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FOREWORD

It is hardly an exaggeration to say that when we look back
to the beginnings of European literature we find everywhere
drama, and always drama derived from a religious ritual
designed to ensure the rebirth of the dead world. Under
ancient conditions, it was anxious work for every human
group, when the harvest was over, to face the winter, when
all life seemed gone, followed by the spring when, as
Aleman puts it, “it blooms but there is not enough to eat.”
Men could live only in the hope that a living and fruitful
world would eventually be reborn. If there was no rebirth,
there was famine. We scarcely realize today how close primi-
tive communities stood to that recurring danger.

Greek tradition explicitly testifies to a close connection of
drama with Dionysus, and the meaning of this becomes clear
as soon as we recognize in Dionysus the spirit of the Renou-
veau. In an Excursus to the late Jane Harrison’s Themis
(Cambridge, 1912), I pointed out the recurrence in several
Greek tragedies of a regular Dionysiac ritual, closely similar,
as Herodotus says (ii, 42), to that of the Egyptian Osiris. It
comprises a CONFLICT between the god and his enemy; a
DEATH Or DISASTER, which often takes the form of a Sparagmos
or Tearing-in-Pieces; a NARRATIVE by a MESSENGER; a LAMEN-
TATION, and finally an ANAGNORISIS or DISCOVERY, and a THE-
oPHANY bringing comfort. This closely resembles the ritual
of Osiris as a wheat god; his fight with his enemy Set; the
sparagmos of the wheat sheaf; the lamentation; the discovery
of the new shoots of wheat growing, and the birth of a new
god. Moreover, similar rites obtained elsewhere in connection
with Linos (the flax), Attis (the pine), Dionysus (the vine
or fruit tree), Tammuz and other vegetation gods.

But this was by no means the only form of the rebirth ritual.
Most often, perhaps, it was not the same god who was re-
born, but a Son of the god, who took his throne and his
place. There is, for example, the sequence, in Hesiod, of
Ouranos, Kronos, and Zeus, to be followed in turn by the un-
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10 FOREWORD

known Son of Zeus, greater than his father, There is likewise
Dionysus, the “New Zeus,” whom, according to the Orphic
formula, “his father seats upon the royal throne, arms with
the sceptre, and makes king of the cosmic gods” (Lobeck,
C. A., Aglaophamus [Konigsberg, 18291, 552). Indeed, the
very name Dionysus is believed to mean “Zeus-young” or
“Zeus-son” (cf. Cook, A. B., Zeus ii [Cambridge, 1925],
271 f£.).

Yet another form of the pattern may be recognized in the
plot of several ancient Greek tragedies: a god loves a mortal
woman; their offspring, a son or a pair of twins, is discovered
and cast out to die, while the mother is imprisoned and other-
wise punished —a true mater dolorosa — until eventually
the son is rediscovered, found to be of divine birth, and
established as king. The symbolism is clear: the sun- or
sky-god descends to fructify the frozen earth in rain and
lightning; there is a long period of waiting; then the Young
God is discovered in the first bloom of spring. This form was
reproduced in almost sardonic fashion in the Ion of Euripides,
but it lived on, reduced from divine to human terms, in the
New Comedy. Moreover, there can be little doubt that its
central idea, that of the Son of God redeeming a dead or dying
world and introducing a new kingdom free from the stains of
the past, has survived even to the present day and has
exercised a lasting influence on the formulae of Christian wor-
ship in modern Greece. One recalls the anxious old woman
whom J. C. Lawson met during Holy Week in Euboea. “Of
course 1 am anxious,” said she, “for if Christ does not rise
tomorrow, we shall have no corn this year” (Modern Greek
Folklore and Ancient Greek Religion [Cambridge, 1910],
5783).

For Greek tragedy, then, the case is clear; and that some-

thing very similar holds also for the other great branch of
Hellenic drama has been shown by the late Francis Cornford
in his work, The Origins of Attic Comedy (Cambridge, 1914).
Moreover, Cornford has pointed out that the same method
may be applied even to the poems of Hesiod and that, if
these be regarded as relics of ritual drama, many of the in-
congruities which now appear in them at once become
intelligible.

Nor is it only in ancient Greek literature that the influence
of the Seasonal Pattern may be detected. In her fine study,
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The Elder Edda and Ancient Scandinavian Drama (Cam-
bridge, 1920), Bertha S. Phillpotts has demonstrated how
much of earliest and greatest Norse poetry, which has come
down to us in the form of narrative or song, must in its
original form have been ritual drama dealing with the sea-
sonal death and rebirth of the fruitful world.

In the present volume, Dr. Gaster has turned his vast
learning to demonstrating, in fields far beyond my reach,
the existence of a similar pattern, based on the same seasonal
drama, in the extant remains of Canaanite, Hittite, Egyptian,
and Hebrew literature. He has shown that here too the same
variety of forms obtains, and he has traced the essential
structure backwards to purely functional procedures and
forwards to residual survivals in hymns, psalms, and other
forms of liturgical composition. The result is to my mind
very impressive.

The instinctive fundamental desire of the human group
to ensure that it shall survive and not die is a great thing
in itself, and passes in almost all this primeval literature into
something more: a consciousness that man, though he desper-
ately needs bread, does not live by bread alone, but longs
for a new life, a new age, with young gods, not stained by
the deaths and impurities of the past.

GILBERT MURRAY
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It has long been suggested by students of such diverse
compositions as the Indic Rig Veda, Greek tragedy and
comedy, the Scandinavian Elder Edda, ancient Chinese folk -
songs, the Grail romances, and the English mummers’ play
that there is an intimate connection between certain forms
of literature and certain traditional patterns of ritual. The
purpose of this book is to explore that theory in yet another
area. Its thesis is, in a nutshell, that some of the mythological
texts which have come down to us from the ancient Near
East likewise reflect, in their themes and structures and in
the sequence of their component episodes, a pattern and
sequence of ritual acts which, from time immemorial, have
characterized major seasonal festivals in most parts of the
world. , .

To demonstrate this thesis, I first discuss (in Part One)
the relation between myth and ritual per se, and offer a pic-
ture of the standard seasonal program, based on ancient and
modem evidence. Then (in Part Two) I present and an-
alyze in detail a series of Canaanite, Hittite, and Egyptian
mythological texts in which, I claim, the same pattern may
be detected in literary form. Finally (in Part Three), I
seek to show how the pattern survived, in greatly attenuated
and less dramatic form, in the structure of certain Biblical
psalms and of other liturgical compositions.

To prevent fundamental misunderstanding, it should be
observed at the outset that what is here under discussion is
not the origin of each particular composition presented, but
that of the genre as a whole. It is not argued that the texts
themselves were actually the libretti of liturgical dramas or
the spoken accompaniments of ritual acts (though some of
them, such as the Hittite Snaring of the Dragon and the
Canaanite Poem of the Gracious Gods, seem certainly to have
been so), but only that they are mythic and literary articula-
tions of the same basic Seasonal Pattern. In other wor(.is,
I am trying to discover what first conditioned the peculiar

form and content of that genre, but I fully realize that most .
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of the texts are a long way removed from that primitive
origin; indeed, it is an essential part of my thesis that the
genre underwent normal artistic evolution (or degeneration)
and ended up, as often as not, as a mere literary convention.

Throughout the presentation, considerable use is made of
comparative religion and folklore. It is hoped that — quite
apart from the correctness or incorrectness of the basic thesis
— the material adduced from these sources will be found
useful in the interpretation of the texts. Here, however, it
may be pointed out and emphasized that in comparing the
customs of diverse cultures, I do not assume any direct
relationship between them. The comparison is on the psycho-
logical, not the historical level. I am endeavoring only to
show that certain rudimentary reactions to the rhythms of
nature and the succession of the seasons characterize virtually
all men everywhere and find expression in such similar terms
that what appears in any one particular culture may often
be elucidated by alignment with parallel phenomena else-
where. In this respect, the historical unrelatedness of. the
several cultures, and the fact that each of them also possesses
its own peculiar traits and distinctive features, enhances,
rather than weakens, the argument. The general soundness
of this method of comparison may, in fact, be pertinently
illustrated from the analogy of language. It is possible to
assemble literally hundreds of parallels between the figura-
tive and metaphorical use of words in the Semitic languages
on the one hand and the Indo-European on the other. This
shows clearly that both groups share a common stock of
natural images. Yet there is no philological relationship be-
tween them. If, for instance, one were to compare the use
in both of the word for “head” in the sense of “source of a
river,” the comparison would be psychologically valid and
legitimate, regardless of the fact that, philologically, Hebrew
r0’sh has nothing whatever to do with Greek kephalé or Latin
caput!

It should be observed also in this connection that the
extensive use of comparative religion and folklore is not for
a moment intended as a substitute for, but rather as a comple-
ment to, that sound philological exegesis from which all
interpretations of ancient texts must necessarily proceed. 1
would repudiate unequivocally any suggestion that it im-
plies 'a contempt for, or derogation of, the patient and in-
valuable labors of philologists. At the same time, however,
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the reader may be reminded of the ancient Sanskrit parable
which relates that, once upon a time, Mind and Speech came
before God and asked Him to decide which of the two was
the superior. God decided in favor of Mind, on the ground
that Speech but imitated its actions and walked in its foot-
steps. ' '

A few words about details.

The TrRANSLATIONS (except for the Egyptian material) have
been made, in all cases, directly from the original texts. Since,
however, they are designed for the general reader, and not
merely for the initiated, explanatory rubrics and captions have
been introduced. '

Insofar as the style of the renderings is concerned, my
object has been to convey to a modern reader the same
sort of impression as would have been received by the
ancient audience. To this end, proper names have sometimes
been translated. Thus, the artisan god of the Canaanites is
presented, not as Kthr-w-Khss, but as Sir Adroit-and-Cunning,
which is what that name means. Similarly, the god of the
netherworld appears as the Lord of Hell, rather than as the
meaningless Horon, and the lackey of the goddess Asherat
as Sir Holy-and-Blessed, rather than as Qdsh-w-Amrr. These
names would originally have conveyed the same sort of
impression as Bold Slasher or Little Devil Doubt in the Eng-
lish mummers’ plays. Moreover, names which are familiar
to English readers from the pages of the Old Testament are
presented, with but slight modifications, in their conventional
form, regardless of pedantic accuracy. Thus, there seems no
point in writing Ilu for the deity whom everyone will rec-
ognize more readily as El, nor in disguising Baal as Ba'lu.
For the same reason, the Canaanite th has been reproduced
as sh (e.g., Asherat, not Athrt), except in notes of philo-
logical character. It should be observed, however, that the
pronunciation of the Canaanite names is often doubtful, the
texts employing a purely consonantal script.

The languages in which the texts are written are still in
process of elucidation. It is but to be expected, therefore,
that further research will improve the rendering of this or
that phrase and consequently modify the interpretation of
certain passages. The main thesis of the book depends, how-
ever, on the over-all sense and sequence, and these may be
regarded as reasonably assured.

AUTHOR'S PREFACE 15

Asterisks indicate a gap in the original texts; dots, that
it is (at least to me) unintelligible.

In transliterating Oriental words and names, I have had,
for typographical reasons, to make some compromises with
pedantry. In general, h appears simply as h, and b as kh.
The Semitic § is represented by s when it occurs in proper
names (e.g,, A-r-s-aya), and as ¢s in notes of philological
character; ¢ does duty for the ‘ayin-sound, and gh for ghayin;
t stands both for t (taw) and for ¢ (teth); sh and th are to
be read everywhere as single sounds. Scholars will surely rec-
ognize their friends even without the finery of diacritical
points; laymen will scarcely lose sleep over this. At any rate,
it was the best I could do, and I hope the reader will forgive
any lapses from consistency which may have escaped me.

Throughout the commenTaRIES the work of other scholars
has been constantly laid under contribution, though as often
as not I have taken an independent line. Mere discussion of
rival views has, however, been generally avoided on the
grounds that, while it might have added piquancy to the
volume, it would also have added bulk. For the same reason,
and also because this book is addressed to general students
of literature and not only to specialists, purely philological
matter has been excluded, except where vital to an argument.

This book was originally published in 1950. For the pres-
ent edition, it has been thoroughly revised and largely re-
written. The translations and commentaries have been over-
hauled, and both the Hittite texts and the Canaanite Poem
of the Gracious Gods now appear in an entirely new form.
I am indebted to those of my colleagues who, by their critical
reviews, have helped me to better understanding and deeper
insight. _

Most of this book was written in conditions of very con-
siderable difficulty and privation. I am therefore all the more
indebted to those good friends who helped to smooth a thorny
path, and would here record in grateful and affectionate
remembrance the names of the late Ralph Marcus and Robert
H. Pfeiffer who, by their ever-ready counsel and suggestion,
acted as constant stimulators of the mind and revivers of the
drooping spirit. Among the living, I have owed much to the
kindly interest of Professor Harry A, Wolfson, and, above
all, to the help and encouragement of the Littauer Foundation
and of its President, Mr. Harry Starr, whose generosity made
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the seemingly impossible possible. I am especially sensible
also of the ready sympathy and helpfulness of Mr. Pyke
Johnson, of Anchor Books, of the openhandedness with which
he permitted me to make extensive revisions — and of his un-
remitting and incredible patience.

- In its present form, this book represents the work of
twenty-two uneasy years. More has gone into it than writing
and research, and that more is the measure of what I owe
to the devotion and sacrifice of my wife who, in addition to
taking upon herself all the technical and complicated work
of reading the proofs, styling the original edition, and seeing
this one through the press, has been with it from beginning
to end, planning and testing, suggesting and worrying, shar-
ing its joys and alleviating its disappointments. Everything
in it except its faults is hers as well as mine,

T. H. G.
New York
October 18, 1959

SYNOPSIS

Seasonal rituals are functional in character. Their purpose is
periodically to revive the topocosm, that is, the entire com-
plex of any given locality conceived as a living organism. But
this topocosm possesses both ‘a punctual and a durative aspect,
representing, not only the actual and present community, but
also that ideal and continuous entity of which the latter is
but the current manifestation. Accordingly, seasonal rituals are
accompanied by myths which are designed to present the
purely functional acts in terms of ideal and durative situa-
tions. The interpenetration of the myth and ritual creates
drama. o '
In most parts of the world, seasonal rituals follow a com-
mon pattern. This pattern is based on the conception that
life is vouchsafed in a series of leases which have annually to
be renewed. The renewal is achieved, however, not through
divine providence alone but also through the concerted effort
of men; and the rituals are designed primarily to recruit
and regiment that effort. They fall into the two clear divi-
sions of Kenosis, or Emptying, and Plerosis, or Filling, the
former representing the evacuation of life, the latter its re-
plenishment. Rites of Kenosis include the observance of fasts,
lents, and similar austerities, all designed to indicate that
the topocosm is in a state of suspended animation. Rites of
Plerosis include mock combats against the forces of drought
or evil, mass mating, the performance of rain charms and the
like, all designed to effect the reinvigoration of the topocosm.

The rites originally performed by the community as a
whole tend in time to be centered in a single representative
individual, viz., the king. It is the king who then undergoes
the temporary eclipse, who fights against the noxious powers,
and who serves as the bridegroom in a “sacred marriage.”

What the king does on the punctual plane, the god does
on the durative. Accordingly, all the ceremonies performed
by the king are transmuted, through the medium of myth, into
deeds done by the god. This transmutation in turn gives rise
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to the idea that the king and the other performers of the
seasonal rites are merely impersonating acts originally per-
formed by the gods, and the tendency develops to represent
what is really a parallel situation on the durative plane as
something that happened primordially — the archetype of
what may be periodically repeated with the same effect.
g;esentation then becomes representation; the ritual turns into
drama,

The Seasonal Pattern may be traced in many of the calendar
festivals of the Ancient Near East. Representative instances
are the Akitu (New Year) Festival of the Babylonians and
Assyrians and the New Year-Day of Atonement-Feast of
Ingathering complex of the Israelites. It may be recognized

also in Egypt and among the Hittites, and — at least vestig- -

ially — in the Asianic mysteries of Attis.

In course of time, as new conceptions evolve, the urgency
of the primitive seasonal rituals tends to recede. But the
Pattern lingers on in increasingly meaningless folk customs
and in the conventions of literary style. Recent studies have
shown that it may be recognized behind the conventional
structure of Greek tragedy and comedy and behind the
European mummers’ play. Using the same approach, it is
here shown that several mythological texts which have come
down to us from the Ancient Near East likewise ascend to
the Seasonal Pattern, reflecting in their general themes and
in the sequence of their episodes the basic motifs and sequence
of acts in the primitive ritual. It is fully conceded, however,
that most of the texts in question now stand a long way
from the primitive form and have been subjected to con-
siderable literary and artistic development. What is at issue
is, in fact, the history of the literary genre as a whole,
not of the particular compositions.

The mythological texts in which the Pattern is here de-
tected are the following:

The canaantTe poems of Baal, Aghat, and The Gracious
Gods, from Ras Shamra-Ugarit;

The BaByLONIAN Epic of Creation (Enuma Elish);

The wmiTTITE myths of Hahhimas and Telipinu and of The
Snaring of the Dragon. The last-named was, in fact, the
cultic myth of the annual Puruli Festival;
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The ecyprian “dramatic” texts from Edfu and from the
Ramesseum, and the so-called “Memphite Creation Play”
inscribed on the celebrated “Shabaka Stone.”

The texts revolve around different elements of the primi-
tive Seasonal Pattern, some of them concentrating on the
ritual combat, others on the eclipse and renewal of kingship,
and others again on the disappearance and restoration of the
genius of topocosmic vitality. Moreover, while some (i.e., the
Hittite texts) are actually accompanied by ritual directions,
and must therefore have been recited at public ceremonies,
others appear to be purely literary compositions, and one of
them (viz., the Canaanite Poem of the Gracious Gods) even
verges on the burlesque, in the manner of the English mum-
mers’ play and of the modern Carnival dramas of Northern
Greece. All of these compositions, except the Babylonian Epic
of Creation and the Egyptian Edfu drama, are here presented
in translation, with running commentaries setting forth their
relation to the seasonal ritual and elucidating them in the
light of comparative religion and folklore. They are grouped
according to their various dominant themes.

The Seasonal Pattern survived not only in formal myths
but also — albeit in severely attenuated guise —in the
hymns and chants associated with the liturgy. It may be rec-
ognized in the structure of several Biblical psalms, while
sophisticated literary developments of it may be detected in
the same way in the choral odes of the Bacchae of Euripides,
in the Homeric Hymn to Demeter, and even in some of the
hymns of the medieval Church.
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CHAPTER ONE

RITUAL AND MYTH

§1. All over the world, from time immemorial, it has been
the custom to ushet in years and seasons by means of public
ceremonies. These, however, are neither arbitrary nor hap-
hazard, nor are they mere diversions. On the contrary, they
follow everywhere a more or less uniform and consistent
pattern and serve a distinctly functional purpose. They repre-
sent the mechanism whereby, at a primitive level, society
seeks periodically to renew its vitality and thus ensure its
continuance. .

From the standpoint of a primitive community, life is
not so much a progression from cradle to grave as a series
of leases annually or periodically renewed and best exempli-
fed in the revolution of the seasons. The renewal, however,
is not effected by grace of superior providence or by any
automatic law of nature; for of such the primitive has no
conception. Rather has it to be fought for and won by the
concerted effort of men. Accordingly, a regular program of
activities is established, which, performed periodically under
communal sanction, will furnish the necessary replenishment
of life and vitality. This program constitutes the pattern of
the seasonal ceremonies.

§2. The activities fall into two main divisions which we
may call, respectively, rites of Kenosis, or Emptying, and rites
of Plerosis, or Filling. The former portray and symbolize the
eclipse of life and vitality at the end of each lease, and are
exemplified by lenten periods, fasts, austerities, and other
expressions of mortification or suspended animation. The
latter, on the other hand, portray and symbolize the revitali-
zation which ensues at the beginning of the new lease, and
are exemplified by rites of mass mating, ceremonial purgations
of evil and noxiousness (both physical and “moral”),! and
magical procedures designed to promote fertility, produce
rain, relume the sun, and so forth.




24 THE SEASONAL PATTERN

§3. Basic to the entire procedure is the conception that
what is in turn eclipsed and revitalized is not merely the
human community of a given area or locality but the total
corporate unit of all elements, animate and inanimate alike,
which together constitute its distinctive character and “at-
mosphere.” To this wider entity we may assign the name
topocosm, formed (on the analogy of ~microcosm and
macrocosm) from Greek topos, “place,” and cosmos, “world,
order.”? The seasonal ceremonies are the economic regimen
of this topocosm,

From the outset, however, they are more than mere ritual,
The essence of the topocosm is that it possesses a twofold
character, at once real and punctual, and ideal and durative,
the former aspect being necessarily immerged in the latter,
as a moment is immerged in time. If it is bodied forth as a
real and concrete organism in the present, it exists also as
an ideal, timeless entity, embracing but transcending the
here and now in exactly the same way that the ideal America
embraces but transcends the present generation of Americans.?
The successive leases of its life therefore exist not only in the
reality of the present but also in a kind of infinite continuum
of which the present is but the current phase. Accordingly,
the seasonal ceremonies which mark the beginnings and
ends of those leases possess at once a punctual and a tran-
scendent aspect. In the former, they serve as effective mech-
anisms for articulating immediate situations and satisfying
immediate needs. In the latter, however, they objectify, in
terms of the present, situations which are intrinsically durative
and sempiternal. Thus they are, from the start, not only direct
experiences but also and at the same time representations—
not only rituals but also dramas.

§4. The connecting link between these two aspects is
myth. The function of myth (so obstinately misunderstood)
is to translate the real into terms of the ideal, the punctual
into terms of the durative and transcendental. This it does
by projecting the procedures of ritual to the plane of ideal
situations, which they are then taken to objectify and repro-
duce. Myth is therefore an essential ingredient in the pattern
of the seasonal ceremonies; and the interpenetration of ritual
and myth provides the key to the essential nature of drama.

In this context, myth is not, as Robertson Smith maintained,
a mere outgrowth of ritual, an artistic or literary interpreta-
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tion imposed later upon sacral acts; nor is it .merely, as
Jane Harrison insisted, the spoken correlative of “things done:
Rather, it is the expression of a parallel aspect inherent in
them from the beginning; and its function within the scheme
of the Seasonal Pattern is to translate the punctual into terms
of the durative, the real into those of the ideal.

Moreover, the impulse which inspires myth is no mere
flight of literary or artistic fancy, nor can mythology.ltself
be defined in terms of its articulation. To do so is to mistake
the form for the essence; it is as if one were to define prayer
solely in terms of litany, or music in those of score and scale.
Mythology is a function of religio-social behavmr,- not a de-
partment of literature or art; the latter are merely its vehicles
or instruments.

NOTES

1. In primitive thought, of course, the two ca?egoﬁes‘ are not
rigidly distinguished. Morality, or the social code, is identified and
validated as the innate structural order of the world'——tl_le same
order which governs its physical phenomena and which is deter-
mined by the gods.

9. That the social unit embraces more than the rrfere‘hun‘lan com-
munity was already recognized by Robertson Smth in his classic
exposition of the subject in Religion of the Semites, 271 ff.; but
while he perceived its spatial extensicn beyonfl that community,
he missed the essential point that it extend§ in time as well.as
in space, embracing past, present, and future in one ideal, durative
entity. )

3.tySymbols of the topocosmic concept in modern thought are
Alma Mater, La France, etc.




CHAPTER TWO

INGREDIENTS OF THE SEASONAL PATTERN

§1.. Compact of hopes and fears, of promise and appre-
hension, and symbolizing ~— as previously explained — both
the erpptying,” or evacuation (kenosis), and the “filling,” or
replenishment (plerosis), of corporate vitality, the Seasonal
Pattern consists of four major elements.

First come rites of MORTIFICATION, symbolizing the state of
suspended animation which ensues at the end of the year
when one lease of life has drawn to a close and the next is,
not yet assured.

Second come rites of PurcAaTION, whereby the community
seeks to rid itself of all noxiousness and contagion, both
physipal and moral, and of all evil influences which might
impair the prosperity of the coming year and thereby threaten
the desired renewal of vitality.

Third come rites of invicoraTION, Whereby the community
attempts, by its own concerted and regimented effort, to
galvanize its moribund condition and to procure that new
lease of life which is imperative for the continuance of the
topocosm. .

Last come rites of JuBmLATION, which bespeak men’s sense
of relief when the new year has indeed begun and the

continuance of their own lives and that of the topocosm is
thereby assured. |

I

§2. Rites of MORTIFICATION are represented primarily by
communal lents, fasts, and similar austerities, all of which
_ symbolize, in greater or lesser degree, a state of suspended

animation. The most familiar instances — both going back to
pagan” antecedents — are, of course, the Christian Lent
and the Mohammedan Ramadan.® But these are by mno
means unique; the usage is abundantly attested both in
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ancient civilizations and among primitive peoples of the

present day.

§3. To begin with examples drawn from ‘antiquity: the
Babylonians recognized the first week, or even the first sixteen
days of the New Year month of Teshrit, as a lenten period.?
Among the Hebrews, the autumnal Feast of Ingathering
(Asif) was preceded by a solemn Day of Catharsis (Yom
ha-Kippurim), when all work stopped, the entire community
fasted, and evil was expelled in the form of a scapegoat.®
Similarly, in Greece, the Festival of Thesmophoria, in the lat-
ter part of October, was characterized by fasting. Indeed,
the third day was called specifically “the Fast”;* and in
Cyprus, abstention from-food obtained throughout the pre-
ceding nine days.® So too the Feast of the “Yellow Grain- .
Mother” (Demeter Chloé) held in Athens in mid-May (sixth

‘day of Thargélion), when the corn was ripe, was marked

by rites of mortification.® On the island of Lemnos, fires were
extinguished annually for nine days during which sacrifices
were offered to the dead and to the powers of the nether-
world.62 In the Asianic Attis cult, the annual resurrection of
that fertility spirit in spring was preceded by a few days of
fasting and ceremonial austerities (hagisteiai, castus).” Last,
in Rome, the Festival of Ceres, goddess of crops, held in
April, was introduced by a fast, while in October a nine-day
fast in honor of that goddess was ceremonially observed.8
The latter custom seems also to have obtained at the annual
festival of Bacchus.?

§4. Turning now to evidence derived from primitive
peoples of the present day, the following examples may be
cited. In Cambodia, the first three days of the year (which
begins in mid-March) are a period of solemn abstinence, when
sexual relations are forbidden; while during the first seven
days, no living thing may be killed, no business concluded,
and all litigation and controversy are suspended.r® Among
the Cherokees and Choctaws, the New Year festival, in
August, is called Busk, or “Fast,” and no food is tasted for
two nights and one day preceding the eating of the new
crops.tt The same usage and the same pame obtain also
among the Creeks.? The Comanches fast for seven days in
connection with the annual festival at which they rekindle
their sacred fires.’* In the Malay Peninsula special taboos
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are imposed for three days before the reaping of rice: rice,
salt, oil, money, etc., may not leave the house; hair must be
cut, 'and perfect quiet observed.l* Similarly, the Mao of
Manipur observe a genna, or period of taboo, for four days
at the beginning of the harvest;’® while the Mayans used to
inaugurate their Festival of Pacum Chac, held in the latter
half'of May (when the sun attains its zenith over Yucatan)
by imposing a five-day fast upon their local chieftains.i®
The same thing was done also at their Feast of Chickaban,
celebrated in late October (or early November) in the town
of Mani.'” In South Massam, fasting takes place before the
Walaga Festival;® among the Natchez of Mississippi, for
three days before harvest;?® in New Guinea, before the yam
festival;?° and in Peru, before the summer-solstice festival of
Raymi.2t

In Morocco, the New Year month of Muharram,?? and, in
the Jewish religion, the three weeks between 17 of Tammuz
and 9 of Ab (in midsummer) are observed as a lenten period.
The two dates are recognized as fasts, and during the entire
three weeks no meat is eaten.? Traditionally, this is said
to commemorate the siege and fall of Jerusalem both in
586 B.c. and again in 70 A.p., but there is reason to believe
thgt the custom was really borrowed from Babylonia, where
t.hl'S was a crucial period in the seasonal cult of Tammuz,
dying and reviving genius of fertility.?¢ Similarly, the month
of Iyar, which precedes the Palestinian barley harvest, is
observed — as was the corresponding month of May among
the Romans —as a quasi-lenten period during which no
marriages may be solemnized and various other restrictions
are imposed.?®* Among the Ossetes of the Caucasus, a feast of
the dead (Komakhsan) is observed around harvesttime and
is followed by a one-month fast designed to induce Tutyr
(St. Theodore of Tyre) to restrain his wolves and spare the

| sheep. The fast begins at the termination of Carnival.28

§5. It has been suggested by Robertson Smith and others?”
that preharvest fasts originated in the necessity of preparing
the body for the subsequent sacramental meal between the
god and the community. Fasting for such purposes is indeed
attested in many religions.?® In the light of the foregoing
evidence, however, it is plain that this explanation is alto-
gether too narrow. Such fasts alternate in popular usage
with wider forms of abstinence and restraint, and must
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therefore possess the same general significance. What this
significance is comes out very clearly from the fact that fasts
and abstinences are likewise characteristic of intercalary (or
epagomenal) periods, which, since they stand, as it were,
“outside of time,” are usually regarded as periods. of sus-
pended animation. Thus — to cite but a few representative
examples — the five supplementary days which were added
at the end of the normal year in the Aztec calendar were
known as nemontemi, “unfit for work,” all religious cere-
monies and civil business being then suspended.?? Similarly,
the Mayas of Yucatan, who use the same system, style these
days xma kaba kin, “days without name,” and refrain thereon
from onerous work and even from personal ablutions.?® So,
too, in the Central Provinces in India, the intercalary months,
which occur triennially and which are called “excreta” (mal-
mas), are marked by abstinence;** while among the Tigre
tribes of Ethiopia similar restrictions are imposed during the
five or six epagomenal days preceding the festival of St.
John.32 The usage survives also in the European observance
of the Twelve Days between December 25 and January 6.%2
These, as most scholars now agree, were originally inter-
calary days,3 and they are characterized in popular usage
by various forms of abstinence and restraint and by the cere-
monial expulsion of evil. It is evident, then, that the primary
purpose of seasonal fasts and lents is to represent the state
of suspended animation which ensues at the end of a life
lease, or in the “vacant” days of an epagomenal period.

§6. This interpretation is supported by two significant
arguments. The first is that in many other cases where fasting
occurs as a religious rite, the same basic motive may be
recognized. Thus, in many parts of the world it is customary
to fast during a period of mourning. To cite but a few in-
stances, this usage obtains in the Andaman Islands,®® in Fiji,?
Samoa,?” China,?® and Korea,?*® as well as among various
African tribes.40

Similarly, fasting is a frequent concomitant of marriage
ceremonies, as, for example, among the Wa-teita of East
Africa,** the Macusi of British Guiana,*? and the Tlingits of
Alaska,®® not to speak of orthodox Jews.** Again, fasting
usually precedes rites of initiation.*** This is attested, for
example, among the Algonquins,* the Bellacoola tribe of
British Columbia,*¢ the Guaranis of Southern Brazil,*" the
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Matacos of Gran Chaco,*® the Ojibwa,*® the Roro-speaking
tribes of New Guinea,”® and various primitive peoples in
Australia, New South Wales,52 the Torres Strait,%8 and Bank
Island.>* Initiants into the ancient mysteries of Isis, Attis,
and Mithra were likewise obliged to fast,® and the same
practice obtained also among the neophytes in the Greek
mysteries at Eleusis.’® Now, the common factor in all these
instances is what may be described as the occlusion of
personality — a kind of individual kenosis.’” In the case of
mourning, the fasting and abstinence express the fact that
the demise of any single constituent member automatically
impairs the corporate vitality of 'the entire group (or rather
of the topocosm), so that all are in a state of temporary
“death,” or suspended animation. Similarly, in the case of
marriage, what is thereby expressed is the abandonment by
each partner of his or her single individuality and their fusion
in a new, joint entity; they “become one flesh.” So too
in the case of initiation: by means of fasting and abstinence,
the candidate evacuates his former selfhood, preparatory
to merging in the corporate personality of the group. In each
instance, therefore, the fasting and abstinence symbolizes a
state of suspended animation; and this strengthens our view
that they possess the same significance in the seasonal cere-

monies, when, as we have seen, such a state is indeed be-
lieved to exist.

§7. The second argument in favor of our interpretation is
purely philological: the Hebrew terms for ritual fasting really
denote a constraint of personality and have no-primary ref-
erence to mere abstention from food. Thus, in the prescrip-
tions for the annual Day of Catharsis in Leviticus 16:29-31,
the term employed (‘innah nefesh) means literally “to abase
the self,” implying a general mortification.5® Similarly, the
word (‘a/sarah or ‘a/sereth) which is used frequently in the
Old Testament®® in connection with the convening of sacred
assemblies, especially in times of drought and distress, de-

rives from the root “ts-r, “restrain,” and thus denotes a lent,

or period of taboo.s°

§8. Closely related to Mortification is the practice of howl-
ing and wailing at seasonal ceremonies.* This is well at-
tested throughout ancient civilizations.

The Egyptians, says Diodorus, used to shed tears and cry

INGREDIENTS OF THE SEASONAL PATTERN 31

upon Isis at the first cutting of the corn;®2 and their summer
festival was marked, according to Herodotus, by the chanting
of a doleful lay called Maneros.®® The latter, it is believed,
is a distortion of the Egyptian words maa n per.k, “come to
thy house,”s* which constitute the initial phrase in seasonal
lamentations for Osiris which have actually come down to us.®s

‘The custom is attested also, at a much later date, by Firmicus

Maternus, who reproaches the pagan Egyptians for “lament-
ing over the crops and wailing over the growing seed.”s®
The lamentation, say Herodotus and various other Classical
writers, was accompanied on the flute;%” and Moret has
pointed out that one of the scenes sculptured on the walls of
the Fifth Dynasty Tomb of Ti actually portrays a man stand-
ing piping beside reapers!®®

In Mesopotamia the harvest was accompanied by the utter-
ance of a ritual cry known as alalu, or ululation.®® This ary
is paralleled in other parts of the ancient world. "I'hus, in
Judges 9:27 it is stated specifically that the inhe?.bltants of
Shechem performed the analogous rite of hillulim on ’d}e
occasion of the vintage, and the custom still survives in
parts of Palestine;"® while Plutarch informs us that the. tra-
ditional cry at the Attic vintage festival of Oschophona,‘ in
midsummer, was elelew.” Similarly, according to a writer
quoted by Athenaeus, the ritual dirges uttered in the mys-
teries of Demeter and Kore went under the name of iouloi
(or houloi), i.e., “howls”;"2 and it is probably to such a ery
that the prophet Micah consciously alludes when he exclal'ms
(7:1): “Alelai Ii [EV. Woe is mel], for I am become h}ce
the harvestings of summer fruits, like the gleanings of the vin-
tage.” Lamentations were likewise a characteristic feature of
the Eleusinian Mysteries.”?

§9. In our extant sources, these traditional howlings and

-wailings are usually associated with specific deities or spirits

of fertility, being regarded as dirges over their armugl. di.s-
appearance from the earth. The lamentatl:o’ns fqr Osiris in
Egypt, Attis in Asia Minor, and Adonis in Syria are well
known.™ Similarly, in the Babylonian Epic of Gilgamesh
(vi, 46-47)7 and again in the Poem of the Descent of Ishtar
to the Netherworld (rev. 56-57),7 mention is made. ex-
plicitly of the annual weeping for Tammuz, lord of fertility,
and the technical term elelu is actually employed. Moreove.l.'3
an early Babylonian text published by Reisner (SBH, 145, iii
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12-15) and another of Arsacid date (ZA 6 [1891], 243:34)
define the month of Tammuz, in midsummer, as a period of
wailing, ritual lamentation, and weeping;’” while an OId
Assyrian ‘almanac (KAR 178, vi 10) prescribes weeping for
its second day.’® This seasonal ululation, which obtained
likewise in the Greek cult of Demeter and Kore,™ survived,
indeed, into the Christian era, for a medieval Arabic antiquary
records the performance of it at Harran. 80

§10. Yet despite these later mythological interpretations,
there is reason to suspect that the seasonal howlings and
wailings were not originally signs of mourning at all. Two
arguments may be adduced. The first is that in several cases
the deities or spirits who are thus supposedly lamented bear
names which are nothing but artificial personifications of the
wailings themselves!8? The Greeks, for example, promptly
invented a corn goddess, Iould, whom the iouloi, or “howls,”
of the Demeter cult were supposed to invoke.®? Similarly,
out of the hylagmos or “ululation” of the seasonal cere-
monies they concocted the familiar figure of Hylas,? for whom

it was then said to be uttered; and out of the lité ersés, or

seasonal “prayer for rain,” they invented the fertility spirit
Lityerses.®* So too Iacchos as a name for Dionysus owes its
origin to the ritual cry iacchos;®s while the doleful Phoenician
refrain ai land, “woe unto us,” evidently chanted in the sea-
sonal laments, was transformed into a Greek ai Linou, “woe
for Linos,” and gave birth to the Adonis-like figure of that
name.®® By the same process the Sumerians appear to have
created a god, Alala, out of the alala or ritual wail;87 and,
according to Welcker,®® the Basque hero Lelo, who is
lamented in traditional folk songs, is but a projection of the
lelo, or dirge.

