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[bookmark: _Toc513736294]Abstract 

This dissertation aims to examine the concept of purity as seen within the cultures of Ancient Rome and Ancient Egypt. What were their differences and their similarities? Is there an argument for a universal theory of purity in a religious context as proscribed for example by some anthropologists such Mary Douglas in her book Purity and Danger? Is it fair to impose Western ideologies on to other cultures especially ones that belonged to the Ancient World and no longer exist?
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[bookmark: _Toc513392212][bookmark: _Toc513736296]Introduction and Methodology 
The idea of purity within the cultures of both Ancient Rome and Ancient Egypt is part of a great mystery that has eluded many scholars. What, exactly, was considered to be pure within these cultures? The foci of this dissertation will be an examination of the way in which feminine purity manifested itself within the context of Ancient Roman and Ancient Egyptian culture. The aim will be to magnify the detail of what would have been considered pure and impure. By exploring the differences between the two cultures using case studies, such as the God’s Wife of Amun, the Vestal Virgins and other female priesthoods, hopefully the result will be to assess not only the differences between the two cultures but also the similarities they shared.
 Anthropological theories will be used to assess the rationale as to why a theory needs to be created. Edward Said’s book ‘Orientalism’ will be referred to in order to highlight the biased attitude of the West when dealing with Eastern cultures and the inappropriate fixation upon trying to apply Western ideals to a society that was very different to the West. Another anthropological text that will be used is Mary Douglas’ assessment of purity in her book ‘Purity and Danger’. This will allow a comparison between her theory and the theories proposed in this dissertation. John Gee in his doctoral dissertation highlights a few issues with this text. For example, he claims that it is not a universal theory and only applicable to a few cultures.  Padraig Belton’s critique of her theory will also be included, further highlighting the inapplicability of the theory to the Ancient Romans and the Ancient Egyptians. However, it does cast another light on the way in which purity could possibly function. This is even more important when looking at abstract ideas such as purity in a society which, although it had some written records, did not record everything because of the way in which its world view was designed. 
Ultimately, there will be an attempt to create a theory based upon the evidence collected, highlighting what was thought of as pure based upon those sources referenced. It is important to note that, due to the restraints of this dissertation, there is a limit as to how many sources can be examined. In other words, the theories that will be proposed within this work should be seen more as a framework to build upon rather than a definitive argument. It is hoped that a clear understanding at the very least can be reached as to how purity was looked upon with these two cultures and, ultimately, how this had an impact on the people involved.
As stated within the abstract, this dissertation will deal with the concept of feminine purity as found within Egyptian and Roman cultures, assessing essentially the detail of what was considered to be ‘pure’.  However, to do this one must first work out what exactly ‘purity’ means. Within Rome and Egypt, the concept is seen very differently within context. ‘Purity’ as a word in English does originate from the Latin ‘puritas’. However, this word is used more in the sense of the English word ‘clean’. In this sense, it was used more to reference the idea of hygiene or cleanliness than it was to highlight anything regarding one’s conduct within the light of religious doctrine. A more appropriate word is more likely to be ‘pudicitia’, especially when looking at the way in which the word is used by Cicero in the Cataline (Cic. Catil: 2.11.25). Pudicitia is used more to highlight the ideas of religious purity in the sense that it was used to talk about the chaste virtue that is so often associated with the priesthoods of Rome. When thinking of the way in which Roman purity manifests itself, the definition used for this dissertation is “that which maintains the social norms”. 
By contrast, the Ancient Egyptian concept of purity is not so clear and is more difficult to pin down. This is mainly because a lot of English is based upon Latin, which the Egyptian language would not have come into contact with until the 2nd century BC. Purity within Egypt seems to be based upon totally different circumstances that were the result of a theocracy that gave power directly to the temples themselves. In this sense, purity for Ancient Egypt was very specific to the confines of the temple and the conduct that took place within it. With that in mind, the definition that will be used for discussing the Ancient Egyptian concept is “that which maintains Ma’at”, Ma’at being cosmic order as according to the Ancient Egyptian theology (Assmann 2004: 4).
When dealing with topics such as purity it is important to note that this is a word that was affected by the influences of Christianity and of the Western world, which Egypt did not experience until around the early 1st century AD (Meinardus 2010: 28). Egypt as a culture had evolved its own social dynamics, language and structure in which the context of abstract ideas needed to be applied. It is neither fair nor appropriate to apply preconceived ideas to a world that did not have them to begin with.  The eminent archaeologist Flinders Petrie, among others, highlights how the use of the word ‘God’ in a modern context cannot be applied to the usage of the word in Ancient Egypt nor, for that matter the whole of the Ancient world. Here he describes the nature of God in a, monotheistic context as having many attributes that the gods of the earlier polytheistic times did not. One of those attributes that cannot be applied is the concept of God’s immortality, as demonstrated by Petrie’s example of Ra growing old and Osiris being slain by Seth. In these examples, the gods were not separate or superior to humans, but rather as described by Petrie as “pre-existent, acting intelligences with scarcely greater powers than a man might hope to gain by magic or witchcraft of his own” (Flinders 1912: 2-3).
