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The article deals with the symbolic aspects of power and legacy in city-states of Sumer. The main idea is that Sumerian ruler was only passive recipient of authority donated to him by supreme gods as a collection of material things which had been containers of power forces. The same were gods whose possibility to create something depended on receiving of divine powers (me) from elders. On the whole the character of power described below leads us to conclusion that the Sumerian culture was nature-centred and Sumerian ruler was influenced by traditions of communal society with its strong intention to limit every individual initiative and will to separate life. Remembering E.Fromm's dilemma ‘to have or to be’, we can say that the Sumerian society was on the way from ‘to have’ towards ‘to be’, but the limit of its historical life did not allow to recognize the initial Being outside of prevailing Thing. The psychological role of things as material symbols of ideas also is considered.

***
Sumerologists cannot come to a unified opinion concerning a character of authority in the most ancient cities of Southern Mesopotamia. Some of the experts believe that all authority was in governors' and temple priests' hands (Falkenstein 1954). Other experts think that Sumerian authority's basic feature was the diarchy of the community and the temple (Djakonov 1959; Kramer 1963: 75–78).

Governors' titles are also a matter of a brisk discussion. There are three titles of a ruler in the Sumerian language: en, ensi2 and lugal. The meaning of first title, accepted by a majority of experts, is the Supreme Priest's post at the main city temple; it is translated as ‘mister, the master’ according to
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the Akkadian equivalent bēlum. The second title means ‘the city's mayor’ and may correspond with the Akkadian iššakku. The third title should be understood as an imperial or a princely one, according to its Akkadian equivalent šarrum.

However, these titles had various social and historical values in different epochs. Thus, primarily, the en title was among the priestly ones, and later it began to designate a priest participating in a sacred marriage and heading battles. By the end of Sumerian history, it had already ceased to have any particular content and meant a general reference to any master. As to ensi2 title, it could be somehow connected with the previous one. At the beginning, this title designated a head of the independent city-state. He used to be elected by a national assembly and responsible for building and ritual activities, as well, he used to head an army in all its campaigns. However, by the end of the Sumerian history, ensi2 had already become imperial officials subordinated to a capital and periodically reporting the situation in their cities. The lugal title had originally been conferred on a military leader elected from ensi2's in order to implement any public actions (such as wars or temple construction). Later on, it became a title of an ensi2 of the city of Ur, who had unlimited or almost unlimited powers and was also considered a god (Jacobsen 1970: 132–157; Selz 1998).

The Sumerian derivation of the words en and ensi2 is not clear; however, according to their Akkadian equivalents, one may generally understand them as ‘an owner’ and ‘a governor’ respectively. The derivation of lugal is quite clear: it means ‘Great lu2’. At the beginning, the Sumerian word lu2 had designated an adult man, married and householding; later on, it became to mean simply ‘a man’. Thus, lugal means ‘the most powerful adult man’. (Djakonov 1959: 122f.). Nevertheless, the title of governor itself meant nothing, for, in order to act efficiently, it had to correspond with a complicated set of the items and categories of religion belonging to their time and space.

In our point of view, it is relevant to divide all ancient cultures into nature- and human-centered ones. Nature-centered cultures are those where nature forces correspond to all their phenomena. Accordingly, all people, from a slave to the governor, are toys in the hands of unknown forces. A ruler of such a society cannot operate on his own behalf: he necessarily follows his oracles' instructions (or pretends he follows them). He is under the influence of a huge set of hardly accountable factors and tries to offend none of them. Sumer and India are the examples of such kind of a civilization. Human-centered cultures esteem individuality and evasion from external order. Here a governor is more often than not deified and, consequently, operates on his own behalf. Egypt and China are the cultures of this kind (on the comparison between Egypt and Mesopotamia see Baines and Yoffee 1998).

Both a ruler's name and his position mean nothing or almost nothing in a nature-centered society. His status is determined by things used in a special ritual. These are the following things:

a) signs of the status;

b) signs of authority;

c) physical qualities;

d) intellectual qualities;

e) spouse in sacred marriage.

