THE (INCHOATE) MARRIAGE OF LUGALBANDA AND NINSUMUNA
JAN J. W. LisMAN!

1. Introduction

The literary text IAS 327 (AbS-T 171) from the Early Dynastic IIla period, found in Aba
Salabih and qualified as an ‘exercise tablet’,> was partly translated by Bing, and translated
and edited by Jacobsen and by Wilcke,® and became known as the story of Lugalbanda and
Ninsumuna. This composition is still unique: no new copies of it have been discovered. Also
unique is the content of this tablet. There is no reference in any other (Sumerian) composi-
tion whatsoever to the story of Lugalbanda and Ninsumuna as told in the composition in
question. Both Jacobsen and Wilcke agreed about the problems involved in it. Jacobsen put
this as follows: ‘The text presents obvious difficulties, not the least of which are due to the
highly elliptic orthography of its period.” Wilcke limited himself in this respect to: ‘Reading,
translation and interpretation are still very subjective.” On the other hand, Jacobsen and
Wilcke disagreed about the translation and interpretation at several points. The different
interpretations of both authors were partly caused by the expression IM.R U, for Jacobsen
a weapon called ‘Niri’, and for Wilcke a ‘clan (list?)’.* We present now a new edition of the
text of IAS 327.

2. Synopsis and Interpretation

2.1 The manuscript

First of all, it may be clear and does not require an explanation that this school text does
not represent a complete story: it is only an excerpt of a longer, unique story. Nevertheless,
we shall try to give an interpretation of this incomplete part.

Our point of departure for the interpretation of the composition concerns the lines in which
Inanna said to Lugalbanda that he should go to his father-in-law and should ask him if he
might be his son-in-law, in other words: if Ninsumuna might become his wife. Several phases
in this concise story may be distinguished.

' T am very grateful to Prof. Dr. M. Krebernik who gave me valuable comments and suggestions during the
preparation of this text edition. I thank Mrs. Helen Richardson-Hewitt, who corrected the English of this article.
For any errors that remain the author alone is responsible. E-mail address: lismanj@xs4all.nl.

2 Biggs 1974, 91, no. 327.

3 Bing 1977; Jacobsen 1989 (quotation on p. 69); Wilcke 2015a (quotation on p. 37, note 89); Wilcke 2015b,
226-227 (which is a German translation of the English translation in Wilcke 2015a). Wilcke translated some lines
in the RIA-lemma ‘Lugalbanda’ (1987, 130-131, § 4.1.4), and he gave a summary of this story (1989, 563a). The
CDLI has a transcription (P010263).

4 Jacobsen and Wilcke commented elaborately on IM.R U ; for details: see the section ‘Comments’.
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The first phase is the meeting between Ninsumuna and Lugalbanda. To judge from the fact
that Ninsumuna brought along beer loaves we may guess that she was going for something
like a picnic with Lugalbanda. Afterwards Lugalbanda spent the night with her in Iri’aza,
somewhere in the mountains in Elam. In the morning Ninsumuna received a message in the
form of an enclosed tablet from, as later appeared, the Anunna gods. Apparently Ninsumuna
recognised this tablet, or even knew about it already. In any case, she urged Lugalbanda to go
together with her to the En in Uruk. This exhortation is not preserved in the text (obv. V 1),
but it may be inferred from the continuation of the story. That they probably went to
Uruk — also supposed by Jacobsen and Wilcke — may be obvious from what is ‘known’ about
Lugalbanda: 1. He is mentioned in the Sumerian King List as the third king of the Uruk I
dynasty; 2. The appearance of Inanna may also point to Uruk, because she is the city goddess
of Uruk; and 3. Ninsumuna and Lugalbanda had their temple e,-ki-kal in Uruk.’

The second phase is situated in the environment of the En’s courtyard. Lugalbanda meets
the En, who is curious as to what Lugalbanda had brought with him, the more so as he obvi-
ously knew that the Anunna gods were involved (rev. I 4). The moment that the envelope of
the tablet is broken, Inanna appears. This introduces the next phase.

Ninsumuna lustrated the ground, Lugalbanda shivered and threw himself to the ground
in a corner, apparently full of awe because of Inanna’s appearance. Inanna confronted Lugal-
banda with his behaviour, i.e. that he had brought to the En of Uruk a spouse from the moun-
tains with whom he had already slept. She directed him to fulfil his duty, i.e. to ask, as a
son-in-law, his father-in-law (whose name is not mentioned) for his daughter’s hand in
marriage: ‘Let me be your son’ (rev. IV 6).

The end of the story is less clear, but if our reconstruction is correct, then Lugalbanda
invited the witnesses at the wedding ceremony from both parties — his own family and
Ninsumuna’s relatives — to go to the gate of the outer courtyard.

2.2 Some details
2.2.1 The meeting point in Iri’aza

Why was Lugalbanda in Iri’aza? Ninsumuna, as a goddess, could appear everywhere.
Lugalbanda is mentioned only in a few Early Dynastic compositions: the god lists from Fara
and Abi Salabih, and the za;-me hymns, but these few data give hardly any information
about Lugalbanda.® Jacobsen inferred from the context of the composition under discussion
that Lugalbanda was sent to the mountains as a royal messenger to collect and bring back
tribute.” His role as messenger is known from the Old Babylonian composition ‘Lugalbanda
and the Anzud bird’,® where Lugalbanda is a messenger for Enmerkar, Lord of Uruk. We
have no attestation of this story from the Early Dynastic period. Wilcke wrote that the text of
IAS 327 was part of a tale about Lugalbanda and Ninsumuna, attesting ‘to early stories about
the mountain-traveller Lugalbanda’.’ Wilcke’s characterisation of Lugalbanda as mountain

3 George 1993, 110, no. 598.

6 Fara god list: SF 1, vii 15 (Krebernik 1986, 174); Abu Salabih god list no. 123 (Mander 1986, 27); zas-me
hymn, the lines 85-86 (Biggs 1974, 48).

7 Jacobsen 1989, 81.

8 Wilcke 1969; ETCSL 1.8.2.2.

9 Wilcke 2015a, 37.
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traveller fits perhaps better than that as messenger. Another point of departure we can imagine
is the Sumerian King List. This is the only composition in which it is mentioned that Lugal-
banda had been a shepherd before he became a king of Uruk. In our opinion it is not unthin-
kable that Lugalbanda was in the mountains with his herd or flock. In the neighbourhood of
Iri’aza there was fresh grass available for the nuptial bed (obv. III 3), but then most probably
also for animals.

