress
is Phoenician.

73 See Ben-Shlomo 2010, pp. 110-14. One of the headless
pieces was found in room V behind the cella of temple-
palace complex 650.

74 Ben-Shlomo 2010, p. 114.

75 The majority of the depictions in Ekron are human
female Aegean (23), human female “Canaanite” (11),

Egyptian/-izing amulets (29), non-Aegean bulls (56),
Aegean birds (41), and non-Aegean birds (18). From the
vegetative motifs, the tree (15) and the pomegranate
(5) are attested; see table 2 in Ben-Shlomo 2010, p. 171.
76 Gitin 2010, p. 344 and fig. 12. According to Gitin (2003,
pp- 289-91), six altars were found in the temple auxil-
iary buildings 651, 653-654 (two each), two come from
the domestic zone, and nine from the olive-oil industrial
zone.

77 See Keel 2010, Ekron 1 (Amun; Twenty-second Dynas-
ty); Ekron 6 (Horus; Twenty-sixth Dynasty); Ekron 25
(Bastet; Iron Age 1IB); Ekron 31 (“Lady of the sycamore”;
Iron Age IIB-C); Ekron 36 (Re; Iron Age IIB-C).

78 According to Gitin 2003, p. 289, the spelling and writ-
ing of the goddess is Phoenician. Also the other epi-
graphical remains in building 654 support Phoenician
influence: The lmgm (“for the shrine”) inscription and
(on the same vessel) the use of the Phoenician num-
bering system (three horizontal lines indicating thirty
units).

79 Cogan and Gitin 1999; Gitin 2003, pp. 288f. with fig. 8;
Gitin 2010, p. 342.
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a West-Semitic inscription in which a god and king are joined in a single dedication and is
understood as a calque of the Assyrian phrase indicating the duties incumbent upon Assyr-
ian citizens” (Gitin 2010, p. 342). Gitin and Cogan argued that this formula would emulate
Assyrian phraseology (palih ili u Sarri “revering god and king”) and therefore it would mirror
Assyrian influence on the linguistic sphere. But this is surely not the case. If a Neo-Assyrian
dedication formula would have been copied by the Ekronites it should be:

ana + divine name + royal name (donor) + <donated object> + verb + aim/
purpose of the dedication

This is the standard Mesopotamian dedication formula since the third millennium B.c.E.,
which is not quoted in Ekron. The jar and its inscription belong to the temple-palace complex
650 and its management. It seems to be more plausible to connect the Ekronite inscription
with other Northwest Semitic formulas.®® Then two options seem to be more plausible:

1. Theinscription is not a dedicatory/votive inscription but a property note. It only marks
the owners of the vessel and of its content. The jar was found in the oil installa-
tions and therefore the inscription was intended to ensure that the content of the
inscribed jar was only used for Baal and for Padi. Therefore no “duties incumbent
upon Assyrian citizens” are implied with this inscription, but the use of the vessel’s
content within the temple-palace complex 650 was limited and individualized.®!

2. The inscription is a dedicatory inscription and combines a god and a king in a single
text. This has a close parallel in a Phoenician amulet that was recently published.?
The text of this amulet combines the dedication/votive to the goddess Ashtarte of
Byblos with a donation to the king Shipit-Baal of Byblos, who is supposed to act as
priest or to proceed the donations to the local high priest.

Therefore, the close relationship of a god and a king in a single inscription is not limited
to Ekron, but is also attested in Phoenicia. Phoenicia and not Assyria seems to be one of the
most important key cultures in Ekron. This view is also supported by the famous temple in-
scription of Ikausu/Achish of Ekron,® the format of which follows Phoenician prototypes.®*
The inscription can be dated to the first half of the seventh century B.c.E. It refers to the
construction of a temple in the city which has been excavated (temple 650 with the size 43
x 57 m):

bt.bn.’kys.bn.pdy.bn.ysd.bn.’d’.bn.yr.sr ‘grn.lotg/nyh. dth.tbrkh.wtsm[rlh.wt’rk.ymh.wtbrk.[]rsh

(This is) the temple which built Achish, son of Padi, son of Ysd, son of Ada, son of Yatir,
king of Ekron, for ptg/nyh, his lady. May she bless him, and protect him and prolong his
days, and bless his land.

Temple building is a sign of prosperity, of the control of the internal affairs of a state,
of access to financial resources, and organization of the official cult. In Ekron these matters

8 The formula of Northwest Semitic dedicatory inscrip- ~ ® For the publication, see Dothan, Gitin, and Naveh
tions is analyzed in al-Ghul 1991. 1997; Gitin 2010, p. 343 with figs. 8 and 9; Gitin 2003, pp.
81 For an inscription indicating the owner of an object, ~ 284-87 with fig. 3.

compare KAI no. 8. 8 Compare, for example, KAI no. 7 (Byblos), and al-Ghul

82 Lemaire 2003, 2008; Berlejung 2011, no. 1.4 (ca. 500 1991, type 1 (attested since the tenth century B.C.E.).
B.C.E.).
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were obviously in the hands of the local ruler (and not of an Assyrian official). Tkausu/Achish
(= “the Achaean”/“the Greek”) — at this time vassal of Esarhaddon and (later) of Assurbanipal
— was allowed to build his temple for the local goddess ptg/nyh, who has Aegean origins.®
He was not obliged to include Assyrian gods or to follow Assyrian architecture! There are
no traces of Assyrian cult images that were installed in the temple’s cella. Furthermore, the
plan of the temple in building 650 is surely not an Assyrian one,*® but is more closely related
to Phoenician temple architecture.®” Ekron proves that in a loyal vassal state the internal
religious affairs could obviously be arranged without Assyria and without Assyrian gods.
We can therefore conclude that in Ekron local indigenous Palestinian/“Canaanite,” Phi-
listine, Aegean, Assyrian, Egyptian, and Phoenician influences came together. The religious
symbolic system in Ekron was international, not Assyrian, and the people and royals were
free to venerate whatever they chose. In the seventh century B.C.E. Ekron reached its great-
est physical and economic growth under Assyrian domination and enjoyed the freedom to
shape the official cult and temple according to the local Philistine king’s ($r) preferences. The
temple building and the royal dedicatory inscription of Tkausu follow Phoenician prototypes;
the only trace of any Assyrian influence is that the temple inscription uses the word $r (Ak-
kadian Sarru; Hebrew $ar) to describe Tkausu’s title and function as “king,” not (the expected
and conventional) mlk. There are no traces of any Assyrian iconoclasm, but rather of the As-
syrian policy to reward loyal vassals. After Padi, Ekron’s gods shared the fate and wealth of
the local king. They lived in peace and prosperity in a brand-new temple building. If Gitin’s
suggestion is correct, and the Egyptian/-izing ivories which have been discovered in Ekron
temple 650 of the seventh century were war booty, then not only the king (compare already
Padi’s reward in 701 B.C.E., when Sennacherib handed over parts of the Judean Shephelah),
but also his goddess ptg/nyh could profit from Assyria’s military successes. These ivories
(objects and fragments) are partly considerably older than temple-complex 650; they date
into the Late Bronze or Iron I Ages. Some of them seem to be of Egyptian origin.®® If Gitin’s
suggestion is correct, the goddess ptg/nyh of Ekron received ivory gifts from the war booty
of Esarhaddon’s (or less probable, Assurbanipal’s) Egyptian campaign.® But even if Gitin is
not right, and the ivories always belonged to Ekron and were preserved and handed down

85 Schifer-Lichtenberger (2000) proposed muBwyaia
based on the reading as ptgyh (a mother-earth god-
dess). Based on the less possible reading ptnyh, Demsky
(1997) argued in favor of the Greek nétvia “mistress,”
a title or name shared by several Greek goddesses. Also
Finkelberg (2006, p. 114) reads ptnyh and votes for Ino-
Leukothea (“white goddess™), a sea goddess who shared
with Aphrodite Ourania the epithet of Potnia. The Greek
epitheton MeAayia for Aphrodite “Marine” and the Ana-
tolian alternation of t/d and 1 led Lipifiski (2006, pp.
89f.) to Aphrodite/Ashtarte “Marine” and to the most
plausible solution.

86 Contra Gitin 2003, p. 284, followed by Ben-Shlomo
2010, p. 187. However, Gitin (2003, p. 284; 2010, pp. 341f.)
accepts that the pillared temple building is based on

Phoenician temple architecture while he claims that the
temple-palace complex 650 with throne room is indebt-
ed to Assyrian prototypes. For the arguments against
any Assyrian influence in building 650 and the throne
room interpretation, see Holloway 2002, pp. 208-11.

87 That the plan of the temple in building 650 has no As-
syrian architectural features has already been pointed
out in Holloway 2002, pp. 207-09; Kamlah 2003.

8 For the Egyptian/-izing ivories found in temple-com-
plex 650, see Ben-Shlomo 2010, pp. 92f.; Gitin, Dothan,
and Brandl forthcoming. For a (Late Bronze/Iron Age 1)
flask in the shape of a (breast-holding) woman from the
temple 650, see Fischer 2007, p. 264 with table 76.

8 So Gitin 2010, pp. 342f.
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from the Late Bronze Age to the seventh century B.C.E.,” it is worth mentioning that the
Assyrians did not plunder or confiscate them, and Ekron was allowed to keep its ivories.”!

What can be further observed in Ekron is that the Assyrian vassal system got its stabiliza-
tion not only from fear but also from the Assyrian combination of loyalty with profit-sharing
and freedom for the vassal king’s internal politics.

Ekron is also a good example of the general development of the West. The religious sym-
bolic system became not Assyrian but very international. The conquered people could adopt
Assyrian lifestyle and religion, but this happened voluntarily and without pressure. It cannot
be ruled out that local elites accepted some Assyrian gods and goddesses voluntarily because
the Assyrian cult was connected with matters of prestige for the local elites.”? The very lim-
ited number of remains of Assyrian deities on Palestinian ground, however,” points to the
fact that the Assyrian gods were not regarded as very attractive, convincing, and plausible
by the indigenous southern Levantine populations. Maybe the Assyrian gods were too closely
connected with the Assyrian king in the eyes of the Levantine people and therefore shared
the same fate: they were feared as terrifying invaders, accepted as economical partners, but
not loved and appreciated as protective powers.

RESULT AND SUMMARY

The cases of Ekron and Gaza make clear that Assyria handled the different regions of
the empire with care and took into consideration the local situation. The preferred type of
governance in the Levant was the vassal system. Even after rebellions, vassals (the same
king!) could immediately get a second chance (Gaza). Or after the revolt the renitent king was
allowed to remain a vassal, but suffered severe restrictions and losses (Hezekiah in Judah).
Internal affairs in societies, which were split into pro-Assyrian and anti-Assyrian branches,
were re-organized and cleared according to Assyrian interests (Ekron). Ashdod is an example
of a vassal state which was transformed into a province. In fact the Assyrians experimented
in the Levant with different instruments of domination (compare also Cyprus, Phoenicia, or
the Arabian tribes) and made very different attempts to control local kings, elites, and their
gods in order to get maximum profit for Assyria with minimal investment.

The questions of this paper have to be answered as follows:

1. How did the Assyrians use their religion, Assyrian gods, and images of gods out-
side of Assyria, namely in the West? Did they introduce the Assyrian gods
into the temples of their vassals promoting a systematic religious assyrian-
ization for the empire?

% This is the tendency of Fischer 2007, p. 32.

°1 The ivories were found in the two auxiliary rooms at
the western end of the sanctuary, opposite the entrance,
together with hundreds of complete ceramic vessels and
gold, silver, and bronze objects. Some other ivories come
from the sanctuary’s side rooms. This massive concen-
tration of ivories (the largest concentration that has yet

been found in the southern Levant and dating to the
Iron Age) cannot be a cache, it is surely the treasury
of temple 650, and in case of a war, the very first place
where plundering made sense.

%2 For the adaptation of Assyrian cult as matter of pres-
tige for local elites, see Smith 2010, pp. 155f.

% See Berlejung, in press.
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A closer look only to Gaza and Ekron makes clear that there was no systematic and deliberate
assyrianization or indoctrination of the West with Assyrian religion. The weapon of Ashur
was not displayed in the West at all, no Assyrian temples were founded for the indigenous
people, and anthropomorphic Assyrian divine statues are not attested at all. Visual signs of
Assyrian presence were only the royal victory stelae with the Assyrian gods depicted on them
in their symbolic shapes. Ekron did not even get such a piece, while Gaza did. The installation
of a victory stela was not a standard procedure that was done in each conquered city. The
victory stela was not installed to replace the local gods, but rather to supplement them. In
Gaza the stela was set up in the palace (not in the temple!) in order to claim victory, power,
and possession and maybe also to keep an eye on the local ruler and his gods. The Assyrian
god-napping was not the preparation for the following religious indoctrination with Assyr-
ian gods, and Assyrian iconoclasm (attested in Babylonia) is neither attested in Gaza, Ekron,
nor anywhere in the West. A systematic indoctrination of southern Palestine with Assyrian
religion did not take place.

2. How did the Assyrians act toward the religions of their vassals in the West? Were
the Assyrians iconoclasts, that is, did they purposely smash non-Assyrian
gods and replace them with Assyrian gods (iconoclasm type no. 1, above) or
did they re-shape local gods and “assyrianize” them (iconoclasm type no. 2,
above)? Can we detect traces of a purposely prepared religious “assyrianiza-
tion” in the West?

In the corpus of Neo-Assyrian royal letters, topics dealing with the religions of the vassals
and provinces are almost lacking. According to the Assyrian royal correspondence, the local
gods of the periphery did not get very much Assyrian attention in everyday life. The Assyr-
ians only focused their attention on the local gods when a local king started anti-Assyrian
activities. Then the non-Assyrian gods became part of the conflict and were mentioned the
Neo-Assyrian royal inscriptions dealing with campaigns. The fact that in case of disloyalty
and war the local gods of the enemy were attacked just as the local royal family could create
the impression that the Assyrians were iconoclasts and acted against non-Assyrian gods when
they met them. But in the analysis of Assyrian political and religious activities the context
has to be taken into account.

The information given in the royal inscriptions and reliefs draws a picture of Assyrian
religious policy that made clear differences between the treatment of the kings of Gaza and
the kings of Ekron — and the gods of Gaza and the gods of Ekron. The analogy of the Assyrian
perception and evaluation of a king and “his gods” are obvious. Therefore we can conclude
that the Neo-Assyrian religious policy was closely related to the political activities of the
local king, to his loyalty or disloyalty. In both cases, his gods became part of the Assyrian
system which reacted quite directly to the politics of the local king: if the local king was a
loyal vassal as in Ekron, he and his gods enjoyed freedom in internal affairs and even profited
from Assyrian warfare and booty. Loyal vassals were allowed to build temples for local deities.
There were no restrictions and no pressure to import Assyrian architecture or Assyrian gods.

If the local king was a disloyal vassal as Hanunu of Gaza, his gods were treated in the
same way as was the royal family. They shared the same fate and became hostages of Assyria.
But even in this case the Assyrians made no efforts to replace the local gods with Assyrian
gods. Since the local gods had failed to watch over the first (broken) vassal treaty, the local
pantheon was supplemented (not replaced!) by a victory stela depicting the Assyrian gods
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and their king. Still worth mentioning is that Tiglath-pileser’s stela was set up in Gaza’s
palace and not in the temple. This indicates that the victory stela and its gods were meant
for the king’s eyes and his pro-Assyrian motivation only.

In sum, it seems as if religious tolerance vs. intolerance and iconoclasm were not the
category for Assyrian policy. The basic idea was that (in Assyria and the rest of the world)
gods and kings acted together, therefore they were together classified as being pro-Assyrian
and loyal or anti-Assyrian and disloyal. According to this evaluation there was reward or
punishment for the human and divine rulers of a political entity. Reward and punishment
were carried out with the physical and earthly bodies of the kings or gods. The king and “his
gods” had to watch over and to guard the vassal treaty and therefore they had to face the
consequences together. In Assyrian ethics you always get what you give, no matter if you
are a king or a god.
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GETTING SMASHED AT THE VICTORY
CELEBRATION, OR WHAT HAPPENED
TO ESARHADDON’S SO-CALLED
VASSAL TREATIES AND WHY

JoAnn Scurlock, Elmhurst College

As the Medes stormed through the palaces of Assyrian kings, they took time out from
looting and indiscriminate slaughter to destroy key documents, particularly copies of the
so-called Esarhaddon vassal treaties to which their ancestors had been parties.! We surmise
that this is what happened, since copies of Median versions, and only the Median versions of
these treaties, were discovered in rather fragmentary condition? in the throne room of the
temple of the god Nab{i® at one of the Assyrian capitals, the city of Nimrud, ancient Kalhu.
The original excavator of Nimrud, Sir Max Mallowan, no stranger to purple prose, delighted
in imagining the Medes howling with hatred as they hurled these tablets to the ground.*
But was the tablet smashing actually an expression of hatred or of some other, less “noble”
emotion?

When the Assyrian king Esarhaddon set about ensuring the succession of his son Assur-
banipal to the throne, he imposed a series of loyalty oaths on all citizens of Assyria, great
and small, including semi-incorporated areas like Media (as in the Medes and the Persians).®
These oaths were to be binding not just on the participants but also on their sons and grand-
sons, who were similarly to be loyal to the sons and grandsons of Assurbanipal.

