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The Decalogue and the Egyptian Book of the Dead

Jared C. Hood
The Ten Commandments, given to the children of Israel at Mt Sinai, is a historically situated document. It did not appear de novo in the cultural world of the ancient Near East. In terms of other legally oriented texts, there is the celebrated Codex Hammurabi, discovered at Susa at the outset of the 20th century.
 Much has also been made of the formal similarities between the Sinai Covenant and Hittite treaties (Mendendall 1962: 716–717); (Kline 1963: 13–26); (Durham 1987: 279, 317); (Whybray 1995: 21). However, in the discussion of the relationship of the Decalogue to its Near Eastern setting, the Negative Confession(s) or Admonition of Maat—chapter 125 of the Egyptian Book of the Dead—has received little attention.
 This situation needs correcting. 

The procedure followed hereunder shall be, first, to mention the prima facie case for connecting the two texts. Next, the structure and purpose of the Egyptian text shall be compared to that of the Decalogue, followed by discussion of the moral content of the two. This will give the capacity to reach a conclusion regarding the relationship of the Confession to the Commandments.  

1. A Prima Facie Connection

The so-called Book of the Dead is probably the most famous collection of texts from ancient Egypt. Its origins substantially belong to an innovative time in Egyptian history, the Eighteenth Dynasty,
 in which the gods were felt to be closer to human experience than ever before. “Piety has become a visible and verbalized partner of the individual’s morality, one that shapes a person’s thoughts especially concerning the hoped-for afterlife and its Judgement of the Dead” (Lichtheim 1997: 29).
Chapter 125 of the Book is designed to assist with this developed consciousness. It is a spell to enable the deceased to pass the judgement of the Tribunal of forty-two gods (Ritner 2000: 59). The judgement consisted in having to give an account to the gods of one’s actions in this life. The judgement was made according to Maat. 

Maat refers to the principle of truth, justice or order, embodied in a particular goddess. The goddess Maat was a young woman, most easily distinguished by her single ostrich-feather headdress, “the emblem of “truth.” ” (Pritchard 1969: 317, Illustration 561) 

The daughter of the primordial creator god Amon-Re (although in later times she came to be associated with the Memphite god Ptah), Maat symbolizes both cosmic order and social harmony. Thus, Maat is not only that force which ensures the regularity of the sun god’s path across the sky each day (surely the most visible sign of an orderly universe!), but she is also order, justice, and truth in the human sphere…cosmic order and moral order were inextricably bound up with one another. (Fontaine 1981: 156)
At the judgement, the deceased was led by Anubis to the Great Scale, where the heart was weighed against Maat. The heart was placed on one side of the scales, and the feather of Maat on the other (Pritchard 1969: 326, and Illustration 639); (Fontaine 1981: 156). If the two balanced, one was shown to have lived according to Maat, and could enter into eternal happiness. If the deceased did not measure up, as it were, the heart was devoured by Ammut, and such a one died the second death (Seawright 1996).

Why would one think to make a connection between the Decalogue and a spell designed to make one “light hearted” in the judgment of the afterlife? Although far from being a widespread scholarly point of view, the link is made by some at a popular level, and made more particularly to the the forty-two protestations rather than to the preceding thirty-six statements. 

To enhance the appearance of similarity to the Commandments, it is possible to summarize the forty-two protestations thus ('Skeptic' 2004):

1) I have not been a person of anger. 

2) I have done no evil to humanity. 

3) I have not inflicted pain. 

4) I have made none to weep. 

5) I have done violence to no one. 

6) I have done no harm to animals. 

7) I have not robbed the poor. 

8) I have not fouled water. 

9) I have not trampled fields. 

10) I have not behaved with insolence. 

11) I have not judged hastily. 

12) I have not stirred up strife. 

13) I have not made any person to commit murder for me. 

14) I have not insisted that excessive work be done for me daily. 

15) I have not borne false witness. 

16) I have not stolen land. 

17) I have not cheated in measuring the bushel. 

18) I have allowed no person to suffer hunger. 

19) I have not increased my wealth except with things as are my own possessions. 

20) I have not wrongfully seized the property of others. 

21) I have not taken milk from the mouths of babes.

