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kingship differed deeply from their Mesopotamian counterparts. In Iron Age Levantine cultures (including Aramean, 
Phoenician, and Israelite), the throne was a far more potent symbol of the monarchy than was the crown, as is reflected 



Mesopotamia, but also from Egypt and the Hittite world to emphasize the significance of the image of the throne in 




The goal of this paper is to draw attention to a difference between West Semitic and East Semit


millennia BCE speak primarily of the throne and the ‘staff,’ which will be seen to be a flowering 

texts from the Levant, including the Bible, the staff was a powerful symbol representing power 


      


 

tion that Bar-Rakib, king of Sam’āl (Zincirli), wrote memorializing his father, Panamuwa II, in 
 




 of my father, Panamuwa b. Bar-ṣur (KAI I. 215, lines 19–20).



 
 


visual arts. I have no doubt that despite the best efforts of Liat and others, there is more to add to this paper from the 
fields of art history and archaeology due to the shortcomings of the author, and I hope that the relevant specialists 



 
 














This is the statue of Worod, who is ascending to the throne, son of Bēl-duša…



from Tell el-Farʻah South, both of which show the king seated and drinking from a small cup 
 millennium, the enthroned figure in the Samaria ivory was now joined by 
the seated figure at Rǝḥov.

In other West Semitic texts from the Iron Age, we find that the imagery of sitting on the throne 
         

 
 





 



 






 


a statue of the god Hadad. There he expressed his rise to kingship in somewhat different language:





      

      

elēpu: ‘send forth shoots, flourish,’ thus 
‘flourishing sceptre.’ The comparative evidence discussed here supports these suggestions.

The same pairing of ‘seat’ and ‘sceptre’ is found in Aḥirom’s sarcophagus inscription, where 






As Matthew Suriano notes: “The curses [of the Aḥirom sarcophagus inscription] are primarily 
 The staff or sceptre as the symbol of legitimate rule is found 

nor the ruler’s staff from between his feet,” and the difficult text in Judges 5:14 (

) seems to refer to ‘chiefs’ as ‘those bearing staffs.’ The significance 


 Tawil 1974, 46–47. See also Greenfield 1971, 256; Greenfield 1987, 69.
 
 








 Other biblical texts related to the monarch too mention the staff or sceptre as the insig


Returning to the world of visual images, both the Tell el-Farʻah and the Megiddo scenes show 
the same pairing; in both, despite their very different artistic styles, the king is shown sitting on
his throne, drinking from a cup in his right hand and grasping a lotus flower in his left.
the Middle Bronze Age, cylinder seals show figures (sometimes standing) grasping a flowering 
staff. The combination of throne and staff is found in one broken image of Bar-Rakib (8
BCE), while another stela of this monarch shows him seated, holding the flower (Figs. 3–4).
Ammonite statue of Yarih-‘ezer too shows the king holding a lotus flower.

The trappings of the kingship in the Levant were quite constant; this lotus flower on a long 
ḥoṭer

 
 
 See the discussion in Ziffer 2002, 18–19, on the Megiddo ivories. In these ivories, the ruler is shown seated on a 

throne, holding a drinking bowl and a flower. Here and in other Levantine representations, the flower is an Egyptian 
lotus, which became the conventional flower in throne scenes, a motif that eventually was adopted in neo-Assyrian 
art. The banquet ivories from Tell el-Far‘ah (South) and Megiddo are the first known works of Canaanite art to de
fine royalty by way of the symbolism of an enthroned figure holding a cup and a flower. In Akkadian and Ugaritic, 
and later in biblical Hebrew, the formulaic expression ‘throne and plant’ (or staff) stands for exercising kingship. 
The pictorial formula relays the same message. See also Ziffer 2005.

 Brandl 1996, 9–11; Teissier 1996, 221; Ziffer 2002, 17; Ben-Tor 2007, 148.
 
 
 See Ziffer 2014, 131.

