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Preface

The study of Ancient Egyptian Religion in America has not been particularly
productive during the last generation of American Egyptologists. They have in general
concentrated more on epigraphy, philelogy, art, and archaeclogy. It scemed
appropriate therefore to have a symposium on this subject on the occasion of the visit
of Fan Assmann o Yale University as a visising lecturer. Yale's first Egyptologist,
Iames Henry Breasted, devoted a considerable part of his career to the study of
Egypiian religion, beginning with his 1894 treatise, De hymnis in solem sub rege
Amenophide IV conceptis, writien during his subsequent studies in Germany.

Three of our autiors, Messrs. Allen, Ritner, and Silverman, studied at the Oriental
Institute of the University of Chicago, where Henri Frankfort made significant
contributions to the undesstanding of Egyptian religion in his Kingship and the Gods
and his chapters in The Intellectual Adventure of Ancient Man later reissued as Before
Philosophy. Our other authors, Jan Assmann of the University of Heideiberg, and
Alan Lioyd of the Universily of Swansea, Wales, have written exiensively on the
subject.

Of the seven essays presented in this volume, the first six were delivered as part of

a symposium held at the Whitney Humanities Center of Yale University on October 1,
1988, under the sponsorship of the Whitney Center, the Department of Near Eastern
Languages and Civilizations, and the Department of Religious Studies. The seventh
essay, by Professor Assmann, is included at his suggestion as a pendant 1o Alan
Lioyd's discussion of the mortuary cuit. It had previously appeared in German in a
source now out of print. For the translation we are indebted to Markus Grauer, Yale
‘91, and R. Meyer, with changes by the undersigned.

The expenses of the symposium and the publication of this volume were made
possible by the Yale Endowrment for Egyptology funded by the Marilyn M. Simpson
Charitable Trust. Mrs. Simpson’s grandfather, John D. Rockefeller Jr., had been the
3 principal supporter of Breasted's work, and this set of essays is respectfully dedicated
to the memory of Breasted, Rockefeller, and Marityn Simpson. .

il

R

William: Kelly Simpson
New Haven
December 31, 1988
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THE COSMOLOGY OF THE
PYRAMID TEXTS

James P Allen

The destiny of the deceased king in the Pyramid Texts is to “go forth to the sky among
the imperishable stars” (Pyr. 1123a) and “go around the sky like the Sun” {Pyr. 130a).
For the Pyramid Texts, this celestial vision of the aftetlife is a single-minded goal.
Ever what used to be viewed as a separate “Osirian” destiny of the king in these texts
has more recently been recognized as one aspect of his celestial cycle—the
regenerative phase through which he passes before “rising in the eastern side of the
sky like the Sun” (Pyr. 1465d-¢).!

These concepts reflect what can be called a cosmology of the afteriife. Its diverse
elements have been recognized for a long time: the Duat and 3kt from which the king
rises with the sun and stars, and the sky through whose fields and walerways he
travels with them “in the proper form of a iiving akh” (Pyr. 318c). Less well
appreciated is the degree to which this cosmology reflects a single, coherent vision of
the afterlife. There are multiple images in the texts themselves, and our knowledge of
the grammar, fexicon, and cultural context of the texts is far from complete. These
undoubtedly make the cosmology of the afterlife seem more ambiguous and ill-
defined (o us than they were to the authors of the Pyramid Texts. But with careful
analysis # is still possible to determine something of the global vision that must have
existed in the minds of the Egyptians who built and inscribed the Old Kingdom
pyramids,

Implicit in that vision are twe fundamental changes that distinguish the king’s next
life from that which he had enjoyed on earth. The first of these is in the form of his
persenal existence. From a mutable being whose lifetime is measured in vears and
marked by inevitabie physical changes, he now becomes eternal and immuiabie,
changing only as and when he likes:

The King's lifetime is Eternal Recurrence,
his limit is Eternal Sameness,

U Barta 1981, 149-50.

(11
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in this his privilege of “When he likes, he acts;
when he dislikes, he doesn’t have to act.” (Pyr. 412a-b)*

Immutability is the hallmark of the king’s new existence, and is captured in the
persistent image of his identification with the “imperishable stars™

those northern gods of the sky,

who cannot perish—he will not perish,

who cannot grow fatigued—he will not grow fatigued,

who cannot pass away—the King will not pass away. (Pyr. 1080a-d)

The Pyramid Texis also associate this concept with the mummy and the pyramid
complex of the deceased king:

You shall grab onto the arm of the imperishable stars.
Your bones will not perish,

your flesh will not suffer, O King.

Your parts will not be far from you,

for you are one of the gods, (Pyr. 724d-725¢}

Oh, Great Ennead in Heliopofis!

You will canse the King to be stardy

by causing this pyramid of the King and this his construction to be sturdy for
the span of Eternal Sameness. (Pyr. 1660a-b)*

Perhaps even more than the desire for preservation, the need to ensure immutability
undoubtedly also governed the practice of mummification and the massive funetary
architecture of the pyramids.

As opposed to his mummified body, the king himself lives in the next worid 4s an
“imperishable akh” (Pyr. 152-66)—that is, in an immutable (j.jm-skjw) form
effectively (3f/) adapted to the afterlife. Although the living can be described as
“effective” (7)), the state of existence identified by the noun “akh” (34j) is one that is
reached only after death.’ In the Pyramid Texts, the deceased king is “one who has
gone to become akh™ .

2 For a discussion of this passage and its terms, see Assmann 1975, 11-18; Barta 1981, 148-49, For the
grammar, see Allen 1984, §§ 262, 436C, 437,

For the grammar of this passage see Allen 1984, § 361,

See Friedman 198485,

Cf. Pyr. 833a-b, 1566-67a. For the noun form see Osing 1976, 193.

z 3hf, Pyr. 624; cf. 472¢, 1167¢.

=
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among the akh-gods.
The King will see how they become akh,
and the King will become akh in the same way. (Pyr. 1566d-67a)

This goal is reflected in the generic term for funerary texts, s3jw ‘akh-makers.”®

The second change that marks the king’s afterlife is in the new world in which he
now lives as an akh. The Pyramid Texts express the change concisely in the words
“akh to the sky, corpse to the earth” (Pyr. 474a). The deceased king is encouraged to
leave this werld behind and to assume a new celestial existence:

Go in the following of your San ...
that you may be beside the god,
and leave your house to your son of your begetting. (Pyr. 137a-dy

The king's new world is most often identified by the word pt ‘sky’. In the Pyramid
Texts this refers almost aiways to a domain rather than—or in addition—to a
constituent clement of the visible universe, and is contrasted as such with the world of
the living.*

As a domain, the sky harbors both beings and structures. The latter are few: the
Pyramid Texts mention only its two shrines, an “enclosure of Horus belonging to the
sky,” and a “house of the King belonging (o the sky,” none of which are localized."
The former are more numerous. They are called generically “those of the sky,” “those
in the sky,” and “foremost of the sky,” and more specifically “the gods offin the sky.”"
Ajthough gods may also belong to the carth,” the sky is their domain par excelience:
Pyr. 1208c speaks of the time, “when the sky was spiit from the earth and the gods
went 1o the sky.”* Among the individual gods that the Pyramid Texts place in the sky

7 See Allen 1984, § 229,

8 See Bana 1981, 6364, 67-68, 104. Cf. Pyr. 2106a-b.

9 See Allen 1984, § 3708 and p. 530 n. 308.

10 As visible sky perhaps only in conncction with meteorological phenomena: 281a, 3365, 393a,
14404, Nt 654 = Ou 144 (CT VI 108k; cf. Pyr. 324¢). For the contrast between sky and earth,
see Pyr. 462a-b, 6D4e-f, 890a-b, 1208¢.

11 Py 757h; 1025¢, 1026¢, 1927¢; 4584 {cf. *{765a-b).

12 jrw pr 292b, 1488, N 1308+3; also jrw “wt pt 1151a. jaw pt 4063, 2115b. hutiw pr 2038b, nirw
Jrw pt 478a, 941c, 1473b, 1834a; alse psdy jrt pt 11164, atrw jmw pr 11682, 1490a, 15222,
1523c; cf. also 459b, 462b, 4634, 546¢, 550c, 736¢, 11014, 1114a-b, *1585b, *19264.

13 nirw jrwijmw 13 478a, 941c, 1473¢. 15224, 1523c.

14 Cf Hornung 1973, 223-24 (= 1982, 227).
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are the Sun, Geb(!) and Nut, Osiris, and Horus.”® Other divine residents include birds,
ka's, and akhs."