§11. The second argument in favor of the view that
the seasonal weepings and wailings need not have originated
as rites of mourning derives from the acute observation of
the late Maurice Canney that tears are not necessarily an
expression of sorrow, but may be induced equally by any
form of violent excitement.®® Accordingly, although so in-
terpreted in later times, the shedding of tears in ritual need
not have originated as an act of mourning; it may have been
but the natural concomitant of frenzy and hysteria. Similarly,
the loud cries which subsequently developed into exclama-
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tions of grief may have been, in the first place, nothing but
shrieks and yells of excitement.

There is much to be said in favor of this view. In the
first place, it is worth noting that in several cultures, while
the shedding of tears at seasonal ceremonies is indeed at-
tested, it is not associated with mourning, being interpreted
in quite a different manner. Thus, among the Toradjas, Gale-
larese, and Javanese of Indonesia,? tears are regarded — as
are blood, sweat, semen, and urine elsewhere? — as effu-
sions of- the “soul-substance,” so that the shedding of them
serves as a means of reinvigorating the earth and even of
reviving the dead. Indeed, this power is attributed even
to the tears of animals. Thus, at Great Bassam, in Guinea,
oxen are slaughtered annually as part of a procedure designed
to procure a good harvest, and it is an essential part of the
ceremony that they be made to weep. To this end, indeed,
women sit in front of them and throw manioc meal and palm
wine into their eyes to make them weep, while they chant,
“Ox will weep.”®? Again, among the Khonds of Bengal,®
and likewise in Mexico,** the shedding of tears is believed
to be an homeopathic method of producing rain; while a
similar belief in their magical efficacy may be recognized
in the fact that at one stage of the Babylonian New Year
(Akitu) ceremonies, the king was ritually slapped and in-
duced to weep, such weeping being deemed propitious.®
Magical weeping of this kind may also have obtained among
the ancient Hebrews; for, according to Canney,® a specific
allusion to it may be recognized in the familiar words of
Psalm 126:5-6:

They that sow in tears shall reap in joy.
He that goeth forth weeping,
bearing the trail of seed,
shall doubtless return with rejoicing,
bearing his sheaves.?” :

§12. To these two major arguments may be added a
third. In most of the ancient languages, the words for “howl
of pain” and “cry of joy” are undifferentiated, or at least
akin, both going back to a single onomatopoeic root meaning
simply, “vell.” Thus, in Greek, the verb elelizé is used in-
discriminately in both senses, as are also the analogous
ololuzé and alalazd. Similarly, the Hebrew h-I-l, “shout for
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joy,” is related to ‘a-l-l and y-Il, “cry woe,” just as is the
Accadian elélu to the antithetical aldlu. Accordingly, when
words of this type are.used as the technical terms for the
seasonal practices, it is possible to infer that their original
meaning was simply “yell,” and that they did not neces-
- sarily imply doleful lamentation.

§13. If these arguments are correct, the practice of howl-
ing and wailing at seasonal ceremonies need not be in-
terpreted as acts of mourning, but rather as mere expres-
sions of excitement or as functional procedures designed to
promote fertility through the magical properties of tears. In
the latter case, they would fall into the category of rites of
Invigoration rather than of Mortification. This, of course, is
not to deny that a certain element of mourning must always
have been present. The languor of the earth in the hot sum-
mer, the falling of the leaves and the departure of the song-
birds in autumn, and the long sleep and desolation of winter
are bound, at all times, to inspire sentiments of sorrow and
regret. The only point that is here made is that rites of
howling and wailing are not necessarily to be construed
as expressions of such sentiments.

II

§14. Seasonal rites of PURGATION are almost universally
attested in both the ancient and modern worlds.?® Thus,
among the Romans, the last month of the year was dedicated
especially to communal purification and was therefore termed
February, from a verb (februare) meaning “to purify.”?
Temples and sacred vessels were likewise thoroughly scoured
at this season.'%0 Similarly, the annual Feast of Sowing
(Feriae Sementivae) was characterized by a ceremonial lus-
tration of crops, fields, and peasantry;°! and the same thing
took place also at the rustic Parish Festival (Paganalia).102

Among the Hebrews, the autumnal Festival of Ingathering
(Asif) was preceded by a solemn Day of Catharsis (Yom
ha-Kippurim). The occasion was marked by a fast, a sus-
pension of normal activities, and the expulsion of a scape-
goat which was supposed to carry into the wildermess the
accumulated burden of communal sin and wrongdoing.103
So too among the Greeks, the Athenian Festival of Thargélia,
held in May, featured a purgatory expulsion of human scape-
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goats.** Nor is the customn unattested among primitive
peoples. Thus — to quote from the examples assembled by
Frazer — the Incas of Peru used ceremonially to expel dis-

‘ease at the Festival of Situa, celebrated just before the onset

of the rainy sedson in September.1%s Similarly, in Siam,106
and likewise too among the Wotyaks of Eastern Russia,?
the forces of evil are solemnly banished on the last day of
the year. Among the Hos of Togoland, West Africa,**® and
of Kiriwina in Southeast New Guinea,**? evil spirits are ex-
orcised annually before the eating of new yams; and the
occasion is preceded, in the former case, by a period of fast-
ing. Among the tribes of Hindu Kush, evil is expelled after
the harvest;i¢ in Chitral the ceremony is called “devil-
driving.”1*t In Cambodia, the rite takes place in March;*?
and among the Eskimos of Point Barrow, in Alaska, the evil
spirit Tufia is expelled annually at the moment when the
sun reappears.’® At Cape Coast Castle, the demon Abonsam
is driven forth annually after a four weeks’ period of morti-
fication;*¢ and in Tonquin there is a similar expulsion (called
theckydaw) once a year.*s

A peculiarly striking instance of this communal purgation
is afforded by the Japanese ceremony of ohoharahi, or “great
purification,” performed by the Mikado or a member of the
Nakatomi priestly ‘clan twice yearly, on the last days of the

sixth and twelfth months. Ministers of state, officials, and

people are purified from ceremonial offenses committed dur-
ing the preceding half-year, special emphasis being placed on
mischievous interferences with agricultural operations. Of-
ferings are thrown into the river or sea and are supposed
(like the scapegoat) to bear away the sins of the people.*
Analogous also is the Ashanti Feast of Odwira, or Purgation,
held annually in September. The entire nation is thereby puri-
fied from defilement, the king is reconsecrated, departed mon-
archs are propitiated, shrines are cleansed, and there is a
feast of the dead.»?

§15. In most (though not in all) cases the purgation is
effected “with the aid of fire.t*® This is true, for example,
of the instances quoted from the Incas and the Eskimos
of Point Barrow. It is likewise in this way that the rite is
(or was) performed annually on Twelfth Day in the canton
of Labruguiére in the South of France, where the evil spirits

~are (or were) expelled by means of blazing torches.?? Sim-
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ilarly, it is customary at Fez and among the Berber-speaking
tribes of Morocco to light fires on the rooftops on the Festival
of ‘Ashura, which is the Mohammedan New Year, and for
children and unmarried men to leap over them, while they
cry, “We have shaken over thee, O bonfire (ta'ashurt), the
fleas and lice and illnesses both spiritual and physical.”:20
The same custom obtains also, on the same date, in Tunis.12!
Analogously, too, a Babylonian text which describes the
ceremonies of the New Year (Akitu) Festival refers to the
custom of tossing firebrands into the air;!22 and a late Jewish
source asserts categorically that “he who attaches a firebrand
to the wall of a house and cries Avaunt! performs a pagan
practice.”*#2 Bonfires are also a standard feature of Hallow-
een ceremonies in Britain, and they were likewise lit at
Midsummer. Of the latter, the antiquary Bourne states cate-
gorically that they were kindled in order that “the lustful
Dragons might be driven away.”12¢

§16. What is done for men has also to he done for gods.
Temples too must be purged and cleansed at the beginning
of the new lease of life. In Egypt, sacred buildings were
ritually aspersed during the annual celebration of the mys-
teries of Osiris;2?® and the Bremner—Rhind Papyrus I, 2-3
states explicitly that “the entire temple is to be purified
[consecrated]” before the recital of the lamentations for that
god.*?¢ Similarly, in Mesopotamia, the sacred emblems in
the temple were cleansed and purified during the month of
Teshrit — the month of the autumnal New Year;'?" and on
the fifth day of the vernal New Year (Akitu) Festival, an
elaborate rite of purgation took place in the sanctuary.128
A similar practice obtained among the Hebrews in the ob-
servance of the Day of Purgation or Atonement,'?® while
among the Moslems of Morocco water is aspersed on human
beings and animals and on the walls and floors of dwellings
at the New Year Festival (‘Ashura) on the tenth day of
Muharram.1s0 :

§17. Sometimes the rite of purgation takes the form of
ceremonially destroying and then replacing the furniture and
vessels of the local temple. Two representative examples
may be cited, the one ancient and the other modern. In the
Hittite text, KUB XXV 81,6-7, it is stated that at the spring or
summer festival of Puruli it was customary to burn the sacred

PO S S
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fleeces and other appurtenances and to replace them with
new ones; while the Mayan ceremony of oc-na, performed
in January, included the rite of breaking the clay idols and
censers and of subsequently repairing and repainting the
temples.t3t '

§18. Analogous also is the custom of removing from the
temple, or similar sacred edifice, boughs and twigs imported
during the previous year’s celebration and of replacing them
with new ones. The best example of this is, of course, the
common European usage of introducing new Maypoles at
seasonal ceremonies in spring;'%2 but it is possible also to
cite far earlier instances. In the Hittite text just mentioned
there is a specific reference to the importation of a new
eyan, or evergreen tree, into the temple at the Feast of
Puruli;*®® while the Romans marked the Old New Year of
March 1 by changing the laurels in the houses of the rex
sacrorum and in the (Old) Chapel of the Wards.1%4

111

8§19. Rites of NvicoraTION take various forms, of which
the most common and the most important is the Ritual
Combat, or mimetic battle between Life and Death, Summer
and Winter, Old Year and New.

§20. The combat is abundantly attested in both ancient and
modern civilizations and survives prominently in popular
custom.'® “In many places [in Germany],” says Grimrr‘x,
“two persons, disguised as Summer and Winter, make their
appearance, the one clothed with ivy or singriin, the other
with straw or moss, and they fight one another till Summer
wins. The custom . . . belongs chiefly to districts in ’d}e
middle Rhine, beyond it in the Palatinate, this side of it in
the Odenwald betwixt Main and Neckar.”18¢ Similarly, in
Styria,’®” and in the neighboring mountains of Carinthia,**®
it used to be the custom, in March or at St. Mary’s Candlemas,
for two bands, one with winter clothes and snowballs and
the other with green summer headgear, pitchforks, and
scythes, to engage in combat; while at Voitzenberg, in the
Ukermark district, a fight between Summer and Winter was
(or is) staged on Christmas Eve, the antagonists bei.ng im-
personated, as a rule, by old women.1®® The usage is, indeed,
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ubiquitous. In Sweden, two companies of mounted troops,
~ the one dressed in furs and the other in fresh leaves and
flowers, used to stage a set-to on May Day; the latter,
representing the forces of Summer, naturally won.*® Sim-
ilarly, fights between Summer and Winter were a regular
feature of midsummer ceremonies in the villages of Russia.'4*
In the Brahmi Confederacy of Baluchistan, a ritual combat is
staged by the women whenever rain is needed;!** while
among the Malayans, a mock combat takes place every three
or four years in order to expel demons.1438 Among the Iroquois,
the New Year Festival, held in late January or early Febru-
ary, included a mimetic combat between Life-God (Teharon-
hiawagon) and Winter (Tawiskaron);*** and among the
Yakut, such contests characterize the two great tribal festi-
vals of Aiy-ysyakh (Good Spirits) in spring and of Abassy-
ysyakh (Bads Spirits) in autumn.*#5 On each occasion, Spring
(called aiy-uola, “good spirit”), dressed in white and riding
a white horse, engages Winter (called abassy-uola, “bad
spirit”), clothed in red and riding a roan horse. An analogous
procedure marks the Basque Carnival masquerade at La
Soule in the South of France, where Les Rouges fight Les
Noires.#¢ Among ancient examples, mention may be made
especially of the Greek ballétai**” and the Sicilian agdén en
skillais,»*® while Herodotus records the Egyptian practice of
staging an annual “fight with clubs” at which “they bash each
other’s heads and, so I think, may even die of wounds.”*49
Such a fight, it may be added, is actually portrayed on a relief
in the tomb of Kheryaf at Thebes.'s® So too, in Mexican
ritual, the priest of the maize goddess Centeotl engaged in
combat with soldiers at the annual festival of that deity.15t

§21. In course of time, the real significance of the com-
bat tends to be forgotten and it then comes to be explained
as the commemoration of some historic encounter. This
process, too, is well represented in both ancient and modern
sources.’®2 A few examples will suffice. In ancient Egypt, the
combat staged annually at Memphis during the Festival of
Sokar (the twenty-sixth day of Khoiakh) was presented as
a contest between rival factions in-the city of Buto, the pre-
dynastic capital.’®® Similarly, among the Hittites, the Ritual
Combat was taken to re-enact some early border clash be-
tween themselves and their neighbors, the Masa (Mae-
onians?);1% while, according to Ewald, the combat between
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the warriors of Abner and those of Joab, recounted in II
Samuel 2:14-17, is' of the same order.’ss Plutarch, in his
Life of Alexander, describes an analogous-mock combat be-
tween two teams of the Emperor’s followers, headed re-
spectively by an “Alexander” 'and a “Darius.”1%6 Scarcely less
illuminating is the description of the Macedonian Festival
of Xandika given by the Roman historian Livy. Held shortly
before the vernal equinox, at the beginning of the season of
military campaigns, this festival consisted of a ceremonial
lustration or purgation (lustratio) and parade (decursus) of
the troops, followed by a mock combat (simulacrum ludicrum
pugnae) led by the two royal princes. The proceedings ended
with a fast.®®” As Usener has pointed out,’%8 this contest,
staged at the equinox, is really but a disguised version of the
Ritual Combat,

§22. Modern examples of this historicizing process may
also be cited. A football game held annually on Fastern’s
E’en at Jedburgh, in Scotland, is popularly regarded as com-
memorating a fierce battle between the Scots and the Eng-
lish at Ferniehurst Castle, near Jedwater;1%® while a mimetic
battle fought in various parts of England at Hocktide (i.e.,
on the Tuesday following the second Sunday- after Easter)
is similarly interpreted as commemorating a fight between
the English and the invading Danes.*®® All these instances
are regarded by folklorists as historicizations of the Ritual
Combat; and this conclusion is confirmed by the fact that,
in most cases, they occur on dates characterized elsewhere
by the survival of more primitive, unhistoricized examples
of the same institution.

§23." Sometimes the historicization assumes-a mythological
character.. Thus, according to the Mahabhasya, or “Great
Commentary” on the grammar of Panini (¢. 145 B.C.), the
traditional Indic story of the death of Kamsa at the hands of
Krishna was actually enacted and reproduced in dialogue by
minstrels or rhapsodists (granthika), the supporters of the
former having black faces and those of the latter, red. As
A. B. Keith has suggested, and as the analogy of seasonal
dramas elsewhere (e.g., the Basque combat beétween Les
Rouges and Les Noirés) would seem to confirm, these per-
formances may be regarded as attenuated survivals of the
Ritual Combat, which was thus mythologically historicized.*¢
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In the same way, the Irish legend that the Tuatha Dé
Danann vanquished the Firbolgs on May Day, and the Welsh
myth of Gwythur’s fight with Gwyn for possession of
Creidylad, are recognized by MacCulloch as historicizations
of the Ritual Combat;*52 and we shall see later'® that in
several of the Old Testament psalms the traditional myth of
the god’s victory over the Dragon — itself projected from
the Ritual Combat—is historicized as the triumph of
Yahweh over the enemies of Israel.

§24. Sometimes, -too, the traditional rite is given a local
setting without being historicized. Thus, at Gambach, in
Hessen (Germany), it takes the form of a combat between the
inhabitants of that village and those of the neighboring ham-
let of Griebel;>** while at Slitrig, in Scotland, the opposing
teams consist of men from the western and eastern banks of
the river, respectively.1®5 Similarly, the annual fight at Edin-
burgh, on Shrove Tuesday, is between the “uppies” and
“doonies” — that is, between men living above Mercat’s
Cross, toward Castlehill, and those living below it, toward
Townfoot; % while at Ludlow, in England, it is the men of
the Corn Street Ward and those of the Broad Street Ward
who annually contend in a tug-o-war on the same date.167

§25. Finally, there are cases where the combat simply
survives as a traditional institution- without any rational at-
tempt to explain it, whether by historicization or by localiza-

- tion. At Scone (Scotland), for example, bachelors contend

at football against married men on Shrove Tuesday, but
nobody knows why or wherefore.r5® Similarly, in “merrie
England” it used to be the custom on May Day for one
village to contend with another in dancing matches, each
side raising the cry, “Hey for our town!”1%° And these two
examples could be readily multiplied.

§26. Occasionally, the Ritual Combat degenerates into
a mere race. This development is attested in ancient and
modern usage alike.’”® At Babylon, for example, a foot race
was a standard feature of the New Year (Akitu) cere-
monies;*"* while in Greece at the Eleusinian Mysteriesl’2
and in Rome at the annual Festival of Robigalia (March
25)17% such races were likewise run. Among modern peoples,
we may cite the buffalo races held during October and
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November in the villages of South Kanara (Southern India)
as a means of expelling demons'™ before the second crop is
sown;*"® and likewise the races that used to be run at
Kilmarnock, in Scotland, on Fastern’s E’en.176

§27. Invigoration is also effected by rites involving sexual
intercourse. These, as is well known, are a characteristic

“concomitant of Carnival celebrations. But they are more
‘than a mere expression of animal spirits, the instinct being

exploited at the same time for purely functional purposes.
Rites of this kind obtained, for instance, at the Roman
Festival of Anna Perenna — an ancient New Year festival —
on the Ides of March;"? while evidence of it among primitive
peoples of the present day has been collected by Frazer,
Margold, and others.}” Thus, among the Pipiles of Central
America, copulation takes place in the fields at the moment
when the first seeds are deposited in the earth.27® Similarly, in
parts of the Ukraine, married couples copulate in the fields
on St. George’s Day (April 23) in order to promote the
fertility of the crops and to achieve what we may now define
as the revival of the topocosm.!8® In Java, husbands and
wives adopt the same practice as a means of stimulating the
growth of rice;*8t while in Amboyna men copulate mimetically
with trees whenever the harvest is threatened.'®? So, too,
among the Hereros of South West Africa's® and among vari-
ous Bantu peoples,’®* mass mating and sexual promiscuity
are obligatory at specific seasons of the year; while the Garos
encourage men and women to sleep together after certain
major seasonal festivals.185

§28. It is not impossible that the famous story of the rape
of the Sabine women8¢ is but a legendary reflection of a
seasonal rite of sexual promiscuity. The incident, it will be

-recalled, is said to have taken place in August on the oc-

casion of a festival; and Frazer has made it probable that the
festival in question was that of the Consualia, an agricultural

- celebration held on August 21.187 A similar explanation may

apply also to the Biblical story in Judges 21:19-23, relating

~how the men of Benjamin carried off the women of Shiloh

on the occasion of a seasonal festival.

§29. The institution of sexual promiscuity at seasonal
crises survives in European folklore in the attenuated form of
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compulsory kissing or “lifting” on certain days of the year.
“Kissing fairs” and “hocking days” (cf. German. hoch, “high”)
are well attested. Thus, in the Arader Komitat of Nagyhal-
magy (Hungary); a markt is held annually on March 15 at
which women may be kissed without risk of rebuff.28® Sim-
ilarly, in certain parts of England, girls may be “lifted” with
impunity on May 15; and at Hungerford, in Berkshire, the
second Thursday after Easter is “hocking day,” when the
“tuttimen” go about the streets, “lifting” or “hocking” the
women and exacting a kiss from edch.18® Analogous, of course,
is the religiously observed Yuletide custom of kissing under
the mistletoe — a custom which derives, as every folklorist
knows, from the cruder primitive usage of compulsory prosti-
tution at seasonal festivals.19°

§30. Another attenuation of sexual promiscuity at sea-
sonal festivals and topocosmic crises may be seen in popular
traditions to the effect that certain crucial days of the year
are particularly auspicious for the choosing of husbands
or wives.1®t The Talmud tells us, for example, that it was
customary in Jerusalem to choose brides on the Day of
Atonement and on the fifteenth day of Ab (August), the
occasion of an ancient festival;**2 and it will be observed that
it was just at this time of year that the rape of the Sabine
women is said to have taken place. Similarly, in some parts
of England, St. Rock’s Day, which falls on August 16, was
esteemed especially propitious for the choosing of mates.*?
In the same way, too, it is the custom in Spanish Galicia
for girls to repair at harvesttime to a duly selected barn, where
their ardent swains attend upon them;!** and among the
Thompson River Indians of British Columbia, husbands and
wives are chosen at a seasonal festival held in the spring-
house.19°

§31. Nor are sexual promiscuity and mass mating the only
means whereby society seeks to achieve revival at the close
of its periodic leases of life. Another method is the formal
recruitment of new members into the body of the com-
munity. For this reason Initiation is a frequent element of
seasonal ceremonies. Indeed, it is a constant and essential
ingredient of the ancient “mysteries” which were invariably
associated with seasonal crises.'®® Furthermore, it is sig-
nificant that the Hebrews preceded their spring Festival of

INGREDIENTS OF THE SEASONAL: PATTERN 43

Passover with rites of circumcision, whereby new members:

were formally admitted to the fold.!?” Similarly, Moslem
Arabs observe the custom of performing mass "circurncisions
in spring, shortly before the harvest festival.!®® Such usages
are recorded, for instance, both among the bedouins and in
connection with the spring rites at Mecca and the Nebi
Musa (Eastertide) celebrations at Jericho.'?® In the same
way, the American Indian tribe of the Haida initiate and tat-
too children at their annual potlatch festival;2?0 and the
natives of Swaziland, in British South Africa, at their harvest
ceremony of incwala.?°

'§39. The connection between Initiation and Invigoration
is' brought out especially by the fact that the former is

frequently identified with rebirth.202 The most obvious illus- -

tration of this lies, of course, in the very word “neophyte”
(lit., “newly emplanted”) by which initiants are commonly
known,20% as well as in the ideas of regeneration (and even
jmmortality) which are invariably associated with admission
to the mysteries in ancient cults. Thus, in the mysteries of
Attis, the candidate was looked upon as “one about to die”;
when he had performed the required rites, he emerged to new
life.204 Similarly, among the natives of the Lower Congo,
initiation is termed “resurrection” (kimbasi), and the ritual
involves a mimetic resuscitation of the neophytes, who fall
as if dead at the feet of the sorcerer.205 Analogous ideas are
reported also among other primitive peoples.z°% 27

v

§33. Rites of yuBrLATION scarcely require documentation or
comment. They are ‘a natural and inevitable expression of
relief when the harvest has been assured and the new lease
of life is thereby inaugurated.208 The most obvious demon-
stration of this is the fact that the word “festival,” which
originally denoted no more than the ritual meal eaten in
common at topocosmic crises, came in time to acquire the
meaning of an essentially joyous celebration and ultimately to
serve as thé most appropriate designation of the seasonal
ceremonies as a whole. It is worth observing also:that both
in the Romanized Festival of Isis?®® and in that of Attis,21°
the final stage of the celebration, after the preliminary fasting
and mourning, was known by the specific name of Hilaria,
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or Jollification; while among the Hebrews it was expressly
enjoined by law (Deuteronomy 16:14) that the seasonal
pilgrimages were to be occasions of rejoicing. Indeed, so
largely did the element of merriment come to predominate
in the popular consciousness, and to such an extent were its
earlier connotations subsumed to the modern sense of “festi-
val,” that the prophet Amos (8:10) could use the word hag,
which had originally denoted the seasonal pilgrimage, as the
direct antithesis of “mourning” (“I will turn your hagim
[EV. “feasts”] into mourning, and all your songs into lamen-
tations”). In the same way, the Romans saw nothing in-
congruous in forbidding expressions of mourning during the
Festival of Ceres, although that occasion had been char-
acterized originally as much by mortification and lament as by
subsequent joy and hilarity.?1t

1%

§34. Apart from the rites of mortification, purgation,
invigoration, and jubilation, the topocosmic character of sea-
sonal crises is expressed also by two other constant elements,
viz., the return of the dead and the communal meal.

§35. The belief that the dead return at seasonal festivals
is attested throughout the ancient and modern worlds.?12
The underlying idea, as we can now recognize, is that these
occasions are of concern not only to the actual and present
but equally to the ideal and durative community. Thus, in
Babylon, it was believed that the dead “ascended” and ate of
the sacrifices offered in connection with the annual weeping
for Tammuz, the god of fertility;2'8 while a ritual calendar
states explicitly that in the month of Ab (August) the “heroes
ascend from the courts of the netherworld.”?1# Similarly, in
Egypt, it was the custom at Siut to light lamps for the dead
on the last and first days of the year — a practice which
survives in our modern Feast of All Souls.?8

Among the Persians, the dead were held to return at the
Feast of Tirajan.?*®¢ The Mandaeans used to celebrate a feast
of the dead in the New Year month of Tishri;?*7 while to this
day Jews visit the graves of parents between the first (New
Year) and tenth (Day of Atonement) of Tishri, and during
the whole of the preceding month.?*8 According to the lexi-
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cographer Hesychius, the Greeks believed that the dead
returned at the Festival of Anthesteria, in March;?*® while
the Romans included in their spring festivals the Parentalia, or
Feast of the Ancestral Dead, and the Lemuria, or Feast of
Ghosts.?20 They also held a festival of the dead on January
1,221 just as in other parts of Europe it is still held on the eve
of the old New Year, viz., November 1 (Allhallows Night).
In the Trobriand Islands there is an annual feast called
Milmala at which the dead are believed to return;??? while
the Tuareg visit ancestral graves on the first day of the lenten
period of Ramadan.??®> The Zuni in western New Mexico
visit the sacred lake of the dead at the summer solstice, the
return therefrom marking the inauguration of the summer
dances.?2* The Mordovins hold- feasts of the dead both in

spring and in autumn.??s In Tongking a festival of the dead,

called Kin-tien, is held annually in December;?2¢ while at

“Krasnagorka, in Russia, a similar pagan festival (now:largely

Christianized) is (or was) held between Easter and Whit-
sun.22” The Tepozteclans of Mexico keep an annual Vigil of
All Souls, when they offer meats to the dead and await their
return.??®6 The Siamese hold that the dead retwrn at their

" New Year feast in April;??® while the Celtic winter Festival

of Samhaim included a feast of the dead.zs® Similarly, Jewish
folklore entertains the fancy that the tribal patriarchs of
Israel visit their descendants during the autumnal harvest
Festival of Booths (Sukkoth) in the capacity of honored
guests (ushpizin; Latin, hospes).?** In ancient Mexico, the
seventeenth of the twenty periods into which the year was
divided was called Tititl, or Commemoration of the Dead,
and was followed by a feast of increase.232 Among the Huzul
of the Ukraine, dead ancestors are thought to return at Easter
and Christmas. Money is provided for them, and the con-
gregation kneels and prays, “O God, let all the dead and lost
return and drink with us.”238

Sometimes, indeed, the laying of ancestral ghosts figures
as an essential part of the seasonal ceremonies. Among the
Greeks, for example; the last day of the Festival of Anthes-
teria, held in early spring, was marked by a rite designed to
exorcise the kéres or spirits who were believed to be roam-
ing the earth at this season;?** while at the Roman Festival
of Lemuria, held in May, the father of each household
solemnly banished the ancestral ghosts, exclaiming nine times,
“Depart, ancestral spirits (Manes exite paterni).”s5 256
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§36. The communal meal is a standard element of sea-
sonal celebrations. Indeed, the very fact that “feast” and
“festival” have come to be virtual synonyms is eloquent
testimony to its-prevalence. So well known is it, in fact, that
it would be superfluous to accumulate examples.?3” The sig-
nificant point is, however, that these meals are almost invari-
ably believed to involve the presence of gods as well as
mortals, So basic, indeed, is this conception that it even
leads to a diversity of view as to which is host and which
is guest. Thus, among the Babylonians, the New Year (Akitu)
Festival was popularly known as the “feast” (kirétu) of the
gods,?*® and once a year — probably on that occasion —a
collation (#dkultu) was offered to them.?3® Similarly, at Del-
phi, the Greeks used annually to fete the gods in the month
of March—April, which was therefore known as Theoxenios, or
“month of the regalement of the gods.”?4 On the other hand,
a scholiast on Pindar speaks specifically of feasts at which the
gods periodically entertained departed heroes,?* and the
Hebrew prophets sometimes include such a feast among
those other features of the New Year Festival which they
project into the picture of the final “day of Yahweh” (cf.
Isaiah 25:6; Zephaniah 1:7).2¢2 In the long run, the diver-
gence of view is not really important except inasmuch as it
points to the real nature and significance of the banquets.
They are not to be dismissed as mere expressions of jubilation
on the part of men; rather are they ceremonies of com-
munion at which, by the medium of commensality, the
topocosmic bond is periodically renewed. This renewal natu-
rally takes place at the moment when the topocosm enters a
new lease of life, and since all the vicissitudes of that entity
possess at once a durative as well as a punctual element (see
Chapter One), gods as well as mortals are perforce involved.
The point is well brought out in the classic formulation of
Robertson Smith:

Primarily the circle of common religion and of common
social duties was identical with that of natural kinship,
and the god himself was conceived as a being of the same
stock with his worshippers. It was natural, therefore, that
the kinsmen and their kindred god should seal and
strengthen their fellowship by meeting together from
time to time to nourish their common life by a common
meal.243

INGREDIENTS OF THE SEASONAL PATTERN 47
: VI
§37. Finally, there is: one other aspect of the seasonal

festivals to which attention must be directed: they are often
made to coincide with the solstice or equinox. The Asianic

‘mysteries of Attis, for example, culminated in the triumphant

re-emergence of that god of fertility on the day of the vernal
equinox (March 25).2¢¢ Similarly, in Mesopotamia, the rites
of Tammuz were held in the month of the spring solstice;?4®

‘and the prophet Ezekiel, though he seems to have muddled
his dates, expressly associates the weeping for that god with

a ceremony of adoring the rising sun (Ezekiel 8:14-16).
Moreover, an old Assyrian calendar for the month of Tammuz
prescribes significantly that the “weeping” for that god,
which is to take place on the first day, is to be followed
immediately, on the second, by “the presentation of gifts
to the sun-god”;?4¢ while a Babylonian hymn belonging to the
Tammuz cycle represents the sun-god as assuring the sister
of the dead genius of fertility that he himself would restore
to her “the verdure which hath been removed” and “the
crushed grain which hath been carried away.”?*" Significant
also is the fact that among the Israelites, both the spring
festival (Pentecost) and the autumn Festival of Ingathering
fell in the months of the equinoxes, the latter being expressly
associated with that event in the ritual calendar of Exodus
84:99.248 This is especially noteworthy because the same

~solar association of the great seasonal festivals appears

already, at an earlier period, in the Canaanite texts from
Ras Shamra-Ugarit. The Poem of the Gracious Gods, which
can be shown to have been the “book of words” for the
spring festival, includes a liturgical invocation in which, in

* addition to those deities, the sun-goddess (Shapash) also

is adored. Similarly, in the Poem of Baal, which is-really the

- cult myth of the autumn festival, a particularly important

role is assigned to this same sun-goddess. It is she who
retrieves Baal, genius of rainfall and fertility, from the nether-
world (I AB i, 8-16), and it is she who urges his rival Mot,

. genius of drought-and sterility, to give up the fight against

him (I AB vi, 22-29). Indeed, so cardinal a part does she
play in behalf of Baal that she is formally commended in
words which look uncommonly as though they had been
incorporated by the poet from some traditional hymn (ibid.,
40-52) .24 Again, it should be observed that in Syria and
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the eastern portions of the Roman Empire the Festival of
the “New Age” was likewise combined with an important solar
date, viz., the alleged birthday of the sun on November 18.25
An inscription first published by Domaszewski and contain-
ing the text of an order issued by Licinius to his troops in
Salsovia describes the celebration of that ‘day.?5! Similarly,
the Acta Dasii refer to the observance of an analogous festi-
val of Kronos held at Durostorum (Silistria) on the same
date;252 and it is now established that in Roman times Kronos
was identified with the sun-god (Hélios).?5® The same date,
it should be added, was claimed by Clement of Alexandria
as the birthday of the Christian Savior.?64 Indeed, so firmly
established was the connection between the festivals of new
life and the worship of the sun that the Church was obliged
to fix Christmas on what had originally been the birthday of
the solarized savior Mithra and to associate the date of
Christ’s resurrection (Easter) with the vernal equinox.?ss
Similarly, the Irish celebration of Lammastide, in August, was
associated with the worship of Lug, the sun-god.zs6

The reason for this association is not hard to fathom: the
re-emergence of the sun, especially in spring, was an obvious
date from which to reckon the renewal of the world’s vitality;
vere natus orbis est.?5” Similarly,-the decline of the sun was

a natural occasion from which to date the eclipse of such
vitality.

vii

§38. Up to this point we have been considering the sea-
sonal ceremonies as rites performed collectively by the com-
munity as a whole. In course of time, however, the tendency
arises to concentrate them in a single individual who is taken
to personify and epitomize the entire group or topocosm as
it appears in its contemporary aspect. This individual is the
king — that is, the representative of the “kin” or social or-
ganism (cp. O.E. kyn-ig, German, konig). He is regarded as
at once the vessel and the steward of communal and
topocosmic vitality. Consequently, all the things which were
previously done by the group as a whole in order to ensure
and maintain its existence now tend to be done representa-
tively by the king.258 Thus, in place of the communal morti-
fication when the lease of life comes to an end, it is the
king who now suffers a ritual passion, fasting and abasing

e
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himself, and being ultimately “killed,” or deposed.zs¢ Sim-
ilarly, instead of the whole group’s performing acts of sexual

promiscuity in order to achieve regeneration, the same end

is now served by the king’s indulging in a ritual marriage
with a specially chosen bride.?5 And instead of the whole
group’s subsequently greeting its rebirth in rites of jubilation,
it is now the king who is ceremonially reinstated, or, if he

‘has been killed, replaced by a successor.2t

§39. This prominence of the king in seasonal ceremonies
is especially well attested in the ancient Near East. The
Babylonian New Year (Akitu) festivities, for example, in-
cluded a ritual abasement and reinstatement of the king.262
The Egyptian seasonal festival at Memphis (and probably
also at Edfu and other centers) was accompanied by a
coronation.?s3 The Attis mysteries celebrated in March in-
cluded a sacrifice pro salute imperatoris.2¢¢ The Hittite festival
of the “day of the year” featured prayers for the king and

‘queen.?®® Nor is the custom by any means confined to the

Orient or to ancient times. As Frazer has pointed out,2%8 it
is this usage which: really underlies the European custom of
crowning a mock king or queen on the first of May.267
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hedged with divinity, this is explained as due to the fact that he
is but the incarnation of a god who imparts it to him; and if he
suffers a passion as well as a triumph, this is accounted for by the
assumption that he is merely personifying the dying and reviving
god of the year — Tammuz, Osiris, Adonis, or the like. The truth
is, however, that in playing the role he does, the king is actually
doing no more than his people; they too “die” and are “revived,”
and they too produce rain and insure fecundity by means of
sexual intercourse. Moreover, it is quite incorrect to say that the
kibg is an incarnation of the god in the sense that he is a human
being arbitrarily invested with divinity by some external and
superior godhead. On the contrary, as the representative of the
immediate topocosm, he is the god in his present, as distinct from
his durative, aspect, and such divinity as he possesses is innate
rather than conferred. See Gaster, T. H., “Divine Kingship in the
Ancient Near East,” in RR9 (1945), 267 f.