Fig. 3   Broken stela of Bar-Rakib, king of Sam’āl (c. 730 BCE), Zincirli 




 

actually specifically mentions the 
‘flourishing scepter.’ Thus, the ‘scep
   
kings was a flowering staff, which 



pictions of royal figures, but none 
  
     


an apparently royal figure, seated 

the drawing breaks off just at the 
 According to Beck, Ziffer, 


   
      
     
Ziffer asks, “Did he hold something 
in his second hand? A staff? A cup? 


almost certainly have been holding a flowering staff.

It seems likely that the biblical story of Aaron’s flourishing staff in Numbers 17 would then be 
a reflex of this imagery as well:

Moses placed the staffs before the Lord in the tent of the covenant law. The next 
day Moses entered the tent and saw that Aaron’s staff, which represented the tribe 


There is a natural logic in the idea that whoever’s staff flowers is the rightful authority, since 
through the Late Bronze and Iron Ages, the flowering staff symbolized authority in the Levant. 
Thus, the fact that Aaron’s staff flowered was a recognizable symbol of his rightful rule. Normal




We find idiomatic use of these images elsewhere in the Bible as well. The pairing of ‘sitting 


I will cut off the Sitter from the Valley of Aven, and the Staff-holder from Bet ‘Eden 


 Ziffer 2014, 138.
 
 See Schmitt 2001, 95–96; Ziffer 2014, 143.
 Beck 2000, esp. 180–181; Ziffer 2014, 148; Ornan 2015, esp. 47.
 Ziffer 2014, 148.

Fig. 4   Stela of Bar-Rakib, king of Sam’āl (c. 725 BCE), Zincirli 








I will cut off the Sitter from Ashdod, and the Staff-holder from Ashkelon (Amos 1:8).

 
 
the fact that this locution is specifically used within the Aramean realm first, support the claim 
 











tell us that these were the prototypical emblems of the office.





One may not ride on his horse, or sit on his throne, or use his staff, and it is forbidden 



This Roman-era text, composed at a time when there was no Jewish king, reflects on what needs 

this list (with the exception of the horse) does reflect long-standing Levantine traditions of king


When we look outside the Levant, we find that headgear played a distinctive role in the trap



ḫprt
   ḥḏt         
Egyptian history, crowns symbolized the different roles of the king as ruler of Upper and Lower 
 In her survey of Egyptian crowns, Katja Goebs emphasizes the difficulty of separating 
         

 
; Schloen 1993, 25–26, translates the phrase ישבי על מדין

over Midian.” Mihăilă 2013, 121 n. 50, objects, writing: “The problem of the former rendering is that ישׁב על
attested with the sense ‘rule’.” But since יושב elsewhere can apparently mean ‘the one who sits, i.e., the ruler,’ it is 
certainly possible that יושב על

 
 


 





 

stela from Ugarit depicts the storm god holding a flowering branch; this too shows a homology of 





rized the coronation ceremony as revolving around “blessings of relevant patron deities…[and,] 
in addition, involved the king’s assumption of the insignia of the office, or what may be called the 
regalia, including crown, scepter, [and] staff….”

we find that the crown plays a major role:

 
in-líl bēlē ša ku-lu-li-ka
1 ME šanāte li-i






In fact, in Mesopotamia, instead of the West Semitic pairing of “throne and staff” found in Aḥirom, 
Hadad and Amos, among other texts, we find a triad of emblems: frequently in Akkadian royal 
ḫaṭṭa kussâ agâ ušsatmeḫanni


the flowering staff in his left hand (as his right hand holds his cup), and distinctive headgear on 


Interestingly, however, in the West Semitic Akkadian world, this expression is modified, and at 
Mari we find šarrūtum ḫaṭṭum u kussûm … and 
and the throne…were given to Zimrilim.” It seems likely that this modification of the Akkadian 
formula reflects West Semitic conceptions of the symbols of kingship.



guration ceremony has been identified so far in the royal archives of Hattusa.” In a ritual for a 







the prototypical symbol of the king. The official headgear of the Achaemenids was the crenelated 

 


 

differ deeply from their West Semitic counterparts.

 
 
 This example from Sargon; Winckler 1894, 2.1:35. As Ziffer 2002, 11–12, says, Mesopotamian kings have their 

‘distinctive headgear.’ But as Ziffer further notes, there is obvious overlap between the Levantine and Mesopota
mian images: Mesopotamian plaques, too, show the king holding a plant, “suggestive of a palm frond or shoot … 
In figurative terms, the palm frond or shoot (ḥoṭer in Hebrew) implied kingship”;  Ziffer 2002, 13.

