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[bookmark: _Toc33821825]Abstract

The aim of this discussion is to analyse the themes of creation and destruction and their role within Egyptian civilisation. It will provide a broad overview of creation and destruction within different cultural spheres of Egypt, including the religious and socio-political domains. The definitions of “creation” and “destruction” as terms will be considered in order to understand how they emerge within Egyptian civilisation. Furthermore, the terminology and etymology of traditional concepts central to Egyptian society, such as maat, isfet and heka, will be examined to help us understand how the themes of creation and destruction fit within them. Stepping away from modern scholarship in terms of cosmogony and mythology, this discussion will particularly focus on Ancient Egyptian Kingship. Two Kings within the 18th Dynasty New Kingdom, Hatshepsut and Akhenaten, have been specifically chosen as case-studies in order to showcase the themes of creation and destruction within Egyptian Kingship. The idea of the cyclical death/rebirth of the kingship will be explored alongside the constant evolution of state ideology and the radical changes to the religious structure of Egypt seen especially within the Amarna Period. Furthermore, gender roles and their place within Egyptian kingship, and society, will be explored in relation to creation and destruction and the iconography and architectural innovations of each reign will also be accounted for. Problems within the sources such as gender bias and misogynism will be examined when dealing with modern scholarship and primary sources. Finally, context will be considered carefully when dealing with the archaeological record. 
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Introduction

Ancient Egypt was predominantly a dualistic civilisation with a discernible interest in symmetry within all spheres of their civilisation.[footnoteRef:1] The relationships of opposites, e.g. light and dark, life and death, day and night, plays a central role within Egyptian culture and civilisation. Among these pairings are creation and destruction. Creation and destruction could be seen to permeate all aspects of Egyptian life, emerging in different forms. However, modern scholarship seems to focus mainly on the cosmologies of Ancient Egypt specifically creation myths.[footnoteRef:2] Of course, an understanding of the modern research undertaken is paramount in providing an initial understanding of how creation and destruction are perceived as cultural themes. Nevertheless, this essay aims to take a different approach by considering these themes within different contexts, stepping away from a singular approach. Therefore, the religious, political and socio-economical spheres of Egyptian civilisation will all be considered here along with the natural and man-made landscape of Egypt.  Furthermore, this discussion will focus particularly on Egyptian Kingship, specifically within the radical and innovative 18th Dynasty reigns of Hatshepsut and Akhenaten. Chapters 2 and 3 will deal with these kingships as case-studies in order to emphasise creation and destruction as cultural themes within Egyptian Kingship.  [1:  Kemp, B. (2018), pp.66]  [2:  Quirke, S. (2015), pp.110 ] 


Chapter 1 will aim to provide a general overview of the themes of creation and destruction found within Egyptian civilisation. As this is a broad subject, it will be broken down into sub-categories in order to give a brief and concise insight into how creation and destruction seem to permeate all domains within Egyptian culture. Nevertheless, it must also be considered that many of these sub-categories overlap, as the Egyptians had no notion of compartmentalising. Mancini advised that “all aspects of life and knowledge were fully integrated” within Egyptian civilisation, therefore intersections are to be expected.[footnoteRef:3] Religion plays a crucial role in this discussion, especially concerning mythology and cosmology, as it was embedded within the every-day life of the Egyptians.  The concepts of maat, isfet and heka will be also considered given their central roles within society. Problems concerning the definitions of such terms will be discussed and included in order to understand their usage. Lastly, this chapter will introduce the concept of Egyptian Kingship.  As the central institution of Egyptian society, the subject of Kingship is extremely important to consider when dealing with the themes of creation and destruction. The cyclical nature of the Kingship is crucial to consider here as we see the death and rebirth of dynasty’s and kingdoms throughout Egyptian history. Two case studies have therefore been chosen to help visualise these themes within Egyptian Kingship. [3:  Mancini, A. (2002), pp. 81] 


Hatshepsut, the female-King of the 18th Dynasty New Kingdom, is the first case study that will be considered within this discussion. Traditional conventions and features of the Kingship are seen to be recreated and reformed within this exciting period of Egyptian history. Creation and destruction as cultural themes are evident within the mythological rhetoric, iconography and architecture. The concept of a female-king within an inherently patriarchal society will be discussed in depth and how this affected the ideology of the Kingship. Furthermore, the re-creation and destruction of traditional gender roles within the Egyptian monarchy will be considered alongside the problems of gender bias and misogynism within modern scholarship. 

The final chapter will focus on the reign of Akhenaten (Amenhotep IV) and the radical reforms implemented during his kingship. The Amarna period is one of the most fascinating and complex periods throughout Egyptian history. Creation and destruction as cultural themes are highly evident during this particular stage of Egyptian history.[footnoteRef:4] Solar religion and cult will be examined in order to understand its evolution throughout Egyptian history and how this influenced Atenism within the Amarna Period. The attempted destruction of the traditional religious pantheon will also be taken into account here in order to establish whether or not Akhenaten succeeded in creating a monotheistic society. This contentious subject will be examined briefly within this chapter in order to gain an insight into the different viewpoints of modern scholarship. Indeed, context will need to be considered when dealing with archaeological sources and texts as bias within scholarship is still alive and well. [4:  Goelet, O. (2003), pp. 24] 

[bookmark: _Toc33821827]Chapter 1: The Themes of Creation and Destruction Within Egyptian Civilisation

When considering both creation and destruction as cultural themes within Ancient Egyptian civilisation and religion, it is first and foremost important to consider the definitions of both terms. 

Creation 
1. The action or process of bringing something into existence.
2. A thing which has been made or invented, especially something showing artistic talent.
3. The creating of the universe, especially when regarded as an act of God.
4. The action of investing someone with a title of nobility.[footnoteRef:5] [5:  https://www.lexico.com/definition/creation] 


Destruction
1. The action or process of causing so much damage to something that it no longer exists or cannot be repaired.
2. The action or process of killing or being killed.
3. A cause of someone's ruin.[footnoteRef:6] [6:  https://www.lexico.com/definition/destruction ] 


It is evident that both themes emerge in almost every cultural sphere. This chapter will primarily focus on the themes of creation and destruction within the everyday lives of the Egyptians. First and foremost, it will consider Egyptian mythology and how myth permeated all aspects of civilisation. Cosmogony and creation myths will be examined and their importance within Egyptian culture considered. Creation and destruction, however, are not confined to the mythological sphere, but are also represented in the daily life and landscape of the Egyptians. Therefore, the physical/sacred landscape and the architectural accomplishments of the Egyptian people will also be considered here. Fundamental concepts such as maat, isfet and heka will be explored and examine in order to understand how they embody both creation and destruction. Finally, it will introduce the concept of Egyptian kingship, from its mythological foundations to its historical reality. 

1.1 [bookmark: _Toc33821828]Creation of the World and the Destruction of the Gods – Cosmology and Mythology
Egyptian mythology is both complex and diverse, pervading all aspects of Egyptian life. Many scholars have argued over what constitutes a myth[footnoteRef:7], and whether or not myth existed within Egyptian culture. For the purposes of this discussion, myths are understood to be stories set in the distant past, featuring the divine and used by the Egyptians to help make sense of their surroundings, resolve problems and to clarify their relationships with the divine world.[footnoteRef:8] Myths were created in order to give a degree of psychological control to the Egyptian people and were used instead of logic to understand their role in the universe.[footnoteRef:9] [7:  Pinch, G. (2004) pp. 1-2 advises that there is disagreement between Egyptologists about what constitutes myth and is often used in a negative way to refer to something that is untrue. Pinch disagrees with this notion and stories imbued with meaning and power and are often more influential than the original facts. Assmann, J. and Frankfurter, D. (2004), pp.157 advise that myth is the linguistic realisation of divine presence. ]  [8:  Pinch, G. (2004), pp.13]  [9:  Leprohon, R.J. (2008)] 


Within Egyptian mythology, creation and destruction were central themes. Scholarship tends to focus mainly on cosmology when discussing creation as a cultural theme.[footnoteRef:10]Creation myths were used by the Egyptians as a method of understanding how their world began and to establish their place within the cosmos. They answered relevant questions in terms of human origin and also existed to explain the unexplained.  Creation itself is seen in its purest form within Egyptian creation myth, where an ultimate creator god brings the universe into existence. The myths themselves are various and no two accounts are exactly the same. There appears, however, to be four main accounts of creation known as the Heliopolitan, Hermopolitan, Memphite and Theban creation myths.[footnoteRef:11] Even though the precise details of these myths may vary, they all nevertheless appear to share similar concepts: the emergence of life from the primordial waters and the birth of the sun god.[footnoteRef:12] Solar deities seem to play a large role within cosmogony in terms of the creation process however some scholars have argued over the nature of that role and what it entails.[footnoteRef:13] Additionally, the details and subjects of the creation myth itself seem to depend on their geographical location and where they originated from.[footnoteRef:14] For instance, within the Memphite theology, Ptah, is seen as the creator of life, whereas Heliopolitan theology states that it was the god Atum who first brought life into being. With these differences in mind, it seems that creation myths not only served to explain the divine beginnings of the world but also to legitimise the office of kingship and to validate the power of city states.[footnoteRef:15] Religion can be seen to be embedded within Egyptian civilisation, including the political sphere. Therefore, one could argue that creation myths are not solely religious at heart, but political also.  [10:  Assmann, J. and Frankfurter, D. (2004), pp.157 advise that Egyptian mythology is centred on three basic myths: the myths of cosmogony, the myth of Osiris and the solar myth (which in itself is also cosmological). Whilst it is evident that these three myths are crucial when forming a basic idea of Egyptian state ideology, one could argue that Egyptian mythology cannot be restricted itself to the framework of these three myths.]  [11:  There is also the Elephantine creation myth that features the god Khnum as the creator. Some scholars believe this to be the fourth main account. See Tyldesley, J. (2016), pp.36]  [12:  Wasilewska, E. (2000), pp.59; Tyldesley, J. (2011), pp. 1-2, advises us that it is a mistake to see these mythologies as rivals as Egyptians had no difficulty in accepting the contradictions and inconsistencies of such stories. Tobin, V. (1988), pp.170 also advises that the Egyptian mythology was free of the logics that eliminate contradictory accounts and free of the dogmatic framework that aims to categorise such concepts.]  [13:  Alford, A. (2004), pp65-66 has argued against traditional scholarship by maintaining that the sun god is a product of the creator god, not a creator god himself, and that the creator can be seen to be non-solar at the beginning. For example, Khnum, Ptah and Amun are not solar deities yet they are present at the beginning, before the appearance of a solar deity. This is an interesting point to consider when dealing with the role of the sun as creator.]  [14:  Wasilewska, E. (2000), pp.59 advises that the modes of creation differed depending on the religious centre which produced them. ]  [15:  Collins, J. (2004), pp.59 states that cities that rose to power each formulated their own myth of creation, upon which the creator god is syncretised with the sun god Re e.g. Amun-Re and Re-Atum] 


The theme of destruction is also popular within Egyptian mythology, especially concerning the annihilation of the world and its inhabitants.[footnoteRef:16] The Book of the Heavenly Cow[footnoteRef:17] is the best example of this and shows that destruction is a necessary tool in which to keep the world of chaos at bay.[footnoteRef:18] This account shows the destructive temperament of the gods, highlighting the dual nature of the divine within Egyptian religion.[footnoteRef:19] Where one could create, they could also destroy and kill, showing that both cultural themes go hand in hand within mythology. Destruction however seems to be multifaceted within Egyptian religion. To many, the traditional notion of destruction embodies chaos, which in turn is a threat to the state and the ordered world. When dealing with the myth of Osiris and Seth, the latter is seen to symbolise destruction and death, as the god of the desert lands and foreigners representing chaos and disorder.[footnoteRef:20] However, as can be seen in The Book of the Heavenly Cow, destruction could be ordered and viewed as a valuable tool that could be used to destroy threats and to protect order.[footnoteRef:21]   [16:  Wasilewska, E. (2000), pp.174]  [17:  Also known as “The Destruction of Humanity”. Full accounts found in the tombs of New Kingdom Pharaohs such as Tutankhamun, Seti I, Rameses II etc. Seen to originate during the Amarna Period, it was seen as a “redemption” text in response to the tumultuous reign of Akhenaten. See Hornung, E. (1999), pp.16-17 and Lesko, B. (1999), pp.24. Spalinger, A. (2000), pp. 261 however would argue saying there is not enough evidence to prove that this is an “anti-Amarna” piece of religious propaganda and that this viewpoint takes away from the tenor of the piece in terms of literary or theological meaning ]  [18:  For more information on the Book of the Heavenly cow see Hornung, E. (1997), pp.149; Guilhou, N. (2010); ]  [19:  The dual nature of the divine can be seen when taking into account the main players of the myth, Re and Hathor. Re as a solar god is seen as the creator of humanity however he is also seen within this myth as the agent of destruction, ordering the annihilation of mankind. Hathor is also shown here in here destructive image as Sekhmet or “the fiery eye of Ra”. Here we can see the feminine duality where both creative and destructive aspects of the female are illustrated. See Graves-Brown, C. (2010), pp. 170 for more information on the dual aspects of the feminine goddess]  [20:  Schorsch, D. and Wypyski, M. (2009) also state that Seth was championed by the Hyksos who invaded Egypt. This in itself would have been symbolic to the Egyptians, reiterating the chaotic and destructive nature of the god himself. ]  [21:  Preys, R. (2006), pp.373 talks about the protective qualities of Hathor as the destroyer of enemies. Biles, K. and Page, J. (2011) pp.67-68 also talk about the balance of polarities and how destruction is often used in aid of creation. An example of this can be seen when dealing with goddess Sekhmet (destruction) who is the wife of the creator god Ptah (creation). Whilst Sekhmet is known for her destruction, it is pointed out that her destruction is born out of necessity for instilling order as the warrior goddess and was always just and fair unlike Seth whose destruction was “chaotic in nature”] 


1.2 [bookmark: _Toc33821829]Creation and Destruction within the Egyptian Landscape
Egyptian mythology is not the only aspect of Egyptian civilisation that showcases the themes of creation and destruction so heavily. These themes can also be seen within the physical world of Ancient Egypt and its ecological landscape.[footnoteRef:22]They are especially visible when considering the River Nile and its cyclical nature. Given its unique qualities[footnoteRef:23], the Nile was considered to be the life-giving force of the region, the creator of fertile lands upon which the Egyptians relied upon to survive.[footnoteRef:24] The river created a liveable environment in which Egyptian civilisation could thrive and grow within the arid climate creating large desert areas.[footnoteRef:25]Additionally, the river enabled the transportation and distribution of goods which was essential to the growth and economy of Egypt, providing an efficient way for people to trade and gain resources to build.[footnoteRef:26] The creation of a civilisation began around the Nile as the main backbone of society, where life developed and evolved.  [22:  See Meyer-Dietrich, E. (2004), pp.1 explains that the ecology of religion attempts to understand connection between the physical world and the religious ideas of the people who live in that environment. This is useful when looking at the Egyptians and their dependency on the natural world to survive. ]  [23:  Jeffreys, D. (2007), pp.7 advises that the Nile is unique and unusual given the fact that it is a major river system travelling through a “hyper-arid” desert]  [24:  Wasilewska, E. (2000), pp.174; Hughes, D. (1992), pp.13 advises that the sustainability of agriculture was made possible by the annual inundation of the Nile and deposition of fertile alluvial soil.]  [25:  Jeffreys, D. (2007), pp14]  [26:  Hassan, F. (1997), pp.54; Wilson, P. (2007), pp.19 advises that river routes gave “open access to important resource areas” and that the maintenance of the state depended on the managements of these routes and of the delta. ] 


