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Analysis of the roles of, and relationship between, cosmology and divination
in Ancient Egypt


This essay analyses the roles of, and relationship between, cosmology and divination in ancient Egypt spanning the period from the Old Kingdom to the New Kingdom, up to the 20th dynasty. It starts with information on ancient Egyptian cosmology and divination, continues with analysis of the four types of divination known in ancient Egypt, characterized as oracular, time, astral and dream divination, discusses their relationship to ancient Egyptian cosmology, and ends with a conclusion.

Understanding ancient Egyptian cosmology starts with defining clearly what is meant with the word cosmology itself. The root is the Greek kosmos meaning order but it has the meaning of adornment as well thus cosmology can be defined as a beautiful order, a harmony. This beautiful order encompasses all that is life: all bodies such as planets, stars, the sun and moon, the earth with its inhabitants, either human, animal, vegetable or mineral. There can be no body outside the cosmos.[footnoteRef:1] It leads to the question what the origin is of this ordered life in all its expressions because it implies the cosmos is everywhere, inside all bodies as well as outside, observable with human eyes, of bodies and phenomena. Humanity, therefore, is an expression of the creative force from which the cosmos is engendered and humankind, in body, soul and mind is a replica of the cosmos and follows the same harmonious order as seen in the movement of celestial bodies. Humans ‘see’ themselves in the movement of the celestial bodies, their life is mirrored in the sky and it shows them how the cosmic order is (to be) maintained on earth.[footnoteRef:2] [1:  Cleomedes,‘On the Heavens’, 1.3.3, 1.3.11, Cleomedes’ Lectures on Astronomy, trans. Alan C. Bowen and
   Robert B. Todd, Berkeley,  Los Angeles: University of California Press, 2004)]  [2:  Nicholas Campion, Astrology and Cosmology in the World’s Religions, (New York University Press, 2012), 
   p.6.] 


The Egyptians had, albeit differences in focus on deities during the dynasties from the Old Kingdom into the New Kingdom, a common thread, which was cosmic order, personified by the goddess Ma’at and which needed to be maintained. Ma’at also stood for ethical behaviour, truth and justice hence the universal order was upheld by living a righteous life. Disorder and unexpected events were to be ignored because thinking and feeling them, uttering them, manifested them into life. To give them attention was to give them, through the magical nature of statues and words, the power to manifest and disrupt the order. For example, according to the Memphite view Ptah was considered the god of architects, craftsmen and metalworkers, and as such was the ‘great craftsman who made all things’. He created the gods and everything else ‘through his heart and through his tongue’. This alludes to him being the maker of creation through thinking and speech. The spoken word of Ptah was the logos of the cosmos.[footnoteRef:3]  [3:  Richard Wilkinson, The Complete Gods and Goddesses of Ancient Egypt, (London: Thames & Hudosn Ltd., 
  2003), p.18 and Henri Frankfort, Ancient Egyptian Religion: An Interpretation, (Dover Publications. Kindle 
  Edition, 2000. Original Edition, New York: Columbia University Press, 1948), p.27.] 


Ma’at, as concept of order, was to be preserved always and all types and levels of beings, from gods, pharaohs, royal elite to non-royal elite and commoners had to obey this cosmic harmony. Disbalance or a lack of Ma’at led to chaos and the end of the world. Maintaining Ma’at was the responsibility of all beings but the pharaoh, the highest priest, had the ultimate responsibility to guarantee the world’s order and for this reason special rituals were performed to honour her.[footnoteRef:4] The rituals, incantations and various divination practices were dedicated to ensure harmony was perpetuated and humans could adjust their actions in keeping with the divine orderly flow.[footnoteRef:5] The main heavenly body was the Sun, Ra, and together with the goddess Nut, the sky and the moon, Sirius and the stars of Orion’s belt, the cosmos was kept in harmony, due to active participation of all.[footnoteRef:6]     [4:  Wilkenson, The Complete Gods and Goddesses of Ancient Egypt, pp. 16-19 and 150-152.]  [5:  Frankfort, Ancient Egyptian Religion: An Interpretation, pp. 36-39.]  [6:  Jan Assmann, The Mind of Egypt: History and Meaning in the Time of the Pharaohs, trans. Andrew Jenkins, 
   (New York: Metropolitan Books 2002), p. 207.] 