Failing to live up to the terms of this agreement brought the swearers in for some seri-
ous punishment, some of it quite poignant, some picturesque, even grimly humorous. “May
the goddess Belet-ili ... deprive your nurses of the cries of little children in the streets and
squares.”® “Instead of grain, may your sons and your daughters grind your bones.”” “May one
man clothe himself in another’s skin.”® “Just as a snake and a mongoose do not enter the
same hole to lie there together but think only of cutting each others’ throats, so may you
and your wives not enter the same room to lie down on the same bed; think only of cutting
each others’ throats!™ “Just as you blow water out of a "tube, ... may they blow you out. May

1 So, most recently, Porter 2009. 5 For a full discussion, see Watanabe 1987.
2 See Wiseman 1958, pls. 9-10. 6 SAA 2,6 437-39.
3 For the location of this room, see Mallowan 1966, p. 7SAA 2, 6 445-46.
232, fig. 194, and fig. 11.9 in this volume. 8 SAA 2, 6 450-51.

* Apud Porter pp. 218-19. Porter echoes Mallowan in 9 SAA 2, 6 555-59,
seeing this as fully justified by Esarhaddon’s infliction
of the treaties on the Medes in the first place.
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your streams and springs make their waters flow backwards.”*® “May they make you like a
fly in the hand of your enemy, and may your enemy squish you.”!

To unpack this, we need to remember that treaties are a form of contract. Many Neo-
Assyrian legal contracts end with formulae in which the person who fails to live up to his side
of the bargain agrees to perform literally impossible tasks or to suffer horrible punishments
to be dealt out by various gods. My personal favorite is when they allegedly scattered a quart
of seeds all the way along the road between two cities and the violator of the contract was
supposed to pick up the seeds with his tongue and refill the empty measure with them.?

Included in these threats is a curious formula which invoked the loyalty oaths sworn by
Assyrian citizens to their king as enforcer of law and order: “May (his) covenant with the
king call him to account.”*® The Akkadian term adé, which I am translating “covenant,”** is
also used to describe the relationship between the god A$Sur and his people as well as inter-
national treaties such as that between A$Sur-nirari V and Mati-ilu of Arpad.'®

Assyrian covenants were not spectator sports, but involved actively enacted self-cursing.
In the Mati-ilu treaty, a spring lamb was brought out and dismembered while appropriate
analogies were drawn.

This spring lamb has not been brought out of its fold for sacrifice, nor for a banquet,
nor to be purchased, nor to be used (in treating) a sick person nor to be slaughtered
"for' [...]. It has been brought to conclude the covenant of A§$ur-nirari, king of As-
syria with Mati-ilu. If Mati-ilu [sins] against "this' covenant, then, just as this spring
lamb has been brought from its fold and will not return to its fold and [not behold]
its fold again, may, alas, Mati-ilu, together with his children, [his magnates] and the
people of his land [be ousted] from his country, not return to his country, and not
[behold] his country again.'¢

Similarly, in Esarhaddon’s loyalty oaths, a ewe got slaughtered and had the flesh of her
young placed in her mouth. This was to signal a similar situation in which the gods would
force men and women to eat their children out of necessity during a long siege."’

We may best visualize the resulting ceremony from a closely parallel and much earlier
set of oaths, which the Hittites administered to young men who were destined to become
soldiers.

He places wax and sheep fat in their hands and then he casts it on the flame and
says: “Just as this wax melts and just as the sheep fat is rendered, whoever breaks
the oath and takes deceptive action against the king of Hatti, may he melt like the
wax and may he be rendered like the sheep fat.”!

19 SAA 2, 6 563-66. p. 564). In the case of this cognate, there is little doubt
11SAA 2,6 601-02. that a covenant in the biblical sense is meant (ibid., pp.
12 See Postgate 1976, p. 20. 564-69). Parpola, considering the Assyrian evidence for

the adé, states: “‘Covenant’ would probably be the clos-
est equivalent in English, but ‘treaty, ‘pact, and even
‘loyalty oath’ are equally acceptable, depending on the
context” (1987, p. 182).

13 g-de-e $a LUGAL ina SU"-$ti lu-ba-’i-u. See Deller 1961.

4 The exact connotations of this term, apparently bor-
rowed from Aramaic, are a matter of dispute (see Wata-
nabe 1987, pp. 6-8; Parpola 1987, pp. 180-83; Tadmor | - d
2011). However, the Arabic equivalent is “’ahd or ’ahad, See Parpola 1987, pp. 180-83, and SAA 2.
consisting of a solemn promise, or an act implying a 1SAA2,2110-20",

promise, by which he who makes the promise or per-  '” SAA 2, 6 547-50.

forms the act is believed to expose himself to super- ' Collins 1997, §5; Oettinger 1976, p. 8.
natural danger in case of bad faith” (Westermarck 1926,
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At the end of each section, the soldiers were to say: “Amen.”

Curses of this sort were not, and could not be automatic. Instead, they sat harmlessly
by the side until such time as the cursee did something he promised he would not do or did
not do something that he promised to do. At this point, the curses themselves and/or the
gods invoked in the curses and/or the god A$Sur who stood as guarantor of the curses would
swing into action, assuming that the breach was called to their attention.

Subsequently, the victim would suffer — more usually suffer than actually die, or at least
not instantly, and not before plenty of suffering had ensued. In the curse section of the Mati-
ilu treaty, each of the various gods invoked was to punish in his/her own way. Sin of Harran
was to inflict leprosy and to cause a dung shortage.'® The storm god was to bring famine by
withholding rain: “May dust be their food, pitch their ointment, donkey’s urine their drink,
papyrus their clothing, and may their sleeping place be in the dung heap.”? I$tar, goddess
of love and war, was to turn Mati-ilu and his soldiers into women, prostitutes no less, and to
make him a mule with old women for wives.?

Most to be feared by oath swearers was the wrath of the national god, A$ur: “If our
death is not your death, if our life is not your life ... then may A$3ur, father of the gods, who
grants kingship, turn your land into a battlefield, your people to devastation, your cities into
mounds, and your house into ruins.”* Even in this dread situation, however, a remnant would
be left to repent of having sinned against their covenant and to glorify the king of Assyria.”

And in case that did not persuade, the gods of the swearer were also enlisted to enforce
compliance. So, the Mati-ilu treaty invoked Hadad of Aleppo, Ramman of Damascus, Dagan,
Musuruna, Melgart of Tyre, ESmun of Sidon, and Kubaba and Karhuha of Kargamis.* In the
treaty between Esarhaddon and Ba’alu of Tyre, Bethel and Anath-Bethel were supposed to
deliver the oath breakers to the paws of a man-eating lion,?® Ba’al Samaim, Ba’al Malagé, and
Ba’al Saphon were supposed to “raise an evil wind against your ships to undo their moor-
ings and tear out their mooring pole; may a strong wave sink them in the sea and a violent
tide [rise] against you.”?® Melgart and E$mun took the role of A$Sur in delivering the land
to destruction and the people to deportation?” and Astarte brought defeat in battle.?® “Me-
dian” gods listed in the Esarhaddon loyalty oaths are, curiously, Aramis, Bethel, and Anath-
Bethel plus Kubaba of Kargami$, doubtless now local gods as a result of Assyrian population
exchanges.”

If this sounds terribly biblical, that is no accident. Deuteronomy is not just any book of
the Torah but precisely that book whose discovery by Josiah, according to tradition, provided
the sign from God that the substitution of veneration of the Law for worship in the Temple
was in accordance with His will. And Deuteronomy describes a ceremony of self-cursing
which has long been compared to Esarhaddon’s loyalty oaths.*

19 SAA 2,2 iv 4-5, 7. 27 SAA 2,5 iv 14-15'.

20 SAA 2,2 iv 14-16. B SAA 2,5iv 18'-19".

21SAA 2,2 v 8-15. 29 SAA 2,6 466-71.

22 SAA 2,2V 1-2,5-7. % There is a long literature on the subject including
B SAA 2,2 vi 3-5. many who would be willing to see just about any par-
% SAA 2,2 vi 18-24. allel other than Assyrian to Deuteronomy. For a good

introduction to the subject, see Tigay 1996, pp. 494-97

25 SAA 2,51V 6/-7".
(Excursus 27), with previous bibliography on pp. 542-43.

% SAA 2,51iv 10"-13".
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Here, with heaven and earth as witnesses (Deut 30:19), six tribes are sent up to the top of
Mount Ebal to pronounce curses on the people of Israel (Deut 27:11-13). The use of this self-
cursing to underpin the Mosaic law is evident in the following twelve curses (Deut 27:14-26),
which condemn such obviously illegal acts as moving the neighbor’s landmarks, sleeping with
one’s sister, and being paid to kill someone. These end with: “Cursed be he who fails to fulfill
any of the provisions of the law! And all the people shall answer, ‘Amen.”

The full implications of self-cursing are, moreover, laid out in hair-raising detail. Partly,
(Deut 28:36-37, 49-69; cf. Lev 26:23-39) the “curses” describe the fate of Judah at the hands
of Nebuchadnezzar, but the remainder (Deut 28:15-48; cf. Lev 26:14-22) are eerily similar to
the curses of Esarhaddon’s loyalty oaths.

Deuteronomy 28:64-65 and 23: “The Lord will scatter you among the nations ... (where)

you will find no repose, not a foot of ground to stand on.” “The sky over your heads
will be like bronze and the earth under your feet like iron.”

Esarhaddon: “May as many gods as [have their names recorded] on "this” covenant
tablet make the ground as narrow as a brick for you. May they make your ground
like iron so that nothing can sprout from it. Just as rain does not fall from a brazen
heaven, so may rain and dew not come upon your fields and your meadows; instead
of dew, may burning coals rain on your land.”*

In Esarhaddon’s loyalty oaths, the swearers are required to keep a copy of the oath tablet
sealed with the seal of AsSur, “king of the gods.”** This copy was to be set up “in your pres-
ence” and guarded/obeyed (nasaru) “like your god.”*® Since this tablet was the physical image
of a covenant, treating it to veneration in this way is strikingly reminiscent of the place of
the Torah shrine in a synagogue, a subject mentioned by Levtow in this volume. Indeed, the
local inhabitants of what is now Tell Tayinat apparently took these instructions quite liter-
ally. The excavators discovered to their great surprise a copy of Esarhaddon’s loyalty oaths
apparently set up, like the laws of Solon,* on a swivel post, but in the main temple’s cella, a
part of the building which they have dubbed the “holy of holies.”** We have every reason to
suppose that all the other copies of these tablets, the Median copies included, were set up in
local temples as objects of veneration.

Fast forward to the last Assyrian king Sin-Sar-iSkun, who was Esarhaddon’s grandson. As
the Medes, now allied with Assyria’s archenemy Babylonia, stormed through the palaces of
Assyrian kings, they took time out from looting and indiscriminate slaughter to destroy key
documents, particularly the Medes’ copies of the Esarhaddon vassal treaties to which their
ancestors had been parties. Not only that, but the venue in which they chose to destroy them,
namely the throne room of the Nab{ temple, was a very likely venue, given the association
of the god Nabi with the crown prince,* for the swearing of the original loyalty oaths by
their fathers and grandfathers to Esarhaddon’s crown prince Assurbanipal.’’ By Achaemenid
times, and possibly already in this period in Media, Nab(i was equated with the local sun god

31 SAA 2, 6 526-33. % See Lauinger 2012; Harrison and Osborne 2012.

32 For a drawing of this seal, see Wiseman 1958, p. 18, ¢ See Parpola 1983, pp. 330-31, and George 1996, pp.
fig. 4. 377-85.

33 SAA 2, 6 406-09. %7 See Pongratz-Leisten 1999, p. 240.

3" See MacDowell 1978, p. 43.
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Mithra,*® also a protector of royal succession, and a potential guarantor of such oaths in his
own right.*

This is not to be interpreted as freedom-loving democrats (never an empire for Medes!)
throwing off the yoke of wicked oppression in hated defiance of an evil nation so out of line
with the practices of decent humanity that it would actually impose oaths of this sort on
anybody.® In fact, decent humanity, Medes included, has historically welcomed being sub-
mitted to oaths of precisely this sort. We must remember the continuing custom of swearing
oaths on the Bible, a process by which the swearer unwittingly calls upon him- or herself
every gruesome curse listed in Deuteronomy.*! By way of comparison, note the geonic oath
sworn by Jews who had to give testimony in an Islamic court of law. While rams’ horns were
played, a hole was dug in the earth and the oath taker symbolically buried, thus relegating
himself to instant death and destruction should the testimony he was about to give prove to
be false. Oaths of this sort were still being taken in Yemen in the early twentieth century.*?
The persistence of these customs points up the fact that, theology aside, there is much to be
said for the social usefulness of this mechanism of self cursing. Not only does it allow persons
to be trusted across class, gender, and even sectarian lines, to make covenants, treaties, and
contracts or to give testimony in court, but it also provides a minimal cost enforcement for
folk law and makes it possible for the falsely accused to clear themselves of guilt when no
other proof of innocence can be found.

Nothing would actually happen unless the self-curser violated conditions of which he
was aware and to which he had agreed. So there was nothing to worry about unless you did
what you said you were not going to do. The problem was that the Medes had done precisely
that, and on every count. So they needed some serious help in undoing the curses attached
to the treaties before their land got baked like a brick, they wound up wearing each others’
skins, and they were at daggers’ drawn with their wives.

If you knew you were going to break a treaty, you could always take precautions before
you swore. Various possibilities are envisaged in the Esarhaddon loyalty oaths themselves.
You could swear with your lips only (the ancient Mesopotamian equivalent of crossing your
fingers behind your back) or you could pretend to be ill to avoid the oath ceremony.”® You
could also smear your face, hands, and throat with fat to protect yourself (by hiding) from
the assembled gods or bind a charm into the hem of your garment or use other unspecified
methods to loosen the curse.** Actual examples of such charms exist; they were known as
E.GAL.KU4.RA, and could be used to gain favor from a ruler or to incapacitate opponents in a
court of law, rituals more or less teetering on the knife’s edge of legitimate praxis.

A number of examples* have charmed oil being smeared on the face and hands. KAR 71
obv. 14-25 envisages a three-stranded cord of lapis wool being bound into the hem. Other
methods included magic rings over which this sort of thing got recited: “Heavens, pay

38 Mithra is the Persian equivalent of Greek Apollo with
whom Nab{ was equated in the Hellenistic period. In ad-
dition, Mithra, like Nab{i, was the son and deputy of the
chief god of the pantheon. See Pomponio 1998.

39 See Oettinger 1994.

40 So most recently Porter 2009, pp. 218-19.

4 Similarly, third-century Jewish tomb inscriptions in-
voke “all the curses written in Deuteronomy” to deter
would-be robbers. See Tigay 1996, p. 261.

“2 Wagner 2011, esp. p. 134.

3 SAA 2, 6 385-92.

4 SAA 2, 6 373-76.

45 LKA 104 rev. 3-8, 9-16, KAR 237 obv. 1-6, 7-12, 13-17,
18-23, LKA 107 rev. 1-3.
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attention; things of the earth, hear my voice, until I strike the cheek of my legal adversary
(and) rip out his tongue. I will return his words to his mouth; his mouth will revolt against
talking. I will not even allow him to fart!”*® The practitioner of this particular spell clearly
had a weak case, assuming he was not trying with malice aforethought to pervert the course
of justice.

A similar problem arose in second-millennium Mari, where treaties were finalized by
means of a donkey foal which was “killed” for the occasion. The term used is a West Semitic
loan word (gatalu) which is used only in the context of killing donkey foals for the purpose
of making treaties.*” The exact procedure is not specified, but it is conceivable, in view of
the apparent parallel with “covenant sacrifices,”*® that the donkey in question was halved
and the treaty partners expected to pass between. The full implications for the covenanted
party of such a sacrifice are made explicit in Jeremiah 34:18-20, where a covenant between
the Jerusalemites and Yahweh on the subject of freeing slaves is described as having been
signed by cutting apart a calf and having the princes of Judah and the people pass between
the parts of the calf. Having done this, and subsequently violated the covenant, those who
had passed between were to become “like the calf which they cut in two, between whose two
parts they passed,” that is, handed over to their enemies to be slaughtered and their corpses
left for the birds.

Specific self-curses are occasionally mentioned in Mari-period treaties. So, for example,
the Bedouin making a treaty with Zimri-Lim were made to wish upon themselves so severe
a defeat in battle that the hand of the enemy would finish off the pasturage and extinguish
the tribe.*

This did not leave a lot of wiggle-room for would-be oath breakers. A situation of this
sort seems to have arisen in ARM 2, 37 6-14, where the Haneans and Idamaraz were sup-
posed to have “killed the donkey foal.” Instead of a donkey foal, however, a puppy and a
goat®® were proffered. We may unpack this strange choice of treaty animals by having a look
at Hittite purification rituals. These involve a wide variety of scape-animals including the
obvious goat but also particularly featuring puppies. Of particular interest is a rite which
specifically involves men marching between halved puppies. This was designed to cleanse
a defeated army.!