A case in point: English as a language is very contextual in sense the same word with the same spelling may in fact have many meanings. The true meaning is decided by the context. For example, the word ‘duck’ on its own can have two meanings being the verb describing the action of someone dodging an item being thrown or the noun identifying a waterfowl. This is again discussed by John Gee in his Doctoral Dissertation. He highlights the fact that the use of the word ‘purity’ should not be imposed on the culture from outside, but rather, the ideas of purity should come from the sources directly linked to the Egyptians. He goes on to discuss how purity is not really argue in many academic contexts, and that what is discussed is more about how purification took place and where. With regard to Rome, it is more a case of looking at the social context which surrounded the theology that was being enacted (Bourdieu 1995). This research will include examples of social customs, social hierarchy and the impacts of these upon society. It will look at the way in which instances when these social norms were broken, including the ways in which they were ultimately treated within original scholarship.  
[bookmark: _Toc513392213][bookmark: _Toc513736297]Methodology: Mary Douglas and Edward Said
Both Mary Douglas and Edward Said attempted to bring foreign worlds into the Eurocentric academic sphere of the West (Hobson 2012: 185). Their aim was to ensure that these worlds would be understood in a way which meant that they would be studied with the greatest respect, rather than how they had been studied previously. They had been treated patronisingly because their cultures did not follow the European system of living, be it that of an Oriental country or a tribe within Africa (Said 1978). Both these writers challenged once again a long-established understanding of the superiority of the Western world. This had started to crumble from the beginning of the debate relating to the banning of slavery in 1833, which called into question the legitimacy of the superiority of another person. However, sadly, such debates still exist especially in places like the United States where the black masses are still being treated in a largely marginal way.  This kind of idea also exists in large number discourses about the way in which scholars deal with many foreign histories, ideologies and even the people who participate those cultures.  This treatment also carries over into the way in which abstract ideas are thought of in the West, which causes their actual meaning to be polluted with preconceived ideas that are associated with the language. 
Mary Douglas (1921-2007) was a famous anthropologist who started working at the Colonial Office where she met many social anthropologists, and this piqued her interest leading her to get a doctorate in the subject under the guidance of Evans-Pritchard. A lot of her work was highly influenced by scholars such as William James and even more especially the likes of Émile Durkheim whom she was considered to have been a follower of. Durkheim thought that religious ideas were embedded into social structures which can be seen throughout all of Douglas’ work (Belton 2017: 12). In her book ‘Purity and Danger’, she attempts to create a universal theory about what, exactly, purity entails. She attempts to look at the way in which concepts such as dirt, holiness and cleanliness are treated within many cultures and time periods, without passing judgement upon the religions that frame these ideas (Douglas 2002). She was attempting to find a unifying theory that did not categorise the religions as either ‘primitive’ or ‘Advanced’ as had been done by James Frazer (Belton 2017: 28). By asking questions such: “as what is considered dirty?”, she concluded that different cultures saw this word differently because ‘dirt’ was not a unique experience. However, the way in which it was interpreted is a unique experience.  She goes on to explain, that sacredness has not been lost from modern secular society but, more its manifestations have changed become more of what is now considered clean and dirty. These further highlights the way in which a society understands certain usages of words and phrases is totally based upon the social contexts in which finds itself. Although she raised many good points regarding the general way in which society understands these abstract ideas, both John Gee (in his Doctoral dissertation) and Pádraig Belton (in his critique of Mary Douglas) highlight the inconsistency of her arguments in that her attempts to create a universal theory of purity in fact does so without any real understanding of culture, leading her to make massive overarching generalisations (Gee 1998), (Belton 2017: 59).
Edward Said (1935 – 2003) was originally a postcolonial literature scholar who came from a bi-cultural background: American and Palestinian. He used his background to observe the many voids that exist within society when viewing the way in which the Orient is represented. In his book ‘Orientalism’ he expands upon the many ways in which the West has patronised and altered the Eastern cultures to inspire a sense of interest and mystification in the way in which the culture is viewed (Said 1978). This approach to the East led to stories such as Agatha Christies ‘Death on the Nile’ and other novels that increased the fascination with the East (Christie 2017). This even stretched into a social myth of the ‘Curse of the Pharaoh’ which was said to have killed Howard Carter and his archaeologists (Silverman: 146).  It is important to note that the word ‘Oriental’ in ‘Orientalism’ was referring to the Arabo-Islamic world although in other contexts it could refer to people from the north of Africa all the way across to Japan. The book ‘Orientalism’ is further supported by Said’s article in the ‘Nation’ called ‘Islam through Western Eyes’, where he highlights the prejudiced held by America towards the Arab people seeing them as either “terrorists” or in his words “oil suppliers” (Said 1980). Here he highlights more than ever the ignorance that seems almost totally inherent in the Western mentality when dealing with subjects relating to a non-Eurocentric idea. 