2.2.2 The enclosed tablet

The enclosed tablet appeared to be an important but also mysterious object. Analysing
what is related with respect to the tablet we observe the following. At first it is only mentio-
ned that Ninsumuna (in our hypothesis, because the text is broken at that point, obv. IV 1)
received ‘an enclosed tablet’. This seems to have been the immediate cause of Ninsumuna’s
urge to go with Lugalbanda to the En of Uruk. Even before he received the enclosed tablet
(rev. II 4-5), the En knew that the Anunna gods were involved in what was happening, most
likely because of the appearance of Ninsumuna. At the moment that the envelope of the tablet
was broken, Inanna suddenly appeared. Nowhere is the text of the tablet itself mentioned; we
have to guess at the content. The only thing we can say is that it was a message from the
Anunna gods.

2.2.3 The role of the Anunna gods

As pointed out by several authors, a Mesopotamian marriage was usually arranged by the
respective fathers of the future couple.!” In this case no parents are known, neither those of
Ninsumuna nor those of Lugalbanda.!' Ninsumuna, being a goddess, was in this case ‘repre-
sented’ by the Anunna. And the Anunna’s letter to the En appeared to be a sufficient substi-
tute for a missing father of Lugalbanda. From some subtle indications it seems clear that
Ninsumuna might have been aware of this intended marriage. Several times an initiative was
taken by her: she brought food (for a picnic?) and afterwards lay at Lugalbanda’s feet
(in order to seduce him?); Ninsumuna urged Lugalbanda to go to the En (probably in Uruk)
after she had received an enclosed tablet from the Anunna. After this, we may call the marri-
age between Ninsumuna and Lugalbanda ‘an arranged marriage’.

10-Stol 2000, 488b; Stol 2016, 68, 72; Wilcke 2007, 61, § 5.1.3.1.1. Stol (2016, 73) gave some examples of
marriages in the divine world in which the bridegroom takes the initiative (e.g. Dumuzi as lover of Inanna; Enlil in
‘Enlil and Sud’). Another example is “The marriage of Martu’ (ETCSL 1.7.1; the lines 82-83), where the young god
Martu asks for the hand of Numusda’s daughter in marriage.

1" We agree with Wilcke (1987, 117b) who wrote that Lugalbanda’s mother, according to an Old Babylonian
composition, might have been Uras. In this composition (‘Lugalbanda in the mountain cave’, ETCSL 1.8.2.1, 1l.
59-61) there were ‘seven’ borne by Uras. Only in line 71 is mentioned: lugal-9%banda; 8-kam-ma-ne-ne
‘Lugalbanda, the eighth of them’, but his mother is then not explicitly mentioned. Mittermayer (2012, 316 and note
13) formulates the question of Lugalbanda’s parents as follows: ‘Einstmals ein General des Enmerkara, kann sich
Lugalbanda als “militdrischer Emporkommling” weder auf eine gottliche noch eine dynastische Abstammung beru-
fen, so werden auch seine Eltern in keinem der Texte namentlich genannt.” Mittermayer supposes that in ‘Lugal-
banda and the Anzud bird’ (ETCSL 1.8.2.1., 1. 3-4) an allusion is made to the absence of Lugalbanda’s parents:
ama nu-mu-un-da-an-til; na nu-mu-un-des-des a-a nu-mu-un-da-an-til; inim nu-mu-
un-di-ni-ib-be, ‘No mother is with him to offer advice, no father is with him to talk to him.” Mittermayer
(2012, 317-318) remarks appropriately that there is a clear discrepancy between the Sumerian King List and
the myths.



76 JEOL 47 — 2018-2019

2.24 Lugalbanda’s proposal of marriage

The marriage rules in Mesopotamia as can be deduced from several codes, marriage con-
tracts, and other texts concerning marriage, have been extensively treated by, among others,
Westbrook and Wilcke; Greengus redefined inchoate marriage.'” The general rules may be
summarised as follows. When the fathers of the future bride and bridegroom have agreed to
their marriage, the next step is that the man has to go to his father-in-law to ask his permission
to marry his daughter. We have no relevant texts or codes from the Early Dynastic period at
our disposal.'® The first code available to us is the so-called Codex Urnamma from the Ur IIT
period, in which the following indirect evidence for this practice may be found: ‘Wenn ein
Schwiegersohn in das Haus (s)eines Schwiegervaters eintritt, sein Schwiegervater seine

Ehefrau danach einem anderen gibt (...)"."* Other evidence may be obtained from a later

period, written in the ‘Law of Eshnunna’:'> ‘If a man took another man’s daughter without
asking her father and mother (...)". Since Ninsumuna’s parents are not known to us, it is
unclear to whom Lugalbanda should have addressed his request; perhaps he should have

asked the supreme god of the Anunna, An.

2.2.5 The gate

Several authors reported the importance of the temple and the city gates as the ‘customary
location of legal transactions and oath-taking in ancient Mesopotamia.’'® On the so-called
uSumgal-stele most likely such a legal transaction at a gate is depicted.!” Other textual
examples are given by Alster, Steinkeller, Stol, and Wilcke.'®

2.2.6 Witnesses

Important proceedings, like legal transactions or marriage vows, were always held in the
presence of, usually male, witnesses.!” Our hypothesis is that the five men, mentioned in
col. rev. V 1 are witnesses to the marriage between Ninsumuna and Lugalbanda. Lugalbanda
asked them to go to the gate of the courtyard, the place where such ceremonies took place.

3. Jacobsen’s interpretation

Jacobsen started by saying that the text IAS 327 may be ‘merely the middle part of a longer
tale, the beginning and end of which are missing.” Another possibility he put forward is that
‘the storyteller could begin at will in medias res’, because the audience knew the story by
heart. Jacobsen made no choice between these two possibilities as to which was the right one.

12 Westbrook’s study (1988) concerns the Old Babylonian period; about ‘betrothal’ and ‘standard inchoate mar-
riage’, see Westbrook 1988, 29-36; 85 ad 2. Wilcke 1985; idem 2002, 2007 and 2014. Greengus 2002.