Let us suppose that the oath was broken and the gods became angry. Normally, they
would express their anger by causing the oath breaker to be defeated in the resulting war.
Not in this case, however! Having cleansed himself of any possible consequences in advance,
the would-be miscreant was free to break his oath at his leisure.

But what if it was too late for that? An Old Babylonian creditor named Kuzullum had the
goods on his hapless debtor, one Elali, son of Girni-isa. The wretched man borrowed money
to pay off his debts and to arrange for his wedding but then refused to pay his creditor as
he had promised. Kuzullum, suspecting trouble, had made Elali swear before the weapon of
Nanna calling various gods including Nanna and Samas, god of justice, as witnesses that if he
did not pay up, he (Elali) would be covered with leprosy, poor, and have no heir. So Kuzullum

“ KAR 71 rev. 1-11. 8 See Scurlock 2002, pp. 400-01. Cf. also Hasel 1981.
47 For references, see CAD H s.v. haru and CAD Q s.v.  * Durand 1991, pp. 50-52.

qatalu. Cf. Limet 1986, p. 289 ad 761. For a full discussion 50 See Sasson 1987.

of this practice and its relevance to Assyrian treaties  s1 ge0 Collins 1990, pp. 219-21, cf. pp. 223-24.

and Hebrew covenants, see Tadmor 2011, pp. 214-19.
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had written a formal petition to Nanna asking for justice in the form of the infliction of these
curses on the man who had wronged him.>?

When one paid back one’s money, the creditor was supposed to turn over the loan tablet
to be broken. This canceled the contract and rendered useless any attempt to call down divine
enforcers on the debtor’s head. We know this because occasionally the tablet in question
could not be found, requiring another text to be drawn up with a clause specifying that when
the original was finally located, it was to be broken.*

For the treaties signed by the Medes with Esarhaddon, a similar strategy suggested itself.
Legal contracts generally were sealed by one party and kept by the other; in this case it was
Esarhaddon who sealed the tablets with his father Sennacherib’s seal,>* and those who swore
the oaths described themselves as “owners” of the covenant.*

In Esarhaddon’s loyalty oaths,*® the Medes were specifically warned not to remove their
copy of the tablet from its current location, or to try burning it, throwing it into water, bury-
ing it in earth, or by any cunning device knocking it down, making it disappear, or effacing
it. Indeed, there was possible danger to be encountered with this iconoclastic strategy, as
appears in the examples quoted by Levtow in this volume. Magical language is very short on
phonology and very long on syntax with the result that the same ritual action can, unless
properly contextualized, bring about quite opposite effects. So, for example, in Hellenistic
magic, curses are actually unleashed on their victims by burning the carrier of the curse or
by submerging it in water. And this is what seems to have happened, deliberately in the case
of Jeremiah’s curse on Babylon, which was submerged in water to make it work, and quite
accidentally, one might with justice say suicidally, in the case of Jehoiakim, who actually
burned and thereby unleashed the curses that destroyed him.

Similarly, Moses’s breaking of the Tablets of the Covenant had the effect, not of making
it possible for the calf worshippers to carry on without fear of consequences, but quite the
contrary of bringing down the curses of God on their heads,*” an analogy only too relevant
to the Medes’ breaking of their covenant. But what could the Medes do? If they wanted to
avoid just punishment for betraying their grandparents’ oaths, they had no choice but to
try and cancel the curse.

These tablets were, as we have noted, the physical images of a covenant, and this cov-
enant, like its biblical analogue, was enforced by gruesome curses which the Medes had
been required to call down on their own heads in the name of their own gods. In passing
let it be noted that the gods of the Medes included Bethel and Anat-Bethel and that Zagros
settlements from this period have complete assemblages of Syrian pottery, indicating that
Assyrian transplantation policies (fig. 7.1)°® were not, and were not intended to, include
cultural genocide.

52 See Moran 1993, pp. 114-16.

53 For references, see CAD H s.v. hepli mng. 2.

** For a drawing of this seal, see Wiseman 1958, p. 16,
fig. 2.

55 For references, see CAD A/1 s.v. adil A in bel adé.

56 SAA 2, 6 410-13.

57 Curses are never automatic; it is up to the enforcer of
the curse to take action or not, as he/she sees fit. In this

case, Moses was able to talk God out of unleashing his
wrath (Exod 32:7-14).

% The fragment is from a larger panel from the South-
West Palace of Sennacherib, court LXIV. This is illustrat-
ed in Barnett, Bleibtreu, and Turner 1998, pl. 451:606a-
607a, which clearly shows that this is part of a scene of
peoples being moved from one place to another. Simi-
larly also a scene from South-West Palace, room 45 il-
lustrated on pls. 380-81 and passim.
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So long as the images (i.e., the tablets) existed, the curses recorded on them were con-
nected to this world. As such, they could be notified of breach and were in a position to inflict
appropriate punishment. Damaging or destroying the tablets was supposed to break the
communication chain or to turn the curses into harmless wraiths or both, not that anybody
cared what happened as long as they did not get hurt. Of course Esarhaddon had made their
ancestors specifically swear not to try this or any other method of canceling curses, but did
I say they had no choice?

So the Medes apparently brought their copies with them from Media to Assyria and
smashed them in the throne room of the Nab{ temple at Kalhu. And just for good measure,
they defaced the reliefs of Assyrian palaces, breaking the king’s bow, cutting wrists and
ankles, and poking out eyes (fig. 7.2).°° The ancient Greeks did similar things to the body of
a man they had murdered. It was called “arm pitting” and it prevented the angered ghost
from taking a just vengeance.®

If we are to imagine the emotions of the Median soldiers running amuk in Assyrian
palaces, we need not think of hatred, but of guilt-ridden fear. And in the end, the Medes got
their comeuppance in the form of Cyrus and then Darius. Dare we suggest that, in the long
run, the breaking of the tablets did indeed unleash the curses imprinted upon them?

% For details, see Porter 2009, pp. 203-18. € For details, see Johnston 1999, pp. 156-59.
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Figure 7.1. Sennacherib’s soldiers remove the people and their gods. Detail of a relief from
Sennacherib’s palace, now in the Civic Museum of Venice (photo by JoAnn Scurlock)
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Figure 7.2. Detail of Assurbanipal’s face showing the damage inflicted. Detail of a relief from room C,
northeast wall 13-15, now in the British Museum (photo by JoAnn Scurlock, courtesy of the Trustees
of the British Museum)
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mALI-TALIMU — WHAT CAN BE LEARNED FROM
THE DESTRUCTION
OF FIGURATIVE COMPLEXES?

Natalie N. May, The Oriental Institute of the University of Chicago*

To Pauline Albenda, whom I never met, as a sign of a great
appreciation

[ToiMUTe, 9YTO JINIIb TOJBKO BBI CcelM M OTKPBIIN
TeTpafb, OH yXe IlepecTal caylars Bac. [la, fa. OH
coobpaxkas 0 TOM, KaK pacIpefeIUTh POJIH, KaK
caesaTh Tak, 4TOOBI pasMeCcTUTb OCHOBOIIOJIOXHM -
KOB, KaK CAeJiaTh Tak, YTOOBI OHU MOTIJIU paseirpatsb
Bamry meecy 6e3 yiep6a aus cebs ... .
— M. A. Byaraxos, “TeaTpaJ/IbHbIA pOMaH.
3anucKy MoKoMHUKa”

Look here: you must realize that as soon as you sat
down and opened your script he had stopped listen-
ing to you. Yes, yes. He was thinking how to cast the
play, how to find parts to suit the founder-members,
how they could stage your play without creating
trouble for themselves ... .

— M. A. Bulgakov, “A Dead Man's Memoir:
A Theatrical Novel”

DESTRUCTION OF FIGURATIVE COMPLEXES

The cases of systematic damage inflicted on a complex of two-dimensional images or
statues are of particular interest in connection with iconoclasm. The most renowned instance
in the ancient Near East is the destruction of the statues and stelae of Gudea.! Similarly sys-
tematic, but on a dramatically larger scale, was the destruction of the whole system of visual,
dynastic, and cultic symbolism of the Assyrian empire in the time of the Median-Babylonian
invasion. The Assyrian temples and cults, Assyrian royal tombs, and the Assyrian palaces
of Nineveh and, probably, Kalhu were destroyed not only by the Medes, as Nabonidus later
pretended (Schaudig 2001, pp. 516, 523, col. ii lines 1'-40, esp. lines 14’-40’), but also by the
Babylonians themselves, as we learn from the Fall of Nineveh Chronicle (Grayson 1975, pp.
93-94, lines 29-45, esp. lines 43-45). If it were not for the later evidence of Persian period,

* I am grateful to John A. Brinkman, Geoff Emberling,
F. Mario Fales, Andreas Fuchs, and Andrea Seri for dis-
cussing with me this paper and advising me on various
stages of its preparation.

1 May 2010, p. 106; Feldman 2009, n. 28 and fig. 11; Suter,
this volume. The article of Joan Westenholz (this vol-
ume) relates to the destruction of imagery complex of
the empire of Akkade.
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Late Antique, and Medieval sources, we would think that the Assyrians had been erased from
the face of the earth. The Assyrians were not, but the Assyrian empire was.?

In the narrative reliefs of the Neo-Assyrian palaces, certain images or scenes were se-
lected for effacement. Sometimes objects along with human beings were chiseled out. The
choice here was not casual but quite intentional. By investigating the motivation of those
who carried out these actions, we can better understand the social, political, and ritual sig-
nificance of the depictions themselves. Iconoclasm as one of the channels of obliteration of
the Neo-Assyrian empire deserves a separate research.’

On this occasion I undertake only case studies of some episodes of the destruction and
restructure of figurative complexes.

RELIEFS OF THE PASSAGE LEADING TOWARD THE ISTAR TEMPLE, SOUTH-WEST
PALACE OF SENNACHERIB AT NINEVEH

During the sack of Nineveh, the overwhelming majority* of the effigies of the king were
defaced to some degree, royal insignia were damaged, and many of the images of the royal at-
tendants display erasure of at least their mouths and noses, and at times also their attributes
of status and power. On the reliefs of the passage, which is the only surviving representation
of religious character in Sennacherib’s entire palace (Barnett, Bleibtreu, and Turner 1998,
pls. 473-96, pp. 133-37), all the iconoclastic patterns are present. The subject matter of these
two relief sequences (moving up and down hill) represented a highly significant ceremonial
procession. It has been suggested that these two sets of slabs depicted the king going to and
from the IStar temple. The king is shown in his wheeled throne pulled by courtiers and pre-
ceded by the crown prince and royal magnates. He is followed by attendants, bodyguards,
and an orchestra of two kettle-drummers, five women beating tambourines and a sistrum,
and four harpists, two of which are priests (ibid., pls. 491-95, nos. 670b-674b, p. 136). The
relief sequence obviously represented a procession pregnant with religious significance of
the state cult (fig. 8.1).

Every face (35 figures; e.g., fig. 8.2), even that of the horse-head image adorning the
wheeled throne, was damaged (fig. 8.3; and ibid., pls. 474, 475, 478, 480, 481,482, 484, 485, 486,
487, 488, 491, 493, 495, 496).5 The damage to the images of the higher-ranked individuals is
more severe than that of the simple soldiers: the king was completely effaced and both his
hands, but especially the right, erased, which is reflected even in the drawing (fig. 8.4). The
crown prince’s face was chiseled away, nose and mouth separately (fig. 8.5). On his second
representation his nose together with the mouth were chiseled out, eye gouged, ear, beard,
and arm damaged with strokes, and the rosette of the bracelet erased (ibid., pl. 496).

2 See Parpola 2000 with further bibliography.

3 In preparation by the author for the second collec-
tive volume on iconoclasm in the ancient Near East and
beyond.

4 There are only four intact images of the king on the
Nineveh palatial reliefs, all notably related to the royal
hunt, and not to the triumphal parades. They are Bar-
nett 1976, pl. 8, room C, slabs 13-15; pl. 49 = pl. 50, room
S, slab 16, BM 124872; pl. 51, room S, slab 12, BM 124876;

and pl. 57, room S1, slab D, BM 124886 (the libation over
killed lions).

5 The reliefs were personally examined by the author.
The drawings (Barnett, Bleibtreu, and Turner 1998, pls.
473, 476, 477, 483, 488, 490, 497) do not reflect inten-
tional damage. The exceptions are ibid., pls. 479 and
495, nos. 660a and 674a, representing the king and the
harpists respectively.
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The king, the crown prince, and two attendants following the wheeled throne received
special treatment. The rest of the human figures display various degrees of facial damage:
from slight erasure of the nose and sometimes the mouth, to the removal of the entire front
part of the face. The eyes of the priests and their harpist companions are gouged out.

One instance is peculiar: the widely dispersed strokes around the horse head adorning
the wheeled throne, and the faces of the eunuchs who pull it, betray that they were shot with
arrows (fig. 8.3).6 All the slabs but one have been broken and removed from their place. It is
difficult if not impossible to establish whether the breaks are of intentional or accidental
character and who removed the slabs. But it is indicative that only the intact and the less
damaged ones are of lesser and of no religious significance; they represent bodyguards (ibid.,
pl. 485, no. 667 [intact] and 668; pls. 486, 487). The rest are broken into small pieces.

No doubt that the iconoclasts knew whom they were targeting. They were also aware
of the significance of the relief sequence as a whole and its subject matter. The slabs were
discovered by Hormuzd Rassam, presumably in a pit, halfway between the South-West Palace
and the temple of I$tar (ibid., p. 133). If so, it is plausible that the slabs were carefully brought
to the ceremonial burial.”

However, each case of complex destruction not only deserves but also demands a me-
ticulous investigation. Damage or image alteration was not always an attempt to mutilate,
and not every remodeling was an iconoclastic act.

The following investigation is inspired by the palatial reliefs of Sargon II of Assyria
(721?7-705 B.C.E.), among them those excavated by the Oriental Institute.

CASE OF DESTRUCTION OF FIGURATIVE COMPLEX: PALACE OF SARGON II AT
DUR-SARRUKEN (KHORSABAD)

The case presented here is particularly misleading in regard to iconoclasm. The re-carved
details of the reliefs of Sargon II's palace were status signifiers, obliteration of which is diag-
nostic for iconoclasm. Nevertheless, it will be demonstrated that the cause of the remodeling
of the Diir-Sarrukén palatial reliefs was different.

The palace of Sargon II at Diir-Sarrukén, modern-day Khorsabad (fig. 8.6), was no doubt
the most splendid of the Assyrian palaces, exceeding even that of his son at Nineveh. It is
remarkable by its enormous size and by the most elegant execution of its reliefs, which are
palatial in all senses of the word. Palace courts I and VIII were adorned with carvings of
unprecedented splendor. For instance, the largely preserved northwest side of facade n of
the throne-room courtyard VIII alone was 82 m long; the size of the human figures is almost
twice normal height.

The subject matter of the reliefs of courtyard VIII (that is, the main court, the court
through which the throne room was accessed) is remarkable. The reliefs of the northwest
wall of facade n (fig. 8.7a), which was originally excavated by Botta and Flandin, and then

¢ Arrow shooting has been exercised on the deity in the
winged disk depicted atop the stylized tree and the two
figures of the king attending it on the glazed brick panel
of Salmaneser III (Reade 2000, p. 613). Examining the
reliefs at the British Museum, I discerned that the face
of Assurbanipal on his hunt relief from the North Palace
at Nineveh, room C (Barnett 1976, pl. 11, slabs 20-21, BM

124850-1), displays traces of being the target of arrow
shooting as well.

7 See for comparison Roobaert 1996, pp. 79, 87; May
2010, p. 111. The rest of the Neo-Assyrian palatial reliefs
were found in their original position lining the walls
or fallen down in near proximity as a result of natural
dilapidation.
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re-discovered by the expedition of the Oriental Institute, in 1928/29, are now partly housed
in the Oriental Institute Museum. They display a long row of courtiers and attendants led
by the crown prince toward the king. Some of them bear royal insignia and throne-room
furniture, including the throne itself, the foot stool, staff, tables, and so forth (fig. 8.7b).
It is a representation of the inauguration of the palace in general and of the throne room
in particular, which took place in 706 B.C.E. together with the inauguration of the city, or,
possibly, in 707 B.C.E. together with inauguration of the temples. As noted in the Oriental
Institute publication of the excavations (Loud 1936, p. 38):

... Botta gives drawings of this procession, one showing the actual state in which the
reliefs were found by him and another giving his restoration of them [fig. 8.7a —
N.N.M.]. It is evident that he and his associates did not find the slabs later uncovered
by our excavations, [fig. 8.7b — N.N.M.]? for they do not appear in his restoration. Ob-
viously imagination played some part in putting together in pen and ink this scene.

The reliefs of facade L (fig. 8.8) in the smaller inner court I as they appear on Flandin's
drawings represent the same subject matter with some variation, for instance, the royal
wheeled throne and the royal chariot are shown among the objects carried in by the at-
tendants. The processions of the courtiers on the reliefs of Diir-Sarrukén are the longest in
Neo-Assyrian art.’