Relating to the topic in question of this dissertation, ‘Orientalism’ highlights the need for a theory regarding the status of purity within both Rome and Egypt, that comes directly from the information that we have about these societies.  As demonstrated earlier, it is simply not the case that the awareness of purity (as understood in the Western world) is the same everywhere. With this in mind, the aim of the dissertation is to discover a theory of purity that is specific to only Ancient Egypt and only Ancient Rome. Use will be made of their differences in order to highlight further the fact that a universal theory of purity cannot be applied, especially in light of the fact that both societies can be interviewed as would be common practice in modern Anthropology and can be seen in the case of Mary Douglas’ attempt. 
 





















[bookmark: _Toc513392214][bookmark: _Toc513736298]Chapter One: Female Ritual Purity Requirements 
Purity as practiced within Rome and Egypt had many conditions associated with it, and the concept had to be maintained during service to the State and gods. In both cultures there were a set of criteria which had to be fulfilled in order to enable a person to carry out her role of a priestess.  Although, both cultures shared the belief that there must be requirements for their female clergy to follow, the exact nature of these requirements was starkly different. What one culture would allow, the other would not. Rome as a culture was built upon many social rules, dynamics and customs that were within frame work of religion. These constructs affected the function of the roles of females and how they would interact with the world around them. Offices held in ancient such as those of the Vestal Virgins and the Flaminica Dialis, were not exempt from this structure, but rather controlled by it. However, in direct contrast it seems that it was only within the temple that these dogmatic ideas would exist within the Ancient Egyptian social structure. Even then, it would be a temporary arrangement, not applicable when the woman in question was not in service to the temple.
[bookmark: _Toc513736299]Egypt’s Requirements
The way in which purity manifested itself within Egypt was as much to do with social limitations as it was to do with religious implications. The temple structure was more about the physical boundaries of the temple and the outside world. By this it is meant there was a liminal space that separated the clean interior of the temple from the dirty, impure exterior (Shafer 1997: 5). The main function of the temple was to placate and gain the favour of the gods through devotional acts such as offerings and festivals celebrated in their honour. The most sacred part of the temple was the sanctuary where the image of the patron god was enshrined. This area would only have been open to the high priest who would conduct the morning offering ritual, the leftovers of which would be distributed to the priests of the temple. The temple was made up of many levels where certain people would be banned from entering, depending upon their rank and relevance to the temple itself. This can most be clearly being seen at Karnak with each of the pylons acting as boundaries. However, it was not only men who were involved in the workings of the religious rituals of the temple. In many cases, women would have been a vital part of the way in which rituals would have taken place. 
Women from wealthy backgrounds were often able to hold priestly titles in a world that was largely dominated by men. It is quite clear that the main job role that women held was the role of temple singer who would entertain the gods and their earthly manifestations in the sanctuary. As previously mentioned, there would be a requirement for the person who entered that sanctuary or the temple to be ritually pure. All priests and priestesses would have to follow a strict ritualised routine to fulfil this requirement. This would include washing, shaving and wearing certain clothing. Washing could take place within many places including the Nile or within sacred lakes (Gee 1998: 294-295). It was thought that washing in cool water got rid of the ‘evil’ elements of a person and would be linked to the rebirth of the person in question (Gee 1998: 297). Exactly how this purification took place is not very clear as it could be done by submersion under the water or by pouring it out of a container on to the body. Herodotus suggests that the Egyptian clergy would have to wash themselves four times a day, two times in the morning and two times at night with cold water (Herodotus: 2.37.3). The lakes that were designated for the rituals seem to have been specifically made for the purpose of purification. This can been seen both at Karnak and Edfu (Gee 1998: 195). It would appear that this practice carried on well into the Roman period also suggesting that it was an integral part of the purification process (Apul. Met. 11.1). Natron was sometimes also added to the water to form a kind of soap to cleanse the body, in the same way we would use soap today (Gee 1998: 301).
