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The destruction of the Akkadian imperial system and the depredations of the Guti led to a drastic decline in the level of civilisation in much of the Land – so far as these things can be judged from this distance in time. The south of Sumer, however, and Lagaš in particular, seems to have maintained somewhat more of its independent life and to have recovered somewhat earlier than the rest of the country. The ensis of Lagaš (and presumably elsewhere, though we have no evidence for this,) acting to establish justice in their lands independent now of the Akkadian kings, began a final efflorescence of native Sumerian civilisation in which some have seen a Sumerian ‘renascence.’ The empire of the third dynasty of Ur, when it reintegrated the Land, consummated this development in self-consciously emphasising its devotion to the traditional gods of the Land. We call this period of cultural renewal and assertion the Neo-Sumerian period. 


Material Culture

Architecture

Ur-Nammu’s determination to display his piety and to repair the damage done by the Guti (or by neglect in the interregnum) showed itself in reconstruction efforts all over Sumer in the name of his god and of the local gods of the cities. Most elements of the architecture, such as the temples, palaces, houses, canals, etc., are natural developments of those elements as they occurred in earlier periods, and are adequately treated above,
 but there are certain new forms that are introduced which will be considered below. We can only regret, however, that no traces of the defensive walls built to deter invaders from the north-west have survived, since they were certainly a novelty that would be worth study.
Ziggurats
The kings of Ur (especially Ur-Nammu) are notable for their construction of ziggurats in several cities of their realm, namely Eridu, Ur, Larsa, Uruk, and Nippur. Although the platforms upon which Sumerian temples had been built had become ever larger and more dominant since the Ubaid period, the ziggurats built now seem to have been the first to take the ‘classic’ southern form,
 consisting of a staged structure on a regular rectangular base with two flights of steps from the side and one flight up the centre of the main face of the structure.
The most impressive example is the ziggurat of Ur, dedicated to Nanna, whose construction was begun by Ur-Nammu and continued by his successors. Its name was é-temen-ní-gùr-ru, ‘the house whose foundation is clad in terror.’ Its platform at its base measures 61m x 45.7m and the first stage is 15m high sloping inwards for stability. It has a mud brick core with a 2.4m casing of baked brick set in bitumen. The layers of brick were supplemented at 6-8 course intervals by thick mats of reeds, possibly for extracting damaging moisture from the core. There were also many drainage pipes from the core for the same reason. Woolley thought that these might have been required to provide drainage for trees that were planted on the sides of the structure, but this is not thought likely by most others.
 The faces of the stages were decorated with buttress and recesses in the manner typical of most Sumerian temple architecture from as far back as the Ubaid period
. It is oriented so that its corners point towards the compass directions, and its step approaches are on the north-east face. All three stairs meet at the top of the first stage below a gatehouse, after which only the central staircase continues. Reconstructions based on representations on seals and reliefs as well as on other examples of the type, indicate that there were actually three stages and a small shrine at the top, but of these nothing but the first stage and some traces of the second remain. When Nebuchadnezzar rebuilt this sacred structure a thousand years later, the shrine was faced with blue glazed bricks, which may or may not tell us something about the original shrine. 
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Figure 1:
Ur Nammu’s ziggurat at Ur (as it appeared before recent partial restoration)
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Figure 2:
The proposed original form of the ziggurat of Ur.

Mausolea
Extravagant burials of the kings of Ur have already been noticed in the ED period. Now, in a nearby area, it is widely supposed that we find the kings of Ur III once again making spectacular provision for their remains in the form of a series of mausolea for Ur-Nammu, Šulgi, and Amar-Sin probably built by, respectively, Šulgi, Amar-Sin, and Šu-Sin. The supposition is not unchallenged: an alternative view sees the occupants of these tombs as more likely to be non-royal personages probably privileged by their temple roles.
 It is extremely rare to find the tombs of Mesopotamian rulers, but what this signifies is not certain. Given that the furnishings of the much more primitive ED tombs proved so exciting, it is unfortunate that these later imperial tombs, if such they are, were looted in antiquity, leaving only traces of gold leaf to suggest the wealth that had been there. It would be interesting to know, too, whether the two chambers for each mausoleum were to be assigned as one to contain the dead king and the other to contain human sacrifices as an echo of the older custom.
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Figure 3:
(a) Entrance to a Mausoleum

  (b) Plan of the Mausolea

The mausolea consist of chambers built below the ground level of the time covered by baked-brick corbel vaulting. They could be reached by steps leading down to a floor of baked brick set in bitumen. Above these chambers were funerary chapels, but these have not been so well preserved. Woolley discovered that a new and lower quality floor had been constructed several metres above the original floor of Ur-Nammu’s tomb, and he proposed that a rising water table had flooded the tomb sometime after the initial construction, making this unsatisfactory alteration necessary in order to provide a surface to receive the king and his treasures.

The Temple Precinct of Ur
The mausolea were then just outside the temple precinct of Ur, which seems to have been the focus of the building efforts in Ur by Ur-Nammu and his heirs. Although it is not an innovation, its interest and importance is such that a brief description is warranted.
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Figure 4:
The Temenos at Ur.

