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ABSTRACT OF THE DISSERTATION

The Egyptian Textile Industry: A socio-historical study of the value of textiles at the

intersection of power and identity during the New Kingdom (c. 1550-1070 BCE)

Jordan Galczynski
Doctor of Philosophy in Near Eastern Languages and Cultures
University of California, Los Angeles, 2024
Professor Kathlyn M. Cooney, Co-Chair

Professor Willemina Z. Wendrich, Co-Chair

This research focuses on the role of textiles and the textile industry during the Egyptian New
Kingdom (c. 1550-1070 BCE). The aim of this study is to develop a holistic understanding of the
New Kingdom cloth culture through a study of how textiles were valued, how textiles were
produced, which institutions and individuals managed and controlled the industry, who were
producing the textiles, and howtextiles were consumed, exchanged and traded. The research is
approached holistically pulling from artistic, archaeology, and textual sources.

The first chapter (Chapter 1) introduces the reader to the aims, previous approaches,
methodologies, and theoretical approaches that are used throughout. Chapter 2 looks at the
value of textiles from an ideological and social perspective to establish why the textile industry
was so important to the structuring of New Kingdom society, focusing on ideological texts and

rituals, in particular. Chapter 3 provides a comprehensive and up-to-date background into the



mechanics of textile production—the fibers used, the techniques from plying and spinning to
weaving and post-production technologies, like dyeing and applique. The next two chapters
(Chapters 4 and 5) tackle the textile industry during the New Kingdom period. Taking a larger
institutional perspective, Chapter 4 interrogates how the textile industry is run and managed by
the various institutions at the heart of New Kingdom society through a diachronic analysis of
extant textual and art historical evidence. Focus is also placed on household-level production
and the individuals overseeing and managing production. On the other hand, Chapter 5
highlights the labors of the marginalized and underrepresented individuals weaving from
household to institutional levels. In almost all cases, the individual weavers are from
marginalized background based on their gender, ethnicity, and/or socio-economic status.
Chapter 6 follows the textile industry to its logical end, examining consumption
practices, again highlighting the socio-ideological value of textiles in New Kingdom society.
Identity formation through dress is discussed here as well as textile recommodification and
reuse. A major focus of this chapter is trade and exchange and the impacts such endeavors had
on identity and dress practice. Finally, the concluding chapter (Chapter 7) summarizes the
results of this study, as well as the possible avenues for further research. The concluding
remarks are organized around the key themes of the study—value, power, and identity.
Ultimately, this study concludes that given the high ideological and social valuing of textile in
Egyptian culture, the production and management of them were governed by the highest
institutions—the palace and temple—adding further value to the commodity through limited
access and other restrictive consumption practices. Yet, these fabrics were produced by
individuals often hidden in the textual record. Most of the weavers were individuals of
marginalized status, usually women and children of lower socio-economic and/or foreign status,

with many of them being captured prisoners of war.
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Chapter 1

Building an Egyptian Cloth Culture

In order to gain and to hold the esteem of men it is not sufficient merely
to possess wealth or power. The wealth or power must be put in evidence,
for esteem is awarded only on evidence

The Theory of the Leisure Class (Veblen 1934, 36)

1.1 Introduction

When one thinks of New Kingdom Egypt, images of monumental architecture like the Temple of
Amun at Karnak or the tomb of Tutankhamun may be conjured. Gold, silver, precious gems and
larger-than-life statues made of hard stones are highlighted to convey the wealth and grandeur
of the period. What one might not consider is the abundance of textiles — light as gauze linen
fabrics wrapped around cult statues or tapestry-woven designs decorating the king’s
apartments. A major aspect of Egyptian culture was its cloth culture— how the New Kingdom
Egyptian thought about its fabrics, how the textiles were produced and consumed, who
produced the textiles, and how textiles were used to convey identity. A Cloth Culture is how a
group of people views and conceptualizes their social, ideological, and political worlds through
textiles and the associated value that is embedded within the fabric due to these associations
(Harris 2012). Further value is added through production and consumption practices and
control and restriction by institutions and the elites. Every culture's relationship with their cloth
is different, and no cloth culture is static through time. The aim of this study is to develop a
scholarly understanding of the New Kingdom Egyptian Cloth culture.

Textiles are omnipresent in the lives of humans. Ever since hominids created
adornments and first plied vegetable fiber together over 50,000 years ago, dress has been one of
our greatest expressions of culture (Hardy et al 2020). Not only serving a basic need of thermal
insulation, but dress also serves a social, spiritual, political, and even cognitive role. In ancient
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Egypt, these cultural connections started at the beginning of life. The Papyrus Westcar states
that after a child is born and washed, he is to be wrapped in cloth (P.Berlin 3033:10-12). In the
Old Kingdom, many inscriptions reference a coming-of-age ritual in which boys “tie the
headband” to become a “man” (Kanawati 2007: 54). These expressions of dress also extend into
death where the wrapping of the body is an integral process in the funerary ritual with bandages
themselves referred to as parts of the goddesses Tayet or Nephthys (Riggs 2004; Pinch 2002:
171). As part of the rituals in Maiherpri’s Book of the Dead to ensure and safety in the afterlife,
Maiherpri is instructed to “put on a garment as a product of Tayet,” one of the goddesses
associated with weaving (Munro 1994, 199). In the afterlife, Horus provides protection by
“weav[ing] his tent over [the deceased’s] head. (PT §690). Beyond protective functionality, the
Egyptians thought of dress as representative of social order. In the Admonitions of Ipuwer,
discussing times of unrest, the narrator says, “Look, the owners of linen are in old clothes, (yet)
he who could not weave for himself is the owner of the finest linen” (Lichtheim 1976, 149-163).
These are but a few examples to show the deep relationship the Egyptians had with textiles,
dress, and the textile process.

The study of dress has lagged other material studies within Egyptology, as little work has
been done outside of Ptolemaic, Roman and Coptic eras. This preference stems from the
aesthetic desire and scholarly interest in both dyed and patterned textiles over plain (Pharaonic)
ones more characteristic of the earlier periods. A look through the Oxford Online Egyptological
Bibliography shows this disparity. Within the past five years, over 75% of the publications focus
on 1c. CE textiles, with only a few articles looking at prior periods. Even the preeminent Centre
for Textile Research’s most recent publication focuses on this period (Moor, A., C. Fluck and P.
Linscheid (eds.), 2019). Suffice it to say, there is a large gap in the literature on a holistic study
of pharaonic dress, but also with much of the current literature undertheorized. This
dissertation will remedy this gap in the literature by bringing the study of dress in Egypt into

conversation with the work being done elsewhere, such as at the Textile Research Centre at the
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University of Copenhagen. Through the application of anthropological and sociological
approaches, this research aims to construct a holistic understanding of the New Kingdom
Textile industry from production of the fabric to the institutions and individuals who managed
the industry, the individuals who labored to produce the vast textile stores, to various

consumption practices from ideological to social.

1.2 Aims, Definitions, and Scope

The aim of this study is to develop a holistic understanding of New Kingdom cloth culture
through a study of how textiles were valued, how textiles were produced, which institutions and
individuals managed and controlled the industry, who was producing the textiles, and how
textiles were consumed, exchanged and traded. All of these questions together will allow for a
complete knowledge of the enmeshment of textiles and the industry in the lives of New Kingdom
Egyptians. This study is composed of five main objectives:

1. How were textiles valued? I argue that prior to understanding the industry we must first
understand howtextiles were valued within New Kingdom culture, focusing specifically on
textiles’ ideological usage in temples, during rites of passage, and within funerary rituals.
This is to demonstrate that textiles are not merely defined by their economic value, as much,
if not most of their value, came from their ideological and social capacities.

2. How were textiles produced, specifically in relation to the time and effort that went into their
production? What options were available for production and how did they contribute to
identity display or value construction? An overview of how textiles were produced is also
necessary to understand the amount of time and labor required to produce even a small
yardage of textiles. The works of Vogelsang-Eastwood, though comprehensive and still

highly accurate, will be updated with the most recent studies. Particular interest will be



focused on the dyeing and post-processing of textiles— topics that are often disregarded in
other overviews.

How was the industry controlled and managed? Which institutions were involved? Where
can we see individual involvement? Where was power held ; who was allowed access and who
was left out? I provide novel contributions to the study of Egyptian textiles specifically
regarding how the industry was managed and who were the main producers. I will
demonstrate the intense level of oversight provided by the state and temple institutions, with
many high-status elite individuals from the Treasury to the vizierate directly involved in
textile production and management. No study has thus far done such an in-depth analysis of
the institutions involved, and some previous studies have even argued against intense state -
level involvement (Kemp and Vogelsang-Eastwood 2001; Warburton 2012).

. Who produced the textiles? How did marginalized labor impact the value of textiles and how
they were consumed? This study highlights the contributions of marginalized groups who
were the majority producers of textiles. These individuals were often enslaved war captives
who labored under the auspices of the temple and state with one of their main products
being textiles. Most early studies never mentioned who the producers were besides
relegating the work to the domestic realm of women. Though feminine labor is indeed a
major aspect of the industry, the exploitation of thousands of foreign war captives and
enslaved peoples is a facet of the industry that necessitates exposure and analysis. Such
exploitation is related to the expansion of the Egyptian hegemony in the north and south, as
well as to the growth of the Amun precinct.

Lastly, how were textiles consumed, exchanged, and traded, and how did consumption
practice influence value? How were textiles used by the elites to compete and display their
various identities? I argue that the consumption of textiles was highly context dependent
and to understand consumption practices we must understand the “life” of the textile prior.

Textiles were imbued with power hierarchies present during their production, and who and
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how textiles were consumed were dependent on these as well. Temple and Palace
institutions consumed textile for internal functions like Daily rites and festivals, distributed
textiles to associated agents in the form of “wages” and dispensed textiles for m ortuary
assemblages. Most importantly for the New Kingdom dataset, textiles were a way for the
elite to express their varying identities through “fashion.” The market exchange of textiles
both domestically and internationally generated great conversation around textiles with the
gifting, exchange, and trade of textiles comprising a major aspect of the market, even

creating a multi-cultural elite dress “koine.”

1.2.1 Definitions

1.2.1.1 Dress

Following Roach-Higgens and Eichler (1992; Eicher & Tortora 2010, xiii), I prefer to use the
term dress instead of costume or clothing, due to its inclusive nature, whereby clothing refers
only to garments being worn on the body, and costume is dress worn for specific events, groups
of people, or historical periods. Dress, however, encompasses all adornment and modification
of the body. If the terms clothing or costume are employed, it is with these specific definitions
in mind. They are not meant as synonyms of dress. Other non-clothing aspects of dress can be
further described as body modifications or body supplements. Following Eicher and Roach-
Higgens, these two aspects equally aid in forming the complete, social body (Nicklas & Pollen
2015, 1). Dress includes both of these as and the act of manipulating or transforming the body is
dressing. Body modifications include manipulation of hair, skin, nails, teeth, and smell, for
example. Body supplements can be enclosures of the body, attachments to the body, or hand -
held items. Fliigel (1950, 46) discusses how to qualify aspects of modifications and supplements,
including vertical (height), dimensional (size), directional (body movement), circular (contours),

and local (focus on specific parts of the body). Transformations or manipulations of any of these



aspects would in turn change the overall dress effect. Many of these aspects are preserved in the

archaeological record, including color, shape, structure, size, and manner of wear.

1.2.1.2 Elite and Elite Culture

Elites are defined as a minority of individuals that possess a disproportionate share of resources
or power within a group or society (Calhoun 2002a). Elite culture is defined as the production
and consumption of aesthetic items under the control, and for the benefit, of the inner elite of a
culture, including the rule and the gods (Baines & Yoffee 1998). Wengrow, building on the work
of Gell (1992) uses the terms aesthetic labor to name the complex of techniques, forms of
knowledge, and material objects through which society imbues the concepts it lives by with
sensuous and psychological force, aesthetic labor (2001, 170). This stark separation between
elite and non-elites has been termed “two cultures” by Jan Assmann (1991, 16-31). Elites
appropriate resources, while restricting materially and symbolically what was available to
others, an exploration of power creating value and social definition through style (Baines 2007,
305). Compard to elites, most Egyptians would have suffered from ‘aesthetic deprivation’
(Wengrow 2001, 170). Clothing, for example, along with all other artistic categories would have
accentuated the division of the ruling group from other people. The king and the elites held

hegemony over any artistic production that relief on scarce resources

1.2.1.3 The State

In this study when the term “state” is employed I am following Weber’s definition, which is a set
of institutions that possess a monopoly on rulemaking and thus allow the rule of those
institutions the legitimate use of force within a bounded territory, powers collectively termed
sovereignty (Calhoun 2002b). When the word “state” is used in terms of the New Kingdom state
I am referring to the collective institutions that organized power and the ability to exercise

power— the king and the civil government.



1.2.1.4 Palace Institutions

The palace in Egypt is understood as a social, economic, and political institution representative
of the king during a particular reign (Lacovara 1997). Palace institutions had associated land
holdings, storage facilities, and workshops. The main office under its auspices at certain times
was the Treasury, which also held close associations with the Amun precinct, at times being
housed at the temple as well. These palace institutions are represented by archaeological

examples like Amarna and Deir el-Ballas. Private palaces of the king also fall into this category.
Often called ‘harems’ in the literature because such sites were the main habitation zone of the
many wives of the king and the associated royal nursery.* Such sites, like Gurob, had important

economic significance as well, particularly in textiles production.

1.2.1.5 Temple Institutions

The temple is here understood at its root as the literal home of a deity. Indeed, the Egyptian
temple was described by Helck as essentially the same as a high official’s personal household
with the deity functioning at the patrimonial head of the household (Lexikon, 414). Temple

institutions include but are not limited to the physical sacred or cultic space (the temple building
proper), its associated buildings (workshops, storage facilities, priestly offices), but also the

economic and administrative functions of the institution, the associated agents of the temple,
and the activities that the temple institution and its agents are engaged in. Temples should not
be seen solely for their ideological function but were also repositories of power in the form of
physical material culture, as well as also social, political and military connections. By the New
Kingdom, temple estates incorporated land, workshops, storerooms, ships, and vast numbers of
personnel (Haring 1997, 1). Egyptian temple institutions often had a close relationship with the

king and the associated palace.

1 See section 5.1.6.1 for scholarly debate surrounding the use of the term ‘harem’
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1.2.1.6 Cloth Culture

The term cloth culture derives from the scholarship of Susanna Harris (2008, 2010, 2012) but
was originally developed by social anthropologist Hauser-Schaublin (1996). A cloth culture is
the idea that all cultures use cloth-type materials, but the way they do is specific to each society
This methodological approach questions why techniques, materials, and material culture exist in
the form that they do, not only due to necessity, availability of raw materials, or technical
knowledge (Harris 2012, 62). Additionally, there is a distinction between cloth culture and
clothing culture. Cloth was used for more purposes beyond clothing as a form of larger cultural
expression. For example, in the case of ancient Egypt, we shall see that cloth was highly
important in ideological rites and functioned as a form of payment to the workmen at Deir el-
Medina. This study uses the term cloth culture to encompass the specific way New Kingdom
Egyptians from all spectrums of society interacted with cloth from production through

consumption and beyond.

1.2.1.7 Can we speak of fashion in the past?

Within ancient dress studies, there is an ongoing debate about whether the term fashion can be
used to describe the phenomenon of dress trends and traditions in the past. Most scholars,
however, agree that the term is appropriate for ancient studies when used in its truest sense —as
a complex societal structure-- but there should also be caution since fashion is such a loaded
term in modern popular culture.

First, then, what is an academic definition of fashion? Following the seminal work by
Simmel (1957, 323), fashion is defined as a complex structure adopted by a social group, which
demands mutual imitation from that group’s members and thus limits the possibility of
individual expression. Dress would them be defined as the embodiment of fashion, and fashion
is the context through which the outward appearance of an individual is socially evaluated.

Simmel and Levine (1971) continue that fashion emerges from the tension between the desire to
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be a part of the social whole and the need to be distinguished from that whole. If the socializing
tendencies of a culture push against this need to be individual, then fashion does not exist, we
are told. But, as we see in New Kingdom Egypt, in societies with greater social stratification,
fashion emerges as a way to reinforce group boundaries and hierarchies. The elites control this
restricted knowledge of how to be ‘fashionable.” Changes to fashion, then, could occur to
maintain these hierarchical differences, as individuals and groups continuously attempt to
imitate these trends. Fashion is thus defined here as an outcome of social interaction and
competition. These social interactions, in turn, are made visible through dress practices. Dress
does not always have to reflect accurately what fashion is dictating at the time-- it can add,
change, or even subvert it. Other aspects of identity like regionality or gender might affect dress’
expression. Therefore, it is understood here that the relationship between dress and fashion is
dynamic. Both are a response to the interaction between the wearer and the viewer, within
varying competing contexts.

In this study the term fashion will be used sparingly to avoid popular connotations, and

only when these specific definitions are in mind. I will also remind the reader of these

definitions when appropriate to try to avoid any conflation with the modern understanding.

1.2.2 Scope of the Study

This study will focus on the New Kingdom textile culture from the beginning of the 18th dynasty
through to the end of the 20th. At times evidence will be pulled from earlier sources if there are
no more contemporary sources available. Much of the study will be Theban in focus, given the
nature of New Kingdom cemetery trends. Other cemeteries were not included due to the time
constraints of the thesis, and the lack of relevant evidence from those sites from preliminary

investigations.

See Section 1.5 for further information about the various data sets collected for this study.



1.3 Previous Scholarship & New Trends in Textile
Studies

We have very little emic discussion by ancient Egyptians of their dress practices, like fashion
decisions or sumptuary laws, for example. Indeed, textiles and other dress elements are
mentioned frequently by the ancient people in a variety of contexts, but we have no
“ethnographic” literature or commentary of dress customs of the ancient Egyptians from an
ancient Egyptian perspective. We can see what was considered de rigueur and therefore the
norm, but it is not until an outsider—Herodotus--comes to Egypt that we get more concrete
mentions of Egyptian dress customs (Her.I1.36-38; 82):
Everywhere else, priests of the gods wear their hair long; in Egypt, they are shaven. For
all other men, the rule in mourning for the dead is that those most nearly concerned have
their heads shaven; Egyptian are shaven at other times, but after death they let their hair
and beard grow...Every man has two garments, every woman only one...The priests wear
a single linen garment and sandals of papyrus: they may have no other kind of clothing
or footwear...They wear linen tunics with fringes hanging about the legs, called
‘calasiris,” and loose white woolen mantels over these. But nothing woolen is brought
into the temple, or buried with them: that is impious...
Herodotus’ description has clouded the study of Egyptian dress particularly in the notion that
the Egyptians' abhorred wool (see also Genesis 46:33-34), which is still cited to this day in many
publications. With an outsider's perspective, Herodotus recorded what he found “peculiar”
about Egyptian dress practices in relation to his own, but his discussion of Egyptian dress was
neither encyclopedic nor contextualized in any regard.
Unlike the study of Greek and Roman dress which we can trace back to the Renaissance
(Lee 2015:11), we do not see any European scholarly mentions of Egyptian dress again until the
later decades of the 18th century with the increased interest in ancient social customs. Here we
have attempts at encyclopedias of ancient dress, like Costume des anciens peuples, a’ lusage des

artistes by Michel Francois Dandre-Bardon (1784-1786). Dress customs are mapped out

through a linear progression with Egyptian dress as the starting point for Western dress culture,
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similar to notions at the time about the progress of Western civilization. WeiB3’ 1853 Geschichte
des Kostiims: die Tracht, die baulichen Einrichtungen und das Gerdth der vornehmsten Volker
der ostlichen Erdhdlfte has a particular lengthy section on Africa focusing solely on Egyptian
costume.

Later Erman (1894, 201) included a chapter on dress in his Life in Ancient Egypt noting
that the Egyptian style was “just as much ruled by fashion as the dress of other nations.” This
work performs a diachronic analysis of dress with an early attempt at classification by gender
and status. Erman’s work situates dress as part of Egyptian “daily life,” but lacks any real
specificity which even Erman notes. It is not until the works of Hans Bonnet that we get
publications focused solely on ancient Egyptian dress: Die altdgyptische Schutztracht (1916)
and Die dgyptische Tracht bis zum Ende des Neuen Reiches (1917). Around the same time, brief
articles on Egyptian dress were published in the Metropolitan Museum of Art Bulletin taking a
diachronic approach (1916a; 1916b).

I consider the study of dress as a marginalized topic within academia functioning at the
intersections as well. The study of dress has suffered since dress, textiles, and fashion in general
are treated as ‘mundane’ Even as late as the 1990’s, feminist sociologist Angela McRobbie (1998,
15) felt the need to justify her interest in dress, explaining that her work “is based upon the
assumption that fashion despite its trivialized status, is a subject worth of study.” Lou Taylor
(2002,1-2), preeminent dress historian, further relates this to the attitudes that were dominant
in the largely male academic world of ‘real’ history where dress was considerable to be a
frivolous and ephemeral characteristic of society. As such, the study of dress was viewed as an
unworthy vehicle for ‘serious’ academic research.

Within the past twenty years, dress history has broken free (mostly) of such critiques,
bleeding into studies by ethnographers, consumption historians, textile specialists, economists,
and material culture experts. With the critical analyses by Mary Ellen Roach-Higgins and

Joanne Eicher, as well as Joanne Entwhistle, the study of dress broadened even further. These
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studies focus on the experience of the dressed body and the role dress plays in crafting
individual and group identity, as well as its communicative ability.

Within Egyptology, dress and textiles were often delegated to women scholars by their
male counterparts. In many cases, these individuals were textile specialists not Egyptologists.
This resulted in numerous studies being highly technical for audiences in the textile field, but
not as understandable within Egyptology. As such, these studies were often not in conversation
with related Egyptological literature. Currently, studies of Egyptian dress and textiles frequently
are discussed in more popular media, or in manuscripts focused on ‘daily life’ or ‘women.’ (Brier
& Hobbs 2008; Hall 1986; Tyldesley 1994; Watterson 1994). However, there are several
Egyptological textile specialists that require acknowledgement for their advances in the study.

Grace Crowfoot requires special recognition. Crowfoot was a pioneer in the study of
archaeological textiles working in Egypt, Sudan, and Palestine. She published widely on the
technical aspects of dress production including Models of Egyptian Looms (1921), Methods of
hand spinning in Egypt and the Sudan (1931) and is best known for her study of the textiles from
the tomb of Tutankhamun, “The Tunic of Tutankhamun” (1942). Crowfoot brought the study of
dress out of the art historical sphere and incorporated new sources of evidence — archaeological
materials. With this, scholars began to save scraps of textiles from excavations, which previously
were discarded or grouped together losing all context. Elizabeth Riefstahl (1944) also requires a
special note as she wrote the only account of patterned textiles, until the work of Renate Germer
(1992).

