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Introduction

This thesis purports to show that in Ugarit all
men, when they died, became the objeét of worship, that
the remaining family were responsible for maintaining the
cult of the family dead, and that, in exéhange for the
devotion to the dead, the dead functioned primarily to
ensure the health and protection of the family and their
crops. The study will concern itself with the religious
thought and practice that pertain to the Ugaritians' treat-
ment of the dead. ’

The source ﬁaterial can be classified broadly as
"archaeological, Within this broad classification, it
is impoftant to distinguish two different, but not necessa-
rily exclusive, types{ (1) the written archaeological
material, and (2) the unwritten archasological material.
For the purposes of this study, the sources can be defined
rmore specifically as (1) the Ugaritic religious literature,
and (2) the tombs of the ancient city of Ugarit. Although
these two sources are different, in the sense that each may
have its own particular referent, they both nonetheless
depict aspects of the culture of Ugarit. In other words,
one basic assumption of this thesis is that the Ugaritic
religious texts and the excavated tombs of Ras Shamra are

indigencus to the ancient city of Ugarit. Neither are

1



the direct products of outside peovles, even though the
texts and tombs may have been influenced by ideas and art
forms of other foreign cultures.

Of all the cities that have been excavated, it
appears that the results of the excavations at Ugarit have
yvielded the most data for a re-construction of the culture
that both preceded and flourished concomitantly with the
early Hebrew settlement in Palestine. Since 1928 when
a section of the mound of Ras Shamra was unearthed for the
first time, attention has been concentrated in two basic
areas: the further excavation of the site, and the inter-
pretation of the archaeological material already uncovered.
In no way, however, can it be said that these areas have
been exhausted yet.

Cne of the main deficiencies in Ugaritic scholarship

9,

has been the attempt to delineate the religious beliefs

of Ugarit solely on the basis of the written archaeological
material., This is the case especially with regard to the
Ugaritians' thoughts on death. The scholarship is not
extensive and appears to encompass only what can be gleaned

from the Ugaritic religilous texts.

The work of A. van Selms, Marriage and Family Life

in Ugaritic Literature (London, 195L4), provides the one

secondary source that has dealt directly with the theme of
death. His procedure consists in an orderly compilation
of relevant data taken straight from the texts, "Baal®,

fighat®™, and "Keret". He makes no attempt whatever to
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substantiate whether, in actual fact, the thoughts and
practices mirrored in the texts have any degree of proba-
bility. Moreover, as the title of his book suggests, the
theme of death i1s a minor consideration.

On the other hand, the largest corpus of scholar-
ship has approached the subject indirectly. The "myth-
ritual™ school of interpretation claims tﬁat the man of
Ugarit understood death to be deprivation., The scholars
of this school contend that the religion of this city
centred around the god, Baal. ZEvidence.of the worship of
this deity can be validated by the artifacts found depic-
ting him? by the large temple dedicated to him, and by
the text, "Baal™. To a great extent, moreover, this text,
"Baal"', has provided the fundamental basis for their re-
construction of the religion of Ugarit. In essence, the
following is their interpretation of the tex%t.

The Basal mythology, according to the myth-ritual

school, cowerns itself basically with two motifs: the strug-

gle between cosmos and chaos, characterized in the combat

1 :

Cf. S. H. Hooke, editor, lyth, Ritual and Kingship
(London, 1958). In general, scholars, such as T. H. Gaster,
John Gray, and A. 3. Kapelrud, agree with this approach.

2

Numerous other artifacts were found too, notably
pendants depicting a goddess of fertility.

There were two other temples discovered at Ras Shamra.
One was dedicated to Dagon; to whom the other was dedicated
is not known. The Ugsritic texts have very little extensive
evidence to elucidate the role of Dagon in the religion of
Ugarit. However, only two stelae, with inscriptions, have been
found. Both were dedicated to this god.



of Bazal and Yam, and the struggle between life and death,
or fertility and sterility, characterized in the combat
of Baal and Mot. This latter motif has provided the basis
for the understsnding of death as a state of deprivation.
Baal's episode with Mot is intimately connected
with the crisis in the agricultural season when the hot,
dry summer months threaten to prevent the transition to
the rainy, autumn months. The tension is depicted, there-
fore, between Baal, the giver of rain apd fertility to the
soill, and lot, his antagonist, the representative of death
and sterility. Initially, mof ousts Baal from his position
of authority to the underworld. Subseguent to his demise,
the earth languishes because Baal is unable to provide the
rain necessary to mitigate the hot rays of the sun. Mean-
wnile, Baal is thought to be dead. Consequent upon the
harvest of the crops, Baal re-emerges and engages Mot in
a struggle for dominion over the natural reslm. Baal proves
victorious and assumes rule. It is thought, therefore,
that this whole encounter between Baal and Mot refers to
the great autumnal festival celebrated vearly in many varts
of the ancient Near East. At this festival, the events
of the myth are ritualily enacted by the king-priest of
the community and his temple otrricials, while the common
people congregate to witness corporately the sorrow and

mourning at Baal's disappearance and the jubilation at

nis rising to dominion over the chaotic forces of the natural



realm.

The above mentioned studies on the theme of death
incorporate one common factor: each of the respective theses
relies predominantly on the written archaeological material.
As far as is known, no work has attempted yet to show how
the unwritten archaeological material might relate to the
Ugaritians' thoughts on death. This thesis, however, will
include some of the unwritten material, not only to satisfy
a noticeable lack in Ugaritic scholarship, but moreover
to balance a one-sided interpretaﬁicn of the view of death
among the inhabitants of Ugarit°

Although a complete study of the theme of death
at Ugarit would warrant a closer examination of the Baal-~

Mot struggle, the limitations of the present studv will

not allow such an investigation. However, although the
assumption of the myth-ritual school”siinterpretation of
the Baal-Mot conflicﬁ is that death can be characterized
by deprivation, the results of the work to be presented
appear to point towards a different understanding. Far
from being weak, shadowy, almost non-existent, the dead
appear to have been worshipped at their burial site by
the surviving family, and moreover, seern to have functioned
primarily to promote the health and welfare of the family
and their crops. Nonetheless, the investigations and re-
sults of this research need not invalidate necessarily

the results of the previous studies. It is believed, though,



that this work will adjust in some small way the undue
emphasis that has marked Ugaritic scholarship in the past.

The method adopted for this pursuit can be best
designated by the words,"religious science™. To be clearer,
the term "religious science™ refers,-not to one particular
methodology, but to several methodologies, each of which
helps to elucidate what the word "religiousness" may mean
in relation to a given set of phenomena. 1In the case of
this study, the phenomenon to be investigated is death.
Because of the nature of the evidence available, that is,
because it is both literary and physical, it is necessary,
therefore, to employ more than one method in order to ex-
plicate and understand what death may have meant to the
Ugaritian of the second millennium B, C. In treating the
two basic sources, the Ugaritic literature and the excevated
tombs, several methods will be utilized, but only in a
second-hand manner. That is to say, specialization in any
one of the methods is lacking and the work of specialists
from various disciplines is relied upon to a great extent,
but is not accepted in toto uncritically.

The first part of the investigation (Chapter II)
attempts to delineate the mourning custoums of the Canaa-
nites so that the meaning that may have been associated
with them will become clearer. In c¢onsequence, the aim
of the chapter is to uncover the thought that could lie

beneath the description of mourning scenes in the Ugaritic



texts, particularly the description of Lutpan's mourning
over the dead paal ("Bsal" 1% vi 11-25). On the other
hand, the rirst section of the next chavter (Chapter III)
examines the revworts of C. F. A. Schaeffer's excavation
of the Ugaritic tombs in order to establish what practices
the people of Ugarit may have verfor ﬁed for their dead,
and, further, what thoughts may have prompted the practices.
An examination of the Ugaritic words, designating burial
places, follows the discussion of the tombs. Their impor-
tance lies in their function, not only as a check for the
interpretation of the unwritten material, but aléo as a
potential aid to an understanding of Ugarltlc thought
on death.

A nunmber of topiés which could prove productive
for the study of the Ugaritic dead have not been considered.
One need mention only two very importznt ones: the Ugaritic

I

b s s .
rpum and the eleb In addition to a closer analysis of
[RUSSY WE—— %

L

Ugaritic ropdm occurs seversl places in the Ugaritic
texts. The text, "Rephaim™, is probably the most important
for a study of roum. For an understanding of the debete see
. Caquot, '"Les Rephaim Ougaritigue™, Syria, XXAVII, 7wa
PP, 75—93' A, Jirku, "Raua>u Der ?urat der Raba>uma Renha1m”
ZAW, 70, 1965, opo. A2 ﬁB, John Gray, "The Rephaim', PEQ,
8L, 19,9, pp. 127-139, and MOHTN and RPUM in Ancient Uparlt"
PEN, 1052, pp 39-41; B. Margulis, "An Ugaritic Psalm™, JBL,
a5, 1970, pp. 292-30L.

5. -

Cf. CML, "Aghat®™ II i 27, L45; ii 12, 16; RS 1929
no. 17. For a brief discussion, cf. W. F,. lbr:gnt Archaeo~
logy and the Religion of Israel (Baltimore, 1956) D. 203, note
31; also, John Gray, "Sacral Kingship in Ugarlt”, Ug,r3t¢ca VI
(Paris, 1969) pp. 299-300; and, J. Nougsyrol, "Panth&on
dtUgarit®, Ugsritica V (Paris, 1968) pp. L2-0k.




the Baél—Mot struggle, these two subjects must be reserved
for future study.

Several translations of the Ugaritic religious
texts have been published; however, G, R. Driver's Cancanite

Myths and Legends (Edinburgh, 1956) has been used as the

basic one. Nonetheless, variant translations have been
incorporated at the relevant junctures, either in the body

of the text or in the footnotes.
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Cansanite Mourning Customs

1. Introduction

The aim of this chapter is tq collect and attempt
to understand the meaning of various practices concerned
with mourning in the Ugaritic religious texgs.

Although a great number of scholars find the best
expression of the religious literature from Ugarit in its
cultic function, this hypothesis should not deter the
investigator from examining passages that may reflect the
mourning rites practised by the Canaanites on the occasion
of a death in the family or social unit. The data recorded

obhalpt
in mythsadc have their origin in the daily life of the
people.in general.

The religious literature from Ras Shamra furnishes
mucn information regarding mourning.riﬁes in Canaan. The
pertinent sections of the texts, "Baal", "Keret", and "Aghat",
will be specizlly considered. For the sake of an order
to the discussion, the lengthy description of Lutpan's

mourning over the dead Baal ("Baal® 1* vi 11-25) will provide

o

Cf. esvecially T. H. Gaster, Thespis (New Tork,
1966). TFor slight variations, see John Gray, The Legacy
of Canasan (Leiden, 1957); A. S. Kapelrud, Baal in the Ras
Shamra Texts (Copenhagen, 1952). For a general discussion
of the relation of myth and ritual in the ancient Near East,
see S. H. Hooke, editor, Myth, Ritusl and Kingship (London,

1958) . :




the initial outline; at appropriate junctures, sslections
from "Keret" and "Aghat™ will be incorporated. Rites not
mentioned in "Baal" 1* vi 11-25 will follow (3. i-iii).

In addition to these Ugaritic texts, evidences from anthro-
pological studies in the Semitic field will be included

to document similar practices that ocCcur in relatively

modern periods, and to act as a control for interpretations

of the Ugaritic material.

2. Rites of Mourning

At the news of Baal's death, El initiates mourning
proceedings.

Thereupon Lutpan xindly

god came down from (his) throne, he sat

on a stool, and (coming down) fron the stool he sat

on the ground; he strewed straw

of mourning on his head, dust in which a man wallows
on his pate; he tore the clothing

of his folded loin-cloth; he set up a blcocody pillar

on a stone, two pillars in the forest;

he gashed his {(two) cheeks and (his) chin,

thrice harrowed the upper part of his arm, ploughed
(his) chest like a garden, thrice harrowed (his) belly
like a vale., He lifted up his voice and cried:

'Baal is dead. What (will become of) the people of Dagon's
'son, what of the multitudes belonging

'to Bzal? I will go down into the earth.' 7

7
5 CML, "Baal®™ 1= vi 11-25.
arnk. ltpn. el
d ped. yrd. 1ksd. ysb
lhdm(.) wl. hdm. vb
%érs. y8q. cmr : yils. on. Yr<h{.) vhrs
4n. 1lrdsh. S pT. plEt ken, aD Lo. k<ng. V%l
lgdqdh, lo¥. yks bmt, y¥i. gh. yysh
mizrtm. ér. babn b<l, mt. my. 1em. bn
ydy. psltm. by‘r dgn. my. hmlt. 2&r

vhdy. lhm. wdgn b1, Lro. birs

]
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Anat's behaviour ¢losely parallels this action; however,
it differs slightly frdm El's rites. After she has mourned
for him, she carries out a search with the aid of Shapash
to find his corpse. When she finds his body, she weeps
again and then buries him. Furthermore, she performs sac-
rifices for Baal and proceeds to aveﬁge his death.

An individual dlscuSQ1on of each of the above rites

follows below.

i. The Earth as the Place of MNourning {lines 11-14)

ko

In the ancient Near East, the use of the ground as
the place for mourning rites can be attested from various
sources. Hvidberg, in stating that all lamentations asso~
ciated with death, illness, and distress take place either
sitting or lying upon the ground, cites some examples:
the Sumerian "Ishtar's Descent to the Nether World"™, and

10
Ezekiel 8:14.

The earth has clear assoclations with agricultural
proceedings and conseqguently is generally understood to
represent the coalescence of the forces of life and death
Eliade writes:

As the foundation, in a sense, of the

CMI, "Baal™ 1* vi 26-31 - 1 1 1-8,

8
9 3
CML, "Baal™ 1 i 8~-29,
10
F, F. FV#dberg, Weening and Laughter in the Qld

rent {(Leiden, 1962) pp. 28, 113,

3

est

1y}




universe, the earth is endowed with

manifold religious significance. It

was adored because of its permanence,

because 21l things came from it and

all things returned to it. 11
Por archaic man, the function of the earth is to sustain
the manifold changes that occur within the realm of nature
and to ensure that these processes will continue.

In connection with Semitic mourning rites, Wensinck
maintains that the threshing-floor originally ocecupied the
central location for mourning. He refers to Genesis 50:10
which recounts the mourring Of Jacob on a threshing-floor,

. 12
and also to present day Syrian practice., loreover, he
claims that instead of the threshing-floor, the square or
market-place of a villzge often sufficed for the mourning
of the dead, especially if the population of the place was

13
too large to be accommodated on the threshing-floor. Sig-

<O

nificantly, he notes that marriage and other religious

11

HMircea Eliade, PdTL‘--S in Comparative Religion

(London, 1958} p. 240.
12

A, J. Wensinck, Some Semitic Rites of Mourning

and Religion (Leiden, 1917) p. 1.
13

Ibid., p. 2. dJohn Gr ay maintains that the primary
neaning of the word grn, usually rendered "threshing-floor'™,
is a "space rubbed by public concourwe and so kept clear®,
He goes further to say that, "This is an apt description
of the ocven spéce 1nm¢d1ately within the city gate familiar
from the excavations of vsricus sites in Palestine and
Syria®. The Arabic root for the_above meaning1means Tto
fray, or rub¥. He cites an Arabic word from this same
root which means "the worn track™. See John Gray, op. cit.,
p. 74, and elso his artjcle "The Goren at the City Gate:
Justice and the Royal Office in the Ugaritic Text 2Aqght”,

O .