The ziggurat described above was the outstanding structure in a complex of religious and secular structures behind a temenos. The temenos shown in the illustration, however, is the later reconstruction by Nebuchadnezzar. The ziggurat was built upon a terrace and the terrace was surrounded by another wall, which was not a solid structure but consisted of a series of rooms variously connected. In the south-east corner of this wall was a small building called the e-dub-lal-mah, which served as the main entrance to the ziggurat courtyard and as the ‘Seat of Judgement’ for the king. To the northwest of the ziggurat, but within the inner enclosing wall was a shrine to Nanna, Ur-Nammu’s god, Ur’s main god, and the god to whose worship the ziggurat was devoted. Also attached to this wall was a second courtyard with a grand entrance facing away from the ziggurat (so that one would enter facing directly towards it) also dedicated to Nanna.
Outside this connected complex were other buildings, not all of which are understood yet. In the angle between the ziggurat courtyard and the courtyard of Nanna is the e-nun-mah, which may have been a ‘treasury.’ To the southeast was the gi-par-(ku)
, containing a major shrine to Ningal, the consort of Nanna, and minor shrines to several other gods. It also contained the tombs of some of the priestesses. It was probably the living quarters of the priestess and the administrative centre of the temple complex. To the East of this was the e-hursag, which may have been a royal palace for religious purposes.

‘House-Plan’ Temples
The final innovation to be noted is in the design of temples. From at least the ‘Ubaid period, the standard form of the temple was ‘bent-axis’, in which the main entrance was to the side of the altar
, but beginning at this period temples adopted the ‘house-plan’ in which the approach to the altar in its sanctuary was direct from a main entrance flanked by towers through antechambers and a courtyard surrounded by rooms with various other functions. The details could vary, but this basic plan was retained henceforth.
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Figure 5:
Governor’s Palace and Temple of deified king Šu-Sin in Ešnunna
 
In the temple illustrated, shown as it appeared at the end of Ur III, note that there is also the possibility of a bent-axis approach through the adjoining palace. This may represent an intermediate step in the adoption of the ‘house-plan’, with the religious preference for the palace entrance only gradually being overwhelmed by the importance of the street entrance required for the conduct of the temple’s economic business.
 In this respect it is unfortunate that we are not able to recognise in the archaeology any of the ground plans for the temples built by Gudea of Lagaš at the beginning of the period.
 For what it’s worth, however, a statue of the ruler shows him with the plan of the Eninnu temple on his knees, which looks more bent-axis than house-plan.
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Figure 6:
Temple plan of Gudea
Sculpture 
There is, again, very little evidence of the arts of this period; however, what does survive shows a new typically Sumerian restraint. The improvement in modelling and the appreciation of the real forms of living things (especially humans) observed in the Akkadian period sculpture are continued in this era. The thematic concerns, however, are quite different. Now, there is an increased emphasis on peaceful piety and there is less dynamism – a comparison of the stele of Naram-Sin
 with that of Ur-Nammu (below) is very suggestive of this change.
In Lagaš, we find this new tendency well exemplified in the statues of the ruler Gudea, of which we have 27 numbered examples – though the provenance, authenticity, and identity of at least half of these are unknown or doubtful. Most of these are carved into a hard diorite that the statues’ inscriptions claim came from Magan, thus confirming a boast by Gudea
 that he had re-established the trade opportunities lost during the time of troubles attending the end of Akkad. The statues made of other softer local materials may date from a time before this re-establishment. In any case, the skill shown in the working of the hard stone indicates a continuity of craftsmanship through the Gutian period. The statues more often show him standing, in which case the ideal cylindrical form is emphasised; but many also show him sitting, when the awkwardness of the furniture is felt and the proportions often become questionable, tending to an unpleasant squatness. One of these seated statues shows Gudea with a board on his lap with the ground plan of (presumably) one of his temples (see above.) 
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Figure 7:
Statues of Gudea of Lagaš.

Figures from this period at Lagaš are also known depicting Ur-Ningirsu, the son of Gudea, and also some females and what are assumed to be private persons. From the later Ur III period we can point to nothing much more than a series of small cast copper figurines representing Ur-Nammu and Šulgi found in the foundation boxes of certain buildings at Nippur. The figures are of two distinct kinds: one with complete modelling and feet standing on a base, and the other tapering from the hips to a blunt point. The types are otherwise indistinguishable. Both types are shown carrying building material for the building
(a) [image: image10.emf]



(b) [image: image11.emf]
Figure 8: Statuettes of the Ur III period.
 
These figures are all recognisably from the same school of sculpture. On the other hand, the temple ornaments of Lagaš, though they are in some cases quite as well worked as the figures, make a more primitive impression. The two items illustrated, for example, both depict intertwined snakes representing the chthonic power worshipped in the guise of Gudea’s ‘personal god’, Ningišzida.
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Figure 9:
Temple ornaments:
 (a) vase, (b) lamp cover
The outstanding example of relief sculpture in this period is, of course, the Stele of Ur-Nammu. It survives in a very fragmented and partial form and the interpretation of the related fragments, and thus the restoration of the whole, has been a matter of considerable contention. The preferred restoration now is that by Canby
 which supersedes that of Legrain
. The front – defined by its better quality of surface preservation - is better understood. The top register is now thought to show a small star and crescent and two flying goddesses dispensing libations onto those below. On the left below the stream is a god who is also libating a tree of life. The mixing of waters is seen elsewhere in this period – for example, on the cylinder seal illustrated below. On the right is another seated god who has a goddess seated upon his lap. This arrangement is very rare in any sort of glyptic and unique in monumental art. It is not known what it signifies, though it may have something to do with the divine parentage of the king. The seated goddess is also libating from a flowing vase. In the well-preserved second register there is a symmetrical representation of libations offered to a god (possibly Nanna) on one side and a goddess (possibly his consort Ningal) on the other. The god holds the ring and staff symbols of justice, which are here clearly the builder’s measuring rod and line.
 In the lower registers is a building scene of a sort well known from other glyptic. In the third register the king followed by a priest carries builders’ tools (pick, compass, adze, trowel, and mixing basket) to a god facing away from him. Below are men carrying building material to and up ladders placed against the brick-built structure in question.
Several other fragments exist which cannot yet be placed with certainty. One of these fragments shows a ladder or pole resting against a sloping wall. Since ziggurats and not temples have sloping walls, it may be that the stele in fact shows the construction of two buildings; a temple and a ziggurat.  
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Figure 10: 
The Stele of Ur-Nammu as restored by Canby.