Julian Reade (1972, pp. 90 with n. 21, 95; 2000, p. 609 with n. 11; 2009, pp. 259-60) no-
ticed long ago that all the headbands of the officials, the main status signifier from the most
ancient times, were remodeled on the facades of court VIII and on facade L of court 1.1° The
incised headbands on the court VIII reliefs were erased and the texture of hair was carved in
their place (fig. 8.9). On facade L the headbands were not incised, but marked by red paint.
They were later remodeled as strands of hair and painted black over the red paint of the
headbands, which was preserved. Reade’s explains these changes as “mistakenly designed”
“superfluous” headbands that were “subsequently removed” (2009, p. 260). He suggests that
“the carving may have been done by foreigners, who were not particularly conversant with
metropolitan proprieties” (2000, p. 609).1t This explanation, however, is not consistent with
the facts that we know about the process of preparation and approval of the royal reliefs.

8 The sequence shown here does not attempt to restore  44; and Botta and Flandin 1849, pp. 18-19). The upper

the actual succession of the slabs, but only illustrates
the subject matter of facade n. It mostly follows Alben-
da’s suggestions (1986, pp. 173, 177).

Albenda suggests to restore all the slabs found by the
expedition of the Oriental Institute to facade n (0OIM
A7366 as slab 33, OIM A7367 as slab 28, OIM A7368 as slab
36, IM 18628 as slab 29, IM 18629 as slab 30, and IM 18631
as slab 31). Figure 8.7b follows her interpretation. In this
connection it should be noted that IM 18629, though
attributed in Flandin’s reconstruction of facade n (fig.
8.7a), appears among the detailed drawings of facade L
(Botta and Flandin 1849, fig. 18). Nothing like IM 18628
and IM 18630 (also discovered in the debris of facade
n) is found in the reconstruction of facade n (fig. 8.7b),
but the high-backed chair and a table were depicted on
the reliefs of facade L (fig. 8.8). The details in position
of the hands of the attendants and the decor of the fur-
niture nevertheless differ (compare Loud 1936, figs. 42,

part of OIM A7367 was not revealed in the excavations.
In the presently restored slab on display at the Oriental
Institute Museum casts of the heads occur, and it is im-
possible to establish whether bearded or clean-shaven
officials were represented, but on the surviving part of
this relief the officials wear swords and armlets with
gazelle-head terminals, absent in the drawings (Loud
and Altman 1938, fig. 39).

° The sequence of facade n consisted of twenty-one
persons, including the crown prince, officials, and the
Assyrian attendants (fig. 8.7a-b); cf. Botta and Flandin
1849, pl. 30.

10 See also Albenda 1986, pp. 156 (AO 1432), 169 (BM
118825, 118826), 181-82 (A. 089), figs. 40-43.

11 Reade (2000) further noticed that “the relief of these
Khorsabad sculptures is unusually high, and people had
recently been deported from Carchemish (near Til-Bar-
sip), where stone-masons were accustomed to carving
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First, if that were the case we would have to admit that all the diadems of all the courtiers
were originally carved or marked “mistakenly.” That would be gross and unlikely negligence
on the part of Sargon II's most skillful artists. Both courts, especially the throne-room court-
yard, were too important by their function and subject matter to suggest such a pervasive

“mistake.”

Second, of Sargon II's successors, neither Sennacherib nor Assurbanipal ever represented

their officials as wearing diadems.2

Last and decisively, the sketches of the palace reliefs and royal effigies were approved by
the king. The correspondence of Esarhaddon reveals how attentively the details of the royal

dress and position of the hand were observed:

SAA 13, p. 36, no. 34, obv. 12-rev. 6, Nab{i-a$aréd to the king:

obv. 12 2 sal-[mu LUGA]LMESni
13 ina UGU "LUGAL" nu-se-bi-la
14 sal-mu LUGAL $a mi-si-ri
15 a-na-ku e-te-si-ri
16  sal-mu LUGAL $a hub-bu-$i-te
17  Su-nu e-ta-ap-su
18 LUGAL le-mur $a pa-an
19 LUGAL ma-hi-ru-ni
20 ina pu-te né-pu-us
edge 21 LUGAL a-na Su"
22 a-na zu-qe-te
23 a-na STK.KAS
rev. U-zu-un lis-ku-nu
$a sal-mu LUGAL $a e-pa-Su-ni
ci8hat-tu ina pa-an a-hi-Su
pa-ra-ak-at
A-$ ina si-qgi-a-ni-$u

G W N =

6 Sd-ak-na-at

We have sent two ro[yal im]ages to the king. I sketched a drawing of the royal image.
They made a royal image, which is defective.13 Let the king have a look, (and) which-
ever the king finds acceptable/whichever matched the king’s face, we will execute

in higher relief.” As has been noticed the reliefs of these
courts are unusual from all points: their outrageous size,
the elegance of execution, splendor in general. High re-
lief is another element of the exceptional quality of the
reliefs of Khorsabad palace courts. Foreigners or not,
the masons would have had to consult the approved
sketches before executing the main relief sequence of
the palace, especially in concern of such an important
issue as the status signifiers — the headbands.

12 Two exceptions should be noted here: the relief from
Khorsabad, now in the British Museum (Albenda 1986,
p- 162 with fig. 74), wearing something defined by Reade
as a “turban” (Reade 2009, p. 257 with fig. 17). The exact
provenance is unknown, and the headbands of the Khor-
sabad court VIII officials were different, as Reade him-
self notices (ibid., p. 260). Another case is a eunuch on
Assurbanipal’s North Palace relief (Barnett 1976, pl. 5,
room C, slabs 5-6, second register). He is wearing a kind

of double circlet, but he is not an official, but rather a
part of the king’s eunuch bodyguard, surrounding and
watching the hunt arena. His headdress might mark his
elevated position among his colleagues.

13 Cole and Machinist (SAA 13) transliterate kab-bu-si-te
and translate “which is in the round.” *Kabbusitu would
be a hapax (CAD K s.v. kappusitu). Hubbusite (< habasu or
hamasu) — “defective” (CAD H s.v. hubbusu), however
AHw. 351a — “hart geschwollen,” is more plausible in the
light of explicitly negative attitude of the letter’s author
to the described image, and the Neo-Assyrian “accent”
of the letter (note in this connection nu-se-bi-la, obv.
line 13). Feminine of hubbusite / kabbusitu remains un-
explained. *misiru (< eséru) in line 14 is a hapax as well,
but corresponds with e-te-si-ri in line 15, and might be
a variant of many derivatives of this verb (misru, misatu,
isru, isratu).
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accordingly/on the facade. Let the king pay attention to the hands, to the chin,

(and) to the headdress. Concerning the image that they made, the scepter is placed

athwart his side/arm, and his arm is resting on his lap/hem.

The disapproval of this “inappropriate” image by the author of the letter follows.
The other letter belongs to Sumu-iddin, a member of a team that restored statues and

temples of Babylonian gods.

SAA 13, p. 147, no. 178, obv. 10-20, Sumu-iddin to the king:

10 ALAMMES §d LUGAL $d mDUMU-15 i$-$d-a
11 um-ma a-mur-ra-ma $d $d-lam li-iz-zi-<iz>
12 a-na-ku u “Sum-ma-nu ARADMES §d LUGAL

13 a-ha-mes ki-i nu-kal-li-mu

14  SA-bu-u ALAM $d a-na LUGAL EN-jd d-Se-bi-la

15  $d-lim ki-i $d a-na LUGAL EN-jd MURUBMES-$ii

16  i-rak-ka-su-ma a-na pa-an 4AMAR.UTU DINGIR-ka
17 te-ru-bu SA-bu-i ALAM $d ana LUGAL EN-jd

18  u-Se-bi-la ri-ik-su $d LUGAL EN-jd

19 SA-bu-i ina BAL.TILK ina UGU S8§ub-ti §d EN

20 u-$d-az-zi-zu ina E.SAG.GIL u E.KURMES

21 $d TIN.TIRK

(Concerning) the images of the king that Mar-Issar brought, saying: “Inspect (them)
and may the perfect (one) stand.” When I and scholars, the king’s servants, inspected
(them) together, (the one which is) likel4 the image that I sent to the king, my lord,
is perfect. That one on which the king, my lord, is girding (himself), (when) you
enter in front of Marduk, your lord. (This is one which is) like the image that I sent
to the king, my lord. The girding(?)!s of the king, my lord, is like that (of the images)
which they are setting up in Assur upon the dais of Bél (and) I have set up in Esagil,

and the temples of Babylon.

The sketches and the images were examined either personally by the king as in the first
case, or by a committee of learned specialists, as in the second. Dress, headdress, position
of the hands, and insignia were checked, and only the “proper (or perfect) image” — salmu
$a $alam/lim'¢ would be approved for installation. The king was either involved in the de-
sign of the royal and palatial imagery himself, or received reports of its acceptability from

specialists.

Another member,'” and possibly the head, of the team responsible for the restoration
of the Babylonian cults reports that a sketch of a bed (litu $a ersi) of Marduk was sent to Es-
arhaddon on his demand (SAA 13, pp. 145-46, no. 175, line 6). Assurbanipal would probably

draw the sketches of his stelae himself!18

14 See CAD L s.v. libbu, 4a, 2, the meaning for which the
writing lib-bu-i is attested.

15 The exact meaning is unclear; for the variety of pos-
sibilities of translation, see CAD R s.v. riksu.

16 As opposite to a “defective” one (hubbusitu) of the
previous example.

17t is worth noting that a great part of the letters con-
cerning the restoration of Babylonian cults is connected

to the Babylonian clergyman and scholar(?) — Rasi-ilu
(Pearce 2002).

18 LUGAL be-l{ li-it-tu e-te-sir u-su-mit-tu iz-za-qdp' a-na
TUNVME!' "uk™-tal-lim “the king, my lord, has drawn a
sketch, erected a stele (and displayed it to the people”
(SAA 10, p. 180, no. 227, rev. lines 24-25).
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The above-discussed evidence shows that the subject matter of the reliefs was well
known to the king.

In the case of Sargon II, his personal involvement in the construction of the city of Dur-
Sarrukeén, its palace and temples, is well known (Parpola 1995, esp. pp. 52-53). Moreover,
particularly in regard to the diadems and names of the officials and governors, their design
and incision on the reliefs of Diir-Sarrukén palace were discussed in the correspondence
between Sargon and his chamberlain, who was responsible for the construction of the pal-
ace and the city, as follows from the letter of Tab-$ar-A$Sur, the chamberlain (masennu) to
Sargon II (SAA 5, p. 99, no. 282 obv. 4-10, rev. 2-4);

obv. 4 3aLUGAL be-li i-[pur-an-ni ma-a]

MUMES §q LU* EN.N[AMMES ing X X X]
a-ta-a la za-qu-[pa...MUMES LUGAL be-l{]
u-da hu-li-ni [pa-ni-u]

$a a-na KUR Man-na-Tal-[a x X X]
"nil-il-lik-u-ni in[a E.S1G4M=3]

10  [3a] E.GAL la-bir-[te x x x ]

O 00 NN o U

rev. 2 [M]JumES LUGALMES LU.X[X X X X]
[pli-tu-a-te ina 1[G1 x x x X]
MUME-$ii-nu X [X X X X X]

As to what the king, my lord, wr[ote me]:

“Why are the names of the gov[ernors] not fixed of [the reliefs]?” — [the king, my
lord,] knows that our [previous] campaign which we directed to Mannea [... is depicted]
o[n the walls of] the Ol[d] Palace.? ...

[the na]mes of the kings and the [...] officials, [d]iadems in fr[ont of ...].

Such attentive examination of the images of the palatial reliefs and the officials upon
them by the king himself excludes a possibility of a massive mistake in the very insignia of
the Assyrian elite represented on the reliefs of the main courtyards of Sargon II’s palace.

Sargon II's Administative Reform

What then could have caused the remodeling of the throne-room courtyard (court VIII)
and court I reliefs? I believe that the reason was the great administrative changes of Sargon
II, proof of which can be found in the written sources. I argue that from Sargon II's very
ascension to power he started to carry out vast and extensive administrative reforms that
lasted throughout his entire reign.

If we turn to the Eponym Lists we find that from the very start the traditional order of
the eponym officials was altered:

The Eponym Lists (after Millard 1994, pp. 46-47, 60):

Year 719 mSarru-ken $ar mat [AsSur] Sargon 1, king of [Assyria]
” 718  mZeru-ibni Sakin Ra[sappal Zéru-ibni, governor of Rasappa
7717  mTab-3ar-AsSur malsennu) Tab-$ar-Assur, chamberlain
” 716  mTab-sil-ESarra Sakin Libbi-ali Tab-sil-ESarra, governor the city of Assur

19 Lit., “the road ... that we took to Mannea.”
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” 715  mTaklak-ana-beli ditto Nasibin Taklak-ana-béli, ” of Nasibina
7 714  miStar-diri ditto Arrap[ha] I$tar-diiri, 7 of Arrapha
7 713 mASSur-bani ditto Kalha ASSur-bani, ” of Calah

The commander-in-chief (turtanu), palace herald (nagir ekalli), the chief butler (rab $agé),
who had to occupy the eponym office after the king and still follow the king in this order in
the reign of Tiglath-Pileser 11T (Millard 1994, pp. 11, 43-44), as well as governor of the land
(Sakin mati) and the chief eunuch (rab 3a resi), who hold the sixth and the seventh eponymate
after the chamberlain (masennu) disappear from the Eponym Lists, some of them never to
return. The only trace of the previous list is the masennu, who would be the fifth eponym,
if the order were regular. Mattila notices that evidence for the administrative role of the
masennu, long known as an eponym, is “limited to the reign of Sargon” (2000, p. 162). The
rest are provincial governors in standard order, but not in standard place in the list after the
king. Thus the governor of Rasappa is the second after the king, followed by the chamberlain,
who appears to be the third. The other governors follow in due order, but appearing in the
earlier year after the king than they should be. Moreover, the same Eponym Chronicle states
that in the eponymate of the chamberlain, Diir-Sarrukén was founded (year 717 B.C.E.; ibid.,
p. 47). The chamberlain was responsible for the construction of the palace (Parpola 1995,
pp. 50-52), and as we already know from the above-quoted letter of Tab-Sar-AsSur (SAA 5, p.
199, no. 282), for its pictorial program. We also learn from the same Eponym Chronicle that
the governors were appointed only two years later, in 715 B.C.E.,%0 after which the standard
eponym order, but only including the governors and not the higher officials, in fact starts.
The appointment of all the governors anew was an administrative reform on its own.

Millard also notices the disappearance of the stelae with the names of eponyms from the
Stelenreihen in the city of Assur around the middle of the eighth century B.C.E. (1994, p. 12).
Finally, starting with the sixth year of Sargon II and continuing through the entire reign of
Sennacherib, an unprecedented phenomenon is attested: double, sometimes even triple,2!
dating of the documents, both by eponym and by the regnal year of the king. Earlier the
eponym alone would appear as the document’s date. Sargon II's sixth year,?? in which this
double dating starts, is the one preceding the appointment of the governors (715 B.C.E.) and
one following the founding of the new capital at Diir-Sarrukén (717 B.C.E.).

Another tremendous administrative change of Sargon II was the introduction of the new
offices. It was first of all the division of Assyria’s most important office, that of the com-
mander in chief (turtanu), and the introduction of the “commander of the left” — turtanu
(bet) Sumeli — in 708 B.C.E., after the annexation of Kummuhu (Fuchs 1994, p. 179, Ann 409).
The position most powerful in the reigns of the previous kings of the Neo-Assyrian empire
was split into two: that of “commander of the right” (turtan imitti) and “commander of the

20 Millard ascribes “their absence from the list” to the
“apparently abnormal circumstances in which Sargon
came to the throne” (1994, p. 10 n. 5). But neither of the
Sargonids kept the standard order of eponyms of the
ninth and eighth century. Millard himself notes that the
eponym order was not observed in the reign of Sennach-
erib either (ibid., p. 10 n. 4). All the high officials are
absent from the list in the reign of Sennacherib except
for turtanu of the right (year 686; ibid., p. 51). It was
the administrative reform that caused the change in the

order of eponyms, but the “abnormal circumstance” was
definitely one of the reasons for this reform.

21 The third date is in accordance with the year of “Sar-
gon, king of Babylon.” Note that some of these colo-
phons belong to the famous scholar Nabi-zuqup-kénu.
Among his colophons with triple dating, one is that of
the twelfth tablet of the Epic of Gilgamesh (Hunger 1968,
pp- 90-91, colophons nos. 293, 294).

22The date of Sargon II's accession is debatable. The
dates given by Millard 1994 are used in this paper.
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left.” Noteworthy is that Sargon describes this event saying: “I placed my eunuch upon them
and called him the commander of the left” — 1YSu-ut-sAG-ja YYEN.NAM' UGU-$u-nu [as]-k[un]
(L[ tur!-t]a-nu E GUB ag-bi-Su-ma. He does not bother to mention the name of the newly cre-
ated magnate.

The office of the chief judge — the sartinnu,? also rises in the epoch of Sargon II (Mattila
2000, p. 167) and remains important. In the late reign of Esarhaddon sartinnu becomes an
eponym and continues to fulfill this function until the fall of the empire.