The Nile not only created a sustainable landscape upon which Egypt could grow and thrive economically, but also established a sacred landscape upon which the religious ideology of Egypt itself could centre.  The cyclicality of nature and its processes within the Egyptian landscape were considered sacred, almost ritualistic in their essence.[footnoteRef:27] A whole cosmology is based around the Nile itself, where the river with its annual flood and the constant changes within the delta inspire the myths of emergence, hence symbolising the river as the ultimate creator.[footnoteRef:28] It was also seen as the symbolic unifier of the land of Egypt[footnoteRef:29], connecting upper and lower Egypt to each other, providing life to all.  [27:  David, R. (2002), pp.1 discusses how the environment and its natural forces have always had a strong impact on the Egyptian people, where the consistent destruction and creation of the Nile inspired its people to believe that human existence reflected these natural cycles.]  [28:  Meyer-Dietrich, E. (2004), pp.14 states that the Nile becomes the ruler over all “ontological and cosmological dominions”; see Kerisel, J. (1999), pp.35 for the Nile and its connection with the myth of emergence; Brandon, S.G.F. and Miller, D. (2014 ) pp.30 advise that two basic features have always dominated the life in Egypt. These are the river Nile and the sun, from which stemmed two basic themes of Egyptian Religion. ]  [29:  David, R. (2002), pp. 11 advises that through the irrigation of the Nile, the river had a profound effect upon political organisation and religious history of Egypt, becoming the ultimate unifier of the land. ] 


The river was also seen to provide essential materials that were used by the Egyptians to survive. Mud brick and clay were fundamental building materials used by the Egyptians to create houses and structures.[footnoteRef:30] These materials could also be seen as sacred offerings and had links to the Elephantine god Khnum, who used them on his potter’s wheel to create the human race.[footnoteRef:31] They could be seen to imbibe creative powers and protective qualities, and were also used in rituals to create magic amulets.[footnoteRef:32] The fact that they are gifts of the Nile therefore leads us to the conclusion that the Nile is the ultimate life source, where materials used to build the human race within myth emerge from its waters. Parallels, therefore, start to emerge when dealing with the Nile and the theme of creation.  [30:  Wilkinson, T. (2014), pp.71]  [31:  Tyldesley, J. (2016), pp.36 ]  [32:  Tyldesley, J. (2016), pp.26; ] 


The Nile could be seen to both give and take away and even though the Nile was viewed as a source of creation, it could also be a source of destruction.[footnoteRef:33] The inundation of the Nile was seen to be unpredictable and this psychological need to overcome the worries over the flood manifested itself in myth, shaping Egyptian civilisation and its relationship with the river itself.[footnoteRef:34] High flood levels could result in massive flash floods and storms that could sweep away villages and towns, resulting in death and destruction.[footnoteRef:35] Alternatively, if the flood level was low, there may not be enough silt left behind to fertilise the land leading to a shortage of crops. Drought was feared by many[footnoteRef:36], which is not surprising given the climate.  [33:  Meyer-Dietrich, E. (2004)]  [34:  Hassan, F. (1997), pp.53]  [35:  Pinch, G. (2002), pp.3]  [36:  Wasilewska, E. (2000), pp.] 


The desert must also be considered when accounting for the ecological landscape of Egypt. Unlike the Nile, which was seen as the life-force of Egypt, the desert was seen as a wasteland where people could not hope to survive. Associated with disorder and home to forces that were hostile to creation[footnoteRef:37], the desert was known as “The Red Land” and, within mythological accounts, existed to be feared. Connected to the deities Seth and Sekhmet,[footnoteRef:38] the landscape highlights the chaotic and destructive nature of the desert environment. Nevertheless, it could be argued that even though the desert was destructive in nature, it also had creative powers in the sense that it created a boundary within which Egypt was protected. Enemies would have to cross the dangerous desert in order to get to Egypt, therefore Egypt was protected from a multitude of invasions.[footnoteRef:39]  [37:  Hense, M. and Sidebotham, S.  (2008), pp.27]  [38:  Biles, K. and Page, J. (2011), pp.66 advise that the desert wind is compared to the breath of Sekhmet, the goddess of destruction and death ]  [39:  Hense, M. and Sidebotham, S. (2008), pp.21; Pinch, G. (2002), pp.2] 


1.3 [bookmark: _Toc33821830]Creation and Destruction within Egyptian Architecture 
The natural landscape was not the only place where creation and destruction could be viewed so openly. They also infiltrated the human landscape and influenced the various architectural style of the Egyptian state. This can be seen within the religious architecture of Ancient Egypt, especially within cult and mortuary temples. Through the study of religious architecture, we are able to catch a glimpse of the accepted Egyptian ideology.[footnoteRef:40]  [40:  Snape, S. (1996), pp.8 advises that architectural form and its decorations are crucial when highlighting aspects of “accepted belief” to their audience. ] 


It is evident that the standard Egyptian temple was built in order to replicate the moment of creation.[footnoteRef:41] The temple was seen as a miniature cosmos[footnoteRef:42] and was traditionally enclosed, separating the everyday from the sacred. By building high walls around the sanctuary, the temple was able to keep out the chaotic and destructive forces of the outside world, keeping the inner sanctuary safe within the ordered and structured environment. The outer wall is seen to undulate, symbolising the primordial waters of Nun surrounding the mound of creation.[footnoteRef:43] Such symbolism is important as it highlights the temple as being the perfect state of existence, as it was at the first moment of creation when the primeval mound appears, surrounded by the waters of chaos. Such a distinction between the outside world of chaos and the inside world of order highlights the duality between creation and destruction and its roles within Egypt. By destroying a temple and its walls, this could essentially symbolise the destruction of maat, allowing chaos to infiltrate the sanctuary contaminating sacred space. This destruction would result in the absence of the cult god, as they would no longer have a safe place to reside.[footnoteRef:44]  [41:  Snape, S. (1996)]  [42:  Pinch, G. (2002), pp. 4]  [43:  Snape, S. (1996), pp.31; Gahlin, L. (2007)]  [44:  See Goelet, O. (2003), pp.24-25 and how the destruction and decay of temple buildings is linked with isfet and a return to the primordial state. This is highlighted on the restoration stelae of Tutankhamun. Also see Cooney, K. (2014), pp.14 who uses Karnak temple as an example, where the temple facilitated the ongoing process of creation instigated by the creator god Amun. If enemies were not kept outside of the temple walls, then the offerings would cease to exist, and it is believed that creation would stop. Therefore, the importance of sacred space and ritual is thus highlighted. ] 


It is evident that temples were built in different styles, according to the ideology of their connecting cities, patrons and their cult gods.[footnoteRef:45] Nevertheless, there are key aspects that seem to be recreated and integrated into nearly every single cult centre. Sanctuaries were often built on top of a small sand hill in order to symbolise the primordial mound of creation. By building their sanctuary on top of a hill, it would emulate the conditions that were present during the “first occasion”.[footnoteRef:46] Rising floor levels within the sanctuaries are seen to symbolise the journey towards the mound of creation upon which all life began.[footnoteRef:47]The columns within the temples were decorated with papyrus and lotus plants[footnoteRef:48], symbolising the naturalistic, fertile qualities of the mound and the life that emerged from it. Additionally, we must consider the famous mortuary tombs of the Old Kingdom when discussing the themes of creation and destruction within Egyptian architecture. Within the architectural layout of the pyramid complexes, we can see a link between the tomb and rebirth. Symbolically, the burial chamber buried deep in the heart of the pyramid could be seen to represent the womb, where the king would be reborn. He would then be delivered through corridors that symbolise the birth canal of the goddess Nut[footnoteRef:49].  [45:   Snape, S. (1996), pp.8]  [46:  Wasilewska, E. (2000) pp.58; Gahlin, L. (2007), pp.308]  [47:  Snape, S. (1996), pp.30]  [48:  Thimes, J.L. (2016), pp.44 advises that the Lotus is a symbol for creation, rebirth and resurrection and is prominent in creation myths. The sun god is seen to emerge from one in the Hermopolitan creation myth. Snape, S. (1996), pp.30 discusses the decorative features of the temples as symbolic of the temple as epitome of the cosmos.  ]  [49:  Tyldesley, J. (2011), pp.5] 


Not only did temples function as physical manifestations of religious ideology, but also as sacred spaces within which ritual action could be undertaken.[footnoteRef:50] Within the temple itself, the power of creation could be channelled, chaos could be contained, and cosmic order recreated anew.[footnoteRef:51] The temple created a space in which creation and destruction could be used for the good of the state and for the good of its people.[footnoteRef:52]  [50:  Finnestad, R.B. (1997), pp.219]  [51:  Shafer, B. (1997), pp.1]  [52:  Tyldesley, J. (2011), pp.5 advises that everything within the temple complex was designed for ritual purpose] 


1.4 [bookmark: _Toc33821831] Heka – A Creative or Destructive Force? 
When considering ritual practice within Egyptian civilisation, it is crucial to consider the ancient Egyptian concept of heka. Heka is the Egyptian term for what is known to the modern audience as magic[footnoteRef:53], and could be seen both as a concept or personified as a god. Magic was used daily within ritual practice in order to harness the creative power that existed during the “first occasion”. Heka was seen as a gift to mankind from the gods[footnoteRef:54], where ritual practice was used as a tool with which to harness the power of heka, to maintain maat and to repel isfet.[footnoteRef:55] [53:  Pinch, G. (1994), pp. 9; Teeter, E. (2011), pp.162]  [54:  The Instruction to Merikare, “He made for them magic as weapons, to ward of the blow of events” for an account of this see van den Dungen (2016) pp.134; Teeter, E. (2011), pp.162]  [55:  Dieleman, J. (2019), pp.87; Nagel, S. (2019), pp.17  ] 


The boundary between magic and religion is contentious in Egyptian ritual practice[footnoteRef:56]and it is difficult to see where one ends and the other begins. Nevertheless, even though religion and magic may overlap, they are not the same. Heka was not considered as magic within Egypt itself, at least not in the modern sense of the word. Negative attitudes towards magic were not encountered until the Greco-Roman period where limitations were placed on magical practice and decrees were made outlawing the use of such rituals.[footnoteRef:57] A shift in cultural understanding can be seen here, where the creative powers of heka are abandoned in favour of destructive forces. Egyptologists of the 19th-20th century also held ethnocentric beliefs on magic as a concept within Egyptian religion[footnoteRef:58], viewing magic as a superstitious practice of which one should be suspicious.[footnoteRef:59] Thankfully, this view is now being challenged and many scholars now believe that magic played an integral part within Egyptian civilisation, alongside religion.[footnoteRef:60]  [56:  Tyldesley, J. (2011), pp. 19 advises that magic cannot be separated in any meaningful way from formal religion or even science Teeter, E. (2011), pp. 161 advise that scholars disagree still as to what constitutes magic within ancient Egypt and what constitutes religion. Assmann (1997), pp. 4 suggests that magic is for the private sphere and religion for the public sphere. This kind of differentiation does not work for Ancient Egypt for two reasons. First of all, magic and religion cannot be separated due to the fact these categories did not exist within Ancient Egypt. Religion and magic were so firmly imbedded into the consciousness of everyday people that they would not have been able to differentiate between the two. Second of all, ritual practice was seen to be imbued with heka, as this is the only way humans could use such a power. It was used in state ritual alongside private ritual and is controlled by the state. Therefore, heka is not restricted to the private sphere.]  [57:  Nagel, S. (2019), pp.12; Dieleman, J. (2019), pp.88]  [58:  See Bernd-Christian, O. (2013), pp.40-43 for more information on the problem of ethnocentricity within Egyptological studies on Egyptian magic]  [59:  Dunande, F. and Zivie-Coch, C. (2004), pp.122 ]  [60:  Pinch, G. (1994), pp.9; Ritner, R. (1993), pp.3-14; Baines, J. (2006), pp.1-2] 


Heka was considered as a neutral force, being neither good nor bad in practice.[footnoteRef:61]Dependant on the intentions of the user, magic could be used as a tool to create and cure or to maim and destroy.[footnoteRef:62] Therefore, it could be argued that any study on the inherent nature of magic is automatically biased as magic is manipulated by its user, thus we receive a pre-meditative account. In terms of its creative powers, heka is seen in Egyptian culture as the primordial force that is present during the “first occasion”, used by the creator god to create the world. Morning rituals within the temples themselves seen to mirror this particular moment in Egyptian history and were performed to aid the continuation of maat.[footnoteRef:63] Creative magical power can be seen within mythology also when considering the role of the goddess Isis, a powerful magician who uses the power of heka to piece her dead husband Osiris back together again after his mutilation at the hands of his brother Seth.[footnoteRef:64] [61:  Teeter, E. (2011), pp.163]  [62:  Pinch, G. (1994), pp.12]  [63:  Exell, K. and Naunton, C. (2007), pp.92]  [64:  Tyldesley, J. (2011), pp.19] 


Magic could also be used to destroy. This is evident when Heka, in its personification as God, assists the sun god Re in his journey to destroy the primordial serpent Apophis.[footnoteRef:65] The rituals of destruction can be found in The Book of Overcoming Apep.[footnoteRef:66] We can also see destruction when considering execration rituals that include the destruction of clay models, in order to maim or destroy an enemy.[footnoteRef:67] These rituals were extremely popular during the New Kingdom where they were used in the political sphere to help with foreign invasions or uprisings.[footnoteRef:68] Here we see heka used as a form of protection.  [65:  Dieleman, J. (2019), pp.113]  [66:  Pinch, G. (1994), pp.158]  [67:  Dieleman, J. (2019), pp.96]  [68:  Tyldesley, J. (2011), pp.19 advises that Egyptian Kings eliminated foreign enemies by “burning or smashing their names in temple rituals”; Teeter, E. (2011), pp.163] 


Heka could also be seen to create a social hierarchy. Certain types of magic could be used by all, however possession of certain books and the use of certain rituals was restricted to priestly professionals and kept highly secret.[footnoteRef:69] This shows a hierarchal power structure in the sense that it provided certain groups with a certain amount of power and prestige. By keeping certain rituals and materials a secret, they held power over those who were uninformed and ill equipped when it came to certain situations. [69:  Nagel, S. (2019), pp.18] 


1.5 [bookmark: _Toc33821832]Creation of maat and the Destruction of isfet 
Having looked at the material discussed so far, there seems to exist one major principle, central to the ideology of Ancient Egyptian civilisation, permeating all areas of Egyptian life. This principle is known as maat, otherwise known as order, justice, truth and life[footnoteRef:70].  All structural elements of Egyptian culture, such as religion, mythology, architecture and nature, embraced this highly inclusive concept.[footnoteRef:71] Maat is seen as the moral foundation upon which Egyptian life is built and was central to the state. Maat was seen as the essence of existence and the binding agent for order within creation.[footnoteRef:72] Maat is also seen as the destroyer of isfet (chaos, disorder, violence etc.) and is responsible for the continuity of the world as it was known  [70:  Fontaine, C. (1981), pp.156]  [71:  Teeter, E, (1990) ]  [72:  Karenga, M. (2004) pp.198] 