The word divination does not exist in ancient Egypt. Divination, comes from the Latin divinare “to foresee, foretell, predict” and from divinus “of a god”, belonging to a god or inspired by God.[footnoteRef:7] These latter definitions come closer to the Egyptians, specifically during the Old and Middle Kingdom, before Greek en Roman influence, since they were focused on a life according to Ma’at, the cosmic order, living according to divine will and they were not as much occupied, according to the information available so far, with foretelling or predicting the future. Their interest was in being attuned to divine will. It was inherently part of how they lived so the word ‘divination’ was not necessary. Since deities and humans had a responsibility in maintaining the cosmic harmony, being in touch with the divine and knowing the deities’ will were what occupied ancient Egyptians.[footnoteRef:8] This occupation can be derived from the various types of divination known based on the evidence so far: oracles, time divination, astral divination and dreams.  [7:  The Online Etymology Dictionary, divination (1995)  < https://www.etymonline.com/search?q=divination>]  [8:  Jean-Marie Knuchten, ‘Oracles’, in The Ancient Gods Speak: A Guide to Egyptian Religion, ed. by Donald B.
   Redford, (Oxford/New York: Oxford University Press, 2002), pp.298-302.] 


Oracles are messages from a god expressed through a priestess or priest in response to a human request, usually concerned with a future event. In Pre Ptolemaic Egypt evidence of oracles consisted of oracular decrees engraved on temple walls, for all to see, or written on papyrus to serve as amulets for individuals; administrative and personal records with references and petitions written on papyrus or ostraca were found in front of statues of deities.[footnoteRef:9] There is practically no documentary evidence of the practice of oracles prior to the New Kingdom so the engravings on the temple walls provide the most evidence and clues of this practice and what potentially happened in earlier times. [9:  Knuchten, ‘Oracles’, pp. 298-299.] 


A way of knowing god’s will and living according to it, thus ensuring Ma’at was maintained and success achieved, was via oracles. The ancient Egyptian word has been translated by scholars as oracle is biAy.t actually meaning “wonder”[footnoteRef:10] In the Wadi Hammamat, the way to Punt, five texts were recorded on its quarry walls which speak of the area itself as one where divine power was present and felt, an area of wonder. Text three speaks of the wonderous event which presented itself to the Pharaoh Montuhotep IV, in the form of a gazelle who looked the pharaoh straight in the eyes, laid down and gave birth on a stone, indicating that was the stone to be used for the lid of his sarcophagus.[footnoteRef:11] The god sent the pharaoh a sign, a biAy.t, wishing the king to rejoice but to enjoy many Heb-Sed festivals (festivals of royal rejuvenation) as well. In the text on the quarry wall attention is paid to the pharaoh’s son Nebtawyre. Lloyd argues that the biAy.t is not only a sign for the pharaoh to rejoice but a sign of support for his actions, and he will live a long life, because they are in line with Ma’at. Lloyd, citing Graefe articulates it as: “This interpretation would fit in perfectly with the standard concept of what a biAyt was, i.e., an extraordinary event orchestrated by the gods in order to indicate that they approved of what the king was doing ”[footnoteRef:12]  [10:  Alan B. Lloyd, ‘Expeditions to the Wadi Hammamat: Context and Concept’ in Experiencing Power,
   Generating Authority, ed. Jane A. Hill, Philip Jones, Antonio J. Morales, (University of Pennsylvania Museum
   of Archaeology and Anthropology, 2013), p.368.]  [11:  Lloyd, ‘Expeditions to the Wadi Hammamat’, pp.365-368.]  [12:  Lloyd, ‘Expeditions to the Wadi Hammamat’, p.369.] 


In the differentiation made between oracles and omens in modern scholarship, this event would be considered an omen, not an oracle. For no question is asked by the pharaoh and expecting an answer. However, when entering bia-land, an area where divine power and presence was strong, the mere passing through might be considered as a request to the gods; or perhaps the pharaoh had asked permission or asked a question in private, and this was his answer. In these cases it would be considered an oracle, but there is no evidence to support this. 
     