From these indicatival statements, some deduce imperatival statements. Thus, behind the eschatological confession of non-guilt lies a governing moral code by which the reciter was bound in the earthly life. The Confession is indicating the fulfilment of the Decalogue-like law of Maat. For example, “I have not murdered” is predicated upon an implicit prohibition such as “Do not murder” or “You shall not murder.” This, then, would be apodictic law (“clearly shown or established” law), rather than casuistic law (“If a man…then…,” etc.), which is more commonly attested in the ancient Near East.

The connection of the Decalogue to the implicit law of Maat is thus in need of investigation. Is there a parallel with the Decalogue in purpose, structure or underlying theology and ethics?

2. The Structure and Purpose of the Confession

2.1 An Outline of the Spell

The Spell is enclosed with a brief opening statement of purpose and a concluding ritual instruction and statement of effect. The body consists of two recitations, the first focusing on the reciter’s innocence and knowledge of the gods’ names, and the second with similar concern, but far more esoteric and envisaging the procedure of passing through the Hall of Maati.
 A broad outline of the whole is as follows.

(1)
Introduction: purpose of spell

(2)
The first recitation: initial purification

A1
Invocation: intent/effect of spell, with knowledge of god’s name; general protestation of innocence

B1
36 particular protestations

A2
Invocation: general protestation; intent/effect, with knowledge of gods’ names

B2
42 particular protestations, with gods’ names

(3)
The second recitation: movement through the judgement

A.
Invocation: knowledge of gods’ names with intent/effect; general protestation

B.
More protestations, with some positive assertion; intent/purpose. 
Related to the Scale
C.
Entrance granted through knowledge of the gods’ names

(4) 
Conclusion: ritual instructions

2.2 The Structure of the Shorter and Longer Protestations

Thinking more narrowly of the structure of the thirty-six and forty-two protestations,
 there appears to be no order to the succession of protestations. Both commence with the assertion of not having committed “wrongdoing” towards others, and both conclude with the claim of having respected the gods. Apart from this, there is a seemingly random and repetitive movement between declarations of innocence in various civil, moral and spiritual matters. 

The individual statements are uniform in their structure. The thirty-six protestations all commence, “I have not…,” except for two (“I do not know that which should not be” and “My name has not…”). The forty-two all commence by addressing a god and stating where he or she has “come forth” from, followed by the protestation with the unvaried “I have not” formula. This consistent pattern of negative assertion is unusual in Egyptian literature, even though there were numerous Autobiographies from the Old Kingdom onwards with especially positive but occasionally negative moral self-laudations (or even positive statements with its reverse negative) (Lichtheim 1992: 103–144, especially 124).

2.3 The Purpose of the Spell

Spell 125 was deposited with the deceased, to facilitate passing through the judgement. As seen above, the words focus on the innocence of the deceased and of this individual’s knowledge of the names of the gods.

What is the repetition of these words before the gods supposed to achieve? The introduction states that it will cause the “purging” (Ritner) or “absolving” (Pritchard) of the reciter’s “misdeeds,” and result in “seeing the faces of the gods.” The end purpose is understandable, but the absolution is surprising in a spell in which the innocence of the deceased is asserted at length. What does this signify?

The protestations are certainly not to be construed as “Confession,” if that is understood to signify the admission of sin.
 “[T]here is not one trace in the whole thing, from first to last, of such a thing as confession” (Baikie n.d.: 215). Baikie further alleges the following: ‘Confession was… a thing alien altogether to the Egyptian mind.’ He prefers to speak of “repudiation” (Baikie n.d.: 216). The text is a manifest statement of innocence. There are several such Egyptian documents and inscriptions in which a stance of “confessing” one’s goodness is taken (Lichtheim 1997: 21). Megegi’s tomb stela reads thus: ‘I am lover of good, hater of evil…I did not reduce the time of day, I did not shorten a good hour.’
Nevertheless, it was during the New Kingdom that there was a “growing admission of human weakness and the need for forgiveness” (Lichtheim 1997: 46). The Spell perhaps reflects an understanding that whilst one may have lived a life that was generally in accordance with Maat, there was doubt as to one’s worthiness and the strictness of the gods’ judgement. In the face of these uncertainties and fears, the spell makes success certain. Fontaine has it that ‘the Book of the Dead, buried with the deceased, provided an assortment of magic formulae to be uttered “just in case” judgment of the heart should prove unfavorable’ (Fontaine 1981: 156). Through the knowledge of the names of the gods, through the enacting of the ritual and through generosity with the truth of one’s moral attainments, the test of Maat can be passed.