PEQ, 1953, pp. 118-123.
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rites were celebrated where the dead were mourned. In his
estimation, the threshing~floor symbolizes the earth as the
giver of fertility and also as the grave of the dead, for
it was here, on the threshing-floor, that E?e harvest was
brought after being gathered in the fields.—

Viewed in light of the important role of agriculture
to the Canaanite, El's initial reaction to Baal's death
is imvortant.

It is natural that the senior god of the Canasnite
pantheon, oprimarily responsible for the issues that concern
society, should initiste the mourning for Baal. Eowever,
the significance of his rite lies in his descent. His
movement 1s downward; from his throne, to his stool, to
ﬁhe ground. Baal's death has caused great grief to the

worshipners of Baal and the earth has become sterile,

1L
Wensinck, op. cit., op. 6-7. Among the religious
performances mentioned are: prostitution (Fosea 9:1), con~
sultation of the oracle (I Kings 22:10), rearing of an
altar (II Samuel 24:18), building of Solomon's temple (II
Chronicles 3:1) :
15
Ibid., pp. 4-6, 10. The threshing-floor is men-
tioned in the Ras Shamra texts in two connections. Danel
performs his function as judge "at the entrance of the
gate beside the corn-heaps which vere on the threshingu.
floor™(CML, "Aqhat™ 1 i 22-23, 11 v 5-6). The celebrations
with the roum ultimately take place in the "threshing-floors
of EI"™ (CITL, V"Rephaim™ 1 ii 9).
16~
John Gray, The Legacy of Canaan (Leiden, 1957}
p. 116, Cray maintasins that Beal's sphere of jurisdiction
is nature, whereas El's interest lies in social matters.
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El's responsibility, therefore, centres around lesding

the people in the mourning rites, and attempting to re-
invigorate the powers of 1life., Fl's position on the ground
thus puts him at the best point of sll for effecting anvy
results. He is not only among the people of Baal, self-
degraded, but also at the most significant point for in;
fluencing the menacing forces unleashed by the death of
Baal., His chances of securing a victorv over the forces

of drought and sterility are better on the ground, as close

as possible to the source of life and death.

ii, Dust Poured on the Head (lines 14-16)

Dust conveys basically the same svymbolism as does
17
the symbol of earth. In Biblicel usasge, it often connotes

men's origin and destination:

In the sweat of vour face
you shall eat bread
till you return to the ground,
for out of it you were taken;
vou are dust,
and to dust you shall return. 18

This passage, however, should not be taken as representative
of the thought of the 0ld Testament, N. J. Tromp, in citing
Martin-Acherd's work, agrees basically that dust, in its

P

association with man's origin and destination, is a common

17
Supra, pp. 1l=ik.
18

Genesis 3:19; cf. also Genesis 2:



15
19

notion to the Semitic mind. Nonetheless, he still main-
tains that within the 0ld Testament dust has the fundé—
20
mental notion of death.
21

In the context of the passage under discussion, the
main idea projected by the act of pouring dust and straw
on the head is death. Ugaritic Spr, "dust", and Cmr,
"straw", parallel one another. Both words have associations
with agricultural activities, but "straw" elucidates the
specific meaning of "dust"™. Straw and chaff are ﬁhe 'dead?
part of the plant once the threshing. and winnowing have
taken place. Presumably, this practice was employed to
give notice to the fact that a death had occurred as well
as to signify the sorrow of the mourner, to exhibit how
one felt.

The rite of covering oneself with dust, soot and
ashes appears to be an sncient custom in the ancient Near -

E,st, notably among the Babylonians, Assyrians and Hebrews.

Even today th ractice, although outlawed by the Islamic

Spte
w

19
N. J. Tromp, Primitive Conceptions of Death and
the Nether World in the 01d Testament (Rome,_l969) P. 91.
Cf. R. Martin-Achard, From Death to Life (IEdinburgh, 1960)
p. 27.

20
For the Hebrew association of dust with death,
see, Tromp, op. cit., pp. $5-91.
21
CliL, "Baal" 1* vi 11-25. Supra, p. 10,
22
Cf. M. Jastrow, The Religion of Babvlonia and
Assyria (Boston, 1993). See also, Joshua 7:6, Isalah L7:1,
Lamentations 3:29.
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faith, receives strong support from some Arab Moslems.

iii. Rending of Carments (lines 16-17)

The translation of the Ugaritic, lpg. vks. mizrtm,

"he tore the clothing ofzhis folded loin-cloth™, is not
without its difficulties.b Several séholars have proferred
their ideas concerning what it means. Caster mentions

the Hebrew use of sackcloth for mourning purposes and ex-
plains thags like sackcloth, the mizrt was "girt about

the loins".5 Hvidberg cites the Arabic expression, ¥adda
l-midzara, "tie midgar firmly", which is used "metonymically

for abstinence from women'; and refers also to the Arabic

¥adadtu li-hdds l2amr-midzari, "I tucked up my garment for

.. 2 .
that"., Moreover, he notes the use of mizrt in "Achat". 6
2

The rizrt was worn by Danel during his rite of incubation.

bY .
Consequently, he suggests that the mizrt is a garment of

23
Cf. E. Westermarck, Ritual and Belief in HForocco,
Volume II (London, 1926) vp. 490-495; E. W. Lane, Manners
and Customs of the lModern Zgyvtians (London, 1954) pp. 520~
522.

2L
C. H. Gordon's translation is: "For clothing, he
is covered with sackcloth"(UL, 67, VI, 16»17)._ A. Herdner's
is: "He covered his loins with a garment®” (Svria, XXIII,
1942-3, p. 135); F., F. Hvidberg's: "He rends his germent
into two strips™ (op. cit., p. 29); and Gray'!'s: “He tears
asunder the knot of his girdle"™ (op. cit., p. 52).
25
Gaster, op. cit., p. 213.
26.
CHML, "Aghat" II i 6, 16,
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27

knee length, tucked up for religious purvoses and for work.

Wensinck contends that Semitic custom stipulated
the wearing of tWo garments, the izdr and the ridsz. The
izar covers the lower half of the body to the knees, while
the Ejﬁ@fclothes the upper part, exposing the arm and shoul-
der. Both gg these garments were originally the dress
of mourners and of the dead. Later; however, they came
to be used by priests, laymen, and ascetics for most reli-

29

gious rites.

Hvidberg suggests that the Ugaritic, mizrtm, én
its dual form, should be rendered, "into two strips”?
However, Wensinck's contention concerning mourning apparel
may.be correct. Perhaps vks, "he tore', is implied with
m%zrtm, just as ydv, "he set up", is implied with vsltm.
bvlr, "two pillars in the forest™, in line 18 of this same
text. That is, in terms of the metre ofBEhe passage, the
following parallelismvmay be intentional:

1p8. / vks. / mizrtm

ér. b3bn., / vdy. / psltn. bv<r

27
Hvidberg, op. cit., p. 29.
28
It is suggested, therefore, that iz2r, the technical
term for part of the mourning and religious dress, supplies
a more explicit Arabic parallel for the Ugaritic mizrt.

29

Wensinck, op. cit., pp. 56-77.
30

Hvidberg, op. cit., p. 29.
31

Cf. Gordon, UT, op. 131-14L,



If this is the case, the above passage could be translated
in this way:

he tore the clothing, the two vieces of clothing,

he set up a bloody pillar on a stone, two pllLars

in the forest., 32
In any case, the passage is fraught with difficulties.

Ihe general impression of one who has rent his
clothes suggests a complete neglect rfor the outward appea-
rance, an abstention from what is customary. No doubt
the rent garments were a sign of deep grief, of bereave-
ment, But the violent action that must have been attached
to the tearing of the garments implies that this customn,
originally and probably in the present context, signified
something more than mere sorrow: perhaps fear or anger.

In "Aghat', the emotion attached to vanel's rending of

33

his garments could be both: fear for the famine that might
get in due to death, and anger due to ths cause of the

impending sterility. This rite is so well known and widely
practised, in the ancient world and in contemporary primi-
tive societies, that it may be but a mere soclal amenity
with very little significance. However, one cannot under-
estimate the personal element that could have initiated

the action in the first instancs.

2
’ The translation is basically Driver's, though
the second half of the passage has been modified in light
Hvidberg's and Wensinck's observations,
33 ,
CHL, "Aghat™ I i 30-37, L46-47,
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iv. Zrection of Stones (lines 17-18)

People in ancient times were awed by the appearance
of stones and cdnsequently believed that ordinary stones
could transmit power and strength. Stones were erected
often, therefore, to signify the presence of a vparticular

35
source of strength.

The erection of pillar(s) by Lutpan and Anat may
be understood possibly in one or both of the followineg
ways.

(1) Among the various rites involving stones in
religious and magical practice, a widespread custom exists
of setting up stones on the place that marks the spot of

36

an unexpected accident or murder. Thus the stone is believed

@
joR
[y
—
=
=

to put the dead man's 'soul'! at rest, and to be the m
through Which he will continue to manifest himself. HEliade
claims that this practice is the original mesning of burial
monument s

Tor a violent death lets loose a soul

I
4 Gordon translates égn vaba. vdv. psltm. byer, "
roams the mountain in mourning, Yea through the forest in
grief" (UL, 67, VI, 17-18); and Hvidberg, in this way, "On
the mountain he throws stones, He carries a carved image into
the wood™ (op. cit., p. 29). Gray's translation is: "iHe
makes the mountzin re-echo with his lamentation, and with his
clamour the forest to resound" (op. cit., p. 523, :

35

Cf. Eliade, oD

T

rie

. cit., pp. 216-217; Robertson Smith,
t

The Religion of the Semites (Mew York, 18895pp.V183 ff. Also
ct. Inira, pp.oYy~/2, for the dual meaning of nps.

"""" ELS
Cf. Eliade, op. cit., pp. 218-219; Westermarck,
po.s 558-559,
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that is troubled and hostile, and full

of resentment. When iife is broken off

suddenly, i1t 1s to be expected that the

soul of the dead man will be inclined

to carry on what remained to him of

normal life near the community from

which it has been cut off. 37
In consequence, Lutpan's and 4dnat's action in setting up
a pillar could be interpreted in the above manner. The
stone erected would ensure that Baal's source of power,
his power of fertilization, would continue to be effective
to the living community dependent upon him.

(2) In describing Semitic sanctuaries, Robertson
Smith deals at length with the objects that mark off s
place as sacred. These visible objects are primarily water,

38
tree(s), and a pillar or heap of stones. Clearly, water
and trees suggest natural surroundings and perhaps could
' - p! .

refer to the Ugaritic, ln¢ny. ars. dbr. lvsmt. %d. ¥hl.

39

mmt, which according to Driver's translation, could mean

where Baal died, or in Gray's tran sla ion, could refer to
40

a sanctusry for Baal. 'In any case, both renditions could

37

Eliade, op. cit., p. 218.
33

Smith, op. cit., pp. 150-195.
39

CML, "Ba al" 1% vi 6-7: "... from the pleasant tracts
of the land o oz ‘decease, ... from the fair tracts of the edge
of the strand of deathﬂ

40 .

Gray disagrees strongly with Oriver's translatlonﬂ
of this passage. pec1llcally he would like to translate dbr,
"pasturel, and ¥j lLJt in perallelism with dbr, "fat grazings".
This rendering, he mai ntains, fits the context of "Baal" 1=
v 18-19, in view of the fact that "the purpose of Baal's mating
with the heifer was to leave progeny behind him in case he did
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point possibly to the existence of Baal's sanctuary. If
this is so, the artificial object designating Baal's actual
presence would bé a "pillarn, éz, "two pillars", psltm.
Horeover, Driver andhgusséud translate the Ugaritic ég,
"blood-daubed stone”. Ugaritic ég would refer, consequegtly,
to the stone on which the blood of sacrifice was poured.
Robertson Smith maintsins that the custom of pouring out

the blood of an animal on a pillar refers“to usage prior

to the time when the 2ltar and pillar had become differ-

A

entiated. At that time, the erected stone functioniﬁ both
as an altar and as the symbol of the.god’s presence;)
Concluding from the above discussion, the least
that can be known with some degree of certainty is that
the pillar(s) represented the presence and guarantead
strength of Baal in the midst of the community; the most

that can be conjectured is that the pillar(s) of Baal

marked the spot, not only of his disapvearance, but also

O .

b (continued) not survive his visit to the regions
of death" (op. cit., p. 50). At this point, preference is
given to Gray's transition. .

Hvidberg describes typical Baal sanctuaries and .
attempts to locate one in north Canaan(op. cit., pp. 80 ff.).
Cf. also note 38.

L1
Cf. CML, p. 1lh2,note 26, Aistleitner translates

Ef, "hide, skin®; "mountain™; "decevtion™ (WUS, p. 250).
o L2 ‘ .
Smith, op. cit., p. 184, 188. He notes the Arabic,
"blood~-daubed®,
43
Ibid., p. 188.
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of the cult where worship was paid to him.

The last‘conjecture is not so far-fetched as it
might appear at first. Rohde cites similar traditions in
the Greek world. Ip particular, two individuals, Amphiaros
and Trophonios, each became the obje§t of worship at the
place where they were believed to have been swallowed byv
the earth. Their individual cults were maintained because
they were considered still to be alive a? that spot and
therefore could aid the nearby communityf5 Another tradi-
tion concerns Zeus. Zeus was thought to lazéburied on
Mount Ida, but, nonetheless was still alive. This occur-
rence pronmpts Rohde to state:

It is, in fact, plain that in the

legend of the Cretan Zeus' grave,

the ‘grave' .,. is a paradoxical

expression intended to signify his

perpetual confinement to that place. L7
Rohde’s observations apply equally well to the elaborate

tombs discovered during the excavations of Ras Shamra.