Initially, all groups of the things are transferred to a governor by supreme gods rather than are incident to him. Moreover, many of the very things being transferred rank as gods. Supreme gods possess these things according to their respective МЕs. In a general view, the chain looks as follows: МЕ – supreme gods – gods-items – a governor. First we are to analyze the groups of the things, and then we are to return to the ME problem.

The position of a governor without any attributes is impossible in Sumer. He has to have the signs of his status. There are three such signs: the name, the title and the ruling place. It is these three components that make a cóntent of the most ancient royal inscriptions from Kish that have reached us. The following phrase is written there: ME-bara2-si lugal-Kišaki ‘Mebara(ge)si, the lugal of Kish’. (Meb. v. Kiš 2: 1–3; Behrens and Steible 1983: 401). Mebaragesi was the name of a governor, which meant: ‘a throne filled with МЕs’. This name could be both a primordial and a throne one, and we are quite well aware of procedures of changing a human name to a royal one at later times. So, the inscription answers three questions: a) who is the man? b) what is his position? c) where does he execute it? It is impossible that any Sumerian ruler would tell about himself: ‘Mebaragesi, lugal’, or simply ‘Mebaragesi’ (Gavrilova 2002).

The signs of authority were also necessary for Sumerian rulers. These things were understood not only as attributes of authority but also, mainly, as its carriers. We would say jokingly: wearing trousers is not enough to be a man. However, for Sumerians, it was exactly this way: only the man who holds the item containing his status in his hands may possess the status. From this point of view, the man is en (the owner) of the trousers1.

Sumerians considered each mark of authority both a force and a deity. It is as early as in the list of gods from Fara that we see the names of deities such as: dmenx ‘the deity of a crown’, dhendur-sag ‘the deity of the staff (of) the leader’, dsaman3 ‘the deity of a nose-rope’, dtemen-ku3 ‘the deity of a foundation peg’, dšu-nir ‘the deity of a standard’ and dna-ru2 ‘the deity of a monument’; whereas dgu-za ‘the deity of a throne’ and dTUG2-nun-na ‘the deity of a royal garment’ were added in the lists from Lagash (Selz 1997: 171–174).

The scepter, the staff and the nose-rope were sources of the ruler's power as faithful shepherd (sipa-zid) (Selz 2001). The standard and the monument were the symbols of his power over the communities and the conquered territories where his monument was installed. The monument of the ruler also provided for him the possibility to be supplied with food after his death (Westenholz 1993; Emelianov 1999a: 41). The ruler's white-flax garment was simultaneously his distinction and the source of protection against malicious forces. Finally, the foundation peg in the governor's hands was a sign of his aspiration to creative activities.

Among the signs of power, the god's dais (bara2) and the ruler's throne (gišgu-za) stand aside. Initially, the dais was the central part of a temple where the deity's statue or sacred symbol was placed. However, centuries later, it became a sacred place occupied by a king (cf. Sumero-Akkadian equivalence BARA2 = āšib ‘occupying (the dais)’). It means that the king's authority is inseparable from the god's one, who, having sat on the dais, entrusted such an authority to the king. The throne is the place in the palace where the governor is sitting. Unlike the dais, the throne can easily be moved and can even leave the palace; therefore, it is necessary to apply some additional efforts on its protection from malicious forces. We also know deified thrones, which received special offerings. Perhaps, this ritual is connected with the cult of deceased rulers (PSD b, bara2; Selz 1997: 178–179).

So, the governor receives some itemized sources of power. He sits on some of them, holds some others in his hands, puts the third ones on his head and covers all his body with the fourth ones. The signs of authority provide his protection and functioning within his new status2. However, being gods, not only may they passively serve their lord but also may give him some advice. Similar examples are well-known from Sumerian epic songs about Ninurta, where this god's weapon (dšar2-ur3), which possessed the divine status itself, dared advising Ninurta how to conduct a war (Annus 2002: 70, 99).