13 Wilcke 1985, 245: ‘Quellen iiber Eheabsprachen entstammen vor allem der Zeit der II1. Dynastie von Ur.’
4 Wilcke 2002, 316, § 15; Wilcke 2014, 542 § 15.

15 Yaron 1988, 58, 59 section 27/28, lines 31-32; 173; Greengus 2002, 131 (quotation).

16 Gelb et al. 1991 (Text section), 44b.

17 Gelb et al. 1991 (Plates section), Plates 13-17.

18 Alster 1993, 21-22 (TMHNF III 25, 1. 6; a marriage affair); Steinkeller 1978, 75-76; Stol 2016, 290 (an
example from Nuzi); Wilcke 2007, 42, § 3.3.1.

19 Greengus 2000, 475a.
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In a footnote Jacobsen described his point of departure.?” This was the occurrence of ha-luh
(rev. IIT 5) ‘he shuddered’ and ab-lal; (rev. III 1) ‘hatch’, which — according to Jacobsen —
‘suggested the appearing of a ghost and further a series of events leading up to it.” Jacobsen
understood the tablet IAS 327 as part of a sequence of tablets, because the beginning and the
end of the story are missing. He distinguished three episodes. For the first episode (obv. I-I1I)
he would like to answer three questions. The first one — ‘where is the scene of events?’ —
is easy to answer, i.e. in Iri’aza, located in the eastern mountains somewhere in Elam, and
perhaps more specifically at Ninsumuna’s home where she is busy with brewing beer. The
second question is: what took Lugalbanda to Iri’aza? Therefore, Jacobsen supposed, based on
the fact that Lugalbanda was expected to bring things from the mountains and also because of
the mention of the tablet(s) of ‘incoming deliveries’ (obv. V 2), that Lugalbanda was sent to
the mountains as a royal messenger to collect and bring back tribute. The role of messenger
is traditionally associated with Lugalbanda: therefore, Jacobsen referred to the story known
as ‘Lugalbanda and the Anzud bird’.2! The third question is about the relationship between
Lugalbanda and Ninsumuna. According to Jacobsen, Lugalbanda and Ninsumuna were mar-
ried (rev. IV 3-4) and the marriage was already consummated (obv. I 5 — I 6) due to a ‘deli-
berate and successful gambit.” The second episode (obv. IV 1 —rev. II 2) concerns the change
of scene to Uruk while Lugalbanda takes with him the weapon Niri (obv. IV 3), and there is
also a new event, i.e. the request of the En, who may be Enmerkar. The En asks Lugalbanda
to show him what he has brought along with him from the mountains. But Lugalbanda could
only show Ninsumuna and not the expected deliveries, which the En wanted to show to the
nobles (a-nun). Lugalbanda is silent about the (supposed) collected tribute; therefore, Jacob-
sen suggested (‘clearly conjectural and conjectural only’) that it was used to pay the bride
price for Ninsumuna. In the last episode (from rev. II 3) the central figure is a lil,-spirit.
Lugalbanda’s ‘mother is dead and his tutelary goddess is in her in the grave, but rises to
appear as a lil,-spirit (rev. I 5) to protect her son from threatening danger.” Ninsumuna
addresses this 1il,-spirit as her mother-in-law and asks her for five sons (and possibly also
five daughters, but that line is lost). The number of children of Lugalbanda and Ninsumuna
can be found in the god list an = anum (tablet V 4-13).

4. Wilcke’s interpretation

Wilcke says little with respect to an interpretation of this composition.? It ‘attests to early
stories about the mountain-traveller Lugalbanda. It speaks of a legal ceremony of the families
(im-ru) of both partners to a marriage at the gate to witness the ‘marriage vow’ “I shall live
with the spouse”’.>*> More or less central to his interpretation is the word im-ru, which he
explained as being a) ‘an admirable hollow and vaulted body with bottom (obv. III 3-4) and
a neck (rev. II 3) formed by Lugalbanda from clay (obv. I 1)’, which is brought to Enmerkar
in Uruk and from which Ninsumuna appeared (rev. I1 6 — III 1). Moreover, im-ru denotes b)
‘a group of persons who are to meet with “those of princely descent” (= Uruk’s nobility).’

20 Jacobsen 1989, 72, note 3. His chapter ‘Interpretation’ is on the pages 80-86.

21 Wilcke 1969; ETCSL 1.8.2.2.

22 Wilcke 2015a, 37-38; Wilcke 2015b, 203-204.

2 Wilcke 2015a, 37. This ‘marriage vow’ is found in Wilcke’s translation of the line rev. V 5.
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Wilcke tried to harmonise the interpretations a) and b) by assuming that the im-ru sub a) ‘is
a piece of writing naming the members of Nin-sumuna’s kinfolk »).” The clans of both Lugal-
banda and Ninsumuna have to meet at the gate of the outer courtyard ‘to witness to formal
contraction of their marriage with solemn words.” Wilcke changed his mind with respect to
the a-nun in this composition. In his RIA-article ‘Lugalbanda’,?* the a-nun were ‘die Anun-
na(-Gotter’); in the recent edition the translation was ‘those of princely descent’, apparently

because of his interpretation that two family clans were going to meet at a gate.

5. Transcription and translation®

Obverse

I1 lammar, Ynin-sumun, agarins

mu-deg-deg

3 lammar, [nin-sumun, gal in-zu

igi mu-lib

5 giriz-na mu-nu

I1 lugal-Y“banda; gal-zu
2 lammar, ‘nin-<sumun,>-ra
da mu-ni-dab
igi a-subs
ka a'(DIS)-subs
ud gal in-ga-mu-zu

(@) NV, T OS]

M1 [lugal-9%banda; (?)]
2 "'mu'-DU
3 u, za-gins' mu-ni-**bara; (DAG)

ki du;, ges
5 en-na ud zal

6 IRIXPIRIG dur,-Se;
al-durun,(TUS.TUS)

IV1 [lammar, ‘nin-sumun, (?)]
2 gal in-zu

3 im-3u,(RU) $u im'(LAK376)-ti

2 Wilcke 1987, 131a.

The guardian goddess Ninsumuna had brought
along -2 beer loaves.

The guardian goddess Ninsumuna was
sagacious.

She woke him up,
(and) lay down at his feet.

