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| ntroduction

The majority of religious traditions express a belief in an existeneeddath. Death is a
common human concern. Everyone must face death, and yet no one knows what death itself will
be like. Many religious traditions seek to answer questions that, in reafibgtdae answered.
Often, religions develop mythology which imagines what will be experiemctgkiafterlife.
These myths often reflect how the author perceives the afterlife, and thesgtipas reflect the
psychological feelings the author may have regarding his or her own death.

Often referred to as the “cradle of civilization,” the Ancient Near pastides the
earliest written records of human civilization. Literary works have beenwiised that reveal
the religious beliefs and practices of these ancient people. Some of thelamtgations, and
other forms of literature include stories that reveal images of the undi@nildris paper will
examine works from four languages of the Ancient Near East, and thereforelfauesc
Sumerian, Akkadian, Ugaritic, and HebrévHowever, texts will be analyzed in their English
translations, with the exception of some passages in the Hebrew section.

In each piece of literature, images of the underworld will be observed.effhe t
“underworld” and “netherworld” will be used interchangeably. It must be undersyoibe: b
reader that the religions of the Ancient Near East did not have a dualistitvi@arkthat many
modern people have today. This dualistic perception of the universe is commonly seen as a
paradise, such as a heaven, and a contrasting place of eternal punishment, suth &sea hel
peoples of the Ancient Near East believed that there was one place in which theé:gpend

eternity. As Dina Katz describes, the underworld is a place whereiidts lwelled in one and

! Egyptian literature is not analyzed in this papecause there is an extensive amount of informaiiotie afterlife
and the literature about death is much differeantSBumerian, Akkadian, Ugaritic and Hebrew literatu



the same region; that the domain of the dead was separated from the worldvirigti@ IiThus,
the underworld, or netherworld, will be defined as the realm of the dead. Furthemawes of
the underworld were often thought of as metaphorical, rather than literal. It must b=aodle
that these texts were not necessarily considered “true” in the sameowiangténce, a literalist
Christian interpreter of the Book of Revelation would consider the images in that bookue.be
Even the term “afterlife” is somewhat misleading, because ancientgsedigl not believe that
there is a life after death, as Christians and Muslims do today. Insteadytdsea sense of a
continuing existence after death, but life is spent on earth, and the existencieaitf is often
described as a “shadow” of the existence of one’s former self. With thisidh hwill still refer
to “the afterlife” in the context of these cultures for simplicity’s sake.

Also, authors of the texts in the Ancient Near Eastern world were scribes wdofiesr
commissioned by the royal courts. The majority of the population was illiteFakerefore,
while it is possible to understand the perceptions of the afterlife of theteduo®le scribes, it
is impossible to know whether or not women or the common people would have written or told
other myths that would have reflected different perceptions of death and aftatite we are
not sure who the audience was for many of these texts. Was it other liteilze sr the royal
court itself? Would it have been read to the masses? Presumably, the souldesovhave
been completely different in their understanding of the afterlife from the widiiral views.

In addition, it must be understood that ancient religions were not dogmatic. Tégrefo
beliefs in and perceptions of the afterlife change and develop over time. Sosnetithm a
single culture, texts may seem contradictory or paradoxical in theifsoegarding the afterlife.

Not only does this reflect the complexity of the human psyche, but the ancient pegpietma

2 Dina Katz,The Image of the Netherworld in the Sumerian Sa(Bethesda, MD: CDL Press, 2003), xvi.



have felt that paradoxical images should be reconciled. Also, differensb&liehages may
reflect changes in beliefs over a long period of time.

In this paper, | will first attempt to describe and analyze images oiitherworld as
found in different texts within the four language groups. Secondly, | will attentpke a
psychological angle to evaluate the author’s death attitudes by usingailpesim the literature
that reflect his beliefs in the afterlife. In the past, scholars have avakiad this angle
because, as one author expresses, “it does not allow [for] an objective desctipitiile
acknowledging that it is impossible to empirically psychologicallyyareapeople through the
literature they write, this paper will use a psychological death anxiety rrmbgpothesize what
the author’s death anxiety may have reflected in images of the afterlife.

Unfortunately, many modern psychological tests measure death arasety bn a
modern population that largely holds a view of a dualistic form of afterlife. FEongbe,
Ochsmann’s study finds that “belief in an afterlife (BA) serves the ifumof helping the
individual to deal with the fear of death.Benore and Park define BA (belief in afterlife) as
“beliefs in a sustained existence of the deceased after his or her Héthever, it is assumed
in modern culture that the afterlife will most likely be a rewardingeeience, because of
Jewish, Christian and Muslim doctrine where good people are rewarded in heafast, In
Ochsmann’s study uses fifty theology students, as well as fifty studedysngf other subjects,
to measure their findings. However, no one can empirically study the psychokdtpcts of

Ancient Near Eastern people’s religious beliefs since they are no longer afbungl the

3 Katz, xvi.

* Randolph Ochsmann, “Belief in afterlife as moderatf fear of death?European Journal of Social Psychology
41 (1984) http://web110epnet.confaccessed February 7, 2007), 53.

® Ethan R. Benore and Crystal R. Park, “Death-SjweBi¢ligious Beliefs and Bereavement: Belief inekfife and
Continued Attachmentfhternational Journal for the Psychology of Religib4 (2004),
http://webnet110.epnet.corfdccessed February 7, 2007), 2.




literature is the only resource that can be used to subjectively hypothesitieelsevancient
people were affected by their beliefs. The cultures that are analyzed de nio¢ @fterlife as
necessarily rewarding. Therefore, just because a person believes istencexafter death does
not necessarily prove that it will help that person deal with the fear of death.

At the same time, some psychological studies focus on the acceptance of death. O
study by Hardinget al states that “people who have a greater ability to consciously accept the
inevitability of death are less afraid of ft.’At the same time, this death acceptance was
positively correlated with a belief in afterlife, and those being studiee pagishioners of an
Episcopal church. Hardingt al also states that “one can be afraid of death to some degree and
at the same time accept it to some extén&bme of the attitudes toward death reflected in the
ancient literature suggest that some of the authors felt that death wéehieeand take what
seems to be a neutral attitude toward conditions in the afterlife. Hardingisstdtalso reflects
the complex human psyche. Humans, and this is reflected in the ancient literagureaoft
have several, even conflicting feelings toward death.

Tomer and Eliason, both psychologists, developed a comprehensive model of death
anxiety (Figure 1) in their paper called “Toward a Comprehensive Model oh Beaiety.”

They have also created a second model (Figure 2) that takes into account ho#mxiety and
death acceptance. Death anxiety is best defined as a fear of death. Cqoroeasielgcceptance
is the absence of the fear of death. Tomer and Eliason define three components of deat

acceptance. One component, the most prevalent component found in the ancient lirature, i

® Stephen R. Hardinet al.,“The Influence of Religion on Death Anxiety andddie Acceptance Mental Health,
Religion and Culturé (2005)www.web110.epnet.confaccessed February 7, 2007), 257.
"Hardinget al., 257.




neutral death acceptanteLinley defines neutral death acceptance as “seeing death as neither

good [n]or bad, and as a part of the process of lif&spects of these models will be used in my

paper to analyze the perceptions of the afterlife in order to determine theatteates, or death

anxiety and death acceptance, which the various authors may have had.

| D
i t/Baliefs about V| » M eaningfulness)
‘ . The #¥orid ./ . of Dezth '
! : il
| S
; T e P -
DEATH “LV)_‘./CDping ) Pnsbkelated\\_
SALIENCE T

.

i

_____ e

Beliefs about -
A

The Self

Figure 1*°

N
Regret [T

&NXIETY
;! ‘-E__‘/‘

DEATH N

8 Adrian Tomer and Grafton Eliason, “Life Regrets &eath Attitudes in College Studentslburnal of Death and
Dying 51 (2005) www.web110.epnet.confaccessed January 27, 2008), 175.

° Alex P. Linley, “Positive and Negative Changesl®oslng Occupational Death Exposurdgurnal of Traumatic
Stressl8 (2005) www.web110.epnet.contaccessed January 26, 2008), 752.

10 Adrian Tomer and Grafton Eliason, “Toward a Conheresive Model of Death AnxietyPeath Studie20
(1996):www.web100.epnet.corfaccessed February 27, 2007), 346.
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The first step in the model shown in Figure 1 is death salience. Death Salietee ca
defined as the contemplation of mortality. An individual must have death salienceiiriard
determine if death anxiety is present, and the degree to which it is presentth8itecds that
will be analyzed deal with death and the afterlife in one form or anothersgusn@d that the
author must be at least thinking about these subjects, and thus have death saliend@gAocor
the model in Figure 1, there are three “direct determinants of death anxstyelpsed regret,
future-related regret, and meaningfulness of de&tiPast-related regret is “the perception of
not having fulfilled basic aspirations” in one’s life. Future-related ragrte “perceived
inability to fulfill basic goals in the future,” or the feeling that one does not havekrimoe to
reach one’s goals before one dies. Meaningfulness of death is “the individual's

conceptualization of death as positive or negative, making sense or senselegsneative

! Adrian Tomer and Grafton Eliason, “Life Regretsl &eath Attitudes in College Studentdgurnal of Death and
Dying 51 (2005) www.web110.epnet.confaccessed January 27, 2008), 177.

12 aAdrian Tomer and Grafton Eliason, “Toward a Conheresive Model of Death AnxietyPeath Studie€0
(1996):www.web100.epnet.corfaccessed February 27, 2007), 345-346.




conceptualization of the meaningfulness of death will cause death anxiéty. eAth of these
determinants, according to the model, will cause a person to experience deztyi anxi

There are also may be negative meaningfulness of death when the authdrsdléser
change one experiences from moving from life on earth to life in the underworld. G&iange
psychologically disruptive. For instance, stress assessment, sceless the one used at
Huntington Hospital in California, measure stress levels based on the preterger life
changes. Changes, such as change in marital status, career, or finausarstassigned more
points than minor life changes such as sleeping or eating hafite anticipated change from
life to death that the authors may have had would be a negative meaningfulness. of deat

The model in Figure 2 shows that beliefs about life and death affect death anxiety or
death acceptance. This part encompasses the meaningfulness of deatlatibgoized in
Figure 1, but the model in Figure 2 acknowledges that beliefs about death can |dzet teeith
anxiety or death acceptance, not just death anxiety. For example, if somegositiae beliefs
about death, in other words, the meaning of death for the individual is positive, then this would
cause death acceptance. Past-related regret and future-relat¢deegons of the model will
be used for texts that demonstrate the belief that living into old age was desirgthgngbdng
was feared. Meaningfulness of death, which | will also refer to as negatinegl e positive
beliefs about death, according to the models, can be determined by images of thendhderwo
found in the literature. To the ancient peoples, the underworld is a part of the cosmicemorldvi
Therefore, meaningfulness of death is partly determined by perceptions deth&afThus,
the way the authors of the ancient literature describe the underworld is an imgetgantinant

of their beliefs about death, which directly affect death attitudes.

3 Tomer & Eliason, 346.
1 Huntington Hospital, “Life Event Stress Scalklfintington HospitalPasadena, CA: 2002,
http://www.huntingtonhospital.com/workfildgéeventstressscale.pdficcessed January 19, 2008).




Since descriptions of the underworld are given in the ancient texts, Tomer amth’Elias
models, therefore, can be used to determine the author’'s death attitudes. H deathas
meaningful, that there is reward in the afterlife, then death anxiety woulebdecr However, if
the afterlife is seen as negative, or as senseless, then death anxidtinar@alse. In most
cases, the finality of death seems to be accepted by the authors, andeliatiois meaningful
in that the authors seem to be at peace psychologically with death. Of coatiserdeety and
death acceptance are not determined on an either/or scale, but death disigithiia a
continuum. An individual can experience both death anxiety and death acceptanceméthe sa
time and at different times throughout the lifespan. The death attitudes oftibe arat
evaluated,; it will be hypothesized as well that an author’s death astitoae reflect the larger
society’s degree of death anxiety or death acceptance, espaaedyrsany of the myths most
likely originated in oral transmission and were copied and transmitted terworm.

The literature reveals that both death anxiety and death acceptancesan¢ iprall four
cultural groups. However, most death anxiety is in regard to a fear of an untinralgior
death, or future/past related regret due to having no or few progeny. Téenarsy images
associated with the underworld that are both gloomy and sometimes frightenimyenomost
of the images simply reflect the reality of the grave or death itseithCeeceptance is reflected
in neutral and positive images of the underworld. The ancient authors also demartséi@ty
acceptance of the inevitability of death. They, therefore, encourage readeghtbverall
themes to live life to the fullest. By living life to its fullest, people aretrabke to prevent
future and/or past related regret. The texts show that the authors hadnatestth and yet at
other times the authors had a sense of death acceptance, and theref@asedsense of death

anxiety.

10



Chapter 1: Sumerian Literature

In the Ancient Near East, some of the oldest texts that have been discovérechare
Ancient Sumer. Some of these texts include myths that reveal the religimis aet
worldview of the ancient Sumerians. Two such texts are “Inanna’s DeedéetNetherworld”
and “Gilgamesh, Enkidu and the Netherworld.” This paper uses these two larger sybl, a
as relevant passages from other texts, to explore how the Sumerians deanditelt about the
netherworld.

In Sumerian thought, there are different conceptions of the conditions of the neltherwor
Both “Inanna’s Descent” and “Gilgamesh, Enkidu and the Netherworld” show that the
netherworld was conceived as being similar to, or parallel to, life on é&tlgamesh, Enkidu
and the Netherworld” reveals that the conditions of the netherworld varied behwlegduals,
based on the conditions of their own life. These stories, as well as the othesésktsan also
reveal how the Sumerian people felt about death and afterlife based on their oosagfine
underworld. There are both positive and negative beliefs about death, which reflect both dea
anxiety and death acceptance for the authors. Death anxiety is also apptren¢xtual
evidence that past-related regret is seen in concerns for having no or tosirfear
experiencing an untimely, tragic death. Although there are some frightemaggs$ associated
with the underworld, most of the imagery reflects the realistic nature gfdlre. The imagery,
then, demonstrates neutral beliefs about death, which indicate the presence ofleatitral
acceptance. Thus, both death anxiety, as seen through negative beliefs about deatleand futur
and/or past related regret, and death acceptance, as seen through neutral ae dglcefisi

about death, existed in the Sumerian culture.

11



The myth, “Inanna’s Descent to the Netherworld,” gives clues about the nature of the
netherworld. The story begins with Inanna, a major goddess in the Sumerian panthdorg dec
that she wants to go to “the great beldw.The story, however, does not explain why she has
decided to go. Before she leaves, she dresses herself with “the divine pSwEnsge are
literally theme’swhich are “the source of all the properties of civilization and especiatheof
socio-political order*” She also gives her minister, Ninsubur, instructions on what to do if she
does not come out of the netherworld. Inanna tells Ninsubur to first publicly laméetr fand
then go to Enlil, Nanna, and Enki to beg them to bring her out of the underworld. Inanna then
goes to the gate of the underworld and demands to be let in. The doorman first consults
Ereshkigal, the queen of the netherworld and Inanna’s sister. The doorman conmasdback
brings Inanna through the seven gates of the underworld. At each gate, one of herodverse
is taken away from her. When she questions why they do this, she is answered, ‘yootmus
open your mouth against the rites of the underwdfldThey eventually pass through all the
gates, and Inanna is left before her sister without any of the divine poespite this
disadvantage, she seizes Ereshkigal’s throne. The Anunna, or judges, decide that she should be
put to death because of this action. As a result, she is confined to the underworld.

After waiting, Inanna’s minister, Ninsubur, carries out her directiongl. &rd Nanna
will not help Inanna. Enki, though, creates kine-garaand thegalaturato save Inanna. These

two beings go to the underworld and successfully bring Inanna back to lifereB&ie can

15 J.A. Black, G. Cunningham, E. Fluckiger-HawkerRBbson, and G. Zélyomi, “Inanna’s Descent to the
Netherworld,"The Electronic Text Corpus of Sumerldterature (http://www-etcsl.orient.ox.ac.uk/), (Oxford
1998-), lines 1-5.

'8 Blacket al, “Inanna’s Descent,” line 14.

Y Katz, 177.

'8 Blacket al “Inanna’s Descent,” lines 133.
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leave, the Anunna declare that she must have a substitute in the underworld. As amesdt, de
like creatures escort Inanna back to the real world to find the substitute.

The names of the underworld reveal characteristics and descriptions that dat@dinst
nature of the underworld. According to Jeremy Black and Anthony Green, “the Saosead
quite a number of different names for this other world...[one of which is] the land of no
return.”™® “Inanna’s Descent to the Netherworld” just so happens to use this name for the
underworld. Enlil and Nanna, in refusal to help Inanna, say, “Who, having got to that place,
could then expect to come up agafitzind thus imply that no one returns from the netherworld.
Also, when Inanna reaches the gate of the underworld, the gatekeeper asks, “@{guhav
traveled to the land of no return? How did you set your heart on the road whose traveter
returns.®* The author uses ‘the land of no return’ as a proper noun, a definite place, which thus
implies that this title for the underworld is relevant for both gods and humansefdreeboth
divine and mortal would not be able to leave the underworld. The meaningfulness of death
revealed here includes believing that as a member of the dead one would be sepandted fr
world of the living, including separation from the people the dead person once kthéoved.

At the same time, the expression is also a description of the finality of destirtral statement
in regard to the meaningfulness of death.

Despite the fact that no one returns from the underworld, Inanna is determinecetaddes
into the underworld. Line 73 reads, “When Inanna arrived at the pakatweer she pushed

aggressively on the door of the underwoAt. Thus, the netherworld has a door, and a palace

19 Jeremy Black and Anthony GredBods, Demons, and Symbols of Anciasopotamia: An lllustrated
Dictionary (Austin: University of Texas Press, 1992), 180h&tames, for instance, include “earth.”
2 Blacket al.,“Inanna’s Descent,” lines 194, 208.

L Blacket al.,“Inanna’s Descent,” lines 78-84.

2 Blacket al.,“Inanna’s Descent,” line 73.
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calledGanzer*® Overall, the netherworld has seven gates to reach the palace. Ereshidgal sta
“Let the seven gates of the underworld be bolfdThese are the seven gates that Inanna must
pass through. At each gate, a divine power is removed from Inanna. When Inamdhreact
doorkeeper answers, “Be silent Inanna, a divine power of the underworld has bded fulfil
Inanna, you must not open your mouth against the rites of the underioSarmuel Kramer
translates the same lines, “O Inanna, do not question the rites of the undefiv@Ida Katz
suggests that this may refer to a common ritual as people enter the nethelwody.be
symbolic of mortals having to give up their earthly powers and possessions bedbee a
member of the netherworfd. Katz explains, “the gatekeeper generates the impression that the
clothes of the dead are removed on the way to the netherworld as a matter ofisstorad’®
As mentioned earlier, the word for what is removehésand it is “the source of all the
properties of civilization and especially of the socio-political ord&rThis removal of clothing,
then, could be symbolic for removing her heavenly and worldly powers as shetleaters
netherworld and attempts to take Ereshkigal&swhich are her powers over the underworld. If
this is true, the authors may have felt that they would become powerless estdrey the
underworld. The way the author may have seen the meaning of death, then, was a loss of
“power” which may have been symbolic of a loss of control.