There is another surprise. The final words of this chapter of the Book of the Dead indicate that the spell’s effect does not only pertain to those who recite it in the afterlife. The one who recites them in the present realm, in a temple ritual, is guaranteed blessings for the present and acceptance in the next life. 

It is significant that the spell was used in and effective for this life. Why would this be the case? Perhaps the clue is that the blessings that accrue to the individual are correlative with those that are spoken of in Egyptian wisdom literature. It is not just the magic of the ritual that brings present blessing, but also the conforming to the principles of Maat asserted in the Confession. The Spell, then, teaches ethical and spiritual norms by which to live one’s life.
 It is (implicitly) prescriptive, not merely indicative. “I have not…” is only a step away from “Do not…” The recital of “I have not murdered” does then signify “Do not murder.” The conclusion is that whilst Spell 125 overall is a mortuary text, the protestations themselves are somewhat in form and more so in function a code of law—a priestly codification of the divine law of Maat.

2.4 Wisdom literature

A connection has been made between the Confession and Egyptian wisdom literature in the area of rewards or benefits. It is also true that its “negative protestations must be studied together with the positive attitudes in the wisdom literature” (Pritchard 1955: 34). There is, for instance, The Instruction for King Meri-Ka-Re, in which there is an abundance of apodictic admonition (e.g. “Be not evil: patience is good”) (Pritchard 1955: 414–418). Cf. the examples given in Lichtheim (Lichtheim 1997: 30, 33, 40, 42). Why consider the protestations to be legal rather than wisdom material?

The Confession is different to Egyptian wisdom literature in much the same way that Biblical law and wisdom are related and yet distinct. First, John Bright observes that one distinction between Biblical wisdom and apodictic law is that in the former, the wisdom applies directly to the individual addressed. The father speaking to his son is unlikely to say, “Do not kill anyone” (Bright 1973: 201). Yet it is this universality that is precisely what is found in the Confession. “I have not killed. I have not commanded to kill.” The point is reinforced in that there is a failure in the Confession to emphasize some typical concerns of Egyptian wisdom literature, such as the concern for wise governance and correct action before one’s social betters (eating at a superior’s table, etc.).

Secondly, Bright considers a difference between Biblical wisdom and apodictic law to be with regard to the motivation attached to the instruction. Apodictic law tends not to have motivations attached, beyond the implication that Yahweh’s direction must be obeyed or else there will be punishment. Wisdom admonition is to be followed, on the other hand, since to do otherwise would not be “prudential” and would lead to all kinds of troubles (Bright 1973: 201). The Confession has something of the latter, but the former dominates, since the main point of the Spell is to make it through the Tribunal of the gods. “Evil shall not happen against me in this land or in this Hall of the Two Truths…,” the deceased says in the first recitation. “I shall not fall to your slaughter,” is the claim (demand) in the second recitation, as the reciter pictures the Scale before him.
2.5 Legal literature

Should the Spell be considered a legal document? There are no extant law codes from ancient Egypt, but there is some legal material that enlightens the understanding of the present text. There is A Royal Decree of Temple Privilege, which is a decree of the Fifth Dynasty Pharaoh, Nefer-iri-ka-Re (26th century B.C.), freeing some from the corvée (Pritchard 1955: 212). Three commands have the form, “I do not permit,” the next two, “thou shalt…,” and the final one, “they shall be…” It is true that the wisdom of Maat is expressed apodictically in various Instructions, but the Confession speaks beyond what is merely wise. It is more a response to the edict of Maat.

The Vizier of Egypt gives insight into the legal system in the same period as the Confession, and so illustrates the expected legal setting of the Tribunal of the gods (Pritchard 1955: 212-214). The Vizier was, of course, the vizier of Maat, the executor of “justice.” Being weighed in the afterlife according to Maat was not simply a matter of having lived wisely. It is forensic: it is about innocence and guilt, or of having acted in conformity with the law.