The definitions of maat are complex and must be considered.[footnoteRef:73]  First of all, it is difficult to know what the Egyptians believed maat entailed as no full contemporary written account on such a subject has ever been found. Modern interpretations have been pieced together by the literary accounts that have survived.  Therefore, it is arguable that its definition could be the victim of authorial bias.[footnoteRef:74] Additionally, it is evident maat has multiple meanings and can be viewed differently according to what school of thought is defining it.[footnoteRef:75] According to Obenga[footnoteRef:76], maat presents itself in many different spheres such as the universal, political, social and personal. Therefore, maat’s definition can be seen to be fluid. Nevertheless, its meaning of order, stability and rightness is constantly and repeatedly affirmed, as a force both born and constitutive of creation itself. [73:  Karenga, M. (2004), pp.5. advises that maat is “polysemic” and lacks categorical preciseness and analytical utility; Morenz, (1984), pp.116 advises that maat has a “rich treasury of meaning”]  [74:  Quirke, S. (2015), pp.152 advises that Egyptological studies insufficiently explore the inclusiveness of the written sources, and whether or not they appeal to all social categories or whether they concern only a few; Karenga, M. (2004), pp.12 implies that different approaches to the concept of maat are needed in order to fully understand it. These include ethical and philosophical approaches, steering away from the seemingly archaic practices of Egyptologists. ]  [75:  Mancini, A. (2002), pp.81 advises that as modern scholars we tend to compartmentalise which is the opposite of Egyptian mentality where “all aspects of life and knowledge were fully integrated”. This is important to consider when dealing with maat as it shows us that maat is multifaceted and highly inclusive.]  [76:  Obenga, (1990), pp.158 found in Karenga, M. (2004), pp.7 ] 


The all-encompassing nature of the definition of maat shows how important the concept of maat was to Egyptian culture. Maat can also be defined somewhat in its absence by looking at its characteristics in a reverse setting.[footnoteRef:77] Without maat, Egyptians believed that the world would descend into chaos and darkness, where destruction would reign supreme. This chaos was known to the Egyptian as isfet and was seen as the dual aspect of maat. Within Egyptian mythology Maat, in her personification as goddess, is seen to destroy the darkness who is the enemy of Ra and is therefore seen as the light that creates life. Destruction was in itself destroyed by the creative powers of Maat and order was restored. Here duality helps us to understand the basic concept. Nevertheless, Destruction in itself does not necessarily equate to chaos as mentioned before. It could also be a means of which to bring about order. Therefore, we cannot assimilate destruction with isfet as destruction does not always bring about chaos.[footnoteRef:78] [77:  Mancini, A. (2002), pp.82]  [78:  Wasilewska, E. (2000), pp.175] 


1.6. [bookmark: _Toc33821833]Creation and Destruction within the Kingships of Egypt
Where maat appears to be the backbone of Egyptian civilisation, it is evident that kingship became the central institution of society[footnoteRef:79], where the King was both unifier and mediator between the divine and human realms.[footnoteRef:80] Egyptian kingship is multidimensional and is an extremely complex subject to consider, so much so that it can be approached by many viewpoints.[footnoteRef:81] Nevertheless, many agree that the main role of the Egyptian King was to create and enforce maat by destroying isfet.[footnoteRef:82] The king was seen to channel the cosmic power of maat and was seen as the conduit through which the human world could be sustained by maat.[footnoteRef:83]Furthermore, the king fulfilled the role of creator on Earth as the mirror image of the creator god himself.[footnoteRef:84] As the protector of the Egyptian state, the King is often depicted in royal iconography as smiting his enemies.[footnoteRef:85] The smiting scenes are famous amongst Egyptologists and can be seen as methods of propaganda and also ideological proclamations. In their role as destroyer, the King is proving that he can withstand chaos and maintain order within Egypt. By attacking the enemy, the king is seen as the guarding force of Egypt. Here we see destruction being used, again, to uphold the concept of maat.  [79:  Baines, J. (1995b.), pp.95]  [80:  Goebs, K. (2007), pp.275]  [81:  Baines, (1995a.), pp.5]  [82:  Assmann, J. and Frankfurter, D. (2004), pp. 155]  [83:  Mancini, A. (2002), pp.82]  [84:  Goebs, (2007), pp.287]  [85:  Dodson, A. (2007), pp. 77] 


The cyclical nature of Egyptian kingship itself can be seen to imitate the life-death-rebirth process of the sun god himself. In Egyptian cosmogony, the King is seen to be the direct successor of the sun god himself, embodying Horus the first human King.[footnoteRef:86] With each reign a pattern emerges; the ending of a dynasty and the beginning of a new one symbolises the destruction of the old and the creation of the new. This is also evident in the intermediate periods that existed between the Old, Middle and New Kingdoms. These episodes throughout Egyptian history were seen as periods of political unrest and social upheaval.[footnoteRef:87] Multiple kingdoms could emerge, in direct opposition to traditional Egyptian ideology, causing the destruction and breakdown of the centralised government.[footnoteRef:88] This in itself symbolised the destruction of order within the socio-political sphere. Nevertheless, the subsequent recovery after each intermediary period could be seen as a rebirth or recreation of the divine office of Pharaoh, evocative of the cyclical regeneration of the cosmos.[footnoteRef:89] The most famous example of this can be seen in the New Kingdom, after the invasion of the foreign Hyksos.[footnoteRef:90] Within the New Kingdom, some of the most dynamic kingships emerge, famous for their abilities to recreate and innovate. For this reason, it is the New Kingdom on which the next two chapters of this discussion will focus. [86:  Frankfort, H. (1948), pp.231; ]  [87:  Dodson, A. (2007), pp.75 states that periods of national decline usually went hand in hand with problems with the monarchy]  [88:  O’Connor, D. and Silverman, D.P. (1995), pp. xx-xxi; Lesko, L. (1991b.). pp102]  [89:  O’Connor, D. and Silverman, D.P. (1995), pp. xxi]  [90:  The invasion of the Hyksos was seen as a period of destruction, confusion and chaos. Ahmose, the first Pharaoh of the New Kingdom, conquers the Hyksos capital of Avaris and is seen as the unifier of the two lands of Egypt. Here we see the recreation of Egypt as an order and unified state. See Van De Mieroop, M. (2011), pp.126-136; Bourriau, J. (2000), pp.172; Wilkinson, T. (2010) pp.547 advises that for the most detailed account of the campaign against the Hyksos can be found on three stelae’s of Kamose at Ipetsut  ] 









[bookmark: _Toc33821834]Chapter 2: Creation and Destruction within the reign of Hatshepsut

The concept of Kingship is an extremely important topic to consider when examining Ancient Egyptian civilisation as it pervades all aspects of Egyptian life. Myth was used abundantly here to create a “coherent system of sense and order” and to explain how and why the monarchy came about.[footnoteRef:91] Furthermore, iconography and various artworks were used as a way of educating the public on the power of the kingship and the king’s divine right to rule. We can see this especially within the 18th Dynasty of the New Kingdom, where the rhetoric on kingship seems to evolve and change from earlier traditions. This particular period is one of the most interesting periods to study within the historic timeline of Ancient Egypt as we are witness to some of the most dynamic rulers Egypt has ever seen. One, in particular, appears to break all traditional conventions of rule during this period. This reference is to Hatshepsut, the female-king, whose reign was far from orthodox. From the conception of the divine birth myth[footnoteRef:92], to the innovations seen in the iconography and artworks of the time, creation and destruction are apparent each step of the way. The political and social implications of such a reign will also be discussed throughout the chapter. Key elements such as gender roles within Egypt itself and the religious structure of the civilisation at that time will be discussed, as will the architectural advances and the political climate at that time.  [91:  Bickel, S. (2014), pp.21]  [92:  See Tyldesley, J. (2006), pp.97 for the myth of divine birth for Hatshepsut, see also pp.53 for the divine birth myth of Userkaf, Sahure and Nyuserre found on the Westcar papyrus in order to see an earlier example; Arnold, D. (2005), pp.135; Lesko, B. (1991a.), pp.11; Ray, J.(1994), pp.27] 


2.1 [bookmark: _Toc33821835]The Creation of a Kingship
Hatshepsut was not born to be King, when looking at the monarchy from a traditional, modern viewpoint.[footnoteRef:93] Instead, as the daughter of Thutmose I,[footnoteRef:94] Hatshepsut’s destiny was to become the Great wife of Thutmose II. She was bestowed titles such as “Gods wife of Amun” and held an extremely influential and prestigious role as consort to the Pharaoh and priestess within the cult of Amun. After the premature death of her husband, Thutmose II and the lack of a male heir, the throne was then passed to his successor, Thutmose III who was the child of a secondary royal wife named Isis. As Thutmose III was only a young child upon the death of his father, Hatshepsut was required to step in to act as regent, taking care of the day to day running of the country.[footnoteRef:95] This is the beginning of what we consider to be one of the most controversial and unusual co-regencies and kingships that has ever existed throughout Egyptian History.[footnoteRef:96]  [93:  Dell, P. (2009), pp.19. It must also be considered, however, that the Egyptians did not have a clear heir system and that it did not operate in the way that modern monarchies do. ]  [94:  Creasman, P. (2014), pp.396; Cooney, K. (2014), pp.14]  [95:  Tyldesley, J. (2006), pp.94; This is also due to the fact that Isis was a commoner and therefore could not become regent]  [96:  Roth, A, M. (2005a.), pp.10; Cooney, K. (2018) pp.69. ] 


Between the second and seventh year of the reign of Thutmose III, Hatshepsut was crowned king after years of acting as regent[footnoteRef:97] Here we see a creation of sorts of a new type of monarchy within Ancient Egypt and a very unique co-regency. Of course, co-regencies themselves were nothing new when considering politics within Ancient Egyptian society.[footnoteRef:98] Often, they occurred when an older Pharaoh crowned his successor, in order to act alongside them, to educate them on the important aspects of becoming Pharaoh.[footnoteRef:99] Nevertheless, in the case of Hatshepsut and Thutmose III we see that this particular co-regency is distinctive from all those before it, hence the creation of a new method of kingship.   [97:  There is some contention as to the specific date of coronation. See Grimal, N. (1988), pp.207; Tyldesley, J. (2006) pp.95; Sankiewicz, M. (2010), pp.132]  [98:  Cooney, K. (2014), pp129; also see Murnane, W. (1977) for more information ]  [99:  Robins, G. (1999), pp. 110; Roth, A.M. (2005a.), pp.10, For a definition of co-regency see Shaw, I. and Nicholson, P. (2003), pp.72] 


First, it must be considered that the legitimate heir in this case was a young boy who had assumed the throne through the death of his predecessor. Hatshepsut was not appointed co-ruler but rather took on the role herself.[footnoteRef:100] There is no specific answer as to why Hatshepsut assumed the role of Pharaoh.[footnoteRef:101] In many ways, she already held the reins of power and was Pharaoh in everything but name.[footnoteRef:102] We can see evidence for this in an inscription found within the tomb of Ineni.[footnoteRef:103] Therefore, it is understandable as to why this particular co-regency inspired countless theories, especially when discussing the nature of co-regency within Ancient Egyptian civilisation.[footnoteRef:104]   [100:  Sankiewicz, M. (2010), pp.132 ]  [101:  Tyldesley, J. (2006), pp.52 ]  [102:  Murnane, W. (1977), pp.33]  [103:  For translation see Breasted (1906), pp.142, II. 341]  [104:  Davies, V. (2004), pp.55] 


Considering the period after the death of Thutmose II, it is possible to argue that this was an uncertain time for the Egyptian monarchy. According to Goebs[footnoteRef:105], maat was under threat whenever a king passed away. This meant that every new ruler had a duty to reinstate that order and to unify the two lands again with their coronation[footnoteRef:106]. Here we see the existence of creation and destruction as potential results of change within kingship. With every new kingship we see the destruction of the reign before[footnoteRef:107] and the creation of a new kingship. This is reminiscent of the cyclical death and rebirth present in the centuries old mythological journey of the sun-god. According to Egyptian mythology, when Atum brought forth the first occasion of sunrise, he set in motion the “cyclical equilibrium of the Egyptian cosmos” that included the reign of its kings.[footnoteRef:108] Thus, instigating the rebirth of centuries old dogma where kings consistently recreate the struggle between maat and isfet. [105:  Goebs, K. (2007), pp. 278]  [106:  Bailey, L. (2003), pp.239 advises the death of each pharaoh brought chaos until the coronation of the next brought back order.]  [107:  Destruction may be used in various forms here. Not only could it mean the metaphorical destruction of the predecessor and their reign, but also could be mean a breakdown in order. Change could mean uncertainty and even in some cases failure. This could affect the continuity of the Kingship. See Bailey, L. (2003), pp.238-240]  [108:  Goebs, K. (2007), pp. 276] 


The premature death of Thutmose II left both Hatshepsut and the throne in a fairly uncertain position. As Hatshepsut was not the biological mother of the successor, the title of Queen mother that had commanded respect for centuries could not be bestowed upon herself, thus leaving her place within the political structure of Egypt questionable.[footnoteRef:109] The title of God’s Wife of Amun afforded her some form of prestige and authority however this may not have been enough.[footnoteRef:110] Perhaps this is why she recreated herself as Pharaoh? Throughout the 18th Dynasty it was certainly not uncommon for women to step up as regent to protect the throne, in order to assist with the smooth transition of accession, should the successor be unfit to take the throne at that time (i.e. too young)[footnoteRef:111]. Indeed, one could argue that it was mostly women who ruled Egypt during this particular period.[footnoteRef:112] Therefore Hatshepsut, who had descended from a long line of powerful women who had done just that, recreates this.[footnoteRef:113] Furthermore, by creating herself as Pharaoh, Hatshepsut recreates maat, therefore reinstating control over the throne and the country for when Thutmose is ready to ascend the throne. Some have argued it may have been due to a political crisis that required a fully adult king.[footnoteRef:114] One could therefore argue that Hatshepsut creates an image as the ultimate mother of Egypt who protects not only the heir to throne but also the throne itself, by appointing herself as Pharaoh. Nevertheless, Hatshepsut also created another identity for herself, one that is all ambition and self-interest. It has been argued that her accession to the throne was nothing more than a usurpation of power, a self-serving female who wanted to further her own cause.[footnoteRef:115]  Many scholarly considerations on Hatshepsut throughout the nineteenth and twentieth centuries depict her as such[footnoteRef:116], although recent approaches have argued this matter.[footnoteRef:117] One could debate that Hatshepsut is doing the opposite of creating maat and in herself embodies isfet. Nevertheless, care must be taken when considering such theories especially when we factor in the viewpoints of such scholars and the time period in which they written. Sadly, misogynism is ever present within historical accounts and feminist icons were often treated with suspicion.[footnoteRef:118] [109:  Roth, A.M (2005a.), pp. 13 advises us on the importance of the King Mother in the 18th Dynasty.]  [110:  Wilkinson, T. (2010), pp.230-231, Wilfong, T.G (2007), pp.208]  [111:  Cooney, K. (2018), pp. 69 states that the 18th Dynasty itself began with “real and unadulterated female power in every sphere of government”. Cooney is referring to Ahmose-Nefertari who acted as regent for King Amenhotep I. This can also be seen throughout history when looking at the regencies of Merneith (1st Dynasty) and Sobekneferu (12th Dynasty) as mentioned on pp.84]  [112:  Roth, A. M. (2005a.), pp.11 states “women effectively ruled Egypt for almost half of the approximately seventy years preceding Hatshepsut’s accession”.]  [113:  Lesko, B. (1991a.), pp.12]  [114:  Tyldesley, J. (2015), pp.52]  [115:  Kemp, B. (2018), pp.65; Teeter, E. (1990), pp.4; Laboury, D. (2014), pp.51-52]  [116:  For an overview of quotes by scholars on the ambition of Hatshepsut see Bradley, P. (2014), pp.137]  [117:  Shaw, I. (2004), pp.110 advises that there is a growing number of female professional Egyptologists throughout the last 30 years therefore a it is not surprising that feminist scholarship has developed. Bradley, P. (2014), pp.137 has advised that modern scholarship have allowed these extreme views to be abandoned. ]  [118:  Teeter, E. (2006) pp.649 mentions misogynism within the sources. ] 


