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Ein Wiener Kanopentext und die Stundenwachen
in der Balsamierungshalle

Jan Assmann

Unter den vielen Interessen und Forschungsgebieten, die Herman te Velde in sei-
ner figyptologischen Praxis pflegt, sind es die Sargtexte und die Erforschung ihres
religivsen Kontexts, auf die sich der folgende Beitrag bezieht. In der gemeinsamen
Betreuung von Harco Willems' Dissertation sind wir uns in diesem Punkt beson-
ders nahe gekommen, und ich benutze die Gelegenheit dieses Beitrags nicht nur zu
den herzlichsten Gliickwiinschen an den Jubilar, sondern auch zum Ausdruck meines
Dankes fiir die Gastfreundschaft in Groningen.

In der Festschrift fiir Gamal Mokhtar (1985) hatte Helmut Satzinger auf eine “Ka-
nopeninschrift mit Ankliingen an das konigliche Totenopfer-Ritual des Alten Reichs”
aufmerksam gemacht.' Das Wiener Kanopengefdl Inv. Nr. 5182 aus Alabaster stammt
aus der Saitenzeit. Der Text ist eine Rede des Horussohns Duamutef an den Verstor-
benen. Da sich der Text im Licht der Varianten, die den bisherigen Bearbeitern ent-
gangen sind, etwas anders darstellt, gebe ich ihn hier nochmals in eigener Umschrifi
und Ubersetzung:

g
1 dd mdw jn Dwz-mwi=f Worte zu sprechen von Duamutef:
2 hz wsjr (3<.1> Hrwgma-tawj-m-hat 0 Osiris Wesir Harsomtu-emhet
3 jimk zz=k mujs=k Ich bin dein geliebter Sohn
4 jj.nsj $d.nsj tw m-" nkn=k ich bin gekommen, um dich zu retten’
vor dem, der dich verletzen will.
5 dj=j “h'=k dt myj jtj=k R°w Ich will veranlassen, daf du aufrecht
stehst® ewiglich wie dein Vater Re,
6 psd.t “a.t m mirjf wobei die grofle Neunheit Zeuge ist.
7 tnh=k n wn hftjw=k Du sollst leben, ohne daB es deine
Feinde gibt.
8 drp tw Tfiwt Tefnut soll dich beschenken
Q m jrj.n=s n jtj=s Rw mit dem, was sie fiir ihren Vater

Re getan hat.

I H. Satzinger, “Zwei Wiener Objekie mit bemerkenswerten Insch rifien’’, in Mélanges G. Eddin Mekhiar,
BdE 97/2 (Kairo 1985), 240250, §2 (255-259). Jetzt in: CAA Wien, Kunsthistorisches Museum AS 5182,
ed. E. Reiser-Haslawer, 3, 1-3.

? Kryptographisch geschrieben mit Mann mit Hacke (von fdf “graben™). Wie unten gezeigt wird, lesen
die Varianten hier ng “schiitzen”.

3 Hier ist der Zusatz hir rdwj-kj “auf deinen beiden Beinen”, den die Varianten haben, ausgefallen.




10 1zek <r> jn.t twij Spss qrs Wsjr jm Du sollst aufstiegen zu jenem erhabenen
Tal. in dem Osiris begraben ist.

11 psh Row m jh.t ndm Wenn Re in etwas Siies beibt,
12 di=f n=k jm soll er dir davon geben.
13 tw 3n-hr<sk> Direr Brote sollen dir vorgesetzt werden
14 {r}*-hr Row nj-sw biz.w bei Re aus Gerste,
15 t.w 7 n-fir=k Sieben Brote sollen dir vorgesetzt werden
16 hr Ghmj-swh.ij 7 von Geb aus “Sieben-Emmer”.
17 {s.t} jnitw nek® sh.t-hip 0’ bsh<k Man mége ein Opfergefilde vor dich
bringen,
18 wyjr 2 <.t> Hrw-zms-tzwj-m-hat Osiris Wesir Horsomtu-emhet,
m3T-firw gerechtfertigt.

Ohne alle inhaltlichen Dunkelheiten dieses Textes aufkliren zu kinnen, glaube ich
doch, daB sich in die Herkunft dieser Kanopeninschrift Licht bringen liBt. Die Text-
geschichte erscheint mir interessant genug, um ihr etwas ausfiihrlicher nachzugehen.
Es handelt sich um einen Text, der auf thebanischen Sirgen der 22.-26. Dynastie von
Monthpriestern als Rede des Horussohns Duamutef erscheint.?

g
| hz wsjr N, juk Dws-mwt=f O Osiris N, ich bin Duamutef,
2 jnk zzk Hrw mri=k Ich bin dein geliebter Horussohn.
3 jj.n=j nd. {n}<f tw m-* nkn Ich bin gekommen, dich zu schiitzen®
var Verletzung. "
4 di=f W=k hr rdwj=k dt Ieh will bewirken, daB du immer auf
deinen Beinen gehst!'
5 mj jtjsf Wejr wie mein Vater Osiris.
6 rdi.t<w> n<k ma“hrw Dir soll Rechifertigung gegeben werden
7 jn Rw nb pt von Re, dem Hern des Himmels,
8 psdr st m mirf wobei die beide Neunheiten Zeuge sind,
9 Tnltf nn wa hftiw=k indem du lebst ohne daB du
einen Feind hast.
10 drp tw Tfut Tefnut soll dich beschenken
11 mjir.nes n jtj=s Rew mit dem, was sie fiir ihren Vater Re tut.
* rist eine Verschreibung fiir «k.
I st ist eine Werschreibung filr .
B nb ist eine (bliche) Verschreibung filr «&.

Lics m,

CG 41002, ed. A. Moret, Sarcophages de |'épogque bubustide & Pépogue saite 1 (Kairo 1913) [im
Folgenden: Moret], 53f.; 41044, ed. H. Gauthier, Cercusils anthropoides des pritres de Montou 1 (Kairo
1913) [im Folgenden: Gauthier], 40f.: 41067, Gauthier, |19f.

¥ Im Gebrauch der sgmr.ref-Form an dieser Stelle sind sich alle Varianen einig.

W G 41047 hai wie E ek,

" Hier endet CG 41047

B



12 wizek <r> jnt twijj $pst Migest du dich erheben <zu> jenem
aqrst Weir jm=s erlauchten Wiistental, in dem Osins
begraben 1st.

13 psh Row m jh.t ndm Wenn Re in etwas SiiBes bealit,

14 dj=f n=f jm dann soll er dir davon abgeben.

15 sw3nbhr=k Drei Brote' sollen dir vorgesetzt werden
16 hr R°w nj-sw b.tj 7 bei Re aus “Sieben-Emmer”,

17 sw3nbr=k Drei Brote'® sollen dir vorgesetzt werden
18  hr Gb nj-sw b.1j snhw bei Geb aus snhw Emmer,

19 n jn.ow n=k shi-hip m bah-k Das Opfergefilde soll vor dich

gebracht werden,

20 pr <m> hrw shm <m> rdwj=kj Komm heraus am Tage, verfiige
iiber deine Fiibe,
21 hft n=k tk Mimm (7) dir dein Brot,
22 rdj.rw n=k nst m wjz 7z Dir soll ein Sitz gegeben werden
in der GroBien Barke
23 dwz.tw hr nb, wsjr N alle Gesichter sollen dich anbeten, Osiris N!

Der Text besteht aus drei Teilen, die auch iiberlieferungsgeschichtlich verschiedene
Wege gehen. Die ersten beiden Teile (1-9 und 10-19) finden sich in leicht gekiirzter
Fassung auf dem Wiener Kanopengefib wieder. Der letzte Teil (20-23) ist dort weg-
gelassen. Der zweite Teil (10-19) basiert auf einem Ausschnitt aus TB 169:"

“TR"
|  drptw Tfnt 23t Row Tefnut, die Tochter des Re, soll dich
beschenken
2 m rdjt n=5 jtj=s R°w mit dem, was ihr Vater Re ihr gegeben hat.
3wz tw n=k jnt owij grst Wsir jm=s Jenes Wiistental soll dich fiir dich tragen
das seinen Vater Osiris begraben hat.
4 psh.n=j m jh.t ndm Ich habe in etwas Siifes gebissen,
5 di=frnwsjr Njm dann soll er Osiris N davon abgeben
& t3hrw Drei Mahlzeiten oben
7 hr Row nj-sw jir jbwi bei Re aus jhw-Gerste
8 4 hrw Vier Mahlzeiten unten
9 hr Gb nj-sw b.gj Sm'w bei Geb aus oberiigyptischem Emmer
10 jn njwitiw jn n=k shi-hip Die Stadtbewohner sind es, die dir
das Opfergefilde bringen,
dd=f (lies -sf) m bah=k indem es vor dich gegeben wird.

Mit den Pyramidentexten, wie Satzinger vermutete, hat dieser Textabschnitt zwar
nichts zu tun. Er geht aber auf Spruch 22 der Sargtexte zuriick. Wie so oft, kldren sich
12 G 41002 hat jhe “Mahlzeiten”.

I3 Hier hat ©G 41044 it “Mahlzeiten™.

4 Mach Nir-whnef, Naville, Todtentach 1, 190, Budge, The Book of the Dead (London 1910}, 1L 47-51.




auch hier viele Ungereimtheiten der Totenbuchfassung im Licht der Sargtextversion

auf.

e

1

rpijt nt-nindt hzr-dw

(Vermerk:) Ein Gottinnenbild aus Wachs,
das das Bose vertreibt.

2 drp-tw Tfnt zat-Rw Mige dich Tefnut beschenken, die Tochter des Re,
3 mi-rdjr.n-nies jijss Rw mit dem, was ihr Vater Re ihr gegeben hat.

4 rdj-nek Jnt t Maoge die Talgdttin dir Brot geben

5 m-griw-jtj=s Wijr von den Grabbeigaben ihres Vaters Osiris.

& psh-Rw ni-jh.t-ndm Wenn Re in etwas SiiBes beili,

T dd=f-n=k-st dann wird er es dir geben.

8 hmtek r-hrt hr-Row Deine drei (Mahlzeiten) sind im Himmel bei Re
9 nt-jt mh suk aus Unteriigyptischer snfi-Gerste.

10 jfdek r-tz hr-Gb Deine vier (Mahlzeiten) sind auf Erde bei Geb

1]

mi-jt mh jhw

aus Unteriigyptischer jbw-Gerste.

Die beiden Miillerinnen (mahlen)™ es fiir dich,
die beiden Opfergefilde, sie opfern vor dir.

12 ndtj nd=sn-n=k
13 shej-lup dd-in m-bah=k

Der Weg, auf dem dieser Sargtext in das 169. Totenbuchkapitel und von dort auf
verschiedene Siirge und auf den Wiener Kanopenkrug gelangt ist, liBt sich leicht
aufkliren. Spruch 22 der Sargtexte gehirt zu einer Totenliturgie, deren thebanische
Fassung mit der Spruchfolge 1+20+21+22+23+24+25 als 169. Kapitel in das Toten-
buch iibernommen wurde.'® Dort erhielt die Liturgie den Titel r 1 s7h¢ (var. siz) hnkjj.t
“Spruch zum Aufstellen des Totenbettes”. Damit ist das Bett der Einbalsamierung
gemeint. Die Liturgie wurde also im Zusammenhang des Balsamierungsrituals ver-
wendet. Darauf verweist auch der Abschnitt aus TB 169, der im Festkalender des
Gottesvaters Neferhotep aus der Zeit des Haremhab als Liturgie fiir den 18. Choiak
zitiert wird und der dort den Titel rs 1 §d n hnkjj.t “Spruch der Rezitation fir das
Totenbett” erhiilt. Die zugehéirige Vignette zeigt die Mumie auf dem Lowenbett. Der
Ritualvermerk legt fest, dal an diesem Tag fiir acht Tage eine Kornmumie angesetzt
werden soll."” Nach pLouvre 3176 soll an diesem Tag das Buch “Schutz des Bettes”
rezitiert werden.'”® Offenbar entspricht das Ritual der Kormnmumie auf der Ebene der
Gistterfeste dem Balsamierungsritual auf der Ebene des Totenkults.

Auf dem Textbestand dieser und anderer Totenliturgien zur Einbalsamierung schép-
fen mit Vorliebe die Reden, die Gottheiten der Sargdekoration in den Mund gelegt

15 Nur die Gruppe T9C, TIL, BH5C, T1C wiederholt richtig den Stamm ng, die anderen haben: g fssa
n-k “ihre Millerinnen gehdren dir”.

15 Vgl P, Jiirgens, “Textkritik der Sargtexte: CT-Spriiche 1-277, in H. Willems (ed.), The World of the
Caoffin Texts, Egvptologische Uitgaven 9 (Leiden 1996), 55-T72.

17 Verl,, MDAIE 40 (1984), 283-286 C. Graind orge-Héreil, Le dien Jokar & Thébes au Nowvel Empire,
GOF V281 (Wiesbaden 1904), 190f.; L. Manniche, “The Beginning of the Festival Calendar in the
Tomb of Neferhotep at Thebes”, in Mélanges Mokivrar, BAE 9772 (Kairo 1983}, 105-108; K. Han, La
tombe thébaine du pére divin Neferhotep (TT 500 (Genf 1985), 46,

18 P, Barguet, Le papyrus N. 3176 (5) du Musée du Louvre, BAE 37 (Kairo 1962), 17-18.
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werden. Auf diese Weise kam es zu der mehr oder weniger festen Verbindung des auf
CT [22] zuriickgehenden Abschnitts aus TB 169 mit dem Horussohn Duamutef. Um
dieses Textstiick zu einer Rede des Horussohns Duamutef auszubauen, mubite es um
eine Selbstvorstellung erweitert werden. Das ist Teil 1 (S: 1-9, K: 1-7).

Gitterreden auf Siirgen sind eine sehr typische Gattung, die vom Alten Reich bis in
die rémisch Kaiserzeit belegt ist. Je nach der Bedeutung der Gottheiten im Rahmen der
dgyptischen Totenreligion treten hier einzelne Gestalten stiirker oder schwiicher her-
vor. Die zentrale Figur ist mit weitem Abstand die Himmelsgittin Mut; fiir sie diirften
iiber Hundert verschiedene “Nut-Texte” bezeugt sein.' Fiir andere Zentralfiguren wie
Isis und Nephthys gibt es Dutzende verschiedener Texte., Weitere Gottheiten treten
hischstens mit kurzen Formeln auf. Auf den von Moret und Gauthier edierten thebani-
schen Sirgen der Dritten Zwischenzeit und der Spitzeit werden jedoch auch anderen
Gottheiten der Einbalsamierung, Mumifizierung und Stundenwache lange Reden in
den Mund gelegt. Der Zyklus von Gotterreden auf diesen Sirgen umfabt folgende
Texte:
. Isis; dieser Text fubt in seinem zweiten Teil auf TB 151.%

Hauptthemen: Atemluft; Rechtfertigung; Augendffnung.
2. Nephthys (TB 151"

Hauptthema: Rechtfertigung (ma™-hrw=k fir psdi).
3. Anubis Jmj-wr:*

Hauptthema: Gliedervereinigung.
4. Anubis hntj-sh-nir™

Hauptthema: Gliedervereinigung.
5. Horus™

Hauptthemen: nd: Eintreten gegen Feinde; Gemeinschaft mit dem Ka; Rechtferti-

gung.
. Horus Mechentiirti®

Hauptthemen: Falke und Gans; Offnung von Himmel, Erde, Unterwelt.
7. Amset®

Hauptthemen: Schutz des Grabes; Reinheit; Rechtfertigung.

1% el LA TV (19800, 266271 s.v. Muttergottheit mit weiterer Literatur.

G 41002, Moret, 468.; 41004, Moret, 79-3(; 41006, Moret, 97; 41009, Moret, 122; 41011, Moret, 141;
41013, Moret, 155; 41017, Moret, 180; 41044, Gauthier, 71; 41047, Gauthier, 136; 41056, Gauthier, 282,
41057, Gauthier, 310; 41058, Gauthier, 341; 41062, Gauthier, 393; TT 413 (Anchhor), ed, Bietak/Haslaver,
104 Abb, 29; Bologna 1957, Sarg des Wz, G. Kminek-Szedlo, Cataloge df Amcichitd Egizie (Torino 1895),
I

206G 41002, Morer, 45; 41004, Morget, 79 41006, Moret, 93; 41008, Moret, 103 (als Iss-Text); 41044,
Gauthier, 32; 41047, Gauthier, 1121.; 41048, Gauthier, 141; 41057, Gauthier, 29% 41058, Gauthier, 3251.;
41059, Gauthier, 357; Anchhar, 106 Abb. 29: Bologna 1957, Car., 2211

22 CG 41002, Moret, 54; 41008, Moret, 107F,; 41009, Moret, 126; 4101 1, Moret, 1466 41015, Moret, 167;
41044, Gauthier, 41; 4 1046, Gauthier, 88; 41048, Gauthier, 149; 41057, Gauthier, 305; 41058, Gauwthier,
332; 41068, Gauthier, 471.

230G 41000, Moret, 125: 41015, Moret, 168: 41047, Gauthier, 123; 41048, Gauthier, 152; 41057, Gaut-
hier, 308; 41058, Gauthier, 336; 41068, Gauthier. 4749,

2 CG 41002, Moret, 48: 41011, Moret, 143, Sonst nicht in extenso belegt.

23 G 41002, Moret, 55; 41009, Moret, 127; 41044, Gauthier, 417

6 CG41002, Moret, 53: 41008, Moret, 197: 41044, Gauthier, 39f.; 41048, Gauthier, 148; 41057, Gauthier,
3(4; 41062, Gauthier, 388; CG 61010, ed. G. Daressy, Cercueils des cachettes rovales (Kairo 1909), 12;
G016, Daressy, 22; 61017, Daressy, 24, Viele weitere Kurzfassungen.




8. Hapi¥

Hauptthemen: Lebensfunktionen (s%; b3; har); Gottergemeinschaft.
9. Duamnutef (5. oben)

Hauptthemen: Versorgung: Mahlzeiten,
10. Qebehsennf™

Hauptthemen: Lebensfunktionen (k2; bz; dr; h*w); Sonnenlauf: jri hprw.
11. Geb®

Haupithemen: Augendffnung; Bewegungsfreiheit gegen Feinde.
12. Irrenefdjesef*

Haupithemen: Mahlzeiten aus heiligen Orten; Himmelsaufstieg.
13. Hegamaajotef®'

Hauptthemen: Gétergemeinschaft; Lebensfunktionen (ks; bs; Herz).

Etwas mehr als die Hilfte dieser Gotterreden sind aus dem Material von TB 169 gebil-
det. Das verweist auf einen gemeinsamen “Sitz im Leben™. Die Liturgie wird, wie aus
ihrem Titel hervorgeht, am Bett der Einbalsamierung und Mumifizierung rezitiert und
soll die verklirenden und vergéttlichenden Heilswirkungen des Balsamierungsrituals
bekriiftigen und auf Dauer stellen. Der rituelle Rahmen dieser zum Abschluf der Mu-
mifizierungsarbeit rezitierten Liturgien ist die Machtwache in der Balsamierungshalle.
Diese Nachtwache wird schon im MR, wie wir aus CT Spruch 49 (I 217a) erfahren,
in der Form einer Stundenwache durchgefiihrt.” Man muB sich also vorstellen, daB
die einzelnen Gottheiten, die auf den Sirgen mit Anreden an den Toten dargestellt
werden, einen Stundendienst ausfiihren. Thre Gesamitheit gewihrleistet die liickenlose
und immerwihrende Durchfiihrung dieses Schutzes. Durch die Sargdekoration sollte
das Rimal der Stundenwache in seiner Schutzwirkung verewigt werden.” Die Idee
war, die Heilswirksamkeit dieses Rituals in Form der Sargdekoration auf Dauer zu
stellen und den Toten auf diese Weise fiir immer in den Schutz der Gottheiten dieser
letzten Nachtwache vor der Beisetzung einzubetten.

Fiir kiirzere Reden dieser Schutzgottheiten bot sich das 151. Kapitel des Toten-
buchs an, das sich ehenfalls auf die Schutzwache in der Balsamierungshalle bezieht.
Aus diesem Kapitel wurden auch in aller Regel die Kanopentexte geschopft. Wenn
aber fiir bestimmte Formen der Sargdekoration lingere und inhaltlich anspruchsvol-
lere Reden gewiinscht wurden, griff man auf das 169. Kapitel des Totenbuchs zuriick.

7 CG 41002, Moret, 49f.; 41009, Moret, 124f.; 41044, Gauthier, 42-43; 41046, Gauthier, 90; 41068,
Gauthier, 478,

#B0G 41002, Moret, 50: 41004, Moret, 81; 41008, Moret, 105: 41000, Moret, 125: 41024, Moret, 230f
410135, Moret, 1670 41041, Gauthier, 43f.; 41047, Gauthier, 123; 41048, Gauthier, 151F; 41057, Gauthier,
307, 41068, Gawhier, 4758,

¥ CG 41002, Moret, 54£.; 41009, Moret, 127.

0 G 41002, Moret, 51; 41048, Gauthier, 153,

1 0G 41002, Moret, S08.; 41004, Moret, 81; 41048, Gauthier, 153,

T H. Kees, Tetenglauben wnd Jemseirsvorstellungen der alten Agyprer (Berlin 1956%), 170; M, Minster,
Untersuchungen ur Génin Jsis, MAS 11 (Berlin 1968), 35f; Bonnet, RARG, 43; Vgl. Verf., “Stunden-
wachen”, LA VI (1986), 104-106. Die polemiische Tempelfassung der Stundenwachen publizierte H.
Junker, Die Srundenwachen in den Osirismysterien nach den fnschriften von Dendera, Edfu und Philae,
DWAW 54 (Wien 19107

B MDAIE 28 (1972), 12765 H. Willems, Chests of Life. A Study of the Typology and Concepinal Devel-
oprmentt of Midelle Kingdom Standard Class Coffing, MVEOL 25 (Leiden 1988), 141-160,
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Machdem der auf CT [22] zuriickgehende Abschnitt des 169. Totenbuchkapitels ein-
mal diese feste Verbindung mit dem Horussohn Duamutef eingegangen war, lag es
natiirlich nahe, ihn auch einmal auf einen Kanopenkrug des Duamutef zu schreiben.

Die Selbstvorstellung des Duamutef, die nur in den Fassungen K (1-7) und S (1-
@), aber nicht in TB und CT vorkommt, nimmt sehr priizise Bezug auf die Situation
der Nachtwache. Duamutef verspricht dem Toten Schutz vor weiterer Verletzung und
“Aufrichtung” in Gegenwart der beiden Neunheiten. Zugrunde liegen zwei Episoden
des Osirismythos, die hier im Sinne eines mythischen Modells oder Priizedenzfalles
auf den toten NN iibertragen werden. Seth hat Osiris erschlagen, aber Isis, Nephthys,
Anubis, Horus und ihre weiteren Helfer haben durch Beweinung, Verklirung und
Mumifizierung die personale Integritiit des Erschlagenen wiederherstellen kinnen.
Jetzt kommt alles darauf an, den wiederhergestellten Osiris vor weiterer Verletzung
zu bewahren, womit Seth weiterhin droht. Die zweite Episode schlieBt an die erste
an: der restituierte Osiris ist in den Stand gesetzt, vor Gericht aufzutreten und semen
Marder zur Rechenschaft zu ziehen. Die Rollen dieser Gerichtsszene sind in anderen
Fassungen des Mythos meist mit Horus und Seth besetzt; in den Pyramiden- und
Sargtexten tritt aber auch Osiris selbst gegen Seth auf. Besonders gilt das fir die
Totenliturgie CT [1]-[29], auf die unser Text in seinem zweiten Abschnitt (K: 8-17; 5:
10-19) zuriickgeht. Duamutef verspricht also dem Toten genau jenen Beistand, um den
es in der Nachtwache vor der Beisetzung geht: Schutz vor einem zweiten Angriff durch
Seth und Beistand im Gericht. Das ist der algemeine Sinn des Stundenwachenrituals
und speziell der Liturgie, zu der CT [22] gehirt, die eine rituelle Inszenierung des
Totengerichts darstellt.* Alle Génterreden dieses Zyklus nehmen mehr oder weniger
deutlich und ausfiihrlich auf die Gerichts-Semantik Bezug.

Die Mittelstrophe (K: 8-10; 8: 10-12; TB: 1-3) wird erst in der Sargtextversion
(CT: 2-5) einigermabBen verstindlich. Hier treten Tefnut und die “Talgbttin™ in deutli-
chem Parallelismus auf. Die eine steht vor den Himmel und ist mit Re verbunden, die
andere steht fiir Unterwelt, Westen und Totenreich und ist mit Osiris verbunden. Der
Sargtext soll zu einem Gittinnenbild aus Wachs rezitiert werden; vermutlich stellt die-
ses Bild sowohl Tefnut als auch die Talgtttin dar. Die Aufgabe der beiden Gattinnen
besteht darin, die Versorgung des Toten in Himme!l und Unterwelt sicherzustellen. In
den spiiteren Fassungen ist dieser Sinn verloren gegangen.

Um Versorgung in Himmel und Erde geht es auch in der dritten Strophe. Die
Aufziihlung der Mahlzeiten des Toten ist ein typisches Thema der “Nahrungsspriiche™
in den Sargtexten,”® Meist sind es fiinf Mahlzeiten (jf.7), drei im Himmel ber Re und
zwei auf der Erde bei Geb (Spriiche [201], [211], [215], [218], [660], [667] usw.),
aber auch sieben kommen vor (Spriiche [195], [198], 1011]). Die Spezifizierung der
Getreidearten ist mir sonst nicht bekannt. Die Verteilung der Mahlzeiten auf Himmel
(bei Re) und Erde (bei Geb) ist ebenfalls kanonisch (selten: Horus im Himmel, Min
auf Erde, z.B. [208]); sie zeigt, daB der Tote bei der Einnahme dieser Mahlzeiten
im Sonnenlauf vorgestellt wird. Daher wird auch oft hinzugesetzt, daB es die Son-
nenbarken sind, die dem Toten diese Mahlzeiten bringen.’® Hier treten die beiden
“Opfergefilde” in dieser Rolle auf (CT: 13); miglicherweise sind damit die beiden

-;'.‘“H. Willems, Chests of Life, 148=150.
3 wgl hierzu J. Zandee, “Egyptian Funcrary Riwal: Coffin Texts, Spell 173", BiOr 41 (1984), 5-33
¥ g B, CT I 75b; 122b; 152a; 1615 168c; 172f. 197 usw,




Gittinnen Tefnut und Inet gemeint, die fiir Himmel und Erde bzw. Unterwelt stehen
und die Versorgung des Toten oben und unten sichern sollen.

Dieser Sinn ist auf dem weiten Weg von CT [22] zum Wiener Kanopentext ver-
lorengegangen. Dabei ist aber keineswegs Unsinn entstanden, In der Spétzeit hat man
unter sh.r-fupw “Opfergefilde” den Speisetisch mit Broten verstanden, wie aus der Um-
deutung der Brothilften zu den Schilfgraszeichen der Feld-Hieroglyphe hervorgeht.””
Die Wendung “man bringt ein Opfergefilde vor dich” heiBt daher *man stellt vor dir
einen Speisetisch auf™.

Der thematische Zusammenhang der beiden Teile des Textes in den Versionen
K und S ergibt sich aus der festen Gedankenverbindung von Rechtfertigung und
Versorgung. Das erste, was dem gerechtfertigten Toten zum Zeichen seiner Aufnahme
unter die Verkliinen zugesprochen wird, ist die Versorgung mit Brot und Bier von der
Tafel der Gotter.™

Der dritte Abschnitt des Textes, der nur in Version S (20-23) vorkommt, bezicht
sich ebenso eindeutig auf die Auswirkungen der Rechtfertigung. Der gerechtfertigte
Tote ist befihigt zum “Herausgehen am Tage” und zur Mitfahrt in der Sonnenbarke.
In der zugrundeliegenden Totenliturgie der Sargtexte ist dies das Thema von Spruch

[18]:

hz wsjr-N-pn, O Osiris N hier,

dazj=k pt nmj=k bz midgest du iiber den Himmel fahren und
den Ehernen durchwandern,

dws Iw frjw mr il migen dich die Bewohner des Gewundenen
Kanals anbeten,

maz=5n fw whn=k m shi j:bu wenn sie dich sehen, wie du aufgehst
im dstlichen Lichtland.

Jripw dst b vdje awek nfr Die Unterweltlichen stimmen “schiin ist dein
Aufgang™ an,

pri=k m Mk wenn du herauskommst aus der Mesektet-Barke

haj=k m Mndi und einsteigst in dei Meandjet-Barke,

mowd n=k Hrw ds=f nb p wie es dir Horus, der Herr der Pat, selbst befohlen hat.

Hier ist auch von der Anbetung des Verstorbenen die Rede. Die allgemeine Semantik
der Stundenwache, wie sie in den Totenliturgien des Mittleren Reichs entwickelt und
entfaltet wurde, ist also bis in die Spétzeit nicht verloren gegangen. Das liegt natiirlich
daran, dab das Stundenwachenritual selbst als SchluBritus der Einbalsamierung und als
Bestandteil der Chotakniten bis in die Spiitzeit durchgefiihrt wurde. Dieses Ritual bildet
den “Sitz im Leben™ aller hier besprochenen Dokumente: des Wiener KanopengefiiBes,
der Spitzeitsirge, des Totenbuchkapitels 169 und des Sargtextspruchs [22].

8. hierzu Verf., Liurgische Lieder an den Sonnengon, MAS 19 (Berlin 1969), 153 m. Anm, 14; Das
Ciralr des Basa (Nr. 389) in der thebanisclen Nekrapole, AVDAIK 6 (Mainz 1973), 72 m. Anm. 76; 66
m. Anm. 47; die Arbeit von Clére iiber diese Symbolik, die Vandier, Manue! IV, 96 Anm. 14 ankilndigi,
ist m, W, nie erschienen

% Dies im einzelnen darzulegen, wilrde hier zu weit fithren. Vel. einstweilen meine Bemerkungen in
Liturgische Lieder, 145, Anm. 29-30).
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An Old Kingdom Record of an Oracle?
Sinai Inscription 13

John Baines and R.B. Parkinson

Introduction

Oracles are a significant phenomenon in Egyptian religion,' not least because they
constitute a form of direct interaction between a supematural agency and those who
consult it, mediated only - but importantly — by the methods employed to discover
the agency's will or knowledge, They demonstrate an agency’s knowledge of, and
especially involvement with, human affairs, That involvement can be apprehended in
events that inform people about divine wishes and intentions — or, in such contexts as
Judicial knowledge, about what has occurred — and may influence them in planning
or properly anticipating what will happen. The events in question may be portents
or other irregular manifestations that are not generally termed oracles but form part
of the same complex of human-divine relations, or they may have the regular and
determinate form of an oracle.” In this sense, oracles are typically consultations with
the deity in the context of a regular cult, with its associated reciprocity of deity and
worshipper. Because the information oracles provide is so important and the value of
divine participation so great, their institutional form can be used to confirm human
decisions that have effectively already been taken, perhaps subject only to extreme
denial when they are presented to the oracle. In Egypt the agency involved is almost
always a deity, but the letters to the dead® show that the deceased, in most attested
cases family members of nonroyal people, could function as a similar resource.
Scholars have generally assumed that the practice of oracles emerged in Egypt
in the New Kingdom and that they formed part of a gradual shift in authority, and
later of economic power, from the king to the gods, more specifically to their temples

*John Baines is extremely grateful 10 Richard Parkinson for reading and criticizing a first draft of this
article, identifying the sgueezes, and agreeing to make the new copy presented here. Richard Parkinson
has coniributed the work on the squeezes in the British Museum and much else besides. The interpretation,
which is mainly the work of John Baines, was developed during a Humboldi-Stiftung  fellowship at the
University of Miinsier.

I The most extensive study is M. Rimer, Gottes- und Priesterherrschaft in Agypien am Ende des Newen
Reiches: Ein religionsgeschichiliches Philnomen und seine sozialen Grundiagen, AAT 21 (Wiesbaden
1994); see also the excellent treatment of AJG. McDowell, Jurisdiction in the Worksmen's Commiiniry
ar Deir el Medina, Egypiologische Uitgaven 5 (Leiden 1990), 107-141; L. Kdkosy, “Orakel”, L4 IV
(1982), 600-606. The classic older contribution is 1. Cerny, “Egyvptian Oracles”, in R.A. Parker, A Saite
Oracle Papyrus from Thebes, Brown Egyptological Studies 4 (Providence 1962), 35-48. Special case,
with much bibliography: ELP. Kuhlmann, Das Ammaoneion: Archéologie, Geschichte und Kultpraxis des
Orakels von Siwa, AYDAIK 75 (Mainz 1988). Sce also next note.

2 This formulation is close to the integrated picture presented by I Shirun-Gromach, Ofenbarng, Orakel
wird Kénigsnovelle, AAT 24 (Wiesbaden 1993). See also pp. 23-24 ahead.

* Recent translation: EF. Wente, Letrers Sfrom Anciens Egypr, SBL Wntings from the Ancient World 1
(Atlama 19900, 210-219.




as institutions and arenas of action. A categorical example of such a vision is Jan
Assmann’s assertion that oracles were “completely alien” to Old and Middle Kingdom
Egyptian religion,® while Malte Romer’s Gortes- und Priesterherrschaft (n. 1 here),
which is principally a study of oracles, does not address any period before the New
Kingdom. In previous studies we have mentioned possible earlier allusions to oracles
in non-oracular texts of the First and Second Intermediate Periods;® one of these had
been noted by Jacques Vandier and Gerhard Fecht.®

Here we discuss a text that is more than two hundred years earlier than those
and which we believe to be best interpreted as containing a record of an oracular
consultation that was subsequently inscribed to record the oracle’s consequences. If
our interpretation of this record is acceptable, it may support indirectly the reading
of the allusions, which would have been made against a background expectation that
oracles might be consulted before finalizing and acting upon major decisions. Although
our text is different in genre from later records of official oracular consultations, it is
comparable with them in other respects.

The text

The record in question is Sinai Inscription 13 (Fig. 1), from the reign of Djedkare
(Izezy) in the late Fifth Dynasty. This rock inscription at Maghara was first published
in part by Samuel Birch (1869)* and subsequently in two sections under the numbers
11-12 by Raymond Weill (1904)." and then presented as no, 13 in the renumbered
corpus of Alan H. Gardiner and T. Eric Peet (1917), and edited and translated by
Jaroslav Cemny (1952, 1955), The 1917 copy, which was not changed for the 1952
edition, was based upon the group of squeezes taken by Major Charles Kerr Mac-
Donald in 1859-60 and now in the British Museum (see Appendix for details).'" The
1917 copy did not do justice to the quality of the relief work and was misleading in the

* Apvpten: Theologie red Frommigkeit einer frithen Hochknirur (Stuttgart 1984), 188; less absolute pres-
entation: Egyprian Solar Religion of the New Kingdom: Ke, Amurr and the Crisis of Polviheism, transl,
A, Alcock (London/Mew York 1995), 190-191. Assmann’s view forms part of his understanding of the
n_._l.'::r:l.ll shape of earlier Egyptian religion, Sce also his Srein nnd Zeit; Mensch wnd Geselisclaft im Aften
Agvpren (Muonich 1991), 290-291, see further pp. 23-24 here.

* “Practical Religion and Piety”, JEA 73 (1987), 88-90; “Society, Morality, and Religious Practice”,
in B.E. Shafer (ed.), Relipion in Ancient Epypt: Gods, Myths, and Personal Practice (Ithaca NY 1991),
175-176. Essentially similar points are made by M. Romer, “Ist der Text auf den Bliscken 222/35/184
der Chapelle Rouge ein Zeugnis fiir eine neue ‘Dimension erfahrbarer Gottesniihe” (Assmann) ™, GM 99
(1987}, 31 with n. 4; noted by Shirun-Grumach, Qffenbarung, Orakel und Kinigsnovelle, 54 with n. 22,
5 “Fu den Inschriften des ersten Pleilers im Grab des Anchiifi (Mofalla)”, in W. Helck (ed.). Fesischrifi
Siir Stegfried Schott zn seirem 70, Geburtstag am 20, August 1967 (Wieshaden 1968), 54,

T EM VI, 341. A H. Gardiner and TE. Peet, The Inscriptions of Simai, Egypt Exploration Fund (London
1917), pl. VII; Gardiner, Peet, and J. Cerny, Znd ed. I (1952), pl. vir; TI (MEES 45, 1955), 60-61, Cemy
stated that the inscription itself had been destroved; while this is very probable, it is not clear what his
authority was. Fig. | here has column and line numbers added for ease of reference.

& Varig”, ZAS 7 (1869, 26-27; id., in C.W, Wilson and H.S. Palmer, Ondnance Survey af the Peninsula
of Singi 11 (Southampton 1869), 173,

¥ Recueil des inseriptions égvpriennes du Sinai (Paris 1904), 106-116.

' On MacDonald, see 1.D. Cooney, “Major MacDonald, a Victorian Romantic™, JEA 58 (1972), 280-285;
W.R. Dawson and E.P. Uphill, Whe was Whe in Egyprology, 3rd ed. by M.L. Bierbrier (London 1993},
266-267.
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bottom left sector of the inscription. The new copy presented here incorporates a full
collation of the squeezes, which have much to offer over and above the publications
for many of these inscriptions.

The original location of the inscription is not noted on the published maps;"'
the whole appears now to be lost.'? From the squeezes, its measurements were ap-
proximately 46 cm high and 122.5 cm wide at the top, with a maximum width of
131 cm.

MacDonald discovered the inscription in two halves (13 right” and “13 left”; see
Appendix). A re-examination of the labels attached to the squeezes shows that 13
right was on the second block of two blocks discovered lying in front of the “Cave
of Magarah” and raised by MacDonald, and that 13 left was one of five “tablets™
(then the term for inscriptions) on the first block mentioned in the letter printed in
our Appendix. Gardiner and Cerny'? were incorrect in saying that 13 left had been
“still intact” upon the rock face when MacDonald took his squeezes. This notion
seems to derive from a misinterpretation of a label attached to squeeze 37b, which
Weill'* suggested probably referred to Sinai 13 left. However, a label attached to BM
squeeze 54 makes clear that Sinai 13 left and the adjacent Sinai 19 (both present on this
particular squeeze) were among the five “tablets” on the first fallen rock MacDonald
discovered.'® Both parts of the inscription were found on rocks which he stated had
fallen from the face above the “cave”. The exact location of the “Cave at Magarah”
is now uncertain, but it seems to have been a term used by English travellers for the
mine that was the most prominent in the second half of the nineteenth century. Weill
argued that it was in the vicinity of Sinai 5, 8, and 12 in the north of the mining area
in the wadi.'

Thus the inscription belongs to an area with other Old Kingdom inscriptions and
was on the cliffs above the entrance to one of the principal mines. Above Sinai 13
were further, smaller inscriptions. These included a patch of sunk signs probably of
the Old Kingdom, even though their technique is the opposite of the normal Old
Kingdom style. Starting immediately to their right are incised outline signs that are
clearly distinct from the sunk ones. (The inscription of which these formed part i%
also visible on squeeze 37, which records the right half of Sinai 13.'") The area above
Sinai 13 left. which can be seen on the British Museum squeezes numbered 53 and
54, was published in part by Weill as his no. 13 (reversed) and by Gardiner, Peet, and
Cerny as Sinai 19." This designation covers the sunk signs, which include a column

Il g Weill, Sinai, 27 Map 4. Presumably the inscription was near those of the Old Kingdom marked
in the “Ouady Genaieh™; a similar placing is indicated in Iuscriprions of Sinai, 1 pl. Xv.

2 For the general Maghara coniext, see D, Valbelle and C. Bonnel, Lo sanctucaire d Hathor maitresse de
la trquoise: Sérabit el-Khadim au Moven Empire (Paris and Aosta 1996}, 2 fig. 1.

3 Inscriptions of Sinai 11, 60,

4 Sinal, 114,

15 MacDonald's label attached 10 Squeeze 37b, which reads “Tmpressions of the tablet immediately over
the Cave of Magarah and the two tablets on the rock which | succeeded in raising”, is probably a shorthand
version of the fuller “Two new Tablets found under an immense Block of stone that had fallen from the
front of the Cave of Magarah and which I succeeded in raising” (on a sirip from the Times dated 16
December 1858, atiached to Squeeze 38a, 1o which the letier quoted in the Appendix is also glued).

16 Simal, 26-29 with 29 n. I.

17 This section above Sinai 13 right has not hitherto been noted in print,

I8 Examination of the squeezes suggests that the “five tableis” were Sinai 13 left, together with the

-
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giving the name and titles of one Idu, and to the right the remains of a preceding
column ending with the numeral “14007." These inscriptions were at a different scale
from no. 13 and used two different techniques, of which incision is not found in the
Old Kingdom evidence. A Middle Kingdom date seems likely for the incised area,
and the name Sebekhotpe, read by Cerny, fits that date. The presence of such a later
graffito partly covering an Old Kingdom inscription relates to the likely prominence
of the original site of both inscriptions at the entrance to an important mine, inviting
repeated carving.

The technique of Sinai 13 is that described by Cemny for all the Old Kingdom
reliefs and inscriptions of Maghara.™ The signs were outlined and then the area
surrounding them was reduced by hammering, leaving the signs raised in relief. Most,
but not all, of the signs themselves are flat and without internal detail. The quality
of outlining — to be designated thus because the signs are not themselves carved — is
relatively high. Both outlining and design are markedly better at the beginning of the
composition than toward the end.

The layout of Sinar 13 distinguishes three hierarchically ordered elements.

{1} On the right are four vertical columns of inscription, with a horizontal date
running across the first two. These are rather formally presented, with column dividers
after the two initial columns containing the date and the ‘narrative’. The second pair
of columns gives a titulary of Djedkare lzezy. The lack of a divider between these
makes them stand out, as is appropriate to the king's status. The siting of the king in
second place might appear to emphasize the significance of the opening section, which
includes a divine, and therefore hierarchically superior, action or presence. Such an
interpretation is, however, uncertain. Although royal documents of the period set the
king’s titulary in first place,” this is not the case with the ancient tags with year
names, from which the form of this dated inscription could ultimately derive;* it is
therefore best to leave this matter open.

(2) After another column divider follows a slightly shallower square area, with
hieroglyphs at the same scale as the royal titulary and larger than the columns with
the date. This square gives information about the expedition and its leader. In the
square’s bottom left-hand corner is a verbal clause linking it to the next section. The
size of the signs could show an arrogation of status by the leader, but it could also
reflect poor design or drafting skills.

three apparently distinct areas later published as Sinai 19, and one that was not recorded, Weill remarked
(Sinaf, 117}, probably misinterpreting MacDonald's letter, that above it “the rock bears a whole series
of nscriptions, the majority of which have not been recorded in squeezes.” While there could have been
additional inscriptions inaccessible to MacDonald, as a note on squeeze 54 mentioning “some impossible
to take™ might imply, his letter (Appendix here) only specifically mentions one such. MacDonald evidenily
used the word “tablet” o refer to any separately definable area of signs. He could not read the inscriptions,
9 Weill (Sinai, 116=117), whose copy in his no. 13 ic reversed, indicated that this was composed of
parts of two different inscriptions and dated the sunk area to the Old Kingdom and the incised area to the
Middle Kingdom, as do we. The right inscription was republished in a more accurate copy in Inscriptions
of Sinai, 1 pl. 1x, 11, 65.

M Inseriptions of Sinai 11, 25,

M H. Goedicke, Kénigliche Dokumente aus dem Alten Reich, .:’L_g.ﬂo.hh 14 {Wiesbaden 1967); W. Helck,
Altdgvpnsche Aktenkunde des 3. und 2. Jahriausends v. Chr,, MAS 31 (Munich/Berlin 1974); 5. Hassan,
Excavations at Giza (9291930 (Oxford 1932), 18 fig. 13 (inscription of Re*wer),

I See eg. P. Kaplony, Die Iuschriften der éigyptischen Frihzeir, AgAbh & (Wiesbaden 1963), 111, pls.
144-145, fig. 847,
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(3) Farther right is a loosely arranged tabular listing of other supervisory staff at
a much smaller scale: the mining workers themselves are not enumerated at all. The
tabulation occupies two horizontal registers, the first listing nine titles and names and
the second perhaps five. It is not separated from the previous section by a column
divider. On the extreme left are some additional names and titles that were presented
in the previous copy as more lightly incised. The squeezes show them to have been in
an area with a clear edge that was not finished and had not been hammered down to
the same level as the rest. The signs here were outlined in the same way as elsewhere,
but the reduction of the surface extends only a small distance around them.* These
names and titles cannot be deciphered coherently. Cerny,* who translated only one of
them, believed them to be secondary. It is uncertain whether this is correct or whether
this was the last section to be carved, as is to be expected with the bottom left area,
and was never finished. The execution is broadly contemporaneous in style with the
rest of the inscription. Probably those recorded here were officials further down the
hierarchy than those in the rest of the table. The layout suggests, however, that they
were meant from the first to be included.

The inscription is a record of an expedition, including a date and the identity of
its leader and supervisory staff. Our translation follows Cerny’s excellent version in
most respects; our aim is to suggest an interpretation, which he did not do,” not to
question his readings. We annotate where we differ from him and at points on which
he did not comment. Where differences in the rendering of titles and names relate to
findings since Cerny wrote, we do not comment. Nor do we analyse the organizational
and hierarchical implications of the titles and grouping of personnel, which are not
relevant to the issues at hand.

"Year after the fourth(?)* time

*of counting the cattle and all herd animals.

*Causing by the god (djt ntr) that there be found precious stone (gm.if %) in the
broad court of nhn-rw,’ in writing of the god himself.

‘Horus, Enduring of Appearances; Dual King, Two Ladies, Enduring of Appearances;
Golden Horus, Enduring One; Djedkare, may he live for ever.

Royal mission sent “together with the ship’s captain and pilot "Niankhkhentekhtay
1o the terraces (of) "Mturquoise.
"He acted, (and) together with him (7):°

Z0werseer of officials: BMNemtyiu
¥ Prahshepses
I"Sﬂ.hi
" Judge® (z7b) and scnbe: Ptahuser
""Seribe of copper(?):* Khunes

""Controller of a crew of troops

23 Moted by Cemny, Inscriprions of Sinai 11, 61 n. w.

# ibid., n. v.

5 E. Eichler, Untersuchungen zum Expeditionswesen des dgvpischen Alten Reiches, GOF IVF26 (Wies-
baden 1993), 32-33, cat. ne. 13, has correctly criticized the one interpretive note, p. 61 n. e.
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(hrp prw n nfrw): "Abdu (2bdw)’

“Merinetjerizezy
M Niankhmin

£ ::J;!?'I-V (QJ

B0verseer of foreigners: S

*Subordinate leader (jmj-hr) of foreigners:
Nikaiankh

“Supervisor of officials: *Washka
“Hetepni
“Nisobek

a

It 1s impossible to decide between the readings 1) 3 and 1114. The number 3
may be written across the moulding separating the columns beneath, or a fourth ver-
tical stroke may merge with the moulding. The mouldings are more lightly modelled
across the horizontal line of the date than below, and this distinction may favour the
reading || .

The date could be defined by the event described in col. 3 or, perhaps more likely,
by the conclusion of the expedition and inscription on the rock. If these occurred
during the same calendar year, the figure would naturally be the same.

" 3t signifies approximately hard and ‘semi-precious’ stone and is not used for
normal building stones; see J.R. Harris, Lexicographical Studies in Ancient Egyptian
Minerals, VIO 54 (Berlin 1961), 21-22; S. Aufrére, L univers minéral dans la pensée
£gyptienne, BAE 105 (Cairo 1991), I, 101-103. In context it points to turquoise, since
that is what was mined where the inscription was set up. Turquoise is within the range
of materials covered by 3 as a term. See e.g. Sinai 90 (Inscriptions of Sinai 1, plL
Xxva, L. 17).

*  wsht nt nhn-r'w. This reading, which follows Cerng, is not absolutely certain
because the signs do not have internal detail, but it is difficult to see what else could
be read, and the determinative is closely comparable with other writings of the same
name. The place is the solar temple of Userkaf between Abusir and Abu Ghurab:
PM IIF, 324-325; H. Ricke, Das Sonnenheiligtum des Kénigs Userkaf I: Der Bau,
Beitriige Bf 7 (Cairo 1965); W. Kaiser, “Zu den Sonnenheiligtiimern der 5. Dynastie”,
MDAIK 14 (1956), 104-116; E. Winter, “Zur Deutung der Sonnenheiligtimer der 5.
Dynastie”, WZKM 54 (1957), 222-233; R. Stadelmann, “Sonnenheiligtum”, LA V
(1984), 1094-1100. nhn-r'w was the oldest Fifth Dynasty solar temple and one of the
two most frequently mentioned in inscriptions (Kaiser, op. cit., 107). We render wshr
“broad court” rather than “hall” because these temples were basically open to the
sky; the word may designate an open or a roofed structure: P. Spencer, The Egyptian
Temple: A Lexicographical Study (London 1984), 71-80.

This occurrence of nhn-r'w is not mentioned in any of the works just cited or in
P. Posener-Kriéger's discussion, Les archives de Néferirkaré-Kakai, BAE 65 (Cairo
1975), 11, 519-524. A much later example, with shr-rw and hip-row nearby (the solar
temples of Sahure and Reneferef or possibly Shepseskare, Kaiser, op. cit., 107-108),
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is in the list of gods and temples in the Gallery of Lists of the temple of Sety [ at
Abydos: A, Mariette, Abydos I (Paris 1869), pl. 45, upper register, cols. 60, 59, 57.
Our case attests to the general significance of nfin-r‘w among Old Kingdom temples.

4 jri.n fhntf; or: “There acted for him together with him™ (jrj n.f hn®.f). Neither
reading is grammatically satisfactory. “He acted ...” gives an apparently initial sdm.n.f
without object or adjunct, since the “together with him™ has the character of an
apposition. In “There acted for him ..” the “for him” seems redundant since its
meaning overlaps with “together with him”. It is probably unwise to apply syntactical
rules rigidly to tabular and formulaic material such as this. The reading “He acted ...”
has the advantage that it retains a narrative sdm.n.f form where this seems appropriate
and that it makes the expedition leader, whose “box” this is in the graphic composition,
the dominant actor.

< Cerny placed a “sic” against the last sign of this group, which appears to be a
solar disk @ . The sign we tentatively render “copper (hmr)”, following Cerny, does
not have a form very close to any standard hieroglyph. The best interpretation of the
group may be to read the circular sign as a determinative for “material”, erroneously
executed as a sun disk. If a “scribe of copper” was present on the expedition, this
should probably not be taken as an exceptional indication of copper mining in a Sinai
inscription (for the absence of mentions of copper, see Cemny, Inscriptions of Sinai 11,
3-11). If such a specific meaning is to be sought, the official might have been respon-
sible for the metal tools used in extracting the turquoise. The reading is, however, too
uncertain for any interpretation to be based upon it. The sign resembles 7 “copper™
(forms: Harris, Lexicographical Studies, 61 n. 1) more than © hjz “ore, metal” (for
which see E. Graefe, Unrersuchungen zur Wortfamilie bjz- [Cologne 1971], 26-39);
but the latter reading, which would be appropriate here, cannot be ruled out.

" For further examples of this name, see E. Giveon, "Two Old Kingdom Inscrip-
tions at Magharah”, Tel Aviv 10 (1983), 49-51; AM. Moussa and H. Altenmiiller,
Das Grab des Nianchchnum wnd Khnumhotep, AVDAIK 21 (Mainz 1977), 30, 39
with n. 37.

£ A heading may be lost here, but it is also possible that the outline of the
inscription was irregular.

" Unfinished material that cannot be fully read (see p. 13). It is possible that this
area was devoted to lower-ranking officials on the expedition. The title shd limt(?) can
be read in the middle left; the Spss to its left was probably part of another column.

The edge line on the copy marks the limit of the area around the signs that was
not cut back to the background level of the finished area of the inscription. The
—1 immediately right of the line at the top appears to form a group with the = on
the other side, suggesting that the cutting back proceeded from right to left and top
to bottom and that the point at which it stopped was a matter of chance.

Interpretation
The crucial elements for a general interpretation are contained in column 3, a statement

that is separate from the further “record” of the mission in line 6 and following. What
is said in column 3 might at first seem contradictory, but is not likely to be s0 in
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fact. Stone was “found” in a writing of the god, in the broad court of a temple that
has been identified archaeologically (see n. ¢ above) in Egypt and not in Sinai.™"
There are at least three possible approaches to interpreting this statement in the Sinai
context. The owverall significance of its carving there as a record of an expedition
sent to extract turquoise can hardly be doubted; the motivation for placing the finding
of stone in nhn-r'w at the beginning is what needs to be discussed. This inscription
is also the oldest known at the site to include an extensive listing of personnel and
thus contrasts very strongly with its predecessors, all of which have pictorial form and
partly apotropaic character. Without the new form, the unusual content could not have
been recorded, but it does not follow that the form was devised for this particular
content, and this 15 unlikely to be the case, because its style is comparable with
widespread Old Kingdom documentary practice.”” Later Old Kingdom inscriptions at
Maghara include examples that place an image above a “document” (Sinai 16, Pepy
I} and organize a documentary presentation into a half-image (Sinai 17, Pepy II). A
fragmentary relief from later in the reign of Izezy (Sinai 14; year-count 9) was a
hybrid containing a date and a note of a royal commission together with a smiting
sCEne.

(1) The general notion of a “writing of the god™ has many parallels from the late
Middle Kingdom on, where spells in the Book of the Dead and other magical and/or
religious compositions are said to have been found as writings of earlier times, often
related to a particular ancient king.”® Ludwig Morenz has cited this inscription as the
earliest known example of “finding” the writing of a god, interpreting the mention
as a year name rather than an event specific to the matter in hand, as we read it.”
The practice of ascribing texts to gods is a legitimation of their efficacy that normally
invokes vast spans of time and may also need to look back past major period breaks
to have a proper effect, in contrast with the maximum century or so between the
continuously used temple of Userkal and the time of Izezy. Moreover, written textual
traditions may not have been sufficiently developed by the late Fifth Dynasty for such
an invocation of antiquity, even though a reference to ancient precedent is attested
in a different coniext for the Fourth Dynasty.” The parallel of a more ancient list of
gods exploited as a source of restricted knowledge in the late Fifth and early Sixth

¥ The core of our translation is essentially the same as that of Birch (ZAS 7, 27, which Wedll (Simat,
112} was unable 1o comprehend. Birch, who did not know the temple name aha-rfw, related the “writing
of the god himself” 1w the actual inseription in Sinai. Although this cannot be correct, his interpretation
was otherwise rather close to ours.

T Analysed in Helck, Aktenkunde. For the inscriptions cited in this paragraph, see Inscriptions of Sinai
I, pls. vIIEIX.

% A good example is the conclusion (Nachschriff) to Book of the Dead 30B, 64, and 148, first attested in
the Thirteenth Dynasty, which states that the spell, which according 1o one manuseript was composed by
the god himself, was found in Hermopolis by Prince Hardjedef in the reign of Menkaure®; see D, Wildung,
Die Rolle dgyprischer Kinige im Bewussizein threr Nachwelt [ Posthume Quellen iiber die Kénige der
ersfen vier Dynasien, MAS 17 (Berlin 196%), 217-221.

* We are very grateful to him for showing us the relevant pages of his work before publication: Beitrdige
ur dgyptischen Schriflichkeitskediur des Mirleren Reiches wnd der Zweiten Zwischenzeit, AAT 29 (Wies-
baden 1996), 14-16. Morenz also notes (n. 63) a possible connection between the inscription and the
interest of Izezy in such practices as letters; see further Baines, “Prehistories of Literature: Performance,
Fiction, Myth”, in G. Moers and A. Loprieno (eds.), Definirely: Epvprian Literature; Papers from a
Colloguiwn at UCLA, March 24-26 1995, LingAeg, Series Monographica 2 (Giitlingen, in press); see
also p. 21 here.

¥ See Baines, “Ancient Egyptian Concepts and Uses of the Past: 3rd to 2nd Millennium 8¢ Evidence”,
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Diynasties shows that comparable practices existed,”’ but the material in question is
of a quite different genre. Thus, although the wording of Sinai 13 could refer to a
(probably stage-managed or “inspired”) find of an old text, the context does not favour
this interpretation. It remains possible that a “find” of stone as noted or predicted in an
ancient text could be the occasion for an expedition. That would constitute an omen
or portent, and would then be similar in implication to the reading we present under
3) ahead.

Dominique Valbelle and Charles Bonnet propose an interpretation that is similar
to that of Morenz but more generalized: the king would have consulted the sacred
archives relating to the desired stone before sending the expedition.™ While the text’s
wording can be understood in this way, their reading does not suggest an event that
was striking and worth recording and could provide the occasion for the expedition,
but rather a routine exercise. In particular, the “finding” would presumably occur in
a text rather than pointing directly to a find at Maghara itself. We therefore prefer the
interpretation we propose at 3) ahead, since it is connected more specifically with the
expedition’s purpose.

{2) Eckhard Eichler has published a transliteration and brief analysis of this inscrip-
tion.” He translates the crucial sentence:

Das Veranlassen des Gottes, (nimlich) daB ein Stein gefunden wurde im wsh. 1-Hof
(des Sonnenheiligtums) Nhin-Row mit einer Schrift (=Inschrift) des Gottes selbst.

Eichler reads the inscription as stating that the text which was found was inscribed
upon the stone, whereas we understand the stone as something that was found “in” the
text, which would most plausibly have been on papyrus. The main difficulty with his
translation is the rendering of m zh as “mit einer Schrift (=Inschrift)”, on which his
conclusion about the inscription’s location is based. The presence of an inscription
“on” a stone does not seem otherwise to be indicated by m and the usage seems
unlikely. The word zh requires a gloss to mean “inscription”, whereas the rendering
“in the writing of ..." does not pose such problems.

Eichler's interpretation therefore involves philological difficulties. He takes the
text as signifying that an inscription with the name of Thoth™ was found in the solar
temple and that the discovery was made into the occasion for the expedition to Sinai.
Thus, whereas we understand the notation as the record of an oracle, Eichler believes
that it recounts a seemingly chance divine portent that led to the expedition. The

in R. Layton (ed.), Who Needs the Past? Indigenous Valwes and Archaeology (London 1989), 135, with
references.

31 Baines, “An Abydos List of Gods and an O1d Kingdom Use of Texts”, in Baines et al. (eds.), Pyramid
Stuclies and Other Essavs Presented to LES. Edwards, EES Occasional Publication 7 (London 1988),
124133,

B e sanciuaive d"Hathor maftresse de o turguoise, 3.

3 Untersuchungen zum Expeditionswesen, 32-33, cat no. 13

3 He does not indicate why he identifies the god as Thoth. This could be because he is the scribe of the
gods, or might be suggested by cases such s Sinai 10, discussed shead (see n. 44), where “Thath, lord
of foreign lands” is named in a prominent place; for ancther instance of this epithet, see L. Borchardt
er al., Das Grabdenkmal des Kénigs Sashu-Re® I1: Die Wandbilder (Leipzig 1913), pl. 12, lower left (see
Sethe, ibid,, 83, referring additionally to Thoth ab jwnifiw). Thoth is also depicted in Sinai 7, of the reign
of Khufu, and named in the Sahure inseription in Wadi Kharig (Giveon, n, 47 here).
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motivation he proposes is problematic insofar as it implies that the expedition would
not have been planned beforehand, unless — as is possible — a suitable but in principle
unforeseeable portent was sought out. Nothing appears to speak strongly for such a
scenario, and since expeditions to Sinai were not unusual, there is no evident reason
why a special portent should be required. Moreover, the record of finding the stone
would have only an indirect relevance to setting up the inscription at Maghara, whereas
our reading that the “finding” of turquoise is meant gives a more direct connection
between text and location. While Eichler's interpretation and ours differ, both see
some apprehension of divine will or approval as having preceded the expedition.

Texts are known from later periods in which stones were “found” and the find was
recorded in connection with the stone itself. The best example may be an inscription
of Thutmose IV on a naos in the Cairo Museum. The inscription carved from front
to back on the top of this states (restorations following Helck):*

'Now His Person found this stone
in ‘the manner {shr) of a divine falcon <when (m?)> he was a youth (jnpw).

iMNow [Amun?] commanded [to him?] to perform “the kingship of the Two Lands
as Horus: Mighty Bull, Perfect of Appearances;

*Lord of Appearances, Menkheprure?,

given life like Rer.

This seems to imply that the discovery of the stone was in part a portenl présaging
Thutmose's accession to the throne. The naos has an opeming in its upper part above
a sculpted element that is the base either of a human figure or conceivably of a
standard. Presumably the stone referred to in the inscripion was inserted into the
opening to complete the figure, thus resembling either a falcon’s head joined o a
human, probably mummiform body, or a whole falcon upon a standard.™ If this was
the stone’s destination, we cannot know what type it was — perhaps a flint or similar
mineral that could easily have a curious, evocative form.” The find was probably
“inspired” by the god. Unlike the Maghara inscription, this text does not mention
writing. Moreover, the naos was probably set up to contain the stone it mentioned.
The two cases are therefore not closely comparable.

{3} There are difficulties with reading Sinai 13 as referring in any straightforward
way to a find of a stone in the temple of Userkaf. Although precious stone could have
been “found” in a temple, such stone would have had to be brought there previously,
like all other stones. One possibility would be that a token of the stone which it
was desired to find elsewhere was presented to the god as part of a ritual procedure.
350G 70002, 43 cm high, quartzite(?); provenance nol given and probably not known: G, Roeder, Naos
(Leipzig 1914), 11, pls. &b, 62d (inseription not visible on photograph), W. Helck. Urk. IV, 1565, 3-6
(collatedy; id., Urknnden der I8, Dynasvie: Uberseizung zn den Hefren 17-22 (Bedin 1961). 153 (also
sugpests the restoration <m= in col, 2).

* For parallels to such naos forms as they were represented in relief, see e.g. A.M, Calverley and M.F,
Broome, The Temple of King Sethos | af Abvdos 1 {London/Chicago 1938), pls, 14, 16

T For an analogous phenomenon, see L. Keimer, “Jeux de la nature retouchés par la main de 1"homme,
provenant de Deir el-Médineh (Thebes) et remontant au Nowvel-Empire™ = his Eudes d"Egvpiolagie, fase.

I (Cairo 1940).
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A practice of this type is conceivable and has parallels in trade,™ but there is no
specific reason for postulating it here. Be that as it may, the inscription does not
state that the stone was in the temple but that it was found “in writing”. The third
possible interpretation keeps closer to this wording of the text, while modelling a
more elaborate context.

As indicated under (1) above, the “writing of the god himself” cannot be meant
literally unless it refers to some ancient wonder or the “god” is the king. The later
solution is implausible since the god's temple and “causing” are mentioned immedi-
ately before. These apparent paradoxes can be resolved if it is assumed that the “find”™
was prospective and was being proposed to the god, so that a wrilten oracle guestion
fo the god became a writing “of " the god through being presented to him and ratified
by him, in a procedure for which generalized later parallels are known.™ It is not
said who presented the question to the oracle. The king’s name in the next section of
the inscription places the event under his tutelage, but the procedure could have been
performed by others.

On this reading one may reconstruct the point of departure for the undertaking
which ended with the carving of the inscription as being that an expedition to Maghara
in Sinai was projected and Re (rather than Thoth as posited by Eichler) was con-
sulted through his oracle at the solar temple nfin-r“w. After the exhibition’s successful
conclusion, the record of the consultation was inscribed at the destination. Since a
number of such expeditions are known from the Fifth Dynasty, the undertaking would
not in itself have been exceptional. The planning of state enterprises abroad might
frequently have involved consulting a deity or deities — from which it follows that
the burden of explaining why the record was set up must fall upon the inscription’s
genre rather than the nature of what is recorded (see p. 21).

Re had responded that precious stone would be found, perhaps in a specific
location, effectively predicting success for the expedition. The “finding™ was thus
the god’s response to the question, and was informed by the selection of possible
outcomes — or perhaps single option — which was offered to him. There is no indication
of how the god's response was apprehended, that is, what form the oracle ook, so
that precise comparison with later practices is not possible. But since the stone was
found “in writing of the god himself” (cf. n. 28 here), the obvious reconstruction is
that a written question, or possibly a decree of the god, was presented in the oracular
consultation, which selected the piece of writing or confirmed it as being valid. The
oracular amuletic decrees of the Third Intermediate Period appear to have been written
first and then validated by the deities, after which the word dd “have spoken” was
inserted at the beginning of the text; in this case the god’s speech, rather than the
inscribed object, was the authentic divine source.” The small objects from Deir el-
Medina with “questions to oracles” belong here despite coming from a different social
milien.*! If in the case of Sinai 13 the mechanism of validation was a question to

A0 gae M, Liverani, Three Amama Essays, transl. M.L. Jaffe (Sources and Monographs on the Ancient
MNear East 1:5; Malibu 1979), 22=26

3 See e.g. K. Ryholt, “A Pair of Oracle Petitions Addressed to Hors-of-the-Camp™, JEA 79 (1993),
1891498,

4 | ES. Edwards, Oracular Amuletic Decrees of the Late New Kingdam, Hieratic Papyri in the British
Museum, 4th series (London 1960), I, xvii-xviii

41 1. Cerng, “Questions addressées aux oracles”, BIFAC 35 (1935), 41-58; "Nouvelle série de questions
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the oracle, rather than a royal decree deposited for ratification, it could have run
either “Where is stone to be found (among one or several possibilities)?” or simply
“Will stone be found?”, the latter being essentially a question about the success of the
prospective mission, and corresponding with later questions to oracles. Comparison
with such consultations before expeditions as the Konosso text of Thutmose IV (see
p. 22) might favour the latter option, but the two cases are too far apart for this to be
strongly indicative,

The location of the “finding” in nhn-r‘w is worth considering. The solar temple of
Userkaf (p. 14 n. ¢) was relatively modest architecturally, and altogether less impres-
sive than the fsp-jb-r'w of Neuserre, Izezy’s second predecessor, at Abu Ghurab®
nfin-rew is, however, well attested in titularies of Fifth Dynasty officials and evidently
maintained its religious significance for several generations. Such a slightly older tem-
ple might acquire a reputation for its oracle and be used in preference on an important
occasion. This would imply that the oracle was already an established institution. This
temple might also have had associations with undertakings of this kind, but there is
no avalable basis for speculating about these. Since Izezy did not himself construct
a solar temple of this type, the consultation would have had to take place in an older
structure if such a location was necessary to the procedure.

The setting-up of the inscription at Maghara would then mark the expedition’s
successful conclusion: what the god had predicted for Maghara and commissioned in
his oracular response had taken place. This would explain why the place mentioned in
the inscription is in Egypt and not in Sinai. At the same time, the inscription’s hybrid
character allowed the leading nonroyal participants to be named within it, while the
opening two sections have the appearance of a royal document (see n. 21). This may
be more than a formal matter: despite the reservations just expressed, access to the
oracle in a crucial temple may have required royal sanction, and the undertaking that
resulted from the consultation was royal. It would therefore have been inappropriate
to alter the record brought away from the consultation, which would have a higher
prestige than anything the nonroyal leader could set up on his own behalf even if he
had had the necessary authority. What he did was itself an innovation in introducing
a major nonroyal component into one of these inscriptions. He therefore gained by
inscribing something as received from royalty and brought to Maghara as a token
and fulfilment of the oracular decision, just as contemporaries gained by inscribing
royal letters in their tombs (compare n. 21). In this perspective, the inscription was
performative, enacting the finding of turquoise, in addition to commemeorating and
celebrating the expedition’s success,

Apart from the divine sanction at the expedition’s point of departure, there was
probably religious significance in the Sinai locale. This is suggested by Sinai 10 of the
reign of Neuserre, a few hundred metres to the south of Sinai 13’s probable location;
this includes a colossal image of a libation vase, above which is a caption “Thoth,
lord of foreign lands; may he give pure libation”.* Religious associations are also
paralleled in Middle Kingdom Sinai, with its major development of the cult of Hathor,

addressées aux oracles”, BIFAO 41 (1942), 13=24; “Troisitme séne de questions addressées aux cracles™,
BIFAQ 72 (1972), 49-69.

2 pM NI, 314-324.

B Juseriptions of Sinai 1, pl. ve; 11, 59-60; pl. xv map L
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and by later Old Kingdom inscriptions in other desert regions.® While this religious
context had no obvious influence on the form of the inscription, it may have helped to
make it fitting to set up information about an oracle in a place that might be construed
as public. The probably apotropaic images of kings of the Third—Fifth dynasties carved
nearby may have had comparable religious associations.™ Perhaps some sanctity in
the site allowed the record of an oracle to be inscribed; but because the listing of
semor personnel extends the range of content in inscriptions, the implications of this
possibility are not clear.

Discussion

A document like this mscription raises issues of the preservation of evidence and of
genre. This 1s the only Old Kingdom inscription of its date from Sinai that has a
relatively informative record, rather than an apotropaic image, including both royal
and nonroyal elements.*® Its informativeness may parallel the rather more extensive
‘biographical” inscriptions that emerge in the Fifth Dynasty, including royal letters
from the same reign of Izezy (see n. 29 here), and may relate generally to the in-
creased exploitation of written forms for public records of personal interest. The initial
appearance of such genres is often accompanied by new content, and existing styles
of record may be used for new content at a particular stage in the development of
written forms. While the display of such new content is significant in itself, it does
not necessarily demonstrate that there were concomitant innovations in lived practice.

Here it is significant that inscriptions from two major later stages in the devel-
opment of royal genres, the early Twelfth Dynasty and the early Eighteenth, include
records of divine consultation. The fragmentary long inscniption of Senwaosret [ from
the temple of Satet at Elephantine contains a reference to a royal dream that probably
constituted a divinatory experience leading to the temple construction.*” In a rather

H See E. Eichler, “Zur kultischen Bedeutung von Expeditionsinschriften™, in B.M. Bryan and D. Lorton
(eds.), Essavs in Egyprology in Honor of Hans Goedicke (San Antonio 1994), 69-80, For Sina in general,
see Valbelle and Bonnet, Le sancriaire d'Hashor mairresse de la mirguoise.

4 Not suggested by Eichler (n. 44 here) and not, so far as we know, proposed in the lierature, but a
logical corollary of his arguments.

¥ Sinai 12, from the previous reign of Menkauhor, combines royal name and commission to nonroyal
official. All that is left is "Commission which [...] made” (frscriptions of Sinai 1, pl. vi; 11, 60). From
the same reign as Sinai 13 is no. 13 (I, pl. vy II, 62), a smaller and more heraldic composition with
information about the commission (almost completely lost) running along the bottormn. Sinai 1-2, of the
reigns of Sekhemkhet (as well as the probable earlier draft rediscovered by Raphael Giveon, "A Second
Relief of Sekhemkhet in Sinai”, BASOR 216 [1974]), 17=20) and Djoser, include nonroval as well as royval
figures, but not in fully integrated compositions. The inscription of Sahure in Wadi Eharig consists only of
the king's titles, together with “{beloved of 7 - implied) Thoth, lord of slaughter, who oppresses Agia™ see
Giveon, “Inscriptions of Sahuré” and Sesostris | from Wadi Khang (Sinai)”, BASOR 226 (1977), 61-63,
with corrections by Giveon and E. Edel, BASOR 232 (1978), T6-T78.

*7 W._ Schenkel, “Die Bauinschrifi Sesostris’ 1. im Satet-Tempel von Elephantine”, MDAIK 31 (1975),
116, 117 fig. 9, 118 n, a; W, Helck, “Die Weihinschrift Sesostris’ I am Satet-Tempel von Elephantine”,
MDAIK 34 (1978), 70-72. Other long texts are the Tod inscription of Senwosret [: C. Barbotin and 1.-1.
Cligre, “Linscription de Sésostris ler & Tod”, BIFAQ 91 (1991), 1-31; and the “annal” inscription of
Amenemhat IT at Mit Rahina: H. Altlenmiller and A, M. Moussa, “Die Inschrift Amenemhets 11 aus dem
Ptah-Tempel von Memphis: Ein Vorberichi”, SAK 18 (1991), 1-48; J. Malek and 5. Quirke, “Memphis
1991: Epigraphy™, JEA T8 (1992), 13=18.

21




different way, the inscription of the lost Thirteenth Dynasty stela of King Nefer-
hotep from Abydos concerns the king's discovering, through consulting old records
rather than a god, how a divine image should be executed; recourse to an authority
again precedes action.” From the early Eighteenth Dynasty, the text of Hatshepsut
inscribed on the plinth of the Red Chapel at Karnak™ and on the upper terrace at
Deir el-Bahri repeatedly mentions oracles or divine omens. Especially for Hatshepsut,
scholars have tended to assume that the text’s novel character demonstrates that the
content was novel.™ Such an interpretation is, however, difficult in view of the explicit
archaism of much on Hatshepsut’s monuments, while the invention of such a practice
might not be an effective legitimizing strategy for a female usurper. We prefer to see
the content as traditional, perhaps with innovative features, and as happening to be
expressed in writing and given a particular relevance to Hatshepsut's position — as
well as happening to be preserved among the relatively small numbers of extant royal
inscriptions.

In part, our discussion suggests a routine context for the Sinai inscription: since the
record is relatively modest, it would be unwise to ascribe a unigue or truly exceptional
status to it. The implication must then be that kings regularly had recourse to oracles
before undertaking significant missions. This could apply particularly to missions
outside the Nile Valley into the deserts, to areas where the divine was in some respects
more immediately present than in Egypt,* where its principal manifestation was in
the managed environment of temples, This emphasis on the world outside Egypt can
perhaps be seen also in the Konosso inscription of Thutmose IV,* which was set up in
a desert region on the edge of Egypt through which an expedition passed after having
its mission confirmed by a divine oracle or consultation in the temple of Kamak.

This reading of the context is close to that of Irene Shirun-Grumach,”™ who has
studied First Intermediate Period/Middle Kingdom and New Kingdom texts presenting
revelations of the divine, the earliest being Eleventh Dynasty rock inscriptions in the
Wadi Hammamat™ and the later ones belonging to the Kanigsnovelle genre. These
inscriptions are especially pertinent because of their desert location, with its evident
analogies to Maghara, and the quarrying activities which were the indirect occasion
for their inscription. She concludes (p. 178) that the notion of an “innerweltlicher
eschaton” emerged at the end the First Intermediate Period, as demonstrated by the
inseriptions of the reign of Nebtawyre Mentuhotpe. She then sees the emergence of
the full Kénigsnovelle type with the Berlin Leather Roll and its inscription dated to

W, Helck, Historisch-biographische Texte der 2. Zwischenzeis und newe Texte der 18, Dyvnastie, KAT [6]
(Wieshaden 1975), 21-29; R. Anthes, "Die Berichte des Neferhotep und des Ichemofret diber das Osinsfest
in Abydos”, in Festechrift zum 150-fihrigen Bestehen des Berliner Agyptischen Musewms, Mitteilungen
aus der Agyptischen Sammiung 8 (Berlin 1964), 16-25.

4 P, Lacau and H. Chevrier, Une chapelle d' Haishepsour & Karnak 1 (Cairo 1977), 92-53, with parallel
lext; W, Hl.'lck.. .”J'.'u'l'e’.l!'r'n'l"ﬂ-nln-ﬂ_Qr'r],':l.rﬁ.ﬂr'ﬂ:' Texre der 2, Zwitchenzeil und newe Texie der 18, .[:'_rr;n_ﬂfe;
Nachiriige, KAT 6:2 (Wieshaden 1995), 7-33,

' Eg. 1. Assmann, “Der Einbruch der Geschichte: Wandlungen des Welt- und Gotiesbegriffs in der 18,
Dymastie”, in his Stein und Zeit (n. 4 here), 298-302.

51 See, for example, the spread of usage of the term t2-ngr “god's land”: Wh. V, 225, 1-21,

Uk, IV, 1545-1548; extensively discussed by Shimn-Grumach, Ofenbarung, Orakel und Konigsnovelle,
B Offenbarung, Orakel und Kénigsnovelle,

H Conveniently presented by W, Schenkel, Memphis, Herableopolis, Theben: Die epigraphischen Zeug-
nisse der 7.~1 1. Dynastie Agyprens, AgAbh 12 (Wiesbaden 1965), 263-270, esp. Hammamat 110, 191,
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Senwosret [, which she reads as announcing an oracle in the guise of a consultation
with advisers. Her reading of the setting as an oracle, plausible as it is, is based upon
an emendation of the text,” and the Leather Roll composition has been suggested
to be later than its ascribed date.® Here, the same king's inscription at Tod offers
better evidence, since its opening is best restored as that of a Kénigsnovelle.™ The
Thirteenth Dynasty stela of King Neferhotep,™ mentioned above, offers both a par-
allel and a chronological link to unambiguous examples from the Hatshepsut Punt
inscriptions onward. As with the desert associations we have discussed, the Konosso
inscription of Thutmose IV gives the clearest example of a consultation with compa-
rable implications to those of Sinai 13.

Our reading of Sinai 13 suggests that Shirun-Grumach's thesis can be applied
to earlier periods and that the institutionalization of direct divine consultation and
guidance may go back as far as we are likely to have relevant documentation.™
Some of her argument relates to views of Assmann on the arcane aspects of religious
knowledge,” but the basic thrust of her interpretation is different from his vision of
pre-New Kingdom Egypt. On her reading, divine manifestations and portents bespeak-
ing divine involvement were mobilized no later than the First Intermediate Period and
institutionalized by the Middle Kingdom. If the institutionalization was older, the ex-
otic style of the portents of the gazelle giving birth and the discovery of the well
in the Hammamat inscriptions (see n. 54) may be seen as lying on the fringes of
more conventional but largely unattested religious practice within Egypt, rather than
constituting eccentric early cases,

This picture contrasts with that of Assmann, who believes that before the New
Kingdom deities did not intervene strongly in human affairs and in particular in
‘history’ — a category he sees as having a meaning comparable with that of later
civilizations only from then on.® The issues involved cannot be rehearsed here, but
two aspects should be distinguished. Both the evidence we propose for royal oracles
and the material studied by Shirun-Grumach form part of the central cult or of central
royal religious practices, even if some of what is done is figuratively and literally
written into the landscape of marginal regions. Their apparemt absence in central
areas may be due to chances of preservation or to differences in practice. The broader
implication of Shirun-Grumach’s and our interpretation is that the deity plays a role in
the reciprocity of the cult and is in part stimulated to do so in ritual, even if presented as
acting freely. This stimulation must be seen in the context of the primary dependence
of king and humanity upon divine provision. Without such reciprocity and occasional

%5 See her n. § on p. 159

3 See P. Derchain, “Les débuts de 'Histoire [Roulean de Cuir Bedin 3029]7, RdE 43 (1992), 35-47;
nppa.:;ln,:d too late to be seen by Shirun-Grumach.

¥ . Barbotin and 1.J. Clére, “L'inscription de Sésostris Ier & Tod”, BIFAG 91 (1991), fig. 1, col. 1,
pp- £ 12 n. 1; C.L Eyre, “Is Historical Literature ‘Political’ or “Literary’ 7" in A, Loprieno (ed.), Anciens
Egvprian Literature: History and Forms, Prag 10 (Leiden 1996), 431.

55 1. 48 here; see Shinm-Grumach, pp. 125-127.

' We would not accept the derivation from prehistoric practices which Shirun-Grumach sketches on pp.
xvi—xvii, 179, This line of reasoning argues on the basis of a different social context from what we can
posit for dynastic Egypt, and therefore seeks to explain the better known by reference o the unknown,
# See her pp. Xix-xx.

61 See, among more recent works, Egyprian Solar Religion in the New Kingdom (n. 4 here), 190-92; Sein
wrd Zeiv (n. 4 here), 298302,
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unpredictability, the cult might lack the tension that would keep relationships alive.
In this respect, Assmann’s institutional and compartmentalized vision of the role of
deities in pre-Ramessid Egypt seems problematic. But the phenomena in question are
relatively narrow. The broader question of how the nonroyal in particular might relate
to and interact with deities and other supernatural agencies is not addressed by the
materials we consider here,

One reason for Assmann’s reserve on the subject of oracles and how widespread
and binding they may have been appears to be a sense that they are irrational and
militate against a workable conduct of life.** This concern is, however, probably not
necessary. Pragmatically, many societies have used oracles for long periods without
becoming unviable; this applies to Egypt for well over a millennium, even if any pre-
New Kingdom examples of oracles are rejected. Study of oracles at Deir el-Medina
does not suggest that they had an unduly adverse effect on the inhabitants’ lives even
by modern “rational” criteria.” Malte Rémer comes to a similar conclusion for the
end of the New Kingdom and the Twenty-first Dynasty.® E.E. Evans-Pritchard, the
author of the classic modem study, reported in Wircheraft, Oracles and Magic among
the Azande that during his fieldwork he organized his life according to the dictates of
the poison oracle and “found it as satisfactory a way of running my home and affairs
as any other I know of".5 Oracles appear to be perfectly livable institutions, as is
widely noted in the ethnographic literature. Our reading of Sinai 13 suggests that for
Egypt too this was true for most of the historical period.

Conclusion

This article is intended to contribute to modelling the position of the sparsely preserved
earlier royal inscriptions — quasi-royal in the case of Sinai 13 — within a broader
context of how royal action and undertakings were both organized and memorialized.
An appreciable proportion among the very small numbers of these inscriptions relates
to divinatory matters or to topics that can be compared with them. We suggest that
this distribution can be meaningful and that from the Old Kingdom onward the king
may often have consulted divine agencies or other precedents before embarking on
significant actions. Here as elsewhere, it is important to note gaps in the record
and the way its patterning tends to exclude possible types of material and evidence
that become more broadly available with the richer and more diverse written record
of later times. John Baines has discussed such problems in person with Herman te
Velde, whose Seth: God of Confusion has been acclaimed across different disciplines
for filling an essential gap in studies of Egyptian and other religions and their counter-
currents. In dedicating this edition and discussion to him, we hope that he will find our
interpretation and modelling of the gaps convincing - or if not, will enjoy responding
with vigorous counter-arguments.

B2 Esp. dgypren: Eine Simngeschichre (Munich/Vienna 19967, 326-328,
83 MeDowell, Jurisdicrion, ;

™ Gorttes- und Priesterherrschaft, esp, 272-283.

55 (Oxford 1937), 269-270.
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Appendix: The Squeezes and MacDonald's Letter

The Sinai squeezes of Major Charles Kerr MacDonald (see “The Text” above) are in
the Department of Egyptian Antiquities in the British Museum. The numbers written
on them were assigned in the nineteenth century. MacDonald gave them to Samuel
Birch as Keeper in the museum, where they have been since soon after they were
made.

The squeezes of Sinai 13 are of good quality and well preserved; where it is
difficult to identify the traces, this is the fault of the original and not of the squeeze.
The first squeezes to be taken off a surface have a reddish colour evidently deriving
from the rock itself. A number of overlapping and duplicating squeezes were made.
Raymond Weill described and listed the material (Sinai [n. 9 here], 109 no. 11 [lefi
half], 114 n. 12 [right half]). Notes attached to the squeezes that are relevant to the
inscription’s original location are guoted in n. 15 here.

Squeezes consulted in relation to Sinai 13

A (Sinai 13 right)

Three squeezes, taken in 1859, Numbered 37-8, 37-8a 37-8b (in red pencil).
B (Sinai 13 left)

Three single sheet squeezes numbered in red pencil 2, 2a, 2b. Squeezes numbered 53
and 54 contain Sinai 19 (for which see p. 11) and parts of 13 left.

Description of the discovery

MacDonald's three-page letter to Birch describing the find of the blocks bearing Sinai
13, to which we have referred in the text, is attached to Squeeze 38a. It reads as
follows (transcribed without modification; “—" and . are virtually interchangeable):

Back:
5. Birch Esq
Memorandum accompanying inscriptions

Front:

Ip. 1] January 24™ 1859
Wady Magarah, Desert of Sinai

[ am happy to inform you that I this day made a most interesting and important dis-

covery at the Cave of Magarah — the results of which you will find in the impressions
accompanying this notice — The circumstances attending the discovery are as follows
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— There are mounds masses and debris of rocks scattered in front of the Cave of
Magarah and on the slope leading from it that have been detached from the precipice
overhanging the cave — Many of them no doubt some thousands <of> years ago.

| was so convinced that some of these masses must contain inscriptions that had
occupied a position above the cave that I set to and examined with the greatest care.
And on looking carefully underneath a huge rock of many hundred tons weight and
clearing off whole cakes of sand and dust which the rains had formed into a cement
[ found to my joy and surprise no less than five tablets of which I have taken copies”
excepting one which was not possible for me to get at [= Sinai 13 left, 19] - On
proceeding further | saw another immense rock with other rocks upon it And as the
one [p. 2] had evidently come from near the place which the first had occupied. I
contrived with great difficulty to pass my hand underneath and to my astonishment
and infinite delight I felt that it was covered with beautiful tablets — And I happened to
have 4 fine large iron crowbars which I had sent to me from England. 1 immediately
set with these and assisted by 10 Arabs 1 succeeded afier some hours hard work in
clearing away the debris and raising the rock so as to place the slabs uppermost — And
I assure you I don’t exaggerate when I say that they are the most beautiful and best
preserved of any inscriptions I have seen in the whole of this Peninsula = Its beautiful
state of preservation is of course to be accounted for by the fact of its having lain
for so many centuries with the writing downwards where it was preserved from the
action of the wind and weather. [= Sinai 13 right] I have taken two copies of the one
and three of the other — And 1 shall feel obliged for your keeping one copy of each
for me as [ feel [p. 3] a great interesting [sic] in this discovery and hope that together
with other inscriptions it may throw some light upon the Ancient history of this most
interesting nation of the world —

Fig. 1 Sinai Inscription 13. Revised drawing, collated with the British Museum
squeezes, by R. B. Parkinson.
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Raneferef’s Carnelian

Robert Steven Bianchi

[ first had the pleasure of meeting Herman te Velde at Beit Canada as a member of
The Brooklyn Museum’s Expedition to the Precinct of the Goddess Mut during that
period of time when | was fortunate enough to be participating in that excavation.
He freely shared his wealth of information about aspects of ancient Egyptian religion
in a good-natured, light-hearted way which was consistent with his embrace of the
workmen with whom he patiently tutored until they could, with remarkable harmony,
sing the Dutch ditty “Varen, varen, over de baren”. It is as a reminder of those happy
days and of the importance of his work for my own studies, that I offer this brief
essay with the full realization that archaeological evidence alone and in isolation is
not an irrefutable historical document.

Although a great deal has been written about the material culture of ancient Egypt,
very little attention has been paid, until very recently, to the choice of the materials
employed as a factor reinforcing the meaning(s) andfor function(s) of the objects into
which they are incorporated. A comparison between any earlier book on ancient Egyp-
tian amulets and that recently published by Carol Andrews will reveal the direction of
these new avenues of investigation.'! These approaches also reveal that many aspects
of the material culture of ancient Egypt must be regarded within the framework of
the philosophy of the hieroglyphs, because ancient Egyptian art is hieroglyphic.® The
hieroglyphs are abstractions, in the main, of objects known to the ancient Egyptians
from their own environment, and as such represent concrete objects. As symbols the
hieroglyphs were then pressed into service to express the abstract. Because there were
many more abstract concepts in the minds of the ancient Egyptians than there were
individual hieroglyphs for expressing them, one sign had perforce to be employed
for expressing several different abstract concepts.” As a result of this multiplicity of
applications to which any given hieroglyph was subjected, the ancient Egyptians were
forced to contend with a resulting polyvalence of meaning, which can be best appre-
ciated by the puns thereby created in such compositions as the Pyramid Texts. This
polyvalence extended as well to the symbolic meanings inherent in the very materials
employed by the ancient Egyptian craftsmen in their productions,* as well as 1o the
color of the material itself, as a summary of the significance of the color red suggests.®
The following discussion is, therefore, to be understood against this background of
polyvalence in ancient Egyptian culture. Its subject is a remarkable discovery of more

b C. Andrews, Amwlets of Ancienr Egypr (London 1994), 100-106.

I Although others suppont this position, the treatment of this subject by H.G. Fischer, L écritre e Mart
die UEgvpre ancienne (Paris 1986), is perhaps the most forcefully argued.

* H. te Velde, “Egyptian Hieroglyphs as Signs, Symbols, and Gods™, Visille Religion 45 (1985-1986),
6372

+ M.J. Raven, “Wax in Egyptian Magic and Symbolism™, OMRO 64 (1983), 7-48; id., “Magic and
Symbalic Aspects of Certain Matenials in Ancient Egypt”, VA 4 (1988), 237-242.

3 8. Awfrere, L'Univers minéral dans la pensée dgypienne, BAE 105 (Le Caire 1991}, Vol. 2, 356-357.
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than 2,000 camelian beads (Fig. 1) carefully arranged around the perimeter of two
burnt, sand-covered boats associated with Raneferef (Fig. 2), which Miroslav Verner
and his team excavated at Abusir.® I quote his succinct description of the find in full:?

In one of the rooms adjacent to the east of the limestone nucleus of the private part
of the temple, in the place where a group of five niches was habitually positioned
in the Fifth Dynasty mortuary temples, a pair of wooden boats was found. One
of the boats, measuring over 3 m in length, was nearly complete and could be
consolidated. The second boat was found badly damaged and even partly burnt.
The boats rested in a layer of debris containing ashes, fragments of inscribed
Jars and jar-stoppers with sealings. Carnelian beads (over two thousand examples)
carefully and regularly arranged along the boats as well as the walled-up entrance
to the room, raise the question whether the boats, having perhaps been damaged
by fire, were deliberately buried,

The use of beads, more commonly associated with jewelry, as a magical chain, which
is clearly the purpose here, in an architectural context is virtually without precedent.
Before one can discuss the possible meaning(s) of these beads, one must present a
brief discussion of camelian, frst in ancient Egyptian,® a type of chalcedony occurring
naturally in the Egyptian landscape, principally in the Eastern Desert and in Nubia.?
Almost everyone who has dealt with carnelian as a material in ancient Egyptian art
and literature has commented on its polyvalent nature connoting polarities of good
and evil.1?

There is no doubt that carnelian as a material, because of its reddish color, was
anciently associated with the sungod, Re.!" The presence of this solar “ring” of car-
nelian beads might, then, graphically represent the circuit of the sun as traversed by
the two boats from the pyramid complex of Raneferef, These two vessels have in fact
been tentatively identified as magical substitutes for the mngr and msktt sun boats. 12
This interpretation, as persuasive as it appears to be, cannot preclude an alternative
because of the polyvalent nature of the evidence.

This alternative interpretation is linked with the malignant associations of carnelian
as a material which is unyielding, evil.” and doleful.™* In these contexts, carnelian is
the symbol of destructive violence, often associated with the very fire by which the
foes of the gods are annihilated. It is within this latter context of sad intractability

b M. Verner, “Funerary Boats of Neferirkare and Raneferef”, in The Intellectual Heritage af Egypt [Fs L.
Kikosy], SmdAeg 14 [Budﬂp&_‘w[ 1992}, 592-593, | wish to thank Miroslay Vemer for his kind permission
iy |Jl.1i‘?|h|‘| this article and for providing the photographs with which it is illustraned,
! id., “Excavations at Abusir. Season I*J"H.n'l'EJ'H‘l Preliminary Report, The Mortuary Temple of Ranef-
ercf™, ZAS 113 (1986), 155,
8 "1. Aufrire, op, cit., 554-556.

' A. Lucas and 1.R. Harris, Ancient Egyprian Muate frre.l'nn:lr”rrmr-rrrm-. (London 19624, 391=392: Andrews,
Amelers, 102,
" aufrére, loc. cit,
U Thid.
* Vemer, in The Intellectunl Heritage of Epypr. 593-594, with the caveal that their identification with
'\rC'\\-Ll'\ mentioned in the Raneferef wemple archives yet remains to be unequivocally established,
I* P. Derchain, “La permaque ot le cristal”, SAK 2 (1975), 55-74.
14 C. Andrews, Ancient Egyptian Jewellery (London 1990), 39,
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that, I think, one can better understand what appears to have been the intentional
destruction by fire of the funerary boats of Raneferef at Abusir. They were then
ritually reburied in a closed room surrounded by a meticulously arranged continuous
line of small carnelian beads, over 2,000 in number. The room so arranged was then
walled off and plastered over. The carnelian beads, in this context, seem to imply an
attack upon the memory of Raneferef. The intractability of this irreversible act, then,
which consigned that pharach to eternal sadness because he had forever more been
ostensibly deprived of one of the more expeditious means of effecting his journey
through the hereafter, is reinforced by the use of the carnelian beads. His aspired
resurrection was magically circumvented. In a very real sense, then, this ritual use
of carnelian may be regarded as yet another manifestation of the ancient Egyptian
practise of condemnatio memoriae.

Fig. 1 Workmen uncovering one of the vessels and the carnelian beads laid around
them within the mortuary complex of Raneferef at Abusir. (This and the
following photograph are courtesy of Cesky egyptologicky dstav Univerzity
Karlovy)

Fig. 2 Some of the more than 2,000 carnelian beads meticulously laid out in the

form of a magical chain around two of the vessels from the mortuary com-
plex of Raneferef.
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The Noble Lady of Mitanni and Other Royal
Favourites of the Eighteenth Dynasty*

Jacobus van Dijk

Ever since Lise Manniche published her very ingenious article on “The Wife of Bata™'
it has been suggested that Akhenaten’s “greatly beloved wife” Kyia was of Mitannian
origin.? The assumption mainly rests on the evidence of the ‘unofficial” title 12 fpst
given to her on two wine dockets from Amarna and the occurrence of this same title
on a Theban funerary cone (Fig. 1a) of a certain Bengay,® who was “overseer of the
domain (%2 n pr) of 1z §pst Nhrn"* In view of the rarity of the title 7z §pst these two
ladies have been equated, and Kyia has been tentatively identified with the Mitannian
princess Tadu-Heba. Unfortunately, the funerary cone in question is one that has
been published in handcopy only, and no facsimile of its text is available, making it
even more difficult to date than is normally the case with cones whose owners are not
known from other sources. In this particular case, however, it is possible to shed some
further light on Bengay, for his name does appear in one or two further documents,

Manniche herself suggestied that the Bengay mentioned on the cone was identical
to the owner of two further funerary cones, Nos. 260 and 528, The first of these (Fig.
Ib) belongs to a Beng(a)y who was “steward (imy-r pr) of Henutempet”. According
to Helck these two titles, ©2 n pr and {my-r pr, refer to what is essentially the same
function,” although his arpument that the two are distinguished mainly by the position
they occupy in a given text in relation to their holder's name is less convincing.®
Graefe’ believes the two titles are very similar but not identical, mainly because they
are listed as separate titles in the Twenty-first Dynasty Decree of Amenhotep son of
Hapu, but he admits that in several cases one and the same man may be called imy-r pr
in one instance and ©2 # pr in another, and suggests that apart from a slight difference
in rank the distinction may have lain “auf der Ebene der Hoflichkeit”. Perhaps the
keyword here is formality rather than politeness; imy-r pr appears to represent the

* A shortened version of pan of this article was read at the Seventh International Congress of Egyptologists
in Cambridge, 3-9 September 1995, Prof. G.T. Manin subsequently read a draft of that part at Saggfra
and | am very grateful to him for his critical remarks. 1 dedicate the final, greatly expanded version o
Herman te Velde, in affection and admiration.

| L. Manniche, “The Wife of Bata”, GM 18 (1972), 33-38.

1 Eg., DB, Redford, Akhenaten, The Heretic King (Princeton 1984), 150; C. Aldred, Akhenaren, King of
Egypr (London 1988), 285-286; C.N. Reeves, JEA 74 (1988), 100: B.M. Bryan, The Reign af Thumose
IV (BaltimoreLondon 19913, 137 n. 168; M. Gabolde, BSEG 16 (1992), 38 with n. 56,

i On the name Brg(#)y. which is almost certainly Semitic, see T. Schneider, Asimische Persomennarmen
in dgyptischen Quellen des Newen Reiches, OBO 114 (Freiburg/Giittingen 1992), 9394, N 184 - N 185,
4 G. Daressy, Recueil de cones funéraires, MMAF 8 (Paris 1893), No. 237; N. de Garis Davies/M.F,
Laming Macadam, A Corpis of fmscribed Egyptian Funerary Cones 1 (Oxford 1957), No. 527.

S W, Helck, MICH4 (1956), 165 id., Zur Verwaltung des Mideren und Newen Reichs (Leiden/Kiln 1958,
102-103.

& Cf. E. Graefe, Untersuchungen zur Verwaltung wund Geschichte der Institution der Gottesgemahlin des
Amun vom Beginn dexs Newen Reiches bix zur Sparzeit, .-'-"Lg,."-'l.l'ﬁ] 37 (Wiesbaden 1981), 11, 81-82.

' loc. cit.
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formal title, whereas 7 n pr is the version for less formal and administrative use,?
although the latter form does occasionally appear in funerary inscriptions as well.?
This-agrees well with the occurrence of the informal phrase (with definite article) tz
$pst Nhrn, without name, on the cone on which the 7z n pr title is used.

If these two men Bengay are indeed identical, as seems likely, it is very probable
that the name of the “noble lady from Mitanni” on cone No. 527 is actually pre-
served on No. 260; according to this cone, she was called Henutempet.'"” The name
Henutempet is not very common; Ranke only lists three examples,"" one from the
Old Kingdom, one on a Middle Kingdom stela, and one on a stela in the British
Museum (belonging to one Sipair) which he dates to the Second Intermediate Period.
but which more likely belongs to the middle of the Eighteenth Dynasty.'? Two further
examples may be noted, both on coffins belonging to members of the royal family of
the Eighteenth Dynasty; to these we shall return later.

On a third funerary cone (No. 528) (Fig. 1c), thought by Manniche to belong to
the same owner, Bengay bears the simple title of wb-priest of Amun, and as such
he almost certainly occurs again on a fourth cone (No. 319 (Fig. 1d), not considered
by Manniche, which belongs to the wb-priest of Amun Ahmose, son of Beng(a)y.
Whether this wb-priest of Amun Bengay is really identical with the steward of the
Mitannian princess remains uncertain, but a final monument mentioning a man with
that name may well refer to the latter official. On a stela in Leiden,” which can be
dated to the beginning of the reign of Amenhotep IV-Akhenaten, a man Bengay is
shown receiving offerings in the company of his wife Tanetmennefer and his brother,
the royal butler and steward Maaninakhtef. On a companion stela in the Louvre' with
an almost identical layout the owner of both stelae, Paser, is shown offering in the
same way to his grandfather, who is also called Paser. B. GeBler-Lohr has therefore
argued that the older Paser and Maaninakhtef belonged to the same generation and
has connected Maaninakhtef with the royal butler of that name who served under
Amenhotep 11 and Tuthmosis IV." If so, Maaninakhtef's brother Bengay must of
course be dated to the same period. It is true that on the Leiden stela Bengay does

8 Cf. the usages of rme iswt (n pr by and 7x n dswt, as against s (o srmet) and fy-r fswe, resp.;
the latter designations are used in “more formal and chiefly funerary hieroglyphic inscriptions”, while
the former belong 1 “the spoken language and ... the administrative jargon™, J. Cemny, A Community of
Workmen ot Thebes in the Ramesside Period, BAE 50 (Cairo 1973), 43ff, Cf. also J-M. Kruchten Fe
grand rexte eraculaive de Dichoutymose, intendant du domaine d Aman sous le pontificar de Pinedjem I¥,
MRE 5 (Brussels 1986), 359: “Les titres formés au moven de % n ... ‘le grand de ..." font leur apparition
au Nouvel Empire, et semblemt équivalents & ceux correspondants composés de fmv-re .7, with further
cxamples listed i his n. 1,

* E.g., alabaster shabti of May in Copenhagen, Nationalmuseet A.A a.16, on which both titles occur: f.
1. van Dijk, OMRG 71 (1991), 8 n. 6 = id., The New Kingdom Necrapolis of Memphis: Historical amnd
feonographical Studies (Groningen 1993), 74 n. 34,

" Helek, “Kija", LA 1L, 423 n. 4, states categorically that the name on the cone should be read g rw
instead of Davies's fmst-mi-pr, but he produces no evidence for this.

1l py I, 243, T with addition on P KXWV

12 BM 906: E.A. Wallis Budge, British Musewm — A Guide 1o the Egyptian Galleries {Sculpiure) (London
1904, 141-142 (No. 502).

 Inv. TV (= Leemans V 93); P.A.A. Boeser, Beschreibung der aegypiischen Sammiung des Niederlin-
dischen Reichsmuseums der Altertiimer in Leiden, VI: Die Denkmdler des Newen Reickes. Abt. TI: Stalen
(The Hague 1913), 9, Fl. XIX (No. 29); cf. E. Drioton, Rd4E 1 (1933), 23-25, 28-30, PL. V:2.

4 Lowvre C 65; E. Drioton, op, cit, 23-28, Pls. IV-V:1.

'3 B. GeSBler-Lohr, in Festschrift Jiirgen von Beckerath, HAB 30 (Hildesheim 1990), 53-57.
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not bear any titles except for the ubiquitous 5§ nsw, but his close family relationship
with a high court official like Maaninakhtef makes it probable that he, too, held a
fairly important office, especially since he was still remembered two generations later,
despite the fact that neither he nor his brother Maaninakhtef appears to have had a
direct family connection with the owner of the stela.

All of this falls short of proving that the $psr Nhrn of Bengay's funerary cone
cannot possibly be identified with Kyia, but it seems far more likely that this princess
belonged to the reign of Tuthmosis IV, who was, after all, the first to conelude a
diplomatic marriage with a Mitannian princess after a long period of hostility between
Egypt and Mitanni. In fact, Henutempet may well have been the official Egyptian court
name given to the daughter of Artatama, king of Mitanni, whom Tuthmosis IV married
and whose actual name is not mentioned in the Amama Letter (EA 29) which refers
to this marriage.'” The phrase r: $pst Nhrn, ‘the noble lady of Mitanni”, without a
name, might even suggest this, for such a phrase would make good sense if there was
only one such princess, but less so once there were more (Kelu-Heba, Tadu-Heba). It
would seem that the coffin of the Henutempet mentioned on Bengay's funerary cone
was found in the Deir el-Bahari royal cache (TT 320)." It is a reused early Eighteenth
Dynasty coffin, painted black with inseriptions in yellowish white with details in red;
the name of the original owner has been erased everywhere, but only on the vertical
band of text running down the centre of the lid has it been replaced with the name
Henutempet, spelled in exactly the same way as on the cone of Bengay. No title or
filiation is given and her name is not enclosed in a cartouche,'® but the fact that her
badly rewrapped and mutilated mummy™ was reburied where it was strongly suggests
that she was connected with the royal family of the Eighteenth Dynasty.™

The connection of the Mitannian princess mentioned on Bengay’s funerary cone
with Kyia would thus appear to be untenable. It has already been pointed out by
J.R. Harris that the name Kyis, although fairly rare, is by no means unique and does
not itself suggest a foreign origin.*' There is no reason to believe that it represents a
shortened form of the Hurrian name Kelu-Heba, as has been suggested by Redford
and, in a modified form, by M. Gabolde, or that it was the Egyptian name given
to Tadu-Heba, as proposed by Manniche and Helck. In fact, if foreign princesses
received Egyptian names, these were more likely to be official court names such

16 W L. Moran, The Amarna Letters (Baltimore/London 1992), 93; cf. Bryan, op. cit., 118-119,

17 G 61017 PM ]."2:. a6, G. Dan.'.‘i:i:.'. Cercueils des cachentes royales (Cairo 1909), 24-26, Pl. XV
(reproduced in RLB. Panridge, Faces of Pharashs: Roval Musisiies and Coffing from Ancient Thebes
[London 1994], 42 fig. 21).

¥ CF. Bryan, op. cit., 118 on the apparent lack of status of Amenhotep 11I's Mitannian and Babylonian
wives,

9 CG 61062; G. Elliot Smith, The Royal Mummies (Cairo 1912), 200, PL. 15 (reproduced in Partnidge,
_LyJ. cit., 41 fig. 20).

M CN. Reeves, Villey of the Kings: The Decline of a Roval Necropolis (London/Mew York 1990, 212
and 231 ascribes this coffin to Ahmose-Henutempet, daughter of Segenenre-Ta 11 and Ahhotep 1. This
princess of the blood, whose name is wrlten in a cartouche, was not buried in the roval cache, however,
but elsewhere in the Theban area, probably at Dra' Abu el-Naga®, see PM 122, 804; her coffin, now lost,
was seen by early Egyptologists long before the Deir ¢l-Bahari cache was discovered, see L. Troy, GM
33 (1979, 87 (I: C4). M. Ginon, Les divines épouses de la [8e dvnostie (Paris 1984), 16 n. 35. The same
ermor is made in Panridge, op. cit., 4042, where Henutempet is called Queen (1) Ahmose-Hentempet.

3 I R. Harris, CAE 49 (1974), 26 n. 9. See also the excellent discussion in T. Schneider, op. ¢it., 207-200
(N 438), who concludes that the name cannot be used as evidence in a discussion of Kyia's origin
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as Henutempet or Maat-Hor-neferu-Re (the Egyptian name given to Ramesses II's
Hittite princess), rather than a hypochoristicon or Lallname of the Kyia type. In short,
there is no evidence to suggest that Akhenaten’s second wife Kyia was of foreign
extraction,

The latest datable occurrence of Kyia's name is on a wine docket from Amarna
mentioning Akhenaten’s Year 11, but the exact date of her disappearance, whether
through death or through a fall from favour, has so far remained uncertain. One of
the Amarna blocks from Hermopolis (438/VIIA) (Fig. 2)* throws new light on this
question: the erased inscription which originally mentioned Kyia has been replaced by
a text mentioning Ankhesenpaaten in conjunction with the prenomen of Akhenaten.
The new text includes a few signs which have so far baffled commentators, mainly
because the sculptor made a mistake by leaving part of the original text untouched.
The original inscription contained the ‘captions’ for a scene showing Akhenaten in the
company of his “greatly beloved wife” Kyia. The text began on the missing block to
the right of the present one with Akhenaten's nomen (52 R “nh m mst, nb how, sh-n-itn,
% m hw. f), followed by Kyia's formal titulary (hmt mrrty 3t n(f) nsw bity etc.) which,
of course, includes Akhenaten’s prenomen. In the new version, the beginning of the
inscription was replaced by further names and epithets of Akhenaten himself which
were intended to join up with the prenomen originally contained in Kyia's titles; the
last columns of the text, which originally contained the end of Kyia's titulary and
her name, were replaced by a text identifying the woman in the scene as “the King's
daughter of his body, his beloved, Ankhesenpaaten”. The new epithets of Akhenaten
leading up to his prenomen begin with hgs nfr, mry Uin, followed by a group of signs
which Roeder called “nonsensical”.** R. Hanke recognized that the last sign of the
enigmatic group was the genitive n from the original hmt mrrty %2t n(f) nsw bity which
the sculptor forgot to erase, but he too was unable to explain the group as a whole.®
[ believe the signs in question read nfit Apd, “victorious of sword”. Roeder actually
published two different photographs of the block, and the smaller one shows clear
traces of = at the top of col. 3. The ... and the .— at the end of col. 2 are
very clear on this photograph and can in fact be identified on the other photo as well.

It has already been noted by Perepelkin, that the epithet nht fip§ is found in
inscriptions which display the late form of the Aten cartouches.™ It can in fact be
associated with Akhenaten’s Nubian campaign, which took place in his Year 12. It

I gir W.M. Flinders Petrie, Tell el Amarma (London 1894), PL. XXV: 95; Reeves, JEA 74 (1988), PL. XV:
1. Aldred, op. cit., 227, is probably right that a further docket (Fairman, in Cod [, P1. LVIIL: 16) should
be dated e Year [1]6 rather than Year 6 because of the designation firy 5k for the vintner, which had
replaced the customary firy kamw by Akhenaten’s Year 13, but does this docket really refer to Eyia? All
it says is “wine of the estate of the noble lady of ..." (contrast the Year 11 docker: “wine of the estate of
the noble lady Ky[ia]™), and it might thus equally well refer to a different “noble lady” from Akhenaten's
harim. Cf. also Manniche, op. cit., 37 n. 18; Reeves, op. cit., 100 n. 39,

3 G, Roeder, Amarna-Reliefs aus Hermopolis (Hildesheim 1969), P1. 111.

M op. cit, 56 (“unsinnig™); 287 (“unsinnige Schrifizeichen™); 290 (“Verinderungen [welche] besonders
schwer festzustellen und zu erkliiren sind™).

Y R, Hanke, Amarna-Reliefs aus Hermopaolis: Newe Veréffentlichungen und Studien, HAB 2 (Hildesheim
1978), 160,

Boyy, Perepelkin, The Revalution of Amenophis IV, I (Moscow 1967, in Russian), § 68; cf, I. Munro,
GM 94 (1986), 85. According to Perepelkin this form of the Aten cartouches appears from Year 12
onwards, 5§ 25, 29; cf. Munro, 82,

36



occurs on the Amada stela (CG 41806) which records this campaign, and which,
as AR. Schulman has shown, is dated to Year 12, just like its companion stela at
Buhen.*" It is also echoed, it seems, in a prayer to Akhenaten in the tomb of Meryre
Il, who addresses the King with the words “... it is your sword/strong arm (hps) which
protects the Two Lands”, in a context which deals with Akhenaten’s dominion over
Egypt's foreign territories.® Kyia's presumed downfall and the subsequent erasure
of her name may therefore have oceurred roughly around the same time. This would
agree well with a recent proposal by M. Gabolde,™ who has argued very convincingly
that Baketaten was a daughter of Akhenaten and Kyia, not of Amenhotep I1I and Tiye,
as previously believed. Baketaten is shown under the wings of her grandmother Tiye
in the tomb of Huya which contains scenes explicitly dated to Year 12 showing the
presentation of tribute which Schulman has associated with the Nubian campaign of
that same year.” It has also been noted that Nefertiti appears with the title hmz-nsw
“3t (rather than wrt), which had formerly belonged to Kyia, in several inscriptions in
the tomb of Meryre II, including the one which contains the Year 12 date.”' All of
this admittedly circurnstantial evidence suggests that Kyia's disappearance occurred
in or shortly before Akhenaten’s Year 12. The only known wine docket mentioning
Baketaten appears to be dated to Year 132 One wonders, therefore, whether she
perhaps inherited her mother's estate.

Hermopolis block 831/VIIIC, which contains the only reference to Tutankhaten before
he became king, is justly famous. It is therefore all the more surprising to find that
only one photograph, and not a particularly good one, has ever been published of
this crucial piece of evidence.”® The three short columns of text on the block read
“the King's badily son, whom he loves, Tutankhuaten™, and may well have continued
on the missing adjacent block with the name of the prince’s mother, now one of the
major historical questions of the Late Eighteenth Dynasty. The handcopy of the text
provided in Roeder's publication is unsatisfactory in that it does not adequately deal
with all the traces visible on the photograph. The text as it stands consists of three
columns which appear to be practically complete (Fig. 3b). Col. 1 ends with traces of
the f (i.e. the homs of the viper sign) of 57 nsw n ft.f and does not require comment.
Col. 2 continues with the expected mry.f, “his beloved”, which is written in a peculiar
orthography, with the hoe sign }ﬂ‘\ for mr and an ideographic stroke between mrv and
the suffix; this writing is, as far as I know, unparallelled in Amarna texts, at least as
far as the epithet “his beloved™ as applied to Akhenaten’s children is concemed. The
next group is e, followed by a large blank space not commented on by Roeder; traces
of a small circular or oval sign at the top of this space, in the centre of the column,

T AR. Schulman, “The Nubian War of Akhenaten”, in L' Egvprolagie en 1979 Axes prioritaires de
recherches Il (Paris 1982), 299-316: see especially p. 301 n. 16 and 302 n. 24 on the reading of the Year
12 date on both stelae. CF also W. Helck, SAK 8 (19800, 118-119.

3 N, de G. Davies, The Rock Tombs of B Amearna 11, ASE 14 (London 1905), P XXX,

* M. Gabolde, “Baketaton fille de Kiya?, BSEG 16 (1992), 27-40,

0 g ehulman, op. cit., 311-312,

| CN. Reeves, "A Funher Occurrence of Nefertiti as hmr nsw ", GM 30 (1978), 61—69 (following
carlier discussions by Y.Y. Perepelkin and J. Samson).

32 H.W. Fairman, in Cod 1, P1 LXXXVI: 42,

2 Roeder, op. cit.. Pl 106.
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suggest that there was a determinative of mt here, i.e. either : (AS53) or @ (A2D),
for both of which there are parallels on objects from the King’s tomb.* The third
column contains the rest of the name, spelled in the unparallelled form (twe)-"nfiw-itn,
followed by a determinative, probably the seated man with the flagellum 4] or ﬁ
for which there 15 ample space.