Another way in which purity was maintained within Egyptian cultures was by wearing special clerical garments. The clothing that the priests wore were required to be pure white in nature and needed to be made of linen (Gee 1998: 303). Herodotus highlights that fact that, during the Persian occupation of Egypt the priests could only wear freshly-washed linen and papyrus sandals (Herodotus: 2-3). Even the Pharaoh, who was considered to be the highest priest within the Egyptian religion, had to be robed so that the gods could acknowledge him (Gee 1998: 303). Linen robes were seen as a sign of the devotion of a person to the Isis mysteries cult during the Roman era. The initiation process as highlighted by Apuleius seems to suggest that the robes you are initiated in are the ones you are to always carry with you, for should you forget them you would need to be reinitiated into the temple (Apul. Met: 11, 14, 23). It is thought that linen in its finer forms was used mainly because of the incredible hot Egyptian climate.
Finally, the last way to be purified that will be discussed is the method of anointment. Oil was a massive part of all the rituals that took place within Egypt, be it purification, anointing of the dead or even the morning rituals to wake up the god of the temple in the sanctuary. Precisely what kind of oil was used seems to be not very clear but in one text it suggests that for each Pylon through a temple different oil should be used, amounting to ten different oils (Gee 1998: 307). The process of anointing seems to have come after the procedure of robing either a person or a statue as mentioned in the Pyramid Texts (Gee 1998: 305). It also suggested that anointing came after washing during a purification ritual, which suggests that it was also used for purification of the body in the same way in which water was said to have been used (Gee 1998: 309).
Although these requirements seem to be only aimed the males of the clergy, it is put down to the fact that it is mainly men that written about in Egypt and her literature. Although a few examples of females exist, it is thought the same requirements for the priests would also apply to the priestess’ in the sense that all within the temple would have to be ritually pure in the eyes of those who are conducting the rituals in question.  Later on in the dissertation direct examples will be used to discuss the actual nature of the purity and how that manifested itself within the contexts of Egyptian life.
[bookmark: _Toc513736300]Rome’s Requirements 
As previously mentioned, purity within Roman culture was the polar opposite of the Egyptian concept. The theologies supported by the religious framework mirrored the fragility of the social dynamics of the Roman world. This was because the religion and social dynamics were one in the same. The way in which people functioned was through their interaction with the religious calendar, or the Fasti (Warrior 2002: 11, 205-6). This means that if a priestess was to misbehave it would be noticeable because everyone would be in regular contact with these highly important officials. So, as direct result, there was a pressure to maintain the standard of conduct that would be expected, not just within the temple, but also while doing other things within the public eye such as preforming rituals, gathering water, maintaining the sacred flame and washing the temple. To sum up, in Egypt differences existed between life within the temple and life in the outside world. However, in Rome the conduct of the clergy was very similar to how it is viewed in the sense that their behaviour represented the deities they were worshipping.
For example, the idea of purity as seen in the selection process for the Vestal Virgins would require the candidates to come from free-born family and be sexually pure or virginal – hence the name Vestal Virgin (Plut. Numa: 2, 10). They also had to be available to serve in the temple for a minimum of thirty years without getting married this was in contrast to the status of other priestesses who were married (Schultz 2006: 79-81). The reason why they had to be virtuous and chaste was so that they could tend the sacred flame, that was associated with the goddess Vesta, whose physical representation was the flame and in turn was the representation of the wellbeing of the city and its people. If the flame went out it meant that misfortune was about to happen and that the people of Rome were in grave danger. It was thought that the best people for the job of tending the sacred flame would be those who were pure, chaste and worthy of representing the deity. Although this much is true, there were examples of vestal virgins needing to be replaced for one reason or another (death from old age or even because of breaking the rules). Because of this, the replacements did not need to be prepubescent or of virginal status and were selected from the general public (Tacitus: ii.86).
What is interesting about the constructs is that for the Vestal virgins is that even though they were limited in so many ways, they were afforded so many privileges such as being released from the Pater Famillias, or the head of the family (Gaius: 1145). By this they were not required to be under the guardianship of a male be it the father or husband and as a result were exempt from the social rules of having to have a family and get married (Warrior 2002: 27). In this the Vestals are seen as separate from the rest of society because of their duty to the flame of Vesta. What is more being that the reason that her sacred flame is tended to by Vestal virgins is because the deity herself is a virgin and enjoys the company of these women, according to Ovid in the Fasti (Warrior 2002: 53, Ovid: 6.249-98).
Another manifestation of purity within Rome can be seen in the way in which the Flaminica Dialis operated according to the religious and social obligations that were attached to her seat of office. The Flamen and Flaminica Dialis belonged to the high clergy of the God Jupiter who was part of the Capitoline triad along with Minerva and Juno, his wife (Dillion 2013: 127). This religious role contrasted with the role of the Vestal Virgins as this role required the woman who held it to be married to her priest, the Flamen Dialis. This is thought to have been a way of harmonising the opposite genders and their roles within practices of religious observance (Schultz 2006: 79-81). As with every religious dynamic within Rome, this too came with many privileges and restrictions for both the male and female counterparts. 
