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wrong. Comparison with the NA sign in KAV 21 VI 53 [Bēl]-bu-na-a-a yields perfect agreement. Thus an 
identification of KAV 21 III 1’ with Bunānu seems quite promising. Morello plans a full photographic 
publication of KAV 21. For many reasons it is eagerly awaited.  
 It remains to check the number of eponyms before Aššur-rāʾim-nišēšu. For the first seven years of 
Tiglath-Pileser I, the eponyms and their sequence appear to be settled (Jeffers 2013). There follow a few 
uncertain years, due to the lack of a reliable way to distinguish the appurtenant eponyms from late eponyms 
under Aššur-rēša-iši. Still, the frequently occurring eponyms Ibri-šarri and Aššur-dammeq rather belong 
here than to the less well documented reign of the father. Aššur-abuk-aḫa might belong here, too, but his 
association with M4, the archive of the ginā’u offering bureau is dubious (Freydank 2016: 98). In later 
years, this bureau employed new servants. In roughly approximate order they worked under the following 
eponyms: Ippitte, Mudammeq-Bēl, Aššur-apla-iqīša, Bēlu-libūr, Nusku-ālik- pāni, Aplīya, Ninurta-aḫa-
iddina, Adad-apla-iddina, Sakipšunu, Aššur-šuma-ēriš and Ninu’āyu (Jeffers 2013, Freydank 2016). In any 
case, Ninu’āyu can hardly be earlier than the 21st year of Tiglath-Pileser and might be a year or two later. 
 With him, archive M4 appears to end. In contrast, the palace workshop with archive M7 continued 
to function, though in the last years of Tiglath-Pileser I this archive appears to have closed, too (Mahieu 
2018: 80-82). Nine further eponym years are documented for M7 but not for M4, namely: Adad-rēša-iši, 
Adad-uballiṭ, Aššur-ba’issunu, Aššur-rā ̓im-nišēšu, Bunānu, Gadī ̓u, Ilī- iddina, Kidin-Aššur, Sîn-apla-
iddina. This clearly is the time of the sequence Aššur-[..]→ ? → Aššur-rāʾim-nišēšu→ Ilī-iddina → Bunānu.	
 Thus the eponym Aššur-[..] on the Broken Obelisk can be identified with Aššur-ba’issunu. Indeed, 
a photo (Salvini 2014: 207) allows a clear identification of BA, IS and in particular SU, though the final 
NU is indistinct. Aššur- abuk-aḫa might have been an alternative, but can be excluded by the photo. Taklāk-
ana- Aššur of KAH II 73 belonged to the same period, as discussed above. The mention of Marduk-nādin-
aḫḫē in line I 15 of the Broken Obelisk certainly refers to the two battles with him recorded on KAH II 73 
and is part of a continuous historical record.  
 Even when one identifies Bunānu with the eponym of KAV 21 III 1’, there are two eponyms too 
many, three if one includes Marduk-uballissu. An additional overlap between the M7 eponyms and 
KAV 21 III is possible, but rather problematic. For KAV 21 III 7’-11’ there are no candidates. Anyhow, 
KAV 21 III 8’ has been identified with Aššur-ša’issunu, an eponym securely attested in a contemporary 
document (Jeffers 2013: 156). For KAV 21 III 6’, Prechel and Freydank have suggested an identification 
with Adad-uballiṭ (2014: 9). Perhaps one may read Da]-da-u!-TI, with a phonetic writing of the theonym. 
There are two objections, however. First, Schroeder’s reading TA for the second preserved sign is still the 
most plausible one. Second, Borger linked KAV 21 III 4’ with the eponym Ipparšidu attested on an 
unpublished tablet he had seen (1957: 299). The tablet mentions cypress beams and might come from M7. 
It is dated by a Babylonian month, so that later M7 tablets dated by Assyrian months would be surprising. 
The same objection applies to the dubious identification of KAV 21 III 5’ with Kidin-Aššur.  
 The identification of ]x-di-i in KAV 21 III 3’ with Gadī ̓u is impossible, because x ends with a 
vertical. One rather may compare the name Da!-di-i in MARV 10 65, 10. Thus it seems that supernumerary 
eponyms should be moved to the reign of Aššur-rēša-iši. For Gadī ̓u, the ample documentation might make 
such a move unlikely, but Adad-rēša-iši, Adad-uballiṭ and Kidin-Aššur are all candidates. They were dated 
to the reign of Tiglath-Pileser I, because the M7 tablets dated by them mention Aplīja AGRIG GAL. The 
count of eponyms now implies that this functionary must have worked in the previous reign for quite a few 
years, too. This does not lead to an excessively long tenure if he no longer occurs in the last decade of 
Tiglath-Pileser I.  
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116) The God in a Nimbus: Addendum to OSHIMA/ACKER GRUSEKE 2021 — A number of cylinder 
and stamp seals dated primarily to the eighth and seventh centuries BCE shows a goddess surrounded by or 
standing against a ring with globe- or star-tipped triangles or poles emanating from it. Modern scholars 
habitually call the ring a nimbus or, often erroneously, a melammu.1) While we are aware of some, very 
isolated, examples of a male deity shown similarly encircled,2) the nimbus appears almost exclusively with 
a female figure. OSHIMA/ACKER GRUSEKE 2021 is a typological study of the iconography of the goddess 
in question. Despite our best efforts to present all the types of this unique iconography, one idiosyncratic 
example, BM 102663, a cylinder seal in the British Museum seal collections, remains undiscussed by us. 
We did not treated this seal in our article simply because the deity encircled by the nimbus is a male deity.3) 