The next major set of studies concerning Egyptian textiles comes from the work of
Rosalind Hall, later Janssen. Hall (1986) published Egyptian Textiles which, though small and
rather cursory for today’s scholarship, was the first full investigation into the chaine opératoire
of textile production in Egypt. This publication remained so until Vogelsang-Eastwood’s 1992
publication (see below). Hall, as associate curator of the Petrie Museum, published much of the

textile collection there (1980a, 1980b, 1981a, 1981b 1982). Later, partnering with Jac Janssen,
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Hall (now Janssen) published works focusing on textile terminology and economics (Janssen
and Janssen 2000; Janssen 2008).

Contextual analyses of dress in Egyptian society were few and far between prior to the
last fifty years with the emergence of the implementation of social-cultural approaches to
ancient cultures. One of the first rigorous academic studies of ancient textiles was Elizabeth
Barber’s (1991) Prehistoric Textiles. Barber’s command of archaeological, art historical and
linguistic evidence to elucidate the foundation of textile production and consumption is a
seminal work in the field of ancient dress studies. Barber was the first scholar to convey the
importance of textiles to early cultures— textiles were produced earlier than ceramics, textiles
required more time to produce than both pottery and food production combined, and that much
of this work was done by women (see Women’s Work, 1995). The work focuses on many of the
earliest cloth cultures in Africa, Europe, and west Asia with a chapter dealing specifically with
Egypt.

The foremost research into the subject of Egyptian textiles, specifically, is the work of
Vogelsang-Eastwood. Starting her work at the site of Amarna and Quseir al-Qadim (1987, 1990),
her first major publication reworked and updated Hall’s earlier mentioned manuscript on textile
production (1992). Even to this day this work needs very little update and provides a
comprehensive overview of both the production process and the catalog of different people of
Egyptian dress. Specifically, Vogelsang-Eastwood and Kemp’s (2001) joint publication on the
textiles of Amarna stands out as an outstanding study in the field. Not only does the work
compile and analyze all the textile evidence from the entirety of Amarna (from fiber to whole
textiles), but it also contributes significantly to the understanding of the textile industry in the
New Kingdom (2001: 427-476). Certainly, the two most important scholars on Egyptian dress
are Elizabeth Barber and Gillian Vogelsang-Eastwood.

A small number of dissertations have been published on ancient Egyptian textiles within

the past twenty years. Amy Calvert’s (2011) work on the regalia of Ramses III took a more
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quantitative approach looking to understand how costumes were developed tracking the
incorporation of its component parts. Calvert’s database and method of image analysis was a
novel approach in the early 2010’s, and which I am sure we will see more of with the
development of application and software for image analysis and the incorporation of A.I.

Aleksandra Hallmann’s (2015) work looks at the representation of private costume from
the 25™ to 315t dynasty. Hallmann’s study fills a major gap in the literature, specifically in her
distinction between two- and three-dimensional art and the work’s focus on an understudied
period of Egyptian history, the Late Period. The dissertation was recently published (2023).

Another recent dissertation by Elizabeth McGovern (2019), Fashioning Identity in
Eighteenth- Dynasty Egypt: Costume, Communication, and Self-Presentation in the Tomb of
the Nobles looks at the representation of costume and the expression of identity. One clear
critique is the work focuses on only two tombs, Nebamun and Menna. Any analyses of trends,
for example, are not possible with such a specific dataset. This dissertation was still embargoed
at the writing of this section.

Chiara Spinazzi-Lucchesi’s recently published dissertation, The Unwound Yarn. Birth
and Development of Textile Tools between the Levant and Egypt (2018) looks at textile
production tools and strategies in the Levant and Egypt. This comprehensive study contributes
to the field greatly but focuses mostly on tools from the Museo Egizio di Torino’s collections and
does not look at the individuals and institutions involved in textile production like that which is
proposed here.

Most recently, Alistair Dickey’s (2021) study looked at thread technology and weave
quality over the Neolithic, Predynastic, and Early Dynastic periods. Dickey found that spliced
thread technology had a much larger role than previously indicated and that by the 15t dynasty,
the production of woven cloth became highly technical with cloth having high thread densities

with fine diameters. This work is illustrative of the need for continued work on the study of
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archaeological textiles and the reexamination of older assumption of production. Unfortunately,
this dissertation was still embargoed at the writing of this work.

If we widen our review to beyond Egypt, we will find many innovative and insightful
studies that can provide useful frameworks for the Egyptian data. The dress in other ancient
cultures has been more widely studied than within Egyptology, and of focus here are works by
Baadsgaard (2008), Dighton (2018), Shumka (2001), and Sare (2011). The study has grown
rapidly especially in European academic circles with many dissertations coming out of the
University of Copenhagen, in particular, and textiles related post-docs supported by projects like
EuroWeb. Within the past decade more dress scholarship has been published, much of it a part
of the Ancient Textile series out of the University of Copenhagen, but again pharaonic Egypt is
never the sole nor main focus. To name a few, of focus here are: Tools, Textiles, and Contexts:
Textile Production in the Aegean and Eastern Mediterranean Bronze Age (2015), Wool
Economy in the Ancient Near East and Aegean: From the Beginnings of Sheep Husbandry to
Institutional Textiles Industry (2014),” and Textile Production and Consumption in the Ancient
Near East; archaeology, epigraphy, and iconography (2013). From a more theoretical
perspective there are a number of influential edited volumes, including those by Cifarelli &
Gawlinski (2017) and Cifarelli (2019) who have pushed for the use of new approaches like

assemblage theory and sensory archaeology to the study of ancient dress cultures.

1.4 Understanding the Textile Industry

To understand how New Kingdom Egyptians conceptualized textiles in their society, this study
will utilize two different schools of approach- theories of value and intersectionality— to better
interpret the data enumerated earlier. A brief overview of the two theoretical frameworks will be

provided below with more specific discussion occurring in each individual chapter.

1.4.1 The Value of Textiles in New Kingdom Society
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Typically, value is understood in the economic sense, the relation of a one commodity/good to
others (exchange value), or the amount of wealth set to a monetary standard. Within
neoclassical economic studies commodities become impersonal things whose value is solely
allocated through the market, rather than the goods being embodiments of the social milieu of
which they derive. However, studies of material culture lean more and more towards
understanding an object's value through an anthropological or social lens. This notion is defined
succinctly by Graeber (2001, 1): Value is 1) the economic value meaning “the degree to which
objects are desired particularly, as measure by how much others are willing to give up getting
them” and 2) the sociological value referencing the “conceptions of what is ultimately good,
proper, or desirable; what is ‘important’ in life.

This study will utilize an approach to value developed by Appadurai (1986). His work
developed from the work of Simmel (2016 [1908]) who understood that “objects are not difficult
to acquire because they are valuable, but objects [are] valuable that resist our desire to possess
them (ibid, 67). The object does not have value as a result of the demand for it, but the demand,
as the basis for real or imagined exchange, gives the object value. For example, in regard to
textiles, the ideological demand for cloth in the Daily Temple Ritual endows textiles with a value
given their requirement in certain ideologically charged rites. Humans encode things with
significance, with these “things” illuminating their humans and social contexts. Through a study
of the textile industry in New Kingdom Egypt we can begin to build an understanding of their
society— their cloth culture.

Value is not only ascribed by the human actors, but value results from the interactions
between the human agents with others. Appadurai (1986, 15) sees commoditization at the
complex intersection of temporal, cultural and social factors. Meaning that to understand an
object's true value you must take into consideration the context, the cultural, and other specific

social factors involved, with how value is developed because of exchange, not the other way
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around. Through gift-giving, consumption practices, and trade, for example, value is added to a
product. Indeed, this is what has been noted for textiles in the New Kingdom context. As
Warburton states (2012), textiles are one of the only goods that increase in economic value from
raw material to finished product, unlike metals, for example, whose economic value is solely
based on their weight. Flax, much like raw ore, holds less value than the transformed product. In
the case of this analogy—linen and a forged metal object. However, beyond this stage, the forged
metal object’s value is solely based on its weight, while linen’s value is dependent upon form,
quality, or condition, for example.

Matrices of power (or politics to Appadurai) is what links value and exchange in the
‘social life of commodities.’ The inherent tension between the desire to restrict and control a
product, in this case textiles, with the desire of those in power to consume and display their
power results in this value (Appadurai 1986, 57). How this value is then used or exploited by

those in power is better understood through an intersectional approach.

1.4.2 An Intersectional Approach

This study will take an intersectional approach as a way of understanding how the value of

textiles in New Kingdom society was developed and used by institutions and individuals as a

means to affirm social hierarchies and as a display of power. Intersectionality is defined thus

(Sirma & Collins 2002, 2):
“Intersectionality investigates how intersecting power relations influence social relations
across diverse societies as well as individual experiences in everyday life. As an analytic
tool, intersectionality views categories of race, class, gender, sexuality, class, nation,
ability, ethnicity, and age — among others— as interrelated and mutually shaping one
another. Intersectionality is a way of understanding and explaining complexity in the
world, in people, and in human experience.”

Intersectionality grew out of social movements in the 1960’s and 70’s by Black women activists

who realized their need for better frameworks to address social problems. Previous social

movements only elevated one aspect of identity— race, feminism, unions, for example. With
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these single-focused movements, it was realized that issues specific to Black women were not
always being represented best by the antiracist movements nor the feminist. In modern
applications of the approach, intersectionality is mainly used as an analytic tool to solve
problems. For example, college campuses might employ the understanding to build more
inclusive and fair classroom experiences by examining race inequity in combination with
disability, for example. How, then, can intersectionality be applied to commodities and their
producers in the ancient world and why is it a useful approach?

Scholars of the ancient world have used intersectionality to understand marginalize or
subaltern groups (Shizha & Makwarimba 2023; Sulosky Weaver 2022), feminism and
masculinity studies (Campbell & McMaster 2024; Claassens & Sharp 2017); gender (Surtees &
Dyer 2020), to name a few. Application of intersectionality to a textile-based study is rarely
focused on the institutions and the individuals involved in production, as proposed here. This
study aims to investigate the institutions controlling the textile industry and specifically
forefront the marginalized weavers laboring in these institutions.

One of the main assumptions at the foundation of this study is the role dress plays in
identity construction, negotiation and competition, both individually and within a group.
Identity is best defined as “characteristics of an individual or group that are assigned and
assumed by the group and others as a result of perceived differences from and similarities to
others” (Stig Serenson 1997:94). This study sees identities as multiple, overlapping, and as a
continuous process (Clark & Wilkie 2006; Casella and Fowler 2004; Meskell 2001; Meskell and
Preucel 2004; Voss 2006; Wilkie and Hayes 2006). Identity is often broken down into aspects:
gender, age, class, rank, status, ethnicity, with individuals having multiple competing identities
which are fluid and constantly evolving. Archaeologically speaking, objects, including dress,
have been seen as “emblematic” or “citations” of an identity (Insoll 2007: 15; Fowler 2004: 110.
This also reflects the use of semiotics in both identity and dress studies). An intersectional

framework is useful to foster a more expansive understandings of collective identities and
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complexifying individuals (Sirma & Collins 2020, 166). The study of identity has moved from
something one has to something one does— identity is performed. And as the reader will see
through this study, one of the main ways identities are performed visually is through

dress. Rather than being fixed, identities are “donned” and exchanged constantly depending on
the social context (Hall 2017, 16). Identity is adaptation.

The recognition and reconstruction of identities as shown through dress has long been a
subject of study within archaeological circles (Meskell 2001; Joyce 2005: Serenson 2007). As
Sorenson demonstrates in her study of Bronze Age European dress, appearance has social
significance since social roles are learned from and expressed through dress and its fittings
(Serenson 1997). How a society constructs appearance is part of that community’s system of
communication (Schwarz & Cordwell 1979).

But seeing intersectionality structurally is important in the Egyptian contexts where
personal identity or strategies are harder to glean from the preserved evidence. Intersectionality
is just not about managing identities; it also speaks to its' linkage to power systems, like social
inequality, intersecting power relations, social contexts, and relationality (Sirma & Collins 2020,
224-241). By looking at dressed identities in this regard we can also speculate on the lived
interactions between social hierarchies inherent in Egyptian culture, not just the obvious like
overseer to laborer, but specifically within status levels and through differing social contexts.
Individual and group relationships can be seen through relationality where one might not have
expected previously.

According to Bourdieu, elites want to remain elites and therefore, will attempt to control
multiple types of capital and impose a hierarchy of taste and preference. Capital can be social,
cultural, or symbolic, with “cultural capital” providing the means for a “non-economic form of
domination” (Bourdieu 1977). Taste, in turn, is socially conditioned and reflects a symbolic
hierarchy that is determined and maintained by the socially dominant (Bourdieu 1984; Allen

and Anderson 1994, 70). Dress is one such way to reflect this hierarchy and maintain social
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norms. The Egyptian elites used dress to affirm their position in society, compete inter-group, as
well as demarcate themselves from others. Additionally, they were both the overseers of the
production of dress objects and the main consumers of such. This not only imbues dress objects
with great social value, but also great economic value as well.

An intersectional framework provides a way to access these marginalized groups in
relation to the overly represented elites in the Egyptian evidence. As Chapter 4 will show,
marginalized groups were the main producers of textiles, often “hidden” in the material and
textual record. Intersectionality provides an understanding of how marginalization is
experienced and reproduced precisely in order to uphold rank and social difference. It provides
language to study those that have no power or are purposefully left out of attaining it. It is at the
intersection of the different modes of oppression by the powerful that marginalized individuals
can be found. An intersectional approach forefronts both the systems that perpetuate
exploitation and the individuals who experience it. Essentially, intersectionality allows for a
contextual understanding of identity taking into consideration the systems and people that

maintain those social structures.

1.5 Studying Ancient Egyptian Textiles

Working with ancient Egyptian material is a blessing in many respects, but a curse in others.
The arid environment preserved many forms of material that in other contexts and locations
would not have survived. On the other hand, almost all urban contexts are unavailable under
meters of Nile silt and thus not preserved. The study of ancient Egyptian textiles is the study of
the mortuary and ritual spaces, which in turn skews scholars’ interpretations, assuming what
they see in the mortuary sphere to be reflective of lived reality. From this skewed evidence, I will
try to pull from a multitude of contexts and use corroborating evidence to convey that an

observation or argument is not solely related to one realm or the other.
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This study relies upon data from artistic, archaeological and textual sources to build as

holistic an understanding of the New Kingdom textile industry as possible.

1.5.1 Artistic

I will utilize artistic sources in order to understand an elite’s role in the industry based on scenes
included in their tomb, including questions about textile production and changes thereto, like

the adoption of the vertical loom, to trade and other consumption practices, and lastly to fashion

and dress trends.
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Itis well understood that a culture confers meaning onto their material culture, and so,
through an investigation of this symbolic system we can understand aspects of that culture’s
logic and value system, as well as how they constructed identity (Lemonnier 2013). For this

study of textile culture in New Kingdom Egypt, the main dataset is composed of two-
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dimensional painted scenes from tomb contexts from the elite cemeteries of western Thebes,
including Qurnet Murai, Sheikh Abd el-Qurna, El-Khokah, El-Assasif, and Dra Abu el-Naga
(Fig. 1.1).

Most tombs from these cemeteries cluster around certain time periods, which will skew
their representation in the data, meaning the textile industry, and cultural expression, as
represented in tombs will be more demonstrable in these reigns. These times include
Hatshepsut/Thutmose ITI, Amenhotep IT, Amenhotep ITI, and Ramses II. Another limitation of
the tomb scenes is that many tombs that are undatable to a specific reign. Kampp (1996, table 1)
records nineteen tombs to the 19th dynasty, thirty-four to the 20th dynasty, 118 to the
Ramesside as a whole, and fifteen to the 20th/21st dynasties. Additionally, this study relies upon
evidence from tombs that are either well published or physically accessible to the author. A
series of research trips were taken by the author to acquire additional photographs and
information on these tombs.

This study will use Baines’ (1994, 68-70) definition of art, namely that it is “social more
than an individual phenomenon and works of art have their primary significance as an
interpretation in their originating society.” Indeed, Baines argues that all art was “created for a
purpose,” and could “serve multiple functions and express the order and aesthetic organization
beyond the function.” This means that the art of New Kingdom Egypt can be understood as an
expression of a specific social context with full awareness of the social dimension.

Tomb depictions curated the idealized version of the deceased’s life and desires for the
afterlife. These depictions are useful in many ways to provide background information on the
deceased, details of their responsibilities of their office(s), prosopographic data, for
example. This study will pull from tombs from the West Theban corpus spanning the 18th
dynasty though the end of the 20th. There are four distinct cemeteries that are used within the
literature: Qurnet Murai, Shekh Abd el-Qurna, El-Khokah, and El-Assasif (from South to

North). I will be following Kamp’s designations for necropoleis and tomb’s locations. As
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mentioned above, there are certain times of peak construction in the region coalescing around
the reigns of a few kings: Thutmose III-Amenhotep II; Amenhotep III-Thutmose IV, and

Ramses II.

1.5.1.1 Idealized Dress

It has been noted by several textile specialists that artistic representations of dress show a
marked degree of idealization, making it difficult to compare them to archaeological remains
(Baadsgaard 2008: 91; Vogelsang Eastwood 2001: 165; Janssen 1975:249-50). Baines correlates
idealization with status: the higher someone’s status, the more they are idealized. This is
important to keep in mind for this project since the main dataset focuses on the high elites and
their projection of themselves to society. Janssen (1975, 149-50) describes this idealized
environment as people in their “Sunday best,” in reference to pe ople wearing both their best
quality and more conservative dress to religious functions. Or as others have suggested, the
clothing depicted in tomb scenes needed to be appropriate to the role of the tomb owner in an
ideological space (i.e. the tomb was anideologically charged space, so one therefore dressed in
your ‘religious’ clothes). But how accurate are such statements? The archaeological record is
useful here. Both Janssen (1975) and Vogelsang-Eastwood (1991) argue against relying solely
upon the artistic record due to these ‘unrealistic’ depictions, however if one turns to the
archaeological record like these scholars suggest one finds this same conservative nature
reflected to a certain degree. However, work by Gansell (2018 has) convincingly shown that both
mortuary and artistic dress can be used to construct an individual’s possible ensemble worn in
life.

The degree of idealization present in artistic depictions and the archaeological record
must therefore be kept in mind. Where innovation occurs first is of importance here. Depictions
of innovations in dress (i.e. fashion) will take longer to appear in the artistic record given the

other demands on the depiction, namely functionality and decorum. So, when I identity
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innovation in dress from these tomb scenes, I am neither claiming that these innovations
occurred here first nor that the innovations in tomb scenes parallel real-life innovations. The
archaeological material is thus useful here to aid in clarifying any of the positions above.

Take the tomb of Kha and Merit as an example. About fifty loincloths, twenty-six
medium-sized untailored ‘skirts,” four larger untailored ‘shawls,” and seventeen tunics (one of
heavier cloth), many with fringe, were found in the tomb (Schiaparelli 1927). For the most part
these garments square with the artistic depictions from the time of Kha and Merit. However,
Hall in her review of Schiaparelli’s publication remarks that the garments differ in slight ways
from the statues and paintings (Hall 1928, 203), namely that these garments were the ‘heavier’
tunics which she sees were worn in the cooler months, there were decorated borders on some of
the tunics, and there is long fringe on many of the pieces. Why don’t we see these characteristics
in the artistic evidence from Kha and Merit’s tomb?

Nonetheless, the types of garments Kha and Merit are depicted wearing and those placed
in the tomb seem to be rather similar. If we see the tomb scenes as highly idealized, one
explanation for this concurrence is that the same cultural laws that governed how one was to be
depicted on the walls of their tomb also controlled what types of goods were placed in the tomb
and that the actual dress objects placed in the tomb also needed to reflect the conservative
nature of a tomb. However, the differences not by Hall should not be ignored.

We do have one significant example of depicted reality and archaeological reality not
matching—namely, in the various garments from the tomb of Tutankhamun compared to his
depiction on his tomb walls. Tutankhamun’s textiles provide a unique collection of a king’s
funerary wardrobe— much of which we never see depicted visually lending further credence to
the notion that tomb scene depictions were just subset of what would have been available for the
elites and royalty in lived textilen reality. The tomb scene depictions show ideologically
conceived, mortuary appropriate costumes, whereas Tutankhamun’s garments found in the

tomb reflect a much messier, more nuanced, and diverse reality.
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Baine’s concept of decorum is important to the understanding of idealized and/or
imagined reality within funerary spheres. Baines defines this concept of decorum as “the set of
rules or practices defining what may be represented pictorially with captions, displayed, and
possibly written down, in which contexts and in what form... based upon practices of conduct
and etiquette” (Baines 2007:15). Similar to Bourdieu’s habitus, decorum serves to legitimize the
social actor through a network of constraints. Decorum is one means by which people negotiate
relations amongst themselves, between themselves and the royal, and between themselves and
with the divine (1977: 19). For example, in visual depictions prior to the 19th Dynasty, the king
was the only one who could be shown in direct interaction with deities, where as non-royal
priests actually performed many of these functions. In this study, by examining the textile
industry as an idealized depiction as well as a lived reality, one can conclude there were rules
and values that governed personal preference. Sometimes and for some people, these rules and
value were flexible; for others, the rules were strict. Material culture does not just reflect a fixed
but was itself instrumental in creating and influencing social relationships and connections

(Bourdieu 1977; Gell 2013; Hodder 1989; Shanks and Tilley 1987; 2006).

1.5.1.2 Working with Depicted Identities
Two forces act upon how individuals are depicted in tomb space: decorum, or cultural mores,
and individual choice (which in most cases is still a reflection of decorum. When working with
visual depictions of dress in mortuary spaces, the following considerations should be kept in
mind:

Tomb paintings are idealized scenes where the tomb owner(s) has power over the way in
which they are visually represented in the space, including the dress they are shown wearing, the
activities they are participating in, and the texts that adorn the walls. When we are looking at

dress through art, we are already one step removed from the actual objects themselves.

25



However, building on Baines’ (1994, 68) emphasis that art is “social more than an
individual phenomenon and works of art have their primary significance as an interpretation of
their originating society,” which means that the art of a specific time, in our case the New
Kingdom, is an expression of a specific social context. Further, Baines (ibid, 69) clarifies that all
pieces of art, especially in ancient Egypt, were functional, served multiple purposes, and
expressed the order and aesthetic organization beyond the functional. This is important because
it allows us to show that visual depictions can be used to reconstruct social personas and

identities. The art was made in full awareness of this social dimension

1.5.2 Archaeological

Archaeological sources will often be used as corroborating evidence for both the artistic and
textile sources. The archaeological evidence will be used in discussions of how textiles were
produced, where they were produced, and how textiles were worn on the body. Due to the
mortuary context and dry environment, Egyptian textiles are much better preserved as
compared to their contemporary counterparts. From Greece and West Asia, for example, textiles
rarely remain preserved. For these cultures, modern scholars must depend on visual evidence or
associated archaeological data like spinning and weaving tools or economic documents. This
study will supplement the visual evidence with actual archaeological materials whenever
possible.