22

Lth Infra, pp. 55-59, 81-83. Albright's argument
regarding the bAmOLh in palestine is similar to this obser-
vation. ‘

L5

Erwin Rohde, Psyche: The Cult of Souls and Belief
in Immortality among the Greeks, Volume I (New York, 1906)
pp. 59-93.
L6 .
Ibid., p. 97.
L7

Rohde, op. cit., p. 97. It is also interesting
to note that he does not see any necessary connection bet-
ween the death of a god and the "death of nature",
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The only other E%aritic reference to stone monu-
ments occurs in "Aghat™. Among the duties of a son is one
of setting up a stele to the é;ég, provably an important
ancestor. This monumenﬁ, then, as in the case of the pil-
lar to Baal, would represent the presence and support of

49

the ancestor to the nearby family or community.

v. BSelf-Laceration (lines 19-22)

Self-laceration is described in the above passage
as analogous to certain agricultural asctivities. According

to Gaster, hri, "plows™, is synonvmous voeticallv with
3 S p ] B, Iy

P Sy

£1%, "plows three times over™, and both are used in the

present context to suggest the threefold ploughing familiar
50
in the ancient world. Gray contends though that "the re-

ference 1is father to three furrow-like scoresrirawn by
the three fingers of.a mourner in laceration”? Nonethe-
less, a close association between this mourning practice
and the ploughing of fields does exist.

For the Hebrews and Arabs, ss well as for the

52

Canaanites, the essence of life resides in the blood.

L8 - .
CML, "Aghat® II i 27, L5; ii 12 , 16,
49

, '"Sacral Kingship in Ugarit®, Ugaritica VI
99-300.

John Gray
(Paris, 1969) pp. 2
50

Gaster, op. cit., p. 213.
51 r -~
John Gray, The Legacy of Cgnaan (Leiden, 1957) p. 52.

52

Cf. W. 0, I, Qesterley, Immortality and the Ungeen




Blood-letting, self-induced, is thought therefore to invi-
23

gorate the forces of lifle. In consequence, self-laceration,
practised especially during times of crisis, is an act of
imitative magic. An extension of this rationale issues
from the 0ld Testament account of the priests of Baal at

Mount Carmel, where they gashed their flesh to invoke Baal

5L

Lo .set fire to the sacrifice on the altar. Gray also inter-
prets this Biblical passage as an act of imitative magic.

Fowever, he cites it to substantiate his interpretation
55a

of Anat's slaughter., But there is a basic difference bet-~
ween this latter passage and the other two! Anat's blood-
letting is not self-induced; it is inflicted on the people
gathered together in a house. Hence, one would be led to

55

just as the vegetation died signifying the murder of Aqhat.

Y .

(continued) World (MNew York, 1921) pp. 19-20;
also, Leviticus 17:11, Deuteronomy 12:23-2L, To prove thet
the Canaanite believed that 1life resided in the blood would
amount to another thesis. The following passage does reflect
probably this belief: "I will meke thee to beat him twice
on the pate,/ (and) a third time on the ears, to pour out
(his) blood/ like a stream(?), like emission of seed, on to
his knees; his soul shall go forth/ like wind, his ghost
like a puff(?), like/ a vapour from his nose, his readv
courage from (his) nose ..." (CHL, "Aghat® III i 22-20).

53
Cf. John Gray, I & II Kings (Philadelphia, 1963)

maintain that her action would cause the earth to languish

p. 255,
' 54 ) R
I Kings 18:28.
55a
John Gray, The Legac
55 o o )
CML, "Aghat™ I i, dii. CML, "Baal" V iii 29 ff.
should be understood as Anat'ts attempt to provide compen- /
sation for her killings. 3Baal says to her, "iar upon earth/

r of

«Q

anaan (Leiden, 1957)pp. 36-37.

<
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A brief reference in "Aghat™ suggests that the
practice of selfjlaceration had become established already
28 a necessary rite in mourning proceedings. "Men that
gashed (their) flesh' came to Dénel’s home aftgr Aghat's
death and there they remained for seven years. Indeed,
self-laceration figures very highly in mourning among
ancient peoples as well as among contemporary primitive
societies.,

Westermarck cites numerous instances among the
Arabs of Morocco5where self-laceration is an ancient bub
forbidden custom.7 Just as Islamic law prohibits HMoslems
to cover themselves with ashes as a sign of mourning, it
forbids the people to gash their flesh. DNonetheless,
Westermarck notes that the women, and sometimes the men,
scratch themselves so violentlvy that permanent scars re-
main on their faces. Moreover, abstention from this cus-
tom causes communzl rébuke; the person who abstains is
stigmatized forever by the society and in addition does
not receive the neighbours' expressicn of grief when some-

58

in the femily dies. This ancient social custom cannot

55

(continued) is oprosed to my will. Set mandrakes(?)

in the ground,/ pour a veace-offering in the heart of the
earth,/ honey from 2 pot in the heart of the fields;/ hold
back thy stave (and) thy weapon™, Cf. Infra, 63-6L,
56
CML, "Aghat™ I iv 9-22.
57
Westermarck, op. cit.
Wensinck,ggg, cit., pp. 24-25
5

Westermarck, op. cit., pp. 436-L42.

pp. 437 £f. Cf. also
mith, op. cit., pp. 304-305.

Udw
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59
be replaced; Islamic law 1s completely ignored.

vi. Lamentstion (lines 23-25)

In form, the lament disolavs the use of short state-

ments. This device is aot for it is the most natural and.

most effective means of conveying the feelings of tension
and anxiety that usually accompany the mourner. Consider
the following examples:

'Baal is dead. hat (will become of) the veonle
of Dagon's )

'son, what of the multitudes belonging .

'to Baal? I will go down into the earth.?' 60

'Are thy locks passed away like a dog's,

'thy lustiness too like a hound's (?7);

'shalt thou then die, father, like men?

'0r is thy lustiness passed awav into weeping
'on account of a woman, my glorious father?
"Or do gods die? ...

'Is Keret a son of (1},

'the offspring of Lufpan [and Kadesh\?' 61

How are the mighty fallen! 62
L) y -

Should Abner die as a fool dies?
Your hends were not bound,
vour I'eet were not fettered;
as one falls before the wicked
you have fallen., 63

A1l of the gbove citations contain short thought units.

59
Westermarck, op. cit., op. L39-LLZ2, LOL-LO5,
o0
UL, '"Baal' 1x vi 23-25.
61
CiL, "Reret®” II ii 38-L9.
Y
6 II samuel 1:19, 25, 27.
3

II Samuel 3:33-34.
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What i1s to be noticed, moreover, is the occurrence of
hetorical questions. Their emplovment can be seen most
clearly in the condolences of the Arab lMoslems:
0 my son, with whom have vou left me?
Who will give me anything to-day? Vhom
shall I see amidst the people? I do not
like to remain behind. bl
This form of expression has become stabilized. However,
as Westermarck maintains, these statements ere not the
formal ones; they are informal. Islam has its own set
form of condolence which contrasts remarkablg to the ones
25

laid down by tradition and social convention.

Kavelrud maintains that the Ugaritic, b<l. mt, mv,

lgm. bn. degn. mv., hmlt. 257, b¢l, "Baal 1is dead. What

(will become of) the veople of Dggon's son, what of the
multitudes belonging to Baal?", was the "cult cry"™ of the
worshinpers of Baal and was "intended to be repeated by

the audience", during the ritual enactment at the New Yezr's
Festival. To substantiate this thgzis he re%%es mainly

on its repetition by Gupr and Ugar, and Anat, and on the

nnathetic character" of "Baal® 1¥ vi 5-31 and "Baal™ 1 i 1-29,

6L
Westermarck, ov. cit., p. 436.
65
' For instance, "May God make the reward great”,
Ibid., p. LLZ.
66

CHML, "Baal" 1* vi 9.
67
CHML, "Baal® 1 i 6-7.
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which culminates in "regular rhythmic form!" of the descrip-
tion gg Angt's sacrifice to Baal, the climax of the mourning
[®F
rites.-
. 69

Another lesmentation occurs in "Keret". Gray notes
that much of the language in it reflects the role of the
king in t?g cult and, in consequence; should not be taken
literally. 1In truthy the lament does centre around the
belief that Keret was a M"son of El", "the”offspring of
Lutpan and Kadesh. But the "extravagant" language in the
lament over him should not act as a deterrent in investigating
what it could nmean.

It is a common feaiure of laments generslly to
ernplov bombastic language? Indeed, the eulégies in Athens,
for instance, became so lavish that in the late sixth ggd
early fifth centuries B. C. they were forbidden by law?
lMoreover, the custom prevailing among some Arab tribes
condones the utterancéwof statements that may or may not
be true. However, this practice is allowed only for those

who have had a superficial acquaintance with the deceased;

the close relatives and friends, on the other hand, accustom

68

Kapelrud, op. cit., pp. 122-123.
69

CML, "Keret'™ II i 2-11, 14-23; ii 36-L9.
707

John Gray, The Keret Text in the Literature of
Ras Shamra (Leiden, 190L) pp. 00, 00-07.
£ -
Cf. E. Jacob, "Mourning", The Intervreter's Dictionary
of the Bible, Volume 3, »p. 453,
7=
Rohde, op. cit., p. 164, 189, note L4l.
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73

D .

X

themselves to gross exaggeration of the dead man's gualitie
|

This frequent appeanance of hyperbole in lamentations
. ‘ -

prompts the question "why?". Surely it has very little to

|

|

I3 3 - - ‘
profit the living directly. ' But the living must have believed

in its efficacy. On the explanation of the use of exagperation

in funeral laments, most sch@lars agree that the high praise

attributed to the dead or dying signifies that the living
|
believed that the dead could}and did exercise some influence
7l !

over them.

3. Other Rites of Mourning
|

i, Weeping !

In the Ras Shamra texts the occurrences of weeving can

be arranged basically into tbree units: (1) weeping resulting
|
from genuine human grief, (2) weeping as a rite, and (3) weeping
as a combination of (1) and (2).
- " ‘ . .
(1) Weening as a conﬁequence of sorrow needs no
explanation. The following are some examples:

...she sated herself with weeping
drank tears like wine ... 75

73
Westermarck, ovo. cit., pp. L437-438, LLO-LL2, CT,
1T Samuel 1: 19-27. Tnls laTon attributed to David, makes use
of hyperbole, tooO, SDe”lali; verse 23: "They [Saul and Jonathan)
were swifter than’ eagles, / ihey were stronger than lions.Y
Th
Rohde, op. cit., pb 1ok, 190, note 43 Encyclopaedia
of Relipion and Ethics, Juluhe L, p. K17,

Ciil, "Baal" I i 9~-10.
Gl ‘

CHL, "ighat™ I i 34-35.

[

|

|

|
L
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Pughat wept from (her) heart,
she sobbed from (sner) liver... 7o

(2) The only reference to professional mourners occurs in

"Aghat™. After Danel had duly buried his son, he called for
|
"weeping women®, "wailing women', to come to his home. These

women stayed in his place verforming the rites for "seven

|
vears™, whereupon he sent them out, offered a sacrifice to

[ .
‘the gods, and made preparations to avenge the murder of his
7o s .
son., Wieeping has become a fixed and regulated practice.
|
Gaster has notﬁd why he thinks that weepinz may be a
78 ‘
rite of invigoration. His reasons are the following:

7,

|
a. Some deities who are mourned bear a name which is

N .o .
an "artificial” personification "of the wailings themselves".

b. Tears are not necessarily a sign of sorrow, but

can be oproduced through excitement. Thus, is some cultures,
|

tears are purvosely forced to flow in order to effect natural
|
processes. Gaster notes, in this context, that during the

\
Akitu festival, the king was forced to weep because the

\ 79
tears were deemed to be ”prppitious". Tears are a rite of im-

itative magic. \

\ - . R .
c. In a great number of ancient languages, the words

N ] .
meaning "howl of pain" and Pcry of joy" are derived from the

same root meaning "yell®,

77 |
CHL, "Aghat" I iv| 0£f.
78 |
Gaster, oo. cit., pp. 32-34.
79 |
Gaster, op. cit., p. 33.
|
|
|
|
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80
Gaster's second reascn should be specially noticed in

respect of the Ras Shamra material. Baal's epithet, rkb. Ccrpt,
81 -

"rider on the clouds", designates his main function. He is
the giver of rain and, in consequence, responsible for the
fertility of the fields. Perhaps the Canaanite believed tears
would meke the land fertile, just as Baal's rain makes it
fertile. The following passage could be interpreted this way:

'do Lthou) tell her (that) [she) lament; for I know

'that thy sister is pitiful.

'Let her of a truth set her waters in the fields,

'the issue of her throat in the highland (?). 92

In commenting on the practice of weeping, Wensinck
illustrates Gaster's third point. He claims that among modern

Semitic Egyptians weeping is a "distinct rite, consisting in

elevating the voice and crying aloud, sometimes in uttering

83
the zagharit". "Uttering the zagharit” is a custom in which-
the women "rend the air with the shrill and quavering cries
8l '
of joy™. It has its use at burials, -births and weddings and

according to Westermarck it is ag attempt to drive off any
) 85

evil spirits that may be hiding. Van Selms brings this

80
31

Ugaritic rkb. Crpt, has been translated "cloud gabherer”
cf. S.F. Brock "Ngq)c,)\m‘rcaﬁrag:;Kb ¢ rot, t, VI, volume 14, 1968,
pp. 395-397; o UlTLnQorf’ nygaritic Studies "within their Semitic
and Eastern Mediterranean Setting®, BJRL, Volume L6, 1963-6L, pp.2L3 -4
82
CHL, "Keret™ II i 32-35. Cf. Infra, p. 33.
837
Wensinck, op. cit., ». 78.
81,
Lane, on. cit., ». 523.
85

Westermarck, op. cit., p. 374.

Cf- Eliade, .CLQ. _Q_i;t-, DDe lgc%—-ZlZ.



interpretation to "Keret®™ II vi 2:5:
... And Sha'tagat departed,
she indeed went into the house of Keret

she did we@p (as) she penetrated and went in,
she did shriek (as) she went in within. 86

ShaCtaoat8 whose name means literally Yshe who lets (bad luck)
pass by", ’ is thg‘sorceress responéible for driving out
Keret's sickness. .Accordingly, her weeping does not stem from
profound emotional attachment to Keret, but from her desire

to heal him. Van Selns, theréfore, explains her shrieking as
an "apotropaic act' designed to expel the forces of sickness
and death in Keret's home.(

(3) When there is some basis for assuming an emotional
basis to weeping, the ritual nature of the act becomes rather
vague and mayv bhe absentventirely. This is the nature of the
case in "Xeret". Elhu and Thitmanat weep for Keret. They are
his children; their action is initislly the outcome expected.
On the other hand, Keret asks Elhu specifically not to weep
for him, but to call his daughter.