CHAPTER THREE

THE SEASONAL PATTERN IN ANCIENT
NEAR EASTERN RITUAL

§1, On the basis of the foregoing evidence, it is now possible
to construct the following picture of a typical seasonal cere-
mony. Such a picture is, of course, synthetic and composite,
since all the elements rarely survive together in any. single
instance. Nevertheless, its typical and representative charac-
ter is guaranteed by the fact that each of them is indeed
widespread and not confined to any one particular culture.

The ceremony takes place on a crucial calendar date, often
coincident with solstice or equinox, which marks the be-
ginning of a new season or year.

I. It opens with a series of public rites designed to express
the state of suspended animation which besets society and
its total environment, i.e., the “topocosm,” at the expiration
of each annual or seasonal lease of life. These rites take the
form of fasts, lents, and similar austerities.

The king, as representative of the topocosmic spirit, is de-

posed or slain.

II. This initial stage is frequently accompanied or followed
by a “vacant period” marking the interval between the ex-
piration of the old lease and the inauguration of the new.
This period is regarded as “epagomenal,” or outside the
normal calendar. The customary order of society is reversed,
the customary activities suspended.

A temporary king, or interrex, is appointed.

III. Next, machinery is set in motion to remove all evil
influences and noxious powers. This is done by such cere-
monies as the expulsion:of human or animal scapegoats, the
exorcism of demons, the lustration of crops, flelds, and people
by fire and water, and — in the more advanced cultures —
by a ceremonial shriving of sin.

The king is ceremonially purified or performs penitential

rites, often including a confession of sins.
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IV. The negative side of the ceremony . being thus com-
pleted, the positive side ensues. _ :
The king engages an antagonist in mock combat.

Efforts are made to introduce new life and vitality. A com-
bat is staged between the forces of the old and the new,
Life and Death, Fertility and Blight, the positive, vital force
being triumphant and his opponént discomfited and/or
banished. (Often the combat comes to be historicized and is
then interpreted as the commemoration of an historical event.)

The king undergoes a “sacred marriage.”

In addition, magical rites are performed to stimulate vegeta-
tion, relume the sun, promote human fecundity, and the like.
The last-named take the form of rites of sexual license. (The
emphasis here is on the revitalization of the entire topocosm,
not of human society alone.)

The king is ceremonially reinstated, or a successor inducted.

V. Finally, the ceremony issues in a joyous celebration of
the new-won life. A feast is held as a method of cementing
through commensality the social bond of the community.
(This tends to degenerate into a common jamboree.)

. A frequent concomitant of the seasonal ceremony is a feast
of the dead, the spirits of departed ancestors being believed
to rejoin the community at moments of topocosmic crisis.
The pattern may be recognized in many of the calendar
festivals of the ancient Near East.

§2. Take, first, the New Year (Akitu) Festival of the
Babylonians and Assyrians.* As observed at Babylon during
the first eleven days of the year, this included the following
elements: '

(a) A preliminary period of lenten mortification, regarded
as outside the regular calendar.?

(b) A suspension of the normal order of society, slaves
enjoying a short-lived authority over their masters? and a
temporary king being appointed.*

(c) A ceremonial purgation of the temple.

On the f£ifth day of the festival the temple was
sprinkled with water and fumigated with incense. Then

a sheep was beheaded and the walls of the chapel of

Nabu were rubbed with its body. This done, the head and

body were together thrown into the river, while the of-
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ficiating priest and slaughterer were sent into the desert
or outside the city to observe a quarantine until the end
of the festival. The ceremony was called kuppuru’ Its
purpose was to transfer any latent impurity in the temple

to the carcass of the. sheep and thereby to remove it from -

the community. It may be compared with that performed
by the Hebrews on their own Day of Kippurim (cf.
Leviticus 16). :

(d) The dispatch of a human scapegoat as a means of _

removing blight and contagion.
. On the sixth day of the festival a condemned criminal
was paraded along the street and beaten about the head.®

(e) A mimetic combat, mythologized as the battle of the
divine champion against the Dragon or similar monstrous
adversary (e.g., Marduk against Tiamat, Ninurta against
Zu, etc.).? ,

The festival was also characterized by ceremonial races,™

a familiar attenuation of the traditional combat [see Chapter

Two, §26].

(f) The formal deposition and reinstatement of the king,
and his induction into a special pavilion (bit akiti) .

On the fifth day of the festival the king was led into an
inner chapel of the temple, where the high priest divested
‘him of his regalia, slapped his face, pulled his ears, and
forced him to his knees before the image of the god. In
this attitude of abasement he was then obliged to recite
a kind of “negative confession,” protesting his innocence of

potential charges of tyranny and despotism. The recitation -

ended, he was reinvested and resumed his regal status.
Once more, however, the high priest slapped his face,
. though on this occasion for the express purpose of drawing
" tears, which were considered a propitious omen (originally,
a rain charm?) for the coming year.
. The central portion of the Akitu ceremonies took place
in a special pavilion called “the Akitu house” (bit akiti)
on the outskirts of the city. Such an edifice has been
excavated at Asshur, the ancient capital of Assyria.?

(8) A sacred marriage, in which. the king played the part
of the bridegroom.
The marriage took place in the bit akiti; VAT 662; G.
Reisner, SBH, No. VIII (p. 145), col. i, 7-8. '
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(h) A feast of communion, which appears to have taken
the form of a theoxenia, or regalement of the gods.

On a building inscription in the bit akiti at Asshur, the
festival is described as a “banquet” (kirétu).!* Further,
we know from Assyrian sources that once a year the king
invited the gods to a banquet and invoked them to bless
city, land, king, and people. This ceremony was called
takultu, or “collation,” but it is not yet absolutely certain
that it took place at the Akitu Festival, Parallels from other
parts of the world would suggest, however, that New Year
was the most appropriate occasion for its performance.'?

(i) The return of the dead. ~

Funerary offerings were presented at the festival.'® More-
over, the month of . Teshrit, which was the first of the
autumnal year and in which the festival was celebrated at
Erech, was believed to be characterized by the fact that
the dead then ascended from the netherworld.**

(k) It should be observed also that the eclipse and renewal
of topocosmic life at the New Year Festival was represented at
the same time by the performance of a sacred pantomime in
which the god was portrayed as having sunk into the nether-
world and was ritually bewailed. Subsequently, of course,
he returned to earth.

Thus, it is apparent that the program of the Akitu Festival
was marked by all the characteristics of the Seasonal
Pattern. Moreover, that festival originally took place at or
about the time of the equinox, being observed alternatively
(in the various cities of Babylonia and Assyria) at the vernal
or autumnal occurrence of that event.*¢

§3. Take, again, the great autumnal festival (Asif) of the
Hebrews. To be sure, the descriptions of it contained in the
Old Testament are'” of relatively late date and represent a
stage in its development when it had been: (a) accommo-
dated to a lunar calendar, (b) interpreted, on historicizing
lines, as the memorial of a particular event in the career of
Israel, and (c) broken down into a series of separate and
independent festivals. Nevertheless, when due allowance is
made for these developments, it is still possible to recover, at
least in broad outline, the original form of the festival and
to discern therein the contours of the Seasonal Pattern.
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(a) The Festival of Asif, or “Ingathering,” fell originally
at or about the time of the autumnal equinox and comprised
the three stages which came later to be distinguished as (a)
New Year’s Day, (b) the Day of Purgation or Atonement
(Kippurim), and (c) the Feast of Booths (Sukkoth). Con-
sidered as a single whole, it thus embraced the standard
elements of Mortification, Purgation, Invigoration, and Jubila-
tion.

.(b) The first two stages came eventually to be concen-
trated in the Day of Purgation or Atonement, but, in its origi-
nal form, this was probably but the culmination of a ten-day
lenten period.*® It was marked by a purgation of the temple,
its vessels and personnel; a ritual purification and “shriving”
of the people; and the dispatch of a scapegoat as a means of
removing, impurity and contagion.’® Moreover, it was accom-
panied by the usual mortification; the community observed
a public fast and suspension of activity, the Hebrew expres-
sion for which (viz., ‘innah nefesh) properly denotes a con-
striction or restraint of the personality.2®

(c) The two latter stages — those of Invigoration and

Jubilation — were represented by a series of rites which came
eventually to be distributed over New Year’s Day and the
Feast of Booths. Many of these are known to us only in their
mythic transmutations; but on the principle that seasonal
myths are but the durative counterparts of seasonal rituals
(see Chapter One), we must be prepared to recognize in
them the reflection of underlying punctual performances. They
included: (a) a mimetic combat between the god and the
Dragon (or some similar adversary); (b) the triumphant
procession of the divine victor and his installation as king in
a special pavilion or palace; (c¢) the performance of magical
rites to stimulate rainfall and fertility; and (d) an emphasis
upon the solar aspects of the occasion.

(d) That the reaffirmation of the god’s sovereignty formed
a central theme of the festival is indicated expressly in
Zechariah 14:18, where the celebration of the Feast of Booths
is associated with a pilgrimage to Jerusalem for the purpose
of making obeisance before “the King Yahweh Sebaoth
[EV. the LORD of Hosts].”?! Moreover, it is now commonly
agreed that many of the Old Testament Psalms were, in fact,
designed for this occasion or at least modeled upon hyrmns
then recited; and, as we shall see clearly in Part Three,
there is constant reference in those compositions to the battle
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between the god and the Dragon (or similar adversary) and
to the subsequent installation of the former in a special palace
or pavilion.22

(e) The element of Invigoration was represented also by
an elaborate rain-making ceremony which, though not men-
tioned in the Old Testament, is described in detailsin the
Mishnah.?® On the first night of the festival, water was brought
into the temple at Jerusalem from .the neighboring pool of
Siloam and was solemnly poured out upon the ground.
Jewish tradition fully understood the purpose of the cere-
mony, putting into the mouth of God the words: “Offer water
before me on the Feast of Booths, so that the rains of the year
may be blessed unto you,”2* and that this explanation is cor-
rect is indicated by the exactly parallel practice recorded
by Lucian? as having been performed twice annually (i.e.,
at the spring and autumn festivals?) at the Syrian temple
in Hierapolis (Membij). Moreover, it should be observed
that, according to Zechariah 14:17, the penalty for failing
to make the pilgrimage to Yahweh at the Feast of Booths
was to be lack of rainfall.?¢

(f) Last, there is the solar element of the festival. Exodus
34:22 states clearly that it took place at the autumnal
equinox (tequfath ha-shanah),?’ and its connection with this
solar event is also emphasized in the Talmud (T. J. Sanhedrin,
18d). But what is especially significant in this respect is that,
according to the scriptural account in I Kings 8:12-18

= II Chronicles 6:1-2), when Solomon dedicated the First

Temple at the autumn festival (1 Kings 8:2 = II Chronicles
5:3), he recited a poem which has manifest solar implications.
As preserved in the Masoretic recension, the text of that
poem is, to be sure, both incomplete and slightly corrupt,
but with the aid of the Greek (Septuagint) Version, it is
possible to restore its original form, and it is then seen to
contain a specific allusion to the sun’s “standing fixed” in
heaven.2® It is apparent that such- an allusion would be
peculiarly appropriate to a festival celebrated at the au-
tumnal equinox, when the sun is about to descend into the
netherworld. What Solomon did (or what the chronicler
thought he must have done) was to recite a traditional chant
used on that occasion at the ceremony of dedicating the
pavilion of the sun-god. That pavilion was regarded as a kind
of “sun trap” — an earthly abode by residing in which the
god might be saved from the darkling regions below.
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That this interpretation is correct is proved by the actual
orientation of the temple. Archaeologists have discovered that
it was built on an axis not quite due EW, but slightly NE-SW,
in such a way that its entrance faced directly toward the
summit of the Mount of Olives. Now, it is above that summit
that the sun rises at or about the time of the autumnal equi-
nox, so that its rays would then pour down directly upon the
altar, as a kind of solar theophany!2®

§4. An excellent, if brief, description of the ceremonies at
the Egyptian Festival of Osiris, exhibiting several of the
standard traits of the Seasonal Pattern, is given by a certain
Ikhernofret who officiated as “mystagogue” at Abydos during
the reign of Sesostris (Senusret) III, a king of the Twelfth
Dynasty, ca. 1870 s.c. The description is contained: in lines
17-24 of a limestone stele originally in the Drovetti Collec-
tion but acquired, in 1837-38, by the Konigliches Museum in
Berlin.®® It reads as follows:

17. 1 arranged the expedition of Wep-wawet® when he
went to the aid of his father. :

18. 1 beat back those who attacked the Bark of Nesh-
met,» and I overthrew the foes of Osiris.

I arranged the Great Procession and escorted the god® on
his journey. ‘

© 19. I launched the god’s ship, and . . . Thoth . . . the
‘voyage. I provided a crew for the ship of the Lord of
Abydos who is called He-Who-Appears-in-Truth. I decked
the ship with gorgeous trappings so that it might sail to
the region of Peker.d. .. :

20. I conducted the god to his grave in Peker.

21. 1 championed Wenen-nefru (Unnefer), on the day
of the Great Combat and overthrew all his adversaries® be-
side the waters of Nedit.

I caused him to sail in his ship. It was laden with his
beauty.

" I caused the hearts of the Easterners to swell with joy,

and I brought gladness to the Westerners at the sight of the

* The jackal-god, brother of Anubis, evidently represented in the
procession by a therjomorphic effigy mounted on a pole (Schaefer).

* The sacred bark of Opsiris.

¢ ILe.; Osiris. :

41.e., Osiris, as the rerisen god.

°I.e., Umm-el-qa’ab, near Abydos.
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Bark of Neshmet. It put in at the port of Abydos; and Osiris,
the first of all Westerners, the Lord of Abydos, was con-
ducted to his palace.

§5. Last, the Seasonal Pattern is discernible in the later
Asianic mysteries of Attis. To be sure, the ancient testimonia
(derived mainly from censorious Church Fathers) are con-
cerned more with their mythological than with their ritual
aspects, but it is not difficult — particularly on the strength
of abundant analogies — to extract from the descriptions of
the latter the punctual program of the former. The available
evidence has been admirably collected and digested in H.
Hepding’s well-known monograph Attis (Giessen, 1903), so
that we may here confine ourselves to a mere tabulation of
the relevant elements. Suffice it only to observe, by way of
general introduction, that the mysteries celebrated the annual
death and resurrection of Attis, spirit of life and fertility, and
that they were therefore of the same character as those of the
Egyptian Osiris, the Mesopotamian Tammuz, the Hittite Teli-
pinu, the Syrian Baal and Adonis, and the Greek Persephone.

(a) The ceremonies took place at the time of the vernal
equinox and lasted from March 21 until March 25.8t

(b) They commenced with a period of mortification,
coupled with purgation. This was exemplified by fasting,
austerities, and ululation.3?

(c) The notion of topsy-turvydom or suspension of normal
activities at the end of the life lease was symbolized by a
general saturnalian license, characterized, as in other parts of
the world, by masquerades and interchange of garments.?3

(d) A prominent feature of the ceremonies was the re-
ception of new initiants. These were regarded as being “about
to die” until formally admitted into the communion.?*

(e) The sacred marriage of Attis and Cybele-Rhea was
celebrated in a subterranean cavern, priests and votaries

"serving as “bridesmen.”35

(f) The high point was reached at the moment when, on
the day of the equinox, the sun first dawned on the horizon.
This was regarded as the triumphant epiphany of Atts, and
was preceded by an all-night vigil.?8

(g) The reinvigoration of the king is indicated by the fact
that, in Roman times, the slaughter of the bull was regarded
at the same time as a sacrifice for the health and welfare
of the emperor (pro salute imperatoris) .37
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(h) The ceremonies concluded with a general jubilation,
called Hilaria by Roman writers.s8
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EXCURSUS

An excellent picture of the typical Seasonal Pattern is painted by
the biblical prophecies of Joel, dating, it would seem, from the
fifth or fourth century B.c. The prophet likens the situation of his
people to that which obtains during the annual period of mortifica-
tion or suspended animation, and advises that relief may be ob-
tained by recourse to the same sort of methods that are then
customarily employed. In delivering his message he - therefore
introduces a sustained series of .allusions to the sédsonal practices,
and his words thus afford a convenient summarization of our
theme,

Mortification: ululation
I. 8. Wail [eli] like a virgin? girt in sackcloth
for the lover? of her youth.
9. Cut off is meal offering and libation
from Yahweh’s House.?
A-mourning are the priests,
: Yahweh’s ministers.
.- 10. Blighted is the field, dried up is the soil;
‘ yea, blighted is the corn,
speiled is the must,
the new oil fails.
11. Abashed are husbandmen,
vintners raise their wailing [helilu],
‘for the wheat and for the barley,
for perished is the harvest of the field.
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12,

13.

14,

15.

16.

17.

18.

19.

20.
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Spoiled is the vine,

and the fig tree w1lts,

pomegranate, palm, and quince,

all the trees of the field are withered;
spoiled is the joy of all mankind!

All-night vigil for the lost god of fertility

Gird yourselves in sackcloth

and beat your breasts;

raise a wailing, ye that minister at the altar!
Come, keep an all-night vigil, O ye priests,
Yahweh’s ministers!

For withheld from the House of your God
is meal-offering and libation. -

Even the gods are starving
Proclaim a sacred fast,
declare a term of restraint;
gather together the elders,
all who dwell in the land,
unto the House of your God,
and to Yahweh cry ye aloud:

Fasting and lenten period

“Woe worth the day!

[For nigh is Yahweh’s day,
and like doom from the Doomster it comes!]
Before our very eyes

food is cut off,

from the House of our God
all gladness and joy.
Wizened are the grains
underneath their clods(?);
desolate are the barns,

the granaries are wrecked,*
for all the corn is spoiled.

Annual blight rationalized as penalty for sin

Ah, how the beasts make moan!

Distraught are the herds of cattle

for pasture have they none.

Why, even the flocks of sheep

now pay the wages of guilt!

Yahweh, I call upon thee,

for fire has devoured the pastures of the lea,

flame has consumed all the trees of the field.

Likewise the beasts of the field
go a-yearning for thee,

II. 12.

13.

14.

- 15.

16.
. Assemble the old, gather the babes [and them that suck

17.

18.
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for the watercourses are dry
[and fire has devoured the pastures of the leal.” -

M (l)ral purgation as a means of securmg the new lease of
ife

Even now, so Yahweh saith,

turn full-hearted to me,

with fasting and weeping and mourning.

And rend your hearts and not your garments,

and return to Yahweh your God,

for gracious‘and mierciful is He,

long-suffering and abounding in kindness,

and He will relent of the, evil.

Who knows but that once again

He will relent,

and leave behind him'a blessing

— meal-offering and libation

for Yahweh your God?

Fasting, lent, and sacred convocation
Sound the trumpet in Zion;5
Proclaim a sacred fast;

declare a term of restraint:

Gather the people together;

Place the folk under sacred taboo;

at the breast],
let the bridegroom come forth from his chamber,
and the bride from her bower.
Between the forecourt and altar
let the priests, Yahweh’s ministers, weep,
and let them say:
“Yahweh, spare thy people,
and let not thine heritage become a reproach,
that nations may take them for a byword.8
Wherefore should they say among the nations:
Where is their god?”

Banishing of the Power of Death and Aridity (here
historicized)

Then, maybe, Yahweh will be zealous for his land,
and have compassion on his people,

19. and Yahweh will answer and say to his people:?

“Behold, I send unto you

corn and must and new oil

and you shall have your'fill thereof;
and I will not suffer you more

to be a reproach among the peoples.
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Iv.

20.

21.

22,

23.

24.

10.
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And I will remove the Northerner from you
and thrust him out to a land desert and waste;
his front to the eastern sea

and his rear to the western sea;

and the stink of him shall rise,

and the stench of him go up,

because he thought to do proudly.

Reinvigoration

O land, be not afeared;

be glad and rejoice;

for ’tis Yahweh now

who will do proud things for youl

O beasts of the field, be not afeared,

for the pastures of the lea now are green,
for the tree yields its fruit,

fig tree and vine give their substance.

Restoration of rainfall

And ye, O sons of Zion,

be glad and rejoice in Yahweh your God,

for he has now given to you

the early rain in due season

and poured down the rain unto you,

even the early rain

and the late rain in the first month.8

And now the granaries are full of corn,

and the vats run over with must and new oil.

Eschatological mterpretatwn of annual determmatwn of
destinies

I will collect all the peoples
and bring them down to the Valley of ]eho shaphat
and there will I enter suit [nishpatti] with them
on account of my people and my heritage
even Israel whom they scattered 'mid the peoples
and my land which they took for their portion .

Projection of Ritual Combat

. Proclaim this among the peoples;

declare a sacred war;

rouse the soldiers to combat,

let all the warriors rally and come up.
Beat your plowshares to swords

and your pruning hooks to spears;

let even the weakling say:

I am a mighty man.
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12. Let the nations be roused to combat
and come up to the Valley of Jeho-shaphat
for there will I sit to judge [lishpdt]l all the peoples
round about.

Ultimate era of reinvigoration
16. And Yahweh will roar out of Zion
¢ and from Jerusalem give forth his voice;
. and heaven and earth will quake.
But Yahweh will be a refuge for his people,
and an asylum for the children of Israel,

178. and Jerusalem shall be sacrosanct,

strangers shall pass through it no more.
18. And it shall be on that day:

the mountains shall drip new wine,
and the hillsides flow with milk,?
and all the watercourses of Judah
shall flow with water;
and a spring shall emerge from Yahweh’s House
And water the Valley of the Acacias . . .

(EXCURSUS) NOTES

1. Hebrew b°tulah, which at once suggests Btlt ‘nt, “the Virgin
Anat,” who annually wails for Baal.

2. Hebrew ba‘al, which at once suggests the bewailed Baal.

8. On this as a stock element of the laments in the mysteries,
see Chapter Four, §17.

4. For neherst mamguiét of the received text we read
nehersti-ma mgurét (cf. Haggai 2:19), with the archaic enclitic
-ma; cf. Gaster, JBL 68 (1947), 58, n. 2.

5. This recalls the fact that the trumpet was indeed blown in the
analogous Attis mysteries. Ezekiel (7:14) likewise plays on this.
Cf. Gaster, JBL 60 (1941), 301.

6. We take the Hebrew words limshol bam to mean “to take
them for a byword, make proverbs about them,” rather than “to
rule over them,” because the point of the verse lies in the
prophet’s satirical play upon the ritual cry “Where is Mighty
Baal?” (Baal, §LIV; I AB iv 26, 39).

7. In the mouth of the prophet, the reference is, of course, to
Israel, but 'in the mysteries — to which he is satirically alluding
— the “people” of Baal were his immediate family who feared
extinction as the result of his disappearance (Cf. Baal, § LV; I ABi
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6: “Baal is dead! And what now of the clan [l'im] of Baal’s line?).
The verbs should be read as imperfects with waw conjunctivum.
8. So, with RV, we interpret the Hebrew, barishon LXX: kathds
emprosthen (“as before”); Vulgate: sicut in principio (“as in the
beginning”); AJV: “at the first”; Moffatt: “as of old.”
9. A cliché in descriptions of the new life; cf. Commentary on
Baal, §LXIIL

CHAPTER FOUR

THE SEASONAL PATTERN IN ANCIENT NEAR
EASTERN MYTH

1

§1. The function of myth is, as we have said, to bring out
in articulate fashion the'inherent durative significance of the
ritual program.! Its method is to construe the punctual order
of ceremonies in terms of an ideal situation involving “gods”
or similar transcendent and preterpunctual beings. Its effect
is to turn presentation into representation, to introduce the
element of mimesis and to confer upon the participants the
added and parallel role of actors, so that they are at one and
the same time both protagonists of a direct experience and
impersonators of characters other than their own.?

With due allowance for artistic embellishment, the “plot”
of the seasonal myth will be basically identical with the pat-
tern ‘of the seasonal ritual. Moreover, just as the latter fall,
as a rule, into the two well-defined types of the Combat and
the Death-and-Resurrection, so too do the former, and just
as the latter is usually epitomized in the activities of a central
representative figure, i.e., the king, so too is the former in
that of a central “god” (commonly identified with the spirit
of vitality and vegetation), who is, of course, nothing but a
durative projection of the king.

§2. When, for example,the Ritual Combat is staged in the
towns and villages of England, the accompanying myth
asserts,® that St. George, the patron saint of that country, is
fighting the Dragon or (in a more historicized version) his
inveterate enemy, the Turkish Knight.* Similarly, when the
combat was staged in ancient Babylon, the concomitant myth
identified the victor with Marduk, god of that city and em-
bodiment of its durative, topocosmic essence;® and among the
Hittites, the punctual ritual, performed annually at the spring
festival .of Puruli, was taken to represent a battle royal
between a national weather god and the dragon Illuyankas.®
So too among the Canaanites, it was Baal, lord of the land,
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who was thought to be subduing the turbulent spirit of the
waters (Yam)7 or the fell genius of aridity (Mot).® Among
the Egyptians, it was Ra’ who was engaging the monster

‘Apep,?® or Horus who was contending with his rival Set and

thereby avenging his slain father Osiris.'® Among the He-
brews, it was Yahweh (Jehovah) doing battle with the
“crooked serpent” Leviathan, or with Tannin, “the Dragon,”
or with Rahab, “the Rager.”*

In the same way, when the Egyptians formally reinstated
their king at the New Year Festival,? it was, said the accom-
panying myth, Horus who was being inducted as the rein-
carnation of his father Osiris;** and when the Babylonians did
likewise at their analogous Akitu Festival* it was the tri-
umphant Marduk who was being enthroned in his special
pavilion.’® And when subsequently the reappointed king pre-
sided over the constitutional assembly (pukhru)® to reaffirm
the topocosmic regime, it was Marduk who was presiding
over the parliament (pukhru) of the gods to determine the
order of the world and the destinies of mankind.*’

In like manner, too, when a weeping woman — represent-
ative of the seasonal wailers — marched in the annual New
Year’s parade at Babylon, she was represented in the con-
comitant myth as the goddess bewailing the vanished lord
of fertility;'® while in Egypt, the two female “keeners” — the
two “kites,” as they were called*® — who performed this rite
were identified as the goddesses Isis and Nephthys wailing,
like some early Mary and Martha, over the corpse of the dis-
comfited Osiris.2° In Syria, it was Astarte lamenting Adonis,
and in Asia Minor it was Cybele crying on Attis. Among the
Greeks, the women who observed the statutory fast during
the Festival of Thesmophoria were projected by the accom-
panying myth into the figure of Demeter, the Grain Mother,
wandering disconsolately without food or drink in search
of the abducted Persephone.?* Often, indeed, the purely func-
tional ululation was (and still is) developed under the in-
fluence of the myth into a formal mimetic funeral of the
topocosmic spirit of fertility: in Egypt, it was Osiris who was
being buried and bewailed; in Syria, it was Adonis, and in
Asia Minor, it was Attis; while in modermn Romania, it is
kalojan, “beautiful John,”?? and among the Abruzzi, it is
Pietro Pico, “little Peter.”28

Finally, when the king performed the ritual act of con-
nubium (the so-called “sacred marriage”), a purely “eco-
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topocosm, this was translated in the accompanying myth into
the nuptials of a god and goddess, e.g., of Marduk and
ZaFQamtum at Babylon, Nabu and Tashmetu at Borsippa
Osiris and Isis in Egypt, Attis and Cybele in Asia Minor and’
Zeus apd Hera (or their Jocal equivalents) in Greece.?* In-
deed, in Mesopotamia, a specific reference to such divine

espousals was actually introduced into the acco i
“book of words.”2¢a ' fatase

§8_. Seasonal myths of this kind may be either implicit or
e?{plxcit. In the former case, the durative significance of the
rlt'ual is simply taken for granted, and it is tacitly assumed
without express dialogue or narrative, that the perforfnerg
are at the same time acting out an ideal situation and endued
with an ideal, preterpunctual character. This we may suppose
to have been the primitive stage, and hence the earliest form
o.f dr.ama. It is represented, to a certain extent, in the situa-
tion implied by the so-called mystagogical texts discovered at
Asshgr, the ancient capital of Assyria.?s These texts provide a
running commentary on the ritual of the New Year (Akitu)
F est§val, in which each detail is related to an incident in the
passion and resurrection of a topocosmic god or to his sub-
sequent triumph, as the resurrected savior, over a monstrous
dragon-like adversary. Thus, as previously mentioned, when
the women of the city wander distraught during the period
of topocosmic eclipse, they are taken to portray the distraught
goddess wandering in search of the departed god. Similarly,
when foot races are run — a characteristic seasonal rite26 —
they are taken to represent the eager dispatch of the savior-
qu against the Monster;?” and when an animal is ceremonially
milked — a familiar type of dairy charm?® — this is in-
terpreted as symbolizing the suckling of that god by a divine
mother or wet nurse.?® In all these cases, what is involved is
not really impersonation but correspondence; the sacral act
and the associated myth are really parallel expressions, on

the punctual and durative planes, respectively, of one and the
same thing.

‘ §4. In our extant sources, however, the durative aspect
is no longer merely implicit but receives, as a rule, definite
gnd explicit articulation. The earliest form is the Mystery,3°
in which ritual and myth enjoy equal status, the former
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being not yet subsumed in the latter, as ultimately becomes
the case. This form is best represented in the so-called
Egyptian Coronation Drama inscribed on a papyrus discov-
ered by Quibell, in 1896, in the precincts of the Ramesseum
at Thebes. Unrolled and pieced together with phenomenal
skill by the famous Berlin papyrologist Hugo Ibscher, it was
first published, in 1928, by the late Kurt Sethe, to whom
belongs the credit of demonstrating its dramatic char-
acter.® The papyrus itself was written in the reign of
Sesostris [Senusret] I, a king of the Twelfth Dynasty (ca.
1970 B.c.), but according to Sethe, the contents go back a
further millennium and a half to the time of the First Dynasty
(ca. 3300 B.c.).%2.This would therefore be the éarliest literary
specimen of drama yet known.

The text gives an account of the traditional ceremonies at
the installation of the king, which was celebrated in con-
junction with the New Year ceremonies during the month of
Khoiakh.38 Its basic theme is thus the kenosis and plerosis
of topocosmic vitality, as symbolized in the passion and revival
of the king. Divided into forty-six scenes, it embraces the
following standard elements of the Ritual Pattern:

1. The staging of a Ritual Combat [scene 18].

2. The burial of the defeated old king and his subsequent
resurrection in the person of his successor (symbolized by
the lowering and raising of ceremonial pillars) [scenes 3,
18-15, 26-28, 39—42].

3. The investiture and installation of the new king [scenes
6, 8, 23-25, 27-28, 31, 33, 35].

4. The celebration of a communal feast, to which the gov-
ernors of the several nomes of Egypt are invited [scenes
21-22, 30, 32, 43-44].

5. The equipment of a royal bark in which the new king
tours the principal cities of Egypt in company with his
household [scenes 1-2, 7, 10-11, 16].

6. The performance of magical rites designed to promote
fertility, e.g., the threshing of grain, milking of animals
[scenes 5, 9, 19].

7. The presentation of offerings and performance of cer-
tain obscure rites [scenes 3—4, 12, 17, 20, 29, 34(?), 43-44].

Each detail of the ritual program is, however, investe'd at
the same time with a durative significance, and th‘ls is
brought out explicitly in the form of a mythological “key

5 :
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attached to every scene.®* The new king is here identified
with the god Horus, and the old king with his slain father
Osiris. The Ritual Combat is the battle between Horus and
Set. The members of the royal household are the “children
of Horus” who aid him in this conflict. The two priestesses
who perform the seasonal ululation are the goddesses Isis
and Nephthys, bewailing the discomfited Osiris. The official
who invests the new king is the god Thoth, who adjudicates
the quarrel between Horus and Set. The various articles of
the regalia are given a symbolic meaning in terms of ‘the con-
comitant myth; the beads of carnelian represent. the great
Eye of Horus, which was suffused with blood when it was
wrested from him by 'his rival Set; the two clubs or maces
represent the testicles of Set, which Horus plucks from him
in the combat and then, engrafts upon himself in order to
acquire added vigor; the threshing of the grain represents
the thrashing or belaboring of Osiris by Set. In many cases
the mythological point is conveyed to the audience by means
of grotesque and fantastic puns.?s Thus, the identification of
the maces with the engrafted testicles is pointed up by the
fact that the Egyptian word for “mace, club,” viz., ‘b3, at once
suggests that for “engraft,” viz., i'b; while the interpretation
of the threshing of the grain as representing Set’s thrashing
of his father Osiris is brought home by the fact that the
word for “grain,” viz., i, is homophonous with that for
“father.”

Following an initial description of the ritual act and a subse-
quent explanation of it in mythological terms, each scene
contains words of accompanying mythological dialogue, with
clear indications of the speaker and the person addressed.
Further, there are brief rubrics enumerating the stage prop-
erties required and (in most cases) stating the assumed
locale of the action. A schematized rendering of Scenes 30
and 31 will make this clear.3¢

SCENE 30

RITUAL ACT: An invitation is extended to the governors of
the several nomes of Upper and Lower Egypt.

MYTHOLOGICAL INTERPRETATION: This represents the sum-
mons issued to the gods by Thoth, at the behest of Geb,
to come and attend upon the presence of Horus.

DIALOGUE: Says Geb to the Children of Horus and the Fol-
lowers of Set: j
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“Come, wait upon the presence of Horus.
Thou, Horus, art their lord.”

STAGE DIRECTIONS AND PERSONNEL:
(in mythological terms): Attendance of the gods. Horus.
(én ritual terms): Arrival of the governors of the nomes of
Upper and Lower Egypt. i

SCENE 31

RITUAL ACT: The chief officiant produces various pigments
and cosmetics which are in turn conveyed to the king.

MYTHOLOGICAL INTERPRETATION: This represents Thoth re-
storing the stolen Eye of Horus and addressing him con-
cerning it.

A. prarocug: Says Thoth to Horus:

“I hereby convey thy bright eye [W D } t] to thy facel”

sTAGE PROPERTIES: A Horus Eye. Green pigment [W ; D. w]
for the eyes.
B. pravocue: Says Thoth to Horus:

“May the eye grace [D M y] thy face!”

STAGE PROPERTIES: A Horus Eye. Black pigment [m s D M. t]
for the eyes.
DIALOGUE: Says Thoth to Horus:

“May thine eye nervermore be troubled nor lose its winelike
luster!”

sTAGE PROPERTIES: A Horus Eye. Wine-red pigment for the
eyes.
DIALOGUE: Says Thoth to Horus:

“I hereby convey unto thee the perfﬁme of divinity and
the pure Eye which was wrested from theel”

sTAGE PROPERTIES: A Horus Eye. Frankincense.

DIALOGUE: [missing]

STAGE PROPERTIES: Double-plumed crown, to be placed on
the king’s head by the Wardens of the Great Plumes.

DIALOGUE: Says Thoth to Horus:

“Perfume thy face herewith so that it be thoroughly per-
fumed!”
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STAGE PROPERTIES AND DIRECTIONS: A Horus Eye. Thorough
perfuming (sc. of the king).

Here, then, we have an excellent example of that pristine
stage of drama in which it still belongs within the realm of
religion rather than of literature and in which ritual and myth
still go hand in hand as inseparable correlatives in a single
complex. o

§5. With the growth of urban life, however, new concep-
tions emerge,. and the processes of nature are no longer con-
sidered so dependent upon the operations of men. When that
happens, the traditional ceremonies lose their urgency and
tend to survive not on account of any functional efficacy but
solely by reason of their wider mythological significance and
of their purely artistic appeal. Ritual then becomes subsumed
in myth. The participants are no longer protagonists of a
direct experience but mere actors or guisers (personae) re-
producing an ideal or imaginary situation and impersonat-
ing characters other than themselves. Dramatic ritual then
becomes drama proper, moving from the domain of rustic
Thalia into that of buskined Melpomene.

Yet never can Drama wholly forget the rock whence it was
hewn. Beneath all of its subsequent superstructure there re-
mains always the basic foundation of the Ritual Pattern. Re-
duced to its bare essentials and shorn of its diverse elabora-
tions and embellishments, ‘it revolves always around the cen-
tral theme of Conflict, Discomfiture, and Restoration. More-
over, the farther back we go, the more likely are we to find
such other ingredients of the original design as, for instance,
the Sacred Marriage, the Feast of Communion, and the Ex-
pulsion of Evil — all of them disguised, of course, and duly
woven into the fabric of a more or less sophisticated plot.