On the reverse of the stele no coherent picture emerges. There are, however, several elements which are of interest. The first is a scene of animal sacrifice in two parts. To the right a man offers the bleeding carcase of a decapitated goat to a statue or official holding a flail, which suggests a rite known from later New Year festivals for the purification of a building; to the left a man places his foot on the muzzle and holds the forelegs of a bull that is lying on its back while another man cuts open the body – perhaps to extract organs to take omens. The second is a mysterious scene in which, on the right, a nude youth carries a towel and stretches a fly whisk to a deity; while on the left, a priest offers a towel to a bearded figure. The distortion of the arm under the beard and the presence of another head and body along the left edge have led some to suggest that this might be a scene of ritual wrestling, though this is very tentative. Finally, there are inscriptions on the reverse that describe canals built by the king and offer curses to those who would damage this stele.
The overall concern of the stele is thus the king’s relationship with the gods and is a record and glorification of his building efforts in the Land. Frankfort rightly contrasts this with the similarly famous stelae of Eannatum, Sargon, and Naram-Sin, who are concerned rather with the destruction of their enemies. The ideological piety of the kings of Ur III is apparent, but it does not follow, pace Frankfort and others, that this indicates a kind of artistic decadence. The composition is not static and is no more ‘hieratic’ than is to be expected from a (divinely) royal monument in Mesopotamia.
(a) [image: image18.emf]
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Figure 11:
Scenes from the reverse of the Ur-Nammu stele
: (a) a sacrifice, (b) a nude youth 
Cylinder Seals

Unlike the other arts mentioned, there is some evidence of a Gutian style in the art of the cylinder seal in the north. It is a crude style that is apparently derived from the practices of the areas surrounding Sumer, which had originally adapted the Sumerian styles for their own purposes.
 This is also a poorly represented style and seems to have no effect upon the glyptic art of the south of that time or on that of the resurgent Land under Ur III.  
There is almost as little to say about the non-Gutian glyptic of this period: the seals of this period are cut with finer instruments and contain more detail, but they are far less varied than the seals of the preceding period, and consequently the function of signature individuation which these seals are supposed to perform must now depend largely upon the text which occurs with greater frequency over greater areas than previously. Although there are known examples of animal combats and hero-animal conflicts, the subject of almost every seal is the relationship between the gods and their servants: offertory scenes and other such rituals, but especially the presentation scene, become by far the commonest subjects found. Frankfort suggests that this indicates an ideological concern to emphasise the exclusive legitimacy of native rule over the Land in reaction to the perceived humiliation of the Gutian dominance. These presentation scenes continue to show the petitioner led by the hand before the god, but a new type of scene is also introduced in which the petitioner appears before the god with his sponsoring deity shown behind him with arms raised. It is also worth remarking that in this period the same styles of scene show petitioners before the king. 
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Figure 12:
Ningišzida presents Gudea to Enki.
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Figure 13:
Presentation scene; possibly involving Nusku and Šulgi.



Empire
The empire of Ur III did not recreate the empire of Akkad. It can be compared to the earlier empire only in the essential respect that it was an empire and that the assumption of the autonomy of the city states was further weakened, while the assumption of the naturalness of central authority was strengthened. The Ur III empire, however, was a Sumerian rather than an Akkadian project, was much more limited to the core region of the Land, was organized bureaucratically rather than relying on ad hoc procedures and charismatic leadership, and seems to have been more widely accepted as a legitimate authority and less widely resented as an intolerable imposition. Part of this acceptance was perhaps due to the cultural sympathy that the Land (which formed a greater part of the imperial whole) might feel for the Sumerian rulers, part from the previous experience of centralised rule (albeit rejected at the time) now adding a degree of familiarity to the situation, and part from specific steps that the rulers of Ur III took to anticipate the problems of internal rebellion that had plagued the Akkadian Empire. 

Historians are fortunate that the bureaucratic nature of the Ur III state resulted in vast quantities of archival documents, many of which have survived to be discovered. The largest tablet hoards have been found in Ur, Umma, Girsu, Nippur, and Puzriš-Dagan. So far there have been about 40,000 texts published and tens of thousands more remain. On the other hand, because the archives are almost entirely concerned with the business of the state, they provide only a narrow window onto that society. Moreover, publishing texts is one thing, and adequately analysing them and discovering what they import is quite another. Much remains conjectural or obscure.