'son, weep not, lament not

'for me; (and) exhaust not, son,

tthe well of thine eyes (and) the skull of thy head
'with tears. Call thy sister

86 )
CHML, "Keret™ II vi 2-5.
87
Frauke Grondahl, Dle Personennamen der Texte aus
Ugarit (Rome, 1967) p. 114, "57e, die (Ungllick) vorbeigehen 1afcm,
L)
Gray, on. cit., p. 74.
89 —_— . - - - -
“A.Van Srl*nu5 Marriagze and Familv Life in Ugaritic
Literature (London, 1954] vp. 135-137.
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'Thitmanat, (my) “aughter whose affection (?)
'is strong, (that) she may weep and lament for me.
: Munificent
'hero, of a truth do thou tell thy sister,
'do Tthou tell her (that) {she| lament; for I know
' that thy sister is pitiful. G0
Why does he make this request? It is probably true that
weeping was the job for women and not men; hence, Thitmanat
would be the one to weep. However, Keret seems to think that
she is more suited for her "affection is strong" and she is
Tpitiful”, In additiocn to this internal evidence, the name
91 02 93
"Thitmanat™ means Meighth". Gray notes, as does Virolleaud,
the magical significance for healing connected with the number
eight, Perhaps the weeping Thitmanat was an attempt to expel
9L
the sickness and alternately to attract the forces of vitality.
After all, it was by weeping at the loss of his family that
Keret attracted El's attention and sympathv, and subsequently
95
was able to re-establish himself! In any case, the emotional
s well as the magical character of weeping seems to pervade
the entire passage cited above.
ii. Sacrifice
Sacrifice is a religious phenomenon that occurs in

nezrly all ancient religions. The religion of Canaan was

90 | _
CML, "Keret" II 1 25-33.
91
CML, p. 151.
92 _
Gray, op. cit., p. 67.
93

e

Charles Virollesud, "le roi Kéret et son fils", Syrisa,
XXTI, 1941, p. 119.
o4

Cf. Sunrz,p. 31L.
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no exception. Numerous offering lists, designating the kind

of sacrifice and to whom the sacrifice was to be given, have
26

been excavated from Ras 3hamra. The literary texts, too,

97
relate the occurrence of this practice in various circumstances.
It is not within the scope of this thesis to examine carefully
all these occurrences of sacrifice. .Consequently, the follow-
ing remarkds will be limited to sacrifice offered only in
connection with death and burial.

The only two occurrences of sacrifice associated with
death and burial are "Bzal”™ I i 18-29 and "Aghat"™ I iv 23-35.
In both these instances, the sacrifice is presented after the
mourning rites have been performed and the bodv has heen buried.
Sacrifice occurs as the last mourning rite in Arab
socleties too. Customs differ from tribe to tribe, however.
Often the‘family and close friends vartake of the meal with

the dead person who i1s thousght to be present. Sometimes only

the living eat. In other instances, the food integged for
A
the deceased is distributed to the poor and needy.
Q9 100

Both Gray and Westermarck cite A, van Gennep in their

95 :
CML, "Keret" I i 20-43.
96
Cf. Gordon, UL., pp. 107-115, in which he has
translated a few of these texts.
9 r7 e+ - -
Ci. CML, "Keret"™ I iii 52-59 - iv 1-8; III iv 3 ff.;
"Baal® V i 1 ff.; etc.
28
gng. Westermarck, op. cit., 530-536.
" John Gray, The Legacy of Canszan (Leiden, 1G65) po. 124,

253, ()14,( ‘7) .
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interpretation of funeral sacrifice at Ugarit and among
the Arabs of Iorocco, respectively. Van Gennep writes:
VO Y

Les repas ConSeCUulis aux funérailles et

ceux des fftes commémoratives ... ont pour

but de renouer entre tous les membres d'un

groupement survivant, et parfois gvec le

defunt ia chafne Qul s'est trouvée brisé

par 1a disparition d'un des éhafnons. Sou-

vent un repas de cet ordre a lieu aussi lors

de la levée du deuil, 10% -
The sacrifice functions to re-unite the social unit that
has been disjointed temporarily due to a death of one of
their members and to mark, therefore, the end of the
mourning period. However, Westermarck is quick to note
that these sacrifices were originally intended for the
deceased, but were supplemented later to incorporate new
ideas. For instance, he states that in Islamic belief
the deceased would be rewsrded if his funeral meal were

102
given to the poor. At the root of this fact lies the belief
that the dead could and did avpreciate the food offerings.
This same belief probably explains the elaborate tomb out-
103

fits, with livbation channels, excavated at Ugarit.

In light of the above discussion, the understanding

0 Baal and perhaps Danel's sacrifice

ct

of Anat's sacrifice

"to the sta in heaven (?)}" and "to the gods" should be

100
Westermarck, op. cit., p. 536.
101
A. van fennep, Les Rites de Passagze (Paris, 1909)
p. 235, quoted by Jestermarck, own. cit., p. 536.
102
Westermarck, op. cit., p. 533.
103
Infra, pp.48-51,




36

tempered by the significance of sscrifice not onlv for the

living but also for the dead.

iii. Dancing

The Literary texts from Ras Shamra furnish only
one reference to dancing as a mourning rite. The passage
occurs in "Aghat™ in connection with the rites performed
after Aghat's burial in Danel's home. It reads "when the

10L
dances were ended", ltm. mradm. Gaster draws attention

to the Ugaritic mrndm and points out the Biblicel Hebrew,

r-g-d, "to skip, leap®, and the Arabic, r-c-ts, which,

he maintains, denotes "a specilal kind of hopoving or linmping
105
dance performed at funerals". In addition, Gray observes

that the practice referred to in the Ugesritic is illustrated
probably on the sarcophagus of Ahiram of Byblos. The women
dﬂplCued appsar with "peculiar flouncing skirts", "loosened
106

bodices™, and "dishevelled hair". Lane similariy describes
the female neasants of Upper Egypt in thneir mourning dance
He writes:

They daub their faces and bosous, and part

of their dress, with mud; and tie a rope

girdle, generally made of the coarse grass

called "hulPé % round the waist. Hach
flourishes in her hand a palm-stick, or a

104
CiiL, "Achat' I 1iv 27.
105 .
Gaster, ov. cit., p. 370, Cf. Wensinck, on. cit.,
Dp. AZ—Aa,éalso, Lane, on. cit., p. 533.
10

Gray, op. cit., pn. 252-253.



drawn sword; and dances with a slow move-

ment, and in en irregilar manner; generally

pacing about, and raising and depressing

the bodv. LOY
Wensinck also notes that this kind of dancing is emploved
among the Semites. Moreover, he has offered evidence to
show that religion adopted the rite ot circumambulation
from mourning practice. He questions whv the rite i1n reli-
gious practice avrears frequently with other rites which
were originally performed for mourning., He cives I Kings
18:26-28, where the priests of Baal leapt about the altar

108

and gashed themeselves to invoke their god to send fire.
However, neither he, nor any other of the above scholars,

proffer any interpretation.

L. Conclusions

There are two observations concerning the discussion
of Canazanite mourning customs: (1) the rites are thought
to have functioned on three levels: for the individual,
for the social unit, and for the deceased, and (2) the
rites intimate a thought association between life and death.
(1) Althocugh the foregoing examination has con-
centrated oh the mourning rites of the Canaanites, rites
no doubt sanctioned by the larger community, one must not

underestimate the initial human reactions that may have

37

Lane, op. cit., ». 533.
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Wensinck, oo. cit., pp. 485-LO.
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been at the base of the rites themselves. For the mourning
customs to beccme rites at all, the behaviour of the people
at the death of a family member or close friend must have
exhibited deep personal emotion. The rites, once estab-
lished, would give a formal outlet to these feelings, while
at the same time, thev could act as a means of restraint

in extreme cases.

Gaster and Gray meintain that mourning rites have
primarily a societal locus. However, these two men differ
in their understanding of the basic objective of these
customs.

Gaster labels these practices "rite§ of mortifi-

109
cation™, in that they

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 susvended animation. 110
For him, the aim of mourning rites would be not only to
give man the appearance of death, but also to induce the
feeling of death itself. Each individual in the community,
therefore, as well as the community as & whole, is thought
to have symbolically died.

Gray, on the other hand, calls the mourning prac-

111
tices "rites of separation”. By this designation, he implies

109

Gaster, op. cit., pp. 26-3L.
110

Gaster, op. cit., ». 30.
111

Gray, op. Ccit., pp. hh-L5, €3.



that the act of mourning has as its main thrust the isola-
tion of all that has been contaminated by the death from
the areas not yet infected. The element of imitative magic
has been noted above, especially with regard to weeping.
This mourning rite and perhaps other -ones, such as the
gashing of flesh, the tearing of gasrments and the dance,
would add weighted support to his interpretation. The
"rites of separation', therefore, would function to safe-
guard the societal interests, and also to sustain the order
that has been threatened by the death.

However, either of these explanations alone fails
to take into account a distinct impression of the rites
of mourning emong the Semite peoples. T could be stated
perhaps that these rites depict austerity. There is a defi-
nite excess and immoderation. But the excess and immode-
ration seems to excel what would be customary either within
s prescribed religious framework or within the realm of
'normal human behaviour®. Particularly noticeable is the
purposeful self—effacemént, seen rmost clearly in the violent
acts of self-laceration and the tearing of clothes. In
relating similar customs among the Greeks, Rohde succinctly
states:

It was not simple piety or natural human

grief (never varticularly given to vio-

lent or excessive demonstration) that

caused these things. It was rather the

ancient belief that the soul of the dead

was still invisibly present, and would
be pleased at the most violent expressions



of grief for its loss. 112

(2) 1If Rohde's interpretation of the mourning
rites is accepted, the association of agricultural end
vegetative motifs with the Ugaritian's depiction of his
mourning rites becomes clearer.

A number of individual rites have been documented
to show that the Canaanite has borrowed fertility motifs
to describe their import. The most explicit reference
occurs in lines 19-22 of "Basl" I* vi. This passage stands
out particularly because of its length in provortion to
the other rites mentioned. DNot only is the simile of El's
gashing taken from agricultural'activities, but also the
outpouring of blood which the action implies links this
rite with the fertility cult of Csnaan. The symbols of
earth, dust, and straw and the significance of burial
pillars, moreover, relate what the rhythms of nature con-
veyed to the ancient man of Canzan. In addition, tacit
in the texk "Bagl! is fhe realization that the forces of
nature repeat themselves and the hope that they will con-
tinue to do so. DBaal represents the spirit of fertility,
and like the changes in the vegetative realm, he undexrgoes
these processes too, dying and vet coming back to life
again. His vicissitudes are based on the recognition of
the cyclicel nature of phenomenal existence.

However, the reference to Baal and his dying and

112
Rohde, op. cit., p. 164.



rising is not meant to lay claim to the same significance
for the dead at Ugarit. It cannot be stated that the.
Ugaritian thought that the dead would rise, but it can be
stated, at least tentatively for the moment, that the man
of Ugarit did not envisage death to be the end of his
existence, The imagery employed in the description of

the mourning customs and the customs themselves imply that
life and death were not two radically inseparable states

of being.

41
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Ugaritic Burial Sites

1. Introduction

Since the discovery of the mound of Ras Shanmra,

tombs have been excavated which reveal that the Ugaritian
must have had a tacit understanding of the role znd func-
tion of the dead. This chapter purports,“therefore, to
delineate the practice and thought that probably produced
and nourished the construction of the tombs with their
elaborate ritual outfit.

The evidence for this inquiry can be divided into
two categories: (1) the Ugaritic tombs, and (2) the Ugaritic
religious literature.

Initially, the reports of Claude F. A. Schaeffer,

published in Svria and consolidated in Ugaritica I, will

provide the relevant Béta necessary for a description of the
two main types of tombs found: the Hyksos age tombs and the
Cretan-styled tombs. Consequently, the treatment of the
material at this juncture will be mainly a re-iteration of
Schaeffer‘s results. However, it is hoped that a descriptiocn
of these tombs may yield some guide lines for attempting to
understanding the Ugaritian's thoughts concerning the role

and function of their dead.

Although the results of archaeology can nrovide
valuable insights into the practices and beliefs of ancient

L2
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man, one must not rely solely on its results. Just as
archaeology has substantiated and modified scholars' views on
the history and religion of ancient man, evpigraphical evidence
has helped often to elucidate the discoveries of the archaeo-
logist. Therefore, to ensure the best possible interpretation
of the tombs at Ugarit, the passages in the Ugaritic texts wkich
seem to designate places of burial will be considered. Beliefs
and practices of ancient peonles, as well as archeologieal .
finds from other excavated sites, will be incorporated to

document similar occurrences to those known at Ugarit.

2. Archaeological Evidence

Although the excavations of the mound of Ras Shanra
show that this spot was occupied from the neolithic age until
the fourth century B.C., records of the ancient city's
existence date from the early second millennium to its fall
at the end of the thifteenth or beginning of the twelfth
century B.C.. The tause of Ugarit's prosperity, especially
during the fifteenth and fourteenth centuries B.C., centred
around its critical geographical position at the cross-roads
for trade among the veople of Egypt, Mesopotamia and the
Mediterranean world. It was a large mercantile centre and
consequently the archaeoclogical digs have revealed that a
large foreign element had tsken up residence in the city.

In 1928 a Syrian peasant accidently lifted a large
stone slab with his plough. His action was brought to the

notice of the authorities, for the ancient tomb that lay
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beneath the slab scon revealed that it was one of many others
assoclated with the ancient city of Ugarit and her sea-port,
Minet-el-Beida.

113
i. Hyksos Age Tombs

In the north-eastern sector of the mound of Ras Shamra,
tombs have been discovered which date back to the time of the
Hyksos, that is, the eighteenth and seventeenth centuries B.C..

Each of the homes of this period was constructed with
a family burial vault beneath its foundation. Generally, a
very short passage-way, or dromos, sometimes with steps, led

. 114 115

to the door of the tomb. In tombs XXXVI and LIII, the
entrance was directly below the entrance to the house above.
A large stone slab enclosed the dead with their grave-goods
inside the vault. The chamber, square or rectangular in
shape, had walls made of flat stones which were built so that
they slanted slightly'towards the ceiling. The ceiling was
flat, made of large slabs of stone and supported by these
gently sloping walls. l%gove the ceiling were the living

quarters of the house. In all probability, the funeral

chambers were built prior to the house, for the structure of

113
The following description is condensed from Schaeffer's

report, "Les Fouilles de Ras Shamra-Ugarit®, Syria, XIX, 1938,

pr. 197-255.
114
. Ibid., p. 199.
115
Tbid., p. 205.
116
Schaeffer, ov. cit., figs. 3, 7, 24, 29.
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the entire complex is such that the rooms of the house depended
upon the tomb for their foundation.

A rich variety of grave-goods was found in these tombs.
The pottery and ceramics indicate that the ropulation of

Ugarit was already cosmopolitan. Middle Minoan Cretan artifacts

s

Egyptian scarabs, characteristic Hyksos-period jugs, as well 1

as daggers, spears, and axes, were among the material deposits%7
Other material deposits in and around these tombs

suggest that a cult was aséociated with the tomb. Alongside

the wall which leads to the entrance of tomb LIV, three huge

jars stood upright in the earth, and at the door of the tomb

and just inside the chamber, bones of animalsa particularly
118
sheep, were discovered with other denosits. Tomb LITI had
119
a large jar placed in the centre of its doorway while a stone
: 120 121
table or altar was found at tomb LV and at tomb LVI . 1In
122 3
reference to the above mentionned finds, Schaeffer  connects

them with the tomb instaellations of the Cretan-stvled tombs
at Ugarit, which, although they are more elaborate, were used

123
probably in the service of the cult of the dead.