§6. Nowhere has this been more clearly demonstrated than
in recent studies of classical Greek tragedy and comedy.
Thanks to the researches of Gilbert Murray,?” Jane Harrison,38
Francis Cornford,* and others, it has now become possible
to recognize that, even after it had emerged from the em-
bryonic stage and long outgrown its primitive functional pur-
pose, Greek drama nevertheless retained the basic form and
structure of its rude prototype.t® The pattern of the ritual
became the plot of the drama, its component rites and cere-
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monies being translated into successive acts and scenes. Thus,
as Murray has shown, the average Euripidean tragedy (e.g.,
the Bacchae, Hippolytus, or Andromache) contains as standard
and stereotyped elements: (a) a Combat (Agén); (b) a
Passion (Pathos); (c) a Lamentation (Thrénos); and (d)
a final Epiphany — all of them basic ingredients of the primi-
tive “mystery” or sacred pantomime which revolved around
the Combat of the Seasons (or of Life and Death, God and
Dragon, etc.) and the Passion, Lamentation for, and eventual
Restoration of, the lord of fertility.

Similarly, Cornford has made it clear' that the regular
divisions of Aristophanic and earlier comedy were determined,
in the first instance, by the statutory features of the primi-
tive ritual program and that they embrace, especially in the
seemingly inconsequential scenes which follow the Parabasis,
such further crucial elements of that program as the Feast of
Communion (Kdémos, Theoxenia) and the Sacred Marriage
(Hieros Gamos). Indeed, even the antiphonal chorus, with
its constant exchange of banter and raillery, is shown to be
nothing but a survival of the two opposing teams in the
primitive Ritual Combat.

§7. The same method of approach has been applied also,
and with equally arresting results, to the European mummers’
play. Associated, as was Greek drama, with seasonal festivals
or similar important calendar dates, the general structure of
the mummers’ play is familiar to most people.*? Two. antag-
onists ( usually historicized as “St. George” and “the Turkish
Knight,” or the like) meet on the field of battle. One taunts
and challenges the latter. Then they fall to, and the hero
(i-e., “St. George”) is slain. Thereupon he is duly lamented.
Subsequently, however, he is restored to life through the
good offices of a “learned doctor,” and inflicts a crushing
defeat on his opponent. Then, after a little irrelevant buf-
foonery, there are a few closing lines in which the actors call
down blessing upon the assembled company of spectators and
“pass round the hat.”

Thanks to the researches of Grimm, Mannhardt, Frazer,
Sartori, Chambers, Tiddy,** and others, it is now generally
recognized that this crude performance (paralleled, in some
respects, by the Arabic folk dramas of Hasan and Hosein)**
is but a survival of the primitive Ritual Pattern, combining
the twin elements of (a) the Combat of the Seasons and

e
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{b) the Death-and-Resurrection of the god of fertility. Indeed,
in some parts of the world (e.g., in Macedonia) such further
elements as the Sacred Marriage and the Birth of the
Savior-God are actually introduced.*®

II

§8. This brings us to our main contention. We propose
to show that a number of Ancient Near Eastern myths
usually regarded as mere flights of imaginative fancy: are
really literary articulations of that Seasonal Pattern which
has been described in the preceding pages, reflecting in their
several episodes the successive elements of a ritual program.

The myths in question formed part of the religious litera-
ture of the Canaanites, Hittites, Mesopotamians (Babylonians
and Assyrians), and Egyptians, and the majority of them have
been recovered only, as the result of archaeological excava-
tions, during the past fifty years. In Part Two of this book
we shall offer complete translations and analyses of them.
Here, however, for purposes of the general argument, it
will be convenient to present a summary survey of their con-
tents, signalizing by sMALL cAPITALS elements derived from
the Seasonal Pattern.

§9. The Canaanite texts*¢ were discovered, in 1930-33, at
Ras esh-Shamra (“Fennel Head”), site of the ancient city of
Ugarit, on the north coast of Syria. They consist of a series
of clay tablets inscribed, in the characters of an hitherto un-
known cuneiform alphabet, with lengthy poetic compositions
written in what may be termed for convenience a proto-
Hebrew dialect. The tablets themselves date approximately
from the fourteenth century B.C., but their contents were, no
doubt, traditional, and therefore still older. They were pre-
served as part of the archive of a local temple. In their pres-
ent state they are neither complete nor consecutive, so that
no single composition has come down to us in its entirety.
Nevertheless, it is possible to group the extant fragments into
certain well-defined cycles and to determine, at least in broad
outline, the general tenor of the stories they relate. Those
which here concern us are the following:

(a) The Poem of Baal [AB]. Consisting at present of six
tablets, this presents (with intermediate gaps) the story of the
exploits and adventures of a god named Baal or Aliyan Baal
(Baal Puissant), genius of rainfall and fertility. The action
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is concerned mainly with the comBAT of this god against the
dragon Yam (Sir Sea), lord of sea and streams [III AB, AJ;
his ultimate victory, ACCESSION TO SOVEREIGNTY and INSTALLA-
TION IN A NEWLY BUILT PALACE [II AB]; his subsequent EN-
COUNTER WITH MOT, GENIUS OF DROUGHT, and his DISAPPEAR-
ANCE INTO THE NETHERWORLD [I*AB]; the TEMPORARY RULE
UPON EARTH OF A CERTAIN ATHTAR (AsHTAR) and the even-
tual RE-EMERGENCE AND TRIUMPH OF THE VANISHED GOD,
accompanied by the RE-ESTABLISHMENT OF PEACE AND FERTIL-
1ty [I AB; IV-VI AB]. It thus combines the familiar motifs of
the combat between the seasons and of the dying and re-
viving god.

Subsidiary to the six main tablets [I AB-V AB; I* AB]
are two others, evidently belonging to variant versions of the
story. The one, here designated The Harrowing of Baal [BH],
describes the DISCOMFITURE OF BAAL DURING THE SEASON OF
prOUGHT. While out hunting, he is lured into the pursuit of
certain demoniacal creatures who have the appearance and
nature of wild beasts (called Raveners [‘ggm] and De-
vourers [aklm]), and lands in a swamp, where he lies suf-
fering a malarial infection until found and rescued by a
caravan of his brethren. Meanwhile, the EARTH LANGUISHES for
want of his presence. The other tablet [VI AB] gives an
alternative account of the measures taken to achieve his ulti-
mate RESTORATION. :

(b) The Poem of Aghat [Aq.].#" This consists of four
tablets containing the remains of ten columns, or about four
hundred fifty lines of writing. It tells the story of a youth
named Aghat, son of a chieftain called Daniel, who came
into possession of a divine bow destined for the goddess Anat,
deity of war and of the chase. By refusing to give it up, he
offended the goddess, who was compelled to refer the matter
to the supreme god El The latter ordered the mortal to be
punished. Thereupon, the goddess enlisted the services of a
certain Yatpan, a hired thug, to assail the youth and knock
him unconscious so that the bow might be taken from him.
Yatpan, however, bungled the instructions and not only slew
Aghat but also dropped the bow into the waters on the re-
turn journey to Anat. The shedding of the youth’s blood
caused infertility upon earth, and this latter circumstance
aroused the suspicions of his sister Paghat (“Maiden”). At
first, the body of Aqhat could not be located, nor was it even
known that it was he who had been killed. Subsequently,
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however, a flight of wiltures appeared over Daniel’s house,
and when he ripped open their gizzards he discovered the
remains of his son. Thereupon he accorded him honorable
burial and summoned wailing women to sing dirges over
him. Paghat meanwhile resolved upon vengeance. Hiding a
dagger beneath her skirts, she proceeded to the neighboring
encampments, under cover of night, in order to hire as-
sistance in this enterprise. By a turn of fate, her steps led
her to the tent of Yatpan himself who, in a moment of
drunken boasting, betrayed himself as the murderer of Aghat.
At this critical point the text unfortunately breaks off. There
is reason to suppose, however, that the sLAIN AQHAT Was
ULTIMATELY REVIVED.*8

. Although this”text does not reveal the same ostensibly
sacral characteristics as the Poem of Baal, and although it
has obviously been developed along more purely literary
lines, it will be shown in the sequel® that it too goes back to
the primitive Ritual Pattern and is based upon the familiar
seasonal myth of the pvine anD REVIVING Gop whose tem-
porary disappearance brings about the suMMER DROUGHT.

(¢) The Poem of the Gracious Gods. This is inscribed on a
tablet of seventy-six lines, incomplete at the end. It divides
clearly into two parts. The first gives the “book of words”
for a seasonal ceremony. The second is purely mythological
and describes the SACRED MARRIAGE of the supreme god El
to two brides and the subsequent BIrTH of various “gracious
and comely gods.” One pair of these are the Dioscuric
“princes,” Dawn and Sunset, and are translated to heaven;
the others are distinguished by a gargantuan and insatiable
appetite and are left to wander in the Wilderess of Kadesh.
The ritual portion refers explicitly to the preliminary trim-
ming of vines. The text was therefore evidently designed
for a festival in May-June, when that operation takes place
and when the Heavenly Twins are in fact the regnant stars.

The Hittite texts emanate from Boghazkdy, site of Hat-
tusas, the ancient Hittite capital, about eighty miles west of
Ankara, Turkey. They consist of a series of clay tablets
inscribed in syllabic cuneiform script and in the so-called
Kanesian Hittite language, which is essentially an Indo-
European tongue blended with Asianic elements. The tablets
themselves date from the fifteenth to the thirteenth centuries
B.C., but their contents are clearly of earlier date, representing
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a survival (and transmutation) of material derived from a.re-
moter Asianic past, before the arrival of the Indo-European
invaders. The documents which here concern us are the
following:5°

(a) The Snaring of the Dragon (KXBo. III 7; KUB XII 66;
XVII 5-6). This text, pieced together from four comple-
mentary (and sometimes duplicate) documents, presents the
cult myth recited or rehearsed on the occasion of an annual
festival called Puruli, celebrated in late spring or early sum-
mer. The theme of the myth, of which two alternative ver-
sions are given, is the COMBAT OF THE WEATHER GOD AGAINST
THE DRAGON ILLUYANKAS, AND HIS EVENTUAL VICTORY. Sub-
joined to the narrative is a ritualistic description of the man-
ner in which the Puruli festival was celebrated at the great
cultic center of Nerik. A procussion of the gods and their
consorts was arranged, and the TRIUMPHANT WEATHER GOD
WAS EVENTUALLY ENTHRONED IN THE TEMPLE AS SUPREME
OVERLORD, special estates being assigned to him by the local
king. ,

(b) The Yuzgat Tablet. This document, acquired by A. H.
Sayce, in 1906, at Yuzgat (Yozgad), near Boghazkdy, and
probably emanating from the latter site, deals with the
PARALYZATION OF THE EARTH BY THE DEMON OF FrRosT (Hah-
himas) and with the efforts made by the gods to locate the
absent sun. All the deities sent to look for him are seized by
the demon, until at last — though this portion of the text
is missing — the DEMON 1S WORSTED, AND LIFE RETURNS. An
accompanying ritual prescribes OFFERINGS TO TELIPINU, GOD
OF FERTILITY, AND TO THE SUN.

(¢) The Myth of Telipinu [T] (preserved in several
recensions and pieced together from several mutually com-
plementary copies) relates how Telipinu, the cop OF FER-
TILITY, DEPARTED FROM THE EARTH in anger and how HE
WAS EVENTUALLY BROUGHT BACK AND APPEASED BY MAGICAL
MEANS. It it thus, in the main, a version of the familiar
seasonal myth of the DEPARTING AND RETURNING GOD, repre-
sented elsewhere by the stories of Tammuz, Osiris, Baal,
Adonis, Attis, and Persephone.

The Telipinu text represents but one form of a procedure

current among the Hittites in times of disaster. The latter
was believed to be due to the withdrawal of an offended
deity, and the purpose of the procedure was to secure his
return. In sister versions virtually the same myth and ritual
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are associated with a number of other gods and with personal
as well as national calamities. Consequently, it cannot be said
unequivocally that it refers to the annual desiccation of the
earth rather than to a single particular occasion. But this possi-
bility cannot be denied out of hand, and it is by no means
inconceivable that the elaborate rites of purification which the
text describes reflect that familiar sEAsoNAL PURGATION which
we have previously discussed. In that case, the use of the
same myth and ritual in other, non-annual contexts would be
but a subsequent and secondary development In itself, the
Tehpmu myth would be comparable, in a general way, Wlth
the Homeric Hymn to Demeter (see page 453)

(d) The Ritual Combat (KUB XVII 85, iii 9-17). Besides
the three main Hittite texts, there is another which may at
least claim attention. This is part of a long ritualistic docu-
ment, and ‘it appears to describe a Mock comBAT which
formed part of the proceedings. The combat was historicized,
in accordance with a familiar process (see Chapter Two, §21)
as the commemoration of a whilom encounter between the
Hittites (Hatti) and their neighbors, the Masa — probably
the classical Maeonians. Such, at least, is the interpretation
advanced by Ehelolf, Lesky, Schubart, and others.5*

The Babylonian material consists of (1) the long poem
known as Enuma Elish; and (2) two mystagogical texts known
to Assyriologists as VAT 9555 and K. 3476.

(a) Enuma Elish, conventionally known as the Epic of
Creation, is a composition in six tablets, or “cantos,” dealing
primarily with the story of how MARDUK, THE GOD OF BaABY-
LON, ENGAGED AND DEFEATED TIAMAT, THE REBEL DRAGON
OF THE DEEP, AND HER COTERIE, AND HOW, AFTER HIS VICTORY,
HE ACQUIRED SOVEREIGNTY OVER THE GODS, WAS INSTALLED IN
A NEWLY BUILT PALACE (Esacira) IN BABYLON, ESTABLISHED
THE COSMIC ORDER, CREATED MANKIND, AND DETERMINED
FATES AND DESTINIES. In its present form, the text was evi-
dently redacted in Babylonia, but there is reason to believe
that the story itself goes back to hoary antiquity and prob-
ably incorporates a good deal of ancient. Sumerian material.
(Since this text is generally accessible in several excellent
editions, it has not been deemed necessary to reproduce it
here in full.)52 :

(b) VAT 9555 and K. 8476 are fragments of priestly
manuals designed to explain the ritual of the Akitu, or New
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Year, Festival. Each of the traditional elements of the ritual
is related to an incident in the seasonal myth of the “incar-
ceration” and subsequent restoration of Bel-Marduk, the lord
of fertility and god of Babylon — e.g;; “the magicians who
precede the image of Nabu, spelling out an incantation, rep-
resent the people of Bel who are raising a dirge for him”
(1.27). In this way, the entire gamut of rites and ceremonies
is translated into terms of a mythological representation. To be
sure, these documents are but learned lucubrations, and the
interpretations which they propound can be regarded only
as the product of scholarly ingenuity. Nonetheless, they help
us to recover details of the ritual and show how, even on this
level of academic exegesis, the basic interrelation of rite and
myth was clearly apprehended. (These texts, too, are readily
accessible in translation, and we have therefore deemed it
unnecessary to reproduce them.)53

The Egyptian material,’3? the dramatic character of
which has already been recognized by Kurt Sethe and
Etienne Drioton, consists, apart from the aforementioned
Ramasseum drama (a) of the following documents:

(b) The Memphite Drama. This is inscribed on a slab of
black granite now in the British Museum. It was written at
the order of Shabaka, a king of the Twenty-fifth or Ethiopian
Dynasty, who reigned about 711 B.c. In a preamble; however,
that monarchi states expressly that it was copied from an'older,
worn original. The latter is assigned by Sethe to the First
Dynasty (ca. 3300 B.c.), but arguments have been ad-
vanced by Rusch to show that it should more probably be
dated to the Fifth Dynasty, some eight hundred years later
(ca. 2500 B.c.). The document has been known to scholars
since the middle of the nineteenth century and has been the
subject of several tramslations and commentaries, but the
only reliable and virtually definitive edition is that produced
by the late Kurt Sethe in 1928, and it is that scholar’s ren-
dering and general interpretation that are here followed.

Like its counterpart from the Ramesseum, the Memphite
text was evidently designed for an annual ceremony and most
probably for that which took place, amid great pomp and
splendor, during the last days of the month of Khoiakh. Its
theme is the ECLIPSE AND REVIVAL OF THE KING AS THE SYM-
BOL AND EPITOME OF TOPOCOSMIC vITALITY. The action
covers (a) THE DEATH OR DISCOMFITURE OF THE OLD KING; (b)
RITUAL LAMENTATION, construed as the recital of dirges over
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him; (¢) & RrTUAL coMBAT; and (d) THE INSTALLATION OF THE
VICTOR IN THE CITY OF MEmrmis. As in the Ramesseum
drama, the durative aspect of the ceremonies is brought out in
an accompanying myth. The king is identified with Horus, and
his defunct predecessor with Osiris. The combat is therefore
translated into that of Horus and Set, and the subsequent tri-
umphant enthronement of the victor becomes the resurrection
and reincarnation of Osiris in the person of his son and his
solemn restoration to the cultic center of Memphis. The
priestesses who initially utter lamentations are identified with
the goddesses Isis and Nephthys wailing for Osiris. Appended
to the story is a celebration of the creative powers and glories
of Ptah, god of Memphis.

(c) The Edfu Drama. Engraven, along with illustrative
reliefs, on one of the walls of the temple at Edfu, this
presents the text of a sacred drama performed annually at a
great festival celebrated on the twenty-first day of the spring
month of Mechir. Since it has already been translated, with
exhaustive commentary, by Blackman and Fairman, we con-
tent ourselves with a mere summary.

The theme of the drama is once again THE REINVIGORATION
OF THE KING AS THE SYMBOL AND EPITOME OF TOPOCOSMIC
VITALITY; and the action covers (a) a RITUAL comBat; (b)
THE SUBSEQUENT INSTALLATION OF THE VICTOR AS KING; and
(c) THE PERFORMANCE BY HIM OF THE CHARACTERISTIC SEA-
SONAL RITE OF CONNUBIUM. Here too, however, the dutative
aspect of the ceremonies is brought home by means of an ac-
cowapanying myth. The king is identified with the local god
Horus of Behdet (who tends to be confused with Horus, son
of Isis and Osiris, and to be endowed also with the chat-
acteristics of the supreme solar deity Ra’). His adversary
(called “the Caitiff’s* and “the Monster”)®® is identified
with the fell hippopotamus—a virtual equivalent of the
Dragon in sister versions of this seasonal myth. His bride in
the ritual connubium is the goddess Hathor of Dendereh.

The text consists of a prologue, three acts (subdivided into
scenes), and an epilogue. In its present form it is a Late-
Egyptian recension of a more ancient archetype. Editorial
manipulation and the exigencies of space have resulted (with
but two exceptions) in ‘the complete elimination of such
stage directions as occur in the analogous Ramesseum drama;
all that now remains is a combination of brief narrative pas-
sages and somewhat extended speeches. In one passage there
is a statement that “this book is recited by the Precentor (or
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Chief Lector)”; and if these words refer to the text as a whole
rather than to some particular collection of spells which may
have been uttered at a certain stage of the action,’” they
would appear to indicate that the play was performed in
dumb show and the accompanying dialogue recited by an
attendant official who would have answered, mutatis mutandis,
to the Sanskrit siitradhara, the Greek chorégos, the Moslem
mulla of the Hosein pantomimes, and the medieval European
“presenter.”®® This official, however, was evidently assisted
by a chorus, for there are certain utterances (e.g., “Hold
fast, Horus, hold fast!” — a virtual equivalent of the colloquial
American “Attaboy!”) ‘which would appear to be exclama-
tions on the part of onlookers. The latter were, in all prob-
ability, not the audience as a whole but the company of
priests assembled on the stage and identified in the mytho-
logical interpretation with the followers of Horus of Behdet.®®

111

The seasonal pattern is approached, to be sure, from several

-different angles. Sometimes, as in the Canaanite Poem of

Baal and the Mesopotamian Enuma Elish, it is treated com-
prehensively, and the text embraces in the sequence of its
episodes almost all of the successive stages of the ritual
program. Sometimes, on the other hand, as in the Hittite
Snaring of the Dragon, attention is concentrated on a single
salient element, such as the seasonal COMBAT AGAINST THE
FLOODS OR THE POWERS OF ADVERSITY AND CHAOS; Or, 2§
in the Myth of Telipinu, on the TEMPORARY ABSENCE OR RE-
MOVAL OF THE STEWARD OF TOPOCOMIC LIFE; or, as in the
Egyptian dramas, on his eventual triumphant INSTALLATION
or ENTHRONEMENT. Again, in some cases (e. g., in The Poem
of Baal and in Enuma Elish), the poets hew close to tl}e}
traditional ritual outline, stolidly and unimaginatively, while
in others (e.g., in Aghat and in The Gracious Gods), {hgy
use it only as scaffolding for a more original and artistic
structure, and the Pattern is little more than vestig1al,' a
source of the genre as a whole rather than of the specific
composition. It is possible, in fact, to group the texts, accord-
ing to their dominant themes, into certain well-defined cate-
gories (e.g., the Comprehensive Type, the Combat Type,
the Disappearing-God Type, the Coronation or Renouveau
Type, etc.), and, for the clearer demonstration of our cen-
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tral thesis, this arrangement has been adopted in the ensuing
translations and analyses.

It is not difficult to recognize in these texts all the char-
acteristic marks of the Seasonal Pattern. :

(a) All of them feature a comBAT. — In the Egyptian texts,
it is the combat of Horus and Set or of Horus and the demonic
hippopotamus. — In the Hittite texts, it is that of the gods
in general against Hahhimas, i.e.; Jack Frost (Yuzgat Tablet)
or of the weather god against the Dragon Illuyankas (Puruli
text). — In the Babylonian Epic of Creation it is the fight
of Ea against Apsu and Marduk against Tiamat.— In the
Canaanite Poem of Baal, it is the battle of that god against
Yam and, later, against Mot; while in the Poem of the
Gracious Gods it'is watered down into a description of how
the spirit of fertility is lacerated and dismembered, & la
Dionysus, like a trimmed vine.

(b) In each case, the issue of the combat is that TuE
VICTOR ASSUMES SOVEREIGNTY. — In the Egyptian texts, Horus
becomes king of Upper and Lower Egypt. — In the Hittite
texts, the weather god is enthroned as king in the cultic
center of Nerik, or Telipinu receives royal honors. — In the
Babylonian Epic of Creation, the triumphant Marduk is
installed as king in the newly built temple of Esagila. — In
the Canaanite Poem of Baal, that god acquires “dominion
eternal” by vanquishing Yam.

(¢) In each case, a prominent feature of the story is the
INSTALLATION OF THE TRIUMPHANT GOD IN A SPECIAL PALACE.
— In the Egyptian Ramesseum and Memphite texts, the ac-
tion ' culminates in the installation of Horus (qua  Osiris
redivivus) within his royal city and palace. — In the Hittite
myth of The Snaring of the Dragon, the victorious weather
god is installed in Nerik; while if the Myth of Telipinu be
read alongside the prayer to that god preserved in KUB XXIV
1-2%1 and of the fragmentary description of the Puruli rites
in KUB XXV 81, it will be apparent that its final scenes like-
wise imply the installation of that god in a new or renovated
abode. — In the Babylonian Epic of Creation, the triumphant
Marduk is installed in a special pavilion [parakku] in
Esagila.? — In the Canaanite Poem of Baal, that god, after
subduing ' Yam, is honored by the construction of a special
palace. |

(d) In each case, the action closes with AN ASSEMBLY OF
THE GODS, USUALLY ACCOMPANIED BY A BANQUET. — In the
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Egyptian Ramesseum text (§§21-22, 30, 32, 34, 43-44),
Horus summons the gods to a collation; while in the
Memphite text (§61), the gods and their “doubles” [ku]
repair to that city to hail the new sovereign. — In the Hittite
myth of The Snaring of the Dragon, the gods foregather in
Nerik when the weather god is installed as king; and in the
Myth of Telipinu, they regale themselves at a feast when
that god returns to earth. — In the Babylonian Epic of Crea-
tion, the acknowledgment of Marduk as king is accompanied
by a gathering and banquet of the gods. — In the Canaanite
Poem of Baal, that god invites all the “seventy sons of Asherat”
to a banquet when once his palace has been completed; while
the Poem of The Gracious Gods ends with a scene in which
the supreme god El throws open the resources of heaven and
earth to his two infant sons and they eat and drink to satiety
— clearly, an attenuation of the banquet motif.

(e) The element of MORTIFICATION AND ULULATION also
appears prominently in these texts. — In the Egyptian Rames-
seum, Memphite, and Edfu texts, great importance is at-
tached to the procero uttered by two priestesses (mythologi-
cally identified with the goddesses Isis and Nephthys) who
bewail the lifeless Osiris. — The Hittite Myth of Telipinu
opens with a stereotyped description (closely paralleled
in the Babylonian Tammuz liturgies, in the Homeric Hymn
to Demeter, and in the seasonal litany embedded in the first
chapter of the biblical Book of Joel) of the blight caused
upon earth by the disappearance of that spirit of fertility.
An analogous account of the ravages caused by Hahhimas
(Jack Frost) appears in the Yuzgat Tablet; while the Puruli
text is introduced by a liturgical formula containing a peti-
tion for rain and fertility, i.e., an articulate expression of the
seasonal ululation. — In the Canaanite Poem of Baal, the
ululation is embodied in a speech addressed by El to the
sun-goddess Shapash: “Dried up are fields, O Shapash, dried
up are the vast fields. Baal is neglecting the furrows of the
plowland. Oh, where is Baal Puissant? Where is His Highness,
the Lord of the earth?” (I'AB iv, 25 £.). Similarly, in a supple-
mentary text (BH ii, 36-45), there is a vivid description of
the drying up of the wadies consequent upon the discomfiture
and absence from the earth of this same Baal; while in the
Poem of Aghat, the slaying of that youth causes infertility of
the soil, and he is ceremonially bewailed for seven days.

(f) Last, it is possible occasionally to detect traces of the
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SACRED MARRIAGE, albeit in severely attenuated form. — The
most patent instance of this, as all commentators have rec-
ognized, is in the Cuanaanite Poem of the Gracious Gods,
where it is to be found in the scene describing the seduction
by El of two mortal women and the subsequent birth of the
siblings, Dawn and Sunset (Shahar and Shalem).— It may
be recognized also, as Oppenheim has observed,® in a pas-
sage of the Babylonian Epic of. Creation (I, 77-78) which
describes how, after his conquest of Apsu, Ea “erected a
boly grove for himself, and Ea and Damkina celebrated

(therein) in majesty the sacred marriage.”

But it is not only by virtue of such general traits that the
texts may be identified as seasonal dramas or, at least, as
projections from seasonal rituals. There is also an impressive
body of supporting evidence.

. (a) Most of the texts are explicitly associated with sea-
sonal festivals. Thus, the Hittite myth of The Snaring of the
Dragon (KBo.IIL.7) is said expressly to have been recited
or rehearsed at the vernal Festival of Puruli; while the Rames-
seum and Edfu texts were designed, as most Egyptologists
have recognized, for specific festivals in the months of Khoiak
and Mechir, respectively, when the new lease of life was
thought to commence and when the king was therefore cere-
monially reconfirmed. Similarly, the Babylonian Epic of Crea-
tion was recited before the image of the god on the fourth
day of the Akitu or New Year Festival.

(b) Moreover, even where such definite indications are
lacking, it is sometimes possible to correlate the mythology
of one or other text with a specific season of the year. Take,
for example, the Canaanite Poem of the Gracious Gods. The
central theme of this composition is the birth of two siblings
who may be identified; as we shall see later, with the Dioscuri
or Heavenly Twins; and, in their astral form of Gemini, these
happen to be the regnant constellation of the first half of June.
A myth concerning their nativity would therefore be peculiarly
appropriate to a festival held at that time, and there are thus
grounds for an initial presumption that our text may have
been designed for just such an occasion.

Similarly, the Poem of Aghat revolves around the tale of a
handsome youth who challenges the supremacy in the chase
of the goddess Anat, the Syro-Palestinian Artemis, and who is
consequently put to death. To be sure, this tale has been
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blended with the familiar myth of the dying and reviving lord
of fertility: the death of Aghat causes drought and barrenness
and, it would appear, he is eventually resurrected. Basically,
‘however, as we shall see later, it is simply a variant of the
Classical myth of Orion, and the significant thing about
Orion is that in his astral manifestation he disappears from
the evening sky from the end of April until the beginning of
July, i.e., during the earlier part of that very season in which
the earth is rendered infertile by reason of summer drought.
There is therefore, once again, an initial presumption that our
text is really a seasonal myth designed to explain the cause
of that phenomenon and reflecting the ritual procedures asso-
ciated with it.

Of the same order is the emphasis placed in several of
these texts upon the role of the sun. Thus, in the Hittite
Yuzgat Tablet, it is not only for Telipinu, the lord of fertility,
but also for the sun-god that a search is instituted (obv. 21~
25); and in the ritual portion of that text, sacrifices are pre-
scribed not only for the former but also for the latter (rev.
98, 84-35). Similarly, in the Canaanite Poem of Badl, it is
the sun-goddess (Shapash) who retrieves the body of that
god from the netherworld (I AB, i 8-16), who persuades the
rebellious M6t to give up the unequal struggle against him
(ibid., vi 22-29), and who is subsequently commended for her
solicitude (ibid., vi 42-52); while in the Poem of the Gracious
Gods, a second exordium (23-27) is addressed not only to
those deities but also to “the sun-goddess who makes the
vines to burgeon with . . . and grapes.” ]

All of these passages may be construed as further indica-
tions that our texts were designed for seasonal festivals; for
—as we have seen (Chapter Two, §37) — such festivals
usually coincide with solstice or equinox, when emphasis on
the sun would be peculiarly appropriate. Indeed, the Hittite
Yuzgat Tablet appears to contain an explicit allusion to the
imminent re-emergence of the sun on the latter occasion; for
when, after due search, the sun-god cannot be located, the
supreme deity is made to exclaim:

. But my limbs already feel a glow;
he must somehow have lost his way
(obv. 24-25)

i.e,, he is lurking close by, though momentarily unseen. :
(c) Taken by themselves, these mythological combina-
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tions might seem, to be sure, to provide but a slender and
precarious basis for determining the seasonal occasion . of such
texts as are not explicitly related to this or that calendar festi-
val. Fortunately, however, the conclusions reached by this
liné of argument are corroborated — or, at least, very strongly
supported — by other ‘indications in the documents them-
selves. Thus, a rubric in the Poem of the Gracious Gods (line
15) prescribes the seething of-a kid in milk, and in Exodus
28.19 (E) and 34.26 (]J) the “seething of a kid in its mother’s
milk” is a practice forbidden to the Israelites in connection
with the offering of first fruits at the Festival of Pentecost in
June! Moreover, as Ginsberg has acutely observed, the very
fact that a kid is specified presupposes that the rite took
place in spring or summer, since “goats normally yean in the
winter in Palestine.”®* Again, one of the constituent elements
of that same text is a little song (lines 8-11) properly de-
signed as a chanty to accompany the trimming of vines, and
this operation takes place in Palestine during the month of
June!ss

Similarly, a prominent feature of the myth of Aqhat is that
the remains of the slain youth are recovered in the form
of fragments or morsels extracted from the gizzards of vul-
tures which have devoured him (I D, 105-51). Now, strictly
speaking, this detail is not essential to the development
of the plot; Aqhat could just as well have been recovered
in the form of a mangled corpse. When we recall, however,
that the dismemberment of the god and the subsequent in-
terment of the fragments (or the consumption of them in a
rite of omophagy) formed a vital element of the summer
“mysteries” associated with such fertility spirits or topocosmic
genii as Osiris, Attis, Adonis, Zagreus, and the like, that it
reappears in the myth of Baal (I AB, ii 30-37) and that it
was likewise incorporated (albeit in disguised and attenuated
form) in later Greek tragedy and comedy,® it becomes ob-
vious why the poet introduced this seemingly irrelevant detail
into his narrative: it reproduced a traditional rite of the sum-
mer festival for which his poem was designed, and therefore
formed part and parcel of a canonical pattern:which he was
obliged to follow. Had he omitted it, there would have been
nothing in his story to explain one of the essential elements
of the accompanying ritual procedures; he was accordingly
constrained to work it in somehow, albeit in strained and
bizarre fashion.
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In the same way, the lamentation over Aghat, which figures
so prominently in the poem (I D, 171-88), may be taken to
reproduce the characteristic summer rite of Ululation (see
Chapter Three, §§8-13) and thus to afford further evidence
that the text was indéed designed for a festival celebrated
at that season.

Moreover, even where the particular occasions are none so
sharply precised, similar subordinate episodes frequently
betray the dependence of the texts upon the canonical pat-
tern of seasonal ceremonies. These indications are discussed in
detail in our several commentaries. By way of an’aclpatlon,
however, a few of them may be adduced in this place in
order to illustrate the general argument.

(@) In the Canaanite Poem of Baal, after that god has
disappeared from the earth, sovereignty is assumed by a deity
named Ashtar (I AB, i 48—65). Later, when Baal is restored,
the usurper is ousted (I AB, v 1-6; cf. Gaster, BASOR 101
[Feb. 1946], 23, n. 12). With the wider interpretation of this
incident we shall deal later. Here it is sufficient to note that
it reproduces the institution of the interrex which is, in
fact, one of the most widespread and familiar elements of
the Seasonal Pattern.s

(b) In the same text (II AB, vii 7-12), after the comple-
tion of his palace and just before his official occupancy of it,
it is said of Baal that

he traveled from [c1ty] to city,
turned from town to town,

assumed possession of sixty-six cities,
of seventy-seven towns,

yea, of eighty .. .... y

even of ninety ......

On the face of it, this episode would seem to have little
relevance to the main tenor of the narrative. When it is re-
called, however, that among several ancient and primitive
peoples the assumption of kingship is usually marked by a
tour of the royal territories, and that this procedure was in-
deed observed at the seasonal festivals of Egypt (where the
king toured his provinces by sailing down the Nile in a cere-
monial bark) and at the Nuntariyashas Festival of the Hittites,
and that it survived in the Roman Festival of Lupercalia and
in the “beating of the bounds” which features so prominently
in European (especially British) calendar customs,®® it is not
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difficult to perceive that the poet was here working into his
narrative one of the canonical elements of the seasonal festi-
val for which his composition was designed.

(c) In the Hittite Myth of Telipinu (KUB XVII 10 iv
27-28), after the restoration to earth of that lord of fertility
and after his formal occupancy of his palace, it is said that
he “took thought for' the king” and that a sacred pole was
erected in his house ‘and fleeces of sheep suspended from it.
Now, the Hittite text KUB XXV 31, which is a fragmentary
account of the rites performed at the annual Festival of -
Puruli, states expressly that it was the custom on that occasion
to present a sacred pole and other appurtenances to Telipinu
and to replace last year’s soiled fleeces with new ones (lines
5-7). Furthermore, in KUB XXIV 1-2, which is a prayer
addressed to Tehpmu by the king on each day of a certain
festive occasion, there is a particular petition for the life,
health, strength, and happiness of the royal family ‘(iii, 1-14;
iv, 5-7); while a formal reinvigoration of the king by Teli-
pinu (coupled with the characteristic seasonal rites of build-
ing new palaces and expelling evill) figures as a dominant
element of the ritual described in KUB XXIX 1.89 It is
therefore apparent ‘that our mythological text reproduces
standard ritual and reflects specific seasonal ceremonies.

" Nor is it only by virtue of their contents that our texts may

be identified as seasonal dramas. Equally cogent is the evi-
dence derived from their form.

(a) Of the Hittite texts, both the Yuzgat Tablet and The
Snaring of the Dragon are expressly divided into a mytho-
logical and a ritualistic portion; while, conversely, in the
Canaanite Poem of the Gracious Gods the first part (on the
obverse of the tablet) consists of liturgical and ritualistic
matter, and the second (on the reverse) of the mythological
narrative proper. It is therefore apparent that these texts are
more than mere literary compositions, but, in each case, the
“book of words” for a religious ceremony.

(b) In two instances, the Canaanite poems appear to
incorporate the texts of hymns which must originally have
enjoyed independent existence as standard and traditional
elements of the seasonal “order of service.” The first such in-
stance occurs in II AB vii 27 ff. Baal is about to enter the
newly built palace. Thereupon, Koshar, the divine architect,
bursts forth into the followmg song of praise:
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When Baal opens a rift in the clouds,
When Baal gives forth his holy voice,
When Baal keeps discharging from his lips,
his holy voice convulses the earth,

.............

a-quake are the mountains,

a-tremble are the . . .

east and west the high placee of the earth heave.
The enemies of Baal take to the woods,

the foemen of Hadd to the sides of the mountain!

And Baal replies:

The enemies of Baal — oh, see how they quakel

yes, see how they quakel

They who challenge us are thrown into a panic(?)!