Now we shall proceed from items to the ruler's physical and intellectual qualities. We know from the oldest royal inscriptions that Sumerian kings had to have remarkable force, huge energy, external appeal causing people’s love, worship and trembling, as well as to be ruthless to their enemies and to pay their special attention to gods' and elders' advice (which was an equivalent of wisdom, geštu2, derived from the word ‘an ear’) (Jacobsen 1970: 390–391; Selz 1992).

Kings' military achievements were compared to young god Ninurta's New-Year victory: he won the enemies on Plateau of Iran. This deity was very furious in battles, so his destructive military power was especially emphasized. Even after his victory, his anger used to damage nearby settlements: Ninurta's coasting continued to destroy them. Along with Ninurta's ferocity, his male power and his permanent readiness to marry his wife, as well as his creative intention followed by dozens of cult objects both restored and newly constructed by him, were unceasingly emphasized (Annus 2002: 9–47).

An appreciation of the ruler's intellectual qualities starts only from the epoch of the Third Dynasty of Ur. Particularly, Shulgi B hymn refers the following skills to the king's intellectual advantages: writing cleanly and quickly, with no falling behind a person who dictates; making practical accounting operations (such as calculating results, keeping registration tablets, adding and subtracting); as well as being a polyglot. (According to Shulgi himself, he spoke Sumerian, Elamic, Amorean and Subarean languages, and he was also able to keep a conversation with ‘the people of black mountains’)3.

The goddess Nisaba herself, who patronized the literacy and the school, had given Shulgi the qualities owing to which these skills were received: they are called ‘attention’ (geštu2) and ‘comprehension’ (gizzal). Both words are written with the use of a sign meaning ‘an ear’. This fact points out a skill to listen to the elders' timely advice (whether it be a goddess or a school teacher), as well as a skill to incorporate all information pronounced, in order to achieve perfection in business later. Both skills are the main features of these qualities. In other words, all intellectual abilities of a man were basically related at that time with memory and attention to the word of a teacher rather than with skills to reason anything well enough or to be self-consistent in his actions (i.e. with the logic). Also, Shulgi said of himself as about an unsurpassed and universal master of music playing, as well as about a predictor with ‘a shining heart’ (šag4-zalag2) of intuition and bright eyes seeing the sphere of gods' secrets4.

In the hymn authors' overview, a ruling governor's cultural achievements are connected with his upbringing. Shulgi appears here as a man physically strong and responsible before gods for his people and even for the property entrusted to him (such as boats, donkeys, etc.). He hallows the fathers' heritage and never edits any hymns: conversely, he saves them diligently and performs them reverently in his palace. His constant mood is pleasure and satisfaction with his life, which he spreads out on his people. He is fearless, has no contenders and knows no obstacles, but he is not furious at all. When business does not concern a war, he likes to spend time dancing, practicing in running or playing oud (a lute's predecessor in the ancient Middle East). Also, Shulgi has another property, which is absolutely phenomenal: he hates neither other countries' kings nor rulers of the past; his heart is free from hatred5. Certainly, here still it is far up to the description of good manners because the behavior of Sumerian king should correspond to the ritual standard. But in this description we already see many new features, completely unknown to composers of early royal inscriptions. It is the cheerful nature of a man and shine of life, kind heart and respect for another's glory, which are first steps to the cultural person.