Major collections of archaeological textiles include the Metropolitan Museum of Art, the
British Museum, The Victoria and Albert Museum, the Museo Egizio di Torino, the Cairo
Museum, and the Luxor Museum. Many of the collections are well published online, like the
Metropolitan Museum of Art, New York and Victoria and Albert Museum while others have

been visited and documented by the author.

1.5.2.1 Applications and Limitation of Using Mortuary Dress
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Since this work relies almost completely on the evidence of dress from mortuary contexts, it is
necessary to discuss how using mortuary assemblages might impact the results of reconstructing
dress practices. The first issue that arises is the use of funerary evidence as representative of
lived experience and actual dress norms, similar to the idealized dress we see in artistic
depictions. The visual and archaeological material comes mainly from tomb contexts, given its
preservative nature. It can be asked how representative of ‘real life’ are the textiles that are
placed in the tomb? Within processual archaeological practices, it is the presumption that burial
assemblages are reflective of individual roles, social frameworks, and economic systems (Rakita
2008).

It has been established in other archaeological contexts that the dress of the dead differs
greatly from that worn in living contexts, adhering to more conservative traditional styles
(Baadsgaard 2008, 91). Egyptian context does seem to include ‘used’ dress, perhaps indicating
they are more reflective of lived practice. Many of the loincloths from the tomb of Kha and
Merit, for example, show evidence of being worn and mended. Drawing from Saxe (1970) and
Binford (1971), scholars recognized that mortuary practices and assemblages are connected to
the deceased’s social identity and to the larger socio-political organizations involved (Brown
1995; Binford 1971; Saxe 19770). Within processual archaeological practices, it is the presumption
that burial assemblages are reflective of individual roles, social frameworks, and economic
systems. However processual approaches do not address all the issues. Realizing these
limitations, post-processual approaches were developed (Hodder 1980, 1982, 1984; Shanks &
Tilley 1982) Post-processual approaches emphasize the dynamic nature of mortuary practices;
as an arena for displaying, negotiating, and transforming social relationships (Chesson 2001;
Miller & Tilley 1984; Joyce 1999). Mortuary symbols do not merely inform us about vertical

social divisions, but also other categories like gender and age.
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As mentioned, the dead do not bury themselves nor have the final say in the mortuary
assemblage. It must be recognized that in most cases, the tomb owner would have been a part of
the decoration of the tomb which would have started while they were still alive. Presumably,
they also would have had some say in what was ‘supposed’ to be included as grave goods. As
enumerated early, tomb scenes are regarded as displays of idealized existence; what is hoped for
in the afterlife (Baines 2015, 10). Regardless of whether these depictions 100% accurately
reflected lived experience, they still can be used to convey what the culture at that time valued
and found aesthetically appealing. What limited how these styles could be represented and
constructed is built into this cultural system, Bordieuan habitus sense.

For example, in tomb TT45, the tomb owner is displayed wearing the dress that was ‘in-
style’ during his life, while the previous tomb owner was left wearing the style of the mid-18th
dynasty (Davies 1948). Whether or not these two fashions co-existed in life is unclear. Yet,
varying aspects of that individual’s identity is still communicated to the viewer, and dress
practices of each respective time can be discerned. Additionally, textual and archaeological
materials support the use of mortuary dress as a category of evidence. Certain texts refer to
tombs being looted for their goods to be used by living members of society (P.BM 10375; LRL
28). Given the Egyptian preference for untailored garments, textiles from tomb contexts are
highly fungible and could be easily put back into circulation. Many garments from mortuary
assemblages also showuse-wear and evidence of mending and laundry marks, indicating that
the item was used in life (Personal observation of Turin S.8578). With certain caveats in mind,
the connection between the social and dress of an individual supports the use of mortuary

evidence in reconstruction of New Kingdom involvement in and consumption of textiles.

1.5.3 Textual

Another integral corpus to the study of Egyptian dress is the textual. This spans the range from
literary texts to economics documents. Textual evidence is the best way to get an emic
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understanding about textile production, use, trade, importance, and demand. For the purposes
of this study, textual evidence will play a large role when discussing the ideological value of dress
objects and textiles, the production and consumption practices especially in regard to palace and
temple institutions, the role of the elites in the industry through their preserved titles, and trade
and exchange.

Textual sources will be read from the original languages whenever possible. I will
provide an English translation, however, to be more inclusive and accessible. Key words in
Egyptian will be provided in parentheses. Unlike other Late Bronze Age cultures, Egypt has
comparatively fewer textual records concerning textile production and consumption practices.
At times I will use comparative methods based on other contemporary cultures are used to
provide insights where the Egyptian record is silent.

Another limitation is that most of the textual records that are helpful in elucidating
institutional involvement in the textile industry come from unique contexts. There has been
much debate about how representative the texts from Deir el-Medina are for “village” life and
economies because Deir el-Medina represents such an unusual community of royal artisans.
Additionally, many of the civil papyri dealing in land tenure and the distribution of textiles date
to a time of crisis at the end of the 20th dynasty. In both of these cases, it is harder to claim that

they illustrate the a “typical” situation.

1.5.3.1 Words for Dress Objects

One important issue when looking at textual evidence for dress objects is the unclear translation
of many of terms. There have been attempts by a few scholars to remedy this lexicographical
issue, but ultimately many of the terms remain unclear (see Appendix 4). Additionally, in texts
that are written in non-Egyptian languages, like the Amarna letters, the equivalences between

Akkadian and Egyptian dress terms are unclear as well. For the Amarna letters, for instance, I
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will be working from English translations as well since I do not have a background in the

Canaano-Akkadian script or language.

1.6 Chapter Overviews

After this introductory chapter, Chapter 2 constructs the value of textiles through their
ideological and social functions. Textiles played a highly important role in Egyptian rituals.
Through a study of ideological texts and temple scenes, I demonstrate that textiles’ importance
revolved around their ability to provide protection at liminal times during rejuvenation and
(re)birth. Textiles were a key component of wrapping and layering necessary in many rites of
passage, and forms of social ordering and status marking. The expression of emotions like love
and caretaking incorporated textiles due to their physical closeness to the body and how textiles
can be used as clothing to provide warmth or bandages to heal. Beyond the economic value of
cloth, the ideological and social power contributed significantly to how textiles were
conceptualized and valued in New Kingdom society.

Chapter 3 provides an in-depth analysis of the textile production process, from the
sowing of the flax crop through to post-processing activities. I discuss the Egyptian attitude
towards wool versus linen, ultimately arguing that our temple and tomb scene evidence is
skewed against wool for ideological reasons, as explained in Chapter 2, but there is a fair amount
of evidence for wool use in actuality. This chapter is foundational to understanding Chapters 5
and 6 given both the time required in the process, the amount of land and space for workshops,
and the types of individuals involved in the weaving arts.

Chapter 4 provides a novel investigation into how the textiles industry was managed and
controlled. Temple and palace institutions arguably controlled the textile industry more than
other scholars have suggested, with domestic production being a minor area. The debate of the

farming-out of labor for textile manufacture will also be discussed in relation to this institutional
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control. A diachronic approach is used here given the textile industry changed greatly over the
course of the New Kingdom. The offices and individuals involved in their oversight are tracked
to develop a complete understanding. This chapter also details how land was managed for flax
production.

Chapter 5 highlights the labors of the marginalized workforce of weaving artists working
under the temple and palace institutions. An intersectional approach is important here to
contextualize the various hierarchies at play. Most weavers of textiles in the New Kingdom were
women, but the women came from a variety of backgrounds, some elite, some enslaved, some
war captives. Their background, not just their gender identity, plays into their marginalized
status. These individuals were the foundation for the power the institutions held over the textile
industry, and these marginalized groups, in most cases, were not the main consumers of these
luxury products.

Chapter 6 constructs how textiles were consumed by both institutions and individuals,
and how those consumption practices contributed to how textiles were valued. Temples and
palaces controlled the circulation of textiles through redistributive practices for both life and the
funerary realms. Textiles were often used as a form of compensation for state workers. Another
major aspect of consumption was how textiles were used to express identity through dress,
which is explored through a series of case studies. Lastly, how textiles were exchanged both
domestically and internationally is discussed, especially regarding the development of a cross-
cultural elite identity through dress practice.

Chapter 7 summarizes the various conclusions from the preceding chapters circling back
to the discussion of textiles vis-a-vis hierarchies of power, access, and control providing a
definition for the New Kingdom Cloth Culture. The majority of textile value stems from its
ideological and social functions, creating a commodity that communicated status, wealth, and
identity. Unlike other commodities, textiles provide a lens throughout to better understand New

Kingdom Egyptian society, and even an avenue to investigate marginalized groups.
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1.7 Notes on Translations

Unless otherwise stated, the translations are my own. I have chosen to prioritize translations in
the text so as to make it more equitable and accessible to readers, many of whom might be
textile specialists outside of the Egyptological sphere. I provide transliterations of key terms
when applicable in parentheses next to their translation. For my transliterations I use the
Unicode keyboard provided by JSesh. This study uses the Leiden Unified Transliteration system,
recently adopted at the 13th Annual Meeting of International Association of Egyptologists
(2023). Proper names are rendered into English, maintaining their structure as much as
possible. Certain phrases or concepts are italicized and written in the typical American
Egyptological spelling (maat and isfet, for example). I use Gardiner’s Sign List (2001) to
reference specific hieroglyphic signs.

I have taken liberties at times to render the Egyptian language into proper legible
English. Brackets [...] are used to denote a break in the text, while (xxx) denotes the addition of
mine not present in the Egyptian to provide a better English rendering. Curly brackets {xxx} are
used whenever I have amended or edited the text, usually for subject or tense.

In certain appendices, I have provided full transliterations as well as translations.
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Chapter 2

The Value of Textiles: Ideology and Society

Her raiment is the idmi-cloth from the arms of Tayt...the god
approaches his god, that he may array the god in this his
own name of idmi. Isis has woven it; Nephthys has spun it.

(after David 1981, 71)

2.1 Value of Textiles

The role textiles played in New Kingdom society must first be established before understanding
how textiles were produced, by whom, and how they were consumed. Textiles, unlike any other
commodity, were integral to the ideological function of many rituals in Egyptian society. The
value of textiles will first be established through an investigation of the ideological, social, and
economic realms. This chapter will argue that textile not only held important economic value in
relation to other commodities, but that their true value also came from their ideological and
social functioning. Textiles were intimately connected to ideas of protection and rejuvenation,
and textiles in the form of dress were the major way of expressing outward identity and
reaffirming social ordering.

Textiles obviously fulfill a basic necessity of humans. They provide warmth and
protection from the environment, but many early scholars have pushed back against this
simplistic understanding about the invention of clothing. Some scholars have posited that
textiles were created not only for physical protection, but that the social value was also
embedded within them from the beginning. That adornment of the body was present since the
Middle Paleolithic, even in contexts where clothing was not needed for warmth or protection,
therefore making its creation not purely utilitarian (E1 Mehdi Sehasseh et al. 2021).

As enumerated in Chapter 1, value is not only economic but also social in what a society
deems ideologically significant. Textiles express this distinction perfectly. They held economic

value, but their main value arguably comes from their function in ideological ritual and stages of
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life associations. Egyptian society was structured around textiles, from the way one dressed to
how a deity was to be cared for and how funerary rites were properly undertaken. Cloth had no
single meaning or value. In order to better contextualize how textiles were valued by the
Egyptians, this chapter explores textiles’ use in ideological and social spheres.

The economic value of cloth will not be described here because scholars have already
sufficiently described it (Janssen 1975). Janssen’s (1975) study of the prices of various
commodities including textiles offers a complete economic study of the value of textiles. In
summary, cloth in comparison to other goods spanned the gamut of economic value. A garment
from the Amarna Letters could be very “expensive” while a used loincloth could be relatively
“inexpensive” in comparison to other goods. I would argue that this is due to other contextual
circumstances that are lost to modern scholars, like a textile’s ideological or social value. Thus,
the ideological and social value of textiles is focused on here to complement the work already
completed by Egyptologists.

Textiles are mentioned in scholarship concerning temple rituals but have never been the
sole focus of any research. Most works detailing textiles in Egyptian society focus on how they
were produced, the tools used, the techniques, and technologies, all of which are important
(Chapter 3), but to understand the efforts taken in production, the role of textile within Egyptian
society must first be explored. The intersection between textiles and society through the
matrices of domination relates directly to the high value textiles held in Egyptian society. A
commodity that is valued is one to be retained, stored, and withheld from others deemed less
than.

Looking outside of Egyptological scholarship and society, much work has been done on
the role of textiles and other dress elements in ritual. Cecilie Brons (2016) Gods and Garments
introduces textiles into the study of ancient Greek religion and illuminates the role textiles
played in the performance of ritual. The edited volume, Textiles and Cult in the Ancient

Mediterranean (2017) by Cecilie Brons and Marie-Louise Nosch, investigates the connection
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between textiles and cult through their use as votive, religious attire, decoration, or commodity,
for example. Cultures from ancient Greece and Rome to Assyria and Babylon are covered in this
volume, but, interestingly, there is no contribution from Egyptological scholars. The aim of this
chapter is to align Egyptological scholarship with the efforts already made in neighboring
ancient studies.

This study will mostly be focused on a textual analysis with some support from artistic
arenas as well. For ease of reading, full translations of certain texts will be provided in the

relevant appendices.

2.1.1 Textile-Based Figurative Speech

Like in English and other Indo-European languages, ancient Egyptian words and phrases
concerning weaving and textiles became idiomatic expressions or figures of speech used to
convey meanings. For example, one might “weave a story” or “spin a yarn.” Why are there so
many textile-related idioms in most languages? For example, for the phrase for “spin a yarn,” is
linked to nautical industry and has been used in the figurative sense since the early nineteenth
century, presumably linked to the telling of stories during the construction of rope and sails
(Ayto 2009). The connection between textile work and time is reflective in many idioms. This
not only conveys the long hours spent working but also the availability of the mind while one’s
hands are busy.

Within cognitive linguistics, a conceptual metaphor refers to the understanding of one
idea in terms of another. For example, to spend time uses a term in relation to money to discuss
time (see conceptual metaphor; Lakoff and Johnson 1980). Textile-related metaphors fall within
this categorization as well. “To weave a story” references the act of weaving to discuss the
construction of a tale. According to Lakoff (1990), metaphors are not just figures of speech but
also represent ways of thinking. Which words appear in figures of speech and how those are

used are important indicators of a culture’s way of being. Metaphor references what a culture
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deems important or universal enough that, when said, others will understand the connotation.
Referring to the “spending time” metaphor, it has argued that it relates to modern western
cultures’ capitalist background with time being viewed as something that can be “spent,”
“saved,” or “wasted.” That conceptualization is so embedded in culture that it becomes difficult
to see it any other way. What then can textile-based metaphors tell us about how the ancient
Egyptians thought?

Egyptological explorations into figurative speech are defined by the works of Grapow
(1920; 1924), Brunner (in Helckand Otto 1975), Osing (in Helck and Westendorf 1977), and Di
Biase-Dyson (2016). Other important studies f=of metaphor ranging from iconographic to
semiotic approaches are by Goldwasser (1992; 2002; 2006; 2009), Fecht (1970), Parkison
(1992; 2006), Landgrafova (2008), and Hsu (2017). Studies into conceptualizations of the body
through metaphor (Nyord 2009), metaphors of dominion (David 2011), and notions of death
(Hsu 2021), to name a few, explore such ideas further. However, there has been no such study
on the role of textile and textile-related terms to an Egyptian ontological understanding of their
world.

Such a study becomes all the more difficult when studying word play and idiomatic
expression in ancient (dead) languages. Just as English idioms are hard to grasp for non-English
speakers, what might do scholars, who have varying degrees of fluency and who are completely
removed from said culture, miss? Care must be taken to render such figurative language
correctly into English. Take the Egyptian phrase of this section, “[k]nit together your limbs”
from the Old Kingdom Pyramid Texts (PT §369). The Egyptian word used is tz meaning “to tie”
but Faulkner chooses the English word “to knit,” referencing a textile-related word. But was this
meaning also conveyed by the Egyptian? As translators, we must keep such matters in mind and
try not to add or take away figurative language.

Turning to the textual sources, a number of figures of speech based on textile -related

terms can be understood in the ancient Egyptian. The first figure of speech is the relation
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between having an issue or a problem and the lack of clothing. One phrase that repeatedly
occurred in private texts is “there is no loincloth/clothing for my backside” (Anastasi III, 6.2;
Anastasi IV, 9.12; LRL 197; LRL 264). This phrase was solely used in letters between private
individuals to reference the individual being in a predicament. The reference to being without
clothing is clearly euphemistic given the context. For example, in one letter, an individual
complains that they “were sent as far as the east side to the vizier in order to collect taxes of his
agents who are in the fields. And last year’s balance is due. There is no loincloth for my rear...
please give your personal attention...” (Wente 1990, no. 197). This does not mean the man was
literally naked, but that within the Egyptian understanding, beingin a precarious position is like
being naked, an unwanted situation that causes one to reach out to their betters to get aid, with
the implicit understanding that one’s superior, or patrons are meant to keep your clothed.

A number of verbs relating to aspects of the textile production process have interesting
double-meanings that build their polysemy, namely tz, hnkt, sht, ssn, st’and kn.

The term tz or “to knit or tie” is used frequently in regard to the rejuvenation of Osiris
and the reformulation of his corpora, such as Osiris’ body being stitched back together through
the mummification process, linking together the whole wrapping endeavor with regeneration
and rebirth. A euphemism meaningto solve a problem is wh° tzzwt, literally meaning to “untie
what is knotted” (Wendrich 2006, 248).

Another term that has a variety of meaning and usages is hnkt. For textiles, it can be used
to refer to the process of weaving or braiding, but interestingly it is also used to refer to the
presentation of gifts, offerings, or donations. The connection between the two uses could come
from the frequent donation or presentation of cloth or the woven baskets in which most goods
are held. Another possibility is its connection to braided hair, also called a hnkt, with Isis,
Nephthys, and Hathor known as the “ones with Braided Hair,” and they are also goddesses

connected to the weaving arts (Section 2.2.1).

37



The most intriguing verb is sht. This is the most commonly used verb to describe the
weaving process. However, it can also mean “to mold” or “to assemble,” referencing the
procreative aspects of weaving. When you weave, you create something anew. For example,
Unas’s tent is woven (sht) from rushes (PT §210). But statues could also be sht. In reference
Hatshepsut’s obelisk, it was a single block, “without being put together (sht).” Bricks of mud or
clay are sht as well. In the Great Nile Hymn, there is even a pun on the various uses of this word:
“[m]ay your hand weave [sht] with gold, but do not form [sht] a brick with silver” (P. BM EA
10182). This term also can reference ensnaring or trapping, referencing the weaving of a net for
fishing or fowling.

Another term to denote spinning or twisting is ssn. Just like knotting, spinning or
twisting was an important ritual action mentioned in many magical texts. For example, one
protective amulet was composed of “seven flax fibers, spun and twisted with the spindle, by the
one who gives birth” (P. BM EA 10756). The seven numbers relate to the seven Hathors who
protect mother and baby during childbirth.

Another term, st’, is used to reference spinning or weaving, stemming from the root to
pull, drag, or flow. We can see this play on definitions in PT §519 where “a bandage of green and
red linen... was spun/pulled [st’] from the eye of Horus.”

Last, kn can mean “to weave” but also has the connotations of “to repel (evil)” or “to be
strong.” The act of weaving provides protection and strength to the individual. With each throw
of the shuttle or tamping of the warp, a protective netting is woven, repelling evil. This
connection will be referenced repeatedly in the ideological texts.

In summary, through an examination of figures of speech and the polysemy of certain
terms, we can understand better how the Egyptians understood and organized their world view.
Textile terms not only related to the production of textiles, but also were references to the
creating, protecting, and deriving of them. To be without your clothes became a euphemistic way

of expressing you were in a dire situation.
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2.2 Ideological Textiles

The ideological role or the set of beliefs or ontologies of New Kingdom (elite) Egyptian society
concerning textiles comprises the largest section of this chapter due to the lack of discussion
from any other source. As we shall see, a commonality among many of these texts and rituals
involving textiles builds off the following notions: textiles are a basic necessity, even for the
gods; textiles are connected with rebirth and rejuvenation through reference to Osiris and his
wrapping; textiles are connected to change, and, in relation to that, textiles provide protection,
sometimes physical and sometimes metaphorically, in reference to Wadjet or the Eye of Re, for
example. Indeed, Osiris’ wrapping is akin to a cocoon of sorts, in which a transformation did
occur.

All of these aspects of textiles—the rejuvenation and protection they instill or provide —
was an integral, necessary aspect to the functioning of many of the rituals performed in the
temple and funerary realms. Interestingly, as will be shown, the textiles consumed in their
highly charged performances were produced by war captives or enslaved individuals “donated”
to the god, reaffirming the hegemonic right of Amun and the king. Amun literally wore the labor

of those conquered on his behalf.

2.2.1 Ideological Texts

All of the important ideological texts mention the importance of weaving, wrapping, and textiles
in the transition of the deceased into the afterlife. These help to establish the ontological
understanding the Egyptian had for their world and the role textiles played in ritual. For the
purposes of this section, I will highlight the important aspects from them. For a complete list of
mentions, see Appendix 1.

There are several ideological texts that feature textiles. The Pyramid Texts are the first

written ideological texts preserved from ancient Egypt. These texts were solely the prerogative of
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the king and detail a series of “spells” for offering and recitation but also instructions and
protections for the king in the afterlife. Already by the codification of these rituals in the
Pyramid Texts in the Old Kingdom the ideological function of textiles is well established. This
means that textiles presumably played a similar role even earlier in time prior to just rituals
being recorded. For example, for the king to be recognized and established before the gods, the
proper dress elements are required:

O King, take your bright tunic, take your cloak upon you, be clad in the Eye of Horus

which is in Weaving-Town, that it may make a shout for your before the god, that it may

make your cognizance before the gods, that you may assume the wrrt-crown by means of

it before the gods, and that you may assume the wrrt-crown by means of it before Horus,
Lord of Patricians (PT §414; Faulkner 1969, 136).

Additionally, the king’s responsibility in providing clothing to the gods as replicated in the Daily
Temple Ritual (Sect. 2.2.4.1) is evident:
...I have come to you, Osiris; I will wipe your face, I will clothe you with the clothing of a
god, I will do you priestly service in Djedit... I have come to you, mylord, I have come to
you, Osiris; I will wipe your face, I will clothe you with the clothing of a god, I will do

your priestly service of Iadi, I will eat a limb from your foe, I will carve it for Osiris... (PT
8477; Faulkner 1969, 165).