The length of this co-regency is also something that must be accounted for when we look at the creation of new type of kingship. In no other period do we see a co-regency that lasts as long as this one.[footnoteRef:119]  It is indeed questionable as to why Hatshepsut held onto power for so long, especially after the coming of age of Thutmose III. Again, we see scholars painting Hatshepsut as an ambitious and greedy woman that, having tasted power, wanted to keep the throne herself. However, when a person is crowned Pharaoh of Egypt, not only do they take on all earthly roles in terms of maintaining maat and keeping order within the state, but they also transcend their human status to become semi-divine.[footnoteRef:120] The coronation and its rituals are seen as a sacred journey, in which the Pharaoh is created anew and appointed to the divine office of kingship[footnoteRef:121].  Abdication was not an option here, for when a Pharaoh dies, they are seen to be recreated, merging with the god Osiris. Their successor, the new Pharaoh, subsequently becomes the living embodiment of Horus, the son of Osiris.[footnoteRef:122] Thus, the cycle continues. To break this cycle would have meant destruction of the cosmic order and the destruction of maat. Hatshepsut was therefore crowned for life.[footnoteRef:123] In order to safeguard the throne, she would have to see this through to the end. Therefore, it could be argued that by taking on the role of Pharaoh she did not do so lightly. The gap between the succession of Thutmose III and her coronation as King could attest to this.[footnoteRef:124] [119:  Keller, C. (2005a.), pp.97]  [120:  Silverman, D. (1992), pp. 68-70]  [121:  Roth, A.M. (2005a.), pp.13 ]  [122:  Frankfort, H. (1948), pp.123-39 mentioned in Silverman, D. (1992), pp.68]  [123:  Tyldesley, J. (2012) pp.14]  [124:  Roth, A.M(2005a.), pp.13] 


We must consider the patrilineal aspect of Pharaonic succession when examining this particular co-regency. Tradition stated that the throne was passed from father to son and in the rare case that a woman took over rule, it would be as regent, overseen by others.[footnoteRef:125] This patrilineal tradition is based on the Heliopolitan myth of Osiris and Horus, where the succession of father to son was set in motion by the creator god themselves.[footnoteRef:126] The Pharaoh was therefore seen as the earthly manifestation of Horus, and descendant of the creator god Atum.[footnoteRef:127] Here, we see that the political structure of Egyptian civilisation is based on cosmogony and religious doctrine, where the kingship is seen as a continuation of creation and history. Given the masculine tone of the creation myth of kingship, one could question whether there is any room at all within the kingship for a female ruler. According to Ray, theoretically there is no reason as to why a ruler could not be female as the creator gods themselves are not gendered specifically. However, he also states that it is “one thing to consider an abstract possibility and another to welcome its embodiment.”.[footnoteRef:128] The reign of Hatshepsut is not the first instance that Egypt has seen a woman Pharaoh. Three thousand years previous, we see Sobekneferu take on the role of King, however she does so at the end of a dynasty[footnoteRef:129] when there is no other to take her place. This example differs from Hatshepsut’s reign where there is already a legitimate heir. The co-regency of Hatshepsut therefore is the first known occasion of a mixed gender co-regency.[footnoteRef:130] Again, a new type of kingship is created here. Hatshepsut is attempting to overcome gender barriers by becoming Pharaoh and appointing herself as co-regent. Therefore, given the masculine tone of kingship, it is unsurprising that Hatshepsut took steps to create a new mythology, in which her claim to throne would be undisputed and unaffected by reasons such as gender.  [125:  Dodson, A. (2007), pp. 78-79; Roehrig, C., Dreyfus, R. and Keller, C. (2005), pp.4; Wilfong (2007), pp.206]  [126:  Goebs, K. (2007), pp.281; For more information on Heliopolitan cosmogony see Assmann, J. (2001), 1.5, pp.111-149. Assmann tells us about the links between kingship and cosmogony and how the creator god Atum sets in motion the historical lineage of kings.]  [127:  Ray, J. (1994), pp.35]  [128:  Ray, J. (1994), pp.23]  [129:  Robins, G. (1999), pp.106]  [130:  Der Manuelian, P. and Loeben, C.E. (1993), pp.26 ] 


2.2 [bookmark: _Toc33821836]The Creation of Authority - The Legitimisation of Hatshepsut
According to Kemp, the monarchy in Ancient Egypt, on its own, does not automatically command respect. It requires the support of regular, reinforced ceremony alongside myth.[footnoteRef:131] This is especially true when concerning the Pharaonic accession of Hatshepsut. In order to gain the support of the people, Hatshepsut needed to define her own role within the kingship in order to justify her succession to the throne.[footnoteRef:132] Robins puts forward an accurate argument when he states that the “validation and display of Hatshepsut’s legitimacy as ruler were the primary functions of her texts and images”.[footnoteRef:133] Indeed, one of the most famous examples of this can be seen on the second terrace upon the north end walls of her mortuary temple in Deir el-Bahri.[footnoteRef:134] Here we see the inception of the famous myth of “Divine Birth”.[footnoteRef:135] Instead of adhering to a mythological system that legitimised patrilineal Pharaonic succession, Hatshepsut recreates certain mythological statements in order to secure her place in the monarchy.[footnoteRef:136] As previously discussed, Hatshepsut was placed in an unusual position as she had not inherited the throne directly and she was also a woman. In order to legitimise herself, she needed to present her credentials in an effective and extremely public way. Hence the creation of propagandist scenes on the walls of Deir el-Bahri and various other locations including the Red chapel at Karnak where the oracle of Amun reinforces Hatshepsut’s right to rule as heir to the throne.[footnoteRef:137] The Divine Birth creates a back story, placing Hatshepsut within the divine sphere. Her reign is therefore undisputed. Amun had the power to appoint kings, and once appointed, only he could take that power away.[footnoteRef:138] A King’s power depended on favours from the gods, therefore we see Hatshepsut creating this relationship in order to justify her reign.[footnoteRef:139] We therefore see the destruction of a centuries old tradition in order to fit herself into the framework of Egyptian Kingship.[footnoteRef:140] By recreating history, she destroys any notion of herself as an illegitimate heir.  [131:  Kemp, B. (2018), pp.256]  [132:  Ray, J. (1994), pp.25]  [133:  Robins, G. (1999), pp.110]  [134:  Lesko, B. (1992a.), pp.11]  [135:  The myth of divine birth states that Hatshepsut was the divine child of Amun and Ahmose, after the creator god fell in love with her earthly mother. Hatshepsut was then created by the god Khnum on his wheel along with her Ka. The myth is used to legitimise Hatshepsut as the daughter of the creator and his heir. For more information see Tyldesley, J. (2006), pp.97 for a description of the myth itself. ]  [136:  Hatshepsut can be seen to refashion the divine birth myth found primarily in the papyrus Westcar in order to legitimise her own divine birth at the hands of the Theban god Amun and to further her own political standing. See Jarrell, R. (2013), pp.19; Johnston, S. I. (2004), pp.549 also states that the New Kingdom also saw the first manifestations of a visible concept of the divine birth within the mortuary reliefs of Hatshepsut. Therefore, we can see the recreation of the divine birth myth in iconographical form rather than being purely literary]  [137:  Der Manuelian, P. and Loeben, C.E. (1993), pp.28; for information on the oracle of Amun see Graves-Brown, C. (2010), pp.150; Cooney, K. (2018) pp.75 also mentions this was done for Thutmose III therefore may have been used more to legitimise her rule rather than excuse her gender]  [138: Redford, D. (1995), pp.170; for more information on the role of the Amun regarding kingship, see Allen, J. (2005), pp.83-85]  [139:  Cooney, K. (2014), pp.15]  [140:  Cooney, K. (2018), pp.97] 


One could argue that we have seen these myths before and that it was nothing new for a king to align themselves with a deity or even claim to be related to one.[footnoteRef:141] So, what makes Hatshepsut any different? Again, it is believed her gender was a concern.[footnoteRef:142] She could not fall back on a given traditional link between her office and Horus.[footnoteRef:143] Most connections between king and sun god were supposed to be metaphorical and were guaranteed with the legitimate succession and coronation of the new Pharaoh as the son of Ra.[footnoteRef:144] Hatshepsut was not handed the throne and was never meant to be king. Instead of inheriting the title and relationship to the deity, she had to create new titles and recreated this divine relationship, this time with the state god, in order to survive as king. This was of paramount importance as without this divine claim, her legitimacy would have been questioned. Mythology therefore was a crucial political tool.  [141:  An example of this can be found in the Westcar Papyrus of the Old Kingdom, where three sons were born of Ra to become the first three rulers of the 5th Dynasty. See Tyldesley, J. (2006), pp.53-54; Roth, A. (2005b.), pp.149]  [142:  Wilkinson, T. (2010), pp.231; Shaw, I. (2004) pp. 93-94 also advises that many Egyptologists have argued that her gender forced her to create new ways of justifying her rule such as the myth of the “divine birth”. However, Shaw argues that this does not explain why Amenhotep III felt the need to use the myth of divine birth when there was no question of gender. Therefore, gender may not have been a problem here ]  [143:  Ray, J. (1994), pp.28 advises a female Horus was not orthodox]  [144:  Silverman, D, (1992), pp.68-70] 


Hatshepsut also attempts to create a legitimate filial succession by claiming her right to rule through her father, Thutmose I, and focusing on her titles as “daughter of a king”.[footnoteRef:145] On the walls of Deir el-Bahri, it states that her father Thutmose I declared her as rightful heir to throne of Egypt.[footnoteRef:146] Here we can see that she is re-writing history, ostracising her late husband Thutmose II and ignoring their relationship in order to cement her position within the kingship.[footnoteRef:147] Here she is using her father to legitimise her reign and also to justify it, whilst simultaneously destroying the image of her husband and half-brother. Thutmose II therefore vanishes from the historical record at this time.[footnoteRef:148] This destruction may have been the result of a realisation that a filial succession, rather than one between siblings, may have held more power over the Egyptian community.[footnoteRef:149] [145:  Teeter, E. (2006), pp.649; Tyldesley, J. (2015), pp.52]  [146:  Der Manuelian, P. and Loeben, C.E. (1993), pp. 27]  [147:  Dorman, P. (2005a.), pp. 87-88]  [148:  Wilkinson, T. (2010), pp.230]  [149:  Cooney, K. (2018), pp.77-78] 


Another interesting piece of propaganda to consider is an inscription found on the façade of the temple of Speos Artemidos.[footnoteRef:150]  Here, we can see Hatshepsut using historical references[footnoteRef:151] in order to legitimise her role as Pharaoh in upholding maat. This sets a precedent for future Pharaohs to use public monuments as a medium for self-validation, creating a tradition that can be seen to take hold during the reigns of her successors.[footnoteRef:152] The restoration inscription acknowledges the victory of Hatshepsut over the Hyksos and the re-establishment of control and order in the country.[footnoteRef:153]  Additionally, we can see here that Amun refers to her as the one foretold at the beginning of creation to restore the purity of the temple and to “recapture the perfection of the worlds origins”.[footnoteRef:154] Here, Hatshepsut is tied to the moment of creation, a crucial moment in the existence of the Egyptian world. According to Bickel, this helps to cement the 18th Dynasty as a central moment within history. With Hatshepsut’s reign we see a return to the moment of creation, the ideal condition of the world symbolising the return of a golden age under Hatshepsut.[footnoteRef:155] We also see the recreation of maat here as Hatshepsut is tasked with restoring the temples back to their original form. By doing so, order is restored and the collapse of Egypt itself is avoided. Hatshepsut therefore embarks on a significant building campaign, the likes of which are uncontested in terms of creativity and innovation.   [150:  Spalinger, A. (2007), pp.120]  [151:  Bourriau, J. (2000), pp.187 states that the inscription in the Speos Artemidos records the “intensive restoration and reconsecration of temples” around the area. The inscription states “I have raised up what was dismembered from the first time when Asiatics were in Avaris…The temple of Lady cusae…was fallen into dissolution”. This shows Hatshepsut taking on the kingly role of restoring maat and destroying isfet.]  [152:  This is especially evident during the reign of Tutankhamun with his Restoration Stelae at Karnak. See Dorman, F. (2014), pp.5]  [153:  Galán, J. (2014), pp.x; Silverman, D. (1992) pp.70; Kemp, B. (2018), pp.65]  [154:  Ray, J. (1994), pp.25]  [155:  Bickel, S. (2014), pp. 28-30] 


2.3 [bookmark: _Toc33821837]The Creation of a New Design - The evolution of Architecture and Monumentality
Spence argues that Egyptian Kings were fully aware of the impact that architecture could have and that they intended their buildings to both impress and astound.[footnoteRef:156]  This is evident within the reign of Hatshepsut where architectural styles were seen to evolve, becoming even more magnificent and sophisticated than before. The best-known example of this is her mortuary temple at Deir el–Bahri.  Some have argued that this is one of the greatest living monuments to a female in the ancient world.[footnoteRef:157] By ferociously undertaking an extreme programme of building Hatshepsut is creating an Egypt where a female King can be seen and admired as the maintainer of maat and saviour of Egypt itself. Hatshepsut also creates a new innovative approach to temple building, stepping away from earlier traditions and revitalising others.[footnoteRef:158] As an unconventional King she adopted unconventional methods, creating a new dynamic within the art and architecture of the time. For example, Minoan influences are seen to exist when looking at the temple layout of Deir el-Bahri, a style that had not been seen before in mortuary complexes indicating a new approach.[footnoteRef:159] This may have been as a result of increased trade at that time or growing political and social relationships between the Aegean and Egyptian courts.[footnoteRef:160] Either way, we can see the female-king is attempting to put her own stamp on Egyptian architecture by using her position to the best of her ability. Creation as a cultural theme is highly evident here given the highly creative and innovative characteristics of her reign.[footnoteRef:161]  [156:  Spence, K. (2007), pp.382-384]  [157:  Lesko, B. (1991a.), pp.11]  [158:  See Arnold, D. (2005), pp. 135-140 for more information on Deir el-Bahri]  [159:  Szafranski, Z. (2014), pp.126]  [160:  See Bietak, M. (2005), pp.80 for more information on relationship between Egypt and the Aegean and how this manifested within Egyptian architecture ]  [161:  Galán, J. (2014), pp.ix.] 