Those are the physical and intellectual qualities of a Sumerian ruler. However, they are not inherent in him initially, and are given by gods. The governor is brought up by the sacred milk (ga-zi-ku2-a) of mother goddess Ninhursag, force and ability to authority (a2) were allocated to him by Enlil, Enki gave him the reason (geštu2), his throne name (mu-dug3 ‘favourite name’) he received from Inanna, his instructor in the art of writing was goddess of bureaucracy and school Nisaba (Jacobsen 1970: 390–391; Selz 1992)6. When there had been this investment – this is a subject of discussion. One experts believe, that at the moment of birth, others – that at the moment of enthronement. We believe, that on this question there can be different answers, corresponded to various times of Sumerian history. The question of investment of the governor is directly connected to a category nam-lugal ‘kingship’ or ‘destiny of king’. The analysis of royal inscriptions and royal hymns shows that there are three concepts of kingship in Sumerian ideology. In Old Sumerian time kingship was temporary and depended on turn: the governor was selected, all the community knew about his origin and his qualities, therefore, most likely, it would be impossible to attribute to him nonexistent merits. Besides, a number of the facts speaks that the governor was put forward not by virtue of the outstanding qualities, but owing to its being his-turn. Gods of Sumer ruled serially, and to this principle should correspond all cells of an ancient society from city and quarter up to rural communities. Accordingly, the governor received signs of authority and qualities only at the moment of election, and up to that point was an ordinary person7. Later on, when the hereditary principle has prevailed, qualities of the governor were given to him by gods at birth, and even before birth. At first the future king was planned by gods, and then the royal family gave birth to him. It was the concept of eternal and immanent kingship8. At last, at the time of decline of Sumerian civilization King Lists were made where kingship portrayed as arisen at will of gods and passing from city to city under the own discretion. Such temporarily – transitive kingship was understood as a certain abstract principle and not connected almost to investment of the governor with excellent personal qualities9.

A kingship, a crown, a scepter, a staff, en and lugal titles – all these subjects and categories open the list of МЕ's made by the author of the text ‘Inanna and Enki’ (Farber-Flűgge 1973; Farber 1990; Glassner 1992; Zgoll 1997; Emelianov 2000). Word МЕ can be translated as ‘divine power’, ‘idea’, ‘potentiality’, ‘energy’, ‘internal force’ of all the real world10. МЕ's are in the Sky under the control of the elder of the gods An and from time to time they are transferred by him to more younger gods of the earth, air and water. Without МЕ functioning of a temple, service in it and life in Sumerian city are impossible. If the city collapses, people speak about destruction of its ME's11. Category МЕ is closely connected to authority and leadership by its sign image. Cuneiform sign МЕ can be read as ma6 and designate ‘an attire of ruler’12. It also is present at the structure of sign MEN ‘crown’ which consists of three elements: GA2 ‘the container’, ME and EN ‘governor’. So, it means: ‘the certain receptacle containing МЕ and a title of the owner’13. This is the meaning of the king's crown. Besides it is possible, that me and men are single-root words. But it is rather difficult to prove this statement because of an ambiguity of Sumerian etymologies.

Sumerian wisdom text ‘Instructions of Shuruppak’ gives precise definition of that what is МЕ of authority (me-nam-nun-na): these are status of elected ruler (nir-gal2)14, possession of property (ni3-tuku ‘he who has a thing’) and good ability to resistance in fight (gaba-gal2 ‘he who has a breast’). So, there are qualities of the governor, the owner and the soldier which he possesses as material things15. МЕ of authority are inaccessible to the governor if he is not deified. Gods can dispose of them only. However, this is rather strange power: the matter is that gods also execute the functions owing to presence of corresponding МЕ. Without МЕ gods can not be themselves though they will not cease to be gods. It turns out, that МЕ is a basis not only for authority of the governor, but also for authority of gods of Sumer. It is typical, that they determine only authority of ‘our gods’, and are not inherent in overseas gods and countries. МЕ of authority are capable of realization only in a certain time and space – namely, in space of a temple during spring New Year's ritual which major components are an enthronement of the king and a sacred marriage.