So far the inscription, although it displays a number of anomalies, is perfectly
straightforward. Close examination of the photograph, however, reveals that there are
traces of what appears to be an underlying, L.e. erased, text (cf. Fig. 3b). Unfortunately,
the quality of this photograph (or of 1ts reproduction in the book) leaves something to
be desired, and more than a few disconnected signs cannot be made out, but it seems
clear that in col. 2, directly below the = of mry.f, there is an ... , and directly
underneath this, touching the upper part of the back of the %’hﬂf nwt, a circular sign,
A vertical trace beneath the throat of this w ends at the same level as the circular
sign and may well be the lower end of a | , suggesting the word im. In col. 3,
below the -?— and crossing the neck of the E}. in “nhw are traces of another =,
the W-shaped horns of the viper and its head being particularly clear. Without further
photographs or, better still, access to the original block, it is impossible to decipher
or reconstruct the whole of the original text, but it would be surprising, at least to
me, if these traces turned out to be completely illusory,

Roeder made the plausible suggestion that block S6/VIILA (= 612/VIIA) (Fig. 3a)
constitutes a companion block to 831/VIIIC.* Both blocks have virtually the same
height (21.5 and 23 cm, resp.) and the same depth {20.5 and 21 cm); both display
the same arrangement of three short columns, each of which measures 8 cm in width
on both blocks, although the orientation of the text is towards the right on the one
and the other way round on the other. The reverse of both blocks shows the same
decoration of wine leaves and grapes in raised relief. The text on S6/VIIIA reads
“the King's bodily daughter, whom he loves, the one greatly favoured by the Lord
of the Two Lands"”, followed by a name of which only the beginning of the group
-ftn towards the end survives. The reconstruction of the text as given on Roeder's
plate suggests that the last column contained the cartouche with the prenomen of
Akhenaten, followed by the name of Merytaten; in the text of the volume, however,
Roeder interprets this column as containing only the name of Ankhesenpaaten, which
seems far more likely. The published photograph, which has been reproduced on an
even smaller scale than the Tutankhaten block, is not good enough to enable one to
judge whether this inscription, too, is secondary, but this is not impossible in view of
the fact that many occurrences of the names of both Merytaten and Ankhesenpaaten
on these blocks have been carved over original texts mentioning Kyia.*® The position

H .-'*..ﬁ.-i'. H. H{til'||i|."h ;lhl.! M. .‘:;rl|¢|1. I!:.-rurlur.'.' r.h:.l‘ J'J.:r'r:.'_gnl'l.';.:'ﬂi.\r'fla'rj hh':'ﬂrl;f'r:'rj it dem Crrady des Thitare farrm

{Oxford 1989), nos, 2270 (oniginal text) and 269f, both in “Tutankhaten™; A22/23; ibid,, nos, 481 (1), 48)
{2}, 398 (in "Tutankhaten™); the latter sign is also wsed in “Tutankhamun”, but only on objects which
retain Atenist names and inscriptions (nos, 79, 91, 351}

¥ Roeder, ap. cil., Pl 105; <f. lus pp. 40, 57 and 38,

“ although I no longer believe it to be unlikely that Kyia's name would have been replaced by that of
her son Tutankhaten if the birth of the laner was the cause of her fall from grace {cf. my “Kyia Revisited”,
in Seventh fmternational Congress of Egyprologists, Cambridge, 3-9 Sepremiber 1995, Absiracts of Papers,
50, the traces visible on blocks 83 1/VIIC and S6VIILA, which appear to be in a magazine ai Hermopolis,
are of considerable imporance, and it therefore remains essential that these blocks should be re-examined



of the names of Tutankhaten and Ankhesenpaaten side by side on two matching blocks
strongly suggests that these two royal children were already married at the time these
inscriptions were (re)carved.”’

It is often assumed that Kyia was the mother of Tutankhaten and it has been
speculated that the fact that, unlike Nefertiti, she had been able to produce a male
heir to the throne caused her downfall (although not necessarily her death). It seems
very unlikely that Amenhotep 111 and Tiye could have been Tutankhaten's parents,
because, as M. Gabolde has argued,™ Tiye was simply too old to have been his
mother, even if a maximum coregency of Amenhotep II1 and IV of some 12 years
is assumed. Nefertiti does not appear to be very likely either, in view of the total
absence of Tutankhaten from the multitude of monuments depicting Nefertiti with her
six daughters.” A similar objection might be raised against Kyia being Tutankhaten’s
mother, for if Kyia was the mother of Baketaten, as seems probable, it is odd that
only her orphaned daughter is shown in the care of her grandmother, Queen Tive, and
not her son Tutankhaten, unless the latter had only just been born. In other words, if
Tutankhaten was a son of Kyia, he must have been born in or just before Akhenaten’s
Year 12. This might support the idea that Kyia disappeared from the scene because
her producing an heir posed a threat to the position of Nefertiti as Akhenaten’s chief
queen. It would also imply that Tutankhaten was about 5 or 6 yvears of age when
Akhenaten died” and that his marriage to his half-sister Ankhesenpaaten had then
already been arranged, possibly to ensure the young boy’s eventual accession.

Finally, a few words must be devoted to another woman who played an important role
at Akhenaten’s court. Her name appears on a shabti dating from the Amarna Period!
which has been known since the beginning of this century, when it was seen at a
dealer’s mm Luxor by G. Legrain, who published a copy of the text inscribed on it a
few years later.* The shabti first entered the collection of Omar Pasha Sultan and was
published in the auction catalogue of his antiquities after his death (Fig. 4).** It was
subsequently acquired by King Farouk 1, in whose collection it was when E. Drioton
examined it in 1943.* Presumably it was then transferred to the Cairo Museum along

by an experienced epigrapher.

3 Confirming Redford's speculation that Tutankhaten and Ankhesenpanten were united “perhaps while
Akhenaten yvet lived” (Akkenaten, the Heretic King, 193],

% Gabaolde, op. cit., 39,

¥ Pace G. Robins, “The Mother of Tutankhamun™, DE 20 (19913, 71-73.

0 This in tum would agree rather well with recent estimates of Tutankhamun's own age at death as about
16 or 17.

A1 All known Amama shabtis have been published by G.T. Martin, “Shabiis of Private Persons in the
Amarna Period”, MDATE 42 (1986), 1009-129, Pls. 8-19.

A1 (G, Legrain, “Motes d'inspection, LXV: Sur un oushebti du temps de Khouniatonou et be scarabée n®,
3993 de Turin”, ASAE 10 {19109, 107-108.

4 Collection de few Omar Pacha Swhan, Le Caire. Catalogue descriprif (Paris 1929, no. 378, PL LVIL |
am extremely grateful to Richard Fazzini for providing me with a photocopy of the relevant pages of this
rare publication and to Mary McKercher for taking a photograph of Fl. LVII for me, reproduced here as
Fig. 4. See on this collection 1F. Aubert, “Les siatuettes funéraires de la collection Omar Pascha®, CJE
LI MNo. 101 (1976), 58-T1.

M “Trgis decuments d"épogue amarmienne, I: La stawette funéraire de la dame Ipy”, ASAE 43 (1943),
15=25.
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with the rest of the King’s collection, but attempts to locate it there have remained
unsuccessful.*

The owner of this shabti has entered Egyptological literature as the “royal orna-
ment” Py, even though occasional references to this mysterious lady describing her
as a “concubine” (Nebenfrau) of Akhenaten — a misinterpretation of the titles on the
shabti - were quickly and rightly refuted by E. Graefe.*® The reading of her name,
however, 15 somewhat of a problem, In the auction catalogue it is given as “"Hapi"”;
Legrain read it as Py, whereas Drioton, while giving the first sign of the name as a
tall vertical stroke, interprets this as a {, reading the name as Ipy (cf. Fig. 5).* Un-
fortunately the crucial part of the name is not completely visible on the only available
photograph, but a suggestion as to the true identification of the owner of the shabti
may nevertheless be ventured. It is apparent from the photograph that some signs in
the text have been rather badly executed, particularly in the last few lines of the text,
where the craftsman had to work in an awkward space.”™ The first sign of the name
is obviously a maladroitly carved tall vertical sign, interpreted as a | in the auction
catalogue (as implied by the form “Hapi") and as a { by Drioton. 1 would suggest
it isa |. The following o, which is not questioned by either Legrain or Drioton,
probably represents the two vertical strokes 1 which in Amarna inscriptions regularly
replace the two diagonal strokes of the sign  ; the vertical form of this sign is also
used in the word S2bty in 1. 8 and in three occurrences of iry in 11. 8 and 9. The name
then reads 4] , which is the normal way of writing the name of Ay’s wife Ty.

One of Ty's known titles was hsyt %3t nt We-n-R® “the one greatly favoured by
Wa-en-Re” (i.e. Akhenaten),” and this title also appears to be present on the shabiti,
along with another title of Ty, hkrt nsw, “royal omament”. Legrain read the sign
following the group hsyt as a mere horizontal line (and misinterpreted the papyrus-
roll determinative — as —.— ). Drioton replaced it with — ., reading hsyt ms.
Both Legrain's and Drioton’s readings were rejected by Graefe, who identified the
sign in question as —= , i.e. the Amarna formof — , reading “hzyt mrji”, “Gelicbie
Gelobte™. ™ This reading is not very likely, however, as mry “to love™ is never written
with the bookroll determinative. The disputed sign is carved in the difficult curved
area at the front of the ankle; on the published photograph it appears as a thin, slightly
irregular horizontal line, which was no doubt meant to be an — s

A final argument in favour of assigning the shabti to Ay's wife Ty is the fact that
the Omar Pasha collection contained two funther Amarna shabtis, one of wood, the
other of white faience, which are both inscribed for Ay himself.”! Judging from the
photographs, the wooden shabti has been carved from the same highly polished wood
as Ty’s shabti; like the latter it measures 24 cm in height. It bears a striking stylistic
similarity to the shabti of Ty, particularly in the way the facial features have been
carved. Both shabtis probably came from the same workshop and may have been made

45 CF. Martin, op. cit., 114-115, no. 6, with bibliography,

¥ E. Graefe, “Zu Pjj, der angeblichen Nebenfran des Achanjati”, GM 33 (1979), 17-18.
T The sigm in question is represented by a small vertical stroke inm Legrain's copy. Martin, who did not
se the onginal, follows Drioton’s copy, but inadvenedly left out the crucial stroke.
¥ Cf. Drioton’s texwal notes, op. cit., 16,
:I" Berlin 17355; Aeg. faschr, 11, 267-268 (see note 54 below).
1 GM 33, 17 with n. 7.
U Martin, op. cit., 113=119, nos. 14 and 135, Pls. 15 (right) and 16 (left).
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by the same craftsman. They may even originally have formed a pair and may have
been found together. MNothing is known about the provenance of these three shabtis,
nor of that of a further shabti of Ay in the Metropolitan Museumn of Art, New York.®
G.T. Martin suggests that they may have been destined originally for Ay's Amama
tomb (no. 25), and then for another as yet undetected tomb at either Sagqéra or Thebes
which Ay may have prepared for himself during the reign of Tutankhamun.® Further
possibilities would be Akhmim, Ay’s probable hometown, and Tuna el-Gebel, The
only other item of funerary equipment known from Ay's pre-royal career, a decorated
wooden box in Berlin, was acquired in Akhmim, although it was alleged to have
come from Tuna el-Gebel® This box is the only object on which Ty’s title hsyr “at
nt We-n-R, which is absent from the Amarna tomb, occurs; her name is also spelled
exactly as it 15 on the Omar Pasha shabti, with vertical n. It is true that no tombs or
objects dating from the Amarma Period have yet been discovered at Tuna el-Gebel ™
but from the ibis catacombs comes a cubit rod of the Treasury scribe Panchsy with
cartouches of Amenhotep III in which the element “Amun™ has been erased.™ It is
interesting to note that at least one other Amarna Period shabti, Cairo JE 39590, is
said in the Journal d'Entrée to have come from Tuna el-Gebel.” Whatever the original
provenance of the shabtis of Ay and his wife Ty, it seems very probable that they
came from the same tomb as the Berlin box. Meanwhile, the phantom royal favourite
Hapi/lpy/Py can safely be dismissed from the list of women belonging to Akhenaten’s
inner circle.

2 ibid., 118, no. 13, PL. 15,

2 ibid., 118 with n, 23,

 Inv. Nr. 17555; W. Kaiser, Agyptisches Museum Berlin (Berlin 1967), 56 (no. 583) with fig; G.
Roeder, Aegyprische Inschriften aus den Staatlichen Museen zu Berlin 1W1: Inschriften des Newen Beichs:
Statwen, Stelernr nnd Reliefs (Leipzig 1913), 267-268; O. Schaden, The God's Father Ay (diss. University
of Minnesota, 1977), 88-93.

35 O the largely unexplored New Kingdom necropolis of Tuna el-Gebel, which is situated north of the
Amarna Boundary Stela A, see D. Kessler, Historische Topographie der Region zwischen Mallawi und
Semalut, Beihefte TAVO B30 (Wieshaden 19810, 109-115.

3 8. Gabra, “Coudée votive de Touna el Gebel Hermopolis Ouest. La Khemenow pa Meket des Egyp-
tens’”, MDAIK 24 (1969), 129-135,

1 Martin, op. cit, 111 {no. 1) with n. 13,
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Figs. la-d Funerary cones of Bengay (a-c) and his son Ahmose (d). After N. de

Fig. 2

Fig. 3a
Fig. 3b

Fig. 4

Fig. 5

Ganis Davies (ed. M.F. Laming Macadam), A Corpus of Inscribed Egyptian
Funerary Cones 1 (Oxford 1957),

The inscriptions on Hermopolis block 438/VIIA. The shading indicates the
parts which have been recarved.

Hermopolis block 56/VIIIA.
Hermopolis block 831/VIIIC with traces of an earlier, erased inscription.

Shabti of Ay's wife Ty. After Collection de few Omar Pacha Sultan, Le
Caire. Catalogue descriprif (Paris 1929), P1. LVIL

Titles and name on the shabti according to Legrain (a) and Drioton (b),

with variant readings given in Cat. Coll. Omar Pacha (d) and Graefe (c).
The lowermost line (e) gives the reading proposed in the present article.
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The Chronology of the Horus Myth of Edfu-

Arno Egberts

All friends of Herman te Velde know him to be a faithful man. This must be one
of the reasons why he has spent his whole academic life at Groningen University,
where he received his theological and Egyptological education. Yet Herman's career
as a scholar can hardly be called sedentary, witness his annual flights to Egypt in
order to unveil the mysteries of Mut and her temple at Kamak., Within the Duich
borders as well, Herman is sometimes forced to act like a nomad. Many an early
morning he leaves his home near Groningen, situated in the outskirts of the arctic
zone according to my world view, and makes his way towards the south. Leiden is
among his current destinations and its Egyptologists rightly consider this a reason for
rejoicing. Herman's travels from north to south and back again are reminiscent of the
peregrinations related in the well-known Horus myth of Edfu. Since the persecution
of Seth is a major theme of this narrative, it is repeatedly referred to in the pages
of Herman's influential monograph Seth, God of Confusion.! The present article is
concerned with the chronological aspects of the Horus myth. | dedicate it to Herman,
in the hope that his personal chronology may include many Wanderfahre to come.

The term “Horus myth of Edfu™ is usually applied to a collection of five texts from
the Ptolemaic temple of Edfu and distinguished by means of the sigla A, B, C, D, and
E:? Texts D and E are inscribed on the base of the inner face of the east enclosure
wall.* The three remaining ones are found on the inner face of the west enclosure
wall. Text C occupies a considerable part of the first register and is accompanied by
ritual representations.* Since its nature seems to be dramatic rather than narrative, I
prefer to call it a “Horus play™ rather than a “Horus myth”. Texts A and B follow upon
each other in the register above the Horus play and are illustrated in like manner. For
reasons | have exposed elsewhere, the traditional distinction between these two texts is
ill-founded.® This gives me the welcome opportunity to abandon the cumbersome sigla

*1 thank Mark Smith (Oxford University) for correcting my English.

! H. te Velde, Seth, God of Confision (Leiden 1967/1977%), 39; 59; 148-149.

! H.W. Fairman, “The Myth of Horus at Edfu=I", JEA 21 (1935), 26-36, esp. 26-27.

* See for a translation and siudy D. Kurth, “Ober Horus, Isis und Osinis™, in U, Loft (ed.), The intelleciual
Heritage of Egypt: Studies Presented to Ldszld Kdkosy by Friends and Calleagues on the Occasion of His
Gk Birthday (Budapest 1992), 373-383.

* See for a recent partial translation D. Kurth, Treffpunke der Gétter: Inschrifien aus dem Tempel des Horus
von Edfu (Ziirich/Miinchen 1994), 217=229. See for a complete translation and study H.W. Fairman, The
Triwmph of Horus: An Arciemt Egypiian Sacred Drama (London 1974),

5 A. Egberts, “Mythos und Fesi: Uberlegungen zur Dekoration der westlichen Innenseite der Umfas-
sungsmauver im Tempel von Ediu”, in R, Gundlach (ed.), Akten der 4. Agvpiologische Tempeliagung,
Kiiln, 10=12. Chrober, 19% (forthcoming). It should be noted though that the last part of text B (starting
in Edfow VI, 135, 2) is thematically closer to text D than to the preceding narrative, For that reason, I
prefer o regard the gloss on the spear of Homs (Edfen VI, 134, 11-135, 2) as the end of the composite
text A-B.
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m the context of the present article, which leaves texts D and E out of consideration.
Consequently, I will employ the term “Horus myth” as a designation of what scholars
have traditionally called texts A and B. The following reconstruction of the internal
chronology of this myth is based on the standard edition by Emile Chassinat.®

The natural starting-point for any discussion of the chronology of the Horus myth
is the regnal year mentioned at its very beginning:’

hsbt 363 n nswt-bity RT-Hr-zhey “nh dt r nhh

“Year 363 of the King of Upper and Lower Egypt Re-Horakhte living for ever

and ever”.

Apart from the presence of a divine name in the cartouche and the length of the
reign, which transcends the lifetime of mortals, the incipit of the myth is identical
with that of royal inscriptions. Thus the events narrated in the myth were thought
to have occurred in the time preceding the pharaohs, when the gods held sway over
Egypt. Regnal years of deities are also known from other sources, such as the Turin
Canon, which shows that the ancient Egyptians considered the period of divine rule
to be fully integrated into the history of their land.® The significance of the year date
363 will be dealt with once I have finished my review of the other chronological
indications provided by the Horus myth.

Besides the regnal year, the narrative contains only two other occurrences of a
mythic date, which should be carefully distinguished from the festival dates mentioned
in the etiological portions.” The first mythic date is named in connection with the
victory of Homus the Behdetite and Harsiese over Seth and his gang near Pr-rhwy,
a locality in the south of the 19th Upper Egyptian nome (Oxyrhynchites). After a
detailed description of the various ways in which the enemies were slaughtered, the
text states;"

iw 2 nn irw hpr=sn m ipy prt sw 7

“And all this happened on 7 Tybi".

Consequently, the sojourn of Re and his retinue in the Oxyrhynchites can be dated with
precision to 7 Tybi of his regnal year 363. Having gained such a firm chronological
footing, we must now turn to the text passages informing us about the duration of
the divine travels, before we devote our attention to the second absolute date, which
relates to the period of rest after the completion of the Tour d'Egypte.

Prior to the massacre of 7 Tybi, the enemies in the shape of crocodiles and hip-
popotami had suffered a crushing defeat near Hbnw, the capital of the 16th Upper
Egyptian nome, which caused them to take refuge with their ally Seth in the Oxyrhyn-
chites. The duration of the interval between these two confrontations is indicated as
follows:"

& Edfou V1, 109, 9-135, 12: XIII, pls. 518-535, See for a recent translation D. Kurh, Treffpunts der
Gidtter (see n, 4 above), 196-217.

T Edfou VI, 109, 9,

® U. Luft, Beitréige zur Hisiorisierung der Goitterwelt und der Mythenschreibung (Budapest 1978), 195-
00. Cf. D.B. Redford, Pharacnic King-Lists, Annals and Day-Books: A Contribution to the Study of the
Egvptian Sense of History (Missisauga 1986), xix-xx; P. Vernus, Essai sur lo conscience de |'Histoire dans
'Egypre pharaonigue (Paris 1995), 36-42.

¥ Edfou V1, 121, 9(7 Tyhi); 123, 2 (1 Thoth; 7 Tybi; 21 and 24 Mechir); 126, 5 (2 Thoth: 24 Khoiak: 7
Tybi; 21 Mechir).

0 Fefon VI, 121, 7.

W Edfou VI, 118, 5.
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“h.n ir.n=f hrw w" grlh w©m hd hr h=sn

*“Then he (i.e. Horus the Behdetite) spent one day and one night travelling down-

stream in search of them (i.e. the enemies)”,

From this passage we may safely conclude that the battle of Hbmw was fought on 6
Tybi. On that day Horus the Behdetite finally succeeded in spotting his adversaries,
having sought for them in vain for several days:'*

ir.n=f hrw 4 grh 4 hr mh hr-sz=sn

"He spent four days and four nights swimming after them”.

The aquatic animals which Horus was pursuing were the survivors of the holocaust he
had made in the 6th Upper Egyptian nome (Tentyrites). The passage just cited allows
us to date this horrid event to 2 Tybi.

Before their escape to the Tentyrites, the enemies had already incurred severe
losses near Edfu in the 2nd Upper Egyptian nome (Apollonopolites) and Tod in the
4th Upper Egyptian nome. After describing the triumph of Horus near the latter town,
the text once again presents a precious bit of chronological information:"?

he.n ir.n=f hrw w® grg hr=sn

“Then he spent one day prepared for them".

Accordingly, it was on 1 Tybi that the forces of chaos met their doom near Tod. In
the absence of any evidence to the contrary, it may be assumed that the encounter
near Edfu took place on the same day. This was the first occasion on which Horus, in
his capacity as winged sun-disc, played havoc among the enemies of Re. Thereupon
his opponents tried to trick him by transforming themselves into crocodiles and hip-
popotami attacking the solar bark, after which Horus cunningly assumed the guise of
a harpooner.

The foregoing discussion has shown that the victories of Horus can be dated to |
Tybi (Edfu, Tod), 2 Tybi (Dendara), & Tybi (Hbnw), and 7 Tybi (Oxyrhynchites). The
humiliation of Seth and his accomplices in their own home was not the end of their
trials and tribulations. Having left the Oxyrhynchites on 7 Tybi, the enemies once
more sought safety in flight by wending their way to the nearby 20th Upper Egyptian
nome (Herakleopolis). In all probability, they arrived there on the same day, Horus
close on their heels. For quite a while, the foes remained hidden from view in the
Herakleopolites, while the bark of Re was moored near a place called St-3b-i:"

e.n ir.nsf hrw 6 grl 6 mni hr mw=s

“Then he spent six days and six nights moored on its waters™.

This means that it was on 13 Tybi, the seventh day of his stay in the Herakleopolites,
that Horus was able to locate the enemies, who then fled northwards just as they had
done previously. In the Delta Horus massacred the rebels at various places, the last
being Sile, where he took the form of a raging lion. Then the survivors changed their
habits by swimming in a southerly direction from Sile to the Red Sea heading for
MNubia, where their revolt had begun. Unremittingly, Re and his followers steered their
course to the same destination. At this point, the text states:'

12 Edfou VI, 116, 3,
13 Edfor VI, 115, 5.

14 Edfou VI, 122, 13-14,

13 Edfou VI, 128, 6. The sun hieroglyph after grk should be read as wf; cf. C. de Wit, “A propos des
noms de nombre dans les textes d'Edfon”, CAE 37 (1962), 272=-290, esp, 273,
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fresn hr hnt m grir w*

“They sailled southwards in one night”.

This passage suggests that the voyage started in the night of 13 Tybi. The following
day the gods landed in Nubia, where they discovered their opponents near the town
of Szs-hrt. For the second time, Horus turned into the winged sun-disc and annihilated
his enemies. After this final victory, the divine company retired to Behdet to the
south of Edfu, the scene of the first fight between Horus and the assailants of Re.
Thus the circle is closed on the fourteenth and last day of the pursuit of the enemies
through Egypt and the surrounding lands. The itinerary of Horus can be summarized as
follows: | Tybi (Edfu, Tod), 2 Tybi (Dendara), 6 Tybi (Hbnw), 7 Tybi {Oxyrhynchites
and Herakleopolites), 13 Tybi (Lower Egypt), and 14 Tybi (Nubia, Edfu).

This brings us to the second part of the Horus myth (or text B). Its geographic
and chronological setting is clearly determined by the first part of the myth. Re and
the other gods enjoved their leisure in the south of the Apollonopolites after the
extermination of their foes. Then Re decided to release the captives, who were sent to
the four cardinal points and became the patriarchs of Egypt’s neighbours: the Kushites
to the south, the Asiatics to the north, the Libyans to the west, and the Bedouins to
the east.'® After relating this act of mercy, the text continues with the mention of the
second absolute date contained in the mythic narrative:'”

wan RT-Hr-2hty hr fns hr st m gpy pre sw 27

“Re-Horakhte was seated on the throne on 27 Tybi".

This day was the fourteenth day of the period of rest which had started on 14 Tybi.
It was chosen by Re as a fitting occasion to ordain a festival, which came to be
called “the great offering of Pre" (ps wdn 2 n P+-R)." Elsewhere | have ventured the
suggestion that this expression might be synonymous with the offering called ts “sbr,
which gave the month Tybi its name."”

On the basis of what has been said above one can trace a nice symmetrical pattern
involving the dates 1 Tybi, 14 Tybi, and 27 Tybi. The period 1-27 Tybi comprises the
two halves of 1-14 Tybi and 14—27 Tybi. The first half is characterized by movement
and war, the second half by arrest and peace. All three dates have solar connotations:
1 and 14 Tybi saw the manifestation of the winged sun-disc alias Horus the Behdetite,
whereas 27 Tybi was the day on which the supreme sun god Re-Horakhte decreed his
own honours. Last but not least, the major location associated with the three dates is
the sacred mound of Behdet, which should be identified with Nag® el-Hasaya to the
southwest of Edfu.® This is the site of a Late Period cemetery, where a company of
gods known as the “children of Re™ were buried and venerated as divine ancestors.

With my last remark [ have already strayed from the realm of myth and entered
the domain of ritual. I intend to stay there for a while, since it is ritual that permits

16 Edfou VI, 133, 9134, 1

1T Eddfoe V1, 134, 2. The date may have been repeated in Edfon VI, 134, 7, but unfortunately the inscription
15 damaged at this crucial poant.

1% Fdfou VI, 134, 2-3.

% A Egbens, “Praxis und System: Die Bezichungen zwischen Liturgie und Tempeldekoration am Beispiel
des Festes von Behedet®, in D, Kurth (ed.), Akten der I, Tempeltagung, Hamburg, [.-5, Juni, 1994
{Wiesbaden 1995), 1338, esp, 29.

M fhid., 15. See for a mere cautious point of view D. Kuorth, “Zur Lage von Behedet, dem heiligen Bezirk

von Edfu™, GM 142 (1994), 93-100.
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us to understand the chronological framework of the Horus myth. The significance of
the regnal year 363 has alrcady been elucidated in a perspicacious article by Philippe
Derchain.®' It is a transposition of the 363rd or third epagomenal day of the festival
calendar, which constituted the birthday of Seth according to the Egyptian mytho-
graphers. Needless to say, the day on which the god of confusion saw the hight 15
excellently suited to start a revolt against the sun god. Moreover, the epagomenal
days were associated with the dog days, which induces Derchain to a structuralist
comparison of the Horus myth with the myth of the destruction of mankind by Sakhmet
transmitted in the Book of the Celestial Cow,

In the surface structure of the Horus myth, the rebellion and its first suppression by
Horus the Behdente are dated to 1 Tybi. Egyptologists with a penchant for numerology
will be pleased to note that this is the 121st day of the Egyptian calendar, which 15
suggestive of a relation with the regnal year 363 (=3 x 121). More important are the
lturgical connections of 1 Tybi. In the festival calendar of the temple of Edfu, this s
the first day of the so-called Festival of the Sacred Falcon. Its major event was the
coronation of a falcon, which symbolized the reigning king as well as the primeval
falcon figuring in the cosmogony of Edfu.® Besides the falcon, the winged sun-disc
is an important feature of this cosmogony.™ Viewed from this angle, the Horus myth
acquires the charactenistics of a creation myth. This impression is strengthened by the
fact that the Egyptians regarded | Ty as a second New Year's Day, which as such
involved a renewal of the entire creation.™

Within the first half of the perniod encompassed by the Horus myth, 7 Tyl seems
to be very important, since it 15 the only date to be mentioned explicitly. There are
two sources illuminating the liturgical significance of 7 Tybi. The first source 15 the
Horus myth itself. In one of its numerous etiological digressions, it is stated:™

iw dd.t bl hnon tpy pri sw 7 r-mn hrw pn

“And 7 Tybi 1s called the Festival of Navigation until the present day™.

This passage should be interpreted in the light of a previous etiology relating to the
same festival:*

iw nir prt e hin vl pwe - hirw i

“And therefore this god (i.c. Harsiese) navigates on its (i.e. Pr-rfwy) waters until

the present day™.

Our second source is a remark by Plutarch in his De fside et Osiride, which sug-
gests that the festival of 7 Tybi was celebrated throughout Egypt and accordingly not
confined to the Oxhyrhynchites:*

2 p, Derchain, “«En I'an 363 de Sa Majesté le Roi de Haute et Basse Egypte Réi-Harakhty vivant par-dela
Ie Temps et 'Espaces™, C4E 53 (1978), 48-56,

2 A Egbents, In (uest of Meaning: A Study of the Ancient Egyprian Rites of Consecrating the Meret-Chesrs
and Driving the Calves, Egyplologische Untgaven & (Leiden 1995), Vol. [, 153,

2 Ibid., 151-152

M Ihid., 153,

5 Edfou VI, 121, 9,

M Edfou V1, 121, 6-1.

T 1L.G. Griffiths. Pluareh’s De Iside et Osiride (Cambridge 19700, 199 (ch. 50); 491-493. See also J.
Hani, La religion égvprtienne dans la pensée de Plutargue (Panis 1976), 365-366. The relation with the
Horus mvth was already perceived by H. Brugsch, “Die Sage von der gefligelien Sonnenscheibe nach
altigyptischen Quellen™, Abhandiungen der kimiglichen Gesellschaft der Wissenschaften zn Gitingen 14
(1869, 173-236, esp. 196,
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By the hippopotamus they represent Typhon and by the falcon power and sover-
eignty, which Typhon acquires by force so that he is often aroused again, being
disturbed by evil and causing disturbance himself. For this reason, when they
sacrifice on the seventh of the month of Tybi, which they call the arrival of
Isis from Phoenicia, they stamp on round sacrificial cakes the figure of a tied-up
hippopotamus. In Apollonopolis it is customary for everyone throughout the town
to eat of a crocodile: and on one day, after hunting as many as they can and killing
them, they throw them out right opposite the temple; and they say (in explanation)
that when Typhon was running away from Horus, he changed into a crocodile,
regarding all evil and harmful animals, plants and experiences as deeds, qualities
and movements of Typhon,

According to Plutarch, the festival of 7 Tybi is called “the arrival of Isis from Phoeni-
cia”. In his version of the Osiris myth, Isis went to Byblos in order to retrieve the
coffin of Osiris, which had been thrown into the Nile by Typhon and his confederates
and had subsequently drifted to the shores of Phoenicia (ch. 15-17). The navigation
of Isis may be compared to the navigation of her son Harsiese in the Oxhyrhynchites,
which could have involved Isis as well, since she is introduced into the Horus myth
shortly before the mention of 7 Tybi.™ There she asks Re to commit Harsiese to the
care of Horus of Behdet, after which the latter two gods take the shape of harpooners
spearing crocodiles and hippopotami. Here we have a link with the sacrificial cakes
stamped with the figure of a hippopotamus to which Plutarch refers in connection with
7 Tybi. Having dealt with the festival, he continues with a discussion of some cult
practices at Apollonopolis (i.e. Edfu) involving crocodiles. All this shows that there
are close affinities between the passage of De Iside et Osiride cited above and the
Horus myth, even though the date of 7 Tybi does not figure in the festival calendars
of the temple of Edfu. The name of this festival (“the arrival of Isis from Phoenicia™)
suggests an intertwinement of the Horus myth and the Osiris myth, their common
denominator being the victory over Seth.

The next important date in the Horus myth is 14 Tybi, the day that saw the end
of a time of strife and the beginning of a time of harmony. This pivotal date does
not figure in the Egyptian festival calendars. It should be noted though that during
the second period (14-27 Tybi), comprising fourteen days just like the first (1-14
Tybi), the gods remained at Behdet to the south of Edfu. This sojourn bears a slight
resemblance to the period of fourteen days which was spent there by Horus and Hathor
during the Festival of Behdet in Epiphi.®® The last day of this festival coincided with
full moon day. This lunar association seems to be lacking in the chronological setting
of the Horus myth.

The final date of the Horus myth, 27 Tybi, is known from the festival calendars of
the temple of Edfu and an inscription on the southern gate of the temple enclosure.™
The festivals of 27 Tyhi and the two preceding days involved a visit of Horus to
the gods of Behdet, i.e. Re, the “children of Re”, and Osiris, in order to perform the
divine ancestor cult. It was on this occasion that the “great offering of Pre”, decreed

* Edfon V1, 120, 9,
2 A. Egheris, “Praxis und System” (see n. 19 above), passin.
W0 thid,, 17-18.



by Re himself according to the mythic narrative, was presented.

The ritual ramifications of the period 1-27 Tybi and the 363rd day of the Egyptian
calendar evoked by the regnal year to which the Horus myth is dated may clarify
the meaning of this text. My use of the concept “meaning” is ambiguous, since it
refers to the ancient Egyptian as well as the Egyptological interpretations of myth.
The first type of meaning is reconstructed by the philologist, while the second type
is established by the historian of religion. These two persons are often merged in the
Egyptologist, and I leave it to others to decide which is Dr. Jekyll and which Mr.
Hyde.

The etiological portions of the Horus myth are our primary source for the ancient
Egyptian ideas about its meaning. The etiologies concern divine names and epithets,
divine representations, geographical names, temple names, priestly titles, names of
divine barks and other sacred objects, festivals, and rites. Nearly all of these pertain to
the temple cult. For this reason, the Horus myth has rightly been termed a Kultlegende
or Kultmythos.” This aspect of the myth can also be gleaned from its geography, for
all scenes are laid in localities that could boast of a cult devoted to Horus. In the
preceding pages I have shown that the chronology of the myth is likewise rooted
in cultic realities. This suggests that the ancient Egyptians saw the Horus myth as
a charter myth, to use the expression coined by Bronislaw Malinowski, explaining
the cultic institutions and manifestations associated with Horus the Behdetite and
Harsiese.,

Despite the fact that the etiologies have virtually nothing to do with political real-
ities (the explanation of the origin of Egypt’s neighbours being the only exception) or
astronomical phenomena, there have been several attempts by Egyptologists to detect
a historical® or cosmic™ meaning behind the events narrated in the Horus myth. Such
approaches to myth are part of a venerable tradition, which started in the days of
Euhemerus and the Stoics and dominated scholarly discourse about myth in the last
century, as exemplified by the works of Karl O. Miiller and his namesake F. Max
Miiller.** Modern historians of religion tend to regard the historical or astronomi-
cal outlook of their predecessors as monolithic and reductionist. In the structuralist
approach introduced by Claude Lévi-Strauss, there is nothing wrong with assigning
multiple meanings to myths. Although his theory is based on tenets concerning the
organization of the human mind which are ultimately incapable of proof, I find its

*! H. Kees, “Kultlegende und Urgeschichie: Grundsiitzliche Bemerkungen zum Horusmythus von Edfu”,
NGWG 1930 (Berlin 1930), 345-362; W. Schenkel, Kultatythos und Mértvrerlegende: Zur Kontinirdt des
dgyprischen Denkens, GOF IV/5 (Wiesbaden 1977).

* Eg. 1.G. Griffiths, “The Interpretation of the Horus-Myth of Edfu®, JEA 44 (1958), 75-85.

% E.g., D. Kurth, “Der kosmische Hintergrund des grossen Horusmythos von Edfu”, R4E 34 (1982-1983),
71-75

3 See for a (still unsurpassed) introduction G5, Kirk, Myrh: Irs Meaning and Functions in Ancient and
Other Cultures (Cambridge 19700, In the vast corpus of scholarly literature about myth, a useful collection
of essays is L. Edmunds (ed.), Approacies to Greek Myth (Baltimore 1990). Recent discussions of ancient
Egyptian myth include H. Sternberg-¢l Hotabi, “Agyptische Mythen™, in O, Kaiser (ed.), Texte qus der
Unrwelt des Alten Testaments 115, Mythen und Epen 1 (Giitersloh 1995), $78-383: . van Dijk, “Myth
and Mythmaking in Ancient Egyp”, in IM. Sasson (ed.), Civilizations af the Ancient Near Ease 11 (New
Yok 1995), 1697-1709; H. Willems, The Caffin of Hegata (Caire JIE 36418y A Case Study of Egvptian
Fenerary Culture of the Early Middle Kingdom, OLA 70 {Leuven 1996), §—14.
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results interesting and stimulating. A truly structuralist reading of the Horus myth
would involve comparisons with the myth of the destruction of mankind,* the myth
of the sun’s eye,” the myth of the falcon coming from Punt,” the cosmogony of
Edfu,* the contendings of Horus and Seth,” the Osiris myth, and possibly other
myths as well. It is improper for a philologist like me to undertake such an ambitious
exercise in a Festschrift devoted to an eminent historian of Egyptian religion, since 1
would definitely fail to meet his high standards. Thus the end of this contribution is
determined by the shortcomings of its author. Fortunately, I know Herman te Velde to
be a good-natured man, who readily forgives the faults of his fellow creatures. afier
the example set by the Founder of his faith.

See n. 21 above,

W. Schenkel, Kultmvthos iind Miirtyreriegende (see n. 31 above), 94-120.

A. Egbents, In Quest of Meaning 1 (see n. 22 above), 153

B fhid., 151-153.

* P. Derchain, “Miettes § 3. - Sur la composition du Mythe d*Horus”, BIE 26 (1974), 13-15,
See my discussion of the passage from D fside et Osiride on the preceding pages,
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Radiology of Ancient Egyptian Mummified Animals

Theo HM. Falke

Introduction

For nearly a century, investigators have utilized diagnostic imaging techniques in
the study of ancient Egyptian mummified remains (1-12). The first human and ani-
mal mummies were X-rayed in 1896, one year after Réntgen’s discovery of M-rays
(1, 2). The first computed tomography (CT) examinations were applied in 1976 (13)
and 1977 (14). Because radiographic techniques are non-destructive in nature, they
are particularly appropriate for certain types of documentation and analysis of these
specimens. This statement pertains to whether the purpose of the investigation is to
determine the condition of the mummy, its methods of embalming, or at times even
the period of manufacture or the authenticity of the examples themselves. Additional
purposes include detection of valuables, paleopathological studies, and documentation
of an object that is subject to slow, progressive deterioration.

Conventional radiography and CT have been occasionally used in research into
the mummified fauna of ancient Egypt (2, 11, 15). For the present study we applied
various radiological techniques to a collection of 12 mummified animals to illustrate.
by selected examples, the usefulness of these techniques in the reconstruction of the
ancient Egyptian fauna.

Materials and methods

Twelve mummified animals from a larger animal collection at the National Museumn
of Antiquities in Leiden, the Netherlands, were examined. The specimens included:
4 cats, 1 dog, 1 crocodile, 3 serpents, 2 fish, and | gazelle. The specimens have no
definite locality labels, but most likely date from Graeco-Roman times. The mummies
were examined with conventional radiography including tomography, a recently in-
troduced multiple beam equalization technique (AMBER) (16), computed tomography
(Pfizer AS & E 450; Philips Tomoscan 350), and Magnetic resonance imaging (Philips
Gyroscan (0.5 T) in selected cases. As film-screen combination we used Lanex-regular
screens and TMG-film (Eastman-Kodak). Conventional tomography was performed
with a Stratometic (CGR) using circular or spiral excursions (3S: 10 degree). Expo-
sure was adjusted to the object examined with approximate parameters of 30 MAS
and 50-80 kV. Computed tomographic images were produced in sagitial and axial
planes with a slice thickness of 9 mm. The resolution was adjusted to the object
under investigation.




Results

Cats, cdog and gazelle

Three of the four cats were well preserved. Radiological examination showed that one
of the mummies was actually an incomplete cat, of which only the head, proximal
parts of the vertebral column, and forelegs are present (Fig. 1). Similar examples of
mutilated cat mummies have been radiologically detected in the Museo Arqueologico
in Madrid and in the Museum of MNatural History in London (9, 17). Mutilated or fake
cat mummies have previously been described as early as 1931 (11).

All of our specimens were of the Felis lybica species as determined by the long
tail and the results of a comparative study with radiographs of modern species of a
Felis caus, F. lybica, F. caracal, and F. catis. Compared with the radiographs of :
modern Felis lybica in the wild the main differences are that the cat mummies have
thin cortices of bone, and one of the species had general under-mineralization. Felines
in captivity, like the ancient mummified cats, may consume a diet consisting mainly
of muscle and organ meats. The resulting high phosphorus level is associated with a
related calcium deficiency (18). The effect of improper diet, a diet of unsupplemented
muscle meat only, is possibly also demonstrated by the presence of a femur fracture in
one of the cats, clearly visible (Fig. 2). Another type of selective dietary indiscretion
with consequent bony changes has been described for living as well as mummified
primates (11, 18).

The radiographs show the presence of epiphyseal plates and milk teeth in all
specimens, indicating that the animals were not fully grown at the time of death.
In a collection of 40 cat specimens examined in another institution the age at death
demonstrated peaks at 1-4 months and 9-12 months, indicating violent death (17).
That they must have died a violent death is also reflected in the remains of two of
our examined cats by demonstration of a luxated cervical spine in the presence of
an intact and well-preserved remaining skeleton (Fig. 3). Radiographic evidence of
a broken neck was also reported in the study by Armitage. The findings are related
to the fact that by Greek and Roman times, worship of the cat goddess resulted
in mummification on a massive scale. The creatures were commercially bred and
slaughtered at the onset of maturity, and were mummified and offered for purchase
to pious pilgrims. The priests of Bastet received these tokens of devotion back and
entombed the mummies on behalf of the pilgrims (19). Although it is very likely that
kittens were ritually raised and killed by means of strangulation, it is also known that
certain adult specimens of cats were also mummified, with radiographs showing no
evidence of trauma. Immature cat mummies showing no signs of neck fracture are
also known and the cause of these premature deaths is not known.

Dogs were buried from the predynastic period onwards. Although these animals,
like baboons or antelopes, have occasionally been part of the ceremony of human
burials (20), they are mostly the results of temple activity in Graeco-Roman times.
Several burial places have been found in modem times, the largest one at Abydos.
This cemetery contained large quantities of mummified dogs, poorly embalmed and
hastily wrapped (20). The specimen we examined may well have come from this area
taking into account the poor state of preservation (Fig. 4). We were unable to identify
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the species. Conventional tomograms reveal an unerupted last molar indicating that
the animal was in its adolescence at the time of death (Fig. 5).

We examined one specimen classified as a mummified gazelle. Conventional X-
ray studies revealed that we were dealing with a fake mummy (Fig. 6) similar to a
case present in the Field Museum of Natural History in Chicago (11).

Serpents, crocodile and fish

Egypt was crowded with snakes, including the cobra, the black-tail viper and the
horned adder. Several were worshipped as lesser deities and mummified and wrapped
in parcels. One of the parcels we examined contained as many as five vipers (Viperidea)
in a bundle (Fig. 7a). The presence of multiple snakes within one parcel has also been
observed by others (11). Conventional and Computed tomography revealed the indi-
vidual snakes (Figs. Tb-¢). Detailed examination of the heads by thin section conven-
tional tomography demonstrated artificial filling of the mouth with stuffing material
(Fig. 7d). The practice of mouth stuffing has been described for human mummies (6,
12) and can be regarded as an artifact of the embalming ritual. Vipers are character-
ized by a complicated poison-tooth system: the large hollow teeth that fold backwards
when the mouth is closed. In one of the vipers we examined the backfolded teeth could
be identified on the thin section conventional tomography.

Mummified crocodiles are found in many collections of Egyptian art worldwide.
The god Sobek was represented as this animal and worshipped in many temples
including Kom Ombo. Another centre for worship was the ancient town of Shedet,
also referred to by the ancient Greeks as Crocodilopolis. Expansion of worship and
mummification of the crocodile began, as with most other animals, relatively late in
Egyptian history. The crocodiles were kept in the sacred lakes near the temple and
cared for by the priests. Controlled feeding sessions were carried out by holding the
animals down firmly at feeding time to prevent them from eating the priests. The
animals were fed by opening the jaws and forcing down meat, bread and a mixture
of honey and water (20).

In our example of a mummified crocodile, a mutilated young animal (Crocodilus
niloticus) was found underneath elaborate wrappings (Fig. 8). Comparable findings are
numerous in the literature and include bundles of small crocodiles within one package
(20), crocodile-shaped wrappings containing four skulls rather than one body (2), and
a crocodile with a swallowed fish (21). In another extraordinary case, discovered in
1901 (22), examination revealed an animal with pieces of a larger animal in breeding
position on top of it. Between the pieces was a family of some fifty tiny crocodiles.

We examined two fish mummies, including a common Nile catfish (Bagrus bayad)
and a Nile perch (Lates niloticus). The latter was worshipped as the goddess Neith
and represents the most commonly found mummified fish (23). Mummification was
performed by slicing the animal down the side to allow the preservatives to penetrate
deeply. Then they were covered by a layer of salted mud and buried in the hot dry
sand (20).




Discussion

The examples in this study clearly demonstrate that radiographs are very suitable for
the study of ancient animal mummies in a non-invasive way. They may reveal impor-
tant aspects of the mummification practice, including signs of slaughter, nutritional
bone changes, and aspects of the embalming technigues. The advanced multiple beam
equalization technique, by increasing the dynamic range of the film, offers the possi-
bility of visualizing both the soft tissue and high density parts. This advantage is of
particular interest when mummies with large object dynamic range are examined, as
for instance in cases where large amounts of overlying opaque resin is present. Com-
puted tomaography further adds to evaluation by provision of true sections eliminating
overprojection. This is especially valuable in the presence of radiographic embalming
materials. CT is also helpful if multiple species are present. In our experience, imaging
with MRI was not possible due to the absence of signal from the dried tissues.

The most striking findings represent the mutilated animals, fake mummies and
other bizarre mummification practices. The practice of mutilated and fake mummies
has been explained in the past in several ways. One possible explanation is that many
of these mummies represent residues of the mummification process. The embalmers
dealing with large guantities sometimes found isolated parts which they packed up
nevertheless, apparently relegating the job of straightening things out to ‘over there’
(11). Another popular explanation is that the embalmers, paid by the number of packs
they turned out, occasionally faked a few. In our opinion, it is more likely that at
least some of the practices are related to religious ritual. For instance, cat mummies
with amputated forelegs and fake mummies, such as the gazelle, have been repeatedly
found, indicating a stereotype pattern rather than an incidental finding resulting from
carelessness. Also, some of the findings described for mummified crocodiles are more
indicative of a hidden religious reason than a trivial one.

Although the true picture of animal disease in antiguity and its effect on man
cannot be obtained from mummified specimens, the remains can provide an idea
of animal diseases in ancient Egypt by detecting the minimal occurrence seen in
paleopathologic radiological studies (24). In addition, paleozoological information
enables us to reconstruct the fauna of a few thousand years ago, especially in ancient
Egypt, since such a great variety of animals has been preserved on a very large scale
(11, 25).

References

l. W. Konig, {4 Photagraphicn mit Roentgen-Strahlen, aufgenommen im physikalischen Verein
(Frankfurt/Leipzig 1896).

2, R. David, Mvsteries of the Mummies (London 1978).

3. D.N.H. Notman, “Ancient Scannings: Computed Tomography of Egyptian Mummies”, in
A.R. David (ed.)., Science in Egypiology (Manchester 1986), 251-320.

4. L. Vyhnének and E. Strouhal, “Radiography of Egyptian Mummies”, ZAS 103 (1976),
118-128.

5. LE. Harris and E.F. Wente, An X-Rayv Atlas of the Roval Mumimies (Chicago 1980).

38



19

20.
. 1. Cole, “X-Raying Mummies™, British Medical Journal 8 Sept. 1979, 589.
22,

21

[ o= ]
1

P.H.K. Gray, “Radiological Aspects of the Mummies of Ancient Egyptians in the Rijksmu-
seum van Oudheden, Leiden”, OMRO 47 (1966), 1-29.

. A, Kihler, “Rickblick und Ausblick”™, Fortschritte auf dem Gebiet der Rintgenstrahlen 13

(1935), 52.

. L. Isherwood, H. Jarvis and R.A. Fawcitt, “Radiology of Manchester Mummies™, in A.R.

David (ed.), The Manchester Mummy Project (Manchester 1979), 825864
T.H.M. Falke, “An Egyptian Mummy in the Bijbels Museum, Amsterdam”, JEOL 26
(1979-19807, 35-38.

. D.J. Oriner, A.E. James, T.H.M. Falke et al., “Imaging Techniques and X-Ray Interpretation

in Skeletal Disease™, in Papers on Paleopathology presented ar the 12th Annual Meeting
of the Paleopathology Association, Knoxville, TN, 1985,

. R.L. Moodie, Roentgenological Studies of Egyptian and Peruvian Mwmnmies, Field Museum
& EXF

of Matural History (Chicage 1931).

. W.R. Dawson and PH.K. Gray, Catalogue of Egyptian Antiguities in the British Museum,

Vol. I: Mummies and Humean Eemains (London 1968).

. T.H.M. Falke, “Onderzoek van een Egyptische mummie met behulp van nieuwe riintgen-

technieken”, Nederlands Tijdschrift voor Geneeskunde 123:19 (1979), 802-806.

. D.C.F. Harwood-Nash, “Computed Tomography of Ancient Egyptian Mummies”, Journal

af Computer Assisted Tomography 3 (1979), 768-T73.
T.H.M. Falke er al., “Computed Tomography of an Ancient Egyptian Cat”, Journal of
Computer Assisred Tomaography 11 (1987), 745-747.

. H. Vlasbloem and LJ. Schultze Kool,“AMBER: A Scanning Multiple-Beam Equalization

System for Chest Radiography™, Radiology 169 (1988), 29-34.

. P. Armitage and J. Clutton-Brock, “Egyptian Mummified Cats held by the British Museum

{Natural History)”. Paper delivered at the First Symposium on Science in Egyptology,
Manchester, 26th-30th June, 1979

. AE. James jr., “Application of the Radiological Sciences to Advance Clinical and Funda-

mental Knowledge of the Animal Kingdom”, Radiology 124 (1977), 581=597.

8. Fleming, B. Fishman, D. O’ Connor et al., “Mummification of Animals”, in The Egypiian
Mummy (Philadelphia 1980), 51-68

AP, Leca, The Cult of the fmmortal (London 1979),

¥. de Gorostarzu, “Lettre sur deux tombeaux de crocodiles découverts au Fayoum”, ASAE
2(1901), 182-184.

. B. Brier and M.V.L. Benneti, *Autopsies on Fish Mummies”, JEA 65 (1979), 128-133.
. 1. Siegel, “Animal Palecpathology: Possibilities and Problems”, Journal of Archeological

Science 3 (1976), 340-384,

5. L. Lortet & C. Gaillard, La faune momifie de 'ancienne Egypte, Archives du Muséum

d’Histoire Naturelle de Lyon VIIL:2, IX:2, X:2 (Lyon 1903-1909),

a9




Fig. 1

Fig, 2

Fig. 3

Fig. 4

Fig. 5

Fig. 6

Fig. 7

Fig. 8

Radiograph of a mummified cat (Felis [vbica), revealing mutilated remains.
Plain radiograph (a) and conventional tomograms (b}, demonstrating fracture
of the femur; the long tail of the specimen indicates Felis lybica species
(arrows).

Plain radiograph with AMBER technique (a), conventional tomogram (b)
and computed tomography (c) of a mummified cat, demonstrating luxated
cervical spine in an otherwise intact and well-preserved skeleton.

Radiograph of a mummified dog.

Conventional tomogram of the head of the dog, revealing an unerupted last
molar,

Example of a fake gazelle mummy.

Plain radiograph (a), conventional tomograms (b), and computed tomography
(c) of a parcel showing multiple mummified Viperia. Detailed tomogram of
the heads of two of the vipers (d) demonstrates mouth stuffing (arrow) and

backfolded teeth.

Radiographs of a mummified crocodile, demonstrating a mutilated specimen.
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Some Fragmentary Images

Richard A. Fazzini

Herman te Velde has been connected with The Brooklyn Museum - recently renamed
the Brooklyn Museum of Art —in two ways as a Research Associate of the museum’s
Department of Egyptian, Classical and Ancient Middle Eastern Art. First and foremost
is his ongoing work with the Expedition to the temple precinct of the goddess Mut at
South Karnak,! primarily as an expert on ancient Egyptian religion and epigrapher.?
In part as an outgrowth of this work, he also served as consultant for a long-term
thematic gallery installation at the museum completed in 1993 and entitled Temples,
Tombs and the Egyprian Universe.* In all his work for Brooklyn, Herman te Velde has
displayed knowledge about, and a fascination with, all sorts of monuments, large or
small, complete or fragmentary, inscribed or uninscribed. It thus seemed appropriate
to contribute to this volume in his honor an article publishing for the first time some
rather uncommon images representing the Brooklyn Museum of Art and the Mut
Expedition.

The first object, which bears Brooklyn Museum of Art accession number 37.1118E,
is a fragmentary, dark green serpentine coiled cobra with raised head. On the bottom
of its base is a sunk relief representation of a figure wearing an Argf-crown offering
incense to Amun-Re, identified by his usual headgear and a label. According to the
inscription, the offerer is Maat-ka-re, described in the feminine as “nh.¢j, “she lives™.
The object is illustrated here in photographs (Figs. 1 and 3) and drawings (Figs. 2a-c,
4). The drawings of this diminutive object (height 2.3 cm, length 2.4 cm, width 2.4
em) were made by one Hannah Meallister when it was in the New-York Historical
Society’'s Egyptian collection. which Brooklyn borrowed in 1937 and purchased in
1948,

In 1907, Leonora Smith, the daughter of Edwin Smith (1822-1906). donated his
Egyptian collection to the New-York Historical Society. According to notes compiled
for the Society by Caroline Ransom Williams (1872-1952), Curator for its Egyptian
antiguities from 1917 to 1924, Brooklyn 37.1118E comes from the Smith Collection
and was once listed in a catalogue as “Fragment with the name of Hatasu, sister
and wife of Thothmes 11" .4 Caroline Ransom Williams's notes describe the image of
Hatshepsut as that of a woman because she does not wear a royal beard and because
of what could be the remains of shoulder straps for a dress. If this were the case,
the object would be an addition to the small number of two-dimensional images of
I A project of the Brooklyn Museum of Art conducted with the assistanee of the Detroit Instinte of Ans
and under the auspices of the American Research Center in Egypt.

I He, his former student Jacobus van Dijk. and Jean-Claude Goyon are currently preparing a publication
of the Piolemaic religious inscriptions on the doorway of the Mut Temple's first pylon.

* R. Fazzini, “Continuity and Change: The New Egyptian Installations in Brooklyn”, KMT 4, no. 4
(Winter, 1993-94), 72-85.

Y Caralegue of the Egypiian Antiquities of the New-York Historical Society (New York 1915), 87: Smith
Collection Mo, 157.
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Hatshepsut clearly made before she became king or, probably, early in her co-regency
and showing her in female guise.® Among them is one from Karnak where Hatshepsut,
labeled as king but with no beard, sports a short wig surmounted by a crown with
horns, ostrich feathers and sun disk and wears a tight-fitting dress when offering wine
to Amun-Re.®

On the other hand, if Hatshepsut is normally shown wearing a beard when crowned
with the Aref)” it is also true that in her general era kings could sometimes be shown
wearing the Aref without a beard.® Moreover, and especially given the small scale
of the carving, what appear to be shoulder straps for a dress could conceivably have
been intended as braces for a king's tunic.” Hence, the identification of Hatshepsut's
image as ‘feminoform’, while most likely, 15 not certain.

More uncertain is the intended function of this object. In general, the fact that it
is decorated on its underside in sunk relief relates it to animal-backed scaraboids,'
themselves one of several types of objects often called “seal-amulets’,!" although their
function as seals is not always certain.”? However, it is not pierced longitudinally as
are many such objects, and is made of serpentine, which is unusual for seal-amulets.”
Moreover, if the backs of some seal-amulets bear cobra images carved half-in-the-
round,” I have found no good parallel among such objects for Brooklyn's more
three-dimensional cobra. Indeed, while the presumably figure-cight arrangement of its

* E.g PM II% 133, bottom: A. Grimm, “Ein Portrit der Hatschepsut als Gotlesfrau und Kinigin™, &M
65 (1983), 3337 and pl. 1; L. Troy, Patterns af Queenship in Ancient Egypitan Myth and History, Boreas
14 (Uppsala 1986), 142, fig. 101; G. Callender, *Froblems in the reign of Hashepsu®”, KMT 6. no. 4
(Winter, 1995-1996), cover illustration and illustrated on p. 19. There is less pencral agreenent about a
relatively early dating of three-dimensional images of Hatshepsut as a woman: e.g., R, Tefnin, Lo staneaine
d' Hatshepsout. Portratt roval ef politigre sous la 18% dynastie, Monumenta Acgyplinca 4 (Brussels 1979),
and i3 review by B, Letellier in 8iCw 38 (1981), cols. 305-308. Compare, as well, L. Troy"s comment
{op. cit., 142) that the lack of adequaie dating criteria for Hatshepsat's individual monuments, including
statuary, prevents the idea of seeing in them ... an ideological development, a gradual integration of the
persona of the royal sister-wife, wife of the god, into the role of the king™ from being more than “an
attractive hypothesis™,

i PM 112, 136, top; of. L. Troy, op. cit., 142; Callender, op. cit., 20 {illus.).

" E.g.. E. Naville. The Temple of Deir el Bahari 111, EEF Memoir 16 (London 1898), pls. LXXVII and
LXXXV; P. Lacan and H. Chevrier, Une chapelle d"Hatshepsour & Karmak (Cairo 1979), pl. 2, nos,
216+173; nos. 303+176; pl. 14, no. 150

¥ E.g.. an image of Amunhotep I, published as fig. 5on p. 43 of C. Graindorge and P. Martinez, “Kamak
avant Kamak: les constructions d* Aménophis I°7 e les premitres linorgies amoniennes™, BSFE 115 (1989),
36—64; several images of Tuthmose Iz R.A. Schwaller de Lubicz, Les femples de Karmak. Condribution
& I"éede de la pensée pharaonigue 11 (Paris 1982), pls. 174=175; and two (or possibly three) images of
roval stames in Theban Tomb 100 (Rekhmire): N. de Garis Davies, The Tomb of Rekli-mi-Ré® ar Thebes
IT (Mew York 1943), pls. XXXV, XXOVIL

? E.g.. E. Naville, The Tempie of Deir ¢l Bakari V, EEF Memaoir 27 (London 1906), pl. CXXX, showing
Tuthmose [1.

0 Eg., C. Andrews, Amulets of Ancient Egypt (London 1994), 53, fig. 54

ooy eg.. M Stoof, .-'H-g-r_r:ff_x':'.l'n' Siegelamulette tn menschlicher wnd Herischer Grestalt: Eine archéiol-
agische und motivegeschichtliche Studie. Europiische Hochschulschriften, Series XXXVIE Archiologie,
41 (Frankfurt am Main 1992).

12 See, eg., W. Ward's comments on the term “Siegelamuletten™ as inappropriate at least to crudely
carved u;lhju:n;:h with rl,l:n';_l_l names andlor i|'|'|;|g|,‘.‘:: CdE LXX Mos. 139-140(1995), 157, kel of a review of
A, Wiese, Zum Bild dex Kinigs auf dgvprischen Siegelamulenen, QOBO 96 (Freiburg/Gittingen 194940},

1} Eg., M. Stwof, op. cit., 30-31,

4 Eg. W.MF. Petrie, Buttons and Design Scarabs, BSAE 38 (London 1925), pl. X, no. 318.
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coils is current in Dynasty XVIII'S and later,' Brooklyn's cobra is unusual because
it lacks the usual coil in front of the raised neck and because its neck curls down and
then rises, a pose seen in many uraei on crowns but not on independent statues of
cobras with figure-eight-shaped coils. The neck and hood also do not rise to as great
a height as one might expect.

Unfortunately, the identity of the entity represented by the cobra is also not known.
That the cobra could sometimes be related to the masculine is demonstrated, for
example, by some rare Middle Kingdom and Dynasty XVIIl images of cobras with
kings' heads;!” a wooden cobra from the tomb of Tutankhamun labeled “living god™;'®
and, at least in Dynasty XXV, cobra images inscribed for some forms of Amun, or of
Amun, Mut and Khonsu." The cobra is, however, far more often a feminine image,
numerous goddesses being equated with it.” Mot the least among them are Ma“at
(who figures prominently in this form in cryptographic writings of Hatshepsut's name
Marat-ka-re), Meretseger and Renenutet. In cobra form, the latter two goddesses were
sometimes considered guises of Hathor, who could, herself, appear as a cobra, although
representations of her in this form are not common. Indeed, it has recently been
suggested that construction of Hatshepsut's Temple at Deir el Bahri accommodated
a colossal engaged column of rock simulating (perhaps with some assistance from
sculptors) a cobra with raised head and spread hood behind a figure of a pharach or
deity. This cobra, it has been further suggested, could be associated with Hathor or
other goddesses that were sometimes linked to her and to the western Theban cliffs.*
Be this as it may, however, the far from exclusive imagery of the cobra prevents an

15 E.g., L. Troy, op. cit., 72, fig. 26 (pendant of Werethekau from the tomb of Tutankhamun); D). Dunham,
The Barkal Temples (Boston 19700, 28, no. 6 and pl. XXV (cobra inscribed for Amunhotep LI G.
Daressy, Fouilles de la Vallée des Bois (1 598—1899) (Cairo 1912), 162-163, pl. XXXV, mos, 24628 and
24629 (iwo wooden cobras from the tomb of Amunhotep 1)

16 Eg. B. Bruyére, Mert Seger & Deir el Médineh, MIFAQ 58 (Cairo 1930), 112 and 129, figs. 51,
66 (Ramesside images of Meret Seger); T. de Putter and C. Karlshausen, Les pierves whilisées dans la
seulprare et {architechere de U'Egypre pharaonique. Guide pratique iflusind (Brussels 1992), 175 and pl,
42 (part of a small, periodite Ramesside figure of a cobra); and numerous bronzes of the Late Period such
as G, Roeder, Agvprische Bronzeffguren, Siaatliche Museen zu Berlin, Mitteilungen asus der figyptischen
Sammlung, VI (Berlin 1956), 388, fig. 565.

17 Eg., W.K. Simpson, pp. 433434 and pl. 66 of “Varia Aegyptiaca in American Collections”, MIDAIK
37 (1981), 435441 and pls, 66—67.

180G 60754: Titanchamun in Kéln, exh. cat., Kolnisches Stadtmuseum (Koln 19807, cat, 55.

9 E g, M. El-Saghir, Das Statwenversteck im Luxortenpel, Zaberns Bildbinde zur Archadlogie 6 (Mainz
am Rhein 1992), 52-54. For a large, fragmentary and uninseribed cobra associated with the Mo Precinet,
see 5. Sauncron, ef al., La porte prolémalgue de enceinte de Mour & Kamak, MIFAO 107 (Cairo 1983),
10 and pl. V. c.

M Ee., K. Martin, “Urbius", L4 VI (Wiesbaden 1986), cols. 865-868. As Mut is not mentioned by name
there, this writer canmot resist noting her associations with the uracus attested in Dynasty XX (H. Stewart,
“A Crossword Hymn o Mut™, JEA 57 [1971], 90, 93, 95, 98, 101, 102, 103) and repeating the suggestion
that on a state of Kenamun from the Mut Precinet (OG 935, temp. Amunhotep 11, the urseus in 2 naos
inscribed twice with a fup i nsw for Mul represents not Renenutet, as sometimes suggested (e, H.
Wild, pp. 211-215 of “Contribution & 1'iconographie et 3 1a titulature de Qen-Amon,” BIFAG 36 [1957],
M¥3-237), but rather Mut; RB. Fazzini er al, Ancient Egyprian Art in The Brooklyn Meseum (Brooklyn
1989), Cat. 39, n. 3. Contrary 1o what is said there, however, and as Herman te Velde has recently called
to my attention, a recent Oriental Institute publication includes evidence that Mut was called Eye of Re
before Dynasty XIX: The Epigraphic Survey, Reliefs and Inscriptions ai Luxor Temple, 1. The Festival
Procession of Opet in the Cofonnade Hall, OIP 112 (Chicago 1994), pl. 119. For Mut as the Eye of Re n
E"'”':r'-ll‘ see H. te Velde, *Mut, The Eve of Re”, BSAK 3 (1988), 395403,

Uy AL Donohue, “The Goddess of the Theban Mountain™, Amtiguiry 66 (1992), 571885,
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identification of the cobra that *backs” or protects(?) Hatshepsut and Amun-Re on
Brooklyn's seal.

According to Who was Who in Egyptology,® Edwin Smith's main Egyptian resi-
dence was in Luxor, which may suggest at least a possible provenance for Brooklyn
37.1118E. However, Whe Was Whe also notes Smith was said to have assisted lo-
cals in forging antiquities and to have been a forger himself. This may perhaps raise
the question: was this an object perhaps much later in date than Hatshepsut that re-
mained in Smith’s collection for some reason? This suggestion, however, would make
Brooklyn 37.1118 quite a creative forgery, particularly if it does show Hatshepsut as a
woman, as the discovery of the best parallels of that genre — partial at best — postdate
Edwin Smith. Moreover, it has been examined in the flesh (or stone) and/or photo-
graphs by a considerable number of Egyptologists who, like the writer, have found it
convineingly ancient if unusual.

The second object to be published here is more fragmentary and at least as unusual
as Brooklyn 37.1118E. Given the number 10M.3 in the Mut Expedition’s registry, it
is the remains of a sculptural group of at least two figures (Figs. 5a-c and 6) carved
in ‘Egyptian alabaster’ (calcite). Its maximum preserved height, length and width are
8.5 ¢cm, 15 cm, and 8 cm respectively.

The sculpture’s more readily identifiable element is the remains of the stylized
proper right foreleg and wig of a lion or sphinx, more probably the latter. This figure
appears to have been depicted recumbent upon a base and could be a sculpture of a
sculpture. To judge from what is left of this image and the variations in proportions
of at least a selection of complete sphinx images, the original length of this leonine
figure could have between 3.5 and 5 times its preserved length, that is, about 52.5 cm
{one cubit)-75 cm.

As visible in Figs. 5a-c, this leonine figure on a base rests upon another figure of
which only part of one limb and a portion of the abdomen are preserved. Enough of
the slightly convex underside and left side are preserved to demonstrate that the lower
surface was continuous. The small preserved area of the proper left side (visible in
Fig. ) bears the same decorative band as the right side. If this figure was not the
base of the complete object but rather stood (or, more precisely, lay) on a base, the
cutting free and finishing of the belly would be very unusual and unlikely.

When 10M.3 was discovered, on January 20, 1987, the excavators first thought the
lower figure might possibly be a prostrate prisoner, but was more likely a crocodile.
And it is perhaps still worth noting that ancient Egyptian groupings of a lion above
a crocodile do exist.® Nevertheless, the interpretation of the figure as a crocodile is
problematic. Egyptian three-dimensional images of crocodiles normally show their
abdomens resting directly on bases, and their forelegs bent at a less acute angle
(sometimes verging on vertical) than the preserved limb of this figure.® Moreover,

W.R. Dawson and E.P. Uphill, rev. by M.L. Bierbrier, Who Was Whe in Egyprology (London 19957,
395.
B Ep., 0. Neugebaver and R. Parker, Egsption Astronomical Texts, I1: Decans, Planets, Constellations
and Zodincs, Brown Egyplological Studies 6 (Providence/London 196%), pls. 1, 1L IX, XIIL, XV,
B Eg., HS.K. Bakry, “The Discovery of a Temple of Sobk in Upper Egypt”, MDAJK 27 (1971). pls.
XXIB, XXIXC, and XXX1(a)-(b); B, Peterson, “Sobek - der Krokodilgon: Eine Skulptur in Stockholm”™,
Medellvavemusesr Bulledin 14 (197, |5I:.Lli. on pp. -I—?: iR I’.‘I}'.\ﬁh‘. “Un Ex-Voio i Sobek en la coleccion
Ogdon”, Aegyprus Antigua 67 (1989), 28, figs. -2
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while crocodiles can be shown with abdominal markings somewhat similar to those
on the sides of 10M.3, such features do not continue onto the leg and are normally not
the only body markings.? It thus seems almost certain (as also suggested to this writer
by Peter Dorman) that the lower figure represents a human, the pattern on the sides
of the abdomen and the preserved portion of the arm being decorative elements of a
garment. The best comparisons, although not exact parallels, are provided by certain
Dynasty XVIII Theban tombs that depict Syrians wearing a long-sleeved dress with
decorative bands on the edges of the dress and sleeves.™

If 10M.3 does represent a leonine figure atop a prostrate foreigner, it would cer-
tainly have ideological affinities to numerous Egyptian images of lions (or of kings
and deities as lions) dominating enemies.”” A few such enemies, carved in soft ma-
terials, are shown prostrate in a manner that can be related to the figure of 10M.3,%
including the lack of a base beneath the prostrate figure. One could also relate 10M.3’s
lower figure to some actual three-dimensional images of kings and deities standing on
or enthroned atop prostrate foreigners,™ and at least one two-dimensional representa-
tion of a statue of a king similarly enthroned.™ If 10M.3 represents a sphinx atop a
prosirate enemy, it can be related to the numerous images in Egyptian art of sphinxes
trampling enemies or even the recumbent Ramesses II sphinxes at Wadi es-Sebua that
rest on pedestals decorated with reliefs of kneeling and bound prisoners.™

Somewhat closer in form are the scarabs and seals, especially those with the name
of Tuthmose I11, decorated with a recumbent sphinx over a fallen enemy.?? And finally,
there is a small (preserved length 11.9 cm), fragmentary three-dimensional figure of
a recumbent sphinx, inscribed for Merenptah but considered to be Dynasty XII in

¥ Eg, C. Doleani, fl dio Sobk (Rome 1961), 163-271, pls. IX, 1 and X, 1; H.5.K. Bakry, op. cit., pl.
XXIIB; B. Bruykre, Rapport sur lex fouilles de Deir el Médineh (1934-1935), Pt. II: Le village, les
décharges publigues, la station de repos die col de la vallée des rois (Cairo 1939), 197, fig. 88,

¥ e 1, Pritchard, “Syrians as Pictured in the Paintings of the Theban Tombs™, BASOR 122 (1951),
36-41, The garment in question is his garment B, which is attested mainly from the reigns of Tuthmose
NI to Amunhotep I but certainly survives in the reign of Amunhotep II1. To be sure, the small surviving
portion of the front of 10M.3"s abdomen does not preserve a decorative band comparable to those renning
down the front of Pritchard's garment B. The upper half of Pritchard’s garment type C, in existence by the
earlier of the two time periods just mentioned but most a1 home in the time of Tuthmose IV 1w Amunhotep
M1, has decorative patterns on the sleeve edges but not on the sides of the garment. There is no decorative
band down the front of garment C, but a long piece of cloth, decorated along its selvage, is wrapped
arcund the skirt,

1 Ep., U Schweitzer, Liwe und Sphine im alen Agypren, AgFo 15 (GlickstadiHamburg 1948), pls. 111,
5; I1¥, 14, and XII, |—4; M. de Garis Davies (ed. by L. Bull and L. Hall), The Temple af Hibis in £1
Ehdrgeh Oasis 111, The Decoration (New York 1953), pl. 3, reg. IV.

4] U. Schweilzer, op. cit.. |'||__ IX, &; and eof A I:hrl_wu.ngll_‘:r. rp. 107=127 {nl‘l ”E“&.‘I‘th&.‘i[llﬁwc"] of “Heraion
von Samos: Grabungen im Slidiemenos 1977, 1L Kleinfunde™, Mineifungen des Dentschen Archaidlogischen
Instituts, Athenizche Abteflung 96 (Berhn 1981), 73-138.

2 D, Wildung, “Der Koinig Agyptens als Herr der Welt? Ein seltener ikongraphischer Typus der Kiinigsplas-
tik des Newen Reiches”, AR? 24 (1973), 108-116.

0 M. de Garis Davies, The Tomb of Relh-mi-RE 11, pl. XXXVII (enthroned king); cf. D. Wildung, op. cit,
114, n. 38. Tt might be noted that in TT 48 (Amunemhat, called Surer), there appears to be an image of
a statue of Gueen Tiye standing atop a prosirate foreigner: T. Siive-Stderbergh, Four Eighteenth Dynasty
Tombs, Private Tombs at Thebes 1 (Oxford 1957), 39 and pl. XXXVL In both the Rekhmire and Surer
images, the prostrate figure rests atop a base rather than being iself the base.

M H. Gauthier, Le temple de Ouadi es-Sebeud 11 (Cairo 1912), pls. IV-VIIL.

¥ Eg., B. Jacger, Essai de classificarion ef datation des scarabées Menkhéperré, OBO, Series Archaeo-
logica 2 (Fribourg/Giittingen 1982), 21, section 396,
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origin.® While most of the front part of the sculpture is missing, enough of the work
is preserved to show that the underside of the front half of the sculpture’s base was
recessed upward from the rear half and was adorned with carvings half in the round
of two prostrate, side-by-side foreigners. Part of the original sculpture, they have been
interpreted as an Asiatic and a Nubian and were presumably visible in front under
the sphinx’s paws.** This is at least somewhat comparable to Mut 10M.3, although
the latter appears to have had only one prostrate figure that may have constituted the
sculpture’s entire base.

IOM.3 was uncovered in the Mut Temple in the long room immediately to the
north of the *Crypt of Taharga" or ‘Crypt of Montuemhat'* that is all but certainly
part of a Dynasty XXV rebuilding of the temple.”” While this clearly associates the
sculpture with the Mut Temple, at least at one point in its history, little more can be
deduced. The figure was found in a thick layer of debris that built up over this whole
area of the temple after it went out of use and presumably during the course of its
destruction or dismantling over the centuries. This debris layer has tumed up several
scattered fragments of sculptures and pottery of varying periods. It is thus particularly
unfortunate that the figure is so fragmentary and lacks the features (of lion, sphinx or
prisoner) that would most often be used in an attempt at stylistic dating.’ Nevertheless,
and admitting the suggestion is very speculative, it does not seem unreasonable to
suggest that this fragmentary symbol of royal power and dominion over foreign and
potentially chaotic forces was made sometime during Dynasty XVIIL There is precious
little evidence for the existence of the Mut Temple before this period,*® but Dynasty

B Wildung er al., Entedeckungen. Agypiische Kunst in Siiddentschiand, Exh. cat. (Mainz am Rhein 1985),

4344, cat 30 (illus.); B, Fay, The Lowvre Sphine and Roval Sculprure from the Reign of Amenemhar If
(Mainz am Rhein 1996), 68, cat. 53 (Munich AS 7133), and pl. 93f.

M wildung er al., op. cir,

# Unless, as seems unlikely, the figure was supported over a base by its hands, kneesfthighs and toes
as, for example, in some roval images: e.g., G, Roeder, Naos (Leipzig 1914), pl. 28 (CG 70021: naos of
Mectanebo I from Saft el-Henne).

P 1%, 255 [12] and pl. XXV,

3T R. Fazzini and W. Peck, “The Precinct of Mut During Dynasty XXV and Early Dynasty XXVI: A
Growing Picture™, JSSEA 11 (1981}, 115=126,

* For lions and sphinxes, see, e.g., U. Schweitzer, op. cit., 37, 46, 64, 72,

* A sounding (admittedly very limited) in the northeast area of the Mut Temenos (see p. 296 of R.A.
Fazzini, “Report on the 1983 Season of Excavation at the Precinet of the Goddess Mut”, ASAE 70 [1985],
287-307) yielded non-temple remains of the late Middle Kingdom/Second Intermediate Period, and the
same may be true of an equally hmited sounding undertaken in the second count of the Mut Temple.
While the site has yielded a few Middle Kingdom sculptures (PM 112, 261 [Cairo CG 914] and 262 [CG
536]), they were not necessarily brought o south Karnak ontil much later, That the Mut Temple had come
into existence no later than the reign of Amunhotep I is suggested by the discovery there of a statue of
him suckled by Mut, associated with the site of Isheru, that may well be a work of his time rather than a
posthumons image (PM 1%, 261: o which add, e.g., 1. Lindblad, Roval Sewlpire of the Early Eightaenth
Dynasty in Egypr, Medelhavsmuseet Memoir 5 [Swockholm 1984, 33-34; L. Troy, op. cit.. 162, no.
18.3.18). Moreover, Mut as “Mistress of Isheru™ is also mentioned on one of several blocks in Karnak's
Amun Precinet inscribed with a calendar or calendars of offering that are auributable 10 Amunhotep 1,
although their clear inspiration by Middle Kingdom prototypes need not include the reference 1o Mut. For
these blocks, see A. Spalinger, Three Studies on Egyprian Feasts and Their Chronological fmplications
(Baltimore 1992), 1=30, and pls. I-IV. The existence of a Dynasty XVII cult center m South Karnak is
suggested by BM EA 69536, a fragmentary dyad inscribed for Sobekemsaf 1 or IT and Mut associated with
Isheru: J. Bourriaw, “Museum Acquisitions, 1984, Egyptian Antiquities Acquired in 1984 by Museums in
the United Kingdom™, JEA T2 (1986), 190, no. 59, and information kindly provided by W. Vivian Davies,
whose publication of this object is in preparation. Although lacking a mention of Isheru, a slightly earlier
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XVIII saw at least two major stages in the building of the Mut Temple: during, or
possibly slightly before, the co-regency of Hatshepsut and Tuthmose III and later in
the dynasty, possibly during the reign of Amunhotep II1.* This period also provides
the best parallels for the garment worn by the figure*! and is a time when various
unusual royal group sculptures were created.*

Even though the objects presented here are fragmentary, the writer hopes their
unusual subject matter or iconography will be of some interest to Herman te Velde,
who has been a friend, mentor and inspiration,

Fig. 1 Brooklyn Museum of Art 37.1118E, Charles Edwin Wilbour Fund. Top.

Fig. 2 Drawings of the top (a), front view (b) and side view (c) of Brooklyn
37.1118E.

Fig. 3 Brooklyn Museum of Art 37.1118E, bottom.
Tig, 4 Drawing of the bottom of 37.1113E.

Fig. Sa-c Three views of sphinx/lion atop prostrate figure(?), right side {Brooklyn
Museum Mut Expedition, registry no, 10M.3).

Fig. 6 Sphinx/lion atop prostrate figure(?), top view; remains of decorated surface
of proper left side visible at bottom of photograph.

stela of Dynasty XVII's Nubkheperre Intef, found in Kamak's Prah Temple, also mentions Mut: BM 112,
196 (3).

# Eor u brief discussion of some stages of the growth of the Mut Precinet, see E.A. Fazzini, op. cit.

A1 A gemi-comparable figure of a Syrian on a Theban temple relicf wearing one of Pritchard's type B
garmenis for Syrians (se¢ n. 26} has been reattributed recently from Dynasty XIX (W.C. Hayes, The
Seepter of Egypt, 1 The Hyksos Period and the New Kingdom (1675-1080 8.C.) [New York 1959, 340,
fig. 214) 1o Tuthmoside tmes by P. Brand, in N. Thomas et al., The Amevican Discovery af Ancient Egypt,
Exh. cat. (Los Angeles 1995), 170=171, no. 74.

1 Eg, M. Seidel, Die kdniglichen Statwengruppen, 1. Die Denkmiler vorm Alten Reich biz zum Ende
der 18. Dynastie, HAB 42 (Hildesheim 1996), 127-134 (representations of statues in TT 73), 162-164
{representations of statues in TT % of Senefer), and 170-171 (calcite group of Amunhotep 11 between
Horus and Thoth).

75




76

Fig. |










Itn — the “Golden Egg” (CT IV 292b-¢ [B9C*])

Orly Goldwasser

A theme which begins with hieroglyphs and ends with reflections on Egyptian religious
beliefs — such a theme may be deemed appropriate to honour Professor Herman te
Velde, a scholar whose mastery of these areas has long been recognized. I hope he
will appreciate this modest contribution.

The second part of spell 355 of the Coffin Texts (CT IV 2925-294b [11 versions])
opens with the phrases:

i R imy swie fwbn m im f' psd m she f nbb hr biz.f

“0 Re (who is) in his egg! dawning from his 7m! shining in his horizon! swimming
in his firmament!™

In his detailed discussion of the Tm before the Amama period, Donald Redford
suggests that in CT IV 292b-c “the parallelism between the disc and the egg is of
some interest, as it might suggest a connection between the Disc and the pre-existent
substance from which Re emerges. The metaphor, however, is probably devoid of real
significance, as the disc is also found in parallelism with the sun-boat: °I have made
my way at the prow of his barque, I shine in his disc’ "2

The last citation in Redford’s discussion comes from CT VII 267a-b.* Yet it
seems that the solar-barque and the 7 are not necessarily paralleled metaphorically
in this case. This sentence might allude verbally to the image later portrayed as “R°
upon/within the disk, riding the sun-boat™ (Fig. 2).

Nevertheless, the assumption that the metaphor “7m is The Primeval Egg” did
indeed exist, may be confirmed in one of the versions of CT IV 292,

Version B9C* of CT IV 292b (see Fig. 1) stands out among the other versions
as it provides the word swht with a unique classifier — the "gold’ =) determin-
ative.’ This unexpected classifier replaces the customary iconic ‘egg’ determinative
which appears in all other versions. Unlike the iconic egg determinative, the ‘gold’
is a classifier that stands in a schematic relationship with the word it follows. The
‘ingredient’ relationship (i.e. “made of ") is a prevailing relation in the hieroglyphic

I Qther versions of CT IV 202b.¢ read: § B imy swhe f psd m fm.for § BT pw imy swhi fpsd moimf

! pB. Redford, “The Sun-disc in Akhenaten’s Program: Its Worship and Antecedents, IV, JARCE 13
(1976), 48.

3 frnd owar bt wia ) sipof moimyf ahom b f. The parallel versions read: ir wat a N pr &0 i wiz [ s8p m
im.f &l m bz.f, “Prepare a path for me into the bow of his bark; brightness in his disk, and power in his
shape” (R.0O. Faulkner, The Ancient Egyprian Caffin Texes 11 [Warminster 1978], 129). In CT' IV, 292b-¢
wim, psd, nbb are probably participles.

4 The rules of Egyptian art make it difficult w decide if R is within the disk. which is represented
transparently, or upon the disk,

5 This is the only occurance of the word swiir with the “gold’ determinative in the Coffin Texts. The
search was made through D. van der Plas’s Caffine Texes Word Index (1995) on the Internet.
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system between a word and its classifier.® However, by the exceptional act of changing
the determinative, the scribe connects the swiir unequivocally to the following phrase.
The notion ‘made of gold’ associates the primeval egg with the second part of the
sentence, creating an image which immediately refers to the other ‘golden’ entity in the
sentence — the fn.” This understanding weds metaphorically the cardinal mythological
concept of the creation of the Urei, the primeval egg, to the creation of the sun-god®
— the Urei being conceptualized in celestial terms as the 7m disc. The egg and the sun
are easily mapped metaphorically into each other. They share the important predicates
‘Colour’ (orange-yellow), ‘Round’, and ‘Giving life’. Yet their bringing together is
a very ‘Egyptian’ process, probably strongly influenced by the Egyptian religious
myths of the Urei. In this case we find again the ‘Myth and Belief Principle’™® as
the impetus which carries the swht from the ‘natural’ categorization (egg). to the
‘mythical’ categorization (gold). As with the Seth determinative, where words were
carried from their natural category (e.g, %w; l"ﬁ ) to the Sethian category," we witness
here mythological reasons that may influence world categorization and conceptual
organization as represented by the Egyptian script.

It seems that the metaphor Sun-Disk = Urei is reinforced in this version through
the verb whbn. Unlike the parallel versions of CT IV 292b-c, all exhibiting the ‘sun-
rays’ determinative,'! the verb win in version B9C* takes the ‘ege’ T determinative.
This combination allows the verb wbn to refer simultaneously to the breaking of the
sun-god from the 7m and to the breaking of the shell of the Urei — the ultimate new
beginning,

In the case of wha, it is difficult to decide whether the ‘egg’ determinative is a
purely metaphorical determinative reflecting a movement in conceptual organization
under mythological influence, which relates the breaking of the Urei to the ‘breaking
of the sun-rays in the morning’ or ‘breaking of the sun from the Urei.” Alternatively,
the ‘egg’ determinative could represent an inherent early meaning of the verb whn,
referring to the breaking or piercing of the egg by the fledgling. Pierre Lacau,'? in his
study of wbn and psd, translates the verb by “poindre™'? in French. Following Maspero,
he understands the original meaning to be “se mettre en boule”, which later refers
to the rising sun, and to the overflow of grain. Otto'* mentions other “round things”
such as nipples. This line of meanings is consolidated by the O determinative, which
appears as early as the Pyramid Texts (Pyr. 283a [T]. 1463) and is also known in the
Coffin Texts. Another related meaning of whn is “wound™ which probably refers to
b See 0. Goldwasser, From feon to Metaphor. Studies in the Semiofics of the Hieroglyphs, OBD 142
(Freiburg/Gittingen 1905), G0fF.

7 The sun-god is called in the New Kingdom whbn m nbw “the one who shines in gold” (W, 1, 293.6).

8 H. Bonnet, RARG, 162-164.

? G. Lakoff, Women, Fire and Dangerons ?Frfng_l.' (Chicago 1987), 934

0 H. 1 Velde, Seth, God of Confuusion, Prig 6 (Leiden 1967), 22-23; Goldwasser, op. cit., 99-106.

' Eleven examples show the variant wi mit i, f, seven examples have psd m iin,f.

12 P. Lacaw, “Les verbes whn ‘poindre’ et psd ‘culminer” ", BIFAC 69 (1971), 1-9.

13 The meanings of “poindre™ in French include “to dawn,” “to break” (fig), “o0 appear,” “to break
through” and “to sprout.” R. Hannig, Grosses Hondwirterbuch Agyptisch-Deatseh (Mainz 1995), 1887,
gives a meaning for wbn (without a reference) “aufgehen (von Pllanzen)” citing the example s%zmw win, w,
“die Seam Pflanzen sind aufgegangen”. ) i

14 E. Otio, “Die Verba lae inf. und die ihnen verwandten im Agyplischen”, ZAS 79 (1954), 42,

15 K. Sethe, “Die Sprilche fir das Kennen der Seelen der heiligen Orte”, 24§ 57 (1922), 39, W, Wesien-
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blood bursting out of the surface of the skin. Last, but not least, is a rare application in
the Pyramid Texts (376a-b) where wbn describes the ‘rising’ or “shining’ of fire, and
is also used in the same sentence to describe the ‘shining of incense’, a perceptible
synaesthesia. In this last example the wbn appears with a bird determinative, probably
referring to the Bnw bird'® (the ‘phoenix’ of Heliopolis) which relates to wbn on
phonetic grounds (paronomasia or pun) as well as on the mythical grounds of the
primeval creation.'” However, in all examples, the wbn, if connected to colour, relates
to the ‘hot’ colours — from red" to golden-yellow.

Although this is hardly mentioned by the dictionaries," the word whn appears
with what seems to be the ‘egg’ determinative as early as the Pyramid texts™ as
an epithet of the sun-god.?! Of the sixty examples of the verb wbn in the Coffin
Texts,2? many versions of different coffins show the ‘egg’ determinative alone, or the
‘egg’ determinative together with the anticipated ‘sun-rays’ or ‘sun’ determinatives.
Regardless of the *egg” determinative, most of the occurrences of the verb whbn in the
Coffin Texts are related to meanings directly referring to the sun, e.g.. CT'154a, 183f,
187¢, 213¢, 254d, 261a; 11 36c, 44a, 64b, 95¢, 260c; IV 186¢, 294a.

However, it seems that the reading of the verb whn with the ‘egg’ determinative
does not remain only on the metalinguistic level in the Coffin Texts, but is also
expressed in the texts themselves,

In CT 1l 444 the subject is Atum; in a vivid description the birth of the god is
described as: psd. fwbn.f pri.f m swht f mst ntr m prt “as he shines, as he rises when he
comes out from his egg. God's birth (is) in/as ‘coming out”."** The wbn is explained
by the text as “coming out from the egg”.

A close variation on the same theme (CT Il 36¢; see Fig.3) reads: wbnf r* nb
pri.f m swhi.f mst ntr prt.(i) “as he rises every day, when he comes out from his
egg. God’s birth is *coming out’.™ Here, the word pr.i(i) is curiously “glossed’ (in

dorf, Warterbuch der medizinischen Texte, GMAA T (Berlin 1961=1962), ¥ol. 1, 172

16 M, Kees, Der Gotterglaube im Alien Agypten (Leipzig 1956), 217, suggests that Benben and Benu in
Egyplian connect to the meaning “emporsteigen”. It is interesting to note that this verk may refer o the
rising of the sun, as well as 1o the rising of smoke, balloons, sounds, or anger.

1T Wh. 1, 292: 1. Baines, “Brbn: Mythological and Linguistic Notes”, Orientalia 39 (1970}, 389-404. On
the possible relations between whbn and bnd, Bubn and the Bnw bird through the common rool bn, see Otto,
ap. cit., 42; W.A. Ward, “Notes on Some Egypto-Semitic Roots™, ZA5 95 (1968), 6667 and Baines, op.
cit,, with a long discussion

I8 In five versions of CF I 13a, the combination swhit ngr aliernates with the word first “carnelian”.
In one of the versions (B2L*) the word appears with the ‘egg’ determinative. Faulkner writes about
this combination: “For swit “egg” the B3C group substitste meaninglessly hrst “‘camnelian’ ™ (The Ancient
Egvptian Coffin Texts 1 [Warminster 19731, 143 n.9). Is it indeed meaningless? See also Sethe, ap. cit., 39,
19 The Wérterbuch mentions the "egg’ determinative (refering to it as ‘archaic’, Wb I, 292) but with no
actual reference. Tt is not mentioned in Faulkner's Concise Dictionary of Middle Egyptian (Oxford 1962).
Hannig, op. cit., lists the determinative, without a reference, and with no appropriale transhution,

A pyr. 283 [W]: whbn [, compare CT [ 115 VI 237,

2 Wik, 1, 205,5).

2 The search was made through the Coffin Texs Word Index (1995, edited by . van der Plas (Internet).
¥ Fanlkner, AECT 1, 87, wranslates differently here: “He shines and rises when he issues from his egg
which the god fashioned as offspring (7)) it seems that he regards ms s nfr as a relative form. The verbs
msi and pri are used earlier in the spell to denote creation ink Sw sz fom ms.n.f. wi o fud f pr.n.d m mssdi f
(CT 11 44a-b).

¥ A nominal sentence would be very difficult here. 1t seems that it should be read mst-nfr pr.ni} = an
adverbizl sentence + slative. Semantically this reading may be close o ranslations as “zeigt sich, wird
sichtbar” in Wh. 1 523.19. Frank Kammerzell made two interesting suggestions here: 1. Semantically,
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all versions)™ by the unexpected i determinative. which completes the metaphoric
analogy ‘rising’ = ‘coming out from the egg’.

In spell 305, CT IV 58h, the text reads: rwd ntr wbn® ntr m s5.f psi.f ... m bik
pw 3 spd dat ... “The god will grow, the god will rise from his nest, he will fly ...
as the great falcon, sharp of talon ...". In this case the verb whn “breaking the egg”,
“breaking out from the nest™, appears not in a context relating to Atum or Re but in
an purely ornithological celebration of Horus which carries the whn very close 1o the
concrete description of “breaking forth by the fledgling from the egg”. Nevertheless,
in several examples, the Coffin Texts present the notion of “coming out from the epg™
in concrete terms. In these cases the verb used is sd. e.g., CT VI 200j: sd.i m swhe*® “1
will break out from the egg” (also CT IV 181g). The Great Hymn to the T from the
Amama Period which describes in detail the hatching of the fledgling from its egg,
also uses the verbs sd and pri consecutively.® Another verb used in the Coffin Texis
is snhn, as in the phrase n snhn.r.i swhwt.i (CT 1167f) ... when I had not yet hatched
my eggs”.

That swir and sf are close terms we can see later in Book of the Dead Ch. 85,
1731 nn maz.ow s$80 nn sd.tw swht.P “no one will see my nest, no one will break my
egg’”,

In spell 691 (CT VI 324¢-d) the resurrection, the *second birth’, is viewed in terms
of whn: di.f hai hrw 82 hr hrw (i) nw “nh.(0) di f hsi griw 55 e griw. (0) nw “nb.(§) r
wds.Li whn.i r snn.i tsw m fnd.i** “may he cause many days to be added to my days
of my life, may he cause many nights to be added to my nights of my life until T
depart. May [ rise to be a likeness of myself, breath in my nose ...”.3* This meaning
of whn is already very close to the Ptolemaic use of the word wbn described by the
Wirterbuch as “zur Welt kommen, geboren werden (von Géttern)”,

Notwithstanding Redford’s reservation, one might therefore still read CT 1V 292b-
¢ while being aware of the possibility that as early as the Coffin Texts the 7 was

this use relates to the use of pri as an auxiliary verb (Gardiner, EG*, 394), Ti might be compared to the
German “dann kam es dazu, dass er hért™ 2. There is also a possibility that this use is the result of a
Poelic paronomasia:
wive £ nly pr.f i swldf mst-rge proif)
PR M-5 M5 PR

Faulkner, AECT I, 84, wanslates this sentence differently — “he rises daily from his egg which the godl
whe went up shining () fashioned”, It seems that he regards me.r ngr as a relative form describing the
ey the status of pr.r.(f) in this case is unclear to me,

] . 5 1 = i £ .
* The sun is on the mind of the scribe of BIP as he writes |I'i5,.3.15'.‘_ swi . Version BOC presents a

somewhat different texi ™., ngr e g .'.!'r'.s' o

1t is of course possible to suggest that this sign is not a determinative but a pictogram for one of the
“sun-rays” words, such as whn or shw. In this case, in all the three versions discussed, pr.i(f) appears
without a determinative.

T i appears here with the & determinative.

% The word swht is followed by two determinatives, 0 and @ or should it be read swhe-B7 The last
determinative was probably erased, as De Buck (€T VI 2005 note 147 ) writes “Chiselmarks.”

¥ M, Sandman, Texts fram the Time of Akhenaten, BiAe 8 (Brussels 1938), 94: 15 (1 7).

I Faulkner, AECT 1. 32.

3 After ELAW. Budge, The Chapters of Caming Forth by Day, 11 {London 1910), 47 (Nu). See also the
“Water Spell”. LF. Borghouts, Ancient Egvptian Magical Texis, Misaba 9 (Leiden 197%), &7,

2 Al first person suffixes are omitted,

Y Faulkner, AECT 11, 257

B Wk, 1293, 19




conceived as a kind of material — the ‘egg’ — from which the sun-god emerges. This
relationship is probably materialized later in sentences which describe the relation
between a deity and the sun-disk as — ir.f hprw m Ttn.f3** relations illustrated by the
representations of the divine manifestation (a ram or a scarab) within the disk.*®

It seems that in the conceptual realm represented in the Coffin Texts, the 1, not
yet fully realized as a ‘god’,*” might have been interpreted as an *U7r’-substance — the
Divine ‘Golden Egg’, out of which emerged the familiar, pictorially defined image of
the sun-god.

Fig. 1 CT IV, 292b (B9C?) (after De Buck)

Fig. 2 Re within the sun-disk in the solar boat (after M. Schunck, Untersuchungen
zum Wortstarun i [Bonn 1985], 13).

Fig. 3 CT 11, 36c¢ (after De Buck)

1, Assmann, Litergische Lieder an den Sonmengott, MAS 19 (Berlin 1969, 40

% E.pg., E. Homung, The Valley of the Kings. Horizon of Eternity (New York 1990), 95 P 57. 99 Pl. 66
and passim.

3 0F, 1. Assmann, “Aton”, LA T (1975), 5326 and Redford, op. cit. On the status of the ¥ in the Egyptian
knowledge organization, as represented by the script, see Goldwasscr, forthcoming.,

23




MM e
Al VfestoD[)< I Y=o oo s= et _[Is0=

v RN s == (oo
m%&ﬁa@nﬁnﬂ@ﬂd Wr_w[n%mm

O L sl Vi SN TY oY




Répandre I'or et éparpiller la verdure.
Les fétes de Mout et d'Hathor & la néoménie d"Epiphi et les
prémices des moissons

Jean-Claude Govon

A Herman, en souvenir des heures animées passées
dans le “garage” de Beit-Canada & lire et tenter de
comprendre Mout et ses textes tardifs, en toute ami-
Lié....

Dans un article récent,’ A. Spalinger a proposé une traduction commentée des textes
calendériques de 1'avant-porte de Mout & Karnak publiés naguére par le trés regretté
Serge Sauneron.? On n’entrera pas ici dans le détail des multiples problémes soulevés
par cette traduction, quelque peu prématurée, qu’il conviendra de reprendre pas a
pas dés 1’achévement de la publication de 1'ensemble des données théologiques el
philologiques que fournissent les autres inscriptions du maitre-temple, actuellement
en cours d"impression.

Relevés par I’équipe d’épigraphistes de la Mut Expedition du Brooklyn Museum,’
dont H. te Velde coordonne avec doigté et bonhomie les travaux, les textes souvent
mutilés et de lecture délicate du premier pylone ainsi que ceux partiellement conservés
par les blocs inventoriés, rangés sur les aires lapidaires, fournissent nombre d”informa-
tions qui n"ont pu étre accessibles 3 A_ Spalinger. Si, & date ancienne, Mout de Thebes
a jamais eu ses propres fétes, a I"époque récente et sous les Ptolémées, le calendner
de ses fétes majeures met en évidence le fait que les rites qui s'y trouvent mentionnés
dépassent largement le seul cadre de Karnak et de ses environs. La plupart de ceux
qu’au fil de ses traductions A. Spalinger a pu rencontrer appartiennent & I"ondo, va-
lable dans toute 1I'Egypte, des panégyries d'Hathor — Sekhmet-Bastet-Menhyt-Nebtou
— et la liste pourrait encore étre allongée d'une infinité de noms divins, “en tous ses
noms”. En outre, par I'emplacement choisi pour leur gravure, le kiosque et I'avant-
porte nord, les données théologiques et calendériques rassemblées par les scribes-
savants thébains s'adressent moins 4 la Mout locale autonome qu'a sa véritable nature
de manifestation de 1'(Eil-de-Ré, garante et incarnation, comme on va le voir, du cycle
annuel agricole,

Parmi tous les points importants du grand calendrier de Mout pour lesquels une
solution peut étre apportée, il en est un qui mérite mieux que le maigre commentaire
i lui consacré par A. Spalinger. Il correspond aux colonnes 41/42 de I'édition de 5.

! A Spalinger, “A Religious Calendar Year”, RAE 44 (1993), 161-184.

! 8. Sauneron, La porte profématque de enceinte de Mowt & Karnak, MIFAQ 107 (Le Caire 1983), pl.
X, 6. Cité Mour par la suite,

* H. te Velde, J. van Dijk, J.-Cl. Goyon pour |"épigraphie ptolémaique et romaine sous la direction du
chef de mission R, Fazzini, conservateur du déparement oriental du Brookiyn Museum of An de New
York.
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Sauneron (Pl. IX, 6) et, & quelques corrections mimimes prés (signalées en italique
dans ce qui suit), la traduction proposée’ s’avére correcte; sans mention précise de
date, en apparence aprés le 29 du IV, Shemou, le rédacteur a mentionné les faits
suivants (Fig. 1):

Col. 41 “Une effigie est dressée aux quatre (directions) de sa demeure étant donné
qu” elle donne les ordres aux génies massacreurs 3 la fin de I'année; de la poudre
verte étincelante est parsemée pour elle sur le chemin, dés le début de I'instant de sa
sortie hors de sa demeure.

Col. 42 La voici parvenue i son porche et nous sommes sans crainte: I'Egypte
tout entiére est dans I'allégresse car elle protége sa cité ainsi que ses ressortissants.
elle sauvegarde le roi de Haute et Basse Egypte (A)|."

Dans ce passage, une donnée, si on la compare avec ses paralléles dans d’autres
temples de I'époque ptolémaique et romaine, permet décarter d'emblée toute attribu-
tion des rites évoqués au 30 Mesoré ou aux cing épagoménes® et de les rattacher i la
grande panégyrie du voyage d’Hathor, de Dendara vers Edfou, comportant son armrét
& Thibes au mois d’Epiphi. Laissant de ¢dté I'allusion aux quatre effigies dressées
aux quatre directions de la demeure qui entrainerait trop loin ces remarques, on ne
retiendra ici que la mention du geste liturgique dont fait état la fin de la colonne 41:

B T EER S | e e—
0l | === | [ Yo=34]
Com s U :IL—Ln-[QIJ N =
a b
(a) Dans le joint, la place est juste suffisante POUT =i et non pour recevoir aussi le suffixe 5 restitué

par A, Spalinger.

(b) Lesigne ¢ ne peut #ire lu *nir avec 1"A.; il ne s'agit pas de [l ou I comme 4 la col. 24, mais
d'un vase cordiforme de valeur 5 provenant de it “aiguitre”, Drioton, AJPHG 3 (1935), 139: Wh.
II1, 458 (10-12),

L évocation du rite mettant en euvre de la “poudre verte” ghn.t (et siirement pas de
la “fayence”), contrairement 2 I'isolement dans laquelle la laisse le commentaire d°A.
Spalinger, est loin d'étre unique dans les textes de avant-porte de Mout, On lit ainsi.
Fl. VIII, &, col. 10:

] e = .—/‘? - PR (—HI_-‘\.- P
] ik = Oy ! |
e o ;Eﬁﬁlié % PR e el ? cykg.[*l'

“D.tw n.s thn.t hrw sis-n.t hnt nt- nb mw wdi msrt..”
“On collecte pour elle 1a poudre verte étincelante en méme lemps <qu’est mise
€N @uvre> toute prescription de darder la flamme.."™

1A Spalinger, RAE 44, 179 qui lit s e sfune m dfedw mopre gdrowd s dky.owe e pliwy rnpt; SO0 fs
thew br witl.s] gy arn PF.8 M pr-ngr. "':'.ﬁ'{-.-: iy.if rsbins n sndn; Biki r-iw.s m ngm-ib, hw.n.s. mives
m-"h wad.w.ils], mk. s pswr Bity (Pr-7)|. Pour le contenu de cette colonne 42 el sa signification, voir J,-Cl,
Goyon et al., Prolemaic Inseriptions from the Mur Temple ar Thebes, annexe 11 “Mout hwi-niwr s et la féne
éponyme & Thibes™, sous presse; I'allusion esi faite au rituel de Tybi, commémoné an mojs d'Epiphi, le
L. avec la panégyrie de “parcourir la Ville”,

5 Contra A, Spalinger, R4E 44, 179, remargues,
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Pl. XII1, 17, col. 5:

7 107 S

.. tifn s [mwh] [bry.w] n thas
“[Allons, ...... répandons pour] elle [T'or et les grains] de poudre verte...™;
Pl. V11, 4, col. 5:

%Q:_-ﬂ:_—_:
B = @;oéo

fdb.w Hr sti m thn.t

“... les Rives-d"Horus sont parsemées de poudre verte”, utilisant I’expression con-

sacrée pour proclamer la félicité qui envahit 'univers au retour de la Lointaine,

quand “le ciel est en féte, la terre dans le bonheur ...".
Avant d'aller plus avant dans I'examen de I'attribution de la nature et des modali-
tés du rite aux cérémonies- hathoriques de la festivité de la Nouvelle Lune du mois
d’Epiphi, il s 1mpme d’essayer de mieux définir ce que recouvre I'énigmatique ma-
tigre, §if . §ji= et variantes, dont les sources mllgieuw*‘ indiquent que, utilisée pa-
rallélement 2 de la poudre d'or, elle se “parséme” (st),* “s’épand” (#f)" ou “s’épar-
pille™ (wpi).®

On I'a dit, la “fayence” dans ce cas est tout i fait invraisemblable; on voit mal un
ritualiste jeter & terre des morceaux, fussent-ils broyés, de fritte émaillée® sur le rajet
d'une procession d’hommes aux pieds nus portant solennellement la barque d’une
déesse. 11 doit s’agir en fait d'un matériau, pur ou composite, de couleur verte ou
bleu-vert. Il ¥ a la 'objet d'une offrande pour Hathor en toutes ses manifestations;
la matiére thn.r sert, dans ce contexte, de substitut & toutes les variétés de pierres
précieuses ou semi-précieuses, dont les teintes allaient du vert-émeraude au bleu-vert
des turquoises fanées. Ce qui comptait surtout, comme 1'avait relevé 5. Aufrére,"
c’est que cette poudre verte devait étre pailletée d’or pour devenir étincelante, méme
si I'on pouvait, si besoin était, tirer une péite verte a cuire pour I'émail d'un mélange de
produit vert avec de la silice et de 'eau. Le matériau réel demeure malaisé & définir
dans sa mature exacte; pigment bleu-vert, sulfate de cuivre, poudre de malachite,
autres ingrédients, ¢’est moins cela qui importe que la symboligue qui s’y attache.
Il sagit, et d’autres textes vont le montrer, d’allier la couleur verte du régne végéual
i celle de I'or solaire. Verdure et rayons dorés nourriciers sont, on le sait bien pour
la pensée égyptienne antique, I'expression symbolique fortement imagée des céréales
fondamentales, I'orge et le blé. Leur croissance biologique les fera passer du vert
“tendre” (traditionnellement encore couleur du blé “en herbe™) & 1'or des épis pleins
que portent des chaumes miiris. C'est par 14 que s’explique, en partie, la pratique de

& Mour, pl. VII, 4, 5 et IX. 6, 41; Edfou ¥, 175 (3); 373 (6); Mammisi Edfow, 22 (6); Mammisi Dendara,
186 (16); Esna VI/1, n® 545 (19).

T Mo, pl. XIIL, 17. 5 (7 Edfor ¥, 373 (T); VIIL 167 (15) et 168 (5); Mammisi Dendara, 56 (4);
JunkerWinter, Philei 1T, 300, 301 (11).

5 Espa IT0, n® 239; VIf1, a® 545 (19).

9 Sur ghr.t, en dernier liew, 5. Aufrére, L'Univers Minéral, BAE 105 (Le Caire 1991), index p. 29 s,
“fritte auto-glagurante” = 1, 166-167; 179-189; surtout, p. 132, couleur “verte”; II, 521-513.

10 5, Aufrére, op. cit., II, 522 et 525-527.
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méler vert et or, levant ainsi un pan du voile qui masquait la finalité du rite.
Ainsi, & Dendara, I'officiant royal devait accomplir, selon I'intitulé d'un tableau-
clé:!!
"I"acte de répandre de I'or et de la poudre verte étincelante (fhn.r) dans Dendara
(Ta-Rer), de 'orge et du blé dans Dendara (Rour-di-Mads)”.
De méme, un texte du Mammisi de Dendara,” assez maltraité par le lapicide comme
par ses traducteurs modernes, reprend une formulation similaire. La scéne montre le
prétre-du-roi puisant dans une coupe emplie de matériaux granuleux et projetant en
pluie, devant Hathor “dame du bonheur, souveraine des contrées miniéres” les dits
matériaux. Le titre du tableau est:
“Répandre I'or et la poudre verte étincelante, I'orge et le blé, pour sa mére, la
Puissante.”
Dans la colonne latérale d’accompagnement (Randzeile) du roi," se placent, i la fois
une difficulté de lecture et une précision importante pour la gestuelle du rite dont on
voit, sans ambiguité, qu’il est double; il faut donc lire ainsi la formule royale:
“Tant que le roi (A)|... est en train de répandre 1’or ainsi que (fin%) la poudre verte,
qu’il est en train de parsemer blé et orge dans le mammisi, il est semblable &
Horus...”.
A de multiples reprises, la méme formulation revient dans les tableaux analogues; on
se contentera d'en donner ici une liste fournie, bien que certainement non exhaustive:
Edfou VIII, 167 (15-17)-168 (1sq.);™ titre : ff nwh tha.t it bdt,
Mammisi Edfou, 89 (3-10);'5 titre: bh hwr-nmir m it bet, ttf nwh thn.t,
Mammisi Dendara 169 (16)-170 (1sq.) sans intitulé équivalent au contenu et image,
Mammisi Edfou, 122 (6-15) qui constitue un cas particulier, car le rédacteur, sous un
intitulé & rétablir en [sri thn.t] a donné un tour spécifique aux paroles de I’officiant.
Celui-ci disait en effet:
“Je parstme pour toi (Hathor) I'or, puis 1'orge, et le blé 4 sa suite, et la poudre
verte étincelante en quantité, immédiatement aupris d’eux™ 16
La légende dévolue & la reine associée a I'offrande, quant i elle, reprend le formulaire
plus ordinaire des tableaux traditionnels mais personnalise ses propos en faisant qu'elle
s'adresse & son époux:

1 Mariette, Denderah 1, 14 cité par 5. Aufrére, ibid., 526, nn. 64 et 66; de méme, 525, nn. 57-59 oi ' A,
reprend la phrase du tombeau de Pétosinis traitée par Daumas, BIFAC 59 (19600, 76 “répandre I'or ¢ la
poudre verte, |'orge et e blé (ppf mwb ghat, i bty

12 Manmisi Dendara, 56 (45q.), pl. X: o rewde phoe.r it bl i mawd F wsr.t

'3 Mammisi Dendara, 56 (7-8) ob il faut écarter la lecture douteuse *an r de 5. Aufrére, op, cit., 526 (60).
Le groupe = (sic) est une ereur de scribe pour = Jw, le terme derit ® |, comespond 4 une graphie
défective du radical verbal rr, Wh. II1, 298, 8-14, parallile & jif du premier membre de phrase, signifiant
“éparpiller, disperser” comme I'avait, d'ailleurs reconnu I'A. Pour le sens, voir encore AL 1, 280 et pour
les graphies et wtilisations dans des contextes similaires, Mammisi Dendara, 169 (17) 22 qui confirme
la lecture M) aves dél s, le paralléle de Marmmisi Edfon, 89 (4) ayamt @ | = contre g5 4" Edfou
WIIL, 168 (5).

4 Cité par . Aufrire, Univers Minéral 11, 526, nn. 61-62,

13 Mammisi Edfou, pl. X : le roi tient d’une main une coupe e, de I'autre main, verse au sol des produits
granuleux. Quoigue donnant les mémes membres de phrase dans un ordre différent, le texte &' Edfon VI,
B9 (3s50.) est un parall#le exact du suivant & Dendara. T

Ve Sel.{ m. g b, Bt badt meRf, thit wet (adverbe, restituer [ e | ) fr-msn,
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“Je parséme la poudre verte étincelante, 1'orge et le blé et le pays tout entier se

trouve devant ta mére”."

Une finalité nouvelle du geste liturgique vient ainsi s ajouter i la premitre dégagée
plus haut. Parsemer le sol devant Hathor avec des produits en grains aux colorations
choisies; vert, or, jaune d’or, brun-rouge, équivaut & recréer sur |’itinéraire sacré un
paysage agricole rituel et symbolique. Le pays tour entier devant la *mire” royale est
celui que I’eau revigore, il verdit; bénéficiant de 1'action chaleureuse de “T'or de RE”,
son sol se couvre d’or jaune et rouge, celui de céréales porteuses de vie. Sur ce point,
le texte du mammisi d’Horus & Edfou que I'on vient d’évoquer ajoute une précision
capitale. En effet, le roi, dans la colonne latérale d’hiéroglyphes qui 1’ accompagne
dans son geste sacral, s'il est, comme souvent dans les formules faisant appel aux
matériaux et métaux nobles, “souverain des minéraux précieux” est, par dessus tout,
“celui qui fait vivre I'Egypte To-mery grice 4 la végétation™."

Le lien est donc établi entre le geste, sa signification partielle et, surtout, la date
3 laquelle il doit prendre place. Tout un ensemble d’autres documents disponibles
montre que parsemer le sol devant Hathor-Sekhmet-(Eil-de-Ré avec de la poudre-
thn.t s'inscrit dans un contexte précis des solennités de I'annce et non comme un
¢élément, parmi d’autres, du culte journalier ou méme périodique.’ Il n'a lieu qu'une
fois ’an A la néoménie du troisitme mois de Shemou, dans le courant d'Epiphi, la
date exacte étant aussi mobile que le moment o se produit I'invisibilité de la lune a
son changement.

Le formulaire du tableau du mur est de la cour du temple d"Horus 4 Edfou li€ a
I'accueil d’Hathor en ce méme jour, selon la célébration de la féte “Elle est rame-
née” dite encore de la *Bonne Réunion”,?® permet d’établir sans conteste que I"ac-
cueil comportant une fumigation de résine parfumée et 1'éparpillement d’une brillante
poudre verte formaient 1'étape préliminaire & |"installation d'Hathor visiteuse i Edfou.
Bien que venant du Nord et de Dendara, elle était regue au sanctuaire d'Horus comme
si elle arrivait du Sud, autrement dit de Nubie. Par sa position et son contenu, cette
scéne ne peut se situer dans le temps qu’a 'arrivée du cortege dans la cour depuis

1 Mammisi Edfow, 122 (11=12) : wpf(.d) fhns nwh it bdr 12 r~dr.f Br hat mwlk. Ce dernier élément de
phrase Fait partie d'un formulaire type que I"on retrouve en trois endroits dans les textes conservés relatifs
au rle:

— formules comportant I invocation 4 I'OrfHathor:

Mammisi Dendara, 169 (17) =5 _a7 [ — @51 pour jw)
pility = I

Manumisi Edfon, 39 (4) '::3%_1 S

e

sans lien direct : i
Mammisi Edfou, 122 (11) ‘&-ﬁi b s =l

& Mammisi Edfon, 122 (9-10) : s'nlr Te-mry m fe-n-"n.

19 On peut encore, 4 la rigueur, retenir Iidée de S. Aufrére, Univers Minéral 11, 526 pour qui le nite st
ghn.s avait une “valeur incitative” mais non le contexte de mise en @uvre dans lequel, d'aillenrs sur un
mode dubitatif, il proposait de le replacer, écrivant: “Est-il possible gue, tous les matins ou i des péniodes
régulitres de I'année, un préire ail incité Pastre (7 Lune, Soleil™) & reparafire...”. [I est érange que cet
auteur, traduisant (p. 525 et nn. $4-55 = p. 535) le texie fondamental sur la question {woir note suivante
20) soit, sans le voir, passé si prés de la date et de la circonstance précise.

0 Pour la date de la néombnie du 111, Shemon comme jour du commencement des festivités de la “Bonne
Réunion”. M. Alliot, Le Culte o' Horus & Edfow au temps des Prolémées, BAE 20 (Le Caire 1949-1954)
1, 234 et 239; jour de “Elle-gst-ramenée” (Tn.mw.s), voir Edfon ¥, 336 (11-12); 370 (11-12); 383 (3% VI,
124 (& sq.). L"équivalence absolue Ta.mw.s = 1IL Simw padneiw est éablie par Dendlara V, 5 (18] et 16 (11).
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la porte de I'Est et les propos royaux accompagnant I’ accueil se comprennent, alors,
comme parfaitement en accord avec les circonstances quand le rituel leur fait dire
s'adressant 3 Hathor:®!