Administration

The structure of the administration of Ur III and some of its administrative initiatives also played a role in avoiding internal rebellions. Many of these features of Ur III were foreshadowed in the structure and administration of the Akkadian empire, but appear to have been much more thorough and perhaps correspondingly more successful. But these initiatives should not be misunderstood as revolutionary: there was still considerable stability in the historical organization of the city-states. When a state was taken into the Ur III empire, it became subordinate to the centre but was largely unchanged in other respects. The palace and its staff – sometimes even including its women – and the other institutions that existed in the independent state were taken over into the civil administration of the provincial government. The provincial governor might even keep the title of ensi used by the former ruler, and indeed the new governor might even be the former ruler. The stability extended also to traditional differences between northern and southern cities: in the south the imperial administration operated through the temple estates, while in the north it tended to use individuals as agents. As a consequence, when Ur III’s central administration collapsed, the cities were able to adjust to independent operation without much disruption.

There were two fundamental divisions in the administrative structure of the state, which is largely due to the reforming effort of Šulgi.
 The first division of note is that between the civil administration, which largely recreated or continued the traditional administration of the incorporated territories and whose bureaucracy created most of the documents that have survived, and the parallel and independent military administration, which was much more closely linked to the central power and the ruling dynasty and could serve as a check on particularist and centrifugal tendencies.
 The second division was that between the core of the Ur III state, consisting of the Land of Sumer and Akkad bounded by the desert, the lower sea, the limit of the land watered by the Tigris, and Šulgi’s northern wall, and the periphery, extending north-west from the core as far as Urbilum and east to the Zagros mountains.  
As will become clear, the fundamental institution that made all other imperial administrative institutions possible was the standing army created by Šulgi in his 20th (or 19th) year. The highest grades of the army had, of course, to be occupied by those who were most trusted to have the good of the royal house in mind, and so they were drawn from the royal family or those who could be allied to it. These alliances took many forms, but one very simple method was simply marriage: Šulgi married nine women, some from important local families. 
The Inner State
Within the core area the civil administration divided the Land into about 20 provinces, each governed from a capital city by an ensi appointed by the central power. The ensi was responsible for the most part for the administration of temple estates, the maintenance of essential infrastructure such as canals, and the dispensing of justice. In theory, these governors were not secure in their tenure: they could moved from place to place in an attempt to prevent them from developing a base of power in a long-administered territory.
 Šu-Sin’s uncle Babati had many such postings; amongst them civilian governor of Awal and military governor of Maškan-Šarrum.
 In practice, however, they tended to be drawn from local power elites as were the occupants of other high offices. Ur-Nammu, for example, made Namahani’s viceroy the provincial governor of Lagaš after he had defeated that king.
  As a consequence, as the central power waned, and in an effort to retain the support of those local elites, it became more and more difficult for the centre to exercise the prerogative of appointment, and these positions came more and more to be retained in families.
The military administration also divided the Land into military zones, each lead by a šagin (šakkanakkum,) or general. These zones did not quite coincide with the civil provinces: the ensi of Umma, for example, had to deal with several šagins. In general the generals were not native to the area, nor were they from the great families. They seem to have been chosen, perhaps on merit, from groups that had proven their commitment to the royal house. Many of them are even observed to have names that indicate Amorite, Gutian, Akkadian, or Hurrite descent, so they seem also to have been drawn from marginal groups, perhaps because their only power base in the Land would be derived from their military service. In many cases, they were further committed to the regime by marriage ties with the royal family. These military governors received income from royal agricultural estates and properties. Unlike the ensis in practice, the šakinas remained highly mobile and could be posted anywhere in the core or periphery of Ur III.
All the provinces of the core participated in the bala (exchange) institution created by Šulgi in his year 38. Each was required to supply a certain quantity of goods to a bala fund. The kind to be supplied depended upon the province’s specialisations (Lagaš – cereals, Umma – cereals, reeds, timber, etc.,) but it is not recorded that any core provinces were required to supply livestock: that was, seemingly, a duty reserved for the periphery. The quantity depended upon calculations of potential yield made by responsible officials. These dues were in the standard case delivered to centralised collection and distribution points, though they could be delivered directly to some parties who had a standing claim. Once the province had met its obligations to the bala fund it could then withdraw from this fund as it required. The central administration typically distributed a good part of a province’s bala fund within that same province to royal dependents. Actual contributions might differ from those due, in which case the difference would be recorded and a debit or credit carried across. This sytem continued until year 9 of Ibbi-Sin.
Since ED times it had been normal for cities to send offerings and general supplies to the Ekur in Nippur and this custom was regularised in the Ur III system by assigning responsibility for the supply of contributions to various cities of the Land in a regular rotation. The responsibilities were not equally distributed: Lagaš, for example, was required to supply 2 months’ worth, while other cities were assigned one month or a half month only. This responsibility was not assigned to cities in the peripheral regions.