Here we should mention that Sargon’s commander-in-chief, palace herald, the chief but-
ler, and the chief eunuch disappeared, but only from the Eponym Lists. They are well known
from the contemporary documents and correspondence (Mattila 2002, pp. 115ff., 33ff., 49ff.,
70ff. respectively). That means that the king stripped his magnates of certain functions,
gradually diminishing their power, and this found its expression in the visual representation
in stripping their headbands as a symbol of status. Mattila (ibid., p. 153) had observed that
not only the office of the commander in chief was divided, but under the Sargonids part of
his function as the head of the army was transferred to the chief eunuch, who was connected
to the cavalry — a military detachment of growing importance. Sargon liked to use eunuchs
in his administration. He often installed them as governors of newly annexed provinces (e.g.,
Fuchs 1994, p. 88, Ann 16-17; p. 102, Ann 94; p. 104, Ann 98). This is also visualized in his
palatial reliefs (Botta and Flandin 1849, passim), in which the beardless officials prevail. The
remodeling of the headgear of the officials on the reliefs of Khorsabad courts VIII and I is not
evidence of iconoclasm, but of centralization of the king’s power, parceling the power of most
of the royal magnates, and diminishing them to a lower and rather undifferentiated level.

Sargon II’s Introduction of the Office of (Grand) Vizier — sukkallu

The main reform of Sargon Il was the introduction of a new office that was little known in
the Neo-Assyrian period before, and which was assigned great power only during his reign. It
is the installation of the office of vizier — the sukkallu, the most powerful of Sargon’s officials.

Sukkallus are very well attested in the Middle Assyrian period. Both the chief vizier
(sukkallu rabiu) and the second vizier (sukkallu $aniu) play a prominent role in the Middle As-
syrian Coronation Ritual (Miiller 1937, p. 14, lines 8-12). They are the first among the court-
iers to lay down(?) their insignia — in case of the sukkallus, their staffs — before the king.
The Middle Assyrian Law Code notably mentions ilten ina sukkallé “one of the king’s sukkalus”
(Roth 1995, p. 177, Middle Assyrian Laws B, col. iii line 30). A stela from the Stelenreihen in
Assur bears inscriptions of Eru-apla-usur sukkallu rabiu and Sakin Halahhi (Andrae 1972, p.
85, no. 128, lines 2-3), and two more stelae were installed by descendants of individuals who
had the double title sukkallu rabiu (SUKKAL.GAL) Sar mat Hanigalbat — “grand vizier, king of
Hanigalbat” (ibid., nos. 63+137a, 129) in the reign of Tukulti-Ninurta I (Bloch 2010).24 A dy-
nasty of sukkallu rabiu is reconstructed by Freydank (1991, pp. 59-61).25 However, this double

23 Only once attested before Sargon, as an eponym
(Mattila 2000, p. 77), but in the reign of Sargon neither
sartinnu nor sukkallu held an eponymate.

24 In stelae nos. 63 and 137a these titles are partially
reconstructed. For further interpretations of reading
of the name mdE-ru-A-PAB, see Cancik-Kirschbaum 1996,
p. 28 with n. 118.

25 These are Qibi-As$Sur of stela no. 63+137a in the Ste-
lenreihen, ASSur-iddin and Ili-pada of stela no. 129. Eva
Cancik-Kirschbaum (1996, p. 19 with nn. 62, 63) refers
to the documents describing AsSur-iddin as sukkallu and
sukkallu rabiu, as well as certain Salmanu-musabsi, but
none of these Diir-Katlimmu texts she relates to have
been published. For the most recent review including
chronology, see Bloch 2010, esp. pp. 3-4.
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title was well known in Neo-Assyrian times, obviously since the stelae were still standing.
It survived in the double title of Abi-ramu, who was both sukkallu and governor (Sakin mat)
of Hanigalbat in the time of Esarhaddon.2s This notion of sukkallu having a title of a king
of an important province is extremely significant for the understanding of the emergence
and role of this office in the reign of Sargon II. Noteworthy is that the Qibi-AsSur sukkallu of
Tukulti-Ninutra I held the eponym office after the king, as would turtanu in first-millennium
pre-Sargonic Assyria.?’ He, the founder of this Middle Assyrian sukkallu-dynasty, was also of
royal blood — the grandson of Adad-nirari I, the cousin of Tukulti-Ninurta I, the king (ibid.,
pp. 59-61).

In the Neo-Assyrian period the office of sukkallu is important and prominent for the
first time only under Sargon. The title itself is hardly known before in the first millennium:
sukkallu rabiu had to provide offerings for the temple of A$Sur in Assur in Adad-nérari III's
decree (Kataja and Whiting 1995, p. 76, no. 69, rev. line 16) in the intercalary Adar of the year
809 B.C.E. He appears somewhere in the middle of a long list of courtiers between two pro-
vincial governors, and his offering is the same as theirs. The estate of sukkallu is mentioned
in the letter of Nergal-uballit, perhaps from 735-727 B.C.E., but it could also be dated to the
early reign of Sargon II (Saggs 1958, pp. 187, pl. 38, col. xli line 17; 208).28 Two servants (a
goldsmith and a weaver) of the sukkallu’s household appear as witnesses on the document
dated to 734 B.C.E. (SAA 6, p. 22, no. 19, rev. 7/, 10’).

The first firmly dated appearance of the sukkallu under Sargon II (715 B.C.E.) is attested
in two documents.2? The same person probably continues to occupy the office of sukkallu in
the early years of Sennacherib, possibly until 694 B.C.E.%

Both the grand vizier and the second vizier (sukkallu dannu/rabiu and sukkallu Saniu, as
well as just sukkalu) occupy the eponym office only starting with 677 B.C.E. (Mattila 2000, pp.
91, 93). After that date four sukkallus (both dannu/rabiu and $aniu)3! held the eponymate and
are known from the Eponym Lists (Millard 1994, pp. 53-54, 61-62; as eponyms they appear
in the date formulas of various documents). In their own right and not as eponyms they are
comparatively rarely mentioned in documents (thirty times altogether in the reign of Esar-
haddon and through the fall of the empire, i.e., within about sixty-seven years),32 and only

26 Mattila 2000, p. 93; and Borger 1964, p. 21, with the
reference to the related sources.

27 Bloch 2010, p. 31 with further references.

28 Thus dated by Saggs who suggests 712 B.C.E. if the
letter belongs to the time of Sargon II. Note, however,
that the name of the other person mentioned in this
letter — Bél-apla-iddin — is only known from the reign
of Sargon.

29 For the first time we learn about him as a judge in the
case of division of the field (Mattila 2000, p. 104, VAT
10049, lines 5-7). The second document, also from 715
B.C.E., is a land acquisition contract, in which a cupbear-
er of sukkallu serves as a witness, and which concerns
a plot adjacent to the land of sukkallu (SAA 6, p. 15, no.
12, obv. 5 and rev. 3).

30 Note that this is the year of abduction of A$Sur-
nadin-$umi, Sennacherib’s heir, appointed by him king
of Babylon. Babylonians handed A$§ur-nadin-Sumi to
the Elamites. On 10 XII 694 B.C.E. the sukkallu imposes a
very high fine — 40 minas of copper — on a governess

(Sakintu; SAA 6, p. 73, no. 83, line 2; SAAS 5, p. 57, no.
35), probably acting again as a judge. In a court decision
from the same year thieves were said to refuse to be sent
to Nineveh to be judged by sukkallu and Sartinnu. Ten
years later (684/3 B.C.E.) Inurta-na’di, sukkallu dannu,
was a witness on a list of donations of Sennacherib
to the akitu-house of the steppe. According to Mattila
(2000, p. 92 with n. 5), Inurta-na’di, sukkallu dannu, and
[DN-ib]ni, sukkallu Saniu, are witnesses on another royal
gift document, which she also suggests to date to 684
B.C.E. Noteworthy is that both follow after sartinnu in
these lists, which points to the decline of the status of
the office.

31 The cases of Silim-A$Sur and especially Banba, which
appear both as sukkallu dannu and sukkallu Saniu (Mattila
2000, pp. 93-94), might indicate a confusion in titles.

32 Mattila 2000, pp. 93-96, 100-06. In nine cases it is
Silim-As8ur, of which in eight he serves as a witness
on the documents of Rémanni-Adad, chariot driver of
Assurbanipal.
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twice in correspondence (SAA 18, pp. 22-23, no. 21; pp. 53-54, no. 7033), while in this entire
period only one letter (SAA 18, pp. 22-23, no. 21) is addressed to a sukkallu.34

This picture contrasts dramatically with the evidence for sukkallu, the vizier, which
derives from the reign of Sargon II and continues into the beginning of the reign of Sen-
nacherib. Sukkallu is mentioned eight times within ten years in the documents, most from
the reign of Sargon II, and some from that of Sennacherib.’> The sukkallu is the addressee of
seventeen letters (twelve from the time of Sargon 1T and five from the time of Sennacherib),
none of which is written by the king — evidence of the importance and independence of the
office.

In my opinion a complete absence of correspondence between the vizier (sukkallu) and
the king might indicate that the sukkallu accompanied the king for the entire time span cov-
ered by the letters from Sargon II's reign.¢

The sukkallu is mentioned in five letters written to the king, one of them by Sennacherib
the crown prince.?’

Parpola (1981, pp. 119-20) writes that “96% datable letters (ca. 2300)” are sent to or by
the Assyrian kings. The remaining 4 percent are mainly letters sent to or by governors or
other administrative officials. The total is about ninety-two letters, though in fact it must
be less since this number “2300” includes joins made later, and letters with an unknown
addressee. Even of these putative ninety-two, almost a fifth, namely seventeen, are written
to the sukkallu of Sargon and Sennacherib. The sukkallu of Sargon I was the only magnate
to receive such a large amount of letters in the entirety of Neo-Assyrian history. It is more
than any other Assyrian official received, second only to the king himself. This person was
powerful indeed!3s

33 Also related to Silim-A3Sur. 183 (710 B.C.E.); SAA 1, pp. 99-100, no. 112 (706-692, but

31 Noteworthy is that sukkallu is very often acting asa  most probably 704 B.C.E.).
judge after the reign of Sargon II, while in the time of 38 For comparison from what I was able to track:

Sargon he occurs in this function only twice (Mattila 1. Among other officials who receive letters, but not
2000, p. 88). from the king in Sargon’s time are:

35 SAA 6, pp. 7, 14-15, 28, 82-83; nos. 6, 12, 30 , 96, dated + Tab-Sar-A$8ur, chamberlain of Sargon (masennu) —
to 713, 715, 710, and 695(?) B.C.E. respectively. Members three letters (SAA 5, pp. 77, 78, 87, nos. 96, 97, 110).
of the sukkallu’s household act as witnesses in these + Sennacherib as a crown prince receives one letter
documents. In SAA 6, p. 73, no. 83 and pp. 119-20, no. (SAA 1, p. 122, no. 153).

133, mentioned above (both from 694 B.C.E.), sukkallu + Certain Nab(i-diiru-usur — three letters (SAA 1, pp.
is a judge. SAA 7, pp. 72-73, no. 57, and p. 161, no. 155 165, 170-71, nos. 215, 220, 221).

(both from the time of Sargon II) are discussed below. + Palace herald (nagir ekalli) — one letter (SAA 5, pp.

3 SAA 1, p. 97 and p. 151, nos. 123, 191; SAA 5, pp. 124~ 111-12, no. 147; from Urzana, king of Musasir!).
25, no. 168 (ca. 714 B.C.E. since Urartu is mentioned); 2. On'e letter from th% t”?f of Sennacherib:
SAA 15, pp. 96 and 115-16, nos. 138 (709 B.C.E.), 169 (710 Chief eunuch (rab Sa rési) — one letter (SAA 17, p.

B.C.E.). See SAA 15, pp. XL-XLVII for the dates. SAA 17, 50, no. 53, from Bél-ibni, the puppet king of Sen-
pp. 21, 22, 61, 62, 70-71, 71-72, 87-88, 116, 118-19, 121- nacherib in Babylonia, 703-700 B.C E.).

22, 154-55, nos. 20 (710 B.C.E.), 21 (710 B.C.E.), 64 (709~ 3. In the times of Esarhaddon and Assurbanipal I
710 B.C.E.), 66 (709-710 B.C.E.), 77 (710 B.C.E.), 78 (710 found twenty-seven letters which are written not
B.C.E.), 95 (time of Sennacherib), 132 (710 B.C.E.), 136 to or by the king:

(time of Sennacherib), 141 (time of Sennacherib), 1427 * The king:s son, most probably Assurbanipal, but
(time of Sennacherib), 177 (early years of Sennacherib). possibly Samas-Sumu-ukin, receives fifteen letters,
SAA 17, pp. 154-55, no. 177, was probably addressed to at least five of them while a regent, and sends two

(SAA 10, pp. 108-09, 114, 145-47, 153, 158, nos. 136,
180, 182, 186, 195; SAA 13, pp. 70-71, 128-29, nos.
78, 158; SAA 1, pp. 32-33, 35, 68, 101, 106, nos. 34,
35, 37, 38, 69, 70, 116, 124; SAA 18, pp. 7, 9, nos. 6,
7).

both the king and the vizier (see lines rev. 2-6). For the
dates, see SAA 17, pp. XXXV-XXXVII.

37 SAA 1, pp. 35-36, no. 34, and p- 48, no. 49; no. 34 is
written by Sennacherib. The others are SAA 5, p. 5, no.
3, concerning the Urartu affairs; SAA 15, pp. 122-23, no.
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There is even more clear-cut proof of the prominence of the sukkallu’s position with
indications of his closeness to the royal family. These are various distribution lists of goods:

1. In the distribution list of tribute and the audience gifts, which is in the letter of
Sennacherib to the king (contains SAA 1, pp. 35-36, no. 34), the sukkallu is the fourth
person to be mentioned after the king, the queen, and the crown prince:

rev.

Here he receives less silver than the crown prince and the turtanu, who follows him in
the list and receives 10 minas. On the obverse of this letter the officials’ titles are broken
away (lines 18ff.), but when restored as on the reverse it appears that the vizier receives 1
talent and 10 minas of silver, while the queen receives 13 minas and the crown prince only 3
minas. All together, though the forth in line, he receives the highest amount of silver after
the king.3? The figures of other commodities he is assigned are also higher than that of the
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2’ [x] GU.UN KUG.UD 40 MA.NA KUG.UD ku-um z[U-A]M".[s1]
3’ 20 T9SGADAMES [2]0 T663ad-din 3 DUG.LA ma-qar-te
4’ 10 [lla-at-[ti K]Ue 1-lim KUEMES PAP ma-da-tii
5" 1 GIL KUG.GI 20 kap-pi KUG.UD 10 TUSGADAMES 10 T0sSad-din
6’ 4 71965qd-din $[a n]a-me-di 1 DUG.LA ma-qar-te KUs
7’ PAP na-mur-ti PAP an-ni-i $a £.GAL
8’ 5! MA.NA KUG.UD 5 T063qd-din 5 TUSGADAMES 1 DUG.LA ma-[qar-te KUe]
9’ 1 la-at-td KUe 1-lim KUGMES PAP ma-da-te MI.E.[GAL]
10" 10 MA.NA KUG.UD 5 1963ad-din 5 T9SGADAMES 1 DUG.LA [ma-qar-te KUs]
11’ 1 la-at-tid KUg 1-me KUMES PAP ma-da-te DUMU.LUGAL
12 6 MA.NA KUG.UD 5 T965qd-din 2 TUsGADAMES LU*SUKKAL dan-nu

[...] talents of silver, 40 minas of silver in place of i[vory], 20 tunics, 20 togas, 3 pot-
fuls of iced (fish), creels of 1,000 fish all tribute; one mural crown of gold, 20 silver
bowls, 10 tunics, 10 togas, 4 togas made to measure, one potful of iced fish; all audience
gift: all this to the palace;

5 minas of silver, 5 togas, 5 tunics, one potful of ic[ed fish], 1 creel of 100 fish all
tribute: the queen;

10 minas of silver, 5 togas, 5 tunics, one potful of [iced fish], 1 creel of 100 fish; all
tribute: the crown prince;

6 minas of silver, 3 togas, 2 tunics: the “strong sukkallu.”

queen and the crown prince.4

* The queen mother, presumably Nagi’a, receives
nine letters (SAA 10, pp. 14-15, 118, 250, nos. 16,
17,154, 313; SAA 13, pp. 66-67, nos. 76, 77, 188; SAA
18, pp. 7, 9, nos. 10, 85).