“I"accomplis I'acte de placer la résine sur la flamme i ton intention, je répands

pour toi la poudre verte étincelante sur ton chemin, (quand) tu entres en paix

aupres de ton pére Ré lors de la néoménie du II1. Shemon”.
Un texte voisin figure & Esna,” la coincidence de date résultant, comme on le verra,
de I'enchainement des actes dans la liturgie d'Epiphi. Pour la réception d'Hathor, le
titre du tableau concerné au temple d’Horus d'Edfou indique qu'il fallait:

“Accomplir la fumigation, répandre la poudre verte étincelante au devant de cette

déesse”.

En exécutant cela, I"officiant garantissait la sécurité du cheminement de la procession
sur un terrain pur “lorsque cette déesse parvient i son temple” par 1'utilisation de la
poudre sacrée. 11 s’agit bien d'une arrivée (spr), de sorte que les épisodes initiaux de la
féte de la “Bonne Réunion”, ceux qui accompagnent la marche d’entrée de la déesse.
sont a dissocier des événements qui vont marquer les jours suivants, méme s'ils sont
inclus dans les inseriptions calendériques dans un ordo général de déroulement de la
panégyrie d’Epiphi. C’est par la suite qu’Hathor accomplira sa visite aux Buttes et
aux Gisants pour “distribuer les offrandes aux Enfants de Ré” et les “réjouir de sa
vue”.** Avec la néomenie d'Epiphi, en effet, s'ouvre un cycle liturgique long dont la
durée, comme cela a été fait récemment,? ne peut étre ramenée dans le temps & un
espace horaire de vingt-six i soixante heures® correspondant au flottement temporel
possible dans la détermination du début d’un nouveau mois lunaire. Trop d'épisodes
multiples et complexes s"interpénétrent qui, en outre, rangés le plus souvent sous une
rubrique générale de “jour de la nouvelle lune d’Epiphi”, peuvent avoir leur propre
nom, selon le ou les jours, ce qui est le cas de la fin des cérémonies que les textes
nomment “féte de Beheder”.

Lorsque s’ouvre la festivité de la “Bonne Réunion”, le cycle annuel agricole arrive
pratiquement a son terme; les fruits de la crue de la saison Akhet sont désormais acqguis
puisque le temps des récoltes de Pakhons, d’Epiphi/Mesoré & son début est clos ou
en voie de I'étre.? Mesoré (IV. Shemou) qui suit dans le décompte des mois marque,

2! Edfore X/2 (1960), pl. CXX, reg. 2 & partir du bas: S. Aufrire, op. cil., 525 citant paniellement ce
document. A noter encore qu'aux lignes 6-7 le roi est “3 fumiger la Dame des dicux, & éparpiller la
poudre verte éincelante pour la Souveraine des dieux”, la colonne de texte latérale dévolue 3 Hathor
orécisant quielle dit apparue dans Beheder en “sa belle e du 1L Shemon™.

I Esna I, n® 236, p. 99.

* Edfou V, 175 (101 Uy rsfaf aw ms.ow BT ... B hupil.ow nomeaa. s,

' D. Kurth, “Die Reise der Hathor von Dendera nach Edfu”, dans R, Gundlach & M. Rochholz (ed.),
Agypiische Tempel = Struknur, Funktion und Programm. Akten der dpvprologischen Tempeltagungen in
Gosen {990 und in Mainz 1992, HAB 37 (Hildesheim 1994), 211-216. La reconstitution proposée par
D. Kurth pour le cycle féte de la “Bonne Réunion™ ne tient pas comple de la phase initiale, nettement &
distinguer des épisodes posiéricurs, nie 1'évidence de I"accomplissement de la cérémonie sur e parcours
de la déesse, Thibes entre autres, et relégue ¢n note (g 216, n. 31) ce qui lui aurait évité de “mettre 3
mort une vache sacrée”, selon sa propre expression (p. 212), bien inutilerment!

I pLA, Parker, The Calendars J'.I_f'.-h:'r'ir'.'rj' Egypt, SAQC 26 (Chicago 19507, 13,

* Sur cette période du cycle agricole, voir W, Guglielmi, LA VR (1973), col. 1271 selon gui les récoltes
céréalitres les plus tardives se placent en aveilfmai du calendrier Julien. Quant & la féte d'Enmouthis en
Pakhons (1. Shemon), H. te Velde, LA I1/1 (1975), col. 3, elle est, dans les faits la présentation des prémices
des récoltes de raising ef céréales hitives.

a0



pour sa part, le moment du changement définitif de cycle et prepare I année A venir,
En rédigeant la notice “Feste™ du Lexikon der Agyptologie X H. Altenmiiller avait
souligné 4 juste titre que le “périple d"Hathor” en Epiphi marquait une étape importante
du renouvellement de la nature et avait déji opéré un rapprochement trés judicieux
entre celui-ci et les cérémonies décrites au calendrier d'Esna, faisant des 20-21 Epiphi
les journées majeures des rites de “faire verdoyer la campagne™.®

En effet, au sanctuaire latopolite, le jour 21 du I11. Shemow/Epiphi est une féte de
Nebtou { =2 ©¢  hb Nbt-ww), encore nommée “Hathor dame de la Campagne”, durant
lagquelle on avait i:

g1

=3 |.| Nz a"-:.*

$d s5.(w) n swad sht “réciter ’écrit de faire verdoyer la campagne”, composition
spécifique qui, méme si 'on n'en connait pas la teneur exacte, devait étre le com-
plément obligé de 'ultime cérémonie marquant & Esna, le 20 du mois &’ Epiphi, la
cloture de la féte de Khnoum-Ré de “prendre la houlette” également considérée, a
I'instar de la “féte de Beheder” 3 Edfou, comme panégyrie de “la Victoire” du dieu
comportant la visite i la butte des “dieux morts” et I'accomplissement des actes du
culte filial. Au terme de cette visite, I'on devait encore:

x I I

LT D W a5
irt =< n snfr sht “accomplir le cérémonial de parfaire la campagne™.” Le terme snfr
utilisé par le copiste antique est vraisemblablement suspect et doit recouvrir, lui aussi
swid mentionné quelques signes plus loin,

Ce “verdoiement de la campagne” vers la fin de I'année agricole quand les terres
brillent sous un soleil de juin peut surprendre a priori. Cela parait beaucoup moins
étonnant si, comme 1'avait suggéré H. Altenmiiller, on considére que vers cette fin de
saison I'on renouvelait les cérémonies et les rites du 11 Akher/Athyr dont le moment
central l.,lall I'annonce du “verdoiement’” (swad) de la nature avec 1'amorce du retrait
de la crue.™

Ce cérémonial d’Esna est alors & relier directement aux mentions contenues dans
deux inscriptions calendérigues d’Edfou qui, malgré leur remarquable édition et ana-
lyse par M. Alliot,*! n’ont gudre attiré 1'attention qu’elles méritent dans le cadre des
festivités d'Hathor en Epiphi, avant on aussitdt aprés la néoménie.

Le premier passage indique, en relation avec le départ processionnel de la déesse
vers Edfou:

T LA IV (1975), col. 179 éublissant la concordance de la féte-sad de 1" Ancien t'mpim avec la période
des ftes " Hathor o' Epiphi des époques plus récentes dans laquelle clle est venue s"intercaler.

* M, Allenmiiller, op. cit., col. 179 n. 144 = Sauneron, Esna 11, n® 77 (17) = p. 171; Esra ¥, p. 17.

I Sauneron, Esra ¥V, 26-27 ¢t 377: le ’-'Ifl Epiphi, jour de la fEte de ‘saisir la houlette”, on accomplit
une “cérédmonie de E\,mt ire la ca |_r|1p<|_t_,,||_ el Ce meéme |11ur g5l considéré comme celul de la *Viciore™ de
Khnoum-Ré comportant, comme i Edfou pour la “fée de Beheder”, une visite aux ancétres divins, les

“Gisants”, et I'accomplissement des rites de libation et d’offrande par le “dicu-fils".

0 Y. Altenmiiller, LA 171, col. 175, n, 80 (T Akher) et 179,
1 Edfou W, 394 (12). Voir note suivante.
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S0 Rl

R i OO

(Edfou ¥, 356 (8))

psdniiw n ibd pn (= 111 Shemou) ... “A la néoménie de ce mois....”
(Edfon ¥, 357 (1))

ol ® (2T 2)

ney tp.w zh r wawt nw (Imn-m-hzt)| “accomplir (le rite) fp.w 3h conformément aux
prescriptions royales d’ Amenembhat...”
Le second passage, pour sa part, sous l'intitulé général de I"accomplissement des
instructions rituelles pour la nouvelle lune du mois d’Epiphi, incluant également la
mise en oeuvre du moment initial de la navigation solennelle d’Hathor vers le Sud,
reprend I'indication liturgique relative au rite spécifique qui accompagnait 1" épisode:

o=

| e 12401 80

sic

Lirt] n-".w <nw> psdntiw n ibd pn (I11. Shemou) “[accomplir] le eérémonial de
la néoménie de ce mois..."”
(fhid.)

on(11|®

irt tp.w=zl “accomplir le rite ip. w-zi1",
Alliot™ dans sa traduction de ces documents n'a pas commenté cet aspect trés par-
ticulier de la féte de la “Bonne Réunion”, qu'il rendit par: “rites des prémices des
champs™, son centre d’intérét, alors, étant avant tout la navigation d’Hathor et d’Horus.

C'est & H. te Velde, i qui ces pages sont dédides, que I'on doit 1"établissement
de I’équivalence entre les expressions fp.w n fm.w “prémices des récoltes” et tp.w
zh “prémices des champs”** Sa perspicacité s'avére par 1a un guide pour un nouvel
examen sur le fond de I'enchainement correct des épisodes qui marquent 1'ouverture
du cérémonial de la “Bonne Réunion™ & partir de la Nouvelle Lune d’Epiphi, & Edfou
comme i Dendara, et au soir du 20 du mois & Esna avee I'apogée du 21 et la
“féte d"Hathor-Nebtou™. On ne peut, en effet, comme cela a été fait, tout amalgamer
en un lieu, en un temps, bref, en un jour selon une régle imaginaire des “Unités”.
Alliot a parfaitement établi que la date de la néoménie est ficrive et que, quatre jours
auparavant, la remontée au Sud du cortége sacré d"Hathor avait déja commencé.™ En
gros, avec les étapes d’arrét & Thiébes — halte qu’on ne peut nier puisque le calendrier
du temple de Mout en porte directement témoignage, & Esna/Kémir Per-Meret, de

2 Alliot, Culre d"Horus 1, 213 = Edfou V, 394 (12); 234 = V, 357 (1) et 297-299; pp. 248 et 298, I'A.
traitant du calendrier des fées d'Hathor & Dendara indique seulement que la “féte des prémices™ it
célébrée Egalement au temple ant:.-'nu. mais sans plus de précisions. L'édition des textes de Dendara
encore incompléte ne permet ni infirmation ni confirmation précise.

2 H. e Velde, “Erntezeremonien”, dans LA 11/ (1975), col. 1 et nn. 2-3; depuis, AL I, 415 (77.4773).
¥ Alliot, Culte d"Horus 1, 208 '-“,19
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méme qu'd El-Kab/Hiérakonpolis Nekhen, le temps qui s"écoule recouvre une durée
de quatorze a dix-huit jours!

On a vu avec les deux mentions de Dendara utilisées plus haut* que la néoménie
d’Epiphi marque indubitablement la premiére étape de ce qui est un cycle, celui de la
“Bonne Réunion”, mais que le jour précis qui caractérise le début de celui-ci recevait
un nom spécifique: “jour de «Elle est ramenée»”. Clest donc a la rubrique des rites &
mettre en ocuvre lors de cette phase initiale qu'il faut rapporter I"accomplissement de
la présentation des “prémices des champs” en exccutant le rituel de “faire verdoyer
la campagne” assorti de la lecture de ses écrits spécifiques.

En outre. comme on va le voir, ¢'est aussi 4 ce moment précis qu’il faut accomplir
les gestes d’accueil pour Hathor, & la fois “I'Or” et “la Verdoyante”, celle qui est
“Ramenée”, pour qui I"officiant doit parsemer la voie processionnelle sur laquelle elle
s'avance de poudre verte mélée de paillettes dorces.

Un détail trés important doit étre maintenant souligné; dans la plupart des sources,
méme 3 Edfou. les informations sont dispersées, éparses, souvent incomplites ou
tronquées. Cependant, au temple d’Horus Behedety, tout se concentre en un espace
précis, sacral, qui est la Cour Péristyle du Sud vouée aux rassemblements des fétes
et, tout particuliérement, de la “Bonne Réunion™.

Sur I"épaisseur du montant droit (sud) de la porte ouest du passage sud-est de cette
cour, au quatriéme registre (3 partir du bas, Fig. 2), prend place un tableau intitulé:
“I_a vénération de cette déesse” ¥ dans lequel I’ officiant royal prononce pour “Hathor
en sa féte d'Epiphi” les paroles d’accueil qui suivent:

“Bienvenue, bienvenue, Hathor de Dendara!

Bienvenue i Edfou-Outjeser au I1I. du mois de Shemou, en la néoménie!

Tu viens et le Grand-Siége-de-Ré taccueille!

Ré&-Harakhtés, son effigie sacrée jubile & ta vue!”

Malgré la mutilation du reste de la scéne,® celte réception joyeuse s’accompagnait
sans équivoque d'une danse exécutée par deux figurants sacrés i téte humaine el un
troisieme, en haut, & masque de singe en qui I'on reconnait sans peine 1"auxiliaire
obligé du retour de la Lointaine, ShowOnouris/ Thoth;** sa présence avec référence au
sud, géographique et liturgique, est parfaitement logique et justifiée dans ce contexe.

Sur I'épaisseur du montant gauche (nord), ¢galement au quatridme registre (Fig.
2), répond de manigre striciement parallele un second hommage, accompagné de la
danse de circonstance pour la déesse. Il semble que le “singe” soit, cette fois, absent du

sic
¥ fupra, p. 89, n. 20; Dendora V, 5 (18): == e ibd 3 (hme) Smw (shsw Tnopwes; V16 (1)

i iﬂ M| psgntiwe (shsw Trw.s. Mime équiv alence 3 Edfou V,336 (11-12) 7 =2

ibel 3 (hms) S psgntiw Tn.tws. C'est dailleurs pourguoi & Esna ce jour est voué i Hathor-Nebtou.
3 Edfou ¥, 370 (105g.0-371 (1-9) = Edfon X2, pl. CXLI U dwes mpr. gnz Byl m fp sp 2 (sn-nw) Bwi-Hr
wrt bt Twnt, v.d m Btp e Wise mibd 3 (k) Smw psdnriw; B, S5p 1n) St-wrd WSn Re; Re-hr-ahey ofn s f
i mas i

5 Chassinat, Edfou V, 371: “Danseurs”; un singe (en haut) el deux hommes dansant devant la déesse;
ils ont ¢1¢ forlement martelés et il ne reste plus gue quelques signes de 'inseription qui accompagnait le
premier 'x"fﬂ'lr;:-, b Wrr . “Danser pour I'lmposante...”. Voir Edfor X/2, pl. CXLI droite haut =
fig. 2.

3 Y. Junker, Die Onurislegende, DOAW 50:1-2 (Vienne 1917), 68-30 en particulier et 113sq.; Der
Auszug der Hathor-Tefnut aus Nubien, APAW 1911 (Berlin 1911}, 37sq.; H. te Velde, “Schu™ dans LA
V/5 (1984), col. 735-737; JEOL 27 (1981-1982}, 23-28.
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tableau, remplacé par un danseur 2 téte humaine, étant donné qu’en toute logique son
action médiatrice est terminée, la déesse ayant atteint le “nord”, c’est 4 dire le terme
de son retour des contrées méridionales de Nubie. La scéne, hélas, est encore plus
saccagée que la précédente mais, en raison du strict parallélisme entre les rédactions
qui se font face, le texte hymnique mis dans la bouche royale pour accueillir la
Lointaine peut étre rétabli correctement.®

On lit ainsi:

3
* 1 &5
5

4
(48 ]3¢ e lye S 20 (5 1(S ]

G
B i Pionne = T e B P = o,
(5SS o= TSR &
LTl Imowo<w o WY WO DT 5
b c
@alou ae. (Mou o (e)la place est insuffisante pour la mention du quantiéme du mois,

“*Veénérer [cette déesse]:

[Tu es venue!] Viens? en paix, en paix, Hathor I'imposante, dame de Dendara!

Viens [en paix]® [en ta belle féte] de Shemou i la néomeénie, lors de la fite de

ton entrée & Edfou-Nedjemer-ankh (Celle-qui-est-agréable-a-vivre), le refuge® de

la majesté d’Harakhtés, quand son eceur jubile de I'amour de toi!”
Cette scéne est inséparable de la conséeration de la poudre verte et des paillettes d'or
qui se place immédiatement au-dessous, occupant le troisiéme registre de 1'épaisseur
du méme montant gauche.* Devant la Lointaine “Ramenée”, le liturgiste projette les
ingrédients rituels vert et or en disant:

“7J"ai pris la coupelle, je la saisis dans ma main Zauche, je provogque une inondation

(b%hw) dor ainsi que * de couleur verte, je parséme pour toi I'or, 1 éparpille pour

toi la poudre verte étincelante et la terre tout entidre étincelle de ta radiance!”
Tandis que s’accomplit, autour de I'effigie sainte d’'Hathor, le geste qui fait miroiter
les pailletes refiétant 1'éclat solaire au sein de I'irisation verte. les danseurs. encore
eux et toujours par trois, sans fgurant 4 face simiesque, exaltent I"Imposante.*!
Comment, dés lors, s’articulent ces épisodes de saltation et de récitation d'hymnes
avec leurs corollaires qui sont, d’une part, la projection de poudres couleur de lumiére

¥ Edfou WV, 374 (3-14) : 3dwz [agr.i ena] - [fy.of (on g i *2 m dip 5p 2 (sr-nwd) Hwi-Hr wrr nbt Tt
mi.li m hip] ¥ [m fiby nie] w S paduriv i (=nr) k. ngee-h, havt fim B-Hr-ashiy b° ibf 1o mrwes, La
légende en partic déruite des danseurs comportait également la mention [, ¥ Ao BB (n) Wri, “Danser
pour I"Imposante...”. .

W Edfow V. 373 (6sg.) = Edfon X/2, pl. CXLI gauche (Fig, 2), évoqué supra p. 87 et nn, 6-7: Shrp mub
the.t - dd-mdw: "7 Ssponi Ao siw) m izb.d BUAR monwb bnt Sghar st (0 mg mad, {tfi n.g thn.r thi s
drf <m> ahowy".

g 173 (13- 1[50 e T o
Edfou ¥V, 373(13) : L2 |uu| 2 |

*2hp 3 hb,
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et de verdoiement de la campagne et, d’autre part, I'offrande couplée, ainsi qu'on I'a
vi,®? d'orge et de blé?

La solution est, au fond, trés simple et elle est donnée tout au long 4 Esna par les
divers tableaux de la danse du roi-Shou devant Menhyt-Sekhmet-Hathor-Nebtou. Deux
versions étroitement paralléles pour le début de leur formulaire, 1'une étant seulement
plus développée que 1'autre, peuvent tre mises en relation directe avec la célébration
de la féte “Elle est ramenée” dans laquelle le roi danseur se substitue & Onouris-Shou,
agent indispensable du retour de la Lointaine et, plus encore, de la Crue. En lisant les
écrits de “faire verdoyer la Campagne”, en exécutant la danse d’accueil des 20-21
Epiphi — la théorique néoménie - I'on célébre I’annonce favorable de ce qui, environ
un mois et demi et cing jours plus tard, interviendra avec le gonflement du fleuve et
I'arrivée du flot rouge de la crue nubienne.

A Esna 1L n° 380 et VI/1, n® 520, la danse royale s’accompagne d’un superbe
chant de liesse, bien plus vivant et riche que les “Wénérations” d'Edfou mais, comme
elles, apparenté aux formules de I’ Apaisement de la Puissante, Sekhmet:

“Quel beau jour! Les dieux sont en féte, les hommes en joie, tout humain est

dans 1'allégresse! Leaun se renouvellera en son temps, s"élevant hors de replis

de Mehen! Comme il est beau de danser pour son (Menhyt-Hathor) Ka, car son
divin corps est muni de sa splendeur et (dieux et hommes) sortent pour elle dans

I"inauguration de la fée!™*

Le texte plus précis d'Esna III, n® 380 ajoute alors,® avant ce gui forme la clausule
finale du chant de liesse rendu par Esna VI séparément de la figuration de la danse,
un long paragraphe ol 1'on peut lire:

“[_a terre arable fleurit de la verdure de la Dame de la Campagne, la parfaite, et tout

vient i I'existence, (car) elle a nourri toutes les éclosions & partir d'elle-méme..."
La suite de 1'hymne montre encore qu'en cette circonstance tout &tait joie intense,
parfums de fleurs et verdures tressces en couronne.*® Tandis qu’on dansait, exultat,
priait avec ferveur pour Menhyt “Dame de la terre arable”, la hantise de la terreur qui
régnerait si la crue ne revenait pas “en son temps” s’évanouissait, elle était conjurée
car. aux dires mémes de la fin du texte, on repoussait par 13 “tout événement néfaste
de la dualité du cycle”; en effet, en ce temps précis de 'année, la déesse révérée plus
que toute autre manifestation féminine du Divin: “c’est I'(Eil-de-Ré qui a illuminé le
Double-Pays par (la révélation) de sa fage. "™

Une certitude s'impose d’elle-méme au sortir de I'examen de ces documents:
lorsqu’on danse et chante pour Hathor “en tous ses noms” (Sekhmet, Menhyt, Nebtou,
Mout, ete.). c'est un principe de fertilité rénovée que 'on invoque. Que ce soit i
Esna en donnant 3 arrivée de ce principe le nom de “féte parfaite d’entrer dans la

i2 Supra, p. 88 o liste des attestations

43 Egpg 11, n° 380 = pp. 354-355; VI/1, n® 520 = pp. 130-131; texte de VI n® 520: Wk n Mnlyt
Wh_t-ww fn 3 B — Raow s ship ke, rs, De-mdwe: “firw nfr, aieow m b, ranp e rdwa, fienb m fe-haw Mw neaw. f
< trf kay m-ksb Min, Nfrowy Ke.s, fit.s prom afr.s prov (= .s6) 2.5 m wpii-hl. Pour la scéne figurdée
qui correspond, voir Esna 111, n® 382 = pp. 358-360.

4 Feoma 101 0® 380 = p. 354, col. 26: whs ww m wigw bt she nfre; Bpr (e 00 rrons prow abow im_s,
5 Thid., p. 355, col. 27 fo.m ns mel n e “Nous (ressons pour elle la couronne de fleurs”

46 Thid,, p. 355, col. 28: hsr.nw (D ab(n) dw mw trowy: dver, wy S(Y) m-mT Rir W, Tre-R pw whg.n.s fr.wy mt
fr.s. Mout (Hathor-Sekhmet ) “(Eil-de-RE", H. te Velde, JEOL 26 (1979-1980), 3-9, T en particulier.
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Campagne™ ou, comme 4 Edfou et Dendara, de “jour ol «Elle-est-ramenées™, ou
sans dénomination particuliére au temple de Mout de I’ Asherou, I'idée sous-jacente
est identique. La force divine qui “revient™ constitue I'annonce de la future verdure
qui succédera inéluctablement aux chaumes dorés des moissons achevées de Mesoré.

Utilisons encore les richesses d"Esna dans le méme contexte pour lequel le n® 236,
en une combinaison neuve de la plupart des éléments d’information déja rencontrés
a Edfow (V, 175), associe une fumigation de résine de térébinthe A un éparpillement
de poudre verte pailletée sur “le chemin de cetie déesse”* Qui désigne-t-on ainsi?
La réponse est: Menhyt-Tefnout-Sekhmet “revenant de Nubie-Keneser et parvenant i
Esna” dont le Ka Iénifié par la danse et le chant de Showle Roi a pris la nature de
MNebtou.

Le souverain jouant le réle du pacificateur de la Furieuse et Lointaine chasse par
son action liturgique, fumiger, saupoudrer le sol, les séquelles de sa fureur, il en écarte
tout risque. Il est, de ce fait, “celui qui fait I'encensement pour sa mére, qui fumige
les sanctuaires griice au parfum qui est sien, en éloignant les tourments du coeur de
Celle-ci™; il épanouit encore le ceeur de sa “mére” divine “en parsemant la poudre
verte étincelante ( [ WS o mowps thno)”.

En dépit des mutilations de la scéne figurée oil paraissent ces légendes, derritre
Menhyt & téte de lionne se dresse Nebtou (avec I’apparence de Neith), contrepartie de
la double nature (les “deux cycles” (rr.wy) rencontrés plus haut), celle qui compense
selon Mait la fureur ardente I'(Eil-de-Ré. 11 est regrettable que la colonne latérale
de texte (Randzeile) qui complétait les deux figures soit presque totalement détruite;
il en reste cependant assez pour y lire sans ambiguité Iexplication de I'emploi de
la poudre verte étincelante tha.t au cité de I'or dans les cérémonies de la néoménie
d’Epiphi. La déesse en son double aspect est, en effet, définie 13 comme celle qui:

i FATL T T @
= | &85 W) & ?I ’—u :|
B Lo

50 T[S
) | e e | O
wh.s ptom theit .. wpdonos t2 m tha.t

“quand elle a ouvert le ciel en un étincellement de lumigre a parsemé la terre de

poudre verte étincelante.”

La substance verte qui est répandue en pluie sur la terre est aussi ce qui doit faire
“wverdir la campagne” parce que, dans le méme temps, 'on est en mesure de présenter
les preuves du succés du bon accomplissement des rites dans le cycle précédent: les
“prémices des champs (1p.w k)" constitués d'épis mirs de céréales.

A Edfou, dans I'illustration des événements du début des cérémonies de la néo-
ménie d’Epiphi, cet acte ultime est traduit par 'image doublée du souverain élevant
vers Hathor trois épis de céréales dans chacune de ses mains. Les deux scénes qui se
répondent au sud et au nord ne se placent pas, cette fois, dans les épaisseurs des mon-
tants de la porte ouest comme les hymnes d’accueil royal, les danses, la consécration
de 'or et de la poudre-thn.t de la phase initiale de 1'arrivée, mais au registre inférieur

7 Esna 101, n° 382 (R), p. 360 : hb.s nfr n % sh.
¥ Eong 11, 0° 236 = PR 99-102 ; 236 (1-2, p. 99): ir. sngr, wpf gha.i br izt ngeo o 236 (8-11, p. 1O
Mufive ... Tfawe .. iy m Knst, spr e Twnyt .. she ke.s m N -,
# Thid., 236 (7, p. 100): le roi ir SREE i il f, ki sheow e SO pwd graowt e ib,s, o fs mowpd thit.
p .
0 Ibid., 236 (19, p. 102),
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(Fig.3, reg. | bas) de la face intérieure de cette méme porte au passage sud-est.”! Et
¢'est pour Horus d’Edfou que le rite est accompli.

Ainsi. lors des célébrations d’ouverture de la Nouvelle Lune du III. Shemou, &
Thébes comme & Esna ou Edfou, le gonflement des céréales nouvelles, sorties de leur
viridité. est 1’aboutissement du triomphe de I'arrivée de la déesse dans son nuage
poudroyant de lumizre et d’éclat vert, en quoi se mélent 'or annonciateur des épis
mirs et lourds de la moisson et les verdures d’une saison & venir. Un cycle est
achevé. un autre s’annonce avec les paroles prophétiques que le Roi d’Egypte avait 2
prononcer solennellement:

ag

jo=0cn I  gew: .. EATDeSeTTT gL
1| -"_—It I.j;,FIE ®la :-'L:»@:\?rﬂ .E{?El R [w:l

“Ermouthis est revenue, elle qui s”était éloignée vers la Nubie-Keneset et j apporte
les récoltes (des champs) vers tes (Horus) greniers...”.*

5| Montant droit sud: Edfou V, 376 (4); montant gauche nord: Edfon V, 379 (16)-380 (1-10); Edfou X/2,
pl. CXLII = Fig. 3.

32 Edfon V, 380 (2-3): 2iv.n Rnnwn 3nrii v Knst ... fi.0 Smowsn (ww nb ligne 2) r [$rwr k] et voir Edfon
W, 376 (%) pour cette restitution.
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FIGURE 2
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Die Eingangsspriiche des Tiiglichen Tempelrituals
nach Papyrus Berlin 3055 (I, 1 - VI, 3)

Waltraud Guglielmi und Knut Buroh

Es gehort zu den Besonderheiten der dgyptischen Religion, daf klare Aussagen iiber
das Verhiiltnis des Gottes zu seinem Kultbild vorliegen. Die Auswertung dieses fiir
den Religionswissenschaftler erfreulichen Befundes wird dadurch etwas eingeschriinkt,
dal sich die meisten Texte einer rein mechanistischen Terminologie bedienen, sie
aus der Spiitzeit und griechisch-rimischen Zeit stammen und die wenigen zusam-
menhiingenden Ritualtexte des Neuen Reiches zwar bekannt und iibersetzt sind, aber
eine neuere Zusammenstellung des Materials fehlt. Obwohl es sich um ein zentra-
les Gebiet dgyptischer Religion handelt, das die klassische Antike und die jiidisch-
christliche Tradition faszinierte und das auch der ausgearbeiteten Kritik am Gotterbild
zugrunde liegt,' ist das Ziel unseres Beitrags ein bescheidenes: Fiir den eingeschriinkten
Bereich des Kultbildritals, wie es aus dem Neuen Reich iiberliefert ist, sollen die
Eingangsspriiche der Berliner Papyri mit den Varianten, vor allem aus den Tempeln
von Abydos und Karnak, zusammengestellt werden, um eine zuverliissigere Textbasis
7u schaffen, die die Herkunft und Uberlieferungsgeschichte der Spriiche kldren hilft
und einen Einstieg in das komplexe, aus verschiedenen Quellen zusammengeseizte
Ritual ermiglicht.? Sie soll die 1902 erschienene, bislang nicht ersetzie Ausgabe von
A. Moret von einigen Versehen der Umschrift und Irmtiimern befreien, die wieder in
neuere Ubersetzungen und Deutungen verschleppt worden sind, obwohl der hieratische
Text zuverlissig von G. Moller ediert ist.* Inwieweit das Ritual insgesamt aus ver-
schiedenen “Versatzstiicken” zusammengesetzt und wie diese Kompilation zu werten
ist, soll einer spiteren formgeschichtlichen Untersuchung von Knut Buroh vorbehalten
sein. Unter “Ritual” wird hier ein kultischer Handlungskomplex verstanden, der aus
einem bestimmten AnlaB durchgefiihrt wird, unter “Ritus” der kleinste Baustein des
Rituals und unter “Kult” das gesamte rituelle Leben einer Religion.®

Da die figyptische Religion eine Kultreligion und besonders bildverhaftet ist, liegen
vom Alten Reich an bis zum Demotischen und Griechischen zahlreiche schriftliche

| B, Gladigow, *“Zur Konkurrenz von Bild und Namen im Aufbau theistischer Systeme”, in H. Brunner,
R. Kannicht, K. Schwager (Hrsg.), Wort wnd Bild, Symposion des Fachbereichs Altertums- und Kulterwis-
senschaften zum .‘;l!)'.'-f.'tli.frrr.j.’i'h' Jubitdium der Eberhard-Karls-Universitéii 'f'r'fll.l.iﬂ,i._fl'.ll 1977 (Milnchen 19749,
103-122; ders., “Epiphanie, Statuette, Kulthild", Visible Religion 7 (1990), 98-121; Peter Eschweiler,
Bildzauber im alten Agypren, OBO 137 (Freiburg/Giittingen 1994), 29%(,

I Die vorliegende Synopse und hicroglyphische Umschrift stammen von Knut Buroh, der cinleitende Text,
die Ubersetzung und Bearbeitung von Waltraud Guglielmi, Den Staatlichen Museen zu Berlin danken wir
fiir die Uberlassung der Fotografien.

¥ G, Mbller, Hieratische Papyrus aus den kinigl. Museen zu Berlin 1 (Berlin 1896); A. Moret, Le Rinel
e enlte divin jowrnalier en Egypre (Paris 1902); vel. K. Kausen, in TUAT 11 (1988), 391-405; K. Koch,
Geschichte der dgyprizchen Religion (Stungar/Berlin/Kiln 1993), 192-184,

4 % B. Lang, in H. Cancik, B, Gladigow, K_-H. Kohl (Hrsg.), Handbuch religionswissenschafilicher Grumd-
begriffe 11 (Sungar/BerlinKoin 1993), 475,
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Inventare von Kulthildern vor.® Auf die dubere Form von Kulthildem, die vor allem
auf den Naoi in der Spiitzeit und auf Tempelwiinden der griech.-rim. Zeit knapp und
prosaisch beschrieben wird, kann hier nur summarisch eingegangen werden. Nach den
beigefiigten MaB-, Material- und Herstellungsangaben sind die Statuen zumeist eine
bis zwei Ellen hoch, also relativ klein,® und aus Gold, anderen Metallen oder aus
Holz mit verschiedenem Uberzug und Einlagen aus kostbaren Steinen hergestellt;”
auf eine zu vermutende symbolische Ausdeutung der Materialien gehen die Texte
nicht ein. Die gelegentliche Beschreibung ihrer Ikonographie ist ebenfalls sehr kurz
und prosaisch und ziihlt nur fuBerliche Merkmale auf® Die Vorliufer dieser Texte
entstammen dem magischen und funeriiren Kontext, wo sie als Anweisungen fiir den
Vorlesepriester, Arzt und Zauberer in der magischen Praxis dienten. Die Vorstellung,
daB der Mensch iiber das Kultbild verfiigen und es fiir die Kommunikation mit dem
Gaittlichen instrumentalisieren kann, spielt auch im Kultbildrital eine Rolle.”

Die Herstellung von Statuen im “Goldhaus” des Tempels durch die Handwerker
und die dabei einzuhaltenden VorsichtsmaBnahmen bei den Konsekrations- und Bele-
bungsakten sind aus den Inschriften des Goldhauses in Dendera bekannt."" Auch sie
bertihren inhaltlich das Kultbildritual, wenn der Groie Wab und andere Priester nach
der Herstellung durch die Handwerker, die ja Hand an das Bild angelegt haben und
die “nicht beim Gott eingefiihrt sind” (n bs=sn fir nir),"" die Zeremonien iiberwachen
und einen miglichen “Zom™ oder eine “Irritation™ (ninj)'* des Gottes auszuschliefien
versuchen, indem sie darauf achten, daR der Vorgang vorschriftsgemif durchgefiihrt
wird und keine “grofe Menge” Menschen zugegen ist,

Leider kann hier der bedeutsame Akt der “Einwohnung” der Gitter in ihren Kultsta-
tuen nicht niiher ausgefiihrt werden. Der Begriff selbst wurde von Hermann Junker'
gepriigt und meint die Vereinigung des femen Gottes mit seinem Kultbild, die in
der iigyptischen Terminologie sehr verschieden ausgedriickt wird. Neben den Tex-
ten des Neuen Reiches wie dem Leidener Amunshymnus I 350 IV, 16f., Anii VII,
16, und den Unterweltshiichern wird die “Einwohnung” vor allem in den Texten der
3 8, die Zusammenstellung der zahlreichen Dendera-Belege und die Angabe fritherer Inventare ein-
schliefilich der Kimigsstatuen mit reichhaltiger Bibliographic bei 5. Cauville, “Les statues cultuelles de
Dendera d'aprés les inscriptions pariétales”, BIFAQ 87 (1987), 73—117 mit Anm. 1-3; C.M. Zivie-Coche,
Giza au Premier Millénaire, Autour du temple d'Isis dame des Pyramides (Boston 1991), 226-233,

& Die relative Kleinheit der Kultbilder scheint gemeinmediterraner Usus gewesen zu sein, s. B. Gladigow,
“Cottesvorstellungen”, in Harabuch religionswissenschaftlicher Grundbegriffe 111, 41.

7 Kilrze weisen auch die Beischrifien zur zentralen Szene des Opet-Tempels auf, 5. C. de Wil, Les
inseriptions du temple d'Oper, & Karnak 1, BiAe X1 (Brilssel 1958), 118-120, Tf. 4; vgl. W, Guglielmi,
“Die Biergbttin Menket”, in M. Minas und J. Zeidler (Hrsg.), Aspedte spitdgyprischer Kwltur [Fs Winter],
Aeg. Trev, 7 (Mainz 1994}, 126,

B Zumincest bei den aus dem 4. Jh. v. Chr. stammenden Papyri, 5. 5. Cauville, *Un inventaire de temple:
Les papyrus Berin 10,472 A et 14,4007, ZAS 122 (1995}, 38-61; zu den Vorliufemn solcher Beschreibungen
in den Instruktionen fiir den Priester/Magier in den magischen Papyri und Nachschriften funerdirer Texie,
5. Eschweiler, Bildzauber, 20T,

¥ Spruch 14, 15.

I F. Daumas, “Quelques extes de Uatelier des orfévres dans le temple de Dendara”™, in Livee die Cente-
rarire, MIFAO 104 (Le Caire 19800, 109=118; Ph. Derchain, CJE 65 (1990), 219-242,

11 Dendara VI, 131, 1.

!—3 Daumas, a.a.0., 115, Dendara VIII, 131, 11F

13 H, Junker, Die Stundenwachen in den Osiviservsterien, 6., spricht von “Einwohnen™; Morenz, Religiou,
93, 158 (“Einwohnung™).

14 Assmann, AHG, Nr. 138, 13-19; 1. Zandee, Der Amuntiymeus des Papyrus Leiden [ 334, Verso, CNMAL
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griechisch-rémischen Tempel thematisiert:' Die Statue (rwr, “hm, shm, bs, gd wa)
oder auch das in die Wand gemeiBelte und bemalte Relief des Gottes wird als sein
Leib betrachtet, der dem Gott dhnlich (rwf) ist. In ihn tritt die Gottheit ein (%7),'® mit
ihm vereinigt sich die Gottheit, zumeist als Ba-Seele, indem sie vom Himmel “herab-
steigt” (hsf), “-Aiegt” (pj) oder “-schwebt™ (hnj) und sich mit ihm “vereinigt” (smsn,
smsz, shn) oder “in ihm ruht”, “mit ihm zufrieden ist” (hp m). Die Einwohnung ist
nicht auf die eigentlichen Gotter beschriinkt, sondern umfaBt auch Schutz- und Bo-
tengdtter in deren Gefolge.!” Das Motiv der Ba-Vereinigung diirfte dem Totenglauben
entstammen. '®

Ob das Tigliche Tempelritual zu den sogenannten Kernritalen gehdrt, in denen
bestimmte innere, treibende Motive des Kultes besonders deutlich hervortreten, ist zu
bezweifeln, weil es im Grunde lediglich ein Bekleidungs- und Reinigungsritual mit
zahlreichen als “Sprachopfer” und “Handlung” zu deutenden Rezitationen darstellt,”
bei dem auBer dem bevollmichtigten Priester keine weiteren Teilnehmer zugegen
sind. Im Unterschied zum Begriibnis- und Mundiffnungsritual, dem iibrigens zahl-
reiche Reinigungs- und Riucherspriiche im folgenden Teil entstammen, ist es rein
operativ und scheint mir eher vom Vorbild des kiniglichen Zeremoniells gepriigt
— soweit die wenigen iiberlieferten Quellen fiir das konigliche “Morgenhaus™ eine
solche Vermutung erlauben. Denn das Kultbildritual wird weder von der Idee der
Vergegenwiirtigung gottlichen Handelns beherrscht noch vom Opfergedanken, sondemn
zeigt in seinen eigentiimlichen Teilen eine magieartige, “technologische” Auffassung.
Freilich unterliegt in der Regel die Ausdeutung der Kultakie und -gegenstiinde einer
deutlichen Tendenz zur “Osirianisierung”, gleichgiiltig vor welcher Gottheit sie — etwa
in Abydos — vorgenommen werden.?' Die eingeschobenen Hymnen hingegen diirften
ihren “Sitz im Leben” im Kult gehabt haben; jedoch werden sie zumeist nicht fiir
das “Kultbildritual” verfaBt worden sein, sondern auf spezifischeren Quellen, etwa
Festliedern, beruhen.

Voraussetzung fiir den Kontakt mit der Gottheit ist die Vorstellung, diese hiitte

7 (Leiden 1992), 733-740; ). Quack, Die Lehren des Ani, OBO 141 (Freiburg/Gittingen 1994), 175¢

15 Belege aus Edfu, Esna und Dendera: Morenz, Religion, 159-161; J. Assmann, Agypien: Theologie und
Frimmigkeit, 50-58: “Descensio — dgyptische Theorien des Kulibilds”, Eschweiler, Bildzauber, 2ETME.;
. Traunccker, “De I"hiérophanie au temple”, in U. Verhoeven und E. Graefe (Hrsg.). Religion ngd
.I“nlll-r{-'.'-'l'-'ﬁ“rr.l" im alten .'il-_lI_'u'?I'-!'-" [!:5 []l_"rt'l'l;sin]_ OLA 39 {Louvain l‘.IE-Il.] 310, 3[:—1l{: 0. van der Plas,
woie’ Diew”, BSFE 115 (1989), 24, nennt sie “LAT" (Living Apart Together)-Relation

¥ Denkmal memphitischer Theologie Z. 60F: “So traten die Géner ein in ihren Leib aus allerler Holz,
allerlei Mineral, allerlei Ton; jedes Ding, das auf ihm wiichst, darein haben sie sich transformicr.” Der
“Leib” des “Weltgoites™ ist hier die “Erde”, nicht das Kulibild; s. H. Buchberger, Sergrextstudien |
Transformation wnd Transformar, AgAbh 52 (Wiesbaden 1993), 581,

17 J.-C. Goyon, Les Diewv-gardiens e la genése des remples 1, BAE 93 (Kairo 1983), 445

1% g0 Assmann, a.a.0., 53T, bes. 64 (40-41).

1 8 cemann, Ma'ar, Gerechtipheit und Unsterblichkeir im alten Agvpren (Miinchen 1990), 192f.

M g, H, Kees, BT 36 (1914), 1-16; B, Altenmiiller-Kesting, Reinigungsriten im dgyprischen Kult (Hambarg
1962), 150-175; vel. die ramessidische Biographie des Nefersecheru, der als “Schreiber der Speisetafel”
ehenfalls besondere Reinheitsvorschriften fiir seing Tatigheit im inneren Wohnpalast zu beachten hatte;
er mubte w und auch “eingefithrt” (bs) sein, 5. J. Osing, Das Grab des Nefersecheru in Zawyet Soltan,
AVDAIE 88 (Maine 1992), 461 1-C. Govon, Confirmation du powveir royal au nowvel an (Brooklyn
Museurn Papyrus 47.218.50), BAE 52 (Kairo 1972), 20, 54, 85 n. 15 (L T} vgl. 5. Schow, Die Reinigung
Pharaes in einem memphitischen Tempel (Berlin P 13242), NAWG 1957:3 (Gbttingen 1938), 4511,

2l Bereits Gardiner, in AM. Calverley, The Temple af King Sethos § arn Abydos 1, vii, fiel diese Tendenz
auf, 5. LG, Grifftiths, *The Horus-Seth Motif in the Daily Temple Liturgy™, Aegyprus 38 (1958), 3.
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einen Kirper, der grundsitzlich dem eines Menschen vergleichbar ist. Die Vorstel-
lung einer ganz konkreten Kérperlichkeit ist weiterhin die Basis fiir Reaktionen, die
Offiziant und Gott verbinden, so hat das Kultbild wie der Priester Angst und mub
geschiitzt werden;” es zeigt Emotionen im sozialen Kontext wie Zorn (ndnj).>* Nicht
nur die Macht der Gottheit ist ambivalent, sondern wegen der Verfilgbarkeit des Kult-
bildes auch die Akte des Offizianten. Er mub sich des von Gott ausgehenden Bésen
gegenwiintig sein und umgekehrt der Gott sich der Manipulationen des Offizianten.
Auffallend sind beim Kontakt mit der Gottheit die Zutritts- oder Einlafbeteuerungen
des Offizianten, d.h. solche seiner Legitimation und Reinheit sowie Versicherungen,
dal er seine Macht nicht miBbrauche. Sie dhneln denjenigen, mit denen der Magier
mit der Goitheit kontaktiert.™

Die Einwohnung selbst ist im Amunritual nur indirekt beschrieben, sie wird wohl
vorausgesetzl; im Grunde wird von der Identitiit von Bild und Gottheit ausgegangen,
Im Abydenischen Rital antworten sogar die Gotter mittels Gétterreden; diese Texte
werden hier ausgelassen. Zur Identitiit von Gott und Kultbild passen auch die Aussa-
gen, die von der Macht und dem Schrecken des Kultbildes reden, und die Versicherung
des Offizianten, dem Gott keinen Schaden zufiigen zu wollen. Die tigliche Pflege des
Kultbilds diirfte bewirken und zur Folge haben, dab der Gott sein Bild nicht verliiBt.

Die Spriiche besitzen eine ziemlich feste Struktur, jedoch enthilt nicht jeder Spruch
alle konstitutiven Merkmale. Nach dem Spruchtitel, der die zeremoniellen Handrei-
chungen des Priesters in der Realwelt angibt, folgen Anreden in Grufl-, Huldigungs-
und Uberreichungsformeln, die zu Weckliedern und Hymnen ausgestaltet sein konnen,
sodann gitterweltliche Ausdeutungen der Kultgegenstinde und Gebirden, bzw, Hin-
weise aufl mythische Prizedenzfille. Sie sind zumeist aus anderen Bereichen wie
dem der Totentexte bekannt.®® Beendet werden die Spriiche von variantenreichen und
zum Teil umfangreichen Versicherungen des Offizianten, das Kultbild nicht anzuta-
sten, ¢s micht von seinem Sitz vertreiben oder sein Aussehen verindern zu wollen,
und der Behauptung, dal er nicht aufgehalten oder zuriickgewiesen werden kiénne.
Es schlieBen sich Versicherungen seiner Reinheit, Legitimation und Ehrfurcht an. Be-
merkenswert ist die breite Skala dieser Beteverungen, die von Achtung, Furcht bis zur
kaum verhiillten Drohung reicht und an die Worte des Zauberers in Gitterbedrohungen

12 gpruch 11: “Mein Gesicht, hilte dich vor Gott; Gott, hilte dich vor meinem Gesicht!™

33 5. Anm. 11 und Amunsritual X, 6-10, Spruch 23, 24 “Spruch zum Eintreten in das Sanktuar des
Gottes: Frieden, Frieden, lebender Ba, der seine Feinde schiigt! Dein Ba ist bei dir, dein Machtbild (shm)
auf deiner Seite. Ich bringe dir deine weille Krone (Var. Abwdos 11, pl. 4: nat mh “lebendes Bild™) dar™
“Ein anderer Spruch: Ich trete zum Himmel ein, um dic Sonnenscheibe wu schen; ich gehe vorbei an
dem Goat in semem Zom (m nfnjsf). Die Opfergaben sind auf meinen Armen, nicht wird man zu mir
sagen: "Weiche zuriick!” lch werde den Gott ruhen lassen [anf] seinem Sitz; nicht werde ich den, der mich
beschiitzt, beflecken. Michis Béses (Unreines) ist an mir,” Die Versicherungen wirkten traditionstiftend;
sie finden sich fast wortwiintlich in sr-ri- und “g-r-hw.-ngr-Riten griech-riim. Zeit; Edfon V1, 240, 6f. (n
ddbw nsf Rm); VI, 192, 136; 193.0F., F. Labrique, Stvlisiigue ef théologie 4 Edfou, OLA 51 (Louvain
19492), 204, 199213,

M gpruch 14, 15,

I3 Mit ihnen endet dann der Text bew."der andere Spruch”, z.B. Spruch 4, 6.

¥ Das hesagt freilich nichts diber ihre urspriingliche Abfassungszeit und formpréiigende Verlautharungs-
situation (“5itz im Leben™). Das abfilligste Urteil dariiber stammt von A Erman, Die Religion der Ae-
gypter. thr Werden und Vergehen in 4 Jahrtausenden (Berlin 1934), 174ff; vom “Eindruck eines leeren
versteiften Formalismus™ spricht L. Kikosy, “Tempel und Mysterien”, in R, Gundlzch und M. Rochholz
(Hrsg.). Agyprizche Tempel - Strukiur, Funktion wnd Programm. Akten der dgvprologizchen Tempeltagun-
gen in Giosen T990) wnd Mainz 1992, HAB 37 (Hildesheim 19494), 165.
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erinnert. Eine scharfe Trennung zwischen Magie und Religion ist auch hier nicht
miglich. Zwar besteht bei der Ubersetzung gelegentlich Unsicherheit,”” ob die Siitze
— wie im Totenbuch — perfektiv als Ableugnung von Freveln und Fehlern oder fu-
turisch als Versicherung, solches nicht vornehmen zu wollen, aufzufassen sind, aber
beide Ubersetzungen zeigen, daB man damit rechnete, daB der Offiziant Schadens-
akte am Gotterbild vornehmen und iiber seine gittliche Substanz verfiigen konnte.
Daneben kommen gétterweltliche Identifikationen mit Selbstvorstellung des Offizi-
anten vor; sie sind zumeist mit jnk “Ich bin" eingeleitet, Zwar besitzen Horus-Seth-
und Osiris-Horus-Konstellationen in der Ausdeutung der kultischen Akte und Dar-
reichungen eine gewisse Prioritiit — so versteht sich in der Regel der Offiziant als
Horus und die Gottheit als Osiris — aber auch andere Identifikationen treten auf. So
bezeichnet sich der Offiziant hiufig als Thot,?® vor allem beim Darreichen der Maat
und Uberbringen des Udjatauges, gelegentlich als “Horus auf seinem Papyrus”, “jener
grobe Phoinix” oder “der wirksame Ba, der in Herakleopolis ist”.*

In dem groBenteils operativen Ritual kam sicher eine erhebliche Rolle den beglei-
tenden Gesten zu, vor allem den Gebetsgebiirden, die von Spruch 12-14 auch in den
Titeln erscheinen und eine Abfolge ergeben, die dhnlich wie im gesetzlichen salat
der Muslime streng geregelt gewesen sein kinnte.”® Die ausdrucksstarken Unterwer-
fungsgesten der Prosternation bilden deutlich den Mittelpunkt des Rituals, nicht der
Text, der eine “Feindrolle” des Offizianten assoziiert, die von diesem ins Positive
gewendet wird. Sie sind mit Versicherungen verbunden, die Vorstellungen der Bild-
magie entstammen. Aber auch andere Handreichungen, wie etwa das “Willkommen”
(Spruch 1) oder formelhafte, unpassend und altertiimlich wirkende Wendungen wie
“Nackter, bekleide dich .." (Spruch 9 und 10) und “Mein Gesicht, hiite dich .."
beim “Schauen des Gottes™ (Spruch 11) erhalten einen besseren Sinn, wenn man sie
sich von rituellen Gebiirden begleitet vorstellt. Die Wiederholungen und Redundan-
zen der Ritualsprache diirfien nicht in einem steifen und inhaltsleeren Formalismus
ihren Grund haben, sondern darin, daB sie die zeremoniellen Handreichungen zeitlich
ausdehnen und mit Bedeutung aufladen sollten. Unsere Zusammenstellung umfafBit
den Ritualtitel und 17 Spriiche; sie reicht bis zur ersten Zisur des Textes, bei der
bei “Amun” (V1, 3) zwei Hymnen eingefiigt sind.*! Eine grobere Zisur, bei der die
Spruchfolge bei “Amun” und “Mut” durch Hymnen, lingere Wiederholungen und die
“Reise” unterbrochen wird, tritt bei Spruch 27 auf.®? Die lediglich durch Titel und

27T Die Megation liegt in der Graphie nn vor, die auch fiir n stehen kann, gleichgiiltig, welche Ubersetzung
man wiihlt, nach sgyptischer Vorstellung kann das Kultbild durch priesterliche Akle seine Esgenmichtigheit
einbiiBen.

3 Generell gilt Thot als Bringer der als “Horusauge” gedeuteten Opfergabe, 2w der auch dic Rezitationen
gehiiren, s, B, Altenmilller, Synkretisutus in den Sargtexten, GOF IV/T (Wiesbaden 1974), 2371, Assmann,
Ma‘ar, 190fT.; Spruch 7 (Zusatz Abydos); 42 “Spruch zum Darbringen der Maal”, Amun XX, 2 - XXV,
5 Assmann, AHG Nr. 125, 126: Spruch 26: Horus und Thot: vgl. sk Dt in Spruch 44,

2% Spruch 5, 9 (Varr. Abydos), 17; vgl. Spruch 23: jnk prm Shm.r. Sie sind in der zeitgleichen Totenliteratur
— zumeist Th 17, aber auch Th 112 - vorgegeben, was jedoch nichts tber ihren urspriinglichen “Sitz im
Leben” besagt.

30 7 dieser Vermumng s, H. Brunner, “Ein Torso Echnatons in Tiibingen®, in L'Egyptologie en 1975,
Axes prioritaires des recherches U (Paris 1982), 225.

3 Bei “Amun” (VI, 3 — VII, 2) folgen die bei Assmann, AHG Nr. 119, 120 und A. Barueq und F.
Daumas, Hymnes et pricres de I'Egypre ancienne, LAPO 10 (Paris 1980), Nr. 83A, aufgenommenen
Hymnen; Spruch 18 und 19 ist in “Mut” verloren.

32" 11, Verhoeven und Ph. Derchain, Le vovage de la déesse libyque. Ein Text aus dem "Mutritual” des Pap,
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Gitterreden, doch ohne Spriiche, iiberlieferten Abrégés, wie sie sich gelegentlich in
Sanktuaren finden,” wurden nicht in die Abschrift aufgenommen, ebenso wenig ein-
zelne Ritvalszenen, die ihren Spruch aus dem Tiglichen Tempelritual bezogen haben,
wie etwa das “Ziehen des Riegels™ am Eingang zum Per-Duat und zur Bibliothek in
Edfu,* oder wirtliche Parallelen in anderen Ritalen und Totentexten besitzen, aber
keine Abfolge bieten; sie werden allerdings im Kommentar vermerkt. Die Texte in
den Sanktaren der griechisch-romischen Tempel erwiesen sich als zu verschieden, als
dab sie als Varianten gelten konnten.”® Auf eine Diskussion der Abfolge der Szenen
konnte hier verzichtet werden,* da das Amunsritual die ausfiihrlichste Spruchfolge
besitzt und die sechs Eingangsspriiche nur dort und bei Mut iiberliefert sind.?

Titel:

Bzt Tmoraow now jhaa-ntr

Jr.e npr Jmaw-Rw nsw ntrow m hre.t hrw nat fw nb
Jnwh Tz jmj hrwsf

Der Anfang des Buches mit den Spriichen des Rituals,

das fiir den Tempel des Amun-Re, des Giuerkonigs, tiglich vollzogen wird

durch den Grofien Wab-Priester, der seinen Tagesdienst verrichtet (a).

(Zusatz KO 210a: nachdem er sich im heiligen See gereinigt hat, um alle seine Zere-
monien des Rituals auszufiithren (b)),

{a) Das Ritual wird durch den Grofien Wab vollzogen, der wohl einem mittleren Priesterrang
angehirt und nach dem hm-nir rangiert. Nach F. von Kiinel, Les prétres-ondb de Sekhunet et les

Hu’ur J033, Riles égypliens 5 (Briissel 1985), VIII, XIX, 5; der Hymnus; Abschnii VIII, 7 - IX. 9.
&.B. M. Abd ¢l- -Razig, e Darsrellungen und h-’l'r des Sankivers Alexanders des Grofien im Te el
von Lucor, AVDAIK 16 (Mainz 1984), 1M, Seenen EISS-190; vgl. die Stele des Pije (Pis L|:|.I1|:|K 103
105 mit der Schildemng des Besuchs im Hut-Benben, N.-C. Grimal, La sréle triomphale de Pif “anki)y ae
Musée du Caire, JE JAM &t 47086-47089, MIFAQ 105 (Kairo 19813, 3670, 1301
¥ Edfou TII, 333, 19; bereits erwiihnt ven H. Kees, RT 36 (I ‘JHJ 7; Edfou III, 344, 20f.; D. Kurth,
.l'.-. f:'pl-’r-'nf der Gitter, Tnschriften aus dem Te Rt ! dex Horus wvon Edfu (Ziirich/Milnchen 19949, 138 142f.
% Im Sankwar des Edfu- ~Tempels sind 19 Szenen iiberliefen, Edfou 1, 24=36, 40-49, TT. 11-12: Teilliber
‘\'-|-Fll|1_"i.l1 M. Alliot, Le culte d"Horus & Fa{.’r?n‘ @ emps der Prdénides, BdE M) (Kairo 19458 I'-_lﬁ.l_r
I, 69fF; Kurth, a.a.0., 89-93; im Sanktuar des Dendera-Tempels sechs Szenen, Dendara I, 40-42, 58
60, Tf. 51-54, 62-64; 111, 6466, T6-T7; TF. 180, 186-187, 190-192. Zu verwandten Passagen in den
Reinheitsbetewerungen des Kénigs beim Eintritt in den Tempel, Edfou 111, 78, 79, 83, s. a.,||m.| v.a.0.,
1426F., E. Outo, Gonr wnd Me H'\--:JI nach den dgvpiischen Te r.lrprl.'.'ru.l|r.:,l.'|:_r| der priechisch-rdmischen Zefr
(Heidelberg 1964), 67-69,
¥ 5. AR, David, A Guide to Religions Rinal at Abwees {Warminster 19817, 58fT.; dies., Religious Ritual
al Abpedos (Warminster 1973), 104=126; AM. Blackman, “The Sequence of the Episodes in the Egyptian
Daily Temple Liturgy, Journal of the Manchester Egyptian and Oriemial Sociery 8 (1918-1919), 2611.;
Alliot, Culte d'Horus, T5ff.; G. Roeder, Kulte, Crakel und Natwrverehrung im Alten Agypten (Ziirich
19600, T2-141; H. Altenmiiller, “Die abydenische Version des Kulibildrituals™, MDAIE 24 (1969), 16—
25, W. Barta, “Die Anordnung der Wandreliefs in den Goiterka pellen des Sethos-Tempels von Abydos”™,
MDATE 21 (1966), 116-122; ders., “Bemerkungen zur Rekonstruktion des abydenischen Kultbildrituals”,
MDAIK 29 (1973), 163=166; ders., LA 111, 839ff, bes, 841-843; ders, “Das Opferritual im tiglichen
Tempelkuli”, JEGL 19 (1967), 459461; H.H. Nelson, *Cernain Reliefs at Karnak and Medinet Hzbu and
the Riwal of Amenophis 17, JNES 8 (1948), 201-229, 310-345: D. Amold, Wandbild und Rawmfinktion
in dgyprischen Tempeln des Newen Reiches, MAS 2 (Bedin 1962), 11-24; Q.E. von Lemm, Ein Ritualtuch
des Ammondienstes (1882) (non vidi).
T Auf misgliche weitere unediene Varianten in Papyri griech.-rim, Zeit, vor allem aus Teblunis, wies uns
Joachim Quack hin,
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conjurateurs de Serker (Paris 1984), 235, gehiiren Wab-Priester, die durch einen Gottesnamen
spezifiziert sind, zum niedrigeren Personal, so auch die des Amun und Min, H. de Meulenaere,
in Agyptologische Studien [Fs Grapow] (Berlin 1955), 223fF., hilt die seit dem Mittleren Reich
bezeugten Grofien Wab fiir mittlere Priesterringe, 1t jedoch die Frage fiir die Spitzeit offen,
ihnlich vorsichtig fulert sich Daumas, a.a.0. (s, Anm. 109, 112, Anm. 3; 5. A. Gutbub, Texres
fondamentawx de la théologie de Kom Ombe 1, BdE 47 (Kairc 1973), 1535f.(1). Der w7z ist also
keineswegs der Hohepriester; vgl. aber J.-M. Kruchten, Les annales des prérres de Kamak (XXT
- XXIfImes dvnasties) et autres fextes contemporaing relatifs @ initiation des prétres d’Amon,
OLA 32 (Louvain 1989), 177, der wegen Spruch 9, IV, 2 und X, 2-3, einer Priesterpriidikation,
meint. es handele sich um einen “Propheten”, was die Sachlage nur verunklirt. Moglicherweise
ist web 3 ein zeitlich begrenzter Funktionstitel, der durch das folgende m finv<f “im Dienste,
diensthabend™ aufgewertet wird, Zumindest bei der Treppenprozession in Dendera rangiert
der GroBe Wab hinter den Ersten und Zweiten Propheten: “Der Erste und Zweite Prophet
und die GroBen Wab-Priester des Heiligtums bedienen (fms) die Ehrwiirdige im “Haus der
Ehrwiirdigen’ ", s. Guglielmi, a.a.0. (s. Anm. 7). 115, Dendara VIO, 100, 15, Tf. 751-762;
%6, Wenn D. van der Plas, “ ‘Voir' Dieu”, BSFE 115 (1989), 8, und andere folgern, daBl nur
der Hohepriester als Vertreter des Konigs den Gott sehen diirfe. nicht aber die niedrigere
Priesterschaft, so mag das zwar fiir die (dgyptologische) Theorie zutreffen, nicht aber filr die
Praxis, wie bereits aus Merikare E 64[. und dem husi-mtr-"g-Titel, s, Gutbub, a.2.0., hervorgeht.
Im Kultbildritual entspricht seine Titigkeit vor allem der des Stolisten, s. G. Vittmann, LA VI,
63-65. In griech.-rém. Zeit ist der Titel wb % mit Geheimhaltung verbunden, s. die Inschrift
aus dem Laboratorium in Edfu, s. D. Kurth, Treffpunkt der Gatter (Ziirich/Miinchen 1904), Nr.
13, 116: “Du sollst keinen Menschen zu ihm (diesem Salbil) gelangen lassen, mit Ausnahme
des Grolen Wab-Priesters, der das Ritual fiir den Gott vollzieht; denn es ist ein Geheimnis, das
man nicht kennt™: s. auch die Inschrift im Goldhaus, Dendara VIII, 131, 134, Daumas, a.al.,
109-118. Der GroBe Wab wird auch mehrfach im “Buch vom Tempel” erwiihnt, das in eltwa
40 Handschriften in Hieratisch, Demotisch und in griechischer Ubersetzung fragmentarisch
arhalten ist und das Joachim Quack rekonstruieren wird. Im Abaton werden die tiglichen
Riten vollzogen “vom GroBen Wab, der den Monatsdienst hat”, s. H. Junker, Das Gétterdekrel
iiber das Abaton (Wien 1913), 19, 30,

(b) Die Kom-Ombo-Abschriften konnten nicht kollationiert werden, s. Alliot, Le culte d" Horus,
5. KO L 165, Nr. 210 a,1: r# n g r hw.r-ntr jn wb 73 m hrwsf m-ht jril.f] “bwef m & wh jrj. {n}=f
jrw nb n jh.t-nir; KO 1 139, Nr. 36, 1-2: Korrektoren: U. Bouriant, BT 18 (1896), 151 §23:
iz rzow n jl-nge jr( ) mopr Hov-wr m Nbj.¢ () Brt-farw n(.6) Fw nb jiweh %2 m hrws=f m whsf
m 3§ jrj. {n}<f jrwsf nb jh.t “Beginn der Spriiche des Rituals, das im Tempel des Haroeris, des
Herrn von Kom Ombe, tiglich vollzogen wird durch den GroBien Wab, der seinen Tagesdienst
verrichtet, wenn er seine Reinigung im See vollzogen hat, damit er alle seine Pflichien des
Rituals erfiille.” Es folgt der “Spruch fiir den Eintritt in den Tempel.” Zur Reinigung im heiligen
See, der TempeleinlaBliturgie, bzw. den Priesterermahnungen, s. Kurth, a.a0., 147fF., Nr. 22,
Guthub, aa.0., 14411

Spruch 1 (I, 2-5)

rin shi sts dd mdw.w

Jit gj.4j m fup

jr.t Hrw sh iy

wdz.1j rup.gj m hip

psd=s mj Row m 3h.t{j’}

sdgz.n s <w?> shm n Sth ip-* jr.t Hrw

Link 7] jij sw jnj sw
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<r> rdj.t=sf r s.1e5 n Hrw

ma® frw Hrw Iir jr.ief
Jr.t Hrw hir dr hfti.w Jmnw Row nb nsw.t tswj m sw.t=sn nbw
hip dj nsw jwsj w'h.kw

Spruch zum Feuverschlagen (a). Worte zu sprechen:

Willkommen, willkommen in Frieden (b),

Horusauge, indem es erstrahlt,

heil ist und sich verjiingt in Frieden!

Es mige aufleuchten wie Re im Lichtland (¢)!

Verborgen hat sich die Macht des Seth vor dem Horusauge (d).

[Ich] habe sie {es) (d.h. die Macht oder das Feuer) ergriffen und sie (es) geholt, (oder:
das es ergriffen und geholt hate,)

um [sie (es)] zu verleihen (geben) dem Horus auf seinem (scil. des Auges) Platz (e).
Horus triumphiert wegen seines Auges.

Das Horusauge vertreibt die Feinde des Amun-Re, des Herrn der Throne der beiden
Linder, von allen ihren Stitten.

Ein kinigliches Opfer, ich bin rein (f).

(@) shj stz ist nur hier belegt; es diirfte das Feuerschlagen durch zwei Feuersteine bezeichnen und
in etwa dem gin mdw, dem Feverentfachen mit Holz und Feuerbohrer, entsprechen, was freilich
Alliot, Culte d’Horus, 63, verneint; er denkt an das Reiben der Silexe, das Feuerschlagen mit
dem Schlagfeverzeug., O. von Lemm vermutete bereits ein Wortspiel mit shj St¥ “den Seth
schlagen™, da aber stz im Textverlauf mit Horus, bzw. dem Horusauge gleichgesetzt wird und
nicht mit Seth, hat 1.G. Griffiths, *The Horus-Seth Motif in the I].i].ll_':,-' Tl}l'|'||'|||,: Li[“rl%ff"l= j'{fgll.'lr.l.'u_l.'
38 (1958), 3ff., diesen Gedanken verworfen. Er kann m.E. aber sehr wohl als ErkEirung des
abweichenden Titels in Betracht gezogen werden, da der Spruch mit Th 137B bis auf kleinere
Abweichungen iibereinstimmt, dort aber mit shef.1 th= betitelt ist. Der Spruchtitel shr h7.1, der im
Hypostyl von Karnak, s. H.H. Nelson/W_I. Murnane, The Great Hyposivle Hall at Karnak 1, 1,
The Wall Relicfs, OIP 106 (Chicago 1981), pl. 203, bezeugt ist, bezieht sich jedoch trotz des
Eintrags Wk, I, 467, 9, nicht auf das “Schlagen”, sondern auf “das Flechten des Dochies”,
wie schon H.H. Nelson, JNES 8 (1949), 224f., Anm. 116, bemerkt hatte. Die Abweichung von
den iiblichen Titeln ist also signifikant, scheint mit Bedacht gewiihlt und berubt wohl auf der
mythologischen Aussage im Texthintergrund minels Wonspiel, die den Silex, dem das Feuer
entspringt, mit Seth gleichsetzt. Griffiths, der Spruch 1 iibersetzt und kommentiert, geht auf
die Th-Varianten Spr.137A/B nicht weiter ein, E. Homung, Das Totenbuch der Agvpter (Ziirich
197%), 500, dagegen nicht auf das Amunsritual, s. aber P. Barguet, Le Livee des Moris des
anciens égypriens, LAPO 1 (Paris 1967), 183, Da solche Fackelriten bereits im MR fiir den
Vorabend des Neujahrstages in den Siut-Vertriigen und einem Text des Fiirsten Niyj, Berl. Ag.
Inschr. 1, 160 (8815) “Licht des Newjahrs anziinden (jr.r tkz n tp-rnp.1) fiir die Edlen (d.h.
Toten) auf dem Berg (s%h.w hrj-tp dw)” erwihnt werden, s. H.G. Fischer, LA {1, 79-81, und
vielleicht vor der Tempelstatue im Schrein stattfanden, kann auch dieser Spruch urspriinglich
dem Statuenritual des Verstorbenen eéntstammen und von dort ins Totenbuch und Tigliche
Tempelritual gelangt sein. Wegen des “Fackel-Spruchs” im Tb halte ich es fiir unwahrscheinlich,
dab das "Niederschlagen” des Feuers, das den Golt umgibt, gemeint ist, eine Vorstellung, die
ebenfalls seit dem NR bezeugt ist, s. Magischer Papyrus Harris, Hibis-Hymnus, J. Assmann,
Agyptische Hymnen und Gebete (Ziirich/Miinchen 1975), Nr.129, Z. 16-18 (“Er hat seinen
Sitz umgeben mit Flammen™); 5. Sauneron, Le Papyrus Magique illustré de Brookiyn, Wilbour
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Monographs 3 (Brooklyn 1970}, 12, pl. 2, 3 (Art Aureole).

(b} ji.tj “Du kommst” fiir “Willkommen”, s. H. Grapow, Wie dei alten Agyprer sich anredeten,
wie sie sich gritssten und wie sie mit einander sprachen I11 (Berlin 1941), 105. Die Th-Yarante
|37R. die im Grab des Senmut, auf dem Papyrus des Mebseni und — mit dem Titel r3 n st
s n rFw nb — auf oDeM 1608 (Freundlicher Hinweis von H.-W. Fischer-Elfert) iiberliefert
ist. hietet einen abweichenden Text und hat jj “Es kommt”, was besser zum folgenden psd-s
pabt. Der Text bei Senenmut steht in zwei waagerechien Zeilen direkt unter der Scheintiir mi
der “Vignette” eines kleinen fackeltragenden Mannes, s. P.F. Dorman, The Tombs of Senenmut,
MMA EEP 24 (Mew York 1991}, 137, Frontispiz, pl. 70 (C88-90). Er lautet:

i jr.e-Hrw bd.of sh.yf

wad.tj dbz.af m hup wds. g

psgss mif Row m it

selges shew Std tp-rd.wi jr.a-Hrw

Juj s swr fnj=f s(r)

tz fihr=s r=f, Es folgt Pyr. § 1925,

Dorman iibersetzt: “The eye of Horus comes, bright, (splendid), hale, equipped with peace,
and prosperous. It shines like Ra in the horizon, concealing the power of Seth before the feet
of the eyve of Horus. As for him who shall seize it it is he who will bring it (back), the heat
of its blast against him ...” Bei Nebseni steht: dres shm St tp-rd.wj n jn 5j ... "Es hat die Macht
des Seth vertrichen vor dem, der es fortgeholt hatte™.

{¢) Vermutlich ist mit Tb 137B Singular statt Dual zu lesen. Der Dual sh.¢j kann in Angleichung,
also Art “Reim”, an jr.t-Hrw 3h.¢j in den Text geraten sein.

{d) Die Stelle ist schwierig, vgl. die abweichenden Ubersetzungen von Homung, Gritffiths,
Dorman. Sehr hart scheinen mir die Ubersetzungen, die sdgs.n=5 lesen und spiiter ip-7 (oder:
rwj) jr.t Hrw und beides auf das Horusauge bezichen. Vielleicht verweist s auf sh.s “Lichtland”.
Wahrscheinlicher ist jedoch reflexiv sdgzn sw zu lesen, da shm “Macht™ im weiteren Text
nicht mit anlautendem s geschrieben wird. Abwegig scheint mir die Interpretation von Kausen.
a.a.0. (s. Anm. 3), 393, der - Moret folgend — tp-© als Priipositionaladverb auffalit und “vor
ihm verbirgt sich die Macht des Seth sogleich™ iibersetzt. fp-° heilit nicht “zugleich™. Damit
wird auch das Gefiige des folgenden Textes zerstirt, den er iibersetzi: "Das Auge des Horus
bemiichtigt sich seiner und bringt ihn vor (seinen) Thron. Horus erhebt seine Stimme durch
sein Auge, das Auge des Horus vernichtet die Feinde .."

{e) jij sw jnj sw ist ebenfalls schwierig. Ich mijchte statt des lmperativs (Griffiths) oder eines
auf das Horusange bezogenen Partizips (Homung) ¢ine Emendation vorschlagen. Da in fast
allen folgenden Spriichen, wenn nicht gerade ein Anruf oder Hymnus vorkommt, eine in der
1. Person abgefafite Pridikation des Priesters erfolgt, wire es am plausiblesten - auch wegen
der Pronomina — den Text nach den formelhaften Worten des Totenpriesters und Balsamierers
beim Hin- und Herzichen des Sarges im Bestattungsritual in: juk jij sw jnj sw r zu verbessem,
5. H. Altenmiiller, LA 1, 758; R. Hannig, Grofles Handwirterbuch Agvprisch-Deursch (Mainz
1995), 114, In ihnliche Richtung zielt auch Dormans Senenmut-Ubersetzung. jij jrj heibt auch
“ab- und zugeben, manipulieren”, 5. 1.J. Clere, JEA 54 (1968), 1401.; AH. Gardiner, JEA 24
(1938), 124f. rdj shm n heibt “Macht verleihen (dem)"™.

{f) Die eigentiimliche Aussage, bei der jwsj wb.kw die Stelle der Opfergaben ¢innimmi, wird bei
W. Barta, Aufbau und Bedewtung der altigyptischen Opferformel, AgFo 24 (Glickstadt 1968},
274, nicht erklirt. Vermutlich ist sie als “Ein kiinigliches Opfer an (beinhaltend): ich bin rein!™
aufzufassen. G. Roeder, Die dgyptische Religion in Texten und Bildern II1: Kulre, C Irakel und die
Naturverehrung im alten Agypten (Zirich 1960), 81, hiilt hip dj nsw fiir eine Anweisung an den
Priester und jwsj wb.kw fiir seine Rede. Jedoch ist eine Interpretation als Handlungsanweisung
ohne graphische Kennzeichnung, etwa durch Zeilentrenner oder Rubrum, wenig wahrscheinlich.
F. Labrique, Stylistique et théologie a Edfou, OLA 51 (1992}, 204, denkt an einen Anakoluth, s.
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z.B. Edfou VI, 240, 9, 16; VII, 192, 17; 5. G. Bénédite, Le temple de Philae, MMAF 13 (Paris
1893-1895), 22, 3. Dieselbe SchluBformel, bei der “ich™ durch “Pharac” ersetzt wird. findet sich
auch in anderen Ritualen, s. 8. Schow, Die Reinigung Pharaos in einem menmphitischen Tempel
{Berlin P 13242), NAWG 1957:3, 48f., 56; dhnliche Reinheitsheteverungen von Klagefrauen,
s. H. Junker, Die Stundenwachen in den Osivismysterien (Wien 1910, 70,

In der ersten Handlung entfacht der Priester ein Feuer, wahrscheinlich durch das
Schlagen von Feuersteinen. Die mythologische Ausdeutung, die in einer beinahe iden-
tischen Fassung als “Spruch, um die Fackel anzuziinden” im Totenbuch Spruch 137B
erscheint,™ setzt das Licht des Feuers mit dem Horusauge gleich und vergleicht es
mit dem Aufgang der Sonne, die die Macht des Seth (= Finsternis) und die Feinde
vertreibt. Das Feuerschlagen ist auch mit den niichsten Akten zu verbinden und dient
sowohl dem Entziinden des Riuchergeriits als auch dem Erleuchten des Opfertisch-
raums.* Das jij - fnj kinnte sich auf das Hin- und Herschwenken des Napfes mit der
Flamme bezichen.

Spruch 2 (1, 5-8)

ran i3 shipy dd mdw.w

ind hr<k [nn m) jmi w-ht Dhwif
owsf b=k m Hrw

dr.tj=f hr=k m Diwej

dbz.wsj rk m Jnpw hntj sh-ngr
Jnk fim rlon RO

Jrk wh fwsj wob kw

bw=j bw ntr.w

hip di nsw jwsf wh.kw

Spruch zum Ergreifen des Rijucherarms (a). Worte zu sprechen:
GegriiBt seist du, [diese(s) da] im Gefolge des Thot (b)!

Meine beiden Arme sind auf dir als Horus,

meine Hinde sind auf dir als Thot,

meine Finger sind an dir als Anubis, der Erste der Gotteshalle (¢).

3 Homung, Totenbuch, 2706, 500; M, Saleh, Das Totenbuch in den thebanischen Beamiengribern des
Newerr Reiches, ANDATK 46 (Mainz 1984), 75 Lingere Fassung: 137A. Fackelriten finden sich vom
Alten Reich bis in griech.-iim. Zeit, s. A. Gutbub, Mélanges Muaspers U4 (1961), 41-46, Assmann,
MDAIK 28 (1972, 63. Zu Th 137A 5. Homung, a.0.0., 266, 7. 13=16, 4990F.: “Es kommt das Horusauge,
unversehrt / und strahlend wie Re im Horizont, /f es hat den Schutz des Seth versteckt, / der es gepackt
und forgeholt hate.” Das Vertreiben der Feinde der Osiris-Chontamenti wird refrainartig am Ende der
Strophen abgehandelt, z.B. Z. 32ff., 43ff.: “Das Horusauge ist dein Schutz, es bringt dir alle deine Feinde
zu Fall, Deine Feinde sind vor dir gefallen!™ Gegeniiber Th 137A mit dem unverstindlichen “Schutz des
Seth” diirfte die “Macht des Seth” des Amunsritual die bessere Lesung bisten. Th 1378 (Nebseni) hat
chenso “Macht™: “Es kommt das helle Homs-Auge, / es kommu das leuchtende Horus-Auge. i Es ist in
Frieden gekommen / und strahlt wie Re im Horizont! §/ Es beseitigt die Macht des Seth vor dem, der es
fortholie; / (denn) er war es, der seine Flamme ergnff™, Amunsniwal hat vermutlich “vor dem” durch eine
Hyperkorrektion “vor dem Horwsauge” zu verdeutlichen versuchi.

¥ Die entsprechenden Riten in Tempelritualen wie das Lichtemziinden am Neujahrstag, Entziinden der
Fackel oder des Dochies oder Erleuchten der Thronestrade tragen nichi nur unterschiedliche Titel, sondem
auch viillig verschiedene Texte, wic etwa “Livre que mon nom fieurisse”, s. HH. Nelson, JNES 8 (1949),
336-341; vgl. A-P. Zivie, La tombe de Pached & Deir el-Medineh (No. 3), MIFAO 99 (Kairo 1979}, 47
“Anriinden der Fackel™.
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Ich bin ein lebender Diener des Re (d);

ich bin ein Wab-Priester, ich bin gereinigt (e).
Meine Reinigung ist die Reinigung der Goter (f).
Ein konigliches Opfer, ich bin rein.

{a) Zur Bedeutung der Riucherung als Reinigung, s. H. Bonnet, Die Bedeutung der Riucherung
im Higyptischen Kult, ZAS 67 (1931), 20-28, bes. 26; H. Beinlich, MDAIK 34 (1978), 15fL.,

geht auf das Tagliche Tempelritual nicht ein.

(b) Die Reste der Zeichen lassen sich nur zu nn erginzen, das anschliebende Zeichen ist

fraglich. nn dient als Bezeichnung des Kultgegenstandes, miglicherweise ist ein Wort, etwa
“Arm” oder “Horusauge” ausgefallen. Eine Parallele konnte nicht ausgemacht werden, auch der
Anfang des Spruches 44 1Bt sich nicht zu einer Ergéinzung verwenden. “lm Gefolge des Thot”
befindet sich zwar der Tote als Stern, 5. B. Altenmiiller, Synkretismus in den Sargtexten, GOF
IV/7 (Wieshaden 1975), 239; Tb 131, 183, was aber nur zu einer Erkliinung des Riucherarms
als “Stern” im Gefolge des Mondgottes passen wiirde.

(¢) Mit Gliedervergotung, wie K. Koch, Geschichie der dgyptischen Religion (s. Anm. 3},
293 die Stelle deutet, hat sie nichts zu tun; es liegt lediglich ein verkiirzter Vergleich oder
“rollisches” m vor: “Meine Arme sind auf dir wie die des Horus (oder: in der Funktion des
Horus) ... Die Kérpeneil-Topik “Arme-Hinde-Finger” (vom Griseren zum Kleineren) wird

noch durch Alliteration verstirkt, Ar<k und Hrw, dr.tsf und Dhw.j, r und Jupw, vel. Pyr

(Sp.532) §1257a: “Sie verhilten, dab du verwest (rpw) entsprechend jenem deinem Namen
Jnpw™. Spruch 2 ist in Spruch 44 “Spruch zum Geben seiner i(Var.: der) beiden Hinde auf den
Gt enthalten: Amun XXV, 5-7, Mut XX1, 2 - XXII, 2, Abydos L, pl. 10 (Osiris), pl. 19 (1sis),
pl. 27 (Horus); 11, pl. 5 (Amun-Re), pl. 15 (Re-1 larachte), pl. 23 (Ptah), wo der Kinig die Arme

ausstreckt um das Kultbild zu berithren. “Ich bin gekommen als Bote <deines> Vaters Atum.”

Es folgt wortwéintlich der gleiche Text bis zum Spruchende. Zum vorausgehenden Text s. K.,

Goebs, ZAS 122 (1995), 175f. Zor Kulisituation, bzw. dem dieser Szene zugrundeliegendem
Bestattungsritual s. H. Roeder, Mit dem Auge sehen. Studien zur Semantik der Herrschaft in den
Toten- und Kulttexten, SAGA 16 (Heidelberg 1996), 95 (Spruch 2 fehlt). Zu Thot als Schreiber
“mit reinen Hinden™ in Tb 182 und 183, s. Hornung, Totenbuch, 390, 1f.; 397, 110f. Die

Aufziihlung der Gitter findet man noch im Balsamierungsritual, s. 5. Sauneron, Le ritwel de
Vembaumement (Kairo 1952), 23 (VIIL, 7, 5).

(d) Zu Am “nk n R ist mir auber Spruch 44 keine Parallele bekannt, formal diirfie er dem
Epitheton bz ‘nk n R'w des Bocks von Mendes nachgebildet sein; vgl. Assmann, Liturgische
Lieder an den Sonnengott, MAS 19 (Berlin 1968), 80, n. 13; ders., Re und Amun, OBO 351

(Freiburg/Gistiingen 1983), 155, 205; inhaltlich jedoch ist er mit den vor allem spiitzeitlichen

Priestertiteln vergleichbar, mit denen sich der Kinig als “Diener” einer Gottheit bezeichnet,
. E. Otto. Gott und Mensch nach den dgyptischen Tempelinschriften der griechisch-rimischen

Zeit, AHAW 1964:1, 72.

(&) jmk web jw=j wib.kw ist noch im Reinheitstext Edfou [, 79, 4 belegt, 5. Alliot, Crlre d"Horus,
1421, vel, Ouo, Gornr und Mensch, 69,

(f) Alte Reinigungsformel, bereits in Pyr. §829d-¢ (Sp. 447) bezeugt: Dwek *hw ngr.w “Deine
Reinigung ist die Reinigung der Gitter™; B. Altenmiiller-Kesting, Reinigungsriten fm dgyptischen
Kulr (Hamburg 1968), 202; E. Otto, Das alrdgypiische Mundéffrungsritual, ﬂg.-"'.hh 3 (Wies-
baden 1960), 45, Szene 4. Dieselbe Formel erscheint noch in Spruch 59 (Amun XXXIV, 2-6;
Mut XXIX, 2-4).

AuBer der Anrede wurde der gesamte Text von Spruch 44 “Spruch, zum Geben seiner
(Var.: der) beiden Hiinde auf den Gott” (rz n rdj.t ©.wj hr ntr) entlehnt, Urspriinglich
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wird die Nennung der Gitter Horus, Thot und Anubis sich auf die Balsamierungssi-
tuation beziehen. Der Ankniipfungspunkt fiir die gitterweltliche Ausdeutung und die
Reihenfolge diirfte zum einen die Form des Riucherarms mit dem nach vorn gewen-
deten Falkenkopf sein, der als hinterer AbschluB dient; vielleicht existierte auch schon
die erst in ptol. Zeit belegte Bezeichnung © n Hrw “Horusarm”™ als Riucherarm, die
ilteren Bezeichnungen © n sntr und < n it enthalten aber ebenso © “Arm”, so daB der
Offiziant sich beim Aufnehmen des Geriits nach dem Feuerschlagen mit Horus identi-
fizieren konnte; zum anderen diirfte das Worispiel zwischen © “Riiucherarm” und W,
firsk und Hrw eine Rolle gespielt haben; die folgenden Ausdeutungen dr.sf und Dy
diirften der Alliteration zu verdanken sein, da sonst in funeriiren Texten die “Arme”
des Thot oder Anubis genannt werden. Die Referenzfihigkeit von © wird auch der
Grund fiir die Ubernahme in Spruch 44 gewesen sein.

Spruch 3 (I, 8 - 11, 2)

1 n] wsh 2B hr shupy dd mdw,w

Jnd sk 3% pwin ...

sh.t m Ddw sin.t m sbdw

whkow m jr.t Hrw rjrl.sj jh.t jm=k

Jwow wibow n Jmnw Rw nb nsw.t t2.wj hn® psd.t=f
htp df nsw jw=j wb.kw

Spruch beim Setzen des Weihrauchnapfes auf den Riucherarm. Worte zu sprechen:
GegriiBt seist du, dieser Napf ...

... Erde von Busiris, Ton von Abydos (a).

Ich bin gereinigt mit dem Horusauge, damit ich mit dir (dem Riuchergeriit) die Riten
vollziehe.

Sie sind rein fiir Amun-Re, den Herrn der Throne der beiden Linder und seine Neun-
heit (b).

Ein kénigliches Opfer, ich bin rein.

(a) Zu diesem Passus ist mir keine Parallele bekannt. Lediglich die “Erde des Benbenhauses”
(12 — micht sh.1) wird bei J.-C. Goyon, Confirmation du pouvoir roval au nowvel an (5. Anm.
20, 63, 96 (III, 18) als “Schutz” verwendet. Nach der Huldigung an das Kuligeriit erfolgt
wiederum eine osirianische Ausdentung, vermutlich des Napf-Materials oder -Herstellers.

(b) Der Plural ist merkwiirdig, er wird sich wohl auf “die Riten” (“Dinge”) oder das zweiteilige
Gerit, bzw. auf seine Tonsorten oder Inauguratoren beziehen,

Spruch 4 (I1, 2-4)

rz nordit snge hr sd .t dd mdw,w
n bz f2b.6f n Hrw jab.if

n B mw.t<f m hnw finef

i bz psd m owdstj=ff

i Row-Hrw-sh.af ntr 73

s2b Sw.r hf jirgf Emtn pat
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Spruch zum Legen des Weihrauchs auf die Flamme (a). Worte zu sprechen:

Fiir den ostlichen Ba, fiir den dstlichen Horus (b),

fiir den. “der in seiner Mutter erscheint” im Inneren seiner Scheibe (c),

fiir den Ba (Widder), strahlend an seinen beiden Augen (d)

fiir Re-Harachte, den groBen Gott,

mit buntem Gefieder an der Spitze der oberiigyptischen Heiligtiimer des Himmels (e).

(a) Var. Mut: r2 n dnw, verderbt fiir wan “Opfer, Litanei”.

(b) B jsb.tj Hrw jzb.j sind hiufige Bezeichnungen der aufgehenden Sonne, die bereits im
Wecklied (Spruch 573) der Pyr. § 1478c erscheinen, s. J. Assmann, Sonenhymnen in thebani-
schen Gribern, Theben 1 (Mainz 1983), 390 (mit zahlreichen Belegen), z.B. 110f. mit Anm.
a (TT 57); in demselben Hymnus erscheint auch die in Spruch 9 avftauchende Gleichsetzung
der Federn der Federkrone mit den beiden Augen,

(¢} In beiden Var. ist die Schreibung b mw.t«f eindeutig, bei Amun erscheint der Mut-Geier
nochmals iiber der Zeile 1; vielleicht ist deshalb ein m ausgefallen. M.E. wiire eine Emendation
zu hij <m> mw.t<f “der in seiner Mutter (= Nut) erschienen ist” gerechtfertigt. Es kinnte auch
ein transitiver Gebrauch in einer Relativform vorliegen: “den seine Mutter zur Erscheinung
bringt”, “den seine Mutter gebar (erscheinen lieB)”, s. das erst plol. belegte hfj, W, 111, 241, 3
“gebiiren (von Mut als Mutter)”. Das Epitheton wurde seit Moret, a.a.0., 20, als Verschreibung
fiir Kamutef, Kamephis betrachtet; s, jilngst J. Zandee, Der Amunhymnus des Papyrus Leiden [
344, Verso, 192: J. Assmann, Orientalia 63 (1994), 100. Aus lautlichen Griinden scheint mir das
unwahrscheinlich, da k5 zu @ar und A%z zu kw wird; vgl. auch die regulire Schreibung in XV,
9. Der Ausdruck “Kamutef im Inneren seiner Scheibe” ist m.W. nicht belegt. Es liegt wohl
nur eine Anspielung auf die Kamutef-Vorstellung, die vaterlose Geburt, vor. Der Verfasser
hatte vermutlich Darstellungen der Sonnenscheibe mit einem Skarabius, Widder oder dem
widderktpfigen Ba-Vogel der Kinigsgriber und Goldschreine des Tutanchamun vor Augen.
Zu m hnw jinsf, eigentlich der Bezeichnung der Nachtsonne, s. Assmann, LL, 3942, "der die
Unterwelt durchfihrt in seiner Scheibe™ (a.a.0., 39); m lnw jm ist in den Sargtexten mehrfach
als Epitheton des Re belegt, s. B. Altenmilller, Synkretismus, 11 1. Zu k5 m jmm 5. Zandee, a.a.0.,
442,

{d) Zu fast identischen Formulierungen: “Amun, der sich in seiner Pupille verbirgt, Ba, der in
seinem Auge erstrahlt (psgd m wds.t=f)!", 5. p mag Harris IV, 10-V, 2 = M. de G. Davies, The
Temple of Hibis in el Khargeh Oasis 111 (New York 1953), TI. 33, 7.8 = Assmann, AHG, Nr.
130, 33-38: ders., LL, 50f.; Zandee, a.a.0., 737; Schott, Urk. VI, 98, 5: ntk bz psd m wdsij=f.
{e) Die jir.ij sind schon in CT VI, 2875 als Wohnsitz des Re erwihnt. szb $w.r fuj jir. Smt
{oder: mit) ist der Titel des Horus von Edfu, s. 5. Cauville, Essai sur la théologie du temple
d'Horus & Edfou, BAE 102/1 {Kairo 1987), 2131 Edfou III, 353, 17.

Der Spruch zum Riuchern enthiilt lediglich eine Anrede an die aufgehende Sonne in
Form einer durch n eingeleiteten Litanei. Der aufsteigende Weihrauchduft wird mit
Horus gleichgesetzt.*® Falls m hnw jin=f sich auf die untergehende Sonne (im Westen)
bezieht, kénnte man an ein Hin- und Herschwenken des Riucherarms in verschiedene
Himmelsrichtungen denken,

Spruch 5 (I, 4-7)
rz nonmtt v bw der dd mdwow
bz Jwinw wez=trn wdi=j

A Y. Bonnet, ZAS 67 (1931), 26.
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wilz=j wz=tn

wilz kz=tn jw kzef wds.w

fine kzowe Trnhow nbow

nh ni.ow nb.w Tnl=]

mnsz.wi n Jimw m sz n i%wsf
el n=j Shm.t 73.¢ mrj.¢ Prh nh dd wss
Rz jwf=j tmon ik Dhwiy

Jnk Hrw hirf wad=f

nb nrw 3z Syt

k3 Sw.ij 7 m abdw

Rip dj nsw jwsf web.kw

Spruch zum Schreiten zum heiligen Ort. Worte zu sprechen:

Seelen von Heliopolis, seid ihr heil, bin ich heil (a).

Bin ich heil, seid ihr heil (b).

Sind eure Ka heil, ist mein Ka heil

an der Spitze aller lebenden Ka (c).

Leben diese alle, lebe ich (d).

Die beiden mns:-Kriige des Atum sind der Schutz meiner Glieder (e).
Sachmet, die GroBe, die Geliebte des Ptah, gebe mir Leben, Dauver und Heil, um mein
“Fleisch” (in) der Fiille des Lebens des Thot (f).

Ich bin Horus auf seinem Papyrus,

der Herr des Schreckens, grob an Hoheit,

mit hohen Federn, groB in Abydos (g).

Ein kinigliches Opfer, ich bin rein,

a) Die “Seelen von Heliopolis” gehtren im Meuen Reich zu den mythischen Gemeinden, die
die aufgehende Sonne begriilfen und anbeten, Sie vollfihren den Jmw-Gestus und begleiten mil
den Mr.-Géttinnen den auszichenden oder aufgehenden Gott, s. pLeiden T2: “Die Seelen von
Heliopolis jubeln ihm zu, die Seelen von Buto und Hierakonpolis erheben ihn. ‘Betet ihn an!”,
sazren die Sonnenaffen; ‘Lob ihm!" sagt alles Getier insgesamt”, s. Text 1T 4 bei Assmann,
LL, 3141, 322f., 331f.; ders., Re und Amun, 69 In CT Sp. 154, Th Sp. 115: “Spruch, zum
Himmel herauszugehen und das Totenreich zu 6ffnen, die Miichte von Heliopolis zu kennen”
sind e5 Be. Schu und Tefnut. Der Tote bezeichnet sich als einer, der Zutritt hat: “lch bin
einer von euch, [ ich kenne diese von den Michten von Heliopolis, zu welchen nicht (einmal)
der Hohepriester eingefihrt ist”. Zum unmittelbar folgenden Text pabt die Vorstellung einer
aufs Jubeln beschriinkten Adorantenfunktion nicht sehr gut, vermutlich sind eher die bislang
nicht erkliirten Anspielungen des CT und Th gemeint; s. H. Kees, Der Gitterglaube im allen
Agvpren (Leipzig 1956), 282f. In Edfou IV, 134, 4-16 wird beim Dattelbehilteropfer ein Ritus
fiir den Bsw Jwnw (frg jrw n Baw Jwiw) genannt, wobei dies eine Bezeichnung fiir Osiris “die
Manifestation von On" ist, s. 5. Cauville, RdE 32 (1980), 48.

(b} Zu dieser mehrfach im Totenbuch und anderswo belegten Umkehrformel, die auch in litera-
rische Texte Eingang gefunden hat; s. W. Westendorf, GM 5 (1973), 43-45: Tb Kap. 17. 35; 72,
6-7; 160, 3; Homung, Torenbuch, 65, 18; U. Ribler-Kdhler, Kapitel 17 des dgyptischen Toten-
buches, GOF IV/10 (Wiesbaden 1979), 220, 247, Zur Umkehrformel mit “ih vgl. Pyr. Sp. 219
(passim); zum “Kehrsatz” s, W. Westendorf, “Der Rezitationsvermerk is-phr”, Agyprologische
Studien [Fs Grapow], (Berlin 1955), 383402, bes. 387.

(c) bt ks.w “mh.ow nb.w. Das kinigliche Epitheton findet sich beim Ritus des “Liisen(s) der
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Umhiillung” (sfh.t d¢bs) des Gitterschreins, s. E. Naville, Deir el Bahari 1, pl. 11; 11, pl. 45
(Ptah).

(d) Mach Mut ist ns nb.w 2u lesen.

{e) mnsz-Kriige (Wh. 11, 88, 8-10) sind seit dem AR belegt, s. P. Posener-Krieger, Les Archives
du Temple Funéraire de Néférirkaré-Kakai (Les Papyrus d’Abousir), BAE 63 (Kaire 1971),
413 (58F): Bana, Die alwigvprische Opferliste von der Frithzeit bis zur griechisch-rimischen
Epoche, MAS 3 (Berlin 1963), 79, 81 (Wasserlibation).

() Sowohl Mut wie Amun schreiben dj.r fiir df. Zur Ubersetzung: “Mein Fleisch ist vollstindig
{rm) fiir das Leben, Thot”, s. H, Roeder, Mir dem Auge sehen, 130, Die Floskel ist alt und
kommi bereits in CT WV, 222i (Sp. 407) vor. Einen passenden grammatischen Anschlub und eine
iiberzengende Segmentierung vermag ich nicht herzustellen, moglicherweise ist df n=j zweimal
2u lesen: “Gib mir die Fiille des Lebens, Thot!”, was aber auch nicht zum Vorhergehenden
paBt. Deshalb schlieBe ich mich der iiblichen Ubersetzung “in der Fiille des Lebens (des Thot)™
an, vgl. Wh. W, 303, 14. tm n “nfh (ohne Dirwif) erscheint in der Formel “Horus, Horus, SproB
der Sachmet, umgib den Leib (ks jwjf) des Pharao, Leben, Heil, Gesundheit, in der Fiille des
Lebens!™”, 5. J.-C. Goyon, “Sur une formule des rituels de conjuration des dangers de 1" année”,
BIFAQ 74 (1974), 75ff; Dendara VIII, 56, 6; 62, 3.

(g) jnk Hrw hrj wadef. Nach der Var. Mut ist eindeutig fj wad=f zu lesen. Von Kausen, a.a.0.,
miBverstanden, obwohl schon richtig bei (. Roeder, Kulte, Orakel (s. Anm. 36), 81; H. Schligl,
Der Sommengott auf der Bliite. Eine dgyptische Kosmogonie des Neuen Reiches, AegHelv 5
(Genf 1977), 15f. Zum élteren Yorkommen in den CT 5. B, Altenmiiller, Synkretismus, 142, 147,
CTIIL, 348a-b (Spruch 15T)=Th 112, 14 und CT VI, 36a, 385 (Sp. 477). H. Kees, RT 37 (1913),
66-67: ders., Gotrerglaube, 90, vermutete cine Konstellation zwischen den Gestiren Sothis
und Orion, “Horus auf seinem Papyrus” ist beim Fischfang mit Stricken oder Tauen verbunden
und auch mit Buto, s. CT Sp. 157, Tb 112. Der élteste Beleg einer Darstellung stammt aus
der Nefertem-Kapelle des Tempels Sethos L, Abydos [I1, TE. 16. Der Kinig riuchert vor einem
Horusfalken auf einer wid-Saule, der zusammen mit einer knienden Konigsfigur auf einer Basis
steht. In spiiteren Abbildungen erscheint er als eine Standarte in Gestalt eines Falken, der auf
der Dolde einer wagd-Siule sitzt. Vermutlich ist hier wie in den spiiten Belegen eine Standarte
das Vorbild, die der Priester triigt und mit der er sich identifiziert. In den Treppenprozessionen
in Dendara, ist es der Priester, der direkt hinter dem Konig schreitet, Dendara VIII, 88, 4; 103,
4: Tf. 763, 741: R.A. Parker, J. Leclant, 1.-C. Goyon, The Edifice of Taharga by the Sacred
Lake of Karnak (Providence/London 1979), 50, TE. 22-23, halten den Horus dse-" bei den Riten
auf dem jz.r-Djeme fir den Horus fij widsf. Die hiiufig zusammen auftretenden Epitheta nb
snd (selten: arw) %2 §fv.t (3EF.0 “Herr der Furcht, oroB an Hoheit” beschreiben die “Anbetung
heischenden Eigenschaften des erscheinenden Herrschers”, so Assmann, LL, 59. Sie kommen
verschiedenen Gottheiten zu, z.B, Thi, CT IV, 182c.

Zuniichst wendet sich der Offiziant, der sich noch im Opfertischraum befindet, an die
Ba von Heliopolis, die hier vermutlich nicht in ihrer aus den Sonnenhymnen bekannten
Funktion von Adoranten auftreten, sondern in ihrer #lteren, am geheimen Wissen
teilhabenden Miichten. Er bittet sie um Zutritt und beschwirt in Wechselsétzen seine
kirperliche Integritit (“Heilsein”, “Leben™). Bis auf den nicht sicher bestimmbaren
Horus Arj wad=f, der jedoch mit Buto verbunden sein kiinnte, stammen alle Gotter aus
dem memphitischen Raum, so dal man eine heliopolitanisch-memphitische Tradition
erwiigen konnte, falls nicht einfach eine Kompilation von verschiedenen Totentexten
vorliegt. Dazu paBte der Wunsch nach kirperlicher Integritiit und Unversehrtheit,
vor allem der nach dem Schutz der Sachmet und der Vollstindigkeit des Fleisches,
die dem Toten das Weiterleben ermisglichen und ein altes Thema der Totenhiteratur
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sind. Aber auch eine ganz andere Herkunft, z.B. aus einem Neujahrsritual, ist nicht
auszuschlieBen.

Spruch 6 (II, 7 - IIL, 3)

kif s

rs= nfr m hip Jp.t-swt

hnw.t raow prow nirow ntrw.t jmj=3
afrow ngrw. ! jog.ow Jpa-swi

afrow nrw.t jr.w Wt

afrow ngrw.t jry.ow Jwnw

afr.w ngrw. t . w Hw.i-ka-Pih

nir.w ngrw.t jmg.ow put

nirow nirw.t w3

nirow ngrw.t jm.ow o rsj mr gy jmnd.e jabee
n3 asw.w Bjli.w msw nsw

Ssp hd.f jrj maw(.w) n Jmnw m Jp.t-sw.t
rs=tn hip=tn

rs=tn nfr m htp

Ein anderer Spruch:

Erwache schin in Frieden, Kamak (a)

Herrin der Tempel und der Gotter und Gottinnen, die in ithm sind! (b)

Oh Gotter und Gottinnen, die in Karnak sind,

oh Gotter und Gottinnen, die in Theben sind (b)),

oh Gotter und Gottinnen, die in Heliopolis sind,

oh Gotter und Gottinnen, die in Memphis sind,

oh Gitter und Gottinnen, die im Himme] sind,

oh Gotter und Gottinnen, die auf Erden sind,

oh Gotter und Gittinnen, die 1im Siden, Norden, Westen und Osten sind (¢),
oh Koénige von Oberdigypten und Konige von Unterfigypten, Konigskinder,
die die weille Krone empfangen und Denkmiler fiir Amun in Kamak geschaffen
haben (d),

erwachet, seid gniidig

erwachtet schon in Frieden!

{a) Der Spruch bildet eine Variante des Morgenliedes, das von den Pyr. Spruch 573 (§ 1478¢) an
bis in griech.-riim. Zeit bezeugt ist. Mit ihm weckt man den Gott, die Kronen, seine Kérperteile
und Insignien, seine Mitgéitter und seine(n) Tempel. Das Morgenlied besitzt eine feste Struktur,
in die man die jeweiligen Anrufungen einsetzt. Hier ist eine einzige lange Anrufung einge-
schoben. Zu den Varianten in Edfu 5. Kurth, Treffpunks der Gitter, 80-88, 337=340. rz=k nfr
“Du erwachst schiin™ kommt vor allem in der Ritualversion der Wecklieder vor und wird in
den Griiberfassung zumeist durch jnd ek ersetzt, vermutlich weil man kultischen Weckruf in
Griibern als unangemessen empfand, so Assmann, LL, 183, s. jedoch ders., Sonnenhymnen, 110

(TT 57), Text 75, 21f.

(b) Zu Was.imht.t haw.t rz.wprow, s. 1-M. Kruchten, Les annales des prétres de Karnak (XXI-
XXIimes dynasties) et autres textes contemporaing relatifs a Uinitiation des prétres d Amon,
OLA 32 (Louvain 1989), 258; P. Vernus, ASAE 68 (1982), 129-135. Jp.r sw.r und Wis.r sind
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auch als Personifikationen unterschieden. Das Epitheton verweist auf ¢ine spite Redaktion (19.
Dyn.?) des Spruches.

(€} rsj (rsw.r) bei Amun zu asw.w verschrieben. Zur Aufzihlung vgl. die Sammelliste im
Mundoffrungsritual beim Weihriiuchern, Otto, Munddffngsritual I1, 1351, (Text 4); die Opfer-
litanei in Tb 141/142, Homung, Torenbuch, 274, 121, “fiir die siidlichen Gitter, die ndrdlichen
Giitter, die westlichen Giitter und die tstlichen Giitter, fiir die Gitter, die knien, und die Gouer,
die zu den Opfern gehtiren.”

(d) Mut hat Plural mnw.w, Die ausdriickliche Nennung der Kdnigskinder liBt zuniichst an
Totenternpel von Kronprinzen wie den des Wadjmose denken, die dem Amunkult angeschlos-
sen waren. Vermutlich sind aber Staten der Mitglieder des Koinigshauses gemeint, die Amun
Stiftungen gemacht haben. Solche Statuen, die vermutlich im Opfertischraum standen, werden
noch im Sankiuar von Dendera als Kultempfiinger verzeichnet und beschrieben: “Konige von
Oberiigypten, Konige von Untersigypten, Kiinigsmiitter, Kéinigsgemahlinnen und Konigskinder",
Dendara II, 54-55, pl. 104107, s. §. Cauville, “Les statues cultuelles de Dendera d”aprés les
inscriplions pariétales”, BIFAO 87 (1987), 1071

Mit diesem ersten Morgenlied begriifit der Priester, der sich im Sankwar vor dem ge-
schlossenen Naos befindet, zuniichst das Erwachen des Tempels von Kamak, der Her-
rin aller Tempel, dann das seiner Gottheiten und noch einmal das der Gitter(statuen)
in Karnak und Waset, Heliopolis und Memphis, schlieBlich zusammenfassend, das
der Gotter(statuen) des Himmels und der Erde, der vier Weltgegenden (Himmels-
richtungen) sowie das der Statuen der Konige und der kbniglichen Kinder, die als
Stifter fiir Amun wirkten. Die Kultstatue des Amun wird erst nach der sog. zwei-
ten Offnung mit Spruch 37 (XIII, 9 — XVI, 1: “Amun anbeten” dws Jmnw), einem
Hymnus mit Namensanrufungen, nach Assmann, einem fiir Festtage, geweckt. Ein
weiterer mit Weckruf eingeleiteter Hymnus stellt der kjj betitelte Spruch 38 (XVI, 1-
XVII, 1; Assmann, Nr. 122) dar, mit dem u. a. Amun als Horus, der 10. Gott der
Neunheit, gepriesen wird*' Mit “Eine andere Preisung Amuns am frilhen Morgen™
(kif dws Jmnw hr tp dws) ist Spruch 41 (XIX, 3-XX, 2), ein weiteres mit rs-k afr em-
geleitetes Wecklied, betitelt.*? Vermutlich entstammt das Morgenlied dem koniglichen
Zeremoniell.

Spruch 7 (IIL, 3-5)

rzn sd jad.t dd mdw.ow

sd jzd.r sfh db®

(Zusatz Abydos:

Jw dr.nsj dw.t nb{.1) jris] F13)
Ji-n=j jn.n=<j n=k jr.t Hrw
jr.a=k n=k Hrw

(Zusatz Abydos:

4 E. Graefe, “Horus, der zehnte Gott der “Meunheit™ ™, in Hommages & Frangois Daumas (Montpellier
19867, 347-349 (zu XV1, 8-9 und XV, 3).

4 Acemann, LL, 168fF. (11, 1, Nr. 9); 183, Anm. 76; 307, Anm. 30; ders., AHG, 3231, 334; ders.,
Sonnenhymnen, XXIX, (3.2.5. Text F, Hymnus zum Sonnenaufgang), Anm. 115, Das Morgenlied kommi
in Abydos nur bei einer RBucherung vor, jedoch finden sich anderenorts zahlreiche Varianten; das Erwachen
der Kronen s. A. Erman, Hymreen an das Diadem der Pharaonen, APAW 1911, das des Kultbilds, pBerlin
3056, vso VIL, Tff. (= oRam Nr.30), das des Hauptgones und der synnaoi theoi, seinen Korperteilen, das

des Tempels und seiner Bauteile 5. Kurth, a.a.0.; E. Brunner-Trawt, LA 111, 2051,
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jnk Diwif m jp wds.t
htp dif nsw jwsj Wb kw)

Spruch zum Zerreifien (Abwickeln) des Bandes (a). Worte zu sprechen;

Das Band ist zemrissen (abgewickelt), die Ose (der Griff) befreit (geldst) (h).
Ich habe alles mir anhaftende Ubel beseitigt (c)!

Ich bin gekommen und bringe dir hiermit das Horusauge;

dein Auge fiir dich, Horus!

Ich bin Thot beim Berechnen des Udjatauges (d).

Ein kénigliches Opfer, ich bin rein.

(a) Varr. Abydos: s db*(w).t “Lisen des Siegels". Re wiederholt den Titel im Bildfeld. jzd.:
ist die Siegelschnur. Die Naoi sind nicht nur verriegelt, sondern auch durch eine durch Osen
{Krammen) oder Griffe gefiihrte Schnur gesichert, s. M. Eaton-Krauss und E. Graefe, The Small
Golden Shrine from the Tomb of Tutankhamun (Oxford 1985), 2, pl. 1. 4, wo in einer der Osen
noch die Schnur erhalten war; W, Boochs, Siegel und Siegeln im Alren Agypten (Sankt Augustin
1982), 33-36: “Die auf jedem Tirfliigel sitzenden metallenen Krammen (wurden) mehrfach
durch einen Strick miteinander verbunden. Die hierdurch entstehende Querverbindung wurde
nochmals mit einem Strick umwickelt und das Ganze auf der linken Seite verknotet und auf
der Kramme der rechten Seite zweifach gesiegelt.” Im Unterschied zu Abydos (@h®w.r) haben
Armun und Mut gb° “Riegelring”, bzw, “Ose, Kramme, Griff”, s. P. Posener-Krigger, “Noms
des parties de portes dans les documents d' Abousir”, Beitriige Bf 12 [Fs Ricke] (Wiesbaden
1971), 75-85, bes. 80f. (“anneau™); dies., Les Archives du Temple Funéraire de Néférirkaré-
Kakai 1, 194, 11, 434 (g), 442, 502. Die Schwierigkeiten der Reihenfolge der Szenen, auf die
E. Graefe, “Die Versiegelung der Maostiir”, MDATK 27 (19713, 150ff,, hinwies, lésen sich auf,
wenn man db” als “Ose/Griff” liest und nicht mit Abydos als db{w).r “Versiegelung”. Auch in
den stz jir betitelten Spriichen griech.-rém. Zeit konnte man gbe in sfh gb statt mit “Siegel”
besser mit “Ose/Griff” iibersetzen, so Dendara 111, 76, 5f: “Die Schnur wegziehen. Ich habe die
Schnur weggezogen aus der Kapelle Threr Majestiit, ich befreie (lise) die Ose (¢b7)"; Edfou I,
40, 3f: “Die Schnur wegziehen. Ich habe die Schnur herausgezogen, um mich dem Schrein zu
nahen; ich befreie die Ose (gb7), um den Gott zu schauen™ Kurth, Treffpunks der Gder, 90,
340 (zu jir “Papyrusschour™). Es folgt als nichster Akt das im Spruchtitel in gleicher Graphie
db” — statt gh'w.r — geschricbene sfh gbr, . (d).

ib) Unniitiger Zusatz Abydos (Horus, Re, Fiah): rsn % pri: “‘um diese Tiir zu &ffnen™.

(¢} Zusatz Abydos (Horus, Re, Puah). Hiufige Formel zur Versicherung der Reinheit beim
Eintritt, z.B. Tb Sp. 86, Homung, Totenbuch, 176, 24, vgl. Tb 17 (20) mit Glosse, Homung,
a.a.0., 66f.; vgl. Pyr. 851a (sfh stant dr); Junker, Smndenwachen, 75. Kultbildritual, Edfou I,
40, 4: drsf dw.z fir jin jmjes “Ich vertreibe das Ubel von der Sonnenscheibe. die darin ist.”

{d} Der Offiziant beruft sich auf seine Rolle als Thot, vgl. Assmann, LL, 190, E. Zum Suchen,
Uberpriifen und Uberweisen des Udjat-Auges, s. Spruch 22 (VIIL, 9): Assmann, Ma‘at. Ge-
rechitigheit und Unsterblichkeit im alten Agypren (Miinchen 1990), 191 (CT VI, 372=377). Auf
der Darstellung in Abydos zieht der Kéinig zieht eine Schnur zwischen zwei Krammen heraus,
s. E. Graefe, MDAIK 27 (1971), 150f., Abb. 3. In Edfu gehont die Thotrolle zum folgenden
Spruch, Edfou I, 25, 10-12: “Das Siegel lisen. Ich habe die Erde fortgenommen (stz.nsj £3)
und das Siegel (Graphic: gbw.1) geltist, Ich erhebe das Lebende (Auge) fiir seinen Hermn: Ich
bin Thot, der das Glinzende (Auge) seinem Herm bringt und Horus zufriedenstellt mit seinem
Auge”, vgl. Kurth, a.a.0., 90.
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Mit Spruch 7 beginnen die Tiirbffnungsriten, die bis Spruch 10 reichen. Das Her-
auszichen der Siegelschnur aus der Ose und ihr Beiseitelegen oder Wegwerfen wird
als Beseitigen (sfh, dr) der Unreinheit gedeutet. Der Bezug auf die Thotrolle des Of-
fizianten ist mehrschichtig, er ist derjenige, der das Siegel iiberpriift und das Opfer
iiberbringt, und zugleich mit dem wdz.r-Auge die Summe aller guten und heiligen
Dinge in einem heilen, unbeschiidigten Zustand.*

Spruch 8 (III, 5-8)

rin sd sin dd mdw.w

sd sin whi gblhw

Jth mt.w n Wsir

n{n} ji.n=f js r dr nir hr s.tef

Ji.n=j <r> rdj.t nir hir s.tsf

mn.ij (mn tw) hr s.t=k wr.t Jonw-Row nb nsw.t tzwj
Jjnk bs nirow

hip di nsw jwsj wb kw

Spruch zum Zerbrechen des Tons (a). Worte zu sprechen:

Zerbrochen ist der Ton, erschlossen ist das Himmelsgewiisser (b):

gezogen sind die Sehnen des Osiris.

Nicht, um den Gott auf seinem Sitz zu vertreiben, bin ich gekommen,

ich bin gekommen, um den Gott auf seinen Sitz setzen (c).

Sei fest auf deinem groBen Thron, Amun-Re, Herr der Throne der beiden Linder (d)!
Ich bin ein Eingefiihrter der Gotter (e).