Results of a Trial for Conspiracy deals with the capital trial of those who conspired against Ramses III (Pritchard 1955: 214-216). In the majority of cases recorded, the comment is that an investigation was made to establish the accused’s guilt, although it is less than clear that the guilt was a transgression of a clearly written command. In one case, there is a reference to the standard by which a person is judged: “Persons upon whom sentence was carried out by cutting off their noses and their ears, because they had abandoned the good instructions given to them” (Pritchard 1955: 215, case IV). Those who were thus judged were treacherous officials of the court. Pritchard believes the “good instructions” which they had abandoned were those of the Pharaoh when he had constituted the court. The Vizier of Egypt perhaps evidences the types of commands they had received. The relevance for the Confession is that there was envisaged a legal “code” in Egypt. A law may have existed expressly or otherwise, but at the time of trial, it was foundational to the court’s finding, and emerged with clarity in the official record.

Another document is From the Record of a Lawsuit, in which a woman protests her innocence before the court (Pritchard 1955: 216-217). To the central allegation of having used someone else’s goods to buy a slave, she declares, “And I gave them to the merchant Raia, and there was nothing in them belonging to the woman Bake-Mut.” In other words, “I did what was right, not what was wrong.” The negative statements in Spell 125 can easily be seen as similar legal pleading.

To summarize, first, the Confession is a spell genre (in accordance with its recitations), but the two lists of negative assertions are an implicit law code. Baikie freely calls it “the code of the Hall of Judgement” (Baikie n.d.: 218). Thus, it is “one of our few sources for Egyptian social law” (Pritchard 1955: 34).
Secondly, it is a legal spell, and in that, it is the record of a future legal case. Instead of being a record of what was the case, it records what will be the case, and prepares the individual for the trial. That the trial takes place in the afterlife, and that the document is a mortuary text, does not alter this opinion, for the justice of this world is only an interim administration of and is predicated upon the justice of the next world. Thus, Maat herself is present, and not just her vizier. The process of justice has similarities to the justice of this world, with protestations of innocence to be made before the judge/s. The standards of justice between the two worlds are identical, with an assumed order of conduct by which the individual is judged (and which assumed order becomes codified in this court record).

2.6 Decalogue comparisons

There are points of contact between the Spell and the Decalogue and its surrounding legal or covenantal material. In the first place, it has been argued that the Confession is an implicit code of conduct. The effect is the same as the Decalogue, resulting in a series of “Thou shalt not” statements. Both documents give their instructions in a largely negative form, and both have exceptions to that.

The purposes of the two documents seem to be vastly different. The Spell seeks to ensure success at the eschatological tribunal, whereas the other text regulates Israel’s relationship with God in the present. However, there is a similar theological concern behind both. The Spell brings one to the situation of “seeing the faces of the gods.” The Decalogue is part of God’s mechanism for bringing His people into His presence (Ex. 24:9–11 typifies the covenant experience, with the elders of Israel representing the entire nation in the presence of Yahweh. They “saw the God of Israel.”). There is in both documents the idea of pleasing God/the gods through moral and cultic obedience (see below on the specific content of the repudiations). Furthermore, the Spell requires participants in the ritual to have sanctified themselves, presumably in the lead-up to a divine meeting in the temple, where the ritual was performed.
 The reception of the Decalogue was similarly preceded by the preparation of the whole people (Ex. 19:10, 15), and was received through an encounter with God on the mountain sanctuary. 

One might object that the Decalogue in its Pentateuchal setting does not have a strong otherworldly or personal eschatological focus, and says nothing about keeping the law so as to pass the test of the last judgement. This is true (depending upon what one wants to do with statements such as Gen. 3:22). If it is accepted that there is some connection between the idea of keeping Maat and that of keeping Yahweh’s law, then it could be argued that the Mosaic perspective deliberately de-emphasizes the Egyptian focus in favour of the present relationship with the Lord.

From that emerges what is probably one of the major differences between the two documents. Both have the concern of self-interest—the concept of blessing upon obedience and a curse upon disobedience—and both have a theocentric focus, with the idea of pleasing God/the gods (in the protestations of the second recitation, the claim is that “I have done what people say and that on account of which the gods are pleased”). The Egyptian text, though, is more focused on magic and merit (or having maintained order or balance), whilst the situation with the Israelite text is more complicated. The Decalogue comes to a people who have already been redeemed. The justice of God is preceded by the covenant love of God. The Spell is concerned to find a way for “absolution” for sin, whereas the Decalogue is to be kept from the security of being in a special relationship with the Lord. In fact, the overall tenor of the relationship between the individual and the deity in Egyptian and Israelite religion is different, since in the latter, all are priests of God and are in a Father-son relationship (the democratising of religion, as it has been put).