The relationship between the protective abilities of the Eye of Horus and weaving is also present
through the locating of the Eye in “Weaving-Town” (PT §414; 597; 635). This protective ability is
also referenced through the various goddess’s connection to weaving and cloth. For example,
“[ylour mother Tayt clothes you, she lifts you up to the skyin this name ‘Kite.” He whom she has
found is her Horus, here is your Horus, O, Isis; take his hand to Re at the horizon” (PT §417;
Faulkner 1969, 137).
By the end of the Old Kingdom, these once tightly restricted texts became more

accessible, resulting in what is termed the Coffin Texts. Now, instead of only being present in
kings’ burial chambers, these texts are written on coffins. Though this is the first time we find

just texts inscribed on the funerary equipment of the elites, the connection between textiles and
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the afterlife was already established in elite circles as well, as evidenced by elite funerary
practices (Sect. 2.2.3.3).

The Coffin Texts follow much of the established pattern set by the Pyramid Texts with
textiles, making more explicit the necessity of textiles in the afterlife and their protective
capabilities. Clothing is compared to the “breath of life which issues forth to me from the mouth
of Amun” (CT §75; Faulkner 1973, 76). To be a man-spirit in the realm of the dead, effective and
powerful, “a pair of white sandals and clad in a kilt and sash of red linen” was required (CT §149;
Faulkner 1973, 127).

The syncretism of Hathor with textile and death/rebirth are ever present within the
Coffin Texts, something lacking in the Pyramid Texts. Hathor provides clothing for the deceased
(CT §44), and the deceased is spoken of as the child of Hathor, the “unclothed one,” (CT §271),
with the deceased’s body parts being aspects of her garments (CT §334). The establishment of
the mummification process with Hathor as the Goddess of the West with her protective,
mothering capabilities are connected through the rebirth of the deceased. The deceased are
wrapped with textiles, protected by Hathor, and reborn into the afterlife.

The effective nature of the deceased in the afterlife is also referenced through textile
metaphor where the individual must be properly “equipped” to be efficacious

O N, I have clad you in the Eye of Horus, which is the garment in which he clad his

father, in which he clad Osiris; provide yourself with it and it will equip you as a god... O

N, take all the clothing which is in the chapel of Lower Egypt, for the gods have given to

you what is in it. It will cause you to appear from its egg, it will place you as King of

Upper and Lower Egypt, for you are Lord of its god... O N, take these pieces of linen

which are in the Mansion of Ptah, which are great and might for this Ernutet, the

Mistress of dread, greatly majestic, so that she may cause your foes to fear and dress, so

that you may be potent through her in her name of Linen, fine garments which he who is

in the temple brings to the Eyeless One for everything which Horus has given to his
father (PT §862; Faulkner 1969, 40).

Through donning the proper garments, the deceased will become a god like Osiris, their foes in

fear of them, and they will be potent or effective in the afterlife.
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By the time of the New Kingdom, the previously discussed ideological functions of cloth
were still present in the various religious texts. Textiles were still explicitly linked to protection.
In the 9th Hour of the Amduat from the tomb of Thutmosis I11, the protective power of textiles is
stated:

Who belongs to cloths; who is clothed; linen-clothed remaining on their clothing as linen

clothed and as images made by Horus. Re says to them: you are adorned with our

clothing; you are protected by your dress! Horus has adorned you with them when he hid
his father in the Netherworld which conceals the gods (Warburton 2007, 282).

Given the perilous nature of the journey to the afterlife, the bright, lightening nature of linen is
referenced to banish darkness and evil. It is said that “they stay in their clothes, those who
illuminate the darkness in the chamber containing Osiris” (9th Hour, Amduat; Hornung and
Abt 2007, 291). From Chapter 80 of the Book of the Dead, the deceased is “the one who ties the
fringed cloth of Nun, the white one of light, ornament of his forehead, illuminating the darkness,
joined by the Two Goddesses” (BM EA 10470; Quirke 2013, 190).

Indeed brightness, lightness, and purity get linked as well. Chapter 125 of the Book of the Dead
relates the proper way of being in the Hall of the Two Truths where the deceased received
judgment.

This is the way to act toward the Hall of the Two Truths. A man says this speech when he
is pure, clean, dressed in fresh clothes, shown in white sandals, painted with eye paints,

anointed with the finest oil of myrrh. One shall offer to him beef, fowl, incense, bread,
beer, and herbs. (Lichtheim 1976, 131).

In summary, from this brief examination of how ideological texts incorporate textiles, a
number of observations can be made. Textiles were connected to protection via the physical
binding or wrapping of the item around the deceased. Cloth and the Eye of Horus are often
paired in spells. Textiles are also related to rebirth and rejuvenation through their mythological
function in the restoration of Osiris whose limbs were bound back together. Last, the color of
textiles features frequently and relates to either purity and light (white) or power (red). Color

symbolism will be discussed more in Section 2.3.1. A study of the ideological texts provides an
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emic understanding of how Egyptians conceptualized textiles throughout their history in a
metaphorical manner. Much like the section looking at textile-based figurative speech,
ideological texts also provide an avenue to understanding ontology the Egyptian had with

textiles and other more metaphysical notions like morality, purity, goodness, and protection.

2.2.2 Deities Associated with Weaving and/or Textiles

Numerous gods and goddesses are associated with weaving or the textile arts. A brief discussion
of them is required given that they are frequently mentioned in the ideological texts, and their
connection to the production of textiles is intimately linked to their role in rejuvenation or
protection. As with most of Egyptian religion, syncretism is a major aspect in understanding the
deities connected to weaving. For example, in the Formula for the Presentation of a Garment
(BM EA 10020), the syncretism of the many deities associated with cloth is evident:
Formula for giving cloth to a transfigured spirit. Words spoken by N. The woven comes,
Tayt comes. The woven comes, Tayt comes from afar, emerging from the weave. There
comes what Isis has spliced, there comes what Nephthys has spun, there comes what
Neith had pummeled, there comes what Serqet has woven, there comes what Ptah has
made successful, there comes what Tanen has brought, there comes what Horus has
given his father Osiris to cloak him in, when he was bound together his flesh, when he
has tied together his limbs to give him bone (Quirke 2013, 511).
Tayet, Nith, Serqet, Ptah, Horus, and Osiris are all implicated in this garment presentation
scene. Multiple female deities are involved in the garment production, and Ptah as masculine
craft deity, ultimately with Horus placing the garment onto his father, “binding” his flesh

together. For the purposes of this discussion, I will organize the discussion by deity, but the

syncretistic nature should be noted.

2.2.2.1 Tayt _an__#n

Tayet is the goddess solely associated with spinning and weaving. She is thought to be connected

with the town of Tait(t) in Lower Egypt, later connected with the site of Buto (PT §414, §597,
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§737, 81642, §1794; Wb. V, 231). For example, The Eye of Horus is said to reside there: “O King,
take your bright tunic, take your cloak upon you, be clad in the Eye of Horus, which is in Tait
[“Weaving-town],” or “O King, come, don the intact Eye of Horus which is in Tait [“Weaving-
town”]” (PT §414 and §597). Given this, most scholars assume that Tayet’s place of origin and
main cultic worship is at Buto (Dep) (el-Saady 1994, 213). Another support for this comes from
the use of the Gardiner M36 sign in both the name of the town and the name of the goddess
thought to represent a bundle of flax. Since the flax plant requires a lot of water to grow, it
would make sense that flax would be a main crop of Lower Egypt. A further text, the so-called
“Hymn of the Diadem,” situated Tayet at Buto and again links the Eye of Horus also at that
location. El-Sayeed (1994, 213) also posits the connection between the Temple of Dendera and
Tayet based on texts in that temple that insinuate thusly (Chassinat 1934, 225). However, even
in Dendera, Tayet’s connection to Lower Egypt is maintained since the aforementioned text
appears in the pr-nw shrine of the temple (Gauthier 1925, 90).

Much of her role in the funerary texts revolves around her fashioning of the necessary
funerary bandages—tyt. This word sometimes translates as canopy, awning, or tent to reference
the temporary locations established for embalming and purification, for Horus “makes ready
[the] tent for [the deceased]” (PT §363; Faulkner 1969, 118), very much like Hathor’s name also
mean ‘Enclosure of Horus.’ Osiris of the Bandages (wsir tiy.ty) is also a frequent appearance
(e.g., P. Cairo CG 51189). Given the connotations between wrappings and protection, Tayet’s
functions extend past this to be a goddess of protection for the deceased. She appears in the 7th
Hour of Amduat (Hornung 1963, 114). She becomes the drt-bird to carry the deceased to the
heavens to be in the company of Re in the horizon:

While the Great One sleeps upon his mother, Nut, your mother Tayet clothes you, she

lifts you up to the sky in this her name of “Kite” [ drt]. He whom she has found is her

Horus; Here is your Horus, O Isis, take his hand to Re at the Horizon (PT §417; Faulkner
1969, 137).
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Tayet functioning as the “mother” of the deceased is further referenced in other Pyramid Texts.
This will explain later syncretism with Isis. Relatedly, she is closely associated with the divine
family of Osiris, Isis, and Horus (see Isis or Osiris sections). Concerning Horus, Tayet’s
amalgamation with the Eye of Horus is of note. In many texts, cloth is mentioned in close
relation to the Eye of Horus, presumably in reference to the injury inflicted upon Horus and
cloth’s connection to healing, rejuvenation, and protection. Pyramid Text §519 (Faulkner 1969,
208) states, “so that I may ferry across in it together with that headband of green and of red
cloth which has been woven from the Eye of Horus in order to bandage that finger of Osiris
which has been diseased.” The Eye of Horus is said to reside in “Tayet-town” (PT §597, §635;
Faulkner 1969). In a later utterance, the Eye of Horus is directly equated with cloth:
Ho N! You are clad in the Eye of Horus which belongs to your body. Ho! I have given it to
you, it having appeared and having been seen on your flesh and having been joined to
your flesh in this its name of Red Linen. You are clad in it in this name of Cloth... It is
joined to your flesh in this name of Red Linen. Here comes Tayet. Here comes Tayet....
Here comes the cloth of Nephthys... Here comes the woven stuff of the two Sisterly
Companions. Here comes what Horus gave to his father Osiris to clothe him in it. Ho N!
Prove yourself with the Eye of Horus which belongs to your body. Provide yourself with
the woven Eye of Horus (CT §607; Faulkner 1977, 197).

She also gets connected to Wadjet given the ritually protective functions of cloth especially in
relation to the king. Wadjet as the uraeus on the king’s brow gets called Tayet in certain
instances, and w’dt itself is present in certain temple rituals where green linen is presented to
the cult statue. Later in the Greco-Roman Period, Tayet is marked as the king’s nurse at the
temples at Edfu and Dendera (el-Saady 2006, 216).

Other references to the connection between Tayet and funerary wrapping can be seen in Sinuhe
where he is promised “the wrappings made by the hands of Tayet” (Lichtheim 1973, 229). The
Harpers’ Song from the tomb of Neferhotep (TT 50) equates all the good things in life with

aspects of the gods, it is said that “your clothing is the work of Tayet (hbs.k m kit tyt).” In a

number of funerary papyri, Tayet is mentioned as well as providing the ritual cloth for the dead:
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- wnh.k hbs iry tyt, “May you put on the clothing that is made by Tayet” (Maiherpri, P.
Cairo CG 2409; Nu, P. BM EA 10477)

- Ddrn.7tn tyt, “The saying of my name by Tayet” (Maiherpri, P. Cairo CG 24095; Tyuya,
P. Cairo CG51189)

- Wnmk t hr[...] ifdUsht tyt ds.s, “May you eat bread upon the sheet that Tayet wove
herself” (Nebseni, P. BM EA 9900)

The connection between protection, bandages, and the goddess extends into the magico-
healing realm as well. In the London Medical Papyrus (P. BM EA 10059), there are two spells
that involve the invoking of Tayet in coordination with knots. The first one is to ward off blood
while the second deals with protecting against the bad influence of a dead person or a god:

Another spell to ward off (spilled?) blood. Anubis may come out to prevent the flood of
the Nile from entering the sanctuary of Tayet. What is inside is protected. (This saying is
to be spoken over a knot made of r-t-cloth)

Warding off the bad influence of a dead person or a god through the power of Anubis (b)
Anubis, go! The Nile flood is at the sandals of Tayet. Whatever is inside is left alone.

Words to be spoken having given two ties of knots of i“t-cloth to the opening of the
inside of her flesh to ward off what was done against her (author’s translation).

Another spell from P. Berlin 32027 relates to the protection of mother and child, in this instance
the mother’s milk:
She said: “You recognize the Lord of Maat by this, what that enemy, an undead, an

undead, etc. does against my milk... My arms are turned away, my breasts are in the
hands of Tayet.” (author’s translation)

Interestingly, Tayet was never represented visually until the first millennium BCE. She is
only mentioned textually—first, in the Pyramid Texts, then in the Coffin Texts, and later in the
Book of the Dead (Section 2.2.2). The first representation of the goddess comes from the Osiris
chapel of hg*-dt at Karnak (Legrain 1900; Imbert 2003). On the east wall of the innermost
chapel, before Osiris and Isis, she is depicted as the fifth deity in line with fecundity figures
(Baines 1985, 308). Sadly, the depiction is in a poor state of preservation, but the presence is

clear from the text above (...t5yt dimnht) (Legrain 1900, 134). El-Saady (1994) notes the
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peculiarities of the representation in that Tayet is one of the only deities that is represented
purely in anthropomorphic form, like Ptah and Min, and that it was not until the Third
Intermediate Period that we first receive a representation of the goddess.

Depictions of her develop rapidly, however, and she makes frequent appearances in later
Greco-Roman temples, like Dendera, Edfu, and Kom Ombo. In Dendera, she makes frequent
appearances inside room X, ‘The Chamber of Cloth,’ to the east of the inner vestibule (PM VI,
57). Here she is called the ‘mother of gods,” and the text relates her to Isis (Chassinat IV, pl.
276). She also appears in the “Chapel of the New Year Court” where she is offering m r-garments
to Hathor and Horus (Chassinat IV, 179). At Edfu Temple, she makes two appearances: one in
the ‘Chamber of Cloth’ and one in Room X (Cauville 1987, 42-4; PM VI, 140, 148-9). At Kom
Ombo, Tayet appears twice, in the main court of the temple and in the Birth House with the beer

goddess Menket (PM VI, 182, 199).

2.2.2.2 Neith ...~

The other main deity associated with weaving and textile in Egypt is Neith. Neith is the other
main deity connected to weaving and cloth. Neith’s patron city of Sais was known as a ‘mansion
of weaving.’ Neith is typically represented with the Gardiner R24. This sign has been interpreted
as a bilobate object, either a shield with bows or crossed bows. It is very similar in appearance to
Gardiner’s V36 which is interpreted as a spool. The sign is perhaps meant to convey both
meanings. Given the Egyptian propensity for word play, two readings of a similarly shaped sign
is very possible. El-Sayed (1982, 80) supports this notion. From Esna, as creator, Neith is said to
have divided the comb of her loom among the individuals who inhabit heaven and earth (1042,
1048). She wove into existence the gods and goddess and men and women, and she maintains
her weaving work, now creating the linen cloths that will have the deceased become reborn

anew.
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Neith appears very early in Egyptian textual history. However, Alamansa-Villatoro
(2019) argues that the cross-arrow sign should be read as hemsit (hmst) instead of Nieth in the
Early Dynastic Period, making her early identification less clear, but, by the Old Kingdom,
Neith’s identity is fully articulated.

Linen workshops were attached to the temple of Neith at Sais with numerous personnel
weaving linen used for the funerary cult (el-Sayed 1975, 180-193). A stela (Louvre c. 218) dating
to the reign of Ramses II names one Min-mes, the Chief of the Products which were Made in the
Two Houses (hry iht irrt m prwy) and the Works of the Weavers of Neith (r-wy hndt Nt).
Neith’s close association with mummy bandages is further evident from the tomb of Amenhotep
where it is stated that “we [the offering bearers] give you your mummy bandages woven by the
weavers of Neith. You will wrap yourself in pure fabric; you wrap yourself in another cloth from
the arms of Tayet” (el-Sayed 1982, vol II, Doc. 300). A similar text comes from a
contemporaneous tomb of Khaemhat (TT 57) which discusses the bandages of Sais “woven by
the weavers of Neith so that you may shine among the gods in the sky” (el-Sayed 1982, Doc.
302). Coffins from the Saite Period also make similar allusions, with this also extending into the
Ptolemaic Period (el-Sayed 1982, vol I, 77).

In a similar manner to Tayet, Neith is connected to the wrapping and rebirth of Osiris. In
one ritual against Seth, a text states, “[y]ou hit the weavers who do the work of Tayet to swaddle
the divine body. The two sisters of Sais curse you! They are sitting with the weavers” (el-Sayed
1982, Doc. 704). Here, the overlap between Tayet and Neith is clear with them presumably
being the “two sisters” mentioned. The syncretism of Tayet and Neith is clear by later periods.
From Edfu Temple’s Sokar Chapel, Osiris is being offered “the work of Tayet and the Eye of
Horus which comes from the enclosure of Neith” (el-Sayed 1982, Doc. 908d). From the Osiris
chapel at Luxor Temple, the Roman emperor Augustus is shown offering to Osiris with the text

above indicating “[i]t comes from Sais, from inside the palace of the king of Lower Egypt. He
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{Augustus} beautifies you with linen strips... you are the precious egg hatched from the waters,
nourished by Neith in her bosom” (el-Sayed 1982, Doc. 883).

Neith’s association with protection and motherhood is also denoted through her weaving
associations. “The mother comes to N bearing life, just as Neith comes to him bearing a
loincloth” (CT §663; Faulkner 1977, 235). From the funerary papyri of Nesmin, there are

«

multiple allusions to Sais and to Neith’s “swaddling” of the deceased (P. Louvre 1.3079; Haikal
1970, 79-80). From Dendera, in the basement of Terrace Room 2, Neith is captioned as the one
who “ensures your protection by means of the linen cloth for this mummy” (el-Sayed 1982, Doc.
881). Further, from Philae Temple, she “comes with her weavers to weave the cloth for your
body and to cover the nakedness of the body” (el-Sayed 1982, Doc. 886).

Neith is also paired with Ptah and Khnum through her productive capabilities. Ptah
being the Lower Egyptian god connected to craftsmen and is associated with royal workshops
while Khnum is the “potter god” associated with Esna (with which Neith also has associations),
known for creating the royal k on his potter’s wheel. Assman connects all the creator gods

together, deriving from their ability to iri. In later times, she becomes syncretized with Athena,

given Athena’s warrior and weaving associations.

2.2.2.3 Hathor

Like Neith, Hathor became associated with textiles and weaving through her association with
Tayet, given Hathor’s connection to the west and aid during the funerary process. Hathor
becomes responsible for the presentation of bread to the deceased in the afterlife, which pairs
with cloth as the two basic necessities, therefore, pairing Hathor and Tayet. The Book of the
Dead papyrus of Nebseni (P. BM EA 9900) confirms this connection; “[m]ay you eat bread upon
the sheet that Tayet wove herself” (wnm.k t*hr [...] ifd7sht tiyt ds.s). This pairing of bread and
linen became further intertwined with any funerary offering when Hathor received the name of

Tayet in the Greco-Roman Period (Wb 'V, 332).
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Hathor has another interesting connection with textiles through the form of votive
offerings. A number of decorated votive textiles either excavated from the environs of Deir el-
Bahri or purchases from the antiquities market exist. Pinch (1993, 102-134) performed the first
catalog and analysis of the textiles. Later, two unpublished pieces from the Institute for the
Study of Ancient Cultures (ISAC) collections were studied by the author for her master’s thesis
(2016). The cloths all date to the New Kingdom and are believed to have been votive offerings at
the Hathor shrine at the site of Deir el-Bahri. The votive cloths resemble stelas in many ways,
including the form and the inclusion of the names and titles of the donors. Some scholars have
argued that cloth was used as a more inexpensive material rather than stone (Yoyotte 1960, 61).
Following Pinch (1993), I disagree and have argued that fabric was more expensive that certain
stones, such as limestone, and that linen was chosen specifically due to its connection to the
deity and the gendered nature of the donors. Most of the donors were women, and it is possible
that the votive offerings are connected to protection during childbirth. As will be discussed,

textiles and the associated terms are clearly connected to protection in the ideological literature.

2.2.2.4 Other Deities

Weaving and the goddess Tayet are also connected to other deities due to the syncretistic nature
of Egyptian deities. Isis became associated with weaving and textiles due to her associations
with Tayet. Tayet’s form as the drt-bird, which Isis also is, is one association as well as Tayet’s
protective mothering aspects. From this, Tayet has also been linked to Nephthys who with Isis
forms the paired goddesses of the dead and the other kite. To return to the Formula for the
Presentation of a Garment, Isis is said to have spliced (P. BM EA 10020).2 Later in the New-
Kingdom, we see a syncretism of the two as Isis-Tayet (Hornung 1963). Isis is the goddess often

charged with making the garment for a number of goddesses (el-Sayeed 1994, 216). Osiris, being

2 The process of splicing was to create thread. This was very common in Egyptian linen textiles due to flax’s
propensity to adhere and the ability to garner initial long piece of fiber, as compared to wool or cotton, for example,
where the initial fibers are quite short.
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the deity of the underworld, a god who died and was mummified and who is often depicted
mummiform, is also closely associated with textiles and the ritual act of wrapping. One of his
names is Taity (Wb 'V, 231), a nisbe, meaning “One that is Woven.” referencing his association
with that goddess and the funerary wrapping and the act thereof. This epithet was also used for
the deceased, too, as they became an Osiris (CT 372). Hedjihotep is considered to be the
masculine compliment of Tayet. He is regarded as Tayet’s consort in later attestations of the
goddess at Edfu and Dedera (el-Sayeed 1994, 218). Hedjihotep is connected to both Tayet and
the Eye of Horus, who are together responsible for the bandages offered to the deceased. From
Luxor Temple’s east wall, first register, the king is said to “bring the god Hedjihotep who is
brilliant in his form by means of the linen from the House of Neith... you shine by means of the
hdt-cloth and you are rejuvenated by means of the widt-cloth, your dmit is idmit-cloth. They [the

clothes] near you to you for you are the master of clothing...” (el-Sayed 1982, Doc. 946).

2.2.3 Stages of Life

As with many other cultures, cloth was used to signify and denote the stage of life of the
Egyptian person. Beyond dress signaling age, gender, status, or occupation, for example, (or an
intersection of identities), textiles helped to mark the varying stages of life from birth to age of
adulthood to death. How the ancient Egyptian defined these various life stages is understudied
and obviously differs from our modern conceptions, but, through a textual analysis, various
stages can be denoted in relation to changes to dress. Through the incorporation of a commodity
into an important life stage, the good is imbued with the importance of that event. For example,
in Christian practice, young babies often wear a christening gown during baptism. These gowns
are then often kept and cherished as a memorial to that event and passed down to be used by

future generations.