Many of the rules that applied to the male, also applied to the female along with some additional restrictions (James 2015: 207).  It was thought that to be chosen for the role of the Flaminica, you would have been of patrician descent, a member of the upper classes and someone whose parents were married in a ceremony called ‘confarreatio’ (the firmest form of marriage available to the Romans). Three people from this background were put up for nomination by the Comitia (a governing body of people) and one of them would be chosen to then be blessed by the Pontifex Maximus, the ultimate high priest of the Roman State (Tacitus, 4.16). By being elected to this position the man, and presumably the woman, would be freed from the Pater Familias making them independent people in their own right. The pair would eventually have to marry, meaning that according to Roman tradition the Flaminica would then be under the control of the Flamen (Tacitus, 4.16). At the time of marriage the Flaminica would have to be a virgin, required to be pure in light of her role as a priestess. The couple were obliged to get a confarreatio as their parents would have done, meaning that they were unable to divorce each other (Gel: 1-15, Warrior 2002: 52-53). But should one of them die, the other would be required to resign seeing as they could not remarry the newly elected replacement (Sebesta 2001: 56). The clergy were unable to take oaths or touch certain materials such iron, dead bodies, goats, ivy or beans (Gel 10.15). They were also unable to sleep away from their beds for three nights consecutively and, at the foot of the bed, a box with sacred sacrificial cakes had to be kept (Gel 10.15).
Hypothetically speaking, on the premise that they had equal roles it would suggest they had equal powers (James 2015: 207). If a man who was in chains was to enter the house of the Flamen, the Flamen was able to throw away the chains out of the roof and into the street, the house acting much like a sanctuary (Aul Gel 10.10, Warrior 2002: 52-53). It was much the same if a man was heading towards punishment. The Flamen had the power to give that person a day’s break if he begged for it (Aul. Gell 10.8, Warrior 2002: 52-53). It is important to note that every day was a holy day for the Flamen and his wife (but not a holiday!) (Aul. Gell 10.16, Warrior 2002: 52-53).
There were restrictions and roles that only applied to the Flaminica as the high priestess of Jupiter, in that it was a job a male could not perform. One of these roles was the sacrificial ram to Jupiter in the structure known as the Regia. The priestess also had specific ritual dress that included a dyed robe and a purple band that kept her plaited hair in place. She was forbidden from climbing stairs or ladders more than three rungs also (Aul. Gell. 10.15).
To conclude, this chapter has hopefully shown that the manifestation of purity can clearly be seen in the way in which both cultures enacted their own understandings of what was meant by purity. In this sense, the ways in which they interacted with the concept and how they maintained it were different even though both were ruled by social dynamics that limited and guided those involved. Purity on the whole seems to have been based upon a set of rules that needed to be followed in order to ensure the success of the rituals that were taking place. Although some similarities existed, within Egypt there seems to have been a separation of ideas between the inside and outside worlds. As for Rome, the inside and outside worlds were mirrors of one another demonstrating the complex nature of a society that intertwined both religious and social rules.











[bookmark: _Toc513736301][bookmark: _Toc513392215]Chapter Two: Ritualised Purity in Case Studies

Ritual within both the contexts of Rome and Egypt became a very important part of the functioning of the state. Rituals were not just symbolic explanations of power between those who had power and those who did not. The people enacting these rituals genuinely believed that if they were not carried out the world would be thrown into chaos. In the case of Rome, it was the end of civilisation as they knew it. In the case of Egypt, Ma’at would be broken. Often, in both cultures, there was a high priest who made sure that all the rituals were carried out and who was responsible for solving any imminent threat of chaos to their world as they saw it. However, if the ritual was not performed but inscribed on papyrus it would count as having been enacted (Dunand & Zivie-Coche 2005: 93–99). Purity in both contexts varied in terms of the criteria for being pure within a ritual environment. This was not only highlighted by the separation of the roles of women and men within these activities but also demonstrated that both were needed in order for those rituals to take place. As with both cultures, a balance was necessary for the ritual to take effect, even if the masculine element was the more dominant force.