The clever Lugalbanda

nestled ¢ 3 the guardian goddess Ninsumuna
at his side;

he kisses her eyes,

he kisses her mouth;

then he was again clever.

[ Lugalbanda (?) ]
has ....
He spread out fresh grass there.

At a pleasant place with trees,
until dawn,

they kept staying in Iri’aza.

[The guardian goddess Ninsumuna (?)]
was sagacious.

She took the tablet envelope.

25 Unlike Jacobsen we do not present an ‘adjusted’ transliteration in order to correspond to the more explicit
orthography which was in use in later times. Only if a word was obviously forgotten — e.g. sumun, in col. obv. II
2 — this was added.
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4 lammar, ‘nin-sumun, lugal-
"dapandas’

5 inim mu-gis-giy

VI [ e ] "x?
2 dub mu-Ses-deg
3 lugal-Ybanda,
4 en-ra ki mu-na-za
5 en lugal-9%banda,
Reverse

Il 'inim mu-gi,-gi,’

2 nig, kur-ta deg-<a>-zu

3 ug ga-duy,
a-nun si mu-sa,-sa,

5 nig, 'kur-ta® [deg-a-zu ’]

M1 lugal-Y*banda; kisal-bar-3e;,

im-ma-ta-e;
im™-Su,(RU) "gu,"” kud
im-Su,(RU) a-nun

kisal® Su [...]"gi,""

AN AW N

[Yinanna’]

11 ab-lal; im-ta-e;

2 lammar, ‘nin-sumun,
kiSi,; a-ra, ki ba-ni-tag
lugal-9banda,
ha-luh
"'ub kisal’ ki [ba-ni’]-tag’

(@) NNV I ]

7 dinan[na] [ ? ]

IV1 lugal-Ybandas«-ra»
2 inim mu-gi,-giy

3 za dam kur-ta mu-tum,

4 dam-da mu-nu

79

The guardian goddess Ninsumuna addressed
herself ¢ to Lugalbanda:

He brought the tablet to him.
Lugalbanda
prostrated himself before the En.

The En addressed himself ¢-Rev-i: D o
Lugalbanda:

“That what you brought along with you from
the mountains,

I will admire it.
The Anunna have arranged for it!

That what [you brought along with you ’ |
from the mountains

[ 1’

Lugalbanda brought it out 2 into the outer
courtyard.

The tablet envelope, (with) the rim cut off,
the tablet envelope of the Anunna,
was handed over’ [ ] in the courtyard.

[Inanna °]

appeared from a nook.

The guardian goddess Ninsumuna
put myrtle oil on the ground.
Lugalbanda,

shuddering,

laid himself down on the ground in the corner
of the courtyard.

Inanna [ ? ]
addressed herself ¢ to Lugalbanda:

“You brought with you a spouse from the
mountains,

(and) you lay with that spouse.
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5 udbar,(U,.UR,) mussa, Now say kindly to me ¢ 7, as a son-in-law
(MUNUS.US) to a father-in-law:
[du]lmu-zu he-me “Let me be your son.”

7 §a3 dulo dull'ma

V1 5 nita Five men
hatching hatching
3 im-ru-gu,;, a-nun e,-za ‘Let my family (and) the Anunna of your
house
4 ka, kisal-bar he-ma-sug go and stand at the gate of the outer
courtyard.’

5 "x''x'[...] TT
6 [...] "'x"im-r[u] [ ....] the family [ ... ]

6. Comments

This tablet with the text about Lugalbanda and Ninsumuna was characterised by Biggs as
an exercise tablet and dated to the Early Dynastic Illa period.”® Some well-known characte-
ristics of the texts of that period are the elliptic orthography and the fact that the sign order in
the respective cases is more or less random. These features can be observed in this text, too.
In case several different sign orders might be possible, i.e. leading in our opinion to a meaning-
ful Sumerian expression or sentence, we have chosen what seems to be the most likely one,
and discussed other possibilities in the comments. Jacobsen wrote: ‘so attempts at interpreta-
tion (...) can hardly be more than tentative and must be content if they can make even a
modest contribution toward ultimate understanding.’”” And Wilcke remarked: ‘Reading,
translation and interpretation are still very subjective.””® We would like to add the same
remarks and reservations as those of Jacobsen and Wilcke to this edition of the story of
Lugalbanda and Ninsumuna.

Obverse

I 1-2 Marchesi and Marchetti mentioned the evidence for the reading ‘K AL = lammar,
instead of /lamma/.?° For /agarin/ several meanings are known: 1. matrix, mother-creator;
2. beer mash, beer bread; 3. crucible.’® Ninsumuna — ‘Lady of the wild cows’ — is not known
as a mother goddess, like e.g. Ninhursaga, Ningal, Aruru.’! For agarins the meaning ‘beer

26 Biggs 1974, 91; see also CDLI, no. P010263.

27 Jacobsen 1989, 69.

28 Wilcke 2015a, 37, note 89.

29 Marchesi and Marchetti 2011, 168. Wilcke hesitated about where to write the digir-determinative:
dlammar, nin-sumun, or lammar, ‘nin-sumun, (Wilcke 2001, 502a). Both places seem possible.

30 PSD A 111, 60-61; ePSD. For the meaning ‘crucible, basin’, see Heimpel 2009, 222, 239. Sallaberger (2012,
311) discussed the meaning of agarin as it appears in the lexical list Hh XXIII (agarin,): ‘gédrender, aufgehender
Sauerteig’. This product hardly fits what Ninsumuna brought along. Perhaps there is a subtle difference between
agarin,(= GA,xAN.SIM)and agarins(= GA,xAN.SIMx GAR in IAS 327), because of the sign GAR
inagarins.

31 For more information about Ninsumuna, see Wilcke 2001.
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bread’ seems the most likely one in the context of this myth.3? In the literature several exam-
ples were found where /agarin/ appears in the context of beer (products).* Wilcke trans-
lated agarin, as ‘Tonbatzen’ or ‘(lumps of) clay’, a meaning the word /agarin/ does not
seem to have.**

The verbal form DU.DU may be transcribed in several ways. A transcription gen-gen
(hamtu stem singular) or du-du (mari stem singular), expressing ‘to come continuously’ and
‘to stand continuously’ respectively, seems very unlikely, because in that case agarins may
represent an epithet of Ninsumuna, which seems unsuitable. Sallaberger elaborately discussed
the verb DU with the meaning ‘to bring’.?® The verbal form DU.DU may be transcribed as
lah,,s (plural absolutive, hamtu and marii stem). This transcription does not apply here
because the subject (Ninsumuna) is singular and animate objects are missing. Another
transcription is des-deg (hamtu stem, singular subject, plural inanimate object: agarins),
which does apply here.