2.2.3.1 Childbirth and Early Childhood
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At birth, a child was to be washed and wrapped in cloth immediately. This is referenced on the
Obelisk of Senwosret I to describe his birth and endowment from Amun. Senwosret I states, “I
lorded in the egg; I controlled it as a youth. He [Amun] enriched me, to be the lord of my two
shares as a lad, not yet loosened from the swaddling clothes” (Parkinson 1991, 41). Here
Senwosret I is referring to enrichment through Amun even as a child —that even he, as a baby
still swaddled, had the trappings of kingship. Other kings’ births are referenced in this way from
Papyrus Wester (P. Berlin 3033) which recounts the labors of Redjedet. With each birth of each
of her sons, one of the goddesses—Isis, Nephthys, Meshkenet, and Heket—attending the births
would step forward, and “they washed him, after his umbilical cord has been cut, and he [the
baby] was placed on a sheet [ifd] in a bed of bricks” (10.11-12; 10.19-21; 11.2-11.3). A similar
refrain exists in Horemheb’s coronation inscription where it is states that “he issues from the

womb clothed in awesomeness” (Murnane 1995, 230).

The swaddling of a baby, sst’(Wb 4, 206-297.18; Meeks AL 79.2785), is etymologically

P14
3

related to s$t%, “to make secret.” Interestingly, other meanings of of the word can be egg, womb,
mine, and tomb—all locations of transformation, the birth of a human, ore into precious metal,
and the rebirth into the afterlife. The connection between “making something secret” and
“swaddling” a newborn through the wrapping process is similar to how individuals are wrapped
for death and statues are wrapped during temple rituals. These liminal transformative times
much be kept concealed through a physical barrier, like cloth. Mothers would wrap a newborn
infant to protect them from natural and supernatural dangers. Being in swaddling clothes is also
referenced in medical texts as an age designation:

What must be prepared for a child who suffers from wetness: tjehenet boiled [and made]

in the form of a ball. If the child is already big, he will ingest it [as it is]. If he is still in

swaddling clothes, it is to be ground up in milk by his nurse, and he will suck on it for
four days. (P. Ebers 262, 48.18-21; Marshall 2022; 196).

P. Turin CGT 54050 appears to be a purification ritual after the birth of a newborn equating

each part of the body with a deity for protection:
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I have come to save N, whom N gave birth to from all the terror and all wrath from the
power of every god and every goddess... Every part of the body is complete. Every
member of his body is healthy... his kneecaps are Tayet... No bad or evil thing should
concern him. (author’s translation)

2.2.3.2 Coming of Age Rituals

Another stage of life involving cloth was the coming-of-age ceremony for boys called the tz mdh,
“binding of the band, fillet” (Wb 2, 189.11; 5, 397.5). This ritual appears to mark the occasion
when a boy entered adulthood. From the autobiography of Weni (Cairo 1435), he states: “I was
the one who tied on the headband of youth under the majesty of King Teti, my office being that
of custodian of the storehouse, when I became inspector of tenants of the palace...” (Urk. I 98-
110; Lichtheim 1973, 18). Another example also from the Old Kingdom from the tomb of Ibi at
Deir el-Gebrawi uses a similar formula: “I was one who tied the headband under the majesty of
the King of Upper and Lower Egypt...” (Kanawati 2007, 54). An architrave of the tomb of Tjeti
from Akhmim also mentions the coming-of-age ceremony; “I was a youth when I tied the
headband under the Majesty of Pepi” (Kanawati 1986, pl. 15). The ceremony apparently
continues into the Middle Kingdom. The Stela of Sa-Montu (BM828), dating to the reign of
Amenembhat, recounts the same event— “I was a child who tied the fillet under His Majesty, the
one who departed in peace, the king of Upper and Lower Egypt, Sesostris I, who lived forever”
(PM VIII/3 78-79). Attestations after the Middle Kingdom appear to drop off, with the only
attestations of the term used in a few medical texts and the term transitioning to refer to crowns
and other head adornments in the Ptolemaic Period (Sauneron 1963, 1-3, 18-31, for example).
However, the Pyramid Texts help clarify this ceremony further.

Looking to other attestations of mdh we can see that the term appears to always be
connected to children. In PT §519, Isis ties the headband onto the child Horus to prepare him
for a trip to go see his father, Osiris. This text relates Horus becoming an adult to take his

rightful place as the heir to the throne of Osiris. Perhaps the coming-of-age ceremony for boys
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was meant to reference this divine scene where Horus is prepared for adulthood through the
tying of a band.

The relationship between this stage of life ritual and others, like the “cutting of the
forelock,” is unclear. Marshall (2022, 166-7) discusses other ‘rites of passage’ but does not
mention this one, unfortunately. Given the linkage between the event and the mention under
which king it occurred, perhaps there is a connection to the attainment of an office. Indeed,
Weni does link his position as Custodian of the Storehouse with him being “one who tied the
headband of youth.” Instead of this event being purely connected to age, this ceremony might
have been linked to social group and status as well.

Another stage of life denoted through cloth was again related to young boys reaching
adulthood. The Teachings of Dua-Khety recounts how “[t]he scribe begins to flourish when he is
a child; he will be greeted, and will be sent to do mission, before he has arrived at the age to
wear a kilt” (Parkinson 1997, 275). From this text, it is clear that boys started their scribal
training prior to reaching full adulthood (i.e., the donning of a kilt). Boys are often represented
visually nude (Marshall 2022, 56), so it would make sense that certain types of clothing, like the
kilt, would be linked to increasing age and maturity. The kilt also being linked to male virility
and movement (Robins 2008) would also reference a young boy’s maturation. As a boy
becomes a man the length of the kilt lengthens also as a display of wealth, as well. The age(s)
these stages of life occurred at is unclear. If we go off the texts, it occurred later in adolescence, a
time when scribal schooling began and when a youth obtained their first offices.

These expressions extend into death where the wrapping of the body is an integral
process in the funerary ritual with the bandages themselves being referred to as parts of the
goddesses Tayet or Nephthys (Riggs 2014; Marshall 2022, 171). Even when Sinuhe is called to
return to Egypt, he is told to “think of the day of burial... a night is made for you with ointments

and wrappings from the hand of Tayet. (Lichtheim 1973, 229).
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2.2.3.3 Funerary

The final stage in life is death. The funerary aspect of cloth requires its own section due to the
amount and nature of the evidence. As is the case with most Egyptian evidence, it is skewed
toward the funerary sphere due to what was preserved to us. Additionally, cloth being such an
important aspect of funerary practice from tomb goods to mummification makes it necessary to

focus specifically on this sphere.

2.2.3.3.1 Invocation Offering and Offering Formulae (htp di’'nsw)

The most ubiquitous mention of cloth in funerary rites comes from the standard invocation
offering. This offering formula spanned Egyptian history and became fossilized in form, with
very little change over the course of thousands of years. This formula can appear on a variety of
artifacts from funerary stelae and false doors to coffins and even as graffiti. The htp-di-nsw and
htp-di-(god’s name) can be understood to be a formulaic description of the transitional custom
and so-called “reversion of offerings” whereby after the offering is made and the god is
“satisfied,” the offerings are then gathered and re-offered to humans living and deceased
(Franke 2003, 40). Many scholars have studied how the formula changes over time and the
grammatical attributes (see Barta 1987; Bennett 1942; Franke 2003; Giinther 1986; Leprohon
1990), but, for the purposes of this discussion, the objects being offered are the focus.

The standard form is “[a] thousand bread, a thousand beer, a thousand oxen, a thousand
ointment jars, a thousand clothing, a thousand of everything good” (h’w t hhw hnqt hhw k’w hhw
$s hw mnht hsw ht nbt) (Stela of Indi; Lichtheim 1973, 92). In many cases the king, Osiris,
and/or Anubis are called with the addition of “an invocation offering which the King and Osiris
give...” (Stele of Tjetji) (see Appendix 1 for other examples).

These offerings indicate the basic necessities a deceased individual requires for
continued life in the netherworlds as well as continuance to be an “effective” spirit for the living
propitiating them. For example, one Letter to the Dead questions why the deceased acts against
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the writer since he “had given him funerary clothing” (UC 16163). Clothing is one of life’s basic
necessities and, as we shall see, is highly integral to the functioning of the king and the gods and
to any deceased person. The provisioning and equipping of an elites’ tomb, especially in the Old
and Middle Kingdoms but arguably also in the New Kingdom, ostensibly derived from the king
and the gods. The offerings mentioned in the formula are thought to come from the royal estates
and magazines (Franke 2003, 40). Indeed, we can see this corroborated from the tomb of
Kaipure:
An offering which the king and an offering which Osiris give that invocation offerings
may be made for him in the form of a prepared offering at the monthly and half-monthly
festivals for the eternity of eternity; so that he may be given grain from the granary,
clothing from the two treasuries, and pieces of meat from the Gate-Chamber, so that he

may be among the imakhu in the sight of the god (Penn Museum E15729; PM 111, 455-
56).

The threat of not participating in an invocation offering is also evident. One expedition
inscription of an individual named Shemai states:
O, you who live and who shall come to this desert and desire to return to Upper Egypt
laden with their tribute for their lord, you should then say: “A thousand bread, a

thousand beer, a thousand oxen, a thousand fowl, a thousand alabaster, a thousand
clothing, and a thousand of every perfect thing...” (Strudwick 2005, 143).

The implied threat here is that, if you do not say the invocation offering, you will not
return to the valley laden with riches. For a deceased individual, the anxiety about possibly not
getting the necessary offerings is palpable from the texts. Cloth not only held high ideological
value, as we shall see, but also held deep social significance as well. The deceased wished to have
all aspects of their lived existence in the afterlife as well, and cloth was a major mode for
expression of their various identities and social standing in life. Wishing and aspiration for the
continuity of life involves clothing as well. For example, one text near the entrance of the tomb,
states, “May you purify yourself and put on clothing after the fashion of when you were on earth”
(Murnane 1995, 188). To be naked in the afterlife would have had major ideological

repercussions (See Section 2.3.2.3 for significance of nudity).
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Turning to the main funerary right that would have been performed on the deceased —
the Opening of the Mouth Ritual—cloth played an integral role here via its protective and

regenerative properties.

2.2.3.3.2 Opening of the Mouth Ritual (Appendix 2.1)

The Opening of the Mouth Ritual is attested since the Old Kingdom and is largely based on other
statue-based rituals and other rites related to offering, embalming, burial, and slaughter. No
consistent Opening of the Mouth Ritual exists; all known examples differ from each other to
some extent but overall follow a similar enough pattern that we can speak of “one” Opening of
the Mouth Ritual (see Otto 1960 for a summary of the events and Fischer-Elfert 1998 for a
complete analysis). The ritual can be found in the tomb of Rekhmire (Davies 1943), the tomb of
SetiI (Lefebure 1890), the tomb of Tausret (Schiaparelli 1890, 299ff), the coffin of Butehamon
(Cavillier 2018), the chapel of Amenirdis at Medinet Habu (Ayad 2004), the tomb of
Peduamenap (Diimichen 1884), and the Papyrus of Sais (Schiaparelli 1890, pls. 19-49). Otto’s
1960 publication creates a comprehensive compendium of all the rites of the ritual with the text
variations. Here (Appendix 2.1) I provide transliteration and translation of the most complete
versions. This section will demonstrate further the ideological beliefs the Egyptian had
concerning textiles.

Much like the Daily Temple ritual (Section 2.2.4.1), the statue (or sarcophagus) is
cleansed with water, natron, and incense. Then the various rites are performed. After the sm-
priest has the “vision” of the statue, they are dressed in the gni-garment, and the craftsmen
fashion the statue. This is followed by ritual slaughter, with select cuts being offered to the
statue followed by the “Opening of the Mouth” using specific ritual instruments (see Roth 1992;
1993). After which, the statue is offered nms-cloth and food items before another sacrifice

occurs. Again, these are offered with each iteration of the Opening of the Mouth, performed
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again with a different ritual instrument. The statue is then dressed in different textiles like idmi
and other regalia. To complete the ritual, incense is burned, and libations are poured.
Cloth’s function in the Opening of the Mouth Ritual mirrors what was detailed earlier in
how it is discussed in other ideological texts. From these depictions we can see that cloth has a
connection to protection via its relation to brightness and its ability to banish evil. For one
example, Scene 48 (Otto 1960) states,
[s]peech of the hry-hb: sm-priest, taking the nms-cloth; Cloth with the nms-cloth;
Clearing the mouth and eyes; Opening the mouth and eyes of N thus once. Say: Oh, N!
Here comes the nms-cloth! Here comes the nms-cloth! The White One is coming! The
White One is coming! Here comes the Eye of Horus, the White One that emerged from

Elkab. It clothes the Gods with its name of nms. It clothes you; it adorns you, in its name,
the White One, that comes from Elkab. Oh, N! Take the Eye of Horus! The bad things

around you will be swept upon the earth (author’s translation).

Here cloth is equated with “the White One” and the “Eye of Horus” resulting in “bad things
[being] swept upon the earth.”

Additionally, cloth is used to ritually transform the deceased into a god. In the
Presenting of the idmi-robe scene (Scene 53; Otto 1960), cloth is both protective and
transformative:

[w]ords spoken by the hry-hb priest: sm-priest, give the cloth of idmi. Words to be

spoken: N seize.... of idmi-cloth the arms of Tayt are on her flesh; a god joins with a god;

a god is bound upon a god. The sweat is washed by Hapy. Her face is illuminated by the

Akhs and gods. The mnht-cloth was spun by Isis and woven by Nephthys. They made the
shining garment of N as she triumphs against her enemies (author’s translation).

The cloth as the arms of Tayet binds the deceased to be reborn as a god in the afterlife (see
Section 2.3.2.3 for discussion of the significant of wrapping). The relation of the cloth being
connected to the two protective goddesses, Isis and Nephthys, is alsotelling in that the garment
is the manifestation of their power, the literal armor, which will protect the deceased.

Roth (1992; 1993) has argued that the ceremony is related to rites for childbirth, given
that the statue or coffin is “birthed” in a sense. This is based upon the pssf-implement

connection to childbirth. Many of these implements found in archaeological context were
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wrapped in cloth. Interestingly, as seenin Section 2.2.3.1, children were also wrapped in cloth
in combination with other acts of protection. As Roth (1992, 147) notes, the ancient Egyptians
saw birth and rebirth after death as closely related events, both of which were regarded as

dangerous transitions. The ritual wrapping of cloth, or “dressing of the statue” was one such way

to provide aid in this process.

2.2.4 Temple Rites and Ritual

One of the major functions of textile in Egyptian culture was its involvement in temple ritual.
Textiles were a major component of the Daily Ritual, festival events, and other donation and
propitiations. Textiles, with bread and beer, were one of the main necessities of life and were
integral to the functioning of ritual. Ritual acts related to clothing and dress objects were a
major aspect of the Daily Ritual and Ritual of the Royal Ancestors in temples (Eaton 2013). For
the purposes of this section, we will focus on the role that textiles played in the ritual and the
ideological value applied to them. The two best surviving sources are the Temple at Abydos of
SetiI and a series of papyri dating to the 21st Dynasty detailing the full ritual for both Mut and
Amun (P. Cairo 3014 and 3052; P. Berlin 3055). The Temples of Dendera and Edfu also provide
evidence for these rituals but won’t be consulted here due to this study’s focus on the New
Kingdom period.

Moret (1902) first compiled the various rites and other sources into an outline. This is
followed by the work of Blackman (1918) who looked at the liturgy in detail while David (1973;

1981) provides a comprehensive analysis of the events at the Abydos Temple of Seti I.

2.2.4.1 The Daily Temple Ritual (Appendix 2.2)

As Blackman (1918, 28) argued many years ago, the preparation of the king’s body for burial, the
Opening of the Mouth, and daily funerary rites were all based on the ceremonial “toilet” rites
that the king performed each morning at the “House of Morning” (pr-dw’t). He argues that the
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reason for the resemblance is that all these rites imitate the daily rebirth of Re each morning.
With each morning, Re is reborn. Just as mentioned earlier with the swaddling of newborn
babies (Section 2.2.3.1), Re and, as his earthly representative, the king, require concealment
(sst) during this transformative period, hence the involved morning toilet rites. However, no
representations of this rite were preserved earlier than the 18th Dynasty, during which the rite
transformed into a purification ritual prior to the king’s entrance into the temple. Not only was
clothing and other preparatory events important to the daily effectiveness of the living king, but
similar actions needed to occur both to a recently deceased king or to a statue of a king or god as
their physical embodiment on earth. Just as the king needs to be purified and clothed, statues in
which the god’s reside require similar rites as well. We will look at the scenes and text preserved
at the Seti I Temple at Abydos, the Dramatic Ramesseum Papyrus, and other texts to fully

elucidate the role of textiles in this ritual.

2.2.4.1.1 The Daily Temple Ritual: Temple at Abydos of Seti I
One of the best-preserved depictions of the clothing rites comes from the Seti I temple at
Abydos. David (1981) provides a suggested reading of the scene from the six chapels that will be
followed here. The priests had spells for entry, the opening of the shrine, the initial adoration of
the god, the initial purification ritual, and then the daily preparation of the god, followed by two
sets of robing rituals prior to exit and post-exit purification (David 1981, 60; Table 2.1). The
shrines of Ptah, Isis, Horus, and Re-Horakhty are more or less identical. The shrines of Osiris
and Amun show some differences in regard to content and positioning of scenes. The shrine of
Osiris has no entry or exit scenes, and there are additional episodes that are not shown
elsewhere while the shrine of Amun has a different ordering of scenes (David 1981, 60).
The first textile-related rite involves the sweeping of the dais on which the god is
enthroned (Calverley et al 1935, pl. 15). Here SetiI is depicted with a length of cloth wiping

the dais, while censing. Next, the clothing and other paraphernalia from the previous day’s rites
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were removed. The unguents were wiped off, and the clothing was removed (r n sfht mnht),
followed by censing of the god. For example, from the shrine of Re-Horakhty, the king is
depicted unwrapping the cloth from the divine statue while saying:
Your beauty belongs to you, your m7-cloth is around you, Re-Horakhty, who resides in
the Mansion of Menmaatre. I have seized for you this Eye of Horus. Adorn yourself with

it. You possess your beauty, you possess your raiment, you are a god, oh Re-Horakhty.
(David 1981, 66; Fig. 2.1).
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Fig. 2.1- Set-1 I wraﬂpmg cloth around Re- Hor“akhty (Calverley et al 1935, pl. 15)
Now that the statue was prepared, the daily clothing rituals could commence (non-textile-
related rites will not be recorded here, but see David 1981, IV for complete rites).
In between each addition of cloth, natron from different locals were censed to purify the
god further. Afterward, the various pieces of jewelry were added. Taking the shrine of Re -
Horakhty as an example, each of these scenes depicts the king kneeling before the god, offering

lengths of cloth. David (1981, 67) notes that the god was thought to absorb all the qualities
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pertaining to the cloth. Some observations from these rites include the use of colored fabrics

(Sect.2.3.1) and again the rejuvenative and protective qualities of cloth.

Table 2.1- List of spells involving cloth in Seti’s Abydos Temple

Ritual Description Transliteration Location in Shrine
Spell for putting on the white cloth rn db’ mnht hdt South Wall

Spell for putting on the green cloth rn db’ mnht wdt South Wall

Spell for putting on the red cloth rn db’ mnht insy South Wall

Spell for putting on the nms-cloth rn db’ nms West Wall

Spell for putting on the great cloth after these | rn hbs mnht ¢ hr ssnn | West Wall

See Appendix 2.2 for the cloth related scenes with image and complete translation.

2.2.4.2 Other Rituals Involving Cloth-The Ramesseum Dramatic Papyrus
(Appendix 2.3)

The Ramesseum Dramatic Papyrus (P. BM EA 10610.1-5) dating to the late Middle Kingdom,
end of the 12th Dynasty, records a series of vignettes for a supposed coronation ritual (Geisen
2012). Early work on the papyrus argued that the text recorded a ritual for the accession of
Senwosret I to the throne (Sethe 1928; Frankfurt 1969). Later, other scholars (Helck 1954;
Altenmiiller 1965; Barta 1972) instead viewed the papyrus as a record of a sed-festival of
Senwosret I. However, Quack (2006) rightfully argued that the ritual discussed could not have
been the sed-festival, with their opinion siding with Sethe’s original interpretation. Lorand
(2009) argues that the text should be viewed as propaganda used to strengthen Senwosret’s
kingship, with which Geisen (2012) ardently disagrees. Ultimately, this work will follow Geisen
(2012, 243)’s argument that the papyrus records the rites held in connection with a statue
“burial” given the rite’s similarities to the Daily Temple Ritual, Opening of the Mouth Ritual,

and Morning Ritual of the King where the presentation of linen is a key aspect of these events.
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Following Geisen (2012), the presentation of linen was not only important in the Daily
Temple Rituals but also in the decommissioning of a statue, or “burial,” which might reference
the actual burial of a statue in a tomb or the deposition of a number of statues in a cachette, or,
as Geisen (243) thinks more likely, the bringing of a cult statue into a temple for the first time.
The papyrus is broken down into a series of vignettes divided by a number of scenes and
associated events. Looking at the textile-related scenes, we have Sequence 14 (Scene 37) and

parts of Sequence 15 (Scenes 42 and 43) (See Appendix 2.3 for complete translations).

2.2.4.2.1 Clothing the Statue (Sequence 14, Scene 37)

Sequence 14 details the feeding and clothing of the statue (scene 37; Geisen 2012, 194). In
addition to 12 gni-garments (called “bibs” by Geisen), 4-fiber-linen, 6-fiber-linen, idmi-linen,
and fine linen are mentioned. The linens mentioned are also differentiated by the location from
which they were taken: the Treasury and the Embalming Place. As for the “Crocodile” in the
place of location for the idmi-linen and fine linen, Geisen (2012, 194) links it to a mythological
reference of Horus in the form of a crocodile searching for the lost limbs of Osiris. The textiles
mentioned here are to serve as the vehicle through which the limbs are reattached, ritually
played out through the ritual wrapping of the textiles around the statue. The accompanying
vignette shows alector priest (hry-hb) with a text that reads: “[w]ords to say: 12 gni-garments,
beer, 6-fiber-linen, 4-fiber-linen, and clothes of idmi-linen and fine-linen were brought” (dd

mdw thiw gni'12 srmt sis ifd hbs idm?i'sf).

2.2.4.2.2 Bringing of a staff and ifd-linen (Sequence 15, Scene 42 and 43)

Geisen (2012, 196-7) interprets this scene as the linen from the previous Sequence 14 and the
staff being given to the “ones who embrace the Akh” who then use them in the final rite for the

statue. The text references the mythological event where the Children of Horus and Thoth —the

ones who embrace the Akh—embrace (shni) Osiris. The embrace encloses and surrounds much
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like cloth. Similar to the wrapping of the linen used to metaphorically reference the
reattachment of Osiris’s limbs, the embracing by the children of Horus of Osiris could be
referenced through the encirclement of the statue by the ifd-linen. The accompanying image
shows an individual named as the “ones who embrace the Akh” carrying the statue with a staff

wrapped in 4-fiber-linen.