Baal first marks down with his eyes,

then strikes with his hand; :

why, even the cedar quakes at the touch of his right hand!

That these lines are taken from a standard hymn to Baal
(alias Hadd) as lord of storm and thunder is apparent from
the fact that phrases from them are quoted almost verbatim
in the Tell Amarna letters (147:14-15) and in sundry poetic
passages of the Old Testament (e.g., Psalm 29:5; Nahum 1:
5-6). '

The second instance occurs in I AB vi 42 ff. The sun-
goddess Shapash has just induced the contumacious-Mot to
give up the unequal struggle against Baal, and the latter has
now occupied the throne of sovereignty. Thereupon he com-
mends the goddess in the following words, assuring her of
honor and distinction and promising her that she will be pro-
tected on her daily journey by that valiant champion, Koshar-
wa-Khasis (Sir Adroit-and-Cunning) who has erewhile dis-
tinguished himself by assisting in the conquest of the great
Monster of the sea.

randizement shalt thou eat,
shalt thou drink.

u shalt have dominion o’er the upper gods (?)
e thy witnesses
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Khasis thy companion,

. even that Koshar-wa-Khasis who threw into the sea
Monster (P) and Dragon,

- even that Koshar-wa-Khasis who hurled them therein!

When we recall that the Poem of the Gracious Gods likewise
includes an invocation to this goddess (lines 25-26), that a
hymn to the sun was similarly recited by Solomon when he

.dedicated his temple to Yahweh at the autumnal Festival of

Ingathering (I Kings, 8:12~13),7° and that — as pointed out
above (Chapter Two, §37) — seasonal festivals usually co-
incided with solstice or equinox, and when we observe,
further, that the several phrases of this speech are paralleled
elsewhere in hymns addressed to the solar deity, it becomes
evident that the poet has here worked into his narrative one
of the standard liturgical compositions of the festival for
which his piece was designed.

- This device finds a perfect and arresting parallel in the
Bacchae of Euripides, the choral odes of which are — as
most scholars have recognized™ — nothing but embellished
versions of the traditional chants recited in the Bacchic mys-
teries. Indeed, if the .long and beautiful chorus, Bacchae
64-169 be compared carefully with the ritual Paean to
Bacchus discovered at Delphi, it will be found that it repro-
duces not only the general tenor and sentiment of the latter,
but also almost all of its standard clichés and technical terms.”2
Similarly, a choral ode quoted by Porphyry from the lost
Cretans of Euripides turns out, once again, to be but a poetic
elaboration of the canonical Dionysiac chant.”® Our position
is, then, that just as Euripides worked into his literary
dramas the standard hymns of the seasonal festivals out of
which they evolved, so too did the Canaanite writers.

 (¢) Both the Hittite Snaring of the Dragon and the
Canaanite Poem of the Gracious Gods are introduced by pro-

logues, and each of these prologues may be traced back to a

ritual formula customarlly recited at seasonal festivals.

In the Hittite text (obv. 5-7), it takes the form of a-
thymed petition for rainfall and fertility,, the - st}fle and,

language of which are paralleled in similar rogatlons
calendar festivals in many parts of the war

Canaanite text (1-7; 23-27), the ritual basis is even }rxbre??',“

apparent; for the formula is cast in a standard hymnodlc
pattern, consisting in a solemn invocation of t_be gods,
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recitation of their epithets, and a formula of greeting [sh-l-m]

extended to the assembled worshipers. It is placed in the
mouth of a single speaker, being mtroduced by the word
“I will invoke” [igra, igran].

This, too, possesses an admirable parallel in classical Greek
drama; for Greek plays invariably begin with a prologue, and
it is now well recognized that this prologue developed out of
a.more primitive ritual formula (prorrhésis) which served
originally, like the Sanskrit nandi, not to introduce the char-
acters but to inaugurate the religious ceremonies at which the
play was performed. Moreover, the single speaker into whose
mouth the prologue is placed in the Canaanite text answers
exactly to the Sanskrit sutradhara and the ‘Greek chorégos,
i.e., the priestly “presenter” of the sacred pantomime.

(d) Significant also is the fact that some of the texts
presuppose the presence of a chorus. Thus, the Ramesseum
Drama (1. 68)speaks explicitly of a “group of conductors”
— a term which occurs in other Egyptian texts as designating
a branch of the clergy.”* Similarly, the Edfu text implies a
choir of temple singers and musicians who enact the part of
the friends and supporters of Horus and who shout encourage-
ments to him in the manner of latter-day “rooters” at a
ball game.”® Furthermore, in the Canaanite Poem of the
Gracious Gods (line 12), certain “r-b-m are said, at one
point, to intone a refrain. The term in question is probably
to be identified either with pilgrims in general or else, more
specifically, with the Accadian erib biti (lit., “one who enters
the house”) — a generic name for the lesser sacristans or
members of a temple staff. Indeed, they are associated in the
opening words of greeting . (line 7) with persons called
th-n-n-m, a term which recurs in another Ugaritic text in a
list of sacerdotal oﬂiczals 76

It is thus once again apparent that our texts were designed
for recitation or enactment in connection with temple cere-
monies. In other words, they were part of an established
order of service rather than mere specimens of literary
creativity.

A final point in favor of the view that these texts are the
mythic counterpart of seasonal rituals is the fact that they
tend to depict the stock situations of the Seasonal Pattern
in virtually identical terms. This suggests that they drew
upon a stock of phrases and expressions (“clichés”) which had
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‘become familiar, stereotyped, and — so to speak — canonical,
by dint of repetition, year in, year out, in traditional, time-
honored ceremonies. The point is best illustrated by a com-
parison of those passages in the several known myths which
describe the failure of rainfall and vegetation consequent upon
the withdrawal of the lord of fertility, It will be seen that the
same language and the same ideas run through all the ver-
sions; and by further comparison with the seasonal litany
embedded in the first chapter of the biblical Book of Joel it
becomes apparent that this is due to dependence upon a
common ritualistic source.
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PART TWO

SEASONAL MYTHS OF
THE ANCIENT NEAR EAST




FOREWORD

All folk tales everywhere depend for their point not only
on what is stated but also on what is implied. By a hint here
and a parenthesis there the narrator will evoke in the minds
of his audience a host of familiar ideas and associations
necessary to give sense and coherence to the bare sequence
of incidents. He will say, for example, that at a given point
the witch took her broomstick; and everyone will know at
once that she flew through the air. Or he will say that the
hero donned his magic boots, and it will be clear to all who
hear him that at this juncture miraculous distances were
traversed. Similarly, if he introduces a fairy, nobody ques-
tions, should the tale require it, but that she possesses the
usual magic wand; and if a stepmother enters the cast of
characters, it is assumed, on the authority of age-old tradi-
tion, that she is a cruel and heartless harridan. These things
are part and parcel of a living tradition which all popular
narratives take for granted and without which no story can
ever be told completely. ’

In the case, however, of the myths and tales which have
come down to us from remote antiquity we are in the awk-
ward predicament that the accompanying tradition has long
since died out. All that remains is the bare skeleton of words,
and even the most faithful translation of these will often be
insufficient to reconstruct the true point and motivation of the
narrative as a whole or of this or that particular incident in it.
When, for instance, we are told in the Canaanite Poem of Baal
that in order to reach the abode of Mot, god of the underworld,
the divine couriers have to travel to the mountains of Tarhu-
zizza and Sharumagi, the point is lost to us entirely unless we
realize that these names indicate a region to the north of
Syria and therefore bespeak an ancient and widespread be-
lief that the underworld lay in the north, close beside the
great mountains which were thought to hem in the earth.
Similarly, when we read in the Hittite Myth of Telipinu that,
after the failure of the gods to do so, a bee was sent out to
locate that lost divinity, the point is again lost to us unless
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we bear in mind that in popular superstition beeswax and
honey are regarded as instruments of rejuvenation and the
sting of the bee as a simple for curing paralysis and similar
affections.

Such necessary links in the chain of the narratives can be
supplied only by comparative mythology and folklore. If, that
is to say, we can succeéed in showing that a seeming lack of
coherence in a story can be resolved by assuming that the
narrator there drew upon a widespread and commonly ac-
cepted piece of folklore, we may often clarify what the mere
verbal text leaves obscure. That is the method which we have
adopted in the following commentaries. We have tried to
recognize and point out the presence of motifs familiar in the
lore of other peoples — especially other ancient peoples —
and to indicate how the assumption of such an element
rounds out the narrative and gives it added meaning. We do
not claim that the method is without its pitfalls. Above all,
the temptation must be avoided of “calling snap” with remote
and unique “parallels.” Indeed, it may be said with truth
that what an Arabic lexicon is in the hands of an undis-
ciplined philologist, that is The Golden Bough when used by
an undisciplined mythologist. The parallels must be wide-
spread and diverse, and they must in all cases hark back to
basic religious or popular notions which indeed find expres-
sion in other departments of ancient Near Eastern life. To
revert to our examples, nothing would be clarified if it were
to be shown only that the belief in an underworld situated
in the north obtained exclusively, let us say, among the
Papuans. But when we can document this idea for a variety
of diverse cultures and also find echoes of it in ancient Near
Fastern religious literature and practice, the case is far dif-
ferent. In our detection of motifs we have accordingly kept
this essential principle clearly in mind.

This approach to ancient Near Eastern literature is virtually
new. Thus far — perhaps by necessity — the material has
been studied primarily (and sometimes exclusively) by philol-
ogists. Wider - interpretations have therefore perforce been
neglected; and a tradition has even arisen that the meaning
of a text can be regarded as determined when it has been
correctly translated. But this ignores the fact that words are,
at best, the mere shorthand of thoughts, and that folk tales
originate in the mind rather than in the mouth or from the
pen. Our task must be to get behind the words to what
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semanticists call their “referents”; and this is the domain of
cultural anthropology and folklore rathier than of philology.

In the case of the texts presented in this volume, the basic
philological work has very largely been accomplished. Ac-
cordingly, we have not thought it necessary to provide a
linguistic commentary. We are addressing ourselves primarily
to that wider circle of readers who would wish to understand
the meaning of these documents as materials of folklore
rather than as “texts.” Moreover, our purpose in presenting
them in the first place is to furnish examples of the develop-
ment of drama from ritual; they are therefore in the nature
of illustrations to our main theme, and as such they are
treated. To avoid misunderstanding, however, it may be
observed that each document has been studied afresh from
the purely philological angle, and that the translations are
based upon the writer’s independent researches in this field.
The only exception is the Egyptian texts, the interpretation of
which is original but the rendering of which is taken from
the work of Kurt Sethe.

The writer would express the hope that, despite imperfec-
tions of performance in the present instance, the method here
adopted may enlist the support of Orientalists in the future
and contribute to the better understanding of ancient Near
Eastern myths and tales.

INDEX OF TEXTS

CANAANITE TEXTS

Only the editiones principes by Charles Virolleaud are here
listed. The texts have been collected and freshly transliterated
by C. H. Gordon in his Ugaritic Handbook (Rome, 1947).
References to this edition are given in the margin of our
renderings. For a bibliography of Ugaritic studies (up to
1945), see de Langhe, R., Les textes de Ras Shamra-Ugarit
et leurs rapports avec le milieu biblique de TAncien Testa-
ment (Gembloux, 1945).
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A. THE COMPREHENSIVE TYPE

THE CANAANITE POEM OF BAAL

A. SYNOPSIS

In the gray beginning of years, when their various domains
were assigned to the gods, Earth had no lord or master. Two
gods especially contended for the position. The one was
Baax, lord of the air and genius of the rain; the other was
Yan, master of the sea and of the subterranean waters. Each
based his claim on the time-honored Oriental principle that
the rightful owner of a piece of land is he who “quickens” it
and brings it under cultivation.

IIT AB, C

The poem opens at the point where the supreme god El
accords the sovereignty to Yam, genius of the waters, and
orders that a palace be built for him by the divine artisan,
Koshar (“Sir Adroit”). Thereupon, however, Ashtar, the
spirit of artificial irrigation, interposes a plea for the dignity
and privilege accorded to Yam. But his plea is rejected on
the grounds that he has no wife, i.e. is still a minor; and the
sun-goddess (Shapash) warns him to accept the decision and
relinquish his claims.

[IT AB, *C]

[There is now a large gap in the text, but the sequence may
be supplied from an Egyptian papyrus of the Eighteenth or
Nineteenth Dynasty, which appears to represent an adapta-
tion of our tale. This document, formerly in the Amherst
Collection and now in the Morgan Library at New York,
tells how the sea (ym) once gained supremacy over the gods
and proceeded to exact exorbitant tribute from them. There-
upon they resorted to the goddess Astarte and besought her
intervention. Astarte went down to the shore, “singing and
making merry,” and so captivated the heart (or excited the
lust) of the sea that he offered to accept her in lieu of any
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further tribute. Seth (i.e., Baall), however, gavé battle in
order to defend the honor of his sister and to assert the
dignity of the gods.2]

II AB, B

Our Canaanite version resumes at the point where the
authority of Yam is at last challenged by that genius of rain-
fall and vegetation. Baal threatens to dethrone him by main
force — more specifically, by smiting him with the two divine
bludgeons, Aymr and Ygrsh. After an exchange of taunts and
threats, Yam sends messengers to El and to the court of the
gods, demanding Baal's surrender. E} tries to assuage Yam

* Attention was first called to the Egyptian papyrus by S. Birch
in AZ 1871.119. The latest editions of it are those of A. H. Gardiner
in Studies Presented to F. LL. Griffith (London, 1932), 74 ff. and in
Late Egyptian Stories (Brussels, 1932), 76-81. Photographs were
published by P. E. Newberry in The Amherst Papyri (London,
1899), plates xix—xxii, Other studies are: W. Spiegelberg, in PSBA
24 (1902), 41-50 and A, H. Sayce, in JEA 19 (1933), 56 ff, On
the Canaanite background, see fully T. H. Gaster, in BO 9 (1952),
82-85. Other renderings may be found in: A, Erman, Lit. d.
Aegypter ( Leipzig, 1923),.218-20; G. Roeder, Altaeg. Erzihlungen
und -Mdrchen (Jena, 1927), 71-73; G. Lefebvre, Romans et contes
égyptiens de lUépoque pharaonique (Paris, 1949), 106-13; S.
Schott, Altaeg. Liebeslieder (Zurich, 1950), 212-14.

That this element of the story enjoyed widespread diffusion in
the popular lore of the ancient Near East is shown by the fact
that it appears also in a Hittite-Hurrian version in the so-called
Legend of the Dragon Hedammu (edited by J. Friedrich in AOr. 17
[1949], 230-54). In that version, the all-devouring Hedammu is
likewise encountered by “Ishtar,” who goes down to the sea with
her maid, Kulitta, carrying a galgaturi (tamborine?). Hedammu
beholds her “naked limbs” and is inflammed with passion. She
pretends that she is the ill-treated handmaid of the queen goddess,
who has kept her on short rations, and that she has come to the
monster to learn from him how to slake an unsatisfied appetite.
Eventually, it would appear (cf. Friedrich, pp. 242-43), she
overcomes him. The incident is incorporated also into the Hittite-
Hurrian story of Ullikummi, the monster made of stone (cf. H.
Otten, Mythen vom Gott Kumarbi: Neue Fragmente [Berlin,
1950], 21f.; T. H. Gaster, The Oldest Stories in the World
[New York, 1952], 119-20). There too, Ishtar goes down to the
sea to beguile (or bewitch?) him with music and song. But, being
made of stone, he can neither see nor hear, and therefore remains
impervious to her charms!
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by assuring him that Baal is really friendly and that his
ostensible hostility is not to be taken seriously.

Baal decides to give combat. At first, he assumes a braggart
air, but subsequently he is warned by his female accomplice
that direct encounter with Yam will probably prove fatal.

At this critical juncture, when all seems lost, Koshar. comes
to the rescue by supplying Baal with the two divine. bludg-
eons, Aymr and Ygrsh, which possess the magical quality of
being able to spring from his hand automatically and which
therefore furnish a means whereby the Dragon may be felled
without danger of direct encounter. In handing over these
weapons, Koshar speeds them on their mission by playing on
their names. Since that which is called versH at once suggests
the Semitic root g-r-sh, “expel,” it is urged to “expel Yam
from his throne, Stream from the seat of his dominion.”
Similarly, that called AvyMRr suggests a Semitic word, m-r-y,
meaning “drive.” It is therefore urged to “drive Yam from
his throne, Stream from the seat of his dominion.”

The bludgeons dart from the hand of Baal. The first, how-
ever, proves ineffective and misses its mark, but the second
strikes Yam, who “sinks to the ground.” However, just as
Baal is on the point of “calling quits,” the goddess Ashtart
intervenes.

The conclusion of this episode is imperfectly preserved,
but it would appear that Yam admits defeat and acknowl-
edges the sovereignty of Baal.

II AB

Baal has now defeated the Dragon and thus acquired title
~ to eternal kingship. But he has no palace on earth, nor even
a permanent residence of any kind. Accordingly, he turns to
his companion ‘Anat and urges her to take up the matter
with Asherat, Queen of the Gods, in the hope that the latter
will intervene with her husband, El. In support of his plea,
he points out that while all the other gods and goddesses
have habitations of théir own, he and his brides have to be
accommodated in those of El and Asherat respectively. In
order to obtain the desired residence, he adds, it will be
necessary first to get into the good graces of Asherat, for
those who enjoy her favor are always treated royally: at her
behest, the artisan god immediately fits out gorgeous quarters
for them, complete with a mighty dais “weighing twice ten

b
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thousand shekels,” cast in silver and coated with gold, foot-
stools and couches likewise encrusted with gold, tables filled
with all manner of game and venison, tableware made out of
precious metals dug out of the very “foundations of the
earth,” and statues of animals resembling the small cattle of
Amurru and the domestic beasts of Yaman, “wherein are
wild oxen by the myriads” (Col. I). o

While Baal is addressing the goddess, the vanquished
Dragon lies prone, but not dead, at their feet. Before attend-
ing to her companion’s request, ‘Anat therefore tries in some
way to dispose of the monster. She grasps her spindle — her
traditional weapon — and with it keeps thwacking him and
driving him further and further back into the sea. To facilitate
the operation, she rips off her robe so that she can wade
more easily into the waters (II, 1-7).

Next, the goddess takes two sacrificial vessels and boils
them over a fire, to offer their contents in propitiation to EL
Then she sets forth on the mission of securing the goot offices
of Asherat. The Queen Mother, seeing her approach, is at
first alarmed, since she fears that her intentions are hostile.
However, as the young goddess comes near and Asherat be-
holds the choice presents which she has brought, her appre-
hensions are allayed and she “rejoices.” Then she instructs
her servitor, the artisan and fisher god Koshar, to take a large
net and imprison the Dragon within it (II, 8-34).

There is now a break in the tablet. Where the text re-
sumes, someone (evidently Asherat) is issuing instructions to
prevent the escape of the Dragon, at the same time assuring
Baal that his “foundation” will endure “for all generations.”
Baal, however, replies to this salutation by complaining of
the ignominious treatment which he has been receiving in the
assembly of the gods. “Why,” he insists, “they constantly in-
sult me and spit on me. Rank food is placed on my table, and
I am made to drink'the cup of shame (or filth)” (III, 2<22).

At length, Baal and ‘Anat come into the direct presence of
Asherat in order to voice their grievance. The goddess asks
why they have come to her rather than to El. and ‘Anat
replies that they have preferred to approach “the Mother”
before carrying their complaint to “the Father.” Thereupon
Asherat orders entertainment to be provided for them (III,
23-44), ‘ :

Next (after a slight gap) the goddess commands her
lackey, Sir Holy-and-Blessed (Qdsh-w-Amrr), to caparison a
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colt so that she may journey to ElL The lackey does so, and
the goddess sets forth, accompanied by Baal and ‘Anat.
Presently she reaches the abode of El, which is situated “on
the height of the North,” at the confluence of the upper and
lower oceans. The god welcomes her cordially, remarking
. that her wandering and her “tramping around” must have
made her hungry and thirsty. With typical Oriental hospi-
tality, he proffers food and drink and assures her of his
benevolent protection. Asherat then lays the petition before
him. El, she says, has wisely decreed (for wisdom, like
eternal life, is his by nature) that [on defeating the Dragon]
Baal is to be king and ruler of the gods. However, he has no
palace, and, to remove this reproach, El is now asked to give
permission for one to be built for him. The kindhearted,
gentle god readily accedes to this request, remarking humor-
ously that he can scarcely be expected to do the menial work
of construction himself, but that Baal may readily have his
house if only the labor be provided for the initial task of
collecting and transporting the bricks! (IV)

Asherat thanks him. Once installed, she adds, Baal will be
able to fulfill his functions in orderly fashion. “Baal will fur-
nish his rain in due season . . . his gleam will dart earthward
as lightning” — an allusion to the electric storms which are
thought in the East to presage rain. Then she gives orders
that the good news be conveyed to Baal. The caravans are to
rally to his “house”: the mountains will yield their silver, the
hills their choice gold, and a mansion of shining gems and
lapis will be upreared. ‘Anat (who has been waiting at a
distance) speeds hotfoot to Baal with the joyous tidings. The
caravans rally to his house; the mountains yield their silver,
the hills their choice gold. When the necessary materials have
been assembled, the divine artisan, Sir Adroit-and-Cunning
(Koshar-wa-Khasis) — the Canaanite Hephaestus — arrives
on the scene to supervise the building. He is regaled at a
general feast which Baal gives to the gods, and is given the
place of honor at the right hand of his host (V, 1-54).

The talk turns to the construction of the house, which
Baal urges his guest to accomplish with speed and dispatch.
Sir Adroit (Koshar) begins to sketch his plans: the “blue-
print” calls for a window and a casement. “No, no,” says
Baal, “no window and no casement”; and when Sir Adroit
protests, he explains that, were window and casement to be
installed, his daughters might escape (or be abducted? — the
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text is defective) and his enemy, the defeated Dragon, would
then be able to “have the laugh on him” (V, 55-61). Sir
Adroit, however, presses his plans, and elaborates on the
sumptuous luxury of the house. Lebanon and Siryon are fur-
nishing the choicest timbers; fires are being kept burning for
six days to melt down the gold and silver. Baal’s imagination
is fired, and he orders the gods to be further regaled on a
lavish scale (VI). .

There follows a fragmentary and enigmatic passage refer-
ring to the treatment -of the defeated Dragon, but only the
words “on his pate” are intelligible. Evidently, Baal ad-.
ministers a coup de grdce (VII, 1-4). :

Baal then leaves his guests and proceeds to annex an “empire”
by seizing possession of “sixty-six cities, seventy-seven towns,
yea, eighty .". ., even ninety. . . .” Then he returns to his
house, and informs Sir Adroit that he has changed his mind
about the window and casement; they may be installed. Sir
Adroit smiles, and points out the advantages of his design:
whenever the window and casement are opened, this will be .
a sign to Baal to open a rift in the clouds and send down his
rain (VII, 5-41). He goes on to describe the power of Baal
as a storm god. When, he utters his voice (thunder), he rocks
the earth. The hills ‘quake’, the high places of the earth
tremble. The foes of Baal hasten helter-skelter to the shade
of the forests. or the sides of the mountains. “Yes,” replies
Baal, “how they quake — those foes of Baal. Those who
challenge us are stricken with terror. Baal marks them out
and strikes them down (lit., “Baal’s eyes anticipate his hands™;
VII, 42-52). He then proceeds to announce that he will
brook no rival to his sovereignty, and serves notice on Mét,
the god of death and aridity, that he will tolerate no inter-
ference from him. M6t, excluded from the banquet, is ordered
to confine himself, while on earth, to the sunscorched, rain-
less deserts, where “the tall, shaggy ostriches roam,” while
Baal wields undisputed sway over gods and men, giving
them sustenance and “satisfying the families of the earth.”
The divine messengers, Gpn and Ugr, the genii of vineyard
(gpn) and field (ugr), are commissioned to convey this
message to M6t. They are told to go to the farthermost
northern climes, to the two mounds which form the outer
bourne of the earth; the mountains of Targhuzizza and
Sharrumagi — evidently located in Asia Minor, where the
deities Tarhu and Sharruma were worshiped — to uproot
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mountain and forest, and go down to the depths and corrup-
tion of the netherworld, to the realm where Mét dwells. They
are to take care, however, not to go too near him, lest he
place them “like a lamb in his mouth” and they be crushed
between his jaws. His power, they are reminded, is formi-
dable: it is at his will that the sun scorches during the torrid
summer days, and the skies flash with electric storms. Keep-
ing their distance, they are to tell him, in Baal's name, that
the god has now had a house built for himself [and has
installed himself as king. He will henceforth brook no
usurpation of his dominion] (VIII).

I*AB

Again there is a break in the text. Where the narrative
resumes (on another tablet), Gpn and Ugr have duly relayed
the message. That message, it would seem, also contained a
broad hint of Baal’s intention now to take on other potential
resisters of his sovereignty, notably the dragon Leviathan.

Mét, anxious to lure him into the netherworld, sends back
word that such exploits would merely wear him out and
impair his celestial power, even as he (Mbt) himself is now
as good as dead as the result of venturing on such an unequal
encounter. However, he adds, although his fare is mud, he
(Mbt, i.e. Death) still retains his proverbial appetite, and,
if Baal prefers to exclude him from the housewarming in the
upper world, he for his part would be only too happy to
regale Baal down below! (I)

[Gap of about 50 lines.]

The invitation is conveyed to Baal, who at first shrinks
from accepting it. He beholds the earth gaping to receive
him and ready to swallow him up “like a canape or a piece
of fruit.” He therefore sends a message of abject surrendel;
to M6t: “Thy slave’am I, and one of thy perpetual servants!’
(11, 1-12).

On receipt of the message, Mot rejoices and (apparently)
taunts his adversary (II, 13-26).

[Gap of about 36 lines.]

There follow two fragmentary columns, only the left-hand
sides of which are preserved. The first opens with an appeal
“to the earth to “pay heed,” and continues with what appears
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to be a dialogue with Mét, involving mention of large quanti-
ties of sheep. The most probable interpretation is that Baal
invokes the earth to spare him the perils of descent to the
netherworld, and at the same time tries to buy off M6t with
lavish gifts (III-1V). S ‘

[Gap of about 55 lines.]

The second column refers to a banquet, and apparently
repeats Mot's invitation to Baal.

[Gap of about 40 lines.]

There is now no way out, and Baal has perforce to descend
to the netherworld. He is bidden by some unnamed speaker
(‘Anat?) to take with him his winds and his rains, and go
down, accompanied by his brides and by his male and female
servants. Directions are given to him as to how to reach his
destination. He is to steer his course toward the mountains
that bound the earth, to lift them upon his hands and go
down “into the corruption of the earth, be counted with
them that go down into the earth, and experience nothing-
ness like one who has died” (V, 1-172).

Before doing so, however, he is instructed to perform a
curious act. He is to copulate with a calf in the pastureland,
the idea being — in accordance with a well-known primitive
notion — that he may. thereby acquire bull-like strength to

. fortify him for the impending ordeal. Baal complies with

these instructions (V, 177-25),

There is now a further gap of about forty lines. Where the
text resumes, we find two unnamed persons — probably Gpn
and Ugr — reporting . to El their discovery that Baal has
“fallen into the earth”:and died. El at once institutes rites of
mourning. He descends from. his throne and sits upon the
ground; pours dust and ashes on his head; dons funereal
raiment; takes a stone and gashes his flesh, “cutting furrows
in his chest as "twere a garden, scoring his back as “twere a
valley.” Then he utters a formal lament, and announces his
intention of descending to the earth in order to investigate
the matter. Moreover, he instructs ‘Anat likewise to descend
and to speed to the place where Baal disappeared (V).

I AB

‘Anat in turn perfo;ms rites of mourning, and then sum-
mons the sun-goddess (Shapash), when she next descends
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into the netherworld, to load the body of Baal upon her
(‘Anat’s) shoulders so that she may carry it up to the “height
of the North” — the divine abode — for burial. The sun-
goddess complies, and a hecatomb is offered in honor of the
dead god (I, 1-31).

‘Anat then directs her steps toward El, at the confluence
of the heavenly and subterranean oceans. Prostrating herself
before him, she announces that Baal is dead, and that “His
Highness, the lord of the earth, has perished,” adding sar-
donically that this might perhaps be welcome news to the
rest of the gods (I, 32—-42). :

El's reaction is that another god must now be appointed
as king in place of Baal. Accordingly, he invites Asher.at to
name a candidate. Asherat replies that whoever is appointed
must, in any case, be able to match up to Baal. El agrees,
and Asherat thereupon proposes ‘Ashtar, genius of artificial
irrigation. ‘Ashtar is then placed upon the throne of Baal, but
fails to measure up to its size. He therefore descends to the
earth to exercise his dominion there. The gods are invited to
celebrate the event at a banquet (I, 43-67).

‘Anat, however, is full of sorrow and disquiet; “like the
heart of a cow toward its calf, of a ewe toward its lamb, so
is the heart of ‘Anat toward Baal” She therefore wanders
high and low in search of Mét (Death and Aridity), the god
responsible for his discomfiture. At length she ﬁn‘ds him.
Grasping the edge of his robe in supplication, she }mplores
him to restore her brother. But Mét disdainfully rejects her
plea. “What do you want?” he asks. “Whenever I walk
abroad, the breath of life automatically departs from man-
kind. If 1 come to earth’s pleasant places, they are turx'led
immediately to a wilderness, and if I come to earth’s beautiful
places, they are turned at once to parched fields. If T happen
to encounter Baal, I instantly swallow him up; he becgmes
like a lamb in my mouth.” “It is at my will,” he adds, “that
the sun scorches during the torrid summer season, and the
skies flash with electric storms” (II, 1-25). .

‘Anat bides her time. Eventually, she encounters Mpt and
lays violent hands on him: “with a sword she rip‘s him up;
with a winnowing fan she scatters his members; in fire she
burns him; in a mill she grinds him; over the fields she
strews his remains” (II, 26-37).

[There is now a gap of some 40 lines.]
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Mét having thus been routed, the supreme god El has a
dream in which he beholds a return of fertility: “the heavens
rain down fatness, the wadies flow with honey.” He recog-
nizes this as a sign that Baal is not really dead and, in great
joy, bids “Anat instruct the sun-goddess to keep an eye open
for him on her daily travels. The springs, he says, have run
dry, and the soil is in need of cultivation; but for this the
presence and good offices of Baal are required. ‘Anat conveys

the message to the sun-goddess, who agrees to undertake the
search® (III-1V), ;

[There is now a further gap, again of about 40 lines.]

Meanwhile, Baal, now completely restored, engages in a
fierce combat with all the other gods, “the sons of Asherat,”
in order once more to assert himself as king. “Mighty as they
are, he trounces them roundly; distinguished as they are, he
belabors them with a bludgeon; illustrious as they are, he
fells them to the ground.” The god ‘Ashtar, who was ap-
pointed as his successor; is driven ignominiously from his
throne (V, 1-6).c

A period of time elapses. At length, Mét, likewise revived,
flings down a challenge. “Would,” he says to Baal, “that I
might see you treated as I have been treated — ripped up by
the sword, burned in fire, scattered by a winnowing fan,
ground in a mill, and strewn over the field!” Baal’s immediate
reaction is lost to us, owing to another tantalizing break in the
text. Apparently, however, he accepts the challenge, for in
the next episode we find him driving M6t from his seat and
launching a mass assault upon him (V, 7-VI, 35).

M6t complains that his adversary has turned all the gods
against him, but nevertheless engages Baal in single combat.
The fight rages fiercely: “they gore like wild bulls, bite like
serpents, attack like rushing beasts.” Now the one triumphs,
now the other. At last, the sun-goddess, looking from heaven
upon the scene, intervenes and advises M6t that further re-
sistance is futile. E1 will not brook his conduct, being clearly
on the side of Baal: “He will pluck up the mainstays of your
dwelling, overturn the throne of your sovereignty, break the

* Apparently, she bids ‘Anat rally Baal’s kinsmen to celebrate his

impending return, but the meaning of the text (IV, 42-43) is not
quite clear.

® This passage has been completely misunderstood by previous
commentators. As the sequel shows, it is ‘Ashtar, not Moét, who
is routed.
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scepter of your dominion.” Thereupon, in abject terror, Mot
sarrenders, and acknowledges the kingship of Baal.

[There follow 4 fragmentary lines.]

Baal now turns to the sun-goddess and reveals to her the
reward which she will receive for her solicitude and aid. She
will “eat the bread of aggrandizement, drink the wine of
favor.” When she sinks daily into the earth, she will be
acknowledged also in the realm of the dead and be known
as the “sun-goddess of the Shades” [Shpsh rpim]. Both the gods
and the spirits of the netherworld will be her “witnesses.”d
She will have as her companion and escort Koshar-wa-
Khasis (Sir Adroit-and-Cunning), who was so instrumental in
helping to defeat the Dragon. (The idea is that she will be
protected against the celestial dragon: who, according to a
common notion of ancient and primitive folklore, daily tries
to swallow up the sun and temporarily succeeds at eclipses.)
(VI, 40-52.)

Here the text breaks off.

B. INTERPRETATION

§1. On the face of it, the Poem of Baal is a simple, exciting
story of the quarrels and contentions of various gods and
goddesses, and it is as such that it has been generally re-
garded. To dismiss it as this and no more is, however, to
lose sight of its essential significance; in reality, it is a nature
myth and its theme is the alternation of the seasons.

The key to the correct interpretation lies in the very names
and characters of the protagonists.

§2. Baal is the god of the rain. It is said of him explicitly
that he “appoints the due seasons of his rains”™ and that “his
gleam (darts) earthward in the form of lightning.”? He
“opens a rift in the clouds” to send forth his voice and
discharge his rains.? He is “the Rider on the Clouds,™
synonymous with Hadd (Hadad),® “the Crasher,”® lord of
the thunder. When he utters his voice, the earth is convulsed,
the mountains quake, the high places reel.” At the touch of
his right hand, even cedars wilt.® During the period when
he is absent from the earth, rivers run dry and fields lan-

¢ The interpretation of this passage is, however, by no means
certain,
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guish;® conversely, the replenishment of the wadies is a sure
sign of his imminent return. One of his brides is Tallaya,*
nymph of the dew or morning mist (Hebrew tal), while
another is Arsaya, nymph of the' soil (Hebrew eres).** Fut-
thermore, he has— at least, initially —no dwelling upon
earth; he is therefore a god of the upper air. :

In Arabic-(and vestigially in Accadian and Hebrew) the
expression “land of Baal” ‘means soil watered by rain.13’

§3. Yam, on the other hand, is the god of the sea; but of
the sea in an extended sense, which includes all lakes, rivers,
and other inland expanses of water,'* such as were con-
sidered in ancient thought to be fed by the upsurging of the
subterranean ocean.’® He is described explicitly as “Lord of
the Sea” and “Prince of the Stream.”18 '

§4. Mot — whose name means “Death” — is the god of all
that lacks life and vitality.'” He is described as wandering
forth over hill and dale and automatically turning them to
desolation.’”> When he is abroad, the breath of life forsakes
mankind.*® His natural habitation is the sun-scorched deserti®
or, alternatively, the darkling region of the netherworld.z0 He
is the genius of the torrid summer heat; it is at his whim
that “the sun scorches and the heavens flash,” sc. with electric
storms.?!

In Arabic, the cognate word mawat means dead soil which
remains arid and infertile.??

§5. Each of these gods was recognized as sovereign in his
own domain. Both Baal and Yam are expressly characterized

.as “princes” or “hignesses” (zbl);?* while the latter in turn

shares with Mét the common designation “beloved of El/God”
(mdd or ydd I1),** a royal title corresponding to that fre-
quently affected by Babylonian and Assyrian kings.2® More-
over, the fragmentary text III AB,C explicitly relates the
appointment of Yam by El;2¢ while the netherworld is just
as explicitly defined as the “inherited estate” of Mét.27.

§6. Baal, Yam, and M6t are thus the direct equivalents of

* The name is pronounced Artsaya. In our transliteration s here
does duty for the Semitic #s-sound. Similarly, eres is pronounced
erets. ‘
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the classical Zeus, Poseidon, and Hades (Pluto) among whom
the world was likewise divided and who reigned respectively
over the sky, the waters, and the netherworld. Their three-
cornered contest for dominion over the earth represents, how-
ever, more than a mere conflict of natural forces; what it
symbolizes and allegorizes is, specifically, the alternation of
the seasons in the Syro-Palestinian year.2® Baal, as genius of
the rainfall, holds sway during the wet season, from late
September until early May. But he does so only after curbing
and subduing Yam, the rival power of the waters which, at
the beginning of that season, threaten to overwhelm the earth
with floods and equinoctial gales and thereby to “possess”
it.2 And he is in turn succeeded by Mét, genius of drought
and aridity, who enjoys a free hand upon earth during the dry
_season from early May until late September.