Mesopotamian New Year's ritual in its Sumerian interpretation consists of the following basic ceremonies. At first the main city deity goes on his ship to the father to ask him blessings for the next year and the future reign. Having arrived in fatherly city, it suits a feast for parents, and in exchange receives МЕ without which the life of city during the next year is impossible. These are МЕ of war and peace, МЕ of vegetation and duplication of cattle, МЕ of the most different qualities and attributes of the world. After returning to his city the deity learns about the contender who has appeared near its borders, collects an army and leaves in a campaign which he wins. The returned god throws trophies to bottom of a temple of the father and expresses desire to become king. After his enthronement the hero allotted with all marks of authority forward in a temple bedchamber. In some texts the sacred marriage carried out up to the moment of enthronement. During the procedure of sacred intercourse the god and his wife determine destiny of the country for forthcoming year. The event in the world of gods is repeated by the king. In some texts competition is replaced with sports tests, for example, a race from city to city. A sacred ritual of the introduction into authority lasts from two weeks to about one month, and during this time people are recommended to behave in the opposite way. Marriages in this period of year are strictly forbidden (Annus 2002: 24–33; Emelianov 1999: 52–67; Ferrara 1973; Sefati 1998).

Introduction in authority opens itself all events of the year and establishes the correct order of things which refers in Sumerian to billuda. This word occurs from Akkadian bēlūtu ‘authority, board’, but means something else. If initial bēlūtu designates domination, prevalence, authority of someone above someone, billuda means ‘ritually correct order of things’ and it is connected to authority of ME and gods16. This is radically abstract representation of the world order in which any action and a word would be impossible without its МЕ, and also itself is one of МЕ (billuda-nam-lugal).

Summing up our brief travel on the symbolical world of Sumerian representations of authority, once more it would be desirable to emphasize non-personal character of this authority. Here МЕ are real rulers who transfer to the gods signs and qualities of authority which later became the property of king. Signs of authority frequently are gods and have the independent status. In such order of things the person of the governor called to support bases of the given order and not to recede from norms of piety. Norms first of all concern duly distribution of sacrifices to gods and priests of their temples. All these aspects were brilliantly expressed in the enthronization hymn of king of Isin Ishme-Dagan. Here one can read the following:

Enlil, great in heaven, surpassing on earth, exceptional and wide-reaching in Sumer, Nunamnir, lord of princes, king of kings! He determined a good destiny in the holy city for me, Išme-Dagan, son of Dagan. He named me with a favourable name even when my seed was inserted into the womb. Nintud stood by at my birth, and she established the office of en for me ......, even when my umbilical cord was cut. Enlil, my principal deity, bestowed on me the shepherdship of Sumer, and assigned to me a tireless protective goddess, adding also therewith a correct stature… His splendour ...... the mountains, and his roar reaches beyond heaven and earth. He selected me from my people, and announced me to the Land. Enlil, king of the gods, gave me lordship over the south and over the uplands. At Nunamnir's instigation, An spoke encouragingly to me, and placed crook and staff in my hands. Uraš nursed me on her holy knees. In the Ki-ur, the great place, Ninlil in her radiant heart determined as my destiny that I should sit on an exalted dais until distant days, to enjoy in favour the reign which is my lot; that I should delight Enlil, and that I should daily attend to the E-kur.

Enki, the great lord of Eridug, confirmed for me the good and great crown, ...... everything, and richly conferred on me seven wisdoms.

Suen, the firstborn son of Enlil, ...... for me a royal throne that gathers together the divine powers, established an excellent lordly dais, and made my crown shine brilliantly until distant days.

Nuska, Enlil's minister, placed the royal sceptre in my hand, revealed the powers of E-kur to me, established there for me an awe-inspiring podium, and ensured that Enlil's heart was in a joyful mood.

Ninurta, Enlil's mighty warrior, approached Nunamnir in speech on my behalf and secured (?) the favourable words of Enlil and Ninlil for me. He has made my reign of kingship excellent, has made me great in lordship, and is indeed my helper. In E-kur he prays continually on my behalf, and is indeed the constable of my kingship. He, who with mighty weapons makes all the foreign countries bow low, has put great power ...... into my right hand.