2.2.4.3 Other Rituals Involving Cloth-The Sed-Festival

Another ritual where cloth is a ritual implemented is the sed-festival. The main sources for the
sed-festival come from Niuserre’s Sun Temple (Bissing and Kees 1923), the tomb of Kheruef (TT
192, Fakhry 1943), and the hall of Osorkon’s temple at Bubastis (Naville 1892). Uphill (1965)
and Hornung and Staehelin (2006) should be referenced for features of the entire event. This
event is significant for the numerous garment changes throughout.

In one action of the ritual, the king lies down on one of four beds with certain regalia and
cloth placed under the bed, which the king will receive after he is rejuvenated. The participants
in front offer idmi-linen (Uphill 1965, 379). Throughout the ritual, the king changes garments.
He begins the eventsin a cloak with a white crown, is nude/semi-nude during the ritual run, and
changes into the sed-festival garment clothing after the ritual run. The change of garments
represents the ritual rejuvenation of the king as they were used to bind Osiris back together,
causing him to live again. Geisen (2012, 219) links the donning of cloth to the rejuvenation of
the king, in a similar fashion to the Morning Ritual of the King, where clothing and other
paraphernalia represent the beginning of a new day, linking back to the birth of Re each

morning.

2.2.4.4 Other Ritual Involving Cloth- The House of Morning Ritual
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As discussed in relation to the development of temple ritual, there was another ritual that the
king performed prior to entering a sacred space —the House of Morning Ritual (Blackman
1918b). From the famous stela of Pianky, the king is said to:
[proceed] to the house of Ptah, his purification was performed in the pr-dwst, there were
performed for him all the ceremonies that are performed for a king. Then he entered the

temple. The Rite of the pr-dwt was performed, the sdb-garment was fastened on, and he
was purified with incense and cool water (Urk III 1-56).

In Blackman’s study (1918b) of the Old Kingdom attestations of the building, the titles of the
individuals mentioned in reference to the pr-dwst are all closely related to clothing activities:
e Ti, the Director of the wigmakers of the King (Steindorff 1913)
o Khenu, the Superintendent of the ssrw-linen and the Superintendent of the tmt of the
King (Mariette 1899, 135)
o Enkheftka, the Superintendent of the King’s Linen (Mariette 1899, 307)
Instead of viewing the locale as the House of Adoration, Blackmann (1918b, 154) argues we
should instead translate it as House of Morning with reference to the sun god’s rebirth, and, as
the king is the earthly manifestation of the sun god, he, too, must go through lustrations every
morning. I would argue to leave it untranslated, keeping the many vested meanings of the word
present—the dawn, adoration, the netherworld, the womb, and initiation. This rite appears to
fall out of use in the Old Kingdom, but most of its component activities continue in the Opening
of the Mouth and the Daily Temple Ritual. Later in the New Kingdom, the pr-dwst becomes the
place where the deceased was cleaned and prepared for burial (e.g., tomb of Rekhmire). Indeed,
a 19th-Dynasty text concerning the burial of an Apis bull mentioned the House of Morning as
the location for where the Opening of the Mouth Ritual occurs (Chassinat 1899, 72).
Given the derivative nature of all of these rituals, cloth played a similar rejuvenating and
protective role, in its references to the gods Re and Osiris, the symbolic reference to color, and
the metaphorical allusions to purity, encirclement, wrapping, and sanctity. Each of these will be

discussed in Section 2.3.
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2.2 Social Textiles

Another avenue to explore the value of textiles is through a study of textiles’ connections to the
social. This section will look at how textiles were used to express status and social order, notions
around cleanliness and nudity, and metaphorical relations to love, care, and other emotions and
actions. This section will contribute to the understanding of how textiles were valued by the
Egyptians, contributing to Appadurai’s (1986, 15) outline of value that is dependent on
temporal, cultural, and social factors. This section will explore the social evaluation of textiles
through their ability to convey status and social order, the denigration of nudity and
uncleanliness, and textiles’ conveyance of emotions. For further examples than what will be

discussed below, see Appendix 3.

2.2.1 Status and Social Ordering

The Egyptians conceptualized dress as representative of social order. In The Admonitions of
Ipuwer, discussing times of unrest, the narrator says, “[1Jook, the owners of linen are in old
clothes; (yet) he who could not weave for himself is the owner of the finest linen” (Lichtheim
1975, 149). Those in the position to have the finest linen did not weave it for themselves but
coopted the labor of the have-nots for its production. An elite’s responsibility of feeding the
hungry, ferrying the boatless, and clothing the naked appears countless times in tomb contexts
where the deceased is pledging their goodness before the gods (Appendix 3). The Admonitions
of Ipuwer further this sentiment, claiming that the king’s storehouse should have “white cloth,
fine linen, all good woven products” (Lichtheim 1973, 159). And the awful nature of the events
described in the Admonitions is best described as “those who owned robes are in rags, He who
did not weave for himself owns fine linen” (Parkinson 1996, 183). This was a time where the
correct social order was turned upside down. The elites are wearing rags, and the poor are

wearing fine linen. It is as if the garments they wear are their social status.
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Another responsibility of an elite man was to properly provide for his household. Being a
good husband included feeding your wife and clothing her back, so says the Teachings of
Ptahhotep (Parkinson 1997, 257). Being an elite, and their associated uniform, was exalted
above other occupations, as well. One schoolbook exercise records the perks of being a scribe as
compared to a soldier: “[y]ou are dressed in fine clothes; you own horses, your boat is on the
river; you are supplied with attendants... The Soldier may not rest, there are no clothes, or
sandals” (P. Lansing; Lichtheim 1976, 171). The edict of Horemheb also describes the regulations
for rewarding state employees and court protocols. It states:

{One} shall observe custom with respect to the guarding of {the king} ... He enters the

council chamber, dressed in fine clothing, shod in sandals, with a staff in his grasp like a

herdsman. {The King has} arranged the protocol of the inner palace, the custom of the
inner quarters of the king’s companions (Murnane 1995, 240).

However, overly ostentatious behavior is warned against. The above quote from The
Instructions of Amenemope that cautioned against overconsumption is the closest reference to
any Sumptuary Law we have from Egypt. Being morally corrupt might be externally signaled
through the overconsumption of luxury products. This is furthered by cautioning against being
obsessed by status: “[d]onot incline to the well-dressed man and rebuff the one in rags. Don’t
accept the gift of a powerful man and deprive the weak for his sake” (Lichtheim 1976, 158).
The fine line between clothing’s ability to display status and maintain social order and
individuals taking advantage of that ability is clear from the textual sources. Textiles were a
basic necessity that the elite were expected to distribute, and the lack of clothing or the reversal

of sartorial roles was a common way for pessimistic literature to express isfet, or chaos.

2.2.2 Clothed vs Nudity

Nudity as a concept has been studied by a number of Egyptological scholars (Asher-Greve and
Sweeney 2006; Goelet 1993; Marshall 2022; Robins 1988; Serova 2019). To summarized, the

main conclusion is that clothing was linked to a display of status, with nudity relegated to
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individuals of lower status or rank, or children. Nudity as costume played a role in specific ritual
cases, like for the hnr-troupes and ritualized dance (Galczynski 2023; Galczynski and Price
2023).

From the textual sources, it is apparent that the social equation linked clothing to
“normalcy,” maat, and goodness. The Admonitions of Ipuwer make this clear. The normal
ordering of society is turned upside down; “they are stripped of clothes, anointed with oil,
everyone is saying, there is nothing” (Parkinson 1997, 177). The sixth petition from the Eloquent
Peasant creates a series of metaphors to describe the function of clothing; “[c]lothing removes
nakedness; as the sky is serene after a storm, warming all who shiver, as fire cooks what is raw,
as water quenches thirst” (Lichtheim 1973, 179). Clothing provides security and safety, and it is a
basic necessity like food and water. The Tale of Sinuhe equates his existence outside of Egypt to
being naked and his return to “having bright clothes, fine linen” (Lichtheim 1973, 228). From
the story of Setne, the audience is told Setne is unable to raise himself “because of the shame
that he had no clothing on him,” with the situation only being solved by the king giving him new
clothing (Simpson 2003, 467).

From these examples, the social value of clothing is clear. Clothing displays your elite
rank and status, with the lack of clothing indicating the opposite. The semiotics of clothing is

useful to convey these dichotomies in the Egyptian understanding of social identity.

2.2.3 Dirty vs Clean

Last, the prizing of cleanliness over dirty textiles aid in our understanding of the
intersectionality of the value of textiles. Textiles were not just socially valued for their ability to
display identity, but textiles also needed to be clean to further emphasize an individual’s high
rank or status. Given the fact that most individuals would have had to wear the same textiles
repeatedly, a fabric being clean indicated that either the individual had multiple pieces of
clothing or that their occupation afforded them the ability to not get dirty. As discussed earlier,
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white linen had significant ideological power. The Admonitions further the connection between
white with goodness; “O, but the people are like black ibises, and filth is throughout the land. At
this time, no one eats all in clothes of white” (Parkinson 1997, 173). The same text also equates
goodness with the time “when one is clothed in clean robes” (Lichtheim 1973, 160).

This distinction is further applied to conceptions of outsiders with cleanliness being
applied to Egyptian contexts, and uncleanliness to outside, foreign ones, as evidenced in the
Tale of Sinuhe. When Sinuhe returns back to Egypt he is given:

“clothes of royal linen, myrrh, and the choice perfume of the king...Years were removed

from [his] body. {he} was shaved; {his} hair combed. Thus was {his} squalor returned to

the foreign land, {his} dress to the Sand-Dwellers” (Lichtheim 1973, 233).

The efforts that the elite went through to maintain clean textiles is also indicative of its
importance. The Teachings of Dua-Khety relates the harsh reality of being a launderer. The
launderer is described as having “no limb of his is clean,” yet they are laboring to create clean
garments for the elites (Lichtheim 1973, 184). The irony is not to be lost on the audience. The P.
Lansing school text further relates the struggles of the launderer; “[t]he washerman’s day is
going up and going down. All his limbs are weak from whitening his neighbor’s clothes every
day, from washing their linen” (Lichtheim 1976, 171). Great efforts went into maintaining clean,

white linen at the expense of the individuals performing the labor.

2.2.4 Love and other Emotions

On a more personal level, clothing is referenced for its ability to convey love and other emotions.
The instability of love and the “craziness” it makes one feel is referenced through the lack of
ability to get dressed. In one love poem, the author states, “I think of my love for you; it lets me
not act sensibly, it leaps from its place. It lets me not put on a dress, nor wrap my scarf around
me; I put no paint upon my eyes; I am even not anointed” (Chester Beatty I; Lichtheim 1976,
182). Love makes one feel reckless “like a runaway, snapping all ties, with my bundles of old

clothes over my shoulder” (P. Harris 500: Song Cycle 1). Love envelopes like clothing: “O ruler,
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clothed with love like the Aten, who makes the eyes of the land, by means of whom they see”
(Murnane 1995, 175).

Silky, luxurious bed sheets are frequently mentioned in relation to the body of the
beloved, conjuring up sensory experiences. One love poem mentions a couch decked with close -
woven bedclothes, and a young lady “restless {nb’} among them” (P. Chester Beatty I, Recto;
Foster 1974, 14). Another makes a request to the maid of his love, “arrange your whitest sheets
about her dark skin (above, below, behind, between), for her no bedtime in mere royal linen,
beware coarse common cloth, then grace her in her sheerest tunic, touch her with the rarest
perfumes” (O.Cairo 25218). Here the writer’s beloved is so special that no common textile is to
touch her body. Here sheer, fine linen is linked to the lust and desirability of the women
depicted in the poem. The ability for fabric to assume the smell of the wearer is also conveyed
within love poetry. One author declares:

[ilf I could just be the washman doing her laundry for one month only, I would be

faithful to pick up the bundles, sturdy to beat clean the heavy linens, [b]ut gentle to

touch those finespun things lying closest to the body that I love. I would rinse with pure
water the perfumes that linger still in her tunics, And I'd dry my own flesh with the

towels she held yesterday to her face. The touch of her clothes, their textures, her
softness in them... Thanks for the body, its youthful vigor! (Lichtheim 1976, 189).

Clothing and the associated sensorial experience are vehicles for these authors to convey their
various feelings about their beloved. Given clothing’s closeness to the body, it retains the

perfume of the person and physically comes in contact like the author wishes.

2.3 Conclusions

The social valuing of cloth relates to its ability to display aspects of identity like rank and status.
Cloth is one way of conveying the normal social order and maintenance of maat. The elite were
supposed to have clean, white linen and also provide clothing for those that are in need. The
social prizing of being clothed or nude is clear in relation to this. Clothing was a basic necessity,
and, therefore, not being clothed related to an individual’s low status or rank (except in a few
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circumstances; see Galczynski 2023). From this study, we can see that textiles aid in the
Egyptian conceptualization of order (maat) versus disorder (isfet) through its inclusion in most
didactic and pessimistic literature. Fabric was also a way of conveying emotion, especially love,
given its physical closeness to the body of an individual.

Textiles played a vastly underestimated role in Egyptian rituals. Textiles are presented in
all iterations of ideological texts from the Pyramid Texts and Coffin Texts to spells in the later
Book of the Dead and Book of the Underworld, etc. In the Daily Temple Ritual, $sp, nfr, mnht,
idmi, St, Sm‘tlinen are mentioned. In the Opening of the Mouth Ritual, mnht ssmt ins idmi'linen
are used. In the Dramatic Ramesseum Papyrus, ifd, si5, sf, and idmi'types are required. Idmi-

cloth is the only type that is mentioned in all rituals.

2.3.1 Color Significance

A ubiquitous characteristic of textiles in all of the ideological texts and rituals explored was the
role of colored fabrics in specific contexts. As in any culture, meaning and symbolism becomes
attached to color. For example, “green with envy” in English equates the color green with
jealousy. Color-emotion or color-valence, as it is termed by psychologists, is culturally
constructed and context-dependent and should be viewed intersectionally, as well (Fox 2022;
Hamphill 2010; Lakens et al. 2013). Given that a human’s eyesight is arguably the sharpest
sense, color is imbued with a great deal of importance.

For discussions about color symbolism and meaning in ancient Egypt see Baines (1985),
Corcoran (2023), Schifer (1974); Warburton (2016). This section will add to the discussion
through the references of specific-colored textiles and the associated meanings available for how

the colored linen is used.

2.3.1.1 Red (dsr/rwdw)
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Red was a very powerful color, linked to the solar eye goddesses and blood. Chapter 164 of the
Book of the Dead relates “[h]ail Sekhmet-Bastet, who gives the Nine Gods and ties the
Headband, lady of the red cloth, mistress of the White and Red Crowns, great in terror” (Quirke
2013, 399). Red had both positive and negative connotations due to the power linked to the
color. For example, from the Temple of SetiI at Abydos, when red cloth is offered to the deity,
the Eye of Re is invoked: “the ruler of the island of Flame, great of rage, Mistress of her Maker”;
she “appears on his brow” as the uraeus “to protect him” (David 1981, 68). The Guardians of
Upper Egypt are clad in red linen (PT §440; Lichtheim 1973, 45). One of the seven spirits
mentioned in the Coffin Texts is “the Bloody one who is preeminent in the Mansion of Red
linen” (CT §335; Faulkner 1973, 261). Re is frequently also given the epithet “the Great One who
isin Red Linen” (CT §619, §622; BoD §115), and Osiris is often depicted in a red shroud as well
(Pinch 2001, 182). The wearing of red by the deceased gave protection. Chapter 149 of the Book
of the Dead states that the deceased must be pure and “robed in a garment of red cloth” prior to
proceeding (Quirke 2013, 338). Many funeral shrouds are dyed red as they were draped over the
sarcophagus to protect the deceased (Turin Suppl. 5227.2; MMA 20.3.203A). These all might be
in reference to the womb and (menstrual) blood’s connection to rebirth and fertility in many
cultures. The color red’s protective abilities were utilized in coffin construction at the joins
(Caroline Arbuckle MacLeod, personal communication) and can be seen used at door jambs and

other liminal spaces to mark protected areas.

2.3.1.2 Green (w’d)

Green was a color associated with growth, rebirth, and regeneration. From the Daily Temple
Ritual preserved in the Temple of Seti I at Abydos, green cloth is offered to the deity, with
references to Wadjet with the result that the god “bec{a}me young again like fresh plants”

(David 1981, 67). The color green is also mentioned in PT §519 where “the headband of green”
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was used to help heal the finger of Osiris (Faulkner 1969, 208). Here again green is linked to

regrowth, regeneration, and rejuvenation.

2.3.1.3 White (hd)

We must be cautious to overly assume the color white’s association with purity based on modern
biases (Cleland 2017, 26) However, from the available sources, white or bright textiles were
related to purity, protection, and effectiveness. For example, from the Daily Temple Ritual from
the Temple of Abydos, the scene revolves around the “white cloth” with the “Eye of White
Horus,” causing the god to be shining and splendid, the desire that the god will “cleave for you”
(David 1981, 67). In Chapter 80 of the Book of the Dead, the deceased “who ties the fringed cloth
of Nun, the white one of the light,” who illuminates the darkness (Quirke 2013, 190). From the
Ptah temple, a purity rite is recorded that states equated purification with “clothing of fine white
linen” (mnht m p’kt hdt) (Urk. IV 766). The textiles themselves are important in their roles, but
by attaching color symbolism to them as well, their role as manifestations of protection,

goodness, and rejuvenation is further clarified.

2.3.2 Themes

Throughout many of the texts mentioned, certain thematic characteristics could be observed.
These include the dichotomies of clean versus dirty and nude versus clothed and conceptions

around wrapping, tying, and knotting.

2.3.2.1 Cleanliness vs Dirty

An important aspect of the social order and temple ritual was purity and cleanliness. Eaton
(2013, 45) stresses the precision required for the daily temple ritual all while “wearing loose,

flowing linen garments which had to be kept absolutely white to maintain ritual purity.” As
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discussed earlier, white’s connection to purity and linen is referenced frequently in the texts.
Chapter 125 from the Book of the Dead conveys the connection wholly:
This is the way to act toward the Hall of the Two Truths. A man says this speech when he
is pure, clean, dressed in fresh clothes, show in white sandals, painted with eye paints,
anointed with the finest oil of myrrh. One shall offer to him beef, fowl, incense, bread,

beer, and herbs. And you make this image in drawing on a clean surface in red paint
mixed with soil on which pigs and goats have not trodden (Lichtheim 1976, 131).

From the Book of the Heavenly Cow, we are told how an individual is to purify himself:
pronounce this text over himself, rubbed down with olive oil and salve while holding a
censer containing incense in his hands. The backs of his ears should be cleansed with
natron, and natron pellets should be in his mouth. As for his clothing, it should be two

fresh linen garments after he has bathed himself in flowing water, and he should be shod
with sandals of white leather (Simpson 2003, 295).

The purity of the ritual is visually represented and conveyed through the white cleanliness of the

garments worn to perform the rite.

2.3.2.2 Nudity vs Clothed

Being clothed was linked to the proper order of society. Clothing was a basic necessity of life,
and it was expected that the elite would provide clothing to those unable to provide it for
themselves. It is a common phrase in many tombs that the deceased “gave clothes to the naked.”
(e.g., Autobiography of Harkhuf, Lichtheim 1973, 24; Autobiography of Ankhmeryremeryptah,
Strudwick 20005, 267; See Appendix 1). Nudity was linked to individuals of lower rank or
status, or to children. During the reign of Akhenaten, the Aten’s breath is compared to being
clothed, “pleasant is the utterance of your name: it is like the taste of life, it is like the taste of
bread to a child, a loincloth to the naked...” (Murnane 1995, 208).

Within ideological texts, nudity is used to convey times of liminality, change, and
insecurity while being clothed was equated with preparedness and protection. While you are in
the womb you are clothed or wrapped with blood /bodily fluids, during life you don clothing, and
at death you are wrapped again. The beginning of the Opening of the Mouth Ritual begins with

a reference to being unclothed (Appendix 2.1) in a state of flux, ready for the priest to begin the
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ritual. But, before that can happen, the sm-priest must also dress and undress, having first

donned the gni-garment to then take it off and don the panther skin. Being clothed is equated to
being ready or prepared. For example, the deceased is instructed to “take your bright tunic, take
your cloak upon you... to make you cognizant before the gods” (PT §414; Faulkner 1969, 136). In
order for the deceased to pass successfully into the afterlife and be recognized by the gods, they

must be clothed.

2.3.2.3 (Un)Wrapping, (Un)Tying, and (Un)Knotting

Another major theme from the ideological texts and rites relates to the actions of wrapping,
tying, and knotting and their associated reversal. Though in some circumstances the ritual
power is similar between wrapping, tying, and knotting, I have chosen to separate them into
different categories.

The ritual power of wrapping is one of the most important actions performed using
textiles. Riggs’ (2014, 152) important work has already detailed the importance of wrapping in
Egypt, arguing that the cloth that wrapped a sacred statue or human remains “was its new skin,
muscle, and tissues, so that textile and objects—or textiles and body—became a unity.” Be it a
cult statue or a human body, the rituals (Opening of the Mouth, sed-Festival rites, Daily Temple
Ritual) all reference the same rebirth and rejuvenation through ritual wrapping. The act of
wrapping induced a sacred state of being, ritually protecting the object, human, or cult statue
while they are in this liminal reality.

The act of wrapping symbolized protection and imbued the wrapped object with the
ability to be reborn, all referencing the first mummification rite of Osiris and his rebirth through
the ritual binding together of his body parts: “O Cloth, arouse Osiris on his throne, for he has
recovered his senses, and has presented N to himself. Arouse N on his throne, for he has
received his senses and has presented Osiris to himself” (CT §728; Faulkner 1977, 277). The

female goddesses play an important role in many of the wrapping rites. Not only were the female
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goddesses connected to weaving, but, as the producers of the linen wrappings for the deceased,
their protective capabilities were referenced through the physical action.

Human remains were not the only things wrapped, but also cult statues and funerary
objects. The Daily Temple Ritual described earlier depicts Seti I wrapping the statue of Amun-
Re to enable the god’s rebirth and rejuvenation. Riggs (2014, 191) notes that, since the wrapping
actions had to be undone and redone every day, or even at different times, this suggests that the
repetitive performance was integral to the rite. Statues, canopic jars, and other funerary
elements were also wrapped for their protection and effectiveness but also to indicate their
unspoiled state. Chapter 145 of the Book of the Dead references this wrapped state; “I am pure
with those waters with which Rais pure... I am anointed with first-rate cedar oil. I am wrapped
in cloth, my scepter in my hand is of hardwood” (P. Aeg. 10207; Quirke 2013, 334). The
deceased is ready to be transformed into an effective dead.