* Sukkalu of Esarhaddon receives one letter (SAA 18,  provincial ones (Postgate 1973).

pp- 22-23, no. 21).
* King’s (Esarhaddon’s) daughter receives one letter

(SAA 18, p. 41, no. 55). ing to SAA 1, pp. 35-36, no. 34:

+ Certain lady Balti-1&5ir, addressed as a male (EN-ja),
as is usually the queen-mother receives one letter

The king (= the Palace) ~ 2+x talent 60 minas

(SAA 16, pp. 48-49, no. 56). gﬁe queen 18 minas
There is also one letter by Séri’a-&tirat to the lazy € crown prlln.ce 13 minas .
The (grand) vizier 1 talent 16 minas

Libbali-Sarrat (SAA 16, p. 23, no. 28), four letters of

40 See Mattila 2000, p. 144, for comparative table.

priests (SAA 13, pp. 39-41, nos. 39, 40, 41, 42), and three
of scholars to each other (SAA 10, pp. 147, 309, 315, nos.
183, 372, 384). This correspondence includes of course
only the letters found in royal archives, and not in the

39 Total amounts of silver, which are a share of Sargon
II’s close circle in the tribute and audience gifts accord-
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2. In the distribution list of silver (SAA 7, pp. 72-73, no. 57 i 1-5), the sukkallu appears
second after the crown prince, and presumably the third after the king. He is followed
by the right and left turtanus:

col.Li 1 [xx]XKUG.UD [...] of silver
2 [D]JUMU.MAN [x] the crown prince
3 [xt]YSUKKAL [x], the vizier
4 [xtJ%tur-tan zaGc  [x] commander in chief of the right
5  [xUStur-tan KAB'  [x] commander in chief of the left

3. The sukkallu (together with sukkallu Saniu) appears after the queen and the crown
prince and before the “king’s seed” in a list of junketers (or banquet meal distribu-
tion?; SAA 7, p. 161, no. 155, lines 1-6):

27-te? BUR! "$a! E.[GAL?]
1 MIE?[GAL]

[1] pUMU.LUGAL

[x] wW*sukkAL dan-[nu]
[x] w0*SUKKAL 2-[u]

[x 1*INUMUN?.[MAN]

second meal of the palace
1, the queen

1, the crown prince

... the “strong” vizier

... the second vizier

A G W N =

... the king’s] seed

All the evidence cited above clearly demonstrates that during the reign of Sargon II the
sukkallu was the third person after the king and the crown prince in the administration, and
he probably had connections to the royal family.

Identification of Sargon II's sukkallu

Naturally the question arises: can we call the man by his name? It seems to me that we
can. Sargon II had a brother with a telling name: Sin-ahu-usur, which means: “(the god) Sin,
protect the brother!” His name is attested only three times in Sargon’s entire reign: first in
Sargon II's Letter to A$Sur (Mayer 1983, pp. 80-81, line 132) praising Sargon’s prowess in at-
tacking the enemy with only Sin-ahu-usur’s detachment. This episode took place during the
Urartian campaign, in which the sukkallu (SAA 5, pp. 5, 124-25, nos. 3 and 168) participated,
according to the correspondence. The second time Sin-ahu-usur is mentioned, it is in his
three almost identical inscriptions, most probably dated to 707 or 706 B.C.E. (fig. 8.10),! in-
cised into the stone carpets of the thresholds of Palace L at Diir-Sarrukén, a structure second
in splendor only to the royal palace located directly next to it. So reads the inscription of
inauguration of Stn-ahu-usur’s palace (Loud and Altman 1938, p. 104, C; Meissner 1944, pp.
37-38):

mdEN,zU-SES--sur LUSUKKAL.MAH ta-lim ™MAN-GIN MAN ki$-Sat
MAN KUR A$+Surk! GIR.N{TA. KA.DINGIR.RAX' MAN KUR EME.GI; U URIX!
mi-gir DINGIRMES GALMES £ $d-a-$ul *TA USs-$u EN gaba-dib-bi-5ui

41 Sin-ahu-usur’s inscription most probably dates to 707 in 706 B.C.E. (Eponym Chronicle; Millard 1994, p. 48). On

or 706 B.C.E. because it relates to the time after inaugu-
ration of the Diir-Sarrukén temples, and Palace L should
have been finished before the inauguration of the city

this inscription as Palace L inauguration inscription, see
Hurowitz 2012. I thank Professor Hurowitz for sharing
his manuscript with me.
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ir-si-ip u-Sak-lil DINGIRMES GALMES g-$i-bu-ut

KUR A$+$urkl it URU $d-a-$u ina ger-bi-$ui ig-re-ma UDU.SISKUR.MES
KUMES ma-har-$u-un ig-qi ina ku-un lib-bi-$i-nu KU "™MAN-GIN
ik-tar-ra-bu-ma $d md()30-PAP-PAB SES ta-lim-me-5u iq-bu-u $d ta-bu-us

Sin-ahu-usur, the grand vizier (sukkalmahhu), talimu of Sargon, king of the universe,
king of Assyria, governor (Sakkanakku) of Babylon, king of the land of Sumer and
Akkad, favorite of the great gods, erected (and) completed this house from its foun-
dation to the crenellation. He (Sargon) invited the great gods dwelling in Assyria and
in this city to enter it, and performed pure sacrifices before them. In the constancy
of their pure hearts, they permanently blessed him, and pronounced (a destiny) of
good for Sin-ahu-usur, his talimu-brother.

This inscription identifies Sin-ahu-usur as Sargon II's brother, using both the usual word

for brother — ahu, and the highly literary talimu.42 Sin-ahu-usur is there also given the Baby-
lonian title sukkalmahhu, which is a hapax in the entire Assyrian corpus of sources.*

Can we identify the sukkallu with Sin-ahu-usur? I argue that there are grounds to do so:

+ The sukkallu was obviously the most powerful of all Sargon’s magnates. The office
was resurrected to its might following the Middle Assyrian model. Middle Assyrian
sukkallus were of royal blood.

+ Sin-ahu-usur’s residence was the lavish palace next to that of the king (fig. 8.11). It
served as his office as well.

+ Sin-ahu-usur incised his own inscription which exalts his position and closeness
to the king. Monumental inscriptions, other than royal ones, are rare in the Neo-
Assyrian period.

+ Both the sukkallu and Sin-ahu-usur participated in the Urartian campaign.

¢ Sin-ahu-usur, the sukkalmahhu, is never mentioned in correspondence and other
documents, despite his obviously exceptional position, as follows from his inscrip-
tion and the fact that he built his palace next to his brother the king. I believe
it is because in letters and documents a less pompous title is used; the one for
“every day.” Sukkalmahhu is a Babylonian title, which Sin-ahu-usur probably received
when Sargon entered Babylon and accepted the title Sakkanak Babili. Sukkalmahhu
was used on a ceremonial occasion and would not be used in the letters, similarly
to Sargon being addressed in the letters as Sarru and not as Sakkanakku** even by

42 Talimu is a very high literary word used solely for di-
vine, and in Assyria also for royal, counterparts (Na-
bopolassar clearly follows the Assyrian examples). The
application of talimu for designating the relationship
between two humans began during the Neo-Assyrian
period, particularly in the reign of Sargon II. It was
together with the introduction of sukkalmahhu and
Sakkanak Babili one of the philological experiments of
Sargon’s scribes. The firmly established use of talimu
in the meaning “brother” starts in connection with the
brother (ahu talimu) of Ahimiti of Ashdod, whom Sar-
gon installed on the throne instead of Ahimiti (Fuchs
1994, p. 133, Ann 244; p. 219, Ann 94) in 712 B.C.E. or
shortly before (Tadmor 1958, pp. 79-80). It seems that

talimu is applied to Sin-ahu-usur as a “title” and not
just as a designation of kinship in his inscriptions since
talim Sarrukén might be taken as standing in apposition
to the grand vizier (sukkalmal). Most copious and also
reciprocal usage of talimu is found in the inscriptions
of Assurbanipal and Sama$-Sumu-ukin, in which it is
used as a grandiloquent word to exalt the relationship
of royal siblings. The meaning of the word was a mat-
ter of manipulations of the Assyrian royal scribes (May
forthcoming).

43 This word is generally rare; see CAD S s.v. sukkalmahhu.
44 Sargon II was first to introduce the Babylonian title
Sakkanak Babili to the Neo-Assyrian milieu. But before
him it was only used by Itti-Marduk-balatu and his son
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the Babylonians. In the Assyrian triple date formulas Sargon Il is also called Sarru.4s
Sin-ahu-usur is the only known Assyrian sukkalmahhu.

+ The absence of a prominent and powerful royal family member, the king’s brother,
from the distribution lists is highly conspicuous. Significant is that in the place
where the king’s brother Sin-ahu-usur should be appears the sukkallu.

+ Sargon’s sukkallu had a cupbearer (*YKAS.LUL $a USUKKAL; SAA 6, pp. 14-15, no. 12).
In Assyria only the king, the queen, and the queen mother are known to have a
cupbearer (CAD S/2 s.v. $dkii A) with probably only one exception (Postgate 1973, p.
130, no. 102, line 7).

+ By the beginning of 710 B.C.E. Sargon’s sukkallu has his own military force (ki-sir™es
$a W'SUKKAL;% SAA 15, pp. 115-16, no. 169, line 6).

The clear-cut proof?’ that identifies Sargon II's sukkallu with Sin-ahu-usur comes from
the recently published inscription on a long-known bronze mace* found in the nineteenth
century during French excavations of Diir-Sarrukén. It reads as follows (after Niederreiter
2005, pp. 58, 60):

E.GAL ™"MAN.GIN MAN SU! KUR AS
$d m<d-30-PAP-PAB SUKKAL GAL-U

Palace of Sargon, king of the universe, king of Assyria.
of Sin-ahu-usur, the grand vizier (sukkalu rabiu).

Zoltan Niederreiter of course suggests the identification of Stn-ahu-usur with the sukkallu
(2005, pp. 63-64), but wonders why Stn-ahu-usur is absent from letters and documents (ibid.,
p. 65). In letters and documents Sin-ahu-usur appears as just sukkallu, at best as sukkallu dannu
(SAA 1, pp. 35-36, no. 34; SAA 7, p. 161, no. 155), as well as the king is not called by name.
Sukkallu, the king’s brother was well known, and his prominent position did not need to be
identified with the name in the documents, his title was enough.® The title sukkallu rabiu
(sUKKAL GAL), well known in the time of Sargon 1T due to the Middle Assyrian stelae, was
chosen to be written upon the mace obviously for the sake of brevity. It can now be firmly
established that sukkallu = sukkallu dannu = sukkallu rabiu = sukkalmahhu of the period of Sargon
11 is his brother Sin-ahu-usur, and the more or less lavish variants of this title are allusions to
either Middle Assyrian or Babylonian or even Elamite connotations and meanings associated
with sukkallu.5° Sukkallu dannu is, however, also Sargon II's invention. The office of sukkallu

Nebuchadnezzar 1 (CAD §/1 s.v. Sakkanakku 2b, 2’ b’).
Sargon II also is called Sakkanak Bél u Marduk alluding
first of all to the Assyrian Sakkanak 4As3ur. I accept Vera
Chamaza’s (2002, pp. 62-64 with n. 29) interpretation for
Marduk being the only real king, and Sargon his earthly
proxy, the vicar.

4 See n. 21.

46 To the best of my knowledge the only analogy to this
expression is kisir Sarri. I would suggest that kisir sukkallu
was the actual denomination of Sin-ahu-usur’s detach-
ment, the one which was “poetically” described as perru
in Sargon’s Letter to A$Sur (Mayer 1983, p. 81, line 132).
47 This paper was first presented as a lecture at the sev-
enth Oriental Institute Post-doctoral Seminar in April

2010, before the article of Niederreiter was known to
me. I have chosen to keep my argumentation here as
it was before I became aware of Sin-ahu-usur’s mace
inscription.

8 See Niederreiter 2005, p. 58, for bibliography, and Al-
benda 1988, p. 17, fig. 25, for the photograph.

49 See also the above-mentioned letters to the crown
prince and the king’s daughter (n. 39), in which personal
names are not used either.

50 For the sukkalmahhu designating the king of Elam
after the fall Ur III, see Charpin and Durand 1991; CAD
S s.v. sukkalmahhu 2. It is tantalizing to draw a parallel
between Sin-ahu-usur and the Middle Assyrian mighty
official Baba-aha-iddina, but there is no evidence of
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was restored to its grandeur in the reign of Sargon especially for his brother following the
Middle Assyrian patterns.s! The choice of the name and the title of Sin-ahu-usur is obviously
not accidental, taking into consideration Sargon IT’s love of gematria and esoteric lore (e.g.,
Frahm 2005). Not only did the title have far-reaching political associations with the Middle
Assyrian “king of Hanigalbat,” but also with sukkalmahhu as the title of the kings of Elam.
Not only is the meaning of the name Sin-ahu-usur “Sin, protect the brother,”s2 but it is also
often ideographically written as m430-PAP-PABS3 with the allusion to the god Pap-sukkal, the
vizier of the gods (Tallqvist 1938, pp. 436-37). In fact, sukkallu is an office often “held” by the
gods, the only one of Sumerian origin among the Neo-Assyrian office names. The sign SES =
ahu “brother” can also be read URI; = nasaru “to protect.” This writing is played upon within
the first lines of the Palace L inscriptions (B and C). Line 7 of these inscriptions can also be
interpreted as md30-PAP-PAB URI; ta-lim-me-$u “Sin-ahu-usur, protector of his talimu.”54

The omega and dromedary, which appear on the mace after the name and title of Sin-
ahu-usur (Niederreiter 2005, p. 58) and on two stamp seal impressions from Kalhu also be-
longing to Sin-ahu-usur,’ are definitely “Assyrian hieroglyphs,” so much loved by Sargon I1.56
The omega is usually associated with the uterus and motherhoods” and might signify that
Sargon II and Sin-ahu-usur — two figures represented on seal impressions — were sons of
the same mother, that is, two full brothers.58

Main Import of Sargon II's Administrative Reform

To return to the above-discussed administrative changes of Sargon 11, the essence of his
reform was the parceling of the offices of the magnates, limiting and diminishing their power,
and leveling the differences in their statuses. The other feature of Sargon’s reign is the king
strongly leaning on the support of his immediate family: his son and heir Sennacherib,
and his brother Sin-ahu-usur. The ancient office of sukkallu was resurrected and vested with
extended authority and prestige especially for Sin-ahu-usur.

Baba-aha-iddina being called sukkalmahhu in the ancient
sources. This title was assigned to him by modern schol-
ars (Ebeling 1933; Weidner 1959/60).

51 Already Borger (1964, p. 21) pointed to Esarhaddon’s
sukkallu Abi-ramu being Sakin mat Hanigalbat as an ar-
chaism.

52 See also Niederreiter 2005, pp. 61-63 and 72-73.

53 Thus on the mace, in the Letter to A$Sur, line 132, and
in line 7 of Stn-ahu-usur’s inscriptions B and C.

54 Niederreiter provides convincing archaeological evi-
dence in favor of showing that Sin-ahu-usur was the
head of Sargon II's bodyguard (2005, p. 68). However,
Thureau-Dangin’s translation of line 132 of the Letter
to ASSur (Mayer 1983, p. 81), which he quotes in favor of
this assumption, is most plausible but uncertain because
of ki-tul-lum rendered as “le troupe” is an archaizing
hapax of unknown meaning (CAD K s.v. kitullu) and perru,
translated by Thureau-Dangin as “I’escadron,” usually
would mean “labor detachment” (CAD P s.v. pirru A), but
on this occasion can only be a kind of special military
force the exact function of which is not clear.

55 As was shown by Niederreiter 2005, pp. 66-69. For
publication of these impressions ND. 806 and 809, see
Parker 1955, pp. 113-14 with pl. 22:2, 4; and Postgate
1973, pp. 236-37 with pl. 86. Both are firmly dated to 716
B.C.E. by ND. 80, which was found together with them
(Postgate 1973, p. 237). Parker’s reference to 706 B.C.E.
is a mistake.

56 See Frahm 2005, no. 44 with n. 28 for further bibli-
ography.

57 See Keel 1989, pp. 56ff. with further literature. Also
Parker 1955, pp. 112-13.

58 It is tempting to suggest that the name Sin-ahu-usur
is encoded with these signs, but I did not find any hint
that would point to the dromedary as standing for usur.
The third sign that would designate Sin is missing not
only on the mace and seal impression ND. 806, on which
it could be broken away, but also on the intact ND. 809.
59 The role of Sennacherib as Sargon’s crown prince is
well known (Frahm 2002, pp. 1116-17).
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WHY WERE THE FACADE n RELIEFS REMODELED?

Let us return to the remodeled reliefs of the Diir-Sarrukén throne-room courtyard, and
track what happened to the official following the crown prince in the row of courtiers, the
“third man” of the empire. It must be pointed out in advance that though the changes on
the first slab of the relief sequence of facade n were far more reaching than those of the
others in this sequence (fig. 8.7a-b), it would be methodologically wrong to treat them as
not interrelated. These reliefs are one complex and their remodeling should be seen as the
remodeling of the complex in its entirety.

Currently a eunuch follows the crown prince in the procession of the officials. His head-
band was recarved, as were the rest of the diadems of the court VIII officials, but the remod-
eling of this figure was more extensive than of the others: the original figure had a beard;
the remodeled headband was different from that of the other officials, and also from that of
the crown prince (fig. 8.12a). Not only was the headband of the king’s third man remodeled,
but he also became clean shaven (fig. 8.12b).