Utu put justice and reliable words in my mouth. To make judgments, to reach decisions, to lead the people aright, to excel in rectitude, to keep the righteous on the track and to destroy the wicked, so that each man should speak justice to his brother, should make obeisance to his father, should not speak contrary words to his elder sister, and should respect his mother; so that the weak should not be handed over to the strong, so that the feeble should ......; so that the strong should not do just what he pleases, and so that one man should not be assigned to another; to destroy wickedness and violence, and to make righteousness flourish – all this Utu, the son born to Ningal, made my apportioned share.

Inana, the lady of heaven and earth ......, chose me as her beloved spouse. She put attractiveness in my waist-belt (?), looking at me with her life-giving look, as she lifted her radiant forehead to me, to make me step onto the flowery bed. She has uttered her unalterable holy word for me to spend long, long days in the gipar, combining the priestly office of en with the kingship and caring unceasingly for E-ana, and for my neck to become thick like a wild bull's in Unug as my splendour covers Kulaba.

Enki and Ninki, Enul and Ninul, the Anuna, the lords who determine destiny there, the spirits of Nibru, and the protective goddesses of the E-kur, those who among the great gods determine destinies there, have uttered an unchangeable "So be it!" On his most favourable day, Enlil, king of the foreign lands, chose me, Išme-Dagan, son of Dagan, by extispicy. He looked upon me joyfully in E-kur, and spoke well of me to Sumer. ...... a favourable reign in Nibru. I, Išme-Dagan ...... restored Urim ....... ...... in splendour. Enlil has commanded the favourable ...... of my throne, the promotion of concord in Sumer and Akkad in their power, and restoration (?) of the ...... brick buildings; and that I should daily tend the E-kur, that I should unceasingly provide for Nibru, and that I should care after the Ki-ur, the great place (Ishme-Dagan A, 40–132).

So, authority of the Sumerian governor is possession (possession of signs of authority, possession of property, possession of his spouse), based on irreproachable submission to orders and councils of gods. This is the initial understanding of authority in Sumer, which did not undergo major changes up to the end of this tradition.

NOTES

1 ‘A powerful means of abstraction, I should like to claim, is representation. Representation is based on a very fundamental and general function of the mind which is called by Piaget the symbolic function. The symbolic function is the ability to conceive something as representing something else. Real objects functioning as symbols can represent abstract ideas and real objects as well, and can thus be used as external tools for performing mental operations’ (Damerow 1996: 373; Selz, manuscript).

2 In his manuscript Prof. Selz wrote: ‘To the Mesopotamians, apparently all these functions and concepts are not only represented but also inherent in these objects: for instance, the rulership is inherent and substantially connected with the royal insignia. In other words, these objects are not merely “attributes”, they are thought to contain those “ideas” materially. Therefore, the concept of rulership is primarily linked to objects as the sceptre, the crown, to the “office”, to lesser extent to any given individual. Institutions and offices were important, not the persons holding them… An outcome of these objectification processes was the sanctification of rulership and other similar offices’ (Selz, manuscript: 4).

3 ‘I am a king, offspring begotten by a king and borne by a queen. I, Šulgi the noble, have been blessed with a favorable destiny right from the womb. When I was small, I was at the academy, where I learned the scribal art from the tablets of Sumer and Akkad. None of the nobles could write on clay as I could. There where people regularly went for tutelage in the scribal art, I qualified fully in subtraction, addition, reckoning and accounting. The fair Nanibgal, Nisaba, provided me amply with knowledge and comprehension. I am an experienced scribe who does not neglect a thing… When I ...... like a torrent with the roar of a great storm, in the capture of a citadel in Elam ......, I can understand what their spokesman answers. By origin I am a son of Sumer; I am a warrior, a warrior of Sumer. Thirdly, I can conduct a conversation with a man from the black mountains. Fourthly, I can do service as a translator with an Amorite, a man of the mountains ....... I myself can correct his confused words in his own language. Fifthly, when a man of Subir yells ......, I can even distinguish the words in his language, although I am not a fellow-citizen of his. When I provide justice in the legal cases of Sumer, I give answers in all five languages. In my palace no one in conversation switches to another language as quickly as I do’ (Shulgi B, 11–20, 206–220; all Sumerian literary texts cited from ETCSL).