The sky is also the domain of the stars in general and the circumpolar
(“imperishable™} stars in particular.” The latter are called both gods and akhs.”™ The
particularly close relationship between sky and stars is also reflected in the terme shadw
‘starry expanse’, occasionally wrillen with the sky determinative.”” This word is
related to shd, a kind of star, and may be nothing more than the plural shdw “stars.”™ It
is frequently used either in parallel with ps or in the expression shdw pr” From the
association with stars, it is likely that shdw is a term with particuiar reference to the
sky at night.*

Exactly what was envisioned in the term pr has been a matter of some discussion.”
Its location above the sarth is clear from the verbs and images that are used to describe
the means by which it is reached” —

j3g ‘climb’ (1431c, 1474b)*
Jjr ‘ascend” (369, 462¢)
p3j *fly’ (459b, 463a, 1235¢, *1951h)

15 #° 34a, 37b, 121d, 357b, 362z, 461a, 804b, 856e, 1016c, 11692, 1170a, 1469b, 1719¢; ghb 655d;
nwt 1030d; wsjr 1419¢; Arw: 888c. Also atr €3 *70c,

16 bjkwe nirt 137b; cf. 913a, 1844dc. Kiw jmw pt 1220d. For the akhs, see Pyr. 4744, cited above. Pyr.
1566¢-d refers to the elevation of the king “tw the sky ... among the akh-gods™; cf. alsc 748a,
1143-44, 1231-32, 1508. For the relationship between akhs and gods, note Pyr. 969b P ntrw
nte(jpw “gods who have become divine” = MN 3hjw nfr{jjw *divine akhs.

17 shiw 251a, 347a, 362b, §77c, 882b-¢, 940a, 1123a, 1253¢, 1266¢, 1435a, #1926a, *1944b, 20616, N
1350+57; shd *1585b; 33w M fr. Or 46 (1977) pl 12 {14+15%12 = N 1055+31 (ph. 15 fr.
28:7) = Nt 654 = Qu 145 (CT VI 1{9). jhmw-skiw 940a, 1000d, 1080a-b, 11232, 1220b,
*1944b, N 1350+57.

18 Gods: 1080a; cf. ¥1926a PNt shiw jmw pr = N8Aba rerw. Akhs: 656¢, 759, 900d, 1220a, *1947b,
The phrase Jhjw [ fimw-skjw s clearly one expression in 1220, though the two clements are
distinet in 1228b, 1721b, 1994b, 2104, Cf. also Pyr. 152-66, where the king is called 30y j fim-
sk.

19 Pyr 3%4c WTN, 4495 W, 727a T, 907b P, 1474¢ PM.

20 For skd see 506a, 69%a-b, ¥80d, *1385b. sfudw appears with three stars as detenminative in 2001a
NNt and 727a NNt for the latter, T has 2 single star and the sky-sign as dewrminatives. The
plural “stars” seems likely in Pyr. 658e, where shdw and 3krw  “horizons’ are used in parallel.

21 In parallel with pr, 7273, 1474¢ P, 20014, shdw pt 4492, 2090¢, 2091b.

22 See Barta 1981, 83. The term msqt shdw ‘beaten path of stars”, which probably refers to the Milky
Way, also evokes the night sky: see below,

23 See especiaily Kees 1956, 59-97; Horpung 1977, Ropler-Kohler 1978, 257-58; Barta 1981, 82-99,

24 See Assmann 1977a,

25 Cf. also Pyr. 971-79, and the references to a stairway in 365a, 1749b, #1944,
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stp “jump’ (980c)
Swj ‘goup™ (1038, 1231b, 1303-27, 1517b, *1926a) -

and from its synonym hrt ‘that which is far above.’” The Pyramid Texts assure the
king that he “will not fall to earth from the sky” (Pyr. 2058d) and that those who take
him to the sky “cannot drop him to earth” (Pyr. 1345a, 2171b). The sky is supported
above the earth not only by the god Shu but also by pillars or four sceptres.™

Like the earth, the celestial world is an expanse (pdt}, with cardinal directions and
limils, which can be circumnavigated.® On each side is a doorway that keeps out
commoners and foreigners but through which the gods and the king can gain access to
the siky.™ The sky itself has an upper limit that can be reached.” Sethe identified this
“zenith™ with the term jzkn,* but that refers more probably to a region on the west and
perhaps also the east of the sky. The sun descends mto the night-bark from it, and
from it calis the king to be established as the morning star.” The Pyramid Texts mark
the jzkn as a body of water or a strip of land: in the Coffin Texts it regularly has the
determinative of desert (or foreign) land.> The term wCrs “desert flank’ is also used of
one or more regions af the sky’s edge.™ A passage from the Coffin Texts refers to “the

26 Possibly denominal from the image of the god Shu supporiing the sky: cf. Pyr. 275f and 1101b-c.

27 Pyt 152-58c, 6434, 785d, 879a, 1171b. With detenninative of the sky in 152-38c Ni, 785d MNNt,
I17Tib N,

28 For Shu see 1101b-c; pf jwnws 11430; “mw pt 348a-b. The image of the sky resting on sceptres is
familiar as the frame of muny reliefs and inscriptions. For some contemporary examples, see
James 1974, pis. 23-25,

29  pdt 1443a (M with sky delerminative); pdwt 393b, 801b, 1486a, 1490b; cf. nmif1) pt 88%c¢c-e,
Dhirections: south 1497b-c, 2158a; north 4032, 814b, 10004, 1016b, 1080a, 1220b, 2158b, N pl.
13 fr. 29:18; east 339c, 341b, 344a, 353a, 353¢c, 360d. 362a, 395b, 596b, 599d, 600b, 821b,
&77¢, 883a, 916b, 923c, 928a, 934a, 947a-b, 1000c, 11044, 1105b, 1206b, *1382¢, *1383a/c,
*1384b, 1433¢, 1463d-e, 1469¢, 1496b-¢, 15300, 1541b, [708b, 2079d, 2200b-c, N 1350+42;
west 821¢, 1469¢; also middle 1498b-c. Limits: 324¢. Circumnavigation: 130d, 406¢, 10196,
1084 (dbn pt); 854d (nmt pt).

3¢ Al four doorways are mentiened in 1252¢-f. For the doorways bamring (f5/) commoners rhwr and
foreigners (thnw, frbw), see 876b, 1720a-b, ¥1916a, *1949%, N 1053+33; of. Barta 1981, §7-95.
For the king and gods pussing through these doors, see 659a, 981-85, 1408-11, #1929a.b, N
1053+44 = Nt 692, Besides the ubiquitous term “3/Shwy pz, the doors are also called shi{w)j pr
(79%a, 1115b, 1252¢-f, 1720a) and 3w shaw (T27a, 1474¢),

31 Pyr. 3354, 9498 (g3w pt); 854c (wpt prd.

32 Pyr. 496b, 804b, 1016b, 1170a, 1716c. Sethe 1935-39, 11 338; aiso Barta 1981, 84.

33 Pyr. 496b-97a, 804b-805a, 1719¢-f.

34 Pyr 11702 P; 1719¢ M. CT IV 164§, 359b; VIT 1964.

35 Pyr. 751h, 1168b, 1202d, N 1308+25 (with fig, 15 fr. a/f). For the terrn see Zibehus 1978, 62-63.
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great wlrt in front of the jzka” (CT IV 359b), and a reference to “the wCrt of the
imperishable stars” in Pyr. 1201d suggests a northern location.

The Pyramid Texts describe a number of fieids (she) in connection with the next
world.* Two of these-—~the Field of Reeds {(shr j3rw) and Field of Offering (st
htp }—are menitoned in specific association with the sky.” In some instances these
jocalities seem to lie outside the region of the sky proper. The sky may be reached (on
its east) from the Field of Reeds:

Your third is Sothis, pure of places:
she will lead you from the Field of Reeds to the perfect routes in the sky. (Pyr.

g22y*

The Field of Offering lies 1o the north of this field and can be reached from it {Pyr.
1086¢-87a) or directly by a journey across the sky:

Travel the sky to the Field of Reeds,
make your abode in the Field of Offering, among the imperishable stars. (Pyr.
T49¢c—e)*

The relationship between the circumpolar stars and the Field of Offering implied in
tivis passage is confirmed by another that refers 1o “the big island in the midst of the
Field of Offering on which the swallow-gods are caused to alight—the swallows are
the imperishable stars™ (Pyr. 1216a-c). This same relationship, in turn, suggests a more
precise location for the Field of Offering, on the sky’s northeast side: “Where the King
crosses is 1o his position on the eastern side of the sky in its northern arm, among the
imperishable stars” (Pyr. 1000c-d). As the abode of stars, the Field of Offering can
therefore be identified as a part of the sky.” The same is probably true of the Field of
Reeds, since it can harbor the morping star.®!

36  See Lesko 1971-72; Mueller 1972; Barta 1981, 89-92.

37 See Leclant 1975, 1156-57.

38 See also Pyr. 275, 1421-22, and 1430, where the king bathes in the Field of Reeds before being
elevated o the sky. In 340c-41b, 343-44a, 352-33a, and 359-60a the Field of Reeds is flooded
so that the king may cross to the east of the sky. Pyr. 525-29, 981-85, 1132-37, and 1408-11
describe how Horus and the king emerge at dawn afier bathing in the Field of Reeds.

39 Similarly, 1163a. See also 873c-d, 1123,

40 Noe also 123534d-e “let his arm be taken to Field of Offering. that he may sit among the stars that are
in the sky.” For the relationship between the sky and the imperishable stars, see Pyr. 940a,
1080a-b, 1123a, 1220b, *1944b, N 1350+57.