Ein kinigliches Opfer, ich bin rein.

{a) Die Varr. Abydos und Amenophis-Ritual haben masc. sin. Das W, unterscheidet zwischen
sjn “Ton”, bzw. sd sin “Zerbrechen des Tons”, IV, 38, 2, und dem in der 18. Dyn. belegten
sjm.t “Tempelgerit aus Kupfer”, fiihrt aber sd-gin.r an, Wh. IV, 39, 16 (Urk. 1V, 206, 14), ein
Geriit in Form eines menschlichen Arms, der eine kleine Keule umfabt, s. E. Graefe, MDAIK
27 (1971), 153fF., Abb. 4.

(b) whz ghlw wird zumeist zusammen mit der Phrase “Getiffnet sind die Tiirfliige] des Himmels™
gebraucht, 5. Pyr. (Sp. 422) 756¢: “Die Tore des Himmels 6ffnen sich vor dir, die Tore des Him-
melsgewiissers tun sich vor dir auf” (wrw nek “2.wj p.1 snj nek “3.wj gbhw). Das gbhw-Gewisser
ist ein typisches Jenseitsgebiet, in dem der Tote sich aufzuhalten wiinscht, s. Pyr. 13568; die
Sequenz bildet hiufig den Beginn eines “Erdffnungsliedes”, Otto, Munddffiungsrimal, 93, 167,
Szene 74 (Staue in der Kapelle), Th Sp. 60, CT IV, Sp. 353; V, Sp. 358; vgl. Tb Sp. 62; 68,
169 (Homung, a.a.0., 346, 69). 8. die Wiederholung in Spruch 10 (Kommentar b).

() n ... j5 ist emphatische Konstruktion,

{d) Eine sichere Unterscheidung zwischen Pseudopartizip (als altertiimliche Wunschform) und
tw als Verstirkung des Imperativs ist in diesem Text nicht miglich. Die Phrase steht in Var.
Abydos (Amun) nach jnk bs nir.w.

(e) Auch Anrede “ihr Gétter” ist miglich. Die Ubersetzung als Part, Perf. Aktiv. “der die Goitter
einfilhet” ist nicht auszuschlieBen, erscheint aber unwahrscheinlich, da der Priester initijert wird,
pichi der Gott. Grammatikalisch diirfte ein Substantivalsatz, keine jn-Konstruktion vorliegen.
Zu einer miglichen Ergiinzung bs (hr oder r) nr 5. 1.-M. Kruchten, Les annales des prétres de

8 g Y. te Velde, Seth, God of Confusion, PrAg 6 (Leiden 1967), 471.: “The wg is a symbol of soundness
in the sense of imegrated contrasts.”
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Karnak, 1756 (bs r); zu bs fir 5. Daumas, “Quelques textes de 'atelier des orfevres dans le
temple de Dendara™ (s, Anm. 109, 113, 6; Gutbub, a.a.0., 159, bs ngr ist auch ein Untersatz, auf
dem die Gottheit ruht, s. S. Cauville, BIFAO 90 (1990, 107, 42,

Mit diesem Akt stellt der Priester fest, daB der Ton des Siegels, das um die Schnur
gedriickt worden war, zerbrochen ist, ein Vorgang, der gleichzeitig mit dem Heraus-
zichen aus der Kramme stattfand, aber erst mit diesem Spruch seine gitterweltliche
Ausdeutung erhilt. Die Gleichzeitigkeit der drei Aktionen diirfte auch das sfft dbo(w).t
der Abydos-Varianten erkliiren. Der Zugang zum MNaos, dem “Himmel”, wird mytho-
logisiert durch die Nennung des “Himmelsgewiissers” (gbh.w). Die “Sehnen/Gefilie
des Osins™ (oder: Gottes N.) die gezogen sind, diirften eine Mythologisierung der
Tiirschniire und des Siegels darstellen.

Spruch 9 (IIL, 8 - IV, 2)

rin s hd (st 5) dd maw.w

stz db® n Sthom jr.t Hrw ndm st

sfl gb® n Sth m jr.t Hrw ndm st

(Zusatz Abydos:

sfh rwd hr Wajr) sfh dhr hr 53 ngr

Jmnw-Rw nb nsw.t tawj $sp n=k Swij=k hd.t=k (Var. hd.tj) m jr.c Hrw
wnntt mownm.t jzb.t m jab.g

nfrwsk n=k Jmrw-RW nb nsw.t tawf

haw hbs tw

qu l'rq I-H;-

Jw hm jnk hm ntr

Jnonsw wd wij rmaz nir

(Zusatz Abydos:

Jnk baw pwj Tz nif m Jwaw

Jw ship_n=f nij m & dws.t

sip.n=f g £ wn

hup df nsw [dws] i nirow mtew.t fotf.ow hw t (N)

Spruch zum Lasen (Aufmachen) der Kapelle. (Alle Varr. auBer Amun: Ziehen des
Riegels) (a). Worte zu sprechen:

Gezogen ist der Finger des Seth aus dem Auge des Horus;

(und) es ist angenehm (b)!

Geldst ist der Finger des Seth aus dem Auge des Horus:

(und) es ist angenehm!

Geldst ist die Sehne bei Osiris, das Leder(band) hinter dem Gott (e).
Amun-Re, Herr von Karnak, empfange dir deine Doppelfeder,

deine weiBe Krone (Var.: die Strahlende, WeiBe) als Horusauge (d):

die rechte (Feder) als rechtes Auge, die linke (Feder) als linkes Auge.

Deine Vollkommenheit (dein Ornat?) fiir dich, Amun-Re, Herr von Karnak (e)!
Du Nackter, bekleide dich,

du zu Umbindender, umbinde dich (f)!

(Es) ist wahrlich (s0); ich bin der Priester.
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Es ist der Kiinig, der mich gesandt hat, den Gott zu schaven (g)!

{(Zusatz Abydos:

Ich bin jener grobe Phonix, der in On ist.

Ich habe zufriedengestellt den, der im See der Duat ist:

ich habe kontrolliert das, was 1st.

Ein konigliches Opfer; [Anbetung] den Gotter und Gottinnen, die sich im Tempel des
N. befinden (h)).

{a) Nur Amun hat kg, wie hd “Kapelle”, die beim Mundéffnungsnitual in dihnlichem Kontext als
Spatuenschrein vorkommt, Otto, Mundéffnungsritual, 1661, Sz. 74 (“Niedersetzen in der hd-
Kapelle; Offnen der hg-Kapelle™), s. weiter dic Passage, a.2.0., 168 “Deine Schinheit gehirt
dir. N. Die Verklirtheit (s%) gehtirt dir!” In der Spétzeit ist hd auch eine Bezeichnung fiir
den tragharen Maos, s. Daumas, “Quelques textes de I'atelier des orfévres dans le temple de
Dendara™ (s. Anm. 103, 112, n. 9. Falls nicht einfach eine Verschreibung vorliegt, kinnte
hd auch im Wortspiel zu hd.t “weibe Krone”, baw. fw.gf hd g verwendet worden sein. 5i7 S
wird die bessere Lesart sein. Mach dem Losen der Verschniirung und des Siegels muli das
Zuriickschieben des Riegels erfolgen.

(b) Der wortwirtlich gleiche Titel und Spruch finden sich am Eingang der Bibliothek und
des Pr-dws.t in Edfu “Ziehen (Zuriickschieben) des Riegels”, s, Edfou 111, 333, 191,; 344, 20f,,
aber nicht im Téglichen Ritual. Der erste Teil ist héiufig iibersetzt und kommentiert; s. Hermann
Kees, in A. Bertholet (Hrsg.), Religionsgeschichiliches Lesebuch (2. Aufl., Titbingen 1928), 33,
Nr. 51; Griffiths, Aegyprus 38 (1958), 7ii.; H. te Velde, Seth, God of Confusion, 49, Der Finger
des Seth bedeutet den Riegel des Naos, der das Gotteshild enthilt.

(c) Varr. Abydos (Isis, Amun, Re, Prah) haben zusitelich sfh rwd br Wajr “Geldst ist die Sehne
bei Osiris, gelisst ist das Leder hinter dem Gou”; zumeist in der Schreibung dhr “Bitterkeit™
statt “Leder” bei Mut und Amun ist dhr zu mdhr verschrieben, das Determinativ ihnelt dem
von hm, s. Miller, Hieratische Paldographie I, Nr. 166 und 98. Mit diesem Zusatz diirften
alle Spekulationen von Moret, a.a.0., 421f,, iiber D. Kessler, Die heiligen Tiere und der Kinig,
AAT 16 (Wiesbaden 1989), 182, bis zu Y. Koenig, Le Papyrus Boulag 6, BdE 87 (Kairo 1981),
110, tiber ein Bekleiden der Statue des Amun mit dem Widderfell bzw. ein Abziehen der Haut,
die gewihnlich msg oder in pBoulag 6 rto XI, 2 An.1 heibt, in diesem Zusammenhang hinfillig
geworden sein. Es handelt sich lediglich um eine mythologische Ausdeutung des Riegels und
der Siegelschnur; s. Wh. IL, 410, 4 rwd “iibertragen: Band am Tiirverschlul”. Vielleicht ist der
Satz gedanklich mit dem folgenden Empfang der Doppelfederkrone zu verbinden, der in der
Praxis viel spiter geschicht — von Spruch 44 an (“Legen der beiden Arme auf den Gott™), 49,
den Bekleidungsriten oder Zusatzspruch Abydos 9 (“Aufrichten der beiden Federn auf dem
Kopf") — und hieBe dann: “Gelockert ist das Lederband (ob sid-Band der Krone?) hinter dem
Gott”. Das Band wire einmal als rwd und dfr mythologisiert.

{d) Amun. Mut u.a. haben ein unpassendes hd.r “Weibe Krone™ zugefiigt. Die Doppelfederkrone
sitzt nicht auf der WeiBen Krone; vermutlich haben die Abydos-Varr., die Ad.fj ohne Suffix
schreiben, den besseren Text, da StrauBenfedem weil sind. Eine weitere Moglichkeit ist, hd.fj
einfach auszulassen, wie Assmann, Sonnenhymnen in thebanischen Gribern, Text 75 (TT 57),
110f, mit Anm. fes wt: es handelt sich jedoch lediglich in der Vorstellung, nicht im Ritualablauf
um einen Ubergabespruch zur Darreichung der Krone.

{¢) Die Gleichsetzung der beiden Fedem der Federkrone des Amun mit den beiden Augen des
Himmelsgottes wird auch in die Sonnenhymnik (Grab des Chaembet, TT 57) iibemommen, 5.
Assmann, a.a.0. ders., LL, 193; ders., AHG, Nr.86, Die Var. olFAO 204 rto ist verderbt; sie
lift den Anfang aus und hat wamj m wamjsk j:bj r jzbj=k/nfrw n=k nfrw n=k Jmnw Row nb nsw.r
tawj “Die rechte (Feder) ist dein rechtes (Auge), die linke (Feder) ist dein linkes (Auge)...”
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(6) Zu nfrwsk n=k 5. Olto, Mundiffnungsritual, 174, Sz. TAB, mit dem Zusatz “die Verkliirtheit
gehdnt dir”. Zu haw hbs tw “rg “rg tw: neben den Belegen im Amunsritual (Spruch 10, 25,
A, 3) vermerkt das Wb. noch Edfou [, 388, 9, aus dem gleichfalls nicht eindeutig hervorgeht,
ob es sich um Imperativ oder Pseudopartizip handelt. G. Roeder, Kulte, Orakel, 91, 93, hill
es fiir ein Pseudopart, “Mackter, du bist bekleidet! Vollendeter, du bist vollendet!”. Kees, in
Religionsgesch. Leseb., 36, Nr. 58, gibt die identische Passage aus Spruch 25 mit Imperativ
wieder, was auch ich fiir passender halte: “Dir geht es gut, Amon-Ré, Herr von Kamak: du
Nackter, bedecke dich, du zu Bekleidender, bekleide dich!™ Vermutlich ist der jetzt offene
Schrein gemeint, nicht ein unbekleidetes Gistterbild. Miglicherweise stammt der Text aus ei-
ner Balsamicrungssituation und wurde nur adaptien, s. etwa die Rede der Klagefrau in den
Stwundenwachen: “Ich bekleidete aber meinen Herm, der nackt war”, s. Junker, Stundenwachen,
77, 162; 83, 92: "Mein Finger kleidete den Nackten” mit Hinweis auf Th 145, 83 (Lepsius).
Falls der Satz ¢ine “metaphorische” Bedeutung hiitte, wiire dann wohl mit Pseudopartizip zu
iibersetzen, etwa “Unverhiillter, du bist nun durch (mit) Maat bekleidet™: vel. Maatlitanei XXIT,
21 "Dein Gewand und dein Leinenstoff ist Maat, die Verhiillung deines Leibes (hbs n o wek)
ist Maat”, Assmann, AHG, Nr. 125, 51. Bei “rg liegt vermutlich eine potentielle gerundivische
Verwendung eines passivischen Partizips vor, E. Edel, Alrigypiische Grammarik, AnOr 34/39
(Rom 1955-1964), §§ 645, 661, Anm,

(g} fw fer; bei fun handelt es sich um die seit dem AR belegte Partikel; fiir den Ubersetzungs-
vorschlag danke ich H. Buchberger. Varr. Abydos (Amun, Re) haben: wd nsj “Es ist der Konig,
der mmir befohlen hat”; was ich filr die schlechtere Lesart halte; s. D. van der Plas, BSFE 115
(1989), B. Vgl. die Versicherung des Kénigs(priesters) jnk b nfr 53 hm-nir jn nsw wd wj r ms3
nfr hip df nsw jwej Wb kw im Reinheitstext, Edfou 111, 83, 11, s. Alliot, Culre 4" Horus, 1445
Quo, Got und Mensch, 69. 8. Spruch 11,

(h) Es folgt in Abydos der Zusatz, der zum groBlen Teil aus Totenbuch stammt und vermutlich
von Sp. 17 dibernommen wurde, s, Hornung, Totenbuch, 61, 8f.: “Ich bin jener groBe Phisnix,
der in Heliopolis ist, der Revisor dessen, was ist” und Th 298 “Ich bin der Phénix, der Ba des
Re, der die Gotter zur Unterwelt leitet™; vgl. Sp. 64; Sp. 100; Sp. 125; Sp.180. Zu weiteren
Belegen s U. RiBler-Kéhler, Kapitel 17 des Agyptischen Totenbuches, 241, Die Mennung von
Heliopolis kisnnte ein Hinweis auf den Ursprungsort der Tiirdffaungsriten sein. Zumindest auf
der Siegesstele des Pije Z. 103—105 heibt es vom Besuch im Benbenhaus: “*Er stieg die Treppe
hinauf zum groBien Fenster, um Re im Benbenhaus zu sehen. Der Kiinig selbst stand dort ganz
allein. Brechen(?) der Riegel {sd s.wj); (iffnen der Tiirfliigel; Erblicken seines Vaters Re im
heiligen Benbenhaus, der Mandjet-Barke des Re und der Mesekiet-Barke des Atam. Schliefien
der Tirfligel: Auflegen des Tons; Siegelung mit dem Siegel des Kinigs selbst; Weisung an
die Wab-Priester: “Ich habe das Siegel anfgelegt fiir mich (selbst) (jnk sjp nej him). Keiner
der anderen Kinige, die kilnftig aufstchen werden, soll {in das Sanktuar) eintreten!”™: 5. N.-C.
Grimal, La seéle wriomphale de Pif‘ankh)y (s. Anm. 33), 130ff,

Der Tiirriegel des Naos wird hier als Finger des Seth gedeutet, wihrend in anderen
Texten wie dem Mundiffoungsritual und Riwal fiir Amenophis 1. er als Phallus des
Seth bezeichnet wird.* Der zweite Teil kilnnte urspriinglich aus einem Spruch zur
Uberreichung der Krone stammen, der dritte Teil aus einem Balsamierungstext.

Spruch 10 (1V, 2-6; XI, 1-4)
ranowi-for mir (Varr, Abydos: wa %) dd mdw.w
WILW S W pUE SRW R W 13

M o H. te Velde, Seth, God of Confision, 49,
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nd hr n Gb m dd n ntr.w

mnw ir s.t=s

wh.W “2.wf p.t psd psd.t

g3 Jonw-Row nb nsw.id i) fir 5. i=f wr.t
g2 psd.t 731 hr 5.1=5n

nfrw=k n=k Jmmw-R nb nsw.i tz.wj
haw hibs tw

g Trg tw

Spruch zum Offnen des Gesichts des Gottes (Varr. Abydos: Offnen der beiden Tiirfliigel)
(a). Worte zu sprechen:

Gedffnet sind die Tiirfliigel des Himmels, aufgetan sind die Tore der Erde (b).

Geb wird mit der Rede der Gitter gehuldigt,

die an ihrem Platz davern (c).

Gedffnet sind die Tiirfliigel des Himmels, die Neunheit erglinzr.

Erhoben ist Amun-Re, der Herr von Kamnak, auf seinem groBen Thron (d);

erhoben ist die grolle Neunheit auf ihrem Thron,

Deine Vollkommenheit fiir dich, Amun-Re, Herr von Kamak!

Du Nackter, bekleide dich,

du zu Umbindender, umbinde dich!

{a) Die Abydos Varr. haben lediglich “Spruch zum Offnen der Tiirflilgel”, was m.E. die bes-
sere Lesung ist. A. Lohwaser, Die Formel “Chifnen des Gesichus™, Veriffentl. der Instivaee fiir
Afrikanistik und Agyptologie der Universitit Wien 58 (Wien 1991), 28f. zitien Assmann, LL,
249, Anm. 20, Eibt aber die Interpretation offen, “dem Kultbild das Gesicht &ffnen (sodaB es
sehen kann) veriindert sich im Laufe der Zeit zu das Gesicht des Gottes enthiillen, sodall er
sichtbar wird.” wn hr ist sicher ein Terminus fiir das Offnen des Naos, 5. Nelson, JNES 8
(1949, 206: Wh. 1 313, 4 (“Enthiillen des Goterbildes im Ritual™); in funeriirer Verwendung
— his hin zu Uschebti — wird das Gesicht des Toten gedffnet, s. Lohwasser, 4.a.0., 37ff. Nach
L. Shirun-Grumach, Offenbarnung, Orakel und Kénigsnovelle, AAT 24 (Wiesbaden 1993), 124,
bezieht sich wn fir “jedoch stets auf die Einweihung von jemanden (*das Enthiillen der Sehkraft
von®) und niemals auf “das Gesicht des Geschenen’ ™. Im Rimal ist der Befund nichi eindeutig,
zumal die von ihr angefilhrten Parallelen zumeist whs e und swa b lanten. Ein Sehendma-
chen des Gottes kann nicht allein gemeint sein, vielleicht bedeutet es, dab jetzt - bei geiffneten
Schreintiiren (vel, die Varr. Abydos) = Licht auf den Gott fillt und ibn schend, d.h. den Priester
in der Finsternis erkennend, und zugleich sichtbar macht. Vgl. auch den gegenseitigen Bezug
im Kehrsatz des folgenden Spruches 11: “Mein Gesicht, hiite dich vor dem Gout! Goti, hiite
dich vor meinem Gesicht!”. In Spruch 26 (X, 61.) “Spruch zum Enthiillen des Gesichts festlich”
ist eindeutig das Sichtbarwerden des Re gemeint: “Enthiillt ist das Gesicht (der Anblick) des
Re im Benbenhaus ... Horus und Thot sind gekommen, um dich im Groflen Haus zu sehen™,
vgl. auch die Pije-Inschrift, Kommentar zu Spruch 9.

{(b) Varr. Abydos fiigen nach wiLw “wj pur wiow 2.5 13 snow 5w gblow hinzu: “Gedffnet sind
die beiden Tiirfliigel des Himmels, gediffnet sind die beiden Tiirfliigel der Erde, aufgetan sind
die beiden Turflilgel des Himmelsgewdissers,” Es handelt sich um ¢inen seit den Pyr. belegten
Ertfinungsspruch eines chorischen Kultliedes, zumeist in zweigliedriger Form, vgl. §§ 525-529
(Sp. 325); in der Form wnj “2.wj p.t j.snjj “z.wj gbh.w, §§981-985 (Sp. 479); §§1132-1 137
(Sp. 510); §§ 14081411 (Sp. 563); zu weiteren Belegen und zur grammatikalischen Form s.
LP. Allen, The Inflection of the Verb in the Pyramid Texts, Bibl. Aegyptia 2 (Malibu 1984),
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§8511-512; 1.-C. Goyon, “Le cérémonial pour faire sortir Sokaris”, RdE 20 (1968), 63—-96,
bes. 84, 96 (75). Die Eingangsverse finden sich noch in den griechischen Zauberpapyri, s.
H.D. Betz, The Greek Magical Papyri in Translation (Chicago/London 1986), 165 (Papyrus
Leiden, 1 384, V) aus dem 4(%) Jh; PGM XII, 325) “The gates of heaven were opened,
The gates of earth were opened. The route of the sea was opened. The route of the rivers
was opened. ... Hide, hide the true (spell to control?) UPHOR, which contains the truth in
summary. The invocation to OUPHOR.” Es folgt eine mit 15fachem EI [EOU (dgyptisch: §?
Jj#w) eingeleitete Anrufung. Nach einer Vermutung von D. Milller, ZDMG 113 (1964), 202f.
kinnte die vox magica OUPHOR auf verballhorntes wp.t-rs zuriickgehen: s. H.-J. Thissen,
“Agyptologische Beitriige zu den griechischen magischen Papyri”, in U. Verhoeven/E. Graefe
(Hrsg.), Religion und Philosophie im alten Agypten [Fs Derchain], OLA 39 (Louvain 19913,
299. Zum Mundéffnungsritual 5. Kommentar zu Spruch § (b). DaB der sakrale Hohepriestertitel
wh “3.wf n p.t mit dem Eingangsvers iibereinstimmt, gab éfters Anlal zu Spekulationen iiber
den Rang des Offizianten. Zum zuniichst sakralen Hohenpriestentitel, der in der Form wn 72 wj
np.tmJprosw.t “der die Schreintiiren in Karnak offnet” ein Ehrentitel in der 22. Dynastie
wird und in der 25. Dynastie auch in den Titeln der Militérfiihrer erscheint, s. H. Stemberg-el
Hotabi, SAK 16 (1989), 286.

(c) Varr. Abydos haben ng-br n Gb jij nirow m dd nef ngrow: “Geb, der Vater der Gotter, wird
begriiBt mit dem, was die Gitter zu jhm sagen™; Assmann, LL, 254: “Begriift wird Geb durch
das, was die Gitter (Neunheit) zu ihm sagt, indem sie davert auf ihrer Stitte”. Da ansonsten
in den Texten Geb der Sprechende oder vom “Spruch (r#) des Geb” die Rede ist, mit dem die
Herrschaft zugewiesen wird, ist eine Ubersetzung, bei der Geb das Subjekt des GriiBens ist,
nicht auszuschlieBen: “Geb grilbt mit einer Rede die Gtter, die ...”, zumal es zum folgenden:
*... die Neunheit erglinzt,” und “erhoben ist die groBe Neunheit auf ihrem Thron” besser palt;
5. .B. Pyr. 162b-c (Sp. 218) “Geb hat das gesagt, was aus dem Mund der Neunheit gckurnmm
157, CT VI, 306i-j (Sp. 681) “Huldigung dir, Thot! ‘Dein Erhabensein (g3j=k) ist es’, ist der
Hus%pﬂth (r#) des Geb”; Belege zum Richierwort des Geb, 5. B. Altenmiiller, Synkretismus,
227.

(d) Varr. Abydos haben m fph.1of stait hr s.t-f wr.t. tph.1 wird eine Bezeichnung der Kapellen
in Abydos sein, s, (ph.t “Stamenschrein”, P, Posener-Krieger, Les archives du temple funéraire
de Néferirkaré-Kakai 11, 449, S02f. Die Varr. lassen g2 psg.1 s hr 5.t-sn aus. Die Wiederholung
wit, W 7a v p.d wird konkret das Offnen der Schreintiiren meinen. Der Opfertischraum, an dessen
Opfem die “Neunheit” teilhatte, und der “Saal der Neunheit” liegen vor dem Naos.

() oDeM 204 wiederholt nfrw=k n=k und hat stan hisw hbs tw “rq “rq tw hap.tj hbs.gj “so daB du
verborgen (verhiillt) und bekleidet bist™.

Spruch 11 (IV, 6-7; XI, 4-5)
ran m:z ntr dd mdwow

hirsj 87 tw r nir is phr

nir.w jr.w nej wa.f sisf

Jnonsw wd wi r mzz ntr

Spruch beim Schaven des Gottes (a). Worte zu sprechen:
Mein Gesicht, hiite dich vor dem Gon!

Gott, hiite dich vor meinem Gesicht (b)!

Gidtter, gebt mir den Weg frei, damit ich passiere (c).

Es ist der Kéinig, der mich gesandt hat, den Gott zu schauen.
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(a) D, van der Plas, * ‘Voir" Dieu”, BSFE 115 (1939}, 9., iibersetzt kommentarlos: “Mon visage
veille sur dien, dieu veille sur mon visage.” Die Formulierungen der Tempel griech.-rém. Zeit
enthalten keine gegenseitige Wamformel und sind dadurch unprignanter. So heibt es in Edfu
beim “Den Gott anschauen”: “Worte zu sprechen: Ich habe den Gott angeschaut, der Miichtige
{das Machtbild, sfm) schaut mich an. Der Gott jubelt bei meinem Anblick, sobald ich erblickt
habe das Standbild (smn) des ginlichen Gefliigelten Skarabdius, das heilige Abbild (gt dsr.i)
des Falken aus Gold.", Edfou I, 26, 4-6; Kurth, Treffpunkt der Gétter, 91; thnlich Dendara 1,
83, 34,

{b) Zum “Kehrsatz” 5. W. Westendorf, Agvprologische Studien [Fs Grapow], 392, Nr. 31 (chne
Suffix iibersetzt). Varr, Abydos haben den Kehrsatz — ohne Suffix — ausgeschrieben und Wi faf
czwjek djek sws=j zufiigt: “Gott, hilte dich vor dem Gesicht! Gott, ich habe deine Tiirfliigel
geiiffnet, laB mich passieren!” Die “Hiite-dich-Formel”, eine Restriktionsformel, erinnert an
cinen dlteren, u.a. beim “Geleiten der Statue zum Gotteshaus™ benutzten Ausruf: jj nir 53 12, der
mit einem bestimmten Ehrengestus verbunden ist, s. 1.-C. Goyon, RdE 20 (1968), 94, n. 57,
der den Eingangsversen des chorischen Ertffnungsliedes wn.w “3.wjn p.t folgt; W. Guglielmi,
Die Géittin Mr.t, Prig 7 (Leiden 1991), 211, “Der Gott kommt, hilte dich, Erde! (oder: Ehre(n)-
Gestus)™: bereits im MR, P.E. Newberry, Beni Hassan 1, EEF Arch. Survey 1{London 1893},
pl. 29, ist die Formel mit dem Erffnungslied: “Die Tiirfligel des Himmels dffnen sich, der
Gott tritt hervor” verbunden, s. Assmann, LL, 253.

{¢) Kees, in: Bentholet (Hrsg.), Religionsgesch. Lesebuch, 36, Nr. 57, gibt den Satz nicht mit
Imperativ wieder: “Die Gitter haben mir den Weg freigegeben, daB ich vorbeigehe”, Der
Wunsch “LaB mich durch” wird oft gegeniiber dem unterweltlichen Torwiichter gefulert.

Der Spruch ist méglicherweise mit einem bestimmten Gestus verbunden und enthiilt
die Bitte, ungehindert dem gefihrlichen Bild niihertreten zu diirfen. Als Entschuldi-
gungsformel fiir die AnmaBung, das Kultbild zu schauen, kann nur der erste Teil
des Kehrsatzes verstanden werden, die Umkehrung — falls sie dem urspriinglichen
Textbestand angehiirt und nicht nur mechanisch hinzugefiigt wurde — enthilt eine
Warnung an die Gottheit. Vielleicht ist die Formel lediglich wie in den folgenden
Spriichen durch eine Gebiirde evoziert und will durch eine Schuiz- oder Abwehrgeste
Sanktionen der Gottheit vermeiden.

Spruch 12 (IV, 7-9; XI, 5-7)

r3nsn i3 dd mdw.w

sn=j 13 hpi=f Gh

jrr=j hssw.t n Jmnw R°w nb nsw.1 13.wj
11_.:'!;:} N-f

Jw fid.t=tn n tn nir.w

jad.t=fn n=gn mtrw.t (Var. Abydos: shm.w)
Jid.t n d.t=tn nain

sn=j [nn] ‘nh n Pr-t3 jaw nonb 2.0

Spruch beim Erdekiissen (a). Worte zu sprechen:

Ich kiisse die Erde, ich umarme Geb (b),

ich fithre den Kult aus fiir Amun-Re, den Herrm von Kamak (c),
indem ich rein bin fiir ihn.

Euer Schweill fiir euch, ihr Gitter,

euer Wohlgeruch (Tau) fiir euch, ihr Gittinnen,
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der Wohlgeruch eures Leibes gehiirt euch (d)!
Ich rieche (kiisse) [dies], Leben dem Pharao, Lobpreis dem Herm der beiden
Liinder (e).

(a) Folgt in Abydos ohne Titel direkt auf Spruch 11,

(b) 5. F. Labrique, Stylistique et théologie & Edfou, 197; Spruch 13b,

(¢} Varr. Abydos haben jrj.nsj. 8. G. Roeder, Kulre, Orakel, 96: “Ich habe getan, was N. lobt”,
Zu jrj hssiw).t “den Kult vollziehen, opfern™ s. Wh. IV, 155, 17=19; da aber die Verben hyj
“loben” und “singen” nicht mehr unterschieden werden, kiinnte auch “Lobpreisung” vorliegen;
vgl. etwa die “Rezitation als Gesang der beiden Ufer fiir Ammonrasonther am Morgen” in
pBerlin 3056, VII, 1-7 (hw.i 1), Assmann, LL, 248 (2): “Die Tirfligel am GroBen Thron
iffnen sich, die Kapelle im GroBen Haus tut sich auf ... Jubel entsteht durch die beiden Ufer
hin; jedermann bricht in Freudenrufe aus. Sie stimmen Lobgesinge (jr.r isw.f) an fiir diesen
erlauchten Gott, Amun-Re, Herm von Karnak. Sein Gesicht wird enthiillt (ws fr) in seinem
Tempel; sein Ruf (Amhm.f), er dringt ans Ende der Erde. Sein Fest ereignet sich in diesem
Heiligtum, sein Wohlgeruch (j#d.6) durchzieht den Ozean.”

(d) Der Duft ist neben dem Glanz und der Grisbe ein Indikator filr gésitliche Niihe, er ist offenbar
nur Giittern eigen. Die meisten Stellen bezichen sich auf Amun. Zom “Gottesduft™, “Tau”,
“Partim™ (fzd.1) ist locus classicus der Passus im Mythos von der gittlichen Geburt, wo die
Kinigin vom Duft des Gottes erwacht, der von H. Brunner, Die Geburt des Gottkiinigs, AgAbh
10 (Wiesbaden 1964), 42f, 51, Tf. IV (Szene IV) mit der Aureole oder dem Heiligenschein
verglichen wird: “Dein Duft ist in allen meinen Gliedern™; vgl, Plutarch De Iside er Osiride, 14;
Kairener Amunshymnus 11, 4 “Der dessen Duft, die Gétter liehen, wenn er aus Punt kommt;
reich an jid.e, wenn er von den Medjai zuriickkehet™; wr jzd.f ist auch der Urgott, s. Zandee,
Der Amunhymmmes des Papyrus Leiden 1 344, Verso, 227 (pLeiden 1 347, I1T); vgl. auch VIIL, 2,
702, T04=707. Nach CT VII, 464—465 emstanden ans dem fi.r “Schweil” des Schipfergottes
die Gdtter. Er ist als gitiliche Emanation und Substanz schispferisch, wirk- und heilkriftig, s.
Assmann, AHG, Nr. 48, 30-33: “Deine Farbe (strahlt) zur Erde, eingraviert in die Leiber, dein
Tau vertreibt das Leiden.”

In anderen Spriichen des Rituals verwendet man fi.r zur mythologischen Ausdeutung des
Weihrauchs, s. XII, 8, 12 (Spruch 35) und Spruch 36: “Es kommt der Weihrauch, es kommt
der Geruch des Gottes (sif mer) ... Es kommt der Govesschweill (fid.r nyr), es kommt sein Duft
zu dir.” Da hier nicht geweihriuchert wird und nur von fd.r = nicht von fid.r mer — die Rede ist
und ausdriicklich jzd.r n d.rsgn genannt wird, diirfte die dem Gont eigene Substanz, nicht der
Weihrauch gemeint sein,

(e} nn von Amun ausgelassen; es bezieht sich auf den “Schweil™ und “Tau™,

Mit Spruch 12 beginnt eine Reihe von Gebets- und Demutsgebiirden, die bis Spruch
17 reicht, wo sn 13 und jsw verbunden sind. Sie gibt vermutlich eine Abfolge von
Gebetshaltungen wieder, die dhnlich wie im gesetzlichen salat der Muslime streng
geregelt sind** Im Spruch 12 assoziiert man sn in sn 13 “Riechen, Kiissen der Erde,
Proskynese™ mit dem Verb gleicher Bedeutung “riechen™ und den von den Gottern
ausgehenden Diiften, die eine Art von “Gottessubstanzen” bilden. Gleichzeitig sind
Jad.t und fd.t-ntr auch als Bezeichnungen des Wohlgeruchs und Weihrauchs bekannt.
Der Wohlgeruch, Tau oder SchweiB, der aus dem Leib des Gottes hervorkommt und
ihm im Opfer in Form von Weihrauch oder auch Maat wieder zugefithrt wird, diirfte
hier nicht gemeint sein, sondern der Duft als Zeichen géttlicher Niihe. Im Spruch 14

5 Zu dieser Vermutung s. Brunner, “Ein Torso Echnatons in Tiibingen” (s. Anm, 30).
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versichert der Offiziant, nicht mit ihm zu manipulieren, d.h. ihn als Zauber anzuwen-
den. Die Gebetshaltung sn 3 wird urspriinglich die tiefer Demut sein,* sie diirfte
jedoch im Neuen Reich auch in erweiterter Bedeutung “Verehrung, Huldigung™ ver-
wendet worden sein: denn auf zahlreichen Denkstelen ist der Beter lediglich in der
Geste des Preisens mit der Beischrift sn t3 neben rdj jsw oder dws abgebildet.

Spruch 13 (IV, 9 - V, 2; X1, 8-10)
rz 1 rdit e Bt dd mdw.w

jnd hr<k Jmnw-Row nb nsw.t tawj
mtndj fr 5.0k wr.t

rdj.nsj wj hr h.tsj n snd-k

snd kw n 53 0=k

hpt.nsj Gb Hw.1-Hrw dj=5 wr=j

nn hrsj n % n hrw pa

Spruch, sich auf den Bauch zu werfen (a). Worte zu sprechen:
GegriiBt seist du, Amun-Re, Herr von Karnak,

indem du dauerst auf deinem groBen Thron.

Ich habe mich auf meinen Bauch gelegt aus Ehrfurcht vor dir,
nachdem ich in Furcht geraten war vor deiner Majestit.

Ich habe Geb umarmt; Hathor, sie misge mich groB sein lassen;
nicht werde ich fallen beim Gemetzel dieses Tages (b).

(a) rdj hr h.t geht einmal sogar dem sn 12 voraus, CG 20360, s. B. Dominicus, Gesten und
Gebdrden in Darstellungen des Alten und Mirtleren Reiches, SAGA 10 (Heidelberg 1994), 30,
(b) Moret iibersetzt: “Ich habe Geb und Hathor umarmt, sie (lies: sn) lassen mich grofl sein”.
hpt.n=j Gb findet sich noch beim sn-f:-Ritus in griech.-rim. Zeit, Edfou IV, 55, 14; VII, 193, 6;
Dendara VIIL, 22, 14f. Mut hat hpr=j wie in Spruch 12. Die Prosternation wird als Umarmung
des Erdgottes gedeutet. Geb, der “Herr des Erdbodens™ (nb s2mw), ist hiufig ein Synonym fiir
ts. 5. S. Bedier, Die Rolle des Gottes Geb in den dgyptischen Tempelinschrifien der griechisch-
réimischen Zeit. HAB 41 (Hildesheim 1995), 173; 117, 124, 126, 131. Zu ciner weiteren Var.
s. Bénédite, Philae, 22, 1X, pl. VIL In den Tempeln griech.-rém. Zeit wird sn &5 zumeist in
der Gottesrede mit der Unterwerfung von Ausliindern verkniipft. Die Rolle der Gisttin Hathor,
die ansonsten im Rital nicht mehr erscheint, diicfte die der (den Toten) aufnehmenden und
erhebenden Himmels- oder Westgiittin sein.

Spruch 14 (V, 2-6; XI, 10-13)
ri nrdi.t hr bt m dwn dd mdw.w
jnd hr=k Jmnw-Row nb nsw.t t3wf
nn fri=j m jad.t=k

nn kff=f 3fv.e=k

nn stwis=j jwn=k r kjj ntr

rdj.n=f wi hr b.i=j n snd=k

4 | AR-Darstellungen (Niuseme) sind die Verehrenden auf dem Boden ausgestreckt, indem sie sich mit
demn Unterarm und der Hand abstiltzen, aber nicht die Erde mit dem Mund beriihren, s. B. Dominicus,
Gesien wnd Gebdrden in Darsteliungen des Alten und Mittleren Reiches, SAGA 10 (Heidelberg 15994),
35-35: in der ideographischen Schreibung der Spiitzeit ist ein Knie angewinkelt

127




dga=f n mrw. =k

nn hr=k i ficfi.w=k m hrw pn

Aftf.w=k msdd=k hr=k sn n (statt: m) hrjj.w=k m hrw pn
nn hwrw n dw: nb<f

Spruch, sich auf den Bauch zu werfen und auszustrecken (a). Worte zu sprechen:
Gegriifit seist du, Amun-Re, Herr von Kamak!

Nicht werde ich eine Anwendung (Zauber) machen mit deinem Wohlgeruch (b).
Micht werde ich enthiillen deine Macht (c).

Micht werde ich angleichen deine Farbe (Wesen) einem anderen Gott (d).

Aus Ehrfurcht vor dir habe ich mich auf meinen Buch gegeben;

ich blicke auf, wenn du willst (e).

Nicht wirst du fallen vor deinen Feinden an diesem Tag (f).

Deine Widersacher, die du haBt, du fillst sie als Feinde an diesem Tag.

Keine Erniedrigung gibt es fiir den, der seinen Herrn anbetet (g).

(a) Nur in den Papyri iiberliefert, Amun hat ein diberfliissiges -f. Entweder ist Genetiv zu lesen
“Spruch .. und des Sich-Ausstreckens™ oder vielleicht m “im, beim™. Vielleicht liegt auch
schon das Adverb m dwn vor, kopt. HTOOYH “weiter”, “ferner” = “wahrlich”. Das hieBe dann,
dal der Offiziant in seiner Haltung verharren soll. dwn fir bt ist aus dem MR, in Sinuhe B252f.
und Schiffbriichigen 161, 166 (Epiphanie des Schlangengottes), bezeugt, s. Dominicus, a.a.0.,
35. Von der Gebetshaltung her diiefte es die demiitigste sein und die vollstindige Unterwerfung
bedeuten, die freilich hier in eigenartigem Kontrast zu den anderen Versicherungen steht. In
der kiniglichen Fassung in Abydos hat man den Text und Gestus ausgelassen, vermutlich weil
er als anstiBig empfunden wurde. Moret, a.a.0., 59, iibersetzt “relever”, “sich aufrichten”, was
nach Wh. V 432, | miglich ist. Es handelte sich dann um eine Abfolge von Prosternationen,

(b) In der Praxis diirfle damit gemeint sein, daB der Offiziant die Salben, Ablagerungen und
Reste von Riten des vergangenen Tages nicht miBbriiuchlich verwendet. Farbe, Sand ete. sind
in den Anweisungen fiir Bildzaubererei beliebte Ingredienzen. Da die Reinigungsriten erst
spéter einsetzen, trigt die Statwe noch die Schminke, Salben, Partikel von RuB und Staub an
sich, vgl. 5. Schott, Die Reinigung Pharacs in einem memphitischen Tempel (Berlin P 13242),
NAWG 1957:3, 84ff. Zum MiBbrauch des Kultbilds und zur Unreinheit des Priesters vgl. die
Schilderungen im sog. Elephantine-Skandal, s, P, Vernus, Affaires ef scandales sous les Ramsés
(Paris 1993), 136

(e) kfy (Graphie: k) ss.w “Das Enthiillen des Verborgenen" ist als Ritus nach jinm rz-pr vor g
fir fm bekannt, s. Merikare E64; in der Confirmation 111, 51, ist das “Enthiillen des Gesichis des
Chepri” als Rims von Heliopolis bezeugt, 5. Goyon, Confirmation du pouvoir roval au nouvel
an, 1. Hier diirfte der MiBbrauch von Gottes Macht oder Wiirdezeichen gemeint sein.

(d) Zur Farbe als “Wesenstriiger”, “Charakter”, s. E. Brunner-Traut, LA 11, 118. Zu dieser
oft zitierten zentralen Stelle s. 5. Morenz, Agvprische Religion (Stuttgart 1960), 149, Anm.
17. Er betont, daf im Kult - in den Opfern, Spriichen, Feiem - die Eigenart der einzelnen
Gottheit schiirfer hervortrat und bewahrt blieb als in den Hymnen und damit in der Theologie;
Assmann, Agypren: Theologie wnd Frimmigkeit einer friihen Hochkultur (Stuttgart 1984), 63,
liest 7 sgmef: “Ich habe dein Wesen keinem anderen Gott angeglichen”. Er weist ebenfalls
darauf hin, dal das Handeln im Kult auf der polytheistischen Struktur der Religion beruht
und sich an einen Gott wendet “in der spezifischen, wohldefinierten Sonderform seiner lokalen
Zuwendung, ... nicht in der umfassenden Fiille seines fernen und verborgenen Wesens”, Zur
Farbe (jwr), oftin der Graphie jrw, als Bezeichnung des spezifischen Aussehens, s. pBoulag 17,
4, 2-3; Assmann, AHG, Nr. 87C, 671, auf die Menschen bezogen: “Atum, der die Menschheit
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schuf, der ihren Charakter (gd) unterschied und ihren Lebensunterhalt schuf, der ihr Aussehen
(jwn) trennte, einen vom anderen.” Zandee, Der Amunhymnus des Papyrus Leiden I 344, Verso,
106 (11, 69), 349 (IV, 9 <3 jwn.w). Zu den Farben (Silber, Gold, Lapislazuli etc.) als Glanz
des Gottes, s. W. Guglielmi, “Zur Bedeutung von Symbolen der Persinlichen Frismmigkeit:
die verschiedenfarbigen Ohren und das Ka-Zeichen”, ZAS 118 (1991), 116-127. Der Satz wird
in Spruch 15 wiederholt; eine Var. erscheint im sn-t:-Ritus, Edfou VII, 193, 2 (n stwi sita=f 1
kij 2bw.t ngr); Ubersetzung (Edfou VII, 192, 12 - 193, 13): Labrique, Stylistique et théologie a
Edfou, 196-208.

(€) n mrw. 1<k “nach deinem Belieben”, “um deinetwillen”. Die Interpretation von Zandee, a.2.0.,
344 “aus Liebe zu dir” als Hinweis auf den gniidigen Aspekt Gottes (mysterium fascinans)
scheint mir in diesem Kontext unpassend, da mrw.t als soziale Dimension nur in den eingefiigten
Hymnen zur Sprache kommt. Der vorhergehende Satz ist eine Wiederholung aus Spruch 13.
() Amun hat ein diberfliissiges wj. hr n “fallen vor”. Vermutlich ist die Stelle osirianisch
zu interpretieren, vgl. etwa die Rolle des Ichernofret bei der Ausstattung der Neschmetbarke
und beim Miederschlagen der Feinde, s. M. Lichtheim, Ancient Egyptian Literature. A Book of
Readings | (Berkeley 1973), 124f,

(g) Die prizise Bedeutung von hwrw, die von “Schwachsein”, “Not™ bis “Gemeinheit”, “Er-
niedrigung” und “Schmiihung” reicht, entgeht mir; vielleicht ist auch (zs) fwrw “Norwurf™ oder
shwr “Fluch” (im magischen Gebrauch belegt) gemeint. iwrw wird wohl durch die Demutsge-
ste rdj hr h.t, die auch die Feinde vollfiihren, assoziient. Der Gedankengang diirfte folgender
sein: Ieh unterwerfe mich zwar, wie Feinde es tun, aber ich werde nicht erniedrigt, weil ich
den Gott anbete,

Die eigentiimlich selbstherrlichen Siitze sind mit der Furcht vor den Sanktionen Goltes
zu erkliren, wenn der Offiziant das Kultbild beriihrt. So kontrastiert der Unterwer-
fungsgestus, der dem von Feinden vor ihrer Vernichtung gleicht, mit der Versicherung,
keine Veriinderung am Bild vorzunehmen und nicht wie ein Zauberer seine Substan-
zen in magischen Praktiken anzuwenden. Der Hinweis auf die Feinde diirfte aus dem
Osiris-Ritual stammen und die Horus-Rolle des Offizianten beschreiben.

Spruch 15 (V, 6-8; XII, 1-2)

r3 n sn iz jw hr m Brw

(Varr. Abydos: rs nsntz rdj.t br h.t v sn tz m gb w=f dd mdw.w jn NN hft °g hr nir)
dd mdw.w

sni=j) 13 hrsj m hrw

sr=f n=k ma°.t (Zusatz Abydos: n nb-s

hip.t n jrj 50

nn ntr jri jrj.n=j (Varr. Abydos: jr.t.n=f n=k GOTT N)
i fif=f hr=f r hrw

nn wj.n=j m 531 (Varr. Abydos: nn wdj<j s31)

nn stwisj jwn=k r kjj ntr

Spruch fiir das Erdekiissen, indem das Gesicht unten ist (a).

(Varr. Abydos: Spruch fiir das Erdekiissen, das Sich-auf-den-Bauch- werfen, um die
Erde zu kiissen (beriihren) mit seinen Fingern. Worte zu sprechen durch N, wenn er
beim Gott eintritt.)

Worte zu sprechen:

Ich kiisse die Erde, mein Gesicht ist gesenkt;
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ich lasse die Maat aufsteigen (Varr. Abydos: zu threm Herrn

und die Opfergabe zu dem, der sie geschaffen hat (b)).

Es gibt keinen (anderen) Got, der getan hat, was ich getan habe (c).
Ich werde mein Gesicht nicht nach oben erheben.

Nichts gibt es, das ich in den Schmutz gelegt hiitte (d).

Nicht werde ich angleichen deine Farbe an einen anderen Goit (e).

a) Varr. Abydos haben jw hr m frw avsgelassen und statt dessen rdi.t hr B8 r sn 13 m
@b wef. Es ist wohl an eine bewuBte Redaktion zu denken, weil man den Text als anstibig
oder widerspriichlich empfand. Auf den Darstellungen kniet niimlich der Kiinig mit erhobenen
Hiinden; aus dieser Position konnte er mit den Fingern den Boden beriihren, d.h. “die Erde
kiissen mit seinen Fingern”. Fiir den priesterlichen Offizianten galt wohl die Vorschrift, das
Gesicht gesenkt zu halten. Obwohl Konigsstatuen in Proskynese-Halung bezeugt sind, 1561
sich Sethos L. in Abydos nicht auf diese Weise abbilden: in der Var. Bénédite, Philae, 22, IX,
pl. VIL liegt der Kénig(spriester) auf dem Bauch. Bei Re-Harachte ist bei Spruch 15, 16 der
zusiitzliche Titel “Viermal den Goit anbeten, damit er ein Begabtsein mit Leben mache™ in das
Bildfeld eingefiigt.

(b) Zur Stelle (Varr. Abydos) s. Assmann, Me'at, 191, der auf das Zweiwegebuch (CT VI, 372-
377) verweist, wo der Sprecher sein Tun, das Bringen der Maat, geradezu als “Belohnung Gottes
filr das, was er getan hat"” bezeichnet. Vgl. 76 181, 13—14 “Ich habe die Opfergaben meinem
Hermn dargebracht und den zufriedengestellt, der sie geschaffen hat”; Homung, Totenbuch, 388,
Z. 98f. Das Maatopfer wird als Kreislauf verstanden.

{c) Varr. Abydos: “Kein (anderer) Gott hat getan, was ich fiir dich getan habe, Gott N.” Eine
Variante des Satzes ist in der Rede der Isis in pLouvre 3079, Kol, 100, 10, cinem Osirisritual
fiir den Choiak, bezeugt: “Ich bin deine Schwester Isis. Es gibt keinen Gott, der getan hat,
was ich getan habe, noch eine Géttin (nn wn ngr jrf Jri.nsj e vz pw). Ich machte mich zum
Mann, obwohl ich eine Frau war, um deinen Namen auf Erden leben zu lassen™ vgl. I.-C.
Goyon, BIFAQ 65 (1967), 95, 147, Thn lediglich auf das Uberreichen der Maat zu beziehen,
ist wenig sinnvoll, da mit ihm ja die Einmaligkeit einer Tat betont werden soll, Vielleicht ist
er mit dem folgenden zu verbinden im Sinne von: “Ich habe zwar Einmaliges getan, (aber) ich
werde deshalb nicht mein Gesicht (anmaBend) erheben.™

(d) Varr. Abydos lassen m aus: “Nicht werde ich Befleckung anwenden.” s3f “beschmutzen,
besudeln, verunreinigen™ und das davon abgeleitete Substantiv kommen vor allem in T8 175,
Phrase § und 42, und in den Reinheitsermahnungen in Opposition zu “Reinheit” vor, zumeist
in negierender oder inhibicrender Verwendung. Es dilrfte dont und hier die kultische Verun-
reinigung meinen, wenn auch ein ethischer Sinn nicht auszuschlieBen ist, s. Gutbub, Texres
fondamentaux de la théelogie de Kom Ombe 1, 159F. (u); Alliot, Culte d'Horus, 175fF. Kon-
struktion mm + mask. (fiir newtr.) Relativform. Vel die entsprechenden Passagen des Spruches
23 (IX, 6ff): “Ich werde den Gout ruhen lassen [auf] seinem Sitz: nicht werde ich den, der
mich beschiitzt, beflecken (nn sitsj hw wyj). Nichts Unreines ist an mir. Ich bin es. der aus
Sachmet heravsgekommen ist.”

(e) Statt jwn (Graphie: jaw) haben die Varr, Abydos das blassere jmyj.=k “Das, was in dir ist”,
ob Verwechslung fir jm “Form, Gestalt”™? Wiederholung aus Spruch 14,

Der Spruch wirkt zusammenhanglos. Der Offiziant versichert dem Gott, dafl er im
Ergebenheitsgestus verharrt, nicht in feindlicher, zauberischer Absicht und in unrei-
nem Zustand gekommen ist. Vermutlich steht das Aufsteigenlassen der Maat und der
Opfergaben lediglich in Opposition zur Proskynese des Offizianten und setzt diesen
mit Thot gleich.
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Spruch 16 (V, 8-9; XIIL, 2-4)
kjj

Jjnd-hrk Jmnw

Jn.ns=j n=k jbek m b tak

<r> rdid hr s

myj jn.n 251 jb n 333 Hrw n=f
<r> rdi.t hrs.isf

is phr

(mj jn.n Hrw jb n mw.taf n=s
<r> rdj.t hr s.1=f)

myj jr.n Dhwtj jb n Nsr.t i=3
mj hip ngr.t tn n Dhw

Ein anderer (Spruch):

Gegriibt seist du Amun,

ich bringe dir hiermit dein Herz in deinem Leibe,

um [es] an seinen (richtigen) Platz zu legen (a),

wie Isis das Herz ihres Sohnes Horus zu thm gebracht hat,
um [es] an seinen Platz zu legen (b),

wie Horus das Herz seiner Mutter Isis zu ihr gebracht hat,
um [es] an seinen Platz zu legen,

wie Thot das Herz der Neseret zu ihr gebracht hat,

damit diese Gottin ebenso gniidig ist zu Thot (¢).

(a) Einige Varr. Abydos haben rdfsf n=k st br (oder: m) “damit ich dir es lege”,

(b) Ein aus den Pyr. und CT bekanntes Segment cines Verklirungsspruches mit einer un-
geklirten mythischen Anspielung, Pyr. 1640 (Sp.393), CT 1, 80i-n (Sp. 28); P. Barguet, Textes
des Sarcophages égyptiens du Moyen Empire, LAPO 12 (Paris 1986), 170f.; Amenophis .-
Ritual s. E. Bacchi, If Ritwale di Amenhoipe I (Turin 1942), 37, Gardiner, HPBM, 3rd Series
(pChester Beatty IX, rio 3, 114, 7); L 86, IL pl. 51, Der Text erscheint mit dem Titel r2 # jnj. 1 jb
1t sh n=f im Grab des Rechmire, 5. Davies, The Tomb of Rekh-mi-Re” 11, pl. 76, 1, ist jedoch nicht
in das Tb aufgenommen; zu einer weiteren unveriffentlichten Variante im Grab des Pay, s. 1.
van Dijk, in H.D. Schneider er al., OMRO 75 (1995), 20; im unveriffentlichten pBM 10819, s.
Assmann, “Egyptian Mortuary Liturgies”, in $.1. Groll (Hrsg.), Studies in Egyptology Presented
1o Miriam Lichtheim 1 (Jerusalem 1990), 145, bes, 26, 44, !'!}:{. 14, und in einem ttl{l.:_fim::h:ﬂ
Papyrus des Athener Nationalmuscums (Freundlicher Hinweis von H.-W. Fischer-Elfert). Die
dilteren Varianten haben die Reihenfolge umgekehrt “wie das Herz des Horus zu seiner Mutter
Isis gebracht wurde, wie das Herz der Isis zu ihrem Sohn Horus gebracht wurde.” Pyr. 1640
liBt den dberfliissizen Dativ aus und hat mr + Infinitiv. Die alte Vorstellung, dab das Herz
“an seinen Platz” oder “seine Stelle” kommen soll, diirfie hier konkret mit dem Maatopfer zu
verbinden sein; vgl. J. Assmann, “Harfnerlied und Horusstthne™, JEA 65 (1979), TOf. Es folgt
bei Rechmire: “Schweigt, ihr Gotter, hiire, Neunheit!”, eine Var. des CT Sp. 29. Wenn nicht
die Gegenseitigkeitsformel vorliige, kinnte man mit 1.G. Griffiths, The Conflict of Horus and
Seth from Egvptian and Classical Sources (Liverpool 1960), 48 (Stele Parma, H.O. Lange. Ein
liturgisches Lied an Min, SPAW 28 [Berlin 1927]; Assmann, AHG, Nr. 212; p mag Harris VIL,
9-10; pChester Beatty I, 20) an eine Vergewaltigung (nk) denken. Var. mit dmj in Edfou [, 391,
1-3. Es t'uig[ in fast allen Varr, der ;.t‘-p.[zr—"l."crm-:rk. s, Westendorf, A q_n';:f::.l'f),zi.\':'.l'rr: Stuecien [Fs
Grapow], 393, Nr.34; hier aufgeltst nach dem Amenophis L-Ritual (pChester Beatly IX, ro
3 114, 1)
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€} Nsr.t ist eine Bezeichnung des ziimenden Gottesauges, Sachmet, s. P. Boylan, Thor, the
Hermes of Egypt (London 1922), 35; P. Germond, Sekhoet et la proteciion du monde, AcgHelv
9 (Genf 1981), 36f, 44f_, 146 n. 5. Im Mythos bestinftigt Thot die Gottin durch schéine Reden, s.
H. Junker, Die Onurislegende (Wien 1917), 163; KO I, Nr. 159; Gutbub, Texres fordamentaix
de la théologie de Kom Ombe 1, 20, 25.

Vermutlich kniipft das Uberreichen des Herzens an das vorgehende “Aufsteigenlassen
der Maat” an. Der Offiziant bringt das als “Herz" gedeutete Sprachopfer dar, um das
Eindringen in Gottes Sphiire zu rechtfertigen und den Goit zu besinftigen.

Spruch 17 (VI, 1-3; XIL, 4-7)
kij

Jnd bk Jmpw-Row

sngd=k m h.t=f

I3 1=k -l howsj

Jaw nsk

Jawon twek

Jaw m psd.t Tar fmy.owefit=k
sn=j n<k ¢z mj nb r dr

Jnk bz mnj jmj Nn-nsw
dd kz.w dr jsf.i

sim naf {hr} wa.t nhh

hip di nsw jwsj wb kw

Ein anderer (Spruch):

Gegriibt seist du Amun-Re!

Die Furcht vor dir ist in meinem Leib;

deine Majestiit durchdringt meine Gheder (a).
Lobpreis dir,

Lobpreis deinen Gliedern,

Lobpreis deiner groben MNeunheit, die in deinem Gefolge ist.
Ich kiisse vor dir die Erde wie vor dem Allherrn (b).
Ich bin der treffliche Ba, der in Herakleopolis ist,
der Speisen gibt und die Siinden vertreibt,

zu dem der Weg der Ewigkeit fiihrt (c).

Ein kénigliches Opfer, ich bin rein.

(a) Vermutlich ist wegen des zweimaligen b beil Amun I frw mak ausgefallen,

(b} nb rdr “Allherr™ ist eine Bezeichnung verschiedener Gitter wie Atum, Thot, Re und Osirns,
B. Altenmiiller, Synkretismus, 272f. Hier diirfte Atum als Schijpfergott gemeint sein; vgl. das
200. Lied des Leidener Amunhymnus I 350, IV, 12ff: “Er vollendete sich als Atum, eines
Leibes mit ihm, er ist der Allherr, der das Seiende begann™ (tme=f 5w m Jimw % w® hin®=f ntf nk
rdr £57 wom, ), Assmann, ARG, Nr. 138; ders., Re und Amun, 200f. 5. die Ubernahme, Edfou
VIL, 193, If.

(e) bz mnh jmj Ne-nsw ist eine Bezeichnung des Harsaphes, s. CT'V 257h. Es wird eine aus dem
Totenbuch bekannte Texteinheit iibernommen, wiederum aus Sp. 17 (30), Homung, Torenfuch,
303; CT IV, 319, Sp. 335. Die dazugehtrige Glosse lautet: “‘Was bedeutet das? Es ist Re
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selber”: U. RoBler-Kohler, Kapitel 17 des dgyptischen Totenbuches, GOF TV/10 (Wiesbaden
1979), 164, 256 (Z. B&/87), 334ff, zieht eine Ubersetzung als Passiv (sfmw) vor: “dem der
Weg der ewigen Wiederkehr zugewiesen wird”. Hinter nof ist ¢in wj hr eingeschoben, als wiire
ein “indem er mich leitete auf dem Weg der Ewigkeil” beabsichtigt gewesen.

Der Spruch enthiilt einen kleinen Hymnus und wie in Spruch 9 eine Pridikation des
Offizianten aus Tb 17. Es schlieBen sich weitere mit dws betitelte Hymnen an, die das
Sprachopfer fortsetzen.
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Das tiigliche Tempelritual
Konkordanz der wichtigsten Textzeugen

P =

4]

9

10

pBerlin 3055 { = pAmun L1I)

Titel (1, 1=2)
Spruch zum Feuerschlagen (I, 2-5)

Spruch zum Ergreifen des Rilucherarms

(1, 5-8)

Spruch beim Setzen des Weihrauchnapfes

auf den Riucherarm
(I,8-1IL2)

Spruch zum Legen des Weihrauchs auf

die Flamme (11, 2-4)

Spruch zum Schreiten zum heiligen Ort

{1, 4-7)
Ein anderer Spruch (I, 7 - III, 3)
Spruch zum ZerreiBen des Bandes
(I, 3-5)

Spruch zum Zerbrechen des Tons
(I, 5-8)

Spruch zum Lisen ( Aufmachen)
der Kapelle (III, & = 1V, 2)

Spruch zum Offnen des Gesichts des
Gottes (IV, 3-6; XI, 1-4)

Spruch beim Schauen des Gottes
(Iv, 6-7; XI, 4-3)

Spruch beim Erdekilssen

(Iv, 7-9; X1, 5-T)

Spruch, sich auf den Bauch zo werfen
av.9 -V, 2, X1, §-10)

Tempel Sethos’l. in Abydos

{fehlt)
(fehlt)
(Fehlt)

(fehlt)
(fehlt)
(Fehle)

(fehlt)

Spruch zum Lissen des Siegels
[ 18 = Isis

I 26 = Homus

I1 14 = Re-Harachte

IT 22 = Ptah

Spruch zum Zerbrechen des Tons
1 17 = Isis

1 4 =Amun-Re

1 13 = Re-Harachte

i1 21 = Ptah

Spruch zum Ziehen des Ricgels
1 18 = Isis

I 26 = Horus

1 3=Amun-Re

II 14 = Re-Harachte

I1 22 = Ptah

Spruch zum Offnen der beiden Tiirfliige]

I 4 = Osiris

I 18 =Isis

II 4= Amun-Re

11 14 = Re-Harachte

1 22 = Ptah

Spruch beim Schauen des Gottes
I 4 = Osiris

I 18 = Isis

I 26 = Horus

I 14 = Re-Harachte

I1 22 = Ptah

{ohne Titel unmittelbar nach
Spruch 11 5.0.)

(fehlt)




15

16

Spruch, sich auf den Bauch zu werfen
und auszustrecken (V, 2-6; XI, 10-13)
Spruch fiir das Erdekiissen, indem das
Gesicht unten ist (V, 6-8; XII, 1-2)

Ein anderer (Spruch)
(V. 89; XII, 2-4)
Ein anderer (5pruch)
(VI, 1=3; XII, 4=T)

136

(fehlt)

Spruch fiir das Erdekiissen, das sich-
auf-den-Bauch-werfen, um die Erde zu
kiissen (berihren) mut seinen Fingemn

1 4 =0siris (Sp 15-16)

I 13 = Osins (Sp 15 verkiirzt)

I 18 = Isis (Sp. 15-17)

1 26 = Horus (Sp. 15 u. Anfang 16}
Il 4=Amun-Re (Sp. 15-1T)

IT 14 = Re-Harachie (Sp. 15 u. Anfang 16)
{ohne Titel unmittelbar nach

Spruch 15 s.0.)

(ohne Titel unmittelbar nach Spruch

1516 5.0.)
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Coffins and Naoi as Votive Objects in Tell Ibrahim Awad

Willem M. van Haarlem

Since 1986, regular excavation seasons have been taking place at Tell Ibrahim Awad.
It was selected for further investigation after a survey which commenced in 1984.! The
first soundings revealed an intact First Dynasty tomb and part of a Middle Kingdom
temple.

In the 1993 and 1995 seasons, several deposits of ritually buried objects were
discovered under the Middle Kingdom temple foundations, together with stray finds
of the same character.’

In general, the objects fall under four categories:

1. Tiles, which must have been part of the wall decoration of temple rooms;

2. Objects, such as specific categories of vessels, used in the daily ritual;

3. Model offerings, such as miniature vases (ceramic and faience);

4. Votive offerings (mainly human and animal figures).*

Most of the deposits contained only or mainly ceramic vessels, for the most part of a
cultic nature, like offering stands, hes-vases and miniature pottery.’

The non-ceramic elements in the deposits consisted of objects of a varied nature.
They contained, among other things, a considerable number of ovoid maceheads,
made of calcite or quarzite, ivory objects such as a female figunne and dummy vases,
a metal bowl, and some small stone sculpture such as a baboon and a falcon. The
largest number, however, consisted of faience items. They include miniature dummy
and real vessels, child figurines, baboons, crocodiles, a naos, a pis-&f, and a cargo ship.
The most numerous category consisted of (wall-)tiles of all sorts and sizes: square,
oblong, vaulted, hemispherical in section, etcetera, some with incisions on the back,
probably production marks. These tiles must have been part of an older sanctuary,
and were ritually discarded after its abandonment.

In the Spring excavation season of 1996, several more cachetres were found with
large numbers of similar objects, mainly of faience and ivory.® The deposits probably
date from the end of the Old Kingdom, but the objects deposited may go back even
to Archaic times. There are particularly close parallels with the deposits found in
Elephantine, in the contemporary Satet temple.” Less well-documented parallels stem
from Abydos, Hierakonpolis and the Kofler-Truniger Collection.

I E¢ M. van den Brink, “A Geo-Archacalogical Survey in the North-Eastern Nile Delta, Egypt: the First
Two Seasons, a Preliminary Report”, in MDAIK 43 (1987), 7-31.

! E.C.M. van den Brink, The Archaeology of the Nile Defra. Problems and Priorities (Amsterdam 1988),
76-110; D. Eigner, “A Temple of the Early Middle Kingdom at Tell Ibrahim Awad”, in ELC.M. van den
Brink {ed.), The Nile Delta in Transition: dth.-3rd. Millennive B.C. (Tel Aviv 1992), 69-T7.

3 WM. van Haarlem, “Temple Deposits at Tell Ibrahim Awad — a Preliminary Report”, GM 148 (1995),
43-32,

4 G. Dreyver, Elephantine VII: Der Tempel der Saret, AVDAIK 39 (Mainz 1986), 60.

3 W.M. van Haarlem, op. cil., figs. 1-4.

& W.M. van Haarlem, “Temple Deposits at Tell Ibrahim Awad II — an Update”, GM 134, 31-34.

" G. Dreyer, op. cit., passim.
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Compared with Elephantine several significant differences are noticable. The deposits
in Tell Tbrahim Awad were put in clearly delineated brick ‘boxes’, in contrast to
Elephantine, where they were mostly scattered around without clear boundaries, with
the exception of some larger concentrations.® For example, the inscribed objects which
were probably used as foundation deposits per se and well represented in Elephantine,”
are almost completely missing in Tell Ibrahim Awad, with only one exception.'” The
same is true for the so-called ‘hedgehog-ships’, only present in one or two pieces
here,"" but abundantly represented in Elephantine.”? Another significant difference is
the relatively much larger number of baboons found in Tell Ibrahim Awad. Although
flint knives, apparently used for cultic purposes, were present in Tell Ibrahim Awad,
they were found only as strays, and not in any of the deposits. Quantitative compari-
sons with the other sites are hazardous due to the incomplete documentation.

In none of the parallel sites were any objects found similar to three faience objects,
find nos. A 130/190/70/95-119-199, found in the so-called Deposit 10 in Square A
130/190 (see Fig. 1 for one of these). They look like representations of the hieroglyphic
sign known as Gardiner 020 (the shrine pr-nw/nsr, in the case of nos. 95 and 199) and
the related Q6 (krs, in the case of no. 119), the Old Kingdom wooeden sarcophagus.
It is remarkable that they are not three-dimensional representations (which is entirely
possible in faience, as several naoi [see Fig. 2] in the above-mentioned deposits show)
but rather only in two dimensions, exactly like the hieroglyphs. As far as 1 am aware,
no parallels exist for these objects,

The meaning of the shrines as votives does not immediately seem clear. They may
have been an object of adoration per se. In all probability, the three-dimensional naoi
found in the same deposits must have had a similar function.

The sarcophagus may have been employed as a votive offering to ensure a decent
funeral. Comparable objects are known from similar deposits, such as the votives
in the form of miniature boats to secure a safe passage.” According o B. Kemp,™
votives like these are an expression of the deep-rooted popular beliefs of the time, by
then still hardly affected by the official State religion (in his vocabulary the Preformal
periad). In none of the deposit sites do these objects seem to have any visible relation
with what, at least in later times, were the patron deities of the respective shrines.
For example, among the votive objects found in Elephantine were no rams at all, the
sacred animal of Khnum, the patron deity of the island."™

Fig. 1 A 130/190, Deposit 10 (2nd stage): the pr-nw 15 circled.

Fig. 2 Side view of one of the vaulted naoi found, this one from Deposit 4.

% G. Dreyer, op. cit, figs. 91T.

? itid., 6O/1486.

0 A fragmentary nbty-sign (Gardiner G16), in all probability part of a royal timlary (A 140V190/253/3,
in Deposit 11).

1 WM. van Haarlem, A remarkable ‘hedgehog-ship’ from Tell Ibrahim Awad”, JEA 82 (1996), 197-198,
12 . Dreyer, op. cit., T6ff.

13 G. Dreyer, op. cit., 80.

4 B.J. Kemp, Ancienr Egypr: Anatomy of a Civilisation (London/New York 1989), Ch. 2 (passim).

13 ibid., 74.
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Some Remarks on the Wooden Statues from Nezlet Batran

Julia Harvey

Although this paper may lie somewhat outside the usual field of the scholar to whom
it is dedicated, I hope that it will nevertheless be of some interest to him. It gives
me great pleasure to be able to dedicate it to Herman, an esteemed colleague and
friend. in honour of his retirement and as inadequate thanks for the warm welcome
and kindness shown to me by both him and his wife Gerrie since I first came to live
in Groningen.

Karl Kromer's publication of a mastaba to the south of the Great Pyramid, in an
area called Nezlet Batran,! mentions that the remains of three wooden statues were
found in a serdab on the eastern side of the mastaba. These statues were in a very poor
state of preservation, and only some parts of them could be removed and conserved.
With the aid of the photographs taken in situ, a hypothetical reconstruction was made
of the tomb group, and this is presented on p. 35 of the publication. As a result of
my research into nonroyal wooden statues of the Old Kingdom,? I believe that [ am
able to add some information to that already presented by Kromer.

The statues were found in a serdab built in an extension to the east of the original
mastaba, and located immediately behind a wall which apparently originally contained
several false doors (Fig. 1). Kromer convincingly dates this extension, which in addi-
tian to the serdab also includes four shafts, to Dynasty V on archaeological grounds.?
This combination would suggest that this extension was used as a family tomb, with
family members adding shafts and false doors as necessary over a period of time.
The serdab with the statues, for example, was partly built over the edge of Shaft 4,
and thus probably postdates it.* Bolshakov, in his review of the publication.® draws
attention to the fact that “mastabas with numerous shafts are characteristic of the late
Old Kingdom”, and points out that serdabs close to shafts are also a late feature.
In this instance, however, the serdab is clearly built over part of Shaft 4. It is thus
unlikely to have been a deliberate part of the original design of that particular shaft.
As such the date suggested by Kromer is to be preferred.

Bearing in mind a putative date of Dynasty V for the extension and the shafts, an
interesting discovery was part of the original lintel of a false door partway down Shaft
2. The inscription on the lintel was examined by H.G. Fischer® who ascribes it on
stylistic grounds to Dynasty V. The owner of the lintel is a certain Hmw, an Overseer

! Karl Kromer, Nezlet Batran. Eine Mastaba aus dem Alten Reich bei Giseh (Agypien). Osterreichische
Ausgrabungen 198]-1983, DOAW 12 (Vienna 1991},

2 1. C. Harvey, A Typological Study of Egyptian Woaden Stanes af the Old Kirgdam (FhD London 15994)
[in preparation for publication].

3 Op. cit., 24-36.

4 Kramer does not rule out the possibility that the serdab is associated with Shaft 4, despite the overlap
{op. ciL, 25), although he prefers to associate it with Shaft 2.

5 A. Bolshakow, BiOr 51 (1994), 62.

% In Kromer, op. cil., 47-51.
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of the Gang(s?) of Craftsmen, and Kromer suggests that the shaft, too, should be
ascribed to Hmw. This suggestion certainly deserves consideration, but the finding of
the lintel partway down this particular shaft may only be coincidental. After all, we
should not forget that this shaft is the only one of the four that was robbed in antiquity
and considerably disturbed. As Kromer himself suggests, the lintel may have been
accidentally dropped during ‘quarrying’ activities of a much later date, implying that
the shaft at that time was not completely filled. The suggestion that the serdab is
also to be ascribed to Hmw because he must have been a man of substance seems to
me to rest on nothing more than a lack of other possible candidates. The possibility
still remains that Shaft 2 andfor the serdab originally belonged to someone other than
Hmw, and that Hmw's tomb was one of the other shafts.

The statues were found in the remains of the serdab which measures 80 cm x 100
cm. The upper parts of the walls are missing so the original height is not determinable.
The fact that the upper parts of the walls are gone is the direct cause of the poor state
of preservation of the statues inside: their upper parts were exposed and as a result
completely rotted away. Of the three statues found in the serdab, one was extant
from the feet to the waist, one was preserved from the head to the hips, and the
third was present only as rotting traces in the sand. Sadly the remains could not be
preserved intact, and the excavation records are all that now remain of the statues.
Kromer reconstructs them as a family group of tomb owner, wife, and young boy,”
the tomb owner being the large statue extant from the waist down, the wife being the
disintegrated remains, and the boy the upper part of a smaller statue which had fallen
down In antiquity and was found lying across the feet of the other statues. Kromer
infers the presence of a fourth statue because there is space to the left of the main
figure, but I see no reason to assume this. The small figure found lying on the ground
could originally have stood to the left of the large statue.

In his dating discussion Kromer draws comparisons between this tomb group and
some wooden statues from the tombs of Akhtihotep and Kaemsenu at Saggara.® As
a result of these comparisons he dates the statues to either Dynasty V (Akhtihotep —
reign of Unas) or Dynasty VI (Kaemsenu), inclining to Dynasty V in the end because
of the archaeological evidence. The dating of the tomb of Kaemsenu to Dynasty VI
is not certain, however. The discussion by Strudwick® provides a useful summary of
research so far, and concludes that the end of Dynasty V is a more likely date in
accordance with all the evidence (including the design of the chapel and false doors).
This conclusion has recently been supported by Harpur’s research, among others. |
would like to add a statue in Cairo of a man called Kahif'! to the group of comparative

7 Ibid., 35, fig. 10,

B PM II/Y, 638 and 541, resp,

? N. Swrudwick, The Administration af Egypt in the Old Kingdom (London 1985), 150-151,

" Y. Harpur, Decoration in Egyptian Tombs of the Old Kingdom. Studies in Orientarion and Scene Content
(London 1987), 276 [526]. See also N. Kanawati ef al., Excavations ar Saggara. North-west af Teti's
Pyrarmid 1 (Sydncy 1984), 8. C.M. Firth & B. Gunn, Tei Pyramid Cemereries 1 (Caire 1926), 31; H. Kees,
“Eine Familie kgl. Mavrermeister aus dem Anfang der 6. Dynastie”, WZEM 54 (19573, 91-100; and K.
Baer, Rank and Title in the Old Kingdom (Chicago 1960), 143-144 [528] suppont a date at the beginning
of Dynasty V1. N. Cherpion, Mastabas et hypogées d*Ancien Empire. Le probidme de la datation (Brussels
1989), 136-137 proposes a date in the reign of Nyuserre on the basis of the presence of that king's name
in the tomb.

" JE 26645 = OG 268: L. Borchardr, Swetren wnd Stametten vor Kinigen und Privatlewten im Museum
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material. It is wearing a similar skirt to the large male, and is also standing on an
inscribed base. It is dated to the reign of Nyuserre.

There may be something to be learned from the features of the statues themselves,
however. My research into dating criteria for wooden statues from the Old Kingdom
is based on a catalogue of 127 statues which are dated by external crite ria. This corpus
was analysed and over time several features, such as dress, coiffure, and the manner
of holding the arms, were found to have changed in relation to each other, and were
thus capable of indicating a date for a statue. Although this did not prove possible for
the vast majority of individual criteria, when two or more of the criteria are present
a reliable date may be ascribed to the statue in question. Although the statues under
discussion here do not provide more than a couple of definite criteria, and therefore
cannot with certainty be ascribed to a particular reign on stylistic grounds alone, they
do nevertheless provide some interesting information which has been used as the basis
of the reconstruction in Fig. 2.

The skirt worn by the large male figure is the so-called projecting-panel kilt, and if
Kromer's reconstruction is correct, i.e. that it only reaches knee-length, that style was
only worn between the reigns of Nyuserre and Unas,'? although it was revived-again
at the very end of the reign of Pepi IL'> The earlier instances are all plastered and
painted, as is this example, whereas the later examples are unplastered. Further, all
statues wearing this kilt have their arms in the position for holding a staff and sceptre,
that is. the left arm is bent forward to hold a long staff the end of which rests on the
base in front of the left foot, and the right is held alongside the body with the shaft
of the sceptre passing through the fisted hand. Sadly, the upper surface of the base
is too sandy (or too wom) to see whether there is a small indentation for the point
of the staff.'* An additional feature that this group of statues has in common s the
striated close-cut coiffure, something that is confined to Dynasty V. The remaining
information concerning this statue is revealed by the inscribed base, which will be
dealt with below.

As the statue of the female was reduced to pulp — Kromer says that only its size
and position could be determined — T can only make some very general comments
concerning female statues from Dynasty V. From this period no nude female statues
have survived, therefore I assume that this statue was clothed in a long, ankle-length
sheath dress. The wig was probably a heavy, shoulder-length wig with striations. The
statue will have been standing on a base, that is, the feet will have been together, and
the arms will have been held parallel to the body with the hands open (see Fig. 2).

The third statue in the group is probably not a child or a youth (i.e. the son of
the tomb owner) as Kromer suggests, but rather the tomb owner himself once again.
The most common features of a boy are missing from this statue — boys are depicted
shaven-headed, with a peg or hole for a sidelock on the cide of the head. Further, they
usually have one finger held to the mouth.”s This figure clearly has an echelon-curl

vort Kairo 1 (Berlin 1911), 170-171, pl. 57.

12 Cuire JE 26645 (see n 100 JE 93171 (PM 12, 638): Mew York MMA 26.2.4 (FM 122, 632).

13 acshmolean 1896-1908 E 1881: W.M.F. Petrie, Deshasheh, EEF Memoirs 15 (London 1898), k1 B
Ny Carlsberg Glyptotek £IN 3: 0. Koefoed-Petersen, Catalogue des siatues ¢l statiettes égypiiennes
(Copenhagen 1950), pl. 9.

14 Kromer, op. cit., pl. 16, fig. 2.

15 See for example Berkeley, PHMA 6-19768: R.A. Fazzini, Images for Ererniry. Egyptian Ari from
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wig, covering the ears (the most common type throughout the Old Kingdom). Kromer
states that no traces of plaster were found on the statue, which perhaps implies that
the figure was nude, but this in itself is not sufficient to designate it a boy. As can be
seen by the composition of other tomb groups from the Old Kingdom, it was common
for the tomb owner to depict himself in various costumes {or even nude) and various
sizes, and even at various ages.'® The photograph in the publication'” has a curious
light-coloured section around the midriff, terminating in a straight line. This cannot
be plaster (see above) but may perhaps be a break line along an original carved line
indicating the upper part, or belt, of a (gala) kilt. This is in keeping with the costumes
worn by comparable statues, although a nude figure is also perfectly possible. The
remains indicate further that the right arm was parallel to the body, but there is no
information available about the left arm, which therefore could have been either held
forward in the staff position, or else parallel to the body like the right arm (see Fig.
2) The legs would almost certainly have been in the striding position as the standing
position for male statues first appears in the reign of Pepi I1."®

My research has revealed that groups of wooden statues from the period preceding
the reign of Unas often consist of two to three statues, one of which may be fernale,
During the reign of Unas the average number of statues per group could increase to
as many as nine or ten of the tomb owner and up to three of his wife.!” The average
number in a group then declines again to two or three until the reign of Pepi II,
when as many as twenty statues may be found in a single burial, although at this
stage the average size of the statues is much smaller.2 Sadly, during the last century
and most of the present one, mere traces of wooden statues were not usually noted,
and often only the complete or virtually complete statues were recorded. Thus much
potential information about the original size of tomb groups has been lost forever.
Further, damaged statues were often ‘tidied up’, missing limbs replaced and jagged
edges removed.?!

"The geographical location of the mastaba may provide a further piece of cir-
cumstantial evidence in favour of a date in the reign of Unas. The earliest datable

Berkeley and Brooklyn (Brooklyn 1975), 36, No. 26 and Cairo JE 17331 = OG 128 Borchardt, Statien 1,

96-97, pl. 29, among others.

18 See, for example, the Meryrehashetef statues from Sedment: Cairo JE 46992, British Museum EA

55722 and Ny Carlsberg Glypioiek EIN 1560; M. Mokhtar, fhrisya El-Medina (Herableopolis Magna).

Its Importance and its Role in Pharaonic History, BAE 40 (Cairo 1983) pl. XIV; Giza G2378, Senedjemib

Mehi, Boston MFA 133465 and MFA 133466 (PM III/22, B7-89); and Saggara, Tomb of Metr, Cairo

IE 93163, JE 93166, JE 52081, JE 51738, Mew York MMA 26.2.2°6, Medelhavsmusest MM 11410 {PM
[L2%, 632), ameng others, all of which have nude figures among the group.

17 Kromer, op. cit.. pl. 16, fig. 1.

" For example, Cairo JE 52564 (PM 111122, 682); Cairo CG 516: 1. de Morgan, Fouilles & Dahchour en
[ 894~ 1895 (Vienna 1903), 21 [18], pl. IV, among others.

' For example the tomb groups from the tombs of Akhtibotep and Metri at Saggara. For references see
PM ITI/2%, 638 and 632 respectively.

' For example $aggara Tomb 6001, Tjeteti (PM 1122, 566); and Naga ed-Dér N43, Tjetji (G.A. Reisner,

ASAE 5 [1905], 105-109). The average size of these statues is 40-50 cm, whereas that of the earlier
roups is 100—150 ¢cm,

! A probable example of this is Cairo JE 10177. The fact that the statue is missing from partway through

the skirt indicates to me that it was probably once a full-length stawe whose legs had disintegrated and

which was ‘lidied up’ by the discoverers. See Capart, JEA 6 (1920), 225-233 and M. Salch and H,

Sourcuzian, The Egyprian Musewn Caire (Mainz 1987), Mo, 42,
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nonroyal wooden statues from the Giza necropolis can be attributed to that reign.*
It is possible that there were earlier statues but the state of preservation at Giza is
generally very poor and any that there may have been have not survived. In addition,
the style of burials at Giza is usually more conservative than at Saggara,™ and unless
other evidence strongly supports it, great care should be employed when assigning a
wooden statue from the Giza area to a very early date. The statues under discussion
here show features that correspond to parallels from Saqqara dating to the reigns of
Nyuserre and Unas. However, on balance the characteristics which indicate the later
reign outweigh those indicating the earlier and I would suggest, therefore, that the
statues from this tomb may be dated to the reign of Unas.

There remains only the problem of who the owner of these statues can be. As
mentioned above, Kromer attributes them to Hmw on the basis of a lack of other
candidates. However, the traces on the inscribed base belonging fo the large statue
are sufficient to decipher a name that is not that of Hmw, see Fig. 3.% Bases of this
period are usually inscribed with one or two vertical lines of hieroglyphs running
alongside the left foot, and a horizontal line containing the name along the front of
the base. This base has the one horizontal line along the front, and appears to have
four or five short horizontal lines in the area alongside the left foot. The traces on the
front of the base are sufficient to enable us to read the name Rahepef S0 C *
and a search in Ranke® and Porter & Moss?’ reveals the existence of a single known
Rahepef (or Hepefra). This Rahepef is the owner of an inscribed offering-table now
in the University of Pennsylvania Museum, Philadelphia (# B2923), found by Petrie
in 1907 at Nezlet Batran, and published by him in Gizeh and Rifeh, p. 9, pl. VIIB.
The archacological information about the find spot for this offering-table is rather
vague, but it appears to have been found lying loose on a ridge of hill to the south
of the Sphinx, that is, close to the mastaba under discussion. If, as seems likely, this
is the same Rahepef, then his original burial was probably in the mastaba complex
excavated by Kromer, perhaps even Shaft 2, and the offering-table must have been
removed from the area at some point, possibly as a result of clandestine activities.

The University of Pennsylvania offering-table®® (Figs. 4 & 5) = H. 51.4 cm, W.
70.2 e¢m, Th. 6.2 cm — is a plain, reciangular block of limestone with three lines of
inscription, one horizontal line along the top of the offering surface, and two vertical
lines, one running down each side of the offering surface. The horizontal line consists
of an offering formula and a list of festivals reading: hip-di-nsw (hup-di) Tnpw hniy
Ts-Dsr (di.f) krs(f) nfr(£) wr(t) (m) hri-ngr smyt imntt nb imsf br nir ©3 pr a. S hrw (i) wipt-
rmpt Dhwiy(t) wig hb wr pri-Mnw 3bd s3d. This offering formula is typical for Dynasty

2 G 2738, Mehi, MFA 13,3465 and MFA 133466 (see n. 15).

¥ CF. the discussions on the placement of the serdab and the presence of statues in shafis and in the burial
chambers in H. Junker, Giza VII (Vienna 1944), 8687, 125-126; M.A. Shoukry, Die Privaierabsialive
i Alten Reich, SASAE 15 (Cairo 1951), 191 fT.

2 afier Kromer, op. cit., pl. 16, ig. 2.

5 The reading of the name is due 1o Dr 1. van Dijk.

5 PN 1,219, 13,

I pM II2E, 296

% | would like to express my thanks to Dr D, Silverman of the University of Pennsylvania Museum,
Philadelphia, for permission to publish this offering-table here.

=
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V and figures in Barta's discussion.” Of all the elements in the line of text, only one
15 rare by Dynasty V, the epithet hinty T3 Dsr, but the relative conservatism of Giza
would probably account for this. The two vertical lines contain the name and titles
of Rahepef in combination with the epithet imshw hr ngr 72, an epithet that appears
on one wooden statue from the corpus, Kapunesut, dating to the Unas/Teti period.*
The titles in the left column are rh-nsw and wb-nsw, and in the right column are ri-
nsw and one(?) other title. The title rh-nsw is known throughout the Old Kingdom."!
It was originally given to courtiers involved in provisioning the palace, but by the
end of Dynasty V it had become merely honorific. The title wb-nsw,* on the other
hand, does not appear on a wooden statue before the reign of Unas. Once again it is
Kapunesut who bears it. When we examine the plate illustrating the base found by
Kromer (see Fig. 3), we can clearly make out the remains of a wb-sign in the second
line, and imshw hr ngr ©2 below that. The next line is again obscure, but luckily the
signs making up the name of Rahepef are clear along the front of the base. It is a
shame that the title in the right-hand column of the offering-table is not clearer (Figs. 4
& 5) as it seems that the same title also appears on the base, directly above the name.
The first group of this title on the offering-table is almost certainly shd “inspector”,
followed by what looks like == ,* as in #w-r, “breakfast”,* but in titles this word
always occurs in association with nsw which is absent here.® The following group
appears to read bz (7), but the meaning of this word is obscure and T have not been
able to find any parallels for this title.

To conclude, it appears that the owner of the wooden statues discovered by Kromer
in a serdab located to the east of a mastaba at Nezlet Batran is a man called Rahepef,
who 15 also the owner of an offering-table found nearby. This man can very probably
be dated to the reign of Unas on the basis of the style of the offering formula on the
offering-table, and on the style of the wooden statues. The archaeological evidence
also points to a date in Dynasty V. The balance of probability tends towards Kromer's
Shaft 2 being the original burial place of this man, with the serdab associated with it.
This shaft was the only one of the four in this area which was robbed in antiguity,
implying that it contained the burial of a person of some substance. The man Hmw is
probably the owner of one of the other shafis,

¥ w. Barta, Aufbay und Bedeurung der altigypiischen Opferformel, AgFo 24 (Glickstadt 1968) 17, Bitte
4 (d) and note 2.

M Cairo JE 67360, PM I11/22, 542,

W, Helek. Untersuchungen zu den Beamtentiteln des dgyptischen Alten Reiches, AgFo 18 (Glilckstadt
1954), 107.

3 Helek, Beamtentiteln, 30.

M Suggested to me by Prof. G.T. Martin.

M Wk 139,23,

% Cf. H.G. Fischer, JAOS 82 (1962), 75 with . |
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Fig. 1

Fig. 2

Fig. 3

Fig. 4

Fig. 5

The extension on the east flank of the mastaba (after Kromer, Nezler Batran,
Abb. 3).

Hypothetical reconstruction of the tomb group ( Drawing by 1. van Dijk).

Traces of the inscription on the base revealing the name Rahepef (Drawing
by 1. van Dijk).

Offering-table # B 2923, University of Pennsylvania Museum, Philadelphia
(MNeg. # S4—141908).

Offering-table # B 2923, University of Pennsylvania Museum, Fhiladelphia
(Drawing by J. van Dijk).
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Ein Spruch aus dem Papyrus Greenfield
M. Heerma van Voss

Vor einiger Zeit zog ein hieratischer Text im Papyrus Greenfield' (Gr.) meine Aut-
merksamkeit auf sich. Ich stellte fest, daB man es mit einer interessanten Variante eines
Totenbuchspruches zu tun hat. Und zwar des “Spruches um die Siirge zu kennen”,
den der Leidener Papyrus T 3, ebenfalls aus der 21. Dynastie, enthilt.? Ich hatte ihn
frither in einer Monographie,® in der Gedenkschrift S. Morenz® und in einem dritten
Beitrag® als Th 193 bearbeitet. Der leider bruchstiickhafte Text in Gr. fand bis 1996
kaum Beachtung in der dgyptologischen Literatur. Budge, a. a. O., 5. 36, erwihnt
“two (sic) paragraphs ... refemng to the burial” der Inhaberin. Auch Quirke® weist
auf zwei Texte hin, “not necessarily to be considered as Book of the Dead formulae™.
Wor kurzem hat aber Frau Dr. C. Zaluskowski, M.A., in ihrer Inauguraldissertation’
das Fragment richtig identifiziert. Da eine Bearbeitung von ihr nicht vorgesehen wird,®
miichte ich sie hier geben, im Vertrauen, daB die Version meinen licben Freund und
Kollege Herman te Velde interessieren wird.

Die Fassung ist nicht nur unvollstindig, sondern wiederholt auch verderbt. Zum
richtigen Verstiindnis ist Herbeiziechung von T 3 erforderlich. Tb 193 fingt an mit
einem Titel, der in Gr. fehlt. Darauf ist achtmal (? Gr.: dreimal) die Rede von einem
Sarg, immer wieder aus einer anderen Holzart hergestellt, zusammen mit den Vor-
rechten fiir einen darin Beigesetzten. T 3 schlieBt dabei die Dattelpalme ausdriicklich
aus.

Der erste Abschnitt setzt so ein: “Was einen Sarg? betrifft aus Fohrenholz: er tretet
ein!® ... T 3, 2 schlieBt an mit “in Kapellen gleich einem Gott. Er wird demgemiil
leben unter den Unvergiinglichen. O Achu, Herren (3) der geheimen Gebiude, Kundi-
gen von Memphis, Bestatteten westlich von Memphis, Edlen, die ihr seid in Abydos
{usw.), (4) laBt diesen N. in Frieden mit euch vorbeigehen nach jedem Ort, <wohin>
ihr geht!”. Gr. jedoch verirrte sich. Nach “er tretet ein” ist 3,7 em der Zeile' nicht
ausgefiillt worden. In Anbetracht von T 3, 2-3, erwartet man nach nb wohl die Worte
aus Z. 4 bis einschlieBlich Ra. Die wurden aber versetzt und erhielten eine andere
Funktion; nb verlor seine Bedeutung ohne gestrichen zu werden. “Kundiger von ()

| BM EA 10554, Ed.: E.AT, Wallis Budge, The Greenfield Papyrus in the British Museun {London
19123, PL. 49, ohne dazugehrige Vignette. Ich gebe die Transkription in Fig. 1.

2 Ed.: M. Heerma van Voss, Zwischen Gral wnd Paradies (Basel 1971), T 20, mit Vignetie,

D¢ sprenk om de kisten te kennen (Leiden 1971), mit TE. Abk.: Sprewk,

I, “Dodenboek 193, ZAS 100 (1974), 103-104, T, VIL Abk.: ZAS.

“Wie buiten is”, Phoenix 19 (1073), 282-284.

§.G.1. Quirke, Qwners of Funerary Papyriin the British Musewm (London 1993), 95,

Texte auberhall der Totenbuch-Tradierung in Pap. Greenfield (Bonn 1996), 6,

Wie sich aus einem Briefwechsel (Februar-Mirz 1996) ergab.

So, als Gegenstand, zu iibersetzen; vgl. den Titel und Z. 17.

10 “gr* jst der Tote, obwohl es sich in beiden Quellen um eine Frau handelt: Sprewk, 69, - Gr.: Das
Hieratisch zeigt als Zeichen G 35 die Krihenscharbe. In der Werbalkonstruktion fehlt ¢in £ am Ende; vgl.
T3, 26,9 10, 13

1 Gegeniiber 6,5 cm der vorangehenden Schrift der Zeile (Budge, P1. 49).

O oS sl 3 oth b b
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Memphis, Bestatteter westlich von Theben” sind in der Umdeutung von Gr. meiner
Meinung nach Epitheta des Sargbesitzers. *(In der) Wiirde? (des N.)" ersetzt die
“Edlen” (von gleichem Stamm) aus T 3, 3.

Z. 4 der umgearbeiteten Fassung fingt dann an mit dem verschobenen Objekt von
“er tretet ein (in)”. Erwiihnt werden Tore und Pforten. Im letzteren Fall interpretierte
der Abfasser das Zeichen Aa 18, das T 3, 3 als Schreibung von $3.1, “Gebiude”,"
benutzt, wohl als O 32, ihm im Kontext geliufiger. Beide Versionen fiigen dic
Charakteristik “geheime” zu. Gr. lokalisiert seine zwei sinnverwandten Begriffe auf
originelle und anregende Weise. Denn sie gehiren zum Grab!'s des Sonnengoties,
wovon wir anderswo nicht erfahren. Sein Leichnam ruht bekanntlich in der Unterwelt's
und wird von ihm selber besucht. Hier ist von dem Grabkomplex die Rede: er ist
sonst unzugiinglich. Der Inhaber des Sarges aus Fohrenholz darf jedoch dort seine
Aufwartung machen und dann zum Himmel iiberfahren, selbstverstindlich mit Ra
in dessem Schiff, friih am Morgen. In beiden Varianten bildet also das Firmament
das Reiseziel des Verstorbenen, bei der Sonne (Gr., 4), bzw. den Zirkumpolarsternen
(T 3, 2).

Wir verdanken Gr. noch eine interessante Erweiterung. Der Tote ist zum Aufstieg
berechtigt, wo er auch immer sich befindet,”” weil er (Z. 5) mit dem Gott Meref
gleichgesetzt wird. Meref oder Imeref begegnet zuweilen in den Sargtexten.’ Seine
Identitit ist meines Erachtens unbekannt.' In der Spruchgruppe 3840 und VI 328d-¢
werden sein Machtwort und sein Beistand fiir den Besitzer des Textes betont. An
unserer Stelle spielt Meref ebenso eine hilfreiche Rolle.

Meine Ubersetzung von Gr., 1-5, lautet also wie folgt: “(1) Was einen Sarg betrifft
aus Fohrenholz: er tretet ein ..., Kundiger von (2) Memphis, Bestatteter westlich von
Theben in der Wiirde des N. (3), (4) in geheime Tore und Pforten des Grabes des Ra.
Er fiihrt liber zum Himmel, wo er auch immer sich befindet, (5) als Meref™,

Im zweiten Abschnitt lesen wir bei T 3: *(5) Was einen Sarg betrifft aus Christ-
dornholz: das ist das gottliche Holz, in dem Osiris lebt und dessen Richtigkeit existiert.
(6) Ihm (= dem Verstorbenen) wird das Totenmahl geopfert. Wer darin ist, ist ein Ach,
N7

Gr. fiingt an: “(6) Was einen Sarg betrifft des N. (7) aus (m)”, und weist danach
eine groBe Auslassung auf. Es folgt ja nicht “Christdomholz ... lebt”. Statt “dessen
Richtigkeit existient” las der Abfasser offenbar “in (m) Wahrheit”, und ist dann

12 Cf. Wh. IV, 49, 14 und 50, 1. Das Zeichen A 41 versehentlich statt A 53; T 3 hat A 40.

* ZAS, 103. Wiedergabe und Determinierung werden zur Anderung in Gr. beigetragen haben.

% “Plorte” hier Maskulinum; vgl. Wb, IV, 92. Dic Dualtezeichnung auch in T 3 und W IV, 14,

1* gl fiir das Wort in Beziehung zu Gottheiten Wh. I, 126, 20; E. Homung, Das Amdiar 11 (Wieshaden
1963), 144; CT V1 3551 (Hinweis verdanke ich Herrn B. van der Molen, M.AYL

'® Cf, M. Heerma van Voss, “Een Egyplische dodenpapyrus in Antwerpen”, JEOL 33 (19931004, 20,
mit dlierer Literatur.

17 Wl T 3, 4,

8 71 164, 165d, 170g, 1738 VI 328c, 3296,

¥ S0 auch T. Bruinsma, “Some Literary Aspects of Coffin Texts Spell 38", in Acta Orientalia Neerfandica
(Leiden 1971), 18. A. de Jong, “Coffin Texts Spell 38: The Case of the Father and the Son”, SAK 21
(1994), 156 mit Anm. 45 (Morschlag von J.F. Borghouts): Horus. R.0O. Faulkner, “Spells 3840 of the
Coffin Texts™, JEA 48 (1962), 41, Aim. w: Seth (7).

2 Wh. I, 310, 10. Dabei hat er nach m die Elemente aus T 3, 5 beibehalien, avsgenommen irf; 5. Anm,
21.
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versehentlich vom ersten m iibergesprungen zum zweiten. Das Thema der Emiihrung
aus T 3, 6 ist jedoch unverletzt: “weil®! er*? geopfert” wird, der Bedarf** des N. (8)".
Die Bezeichnung des so Bestatteten als Ach fehit.

Der rekonstruierte Wortlaut von Gr., 6-8, ist der folgende. “(6) Was einen Sarg
betrifft des N. (7) aus <Christdornholz: das ist das géttliche Holz, in dem Osiris lebt,
in> Wahrheit, weil er geopfert wird, der Bedarf des N. (8)".

Das dritte Holz in beiden®™ Versionen entstammt dem im:-Baum.?® Nach dieser
Mitteilung bricht Gr. leider ab: *(9) Was einen Sarg betrifft aus ims-Holz...". Und so
erfahren wir hier nicht, welches Privileg den Inhaber erwartet. Laut T 3, 7-8, ist es
die problemlose Verfiigung tiber die Fihre” des Totenreichs.

Ich resiimiere. Das Londoner Fragment von Tb 193 bildet einen willkommenen Beitrag
im Studium der figyptischen Totenliteratur. Der erste Abschnitt zeigt, wie ein Schreiber
trotz seiner Entgleisungen zu einer sinnigen Abfassung fihig ist.

Neben Ubereinstimmungen zwischen den beiden Versionen (Holzwahl, Himmel-
fahrt, Totenopfer) gibt es Unterschiede. So der Aufstieg mit Ra gegeniiber dem Leben
unter den Zirkumpolarsternen in T 3. Fesselnd ist das Auftreten des Meref in Gr. Und
besonders der Eintritt in den geheimen Grabkomplex des Sonnengottes — die knappe
Schilderung macht einem den Mund wiisseng.

Fig. 1 Th 193 im Papyrus Greenfield, Transkription.

21y, aus i (5. Anm. 20), hier an Stelle von (Dwf Wi 1L, 355, 3. Gleichfalls unrichtig i1 f in fir (cbenso
in “westlich”™, Z. 2, und “und”, Z. 4), sowie in nr.r,

22 Proleptisches Subjekt: £ statt S,

2 Partizip; Verwechslung in der Determinierung mit W, I, 525, 7.

M as Totenmahl: of, Wh, V, 440, 10 und (so T 3, 6) 440441,

3 Damit bestitigt Gr. dic Wahl der Zeilenfolge in Sprewk und ZAS.

26 Jdentitiit noch immer ungewil; vgl. A Eghens, In Quest of Meaning. A Study af the Ancient Egypiian
Rites of Consecrating the Meret-Chests and Driving the Calves, Egyptologische Uitgaven 8 (Leiden 1983),
384, Anm. mr

27 M. Heerma van Voss, LA 1, 85-86.
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Secret Doors and Hidden Treasure:
Some Aspects of Egyptian Temple Treasuries from the New Kingdom®

W. Hovestrevdt

Part of the popular attraction of ancient Egypt has always been the prospect of undis-
covered treasures. It has found expression in countless stories of secret doors and
passageways behind which great riches lie in store. The theme goes back as far as
Herodotus” story of King Rhampsinitus and the thief, which relates how the king's
architect built a movable stone in a wall of the royal treasury.! Yet it may come
as a surprise to some that secret doors do actually exist in a number of Egyptian
temple treasuries from the Mew Kingdom. Though individually not unknown, these
remarkable features have collectively received little attention.

In his Wandrelief und Raumfunkiion Amold identifies a number of temple treas-
uries.? The basis for this identification was either provided by their inscriptions or it
was indicated by the wall reliefs. For the New Kingdom Arnold lists five instances:
the ‘Festival Temple' of Tuthmosis III at Karnak, the mortuary temples of Seti I and
Ramesses II at Abydos, the great temple of Ramesses II at Abu Simbel, and the
mortuary temple of Ramesses III at Medinet Habu.*

Three of these treasuries are explicitly identified by their inscriptions as a pr-hd,*
a designation which is found only on their interior walls, however. Another common
characteristic is that all three possessed a concealed entrance.

The best published of the three treasuries is that of Medinet Habu.® It is located at
the south side of the first hypostyle hall and consists of four rooms arranged in pairs on
either side of a central vestibule. The fagade of this suite of rooms is decorated with a
relief showing Ramesses I11 presenting treasures and a group of foreign captives to the
Theban Triad (Fig. 1). A doorway seems, at first sight, to have been cut right through
this relief so that only part of the group of prisoners is preserved. In Hélscher's view
this doorway was originally 1.34 m high, and only later on was it enlarged to its

*1 wish to thank Jana Loose for the time and effort she spent in checking various obscure details on the
spot in Luxor; for photographs 1 thank Herman and Marianne Krijgsman. 1 am also indebted to Anneke
van der Meer for photographs of the treasury fagade at Abydos, and to René van Walsem for providing
some valuable bibliographical tips. Finally, | wish to thank Dr J. Malek and the staff of the Griffith
Institute in Oxford for their help in consulting Cemy’s notes and Miss Calverley’s photographs of the
Abydos treasury.

! Herodotus, Histories 11, 121. Possible connections between this story and the treasury ot Medinet Habu
were noted by W. Helek in: Der bleine Pauly 4 (Miinchen 1972), 1336, s.v. Rampsinitos,

2 D, Arnold, Wardrelief und Rawmfunktion in dgvptischen Tempeln des Newen Reiches, MAS 2 (Berlin
1962), B3-58.

¥ To this list should be added the rooms identified by C. Traunecker, “Le *Chiitean de 1"0r" de Thoutmosis
I et les magasins nord du temple d"Amon”, CRIFEL 11 (1989), 10A9-110.

4 The temple of Ramesses [T in Abydos has a room mentioning the ponengr see KR 11, 547, 5, F,
Kuhlmann, “Der Tempel Ramses 1L in Abydos: Zweiter Bericht iiber die Nevaufnahme”, MDAK 38
(1982), 358.

3 Medinet Habu W, pls. 314; 316-334.
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present height of 2.92 m.* Hughes has shown, however, that the design is original,’
This is demonstrated by the decoration on the inner face of the doorway and by the
fact that the large block which forms the lintel is perfectly centred above the doorway
and is straight across the bottom from cne end to the other. Hughes suggests that the
remainder of the scene was carried out on a surface which was flush with that of the
surrounding stone wall, possibly a wooden panel covering a recessed swinging door.
To all appearances, therefore, the entrance to the treasury was intentionally hidden
from view. As the temple of Medinet Habu borrowed many of its features from the

treasury. A fragment from the Ramesseum has a portion of a relief similar to that on
the south wall of Room 12 in Medinet Habu.®* There is also a deseription by Diodorus,
which clearly seems to mention the Ramesseum treasury.’

The treasury in the temple of Seti I at Abydos bears in its ground plan a strik-
ing resemblance to that of Medinet Habu. Apart from the texts and a few general
descriptions,"” however, very little of this complex of rooms has been published.!
The treasury is located in the western part of the temple’s south wing and the only
entrance is by a doorway in the outer west wall. Again we find a central vestibule
with two pairs of rooms on either side. The floor of the treasury lies 1 m below the
doorway but is about 3 m above the level of the other rooms in the south wing. The
most surprising aspect is the appearance of the doorway (Fig. 4). Like its counterpart
at Medinet Habu, it gives the impression of having been cut through a relief deco-
rating the fagade. This impression is strengthened by the fact that the relief shows
evidence of recutting. It depicts Ramesses Il standing opposite his father Seti I, and
the latter's left arm, which was originally stretched out in front of him, holding a staff,
was altered so that it bends back across his chest. As at Medinet Habu, however, the
heavy lintel shows that the entrance is part of the original design.

The treasury rooms at Abu Simbel present a different layout.” On either side of
the large doorway at the west end of the great hall we find a pair of rooms, access
to which is gained by a vestibule. The entrances of both vestibules were, again,
intentionally concealed. They are unmarked and were cut through reliefs which show

5 U, Hilscher, The Excavation af Medinet Habu 111, The Mortwary temple of Ramses 11, Part 1, OIF 54
{Chicago 1941), 14.

T G.R Hughes, in: Medinet Habu V. The Temple Proper, Pari [, OIP 83 (Chicago 1957), ix-x.

¥ 1. Hilscher, op. cit, 14 note 43,

9 W. Helck, “Zum Grab des Osymandias, Diodor | 479", in P, Zazoff (ed.), Opus nobile: Festschrift zum
6. Geburistag von Ulf Jantzen (Wieshaden 1969), 73-74,

" Plan: PM VI, 22. Texts, based on Cern$’s notes: KRY [, 196198, Brief general description in A.SLG.
Caulfeild, The Temple of the Kings ar Abydes, ARE & (London 1902), 9 18-19. Descriptions of the
decoration and ranslations in R. David, Religious Ritwal ar Abydos (Warminster 1973), 277-288. See also
D.L. Eady, Omm Sery's Abydos (Mississauga 1983), 6465, and Omm Sety and H. El Zeiny, Abvdos:
Hely Ciry of Egypr (Los Angeles 1931), 173-176.

" A relief by Memeptah on the rear wall of the vestibule was published by J. Capart, Le temple de Séti
fer (Brussels 1912), pl. 50.

'Z Only the South Rooms have been published: see 5. Donadoni, H. El-Achirie, C. Leblanc, F. Abdel
Hamid, Le grand temple d'Abou Simbel 111, 1/2: Les salles du Trésor Sud (N-0-F), (Cairo 1975). Also
C.E. Loeben, “Symmetrie, Diagonale und Chiasmus als Dekorprinzipien im Bildprogramm des Grossen
tempels von Abu Simbel - Beobachtungen und vorliufige Ergebnisse”, in D. Kurth (ed.), 3. Agyprologische
Tempeltagung: Systeme und Programme der dgyplischen Tempeldeboration, AAT 33 (Wieshaden 1995),
148-140,

183



the king presenting prisoners to the gods of the temple (Figs. 2 and 3). In this case
only the baseline of the relief is affected. Originally there was a sealed door which
closed against the inner face of the doorway, inside the vestibule. The doorway itself
was probably blocked up with stones and hidden from view. At the north side of the
great hall two additional rooms were cut out. Access to these rooms was given by
two unobtrusive entrances, again seemingly cut right through the relief decoration —
in this case a representation of the battle of Qadesh."

As we have seen, the decorations of the treasury fagades at Medinet Habu and
Abu Simbel are closely similar. At Medinet Habu the king clutches a bunch of ropes
to which a number of captives are tied. Two of the captives are clearly visible and
in an accompanying inscription they are identified as the chief of Amurru and the
chief of the Libu. In front of the king, a collection of richly worked vases and other
utensils is displayed. There is also an altar with a staircase and balustrades, heaped
with foodstuffs and flanked by two bouquets. A text in front of the king says:

The king himself, offering gifts (Arp inw) to Amun, namely the chiefs of all
foreign countries, as well as silver, gold, lapis lazuli, urquoise, and all sorts of
costly stones, without limit, as gifts brought by His Majesty from the spoils of
his strong arm, given in the presence of his noble father Amun-Re, Lord of the
Thrones of the Two Lands, according as he has given to him all valour.™

The reliefs at Abu Simbel are nearly symmetrical compositions and show the king
leading two files of prisoners towards the kiosk in which the gods are seated. The
inscription in the left-hand scene says:

Presenting gifts (ms inw) by the Good God to his father Amun-Re, Lord of the
Thrones of the Two Lands, after he returned from the land of Kush, having de-
stroyed the rebellious countries and trampled down the land of Nubia in their
places: consisting of silver, gold, lapis lazuli, turquoise, and all precious stones,
according as he has decreed to him valour and victory over every foreign country."

The prisoners are identified as chiefs of Kush, brought by the king to fill the workshops
(in7) of his father Amun-Re. The text in the right-hand scene is almost identical, but
mentions the land of Hatti and Asiatics.'® No treasures are depicted, but this may be
due simply to lack of space.

These texts strongly suggest that the presentation scenes served to mark the lo-
cation where these riches were to be deposited, i.e. the temple’s treasury rooms. The

I3 Ch. Desroches-Noblecourt, S. Donadoni, E. Edel, Grand temple d ' Abow Simbel: La bataille de Qadech
{Cairo 1971}, 1; pl. 3a-b. It should be kept in mind that the cases discussed in this paper do not exhaust
the subject of secret entrances, Notably in the Late Period, some highly ingenious metheds were devised
to conceal the entrances to the temple eryprs: see the remarks by C. Traunecker, “Cryples connues el
inconnues des temples tardifs”, BSFE 129 (mars 1994), 21-46.

14 Medinet Habu V, pl. 317; ef. KRI V, 317, 10-12.

15 W, Wreszinski, Atlas zur altaegyptischen Kulurgeschichie 11 (Leipzig 1935), 180. Originally. the text
mentioned the land of Hatti (H) by mistake. This appears to have been comected later on to Kush.
However, Kitchen reads not Jst K¥ but hese nb 2 see KR 11, 207, 13-15.

16 Wreszinski, Arfes 11, 179; KRI I, 147, 9-11,
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efforts to disguise the entrance to these rooms may seem at odds with this idea, but
it was perhaps assumed that the relationship between the relief and what lay behind
it would only be obvious to the initiated.

The relief decorating the treasury facade at Abydos looks, at first sight, completely
different. The only apparent point of correspondence with the presentation scenes dis-
cussed above is the way Ramesses Il raises his right hand, indicating he is addressing
his father Seti I. The same motif is found on the fagade of a chapel built by Seti |
for his father Ramesses 1" The texts accompanying the relief on the treasury fagade
give little more than the cartouches of the two kings, but it is not difficult to guess
the contents of Ramesses II's address. Towards the end of the Great Dedicatory In-
scription on the fagade of the temple’s hypostyle hall, Ramesses tells his father how
he completed his temple for him. Among other things he says:

I have given you the Southerners to offer (hrp) to your temple, and the Northerners
[presenting] dues (fnw) to your fair face, [...]

I have enriched your treasury, filled with desirable goods which I have given to
you, along with your revenues.

I have given you a ship carrying cargoes upon the Great Green (sea), bringing in
for you the great [marvels] of God's Land; merchants plying their trade, executing
their orders, their revenues therefrom being in gold, silver and copper.'®

In a relief on the south wall of the first court of the temple, Ramesses I presents
captives and treasure to the temple’s chief gods in the manner we have encountered
at Abu Simbel and Medinet Habu." The storerooms of the treasury were, however,
decorated by Seti I, and in these rooms it is he who is depicted offering to the gods.*
It seems likely, therefore, that another motif had to be found when the fagade was
decorated by Ramesses 1.

Representations in which the king is presenting prisoners to the gods are fairly
frequent in the 19th and 20th Dynasties. Found on the fagade of the treasury, within
the temple itself, they seem slightly out of place, however, To understand the reasons
for this choice we must discuss them in somewhat greater detail.

Beginning with the reliefs of Seti I on the north wall of the Great Hypostyle Hall at
Karnak, the motif of the king presenting prisoners®' usually occurs as the final episode
in a series of battle scenes depicting the king's foreign wars.”® Examples have been

17 H.E. Winlock, The Temple of Ramesses T at Abydos (Mew York 1937), pl. 2.

1% BRI, 332, 11-333, 2 {ranslation; KA, Kitchen).

19 Wreszinski, Arlas 10, pl. 25 a

20 See the references in note 10. The walls of the rooms were painted, but the decoration was never
finished. The vestibule was decorated by Memeptah.

2! For earlier reatments, see R. Anthes, “Die Vorfilhmng der gefangenen Feinde vor den Konig”, ZAS
65 (19307, 26-35; J. Shiwa, “Some remarks concemning victorious ruler representations in Egyptian an™,
Forschungen und Bericlie 16 (1974), 97-117.

2 For an extensive review of these battle scenes, see G.A. Gaballa, Narvative in Egyptian Arr, (Mainz
am Rhein 1976), 94-129.
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preserved from the reigns of Tutankhamun and/or Horemheb,? Seti I.* Ramesses I1,*
Merneptah,” and Ramesses I11.%7

In a number of cases the king’s action mirrors an episode in the preceding scenes,
where, in the aftermath of battle, one or more princes are leading prisoners to the
king. On his return to Egypt, the king is ofien shown driving the prisoners in front of
him. Seen in this context, the presentation scenes possess a greater degree of realism
than is normally found in temple reliefs where the king is shown engaged in ritual
acts. They also recall comparable events in scenes from everyday life, often of a very
mundane nature.*

As a rule, the accompanying inscriptions describe the king’s action as ms inw:
“sresenting inw”. The proper meaning of inw presents a hotly debated issue, and at
the end of this paper we shall return to it briefly. For the moment we shall note that
the translation “tribute” is often used, but the translation “gifts” is advocated as well.
Typically, the inscriptions state that the inw are presented by the king on his return
from a campaign abroad. The captives are usually designated as the chiefs (wrw) of
the vanquished countries and they are said to have come with “their inw on their
backs”. Frequently. too, it is stated that they, or their women and children, are to fill
the temple’s workshops ($87).