14-5 The compound verbigi...lib ‘to be awake’ is used in this line in the transitive meaning
‘to wake somebody up’, in our opinion. When in this story one of the protagonists is called
gal-zu ‘sagacious, clever’, it is followed by an action of that clever person as an expression
of that cleverness.’® ‘To be awake’ is no action, therefore a transitive meaning fits better in
the course of this story. Moreover, Ninsumuna herself was awake already, because ‘she was
sagacious’ (I 3) and therefore one has to be awake. As Jacobsen had noted: nu was written
instead of nu,.

I3 DIB =dab, sometimes used for dabs, ‘to seize’. Our interpretation of this line is that
Lugalbanda made Ninsumuna, who was lying at his feet, lie beside him (thus a causative
construction), so that he can kiss her (the lines obv. II 4-5). The compound verb da...dib ‘to
pass the side; to go along a side’ could not be attested in any other text, but is, even in a
causative construction, less likely in this context, in our opinion.

I 4-5 The sign MUNSUB (LAK672) = subs is supposed to be used for sub or su-ub
‘to rub’. Jacobsen and Wilcke assumed that the expression ne sub/su-ub ‘to kiss’ was
meant in these two lines, notwithstanding the absence of ne,*” and we agree with their opi-
nion, although the expression ne sub/su-ub was seldom used to describe the kissing of
special parts of the body.® About the use of the prefix *a in Northern Sumerian, Jagersma
wrote that this prefix in perfective forms was used to express ‘the state of the object as

32 See Jacobsen (1989, 74-75) for his explanation of the term AMA.SIMx GAR =agarins.

3 1. M. Tanret, MHET 3 1/2, 26, obv. I 8 (P332868); 2. E. Reiner, M. Civil, MSL 11, 111N, rev. 1" 4°
(P228562); 3. E. Chiera, OIP 11, 12, obv. III 9 (P227925); idem, OIP 11,16, obv. III 3* (P229352).

3 Wilcke 2015a, 37; Wilcke 2015b, 226. In PSD A II1 60-61 ‘agarin’ ad 2. the meaning ‘(fertile, generative)
soil” is mentioned. For the examples given sub 2.1 a translation ‘mother-creator’ seems more appropriate. For the
examples at 2.2 the following restriction was made (p. 61b): ‘The Gudea passages cited sub 2.2 are somewhat
doubtful.” In the ePSD the meaning ‘(fertile, generative) soil’ has been deleted.

3 Sallaberger 2005; summary at p. 573.

36 See obv. II 1-5; obv. II 6 — III 1-3; obv. IV 1-3.

37 Text AbS-T96 (IAS 368), III’ 3-4 has: 3.igi an-ni-subs 4. ka an-ni-subs, also without ne.

3 The examples Jacobsen gave in his commentary for su-ub appearing without ne and meaning ‘to kiss’ are
not convincing in our opinion; e.g. ki su-ub is ‘to prostrate oneself’, not ‘to kiss the ground’. Examples of kissing
body parts are: /. nundum ‘lips’ in ‘Dumuzid’s dream’ (ETCSL 1.4.3), the lines 168, 195, 230, and in ‘A balbale
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resulting from a previous action’ or ‘it is used as a passive marker’.3° A passive meaning (‘her
eyes were kissed, her mouth was kissed’) seems to us less plausible, because of the ‘active’
Lugalbanda. The prefix *a also occurred in main clauses with imperfective verbal forms.*’
We suppose that this use of *a is applicable in these lines, although the third person suffix *e
is missing.*!

IIT 1-2 We agree with Jacobsen’s suggestion that in these lines is alluded to the preparation
of a bed with herbs and grass. But contrary to Jacobsen, who supposed that Ninsumuna is the
subject of the lines III 1-2, we assume that the bed was made up by Lugalbanda. It follows
also from the foregoing line II 6, in which is said that Lugalbanda is again very clever. In this
composition always follows an action of the person who is called wise. Moreover, if it was
indeed meant as a bed for lovemaking, its preparation was mostly not done by the woman, but
by either the man or others.*> Therefore a possible restoration of these lines might be:
[lugal-9%banda; u,] mu-de4: Lugalbanda brought herbs.

III 3-4 We tentatively read za-gins, albeit that Biggs’ line copy does not show the sign
KUR =ginj; the photo is unclear at this point, but KUR is not inconsistent with the extant
part of the sign. The use of u, za-ginj for the preparation of a bed is attested at several
places; the translation varies from ‘pure plants’ to ‘fresh herbs’ and ‘clean hay’.** A transla-
tion like ‘clean hay’ foru, za-gin; seems not to correspond to the basic meaning of za-gin;
‘lapis lazuli’. As an adjective at u, it points to the colour of that grass, and therefore we prefer
a translation ‘fresh’, implying the fresh green colour of grass. The *ba in this line most likely
is a gloss at DA G to indicate that the word barag, is meant here.

Wilcke’s transcription and translation of the lines III 3-4 are: ku§;-min limmu-ba
mu-ni-dag ki giS-he ‘He spread out two cubits square as an earth and as a vault of hea-
ven.” What is missing is: what should be spread out? As becomes clear from his comment*,

to Inana [Dumuzid-Inana B]” (ETCSL 4.08.02), the line 6; 2. giri; ‘foot’ in ‘The debate between Grain and Sheep’
(ETCSL 5.3.2), the line 186.

¥ Jagersma 2010, § 24.5.2, 543-545.

40 Jagersma 2010, § 24.5.3, 546-543.

4l See also Krebernik’s remark about the ‘Nachlissigkeit des Schreibers’ (comment at line obv. IV 3), which
could be observed also at some other places in this manuscript.