Is there a connection between the form of the Spell and the Decalogue? The repudiations taken apart from their context are similar, since they are implicit “Thou shalt not…” commands. Of course, the order of the protestations of innocence appears to have no structure, unlike the Decalogue, which progresses from religious to social duties.

The formal connection can be made slightly more broadly, too. Clearly, the Decalogue does not say that it is a spell to be recited. There is no parallel in this regard. However, since it has been argued that the repudiations give an inverted form of apodictic law, it can be added that there is a sense in which the Decalogue mirrors the Confession, giving the divine rather than the human sense. In the Confession, there are the following elements. In alternating order in the various “A” sections designated in the outline above, there is the individual’s claim to know the name of the god and a statement of the effect that this knowledge will have, followed by general and specific protestations of innocence. In the Decalogue, there is the Deity’s revelation of His own name, a statement of the event that has provided Israel with this knowledge (Ex. 3:13–17; 6:2–6. Yahweh will be known in the saving event of the Exodus), followed by the law that is incumbent upon the people of God. 

The comparison also reveals the same fundamental theological difference that was referred to earlier. Egyptian religion attempts to find a way to the gods, whereas the God of Israelite religion has freely revealed Himself and acted for His people. This heightens the right of the Israelite God to command His people, and increases the motivation for adherence to His order. 

3. The Content of the Confession

The Negative Confession of Maat is concerned with civil, moral and religious living. Egyptian culture closely parallels Israelite culture, with the intertwining of the divine and human, or spiritual and ethical realms. Both understand that God or the gods weigh every action in this life.

There is a very similar field of spiritual and ethical concern in the two documents. The protestations are concerned with right action towards one’s “associates” (as it is put in the alternate reading of the second protestation of the thirty-six). This is spelt out in greater detail than in the Ten Commandments. Generally, it is expressed thus: “I have not committed wrongdoing against anyone;” “I have not caused pain;” “I have not caused weeping.” Then, there are protestations regarding murder, sexual misconduct, stealing (“I have not robbed;” “I have not committed usury”) and lying (“I have not told lies”).

Like the Decalogue, but unlike other ancient Near Eastern codes, which are concerned mainly with social law, the Confession delves into matters of the heart, too, and again, in more detail than the Commandments. “I have not been envious.” “I have not been sullen.” “I have not been hot-tempered.” “I have not been puffed up.” “I have not been impatient.”
There is no direct equivalent to the command to honour one’s parents. There are, however, one or perhaps two protestations regarding respect for civil authorities. “I have not reviled the king.” There is a statement thus: “I have not slandered a servant to his superior,” which could be about not exceeding one’s authority, or having respect for the underling.

The “vertical” concern is expressed variously. “I have not debased [or “blasphemed,” according to Pritchard] a god” and “I have not reviled a god” could be seen as similar to the Third Commandment (if one understands “taking God’s name in vain” in the traditional sense). Instead of there being a command against the making of idols, there is the endorsement of it. “I have not stopped a god in his procession.” One protestation seems to signify that Maat has been maintained by not destroying an image (“I have not washed out a god” may mean, “I have not washed out the picture of a god”).

There is no equivalent to the first Word of the Decalogue, but only general respect expressed for the gods. Neither is there an equivalent to the Sabbath law, though there may be a statement about labour (“I have not daily made labours in excess of what should be done for me,” though Pritchard has this as untranslatable), and there are protestations of having observed ceremonies (“I have not neglected the days concerning their meat offerings”) and having regard for the vulnerable (“I have not deprived an orphan”).

Overall, the two documents have very similar teaching. The Book of the Covenant may well have many similarities with Mesopotamian codes, but the document that is at the heart of the Covenant, the Decalogue,
 is closer to the Egyptian mindset, and chapter 125 of the Book of the Dead in particular.
 