The netherworld, or at least a part of it, is described as a palace. Ereshkmaidered

the queen of the netherworld. Kramer describes her as “the goddess of darknglesa and

% The wordganziris somewhat problematic. It may only refer te‘front of the netherworld.” For a more
detailed discussion on the wagdnzirand its meaning see Dina Kathe Image of the Netherworld in the
Sumerian Sourceg®ethesda, MD: CDL Press, 2003), 85-88.

%4 Blacket al.,“Inanna’s Descent,” lines 114-122.

% Black, et al, line 133.

% samuel N. KrameiSumerian Mythology: A Study of Spiritual and Litgrachievement in the Third Millennium
B.C.rev. ed., (New York: Harper and Row, 1961), 92.

" Dina Katz,The Image of the Netherworld in the Sumerian SeutBethesda, MD: CDL Press, 2003), 178.
*®Katz, 178.

#Katz, 177.
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death.®® Martha Ann and Dorothy Imel also describe her as “a goddess of death and
darkness* The fact that these scholars would characterize her this way seemsytthiamhe
netherworld, which she rules, would be dark and gloomy. Nowhere in “Inanna’s Descent,”
however, does it suggest that the underworld is dark and gloomy. These scholasethemef
most likely drawing this characterization of Ereshkigal from other sources

Furthermore, Ereshkigal has a throne in the palace, which Inanna seizes waeivebe
in front of her sister. “Then she made her sister Ereshkigala rise frohrtwee tand instead she
sat on her throne®® Inanna “intended to extend her pow&rthen she “set her mind on the
great below.®* This bold action does not hold well for Inanna as “The Anuna, the seven judges,
rendered their decision against her. They looked at her — it was the look of Qek#t7
explains that Inanna’s attempt to usurp Ereshkigal’s throne “is not merely apeofgainst
Ereshkigal, but also a violation of the world order and, therefore, an offense againstathe gr
gods who determine the world ordéf."Not only is there a sense of order in the fact that there is
a ruler, but also because there are judges who help maintain control in the nethefherl
netherworld and the world, then, are similar because there is order. Thisitsinwitald
provide a feeling familiarity for the dead in the underworld. Familiacibtypsequently, provides

a positive sense of the meaningfulness of death for the authors.

%0 Kramer,Sumerian Mythology86.
31 Ann, Martha and Dorothy Myers Iméboddesses in World Mythologfanta Barbara: ABC-CLIO, Inc., 1993),
329.

% Blacket al.,“Inanna’s Descent,” lines 165-166.
3 Jeremy Black and Anthony Gredbpds, Demons and Symbols of Ancient Mesopotd#iatin: University of
Texas Press, 1992)09.
% Blacket al.,“Inanna’s Descent,” line 1.
% Blacket al.“Inanna’s Descent,” lines 165-166. At first glarthe Anuna judges seem to be judges of the
netherworld. Jacobsen specifically refers to therttlze seven judges of Hades.” (57). Katz, howedsiagrees.
She points out that the text does not specificatye that they are of the netherworld; rathery‘twe ‘the seven
judges’ without further explanation.” (Katz 403he also points out that in most other Sumeriats tétat mention
the Anunna, they are in heaven. If this is the cagy would she be condemned by judges that aréonated in the
netherworld? Therefore, Katz argues, the Anunanatéocated in the netherworld specifically, bub ctill have
g)eower to make judgments of events that occur t#98). This theory, however, is highly debated.

Katz, 403.
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When Inanna is brought back to life, the Anunna demand that she have a replacement in
the netherworld. As a result, Inanna is escorted out of the netherworld by-tleencneatures.

The Sumerian word used for these creaturgalia. Katz believes that there is evidence that the
galla may have been an actual Sumerian official, acting as a sort of policé ftsree
netherworld agents are designated by terms of administrative pffieanay infer that the
Sumerians visualized the netherworld in terms of the Sumerian city-Stafetfiis is true, the
Sumerians imagined the underworld to be parallel to their world. Again, thisl waoide

feelings of familiarity for the dead.

Thegalla, however, are described as scary, demon-like creatures in this story. One
demon follows in front of Inanna holding a scepter, and another behind her with & nicate.
explains that these items, “symbolize their authofityMore of these demons surround her on
her sides, so she cannot get away. Jdlka are described as having non-human characteristics.
They

know no food, know no drink, eat no flour offering and drink no libation. {They

accept no pleasant gifts. They never enjoy the pleasure of the maritatembra

never have any sweet children to kiss. They tear away the wife from a man’s

embrace. They snatch the son from a man’s knee. They make the bride leave the

house of her father-in-law} {... They take the wife away from a man’s embrace

They take away the child hanging on a wet-nurse’s breast}{They crush no bitter
garlic. They eat no fish, they eat no leeks?™.}.

37 Katz, 127-128. In “Ersemma of Dumuzi and Duttifimuzi is taken away and killed by thella. Katz states
that in this myth thgalla seem to be human beings that were acting as fdi88). If this is true, thgalla in
Sumerian society may have acted as executionavslaas a police force. Therefore, the demonizatibthegalla
as creatures of the netherworld in Innana’s Desaedtother myths is not surprising. For furthescdssion on this
see Katz, p.126-162

*® Katz, 126.

% Blacket al, “Inanna’s Descent,” lines 292-293.

“OKatz, 142.

“1 Blacket al.,“Inanna’s Descent,” lines 295-305. A very simitiscription, most likely taken from “Inanna’s
Descent” of thegallais found in “Dumuzi’s Dream.” For more informaticee Katz, 302.
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Thegalla are frightening because they do not consume food, they cannot be appeased with
offerings, and they do not understand feelings of love for a spouse or children. They feel no
compassion as they bring men, women and children into the netherworld. They aregraatur
the moment of death, who carry people into the underworld. Metaphoricalgaltaenay
represent the fear people had about the moment of death. This, therefore, indiegtes/a
belief about death.

Even if thegalla in the story reflect a demonized version of the police force in the real
world, it does seem that there is a sense of order in the netherworld, witheagradac queen,
judges that have power in the netherworld, andytiia. Thus, the netherworld for the
Sumerian peoples might have been envisioned as a reflection of, or not too diftergtiféron
the earth. This sense of order and familiarity indicates a positive meanegggudf death.
Therefore, these beliefs may reflect a sense of death acceptanceaiathtire

This myth provides insight into Sumerian beliefs as to where the netherworldtesdpc
what was located there, such as the palace, and who was there, such as the doorman, the que
and thegalla. The Sumerian author may have believed that the living were stripped of their
powers in one way or another, just as Inanna’s divine powers were taken away. A $esse of
as one enters the underworld is a negative belief about death, and therefore an indieatbr of d
anxiety. This story has limits, however, because Inanna is a goddess, andelbesstory may
be more symbolic. Thus, the picture created of the netherworld might not have been taken
literally by the audience. Because Inanna is not human, it makes it hard wenyehat the
Sumerians believed would happen to themselves. However, the myth “Gilgamesh, Enkidu and

the Netherworld” does give us insight into the experience of a human in the netterworl
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In the story “Gilgamesh, Enkidu and the Netherworld” Gilgamesh makes a ball and
mallet”? from a tree that he used to make furniture for the goddess, Inanna. His ball ahd malle
end up falling down through a crack in the ground into the netherworld. Enkidu, his servant,
volunteers to retrieve his ball and mallet. Gilgamesh first warns him ofhetsttiould not do
when he goes into the netherworld. Enkidu, however, does the very things Gilgamesh had
warned him not to do, and so Enkidu was “seized” by the netherworld. Gilgamesh goes to the
god Enki and asks for help. Enki commands that Utu, the sun god, open up a hole for Enkidu to
come up. Enkidu then comes up from the netherworld and meets with Gilgamesh, wherein
Gilgamesh proceeds to question Enkidu on the conditions of the nethefworld.

The opening of the story briefly describes a very early time when the goelsiNadting
parts of the universe for the gods; in particular, “the netherworld had been giveskigy&leeas
a gift.”** Therefore, in this story, like in “Inanna’s Descent,” Ereshkigal is head of the
netherworld. Since there is a leader of the netherworld, there is order alaifgmi
Furthermore, the gods are allotted every part of the universe, and nothingirgytaferned.

When Enkidu comes up from the netherworld, Gilgamesh questions him about different
people’s fates in the netherworld. Kramer explains that using a dead man to thelai
underworld to the living was a common literary devitélhe first time Gilgamesh asks what
Enkidu sees in the netherworld, Enkidu answers, “If | tell you the order of the netliksito

down and weepf® Katz explains that this statement “indicates gloomy prospects and dgsclos

2 This translation is disputed. Scholars only kribat thepukkuandmekuare some sort of sporting equipment.
3 J.A. Black, G. Cunningham, E. Fluckiger-HawkerRBbson, and G. Zélyomi, “Gilgamesh, Enkidu and the
Netherworld,” Version AThe Electronic Textorpus of Sumerian Literatui@ttp://www-etcsl.orient.ox.ac.uk/),
(Oxford: 2006), lines 150-303.

“4 Blacket al. “Gilgamesh, Enkidu and the Netherworld,” lines@.-2

5 Samuel N. Kramer, Samuel Rtom The Poetry of Sumer: Creation, Glorificatigkgoration.(Berkeley:
University of California Press, 1979), 21.

¢ Blacket al.“Gilgamesh, Enkidu and the Netherworld,” line 250.

18



a measure of skepticism concerning survival after déatlt’seems, then, that there is a sense
of death anxiety reflected in Enkidu’s statement. And if this statemerfikeistireg a sense of
skepticism of existence after death, then the fact that Gilgamesh would veagigdef this
uncertainty demonstrates that the author has experienced this same doubt. sBkejotidd

then characterize the meaningfulness of death which would indicate a greaterafedpath
anxiety.

However, Gilgamesh continues to question Enkidu, and so Enkidu obliges. The
conditions, as Enkidu explains, are as follows: a man who had one son “weeps bitterly at the
wooden peg which was driven into his wdfl.”A man with two sons sits on bricks eating bread.
A man with three sons drinks water from a waterskin. The heart rejoices of ahmdradfour
sons?® Already we can see that as a man has more sons, his conditions in the gfestife
improve. A man with five sons is like a “good scribe...[and] enters the palace e3shyian
with six sons is cheerful, and a man with seven is “as a companion of the gods, he sits on a
throne and listens to judgments.”A woman without any children is like a “pot, she is thrown
away violently, she gives no man joy¥’A man or a woman who never had sex with his or her
spouse finishes a task and then cries ov&r Al of these instances demonstrate the importance
the authors put on having as many sons as one can and experiencing rites of passege suc
marriage and having children. All of these stress the ideal of living lamggérto reach

adulthood.

" Katz, 199.

“8 Blacket al “Gilgamesh, Enkidu and the Netherworld,” line 255
“9Blacket al “Gilgamesh, Enkidu and the Netherworld,” linest257.
0 Blacket al. “Gilgamesh, Enkidu and the Netherworld,” lines 2258¥.
*1 Blacket al. “Gilgamesh, Enkidu and the Netherworld,” lines 228¥.
%2 Blacket al “Gilgamesh, Enkidu and the Netherworld,” lines82185.
%3 Blacket al “Gilgamesh, Enkidu and the Netherworld,” lines82185.
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Enkdiu further describes that a man eaten by a lion still suffers physinal pdeprous
man “twitches like an ox as the worms eat at him,” and a man who dies from ankidy E
reports, is not there, explaining, “His spirit is not about. His smoke went up to th& skige'se
instances are examples of tragic death, presumably before old age. This dee®tiHt the
whole body must be properly interred for the shade of the dead to reside in theanltderThe
authors feared dying before old age because therein lies future-relattdaegegret from
being denied the opportunity to live a full life.

One positive image in Enkidu’s response is that stillborn children “play at aofadpiéd
and silver, laden with honey and gh&2.This image may reflect the struggle people had with
imagining the afterlife for children who never had the chance to live. Thgeigertainly
provided the audience with a way to cope with such an innocent, yet tragic and unblglaina
death and the associated grief.

Katz explains that Enkidu’s answers reveal a “complex socio-economacdhig” in the
netherworld because people with more sons experienced better conditions than those who had no
sons. She suggests that what Enkidu describes is reflective of real Sum@nagcenomic
hierarchies, and therefore “the netherworld was conceived as paralteingrid of the

"%% and “conceived as a community resembling a terrestrial city-stateldst likely in

living,
Sumerian culture, those who had many sons were honored and respected in their community.
Thus, the way the authors imagined the underworld would parallel the social stmicture i

Sumerian culture. Again, this sense of order and familiarity is a positiw# Abbut death;

> Blacket al.,“Gilgamesh, Enkidu and the Netherworld,” lines 228¥.
% Blacket al.,“Gilgamesh, Enkidu and the Netherworld,” lines 228¥.
*Katz, 182.
* Katz, 177.
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however, a father with no sons would only perceive the order and familiarity asrauatiah of
the lower status in his life, and order would thus be a negative belief about death

Conditions in the netherworld, according to this myth, vary between individuals,eand ar
dependent upon their circumstances in life or in death. The conditions of the underworld range
from miserable conditions such as weeping, sitting on bricks, and being eaten sy teogood
conditions such as rejoicing, sitting at a table of gold and silver, and being a comioettie
gods. A Sumerian could feel peaceful about dying and going to the netherwondhthe
many sons because they know that they would be remembered. Therefore, they wowd not ha
past-related regret. However, the authors fear that the experienagiotigath where the body
is not properly interred means the person will not be able to rest in the underworld. This
demonstrates a strong death anxiety if the death is tragic or prematureutiidrés @&xpression
of skepticism through Enkidu also expresses a negative belief about death, thus shaheg tha
author experienced death anxiety. However, like “Inanna’s Descent.” til@faynassociated
with the ordered structure of the netherworld is a positive belief about death, possibly
contributing to death acceptance. Therefore, “Gilgamesh, Enkidu and Netherwort$’ loope
to people with many sons and anxiety to those who do not. The seeming contradiction of both
death anxiety and death acceptance in the myth may reflect the psycHaogipexity of
people feeling skeptical about existence after death, but at the same time fookmmfort and
hope in order to cope with feelings of death anxiety.

The Lament, a common literary genre in the Ancient Near East, is a pmete of
literature that expresses some sort of grief or complaint, most often fosthef a loved one or
for one’s own sickness. In the “Lament for Damu,” a narration of Damu’s death, the

netherworld is described as “the terrible place of my casting away.” pEaéer also states that
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“| am the lad, to the distant, the netherworld.WWhen the speaker uses the term “distant” this is
partly the answer to why he is referring to the netherworld as a ¢eptilte’® Katz expands,
stating, “the term [“distant”] is employed to illustrate Damu’s separdrom his loved ones and
from the world of the living® This is similar to the idea that the netherworld is a place of no
return; both expressions demonstrate the anxieties behind them: separation framdiué the
living.

In the lament “In the Desert by the Early Grass” a mother mourns for deisda. The
netherworld is also referred to in this text as “the land of no return.” The roddatatto the
netherworld “finishes off the one who walks it,Which is again another reference to not being
able to return from the netherworld once having traveled there. The netherwortdrefeised
to as “dark/frightening,” as Katz translate&%itThe text goes on to state that the subject of the
lament “lies cast in water and blood,” and “knows no purification and healing Wat&hese
images seem to be describing harsh conditions that contribute to negative beli¢fdeath.

In the myth “Ningiszida’s Journey to the Netherworld,” Ningiszida has died and
Ningiszida’s sister wants to join him as he travels to the netherworld leesla@$s mourning for
him by commiseration. But Ningiszida warns her that

The river of the netherworld flows no water, its water you should not

drink, would you sail then?

The field of the netherworld grows no grain, flour is not milled from it,

would you sail then?

The sheep of the netherworld carries no wool, cloth is not woven from
him, would you sail ther§%

@ Katz, 2.

*¥ The netherworld in other sources is also refetoeak being far away. In the “The Messenger andvtaiglen” the
netherworld is referred to as “the far-off land&atz, 9.

0 Katz, 3.

® Katz, 24.

%2 Katz, 24.

®Katz, 24.

* Katz, 219.
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Katz points out that Ningiszida is referring to the needs necessaryvoraduiood, water and
clothing, which “indicates that the netherworld is devoid of everythingShe also explains that
this passage is demonstrating a “savage nature” of the underworld, as opposeditea civi
nature. As discussed in the other myths, the netherworld may have been an orderly plac
because of the way it is described as parallel to a city-state. Howeseeeéming paradox is
not meant to be taken literally, but reflects different literary mdi#s in this case allude to the
tragedy of death from the perspective of a grieving family member. Noesshéhis passage
demonstrates the differences between life on earth and life in the netlderwbd chaotic
nature described insinuates a negative belief about death. This passalgevessa grieving
person wanting to accompany her loved one to the netherworld, thus dying hersel§ but thi
passage contemplates the logic of this emotion because it reminds the réadeeality of the
underworld, which demonstrates a negative belief about death.

In another myth, “Lulil and His Sister,” a dead god tells his sister about therwetld:
“My bed is the dust of the netherworld...My sleep is troubleff .Ithages of dust reflect the
nature of the grave, while sleeping is metaphorical for the nature of death. Hailvevene is
rather gloomy, indicated by the god’s troubled sleep. These gloomy conditiarly cpresent
negative beliefs about death.

In the First Elegy of the Pushkin Museum, a son laments for his father andlimgd¢or
Katz, “expresses wishes for his father’s well-being in the netherworkhewithat the gods of
the netherworld would look after him and wishes for a favorable future for hig liglatives.®’

For example, the speaker states, “May you be adopted by the ladykaf,fienay she have

® Katz, 219.
® Katz, 227.
® Katz, 374.
% The termkur literally translates into “earth,” but is the wauded for the underworld, the place of the dead.
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compassion for you®® This passage may help explain why in “Gilgamesh, Enkidu and the
Netherworld” the more sons one has the better off one’s conditions may be in the ostherw
Sons, like the son in this lament, may have prayed for their fathers in the nettieandrthis
then was what may have improved the father’s conditions in the underworld. This detesnstra
that having many sons would prevent past-related regret for a fathealsh isiteresting that the
son asks the lady of the netherworld to have compassion for his father. This shdles that
netherworld gods were not seen as monstrous, demonic figures, but rather ciothar gods

in the ability to offer compassion to its subjects. This lament, therefore, deatesshat no
past-related regret due to having sons would increase death acceptance apdshae
meaningfulness of death is indicated because they believed the netherworld gods show
compassionate.