Reliefs on the temple of Hatshepsut of the New Kingdom at Karnak are an example of an oracle: "The majesty of the palace made petition at the stairs of the Lord of the Gods. A command was heard from the Great Throne, an oracle of the god himself, to search out ways to Punt, to explore the roads to the terraces of myrrh"[footnoteRef:13] Hatshepsut obeys the Lord of Gods (Amun-Ra) and a fleet of five ships set out for their journey. In both examples communication of the god was on public display. The gods made their will known to the pharaoh, either giving approval or a command and the link between royalty and the divine is directly established, consolidating and affirming the divine (relationship) of the pharaoh for all to see and know. When the pharaoh respects and obeys the divine, there is balance and order; in extension the commoners would have understood that if they respected and obeyed the pharaoh, they played their part in maintaining Ma‘at. Divine answers were not limited to royalty. Commoners had the possibility to petition the gods as well, e.g. during processions and associated festivals. Amun, Lord of the Gods, was carried in his bark from the temple of Karnak to Luxor and back during the Opet festival. During the procession the people would gather along the sphinx-lined avenue and, as the Amun passed, petition him. However, the moment he entered the temple, where commoners were not admitted, only the pharaoh himself and priests could petition the god.[footnoteRef:14]  [13:  J.A. Wilson, The Culture of Ancient Egypt, (University of Chicago Press, 2000.), p.169.]  [14:  Knuchten, ‘Oracles’, pp. 300-301.] 


Everybody, including royals, priests, non-royal elite and commoners participated in this festival and had god’s ‘ear’, so to speak, albeit in a different way. The Opet festival celebrated the coming of the inundation period of the Nile, Akhet, which was crucial for restoring fertility of the land. It was a time of renewal and gratitude to the gods that the water flooded the land and guaranteed the survival of the black land with all its creatures. The public gatherings helped reinforce the belief system on how the world functioned: “through the will of the gods as interpreted by the priests and implemented by the king”. [footnoteRef:15] [15:  Margaret Bunson , The Encyclopedia of Ancient Egypt, (New York: ‎Gramercy; 1999), p.90.] 


[bookmark: _Hlk165215478][bookmark: _Hlk165217470]Continuing with the meaning of divination as ‘belonging to or inspired by God’ and the Egyptians’ approach to living according to divine will, knowledge of important days for the divine helped the community as a whole and the individual to stay on the right track. Papyri of the New Kingdom period, such as P. Sallier IV, on display in the British Museum, and P. Cairo 86637, indicate what good (nfr) and bad (aha) days were for certain activities. They are known as the “Calendars of Lucky and Unlucky Days”.[footnoteRef:16] Egyptian life relied heavily on the yearly Nile inundation. The seasons with their regular occurrences, visible in natural phenomena, led to calendars for timekeeping, not only for agricultural activities but also for celebrating the associated festivals. In the civil calendar, apart from the division of the year in 12 months of 30 days each plus the extra 5 epagomenal days, the year was divided into three seasons of four months, corresponding to the agricultural cycle. For example, in “Book 1” of the Cairo Calendar, recto page I, the relationship between festival, season and good or adverse events can be read in the following passage:[footnoteRef:17] [16:  P. Cairo 86637, P. Sallier IV, recto; P.BM 10474 in “The Calendar of Lucky and Unlucky Days” in
    ‘Calendars: Real and Ideal’, by Anthony Spalinger, in Essays in Egyptology, edited by Betsy M. Bryan and
     David Lorton (San Antonio, Texas: Van Siclen Books, 1994), pp.297-298.]  [17:  Book 1 of the Cairo Calendar, recto page I, in “The Calendar of Lucky and Unlucky Days” in
    ‘Calendars: Real and Ideal’, by Anthony Spalinger, in Essays in Egyptology, edited by Betsy M. Bryan and
     David Lorton (San Antonio, Texas: Van Siclen Books, 1994) p.302.] 
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[bookmark: _Hlk165217764]The Nehebkau Feast, celebrated on the first day of the first month of the winter season, marked the beginning of a new season and was celebrated as such, as stated being the feast of Osiris, Isis, Sobek, of every deity, and was clearly a highly auspicious moment. However, a clear warning not to travel on the water that day is given, which makes perfect sense since the Nile’s flood waters were increasing and could be dangerous.[footnoteRef:18] A similar warning not to cross the river can be read in the Cairo Papyrus 86637, verso page XXI: “Feast of Re. Do not cross the river on this day” [footnoteRef:19] It can be inferred the divine is concerned with the wellbeing of humans and wants to prevent unpleasant events. Time divination implied knowing the divine right time to feast and celebrate, humans and deities together, and to mark important dates such as beginnings of seasons, e.g. inundation time, Akhet, and winter, Peret. Marking and celebrating moments in time at the right moment and following the rituals involved secured Ma’at and balanced the cosmos in the sky as well as on earth: the calendars were instrumental in ensuring both feast and work were kept in a prescribed order. [18:  Spalinger, ‘Calendars: Real and Ideal’, p.302.]  [19:  Papyrus 86637, verso page XXI in “The Calendar of Lucky and Unlucky Days” in
    ‘Calendars: Real and Ideal’, by Anthony Spalinger, in Essays in Egyptology, edited by Betsy M. Bryan and
     David Lorton (San Antonio, Texas: Van Siclen Books, 1994), p.302.] 