4 Some examples can be found at Sefati 1998, 99-101.

4 A nice example was found in ‘Enmerkar and En-subg@ir-ana’ 1. A81 (ETCSL 1.8.2.4): §e,4-¢ §e$-nu,
gi-rin %inanna-ka u, za-gin; baras-ga-a-ba ‘I, after fresh grass was spread on Inanna’s brilliant bed.’
Other examples are: ‘The building of Ningirsu’s temple’, cyl. B 9:8 and B 17:1 (ETCSL 2.1.7); ‘The lament for
Sumer and Urim’ 1. 443 (ETCSL 2.2.3); ‘The death of Ur-Namma’ 1. 159 (ETCSL 2.4.1.1); ‘A kungar to Inana
(Dumuzid-Inana-T)’ 1. 41 (ETCSL 4.08.20); ‘“The Temple Hymns’ 1. 210 (ETCSL 4.80.1 ). See also PSD-B 146,
sub bara; ad 2.

4 Wilcke 2015a, 37-38, note 91. Wilcke’s explanation is rather complicated; therefore the complete text of the
note 91 will be cited here: ‘Assuming that the im-ru is (¢) an admirable (vi 3) hollow (Nin-sumuna came out of
its opening: vii 6-viii 1), vaulted (iii 3) body with bottom (iii 3) and a neck (vii 3) formed by Lugalbanda from clay
(i 1) which is later (v 3) called a (clay) tablet which he brought “hither” (to Uruk), before the “Lord” (Enmerkar),
and assuming that im-ru () also denotes a group of persons who are to meet with “those of princely descent” (=
Uruk’s nobility) at the gate of the outer courtyard (i.e., coming from the outside). Both, (@) and (b) can be harmo-
nised if (@) is a piece of writing naming the members of Nin-sumuna’s kinfolk (b), her clan (im-ru-a =im-ri-a
= kimtu, nisitu, salatu; see CAD s.vv.), who are to meet with Lugalbanda’s kinfolk to witness the formal contrac-
tion of their marriage with solemn words. The description of the inscribed object (@) resembles the hollow clay
“cones” and vessels with royal inscriptions discussed by Cooper 1985 and Marzahn 1997. (...). It must have been
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Wilcke supposed that Lugalbanda formed with clay (mentioned in the line obv. I 1 as his
translation of agarins) a huge hollow vaulted body in which Ninsumuna was hidden. The
term giS-he ‘firmament, vault of the sky’ could only be attested in a few Old Babylonian
texts. Another, minor, objection is the fact that the words ki giS-he in Wilcke’s interpreta-
tion are placed after the verb, in the next case, which is rather unusual.*® Jacobsen’s transcrip-
tion of line III 4 is ki hi-is ‘a pad of lettuce’, which is very unlikely because the spelling
hi-iz ‘a vegetable’ is not yet common practice in the Early Dynastic period.*¢

IIT 5 For some examples of ud...zal ‘to dawn’, see Veldhuis 2004, 132.

111 6 Jacobsen discussed the sign IRIxPIRIG, and he concluded that it could represent the
city of Iri’aza.*’ On the photo of the tablet IAS 327 the hatching of the ‘ear’ of the sign
PIRIG is hardly visible; moreover, it seems as if a very weak sign AZ is present at the left
of the sign PIRIG, below the ‘ear’, which may confirm the reading Iri’aza.

For durunX(TUg.TUg), see Krebernik 1984a, 643. A literal translation of dur,-Se;
tu$ may be ‘to sit on the buttocks’.

IV 1 The restoration of Ninsumuna in this line is based on the context.

IV 3 Jacobsen discussed the term NI,(LAK377)-RU extensively.*® He wrote: ‘At first
glance one might think of im-ru, later im-ri-a, “clan, family”, (...)’, but in his opinion
such a meaning is ‘hardly suitable’ in this passage. He argued that a weapon was meant by
this expression and that ‘a reading N1,-ri (R U), “the one endued with dreadfulness”, would
seem to yield a suitable name for a neck-cutting weapon’. This argument was based on the
text of line rev. I 3: gu, kud ‘neck cutting’ (in Jacobsen’s translation). On the other hand,
Wilcke translated im-ru as ‘clan’.*® In our opinion, both translations/interpretations —
‘weapon Niri’ and ‘clan’ — are not suitable in the context of this composition.

In obv. V 2 a tablet is mentioned, and in rev. II 3 the rim of the im-R U is cut off. There-
fore, we propose the transcription im-Su, for im-R U and the translation ‘tablet envelope’,
which in later periods was written as im-§u,.”® Selz referred to an example of an Early
Dynastic clay envelope plus tablet: Amherst 1.%!

quite big, if the goddess could hide in it. Nin-simun(.ak) means “Lady of the aurochs cows”; were her relatives
aurochs?’

4 Moreover, such a huge object of clay (‘two cubits square’) is hardly realisable, let alone movable. As Wilcke
admitted (2015a, 38, note 91): ‘It must have been quite big, if the goddess could hide in it.’

46 In Early Dynastic Plants HI*Tis present (nos. 69, 115); the spelling hi-iz**Tis only present since the Ur III
period.

47 Jacobsen 1989, 76 at line 17.

48 Jacobsen 1989, 77 at line 20.

49 Wilcke’s interpretation of im-R U was already given above in a note at line obv. III 3-4.

30 Civil 1986, 76. Steinkeller (1990, 22-23) discussed a term NI.RU, in all probability to read u,-Sub
(or i3-Sub), which represented a variant spelling of us-Sub ‘brick mould’. This NI.R U appeared to be not only
part of a sledge or of a chair, but it was also used for a lattice of a window.

51 Selz 2011, 276; CDLI P100839.
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With respect to the variant spelling of the sign im — normally in this text LAK377, but
here once LAK376 —, Krebernik remarked that ‘mit einer Nachlissigkeit des Schreibers zu
rechnen ist, da der Text sonst “normales” im- als Verbalprifix verwendet.’>?

V 1 From the continuation of the story we infer that Ninsumuna might have said to Lugal-
banda something like: “You must go to the En!’

V 2 The dub in this line refers to the content of the im-$u, in the line obv. IV: 3. The
subject is not clear, it may also be ‘she’, in this case Ninsumuna, but if our supposition with
respect to the line obv. V 1 is true, we assume that ‘he’, Lugalbanda, is bringing the tablet
to ‘him’, the En.

Reverse
12-3  What the En will admire is the im-8§u,, and the message on the tablet.