The myth “The Death of Urnammu” is significant because its subject atalma king
rather than a god or goddess as seen in the majority of the myths, who goestietia®rid.
This myth describes the road to the underworld as desolate and tiRigiatesolate and twisted
road may represent the lonely and agonizing experience of the dying process. Wdremu
reaches the underworld he gives gifts to the seven gatekeepers of the uddeBates, as
discussed earlier in “Inanna’s Descent,” may reflect a sense of orden\ersely,
imprisonment.

The myth goes on to say that “The famous kings who had died,...announced the coming
of the king to the people, [and] a tumult arose inkiliglnetherworld].”* The fact that other
dead kings are acknowledged in the underworld demonstrates that they maygdeaienead

better conditions in the underworld. The dead kings also have the role of greetinglthe ne

8 Katz, 375.
O Katz, 26.
I Katz, 331-332.
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deceased king and announcing his arrival to the rest of the underworld. It mayobede#sen,
that Sumerians believed that some kings would have a better place in theeaffértiie same
time, the conditions were still not excellent. The myth continues:

The king slaughtered oxen, many a sheep.

Urnamma seated them at a huge banquet.

The food of thekur is bitter; the water of thieur is brackish’?
In this passage, Urnammu prepares a banquet but the food is bitter and the wayer is sal
Therefore, the conditions in the underworld are still not nearly like the conditiand bn earth.
The underworld is still not a pleasant place to go to, and this passage seemsgfiat hinghl
difference between conditions on earth and conditions in the underworld. Katz exXpdaitet
low quality of the food “exposes an awareness that provisions spoil in the sealedrgtave
indicates that the mythological reality was evaluated in terms of aelity.””® Therefore, this
can be seen as a realistic attitude that reflects an acceptanceafdit®ns of the netherworld.
Also in this myth, Urnammu compares his life on earth to that of the underworld. &oplkex
he compares sitting on his throne to having to sit in “the dust of the pit that they madé ‘the si
This too shows that conditions are worse in the underworld than in the real world. Thus, the
conditions of spoiled food and dust demonstrate a meaningfulness of death that is quite.negati

In conclusion, the netherworld in both “Inanna’s Descent” and “Gilgamesh, Enkidu and

the Netherworld” is reflective of a Sumerian city-state. In “Inanbescent” there are judges
who keep order in the netherworld, and ¢fadla, who act like a police force. In “Gilgamesh,
Enkidu and the Netherworld” there is a socio-economic social order. There®bs|igf that
there is order in the netherworld might have provided feelings of familiarggsitive belief

about the underworld which contributes to death acceptance. Also, some of the myths, such

2 Katz, 332.
B Katz, 216.
" Katz, 226.
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“Gilgamesh, Enkidu and the Netherworld” and “The First Elegy of the Pushkin Museum,”
demonstrate the belief that the more sons a father had, the better conditions he pendd@x

in the afterlife. The fathers with sons would have no past-related regret, anebtiidde able

to accept death’s approach. Another positive belief about death is that the nethgoaerhad

the capacity to show compassion, as seen in “The First Elegy of the Pushkin Museum.”
However, some of the images and conditions of the afterlife would not be comfortihg for t
Sumerian people. In “Inanna’s Descent” gadla are frightening, demon-like creatures that are
found in the netherworld. In “Gilgamesh, Enkidu and the Netherworld” humans are sabject t
harsh and miserable conditions, as well as good conditions, based upon their life or means of
death. If in life a person had no sons, conditions were miserable. Most importantlyipogndit
were worse if one’s death was tragic or untimely. Some of the other iwtisas “The Death of
Urnamma,” “Lulil and His Sister,” “In the Desert by the Early Grassd the “Lament for

Damu” show gloomy conditions in the netherworld, such as dust and bitter food, or describe it in
ways such as “distant,” “terrible,” and “frightening.” However, some e$¢hdescriptions

simply reflect the observable nature of the grave. Furthermore, deswjgound in most of

the stories, of the underworld as a “land of no return,” while expressing sepdratn the

world of the living, also express the finality of death which is a realigttade about the
observable nature of death.

Therefore, based on the images of the underworld in the myths from ancient Semer, t
Sumerians may have felt both comforted and anxious about their own existence in the
netherworld. Death anxiety is most prevalent when people have future related regret due to not
having sons. It is also present because of the fear of experiencing aupeeonatagic death.

However, there is death acceptance for those who have many sons and for those who die a
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natural death. There may also be death acceptance due to positive beliefs ab@utctieat a
familiar, orderly structure of the underworld. Although many images of the undéraver
gloomy in tone, they often relate to the reality of the conditions in the grave, and thus ma
represent a realistic belief about death. Realistic beliefs about deathkelgselflect neutral
death acceptance. Thus, death attitudes for the authors of the Sumerianditeratonstrate
that they experienced both death anxiety and death acceptance. Throughdjtatdhars
attempt to help decrease death anxiety by focusing on themes such aslbwigdjfe, fulfilling
life through rites of passage such as marriage and having children, amgisesow about the

death of unborn children.
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Chapter 2: Akkadian Literature

In this chapter, literature is analyzed that has been translated frordiaklauneiform
script. The main stories used are “The Descent of Ishtar into the Underildré&dEpic of
Gilgamesh“Nergal and Ereshkigal,” and “A Prince’s Vision of the Netherworld.” Salas of
other documents that have short references to the netherworld or deatio ama@lzed. There
are a variety of descriptions and images used to characterize the undantioelse documents.
The images reveal the death attitudes of the authors through application of Taxmder’s
Eliason’s death anxiety model; the images reveal the authors’ death amdeigth acceptance
depending on whether or not the beliefs are negative, neutral or positive. Future amd/or pas
related regret also leads to death anxiety. For the Mesopotamians, déstthiamiost present
when there is a fear of an untimely or tragic death, but death acceptanseéc®ena prevalent
death attitude as well. The literary theme of death acceptance serwgayatoacope with the
death anxiety that is expressed in images associated with the underworld.

“The Descent of Ishtar into the Underworld” is similar to “Inanna’s Datsiceo the
Netherworld” that was analyzed in the last chapter. In fact, the Akkadkeatlite is most often
translations of the Sumerian versions, which most likely occurred because ofl coitterdance
as Babylonian culture borrowed Sumerian religion. However, the Akkadian versien “T
Descent of Ishtar” is much shorter. The Sumerian version’s ending isigigdiereas the
Akkadian version has a complete ending. Also, there are important passagesnbat@rnd
in the Sumerian version, such as Ereshkigal’'s comments when Ishtar arrhegtirance of
the underworld. Therefore, the differences warrant analyzing the Akkeglision of the story

as well. “The Descent of Ishtar” was found in Ashur and in Ninevah. The tabletatackto the
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end of the second millennium BCE and the seventeenth centuryBTHe story begins with

Ishtar deciding that she wants to go down to the netherworld. She goes to the gate of the
netherworld and demands to be let in. The gatekeeper goes to Queen Ereshkigal and get
permission to let Ishtar in. The gatekeeper then leads Ishtar through the segeuf tloor
Underworld. Ereshkigal curses Ishtar, giving her diseases. Bechtmeidsstuck in the

netherworld, the poem describes, animals and humans on earth stop reproducing because they
are mourning for Ishtar. Next, Ea creates “Good-looks” to help Ishtar. “Go#d*lgoes to the
Underworld to request Ishtar, but Ereshkigal curses him. Ereshkigal then batdshtar have

the water of life sprinkled on her. She comes back to life and Namtar lets her oufoofrthe

doors. Dumuzi, Ishtar’s husband, is then exchanged for her in the underworld.

The name for the underworld in this storKisrnugi. It is also the name of the palace in
the underworld. It is also called “the land of no return,” the “house which those who enter
cannot leave,” and the “road where traveling is one-way only,” which desdnbésality of
dying and entering the afterlifé. This is a common way to describe the underworld in
Mesopotamia, as we have also seen in Sumerian texts. There is also a desdripa
underworld in the opening lines that reads, “Over the door and bolt, dust has settled” which
suggests that nobody is using the door to IéavEhese statements may also express the finality
of dying, a neutral belief about death. On the other hand the statements ceuatdeefings of
separation because the dead person would know that they would never experienee life e

again.

S Henrietta McCallMesopotamian Myth@ustin, TX: British Museum Publications and Unisity of Texas Press,
1990), 18-19.

6 Stephanie Dalley, “Descent of Ishtaffyths from Mesopotamia: Creation, The Flood, Gilgsimand Others
(New York: Oxford University Press, 1989), 155.

" Dalley, “Descent of Ishtar,” 155.
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The underworld in this story is also described as a “dark house” where “thosateho e
are deprived of light”™ Foster translates this as the “gloomy hodSeDarkness is definitely a
negative image in this passage. Assuming that Dalley has been able to keep the@owhotat
the Akkadian words, the fact that the writer uses “deprived” would suggest that not Iigiving
is bad, and therefore darkness reflects a negative belief about death. Howevatetiens
may only reflect the reality that one is truly deprived of light in the grave itidicating that the
statement is a neutral belief about death.

The inhabitants of the netherworld are described as being “clothed like bitals, wit
feathers.” Dalley explains in her footnote that Akkadian iconography oftentsl¢ipose in the
netherworld as bird-like, or wearing feath&tsThis image did not have a negative connotation
associated with it. In fact, the image may be similar to both ancient and modges iofia
angels and demons with wings. The image of wings, and thus flight, may have been a way to
represent the nature of beings in the underworld such as their ability to move unseenkdyd quic
Wings also further depict the mysterious nature of the beings in the underworld.

For those in the netherworld, “dust is their food, clay their br&adteshkigal states
that she also “eat[s] clay for bread,” and adds that she “drink[s] muddy wateer.®? This is
not an appetizing image. The underworld is not described as a place where pedyae will
banqueting and enjoying good food. Instead, the authors write about clay and dust as food,
which reflects their observation of people being buried in the clay and dust, or in the ground.

Additionally, death, and residing in the underworld, is a change from life on daetie wood

8 Dalley, “Descent of Ishtar,” 155.

"9 Benjamin R. Foster, tranBefore the Muses: An Anthology of Akkadian Litergtuol. 1(Bethesda, Maryland:
CDL Press, 1993), 403.

8 Dalley, 160.

8 Dalley, “Descent of Ishtar,” 155.

8 Dalley, “Descent of Ishtar,” 156.
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food and water is consumed. The authors are therefore pointing out a change thatdalkss pla
death, and change is almost always for humans psychologically disruptive.eCaangjor
cause of stress, may be anticipated in the afterlife by the authors oétaite®® Thus, the
authors of the literature, when using images of poor food and water, may be demgrestiegin
of the change that occurs at death.

When Ishtar comes to the gate of the underworld, she demands to be let in. She makes a
threat to the gatekeeper to get him to open the gate, stating, “I shall rdieedgad and they
shall eat the living: The dead shall outnumber the liviigThis could be an idle threat made by
Ishtar, but the gatekeeper seems to take her seriously by immedigpelgaang that she should
stop, and that he is going to tell Ereshkigal that she is there. This statefteets eecultural
fear of dead people, since if they are let out they could eat the living. In seomastiances the
dead “might leave the Land of No Reutrn and affect the world of the lifthgtiere are
Akkadian texts, referred to as incantation literature, where the purpose @d¢sexghosts and
demons that are doing harm against a person. This harm the ghosts and demons cauge is usuall
in the form of disease and epidemic, which explains why Ishtar’s threat wotdldyeseriously
by the audienc& Ishtar’s statement, then, reveals a fear of the power of the dead, but not
necessarily a fear of death.

When the gatekeeper announces to Ereshkigal that Ishtar is at the gatkigate
becomes worried and exclaims:

What brings her to me? What has incited her against me?
Surely not because | drink water with the Anunnaki,

8 Huntington Hospital, “Life Event Stress Scalklfintington HospitalPasadena, CA: 2002,
http://www.huntingtonhospital.com/workfildgéeventstressscale.pdficcessed January 19, 2008).

8 Dalley, 155.

8 sarah lles Johnston, eéRleligions of the Ancient Worl@ambridge, Massachusetts: The Belknap Press of
Harvard University Press, 2004), 330.

8 For examples of incantation texts, see CampbéellidmpsonThe Devils and Evil Spirits of Babylonfjaondon:
Luzac and Co., 1903).
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| eat clay for bread, | drink muddy water for beer?

| have to weep for young men forced to abandon sweethearts.

| have to weep for girls wrenched from their lovers’ laps.

For the infant child | have to weep, expelled before its fime.
Ereshkigal wonders why Ishtar would want to take her place. She first expheddbe food is
not of good quality. She also expresses that she grieves for those who suffer aly uietatin:
young men and women as well as children. This is a further example of the feamafyre
death expressed by the author. The fear of a untimely death stems from paduundy related
regret. In the case of young men and young women taken from their sweedineddvers,
they would regret that they were not able to bear many, if any, childreh vgha form of futre-
related regret. However, notice that Ereshkigal, as queen of the underwopd,fareiose
who experience an untimely death. She is expressing sympathy for these 3pistwould be
a comforting image for the audience because Ereshkigal is not depictedvdsdareof the
underworld®®

Just as in “Inanna’s Descent” in the Sumerian literature, “Ishtar'seb&salso contains

images that reflect a sense of order in the underworld. For example, Eresh§igzén, and
there is a palace, a gatekeeper, etc. The gatekeeper gives Ishtmaatpreeting as she enters
the underworld stating, “Enter, my lady, that Cutha rejoice over you, that tlve dldne
netherworld be glad at your presen&&.Because Ishtar is a goddess, she may be receiving a
special greeting that is not given to ordinary people entering the undefdflordinary

people were also welcomed this pleasantly, then this would be a positive belief alioth dea

know that you will be greeted warmly as if you are being welcomed to a new home

8 Dalley, “The Descent of Ishtar,” 156.

8 This is similar to a son’s request for compasstorhis father from the underworld goddess in thenSrian
literature. See Katz, 375.

8 Foster, “Ishtar's DescentBefore the Musedine 40.

% Dalley, 161, explains that some people have sugdébat this is from a ritual of a statue of Istiaing taken to
a city with Nergal (King of the Underworld in othstories) as patron deity. Thus, the greetindig $tory would
be meant especially for her, and not ordinary peopl
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There are also “ancient rites” by which Ishtar must abide. At eatle setven doors that
she passes through, the gatekeeper removes one of her items of clothing. & bedtesown,
earrings, necklace, toggle-pins, girdle, bracelets and anklets, and hentgaaeh time he
removes an item, Ishtar asks him “why?” He answers, “Such are thefritesMistress of the
Earth.®* With this statement, the gatekeeper seems to imply that these are ttarites t
everyone must go through as they enter the underworld. As explained in “Inanna’stD¢see
loss of thanemost likely represents a loss of power that possibly everyone experienitesy a
entered the underworfd. If everyone goes through this process as well, it could be symbolic of
losing that which made you alive, or the sense of individuality you had as a living p&rson.
could be symbolic of the vulnerability you gain as a member of the underwony Iteflect
the reality of dead in the grave who have no more life. Whatever its symboldesinot seem
to be a positive experience for Ishtar, and thus we assume that people would not look @rward t
this change happening to them in the underworld (a negative belief about death). ikhong w
these rites, as well as other aspects, the story also reflects a sertss.0fVith images of the
underworld as an ordered place with a queen to rule over it, complete with a paléetpers
like Namtar, the underworld is then a place that reflects the regular tiie desopotamian
people. Therefore, order, as opposed to chaos in the netherworld, and its similarnity-to a ¢
state, provides a sense of familiarity to life on earth.

“The Descent of Ishtar into the Underworld” contains images of the &dtdrlt are
negative, such as being deprived of light. Descriptions of poor food quality may signify
change the author anticipates when one dies and enters the underworld. Change is often a

stressful experience, and thus this image may reflect a negativieabeli¢ death. These

I Dalley, “Descent of Ishtar Descent,” 156-157.
% Katz, 177.
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negative beliefs about death all reflect death anxiety in the author. At theisenthese
images of poor food may reflect the nature of the grave. Expressions suchras éamo
return” may reflect a sense of separation one experienced in the underworldisrhimegative
belief about death that demonstrates death anxiety. However, it could alsorsiieghthe
finality of death, which is a neutral belief about death that demonstratekley lze@eptance of
its inevitability. Death acceptance is also seen in the positive beliefs abthutrelgarding the
orderly structure of society and thus the familiarity of life on earth. Thaakso evidence for
death acceptance when Ereshkigal expresses compassion for the dead. hathsivesis not a
demonic creature meant to provide eternal punishment but one whose job is to estdblish a
maintain order in the underworld. Also, if humans experience a similar loss of Ig@nshtar
as she entered the underworld, then this sense of loss would also reflect death biaxietyer,
Ereshkigal’s compassion for those who experience an untimely death demernbktdéear
associated with a tragic or premature death.

In the Sumerian version, “Inanna’s Descent,” demon-like characters esanalout of
the underworld. In “Ishtar’'s Descent,” we do not find these characters. Howeer is a piece
of Babylonian incantation literature that describes ghosts/demons in sisigtgrsimilar
manner to the way the demons were described in “Inanna’s Descent.” For ingtenpassage
reads,

Nor male nor female are they,
They are as the roaming windblast,
No wife have they, no son do they beget;

Knowing neither mercy nor pity,
They hearken not unto prayer or supplicafton.

The next two passages describe how the demons cause early deaths:

%Campbell R. ThompsofThe Devils and Evil Spirits of Babyloniaondon: Luzac and Co., 1903, Utukki Limnuti,
Tablet V, lines 39-40.
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From land to land they roam,

Driving the maiden from her chamber,

Sending the man forth from his house,
Expelling the son from the house of his fathéf...

Through the door like a snake they glide
Through the hinge like the wind they blow,
Estranging the wife from the embrace of a husband,
Snatching the child from the loins of a nTan.
This shows that the Mesopotamians feared a premature death, a type of fuliederegliet in
which one’s life is unfulfilled. In the case of the wife being taken fromhtisband, she would
have experienced future related regret because she may not have been able tmaaye as
children as she could have if she lived a longer life. Of course, the child takemé&onan
never even gets to experience life, which is also an example of futurel relgtet.
Thompson describes why some people became like the demons above:
After death, the souls of men and women who died in the ordinary course of
nature entered into the Underworld...where they remained trying to eke out a
wretched existence by feeding on dust and mud, and receiving the offerings and
libations paid to them by their descendants and relations on earth. If for any
reason these attentions should cease, and the spirit of the dead man be forgotten,
then it was forced by hunger and thirst to come forth from its abode...to seek on
earth the food it wants, and, roaming up and down, it sought what it might devour.
If it found a luckless man who had wandered far from his fellows into haunted
places, it fastened upon him, plaguing and tormenting him until such time as a
priest should drive it away with exorcisrifs.
The ancient author also describes possible situations in a person’s life thanedel them
become a demon like the ones described above. There are robbers and other people that may not

have liked the person that is being possessed, but it could also be “¥ Kdvthath died)

whose baby is sick, or a woman (that hath died) in travail, or a weeping woman (thaetdath di

% Thompson, Utukki Limnuti, Tablet IV, lines 25-30.
% Thompson, Utukki Limnuti, Tablet IV, lines 20-25.
% Thompson, xxviii.