117
C.F.A. Scheeffer, The Cuneiform Texts of Ras Shamra-

Ugarit (London, 1939) p. 1i.

T 118
C.F.A. Schaeffer, "Les Fouilles de Ras Shamra-Ugarit',
Syria, XIX, 193%, pp. 213-215.
119
Ibid., pp. 206-207.
120

Schaeffer, op. cit., on. 207, 213 n. 2, 222, 253.
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The tombs of the Hyksos'period were not used exclusive-
124

ly during this time. In tomb XZXVI, for instance, the
excavations reveal that some early burials were covered over,
while others seem to have been removed to make place for more
recent ones of the fifteenth and fourteenth centuries B.C..
The Mycenaean tvpe ceramics found in tomb LITL date to the
fourteenth century B.C.. Moreover, an opening in the ceiling
of this funeral chamber points to the facf that a different
family was occupying the home, for the original entrance ta
the tomb beneath the passage-way into the house above had been

125

overlooked entirely. In consequence, Schaeffer contends gggt

these tombs must have been used for several hundred vears.

ii. Cretan-Styled Tombs

The structure and style of the majority of the fifteenth
and fourteenth century tombs show strong affinities with tombs
discovered in Crete.~“Inlgll probability, the Cretan ones
provide their prototype. <7

Like the Hyksos age tombs, these tombs were built

123 .
Infra, pp. 48-51.
124
Schaeffer, on. cit., p. 254,
125

Tbid., o. 25L.
127
¢f. Infra, p. 51.
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i28
beneath the main floor or courtyard of the family residence.

Access to the tomb was allowed by a passage-wayv or dromos

which led down a stone stairway to the entrance of the funeral
129 '
chamber. Continuity with the tombs of the eighteenth and

seventeenth centuries B.C. is seen in the use of the dromos;

however, it appears that the dromos was longer in the Cretan-
130
styled tombs. The interior of the vault showed that much

care and planning had gone into its construction. Large stone

slabs provided the pavement for the vault, while the walls of
131
carefully hewn stone formed a corbelled vault. The deceased

members of the family were laid uvon the pavement and surrounded

by vottery of various kinds, alabaster vessels, faiences and
132
ivories. Particularly noticeable in the tombs of this veriod

is the absence of weapons which were a common feature of the

133

Hyksos age tombs. The artifacts uncovered in the tombs show

that the chambers were in use until Ugarit's destruction: the
been pushed aside into an ossuary
134

to make space for more recent bodies.

older burials appear to have

128

¢.F.A. Schaetfer, Ugaritica I (Paris, 1939) p.

'he Cuneiform Texts of Ras Shamra-Ugarit (London, 1939) p.
129

77
1

.
2
8,

C.F.A. Schaeffer, Ugaritica I (Paris, 1939) figs. 78,
79, 80, 82; vlate XVI (3).

130 ) .

Ibid., pn. 76; C.F.A. Schaefter, "Les Fouilles de Ras

Shamra-Ugarit®, Syria, XIX, 1933, p. 2L8.
131 ' - S
C.F.A. Schaeffer, Ugaritica.I (Paris, 1939)”11gs..7%,
79, 80, plate XVII; "Les Fouilles de Ras Shamra-Ugarit', Syria,
XVI, 1935, olate XXXII (1).
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C,F,A. Schaeffer, The Cuneiform Texts of Ras Shamra-
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It has been noted above that the cult of the dead at
Ugarit in tne eighteenth and seyg@teenth centuries B.C. nad
probably been well established.-jD However, the ritual at the
tomb becomes 1ncreasingly more evident in the elaborate tomb
installations of the Cretan-styled tombs of the fifteenth and

136 )
fourteenth centuries B.C..

By the side of each tomb, outside the house, was a
it which was covered below the level of the ground with a -
pierced stone slab. OFften a pot with its bhase knocked out
replaced the pit. A short distance from the pit, a pipe was

buried upright in the ground. At the base of the pipe was a

gutter made of stone that connected the pipe with the pit.

ripe, carried along the gutter to the pierced stone slab where
the liquids flowed through it and into the pit. The upright
pipe ected often as an overflow in cases where too much had
been offered.lBEirecﬁly in front of the pit a2 window was built
in the wall of the vault in order to allow the dead access

to the supply of water. This was the general ritual outfit

for the tombs of this pericd.

133
Cf. Supra, p. 45.
134 ‘ -
C.F.A. Schaeffer, Ugaritica I (Paris, 1939) p. %6,
135 .
Supra, op. LA-40.
136
Schaeffert's description of the ritual outfit can be
found in The Cuneiform Texts of Ras Shamra-Ugsrit (Londor_19 1939)
vp. L9-54, The discussion foliowing is a synopsis of this work
mentionned. Only direct references to this work will be footnoted.
137

Schaeffer, op. cit., p. 50.
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Some tombs had a direct connection with the mouth of
the pit. This was done by means of & channel built in the well
of the funeral chamber. Other tombs had a huge jar built into
the wall of the tomb. In one tomb, a cup was discovered in
this jar, apparently for the use of the inhabitants of the
chamber. In the cases where a jar was built into the wall of
the chamber, a window in the wall of the tomb afforded access
to the contents of the jar.

The above description of the ritual outfit at ‘the tomb
did not necessitate entering the interior of the chamber where
the dead lay. However, some tomb installstions of this period
did werrant entry into the tomb. In one tomb, a gutter on the
pavenent of the floor connected three cup marks in the stone
Just inside the entrance to the funersry pit in the tomb., The
dead suvposedly had access to the ofiegings through a hole in
the stone slab that covered the pit. 3:In another tomb, a huge
vessel was buried inside the tomb so that its mouth was level
with the pavement of the vault. In these cases the rite of
libation had to be done inside the vault.

The jars and pipes associated with these tombs have
been linked tentatively with similar jars and pipes used in
the service of the fertility cult. Near some of the tombs at
Ugarit, pipes and jars stood upright in the ground. These

pipes showed that the liguids were allowed to run off into the

138

Schaeffer, ov. cit., p. 52. (Tomb I of Ras Shemra,fig.ll).
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soil through holes at lower levels in the clay. Often, pots
were buried in the earth at the base of the pipe. These pots,
usuaglly rhytons, functioned as a funnel so that the liquids
would be assured of being absofbed into the soil. Huge Jars
with their bases missing stood upright in the earth also. The
offerings poured into these deposits were meant to benefit the
earth so that a more luxurious harvest would result.139
Schaeffer admits the difficulty of stating definitively
be cause
the function of certain deposits;athe various devices used in
the fertility cult and the ritual installations for the dead
are often so similar and placed so close to one another.
Tomb IV of Ras Shamre is furnished with a jar and a pit by
its wall. However, a pit about two yards north.of this tomb
seems to have functioned as a well, but only for religious
purposes. Apparently, the water was taken from this well and
"poured into a system of channels consisting of long stone
gutters, sloping slightly, one end of each being dburied in the
earth”.lho Tt appears that one of these gutters was used in
the ritual at the tomb, for it leads toward the entrance of
the tomb. The other gutter, however, was used probably in
the fertility cult. Situated close to another tomb, a huge

jer was found with its base knocked out. The upper vortion

of this jar covered an underground pit. Close by, an altar

139 _
gchaeffer, oo. cit., pp. LO-47.

140 o 5
Schaeffer, op. cit., p. 53; cf. pl. XXXVIII, fig. 1.
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had been erected. In a similar instance, a knife was dis-
covered lying on the ground bzside a jar. Consequently,
the ritual offerings consisted probably of the flesh of
1.1

animals as well as their blood.

The tombs of this period reflect more strongly the
Cretan and Aegean influence on Ugarit's culture. Schaeffer
cites the Cretan tomb of Isopata, which dates one hundred
years earlier, as a parallel to the Cretan-styled tombszof

o

the fifteenth and fourteenth centuries B. C. of Ugarit%kh
Features that are common with the Cretan tombs are the dromos,
the corbelled vault, the chamber window offering access to
libations, and the ritual deposits, such as the pits and bot-
tomless jars. However, despite the similarities in style, the
tombs of this period at Ugarit, even the Hyksos age tombs,
differ in one basic respect from the Cretan ones: the Ugaritic
ones, that is, both the Hvksos age tombs and the Cretan-styled

143

tombs were enclosed bﬂneath the living quarters of the house.

iii. Observations

From the above description of the two main styles of

141
¥ Tbid., p. %9, n. 136. Ii. R. Dussaud maintains that
wine, oil, water blood and the flesh of animals constituted the
ferlngs in the fertility cult and the cult of the dead; cf.
"LO sacrifice 2slm", Syria, XVII, 1936, p. 101. Cf. also supra,
p. 45 and pp. 33~ 33-36.
142

c¢f. R. W. Hutchinson, Prehistoric Crete (Londomn, 19b2) 2} ol 292 2,3.
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C. F. A. Schaeffer, "Les Fouilles de Ras Shamra-Ugarit",
Svria, XIX, 1938, p. 253. Although it could be argued that the
tombs of Ugarit are Cretan, one presupposition of this study is
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o

the tomb;_at Ugarit, five asvects are worth noting
(1) Forvat least six hundred years, that is, from
the eighteenth to the twelfth century B. C., burial in family
tombs seems to have been customéry. The tombs excavated
show that much thought and planning must have preceded their
erection beneath the family guarters. Consequently, the |
burial of the dead, close to the family residence, or in a
comon spot, was practised in all probability long before the
construction of the tombs that archzeology has reveszled.
(2) The dead were interred beneath their homes.
This fact seems to suggest thaé a relationship existed between
the living and the dead, that the family dead were considered
still to be part of the femily unit. lMoreover, the co-habit-

1

ation of the living and the dead vpoints to the absence of the
14L
Hebrew belief of the contaminating influence oi the dead.
This need for ritual purification betrays at once the Hebrew
separation of the living from the dead, and consegquently its
145

valuation of these respective states ol "existence".

(3) From the above description of the tombs at
Ugarit, it seems that no special distinction was conferred on

any one deceased famlily member. No encasements for the dead

nor any epigravhical evidence has been found in the tombs

143
{(continued) that the tombs are in fact indigenous
to the Ugaritians.
144
Cf. esp. Leviticus 22:L, Numbers 5:2.
145 )
Infra, pp. 50-81,



to reveal that one particular person was revered more than
another. By contrast, the sarcophagil of Tabnith and Eshmun-
Cazar of Sidon (c. third century B.C.) bear inscriptions
which allude to the importance of the body in the sarcovhagus
and invoke curses upon those who may disturb the body's

ll;,é -
resting spot. Further, numerous Semitic mortuary inscrip-
tions have been found lauding the deeds of great men, and
. 1L7
adjuring future generations to safe-guard their burial spot.
This kind of evidence is absent completely in Ugarit.

The only evidence that may be counter to the above
observation concerns (i) burial in jars and (ii} the discovery
of two Ugaritic stelae.

(i) According to Schaeffer's report of the excavations,
child burial in Jjars secms to have been a common practice

148
at Ugarit. These deposits were found buried beneath the
foundation of houses. Similar occurrences of this practice
in the Ancient Near Kast have prompted Graham and lMay to
interpret them as sacrificial offerings made when the found-

ation of the house was being laid. The child sacrifices,

they maintain, function to protect and ensure the prosperity

1A60f. G.A. Cooke, A Textbook of North-Semitic Inscrio-
tions (Cambridge, 1903) nos. &, 5.
T 1

P7Cf. Ibid., nos. 61, 62, 63.
148 | o
C.F.A. Schaeffer, "Les Fouilles de Ras Shamra-Ugarit®,

Syria, XVI, 1935, o. l45; also, "Les Fouilles de Ras Shamra®,
Syria, XV, 1934, pp.1ll, 123,
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of the inhabitants of the hovse. Indeed, comparative

anthronology documents the practice of ancient man sacrificing
life in order to rejuvenate or repair the vital forces
150
necessary for man's continued existence. However, no direct
evidence from Ugarit seems to confirm that child sacrifice
was practised; but, the possibility may exist that it did,
especially in view of ‘the 0ld Testament condermnation against
151

sacrificing children to Molech.

In the case of jar burial at Ugarit, though, one's
attention is drawn to the fact'that, in content, jar burial
is not very dissimilar to burial in tombs. Both kinds of
buriel were found beneath the houses and in both the family
had deposited dutifully the customary grave-goods. The only
evident difference seems to concern the ritual at the tomb,
for which the jar burials are not conspicuocusly intended.
This différence, then, would seem to point to the decreased
importance of deceased children andlinfants, and consequentiy,
to a modification in the care taken for them.

On the other hand, jar burials, deposited as they were
closer to the every-day life of the family, may signify,

as it has in other archaic societies, that the child was to

-

1L9 , )
W.C. Graham and H.G. May, Culture and Conscience
(Chicago, 1936) pp. 75-81.
150 3 P - )
M. BEliade, Patterns in Comparative Religion (London,
1958) p. 346.
151 _ i} o
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be reborn into the same family in the near future. This

interpretation would explain in part why the children would
not need the material sustenance that the adults buried in
the tombs received. Nonetheless, neither kind of burial,
that is, burial in jars or burial in tombs, seems to isolate
one or a few persons for special mention by the living. The
question of the significance of the two different kinds of
intermént, one for children, the other for adults, must be .
suspended, however, for the purvoses of the present study.

(ii) The discovery of two Ugaritic stelae, dedicated
to Dagon and found near his temple, has prompted Albright
to associate them Mwith the prospective funerals of the

153

persons whose names they bear™. His interpretation is
adduced largely Ifrom other archeeological evidence unco-

: 154
vered in Palestine. For instance, the stelae found in
the Temple of Obelisks at Byblos and the ones found in a
Late Bronze Age sancfuary at Hagzor give substance to his
contention that the dead were worshipped at these sites,
svots separete from the actual place of burial, but none-

theless, relatively close by. 1In addition to the archaeo-

logical evidence brought forward, Albright notes the

152 _

Cf. Eliade, op. cit., p. 250,
153 N .

W, F. Albright, Archaeology and the Religion of
Israel (Baltimore, 1956} p. 203, note 30.
- 154 .

For his interpretation, see W. F. Albright, "The

High Place in Ancient Palestine™, VT, Supplement IV, 1957,
pp. 2L2-258.