41 Pyr. 805a, 1719£. See Leclant 1975, 1156; Graefe 1980.

The Cosmology of the Pyraraid Texts 7

Apart from its fields, the only body of land associated with the sky is the msgr
shdw *beaten path of stars’, our Milky Way.* The texts place it at the sky’s zenith:

The King has reached the sky’s height:
the Great Ones of the Mace-Chapel cannot bar him from the beaten path of
stars, (Pyr. 949b-c; sim., 334¢-35a)
The term msgr derives from sg/ “beat’ and is given determinatives of a sirip of land or
desert.” Besides the phrase msqgr shdw it also occurs—with desert-land
determinative—in Pyr, 279d as something that is crossed by boat, suggesting that the
determinatives may not be a literal sign of its nature.

The chief feature of the sky in the Pyramid Texts is water. At least one passage
makes direct reference to “the waters ... that are in the sky™ (Pyr. 2063a), and two
others mention its shores.® More often, the sky’s watery nature is implicit in the verbs
that are used to describe a journey across it

nmf ‘traverse’ (543a, 749¢, 882¢, 1048d; with boat determinative in 882c
PMN}

hnz ‘travel’ (with boat determinative: 130d WN, 881a, 1165a, 1250 N,
1777b, N 1016+3 = *2135e)*

Ainj ‘row’ (with boat determinative:; 367b, 383b, 917h, 2122c-d}

d3f) *cross’ (with boat determinative: 128b, P fr. Or 41 (1972) pl. 14
(12)12)—

as well as in the image of the “reed-floats of the sky” on which the king and gods
cross.® Parts of the sky are also associated with water: both the Field of Reeds and the
Field of Offering can be flooded, and ene passage speaks of a lake or canal excavated
for the king in the Field of Reeds.® Numerous canals and lakes also lic among these

42 For the identification sce Sethe 1935-39, 11 20

43 Pyr 949¢ PMN; 334c WTN. For 334c W see Plankeft 1968, pl. 22. For the verb s¢f see Allen 1984,
563, It is used with object of land In Pyr. 139%4h, and of a stairwuy {($3rdw) in mmm.m“ 1090h,
1108u-b, 1322a, 13254, 17174, 1749h,

44 Py, 279d has o pwraliel in CT VI 231q, where msgf has determinatives of water and a cauldron or
bow! {Gardiner 1957, Sign-List W& or W7).

45 Pyr. 1167h, 1169 (jdbw). For 20633, cf. also 667, 688, 694,

46 Also with walking-legs deterniinative in 130d TM, 11524 PNNz, 12502 PM. This probabiy indicates
motion in general rather than specifically by foot: Pyr. 11652 P uses bath boat and walking fegs
as determinatives.

47 Pyr, 337, 342, 351, 358, 926-28, 932-34, 994b- 10004, 1084c-865, 1103, 1179a, 1705-1706, 2126-27,
Npl. 15 fr. 1:7. See Facq 1986, 123-25.

48 Flooding: 343b, 352b, 3592, 1102¢, 1205¢-d, 1704a, P F/Se 92 = N 1308424, N pl. 15 fr. 1:8, See
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Fietds.® One of these may be the body of water called prrw or prryj, which is
specifically associated with the sky in Pyr. 468a.% Like the sky it can be crossed by
boat, and like the Nile on earth it arises from caverns.™

Two terms in particular that are used in the Pyramid Texts suggest an image of the
sky as a body of water. The most commeon of these is gbfw ‘Fresh Water”, which 1is
given the determinative of the sky in a number of instances.™ It occurs most often in
the sentence “The door of the sky has been opened, the door of Fresh Water has been
drawn aside.”™ Jts identification with the sky is also reflected in the phrase “Fresh
Water of the stars” (Pyr. 138b)™ and in a passage that mentions Osiris’s “going forth o
the sky, crossing to the Fresh Water” (Pyr. 463a-b). A number of the sky’s structures
and inhabitants alse occur in assoclation with the “Fresh Water.”™ As “Fresh Water,”
the sky can be traversed by boat, and the king can bathe in it* Two passages that
mention a canal or lake of Fresh Water suggest that ghfiw may not be so much a name
for the celestial domain as a general description of its nature.”

Barta 1981, $7-89. The & or mr excavated in 28%a may be the §f jirw mentioned in 519a,
1247a, and 1421,

49  See Barta 1981, 88-89.

50 With canal or lake determinative in 1138c and P fr. Or 38 (19693 pl. 23 (2737, Cf. the Delt canad or
tributery perj mentioned in New Kingdom documents: Gauthier 1925-31, TF 156. The meaning
may be, literally, “Looking Waters” — Pe., reflecting,

51 Pyr. 1138c: of. also CT 1 267a, IV 367m. For the caverns see Pyr. 8524, 1078b, 1680b, P fr. Or 37
(196%) pl. 22 (24a) + Or 38 {1969) pl. 22 {2408 Gphwry. CL WE 'V 365, 11-16. The sume
image is probably corrupted in the fp-hwt of CT 1II 214-13c/e, VI 94a. The door {3w))
mentioned in Pys. 1203¢ may be the opening of these caverns; of. also CT HI 215g.

52 Pyr. 841b PNt, 876a P, 1327b P, *1763¢ Aba.

53 Pyr. 525-29, 736¢, 862b, 873c, 876s, 981-85, 1132-37, 1291c, 1291¢, 1361a, 1408-11, 1480a,
#1022, *1946d, P fr. Or 37 (1968) pi. 23 (25b):3, N pl. 15 fr. 18:2; of. also 235a, 907a, 1141b.
Like the door of the sky, that of the gbhw also “bars commoners” (N 1035+433),

34 ghhw sbiw , spelied out in N (709+52-53) and most Middle Kingdom copies.

35 Structures: 1278b, 1327 (hwt fuw jrut gblwy; also mshn © 1180a. Inhabitants: 374c (fmw gblind;
*17165¢ 75)); #T0c (hrw), 4650 {ntr €3 — of. 467¢).

36  Pyr. 10494 (finz gbhwy; cf. also 374c, 1990b, Bathing: 138b, 841b, 1979,

57  Pyr. 1301b, 19792, Barta argues that gbhiw is the eastern sky (1981, 93}, His analysis is based
primarily on two passages in which the term appears i a description of the king’s appearsnce at
dawa. Pyr. 19792 fprokf m §f n Cnk w@b.fif m §i] gbhw can be interpreted as suggesied here:
*You bave emerged from the Lake of Life, clean from the Fresh-Water Eake” (restoration based
on Middle Kingdom copies; TICE und & parafel in CT VI 3831-m write 57 ¢bhjf). In Pyr. 2033a
the sequence of actions Barta suggests (“man steigt zum pr-Himmel aul, nachdem man den
ghhw-Himmel gedffnet ... hat™) is not specifically borme vut by the text: .n NN prf jr pt, wb3
NN gbhw, jad NN brn jof r© “The King has come that he might go forth o the sky: The King

=
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A less frequent term for the sky, B3, meaping “Basin” or the like, i3 also associated
with water, both in its ubiquitous determinative of the “well” of water and in the fact
that it is crossed by boat (Pyr. 1121a).% Pyr. 305a “The King will take possession of
the sky and splif its Basin” indicates that bj3 is a past of the sky, and Pyr. 907b calls it
bji jm shaw ‘Basin that is in the Stars’. In a partially-prescrved copy of the latter
passage (Pyr. 1375b), bj3 is written with the desert/foreign-land determinative. This
may derive from the term’s association with bj3 ‘meteoric iron’, reflected also in its
usual determinative of a lump of ore and its occasional spelling with the determinative
of a sledge bearing ore.”

These sparse indications from the Pyramid Texts suggest an carly image of the
celestial domain as an expanse {pdwi) of water (bj3. ghhw) above the earth (hrr),
whose shores (jdbw pe) consist of marshland (she 3rw, skt hipj with canals (mrw,
pirwiptrej) and lakes (§jw), bordered perhaps by desert (wCri, jzkn). The extent to
which this domain was visualized as water may be gleaned from the description of the
circumpolar stars alighting on an isiand in the midst of the Field of Offering (Pyr.
1216a-c, cited above). At the latitude of Cairo, the north celestial pole lies about 30°
above the herizon.® Of the 180° from one horizon to its opposite, therefore, some 30°
on either side are occupied by shoreland, leaving a maximum arc of some 120°
covered by open water—perhaps the image expressed in the term 5j3 “Basin’, The
only land that can be located with certainty in this central portion of the sky is the
“beaten path of stars” (msqt shdw), and this may have been seen as an island or series
of istands. The “routes of the sky” mentioned in two passages are not localized, and
could in any case refer to routes over water rather than land.

The image of the sky as mostly water fits well with the impression given by the
texts, that it is primarily a domain of passage rather than residence. Most of the verbs
of motion associated with it refer, either lexically or in their determinatives,
specifically to passage by boat. Fixed structures in the sky are few, and these may he

wili open the Fresh Water; the King will greet his father the Sun’. Like pr, gffw seems to be a
general term for the sky, as Barta admits (1981,93 0, 119).