Porceddu et al. point out the that the calendars of lucky and unlucky days were not restricted to major events such as feasts but applied to days of battle, arrival of the winds, what not to eat. He states that in the minds of Egyptians god’s moods and attitudes could be known through phenomena and that humans need to know the proper place of every divine event so as not to displease the gods.[footnoteRef:20]  To complement this statement it is relevant to point out Egyptians did not know the concept of sin. A man’s misdeeds were, as Frankfort names it, aberrations which would lead to unhappiness ‘because they disturbed his harmonious integration with the existing world’.[footnoteRef:21] The awareness of good/lucky and bad/unlucky days served as a guide to ensure the beautiful order of a harmonious cosmos.  [20:  Sebastian Porceddu, Lauri Jetsu, Tapio Markkanen & Joaana Toivari-Viitala, Evidence of Periodicity in
     Ancient Egyptian Calendars of Lucky and Unlucky Days, (Cambridge Archaeological Journal 18:3, 327-39,    
    2008), p.328.]  [21:  Frankfort, Ancient Egyptian Religion: An Interpretation, p. 76.] 


Divination, in the sense of being attuned to the divine, expressed itself through alignment with nature, specifically the seasons organised around the inundation of the Nile, and the necessity to know when the inundation would happen. Keeping track of time and being able to read the signs meant looking up, to the stars. The Egyptians aligned their earthly activities to the movement of the stars and kept track of time with the help of star calendars. The thirty-six decans, individual stars or small constellations, rose and set at different times of the year, and served as a way for telling the time. The 365 days calendar year, started by the helical rising of Sirius, heralding the rise of the Nile, was not only important for identifying the rhythm of nature and importance to agriculture, but also for the dates of the various festivals, which were connected to this natural rhythm.[footnoteRef:22] The use of decans in Egypt can be divided into four groups with different representations: The diagonal star clocks on coffin lids from the 9th-12th dynasty, the cenotaph of Seti I, the tomb of Ramses IV and the P. Carlsberg 1 papyrus, the tomb of Senmut and later similar monuments and the Hellenistic- and Roman-era astrological documents and monuments.[footnoteRef:23]  [22:  Richard A. Parker, "Ancient Egyptian Astronomy,” Philosophical Transactions of the Royal Society of 
    London. Series A, Mathematical and Physical Sciences 276, no 1257 (1974), pp. 51-54.]  [23:  Otto Neugebauer and Richard Parker, Egyptian Astronomical Texts, (London: Brown University Press, 1960),
    p. 96.] 


The representation on the cenotaph of Seti I shows Nut, representing the vault of the heavens, and the 36 decans making their way through the sky.[footnoteRef:24] The astronomical ceiling in the tomb of Senmut depicts constellations as well as multiple circles referring to the three seasons, inundation, planting and harvest. Thus, the link is directly made between astronomical data, the seasons, as well as the divine represented in its various anthropomorphic depictions. Ancient Egyptians made no difference between astronomy and astrology - at least not until the end of the Ptolemaic period – so the interpretation of the patterns of the sky is the relationship shown on the ceiling: how do the astral, divine entities, the stars, move and how do these impact life on earth, expressed in phenomena and celebrated with festivals, all centred around the Nile. The role of divination, by observing the stars’ divine trajectory through the sky, can be interpreted as being aware of its ‘mechanics’, being conscious of the decans’ movements and their relationship and how they defined the seasons. The astral and terrestrial interaction was a joint collaboration and celebration of the divine in all its manifestations and together they upheld the cosmic balance. Divine will was ‘read’  in the sky and manifested in phenomena, body and soul on earth. Frankfort sums the ancient Egyptians’ approach to cosmic phenomena or the repeating rhythm of the seasons as manifestations of ‘not only transcendent power but also order’[footnoteRef:25]  [24:  Wilkenson, The Complete Gods and Goddesses of Ancient Egypt, p. 160.]  [25:  Frankfort, Ancient Egyptian Religion: An Interpretation, p. 22.] 