7 A better translation for “harlot” is “priestess.”
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with a babe at the breasf”Again, these are examples of the female experience of untimely
death. Women experienced a fear of premature death for reasons unique to menothe fear
dying before they can raise a child old enough to survive on its own. If a woman diss at thi
time, the author believes that these women may become disruptive in the afterlife

The Epic of Gilgamesis one of the most famous pieces of literature of the ancient world.
Sin-leqi-unnini is credited by scholars as recording the definitive versithre Bpic. Dates for
theEpic of Gilgameshange from 1600 BCE to 1000 BCE, and the main version was found in
Ninevah. There are poems about Gilgamesh in early Sumerian literature andathenesy
likely an older oral tradition in existence before it was written down. Thetspi€ while
drawn from these early oral and written traditions, is a Babylonian, parlyc8ia-leqgi-unnini’s,
work of art?® We do not know the purpose of the epic or who the audience was meant to be, but
Dalley suspects that it was most likely for entertainment purpg8%es.

TheEpic of Gilgamesilis the story of how Gilgamesh and Enkidu become friends and the
adventures that they have together. However, Enkidu becomes ill and becomes upset about
dying. When Enkidu dies, Gilgamesh fears death himself and goes on a quest to find
immortality. He goes to Ut-napishtim, who survived the great flood and was grammtexitality
by the gods, wanting to know how he can find immortality for himself. Gilgamesbeis the
chance for renewed youth with a plant of life, but it is then stolen by a serpent. tbaeradin
themes relevant to this paper, then, is the search for immortality.

In Tablet VI, Ishtar becomes infatuated with Gilgamesh’s good looks. Gilpamjests
her advances, and at this Ishtar becomes angry. She goes to her father Andindgetiat she

be given the Bull of Heaven. She tells her father that if she doesn’t get et alaall set my

% Thompson, Utukki Limnuti, Tablet V, lines 51-53.
9 Mccall, 35.
19 palley, 40.
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face toward the infernal regions,/ | shall raise up the dead, and theytwhleéaving, | shall
make the dead outnumber the livif§® This is the same threat made by Ishtar in “Ishtar’s
Descent into the Underworld.” Again, this could be an idle threat to her father. lar'8sht
Descent into the Underworld,” the gatekeeper seems to take her threat gétfotrstheEpic,
however, her father tells her n. Still, through another argument she receives the Bull of
Heaven, and so her threat is never fulfilled. Like the threat in “Ishtar'ssbesto the
Underworld,” it reflects a fear of the dead, but not necessarily a fear tbf ithkef.

Later in the story, Enkidu finds out that he is going to die. As a result, he becames an
and starts cursing the hunter and harlot who brought him to Uruk. Shamash, the sun god,
consoles Enkidu by assuring him that Gilgamesh will “lay you to rest on a bed of tarmg
and that people will grieve for him, especially Gilgam&$his seems to ease Enkidu’s anger,
for immediately “his heart became quié?> When Enkidu is actually dying Gilgamesh also
reassures Enkidu he will be properly buried, and that people will mourn for him, especially
himself!®® Enkidu finds out from Enlil that he is going to die because he killed the Bull of
Heaven. Shamash explains that Enkidu is innocent and does not deserve to die. Although
Shamash’s opinion does not sway Enlil's decision, it shows the reader that Enkidu becomes
angry because his death will be untimely and unjust. So it is not fear of death thatastre
for his anger, but an early and unjust death in which he worries that no one will renm@mber
Therefore, this is not showing a fear of death itself, but of an early death. [ates te the

Sumerian story of “Gilgamesh, Enkidu and the Netherworld,” where in Tablet Xie&pic of

1 palley, 155.

192 palley, 155.

193 He tells her no, explaining that there would Haraine on earth, but Ishtar answers back (thess kme
fragmentary) and then is allowed to take the BuiHeaven.

1% palley, “Epic of Gilgamesh,” Tablet VII, 87-88.

1% Dalley, “Epic of Gilgamesh,” Tablet VII, 88.

1% palley “Epic of Gilgamesh,” Tablet VIII, 93.
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Gilgameshpeople who have an early, tragic death are often unhappy in the underworld. Also in
these stories, the more sons a person has the better their situation in the undelivber|dince
more sons meant more people who will remember them. This is especially mhfarthe
ancient Mesopotamians because of ritual practices such as making food andferingsofo
the dead, calling out the dead person’s name, etc. Therefore, Enkidu is moseblkslyred by
the fact that he will be remembered after death by Gilgamesh, andtkdnesf situation in the
underworld will be better than if his life was not remembered.

Enkidu has a dream in which he travels to the underworld. In some ways, it is @milar
“Ishtar’s Descent into the Underworld.” Enkidu is visited by what he describ@yaung man
with an obscured face. Enkidu fights this young man, but then, as Enkidu explains, “lde seize
me, {and} drove me dowr®’ to the underworld, as if against his will. Obviously, in his dream,
Enkidu symbolically fights the process of dying itself. Enkidu, therefore, ¢gsplk@ath anxiety.

Enkidu goes on to describe what he sees in the underworld. He describes it as a “house
which those who enter cannot leave” and as a “road where traveling is one wayAlsty.”
“over the door [and the bolt, dust has settlé®’]These exact phrases were in “Ishtar’s Descent
into the Underworld.” As explained earlier, these may be neutral stateafenitsthe finality of
dying. On the other hand the statement may reflect that the dead person would knlogythat
would never see their family and friends, and never experience life again. lantbes these
images make the underworld seem like a prison.

The underworld is also described as being dark. Enkidu refers to it as “the dark &suse

“the house where those who stay are deprived of light,” and that people “sektnandythey

97 Dalley, “Epic of Gilgamesh,” Tablet VII, 89.
1% palley, “Epic of Gilgamesh,” Tablet VII, 89.
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dwell in darkness.**® Again we saw these images in “Ishtar’s Descent Into the Underworld.”

The image of darkness is most likely an observation of the darkness in the graweithons
emphasis on darkness, however, seems to set a tone of nervousness and dread in Enkidu. This
image, while possibly a passive reference to the nature of the gravegflealydeath anxiety

based on the tone of the passage.

Enkidu also emphasizes the dust of the underworld. Dust and clay are food, dust settles
on the door, and Enkidu even refers to the underworld as “the house of'8uBhis may be
reflective of the observation that people are buried in the soil, the dust, and theagiesernm
negative associations with it. However, being surrounded by dust, and eating dust, is not as
pleasant as the conditions of life on earth, which has a varied environment and good food.
However, a few lines later Enkidu states that there are beings thalahtgget out cooked
meats, set out baked (bread), {and} set out cold water from waterskingHis seems to be a
paradoxical statement to the lines before where Enkidu states that “dustfisdtieand clay
their bread.” However, it is most likely a referencé&igpuofferings. These regular offerings
involved “providing [ancestors] with bread, water, clothing and ointmé&¥it.Thus, this would
reflect a comfort people would receive from knowing that food and water avatseigularly
for them. Conversely, then, people who did not receive offerings and libations from their
descendants may have been the ones forced to eat dust and clay. This reviéesawtiors

show having children to be significant for one’s experience in the underworld.

199 palley, “Epic of Gilgamesh”, Tablet VII, 89.
10 palley, “Epic of Gilgamesh”, Tablet VII, 89.
11 palley, “Epic of Gilgamesh,” Tablet VII, 89.
W Katz, 212.
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However, Enkidu describes seeing crowns from those who had “ruled the land from time
immemorial...heaped up” at the entrance to the netherwdrldrhis signifies the kings’ loss of
power in the underworld; their crowns are removed and they have equal status to themgker bei
in the underworld. This is similar to the author of Isaiah 14 exclaiming that the KBapgfon
will lose his status and power once he enters the underiorld.

Enkidu then describes different people in the underworld. There are different kinds of
priests, Queen Ereshkigal, and a scribe. This illustrates the simitatity brganization of a
real city-state, thus suggesting that there is a sense of order, justas iis 9shtar’'s Descent
into the Underworld.” Order, then, suggests that there is no chaos. Since the ordexeé sruc
similar to the city-state structure, then this would provide familiarity.

After Enkidu dies, Gilgamesh becomes deeply aware of his own mortality. He asks
“Shall | die too, am | not like Enkidu?” and then states, “I am afraid of Dé&thrhis is a
turning point in the story. Before, Gilgamesh was not afraid of death. Gilganohsracter
may reflect a normative emotion in Mesopotamian society. Most likely, peome were not
afraid of death because they had little death salience, such as the younglwboyet faced
their own mortality or ignored their mortality; others, such as adults who wettesdi@nt, and
had realized their own mortality, were afraid of death, but through wisdom hadd¢amecept
death’s inevitability. Thus, levels of death anxiety most likely varied dunngdividual’'s
lifetime. However, one of the major themes of Bpéc of Gilgameslis to take aarpe diem

approach to life, since Gilgamesh’s search for immortality is futiles thame is expressed in

13 palley, “Epic of Gilgamesh,” Tablet VII, 89.

114 |saiah 14:9-11The New Interpreter’s Study Bibldew Revised Standard Version. Nashville: Abingéoass,
2003. See below in the Hebrew chapter for discussfdhis passage.

15 Dalley, “Epic of Gilgamesh,” Tablet IX, 95.
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the barmaid’s advice to Gilgamesh, which is discussed befowhis could represent those
adults who had faced their own mortality and reached death acceptance. Thus, thisalieme
reflect the norm of Mesopotamian society. In that sense, there is not much fyiast @lated
regret, but rather an acceptance of the inevitability of death. It mdst lieevever, reflects the
ideal way one should feel about death according to the Mesopotamians, while irdeslity
anxiety was present.

When Gilgamesh says “I am afraid of Death,” he immediately stated,so | roam open
country.™” This would seem to imply he is just restless and upset, and will soon roam the
country to find immortality. Dalley, however, explains that it may be traetstdtfear a death
(in which) | must roam open country*® Mesopotamians believed that people who died an
untimely death, or whose bodies were not properly taken care of, would roam about the country
as spirits and not be in the underwdrd. Therefore, Dalley is suggesting that Gilgamesh is not
so much afraid of eventual death and life in the underworld, but rather an earlyndshtbh
his spirit would not go to the underworld! This suggests, then, that people were notfadraid o
normal death or of the underworld itself, but were, at times, afraid of astoanmtimely death.
This is further supported by Tablet XII and the Sumerian “Gilgamesh, Enkidu and the
Netherworld,” where people who are eaten by lions spend their time in theweettecrying
out in pain, or people who die by fire are not even in the netherhfrla. fact, next in the story
Gilgamesh exclaims, “I saw lions and was afrdfd."Proper internment of the whole body was

important to the Mesopotamian culture; if Gilgamesh was eaten by lions or his bsdgfinn

1% palley, “Gilgamesh (Old Babylonian Version)” Tab}, 180.

17 Dalley, “Epic of Gilgamesh,” Tablet IX, 95.

Y8 palley, 131.

19 palley, 131.

1203 A. Black, G. Cunningham, E. Fluckiger-HawkerR®bson and G. Zélyomi, “Gilgamesh, Enkidu and the
Netherworld,” Version AThe Electronic Text Corpus of Sumerian Literat(lretp://www-etcsl.orient.ox.ac.uk/),
Oxford 1998-present, lines 286-303.

121 Dalley, “Epic of Gilgamesh,” Tablet IX, 95.
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the countryside it would mean that his spirit would not go to the underworld. This is obviously a
big shift from before Enkidu’s death when they fought Huwaba without fear.
On his journey to visit Ut-napishtim, Gilgamesh runs into a barmaid who gives hien som
advice:
When the gods created mankind
They appointed death for mankind,
Kept eternal life in their own hands.
So, Gilgamesh, let your stomach be full,
Day and night enjoy yourself in every way,
Every day arrange for pleasures.
Day and night dance and play,
Wear fresh clothes.
Keep your head washed, bathe in water,
Appreciate the child who holds your hand,
Let your wife enjoy herself in your ldp?
The barmaid’s advice to Gilgamesh is the theme oEftie of GilgameshShe instructs
Gilgamesh to live his life to the fullest because he will not be immortal trigkeo get
Gilgamesh to accept that death is inevitable. This approach to living life wouldovotal
past or future related regret.
The theme is furthered when Gilgamesh reaches Ut-napishtim, and he stdfesatiat
is inevitable at some time, both for Gilgamesh and for a 581 The audience would be
agreeing with Ut-napishtim’s comments, and would be hoping that Gilgamesh wouldocome t
this conclusion too. Ut-napishtim goes on to say, though, that “Nobody sees Death, Nobody sees
the face of Death, Nobody hears the voice of Death. Savage Death just cuts mankintftlown,”

and that “Death’s picture cannot be drawfl."These statements communicate the way the

author sees the nature of death as unseen and mysterious and that it can cottle withdi

122 palley, “Gilgamesh (Old Babylonian Version),” TablX, 180.
12 palley, “Epic of Gilgamesh,” Tablet X, 107.
124 Dalley, “Epic of Gilgamesh,” Tablet XI, 108.
12 Dalley, “Epic of Gilgamesh,” Tablet XI, 109.
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warning. He does use the word “savage,” assuming the nuances of the waadsdasetl
correctly, as an adjective describing death. Thus, this description of death deafeoba
positive meaningfulness of death, but rather an attitude that acknowledges tiey wfydeath.

Also, Ut-napishtim states that “the sleeping and the dead are just Itketbac.™*°
Later in the narrative, Ut-napishtim challenges Gilgamesh that hesept sGilgamesh,
however, is tired and falls asleep. Ut-napishtim made the suggestion to sgam&h what
immortal life is like, and that it is not such a good thing, whereas sleeping ieiikg dead. Ut-
napishtim’s test is meant to remind Gilgamesh further of his mortality im tirdehe may
accept it. He also tries to prove to Gilgamesh that death is not so bad, so he hashakewife
bread for Gilgamesh each day that he is asleep. The oldest bread, of course, tyrng/heasid
Gilgamesh awakes he does not believe that he has been asleep for such a&]angitine sees
the bread?’ Thus, Ut-napishtim proves a point by suggesting that death is like sleep, and that
you do not even realize you are sleeping when you are asleep.

TheEpic of Gilgamesldemonstrates that both death anxiety and death acceptance were
present for the author. The various references to the netherworld as a “land ofmiamety be
an observation of the finality of death or a statement about the separation frorm¢hthat the
dead experience in the underworld. Images of darkness and dust may also be obseftagons
conditions of the grave, although the tone used in association with these passages is ofte
apprehensive and full of dread. So while these images may be gloomy in nature, they mos
likely reflect neutral beliefs about death, which according to the death anxodsi,fead to
death acceptance. However, even though dust and clay are described as the food of the

netherworld, there is also mention of good food that is set out. This is the food offettihgs of

126 palley, “Epic of Gilgamesh,” Tablet XI, 109.
127 Dalley, “Epic of Gilgamesh,” Tablet XI, 116-117.

43



dead person’s descendants. This particular image, then, furthers the idea ¢hetmsaneant
better conditions in the underworld. Also expressed by the author is the anxietsitagseith
thoughts of premature death. Enkidu becomes angry because his death will be pradwisire
only comforted when he knows his body will be properly buried and that Gilgamesh will
remember him. Gilgamesh is afraid of an untimely death when he fearsgotamiopen
country and being eaten by a lion. The barmaid and Ut-napishtim do their best to convince
Gilgamesh to accept the inevitability of death and to live his life to the fulldstrefore, this
piece of literature encourages death acceptance since death is inevitadie is death anxiety,
however, in regard to tragic and early death.

The twelfth tablet of th&pic of Gilgamesls basically an Akkadian translation of the
second part of the Sumerian “Gilgamesh, Enkidu and the Netherworld.” Howeveruiths m
more detailed than the Sumerian version. The “earth” is used as a synonym fonéhef tize
underworld. The story starts with thekkuandmekkunames for an unknown type of sporting
equipmenthaving fallen into the underworld and Enkidu volunteers to retrieve them.
Gilgamesh then gives Enkidu instructions on how to act while he is in the netherwerld. H
warns him not to wear clean clothes or perfume, not to throw stuff or raise aaiub,wear
shoes, in order that he doesn’t make noise, and not to kiss or hit his wives or sons thhaeare in t
underworld. These instructions are given so that Enkidu will not be noticed in the underworl
These are compelling descriptions of existence in the underworld: people amanogvelean
clothes, or good smelling perfume, but rather are dirty and smelly (reflettikie state of a
corpse). This also serves to contrast the luxuries of the living and the absdmesedfixuries

for the dead. Itis also quiet. This is not surprising if Ut-napishtam’s commerigeon@sh that
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being dead is like sleeping is reflected in this tablet as well. Therdftre,gpirits are sleeping
or in a sleep-like state Enkidu should not make noise in order to go unnoticed.

Unfortunately for Enkidu, he does all the things Gilgamesh tells him not to do, and the
underworld “seizes” him. But Enkidu is allowed to come up through a hole that is opened up by
the gods so Gilgamesh can see him. Gilgamesh then proceeds to question Enkidu on the
conditions of the netherworld. Enkidu refuses at first saying, “you would w&&pyhich
suggests that the conditions are not good. However, Enkidu does go on to explain the
conditions. Those with more sons experience good conditions, and those with few sons or no
sons experience unpleasant conditions. For example, a father with one son weepkeihe fat
with two sons eats bread while sitting on a brick. The father with four sons drinks avate
father with five sons is like a scribe. This suggests, then, that those with manyosiehs @t
have feared death, because they would not experience future related regrgiseftitat is
“abandoned in the open country...does not sleep in the B4ttt person with no one to
“supply it” scavenges for crumbs in the strééfsThis tablet reflects harsher conditions, and
therefore negative beliefs about death, which may reflect a death anxiety hieéddojture,
especially since Enkidu tells Gilgamesh that he will weep if he were tiosksihie conditions of
the underworld to him. However, conditions are better with those who have sons, those who will
“supply” them in the underworld. Also, conditions are worse if one has an untimefyateht
one does not even get to be in the underworld because his or her corpse is not properly buried.