The change turned the bearded man, the empire’s highest official and a member of a
royal family, into a eunuch. The headband had tassels, which Reade showed to be a feature of
the crown princes” headgear (Reade 1972, p. 93; idem 2009, pp. 249-50). He called it a “diadem
with two bands pendant behind” (Reade 1972, p. 93). However, he later tried to show that the
tasseled headband can also be worn by high officials (Reade 2009, pp. 252-53).60

I argue that the pendent tassels or bands of the headgear are a signifier of the relation-
ship with royalty. The headband with pendent tassels was worn by the kings above the royal
fez (fig. 8.13). On its own it is the headgear and the main visual indicator of the Assyrian
crown princes (fig. 8.14). A special and unique kind of headband was invented for Sama3-
Sumu-ukin, the Assyrian crown prince of Babylonia. As for the queens, not only do we have
representations of them wearing tasseled headgear, but such a headband with one pendent
tassel was actually unearthed in the queens tomb II at Kalhu, and most likely belonged to
either Queen Yaba or Queen Ataliya (fig. 8.15), who were buried there, as follows from the
inscriptions on the objects found in this tomb (al-Rawi 2008, pp. 136-37, nos. 18, 19, 21, 24).
A young woman wearing headgear with a pendent band is represented worshiping a goddess
on the golden stamp seal from tomb III. The inscription on the rim says: $d m{Ha-ma-a M{.E.GAL
$d mSul-man-MAS MAN KUR AS$ kal'-lat "U-ERIN.DAH “belonging to Hama, queen of Salmaneser,
king of Assyria, daughter-in-law of Adad-nirari” (ibid., p. 136, no. 16; fig. 8.16). Finally, a
pendent band is attached to the mural crown of a queen (Nagi’a?) depicted behind the king
on the bronze plaque from Babylon(?) (fig. 8.17; Streck 2001, p. 930). This last example shows
that the pendent tassels or bands could be attached to a different kind of head attire. Thus
the “pendent band” of the headdress is a feature identifying royalty, including the king’s
closest family and not only a crown prince. It still can be seen that the bands of the re-carved
headgear on the Diir-Sarrukeén relief (fig. 8.12b) were different from that of the crown prince

% However, his argumentation fails to convince. An un-
inscribed carnelian cylinder seal from the queens’ tomb
III at Kalhu represents a goddess with a feathered and
tasseled divine crown to the left of the stylized tree wor-
shiped by the king and a beardless figure with “pendent
band” to the right of it. The goddess is firmly identified
not only by her crown, but also by her flounced dress.

The beardless figure is most plausibly a queen, and not
a eunuch as Reade proposes. Reade’s assumptions con-
cerning the person represented on the second object he
discusses are hard to prove. For the history of ideas con-
cerning the “headband with pendant tassels,” see most
comprehensively Atag 2010, pp. 90-91 with nn. 2-4.
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Sennacherib (fig. 8.12a), who precedes the figure of the remodeled dignitary — there was
probably a single tassel shorter than that of the crown prince, and rounded, not fringed. The
recarved headband itself also differs from that of the crown prince: it is of even width, and
not wider above the forehead, as is the band of Sennacherib. The original relief depicted the
person most powerful in the empire after the king and the crown prince, a member of the
royal family — the (grand) vizier (sukkallu = sukkallu dannu = sukkallu rabiu = sukkalmahhu),
which is now firmly established to be Sin-ahu-usur, the brother of Sargon 11, the king.6!
The question remains, why was the image of the (grand) vizier remodeled, or as the
0ld Babylonian names say, mAli-talimu — “where is the (king’s) brother?” Iconoclasm was
not the issue here, as well as for the other reliefs of the throne-room court. Sin-ahu-usur’s
inscriptions display no intentional damage, which also excludes iconoclasm. As the above-
discussed correspondence and documents testify Sin-ahu-usur continued to hold the office
of sukkallu and be active until 694 B.C.E., nine years after his brother’s death. Neither Sargon
nor Sennacherib would re-carve his image for any reason, which would suggest iconoclasm
in his case. So what could have caused the remodeling? 1 believe that the first and immediate
reason was again Sargon II's administrative reform. It leveled all the officials, and the purpose
of the relief became to show the king attended by his officials who were led by the crown
prince. The rest are without status signifiers, though still distinguished by their place in line.
I argue that since a certain point in Sargon II's reign, to wear a headband was a privilege
of the king and the crown prince only. The rest of the officials had to be bare headed, presum-
ably in the king’s presence at least. This rule applied to the grand vizier, the king’s brother as
well. The pendent tassels — signifier of royalty — could remain. The evidence of this is a relief
from Diir-Sarrukén room 6 (fig. 8.18a-b). The man who greets the king and appears in the
place of the crown prince does not have a headband, and there are no traces of remodeling.2

61 See Guralnick, this volume. However, her argumenta-
tion does not provide proof for this hypothesis. Armlets
with gazelle-head terminals (Loud and Altman 1938, fig.
39) adorn the officials on OIM A7367, which, according
to Albenda’s reconstruction (fig. 8.7b), was even located
remote from the king’s effigy. The rosette bracelet can-
not be a signifier of royalty as well, since it adorns at
least two eunuchs: the one represented on a relief also
from Diir-Sarrukén (Albenda 1986, fig. 74) and the one
whose statue was broken and subsequently buried at
Til-Barsip (Roobaert 1996, figs. 2a-b and 4). Neverthe-
less, the rosette bracelets might be a signifier of high
status. Given that Til-Barsip was within the province of
turtanu (Mattila 2000, p. 115), and that the left turtanu
of Sargon II (Fuchs 1994, p. 179, Ann 409) and allegedly
Samsi-ilu (Mattila 2000, p. 132) were eunuchs, it is not
improbable that turtanus wore the rosette bracelets as
a symbol of their most prominent position. If so, the re-
modeled figure on the facade n relief after remodeling
was meant to represent a turtanu — still the empire’s
highest official after the crown prince and the sukkallu.
That would also explain why the rosette bracelet was
not removed. Rosette bracelets also adorn the female
attendants carrying the whisks in the “Garden Scene”
of ASSurbanipal. They are of a different design than that
of the king and the crown prince at Diir-Sarrukén, but
identical with that of the queen in the “Garden Scene.”

The identification suggested by Niederreiter (2005,
pp. 72-73) with the bearded official on the relief in room
8 of the Diir-Sarrukén is hardly plausible: both men fol-
lowing the king are identical and indiscernible. They
don’t have any signifiers of identity. Niederreiter argues
that the mace of the first of these two bearded figures
is the same as the mace with the inscription of Sin-ahu-
usur. But in fact, on the one hand, maces of both digni-
taries are chipped away. On the other, the bronze mace
of Sin-ahu-usur is unique only for its inscription. On
facade L a eunuch is represented with his intact mace
topped by four lion heads (Botta and Flandin 1849, pl.
13, slabs 20-21). His attire, weapons, and position be-
hind the king do not differ from that of the relief in
room 8 except for the beards (ibid., pl. 117, slab 11).
Taking into consideration that all these individuals are
heavily armed and appear behind the king as is seemly
to royal attendants, and not approaching him as do the
officials, these are most probably the king’s bodyguard,
maybe Stn-ahu-usur’s “detachment.” Finally, together
with Sin-ahu-usur’s mace was discovered another, but
more luxurious, mace also topped by lion heads (Place
1867, pl. 74, no. 12).

2 So in the photograph (fig. 8.18b). The drawing in
Flandin (fig. 8.18a) shows a man of the same corpulent
body stature as in the photograph, but represents him
with a common crown prince’s headgear consisting of a



oi.uchicago.edu

mALI-TALIMU — WHAT CAN BE LEARNED FROM THE DESTRUCTION OF FIGURATIVE COMPLEXES? 205

Moreover, he is adorned with one hanging tassel and a fringed garment hem crosses his chest.
The latter is only attested for the king’s attire (Albenda 1986, passim), never for the crown
prince’s. His corpulent body and face are that of an older man than on representations of
Sennacherib, the crown prince. My suggestion is that here indeed Sin-ahu-usur is depicted.
Sin-ahu-usur’s image on the facade n relief was however removed completely (fig. 8.12b).
What was the reason? The written sources, especially the correspondence of the (grand)
vizier, supply the answer: fourteen letters addressed to or mentioning the sukkallu are from
Babylonia. Mattila already noticed the sukkallu’s Babylonian connections (2000, pp. 99, 165).
Eight of these letters date to 710-709 B.C.E. (SAA 15, pp. 122-23, no. 183; SAA 17, pp. 22-23, 61,
62, 70-71, 116, nos. 20, 21, 64, 66, 77, 78, 132) and six to the reign of Sennacherib (SAA 17, pp.
87-88, 99-100, 118-19, 121-22, 154-55, nos. 95, 112, 136, 141, 1427, 177). The subject matter
varies widely: gifts to Ezida, intelligence, contacts with informants, Chaldean tribes, affairs
of Borsippa, military moves, litigation, even the death of Merodach-Baladdan’s wife (SAA 17,
pp. 99-100, 112), and so forth.s3 The sukkallu was deeply involved in Sargon II's Babylonian
undertakings from the very start: he arranged Sargon’s triumphal entrance to Babylon in
710 B.C.E. (SAA 17, p. 22, no. 20). And most important: according to the Eponym Chronicle,
in 707 B.C.E. King Sargon left Babylon and returned to Assyria for the inauguration of the
newly built temples at Dir-Sarrukén.s* Sin-ahu-usur, the sukkallu, remained in Babylonia
and destroyed Dir-Yakin, the home city of Sargon’s most dangerous opponent in Babylonia,
Merodach-Baladan, and carried off its magnates and its booty (Millard 1994, p. 48):

LUGAL TA* TKA.DINGIR.RAK! is-suli-ra SUKKAL' GALMES $al-lu-tu/td $a VRVBAD-ja-GIN na-sa
URUBAD-ja-GIN nd-pil ™DUs.KU UTU 22%AM DINGIRMES-nj Sa URVBAD-MMAN-GIN ana E[ME-
Su-nu ...]65

The king returned from Babylon; the vizier (sukkallu) brought the magnates (as
booty — N.N.M.) (and) the spoil of Dir-Yakin. Dir-Yakin (was) destroyed. On 22nd of
Tishrei the gods of Diir-Sarrukén [entered] their temples.ss

The evidence of the Eponym Chronicle and the letters clearly show that in the absence
of Sargon II, Stn-ahu-usur was managing Babylonian affairs, including the most important:
the matter of the struggle with the “son of Yakin,” Merodach-Baladan. I suggest that the
sukkallu, who by that time should have had a great expertise in Babylonian affairs, was left
there by Sargon to administer the region in his absence, while Merodach-Baladan was exiled,
and Assyrian rule in Babylonia seemed to be firmly established. Thus he missed the inau-
guration of the temples and the palace. His absence from the ceremony was another reason
why the image of the (grand) vizier was replaced on the reliefs of facade n, which represent
was another reason why the inauguration of the palace. Due to their primary importance
these reliefs were among the first ones carved in the early stages of the palace decoration.

headband with two pendent tassels. No documentation
beyond that presented here survived, and it is not pos-
sible to establish if the relief on the photograph could
have been restored.

631t is beyond the subject of this paper to investigate the
activity of Sin-ahu-usur, Sargon II's brother and sukkallu,
thus it will be done elsewhere.

64 The temples of Diir-Sarrukén were inaugurated on
Tishrei 22, 707 B.C.E., that is, on occasion of the autum-
nal akitu.

¢ From copy B4, rev. lines 17-20” (Millard 1994, pl. 16)
and B6, rev. lines 4-5 (ibid., pl. 17).

¢ In light of the single stative nassa, the predicate of
sukkallu, the only grammatically correct translation will
be when taking both GAL™ES and Sal-lu-tu/ti as direct
objects with Sa U"UBAD-ja-GIN relating to both of them
(contra Millard 1994, p. 60; Glassner 2004, p. 175; Post-
gate and Mattila 2004, p. 235, who ignore the grammati-
cal problem here).
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John Brinkman has stressed on many occasions (e.g., 1973, p. 90; 1984, pp. 20-21) that
Babylonia was a special case in the Assyrian system of territorial control: the Assyrian kings
either ruled it themselves directly or installed puppet kings. But some of these so-called vas-
sal kings were from the royal family, such as A$§ur-nadin-$umi, son of Sennacherib (704-681
B.C.E.), or Sama3-Sumu-ukin, brother of Assurbanipal (669-627? B.C.E.). Sargon was the king
of Babylonia for five years (710-705 B.C.E.). For about two years (707-705 B.C.E.) he was not
physically present in Babylonia. Both the correspondence and the Eponym Chronicle suggest
that the king’s brother, Sin-ahu-usur, grand vizier (sukkallu dannu = sukkalmahhu) was left
behind to administer the affairs in Babylon and “missed the party” at Diir-Sarrukén. In this
Sargon II probably followed the example of Tukulti-Ninurta I, whose proxy ruled Babylonia
before the king assumed the kingship himself (Yamada 2003). That would be the first Sargonid
experiment of placing Assyrian royal kin, namely the king’s brother, in charge of Babylonia.
This kind of arrangement was much like that of the second-millennium Assyria sukkallus rul-
ing the most important province of Hanigalbat with the title “king of Hanigalbat,” of which
their Neo-Assyrian descendants were very well aware.

Esarhaddon repeated Sargon II's experiment on much larger scale, advised by the queen-
mother Nagi’a, who was already married to Sennacherib in 707-705 B.C.E. (Frahm 1997, p. 4;
Streck 2001, p. 929) and should have been aware of Sargon’s arrangements in Babylonia. It
is diagnostic that in the Assyrian royal family the epithet talimu was only given to Sin-ahu-
usur and Sama-$umu-ukin. However, the position of Sin-ahu-usur in Babylonia was different
from that of A$3ur-nadin-Sumi and that of Samas-§umu-ukin, who were officially appointed
as the kings of Babylonia, though vassal to Assyria.

The figural images of courtyards VIII and I including that of the king’s third man were
remodeled for a good reason. The primary causes were the administrative reform, which
equalized and diminished the king’s magnates, and the increasing role of the king and his
heir in the power structure of the Empire. The relief sequences representing the inauguration
of the palace visually exalted the king and his heir and abated the status of the officials. The
crown prince introduced the courtiers in front of the king. There was no place for anyone
else of the equal rank nearby, not even for the king’s brother and (grand) vizier. The last one
was rewarded by being entrusted with rule over Babylonia. Moreover, as follows from the
Palace L inscriptions, Sargon honored Sin-ahu-usur, the sukkallu, with the inauguration of
the palace of his own — an aggrandizement, which exalted him above all the other officials.
He did not need to be represented in one row with the others anymore.

Nevertheless, the relief sequence in question appears on the walls of the throne-room
courtyard and is a representation of the throne-room inauguration. The ceremony no doubt
had a precise protocol, no less meticulous than the text of the Coronation Ritual (Miiller
1937). The representation, though not a photograph, had to be exact. The above-mentioned
letter of Sargon II’s chamberlain (SAA 5, p. 199, no. 282) is the evidence of how accurate and
careful Sargon was concerning the depictions of his officials. Notably, on one of his reliefs
the inscription survived saying: us-ma-nu $d mTak-[lak-a-na-EN] “camp of Tak[lak-ana-Bél],”
with reference to the year eponym of 715 B.C.E. (fig. 8.19).

Another obvious consideration was to not offend mighty magnates, who, despite Sargon’s
charisma and attempts at absolutism, were very influential in his time. As we now know, not
only did Sin-ahu-usur write his own inscription, but Nab{i-bél-ka’in also did (Postgate and
Mattila 2004, p. 251 n. 50).6” Nab{i-damig-ilani was mentioned in royal inscriptions for build-
ing a stronghold on the Elamite frontier (Fuchs 1994, p. 170, Ann 382, Prunk 139), naturally in
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accordance with the royal order. It is only in the time of Sargon or soon after his death that
we learn of campaigns led by his magnates (GALMES; Millard 1994, pp. 47, text B4, rev. line 9';
49, text B6, rev. line 11’). So a usurper like Sargon II probably had¢s to take into account his
own men, and to be careful in their representation at the depiction of such a central event
of his reign as the inauguration of his palace.

Thus, despite that it involves status signifiers — the component diagnostic for iconoclas-
tic obliteration — the remodeling of the images in Sargon’s palace courts VIII and I are the
visual evidence of dramatic and ongoing administrative changes during his rule. It reflects
the political reality of the complex management system and balance of powers within the
imperial ruling elite by the time of annexation of Babylonia and inauguration of the Assyrian
new capital. The remodeling of courts L and facade n reliefs was not an act of iconoclasm,
but in a certain sense — deconstruction.

CONCLUSION

The two cases of destruction of figurative complexes were chosen to be discussed here
for the similarity of their media — palatial reliefs, and their subject matter — representation
of a ceremony. The careful analysis of the character of damage, possible circumstances that
inflicted it, and the details of representation selected for erasure, revealed a totally different
picture. The first case, the slabs of the passage to the IStar temple, demonstrates a clear-cut
episode of iconoclasm, one in a chain of such episodes of destruction of larger complexes:
the South-West Palace of Sennacherib, the city of Nineveh, and the entire Assyrian empire in
the course of the Median-Babylonian attack. The second case, the facade n reliefs of Sargon
II's palace at Diir-Sarrukén, demonstrate the opposite. Despite the political reasons behind
their re-modeling, and the re-carving of status signifiers, which would be diagnostic for
iconoclasm, these reliefs did not suffer from iconoclasm.

The investigation of destruction of figurative complexes is the most promising branch of
research of iconoclasm, because the complex evidence provides detailed and interconnected
material for study.