Furthermore, Hatshepsut succeeded in creating a new medium through which religious expression could be found and theology expressed. Hatshepsut is credited with the transformation of Amun-Ra’s role within Egyptian religion, signifying his importance within the New Kingdom.[footnoteRef:162] The first ever depiction of the Opet festival reaffirms his importance within state cult, and so does the emphasis on the restoration and conversion of the temple of Karnak.[footnoteRef:163] Here we can see the creation of a reciprocal relationship between a king and his god. We also see the creation of a new state festival where the annual rebirth of the king through Amun-Ra was celebrated.[footnoteRef:164] Hatshepsut creates a climate in which the cult of Amun-Ra can grow in power and influence, thus influencing state religion.  The monuments themselves were just as important in showing the religious beliefs of the country as the written word itself. [162:  Warburton, D. (2012), pp. 25]  [163:  Keller, C. (2005a), pp.97; for further information on the building program at Karnak please see Wilkinson, T. (2010), pp.232]  [164:  Bryan, B. (2001), pp.30] 


2.4 [bookmark: _Toc33821838]The Creation of a New Image
Not only did Hatshepsut show innovation through her famous building program, but also creativity when dealing with Pharaonic iconography and image. Throughout Egyptian history, it is evident that Pharaohs claimed their legitimacy to rule through marriage to royal women, where an unrelated male or half sibling could claim their right to rule.[footnoteRef:165] This can be seen throughout the dynasty, including Hatshepsut’s marriage to her half-brother Thutmose II. Nevertheless, these women were also defined by their relationships, and their power within the kingship was limited to their roles as wives and mothers. In order for Hatshepsut to create a new image for herself, she had to step away from her image as queen regent.[footnoteRef:166] We can see that the creation of this new image however evolved gradually when examining the archaeological evidence available.[footnoteRef:167] [165:  Tyldesley, J. (1996), pp.65-67]  [166:  Tyldesley, J. (2006), pp.97]  [167:  Dorman, P. (2005a.), pp.88] 


At the beginning, Hatshepsut was depicted as a queen. Then, following the style of her predecessor Sobekneferu, Hatshepsut began depicting herself as a female dressed in male regalia. Here we can see the promotion of a different type of Pharaonic identity, gradually addressing the connections between gender and kingship.[footnoteRef:168] The images were androgynous, celebrating both the female and male aspects of kingship, where the Pharaoh was both mother and father to Egypt.[footnoteRef:169] Androgyny was also seen as a characteristic of creator gods, which could explain why it is present within Hatshepsut’s iconography, as the Pharaoh was seen to be the living image of Amun.[footnoteRef:170] Nevertheless, Hatshepsut disposed of this hybrid image eventually and decided instead to depict herself as a male pharaoh.[footnoteRef:171] Traditional templates for artworks depicting the king were ultimately masculine, therefore, Hatshepsut had to find a way of incorporating herself into the royal narrative without disrupting the balance.[footnoteRef:172] By using traditional masculine iconography for the Pharaoh, it meant the Egyptians would be able to identify them easily within art and architectural forms. As literacy was rare[footnoteRef:173], it meant that the illiterate could still understand the depictions and what they meant without struggling to read the epithets attached. The image itself functioned as a hieroglyph almost.[footnoteRef:174] Was this, however, considered trickery? Or was Hatshepsut simply conforming to an old tradition of kingship. Rather than destroy an old artistic convention, Hatshepsut recreates herself in order to fit in with it, showing respect for the tradition whilst demonstrating her ability to work around such constraints. Additionally, we see the creation of new image in order to fit in with the status quo. Hatshepsut had to sacrifice her old image in order to recreate herself as the heir of Amun and the legitimate successor to the throne. By depicting herself as a woman she falls into the trap of people still seeing her as the queen regent or the wife of Thutmose II. By discarding this image, she severs all ties with her previous roles and ultimately forms a new rhetoric in terms of her kingship.  [168:  Hilliard, F. and Wurtzel, K. (2009), pp.27]  [169:  Hilliard, F. and Wurtzel, K. (2009), pp.27]  [170:  Roth, A.M. (2005a.), pp.9]  [171:  Der Manuelian, P. and Loeben, C. (1993), pp.27; Kemp, B. (2018), pp.256; Ray, J. (1994), pp,35. It must be noted that changes were made to the regalia and stature Hatshepsut still managed to retain her feminine facial features within iconography. See Keller, C. (2005b.) pp.158-173]  [172:  Keller, C. (2005a.) pp.97]  [173:  Hilliard, F. and Wurtzel, K. (2009), pp.27]  [174:  Roth, A.M. (2005a.), pp.9] 


Hatshepsut also had to deal with the concept of dualism within the monarchy. Traditionally, a king is often depicted with his Queen in order to represent the duality of the Egyptian throne, where both masculine and feminine aspects are celebrated. As a female-king, Hatshepsut deals with this predicament in a variety of ways. The eventual representation of herself as a male Pharaoh deals with the masculine aspect of the kingship. Her titles however are feminine, publicly announcing her identity as a woman.[footnoteRef:175] By attaching these titles to her masculine depictions, she is legitimising herself as King whilst staying true to herself as a woman.  Even though the two aspects contradict each other, they also create the idea of dualism.[footnoteRef:176] The queen, therefore, is able to depict herself on monuments alone, representing both the female and male aspects of the throne.[footnoteRef:177]  Additionally, in order to further appease the dualistic nature of the throne, Hatshepsut hands over the traditional duties of the king’s great wife to her daughter, who adopts the role of God’s Wife of Amun.[footnoteRef:178] Here we can see tradition is being shaped, again, to fit in with the circumstances of the ruler themselves  [175:  Robins, G. (1999); Roth, A.M. (2005a.) pp.9]  [176:  Davies, V. (2004), pp. 64 talks about how the coming together of opposites under the person of the king was a reminder that the King was unifier and ruler ]  [177:  Hilliard, F. and Wurtzel, K. (2009), pp.27]  [178:  Wilfong, T. (2007), pp.206] 


We also see the creation of a new form of dualism when dealing with the co-regency. It would have been a challenge for Hatshepsut to address the image of Pharaoh as the unifier and ruler of all Egypt when her rule exists within a co-regency. According to Davies[footnoteRef:179] the “plurality of Kings” ultimately interferes with the dualistic symbolism of the crown. Nevertheless, Hatshepsut overcomes this by using iconography to advertise the roles both kings played within the Kingship. For example, when examining the regalia worn by both monarchs, we can see that certain images were used to symbolise the duality of the Kingship. In one image we see Hatshepsut wearing the white crown of Egypt and Thutmose III wearing the red crown. Some would argue that this is to symbolise Hatshepsut’s superiority, however Davies would argue that this is not a representation of the hierarchy but an image representing the dualism of the co-regency. [footnoteRef:180] These crowns, when combined, symbolise the fusion of upper and lower Egypt, highlighting to us an equal co-regency where both kings play a part in the unification of the land. This is one of the many examples of how Hatshepsut uses the co-regency to her advantage in creating a new image for herself as a legitimate ruler.[footnoteRef:181]  [179:  Davies, V. (2004), pp. 64]  [180:  Davies, V. (2004), pp.63]  [181:  See Davies, V. (2004) for interpretations on various scenes portraying both Hatshepsut and her co-regent Thutmose III. See also ] 


2.5 [bookmark: _Toc33821839]The Creation of a Divine Identity
It has been argued previously within this discussion[footnoteRef:182] that in order for Hatshepsut to succeed as a legitimate Pharaoh, she may have had to discard her old image as mother and wife.[footnoteRef:183] In doing so, she distanced herself from the traditional patriarchal views of Egyptian society on the role of royal women. However, there is a counter argument to this. Roth believes that not only did she model her role on historic male kings but also considered the power and importance of other offices such as King’s Mother and Queen Regent in order to legitimise her claim to the throne.[footnoteRef:184]  Hatshepsut is seen to embody all these feminine groups, styling herself as divine daughter, mother and wife by aligning herself with certain divinities who are famous for those attributes. Is this another way of highlighting how important the feminist role is within the kingship? Hatshepsut is perhaps creating an environment where the feminine aspect of the kingship is not only acknowledged but openly celebrated. We can see three particular deities when dealing with Hatshepsut’s ideology; Maat, Mut and Hathor.  [182:  See pp.30]  [183:  As previously discussed, Hatshepsut’s daughter Neferure now takes on duties traditionally given to the Queen, thus fulfilling the feminine aspect of the Kingship. In terms of her role as wife, this was already contentious given the fact her husband had died. Nevertheless, in order to move on from widow to ruler, she could no longer just be seen as the wife of the late King, but a ruler in her own right. ]  [184:  Roth, A. M. (2005a.), pp.9] 


Maat is one of the most visible deities within Hatshepsut’s legitimisation programme. When taking the throne name “Maatkare”, she made it publicly clear her association with the goddess. Her cartouche, wherever it was carved, was consistently accompanied by an image of Maat as the goddess. Again, this ensured that even the illiterate could associate the female-King with the deity herself. It also emphasised the role of maat within the kingdom and how it manifested as the will of god through the rule of the King.[footnoteRef:185] Therefore, one could argue that instead of merely upholding maat she has embodied Maat herself.[footnoteRef:186] One could even go as far as to argue that the coronation of Hatshepsut meant the coronation of Maat. Maat in its basic principle is the governing force of Egypt itself therefore the association legitimises Hatshepsut’s claim to the throne. Additionally, as Maat was seen as the daughter of Amun-Ra in her deified state, perhaps this is another way of affirming Hatshepsut’s divine parentage.  Here we see the creation of religious propaganda as a political tool. By allying herself with the goddess, Hatshepsut has further emphasised her legitimacy by using myth to harness political power. [185:  Karenga, M. (2004), pp.221-222, ]  [186:  Robins, G. (1999), pp. 106] 

 
It is also interesting to see the evolution of the goddess Mut within Hatshepsut’s reign. Mut was known as the divine wife of Amun[footnoteRef:187] and mother of Khonsu, together forming the Theban triad.  Hatshepsut’s mother Ahmose was seen to be her earthly embodiment and Hatshepsut her offspring. Again, Hatshepsut is creating an important mythological background for herself in order to legitimise her claim to the throne. She is also the first Pharaoh who claims to be the offspring of two divine entities, Amun-Ra and Mut.[footnoteRef:188] This is important as we can see a future Pharaonic tradition created here. It is therefore evident, that the mythological background of the kingship is being altered to suit the needs of a particular Pharaoh. Furthermore, the importance of motherhood is emphasised here, given that Mut was seen to be the ultimate divine “mother of Egypt”. By association with Mut, Hatshepsut may be highlighting her royal position, not only as father to Egypt, but also as mother. [187:  Bryan, B. (2005), pp.181]  [188:  Pinkowski, J. (2006), pp.47; Lesko, B. (1999), pp.136] 


Links with the goddess Hathor are also attested to within the iconography of Hatshepsut. Again, the theme of motherhood is stressed here, especially when considering the depictions at Deir el-Bahri where Hatshepsut is pictured suckling from the divine cow. Here, Hatshepsut is receiving the gifts of life, strength and power. Thus, we can see Hatshepsut is using Hathor as a mother figure who provides her with the strength and power to rule as King. Additionally, Hathor is referred to as a “diadem goddess”, identifying her with the power and authority of the crown. Here we see links with the mother goddess Mut who is also known as “mistress of the crowns”.[footnoteRef:189] Hathor is present during the coronation of Hatshepsut where she presents the crowns that symbolise her authority over Egypt.[footnoteRef:190] By advertising how these deities personify royal power, Hatshepsut creates a platform where feminine power can be promoted, legitimising her place within the kingship.  [189:  Lesko, B. (1999), pp.136]  [190:  Troy, L. (2006), pp.125] 


2.6 [bookmark: _Toc33821840]The Destruction of Hatshepsut
After two innovative and eventful decades as co-regent, Hatshepsut seems to disappear from the historical and archaeological record. Two decades later, during the singular reign of Thutmose III, an intense program of destruction was undertaken where all iconography and artwork pertaining to the female-king was systematically destroyed, rebuilt and remodelled.[footnoteRef:191] The motives behind this are unclear. Mid-twentieth century scholars believe that this destruction was a result of burgeoning animosity toward the female queen, having usurped the throne from the rightful successor.[footnoteRef:192] This has since been discredited, as scholars have questioned the 20-year gap, asking why Thutmose III would have waited so long to exact his vengeance.[footnoteRef:193]  [191:  Tyldesley, J. (2015), pp.54; Roehrig, C., Dreyfus, R. and Keller, C. (2005), pp.4; See Dorman, P. (2005b.), pp.267 for more information regarding the destruction of Hatshepsut’s statues at Deir el-Bahri]  [192:  Dorman, P. (2005b.) pp.267]  [193:  See Tyldesley, J. (2006), pp.106. Advises that this assessment is too simplistic, and it is “dangerous to psychoanalyse the dead”] 


One theory that should be considered is that this was a project in which Thutmose III was attempting to legitimise his own reign. In order for Thutmose III to consolidate his place on the throne and tidy up his personal history it is possible that he followed in the footsteps of Hatshepsut, who had done the same with her predecessor Thutmose II. By doing so, he is erasing all memory of Hatshepsut in order to claim the successes and victories of their co-regency as his own.[footnoteRef:194]  [194:  Tyldesley, J, (2015), pp.55] 


One could argue that the proscription of Hatshepsut was a strategic move by Thutmose II, made in order to make sure that whatever happened with Hatshepsut did not happen again.  It is evident that Hatshepsut’s regency not only went against years of tradition, but also changed it. Perhaps the events set in motion were made in order to eventually legitimise females succeeding the throne. Therefore, this would provide her daughter Neferure with the tools to become the heir to throne.[footnoteRef:195] Hatshepsut may have felt that as she was of noble birth that she, and her daughter, had a more valid claim to the throne than her common born husband or his child. Perhaps, by destroying the image of Hatshepsut, he was trying to safeguard the throne for his own son[footnoteRef:196].  [195:  Dell, P. (2009), pp.64]  [196:  Teeter, E. (2006), pp.650] 


It is apparent, after looking at the evidence provided in this chapter, that the 18th Dynasty co-regency of Hatshepsut and Thutmose III was a reign filled with creation and destruction. The explosion of creativity found in Hatshepsut’s ambitious building programme, the evolution of ideology and changes within the kingship are all characteristic of creation as a cultural theme within the reign of Hatshepsut. Equally, we see the destruction of tradition and the overcoming of gender barriers which have rarely been attested to within the history of Ancient Egypt. This is one of the most fascinating time periods to discuss when dealing with the cultural themes of creation and destruction. Nevertheless, it is not the only controversial kingship we see within the New Kingdom. 