58  For the term see Graefe 1971, 40-66, i appears in Pyr. 3034, 9075, 1121a, 1573b, and *1948f. In the
phrase jndw bjij 'bi3-throne’ (573b, 736a, 770c, 800d, 8635a, 873a, 1016a, 1124a, 1165¢,
12972, 1301k, 1364b, 15625, 1721a, 1735a, #1927b, #1935, 1992¢, 1996b, 201 2a, 2091a, P
F/Se 05, P fr. Or 37 (1968) pl. 22 (24a) + Or 38 (196%) pl. 22 (24b}:2) the term probably refers
to the celestiad substance of which the throne is made. The determinative of b3, at least in the
pyramid of Unis, is Gardiner 1957, Sign-List N42: compare Piankoff 1968, pi. 19 (Pyr. 305a)
with pls. 24 (Pyr. 369 fjmr), 25 (Pyr. 3712 nhmj, and 26 (Pyr. 389a jdr).

50  See Harris 1961, 58-60, 166-68. The sledge-determinative appears in *1948f P; also in the phrase
hnchv bj3f{800d P).

60 Neugebaver und Purker 1960, 126,

61 Pyr. 822%, 2062¢ (wdwt nfrt jmuint pt). In the latter, the routes are also qualified as “of the Field of
Offering.” For wit indicating a water route, see Helek 1970, 24 (Vibc = pPet. 11168, 27-28).
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timited to its rim—in i
particular, to the vachanging regi i

the Fi o 62 ; ging region of the ar stars, i
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Nut,” the earliest copy of which appears inl the cenotaph of Seti I at Abydos:

How the upper side of this sky exists is in uniform darkness,

the southern, northern, western and eastern limits of which are unknown,
these having been fixed in the Abyss, in inertness.

There is no light there ...

{a place) whose south, north, west

akhs,
there being no brightmess there.”

and east jand is unknown by the gods or

text s that of an unfathomable expanse existing above the
ted by any of the inhabitants of the celestial
hic representation of the sky is essentially
tension that presumably rests,

The image given by this
sky in perpetual darkness, unvisi
world—sun, gods or akhs. The hieroglyp
that of a fiat body of water resting at either end on an ex
in turn, if not directly en the earth then on the piilars or scepires that support it.” The
concern in the Pyramid Texts is with the surface of that body—the “belly of the
sky’—which serves both as a redium for the daily passage of the sun and stars and as
the location of the king’s new, “imperishable” abode. what lies
beyond—"‘above”—that surface is the Abyss, the unfathomable depths of the celestial
ocean.
The word translated here as “Abyss” has been plausibly related to the root that
appears in the words nwjj and awjjt ‘waters,’ and which may also underlie the
hieroglyph with the consonartal value 1.7 In the Pyramid Texts, as later, it 1s regularly
written with three aw-jars. These are ususlly, though not always, complemented by an
initial n and final w,? indicating the value aw.” The full form of the name may be

owj, perhaps a nisbe meaning “watery oae” or the like: (1) a form with final double

69 Frankfort 1933, 11 pl. 81; Neugebuuer and Parker 1966, pl. 46. See Hormung 1972, 485-86; Allen
1988,1-2 and 74-75.

example. the sky-sign with the determinative of a boat on water in Pyr. 128b W

70 Compare, fof
{Piankoff 1968, pl. 56).

71 Gardiner 1957, Sign-List N35. The word aw{jf)f oceurs in Pyn 1162¢,

(132¢, 237a, 2684, 310b, 318b, 319¢), except in 392a
pear in 3106 T, 604a N {after wd.x2),
N. Spellings without either

72 Spellings without final w are standard in Unis
W also in *1074e P, 15172 P Speliings without initial # ap
1446a PM, *1584d Nt, 1678b N, 1701a N (after jn). 1964d

cur in 8724 MN, 14462 M. A fonn with only two pw-jars may appear o 392a N:

56 shows two, but Sethe's copy (Pyr. 3924) has three. A final divice

pears in 132¢ N, 237a W, 310b°T, 392a N, 551t N, 593b

N, *1074e N, 1166b N, 1446a MN, 1486a N, *1584d Nt,

complement oo
Jéquier 1936, 1 pl. 1, col 1
determinative {falcon on standard) ap
N, 603c N, 604a N, 872d MN, 10402
L6780 N, 1701a N, 1964d N. )

73 CF Edel 1955-64, § 50. Note also the spellings of
fig. 15 fr, 1- of. Allen 1984, 88 113, 645.

zhnw in Pyr. 600c, 12424, 1280c-d, N 1055438, N
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reed-leaf in 1525 P nwijj may represent the nisbe awj plus a second nisbe ending f,
meaning “he of the watery one,” in reference to the king;* (2) the word written awaw
in Pyr. 1460a PM could represent a nisbe awj,” (3) the name written n-over-jw in Pyr.
2071 and 446a can be read nwj as well.” A second form, with two initial #-signs, also
appears in the Pyramid Texts.” This is probably to be read nnw, a form preserved
much later in the Coptic and Greek vocalization roun.™ Rather than a variant form of
Aw(j}, nnw may be an epithet “inert one,” derived from the frequent association of the
Abyss with the concept of inertness (rrwe), as in the text (rom Seti T's cenotaph
translated above”

In Pyr. 1446a M, the word aw is determined by an inverted sky-sign. This sign is
more often used as the regular determinative of the feminine »wt and rnwi.® The more
frequent form of this word is spelled with the village (“city”) sign preceded by an
initial # and followed by an optional ¢, indicating the value awr.® The same basic
spelling appears once with two injtial n-signs, suggesting the value asws; more-often,
this form is written with two rushes (7). Pyr. 149h, in which P nnfwjf varies with W
nwt, shows that the two forms refer 1o the same thing. They appear to be feminine
counterparts of awj and nnw; awjf and rnwt are paired in 207b, 446a, and 1691b,

Despite this efymological relationship, however. awt/nnw! appears in the Pyramid
Texts most often in a role contrastive with that of the sky, and can be transfated as
“nether sky.” At least one passage contrasis “going forth to the sky” with “descending
10 the nether sky.”™ Like the sky, the nether sky has inhabitants, called either “those in

T4 Pyr. 132¢ and 1701a deseribe the king’s birth in/from the Abyss.

TS pmsst prim nwf ‘redness that emerged from the Abyss™: of. 237a sdt pre m nw ‘fire that emerged
from the Abyss’, For the writing of rwy as a “false dual” see Edel 1955-64, § 344,

76 Scthe 1908-22, [V 18-22. In both passages, awy is paired with anwt: see below.

77T Pyr. 1078¢, 1778b, ¥1780a. Later versions of 1778b in CT VI 310 1 and CT VIi 199 show the
regular form aw.

78  Sethe 1929, § 127,

79 The association is first explicis in CT [V 1820k V 312e-£, 316f-g. Cf. Wh I 214; Sethe 1929, § 127.

80 The inverted sky is omitted in 1458b P® und is replaced by the determinative of 2 body of water in
1458b PP,

81 Pyr. 149b MN, 332¢ T, 14560/14570/1438b PMN, 14602 F, 1467b P, 14852 P, N 1350+21. The word
nwt ‘village,” which is also wristen with the villuge sign (Gardiner 1957, Sign-List 049}, never
shows an initial 2 1382 WNOu, 192a WPNt, 485¢ WP, 514d W, 755¢c PMN, 951c PMN, 9932
N, #1075] PNL, 1475b PM, 1522¢ P, 1395/1596b PN, 1597c PN, 1605b N, 16784 PM, P It. Or
37 (1968) pl. 24 (26a):3, P F/Se 99 = N pL. 13 fr. 1:9 (CT 1 280e), N fig. 15 fr. bl; also nisbe
nwtf 891a PN, P F/Se 93. For the reading nwr see Osing 1976, 378,

82 N pl 15 fr. 18:3; with two rushes 149b B, 166c WPNNt, 2070 WNN, 4460 W, 1346b P, 1691 M.
The village sign i omitted in 149b P, 166¢ NNt, 207b Nt, 1691b M.

83 Pyr 14%9a-b; probably alse 1275-76.

"the Cosmology of the Pyramid Texis 13

the nether sky” or “the nether-sky gods,” and stars.™ Pyr. 13460 refers to its “field 1o
the front of this land of the Field of Reeds,” These indications, coupled with the
graphic determinative of an inverted sky, point to the concept of a nether sky lying
inverted beneath the earth.* The etymological relationship with aw/nnw, as well as the
use of the inverted sky as determinative of aw in 1446a M, further suggest that this
nether sky was envisioned as an ocean of water lying beneath the earth. Both nwt and
nnwi can be determined in writing as a body of water.® The existence of its fields and
stars indicate that this nether sky was visualized as having a surface, like the sky
above the earth, and not simply as an ocean upon which the flat plain of the earth
floats. Two passages in the Pyramid Texts make indirect reference to the netherworld
that lies berween the earth and the nether sky. Pyr. 323a asserts that “what the King
ahomminates is to travel in darkness: he will not see those who are upside down.™ Pyr.
1405a says that “the earth is heighlened beneath Nut by your arms, Tefnut” (i3 q3 4
nwt jn Cwjir fnr), suggesting that Tefaut may perform the role of atmosphere in the
Tower world analogous to that of her counterpart Shu in the upper world.