In the myth “Nergal and Ereshkigal,” the gods are having a banquet and Ereshkigal
cannot go since she has to stay in the underworld. She sends her servant in her piate. Ner

disrespects the servant, and as punishment is sent to the underworld. However, when Nergal

128 palley, “Epic of Gilgamesh” Tablet XII, 123,
129 Dalley, “Epic of Gilgamesh” Tablet XII, 124.
130 Dalley, “Epic of Gilgamesh,” Tablet XII, 125.
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goes to the underworld, he sleeps with Ereshkigal. He then leaves and Ereshkagalsito
Anu, a head god in the pantheon, that Nergal be sent back. Eventually, Nergal comes back,
seizes Ereshkigal’s throne, and becomes king of the underworld. There are astuaysions
of this myth. One dates from about the fifteenth or fourteenth century BCE, and thigasthe
the seventh century BCE* Most of the images of the underworld in this myth are very similar,
if not exactly the same, to those found in “The Descent of IshtarThadEpic of Gilgamesh

A messenger god comes to the “gate of EreshKifats deliver Ereshkigal a message.
The gatekeeper lets him in, and greets him with “may the gate bless you” wieepmasses
through seven gaté®® He reaches a courtyard, which is described as “spaciéudiere he
greets Ereshkigal and delivers the message. In this myth, Ereshkigal is queearafd@rworld,;
there are seven gates, and a courtyard, presumably a courtyard to her patagates may
signify a prison-like atmosphere of the underworld, and show that the underworld ie aneac
cannot exit. However, the gatekeeper offers the god a blessing as he enters thiddylessing
signifies that because it is a god, and a messenger god, this god has petmissit the gates
(as he does). Thus, it cannot be determined whether or not humans would receive this blessin
as they entered the underworld. The courtyard, gates, and queen also reflexddiod seder
found in the underworld, similar to the other myths.

When Nergal gets ready to go to the underworld, Ea instructs him as to what he should
not do once he arrives. Although some of the specific warnings are different viig smilar
to Gilgamesh warning Enkidu what not to do in the underworld. Nergal is warned not to sit in

the chair they bring, and the bread, meat, beer, and foot bath he is also not to acceplsoHe is

Bl palley, 163-164.

132 palley, “Nergal and Ereshkigal,” 165.
133 Dalley, “Nergal and Ereshkigal,” 165.
134 Dalley, “Nergal and Ereshkigal,” 165.
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warned not to give in to his desire when he catches a glimpse of Ereshkigangf® Why
would he be warned not to do these things? We know that Enkidu did do these things, and thus
became one of the dead. Nergal resists all of these, except giving in toit@gates
Ereshkigal*® It seems that participating in any of these activities would cause onecimée
one of the dead themselves, and in the case of a god, be trapped in the netherworld.
The next part describes the underworld as Nergal enters it. It isbheeksas a “dark
house” and that people are “deprived of light.”Darkness most likely reflects the reality of the
darkness of the grave. The underworld is also described as “the house which those who enter
cannot leave,/ On the road where traveling is one way fflyThis again reflects the fact that
the underworld is a “land of no return,” which expresses the finality of death. Tharéealdo
“clothed, like birds, with feathers® This exact description is also found in “Ishtar’s Descent.”
When Ereshkigal finds out that Nergal is not coming back to the underworld, she
threatens the gods that she shall “raise up the dead, and they will eat the Bhagmake the
dead outnumber the living® This is the same threat that Ishtar exclaimed in “Ishtar’s
Descent.” Yet, Anu acknowledges Ereshkigal’s threat and lets Nerg&ldvettathe
underworld. However, rather than being dragged into the underworld, Nergal takesméansit
bow and demands to be let in. He proceeds to strike down each of the seven doormen. He then
goes up to Ereshkigal and seizes her throne by physically pulling her out of it haithaend,
consequently, Nergal is king of the underworld. The story consequently has theefngsle

together again, and then the story as we have it cut§'off.

1% Dalley, “Nergal and Ereshkigal,” 168.

1% Dalley, “Nergal and Ereshkigal,” 171.

137 Dalley, “Nergal and Ereshkigal,” 168.

138 Dalley, “Nergal and Ereshkigal,” 168.

139 Dalley, “Nergal and Ereshkigal,” 168.

140 Dalley, “Nergal and Ereshkigal,” 173. See disaussbove for what the threat meant in Ishtar'scas
141 Dalley, “Nergal and Ereshkigal,” 175-176.
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In the much later Amarna version it is clearer how Nergal goes fromnthobeizing the
throne to becoming her husband. In this version, when he physically seizes the throne, he
intends to decapitate Ereshkigal, but she cries out for him to have mercy, and sslys Wit
let him seize the throne and be king over the underworld if they can be husband and wife, and he
agrees*?

“Nergal and Ereshkigal” has similar images to the other stories in the Alkkbtdirature.
There are gates, a palace, and a queen. This sense of order may provide dutmeessing
death and therefore a sense of familiarity. The underworld is also descritett and as a
“land of no return.” This describes both the nature of the grave and the finality of deage T
are also neutral beliefs about death. Therefore, “Nergal and Ereshkigatigpevidence of
neutral death acceptance.

“A Prince’s Vision of the Underworld” has been dated to the middle of the seventh
century BCE. This story is unique and unlike any other myths that have been found in Akkadia
literature or literature from surrounding cultures. This is because of the umgges of
demonic beings, with no focus on the actual dead in the underworld, and because the main
character, the prince, is actually requesting to see the underworld. Tégetlifostory is still
mysterious for scholars as to its meanings and symbols. In the story, a pnned,Kiammaya,
desires to see the underworld for an unknown reason, so he sacrifices to the underwaud gods
his wish is granted in a dream. In the vision, he sees several creatures ttatifying.”**
Most of these demons have human feet and hands, but the head and body of an animal. For

example, there is a “death-god [that] had the head of a serpent-dfatdmé story does not

12 palley, “Nergal and Ereshkigal (Amarna Versior)80-181.

143 Alexander HeidelThe Gilgamesh Epic and Old Testament Parall@sicago: The University of Chicago Press,
1949), line 1.

1% Heidel, line 3.

48



explain what a death-god is, but maybe it is a grim-reaper type figorae &f the creatures
have lion heads, bird heads, ox heads, and goat heads. Some of the creatures are two-headed.
There is also a boatman of the underworld, and he has the head of a creatureamgose n
remains untranslated. These monster-like descriptions of the demons of the uidarsvorl
certainly terrifying images. Kummaya also notices a man. His body is blasledrs a red
garment and carries a bow and a sword, and his foot is on top of a serpent. Kummaya does not
comment further on this man. The fact that the man is holding weapons and controllpena ser
shows the large amount of power attributed to Hin.

The story continues with Kummaya seeing Nergal, king of the underworld, and his
description is just as “terrifying.” He has weapons with two heads and lightoinigg from
his arms. The speaker exclaims that “the underworld was full of terror; heéopeince lay
deep silence™® It is obvious that the underworld is thought of as terrifying in this story. Even
the silence is intimidating. Nergal almost kills Kummaya, but Ishum, Nemgzunselor,
implores him to spare his life so people on the earth can be told by Kummaya of $\eogzdt.
Nergal says he will curse him if Kummaya does not stop imploring the gods tioese
underworld™*’

The prince then comes out of the vision, and he responds by lamenting in the streets. He
also praises Nergal and Ereshkigal publically for granting his wish, althoughsatntieetime he
is described as “grief-strickei*®

The images in the “Prince’s Vision of the Underworld” are certainly téngfy Being

surrounded by demon creatures would also be frightening. Nergal's descriptiohasggn s

145 Heidel, lines 4-10.
146 Heidel, line 13.

147 Heidel, lines 20-28.
148 Heidel, line 32.

49



contrast to the compassionate side of Ereshkigal found in “Ishtar's DeSteMeaningfulness
of death is certainly negative for those who believed the underworld was like ki@saudiience
would be left with a sense of anxiety after reading or hearing “The Privits of the
Underworld.” However, the unique nature of this myth may mean it does not ceflfemonly
held beliefs about the underworld by the Mesopotamian culture.

In the genre of wisdom literature, “I Will Praise the Lord of Wisdom”dasuple of
references to the underworld. The speaker of the text is close to dying, bt firaigeds and
goddesses for healing and saving him. The passage begins with the speaterg dyat he
did not do a better job at the duties the gods require of him, such as making offerings and
sacrifices. This is an example of past-related regret. The author writeg;Hdiwas living
yesterday has died today: Instantly he is made gloomy, suddenly is he crushedon@am he
sings a happy song, And in an instant he will moan like a mouttfethe writer then begins to
speak of the underworld. “When they are afflicted they grumble about going ddias t
underworld./ ..../ An evil ghost has come from its abyss, a headache has come owurdgan E
underworld,}/ The...(demon) has descended from the (underworld) mouhtain.”
Unfortunately, this part is somewhat fragmentary, making it more difficwlhterstand. This
passage shows that the underworld is close at hand, since the speakerasdgate tNotice
that people “grumble” about having to go to the underworld.

Line 5 of Tablet IV speaks of the river Hubur of the underworld. Marduk seizekhe si

person: “[out of the river] Hubur (in the underworld) he drew Mi&.Another translation of the

19 Dalley, “Ishtar’s Descent,” 156.

%0 Robert H. Pfeiffer, trans. “I Will Praise the Loofl Wisdom,” InAncient Near Eastern Texts Relating to the Old
Testamented. James B. Pritchard“2d. (Princeton, New Jersey: Princeton Universigs, 1955), 435, Tablet II,
lines 39-41.

151 pfeiffer, Tablet 1, lines 47-55.

152 pfeiffer, Tablet IV, line 7.
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same text states, “The Lord restored me to health,/ He rescued me [frpitj,tliée sSummoned
me [from] destruction,/ [...] he pulled me from the Hubur riveéf"Therefore, the underworld is
used as a metaphor for a serious illness, and the speaker praises Marduk fdrisaviflgus it
can be inferred that the underworld is a metaphor for death and thus somethindpicbm w
people want to be savedf The speaker is also praising Marduk not just for saving him from the
underworld, but from a premature death. Disease was thought to occur becausesobicur
magic which warrants the idea that death by disease is untimtelyefditeerthe text “I Will
Praise the Lord of Wisdom” highlights the Mesopotamian idea that people did have deat
anxiety in regard to premature death.

Death anxiety, using Tomer and Eliason’s model, is determined to be preserd dréhe
examples of future and/or past related regret and if there are negéigi® ddeout death.
Usually, negative beliefs about death are seen in the form of harsh conditions sesairethe
underworld such as darkness and food as dust and clay and muddy water. The land of no return
has an image of imprisonment. Also, Ishtar loses power as she enters theodddemich
may also have symbolism for relevant to what people believed they may lose estdrdahe
underworld as well. In thEpic of GilgameshGilgamesh admits that he is afraid of death,
although it may be an admission of fear of early or tragic death. Ut-napidésicribes death as
savage. The ghostly Enkidu tells Gilgamesh that if he knew the conditions of thevoridehne
would weep. Examples of the common fear of untimely death can be found in Ereshkigal’
expressions of sympathy over young men and women and children. Other exacohpiiesthe

demons that also snatch away young lovers and children. It is also seen iautegioe

133 ambert, trans. “I Will Praise the Lord of Wisddrm The Ancient Near East: Supplementary Texts and
Pictures Relating to the Old Testamdgd. James B. Pritchard, (Princeton, New JerseypcBton University Press,
1969), Tablet IV, lines 4-7.

1% This is similar to Hebrew Bible wisdom literatusee discussion in Hebrew chapter on Psalm 3083n2uel 22,
Isaiah 38, Psalm 6:5, and Psalm 16:9-10.
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literature where people who died an early, tragic death, such as a woman svimoctliédbirth,
will become a demon in the afterlife. Itis also seen in Enkidu’s fear of his ownelytieath.
Also, it was believed that abandoned or forgotten corpses would result in the deaddahiey t
the underworld and this contributed greatly to anxiety over death. Although a unique and
unusual story, there are many instances of frightening images of the undemntbddPrince’s
Vision of the Underworld.” The presence of has terrifying creatures unttherworld serves to
express great anxiety over death, and the text emphasizes the silenciotimat is the
underworld as a frightening thought.

Death acceptance is determined by positive and neutral beliefs about deatiisdlt i
determined to be present if there is a lack of future and/or past related regrexarfpte, death
acceptance is seen in the various expressions that the underworld is a landwhnd reis
expressing the finality of death. Ereshkigal’'s sympathy may have ledttoatzeptance, since
she is not seen as an evil, feared ruler. There is some sense of order kept in therldnaerw
well with having a queen, a palace, a scribe, etc., thus providing a sense ofifgmiliae
greeting that the gods receive may also be an indicator of death acceptakide. hBs more
death acceptance when he is assured that he will be remembered arzkivel agproper burial
after his death. Also, there are better conditions experienced in the underworld i§ onerba
sons, allowing for a lack of future related regret which helps death acceptaose. M
importantly, the barmaid’s speech to Gilgamesh, the theme of the epic, exgiaséesshould
take acarpe diemapproach to life, and so she instructs Gilgamesh to not worry about death. Ut-
napishtim tries to show Gilgamesh that death is inevitable and that deatHas smieep.
Thus, the literature shows that Mesopotamians did struggle with death anxietyvafcageone

grew wise and accepted death’s inevitability, then one could be free todive ii fullest.
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Death anxiety most often occurs, then, when fulfillment in life may not occur thestingin an

untimely or tragic death.
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Chapter 3: Ugaritic Literature

Many people are aware of the existence of Canaanites in the anciedsebecause of
the Hebrew Bible. The religion of the Canaanites in various books of the Tanakuisa af
much criticism by the Hebrew authors. Until the 1920s and 1930s, the Hebrew Bible was our
only source for Canaanite religion. In 1929, a scribal library was found in the antyesft ci
Ugarit, modern day Ras Shamra, and suddenly scholars had a direct Canaanite source for
studying its religion. The term “Canaanite” is actually a problentatm. Instead, scholars
today refer to the literature found at Ugarit as “Ugaritic” because of thefaseuneiform
alphabetic script. Readers must keep in mind that the translation of these wdoks ca
problematic because there are several possible translations for manyireésrentl words found
in the literature. Ugaritic is a consonantal alphabetic script. For tienascribes, vowels
sounds would have been known by those who needed to read the text. The Hebrew language is
similar; however, Jewish scholars in the Middle Ages preserved the Hebrexadgnigr future
generations by adding vowel pointings. There are no vowel pointings for theitJgaatis such
as those found in the Masoretic Hebrew text. The only vowel sound provided are indicated with
the Ugariticalephletter, which has four different signs depending upon which vowel is voice
with it — a, i, 0, u. This lack of vowels is challenging for the translator becassmauich more
difficult to determine if a word is a noun or a verb, a subject or the object, as welhgther
translation problems. If the translator feels a word is a verb, it is algutitb determine the
tense, the person, number and sometimes gender of the verb. Often, the translator infers
grammar rules provided by knowledge of the Hebrew language, because thie digdr
Hebrew language are both Semitic, and therefore similar. Still, #sssenptions made by the

translator cannot be proven, and there are also words with no Hebrew equivalent. &herefor
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translations of the Ugaritic texts are often problematic, yet for purposkss qiiper the overall
level of scholarship employed by the translators is trusted.

In this chapter, three main sources of Ugaritic literature will be used noiexahe
authors’ understandings of death and the afterlife. The three storiHseaBaal CyclendThe
Epics of KirtaandAghat.By using Tomer and Eliason’s death anxiety model, this chapter will
examine the meaningfulness of death through conceptions of the underworld, as welaad pas
future related regret to determine the level of death anxiety or de&btacce the literature
reveals about its authors and the culture. Instances that reflect death amdideath
acceptance in the literature are both present. Death anxiety in thedJgarature is mostly
related to past related regret of having no sons, or a fear of an untimely death. Htwever
literature demonstrates a healthy belief of the authors that deathitale therefore a
reflection of death acceptance.

The estimated date faihe Baal Cycleés 1400-1350 BCE; however, the text was
probably developed over a large expanse of time. The epic is about Baal,rthgalpand his
rise to kingship. The epic contains three subplots. In the story he defeats the, Séangm,
and has a palace built for himself. Then, Baal battles Mot, the personification of deeth. T
third section is most relevant for the subject and is the part of the myth that ailbbyzed.

The third section opens with Baal sending messengers to Mot to announce his kingship.
Mot responds, as a challenge to his kingship, that Baal must enter into the underworld and
succumb to death. Baal agrees and when El and Anat find out they begin to grieve. Ana
properly buries Baal’'s body. Anat then confronts Mot, demanding that he give Baabtip. M

refuses and so she violently attacks him. El has a dream that Baal has ckneelibg and
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indeed Baal is restored to the throne. After a few years, Mot and Baal baitliekag Mot gives
up after being chided by Shapash, the sun goddess. Baal’s kingship is secure.

The translator, Mark S. Smith, translates the word for the underworld as *®ellrf his
footnote he admits that he renders it this way for the ease of the English réaderse of the
word ‘hell,” however, is misleading for the English reader. He does assusadeys that the
underworld in Ugaritic thought is “neither [a place of] fire nor devils, but the home gbthef
Death.” The name for underworlaks, literally means earth, but it is often used in Ugaritic
literature, includingrhe Baal Cycleas well as Sumerian and Akkadian literature, as the name
for the underworld®® The English reader can better understand the meaning ‘underworld,” and
Smith should have used this word rather than “hell,” because its connotation inn/¢etiiae
automatically invokes images of a place where those who are judged to be evil resither@nd w
they then receive their eternal punishment. Despite Smith’s translatiorather must keep in
mind that the underworld for the people of ancient Ugarit was not dualistic, but codsmbre
the one place where everyone was destined to go after death. Smith&itars!“hell” will
remain in direct quotes; however, the reader should remember that the word shoulidase rea
“underworld.”

First, we must examine how the underworld is described iBaaeCycle Baal sends
messengers to Mot, instructing them to go to “The two hills at Earth’s édg&aal orders his
messengers to “descend to Hell, the House of ‘Freedbfh It Smith’s footnote he states that

“freedom” is an “antiphrastic expression for a prison hot¥8Nebster’s dictionary defines

135 Mark S. Smith, trans. “The Baal Cycle” iigaritic Narrative Poetryed. Simon B. Parker (Society of Biblical
Literature: Scholars Press, 1997), line 7 Columih, ¥tbr instance.

'%® Smith, 165.