The state of being wrapped connotes power and effectiveness. Gods with creative or
regenerative power were also exclusively depicted in the state of being wrapped —Osiris, Ptah,
and Min. The king during the sed-festival would also enter a wrapped state to aid in his
rejuvenation. The ancestors are depicted wrapped to convey their ability to be effective. The
Ennead are “enwrapped with sheets of linen” (CT 260; Faulkner 1973, 199).

In addition to wrapping, tying and knotting held important significance in Egyptian
ideological thought. The ideological significance of tying or knotting (tz) has already been noted
by many scholars (Pinch 1994; Ritner 1993; Staehelin 1970). Wendrich’s (2006) study detailed a
framework of how knotting worked (Table 3). Fabric and thread can be knotted or tied. Amuletic
knots are known to have protected the owner from evil (Pinch 1994, 108), with the knotting
action imbuing the fiber with the power of the incantation (Wendrich 2006, 252). The word for
protection z’is represented using the tie sign (Gardiner V17). Unlike other cultural associations
with knotting, the Egyptians appear to have viewed the actions as solely positive (Wendrich
2006). Knotting and tying provide protection and block evil. For example, one spell incorporates

76



knots to protect against snake venom, where the knots are thought to “imprison” the venom
(Chester Beatty VII; Pinch 1994, 83).

The coming-of-age ceremony discussed earlier, “tying the headband of youth,” might
also relate to the protection imbued to the child as they navigate a liminal age, going from child
to adult. The notion is also connected to construction and building, through the tying together of
the two lands of Egypt or the binding of Osiris’ body parts to revive him. “There comes what
Horus has given his father Osiris to cloak him in, when he bound together his flesh, when he tied
together his limbs to give him bones”

The act of untying or unknotting is also significant in that it can remove restriction,
perhaps referencing the possibility of umbilical cord issues at birth or rebirth for the deceased.
The gods associated with tying and knotting overlap with the gods associated with protective
wrapping, mummification, and the weaving arts.

Whether it be wrapping, tying, or knotting, all ritual actions involving cloth served to
protect in some manner. Liminal states of being—birth and death—involved such ritual acts to
provide protection and guard against evil. The wrapping of a cult statue, the king during ritual,
or the newly deceased prepared them to be reborn and rejuvenated, with their state of existence
changing. The gods and the ancestors are depicted wrapped to convey this sacred, effective state
of being. Textiles were the vehicle through which the Egyptians engaged these rituals. To an
Egyptian, cloth held these powerful capabilities. The ritual power ascribed to textiles bled over

into other aspects of their culture as well, like the social.
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Chapter 3

Textile Production & Technology

..It is his might that creates everyone, and none can live without him.
People are clothed by the flax of his fields,
he who makes Hedj-hotep [i.e. the weaver god] serve him...
If he is sluggish, the people dwindle...
Fabrics are wanting for one’s clothes...
Oh, Joy when you come, O Hapi.
Oh, Joy when you come.

Hymn to Hapi (Lichtheim 1975)
As we explored in Chapter 2, dress not only held economic value, but much of its value was
constructed through its role ideological and socially. Following Appadurai (1986) the value of an
object is defined by how it is commoditized through temporal, cultural, and social factors. Part
of construction textiles' value in New Kingdom Egypt is understanding the processes involved in
its production. Dress is culturally embedded into its associated society, laden down with the
history of its one production, the processes required, the individuals who labored, the
institutions that managed— all of this becomes embedded within the dress itself. In turn, when
the dressis then donned, that history of the dress becomes enmeshed with the wearer’s identity
as well. Taking such an approach to dress, allows us to analyze howintersecting power relations
produced social inequalities. An individuals’ identities are shaped by many factors in diverse
and mutually influencing ways. One such factor was the production of the dress objects
themselves. Most might not think about the construction of a garment when viewing an
individual, we inherently know garments that are constructed poorly or well; whether a garment
was made by hand or mass-produced by low-income workers. We might consciously choose to
purchase a product because of the way it was manufactured. The New Kingdom Egyptians did
not have such an availability of choice but were more intimately aware of the processes required

to produce a single garment.
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This chapter will explore how textiles were produced during the New Kingdom, starting from
the sowing of the flax through preparation, spinning, weaving, and post-processing. The amount
of knowledge, time, and labor involved in textile production was immense, adding further value
to the finished product. Through this, we will look at how dress production created avenues for
power in New Kingdom Egyptian society. This chapter will also investigate how technologies
were transferred both through time and spatially through trade, conquest, and other forms of
interaction. There is a marked change in New Kingdom textile processes—a new loom type, dye
techniques, and weave types, to name a few. The individuals behind these transfers —captives,
enslaved peoples, and bridal entourages will be explored in Chapter 4. In addition to a
background into the textile production processes, I will also update the existing literature with
the most recent studies and analyses. This would not be possible without the seminal studies by
Barber, Roth, and Vogelsang-Eastwood. Last, this chapter will look at the words used to describe
certain textile products to understand how the Egyptians conceptualized their textile culture.
The aim of this section is to convey to the reader the knowledge, value, and social relations that
are embedded within these sartorial products. The next chapter will focus on the institutions
managing and the individuals laboring in the industry to further understand how power
relations are present in the textile industry during the New Kingdom, and how, in turn, dress

was a useful medium to display social inequalities.

3.1 Textile Production

It would not be possible to understand the Egyptian textile industry without the foundational
studies by Barber (1991, 1995), Vogelsang-Eastwood (1992, 1993) and Kemp & Vogelsang-

Eastwood (2001). One of the first rigorous academic studies of ancient textiles was Barber’s
(1991) Prehistoric Textiles. Barber’s command of archaeological, art historical, and linguistic

evidence to elucidate the foundation of textile production and consumption is a seminal work in
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the field of ancient dress studies. Barber was the first scholar to convey the importance of
textiles to early cultures—textiles were produced earlier than ceramics and required more time
to produce than both pottery and food production combined, and much of this work was done
by women (Barber 1995). The work focuses on many of the earliest cloth cultures in Africa,
Europe, and west Asia with a chapter dealing with Egypt specifically.

The foremost research into the subject is the work of Vogelsang-Eastwood. Starting her
work at the site of Amarna and Quseir el-Qadim (1990), her first major publication reworked
and updated Hall’s earlier mentioned manuscript on textile production (1992). Evento this day,
this work needs very little updating and provides a comprehensive overview of both the
production process and the catalog of Egyptian dress. Specifically, Kemp and Vogelsang-
Eastwood’s (2001) publication on the textiles of Amarna stands out as an outstanding study in
the field. Not only does the work compile and analyze all the textile evidence from the entirety of
Amarna (from fiber to whole textiles) but more importantly contributes significantly to the
understanding of the textile industry in the New Kingdom (2001, 427-476).

But with over thirty years passing since the publication of these works, an update is
required. Additionally, for the reader who is not familiar with the textile industry during the
New Kingdom, this chapter will provide a concise background of the processes involved. All
terminology or processes described are based on the foundational work of Irene Emery; please
consult her 1966 The Primary Structure of Fabrics for fuller definitions and/or descriptions, if

needed.

3.1.1 Fibers

The Egyptians had a variety of fibers available to them, yet much of the dress culture focused on
the fiber of the flax plant—linen. There is also evidence of other fibers used less frequently,

including animal fibers like sheep’s wool and goat hair and other vegetable fibers like palm fiber,
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grass, and reeds. No other fibers, like hemp or ramie, have been definitively identified in the

pharaonic record.

3.1.1.1 Flax

The earliest evidence for flax production in Egypt comes from the Neolithic Fayum from non-
domesticated varietals of the Linum species (Caton-Thompson & Gardner 1934). The earliest
identifiable use of domesticated flax comes from the predynastic site of Badari (UC10059). The
crop is not native to Egypt and was first domesticated in northwest Asia before being brought to
Egypt for cultivation. Contra earlier genetic evidence (Barber 1991), recent studies have shown
that flax was first domesticated for fiber with an intermediate fiber/oil function coming in later
(Karg et al. 2023; 2018). The study mainly relied on flax sources from the Theban region where
earlier studies samples derived were from the north. Perhaps there was regional variation to
which type of flax was grown. It would appear that flax first came to Egypt in its wild form first.
Itis not clear then if the Egyptians domesticated the crop independently or if the domesticated
varieties also were brought in from the northeast.

Two types of flax species were available to the Egyptians. The older one, Linum Bienne
Mill., grows to about a meter in height and has small, white flowers. The other type, Linum

usitatissimum, grows to the same height but produces small, light-blue flowers.

3.1.1.2 A Note on Animals Fibers

It has been regurgitated ad nauseum in the literature that the ancient Egyptians abhorred wool.
However, this is a complete misconception and not substantiated by the evidence. This notion
was propitiated through comments made by several classical authors —Plutarch and Herodotus,
to name two. Plutarch writing in the first century CE in De Iside et Osiride 4 states that:
[the Egyptians] abstain from their wool as well as their flesh... For it is not lawful (as
Pluto saith) for a clean thing to be touched by an unclean...It would be therefore an

absurdity for them to lay aside their own hair in purgations... and yet in the meantime to
wear and carry about them the hairs of brutes [i.e., sheep].
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As mentioned in Chapter 1, it was Herodotus who stated “it was contrary to religious usage to be
buried in a woolen garment, or to wear wool in the” temple (Hist IT. 82). One could add further
evidence and argue that no woolen garments have been found in mortuary contexts and, since
these contexts are supposed to include all necessary items for sustained life, that wool must not
have been a part of Egyptian cloth culture.

First, the abolition of woolen garments seems to have only been a practice of those with a
priestly occupation. Priests had a myriad of prescriptions they had to follow while fulfilling their
priestly duties. Priests had to be pure (wb) which included abstaining from intercourse, shaving
their body hair, and restricting which foods they ate. It would seem then, too, that priests did
not wear animal fibers into ideologically charged spaces. And if one continues to read
Herodotus, he goes on to state that men usually wore “a linen tunic with a fringe hanging
around the legs with... a white woolen garment on top.” This could have been an innovation of
Herodotus’ time, but we have further evidence from pharaonic times to show this was not the
case.

As early as the Predynastic Period, Petrie and Quibell (1896) claim to have found wool
fragments at Nagada, and Saad mentions a woolen cloth around human remains at Helwan
dating to the 1st Dynasty. Notably, Petrie also found lumps of wool from the Middle Kingdom
town of Lahun (Petrie, Griffith, and Newberry 1890, 28), but Vogelsang-Eastwood (2001, 269)
that they actually date from the Roman Period based on radiocarbon dating (2000, 269). The
MET has a ball of wool (22.1.1206; Fig. 31) from excavations at el-Lisht dating to the Ramesside
Period, but further information concerning the provenance is missing.

More recently, we have clear undeniable evidence for wool use at the site of Amarna
published by Vogelsang-Eastwood (2001). Forty-eight samples of wool were found from the
Workmen’s Village with a smaller unrecorded number from the main city. Though a

comparatively small sample size, Kemp and Vogelsang-Eastwood do note that there were a large
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number of pits and trenches at the Workmen’s Village made by looters, with each pit having

textile remains inside (2001, 35). Perhaps there was more wool originally from the site.

Fig. 3.1- Ball of Wool from Lisht North Cemeteries dating to the Ramesside Period (MMA 22.1.1206;
public domain)

One woolen artifact group is of note. From a building between the King’s House and
Great Temple, Pendlebury found “a sack containing wool, carded wool, and woolen garments”
(1951). The sack is 1.15 meters in length and .63 meters in width, making it a rather large
amount of wool. The sack contained a mass of unspun sheep’s wool, five balls of wool yarn spun
in an S-direction (!), and a fragment of a woolen garment (Ryder 1972; Ryder 1983; Germer
1992). Given the S-spun nature of the yarn, a typically Egyptian method (see below), this is
further proof of wool use.

From artistic evidence, we have depictions of sheep and goats even in tombs which
would seem to discount the notion that these animals are considered unclean. From Tomb 3 at

Beni Hasan from the Middle Kingdom, there are sheep depicted of two types —one with spiral
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horns and other with coiled horns (Newberry 1893, pl. XXX Fig. 3.2). Earlier depictions
typically showed the spiral horned variety, but the coiled horns with flat tails typically indicate
sheep domesticated for wool production (Breniquet & Michel, 2014, 34). Interestingly, sheep
with coiled horns get associated with both Khnum and Amun in the Egyptian pantheon.

Zooarchaeological remains indicate how sheep were being consumed as well. This falls
across age and gender lines. A mix between young and old females and old males indicate the
sheep were consumed for meat. Old females with young males indicate milk consumption, while
old females, old males, and old wethers indicate the sheep were used for wool (Killen 1964 ; Vila
& Helmer 2014). A good wool flock will be mainly castrated males, with adult females for wool
and breeder, and just enough rams for breeding only. Lastly, Mourad (2021, 330-332) notes the
presence of wool-sheep in Egypt from the 12th dynasty onwards. Faunal remains from Tell el-
Dab’a record the presence of both types of sheep (Mourad 2021, ft 1127).

From textual evidence, we have a possible reference to wool as Snw, typically translated
as “hair.” P. Bologna 1094 mentions “50 woolen loincloths” (n‘snw d’itv 50). The donation stela
of Ahmose Nefertari mentions “a sheet of wool.” P. Koller 1.2 mentions bags of “hairy fabric,”
$nz rpw in relation to equipping an expedition to Syria (Caminos 1954, 431). Needler also notes
an early 18th-Dynasty reference to 80 ifd of wool (snw) (1977, 248). P.BM EA 75018 records a
request for clothing to be made of wool. The chantress of Amun-Re, Henutnetjeru, asks her
“sister” Tadiese for the five measures of yarn that she will be given to be made “into clothes for
these 3 women-servants” (b’kw st-hmt) “... and let them be made of wool” (§Snw) (Demarée
2006, 13). There is also mention of a garment of wool in a list of items that were stolen (P.
Leiden I 352, 11; Cerny 1937).

P.BM EA 75018 records a request for clothing to be made of wool. The chantress of
Amun-Re, Henutnetjeru, asks her “sister” Tadiese for the 5 measures of yarn that she will be
given to be made “into clothes for these 3 women-servants (bkw st-hmt) ... and let them be

made of wool (snw)” (Demarée 2006, 13). This letter is a fine example not only of internal
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commerce and market, but also of clearly displays the trade of wool with other common goods

like bricks and fish. This term continues to be used in Demotic texts dating to the Hellenistic

and Roman periods, where wool is more commonly used by the colonizing cultures.
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Fig. 3.2- Scene from tomb of Khnumhotep depicting the two different sheep breeds in the bottom left
corner (Newberry 1893, pl. xxx)

The Egyptians additionally adopted the semitic word for wool, s 7t (Hoch 1994, 256).
From P. Anastasi VIII, a missive is recorded from a Ramesu to a Dhutyemhab concerning
riverine commerce. Ramesu asks for wool amongst other items. Specifically, he inquired about
the whereabouts of the wool of the god (n p’n ntr) from the dockyard of Pi-Ramessu-Miamon.
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Later, he references the barge that habitually carries the wool not being sent as well as the barge
that goes each year to the town of Usermaatre-Setepenre not arriving on time (Wente 1990,
120). This letter is a fine example not only of internal commerce and market, but it also clearly
displays the trade of wool with other common goods like bricks and fish. This term §7t
continues to be used in Demotic texts dating to the Hellenistic and Roman Periods, where wool
is more commonly used by the colonizing cultures.

It is also known that sheep were part of the normal agricultural industry of New
Kingdom Egypt. For example, the Mayor of Elkab, Reneni, is described as owning over 100
sheep and 1,200 goats (Urk IV:7514-15), and the Aten Temple at Karnak lists the maintenance of
herds of sheep and goats as well (Smith and Redford 1976). It is illogical to argue that sheep and
goats were not being used for their fleece and hair as well.

From this, we can make three conclusions—woolen textiles were restricted to domestic
contexts, appear more frequently in relation to sites with foreigners, and appear more frequently
in the New Kingdom. Regarding the first conclusion, we should mention the idea of Janssen’s
“Sunday best” (Janssen 1975, 249-50). Vogelsang-Eastwood (1993, 3-4) in her discussion of how
representative textiles from tomb context were refers to Janssen’s idea that the textiles placed in
the tomb were not to be taken as daily wear but instead were the highest quality, ideologically
charged clothing that the tomb owner would need in the afterlife. As was discussed in Chapter 2,
the tomb contents and wall paintings fulfilled a certain ideological role, and woolen textiles,
given their lack of use in other ideological settings like the temple, also did not have a purpose in
the tomb sphere. This is supported by the second conclusion.

It is not that we do not have any evidence of wool or woolen textiles. The evidence,
instead, comes solely from domestic context, of which we have far fewer than funerary or
temple. Textiles also do not preserve as well in domestic contexts. Compare, for example, linen
textiles from the Workmen’s Village at Amarna to the well-preserved textiles from Kha’s tomb.

The Amarna examples are fragmentary, small, and highly eroded while Kha’s are in almost
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pristine condition. Barber (1991, 49, fn. 6) argues that, unlike linen, wool was used for non-
ritual purposes and was “cheaper” than linen, explaining its appearance in town sites. The price
of woolen garments is unclear, but as was highlighted in Chapter 2 linen not only could fetch a
high price but had ideological value as well.

Even though the Egyptians did and could work with wool, it was outside of Egypt where
weavers specialized and mastered wool cloth production. The connection between wool and sites
of foreign interaction is also relevant. Lahun is a known location where foreigners and, more
importantly, foreign weavers were present. A number of “foreign” types of ceramic were found at
the site, some with pot marks which are believed to be linked to proto-alphabetic script. Such
marks can also be seen on a heddle from a horizontal loom found at the site (Petrie 1921, 10;
Gallorini 2009, 118—-119). Many of the weights and measures found at Lahun are not Egyptian,
as well (David 2003). Many of these items could have been brought through trade, but we also
have textual evidence to support the presence of foreigners at the site.

P. Brooklyn 35.1446 verso records alegal document of a Senebtisi who is establishing her
legal rights over 95 servants. A list of the ninety-five individuals is recorded with their title,
name, and occupation. Forty-eight have “foreign” names, with thirty women listed with textile-
related occupations (Hayes 1955, 90-91). The only titles shared between the Egyptian-named
individuals and the west-Asian are weaver, warper, and house-servant (Hayes 91). Further, the
occupations are specified with the type of cloth produced. Nine “mw-women were “weavers of
the hatyw-cloth,” and “five women were warpers of the hatyw-cloth” (Hayes 1955, 105). This
insinuates that these were crews of women working together with about two women to a loom,
with one woman aiding in the warping process. Both hatyw-cloth and the other cloth being
produced by the women—ssr-cloth—were higher quality, luxury products, as well. Whether this
cloth was wool, or linen is not stated. Given that foreign weavers were working at Lahun and

Lahun was a place where wool was preserved, it is a possibility that this cloth was woolen.
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Amarna is another such site where we know foreigners were present. The Amarna letters
provide evidence not only of foreigners at the capital (EA 16; Rainey 2015) but also of a huge
exchange of textiles, mainly of wool being gifted to the Egyptian king as part of marriage
negotiations (e.g, EA 22; Rainey 2015). For example, Tushratta of Mitanni gifted Amenhotep III
many luxury products including hundreds of garments like “1 pair of leggings of shaggy wool”
and “1 garment of blue-purple wool, 1 pair of shirts, Hurrian-style...” (Rainy 2015, 161-183).

Individuals from both the Aegean and west Asia whose cloth cultures focused on wool at
sites in Egypt where woolen objects appear is perhaps connected. Egypt as early as the Old
Kingdom, but especially by the Middle Kingdom, was highly interconnected with its neighboring
cultures, and it is illogical to argue that there was no trade between the regions (see Chapter 6).
With the largest number of wool objects from the New Kingdom, it could be argued that these
items are representative of the greater interconnectivity of the time. As enumerated above, the
Amarna Letters showthe exchange of many colored, woolen garments. We never see depictions
of the king wearing such “wooly leggings” or “Hurrian shirts,” nor should we expect as much.
Egyptian art was governed by decorum (see Chapter 1), and we should not assume it to depict
lived reality. But we also should not expect them to not have worn the clothes at all, either.
Given the international flavor to most of the luxury products at the time, we should also assume
fashions reflected this as well (Feldman 2006).

In summation, it is clear that the Egyptians did not abhor wool. Rather, wool did not fit
into their ideological framework for funerary practice. In turn, wool is then relegated to the
secular, domestic spheres where objects do not survive as well, with fe wer domestic sites known
in comparison to funerary. Additionally, wool appears or becomes linked with foreigners in
Egypt which might contribute to its lack of ideological power in specific contexts (see Chapter 2).
Last, this discourse is more proof that the artistic evidence from tomb scenes is not wholly
illustrative of lived dress practice but instead depicts dress from a certain context and

perspective—another rationale for the use of an intersectional approach.

88



3.1.1.3 Other Fibers

Beside flax and wool, goat hair and palm fiber are also known (Vogelsang-Eastwood 1992).

From the Workmen’s Village at Amarna, goat hair textiles were found with Vogelsang-Eastwood
noting the variation in color similar to depictions of a ram from the tomb of Khnumhotep at

Beni Hasan (Vogelsang-Eastwood in Nicholson and Shaw 2000, 269; Newberry 1893). From the
Workmen’s Village at Amarna, palm fiber was woven into loops and attached onto a cloth base
(Eastwood 1985, 192). Cotton, silk, and other fibers are not known in Egypt until much later in
Egypt’s history; Herodotus mentioned Amasis sending a cotton and gold corselet to the Temple
of Athena (II1.47). Scholars have claimed to have identified bast fibers like hemp and ramie, but
without modern scientific analysis these identifications are dubious (Brunton 1937; Lucas 1962;

Midgley 1911). Further work needs to be done on the scientific identification of fibers from

Egypt.

3.1.2 From Fiber to Thread

The basics of linen production are well understood and thoroughly detailed by Barber (1991) and
Vogelsang-Eastwood (1992; 2001). An overview will be provided to enumerate the amount of
time and energy required in the production of this product and the wide variety of qualities that
are possibly in its production. This process can be securely dated back to the Predynastic Period.
Evidence from Abydos includes spindle-whorls, loom-weights, and needles (Peet & Loat 1913)
while Omariyielded flax seeds, spindle-whorls, needles, and cloth (David 2003, 229). Recent
work by Dickey (2021) has expanded our understanding of textile production from the Neolithic
to Early Dynastic Period. A similar micro-analysis of the stages of the textile process has been

undertaken by Spinazzi- Lucchesi (2020a; 2020b; 2022) for the New Kingdom evidence.