I 4 Wilcke gave an overview of ‘datable occurrences’ of the compound verb si...sa,, with
meanings like ‘to make straight, right’, ‘to put in order’.>® In our opinion this is what the
Anunna did: they arranged the future marriage of Ninsumuna and Lugalbanda; instructions
therefore were on the tablet, we assume. Jacobsen translated this line as follows: ‘The Anunaki

are headed hither’; Wilcke’s translation was ‘Those of princely descent came straight away’.>*

IT 1-2 The sign KISAL stands for kisal ‘courtyard’, but ‘in the early script’ it may also
stand for gipar,.% In the context of this story it seems more obvious to transcribe KIS AL
bar as kisal-bar ‘outer courtyard” — the place where Lugalbanda arrives in the first place
—instead of bar gipar, ‘outside of the gipar’,’° although it cannot be excluded that indeed
the gipar is meant as the house of the En. These two lines might also be translated as: ‘Lugal-
banda came out/appeared into the outer courtyard’. But that seems illogical, because he
already had prostrated himself before the En, who was then talking to him. The important
object in the lines rev. I 1-6 and rev. II 1-5 is the tablet envelope, which Lugalbanda then

showed and handed over at the En’s request.

I3 gu,...kud ‘to cut the neck’ may be interpreted as a to cut off the rim of the tablet enve-
lope; for kud we suppose the perfective participle kud-da.

I1 5 The first sign in this case most likely is KIS AL ; see the photograph of the tablet: the
left part of the sign in particular is very similar to the KIS AL sign in rev. II 1; the weakly
drawn vertical line near the centre of the sign in rev. I 5 (in the line art representation) seems
actually to be a crack. In this case, KIS AL may also be transcribed as gipar,, because it

52 Krebernik 1984b, 28; ‘normales’ im : LAK377. See also Krebernik 1998, 277 and note 468.

3 Wilcke 2000.

3 TIn his RIA article ‘Lugalbanda’ (1987) Wilcke translated a-nun as ‘Die Anunna(Gétter’) (p. 131a). In his
recent article he defined a-nun as ‘Uruk’s nobility” (Wilcke 2015a, note 91).

% Steinkeller 1999, 109, note 18.

% See also Steinkeller 1999, 107, note 8.
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may be assumed that the tablet envelope was presented to the En in his house, the gipar.
Jacobsen’s interpretation of this sign was 1il, ‘spirit’, which in our opinion is very unlikely.

II 6 Wilcke restored the name of Ninsumuna in this line, and Jacobsen wrote: amalu,
(AMA.YINANNA) lugal-ban;-da ‘the goddess mother of Lugalbanda’. In both cases
Inanna should appear suddenly in the line rev. III 7 and start speaking without being introdu-
ced. In our interpretation of this story neither Ninsumuna nor an amalu is meant in this
line.”” As we saw, the Anunna were involved, thus it is more obvious that Inanna herself is
appearing. We guess that there is enough room in this case to add an epithet for Inanna.
The only one we could find in Early Dynastic texts is ki-sikil.®® Although the place where
Ninsumuna and Lugalbanda have gone is not preserved (possibly it was mentioned in
obv. V 1), the suggestion is that it is Uruk, the place par excellence of the En*” and of course
also of Inanna.

IIT 3 The following transcriptions, based on the equation GIR ,-gunii = ul, ‘to hasten’, with
the corresponding translations were given: 1. Jacobsen, is-ul, e,-gub.ki ba-tag ‘(Cherub
Ninsuna) was quick, sprinkled holy water on the ground’; 2. Wilcke, ul, i;-gub a ki
ba-su, (SUM) ‘(Guardian-Angel Ninsumuna) stood up quickly and sprinkled the ground
with water.” Although the Sumerian text was rendered differently by these authors, their inter-
pretation was nearly the same. A formal argument against the interpretation of GIR ,-guni =
ul, is the fact that now two verbal phrases are placed within one case, which would be unique
for this composition, but of course not impossible. Another equation is GIR ,-gunii = kisi,,
‘myrtle’ ;% this plant contains fragrant oils, the extraction of which may be indicated by the
word a-ra,.5! Its aromatically smelling sap may be used during this lustration rite on behalf
of Inanna. The use and the meaning of the prefix *ba in verbal expressions (in this line:
ba-ni-tag) were discussed by Jagersma.?

III' 5 ha-luh, later hu-luh, ‘to shudder, to be frightened” was used e.g. to express the fear
of the gods.® Here it is used to show the reaction of Lugalbanda, full of awe, after the appea-
rance of (presumably) Inanna. The suggestion of Wilcke that ‘Lugalbanda took fright’ after

57 In the Early Dynastic Lu E lexical text (a list of professions) AMA.AN.INANNA is listed (no. 74) bet-
ween other priestesses. The meaning ‘goddess’ could be attested in Old Babylonian lexical lists, and in some
literary compositions, e.g. ‘Enki and Ninmah’ (the lines 5-7); for a discussion about amalu: Ceccarelli 2016, 18,
141-142 ad a 5-7, and references to further literature in the footnotes 557-561. To this can be added: Volk 1989,
83, 1. 45.

¥ Biggs, R., BiMes 3 (1976), 33 (CDLI P221803).

59 Marchesi and Marchetti 2011, 105-106.

% Several other transcriptions are possible for GIR ,-gunii: 1. ad, ‘a thorn bush’; 2. kiSig, ‘an acacia’, but
these plants do not seem to be suitable candidates for a lustration rite (Biggs 1974, 69-70; Molina and Such-Gutiér-
rez 2004, 9-10). Examples of Sim-kiSi;;: DP 513, obv. III 3; RTC 20, obv. I 5; TSA 6, obv. II 3; one example
of i3-kiSi;; in: VS 14, 123, obv. III 4.

6l See PSD A I, 152 ad a-ra, F. Some Ur III examples with ki§i,;; a-ra, (tablet nos.): Ashm 1911-0139
obv. 2; BM 107083 obv. 5; BM 111690 obv. 3; MAT 694 obv. 2.

2 Jagersma 2010, § 17.2.1, 400-401.

9 Another example is found in the Gudea cyl. A XII 13, when Gudea i;-ha-luh ‘shuddered’ after Ningirsu
had appeared to him in a dream. In ‘Lugalbanda in the mountain cave’ [ETCSL 1.8.2.1] 1. 361, we read that
Lugalbanda woke up after a dream and im-bu-lu‘-uh; ‘he shivered’.
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Ninsumuna ‘came out through the opening’ seems less plausible, because Lugalbanda had
come to the En together with Ninsumuna, so he knew her already.