4. Irreconcilable Differences

There are some irreconcilable differences between the two texts, which are the same differences that set Israelite law and religion apart from every ancient Near Eastern culture. The first is part of a point that was made above. Egyptian religion is humanity trying to reach the gods, whilst Israelite religion is God revealing Himself to man. The Spell brings worshippers into the presence of the gods, whereas the Decalogue comes from God, and, placed in the Ark of the Covenant, represents the presence of Yahweh in the camp.

Ploeg states it thus: “Israelite law has above all a religious character; it comes immediately from God, by whom it has been revealed.” He adds, “…the idea of wholly revealed law was rather peculiar to Israel” (Ploeg 1951: 296–297).
 To state the case more carefully, the revelatory nature of morality, religion and social order is less clearly defined in other cultures. Thus, although the Admonitions of Maat have “a religious character,” it is not specifically claimed to be revelation from the gods. The principles of Maat were instilled in the human order, but the Spell itself has the nature of all spells, in that it is the product of the prowess of priests, not the direct revelation of the gods. In comparison, the revelatory nature of the Decalogue is unambiguous. “Then God spoke all these words” (Ex. 20:1).
One more irreconcilable difference is that the God of the Decalogue is “the Lord your God,” the only God of Creation and the Lord of Redemption. He is Israel’s God, not an Egyptian god or the embodiment of the principle of Maat. The gods of the Egyptians are “demons,” that which is “not God,” and “vanities” or “empty idols” (Lev. 17:7; Deut. 32:17, 21).

5. The Line of Dependence

The above discussion shows similarities between the two documents, but it does not really answer the question of dependence. The Spell may well date back to 1550 B.C., which, even according to the conservative view, is a century before the Decalogue was written. The dominant culture thus influenced the less dominant. The Ten Words revise and adapt the Protestation. The implied code was made explicitly apodictic. Magic and merit was replaced with a theology of Divine revelation. The unordered and overlapping protestations were summarized and placed in some degree of logical order. 

Then again, it might be argued that the influence ran the other way, the date of the documents not withstanding. The Rabbis always believed that Abraham possessed the law, which is just what Genesis 26:5 indicates, too,
 in which case the ideas behind the Ten Words had fermented over many centuries. Might it have been some earlier concept of law that the Hebrews contributed to Egyptian culture? It is intriguing that it is around the Eighteenth Dynasty, the traditional time of Israel’s enslavement, that the Egyptian appreciation of morality began to flourish.

Still, there is no particular expression or statement in one document that could not have originated independently of the other. The matters dealt with are of perennial concern. Does it take literary dependence for two cultures to arrive at similar statements regarding something as fundamental as the injustice of murder? Leaving aside thoughts of the evolution of morality, what parents in the history of humanity have not said to their child, “Do not do it,” or “Do what I say”? One could just as easily emphasise the differences between the texts to show that they are unconnected.

Like the judgement according to Maat upon the Great Scale, the matter is finely balanced. Perhaps there is a sufficient degree of similarity between the texts to conclude cautiously that the Decalogue was influenced by the Negative Confession. Although the Ten Words sit uniquely in the context of Mosaic religion, they are stated in conformity with the literary precedents and cultural environment of the day. 

6. Conclusion

It has been argued that there are sufficient points of contact to justify the claim that the Negative Confession of Maat forms part of the background to the Ten Commandments. Both documents are concerned with seeing God or the gods. The instructions are in a mostly negative form, and cover the same areas of concern. The outlook is also similar, with the merging of moral and spiritual concerns. The Decalogue draws upon and revises the Spell, reducing its code to its most basic and vital points. Substantial points of difference remain, though, related to the gulf that existed between Egyptian religion and the revelatory theology of Yahwism. From a faith position, it can be said that the Decalogue is God bringing His grace and truth into a world situation in which humanity had already displayed its need for that truth.
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� 	The Code of Hammurabi is best compared to the Covenant Code, the Holiness Code and the Deuteronomic Code of Ex. 21–23, Lev. 17–26 and Deut. 12–26 respectively. See Matthews and Benjamin 1991: 62.


� 	Niehaus 1995: 98–100, is typical, discussing the Covenant only in terms of Sumerian, Mesopotamian, Babylonian and Hittite parallels. Gerstenberger 1965: 50, and Nielsen 1968: 69–70, refer to the Book of the Dead only in passing.