[bookmark: _Toc513736302]Meresamun
The case study of Meresamun, who was a temple singer for the Temple of Amun who lived towards the end of the 22nd dynasty, highlights the paradoxical structure of the Egyptian concept of purity outside and inside the temple. Outside of the temple she was presumed to be a married woman. Other examples of genealogical information of other temple singers suggest that they were also children of other temple singers, meaning that being part of the temple did not forbid you from having children or being married (Teeter 2009: 55). It is thought that most women of her status would have been married when they reached the age of puberty or were wealthy enough to start a household (Teeter 2002: 56). There seemed to be no rules against pre-marital sex. However, once married (having set up a house hold and moved in) loyalty would be expected to the partner and father of the children (Teeter 2002: 56). In the time of Meresamun the most easily associated title of a woman was ‘nbt pr’, referring to the role of the woman within the household, as the Mistress of the House (Teeter 2002: 57). This is a loose translation of the meaning and does not describe the responsivities that the title held, supporting Said’s point within his book ‘Orientalism’ previously mentioned that the same criteria cannot be applied to all cultures. However, in houses such as Meresamun’s, it appears that the woman was second in command to the husband who was in control and watched over the craftsmen, farm hands and the household workers, on his own estate (Teeter 2002: 57). Although education was available to males of a certain economic status, such thing was seemingly unavailable for women, but this could be down to the lack of existing records about women from that time (Teeter 2002: 57), (Teeter 2002: 98). 
This was in contrast to the rules of conduct that she would have had to obey while being a temple singer at the Temple of Amun. The temple singers were part of a team of elite priestesses charged with the duty of entertaining and creating music for the idol of residing god, Amun (Teeter 2002: 25). The music was created through shaking a sistrum, which is a sort of rattle-like instrument which aid purification rituals (Teeter 2002: 30), Hart 2005: 65).  It was thought that music would make the gods a lot calmer and more likely to aid in the issues of mortals (Hart 2005: 25). By the time of Middle Kingdom great numbers of women bore the name of ‘temple singer’ (shemayet or hest). Some of these women were of the royal family. Many of the singers were also married to priests, although it is not very clear whether they worshipped the same god (Teeter 2002: 25). During the time of Meresamun it was traditional for the priestly office to follow through the masculine line and it would not be unreasonable to suggest that the singers from the temple would also learn their trade from their mothers (Teeter 2002: 27). The role of the temple singer was to accompany the high priest of the temple in the many rituals that he performed and to maintain and show devotion to the earthly representation of the god, the idol kept within the sanctuary. These rituals took place three times a day (Teeter 2002: 27). Sometimes these women would partake in rituals regarding the dead and their interment (Teeter 2002: 29).
[bookmark: _Toc513736303]Julia Severa
Another case study is that of the wife of Elagabalus, Julia Severa who was a Vestal Virgin. This marriage demonstrated the social dynamics of the Ancient Romans and how they differed from the Ancient Egyptian religious world view. In this sense, it had a tremendous impact on the perception of the Roman Imperial family, whereas in Egypt this would have been of little consequence as seen in the evidence available of the conduct of the Gods Wife of Amun (Teeter 2002: 56). This marriage caused massive social outcry as it broke one of the main tenets of what it meant to be a Vestal Virgin: devoting thirty chaste years of one’s life to the service of the sacred flame of Vesta. What is most interesting about this case study is that Severa was not punished in the same way as numerous Vestals had been previously, by being buried alive. It was Elagabalus’ aim to produce godlike children by consummating relations with a Vestal on the premise that it was a high priest and a high priestess who were producing the child. He was later sent to prison and put to death. Cassius Dio details that he was quite proud of this act and proud of his promiscuity (Cary 1914-1927, Cassius 80.9.3). 
Other examples do exist of where the Vestals have been blamed for something they did not do in order to gain political progress as the Vestals did end up becoming a political power of their own. in that they were able to give evidence without swearing an oath for it was assumed because of their purity that they would give a true witness statement. This manipulation of their status can also be seen in the way which Elagabalus wished to marry Severa in order to make a Godchild so that his own legitimacy was proven. Even Elagabalus broke away from the Roman understanding of what was pure and purposefully acted upon many of the social taboos, such as having 5 wives and having be known to have had more fluid gender associations of himself that possibly had not been seen in Rome since the reign of Caligula. (Herodian, Roman History 5.6)
[bookmark: _Toc513736304]The God’s Wife of Amun
The final case study that will be examined will be the case of the God’s Wife of Amun. This is a title that was given to the high priestess of the God Amun. Originally meant as a religious title it eventually became a very political role within the Egyptian political system. This position was higher than that of the duties of priestess singers mentioned before and had similar roles to that of the high priest (Ayad 2009: 35). This office was often associated with the sistrum, the rattle previously mentioned. It is thought that the Gods of the Egyptian faith survived upon the idea of Ma’at and that the God’s wife is often depicted her offering it to the Gods (Ayad 2009 :61). The God’s Wife is said to be married to the God Amun and so would have had to remain Virginal, for she could only have sexual relations with the God Amun. In this sense part of her duty was to sexually please the God. How exactly sexually untampered with the priestess was is up for some debate. 