III 6 From what is remaining of the signs in this case, a restoration like 'ub-kisal? ki
[ba-ni’]-tag" may be possible. We suppose a completion of the verbal form with *ba-ni,
analogous to the verbal form in line rev. III 3. Lugalbanda’s reaction to the appearance of
Inanna was first a shudder, and then he also prostrated himself before the goddess. A verbal
form ub-su, (Wilcke) or ub-tag (Jacobsen) is in our opinion less likely; the *b before
the hamtu stem represents an inanimate subject, while the subject in their translations is
Ninsumuna.

IV 1 Contrary to line obv. IV 4 where the name of Lugalbanda is written without the dative
*ra, *ra is written in this line. This led Jacobsen and Wilcke to the supposition that the
explicit writing of the dative *ra here pointed to a preceding genitive element *ak. The con-
sequence of that supposition is that someone was not speaking to Lugalbanda, but to the X of
Lugalbanda. We give several arguments which may support our idea that (most likely) Inanna
is speaking to Lugalbanda himself: 1). A separation between regens (rev. III 7) and rectum
(rev. IV 1), being present in two different cases, would be unusual and therefore unlikely. 2).
As Biggs noted, this tablet IAS 327 is an exercise tablet,* thus the addition of the dative *ra
in this line rev. IV 1 may be a mistake. 3). If our interpretation of this text is correct, then the
following lines are addressed to Lugalbanda himself. According to the Sumerian marriage
rules the future son-in-law had to go to (the house of) his future father-in-law in order to make
the proper arrangements.

IV 3 The Sumerian word dam ‘spouse’ was used for both partners also before the official
marriage, the period of the so-called inchoate marriage.® Also the words for father/mother-
in-law were used already during the ‘prenuptial’ stage of the inchoate marriage. For the
transcription DU = tum,, see Sallaberger 2005, 573.

IV 5-7 The sign combination UR ,x U, has the values u§bar; and urumg,% which denote
‘the cognates of the wife’ and ‘the cognates of the husband’, respectively, in both cases
regardless of sex or generation.®” Therefore, we propose the transliteration u$bar, for the
combination U,.UR, in this line.®® Wilcke demonstrated that the word /uSbar/ has the
meaning ‘father-in-law’ as well as ‘mother-in-law’, at least in the Old Babylonian period.®

% Biggs 1974, 91.

% Greengus 2002, 126; Stol 2016, 74. Most information is from the Old Babylonian period.
6 Borger 2010, 108 no. 344.

7 Steinkeller 1980, 24 and note 6. For UR,xU, he used the values uSbar; and murum,/urum,,
respectively.

% The sign combination UR,. U, is present in an ED lexical list from Fara: SF 70, rev. III 6.

% Wilcke 1985, 234-239. It is not known to us whether /u§bar/ in the Early Dynastic period had the meaning
‘mother-in-law’, too.

=3
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The usual marriage proposal procedure was:’ the future husband would ask his father-in-
law, or in his absence his mother-in-law, for his/her daughter’s hand in marriage.”! In the lines
discussed here, Inanna invites Lugalbanda to say to her: ‘Let me be your son.” The parents of
Ninsumuna are unknown, which also applies to the relation between Inanna and Ninsumuna.
Therefore, we presume that Inanna’s invitation to Lugalbanda to propose (‘say to me’) is not
addressed to her personally, as ‘mother-in-law’. In our opinion, Inanna acts rather as an inter-
mediate (after all, the tablet which was brought from the mountains was coming from the
Anunna, who also ‘have arranged for it’), so that line IV 5 may be interpreted as: ‘(say) as a
son-in-law should speak to his father-in-law according to the general rules.” In that context we
prefer the translation ‘father-in-law’ for uSbar,.

The sign MUNUS.US = mussa, ‘son-in-law’ was discussed by Steinkeller and
Postgate.”?

IV 6 We assume that he-me is written instead of he,-me(-en). The form he,-me could
be attested in an Early Dynastic text: sipa-sag gud gal, da-ri, he,-me ‘may I always
be the leading herder of oxen.””3

V 1-2 Jacobsen was of the opinion that the double line after rev. V 1 (with hatching in bet-
ween) is ‘an indication that the writer left out a section of text that was present in his origi-
nal.” Another possibility may be that this line and the lines rev. V 3-4 form one sentence, as
Wilcke supposed. Or the double line with that hatching in between may be an indication that
the scribe had made a mistake, but for one or another reason he did not erase it.”*

V 3-4 We presume that the words in these two lines were spoken by Lugalbanda. For the
marriage ceremony witnesses of the families of both partners are necessary. ‘The Anunna of
your house’ belong to the side of Ninsumuna, therefore ‘my family’ is that of Lugalbanda.

The verb transcribed as sug, is the plural stem of gub ‘to stand’. DU.DU may also be
transcribed as sub,, the plural stem of gen ‘to go’. Due to the absence of e.g. *Se; after ka,
kisal-bar we presume that sug, is meant here. In case the lines rev. V 1 and V 3-4 belong
together, the translation may be: ‘Let five men, my family (and) the Anunna of your house,
go and stand at the gate of the outer courtyard.” In our opinion, the intention is that clan
members of both the bride and the bridegroom go to the gate of the outer courtyard in order
to act as witnesses at the marriage ceremony.

V 5-6 The continuation of the story in these lines is unclear.

70 See also § 2.2.4. It is not known if the same marriage rules, which could be observed from the Ur III period
onwards, were valid when the text of the tablet IAS 327 was written (in the Early Dynastic period), in this case:
whether a mother-in-law could have replaced a father-in-law in his absence.

7! For a proposal to a mother-in-law: see e.g. ‘Enlil and Sud’, line 32, where, by order of Enlil, his vizier Nuska
asks Nisaba, the mother of Sud, for her daughter’s hand in marriage.

72 Steinkeller and Postgate 1992, 37-38.

73 Frayne 2008, 437, Lugalzagesi E1.14.20.1, col. III 35-36.

74 Because it was only an exercise tablet, the student probably did not trouble to erase his mistake, but he indi-
cated it by making a double line.
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