157 Smith, Column VIII, line 4. Again, earth is thensa word for underworld here.

138 Smith, Column VI, line 7.

%9 Smith, 172.
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antiphrasis asthe use of words in senses opposite to the generally accepted me&ifings.”
Smith, therefore, is explaining that the title for the underworld that the authue téxt is using
is sarcastic in tone. This antiphrastic phrase relates to the Mesopotanuas tiwdik the
underworld is a place of no return as well as the images of bars and gates usechimgl¢ise
underworld. Not only does an image of the underworld as a place of imprisonment demonstrate
a negative meaningfulness of death, but also the tone that the author of the texyusaseat
the attitude the author holds toward the underworld, and therefore the afterlife. Tfe use
sarcasm may demonstrate a sense of dread and bitterness in the author towgaodagoi
underworld where one feels imprisoned.
Baal then orders his messengers to go to Mot in the underworld calling h, tRdtland
of his [Mot's] heritage.*®* Thus, “filth” is not only a name for the underworld, but is also a
description of the underworld. This may relate to images of dust in associatiaimevit
underworld in Sumerian and Akkadian literature. The underworld is a filthy, didg.pla
Then Baal warns his messengers:

Do not get too close to Divine Mt

Do not let him take you like a lamb in his mouth,

Like a kid crushed in the chasm of his thriat.
Furthermore, Mot describes his own appetite:

Is my appetite the appetite of the lion in the wild,

'C.)lr does it go to a pool like a buffalo,

Or travel to a spring like a hind,
Or, truly, does my appetite consume like an’88s?

1%0\Webster's 8 New International Dictionary of the English LangeaPhilip B. Gove, Editor. (Marrian-Webster,
Inc.: Springfield, Massachusetts), 1993.

'°1 Smith, Column VIII, line 14.

182 This may be related to Mesopotamian literatureralpeople are warned about associating with thd,delaich
causes them to succumb to death such as Nergakigal and Ereshkigal” and Enkidu in “Gilgameshkifln and
the Netherworld.”

183 Smith, Column VI, lines 17-20.

184 Smith, Column VIII.
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Also, in response to Baal's message, Mot tells Baal's messengers/gr tiedi following
message to Baal:

But let me tear you to pieces,

Let me eat flanks, innards, forearms.

Surely you will descend into Divine Mot’s throat,

Into the gullet of El's Beloved, the Hel®.
The author demonstrates Mot’s large mouth by stating:

[One lip to He]ll, one lip to Heaven,

[ a to]ngue to the Stars.

[Ba]al will enter his innards,

Into his mouth he will descend like a dried oft%&.
These passages personify Mot by describing his large appetite and abiliaflomstlie living.
This is a frightening image, especially because Baal warns hismgessaot to get close to
Mot. Words and phrases such as “crushing” and tearing the body into pieces creéatgsg te
image because the image leads the audience to imagine death mutdaticgnt. These
images of death’s appetite are similar to Sheol’s ability to swall@plpen the Hebrew
Bible.*®” Furthermore, when hearing Mot's message, Baal becomes frightened. Lids,6 rea
“Mightiest Baal is afraid, the Cloudrider is scarétf”"Even Baal is afraid of Mot's large mouth
and appetite, reflecting a negative belief about death.

Baal is then commanded, seemingly by the divine council of gods, to go to the

underworld. This command is stated similarly to the command Baal gave hesng@sswhen

they were to descend to the underworld. But before this, Shapash, the sun goddess,teags to |

when Baal goes to the underworld he will not actually be killed by Mot, but insteadlshe

185 Smith, Fifth Tablet, Column |, lines 4-6.

186 Smith, Column I, Fifth Tablet, lines 2-6. Gibstranslates the last line as “because he has sabtbbelives.”
This translation means that it is not a metaphohéw Baal travels into Mot'’s throat, but ratheregéerence to
Mot’s destructive abilities in regard to agricukturTherefore, this line does not seem to reveahuthor’s attitude
toward the underworld. See Gibson’s translatiorfdicther information, Gibson, J. C. Canaanite Myths and
LegendgEdinburgh: T & T Clark LTD., 1978), 69.

%" Numbers 16: 28-34. See Hebrew chapter below &ynapsis and analysis of the story.

188 Smith, Column I, Fifth Tablet, lines 6-7.
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provide a substitute for his body so that everyone will think he is'§&athe command of the
divine council also includes the following line that Baal “be counted among theaimwfatell;
And you will know, O God, that you are dedd® Again, prison imagery is used here with the
term “inmates.” This statement foreshadows that Baal will be killed &ty M

Next, messengers, simply referred to as “they,” report to the godsahkisRlead. In
this report they state, “We came to the pleasant land of the outback, To the bealdtifdl fie
Death’s Realm* Gibson'’s translation reads, “We [two did go round [to the edges of the
earth],/ to the limits of the water region./ We two did reach ‘Pleasuedand of pasture(s),/
‘Delight’ the fields by the shore of the realm of dedlff."This land outside of death’s realm
may be referring to the land right outside a river that is the border of the wmider@herefore,
this land in which Baal’'s body is found is not actually inside the underworld. Thepdiescri
that the land on the outskirts of the underworld is “beautiful” serves as a starkstomthe
realm of death.

When El, the highest god in the pantheon, hears about Baal's death he begins to grieve.
He exclaims in his grief, “After Baal | will descend to Heif* Similarly, when Anat hears
about Baal’s death she exclaims, “After Baal we will descend to HéllThis is similar to
Jacob’s expression of grief for his son in Genesis 37:35. Lewis suggests thakxphessi@ns
are talking about a mourning ritual in which the mourner lays on the ground, symolical
descending into the underworl&. In fact, the modern Jewish ritual in which people “sit” shiva

is a week-long period of mourning in which people literally sit on the ground or on adolw st

1893, C. L. GibsonCanaanite Myths and Legen(&dinburgh: T & T Clark LTD., 1978), 15-16.

10 Smith, Column V, lines 14-17.

1 Smith, Column VI, lines 5-7.

172 Gibson, Column VI, lines 4-8.

173 Smith, Column VI, line 25.

174 Smith, Sixth tablet, Column I, line 8.

1 Theodore, J. Lewi<ults of the Dead in Ancient Israel and UgdAtlanta: Scholars Press, 19883-44. See
this for Lewis’ textual and linguistic argumentsithhe expression is actually a ritual.
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and grieve. This modern ritual derives from this ancient ritual which emphasizeniseration
with the dead in the grave. When people were grieving, they were wishing to joilovieeir
one in the underworld and were not having any past or future related regret. dh&sparot
concerned with the negative aspects associated with the meaningfulness diatesathfound
in the culture. Therefore, if the story is in fact referencing this rithil nhay show that these
expressions demonstrate that the culture did have a sense of death accepeastayl@en an
individual experienced the death of someone they were close to and believed thdteylthad
they went to the underworld.

In her grieving for Baal, Anat confronts Mot. She “seizes [him] byetlge of his

Cloakul76

and demands that he give back Baal. Mot answers that the reason he killedsBaal wa
because he was hungry: “My appetite was lacking humans, My appetite, tHadeslbf the
Earth.”>”” This image of Mot swallowing humans is a powerful image of the inevitability of
death. Anat seizes Mot again and this time splits him with a sword, defeatindehthen has a
dream that Baal is alive. Baal returns to his throne for seven years. Medt egain to Baal

and asks that Baal give up one of his brothers to satisfy his appetite and he pitoahi$éée

does he will not be angry with Baal. Baal refuses and Mot declares, “Nalwcbwsu[me

humans,] | will consume the multitu[des of Eart®” This threat is similar to Ishtar’s threats in
“Ishtar’'s Descent to the Underworld’® Baal and Mot begin to fight, but Shapash intervenes,
telling Mot that he should stop. Mot concedes and Baal officially secures hikikifigsNot

only is this myth about Baal's securing the kingship, but also about the cosmidbatiten

life and death. As Gibson explains, “Mot is...the personification of death ...humaniiyste

178 Smith, Column 11, line 11.

17 Smith, Column I, lines 17-19.
178 Smith, Column V, lines 24-25.
% Dalley, 155.

180 Gibson, 16-18.
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enemy,...one whom moreover Baal cannot defeat on his own but can only keep in check with the
assistance of the distant head of the gods him¥8IfThus, the myth itself may demonstrate a

theme and a cosmological worldview that death cannot be defeated. If this isisrsbptvs

that the author recognizes the inevitability of death. The fact that Mot, antbtbare

metaphorical form of death, is at least kept in check may have relieved ssaetanxiety.

The last part of the myth is a speech, and it is unknown who the speaker is or who the
speaker is addressing because many lines are missing. Part of tihesgaees to praise
Shapash, presumably for intervening throughout the story. One line stateshtyzdli$ules the
Rephaim.” The Rephaim are the ancestral dead. Another line reads, “Your camnpémsy
Divinities, See, the Dead are your compaty.”The sun was believed to descend into the
underworld at night, and Shapash may have been called upon in necromantitituals.
Therefore, this reveals that while Mot is the personification of deathaShdyad some power
over the netherworld and the dead in the underworld, as well. This power was most likely he
in the form of judgment.

The Baal Cyclelescribes the underworld as a prison house with inmates. It is called a
land of filth. The edge outside of the underworld is considered beautiful, an imagertles to
contrast the filth of the underworld. Mot is described as having a large appttitae ability
to crush his victims. All of these images are gloomy or even frighteniagashassociated with
the underworld. At the same time, images of a prison reflect the nature osdawtlity.

Naturally, the grave is also filthy, and so this description may only refeetodture of the
grave. Therefore these images may be associated with negative liaigfseath, but they

may simply reflect the reality of death and the grave. Mot’s appetite, tocd@nagnstrate the

181 Gibson, 18.
182 Smjth, lines 48-49.
183) ewis, 46.
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observable fact that many people die, and thus death seems to have an unending apppetite for
living. However, most of the images described inBhal Cyclecarry a sarcastic or gloomy

tone. The descriptions of Mot’s appetite are frightening in nature. Thus, the mahrgagfof
death in théBaal Cycleis mostly negative. According to Tomer and Eliason’s model, then,
death anxiety is most likely present for the authors.

The main character in thgpic of Kirtais a king by the name in the title. Since the
subject of the story is a mortal king, this is beneficial to analyzing how peoplbava felt
about the underworld. The version of the story that is currently accessible wed icabie
mid-fourteenth century BCE, although scholars believe that the text originatédeamlier, and
is probably the earliest of the three texts presented in this ch&pter.

The epic begins with a childless Kirta. El instructs Kirta on what to do to gain,and
so Kirta gathers his army to fight for King Pabil of Udm’s daughter, Ladyayarso he may
have a child with her. At the temple of Asherah, Kirta promises that if she helgefaat King
Pabil and win his daughter, then he will give Asherah a donation. Kirta wins and takes Ki
Pabil’'s daughter as his wife. Kirta has children, but forgets his vow to Asherah. céheelse
angry and strikes him with a mortal sickness. Kirta’s children grieve durirgickisess, but in
the meantime one of his eldest sons takes over the kingship. However, Kirta getsrubtt
subsequently curses his son for seizing the thrown before he has died. The resixoishe

missing'®

184 Edward L. Greenstein, trans. “Kirta” igaritic Narrative Poetryed. Simon B. Parker (Society of Biblical
Literature: Scholars Press, 1997), 9.

185 Michael D. Coogan, “Canaanite Religion: the Litara” in Encyclopedia of Religiore™ ed. Lindsay Jones, ed.
3 vol. (New York: MacMillian Reference USA, 2003)398-1399.
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In lines two through four in Column |1l of the second tablet, El or a chSrgives Kirta

a blessing that he will have many descendants. At the beginning of the blessiate<l s

[May you be much exalted,] O Kirta,

[Among] the Netherworld’s [shades],

[In the midst] of Ditana’s company!
According to Greenstein, in a separate text Ditana is a “deified roy@ldéeader among the
shades of the dead® Ditana is an example of special individuals who gain special privileges,
mainly divine status, in the underworld. These lines demonstrate the importanispongffor
one’s status in the underworld. Similar to “Gilgamesh, Enkidu and the Netherworldgxhis t
suggests that Kirta will have a better status in the underworld becauseg$iadplkconcerns
having many children. The more children one had, the better the person’s status wouhg be in t
underworld since one would be remembered after death. Since Kirta wlbedein the
netherworld because he has more children, this demonstrates a positive meassgiutteath
for those people who had children.

While Kirta journeys to battle Udm, he makes a vow to Asherah to give her @gdanat
return for giving him victory in battle. Kirta forgets to keep his vow, and the godttdsss him
with a grave illness. Kirta’s sons and daughters grieve for him while hekiarsil exclaim:

“How can you, father, die like a morta®® They also exclaim, “Gods, after all-do they die?/
The Gentle One’s son-won't he livé?* His children seem to think that their father is immortal.
Greenstein explains that “The divinely blessed Kirta, who is intimate wdhk,gvhose illness
impacts upon nature, is nonetheless mortal. How, they [his children] innocently icguiteat

be? Scholars discuss whether kingship was divine and how the king ritually mediatedrb

188 Greenstein, 45.

187 Greenstein, 45.

188 Greenstein, Third Tablet, Column I, line 3.

189 Greenstein, Third Tablet Column I, line 22-23.
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the gods and our world® While this may be true, the text could also be demonstrating the
realization of mortality for his children. Despite their father's mostakirta commands his
children not to cry for him. He seems to be reassuring them, and while it is noitlg>gikted
in his assurance, the tone seems to suggest that he does not fear death.

As the story continues, El creates a creature that cures KirtassillBecause of his
extended illness and inability to keep up with his duties, Kirta’'s son rebelstdgaifether.
The story, as we have it, ends with Kirta cursing his son:

May Horon crack, my son,

May Horon crack your head,

Astarte-named-with-Baal, your skull!

May you fall at the peak of your years,

Be subdued while you still make a fist>*.
Horon is a netherworld god. The curse shows that Kirta curses his son to die at agaung
This illustrates the cultural notion that death at a young age was dreadedjealiien old age
was preferred over premature death.

TheEpic of Kirtademonstrates that the more sons one had, the more blessings one would
receive in the underworld. In fact, when Kirta is on his death bed he does not seeifnam be a
to die, possibly because he knows that he has children that will remember himy Hisaorize
entering into old age, and thus he has already had time to accept death. However,geten he
better and curses his son to die at a young age, this further proves that peegla fgamature
death. Therefore, death acceptance is most prevalent in this story, while destthisuaxly
seen in a fear of untimely death.

In theEpic of AghatDaniel wishes for a son. The god El gives him a son, Aghat.

Before Aghat is conceived, there is a passage in the story where Baalsemqubehalf of

199 Greenstein, 10.
191 Greenstein, Column VI, Third Tablet, lines 54-58.
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Daniel that he be granted a son, and El agrees and blesses Daniel with a son. tSarhthpar
epic are missing, and the plot resumes when a god grants Daniel a divinel¢ aradpon. The
goddess Anat offers to purchase the weapon from Aghat, even offering him intsnoAghat
refuses and is killed by Anat. Danel grieves and Aghat'’s sister triestoeyange; however,
the epic’s ending is missing?

In the first passage Baal addresses El, requesting on behalf of Dane beagranted a
son. In his address he lists the duties of sons to their fathers and illustragesopleywanted
to have sons. El repeats the same list when blessing Daniel with the conception ahd s
Baal also repeats the list when announcing to Daniel that he will indeed have a son. One
particular aspect of this description demonstrates that sons were sebnrggstheir fathers
even in the underworld:

Let him have a son in his house,
Offspring within his palace,

To rescue his smoké from the Underworld,
To protect his steps from the DUt
This is similar to the Mesopotamian concept that the more sons one had, the better one’s
condition in the afterlife.
Anat, requesting the divinely made weapon, offers Aghat immortality in exchange
Ask for life, Aghat the Hero,

Ask for life, and I'll give it,
Deathlessness-I'll endow ydtr,

192 CooganEncyclopedia of Religior,396-1398.

193 Smoke is considered that which makes you alivexits your body when you die. This is illustratadhe
Second Tablet, Column 1V, lines 24-26. It readst*his life go off like a breath/His soul like aeeze/From his
nose like smoke,/...I shall take his life.”

1% Simon B. Parker, trans. & ed., “Aghat” ifgaritic Narrative Poetry(Society of Biblical Literature: Scholars
Press, 1997), First Tablet, Column I, lines 25-28.course a son does not rescue a father fronndeat it may
refer to helping the conditions in the underworédrbore bearable or refer to keeping the memorysofather alive
once he is dead; memory would then be a way to irtaiiwe ancestors.

195 parker, First Tablet, Column VI, lines 26-28.
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Aghat responds:

Maid don’t beguile me:
To a hero your guile is slime,

In the end a man gets what?
A man gets what as his fate?

Glaze is poured on the head,

Lye all over the skull.

[ ]the death of all | shall die,

| too shall die and be dedd.
Aghat’s response demonstrates that he is fully aware of his mortality. iSherdaint of future
or past related regret in his response. Unlike Gilgamesh, Aghat’s response shaws he
accepted death as certain and unavoidable. Therefoiepithef Aghatdemonstrates that a
person who had more sons was likely to accept death, whereas a person with no sons would
likely have anxiety about death. However, Aghat’s acceptance of his nyareflects the
author’s view of neutral death acceptance.

In conclusion, death anxiety and death acceptance are both representeddaratbeelit

from ancient Ugarit. In regard to death anxiety,Blaal Cycledescribes the underworld as a
place of imprisonment when it uses imagery such as inmates and antiphrastis pinchszs the
“House of ‘Freedom.” It also employs imagery of “filth.” The destrvetgpower of the
underworld is described in the imagery of Mot’'s mouth and appetite. All of this dentesstra
negative meaningfulness of death which, according to Tomer and Eliason’s readslid death
anxiety. There is one instance of future related regret irEpleeof Kirtawhen Kirta's son is
cursed. The curse wishes for him to have an untimely death, thus demonstrating the cultur

notion that death at a young age prevented one from fulfilling life’s purposés thisrre related

regret. In regard to death acceptance, there are example8ewed@ycleof those who are

19 parker, First Tablet, Column VI, lines 34-38.
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performing mourning rituals that show their desire to join a family membaeiantderworld,
thus demonstrating at least a temporary death acceptance. One overall thexBaalf Cycle

is that death is inevitable, a perfect example of neutral death acceptandepidbeKirta
demonstrates that those who had many children and also facing death may havepzad less
related regret and thus more death acceptance. Similarly, Aghat shows thatdtsons one
has the more help one will receive in the underworld, again showing a lack of ptest repret
and a positive meaningfulness of death. Aghat's rebuke to the goddess also dezsarstrat
acceptance of the inevitability of death, and thus neutral death acceptance. thiéegieces of
literature, therefore, show that the culture most likely experienced both de&tyand death

acceptance.
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Chapter 4: Hebrew Literature

This chapter explores the Hebrew Bible in order to see how the Israelite peoptived
the underworld and to see whether these conceptions reveal death anxiety ccagr#nee
within the culture. The name of the underworld is Shedl,Aav. . . . . . While most of this
thesis has examined texts completely in translation, this section wiliacakys refer to the
Hebrew that is relevant in understanding the nuances of the language in ordegmtizeshow
Sheol is understood. Unfortunately, there are not many references in the IBdiieeto Sheol.
There is no journey of YHWH to the underworld like the journeys to the underworld in
Sumerian, Akkadian and Ugaritic texts. In fact there is no god of the underworld inktfeavHe
Bible. Therefore, smaller passages with references to Sheol areeghialyxrder to draw
conclusions. The Hebrew Bible shows that the underworld was conceived of as one place wh
everyone will go at the end of his life. Sometimes the referencesugralmegarding Sheol and
death, which does not reflect death anxiety, but rather a death acceptance. #nhetesheol
is a gloomy, unpleasant place, which is an example of a negative attitude about the
meaningfulness of death which, according to Tomer & Eliason’s model, is a causd¢hof de
anxiety. Usually these instances, however, are in reference to peopléevemoedrly, untimely
death. These instances are examples of past and/or future related regtsd tbauses death
anxiety. There are various conditions in the underworld and different ways thatrtbes anit
the different books of the Hebrew Bible perceive and feel about the underworld. Thenefore
the Hebrew Bible there are both examples of death acceptance and death taxighythe
examples of death anxiety are mostly in regard to a fear of untimely death.