The Outer State
The periphery was also divided into provinces. The overall responsibility for the periphery was vested in the sukkal-mah, or royal chancellor, a court official of Ur, but the actual administration was assigned to officials posted there. In the normal arrangement, each province was governed by a general (šagina,) who was a royal appointee and liable to be temporary in the post, or by a senior captain (nu-banda.) Several of the major core cities, however, were administered by ensis; but this seems to have been merely a terminological difference, since they are seen to be responsible for military affairs in a way that the ensis of the core were not. Each province had a larger settlement that served as the main administrative centre and a number of smaller settlements commanded by a junior captain subordinate to the provincial centre. These military personnel seem, as in the core area, to have been rewarded by the grant of subsistence land holdings on which it is supposed that they raised livestock. 
The contributory system of the periphery was also markedly different from the core. Here we are aware of the names of various kinds of obligation, such as gún-mada, šu-gíd, and máš-da-ri-a; but of these we only have reasonable information concerning the first. We are not sure, however, whether this means it was the most significant of the obligations. 
The gún-mada (the ‘rental of the land,’) begun like the bala in Šulgi’s 38th year, was levied on all soldiers allocated land holdings outside the core area. The size of the levy depended strictly upon the soldier’s rank and was paid in the form of livestock, presumably collected from the local population. In his 38-9th year Šulgi established the city of Puzriš-Dagan (modern Drehem) to the east of Nippur as a place where those levies – especially the animals – and other levies of livestock could be collected, held, and distributed. The necessity for such a specialised location is evident from the quantities recorded: there could be as many as 200 sheep and goats and 15 head of cattle passing through each day. The officials of Puzris-Dagan possessed assessments of levies due, and deficiencies would need to be made up later. The levy was collected annually in the period September-December, or in some cases twice per year. Once delivered these gún-mada levies and the other levies mentioned formed part of the bala fund described above, and the core was able to draw upon these supplies – especially of livestock – for whatever reason, but presumably especially for temple offerings. In a similar way, the periphery was also able to draw upon the bala fund at need for supplies – especially of cereal.

Beyond the State
North and east of the outer state of Ur III were the allied or vassal states. There were no profound innovations in the management of foreign relations. They were occasionally the target of raids for booty or slaves, or perhaps just to keep them subdued.
 Marriage, whether by the ruler or by his children, was a common means of forming an alliance. Three kings of Ur gave daughters to foreign princes: three of Šulgi’s daughters, for example, were given in marriage to the rulers of Marhaši, Anšan, and Bašime.
 
Standardisation
All administrative texts were in Sumerian. Some have propose that Sumerian was no longer used in common speech, but was a merely learned language, or even a dead one; others are sure that the language was healthy at this stage. In either case, the use of Sumerian was probably a further effort to emphasise the legitimacy of the rule of Ur III in the Sumerian Land, though if the language was in fact dead or moribund the effort seems extraordinary, while if the language was healthy, it would simply be a reversal to the natural language of the Land.
 In any case, radical reforms were made to the script, in order to facilitate the record keeping of transactions between previously independent states. Something similar was attempted by Akkad, as well as the standardization of the format of records and administrative procedures. This in turn required the establishment of an extensive system of scribal schools. Much Sumerian literature was produced in these schools established in order to train scribes for the expanded imperial bureaucracy. The epics of Gilgameš and Lugalbanda, for example, attained their classic Sumerian form in these schools.

Again following the lead of Akkad, Ur-Nammu standardised the weights and measures and introduced a new calendar, the reichskalender, and a new uniform system of year-names.
 We see this reichskalender being used in Puzriš-Dagan, Umma, Girsu, and Ešnunna in royal contexts, but local calendars were not generally displaced.
Economy
Any discussion of the early Mesopotamian economy has to begin by noting the extraordinary ignorance that persists in this area. There is an unfortunate lack of information concerning even the most basic economic processes of this and preceding periods. We cannot even say how food made its way from the farm to the house of the common town dweller. Nevertheless, the Ur III state seems to have been a prosperous one, as evidenced by the extensive public works undertaken by the kings. Such public works, undertaken by the conscripted labour of the guruš and gemé class
 and administered by the military
 was one of the principal ways in which wealth was redistributed from the centre to the people and converted into public goods.

The nature of these works is quite varied, and probably so are the motivations behind them. Some of these works were required for the defence of the state – such as the wall built around Ur – but even some of those had a more general public benefit. In particular, Ur-Nammu began the establishment of a system of royal messengers and way stations,
 doubtless with the intention of enabling the central administration to communicate more effectively with the regions of the empire, but also facilitating trade and travel of all kinds. As a result, for example, Šulgi was able to celebrate the eš-eš festival in Ur and in Nippur on the same day, though the two cities are 90 miles apart.
 Others again, such as the vast amount of religious building that was done, were certainly intended to contribute to the regime’s ideological justification as the friend and agent of all the gods of the Land. Ur-Nammu was also noted
 for his canal building, but this tended to remain a local responsibility, as it always had been.
The broad picture of the more general economy can be quickly sketched. The core area of the state was divided into three major sectors: the Temple Estates, the Royal Domains, and the private sector. Šulgi had effectively nationalised the major temples of Lagaš and probably of the other cities, placing them in the charge of civil service officials called šabra. He achieved this by allowing them to continue to operate as the households of the gods just as they had done, but by placing all the temple households within a province under the supervision of the governor of that province. Thus the surplus of those estates, which would previously have remained within the province, was under the control of a royal appointee and was administered as a resource of the central state. This was particularly significant because of the continuing dominance of the temple estates in the economy of the Land. 
The institution of Royal Domain was also an invention of Šulgi, though something similar had been seen under the Akkadian kings. In this case the domains had several aspects. There were the lands themselves that were distributed amongst royal dependents, such as military personnel, in exchange for services and the payment of levies such as the gún-mada. There were also industrial enterprises such as we know the temples also ran producing textiles (at Ur, employing women and children
) and other manufactured goods at Puzriš-Dagan. And, finally, there were the royal herds and flocks.
Of all those sectors mentioned, the one of which we know least is the private sector. This included land held privately, merchants, and other independent craftsmen and farmers. Since our records are largely state and temple archives, there are few records relating to activities of the private sector, and it is assumed that that indicates its low economic importance. This is a time when the state dominance and central direction of the economy was the greatest that Mesopotamia has ever known. We know however, that there were certain activities undertaken privately that were important to the state. 
The role of merchants and the relations of the temple and palace are still mysterious in this period. It is assumed that their main function was the distribution of goods – they were commissioned by institutions such as temple or palace to take goods issued by the temple to where they were needed and to return with goods that were needed. For example, the temple of Nanna is recorded as assigning to a merchant textiles, wool, sesame-oil, barley, and leather to trade for copper in Magan. The temple had also received from Magan beads of precious stones, ivory, and Magan-onions.
 Their commission was paid with copper or silver. Given that the temple had for some time now been fully subordinated to the palace, it is no longer clear in whose interests the merchants are acting when they undertake a commission for the temple. Some have assumed that the merchant class was used to dispose of a surplus in the palace and that they were employed directly by it. We know that some at least were employed by the palace.
 In any case, the government saw it as part of its duty to maintain good relations with those distant trading partners. (Note that Meluhha is no longer mentioned in trade documents of this period, and trade with Magan will cease after this period leaving just Dilmun of the three fabulous lands to continue to trade with the Land.
)
Two further novelties of this era point in different directions with respect to the significance or the liberty of private enterprise. On the one hand, no land sales documents are known from the Ur III period,
 which has given rise to speculation that land was not held privately or that the sale of land was illegal; though since the documents which have survived are unlikely to be a representative sample, this may simply be accidental. We know that land associated with temple posts could be leased out, as could land awarded for military service, called ilkum-land.
 And on the other hand, we have evidence that private loans are known in the Ur III period, and these seem to be part of a relatively new development – doubtless adding to the insecurity of the vulnerable – since no such loans are recorded before Akkadian times.