 











in which the noun כתר is attested,



for ‘crown’ are also potentially instructive; the Persian word תָּג was borrowed by Aramaic and 
 the Aramaic word כליל is first attested in P. Amherst 63, in Achaemenid times, 
and it is not sufficiently clear whether it is native to Aramaic or a loan from Akkadian.



of the king. Only in the Levant is this not reflected in texts. There are hats of various types on 






וַיּוֹצִא אֶת-בֶּן-הַמֶּלֶךְ וַיִּתֵּן עָלָיו אֶת-הַנֵּזֶר וְאֶת-הָעֵדוּת וַיַּמְלִכוּ אֹתוֹ וַיִּמְשָׁחֻהוּ וַיַּכּוּ-כָף וַיּאֹמְרוּ יְחִי הַמֶּלֶךְ.

nēzer
‘ēdūt      


nēzer‘ēdūt‘ēdūt

Von Rad, on the other hand, thinks that it is a ‘royal protocol,’ for which he finds Egyptian prec



nēzer
miṣnefet
nēzernēzer



 
 
 
 

Hebrew (ואשר נִתן כתר מלכות בראשו

testimony relates a tradition of gifting in the Achaemenid Empire whereby the king might offer a royal crown and 






 
 ḥadithal-‘amā’imu tījānu 

ḥadith
 
 





וְאַתָּה זנָחְַתָּ וַתִּמְאָס, הִתְעַבַּרְתָּ עִם-מְשׁיחִֶךְ / נאֵַרְתָּה ,. בְּריתִ עַבְדּ� חִלַּלְתָּ לאָרֶָץ נזִרְוֹ





צְמיחִַ קֶרֶן לְדָוִד. ,עָרַכְתּיִ נרֵ לִמְשׁיחִיִ / אוֹיבְָיו אַלְבּישִׁ בּשֶֹׁת, וְעָלָיו יצָיץִ נזִרְוֹ שָׁם 


I will garb in shame, but on him shall his diadem flower (Psalm 132:17–18).


nēzerṣīṣ
king and the priest, therefore, wore diadems, and these were not specifically royal artefacts.






staff, and in art, also the drinking bowl. Thus, while in English, ‘the crown’ stands for the monarch, 
this was not the case in the ancient Levant. In fact, here ‘the staff’ played the same metonymous role.
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 The verb יציץ here is usually translated “to shine”; I owe the suggestion of connecting it to the “flowering” motif 


 Milgrom argued that the two words were in fact synonymous, based primarily on comparison of Exod 28:36 (טהור 
נזר הקדש) with Exod 29:6 (ציץ זהב
nśr.t ‘flame’ or 
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The Ancient Throne provides readers with a collection of articles that either 
study specific thrones known from historical texts, artistic depictions or 
excavations, or offer an overview of the role of thrones from as early as 
ancient Mesopotamia in the 3rd millennium BCE to as late as Iran and China 
in the 14th century CE. The volume thus collates the work of scholars who 
specialise in diverse cultures and who have all found thrones to be helpful 
vehicles for promoting unique inquiries into such issues as royalty, society, 
ritual, and religion within their areas of expertise. The breadth of their 
collective efforts offers a comparative view through which the dissemination 
of political and ideological concepts may be better explored. The following 
collection of articles, however, does not attempt to provide a single answer 
to the question of what a throne is or is not, but instead presents the authors’ 
individual – and sometimes conflicting – outlooks. While the volume is far 
from being a comprehensive survey of thrones in Eurasian cultures across 
the ages, it nevertheless offers readers a specialised bibliography and draws 
attention to scholarly trends that will be useful to future studies on thrones 
in general. Most of all, the volume cohesively suggests that thrones have 
been a meaningful category of material culture throughout history, one that 
may inspire both inter-cultural and intra-cultural studies of the ways in which 
types of chairs can embody, execute or induce notions of kingship and a 
range of concepts pertaining to the religious, ideological, and social spheres.
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