� 	The Late Bronze I period, which approximately corresponds to the 15th century B.C. See Dever 2003: 85, and Leonard 2003: 349–350.


� 	Cf. Lichtheim 1992: 126, who summarizes the two lists of protestations into 17 areas of concern.


� 	Alt 1966 [1929]: 87–132, famously but incorrectly argued that the apodictic law of the Pentateuch is without parallel in the ancient Near East. This is similar to the early observation of Cook 1903: 265–266.


� 	Ritner 2000: 60, ‘Following two declarations of innocence, the reciter defends his knowledge of religious mysteries in response to hostile questions posed by the constituent elements of the judgment hall itself.’ This is cryptic, relating to the ritual enactments of the mysteries of Osiris.


� 	Citations of the Negative Confession will be from Ritner, ‘Context of Scripture,’ 2000: 59–64 (‘Ritner’), unless otherwise indicated as being from Pritchard 1955: 34–36 (‘Pritchard’).


� 	According to Baikie n.d.: 215, there are two series of protestations because of ‘that curious habit of vain repetition which is so characteristic of Egyptian religion’.


� 	There was an increasing number of negative statements in autobiographies of the 18th Dynasty, which were becoming more and more related to entrance into the afterlife.


� 	Baikie n.d.: 201, ‘the ridiculously misnamed Negative Confession’.


� 	Baikie n.d.: 201, is scathing in his judgement of what he considered to be unenlightened religion. ‘The extraordinary thing is that side by side with the gradual development of the moral sense…there should go the equally steady growth of the belief in the power of magic to enable its possessor to evade quite comfortably the requirements of that moral code which he had gradually been learning to consider binding on himself.’ He adds that this ‘shocking’ inconsistency ‘has manifested itself wherever there has been a special priestly class whose interest it is to keep the power of the keys of salvation in its own hands.’ There is inconsistency in the Confession, but there is also genuine religious and moral sentiment. The comment of Lichtheim 1992: 106, of Middle Kingdom coffin texts, is simply that ‘even the magical practice has an ethical basis’.


� 	Cf. Lichtheim 1992: 116–117, who discusses the tomb inscription of Amenemhet, which is ‘teaching’ for his descendants, but in the form of positive and negative autobiography.


� 	Cf. Lichtheim 1992: 126, who notes the omission of statements concerning corruption (partiality or taking bribes). 


� 	‘A man should say this spell when pure and clean, dressed in clothing, shod in white sandals…’ Cf. the opinion of Ritner 2000: 59–60: ‘Since the list of infractions includes seemingly unavoidable actions such as winking, impatience, aggressiveness and wading in flowing water, as well as all forms of sexual activity, this “ethical code” is not absolute, but reflects restrictions and abstinence preparatory for entrance into a sacred space and state.’ 


� 	Cf. the comment of Fontaine 1981: 156, on the concept of Maat: ‘…cosmic order and moral order were inextricably bound up with one another’. 


� 	Fretheim 1996: 106–107, ‘…the Decalogue provides in apodictic form the “core values” in terms of which the rest of the laws are to be interpreted.’


� 	If Maat must be understood in terms of law and not just wisdom, and if the Decalogue does have a relationship to the Confession, then Maat—the order given to the whole cosmos and the order required of humanity—is starting to look similar to Torah, Yahweh’s direction of creation (Genesis 1:1 – 2:3) and instructions to humanity.


� 	Ploeg is comparing Israelite law to the Babylonian law promulgated by Hammurabi, and he rightly concludes that the religious character of Hammurabi’s code is ‘must less definite’ than the Israelite code. Hammurabi says ‘Marduk commissioned me to guide the people aright’, but as to the authorship of the Code, ‘I established law…I decreed…I wrote…I enacted…’ It is ‘my law’, he says, and it is concerned with only social concerns: ‘the welfare of the people’, as it is put. Hammurabi is the main character, not the gods. Quotes are from Meek 2000: 163–180. Cf. Berlin 2000: 27–28, draws on the work of Hurowitz 1994, to emphasise that the Code is a royal inscription memorializing Hammurabi.


� 	Bruckner 1995: 95, does not want to underestimate this verse. Cf. Bruckner 2001: 32.