One final economic novelty of this period was probably also intended to assist the bureaucratic state by providing a universal standard of value.  Goods were valued according to a standard bearer of value – which was silver. This is a step forward in the rationalising of the economic system. As we have seen, silver was also used as a method of payment (for merchant commissions, for example,) so the metal was not simply a reserve of value but was actually circulated. It was formed into rings for administrative purposes, and also occurred as coils weighing 1 or ½ a mina
 which could readily provide appropriate weights of metal for exchange by simply cutting off a length from the coil. Coils were also formed of bronze or gold for the same purpose. We have terminology relating to this form of wealth dating back to the Akkadian period, but it is not seen in use until now.

Cult

Ur-Nammu appointed his son to be high priest of Inanna at Uruk, and his daughter to be high priestess of Nanna at Ur.
 This custom was begun by the Akkadians and was doubtless intended to facilitate the control of the resources of the temple estates by the secular power, as well as to prevent religious disaffection from posing a threat. In the same vein, but rather more traditionally, after a conqueror had replaced the local ruler of a newly incorporated territory, he had to assume that ruler’s cultic responsibilities, just as he had to take precedence in the administrative roles. Thus the kings of Ur III were required to participate in all the festivals that were necessary to the state cults for all the subordinated realms. This was obviously impossible for any one person, so he compromised by using a representative in most cases, and restricted his own participation to the most important cult events in Ur, Nippur, and Uruk. In those places the king celebrated coronation, enthronement, and investiture (by taking a mace and sceptre.)
 These, at least, would have been easily understood and traditional responses to the problems posed. 
Divine Kingship
In a reprise of the Akkadian habit, however, the Ur III kings from Šulgi to Ibbi-Sin also all claimed divinity. They claimed, in fact, to be the children of the parents of Gilgameš. Their names were preceded by the divine determinative, and they were pictured wearing the horned helmets proper to the gods. Temples were occasionally dedicated to them; for example, the temple of Šu-Sin in Ešnunna. Šulgi had his own priesthood. Many names included the names of the kings of Ur as if they were theophoric names;
 for example, Simat-Šulgi (‘Belonging to Šulgi.’)
 But it is not certain exactly how this should be understood. It may be that, as has been suggested for the Akkadian practice, the claim of kingship is to be taken functionally, so as to provide a formal sponsor for a state where the particularism of the cities would not accept any of the city gods to play the role. It seems that some caution was still taken with the claim, since in the seal presentation scenes the king may sit in a god’s throne, but he does not have any other divine attributes.

In other respects, however, the kings were less reticent. Royal Hymns were a literary genre introduced by Ur-Nammu,
 adapting a style of hymn created for Gudea. The hymns were intended for public performance (as was most literature) whether in a regular cultic setting or as part of some special celebration. They emphasise the superior qualities of the king in a pretty standardised way:
 there are boasts of his divinity and legitimacy; his care for the gods and temples and his ability to placate the gods; his scribal, linguistic, musical, hunterly, oracular, soldierly qualities; his strength and beauty; his responsibility for the peace, justice, and prosperity in the Land. Their ideological function may have been to provide a text in celebrations by which all the city states could direct their attention towards a single name of a unifying god/king to counteract the particularist tendencies of the distinct cults of those cities.

The king’s new divinity may also help to understand the new class of women found in the palace at Ur in this period. At this time, the lukur (nadītum) seem to be a type of secondary wife used somehow to retain property in a patrilineal line, and may also have had some diplomatic role. Some are called lukur kaskulu (‘of the road’), but the significance of this is not certain – perhaps they were his travelling companions. Although the evidence does not indicate a religious role for the office under Ur III, this may simply indicate a lacuna in the evidence. Not long afterward, in OB times, we do find them as a type of vestal virgin (nadītum means ‘fallow’) in Sippar, Nippur, and Babylon, that we know of. Then they were considered to be the daughters-in-law of a god, and we have many texts dealing with the disposal of their dowries. In Babylon, however, they were also able to marry normally.
 Notwithstanding this, if they did have a religious signification in Ur III, we have no idea what it might have been.