The observation of the astral phenomena led the ancient Egyptians to contemplate the rhythms of their own life within the context of the movement of the stars. These enabled them to find, in the words of Frankfort, ‘intuitively and imaginatively, answers to problems of his own existence: the problem of justice as the order of human society, the problem of survival after death as the desired order of human life, or even the problem of meaning as related to the order of existence.’ [footnoteRef:26] The crux is the ancient Egyptians did not just observe, mechanically, astronomically, the movement of the celestial bodies, but they contemplated their movements and all related phenomena within the whole cosmic harmony and translated these to how man should live his life on earth. Understanding and penetrating deeply into celestial patterns is understanding human life, knowing the stars is knowing thy divine self. Divination, knowing god’s will through contemplation of the stars is knowing your own divinity; thát is living according to Ma’at and consequently keeps the cosmic order in balance.  [26:  Frankfort, Ancient Egyptian Religion: An Interpretation, p. 21.] 

     
No evidence of dreams, their interpretation and their importance have been found dating from the Old Kingdom up to the turbulent Late Dynastic period, when references to dreams were found in “Letters to the Dead”.[footnoteRef:27] They were requests made by living people to dead family members such as a request to a deceased father to stop another dead family member visiting him in a dream or a request from a husband to his deceased wife to alleviate his pain.[footnoteRef:28]   [27:  A.H.Gardiner and K.Sethe, Egyptian Letters to Dead: Mainly form the Old and Middle Kingdoms
    (London:The Egypt Exploration Society, 1928)]  [28:  E.F. Wente, “A Misplaced Letter to the Dead”, Orientalia Lovaniensa Periodica, Löwen 6/7, (1975/1976). pp. 
    595-600 and W.K. Simpson, “The letter to the Dead from the Tomb of Meru (N3737) at Nag’ed-Deir”, 
    Journal of Egyptian Archaeology 52 (1966), pp. 39-50.] 


The dreamworld during this period was inhabited by the deceased and only during the New Kingdom references were found to the dreamworld made by pharaohs of a means to access to the gods, not only the dead. Of the scarce three royal dreams where gods presented themselves to the pharaoh, e.g. the god Amun came before Amunhotep II during a battle and the god Ptah appeared before the pharaoh Mernepath during battles, were to give them confidence. The third example is the dream of Thutmosis IV, who fell asleep at the foot of the Sphinx and to whom the god Ra-Harakty complained regarding its state. Thutmosis was promised kingship if he cleaned the Sphinx, which he did and he became king. [footnoteRef:29] [29:  Kasia Szpakowska, ‘Through the Looking Glass: Dreams and Nightmares in Pharaonic Egypt’, in Kelly
    Bulkeley (ed.), Dreams: A reader on the Religious, Cultural and Psychological Dimensions of Dreaming
    (New York; Palgrave 2001), p 32.] 


Two observations can be made. First, it was the pharaoh’s prerogative to communicate with the divine in the dreamworld. This might mean the pharaohs wanted to highlight the fact they had direct access to the gods, elevating thereby their own special position as a divine representative on earth. This special position changes by the end of the New Kingdom with texts of the divine also communicating with the non-royal elite, such as in the Biography of Ipwy, where the dreamer has an encounter with the goddess Hathor. [footnoteRef:30] Second, the divine message in the dreams were direct and clear and no interpretation was needed. This could be explained when looking at the root of the word for dream in ancient Egyptian: Rst, meaning “awakening”. The determinative used at the end was an open eye, the same hieroglyph used to indicate to visually see, or be vigilant.[footnoteRef:31] In short, a dream is, or being in a dream, is being in an awakened state, seeing. Additionally, another interesting fact is there is only a noun and no verb for dreaming. The person is not performing the act of dreaming or is passively having a dream. On the contrary, the individual sees a dream, he is in a dream, in another reality or dimension he can perceive when awakened. Szpakowska phrases these aspects with ‘the dream was considered as an alternate state or dimension in which the waking barriers to perception were temporarily withdrawn’ and  ‘Rather than describing the dream as a narrative, the Egyptian references mention only a brief image, like a snapshot into another world.. a transparent liminal zone..’[footnoteRef:32] Not only where the living and dead can communicate, but the human and divine as well.  [30:  Szpakowska,,‘Through the Looking Glass: Dreams and Nightmares in Pharaonic Egypt’, pp.32-33.]  [31:  Szpakowska,,‘Through the Looking Glass: Dreams and Nightmares in Pharaonic Egypt’, p.31.]  [32:  Szpakowska,,‘Through the Looking Glass: Dreams and Nightmares in Pharaonic Egypt’, p.31.] 