67 Mattila (2000, pp. 92, 98, 156), following Parpola (1981,
chart 3), suggested Nab{i-bél-ka’in as her candidate for
sukkallu and did not withdraw him even in the light
of the new prism inscription of this individual found
at Tell Badaran, in which he appears as a governor of
Araphha. She still promotes the idea that Nab{i-bél-ka’in
could hold “the post of sukkallu concurrently with the
governorship of Araphha” (Postgate and Mattila 2004,
p. 251 n. 50). To the best of my knowledge this is the

only prism inscription of an Assyrian official. This fact
reveals an unusually great measure of independence
and power that Sargon’s magnates enjoyed. However,
on the other occasion Parpola (SAA 1, p. XXI) equated
letters SAA 1, pp. 97, 151, nos. 123, 191, as written to the
(grand) vizier, the king’s brother, but without reasoning
this idea.

68 See Vera Chamaza 1992 and Frahm 2005, no. 44 with
n. 23, on this matter.
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Figure 8.1. Reliefs of the passage leading toward the IStar temple, South-West Palace of Sennacherib
at Nineveh (after Barnett, Bleibtreu, and Turner 1998, pl. 473). In sequence (above), and detail
(below). Copyright of the Trustees of the British Museum
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Figure 8.2. The crown prince, followed by two officials and two eunuchs pulling a wheeled throne.
Reliefs of the passage leading toward the I3tar temple. Slab 4. VA 955 (courtesy Natalie N. May)
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Figure 8.3. Detail of the faces of eunuchs and the horse head adorning the wheeled throne, with
traces of damage resulting from arrow shooting. Reliefs of the passage leading toward the I$tar
temple. Slab 4. VA 955 (courtesy Natalie N. May)
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Figure 8.4. The king is on the wheeled throne followed by two attendants. Notice the damage to the
faces and hands. Reliefs of the passage leading toward the I$tar temple (after Barnett, Bleibtreu, and
Turner 1998, pl. 479, no. 660a, original drawing V1, 44; copyright of the Trustees of the British Museum)
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Figure 8.5. The face of the crown prince. Notice the damage to the eyes and mouth. Reliefs of the
passage leading toward the IStar temple. Slab 4. VA 955, detail (courtesy Natalie N. May)
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Figure 8.6. Plan of Sargon II's palace at Diir-Sarrukén (Khorsabad) (after Place 1867, pl. 3)
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Figure 8.7. (a) Sargon II's palace at Diir-Sarrukén, Facade n. Restoration of Botta and Flandin 1949, pl. 30;
(b) Sargon II’s palace at Diir-Sarrukén, Facade n. Possible restoration, after Albenda 1986 (see n. 8), involving
the surviving slabs OIM A7366-68, IM 18629-31, and IM 11961 (after Loud 1936, figs. 38-44)
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Figure 8.8. Sargon II's palace at Diir-Sarrukén, Facade L. Reconstruction (above)
and actual state at discovery (below) (Botta and Flandin 1949, pl. 10)



oi.uchicago.edu

mALI-TALIMU — WHAT CAN BE LEARNED FROM THE DESTRUCTION OF FIGURATIVE COMPLEXES? 217




oi.uchicago.edu

218 NATALIE N. MAY

Figure 8.9. Remodeled headbands of the royal magnates on the northwest facade n of court VIII in
Sargon II's palace at Diir-Sarrukén. OIM A7366 (photos by Anna Ressman)

Figure 8.10. Stone carpet from Palace L at Diir-Sarrukén with inscription B of Sin-ahu-usur, the grand
vizier, brother of Sargon II. OIM A17597, 3.5 x 2.5 m
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Figure 8.12. (a) Crown price Sennacherib and the remodeled image of the (grand) vizier. Northwest
facade n of court VIII, Khorsabad palace, slab 36. OIM A7368; (b) Detail of the (grand) vizier’s former
image. Note the traces of the erased tasseled headband and beard (photos by Anna Ressman)
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Figure 8.13. Assyrian royal crown with a tasseled headband
(after Botta and Flandin 1849, pl. 165)

Figure 8.14. Crown princes of Esarhaddon: Assurbanipal (left) and Sama$-$umu-ukin (right) wearing
tasseled headbands. Side views of the Esarhaddon stela from Sam’al (after Bérker-Klihn 1982, no. 219)
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Tassels on the headgear of the Assyrian queens (figs. 8.15-17)

Figure 8.15. Golden headband of Yab4, queen of Tiglath-Pileser 111 (744-727 B.C.E.) or Ataliya, queen
of Sargon 11 (721?7-705 B.C.E.), with one pendent tassel

Figure 8.16. Seal of Hama, queen of Salmaneser IV (782-773 B.C.E.), from queens’ tomb III at Kalhu.
The queen wears a headband with a pendant
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Figure 8.17. Nagi’a, queen of Sennacherib (704-681 B.C.E.), queen-mother of Esarhaddon (660-669
B.C.E.), represented on a bronze plaque. A pendent band is attached to her mural crown. A0 20185 .
Photo credit Réunion des Musées Nationaux/Art Resource, NY




oi.uchicago.edu

224 NATALIE N. MAY

CEEEANGRANE | REREER R

R S T~ PN e )

Figure 8.18. A relief from Sargon II’s palace at Diir-Sarrukén, room 6. (a) after Botta and Flandin 1849,
pl. 135; (b) IM 60974/6-1. After Basmachi, no. 135. Courtesy of the Iraqg Museum, Baghdad
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Figure 8.19. Palace of Sargon I, room 14. The epigraph says:
us-ma-nu $d mTak-[lak-a-na-EN] “camp of Taklak-ana-Bél”
(after Botta and Flandin 1849, pl. 146)
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THE HYPERCOHERENT ICON:
KNOWLEDGE, RATIONALIZATION,
AND DISENCHANTMENT AT NINEVEH

Seth Richardson, The Oriental Institute of the University of Chicago*

The most overt acts of icon destruction in Mesopotamian antiquity belong to the
military campaigns of the Neo-Assyrian period. While these acts have rightly drawn
attention for their ritual and political significance, I investigate them as conscious
products of and stimuli to a changing intellectual mileu. Without discounting icon
destruction as a universal problem of representation, and Assyrian representa-
tions of the acts as having venerable Mesopotamian precursors, I wish to focus on
the ways in which first-millennium B.C.E. iconoclasm responded to and informed
parallel intellectual currents such as the rationalization of knowledge, a growing
antiquarianism, and a disenchantment with place that the age of empires ushered
in. We should look at Neo-Assyrian icon destruction as reflective of very immediate
concerns of imperial culture and productive of new beliefs and problems.

“Every epoch is a sphinx that plunges into the abyss as soon as its
riddle has been solved.” — Heinrich Heine, The Romantic School (1833)

“The most merciful thing in the world ... is the inability of the
human mind to correlate all its contents.” — H. P. Lovecraft, “The
Call of Cthulhu” (1928)

INTRODUCTION: COHERENCE OF CULTURE AND THE CLARITY OF IMAGES

PROBLEM AND APPROACH

Why — in 3,000 years of a Mesopotamian history rich with ritual symbolism — is there
such a small record for either the destruction or creation of divine statues — and not until
the very last centuries of the period? I will try in this paper to give some attention to the
question posed of the third session — “how do images die, and why?” — though it presumes
that they do. In a paper titled “Death and Dismemberment in Mesopotamia: Discorporation
between the Body and the Body Politic,” delivered at a previous seminar, I examined the

* 1 would like to thank Shannon Dawdy, Ann Guinan,  formation: on Babylonian Chronicles, www.livius.org/
Seth Sanders, and the students of my spring 2011 Baby-  babylonia.html; on Mesopotamian year-names, cdli.ucla.
lonian Knowledge seminar for their comments on drafts ~ edu/tools/yearnames/yn_index.html; for Sumerian lit-
of this paper. Three websites provided background in-  erary references, www.etcsl.orient.ox.ac.uk.
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issue of violence on bodies,! and have been asked to consider possible parallels between
that issue and the mutilation and destruction of images. Fairly early in thinking about this
possibility, there emerged some real problems in establishing parallels between the treat-
ment of people and icons. The destruction of divine images was not widespread in the pe-
riod of focus — the Neo-Assyrian period — and I did not see much of a likeness in method
between ritualized physical violence against humans (who were mostly flayed, impaled, and
beheaded?) and physicalized ritual violence against images (usually figurines, usually buried,
bound, or burned?).

still, taking a theoretical point from that “Death and Dismemberment” paper, let us
suppose for a moment that the treatment of images is not primarily a problem of histori-
cally verifiable or unverifiable practices, but of ideational problems in the cultural sphere.
Violations of bodies and burials, I argued earlier, were important because they operated
on changing cultural anxieties about death, regardless of whether or not those violations
were widely carried out. Let us extend this approach to our present subject — not so much
to determine whether episodes of icon-text destruction were real or not real, nor merely
to argue that claims of these kinds reinforced social or political ideologies, but to consider
how expressions of concern about iconicity reflected changes in the semiotic order.* My ap-
proach examines gods’ bodies as mutable cultural products reflecting conflicting social and
intellectual precepts rather than as essential theological givens.®

In historical terms, I also want to illustrate that the Assyro-Babylonian practices paro-
died in the prophetic books of the Hebrew Bible were already moving targets in their home
cultures.® Divinity and representation were deeply contested issues during the eighth
through sixth centuries in Mesopotamia, and the textual precipitates falling out of these
contests are mostly reliable witnesses to those contests, not to any immutable and unchang-
ing mentalité about iconicity. More than anything, what this essay argues is that iconoclastic
ideas in Assyria indeed grew to gain epistemological importance, but more as an unintended
consequence of imperial projects to (over-)define and control the terms of knowledge, his-
tory, and theology — and not from any categorical imperative against icons (or even specific
icons) as such.

I focus on statues of gods rather than images of all kinds partly because “iconoclasm”
loses force as an analytic class when it embraces all types of representation. (Hereafter, I use
“icons” to mean “divine images.”) In Mesopotamia, images of divinities were not treated in
some of the important ways that other types of images were treated, just as texts protected
by curses were theoretically inviolable in ways that other texts were not. In principle, it
should have been problematic for any human — even a king — to kill or harm a god,” and
equally impossible for anyone who believed in the efficacy of curses to violate any text

! Richardson 2007.

2 Cf. May 2010.

3 Cf. the Neo-Assyrian curse that “(the enemy) will
throw the statues of their gods into the fire” (CAD S s.v.
salmu s. 1-b").

41 am in full sympathy with Josh Ellenbrogen and Aaron
Tugendhaft’s (2011b, p. 3) effort to not “artificially fix
the character of idols” but to examine “which interac-
tions appear threatening and which appear suitable [as
they] correlate to a larger set of issues: the understand-
ings of representation, likeness, being, and making that
given cultures develop.

5 Compare to Bahrani (2001) on “the metaphorics of the
body,” pp. 40-69.

¢ Levtow (2008) has already argued this important, cor-
rective point; note also the juxtaposition of Israelite
iconoclasm and Assyrian aggression in an independent
Arabic tradition, for example, al-Mas‘adi (tenth century
C.E.); see Janssen 1995, pp. 45-46.

7 See SAA 13, 128, on the theft of golden beams from the
head of Ninurta; SAA 15, 157, on the theft of a golden
statue of the god Erra. Note also the theft of a sun disk
and dagger from the statue of A$Sur in the temple of
A$3ur (CAD $/1 s.v. Sam$u s. 4)
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protected by one. Yet both types of acts are historically attested in Mesopotamian culture,
calling into question the fixity of those principles. Though we may suggest that no “statue”
was identical to a “god” — and thus no act of iconoclasm in technical or theological terms
“killed” a god — that meaning was inevitably suggested nonetheless. Such problems remain
no matter how finely we distinguish signifiers from signifieds because associations are not
bounded at the level of single signs.

My argument presupposes that the period around 750-500 B.C.E. was a time of profound
intellectual change when it came to the conception of embodied divinities. This idea has been
discussed in at least three different ways, loosely speaking, all framing the ancient Near East
with reference to the great traditions of Israelite monotheism and classical Greco-Roman
antiquity: as the first stage of an expiring polytheism in the so-called “decline of pagan-
ism”;® in the renascent sense of new sensibilities proposed by Axialists;’ in terms of Assyrian
henotheistic experiments and speculative theology precursive to an incipient monotheism,
in the mode of the Helsinki-Casco Bay school.® Though these approaches are complex and
interesting in their own right — I do not intend to engage with them directly — they tend
to narrativize the confused and conflicting impulses of the age as teleologically emergent
toward some point of homeostasis.

My approach differs in seeing the theological problems related to iconicity as agonistic,
representative of a developing crisis and confusion brought about by the experience of em-
pire, but never resolving into any single, clear form. If anything, the push for coherence, as I
will argue, was precisely the problem. The cultural arena normally permits issues of theology
and politics to come into contact with each other in largely unregulated ways. Cultural forms
and practices are uniquely able to resolve or soften social conflicts because the meanings of
symbols are flexible, protean, and resilient.

TwO THEORETICAL MODELS OF CHANGE

So I would like to pose this question of iconoclasm again, not of its moral or political
capacities, but as a problem of a loss of cultural flexibility: I will bracket the problem in two
theoretical senses, both dialectical and historically specific. Surely these are not the only
ways to try to understand problems like this, but they begin to position them.

The first sense of the problem is one described by William Sewell (2005), who under-
stands culture as a duality. For Sewell, culture is, on the one hand, “an institutional sphere
devoted to the making of meaning,” where symbols are determinant of social behavior, a set
of ideals and taboos. On the other hand, culture also exists in a processual sense, where the
unsystematic agency of multiple social actors appropriates symbols from a broad toolkit in
a constant building and re-building of meaning. Neither of these two senses of “culture” ex-
ists to the exclusion of the other, but structures the other dialectically.! What interests me

8 For example, Frankfort 1958; cf. Lochhead 2001, who
aptly observes, p. 5, that even “with the decline of pa-
ganism in the late Roman empire, the violence of Chris-
tian monotheism begins to be directed not toward the
cults of ‘other gods’ of paganism, but to Christian her-
esy....”

° See discussions by Michalowski 2005; Pollock 2005.

1 For example, Porter 2009; Parpola 1993b; cf. Frahm
2000/01.

1 One might also compare the dialectical senses in
which Giddens (1984) discusses dual “structures,” or
Bourdieu’s (1977) “doxa” and “habitus”; cf. H. Berger
(1973) on the problem of consciousness and culture
change. Dialectics, of course, presuppose conscious en-
gagement; on competing “pluralist” (i.e., diverse and
unregulated) versus “elitist-hegemonic” readings of
knowledge production, see Hamilton 1996, pp. 4-5.
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is Sewell’s notion of “thin coherence” — that political and social change comes about when
the two spheres of cultural production lose traction with each other. “Coherence” becomes
“thin” when institutional culture loses persuasiveness and daily cultural processes become
so diffuse that culture loses “thingness.” These spheres become mutually abrasive, degrading
ideation on the levels of comprehension and subscription. Voiced differently, Peter Berger
(1967) argued for the instability of ordered religious nomoi when pluralities of meaning re-
place general ones and begin to compete with them; in Bergerian terms, “precariousness”
replaces “plausibility.”

A different model of change was articulated by Roy Rappaport (1999) as “hypercoherence,”
a theory which has found its most common application in the study of political systems, but
which I extend in this essay to cultural history. The approach may be summed up by saying
that cultural change comes about through too much coherence, a hyper-articulation, expo-
sure, and particularizing of objects and practices:

Causal discontinuities and the quasi-autonomy of the systems of which the world is
composed are not only obvious aspects of nature; they are crucial ... [B]y establish-
ing or protecting distinct and quasi-autonomous systems [of meaning], ritual helps
to limit the world’s coherence to tolerable levels. Put a little differently, ritual occur-
rence not only may first distinguish and then articulate quasi-autonomous and dis-
tinctive systems, it may also reduce the likelihood that they will disrupt each other.*?

What Rappaport suggests for my purposes is that cultures work as much by their own inner
logic as by their own outer limits. Iconicity, like the miraculous, derives its authenticity on
the premise that it cannot be totally intellectually apprehended or defined. According to this
line of thinking, therefore, attempts to rationalize cultural enigmas — or to mechanize and
artifactualize the entirety of cultural activity — would degrade broad subscription by making
the cultural sphere overly visible and intellectually inflexible, emptying it of its essentially
mysterious powers of transformation. The capacity of culture to solve social conflicts by
dispersing them, ambiguating them — partly firewalling them and partly solving them lo-
cally instead of globally — is lost in any rationalizing approach. “Hypercoherence” results
when entities of power — in this case, an empire — rationalize, codify, and make explicit
the functions of cultural practices, unintentionally reducing their resilience by objectifying
them in so many ways.

To translate, then: Sewell’s idea of cultural change is a kind of culture-wide shoulder-
shrugging: “I just don’t understand these symbols; they don’t make sense to me anymore.”
Rappaport’s model of culture is one in which people have seen too much of how the sausage
is made — they say “I understand all too well — and I don’t like what I see.” Both are accounts
of cultural or ideological change or crisis; the difference is essentially in degrees of subject