Law
In this period there seems to have been increasing disillusionment with operation of a system in which the institutions of the temple were held to be mainly responsible for ensuring economic security for the citizens. The cause of this is likely to have been the increasing influence of individual interests, partly as a simple consequence of the general development of the economy and partly through encouragement of those private interests by the Akkadians in the preceding period. In any case, we see that the danger of falling into poverty and slavery weighed upon the minds of the citizenry and led to such popular responses as rectifications of prices and wages and forgiveness of debts. The problem is not, of course, new to this period, as the probable antiquity of the practice previously noted
 of proclaiming acts of “justice” or “equity” (níg-si-sá, mīšarum) gives witness. The written collections of laws that begin to appear at this time may have been a part of the same reaction, and possibly actually a development of the níg-si-sá, since they tend to make prefatory claims to the establishment of justice in the Land and to contain schedules of appropriate prices and wages such as those earlier acts would approve. This legal reaction became very widespread very quickly, so that it is possible that every state had some such document by this time.
 

The ‘Ur-Nammu Law Code’ is the oldest such collection known, though it is now thought to be the work of Šulgi.
 It is not a code in our sense but a collection of particular laws which could be of only limited assistance in cases that were not specified. General principles were not given. Since the four examples of early law codes that have survived are each promulgated by a new imperial power, the purpose of these codes may have been no more than to provide a degree of harmonization amongst the law codes of the various regions that now found themselves subject to the one central power. By taking the listed cases as fixed points a provincial judge could align his judgements more nearly to the desires of the central power. On this point, we observe that the law codes of the Semites (e.g. the Amorite Hammurabi) tend to adopt the lex talionis approach, while the codes of the Sumerians (e.g. Ur-Nammu) are more consistently compensatory. This may reflect the generally harsher culture of the more recently settled nomadic Semitic tribes compared to the long-civilised Sumerians.



Religion
By the time we get to the Ur III period, we begin to find information concerning the religion of the Land from sources other than ambiguous or marginally informative archaeologic finds or texts that are impossibly remote from the time. We can thus begin to make claims about some of the rituals that formed the essential coordinating structure of the Sumerian year that are more than mere speculation. Not in all cases, however. There are still several festivals which remain little more than names to us at this time. Many seem to be festivals which are only local affairs. Amongst those which appear to be more widespread are the following.

· iti-7 u4-7-kám, sebūt sebîm (‘7th day of the 7th month’):

An unpropitious day that required special efforts at purification.
· ki-ne, kinūnu (‘brazier’):
An annual lighting of the braziers of many temples in the city intended to counteract the winter cold. First referenced in the Ur III period, the time of the festival varied from place to place.  There may also have been brazier festivals for particular gads.
· na-ab-ri-i, nabrû (‘divination(?)’):
A festival for the purpose of taking omens for the city Although there is a month named for it, it seems to have been held several times a year. In the Ur III period it is seen at Ur, Mari, and probably Uruk. 
· Hu-um-tim, humtum (‘heating’(?)):
An annual festival known from Ibbi-Sin’s time, probably held near the end of the year, and just possibly related to a desire for the return of the sun’s power.
· è-lu-núm, elūnum:
An annual festival known from Ur III times, when at Ur and Uruk it seems to have been held in the spring, From later evidence, however, it seems not to have been a seasonal rite.

· ne-IZI-gar:
An annual festival at Nippur, and known to be a kind of offering elsewhere, this involved leading the spirits of the dead to their homes by torchlight and offering a meal before they had to return. Similar procedures can be seen in the epic tale of ‘The Death of Gilgameš.’
· ab-è (‘ancestors go out’(?)):
An annual festival honouring the dead known from ED times at several cities, though it didn’t occur in the same month everywhere. 
· abum:
Probably an annual ritual of offerings to the dead through a mound (called the abum)covering an entrance to the underworld. The earliest reference is from the Ur III period.
This is far from exhausting even the most important of the rituals of which we have next to no contemporary knowledge. For example, we know that the ancient tradition continued of the gods of the southern cities making trips to Nippur or Eridu. Such visits might be elements of regular festivals, or irregular parts of special events such as treaty signings or temple consecrations. This however was a dying tradition that is not recorded after the Ur III period.
 By contrast, a tradition that never declined in importance was the annual celebration of some sort of dying and rising god, which was yet another appeal to the gods for the continued fertility of the Land. In many cases the god involved was Dumuzi/Tammuz, but not always. Being a festival that was naturally celebrated in Spring, this came to be part of the New Year festival, but the particular rites are not known in the early period – although we can be sure that lamentations would have played a large role.
The Akītu Festival