The picture that emerges from these texts is that of a world bounded above and
below by the surface of an infinite ocean within which it floats, with the earth as a flat
plain of Jand midway between the upper and lower surfaces of this ocean. In the upper
world, the atmosphere is a dry void (Shu) that both maintains the separation of the
infinite ocean from the earth and defines the surface of the ocean—the sky—above the
earth. The analogue of this situation seems to have been envisioned for the lower
world, although we are less well informed about the character of the nether earth and
its sky. This dual construct apparently existed, in the Egyptian mind, only siace the
creation, “when the sky was parted from the earth” (Pyr. 1208c). Before that. there
existed only “the waters ... thal were born in the Abyss” (Pyr. 1039-40a).

There is no evidence that the Pyramid Texts envisioned either the upper or the
lower sky as anything but stationary. The sky itself does not move: what moves are its
inhabitants, the sun and stars, that cross it by day and night. Passages that mention
“the two skies” and “the skies” (plural} probably do not refer to changing skies but to
portions of the sky analogous to the Jands beneath thems, as shown by the terms with
which they are contrasted: “twe sheres” and “twe lands” (ie., Egypt), and “southern
and northern lands.™ The same is probably true for the single mention of “two nether
skies” (Pyr. 1346b},

References to “the imperishable star-gods of the nether sky” (see n. 84} and to the
king “descending to the nether sky” (Pyr. 149b, 1275b) suggest that the authors of the
Pyramid Texis thought of the celestial bodies—including the deceased

84 jmw nfrjwt 166c, 1466a; agrw nwijw 1456b, 1457b, 1458b, 1467b, 1485a, N 1330+21; cf. alse
1275b-c. Its stars are the Bl w7 (332¢ T) and mgrw mwtjw f.Jimow-xk (1456b, 1457b, 1458h).

85 Cf. 164d-66, where “those in the nether sky” are contrasted with “those in the land.”

86 Pyr. 207b Nt, 1458h ph_Cf Hornung 1963-67,1 192, 6.

87 Cf Pyr. 2155b. For the translation, see the later copy in CT VI 1896 Allen 1984, § 360A,

88 Pyr. d06apyj .. jdbwy, Sdic pif ... 83w, S18b pwt L Ow rsw mifitjw.
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king-—travelling through a circuit from upper to lower sky each day. The stars are
described as “preceding™ or “following” the sun.® an image repeated in detail in the
cenotaph of Seti I

As he sails inside the dusk

these stars are behind him ...
these sailing stars enter after him
and come forth after him.*

The king, like the sun and stars, is said to be conceived and given birth by the sky”
The Abyss is also described as the king's birthplace, and the nether sky as a mother
who conceives him.” The image is apparently that of the king rising, like the sun at
¢reation, from the waters of the Abyss into the day-sky of the newly created world.

The concepts surrounding the king’s daily rebirth are central, not only to the
purpose for which the Pyramid Texts were composed but also to an understanding of
their cosmology. In the Pyramid Texts the king is given birth in or from not only the
Abyss and the sky but also the goddess Nut, the 347, and the Duat. The motif of
celestial birth that ties these various cosmological elements together is one reason why
they appear to us as somewhat fluid and overlapping concepts. Yet each has a specific
tunction in the cosmology of the afterlife, revealed not only in the texts but also in the
king’s funerary complex as a whole,

In the Pyramid Texts both the Abyss and the nether sky can be freated not only as
constituent elements of the universe but also as gods.™ The term pr *sky’, however, is
used almost exclusively with geographic reference. Instances in which it is
characterized as a living being are few. Expressions such as “the sky weeps™ {(Pyr,
1365¢) may be either figurative or used in the collective sense, of all the sky’s
inhabitants.* The same may be true of the sky as mother of the king, sun and stars.®

89 Pyr. 132b, 269; also 732a, preceding the morning star. For the king, cf. 733a.

90 Frankfort 1933, Il pl. 81; Neugebauer and Parker 1960, pl. 49 (Text Bb). See Allen 1988, 2 and 75-
76.

91 Pyr. 532a-b, 820c-d, 10295, 1207h, 1443b, 1527, 1835a, 2116b, P F/Se 90,

92 Pyr 132¢c, 1701g; 14664,

93 For nw with divine determinative see n. 72 above; naw has the same determinative n 107%c Nt,
1778b N, #1780a N. The Abyss is addressed direedly in 603¢, 8724, 1446a, 15174 The nether
sky has the divine determinative and is addressed in N pl. 15 f. 18:3.

94 Cf. Assmann 1984, 84-90. Besides rmj, pt ocours as subject of mdwj “speak’ (549a, 111Ga, 1120a),
nhin “roar’ (115Ga, 1771b, N 709422 = Ap fr. 2/23:1), ©d ‘become agilated’ (956a, #1937c),
sd3 ‘trembie’ (143a, 862a}, awsr/Iwr 'shake’ (924a, *1935a, 2109}, and htp ‘come to rest’
(17753, *1938c); alse jj ‘come’ (834b N

95  Besides the instances noted in n. 91 above, also 1082a, 1835a. The sky’s belly (i pt) is mentioned in
347a, 3576, 2061b more in the sense of “underside™ (Wh 11 357, 17) than “womb.”
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Unlike the Abyss and the nether sky, the sky as pr is not written with divine
determinative. It is addressed directly (as pr wrr ‘Great Sky™) only once,”

In the Pyramid Texts, most instances in which the sky is personified as a living
being involve the goddess Nut. Nut appears throughout these texts in the role of a
mother who gives birth to the king, sun, stars, and other celestial beings.”” Although
her name does not occur with divine determinative, she is frequently addressed and
can be envisioned as a living being, either human or cow ™

Nut’s identification with the sky is evident in the speiling of her name, which
regularly has the sky determinative.”* Her name and the word pr sometimes appear as
textual variants." Even when personified, Nut can be envisioned in geographic terms.
Like the sky she is above the earth, supported by the atmosphere, Shu, beneath her,®
She has both a north and an east side, as well as doorways and routes.'® There are
stars in her midst, in connection with which she is ssid to have a thousand
manifestations (43 bi.s)." Finally, like the sky, Nut is described as water—both
directly, as the location of “great floodwaters,” a sea, canals, and an island; and

96 Pyr. 2034a. For pr wit see also Pyr. 1469, For the sky's “arms” menticned in 2034a, see also P It
Or 38 (1969 pl. 23 (27):5 (Pyr. *2135¢).

97 As mother of the king: 1a, 2a, 4a, 5a, 7h, 8f, 1714, 179a, 2085, 530b, 580c, 6164, 623a, 626b, 638a,
741a-b, 756e, 765c, 777a/c, TT8a-b, 823d, 825a/d, 827h, 834b, 838a, 8424, 883¢ P, 902d, 941a,
1021h, 1030d, 11452, 1184b, 1300a, 1328¢c, 1416b-17b, 1479¢, 1516a, 1607a, 1629, 1707,
1703a, 1835¢, *1960b-c, *1964a-b, 20281, 20525, 2057, 210%a, P F/Se 90; of the sun: 1479¢ P,
1688Y; of stars: 2057(7); of gods: 441b, 2113¢. Giving birth to the king: 623a, 626b. 883¢c P,
1184b, 14280, 1703a, *1960b-c, *1964b, 2172a. P F/Se 94; to the sun: 1688b; o stars: §83¢ P,
2172a; to0 gods; 1428e. Nut’s belly (1) is usually mentioned in the generative sense {1a, b, 8f,
530b, 9904, 1416¢).

98 Addressed direetly in Pyr. 171a, 1792, 519¢, 777-85, 823a, 1036b, 12474, 1416b-17b, 1422b, 14304,
1516, 1596a-b. Pyr. 1426 menticns her dress, Pyr. 1344a and 21712 her breasts. She is called
“leng-horned” in Pyr, 1344a. Other features such as her womb (n. 97), heart (54}, thighs
(HB8E), und copulation (13214} are ambiguous. The two images are not always separable: Pyz.
1344 calls her “long of hom, with pendulous breast.”

99 Wirthout deterniinative in 25b N, 171a W, 179 WNt, 208b WNt, 2502 WTNt, 251 W, 383b W,
519¢ P, 580b-c T, 626b Ou, 638a P, 698b N, 756u P, 777a-b P, 778a P2, 779a P, 780b P, 1082b P,
109Ce P, 114352 P, 1328c Nt, 1344a P, 162%a N1, 1655k MN, 16642 M, *1792x (N 47349,
1833¢c N.

100 Pyr. 834b PMN ~ Nt, 883¢ P ~ M, 902d PMNND® ~ Nt€, 9332 P ~ MN (and 932-34 PMN]}, 1016b
M ~ N, H0le M ~ PN. See aiso Kurt 1981, 335, These account for some of the instances in
which the sky (p/ is treated as a living being.