[bookmark: _Toc33821841]Chapter 3: Creation and Destruction throughout the Amarna Period – The Reign of King Akhenaten

The reign of Hatshepsut exhibited numerous examples of creation and destruction as cultural themes within Egyptian Kingship. Nevertheless, her kingship was not the only one to display these so openly. In no other period are the themes of creation and destruction so explicitly evident than in the Amarna Period. According to Goelet, this “particularly dramatic interlude in Egyptian History” is the best example of “creation, ruin and subsequent recovery”.[footnoteRef:197] The iconic and infamous reign of King Akhenaten is one of the most controversial subjects within Egyptian history to observe when dealing with creation and destruction as cultural themes.[footnoteRef:198] Known to some as the “heretic king”[footnoteRef:199], his religious reforms and changes to the socio-political system are some of the most revolutionary and radical throughout Egyptian history.[footnoteRef:200] It has been argued that some religious concepts present within the Amarna period originate from past theology[footnoteRef:201], whereas others believe that Akhenaten’s reforms were completely alien to traditional Egyptian principles.[footnoteRef:202] Furthermore, a growing rift between the King and the priesthood of Amun is evident within this period[footnoteRef:203], where we see the destruction of a prominent state cult. Following this, the question as to whether Atenism was religious in practice or whether it was employed for political gain will also be considered here. Additionally, the creation of new artworks and new architectural styles will be examined in order to truly understand the ideology and theology within the reign of Akhenaten. The role of women within the royal family will also be discussed, especially the role of Nefertiti within the Amarna Period. [197:  Goelet, O. (2003), pp.24]  [198:  Teeter, E. (2011), pp.182]  [199:  Wilkinson, T. (2010), pp.279; Redford, D. (1984); Redford, D. (2013); Hornung, E. (1992); Montserrat, D. (2000), pp.36 talks about how Akhenaten is often labelled as a heretic who had a reign of revolution and reformation. ]  [200:  Asante, M.K and Ismail, S. (2009), pp.297 state that Akhenaten was the beginning of a revolution in religious thinking, by introducing a sense of rebellion and revolt to the status quo of religious order. See also Christie, J.J. (2016), pp.25 who states that Akhenaten radically reorganised the Egyptian religious and political system and redirected it. ]  [201:  See Darnell, J. and Marnassa, C. (2007), pp.41-42 who argue that Aten, Akhenaten and Nefertiti essentially recreate the divine triad of Heliopolis, replacing Atum, Shu and Tefnut. Asante, M. K. and Ismail, S. (2009) also advise that reverence to the sun was not unknown before the reign of Akhenaten. Therefore, showing that Akhenaten is recreating and developing on an already well-known concept within Egyptian religion. ]  [202:  Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.39; Tobin, V. (1988), pp.174; Gahlin, L. (2007), pp.297]  [203:  Hornung, E. (1992), pp.44; Redford, D. (2013), pp.23; Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp. 13 discuss the growing influence of the priesthood of Amun and the potential competition they present in opposition to the throne.  ] 


3.1 [bookmark: _Toc33821842]The Creation of a New Religious Ideology – the evolution of Atenism and solar religion
When considering religion within the Amarna period, it is evident that a unique approach was taken by King Akhenaten. The creation of a new theology was argued as being nothing more than a “complete reconsideration of the nature of the world”.[footnoteRef:204] It highlighted a transformation in the relationship between the King, his people and the divine that contrasted with traditional Egyptian principles. Regardless of whether or not these changes were successful, they were certainly revolutionary. To truly understand the evolution and reinterpretation of such a theology, it is important to consider some of the main religious influences in order to understand how Akhenaten’s religious theology was conceived.  [204:  Teeter, E. (2011), pp.182-183] 


Solar religion played a crucial role within Egypt, even before the Amarna Period[footnoteRef:205], where it first reached its zenith around the 4th-5th dynasties of the Old Kingdom.[footnoteRef:206] Its importance is demonstrated through the development of a more filial relationship between the King and the sun god Ra, where the epithet S3 r’ (Son of Ra) starts to appear on titles regarding the Kingship.[footnoteRef:207]  Here we see the first known association between kingship and the power of the solar deity Ra.[footnoteRef:208] Solar symbolism is celebrated within Egypt’s golden age through art and architecture, in the form of pyramid complexes, benben stones and sphinx carvings.[footnoteRef:209] Some argue that Akhenaten chose to build on this solar aspect, to recreate the idealised state reminiscent of the golden age of Egypt in the Old Kingdom.[footnoteRef:210]   [205:  Hoffmeier (2015), pp.5; Eliade, M. (1963), pp.128 advised that Egyptian religion more so than any other was dominated by sun-worship]  [206:  Asante, M.K. and Ismail, S. (2009), pp. 299 advise that reverence for the sun was not unknown before Akhenaten; See also Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.27 for more information]  [207:  Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.27; Alford, A. (2003) pp.2 ]  [208:  Kamil, J. (1984), pp. 91]  [209:  Alford, A. (2003), pp. 3-4 advises that true pyramids were seen as symbolic of the journey to the afterlife with the sun. The pyramids are seen as a symbol of a shift in focus from stellar religion to solar religion. ]  [210:  Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.29] 

A renewed importance for solar religion fully emerges within the reign of Amenhotep III[footnoteRef:211], where we witness the birth of the “New Solar Theology”.[footnoteRef:212] Even though the King still paid homage to the traditional Egyptian Pantheon[footnoteRef:213], a definite drive towards solar religion is evident during this time.[footnoteRef:214] Hymns dating to his reign show that the sun god is now prioritised over the others, and that all other deities are shown as his creation alongside men and animals.[footnoteRef:215] Additionally, we start to see Amenhotep III referring to himself as “the dazzling Aten” and a more personal link is now seen between the sun god and the King.[footnoteRef:216] This is taken a step further, where Amenhotep III appears to experience living deification according to contemporary iconography and texts. He was considered the manifestation of Ra on Earth and the living embodiment of all gods.[footnoteRef:217]  Some scholars have argued that the deification programme of Amenhotep III provided the “impetus of Akhenaten’s religious “revolution”” and that this heavily influenced the religion of the Amarna period.[footnoteRef:218] Others have argued that Amenhotep III is the subject of worship within the Amarna period as he and Aten are one of the same.  [211:  Solar religion can be seen to have grown in importance throughout the 18th Dynasty. This can be seen before the reign of Amenhotep III, however reached its culmination in his reign and throughout the Amarna Period. Extensive solar symbolism can be found on Tuthmosid architecture and iconography, for more information see Bryan, B. (2000), pp.244-249]  [212:  Assmann, J. (1995), pp.9-10, for further information on New Solar Religion see Assmann, J. (1995) and Assmann, J. (2001). Assmann indicates the New Solar Religion was based on the course of the sun and its theological implications.   ]  [213:  Johnson, W.R. (1996), pp.66 states that the grandiose architecture of Amenhotep III expresses the piety he had towards Amun Re ]  [214:  Assmann, J. (1995), pp.1 advises in no other period or no other culture has there been such an abundance of poetry in praise of the sun god. ]  [215:  Gahlin L. (2007), pp.297, ]  [216:  Exell, K. and Naunton, C. (2007), pp.96]  [217:  Johnson, W.R. (1996), pp. 67 This can be seen in reliefs found at Soleb in Nubia where the King experiences living deification, Bryan, B. (2000) pp.252 advises this can also be seen in the Theban Tomb of Kheruef where he is depicted in the barque of the sun god, thus identifying as him; For more information see Johnson, W.R. (2001) pp.87-88 and Aldred, C. (1988), pp.151-152 about the living deification of Amenhotep III]  [218:  Johnson, W.R. (1997), pp.66; Kozloff, A. (2012), pp.2] 


With each period, dynasty and kingship within Ancient Egypt, we see solar religion is created anew. Solar religion seems to adapt to the socio-political climate of Egypt and remains fluid in terms of the religious ideology of the state. However, Akhenaten appears to have radicalised this New Solar Religion, by viciously promoting solar cults to the exclusion of any other cult existing.[footnoteRef:219] At the beginning of his reign, Akhenaten is seen to follow in his father’s footsteps by recognising the traditional Egyptian pantheon within iconography and by using Karnak as his religious centre.[footnoteRef:220] Nevertheless, during the 5th year of his reign[footnoteRef:221], the Aten begins to be singled out for special and exclusive veneration[footnoteRef:222] with growing fanaticism. Akhenaten’s intolerance for other deities was unique, something that had never been experienced before within Egyptian Religion.[footnoteRef:223] Religious cults were phased out or abandoned[footnoteRef:224] and funds were being diverted away from the temples.[footnoteRef:225] Within the 12th year of his reign, the King uses damnatio memoriae to obliterate signs of religious competition.[footnoteRef:226] Akhenaten attempted to reorganise and recreate the religious structure and political system of Egypt.[footnoteRef:227] Ritual and religious practices were amended. Festivals and processions of the gods were expunged and replaced with processions of the royal family in the new capital of Akhetaten where they appear to have replaced the traditional Ennead.[footnoteRef:228] Akhenaten also succeeds in humanising the Aten by giving him a cartouche and elevating his own status, so that King and god could be seen on the same level. Akhenaten was no longer the “upholder of maat” but instead professed to “live on maat”, a title usually reserved for the gods, thus creating himself as equal to the divine.[footnoteRef:229] Obligation and fanatical loyalty were now redirected to the king and the thought of an afterlife based on good behaviour was now abolished; it was the king who decided a person’s fate upon the event of their death.[footnoteRef:230] Akhenaten creates a new religious doctrine here that is dogmatic in approach, changing the entire status of the office of kingship in terms of its relationship with the divine. Akhenaten’s ideology is extreme in the fact that it amalgamates all aspects of the sun god into one form which is the Aten, whilst denying the existence of any other deity or divine form. This differs from his predecessors who included other deities within their theology, in order to contextualise the rule of Amun over all.[footnoteRef:231]  [219:  Assmann, J. (2001), pp.201]  [220:  Hoffmeier, J. (2015), pp.193 advises that the plural word for gods “ntrw” can be found on blocks in the Aten temple at Karnak in a hymn sung by his children for the Sed-Festival. It has been debated as to whether this was for archaic tradition, stating that the sed rituals were such that these could not be excluded. Therefore, the inclusion is not explicit evidence of a theological viewpoint. See also Allen, J. (1996), pp.4]  [221:  General consensus amongst scholars is that the iconoclasm appeared in the fifth year of Akhenaten’s reign, just before the move to Tell el-Amarna. See Hoffmeier, J. (2015) pp.195; Van Dijk, J. (2000), pp.270; Redford, D. (2013), pp.25]  [222:  Teeter, E. (2011), pp.185 states this can be seen in the Temple to Aten in East Karnak where the temple is dedicated to Aten only. This differs from earlier temple layouts where one god was prioritised, but other deities were also included. ]  [223:  Teeter, E. (2011), pp.184]  [224:  Goelet, O. (2003), pp.24]  [225:  Redford, D. (2013), pp.19 advises the justification behind the diversion of taxes was that if the gods had stopped, they were no longer in need of such money. ]  [226:  Kemp, B. (2018), pp.324 argues however that even though we can see the outward destruction in terms of defacement, we do not know for sure this affected daily practice. It is possible that most of the old temples were left alone and that we do not know for sure what happened at Karnak and Luxor in terms of their personnel and functionality.]  [227:  Christie, J.J. (2016), pp.25]  [228:  Kemp, B. (2018), pp.338; Christie, J.J. (2016), pp.48; Silverman, D., Wegner, J.W and Wegner, J.H. (2006) talk about the divine aspect of the family. As Aten had no offspring or consort it is conceivable that the royal family took those places.]  [229:  Wilkinson, T. (2010), pp.288]  [230:  Kemp, B. (2018), pp. 324 advises that the judgement of the dead no longer had a place within the religious theology of Akhenaten and Osiris ceased to be a god of importance]  [231:  Assmann (1995), pp.208] 


3.2 The creation of a monotheism? – Changes to the Religious Structure of Egypt
Akhenaten is recognised throughout history as being the ruler who stepped away from the traditional Egyptian pantheon in favour of one god, Aten. There have been countless discussions regarding the subject of Atenism and how best to interpret such a religion.[footnoteRef:232] Some scholars argue that he is the world’s first monotheist[footnoteRef:233], creating the world’s first monotheism. But is this entirely accurate? Or is this just a case of modern, pre-conceived ideas of religion influencing such theories.[footnoteRef:234] When considering the material evidence, it is clear that other deities are present within the religious theology, perhaps not consciously included but nonetheless exist.[footnoteRef:235] This is especially evident in the didactic cartouche name of the Aten, where we see the names of Re-Horakhty and Shu employed. Goebs would agree with this and advises us that Akhenaten was never truly monotheistic in the sense that he employed old myths in order to enhance his claim to throne.[footnoteRef:236] It has also been argued that we cannot make assumptions, based on the material and written sources that have survived, that Akhenaten was truly monotheistic and that Atenism was the only choice people had in terms of worship.[footnoteRef:237] Henotheism, therefore, may perhaps be a better term to use.[footnoteRef:238] Alternatively, one could argue that Atenism is monolatrism given the fervour in which Amun and the other gods are rejected in favour of Aten. In order to deny the worship of the other deities, one must confront them first, and as mentioned previously there is no source that explicitly denies the existence of other deities. His religion just chooses to ignore them. Therefore, this is not indicative of a monotheism. [232:  Hoffmeier, J. (2015), pp.207]  [233:  Goelet, (2003), pp.24; Hari, R. (1985), pp.3-4 states that in its final form, Atenism was a monotheistic religion where Ra in his form of Aten become the universal creator; Glassman, R. (2017), pp. 589; Redford, D. (2013), pp.26]  [234:  Quirke, S. (2015), pp.3 believes that twenty first century readers can more easily understand this form of religion as it confirms the modern meaning of religion. ]  [235:  Brewer, D.J and Teeter, E. (1999), pp. 91 advise that Maat in her personification of a deity and as the concept were both employed throughout the period, as were Shu and Tefnut who appeared to be the divine representative of the royal family. Household gods are also mentioned such as Bes and Tawaret. For more information on household gods and archaeological findings within Amarna please see Kemp, B. (2012) pp.239-245]  [236:  Goebs, K. (2007), pp.285]  [237:  Kemp, B. argues there is no doctrine that states that the Egyptian people had to live a certain way and worship in a certain way. Tobin, V. (1988), pp.182 also argues that Amarna texts do not indicate the absolute denial of the existence of other gods. ]  [238:  Brewer, D.J and Teeter, E. (1999) pp. 91] 


We also see the creation of a new religious concept within this period; universalism. The god is no longer restricted to the land of Egypt and can be seen everywhere and anywhere in the world. No longer are foreign lands seen as the lands of chaos and Egypt as the land of order, as Aten is present everywhere, therefore he gives life to all.[footnoteRef:239] In a way, Atenism was a more accessible religion, available to all in any walk of life.[footnoteRef:240] The sun disc itself was fully visible and allowed people an immediate physical experience with the divine. This contrasted with previous ideology where the deity was hidden, inaccessible to the every-day person.[footnoteRef:241] Nevertheless, even though Atenism appeared to be accessible in the sense that the deity was now universal, in truth it was possibly more inaccessible than before. This is emphasised in the Hymn to the Aten which indicates that Akhenaten is the only person who is able to communicate with the deity in question.[footnoteRef:242] Even though he could be universally seen and experienced, the Egyptian people no longer had that personal link with their god.  [239:  Hymn to the Aten, 8-11, found in Simpson, W.K. (2003), pp.278-284]  [240:  Montserrat, D. (2000) pp.120 states that there is almost an appealing anti-racist message where parts of the Aten hymn can be interpreted as regarding all people no matter their race or colour as creations of the sun god himself and that social hierarchal structures are no longer important. It is therefore evident that the god is no longer political and no longer looks to differentiate. But does this mean he is more accessible, or does it prove that he is disinterested?]  [241:  Asante, M.K. and Ismail, S. (2009) advise that the Aten provided people with an “immediate appreciation” of the divine which contrasted with that of Amun who was seen as the hidden one. ]  [242:  Hymn to the Aten, 12-13 found in Simpson, W. K. (2003), pp.278-284] 