56

Biblical account of Absolom. According to II Samuel 18:19%,
Absolom had erected a monument to himself prior to his
desth,; because he did not have a son to take care that
he would be remembered. HNHoreover, when Absolom died, he
was thrown into a pit in the forest; this fact validates
Albright's contention, therefore, thét the burial spot was
often not the place to erect monuments for the dead. Con-
sequently, the practice revealed by archaeology substantiates
itself in this written account.
155

It was noted above that to archaic man, stones or
pillars represented the presence of some power and thus
conveved to man the assurance of the efficacy of that
power to the community nearby. As a result of this belief
of archaic man, it is not difficult to understand why
stelae, erected to prominent men of the community, would
becorie the centre for both their worship and their source
of support in times df’crisis, suchr as, famine, drought,
or sickness. Indeed, Albright insists that the vlaces of
commemorative stelze functioned exactly in this wayv: the
dead received worship from the living and the livines sought

159

hely from the dead.

In view of Albrightts argument, it is understandable

why he associates the two stelze from Ugarit with funeral

155

Suvra, pv. 19-23.

156
The main point of Albright's article (op. cit.
is to show that the tAwmdh of Palestine functioned similarly.




57

rites. IMoreover, he sees in the Ugaritic written material
a reference which elucidates the practice of erecting
342 . . -
monuments to the €léb, that is, to the "(divine) shades
157
of the dead",. to the Ydivine ancestors®. Consequently,
he translates the two stelae:

A. Stela which Aryal(?) has offered to Dsgon:
a mortuary offering of a sheep and an ox
for food, :

B, Mortuary offering which €Uzz8nu offered to
Dagon his lord; a sheep and an ox as an
inviolable offering. 153

Albrightt*s evidence, substantiating his interpre-
tation of the above two Ugaritic stelse, is impressive
indeed., However, certain other considerations must be dealt
with. There are three: (a) the translation of the stelae,
(b) the occurrences of Ugaritic stelae, and (c) the ritual
installations at the tombs.

(a) The import of the above two inscriptions revolves
about the meaning of the Ugaritic word, pgr, which Albright
renders, "mortuary offering'™. Both Obermann and Neiman

159

have noted that this word, pgr, refers to a permanent part

of the sanctuary, and on the basis of other Semitic parallels

157 ~
g Cf. W. F. Albright, Archaeologv and the Heligion of
Israel (Baltimore, 1956) p. 1006, also p. 203, note 31.
158

£lbright, op. cit., p. 203, note 30. He translates
skn, "stela®", and pgr, "mortuary offering".
T 159

In his article, "The High Place in Ancient Palesti e”,
VT, Supplement IV, 1957, p. 247, Albright acknowledges the
work of MNeiman {footnote L6) and states that pgr can mean
both "mortuary offering®, and "stele',
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160 161
have translated it "altar® and "stela™, respectively.

Hence, if one were to consider the translation alone, there
is no direct reference to mortuary rites.

(b} These two Ugaritic stelse are the only two that
have been discovered at Ugarit. The names on these stelae,
Aryal(?) and CUfggnu, appear in other documents too. Gofdon
notes that Tryl ié the queen mother since the kigg of Ugarit
addresses her in UT 2009:2 : "to my mother Tryl", 3<Uzz@nu,'

' : 164 -

Czn, is definitely a personal name, but, his identitv is
not known. However, if the site of Dagon's temple was the
centre of worship for the prominent dead, or "heroes", the
evidence is lacking notably, that is, it would be natural
to expect to find more stelae, addressed to other prominent
veople of Ugarit, among the ruins of this temple. This has>
not been the case.

(c) The ritual installations at the tombs of Ugarit

suggest that the dead were worshipped where they were interred.

160
J. Obermann, "Votive Ipscriptions from Ras Shamra®,
pp. 38-40.

JAOS, 1941,
161 o
D. Neimen, "PGR: A Canaanite Cult-Object in the
0ld Testagent”, JBL, LXVIT, 1948, p. 57.
162
There is discrepancy in the transliteration of
this name. The following accept "Iryl": R, Dussgud, "Deux
stdles de Ras Shamra portant une d&dicace au dieu NDagon',
Syris, XVI, 1935, ». 177; Obermann, op. cit., p. 37; Neiman,
op. cit., p. 55; CGordon, UT 69:2,
T 163
Gordon, ovn. cit., p. 506,
164

Gordon, ibid., p. 455.

w
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If the place of these stelae was the centre for the word: ip
of the dead, then the ritual outfits at the tombs havé
little or no significance. HOwever, the archaeolorical
finds are too impressive and extensive to allow such an
interpretation. .

In view of the difficulties involved with Albright's
understending of these two stelae, one is convinced that

. 165
his interpretation must be temnered to some extent,

Thus, in general terms, one can maintain that the
dead were treated alike. FHowever, it remains to be shown
what this may have signified to the Ugaritian.

(4) The tomb cutfits reveal that the rite of liba-
tion to the dead was practised. André Parrot has collected
both archaeological and textual evidence from the ares
of the ancient Near Zast to show that this »ractice was

166
not an uncommon one.  In essence, his work asims to show
that the object of watering the dead had a two-fold purpose:
to quench the thirst of the dead and to confine the dead

to their tomb. In illustrating this thesis, he draws on

materials from esopotamia, Egypt, and Syria to show that

16

SIt will be noted that the foundation that supports
flovright's intervretation of these stelae differs radically
from the thought structure that gives rise to the practice
evidenced 1n the elaborate tomb outfits at Ugarit. Cf.
infra, pp. 80-83. :
=7 166 )

Cf. Andre Parrot, Le "Refrigerium" dans 1'au-
deld (Paris, 1937).
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during the fourteenth, thirte.nth, and eighth centuries

B. C. the rite of libastion was prevalent. lMoreover, John
Gray notes that E. L. Sukenik has deduced that this rite
functioned in Israelite Samaria. Gray adds that this prac-

tice was probably the cause of the pfohibition implicit

167
in Deuteronomy 26:1k:

I have not eaten thereof in my mourning,

neither have I put away thereof, being

unclean, nor given thereof for the dead:

I have hearkened to the voice of the Lord

my God, I have done according to all that

thou hast commanded me,
It is understandable why the Deuteronomist would have in-
voked an injunction prohibiting the offering of first fruits
to the dead, for the practice reveals the belief in the
reality of the dead, and their ability to exercise some
powers. Indeed, the archaeological discoveries at the
tombs of Ras Shamra show that the dead were thought to
be cawvable of receiving and benefitiing from the attention

' 168
paid to them. This is the significance that would be
attached therefore to Gray's translation of "Aghat™ II i
27-29. Danel requests a son
" One who may set up the stele of his ancestral god

In the sanctuary which enshrines his forefather,
Who may pour out his liquid-offering to the ground,

167

John Gray, "Ugarit", Archaeolosy and 01d Testament
Study, edited by D. W. Thomas_(ngO{da 1967) p. 150, Griy
cites the work of E. L. Sukenik in Kedem ii, 19L5, ppn. L42-
- e
58.

168
Supra, pp. L48-51.



Even to the dust wine after him. 169
Danel's comfort at death is dependent wholly upon his sur-
viving family, that is, his son, carrying out this duty of
offering libations. DMoreover, Schaetfter maintains that
if the dead were deprived of igre, they wandered about
as ghosts, harming the living./OFor the belief that it

was an abomination to the dead not to care for them, he

61

quotes the inscription of Assurbanipal describing the attack

of Susa:

And T have broken up their kings' graves.

I have allowed their soul no rest, and I

have refused them the funeral offerings

and libations of water., 171
Thus, when the dead were properly attended, and received
the libations, they remained content in their tomb and

172
did not harm the living.

On the other hand, because the dead were sensitive
to material needs, it seems likely that they were thought
to be aware of the activities of the living nearby. Theilr
interment beneath their family home would suggest that

they could benefit the living. However, any discussion

of the awareness of the dead regarding the actions of the

169
/John"Gray, The Legacy of Cagnaan (Leiden, 1965),
pp. 109-110.
170 ‘ )
C. F. A. Schaeffer, The Cuneiform Texts of Ras
Shamra-Ugarit (London, 1939) p. 49.
171
Schaeffer, op. cit., p. 49.
172 |
Cf. suvpra, ovn. 59-00.
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living and their ability to exercise any influence on behalf

. 173
of the living must be suspended at present.

(5) The installations intended for the dead bear
a marked similarity to the fertility cult deposits found
at Ugarit. Schaeffer was the first to note their close
structural association and maintained that, "In either
cult the apparatus for the libations is arranged in the

174 '
same fashion®,

The association of these two cults is not limited
to the form of each however. They appear to be united at
a much deeper level. Schaeffer cites the myth of the Danaids

- - - - - 175
which tradition has understood in two different ways.

The oldest tradition which issues from Hesiod refers
to the Danaids as "water-bearing genii" who had discovered.
the art of digging wells and brought their skill to a land
without water. In representations of these women, they
are depicted pouring water intoc a bottomless jar. A later
tradition, however, claimed that their action was to be

understood as punishment for a crime that they had committed.

The myth relates that, on the command of their father,

173 .
Infra, pp. 82-%83,
174
Schaeffer, op. cit., p. 4L9. Cf. also suora, 50-51,
175 —
Schaeffer, ov. cit., pp. 5L-56.
176

Ibid., pp. 54-55. He mentions especially the
"plack-figure vase of the Munich Antiquarium and the archsic
Lekythos of Palermo™ and also their representation on the
altar at the Vatican.
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Danaos, his daughters killed their husbands, the sons of
Aegyptos, on the night of their marriage. Atonement for
the crime of the Danaids required therefore that they be
condemned to the fruitless task of pouring water into a
bottomless Jar. With the discovery of the tomb installetions
at Ugarit, Schaeffer has suggested that their action may
be understood simply as the duty of the family to the dead,
‘ 177
to ensure the comfort of the deceased in his burial spotb.
The Danaids, then, may represent the focus around which the
libation rites of the two cults pivot.
Schaeffer has noted an Ugaritic text which is vital
178
in understending the rite of libation at Ugarit. The text
reads:
... %9ar upon earth
'"is opposed to my will. Set mandrakes(?) in
the ground,
""pour a peace-offering in the heart of the
earth,
"honey from a pot in the heart of the fields;
'"hold back thy stave (and) thy weapon. 179
Schaeffer maintains that the context of the above passage
suggests that the rite was observed togsecure the aid of
- 180
- Baal so that the crops would flourish. 1In the fuller con-

text of the passage, however, the rite is understood best

177

Schaéffer, op. cit., pv. 54.
178

Ibid., p. L6.
179

CKL, "Begal® V iva 8-11.
180
Schaeffer, op. cit., p. 4b.
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as a preventive measure ggainst the earth's sterility.
181
It has been noted above that the essence of life was thought

to reside in the blood. Consequently, blood, unnecessarily
182
and innocently shed, would cause the earth to languish,

Horeover, the passage cited above follows directly upon

Anat's admission of her "blood-bath” and immediately pre-

cedes Baal's contention that he has the power to create
183 )

rain. The instructions, given to her by Bsal, must be

understood then as an attempt to appease the forces that

184

have been damaged and upset due to her actions. This inter-
pretation does not mean that the deposits of bottomless
jars found near the tombs of Ugarit were not used to secure

the fertility of the earth. They were used for this pur-

oy

pose; but, what use would this rite be to Baal, the deity

who has the power par excellence for making the soil fertile,
185
that is, rain? The rite of libation nmust be seen there-
fore to function for the vowers or deities of the earth.
But the excavations of the tombs at Ras Shamra show

clearly that the rite of libation was intended for the

181

Supra, pp. 23-2kL.
182

Cf. ibid., also, Genesis A4: 8-12.
183

_,EZI_I_L.S "Ragl®" V iii 50- iva 1-20.
18L

This interpretation maskes evident the tension exis
ting between the powers of the easrth, the earth divinities,
and Bael and the deities associsted with him,
185 -
This statement does not imply that Baal was supreme,
but that he had no jurisdiction over the fertilityv powers
of the earth, or the chthonic deities, i
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dead also. Moreover, the rite functioned to quench the

186
thirst of the dead and to confine them to their tomb. In
addition, on the basis of parallel practices in the ancient
world, it can be shown that the.materialistic cult of the
dead evidenced at Ugarit functioned to vromote fertility;

It has been mentioned already that Albright maintains
that the b2mbth of Palestine served two mutually dependent

187
purposes: (1) to worship the dead, and (2) to seek comfort
and support from the dead so that productivity would be

13

bestowed on the "fields and gerden crops, flocks and herds",
and protection and heszlth upon.the population of the land. %

Another tradition which closgég parallels the nature
of the bAmdth is the Greek hero cult% /In general, this
cult revolved about the worshiv of a men at the site of
his grave or tonb. The heroes were men elevated to divine
status, and, in consecuence, capable of effecting the
miraculous. Basicaliy, the devotees of the hero attempted
by various means, such as libation, to enlist the hero's

support in times of crisis: to aid in the cultivation of

crops, to heal sickness, and to foresee the outcome of

186

Cf. supra, pp. 59-62.
187 .

Supra, pp. 55-59.

W, F. Albright, "The High Place in Ancient Palestine®,
VT, Supplement IV, 1957, p. 253.

Albright mentions this cult in his article (_o_p_°
cit., pp. 253-254). Cf. also sunra, pp. 22-23.
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ertain events.

The two patterns displayed in these two traditions
do not appear to be fortuitous. The worship of the dead
~at or near their burial site and the belief that this
worship could bring health, success and fertility to the
worshipping community seem to be two closely linked patﬁerns
of the ancient. Ip all probability, then, this pattern
existed at Ugarit, for the following reasons: (1) the struc-
tural similarity of the fertility cult and the cult of the
dead, (2) the burial of the dead beneath their family home,
and (3) the material nature of the cult which sugeests that

the dead had powers of sense perzeption.

3. Textual Evidence

According to Driver's translation of the Ras Shanras

material, a number of words and phrases seem to denote

" 191 192 193
places of burial: gngn, "sepulchre®, nmg "grave™, knknv,
194 195

"full of caves/graves™, gbr, "grave", tn, '"(sepulchral)

66

190
Cf. Erwin Rohde, Psyche: The Cult of Souls and
Belief in Tmmortzality among @neﬂgreeks, Volumg i, (Rew York,
1956]) po. 115-155; also Marvin Nilsson, Tne Mlnoan»mVCEnaean
Relipion and its Survival in Greek Religion (London, 1927)

CHL, "Baal" II vii 49, and p. 1l46; cf. WUS, p. 67
gngn, Throat .,
192

CiL, "Baal™ II vii 48, and p. 157; cf. WUS, ». 2%3
2

npg, ”throaﬁ, appetite, soul, living being", and Tabundance
193 o .
CML, "Baal™ I¥ v 13, and p. 145; cf. WUS, p. 152:
gnkny, “underWOfi ily, that is, like the underworid®,

..;00
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s 5 196
chamber™, hrt. élm., 3rs, "hole of the earth-gods®, and
197 198
mdgt, "dark place™. De lMocr's recent translation of "Keret™®

IT i 14-23 adds two more words to this list: bt, "tomb¥,

- v
and pst, "vault".