101 Pyr. 519¢c, 782c, 784a, 785d, 1405a; 2992, 784a-b, 1101c, 1454a, 1471b, 2091a.

102 Pyr. 802, 1016b (mhr mwit); *1960b (g5 380 n nwt); 603a (rwt pwr), 1361b {E3wyf nwt); Sd1e (wint
HWr).

103 Pyr. 785d, 1048b, 12852, 1303¢. See Zabkar 1968, 14-15.
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indirectly, as a region that is crossed by boat."™

In tine with these features, there are a few indications that the Pyramid Texts
already envisioned Nut in the manner of later representations, as a cow astride the
earth or 2 woman bending over it. touching its cardinal points with her legs and
hands."™ Pyr. 1188d-f speaks of “that island of land to which the King has swam and
arrived, which is between Nut's thighs.” She is said to “spread herself” over the
king " and Pyr. 782c-d, addressing her as the sky, states that

the land is under you o its Hmit,
for you have taken possession of it,
You have encircled the land and everything within your embrace,

In: this connection may be mentioned the term méjjr wrt *Great Flood®, which-though
not directly associnted with Nut in the Pyramid Texts—encapsulazes an image of the
sky as both water and a cow.™ Pyr. S08a-b describes the Great Flood as having
“canals in the shore of (its) fleodwaters.”

Insofar as it exists, the distinction between Nut and the sky (pr) in the Pyramid
Texis therefore seerns to be mainly one of personification. Barta has suggested that
Nut was originally a feminine counterpari of the Abyss (#wj), primarily in the role of
mather-goddess. ™ Despite the apparent phonologicul similarity between nwj and mwr,
however, the Pyramid Texts consistently spell the two names differently. Nut’s name
is regularly written with a single nw-jar and ¢, occasionally with an initial
complementary #.'% In a few instances two mw-jars are used,"” but never {in the
Pyramid Texts) three as in the name of the Abyss, mw(j). At most this might suggest
not the feminine of nuy {nwe), but a nisbe formed from the masculine name: Le., nwjt
‘she of the Abyss.” Alternatively, Nut’s name muy be identical with the word nwt,
mearing ‘hail” or ‘oval,” which appears in later funerary texts." An oval, in fact, is
used in place of the sky sign to determine her name in two instances in the Pyramid

104 Pyr 1173a (cf. 802b); 802a (cf. 11694, 1174a); 1188d-f. Pyr. 383a, 597b {Anj}; 543a (d3j} N pl. 15
fr. 14:5(hpj).

1053 The human representation does ot appear before the New Kingdom: Hornung 1977, 1216,

106 Pyr. 580c, 638a, 7774, 825z, 1607a.

107 With determinative of water in 289¢ T, 508a W, *1059d PNNt, *1065d P, 113ih M; of & cow in
289¢ WT, *10594 PN, *1065d P, 1131b PM. See the illustration from the shrine of Tut-ankh-
amun: Plankoff 1953, pl, facing p. 27.

108 Barta 1973, 100-101.

109 The latter in 171a Nt, 1036b P.

114 Pyr. 208b P, 250a N, 823a N, 842d Nt, 1174a N, 1184b M, 1454a P, 1479¢ M, 17582 NNi, 2037a N,
2041a N. With initial #, 1173a N,

1 Wb I 217, 9. Hornung 1963-67, 11 105-106.
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Texts, and in others a round sign is used in place of the aw-jar."* In the later texts, the
oval holds the body of Sckar or Osiris, with whom the sun is united in the depths of
night before being reborn at dawn. In the Pyramid Texts, as later, Nut as mother of the
deceased is identified not only with the sky but even more specifically with the coffin,
sarcophagus, and tomb in which the deceased’s body lies:

You are given to your mother Nut, in her identity of the coffin.
She has gathered you up, in her identity of the sarcophagus.
You are ascended to her, in her identity of the tomb. (Pyr. 616d-1}?

Given these indications and Nut’s consistent association with the sky and its waters, it
is possible that her specific function originally may have been that of the sky
conceived as a cosmic amniotic sac, from which the deceased king, like the sun, was
born each day. In this connection it is interesting to note that the Pyramid Texts often
describe Nut as giving birth, but only once is she said to conceive, and that
indirectly.”™*

Besides Nut, the 34t is also described as a cosmic birthplace. Both it and “the
eastern side of the sky” are called “the place where the gods are bormn.™"* The phrase
3kt nt pt identifies it as a part of the sky, a relationship also reflected in one instance in
which the sky-sign is used as determinative of 352" The standard spelling of the word
in the Pyramid Texts uses an oval determinative like the sign for “island” or that
which occasionally determines the name of Nut.'” Like the sky, the 34t is a place, with

112 Oval determinative in 9024 P. 1629a N. Round sign in 17% W, 778a ?&. 1664a N, 2028a N: with
initial 7 in N 47349 (Pyr. *1792x). This is not the village sign: of. Plankoff 1968, pl. 47 (Pyr.
179a). The same sign appears in 956a N mwr and 1633a N ba(wik; for the latter see Allen
1984, 569.

I3 See aiso PT I-7 and 11, inscribed on the sarcophagi of Teti and Pepi 11, respectively. In Pyr. 786a
Nut is cailed the “Cranacy”(?) of the deceased (identified as Osiris): sce the determinative in N
383+10 und compare Pyr. 179%a-b; of. also the deterininative in Pyr. 1419a. This function of Nut
is perhaps reflected alse in her epithet “Great Encloser™ thamt wrr) or “Encloser of the Great
One” {hnmt wr): 827b-c, 834b-¢, 838a, 8424d, 1608a; cf. 8h, 1300a.

H4  Pyr. #1960b-c (N 750) “The King is bound for the eastern side of Mut: it is there that the King will
be concelved; it is there thut the King wiil be born.” See Allen 1984, § 518.

115 3k 1704e, 1705b, 1706b. gs j3byf n pr: 344a-b, 353a-b, $19a, 9284, 934a, *1383c-d; cf. 1435a. For
the relationship between these two terms, of. also 341a-b, 154156,

116 Pyr. *1584¢ (P 797 [Sethe’s 1582b] = N1 14-15). Pyr. 999¢ M.

T For the tatter, see the preceding paragraph. The oval determinative of 3¢ is thicker than the sign
used o write (3 "land’ or as determinative of ¢r “eternal sameness’: see Plankofl 1968, pl. 30
{(Pyr. 412¢, 414c).
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limits, ar: interior, and an cast side.” It has a doorway, routes, and “a place of rest
green with fields.”™" It is also associated with water. The texts mention its shores, and
the word itself is once determined with a body of water.”® The king and the sun bathe
in it and are rowed in it.” It has fixed structures like the sky: several passages refer to
its “two shrines” (which may be the same as the “two shrines of the sky”), and the
king is encouraged to make his abode there as well as in the Field of Offering.'® The
beings associated with it are described as “those in the #jir,” “those of the 3ht,” or “the
3ht-gods,” and include, among others, the sun.™

Apart from a general association with the east of the sky, there are a few more
specific clues in the Pyramid Texts as to the precise focation of the . Pyr. 879
ptaces it “in the limit of the above,” and that image is strengthened by several
instances that suggest passage from the 34 to the sky proper:

Stand at the door of the 35z,
draw aside the door of the Fresh Water. (Pyr, 255a)

A door has been opened to you in the sky to the 3z
The gods” heart(s) rejoice(?) at meeting you,
and they take you to the sky. (Pyr. 799a-¢; sim. 1720a-¢)

Ho King! Stand up! Welcome ...,
as you go to the sky and emerge from the gateway of the 3 {Pyr. 2095a-b)

Such indications seem to support the common interpretation of the 3ir as a region
lying at the junction of earth and sky—as usually transiated, “horizon.” The Pyramid
Texts, however, associate the Jj¢ with the sky and not the earth, and other passages arc
even more specific in locating it within the sky itself. The 3k is reached, probably
exclusively, by boat."™ The king, along with the sun and other gods, is said 1o row or

1318 Pyr. 412c, 416a (drw 3}, 1961a (351 hrwerl; 341a (gs j3bt n bt

119 Pyr. 235a, 49Ga, 2095b; 2028h; 508b.

120 Pyr, 509a; 2028b N.

121 Pyr. 15la-c, 208c. Pyr. 374c; of. 7 le-d.

122 Pyr. 1541b, 1862b, 1992a (jtrej 3ht); of. 7570 (jirgf pr). Py, 2028b-c; of. n. 62 zbove.

123 Pyr. 374c, 407d, *1584c {jmijmw 3htj; 11550 (3htfw); 87%, N pL. 13 fr. 1:7/8 (ntrw 3htjw) For the
fast see also Pyr. 2045b. For the sun see 756b. Pyr. 1179¢ and 12064 refer to the sun emerging
“trom his 3. Also 277a nb 3kt

124 See Assmann 1977b, 3.

125 References to the “route to the 35" (wit jr 3gr: 756b, ' F/Se 95) do not necessarily indicate a lund
Toute: see 1. 61 above. Mention of “geing™ (§my) to the Jhr (Pyr. 1206e-f, P /Se 80 = #1958¢}
is similarly ambiguous: note especiaily 1206e-f, where the “going” is by means of reed-floats.
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sail to it.”* Most often it is a place to which the king and the gods are ferried, usually
by means of “the two reed-floats of the sky.”' A passage that appears in three spells
makes it clear that this transition is from the Field of Reeds to the 3fir—therefore, from
the marging of the sky itself and not, as might otherwise be conjectured, from night-
sky to day-sky:

The Nurse canal has been opened up,

the Field of Reeds is under water,

the Winding canal has been flooded,

that this King might be ferried therein to the 34, (Pyr. 359-60a)"

The parallel in Pyr. 340c-41b indicates that the goal of this crossing is “the eastern
side of the 3j¢ ... the eastern side of the sky.” From this it is probable that the Jhr was
thought to lie within the sky itself, as a zone of transition from the edge of the sky’s
eastern fields to the great ocean in its center.