3.3 [bookmark: _Toc33821843]The Destruction of Amun-Ra – Political or Religious in nature?
The destruction of the cult of Amun-Ra is important to consider when looking at destruction as a cultural theme. It could be argued that the move to Atenism wasn’t based on religious zealotry but rather on political motive.[footnoteRef:243] The power of Amun-Re is clearly shown within the first part of the 18th Dynasty, where the cult reached the peak of its power at Karnak.[footnoteRef:244] The cult itself had unprecedented power within the religious and political spheres and its influence was unmatched.[footnoteRef:245] Perhaps the introduction of Atenism was a way for the Pharaoh to gain back some of his political influence and power as King. Akhenaten’s ideology justified an unchallenged rule[footnoteRef:246] and made sure that no other cult or priesthood could gain control over the state. Furthermore, Akhenaten was not the only Pharaoh to promote a solar cult in an effort to rival that of Amun-Ra. David argues that this had also been employed by the Pharaoh Thutmose IV and continued onwards into the 19th Dynasty.[footnoteRef:247]  [243:  Tobin, V. (1988), pp.181 states that this was based on a political move, in order to break the power of the priesthood which had functioned as a rival to the throne for well over a century]  [244:  David, R. (2007), pp.107 advises that the fate of the temples was linked to political circumstances and that the priesthood of Amun-Ra reached its zenith at the beginning of the 18th Dynasty, when kings enriched Karnak temple]  [245:  David, R. (2007), pp. 107; Asante, M.K. and Ismail, S. (2009), pp. 298 ]  [246:  Goebs, K. (2007), pp.275]  [247:  David, R. (2007), pp.107] 


Another point to consider here is the legitimisation of the King through the solar god himself. It could be argued that within Akhenaten’s ideology, the King had no need for a traditional filial relationship with the creator god as those before him did. It has been previously mentioned that Amenhotep III had been deified in his lifetime and upon his death took the form of the dazzling sun disc in the sky.[footnoteRef:248] Akhenaten had no need to legitimise himself as he was technically already the son of a sun god and could claim his divine inheritance directly through his father.[footnoteRef:249] No longer needing the priesthood of Amun at Karnak, Akhenaten focused on creating a new identity and set his sights on founding a new city where the true deity could be worshipped in his full form. [248:  Johnson, W.R. (1998), pp.87-88]  [249:  Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.29; Johnson, W.R. (1996), advises that Amenhotep III in the last decade of his life was officially seen as the living manifestation of the creator god in his manifestation as the sun disc Aten. ] 


3.4 [bookmark: _Toc33821844]The Creation of a New City – The Establishment of Akhetaten
The foundation of Akhetaten signalled a turning point within the political and religious life of the New Kingdom, where a severance with the structure of old is evident.[footnoteRef:250] With the creation of the new city, we see the destruction of a centuries old link between the Kingship and the religious centre at Karnak in Thebes, which started at the beginning of the Middle Kingdom. Akhenaten strips Thebes of its designation as the seat of the “first occasion”[footnoteRef:251] and instead bestows this on Akhetaten.[footnoteRef:252] By linking the city to the primordial state perhaps one could argue that Akhenaten is taking on the guise of creator himself by establishing the city. Also, by establishing it on virgin ground where Aten himself first came to be, mimics the point of creation, as it was when Aten first established the world out of the primeval waters. These links with creation are important as they are the basis of all life in Akhetaten and of course Egypt itself.  [250:  Asante, M.K. and Ismail, S. (2009), pp.300]  [251:  The place where the first moment of creation was designated to be and where the creator gods were seen to be buried. See Darnell, J. and Marnassa, C. (2007), pp. 38]  [252:  Glassman, R. (2017), pp.588; Redford, D. (2013), pp.26] 


Upon his mission throughout Egypt to find a suitable place to build his city, Akhenaten came upon what is now known as the bay of Amarna. The land was virgin ground and had not been claimed by any other deity, therefore Akhenaten believed that he was building a city on “uncontaminated ground” where the Aten could be worshipped in full.[footnoteRef:253]Here we see the creation of a sacred space, commissioned by the Pharaoh and ordained by the divine, as it was believed that Aten himself had guided Akhenaten to this space. The creation of a sacred landscape that fits with the religious ideology can be seen also where the formidable landscape was said to be reminiscent of the hieroglyph akhet.[footnoteRef:254]The visible rising and setting of the sun over the cliffs was an important aspect of location as the religious theology was based on the movements and actions of the sun disc. His tomb that was built in the cliffs was also purposefully orchestrated so that upon his death, he could be symbolically reunited and merged with his father, the Aten. This would symbolise the constant rebirth and death of the deity itself.[footnoteRef:255]At Akhetaten, everything had symbolic meaning and Akhenaten had created a space where his religious ideology could be physically recreated and relived every day. We also see the destruction of a major state cult temple and the recreation of Akhetaten as the place of first occasion signifying the power of Pharaoh in his role as creator. [253:  Kemp, B. (2018), pp.327; Kemp, B. (2012), pp.11; Christie, J.J. (2016), pp.30]  [254:  Christie, J. J. (2016), pp.28]  [255:  Christie, J.J. (2016, pp.29] 


The layout of the city itself should also be considered.[footnoteRef:256]We see that the city runs on a North-South axis, following the river Nile with its royal road connecting all important areas of the city. One could argue that the architecture of this city does not so much part with tradition as recreates it.[footnoteRef:257]At first glance, we can see that most of the religious and governmental buildings, including both Aten temples and the great palace, were located in the central city.[footnoteRef:258] The layout of the city also demonstrates important symbolism and ideology in terms of the Kingship. For years, the Pharaoh was known as the symbolic unifier of the lands, ever since the mythical king Narmer unified Upper and Lower Egypt. Some have argued that the architectural layout of the town, signifies the unison of Upper and Lower Egypt[footnoteRef:259], where the cult centre of the Great Aten Temple meets in the middle. There is also the east-west axis to consider which also draws straight through the temple itself, following the physical and theological movements of the sun being orientated towards the Royal Wadi. Therefore, the Great Aten temple is seen as the central point, unifying the religious east-west with the political north-south symbolising the unification of the lands. Here at the centre, the King is seen to merge with Aten as supreme ruler.  Akhenaten also localises the city and its centre, claiming metaphorical and universal rule from the capital itself.[footnoteRef:260]The town itself therefore has been described as a place of worship in itself, a geographical temple to Aten.[footnoteRef:261]  [256:  See Figure 1. ]  [257:  Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp. 94 advises that the architects who designed Akhetaten recreated the distances that had defined the ritual settings of Thebes and they replicated the distances between the state temples of Amun-Re. Therefore, we see a recreation of a traditional temple layout into the architectural layout of a city. Kemp, B. (2012), pp.79 also advises that even though Akhetaten did not follow any predetermined plan it still reflected a “simple ordering scheme” already well established in Egypt where primacy was given to the orientation of temples against the river Nile.  ]  [258:  Kemp, B. (2012), pp.268]  [259:  Christie, J.J. (2016), pp.43, 48 ]  [260:  Christie, J.J. (2016), pp.48]  [261:  Christie, J.J. (2016), pp. 37] 


[image: ]
Figure 1. Map of the ancient city of Amarna. Taken from Christie, J.J. (2016), pp.40

3.5 [bookmark: _Toc33821845]The Creation of a New Design- The Evolution of Architecture 
According to Asante and Ismail, powerful movements have always affected the social, architectural and artistic life of a society.[footnoteRef:262]This is true of the Amarna period where we see the creation of new architectural styles expressing the theological reforms of Akhenaten. Akhenaten was no different to his predecessors in the sense that his rule included a mass building programme, in which his vision for Egypt was realised and his devotion to the gods made known.[footnoteRef:263]Architecture was used to express ideological meaning and to emphasis the kings link to the divine. This is important to consider as we can see here that the material evidence creates a picture for us regarding how Atenism was perceived. [262:  Asante, M.K. and Ismail, S. (2009), pp.301]  [263:  Kramer, S.N. (1948), pp. viii advises that the obligations of a King included the building and rebuilding of temples in the service of the gods. Wilkinson, T. (2010) pp.44 also advises that Kings used monumentality to project authority and to promote ideology. We can see that Akhenaten uses architecture for both of these reasons also. Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.17 advises that new Pharaohs often began their reigns constructing temples] 


At the beginning of his reign, building projects were undertaken in the Kings first few years at the temple at Karnak, especially the east wing which was heavily altered.  Here we can see a devotion to the Aten already forming with the installation of the Gm–p3–itn (Gempaaten), where the hwt-bnbn (Mansion of the Benben-Stone) could be found.[footnoteRef:264] The style of architecture seemed to undergo changes within this period. Raised platforms and colonnades were now incorporated within temple design in order for the King, whilst performing his duties to the divine, to be closer to the heavens.[footnoteRef:265] Emphasis was now placed on the eastern side of the temple rather than the west.  [264:  See Aldred, C. (1988), pp.82-83 for more information on benben monuments; Hoffmeier, J. (2015), pp.110-111; Teeter, E. (2011), pp.185 advises the additions to east Karnak were focused solely on the Aten. See also Murnane, W.J and Van Siclen III, C.C. (1993) ]  [265:  Shaw, I. (1994), pp.112 advises that the erection of ramps and steps with balustrades leading to altars with parapets was an idiosyncratic feature of Akhenaten’s temples to the Aten; Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.64] 


With the foundation of Akhetaten, we see some interesting architectural features emerge. No longer were the temples enclosed, delimiting sacred space from the world outside. No longer were cult statues housed away in hidden chambers.  Dark, enclosed spaces had no place within the new theology implemented by Pharaoh, therefore the religious architecture of the city had to reflect that.[footnoteRef:266]In order to worship the sun disc freely and fully, temple architecture needed to be altered.[footnoteRef:267]Examples of this are The Great Aten Temple and the Small Aten Temple.  The temples were now roofless and open aired[footnoteRef:268], allowing the rays of the disc itself to penetrate their walls. Statues of the royal family were now placed in plain sight for the world to see, replacing the hidden cult statues. Offerings were not unusual; Akhenaten seems to not only follow in his predecessors’ footsteps in making sure temple rituals were still adhered to but took this to new heights in terms of the extreme enormity of those offerings presented.[footnoteRef:269] The rituals, and their subjects, were also massively changed. Offerings were now accommodated on an abundance of large stone tables that were placed within the open-air courtyards[footnoteRef:270] of the temple rather than in enclosed spaces where the statues to the gods were kept. The use of raised platforms was also carried over from his designs at Karnak and were installed within the Great Aten Temple in order for rites to be performed under the gaze of the disc. It can be said that the architecture of Akhetaten itself was created as a stage on which the king himself could perform his duties openly, outwardly showing his devotion to the Aten in order for his subjects to understand the concept of his ideology.  [266:  Shaw, I. (1994), pp.109 argues that the religious and ceremonial buildings of the city are the most important sources to consider when studying the symbolism and rituals of Atenism and that the remains of the temples etc are survivors of a unique period within Egyptian history; Christie, J.J. (2016), pp.41]  [267:  Christie, J.J. (2016), pp.41; Shaw (1994), pp.115]  [268:  Kemp, B. (2018), pp.339]  [269:  Kemp, B. (2018), pp. 92-93 states that Akhenaten’s multiplication of offering tables could be seen as obsessive behaviour and a literal demonstration of the temple offerings so “what you see is what existed”. This highlights how Akhenaten created a more visual religion than a theoretical one. ]  [270:  Kemp, B. (2018), pp.339; Christie, J.J. (2016), pp.41; Spencer, N. (2010), pp.264] 


Innovations in building technologies are seen to emerge within the Amarna period and the creation of new materials. For example, talatat, which becomes extremely popular in the Amarna period for various reasons. It has been debated that due to its nature as a swift method of building, that Akhenaten insisted on this material as a way of implementing his visions as quickly and swiftly as possible in order to avoid arousing any competition or opposition. Additionally, due to the changed architectural layout of most temple buildings and cult places, stone bricks were no longer needed as most of these buildings were without roofs, therefore they were no longer needed to hold structures up.[footnoteRef:271]These are important points to consider as it shows a change in building style and a creation of a new technique. Nevertheless, we can also see how easily these buildings were dismantled, during the reigns of Akhenaten’s successors.[footnoteRef:272]In creating a new technique, Akhenaten’s buildings were also open to easy destructions and dismantling.  [271:  Hill, M. (2014)]  [272:  Allen, J. (1996), pp.4 advises that buildings made of talatat are less enduring than those of traditional stonemasonry. See also Strudwick, H and Strudwick, N. (1999), pp.60 ] 


The use of glass and faience should also be considered given its characteristics. Amarna became a major centre for faience and glass production during its occupation.[footnoteRef:273] Archaeological remains found in the city have been central to understanding faience and glass production in the New Kingdom, highlighting its importance within the period.[footnoteRef:274] There also appeared to be certain amount of prestige connected with glass as a material and it seemed to capture royal interest.[footnoteRef:275] Glass and faience were known for their material characteristics and were seen to encapsulate the essence of the Aten given its dazzling qualities.[footnoteRef:276] The Aten had been described, since the days of Amenhotep III, as “dazzling” and “gleaming” which were known in Egyptian as “tjehen”. An interesting connection can be seen here with the related word for faience which was “tjehenet”, highlighting the link between the two.[footnoteRef:277] It is therefore possible that Akhenaten chose to promote this particular material, in order to emphasise the visual and physical aspects of the god himself, creating an environment in which the god could be experienced in a sensory way through the architecture and artworks. [273:  Christie, J.J. (2016), pp.50; Jackson, C. (2005), pp.1750- 1752 ]  [274:  Nicholson, P.T. and Peltenburg, E. (2000), pp.182-183]  [275:  Shortland, A., Nicholson, P. and Jackson, C. (2001) pp. 151 advise that textual evidence stresses the royal importance of glass. Whenever the word for glass can be seen, the royal cartouche can be seen to follow. No other materials seem to have this distinction, thus singling out glass as a desirable material. Jackson, C. (2005), pp.1750 also states that there is evidence on the Amarna Tablets where King Akhenaten is requesting the acquisition of glass and for it to be brought to Egypt. Peck, W. (2013) also states they were both often found within royal tombs and temples. ]  [276:  Christie, J.J. (2016), pp. 50]  [277:  Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.117; Peck, W. (2013), pp.158 states that tjehent means “that which is brilliant” ] 


3.6 [bookmark: _Toc33821846]The Creation of New Artforms - Iconography in the Amarna Period
Regarding iconography within the Amarna period, we begin to see a new style emerge, unique to Egyptian artwork.[footnoteRef:278] Distortions to the body are now seen[footnoteRef:279] where the King is depicted as having a fairly feminine body with wide hips and a bloated stomach. His face is elongated and his neck strangely long. His eyes are slanted, and his lips appear to be full in character. There are many different theories as to why this particular style was adopted. It has been advised that this could be due to a disability or a disease, and that the carvings are indeed true depictions of his physique.[footnoteRef:280] However, that would not explain the strange physique of the rest of the royal family which can be seen to imitate Akhenaten’s features. There is also the theory that his depiction attempts to amalgamate the male and female essence of the kingship, whereby the King is modelling himself on the creator god who is seen as genderless. This may make more sense as it shows Akhenaten as neither male or female, he is seen as an alien figure connecting him with the divine world[footnoteRef:281] and placing him outside the mortal sphere.   [278:  Kemp, B. (2018) pp.325 states that the remains at Karnak from the early years of his reign show “extreme departures from convention” ]  [279:  Kemp, B. (2018), pp.325]  [280:  Kemp, B. (2018), pp.325]  [281:  Kemp, B. (2018), pp.325] 