4 ‘After I have determined a sound omen through extispicy from a white lamb and a sheep, water and flour are libated at the place of invocation. Then, as I prepare the sheep with words of prayer, my diviner watches in amazement like an idiot. The prepared sheep is placed at my disposal, and I never confuse a favorable sign with an unfavorable one. I myself have a clear intuition, and I judge by my own eyes. In the insides of just one sheep I, the king, can find the indications for everything and everywhere. Let me boast of what I have done. The fame of my power is spread far and wide. My wisdom is full of subtlety. Do not my achievements surpass all qualifications?’ (ibid: 141–153).

5 ‘Since the time when Enlil gave me the direction of his numerous people in view of my wisdom, my extraordinary power and my justice, in view of my resolute and unforgettable words, and in view of my expertise, comparable to that of Ictaran, in verdicts, my heart has never committed violence against even one other king, be he an Akkadian or a son of Sumer, or even a brute from Gutium. I am no fool as regards the knowledge acquired since the time that mankind was, from heaven above, set on its path: when I have discovered tigi and zamzam hymns from past days, old ones from ancient times, I have never declared them to be false, and have never contradicted their contents. I have conserved these antiquities, never abandoning them to oblivion’ (ibid: 261–278).

6 In the Sumerian language the function of possession can be expressed through such verbs as gal2 ‘to hold’, tuku ‘to have’. In this case the ruler must be called ‘that who possess (the status)’. But in more contexts we see verbs expressing the donation of power from the certain god, such as sum ‘to give’ (Behrens and Steible 1983: 304–306), sag-rig7 ‘to give as present’, šu-gar ‘to hand’. So, from the position of grammar the ruler is not a possessor of power, but he is ‘that to whom the status was donated’, i.e. his position is only passive. And the same is god, who also was the recipient of divine powers (me) from his elders.

7 The Sumerian word bala means ‘term of office’. As nomen actionis of the verb bal ‘to turn’, its basic meaning would seem to have been ‘turn’. Besides being used of the royal office, it applies to temple offices: brewer, court sweeper, etc. The holder of a bala (from four to twelve months) was designated as a lu2-bala ‘man of a bala’, translated into Akkadian as ‘holder of office’. Akkadian borrowed the Sumerian word as palû and restricted it to ‘term of royal office’. Since in the older Assyrian inscriptions this term is one year, palû there means ‘regnal year’. In Babylonia, however, the ruler’s term of office was conceived as the total period during which he served; hence palû has there the meaning ‘reign’ (See Jacobsen 1970: 406, fn. 66).

8 Cf. Shulgi G: ‘He thought up something of great importance and he made public what his heart, a mighty river, carried: the hidden secrets (?) of his holy thought. The matter is a holy and pure one, it concerns the divine powers of the E-kur, the fated good brick embedded (?) in the bottom of the abzu, it is something most important: a trustworthy man will rebuild the E-kur, thereby acquiring a lasting name. The son of this trustworthy man will long hold the sceptre, and their throne will never be overthrown. To that end, Ašimbabbar appeared shining in the E-kur, pleaded to his father Enlil and made him bring a childbearing mother (?); in the E-duga, Nanna, the princely son, asked for the thing to happen. The en priestess gave birth to the trustworthy man from his semen placed in the womb. Enlil, the powerful shepherd, caused a young man to emerge: a royal child, one who is perfectly fitted for the throne-dais, Šulgi the king. Enlil gave him a good name: “A lion's seed, who provides the E-kur generously, the beloved one of Ninlil; the one granted authority in the E-kur; the king of Urim, the one with shining heart, the shepherd, the protective genius of the Land”. Enlil chose Šulgi in his pure heart and entrusted the Land to him. As the shepherd of all the countries, Enlil leant the crook and the staff against his arm, and placed the immutable sceptre of Nanna in his hand; he made him raise his head high, sitting on an unshakeable royal seat’ (Shulgi G, 9–27).