The theme is particularly well represented at Medinet Habu, which is not surprising
in view of the many battle scenes depicted on its walls. The scene on the fagade of the
treasury, however, differs in some respects from other, similar representations in this
temple.2? It does not form part of a series of battle scenes, and the accompanying text
does not speak of ms imw but of hrp inw. Most of the other scenes at Medinet Habu
include a fairly lengthy address by the king to the gods but leave out any mention of
inw. Moreover, only a few scenes depict any treasure being offered by the king. A
possible explanation is that the majority of the battle scenes in this temple describe
situations in which the country had to defend itself against foreign aggression, and
such wars may not always have lent themselves to a festive presentation of the spoils.
The only two cases in which treasure is depicted are the presentation of the Nubian
tribute,”” which may have been prescribed by tradition, and a campaign in Syria.*!
This Syrian war has an anachronistic look to it and may simply have been copied
from earlier temples. Grandet has drawn attention, however, to mentions of Syrians
and Shasu in P. Harris I, suggesting Ramesses [II campaigned in Amurru at some

23 pM 117, 183 (551, 552); 184 (557).

2 pM 112, 54-57 (167 169), See also The Epigraphic Survey, Reliefs and Inscriprions ai Karnak 1V: The
Baritle Reliefs of King Sery [, OIF 107 (Chicago 1986),

5 p6 112, 58 (174); ST-58 (171) 59 (176); 104 (43-44); PM VI, 1 (5-6).

% F. Le Saout “Reconstitution des murs de 1a cour de la cachette”, in: Karnak VIL 1978-1981 (Cairo
1932), 231, pl. 4.

T pM II2, 274 (107 484 (14-15); 485 (22); 494495 (74); 496 (83); 498499 (93); 505 (114); 522 (194);
518 (189); 520-52] (192).

# Ope might compare, for example, a scene from Amarna in which the chief of police Mahu hands over
a group of arrested criminals to the vizier: see M. de G. Da ies, The Rock Tombs of El Amarna IV: The
Tenmbs of Penthy, Mahy, and others, EES Arch. Survey 16 (London 1906], pl. 26.

¥ gee note 27.

M Medinet Habu 1, pl. 11,

N Mediner Habu 11, pl. 93
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time after Year 8.* He also identifies the vases depicted on the treasury fagade with
those in the triumph scene of the Syrian campaign. In doing so he perhaps ascribes
to these scenes a greater degree of exactitude than is warranted. It might be asked,
for instance, why spoils from the Second Libyan War are depicted in the temple of
Ramesses 111 in the Precinet of Mut at Karnak,™ but not at Medinet Habu.

The Qadesh scenes of Ramesses I only rarely include a presentation of the spoils,
although there is a particularly elaborate version of such a scene in Karnak in which
the king is assisted by his sons in the presentation of the inw.* A curious detail is
that inw is spelled here with the determinative of a bound prisoner: §% f . At best,
however, this scene seems to be only loosely connected with the other episodes from
the battle. Only in Abu Simbel is such a link clearly indicated. We should probably
not attach too much importance to such details. There are other cases in which the
spoils are not depicted where we should expect them, and reasons of space and artistic
freedom may have played a role here.

The long series of presentation scenes is opened by a number of special cases,
all dating, apparently, to the reign of Tutankhamun. The first of these occurs on
the exterior east wall of the Cour de la Cachette in Karnak.” In two symmetrically
arranged scenes Tutankhamun is pictured as he approaches Amun, Mut and Khonsu.
The king's right hand is raised in a manner indicating he is addressing the gods, and in
his left he holds the njfishs-sceptre. Two lines in front of the right-hand figure describe
the action as “Presenting (ms) the inw of all foreign lands and the produce(?) of
the chiefs of every land by the king...” The king stands alone, however, and neither
treasure nor prisoners are depicted. The scenes are placed on both sides of a scene
which shows Hapy presenting offerings to the snake-headed goddess Renenwetet,
and the whole of this relief seems originally to have been covered with precious
metal. Another instance of such symmetrically arranged scenes is to be found on the
interior east wall of the court between the Ninth and Tenth Pylons at Karnak, where
they are flanking a doorway.” Again we see the king approaching the Theban Triad.
In the right-hand scene he holds a bunch of ropes by which he is leading files of
prisoners who are identified as chiefs of Retenu and of the Hau-nebut. Several rows
of elaborately worked vessels are depicted in front of him. In the left-hand scene the
king is shown at the head of two files of chiefs from Punt, presenting incense and
other gifts. Exceptionally, though, the Puntites are not depicted as bound prisoners.

32 P, Grandet, Ramsés ITT: Histoire d'une régne (Paris 1993), 207.

¥ The Epigraphic Survey, Reliefs and Inscriptions at Kamak 1 Ramses Hs Temple within the Grear
Inclosure of Amen, Part Il, and Ramses IN's Temple in the Precinct aof Mur, OIP 35 (Chicago 1936), pl.
120,

* 0On the south wall of the Great Hypostyle Hall, above the ‘Poem’. See C. Kuentz, La bataille de Qadesh
{Cairo 1928), pl. 25. The texts in front of the princes speak of ms inw m-5z fimnsf

* The right-hand scene was published by R. Sa‘ad, “Fragments d"un monument de Toutdnkhamon retrou-
vés dans le IXe pylone de Karnak”, in: Karmak ¥: 1970-1972 (Cairo 1975), 105-106 and pl. 36. For the
texts and & reconstruction of the remainder of the relief, see Le Saout, in: Karmak VI 1978=1981 {Cairo
1982), 244-245, pl. 8.

¥ The reading bskw is not quite certain. On Bskw, see 1.1, Janssen, “Bakw: From Work 1o Product”, SAK
20 {19493), 81-94,

7 See, in addition, P. Barguet, Le remple o' Amon-Ré & Kamak: essai o ‘exégise, RAPH 21 [Cairo 1962),
273-274; 1, Baines. Fecundity Figures (Warminster 1985), 160-161.

% RA. Schwaller de Lubicz, Les temples de Karnak 11 (Paris 1982), pls. 407408, See also Barguet,
Kermak, pl. 37, B; Wreszinski, Atlas 11, pls. 60, 61, and 62,
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In both scenes the action is designated as ms inw.” Although the cartouches give the
name of Horemheb, the long garment worn by the king® and the so-called Nubian
wig® suggest that the reliefs are, in fact, to be dated to Tutankhamun. There is yet
another scene in this court, this time showing the king presenting captives and tribute
from Nubia to Amun. It is located on the opposite side, on the interior west wall.* The
relief has suffered much damage, but enough is left to give an accurate description.
The king is seen leading several files of Nubian captives, and in front of him the
tribute from Nubia is displayed.* Between this display and the kiosk of Amun is a
large altar, heaped with foodstuffs. It has a staircase and balustrades of a type which
is known from representations at Amarna.* The altar adds to the realism of this scene
and provides an interesting link to the scene depicted on the fagade of the treasury of
Medinet Habu.*

It is remarkable that none of the scenes described so far appears to be connected
with battle scenes, as under the later kings. They must be supplemented, however,
with another scene, of which fragments have survived on blocks extracted from the
Second Pylon at Kamnak. On one of these blocks, which by their context and style may
confidently be dated to Tutankhamun, two files of Nubian prisoners are depicted.*
They are led by ropes to the foot of a dais which has a ramp or stairs leading
up to it. On the dais a leg is visible which obviously belonged to the king, and it
seems reasonable to assume that the king was depicted here facing Amun, perhaps
accompanied by Mut and Khonsu.” What distinguishes this scene from all others
is that it forms part of a larger composition. To the left of the Nubian prisoners, a
procession by boat and a company of running soldiers are pictured in two registers,
separated by a line of text. The scene is continued on a block in the Cairo Museum,*

M Urk. TV, 2126, 15-2128, &
40 This garment is virtually identical to the one depicted on a panel of the golden shrine from the tomb of
Tutankhamun: see M. Eaton-Krauss and E. Graefe, The Small Golden Shrine from the Tomb of Tutankfuanion
(Oxford 1985), 12; 18; pl. 16,
41 The Mubian wig wom by the king in this relief is discussed by M. Eaton-Krauss, “JE 49536 Horemhah
and the Abydene Triad”, SAK 11 (1984), 501-508; pl. 25 A, where it is compared with a group statue
from Abydos inscribed for Horemheb. Arguments for a dating of this group stalue under Tutankhamun
are adduced by M. Seidel, Die kiniglichen Stamengruppen 11 Die Denkmiiler vom Alren Reich bis zum
Ende der 18 Dvnasiie, HAB 42 (Hildesheim 1996), 243-246.

42 pM I12, 184 (557). The relief is unpublished. For photographs I am indebted to Jana Loose and Herman
and Marianne Krijgsman.
3 The centrepicce of this display is a large stand hung with leopard skins, strings of beads, etc. It suppons
an intricate piece of goldwork in the shape of a crenellated foriress. Cf. the displays in N. de G. Davies,
The Tomb of Huy, TTS 4 (London 1926), pls, 23; 26, and in Medirer Habu I, pl. 11. For a comparable
fortress, see Wreszinski, Aras 11, pl. 25a.

44 An altar which is very similar in shape is depicted in the womb of Panchsy: see N. de G. Davies, The
Rock Tombs of El Amarna 11: The Tombs of Panehesy and Meryra 11, EES Arch. Survey 14 (London 1903),

I. 18.

5 Medinet Habu ¥, pl. 317. The only other scene T know of where an altar is depicted is the presentation
of the Mubian tribute at the rear of the Medinet Habu temple: Medinet Habu 1, pl. 11.
4 Pyblished in H. Chevrier, “Rapport sur les travaux de Karnak: 1952-1953", ASAE 53 (1955). fig. |
and pl. L.

4T The fact that the king is standing on the dais rather than at the fool of it, is not incompatible with
this interpretation. In at least two other scenes the king stands on the dais: Medinet Haba 11, pl. 9% and
Ramses I1I's Temple within the Grear Inglosure of Amon, Part If, and Ramses HI's Temple in the Precinct
af Mut, pl. 120.

4 rairg RT 8.6.24.4. See M. Saleh, H. Sourouzian, The Egyprian Museum, Cairo. Official Catalogue
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which enables us to read the “song of jubilation™ (fn n nhm) sung by the soldiers:

You are as Montu,

[...] Re, O Ruler, you are as Montu,

You are as Montu in the midst of your army,
The gods are protecting your limbs,

Your attack against vile Kush has succeeded.*?

Evidently, the relief formed part of a composition which depicted the return of a
victonious army from Nubia and possibly the campaign itself™ The phrase “your
attack has succeeded” (hd=k fipr) also occurs in the speech of welcome addressed to
Seti 1 on his return to Egypt,® and in some later presentation scenes it is uttered by
Amun in his address to the king.*

It 15 clear, then, that in the reliefs under discussion the acquisition of inw is
emphatically depicted as a result of the king’s warlike activities. With the exception
of some instances discussed above, it might even be said that this is a central theme
in the battle reliefs, much as Tuthmosis I11"s Annals are principally concerned with an
enumeration of the booty and tribute that came in as a result of the king’s campaigns.

While, in most cases, the presentation of inw by the king forms the final episode in a
narrative sequence of war scenes, we have seen that it may also occur in isolation,**
This suggests that it is not merely a standard element of such scenes, and that its
origins must be sought elsewhere. In fact, the scene in which Horemheb/Tutankhamun
15 leading a procession of chiefs from Punt points to an important source for this motif.
In several private tombs from the 18th Dynasty the tomb-owner is depicted leading
a procession of foreign delegates into the presence of the king. On these occasions
a variety of ornate vessels and other valuable goods are presented which are not
markedly different in appearance from those discussed in the preceding sections.™ In

(Mainz am Rhein 1987), No, 194, See also A, Grimm, “Ein Kifig fiir ¢inen Gefangenen in einem Ritual
zur Vemichtung von Feinden”, JEA 73 (1987), 206 with pl. 15, 1, where a third block, also belonging to
this composition, is published.

** The opening of this song is identical to that sung by the boat crews towing the royal bark at the Feast
of Opet in the Khonsu temple at Kamak: The Epigraphic Survey, The Temple of Khonsu — Vol I Scenes
af King Herthor in the Court, OIP 100 (Chicago 1979), pl. 20. For other “songs of jubilation”, see The
Epigraphic Survey. Reliefs and fnscriptions at Luxor Temple 1. The Festival Procession of Opet in the
Colonnade Hall, OIP 112 {Chicago 1994}, T (note &), The Tutankbamun block from the Second ]-"}-Inn 5
mentioned here, but not the adjoining block in Cairo, To the references should be added Davies, Amarma
IV, pls. 18-19.

' Another block, also from the Second Pylon, shows Egyptian soldiers cutting off the hand of a Nubian
crushed under the wheels of a charion: G. Legrain, Les temples de Karmak (Brussels 1929), 135. Probahbly,
a Syrian campaign was depicted as well: see Grimm, FEA T3 (1987), 202-206. The Nubian triumph
scene has certain points in common. with a relief of Horembeb in Gebel Silsile (Wreszinski, Arlas 11, pls.
161-162).

3UKRIL 10, 7. The phrase derives from the metaphor of a charging bull; f, line 14 of the Israel Stela:
G. Fecht, “Die lsraclstele, Gestalt und Aussage”, in M. Giirg (ed.), Fortes atgue Pontes: Eine Fesigabe
fiir Helmur Brunner, AAT 5 (Wiesbaden 1983), 114

32 KRIV, 35, 13-14; 85, 10. CI. Wh. 5, 505, 14.

3 To these isolated ocenrrences should be added the scenes at the Eastern High Gate at Medinet Habu:
Medinet Habu VIII, pls. 604, 606, 621, 627.

™ For an extensive review of these scenes, see ). Vandier, Manuel d'archéologie égypiienne 1V, Bas-
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some early examples the tomb-owner receives these goods on behalf of the king, and
the action is then labelled mzz inw or §sp inw. When the tomb-owner is depicted at
the head of the delegation the texts usually speak of ms fnw. It is important to note
that it is the tomb-owner who is making the actual presentation. Not only does he
serve as an intermediary between the foreigners and the king, but he is regarded as the
actual donor. The point is emphasised by a number of cases in which the tomb-owner
presents a particularly fine vessel with his own hands.®

The composition of these scenes is highly similar to those in which the king is
depicted presenting inw o the gods, and there can be little doubt that they served as the
model on which these later compositions were patterned.”® The principal difference is
that in the tomb scenes the foreigners appear to have arrived of their own free will.”’
An exception to this rule is the tomb of Nebamun (TT 90), where the owner is shown
leading two files of bound Syrian prisoners towards the king. The prisoners are held
by ropes in the same manner as we have seen in the royal presentation scenes.™

Processions of ‘tribute bearers’, as they are often called, are predominantly found
in private tombs of the 18th Dynasty, though not exclusively.” Two fine examples
are to be found in the rock shrines of Nehi and Usersatet at Qasr Ibrim, both picturing
the presentation of the fnw from Nubia.® The latter shrine, which dates to the reign
of Amenhotep II, gives an impression of the scale of these events. After a detailed
specification of the inw, the accompanying text concludes: “Total of those who were
-arrying this tribute, 2,549 men."”

In the period following Amarna the series of tribute scenes comes to an end with
two cases which deserve special mention. The tomb of the Nubian viceroy Huy, a
contemporary of Tutankhamun, gives an extensive depiction of the presentation of the
inw from Syria and Nubia, and it is noteworthy that among the Nubians a number of
prisoners are shown.® In the Memphite tomb of Horemheb, which dates to the same
reign, the element of force is emphatically present. The tomb is also remarkable for
the way in which it combines various motifs. Thus, on the south wall of the second
court, several files of prisoners are shown as they are led into the presence of the

reliefs et peinture; scénes de la vie guotidierne {Paris 1964), 5344-614. See also: D.B. Redford, History
and Chromalogy of the Eighreenth Dynasty of Egypez Seven Studies (Toronto 1967), 120-128; C. Aldred,
“The Foreign Gifts Offered to Pharaoh™, JEA 56 (1970), 105-116.

35 See e N. de G. Davies, The Tomb of Menkheperrasonb, Amenmose and Another, TTS 5 (London
1933), pl. 32, and A. and A. Brack, Das Grab des Tianuni, AVDAIK 19 (Mainz am Rhein 1977, '|:l|. 8
b, See also the reconstruction in E. Dziobek, M. Abdel Razig, Das Grab des Sobekhatep: Theben Nr. 63,
AVDAIK 71 (Mainz am Rhein 1990y, pl. 33,

36 A simalar eonclusion is reached l'r_'. Anthes [..-"_'1.‘1 [in] I]‘.ﬂ“], 32-33) with mgurd 1o the ]!:I'ihl.!'l'lcﬁ who
are being led into the king's presence in the battle scenes,

T In TT 78, dancing Nubians and a company of soldiers with a trumpeter are shown in a scene which
is in many ways reminiscent of the Kamak blocks of Tutankhamun, I contrast to the latter, though, the
Mubians are not depicted as prisoners. See A and A. Brack, Das Grab des Harembab: Theben Nr. 78,
AVDAITE 35 (Mainz am Rhein 19800, 37 (fig. 20a) and pl. 87.

® Davies, The Tombs of Twe Gfficials, TTS 3 (London 1923), pl. 28

A precursor of these scenes is found in the wmb of Khnumhotep at Beni Hasan, See P.E. Newberry,
Beni Hasan 1, EES Arch. Survey 3 (London 1893), pl. 30; also D. Kessler, “Die Asiatenkarawane von
Beni Hassan™, SAK 14 (1987), 147165,

oo BA, Caminos, The Shrines and Rock-inscriptions of Thrim, EES Arch. Survey 32 (London 1968),
39-42 with pl. 10; 65-71 with pl. 28

S Davies, The Tomb of Huy, pls. 23; 30,




royal couple while, in the same scene, Horemheb is awarded the gold of honour

Among the treasures displayed in front of the royal kiosk, there is a $biw-collar similar
to the ones bestowed on the general, a detail which sheds an interesting sidelight on
the operation of the treasury department.™ In a scene on the west wall in the same
court, Horemheb presents a group of foreigners who are described as “the chiefs of
all foreign countries” to the royal couple™ The introduction to these scenes is formed
by a large relief on the east wall, where we see an impressive number of foreign
captives being presented to Horemheb in his capacity of king's envoy (wpwty nsw).5
The accompanying inscription relates how the king “appeared upon the throne of
presenting the inw” (isbf it ms inw), Horemheb standing beside it.

It would seem, then, that in the reign of Tutankhamun the motif of the presentation
of inw to the king was replaced by a wvariation on this scheme in which the king is
presenting {nw to the gods, and that the change occurred almost without a perceptible
break. However, if we regard the element of force as a distinguishing charactenstic,
the scenes in the Memphite tomb of Horemheb appear as a transitional stage. Finally,
if we view the scenes from this tomb in combination with those on the blocks from
Kamnak discussed above, it is difficult to regard these scenes as merely ideological,
without any basis in reality,

The motif of the files of prisoners held by ropes provides a link to another well-known
motif, that of the king smiting his enemies.” From the New Kingdom onwards, this
action is often performed in the presence of a god or gods who are depicted clutching
a bunch of ropes to which rows of name-rings surmounted by human figures are
attached.”” At first sight it would seem that we are faced here with a wholly different
theme: instead of the king presenting prisoners to the gods, we see a number of gods
presenting foreign countries to the king. The origins of this motif seem to be very old,
the palette of Narmer being an obvious early example. Of particular interest, though,
are some reliefs from the pyramid complex of Sahure. One of these reliefs shows files
of bound prisoners, with different ethnic characteristics, led by ropes which are held
by a number of gods and goddesses, among them Seth and Sopdu.® In another relief
depicting the booty from a Libyan campaign, the number of prisoners is recorded by

62 G.T. Martin, The Memphite Tomb of Horembeb, Commander-in-Chief of Tuttankhamin, T: The Reliefs,
Inscriphons, and Commentary, EES Excav. Mem. 35 (London 1989), pls. 99=108 (scene 72).

53 The gold bestowed by the king on such occasions was issued by the treasury; see e.g. Davies, The Rock
Tombs of £l Amarna 1: The Tomb of Meryra, EES Arch. Survey 13 (London 1903), pl. 30, in which the
king orders the Overseer of the Treasury to reward Meryre, Also, in the tomb of Ncr'trhtm:p, the Owerseer
of the Treasury Maya is clearly in charge of the proceedings; see R. Hari, La tombe thébaine du pére divin
Neferborep (Geneva 1983), 16-1%; pl. 6.

5 Martin, Horembeb, pls. 110A-115 (scene 76).

55 Martin, Horemeb, pls. T8-95 (scene 69). The title wpwiy nsw is alse borne by the viceroy Huy, On
the role of these king's messengers in the collection of tribute and their relation to the Treasury, see M.
Valloggia, Recherches sur les “messagers” (wpwiyw) dans les sources égypifennes prafanes (Geneva/Paris
1976), 245-247.

% For a survey of the ocourrences of this motif, see ES. Hall, The Pharaoh Smites his Enemies: A
Comparative Study, MAS 44 (Miinchen/Berlin 1985).

57 General description in 1. Simons, Handbook for the Study of Egyprian Topographical Lists relating 1o
Western Asia (Leiden 1937), 5-8.

S8 1., Borchardt, Das Grabdenknal des Kénigs Sazhu-Re® 11 Die Wandbilder (Leipzig 1913), pl. 5.
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Seshat, with the goddess of the West and the Libyan god Ash present as well.”” Next
to this scene are the remains of a scene in which the king smites a bunch of enemies.
It is only in the Middle Kingdom that we first encounter the rows of name-rings. On a
stela from Buhen, the god Montu is shown standing opposite Sesostris [ and holding
a group of name-rings tied to ropes. The king is, however, not shown in a smiting
posture but holding a mace and staff.”" An early example from the New Kingdom
is from the “Trésor’ of Tuthmosis I: some fragments of name-rings were found here,
but there is no evidence they formed part of a smiting scene.” Such a case is first
attested in the temple of Hatshepsut at Deir el Bahari. On the south wall of the Lower
Southern Portico the god Dedwen is pictured holding several rows of name-rings by
ropes,” and on the remaining wallspace traces are visible of an image of the queen
smiting her enemies.” From the reign of Tuthmosis III onwards we have a fairly
large number of such scenes.” By their nature they usually occur in pairs, and in
most cases the ropes connecting the name-rings are held by a pair of relatively minor
deities. Almost invariably one of these is “Victorious Thebes”,” the other being either
Dedwen™ or Sopdu,” ie. gods who are strongly associated with the lands bordering
Egypt to the south and east. The smiting is carried out in the presence of the temple’s
chief god, who is initially depicted on a smaller scale than the king, though on a raised
baseline. In later representations the god hands the king a scimitar,”™ and eventually
he is depicted on the same scale as the king himself. While he may also hold some

& Borchardt, Seshue-Re® 11, pl. 1

M Siela Florence 2540, The upper pant is reproduced in 8. Bosticeo, Musea Archeologice di Firenze: le
stele egiziani dall’Aniico al Nuove Regno (Rome 1959), pl. 29a; latest discussion in C. Obsomer, Sézosiris
fer (Brussels 19935), 321-335; 676-681.

Tl W, ,F:bﬂlllr:l!-Gm‘d(Jll. Karmak-Nord VI: Le Trésor de Thoummosis fer; La Décoration, FIFAQ 32 (Cairo
1988), 154—156; pl. 40, Some doubt has been expressed as to the the identification of this edifice as a
treasury: see the review by D. Amold, JARCE 29 (1992), 214-215.

2 E. Naville, The Temple of Deir el Bahari W1, EES Excav. Mem. 29 (London 1908), pl. 152

73 Unpublished. For a photograph of this scene I am again indebted to Jana Loose and Herman and
Marianne Krijgsman. According to J. Lipinska (BiQ'r 46 [1989], 616) there are traces of an ‘erased but
parily recogmsable scene’ in the Lower Northern Portico. | have been unable 1o obtain information as Lo
the exact location of this scene. If it is, as seems probable, on the north wall of that portico, it would
constitute a perfect complement to the scene discussed above.

T pM D2, 85 (217; 2199; BE (235 238); 167 (496, 497) 170 (499; 500); 83 (213; 214); 55 (168); 37
(170); PM VIL 323 (3; 5k PM 1%, 58 (172; 173): Kitchen, Gaballa, ZA% 96 (1969), 13 -+ pl. Ta; PM 1%,
333 (202: 203): Le Saowt, in; Karmak VI 19781981 (Cairo 1982), pl. 4; FM I1%, 28 (44; 45); 489490
(b 4% 47 49).

5 On “Viclorious Thebes” see W, Helck, “Ritualszenen in Kamak”, MDAIK 23 (1968), 119-127. In
addition to the scenes mentioned in the next two notes, the image of “Victorious Thebes™ is encountered
on a relief of Memeptah from Kamak: sec Le Saout, in: Karnak VIL 1978-1981 (1982), 230 with pl.
4. An exception is formed by a relief of Tuthmosis Il on the Seventh Pylon at Kamak. Here it is not
“Victorious Thebes™ but the goddess of the West who is represented: see Mariette, Kammak, pl. 18; in PM
112, 170 (499) this figure is erroneously designated as Wast.

% Apart from the scene at Deir ¢l Bahari, also in reliefs of Tuthmosis I and Seti 1: PM 2, 170 (500);
PM 112, 57 (170, there wrongly called Inmutf: cf. The Baiile Reliefs of King Sery 1, pl. 17a.

7 Ramesses 11 on the south wall of the Great Hypostyle Hall at Karnak: J.H. Breasted, The Barile af
Kadesh {Chicago 1903}, pl. 7; on the west wall of the Luxor temple: KRI 11, 176, 13 {on the opposite
relief @ “minor deity,” now lost, see KR I, 178, 4); Ramesses 11's small emple at Kamak: Reliefs and
Inscriptions at Karnak. Vol. I: Remses HI's Temple within the Great Inclosire af Amon, Parr I, OIF 25
{Chicago 1936), pl. 4); on the First Pylon of the temple at Medinet Habu: PM 112, 489, there wrongly
called Onuris.

™ For an examination of the texts accompanying these scencs, see KA. Kitchen, G.A. Guaballa, “Rames-
side Varia [I", ZAS 96 (1969), 23-28.

197




of the ropes connecting the name-rings,” the other deities remain present in most of
the large-scale compositions.™

It would appear, then, that the motif of the ropes held by the king in the pre-
sentation scenes had its origin in the motif discussed above. Considerable differences
remain, however. The action seems to take place on a wholly different plane and,
contrary to recent assertions,” it does not form part of a narrative sequence.

There are, nevertheless, important thematic connections linking this motif to that
of the presentation of prisoners by the king. An interesting example 15 a much dam-
aged relief from a small chapel of Amenhotep Il near the obelisk of Hatshepsut at
Kamnak.” The relief shows partly preserved figures of a seated Amun with the king
standing in front of him. Underneath these figures, a long row of Asiatic prisoners 15
depicted in a manner which is strikingly different from the representations we have
discussed previously, Numerous closely overlapping figures are shown, with no at-
tempt at individual characterisation as in the later reliefs. Below these captives there
are two rows of name-rings under a line of text which reads:

List (sfwy) of these rebellious countries which His Majesty slew through their
valleys so that they lay heaped in their blood.™

This text appears to be a variation of a standardised text which 1s often found in
smiting scenes above the rows of name-rings. The following is a typical example:

List (shwy) of these southern and northern countries which His Majesty slew,
making a great slaughter among them, their numbers unknown, whose dependants
{hrw) were brought as prisoners of war to fill the workshops (§n7) of his father
Amen-Re, Ruler of Thebes, all countries being as the serfs (dr) of His Majesty. ™

The second part of this statement is frequently paralleled in scenes in which the king
is presenting prisoners. A typical example says:
The chiefs of foreign lands whom His Majesty brought back by his victory in
the land of Retenu, to fill the workshops (&n7) of his father Amen-Re, king of the
Gods, by the plundering through his valiant arm.®

™ Possibly already in a relief attributed 1o Amenhotep 11 see WM. Muller, Egyprological Researches,
Il: Resulrs af a fourmey in 1906 (Washington D.C., 19100, 139. Cf. U'ek. TV, 1334, 12-1335, 20.

80 The association of Amun with these gods is paralleled in some of these relicfs by a poetic speech
in which Amun describes the wonders he performed for the king in making the countries from all four
cardinal points subservient (o him. For an analysis, see N.-C., Grimal, Les termes de la propagande royale
dpvprienne de lo XIXe dvnastie & la congudte d"Alexandre (Pans 1986, 449-166.

81 & R. Schulman, Ceremenial Execurion and Public Rewards, OBO 75 (Freiburg/Géttingen 1988). In
viewing these scenes as real events performed at the conclusion of a war, Schulman made a fundamental
error of interpretation: see I, Devauchelle, “Un archétype de relief cultuel en Egypte ancienne”, BSFE 131
(octobre 1994), 38-60, In a later publication Schulman concedes that a conflation of motifs is involved,
but only as far as the element of conferring of the sword is concemed: “In the overwhelming majority of
itz occurrences on the temple wall, the god brings more prisoners to the pharaoh to be slain and, at the
same lime, offers the sword to him™ (Schulman, “Take for Yourself the Sword”, in B.M. Bryan, D. Lonon
{eds.), Exsavs i Egyprology in honor of Hans Goedicke [San Antonic 1994], 268).

5 published by W.M. Miiller, Egypiolagical Researches: Results of a Journey in 1904 (Washington DNC,
19046), 40, pls. 34-55.

8 pek IV, 1337, 12-14.

B KR 1, 161, 8-9.

HOKRIIL 146, 13-14.
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Both sets of motifs thus appear to have certain points in common. In addition to
affirming the king’s victory over his enemies, they emphasize the specific aspect
of the prisoners brought home by the king to fill the temple’s workshops. In this
connection we may note that in a number of texts of Tuthmosis IIl on the Sixth and
Seventh Pylons at Karnak the expression msw is used along with hrw,® sugpesting
that in this context the two expressions are more or less interchangeable.”

Thematic connections are also manifest in a number of cases where elements
from both compositions are conflated. A scene on the Second Pylon at Medinet Habu
shows Ramesses III leading three files of prisoners into the presence of Amun and
Mut, while Amun is depicted handing the sword of victory to the king.” On the north
exterior wall of the temple, a scene in which the king presents files of prisoners o
the Theban Triad is set above a row of name-rings of the familiar type.” It would
seem that on monuments of a more modest scale, such as stelae, the artists felt even
more at liberty to combine various motifs. A good example is a stela of Ramesses 11
from Beth-Shan, where the king is presenting treasure to Amun while being handed
a scimitar; at the bottom a number of name-rings listing the Nine Bows are shown.™
Stelae on which the king is presenting prisoners occur as well.”

In compositions combining a smiting scene with rows of name-rings we are faced
with a highly symbolic level of representation: the name-rings represent geographical
concepts and the presence of gods introduces a supernatural element. The compositions
stand in the tradition of the Old Kingdom reliefs in which the gods are bringing in
prisoners and the booty is recorded by Seshat. The presentation of inw by the king,
on the other hand, is depicted as an event which takes place entirely in the real world.
The two sets of motifs may be said to present different aspects of essentially similar
events. In a sense, the smiting scenes provide the theological background to the royal
presentation scenes.

It will be clear by now that the presentation scenes were not chosen arbitrarly to
decorate the treasury fagade. In the battle scenes of the 19th and 20th Dynasties,
the king’s triumphal homecoming is an important episode, which culminated, in its
turn, in the presentation of fnw by the king. As the inw were (o be deposited in
the temple treasury, and the whole of the action was, in fact, orientated towards
this end, the presence of these scenes on the treasury fagade is eminently logical. The
objects depicted in the reliefs are curiously similar in style and were perhaps specially
produced for the occasion. Obviously, they can have formed only part of the total of

85 [k, IV, T80, 4-T81, 4. These texts are the complements to Urk. TV, 795, 7-T96, 8, where: brw is used.
87 This wider meaning of smsw is discussed by 3. Allam, * mﬂ%f}i = Kinderd Yolksgruppe! Produkic/
Abgaben”, SAK 19 (1992), 1-13. See also E. Feucht, “Kinder fremder Viilker m Agypten”, SAK 17 (1990),
1 77=204.

8 Medinet Habu 1, pl. 44.

¥ Medines Habae 1, pl. 43.

%0 3. Cerny, “Stela of Ramesses 11 from Beisan™, Ererz-farael 5 (1958), 75°-82°.

9 Gue the stelae Cairo CF 34510 and JE 50568, in which Ramesses I1 and Memeptah are handed 2 scimitar
while presenting prisoners to the god. Both stelae are discussed by Schulman in Essays in Epypiology in
honor of Hans Goedicke, 267-268, figs. 14 and 17. The confusion to which Schulman’s inerpretation may
lead is evident on p. 267 (note 15): “the deiry leads in more enemies for the King to slaughter”, whereas
on the next page it is stated with reference (o the stelas: “when captives are present, they are led by the
Eimg imo the god's presence” (my italics, W.H.).
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the king’s donations: the lists in P. Harris I make this abundantly clear.”

The theme of the presentation of inw by the king occurs in a few instances under
the 18th Dynasty. A stela of Amenhotep III from his mortuary temple at Thebes
speaks of the temple as “the place of receiving the bakwt of all foreign countries and
presenting (ms) plentiful inw before my father from the irpwt of all lands.”™ The Punt
reliefs of Hatshepsut exhibit in their narrative pattern some striking similarities to the
later battle scenes, although the element of force is here, of course, conspicuously
absent. The presence of gods in these reliefs echoes certain elements in the victory
scenes of the Old Kingdom: the weighing of metals and precious stones is attended
by Horus and Dedwen, and the produce of the southern countries is recorded by
Seshat and Thoth.™ A scene in which the queen offers this produce to Amun may
be regarded as a precursor of the later presentation scenes.” The same holds true for
the well-known relief of Tuthmosis III in the passage round the granite sanctuary at
Karnak, where he is depicted offering two obelisks and vast amounts of treasure.® In
these reliefs the ritual setting is more pronounced: both rulers are shown consecrating
the offerings holding an “bs-sceptre in their right hands and a mace and staff in their
left hands.” The act is variously designated as hrp biswt, hrp mnw, etc. There is a
remarkable clustering of such scenes around the central bark shrine in Kamak, on the
walls of the so-called Hatshepsut rooms. Apart from the relief of Tuthmosis I1T just
mentioned, there is another relief on the exterior west wall of the south complex of
rooms, in which the same king offers treasure to Amun,® and inside one of these
rooms there is a third relief.”™ This raises the question of whether this complex of
rooms perhaps constitutes another temple treasury. It is intriguing, to say the least,
that the layout of the five southernmost rooms is very similar to the treasuries of
Abydos and Medmet Habu: here, too, we see a central vestibule with two pairs of
rooms on either side."™ In the absence of a publication of the rooms, however, we

"2 For a summary of the lists constituting the fmw-n-nb, see P. Grandel, Le Papyrus Harris 1 (BM 9999),
BdAE 109, Yol. [ (Cairo 1994), 69-70, See also Vol, 11, 70-76: note 256,

"3 Lek, IV, 1651, 15-1652, 1.

* Naville, The Temple of Deir ¢l Bahari 11, EES Excav. Mem. 16 (London 1898), 79, 81; Urk. IV, 336,
6-12, 338, 4-11.

3 Naville, Dreir ef Bahari T, 77; Urk. IV, 334, 4-14.

M Wreszinski, Alas 11, pl. 33 a, b; Urk. IV, 625-845.

*7 A. Egbens, In Quest of Meaning, Egyptologische Uitgaven 8 (Leiden 1995), 54-57.

" PM 112, 95-96 (277), The relief is only partly published: see H.G. Fischer, “Further Remarks on the
Prostrate Kings®, University Musewm Bulletin 21,2 (1957), 36-37; W.1. de Jong, Her hart van de Amon-
tempel in Karnak (Amsterdam 1986), 103; Uk IV, 867-56%, On the false door next to this relief, see
Ch.C. Van Siclen III, “Additional Notes on the Blue Amun”, ¥4 6 {1990y, 171-176.

* 8. Taufik, “Eine kleine Liste von Weihgeschenken Thutmosis’ 1L fir Amon in Kamak”, MDATE 25
(1969), 179-183. See also K. Mysliwiec, Eighteenth Dynasty before the Amarna Periad, Iconography of
Religions XVIS (Leiden 19853, pl. xi [2].

™ Rooms XIX-XXII in PM 1%, 105-106, See also Barguet, Karmak, 142-148. In room XIX there is
a relief of the pods Dedwen, Sopdu, Sobek, and Horus being raised up on a ps-support; the only paralle]
to this scene is in the Edifice of Taharga: sce Barguet, Karnak, 145=146; pl. 15D; alse R.A. Parker, I
Leclant, J.-Cl. Goyon, The Edifice of Taharga by the Sacred Lake of Karnak, Brown Egyptological Studies
8 (Providence/London 1979), 65-69; pls. 6D and 26. If the rooms did indeed function as a treasury, a
connection with the ‘Festival Court” of Tuthmosis [T would make sense: see the remarks on the function
of this court by L. Gabolde, “La *cour de fétes’ de Thoutmosis I 3 Kamak”, in: Karak [X: 1993 (Cairo
1993), 55-60; see also the description of one of the walls in this court as decorated by Tuthmosis IV B,
Letellier, “La cour & pénstyle de Thoutmosis IV & Kamak (et la ‘cour des fétes’ de Thoutmosis 1), in
Hommages é la Mémoire de Serge Sauneron 1. Egvpre pharaonigue, BAE 81 (Cairo 1979), 56-58. We may
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shall avoid further speculation.

We are left, then, with the conclusion that from the post-Amarna period onwards
the king is seen approaching the god in the same manner as a courtier would approach
the king on the successful completion of a mission. Both from an iconographical and
an ideological point of view, this appears to be a transposition of an earlier motif
in private tombs from the 18th Dynasty in which the tomb-owner presents groups
of foreigners with their inw to the king. The principal difference is that in the royal
representations the foreigners are depicted as bound prisoners. Apparently, where the
acquisition of inw was concerned, force was the only method deemed worthy of kings
— or at any rate worthy of recording — a point which is underscored by the frequent
references to the drafting of foreigners into the temple workshops ($n°). In the private
tombs of the 18th Dynasty, foreigners might still be depicted as having come more
or less of their own accord in order to seek the king's favour, but in the royal reliefs
they are transformed into slaves destined for the workshops.'”" Thus, while very few
elements in this complex of motifs are new, there is a shift of emphasis, resulting in
an extension of the concept of inw and anticipating later changes in the concept of
kingship. When, formerly, fmw were being passed up the hierarchical order, it was the
king who was pictured as the final recipient. As a sign of his piety, the king took pride
in making large donations to the temples, as is amply attested in, for example, the
inscriptions of Tuthmosis III. Towards the end of the 18th Dynasty we are faced with
a remarkable change: from now on the king is seen rendering inw unto the gods in
a manner which mirrors the way in which lesser mortals rendered inw unto the king.
This is a new development, which, in its way, seems to foreshadow the theology of
the later Gortesstaat. An interesting complement to this new-found role of the king 15
found in the reliefs of the Eastern High Gate at Medinet Habu, where Ramesses 111,
like a victorious general, reports on the successful discharge of the orders given him
by Amun-Re."™®

We cannot leave this subject without making reference to some recent discussions
of the term inw. In addition to Gordon’s invaluable review of the available sources'
and several other studies,'™ important new contributions by Bleiberg,'™ Spalinger,'
and Warburton,'"” appeared as this article was being written. Many of these discussions

also note the proximity of a pr-hd n Tpyw: see P, Lacaw, “Deux magasing i encens du tem ple de Kamnak”,
ASAE 52 (1952), 185-195.

100 A< these workshops were located within the temple precinet. they formed, like the treasury, an integral
part of the temple. See Feucht, SAK 17 (1990), 191-195.

W2 KR 105-107: Medines Habu VI, pls. 604, 606, 621, 622,

0% & Gordon, The Comtext and Meaning ;yjf'j'ﬁg Ancienr Egyprian Word INW from the Proio-Dynasiic
Period to the End of the New Kingdom (diss. University of California, Berkeley 1983).

14 B Miiller-Wollermann, “Bemerkungen 2u den sogenannten Tributen”, GM 66 (1983), 81-93; W. Boochs,
“Weitere Bemerkungen zu den sopenannten Tribue™, GM 71 {1984), 61-66; E. Bleiberg, “The King's
Privy Purse during the New Kingdom: An Examination of INW”, JARCE 21 (1984), 155-167; M. Liverani,
Prestige amd Interesi: International relations in the Near East ca, 1600-1 100 B.C. (Padua 1990, 240266
M. Rimer, Gottes- wund Priesterferrschaft in Agypren am Ende des Newen Reiches, AAT 11 (Wicshaden
1994}, 386304,

05 E. Bleiberg, The (hfficial Gift in Ancient Egypt (Norman/London 1996).

106 A Spalinger, “From Local to Global: The Extension of an Egyptian Bureaueratic Term to the Empire”,
SAK 23 (1996), 353-376.

107 [y A. Warburton, State and Economy in Ancient Egypt: Fiscal Viocabulary of the New Kingdom, OBO
151 (Fribourg/Goitingen 1997).
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deal at some length with the guestion of whether the conventional translation of
“tribute” is justified. As a renewed examination of the term falls outside the scope
of this article, 1 shall only note that I find myself in general agreement with the
conclusions reached by Gordon and Warburton, namely that inw cannot be assigned a
specific meaning to the exclusion of others. Accordingly, I have variously translated
“tribute” or “gift”, depending on which term best seemed to fit the context.'™ If the
present study has any relevance to the subject, it should be kept in mind that the
sources discussed above pertain to the spheres of theology and royal ideology, i.e.
they constitute only a narrow segment of the total available documentation. Whether
any developments in these spheres reflected economic and political realities is quite
another matter.

Finally, it might be asked to what extent the presentation scenes depicted an actual
evenl. Scenes like the festivities on the Tutankhamun blocks are highly suggestive,
and leave hittle doubt that such ceremonies were actually performed. There may be
another side to these representations, however. Apart from storing gold, silver, and
precious stones, temple treasuries served as centres for the storage and distribution
of a great variety of commaodities, some of them of a perishable nawre.'” It goes
without saying that these goods required much more storage space than was provided
by the small storerooms found in the temple interior. In a discussion of the mudbrick
magazines of the Ramesseum, Goyon has plausibly identified the northwest group of
magazines as the temple's treasury.'" In view of the frequent references to the word
$n", above, it is worth noting that in the same location a lintel was found inscribed
for an official named Pyay, who bore the title of imy-r in=.'"" Along the facade of
the magazines runs a long portico, and at its western end is a stone dais with a
flight of stairs leading up to it.'"” Faint traces on the surface of this dais suggest
that at one time a chapel built of light materials stood on top of it. A similar dais
was found in a court which gave access to the magazines of the mortuary temple of
Seti I at Abydos.'"" In Goyon's view the dais in the Ramesseum may have supported
the ceremonial kiosk in which the king on certain occasions received tribute or the
New Year's gifts.'" This supposition seems, however, open to some doubt, for, as

1% Bleiberg lists 36 different translations of the word fmw; The Offictal Gift in Ancient Egypt, 127-129,
%% See note 92,

10 §.-C, Goyon, in Le Ramesseum X. Les annexes novd-owest (Cairo 1976), A group of magazines adjoin-
ing this group to the east was identified as the temple treasury by E. Schott, “Das Goldhaus im Grab des
Mefer-renpet”, GM 29 (1978), 127-132. While the two views do not seem mutually exclusive, it is much
mere problematical o view these magazines as granaries: see, for example, BJ. Kemp, Ancient Egypi:
Anaremy of ¢ Civilization {London/New York 1989), 192. This idea — first put forward by Hoelscher
seems 1o ignore the evidence presented in JLE. Quibell, The Ramesseuwm and the Tomb of Prak-hetep, ARE
2 (London 1898), 8 (with pl. 11, 2-49),

" Goyom, in Le Ramesseum X, 199 and pl. 67 a-b. This Pyay is also the owner of TT 263 (see KRI 11,
380-383). On the tile fmy-r $a7, see D. Polz, “Dic fn*-Vorsicher des Mewen Reiches™, ZAS 117 (1990),
4360, Polz devotes considerable space to a discussion of Pyay but seems unaware of the existence of
this lintel.

12 Gaoyom, in Le Ranmesseum X, 166,

'3 E.B. Ghazouli, “The palace and magazines attached to the temple of Sety I at Abydos and the fagade of
this temple”, ASAE 58 (1964), 120122 and pl. 5. The dais is placed inside a rectangular court surrounded
by ten limestone columns. Interestingly, in a fragmentary inscription on one of these columns the king is
called “beloved of [Hathor| residing in the August Treasury™ (hryr-ib pr-hf Spsy), Ghazouli, ibid., 140).
3 Goyon, in Le Romessewn X, 200-212,
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we have seen, in the context of the temples it is the gods who receive the goods
and the king who makes the presentation. I would suggest, therefore, that the dais
supported a construction in which, perhaps on special occasions, a statue of the god
was placed.'” It is difficult to say whether the king ever appeared in person at this
location. An alternative possibility is suggested by a feature which is found in a group
of buildings from the Late Period, known as fn” w'b.''* Essentially storage facilities for
the daily offerings in the temple cult, these buildings had one or more chapels which,
in Trauneckers's view, may have served as substitutes for the principal sanctuary. The
offerings could thus be presented to the god without having to leave their place of
storage, and might be distributed to the temple’s personnel forthwith. Conceivably, the
fnw which entered the temple treasuries were presented to the god in a comparable
fashion. Such a procedure might also help to explain the unusual location of the
presentation scenes of Horemheb/Tutankhamun in the court between the Ninth and
Tenth Pylons at Karnak. The orientation of these scenes is such that they lead out of
the court towards the areas to the east and west of it, in other words, to the temple’s
magazines and workshops. Even more unusual are the reliefs of Tutankhamun on the
exterior east wall of the Cour de la Cachette, where the king and the Theban Triad are
depicted on either side of an image of Renenwetet. From representations in a number
of Theban tombs we know that within the temple precinct there existed an open air
granary in which an image of Renenwetet was prominently displayed.'"” In some of
these representations the king is depicted offering to the goddess, while in another,
dating to the early 19th Dynasty, a small portable image of a king is being carried
in.'"™ A connection of the Tutankhamun reliefs with this granary seems well within
the realm of possibility.

Already in the New Kingdom, the temple treasury was not merely a utilitarian
structure but an essential part of the temple. With the loss of the Egyptian empire and
its revenues, the ritual aspect became even more pronounced, and the decorations of
the Ptolemaic temple treasuries describe a veritable ‘économie métaphysique’.'"” Seen
from this perspective, the temple treasuries of the New Kingdom present a number of
features that, in the later treasuries, would evolve into a theological summary of what
went on in the temple itself.'*

1S There are various parallels from Amarna. See, for example, the kiosk in the block of magazines behind
the granary depicted in the tomb of Meryre at Amarma: Davies, Amarna [, pl. 25,

16 ¢ Traunecker, “Les ‘temples hauts” de Basse Epoque: un aspect du fonctionnement économigue des
temples”, RdE 38 (1987), 147-161.

Y .. van Siclen I, Twe Theban Monwments from the Reign of Amenhotep I (5an Antonio 1982),
1842,

N vap Siclen, Tiwo Theban Monuments, 35-36, There are indications that a pew granary was built in the
period following Amama: ibid., 32f.

1% E Daumas, “Les textes géographiques du Trésor D' du temple de Dendara”, in E. Lipinski (ed.), Srare
ard 'Ii'mpfy Econamy i the Ancient Near East 11, QLA 6 (Leuven 1979), GEG-T05.

120 g Aufrire, L'univers mindral dans la pensée égyprienne, BAE 105/2 (Cairo 1991), 716,
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Fig. 1 Fagade of the treasury at Medinet Habu (Couriesy of the Oriental Institute of
the University of Chicago).

Fig. 2 Entrance to the southern treasury rooms at Abu Simbel (Wreszinsky. Atlas I,
pl. 180]).

Fig. 3 Entrance to the northern treasury rooms at Abu Simbel (Wreszinsky, Atlas I,
pl. 179).

Fig. 4 Fagade of the treasury of Seti I at Abydos (Photo: Anneke van der Meer).
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A Demotic Omen Text?
(P. BM 10238)

Richard Jasnow

Long ago Eugéne Revillout published descriptions and photographs of P. BM 10238,
Since then, however, the papyrus has suffered unjustified neglect. That pioneer de-
moticist understoed the text as an appeal to Serapis on behalf of a danghter seduced
and abandoned.? Much doubt remains concerning this enigmatic document, but 1 do
not believe that Revillout's view is correct. May this fresh study of the text intrigue
Professor te Velde, a scholar who has enriched Egyptology with so many valuable
monographs and articles!

P. BM 10238 has been dated to 161160 BC? and I see little reason to dispute this.
If correct, it belongs therefore to year 21 of Ptolemy VI or year 10 of Ptolemy VIIL.
Mot long after the invasions of Antiochus IV, this was a very troubled time for the
Ptolemies. In the fall of 164 BC Ptolemy VIII took power after having chased his
brother Ptolemy VI out of Egypt.* He ruled with Kleopatra II until the month of May
in 163 when Prolemy VI returned with Roman support, and Ptolemy VIII became
king of Cyrene.®

The troubles of the age are reflected in humbler circles as well. The twins at the
Serapeum, for example, are composing their sorrowful petitions, and Hor is industri-
ously adding to his remarkable archive, I believe that P. BM 10238 also belongs very
much to this world, being another example of the eccentric and difficult works of that
time.

The papyrus seems to have come from the area of the Serapeum in Memphis.®
While not identical, the script is similar to that of other Serapeum documents, such as

“Les Papiers administratifs du Sérapéum™, Revue égyvpiologique 5, no. 1-2 (1888), 34, and Corpus
Papyrorum Aegypri 11 (Paris 1888), 4, with an illustration on pl. 6. T wish to thank T.G.H. James for
originally providing me with excellent photegraphs of P. BM 10238, and W, Vivian Davies for permission
1o publish them. Carol Andrews has been extremely helpful w me in my stedy of this text. I thank her both
for her hospitality when I visited the British Museum to collate the papyrus and, most especially, for taking
the trouble of rechecking, together with Richard Parkinson, some troublesome sections of the document.
I presented this wext at the Demorische Sommerschule of 1995 at Wiirzburg, organized by Karl-Theodor
Faurich. 1 benefited greatly from the discussion of the participants of that meeting.

2 14 has alse been classified as a petition to the god Apis; see LA TV, 841 (“Papyr, Demaotische™).

a P. Pestiman, C'.I'pmmg.l.'rr;_rr'e Jg_vp{ﬁ-mh- r.I"r.-lr.l.-'r".\ 1e% fexles :.him.-'.lu':,lm'.c [_‘3_1"2 av. J.-C. = 453 g J-C0, FLB
15 {Leiden 1967), 51.

4 See E. Lanciers, “Dic Alleinhermschaft des Prolemaios VIIL im Jahre 164/163 v. Chr. und der Mame
Euergetes”, in B. Mandilaras {ed.), Proceedings of the XV Congress af Papyrology: Athens 23-31 May
1986 (Adhens 1988), vol. 2, 405433, See also G. Hilbl, Geschichire des Piolemderreiches (Darmstadt
1994}, 159=169,

¥ Bee D, Thompson, Memphis under the Prolemies (Princeton 1988), 151. For the economic problems in
Egypt caused by foreign invasion and civil war, see ibid., 234-253.

® Thissen has published a papyrus from the nearby Anubicion, “Ein Demotischer Brief aus dem Anu-
bieion”, Serapis 6 (1980}, 165-169,
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the dream text re-edited by E. Bresciani et al., “Una rilettura dei Pap. Dem. Bologna
3173 e 31717, EVO 1 (1978), 95-104.7
Despite the remaining problems of the document, I do believe its essential character

can be recognized. Chiefly on the basis of the statement in recto, lines 2-3: “He finds
the omen (of) the scarab by means of a man's dung-ball™, I suggest that this papyrus
contains an interpretation of the movements of a sacred scarab beetle.®

There appear to be three basic sections: narration of the scarab’s actions (recto,
2-12); theological explanations (recto, 12—16); the predictions (recto, 17 — verso, 12
[?]). The symbolic aspects of the insect therefore play a crucial, if at times obscure
role in the text. The Egyptians, it may be recalled, believed that there were no female
scarabs. The young are laid in the the dung-ball, from which they also draw their
nourishment. They eventually emerge from the dung in a manner which excited the
admiration and wonder of the Egyptians.* As one of the few records of an omen
based on the movements of a sacred animal, P. BM 10238 is thus a document of
some significance for the history of popular religion in the Prolemaic Period.

Description:

Width: & cm.

Height: 22 cm.

Writing parallel to fibers

Transliteration of P. BM 10238
Recto

1) h.r-sp 21 ibt 2 Smw  r-firw Wsir-p ps nir ©2
2) i-ir=f gm pz §m pz mhrre
3) nowT sty mit fwsf Sww

7 Compare the writing of % in P. Dem. Bologna 3173, recto, | 14, One may also mention P. BM 10233,
which is a petition to Serapis, published in Corprs Papyroruam, pl. 5.

& “In ihr [ie., in Gracco-Roman literature], aber auch in hieroglyphischen Urkunden der Kaiserzeit wird
mehrfach berichtet, dass man das Gehaben der heiligen Tiere, ihr Reagieren auf Zurufe und Darreichen
voi Futter, ihe Briillen und ihre Bewegungen v.am. als Omen eflebte”, H. Bonnet, RARG, 543, Curicusly
enough, there does not seem in fact o be very much information concerning omens taken from living
creatures, particularly from the earier periods. D. Kurth has descrnbed how certain activities or acions
of the Apis bull could be interpreted o tell the futre; see LA VI, 572-573 (“Tietkult”). While he
mentions there the often assumed role of sacred animals a8 nlermediaries between the gods and men,
noting especially the title whm “herald”, for the Apis, he emphasizes: “Lebende Tiere die Orakel in
geregelten Formen gaben, sind mcht nachgewiesen, auch nicht Widder oder Ihisse. Inoffizielle Formen der
Ausdentung des Tierverhaltens, £.B. beim Apis, gehiiren in die spitere ptol. und rim. Z0." E.AE. Reymond
has described siill unedited papyn in Vienna which may record omina based on the movement of animals;
see “Demotic Literary Works of Gracco-RKoman Date in the Rainer Collection of Papyni in Vienna™,
in Festsehrift zum 100-jihrigen Bestehen der Papyrussammlung der dsierreichsichen Nationalbibliahelk;
Papyrus Ertherzog Raimer (P. Rainer Cent) (Vienna 1983), 54-56. See the discussion of oracles and
omen texts in John Ray, “Ancient Egypt”, in M. Loewe and C. Blacker (eds.), Divination and Oracles
(London 1951), 74-90; F. Guillawmont, “Ciceron et la divination égyplienne™, in Hommages @ Franpois
Dawmas (Montpellier 1986), 381-387; I. Leclant, 'Eléments pour une éude de la divination dans I'Egypte
pharaonique”, in La Divinarion (Paris 1968), vol. 1, 1=23, and esp. 14-13.

? Sec Bonnet, RARG, T20.
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4y hwy hr-tz-ha.-n-im=f iw=f thm
5) m-sz ti.t in.f=f ty mhtsf m i°
6) m-s3=f gm=f wo.1 hm "rhn”
T) & iwas vk bwaf iw
B) r ps gs n-im=g ir=f n=f “.wy irm=s
O iwefiw r tes r-firy frm=f
10 wkp pz ma® r-wa-na.w hrsf
L1) [ir]=f Sowy () ti.t hr=f T r-r=ffs ()
12) pr=f hwys=f st pz mhrr nt ps
13) sft pz R pz r-ir pz walt £3 ...
14) is.t 12 nirt “a.0 8.0 hpr shn
15) na-nfr (n) tz bt rmiow it pz mbr
16) Kmy ERASURE
17y ... Tstmt™ pz shpy Thn'

Verso

1) nz 53t nf ps hin itz wat ()
2} Iwew atnf nay=w pr.w ps hn
3) pay<f wnm bn-iw iw=w ERASURE “w ns
4y g mhrr pz 33t pz R°
5) i-ir hwy tayef hr £ r bn-pwsf
6) hT r-res fwew B 03 Cwyw
T) br-iwew “h® r-rew r-dbsz paysf
8) “wy i-irsf n pa-st h(%)=f
9y r-hrw (M) p3 nhm i-ir hpr

10y r-ir.f (1) Hr-wr Hr-nht-1[1=f]

11} $%t=f Bk (7) hn Kmy

12y ... ts 5.8 Bks (1)

13) sh Pa-dr-is.t

Translation
Recto

13 Year 21, second month of summer. At the dictation of Wsir-Hp, the great god:
2} He finds the omen (of) the scarab-beetle
3) by means of a man’s dung-ball, it being dry (7),
4} (and being) cast down before it (the scarab). It (the scarab) is urged on
5) after the causing of the bringing of it (the scarab) here. He took hold of a container
6) after him. He found a small "support™ (of a)
7} container, which was as a shade. He went
8) to the side of it. He made for himself a house by means of it.
0} He went to take it (the container) down with him.
10) The place which was over him collapsed,
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11) [He] came (to) give his attention "to it™.
12) He ran away. He cast it (the dung) down. The scarab-beetle, which is

13) the secret image of Pre, is the one who made the interpretation/placing (7) ...
14) Isis, the great goddess, creates the good

15) matter (in) the body of men, which is the dung (of)

16) Egypt ERASURE

17) [...] will hold back the offspring/product.

Verso

1) As for the dung-balls which are (in) the interior of the fire (7),
2) they will hold back their comings-forth.

3) As for his eating, they will not become great, namely, the

4) food of the scarab, the secret form of Pre,

5) which cast down its food, without its having

6) waited for it. They will (also) abandon the houses,

7) they will not wait for them (food rations?) on account of his |
8) house which he had made, namely, the one-of-dung himself
9) because of (7) the rescue (7) which happened
10) through Haroeris and Harendo[tes] (written Hr-nhit-i[1=f])
11) until he sends in Egypt
12) ... the place of Bakkhios,
13) There has written Ps-fr-is.t

Commentary
Recto

Line 1: Also possible 15 *297 although the tail of *“9” should descend beneath the
baseline.

The reading fmw sw 10 does not seem probable.

r-hirw as the beginning of a text is rather strange. The most obvious interpretation
15 “at the dictation of”, W. Erichsen, Demotisches Glossar (Copenhagen 1953), 366.
The document is therefore apparently presented as though written by the scribe Pz-§r-
f5.¢ (verso, line 13) at the dictation of the god. For r-frw, see S, Vleeming, Osiraka
Varia, PLB 26 (Leiden 1994), 143-144.

This may be the late equivalent of old fir-tw “one says”, the usual term for “Oracle”,
Wi, 111, 318, 5-58; Wh. offers firy as a variant of frr-twe. hr-nw is not attested in Demotic;
for kr-tw, see LE.S. Edwards, Oracular Amuletic Decrees of the Late New Kingdom,
HFEM 4 (London 1960), vol. 1, xvii and 4.

Line 2: The second tense seems to emphasize the prepositional phrase “in a dung-ball™,
Does the frefer back to Serapis?

For &m “omen”, see R. Ritner, The Mechanics of Ancient Egyvprian Magical Prac-
tice, SAOC 34 (Chicago 1993), 36-37.
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For a discussion of the term for scarab, mbrr (Glossar, 177), see F. de Cenival
in S. Vleeming (ed.), Aspects af Demotic Lexicography, Studia Demotica | (Louvain
19877, 6.

Line 3: sgy “dung”, is not in Glossar, but see H. J. Thissen, Der verkommene Harfen-
spieler, Demotische Studien 11 (Sommerhausen 1992), 59, It seems to have the pustule
determinative and the tail sign, for which see Miller, Hieraiische Paldographie 3, no.
171.

fww is not a certain reading. I have taken it to be a stative form, fww, “dry”, Glos-
sar, 495, comparing also wooye, “trocken”, Westendorf, Koptisches Handwdrterbuch,
335. The evil determinative does not occur elsewhere in this text. Also possible is an
identification with woyo “pour out, discharge”, KeptHwb, 333; Glossar, 493, transla-
ting then “human dung which has been discharged”. In view of the use of the initial w,
one may alternatively divide this group into two words, § is, for example, an attested
writing of §w “to be worthy of”, Glossar, 493. Candidates would be: wy “woe, suf-
fering, complaint”, Glossar, 78; wy “curse”™; Glossar, 82. However, 1 consider these
readings inferior to Sww “dry”. It is not certain whether iw=f refers back to sty or rmt.

admittedly unusual, but other transeriptions such as hwy=fs h.t n-im=f seem little better.

The writing of kr concludes with an exceptionally long stroke. For the compound
hir-ta-h. 2. t-n-im=f, see W. Spiegelberg, Demotische Grammarik (Heidelberg 1925), § 338,
thm (Glossar, 650, “laden, einladen™) is Coptic Twgn, “summon, invite”, and “chase,
urge, pursue”, CD, 458b—459%a.

Line 5: For the infinitive after m-ss, see Spiegelberg, Grammarik, 105. For comments
on idiomatic usages of m-53, see R, Williams, “Demotic Gleanings”, Serapis 6 (1980),
218=219.

in is probable, although it is rather more curved than usual and has the point
beneath it. in.t=f would be the pronominal form of the infinitive, dependent on £1.1, see
Spiegelberg, Grammatrik, 118, and for the combination of ti.f in, see KoptHwb, 237,
Glossar, 33,

The m of mht (Glossar, 172-73) overlaps the mh sign. For §%.t, “Behillter”, Glossar,
489, see P. Pestman, Greek and Demotic Texts from the Zenon Archives, PLB 20
(Leiden 1980), 75.

Line 6: him.t is apparently fum “small”. On the placement of the adjective before the
noun, see Spiegelberg, Grammatik, 42 (e.g., ps $m n pn “the little mouse™). However,
it is not impossible that k.t is old imee “Ufer (vom Fluss und vom Tale)”, Wb, 1,
125, 17; KoptHwb, 558 (ww(w)ne) “Abhang”. That word is not attested in Demotic,
I do not think that this is Am.t, “female young one”. Inasmuch as the subject of the
verb gmsf is still the scarab, the implication would be that this would be a “female
young scarab”. However, as already mentioned, the Egyptians did not believe in the
existence of female scarabs; on this point, see also R. Giveon, “Skarabius”, LA V,
968,

The reading of rhn.7 “Halt, Stiitze”, Glossar, 252, is not certain, but ran.r, “virgin®,
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or r-hn, “beside”, seem even less likely. The word contains the house determinative,
but I cannot decipher the damaged sign after this (w".t7).

Line 7: hyb.1, concluding with the f2w group, is “Shadow, Schutzdach”, Glossar, 377.
fw “to come”, occurs again in recto, line 9. The writing is similar to the examples of
Glossar, 20-21.

Line 8: | suggest gs “side”, Glossar, 591, particularly since gn does not yield satis-
factory sense. The determinative is identical with that of fir “above”, in recto, line
10,

I take irmes to be a writing of n-im=s. The possible confusion between irm and
nim is implied by such Coptic forms of me- (< irm) such as vras, KoprHwb, 93, and
pronominal suffix forms of old m, as rro=, KeptHwb, 92. Compare also U. Kaplony-
Heckel, Die demotischen Tempeleide, AgAbh 6 (Wiesbaden 1963), vol. 1, 41, where
irmn-n-imek is written for simple frmsk.

Line 9: The scribe does not write the ¢ of the pronominal state of the third weak verbs,
but only f=5. This is a feature of Bohairic Coptic sometimes attested in Demotic: see G.
Hughes, “The Cruel Father”, in G. Kadish (ed.), Smudies in Honor of John A. Wilson,
SAOC 35 (Chicago 1969), 49.

Line 10: wkp is identical with wgp “to be destroyed”, Glossar, 102. This is rare in
Demotic, but occurs, also of a fallen house, in P. Rylands 45 A:9 psy ky *.wy nr wgp
r-h.t=f “this other house which is collapsed against it”, F. L1 Griffith, Catalogue of
the Demotic Papyri in the John Rylands Library (Manchester/London 1909), vol. 3.
302,

r-wi-nz.w is the imperfect relative construction.

hr=f1s written instead of the expected suffix form, fir-st«f.

Line 11: ir seems to be the most probable restoration, comparing recto, line 2.
I suggest r-r=fis or r-ir=fis at the end of this line.

Line 12: The scribe omits the walking-legs determinative for pr here and bf in verso,
line 6.

I take st to refer to the ball of dung. After hwysf s, there is a transition from the
past narrative to the interpretation of the scarab’'s movements and actions.

Line 13: The same description of the scarab occurs in Mythus 5:27, “the scarab which
15 the secret form of Re”, W. Spiegelberg, Der dgyptische Mythus vom Sennenauge
(Strasburg 1917), 20-21. This conception is reflected in Greek texts characterizing
sacred animals, such as the oxyrhynchus fish, for example, as “images”, sifwis; see
A5, Hunt and C.C. Edgar, Selecr Papyri (Cambridge, Mass./London 1963), vol. 2,
374-3735, no. 329.

P3 r-ir, which I understand as a past participle, seems probable, but not certain. ir wah
in itself is an idiom for “answer”, Glossar, 77; F. Hoffmann, “Einige Bemerkungen zur
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Zweiten Setnegeschichte”, Enchoria 19/20 (1992-1993), 12, while wzh may also have
the meaning “interpretation”; see J. Ray, The Archive of Hor, Texts from Excavations
2 (London 1976), 45. The group at the end of the line is a problem. 1z seems an
unavoidable reading here, but the writing differs from all others of the feminine
definite article in this particular text. Such possibilities as 13y, k3/kf or st, have little
more to recommend them, particularly as I cannot make out the determinative. It
therefore remains unclear whether the word is the object of the preceding wsh or
begins the next clause describing Isis.

Line 14: T take this to be a statement about the maternal or positive nature of Isis; see,
for example, Ray, Hor, 156-57. There is presumably a symbuolic connection between
the previous narrative and the goddess Isis, but I have been unable to discover it.

I understand shn to be “matter, commission, order”, Glossar, 446. The horizontal
stroke above shn may be part of this, but it could also belong rather to the undeciphered
word immediately above it. It is just possible to read fi.t mi nb “gives every thing™
instead of hpr shn.

Line 15: For shn-nfr, see Glossar, 446. For the adjective verb ni-nfr, in a modifying
position, see Glossar, 217. Less probable is ms.t, “birth”, Wa. II, 140, 16-141, 13,
The determinative is, 1 think, the book-roll (compare: g “food”, verso, line 4 and
hr.t “sustenance”, verso, line 5), but it may, of course, also be the silver sign or the
animal skin, as in tp-n-isw.t, Glossar, 17. | translate fi.r as “body”, but the phrase is
ambiguous. h.f may also mean “womb”, Wb. III, 356, 8, rendering then f.t rmi.w as
“the womb of people™. One might equally take h.i-rmi.w as a compound, “people”,
Glossar, 374. The passage recalls Mythus 5:22, “One has called you the child of
dung. He means by it man”, Spicgelberg, Mythus, 20-21. Is the human womb being
identified with the dung-ball of the scarab beetle, in accordance with the previously
mentioned Egyptian belief that the exclusively male beetles placed their seed therein,
and the young came forth from it? Another illuminating statement concerning this
subject is by Porphyry, who declares:

A beetle might be detested by an ignorant person who has no knowledge of things
divine, but the Egyptians reverenced it as the living image (my italics) of the sun.
For every beetle is male, and it deposits its sperma in mud, and having made it
into a ball it lifts it up with its hind feet, as the sun in heaven and waits a lunar
period of 28 days.'"

The author may be extolling the positive efforts of Isis to promote human birth, an
act which the scarab achieves through its own efforts.

Mhir seems to be Coptic megpo, “dung”, KeptHwb, 112. Compare also hyr “dung”,
for which, see E. Cruz-Uribe, “A Saite Request for Payment”, JEA 71 (1985), 132.

Line 16: Kmy is a secure reading; compare verso, line 11. "Egypt”, 1s the most
reasonable translation, although kmy is also the name of the Serapeum itself; see Wh.

W p W, van der Horst, Chaereman, EFRO 101 (Leiden 1984), 37.
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V, 125, 10; N. Reich, “New Documents from the Serapeum of Memphis”, Mizraim |
(1933), 28. The association of Kmy and mhr “manure” is possibly due to a pun on kam
“garden”, Glossar, 557. The wordplay between “garden” and “Egypt” appears in the
Demotic Chronicle; see J. Johnson and R. Ritner, “Multiple Meaning and Ambiguity
in the ‘Demotic Chronicle’”, in S.I. Groll (ed.), Studies in Egvptology Presented to
Miriam Lichtheim (Jerusalem 19903, vol, 1, 494,

The end of the line seems to have been erased.

Line 17: stnt occurs again in verso, line 2. I identify it with inmr “to hinder, hold
back, restrain”, Wb, 1, 102, 9-11. The word is not in Glossar, but compare nf, “to re-
strain™, in H. Thissen, Die Lehre des Anchscheschongi (P, BM 10508), Papyrologische
Texte und Abhandlungen 32 (Bonn 1984), 48. It seems that (r)-hn is the adverbial
complement to the verb, found also in verso, line 2.

I do not believe that much more than ps is lost at the beginning of this line, if
that. The subject of sinf is missing or is perhaps the following word.

Shpy 15 probably shpr, “create, to raise up, nurture”, Wh. III, 240, 11-242, 17:
Glossar, 454, or a noun derivative therefrom, “offspring”. On this word, see Edwards,
Oracular Amuletic Decrees, 9. 1do think shpy the most plausible reading, but the scribe
otherwise writes p differently; compare wkp (line 10, recto). It is possible that sy ps
shpy ps hn 1s a parallel to verso, line 2 fw=w st nzy=w pr.w pz hn.

Verso

Line 1: 53¢ has the same determinative as sty, “dung”, in recto, line 3, and I take it to
be a vanant writing of that word, spelled much like s “tail”, Wb, 1V, 363, 4-364, 2:
Glossar, 475,

The last word is a problem. I have translated as wsr.t “fire”, Glossar, 105; Kopt
Hwh, 278, but also possible are whd.r “burning”, Wb, I, 297: 7-8, or whe.t “cauldron”,
Wh. I, 347, 12-17. Is this an allusion to animal manure used as a fuel, for which see
H. Wilson, Egyptian Food and Drink (Aylesbury 1988), 537

ns s3t appears to begin a new sentence, being in anticipatory emphasis to the third
future construction in verso, line 2.

Line 2: For smny, see the note on recto, line 17. I translate pr.w as “goings-forth™.
However, niy=w pr.w may be rather a variant of nzy nz pr.w “the ones of the house-
hold™, (cf. n3y.w n: “.wy, Glossar, 203). Instead of nzy-w pr.w, one might also interpret
the long vertical stroke as an abbreviated writing of ©wy, comparing Glossar, 53, in
which case [ would read nzy © wy,w.

I believe this is the future prediction based on the actions of the scarab.

Line 3: I propose pay<f, referring to the scarab, in preference to r, although neither
writing is attested in the text.

Wi “to eat”, Glossar, 91, is somewhat more likely than $p “to receive, conceive”,
Glossar, 501,

The spelling of the negative third future br-fw-iw=w differs from that in verso, line
7, bn-iw=w. Nevertheless, I think this preferable to bn psy-w. The final w is composed
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of two distinct strokes; compare r-r«w in verso, line 7. The negative is followed by
an erased word, which seems to incorporate the fr-sign.

I equate “w with 7 “become great”, Glossar, 5. “sw is the writing of the infinitive,
1. Johnson, The Demotic Verbal System, SAQC 38 [Chiﬂﬂg{r 1976), 15. The last Sigﬂ
seems to be n2, not 5. However, one must then supply n, “namely”, before n3.

This line continues the prediction, in which the author possibly equates the pro-
duction of dung with prosperity and abundance of food.

Line 4: The same epithet occurs in recto, line 13.

Line 5: i-ir hwy is a past participle with the scarab as the subject. This refers then to
the casting away of the dung by the scarab.

Line 6: h° r “to wait for”, Faulkner, Concise Dictionary, 47, Crum, CD, 536-538.
The idiom presumably occurs in Demotic, but is not attested in Glossar. The s refers
back to kr.t.

The scribe omits a determinative (either the walking-legs or the man-with-hand-
to-mouth) for bf “to leave, abandon”, Glossar, 123.

It is impossible to determine whether the third person plural of iw=w bi refers to
specific persons or is the periphrastic passive.

Line 7: The plural marker w of r-r=w is oddly composed of two unconnected strokes;
compare br-iw=w in verso, line 3. Once more, it is not clear to me to whom the plural
suffix of r-r-w refers. The scribe does not specify the subject, but seems deliberately
vague; is he speaking of the people of Egypt in general?

Line 8: This is a problematic line. I think that the relative i-ir:f, the suffix f being
written in an abbreviated fashion, is the best solution for the signs afier “.wy. This
would be followed by n, “namely”.

The scribe apparently mentions the collapsed house of the poor scarab. The reading
st (compare st in recto, line 3) seems unavoidable for the two signs: compare the { in
53 of verso, line 1.

Despite the differences from previous spellings, I think that this is once again st
“dung”. Pa st, “the one of dung”, is a fitting term for the scarab; compare Crum, CD,
359, Crum discusses another possible epithet of the scarab as “dung-eater”, in “An
Egyptian Text in Greek Characters”, JEA 28 (1942), 30: see further KoptHwh, 112,

h=f is the intensifier “himself”, Glossar, 292.

Line 9: r-hrw recalls the r-hrw Wsir-Hp at the beginning of the document in recto,
line 1. Other readings, such as r wds, seem much less likely.

Nhm “to rescue”. Glossar, 223, has the walking-legs determinative. The scribe
has apparently committed an error here, having first written thm. Also possible is a
comewhat unsuccessful § beneath the . One expects in fact a name or similar after
r-hrw, and yet it seems to be a past participial phrase ps nhm (7) i-ir hpr. Could this
be a rendering of Eewtfip “Savior”, an epithet of Serapis? — see . Halbl, “Sarapis”,
LA V. 873 n. 22. The translation of r-hrw in this context is therefore very insecure.
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Line 10: This line is equally problematic. particularly because the connection with the
previous statement is unclear. The onl ¥ groups about which [ feel relatively confidant
are:;

Hr-wr, see Demot, Namenb.. 796, The lower half of wr is lost, This is possibly
the god Haroeris, a deity closely associated with war and fighting; see Bonnet, RARG,
271. The sense may be that the author gives thanks to the god for preserving the life
of a soldier or one embroiled in the endemic warfare of the period.

Hr-nfu-it=f, as a writing of Hr-nd-it-f, see Demor. Namenb., 827. The reading is not
certain, for the if is much destroyed. As is the case with Hr-wr, this may also refer to
the god, and not be a personal name

The question remains as to what precedes these two, possibly divine names. tr.i
Is a reasonable solution, in which case one may take this as a continuation of the
preceding: “the rescue which happened through Haroeris and Harendotes”™. hrw seems
rather less attractive, though I had first thought of hrw Hr-wr, on the basis of flryvr n
Hr-wr, “ragings of Haroeris”, in H. S. Smith and W. ). Tait, Saggdra Demotic Papyri,
Texts from Excavations 7 (London 1983), 24. Unfortunately, the damage renders other
readings equally possible, such as ri=w or R-im=w.

Line 11: §%tw=f seems secure. and I think that kb *“send”, is most likely after this,
The verbal form must continue a future statement in the previous lines. The last clear
future form is the negative in verso, line 7, but too much is uncertain in the lines
following this to be sure of the sense. hn seems very probable, although the supralinear
stroke above the determinative is missing; compare verso, line 1. For the writing of
Kmy, see recto, line 16,

Line 12: The obvious reading h.r-sp 2.1, “regnal year 27, is impossible to relate to the
regnal year 21 at the beginning of the document. It is certainly too daring to connect
this with the fact that Ptolemy VI had returned to Egypt in 163, two years before the
writing of the document. Nevertheless, other possibilities for the first group, such as
hn', seem little better, while what follows may be no number at all, but rather np.

I3 is also uncertain. One might read Ar, but this would be written quite differently
from the undoubted example in recio. line 4.

5.t has the house-determinative and the feminine 1.

Bks seems to be a variant of Bgs “Bakkhios”, Demot, Namenb., 148. This is just
possibly a placename, Bacchias, the town on the northeastern border of the Fayum
(Kom el-Asl); see J. Baines and J. Malek. Azlas aof Ancient Egypr (Oxford 1980), 121.
The last sign is either the foreign person or land determinative. Bacchias was founded
in the third century BC, and had as its focus a small temple of Sobek. [i continued to
be important until the fourth century AD; see G. Poethke, “Bakchias™, [A 1. 605-6046.

Fig. 1 P. BM 10238 recto.

Fig. 2 P. BM 10238 verso.










The Ptah-Shu-Tefnut Triad and the Gods of
the Winds on a Ptolemaic Sarcophagus

Liszld Kdkosy

In a previous article' I have examined the religious role played by a Memphite triad
consisting of Ptah, Shu and Tefnut. In terms of a typological classification the three
gods form a triad of tritheistic structure.” Numerous examples show the triad depicted
in a remarkable form, viz. Ptah as a human figure and Shu and Tefnut as two ba birds.
The evidence ranges from the New Kingdom to the Persian Period demonstrating that
the association of Shu and Tefnut with Ptah was more than occasional and became
in the course of time an established mythological and iconographical component of
Egyptian religion and of religious art as well. Shu and Tefnut were conceived as bas
as early as in the Coffin Texts? and this notion appears again in the Book of the Dead
({chapter 17).

This way of representation was, however, not the only one in the case of this
triad. Shu and Tefnut appear in pure human form on the limestone sarcophagus of
Ankhet (“mh.r).* This sarcophagus was undoubtedly produced in the Ptolemaic Period
and may perhaps be dated on the basis of Buhl's classification system to the second
half of the second century BC® (Fig. 1). It would be beyond the scope of this article
to study the sarcophagus as a whole, here we are merely concerned with the reliefs
carved on the chest and the abdominal parts below (Fig. 2).

The religious representations start with the human-headed ba bird with two fn-
rings in its talons. The rings are crossed by an emblem consisting of a combination
of the Tnh-sign and the sail on the mast (Fig. 3).

After four horizontal lines of inscription there follows the second register with a
dd-pillar in its center. The pillar is flanked on each side by two wind gods” (Fig. 4).

On the right of the gd-pillar the first being, a ram-headed bird with four outstretch-
ed wings, symbolizes the west wind, and the last one, a ram with a pair of wings,
the south wind. The winged, ram-headed scarab on the left of the pillar stands for the
wind of the east:® this composite creature 15 followed by a ram with four heads and
two wings (the north wind).

“A Memphite Triad”, JEA 66 (19800, 4853,

On trads see H. te Velde, “Some Remarks on the Structure of Egyptian Divine Triads™, JEA 57 (1971},
0-86; 1. Gwyn Griffiths, “Triune Conceptions of Deity in Ancient Egypt”, Z45 100 (1973), 28-32,
- CT 1 286¢,
* Urk. W, 49, Abschnint 21.
5 Cairo JE 4739, M.-L. Buhl, The Late Egyprian Stone Sarcophagi (Copenhagen 1959), 124-126, fig. 74
{H. 1) with the list of previous literature, 1 wish to express my best thanks for the photos to Dr Mohammed
Saleh, General Director of the Egyptian Museum,
& Ihid., 202, 215. Some members of the family tree of Ankhet are given on p. 168, Her father Whn-nfr
had the titles fary hary-" Daw (ibad., 177, pl. 9 showing that she came from a noble family.
7 See, e.g.. C. de Wit, "Les Génies des Quatre Vents au temple d'Opet”, C4E XXXII no. 63 (1957),
25-3%; O, Neugebauer/R.A, Parker, Egyprian Asrronaomical Texts T (London 1969), 256-258; D. Kurh,
“Wind"”, LA VI, 1266-1272.
% On the identification of the four winds see C. de Wit, op. cit., 27-29; Brugsch, Thes., 847,
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The next register is of a distinctly funerary character, the center being occupied by
the lion-headed bier with the mummy. Remarkably enough, the mummy bears on
her forehead a uraeus serpent. The bier supports a dd-pillar and the Abydos emblem.
The snake with the heads of the four sons of Horus bears the name Life (k). This
snake with heads emerging from his coils is taken from the Amduat. In the sixth
hour” (lower register) of the Amduat the figure of a similar snake lies between seated
gods. He has a protective function as he devours the shades of the enemies of Re.
The motif on the sarcophagus is well in keeping with the central idea of the pictures,
.e. to provide the deceased with the breath of life, because the text of the Amduat
mentions that the heads on the coils breathe when they hear the voice of the great
(Sun) god. It is remarkable, furthermore. that. although the Amduat is not common
on Pwolemaic anthropoid sarcophagi, a scene from it was chosen on a piece which
shows the deceased with the royal uraeus.

A ba with human head and outstretched wings hovers over the mummy and holds
the fn-ring and an “mh-sign with a long stem. The funerary bed is Aanked on each
side by two divinities: Isis and Horus on the right and Nephthys and Anubis on the
left (Fig, 5).

In the fourth register the center is occupied by a mummiform god standing on a
lots flower. The pair of long arms coming forth from the lotus may stand for the
kz-sign. The scene may represent the sunrise,!! There is a picture in the Book of the
Earth? which may be compared with our scene; two remarkable differences must,
however, be noted. In the Book of the Earth we find a standing woman instead of the
mummy, and she is placed not on a lotus but on the head of Geb. The triad behind
the god on the sarcophagus consists of Re, Geb and Nut. Re is depicted as a falcon-
headed man; Geb wears a combination of the Red Crown and the Atef diadem. Nut
has the hieroglyphic sign of her name on her head. Another triad is standing in front
of the mummy. The first god, Piah, is followed by another standing god whose name
Is written, rather clumsily, with the sign of a seated deity with an ostrich feather on
his head. There is little doubt that the sign must be read $w. The third figure i Tefnut
represented as a lion-headed goddess. As is clear from the whole composition, the
Memphite triad is paralleled here with a Heliopolitan group of gods indicating the
close relationship between the doctrines of the two religious centers (Fig. 5).

Each member of the two triads holds a mast with a sail, stressing again the
importance of giving fresh air to the deceased, An overview of the registers treated
above leads to the same conclusion: one can regard the wish to secure the capacity of
breathing as the leitmotiv of the decoration. The idea is absolutely clear in the upper
register, where the ba holds the sail, and it again dominates reg. IT with the four wind
gods, as well as reg. IV with the two triads holding sails. In reg. III it is the uniting
of the ba with the mummy that appears to be the central idea, but the “nk held by the
ba poinis to the possibility that the desire for air was involved in this scene too, as

* E. Hormung, Das Amduar, Die Schrift des Verborgenen Raumes, AgAbh 7 (Wisshaden 1963), 1, 113-114
(472). Pl. sechste Stunde; 11, 121.

™ Ihid,

1'CE L. Kikosy, “Eine Franenmaske im Medelhavsmuseer”, Medelhavimmseer Bulletin 15 (19800, 16-24,
"2 E. Homung, Agyprische Unterwelishiicher (ZirichMunich 1972), 437 fig. 87
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the nh-sign could perhaps stand for (faw n) “nh, (“breath of) life”.

Without aiming to deal with the lengthy inscriptions on the sarcophagus in this
article, we have to note that the inseription beneath reg. [ is a version of the so-called
BD 191,'* which later turned out to be a section in a great Osirian ritual (s3hw jrw m
hw.t ngr nt Wsjr); it was only secondarily incorporated into the Book of the Dead."
The text, which was intended to bring about the unification of the ba with the body,
has a remarkable passage (end of line 3 — beginning of line 4 on the sarcophagus of
Ankhet). “Bring'® (the body and the heart) to him (the ba), O gods, in the Temple of
the Phoenix in Heliopolis beside Shu, the son of Atum.”

The Memphite triad was a focal point in the theological message of the decorations.
The presence of Shu'® as god of light and air was indispensable in a composition
centered around the idea of the life-giving breath.'” According to a spiritualized form
of the cosmogonical (or rather theogonical) myth of Heliopolis, Atum created Shu by
his wish, by his magical power (s), or by exhaling him from his nostrils,” which
implies that the very essence of Shu was the air and, as emphasized by H. te Velde,"”
he was Life. On the other hand, when he sustains Nut with his arms he actually
becomes in this capacity the protector of cosmic order.

The concept that Shu can be considered as wind remained alive till the end of
ancient Egyptian religion. In an inscription in Dendara “(Shu) is the lord of the north
wind who permits the throats to breathe in order to keep alive all the mouths.™

The presence of Tefnut (Tefenet in more ancient times) fits in well with the idea
of life-giving air. In a strange passage in Pap. Salt 825, Tefnut is described as a flame
threatening the rebels and as the north wind for the nose of Osiris® as well. Her
protective role is characterized in an inscription in Philae as follows:

Tefnut, daughter of Re in Bigga, the great uraeus of Harakhti, the powerful Neseret,
mistress of the demons, who burns the rebels with the blast of fire of her mouth in
this place. Her Majesty turns to the Abaton and destroys Apophis with her flame.*

The goddess had nothing to do with moisture or atmospheric humidity, at least in
Ptolemaic times. This interpretation of her original nature was solely based on the
verb if2 As is well known, in the Heliopolitan cosmogonical theology Atum was said

13 T.G. Allen, The Egvprian Book of the Dead Dociments in the Oriental Instivute Museum at the University
of Chicago, OIP 82 (Chicago 1960), 287. It is called “the Late Formula”™ by M.-L. Buhl, op. cit.. 179 and
elsewhere.

14 ]-C. Goyon, “La véritable attribution des soi-disant chapitres 191 et 192 des Livres de Mons”, Steelicr
Aegvptinca | (Budapest 1974), 117=127

15 The running man can be read jn, see F. Daumas ef al., Les valeurs phanétiques des signes hidroglyphiques
d"épogue gréco-romaine | (Montpellier 1988), 8 (ro. 117).

16 See H. te Velde, “Schu”, LA V, 735-737,

17 On the great importance of this motif cf. the Books of Breathing.

8 CTII, 337-338.

1 “tome Aspects of the God Shu”, JEOL 27 (1981-1982), 22-38,

2 Dendara IV, 98 (3-4).

21 gal 825, VIL: 10, P. Derchain, Le an_'.r.'r'.' Salr 825 (Brussels 1963), 140, 172 o 91.

? Junker, Philae 1, 68 (11-16).

23 1, Verhoeven, “Tefnut”, L4 VI, 297.

=

b

221




to have spat out Shu and have vomited out (#f) Tefenet. When the sarcophagus of
Ankhet was produced, Tefnut was much more the personification of fire and the fiery
acther. s

The winds appear as a further relevant component in the religious message of
the decoration of the Ankhet sarcophagus. The four winds of the cardinal points are
mentioned as early as the Pyramid Texts.” In view of their later iconography, the four
“lock wearers”™ who are asked to bring the ferryboat to the deceased. can perhaps be
regarded as the first personifications of the winds.2’

Their prominent role in the Coffin Texts testifies to the importance of the winds
both in theology and popular beliefs. The deceased wants to become wind?s or the four
winds of the sky, or gives expression to his wish to have power over the winds,
It would be impossible to deal with all the occurrences of the winds in CT and other
funerary texts here, yet two more instances must be mentioned. CT spell 162 is the
most ancient text which extensively elaborates the nature of the four winds. They
appear to be symbolized as four maidens but are also called the “bulls of the sky™*
According to another text, magical power over the four winds could be obtained by
an amulet in the form of the forepart of a lion.»

As far as the Book of the Dead is concemed, it will suffice to mention chapters
70 and 161. The former is an abridged version of CT spell 228. What is important
In our context is the fact that from the ongmal long text the BD retained those very
passages dealing with the four winds. Three of the winds are grasped by the deceased
by their locks.

The illustrations to chapter 161 often occur on stone sarcophagi in the New King-
dom.* As a result of the power of the spell, four openings will be made for the
deceased in the sky perminting the four winds to enter into his nose. In complete
versions of this text the four winds are identified as gods. The north wind is Osiris,
the south wind is Re, the west wind is Isis, and the east wind is Nephthys. Some theo-
logical allusions are implied in these equations (e.g. the north wind is called Osiris
because it was supposed to generate the flood of the Nile*).

The vignette on the sarcophagi usually shows four figures of Thoth who are either

i Pyr. 1652

¥ On this concept ¢f. L. Kikosy, “The Fiery Aether in Egypt”, Actar Amtigua Academiae Scientiarim
Hungaricae 25 (1977), 137-142.

% Pyr, 554; cf. Book of the Dead ch. 70 and also probably Py, 407h-

T Pyr. 12214-1222a; cf. the “four brethren ... who wear side-locks and sit by their staffs on the easter
side of the sky™ (Pyr. 3600.).

% Spell 288,

¥ Spell 297,

¥ Spell 355.

3 CT 1, 399,

2 CT L 46,

E.z.. the sarcophagus of Djchutimes found by the Hungarian Mission in TT 32 (Dyn. XIX), I-L.
Chappaz, “Quelques «fragments» provenant de la tombe du vizit Ri-Hotep i Sedment (Héracleopolis
Magna)”, Geneva 33 (1985), 5 12, esp. figs. 3, 5, 6 (Dyn. XIX): Buhl, op, cit, 203 fig. 97. As ordered in
the imstruction, the illustration of the text had 1o be carved on the coffin, see E.A W, Budge, The Chaprers
of Coming Farth by Day ar the Theban Recension af the Book of the Dead, Books on Egypt and Chaldaea
25-30 (London 19100, Vol. 111 71.

M Dendara 11, 54 (3ff); C. de Wi, Oper 1, 101; 11, 50; 8. Sauneron, “Une page de géopraphie physique:
le cycle agricole égyptien”, BIFAQ 60 (1960}, 11-17: of. Herodotus IL. 20.
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lifting up the hieroglyphic sign of the sky*® with a pole, or they are supporting a
ceiling.*

Winds seem to have played, along with the stars, some role, difficult to specify,
in mantic arts.”” The relevant passage is to be found on the Israel Stela.”® “Those who
watch their stars and know all their utterances (instructions) in keeping observation
on the winds"” declare that a great wonder has happened for Egypt.

The increasing importance of the genii or gods of the winds in the Graeco-Roman
Period is best demonstrated by their appearance in the decorations of the temples,™
such as those of Armant, Dendara, Deir el-Medina, Karnak (temple of Opet), Kom
Ombo, Medinet Habu (Ptolemaic decoration in the small Eighteenth Dynasty temple),
and Esna.® What is remarkable in their cult is the diversity in their iconography.*
Disregarding here minor variations, and without trying to analyze the symbolism and
origins of the late images of the wind gods,* the representations in Deir el-Medina®
and Kom Ombo* should be mentioned as two important temple types. Esna followed
the type of Deir el-Medina*® On the sarcophagus of Panchemaset (ps-nfim-3s.1) in
Vienna* the wind gods have human bodies combined with animal heads (ram, lion,
serpent, and a combination of four ram heads*”). All of them are depicted with four
outstretched wings. The group of the wind gods was laid out on the sarcophagus of
Ankhet according to the pattern in Deir el-Medina.

The cosmic symbolism of the wind deities emerges most clearly on the wooden
coffin of Heter (htr) from the first century AD.** Here we find the four familiar
images of the winds in the four corners of the coffin. They follow the iconography
of the temple in Deir el-Medina. The winds are embedded in a grandiose vision of

¥ E.g., Chappaz, op. cit, figs. 3, 5.

% R0, Faulkner, The Anciemt Egyprion Book of the Dead (London 1985), 139

¥ H, Brunner, “Zeichendeutung aus Sternen und Winden in Agyplen”, in H. Gese and H.P. Riger (eds.),
Wort und Geschichee [Fs K. Elliger], ADAT 18 (Neukirchen-Vioyn 1973), 25-30.

B OKRI IV, 16 (11, 13-14 of the stela). In the in_l;c[ip-ﬁu“ of the astrologer hr-(ne)-she-Bi.p it 15 uncer-
tain whether the text speaks of conjunctions or winds. Cf. recenily P. Derchain, “Harkhibis, le Psylle-
Astrologue”, CdE LXIV nos. 127-128 (1989), T9.

3 a4 Gutbub, *Die vier Winde im Tempel von Kom Ombao”, in Q. Keel, fafwe-Visionen wnd Siegetkunst,
Stutigarter Bibelstudien 84-85 (Stugtgart 1977), 328-353,

0 ¢ de Wit, article quoted in n. 7; D. Kurth, LA VI 1268.

4 ¢, de Wi, ibid., 27-28

#2 A “pantheistic” idol in the Biblical apocryphal tradition was invested with wind symbolism similar to
that common in Egypt: “And he iKing Manasseh of Judah) made an image with five faces: four of them
looked to the four winds, and the fifh on the summit of the image as an adversary of the zeal of the
Mighty One™, R.H. Charles, The Apocalypse of Baruch (London 1896), 106-107 (LXIV).

¥ Brugsch, Thesaurus, 347,

4 De Morgan, Cat. des Mon., vol. 2 (Kom Ombos 1), 169; vol 3 (Kom Ombos 1) 2915 A. Gutbub, “Eléments
prolémaigques préfigurant le relief culiuel de Kom Ombo”, in F. Maehler and V.M. Strocka (eds.), Das
prolernciische Agypren (Mainz 1978), 165-176, esp. fig. 144,

5 CF, the picture of the south wind (ram with four wings), Sauncron, FEsma 1 no. 105,

4 E_von Bergman, “Der Sarkophag des Panchemisis”, Jahrbuch der kunsthistorischen Sammbungen des
dsterreichischen Kaiserhauses (Vienna 1883-1884) I, 1-40; 11, 1-20; Buhl, op. cit, 127-134; 1. Yoyaote,
] * Amon de Nagkratis”. RJE 34 (1982-1983), 129-136; W. Seipel, Gort, Mensch, Pharae (Vienna 1992),
447449, T wish to express my best thanks for the photos 1o Dr H. Satzinger.

47 They exhibit a noticeable similarity to the wind figures in the windows in Dendara, Dengdara 11, 25-28
figs, 1=4, Cf. Dendara VIII, fig. 8.

4 Nengebaver/Parker, Astronornical Texts 111, 93 (no. 71, pl. 50.
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the universe represented by Nut, the constellations of the zodiac, the images of the
planets, as well as the personifications of the hours of the day and night.

The adaptation of wind-symbolism into Ptolemaic sarcophagus decoration de-
monstrates the tenacity of the beliefs concerning the winds as protective deities. Their
appearance on the walls of the temples, on the other hand. represents a new develop-
ment. It would be tempting to suggest Graeco-Roman influence on Egyptian religion
at that time. The connecting link could be Zeus-Amun whose relation to wind has
been deeply analyzed in the ‘classical’ comprehensive work of K. Sethe.# Though
the atmospheric features of Amun are to a certain extent overemphasized by Sethe,
the rich evidence adduced by him is still a thesaurus for present research and makes it
unnecessary to deal with this question again here. What is remarkable with regard to
a possible Greek influence is the Avde xeddiov, the “sheepskin of Zeus", a prophylactic
or purificatory ritual aimed at making the weather be good and the winds favourable
The sheepskin will, naturally, recall the ram as the sacred image of Amun. At any |
rate, both Amun and Zeus were regarded as lords of weather and storms®! and this
common trait in their natures was undoubtedly a decisive factor in furthering their
identification.*

A second point of comparison is offered by the role of the winds in funerary
symbolism. An inscription in Esna® stating that the ba of the gods is raised up
to heaven by the south wind may be paralleled with Roman sarcophagi and funerary
stelae bearing the pictures of the winds which are supposed to blow the souls upwards
to the celestial regions. >

As in other domains of Ptolemaic and Roman funerary beliefs in Egypt,5s (e.g., the
reception of the zodiac, or the punishments in the underworld taken from the myths
of Tantalus and Ocnus®), religious syncretism may indeed also have had some impact
on the notions of winds and air. Be that as it may, Greek religious elements never
substantially supplanted traditional mentality in Egyptian funerary beliefs. We may |
conclude, therefore, that both internal development and, to a lesser extent. foreign
influences may account for the rising significance of the cult of the four wind deities.

I dedicate this article to Prof. H. te Velde, whose inspiring studies have considerably
furthered research on Egyptian religion.

¥ Sethe, Amun tred dlie achr Urgiitter von Hermapolis, APAW 1929:4 (Berlin 19297, 90— 108 (5§ 187-2300.
S MLP, Nilsson, Gesehicr der griechischen Religion 1 (Munich 1955, 110-1 12, 116-117,

*1CF. Wenamun 2, 19,

32 On the cult of Zeus-Amun see L. Kikosy, “Zeus in Egypt”, Alexandrian Studies in mertoriamn Diaowd
Abdou Daoud = BSAA 45 (1993), 173-176.

>} Sauneron, Esna I, 208 (no. 105),

34 F. Cumont, Recherches sur le symbolisme fureéraire des romaing (Paris 19477, 242, fig. Z.

o o Rikosy, “Probleme der Religion im rémerzeitlichen Agypten™, A ufstieg urd Niedergang der Rimischen
Welr 18.5 (BerlinNew York 1995), esp. 29083003, 3012-3016,

% F., Hoffmann, “Seilflechter in der Unterwelr”, Zeitselrifl fiir Papyrologie wind Epigraphik 100 (19943,
330344,

224



Fig. 1 Sarcophagus of Ankhet. Egyptian Museum, Cairo.

Fig. 2 Religious scenes on the lid. Drawing by Mr. Daniel Papp.
Fig. 3 The ba with outstretched wings.

Fig. 4 The gods of the four winds.

Fig. 5 Registers Il and IV of the decoration.
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The Statue of Penbast
On the Cult of Seth in the Dakhleh Oasis

Maf E. Kaper

The temple of Deir el-Haggar lies at the western end of the Dakhleh Oasis.! The
building has recently been cleared of the sand and debris which had covered the
structure since antiquity. This work was undertaken by the Dakhleh Oasis Project and
partly funded by the Egyptian Antiguities Organization from 1992 onwards, with the
aim of making the temple accessible to visitors.? The restoration of the complex was
completed in 19935,

During the clearance of the building, only a small number of objects were discov-
ered amidst the debris. The most remarkable of these was found in the southern half
of the pronaos of the temple, in the form of a small statue (Fig. 1). It lay close to the
southern central column surrounded by wind-blown sand, at about 30 cm above the
original floor level. The statue received the excavation number 33/390-F9-1/D/6 and
the E.A.O. registration number 2201.

The statue attests the long-lasting veneration of the god Seth in the Dakhleh Oasis.
I wish to pay tribute to Professor Herman te Velde on his 65th birthday by dedicating
a study on the god Seth to him, because of his interest in the cult of Egyptian gods
in general, but especially because the names of *Seth’ and ‘Herman te Velde’ have
become firmly linked in the minds of all his colleagues. In 1996, | had the pleasure
of showing Herman te Velde the newly uncovered Deir el-Haggar temple, and we
visited the site of the temple of Seth at Mut el-Kharab together. May the following
lines remind him of this visit to the land of Seth.

Physical description (Figs. 2 and 4)

The statue is made of limestone and its current height measures 28 cm, its base 14
% 22 em. It is in a severely damaged state; the head is missing as well as the hands,
arms and feet, while the remaining surface is chipped on all sides. A few traces of
blue colour remain on the wig of the figure.

The statue depicts an Egyptian goddess, characterized by the traditional tight-
fitting dress and the long wig which falls in three parts over the shoulders. No other
iconographic details remain to determine her identity. The goddess is seated upon a
traditional cubic throne set upon a base. The rear face of the statue is slightly wider
than the throne so that an edge projects on either side. Above the level of the throne,

' Om this temple: H.E. Winlock, Ed Dakhleh Oasis, Jowrnal af a Camel Trip Made in 1908 {(New York
1936, 29-33, 65-T7, pls. 17-25; AJ. Mills, “Dakhleh Oasis Project: Report of the First Season of Survey,
October — December 19787, JSSEA 9 (1979), 178,

I AL Mills, *The Dakhleh Oasis Project: Report on the 19911992 Field Season™, in JSSEA 20 (1990),
20-23, pls. 4-3,
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the rear face narrows to the size of the body of the goddess and functions as a dorsal
pillar supporting the figure. The broken inscription suggests that the original height
of the pillar corresponded with the original height of the goddess.

The surface of the statue was found partly covered by a crust of black carbonized
material caused by the practice of libations in antiquity. Elsewhere in the building.
oo, libations had been poured over several statues as well as upon the temple floors
and doorjambs, leaving a thick mixture of dust and libational fuids, In this case,
fortunately, the black deposit was not as obliterating as it was on other small objects
from the site. The statue has now been cleaned by the conservator A, Zielinski for
study purposes. The actual liquids employed have not yet been identified.

The inscription (Figs. 2 and 3)

On the back pillar remain two large columns of inscription, which are symmetrically
arranged around a vertical central axis. A few illegible traces to the right of these
show that the inscription continued here in a third short line. No text was inscribed
on the corresponding surface on the left,

The left line reads: ...] it R hnwt ngrw nbw dj=s hew k3j jaw 3 <nfr* n> hm-nir Sth
Pz-n-Basitt
-- Eye of Re, Mistress of all the gods, may she give a long life-span and a high
old age ... (to) the priest of Seth Penbast™
The right line reads: _..] Sth 7z phey 52 Nwt di=f ‘nh welzw snb him-ntr tpy Sth Pa-n-Basit

- Seth Great of Strength, the son of Nut, may he grant life, well-being and health
(to) the High Priest of Seth Penbast...”

The reading of the name of the dedicator is problematic. but a wélcome parallel is
provided by the greater Dakhleh Stela.® On this stela. the names Nesubast and Petebast
oceur in which the element -bast (Bastet) has been consistently rendered with the sign
4 fwt instead of the expected sign ﬁ . B In his commentary on the U‘.lHI]Lh
Stela. Gardiner atributed this variant "-.PL"”H'IE o “some confusion of thought™. Now,
however, the same alternation of signs is encountered again on another monument from
the oasis which confirms its deliberate nature. The signs can be identified without any
doubt, and Gardiner’s reading as Bastet seems to be correct. In order to explain the
confusion between the two signs we may point at their possible similarity in hieratic
at the time of the late Twentieth Dynasty

In support of the occurrence of the goddess Bastet in the local onomastics, we
may refer to a later cult of Bubastis in Dakhleh, attested by a burial of twenty cat

' The reconsiruction of this phrase is based on the inscrplion on a bronze in Munich: H.W. Miiller, 4%
'-."-l- {1967), 127,
AH. frm.hn-.r The Dakhleh Stela”™, JEA 19 (1933), 1930,
T
b G, Ml

ler. Hierarische FPaldographie 11 [i.("i|‘:-.-'|¥ 19049 nos. 245, 493,
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mummies found at Balat, datable to the Persian period.” The name Penbast is of a
type of theophoric name which seems to have been relatively popular in the Dakhleh
Oasis around the time of the Third Intermediate Period. At any rate, it is remarkable
that the few names now known to us from Dakhleh in this period also include the
names Penseth,* Penmehyt,” and Penamun."

Because the dedicator is identified as High Priest of Seth, we can be reasonably
certain that the statue depicts the goddess Nephthys, the wife of Seth. Seth and Neph-
thys were venerated together in Dakhleh as the Lord and Mistress of the Oasis, even
into the Roman period.!! We may assume that the left column of the inscription origin-
ally started with the name of Nephthys, now broken off, parallel to the name of Seth
which is still extant in the right column. The titles “Eye of Re” and “Misiress of all
gods™ are found ascribed to most goddesses' and their occurrence with reference to
Nephthys causes no surprise. The first title in the inscription, however, which has not
been translated above, requires further comment. This fragmentary title seems to end
with the hieroglyph mr, which is found on the greater Dakhleh stela as a determinative
with words for various kinds of wells and irrigated land."? No parallels for this title
exist, but a toponym would fit the context perfectly.

Evidence for dating

The identical spelling of -bast in the private names links the Deir el-Haggar statue
to the greater Dakhleh stela, even though the individuals involved are not the same.
Another remarkable coincidence in the epigraphy of the two monuments is the spelling
of the name of Seth rl; 4.0 ) with an over-sized . which more closely resembles
r.'* This link is reinforced by the fact that both Nesubast from the Dakhleh Stela and
Penbast from the statue held a priesthood in the temple of Seth in the oasis which
was located at Mut el-Kharab." In addition, the greater Dakhleh stela mentions a

! L. Ginsburg, “Felis liyvea balarensis: Les chats du mastaba 1T de Balat®, BIFAG 95 (1995), 259-271.
& Mentioned on a statue from Dakhleh: H. Jacquet-Gordon, A Statue from Dakhla Oasis”, MDAIK 47
(19491}, 173-173,

¥ Mentioned in a papyrus: W, Spiegelberg, “Eine Stele aus der Oase Dachel”, RT 21 (1899), 19,

1% wfentioned on the greater Dakhleh Stela: Gardiner, JEA 19 (1933), line 20.

' J. Osing “Seth in Dachla und Charga”, MDAIK 41 (1985), 239233, For a complete overview of the
current evidence for the cult of Seth in Roman Dakhleh see Ch. 3 of my PhD thesis: Temples and CGods
in Roman Dakhieh: Stdies in the Indigenous Cults of an Egvptian Oasis (Groningen 1997) for which
Herman te Velde acted as promoror,

12 CF M. te Velde, “Mut, the Eye of Ra”, in 5. Schoske (ed.). Akten des vierten Internationalen Agyptologen-
Kongresses, Vol 3 (Hamburg 1989), 395403,

13 The determinative is found with the words whr, “flowing well” (passim), feme, “cistern” (passim), &7,
“inundated land” (line 2). ww, “tract of land™ (line 53, fayr, “sheet of flood-water” (lines 6 and %) and
the legal term mow, “well” (lines 12 and 13). An overview of the local perceptions of the water supply in
Dakhleh is given in Kaper, Temples and Gods in Roman Dakhlel, Ch. 6. Perhaps the inscription referred
to the name of a certain well in Dakhleh of which Mephthys was the patron deity.

¥ Gardiner, JEA 19 (1933), 29, renders this sign a5 = and adds a sic.

15 For the mins of the stone temple, which still remain today, see the preliminary description in AJ.
Mills, “The Dakhleh Oasis Project: Report on the third season of survey, Seplember — December 19807,
JSSEA 11 (1981), 180-181, 187-188, pl. 14. The two Dakhleh stelae were found in these ruins by the
local population and sold in 1894 to H. Lyons who presented them to the Ashmolean Museum, Oxford.
From their contents, it is clear that the stelas must both originate from a Third Intermediate Period temple
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high official and priest of Seth called Wayheset, who seems to have been Nesubast's
superior. The date now accepted for the greater Dakhleh stela is Year 5 of Sheshong
III, which corresponds to the year 820 BC. ¢

The artistic style of the statue is difficult to assess in terms of its dating owing
to the damaged condition of the piece and the absence of its head. The inscription’s
paleography indicates that the date of the statue cannot be much later than the Third
Intermediate Period, and is more likely to be earlier. Secure dating evidence for the
statue is, however, not attainable through this approach.

A search for comparable sculptures has yielded two other votive statues in stone
with which the Deir el-Haggar statue can be profitably compared. The first is a statue
of a seated Renenutet found at North Karnak which resembles the Dakhleh statue in
its overall proportions and appearance.’” Its date is probably Ramesside. The second
statue depicts the god Amon seated on a throne which displays the rare feature of a
slight projection of its rear surface on either side of the throne, as on the Dakhleh
piece.' The inscription upon its back is similarly divided into two lines. This statue.
which was a votive gift to the main temple on Elephantine, is dated on epigraphic
and archaeological grounds to the Ramesside or post-Ramesside period.

Conclusions

The statue dedicated by Penbast is likely to date from around the period of the Twenty-
first Dynasty. The artistic style of the piece links it to two Ramesside votive statues of
similar style, while the spelling of the name Penbast itself seems to belong to the time
of the greater Dakhleh stela from the late Twenty-second Dynasty. I think the artistic
criteria must weigh more heavily than the paleographic criteria in this case, and the
Twenty-first Dynasty may therefore be closer to the truth than the Twenty-second.
Moreover, as is pointed out above, the confusion between the signs fowt and bss in the
private names could have already occurred at the time of the laté Ramesside Period.

The Twenty-first Dynasty was a period of renewed activity in the Southern Oasis.
Other monuments from this period include a stela inscribed for a governor of the oasis

site, of which not many have survived in the oasis, Mills rightly remarks (JSSEA 11 (19813, 181) that
despite the dearth of arcchacologieal evidence on the spot, this provenance for the stelae cannot be doubted,
Penbast held the title of High Priest (her-nyr o) of Seth, while Nesubast was of a lower rank.

' According to Kitchen's dating (KA. Kitchen, The Third Intermediie Period in Egvpr (1100050 BC),
Warminster 1986%), The identity of the “pharach Sheshong” mentioned on the greater Dakhleh stela as
Shenshong T or 1V was determined independently by DB, Redford, “The Oases in Egyptian History o
Classical Times, Part [V, c. 1000 BC - 630 BC", JSSE4 7 (1977), 7, and by H. Jacquet-Gordon, “Deux
graffii de I'époque libyenne sur le toit du temple de Khonsou 3 Kamak”, Hommages it Serge Sauneron
I Egypte pharaonique (Cairo 1979), 180=182. The later possibility has now to be disearded (A. Leahy,
“Abydos in the Libyan Period”, in A, Leahy (ed.), Libva and Egvpt e, 1300-750 BC, [Londen 1990], 183).
I J. Jacquer, “Fouilles de Kamak Nord: neuvidme et dixitme campagnes (1975-1977)", BIFAC T8 ( 1978),
49, pl. 14. The stitue measures 33.5 em in height. This parallel was kindly brought to my amention by
Helen Jacquet-Gordon,

** 8. Seidlmayer, “Stele Osorkon [L und Votivstatuette des Amun”, in W Kayser er al., “Stadi und
Tempel won Elephantine: Neunter/Zehnter Grabungsbericht”, MDAZK 38 (1982), 334-337, pl. 73. This
statue measures 35 cm in height.
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called Djedptahiufankh, which was found at Mut," and other inscriptions from this
time were found near Hibis.®

The statue is the earliest reference so far to the cult of Seth in the Dakhleh oasis,
for which the evidence has been slowly increasing over the last decade.?' The recent
excavations at Ismant el-Kharab in Dakhleh have yielded three new depictions of Seth
in the mammisi of the temple (Shrine I), which has been provisionally dated to the
early second century AD. In Fig. 5, one of these paintings is reproduced in a line
drawing. The painting was vandalized in antiquity, but Seth’s falcon head with the
double crown and the falcon’s body upon the back are still recognizable. The falcon
was the most common appearance of Seth in the cases, although the Seth animal did
pceur in the oasis in earlier times, as in the hieroglyphs on the statue of Penbast. In
Fig. 5, Seth is shown spearing a scorpion as a symbol of evil, comparable to the figure
of Seth spearing the serpent Apophis in the famous relief in the temple of Hibis.”
In contrast to the oases, in the Nile Valley the cult of Seth was suppressed after the
Twentieth Dynasty,” although there were exceptions here, too.*

The finding of the two Dakhleh stelae relates the cult of Seth to the temple at
Mut el-Kharab, which may have been the original location of Penbast’s votive gift.
The temple of Deir el-Haggar, where the statue was taken at a later state, dates to the
first century AD. With our current stage of knowledge, there is no evidence for the
existence of an earlier temple on the site, even though a temple existed in the region
in the time of the Ptolemies.”® The statue was probably taken to Deir el-Haggar as
an antique, dating back more than a millenium. The deposition of older statues in
temples in the Roman period was not exceptional, as is shown by the finds in the
temple at Dimeh in the Fayum, where a private statue was kept dating back to the
Eighteenth Dynasty.2¢ The temple of Dimeh is comparable to that of Deir el-Haggar in
the sense that neither temple has a building history which goes back to the Pharaonic
period.?” It seems that the great age of certain statues was thought to increase their

1 ). Osing, M. Moursi. Do. Arnold, O. Neugebauer, P.A. Parker, D. Pingree & M.A. Nur el-Din,
Demkmdiler der Oase Dachla: aus dem Nachlass von Ahmed Fakhry, AVDAIK 28 (Mainz 1982), 3830,
pls. 8. 61 (44); S. Aufrére, 1.-C. Goyon & 1-C. Golvin, I"Egypre restinede 11 (Paris 1994), 79,

M Osing er al., Denkmiiler der Oase Dachia, 39, pl. 9 (45-46); Aufrére, Golvin, Goyon, I'Egypre restituée

II, 79
2 3. Osing. “Seth in Dachlz und Charga™, MDATK 41 (1985), 229-233; Jacquet-Giordon, MDAIK 47
(19913, 173-178.

2 Davies, Hibis, 11, pls. 42-43, 7T Te Velde, Sedh, pl. 9.
13 When the name of Seth started to be kept out of the official royal inscriptions; N.-C. Grimal, Les rermes

de [a propagande rovale égyprienne de ln XIXe dynastie i la conguéte d " Alexandre (Paris 1986), 90-91.
Cf. in general: Te Velde, Serh, 133-134, 1381
¥ Eg. M. Paang, “Ouelgues remarques sur la presence de Seth dans les Textes des Pyramides i la Basse
Epoque”, BSEG 14 (1990), 69-T1; F, Perpillou-Thomas, Féres d‘f‘?t:"l.'_fl!e" prolémaigiee e romeaine d'apris
fa documentaiion I|'.l.:rl|-:l_'|.'|'1-.l|"(.li_'.;|:_|lm- BRECGHE {Louvain 1993) 150.

* Indications of a temple in the region during the Prolemaic period are provided by the references to a
so-called Jupengr tax, which is unique to this region: Osing et al., Denkmdiler der Oase Daachia, 103=107;
M.A. Nur el-Din, “Notes on some words in the Demotic ostraca of Qfiret el-Muzawwagqqa (Dakhla Oasis)”,
in 5.P. Vleeming (ed.), Aspects of Demotic Lexicography, Suedia Demotica 1 (Louvain 1987), 141=142.,
% R.P, Charles, “Les monements égypticns du musée de Marseille: la statue-cube de Sobek-hotep,
gouverneur du Fayoum™, R4E 12 (1960), 7-26, pl. 2.