The New Year festival had the Sumerian name zagmuk, meaning ‘the beginning of the year,’
 but it was also known as ezen á-ki-ti, a term of uncertain derivation and meaning but which yielded the Akkadian name Akītu by which it is now commonly known. The existence of some such festival is attested far into the ED period, and a festival or building in Nippur with the name of Akītu is referenced in an EDIIIa text. By the time of Akkad and then Ur III the Akītu was being celebrated in many cities, such as Ur, Nippur, Adab, Uruk, and possibly also in Badtibira, Lagaš, and Umma, but the fact that contemporary scribes from Girsu found it reasonable to refer to ‘the Akītu of Ur in Nippur’ suggests that the festival originated in Ur, although the earliest evidence for its occurrence there is that the Akītu name features in some of that city’s month names in the EDIIIb period. 
At the time of Akkad and Ur III, economic texts indicate that there were, in fact, two Akītu celebrations annually: one for the Spring known as akiti šekinku (á-ki-ti še-gur10-ku5) "the Akītu of the cutting of barley," and another for the Autumn known as akiti šu-numun "the Akītu of the sowing of barley." In origin, these dual celebrations marked the vernal and autumnal equinoctes in the first and seventh months, and at Ur they would have been associated with the alternating dominances of the moon (Ur’s god, Nanna) and the sun (Utu.) The equinoctial significance explains the central feature of the festival: the retreat of the city god beyond the city walls to reside temporarily in an Akītu-house, and the triumphal return to its temple. Those actions represent, originally, the moon’s (Nanna’s) diminution of power and his triumphal reassertion of power. When the festival was adopted by other cities with other gods, these lunar and equinoctial connections were lost and other dates came to be assigned to it.
The Festival at Ur

The earliest festival for which we can construct some semblance of a schedule from contemporary (or nearly contemporary) data is the festival at Ur in the Ur III period. The evidence of later times and places is consistent with the Ur III evidence and would, with due caution, allow us to amplify that evidence. At Ur the rites mainly took place at three locations:

1. The du6-úr sanctuary, probably modelled on Nippur’s Sacred Mound.
2. The Ekišnugal temple of Nanna.
3. The Ekarzida (‘House of the Dependable Harbour’) at Gaeš, a small town just outside Ur. This temple (mentioned in Temple Hymn 12) seems to be the relevant Akītu house and came to include its own gipar and storerooms. It clearly has access to the canal.
The Akītu of the first month began with the new moon and lasted 5 days. The course of the festival was marked by a series of offerings to various gods and goddesses at various sites. The schedule of offerings suggests that the god was taken to the Akītu house by the Boat of Heaven on the first day and returned by the same way to the city on the third day. On that day a Great Offering (sízkur-gu-la) was made at the two city sites. The procession to the Akītu house was doubtless impressive, but of course, the main event was the return. There seems to have been no great spectacle associated with the time spent by the God in the Akītu-house: it was simply a place from which the return could be made.
The Akītu of the seventh month began with the new moon and lasted 11 days, but was merely an extended version of the previous Akītu. Great Offerings were made on at least the 1st, 8th, 9th, and 11th days, but if the God returned on the 5th day there were probably Great Offerings then too. Other gods also appear to have made pilgrimages by barges to do honour to the god in retirement. A feature of this festival was the participation of the king in certain of the rituals. He held a banquet at some stage, and probably accompanied the God on the return journey.
Given the length of time occupied by the Akītu festivals it is not surprising that the occurrence of other parochial festivals sometimes overlapped.  In some cases, these may have eventually become integrated with the main event. Chief amongst those integrated festivals was the Sacred-Marriage,
 which eventually becomes an essential ritual of the Babylonian Akītu festival.

The Sacred-Marriage Ritual

The nature of the Sacred-Marriage ceremony, its dramatis personae, and its ideological and semi-historical roots, have already been described above.
 It clearly constituted an essential part of the New Year celebrations at many places in early Sumer. It is assumed to have begun at Uruk as a celebration of the marriage of Dumuzi and Inanna, and to have spread throughout the Land from that centre because of the attractiveness of the basic theory. Our detailed information of the ritual comes mostly from texts from no earlier than the Isin-Larsa period, but there is plentiful corroborative evidence from the Neo-Sumerian and earlier periods to support the belief that the ritual described in those later texts is identical in all significant respects to the ritual of the Neo-Sumerian period.
 Texts of this time due to Gudea, for example, describe the New Year festival at Lagaš in outline, with reference to feasts, processions, the fixing of destinies, and a sacred marriage – here a marriage of Ningirsu and Ba’u.
 There being no ‘national religion,’ in each city where the rite took place the participating deities were the chief god and the consort.
 
From the time of Šulgi, at the very least, the Sumerian king was given the accolade of husband of Inanna no matter what his capital city might be.
 It was customary for the king to participate in the sacred-marriage ritual taking the part of Dumuzi-Amaušumgalanna and the role of the goddess Inanna was played by a priestess – probably the nu-gig.
 Whether the king played the Dumuzi-role in every such enactment is unknown, but he would certainly have done so on his accession: through it he received the royal insignia and the goddess’ blessing.
 The consummation of the marriage took place in the main temple where a bedroom attached to the shrine of the gipar in Ur and in several other cities may have the obvious sacred marriage role.

The ritual consisted of several distinct, successive parts. Unfortunately, the texts are not completely consistent on what these parts were. This may be because the texts reflect genuine local variations in the ritual – such as we do not doubt existed – or because the scribes felt themselves free to invent scenes to their taste when recording the ritual. It would have been necessary to make some modifications to accommodate a different arrangement of the sexes involved, and it was must have been quite common even in early times to incorporate local traditional concerns into the ritual.
 The basic framework seems, however, to have been as follows.

a. The king arrives by ship to the rejoicing of the people.

b. He brings with him gifts destined for the sacrifice and for the wedding feast.

c. He takes a carriage to the temple.

d. He puts on special garments.

e. The goddess bathes herself and adorns herself.

f. The king assumes the role of the god and a priestess that of the goddess.

g. The people dance.

h. The goddess appeals to the god.

i. The two are married and go to bed together.

j. There is a feast.

k. The fates are determined
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