A preference for “sunken relief” is also evident and is used heavily within the artworks of Amarna. This quicker way of sculpting coincides with the use of talatat as mentioned before. The abundant use of both material and method strengthens the argument that both were used as quick means of constructing various artworks and architecture in order to present the ideology of Akhenaten to the world with as little opposition as possible. It meant that they could stamp out any competition in terms of the heretic deities and cover over them as quickly as possible. Sunken relief however is not just a quick method of sculpting, but it can also be seen to compliment the ideology of the time, providing a new depth and character to its subjects. We can see this in the sculpture at Karnak where the relief, at certain times of the day dependant on where the sun is in the sky, seems to come alive with shadows and highlights.[footnoteRef:282] The artwork is connected to the sun in its ability to tell a story and emphasise itself to the public. Therefore, we can see again Akhenaten creating a new rhetoric within his artworks where iconography is connected intimately to the phases of the sun.  [282:  Christie, J.J. (2016), pp.37] 


The creation of certain motifs and symbols are also evident within the Amarna period. The sun-disc symbol, for example, is certainly not a new concept however it seems to evolve within the Amarna period. Amenhotep III incorporated the sun disc into his imagery heavily and previous Pharaohs have used it in connection with kingship attaching it to wings and a uraeus. The sun disc evolves under the reign of Akhenaten, where it becomes the only acceptable divine symbol to represent state theology.[footnoteRef:283] The symbol also progresses into something new, with the use of rays extending into hands. This particular image of the sun disc is first attested to the reign of Akhenaten and is distinctive to the Amarna Period.[footnoteRef:284] There is no archaeological proof that this symbol has been seen anywhere other than artworks from the Amarna period, therefore seemingly originated with Akhenaten’s reign and his immediate successors.  This symbol does not appear to be inclusive, as the hands only extend to the royal family, namely Akhenaten and Queen Nefertiti. Therefore, this symbol depicts their importance and the close bond between them and the Aten. By using this symbol, Akhenaten has also given the world a creator who could be physically experienced, by depicting the god’s hands reaching into the realm of humanity.[footnoteRef:285]   [283:  Quirke, S. (2015), pp.117 advises that sculptors produced no other images of netjeru apart from the solar disc with its hands and certain motifs were physically erased ]  [284:  Hoffmeier, J. (2015), pp.14; Asante, M.K. and Ismail, S. (2009) state that the originality of Akhenaten can be seen in the creation of the sun rays into a physical reality]  [285:  Asante, M.K and Ismail, S. (2009), pp.302 ] 


3.7 [bookmark: _Toc33821847]Creation of a Goddess– Nefertiti’s role within the Amarna Period
The role of women within the royal family grew increasingly more important throughout the dynasty. Nevertheless, a shift in dynamic can be seen during the Amarna period. Apart from the exceptions (Sobekneferu (12th Dynasty), Ahmose Nefertari (18th Dynasty), King Hatshepsut (18th Dynasty)), queens were often solely viewed as the feminine aspect of the Kingship and were often seen as subordinate to the will of their husband the Pharaoh. However, when considering Nefertiti one can see that she is not subordinate to the king and that this is evident in the iconography from that time. She is, instead, depicted as his equal, standing alongside the king within her divine role.  She is the only other person who can interpret the will of Aten alongside the King, granting her an extraordinary amount of power within the religious and political affairs of the country.[footnoteRef:286] As the third member of the divine triad[footnoteRef:287], Nefertiti can be seen offering to the god and taking part in the daily worship, a role usually reserved for the Pharaoh.[footnoteRef:288] She is also seen smiting enemies and wearing a King’s crown similar to her predecessor Hatshepsut.[footnoteRef:289] As Aten becomes the one and only deity within the new state religion of the Amarna Period, the role of goddess now falls on Nefertiti which can be seen in the iconography of the time. An example of this can be seen on the sarcophagus of Akhenaten, where the four goddesses that are traditionally placed at the four corners (Isis, Selket, Nephtys and Neith) are now replaced with images of the queen herself.[footnoteRef:290] By doing this, the religious ideology of Amarna is further cemented as we can the image of Nefertiti is replacing those of the female deities, taking on the divine roles of protector and reviver of the deceased Pharaoh in the afterlife.[footnoteRef:291]The use of this iconography is a unique development and one that has only been seen within the Amarna period. Further evidence indicating that Nefertiti is often depicted as Tefnut.[footnoteRef:292] [286:  Kemp, (2012), pp. 17]  [287:  The divine triad can be seen to involve Aten, Akhenaten and Nefertiti. Akhenaten and Nefertiti are seen to replace Shu and Tefnut. See Arnold, D. (1996), pp. 99; Darnell, J. and Marnassa, C. (2007), pp.41-42]  [288:  Green, L. (1996), pp.10 advises us that her participation in ritual was equal to her husband. Green also advises that in some parts of the temple at Karnak, Nefertiti dominates the decoration, leading to the suggestion that it was the Queen that became the real force behind Akhenaten’s religious revolution. ]  [289:  Aldred, C. (1988), pp.223; Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.14]  [290:  Williamson, J. (2016), pp.189, Arnold, D. (1996) pp. 95]  [291:  Williamson, J. (2016), pp.189 advises that the rejuvenation of Osiris and rebirth of the divine king through the medium of his queen is reinterpreted within Atenism and that by replacing the goddesses, Nefertiti takes on the divine responsibilities ]  [292:  Aldred, C. (1988), pp.225] 


3.8 [bookmark: _Toc33821848]The Destruction of a King - The Restoration of Egypt
Upon the death of Akhenaten, the swift rejection of his religious reforms can be seen where the Egyptian people quickly return to the polytheistic status quo. Akhenaten is vilified in death[footnoteRef:293] and the destruction of his image and city is swiftly undertaken. All buildings within Akhetaten were systematically taken apart and the bricks were taken elsewhere to be used.[footnoteRef:294] Notably, the gateway at Karnak temple constructed by Horemheb used over 100,000 talatat blocks, taken from the temples at Akhenaten after their disassembling. An interesting point has been made that these blocks were used for the core of the gateway, therefore they remained in darkness for thousands of years, hidden away from the sunlight that was so important within the reign of Akhenaten.[footnoteRef:295] Not only do we see the physical destruction of the material culture of Akhenaten’s reign, but we also see the metaphorical undoing of his doctrine through reconstructions.  [293:  Kemp, B. (2018), pp.321]  [294:  Kemp, B. (2018), pp.327; Goelet, O. (2003), pp.24]  [295:  Silverman, D., Wegner, J.W and Wegner, J.H. (2006), pp.3] 


The neglect of cult temples and complexes outside Amarna was evident, exhibiting the chaotic nature of Akhenaten’s reign where buildings were left to decay and crumble.[footnoteRef:296] The restoration stela at Karnak highlights this neglect and states that the gods had left the land due to the poor treatment they had received. These themes of disaster and subsequent recovery, found on the stelae at Karnak, were popular amongst royal texts as it allowed the Pharaoh and his acts of reconstruction to be compared to the acts of creation.[footnoteRef:297] One could argue that Tutankhamun created this piece of propaganda in order to legitimise his rule, showcasing his costly program of revival and restoration throughout Egypt.[footnoteRef:298] Tutankhamun also changes his name from Tutankhaten in an attempt to connect himself once more with the traditional creator god Amun. The creation of a new name meant the destruction of his link to Akhenaten and a departure from his previous legacy as a prince of Amarna. [296:  Goelet, O. (2003), pp.24 states that when human constructions crumbled away, this was seen as them reverting back to the primordial state, therefore highlighting that isfet has prevailed]  [297:  Goelet, O. (2003), pp.24]  [298:  Brand, P. (1999), pp.117] 


The Amara period, to an extent, also brought a change in relationship between the Egyptian people and their kings. Upon the death of Akhenaten, no longer did the Egyptian elite direct their attention towards someone they now saw as a fallible human being, but instead redirected them towards the divine.[footnoteRef:299] Akhenaten had almost single handily destroyed the traditional religious structure of Egypt, therefore there is little wonder that trust needed to be rebuilt when it came to the importance of Pharaoh throughout Egypt. Egypt had always been a polytheistic society, this much is evident. To bring an entirely new religious theology that was singular and dogmatic in its approach to an audience that had been raised within a predominantly polytheistic society was a radical step, and one that was not sustained given the subsequent destruction of the religious iconography.[footnoteRef:300] Therefore, after his death, there was a need to unite the religious views from before, into one singular respectable religious system that could withstand the test of time.[footnoteRef:301]  [299:  Goebs, K. (2007), pp.295; Exell, K. and Naunton, C. (2007), pp.96 advise that post-Akhenaten Egypt went through a long period of crisis until the establishment of Rameses I. The country had no strong heir or ruler to depend on until the military dynasty.  ]  [300:  Teeter, E, (2011), pp.182-196 describes the emotional repercussions of such changes; Kemp, B. (2018), pp.321 advises whatever Akhenaten stood for seems to have been rapidly rejected after death; Tobin, V. (1988), pp.174]  [301:  Mosjov, B. (2002), pp.492] 
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Conclusion

Modern scholarship focuses on creation and destruction as major components within Egyptian cosmogony, specifically when dealing with creation myths. The ultimate aim of this discussion was to step away from this singular outlook and to try and apply the themes of creation and destruction to different cultural spheres of Egyptian civilisation. This has been attempted throughout the essay, where Chapter 1 gave a broad overview of creation and destruction within Egyptian civilisation, and Chapters 2 and 3 focused on their emergence within Egyptian Kingship, specifically within the 18th dynasty New Kingdom. As Egyptian Kingship was the central institution within Egyptian society, it was important that this subject was given space to be considered in full when dealing with creation and destruction as cultural themes. Therefore, two case-studies were chosen for this discussion in order to showcase these examples.

It became evident within Chapter 1 that creation and destruction are not solely restricted to the religious sphere but also extend into the political and socio-economical domains of Egyptian civilisation. The main goal of this chapter was to introduce the different cultural spheres of Egyptian life and to highlight the presence of creation and destruction within them. Religion, architecture, magic and the natural landscape were considered here when dealing with creation and destruction as cultural themes, in order to understand how they materialised within Egyptian civilisation. Having broken the subject down into sub-categories it was evident that these themes could exist in more than one cultural sphere at once. For example, creation and destruction in terms of ritual practice belonged to both the religious and political spheres. This was also evident when discussing the creation of maat and the destruction of isfet, an idea that formed the backbone of Egyptian religion and society. Maat, however, became a complex term to work with due to the fact that there are few scholarly works that concentrate solely on the term and its meaning.[footnoteRef:302] Evidently, further research is needed regarding this subject. It is also clear that ethnocentricity and inherent prejudice are still problems that need to be addressed today when dealing with the sources available. This was particularly obvious when dealing with the subject of heka. Nonetheless, counterarguments for these have been provided where bias has been taken into consideration.  [302:  Karenga, M. (2004), pp.5-6] 


The first case study, the unique and unusual kingship of the female-king Hatshepsut, was examined within Chapter 2 in order to understand how the themes of creation and destruction could be found within Egyptian Kingship. The unusual circumstances behind her transition from wife, to regent, to King proved to be extremely important to consider when examining creation and destruction as cultural themes. The continuous destruction and recreation of political and religious ideology was performed by Hatshepsut in order to “inhabit a role within a patriarchal society”[footnoteRef:303].  The destruction of stereotypes and the creation of new gender roles seem to dominate the discussion in this chapter. Certain issues arose, however, when dealing with certain source material and their context. For example, Egypt was inherently a patriarchal society, where the role of women is often hidden within the archaeological record[footnoteRef:304]. Texts were produced and composed predominantly by men, therefore, they were not representative of Egyptian society on a whole[footnoteRef:305].  Misogynism throughout scholarship seemed to be an issue here also, as Hatshepsut had been painted by some as a highly ambitious woman who had usurped the throne[footnoteRef:306].  Thus, gender bias is still evident, and even though feminist scholarship has come a long way[footnoteRef:307], it still has a little further to go[footnoteRef:308]. It also became evident from this chapter that any study of iconography needs to take into account its context and what it was supposed to show the audience in line with the intentions of the artist themselves, who were mostly employed by the King. Iconography should be considered as the ideal not the reality[footnoteRef:309]. [303:  Cooney, K. (2018), pp.97]  [304:  Szpakowska, K. (2012), pp.25; Tyldesley, J. (2006), pp.38]  [305:  Robins, G. (1993) pp.13]  [306:  Bradley, P. (2014), pp.137]  [307:  See Shaw, I. (1994), pp.101-113]  [308:  Pinarello, M. (2018), pp. 14 advises that gender discrimination within the written sources has been seldomly addressed within Egyptology and that these biased underpinnings of Egyptology limit the full exploration of Egyptian society; Szpakowska, K. (2012), pp.26 advises that there is no monolithic category of “women” and that we must avoid generalisations. ]  [309:  Szpakowska, K. (2012), pp.27] 


Chapter 3 explored the reign of Akhenaten as the final case study in order to prove how important creation and destruction were as social themes within that period. It is evident that the revolutionary reign of the “heretic” King has provoked countless discussions and debates within Egyptology. Solar religion in pre-Amarna Egypt was considered in order to recognise the evolution of religious thought within the Amarna in order to understand how radical Akhenaten’s reforms were. It became evident that the sole focus on solar religion within the Amarna period was not as drastic as some may say, as solar religion was already growing in importance throughout the 18th dynasty. Therefore, it is not so much the creation of a new religious system that we are witnessing here, but a recreation. The destruction of the traditional religious structure however became apparent in terms of the eradication of the traditional Egyptian pantheon. It is evident that further research is needed on the subject of Amarna as a “monotheism” given the multiple debates that exist on the subject with Egyptology today. Nevertheless, even though we may be unable to truly define the religious structure of the Amarna period, it is clear that Akhenaten created a unique religious setting the likes of which had never been seen before in Egyptian society. In terms of the source material, it is evident that impartiality exists within the sources, where bias is present. Montserrat makes an extremely important point when he advises that rarely is any biography of Akhenaten written with any neutrality.[footnoteRef:310] Amarna, the focus of great controversy and mystery, became a subject to which many responded to emotionally rather than objectively. [footnoteRef:311]Therefore, it is important to remember the context of such sources including when they were written and who analysed them.  [310:  Montserrat, D. (2000), pp. uses the examples of the works written by Cyril Aldred and Donal Redford, advising the former seems to display admiration for the King whereas the latter seems to take an extreme dislike. ]  [311:  Kemp, B. (2018), pp.325 advises that it is impossible to write a history of the reign of Akhenaten which does not “embrace an element of historical fiction”.
] 


In all chapters, modern scholarship has been used to support the arguments of this thesis and to highlight subject areas that have not yet been considered or explored. Considering the research presented in these chapters, it is evident that the cultural themes of creation and destruction can be applied to all areas of Egyptian civilisation. Creation does not only apply to the cosmogony of Egypt but can also stand for recreation and reinvention as can be seen in the second and third chapters considering Egyptian Kingship. Additionally, destruction does not necessarily exist as the negative counterpart to creation. As can be seen throughout this discussion, destruction can be seen as a tool of creation itself, used to bring order to the world and to keep chaos at bay. Therefore, it is evident that the nature of creation and destruction as cultural themes within Egyptian civilisation is fluid.   
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