7 For Dimeh, of, A.E.R. Boak, ed., Soktopaion Nesos: The University of Michigan Excavarions at Dimé in

1931-32, University of Michigan Swdies 39 (Ann Arbor 1935), 3-4: E. Bernand, Recueil des inscriptions
grecques du Fayoum 1 (Leiden 1975), 121-163.
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potency to act as mediators in the temple.® It is also possible, however, that pieces
of older statuary were simply available from other temples and could conveniently be
re-employed in new situations. Comparable examples are the Old Kingdom statues
reused in the 26th Dynasty chapel of Harbes at Giza,” and the many statues of the
goddess Sekhmet from Thebes which have been found reused in different temples
throughout Egypt.*

The votive statue of Nephthys was probably taken to Deir el-Haggar from the
temple in Mut, which lies approximately 30 km southeast of Deir el-Haggar as the
crow flies. However, this was not necessarily the original scenario. In the western
half of the oasis, the Dakhleh Oasis Project has found a temple of Osiris dating to the
Late Period.*! The goddess Nephthys was closely associated with Osiris in Dakhleh, as
may be infered from various representations in Dakhleh from the Roman period which
depict Osiris together with Harsiese, Isis and Nephthys* In addition, another votive
statue from the oasis, published by H. Jacquet-Gordon, mentions the god Seth, “the
Lord of Ankhet”* The latter must be another location in Dakhleh where Seth, and
with him Nephthys, was venerated, but unfortunately we do not know the location of
this toponym.* In any case, we cannot exclude the possibility that Penbast deposited
his votive offering to Nephthys in another temple in Dakhleh outside his hometown
of Mut.

As a High Priest of Seth, Penbast must have held office in the town of Mut, the
capital of Dakhleh, which means that he was one of the highest ranking officials of
his time in the oasis. In this capacity, he must have maintained relations with the
neighbouring temples. The greater Dakhleh stela shows that personal motifs could
also connect the various regions within the oasis. The stela contains a reference to
precisely the region of the Deir el-Haggar temple, “the west of S:-wha” ¥ where
the family of the priest Nesubast owned a well. Without wanting to suggest that the
family of Nesubast were the direct descendants of Penbast, even though the profession
the two men shared would make this conceivable, it is sufficient to conclude from
the Dakhleh Stela that some people owned property in different parts of the oasis.
Consequently, Penbast could well have dedicated his statue to Nephthys in a temple
in §z-whzt, acting on a personal motive,

When the statue was ultimately placed in the Deir el-Haggar temple in the Roman
period, from whichever source, it must still have been in an acceptable condition. It

2 CLD. Kurth, “Zu den Darstellungen Pepi 1. im Hathornempel von Dendera”, in W. Helek (ed.), Tempel
und Kult, AgAbh 46 (Wiesbaden 1987), 1-23,

3 (1:'-"[ ?.i‘.'i.:.'-(‘.'i'l{.'|1;.". lfr-J':rr Farry f.l.rg'r.l.'."-:'.l' -'rJr'|'|'4.".'!fu'r|:'.' Auranr (-rrl r:-mp.l'c r.I”f.'u'.l.!-' f!'rum-' dex .f’_';'."rmrr';fr_v :Bus.l_uu
19910, 134,

L Yoyotte, “Une monumentale litanie de granit: les Sekhmet d"Aménophis 111 et la conjuration perma-
nente de la Déesse dangerewse”, BSFE 87-88 (19800, 49-50.

AL Mills, “The Dakhleh Oasis Project: Report on the third season of survey, September - December
19807, JSSEA 11 (1981), 181=182.

i These oceur upon the southern walls of the sanctuary rooms in the wmples of Deir el-Haggar and
Ein Birbiyeh, upen the northem side of the vault in the mammisi at Ismant el-Kharab, and in the second
chamber of the wmb of Petosiris at El-Muzzawaka. Only the latter of these representations has been
Puhli\ht‘d. in Osing et al., Denkmtler der Oase Dachia, 89, pls. 2%, 30f.

' Jacquet-Gordon, MDAIK 47 (1991), 175, pl. 15c.

* Kaper, BIFAC 92 (1992), 131-132.

* Gardiner, JEA 19 (1933), line 12; cf, Kaper, BIFAOQ 92 (1992), 124-129
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was probably taken to Deir el-Haggar because a statue of Nephthys was considered
a necessary addition to the temple’s cultic inventory. The inscriptions at Deir el-
Haggar make clear that Seth and Nephthys formed part of the entourage of Amon-Re,
the principal god of the temple.® Most notably, the names of Seth and Nephthys
are listed amongst the gods of the temple upon the unpublished exterior comice
fragments of the pronaos, which were decorated under Domitian. The pronaos was
conventionally the place where all the gods associated with the main deity were
assembled in the decoration.’” Therefore, the find spot of the statue within the pronaos
may well correspond to its original position.

It can only have been much later that the head of the statue disappeared and it
suffered mutilations in other respects, too. It is clear from the current sad appearance
of the Nephthys figure that the skin of the goddess was originally gilded and that
the disfiguration was caused by the removal of this gilding by force. The absence
of the goddess’s head, arms, hands, and feet is thus explained. The libations poured
over the statue must have adhered firmly to the gold and its swift removal will have
necessitated rough handling of the statue. Similarly, amongst the recently excavated
votive statues in the Roman period temple at Ismant el-Kharab in Dakhleh, many
damaged statues have been found with traces of original gilding on their surfaces.™
All gilding had been removed by robbers with varying levels of success.

The other remains of the cultic equipment of Deir el-Haggar met the same fate.
The recent finds inside the temple include a shattered votive stela depicting rams and
fragments of a broken wooden shrine, which were all mixed up with the debris above
the original floor level. Their find spot indicates the late stage at which the looting
took place, probably following the temple’s abandonment at about the end of the
fourth century AD. The wall reliefs of the temple were not damaged at this time, nor
were any of the sphinxes damaged which stood along the processional route in front
of the building, probably because these were not gilded and they had simply lost their
market value.™ For the robbers of the time, even though it would be for the last time,
Penbast's statue of Nephthys was still considered a valuable antique.

¥ Cf Osing, “Seth in Dachla und Charga™, MDAJK 41 (1985), 229-233,

T Cf. D. Kurth, Die Dekoration der Siulen im Pronaos des Tempels von Edfie, GOF IV/ 1] (Wiesbaden
1983), 354-355 and 5. Cauville, Eszai sur la ;ﬁjg‘.-r_l'{r'qr'{' e r:'.lr|_|'.l|'|:-' d' Horis & }:':J_',ﬁ'ur. BAE 102 {Cairo 1987),
131. An interesting parallel is the = unpublished — pronaos of the Tebtynis temple. which contained in its
decoration all the gods of the Fayum (cf. P Derchain, review of: H. Beinlich, Das Buch vom Fayum, in
Ficrr 51 [1994], 50). At Deir el-Haggar, the main gods of the Dakhleh oasis are present upon the jambs of
the doorway leading from the pronaos into the I1}'IJI,;-}.|_:\.‘I{_' hall, ef. Kaper, “Doorway Decoration Pattemns in
the Dakhleh Oasis”, in D. Kurth er al. (ed.), 3. Agypiologizche Tempeltagung Hamburg, 1.-5. Juni 1994
Systeme und Programme der dgyptischen Tempeldekoration, AAT 33 (Wiesbaden 1995), 99-114).

¥ (A, Hope, O.E. Kaper, G.E. Bowen, 5.F. Paen, “Drakhleh Chasis Project: Ismant el-Rharab 1991927,
JSSEA 19 (1989), 11-12, pls. 67,

¥ Five sphinxes and one falcon statue were removed from here to Kharga by A. Fakhry, where they
are now on display in the New Valley Museum (C. M. Burri, Bolletvine o Informazioni Nov, 71-lan, 73,
12; Leclant, “Fouilles et travaux en 1;-'{:-!}'PLI: et au Soudan, 1972-1973", Oriemalia 43 (1974), 205; three
of these are depicted in A, Safwat al-Alfy, The New Valley Museum, Cairo (in Arabic) (Cairo  1903),
plates). Seven more sphinxes were found in this area during the current clearance work. The wall reliefs
at Deir el-Haggar were not vandalized until the nineteen-sixties, cf. A. Fakhry, “The Search for Texis in
the Western Desert”, in Textes ef Langages de 'Egvpie pharaonique: cenl cinguante années de recherches
1822-1972, 11 (Cairo 1972), 218
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Fig. 1 The statue as found in the pronaos of the temple of Deir el-Haggar.

Fig. 2 View of the back of the votive statue,

Fig. 3 Line drawing of the inscription on the dorsal pillar of the state.

Fig. 4 Views of the front and sides of the votive statue.

Fig. 5 Line drawing of the figure of Seth painted on the vaulted roof of the mammisi
at [smant el-Kharab (Dakhleh),
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Le papyrus oraculaire de Brooklyn, trente ans apres

Herman De Menlenaere

Depuis que Richard A. Parker a édité le célibre papyrus oraculaire de Brooklyn,'
plus de trente années se sont écoulées. Ce document exceptionnel a éré exploité 4
maintes reprises et a fait considérablement progresser les recherches sur la notabilité
thébaine du début de I'époque saite. Sans vouloir déprécier 1'intérét qu'il offre au
point de vue de la connaissance des institutions religieuses, il faut reconnaitre que la
liste des cinquante personnages qui ont assisté i la cérémonie qu'il commémore et qui
ont signé 1'un aprés 1'autre 1acte rédigé i cet effet demeure la principale information
qu’il contient. C'est la raison pour laguelle il me semble opportun de faire le point
sur les enseignements que cette source a fournis et sur certaines améliorations qu'il
est actuellement possible d”apporter aux lectures et au commentaire de Parker.

Je me souviens du temps ol I'on se posait la question pourquoi tant de représen-
tants éminents de |’ aristocratie thébaine avaient accepté d’honorer de leur présence
la consultation de I'oracle d’ Amon par un homme sans titre, se faisant I'interpréte de
son pére, un simple prétre (W), qui souhaitait passer du service de ce dieu & celui de
Montou-Ré-Harakhte, 11 faut croire que, dans le document gu'il a fait rédiger apres
avoir recu I'approbation d”Amon, le demandeur Pamiou s’est effacé, par modestie,
devant cette audience distinguée, car nous savons maintenant, grice au tombeau qu’il
s'est fait construire dans la nécropole thébaine (TT 243), gu'il appartenait lui-méme
au haut clergé et occupait méme le poste de “grand gouvemeur de Memphiz™.? On
n'a malheureusement pas encore retrouvé sa trace dans d’autres sources.

Que sait-on de plus i I'heure actuelle sur les cinquante personnages qui ont signé
le papyrus de leur propre main ? Aprés avoir €liminé les membres les plus illustres
de la haute société thébaine, tels que le Prince de la Ville Montouembhat, le vizir
Nespakachouty et le troisiéme prophete d’Amon Petamonnebnesouttaoui, dont les
dossiers ont déja éé étudiés, il en reste un certain nombre & propos desquels des
recherches ultérieures ont livreé des compléments d’information.

6. On s’étonne de voir le prophéte d’Amon-Ré Pekiry figurer parmi les (émoins,
alors que son fils, le grand majordome de la Divine Adoratrice, Akhamenrou, n'en
fait pas partie. Il me semble impératif d’expliquer pourquoi celui-ci a &€ le seul &
se tenir & I'écart d’un événement que tous les hauts dignitaires de I'époque jugeaient
suffisamment important pour y assister en personne. Cette absence, pour le moins
curieuse, n'a pas empéché de supposer qu' Akhamenrou exergait toujours sa fonction
de grand majordome au moment ol son pére Pekiry a signé le papyrus.” Il y a lieu
d’en douter pour les raisons que voici.

La fin de la carriére d' Akhamenrou demeure inconnue; sa tombe de I" Assassif (TT
404) semble négligée, peut-étre inachevée. 11 est certain gu’il fut un contemporain du

! R.A. Parker, A Saite Oracle Papyris from Thebes, Brown Egyptological Studies 4 (Providence 1962).
I G, Vittmann, GM 31 {1979), 77.
i E. Graefe, MDAIK 50 (1994), 97,
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roi Tanoutamon mais il est peu probable qu’il ait éé encore en vie lorsque Psammé-
tique 1 prit possession de Thebes. En effet, il n'est pas présent & |'intronisation de
Nitokris en 656 av. J.-Chr., son nom ne figure pas parmi les signataires du papyrus,
et, en 'an 26 de Psammétique I, c.hd. dix-sept ans aprés |'arrivée de Nitokris, le
clergé thébain rapporte au roi saite qu'il n'y a pas de préposé 4 la maison de la Di-
vine Adoratrice.* Tous ces indices donnent i croire qu' Akhamenrou est décédé avant
I'avénement de la dynastie saite 4 Thébes et qu'il n'a pas eu de successeur immédiat.
Si son pére Pekiry a &€ invité A assister & la cérémonie oraculaire, ¢'est sans doute
dans l'intention de dissimuler quelque peu cette vacance de succession.

Une derniére indication me semble militer en faveur d'une assez longue absence
d’autorité au sommet de 'administration des biens de la Divine Adoratrice au com-
mencement de I'épogque saite. Les grands majordomes de la Divine Adoratrice aiment
se faire représenter en compagnie de leurs maitresses sur les parois des chapelles que
celles-ci ont construites dans le domaine de Kamnak. De petite taille, ils se tiennent
discrétement derriére elles, porteurs d’un flabellum. Ils sont plusieurs 4 avoir témoigné
ainsi du respect qu’ils portaient aux princesses qu'ils servaient: Akhamenrou,® Aba$
Pabasa,” Padihorresnet® et Chéchong.! Il y a, de fagon surprenante, une exception i
cette régle. Dans une des chapelles, construite par Chépenoupet 11, I'image du grand
majordome est remplacée par celle d'une sceur de Montouembhat, Diésehebsed. " Pour
expliquer cette anomalie, on a suggéré qu'i une époque postérieure a la décoration de
la chapelle par Chépenoupet II, on y avait gravé, dans les espaces encore disponibles,
de petite taille et de maniére peu soignée, I'image et le nom de Diésehebsed.!! La
photographie d’une des scénes qui montrent celle-ci'? s'oppose 4 cette hypothése. Le
large espace, laissé libre derriére la Divine Adoratrice, n'est sirement pas acciden-
tel. Je suis convaincu qu’il attendait la représentation d'un grand majordome et qu'a
défaut de celui-ci le Prince de Ia Ville Montouemhat I'a fait occuper par une de ses
soeurs qui appartenait 3 cette corporation de “chanteuses de 'intérieur d' Amon™ qui
évoluaient dans la suite de la Divine Adoratrice,’

12.  Griice 4 une statue-bloc de la Cachette de Karnak, nous savons que le pére
du témoin Djedamonioufankh s appelait Ankhnahebou.'* La stéle Hildesheim 212715
fournit quelques renseignements supplémentaires sur sa descendance.

14.  Trois “scribes du sceau divin™ se succédent parmi les témoins du papyrus,
appartenant respectivement i la deuxigme, i la troisiéme et 4 la quatritme phyl2 (n™ 15

* Ibid., 90.
1. Leclant, Recherches sur les nonwments thébaing de fa XXVe dynastie dite éthiopienne, BAE 36 (Le
“aire 1965), 93,
Y EM IR, 16, 19.
T Ibid., 13-14.
¥ E. Grefe, Untersuchungen zur Verwaltung wnd Geschichie der Instinusion der Gottesgemahlin, AgAbh
3T (Wieshaden 1981), 79.
¥ Thid., 150
' 1. Leclant, op. cit., 41-47 (chapelle d’ Osiris-Cnndphris-au-ceeur-du-perséa, construite par Chépenoupet
).
I hid,, 47.
12 Thid., pl. XX.
I3 Sur ces vierges consscrées d' Amon, voir J, Yoyoite, dans CRATBL 1961, 43-52,
1% H, De Meulenaere, SAK 6 (1978), 63-65.
15 P Munro, Die sprdgvprischen Totensielen, ﬁ.gFﬂ 25 (Glilckstadn 1973), 199.
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& 17). La quatorziéme souscription est si lamentablement endommagée que le(s) titre(s)
et le nom du signataire ont dispare; seul le nom de son pére, Ankhefenkhonsou, peut
étre identifié sans peine. Parker a expliqué, avec des arguments péremptoires, pourquoi
il estime que cette souscription concerne un “scribe du sceau divin de la demeuwre
d’Amon de la premiére phyle”. Disposant ainsi de deux éléments pour restituer le
nom manguant, une filiation et un titre, j"ai dépouillé soigneusement la documentation
de I'époque 4 la recherche d’un “scribe du sceau divin de la demeure d"Amon de la
premiére phyle” dont le pére s"appelle Ankhefenkhonsou. Je n'en ai trouvé qu'un
seul: Hahat, attesté sur le cercueil de son petit-fils qui portait le méme nom'® et, en
outre, proprié¢taire d'une sttle en bois, conservée au Musée de Vienne."” Un examen
serré des sources relatives 4 la famille du prophéte de Montou, Besenmout, 4 lagquelle
il appartient, confirme I'hypothése de Vittmann selon laquelle il était un demi-frére de
Besenmout, fils " Ankhefenkhonsou, qui occupe la trente-huititme place dans la histe
des témoins." Cette coincidence chronologique est si significative que la restitution
proposée aboutit & une quasi certitude.

15. Cette place est occupée par un “scribe du sceau divin de la demeure d'Amon
de la deuxidme phyl2” qui s’appelle Nebneterou. Deux irégularités se remarquent dans
sa filiation. Son pére Pafinkh porte un nom qui n'est plus attesté aprés la Troisiéme
Période Intermédiaire;"” pour le relier & celui de son grand-pére, Djedamomoufankh,
le témoin a remplacé le %} (5#) habituel par ﬁ ($ri).

Parmi les documents qui doivent étre attribugés i la 26° dynastie, la Cacheite
de Karnak a liveé une statue-bloc qui appartient au “scribe du sceau divin de la
demeure d’Amon de la deuxiéme phylé, Djedamonioufankh”, fils de Nebneterou.®
On v retrouve done non seulement le titre mais aussi deux des noms qui apparaissent
dans le papyrus. Cette coincidence donne & croire que nous sommes en présence de
la méme famille et que le mystérieux Pafdnkh qui s’intercale entre le témoin et son
grand-pére est en fait inexistant. Toutefois, comment éviter I'écueil que présente le
passage, parfaitement conservé, ol celui-ci semble étre nommé? Etant donné que la
lecture de Parker semble tout & fait plausible, on est pratiquement forcé d admetire
que le scribe a fait 4 cet endroit un léger dérapage.

16.  Au dossier de ce témoin, Djedmontouioufankh, fils de Hor, 1l convient sans
doute d’ajouter la si¢le Le Caire RT 24/1/25/10 que Munro a trés correctement datée
entre 660 et 640 av_ J.-C.2

17.  En se fondant sur les renseignements, fournis par un fragment de cercueil du
Musée de Boston, Parker a établi un rapport entre ce témoin, le “scribe du sceau divin
de la demeure d’Amon de la guatritme phylé, Horkheb™, et le n® 31, le “prophéte
de Montou dans Hermidnthis, Khonsouirad”. Graefe a ajouté au dossier du premier
un document nouveau qui lui a permis de corriger le tablean généalogique dressé par

16 H, Gauthier, Cerenetls anthropotdes des prétres de Montow (Le Caire 1913), [, 413,

IT P. Munro, op. cit.. 208, pl. 5 [17). Malgré 1'absence de son titre “scribe du sceau divin”, plusieurs
indices suggérent que le propriéaire de cette stéde est identique au personnage du cercueil,

1% G, Vittmann, Priester und Beamte im Theben der Spitzeir (Vienne 1978). 15,

' PN I, 103 [1]; 11, 352,

10 Le Caire JE 36732 (inédit; copié sur original); ef. PM m2, 155,

1 p. Munro, op. ciL, 216.
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Parker; il estime, au demeurant, que la preuve concluante d'un lien familial entre les
témoins n® 17 et n® 31 fait défaut. >

Cependant, un examen de I'ensemble de la documentation actuellement disponible
me semble militer nettement en faveur d’un tel rapprochement. Etant donné que le
papyrus énumére successivement guatre “scribes du sceau divin”, représentant chacun
une des quatre phylae, il est logique de supposer qu'ils étaient seuls & détenir leur
poste. Or, selon les fragments de cercueil, publiés par Graefe, Hahat, le grand-pére de
Khonsouirad, le émoin n® 31, se réclame lui aussi de la dignité de “scribe du sceau
du temple de la quatriéme phyle™.* Il me parait donc tout i fait probable qu’il doive
étre identifié au pere du témoin n® 17, le “scribe du sceau divin de la quatrigme phylé,
Horkheb™ qu'on devra, dés lors, considérer comme 1'oncle de Khonsouirad (n® 31).
La différence d’une génération entre deux témoins n'est pas limitée i ce cas dans le
papyrus.

20. Le rapprochement établi entre cette signature et 1'inscription d’une plague
de stéatite, conservée a Oxford, Ashmolean Museum 1879.349,24 est indiscutablement
correct. Seules les restitutions de Parker semblent préter i discussion. La photographie
montre que le grand-pére du propriétaire s appelait Hr-ms® et non Hr-ms™hrw® La
fin du nom du propriétaire est malheureusement endommagée mais les traces sub-
sistantes ne permettent aucune lecture autre que Hr-ms®. Comme souvent, il portait
donc le méme nom que son grand-pére. Dans le papyrus, le nom du signataire a
entitrement disparu mais son titre “scribe des offrandes divines” est le méme que
celui du propriétaire de la plaque d’Oxford; les noms de son pére, Irthorrou, et de son
grand-pere, Hormad, sont parfaitement conservés., Pour établir un parallélisme parfait
avec le texte d'Oxford, je n'hésite pas 4 restituer dans la lacune, aprés le titre de
“scribe des offrandes divines”, le nom Hr-ms” au lieu du trés hypothétique Hr-ir-%z de
Parker. Méme 5°il occupe moins de cadrats que ce dernier, il suffirait d’imaginer un
quelconque déterminatif aprés fupw pour que Hr-m:® remplisse exactement |’ espace
dispomible.

24,  Vittmann a publié les inscriptions d'un bloc de grés, trouvé dans le temple
de Luxor, qui commémore 1'introduction (bsi) dans le temple d’Amenemope d’un
prophéte, appelé Harsiese, dont 1"ascendance correspond & celle du signataire du pa-
pyrus.® L'événement ayant eu lieu en "an 9 d'un roi qui ne peut étre que Tanoutamon
ou Psammétique [, il propose d'identifier les deux Harsiese. Le rapprochement est
certes lentant, bien que la présence tout i fait isolée d"un membre du clergé de Luxor
parmi tant de fonctionnaires du temple de Kamak ne laisse pas de surprendre.

31. Pour ce témoin, voir ci-dessus n® 17.

36. En confondant les renseignements prosopographiques tirés d'une stéle et
d’un cercueil du Musée de Bologne, Pernigoiti a ingénieusement reconstitué 'arbre

' E. Gracfe, op. cit,, 136-137,
3 Ihid., pl. 3 (P5).

B ), Leclant, Montowemhar, guairiéme prophére d '‘Amon, prince de la vile, BAE 35 (Le Caire 1961), 154,
pl. LI, A

& Comme Iavait déja suggéré J. Cerny, apud R.A. Parker, op. cit., 20, n. 1. Ce Hormaf est mentionné sur
le sarcophage de sa fille Neskhonsou (Le Caire CG 41025 = A, Moret, Sarcophages de {'épogue bubasrite
& épogue saite [Le Caire 1913], 1, 242), qu épousa Ankhefenkhonsou dont les fils Besenmout et Hahat
figurent parmi les signataires du papyrus (n™ 14 et 38).

G Vittmann, SAK 10 (1983), 325-332,
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généalogigue d’une famille dont deux membres figurent parmi les signataires du pa-
pyrus: Petamonnebnesouttaoui (n® 36) et Ankhosorkon (n® 46). Bien qu'en partie
fondée sur de suppositions, 1’argumentation qu'il développe est dans I'ensemble trés
convaincante.*

Ni le témoin Petamonnebnesouttaoui ni son pére Réemmaikherou ne sont attestés
dans les sources que Pernigotti a réunies. Dans le papyrus, le nom de Réemmad-
kherou est précédé des titres “prophéte d’ Amon, scribe du parvis (wbs) du domaine
de Montou”. Je me suis posé quelques questions & propos de I'orthographe du mot
whs que Parker transcrit avec le signe fim fen confondant celui-ci avec T wbhs dont
la forme hiéroglyphique est en effet trés ressemblante mais 'orthographe hiératique
assez différente.® En outre, I'absence tant d'un complément phonétique que d’un
quelcongue déterminatif est plutdt contraire aux usages des textes hiératiques qui n’ont
pas 'habitude de lésiner sur les éléments strictement superflus des mots égyptiens.
Les principales orthographes de wbs ont été rassemblées par Spencer.” Un certain
nombre d'entre elles sont utilisées dans les titres wb (n pz) whs et s§ (n pa/ipr) whs,
assez fréquemment attestés 4 la Basse Epoque.® Aucun de ces exemples n’écrit ce-
pendant whs comme semble le faire le papyrus. Tout cela m'améne 4 penser que la
transcription proposée par Parker n'est peut-éire pas tout i fait assurée et laisse la
porte cuverte A d’autres hypothéses. Je suis d’autant plus enclin 4 le croire qu’une
stele de 1'an 21 du rod Taharka (670 av. 1.-C.) fait état d"un Réemmaiikherou qui fut
“prophéte d’Amon, scribe-tz du domaine de Montou™*' La ressemblance avec son
homonyme du papyrus est frappante. Elle serait totale si le signe, lu wb3, pouvait étre
une orthographe de &% suivi ou non d'un déterminatif.** Je recommande vivement
aux spécialistes de I'hiératique anormal d’examiner si une pareille lecture est envisa-
geable. Si tel était le cas, rien ne s’ opposerait plus & identifier les deux personnages a
plus forte raison que Uintervalle de quelque vingt années qui séparerait ainsi le pére
présumé et son fils qui fut témoin & la cérémonie oraculaire est tout i fait concevable
pour I'espace d'une génération,

46, Pour ce témoin, voir ci-dessus n® 36,

49. Comparée aux guarante-neuf autres signatures, celle du “pére divin d’Amon-
Ré, roi des dieux, Nesptah”, offre une remarquable singularité. Elle comporte, en effet,
le nom de sa mére S-mwt, qui était I"épouse d’un “quatriéme prophéte d’ Amon™ dont le
nom n'est pas communiqué, C'est la seule mention d'une femme dans tout le papyrus.
L'éditeur s’est donné beaucoup de peine pour expliquer cette anomalie. Partant de

7 5. Pernigotti, SEAP T (1990, 17-25.

3 G, Moller, Hieratische Paliographie (Leipzig 1909), 11, 48, n®* 486 et 487,

¥ P, Spencer, The Egyptian Temple. A Lexicographical Sredy (London 1987), 4-6; voir aussi Chr. Wallet-
Lebrun, GM 85 (1955), 6748,

M Les exemples, signalés par B.A. Parker, op. cit., 33, se laissent facilement multiplier, par ex. P. Vernus,
Athribis, BAE 74 (Le Caire 1978), 92-94 (Copenhague, NCG 895); R.EK. Ritner, dans For His Ka (Es-
says in Memory of Klaus Baery, SAQC 55 (Chicago 1994), 209 (Chicago, OIM 10729); Prosapographia
Pralemaica IX (Leuven [981), n® 5874,

3UE, Graefe, MDAIK 35 (1979), 106,

3 Le déterminatif qui suit le plus souvent % dans le titre 5§ 7, fréquemment atiesté dans les documents
tardifs de Haute Egypte. est £}. Voir par ex. A. Kamal, Stéles ptolémalques et romaines (Le Caire 1905),
11 (Le Caire CG 22010); E. Bresciani, Le srele epiziane del Museo Civico Archeologico (Bologna 1985),
82-83 (Bologne 1949); P. Shore, dans Glimpses of Anciemt Egype: Studies in Honour of HW. Fairman
(Warminster 1979), 155 (Londres, BM 57372); efc.
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I"idée que le “quatrieme prophéte™ anonyme est Montouemhat et sachant que celui-ci
avait une épouse appelée Chepenmout, il propose de corriger S-mwt en S[p-n]-mwr.
Le nom de celle-ci aurait éié ajouté i la filiation pour distinguer son fils Nesptah de
son homonyme, le €moin n* 33, que Montouemhat avait eu d'une autre épouse. Si
astucieux qu’'il puisse paraitre, ce raisonnement fait appel 4 trop d’imagination pour
étre pleinement convaincant. Une autre solution me semble mériter d’étre prise en
considération,

Dans le passage assez indistinct qu’'il transcrit mwr f S-mwi, non sans quelque
hésitation, Parker considére comme certaines les lectures du signe = au milieu et
de ;E,g a la fin. Comme on attend & cet endroit un anthroponyme masculin plutit
gu'une tournure tout & fait inhabituelle, on ne pewt s'empécher de songer au nom
Nhi-tzv f-mwi,

Sans vouloir me risquer au déchiffrement de textes en hiératique anormal, je sou-
haiterais que cette hypothése donne matigre i réflexion, surtout parce qu’elle apporie
un élément déterminant & la solution d'un probléme qui a troublé ceux qui se sont in-
téressés & la succcession des quatrigmes prophétes d’Amon i la Troisiéme Période In-
termédiaire et aux époques kouchite et saite. 1l existe en effet quelques documents con-
cemnant un quatrieme prophitte d’ Amon, Nekhtefmout, que, pour de multiples raisons,
il parait impossible d”atribuer & un des deux dignitaires qui exercérent cette charge i
la Troisiegme Période Intermédiaire.*® Ce sont:

l.  Le cercueil Le Caire CG 41048 appartenant & un fils de Nesamon et de Nes-
khonsou, petite fille du quatriéme prophéte d'Amon, Nekhtefmout.® D’aprés 1'arbre
généalogique de la famille, ce Nesamon était un frére de Besenmout, le témoin n° 38
du papyrus.® Il en découle que le floruit du quatriéme prophite d” Amon, Nekhtefmout,
se situe vers 700 av. J.-C.

2. La statue-bloc Le Caire JE 37862 qui représente un petit-fils du quatriéme
prophéte d’Amon, Nekhtefmout; d’aprés ses caractéristiques archéologiques et épi-
graphiques, cette statue date du commencement de la 26° dynastie *

3. Lastele Londres, British Museum 66422, qui appartient 4 un fils du quatri¢me
prophéte d"Amon, Nekhtefmout, appelé Ikhonsouchedef.*

Bierbrier a suggéré, de fagon trés convaincante, que le Nekhtefmout de ces do-
cuments pourrait étre le petit-fils de son homonyme, attesté sous le régne d'Osorkon
[II. 11 le situe en conséquence, trés correctement, dans la génération du grand-pére de
Montouemhat, le vizir Khaemhor.*® La mention présumée de ce Nekhtefmout dans le
papyrus oraculaire confirmerait brillamment son hypothése.

50. Le tombeau du grand-prétre Horkheb n'a pas encore été retrouvé, bien qu’on
posséde & son nom un cercueil contenant des déchets de produits qui ont servi 4 son

KA. Kitchen, The Third Inermediate Period in Egypt (Warminster 1986), 596 DLA. Aston, JEA 75

(1989), 145,

¥ H, Gauthier, op. cit., 145,

3 MLL. Bierbrier, Bithr 36 (1979), 309,

¥ G, Vitmann, op, cit., %,

M.L. Bierbrier, HTES X1, 1718, pl. 24. Il est tout jusie pessible, mais pas du tout certain, gue le m&me
Nekiefmoutl soit nommé sur le cartonnage de sa petite-fille Djedmoutiousankh, conservé au Musde de
Mulhouse; cf. La femmre dars f'ﬁg_wl,':r:' dRClEnRne (lfx.r.l_ Colmar 1994), 53-54,

* M.L. Bierbrier, Bi(r 36 (1979), 307; of. aussi 1. Taylor, JEA 76 {1990), 221-222,
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embaumement® et un vase canope.’” Le dossier de son pére Harmachis s’est entre-
temps enrichi d'un fragment de statue qui le représente en scribe accroupi® et d’un
petit papyrus & caractére prophylactique.*

H. Kees, Die Hohenpriester des Anten von Karnak, Prig 4 (Leiden 1964), 164,
W.D. van Wijngaarden, Beschrijving van de Egyplische Verzameling X111 (Leiden 1926), 12
41 1., Kuchman Sabbahy, dans The Precinet af the Goddess Mut (The Brooklyn Museum, 1979), 28-30.
12 A Klasens, OMRO 56 (1975), 20-28.
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“Overseer of the Northern Foreign Countries”:
Reflections on the Upper Administration of Egypt’'s
Empire in Western Asia

William J. Murnane

It was on my first visit to Egypt, in 1972, that I also met Herman te Velde. One of
the pleasures of that initial season in the Nile Valley (when we both worked on the
University of Pennsylvania's Dira-abu’l-nagga expedition) was getting to know him
— not only as the senior scholar who helped a young doctoral student discover the
Theban monuments for the first time, but as a wry and witty companion who bears
not the slightest resemblance to that long-eared fellow he has done so much to help
us understand. I wish him many more productive years now that he has retired from
university teaching, and I hope the following short study will interest him.

It has been well observed that terms for ‘empire’, ‘imperialism’, ‘state’, ‘govern-
ment’, and ‘religion’ were absent from the vocabulary of the ancient Egyptians. The
absence of such abstraction does not mean that these areas went unrecognized; but
they seem to have been conceptualized rather crudely, in terms of concrete notions
(such as hzswt mhrwi/rsywr, “northern/southern foreign countries™) or activities, rang-
ing from such generalizations as “performing ritual” (jrt ht), “expedition of victory”
(wgyt nt nht) and “making/expanding borders” (jrt/swsh ta§w) to those which are im-
plied in officials’ titles.! Such indirection sometimes results in obscurity, confounding
modern historians” efforts to ‘read’ the structures of Egyptian government from the
hieroglyphic sources. OF course, it is these fragmentary resources that are most often
to blame. Only rarely are officials listed in a sequence that may allow us to infer their
status; and even then, such lists are often ambiguous and do not constitute anything
like a notitia dignitattm for the entire system.? Most of the time we can reconstruct
the administrative framework only to the extent allowed by the preservation of monu-
ments which document individual careers, and it is from these scattered sources that
scholars extrapolate how officials were ranked and what they did. All too often, how-
ever, these sources do not tell us much about what such functionaries did or how they
fit into the hierarchy. Moreover, in a few cases our problems are compounded by the
manner in which these men’s titles are expressed, leaving their true positions either
buried in terseness or cloaked in a misleading grandiloquence.

The reality of this problem was driven home to me recently, in connection with a

! See in general D, Lorton, The Juridical Terminology of International Relations in Egyprian Texts through
Dynasty XVIIT (Baltimore 1974); N.-C. Grimal, Les termes de la propagande royale égyptienne de la XIX®
D_‘FBI::’.‘-'N.!' i la ('r.llﬂ.{_fn’u"!# d"Alexandre, MAIBL n.s. 6 (Paris 1980); ﬂl:l_i! IM. Galin, Wt'l’i’-‘-’j‘ arnd Border.
Terminology related to Egypiian imperialism in the XVITth Dyaasty, HAB 40 (Hildesheim 1993), especially
pe 159, 156160,

£ E.g..in the tombs of Amenhotep [1I's viceroy Ramose (N. de G. Davies, The Tomb of the Vizier Ramose,
Mond Excavations at Thebes 1 [London 1941], pl. XXWII) and of Hoy, Tutankhamun's viceroy of Nubia
(Nina de G. Davies-A. H. Gardiner, The Tormb af Huy, Viceroy af Nubia in the Reign of Tutenklamun, TTS
4 [London 1926], pl. 14).
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conference on the origins of diplomacy in the ancient Near East. True, the Egyptian
empire in Westemn Asia during the Eighteenth Dynasty is documented by unusually
abundant resources: not only Egyptian documents, but the cuneiform ‘Amarna Letters’
exchanged by the pharaoh and his vassals shed a great deal of light on the structure
of Egyptian administration in Asia, and even its manner of operation. These records
make it plain that, unlike the pattern in Nubia* (where the occupying government was
all-powerful even in the few regions where local chieftains had been allowed to remain
in office),” Syro-Palestinian communities enjoyed a significant degree of independence
under Egyptian rule. The pharaoh’s ‘govemment of conquests’ did not actually govern
in Western Asia, except in those few areas directly ‘owned’ by the Egyptian state.
Elsewhere it acted only as an enforcer, guarantecing that vassals’ obligations to their
suzerain were honored.® The interactions of these subject princes with the men who
represented Egypt’s interests in the field bulk large in the Amama correspondence,
revealing a network of high “commissioners™ and their subordinates (all designated by
the identical Akkadian term, rabisu), who kept the pharaoh informed about conditions
in their localities and dealt with the vassals - on occasion settling disputes between
them, ensuring them access to needed supplies and fielding their requests for military
aid.?

Still, despite this wealth of information, much about the structure of Egypt’s ‘gov-
ernment of conquests’ in Asia remains unclear, particularly when we try to reconcile
material from cuneiform and Egyptian sources. As noted above, Egyptian commis-
sioners in the Amarna Letters are uniformly described as rabisu, a generic term in
Akkadian which ignores differences in rank that are occasionally reflected in these
texts.® Worse, this ‘lumping’ tendency is untrue to the hierarchical organization of the
Egyptian civil service which employed such men: in that system, an official’s rank
* This meeting, sponsored jointly by the Johns Hopkins and Tel Aviv Universities, was held at the Study
and Conference Center of Rockefeller Foundation (the *Villa Serbelloni’) in Bellaggio, Italy on 16-20
Seplember 1996, The proceedings are 1o be published imminently by the Johns Hopkins University Press.
* Despite 5.1, Groll, “The Administrative Sysiem in Syria and Palestine in the 18th Dynasty” (in M.
Giirg (ed.). Fontes alque pontes. Eine Fesigabe fiir Hellner Brunner, AAT 5 [Wieshaden 1983], 234
242), whose attempt to establish a functional equivalency between the Nubian and Asiatic administrations
ignores significant differences in the participants” siatus.

* For these princes (who generally acted as intermediaries between their people and Egypiian authorities,
with family members sometimes posted to Aswan as commercial or diplomatic representatives), see E,
Edel, “Zur Familie des Sn-msjj nach cinen Grabinschriften aus der Qubbet el-Hawa bei Aswan”, Z45 90
(1963), 28-31; T. Sitve-Siiderbergh, “The Tomb of the Prince of Teh-khet, Amenemhat™, Kush 11 (1963,
159-174; and W.K. Simpson, Heka-nefer, PPYE | (New Haven/Philadelphia 1963), especially pp. 26-27,
The govemnment of the Egyptian viceroy is surveyed by L. Habachi, “The Administration of Nubia during
the New Kingdom...", Siveen Studies on Lower Nubia, ASAE Suppl. 23 (Cairo 1981), 169-173 = MIE
58 (1969), 65-T8.

® See in general B.J. Kemp, “Imperialism and Empire in Mew Kingdom Egypt”™, in P.D.A. Gamnsey and
C.R. Whittacker (eds)., fmpeérialism in the Ancient Werld (Cambridge 1978), 7-37, 284-297, 368-373; I.P.
Frandsen, "Egyptian Imperialism”, in M.T. Larsen (ed.), Power and Propaganda, Mesopotamia 7 (Copen-
hagen 1979), 167-190; K. Hachmann, “Die digyptische Verwaltung in Syrien wiihrend der Amamazeit”,
ZDFPV 98 (1982), 17-49; N. Na'aman, “Pharacnic Lands in the Jerreel Valley in the Late Bronze Age”,
in M. Helizer and E. Li.pi:n.likl:, Society and Economy in the Eastern Mediterranean {c. F500=1000 B.C.,
OLA 23 (Louvain 1985), 177-185, y

: See in general W, Helck, Die Beziehimngen Agvpiens i Vorderasien im 3, und 2. Jahrtausend v. Chr.,
AgAbh 5 (Wiesbaden 1971%), 248; and of. J. Zom, “The Role of the Rabigu in the Amama Archive™, in
G.D. Young and B, Beitzel (eds.), Tell el-Amarna 18871987 (Winona Lake 1997), in press.

* E.g., in Amarna Letter (EA) 292:26-40, in which the writer complains, regarding some property of his,
that the high commissioner “Maya has taken it away from me and placed his commissioner in it. Enjoin
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was defined by a combination of service titles, which specified what he did, and hon-
orific rank indicators (e.g., “sole companion” of the king) which conveyed his status
at court, While titles of both types do turn up in the Amarna Letters, either translated
into Akkadian or transcribed from Egyptian,® they occur too infrequently to permit
building a complete correspondence between field officers’ careers (as documented
in the cuneiform sources) and the hierarchy to which they belonged (in Egyptian
records). This leaves in question the system’s command structure: we know that vari-
ous “commissioners” held military and/or diplomatic offices at different levels, but not
always what these offices were or how they fitted into the formal hierarchy. Moreover,
we still do not know whether the empire in western Asia was placed under a single
‘bureau chief’, and (if so) what rank that official held.

If one assumes that the northern ‘government of conguests’ was run in a manner
functionally equivalent to the empire in Nubia, led by the “King's Son of Kush”, a
logical candidate for this corresponding position would be the “overseer of (all) the
northern foreign countries™.'? Not only does the wording of this title suggest that we
interpret it literally; it also invites comparison with an apparent variant, “overseer of
the southern foreign countries”, an adjunct title generally bome by the viceroy who
governed Egypt’s empire in Nubia.! Positing a functional equivalence between these
two titles, and the roles played by their holders, may seem plausible enough prima
facie — but is it sufficient, on its own, to prove the existence of two imperial bureaux,
each with its own chief executive officer? Surely it is disturbing that we know far
more about the Nubian viceroy’s activities (enough to confirm the supremacy claimed
for him in his own district) than we do about his putative ‘opposite number’ in the

Western Asia, in the manner of its Nubian counterpart, we should take a closer look
at the “overseers of the northern foreign countries™.

A survey of this title's holders during the Eighteenth Dynasty indicates that they
were all military officers, though apparently not the highest rank:

(1) Djehuty, a well-attested figure from the middle of the dynasty (temp. Thutmose
IID), seems to have been the prototype for the hero of the Late Egyptian “Tale of
the Capture of Joppa™.'? His most characteristic titles are “garrison officer” and,
more generically, “king’s follower upon every foreign country”,' though once

Reanap, my commissioner, to restore my village to me”. (Translation by W.L. Moran, The Amarsia Letters
[Baltimore 1992], 335).

9 E.g., fah-filtha (Egypian si-¢7, “letter scribe”™; EA 316, n. 4 in ibid., 348); or the Akkadian term which
may be translied in Egyptian as jmy-r fim, “fortress commander” (EA 30, n. 3 in ibid,, 100},

10 ag sugpested by Groll, Fomses angue pontes, 236, Helck maintained {Reziehungen® 250-1) that this
title designated the “commissioners” serving in Western Asia; while D.B. Redford (Egypi, Creenacar ceend
Fsrael in Ancient Times [Princeton 1992], 200) weats it as an archaism which was revived “mainly as an
epithet of general application and has nothing to do with a formal ‘governorship’ of conquered territory”,
Il 3 A Reisner's “The Viceroys of Ethiopia [sic]”, JEA 20 (1934), 28-55 is still the best overall survey
of these officials and their titles. CL. B.M. Bryan, The Reign of Thutmose IV (Baltimore 1991), 250-251;
and P. Der Manuelian, Stdies in the Reign of Amenophis [, HAB 26 (Hildesheim'1987), 110-111, .3
(Wsr-5t).

12 See the translation by EF. Wente in W.K. Simpson (ed.), The Literature of Ancient Egypr (Mew Haven
19732, B1-84, with references w earlier translations and studies.

I ek, TV 999-1002 provides a handy list of monuments with the titles appeaning on each one.
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he refers to himself as “overseer of the door of the northern foreign countries™,
and on another of his monuments as “overseer of a part (jmy-r 7) of the northern
foreign countries™." Given Djehuty’s widespread reputation in modern scholar-
ship as a military man, it is interesting that the title “overseer of the army" (jmy-r
mit) 1s attested for him only on an object of doubtful authenticity.'®

(2) Amenmose (temp. Thutmose II-Amenhotep II) bore the titles of “troop com-
mander” (Ary pdr) and “stablemaster of the Lord of the Two Lands™ (fry jhw
n nb tswy)."" Based on a representation of a Syrian fortress inside his tomb in
western Thebes,'® Helck has suggested that this man could have been a rabisu in
Amurru,

(3) Khaemwese (temp. Amenhotep I1I), buried at Bubastis in the Delta, also had
“troop commander” as his highest military title.2

(4) Finally, there is Penhut (apparently also from the time of Amenhotep I11).2' No
other titles are attested for him, but an army career may be assumed on the
strength of his appearance at the head of a military escort inside his unpublished
tomb in West Thebes.*

Similar career profiles are found among those Ramesside “overseers of the foreign
countries” who left commemorative monuments at Serabit el-Khadim in the Sinai.®
Thus, one Userkhau was a “troop commander” as well as “overseer of the foreign
countries N. [of the Lord] of the Two Lands™. 2 Another man (name lost) was a “chief
of the Medjay” as well as “overseer of the foreign countries™ In other words, the
level in the official hierarchy occupied by actual “overseers of the foreign countries”,
if measured by their other titles, is consistent: all of them were senior officers. but
not at the very top of the service.

There are a few other indications of the military ambience of this title. In the
Ramesside Onomasticon of Amenemope, “overseers of the foreign countries of Kharu
and Kush™ are listed (after the “deputy of the fortress commander of the sea” and

" 1. Yoyotte, “Le général Djchouty et la perception des tributs syriens”, BSFE 22 (1981), 48.

B Uk IV 1002:2; of. €. Lilyquist, “A Gold Bowl Naming General Djechuty: A Study of Objects and

Early Egyptology”™, SJMMA 23 (1988), 13

15 Thid., 28.

IT Der Manuelian, Amenophis I, 121.

¥ PM? 11 82 =TT 42, (4).1.

¥ Helek, Beziehungen® 251.

2 Uk, TV 1930-1932,

2l Thus also Helek, Beziehungen® 251, although mistakenly suggesting he was a colleague of Amenmose

{who lived two generations carlicr); omitted from the list of this title's holders by Groll, Fontes argue
ttes, 236,

= PM? 11330 = TT 239, (6).IL

B 3. Cemy (in Inscr. Sinai 10, 193) dates them anly approximaiely to “XIX-XXth Dynasty”. Note that

one of the three references here (Wo. 297 = ibid. I, pl. LXXVID) tells us no more about the owner (name

lost) than his title, “overseer of the foreign countries of the Lord of the Two Lands™ {more probably than

“of Retchlenu]”, see ibid. I1 193, n. h).

M Ibid., I pl. LXXIT (Mo, 294)

B Ihid., I, pl. LXXVI (No. 296).
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preceding three other military officers) in a short subsection devoted to army person-
nel.?® Also significant for this title’s function in Ramesside times is that a number
of “overseers of foreign countries” are found operating in Asia alongside “garrison
commanders” and the “chiefs (wrw) of the lands of Pharaoh™ (the latter being vassal
rulers).?’ By this period, it seems, the title could be held by more than one individual
at a time (as is also implied by the Onomasticon entry); and the same thing may
also have been true back in the Eighteenth Dynasty, since the pharaoh’s Asiatic pos-
sessions were already being partitioned, for administrative purposes, by the reign of
Thutmose I[11.%#

Also worth noting is how the “overseer of northern foreign countries™ title fits
into the sketch which Penre, builder of the Ramesseum, gave of his career:

I acted as overseer of foreign countries upon the northern foreign country. [ acted
as [chief of] the Medjay likewise, (and) charioteer of His Person, royal envoy to
every land, and overseer of wor[ks in the] Mansion of King Userma’atre-Setepenre
in the Estate of Amun.*

The sequence here is striking: not only does jmy-r hzs <w >t hr hast mhit come first in
a sequence of titles which rise in importance, culminating in Penre’s final and most
prestigious post; it is also isolated grammatically from the others, as if to emphasize its
separation from the more notable offices this man acquired later in life. Moreover, on
another of this man’s monuments we find him laying claim to the same middling title,
“troop commander”, that occurs so often with other “overseers of northem foreign
countries” **

In other words, common to all holders of the overseer's title was a responsible, but
hardly pre-eminent, rank in the army and/or police. To be sure, a background of just
this sort could have been a prerequisite for leadership in the pharach’s Asian bureau
— but even if so, that supreme rank cannot have been defined by jimy-r hast mhtr or
its variants, given the casual way it is used in the strings of titles belonging to these
men (where it neither occurs as frequently nor is in the prominent position one might
expect for the equivalent of the Nubian viceroy’s title). It follows that, if “overseer of

% AEOQ 1 33 (106).
7 Epg, §555. 65, 69 in the Bawle of Kadesh “Bulletin” (KRJ IT 113, 115-6 = RITA 11 16). Although
Gardiner (in The Kadesh Inscriptions of Ramesses 1 [Oxford 1960], 33) suggested that the gamison
commanders were “practically identical with” the overseers of foreign countries — since the latter occur
only in the Luxor Temple version of the text at B 55 and are not mentioned in parallel passages (B 65,
697 — this may be reading too much into a variant which might be explained in less drastic terms, even
if the references to gamsons fit well with the presence of larger occupation forces in Asia following
the Amarna pericd (see J. Weinstein, “The Egyptian Empire in Palestine: A Reassessment”™, BASOR 241
[1982], 11-28).

3% A is manifest from Djehuty's title “overseer of a part of the northern foreign country”™ (see n. 15
above).

¥ On Penre's stela from Coptos: see M. Vallogia, Recherche sur les “messagers” (wpwiyw) dans les
sources dgypriennes profares, CRHF Hautes Ewdes Orientales 6 (Geneva/Paris 1976, 136-7 (84), with
earlier references.

3 Gee CF. Mims, “A Stela of Penre, Builder of the Ramesseum”, MDAIK 14 (1956), 147, described as
being “made by the one praised of the Good God, troop commander (fry pdi), chief charioteer of His
Person, overseer of the foreign countries, overseer of works in the Mansion of Userma’awre-Setepenre,
chief of the Medjay”.
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the northern foreign countries™ was not a significantly higher rank, it should occupy
the same general level as the army/police offices with which it was so often associated.
The same observation can be made, incidentally, for this title’s Nubian counterpart,
“overseer of the southern foreign countries™: while it occurs most frequently among the
viceroys” titles, it is claimed in one instance by someone less exalted — a man named
Paheqaemsasen, who was also “overseer of the portal” (jmy-r rwyr) and “fanbearer”
under Amenhotep IL*' If “overseer of southern foreign countries”, far from being
exclusive to the “King's Son of Kush™, was an office that persons of lower rank could
hold, this can only subvert the commonly accepted understanding of the title: instead
of being an alternative statement of the viceroy's leadership in Nubia, it expresses
a more generic military responsibility which the viceroy would claim, ex officio, as
the “overseer of southern foreign countries” par excellence. By analogy, “overseer of
northern foreign countries™ would define, not the bureau chief in charge of Asiatic
affairs (if there was one), but only the area of responsibility held by senior military
officers who served in the empire’s Near Eastern marches.

Yet another indication of the northern overseers” middling rank is that none of them
can be identified among the most senior diplomats or high “commissioners” operating
in Asia. Such men, who held the distinctive title “royal envoy™ (wpwiy-nsw),® are
well enough attested in Egyptian records, though not sufficiently to identify everyone
who 1s on record as a senior rabisu in the Amarna Letters. Of these, only May(a) is
attested with the royal envoy’s title in Egypt.* Other major figures, like Yanhamu
or Pawer, do not appear at all outside the Amarna Letters: and on the rare occasions
such men are identified there with an Egyptian title, this data is all but useless,
since only an honorific ‘rank indicator’ (not a service title) is mentioned.® Moreover,
most “royal envoys” seem not to have held the title “overseer of northern foreign
countries™: the only apparent exception is Penre, who arguably served in this capacity
before proceeding to the more prestigious posts he held later in his career (see n. 29
above). On the other hand, field officers who took an active role in policing the Asiatic
vassals are sometimes described in the Amarna Letters as holding Egyptian titles*

3 Der Manuelian, Amenopitis /I, 111-112 (TI1.4), with earlier references,

 As proposed by Edel, “Weitere Briefe aus der Heiratskorrespondenz Ramses' 117, in 1LCB. Mohr (ed.),
Creschichte und Altes Testament. Fesischrift file Albrechr Al (Tibingen 1953), 56; and generally accepted
since then: cf. 1. Singer, “Takuhlinu and Haya: Two Govemnors in the Ugarit Letter from Tel Aphek”, Tl
Aviv 10 (1983), 20-21 (“the equation of ‘messenger of the king 1o every foreign land” with *governor,
commissioner’ is now conclusive™). The objections of Helek (Beziehungen®, 250-1) are disposed of by
¥.L. Holmes, “The Messengers of the Amamna Letters”, JAOS 95 (1975), 376-381, who points to the
range of activities which distinguished such men from mere “messengers™; and the same difference is also
app:m:m in the Egyptian sources collected by Vallogia (Messagers, passim).

B Vullogia, Messagers, 105-7 (47, 49). This identification had been made earlier by K.A. Kitchen in
a review published in JEA 53 (1967), 179-80, rebutting a conflicting identification of this figure with
another man buried at el-Amarna, The other “commissioners” tentatively identified in Egyptian sources
(see Helck, Beziehmgen® 250-1) are wo skeichily attested or uncertain to be of much use,

¥ The description of Pawer (probably the later commissioner of the same name) as the king's “irpi-
official™ {a transeription of Egyptian jry-pr: EA 289, n. 5 in Moran, Amarna Letters, 333) reveals nothing,
since this title graced the beginning of every high official’s tiwlary in Egypt. Similarly, the Akkadian title
of the high commissioner Yanhamu, “parasol-bearer of the king” (cquivalent to Egyptian hbsw b sec
EA 106: 38 in ibid., 179-180 with n. 9; cf. Helck, Verwalteng, 281, n. 5) is also an honorific court rank
which says nothing about the nature of this man’s authority in the field,

3 Eg., ilvi-pita (Egyptian hry pai, “archerfroop commander™ EA 107, n. 1 in Moran, Amarng Lelters,
181); or, in Akkadian ranslation, jey-r jwft, “garrison commander™ (EA 295 n. 6 in ibid,, 338 and hry
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which correspond with those claimed by “overseers of northern foreign countries”
in Egyptian records. Thus it may well be that Helck was right (see n. 10 above)
in assigning to the rabisu in Western Asia the Egyptian rank of “overseer of the
northern countries”, although with the difference that these would be the “jumior’
commissioners, rather than higher placed figures (like Maya or Yanhamu) who give
them their orders.

In conclusion, was there a ‘bureau chief® who had the same overall responsibility
for Western Asia that the Nubian viceroy had in Egypt's other empire to the south?
The issue is complicated, both by gaps in basic documentation and the resulting
impressionism which besets our assessment of the evidence. For example, the activities
of “high commissioners” in the Amarna Letters have been interpreted to suggest
that each was based in a different region, and from this the existence of imperal
‘provinces’ has been inferred — but how certainly, and how many? Cases have been
made for as many as four,* but also for three,”” two,*® and even for no subdivisions
at all before the post-Amarna age.” In the present state of our knowledge there is
no way to resolve this problem, and the same ambiguity — rich in possibilities but
short on specifics — affects the question of responsibility at the summit of Egypt's
administration in Asia. The involvement of Yanhamu,** whose normal bailiwick was
in Canaan,* with affairs further north might indicate that he outranked other, more
locally based Egyptian officials: if so, might Yanhamu be the pre-eminent rabisu, and
could he have been succeeded in this role by Maya™? All this is far from being proved,
although it merits further investigation. On the other hand, if authority over the entire
Asiatic empire was delegated, it might not have been to a field officer but to an official
who normally resided in Egypt. If so, a strong candidate for this charge would be the
ranking vizier,”® who is designated “governor of Egypt” and (the?) “commissioner”
in the Amama correspondence,® and whose involvement (ex afficio?) with military

Jhw, “stablemaster” (EA 367, n. 2 in ibid., 363).

3 Hachmann, ZDPV 98 (1982), 17-49,

7 Helck, Bezichungen®, 248-250,

3 n. Nataman, “The Political Disposition and Historical Developments of Eretz lsrael according 1o the

Amarna Letters”, Ph.D. Tel Aviv University (1973), 166 IF.

¥ Ses L. Marfoe, “Between Qadesh and Kumidi, A History of Frontier Settlement and Land Use in the

Biga'a, Lebanon”, Ph.D. University of Chicago (1978), 4948, who sees places like Gaza, Sumur and

Kumidi, not as provincial capitals, but as fromtier posts and bases for policing the empire: “Seen in the light

of internecine squabbling among the multitude of petty kingdoms .. (or) of marauding bandits terrorizing

roadways through their territory, the need for a highly mobile and effective rabisn is compelling. He is

not merely a tribute-collector, a guardian of the frontier, or an arbiter of peity feuds, but an overseer of

the king’s highways” (ibid., 510).

i Who is assumed 1o be an Asistic on account of his semitic name (see, for example, Helck, He':r':'f?rm,l.'i’ﬂ?,

249} - but could he have been an Egyptian with a ‘fashionable” foreign name? Note that the physical

remains of the recently discovered vizier Aper-El — if that is the correct reading of the Egyptian Tprjs(r)
fall short of identifying him as Asiatic (E. Strouhal, “L'éwde anthropologique et paléopathologique des

restes du vizir Aper-El et sa famille: premiers résuliats”, BSFE 126 [March 1993], 24-37) despite his

semitic name; 5o he o might be an Egyptian, as mooted already by A-F. Zivie, Découverte i Seeqagaral;

I vizir oublig (Pars 1990y, 172-5.

4l Eg, Moran, Amarna Letrers, 153 (EA 83:38-42), 192-4 (EA 116:73-80; 117:60-64); 258-9 (EA 71).

42 For this sequence in the two men's careers see EF. Campbell, The Chronolagy of the Amarna Letters

(Baltimore 1964}, especially pp. 96, 100; ¢f. Hachmann, ZDPVY 98 (1981), 42-6,

4 See most recently A. Gordoen, “Who was the Southern Vizier in the Last Pant of the Reign of Amenhotep

I, JNES 48 (1989, 15-23.

4 Helck, Bezichungen®, 248; of. Moran, Amarna Letters, 113 with n. 1 (EA 40), written by the chief
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administration is suggested by a couple of texts from the Nile Valley.# Alternatively,
the pharach may have delegated responsibility for the Asian theatre to whomever
among his officials seemed best qualified for the job. This might explain the appeals
addressed to Akhenaten’s court chamberlain, Tutu, who seems to have been sized up
as a sympathetic histener by the wily king of Amurru.*® Unfortunately the proof again
falls short, for Tutu was a special favourite of the heretic king*” and it may well have
been for this reason that Aziru sought to gain his ear. As usual, we are left guessing
at where the truth may lie, although perhaps we are a little better off than when we
started, in knowing where it doesn’t.

minister of Alashiya to his “brother” and opposite number in Egypt; and ibid., 140 with n. 1 (EA 717, sent
from Rib-Hadda of Byblos w Haya pa-site = in Egyptian Hwy pz gary, “Huy (=Amenhotep), the vizer”, for
whom see Gordon’s article in the preceding note, along with idem, “The Tomb of the Vizier Amenhotep
at Thebes”, MDAIK 39 (1983), 71-9.

45 See G.P.F. van den Boomn, The Duties of the Vizier (London 1988), pp. 214-228. Notice, also, that
one of the two viziers accompanied Ramesses Il on his ill-fated Kadesh campaign, and was “ordered to
hurry-up His Person’s army that was (still) marching at the seuth of the town of Shabtuna™ (KR 1T 117
= RITA 11 16, slightly reworded here).

6 Moran, Amarna Legters, 244-5 (EA 158), 251-2 (EA 164), 254-6 (EA 167, 169).

47 Note the pre-eminence he claimed over a wide range of ireasury officials, army officers, clergymen,
and “all functionaries and chief men of the entire land™, who were required to contribute some of their
own perquisites to fatien Tutu's reward before the king: see Davies, Amarna VI, pls. xvii-xviii = Urk.
IV 2012-2016 and idem. Urk. IV (herserzung, 358-9; also translated by W.J, Murnane, Tects from the
Antaraa Period in Egypt, SBL Wnitings from the Ancient World 5 (Aslanta, 1995), 193-4 (§ 59.9).
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Ermouthis & Athribis*

Karol Mysliwiec

Les fouilles de sauvetage menées depuis 1985  Tell Atrib, faubourg oriental de Benha
(50 km au nord du Caire), ont permis de dégager un quartier artisanal datant de
I'époque ptolémaigue.’ Situé i quelques centaines de midtres 4 I"est de 'emplacement
hypothétique du temple principal de la ville, celui d’'Horus Chentychety,® ce quartier
semble bien avoir été fondé ou élargi, en tout cas habité par les soldats d’Alexandre le
Grand qui s"étaient installés & Athribis, done & 'endroit mentionné dans 1" inscription
biographique gravée sur le socle de la statue de Djed-Hor-le-Sauveur.® Un cartouche
avec le nom d'Alexandre (Stp-n-RT-mrj-Tmn) gravé sur un bloc de caleaire (Fig. 1)
ainsi que des terres cuites représentant des chevaliers macédoniens® ou des tétes de
soldats grecs et perses,” trouvées dans les couches les plus profondes de nos fouilles
et datées & partir de la fin du IVe jusqu’au milieu du Ile s. av. J.-C., témoignent en
faveur de cette attribution.

La stratigraphie non perturbée de plusieurs contextes archéologiques ainsi que
I"abondance des objets servant i préciser la datation, surtout monnaies et anses
timbrées d'amphores d'importation, permettent de situer dans un cadre chronologi-
que d'innombrables €moignages de I"activité de potiers, coroplathes, sculpteurs et
d’autres artisans locaux.” Le type de ces objets dénonce leur liaison avec des cultes
de caractére dionysiaque associés A des traditions religieuses de I"Egypte ancienne,
*Je remercie le professeur Pascal Vernus et le docteur Mabil Swelim pour leurs précicux conseils et
remarques concernant la matitre de cet article, le professeur Anna Maria Donadont Roven et Madame
Enrichetta Leopso pour les renseignements relatifs aux monuments semblables conserviés au Musée de
Turin ainsi que les professeurs Herman De Meolenaere et Joachim Sliwa pour intérét qu'ils ont bien
voulu porter & mon travail,

' Yoir les rapports de 'autesr de cet article dans Polish Archaeelogy in the Mediterranean vols. I-VII

(Warsaw 1990—1996), ainsi que les amticles dans Erfrae XV (1992), XVII (1995) et XV (1998), et les
rapports de 1. Leclant et G. Clerc dans Orientalia, & partir du volume 56, 1987, Cf, aussi K. Myéliwiee,
“Tell Ainb”, dans: Od Nilw do Ewfrate. Polska archeologia frddziempomorsia 9811904 (Warszawa
19493), 3543,

I P Vemnus, Athribis. Textes ef documents relatifc a la péographie, aur enltes et @ I histoire d 'ure ville du
Dieftr éeyprien & Uépogue phareonigue, BAE 74 (Le Caire 1978), 359, n. 4.

J Vernus, op. n;_'i.l._, 3158 of. E. J|:|i|||n;:11.':|-ku:4-r|'||,s|'|d. Les r.r.l.'tl:'r.i]'.l.'J.HrJ.t de Ta steue _l,;'qu:"r'l'.'u.':a'h.':r' de J.:!,l':'ef-flfﬂ'-
fe-Sauvenr, BAE 23 (Le Caire 1956), 102-103.

+ K. Myéliwiec, “Tell Atrib excavations 1995", PAM VI, Reports 1995, 54, fig. 1, et p. 60; K. MyShwiec
and M.B. Said, “Polish-Egypiian Excavations at Tell Atrib in 1994—1995", Erfrav XVII (1998), 191-193,
fig. Ob, 10; K. Mysliwiec, Herr beider Linder, Agypten im 1. Jahrtausend v. Chr. (Mainz 1998), 214, fig.
20

5 ErTrav XVIIT (1998), 215 et 218, fig. 26a-d; Mysliwiec, Herr beider Linder, 221, figs. 91-92.

& K. Myéliwiee @t M_AH. Rageb, “Fouilles polono-égyptiennes & Tell Atrib en 1986-1990", Erfrav XV
(1992}, 401, fig. Sa-b; K. Myéiwiec and 5.A. Senna, “Polish-Egyptian Excavations at Tell Aarib in 1991
19937, Erfray XV (1995) 220, fig. 18; K. Myéliwiec, “Athribis — eine hellenistische Stadt im Nildela®™,
Antike Wele 25/1 (19943, 39, fig. 12; Id., “Adhribiz entre Memphis et Alexandrie”, Dossiers d'Archéologie
213 (1996), 43, fig. de droite; id., Herr beider Linder, 222-223, figs, 95-96,

T K. Mysliwiec, “Les ateliers d' Athribis plolémaique”, Archeologia XLVIT (1996), 7-20.
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surtout i celles qui relévent de I"imagerie osirienne.*

Parmi les objets mis au jour dans ce quartier on trouve un monument unique
dans son genre: un sceau en calcaire (Figs. 3-8) issu de la couche la plus profonde
de nos fouilles, une couche intacte datant de la seconde moitié du IV® & av. J1.-C.
(Fig. 2)." Cette date constitue le rerminus ante quem, le sceau pouvant théoriguement
étre plus ancien; il aurait éé apponté sur le lieu i 1'époque en question. Cependant,
vu I"homogénéité chronologique des autres objets provenant de la méme couche, il
semble plus plausible de I'attribuer, lui auvssi, & la fin de I'époque dynastique ou au
début méme de I'époque ptolémaique, conformément a son contexte stratigraphique.

Le sceau (N® TA 95/121) est fait en calcaire trés mou. Il présente la forme d’une
plague ovale munie d’un tenon armrondi avec un trou au milieu. Dimensions de la
plaque: longueur — 8 cm; largeur — 4,5 cm; épaisseur avec tenon — 3,5 em.

Sur le c6té plat du sceau figure une inscription hiéroglyphique gravée en creux,
mise dans un cadre ovale. Sur une des extrémités, celui-ci est interrompu par une
composition dont le modelé sommaire laisse & peine reconnaitre les deux plumes
d"autruche que 'on voit souvent surmonter les cartouches royaux, surtout dans le
contexte funéraire.’” Disposée verticalement, I'inscription se compose des signes sui-
vants: 8z, deux signes ks placés I'un & c6té de 1"autre, le signe nb et le cobra dont la
forme suggire soit I'idéogramme soit le déterminatif du nom d'une déesse associée
a l'uraeus. Bien que la lecture de ce demier signe ne soit point évidente, des sig-
nes semblables ayvant été lus dans des contexies similaires comme noms de diverses
déesses-serpents,'' I'ensemble de 1"inscription permet d’exclure toute autre lecture que
celle d’Ermouthis, déesse de la fécondité et de la moisson,

Qu'on la lise: (a) 7(.1) kz2(w) nbiw) Rnnwii — “(celle) qui abonde en toutes
victuailles, Ermouthis™;"? (b) ©$2(.0) kziw), nb(.0) kaw) — “(celle) dont les victuail-
les sont abondantes, la maitresse des victuailles™'* (o) Ronwrr nbi.f) ka2 (w) “E20w) -
“Ermouthis, la maitresse des victuailles abondantes™," le résultat est le méme: il 5 agit
d’épithétes bien connues d’Ermouthis,” la déesse vénérée tout particuliérement dans
la région du Delta égyptien ob plusieurs témoignages de son culte, parmi lesquels le
nom d’une ville (Terenouthis), datent de 1'époque gréco-romaine.™

Les liaisons d'Ermouthis avec Athribis sont bien connues. Une hypostase de toute

3 Thad., passim, et Amrike Welr 2571 (1994), 38-46.

* EfTrav XVII (1998), 216 et 218-219, fig. 27a-d; of. PAM VII (Warsaw 1996), 59-60,

0P, ex. sur les modiles de briques en calcaire et les plagues en fafence trouvées dans un dépdt de
fondation du temple funéraire de 5é6 1 a4 Qoumeh, of. K. Mysliwiee, Keramik und Kleinfunde aus der
Gratung im Tempel Sethos' £ in Gurng, AVDAIK 57 (Mainz 1987), 36-37, pl. V:1-2, 5-§.

N Sumout Ouadjyt: W.MF. Petrie, Quenel, BSAE 16 (London 1909), 13, pl. XLVI:15-16; T.E. Pea
and C.L. Woolley, The Ciry of Akkenaten 1, EES Excav. Memoirs 38 (London 1923), 162-163; L.D.5.
Pendlebury, The City of Akhenaren 111, EES Excav. Memoirs 44 (London 19510, 149, pl. LXXXI:141-
148 et 152), et Emmouthis (Renenoutet), 'W.M.F. Petrie, Objects of Duaily Use, BSAE 42 (London 1927),
69, pl. LX:161-163, 168, 171, 186; H. Wild, “Contributions i 'iconographie et 4 la titulature de Qen-
Amon”, BIFAC 535 (1953), 214 n. 1, Voir avssi quelques cas particuliers dans la statuaire: E. Graefe, “Das
sogenannte Senenmut-Kryptogramm™, GM 38 (1980), 46-51.

12 Cf. J. Brockhuis, D godin Renemveter (Assen 19710, 142 (552,00 ki et 148 (kaw b w)

I3 Comme le suggire P. Vernus que je tiens 4 remercier une fois de plus d'aveir bien voulu me faire part
de ses idées. Pour ces épithites, voir aussi . Brockhuis, op. cit., 142

¥ Cf. Broekhuis, op. cit., 144,

15 Comp. aussi: nb.r ksw 2w fwer ibid, 144,

16 Cf. C. Beinlich-Seeber, in £4' V, 233-234, n, 32,
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déesse égyptienne responsable de la protection du roi et de la fécondité,"” Ermouthis
était surtout assimilée 2 Isis,'® une des déesses principales du panthéon athribite."
Un trait particulier pouvait aussi la rapprocher de Khouyt, une déesse athribite par
excellence: les deux étaient en effet responsables de I'étoffe servant 4 envelopper
soit le corps ou une partic du corps d’Osiris soit celui du défunt en général™
Indépendemment de ces affinités particuliéres, le fait méme d'étre située dans le
Delta égyptien aurait suffi pour que Athribis fiit un centre important du culte de la
déesse-serpent.

En effet, son culte & Athribis est bien attesté par les sources écrites et, plus
particuligrement, par celles de la fin de I'époque dynastique. On connait un “autel” de
Nectaného IT (Turin 1751) mentionnant “Ermouthis dans Tst-rmwe™ et “Ermouthis
dans le grenier”.” Une musicienne de la déesse Khouyt, mentionnée dans le texte
gravé sur la statue de Ps-n-ks-rwd (Le Caire CG 1266, Basse Epoque), est désignée
comme “une nourriciére, possesseur de toute nourriture, une Ermouthis, riche en
provisions™.** Elle s’identifie donc avec la déesse-serpent en utilisant des épithetes
semblables & celles gu’on lit sur notre sceau.

On connait aussi bien des sceaux du genre représenté par le monument éudié**
que des objets estampillés de sceaux similaires. La provenance d'un grand nombre
de sceaux portant des épithétes d’Ermouthis est inconnue. Tel est, par exemple, le
cas de quelgques monuments semblables issus de la collection Drovett, conservés
actuellement au Musée de Turin.*® Un autre sceau du Musée de Turin provient de Deir
el-Médineh? o le culte d’Ermouthis est attesté pour 1'époque du Nouvel Empire.”

Deux types d'objets étaient souvent estampillés avec des sceaux de ce genre, i sa-
voir: bouchons d’amphores™ et briques crues.” Les amphores mises sous la protection

IT . Wildung, Bickr 29 (1972), 292, et P. Derchain, CdE 47 n™ 93494 (1972), 137,

1% ] Broekhuis, op. cit.,, 105-109,

19 B Vemnus, Athribis, 459-460; id., L4 1, 520,

W pour Khouyt, of. Vernus, Atfribis, 440447, et id., LA [, 520. Pour Ermouthis, ef. Broekhuis, op. cit.,
T9-85, &1 D. Wildung, Bidr 29 (1972), 292,

2 Vernus, Athribis, 121 (1,100 et 123 n. (i).

2 Op. cit, 121 (1.7) et 123, . (f).

2 Op. cit, 106 (n° 116).

M p o0 Jnfqu'ii:r_ La p}'rumr';.rr d'l'_'.’r:.;.ljmr?rr.'r {Le Caire 1928}, 19, |i_|.[. 2% WMLF. Petrie, (J‘I-'_n:r'l'f\- J-'_.f.
Daity Use, 69, pl. LX, et ef. p. 70, pl. LXII; PeetWoalley, Ced 1, 162-163; D. Ben Tor, The fmmortals
in Ancient Egvpr. From the Abraham Guierman Collection af Ancient Egypitan Art, {Jerusalem 1997), 54
(n®. 46), cf. 25 (n®. 9.

5 A Fabreiti, F. Rossi et R.V. Lanzone, Regio Museo di Torine — Antichitd Egizie (Torino 1888), 247-248
{voir particulitrement les n™ 63%4—6396).

6 N= 800955, provenant des fouilles de E. Schiaparelli & Deir el-Médinch en 1909, Je remercie Mme E.
Leaspo du Musée de Turin pour cette information.

* M. Tosi et A. Roceati, Stele ¢ altre epigrafi di Deir el Medina (Torino 1972), 223-224; J. Broekhuis,
op. cit., 142148,

2% P, ex. W.MLF, Perie, Tell El Amarna (London 1894), 30, pl. XXI (0™ 38—44); Peet/Woolley, Cod 1,
162-163, pl. LV; Pendlebury, Cod I, 144 sqq.. particulitrement p. 149, pl. LXXXIT (n® 141-148 et
152); B, Bruytre, Rapport sur les fouilles de Deir EI Médineh (anmdes 1945-1946 et 19461947 ), FIFAO
21 (Le Caire 1952), 54, fig. 39 (n™ 31, 33, 64); W. Boochs, Siegel und Siegeln im Alten Agvpren, Killner
Forschungen zu Kunst und Alterum 4 (Sankt Augustin 1982}, 86,

¥ p. ex.: W.C. Hayes, “Inscriptions from the Palace of Amenhotep 117, JNES 10 (1951}, 162 sq.; A.
Bey Kamal, “Rapport sur les fouilles du comite de Galarza”, ASAE 10 (1910), 117; Peev'Woalley, CoA 1,
164, pl. LV; Pendlebury, Cod 1L 150, pl. LXXXII (i-viiiy; E. Gadl, Stamped Bricks from TT 32, StudAeg
15 (Budapest 1993). Plus généralement sur la matigre, voir; AJ. Spencer, “Brick Architecture in Ancient
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de la déesse des victuailles contenaient généralement du vin, produit mentionné dans
I'estampille sur le bouchon. Pour ce qui est de notre objet, aussi bien ses dimensions
= il est sans doute trop large pour avoir servi & timbrer les bouchons — que le type
de 'inscription laissent supposer qu'il était utilisé par un briquetier, méme si, jusqu’a
présent, aucune brique estampillée ne fut rouvée & Tell Atrib.

L'usage de cacheter les briques, répandu au Nouvel Empire, n'est attesté que
sporadiquement i 1'Epoque Tardive.™ Bien que, dans la plupart des cas, le cadre
de ces estampilles soit rempli de noms de rois ou de particuliers, on ¥ trouve aussi
des épithétes de divinités qui définissent le caractére religienx de 1’édifice gu'on
construisait avec des brigues marquées.” Plusieurs sceaux portent le nom du bitiment
en question, mis parfois dans le cadre carré du signe Awr qui fait alors partie de
I"inscription.®

Méme si, sur le plan formel, 'inscription de notre sceau ne constitue pas le nom
d'un édifice particulier, elle se rapporte sans aucun doute & une construction lide
au culte d'Ermouthis. L"absence de la barre horizontale dans la partie inférieure de
I'ovale, élément indispensable pour un cartouche complet, parait sans importance, étant
donné que méme les noms de plusieurs rois du Nouvel Empire, empreints sur quelgues
brigues & Thiébes, apparaissent dans un ovale sans barre.™ Tout aussi facultative semble
la présence ou 1"absence ainsi que la forme des deux plumes surmontant cette figure. ™

Nous aurions ainsi la preuve gque, vers la fin de I'épogue dynastique, il ¥ avait
& Athribis un édifice important lié au culte d’Ermouthis, construit en briques crues,
Comme, pour des raisons pratiques, les briques de ce genre étaient moulées dans
le voisinage des murs in spe, il parait fort probable que ce bitiment se trouvait i
proximité de la zone fouillée, soit dans le faubourg oriental de la ville. De quel type
de construction pourrait-il done s”agir?

Dame des victuailles et protectrice des greniers, Enmouthis était souvent représentée
ou mentionnée en relation avec ce genre d'enceintes sacrées qui abritaient, en plus,
une chapelle de son culte.® Les briques timbrées avec notre scean auraient done pu
servir i la construction d'un grenier ou (et?) d'une chapelle dédiée & Ermouthis, érigée
dans 1'enceinte du grenier. Compte tenu de la datation du sceau, on pourrait songer
au grenier et A la Tat-rmwit mentionnés sur 17°autel’ de Nectanébo IT (Turin 1751).%
Cette hypothése devient encore plus prometteuse quand on rappelle la découverte de
quelques blocs en calcaire portant les noms de ce roi, provenant sans doute d’un

Egypt” (Warminster 1979), 144-146, pls, 21-36; W. Boochs, op. cit., 21.

Spencer, op. cit., 144145,
3 Boochs, op. eit. 21.
2 Spencer, op. cit,, 144-145, pl. 32 (0™ 71-73). P. ex.: Pect/Woolley, Cod I, 164, 11 y a aussi des noms
d"édifices inscrits simplement dans un ovale, p. ex. Spencer, op. cit., pl. 28 (0™ 41-46), pl. 2% (n™
52-53), pl. 30 (n™ 57, 59); PeetWoolley, op. cit., pl. LXXXIIT (n™ i, vi-viii); W.C. Hayes, op. cit,, 175,
fig. 30 (n™ vi-ix).
B poex: E Gadl, op. cit, 102 (n® 146.86/1,a = pl. 22a), 110 (n® 170.89/36 = pl. 26c), 121 {n° 200.
AI/113 et 114 = pl. 32ab), 125 (n® 21292124 = pl. 34¢) et bien d autres; Hayes, op. cit., 175, fig. 30 (n®
¥k
* %air, p, ex., Hayes, op. cit., 175, fig 30 (n® iii, iv) ol deux types différents de plumes surmontent deusx
cartouches juxtaposés,
% Of. NM. and N. de G. Davies, “Harvest Rites in a Theban tomb”, JE4 25 (1939), 154155, pl. XIX.
Pour d”autres exemples, voir C. Beinlich-Seeber, L4 V, 232, n, 8,
¥ Cf. notes 21-22.
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temple ou d’une chapelle située dans le voisinage de nos fouilles, & quelque 200 m
4 I'ouest de I'endroit ol gisait le sceau.”” La chapelle de Nectanébo Il aurait pu étre
élargie au début de 1'époque ptolémaique, si tel était le témoignage des fragments en
calcaire portant le nom d'Alexandre le Grand (Fig. 1) — qui peut aussi bien étre celui
de Philippe Arrhidée ou de Ptolémée ler — trouvés pendant nos fouilles tout prés d’un
four & chaux datant de I'époque plolémaique tardive.™®

On ne peut pas exclure 'hypothese selon laquelle les briques marquées d’épithites
d’Ermouthis auraient été fabriquées pour la construction du tombeau de la prétresse
Hipl..], fille de Pz-n-ks-rwd, identifiée & Ermouthis,™ qui devait vivre & la méme
époque. Cette éventualité nous parait pourtant moins plausible car, malgré toutes les
affinités qui existent entre les deux, 'inscription de notre sceau porterait alors le nom
de la prétresse plutdt que celui de la déesse. Par ailleurs, les brigues en question
pouvaient aussi bien servir & la construction de divers bitiments comme ¢'était, p.
ex., le cas des briques portant le nom du Petit Temple d’Achet-Aton & I'époque
amarnienne.*

Si notre interprétation du témoignage qu’apporte le sceau trouvé i Tell Atrib est
juste, les soldats d’Alexandre le Grand, obligés de quitter I'enceinte d'un temple,
se seraient installés dans le voisinage d'un grenier important. Ce voisinage aurait-il
stimulé le développement d'un culte de fertilité dans le quartier, un culte associé
tant & Dionysos qu'a Osiris et marqué d’accents érotiques?! C'est probablement
pour satisfaire les besoins de ce culte que travaillaient les boulangers qui faisaient
des pains rituels portant un décor estampillé 3 I'aide des moules dont on a trouvé
plusieurs exemplaires dans les couches ptolémaiques.* La continuation du culte des
divinités “agraires” i Athribis romaine est confirmée par la trouvaille d’une terre
cuite représentant “Isis-sur-corbeille”,” une hypostase de la déesse associée depuis
longtemps & Ermouthis.®

¥ ErTrav XV (1992) 402-404, fig. Ta-c; MySliwiee, Herr beiden Linder, 214, fig. 81,

& Cf. note 4.

® Cf. note 23.

W Spencer, op. cit., 145 n, 48,

A ErTray XV (1995), 221-225, 235; K. Myédliwiec, “Un passage des Textes des Pyramides et la rencontre
d'une tradition fgyptienne avee une tradition greeque 4 "époque polémaique”, in Zwischen den Beiden
Ewigkeiten [Fs. G. Thausing] (Wien 1994), 154-158; id., “Isis-Aphrodite ‘anasyrméne’ et le culte de la
déesse nue 3 Athribis plolémaique”, in Honmtmages & Jean Leclant 3, BAE 106/3 (Le Caire 1994), 385-
389 id., “Athribis entre Memphis et Alexandrie”, Dossiers &’ Archéologie 213 (1996), 40-41; id., “In the
Ptolemaic Workshops of Athribis”, Egyprian Archacology 9 (1996), 34-35; id., "Phallic Figurines from
Tell Atrib”, Essays in Honour of Prof. Dy, Jadwiga Lipifska, Warsaw Egyptological Studies 1 (Warsaw
1997), 119-137; id., “La fonction des bains publics d"époque ptolémaigue & Athribas”, Kwartalnik Histerii
Kultury Marerialnej 460/1-2 (Warsaw 1998), sous presse.

42 ] K. Szczepkowska, A Stamp with a Representation of Eros Riding a Dolphin from Tell Awib”, Effrav
XV (1995%), 300-318; id., “A Group of Ceramic Bread Stamps and Fragments of Braziers from Plolemaic
Workshops in Tell Awrib (Egypt)”, in E' Emspowef, Svedvinam nie e Ellapesnad) Kepapued), Ko
6-13 wmgeilow 1097 (Chania 1997), 84; ErTrav XVII (1995) 226, fig. 26, et p. 22% . Leclant et G. Clere,
“Fouilles et travaux en Egyple et au Soudan 1993-1994", Orientalia 64 (1995), 237, fig. 5; Anrike Welt
25/1 (19943, 46; K. Mygliwiec, “Les ateliers d" Athribis prolémaique”, Archeologia XLVII (1996), 19, pl.
XV 24,

43 K. Myéliwiec, “Isis & Athribis”, EiTrav XV (1990), 287-289, fig. la-b,

H Cf, note 18.
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Fig. 1  Blocs de calcaire avec le nom d' Alexandre le Grand en relief. Tell Atrib,
TA 95/75. Haut. 22 cm.

Fig. 2  Le lieu de découverte du sceau TA 95/122 (indiqué par la fleche).
Figs. 3-5 Le sceau en calcaire trouvé a Tell Atrib, TA 95/122. Haut. 8 cm
Figs. 6-7 Sceau trouvé i Tell Atrib, TA 95/122. Haut. & cm.

Fig. 8  Inscription sur le sceau de Tell Atnb.

Dessins: Marek Puszkarski

Photographies: Andrzej Ring

Polish Center of Mediterranean Archaeology,
Warsaw University.
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An Image of Nebwenenef, High Priest of Amun

William H. Peck

It is my privilege to dedicate the following brief notes on a Ramesside sculpture to
Herman te Velde, friend and colleague, who at one stage in his Egyptological career
was actively involved in the excavations carried out at the tomb of Nebwenenet,
High Priest of Amun in the reign of Ramesses IL.'

In 1990 the Detroit Institute of Arts acquired a fragment from a statue® representing
what could then only be identified as an important official who had been active during
the reign of Ramesses Il. The fragment, little more than a bust, preserves only the
head, shoulders and upper torso of a male figure. The attire of the person, as it was
preserved, indicated high rank and station. From the nature of the partially preserved
inscription on the back pillar as well as the shape of the fracture on the figure’s proper
left arm, it was clear that this fragment had come from a pair statue, presumed at the
time of its acquisition to have represented a man and his wife, lacking evidence to
the contrary.? In addition to the small portion of what would have been a lengthy text
on the back pillar, an incised cartouche of Ramesses II on the figure’s right shoulder
was the only inscriptional evidence on the fragment. Neither the man’s name or any
titles are preserved anywhere on the piece.

The figure is preserved roughly to the waist at an irregular horizontal break. The
right arm is missing below the shoulder, providentially broken immediately below
an inscribed cartouche, while the left arm is preserved to the elbow and includes
the complete pleating of the elaborate sleeve. An indication of the top of a similarly
pleated kilt can be seen at the back of the proper right side. The right side and point
of the nose has been chipped, otherwise the face is in good condition. Much of the
surface of the statue has suffered small cracking, possibly attributable to heating or
burning the stone, but there are no apparent insecure fragments, Several of the cracks
have a black fill material in them, and the bottom of the left arm and sleeve also have

| Professor te Velde took part in the excavations conducted by Lanny Bell at Dira Abu el-Naga for three
seasons. He published a popular account of the work (in Dutch) in Phasnix 1971 (1973), 219-230.

! Detroit Institute of Arts accession number: 1990.292,

Title: Bust of Nebwenenef, High Priest of Amun. Date: New Kingdom, Dynasty XIX, early in the reign
of Ramesses 11 (between 1290 and 1273 BC). Material/Technique: Carved black Gramite.
Measurements: H. 36.5 cm (14 3/ in.). Provenance: Probably from Theban Tomb 1357.

Founders Society Purchase: Mr, and Mrs. Benson Ford Fund, Henry Ford 11 Fund, Mr. and Mrs. Walter
Buhl Ford 11 Fund, Josephine and Ermest Kanzler Fund, General Endowment Fund, Mr. and Mrs. Allan
Shelden I Fund, Joseph H. Boyer Memorial Fund, J. Lawrence Buell, Jr. Fund, Mr. and Mrs. Alvan
Macauley, Jr. Fund, Barbara L. Scripps Fund, Henry E. and Consuelo S. Wenger Foundation Fund,
Marilda R. Wilson Fund, Robert H. Tannahill Foundation Fund, Abraham Borman Family Fund, Mary
Martin Semmes Fund, Edna Burian Skelton Fund, James F, Duffy, Jr. Fund, Hill Memorial Fund, and
funds from various contributors,

3 Although the assumption was that it had come from a pair statue of a man and wife it could have
represented some other family combination such as evidenced by the well-known pair statue of Thutmosis
IV and his mother, Cairo OG 42080,
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minor fillings. Light areas of color which are possibly the remains of polychrome are
present in areas of low relief in the hair, garment, and inscriptions.

The face is full and rounded, the eyes are set in with the upper and lower lids
lightly incised, the bridge of the nose is sharply articulated and the lips are full.
The ear lobes are large and piercing is slightly indicated. The head is dressed with
an elaborate double wig with tied locks consisting of three hair strands each at the
brow. The over wig extends at the back to shoulder level, while the under wig lappets
reach almost to the breasts in front. The remains of costume indicate a male garment
which is traditional for the period, with its simple slit neckline and elaborately pleated
sleeves. This statue fragment is an excellent example serving to illustrate the lasting
influence of the courtly style popular in late Dynasty XVIIL. The early years of the
reign of Ramesses Il, early in Dynasty XIX, are in many respects a return to and a
continuation of the highly developed sensitivity of late Dynasty XVIII, the time of
Amenhotep II and his successors. During the reign of Amenhotep 111 the development
of a courtly or “palace” style produced with a high degree of artistic sensibility and
subtlety of execution had come to fruition, well exemplified by many representations
of royalty and nobility. After the interruption of tradition during the time of the
heretic king, Akhenaten, the artists of the Ramesside age sought to return to that
earlier standard and quality and to resume the attention and adherence to canonical
strictures of representation in the arts. The statue now identified as the High Priest,
Mebwenenef, is a good example of this artistic direction and it can be compared to
advantage with other works of the same time. The seated figure of Ramesses 11 in the
Egyptian collection in Turin® is the type of ideal to which the image of Nebwenenef
aspired. The guality of the early Ramesside paintings in the tomb of Userhet (Theban
Tomb 51) or the reliefs of Seti | at Abydos suggest the milieu from which the sculpture
emerged and the high level of accomplished artistic craftsmanship available to well-
placed courtiers.

When this sculpture was acquired by the Institute of Arts it was only possible to
identify it as “an important official who lived in Egypt during the reign of Ramesses
II, as attested by the name of that king on his right shoulder”5 It is entirely to the
credit of Dr Lanny Bell, once Field Director for the Dira Abu el-Naga project of the
University of Pennsylvania and now Associate Professor Emeritus, the University of
Chicago, that the identification of this piece as a representation of Nebwenenef was
made known to us. We wish to extend our sincere thanks formally to him for this
valuable information. Much of the information in this paper is indebted to Dr Bell
and is based on his work.

Bell excavated at Dira Abu el-Naga in the tomb of NMebwenenef (Theban Tomb
157} for four seasons. Among his publications of this excavation is a semi-popular
account of the work in an article in the University of Pennsylvania publication, Expedi-
tion,® in which he described the discovery of “the most important find of our whole
excavation (which) is a stunning black granite bust of Nebwenenef's wife Takhat”,

4 i
Turin 1380,

* Quote from the initial description of the piece when it entered the collection of the Detroit Institute of

Arts.

B “In the Tombs of the High Priests of Amun®™, Expedition Vol 15, No. 2 (Winter, 1973), 17-27; the bust

of Takhat s illustrated on p. 27.
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With this description he also expressed the belief that the upper part of the figure of
Nebwenenef might be “among the many disembodied heads in the world's Egyptian
collections™. In a further publication’ summarizing his research on High Priests of
Amun in the Ramesside period, Bell mentioned the piece now in Detroit, however he
did not provide an illustration of it. It is clear from the evidence assembled by him
that this representation of Nebwenenef can be said conclusively to come from a pair
statue representing the man with his wife, the lady Takhat. It is at last possible to
identify all of the parts of the pair statue, if not to reunite them.

Theban Tomb 157 was known to Champollion, Rosellini and Lepsius, and Cham-
pollion included a plan of the tomb in the Notices Descriptives, Aspects of the tomb
have been noted or published by a long list of Egyptologists including Hay, Wilkin-
son, Borchardt, Fischer, Greenlees, Sethe, Hilscher, Siive-Siiderbergh, Davies, and
Gardiner.® The lower portion of the pair statue has an additional history of its own.
It was recorded as having been seen in Cairo as early as 1881 and so noted by A.
Wiedemann in “Der Oberpriester des Amon Neb-unen-f unter Ramses I1".7 Sixty years
later (1941) it was published with photographs by Gregoire Loukianoff as having been
located in the museum of the monastery of St. George in Old Cairo.'” When the late
Dr Labib Habachi inquired as to its whereabouts on behalf of Dr Bell, his inquiry
“was met with a negative response”."

Before assuming his role of High Priest of Amun in the first year of the reign
of Ramesses II, Nebwenenef had already held the offices of High Priest of Anhur,
and High Priest of Hathor, Lady of Dendera, indicating that he had been of consid-
erable prestige and importance during the reign of Seti I. Nebwenenef’s installation
as High Priest of Amun was obviously the capstone of a most distinguished career.
The circumstance and manner of his selection was recorded in his tomb in a text
which is often quoted in the Egyptological literature.'* His elevation to that exalted
rank occurred during the first year of the reign of Ramesses I when the king was in
Thebes presumably for the funerary ceremonies for his father, Seti I, but certainly for
the celebration of the feast of Opet. Nebwenenef had the distinction of being singled
out and appointed by the god Amun himself when he pronounced his divine choice in
an oracle after the candidates were put forward. Nebwenenef was not to be informed
of the divine intervention until the king's royal progress moved north to Abydos. To
roughly paraphrase a section of the text from the tomb:

Year one, third month of Inundation: when his majesty sailed north from Thebes,
(after completing the festival of Opet), Nebwenenef was brought into the presence
of his majesty, being already high priest of Anhur and priest of the gods from

T Lanny Bell: “Dira Abu el-Naga: The monuments of the Ramesside High Priests of Amun and Some
Related Officials”, MDATK 37 (1981), 51-62, entry 1, C. 3. with notes,

¥ PM I/1%, 266-268 (TT 157).

¥ Bell, MDAIK 37, 53 n. 35 with other references.

¢ Bell, op. cit., 53 n. 36: G. Loukianoff “Le Musée du Convent Grec Saimt Georges au Vieux-Caire”,
BIE 23 (19413, 171-178, pls. -1v.

Il Bell, op. cit., 53 n. 37: BM 112, 421,

I JH. Breasted, Ancient Records of Egypt T (Chicago 1906), 104 [256], an extract; G. Lefebvre, Hisroire
des Grands Prétres d Amon de Karnak (Paris 1929), 117=123, 248-249; Loukianoff, cited above, ,I_:i'i":"’;
the complete text in French because of “importance historigue’” and “beaucoup de déils intéressants™;
KA1 I, 283-285.
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north of Thebes to Thinis. The king told him that he was now the high priest of
Amun, and that he (the king) had offered up the names of all the priests of the
god but Amun would have no other but him.!

In addition to his elaborate tomb in the Theban necropolis, befitting a High Priest of
Amun, Nebwenenef had the rare distinction to be one of the few individuals singled out
to have his own mortuary temple at Gourna. As was Amenhotep, son of Hapu, in the
reign of Amenhotep I1I, Nebwenenef was one of the exceptional nonroyal personages
awarded that honor and privilege. There is little trace of the temple, which was once
located to the south-west of the Temple of Seti I, aside from a pair of broken colossal
statues and the additional evidence of foundation deposit objects which were found
bearing both the names of Ramesses II and of Nebwenenef,'

It can certainly be assumed that for the first decade of the reign of Ramesses II
Nebwenenef was exalted and honored. Associated with his position as primate of the
priesthood of Amun his secular titles included “overseer of the Double House of gold
and silver”, “overseer of the double granary”, “overseer of work”, and “chief of all
the craftsmen of Thebes”, attesting to the considerable influence and power vested in
his office.

For any survey of Egyptian art this piece of sculpture would provide an excellent
example from one of the most important periods in Egyptian history. In a retrospec-
tive manner, as is suggested above, it continues to exhibit the elegance and grace
exemplified by work of Dynasty XVIII, as the tradition was revived in Dynasty XIX.
It is of a scale that accords with the importance of the individual for whom it was
made.

Egyptian sculpture in the collection of the Detroit Institute of Arts is represented
by a woefully small number of examples of complete figures and heads, with little
depth and range to the collection to illustrate the major directions or the variety,
especially in New Kingdom sculpture. Sculpture of this period is best represented by
a small Seated Scribe, an important masterpiece, but one that is miniature in size.
With it can be included a limestone male head from Early Dynasty XVIII as well as
a quartzite bust, both of private individuals. This representation of a high Ramesside
official has done much to extend the range and convey more of the spirit of Egyptian
art of this period. That it has been identified not only as a known individual, but also
a personality of acknowledged historical importance, certainly makes it even more an
object of considerable interest.'s

13 KA. Kitchen, Pharach Triwmphant: The Life and Tines of Ramesses I (Warminster/Mississauga 1982),
A7,

1 pM IE, 421,

15 Recent publications of the piece include: Bulletin of the Detroir Institure af Arts Vol, 66 no, 4 (1990),
49, IL; “New Egyptian Statue in Detroit”, Minerva Yol. 2 no. 4 (JulyfAuogust, 1991), 37; “Detroit and the
Ancient World”, Minerva Vol. 2 no. 5 (Sept/Oct. 1991), 23; W.H. Peck, “Egypt at the Detroit Instioute
of Ams — A History of the Growth of the Collection™, KMT Vol. 2 no. 3 (Fall 1991), 17, Il
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Fig. 1 Bust of Nebwenenef, Detroit Institute of Arts 1990.292.
Fig. 2 Bust of Nebwenenef (back).

Fig. 3 Drawing of the back of the base recorded in Cairo in the nineteenth century
with the fragment now in Detroit.

Fig. 4 Nebwenenef before Ramesses I1 and Nefertari. Line drawing of the scene

in Theban Tomb 157. Courtesy of the Oriental Institute of the University of
Chicago.
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Charms for Protection during the Epagomenal Days

Maarten J. Raven

In his brilliant Studies in fconology, Panofsky has drawn attention to a recurring phe-
nomenon in the tradition of cultural heritage, viz. a dichotomy between texts and im-
ages.! A disconnection between literary and artistic traditions was perhaps inevitable
in the cultural climate of, for instance, the Middle Ages, which was characterised by a
marked degree of insularity in scholarship, art, and literature. One would not expect,
however, to find a similar phenomenon in contemporary Egyptological research, yet
it has been remarked before that, to a certain extent, Egyptology lags behind stan-
dards set by scholars in other disciplines. Due to this ‘medieval’ state of mind, it is
still quite common to find scholars studying the literary evidence while ignoring the
archaeological realia.? Herman te Velde is certainly not guilty of this attitude; on the
contrary, he has always advocated the truly iconographical method which takes into
account both texts and images, as I found out to my profit when he sat on the commit-
tee which reviewed my dissertation. Therefore, I dedicate the following contribution
to my good friend and colleague from Groningen, hoping its relevance for the study
of the goddess Sakhmet/Mut proves to be of further interest for him.

The instructions of papyrus Leiden I 346

In 1948, Stricker published a transliteration, translation, and commentary of the Leiden
papyrus cat. 1 346 (inventory number AMS 23a), containing spells for protection
during the epagomenal days.® Because of their very special character as a period
of transition from one year cycle to another, these days had a status of their own
in the Egyptian hemerological concepts. This period of the year was characterised
by shortage and disease, but also by the eager expectation of the new inundation
and the renewal of vegetation. Accordingly, the Egyptians had a very ambivalent
attitude towards this critical period, during which they were exposed to the whims
of the goddess Sakhmet, the Eye of Ré". During the epagomenal days, the normal
cyclical course of time (nkf) came to a standstill. A new precanous balance (dr) was
established, which might last forever unless certain ritual or magic precautions were
taken. Clearly, these days called for a special kind of protection, and it is with this
that Papyrus Leiden [ 346 is concerned.® The text starts with a copy of the Book of

I E, Panofsky, Studies in lconology (New York 1939), 3-31.

! Cf. my remarks in M.J. Raven, Symbols of Resurrection (Leiden 1984), vii-viii; and my review of P.
Eschweiler, Bildzauber im alien Agvpten. Die Verwendung von Bildern und Gegenstéinden in magischen
Handlungen nach den Texten des Minleren und Newen Reiches, OBO 137 (Freiburg/Giittingen 1994}, in
BiChr 53 (1996), 692-697.

¥ B.H. Stricker, “Spreuken tof beveiliging gedurende de schrikkeldagen naar Pap. | 346", OMRO 29
(1948), 55-T0.

i Stricker, op. cit., 56-61; C. Leitz, Tagewdhlerel. Das Buch hat nhh phowy di und verwandre Texre,
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the Last Day of the Year (Col. 1.1-11.5).5 This consists of the invocation of twelve
gods who are identified as the “murderers who stand in waiting upon Sakhmet, who
have come forth from the Eye of RET, messengers everywhere present in the districts,
who bring slaughtering about, who create uproar, who hurry through the land, who
shoot their arrows from their mouth[s], who see from afar”. By equating himself with
Re", the magician then conjures these spirits to keep distant. The text ends with an
instruction: “Words to be said over a piece of fine linen. These gods are to be drawn
on it, and it is to be fitted with twelve knots. To offer to them bread, beer and burning
incense. To be applied to a man’s throat. (A means) to save a man [from] the plague
of the year; an enemy will have no power over him. A means to placate the gods
in the retinue of Sakhmet and Thoth. Words to be said by a man from the last day
<until> the opening day of the year, <on> the Wag-festival and at the daybreak of
the Ernutet festival”

The papyrus then continues with an enumeration of the five epagomenal days and
the associated protective spells (Col. I1L5-1I1.4). The latter had to be addressed to
the five gods whose birthdays were commemorated on the days in question: Osiris,
Haroeris, Seth, Isis, and Nephthys. This section likewise ends with an instruction: “To
be recited. Then one should draw these gods with yellow paint® and then with myrrh’
on a sirip of fine linen on the five epagomenal days.” This is followed by a second
treatise, the Book of the Five Epagomenal Days (Col. I11.4-12), a rather puzzling spell
comprising a further equation of the magician with Sakhmet and Wadjet.

This text has recently been studied by Eschweiler, in the framework of his dis-
sertation on Bildzauber® It is strange that the author does not make any reference to
the fact that, apart from the texts, the Leiden papyrus also bears a vignette. This is
to be found at the very end of Col. III and depicts twelve seated divinities, properly
identified by hieratic captions (Fig. 1). The vignette was discussed by Stricker, who
realised that it depicts the deities invoked in Col. I. The order of the twelve gods and
their epithets are exactly the same as in the running text:

. Sakhmet the great, mistress of Asheru (lion-headed).

. Shentit, who resides in Busiris (human-headed).

. King R&", lord of heaven (falcon-headed with disk).

. Shesemtet, mistress of Punt (lion-headed).

. Horus, lord of Behdet (falcon-headed, double crown?).

6. Sobek, lord of Minet (crocodile-headed, feather crown).

. The Eye of Asheru (lion-headed).

8. The Eye of RE", mistress of the Two Lands, who rules over lu-neserser (human-
headed?).

W o W —

|

-‘.';tl-t-"ihh 33 (Wieshaden 1994), 416-427; G. Pinch, Magic in Ancient Egypt (London 1994), 38-39, with n,
7 referning to pLeiden I 346

* Quoted here after the rranslation by LF. Borghows, Ancient Egyprian Magical Texrs, NISABA 9 (Leiden
1978}, no. 13.

® For the most recent discussion of knif (orpiment), see 1. Blom-Bier, “Zusammensetzung altigyplischer
Farbpigmente und ihre Herkunfislagerstiitten in Zeit und Raum™, OMEG 74 (1994), 81 n, 182,

T Doubtless a solution of a gumeresin in water, used as an adhesive,

B P. Eschweiler, Bildzauber im alten Agypren, die Verwendung von Bildern und Gegenstinden in magischen
Handivngen nach den Texten des Mittleran und Newen Reiches, OBO 137 (Freiburg/Gittingen 1994), 59—
61.
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9. Horus of the spirits of Ipet (falcon-headed).

10. Who is under his moringa tree, lord of Shenet (falcon-headed?).

11. The brilliant Eve of Horus, mistress of wine (lion-headed).

12. Khnum, lord of the House of Thirty (ram-headed).

Thus, the vignette of the Leiden papyrus presents an explicit model for the fabrica-
tion of at least one of the linen amulets concerned. Yet nobody ever seems to have
wondered whether these instructions were in fact carried out. Egyptology has become
so text-oriented that the acteal survival of a number of linen charms of the kind
prescribed here has remained completely unnoticed, even though one of them was
published as early as 1853.%

Description of the linen charms

The linen charms in question were acquired by the National Museum of Antiquities
in Leiden (RMO) with the D' Anastasi collection in 1828 and have inventory number
AU 30c. They were described at the time as I paguet de tresses de bandes de toile
de fil d'une finesse extréme; quelgues unels] avec des caractéres imprimés en noir."”
Leemans slightly revised this description as cordon tressé d’une bande de toile d'une
finesse extraordinaire, ornée de figures de divinités, dessinés 4 trait (no. [ 123)."" It is
not quite clear whether the object indeed consisted of several strips of cloth plaited
together, as these texts seem to imply. At present, five separate strips of linen are
kept under this number; these were recently listed in the catalogue of the collection
of Egyptian textiles in the RMO as no. 134.2 For reasons of convenience I shall refer
to the five strips below as nos. a-e. The measurements given here slightly exceed
those mentioned in the textile catalogue because the fibres have now been properly
flattened.

Strip a (Fig. 2) is the one already illustrated in the Monumens égyptiens (Leemans’
number [ 123b). It measures 75 cm long by 2.8 cm wide. Both ends have been tightly
rolled and only the central section of 25 cm length has been flatiened (doubtless upon
acquisition by the RMO). This section is inscribed in black ink with a procession
of twelve standing divinities facing right and standing on a continuous baseline, with
captions in cursive hieroglyphs above their heads. The order of the deities is as follows:
Female, lion-headed, urasus on head: “Sakhmet”.

Female, human-headed: “Shentit”.

Male, falcon-headed, disk with uraeus on head: “R&”".
Female, human-headed: “Wadjet”.

Female, human-headed: “Shesemtet”.

Male, falcon-headed, double crown: “Horus”.

X ey

¥ C. Leemans ef al., Monumens épvptiens du Musée d'Antiguités des Pays-Bas 4 Leide, 11.14 (Leiden
1853), pl. LXXXVII no. [ 123b (= strip a).

1 Inventarisboek 3.61, Cf. Catalogue original de la collection d'Anviguités Egypriennes d'Anastasy, 77
(Archives, RMO).

I €. Leemans, Description raisonnéde des mommens Egypriens du Musée d'Antiquirds des Pays-Bus &
Leide (Lewden 1840), 104,

2 pPM. van 't Hooft, M.J, Raven, EH.C. van Rooij, and G.M. Vogelsang-Easiwood, Pharaonic and
Medieval Egypiian Textiles, CNMAL 8 (Leiden 1994), 76 cat. 134 with pl. 6 {(showing strips a and h).
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7. Male, crocodile-headed, feather crown: “Sobek”.

8. Male, ram-headed: “Khnum™,

9. Female, human-headed: “[Mistr]ess of Asheru”.

10. Female, human-headed: “Eye of R&™

11. Female, human-headed: “Eye of Horus”,

12. Male, falcon-headed: “Who is under his moringa tree”.

The male gods hold was sceptres and ankh signs, the female divinities have ankhs
and papyrus sceptres,

Strip b (Fig. 3) is the longest specimen at 89.5 cm; its width is 3.3 cm. Its ends
have been twisted to form a tight string; the centre has now been flattened over a
length of 26 cm in order to show the vignette. This again shows a row of twelve
standing deities facing right and standing on a continuous baseline, drawn in a more
careless manner and therefore harder to identify. There are some proper captions, but
for the other figures we only have the attributes on the heads to help us with their
identification:

I. Male, falcon-headed, disk with uraeus on head; Ré".

2. Male, human-headed, double crown: caption “Atum”.

3. Male, human-headed, scarab on head: Khepri.

4. Male, ibis-headed: Thoth.

5. Male, human-headed, headdress unclear: caption “Nehy"?'3

6. Male, human-headed, lotus crown on head: Nefertem.

7. Female, human-headed, throne on head: Isis.

8. Female, human-headed, house and basket on head: Nephthys.

9. Male, human-headed, caption “Geb™?

10. Female, human-headed, headdress unclear: Nut?

11. Male, human-headed, headdress damaged: Shu?

12. Female, human headed, caption “Tefnut™?

The atrributes held in the hands are more varied than in the case of strip a. Was
sceptres are carried by nos. 2, 5, 9, and 11, papyrus sceptres by nos. 7, 8, 10, and
12. Flails are held by nos. 3 and 6, while Thoth (no. 4) seems to hold a wedjar eye
between his raised hands. Ankh signs are not visible.

Strip ¢ (Fig. 4) is 79 em long and 3.1 em wide, twisted like the others with a
fattened central part of 15 cm. This is taken up by a depiction in black ink of a
standing god with short kilt and tripartite wig, facing right and carrying an ankh and
a was. A hieroglyphic caption above the head gives his name: “Osiris”.

Strip d (Fig. 5) has a length of 83 c¢cm and a width of 5.2 cm. A portion of 2]
cm in length has been flattened, the rest is twisted into a tight string. The black ink
drawing is coarser than on the previous specimen and depicts a standing goddess with
ankh and papyrus sceptre, facing right. Her headdress (a throne) identifies her as Isis.

Strip e (Fig. 6) has the same width as the preceding one and is 77 ¢m long.
It has been twisted together, except for the central 22 cm. Here we see an almost
identical vignette of a goddess, drawn in the same hand as the specimen on strip d
and 1dentified by her headdress as Nephthys.

'* Reading suggested to me by Dr J. van Dijk. The signs look like a bird followed by -v. For the god
Mehy, a form of Ptah, see M. Sandman-Holmberg, The God Prak (Lund 1948). 178-182: AR. Schulman,
JNES 23 (1964), 275-279.

278




Interpretation

The presentation of the material above will already have demonstrated the importance
of Papyrus Leiden I 346 for a proper assessment of the magico-religious significance
of these five strips of linen. For the sake of clarity, however, I shall divide my
comparison of texts and images into separate sections devoted to various aspects of
the matter.

Materials
All five strips consist of extremely fine linen with a thread count of 50 x 25 per
sqquare centimetre.™ This is in complete accordance with the prescription of the Leiden
papyrus, which specifies that only psk.r “fine linen” is to be used.'® In the preparation
of magical charms, the instructions usually stress the importance of selecting matenals
of superior quality or great rarity. Most important of all was the condition that these
materials had to be new, i.e. not contaminated by earlier use.'® The Leiden strips of
linen do not show any selvedges, so that they must have been tom from a larger piece
of cloth rather than woven for the occasion. As long as the cloth in question had not
been worn as a garment or used for other purposes, its magical efficacy would not
have been impeded.

Many magical instructions specify the use of linen for the preparation of charms."”
In daily life, linen occasionally served as a writing ground, but it was far less common
than, for example, papyrus. The preference for linen in magic acts seems to parallel
the application of bandages for the wounded and wrappings for the dead. This 15
corroborated by the term wr used for a magic bandage in pBM 10059." From a healing
aid, the linen bandage became a prophylactic measure, to be applied before rather than
after the outbreak of the complaints. Charms written on strips of papyrus occur, 00
Perhaps these are examples of the common substitution of precious matenials by more
readily available ones.™

A similar substitution may be observed in the selection of the ink. The instruction
of pLeiden [ 346 (Col. 111.3) specifies the use of knit-ink, a matenal that has been
identified as orpiment.® The extant strips, however, have representations in ordinary
black ink only. True orpiment is exceedingly rare in Egypt.! Obviously, its colour
would have been associated with gold; in fact, the Leiden alchemistic papyrus (inv.
AMS 66; cat. 1 397) prescribes its use for chrysographia. In the hemerological context

1% In the Leiden collections, this is only surpassed by one fragment from Tarkhan (Van 't Hooft er al,
op. cil., cat. 8).

I3 Of, pLeiden 1 348, spell 13 which specifies “royal linen” (Eschweiler, op. cit., 64).

8 Cf. Pinch, op. cit., 80. Altlernatively, an earlier use might have made the cloth in guestion even more
powerful. This is the case with a strip of linen used previously as clothing for a temple state: L. Kikosy,
Fawherei im alten Agvpten (Leipzig 1989), 214=215.

17 Cf. Eschweiler, op. cit., 254 with n. 131.

I8 Eschweiler, op. cit., 39. In pLeiden [ 346, the less explicit terms sip and 584 occur to designate these
“bandages”,

¥ Pinch, loe. eit.

M Supra, n. 6, Cf, Eschweiler, op. cit., 251 for other spells prescribing this material,

i A rare oceurrence has recently been identified on a number of coffins for corn-mummies in Cracow:
M.J. Raven, “Four Com-mummies in the Archaeological Museum at Cracow™, Materialy Archeologiczne
30 (1998, forthcoming).
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of pLeiden I 346, its prescription can probably be explained by the solar associations
of all yellow pigments.

The rying of knots

According to the text of the magic instruction (Col. 11.3), twelve knots had to be tied
in the strip of linen concerned. Indeed, the preference for linen rather than papyrus
may have been determined in part by the circumstance that the former material can be
knotted much more easily. Extant charms on papyrus have occasionally been folded
around strips of fabric or strings, which in their turn were provided with knots.? The
use of linen throughout would have enabled the magician to make such a charm in
one piece.

Whether the extant strips now in Leiden ever possessed knots is hard to verify.
The fact that their ends (and originally their whole lengths, since the flattening of the
central sections was doubtless done in modem times) have been twisted to form tight
strings is certainly highly suggestive, Moreover, these ends are not straight but show
additional twists and turns perhaps caused by knotting the fabric. It cannot even be
ruled out that the five individual strips were knotted together in some way, since some
ends show more or less identical patterns. Unfortunately, the lack of detailed records
dating to the period of acquisition precludes any definite conclusions in this respect.

The fact that no less than twelve knots had to be tied is undoubtedly associated
with the twelve deities represented (see below). Otherwise, twelve is not one of
the usual magic numbers and, for example, seven knots are much more common, 2
Knotted amulets were quite common in ancient Egypt, where even the very word 52
“amulet” was written with the sign for a knotted cord.* By knotting a linen bandage,
the power of the magic words recited over it were fixed into the fabric. Moreowver,
the knots were meant to bind an enemy or to bar his way. In this specific case, the
twelve knots were meant to immobilize the twelve “murderers of Sakhmet” in order
to safeguard the wearer of the amulet during the epagomenal days. The act of offering
bread, beer and incense was probably aimed at propitiating the prisoners during their
penod of captivity. At the same time, the offering marked the moment of dedication
by which the representations were raised to a supernatural level

Application around the throat

The magic instruction of pLeiden I 346 specifies that the linen charm had to be “ap-
plied to a man’s throat™. Indeed, the throat was a favourite position for the application
of protective amulets in Ancient Egypt, because it constitutes one of the most vul-
nerable parts of the human body.? The Egyptians were of course well aware of the
presence in the neck of the main channels for life-giving substances such as air, food,

2 A. Erman, Die Religion der Agypier, ihr Werden wnd Vergehen in vier Jahriausenden (Berlin 1934),
311 and Abb. 128 (= Berlin 10826).