Nonetheless, its uniqueness warrants a brief discussion.  
 Dominique Collon published BM 102663 as no. 269 in the British Museum cylinder seal catalogue 
from the Neo-Assyrian and Neo-Babylonian periods, c. 1000–539 BCE (= COLLON 2001). Figure 1 is a 
drawing of its impression.4) According to Collon (2001, 138), this quartz, probably chalcedony, seal was 
acquired by Woolley at Membij, about 80 km northeast of Aleppo, Syria. The seal is not intact. The damage 
on the seal which is attributed to fire somewhat hinders exact analysis of some key details of the image, in 
particular the headdress of the central figure who holds the nimbus. Although it is catalogued under the 
title “The Goddess in a Nimbus,” as Collon (2001, 138) herself states, the central figure in the nimbus is 
bearded, i.e. most likely a male deity. He has bull ears. As stated above, a male deity in a nimbus is very 
rare in ancient Mesopotamian iconography. The outstanding element of this seal in question is not only the 
sex of the deity holding the nimbus but also the nimbus itself: a circlet made of triangular shaped beads. 
Each bead resembles the cuneiform sign U (�). As far as I am aware, this is unprecedented.  
 A nimbus generally consists of two elements: a larger ring and multiple outward projections.5) To 
render each element, different techniques were applied. The main ring is, roughly speaking, rendered in 
three distinguishing ways: a circle (see fig. 2), a beaded circlet made from drill holes (see fig. 3), and a 
lozenge (see fig. 4). The larger rings could be single (figs 2–3), double (fig. 4), or in a rare case triple. The 
deity either holds the larger ring directly (figs 2–3) or grips a smaller ring attached to its inside edge (figs 
5) with one hand. The goddess almost always raises her second hand in a gesture of acceptance or blessing. 
The larger ring is surrounded by multiple projections that probably represent rays. The rays are rendered 
in three distinct patterns: triangular projections (fig. 3), poles (fig. 2), or notches (fig. 6). These projections 
are normally star- (fig. 3) or glob-topped (fig. 2). In certain cases the larger ring is surrounded only by stars 
or globs without projections (e.g. fig. 5). The significance of the triangular-shaped beads of BM 102663, 
an otherwise unattested rendering of a nimbus, remains unexplained.  
 Despite the difference of the sex, the iconography of the male deity in a nimbus typically follows 
the same rules as those of the female: He holds the ring with one hand while the second hand is raised in 
front of his face for blessing. On the other hand, on the seal in question, the central male deity supports the 
larger ring with both arms which are held to the side in a “V-pose.” I am not aware of other examples of a 
deity, male or female, gripping a nimbus with both hands in the first-millennium Mesopotamian 
iconography.6)  
 The central deity is flanked by two anthropomorphic figures: The one to the viewer’s left is 
bearded, while the one to the right is probably not. The flanking figures wear long robes and don very long, 
segmented headdresses hanging down their backs. Because this worm-like headdress has a back fin as well 
as a tail fin, one may surmise that these humanoids are Apkallus, although a fish-cloak typically covers not 
only the head but also the body.7) In fact, like many other iconographic examples of fish-Apkallus in the 
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first millennium, they carry a bucket in one hand while the second hand raised in front of the face holds a 
conifer cone.8)  
 It is possible that we may be able to attribute the uniqueness of its iconography—the shape of the 
nimbus, the way the male figure holds the nimbus, and his bull ears; as well as the fish Apkallus—to its 
Syrian provenance, as Collon (2001, 138) does. Nonetheless, without the knowledge of the seal’s exact 
archaeological context, it remains as conjecture. 
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Figure 1: Drawing of a seal impression 
of BM 102663. © Paul C. Butler. 

  

 

 

 

Figure 2: Seal impression of BLMJ 2691 
(cylinder seal made of chalcedony: 

Diameter: 1.0 cm, Hight: 2.0 cm, Neo-
Assyrian period. Thus far unpublished). 

Photo T. Oshima © The Bible Lands 
Museum, Jerusalem. 