The 3§t itseif, however, is more than just a zone of transition, Its specific function is

" shown by a number of passages that associate it with the process of becoming akh:

You two (Re-Atum and the King) shall rise from the 34z,
from the place in which you have become akh. (Pyr. 152d ff.)

He has become akh in the 37 (Pyr. 350¢; sim. 1046b, 1261b)

You are filled with your akh,
you are emerged from the 3ht. (Pyr. 455b)

You are become akh, in your identity of the 3/t from which the Sun emerges.
{Pyr. 621h)

Horus has become akh through you, in your identity of the 34 from which the
Sun emerges. (Pyr. 5853; ~'m. 636¢, *1886h)*

The 31 is the place in which the king, like the sun and other celestial beings,
undergoes the final transformation from the inertness of death and might to the form

126 Pyr. 1687a-b, 2045-46a.

127 Pyz. 341a, 360a, 387c P, 448¢, 1704a-c (d3); 337a/e, 342, 351, 358, 926-27, 932-33, 999b-1000b,
1084¢-86b, 1705-1706b, M fr. Or 42 (1573) pl. 15 (2129, N pl. 15 fr. 1:7 (enfhr zhnwi pt).

128 Similarly, 340c-41b, 1704a-¢; ¢f. 343-44a, 352-53a. In Pyr. 926-27 and 932-33, the reed-floats on
which the king and the gocs cross are said to be set in place by the day-bark.

129 For the verb 34, see Friedman 1984-85, 4345,
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that aliows him o live effectively—that is, as an akh—in his new world. It is for this
reason that the king and his celestial companions are said to “rise from the 3ju.” and
not because the 3p is a place on the horizon or—as some have suggested—because it
is a place of light."™

It is an interesting commentary on the role of Nut in the Pyramid Texts that she 18
said to lead the king to the 34t and guide him on its routes.”™ Given the salient
association of Nut with childbirth, this suggests that the 34t is a place reached after
birth—“the place info which the gods are born.” That image apparently underiies the
description of the newborn sun in Seti I's cenotapiy

The redness after birth,

as he becomes pure in the embrace of his father Osiris.
Then his father lives,

as he becomes akh again through him,

as he opens in his splitting

and swims in his redness. '™

The sequence is even more specificaily described in the final hour of the Zni.
Kingdom “Book of Night™:

Emerging from the Duat, coming to rest-in the day-bark,

and sailing the Abyss at the hour of the Sun {called) “Seeing the Perfection of
Her Loxd.”

Becoming Khepri, climbing to the 3jz,

having entered the mouth and emerged from the crotch.

Rising from the doorway of the 34t at the hour (called) “Causing the Sun’s
Perfection to Appear.”**

The author(s) of this description evidently envisioned the sun as being born (“having
emerged from the crotch”) in the final hour of night, then preceding to the 2p-—where,

130 The spelling of 34 io the Pyramid Texts (with the 35-bird) is consistentty different from the {purely
“alphabetical”) spelling of words derived from the root jiky “light’: Jiw Tsunlight’ {304c, 507c,
513a, 751a, 8894, #1059b, *1061f, 1078d, 1108a, 1231a, 1680c, *177%, P 1. Or 37 (1968) pl.
22 (24a) + Or 38 {1969) pl, 22 (24b):8), possibly also Hidhw stars (11430, P F/Se 42 = N
1055+31 (pl. 15 fr. 28:7) = Nt 654 = Ou 145 (CT Vi 109a)).

131 Pyr. 2028a-¢, 756a-b.

132 Frankflost 1933, II pi. 81; Newgebaer and Parker 1960, pi. 44 {Texts G, F, and E). See Allen 19388,
3 and 76. Cf. Pyr. 636, *1886.

133 Piankoff 1942, 80; Plankoff 1934, 1 428, 1l pls. 149 and 196, See Homung 1972, 493. The two
hours mentioned are, respectively, the last hour of sight and the first hour of day: Plankoff
1942, 2-3; Hornung, 1963-67, 1163, 1-2. II 16-17.
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in the line that Seti I's text cites from the Pyramid Texts, “he becomes akh
again”—before rising into the sky in the first hour of day. Apart from any theological
significance, this sequence has a practical value in explaining why the sky gets light
befere the sun actually rises.

In the “Book of Night” the place from which the sun emerges into the 3 is
identified as the Duat, In the Pyramid Texts this word usually appears in the form d3t,
written “alphabeticaily” and determined by the image of a star within a circle or
ellipse.’™ Occasionally a star alone, without surrounding circle, may appear as
determinative.™ The image of the usual determinative is reflected in Pyr. 1531a-b,
which describes how Orion and Sothis are “encircled by the Duat when the hiving
one becomes pure in the i —apparently a reference to the stars becoming invisible
at sunrise.™ The Duat is closely associated with stars: it is described as “the place
where Orion is” and its beings-—“those of the Duat™—a-= labelled in writing as
stars.

As a part of the universe, the Truat has the typical features we have seen for other
cosmological elements. Its gate is mentioned in Pyr. 1014a P. It is associated with
water both as a place traversed by boat and in the existence of “Duat iakes”; the word
A3t itself is twice determined by the sign for a body of water.™ Besides Orion and
“those of the Duat,” its gods include in particular “Horus of the Puat” and “Osiris,
lord of the Puat.™® Osiris in particular is associated with the Duat. Besides being
called its “lord,” he is also the god with whom the king rows through the Duai—like
Orion, with whom the king sails through the night sky before dawn, or the sun, with
whom the king travals the day sky.'* In the Book of Gates, Osiris is said to “encircle
the Duat,” and the Amduat describes the body of Osiris as “shat which is in (or “is™?)
the Duat. ™

These features make it possible to confirm two apparently related words in the
Pyramid Texts as variants of the more common d3t. The pyramid of Unis uses as

134 For the latter see Leclant 1979, plate, col, 31 (P 151+8 = *16770). Pyr. 151a Ou uses the village
determinative, probably in error: the village sign is emended to that of the encircled star in 257¢
W (Piankoff 1968, pi. 11). Pyr. 151¢ P is a unique example without determinative (P F/Se 7).

£35 Pyr 151 N (N 709+59 - vs. regular determimative in 151a-b N, 372¢ N, *1677b N (N 700+42).

136  Cf. Neugebauer and Patker 1960, 41 snd 84-86. For the phrase €nfp m 3hi see Pyr. 1172¢.

137 Pys 802¢, 1717a; 953a (d3tjw, with determinative of three stars),

138  Pyr 882c (), *1677b (nmj), Si(w) d3tjfw} in 372¢, 1164c, 1432b, 1530¢, 1987b, 2170a; “lake”
determinative in 882c M and 19870 N.

139 ditjw 306a, 453a; jmw d3t 2084; $3h 802c, 1717a. Jrw d31j 5b, 143a, 3304/331a-b, 362b, 8774,
1134a, 1207a, 1258b, 1301a, 1734b, ¥1926c; wajr nb d3t 34 (cf. 882c). Also wr skit hr jb d3t
(2870), bik ... br jb 3t 11959a), 3hj jm B3t (1172b; cf. #1677a-b, 1986b).

140 Pyr. 882¢; cf. 1304, 367b.

141 Homusg 1979-80, T 410, L 290-51 (wsjr pw $nf dwif;, Hornung 1963-67,157,9 (wsfr ... dt.fjmt
awit),
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variant form dw3r, with encircled-star determinative, in three passages.'” This is
undoubtedly the fulier form of the word normally spelled d3e The m.ons dwit m_muo
appears with a star as determinative a few times in the pyramids of Unis’s
successors. ™ References to its lakes in two passages identify this form, as well, as a
writing of “Duat.”™™ . . e

The Duat is clearly envisioned by the Pyramid Texts as a cosmic region. Itis
traversed by boat, and gods are said to be in it or in its idst.”” The deceased emerges
from it, and it is said to give birth to him atong with other gods." In connection ém:
the image of birth it is interesting that Nut, who is usually the mother of celestial
beings, appears in one passage to give birth through the Duat:

The sky has become pregnant with wine:
behold, Nut has given birth through her daughter, the Duat. (Pyr. 1082a-b

MN)#*

In the cenotaph texts of Seti 1, the Duat 15 cleasly envisioned as lying within the body
of the sky (Nut):

When the Incarnation of this god enters her mouth, inside the Duat,
it stays open after he sails inside her,

so that these sailing stars may enter after him

and come forth after him ...