Genesis 37:29-35 describes Jacob’s grief over finding out that his son Joseph is dead

(although the reader knows that Joseph really is not dead). Jacob’s children trjoud biom
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but in his grief he states, “I will go down to Sheol to my son, mourriitigBasically, Jacob is
stating that he will grieve for his son for the rest of his life, and even up to tHéeftele is
obviously expressing the amount of grief he is feeling. But this passage alss rewedhe
Hebrew author perceived Sheol. Jacob expects to go to Sheol when he dies. Thus, Sheol is not
necessarily a place for the wicked, but for everyone. In fact, the Pssiatest, “Who can live
and never see death? Who can escape the power of SfedlRé canonized Hebrew Bible
does not see the afterlife as being dualistic, with a heaven for the rightebadell for the
wicked. Also, the author adds a suffix to Sheol, makirlgli{ aov. . ThisHe Directive
denotes movement toward the underworld. Hence, this tells the translator that the word
dr eae, “I will go down,” is referring to going down to Sheol. The word is also used by Jacob
in Genesis 42:38, where Jacob states, “...you would bring down my gray hairs woth gorr
Sheol,**° and many other times in the Hebrew Bible. It was understood by the |srésdite
dead people spent the afterlife in Sheol, which was below the earth, and that God, not humans,
dwells in heaven. Both passages are also examples of the sense of aeqegmplechad when
they died in old age. Notice that there is no hint of dread in Jacob’s matter-of-fatestts
that he will enter Sheol in old age.

Conversely, dying an untimely death was considered undesirable, 1 Kings 2:@fas Ki
David on his death bed giving Solomon, his successor, some advice. During the conversation,
David curses one of his enemies, commanding Solomon that he “not let his [enemy’sjagray he
go down to Sheol in peace.” David is commanding Solomon to seek revenge on his enemy, and

part of that revenge will be a death at a young age. Since his enemy will natihdaay gray

197 Genesis 37: 35 he New Interpreter’s Study Biblew Revised Standard Version (Nashville: Abingdhass,
2003). This same version will be used through titeechapter.

198 psalm 89:48.

199 Genesis 42:38
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hair, or at a young age, according to David his enemy will not go down to Sheol @ peac
Therefore, not only did the ancient people fear death at a young age because of gafsttarel/
related regret, but also because they believed that the conditions in Sheol wouldebi®mors
someone who died at a young age.

In Numbers chapter 16, the people are challenging Moses because theyvarg g
impatient for not being delivered into the Promised Land. They are challembetber Moses
is sent by God” The three main people against him are Korah, Dathan, and Abiram. In verses
16 through 35, Moses asks everyone to back away from the tents of these three peoplg, warni
that if they do not they “will be swept away for all their sifis.”Sin in the ancient world does
not necessarily denote being immoral. It refers to not being devout to God bygo$@chifices,
obeying purity laws, etc. Thus, these three are getting ready to beasvagpbecause they are
defying Moses, the one God has deemed as their leader. Moses goes on to li¢he pe

“This is how you shall know that the LORD has sent me to do all these works; it

has not been of my own accord: If these people die a natural death, or if a natural

fate comes on them, then the Lord has not sent me. But if the LORD creates
something new, and the ground opens its mouth and swallows them up, with all
that belongs to them, and they go down alive into Sheol, then you shall know that
these men have despised the Lord.” As soon as he finished speaking all these
words, the ground under them was split apart. The earth opened its mouth and
swallowed them up, along with their households...So they with all that belonged

to them went down alive into Sheol; the earth closed over them, and they perished

from the midst of the assembly. All Israel around them fled at their outery, f

they said, ‘The earth will swallow us toc?®
This myth has Sheol swallowing people alive! This image is especiglydning, as can be

seen by the reaction of the Israelites in the story. Notice how Moseshstatthat if the three

men have a natural death, then he is not sent by God. A natural death at old age in Aaeient Isr

20 NRSV note: “The conflict over who were the legitite occupants of the priestly office may reflespdites
among competing priestly parties in ancient Ist&dl4.

2L Numbers 16:26.

292 Numbers 16:28-34.
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was hoped for and expected. Like the character Jacob in the Genesis passaggerthis

believed everyone would die and go to Sheol. Instead, people feared that they wouioreie be

their time. The fact that Sheol swallows these three people alive is bdoayiseste being

sinful. Therefore, if people died in old age and of natural causes they had nothing toHear of t

afterlife, whereas people who were sinful could be subject to Sheol’s destmature, and

therefore could suffer an untimely death. The author himself is not necesgaelyencing

past-related regret. The story, having a didactic purpose, shows that peoplewekmng sinful

should have past-related regret. Therefore, the frightening image ofdéevanid used by the

author could have increased death anxiety for his audience, presumably tite [szaple.
Hannah's prayer in | Samuel 2:6 states, “The Lord kills and brings to liteitngs down

to Sheol and raises up®® This should not be considered a reference to resurrection. At the time

that the author wrote this, the concept of resurrection did not exist. Bailical

Perspectives on Deathxplains that “the text deals with Yahweh's total control over the destiny

of humans: he has the power to abase and to establish. To ‘kill' and to ‘give lifaicre s

entirely in relation to this worldly fortunes, with no suggestion that biologesdation or

recovery (resurrection) is meant. Sheol, as often in the Old Testament, isdileemetaphor

(common noun) for misfortunes of various soff$."His argument that this statement is

referring to “this worldly fortunes” is supported by the next verse: “Tdrel Inakes poor and

makes rich, he brings low, he also exaff§."Thus, it is true that the author of this text is

referring to conditions of this world. In fact, the Psalmist often refers to 8keometaphor for

being depressed, sick, etc. For example, in Psalm 30:3 the speaker excldi@& DQyou

2031 Samuel 2:6.
204 loyd R. Bailey, Sr.Biblical Perspectives on Deaffhiladelphia: Fortress Press, 1979), 40.
251 Samuel 2:7.
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brought up my soul from Sheol, restored me to life from among those gone down to tfi® Pit.”
Sheol is, therefore, being used as a metaphor for death brought about by sicknessin@ompar
Sheol to this type of death, then, reveals the author’s belief that one’s conditiominvas&ot
pleasant; otherwise, the comparison would not have been understood by the readers.e;Therefor
even though these passages are not describing Sheol literally, they sllthevattitude the

writer held toward Sheol. In general, then, the meaningfulness of death in termsmnd nbdthe
afterlife was not particularly positive. The Psalm passage in partistda example of future-
related regret. The speaker praises God for being allotted more timgronRr@sumably, the
speaker did not yet want to die. Therefore, this demonstrates death anxiepséothreatened

with an untimely or tragic death.

In 2 Samuel 22, David gives God a song of thanksgiving for helping him defeat his
enemies. The author writes in verses five and six: “For the waves of deathpassechme, the
torrents of perdition assailed me; the cords of Sheol entangled me, the snares odnfeanted
me.”?®” David goes on to praise God for delivering him from this confrontation with death. The
images used here are also unpleasant. There are cords of Sheol that entangle iensnaine t
of death confronts him. This imagery implies that he was afraid of death. Thuethifirces
described as a snare, and Sheol as having the power to entangle, this shows aviegative
toward the meaning of death, and may reflect the death anxiety of the author. Howsve
within the context of a death in battle, which would be a death at a young age, andeheiefor
not surprising that the imagery is more frightening than Jacob’s matter stdganent in

Genesis that he will go to Sheol in old age.

206 psalm 30:3.
2071 sam 22: 5-6, see also Psalm 18: 4-5.
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In Isaiah 38, King Hezekiah is the speaker in this poem. King Hezekiah had become
sick, but recovered. Hezekiah, when he was sick, said:

In the noontide of my days

| must depart;

| am consigned to the gates of Sheol
for the rest of my years.

| said, I shall not see the Lord

in the land of the living;

| shall look upon mortals no more
among the inhabitants of the world.

but you have held back my life from the pit of destruction,
for you have cast all my sins
behind your back.
For Sheol cannot thank you,
death cannot praise you;
those who go down to the Pit cannot hope
for your faithfulness.
The living, the living, they thank you,
as | do this day;
fathers make known to children
your faithfulnes$®®
Sheol is described several ways in this passage. There are gates of Shedhgustvesre gates
in the underworld of Mesopotamian literature. If Sheol is a gated city likeesopbtamian
imagery, then this would imply a sense of order, and therefore comfort in thieaflaittis
similar to the structure found during life on earth. However, this belief may nobleawneheld
by the Israelites. Yet, the author states that he is “consigned” oraaslhted it, “appointed” to
Sheol. Both words connote a sense of permanency to being in Sheol, as a land of no return, and
therefore, that is the image the gates would symbolize. Furthermorexthie@astates that he
shall no longer see people on earth once he is in Sheol, thus meaning he will not return. The tone

in this passage seems to be that he doesn’t want to die, and thus he is not looking forward to

being permanently put in Sheol, away from all other mortals. The meaningfulroesstiof

208 |sajah 38:10-19, see also Psalm 30: 9-10.
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would encompass a lonely feeling in the afterlife and would contribute to deathyarbteegoes

on to say that he will not be able to see the Lord either, since God is in the land ohthelhvi

the second part of the poem he states that in Sheol he would not be able to thank or praise God,
rather it is the living who can do this. Thus, there seems to be a sense of deathbanaiety

there is a negative belief about death; that God’s presence will not be found iR°SHew.

same thing is stated in Psalm 6:5, “for in death there is no remembrance of yioeolinvBo

can give you praise?”

Isaiah 5:14 reads, “Therefore Sheol has enlarged its appetite and opened its mouth
beyond measure; the nobility of Jerusalem and her multitude go down, her throng and all who
exult her.?*° In the verses before, the author is addressing those who are partying and drinking
excessively instead of “regard[ing] the deeds of the L&td Kote that it is not the feasting and
drinking in and of itself that Isaiah is condemning, but rather that they are Hmngstead of
paying attention to God. In other words, the author is condemning those who have prosperity but
are not being pious. Here, Sheol is described as having a mouth without boundary and a large
appetite. This is certainly a frightening image for the readégnee again it is in the context of
those who are being wicked, and the image is unsettling because people ardlbdibgfkire
old age. This demonstrates past related regret in the same way Numbers 16 did\dtetvwee
may be seeing in this passage is a development in thought regarding the underivarld tha
plant the seeds for the introduction and implementation of dualistic thought concerning the

afterlife. Yet, Sheol is still the one place where everyone goes. Heawkere God dwells;

299|n other cultures we have looked at, there is@igdhe underworld. The god of the underworldyéwer, is
still not a personal god that is praised by theddeéahweh’s lack of presence in the underworld ipaylue to the
rise of monotheism. Thus, whether or not a culhag or does not have a god of the underworld mayay not
reveal a difference between the degree of deatietyrin the different cultures.

*%saiah 5:14.

1 |saiah 5:12.
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humans do not go there in the afterfité.But there are frightening images associated with Sheol
when people die an early death because they were being wicked. Therefore, theagenay
been a greater death anxiety among the people as reflected in thgsmagas of the

underworld.

In Isaiah chapter 14, the King of Babylon is cursed for the destruction aedyrhie has
caused the people. The writer warns him that despite his attempts to maké dneasehe will
be brought low when he goes to Sheol:

Sheol beneath is stirred up
to meet you when you come;
it rouses the shades to greet you,
all who were leaders of the earth;
it raises from their thrones
all who were kings of the nations.
All of them will speak
and say to you:
“You too have become as weak as we!
You have become like us!”
Your pomp*?is brought down to Sheol
and the sound of your harps;
maggots are the bed beneath you,
and worms are your coverifitf
In verse 9 the translators of NRSV translate Sheol as being “stirred bp.wdrd ishzg. r

which means “to be agitated” or “to quiver or quake.” This description has Sheol beied sti

up to meet the king, but the connotation of the words shows this is not a friendly way to meet
him, but rather an intimidating and frightening way to meet him. The agitationiamyaip

may also refer to the shades who greet him. The shades, the people in Sheolribesl dessc
shadows, images of the dead, not souls. Every so often, the shades may be stirred, dnsl again t

may be a frightening image. However, if the shades can be stirred friptheeslogically, most

212 Exception is Elijah; however, he is not dead. Sééngs 2.
23 iterally, “your pride.”
#%|saiah 14: 9-11.
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of the time, the shades in Sheol are in a restful, sleeping state. If thebeligeed that most
people were in a sleep-like state while in the underworld, then that image, aforéhire
meaning of death, would not be frightening, but rather positive.

The shades of dead kings tell the King of Babylon that he is now weak, just liyereye
else. This could be reflecting the loss of individuality that one may experiene®oads dead.
More importantly, it describes the thinking that glory, wealth, etc. which amé&ave on earth is
no longer there in the underworld. This is certainly a unsettling image: ambegeak,
especially for someone so powerful on earth. The imagery of maggots and worms dsahid be
blanket are especially terrifying. Obviously, this imagery of the undesweflects the nature of
the grave or tomb, with maggots eating at a decaying body. Therefore, if thaghdaess of
death encompassed loss of one’s individuality in the afterlife and if peopédiyitett that they
would be sleeping on a bed of maggots and have worms for a blanket, this would be scary and
would contribute to death anxiety. However, the readers would be comforted by tgs ima
since the passage is directed toward the King of Babylon and is about the reveviljedteive
in the underworld. The author continues in verse 15:

But you are brought down to Sheol,

to the depths of the Pit.

Those who see you will stare at you,

and ponder over you:

“Is this the man who made the earth tremble,
who shook kingdoms,

who made the world like a desert

and overthrew its cities,

who would not let his prisoners go home?”
All the kings of the nations lie in glory,

each in his own tomb;

but you are cast out, away from your grave,
like loathsome carrion,

clothed with the dead, those pierced by the sword,

who go down to the stones of the Pit,
like a corpse trampled underfoot.
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You will not be joined with them in burial,

because you have destroyed your land,

you have killed your peopfé?®
The other kings “lie in glory.” It seems that kings are subject to bettetittons than ordinary
people in the underworld. However, the King of Babylon will not lie with the other kings i
glory, because of the terror he has caused in his lifetime. In fact, the autherth&@aking that
he will not be buried, but rather his corpse will be cast out away from his grave. In
Mesopotamian literature, improper or incomplete internment of the body would cause the
person’s ghost to roam about and not be able to go to the underworld to rest. This was
something that all ancient people shared, and therefore this threat fraothbe would be seen
as frightening. There seems to be a paradox in this passage. The author saysiliia¢ he
taken down to Sheol, but at the same time, he will be cast from his grave. According t
Mesopotamian tradition, then, the king would not be in the underworld. However, the thought
may be that his shade still goes to the underworld, but his conditions in the underwornltlare m
worse, which still may demonstrate a shared idea, at least to some exttes¢nbine two
cultures. This passage may reflect a sense of justice being imposed onaeesbasecome to
the afterlife. While this may be indicative of a transition to the thought aégusbming in the
afterlife, it seems that his conditions are a result of what people are doingingtsebody is
cast away, not properly buried by his successor, because of what he did. bHasawse of
what he did that he goes to Sheol; he is not being punished for his actions. Instgembgles
who are alive that do not take care of his body, and in the next lines, the author curses his
descendants: “Prepare slaughter for his sons because of the guilt of hi% fhtlséce was often
thought to be brought upon the descendants of people who had done wrong, not necessarily to

the evildoers themselves: they would simply go to Sheol. Here, the author wants kifesbns

2% |saiah 14: 15-20.
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for their father’s guilt. One main reason for this may be a remnant bediehie son makes
ritual offerings and libations for the father and the descendants keep the noéitharglead
person alive. This was very important to the ancient people, and even in the Aligaidiah
Gilgameshand the Sumerian “Gilgamesh, Enkidu and the Netherworld,” the more sons one had,
the more likely one was to receive offerings and libations in the underworld, anorthene
better the conditions one would experience in the underworld. Thus, by killing the descendants
of a person, one can erase their memory, and as a result, the King of Babylon wouldrisave w
conditions in the underworld. Hence, in this passage, conditions would not necessarilareflect
death anxiety of the Israelite people since this is directed toward anfoneigd king. However,
the author reveals the belief in his curse that improper burial and a lack of forograry rituals
causes a worse experience in the underworld, a similar Hebrew notion pravalent i
Mesopotamian literature. However, some of the images that describe Shiea@ls sumrms and
maggots, although reflective of a decaying corpse, could reflect more comeasnof the
underworld as not being a pleasant place, and therefore this may reflect deztth anx

Similar to the Isaiah 14 passage, in Ezekiel 32, the author is warning Phardahwiiat
be brought down to Sheol like leaders of other nations that have also been brought down low to
Sheol, such as Assyria, Elam, Edom, etc. They are brought down to Sheol because they
terrorized the Israelites. The NRSV commentary states, “the defoggressive military
powers is a rhetorical portrait intended to inspire hope in Ezekiel’s exilic coityni?*® This
passage, therefore, does not reveal much about Israelite perceptions of whatithggted in
their own experience of Sheol.

Proverbs 9:1-18 uses the image of a wise woman teaching people. This passdge rev

the author’s notion that wise people will live a long life, stating, “your daydwimultiplied

218 NRSV note, 1204.
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and years will be added to your lif€-* There is also an image of a foolish woman who tries to
teach people, but “her guests are in the depths of SH&dlh'this passage the wise live to old
age and the foolish die youly. Again, this reflects the fear of dying young among the ancient
Israelites most likely because of the prospect of future related regoet die at a young age.
Often the purpose of wisdom literature in the Hebrew Bible was to gain wisdamwagto
make sure one knew how to act to not get in trouble or do something that would causg an earl
death. This passage again demonstrates that people feared premature deat

In Proverbs 15:11 there is another, less common name for the underworld. It is Abaddon,
or! ADb; a] and it is simply a synonym for She&d!. The verse reads, “Sheol and Abaddon lie
open before the Lord, how much more human heéftsThe last phrase literally reads, “Just
like the hearts of the sons of man.” This passage reflects a view that God knows @issheol
like he knows humans. This is a different view from when God was described as not keing abl
to be praised in Sheol, and as being a god of the living, not a god of the dead. So, in Wisdom
Literature, God is depicted as being more omniscient. This viewpoint could be moostoanf
to the people, since God will know what is going on in Sheol. However, it could be less of a
comfort since the sentence seems to be a warning that God knows what is in yojudtdi&e

he knows the depths of Shé&t. The main point of the passage is the metaphor for the vast

" proverbs 9:11.