3.1.2.1 Sowing and Growing Flax
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Flax seeds are sown in the middle of November after the inundation recedes. The sowing of flax
is distinguishable in tomb scenes from other crops by the underarm movement for flax seeds by
the farmer versus an overarm approach for grains (e.g., tomb of Urarna; Davies 1901, pl. XVI).
Flax plants take about three months to mature, after the flower has died away and the seed head
appears. It is important to note that the timing of the harvesting varies depending on the type of
fiber required. For finer textiles, the plant will be harvested younger. This, though, significantly
reduced the yield of the crop since it is harvested prior to its full length. For average quality
textiles, harvesting would take place with the plants more mature while for a rough, coarse fiber
harvesting would happen when the plants were old. Additionally, it should not be forgotten that
flax plants were also grown for their seeds, producing a nice quality oil—linseed. Flax was
harvested by both men and women, according to tomb depictions (e.g., Paheri; Naville, Tylor &
Griffith 1894, pl. III) with the plant being pulled from the ground rather than cut like other
crops in order to preserve as much length of the fiber as possible (e.g., Senemiah, TT127 or Fig.

3.3). The stems were then tied in bundles and dried in the sun.

3.1.2.2 Fiber Preparation

Afterward, the bundles were stripped of their seed heads, also known as “rippling” (e.g., Menna,
TT 69; see Hartwig 2013; Fig. 3.4). The flax was then prepared for plying through a series of
steps: 1) “ret” or rot the flax to remove the hard outer cortex of the stem; 2) beating or bruising
of the stems to separate the fiber from the woody outer layers; and 3) “scutching” (e.g., TT103
and TT104; Figs. 3.5) or combing of the now softer fibers to remove any resistant coarser plant

materials.
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Fig. 3.3- Scene from the Book of the Dead of Aaner, Priest of Mut, pulling flax. Note the blue flowers;
Third Intermediate Period (Museo Egizio di Torino Cat. 1771)

3.1.2.3 Spinning, Splicing, and Plying
With the fibers prepared, two processes could occur next: spinning, splicing, or plying to join the
fibers together in order to create a longer cohesive yarn suitable for weaving. The fibers were
then either rolled against the thigh or on a round form to create orderly combined lengths
(tombs of Dagi and Thutnofer; see Davies 1913, pl. XXXVII, and Davies 1927, fig 1, respectively).
Then, they would be roughly wound together into balls or coils as seen in the tombs of Khety or
Thuthotep (Newberry 1894, pl. XIII; Newberry 1894/5, pl. XXVI). The length of thread is then
either passed through a spinning bowl (Kemp & Vogelsang-Eastwood 2001, fig. 8.15) or through
the mouths of the spinner themselves. Flax, unlike other fibers, is usually moistening to create a
more consistent thread. Spinazzi-Luchessi (2018, 131) found that spinning bowls were used as
early as the Predynastic Period.

Then, the action of spinning or splicing takes place. In ancient Egypt, most spinning took

place using the hand-spindle. The spindle is composed of the shaft or spindle and the whorl. The
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whorl is the weight that creates momentum and pulls the threads down and together. Whorl
materials, size, and weight all impact the type of thread being produced. In contrast to other
nearby cultures, Egyptian whorls were usually placed at the top of the shaft, known as a high-
whorl spindle. This is perhaps best represented by the spindle-whorl hieroglyph (Gardiner U34).
Sparks (2004) discusses the introduction of the dome-shaped spindle whorl, a typically

Levantine style. Examples first appear in the Middle Kingdom and become used across Egypt by

the New Kingdom. Dome-shaped whorls appear in the Levant as early as the Early Bronze Age,

indicating a migration of the technology into Egypt.

A

Figs. 3.5- Scutching scenes from TT103 (right; Davies 1913, pl. xxxviii) and TT104 (left’ Davies 1929, 239)
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Based on tomb depictions and archaeological evidence, there are three methods of
spinning: grasped spindle spinning, support spindle spinning, and drop spindle spinning (Fig.
3.6). For more information about each of these techniques, see Vogelsang-Eastwood (1991) and

Vogelsang-Eastwood in Nicholson and Shaw (2000).

Fig. 3.6-Depictions of the various spinning techniques: grasped spindle (left; Davies 1929, fig. 1a); support
spindle (center; Newberry 1894, pl. xiii) and drop spinning (right; Davies 1913, pl. xxxvii)

Barber (1991, 48) notes, however, the Egyptians were not employing true spinning in the
European style but were merely adding twist or plying the thread, also known as draft-spinning.
The threads were joined through splicing that occurred earlier in the process, similar to silk
thread production. As Barber (1991, 48) states, the Egyptians conceived of the flax as already a
thread prior to the spinning process. If it is not long enough, one adds another piece. If it is not
strong enough, one adds twist or ply. The material properties of flax keep it held together even
without proper spinning that is needed in wool or cotton, for example. Once saliva or water was

added to the fiber, the linen fiber comes gluey, adding the necessary hold. This is highly
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interesting given that wool or other animal fibers behave completely differently and would
require different methods that do not appear evident in tomb scenes (Section 3.1.1.2).
Egyptian yarn is typically S-spun and Z-plied, marking it distinct from west Asian textile
traditions. Such matters are important when investigating whether a textile is locally produced
or a foreign import (or produced locally by a foreigner or produced outside of Egypt with an
Egyptian audience in mind). Various theories abound for the reasons for the difference in spin.
Spin adds “tenacity” or strength to the fiber, but too much spin can weaken the fiber. Bellinger
(1962; 1963) argued that it was all about the type of fiber. Linen naturally twists S-direction
when damp while hemp and cotton twists Z-direction. When Bellinger was conserving ancient
textiles from Gordion, they found that textiles that employed the natural twist of the fiber stood
up better to washing than those that did not (1950). This explanation does not work for wool,
however. Wool has no twist and, therefore, can be spun in either direction, yet we find most
cultures employing a Z-direction. One would assume a statistical 50/50 divide. Barber (1991, 67)
argues that this is due to handedness. Most humans are right-handed, and, when using a low-
whorl spindle, they invariably twist in the Z-direction. The Egyptians using the high-whorl
spindle, rolling it down the thigh, for example, can only produce a S-spin, coincidentally what
flax fiber prefers. Last, twist direction can create certain anesthetic effects once woven. Using
fibers of the same spin will create a nesting effect versus fibers of different spin that will lay
differently with each other. This can change how weaves like twills show to the naked eye.
Spinazzi-Lucchesi (2018, 131) notes in a technical study of the whorls housed in the Museo
Egizio di Torino that the dimensions, morphologies, and weights are standardized. This is not as
relevant to pharaonic Egyptian textiles but important later in Egyptian history. Overall, this
discussion is a fine example of how the material itself affected the methods of production. Once
the fiber was spun and plied, if necessary, the threads were bundled together into skeins ready
to be woven into cloth or used for a variety of other purposes like as wicks for the inhabitants of

Deir el-Medina.
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3.1.2.4 Dyestuffs

The study of dyed textiles is in its infancy, especially with the use of non-destructive methods.
However, a little can still be said on the topic (Barber 1992; Kemp and Vogelsang-Eastwood
2001; Nicholson and Shaw 2000; Vogler 1982). It is known that linen does not take a dye as well
as animal fibers, like wool. It was not until the nineteenth century CE with the advent of
synthetic dyes that linen could be made ‘fast.’ From the evidence, dyeing took place during
various stages of the textile process— prior to spinning, after spinning, or after weaving was
completed. Noknown dye works has been found dating before the Roman Period in Egypt. We
know dyers must have existed since we have dyed textiles all the way back to the Early Dynastic
(if not earlier). Some scholars have argued for the stnwy in the Satire of the Trades to be
translated as a dyer since there is reference to “his fingers are rotted; the smell of them is as
corpses” (Lichtheim 1973, 188), which some have attributed to the urine used in the initial
stages of the dyeing process. Most however interpret this word as charcoal-burner (Helck 1970;
Lichtheim 1973). Vogler (1982, 162) instead argues that the priests or individuals attached to
temple workshops would have overseen the process since colored textiles seem to have been
restricted to ideological and elite spheres. Indeed, Petrie’s (1908) Roman Period dyeworks was
found next to a temple at Athribis.

Pfister (1937) performed the first chemical analysis of dyed Egyptian textiles on a textile
from the tomb of Tutankhamun, finding the use of a madder dye stuff. Later studies were
performed by Vogelsang-Eastwood (1992) and Germer (1992). Vogelsang-Eastwood conducted a
test of visibly dyed samples of textiles from Amarna and found that, out of the 132 samples, 13
were blue, one yellow, and 118 red or degraded forms of red. Forty-eight of the samples were
further analyzed by Germer for the type of dye stuff used. He (1992) found the presence of the

use of indigo (65), iron-oxide (67), madder (68), and double-dyeing to produce purples (70).
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3.1.2.4.1 Recent Studies

Of late, there have been many studies using different methods to study the use of dyes on linen
textiles dating to various time periods (Dyer et al 2018; Elnagger et al 2017; Gulmini et al 2013;
Peruzzi et al 2023; Tamburini et al 2021; Tamburini et al 2019). Non-invasive techniques, such
as broadband MSI (multispectral imaging) and FORS (fiber optic reflectance spectroscopy), help
distinguish intentionally dyed areas. MSI is especially useful in differentiating between various
sources of reds. Organic sources of red colorant, like madder, will luminesce under UV
irradiation; the level of luminescence can be indicative of the dye source. FORS was useful in
identifying red ochre while organic dyes were analyzed by HPLC-ESI-Q-toF (high performance
liquid chromatography electrospray ionization quadrupole time-of-flight), like safflower and
tannin-based dyes. Micro-XRF is also useful to detect the presence of iron (Fe) that would
indicate the use of ochre for colorant (Tamburini et al 2019). Another study had success using
gel-supported micro-extraction to non-invasively extract dye remnants that then tested
positively for both madder and indigo (Peruzzi et al 2023). With the growth of non-invasive
techniques, the study of how the ancient Egyptians dyed their textile can only become better

understood.

3.1.2.4.2 Blue

Textiles dyed blue use an indigotin-based dye. Indigotin can originate from either true indigo
(Indigofera) or woad (Isatis tinctoria L.). Woad does not contain indigotin, but the isatic
compound turns into indigotin when exposed to air. True indigo is native to the Indian
subcontinent while woad is indigenous to southern Europe and southwest Asia. True indigo has
a higher concentration of the dyestuff and allows for a much deeper blue than woad. For the
Amarna textiles that tested positive for indigotin, it was not possible using the available methods
to verify from where the indigotin came since the chemical signature is the same. A prime

example of this is Tutankhamun’s blue kerchief (MET 09.184.217). It is often used as proof for
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Egyptian-Asian interactions, that the Egyptians were importing indigo from southeast Asia, but
it is impossible to know for sure. Now woad is grown in Egypt, but it is unclear if the ancient

Egyptians were cultivating the crop or importing the dye from the Aegean or west Asian worlds.
Blue dye is one of the more popular dye colors since it does not require a mordant and is color
fast by itself; this is along with murex purple. Germer’s early analyses also proved the use of

indigo in non-royal context (1992, 65).

3.1.2.4.3 Red

Red can be achieved through a variety of sources making it one of the more common textile dyes
in ancient Egypt. The first option to achieve a red dye is through the crushing of the unlaid eggs
of an insect (Kermococcus vermilio). Earlier sources claim that Egypt used such a dye (Forbes
1956, 103-4; 144-45); attempts have been made to relate Egyptian words to the insect, but the
philology needs reassessment. No scientific analyses performed on textiles have found proof of
the use of kermes-dye. The next option is any iron-rich mineral, like ochre. Ochres can produce
dyed textiles in yellow to red ranges. Other reds could be produced by soaking cloth in any
tannin-rich solution—like from the leaves of madder, henna, or alkanet. Madder was positively
identified on linen from Tutankhamun’s tomb (Pfister 1937, 209). Safflower could also be used
to produce reds or yellows, but textual references to the plant might be to the oil, not to the dye

(Barber 1992, 232).

3.1.2.4.4 Yellow

As mentioned, safflowers could be used to produce a yellow color. Other options for the
Egyptians included saffron, turmeric, pomegranate rind, and onion skins (Forbes 1956).
Safflower has been positively identified scientifically on a number of textiles (Tamburini et al

2021).
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3.1.2.4.5 Other Colors

Other colors like green or purples would have been produced through double-dye where colors
of red, blue, or yellow were mixed to achieve the desired color. The use of murex shell for purple
dye is unknown in Egypt at this time. White could be achieved through bleaching the thread or

whole cloth.

3.1.2.5 Summary

In summary, it should be clear the large amount of time and labor required to produce just the
thread prior to the weaving process. Flax is noted to be a very fussy crop to grow which requires
a lot of hard labor. Anderson-Strand (2010) calculated yields from a flax harvest in rural

Denmark in the twentieth century based on a 100 meter-squared field. It took one working day
to pull the flax stems by hand, with the field only yielding about 25 kilograms of basic quality
fiber. 25 kilograms of fiber is about 287,500 meters of thread. Spinning the thread takes about
seven to ten times longer than weaving as well (Barber 1994, 87). For a textile woven with a
thread count of 11 centimeters-squared that produces a fabric of 130 meters-squared Days and
days of work hours would have been spent to produce a single loincloth or tunic, with extra fine
quality fabrics taking even longer. How did such a long, labor-intensive process affect how the
Egyptians valued cloth? Though, it should be noted that modern Western cultures conceptualize
time using capitalistic terms—time spent, time saved, time budgeted, time wasted. We should be

careful not to anachronistically apply such notions onto the ancient world.

3.1.3 Looms and Weaving

Weaving is the culmination of the textile process with a lot of technological innovation and skill
embedded within the loom and the weaver. To create the super fine linen textiles preserved to us
in museum collections, the Egyptian weaver would have worked with a huge number of warp

threads and an impossibly tight tension requiring sturdy, heavy looms (Fig. 3.7). The low
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elasticity of the flax fiber would have also required a small shed to reduce misshaping and
warping the piece. Weaving nfr nfr cloth was nothing like wool or later cotton weaving
processes. It has been noted by modern linen weavers that the linen is notoriously difficult to
weave. Flax fiber has little elasticity which can result in breakage, uneven tension, and a visibly
uneven beat in the finished product. The fiber becomes very brittle when dry, which can resul in
fraying or breakage during the weaving if the wrap is not kept damp.3 A variety of factors must
be considered (humidity of the room and tension of the warp and bobbin, for example), and a
large amount of on-the-ground practice and knowledge is required to successfully weave a very
fine cloth. All needs to be kept in mind when we view Egyptian textiles in museum collections,

for example.

Fig. 3.7-Sheet from the tomb of Ramose and Hatnofer of a very fine quality (MMA 36.3.112; Public
Domain)

3.1.3.1 The Horizontal Loom

There were two types of looms known to the ancient Egyptians: the horizontal ground loom and

the vertical, fixed two-beam loom (for detailed analysis, see Kemp & Vogelsang-Eastwood 2001).

3 Modern linen weavers, for example, with mist the fibers while they are weaving with a water bottle, especially if
they live in a dry environment.
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The first type, the horizontal loom, consisted of two fixed beams upon the ground where the
warp would be wound. Though very simple in design, complex weave patterns can be performed
on these types of looms. The mobile nature of these looms would also be advantageous. An
Egyptian could set this loom up in the courtyard or a room of their home to catch adequate light,
or, for nomadic or pastoral groups, horizontal looms are easily packed up and moved. The only
limiting factor to these looms is that the product is bounded by the size of the loom. The cloth
being woven cannot be longer or wider than the loom itself, unlike with a vertical loom where
the length is adjustable. Additionally, to produce a wide cloth, multiple people might have to
work together, which we do see in the Egyptian evidence. As Barber (1991, 81) notes, the
Egyptians frequently wove very wide sheets of linen, up to 2.8 meters, and adopted the method
of multiple individuals working the loom together.

The earliest depiction of a ground loom is on a bowl found in a woman’s tomb from the
Predynastic Period (Brunton and Caton Thompson 1928, pl. 38; Tomb 3802; UC 9547; Fig. 3.8).
This depiction shows a top-down view of a horizontal loom with four corner pegs holding two
beams upon which the warp would be strung. It is unclear the relationship between the tomb
owner and the bowl. Perhaps the woman was a weaver, and the bowl was somehow involved in
the process. Bowls are useful in the spinning of the thread and even in the weaving process itself
to provide humidity to the cloth. Optimal linen weaving humidity levels are 40-50%, with most
linen weavers opting for basements rather than attics to achieve this (P. Baines 1989, 109). This

is especially interesting given Egypt’s dry climate.
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Fig. 3.8-Earliest depiction of a ground loom from an Egyptian context (UC 9547; Cameron & Sun 2022)
By the Middle Kingdom we have many more artistic depictions of horizontal looms in

both tomb models and two-dimensional paintings (Table 3.1).

Table 3.1- Middle Kingdom tombs with weaving and other textile production scenes
Name Date (Dynasty) Citation
Dagi End of 11th/ early 12th Davies 1913
Djehutyhotep 12th Newberry 1894/1895
Amenemhat 12th Newberry 1893
Khnumhotep 12th Newbery 1893
Khety 12th Newberry 1893
Baqt 12th Newberry 1893
Sarenput 12th Miiller 1940

The tomb of Khnumhotep at Beni Hasan provides one example (Roth [1913] 1951, 6-15). Here
we see two women working a horizontal ground loom together. There are three laze rods visible
near the bottom warp beam and another two more in the middle of the loom. Roth ([1913] 1951)
argues that these rods served as heddle and shed bars while Barber (1991, 84) sees them as laze
rods, which is followed here. It is unclear how the weft was secured prior to weaving—whether

in a bobbin or shuttle, like more modern examples, or as a small ball. Given the fact that most
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wefts are regularly only two rows long, a bobbin or shuttle was seemingly not necessary (de
Jonghe 1985, 10, 19).

Tomb models typical of a Middle Kingdom burial assemblage provide further
information about horizontal ground looms and the other processes of weaving (JE 46723; MFA
21.89; MMA 30.7.3; Liverpool 55.82.4; Tata 1986, 133-6; Fig. 3.9). Itis important to remember
that these models are artistic and ideological in nature, and caution should be taken when using
them to reconstruct weaving practices. That being said, tomb models are helpful in providing a
three-dimensional depiction of many actions. Many of these are helpful in reconstructing the
various parts of the horizontal loom —like the heddle and heddle jack (MMA 30.7.3), for
example. Indeed, Vogelsang-Eastwood (2001, 330-1) in her reconstruction of a Middle Kingdom
ground loom found following these examples difficult. Certain parts did not make sense, or there
appeared to be aspects missing. The relationship between actual weavers and the artisans who
constructed the tomb models is unclear. Was a weaver consulted, or did these artisans have a
basic understanding of the process but lacked the nuanced knowledge that a textile expert like

Vogelsang-Eastwood? Probably the latter.

Fig. 3.9-Example of a weaving model workshop depicting spinning (left) and two women weaving on a
horizontal loom (right) (Liverpool 55.82.4)
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Archaeological evidence for horizontal looms is surprisingly scarce given the dry,
preservative nature of the Egyptian climate, but some parts have come to light. Looms have
never been found within a burial context and only within towns, explaining this lack of
preservation since settlement archaeology in Egypt is not well documented with poorer
preservation. Archaeological evidence for horizontal ground looms comes solely from Lahun.
Indeed, archaeological materials from Lahun span the textile production process. Most objects
are now housed at the Cairo Museum, Petrie Museum, British Museum, and the Manchester
Museum. Comparing the archaeological evidence with the artistic helps verify the accuracy of
the depictions.

An interesting object that has gotten a lot of attention due to its possible connection to
foreigners is a set of heddle jacks from the site of Lahun (Petrie 1912; Fig. 3.10). As we will
discuss later, there was much cross-cultural interaction between Egypt and its neighbors —one
such group being peoples from the Levant. These jacks get involved in this discussion due to the
presence of a script on them which has been interpreted as a West Semitic proto-syllabic script
(Haring 2020; Hamilton 2006; Sass 1988). Similarly, spindle whorls found at the site now in the
British Museum have markings as well. Incised markings are known, perhaps best, from Deir el-
Medina. Haring (2018) haslabeled them identity marks, perhaps marking ownership by non-
literate individuals.

It has been argued that, along with textual evidence, these heddle jacks were owned (?)
or operated by a person from the Levant region. Gallorini (2009, 118) has contested the Middle
Kingdom date of the object; the object could have originally been from then but was incised
later. Adding to this further, many of the weaving objects from the site are made on non-local
woods (Cartwright, Granger-Taylor & Quirke 1998; Gallorini 1998; Quirke 2005). Rather than
being brought with the individual from abroad, what is more likely is that the weaving parts

were made using scraps of luxury, imported wood for coffin or furniture construction.
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Regardless of the dating, if we are to understand the heddle jack to be incised with a proto-
alphabetic script of a Levantine person, this is one such glimpse of the types of the more ‘hidden’

people engaged in textile production, as will be discussed later.

Fig. 3.10-Wooden heddle-jack and associated incised markings (Gallorini 2009, fig. 4)
In summary, the following is important to understand about the horizontal loom. The

horizontal loom is known from the earliest periods of Egyptian history as soon as domesticated
flax shows up in the archaeological record. Arguably, we should assume looms were around
prior to flax, evolving from basketry traditions (for example, the so-called ‘Venus’ figurines sport
woven clothing, with firm evidence of woven textiles dated to the first half of the 7th millennium
BCE; Jorgensen, Rast-Eicher, and Wendrich 2023). Last, the output of cloth on horizontal

ground looms is bounded by the size of the loom. A very wide loom would require more than one
individual to make the weaving easier and smoother. The amount of space a horizontal loom

required should also be considered. They require more space than the vertical varieties.

3.1.3.2 The Vertical Loom

Moving to vertical looms, this technology is typically understood to have come into Egypt during
the Second Intermediate Period with the so-called Hyksos (Riefstahl 1944; Ellis 1976; Barber
1991; Kemp and Vogelsang-Eastwood 2001; Table 3.2). Interestingly, the first identifiable proof
of the loom is from an Egyptian context, the tomb of Djehutynefer (TT104) during the mid-18th

Dynasty (Fig. 3.11). Most argue for a Levantine origin due to the presence of warp-weighted
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vertical looms there already and the looms’ effectiveness for a tapestry weave, a known weave
type of that region that we only see in Egypt during the 18th Dynasty as well. However,

Vogelsang-Eastwood (2001, 335) cautions that vertical fixed-beam looms as the type we see in
Egypt and the Levant and the warp-weighted vertical looms known from Anatolia and southern

Europe are distinct entities, representing significant cultural differences. Therefore, the exact

evolution of the fixed-beam vertical loom is unclear.
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Fig. 3.11- Vertical looms depicted in the tomb of Djehutynefer (Roth 1951, fig. 9)

The technological innovation of the vertical loom allowed for the Egyptians to increase
textile output. The cloth beam, which is debated in use for the horizontal loom, was used for the
vertical, allowing for the weaver to wind the length of the cloth as they were weavi