The contest is predicated upon the ancient Oriental prin-
ciple that title to land is established by “quickening” it.3°
Baal’s claim is, by implication, that he does so by sending the
rains; Yam’s that he does so by feeding the rivers and wadies.
Mbt, on the other hand, takes a different line. His argument
is (again by implication) that a large part of the earth is, in
any case, constantly under his domination and the whole of
it in fact subject to him for several months of the year.

§7. That our poem is indeed an allegory of the seasons is
shown also by the nature and role of its subsidiary characters,
viz., ‘Asurranr, Smapasg, G-p-~N and U-c-r, and Baal’s brides,
Tarrava and Arsava.

‘AsaTAR®! is described as being nominated by Asherath,
queen of the gods, to succeed Baal after the latter’s removal
from the earth.’? However, he does not quite “make the
grade”; for while he certainly goes down to earth and exer-
cises some sort of sway upon it, it is said distinctly that he is
found to be too small to occupy the throne of Baal in heav-
en!33 ‘Ashtar is likewise a rival of Yam; for in the fragmentary
text III AB,C we find him petulantly laying claim to the
dignities which El decides to confer upon the latter.’* But
here again he does not “make the grade,” his claim being
rejected on the grounds that he has no wife, ie., is still a
minor. It is apparent, therefore, that ‘Ashtar is a god of
inferior status who aspires to dominion over both the earth
and the waters but who is regarded in each case as not fully
qualified to wield it.
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Now, in Arabic, just as “land of Baal” means rain-watered
soil, and just as mawat means arid and infertile soil, so there
is'a term ‘athtari— cognate with the name ‘Ashtar — which
means soil artificially .irrigated, and there is even a word
‘athur denoting a canal or trench dug for purposes of irriga-
tion.*® ‘Ashtar, therefore, is the genius of artificial irrigation —
a role which the cognate deities ‘Athtar and Ishtar seem like-
wise to fill in South Arabian and Mesopotamian religion;®?¢
and the reason why he is said to exercise his powers on earth
during the period when Baal is ousted is that during the dry
season the soil of Syria and Palestine is, in fact, dependent
for moisture upon artificial irrigation.?” At the same time, our
allegorical poem is careful to bring out the point that this is
no full substitute for rain: ‘Ashtar’s ministrations-are signifi-
cantly confined to the earth; it is said expressly that he cannot
fill the place of Baal in heaven!

§8. SmapasH is the sun-goddess.?® It is Shapash whose aid
‘Anat enlists in her search for the ousted Baal.®® It is she too
who succeeds in retrieving that god from the netherworld;*0
and it is she who subsequently urges Mot to give up the
struggle against him** and whose services are therefore com-
mended by the restored lord of the rains.*?

All this is part and parcel of the standard seasonal myth.
In the Hittite version, it is the sun-god who is similarly dis-
patched to look for Telipinu, the vanished genius of fertility;3
and in the Greek version, it is to Hélios, the sun-god, that the
disconsolate Demeter addresses herself when in search of the
abducted Persephone; and it is Hélios who first reports the
latter’s whereabouts.#* The parallel role of Shapash thus af-
fords further evidence that our poem is indeed a seasonal
allegory. :

The basis of this role is not far to seek. Ae we have seen
[Chapter Two, §371, the beginnings of the seasons were usu-
ally correlated in antiquity with solstice and equinox. Accord-
ingly, the sun had perforce to play a prominent part in any
myth connected with those occasions.

§9. In the same way, Baal’s two couriers G-p-N and U-G-r
bear names which show that they are but personifications of
agricultural and, more specifically, of seasonal phenomena.
G-p-~ is a familiar Semitic word for vine. He may therefore
be regarded as the genius of the vintage which in fact takes
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place in Syria and Palestine at the beginning of the rainy
season.*® As for U-g-r, this name is probably connected with
the Accadian ugaru (from Sumerian agar) meaning field.+
The divine pair thus personify the viticultural and agricultural
features of the wet season.

§10. To Baal’s two brides, TarLrLava, “Nymph of the Dew,”
and Arsava, “Nymph of the Soil,” we have already alluded
(above, §2). It should be observed, however, that each pos-
sesses a specifically seasonal connotation. In the former we
may recognize more particularly a personification of the
special drop-forming dew (Arabic sebib) which is a char-
acteristic precursor of the wet season in Syria and Palestine
and which is actually called tal in the Old Testament.*” As
for the latter, while the connection of the soil with rain is
self-apparent, the applicability of the name Arsaya to a
daughter of the rain god is illustrated especially by the fact
that in Arabic a denominative verb derived from the cognate
word for “earth, soil,” means specifically to collect moisture
and become luxuriant.*®

§11. In further support of our view that the subsidiary
characters of the story, viz., Ashtar, Shapash, G-p-n and U-g-r,
and Tallaya and Arsaya, are but personifications of natural
phenomena, designed to point up its seasonal character, it
may be observed that none of them, with the single excep-
tion of Shapash, is in fact mentioned in the purely ritualistic
texts from Ras Shamra.?® This shows that they were figures
of myth rather than of formal cult.

§12. But the poem is more than a mere literary allegory
of the seasons. Both its structure and its sequence correspond
exactly to those of the Ritual Pattern.

Tue Fmst TasrLer (III AB,B) relates. the triumph of
Baal over the Dragon of the Sea (Yam). This answers to the
ritual battle with the Dragon, personification of evil or —in
a more strictly meteorological sense — of the floods and equi-
noctial gales. As we have seen (Chapter Two, §20), the
battle is a cardinal element of seasonal ceremonies in many
parts of the world.

Ture Seconp TasrLer (II AB) deals with the construction
of a palace for Baal and with his installation as king of the
earth. This is the durative counterpart of the annual installa-
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tion of the king. As we have seen (Chapter Four, §13), the
construction of pavilions for kings and gods is a prominent
feature of seasonal celebrations.

Concomitant with this installation is the banishment of M6t,
the dread power of death and drought, to the netherworld
and the barren wastes. This, of course, is the durative counter-
part of the expulsion of Death (or the analogous figure of
Old Year, Blight, etc.) in seasonal ceremonies (see Chapter
Two, §14).

Tae Tairp TABLET (I*‘ AB) introduces the related seasonal
motif of the dying and reviving god. Baal is lured into the
netherworld and imprisoned therein. This motif — so familiar
from the Tammuz-Osiris-Attis-Adonis cycle — symbolizes the
punctual eclipse of the topocosm at the end of each life lease
and the discomfiture of its personification — the king,.

Tue FourtH TABLET (I AB) describes the wailing for Baal
— a projection of the seasonal ululations; the ursurpation of
his dominion by the upstart Ashtar — a projection of the in-
terrex; the restoration of Baal through the aid of the sun-
goddess — a projection’ of the solar aspects of the seasonal
festival; and his final defeat of Mét — a projection of the
Ritual Combat. On both internal and external grounds, there-
fore, there is every reason for seeing in the Canaanite Poem
of Baal a seasonal myth based on the traditional ritual drama
of the autumn festival.

NOTES

1. IT AB, iv 68.

2. Ibid. 71.

8. II AB, vii 27-29. '

4, IIAB iit 11, 18; I*AB, ii 7; III AB,A 8, 29, 33; IV AB, 17 it
22, .87. For Teutonic para]lels (Gothlc Thorsdkan 0ld Norse
rewtarslag, ete. ), see Grimm, Teutonic Mythology, 166-67. Thor is
called Reidhartyr, “god of the chariot.”

5. I1 AB, vi 55; I*AB, i 23-24, iv 7-8; IV AB ii 1-2; Harrowing
i 40, Snmlarly, in CT XXV 16. 32 Ba-’- lu is listed as an equivalent
of Adad. ,

6. Cp. Arabic h-d-d, “crash.” Analogous are the Old Teutonic
names for thunder, viz.,, OHG capréh<<préhhen, “to break,” and

MHG klec, krach<krachen; cf. Grimm, op. cit., 178.
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7. IX AB, vii 29-35,

8. Ibid. 41.

9. T AB, ili-iv 25-28; Harrowing ii 44-45.

10. I AB, iii 6-9.

11. II AB, i 18; I*AB, v 11; V AB,A 24, C 4, E 4, 50.

12. Ibid.

13. For the Arabic term ba@ or ard ba‘l, cf. Dalman, Arbeit u.
Sitte, i, 126; A. Musil, Arabia Petraea, ii, 2; S. Curtiss, Ursem.
Religion, 108; A. Lods, Israel, 140-41; K. Hitti, Short History of
the Arabs, 20; Bokhari, 95 Bulac, defines it as “anything watered
by fountains or clouds,” and from this Robertson Smith, Rel. Sem.,
199 (followed by Barton, Sem. Origins, 103 £., and agreeing with
Welhausen, Reste, 146, and Vogelstein, Landschaft, 96{.). con-
cluded that it denoted soil watered by natural means. But, as
Dalman points out (loc. cit.), land irrigated by subterranean
waters is called quite distinctly saqi.

In Mishnaic Hebrew, bet ha-ba‘al, “place/house of Baal,” and
s°deh ha-ba‘al, “field of ba‘al,” are similarly contrasted with arti-
ficially irrigated soil, called bet ha-shelakhin, “place of runnels”:
Sheb. II 19; Sukkah III 3; Ter. X 11; cf. Epstein, ZAW 83 (1913),
82-83. Cf. also Isaish 62:4, where there is a play on the two
meanings of both “zubah and b*“ulah, whereby the abandoned and
subsequently irrigated soil is compared to a divorced and sub-
sequently remarried woman; cf. Gaster, AOr, 5 (1933), 119.

The usage may be recognized also in Accadian, for note that in
Gilgamesh XI, 41, gagqar °Bél, “soil of Bel (Baal),” has this
meaning in contrast to apsu!/ (The entire passage 39-45 is
instructive. )

14. The word “sea” is used in this extended sense in all the
Semitic languages; cp., for example, Dead Sea, Sea of Galilee,
-ete. German uses See in the same way.

15. Cf. Wensinck, Ocean, 17; Patai, Man and Temple, 59 .
For the same reason, the Greek Poseidon was the god not only of
the ocean but also of springs, cf. Gruppe, Gr. Myth., 1147,

16. It would appear that Yam was recognized by the Canaanites
as a full-fledged member of the pantheon. In the sacrificial tariff,
RS 1.13, he is mentioned beside U-th-kh-r-y, who is the Hurrian god-
dess Ishkhara, counterpart of the Semitic Ishtar. Similarly, in RS 9.6,
he occurs beside Asherat. Bauer (AKRS, 1, fn. k) and Nielsen (RS
Mythol., 29) equate Y-m in both passages with . Hebrew yom,
“day,” regarding him as god of the day. But seeing that Ishkhara,
with whom he is associated in 1.13, is specifically described in
CT XXVI, 42 1 10; V R 46, 31 b as “Ishkhara of the ocean”
(Ish-kha-ra ti-am-at; “Ish-kha-ra tam-dim), and that Asherath,
with whom he is associated in 9.6, is regularly styled “Asherath of
the sea” in the Ugaritic mythological texts, his marine character
would seem to be assured; of. Gaster, AfO 12(1938), 148, — A
personal name ‘bd-Ym, “servant of Yam,” occurs in RS 80:ii 18;

THE COMPREHENSIVE TYPE 131

800.18, rev. 15 Gordon. Similar are Ym-y in 822:v.12 and Yme-il,
“Yam is God,” in 822:v.4, With this last Virolleaud compares Yem-
uel in Genesis 46:10. E. Kutsher ( Kedem 1 [1942], 44) would also
recognize Yam in the legend L°-HYM on a seal of the eighth cen-
tury B.C. from Tell Far'ah (Tirzah?). This he interprets as
La-*hi-Yam, on the analogy of Hiram = Ahiram. (We may also
compare HYRQ = Ahiyarak on a docket from Assur; Lidzbarski,
Ephemeris, 205 and HYWH — Ahiyahii on an eighth-century s.c.
ostracon from Tell Qasile; Maisler, JNES 10 (1951), 2686.)

17. A Babylonian Mu-u-tu, god of death, is mentioned in
Ebeling, Tod und Leben, 5; cf. von Soden, W., in ZA 43 (1938),
16; Ebeling, ACTAT, ed.2, 127, n. 9; Bshl, F., in AfO 11 (1938),
208 f. Cf. also Harper, Letters vi 540, 1.3,

It has been assumed by some scholars (e.g., Ginsberg, JBL 57
[1938], 211, and Dussaud, Decouvertes, 104) that Mot has nothing
to do with Death, but equates rather with Accad. mutu, Heb.
*mat, etc, “man, hero,” which certainly occurs in Ugaritic
(e.g., GG 40). This, however, ignores the patent antithesis be-
tween Baal and Mot corresponding to that between. Arabic
ard ba’l and mawat. It also fails to account for the. fact that the
two places specified as the habitat of Mot, viz., the netherworld
(II AB, viii 10~14; I*AB, ii 16) and the desert (II AB vii 58¢.)
happen to be those known in Semitic parlance as dwellings of
Death (see below, n.'20).

Cassuto (Orientalia 7 [1938], 286) finds a further argument
in the fact that in Il AB, vi 8-13 the divine architect refuses to
install windows in the palace of Baal for fear that Mot might
climb through them snd abduct his daughters. This, says Cassuto
(followed by Albright, Archaeology and the Religion of Israel
198, n. 45 and, more cautiously, by Ginsberg, JBL 62 [1943],
113) recalls Jeremiah 9:20, where Death (Hebrew Mawet) is
said to climb through windows. Unfortunately, however, this
argument must be abandoned, for the fact is that Mot is nowhere
mentioned in that passage; the adversary whom Baal fears is
Yam (see Commentary on §XXXVI). .

Another scholar (Vivian Jacobs, HTR 88 [1945], 80 fl.) has
advanced the view that Mot, even if literally meaning “Death,”
denotes rather the spirit' of the grain or of vegetation, who is
often fused in seasonal folklore with the figure of “the Death.”
This view rests mainly ‘on the fact that Mot is said to be
winnowed, ground, and burned (I AB ii, 31 ff.) — a fate appro-
priate only to the personification of the corn (cf. John Barley
corn). The argument is seductive, but rigid logic must not be
expected in the domain of myth. Mot is also described as a power
who roams abroad turning all fertile places to desolation (I AB,
ii 15-20) — a characterization which is just as certainly inappropri-
ate to the spirit of the corn. This shows that the conception of
the fell spirit was fluid and elastic and that, in the popular mind,




132 SEASONAYL MYTHS

he was so much identified with the “Adversary” that even the
reaping of the grain was regarded as symbolic of his passion.

17a. I AB, ii 15-20.

18. Ibid.

19. II AB, vii 55-57. Note that in Arabic and Accadian folk-
lore, the desert is the natural habitat of noxious demons and
jinns; cf. Utukke Limnuti A iv 5 = Thompson, Devils, i, 122,

20. II AB, viii 10-14; I*AB ii 16. In Accadian, the netherworld
is indeed called bit muti; cf. CT XVIII, 30 rev. 28-30, where
EXUR.BAD is equated with (a) irsitu, “earth, netherworld”; (b)
bit muti, ‘house of death’; and (c) nagbaru, “grave”; cf. Ebeling,
Tod und Leben, No. 5, rev. 17; Tallquist, Totenwelt, 7, n. 1;
Haupt, AJSL 20 (1904), 161. Similarly, in Hebrew it is called
by metonymy mawet, “Death”; Isaiah 28:15; 88:18; Hosea 13:14;
Psalms 6:6; 9:14; 18:5(P); 22:16; Job 28:22; 30:23, etc.

21. II AB, ii 24-25,

22, Arabic ard mawat denotes “ownerless, discarded, and water-
less land.” Cp. also mawatun uncultlvated land”; “land with no
herbage or pasture,” etc.; Lane, Lex. 2741-42, Cf also Qu'ran
29.68; 25.49. The usage may be recognized also in Genesis 47:19-
20 and in the LXX reading (incorrect though it may be) of II
Samuel 1:21: “Mountains in Gilboa, let there be no dew nor rain
upon you, ye mountains of death (s de mawet).” Cf. also Hosea

5: “And I will make her like the desert and render her like
a dry land, and cause her to die [wa-hemitha),” where the word
is used in a double sense. The name Hadramaut (Hebrew
Hasarmawet) for the arid stretches of South Arabia reflects, of
course, the same usage. In Latin, sterile soil is likewise said to
“die”; cf. Martial, Ep. xiii,12: suburbanus ne moriatur ager; Statius,
Theb. v, 528: moriturque ad sibila campus; cf. Gesenius, Thesaurus,
s.v. ’

23. Baal is “printe of the earth” (zbl ars) in 1 AB, iii—iv 28, 40;
III AB,A 8. Yam is regularly styled “prince of the sea” (zbl ym)
in 11T AB,A and C.

24. Yam is called “beloved of EI” (mdd Il) in II AB, ii 34;
vi 12; vii 8—4; V AB,D 85-86. Mot is called “beloved of El”
(ydd Il) in I AB, vii 46—47 I1#*AB, i 8, 13; I AB vi 81, In II AB,
vii 47-48, ydd stands alone, parallel to Mot.

25. Le., naram ili or migir ili. For a list of instances, cf, Labat,
Royauté, 113f The style seems also to have been known among
the Hebrews, for this would explain why the prophet Nathan gives
the name Yedid-Yah, “beloved of Yahweh,” to the infant Solomon,
destined to be king of Israel (II Samuel 12:25).

26. III AB,C 21-22.

27. II AB, viii 13-14; I*AB ii 16.

28. The Svro—Palestmlan year consists of two seasons, the dry
and the wet; Dalman, Arbeit und Sitte, i 34 £f.; Smith, sttorical
Geography, 75. They are known in Arabic as sef and shita, and in
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Hebrew as gais and horeph (Genesis 8:22; Jeremiah 36:22; Psalms
74:17). The Mishnah distinguishes between “days of rain” and
“days of the sun” Dalman, Arbeit und Sitte, loc. cit:;. cf. Ta‘an.
II1) while in Modem Palestme November inauigurates the wet
season and May the dry; lib., ii 86. A similar twofold division of
the year obtains among" several primitive peoples Thus among
the Maipuri, there is a wet season called ca-repo, “rain,’ and a dry
called ca-miti, “glowing splendor of the sun”; while the Wagogo
recognize a dry season (ki-bahu) and a wet (ki-fugu); of. Claus,
Wagogo, 38; Nilsson, Primitive Time-reckoning, 54-56, For early
Teutonic parallels, cf. Grimm, Teutonic Mythology 754. So too, in
Celtic lore, the year is divided into the two seasons of “summer-
half” (samradh) and ° w1nter half” (geimhredh); ERE XIII, V,
838a.

29. Dalman, op. cit., 1/ii, 307 f.

80. Cf. Nawawi, Minhgj, iii 171 Van den Berg; Welhausen,
Reste, 108; Robertson Smith, Rel. Sem., 95-97 (referring especially
to Abu Yusuf Ya‘qub, Kitab al-Kharaf [Cairo, 1882}, 87).

81. For the spelling ‘Ashtar, ¢f. CT XXV, PL 18, rev. 16; Clay,
Morgan iv 25.39; CT XXV 17 ii 7; K.8500, where this is given
as the W. Semitic form of the more familiar Ishtar.

32. I AB, i 53-54.

383. Ib., 59-63.

34. Syria 24 (1944-45), 1-12.

85. Robertson Smith, op. cit., 98-99; Bokhari, ii 122 Bulac;
Welhausen, Vak., 420; Barton, Sem. Origins, 105, 127; Plessis,
Istar-Astarte, 11 f. This sense of the root ‘-sh-r should also be
recognized in the Hebrew text of Psalm 65:10, where the
virtually antithetical sh-g-h denotes the alternative method of
supplying moisture from subterranean sources; cp. Arabic saqi
of land so watered.

86, Cf. CIS IV 41, 43, 47; Glaser, 888.2; Miiller, ZDNG 37
(1883), 871-75. Cf. alsc Hofner, WZKM 40 (1933), 24; Rhodo-
kanakis, Stud., ii. 83; Nielsen, Ras-Schamra Mythologie, 54, n. 4;
Ryckmans i 17 A sumlar role is played by the Mesopotamian
Ishtar; of. Craig, Shamash, I, Pl. 15-17: “Without thee, (O
Ishtar,) is no canal opened up, no river dammed”; Barton,
Hebrgica 10 (1894), 73. Langdon, Sem. Muythol., 348, asserts
categorically that Tammuz and Ishtar were “at least in Sumer
essentially deities of irrigation.”

87, Dalman, loc. cit.

88. The name is usually regarded as related to Babylonian
Shamash, Hebrew shemesh, etc., “sun.” This, however, is by no
means certain. As a common noun, Heb. shemesh is sometimes
feminine,

39. I AB, iif 2248,

40. 1 AB,i8f.

41. T AB, vi 22-29.
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42, Ibid., 42-52.

43. Yuzgat Tablet, obv. 31 f. .

44. Homeric Hymn to Demeter, 69-87; Ovid, Fasti, iv 515-18.

45. Dalman, op. cit., i, 160 ff.

46, Albright, BASOR 84 (1941), 14, n. 2. There is little
probability in Cassuto’s view (Tarbiz 12 1941, 173) that G-p-n
means “winged” (from gp, “wing”) and U-g-r “hireling” (from
"a-g-r, “hire”), although it is interesting to note that in Slavonic
mythology the messenger of the gods is called . Algis, which
Schwenk, Die Mythol. d. Slawen, 107, derived from Lithuanian
and Latvian alga, “salary,” i.e., “hireling”|

47. Dalman, op. cit., i, 94; Smith, Historical Geography of the
Holy Land, 65.

48. Cf. Lane, Lex., 47c. Cp. also the German expression

Landregen.

49. In V AB, D 40 Virolleaud restores the name Ar[s]. However,
that passage deals with the monsters vanquished by ‘Anat and
even mentions Leviathan and Yam. What we require, therefore,
is the name of such a being, and comparison with I AB, vi 50
shows that it can be nothing other than Ar{sh], which there stands
parallel to Tannin, ‘Dragon.’ — Similarly, in RS 17.1, at the head
of a list of deities, Bauer restores [A]rs; but this too is uncertain,
and it would seem just as possible to read [y]rs, ‘may they show
favor,” with Ginsberg.

This is not to deny, of course, that a deity of the earth was
known to the Semitic religions. Indeed, “E-ir-si-tu is specifically
mentioned in the Asshur text, VAT 10173, ii 24 ( = Schroder, ZA
83 [1921], 180); while Julius Lewy (HUCA 19 1945-46, 429,
n. 134) sees a relic of such an earth-déity in the name Arqiel
(i.e. Earth-god) given to one of the fallen angels in Enoch vi. —
On the concept of Mother Earth among the Semites, cf. Dittmar,
INTW 9 (1908), 841-44; Noldeke, ARW 8 (1910), 161 ff;
Baudissin, Adonis u. Esmun, 20, n. 1; 443 ff,; 505 ff.; Briem, ARW
24 (1926), 179-95; Stein, Tarbiz 9 (1938), 257-77.

Widengren, Psalm 110, pp. 9ff., thinks that the word tal
(EV. “dew”) in Ps. 110.3 is a personification, indicating the ex-
istence of a dew-god, to whom the king is there likened; but
(a) the text is uncertain — LXX omits the word — and (b) see
Gaster, JMEOS 21 (1937), 40, for a different interpretation of
the verse. Cf. also Dalman, op. cit., i, 94. Engnell, Divine King-
ship, 82, n. 5, cites the proper names Abi-tal (II Sam, 3:4) and
Yehi-tal (APO 22:57) as evidence for a deity Tal, but the in-
terpretation of these names is far from certain.

Virolleaud (RA 87 [1940], 36, n. 1) finds the deity Gpn in the
personal name Gupana of the Ugaritic document, RS 11839.18
(= RA 38 [1941], 9). This, however, is doubtful, because
-ang is a common ending of Hurrian names at Ugarit, e.g.
Hudiyana, Zukriyana, Hinaqana, Mahizana, etc. (cf. De Langhe,
Textes de Ras Shamra-Ugarit, ii, 257 £.).

A. THE AUTUMN CYCLE

The Waters Return ,
IIT AB, C _ Gordon: 129

YAM IS APPOINTED LORD OF THE EARTH

The text is too fragmentary for connected translation, but
it may be summarized as follows:

1

8-10: Someone whose name is missing repairs to the court
of El, “at the source of the Two Rivers, hard by the fountains
of the Two Deeps.” He makes obeisance, and a conversation
ensues concerning the building of a palace for Yam, “prince
of the sea” and “ruler of the stream(s).” Mention is made
in this connection of the divine architect Koshar-wa-Khasis
(“Sir Adroit-and-Cunning”), and the language employed is
the same as that which is used later (§XXXV; II AB iv-v,
113-16) to describe the erection of a palace for Baal.

According to Virolleaud, the first editor of our fragment,
the person who is here described as coming before El is none
other than Koshar-wa-Khasis himself, and the passage de-
scribes how he received orders to bulid a mansion or palace
for Yam. (The relevant verbs, “build” and “uprear,” are
translated as imperatives.)

We would propose an alternative explanation. The person
who comes before El is not Koshar-wa-Khasis, but ‘Ashtar,
who draws the attention of the supreme god to the fact that
the divine architect is currently building a palace for Yam
and who seeks to secure this privilege for himself. The verbal
forms which have been. construed as imperatives may be
understood as third person plural of the imperfect tense
(active or passive). This construction, as we shall see, gives
sequénce and coherence to the entire text. ’

II

11-14: The pext few lines are too fragmentary to yield
a connected sense, but they are evidently a continuation of
the speech which forms the main substance of the preceding




136 SEASONAL MYTHS

passage, since no alternative speaker is introduced and some
of the verbs appear to be in the imperative. We recognize
mention of “fever” and “fire” and possibly also of “streams of
water.” There appears also to be an appeal to the person
addressed (1 e., EI?) to “call a serv1tor from the fields” and
to have him ° draw Yam-out of the sea.” It may be suggested,
therefore — though the suggestion is necessarily tentative —
that in these lines ‘Ashtar entreats El to have Yam removed
from the sea and visited with discomfiture, thus paving the
way for his own accession to dominion.

II1

15-18%: The sun-goddess (Shapash) is now introduced.
In words reminiscent of the warning which she later issues
to Mot (I AB vi 26-29), she advises ‘Ashtar to “retire from
the presence of Prince Sea, [the presence of the Regent of
the Strealm(s)” lest El hear his contumacious words and
“uproot the mainstays of thy dwelling, overturn the throne
of thy kingship, break the scepter of thine authority.”

v

180-219: “Ashtar replies, but the text is largely unintelligi-
ble, and it is not clear whether that reply is addressed
directly to the sun-goddess or to El himself. From the fact
that the supreme deity is referred to as “the Bull, El, my
father” and that the subsequent passage (21b-24%) begins,
“then the Bull his father pronounces(?),” and that this style
is regularly employed in petitions, it would seem that the
latter may well be the case. In any event, ‘Ashtar here com-
plains that he alone has “no house like the gods, nor precinct
like the sacred beings.” In other words, despite the advice
of the sun-goddess, he presses his claim for the privileges
which El has accorded to Yam.

\4

21b-249; The supreme god himself now issues his fiat,
advising the importunate ‘Ashtar that he has appointed
“Prince Sea” and the Regent of the Stream(s) to be king,
and will grant dominion to none else. Moreover, he adds,
there is a further reason why the privilege should not be
conferred upon ‘Ashtar: he has no wife, as have all the other
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gods, i.e., he is still a minor. This last observation, it should

be noted tallies in general sense with the descrlptlon of
‘Ashtar in I AB i 56-65:

So ‘Ashtar the forrmdableawent up

to the heights of the North,

took his seat on the throne of Baal Puissant;

(But) his feet did not reach the footstool

his head did not reach the top.

So ‘Ashtar the formidable said:

“I can not reign as king in the heights of the North!”
And down went ‘Ashtar the formidable,

down from the throne of Baal Puissant,

and proceeded to reign o’er the whole wide earth.

That passage implies that when that god aspired to usurp
the throne of Baal in- heaven, he was likewise found too
small for the job.

The Defeat of the Dragon

BAAL DISCOMFITS YAM

For the proper appreciation of what follows, the formal
translation must be preceded by a discussion of the theme
as a whole.

The fight of god and dragon —a counterpart of that
enacted in ritual in order to bring in the new lease of life —
is a constant theme of seasonal myths throughout the world.
Moreover, as the concept of time develops from the cyclic
to the progressive, this fight - comes to be projected both
backward into cosmogony and forward into eschatology; for
that which was regarded in more primitive thought as the
necessary preliminary to each successive lease of life comes
now to be regarded as the necessary preliminary to the
entire series and likewise to the establishment of the new
dispensation at the end of the present order. In the familiar
language of Judeo-Christian cosmogony and apocalypse, the
God who engaged and vanquished Leviathan at the begin-
ning of days will perforce do so again at the end of them in
order to.usher in the New Age.

The principal parallels to our Canaanite myth in the
literature of the ancient Near East are the following:
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1. the Sumerian myth of the battle of Ninurta against the
monster Asag; :

9. the Accadian myths of the combat of Marduk against
Tiamat and of the discomfiture of the dragon Labbu;

3. the Indian myth of the combat of Indra against Vritra;

4. the Greek myth of the fight between Zeus and the
monster Typhon or Typhoeus; '

5. the Hittite myth of the struggle between the weather
god and the dragon Hluyankas;

6. the Iranian myth of the discomfiture of the serpent Azi
Dahak; . :

7. the Egyptian myth of the battle between Horus and Set;

8. the Phoenician myth of the combat of Kronos (El)
against the dragon Ophion or Ophinoeus (= virtually, Le-
viathan);

9. the Old Testament myth of Yahweh’s fight against a
dragon variously named Rahab (“Rager”), Leviathan
(“Coiled One”), Tannin (“Dragon”), “the Evasive Serpent,”
and “the Tortuous Serpent.”

To these parallels may be added that of the Teutonic myth
of the conflict between Thor and the cosmic serpent Midh-
gardsormr; while certain late Jewish and Arabic legends may
also be adduced as supplying one or another trait or detail.

These parallels would be interesting rather than illumi-
nating were it not for the fact that by comparing them care-
fully it is possible to recover a series of characteristic traits
which recur in our Canaanite text and the detection of which
helps to clarify many details otherwise obscure. These are
pointed out in due order in the commentary which .accom-
panies our translation. Here we shall confine ourselves, for
purposes of general reference, to a brief summary of the
several versions enumerated.

THE SUMERIAN VERSION is preserved in the poem Lugal-e u
-me-lam-bi-nir-gal. The hero is the god Ninurta, and the
adversary is the monster Asag, who has allowed the sub-
terranean waters to rise and threaten the land. When he is
vanquished, the land is hemmed in by a protective wall of
mountains, and the unruly waters are channeled between the
banks of the river Tigris. The weapons with which the god
achieves victory, after initially fleeing in terror, are two
bludgeons called respectively SHAR.UR, “World-Crasher,”
and SHAR.GAZ, “World-Smasher.”
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An- alternative version credits the victory to the goddess
Inanna, counterpart of the Babylonian Ishtar and the Ca-
naanite Ashtareth.? :

THE ACCADIAN VERSION exists in several forms. The most
familiar is that embodied in the Epic of Creation (Enuma
elish) .® This describes how, when all the other gods failed,
Marduk defeated the marine monster Tiamat and all her
allies, using as his weapons a lance, a net, a thunderbolt
(abubu), the stormwind ‘and the hurricane. The vanquished
monster was split in two, to make earth and the firmament.
Another version identified the adversary as a dragon-like
creature called Labbu (*The Raging One”). The weapons
are there a rain cloud (urpu) and the stormwind (mekhu).*
Yet a third version, known only from a passing allusion,
features a six-headed dragon,® while a fourth refers to a
similar monster with seven heads.®

The myth is also represented on cylinder seals of the first
milléninium B.c., and it is significant that in several such seals
the victorious god is accompanied by a goddess, as in our
Canaanite text.”

TiE INDIAN VERSION occurs in a classic passage of the Rig
Veda,® dating about 1000 B.c.:

Indra slew the Serpent; he released the waters; he slit
open the bellies of the mountains. Tvashtri (the divine
smith) fashioned his whizzing thunderbolt . . . His missile
the Bountiful One (Indra) grasped, and smote that first-
born of serpents . . . Indra slew Vritra . . . with his
thunderbolt, that great weapon of death , . . Indra, the
lightning-armed, is the king of him that goes and him that
rests and of the tame cattle; yea, he rules over busy men.

This account is amplified in several later sources, notably in
the Satapatha Brahmana, a ritualistic compendium compiled
(probably) in the fifth century B.c.? There we are told that
Indra was at first frightened of his opponent and fled “to
farthermost distances.” Subsequently, however, he regained
his courage and came to ‘grips with the monster. Eventually
he subdued him and thereby forced back the overflowing
waters of ‘the western and eastern oceans. Vritra thereupon
besought the victorious god to cut him in twain, but not to
annihilate him; and this request was granted.

Tue GREEK VERSION, narrated principally by Hesiod® and
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Aeschylus,®t describes how Zeus slew a fire-breathing, hun-
dred-headed dragon called Typhon, or Typhoeus.*? This
monster lived in the sea, which he continually embroiled,
causing sudden squalls and threatening the lives of mariners.
He had the temerity to challenge the sovereignty of Zeus,
and would have succeeded in making himself king of gods
and men, had not the supreme deity smitten him with a
thunderbolt and lashed him with a flail of lightning. Finally,
he was imprisoned beneath Mount Etna, the volcanic fires of
which are caused by his snortings.

Another version®® says that the other gods fled in terror to
Egypt at the sight of the monster. Zeus, however, gave chase
and pursued him to Mount Casius, in Syria. But Typhon
managed to wrest the god’s adamantine sickle out of his
hand and therewith to cut off the sinews of his hands and
feet. He then carried him off to the Corycian cave in Cilicia.
Hermes and Aegipan, however, recovered the sinews and
fitted them to Zeus, who thereafter accomplished the final
defeat of his adversary, imprisoning him under Mount Etna.
This extended version, a form of which occurs already in
earlier Hittite sources,’®® is of particular interest to us be-
cause it connects the legend with Mount Casius, in the imme-
diate neighborhood of Ras Shamra.t®b

Tae HitTiTE VERSION need not long detain us, since it is
discussed in detail in a subsequent chapter.t* Overladen with
other motifs (some of which have familiar folkloristic paral-
lels), it is concerned basically with a fight between the storm
and weather god and a dragon called Iluyankas. Of especial
interest, however, for reasons which will appear later, is the
fact that the story was the cult myth of the annual Puruli
Festival and that it was recited in order to bring increase and
prosperity to the country.14®

A representation: of the myth, showing a god about to
attack a coiling dragon, is to be found among the rock
sculptures at Malatya;'s while a relief at Karatepe, in which
a man is depicted assailing a snake with a sword, has been
interpreted in the same sense.1%2

TuE IraniaAN vERstON'® tells of a rebellious serpent named
Azhi (Serpent) Dahaka, a monster with three heads, who
was slain by the hero Thraetaona. A later version, compara-
ble with the Sumerian and Greek accounts, maintains, how-
ever, that he was not slain but imprisoned beneath the
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volcanic mountain of Demawend, and that he will be finally
annihilated only at the millennium by the hero Sama Kere-
saspa. This version, it may be added, is also preserved in
Armenian sources.!? o R

TuE EGYPTIAN VERSION'® relates how the sun-god Ra de-
feated a dragon called ‘Apep, transpiercing him with a flinty
sword*® and with the aid of fire. According to the version
preserved in inscriptions at Dendereh, however, the god did
not immediately annihilate him, but drove him back into his
cavern,®® and placed over him a stone forty cubits long.?t
This, of course, parallels the Sumerian, Indian, and Greek
accounts. Moreover, as in those versions, it is said distinctly
that ‘Ra‘, as well-as all the other gods, were at first “in a
flutter” about the monster.2? _ .

The Egyptian version has taken on the complexion of a
solar myth, ‘Apep having come to be identified with the
familiar folkloristic dragon who is believed to attempt daily
to swallow up the sun and to succeed in so doing at eclipses.
As we shall see presently, there is likewise an allusion to this
in Canaanite mythology.2® Nevertheless, the characteristics
of the original myth are still clearly discernible.