During the existence of this role within the Egyptian political and religious spheres, there were many people from many different regions held the position including Nubian and Saite. Often the women who held this position were of royal blood and were already perceived as being pure having been born or related to the living god, The Pharaoh. Famous wives such as Hatshepsut and the likes of other very power influential women held this title (Ayad 2009: 6). The political power of this role was not really implemented until the 18th dynasty when it was manipulated to keep a stead hold on the power of the priests of Amun in the Theban region (Wilkinson 2005 :93).  Traditionally these could be partners of the Pharaoh or the children of the Pharaoh, further highlighting the political element of the position. In this sense, they were very similar to the Vestals in that they developed into becoming a political force. 
Sexually there does not seem to have been the same pressures that existed for the Roman clergy, although there certainly seems to be some kind of expectation of women in general to be loyal to their partners. However, outside of this social custom, as was the case outside of the temple the conduct of a female was not dependent upon stringent rules that defined the value and the impact of the females involved. It is known that within Egyptian Women, had the most rights available within the ancient world.






















[bookmark: _Toc513392217][bookmark: _Toc513736305][bookmark: _Toc513715913]Chapter Three: Punishments for Disobeying the Laws of Purity
The laws of purity within both Rome and Egypt were taken very seriously and breaking these laws of purity led to very harsh punishments. As previously stated, the reason why certain rituals were conducted came from the idea that without them being done the known world would without them being observed. This, for both the Romans and the Egyptians, was a very frightening prospect of chaos that no one would want to unleash on their own people. For those who did break these culturally assigned social taboos, there were consequences that sometimes resulted in death. 
There is documentation detailing the protocol for the Flamen, and presumably the Flaminica, to be able to resign, even though the position was for life. The protocol stipulated that there were certain conditions that had to be met to enable the priest or priestess to step down. The following are examples of situations where this action could have taken place. The first one was that, if the other priest or priestess passed away, the Flamen or Flaminica would have to step down, allowing for a new married couple to take their place (Sebesta, Bonfante 2001: 56). This further demonstrates the importance that was placed upon the necessity having both a Flamen and Flaminica in office. The second example was that, if the Flamen or Flaminica, was accused of misconduct in the sense of failure to follow one’s duty, both parties would have to step down as the pair had to be inseparable. Finally, if there was an omen from the College of Pontiffs foretelling of an accident, that would lead to their discharge (V.Max.9.12).
Another example of the punishments that were levied against perpetrators can be seen in the events that surround the exile of Julia the Elder, daughter of the first emperor of Rome, Augustus Caesar. Julia the Elder was accused of having sex on the Julian Cenotaph which was in direct violation of the Julian laws that were set out by Augustus (Cassius Dio Roman History 55.10). These laws were set up as a way of maintaining the morality of the Roman people. Julia was accused of adultery and of treason, owing to the fact that the event seemed to be manipulated to further the prospects of Tiberius (Levick 1999: 26-29). This breach of the laws led to Julia needing to be punished. However, Augustus could not bring himself to kill his own daughter and chose that she should be exiled instead. While in exile she was not allowed the company of any man and was not permitted to drink any alcohol (Suet. Life of Augustus .65). The same treatment applied to many of her lovers, other than the son of Anthony who was pressured into killing himself.  Julia the Elder’s daughter, Julia the younger, also was sent into exile.
There are even examples of Vestal Virgins being punished for not fulfilling their duty to the Goddess Vesta. This example is detailed in ‘Livy’s History of Rome’ where he talks about a Vestal called Oppia (Livy, History of Rome 2.42). In 483BC she was found guilty of breaching the promise of chastity and committed Incestrum meaning that she had sexual relations (Langlands 2006 :30). Oppia was punished by being buried alive with only bread, water and candle because she would never see the light of day again

[bookmark: _Toc513392218]Another punishment that would be introduced to the Vestal Virgins would be whipping. This would often be as a result of letting the flame of the Vesta go out, showing the negligence of duty (Phyllis 2014:143).

At the time of the research of this document there seems to be a lack of any reference to any punishments relating to the conduct of any Egyptian priestess, which could be down to the lack of records or even a lack of being able to find the appropriate documentation. If such a reference was found it would have been included within this dissertation as it would have been useful.

As highlighted by these examples it is clear to see that the Roman culture was much more astringent to the treatment of those who broke the cultural taboos. here we see the actual manifestations of purity with its limitations and the actual practical elements of the religion that it is reflected in very realistic fears that people genuinely experience. Again, this was a very human understanding of how people interact and create systems of attempting to avoid the things that they are most afraid of. In the cases of Rome, they feared the destruction of their way of living and the destruction of their people. 