9 See the standard formula of transferring of the rulership in Sumerian King List: ‘After the flood had swept over, and the kingship had descended from heaven, the kingship was in Kiš. In Kiš, Gušur became king; he ruled for 1200 years… Then Kiš was defeated and the kingship was taken to E-ana’.

10 There is close connection between such similar forms and ideas as Sumerian me, Greek menos and Polynesian mana. All three these categories mean ‘might, will, potentiality, internal force’.

11 Unter den ME… drei Aspekte erkennen, die mit der kriegerischen Natur der Inana zusammenhängen: a) die, die auf Geburt, Wachstum und Tod sich erstrecken, wobei hier vornehmlich der lebensvernichtende Aspekt im Vordergrund steht; b) Die als elementare Naturgewalten bzw. kriegerische Macht zu deuten sind); c) Diejenigen, die politisch-geschichtliche Macht umschreiben... In Alster, ZA 64 (1975), 33 anm. 33. ME sei 1. ‘Archetypus’ oder ‘kulturelle Norm’, 2. Dessen Manifestation. 3. Seien unter ME die Prozesse zu verstehen, die diese Aktualisierung herbeiführen (wie Gebet, Ritual), 4. Endlich, Symbole der Fähigkeit zur Aktualisierung (wie Embleme, Insignien)’ (Zgoll 1997: 66–75).

12 The oldest context concerning ME one can see in ‘Inanna's Descent to the Nether World’ where ME's were signs of self-defense of this goddess: ‘She took the seven divine powers. She collected the divine powers and grasped them in her hand. With the good divine powers, she went on her way. She put a turban, headgear for the open country, on her head. She took a wig for her forehead. She hung small lapis-lazuli beads around her neck. She placed twin egg-shaped beads on her breast. She covered her body with a pala dress, the garment of ladyship. She placed mascara which is called “Let a man come, let him come” on her eyes. She pulled the pectoral which is called “Come, man, come” over her breast. She placed a golden ring on her hand. She held the lapis-lazuli measuring rod and measuring line in her hand’ (Inanna's Descent: 14–25).

13 In archaic texts written GA2xEN. It appears that the inscribed EN is an indicator of meaning (Sinnzeichen), not of pronunciation. The later writing men = GA2xME+EN; adds me as a phonetic indicator, perhaps influenced by (secondary) interpretation of the word as ‘Me (=divine powers) and object incorporating this and En (=priestly functon)’ (See Selz 1997: 190, fn. 67).

14 Nir-gal2 is the title of elected king means ‘he who holds nir’. What is nir, this is a big question. Perhaps, it might be some kind of standard (cf. šu-nir ‘emblem’, literally translated as ‘hand (with) nir’).

15 ‘To have authority, to have possessions and to be steadfast are princely divine powers. You should submit to the respected; you should be humble before the powerful. My son, you will then survive (?) against the wicked’ (Instructions of Shuruppak: 204–207).

16 bi3-lu5-da ud-bi-ta e-me-am6 ‘the former order was the following’ (Ukg. 4–5 VII 28); bi3-lu5-da-dBa-ba6 nin-a-na-še3 en3 im-ma-ši-tar ‘he was pious to the ritual order of his goddess Baba’ (Gud. St. E II 5); lu2 bi3-lu5-da-dingir-re-ne-ke4 si bi2-sa2-sa2-a ‘he who maintains the rites of gods’ (St. R I 6-7); dingir-me-en3 bi3-lu5-da-nam-lugal-la2 mu-ga2-ra-a šu hu-mu-ra-ab-du7-du7 ‘You are the goddess! May he perform perfectly for you the rites which have been established as a duty of kingship’ (Šulgi P b 6; see also PSD b, biluda).
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