 

 

 

 

 

 

Figure 3: Seal impression of BLMJ 2690 
(cylinder seal made of agate mixture with 
carnelian rock crystal: Diameter: 1.3 cm, 
Hight: 2.9 cm, Neo-Assyrian period. Thus 
far unpublished). Photo T. Oshima © The 
Bible Lands Museum, Jerusalem. 
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Figure 4: Seal impression of BLMJ 2855 (cylinder seal made 
of chalcedony: Diameter: 1.4 cm, Hight: 3.1 cm, Neo-

Assyrian period. Study: Muscarella 1981, 134, no. 92). Photo 
T. Oshima © The Bible Lands Museum, Jerusalem. 

Figure 5: Seal impression of BLMJ 2510 (cylinder 
seal made of pink chalcedony: Diameter: 1.0 cm, 

Hight: 3.4 cm, Neo-Assyrian period. Study: 
Merhav 1987, no. 46). Photo T. Oshima © The 

Bible Lands Museum, Jerusalem. 

 

Figure 6: Cylinder seal, IAA I.744. Source: 
KEEL / UEHLINGER 1992: 333, no. 287. 

Figure 7: Seal impression from Kültepe 
(Kültepe Excavantion no. g/k 14). 
Source: Winter 1983, Abb. 268. 

 
 
 

 
 
 
 
 
 
 
 
 
 
 
 

Figure 8: Seal impression of BM 89590 (= COLLON 2001, 
no.148). © Paul C. Butler. 

Figure 8a: A close-up image of a naked male figure 
donning a fish-headdress hanging down on his back on 
BM 89590 (= Collon 2001, no. 148). © Paul C. Butler.
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Notes 
1. For the latter, see, e.g., SEIDL, 1976–1980: 88; DEZSÖ / CURTIS, 1991: 107, n. 80. However, melammu were 

applied much more broadly—to the appearance of gods, kings, buildings, and sacred objects—whereas, to our 
knowledge, the “nimbus” accompanied only divine, specifically anthropomorphic, images. See CAD M/2, 9–12. Cf. 
also EMELIANOV 2010, 1119. Instead of melammu, we suggest ziqnu, literally “beard,” as a possible ancient term for a 
nimbus. See OSHIMA/ACKER GRUSEKE 2021, 59–62. The seal impressions of figs 2–4 are published here with a 
permission of the Bible Lands Museum, Jerusalem. BLMJ 2691 (fig. 2) and BLMJ 2690 (fig. 3) are previously 
unpublished. I would like to thank the Bible Lands Museum, Jerusalem for its kind permission to study the seals and 
publish their photos here. A detailed study of these seals is in preparation by the author.  

2. See OSHIMA/ACKER GRUSEKE 2021, 55–56 and figs 35–36. 
3. COLLON 2001, 138, no. 269. 
4. I would like to thank Paul C. Butler for the drawing of the seal impression. 
5. For ancient Mesopotamian nimbi, see OSHIMA / ACKER GRUSEKE 2021, 47–51; 59–62. 
6. A humanoid holding a large ring with two hands is attested on a seal impression from Kültepe. See WINTER 

1983, Abb. 268 (fig. 7). However, this image most likely depicts the so-called “Skirt-Lifting” goddess (in German 
“sich entschleierte Göttin”)—the goddess exposing her pubic area by lifting her skirt or shawl. For the so-called “Skirt-
Lifting” goddess, see, e.g., BUDIN 2015, 10; WINTER 1983, 272–83. 

7. Having said so, there are some exceptional examples of fish Apkallus whose headdress does not cover their 
body. See, e.g. COLLON 2001, nos 148 (see figs. 8 and 8a in this article), 153 and 203 contra ibid. nos 154 and 157 

8. See, e.g., COLLON 2001, 6, I.5.1.2.  
9. I would like to thank Stephanie Budin for correcting my English. 
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117) Cheval de halage — La célèbre lettre SAA 10 24 (= ABL 32 = LAS 29)1) a fait l'objet de nombreux 
commentaires; en 2002 elle a été contextualisée par Michael Streck2) dans le cadre du premier retour de la 
statue de Marduk depuis Aššur vers Babylone en mai 569. Partie d'Aššur en bateau le 5 mai, la statue du 
dieu accompagnée de sa cour divine, a descendu le Tigre puis est arrivée à la ville de Labbanat3), à la 
frontière entre Assyrie et Babylonie, le 15 mai, dix jours plus tard.  
 La statue de Marduk y était attendue, entre autres par deux serviteurs de Šamaš-šum-ukīn, nommés 
Bêl-erība et Nergal-šālim ; ils étaient accompagnés d'un cheval dont le texte précise qu'il était « pourvu 
d'un harnachement kushite ». Ces deux individus étaient chargés d'accompagner le dieu jusqu'à Babylone 
pour y faire une entrée solennelle. Mais au moment de la rencontre avec le convoi de Marduk, Bêl-erība a 
eu un comportement anormal: après avoir escaladé le cheval avec l'aide de Nergal-šālim il a fait une 