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Conclusion

To conclude, using the evidence provided it is clear that a universal theory of purity cannot exist, as Mary Douglas had claimed her book Purity and Danger. In this book she made large subjective generalisations that stood in the way of objective academic research.  Using examples from both Rome and Egypt, it becomes evident that the differences are far too far apart to even suggest that there is a similarity in the way in which purity manifests itself. Although there were similarities such as strict rules guiding the clergy as to what they were able to do and not to do, the realistic impacts of the rules were different. The social dynamics influenced the ways in which these ancient peoples viewed purity. Although some broad comparisons can be made with the modern-day view of purity, Said’s opinion remains true in the sense that modern western ideas should not be imposed on ancient cultures.  Although both cultures were governed by the social forms of religious customs, they differed in terms of how rules were applied. 
Within Rome, purity was dependent upon the conduct of the priestesses and how well-behaved they were inside and outside of the temple. Keeping to the Roman social customs restricted them not only in their community together but also outside the public eye. Breaking these social customs resulted grave penalties such as being buried alive in an underground room never to be seen again with only water, bread, an oil lamp and some blankets. Although this much true, there are examples were the penalties where not followed through as in the case of Severa’s marriage to the Roman Emperor Elagabalus. Purity was needed to enable the rituals to be conducted correctly and to the highest standard. The penalties demonstrated how serious breaking the social taboos that the Roman people depended upon for maintaining law and order.
It is important to note that the reason why people implement these systems of controlling the world around them is to avoid the things they fear. From this it is clear to see that both cultures feared their own destruction which meant having to have way of preventing this. Within these cultures it seems their approaches were different and even highlight the difference in the way in which they view the world. This further demonstrates the whole point of this work, to show that one theory cannot cover the width and breadth of the world in all its complications. By this it is meant that that the differences even in how things are viewed are so great that it would be impossible to do any justice to any of the cultures involved. The examples given highlight exactly how seriously the Romans took their restrictions seriously and even then, in their human experience there was genuine fear. Sadly, for some cases these punishments were used for political gain such as Elagabalus attempting to create a godlike child to further his own political gains in the Roman world.
However, in Egypt as researched so far there is a startling lack of evidence of punishments designed to maintain purity. There were social dynamics that controlled the way in which purity manifested itself. it was less strict and confined to expected conduct within the temple walls. As previously mentioned, there was a difference between worlds inside and outside of the temple walls. Within Egypt it seems that there was a focus on the physical senses of purity (by washing and anointing) which in turn would symbolically cleanse the person spiritually, enabling them to be ritually pure within the temple. In this sense there was not a constant need to keep pure all the year round but rather, just for the period of time that you were spending within the temple. A similar idea can certainly be found in the more liberal and mystical (Sufi) interpretation of the cleansing ceremony called ‘Wudu’[footnoteRef:1] [1:  Zeno, Jamil (1996). The Pillars of Islam & Iman. p. 78.] 

The feminine manifestations of the ideas of purity seem to the notion that that they were either worthy of high status titles such as the ‘Gods Wife of Amun’ or the ‘Vestal Virgin’ and not the ordinary priestesses. As in the case of the Gods Wife of Amun there seems to have been an expectation for her to remain virginal however, there is some discrepancy to this. In this way there is a similarity between the Roman and Egyptian cultures, but the strictness of how this is upheld suggests totally different out looks regarding the matter. This may be an issue relating to the lack of surviving records or to their secondary importance in a masculine world. In other words, they may have existed, but records may have been lost and/or they were not deemed important enough to write about by the men in power at the time. 
It is hoped that the work has succeeded in its aims, and that the questions asked in the Abstract have been answered satisfactorily. Primary and secondary sources have been used as well as original insight. There has been an attempt to create a reasoned methodology that rationalised the aims of the work. However, there have been constraints regarding the ways in which this study might have been improved and further developed. These include: the limiting nature of the word count resulting in only two ancient cultures being examined, the need for a time machine to take one back into the past to gain first-hand experience and knowledge of the worlds studied, the lack of original scholarship written at the time, particularly in Ancient Egypt. This could due to the research that was conducted by writer rather than Egypt itself. Finally, an improvement might be to include other cultures from the Mediterranean such as Greece and the Near East.
To sum up, the idea that there is a theory of universal purity is one that simply does not add up. By briefly looking at both Egypt and Rome, two cultures that are relatively close geographically and have a long history of trading with one another, it is easy to see how flawed such an idea would be. It is clear that there are far too many differences to even consider a connection between these two cultures, let alone propound a theory that would be able to apply to the ancient world as whole, as well as the modern world as we know it. Each culture needs to be treated within its own context in terms of its own understanding of purity, and any other abstract ideas for that matter. These cultures, ancient or modern, should not have preconceived ideas imposed upon them, especially ones they did not have to begin with. This practice does a disservice to the culture that is being studied and this leads to false conclusion. It is better to examine each culture as a separate entity with its own specific codes of behaviour. 
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