# Cf. H. Bonnet, RARG, 872-875 s.v. “Zahl".

¥ Cf. F. Lexa, La magie dans I"Egypre antique, de I'Ancien Empire jusqu'a 'épogue copre (Paris 1925),
LB0, 95-98; Erman, op. cit, 310-311; Bonnet, op. cit, 379 sv. “Knoten™ C. Jacq, Egvptian Magic
(Warminster 1985), 57: Kikosy, op. cit,, 140-141; Pinch, op. cit., 83-84, 108,

5 Eschweiler, op. cit.,, 236-258.

* A. Massart, The Leiden Magical Papyrus I 343 + I 345 = OMRO Suppl. 34 (1954), 100 n. 13: Pinch,
op. cit., 111=112.
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drink, and blood. In their opinion, the body consisted of several limbs knotted to-
gether (¢£5).27 The word f5 or zst was particularly used for the neck and its vertebrae, as
constituting the knot par excellence ensuring corporal integrity. Unlike other joints of
the body, cutting the neck leads to immediate death. Therefore, the Pyramid Texts al-
ready express special concern that the head may not be separated from the body, while
decapitation was regarded as a most effective means of eliminating hostile powers.*
Special neck omaments, doubtless with an amuletic character, have been recorded
from the predynastic period onwards. The linen charms are just another form of these
age-old amuletic chokers or necklaces.

In this respect, it may be significant that quite often seven knots (t5) had to
be tied in the linen bandages.” These may have been connected with the seven
cervical vertebrae, which are differentiated as such from the Pyramid Texts onwards.™
Alternatively, there might be an association with the seven apertures of the head
(mouth, nostrils, eyes, and ears) mentioned for example in pLeiden 1 343/345.% Here,
these apertures seem to be called the 7 fst mr dsds and the instruction specifies
that these have to be sealed (hom). Sealing and knotting are merely alternative acts
for protecting an orifice against invasive powers.* Thus, a (knotted) bandage around
the throat would have prevented the loss of corporal integrity, while simultaneously
warding off all hostile forces penetrating the throat via the apertures of the head. Of
course, it is a well-known medical fact that numerous infections entering via mouth,
nose or ears will lead to a reaction of the tonsils, lymph nodes, and other glands in
the area of the neck and throat. The dreaded “plague of the year” manifestating itself
around the period of the epagomenal days, probably did not form an exception, so that
the application of a bandage around the throat does not come as a surprise. It should
be noted that the Egyptians themselves were convinced that this plague was spread
by evil winds or the contamination of food,* which would confirm our argument.

The divinities represented
The representations on strip a show an almost complete accordance with the gods
mentioned in Papyrus Leiden I 346, Col. 1.1-3 and depicted in the concomitant vi-
enette. The order of the divinities, however, is slightly different® and Wadjet has been
substituted for the original “Horus of the Spirits of Opet”, Likewise, some divinities
have been depicted with the heads of different animals. On the linen charm the gods
are represented as standing, whereas they are squatting on the papyrus.

Most of the twelve gods in question have an association with the epagomenal days.
In the first place comes the dreaded Sakhmet herself, depicted as lion-headed because

2 E, Brunner-Traut, “Der menschliche Kirper - eine Gliederpuppe”, ZAS 115 (1988), 814, esp. 1L

% R K. Rimer. The Mechanics of Ancient Epyprian Magical Practices, SADC 54 (Chicago 1993), 168.
* Lexa, op. cit., I, 102; Erman, op. cit., 310-311; Massart, op. cit., 101 (vso LB); Eschweiler, op. cit.,
34,

0 Py § 511 = Wh. 11, 292, 14,

M Rto VIIL4 and vso V.6; Massart, op. il 76 n. 51, 106 n. 21.

£ Wh. W, 400, 15.

** Pinch, op. cit., 84.

M Spe ep. Edwin Smith, vso XVIIL1 and .8, XX.1 and .8; J.H. Breasted, The Edwin Smith Surgical
Papyrus (Chicago 1930, 473, 475, 484485,

¥ Compared with the papyrus, these are numbers 1-2-3-x-4-5-6-12-T7-8-11-10.
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of her ferocious aspect, while the uraeus protome on her head indicates her role as Eye
of R&% and blinding cobra. Asheru is the name of a number of cult places of Sakhmet,
especially the well-known sanctuary of Mut/Sakhmet in Kamak.*® The lion-headed
Eye of Asheru (no. 7 on the papyrus, depicted as human-headed “Mistress of Asheru”
on the linen charm) and the human-headed Eye of R&" (no. 8) are merely hypostases
of the same goddess. The latter is called mistress of the Island of Flames (iw nsrsr),
the locality of sunrise, revivification and elimination of enemies.*” Other aspects of
this goddess are Wadjet (no. 4 of the charm) and the lion-headed Shesemiet (no. 4 of
the papyrus, no. 5 of the charm). Shesemtet is a well-known protective goddess, who
15 known elsewhere as “Mistress of Punt” because of her association with Hathor and
Bastet.® Like Wadjet, she embodies the benevolent aspect of the goddess Sakhmet,
which is also symbolized by the Eye of Horus, mistress of wine (no. 11). In the
Myth of the Eye of the Sun, wine was the means to placate the raging lioness and
it continued to play an important part in the cult of Sakhmet.® Like all offerings, it
could be regarded as the Eye of Horus, and in fact wine is said to have come from
the eyes of the sky god himself.

The last remaining goddess, Shentit (no. 2), is less clearly assimilated with Sakhmet,
though we cannot exclude the possibility that in this context she was considered to
be just another hypostasis. This goddess from Busiris was usually associated with the
revivification of Osiris and represented as a cow,* hence her connections with Isis
and Hathor.

The male gods in the range of twelve present a more mixed company. The presence
of the sun god Ré* is doubtless dictated by his association with time and because he
is the father of the Eye. Horus of Behdet is merely another form of the same deity,
but the identity of “Horus of the Spirits of Ipet” (no. 9 on the papyrus, replaced by
Wadjet on the linen bandage) is unclear. Both Khnum and Sobek were regarded as
creator gods and perhaps symbolize the beginning of the New Year. The epithets of
both gods are not very helpful in this respect.*! Finally, Hry-bsk.f (Who is under his
moringa tree) is known as a Memphite tree god who later developed into a protective
genius closely related to Ptah and Thoth.*? His epithet “Lord of Shenet” derives from
a form of Horus worshipped near Sohag and particularly known as a sorcerer wielding
protection.®® This of course explains the hieracocephalous appearance of the genius
here.

Another problem we have to solve is to what extent these twelve divinities may
be equated with the haryw of pLeiden I 346 (Col. 1.4). This term is rendered “knife-
bearers” by Stricker and “murderers” by Borghouts, though Breasted prefers a trans-

¥ E. Otto, LA 1, 460-462 s.v. “Ascheru”.

R. Grieshammer, LA II, 258259 s.v, “Flammeninsel”,

* B. Schmitz, L4 V, 587-590 5.v. “Schesemtet”. For the epithet, ibid., n, 30

¥ C. Meyer, in: LA VI, 1169-1182 s.v. “Wein", esp. 1176 with ns. 135, 147148,

409 Helck, LA V, 580-581 s.v. “Schentait™.

M Mint is a water in the 10th Upper-Egyptian nome: E. Brovarski, LA V, 1021 n. 100, 1024 n, 203 s.v,
“Sobek™. The title “lord of the hall of thirty” (srbay) is used for various deities; see Wk, 11, 46, 17,

M H, Kees, “Eine Liste memphitischer Gétter im Tempel von Abydos™, BT 37 (1915), 57-76, esp. 60,
% H, te Velde, LA ITI, 4748 5.v, “Horus imi-schenut™.
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lation “demons of disease”,* while Eschweiler suggests “nightly spirits”.* This de-
nomination occurs in parallellism with two other groups of followers of Sakhmet, sc.
the wpwryw “messengers” and the $msyw “wandering spirits”.* Yet, 1t is not clear
whether these three terms have to be distinguished from one another, or were in fact
more or less synonymous. The passage in the Leiden papyrus seems to suggest the
latter case, since hztyw and wpwiyw are mentioned in apposition. These were the spirits
who spread plague (izdf) and disaster (nfny), effects which were personalized as the
Seven Arrows of Sakhmet.*

The opening lines of the Leiden Papyrus I 346 suggest that the twelve gods invoked
are identical to the haryw mentioned immediately after. Still, we have seen that not
all of the company of twelve are in fact malignant. No other text specifies the names
of the “murderers” nor corroborates that they were twelve in number. Perhaps the
twelve deities instead represent various stages in a ritual of pacifying the goddess,
since some of them are connected with specific offerings such as a bier (Shentit), (a
girdle of) malachite (Shesemtet), or wine (Eye of Horus), while others symbolize new
life or creation. Moreover, the magician reciting the text equates himself with R&",
Wadijet, and Horus, who are all depicted on the bandage, and would hardly do so if
they were themselves the “murderers” he was trying to escape. Our present sources
do not allow us to solve this matter.

While the pantheon shown on strip b is made up of quite different deities, their
number (twelve) and the way they are represented suggests a relationship of some
sort with bandage a. As has been argued above, twelve is not one of the obvious
magical numbers. In the present context, it rather suggests a relationship with the
twelve months of the vear, or the twelve hours of either day or night. This is partly
borne out by the identities of the twelve gods. Though not directly connected with
the months of the Egyptian calendar or the hours, some of them at least symbolize
time in general. Thus the row of gods is opened by RE%, Atum, and Khepri, who may
represent noon, sunset, and sunrise. Thoth holding the wedjar eye may again refer
to the Myth of the Eye of the Sun, and so may Nefertem who is known as the son
of Sakhmet. Nefertem also symbolizes the fragrant unguent, used, for example, to
anoint the King by way of protection on New Year's Day.*® Isis and Nephthys protect
Osiris, Horus, or any patient equated with the latter. If our identification is correct,
the last four deities would be the primaeval couples Geb and Nut, Shu and Tefnut as
representatives of the beginning of creation.™

Strips c-e with their depictions of Osiris, Isis, and Nephthys are probably to be
connected with the instructions of Col. IIL3 of the Leiden Papyrus. Though at first
sight the text seems to prescribe a single strip of linen with the images of the five gods
concerned (Osiris, Haroeris, Seth, Isis, and Nephthys), an alternative interpretation -
five strips with a single image each — cannot in fact be ruled out. It would mean that

Breasted, op. cit., 475, by derivation from hayr “disease”.

Eschweiler, op. cit., 212-213, by derivation from frawy “night”,

P. Germond, Sekhmer et la protection du monde, AcgHelv 9 (Geneva 1981), 298-304,

Germond, loc, cit.; Pinch, op. cit., 37-38.

1.-C. Goyon, “Sur une formule des rituels de conjuration des dangers de 'année”, BIFAQ T4 (1974),
1383, esp. 76

4 For the god represented as no. 5 on bandage b, see supra n. 13. Ptah is not only a creator god but also
forms a triad with Sakhmet and Nefertem.
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in the case of the Leiden charms there may originally have been two more specimens,
now lost.

Thus, it rather looks as if the five linen charms now in Leiden once formed a
powerful amulet to be worn during the last days of the Egyptian year. Strip a wielded
protection during the last day of the regular year (30 Mesore), while sirips ¢-e had a
similar function during the first, fourth and fifth epagomenal days following it. Above,
we have seen that the ancient registers of the museum suggest that the five strips may
once have been intertwined to form one single tress. This would mean that strip b
must likewise have fulfilled some function in the composition.

Parallels and dare

This is not the time or the place to endeavour a complete survey of all related texts or
charms. Many of these have not been published at all, and few of the latter have been
recognized for what they are. Stricker has already provided a list of hemerological
treatises in his study of pLeiden I 346.% Since then, Bakir has published the Cairo
Calendar,” which contains two parallels for the instruction to make a linen charm for
protection during the epagomenal days. While in column vso 1X.7 only the names
of Isis and Nephthys are preserved (with sufficient space in the lacuna for the three
other names), column vso XVI1.3 still lists all five gods Osiris, Horus, Seth, Isis, and
Nephthys whose images are to be drawn on a strip of linen.®? This text was studied
again by Leitz.** Its connection with our bandages c-e is obvious, It should be noted
that all of these treatises date to the Ramesside period or earlier. Yet the theme of
protection during the epagomenal days was resumed in the Graeco-Roman temple
rituals, as has been demonstrated by Goyon, among others.**

Similar instructions for the preparation of linen bandages occur in the magico-
medical sphere. Thus, pEdwin Smith contains eight “incantations against pest”, one of
which prescribes the fabrication of a linen charm with the images of Sakhmet, Bastet.
Osiris, and Nehebka.® Whereas this text is clearl v connected with the epagomenal
days, other papyri prescribe the use of similar bandages for quite different purposes.
Papyrus Deir el-Medina I depicts a row of eight seated divinities on vso 4.4: the
context is a spell for dispelling the nsy-disease and the identity of the individual gods
is unclear.®® A spell for “opening ... (wn) is followed by the instruction to make a
bandage with images of “Re-Horakhte, Atum, Khepri, Shu, Tefnut, Horus, Seth, Isis.
Nephthys, Wepwawet, Imet (?), Setnet (?) ..., the hatyw of Sakhmet, together with the
two (7) barks, ... the single and noble Eye of Sakhmet, while the ennead is inside”,
This vignette has again been drawn underneath, basically as a range of seated gods.®
The constitution of this divine company reminds one very much of our bandage b,
and the connection with the fistyw is most interesting. The latter are depicted as four

* Stricker, op. cit., 57,

1 A.M. Bakir, The Cairo Calendar no. 86637 (Cairo 1966).

*2 Ihid., 51 and 55.

Leitz, op. cit., 416-427,

1-C, Goyon, op. at., who gives a list of known texts from papyn and temple walls.,

35 Breasted, op. cit., 481-482 (vso XIX.9-14); Eschweiler, op. cit., 61-63.

L f;.rn:r Papyrus hidratigues de Deir el-Medineh 1, Documents de fouilles 8 (Cairo 1978). 9 with n.
1. pl. 12; Eschweiler, op. ¢it, 32-33 and Abb. 1.

Cemny, op. cit, 11 and pl. 15, vso 7.4; Eschweiler, op. cit., 44-45 and Abb. 11.
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seated goddesses, lion-headed and each crowned with a uraeus. Obviously, they are
not malignant deities here, and this quartet rather reminds us of the four protectors
of the dead known from the ritual of the Four Balls.*® Unfortunately, the purpose of
this spell must remain doubtful. There are several other papyri with texts or vignettes
comprising ranges of gods of less clear identity.™

None of these parallels is later than the Ramesside period. The divinities concerned
are always depicted in a seated or rather squatting position.”" Standing deities like
those on our bandages a-b, however, occur on two much later papyrus charms. One
of these, pLouvre 3233, was dated by Goyon to the Saite or Persian period (end Sth —
beginning 4th cent. BC).5' Although it shows a quite different selection of deities when
compared with the Leiden specimens, the style of the drawing of these stick-shaped
images on a common baseline looks very familiar. Moreover, the accompanying text
again concerns protection of an individual during the epagomenal days. Goyon was
apparently unaware of the existence of a very close parallel in pLeiden I 356, a much
longer strip of papyrus, the beginning of which shows the same selection of gods as
pLouvre 3233.% Again, this manuscript must date well into the Late Period, if not
later.

I would suggest, therefore, that the five bandages a-e in Leiden likewise date to
the Late Period, in view of the stylistic similarity of the drawings to pLouvre 3233
and pLeiden I 356. This seems to be corroborated by the ductus of the few cursive
hieroglyphic or hieratic signs extant on these bandages. If this date is accepted, one
has to face the surprising fact that the composition of the vignette on bandage a
almost literally follows the instructions of pLeiden I 346, which is Ramesside in date.
Whether we have to postulate the existence of later copies of this text, or whether
pLeiden 1 346 itself was preserved in a magician’s archive for many centuries (the
papyrus and the Leiden bandages were both acquired with the )’ Anastasi collection,
and may in theory have been found together) are questions we cannot answer.

Fig. 1 Papyrus Leiden I 346, column II1, vignette.
Fig. 2 Bandage Leiden cat. 134a.
Fig. 3 Bandage Leiden cat. 134b.
Fig. 4 Bandage Leiden c.ut_ 134c,
7ig. 5 Bandage Leiden cat. 134d.

Fig. 6 Bandage Leiden cat. 134e.

8 ¢ Ziegler, “A propos du rite des quatre boules”, BIFAD 79 (1979), 437-439,

# Conveniently listed by Eschweiler, op. cit., 35, 37, 42, 47, 61, 64 and Abb. 4-5, 7a, 10. Add pLeiden I
354 (see C. Leemans ef al., Momemens fgvpiiens du Musée d'Antiguités des Pays-Bas & Letde 11,20 [Leiden
1861], pl. CLXIX) and a fragmentary papyrus in the Kestner Museumn in Hannover (no. 1976.60b) which
shows twelve seated divinities, two cobras, and four I-I'l':ll_|;-l'” eyes -:pf:.t'mn'.ﬂ observation, 19935).

%0 Exeept for Homs in pTurin 54032; Eschweiler, op. cit., Abb. 10.

81 1.C, Goyon, “Un phylactére tardif: le papyrus 3233 A et B du Musée du Louvee™, BIFAQ 77 (1977),
45-54 and pl. XV.

62 Leemans, op. cit,, pl. CLXX = Eschweiler, op. cit., Abb. 6
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Ptah in Wings

H.D. Schneider

The National Museum of Antiquities in Leiden boasts a large collection of small
sculptures of Egyptian gods. Among them are figures of gods and goddesses that are
not only depicted in their own typical manifestations, but also in forms that differ
markedly from the standard. One of the newest acquisitions of the museum belongs
in this latter category: a faience statuette of the god Ptah, wrapped in a close-fitting
garment of feathers and wings, attire that is very unusual for this god (Figs. 1-5).!
This fact is sufficient reason to dedicate the publication of this interesting piece to
Herman te Velde, a great authority on Egyptian religion and religious iconography.
The article that the leamed scholar honoured by this Festschrift wrote about the god
Ptah for the Lexikon der Agyptologie is the natural frame of reference for the present
contribution.’

Description

The statuette shows the god Ptah sitting on a rectangular throne placed on a dais in
the form of the ma‘at hieroglyph. In its present state the statuette consists of three,
separately made pieces: A. statuette, B. throne, and C. dais. The head was also made
of a separate piece but is now missing. The basic material is white faience. The glazed
layer on the statuette is creamy white and shiny, that on the throne and the dais has
faded to beige and light olive-green and is mat. The total height of the piece is 15.5
cm: the throne is H. 7.6, W. 4.9 and D. 6.1 em; the dais is L. 15.5. W. 6.2 and H.
2.6 cm. The provenance of the object is unknown. It was purchased on the Dutch art
market and allegedly comes from an old English collection. The inventory number is
F 1994/9.5.

A, Staruette

The head, sadly missing, was attached by a peg into the neck. There are still traces of
the paste that cemented the two together present in the peghole in the neck. It is likely
that the face was glazed green and the cap was possibly blue. The body of the god is
completely wrapped in a close-fitting feathered garment. All of the details, except the
hands which protrude out of the garment and the wds-sceptre that they are holding,
are painted with a dark-brown manganese paint. Around the neck is an usekh-collar

I The piece is briefly discussed in the list of “Recent Acquisitions™ in OMRO 75 (1995), 137-138, PL 1.1
The author would like to thank Dr Elisabeth Stachelin for several references concerning the iconograply
of divine statues, and Mr PJ. Bomhof for the production of the photographs published here. My very
warm thanks also go to Dr Julia Harvey for the ranslation from Dutch of this anticle.

I H. te Velde, “Prah™, LA IV (1982), 1177-1180, with references 1o the standard work by M. Sandman
Holmberg, The God Prah (Lund 1946).
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consisting of five concentric, stylized bead strings. On the upper part of the back is
Ptah’s typical brush-shaped omament or counterpoise.

The body of the god is covered by a shirt of overlapping coverts, and over this
is a full-length cloak of bird's wings. The various bits of plumage are indicated by
wide, double paint sirokes. The hands are modelled and glazed olive-green. The right
hand is on top of the lefi. The wds-sceptre is also depicted in relief and glazed green,
and following the contours of the body reaches to just above the feet, From the hands
downwards it is decorated with a horizontal stripy pattern. The legs have been broken
but are now restored. The feet are missing, but with the help of the imprint and
discoloration left by them on the dais they could be restored with modern materials,
with the lines of the feather pattern then extended. The statuette can be attached to
the throne by means of a mortise and tenon construction, To this end there is a round
hole in the statue’s bottom, about | cm deep; it is not known whether the extant peg
in the seat of the throne is authentic.

B. Throne

The god s sitting on a rectangular throne with a low backrest. The inside of this
backrest follows the contours of the statuette; the presence of a cushion over the
backrest 15 suggested by a decrease of a few millimeters in the depth of the back
about a centimeter below the seat of the throne. The throne is glued to the dais,
almost certainly in modern times. It is likely that here, too, is a mortise and tenon
joint. On the sides are a tangle of interwoven black-brown lines, possibly traces of
decoration. The wpper right cormer of the backrest is missing, but has been restored
in modern times,

C. Duais

The throne is standing on a rectangular podium, a dais, with a sloping front: the
three-dimensional representation of the ma®t hieroglyph. The glazed layer on the
edges and upper surface is partly worn away and damaged. Thus the line of painted,
right-facing hieroglyphs on the upper surface, in front of the feet, has partly been lost.
The text reads: “Ptah, Gracious of Countenance”, (very probably followed by:) “He
who is on the Great Throne”. There are three columns of hieroglyphs on the sloping
front of the dais. The middle one, with right-facing hieroglyphs, contains the text:
“Ptah, Lord of Ma%at, King [of the Two Lands], Gracious of Countenance™. To the
left and right this column is flanked by, respectively, the words: “{Adoration by) all
the subjecis (rekhyr) of Lower Egypt; (adoration by) all the subjects (rekfiyt) of Upper
Egypt”. The rekfivt birds have upraised arms. They symbolize mankind whose life
has been made possible and is guided by the creator god, the god of kingship and the
residence, Ptah.” On the long sides and the back of the dais is a frieze of neb-signs
on top of which are ankh-hieroglyphs flanked by wés-signs. This frieze is surrounded
above and below by bands with a checked pattern. The left rear corner of the dais
was once broken off but has been repaired.

* For the rekliys who owe their lives o Prah sec the Przh hymn in Pap. Berlin 3048 (8.4), A. Barucq and
F. Daumas, Hymnes et prieres de I"Egvpre (Paris 19809, 400; M. Sandman, op. cit., 40. They also appear
in the inscription on a Prah statee in Turin: B.V. Lanzone, Diziomario di Mitelogia Egizie (Turin 1881),
Pl. XC.
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Iconography

Feathers and wings

The figure of Ptah portrayed by this statuette is not wrapped in the usual smooth,
close-fitting garment for this god.* but in a robe made of small, overlapping bird’s
feathers covering the whole body. Over this covering, that is only visible on the
chest, is a long cloak in the shape of folded bird's wings. The seams of this winged
cloak form a V on the chest. At the top the pattern of the wings imitates the partly
overlapping wing coverts found at the point where the wings meet the shoulders, and
down below — from about the middle of the god - the larger feathers or flight feathers
of the wings.

The best, and so far only, known exact parallel for this manifestation of Ptah
is the famous, extremely beautiful, gilded wooden Ptah statue from the tomb of
Tutankhamun.® This shows the god completely wrapped in feathers, standing on a
dais in the form of a ma“at hieroglyph. On his head is a cap of blue faience, and in
his hands is a gilded bronze sceptre.

A similar depiction of Ptah can be found in the tomb of Ramesses IX.* The scene
is one in which the king offers the Maat symbol to Ptah. The god is standing on
a ma‘at dais. His head is decorated with the crown of Tatenen, a sun disk with two
feathers: in his hands he is holding wéds-sceptres. His upper body is covered by a red
shirt with rosettes, the lower part of the body is wrapped in bird’s wings. On the das,
in front of the god, is a figure of the goddess Ma“at.

An unusual representation in the temple of Hathor at Dendera shows Ptah as a
seated bird with a human head on which is displayed the crown of Tatenen. Here,
however, the god is part of a series of gods who are all represented as birds.”

Feathers and wings — symbols of the emergence of new life and of cosmic order

are a common expression of the divine in Egyptian religious iconography, and
thus form typical and regular elements in the clothing of gods and goddesses.® With
the clothing of male gods, however, the use of feathers is as a rule limited to a
shirt with shoulder straps consisting of small, overlapping feathers, sometimes with
a loincloth underneath also covered with feathers.” Complete wings, as in this Ptah

4 Incidentally, Ptah's usual garment is not a mummy shroud, but the primeval manifestation without limbs
of divine beings, as shown by E. Homung, Der Eine und die Vielen (Darmsiadi 197 1), 98,

¥ Cairo Inv.ne. 291a; H. Caner, The Tomb of Tut.ankhAmen 111 (Londen 1933), 52-53, FL. LVB: LE.S.
Edwards, Treasures of Tutankhamun, British Museum exhibition catalogue (London 1972), No. 6; D,
Wildung, Tiranchanum, Agyptisches Museum Berlin exhibition caalogue (Berlin 1980). 62, No. 3 N,
Reeves, The Conplete Tutankfamun (London 1990), 133.

6 B Lefébure, Les hypogées rovae de Thébes 11, MMIFAO 3:1 (Paris 1889), Fl. 8; Lanzone, op. cit.,
Pl. CI; M. Sandman, op. cit., 14-15, fig. 12; E. Hornung, Tal der Kinige, Die Ruhesidnte der Pharaonen
{ZilnchMunich 1982), 97, fig. 65 (watercolour by Hay).

T M. Sandman, op. cit., 16, fig. 17,

B E. Stachelin, LA T {1976), 719,

¥ For the feather-patterned shirt in the costume of gods and kings see M. Saleh and H. Sourouzian, The
Egvprion Museun Cairo, Catalogue (Mainz 1987), No. 191; Dr Stachelin drew my atiention o 2 series of
pood examples in the tomb of Seti 1, see E. Hornung, The Tomb of Pharach Seti I (Ziirich/Munich 1991},
Pls. 71, 72, 74, 144, For shint and loincloth, both with a feather pattern, see Hornung, op. cit., PL 148 and
H.A. Schltsgl, Der Gon Tatenen. Nach Texten und Bildern des Newen Reiches, OBO 29 (Freiburg/Giittingen
1980}, fig. 13. A seated figure of white glazed faience with the cartouches of Amenhotep 11 is completely
wrapped in a close-fitting garment with a feather paitern: E. Stachelin, in Geschenk des Nils, Agyptische
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figure described above, are extremely rare in the costume of male gods.'? In the dress
of goddesses, on the other hand, bird wings are a commonly occurring element, as
numerous examples show,!!

Maar Dais

The form of the podium on which the throne of Prah is placed, or on which this god is
shown in a standing position, is generally assumed to derive from the hieroglyph for
ma“at, universal order.' This ma“at dais, which is incidentally usually met with under
statues of gods and the thrones of kings, apparently represents the cultivated earth,'
or the pnmeval mound expressed as Ma®at." In one text this type of dais is called
it “rising platform™ (determined by the ma%at hieroglyph).'”® Prah is rarely without
it."™ ‘The use of this particular throne base for Ptah is possibly also inspired by the
notion of the rising land, which appears in names of two gods closely associated with
Ptah: Tatenen, “The Rising Earth™"? and Khenty-Tjenent, “He who is at the head of
the Elevated Place™, an ancient Memphite god with whom Ptah is regularly identified
from the Ramesside Period on." “The Elevated Place” perhaps refers to the Memphite
primeval mound,"

Ptah: Lord of Ma®at

The numerous epithets used to refer to the god Ptah demonstrate how closely the
nature of this creator god, god of kingship and of the residence, is bound up with
that of the goddess Mafat. One epithet that is rarely missing from representations of
the god is “Lord of Ma%at”, that is, possessor of the world that was established at
creation.™ From the New Kingdom on, this designation is used for Piah more than

Krenstwerke aus Schweizer Besitz (Basel 1978), 56, No, 178, fig. 178a-c. The feather pattern is identical
to that on the undergarment of the Puah figure in Leiden discussed here.

" A bronze stame of Khonsu-Neferhotep in the recently auctioned Adams Collection appears at first sight
o be wrapped in a feathered cloak, but the wings folded around the body are those of a complete falcon
that has landed on the back of the god. The god is clothed in a close-fitting garment with a rosette pattemn.
See Caalogue Bonfams Fine Antiguities, Auvction 4 July 1996 (London 1996), §8-89, No. 370,

"' From the Middle Kingdom on the close-fitting goddess’s garment with a feather pattern and large wings
held over the body becomes commaon, see E. Stachelin, op. cil.. loc. ¢il. A few of the numerous examples:
Hathor as the “Goddess of the West™: E. Homung, Das Grab des Horembeb im Tal der Kénige (Bem
1971}, PL. 5; Hathor: J. Yoyotte, Les Trésors des Pharaons (Geneva 1968), 2400; Isis and Matat: J. Yoyotte,
op. cit., 139; Tenent: F. Bisson de la Roque, Ted, 1934 & 1936, FIFAOQ 17 (Cairo 1937), 90, fig. 43, Pl
I8, 1-2. In this connection, Dr Stachelin drew my attention to a statwetie of Queen Tiy represented as o
mather goddess in a cloak of vuliure wings; see now Betsy M. Bryan in Egypr's Dazzling Sun, Amenhotep
I and Hix World, exhib. cat, The Cleveland Museum of An (1992), 202203,

2 LE.S. Edwards, op. cit. loc. cit.; W. Helck, LA (1979), 1111; H. te Velde, LA IV (1982), 1177-1180.
15 W, Brede Kristensen, Het leven wit de dood (Haarlem 19497, 83-85,

'* H. Brunner, VT & (1958), 426-427; K. Martin, L4 VI (1985), 875.

15 A H. Gardiner, Egyption Grammar, Sign-list Aa 11,

s M. Sandman, op. cit., 15

17 M. Sandman, op. cit., 56-63.

% M. Sandman, op. cit., 112, 218: J. Bergman, fch bin Isis (Uppsala 1968), 249 H.A. Schligl, op. cit,
105-107; K. Martin, op. cit., 873,

9 M. Sandman, op. cit., 217-218,

N E. Homung, Tad der Kéinige (Ziirich/Munich 19823, 90, According to Bergman, op. cit, 271, 283, nb
ma does nol so much express a random “Beherschen”, but rather “eine Teilhafiigkeit”, and he refers in
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for any other god.2! Ptah's special relationship with Ma‘at is also shown by a series
of other epithets of the god. These are gathered together in the well-known list of
names of Ptah depicted in the Ramesseum.” Thus Ptah is Nb-Smnt-mst (“Lord of (the
place) Semenmarat’™), Tr-mstt, Dd-mst, Smn-ms7t, Wis-ms7t, Hrw-ib-ms't, and M-m37ty.
On a scribe’s palette he is called “Gracious of Countenance, He who lifts up Marat”
{tny m371).2* Ptah is also the “Beloved of Ma‘at™.*

In a Coffin Text from the Middle Kingdom, in which the deceased in one and the
same sentence calls himself the equal of Khenty-Tjenent and Ptah, the indissoluble
relationship between Piah and Ma“at is referred to implicitly: “1 have entered into
Marat, I uphold (rmin.i) Matat. I am the Lord of Ma“at. I have come forth from Maat.
My shape is raised up. I am Khenty-Tjenent. | have entered into Ma®at, I have reached
her limit. 1 am Piah who has prepared the path of complete joy. I have entered in and
I have come forth.”>

When compiling an iconographical interpretation of the manifestation of Ptah in
wings, a scene in the tomb of Queen Tausert must not be omitted.? This representation
shows a standing figure of Ptah, called “Lord of Ma%at, King of the Two Lands,
Gracious of Countenance, He who is on (his) Great Throne” in the accompanying
inscription, being enveloped by the wings of the goddess Ma‘at standing behind him.
The pictorial and written material give rise to the assumption that the wings of the
garment of the Leiden Ptah and of the Ptah figure in the burial equipment of Tut-
ankhamun are none other than those of the goddess Ma“at. The winged garment is a
materialization of the indissoluble cohesion between Ptah the Lord of Maat and this
goddess.?’

Date

The Leiden Prah statuette dates to the New Kingdom. The typical creamy-white faience
glaze, the painted dark-brown manganese details and the palacography of the inscrip-
tions are all reasons to date this unusual figurine to the end of the 18th Dynasty at
the earliest, but preferably to the 19th Dynasty. During the 18th Dynasty many new
motifs appear in religious iconography. The treasures from the tomb of Tutankhamun,
in particular, contain much material in this respect.” It is natural to assume that Tut-
ankhamun's Ptah statue is the oldest representation of Ptah in wings that we know
of, and that there is an unmistakable link between this famous piece and the statuette
published here from the National Museum of Antiquities.

thiz context to the name M37-puw-Pri.

:' M. Sandman, op. cit., 77, 191; I. Bergman, op. cit., 71,

22 ]F. Champollion, Netices descriprives 1 (repr. Geneva 1973), 905; M. Sandman. op. cit., T9.

22 5. Seidimayer, MDAIE 47 (1991, 319-330) and idem in Agyptische Bildwerke, Band 11, Wissen-
schaftliche Kataloge Liebighaus (Frankfurt am Main 1991), 425-429,

4 M. Sandman, op. cit., 191.

I 0T 330 (51Ca); M. Sandman, op. cit., 26.

% B Homung, Tal der Kdmige (Firich/Munich 1982), 189, fig, 154.

Y D, Wildung, op. cit. loc. cit., regards the feathered parment as the personification of a mother poddess
in the form of a bird.

28 E. Hornung, Ancient Egypiian Religions Iconography, in Civilizations aof the Ancieni Near East (New
York 1995), Vol 111, 1711-1712.
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Mut Enthroned

Lana Tray

Among the more prominent goddesses of Egyptian religion, Mut is given the least
space in the Egyptological literature, with the studies published by Prof. Herman te
Velde' providing the starting point for any investigation of her character. Additional
pieces to the puzzle of her identity will undoubtedly be added through the ongoing
work in the precinct of Mut at Karnak, in which Prof. te Velde plays an important
part.2 Thus, it seems appropriate to offer, in his honour, a brief study of some related
textual characterizations of the goddess Mut.

The Crossword Hymn

The lack of a comprehensive body of literature comparable to that available for deities
such as Isis, makes a sweeping analysis of Mut difficult. A few texts have survived,
however, which illustrate the breadth of her role as divine daughter, while providing
clues to her antecedents. One of these is the hymn found on British Museum 194 and
published by H.M. Stewart® as the Crossword Hymn to Mut. Dated to the reign of
Ramses VI by a number of surviving cartouches, this text is very fragmentary and
occasionally obscure with a strained conformance to the double reading of horizontal
and vertical lines. The preserved text provides, however, a thematic outline of the
different aspects of Mut and aptly serves as a starting point for an investigation of
the typology of her descent. The block, discovered by Belzoni in 1817 at Karnak, is
covered with a grid, now sixty-seven squares by eighty, within which is inscribed an
acrostic hymn, surviving in a total of 147 lines, in widely varying state of preservation.
A relief register, depicting a line-up of at least nineteen gods, all facing in one direction
with a gesture of adoration, is accompanied by an inscription which identifies Mut of
Isheru as the recipient of the hymn.

The fragmentary state of this text makes a holistic analysis of its content prob-
lematic. It does provide, however, substantial evidence for a conscious elaboration
on motifs that reflect the goddess's iconography and epithets. Mut as bearer of the
Double Crown, mistress of heaven, the eye and daughter of Re, becomes in this hymn
a vision of the solar goddess, daughter, mother, regent, and creator. By tracing these
motifs step by step it is possible to perceive the contours of Mut's character.

I H. e Velde, “Mut”, LA IV, 246-248; “Towards a Minimal Definition of the Goddess Mui™, JEOL
26, (1979~1980), 3-9: “The cat as the sacred animal of the goddess Mut™, Smedies in Egyprion Religion,
Dedicated te Professor Jan Zandee, (Leiden 1982), 127-137; “Mut, the Eye of Re", in 8. Schoske (ed.),
Akten des vierten Internaionalen Agypiologen-Kongresses, Miinchen 1953, Vol. 3 = B5AK 3 (Hamburg
1958), 395403,

1 CF. Te Velde, BSAK 3, 395-397.

3 HM. Stewant, “A Crossword Hymn to Mut™, JEA 57 (1971), 87-104. The text citations refer to the
line numbering horizontally (H) and vertically (V).
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An essential point of departure is found in Mut's status as the daughter of Re. This
is stressed throughout the text. It is said for example that “Re of Heliopolis, Lord of
the Great Temple, recognises her as his daughter” (R iwnw nb hwt-%3t siz s(f) m sat.f,
V20). As daughter, she is also the mother of the god, “his daughter of his two eyes,
she having appeared as his mother, through whom he is protected” (sst.f n irty.f he.i
mmwt.fhw fhr.s, V19). A specific reference to the pregnancy of the daughter-mother
is found as the same line continues and describes the goddess “as she who is pregnant
(bkzt) on him as the Great of Magic™.?

In the numerous references to Re as her father, the goddess becomes the uraeus
resting upon his brow (cf. e.g. H7, H17 H27, H40, H41, V14, V15, V16, V19, V50,
As the traditional protectress of her father, there are references to the fiery character of
the goddess as a destructive aspect of her personality, as “no form escapes her flame”
(rn ki monk he.s, HL1) and she is “the flame of all lands and the rebels who are in
them? (fir taw nbw sbit iniyw.sn, H49). The terrifying nature of the cobra is conveyed
with the description “the coiled one, the fearsome one, the foremost of awe” (mnliye
nirw hintyt §f3ft, V33), and “the one who overthrows the rebels for her father” (shrt shit
hrit.s, V31).

The close association between the uraeus as brow ornament and the crown comes
through clearly in the structure of the text, as references to the uraeus are intertwined
with those to the White and Red Crowns (cf. ¥V27). However, whereas identification
with the crowns are to be expected in the interface between cobra and crown, the
text cites the goddess not as a manifestation of the crowns but as the recipient of
their authority, thus relating to the iconography of Mut as the bearer of the Double
Crown. “The White Crown and the Red Crown are established on her head” (hdr dérr
mn m ip.s, H4) “The Nt-crown belongs to her” (iw.s Nt n.s, H25, cf. H10), “her White
Crown is placed on her” (rdi.tw hd.s hr.s, H42), “lady of the White and the Red
Crown" (hnwt hd dirr, V54).

This emphasis on the goddess as the bearer, rather than the manifestion, of the
crowns allows the description to enlarge upon her role as regent, and so Mut is
referred to as the occupant of the throne and is called “...the great one who is on her
beloved throne™ (wrt nty hr st mrt.s, H9). This line has a meaningful ambivalence as
the reference to the throne (sf) can also be read “her beloved place™ and refer to the
goddess’s position on the brow of Re. The correlation between the brow of the god
and the throne of the goddess is reiterated in yet another line where she is called “his
great one, the coiled one, to her belongs the throne, the head of every god” (wrt.f
mfiye nst n.s tp 1 ngr nb, H27),

Reference to the goddess as manifestation of the throne is, however, not lacking
as she is said to be “his noble Sound Eye, the great one who is his foremost one,
being under the king as the throne™ (wdst.f Spst wrt eyt f hir nsw m nst, H16).

The close association with the crown and the throne entails identifying this goddess
as ruler with the text reading “the kingship comes into being in her name of... Lady
of All" (hpr nsw m rn.s ... hawt n hr nb, H30). OQur source continues to note that “she
has appeared as the ruler, the mighty one” (A".¢f m hkst is wsre, H32), It is evident that

* This word is writicn phonetically as b-ks, followed by double horizontal lines which serves as the
determinative for the word when read in the horizontal line 38, “her face is the sun disk in the sky in the
moming (Bl
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the authority of the goddess emanates from Re for “she has ruled because of him”
(hkz.n.s hr.f, H49). The regency of this goddess is described as more than symbolic
as we read “she has governed, this goddess whom Re protects” (hrp.n.s nirt tn iw sw
R, V43), and “she has ruled Upper and Lower Egypt” (hks.n.s rsy mhw, V66). Her
role as the true heir to the throne is also confirmed as the text concludes that “he (Re)
has given to her the throne of Geb” (rdi.n.fn.s nst Gb, V6T).

Given the elaborate attention paid to the goddess as ruler, it is not surprising that
she is termed “queen” using the feminine forms of the masculine nsw-bit. Mut is thus
called “foremost of Thebans, who sets as the queen of Upper Egypt” (hntyr Wist hip
m nsyt, H42), “the queen of Lower Egypt who possesses beauty” (bityr hr ‘nt, H43)
“mistress of the land, Lower Egyptian queen of the land” (nbr 1z bityt nt 1z, H4T), “she
comes into being for the land as Upper Egyptian queen” (hpr.s n tz m nsyf, V46).

The connection between the role of female soversign and the uraeus is once again
taken up with such lines as “she rests on him as queen of Upper and Lower Egypt”
(sndm.s hr.f m nsw $mw bityt mhw, V14).

The description of Mut's association with the sovereignty of Egypt, as described
in terms of her possession of, rather than identification with, the symbols of power,
the crowns and the throne, is complete when Mut's relationship to Maat is described,
not as one of identification, but rather as that of a ruler to the principle of justice.
This may be observed as the text states “Maat comes into being in the land because
of her” (hpr Mzt m 7 n.s, H29) and as Bityt, Queen of Lower Egypt, she is said to
rule in the company of a daughter of Re (hkst m-ht s3t.f R® im, H45), implying a joint
rule with Maat. As sovereign deity the goddess should be nourished by Maat, as a
form of offering, and indeed the texts say that “Maat belongs to her as her midday
meal”™ (Mzr hr.s m sty-r.5, V39).

Just as the identification with the daughter-uraeus might be said to generate a link
to the crowns and queenship, the image of the eye creates another path to female
authority. Mut as the Eye of the God is, as has been pointed out by Te Velde,” well
integrated into the presentation of the goddess. She is, for example “his eye who gives
the land prosperity™ (irt.f rdit 1z wdz, H1). The characterization of the eye interlocks,
however, with the single most prevalent attribute ascribed to this goddess in the hymn
as she is also the solar disk. This is a familiar connection, foreshadowed in the Pyramid
Texts with references to “bright eye of Horus".® The goddess is described in the hymn
as “the one who makes the lands live with her rays, this Sound Eye of Re™ (snh tiw
m stwt.s wdst pn RY, H34) and as “the Akhet-eye which illuminates the face when
rising” (st shd hr whn, V39).

The text is replete with references to this goddess as a physical manifestation of
the sun: “the great one, the Akhet who illuminates the entire land with her rays™ (s
sht shd t3 tm m mewt.s, H1), “the Two Lands and the Netherworld are bright because
of her when she appears in the heavens” (hd n.s tswy dwst m-ht h".s m pt, H3), “she
gives light, the great one, the sun disk which shines as this her likeness” (di.s sh wit
itn nlty] whn m mitt.s pw, H12), “when Mut shines, sunbeams fall for her, the sole one
in the midst of the lands” (psd mwt hr n.s stwt wetyt m hry-ib tzw, H27), “her face is the

5 BSAK 3, 398.
& H. Goedicke, “The Bright Eye of Homs: Pyr. Spell 204", in I. Gamer-Wallert and W. Helck (eds.),
Gegengabe. Fesischrift fiir Emma Brunner-Trant (Tibingen 1992), 95-102.
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sun disk in the sky™ Chr.s ftm m pr, H38), “the light of her body shines for her” (whn
n.s $w dr.s, HT1), “she is this light of the day™ (iw.s $w pn hrw, V46), “this goddess,
their leader, the goddess in the sun disk, the sole one who encircles what is below™
(rgrt tn tplyil.sn nire m fip weeyt $n hr, Y62).

The imagery which links the goddess to the role of solar deity employs the totality
of the language of solar cosmology, as the goddess is found in the solar bark (H43,
V&T) and is greeted by the baboons of the morning (H14) and is said to “run forever
the limits of eternity™ (wr.s nith ph di, V42).

And just as solar cosmology firmly places the creation of the natural world among
the tasks of the solar deity, the goddess is also projected into the role of creator.
Early in the text it is established that “everything came into being because (or: “for™)
her (when) he was created” (hpr n.s hir nb irf, H13). Although the fragmentary, and
compositionally strained, nature of the text does not allow a sense of the structure of
the goddess’s creation, it is possible to observe an emphasis on certain of its elements.
There is, for example, a clear focus on the creation of the waters, more specifically
the Nile and its creatures. The text tells the reader that she is “the creator and the one
who spits out the Nile™ (shpr hr ifs hopy, H27; cf. V24). The Nile is seen as emanating
from the goddess as her bodily fluids, “her water and her sweat overflows the two
banks" (mw.s fit.s g.ti ibdwy, H33). The life-giving qualities of these fluids are made
explicit for “she has made her waters (in order to) give life to those who are united
with the kas"” (ir.n.s mw.s snh hrmw ksw, V1T).

Creating the waters also entails creating the food supply found in these waters,
and just as she spit out the Nile, she “spits out for him the food of the ocean™ (ifs.s
pw n_fkaw rm-wr, H27), and she is said to be “the sole one who makes food through
the domain of the waters”™ (woryr irt wnmt in hwr mw, H36). These references make her
designation as “Lady of the Sea” (hnwr ym, H44; cf. V28, V29, V30) quite appropriate.

Just as the goddess created the waters and the food in it, the land is brought forth
in the same manner as “she spits out the land” ({#5.5 13, ¥23) and so “the land endures,
being brought mto being through her” (¢ mn fipr fm.s, V61). She is also the source of
the life of the land “the great one of that which comes into being of the land” (wrt n
fiprw i 12, V61). Vegetation emanates from her as “the one who grasped the mn-plants
in the soil” (woyt ndr.n.s mn hr satw, H14), as “the ffiv-plants are established in her
hand™ {mmn tfiw m drt.5, V64). The ability of the goddess to affect this growth is, guite
naturally, associated with her role as sun disk and so the text states “she goes forth
and all good Akhet plants are bom™ (wds.s ms.n skt nb nfr, H3). She appears to be
responsible for emmer (bdr) and wheat (swr), which are specifically named in the text
(V29, Voi), which also contains reference to a more general blossoming, as one reads
“she has made the land a garden according to her wishes”, (iw ir.n.5 13 § n se-ib.s,
H48)

The role of the goddess as solar ereator, which has its starting point in her identity
as divine eye, aligns with the tradition of the eye as the origin of gods and mankind’
and thus it is stated that “mankind and gods are her offspring” (msty.s rmg ntrw, H10).
To her creation of the waters, the land, the creatures of sea and land, mankind and

" Cf., e.g. 5 Bickel, La cosmogonie égypricnne avant le Nowvel Empire, OBO 134 (Fribourg/Giittingen
1994), 91—100.
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gods, is added Egypt itself as “she made the coming into being of Upper and Lower
Egypt” (sw ir hpr rsy mhw, H43), Perception (si3) seems to be one of her means of
creation, as the text relates that she is “the goddess who perceives that which she has
made™ (nert 5iz irt.n.s, H37) and she is “the sole one who made perception™ (wy? ir(f]
siz, W50).

And thus, as creator, the goddess is stated to have no equal (H31), to be mistress
of all that is under her (H40) and ruler and mistress of that which is (hksr ney, HI;
nbt nty, H53) and thus “everyone is united to her ka” (iw hir nb twi n k3.5, H26)

The goddess is identified as a solar creator, and is, although mistress of the heavens,
not identified with the heavens but rather found within them. Heaven, we read, is given
to her by Re, for she is his heir, and she, in turn, gives the lands and the limbs of the
people (rdi n.s RT tz iwt] di tz h'w ptt, V48). Heaven is not a manifestation of the
goddess, but rather a place in which she reigns. It is the city of her father Re which
she has inherited for “heaven came into being after she was contented in heaven, the
city of her father” (hpr pt gr hrr.n.s m pt niwt it.s, H10). A parallelism is drawn
between her reign in heaven and the well-being of her temple in Thebes “she is over
it, that all may live in Thebes like (in) heaven™ (iw.s hr.s Tnfy rm m Wist mi pi, V58).

The nature of Mut, as described in this text, becomes quite clearly defined in her
relation to her father Re. She is uracus and eye, a female sovereign, the heir of her
father. She is also the solar disk who creates the natural world and rules over heaven.
The text contains, however, additional clues as to the placement of this goddess in
the cosmological structure. The text allows the next logical step as the daughter is not
only queen-creator, but also phallic-mother.

This conclusion can be drawn by observing the use of the name of the litle-known
goddess Atemet® which occurs seven times in the preserved text. In two of these
occurrences a complementarity is expressed between Mut as mistress of Thebes, and
Atemet as the mistress of Heliopolis (H40) or of heaven (V18). In other occurrences
there are associations with the Heliopolitan gods Re, Geb and Khepri (H11, V44). In
yet another we find an identification with Mut, as it is said that “her name is Atemet,
the mighty one (.5 tmt wsrt, V61). Mut's identification with a female form of Atum,
who creates through masturbation, provides a possible explication for the portrayal of
Mut as an ithyphallic goddess, found most prominently in Book of the Dead Chapter
164,% discussed more fully below. This referential frame can also have influenced the
various descriptions of Mut’s mode of creation as “spitting”,'® which has analogies
in the birth of the twins Shu and Tefnut through ejaculation and spitting.

Atemet is found in this text as an alternate personality of Mut, representing He-
liopolis as Mut represents Thebes, heaven as Mut does earth, The north-south com-
plementarity found in the relationship between Atemet and Mut suggests a further line
of analysis. Mut's co-consort at Kamak is Amaunet, a goddess, who like Atemet in
relationship to Atum, is situated within a cosmogonic setting as the female counterpart
of Amun in the Hermopolitan Ogdoad. At Kamak, this goddess may be recognized
by the Red Crown as her characteristic attribute, and thus the two goddesses, Mut
and Amaunet, create a reference to the “Two Ladies”, representatives of Upper and

8 Also Temet, J. Osing, “Temet”, LA V1, 355.
¥ CF. H. te Velde, “Muwt", LA TV, 247-248,
10 B Ritner, The Mechanics of Ancient Egyprian Magical Practice, SAQC 534 (Chicago 1993), 7578
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Lower Egypt. In this text the combination of Mut and Atemet reflects a distinctive
balance in references to Upper and Lower Egyptian locations. While there is no doubt
that the focus for the interaction of the father-daughter pair is Thebes, Karnak and the
goddess's Kamnak temple, Isheru, there is spread out through the text a complementary
Lower Egyptian orientation, with numerous references to Pe and Dep,"! Chemmis'?
and not least Heliopolis." The goddess, for example, is said to be “the noble goddess
who is in Chemmis, Wadjit, Mistress of Pe and Dep, Mut, lady of heaven, mistress
of the Two Lands” (V23) who rules (hkz) there (H19, V23, V45).

In addition, the use of the Red Crown as Amaunet's iconographic attribute brings
into this complex a reference to Neith, also referred to sporadically as an alter ego
of Mut in our text.!* This goddess, in her various guises, has a close association with
the role of the female creator,'® and thus is an appropriate point of reference for both
Atemet and Amaunet.

If we summarize this brief review of a single text, we find that Mut is described
as the daughter, and mother, of Re, his uraeus and his eye. She is the successor of
her father, wearing the crowns of kingship, and ruling on the throne of Geb, with all
the attributes of the kingship. She is also the solar disk, creating through her rays the
natural world of gods and mankind, and the plants and creatures necessary to provide
for them. The goddess is also an implicitly phallic female creator who spits forth the
waters, the creatures within them and the land. This combination of roles, creating
a mirror image, in feminine form, of the male solar creator, reflects a conceptual
structure comprising a sovereign divine queenship expressed in terms of the duality
of Upper and Lower Egypt.

The Hymn to the Diadem

The image of Mut abstracted from the Ramesside hymn is not entirely new with this
goddess. As has been noted by Te Velde,'® elements of its genesis can be found in the
text known as the Hymn to the Diadem."” A connection between the characterization
of the crown goddesses described in the hymn and Mut is suggested both by the
occurrence of a possible early example of the name of the goddess' and by an
inscription found on the statue of Hapuseneb,' dated to the reign of Hatshepsut.
Discovered in the Mut complex at Karnak and containing a dedication to that goddess,
this inscription includes a section of the Hymn to the Diadem.™

1 H19, 22, 23, 26, 51, 54, 55; V13, 23, 39, 42, 43, 44, 51, 53,

! HIS, 19; V23, 45.

3 Eg, H22 23, 54, 55; V16, 23, 39, 52.

W H20, 48; V21, 27, 67.

5 8 Sauneron, Les fétes religicuses d'Esna aux derniers siécles du paganisme. Esna V (Cairo 1962), text
no, 206, ranslated and discussed on pp. 253-276,

b BSAK 3, 308

17 A. Erman, Hymnen an das Diadem der Pharaonen, Aus einem Papyrus der Sammiung Golenischeff,
APAW 1911: 1 (Berlin 1911).

15 A. Erman, op. cit., 50, line 18,14,
¥ Cairo 648, Urk. TV, 478980,

M First noted by Erman, op. ¢it., 10




This text, assigned a Second Intermediate Period date,' contains nine hymns of praise,
and one spell, all addressed to different aspects of the crown as uraeus. Six of these
texts have a specific Upper Egyptian orientation, with only two referring directly to
Lower Egypt. Of the hymns with an Upper Egyptian orientation, four are addressed
to various forms of the uraeus as the White One (hymns a, d, e, h, with reference to
Nekhbet in h), and two identify the Upper Egyptian goddess with the Double Crown
(hymns d and e). In the remaining examples of Upper Egyptian references, the uraeus
is cited as Queen of Upper Egypt (hymn ¢) and Lady of the South (hymn i). The two
with distinctive Lower Egyptian reference address the uraeus as Great of Magic of
the North, Queen of Lower Egypt (hymn b) and the Nr-crown (hymn f). Two of the
hymns (g and j) addressed to the crown goddess as the Itfat serpent and Wenwenet,
do not display distinctive references to either Upper or Lower Egypt.

The hymns suggest, first of all, that although references to the vulture occur,* it
is primarily the cobra that functions as the image of the authority of the crown, within
the context of the cult of the crown, which, it has been surmised, is the origin of the
text.? It is also noteworthy that the two shorter texts relating to the Double Crown
emphasize an association with the White One of Upper Egypt, just as Mut, given an
identity as representative of Upper Egypt, wears the double crown and is connected
to the image of the cobra, rather than the vulture.

Like the Ramesside hymn's description of Mut's relationship to Re, this text
identifies the diadem goddesses as daughter figures, although the language is less
explicit. She is called the Akhet-cobra that protects her father (35 ngdr ir.s, hymn
9,3: 17,1). In the hymn to the Great of Magic of the North, her status as daughter
is implied as she is called “foremost of her maker” (hntyt n ir.s, 10,2-3) and “the
mistress of appearance on the brow of the one who gave her birth” (nbt h* m hat ms. s,
10,4). Most explicit is reference to the Double Crown as the two daughters (13,1).%

Given that these hymns are directed to different forms of the uraeus, it is not
surprising to find that the text abounds with references to the physical attributes of
the cobra, not as a symbol of power, but as the reptile. She is “uplifted of head and
broad of throat” (fsyt fp wshr hit, 8,1) and “the one who winds around and entwines
the papyrus” (ssnt snht wsd, 8.3). One of the attributes of the cobra is the manner in
which it rises thus being “tall” (k5) (4,2, 9.4, 14,2, and cf. 16,2 referring to making
the god Sobek tall). The cobra diadem is characterized as a physical extension of the
god, part of his body and thus when she rises it is as one of his limbs “may you rise
for him as the foremost of his limbs, in your name of uraeus (‘the riser’)” (r.r n.f
hntyt “we.fm m.t pwy n i°rt, 10,2). The physicality of this union is confirmed in another
line in which the goddess is addressed with the words “may you unite yourself with
his flesh, may you grow from his head” (hnm.t m buf.frd.t mtp.f, 20.1).

The link between the uraeus motif and that of the eye as solar disk is found in the
use of the word i “to appear”, as the diadem “appears” on the forehead of the god

I CF. most recently M. Lichtheim, Ancient Egyptian Lirerature I: The Old and Midele Kingdoms (Berke-
leyfLos AngelesLondon 1973), 201-202,

21 ) yulture who is with the gods™ (mrwat inyr mgrw) Erman, op. cit, 41 line 114,

2 gee discussion in Erman, op. cit., 7.

M A few lines further down in the text there is reference to Shu and Tefout, implying the common
ambivalence between sary read as the Two Daughters, or as the Son and Dasghter.
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(9,1; 16,3), being “bright” (bskt,” 3,1; “n, 6,2: 9,5). This appearance, it is implied, is
a form of birth as she is called “the one who came forth, appearing on the head of
her lord, the one who unites with him, that she may be renewed through him" (prt
bl om tp nb.s dmdt nf maw.s im.f, 19.2). The god is the creator and the orgin of
the goddess, and she in turn sanctifies (s2) his head (10,5) and thus allows him to
triumph over his enemies.

Although, unlike the Mut in the Ramesside hymn, these goddesses are indeed
manifestations of the crowns, references to their role as sovereign rulers are still
found. As noted above the titles queen of Upper and queen of Lower Egypt (nsyr,
biryr, 2,2, 7,1) are used. In addition, the Great of Magic of the North is called the
uraeus who leads mankind, and the regent (inv) of thousands (4,4-5).

The most prevalent theme of the Crossword Hymn was the role of Mut as eye-
sun disk. This motif introduces the collection of diadem hymns, as the first lines of
“Adoring the White One (dws hdt)"® read (col. 1)

W ind hr ot ire pwy nt by Greetings, This Eye of Horus,

hdt st Great illuminator,

ke © psdr m nfrw.s The one over whose beauty the Ennead rejoices
whn.s m 2hi izbnt When she rises in the eastern horizon.

dws tn imyw sgsw Y Sw Those who are in the supports of Shu,

hazw m shi imnnt And who descend in the western horizon adore you
st n invw dwat When you appear for those who are in the Netherworld.

The appearance of the diadem on the brow of the father, the bright eye shining in the
face of the god, becomes the sun rismg in the honzon.

There are repeated references to the Eye of Horus in the hymns, as the primary
identification of the crown goddesses.?” The crown as eye, however, has a multiple
identity, expressed in the hymns in terms of a combination of colours. Called “abun-
dant of colours™ (32 iwnw, 3,2), the eye is the Green One, and the White One which is
transformed into red, as well as occurring in combinations of black, green and white
(11.4), black, white and red (12,2-3) and green, white and red (13,1). Containing
implicit reference to Egypt (black) and its component parts of north (green, red) and
south {white, red), as well as land (black), water {green) and fire (red), sun (red) and
moon (white),

Particularly the colour combinations of black, white and red, and green, white and
red are woven into a narrative familiar from a number of other contexts. The Spell for
Uniting with the Double Crown (r n ki m shmty, Spell ) tells us that the Double
Crown consists of the two eyes, the two daughters. The first lines speak of the Black
One which is in the other two (ke ivrvt sny fwi.tf) and the White One who 15 in the
eye (hdt imyt irt.k) and who turns red with rage (sdir.s nSnf). A few lines later the
combination is read as the Green One, Wadjit of Pe and Dep and the White One (of
Mekheb). The transformation of the White One to red is related to the slaughter of

g

-+ Cf. Goedicke, in Gepengabe.

% Erman, op. cit., 22,

T 1,1:3,01: 4.2 6,0; 11,13 12,3: 12.5; 15.2: 19,1: 19,3; 194,
% Erman, op. cit.. 42, lines 12,1-13,5.

[

[
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the enemies of the god for whom the hymn is inscribed.®® This accomplished, the
White One returns, presumably in her “pacified” state, to jubilation. This description
is followed by a line reading “may vou extinguish one with the other™ (.1 wirye fir
snwi.s, 13.3). This abbreviated narrative suggests not only a parallel with the many
variations of the story of the pacification of the eye and its role as the slaughterer
of the enemy, but also with an additional application of the white-red symbolism of
transformation. The discussion of the Isheru lakes™ posits that this three-sided lake is
typical for the sanctuaries of different lion goddesses as the ferocious eye. It is also a
main feature of Mut's Kamak temple. The waters of the lake are thought to represent
the primordial waters, which, when they come in contact with the goddess, pacify
her by extinguishing her flame. Another example of extinguishing fire with liquid is
discussed in depth by Schott,”! who describes the use of milk to put out torches, This
is a ritual practice verified in Chapter 137A of the Book of the Dead, which emphasizes
the role of the eye as protector of the dead, as well as in 137B in which the eye is
associated with the lighting of the torches. While additional investigation would be
necessary to establish a well-defined connection between the white-red imagery of the
eve and the roles played by milk and fire in ritual, the domination of the White over
the Red, as a form of pacification, and reference to one extinguishing ("m) the other,
makes this a tempting interpretation.

With the identification of the motif of the pacified eye-goddess in this hymn
collection, we approach a theme which functioned as the ritual core of the cult of Mut
at Karnak, although only implicit in the Ramesside hymn around which our discussion
centres. The identification of Mut with the lion goddess who is often the manifestation
of the uncontrolled rage of the transformed eye is well established, not least by the
numerous Sakhmet statues associated with her Isheru temple. The connection between
the crown goddesses and Mut-Sakhmet is found in the portion of the hymn inscribed
on the 18th Dynasty statue of Hapuseneb where we read “Pestilence is on your mouth,
froth is on your lips. You have gone forth and the Nine Bows have gone forth™ (idw
ipw r.t mnhw tpw spti Smmd Smm pdwt 9),% referring to the rampage of Sakhmet
during the epagomenal days.

The imagery used for the crown-eye goddesses described in the Hymn ro the
Diadem coincides with that applied to Mut, as daughter, regent, uraeus-eye, solar
disk, and rampaging lioness. In addition, one may note that the Double Crown is
given an Upper Egyptian orientation, placing the White One and her transformation
at the centre of this characterization of the Double Crown. In this context the vulture
form, taken to be the iconographic norm for the the White One of Nekheb, is eclipsed
by the uraeus.*

2 The hymn names the god Sobek of Shediy, Horus who is in Shedty as the recipient of the crowns.

30 Most recently B, Geliler-Lihr, Die heiligen Seen dgyprischer Tempel, HAB 21 (Hildesheim 1983),
401423 with references.

8 Schow, “Das Lischen von Fackeln in Milch”, ZAS 73 (1937), 1-25. A connection between this
nte and the lake from which the raging lion goddess Mut drinks was already suggested by 1. van Dijk,
“Hymnen wit het dagelijks tempelritueel voor de godin Moet™, in K.R. Veenhof (ed.), Schrijvend Verleden.
Docwmenten wit het Onde Nabije Qosien verigald en toegelicht, MVEOL 23 (LeidenZutphen 1983), 236
with n. 12, but rejected by U. Verhoeven and P. Derchain, “Le voyage de la déesse libyque. Ein Text aus
dem ‘Mutritual® des Pap. Berlin 3053", Rites égvptiens 5 (Brussels 1985), 38 (af).

. Urk. IV, 480, 2-3; Erman, op. cit., 24=25, lines 3.4-5.

¥ Cf. discussion in P, Derchain, Las monuments religiews & Uentrde de I"Ouwady Hellal, Elkab 1 (Brussels
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The Hymn to the Diadem provides some preliminary background for not only the
genesis of the mistress of heaven, wearer of the Double Crown, Mut of Isheru, but
also for the conceptualization of a multipersonality goddess representing the power
of the kingship, a feminine form capable of functioning as daughter-mother-creator.

Chapter 164 of the Book of the Dead

Those elements which are found nascent in the collection of diadem hymns, and
which are firmly grounded in the Ramesside source, also make up the character of
Mut, although transmuted to serve a funerary purpose, in Chapter 164 of the Book of
the Dead

Once again it is possible to trace the primary attributes of this goddess as divine
daughter “sole one, superior to her father” (wvt hryt-tp n its, 69). The role of the
protector of her father places her, as Great of Magic in the prow of his bark of a
million years (70) where she overthrows evil and replaces it with Maat (shr kdw iw.s
di mt m Rt wiz f, T3-74). A characterization as the fiery uraeus is implied as fire
is used as her weapon in her father’s bark (75) and she is said to be the one with
fire (nee imyt fw, 74), and rather than appearing on her father's brow, she is “the
sacred one who appears in the place of silence™ (dsrt i m st sgr, 70). Her role as
mother is found in relation to the dead, as both the Ogdoad and the living bas in their
coffins adore her awesomeness (§f§fyr, 77) she being their mother (tnr mwe.w, 77), who
provides a place of rest in the Netherworld (77), healing their bones and preserving
them from terror (hry, 78). As their mother she enters into the role of creator as it is
said that “she 1s their beginning™ (nfs §27.5n, 77). This is the function which she is to
perform in a funerary context as she protects the son, her child, from the dangers of
the Netherworld, in preparation for rebirth.

The <Eye of> Re (68) and the Sound Eye (80), Mut in the horizon of the sky
(71-72), she is the Lady of the White and Red Crowns (69), the duality Sakhmet
(68,80} and Bastet (68), given an image as Mut, divine of bas (80). The essence of
this goddess is condensed in her portrayal as a winged ithyphallic woman, with the
faces of a lion, a vulture and a woman.

Esna No. 251: A Hymn to Menhyt

The consistency with which Mut is incorporated into a pattern in which those aspects
which have been outlined above come together and interact to create a holistic image of
the goddess as both “one and many™ can be best illustrated in a concluding presentation
of related textual material.

The Roman temple of Esna offers unusually rich source material for the study
of feminine divinity. One of these texts, a hymn to the goddess Menhyt, “the coiled

19713, 1132, esp. 14, discussing the integranon of Nekhbet into the mythic complex of the eye-lioness.
4 For the text see W, Pleyte, Chapitres supplémentaives du Livee du Morts 162 & 174 (Leiden 1881), 68—
&7, for a full translation, T.G. Allen, The Book of the Dead or Going Forth by Day, SAQC 37 (Chicago
1974}, 160-161; for the vignette, B.0. Faulkner, Book of the Dead (London 1985), 163,
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one”, an alter ego of Meith in this temple, and one of the epithets of Mut in the
Ramesside hymn, is composed of short addresses to ten different goddesses, of which
Mut is one. The composite created by the combination of the characteristics of these
goddesses repeats, once again, the pattern of daughter-mother, uraeus-eye, crown-
regent and creator. This text, perhaps less well known than those cited above, is given
in translation below with a suggested transliteration.

Esna No. 251%

R0 di izw n Mnhyt dd mcw
W F3vi shd 13wy

mn.s * hzy.s hd mip R°
m s pfy n Mahoyt

Wi ni

ir nty

kmz whywi

mwr mgr kmz ngrw Mudye
Iﬁ'i'}'i' hr ) 6

imat wrt §37 is prt

irt nt
kmsz it nbt
e rna e pify n Nt

twit Spst wsrt

ri BT nmas.s

3t rmrwit Baste

3 ntrt <3t wp(y)
f2%.tw n.s nhm
seley irt

imat n kms

m rn.s pfy n Mwt

Wi mst

frns fts R zhe
nse(f) hks f

nsyt.f m pt t3

rir(e) fup.s im

mrn.s <n> Nh-hipt

it Wt hkaw

Giving adoration to Menhyt, saying:

You are Rait who illuminates the Two Lands;

She has settled, streaming brightness from the head of Re
In this her name of Menhyt.

You are the water,

The one who made that which is

And created that which exists,

The mother of the god who creates the gods, Menhyt,
The wind and the inundation,

The great mother who begins the germination

of seeds,

The one who makes the flood,

And creates all things

In this your name of Neith,

You are the noble and powerful one,

The one whom Re rejoices to see,

The one great of love, Bastet

The goddess great of festivity,

For whom one starts beating the tambourine,
The pupil of the eye,

The mother of the creator god

In this her name of Mut.

You are the child

For whom her father Re made the horizon,
(His) throne, his sceptre

And his kingship in heaven and on earth
In order to bring her contentment there

In this her name of Nebethetep.

You are the Great of Magic,

¥ The text is found in S. Sauneron, Le temple d'Esna, [Texes 194-398], Esna NI (Caire 1968), 135-
136. For translation and discussion see 5. Sauneron, Les féres religicuses d"Esma aux dermiers sigcles du
pagarisme, Esna V (Cairo 1962), 107-110.

¥gee Sauneron’s discussion of this reading, Esna V, 108,
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T2 baw n psdt
hurwit Spswit
nbt hrw sbdw

ir.aow n.s fib n tr (n) ropt

rship.s
m ra.s pfv n Shet

vt fanwit
tnw inty ngrw nirwt
whnt m ip n .t R®

mm<.s> p<fy> " n Mhyt

Iwt nbt Tgny

Ikh Wast m Mafds
b Sw m Hwt Mwr
irt R*

% hka-“ngdw m snt

m rm.s pfv n Hwe-hr

wt it “nl
hinwe h nbt pt
SEmt 1wy

Tz shrw m st nbt
morns piv noast

twi By r-mn-m phw
“nht m biz

ir dit-shn n bnw

stt Hepy m krty
brbhnfewy rirf
m .5 piv n Spdt

Wi nbwt
finwr she Rnnwe

Widyt shpr hi nbt m st ift.s

#ht grg Spawt niwwt
m fmas.sn
m r.s pfy n Nbtww

fup hir.t nfr nonsw bit

nb tzwy (Pr %z “nh di)
52 R nb haw

The great one of bas of the Ennead,

The misiress of noble ladies,

The lady of days and months,

For whom an annual feast is made
in order to appease her

In this her name of Sakhmet,

You are the lady,

Distinguished before the gods and goddesses,
The uraeus who is on the head of your father Re
In this her name of Mehyt.

You are the mistress of Agny,
The one who travels to Thebes as Mafdat,
The one who gave birth to Shu in the temple of Mut,
The eye of Re,
The one who enters the nome of Heliopolis for
the festival of the sixth day
In this her name of Hathor.

You are the living uracus,

Lady of the palace, mistress of the sky,
Leader of the two lands,

Great of council in all places

In this her name of Isis,

You are the one who is foremost as far as the
marshland,
The living uraeus in the sky,
The one who causes the enthronization of the phoenix,
The one who shoots forth Hapy from the two cavemns,
In order that he might flood the two lands
according to his season
In this her name of Sothis.

You are the golden one,

The lady of the field, Renenutet,

Wadjit who creates all things wherever she goes,
The Akhet-cobra who settles provinces and cities
According to their forms

In this her name of Nebtuu,

May your fair face be gracious towards the king
of Upper and Lower Egypt,

Lord of the Two Lands, Pharaoh, living for ever,

The son of Re lord of the crowns,
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(H)adrianos <nty> hw Hadran Sebastos,
skr.fwdnt <n> kardt In order that he may present offerings to your ka forever.

The ten goddesses brought together in this hymn to create a total personification of
the uraeus Menhyt comprise the totality of elements which have been observed in the
Ramesside hymn describing Mut.*” Once again, she is divine daughter and mother,
uraeus-eye-crown and sovereign, solar, and not least primeval, creator. The manner in
which these same aspects reoccur, albeit in reference to different goddesses, suggests

as a resource for the expression of a specific view of feminine divinity.

Cosmic father and solar daughter: a paradigmatic analysis

The paradigm reflected in the combination of the different components of the character
of Mut emanates from her relationship to her father, the creator god Re. The father,
rather than representing a solar power, has, in this context, a cosmic role as the source
of a feminine manifestation of solar power. This can be contrasted to the mother-son
paradigm found in the relationship between Re as a solar creator and the heavens
as personified by his mother, identified as Nut, Hathor, and/or Mehetweret, to name
those most frequently found in this role.*® While the mother-son paradigm appears to
be generated by a vision of a creator with feminine attributes which encloses the solar
male child in dark waters® and provides the potential of a return to the resurrective
cycle, the father-daughter paradigm has its starting point in the image of the potent
male god-king, characterized by an ithyphallic form, who brings forth a female child,
to sustain his vitality.

This god’s relationship to the feminine is a dependent one. His renewal is based
on the principle of interaction with this daughter. Also, it is possible to detect in the
description of the uraeus a reference to the sexual potency of the god manifested in
a feminine personification. The uraeus, “she who rises”, is a limb of the deity.

As a physical part of the father, the eye-uraeus, the role of daughter is formulated
to consist of sustenance in the form of offerings,* of sexual stimulation for the purpose
of activating the god’s procreative abilities, and of violent and destructive powers used
to protect the god from his enemies. The feminine part of the god's body empowers
him, giving him the ability to sustain life and to act.

The correlation between two of the forms of the goddess, the uterine eye and
the phallic uraeus* suggests an androgyny which gives this daughter the capacity for
independent creation. The eye, irt, which can be read a pun for “she who makes”,

7 ¢f C. Graindorge, "La quéte de la lumitre au mois de Khoiak: une histoire d'oies”, JEA 82 (1996),
£3-105, for a discussion of the use of five solar daughters in bird manifestations in the feast of Sokar.
¥ Cf, L. Troy, “Engendering Creation. The Still and Flowing Waters™, in A, Brenner & C. Fontaine (eds.)
A Feminist Companion to Reading the Bible: Approaches, Methods and Strategies (Sheffield U.P. 1997),
238-268.

M f, discussion in L. Troy, Patterns of Queenship, Boreas 14 (Uppsala 1986), 17 and L. Troy, “Engen-
dering Creation”™ (in press).

0 Troy, Parterns of Queenship, 41-43,

M ibid., 20-25.
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whose tears bring forth gods and men, is contrasted with the uracus which spits fire
and annilihates the enemies of the god. The daughter becomes both creator of the
divine offspring and destroyer of all opposition to the power of the god.

In the relationship between the father and the daughter, the male element dominates
as both generationally the elder, and as representing the whole of which the daughter
is but a part. When brought into the realm of the kingship, this relationship becomes
that of the king with the authoritative attributes of his kingship, primarily the crowns
and the principle of right rule, Maat, both of which are identified as the eye and the
daughter of the god.

The daughter of the god is, however, also a female counterpart to the son of the
god, ShuwHorus., The paradigm sets up a symmetrical relationship between the two
divine children (Shu/Tefnut; Shu/Maat), giving the daughter, as a feminine equivalent
to the son, a role as the rightful female representative of the kingship, whether as a
manifestation of the symbols of the kingship, such as the crown, as the royal women,
who are closely associated with the imagery of the divine daughter in their perfor-
mance of ritual, or as the daughter in the role of sovereign, found in the presentation
of Mut.

The two major paradigms of gender-relationship, that of mother-son and father-
daughter, are in many ways reversed images of each other. With the combination of
solar son and celestial mother, the child grows in the dark landscape of the womb,
which, in an analogy with the cycle of death and rebirth, becomes the dangerous
journey through the Netherworld, made by the solar disk and, in imitation, the dead,
The threatening powers of primordial chaos are overcome when mother and child are
separated at the moment of birth, celebrated as the triumphal rising of the sun.

For the relationship of father and daughter, however, the texts are explicit in stating
that the daughter, from whom solar rays emanate, is found firmly joined to the forehead
of her father. In this pattern, it is separation which brings about a crisis. The daughter
is described as manifested in significant parts of the body of the god. Deprived of
his eye, his hand or the empowerment of the wraeus, which is an expression of his
manhood, the god would be crippled and powerless. Separated from her father, the
daughter becomes a dangerous power, allied with chaotic forces such as the Nine
Bows, wandering around uncontrolled beyond the borders of the civilized landscape
of Egypt. The resolution to this crisis is brought about by reunion. The goddess retums
in her pacified form, to be reunited with her father and give birth to her son. This
cycle of events is celebrated in various forms in the religious literature and temple
festivities,

Mut Enthroned

The thematic presentation of Mut as solar daughter and regent creator in the Ramesside
Crossword Hymn slots her neatly into the paradigm described above. As observed by
Te Velde,* she becomes a female version of the Kamutef, regenerated by her father
in reunion, appearing on his brow triumphant, spreading the warming rays of the sun

2 14 v, 247.
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in analogy with the sunrise.

This presentation has been intended to suggest a line of inquiry with regard to not
only the character of the goddess Mut, but also with reference to the research models
applied to the study of the presentation of different deities. Embedded in the myriad
details used to describe the gods, and their interaction with the divine and mortal
worlds, are descriptions of normative relational pattems. These may be of importance
in understanding the psychological make-up of the ancient people who are the object
of our study.

Whatever the genealogy of the goddess Mut, it is evident that she represents an
imaginative re-emphasis of older themes, gathered together and structured in a way
which elevates her role to one appropriate for the feminine counterpart of Amun-
Re, King of the Gods. Inherent in the presentation of this goddess is a sophisticated
magnification of the feminine aspect of the kingship, as both solar daughter and phallic
mother. Although perhaps influenced by the experience of the regency of Hatshepsut,
under whose reign the first evidence for her temple at Karnak is dated,” the image
of Mut as a manifestation of divine feminine sovereignty spans over much of the
latter history of the ancient Egyptian civilization, and survives to be one of its last
ideological expressions.

43 T Velde, BSAK 3, 397,
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The Struggle Against Chaos as a “Strange Attractor”
in Ancient Egyptian Culture
A Descriptive Model for the “Chaotic” Development of Cultural Systems®

René van Walsem

In his Seth, God of Confusion, Herman te Velde waged a battle against the chaotic
mass of surviving data from Ancient Egypt concerning one of its key deities. In
everyday language the terms “chaotic” and “confusing” almost invariably have a
negative connotation. Although the Index volume of the Lexikon der Agyptologie
(VII, 124} lists a considerable number of references to other volumes under “Chaos”,

a comprehensive lemma on the subject in its appropriate place in vol. I is lacking. [
do not intend to fill the lacuna here, though, for I do not feel qualified for the task.

I prefer to use the limited space in this Festschrift for some preliminary remarks
concerning the possible implications of the notion of “chaos” and “chaotic behaviour”
as recently developed in the natural sciences, and their applicability to a better under-
standing of the development of cultural systems. I shall try and do this by investigating
whether some key concepts in physics may be used as descriptive analogies in the
analysis of cultural changes and development. In other words, this is another and more
elaborate attempt to bridge the apparent gap between (some concepts in) the natural
and the social sciences, in particular Egyptology.'

It is interesting to point out that some references to particular fields in the natural
sciences may be found in Egyptological literature on some specific topics, but - to my
knowledge — without any systematic follow-up to a broader usefulness or applicability
concerning the subject.

The first person to make a connection between quantum mechanics and Egyptology
was Hornung:

“Denn der Begriff der Komplementaritiit spielt seit langem ¢ine bedeutsame Rolle
in der Diskussion um eine Erweiterung der ‘klassischen” Logik. Niels Bohr hat ihn
1927 in die Physik eingefiihrt, um das zwielichtige Verhalten der Energiequanten in
den Griff zu bekommen, um das Nebeneinander von Ort und Impuls, von Welle und
Teilchen zu erkliren... Fiir uns ist zundichst wichtig, um diese Diskussion zu wissen
und sie weiter zu verfolgen — ohnehin kann es auch dem Agyptologen nicht ‘:Lh.ﬂdLl‘l
sich mit Fragen und Begriffen der modernen Naturwissenschaft vertraut zu machen!™

*I would here like o thank Dirs Willem Hovestreydt and Dr Jan D. Wieringa (who besides being a
theoretical physicist is also an Egyplologist) for reading and commenting upon an earlier draft of this
paper. | am also very grateful to Dir Julia Harvey for correcting my English. Meedless to say, any surviving
mistakes and lapses remain the author's responsibility.

U In the Preface to my doctoral thesis The Coffin of Diedmonthuciyfanth in the National Museum of
Antiquitics ai Leiden, I, Technical and Iconographic Aspecis (Leiden 1997), 2-3, 1 briefly mention the
complementarity of the natural sciences and the humanities; ef. also n. 92,

? E. Homung, Der Eine wnd die Vielen (Darmstadt 1973), 233,
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It 15 obvious that Hornung uses quantum mechanics, in particular the concept of “com-
plementarity”, only as an analogue to justify that “Die Gegensiitze sind Realitiit, aber
sie heben einander nicht auf. sondern ergiinzen sich. Ein gegebenes X kann A und
kann Nicht-A sein: tertium datur.” The word und suggests and implies simultaneity.
The question is whether we can use quantum mechanics only for this restricted pur-
pose, to prove that the ancient Egyptians were not really stupid when they described
the sky, for example, as a cow, a woman or a waterway. Are we not just as “illogical”
when we consider elementary particles such as an electron and a photon to be both a
particle and a wave?

In discussing the “figurative language of personification and metaphor”, Kemp
quotes a poem using the chariot as a metaphor for time: “Take the chariot. It is a
symbol of motion, and common observation shows that time and motion are related, in
that, over an interval of time, motion decays without an infusion of energy so making
the perpetual motion machine an impossibility... The modem world encourages us
to pursue an interest in the way that time and motion are related through the study
of thermodynamics.™ Kemp here uses the term “thermodynamics™ as a scientific
description of the relationship time-motion as opposed to a metaphoric one which
could have been used by the Egyptians if they had been interested in this relationship.
However: “The ancient Egyptians did not develop an interest in time and motion. They
did, however, develop a great interest in the concept of the universe as a balance of two
opposing forces = one directed towards order, the other towards disorder.”” General
conclusion: thermodynamics is a modern way of describing the relationship between
energetic movement and time, while Kemp uses the term to exemplify the difference
between the ancient Egyptians and ourselves, both with respect to a field of interest
and in the way relations are (scientifically) described.

In the same year, 1989, Englund wrote: “Another problem that is as great and
important as the very act of creation, when the inert energy is transformed into active
energy and substance, is the question of the regeneration of energy so that the whole
work does not come to a standstill, i.e. the problem that we treat under the terms ther-
modynamics and entropy... This regeneration prevents creation from running down,
prevents the state of entropy from coming about.™ In contrast to Kemp she explicitly
uses the term “entropy” for the loss of energy equivalent to “a standstll”, as ver-
balised in the field of “thermodynamics™, in accordance with Kemp's first Lx.d.rllr.llh
Implicitly, for her too the terms are modern scientific descriptive equivalents but, ir
contrast to Kemp, for problems signalled in ancient Egyprian thoughts on creation aml
its maintenance. Thus, whereas Kemp states that the Egyptians were not interested
in the relationship_time-motion, Englund suggests that they were by using the term

' Op. cit, 237, lhl. suggested simultaneity is found explicitly in relation to Frankfor's concept of
“multiplicity of approaches” in J. Vergote, De godsdienst van de Egyprenaren (Roermond 1971), 10-11;
“Hiermede wordt bedoeld dat verschillende beperkte inzichien, die ieder afzonderlijk en onder bepaalde
gezichtshock als waarheid zijn erkend, onafhankelijk van elkaar en gelifkriidie (italics RvW) aanvaard
kunnen worden™ (= “Thiz means that different limiled insights, each of which have been acknowledged
'.:_p.qr.m_i\ and frem a certain viewpoint, can be accepted independently of each other and simultanecusiy®),
B. Kemp, Ane tent Egypr. Anaronty of a Civilizarion (London 1989), 34,

w1 i q

inglund, *Gods as a Frame of Reference. On Thinking and Concepis of Thought in Anciem Egypt™,
in f E 1I-"|Lll'ld (ed.), The Religion of the Ancient Egyprians. Cognitive Structures and Popular Expressions.
Proceedings of Svmposia in Uppsala and Bergen 1987 and 1988, Boreas 20 (Uppsala 1989), 17 and 18,
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“standstill” for the final state of creation. Well, for the Egyptians creation is order
‘which is threatened by disorder, mn-::«,ptx in which they took a great interest, as cor-
rectly stated by Kemp, but he ‘does not connect standstill with creation. Thus, Kemp
and Englund use the term thermodynamics differently.

A vear later, in a note in his book on Maar, Assmann refers to the term “En-
tropologie™ as it is used by Balandier to summarize the common theme in several
cosmogonies of African wribes, viz. the problem of how order is created from chaos
and how the former is maintained.” Balandier characterizes this “entropologie” as:
“..un savoir qui entretient en permanence |'obsession de I'entropie de la déperdi-
tion et du désordre”. Here, entropy is again used as a modern scientific equivalent
for chaos/disorder as “a subject in non-modern “creation [ll:rlll‘i . Assmann uses the
same Lqur'.'al{:nce of entropy=chaos without further comment in his most recent book:

“Nach idgyptischen Vorstellungen kam das Biise und damit das Chaos im Sinne einer
Gravitation zum Zerfall und zur ‘Entropie’ (Balandier) erst nachtriiglich in die Welt.™
In accordance with Englund, Assmann’s use of the term “entropy™ also simply serves
as a connective term between our culture and others to describe “chaos” or “disorder”.

Although nowhere explicitly stated in the preceding quotations, the term “entropy”™
is a central notion in thermodynamics. The question is, how central (see p. 32411).

Outside Egyptology, in the late sixties and seventies, when New Archacology
was absorbed in theory building, and — heavily influenced by physics — was looking
for “laws”, David Clarke wrote: “The degrees of ‘conjunction’ allow corresponding
degrees of probabilistic laws — almost deterministic in the laws of science, to almost
stochastic in the social sciences. Even in the physical sciences the gap between “almost
constant conjunction’ and the old ‘constant conjunction’ laws has been shown by
Heisenberg to be a serious field for uncertainty, if sufficiently large samples were
employed (Heisenberg's Uncertainty Principle...).” With Heisenberg’s “uncertainty
principle” — another central concept of quantum mechanics — we meet Homung again.
Clarke seems to use the uncertainty in quantum mechanics as an apology for the
much more probabilistic character of the “laws™ of human behaviour which have ™...a
broader field of uncertainty than the laws we organize for the physical world”, and
thus appear to be not that bad after all. There is even reason for optimism: “On this
basis we can confidently look forward to the increasingly more competent framing of
increasingly more complex and powerful laws in sociology, social anthropology, and
related studies.”"”

In two of the six examples discussed (implicit) reference is made to guantum
mechanics (Homung, Clarke), and in four to thermodynamics (Kemp, Englund, Ass-
mann, twice) as (metaphoric) descriptions of (very) limited stares of affairs: of a way
of thinking (Hornung); of the character of “laws™ of fossilized man’s action as found
in the archaeological record (Clarke); of the relationship motion-time (Kemp); and of
the role of chaos=entropy in certain “myths” ([Balandier], Assmann, twice; Englund).

7 ). Assmann, Ma‘ar, Gerechtipkeit und Unsterblichkeit im Alten Agvpten (Minchen 1990), 200, n. 2; G.
Balandier, Le désordre, Elope du mouvemnent (Paris 1988), 24, 51 (this latter reference is not in Assmann,
lLe)
& J. Assmann, Agvpren. Eine Sinngeschichre, (Miinchen 1996), 166. For other examples, see pp. 88, 233,
9 DL, Clarke, Analytical Arehaealogy (London 1978), 470, Heisenberg is not mentioned in the index.
]

Op. cit, 471.




A state of affairs implies a sratic situation. Thermodynamics and quantum mechanics,
however, were developed by physicists to describe the evolution or transformation
of dynamic systems of energy. With the notion of dynamic systems we enter the
field of cultural-historical sciences, of which Egyptology covers only a specific area.
In fact, these studies are engaged in nothing less than studying the development of
cultures as dynamic systems in which “energy” is produced, channelled, organized,
and transformed through interactions among humans as well as berween humans and
their surrounding world in the widest sense of the word, ie. from the immediate
ecosysiem to astronomical=cosmic phenomena.

The fundamental problem that faces us here is that of the mechanics underly-
ing phenomena, such as the breakdown of highly and strongly organized complex
societies, notwithstanding their (strict) regulations of behaviour for avoiding exactly
this, societies which themselves appear to be able to (re)create order out of the chaos
resulting from the failure of those same rules. The keyword for these phenomena of
change, or transformation, is self-organization.

Explaming why things did change is the most difficult and hotly debated subject in
archaeology, because several (completely different or even opposite) theoretical and
methodological frameworks and models can be used against the same set of data."! In
explaining the mechanics of a complex system, for example, one resorts to a model™
or analogy used in another system of phenomena. Although the use of analogy has
its problems,” I think we cannot avoid it in explaining cultural change and that we
are allowed to use it “for the formulation of general principles and the extension
of theory..."”; this means “...the incorporation of nonarchaeological data sources...into
analogies and use of inductive inferences to ‘interpret’ the archaeological data™.'*

It is obvious from the quoted examples from Egyptology that in this field analogy
is used as well. The point is, however, as stated before, that the concept of “comple-
mentarity”, derived from physics, is only applied to a limited exient, viz. to explain
the — at first sight — “illogical” way of Egyptian thinking. But before we speak of a
complementarity of ideas, suggesting the coexistence of, or rather the simultaneous
application of logically exclusive images on a single object of observation, viz. the
sky, or creation, as a way of thinking qualitatively different from ours, we first have to
ascertain whether these images indeed coexisted from the very beginnings of Egyptian
thinking, insofar as it is traceable for us. If they do not, i.e. if they are subsequential,
or if they were conternporaneous but originating from different localities, we are no
longer necessarily dealing with a way of logical reasoning qualitatively different from
ours. In both cases we would only be dealing with the phenomenon of change, a

"' Here is not the place to elaborate on ihe issue, but excellent surveys of the problem may be found,
for example, in R.J. Wenke, “Explaining the Evolution of Cultural Complexity™. in M.B. Schiffer (ed.),
Advances in Archaeological Method and Theory 4 (Mew York 1981), 79-127; C. Renfrew, P, Bahn, Ar-
chacology. Thearies Methods and Practice, (London 1991), 405-434; K.R. Dark, Theoretical Archacology,
(Ithaca 1995), 169-195.

2 On models in archaeclogy, D.L. Clarke {(ed.), Models in Archagology, (London 1972) was the first
c!uwh-nmking study.

" For an excellent survey of the positive and negative attitedes towards analogy in archaeology, see A
Wylie, “The Reaction against Analogy™, in M.B. Schiffer (ed.), Advarces in Archaeological Method and
Theory 8 (New York 1985), 63=111.

¥ T.H. Charlton, “Archacology, Ethnchistery, and Ethnology: Interpretive Interfaces”, in M.B. Schiffer
{ed.), Advances in Archasalagical Method and Theory 4 (Mew York 1981), 131, 132,
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change which is qualitatively different, not a way of thinking. The former possibility
represents a development/change in the possibilities Egyptian thinkers — for certain
reasons — formulated successively conceming the sky or creation without excluding
the older. The latter represents — for certain (other) reasons — an integration/ordering
of various heterogeneous images into a larger overarching ideological system, which
is also a change, for example, in status. Without pressing the issue here, the impli-
cation is clear that if the situation as sketched were true, then the complementarity
concept as used in Egyptology is in fact merely an analogical description of two dif-
ferent possible dynamic processes, which do not necessarily imply an illogical way of
thinking in two or more mutually exclusive images/ideas ar the same time at all."* But
although we might be able to ascertain which of the two processes holds for many of
the logically exclusive images or ideas we meet in ancient Egypt, some doubtful cases
would still remain. Furthermore, do not examples of a single fext in which several
mutually exclusive qualifications of deities follow each other, irrefutably seem to sup-
port the fact that X can be A and not-A ar the same time (“das Nebeneinander...von
Welle und Teilchen™)? And does not the same hold for a single artefact showing on
one side the sky as a blue band and on the other as a naked woman whose body is
covered with stars?'®

However, this is not, in fact, how the concept of complementarity in quantum
mechanics functions. In order to illustrate this T would like to refer to the pair “Ont
und Impuls”, to be read in place of the dots in the last quotation from Hornung. In
quantum mechanics this pair is treated by Heisenberg's uncertainty principle, which
states that it is principally impossible to measure simultancously the place and the
impulse (=velocity) of a particle or quantum phenomenon.'” Put differently: place
and velocity are no longer independent, well-defined variables. This is based on the
fundamental fact that the more exactly we (try to) determine the place, the less we
will know the velocity of an energy quantum vv, because the results are influenced
by the measuring instrument(s) we use. It means that the described or measured
phenomenon is influenced by the instruments of and the theory/ies available to the
ohserver. It further implies that a single and objective description of a complete system
by a single formalistic language is fundamentally impossible.' In short, there is no
observer-independent reality as in the idealized classical (=Newtonian) dynamics.

15 The reader might bricAy ponder the question of whether an archacologizt in the distant future is drawing
the correct conclusion if he states that the fact that editions of the Egyptian Book of the Dead, the Bible,
Marx's Das Kapital, and the Koran were found on a reader’s bookshelf, indicates that his thinking was
complementary, since he apparently believed the contents of all these writings simultancously,

18 gee the Third Intermediate Period wooden stela in the Louvre as published in C. Aldred et al., f.'-"..'_l..'.'t',n'm‘
du crdpuscule! de Tanis d Mérpé, 1070 av. J.-C. = Ve siécle apr. J.-C. (Paris 19800, 113, pl. 99; 116, pl.
102,

17 1, Prigogine, . Stengers, Order our of Chaos (1985) [I quote from the Duich edition, Orde wit Chaos.
De niewwe dialoog tssen de nens en de natenr (Amsterdam 1993)], 240, 242, Nowadays there are several
books available for the non-specialist on this and other fundamental aspects of modemn physics, e.g. 5.
Hawking. A Brief History of Time (1988) [Dutch edition: Het Heelal. Verleden en Toekomst van Ruimte
en Tijd (Amsterdam 1988)); M. Gell-Mann, The Quark and the Jaguar: Adventures in the Simple and the
Complex (1994) [Dutch edition: D guark en de jaguar: Avoniuren in eenvond en complexiteir {Amsterdam
19941]; D. Ruelle, Charce and Chaos (Princeton 1991) [Dutch edition: De werten van foeval en chaos
(Bloemendazl 1993)]. In subsequent notes, instead of giving the titles, T will refer to this note.

1% This iz related to Gidel's incompleteness theorem, elaboration of which would lead us oo far asray
from our main subject, but see, for example, Ruelle (ef. n. 17), Ch, 23, esp. pp. 128-129.
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Conseguently one has to make a choice between the theories (=literally “ways of
observing”) to be used. Or, as Bohr, quoted by Prigogine, puts it, the physicist has
to select the language he is going to use." Since no one can speak four languages at
the same time to describe the same phenomenon without talking gibberish, the choice
of one instrument/theory/language by definition excludes (an)other(s) and its/their
result(s). However, subsequently and rogether they can be complementary, since each
choice is internally consistent and logical in the classical sense. This means that the
mathematical formalism for describing a quantum phenomenon as a wave excludes
the formalism used for a particle. Therefore, there is no question of a tertium damr
in quantum mechanics. Choices can only be made successively, and in this respect,
they necessarily are mutually exclusive.

To summarize: When describing a quantum phenomenon the physicist chooses
between considering it as a wave or a particle, and he decides whether he will measure
its impulse/velocity or its place, one after another. This is exactly similar to the case
of an Egyptian text using “logically” exclusive epithets of a deity, also one after
another, or observing a stela like the one quoted in n. 16 showing two shapes of
heaven: when one looks at one side the other is invisible. Put differently, in the
words of the “language-game model” for the quantum phenomenon: within the formal
language-game of mathematics the sub-language-games of wave/particle description
are used subsequently. For the Egyptian stela: within the (ancient Egyptian) pictorial
language-game the sub-language-games of anthropomorphic/geometric description are
used also subsequently (the theriomorphic and geophysical language-games are used,
for instance, in the case of a celestial cow, or a river (the sun god travelling by boat
over a river in, for example, the Book of Amduat)).

Conclusion: nowhere™ does there exist a fundamental difference between the

1? gop Prigopime, Stengers (ef. n. 17), 242, and for more details Hawking (cf. n. 17), Ch. 4. Choosing
between different languages for describing (single) phenomena is actally the same as what happens when
the model of different “language-games” as outlined in Wittgenstein's Philosophische Untersuchingen
(1933} is applied (cf. also n. 22). See for the application of this model to the sudy of the elite wmhbs
in the Old Kingdom, R. van Walsem, “The Interpretation of lconographic programmes in Old Kingdom
Elite Tombs of the Memphite Area. Methodological and Theoretical (Relconsidesations™, to be published
in the Acts of the Seventh International Congress of Egyptologists, Cambridge 1995. This is a summary
of the more extensive De Iconografie van Qudegypische elitegraven van ket Oude Rifk. Theovetische en
methodologische aspecien (Nijmegen 1995), 38-54. An English edition is in preparation.

Hornung differentiates between what one might call “areas” of normal (daily) logic of, for example,
4:3=12 (which he calls a “Spezialfall”, op. cit, 237), and the complementary logic concerning images
af, for example, heaven, suggesting that this is no “special case”. Since we have just demonstrated tha
there is no fundamental difference between quantum and classic logic, when Homung uses the former 1o
explain the complementary logic of the Egyptians, it is obvious that there are no=nowhere different areas
of reasoning. Incidentally, by stating that 4x3=12 is a special case, Homung is actually wrning things
upside down. His example, afier all, is a purely practical problem from daily routine. The majority of
man’s mental activity concems routine daily problems with tangible answers by using a bivalent logic
which is based on experience. This is true both for a priest of Plah and a farmer toiling 16 or 18 hours
a day just to stay alive. However, once in a while the former could spend hours a day on speculations
on problems of ereation or how to visualize the sky. For such fundamentally ontological questions where
there is no immediate or “complete™ knowledge available (becase nobody was present al the event, or
because the problem is simply too complex) one cannot but expect partial and, consequently, varying,
“illogical”, answers to the same phenomenon. Only (a selection of) the elite could ponder such extreme
problems. Therefore these were “special” and so is the underlying “logic™, similar (o quantum logic which
is extremely exceptional for most people, with the exception of theoretical and atomic physicists.
Finally, il is interesting to note that Homung needs the scientific example of quantum logic o explain
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Egyptian way of thinking and ours. The sobering fact, even, is that as soon as Hor-
nung thought he had found a case of “mehrwertige Logik” in quantum mechanics, he
Salsified the theory that the Egyptians had a different mind set from our own, and he
should have abandoned the idea or at least adapted it as advocated by Popper.*' One
could also refer here to the bivalent or alternating drawings used in perception tests:
one either sees the image as a rabbit or a duck, but never simultaneously; in a split
second the brain has to switch from one to the other.” Therefore, “The question of a
particularly Egyptian logic has, then, lost much [if not all, RvW] of its importance”™.®

Although we have shown that the idea of complementarity as it is used for Egyptian
thinking in Egyptology is “..nothing else but a logical carte blanche ..."** in my
opinion, it does not imply that we should drop any use of terms from the natural
sciences as conceptual analogies in the study of cultural systems either modern or
ancient. My aim is only to free the way for Egyptology, too, to consider the usefulness
of some ideas and concepts which — under the influence of modern natural sciences
— have been introduced in recent years in theoretical and methodological discussions
outside the field. in particular in archaeology. The most encompassing concept is
“chaos”, as the titles of two very clarifying nontechnical books on the subject show,
viz. the publications of I. Prigogine and I. Stengers, and D. Ruelle (as quoted in n. 17),
of which the former is the most influential in archaeological theory formation.” Since
the matter is very complex, it is impossible to deal with the topic here exhaustively.

First of all we should differentiate between the possible meanings of “chaotic™.
In everyday language it usually refers to a state, for example that of my desk while
writing this article. Although this concept is also integrated in modem chaos the-
ory, there the term specifically refers to the undeterministic, non-linear=unpredictable
behaviour of dynamic systems, of which the most universally experienced system
constitutes the weather. Studies by Lorenz in the sixties on the weather systems were
most stimulating for chaos theory.™ Research in several areas led to the conclusion
that the non-linear behaviour of systems originates from the system’s sensibility to

“illngical” Egyptian religious ideas, while overlooking the similarly logically exclusive images for Christ in
Christianity as mentioned by Donald Redford, “The concept of Kingship during the Eighteenth Dynasty™,
in . O'Connor, D. Silverman (eds.), Anciemt Egyprian Kingship (Leiden 1995), 162-163.

M Of, e.p. Hawking {cf. n. 17), 22.

I Zee, eg., EH. Gombrich, Art and fMusion (London 1962}, fig. 2. It is noteworthy that Witigenstein,
Phitosophische Untersuchungen, part 2, xi (=Suhrkamp edition, Frankfurt am Main 19900, 520 f. discusses
the same figure.

¥ R.B. Finnestad, “Egyptian Thought about Life as a Problem of Translation™, in Englund’s publication
of n. 6, 200 1 had finished most of the preceding line of argument before 1 stumbled on this article and
its reference (n. 7) 1o U. Bemer, “Uberlegungen zur Ubertragharkeit des Komplementaritits-Begriffes anf
figyptische Gottesvorstellungen”, GM 20 (1976), 59-71, especially 60-63, who using different literature
reaches more or less the same conclusion.

M 1P, Sgrensen, “Introduction™ in Englund’s publication of n. &, 5.

% Prigogine and Stengers are quoted, for example, in C. Renfrew, P. Bahn, op. cit. (cf. n. 11), 24,
433; PM. Allen, “Modelling innovation and change”, in 5.E. van der Leeuw, R. Torrence (eds.), Whar's
New. A Claser Look at the Process of Innovation (London 1989), 258-280; S.E. van der Leeuw, “Risk,
perception, innovation”, in op. cit., 300-329; 1. McGlade, “Archaeology and the ecodynamics of human-
modified landscapes”, Antiguiry 69 (1995), 113-132.

26 The best book on this is E.N. Lorenz, The Essence of Chaos (London 1993), focusing on the carly
history of chaos research, adding a very useful glossary. For the initial siudies by Lorenz, see also I, Gleick,
Chaos: Making a New Science (New York 1937), Dutch edition: Chaos, De derde werenschappelijke
revolutie (Amsterdam 1988), 18-37. Although Reelle (cf. n. 17} 57, n, 3, has some reservations about the
book, it nevertheless provides a vwseful survey of the issues involved,
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its initial state, so that a minimal or trivial change in the constituting variables may
affect the whole system. The merit of, for example, Prigogine, Stengers is that, based
on this principle, they outline a synthesis unifying classical (=Newtonian) mechanics,
thermodynamics and quantum mechanics subordinated to the coexistence of ordering
and disordering mechanisms in a system subjected to the single direction of the arrow
of time.* In short, the central issue is the relationship between being and becoming, a
relationship excluded from classical physics. Before we turn to the central question of
my discourse, viz. the possible applicability of the modern insights to cultural studies,
the preceding needs some elaboration.

In classical Newtonian mechanics, the influence of time played no role in the de-
velopment of a dynamic system. Once the independent variables of velocity and place
of a body or bodies were simultaneously given in an initial state — ruled by the univer-
sal force of gravity — the future and the past of the system could be exactly calculated.
In other words, the system completely obeyed deterministic, “eternal™ laws, resulting
in the reversibility of the system and implying that no fundamental difference exists
between past and future. If enough precise data on the initial state were available, the
future and past of the entire system (read: the universe) could be predicted, respec-
tively “postdicted” *® Undeniably, the Newtonian principles have been a tremendous
success on the macroscopic=visible level, varying from the earthly to celestial bodies
of the solar system and their movements in orbits.” The latter, in particular against the
background of the fixed stars, seemed to underline the static unity of the universe in
which the arrow of time could point in two directions. Or, viewed fundamentally, the
universe and its govemning laws only are, which implies that the flow of time expe-
rienced by man is subjective.” The underlying premise is that a fundamental level of
description exists from which all that exists can be deduced in a single mathematical
language (Galileo), presupposing that a direct connection exists between an objective
reality and our descriptions thereof.”' Accepting this implies that complexity is only
appearance. However, the question of where and how this complexity arises from
the fundamental unity is left unanswered in the classical mechanical world view, and
forms a tremendous obstacle to explanation.

The problem of complexity and its relation to time, however, plays a central
role in the new branch of the natural science of thermodynamics, which has arisen
since the beginning of the last century and runs parallel to as well as concurrently
with classical dynamics concerning the phenomena of energy and heat. Coupled with
the fact that heat can be transformed into kinetic energy (e.g. machines) performing

Y For details, of. Prgogine, Stengers (¢f. n. 17), Introduction by Toffler, Preface by the authors themselves,
Ch. 1, 7-9, and Conclusion. On the single direction of the ammow(s) of time, see also Hawking (cf. n. 17),
Ch. 9 and Gell-Mann (cf. n. 17), 131-132, 218235, 242,

¥ The most optimistic advocate of Newtonian mechanics was Laplace who devised a “genius™ having all
necessary knowledge about the universe’s imitial state and thus would be able 1o know all future states,
cf. Prigogine, Stengers, op. cit., 97=99,

¥ Aberrations in the predicted posiions of celestial bodies and their real ones did not, as might be
expected, contradict Mewton's laws, but rather underlined their deterministic and predictive correciness,
for they revealed the existence of a so far unknown member of our solar system, viz. Neplune, Cf op.
cit,, 54, and Lorenz, op. cit. (cf, n. 26), 51-53.

"' Even Einstein only accepted its reversibility as the fundamental character of time, <f. Prigogine, Stengers
(el n. 17), 308-310.

¥ Op. cit., 69, 78-7%; ¢f. p. 321 and n. 18 above,
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labour is the inescapable fact that in closed systems, if no new energy is infused,
over the course of time all activity will come to a standstill. For instance, the actual
output of a machine is always less than is theoretically calculated. This means that
effective energy, for example because of friction, is dispersed, or in thermodynamic
terms dissipated. What is fundamental is that energy, in whatever way it is being
manifested and/or exploited, is the result of interaction between different levels of
heat, whereas the direction of energy is always from the higher levels to the lower: a
hot cup of tea left alone will always end up cold, never the other way around. In other
words: organized energy ends up as disorganized energy in a state of equilibrium in
which there are no longer any differences in levels and their ensuing interactions. For
this difference in organization or order the term “entropy” (international symbol S,
no connection with Seth!) was introduced, which is the subject of the Second Law of
thermodynamics, which states that in isolated or closed systems entropy only increases
with time. Thus, any system will ultimately end in a situation of “heat death”, the
constituting entities having maximum entropy, i.e. being in such a “chaotic” state that
interaction is no longer possible, nor an increase in entropy. In a closed system, then,
the entropy — which can also be considered as a measure for the arbitrariness of a
system™ — can only spontanepusly increase or remain constant, but never decrease;
in other words, in such a system there is no negentropy. Imagine for instance a
box divided in two. One half is filled with gas particles, i.e. a form of organized
energy. After the separating wall is removed, the particles will spontancously move
into the other half until the entire volume is equally filled, i.e. on a lower level of
organization, which is a situation of maximum entropy or chaos. Without an external
force the particles will not spontaneously return to their original division in what is
now a volume twice as large as compared with the initial state. The same happens
with particles of two colours in the same divided box. The result will be that the entire
box will be filled with an equal distribution of the two colours: the particles which
on the microscopic level are still coloured individually, for example, black and white,
look grey on the macroscopic level, and they will never separate “spontaneously™ into
their original black/white division. Since entropy always increases towards the future
and never towards the past, the fundamental difference with classical dynamics is that
the process is irreversible in time. Thus time directed towards one side (=sasymmetric)
is introduced as a reality, no longer as an appearance.

Early thermodynamics concentrated on the study of equilibrium structures which
could be manipulated by varying the essential preconditions, such as lemperature,
volume and pressure. These are external interdependent variables interacting with
the system. This means that one has to differentiate between internal entropy pro-
duction (e.g. loss of warmth, friction of the system’s particles) and external entropy
interaction.*

In the 19th century a problem also arose between classical thermodynamics and
evolution theory. Whereas the former described the evolution of a system towards
less organization (or from complex to simple organization), or - as formulated by
Boltzmann — towards its most probable state, the latter described the evolution of life

*2 Cf. Ruelle (cf. n. 17), 92.
¥ For details of this very sketchy outline, see Prigogine, Stengers (cf. n. 17), Ch. 4; ¢f. also Ruelle (cf,
n. 17y Ch. 17-18.
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from a simple to a highly, actually most improbable, organized state. In other words the
products of biotic evolution seemed to contradict the Second Law of thermodynamics.
However, life considered as a system of biomass is not a closed system. Photosynthesis
and the absorption of minerals may result in complex well-ordered plants, but this
is at the expense of the environment, so the total entropy of the terrestial system
still increases, and without an infusion of new energy any living system will die and
desintegrate, i.e. entropy.™ In short, individual life is only a remporally and locally
limited interruption of, or rather an exception to, the influence of the Second Law.

Although Newtonian dynamics was adequate for describing the macroscopic level,
it was insufficient for the microscopic level of atoms and their constituting particles.
This led to the development of quantum mechanics as worked out by physicists such
as Planck, Bohr, Born, Jordan, Heisenberg, and Schrivdinger, to mention only the most
important. In addition to the above-mentioned (pp. 321-323) dualistic notions, such as
considering elementary entities as particles and waves of which the impulse/place rela-
tion is described by Heisenberg's uncertainty equation, other concepts make quantum
mechanics very different from classical mechanics. In phase space (a concept used
in both Newtonian and quantum mechanics, see pp. 32911, for further discussion) the
quanta, have discrete or guantized energy states only, which may be calculated in a
statistical i.e. probabilistic way only. Their orbits are described by a wave function
(described by the Schriidinger equation) which is expressed in probability amplitudes
i.e. in a (narrow) bandwidth of probable positions, instead of on a single line. The
most fundamental difference is that in quantum mechanics the relationship between
measuring and its result(s) is most acute. It means that instead of considering the
observer as “outside” the observable universe, as in classical dynamics, in quantum
mechanics the observer 15 part of it. Therefore, a microscopic event causing an ef-
fect on a macroscopic level (the measuring instrument and its theory as used by the
observer, cf. p. 321) presupposes a form of intrinsic wreversibility on all levels. The
probabilistic character of quantum mechanics implies that an objective, 1.e. complete
knowledge of the mitial stage of a system = the idealized base for Newtonian dy-
namics = 18 impossible. This implies unstable systems, which leads to chance, which
leads to irreversibility, which creates the possibility of dissipative structures.®

With the concept of dissipative structures we enter the field of Prigogine’s own
studies of near and far-from-equilibrium situations of dynamic systems.™ An example
from hydrodynamics are the Bénard-cells occurring in a liquid heated from below.
The initial equilibrium is made instable by the rise in temperature, resulting on a
microscopic level in a fluctuation of energy, which is transported throughout the
system by conduction which is invisible on the macroscopic level. By increasing the
temperature the energy is no longer conducted but results in movement or turbulence
= a convection flow — of the system’s entities: disorder=entropy rises, and the system
is no longer stable. However, beyond a critical limit of (a still higher) temperature

M See also, for example, G.J. Whithrow, The Natral Philosophy of Time (London). Again [ refer to the
Dutch edition Het tifdsbegrip in de moderme wetenschap (Utrecht 1965), 278, n. 12, On the Second Law
ard biological evolution, see also Gell-Mann, (cf. n. 17), 239-240, 375.

35 For details, see Prigogine, Stengers (cf. n. 17), Ch. 7, 9, and Conclusion, esp. 310-316; Ruelle {cf. n,
17), Ch. 15-16.

3% For details on the following, Prigogine, Stengers, Ch. 1, 4; 5-6; Ruelle, Ch. 912,

326



the chaotic movement in the flow is suddenly “transformed” into the shape of visible
(i.e. on a macroscopic level)” hexagonal cells on the liquid’s surface. So part of the
(still increasing) entropy in the now far-from-equilibrium sitation of the system is
ordered in “dissipative structures™: the so-called Bénard-instability. At a still higher
energy level the liquid will ultimately end in utter chaos, it is boiling.