Another Egyptian version may be recognized in the dra-
matic myth of Horus at Edfu. This, as Blackman and Fairman
have shown,?* was enactéd at the annual festival in that city.
Its central theme was the triumph of Horus of Behdet over
his enemies, his consequent enthronement as king of Upper
and Lower Egypt, and his sacred marriage with the goddess
Hathor of Dendereh. The principal enemy, called “the
Caitiff,”?* is represented as a hippopotamus, i.e., a marine
creature directly comparable with Yam, Tannin, and Levia-
than of the Canaanite-Hebrew version. The weapon used is
a harpoon,?® and Horus is assisted by Isis, just as is Baal by
‘Anat. Significantly, too, the harpoon is said to have been
made in copper by Ptah,?” just as Baal’s bludgeons were
made by Ptah’s Canaanite counterpart Koshar, the thunder-
bolt of Indra by Tvashtri, and the weapons of Zeus by
Hephaistos. Indeed, the: fact that they are said specifically
to have been made of copper adds to the force of the parallel,
for Koshar, like Hephaistos, was primarily a worker in metals.

Noteworthy also is the fact that Horus is armed not only
with a harpoon but also with a rope, and that he not only
smites his adversary on the head but also, apparently, binds
him.?® Here again we have a striking parallel with our
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Canaanite myth; for while in this text Baal is said to smite
Yam on the brow and back, in II AB, col. iii, Koshar is
instructed to furnish a large net wherein to imprison the
monster.

THE PHOENICIAN VERSION is known to us as such only from
stray references by Maximus Tyrius?® and Celsus;®° but it is
mentioned also, without reference to its source, by such late
Greek poets as Apollonius Rhodius,3* Lycophron,?? and
Nonnus.?3 According to this version, necessarily Hellenized,
before Zeus could bring the world into being, Kronos had
first to fight the dragon Ophion (or Ophioneus) for lordship
over. nature. Once vanquished, the dragon was cast into the
sea. Despite the obvious confusion between El (i.e., Kronos)
and Baal, it is clear that this is substantially the same story
as is related in our Canaanite poem, Ophion Ophioneus
(from ophis, “serpent”) being a manifest translation of some
such Phoenician name as B-sh-n, Leviathan, or Tannin —
appellations of the dragon in the Ugaritic and Old Testament
texts.34 .

Last, but by no means least, we come to THE HEBREW
vERSION of our myth. This has to be pieced together from
scattered allusions in the later books of the Old Testament;
and the fact that there is a noticeable variation in details
makes it uncertain that they all reflect the same tradition.
Without exception, the passages in question are of exilic or
post-exilic date — the product of a general archaeological
revival which swept the whole of the Near East in the sixth—
fifth centuries B.c. and, more specifically, of an attempt to
recapture the allegiance of the returning and assimilated
Jewish exiles by representing their ancestral religion in terms
of the “heathen” mythologies with which they had become
acquainted. The conquering hero is, of course, Yahweh, in
accordance with the propagandistic tendency of attributing
the exploits of pagan deities to Israel's own god.

The principal passages which allude to the myth are as
follows:d ‘ '

(1) Isaiah 51:9-10:
Awake, awake, put on strength
O arm of Yahweh!

Awake as in ancient days,
as in olden times!

4 Emended passages are enclosed between asterisks.
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Was it not thou that hewed Rahab,
transfixed the Dragon (Tannin)?
Was it not thou that dried up the Sea,

the waters of the great deep?

(2) Nahum 1:3—4, 8-9, 12

In the gale and the flail is His way,
and a cloud is the dust at his feet.

He rebuketh the Sea'and drieth it up,
and all the streams he rendereth dry.

He maketh an end ®of them that rise up against him,*
and his foemen he chaseth into darkness.

How would ye plot against him?
“He maketh a full end;

Hostility shall rise not twice!

" Thus saith Yahweh:

*What though great waters gushed,

yet have they ebbed and passed o’er;*
Though I afflicted thee,

I will afflict thee no more.

These verses occur in an alphabetic hymn which forms a
kind of prologue to the oracle of Nahum against Nineveh.
From the fact that wherever the name Yahweh occurs (e.g.,
vv. 2,3, 7,9, 11) it is hypermetrical, or else (as in v. 3) the
result of manifest interpolation, it is probable that the hymn
was originally addressed to some other, Canaanite god, such
as 'Baal, lord of the storm. In it, allusion was made not only
to his prowess and might in general, but also to his conquest
of the Dragon in particular, since this provided an excellent
“object lesson” against Nineveh.

The reference to “plotting” against the god is admirably
illustrated from the Babylonian version, which states expressly
that the rebel coterie of Tiamat “plotted” against the supreme
deity (EE. i, 110).

The reference to the gushing of the great waters (i.e., the
streams of the ocean) has added point when it is remem-
bered that, according .to Diodorus (II, 27, I) and Xenophon
(Anab. iii 4, 7-12), Nineveh was destroyed through an
exceptional rising of the Tigris!
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(8) Habakkuk 3:8:

Is it against the rivers, O Lord,

Is it against the rivers

That now thine anger is kindled,

Or thy rage against the sea,

That Thou ridest upon thy horses,

Upon Thy chariots in triumph?

The verse occurs in a poem describing the warlike exploits

of Yahweh. The picture of Israel’s god riding forth to combat
conjures up that of his primeval conflict with the Dragon.

(4) Psalm 74:13-14: .

Thou didst break up the Sea by thy strength,
shattered the heads of the Dragon (Tannin).

Thou didst crush the heads of Leviathan,
didst give him as food to *fow] and jackals.®

(5) Psalm 89:9-10:

Thou rulest the pride of the sea,
When the waves thereof storm Thou stillest them.

Thou didst crush Rahab like one transfixed,
With thy mighty arm didst scatter Thy foes.

(6) Psalm 93:

Yahweh is become king;
In majesty is He robed;
Yahweh is girded with might.

The streams lifted up, O Yahweh,
The streams lifted up their voice;
The sea liftedup ................

Mightier than the voices of great waters,
*More majestic than the breakers of the sea®
Is Yahweh majestic in the height!

Thine ordinances are very sure,
*Verily, an abode of holiness is Thy house,*®

The psalm clearly alludes to the combat of Yahweh (i.e_.,
Baal) against the Sea and River in order to ensure his
sovereignty. The reference to His “ordinances” becomes
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readily intelligible when it is remembered that Marduk, in
token of his victory over Tiamat, received the tablets of fate
by which the destinies of mankind were ordained. Similarly,
the reference to Yahweh’s “house” links up at once with the
fact that Marduk had a special fane built for himself when

he had vanquished the Monster.

(7) Job 7:12:

. Am I Sea .or Dragon (Tannin),
"'That Thou shouldst set watch over me?P

The passage is explained from the Babylonian version of
our myth which says distinctly that after vanquishing Tiamat,
Marduk set a watch over him (EE. iv, 139). The reference
is particularly significant since it shows that, at least in one
version, the Dragon was not slain, but imprisoned. This
recurs, as we have seen, in the Sumerian, Indian, Iranian, and
Greek accounts.

(8) Job 26:12-18:

With his strength He quelled the Sea,
and with His skill He smote Rahab.

His hand pierced the slant Serpent (Barich).

Closely related to these passages are others describing the
victory of Yahweh over various other monsters styled Rahab
(“Rager” or “Proud One”), Leviathan (“Coiled One”), and
Tannin (“Dragon”), the last two of which are mentioned
also in the Ras Shamra texts. According to some scholars, all
of these are but alternative names of Yam (“Sir Sea”). It
would appear, however, from the inclusion of them side by
side in the list of monsters enumerated in a passage of The
Poem of Baal (below, The Reinstatement of Baal, §V) that
they must be clearly distinguished.

These subsidiary allusions are as follows:

(1) Isaiah 27:1:

In that day Yahweh will punish with his sore and great
and strong sword Leviathan the slant serpent (Barith) and
Leviathan the tortuous serpent (‘“qallaton), and he will
slay the Dragon (Tannin) which is in the sea.

e
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(2) Isaiah 30:7 (“Oracle against the Beasts of the South™):

And Egypt gives vain and useless help
So I have called her *the stilled Rahab.?

The point here is that Rahab, a common name for the
Dragon, means properly “Rager, Stormer.” The prophet says,
therefore, that the weak and ineffective Egypt will be like
the turbulent Dragon after it had been subdued!

There is also a mythological allusion to the ineffective
“helpers” of the Dragon in the old myth. They are mentioned
again in Job 9:13 where they are said to “sink” before
Yahweh (see below). Similarly, the Babylonian version
states expressly that at the approach of Marduk, the “helpers”
of Tiamat, “quivered, feared, turned tail” (EE iv. 107-108).

(3) Ezekiel 29:3-5:

Lo, I am against thee, O Pharaoh,
king of Egypt,

That art as the great Dragon (Tannin)
crouching in the midst of his river,

Who said, “The river is mine,
and 1 it was who made it.”

I will put hooks in thy jaws,

.

and haul thee up from the midst of thy river;
®And all the fish of thy river*d
shall stick to thy scales.
And I will cast thee into the desert,
thee and all the fish of thy river.
Out on the fields shalt thou be flung,
ungathered and unburied shalt thou lie;
To the beasts of the earth and the fowl of the air
I have given thee as food.

To appreciate the full force of this oracle it is necessary
to bear in mind that, according to Egyptian ideas, the
Pharaoh caused the annual inundation of the Nile. It is this
that gives the prophet the opportunity of likening him to the
mythological Lord of the River who was in the end subdued!

(4) Ezekiel 82:2-6:

But thou art as the Dragon (Tannin) in the seas,
*and thou belchest with thy snortings,*
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And muddiest the waters with thy feet,
and foulest their streams.

Thus saith Yahweh: -

I will spread my net over thee,

*and haul thee up® in my mesh,
And T will cast thee upon the land;
out on the fields will I fling thee.
And I will make all the fowl of the air to settle on thee,
and sate all the beasts of the earth on thee.
And I will place thy flesh upon the hills,
and fill the dales with *thy rot;*
And I will water the earth with what exudes () from thee,

and the wadies shall be replenished with *thy blood.v’“’
(5) Job 9:13:
God turns not back His anger;
(Even) the helpers of Rahab sank under Him.
For this reference to the “helpers” of the Dragon, see
above (2). :
(6) Job 41:17-26 [EV. 25-34]. Description of Leviathan:

At his *raging® gods are affrighted,
*® At his destruction, stalwarts take to hiding.*

If a sword *come near him,* it avails not,
Nor a spear, a dart, or a shaft.

He regards iron as chaff,
Brass as rotting timber.

No arrow can put him to flight,
Slingstones are turned with him to stubble.

The club is regarded by him like stubble,
And he laughs at the whizz of the lance.
He causes the deep to seethe like a pot;

" He makes of the sea a stew-pan.

He makes a path to gleam behind him;
One would think the deep to be hoary.
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There is none upon earth *that can rule him;*
He is made to cower at naught.

*Him do all high things fear;®
He is king over all proud things.3

Tue Trutonic veRsion®® relates how Thor, the thunder
god, vanquished the cosmic serpent Midgardsormr with the
aid of a hammer called Miblnir, or “Crusher,” generally identi-
fied by modern scholars with the thunderbolt. Some accounts
say that the weapon was fashioned by the subterranean
dwarfs, the Teutonic counterpart of the Classical Cyclopes.
This detail is of importance because, as is well known,. the
Cyclopean forge was managed by Hephaistos, and Hephaistos
is the equivalent of the Vedic Tvashtri and the Canaanite
Koshar, both of whom feature in the respective sister versions
as the fabricators of the conqueror’s club.

Another version is the slaying of the Lintrache by Siegfried.

Tt will be seen at once that there are certain motifs which
are common to all these versions and which likewise occur in
our Canaanite text.

1. In all of them the combat involves a question of sover-
eignty, the antagonist flinging a challenge at the victor. So
too in our Canaanite version, Baal is assured that if he
conquers Prince Sea he will acquire undisputed kingship
forever; and when he does so, the vanquished adversary
indeed exclaims, “Let Baal be king!”

2. In most of the sister versions a special point is made
of the fact that the warrior god, or some other gods before
him, turned tail at the sight of the Dragon. So in our
Canaanite version, the initial speaker — probably the god-
dess Ashtareth — exclaims that “(even) warriors there grow
faint!”

8. In the Indian .and Greek versions, the victor’s weapons
are supplied by the artisan gods — Tvashtri and Hephaistos;
while in the Teutonic version they are made by the sub-
terranean dwarfs who fill the same role. So too in our
Canaanite version, they are handed to Baal by Koshar, else-
where described as the divine smith. ) )

4. In many of the sister versions, the weapons are identified
with thunderbolt and lightning. In the Indian and Gree'k
versions, this is explicit; also, apparently, in the Teutonic
version, where Mjolnir, the maul wielded by Thor, is re-
garded by most modern scholars as the thunderbolt. In the
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Accadian versions there seems likewise to have been a tend-
ency to identify the weapons of Marduk with the cyclone
or storm wind. This suggests the true significarice-of the twin
bludgeons in our Canaanite version.

5. In some of the versions, the Dragon is not slain, but
imprisoned. So, too, in our Canaanite version, Ashtareth
restrains Baal from killing him, preferring to have him held
captive. * _ :

An over-all .conspectus of these parallels, with references
to the original sources, is presented in the table on page 150.
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CONSPECTUS OF MOTIFS

CANAANITE SUMERIAN ACCADIAN INDIAN

I Goddess par- Innana brings Ishtar shown,
ticipates in out weapons: on seals stand:
combat, Kramer, ing on dragon ;

“brings out Sumerian ‘Ward, 135, 415,
weapons,’’ Muythology, 83 420 ; Legrain
ete. 392

II Gods/war- Ninurta at first Anu flees: Indra flees:
riors quail at flzes: EE ii 81-2 SB., I Khanda,
presence of Kramer, 80 6 Adh. 4 Br,
Dragon

III Dispute con-
cerns
Dragon’s
attempt to
secure
dominion
IV Weapons Furnished by
furnished by Tvashtri
divine
smith (s)

V  Vietor Ninurta (2) Marduk Indra equipped
equipped equipped with equipped with with “whizzing
with thun- SHAR.GR and lance (mul- club” =
derbolt and SHAR.GAZ mullu™) and thunderbolt :
flail of “Crasher” and abubu. Latter Rig Veda 1, 82
lightning “Smasher”’ also means

. “cyclone.”
(b) Equipped
with storm
{(mekhft) and
rain cloud
(urpu)
VI Dragon van- Asag held Seals show Vritra cut in

quished but
not slain

under heap of
stones

dragon yoked to
divine chariot ;
EBi. 8.v.
Dragon

_twain, but not
annihilated ;
SB., loc. cit.
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CONSPECTUS OF MOTIFS
EGYPTIAN GREEK 0.T. TEUTONIC OTHERS
Isis aids
Horus
Gods flee: Gods flee:
Apollo- Job 41:17
dorus I
vi:;'8
Set chal-
lenges Horus
on issue
of dominion
Ptah Furnished Furnished
furnishes by Cyclopes, by dwarfs,
weapons whose forge who are
of Horus is managed the divine
by smiths
Hephaestus
Zeus Thor In Iranian
equipped equipped version,
with thun- with thun-~ Azhi
derbolt and der-hammer Dahaka
flail of called held under
lightning : Mjolnir, Mount
Hesiod, T'h. “Crusher, Demawend,
853 ff. maul”’ but not
Nonnus, slain
Dionys.
ii 478 ;
Apollodorus,
vig
Bet Typhon held .. Dragon In Jewish
eventually under . imprisoned, version,
reconciled Mount Etna but not Leviathan
to Horus slain : Job unmanned,
T:17; 40:26 but not
(v. Gunkel, < slain
Schopfung S

. 86)

und Chaos,
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wonders, therefore, whether Iliad ii 783 does not refer, after all,
to Syria (Aram) when it locates the discomfiture of Typhon
ein Arimois. (On Arimoi = Arameans, see Strabo, xvi, 4.27.)

14. See page 2486, .

14a. It has been suggested that there is an allusion to the
Combat in the Hittite text, KUB XXXIII 108, where the personi-
fied Mount Pisaisa says to the goddess Ishtar (lines 16-17): “Be-
hold, with what [vehemence] the weather god subdues the sea”;
see Giiterbock, Kumarbi, 112; Friedrich, Jahrb. f. kleinas.
Forschung 2 (1952), 147-50. More probably, however, the words
possess a purely general reference and allude only to the constant
action of the winds upon the ocean. v

15. Garstang, Hittite Empire, fig. 17, pp. 206-07; Goetze
Kleinasien, fig, 13.

15a. H. Bossert and U.B. Alkim, Karatepe, Kadirli ve Dlaylari
Ikinci on-rapor (Istanbul Universitesi Yayinklari, No, 340 [19471),
28, fig. 137.

16. Yasht 19, 38-44; Bundahish xxix.9; Datistani Denig xxvii,
1.9; Dinkart vii, 1.26, ix.21.

17. Moses of Chorene: Azhi Dahak is imprisoned by Hruden in
the mountain of Demawend.

*18. The principal sources are BD, ch. xxix and the quasi-
magical papyrus of Nesi-Amsu (311-10 s.c.), edited by Budge in
Archaeologia 52 (1890), 502 ff., and translated in Gressmann,

AOTB, 181 {. Cf. also Budge, Gods, 324-28; Roeder, Urkunden,
98-115.

19. Eg., d-s.

20. Eg., kh-b.t.

21. Cf. Le Page Renouf, in TSBA 8 (1883), 217. Although
mainly antiquated, this article contains several useful observa-
tions.

22, BD, ch, xxix,

23. See Comm. on Baal, §LXXII.

24, Blackman-Fairman, in JEA 21 (1937), 26 ff.; 28 (1942),
32 f£,; 29 (1943), 3 ff.

25. 63, 6,

26, 61, 8; 62, 4; 64, 11; 76, 4, etc.

27, 67, 1-5. :

28, 78, 5.

29. Dissert. xxix, p. 304 Davis. -

80. Apud Origen, c. Cels., vi, 42 et al.

81. Argonautica i, 503 ff. (where the tale is put into the mouth
of Orpheus!).

84. Milton, Paradise Lost, X, 570 £.

85. The myth survives also in later Jewish legends, where the
dragons are identified as Rahab and Leviathan; cf. Ginzberg,
Legends, v. 26, where sources are quoted.

86. Cf. Dumezil, Festin; Brunnhofer, Die schweizerische Held-
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ensage, 196, 207; Deutschbein, in Germn. Montasschrift, 1
(1909), 109; Bechstein, Thiiringer Sagenbuch, ii. 64.£., No. .190.
(For these references the. writer is indebted to his friend, the
late A. Haggerty Krappe.) :

The Dragon of the Waters is Subdued

BAAL CHALLENGES THE AUTHORITY OF YAM,
PRINCE OF THE SEA AND RULER OF THE STREAMS

IIT AB, B Gordon: 137
. - ;

Yam, god of sea and stream, has been granted dominion over
the earth. Baal, genius of rainfall and fertility, challenges his
authority. The two indulge in mutual threats.

(The text begins at the end of Yam’s speech)
% L3
*

Thou hast risen up overweening, O Ba[al] * * I”

[Then answered] Baal Puissant:
“IT will drive thee from the throne] of thy {do]minion;
* * the Hammer of Heaven [will smite] thee on the head,
[the Mallet of Heaven on the skull!]

O Ruler of the Streams,
“May [the Lord of Hell] split op[en]

VI. This passage reflects a standard element of the Ritual Combat.
What it mythologizes is that exchange of curses or taunts which
was the regular preliminary of all combats in the ancient Near East.
Thus, in the Mesopotamian Epic of Gilgamesh (V, 1), when
Enkidu declares his intention of challenging that hero, he says
that he will “speak boldly” to him (see Oppenheim, Orientalia 17
[19481, 28, n. 1). Similarly, in I Samuel 17:25, David says of
Goliath: “Surely to taunt Israel is he come up,” and asks (v.26),
“Who is this uncircumcised Philistine that he should have taunted
the ranks of the living God?” The actual taunts exchanged between
the Philistine and Israelite champions are fully described (vv.43--
46), and it is significant that each boasts the prowess of his god
(v.43; “And the Philistine cursed David by his god[s1”; vv. 45 f.;
“Then said David: . . . ‘YHWH will deliver thee this day into
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[may the Lord of Hell split open] thy head
‘Ashtart, [the “Name of Baal,” thy skull]l
[Even no]w mayest [thou] fall down,
[headlong] over a cl[iff],

(and find, when you reach the bottom,
that) your teeth [have been knocked out into your fst!]
May (your) twain wives also * * * * |”

£

my hand’ ), just as do ths two antagonists in our present Canaanite
text, Cf. also Isaizh 42:13; Job 15:25.

For a modern suivival of these taunts in Oriental warfare, cf.
the description of a conflict between the Shafat and Lifta tribes
of Palestine given by Mrs. Finn in her Palestine Peasantry, 26.

The taunts are a regular feature of modern folk plays which

revolve around the Ritual Combat. Indeed, E. K. Chambers (The -

English Folk-Play, 13) lists them as one of the essential ingredients.
Thus, in the Minchinhampton play (Tod, FL 46 {19351, 3614.),
Black Knight informs his adversary Gallantyne that “T'll cut thee
up in slices / in less than half an hour.” In the Cornwall play,
St. George says of the Dragon: “I'll clip his wings, he shall not
fly; / Tl cut him down, or else I die.” And in the Frodsham
“Soul-Caking” play (Myers, FL 43 [1932], 97 £.), King George
boasts: “Is there a man before me will stand, / I'll cut him down
with my iron hand.” To which Turkish Knight retorts: “I'll cut
thee, I will slash thee, and after that, I'll send thee over to Turkey
land to be made mince pies of.”

The taunts (aischrologiai) which characterized primitive sea-
sonal performances (e.g., in the cult of Apollo at Anaphe; Apoll.
Rhod., Argonautica iv, 1726) seem also to have been incorporated
into later Greek drama; for Comnford (Origins of Attic Comedy,
119 ff.) and others would thence derive the epirrhematic structure
of the Parabasis in Aristophanic comedy, holding that it originated
in the exchange of taunts and curses between the participants in
fertility rites.

The hija poetry of the Arabs is likewise but a literary expression
of the taunts and curses exchanged before combat; and many
scholars would recognize even earlier specimens of this genre
in such Old Testament compositions as the Song of Lamech
(Genesis 4:23~24), the Oracles of Balaam (Numbers 23-24) and
the Song of Deborah (Judges 5); see Goldziher, Abhandlungen
zur arabischen Philologie, i, 1-121; Gray, A Critical and Exegetical
Commentary to Numbers, 327-28; Montgomery, Arabia and the
Bible, 6, 15. Cf. also Jacob, Das Leben der vorislamischen
Beduinen, 144 ff.; Margoliouth, The Poetics of Aristotle, 142.
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ViI

Yam sends messengers to the divine assembly demanding
that Baal and his henchman be handed over.

Thereupon Sir Sea sends [m]essengers,
[and raises his voice and cries; |
“At the very height of their triumph,
let us shatter [their] * * # #,

Analogous to the Arabic hija was the Irish glam dichen, or formal
exchange of curses in which champions indulged before combat.
This was “no mere expression of opinion, but a most potent
weapon of war, which might blister an adversary’s face or even
cost him his life. Like the Arabic hija, too, it was at one time
accompanied with ritual action; it was uttered ‘on one foot, one
hand, one eye’ ”; cf, E. Welsford, The Fool (London, 1935), 80,
89; ‘Raglan, The Hero (Thinker’s Library ed., London, 1949),
217 ff.

Word-duel songs, called nith songs (cf. Norwegian nith, “con-
tention”) are sung in Greenland, Baffinland, and among Eskimo
groups elsewhere as a means-of publicly settling disputes; specimens
are translated in Goldenweiser, Anthropology, 97 £.

Lastly, it should be observed that the ritualistic exchange of
taunts also gave rise to the medieval literary genre of the débat,
e.g., dialogues in verse between Summer and Winter, Life and
Death, etc,, wherein each heaped abuse upon the other (see
Dieterich, quoted in Cornford, Origins of Attic Comedy, 119).

The “Hammer of Heaven” and the “Mallet of Heaven” are the
two divine weapons (called in the original Aymr and Ygrsh) with
which Baal is indeed subsequently equipped and with which he
subdues Yam. On their significance -and mythological parallels,
see Commentary on §XV. .

The curse pronounced by Yam recurs in the Ugaritic Poem of
Krt, C iv 55-56, and the text is restored from that passage. The
“Lord of Hell” is, in the original, the god Horon (cf. Arabic haur,
“pit”). He is mentioned occasionally in Egyptian texts of the New
Empire, notably in the Harris papyrus (i 7), where he is associated
with the goddess ‘Anat, just as is his equivalent Rashap in the
RS texts (i 7; iii 16; Krt B ii 6) and in an Egyptian altar list
(TSBA 3 [1874] 427, no. 11, 429, No. 69). The Syrians around
Gizeh seemt to have given this name to the great sphinx, Horon
survives also in the Biblical place name Beth-Horon (Joshua 16:5);
while on a third-century Greek inscription from Delos (Picard,
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®®# w2 hreak their * ¢ % ¢ |
Ye servitors, speed away, [stay not;]
[straightway turn ye your faces]
toward the assembly of the Parliament (divine);
in the midst of [Mount L-1};
at the feet of El do ye fall, '
make obeisance to the assembly of the Parliament,
and impart your intelligence,
and say unto [El], the Bull-god [his] father,
[declare to the assembly of] the Parliament:
“This is the command of Sir Sea, your lord,
of your master, the Rul[er of the Stream( )1
Hand over, O gods, him to whom they would be paying respect
him to whom the multitudes would be paying respect,
hand over Baal [and his henchman ]
even the scion of Dagan! Let me possess me of his gold!”

VIl

At the approach of the messengers, the gods grow frightened,
but Baal boastfully reassures them.

Syria 17 [19361, 315 £.) “Horon of Jabneh” figures beside Hercules.
The “wife of Horon” is invoked, like her equivalent Ereshkigal in
Mesopotamia and even in late Greek charms, in a Canaanite
magical inscription from Arslan Tash, dating from the eight
century B.C. (Gaster, Orientalia 11 [1942], 61 f.). See in general:
Albright, AJSL 53 (1936), 1£.; id.,, BASOR 84:7-12; Posener,
JNES 4 (1945), 240-42; Sauneren, Rev. d’Egyptol. 7 (1950),
121-26,

Ashtart is here introduced as the goddess of warfare and belli-
cosity — equivalent of the Mesopotamian Ishtar (Tallquist, Gotter-
epithetu, 161 f.; Dhorme, Rel. bab. et assyr., 90). On a fragmentary
stele from Memphis, for example, dating from the time of
Merneptah (1232-1224 B.c.), she is represented holding shield
and spear. The epithet “Name-of-Baal” recurs on the fifth century
B.C. inscription of Eshmun‘azar of Sidon, but its meaning is dis-
puted (Cooke, NSI, 37). Most probably, it denotes a hypostatized
manifestation of Baal, the phrase “Name-of-Yahweh” being sim-
ilarly employed in Isaiah 80:27 (“Behold, the Name-of-Yahweh
cometh from afar, burning with His wrath,” etc.). On the theo-
logical implications of the phrase, see the excellent remarks of
Ernst Mueller, A History of Jewish Mysticism, 17.

VIII. The Mountain of Assembly is mentioned in Isaiah 14:13:
“But thou hast said in thine heart, I will go up unto heaven, above
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So away speed the messengers; they do not stay;
[straightway] they turn [their faces]
toward Mount L-],
the assembly of the Parliament (divine),

Now, the gods are . . . ing,
the Holy Ones are sitting at their meal,
and there is Baal standing beside El.

As soon as the gods catch sight,
catch sight of the messengers of Sir Sea,
the delegation of the Ruler of the Stream (s),
the gods on their princely thrones
bow their heads upon their knees.

But Baal upbraids them, saying:
“Wherefore, O gods on your princely thrones,
have ye bowed your heads upon your knees?
Do I see gods being cowed with terror
before the messengers of Sir Sea,
the delegation of the Ruler of the Stream (s)?
O gods on your princely thrones,
raise your heads from your knees,
Verily, I will cow those messengers of Sir Sea,
that delegation of the Ruler of the Stream (s)!”

So the gods on their princely thrones
raised their heads from their knees.

IX
The messengers relay the demands of Yam.

Then, when they had reached their destination,
the messengers of Sir Sea,
the delegation of the Ruler of the Stream (s)

the loftiest stars will T set my throne, I will dwell in the Mountain
of Assembly, in the farthermost recesses of the North.” Cf. also
Ezekiel 28:14, 16. On its location and on parallels in other
mythologies, see below on §XXVIII. The precise meaning of L-l,
however, is yet unknown,

IX. For ithe messengers (i.e., “angels”) with swords in their
hands, cp. Joshua 5:13. For the idea that messengers come in
pairs, c¢f. UH, 63, n. 1. This probably corresponded to actual
practice. Note that in the Egyptian “Poem of Pentaur”
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fell at the feet of EJ,

made obeisance to the assembly of the Parliament. (divine).
Then, standing upright, they * ® ® ed,

1mparted their intelligence.

They twain flashed looks of fire; ,

[in their e]yes was a burnished sword.

Said they unto El, the Bull-god, his father:
“This is the command of Sir Sea, your lord,
of your master, the Ruler of the Stream ( s)
‘Hand over, O gods, him to whom they would be paying respect,
him to whom the mul[titudes]would be paying respect,
hand over Baal and his henchman,
even the scion of Dagan. Let me possess me of his gold!

>3

X

El replies complacently that Baal is not really hostile and that
Yam has no real reason to be afraid of him.

( = Breasted, AR iii, 144-45, §§319, 321, 322) two Shasu come
from the Shabtuna district to speak with Ramses II, and two
scouts are dispatched by the vanquished Hittite king. Cf. also
Iliad 1. 320-21. Similarly, in the Persian Ayatkar-i-Zareran (fifth
century A.p.), two messengers, Vidraish and Namkhyast, come
from Arzasp, king of Hyonan, to the court of King Vishtasp to
urge him, under risk of war, to give up Mazdaeism; of. Pagliaro,
Epica e Romanzo nel medievo persiano (Florence, 1927), 4. One
messenger alone might meet with an accident.

Noteworthy also in this connection is the fact that Semitic gods
are often provided with two escorts. In Gilgamesh xi. 98, Shullat
and Hanish precede Adad when he brings the flood; cf. Gelb,
AOr., 18 (1950), 189-98. In Habakkuk 3.5, Deber and Resheph
escort Yahweh, With this may be compared the fact that in Ilied
iv. 440 and xv. 119 Deimos (Terror) and Phobos (Fear) escortt
Phoebus and Ares — resembling somewhat the Old Bohemian Tras
(Tremor) and Strakh (Terror) who leap on foes: Grimm, Teutonic
Mythology, 208.

Sometimes the idea survives in poetic metaphor. Thus, in
Psalm 88:15 “Lovingkindness” and “Truth” attend upon Yahweh
(Hebrew y°qadd*mu panaw, with which cp. Akkadian manzaz
pani, in the sense of “courtier”).

X. A “perpetual slave” is one who enjoys no manumission; the
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But El the Bull-god, his father, [replied]:

“Baal is your servant, Sir Sea, -
Baal is your [perpetu]al slave
the son of Dagan is your bondman!
He will surely pay tribute to you;
for, see, the gods pay you tribute,
and (all) the Holy Beings bear presents unto thee!
Indeed, Baal is friendly!”

[What 1f] he were to grasp a knife in his hand

_or a weapon in his right hand?

®R R gervitors ® R R 0|

And [what if ‘An]at herself were to hold his right hand
and ‘Ashtart his left?

How could he ever [assail] the messengers of Sir Sea,
the delegation of the Ruler of .the Streams?

Why, the one messenger would * * * #,

while the other [would smite him] between the shoulders!
Indeed, Baal is friendly!

»

XI

Nevertheless, the messengers rebuke Baal for his insulting
attitude toward Yam

Howbeit, the messengers of Sir Sea,
the delegation of the Ruler of the Streams,
; [lifted their voices and cried:]

term recurs in Krt A 127 and in Exodus 21:6; Leviticus 25:46;
I Samuel 27:12.
The term rendered “tribute” properly means “purple,” since the

purple dye yielded by the murex was the principal product of

the Syro-Phoenician coastal cities. In Hittite, this term came,
indeed, to mean “tribute” in a general sense; Goetze, Madduwatas,
130; id.,. Mélanges Pedersen, 491, n. 2.

‘Anat and ‘Ashtart are here introduced as goddesses of combat. -

In illustration of this, cf. the inscription of Ramses IIT (1198-1166
B.c.) at Medinet Habu: “ ‘Anat and ‘Ashtart are as a shield unto
him”; Breasted-Nelson, Medinet Habu, 80; Pritchard, Figurines, 79.

For the two assistants holding either hand of a combatant in
battle, in.order to confer extra strength on him, cp. Exodus 17:12,
where Aaron and Hur hold up the hands of Moses durmg the
battle against Amalek. .
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“Naughtiness have you uttered against your lord, Sir Sea,
aglainst your] mas[ter, the Ruler of the Streams!]

* % % * & » &% % * L

(There is now a gap in the text. The narrative is resumed on
the reverse of the tablet.)

III AB, A Gordon: 68

X1

Baal is in no mood to surrender to Yam; but decides to offer
combat. He bids some female helper (probably ‘Anat) engage
the monster, but this helper reports that she cannot secure
victory. '

L L L] * % % * #* * L

My hand has proved weak; I am as good as dead!
[Though I fling] my [spelars [and javelins],

yet can I not make him to depart,

and though I furb[ish my weapons],

yet has Sir Sea not lost his composure!

From Sir Sea [do all turn] tail (P),

# # # % [the Ruller of the Streams!

Why, warriors there grow scared!

T am forced to beat a retreat,

The force of us twain will (but) fall to the ground,
and the might of us twain to the dust!”

XIL. The beginning of this passage being lost, the identity of
the speaker is uncertain. However, from the fact that later (V AB,
D 38) the goddess ‘Anat boasts expressly of having “crushed Sir
Sea . . . made an end of Lord Stream,” it would appear that it
is she — the goddess of war and constant partner of Baal in his
battles — who here addresses him. Her role would then correspond
to that of Inanna in the Sumerian version of the myth; for that
goddess similarly endeavors to defeat the monster Asag before his
final subjugation by Ninurta; Kramer, Sumerian M ythology, 82—83.

The statement that “warriors there grow faint” finds excellent
parallels in the sister versions of the myth. In the Sumerian ver-
sion, Ninurta, on first encountering Asag, “flees like a bird”; ibid.,
80. In the Babylonian version, Anu first “turns back” upon ap-
proaching Tiamat (EE ii 81-82). In the Vedic version, Indra
“retreats to farthermost distances™ at the onset of Vritra (Satapatha

THE COMPREHENSIVE TYPE 161

XIII

Thereupon Baal takes up position beside the throne of’ Sir
Sea.

So goes forth the word from [her] mouth,
her utterance from her lips,
and she gives forth her voice,

but (Baal) keeps lying in wait (?)
beside the throne of Sir Sea.

X1v

Direct combat proving hazardous, the divine smith Sir Adroit-
and-Cunning (Koshar-wa-Khasis) supplies Baal with' two
magic bludgeons which can dart from his hand automatically
and fell the monster without danger of hand-to-hand en-
counter. The first bludgeon, however, proves ineffective.

Thereupon says Sir Adroit-and-Cunning:
“See, I have been telling thee, Lord Baal,
apprising thee, thou Rider on the Clouds,

' if this foeman of thine, O Baal,

Brahmana I Khanda 6 Adhyaya 4 Brahmana — SBE XII 164 £.).
In the Greek version, the gods flee to Egypt before the assaults of
Typhon (Apollodorus I vi 8). In the Old Testament, “the gods are
affrighted” at the presence of Leviathan (Job 41:17 {EV. 251).