Initially only the pharaoh communicated with God, later the non-royal elite as well, both without dream interpretation. The only evidence of dream interpretation during the New Kingdom is from a find of various of documents, including  a dream book, discovered at Deir-el-Medinah probably dating from around the time Ramessess II.[footnoteRef:33] An example is: “If a man sees himself in a dream seeing himself dead; good, it means a long life is before him”.[footnoteRef:34] The structure to interpret the dreams was set up in this way and the receivers of the interpretations would be the inhabitants of Deir-El-Medinah, the artisans and workmen involved in the constructing and decorating of the royal tombs, commoners. Prestige, wealth and nourishment, as well as the impact of the divine seemed to be the main concern an seemed to need interpretation.  [33:  A.H. Gardiner, Hieratic papyri in the British Museum, Third Series; Chester Beatty Gift, 2.vols, (London:
    British Museum, 1935)]  [34:  P. Chester Beatty III, r.2.21 and translations by Kasia Szpakowska, ‘Through the Looking Glass: Dreams
    and Nightmares in Pharaonic Egypt’, pp. 33-34.] 


The division between royalty and non-royal elite not needing interpretation and commoners who do
is visible in the division or separation of the Egyptian temples themselves. The commoner only had access to the courtyards and outer areas of the temples during festivals and the inner sanctuaries were reserved for the pharaoh, priests and other high -ranking officials. The temples were home of the gods and only the initiated, those who could communicate with the divine entered the sacred places. A dream or being in a dream, either incubated or occurring naturally, was accessing that sacred space where the divine communicated directly with the human in an awakened state, a higher consciousness, which enabled him to see. Interpretation of the divine message was necessary for the non-initiates on a level and within the context understandable for them, with qualifications what was good and bad. Of the four types of divination known in ancient Egypt dreams are the most intimate and personal. An individual can choose to share a dream or not, there are no witnesses, except the gods themselves. This sacred dimension is where direct, unfiltered human and divine interaction and communication could take place for the initiated and perhaps for this reason so little evidence has been found; perhaps it was never meant to be found.
[bookmark: _Hlk66539521]
The aim of this paper was to analyse the roles of cosmology and divination and their relationship in ancient Egypt in the period from the Old Kingdom to the New Kingdom, up to the 20th dynasty. Ancient Egypt’s cosmology considers the cosmos as a beautiful harmonious order which expresses itself through all bodies and phenomena, including celestial, human, vegetable and mineral. The goddess Ma’at represented the cosmic order, including ethical behaviour, truth and justice which was the pharaoh’s responsibility to maintain with the participation of the royal, non-royal elite and commoners and which was celebrated in festivals marking the seasons. These were defined by the  Nile and its inundation so Ma’at was expressed through marking and celebrating its various phases which had an impact on ancient Egyptian life and which was kept in order that way. 

Divination was instrumental in knowing and organizing the divine order and divine will and helped people to know if they were living according to Ma’at and enabled them to adjust if necessary.
Living with the flow of life defined by the Nile, with the help of observing and contemplating the trajectory of the stars, astral divination, and using calendars to know auspicious or less favourable days for activities, time divination, following divine advice and receiving confirmation through dreams and oracles were a means to keep life in all its forms and expressions aligned with the divine cosmic order: ancient Egyptian cosmology and divination were intrinsically intertwined in the sense that knowing the divine will and living according to it maintained the cosmic balance. Divination was not so much communication with or from the gods but communing with the divine to keep the cosmic balance in an harmonious order and live in peace.
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131 Second feast of wp rupt. 1/2 good (nfr), 1/2 adverse (*h3). The Nehebkau
Feast occurs on this day. Feast of Osiris. Feast of Isis. Feast of every god.
Feast of Sobek, lord of Jw-1. Do not travel <with> ships on the water on
this day.
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