There are several lessons to be leamt here. In contrast to the classical thermo-
dynamics of equilibrium systems (e.g. crystals) where entropy is considered only
negatively, viz. as a “leaking away" of energy (=dispersion or dissipation), in far-
from-equilibrium states it appears to have the positive quality of self-organization
in a (temporary) dynamic new order, called by Prigogine a dissipative structure. As
stated before, they originate from infinitesimal fluctuations among the entities on the
microscopic level which, self-evidently, are related to the initial conditions of those
same entities, Depending on certain internal and/or external (pre-)conditions or circum-
stances of the system, these fluctuations and their concomitant dissipative structures
may increase, thus raising the instability to a point where there is a choice between two
“ctable” (i.e. in respect of the existing perturbations or turbulence) new system states:
a so-called bifurcation point is reached (cf, Fig. 1).** Since this point is influenced by
the system’s previous “history”, which itself is dependent on and (very) “sensitive” to
the, in practice, never completely knoweable initial situation,” an intrinsic (element
of) chance makes the system “decide” which of the stable branches will be the next
state. This implies that in the long(er) term the system is non-linear=unpredictible,
i.e. the system has an irreversible, chaotic time trajectory consisting of a concate-
nation of bifurcations ® It implies that “...the same (original italics) non-linearities
which are able to create order out of the chaos of elementary processes, may also
be, under different circumstances, responsible for the destruction of that same order
by which, ultimately, they bring about a new coherence beyond a next bifurcation™,*'
It also implies that the history of a system consists of a sequential mix of necessity
or determinism and chance, in short, chance and determinism are not incompatible.*
The fundamental conclusion to be drawn from the above is that we live in a pluralis-
tic universe in which simultaneous organizing and disorganizing processes on both a

¥ (Ome should not confuse “thermic chaos in equilibrium”, in which all space and time intervals are on
molecular scale only, and “wrbulence chaos in nonequilibriem”, which is abundant in macroscopic scale
henomena 50 that the system®s chaes is visible, Prigogine, Stengess, op. cit,, 154,
% The figure is a combination of elements from MeGlade, op. cit. {ef. n. 25), figs. 1 and 23; Allen, op.
cit. (cf. n. 25), fig. 13.4, and Prigogine, Stengers (cf. n. 17), fig. 17. For the concept in terms of a “iree
of ramifying histories™, see Gell-Mann (cf. n. 17), 153=154, 159-160, 213-214, 233,
¥ CF. Ruelle, (cf. n. 17), 31,
# This is especially the case in chemical reactions, studied in particular by Prigogine. One spectacular
example is the Belousov-Zhabotinsky reaction, op. cit.. 167=169; for an illustration of six stages of this
reaction, see Cileick, (n. 17), 256. The Bénard-instability and this reaction are also used in Allen's article
on innovation (ef. n. 25), 263,
41 (p, cit,, 224, This is a translaion from the Dutch text, the original English version may be different,
42 Op. cit., 186; Reelle (ef. n. 17), 31, In op. cit, 214221, fig. 22, Prigogine introduces rmultiplying
effects such as the wrban multiplier and deseribes the simulated evolution of a Christaller-diagram (a2 model
fixing the most favourable spatial distribution of a number of centres of economic activity) transforming
from 2 homogeneous start 1o a completely asymmetrical end state. The concept of “multiplier effect” —
introduced in archacology by Renfrew - was also used by Hoffmann, Egypr before the Pharachs. The
Prehistoric Foundarions of Epyptian Civilizatien (New York 1979), 303-303, 186 (Index). Cf. also Kemp's
“Monopoly™ game model for the evolution of the interaction of predynastic setllements in prehistoric Egypt.
op. cit. (cf. m. 4), 32-35, figs. 7-8.
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micro and a macroscopic level exist side by side, ruled by chance, and embedded in
the expanding universe.*

The impatient reader will by now be asking what this survey has to do with Egypt-
ology. In my opinion it is not only permissible but also possible to use more concepis
from the fields of natural sciences discussed above than has already been done in
our discipline, and, derived from this, in the study of cultural systems in general. In
the limited space available I will only deal with them as heuristic analogies, i.e. in a
philosophy of science sense, whilst refraining from efforts to cast them into mathe-
matical formalism or quantification, not only because I am not a mathematician, but
because the systems at hand are simply still far too complex to establish their dynamic
equations in respect of their chaotic behaviour and states.* In order to avoid any mis-
understanding, let it be explicitly stated that the application of any mathematical or
natural scientific concept to human dynamic systems is done in the full consciousness
of humans being fundamentally different from the inanimate nature for which these
concepts were originally formulated. Prigogine and Ruelle explicitly warn against a
simplistic use of these modemn insights,** yet, on the other hand, they see enough
qualitative correspondences to draw analogies in biological and many other nonequi-
librium systems, including cultural systems and their historical evolution in various
areas.”® Although these systems still defy (complete) mathematical quantification,*’
that is no reason for not at least considering the concepts, for progress is possible.
Since Poincaré in the late 19th century developed the concept of the high sensibil-
ity of the weather to minimal fluctuations — for which he himself did not possess
the mathematical implements for calculating or simulating their processes — it is at
just this point that Lorenz was able to begin his seminal studies in modern chaos
research thanks to computer simulations.*® Since in the meantime interest in modern
chaos theory in archacology has resulted in a number of symposiums,* 1 think the
present occasion fit for considering the applicability and usefulness of some of its
basic concepts for Egyptology.

Looking globally at the geophysical entities of the River Nile, its fertile levees
and the flood basins bordering it, squeezed in between enormous tracts of desert

** Prigogine, Stengers (cf. n. 17), 267.

* Ruelle, op. cit., 72. The tentatively developed models are not zood enough so far, a fact also recognized
by Renfrew, Bahn, op. cit. (cf. n. 110, 434, Dark, (cf. n. 11}, 174, and Gell-Mann (cf. n. 17), 316-318,
4 Prigogine, Stengers, 313; Ruclle, 72.

e E.g.. op. cit, 15 (Toffler's Preface, stressing their analogy significance), 43, 162, 209, 214, 327 (social,
economic, and historical processes); Ruelle, Ch. 13=14 (economy, hisiorical developments); Gell-Mann,
(ef. n. 17), 120-122 also stresses that the study of natural sciences has something in eommon with ecology,
linguistics and archacology,

47 Those interested in efforts made in archacological theory and methodology with the ensuing mathe-
matical formulae, for example, from René Thom's catasirophe theory ete., should consult, for example, C.
Renfrew, K.L. Cook, Transformations. Mathematical approviches te Cultural Change (New York 1979,
and the book on innovation of n. 25

¥ Ruelle, 47, 59, 72; Lorenz, op. cit. (cf. n. 260, 117-120; 130-150.

* For instance, on March 16th, 1996 the Brown University Center for Old World Archaeology and Art and
the Narragansell Society of the AIA organized a symposium on “Chaos: the archaeology of Change”. The
following topics were announced: Minoan architectural decoration, Phoenician terracottas of Cyprus, Sth-
10th cenury AD Russian state formation, Funcrary reliefs in Roman Egypr (italics RvW), and Cemeteries
in orientalizing Maly (reference from W. Hovestreydt via Internet).

In 1988 Balandier, op. cit. (cf, n. 7), 9 already aptly noted: “Une discipline nouvelle est née voici une
dizaine d"années: la chaologie™.
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sands and mountain ranges, an, initially convincing, impression is created of a closed
geographical system between the 26th to 34th meridian eastern longitude, and the 24th
{Aswan) to 32nd parallel northern latitude.® These visual entities in the horizontal
and vertical planes — the length and width of the river and the land bordering it,
together with the height of its hills — do not complete the system however. Another
very important but invisible entity, covering the entire geographical surface of Egypt,
and vertically fading out into space should be integrated as well, viz. the earth’s
atmosphere and its climate. These entities form a dynamic system ruled by different
parameters for its components: monsoon rains ensure an annual periodic flood of the
river, whose height regulates the (amount of) soil deposits, which in turn regulate the
(potential) fertility of the flood basins, while sunshine and winds, influenced by the
annual rotation of the earth around the sun, regulate the drift of sand dunes and the
erosion of rocks. Focusing on the river and its floodplain, both seem to be fixed and
stable dynamic systems in their own right (for example, flowing water, transporting
particles of sediment): maps of Egypt do not change daily. But are they as closed and
stable as they may seem? The position of the Nile over the past few thousand years
appears to have been shifting from west to east, so that the remains of the ancient
capital of Memphis nowadays lie far removed from the present river bed.*' This was
made possible by interaction between the energy of the flowing water and the (lack of)
resistent structure of the constraining land. Thus, varying the scales (Fig. 2) reveals the
spatio-temporal evolution,” not only of the individual components but of the system
as a whole,

At this point the concept of phase space should be reintroduced.” Phase space, in
McGlade's phrasing: *“...can be thought of as a geometric representation of the universe
of possibilities possessed by a system — in a sense, the allowable (italics RvW) territory
within which it operates — an arena in which a phase portrait of the evolutionary history
of the system can be constructed.™ In the example in the preceding paragraph the
geophysical shape or “portrait” of Egypt, cast in geomorphological and meteorological
terms, corresponds to a four-dimensional phase space: length, width, height, and time,
which in daily life seems to be an adequate and exhaustive description. One should
realize, though, that it concerns only a fragmens of the earth’s total phase space.
However, in mathematics and other sciences {many) more, or even an infinite number
of dimensions in the phase space are imagined.®

0 gee, for example, 1. Baines, 1. Milek, Atles of Ancienr Egypr (London 1980), 21.

51 For the shift, cf., op. cit., 15, on Memphis see, for example, D.G. Jeffreys, The Survey of Memplhis
{London 1985), 48 T, fig. 2.

S Of. McGlade, op. cit. (cf. n. 25), 122 and his fig. 4, from which our figure is adapted in accordance
with the preceding example; the location and the shape of the graph are fictitious.

33 Cf. p. 326. The term was introdeced by Poincaré, of. Lorenz, op. cit. (cf. n. 26). 117,

M peGlade (cf. n. 253, 1200 One can find an excellent exposé in Lorenz (cf. n. 26), 41-48, and he
defines it on p. 211 as: “A hypothetical space having as many dimensions as the number of variables
needed to specify a state of a given dynamical system. The coordinates of & point in phase space are a
s¢1 of simultaneous values of the variables.” See also Prigogine, Stengers {¢f. n_ 17), especially 263-2635,
280-283: Ruelle, Ch. 16, esp. p. 89; Gleick, (cf. n. 26), esp. pp. 52-54, 126-131, 239-240.

55 gep Lorenz’s definition in the preceding note; of. also Ruelle, Ch. 10, esp. pp. 54-56; Prigogine,
Stengers, 263-265. Lorenz's definition of dimension, op. cit., 209 is: “Any one of a number of measures
of a set of points that agrees with the classical concept of dimension when the set is a poini, curve,
surface, or other manifold, but is also defined, often as a fraction, for more general sets” For some
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Before elaborating on this point it is necessary to introduce the concept of attractors.
In an attractor, or rather in basins of attraction, the long-term behaviour of dynamic
systems is represented as an area in the phase space to which all points ultimately
converge.® There are four types of attractors in non-linear systems:

l. all motion is directed towards a peint attractor resulting in an equilibrium state,
for example a rotating pendulum stops in the middle of its swing interval®” (Fig.
Iy

2. a limit cycle concerns repeated periodic motion in an orbit,® for example the
annual rising of Sothis (Fig. 4):

3. atorus is a three-dimensional ring which represents periodic motions of different
frequencies, in other words composite motions, for example, the moon orbiting
the earth, which itself orbits the sun, together forming a single dynamic system
(Fig. 5);

4. a strange attractor is very complex and chaotic since it is entirely unpredictable
or aperiodic in respect of its long-term evolution; its parameters are deterministic
but it does not repeat itself, for example, turbulence in liquids, and in smoke (Fig.
6},""}

Now we can retumn again to phase space. For a cultural system life is a prerequisite,
so in addition to the four dimensions which form the geophysical system of Egypt, we
have to add a number of biotic system dimensions. For human beings — disregarding
for convenience the faunal and floral dimensions — it results in:

penetrating observations on variables, conceived as dimensions, and how they function in archaeology
and the process{es) of innovation, see Van der Leeuw (cf. n. 251, 302-316.

*¢ This is a paraphrase of MeGlade, op. ¢it., 120; cf. also Prigogine, Stengers (cf, n. 17), 166-168; Gleick
(ef. n. 26), 46, 211-214, 268-269; 126, 143 e, cf. index: Ruelle, Ch. 10, especially, 60. Here too,
Lorenz, 39435, 55-59 gives a very good explanation of the concepts. His definition, op. cit., 206, of an
attractor is: “In a dissipative system, a limit set that is not contained in any larger limit set, and from
which no orbits emanate™; of a basin of attraction: “The set consisting of all points lying on orbits that
approach a given atractor”, in which “approach (a point or a set)” is defined as: “To come near to and,
ultimately, remain near to, within any prechosen degree of closeness. Colloquially, o draw nearer and
MEarer.

#7 Here the equilibrium consists of the point at rest, but since Lorenz, op. cit., 208 defines equilibrium
as: “A fixed point, or sometimes, a periodic orbit” the next two attractors may represent equilibrium as
well

% Lorenz, 211, defines it as: “An orbit that exactly repeats its past behavior after the passage of a fixed
interval of time.”

9 Figs. 3-6 are inspired by MeGlade's figs. 3a-d, and Gleick's fig. on p. 52, For more details on the
“strangeness” of altractors, Lorenz, op. cit, 48-33. His definition, 212, is: “An attractor with a fractal
structure; one whose intersection with a suitable manifold is a Cantor set.” A fracral he defines, 208, as:
“A set of points whose dimension is not a whole number.” A Cantor set is, 207, “A set of points on a ling
or i curve such that, between any two points, there are other points of the set and also gaps of fnite width,”
See also Ruelle icf. n. 17), 60. Fractals (cf. Lorenz, 176— 178) nowadays form a special field of study (cf.
Gleick, op. cit., index), as may be illustrated by monographs such as M. Batty, P. Longley, Fractal Cities
(London 1994; reference from W, Hovestreydt) in which cities and social complexity ane approached via
fractal geometry. Very recently, in a newspaper article, B, van den Berg, “Fractale ketlingreacties op Wall
Street” (“Fractal chain reactions on Wall Street”, NRC Handelsblad, August 15th, 1996) described how
via “orchid fractals” not only the behaviour of large numbers of moving people, but also the exchange
rate of the dollar and yen over a month could, especially in the latter case, be roughly predicted.
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human biotic system: - physical dimension —+ sustenance (food, shelter)
— reproduction (descendants)

- psychological/mental dimension — cognitive + will conseiousness
—+  UNCONSCIOWSNESS

These bring the total number of dimensions of the cultural phase space to six, or even
eight, since the items to the right side of the arrows may be considered dimensions
in their own right. It is obvious that the time dimension is the overarching one to
which the other five are subordinated. It is also evident that this permits us to describe
ancient Egyptian culture as a materialization and evolution of the apparently allowable
non-linear interactions of the above-mentioned dimensions along varying numbers of
coexisting® types of the enumerated attractors, or rather basins of attraction, depending
on their parameters, which also vary over the course of time. The system is thus
allowed to assume, as it were, a “natural size” or “volume” in its phase space as a
function of the describing parameters.

By adding the adjective “Egyptian™ or “pharaonic Egyptian”, Egyptology con-
veniently delimits this particular cultural system’s phase space on the African continent
from others, simultaneously describing it as a well-defined closed system, occupying
only a limited area, over a limited span of time (the ancient Egyptian culture is dead,
after all), while manifesting a specific character, which makes it Egyptian and not, for
example, Chinese. Taking this together with our statement on p. 320 that a cultural
system may be considered as an energy system, the most suitable analogy seems
to be a thermodynamic one, viz. a thermodynamic equilibrium of a closed system:
ultimately the cultural machine ran out of fuel and the pharaonic Egyptian cultural
system ended.*

This may be true for ancient Egyptian culture as viewed from our temporally far-
distant perspective on its most global {(=macroscopic) and static scale, viz. the total
of its material remains as “fossilized behaviour”, but it does not explain the working
of the mechanisms of the cultural energy when the system was still functioning.
To do that one has to scale down from various degrees of macroscopic levels to
microscopic levels of the system’s subsystems and fundamental “particles”, viz. the
human individuals® and (some of) their characteristic behaviour. It further means one
has to subdivide the system into subsystems with a conceptual dimen sion (for example,
the religious, economic, or social subsystems) and a formal, or practical dimension
(for example, the parameters or rules of the organization and administration — which
are themselves complex — of these subsystems). Actually, these subsystems are no
more than specified areas or “subvolumes” of the total cultural phase space - now
really multidimensional — populated by individuals who not only create the conceptual
as well as the formal side, but are also able to execute, offend against, or change the

80 A system as complex as a human society, even the most “primitive”, obviously encompasses several
kinds of aneaciors, of. MeGlade (cf. n. 25), 121, 123,

&l Cf, Prigogine, Stengers (cf. n. 17), 166-168.

2 Ap early study using the thermodynamic analogy (in a different context) is W, Shawcross. “Energy and
Ecology: Thermodynamic Models in Archacology”, in DnL. Clarke (ed.), Madels in Archagology (London
1972), 577-622.

%% OF course, strictly speaking, animals and plants (as species as well as individuals) are equally funda-
mental paris of the system's phase space, and add fo its number of dimensions.
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terms or value(s) of the parameters. One should also note that the mere term subsysiem
isolates these units from each other, suggesting they are closed (sub)systems, but are
they?

Although one may consider the king, his court, his high, middle and lower offi-
cials, his craftsmen, and, finally, the agrarian mass of the population as — ever larger
— closed systems, they are, in fact, open. How else could a royal decree, for exam-
ple, concerning the building of a pyramid, “sink downwards” via the administrative
subsystem to the lowest level or subsystem of farmers, who in their tumn “send up-
wards" food provisions for the labour forces? Each subsystem, therefore, only largely
functions according to an “isolated” set of parameters and rules, but not completely,
for there are interfaces between them where they exchange “energy”. A royal decree,
for example, results — as input from above into the administrative subsystem — in the
necessary paperwork and actions to organize the mass of farmers, resulting, ideally, in
the required amount of output from them. The effective organization of the farmers’
subsystem implies a lower entropy (=“chaotic”) level than before when everybody
served his own purposes. Conversely, as input from below, this planned output of the
farmers would, ideally, keep the entropy of the administrative subsystem low, as all its
members would cooperate in distributing it in accordance with the building project’s
needs, resulting in a stable, cyclical, or rather toroidal trajectory (viz. seasonal over
the various harvest periods with internal, perhaps, five-day delivery cycles). This ideal
situation does not contradict the Second Law, for, although the entropy of one sub-
system is lowered while the other remains steady. the entropy of the total system still
increases.” However, since we are concerned with dynamic open subsystems, they
are by definition in nonequilibrium states, and thus sensitive to initial conditions, to
fluctuations, and consequently inclined to generating dissipative structures, which, if
allowed to grow, may affect the complete system (cf. pp. 326-328).

Similar to a machine (cf. pp. 324-325), — in accordance with the parameters —
the theoretically calculable ideal output of the given examples of subsystems will in
practice always be different from reality. This is partly due to the ever-present in-
ternal entropy production of any (nonequilibrium) system. Its increase can only be
minimized by a rigorous enforcing of the set of parameters defined at the initial or-
ganization of the (sub)system. At this point it is worth noting that the total cultural
phase space occupied by a given culture (and its constituting subsystems) is generated
by the interacting mental and physical (=inter- and intrahuman) and environmenial
(=extrahuman) energy.” The parameters defining the organization and “behaviour” of
the (sub)system(s) at hand are a mixed aggregate of “rules/laws” originating from and
incorporating these fields of energy. For simplicity’s sake 1 will limit myself to the
mental and physical parameters — implying a ceteris paribus situation® It is obvious

# A nice paralle] for the principle is given by Hawking, op. cit. (ef. n, 17), 186, If the reader of his
book were able to memorize all its information the order in his brain would increase by twice 107 units,
But during the reading at least 1000 calories of ordered energy in the form of food are converted into
unordered energy, increasing the universe's entrapy by twice 102 units, ie. 10" times the increase of
order in the brain = and this only in the case where ail is memorized.

5% 1 fully agree with MeGlade (ef. n. 17), 115, that the human vs. environmental dichotomy in a
“Mewtonian-Canesian world” is a false one. It is only for the argument’s simplicity that T seem 0 use it
in this sense.

5 Of course, when one isolates an object for study the “rest” never “iwremains the samefconstant”,
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that their main, if not sole purpose is to control, i.e. to make deterministic or pre-
dictable and independent of time the trajectory of the system’s behaviour subsequent
to its formative state, both on its global or macroscopic level, and — equally, if not
more — on its microscopic level, viz. that of its participants=individual humans.

Although, as established on pp. 326-328, it is fundamentally impossible for its
creators to know a system’s initial situation completely, yet another factor makes it
impossible to fix its future course even when imposing the strictest regulations: this is
the individual's (free) will. It is a major factor, which makes any system devised by
man highly sensitive to fluctuations, thus easily creating a far-from-equilibrium state.”
The conclusion to be drawn is that the parameters and their constituting terms = “rules”
can at best describe and “calculate” a statistical probabilistic average “behaviour” of
the system’s participants. An imaginary example may best illustrate the point.

There is a more than reasonable chance that a lower overseer may accurately
predict that a certain stonemason will appear the next moming at a fixed time at the
pyramid site, as he has done for many years, and in his presence will start to chip away
at the block he left unfinished the day before. One of the rules for the workforce, after
all, is that this is the only way to get food, clothes, etc. However, when the mason
stands with his hammer and chisel in front of the block and the overseer, there is no
way of telling whether he will start work as usual or make a dash towards the overseer
and split his skull, because the latier has been sweating his workers for several years.
In the latter case the mason takes on the distinctive role of an avenger for prolonged
injury by a bad individual - in an Egyptian context, for breaking the rules of ma“at
— against himself and his fellow workers. In thermodynamic terms: his physical and
mental energy (building the king's pyramid, respectively complying with the work’s
rules) — together constituting his personality as a labourer of a well-defined class -
were initially most likely in dynamic stability. However, an act of injustice, perhaps
started rather harmlessly through an unintentional breakdown in communications, but
not redressed by the overseer’s superior, makes the former reckless in other incidents,
leading to a prolonged period of personal and collective abuse. This results in an
increasing, and finally critical, instability or in the mason’s personal system state,
ending in a bifurcation point of either bending to the rules, or trespassing against
them in a radical way. This also infringes ma‘az, but in his view the ending of the
injustice, no matter how, is apparently more in accordance with ma‘at than doing
nothing.

Here we may interrupt the example and reintroduce the quantum mechanics anal-
ogy for certain aspects of the example. On p. 326 we have seen that in quantum me-
chanics the quanta have discrete, well-defined levels of energy: they are quantized.™

Although it has mrned out to be extremely practical given our limited human capacities, Western seience
is so accustomed to it that one hardly realizes that it is a gross over-simplification of the “facts”. Toffler
therefore, rightly calls it a “myth”, Prigogine, Stengers (cf. n. 17), 24; cf. also op. cit., 9.

57 Ruelle (cf. n. 17), 30-34 makes some very interesting remarks about (free) will, for example, that it
enables an individual to offset predictions about a system formulated by himself. However, this is only
possible when he is a part of the system, which implies that the latter must be rather complex. This
in its turn implies that the necessary calculations for an accurate prediction of its future are ever more
complicated and thus easily outswip the person’s capacities, leaving the future indeterminate. Lorenz, (cf,
i, 26), 158-160 and Gell-Mann (ef. n. 17}, 160-162 discuss free will in relation to chaos and randemness
as well.

58 Prigogine, Stengers, 238; Ruelle, 90
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Analogously one could say that on the microscopic level of an individual participant —
a “cultural quantum” — the rules of the constituting subsystems to which he belongs®
quantize his allowable and discrete social roles or “impulse™ as a “social personality™™
in a particular culture. One might envisage an individual in his cultural = “symbolic”
capacity, viz. histher fulfilling these — almost unlimited = indeterminate” — roles in
various subsystems as a “wave”. In his purely biological = physical — very determi-
nate — roles (sustenance, reproduction, health, illness) then, he may be viewed as a
“particle”. For instance, to describe Ramses IT in his role of king (itself consisting of
many subroles: priestly, political and military ones) a different formalism or “language
game" (cf. p. 322) is required than for Ramses as a consumer of food, as a sufferer
of terrible toothache in old age, and as a procreator of numerous offspring.”

Equally, it is impossible for an observer to establish at one and the same fime
the exact place and “impulse” of an individual. The maore-exactly an observer tries
to establish Ramses 1I's position (for example, standing while offering to god x on
day y in temple z), the less he will know about his “impulse”™ as king. For this one
needs to observe his activities over a certain period without paying attention to exact
positions. In other words, the uncertainty principle also pops up on the macroscopic™
level of human beings.

Returning to our imaginary mason, his violent deed immediately places him as
well as the administrative and the labour subsystems on a bifurcation point. For
instance, does he flee, or does he try to rally as many as possible of his fellow
workers to withstand the controlling (sub)system’s reaction? This in turn has to decide
whether to send only enough soldiers to arrest a single individual — who according
to the rules should be turned over by his colleagues — or whether a large body of
armed men is needed to scatter the mob which, itself having chosen to support and
follow their hero, has gathered around him. Irrespective of the further development
of the situation — the dissipative structure of which the man is the core may even
end in his usurpation of the throne — it is obvious that any individual action or local

9 Cf. D.L. Clarke, Analvtical Archaeology (London 1978), 56, fig. 8.

™ For the term “social personality”, see 4.A. Tainter, The Collapse of Complex Societies (C ‘ambridge
1988-1990), 23,

™! The range of passibly available cultural roles depends on the culture and time in which one lives,
cf. Tainter, loc. cit., who notes a variation between “a few dozen distinet social personalities” in hunter-
gjalhu:rcr societies to “more than 1,000,000 different kinds of social persanalities” 1n industrial societies,
~ Although Ramses may act as a priest, whilst suffering from toothache — indeed being at the same time
“wave” and “particle”, or rather a “wavicle” - this is not complementarity in the sense of Hornung (cf,
pp. 317-318), for it remains impossible 10 use a single formalism o describe both phenomena (ef. pp.
321-322). The term “wavicle” 1 have taken from 1W. McAllister, Brauty & Revolwiion in Science (Ithaca
15963, 193,

™3 Thatis, if viewed from the scale for which quantum mechanics was developed. On the cultural scale, of
course, il remains microscopic. CF. Prigogine, Stengers, 195, where Prigogine notes, in a different context,
that Heisenberg's uncenainty relations are also valid for MECroscopic systems as living beings.

It may be useful to note that in this respect there is no fundamental difference between the static
representations we actually possess of Ramses 11, and the onee dynamically living Ramses. The exact
location of Ramses in the scenes of the banle at Kadesh on temple walls leaves almost as much uncertainty
about his role (=impulse) as king as if we were to see him in a five-minute shot of a news report on
television. Conversely, the static scenes or moving images showing him as a priest offering, for example,
Ma'ar w the gods, or breaking through the lines of a hostile army, establish his rolefimpulse as king,
irespective of place,




event has a collective aspect which may have completely unforeseeable global effects.
The system may behave contrary even to what one might intuitively expect.”* These
effects may result from fluctuations which are maximal at bifurcation points, causing
“correlations over longer distances” which amplify the initial fluctuations,”™ i.e. the
interactions of the individuals at the core of the event are transported through the
involved subsystem like the effects of a stone thrown into a pond. It happens in
accordance with a “mechanism of nucleation”, resulting from the principle of self-
organization in a dissipative structure in a limited area of the phase space. The area’s
expansion or contraction depends on whether the critical size of the area in which the
initial fluctuations take place is above or below (a) certain “value(s)"."

It is evident that as compared with the (sub)system’s state the night before the
discussed event(s), its state on the day(s) after has a higher entropy. expressed in
the shape of a revolt. Assuming not only that it will be suppressed,” but that the
(sub)system has also “learned™™ that an extra controlling “layer” in the administrative
subsystem may prevent abuse by (lower) overseers, then the entropy will still increase:
the building organization of the pyramid has become more complex.™ This raises the
problem of the ambiguity of the term entropy: not only was the organization of
the building of the royal tombs in the Archaic Period far less complex than that of
Cheops’s pyramid in the Fourth Dynasty, but also the building itself. Is the latter an
ordered or chaotic system? The question may be answered if one is able to establish
whether the effect of “chaos™ is a useful or a pathological symptom, but that is rarely
easy.™ The answer very much depends on the observer: apparently the Amarna Period
— which also started as a dissipative structure (!) — was viewed by (at least a decisive
group of) Egyptians as a pathological affair which heavily affected the concepts of
kingship, theology, and ma‘ar.®' Akhenaten's death is a classic example of an event
placing leading individuals in various subsystems on bifurcation points concerning
their appreciation and ensuing loyalty to Akhenaten's attainments. In Egyptology,
too, the appreciation has varied.®

™ Prigogine, Stengers, (ef. . 17), 221.

T3 Op. cit., 197-198.

™ Op, ¢il., 205, On pp. 198-204 some very illuminating experiments on the self-aggregation and organi-
zation of insect populations such as termites are discussed.

T According to op. eit., 206, the better the flow of communication in the (sub)systemis), the more easily
undesireble Nuctuations = entropy may be dampened or extinguished. The importance and the lack of
effective communication is also recognized by Assmanm, op. cit. (cf. n. 8), 64 in his use of the terms
“Partizipationskrise” and “Penetrationskrise™,

B CF, Ruelle, (cf. n. 17, 72, and Allen, o.c. (ef. n. 25), 273,

™ This is the situation 1o which E. Morin's verdict as cited by Balandier, (cf. n. 7), 59, iz applicable:
“_plus il y a activied, plus le iravail produit des désordres: 1'accroissement de complexité e 1" aceroissement
de désordre sont lids”. For convenience we simply ignore the entropy production in the areas where the
replacements for the killed rebels are drawn from, nat to mention the disorganizing impact on the mason’s
household!

80 Pripopgine, Stengers, 185, give the example of a tropical rainforest, which globully suggests the highest
order, although the individual histories of faunal and floral species will be highly unstable. Ruelle, 71,
and MeGlade, 122, 130, use the term “pathology”.

81 E.g_Kemp, op. cit. (cf. n. 4), 262-266; Assmann (cf. n. ), 243258, The description on Tutankhamen’s
Restoration Stela equates the period o one of utter * chaos”, Assmann, 253-254, although, of course, not
according to the thermodynamic framework we use, for then they would have recognized it as highly
successiul and well-organized, for a cenain elite, that s,

B f, for example, the exaggerated (positive) views of A, Weigall, The Life and Times of Ablenaten
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From the foregoing imaginary and real examples the central position of ma‘ar in
Egyptian culture becomes apparent. Its sets of rules form simultaneously a structuring
and overarching parameter describing all the constituent subsystems of the entire
Egyptian culture.* Inextricably bound up with it is Egyptian kingship: initially, ma‘ar
seems to be the will of the king.™ Later it is the embodiment of ethical life as such
by *... doing what is right ..., and desiring what is right”,*® for which on a national
scale the king is responsible, which is expressed by his ritual act of offering it to the
gods *

One may define maar as a set of rules for establishing “order”, i.e. as an effort
or even a struggle to neutralize destabilizing and discontinuous(="chaotic™) factors
threatening the continuation of a presently (well-)organized and (widely) accepted
status quo of the (dominant = elite part of the) system into the future. In other words
(cf. pp. 332-333), its purpose is to make the future deterministic and predictable with
respect to the maintenance of that particular (elite) order. But even in the very begin-
ning, when Egyptian culture was much less complex than later, it was fundamentally
impossible (cf. pp. 327 and 332) for those who devised these rules to completely
know the (sub)system(s) initial state. Therefore, from the very start, matar could
not function but in an intrinsically non-, or rather far-from-equilibrium system state,
probably contrary to what the Egyptians thought themselves.

Although initially consisting of a rather limited set of deterministic rules, the com-
plexity of even that “simple” state caused its long-rerm behaviour to be completely
aperiodic and unpredictable. For instance, the complexity of the juridical cases in
practice is by definition greater than can be summarized by any set of rules, which by
definition are based on the incomplete knowledge, not only of the present reality when
they are formulated, but also in respect of the even more unknown future, for which
they are still meant to be applicable. This necessitates adaptations along an unforesee-
able and aperiodic trajectory on the attractor depending on the moment, character and
place of the actual case(s) in the (sub)system’s phase space. This process makes ma‘at
one of the most important, if not the ‘strange attractor’ par excellence of Egyptian
culture, and because of their common purpose and thus inseparable connection (see
above), (postulated divine) kingship as the second. Necessarily, the rules could on
the implicit ceteris paribus principle (cf. p. 332, n. 66) describe and “determine™ an
idealized part of reality for a (very) limited period only. The performance of the king
on a certain day in a temple ritual offering matar and its results differ completely from
that of a nomarch on the same day, who will often have been confronted with the
unforeseeable consequences of his jurisdiction. Therefore, although both are “mov-
ing” on adjacent trajectories in accordance with the same overall parameter of matar
but comprising different terms, viz. ritual ones for the king and juridical ones for the
nomarch, these trajectories “... do not stay close to each other; they soon diverge and

(London 1923) with the more recent literature cited in Assmann, op. cit., 512, n. 28,

% For details on this all-pervading concept of the culure as formulated by the Egyptian elite 1 refer to
W. Helck's lemma on the subject in LA 111, 1110-111%; to Assmann's study of n. 7, and especially to 5.
Quirke's excellent review of the latter: *Translating Matar, JEA 80 (1904), 219-23],

¥ Cf. Quirke, op. cit., 222,

5 Op. cit., 220,

5 LA, 1114 plus figure.




follow totally different paths on the attractor™.®” Exactly this situation, multiplied by

various kings and many more nomarchs, means that ma‘at and kingship cannot but be

strange attractors, revealing over the course of time a complicated “portrait” of these
concepts, influencing by their central position the cultural phase space as a whole
accordingly.

For Egyptian thinkers, then, the main problem was to continually adapt the rules of
both parameters under the influence of the unavoidable discrepancies between “real”
and “predicted” reality. Therefore, a main internal factor in a culture’s collapse is
when in (too) many (sub)systems, in a (too) short period, the limits to their resilience
in accommodating these discrepancies between the (sub)system’s fundamental param-
eters and reality are reached, or rather transgressed. This happened in the Intermediate
Periods and reached a fatal climax in the prolonged confrontation with the Graeco-
Roman cultural phase space, which not only penetrated, but ultimately replaced the
ancient Egyptian one. The internal and external entropy had become too extensive Lo
keep all, or rather enough subsystems organized for the continuation of the cultural
system’s identity as a whole by means of a stable, nonequilibrium, dynamism.

The analogical model developed here may be applied to other non-linear attractor
systems, such as the language, the writing, and especially the religious subsystems.
However, an introductory article on a different approach to the “chaotic” mechanism
of cultural dynamics should not try to be definitive on the subject; the subject may
be casily penetrated through the bibliographical references in the notes. Therefore the
discussion may be best summarized by the following conclusions:

1. If Egyptology wants to keep up with the times, it should be aware of some
fundamental theoretical discussions in several areas, now going on in archaeology
for some years, but which to my knowledge have not yet penetrated our subject.™
These include the interface between social sciences/archaeology and the natural
sciences with regard to modern chaos theories/models on non-linear="chaotic”
dynamical systems.® The first siep to be taken and the main purpose of this
contribution — is to become acquainted with (the potential of) the ideas; formulas,
if available (¢f. n. 47) or feasible, may follow later.

2. One should clearly differentiate between the term chaos as denoting the disordered
state of a system’s constituent entities and as a term for long-term unpredictable
behaviour, or motion centred on (a) strange attractor(s), which is best termed
“sensitive dependence” ™

i7 MeGlade (ef. n. 24), 120,

8% For instance, it would be also useful for Egyptologists to take notice of, for example, C. Renfrew,
EB.W, Zubrow (eds.), The Ancient Mind, Elements of Cognirive Archaeolagy (Cambridge 1994), in which
Ch. 8, 75-82; “The Meaning of Death: Funerary Beliefs and the Prehistorian™ by C. Scame discusses
mastabas and pyramids from the point of view of a prehistorian. R.H. McGuire, “Breaking down Cultural
Complexity: Inequality and Heterogeneity™ in M.B, Schiffer (ed.) Advarces in Archaeological Method
and Theory 6 (New York 1983), also discusses Egypt's pyramids on pp. 110=114: “The Interaction
of Hewerogeneity and Inequality: the Pyramids of Egypt”. Finally, Egypt is mentioned several times in
Tainter's book of n. 70. This short list demonstrates that it is quite useful to keep up with theoretical and
methodological discussions outside the subject.

14 js interesting to note that both Prigogine and Gell-Mann had strong interests or were involved in
siudying history and archacology before they swdied physics and chemisiry, Prigogine, Stengers fcf. n.
17}, 39; Gell-Mann (cf. n. 173, 15=16; cf. also n. 46 above.

% 'Cf. Lorenz (cf. n. 26), 179, 212: “The property characterizing an orbit if most other orbits that pass
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3. Homung's wave/particle and positionfimpulse duality of pp. 317-318 may then
be re-employed in a wider and more appropriate field than before.

4. It underlines that in Egyptology, too, and in all social sciences for that matter,
the observed “object” and the observer are interdependent through the latter's
interrogative instruments, which brings us back to p. 321.

3. Therefore, on this basic, epistemological level there is no fundamental difference
between the natural and social sciences. Neither is there any reason for an inferior-
ity complex on the part of the social in respect of the natural sciences. It is a very
comforting thought, for example, to know that Bohr adopted both the ideas of the
interference of observation and the observed object, and the idea of “guanta” from
The Principles of Psychology by William James (1842-1910, brother of Henry).”

6. The most positive aspect of the dialogue between modern natural and social sci-

ences in my opinion is that concepts such as entropy, dissipative structures, self-

organization, bifurcation points, chance, and, consequently, nonlinear behaviour
of dynamic systems in a phase space, result in a unified world view by denounc-
ing determinism as the only fundamental characteristic of the universe.” Variation
and pluralism — prohibited by an absolute determinism - may now be understood.

And, because of the unimaginably complex concatenation of personal and collec-

tive bifurcation points in respect of many idenrical situations in any human culture,

finally, we are able to realize that exactly because of this complexity alf — past and
present — cultures are complementary solutions to mankind's confrontation with

“reality”. Everywhere one meets order and disorder, simplicity and complexity on

an equal footing as mutual prerequisites for each other’s existence.

We started with Seth as “god of confusion”, we will now end with him as well. I
hope that the foregoing pages have reduced the confusion which may easily arise
while scrutinizing the analogies of quantum mechanics and thermodynamics as used
in Egyptology. I trust that the preceding discussion has also underlined the truth
of Hornung's statement (p. 317) “...ohnehin kann es auch dem Agyptologen nicht
schaden, sich mit Fragen und Begriffen der modernen Naturwissenschaft vertraut zu
machen!™

Finally, it must be most flattering for Herman to see that the modern chaos theo-
ry started with Lorenz’s study of, among other things, convection streams, which

close to it at some point do not remain close 1o it as time advances”,

"I A highly stimulating newspaper article on the subject was published by R. Gerritsen, “Clair-ohseur
wssen fysica en psychologie” (“Chiaroscuro between Physics and Psychology™, NRC Handeliblad, 18
May, 1995), which iz based on G. Holton, Themetic Origins of Sciemific Thought (Cambridge, Mass,
1988) and AP. French, P.J. Kennedy (eds.), Niels Bohr: A Centenary Vilume (Cambridge, Mass, 1985).
Bohr, incidentally, was not unique in this respect. R, Thom's catastrophe theory was also inspired by
the social sciences, viz, by the ideas of Levi-Strauss and Chomsky, see Wenke, op..cit. (cf. n. 11), 108,
Maxwell too, was influenced by the statistical probability theory as applied to social questions and human
behaviour by Quételet (Belgium, 1796-1874), Prigogine, Stengers (cf. n. 17), 141, 257,

" Allen (cf. n. 25), 277 puts it: “Although the reassuring feeling lent by ‘determinism’ has had o be
sacrificed, in retum we now have a unified view of the world which bridges the gap between the physical
and the human sciences. And it is not true that this represents a final ‘reduction’ of human and social
phenomena o the ‘mechanical’ dictates of physics. Instead, the latter has been “elevated’. and has had 1o
abandon its immature search for absolute certainties.” Cf. also Prigogine, Stengers (ef. n. 17), “Conclusion™,
esp, pp. 319-321.
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beginning as a gentle breeze, can end as a devastating “twister” or typhoon.”” A
significant aspect of Seth thus appears to be the cradle of the most modern insights
into the processes which, since primeval times, have determined not only the existence
of the ancient Egyptians, but ours as well. This is very appropriate for a god whose
iconography predates that of the creator gods Atum and Re.™

M In order to get some visual ideas about the “entropy™ such storms can ereate, Jan de Bont’s motion-
picture Twister is highly recommended.
M . e Velde, Seth, God of Confiesion (Leiden 1967), 7-12; LA ¥, 157,
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FIGURE 3 A dynamical system described by FIGURE 4 A dynamical system deseribed by

deterministic rules resulting in a deterministic rules resulting in
linear trajectory which converges on a periodic trajectories which converge
poini affracior. on a fimit cycle.

FIGURE 5 A dynamical system described by FIGURE & A dynamical 3}'S[Flh.dﬂ!iﬂ'lhlld by
deterministic rules resulting in a deterministic, a-periodic rules
periodic trajectory, modulated by a resulting in trajectories which
second set of periodic trajectories converge on a strange attractor
of a different frequency. which Typical is that close trajectories
CORVETEE ON 3 FOFIE GFaClor. may (very) soon, erraticly diverge.
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The Embalmer Embalmed

Remarks on the Meaning of the Decoration
of Some Middle Kingdom Coffins

Harco Willems

Object friezes, pleasing though they may be to the eye, are among the least studied
aspects of Middle Kingdom coffins. It is true that some attention has been paid to
the individual objects and their labels, but the same applies to a much lesser extent
to the friezes as an integral composition. The reason for this is easy to see. Although
the frieze items are often painted with meticulous care, the compositions as a whole
look rather sterile. Even if it may now seem obvious that this part of the decoration
of coffins usually has a ritual background, the friezes give us no more than rows of
objects which somehow played a part in the ceremonial. It is as if we are visiting the
backstage storeroom of a theatre, where we may perceive the attributes used by the
players without, however, knowing for which play or plays they are intended. This
being the case, our impression of the ideas underlying the layout of an object frieze
is perforce rather elementary or, which may be closer to the truth, grossly distorted.

This is not the right place for a full discussion of the various explanations that
have been given in the past for various items or complexes of items. The point made
at the end of the preceding paragraph is, however, illustrated well by my attempt to
outline some broad principles for the build-up of the frises d’objets — as far as I know,
the only account of the issue so far.! These rules still seem broadly correct, but they
are also extremely general. They were, indeed, never meant to give a full explanation
of the friezes. They merely highlight some of the more immediately obvious principles
of their arrangement. In brief, I indicated that there is often a locational relationship
between an item and the closest part of the corpse; that functionally related items tend
to cluster together; that considerations of symmetry may influence the arrangement
of facing sides; and that items having a preferential position in tomb chapels may be
transposed to a corresponding position inside coffins. Finally, it was shown that these
rules may in practice be countereffective.

The present article investigates a case where some of the above rules are clearly
in force, but where their restricted explanatory value is equally obvious. It will appear
that in at least this case, the internal arrangement of a single frieze — the one on
the head (H) — only becomes fully understandable by relating it to friezes on other
sides. The immediate gain will be that it casts a somewhat new perspective on some
details of the object friezes. However, in the process it will appear that this entails
consequences for understanding the meaning of the entire decoration programme of
certain coffins. The fact that the iconographic details evaluated on these pages are
particularly common on coffins of the second and third quarters of the XlIth Dynasty

I H. Willems, Chesis a_-;f;_',ﬁ«_ A Study af the Tipology and Conceprual Development of Middle Kingdom
Standard Class Coffing, MVEOL 25 (Leiden 1988), 209-211.
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morcover suggests that we are not facing an isolated case, but rather a paradigmatic
one with a fairly general application in this period.

Our point of departure is formed by the object friezes on H. Like those on all other
sides, individual cases show a great variability, but those on H are nevertheless those
which conform most closely to a common pattern. The pattern is that of the purification
ritual of Pyr. §§50-57, a ritual in which the seven sacred unguents and two colours
of eyepaint are applied to the face of the object of veneration, which may be either a
cult statue or a mummy. The ritualists also use two wnh-cloths, which are mentioned
at the end of the sequence.

This ritual is among the most commonly attested ones from Egypt, and apart from
the liturgy from the Pyramid Texts, we have abundant other evidence for its continuing
importance. From the Old Kingdom, for instance, there are alabaster palettes with
small cavities for each of the seven unguents.? while containers with the same selection
of unguents have been found in at least one Middle Kingdom tomb.* Furthermore,
the offering lists begin with the same selection of items. It is a well-known fact that
these lists outline the material content of invocation offerings, which can concern
either presentations of food offerings or of the elements of the Opening of the Mouth
ritual.* This gives a context for the ritual: these offering rituals, apart from their use
in temple cults, have a place in burial rituals and in the subsequent mortuary cult.
Depending on the context of use, the unguents and eyepaint were applied either to
the face of the mummy® or to that of the cult statue in the tomb chapel.®

The same objects are included in almost all H-friezes of coffins and burial cham-
bers, and Pyr. §§50-57 (or some later version, like CT Spells 934-936) regularly
appear below the object frieze on this side. The consistent location of the objects is
easily understood from the fact that the ritual affects the head of the corpse or stalue.
To anyone who has studied these friezes, it will be clear that the decorators were
well aware of the right way of performing the ritual, for they clearly attempted to
arrange the objects in the sequence of the liturgical texts - although for reasons of
space, the sequence was frequently abbreviated. Sometimes, moreover, there are slight
rearrangements. These are usually rather restricted, however, and leave no doubt about
the origin of the sequence.

A second item also has its preferential location on H: the round object labelled
hnm.t-wr (see Fig. 1). Because of its location, G. Jéquier has suggested that it might be
a pillow.” However, most Egyptologists now assume that it is a kind of sieve. which

* E.g., C.M. Firth and B. Gunn, Teti Pyramid Cemeteries | (Cairo 1926), pl. 13 (C-D),

* I de Morgan, Fouilles & Dahehour mrars-juine T894 (Vienna 1895), 109-110,

9 The most useful study is that by G. Lapp, Die Opferformel des Alten Reiches, SDAIE 21 (Msainz am
Rhein 1986), 91-194,

5 A least, I consider this very likely, although there is as yet liule positive evidence. Considering that
this purification rite had an almost general application as the introduction to almost any kind of offering
ritual, it seems hardly conceivable that it was not practiced during the funeral,

® The state of affairs here described obviously presupposes the presence of a statue, and thus a fairly
wealthy tomb owner. It is not clear how the unguents were applied in tombs withowt statues. CF,, however,
W. Schenkel, in J. Assmann ef al. (eds.), Thebanische Beamtennekropolen, SAGA 12 (Heidelberg 1995),
169183,

T G. Jequier, Les frives dobfers des sarcophages du Moven Empive (Cairo 1921), 238-240,
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most scenes apparently represent as being made of basketry.® J. Setigast points to
some New Kingdom scenes to be discussed below, in which water is poured through
the basket in a purification rite. This purificatory use would, according to Settgast,
explain the regular association of the item with the sacred unguents. It 1s uncertain
whether he means to say that the purificatory rite in which the hnm.-wr was used was
identical with that in which the sacred unguents and eyepaint occurred.

Schott must be credited with having associated the Jmm.t-wr with the purification
scene in the tomb of Rekhmire (see Fig. 2). We see here two men pouring some liquid
through a hnm.t-wr over the head of a sitting man.® However, he and Settgast did not
study the label to this scene, nor the parallels, some of which add interesting details.
We shall pay attention to the latter evidence first.

Firstly, depictions of the same event have been recognized on a stela and three
coffins of the early Middle Kingdom.!® These scenes are rather indistinct, but they at
any rate show that the iconography under study was well known in the early Middle
Kingdom.

An analogy, in which the details are more clearly rendered, is afforded by TT 21.
It is reproduced in Fig. 3.!' Its interest lies in the fact that the bottom part of the
scene, which is absent in Rekhmire's tomb and is indistinct in the Middle Kingdom
cases, is preserved here. The man is here shown sitting on a very large vessel, at the
bottom of which two ankh-symbols are lying on the ground.'> A similar instance is
afforded by the tomb of Renni at el-Kab, although the ankh-symbols have not been
rendered here."?

When 1 visited the Ny Carlsberg Glyptothek in Copenhagen in the spring of 1995,
[ of course came across the coffin of Gmi.n=i-m-hz.t (Sq2X) from Saqqéra, which is
on display there." Having studied the scenes just discussed a short while before, 1
could not help noting their conceptual similarity to the decoration of this coffin — a
similarity which was made particularly apparent by the fact that the mummy still lies
in its coffin.

The illustrations in Figs. 4 and 5 will immediately make clear what 1 have in
mind, as they show an example where the formal similarity with the objects depicted

8 See generally J. Setigast, Untersuchungen zu aliéigyptischen Bestartungsdarstellungen, ADAIK 3 (Gilick-
stadt™Mew York 1963), 10-12, partly on the basis of 5. Schow, Bemerkungen zwm dgyprischen Pyrami-
denkulr, in Beitrtige BE 5 (Cairo 1950), 173-174; see also A.M. Blackman, RT 39 (1921), 54-55. Materials
other than basketry also occurred. The Museum of Fine Arts in Boston, for instance, has a still unacees-
sioned hrm.-wr of wood. It has a hole in the bottom which is covered with a square sheet of bromze
through which holes have been drilled (seen during a visit fo the basement of the Museum in November
1987). In form, this object thus closely resembles the normal represention of the hae.t-wr as a round ob-
jeet with 4 gridded square in the centre. Note that pottery sieves of roughly similar form are also known,
sce D. Amold, The Pyramid of Senwosret | (New York 1988), 106-107; 1. Lopez, Ordnt 14 (1973), pl.
KX VIIb.

¥ N, de G. Davies, The Tood of Rekh-mi-Re af Thebes 11 (New York 19433, pl. XCIV.

10 1.0, Willems, The Caffin of Hegate, OLA 70 (Leuven 1996, 10-211. The coffins are A1C, GIT and
T3C, the stela is Lowvee C 15

Il M. de G. Davies, Five Theban Tombs, EES Arch. Survey 21 (London 1913), pl. XXI.

12 They are also shown on the Middle Kingdom coffin A1C and, in a rather peculiar form, on stela Louvre
C 13.

13 (DI, pl 11,

4 For the relevant parts of the coffin, see C.M. Firth and B. Gunon, Tefi Pyraniid Cemeteries 11 (Cairo
1926), . 26.
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in Fig. 3 is more immediately apparent than on coffin Sq2X.' H shows, apart from the
sacred unguents (of which the number is here reduced to six), a hrm, -wr sieve, while
on the foot (F) we see a large vase, labelled snw, which is similar in form to the one
shown in Fig. 3." Immediately adjoining it are two ankh-symbols, which recall those
in the same figure. If one imagines the spatial relationship between the corpse, the
hnm.t-wr sieve depicted above it, and the vase and the ankh symbols shown below it,
one cannot fail to notice the analogy with the scene shown in Fig. 3. The deceased’s
body and the surrounding items in the object friezes form a three-dimensional version
of the iconography of TT 21. The layout of the coffin thus creates a spatial reality in
which the purification rite is perpetualized.

The correctness of this hypothesis is borne out by the fact that the case just studied
i1s representative of a much larger group of coffins, in which snw-vases and ankh-
symbols frequently occupy the same position. They are often part of a larger group
of objects, which characteristically include sandals, a mgrg-vase, and sometimes also
some anklets (mnfr.r), nms.t-vessels and dir.t-vessels. The appended labels frequently
stress the association of these items to the deceased’s feet.'” The evidence is tabulated
in Table 1.

In Middle Kingdom coffins from Deir el-Bersheh, the kind of items normally

represented in object friezes are often also given to the deceased in three-dimensional
form. For instance, the well-known royal power emblems of the frises d ‘objets were
not only painted on the sides of coffin B17C, models of the same objects were also
placed inside it."* In similar fashion, Daressy found an ankh-shaped object inside
coffin BIC, where it lay near the foot.!® The item, which is now in the Cairo Museurn
(JE 32867), is illustrated here in Fig. 6. The object, the ends of which have broken
'3 Figures 4 and § show the coffin of the steward Hinf from Meir (Cairo JE 42947 = De Buck siglum
MZC). T would like to express my gratitude to Dr Muhammad Saleh for giving permission 1o publish the
pertinent parts of this coffin
¥ In the wmb of Renni at el-Kab, the purification scene is accompanied by a liturgical text featuring the
word swef, “his siblings”. [ wonder if this is a pun on the name of the vase. For another pun on the
name of the saw-vase in a liturgical text, see n. 27 below,
17 In many coffins, the ankh-items are labelled “mlt.w r 87 br pdowysf, “ankh-objects on the ground wnder
his feet” (BIC, B.2-3.63; FR.2-3.38; B7C, F.2.2; B3L, B2-3.29: B3L, B.2-3.52: BH4C, F2.3: perhaps
also with T2Be, F2-3.1; see the commentary by G. Steindorff, Crabifunde des Minderen Reiches in den
Kiniglichen Museen zu Berlin. 1. Das Grab des Mentuhotep [Berlin 1896], 28) or e 14, “ankh-objects of
the ground” (B16C, H2-3.12; B20C, B.2-3.11). The location codes for the frieze items should be read
as follows. First, a code indicates on which side the item appears (H: “hesd™: F: “foot™ B: “Back™ FR:
“Front”). The number after the first dot indicates the register, counted from the top downwards, Cases
like *2-3" indicate that the item covers two registers, one containing its label and one containing its
depiction. Finally, the number afier the second dot indicates the position of the item within the register.
Thus, T2Be, F.2-3.1 refers to the first item depicted in register 3 and labelled in register 2 of the fool of
coffin T2Be. For the bibliography of the coffins cited, see Willems, Chests, 19-40,

Motz that the labels cited above derive mostly from coffins from Deir el-Beesheh, where the objects
frequently occur, not on the foot, but on B or FR. Nevenheless, the labels specify that the items stand
in relation to the deceased's feet. In fact, in most cases, the depictions which do not appear on F itself
appear close to the fool.

Note, finally, that labels similar to those accompanying the ankh-symbols often accompany the frum. r-
wrsieve, which is in these cases associated with the head: the label B i-wr hr-tosf, “a sieve above
his head” accompanies depictions of the sieve in B9C, FR.2-3.34; GIT, FR.2.1: FR.3.2. In coffin MEC.
HA4-5.1 we read fnm.t-wr br fpof, “a sieve at his head™,

I8 G, Daressy, ASAE 1 (1900), 42, fig. 1.
' Op. cit., 40. T would like to thank Dr Muhammad Saleh for giving permission to publish the object
here.
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off, was made of reed covered with a thick crust of a salty substance. G. Daressy
has already noted that this crust probably reflects the actual use of the object in
connection with the mummification process.® This evidence is interesting on several
counts. Firstly, it proves that at least one element of the depictions of the purification
(cf. Fig. 3) is not merely an iconographic detail. This makes it at least likely that
the objects depicted in connection with the ablution were also used in actual practice.
Secondly, the ankh was deposited in coffin B1C in a position suggesting a meaningful
analogy with the placement of drawings of ankh-symbols in the F-friezes. Since the
material characteristics of the former ankh suggest that it has actually been used in
purification rites, it seems very likely that the latter depict objects intended for the
same ritual, and not simply symbols of life.

Since the publication of B. Grdseloff's Das dgyptische Reinigungszelt we know that
these objects formed part of the equipment used in the ibw, “Purification Tent”,
the place where the deceased was purified in connection with his mummification.*
Rekhmire's tomb adds a label to the scene of Fig. 2 which enables us to obtain a
somewhat clearer picture of the relationship between the event and the Purification
Tent. It reads:

f;c__q._”*f_“*“.:ﬂ]ﬁ o B 2B Ty, OO O e T G T

| 14jal- ‘5}'"? A r.-;%‘s:llﬂ@um || %

Saying words by the lector priest and the im.y-hni-priest. Standing outside the
Divine Booth, Taking an ablution on (the bank of) the canal.*

1.K. Hoffmeier has adduced strong arguments to suggest that the term Divine Booth
(sh-ntr) is largely coreferential with ibw, “Purification Tent”.* Moreover, he reiterates
the current view that the scene concerns the purification of a corpse. He analyzes
the label just translated in conjunction with a very similar one stating that the lector
priest and the im.y-hnt-priest themselves are purified outside the Divine Booth.** He
concludes that, before entering the ibw/sh-ntr, both the officiants and the deceased
should be purified.

I accept much of the general drift of this argument, although matters may be
more complicated than Hoffmeier suggests. In the first place, it is not certain that
his evidence for the Purification Tent (ibw), which dates predominantly to the Old

0 G, Daressy, BT 26 (1904), 129; of. B, Grdseloff, Das dgyprische Reinigungszelt (Cairo 1941), 26-27.
N B, Grdseloff, op. cit., 25-31; see also Schotw, in: Beitrdige Bf 5, 173-174; Settgast, Bestartungsdarsiel-
lungen, 9-135.

2 B, Grdseloff assumed that fp mr here means “{ber das Waschbecken” (Reimigungszelt, 33, but although
mr according to W, I1, 97, 9 may refer 10 a “Becken ol aus Metall”, 1 have some hesitations about
relating the term o a potery vessel such as the scene depicts. [ am not certain, therefore, that the label
refers to the position of the person on top of the sew-vase. J.K. Hoffmeier renders the same expression
as “over the trough” (SAK 9, 172), but his preceding discussion makes it likely that canals led to the
purification tent. The supposition underlying my rendering of the text is that the purification takes place
on the banks of these canals, A.M, Blackman's reading “over the pool” probably comes closer to the truth
(RT 39, 55). Mote that 7, which has here been read as an infinitive, could also be a participle. The text
would now concern “the lector priest and the im.y-hns-priest who are standing outside the Diviae Booth”
¥ K. Hoffmeier, SAK 9 (1981), 167-177.

M Davies, The Tomb of Rekivmi-Ree 11, pl. LXXXIX, top lefi.
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Kingdom, can be simply transposed to the period of Rekhmire. I have the impression
that, already in the Middle Kingdom, there was a trend to amalgamate the Purification
Tent and the Place of Embalming into a single structure,” whereas the two seem still
to have been separate entities in the Old Kingdom. If these considerations are brought
to bear on Hoffmeier's hypothesis, the outcome is that the funerary officiants and
the corpse were purified immediately before they entered the Place of Embalming.
The situation perpetuated in the decoration of the coffin would accordingly be this
important preliminary stage of the mummification process. Of course, it is possible
that this would represent the entire process as a pars pro foto, but this cannot be
confidently asserted.

There is a second complication which, however, may necessitate a miajor revision
of this interpretation. Thus far, I have concurred with the widespread view that the
scenes of Figs. 2 and 3 show the purification of the body of the deceased.? 1 am,
however, no longer very certain that this really is what the scene depicts. The first,
though not the greatest problem is that Hoffmeier’s reconstruction entails that the
deceased is purified before he enters the Purification Tent — where he should also
be purified. This argument could be countered by suggesting that the entire ritual
sequence included different purifications, one taking place outside the tent, and one
inside it. However, as a second argument it should be pointed out that the object of
the rite in Fig. 3 has an attitude suggesting that he is very much alive. What is more,
he is wearing the same clothes and the same headdress as the officiants who carry out
the ablution. This, added to the fact that the label shown in Fig. 2 also occurs in a
scene depicting the purification of the priests (see n. 24), suggests that our scene may
be interpreted in a rather different way: it shows an officiant who is being purified by
his colleagues before he enters the Place of Embalming, inside which we may assurme
the mummification bed with the corpse is standing ready.

I am not stating that the evidence just produced proves this new hypothesis, for
none of my arguments are fully conclusive. It is, moreover, possible to raise a counter-
argument. The scene apparently shows a person being purified over a snw-vase. Such
vases are well known as the containers of the efflux which left the body of Osiris
while he was being mummified. As far as I know, there are as yet no indications that

35 A clear indication to this effect is provided by CT Spell 640, which deals with the hourly vigil around
the mummification bed, see Willems, Chests, 141-159 and J. Assmann, in S.1. Groll (ed.), Studies in
Egyprology Presented to Miriam Lichiheim 1 {Jerusalem 1990), 19-21. The end of the text provides a
detfication of the consiructional elements of the building (CT 1, 2534-254¢ [60]), from which it becomes
crystal clear that the Place of Embalming was a tent which must have looked very similar to the Purification
Tent (ibw) depicted in the tomb of Pepiankh at Meir (A, no. 2), see AM. Blackman and M.R. Apted,
Thie Rock Tombs af Meir V, EES Arch, Survey 28 (London 1953), pls. XLIL-XLIIL Note also that Spell
6l), which uses the term shengr (CT° 1, 2524 [60]) forms part of the sume litnrgy as CT Spell 44, the only
Middle Kingdom text to mention the ibw (CT L 1884 [44]). Thus, an fbw-like structure here serves at the
same time as a Place of Embalming (wry.r; this term is also mentioned in Spell 60, see CT I, 252¢ [60]).
The togic will be dealt with at greater length elsewhere.

% AM. Blackman, JEA 5 (1918), 123-124; idem, RT 39 (1921}, 53-56 (where the lively attitede of
the *deceased’ is stated 1o be an iconographic convention); W.R. Dawson, JEA 13 (19270, 44 (reference
due to Dr R, Vos); Grdseloff, Reinigungszelr, 32-35; idem, ASAE 51 (1951), 134-138; Schott, Beitrige
8f 3, 173-174; Seugast, Bestettungsdarstellungen, 12-14; 1K, Hoffmeier, SAK 9 (1981}, 172-174; and
Willems, The Coffin of Hegara, 210-211,
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the same type of vessel was used for the purification of officiants.*” Yet the hypothesis
remains a distinct possibility.

Therefore, the conclusion of the first part of this article must be that the object
friezes discussed here can be interpreted in two different ways:
1) the association of the H- and F-friezes situates the corpse lying in between in the
position of a body being embalmed; and
2) the same friezes situate the corpse in the position of an officiant, preparing him
for entering the Place of Embalming. This presupposes a liturgical view of life in the
netherworld which differs from current interpretations of the Hereafter. However, as 1
have attempted to show in my dissertation, the decoration programme of at least some
Middle Kingdom coffins in fact draws a profile of the deceased who is first brought
to life at the instigation of (his father) Osiris (or another dead father-god). Then, as
a young and reborn individual, he assumes the sacerdotal role of the son who brings
his dead father back to life by performing funerary rituals.*

Although the preceding analysis has not resulted in a single, clear-cut answer, it
contributes to an understanding of the ideas underlying the decoration of parts of
certain coffins. However, from a historical perspective, the recognition of ideas is
not an aim in itself. It is equally relevant to determine when and where the ideas
were voiced, how this was done, and who did it. The basis of our inferences -
archaeological material — is of course lacunous, but at any rate we should attempt (o
trace the gradual process of how the iconography under discussion was incorporated
in the object friezes.

Table 1
[coffin no. H T F date royal
| attributes
|B1Bo Ferern -wr - early MK -
BlaC hrerrs t-wr late MK (+) |
S10C hirri f-wr - carly MK -
B6C | Braser. -wr 1 early MK
R2X . -wr | 7 late MK {+)
B3C ? sandals. early MK - |
B4C ] sandals, early MK =
(M12C 7 sandals, earlyflate MK ?
M38C ] sandals. early/late MK 1
M39C i) |sandals. earlyflate MK ?
M48C ? s'a]l'mal:"_._ = carlyflate MK ?
Tﬁ-‘iﬁ.‘i(‘. ? sandals, early/late MK ? —1

I 1 have compiled the evidence on the smw-vase in The Coffin of Heqata, 115-119. Mote that a ME
liturgical text, written below an object frieze on F showing the items from the purification tent, associates
the smw-vase with the treatment of Osiris, i.e., of the deceased, sce LP. Allen, in H, Willems (ed.), The
World of the Caffin Texts, Egyptologische Uitgaven 9 (Leiden 1996) 9 and fig. 5. But, as we shall see, this
argument may not be of enough strength to discount my aliernative hypathesis.

2 Willems, The Coffin of Hegata, see most conveniently pp. 363-389.
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[B7C 7 sandals, “nfi-symbols, late MK

B2L 1 |sandals; unique ohjects late MK
apparently related 1o

(. mummification.

M4z2C ? “nk-symbols, rest much late MK +
effaced. :

5q35q 9 sandals (saw- or mprgT)-vase, late (1) MK +
rest destroyed. _

Sq1X 7 sandals, “nh-symbols, smw- early MK +
(and mgre-7) vases.

Sql0x 7 sandals, “nh-symbols, snw- and early MK +
Mgrg-vases,

Ab2Le — sandals, early MK -

|BOC - sandals, late MK (+)

BH3C - sandals. early MK —~

BHSC sandals. early MK -

BH20x - sandals. |early MK -

|Gl1Be - sandals, early ME

MIBe = sandals, early/late MK =

M3C sandals. early MK -

M5C — sandals. early MK E

| M&C - sandals. early/late MK | -

| M2 War - siam.!a'ul:;. early/late MK -

M13War - sandals. carly/late MK -

S6C sandals. early MK -

SIP - sandals. early MK -

|S1Ti - sandals. early MK

Sid1Sid = sandals, early MK -

SqlBe sandals. early MK -

Sql1C - sandals. early MK -

TT 240 - sandals. early MK -

ALC - sandals, saw-vase, anklet. early ME -

Ab2X ~ sandals, “nh-symbols. early MK -

BHI1Er sandals, “nh-symbols, snw- late MK +
and mgre-vases b

BH4C sandals, “ni-symbals, snw- late MK +
and mgrg-vases, ankles.

GIT |sandals, snw-vase, anklet. carly MK -

HalX - “nl-symbols, late MK (+)

(MTC = “nh-symbols; textiles and boxes. |late MK -

MINY - sandals; vessels and other late MK () +
purificatory items.

M2INY = sandals: “rh-symbaols; late ME (+)

] |purificatory items.

(RIX - "nit-symbols; chests. late MK +

SicC - sandals; purificatory early MK

= equipment.

350




$q9C | sandals; probably smw-vase, early MK -
other vase and anklet.

Sql2C sandals, nh-symbols, textiles. early MK -

8q13C - sandals, ‘nh-symbols. early MK -

Sql1Ch - sandals, ‘nh-symbols, snw- early MK ~
and mgrg-vases.

Sqdsq - sandals, “mfh-symbols. early MK -

T2Be “nh-symbols, snw- and mgrg- late MK -
VASES,

T3C - sandals, snw-vase, anklets, early MK —~

AblLe feruenn. f-wr sandals, smw-vase, mgrg-vase, early MK -

- |"nh-symbols, mafr.r-anklets, box.

B10C b, t-wrt sandals. i Nate MK (+)

BIL Bt r-wr s:mil:ul:;l. “nh-symbols. late ME (4]

IB4L B i-wr sandals. late ME (+)

BIP nim.-wr sandals, “nh-symbols. late MK (+)

BHILiv fnm. - sandals, “nh-symbols, saw- late MK +
and mgrg-vases, anklets,

LINY hnm.-wr sandals, “mf-symbols, snw- late MK -
and mgrg-vases.

L4Li hnm.t-wr sandals, “nf-symbols, snw- early MK *

_ and mgrg-vases. d

IM2C b -wr sandals, “mh-symbols, srw- late MK +

| and mgrg-vases. E

MAC furnan. -wir sandals, snw- and mygre-vases,  |late MK &

_ nrms. -vases (7), ele.

M1Lei bt t-wr sandals, “nh-symbols, snw- late ME +
and mgrg-vases, eic.

SqlC ..!JHJ‘H.F-I-'I.'F sandals, Tnh-symbols, saw- late MK +
and mgrg-vases.

Sq2C fmen. -wr’ sandals. “mf-symbols, smw- late MK +
and mgrg-vases; anklets, etc.

S5q6C b t-wr sandals, Tnh-symbaols, rest early MK (+]
unrecognizable.

SqiC . -wr Isandals, Th-symbols, snw- late MK +

. and mgrg-vases.
5q2X hnn. -wr sandals, “rh-symbols, snw- early ME -
] and mgrg-vases. =
T1Bal | o - wr ‘mh-symbols; saw- and mgrg- late MK +
- |VASEs.

T1Be hnn. t-wr sandals, “rli-symbols, smw- late MK #
and mgrg-vases. :

T3Be firtrm, t=wr sandals, Tnh-symbaols, saw- late MK +
and mgrg-vases,

| nams. - and dir. f-vases. |
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T2L fime W sandals, “mi-symbols, smw- [late MK | (+)
and mprg-vases. | |
[ T1Len finm.t-wr sandals, “nh-symbols, textiles.  [late MK | +

“+" — rendering of royal attributes resembling list of offerings in OK pyramids; “(+)” - not a
faithful rendering of the pattern, but clearly inspired by the same ideas (royal power emblems):
“=" — no royal attributes,

LA4Li: sarcophagus of Mentuhotep from Lishr,

* remains probably visible on photograph (round trace plus top of what may be a hum-vase and
a clearly visible wr-bird), though not seen by Lacau.

The following pages will concentrate on such matters. Firstly, the chronology and
regional spread of the sources displaying a hnm.r-wr-sieve on H andfor other items
related to the Purification Tent on F will be discussed. This will give an indication
of the origin of the decorative pattern. Secondly, it will appear that the incorporation
of these items was not an isolated phenomenon, but that it went hand in hand with
other changes in the decoration of the coffins. Having determined the nature of these
changes, we may be in a better position to evaluate the alternative solutions proposed
at the end of the first section.

Table I surveys the occurrence of the hnm. t-wr-sieve on H and of the items from the
Purification Tent on F. In this table, the left-hand column contains the codes for the
coffins, in which the numbers are those listed in my Chests of Life, 19-34. The second
and third columns contain simplified descriptions of the content of the object friezes
on H and F respectively. In the case of H, the only feature recorded is the presence
or absence® of the finm.r-wr sieve, in the case of F, a greater diversity is recorded.
Column four contains a very broad indication of the date of the pertinent source, in
which “early MK refers to coffins antedating Amenemhat 11 and “late MK" to coffins
of a later date.™ The rightmost column is not relevant at the present juncture.

The Early Coffins

Some features can be easily read from the table. Firstly, in the early MK and occa-
sionally later, the sandals occur on the F-frieze without any of the other items used
in the Purification Tent. The most likely explanation of this feature is, I think, that
no explicit link with rituals in the ibw was intended. The sandals may in these cases
simply be part of the deceased’s dress.

However, in a few early coffins we find a ham.t-wr on H (the corresponding items
from the Purification Tent being absent on F). This may well be an allusion to the
purification ritual under discussion. This is doubtless the case in the rather frequent
instances where items having an origin in the Purification Tent occur on F (no fme -
wr-sieve being rendered on H). These are mostly the ‘nh-symbols and the smw- and

¥ Indicated by “=*, Uncertain cases are indicated by 1"
** Dates based on Willems, Chests or, in the case of the coffins from Lisht, on J.P. Allen, in The World
aof the Coffin Texts, 1-15.
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mgrg-vases. These are very frequently associated with the sandals. Considering the
fact that sandals are also depicted in Old Kingdom representations of the Purification
Tent, it is difficult to determine whether their function is in these cases ‘practical’ or
ritual. In analogy to the cases discussed a moment ago, it could be argued that they are
intended as depictions of the personal property of the deceased. However, they could
also be meant as part of the liturgical dress of attendants in the Purification Tent.?!
Perhaps both explanations are correct, the preferential location of elements from the
Purification Tent on F being caused by the fact that the sandals had already become
one of the standard items depicted there, and subsequently attracted the other ritual
implements.

The early coffins where the hnm.t-wr is depicted on H form a relatively small and
regionally restricted group,”” but cases where the items of the Purification Tent occur
on F are already frequent in the early MK, These cases will be investigated here in
somewhat greater detail.

An important concentration of sources derives from the Memphite area. It con-
cerns coffins Ab2X, $g9C, $q12-13C, Sq1Ch, Sq4Sq, and perhaps Sq1X and SqlOX,
although the latter might, owing to uncertainty about the decoration of H, also be
attributable to the pattem in which items from the Purification Tent occur on both
ends.

The difficulties in dating the Saggéra coffins are notorious, an important problem
being that decoration pattems that had long gone out of fashion elsewhere remained
current in the Memphite area. However, 1 have noted elsewhere that a decoration
programme from Saggdra is once duplicated in a well-dated Theban sarcophagus
(TT 240), which was carved in the late XIth Dynasty. The decoration pattem under
discussion occurs on several of the coffins listed above (Sq9C, $q1Ch, Sq4Sq, Sq1X),
and it is therefore likely that at least some of them date to approximately the same
period.” One group of sources where items relating to the Place of Embalming appear
on F can thus be pinpointed to Saqgdra, and be dated approximately to the end of the
XIth Dynasty and the early XIIth Dynasty.

A second group of coffins which feature items related to the Purification Tent on F
is formed by coffins A1C, GIT, and T3C, which date between the period just before
the reunification of Egypt by Mentuhotep II (T3C}) until into the XIIth Dynasty.*
One of these coffins (A 1C) shows evidence of direct influence from the Teti Pyramid
Cemeteries: some of the offering formulae on the outside, and some constructional
details.® The same source and GI1T, moreover, have an object frieze register on
B which spans only part of the length of the side. This is an exceptional feature
which might be compared with the FR-friezes on a few coffins from the Teti Pyramid

M If interpretation 2) above is followed, the two explanations overlap, for the deceased is both the owner
of the sandals and an officiant wearing them in the course of his litrgical task,

32 B1Bo, BAC are two early coffins from Deir el-Bersheh. They have an exceptional decoration patiem
which has a number of analogies with that of S10C, a fact suggesiing a relationship between the two
sites. of. Willems, Chests, 103; the coffin has now been published in G. Lapp, Typologic der Sdrge iired
Sargkammern von der 6, bis 13, Dynastie, SAGA 7 (Heidelberg 1993), pls. 20-30. BI6C is a later coffin
from Deir ¢l-Bersheh, Only coffin R2X (from Rifa) comes from another part of Egypt.

53 Gepe Willems, Chests, 106, n. 216,

* For the date of these coffins, see Willems, The Coffin of Heqata, 15-25.

33 Op cit., 4041 and n. 63; 4348,
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Cemeteries.* This suggests at first sight that the object friezes on the coffins from
southern Upper Egypt were inspired by those from Saqqéra, but on looking closer, this
appears to be less likely. The southern Egyptian coffins share a type of ‘object’ frieze
of which the most conspicuous feature is that it not only depicts objects, but also
human beings and animals. The earliest coffin of the southern Egyptian group, T3C,
was made before the reunification of Egypt, when artisanal contacts with Memphis
were presumably not very intensive. To all intents and purposes, the object friezes of
coffins A1C, GIT and T3C are probably an indigenous product of the Theban area.®
Indeed, although some of the characteristic items of the Purification Tent ocour in
the southern Egyptian object friezes, some quite exceptional items are added, while
the way in which the others are depicted differs markedly from what we see in the
Saqqira material. This suggests that the inclination to include ritual implements of
the Purification Tent in the F-frieze originated simultaneously at several places. This
is important, as it shows that parts of the country as far removed as Memphis and
Thebes shared a set of common underlying ideas which were only given different
artistic expression,

This philosophical background had its effect not only on the object friezes, but also
on other details of the decoration of the coffins. Already for southem Egyptian coffins
of the XIth Dynasty, the decoration of both ends can be shown to concentrate on the
topic of mummification. For instance, the ends of many coffins contain brief formulae
in ornamental hieroglyphs mentioning the goddesses Isis and Nephthys. The Theban
coffins are innovative here; whereas they already feature these female divinities in the
carly MK, this only became the rule in Egypt as a whole in the course of the XIlth
Dynasty .

The reason why the goddesses appear in this position is clear. Their spatial ar-
rangement can be compared to scenes in which they assist in the mummification of
Osiris. The best known instance of this is the vignette to BD Chapter 151, which
shows Isis and Nephthys sitting as wailing women at the head and foot of the mum-
mification bed of Osiris. By associating the coffin ends with the two goddesses, the
decoration of the coffin places the deceased in the position of an Osiris who is being
mummified and resuscitated in a Place of Embalming. In my study of the decoration
programme of coffins AIC, GIT and T3C, a similar relationship between the ends
was argued to exist. The other texts and representations on the sides also establish a
relationship with Isis and Nephthys, and concentrate on the topic of Osiris’s, or the
deceased’s, mummification.®

Already very early in the MK, there was thus a tendency to consider the short ends
of the coffin as a set, the decoration of one end complementing and giving sense to the
decoration of the other, and the topic of the decoration being that of mummification,
This mental background set the stage for a next phase in the development of the

* Three coffins from the Teti Pyramid Cemeteries share this feaure: Sq3C, 5g6C and 5q95q. Only
the inner decoration of Sg3C has been published, see 1E, Quibell, Excavarions at Saggara (19061 H07)
{Cairo 1908), pls. XX-XXV, Coffin Sq95q is briefly mentioned by Quibell in op. cit., 7-8. An ancient
photograph formerly belonging to P. Lacan shows that the layout of this coffin was the same as that of
5q3C. 1 hope to publish this pholograph elsewhere. Sq6C remains unpublished.

T Willems, The Caoffin of Hegara, 15-25: 50-51; 52-54 and passim.

* See Willems, Chests, 126-127.

' Willems, The Caffin of Hegara, 55-56; 89-93: 101-106, and passim,
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object friezes on H and F: the cases where the H-frieze includes a hnm. t-wr-sieve and
is combined with a F-fricze featuring the other itemns from the Purification Tent,

Towards the Decoration Pattern of the Later Middle Kingdom

The pertinent cases of this combination have been listed at the end of Table 1. A first
point to note is that only a few coffins of the early MK testify to this combination:
AblLe, L4Li, Sq6C and S5q2X, and perhaps 5q1X and Sql0X, of which H is missing.
The general attribution of an ‘early MK’ date to these sources can be narrowed
down somewhat: the coffins from Abusir and Saggéra apparently date to the end of
the XIth Dynasty or the beginning of the XIIth,*" whereas L4Li belongs to the vizier
Mentuhotep, whom J.P. Allen dates to the second half of the reign of Sesosiris 1. The
iconographic pattern thus seems to take Saggéra and Abusir as its point of departure.
The Lisht coffin testifies to the dissemination of the pattern outside the Memphite
region, which gained impetus in the course of the X1Ith Dynasty.

If we survey the coffins with the combined decoration pattern on H and F, we
cannot fail to notice that all have an object frieze on all four sides except for the early
coffins AblLe and Sq2X, which lack an object frieze on the front (FR). Although
this feature should not be read too strictly in chronological terms, it is possible to say
that they represent the least developed typological stage of the group. On AblLe, the
items depicted in the object frieze on the back (B) are mainly elements of dress, as
well as a mirror and some cosmetic vessels. The latter may, or may not, be connected
with a purification rite. On the whole, the object friezes of this coffin concentrate on
utilitarian artefacts.

On S5g2X, matters are different. Apart from items of dress, the B-frieze here
features a row of sticks, staves, weaponry, and sceptres which must go back to the
ritual presentation of royal power emblems to the king as attested in Old Kingdom
Pyramids.*

Sg6C may date to the late XIth or early XIIth Dynasty (cf. n. 40). In terms of
absolute chronology, this is perhaps not much later than AblLe and 5q2X, but it
features an important typological innovation: it adds an object frieze on FR. The
‘new” FR-frieze is, moreover, reserved for the items of the royal offering ritual just
discussed.

It seems likely that the preference for items with this specific background on 52X
and Sq6C reflects the social setting of their owners, Both coffins were found in the
cemetery around the pyramid of Teti, whose cult was still flovrishing in the early MK,
Perhaps the royal ritual books of the mortuary cult of this king were also accessible

' For the date of Ab2Le, see H. Willems, GM 150 (1996), 103, nn. 23-24 and 26; 108-109, n. 56; Sq6C
is among the coffing showing a comparable interior decoration to TT 240, which dates to the late XIth
Dymasty (see n. 33). 5. Seidlmayer has proposed a similar date for the tomb in which S¢6C was found on
the basis of the archasological context, see his Griberfelder im Ubergang vom Alten zum Minleren Reich,
Studdien zur Archéiologie der Ersien Zwischenzeil, SAGA | (Heidelberg 1990), 384,

A1 1P Allen, in The World of the Coffie Texts, 3; for the coffin ends, see also his figs. 4 and 5.

4G Jéquier, Le Monument fundraire de Pépi [T (Cairo 1937), pls. I1; IV; idem, Les pyramides des reines
Neit et Apouit (Cairo 1933), pl. XII; ¢f. also pl. VIII (where the crowns and uraei occur, which play such
an important role in the object friczes).
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to the elite of his pyramid town. At any rate, at no other place in Egypt do we see
the incorporation of these items in object friezes at such an early date #

With coffin L4Li, dated to the latter part of the reign of Sesostris I, we for the first
ume see this layout pattern outside the Memphite region. Here, as well, we notice:
1. the occurrence of an object frieze with the seven unguents, the bags of eyepaint,
the wafi-cloths, and the . -wr-sieve on H combined with the sandals, “rlk-symbols,
nh- and mgrg-vases on F;#

2. an object frieze on B and another on FR, which show a selection and arrangement
of items which can be traced directly back to the royal object ritual of the OK.*
Later in the XIIth Dynasty, this evolved into a very popular decoration pattern through-
out Egypt. On most coffins of this date (and already on L4Li), we not only see friezes
of the kind just described, but also a number of other characteristics:

3. the outside is decorated with text columns. The most common patterns here are
the presence of four text columns on the long sides and one or two on the ends (my
types IV, ¥V and VI). Each column characterizes the deceased as the fmzh.y hr + name
of a god + name of the deceased, “venerated one near such-and-such a god, NN”, a
formulation I have termed the “standard formulation™ %

4. the frequent occurrence on the outside of a false door below the wdjar eves on FR
(my subtypes IVb and Vh).

3. the frequent occurrence of a palace fagade decoration on the outside of all four
coffins sides (my type V).

6. the mentioning, in the ornamental texts on the outside and inside of the short ends,
of Isis and Nephthys.

7. the occurrence of CT Spell 335 on the inside of the lid and of Spell 397 on the
bottom.

This decoration pattern is the hallmark of coffins dated between approximately
the reign of Amenembat II to the end of the XIith Dynasty.*” L4Li is the only known
source of an earlier date which features it. It is presumably not coincidental that this

33 Maote that the object friezes in the burial chambers of Thy and Hetep, also in the Teti Pyramid Cemeterics
and dated to the first half of the X1Ith Dynasty, also include items from the Punfication Tent and the royal
sticks, scepires, staves, and weapons, see Finth and Guon, TPC I, 278-279 and 286-287; the burial
chambers are carrently being investigated by D Silverman and B. Freed, who now date the monuments
to the reign of Amenemhat | (paper read at the 7th International Congress of Egyptologists at Cambridge,
September 1995), This dating would be interesting in connection with the topic of the present paper,
but their arguments have not yet convinced me that the traditional dating of the tombs to the reign of
Amenemhat IT or slightly earlier is incorrect, see Willems, Cheses, 106, with literature),

4 In my classification, H-fricze ¢) comhbined with F-frieze ) (see Willems, Chests, 212-214).

43 In my classification, these are B-frieze ¢) and FR-freze a) and b) (op, cit., 216; 220),

4% For the types, sce Willems, Chests, 122-168; for the standard formulation, op. eit., 138 .

4T This may be the best place to briefly mention the decoration of the coffin of the lady Meferhesut
discovered in 1910 on Elephantine by 1. Clédat. My information concerning this source derives from a
set of photographs provided by 5. Seidlmayer and a xerox copy of the relevant pans of M, Clédars field
notes, now kept in the Louvre, which Dr E. Delange sent me. 1 hope to publish this coffin together with M.
Marée in 5. Seidlmayer’s forthcoming volume on the MK cemetery on Elephantine Island. Our study will
reveal that this coffin dates to the XIIIth Dynasty. At that time, coffins were usually no longer decorated
on the inside, but the outside follows the pattern of earlier MK coffins to a ¢ertain extent. This also applies
to Meferhesut's coffin, which has text columns (3) and a palace fagade decoration (4, 5) on the outside;
the ends mention Isis and Nephthys (6). A unique feature of this monument is that, apan from these
traditional features, it bears Coffin Texts on the ootside. The texts are apparently a version of CT Spell
397 or a text very similar to it (7). Likewise, it includes object frieze items on B and FR. According 1o
J. Clédat’s field notes, the fricze items on B include “des armes e autres objets”. They might well derive
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belonged to a high-ranking official (a vizier) buried in the Residence. As so often
in Egyptian history, we are entitled to assume that a fashion developed at the court
disseminated through the country. However, although the pattern reached sophistica-
tion in the Residence, we have seen above that that was not where it originated: the
decoration of L4Li has partial precursors in the coffins of the late Xlth/early XIIth
Dynasty belonging to some priests at the Teti Pyramid.**

A Possible Interpretation

The preceding listing of evidence may have been extremely dull, but it does lead to an
important conclusion: the combination of a hnm.f-wr in the H-frieze with items from
the Purification Tent in the F-frieze should not be considered in isolation from the rest
of the decoration of the coffin. Rather, the growing popularity of this combination
goes hand in hand with an emphasis on the royal object ritual in the object friezes
on the long sides. In Table I, the cases where this latter feature can be observed
have been marked “+" in the rightmost column, if the selection and arrangement of
objects seems to go back directly to the ritual as found in OK pyramids. The code
“(+)" indicates that the selection clearly favours items with a royal background, but
features them in a more liberal arrangement. The indication “~" means that no clear
connection with the royal ritual could be ascertained.

A second point to be noted is that the integration of frieze items with a background
in the context of mummification and of the royal object ritual goes hand in hand with
the introduction of typological features 3-7 above. They thus form part of an integral
reorganization of the decoration pattern, a reorganization which it seems reasonable to
suppose had the purpose of giving expression to a coherent set of ideas. However, what
were these ideas? What is it that relates the topic of the purification of the deceased on
H and F with the offering of royal power emblems (on B and FR), with the introduction
of text columns and palace facade decoration on the outside, and with the presence
of CT Spells 335 and 397 on the inside? Raising this question has been one of the
reasons for writing this article, for it concerns a vital issue for our understanding of
the development of Egyptian funerary culture of the MK. After all, the success of
the new decoration pattem shows that it appealed to many Egyptians. Its inception
meant that the CT were applied within a new context. Understanding the motivation
behind the changed decoration scheme means, in other words, understanding more
of the environment in which the CT functioned, and thus of the CT themselves.
Finally, changes can not only be observed in the way coffins came to be decorated
in the course of the XITth Dynasty, but also in other characteristics of burials. For
instance, J. Bourrian has shown that certain kinds of funerary equipment, like funerary

from the royal object fial (2). This shows that the decorators of this eoffin chose to incorporate elements
of the classic Middle Kingdom decoration pattern even though other parts of the interior decoration had
been abandoned by this time.

4+ Note that close links between the Tedd Pyramid Cemetery and Lisht are suggested by the tomb of Thy
just east of the Pyramid of Teti. Although Thy held offices in the clergy of the pyramid of Teti, his titles
also include functions in Liji-towe, ie.. presumably, in the neighbourhood of Lishe (Firth and Gunn, TPC
I, 280 and I, pl. £3). See also n. 43.
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models, were gradually replaced by other items.* There can accordingly be no doubt
that the Egyptian perspective on death was undergoing a major change. The nature
and background of this change has, however, hardly been addressed. My attempt to
explain the new decoration pattern is perhaps premature, but, riddled with errors as
it doubtless is, if it directs the interest of other scholars to this problem area, it will
have served its purpose.

The three foci of attention in the new decoration programme appear to be 'mum-
mification’, ‘royalty’ and ‘offering rituals’, the latter aspect being crucial to coffin
decoration since the late Old Kingdom.®® We have repeatedly encountered the former
two features in our discussion of the object friezes, but they can also be perceived
in other elements of the decoration. “Mummification’ is probably alluded to when
Isis and Mephthys are mentioned on the short ends (6) — arguments for this have
been given above. The same may underlie the ‘standard formulation’ (3; see below).
‘Royalty’ is not only represented in the object friezes on the long sides, but also in
the palace fagade decoration of many coffins of the later XIIth Dynasty (5).

This inventorizes the situation, but does not yet explain very much. Why were
these themes combined? Moreover, there is still the remarkably stable distribution of
texts on the lid, where CT Spell 335 became the norm, and the bottom, which was
usually inscribed with Spell 397 (7). Can the presence of these texts be explamed
from the ideational orientation of the decoration programme?

In an earlier study, I have attempted to explain the theology underlying the or-
namentation of the exterior of MK coffins which are decorated with text columns
inscribed with the standard formulation (3). Following a suggestion by J. Assmann,
I argued that the gods mentioned in the text columns are officiants in mythological
disguise, who participate in the hourly vigil around the mummification bed of the
deceased.”! The omamentation thus perpetuates the kind of rituals performed on earth
for the deceased. The vigil had the purpose of bringing the deceased to a new life.
In the symbolism of the ritual, this meant overcoming a crisis, which could be speci-
fied in terms of various different mythelogical antecedents. One was the vindication
of Horus (and Osiris) against Seth, as a result of which Horus was crowned king.
Analogously, Osiris became king of the netherworld, a feat to which his title “Horus
(i.e., king) of the Dat” bears testimony.? In other words, the mummification of the
deceased was, among other things, interpreted as his coronation.® In the course of
this rite, the mummy lay on its lion-headed mummification bed, and was covered by
a shrine.®

In the study just cited, 1 mentioned depictions of such a shrine in the Theban tomb
of Antefoker (TT 60).*% Since then, 1 have come across two actual instances, one of

45§, Bourriaw, “Patterns of Change in Burial Customs during the Middle Kingdom", in 8. Quirke (ed.),
Middle Kingdom Stucies, (New Malden 1991, 3-20.

30 The following decoration elements reflect the offering ritual: the false deor near the head on the inside
and cutside of FR, and the offering table and list of offerings shown further o the right on the inside of
the coffin. The issue (which concerns typological feature 4 above) will not be purswed any further here.

51 1. Assmann, MDAIK 28 (1973), 127-130.

2 willems, Chests, 141-159.

33 Therefore, even the mummies of non-roval persons occasionally wear a royal uracus (thus the mummy
still displayed inside its coffin [M1] in the Metropelitan Museum of Art in New York). See further below.
8 Op. cit, 158-159.

35 M. de G, Davies and A_H. Gardiner, The Tomb of Antefoker, Vizier of Sesostris 1, and of His Wife, Senel
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which is illustrated here in Fig. 7.5¢

Precisely such an object is depicted in the Osireion of Seti I at Abydos, in the
burial chambers of a number of pharaohs and private persons dating between the NK
and the Saite Period, and in the Hathor temple at Dendera. Fig. 8 illustrates the well-
preserved instance from the tomb of Shoshenk III at Tanis.5” It shows a lion-headed
mummification bed on top of which lies the Osirian mummy, which has just turned
itself about in a gesture of resurrection. The body is covered by a shrine with cavetto
cornice just like the one shown in Fig. 7. The mummy is being brought to life by
Horus, who approaches his dead father with a was-sceptre, from the top of which
an ankh-symbol protrudes. Horus is shown holding the ankh-symbol before Osiris’s
nostrils. Thirty-six gods attend the event, approaching the mummification bed from
both sides. The scene has been amply studied in recent years by J. Assmann and W.
Waitkus, who reached the conclusion that it depicts the hourly vigil in the Osirian
Place of Embalming.>*

It is of considerable interest that the mummy which is the object of this mum-
mification ritual has a uraeus attached to its front, and that a large number of royal
attributes are shown below the mummification bed. The latter items closely resemble
those of the royal offering list of the OK and of the object friezes rooted in the same
background (see n. 42).

Scenes like this can perhaps be regarded as pictorial renderings of the kind of
events reflected also in the object friezes which formed the starting point of this
analysis. At any rate, there is little room for doubt that the aspect of mummification is
here associated with that of royalty. An important new aspect of the scenes is the role

(Ne. 607, TTS 2 (London 19200, pl. XXI.

56 airo 19/11/27/4 (XITth Dynasty); 1 would like to express my gratitude to the former director of the
Egyptian Museum, Cairo, Prof. Mohammad Mohsin, for giving permission to publish the object. This is
acwally a coffin in the shape of a mummification bed with a shrine on top (this shows that 8. Morenz's
view that “Bahrensarkophage” date to the Graeco-Roman Period is wrong, see Religion und Geschichie des
Alten Agypten. Gesammelte Aufsitze [Cologne and Vienna, 1975], 510). A second, similar object has been
discovered at al-Hawawich and is now in the Bodemuseum in Berlin (Staatliche Muoseen zu Berlin 12708;
First Intermediate Period). It has been published by N. Kanawati in The Rock Tombs of El-Hawawish.
The Cemetery af Akhmim VI (Sydney 1987), 55 and pls. 15<16. This ‘mummification bed® cannot have
been actually used in mummification because it is much too small to accomedate the bady of a fully
grown person. For the same reason it cannot have been a coffin (note that Kanawati's account suggests
that the same owner also possessed a coffin). We must therefore be facing a model of a mummification
bed. (I do not follow Kanawati's suggestion that the object is an offering box, for its iconography closely
resembles the bed depicted in our Fig. 8 It includes, for instance, the four comer poles, depicted with
sitting falcons on them, as well as the uracus frieze. Finally, the sides of the bed are lined by figures
of squatting knife-carrying protectors. Later coffins often use the same iconography for the protectors of
Osiris in the hourly vigil, see, e.g., G. Maspero and H. Gauthier, Sarcophages des Epogues persane el
plolématgue [Cairo 1939], pls. XIIT, XV, XXVIL-XXIX, XXXV

31 p. Montet, Les constrictions et le tombeau de Chéchang I & Tonis (Paris 19600, 67-69, pl. 30. Other
cases have been published in H. Frankfor, The Cenotaph of Seri [ at Abydos, EES Excav. Mem. 39
{London 1933), I, 63-71; 11, pl. LXXIV; A. Piankoff, The Tomb of Ramesses VI (NMew York, 1954), 435-
441 and lig, 142; pls. 183-185; F. Guilmant, Le rombean de Ramsés IX, MIFAD 15 (Cairo 1907}, pl.
XCII: A. Piankoff, BIFAC 46 (1947, §7; 1. Assmann, Das Grab der Mutindis, ANDAIK 13 (Mainz am
Rhein 1977), 74 (scene 31), 82 and pl. 34b (scene 41), 90-93; Farbtafel A (b-c); pl. 41 (scene 45); A.
Mariette, Dendérah IV (Paris 1873), pls. 65, 88, 90; cf. pl. 72. Assmann cites an unpublished parallel in
TT 279 {op. cit., 90, n. 73}, Cf, also the scenes in A, Niwifiski, Suudies on the IMlustrated Theban Funerary
Papyri of the 11th and 10th Cemuries B.C_, OBO 86 (Freiburg/Giittingen 1989), 145, figs. 37-38,

58 Asgemann, Murindis, 92-93; W. Waitkus, GM 99 (1987), 68-70.
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played by Horus, for it is he who is instrumental in embalming Osiris and conferring
royalty on him.

This brings me to the issue of the relevance of CT Spell 397 in the decoration
programme of coffins of the later XIIth Dynasty (7).

Spell 397 is one of the best-known ferryman spells. I have studied these texts to
a certain extent in my commentary on Spell 398, another representative of the genre,
and of Spell 399. The upshot of this discussion was that the purpose of the ferry-
crossing is not just to enable the deceased to travel safely through the netherworld.
Rather, the coffin owner, who figures in the spells as the main speaker, is placed in a
Horus-like role. In this capacity, he ferries across the Winding Waterway to an area
near the Eastern horizon. Once arrived there, he intends to enter the abode of Osiris
whom he wants to embalm in order to come to a new life. This in its tum twrns Horus
into his father’s rightful heir and successor.™

The speaker of Spell 397 performs the same task. This transpires very clearly from
the following part of his dialogue with the ferryman Mahaf:

(deceased:) I am one whom his father loves, one whom his father loves greatly! I am one who
awakens his father when he is asleep!

(Mahaf:)  Did you say you would navigate to the Eastern side of the sky? With what aim
will you navigate?

(deceased:) That I may raise his head, that I may lift his brow %0

The precursor of this text in the pyramid of Ibi has a slightly different wording, ac-
cording to which the speaker also intends to open his father’s mouth.® He is therefore
acting in a priestly function. The deceased’s statement that he is “one whom his father
loves” suggests that he does so in the capacity of a sz-mr.y=f-officiant. We have al-
ready seen that the ferryman spells also attribute the deceased with a Horus-like role.
It is therefore particularly striking that he states in the passage just translated that he
intends to awaken his sleeping father. This is precisely what Horus does in Fig. 8.5
The scenery of this Figure and Spell 397 thus run parallel to a large extent: in the
former case, Horus approaches a mummification bed, on top of which Osiris lies in a
shrine, in the latter, the Horus-like deceased crosses over to an area near the Eastern
horizon, where Osiris is in his abode. In both cases Osiris is asleep, ie., dead, and is
awakened by Horus.

The theme of a young and active god approaching his dead father in a shrine is
not restricted to the Horus-Osiris constellation. [ have argued elsewhere that the topic
of the Shu spells is essentially identical to the one we have just briefly touched upon.
The fact that Spell 335 was preceded as the characteristic lid text by (one of) the
Shu spells strongly suggests that the philosophy of the latter is of some importance
for understanding the former. In the Shu spells, the role of the dead god is plaved by

5% Willems, The Coffin of Hegata, 156—187,

8 CT WV, 78e-81¢ [307).

' G. Jéquier, La pyramide d"Aba (Cairo 1935), pl. X1, lines 591-392.

62 Note the large hieroglyph for the word rs, “to wake up” above the back of Osirz in Fig. 8. In a later
variant of the same ferrvman spell, the Horus-like traveller also claims 1 am the one who awakens his
father”, E. Naville, Das Aegyprische Todienbuch der XVII, bis XX, Dvnaseie 1 (Berlin 1886), pl. CX, lines
34 (chapter 99).
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Atum, that of the active god by his son Shu. Just before sunrise, Shu approaches Atum
who dwells in his shrine, enters the shrine, and brings his father to life by providing
him with air.® The fact that the god of the air, Shu, is called Ankh in these spells, and
that this god Ankh embraces Atum in order to provide him with breath constitutes a
certain analogy with the scene of Fig. 8, where Horus holds out an ankh-symbol to
his father's nostrils.™

A variant of the same pattern occurs in the familiar theme of the merger of Re
and Osiris in the course of the night. Here, the role of the dead god is played by
Osiris, that of the living and active one by Re. After having died at sunset near the
Western horizon, Re has entered the Underworld, bringing the corpses residing there
to life with his sunrays. The archetype of the dead is, of course, Osiris, and funerary
texts deal at great length with the specific case of how Re brings Osiris to life. Re
is Osiris’s ba, and in this capacity he approaches the latter's corpse.® The ba-bird
descends on Osiris’s breast which, according to some scenes, he embraces with his
wings — compare this with Shu’s life-giving embrace of Atum. There is some evidence
that Re’s journey to bring Osiris to new life was considered by the Egyptians to be a
variant of the pattern of the son (Horus) approaching his dead father. A wvery explicit
reference occurs in Papyrus Carlsberg 1, 11, 3-9, where Re, having reached the Eastern
horizon, is said to be “glorious in the arms of his father Osiris”, but it has been argued
that the same model underlies funerary texts of MK date.® Conversely, we have seen
in our discussion of Spell 397 that the Horus-like deceased is travelling through the
netherworld, and hopes to reach his dead father near the Eastern horizon, The journey
of the sun god Re to reach Osiris can accordingly be regarded as a structural parallel
to the ferry-crossing, the more so as the meeting of Re and Osiris also seems to have
taken place around sunrise — and therefore near the Eastern horizon.

This transpires with particular clarity from CT Spell 335, the lid text on many
coffins of the later X[Ith Dynasty. It is impossible to discuss this difficult and important
text at great length here. It is noteworthy, however, that the elements highlighted in
the preceding paragraphs recur in Spell 335.

The spell is a long speech by a speaker who assumes a number of divine identities.
His statements do not follow a narrative sequence, but their internal logic enables us
to reconstruct a chronological order: some of the events described take place before
the speaker reaches the Eastern horizon, and thus apparently in the course of the night,
others must be situated at the very end of the night, when the new day is about to begin,
while a few remarks identify the speaker with the sun god who rises immediately after
this point. The following analysis will discuss the text in the sequence just outlined.

CT 1V, 202/3¢-226/7a [335] identifies the speaker with the god Min, who is
crowned with feathers on his head. The glosses explain that this god 1s in fact “Horus,

5 For the shrine episode, see particularly CT 1, 3854-394a [75].

® Willems, op. cit, 270-324; idem, in: The World of the Caffin Texts, 197-209.

6 W. Bana, LA V, 169-170,

8 For the text translated here, see Q. Neugebauer and B A. Parker, Egyprian Astronomical Texts [, Brown
Egypiological Studies 3 (Providence/London 19607, 50-51 and pl. 45, For a comparable case from the
XXIst Dynasty, see E. Naville, Papyrus fundraires de la XXI® Dynastie. Il. Le papyrus hidratigue de
Katseshni (Paris 1914), pl. XI1, lines 19-20; see J. Assmann, Litwrgische Lieder an den Sonnengon, MAS
19 (Berlin 19697, 92, For earlier cases, see H. Altenmilller, Die Aporrapaia und die Génter Mitteldgyptens
{diss. Munich 1965), 79-122; Willems, The Coffin of Hegara, 264-266,
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who protects his father” (Harendotes), and that the feathers are his uraei.s A long
passage follows in which the speaker states that he has been purified, an event which
is located in certain ponds in Heracleopolis, and in which natron was apparently used.
The text identifies the speaker in this part with “Re himself”# | suggest that the
identification of the speaker with Harendotes and Re respectively may be related with
identities attributed to the son who travels through the netherworld to enter the abode
of his father near the Eastern horizon.,

I think this suggestion is justified because the ensuing part of Spell 335 concerns
the speaker’s journey to the Eastern horizon. The description given in Spell 335 can be
complemented by that in Spell 341, which mentions several of the same geographical
designations.” A reconstruction of the route would exceed the limits of this article,
but some features must be mentioned. Firstly, at least part of the speaker’s journey is
apparently made by ship, for in the remark “I approach (sprei) the Land of the Horizon-
dwellers in the sky™™ the verb spr is determined with the boat si gn. Moreover, another
passage designates the destination as “the Island of the Just Ones”.”' thus implying
that the journey there must have included the crossing of a stretch of water. The same
is suggested by a passage which says of the trajectory: “It is the road which my father
Atum followed when he sailed across to the Field of Reeds”. ™ The speaker in Spell
335 apparently follows a path which is strongly reminiscent of the one dealt with in
ferryman spells like Spell 397, where the Field of Reeds is also the destination.

The text also deals with events at a later point in time, immediately before sunrise.
At this moment, when the old day ends and a new one is about to begin,™ past and
present meet. In theological terms, the past, or “yesterday”, is associated with Osiris.
the dead god who dwells motionless in the netherworld. The text opposes this with
“tomorrow”, the new day about to start when Re rises. Therefore, “vesterday” is said
to be identical with Osiris, and “tomorrow” with Re: “As for yesterday, it is Osiris, as
for tomorrow, it is Re (or “Atum™)".™ This sentence is a theological gloss explaining
the words of the speaker, who claims “Yesterday belongs to me, I know tomorrow”™.”
Instead of the text just translated (n. 74), most other glosses comment: “He is Osiris”.

The speaker therefore claims a different identity than he did in the passages con-
cerning earlier parts of the night. In the latter, he figures in a Horus- or Re-like
capacity, here in an Osiris- or Re-like capacity. This also appears from what is prob-
ably the most famous part of Spell 335, the passage concerning the so-called Mendes

57 Although the uraei on his head are said to be “the urasi which are at the head of his father Awm"” (CT
IV, 206/Ta [335]). Does this point 1o the kind of merging of the role of Horus and the sun god mentioned
above?

8 CTIV, 215/6¢ [335).

W OT IV, 2180a-226/Ta [335] and 3d3c-g [341]. M.S.H.G. Heerma van Voss, De oudite versie van
Dodenboek 17a (Leiden 1963), 67, provides an analysis of the geographical terms involved, but his
account is not fully satisfactory. I shall return to this issue elsewhere,

T CTIV, 222/3a [335].

T CT IV, 2189 [335].

T2 CTIV, 220015 [335),

T3 According to Egyptian conceptions, the day began at sunrise, see U, Luft, Altorientalische Forschungen
14 (1987}, 3—11; idem, DE 18 (1990), 35-36; C. Leitz, BSEG 18 (1994), 49-50,

M CTIV, 193¢ [335VBH1Br, MIC, M54C.

2 CT IV, 1923a [335],
6 CTIV, 192/3b [335).




doctrine. Here the speaker makes the following statement:

I am the One whose two bas are in his two chickens.

{gloss:) What is that? As regards the one whose two bas are in his two chickens, he is
Osiris when he entered Mendes. There he found the ba of Re. Then the one embraced the
ather. Then the one with the two bas came into being.”

This much cited passage concerns the moment when Re and Osiris meet at the end of
the night. At this short moment, the two gods embrace each other and became a single
being with two bas. It is the moment when Osiris receives the life-giving sunrays of
Re. Spell 335 seems to situate the event at the end of the night. Hence, the merger of
Re and Osiris is also the starting point of a new episode in the life-cycle of the sun.
The temporary union of Re and Osiris is, in other words, vital for the existence of
both deities. Finally, some passages of Spell 335 identify the speaker with the rising
sun. This is indicated, among other things, by its title “Going out into the day”,™
after which the opening words proceed with an account of sunrise. The speaker here
claims to be “Re at his first sunrise, when he goes forth from the horizon™™

In review, the various parts of Spell 335 all appear to concern the sun god,
although he is assimilated to different other deities at different points of his trajectory.
While approaching the Eastern horizon (where Osiris dwells according to the ferryman
spells), he appears in a Horus-like role; after he has reached Osiris, he merges with
the latter. After that, he experiences sunrise as Re himself* The last of the three
stages just discussed hardly comes into focus in the ferryman spells and the Shu
spells. However, for the rest, the similarities between the three groups of spells are
legion. In Spell 335, the sun god approaching Osiris is said to wear two feathers,
which the sequel explains are his uraei. In other words, the traveller is crowned.®!
In the ferryman Spell 397 this is not stated unequivocally, but in CT'V, 103g-104a
[397], he at any rate claims sovereignty, stating that on arrival at the Eastern horizon
he will rule cities and govern villages. In another ferryman spell, however, we do read
that the passenger is provided with royal headdress — just as in Spell 335.* Similarly,
the main protagonist of the Shu spells is said to be wearing a nms headcloth while
he approaches the shrine where his father is dwelling. Later, when he has entered the
shrine, the (same?) headdress is identified as the royal crown of Lower Egypt.®

T CT IV, 276/Ta-28001a [335].

™ CT IV, 184/5a [335).

" CT IV, 186Mb-c [335)/B5C, B1Y.

B0 Heerma van Voss has already argued that the sun god is the main protagonist of the text (Cudste versie,
&), but he did not survey the dynamics with which he assumes different identities.

Bl o7 IV, 202/36-206/Ta [335]. The passage has its roots in the Abydene processions of Min. In this
context, Min, adomed with two feathers, was often associated with Wepwawel or Harendotes. The god
here assumis the role of the vindicated Horus, who protects his father and destroys his cnemies. His
attributes clearly profile him as a king, even though this does not necessarily imply that the Min festival
was actually a coronation ritual (thus J. Spiegel, Die Giitter von Abydos, GOF I/ [Wieshaden 1973],
66-77), See, eg., sielae Cairo CG 20089; 20397,

82 TV, 158a-b [398]; for the interpretation, cf. Willems, The Coffin of Heqara, 171-172.

85 CT1, 366/7c-371; 387a-388c [75]. The former passage concerns the ams headdress, Cf. CT Spell 312,
where the possession of this type of headdress is a precondition for being allowed to reach Osiris. For the
symbolism of the mms, which is closely linked 1o the topics dealt with in this article, see the interesting
study by K. Goebs, “Untersuchungen zu Funktion und E}'mh(]]gulm'll des nms”, ZAS 122 (1995), 154-181.
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In the Shu spells, the father-god is dwelling in a ksr-shrine. Before reaching this
shrine, Shu must undertake a cumbersome journey, ascending to his father over a
ladder.® The ladder is not mentioned in Spell 397 or Spell 335, but here, as we have
seen, another liminal area must be crossed before the traveller reaches the abode of
the father: the Winding Waterway. The nature of this abode is described in Spell 397
in general terms only as “the place where this noble god is".* However, we have
seen that the traveller intends to resuscitate his dead father in this spell, and that there
are reasons for assuming that he does so as a ritualist in a Place of Embalming. In
Spell 335, we do hear some details about the dwelling of Osiris. Like the father-god
in the Shu spells, he apparently resides in a ksr-shrine, which is surrounded by a
group of protective deities.* These protective deities are asked to clear the speaker
of evil - i.e., to purify him - just as they had done for “the seven akh-spirits™ ¥ This
means that the speaker wants to be treated as if he were one of the seven spirits. From
the ensuing listing of the names of these beings it becomes clear that they are none
other than the seven spirits associated with the hourly vigil around Osiris.*®* The Re-
or Horus-like figure approaching the Eastern horizon accordingly not only wishes to
unite with Osiris, but also to participate in the hourly vigil around his mummification
bed.

Finally, Spell 335 is not the only one where the son merges with his father after
his successful entry into the latter's ksr-shrine. A very similar episode is mentioned in
CT Spell 75.% In this case, the text adds some further particulars suggesting that the
temporary identity of father and son, Atum and Shu, manifests itself in their dress:
both are wearing the Lower Egyptian crown. The text thus gives the impression that
the events described not only involve the mummification and royalty of the father
god,” but apparently also the transmission of royalty to the younger generation. The
same may be at stake in Spell 335. This is suggested by a gloss concerning “that
day of *We remain’ ”. It is not immediately clear what the anchor-point of this gloss
15, for the pertinent day is not mentioned in the main text. However, the context is
a passage concerning the temporary union of Re and Osiris shortly before sunrise.
Probably with reference to this episode, the gloss remarks: “It is the funeral of Osiris
and making his son Horus ruler”.®

CF. also CT I, 215 [TEVAIC, GIT, where the Heh gods are said to create an aref~crown for Shu, For the
relationship between the ans and the aref-crown, see Goebs, op. cit., 173174,

8 CT I, le-f: Bo-d [76); 208214 [78].

85 TV, 115a [397).

86 CT IV, 224458; 411 [335].

81 CTIV, 1523¢-258M [335].

Compare the names mentioned in CT IV, 266/7a-272¢ [335] with H. Junker, Die Stundenwachen in
deén Osircsmysterien (Vienna 19100, 4-5,

% CT 1, 3895 [75]; cf. H. Altenmiiller, SAK 15 (1988), 1-16; Willems, The Caffin of Hegata, 318-322.
0 Mate that K. Goebs in her study on the nms argues that the deceased (in the terms of the present
discussion; the *son’) provides Osiris (the *father’) with the royal headcloth. The pertinent sources date
to the New Kingdom, ZAS 122 (1995), 169-171.

#! CT 1V, 193¢ [335)/BH1Br; the same passage occurs on MiLei (unpublished).
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Some Tentative Conclusions

It is time to return to our starting point: the object friezes with sieves on H and
other items connected with the Purification Tent on F. The first part of this article
arrived at the conclusion that these friezes concern the purification of the deceased, a
purification the antecedents of which in real life may have been either the purification
of the mummy, or that of priests before entering into the Place of Embalming. One
might also formulate this by stating that the alternative interpretations either place the
deceased in a passive role (as a corpse undergoing mummification) or in an active
role (as a priest taking part in the purification rites required to enter the Place of
Embalming).

The evidence adduced in the first part of this article did not enable us to decide
between the alternatives. The investigation in the second part may now place us in a
better position for an assessment, for we have seen that the H- and F-friezes occur in
the vast majority of cases as part of a consistently transmitted decoration programme.

There is much to be said in favour of the passive interpretation. The gods men-
tioned in the text columns on the outside can be regarded as the ritualists surrounding
the mummification bed of Osiris in the course of the Smndenwachen (typological
feature 3 on p. 356). Likewise, the positioning of Isis and Nephthys in the ornamental
texts on H and F (6) must have its roots in the iconography of the goddesses sitting as
wailing women at the head and foot of the Osirian mummification bed. The deceased
inside his coffin occupies an analogous position vis & vis these gods as Osins does
in the hourly vigil. Moreover, in a depiction of this ritual (Fig. 8), Osiris is provided
with royal attributes comparable to those depicted on the long sides of coffins (2). The
attribution of royal power to the Osirian deceased can explain the palace fagade dec-
oration on the outside of many coffins (5). Taking all this into consideration, it seems
quite likely that the decoration of the coffin intends to profile the deceased as Osiris
who is mummified and for whom the hourly vigil is staged. From this perspective, it
seems likely that the items in the object friezes of H and F concern the purification
of Osiris in the course of his mummification.

However, this explanation cannot fully account for the content of CT Spells 397
and 335, which form part of the same decorative scheme (7). Our analysis of these
texts has shown that the main protagonist — who is identified with the deceased -
plays the filial role of a Horus- or Re-like being who is on his way to Osiris in order
to embalm him, Some passages of Spell 335 unequivocally suggest that the speaker
wants to partake actively in the performance of the Stundenwachen rather than being
the passive beneficiary of the rite. Prior to this, he crosses the celestial waters and 15
purified. One might suggest that this is the purification rite rendered in the H- and F-
friczes (1). Apart from being purified, we have seen that the speaker in his Horus role
also assumes royal power. The royal elements in the object friezes (2) and the palace
facade ornamentation (5) on the outside might equally well apply to the deceased n
his roval sacerdotal role,

Contradictory though they may seem, both interpretations can therefore be recon-
ciled with the decoration programme of the coffins. As a matter of fact, Spell 335 and
the Shu Spells themselves seem to reconcile the irreconcilable quite explicitly when
they state that the son and his dead father merge into a single person when the former
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has reached the latter in his shrine, I think that this is what underlies the decoration
of the coffin as a whole: on the one hand the deceased is profiled as the son of Osiris,
who has the intention of embalming Osiris, on the other he is Osiris who is submitted
to this treatment.

This ideclogy is not restricted to coffins of the second and third quarters of the
XIlth Dynasty. In my dissertation I have dealt with a closely similar pattern which
pervades the decoration of the southern Egyptian coffins A1C, GIT and T3C. Here,
a greater variety of texts and iconographic elements was available, so that a clearer
picture emerged of the role division between father and son.?2 The coffin owner here
appears on the one hand in an Osiris-like identity, and as such he is embalmed. After
this, he emerges as a rejuvenated god in a Horus- (or Shu-)like role, who proceeds
to a Place of Embalming in order to mummify his dead father (Osiris or Atum). The
latter, in his turn, takes the initiative to have his son embalmed again. This leads to a
cyele of resuscitation in which the deceased in his filial role embalms his father and
is transposed to the father role to be embalmed himself. The decoration pattern of the
coffins of the late XIIth Dynasty features the deceased in the same two roles,* and
it is likely that it is rooted in the same cycle of resuscitation as the earlier southern
Egyptian coffins.

[ could end my article with this model concerning the ideas underlying the decoration
programme of the coffin. However, a final question remains. My argument has been
that the decoration of our coffins creates the reality of a kind of ritual perpenmam
mobile, a process of action that kept itself going. This explains the manner in which
the decoration of the coffin was thought to function once the deceased was buried,
But it does not explain what started the process.

A minimal explanation could be that the decoration was assumed to begin func-
tioning automatically when the body was placed inside the coffin. The actual process
may often have been as straightforward as this. Even so, it was the participants in the
funeral who — perhaps in many cases unthinki