XIV. The god Koshar who is here introduced as the forger of
Baal's weapons, is elsewhere called more fully Koshar-wa-Khasis,
a name which means properly “Adroit-and-Cunning” and refers to
his manual and mental skills, He is the Phoenician Chusor men-
tioned by Sanchupiathon (Eusebius, PE I, 10.11f) and by
Mochos of Sidon (quoted by Damascius, De prim. principiis
§125 ter = i, 323 Ruelle) and expressly identified by the former
with the Greek Hephaistos. He seems to be mentioned also in
Egyptian texts: Leibovitch, ASAE 48 (1948), 435—44. According
to Albright (Archaeology and Rel. of Israel, 82), he is also the
Kautar said by Melito to have been the father of Tammuz. His
name survives in the Ugaritic personal name Kshr-mlk (314,
r. 5) and iin such late Punic names as ‘bd-Kshr, “servant of
Koshar” (JA 1916 ii 494; 1917 ii 49) and Auchusor (CIL viii
5306). He figures in the Ugaritic myths as the divine artisan and
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if this foeman of thine thou slay,

if thou but destroy this thy rival,

then shalt thou get thee kingship for all time,
dominion for all generations!”

smith, who equips sanctuaries for the gods (II AB i 24 ff.), super-

vises the building of Baal’s palace (II AB v 43ff.), and makes

bows for the gods (II Aq: v). All of this is consistent with San-
chuniathon’s statement that Chusor first discovered the use of iron.
Moreover, his role accords with that of Hephaistos in Greek myth.
Hephaistos builds the divine abodes (Iliad i 607), fashions the
mansions of Zeus (Il xiv 388), Hera (ibid., 166), Helios (Ovid,
Met. ii 5) and Aphrodite (Ap. Rhod. Argonautica iii 37 ff.). He is
also the designer and forger of the divine insignia, e.g., the scepter
and aegis of Zeus (I ii 101; xv 309), the sickle of Demeter (Schol.
Ap. Rhod. iv 984), the weapons of Apollo and Artemis (Hyginus,
fab. 140), the arms of Achilles (Hesiod, Shield 123, 319, etc.) and
the magic spear of Peleus (Hesiod frag. 88). In addition, he super-
vises the Cyclopean forge (Callimachus iii 48; Orphica, fr. 92,
135; cf. Gruppe, Griech. Mythol., 1307, n. 3).

Koshar also performs another function: under the name of
“Sir Fisherman” (Dg-y), he is responsible for imprisoning the
defeated Yam in a net (§XXII; II AB ii 30), and it is he too who
is said to toss him into the sea when he would rise to encroach
upon the earth (§LXXII; I AB vi 50£.). Here again, his role
corresponds closely to that of the Phoenician Chusor; for Sanchuni-
athon states explicitly (loc. cit.) that the latter was the discoverer
of fishing tackle. '

Lastly, the god appears to have had some interest in music and
song. Sanch. says of Chusor that he invented the art of “tricking
out words” and of composing incantations and spells. Nowhere in
the Ugaritic texts does he explicitly fill this role; but the association
comes out clearly in the fact that professional songstresses are
called k-sh-r-t. The connection is readily explicable when we bear
in mind the similar relation of our own words “artisan” and
“artist” or of the Arabic g-y-n, “to forge, be a smith” and the’z’
Hebrew, Syriac, and Ethiopic words for “to sing, chant a dirge
(cf. Ginsberg, BASOR 72: 13-15). Similar, too, is the derivation
of “poet” from the Greek poietes, “maker,” while the Old Norse
loga-smigr, “song-smith” and the modern Rhenish reimschmied,
“poetaster,” provide an even more illuminating parallel; Grimm,
Teutonic Mythol., 900, In Sanskrit, taksh-, “to fabricate,” is used
of composing the songs of the Rig Veda (RV i 62.13; v 2.11)..
Moreover, in further illustration of Sanchuniathon’s statement, it

: ‘ k.
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Therewith Sir Adrojt fashions a bludgeon out of stone,
and pronounces its name, saying:
“Thou, thy name is EXPELLER (Ygrsh);
Expeller, expel (grsh) Sir Sea,
expel Sir Sea from his throne,

should be observed that throughout the Near East, magical healing
and similar occult practices involving incantations are especially
associated with smiths and itinerant tinkers; Eisler, Messiah Jesus,
327.

« Two of the standard epithets of Koshar are: (a) “deft” or
“expert” (hyn) and (b) “handyman.” Both claim a word of com-
ment. The former is related to a noun hauna used in the Aramaic
Targum (e.g., Proverbs 28:16) to render the Hebrew tebunah, and
tebunah is specifically mentioned in Exodus 31:3 as one of the
requisite qualities of Bezalel, designer of furniture for-the Israelite
sanctuary! The latter connects with the fact that from the time of
the Middle Kingdom onward, Ptah, the Egyptian counterpart of
Koshar, was indeed regarded as a master craftsman; Homberg-
Sandman, Ptah, 47 ff. It should be observed also that both the
name Koshar (“Skilled, Adroit™) and the epithets Khasis (“Cun-
ning”), Hayin (“Deft”), and “Handyman” find excellent parallels
in the adjectives klytometis, “renowned for mind,” and klyto-
technes, “renowned for skill,” applied to Hephaistos in Homerlc
Hymns xx 1, 5.

In ‘Anat F, 13-18, the seat of Koshar is located at KPTR. This
is the cuneiform Kaptara (first mentioned in a text dated ca.
2200 B.c.; cf. JAOS 45 [19251, 236), the Hebrew Kaphtor
(Genesis 10:14; Deuteronomy 2:23; Jeremiah 47:4; Amos 9:7)
and — in all probability — the Egyptian Keftiu. A vase, a weapon,
and a certain type of garment are described in the Mari texts
(ca. 1775 B.c.) as “Kaptarian” (Dossin, Syria 20 {19391, 111). The
location is disputed. The Ancient Versions identify Hebrew
Kaphtor with Cappadocia — an identification based on similarity
of sound. In modern times, the favored localization has been Crete
(Calmet, Dissert., ii. 441; Macalister, Philistines, 18 ff.; Dussaud,
RHR 118 [19381, 156; Dossin, loc. cit.). It has also been suggested
however, that Kaphtor may be the island of Carpathos (modern
Scarpanto), between Crete and Rhodes (cf. Albright, BASOR
77:31, n. 46); while E, F. Weidner (AJA [19401,) has even pro-
posed an identification with Kyphtheira, i.e., the isle of Cythaera.
The location of Koshar’s seat on an Aegean island would be
readily explicable from the fact that, during the second millennium
B.C., a great deal of the ceramic- and metalware in use on the
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the Ruler of the Streams from the seat of his dominion!
Spring from the hand of Baal,

like a vulture with its talons smite Sir Sea on the shoulder
the ruler of the streams on the back!”e

¢ Lit., “between the hands.”

Syrian mainland was indeed imported from the Aegean or fashioned
locally after Aegean models (Picard, Rel. préhelleniques, 98 f.;
Wooley, JTHS 56 [1936], 125-32; idem., Antiquaries Journal 28
[1948], 1-19). On the other hand, it should be observed that,
according to Marian Welker (TAPS, N.S. 38 [1948], 221-22),
the affinities of “Keftian” ceramics and costume point to a loca-
tion in northern Syria (though Wainwright’s well-known identifica-
tion of Kaphtor with Cilicia is seemingly excluded).

In IT Aq v 20 f. Koshar is associated with a place named HKPT.
This is the Egyptian Het ka Ptah, “sanctuary of Ptah,” the regular
name of Memphis, seat of the Egyptian potter god Ptah (and,
incidentally, the origin of the word Egypt). It is thus apparent
that in the days of Egyptian domination and influence the Canaanite
god was understood to be the equivalent of the corresponding
figure in the pantheon of Canaan’s overlords; and this squares
with the statement of Mochos of Sidon that Chusor was “the first

opener,” since that curious designation is nothing but a bizarre -

attempt to explain the Egyptian name Ptah from the Semitic
root p-t-kh, “to open” (cf. Hoffman, ZA 11 [1896], 254). The
identification is the more interesting when it is observed that the
resultant fipure of a divine “Egyptian” smith distinguished not
only for his craftsmanship but also for his proficiency in magical
arts (incantations) corresponds, to the last detail, to the later con-
ception of the gypsy, the itinerant “Egyptian” likewise renowned
not only for his ability as a tinker but no less for his proficiency
in ‘music, healing, and mantic arts!

On the figure of the divine smith in mythology, cf. Fox, Greek
and Rom. Mythol., 206; Hermann, Nordische Mythol., 115; Gray,
Baltic Mythol., 330; Keith, Indian Mythol., 50; McCulloch, Celtic
Muythol., 28.

The role here played by Koshar is paralleled in other-versions
of our myth. The weapons, as we shall see presently, are symboliza-
tions of thunderbolt and lightning. It is therefore pertinent to note
that in the Indian version, the thunderbolts with which Indra
vanquishes Vritra are forged for him_ by the divine smith Tvashtri
(RV i, 32; Satapatha Brahmana I Khanda 6 Adhyaya 3 Brahmana
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So the bludgeon springs: from the hand of Baal; '
like a vulture with its t[a]lons it smites Sir Sea on the shoulder
the Ruler of the Streams on the back.t .

* Lit., “between the hands.”

= SBE XII, 164 ff.). Similarly, in Greek myth, lightning — the
weapon used to subdue Typlion — is said to have been made in the
Cyclopean forge, which was controlled by Hephaistos, the equiva-
lent of Koshar; Gruppe, op. cit., 413, n. 7. In the Egyptian version,
as preserved in the Edfu Drama, the weapons wherewith Horus
defeats Set are furnished by Ptah (cf. Blackman-Fairman, JEA 29
(19431, 10). In the Teutonic version, Thor subdues the serpent
Midhgardhsormr by means of the hammer Mjolnir, and the latter
is identical with the thunderbolt or lightning, fabled to have been
made by the dwarfs, who are the counterparts of the classical
Cyclopes; Grimm, op. cit., 40,

The weapons constitute a pair. Here, too, we have a trait which
recurs in other versions of the myth. In the Sumerian version,
preserved in the poem Lugal-¢ us-me-ldm-bi-nir-gdl (Kramer, Sum.
Muythol., 80; Deimel, Orientalia 5 [1922], 26-42; pvi; Hrozny,
MVAG 1903.3; Langdon, Semitic Mythol.,, 119 fL.), the victorious
Ninurta is armed with two bludgeons called respectively SHAR.UR,
“world-crusher, razer,” and SHAR.GAZ, “world-pounder” (cf.
Jacobsen, Orientalia 16 [1947], 392; Jensen, Kosmologie, 504 ). In the
later versions, these weapons are identified with such meteorological
phenomena as the thunderbolt, lightning or storm wind. Thus, in
the Babylonian myth of the defeat of the dragon Labbu, the
weapons used are the rain cloud (urpu) and the tempest (mekha)
(CT-XIII 83 ii 2-5). Similarly, in' the so-called Epic of Creation,
Marduk attacks Tiamat with two weapons called mulmullu™,
“lance” and abubu, and the latter word means “avalanche, cyclone”
(iv 86, 49; Albright, AJSL 34 [19181, 222, connects abubu with
Arabic abab, “avalanche”). Moreover, the meteorological interpre-
tation is there emphasized by the express statement {iv 39-40)
that the god also armed himself with “the evil wind, the tempest,
the hurricane.” In the Vedic version, Indra vanquishes Vritra
(identified with the serpent Ahi) with the thunderbolt, called
“the whizzing club” (RV i, 32). In the Greek version, as related
by Hesiod ( Theogony 853 ff.; cf. Aeschylus, PV 351 ff.; Apollodorus
I vi 8; Nonnus, Dionys. ii 478), Zeus attacks Typhoeus with
thunder, levin bolt, and lightning, expressly described as his
“weapons.” Moreover, when the Greek poet speaks, like Homer
before him (IL ii 780 £.), of Zeus’ lashing the monster, the use of
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Howbeit Sir Sea prevails; he does not collapse;
his crest does not sag;

his countenance does not droop.

lightning is again indicated; for it is a comimonplace of folklore
that lightning is regarded as a whip or lash (Harris, Picus, 57 f£.;
Cook, Zeus, ii. 824; Grimm, op. cit., 178, quotes a Prussian tale
in which lightning is likened to a blue whip). Lastly, in the
Teutonic version, as observed above, Thor uses a2 hammer (mjolnir)
which, according to Grimm, is “obviously the crashing thunder-
bolt,” since its blows are preceded by thunder and lightning;
op. cit., 180. Grimm (op. cit., 1221) also compares the name
Mjslnir with Slavic molnija, “lightning.”

In the light of these parallels, it would appear that the bludgeons
wielded by Baal similarly represent thunderbolts. This explanation
is the more plausible when it is remembered that the maritime
squalls which are attributed in most of the sister versions to the
action of the Dragon are usually accompanied by thunder and
lightning, The idea would therefore easily arise that the thunder
god was using those weapons to tame the monster. { Note that in
later Jewish lore, the Dragon is said to fear thunder and lightning;
Trachtenberg, Jewish Magic, 40.) ,

The precise significance of the weapons seems, however, later
to have been forgotten; for Isaiah 27:1 speaks of Yahwel’s
using “his sore and great and strong sword” to punish Levia-
than. Similarly, Psalm 74:13 employs the noncommittal term
“broken in pieces” (p-r-r). More decisively, both Isaiah 51:9 and
Job 26:13 speak of the Dragon’s being “pierced” or “riddled”
(kh-lI-l) —a term clearly inapplicable to the use of a club or
bludgeon. This development is paralleled by the gradual elimination
of the thunderbolt in the iconography of the Greek Zeus; Gruppe,
op. cit., 119 f£.; Cook, op. cit., 722 f.

It is impossible to determine whether the names here given to
the bludgeons were invented by our Canaanite poet or inherited
by him from tradition and merely given an ad hoc interpretation.
In support of the latter view is the fact that the connection of the
name AYMR (“Driver”) with the root m-r-y, “drive,” here
assumed by the poet, looks uncommonly like folk etymology, for
Aymr would more properly derive from a root y-m-r (whatever
its meaning may have been). If this hypothesis be accepted, it
is in turn possible that YGRSH (“Expeller”) had originally nothing
to do with the root g-r-sh, “expel,” as again assumed by the poet,
but that it was connected rather with g-r-sh, “crush, pound,” on
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XV

Thereupon the divine smith hands Baal another bludgeon.
This proves effective, and Yam is subdued.

Then (again) Sir Adroit fashions a bludgeon out of stone,
and pronounces its name, saying;:
“Thou, thy name is DRIVER (Aymr);
Driver, drive (mr) Sir Sea,

the analogy of the Sumerian SHAR.UR and SHAR.GAZ and of
the .Teutonic Mjblnir (from *madl-, “crush, maul”).*

The bludgeons are said to. spring from the hand of Baal. In this
statement lies the whole point of the episode; though that point
has been strangely overlooked. None of the gods has*been able
to approach Yam in hand-to-hand encounter, and Baal has been
warned that he himself will scarcely fare better. Accordingly,
Koshar supplies him with magical weapons which can be flung from
¢ distance. Note that in the analogous Greek myth of Zeus™ fight
with Typhon, as related by Apollodorus (I, vi, 3), it is stated
expressly that, after all the gods had fled the monster in terror,
“Zeus pelted him from a distance (porrd) with thunderbolts”
and then engaged him at close quarters. It may be suggested that
in the primitive form of the story, the weapon employed was an
automatic club — that is, a club which can automatically beat an
enemy until called off by its owner. On this idea in folk tales,
of. MI, D 1094; 1401.1. Noteworthy in this respect is the fact
that in Teutonic mythology, Thor’s hammer possesses the magical
quality that “when thrown, it returns to his hand of its own
accord” (Bullfinch, Thomas, Age of Fable, ch, xxxviii). It is
therefore a miraculous weapon,

The bludgeons are said to smite Yam “like a vulture with its
talons.” The simile, implying sudden and vicious assault, is, of
course, perfectly natural, especially when it is borne in mind that
the Semitic word for “vulture” derives from a root meaning
primarily “rend, raven.” The notions of swiftness and savagery
are thus combined. As a matter of fact, the simile is quite common
in both Semitic and Classical literature; cf. Habakkuk 1:8; Job
9:28; Assurnasirpal, Annals ii 107; Iliad xxi 251-53; Sophocles,
Antigone 112-18,

* To the IE cognates of mi()'lm'r, we- may pow add Hittite malla-,
“crush,” on which cf. Sommer, ZA 33 (1921), 98, n. 2; Friedrich,
ZDMG 76 (1922), 159.
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drive Sir Sea from his throne,

the Ruler of the Streams from the seat of his dominion!
Spring from the hand of Baal, '
like a vulture with its talons smite Sir Sea on the skull,
the Ruler of the Streams between the eyes,

so that Sir Stream may fall and sink to the ground!”

So the bludgeon springs from the hand of Baal;
[like] a vulture with its talons it smites Sir [Sea] on the skull,
the Ruler of the Streams between the eyes.

Sir Sea falls and sinks to the ground;
his crest sags;
and his countenance droops.

From the point of view of comparative mythology, however,
there is far more to the employment of this simile than meets the
eye. The eagle, by reason of its swift descent, is commonly regarded
as the storm bird, the bearer of lightning and thunderbolt. Thus,
in Sumerian mythology, the storm wind is symbolized by an eagle
called Im-Dugud, “Flashing Wind” (the Semitic Zu), while an-
other eagle (or perhaps only an earlier form) bears the name
Im-Gig, “Dark Wind”; Langdon, op. cit., 115 ff. Classical sources
likewise attest this association of the bird with wind or tempest —
Cook, op. cit., 751 f. — or with Zeus as god of the sky (Mpylonas,
CJ 41 [1945], 203-07). According to Aeschylus, for example,
when’ Zeus threatened to strike the house of Amphion with light-
ning, he declared that he would burn it up “by means of eagles
bearing fire” (Niobe, quoted in Aristophanes, Birds 1247 f.; of.
Usener, Rhein. Mus. 60 [19051, 26). Similarly, Horace (Odes
iv 4,-1) describes the eagle as “wing’d agent of the levin bolt”
(ministrum fulminis ‘alitem). What underlies the association is
eloquently expressed in a passage of Apuleius (Flor, 2) wherein
the swoop of an eagle is likened to the fall of a thunderbolt —a
comparison which recurs, as A. B. Cook points out, in Tennyson’s
fragment, The Eagle: “The wrinkled sea beneath him crawls: He
watches from his mountain walls, And ltke a thunderbolt he
falls.”

In several mythologies, winds and thunder are said to be caused
by the flapping of the wings of a giant eagle; cf. MI, A 284.2. In
India, it is the eagle Garuda (Samaveda 2:102), and in the Eddas
it is Hraesvelgr (Grimm, op. cit., 633); while the belief is also
attested among the Chinese (Smith-Sayce, Chaldaean Genesis,
123), the Burmese (Scott, Indo-Chinese Mythol., 823), the Finns
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XVI
Baal proceeds to give the coup de grice to Yam, but the
goddess ‘Ashtareth objects that he ought not to claim this

moment of triumph for himself, seeing that the monster has
been the common enemy of all the gods.

Thereupon Baal drags Sir Sea along. -
He is about to hack him into pieces(P),
to make a full end of that Ruler of the Stream (s),
when ‘Ashtart [calls him] by name
and utters a rebuke: '

and Shetland Islanders (Grimm, op. cit., 638, 635), the Thlingits,
the Aztecs, and the Vancouver Islanders (Spence, Introd. to
Mythology, 123). Here we have in formulated myth an alternative
expression of the basic mythopoeic concept which is also articulated
in metaphor.

In describing the collapse of Sir Sea, the poet uses terms which
are applicable at the same time to the abatement of embroiled
waters, There is thus a kind of double-entendre, whereby the real
character of Yam is brought home more forcibly to the audience,

. Thus, the term rendered “collapse” (ymk) means properly “sink,”

and suggests the subsidence of the towering billows. Similarly, the
phrase here translated “his crest sags,” while used elsewhere
(I AB ii 19; V AB, D 81) to describe bodily agitation, means
properly “its points oscillate” and-at once suggests the undulation
of the waves. Lastly, the words here reproduced as “his countenance
droops” (ydlp tmnh) suggest at the same time an homophenous
word (Arabic d-lI-f, etc.) meaning “move gently, trickle,” and
therefore conjure up the picture of the angry sea’s sinking to a mere
ripple. We shall see later. that the poet again employs this device
in describing how Baal mistreats his fallen enemy.

XVI. The “dragging” or hauling up of the Dragon from the
sea is admirably illustrated by Job 40:25 (EV. 41:1): “Canst
thou draw out Leviathan with a fishhook?” The audience, however,
would at once have associated this act with the common practice
of dragging captives before their victors or their victors’ gods; cf.
Mesha Inscription, lines 12, 18: “I fought against the city and
took it .'. . and I captured . . . and dragged him/them before
Chemosh.” (In reading these texts we must be sensitive ‘to such
double-entendre, for it is of the essence of popular drama.)
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“Shame, O [Baal] Puissant!

Shame, thou Rider on the Clouds!

For Sir [Sea] is now our (common) captive,

the Ruler of the Stream (s) is our (common) captive,

and [it was against us all that] he went forth!”
Then Baal (indeed) feels ashamed, and . ..

XVII
Yam acknowledges the sovereignty of Baal.

[Then up speaks] Sir Sea:
“Lo, I am as good as dead!
Surely, Baal now is kin[g]!

BOROR 5N R R NN A LR R

In sister versions of the myth, the Dragon is often represented as
bound or imprisoned, rather than slain. Thus, in the Sumerian
version, he is held down by a heap of stones (Kramer, Sum.
Mythol., 80). In the Egyptian version, as related in inscriptions
at Dendereh, the dragon ‘Apep is forced back by Ra into his
cavern (kkb.t), and a stone “of forty cubits” is placed over him
(cf. Le Page Renouf, TSBA 8 [1883], 217 — antiquated but still
useful). In the Indic version, Vritra asks expressly to be divided
in half, but not slain, and the request is granted (see above,
page 140). In the Iranian version, Azhi Dahaka is imprisoned
beneath Mount Demawend, but not killed (Bundahish xxix 9;
Datistini Denig 37 i 9; Dinkart ii 1, 26; ix 21); while in the
Greek version, Typhon is incarcerated beneath Mount Etna, but
not slain. Furthermore, as Gunkel has pointed out (Schopfung
und Chaos, 86), there are several references to the Dragon in
OT (e.g., Job 7:12; 40:26) which imply that he was not killed
but imprisoned (cf. also EBi., s.v. Dragon, at end).

XVIL This incident complements the assurance given to Baal
by Koshar (lines 9-10): “If now thy foeman, O Baal, if now thy
foeman thou slay, if now thou destroy thy rival, then shalt thou
secure thy kingdom for all time, thy dominion for all generations!”
In the Indic version the victory of Indra over Vritra is associated
with an acknowledgment of the former’s sovereignty. So, too, in the
Greek version, what Zeus defends against Typhon is expressly his
title as king of gods and men. Moreover, in Psalm 93, which
recounts the combat of Yahweh against the rivers (cf. Gaster,
Irag 4 [19371, 24-25), the poem opens with the declaration that,
in consequence of his victory, “Yahweh is become king.”

A female speaker — this time, evidently, ‘Anat — now. inter-

. potamou kephalat [Herodotus iv 911, and in Latin, coput unde
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Then Baal (indeed) feels ashamed,
while Sir Sea keeps saying: ' |

“Lo, I am as good as dead]!
[Surely, Baal is king!]

XVIiI

venes and suggests to Baal that he ought to make a real end
to his foe.

(The text is fragmentary, so that the complete sen&e‘cannot'
be made out.) = S

Thereupon * * * takes up wo[rd]:
LI '

O Baal, these(?) * * * *

L

onhishead ® ® ® ® ®
his hand(s) * * * * *

[beltween his eyes ® * * *

XVIIIL. These lines are altogether obscure. Significant, however,
is the occurrence side by side of the words: on his head, his
hand(s), and between his.eyes; for this suggests, on the strength =
of analogies in the sister versions (EE iv 130; Psalm 74:14; Hesiod,

Theog. 856), that ‘Anat here advises Baal, contrary to the sug-

gestion of ‘Ashtart, to bludgeon his vanquished rival to death —
advice which he appears eventually to adopt (§XXXIX; II AB vii
1-4).

If this interpretation be correct, an interesting possibility arises.
The expressions head, hand, and eye are applied in Semitic speech
to the parts of a river. As in English, the source of a river is
known in Hebrew, Arabic, and Accadian as its head (cf. Genesis
92:10; Accadian resh eni; Arabic ras al ain; so too in Greek, Tearou

st

altus primum se erumpit Enipeus [Vergil, Georgica iv 3681).
Again, both in Hebrew (Exodus 2:5; Deuteronomy 2.37), Ac-
cadian, Arabic, Syriac and Ethiopic, the bank of a river is called
its hand, just as in English we speak of the right and left hands
of a stream. Lastly, the spring from which a stream flows is called . i
eye in all of the Semitic languages (cp. also Hittite sakwis,




172 SEASONAL MYTHS

The Victor is Installed as King

BAAL ACQUIRES A PALACE

II AB Gordon: 51
XIxX

Baal points out to ‘Anat that although he has achieved sover-
eignty by vanquishing Yam, he has no palace upon earth and
is therefore exposed to the ridicule and contempt of the gods.
Indeed, even his wives and his children have to be accom-~
modated in the palaces of El and Asherat. He begs ‘Anat to
present his case to Asherat, so that the latter may in turn
relay it to El. ' :

£ ]
-3
[Convey this word to El:]
“H[earken], O Bull-god, [his father],
O King [who appointed him],

“spring,” which may be related to sakwa, “eyes”; Forrer, Klio
26 [1938], 182f.). Hence, it is reasonable to suppose that here
again the poet chose his words carefully in order to convey at
one and the same time both a concrete and a figurative sense. By
saying that Sir Sea was smitten on head, hand, and eyes, what he
conveyed was that the turbulent waters were held in check —
the real meaning-of the myth.

XIX. It is to be observed that whenever the supreme god El
is petitioned for favors, he is addressed as “Bull-god,” “King,”
and “Father” (e.g., V AB, E 7, 43; II Aq i 24; Krt A 59, 76-717,
169). The title “Bull(-god)” may be compared with Th-w-r-a,
“bull” and Th-r -BY, “Bull-Baal,” in South Arabian inscriptions.
According to many scholars, the expression “Mighty One (abir)
of Jacob” applied to God in Genesis 49:24 is a dogmatic alteration
of an original “Steer (abbir) of Jacob.”

On the identity and titles of Baal’s three brides, P-d-r-aya,
T-l-aya, and A-r-s-aya, see Introduction, §10.

Lines 20-44 describe the advisability of approaching Asherat
rather than going direct to El. To bring home this point, the
speaker (Baal) bids ‘Anat consider what invariably happens when
this technique is used and when efforts are first made to get into
the good graces of the Queen Consort: in no time, the divine
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[hearken what they are sayJing, .

What Ashe[rat and her sons are saying, ]

the Goddess [and. the company]of her [kinsmen]:

‘See, Baal has no house like the gods,

no abode like the (other) sons of Asherat!

The abode of El has to serve as the covert of his sons,

the abode of Queen Asherat of the Sea as that of his bewitch-
ing brides, v

yes, even as the abode of P-d-r-aya, the Lady of Light,

as the covert of the Dew-nymph (T-l-aya), Lady of Rain,

as the abode of the Earth-nymph (A-r-s-aya), Lady of
y-‘b-d-rl’

architect and smith is'commissioned to fashion gorgeous furniture
for the desired abodes. The point is well illustrated when it is
remembered that the divine artisan was regarded as the equivalent
of the Greek Hephaistos, one of whose functions was indeed to
construct abodes for the gods (see above, Commeéntary on §XIV).

The various objects mentioried constitute the typical furnishings
of an ancient Near Eastern temple or palace. Herodotus tells us
(i 181) that on the topmost story of the great tower at Babylon
“there was a large shrine, and in the shrine was placed a couch
sumptuously spread, and beside it a golden table.” Similarly,
Assurbanipal, in describing - the furnishings of the temple of
Marduk, specifies the couch of that god (K 1794: x 85, 72;
= Smith, Keilschr., Asshurbanipals, i. 18 ff.); while the tribute
of the Hittite king Sangara to Assurnasirpal included beds, thrones,
and tables (Ann. iii 87). The golden table was likewise a feature
of the Israelitic sanctuary and temple (Exodus 25.23 f.; I Kings
7:48), and is mentioned also in Assyro-Babylonian literature (DT
15 4 109 4- 114 4+ MNB 1848:386-410,412), while the golden
throne recurs in Babylonian New Year rituals (Thureau-Dangin,
Rituels accadiens, 90).

The poet then alludes to the theriomorphic dishes (rhytons,
etc.) and to the colossi which were so common a feature of the
equipment of Near Eastern temples. Specimens of the former have
indeed been found at Ras Shamra (Schaeffer, Cuneiform Texts
from Ras Shamra-Ugarit, 47, 88, n. 117; PL xxviii, figs. 2-3).
Assurbanipal speaks similarly (RM 3 x 68-71; Streck ii 150) of
setting up “wild oxen’ of silver to gore my foes . . . also two
monsters to assure the safety of my royal path” and likewise (III
R 28-29, 22; Streck ii 172) of erecting statues of “two lusty
oxen equally shaped”; while Sargon in his so-called Prunkinschrift
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‘Anat is advised, in presenting this case, first to entreat the
good offices of Asherat, consort of El. She is reminded that
whenever a god enjoys the favor of that goddess, he is
straightway provided with a sumptuous and gorgeous dwell-
ing.

And here’s something more I would tell thee:

Just consider them
who ingratiate Queen Asherat of the Sea,
who curry favor with the Mistress of the Gods:
(for them) Sir Expert goes up to the forge,
in the hand of Sir Cunning are the tongs,
to smelt silver, hammer out gold,;
why, he smelts silver by the thousandfold,
why, he hammers out gold by the myriadfold;
he smelts, he .. .sand ... (?):

a dais fit for a god,

weighing twice ten thousand shekels;

a dais cast in silver, coated with a film of gold;
a throne fit for a god, resting on top;

a footstool fit for a god,

spread with a spotless mat;

-a couch fit for a god, with gold poured overits...;
a table fit for a god, filled with all manner of game;
dishes fit for a god,

(made of metals dug) from the foundations of the earth,
(shaped like) the small cattle of Amurry;

steles (shaped) like the wild beasts of Yam’an,

wherein are wild oxen by the myriads!”

(Saal xiv 37 = Weissbach, ZDMG 72 [19181, 182) states that
“in front of their gates, eight twin lions . . . mountain-sheep . . .
towering colossi” were set up; and Tiglath Pileser 1 erected “three
dolphines, four . . .(P), four lions made of basalt, two bull-colossi
of marble, two white . . .(?) of gypsum” in the portals of the
temple. Finally, we may recall the statement in I Kings 7:29, 81
that part of the furniture of Solomon’s temple in Jerusalem con-
sisted of “lions, cattle, and colossi [cherubim]l” and that the
steps to the divine throne were flanked by images of “colossi
[cherubim] and lions.”

Amurru corresponds approximately to North Syria. “Amurrian
sheep” are mentioned specifically in the thirteenth tablet of f:he
famous KHAR.ra: khubullu vocabulary, line 69 (Oppenheim-
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XX

‘Anat first disposes of the monster Yam by chasing him back
into the sea.
LR+ 2 B
Then, grasping her spindle [in her hand],
brandishing the spindle in [her] right ha[qd],

- she proceeds to drive him forth,

She tears off her robe, the covering of her flesh,
and goes chasing him ever farther into the sea, into the streams.

Hartman, JNES 4 [1945], 161).. The identity of Yman ' (men-
tioned also in RS 2:19) is- uncertain.

XX. Not until later (§XXXIX; II AB vii 2-4) is Sir Sea finally
discomfited. ‘Anat first thrusts him back into the ocean to prevent
his encroachment upon the earth. This is in accordance with the
advice which ‘Ashtart has given to Baal (§XVI; III AB,A 31-35).
To facilitate her movements, she rips off her clothing.

In many of the seasonal mummeries representing the rout of
the Dragon, or the expulsion of Death, Blight, or Winter, he
is flung into the water. Thus, at Nuremberg, the traditional song
specified that “we bear Death into the water” (Grimm, Teutonic
Muythology, 767). At Tabor, Bohemia, it was said that “Death
floats down the stream” (ibid., 771); and at Bielsk, Podlachia,
the effigy was drowned in a marsh or pond (ibid.). The same
procedure is recorded also among the Sorbs in Upper Lausitz
(ibid.); and in some parts of Poland, Marzana, the goddess of
Death (cp. Polish marziiaé) was flung into a marsh (ibid.).
Again, on March 18, the Roman vestals used to throw puppets into
the Tiber (Ovid, Fasti v 621); and in early March, the Indian
Kali similarly flung them into the Ganges (Frazer ad Ovid, loc.
cit.). In Chrudim, Bohemia, Death was flung into the water on
“Black Sunday,” to be subsequently retrieved and burned (Vernal-
ken, Mythen und Briuche . . . in Osterreich, 204 f1.), In Silesia,
children used to throw the effigy of Death into the river ( Drechsler,

“Sitte . . . in Schlesien, i. 70.); while at Leipzig this was done by

the local prostitutes and bastards (Sartori, Sitte und Brauch, iid.
131, n. 2.). At Dobschwifz, near Gera, Death was drowned an-
nually on March 1 (Frazer, GB, one-vol. ed., 308); and in
Thiiringen, in the early part of the eighteenth century, he was
cast into the streams (4bid.). A similar custom obtained at Gross-
Strehlitz, where the image was called Goik (4bid., 309). In villages
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‘Anat then prepares gifts fbr El and flies to him.

Then, having placed a khupatar-pot over the fire,
a khubrush-vessel over the coals,

near Erlangen, peasants used to throw puppets representing Death
into the river Regnitz on the fourth Sunday in Lent (ibid., 308).

There are indications that this custom was observed also in
ancient Mesopotamia; for it is a curious fact that in some of the
Babylonian chants of the Tammuz cult, that god is said to have
been submerged beneath the ocean (e.g., CT XVI 10b; IV R
30.2); and, according to most scholars, the month of Tebeth
(January) took its name from such immersion (Hebrew t-b-).

Lastly, it is perhaps possible to detect a dim reminiscence of the
mythological submersion of the Dragon in the metaphorical lan-
guage of Micah 7:19: “He will again have mercy on us, tread
our iniquities underfoot, and all our sins will be cast into the
depths of the sea.” This possibility is enhanced by the fact that
the word rendered “tread underfoot” (viz., k-b-sh) is the same
as that employed in the Babylonian version (EE iv 129) to
describe the subjugation of Tiamat by Marduk (cf. Gaster, JRAS
1944, 33).

In the light of these parallels and of the general consideration
that our poem barks back to a ritual pantomime, it would seem
likely that this incident of the myth corresponds to a feature of
the original ritual in which the image of the Dragon was thrown
into the water.

The spindle here brandished by ‘Anat was woman’s standard
weapon — like the rolling pin in modern times! Similarly, in the
miracle play performed at the Council of Constance, in 1417, the
‘good women of Bethlehem’ attacked the villain with their distaffs;
Hone, Ancient Mysteries, 170. On the spindle as a symbol of Near
Eastern goddesses, see Poulsen, Der Orient und die fruhgriech.
Kunst, 101. As a symbol of women, see Grimm, Deutsche Mythol.,
ed. 2, p. 390; as the weapon of witches, see Bolte-Polivka, i. 440,

XXI. The words khupatar and khubrush are borrowed from
Hurrian (Horite). The former is mentioned as a temple vessel in
the great Temple Inventory from Qatna (Mishrife) in Syria, line 4.
The latter is mentioned frequently in Hittite texts. C. G. von
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she wings her way to the Bull-god,
to El of the gentle heart,
to entreat the Creator of all creatures.

XXII

Asherat is at first alarmed at the approach of ‘Anat and Badl,
fearing that their intentions are hostile. Eventually, however,
she is placated by the sight of the presents which they have
brought, and she orders her henchman, the Fisher-god Koshar,
to imprison Yam in a net.

When Asherat lifts her eyes and espies,
when she sees the approach of Baal,
the approach of the Virgin ‘Anat,
the advent of Y-b-m-t L-i-m-m,
her feet [start to tap],
she twists her hips,
as if her backbone were breaking,
over her face runs sweat,
her [hips] start to shake,
[her] spine quivers.
Then lifts she her voice and cries:
“What brings hither Baal Puissant?

Brandenstein (ZA, N.F. 12 [19401, 89) derives it from Hurrian
khubr-, “earth,” when the meaning will be “earthenware.” The
placing of the pots over the fire may here refer to firing them.

XXII. The broken state of the text prevents our knowing pre-
cisely what golden objects ‘Anat brought to Asherat. Only the
first letter of the crucial word, viz.,, n] 1, remains. However,
if this be restored to read n [z m], the reference would be to the
earrings which the latter goddess often wears in Palestinian
figurines: see Sellin, Taanek, 80, 1