218 proverbs 9:18.

219 This thought is also found in Proverbs 23:13-lt4eads, “Do not withhold discipline from your thien; if you
beat them with a rod, they will not die. If youab¢éhem with the rod, you will save their livesficcheol.” Of
course this does not mean that they will becomeartahif you beat them, rather it means that thdylearn to be
obedient so they don’t do something stupid to getrtselves killed.

220 jterally Abaddon means “Place of Destruction iR’ Francis Brown, S. R. Driver and Charles Aig8s.
The Brown-Driver-Briggs Hebrew and English Lexic§Reabody, MA: Hedrickson Publishers, 2006), 2.

221 proverbs 15:11.

2 There is an argument among scholars as to whethest wisdom literature originated from the comnpzwple
or from the royal courts. For further information wisdom literature see Barry L. BandsReaading the Old
Testament: An Introduction to the Hebrew Bil#8 ed. (Toronto: Thomson/Wadsorth, 2004), 411.
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knowledge of God, and the monotheistic authors do not have the one God in the place of the
dead.

Proverbs 15:24 states, “For the wise the path of life leads upward, in order to avoid Sheol
below.” The word translated as “avoid” in Hebrew ¥é, or “to turn aside.” Sheol was to be
avoided, and therefore, in terms of the meaningfulness of death, Sheol was nattdedgisice.
However, as seen in the wise woman’s advice in Proverbs 9:11, wisdom would most lely hel
you live a longer life. Therefore “avoiding” Sheol may not mean that one would be abtgdo a
death entirely, but instead be able to avoid dying early and live to a ripe old ageforihehis
may be similar advice to that of the wise woman: that wisdom will allowgdiue longer. If
wisdom secured one a longer life, then one need not fear a premature death.

In Ecclesiastes 9:7-10, the author takearpe diemapproach to life. The author
instructs the reader to eat and drink, wear nice clothes and put on nice oils, lovefgpwovki
hard, and basically enjoy life because “there is no work or thought or knowledge or wisdom in
Sheol, to which you are going?® This does not necessarily convey a fear of death and going to
the underworld. In fact, there seems to be a neutral attitude toward Sheol sincbdhsiendly
states that this is where everyone will go. This passage is strikinglgirsionthe theme of the
Epic of Gilgameslas told in the advice of the barmaid to GilganféshThe author of
Ecclesiastes, however, would not agree with the author of Proverbs’ understanidgagning
wisdom will help you avoid going to Sheol. The author of Ecclesiastes enceliageaders to
live life to the fullest, which would prevent someone to feel past or futuredetgeet. This
writer seems to accept the fact that he will go to Sheol eventually; treerbéshould enjoy life

while he can since trying to gain wisdom and knowledge is futile because there sloovim

223 Ecclesiastes 9:10.
24 Dalley, “Gilgamesh (Old Babylonian Version),” TablX, 180.
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Sheol. The fact that he says that there is no work, thought, knowledge, or wisdom in Shieol doe
not seem to be bad. At the same time, life is the only opportunity to eat, drink and he $werry
this passage seems to neither reflect a fearful nor anticipatory digectfahe afterlife, and
therefore reflects no death anxiety, but rather an acceptance of death as liém is fulfilled so

there is no past or future related regret.

Job 7: 9-10 reads, “As the cloud fades and vanishes, so those who go down to Sheol do
not come up; they return no more to their houses, nor do their places know them any more.”
This is referring to Sheol as being a land of no return. The tone of the Book of Job rlsad, a
is obvious that when Job speaks, he is depressed. However, Job is so depressed that he would
rather die than live, so whether the “land of no return” description is simply a cordiaom or
whether it would evoke a similar emotional response for the audience is indeteieni

Another passage in Job expresses his loss of hope and depression:

If I look for Sheol as my house,

if | spread my couch in the darkness,

if | say to the Pit, “You are my father,’

and to the worm, ‘My mother,” or ‘My sister,’

where then is my hope?

Who will see my hope?

Will it go down to the bars of Sheol?

Shall we descend together in dEfst.
Sheol is described as having worms, bars and dust. The image of bars expressethtite idea
Sheol is a place of no return. Worms and dust reflect the conditions of the grave. Aleddrthes
unpleasant images that could reflect death anxiety in the culture in regaxgedtagons of the

conditions of the underworld. His remarks about accepting Sheol as his house seems to be

sarcastic in tone.

225 Job 17:13-16.
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The Psalmist makes it obvious that he wants to avoid Sheol. In fact, he praises God:
“Therefore my heart is glad, and my soul rejoices; my body also restg seoufou do not give
me up to Sheol, or let your faithful one see the Bft.The writer is praising God for protecting
him. But often, the Psalmist (or Psalmists) says that the wicked, theiresnsirall be sent to
Sheol. Usually, this is within the context of enemy nations, and the Psalmist hophs that
people of the nation will be sent to Sheol, or die, before old age. For example, ASattatés,
“The wicked shall depart to Sheol, all the nations that forget God.” Psalm 31:17 tetitls “
wicked be put to shame; let them go dumbfounded to Sheol.” Also in reference to his enemies,
the Psalmist states in Psalm 55:15, “Let death come upon them; let them go dowm alive
Sheol.” A few verses later in Psalm 55:22 he explains, “the bloodthirsty andetreasishall
not live out half their days.” These statements, then, suggest that the stambieel that
enemies would die an early death.

In conclusion, there are a variety of ways that the underworld in the HebrewsBible
perceived. Images include cords, snares, maggots, worms, bars, dust, and even bewedswal
alive by Sheol’s large mouth. Sheol is used as a metaphor for sickness. Itiledeszia land
of no return. These images are not pleasant, yet often they are assoclafgebple who have
been wicked, and who will die an untimely death. In fact, much of the literatuzetsedl fear of
premature death. Yet some of these images reflect a realistidatiiward death. The images
of worms and maggots reflect the conditions of a corpse, and not being able to retcistrefle
finality of death. Therefore, there are different perceptions and feelingaribas authors
express regarding Sheol and the afterlife. For some authors Sheol is th@yawesh to avoid,
while others seem to hold a neutral attitude about dying and going to Sheol, sggoetstanr

readers that they focus on fulfillment in life rather than worry about dyiihgrefore, some of

226 psalm 16: 9-10.
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these perceptions reflect a death anxiety, especially in regard to anlyokeath, while other
perceptions reflect a neutral attitude toward death and the afterlif¢hefdluthors demonstrate
their belief that Sheol is the one place that everyone goes after they die.isTihedualistic
perception that the afterlife is two places of either paradise or cantptetent. Thus, the

ancient Israelites did not share the later belief in paradise and hell.
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Conclusion

The main purpose of this paper was to find out if the people in the Ancient Near East had
death anxiety or death acceptance based on their beliefs about death and the unddmsorid. T
was accomplished by analyzing literature from four language groups Ahthent Near East:
Sumerian, Akkadian, Ugaritic and Hebrew.

Death anxiety can be defined as the fear of death. Death acceptanceeandokeas the
absence of fear of death. Neutral death acceptance, the type of deathraecest often seen
in the ancient literature, sees death as neither negative nor positive. Fartherperson with
neutral death acceptance believes that death is inevitable, and the persorragdot déath.

To measure death anxiety and death acceptance, Tomer and Eliason’s DeeityrAoslels
were used. According to the models, presence of future and/or past relatetbssty to death
anxiety. These regrets can be defined as sadness over unfulfilled gdalseithler in the past
or future. If there is no past or future related regret, then death acceptarust ikely present.
Meaningfulness of death, or beliefs about death, can lead to either death anxsetiyor d
acceptance. If the beliefs about death are negative, then death anxiety is prbschbeliefs
about death are neutral or positive, then death acceptance is present.

The first chapter analyzed Sumerian attitudes toward death. “Inanrstsrid¢o the
Underworld” is about the goddess Inanna who travels to the netherworld to selfm@wredf
her sister Ereshkigal, queen of the netherworld. Inanna is unsuccessful, and is condehened i
underworld. However, she is saved by Enki, but is forced to find a replacement in the
underworld. She is escorted by thala from the underworld, in which Dumuzi becomes her
replacement. In this myth, there is sense of order in the underworld. InanEpedsof her

powers as she entered the underworld, which may be symbolic of the powers even peaple lose
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they enter the underworld. There are also frightening images asdotititehegalla in the
underworld.

In “Gilgamesh, Enkidu and the Netherworld,” Gilgamesh loses his ball and matlhet i
underworld. Enkidu offers to retrieve them, but in his efforts he is captured by thevarider
Enkidu appears to Gilgamesh as a ghost, and tells him about the conditions of the underworld.
People with more sons experienced better conditions, while people who had no children or
experienced a tragic, untimely death faced harsh conditions in the underworld. On®exsept
stillborn children, who are able to sit at a nice table eating sweet honey andi'geeman with
many sons, and who therefore lived the most ideal, fulfilled life possible, Stsgatime gods.

Other literature in the Sumerian chapter included the “Lament for Damu@&wneer
netherworld is described as “distant” and as “terrible.” This lament edlggmdinted out the
separation from life one experiences in the underworld. In the story “In the Dgsbet Early
Grass” the netherworld is described specifically as a land of no return ainglatefing.”
“Ningiszida’s Journey to the Netherworld” emphasizes the lack of sustaieimgiets in the
underworld, such as food, water and clothing. “Lulil and His Sister” shows the trolgsed s
the character experiences in the underworld. The First Elegy of the Pushkin Museum
demonstrates how sons may help their father’s circumstance in the nettidayvraying for
them. The myth also demonstrates that the underworld gods may show compassiotefad the
“The Death of Urnammu” shows that some kings may have experienced betteroosndithe
underworld; however, they still experienced common conditions such as poor food and water
quality, most likely reflecting the reality of the grave.

In the Akkadian Chapter, some of the myths are very similar to the Sumerias. myt

“The Descent of Ishtar into the Underworld” is much the same story as “lisabaatent into
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the Netherworld.” Ishtar travels to the underworld, but is cursed by Eresbkicakhe enters,
confining Ishtar in the underworld. Ea helps save Ishtar, and when the watei$fifenkled

on her, she comes back to life. Dumuzi is exchanged for her place in the underworld. Common
images of the underworld are found in this myth, such as its description of a land of moaretur
sense of order, bolted doors, darkness, and poor food quality such as dust. Also, Ereshkigal
makes a statement that shows her compassion toward those who face an untiimely deat

“Ishtar’s Descent” does not have thala creatures that escorted Inanna out of the
underworld in the Sumerian literature. However, Babylonian incantation diteraas
descriptions of demons that almost exactly match the descriptions of those fonadailfetin
“Inanna’s Descent.” The incantation literature also shows that people who dagicaleath
could become unrestful and even demonic in the afterlife.

The Epic of Gilgamesis a story about Gilgamesh’s search for immortality, as well his
relationship and friendship with Enkidu. When Enkidu finds out that he is going to die he
becomes frightened, but is later reassured by Gilgamesh’s promiseswhkhtré&member
Enkidu and make sure he is properly buried. Enkidu’s vision shows common images associated
with the underworld such as a land of no return, darkness, dust, and clay for food. Once Enkidu
dies, Gilgamesh becomes aware of his own mortality. He seeks out Ut-napisatonlyt
human who has gained immortality. On his way, he meets a barmaid who tellstréindba
everyone will face death, he must live his life to the fullest instead ondetdre inevitable.

When he reaches Ut-napishtim, the immortal hero does his best to convince Gildgeahash t
must accept his mortality, emphasizing that death is inevitable and that deathasto sleep.

The twelfth tablet of th&pic of Gilgameslis similar to “Gilgamesh, Enkidu and the

Netherworld.” This part of thEpic also emphasizes that the more sons one has the better the
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conditions will be in the underworld; however, harsher conditions are experienced byiiwose
have no sons or die a tragic, untimely death.

“Nergal and Ereshkigal” is a story about Nergal’s seizure of Erestkihabne. The
images found in this story are almost exactly the same as those found iris'Betrent” and
The Epic of Gilgamesiit is described as a place of order with a gate, a palace and a queen, and
as a place of darkness. “A Prince’s Vision of the Underworld” is a very unusualgdiec
literature. The vision of the prince shows the underworld with frightening creatlre¢he
wisdom text, “I Will Praise the Lord of Wisdom,” the speaker is thanking the godsiving
him from death. In his praises he also expresses regret that he did not do albeftargking
sacrifices and offerings. This text further demonstrates people’s faaruwftimely death.

The Ugaritic chapter examined thke Baal Cycle, The Epic of KirtandThe Epic of
Aghat In the Baal Cycle, the underworld is described as a prison. There are im&tys of
large mouth and appetite. Baal then goes to the underworld. When El and Anat find out about
Baal's death they grieve for him, possibly ritually descending into the unddmibin him.

Anat battles Mot, then Baal and Mot fight each other and Mot finally gives up aiftgr be
prompted by Shapash. In teeic of Kirtg there is evidence that Kirta will be given a higher
status in the underworld. In the story, Kirta becomes ill and his children grieve, ngnidew
their powerful father can be mortal. Another son, however, takes over the kingshigheand w
Kirta gets better he curses the son to experience an untimely deéthhaithere are directions
for what the duties of a son entail. One such duty is to help his father while his fakizelésis

in the underworld. This further demonstrates the importance of having many sons twedhe an
people. Also in the story, Aghat expresses that he is aware of the inevitalilggtbfdespite a

goddess’s offer of immortality.
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The Hebrew section uses many passages from the Hebrew Bible. InsGéaesh
expresses his grief for his son Joseph in much the same way that El and Anattbgprgesf
for Baal in theBaal Cycle Fear of untimely death is present in the Hebrew Bible. For example,
Jacob expects to go to the underworld with gray hair, meaning he fears not aryuhdiatie.
David, in 1 Kings, commands his son to kill his enemies before they have gray hair. The
underworld is also described as having a large mouth and appetite, similar tanMiog's
Ugaritic literature. For example, in Numbers, Sheol swallows people aliver@lyuastioning
Moses’s authority. YHWH is often praised in the Hebrew Bible for saving peapeSheol
when they were extremely sick. In these praises, as seen in Isaiah B&etmmated that the
Israelites do not believe YHWH is present in the underworld. These praisksytHgVH for
not letting them have an untimely death. There is also imagery in the Helinlewiat is
similar to Mesopotamian imagery. There are gates mentioned in Isaiakarfople, possibly
signifying the finality of death. While in other passages, kings were soesesieen as having
better conditions in the underworld, this too is the case in the Hebrew bible. ThefKing
Babylon, in Isaiah 14, is described as being brought low in the underworld. However, this
enemy king will not sit with the other rulers. It is not surprising that he wagklWworse
conditions in the underworld for the writer despises his aggression since he wasilbéspams
the fall of Judah and Jerusalem and the Temple of YHWH. There is also fear oflyidtaté
when in Proverbs the author insinuates that foolish people are more likely to gmuabaage,
whereas wise people will live longer. Ecclesiastes shows similafigit of Gilgamesim the
themes of fulfillment of life, living to old age, and accepting the inevitallitgeath. The
author of Ecclesiastes acknowledges that there is no activity in the underworldasthtire

encourages his audience to enjoy life. There are also images of Sheol irt dob dmailar to
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images in the other areas of literature. There are bars and dust, anddtiizedess a land of no
return.

All four literature groups share common images and themes regarding theantalier
and death. One of the most common beliefs is that the underworld is one place in which every
person expects to go after he or she dies. Heavens are the abode of the gods,remdreuma
present. There are also common images associated with the underworld. Dust asd dagkne
some of the most common. Many times, dust, clay and muddy water are desctiteed as
sustenance of the dead. This most likely reflects the authors’ observation ditieeohgrave.
Also, silence seems to be a common theme. Sleeping often occurs in the underworld, and
visitors, such as Enkidu and Nergal, are encouraged not to disturb the dead since tlosy are m
likely sleeping. Ut-napishtim compares death to sledmaEpic of GilgameshThe Hebrew
Bible, in Isaiah 14, states that the shades can be “roused,” as if from sleep. Swrsaids
emphasize the separation from the living and from one’s former life on earth onceenselee
underworld. However, the underworld gods, at least in the Sumerian and Akkadiamréterat
are seen as compassionate. One of the most common themes is that the more sons one has, the
better conditions he or she will experience in the underworld. This can be found in both
“Gilgamesh, Enkidu and the Netherworld” as wellTag Epic of Gilgameshit is also seen in
theEpic of Kirtaand in the Hebrew Bible. However, no sons or a tragic death could mean
experiencing harsher conditions in the underworld.

Overall, death anxiety is very much a part of the Ancient Near Eastéudetoward
death. However, the majority of these instances in literature are in regafelaoof an
untimely or tragic death. This is seen in “Inanna’s Descent,” “Gilgamediidieand the

Netherworld, The Epic of Gilgamesfihe Epic of Kirtaand in several passages throughout the
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Hebrew Bible. Most often, death anxiety associated with an untimely or tieagic id caused
from future and/or past related regret. These regrets are seen throughréhtodearry, have
children and avoid tragedy by pleasing the divinities. While many of the othezshagh as
darkness, dust, and the land of no return, are sometimes demonstrating a negative
meaningfulness of death, they are most likely expressing the realitygrfatieeand the finality
of death. This, then, leads to a neutral death acceptance based on neutral or positive
meaningfulness of death. There are also instances where, because oétlo thediinevitability
of death, people are encouraged to approach life vaén@e diemattitude, allowing themselves
to accept the inevitability of death, rather than being anxious about death. Irifagtlifie to

its fullest, by enjoying marriage, having many children, eating, draland generally trying to
be happy, seems to be an ideal that authors of the literature want to express.eJpesially
true for theEpic of Gilgamesland Ecclesiastes. Furthermore, gaining wisdom is encouraged by
the authors as a way to accept death in order to achiecarfheedienmdeal.

Analyzing the individual myths, epics and other genres reveal the authaitis’ de
attitudes. While authors, and the individuals within the culture, all experienceeiifteath
attitudes, analyzing the common themes found in the literature of the AncierE&&aeveals
the death attitudes of the Ancient Near Eastern culture as a whole. The commesighem
that overall there is a sense of death anxiety in regard to an untimely ordgath; death
acceptance was also part of the cultural attitude toward death andeafesiécially when
people accepted death’s inevitability and embraced living life to its fullestvh®e many of the
images in regard to death and the underworld are sometimes somber and gloamg thee
people in the ancient Near East truly only feared a death that came befodeshries could be

fulfilled.
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