. ' %
i. gabr, tn, bt, hst

Among the Ugaritic references to burial, two passages
from "Keret™ appear to document the use of the tomb as a

place of interment.

'Keret assuredly is pessing away,

*and thou must fashion a grave (gbr), fashion

'a grave (gbr) (and) construct & vault {(tom). .
tlike a treasury with a gaete .- e ey
'like an enclosure (?) T e e . . 199

How cotild we enter your tomb (bbtk) willingly,
even your vault (gétk) on our own account?
Even you father, how could you possibly die,
or could moaning enter your vauit (p¥tk),
singing of a father's lamenting wife? 200

194 '
Clill, "Keret™ 1T ii 25, and p. 144; cf, WUS, p. 273:

gbr, "grave, tomb",
- 195 - )

CHL, "Keret" II ii 20, and p. 153; cf. MUS, p. 327:
tn, its meaning is not given although its parallelism with

tsr/ trm/ tnn is.
196 -

CML, "Beal® I i 17-18, "Aghat™ I iii 6, 20-21, 35,
and ». 139; ci ¥WUS, p 116: Qirt, "vault, tomb, grave™.

197
, CML, "Aghet™ I iii 41, and p. 161; cf. WUS, p. 75:
nmdgt, " darkness?'.

o 198

Johannes C. de loor, "Studies in the lNew Alphabetic
Texts from Res Shamra I", Ugarit-Forschungen, Band I, (Verlag
Butzon and Bercker Kevelaer, 1909) pp. 171-172.

199 o
CML, "Keret™ IT ii 24-28,

200 o

De Moor, opn. cit., op. L71-172. The Ugaritic reads:

A
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Both of these passages from "Keret" are difficult to trans-

late. In the case of "Keret" II ii 24-28, the text is
201
broken and some of the words are obscure. Although these

problems exist, Gray agrees nonetheless with Driver's

translation and sees in it a reference to the tombs exca-

vated at Ugarit "with corrgggr and stone gatewav of Creﬁan

and Mycenaean inspir tion“: k"Keret” IT 1°15-19, on the

other hand, is complete; but, as Gray states, ”Th%g passage

bristles with difficulties by any 1nteroretatlon“ 3How—-

ever, de loor's rendition does seem to merit some attention.‘

It may be noted that he understands Akkadian bitu as cog-
204

nate to Ugaritic bt, and Akkadian haltu, "pit, grave,

and Syrian Arabic haShe¥e, “"family-vault”, as cognate

to Ugaritic Q§:€O5Moreover, he has cited Palestinian

Arabic huS¥e, which T'. Canaan describes in this way:

200
{continued)
.o Kklb
bbtk. nctq.)xénr
ép[] hﬁtﬁ ap. 3b. kmtm
tmbn. o hbuk intn
¢tqg. bd. “ist 3b. srry
(CML, "Keret™ II i 15-19)
For the complete substantiation of his Lranslation, see his
article cited above. Driver translates the passage in this
way:
! s« Thy looks
'are passed away like a dog's, thy lustiness too
tlike a hound's{?); shalt thou then die, father,
t1like men? Or is thy lusti ness passed away
tinto stinking decay-on account of a woman, my
- glorious father?
201

Cf. John Crasq The Krt Text in the Literature of
Ras Shamra (Leiden, 1964) vo. 70-71.
202

Gray, op. cit., p. 71; also supra, pp. 40-47.



Some houses are bullt over a low room or
over a vaulted cave. A few steps lead

down to such a dark room which as a rule
has no windows. Thev either serve as store
rooms or for stabling animals and are known
by the name puS¥eh ... 206

. . v o
The above description of LuSfeh resemble the description
of the tombs at Ugarit, built beneath the home and ap-
proached by a staircase and dromecs. If de Moor's trans-
lation of "Keret' II i 15-1Q is accurate, this passage
depicts the tombs of Ras Shamra, or ones similer to themn,
which were spacious enough for a man to enter.
- v )
ii. nps, gngn

"Baagl" IT vii 45-49 reads:

'I will of a truth send a guide for Hot

tthe son of E1, 2 herzsld for the hero

tloved of El, that he may summon Lot

‘to his grave (and) conceal the loved of El
tin his tomb ...

The Ugaritic words used in the above passage for Mgrave® -

)

. v . -

and "tomb", that is,nps and gngn, respectlvely, have a
variety of English equivalents. Furthermore, within
Ugaritic, each of these words appear to denote at least

two radically different things: an element of man and

(@)
O

203
Gray, ©

———— ——

cit., p. 63.

Dc
Cf. WUS, p. 53: bt, "daughter™.

e ——

Cf. WUS, p. 118: p¥t, “property, belongings™.

e

De Moor, op. cit., p. 171, notes 27, 28, 29.
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a place of interment and/or a funerary monument.

Ringgren meinteins that the word, nephesh, in the

207
0ld Testament, mesns "man as a totality". "Nephesh is the
life, not in a theoretical sense but in its external and
visible aspect, whist heart and spirit denote life in its
208

interior and hidden aspect. For this reason, the various
translations for Hebrew nevhesh, such as,-"life", "breath',
"throat", "desire, aspiration®, "person®, "living being®,
"self", should be understood generally in terms of what
is exhibited.

The source for the meaning of Ugaritic npY¥ is largely

Hebraic; however, it is common to other Semitic languages,

209 . 210
notably Akkadian nanig%us "throat", Consequently, Driver

211
Gordon, and others have translated it "throat", "breath,

spirit®, "life', "appetitey desire™, "person®,

. v
On the other hand, Driver has also rendered nv§,

. . . v \
"grave™. He cites the Aramaic navsa, "grave, tomb", and

‘o v . .
states that Ugaritic npS, in the passage cited above, should

207
H. Ringgren, Isrselite Religion, translated by
D. E. Green (Philadelphia, 1960) p. 122.
208
Edmond Jacob, Theology of the 01d Testament (New
York, 1958} p. 159.
209

<.

it occurs in the Ugaritic material would prove valusble
at this juncture; however, it would be outside the scope
of the present work. For the purposes of this thesis, there-
fore, secondary sources will be used.
' 210
CML, p. 157.
211
UT, . LLO.

v o, . .
A study of nps in the several contexts in which
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be understood as analogous to the representation of the
212
entrance to the netherworld as the throat of Mot. This

. v " . .
explanation of nps, "grave", thus links a more common meaning.

v . s . .
of nps, that is, "throat", with a symbolic representation
213
of death thet occurs in "Baal®,

- v
On the basis of the same Aramgic word, napsa, Gordon

has suggested that Eb be rendered "funeral monument,
211

stela", This is not an unusual translation for it is a

well established fact that in post-biblical Hebrew, Palmy-
215

rene, and Syriac, the word meant "funeral monument”™. In
the context of the Hebrew material, Jacob maintains that

the monument representing a person guaran-
tees, at any rate for a limited time, the ‘
continuance . of his nresence. 210 B

He thus assoclates the funeral monument with the mezning

inherent in the word, nephesh, which denotes life in "its
217
external and visible asnect”. This explanation accords &
21
with the underSUandlng of the same ohenomenon noted above,

in that the stone is the medium through which a person's

212

CML, p. 157.
213

Cf. CHML, "Baal™ I*i 6-8.
214

ﬂg De. 11,14.6 .
215 . )
¢cf. Jacob, oo. 01t., p. 161; Albright, op. cit., p. 252;
René Dusszud, La Penet?2£won des Arabes en Svrie avant 1l'Islam

bl
Paris, 1955).
G

Cf. supra, pp. 19-23; also, supra, pp. 53-59.



presence and strength is represented to the community,

René Dussaud has presented an interesting discussion
of nevhesh in the Hebrew and Ugaritic materisl. He main-
'tains that nevohesh is the ™ame Végétetive” and is thought
to reside in the entrails ol man. For this reason, it has
to be nourished even though the man may have died. In
consequence, Dussaud explains the offerings of food and
water at the grave-site or tomb as nourishment for the
nenhesh which continuess to inhabit its place of interment.
This explanation, he contends, accounts for the name for

219
the funcral stele, nevhesh. It does not seem unusual,
vthen, that in the Ugaritic, "grave™ and "tomb™ were desig-
nated ggé also. MMoreover, if this is the cass, that
egrave or "tomb" meant EEE in Ugaritic because the QB§
of the dead remained at that spot, one can more easily
understand the elaborate tomb outfits found beneath the
homes at Ugarit. The importance of the burial »lace of
the dead, then, seems to revolve about the fact that

WA O .
the dead, or rather the "™ame vegetative continued to

be present in and around its burial spot.
In the Ugaritic passage cited above, "Baal” II vii

‘ . v 4 .
L5-49, the word gngn is parallel to nps. 3Some cognates

of'gngn have been suggested which show that it too denotes

219 .

N . ' , .
Rene Dussaud, "La Notion d'Ame chez les Isra
et les Phéniciens™, Syria, XVI, 1935, pp. 267-277.



either an element of man or a place of interument.
In the context of the passage just mentioned, Driver

translates gngn, Ttomb"?, and cites the Akkadian gannu,
gangannu, "1id", ganT/TUnu, “"sleeping chamber", and the
Arabic jananu, "tomb", to substantiate his rendition.
Moreover, he notes that the Ugaritic gegn, "inward parts"

or "conscience” may be cognate to gngn and to Arabic
220
Jinjinu, "chest', However, Gordon and Hvidbersg under-

stand gngn only in this latter sense, Gordon translates
- » - - - ‘ ~ - v .
it "insides™, noting its parallelism with nos and its
affiliation with ggn which he maintains is sowmehow "con-
221
nected with the intestines", Hvidberg translates it
"individually", "with his breast™, and cites the Arabic
222
v v n N 0
gangan, "breastbone®.
. . ~ . v

In view of the parallelism of gngn with nps both

in the passage above, and in their resvective reanings,

it seems as though a case could be stated for positing

a close association between gngn, as an element of man,

CML, p. 146; ¥W. A Ward claims that Ugaritic gngn=
Egyptian gnn.w. The root of Ugaritic gngn would thereLore
be gnn. 1In the Egyptian context gnn.w is used "in conjunction
with intestines, perhaps 'the fat between and around them'”,
("Comparztive Studies in Egyptian and Ugaritic®, JNES, XX, 1901

p. 33.)

221
UT, ». 380,
222
F. F. Hvidberg, Weening and Laughter in the 014
Testament (Leiden, 1962) p. £8. In a private communication
from Dr. P. C. Craigie, he noted that in the Hebrew expression,

meginnath-leb, (Lawentacﬁons 3:65), literslly, "a covering of

the heart, shell about the heart”, meginnath is not unlike tomb.

The root for this word is gnn, the same as Driver'ts cognate
for "tomb",



and gngn, as a plece of interment. Gngn may be, as nng

. A T4 . . :
is, the "ame vegétative. However, because of lack of

“ i

evidence, the hypothesis that gngn represents the "ame
Lo oS N oA - el ok
vegétative™ cannot be proved at present.

2
<

- >
iii. hrt. elm, 2rs. ndgt. "knrt", knkny

In "Aghat™ T 1ii, two passages with similar word
order occur. In his search fa the bodily remsins of
Aghat, Danel states what he plans to do with them:

' ... I shall weep and bury him, I shall

nut him )
'in a hole of the earth-gods.' 223

When he had found and gathered Achat's remains

... he wept and buried,
buried him in a dark chamber in a shroud. 224

Because the above two passages occur on the same tablet
in "Aghat™, in all probebility, they both refer to one
means of burial.

In the latter passage Just cited, Drivef, Gray, G \orgoh,
and Gaster concur that Ugaritic mdgt has as cognates the Aralic
dajja and da 13, which denote darkness. Hence, they translate

Y

mdgt so thet the place of burial is characterized by 1it.

223 . o
CiL, "Aghat™ [ iii 34-;55

.. .2Dky, TanﬁgnL, 2stn
bhrt. 2lm., &rs. ...

This passage is repeated three times in "Aghat” (I iii 5-6,
20-21, 34-35) and occurs once in "3szal" (I 1 16-18), -
224 '
ClL, "Aghat™ I 1ii LO=-4 12
...kay wyobr
yqbr. nn. bm4~ bknrt



225
Gray merely uses the ¥Ynglish noun "darkness"., whereas
226 227
Gaster and Driver - translate mdet, "Wark chamber', Howeve
228

Gordon maintains that it should be rendered "grave/coffin®
or "senulchre, This translation seems to go beyond the
literal meaning of the Arabic cognate; it is a "free®
translation which appears to te bas=2d primarily on his
understanding of "knrt" which he thinks is vparallel to mdgt
in the same passage.

Ugaritic knrt is 6pen to several intermfetations.
The differences in intervretation stem initially from
the readinz of the cuneiform text. Three translitera-
tions have been oftered: (1) knrt, (2) knkn, and (3) knk.

(1) knrt: In the first edition of The Lezacy of

Canaan, Grav noted that the cuneiform renderings, knrt,
and knkn, were very similar., However, he preferred then

to read knrt. The Arabic kinn@ratg, "long strip of linen',

I

has been suggested as’a suitable cognate, and, in consequence

Driver has translated knrt, "in a shroud", and Grayv has

225
John Gray, The Legacv of Canaasn (Leiden, 1957) ».
226

Theodor Gaster, "The Story of Aghat", Studl e Mate

di Storia delle Religioni, XIII, 1937, p. 51.

227

Clil,, "Aghat™ I iii 41; cf. also ». 161,
228

UT 5, 430; cf. also UL, p. 98.
229

Cf. subra, p. 74, note 224,



230
rendered it, "in a linen shrcud®,

{2) knkn: Gordon, Gaster, end Virolleaud have read
231 :
the Ugaritic script, knkn. Gray now proposes to read
232
knkn also.

Three translations have resulted from this reading.

(i) Gray cites the Arabic kanna and translates knkn,
233
"concealment™.

. R34
(ii) Virolleaud and Gordon translate it, "great jar",

235

and "urn', respectively. Gordon notes its Ugaritic cognate
kknt, "jar"; but, he gives no derivation for his trans-
lation. In this connection, Driver ciives the ikkadian

' 236

kannu, "container" and kankannu, "barrel, cask®, However,

Driver completely dissociates kknt from knrt and knknv.

237
(iii) Gaster relates knkn with gngn and knkay.
238
Like Driver, he maintains that knkn is a phonetic variant

of gngn, "vault"; and, on the basis of other vnarallels
 calolad cidvdelt. bl b 939 N - 2

he translates knkn, "vault™". Consequently, both he and

y

230

’ Cf. Gray, on. cit., ». 86; also, CML, "Aqhat™ I iii
LO-L1, and p. 145.

231

Gordon, UT, T 4

Charles Virolleaud, 7La L&
165, cited by *Gray, ovn. cit

232

233
Toid., p. 121.
234 , : -
Virolleaud, ovn. cit., pp. 16L-165,
235
UL, p. 421; also, UL, p. 98.

-

ht 147; Gaster, op

q 3
gende phenicienne d
., . S0,

D. 51

;" pp. 16 -

. .y
e bDaenel

ct

John Grav, The Legzcv of Canaan {Leiden, 1965) p. 121,

236
CHL, ». 1Lk,
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Driver understand knkny to be an attributive. Thev thus
240 241
translate knknv, "full of caves/graves', "knkn-like™,

(3) knk: Andrée Herdner cites this rezding for the
242 ' 243

4.

Ugaritic cuneiform, However, she does not translate it.

From the above discussion. it apvears as though the
majority of scholars are agreed on the transliteration,

244 i . .

knkn, This, nonetheless, does not help to clarifv its
meaning. While Gaster's suggestion of translating knkn,

' 245
"vault™, recalls the tombs at Ugarit, Grav's rendition
seems to depict burial nlaces in general. Alternately,
Gordon's and Virolleaud's translation of knkn could be
substentiated from the dlSCOVPFY of Jjar burials not only £

. 2L6 2L7 I

in Syria and Mesopotamia, but also at Ugarit itself. \

Consequently, no conclusive position can be maintained

concerning the meaning of Ugaritic knkn.

237 ;

Gaoter, 20. Cil., p. 5L,
2356

CHL, p. 145; cf. 2lso supra, »p. 72-73.
239

Gaster, op. cit., p. 51.

240

%7 uBagl® I v 13, and P lLP5=
2h 1

Gaster, op. cit., p. 51.
242 ; _ /..
Andree Herdner, Corvus des Tablettes en Cunzirormes

Alphabétinues- Texte (ParlsE 1963) p. 90,

243

Andrée H@fgﬁer "La L“ghudp Cananbenne d 'Aghet
d'anfes les ‘lravaux Récents"™, Svria, XXVI, 1949, p. 13.
2LL
Herdner's reading, knk, however, is nrobaoly the
best and least viased reading.




oo

s 3 . >
The Ugaritic phrase, Qrt. élm, arg, occurs several
2L8

times in the texts from Ugarit. Syntactically, the ex-

pression can be understood in two different ways:

o . . . 2h9
(1) Hvidberg concurs with Aistleitner:  grt is construct
' . . > . . ,
bound to its genitive elm, and &rs is an accusative of

place. Consequently, tho phrase is translated, "the

250
cave of the gods in the earth', .
251 252 253 254
(2) Gray, Driver, Ginsberg, and Gordon, however, under -

255

3 - p)
stand ars as genitive to the double construct, hrt. elm.

As a result, they translate the phrase, "the holes of the

256
earth-gods™, or "the niche of the divinities of the
, 257
earth”.

>
2

: . ) >
Despite the fact that prt. elm, ars can be treated

syntactically in two ways, the meaning conveyed by the

245 .
Cf. supra, pp. 43-66.
246
Gray, op. cit., p. 121,
247
Cf. supra, pp. 53~55.
208
Cf. supra, v. 74, note 223,
- 249
Hvidberg, on. cit., p. 30, note 6.
250
Hvidberg, op. ¢it., p. 30, note 6.
251
John Gray, The Legacy of Canaan (Leiden, 1957) p. 53.
252
CHL, "Aghat™ I iii 6, 20-21, 35, "Baal" I i 17-18.
253
ANET, ». 154 (4ght € 112, 126-127, 141).
251,

UL, pp. 96-98 (IAght 112, 126-127, 141),



79

phrase remains fundamentally the same: tha

ct

is, the
burial spot, hrt, belongs to divine beings, either E;m,
or 21m. ér§.

It is difficult to know with certaintyvﬁhe nsture
cand function of either the Elﬂ or the %lm,.%gg. However,
it would seem that é;m is a generic term for a category
of gods, in this context. In addition, the passage in
question does seem to associate the gods with boﬁh the
burial spot, hrt, and the earth, éggo Very little else
can be ascertained directly.

The significance of the earth has been noted ahove,
particularly in connection with Canaanite mourning prac-~

258
tices, The earth symbolizes to ancient socisties the
continual process of life and death, for it is from the
earth that life vroceeds and to the earth that all 1life
returns. The gods who rule over these processes, that
is, the chthonic divinities, are believed therefore to

be intimately related both to life and death, to the

living and the dead. This relationship seems to be impnlicit

255 :
N, J. Tromp, Primitive Concentions of Death and tle
Nether World in the 0ld Testament (Rome, 1969) p. 176.
He writes: "As to ilm.arsg, the combination apparently is
the status constructus of plural ilm with enclytic -m, as
often in construct chains..."m.
256
CML, "Aghat™ I iii 6, 20-21, 35, "Baal" I i 17-18;
cf., also H. L. Ginsberg's translation ("the hollows of the
earth-ghosts™) in ANET, p. 154.
257
Gray, op. c¢it., p. 53; cf, also, Gordon's translation
("the niche of the ghosts of the earth’) in UL, pp. 96-98
(I Aqght 112, 126-127, 141).
258
Cf. supra, op. 1l-14.
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> h) > L ' e ) 3
also in the Ugaritic phrase, prt. elm. ars. Consequently,

one would be led to assume that the dead who were buried in

> > . - .
the hrt. elm, ars would receive protection from these

divinities.

The nature and functidn of these chthonic deities,
‘however, do not seem to be exhausted by the affiliation
with the buried dead. On the contrary, the fertility
cult installations at Ugari§59 probably functioned in the.
worship of gods such as these. Moreover, Anat's ritual,
after her "blood-bath™, can be understood best in the light
of the chthonic deities' jurisdiction over the forces of

260
"1life and death.

L. Conclusions

In the foregoing pages, an attempt has been made
wherever possible to suggest various beliefs and notions
that may have provided an impetus for the construction
of the tombs at Ugarit. During the discussion, it was
noted that the worship at the high places, the bAmdth,
in Palestine, and the worship of heross in the Greek
world seemed to parallel, in some respects, the worship

261 :
of the dead at Ugarit. However, on closer scrutiny,

- the worship of the dead at Ugarit is fundamentally very

different from the other two cults,

Cf. suvra, pp. L8-51, 63-66.
Cf. suvcra, pp. 03

Cf. suora, op. 55-59; pp. 65-66.

ol
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The difference is a "theological®™ and not a practical
one. The Greek cult of heroes and the cult a2t the Vamdth
in Palestine were traditionally ancestor cults. This
does not mean that all ancestors were worshipped; but,
that certain men of a community stood out from the others,
and consequently, were revered by following generations.
They were persons specially selected either because they
had received the divine blessing, berdkdh, or because
they had performed miraculous deeds on behelf of the com-

262
munity. In the case of the Hebraic tradition, the wor-
ship of ancestors wes controlléd carefully and almost
263
obliterated in the interests of a pure monotheism. With
the Greek hero cult, too, a similar situation was the
case, for the Homeric view of man was adamant in main-
taining that nothing existed after man's death. This view
of man necessarily reacted to any belief in the existence
6L

of man beyond death. Gods were the only ones who were
"immortal.

At Ugarit, however, the nature of the burial places

reveal that different beliefs concerning the dead were

operative. Four points can be noted concerning these

262

Cf. 'John Gray, "Sacral Kingship in Ugarit", Ugaritica VI
(Paris, 1969) pp. 299-300; Rohde, op. cit., pp. 117-11%,

Tromp, op. cit., pp. 207-208,

Rohde, op. cit., pp. 118-120; Nilsson, op. cit.,
p. 516; Walter Otto, The Homeric Gods (Boston, 196L] pr. 1274 31.
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beliefs: (1) all men could b@ the object of worship after
death, (2) the dead had some degrees of consc uéness,

(3) the worship of the dead is aligned closely with the
worship of chthonic deities, and (4) the family unit

WaS necessary for»the worship of the dead.

(1) The excavations of the tombs of Ugarit have
revealed that the dead were buried modestly. The absence
of sarcovhagi or coffins and the pavcity of commemorative
stelae, so common in the Ancient Near Zast, »rompts one
to state that 21l the dead were equally fevered and wor-
shipvoed. -

(2) The elaborate tomb outfits which allowed the
dead to receive the material sustenance they needed pnoints
towards the fact that the dead were believed to have
some degree of consciousness. Moreover, it has been
noted that the Ugaritian bhelieved that the gggq or "Zme
végétative”, was a éubstance that survived death and
remained at the svot where the body wes interred. Con-
sequently, this sentient part of man had to be cared
for after death. This explains in more detail, moreover,
why the mourning customs outlined in Chapter Hwere so
exbravagant.

(3) Two facts suggest a close affinity betweer
the cult of the dead and the wcrship of cinthonic deities:
(i) th2 similarity of the fertility cult installations
and the installations for the dead, end (ii) the desig-

nation of the burial snot in "Aghat™ and "Bsal' as the



33

> >
brt. elm, ars. It must be made clear at this juncture,

however, that this similarity does not mean that the
dead were chthonic deities; nonetheless, there is no
reason for not identifying the function of both. ‘The
chthonic deities could infliuence the processes of life
and death. Moreover, because the dead had some degree
of consciousness, and because the living family felt
it was necessary to vrovide far the dead, it is most
probable that the dead functioned in the same sphere &s
these deitiss.

(L)} From the above discussion, it is clear thst
the family unit was integral to the worship of the dead.
Assuredly, the worship of the dead profitted the living
too. This means that in the religious beliefls of the
Ugaritian a great deal of emphasis rmust have been laid
on the family unit, In all orobability, the Ugaritic
cult of the dead was the most immediate and most intimste,
although not necessarily the most important, expression

of the "religiousness™ of the Ugaritian.
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Conclusion

The religious thought and practices concerned with
the treatment of the dead at Ugarit have provided the main
focus of the foregoing study. The results of the inves-
tigation do indicate some guide lines that allow a tentas-
tive hypothesis of the Ugaritians' view of the dead. It
is proposed that all men, at death,; became the object of
a cult, mainteined by the surﬁiving family, and that the
worship of the dead functioned to promote the health and
welfare of the family and the fertility of their crops.

The summary of the inquiry into the Ugaritic dead will

be categorized broadly into two parts: (1) what can be

known from the Ugeritic tombs, and (2) what beliefs the
religious literature reflects. A third category encompasses
results issuing from both chassifications. Potential areas
of investigation for future scholarly research will follow

the summary,

L. Summariv

b(l) The investigation of the reports of the tombs
excavated at Rgs Shamra reveal that an active cult for the
dead was practised at Ugarit for at least six hundred vears,
from the eighteenth to the twelfth century B. C. The tonmbs

indicate thot all the family dead were worshipped, without

3L
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distinction, where they were buried, that is, beneath their
homes, and that they were the recipients of libationms,
offered by the surviving members of the family.

(2} The textual material emploved, however, has
shovn what thoughts may have pronpted the practices evi-
denced by the tombs and what thoughts may have been the
basis for the extravagant mourning customs depicted in the
texts.

It has been noted that the Ugaritian believed that
the égg or "3me végbtative™ was the sentient part of man
that remained after the death of the body and thereafter
resided in its plece of interment. No doubt, the reason
for the rite of libation was the belief that the gﬁé or
"Bme vggétative" survived the death of the body. Moreover,
the meaning inherent in the extravagant mourning customs
also signifies that the death of the body did not mean
the death of the total person. As Rohée nas maintained,
the customs were not Jjust the expression of bereavement
or of ordinary religious sentiment. They were predominantly
the expression of the belief that the "soul" was still
present, and that it could, and, moreover, did appreciate
such demonstrations.

(3) Bec¢ause some of the fertility cult installa-
tions were so near and similar to the cult installations

o
=

at the tombs, and

because the dead were described as being
T 7 2 "4 —-}n d "t
buried bhrt. elm. arg, "in the hole of the earth-gods’,




it was deduced that the dead probably functioned in a
manner similar to the chthonic deities. In other words,
the rite of libation to the dead had as its main motive
the attempt to secure benefits from the forces residing
over life and death. Generally, this would mean that the
family would offer the libations so that their own welfare
would be sustained and so that they would harvest a good
crop. Conversely, if the dead had jurisdictidﬁ over the
forces of 1life and death, they could effect harm as well
as good. This is probably the underlying idea of Baal's
command to Anat "tg/?our a peace~offlering in the heart
6

of the fields ..."., If the rite of libation had not been
carried out, sterility would have ensued. Libation, thus
practised in times of extremity, would be an exceptional,
but nonetheless valid, use of the rite. The permanent
structures for the rite of libation, however, suggests
that it was not performed only at periods of crisis. DNo
doubt, there were prescribed periods when it was merely
custonary and appropriate, and not an emergency measure.
Perhaps the great autumnal festival was one such occasion,

The worship of the dead at Ugarit must have been
sustained with the full knowledge that the worshippers
would become the worshipped when they died. The dead,

although they are not designated "gods", are treated like

86

265
CML, "Baal" V iva 9-10.
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them and function in the same manner. There does not seem
to be any sort of criterion that determined the fact that
they would be revered when they died; no system of merit,
"nor political, social, or religious status within the ccm-
munity seems to have influenced the practice of worshipéing
the dead. It spvears as though it was an accepted fact
that if they belonged to the family thev too would become
the object of worship. ,

The dependence of the dead on the'surviving family
for the maintenance of the cult, and the dépendence of
the surviving familv on the dead for the sustaining of
the health of the family and the fertility of the fields,
indicates a close assoclation between the two states of
existence, that is, between existence among the living,
“and existénce among the dead. According to the evidence
adduced, there does not appear to be a radical separstion
between the two states of being. In fact, the familial
element of the cult of the dead suggests that the most
intimate and most immediate form of religion at Ugarit

centred around the family unit.

2. Areas of Future Research

The present study has very obvious implications
which cannot be pursued in a limited projsct of this nature,
In fact, the results of this work would seem to contradict

the assumntions of the "myth-ritual™ school of intervpretation.
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In other words, if one is to understand their position in
its most extrerie form, which radically dichotomizes the
respective spheres of man and god(s), then this thesis

seems to warrant a closer gxamination of some of their

central issues, especlally kingship and law.

The examination of the cult of the dead at Ugarit
appears to suggest that the family unit was the basic socio-
political structure. Assuming that this is the case, it
could follow that the role of the king within the society
was primarily an administrative one, that is, that his
role could have been merely a regulative one among the
several family units. Indeed, the absence of a law code,
dictating the major principles uvon which justice would
be carried out, and, by contrast, the numerous legal tablets
found recording the administration of the monarch, tablets
dealing with such issues as land-grants, seem to imply
that the king's Jurisdiction resided in the realm of "secular”,
as opposed to "religious" or "ethical™ matters. In such
an instance, the authority legislating "morality" could be
very probably the potent unwritten "morality" of the elemental
instincts that form the basis of a cohesive family unit,
and, as a result, bestow religious significance upon the

fanily dead,
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