142 Py 257c W, 272a W, 3d1c W.
143 See Fecht 1960, 121 n. 365, 185; Osing 1976, 266. For 257¢ W dw3r the Middle Kingdom copy of

Sesostris-ankh bas the form o, which also appeass in 1512 O as a vanant of WPNNtAp 435
other Middie Kingdom copies of Fyr. 257¢, and the paraliel in CT FV 38le, have she usual later
ideographic speliing with star or encircled star. The ideographic spelling alse appears in Middle
Kingdom copies of 272a W dwir. Pyr. 272a mentions the xatrw jmw dwir: cf. 306a, 953a, 2084,

144 Pyr. 820c/e PMN, 1082b PMNNt, 10832 PMNN, 1152¢ PN, 1527a/c P, N fig, 14 fr. d:2, Nt 696.

145 Pyt 1083a, 1152¢. Note that 437 can also be determined by a star (n. 134 above).

146 There is no firm basis in these lexts for the translation of dw3f as ‘moming star’. The occasional
use of this form n terms of a living being — as sibling of the king (341c, with encircled star
determinative; of. 3574, 935¢c, 1001b, 17071), mother of the king and gods (820c/e, 1082b,
157 7a/c. with star determinative), and daughter of Nut (1082b, with star determinative) — is
analogous to that attested for other cosmic regions, such as ihe Abyss, the nether sky, and Nut.

147 Pyr. 882¢, 1677b; 272a, 282a, 1172b, 19592, 2084.

148  Pyr. 257c, 1973d, 1986b; 820c-e, 1527.

149 The variant without s ‘through® in 1082b PNt can be wanstated “Nut has caused her daughter the
Dhuat to give birth.” See Alten 1984, §§ 130, 372 for the grammar of this passage.
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When the Incarnation of this god comes forth from the Duat,
these stars come forth after him at the birthplace **

But apart from Pyr. 1082a-b (cited above)-—which is none too specific—the only
indication that the Pyramid Texts associated the Duat with the sky is a single instance
in which the word d3r is determined by the sky sign (Pyr. 802¢ P). More often, in
these texts, the Duat seems to be related to the earth.'® A passage cited three times in
the Pyramid Texts describes how “the earth speaks, the door of the horizon (Aker} has
been opened, the door of Geb has been made to draw aside” for the king’s emergence:
in one of these, “the doorway of the Duat” appears as a variant.'” In Pyr. 1986b, the
deceased is called “this akh that emerged from the Duat, Ogiris who emerged from
Geb.” Pyr. 1972-73d, which describes how the door of the sky is opened “for this
great one who has emerged from the Duat,” suggests that the Duat is separate from,
and is reached prior to, the sky itself. Pyr. 1987b-¢ specifically locates it before the
Fieid of Reeds: “You shall become pure in the Duat lake, you shall take your seat in
the Feld of Reeds.”.

These passages indicate a location in the east, below the Field of Reeds that lies on
the sky’s rim. This location may be reflecied in the name Duat itself, apparently
derived from the root dw3d ‘morning.’™ Becausge the Duat is closely associated with
COrion, a southern constellation, it may be located even more precisely at the
southeastern rim of the sky.”™ The entrance to the Duat, however, lies at the opposite
end of the sky, in the northwest. Pyr. 802 describes how the king reaches it after
sailing on “the Winding canal in the north of Nut, as a star that crosses the sea that is
under Nut’s belly,” and Pyr. 300a states that “when the King rests from life in the
west, those of the Duat attend him.”"™

From these various bits of evidence it is possible to conclude that the authors of the
Pyramid Texts visualized the Duat primarily, if not exclusively, as lying in the region
beneath the earth-—a location reflected in the precise term “lower Duat” that appcars

150 Frankford 1933, 11 pl. 81 Neugebauer and Parker 1960, pls. 49 and 45 (Texis Bb and I). See Allen
1988, 2-3 and 75, 77.

151  See Homung 1974, 994,

152 Pyr. 790a-b, 10%da-bh (MN ri 3kr =P 17 d30), 1713a.

153 Barta 1981, 95-96. Cf. the association of “Horus of the Duai” with “Horus of the East at daybreak”
(Pyr. 1132/1134) and with “the morning-star god” {Pyr. 1207a: treated as singular in 1207b).

154  For the association see Pyr. 151a, 802c, 8204-¢, 1717a. Pyr. 959d-¢ calls Oron “head of the Nile
Valley” fnij £3 smCw), For the identification of s3% as Orion see Neugebauer and Parker 1960,
24-25,

155 For the latter, cf. Pyr. 953. The texts from Seti I's cenotaph also mention the opening “to the Duat
that is on her northem side™ Frankfort 1933, II pi. 81; Neugebauer and Parker 1960, pl. 50
(Text Dd).
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in the Coffin Texts.™ Tts exit, and probably also its entrance, are situated beneath the
rim of what the Pyramid Texts envision as the sky. This location is perhaps one reason
why the Pyramid Texts, which often identify the deceased king with Osiris (“lord of
the Duat™}, also assert that he is not to be given to Osiris:

1 have claimed him from the Lower One,

1 have not given him to Osiris.

The doors that bar have been opened o him,

and T have done what shouid be done for him as a star unique and without
second among them, the gods. {Pyr. *194%a-c)*’

The sense of such passages, on one level, is apparently that the king’s celestial travels
are not restricted to Osiris’s domain, the Duat, Though he may visit the lower world,
he s also free to leave it for the sky:

When he wants to descend to the nether sky, he descends ...
when he wants to go forth to the sky, he goes forth. (Pyr. 1275b-76b)*

As a celestial being, the king looks down from the sky on the region governed by
Osiris:

You shafl open up your place in the sky among the stars of the sky,
for you are a unique star at Nut's shoulder.

May you look dows upon Osiris as he governs the akhs,

while you yourself are positioned far above him.

You are not of them,

you will not be of them. (Pyr. 231)"*

Whether the Duat was thought to lie beneath the earth or, as in Seti I's cenotaph texts,
within the body of Nut, its location is of secondary importance in the Pyramid Texts to
its function as the place where king spends the night awaiting rebirth at dawn. Seti’s
texts describe it in general terms as that part of the waorld that is neither sky nor earth:

156 CT I 1915 IV 114c. This also seems to be the locaticn in most New Kingdom texts: see Homung
1974, 994; Barta 1983, 176-84.

157 P F/Se 75 = N1 488 and 779 = N 737; of. ‘Pyr. 350. The “Lower One” (frtf) is a ferryman {Pyr.
4450) associated with the Duat: the Amduat calls him hnif d3t (Horoung 1963-67, 162, no.
66%: [T 158}, See Kaplony 1974, 944-45. His name may derive from the designation of the Duat
as “lower.”

158 Cf Pyr. 149a-h,

150 See Allen 1984, § 300.
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“as for every place void of sky and veid of land, that is the entire Duat.™* Like sky
and earth, it lies within the space enclosed by the waters of the Abyss. But because it
is neither of these visible parts of the world, it is outside the realm of human
experience—a purely speculative region, secret (5t3) from the living.' Within it, as
Osiris, the king is “secret of places,” inaccessible even fo his sen Horus:

{ have come to you, secret of places,

seeking you for the sky.

He is secret: T cannot find him

in the sky’s resting place,

in the earth’s resting place. (Pyr. *1938a-¢)'*

The Pyramid Texts associate the concept “secret of places”™ not only with the celestial
afterlife but also with the tomb.'® Here, as Spiegel pointed out, the cosmology of the
Pyramid Texts comes together in a coherent, concrete expression of the king’s new
world.’ At the tomb’s center, the king’s now imperishable body lies awaiting rebirth
in the amniotic sac that is “Nut in her identity of the coffin” (Pyr. 616d-e). This, in
turn, les within the innermost chamber of the pyramid (beneath the earth), like the
body of Osiris within the Duat. Only in this room—at least in the pyramid of Unis—is
the king addressed as “Osiris Unis.” From it, he emerges into the Jj¢, identified with
the antechamber. In Unis's pyramid the final spell in the passage leading from the
sarcophagus chamber to the antechamber tells the king to “stand at the door of the 35"
(Pyr. 255a), and the first spell in the antechamber addresses him “as you emerge from
the Duat” (Pyr. 257c¢). Within the 3f7 he is transformed from death into his “proper
form of a living akh™ (Pyr. 318c}. Finally, having “become akh in the 3 (Pyr. 350c),
he emerges into his new celestial life in the sky. The final lines in the antechamber
speak of opening “the door ot the Jjz for the emergence of the day-bark” (Pyr. 496a),
and the first spel! in the corridor that feads from the antechamber to the outside world
instructs the king to “pull back the phallus of Baboon [the doorbolt], open the door of
the sky” (Pyr. 502a).

Understood in this light, the architecture of the tomb, like the texts inscribed within
it, reveals a coherent and unified picture of the new life envisioned for the king and
the new world in which he is to live. Immutabile in its form and pattern, this new life is
nonetheless cyclical, tike the celestial cycle on which it is modelled. Whether as a star

160 Frankfort 1933, H pl. 81; Neugebauer and Parker 1960, pi. 46 (Text L). See Allen 1988, 5 and 75.
Note also the New Kingdom summary of the world as pr £ dw3r: Homung 1974, 994,

161 Cf. Wk IV 551, 14-15; 553, 8, 16-17.

162 P F/Se 70 = N 730 = Nt 767. For the king as §17 swt, see also Pyr. #1946¢, #1952a, *19562-b/d.

163 Pyr. 900d “akhs, imperishable stars, those secret of places™; ¢f. *1581. Pyr. 1641a “those in the
tombs, secret of places™; cf. 747a-b.

164  Spiegel 1971, 25 and fig. 2.
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or in company with the Sun, each day the king re-enterg the Duat to be born agam into
the sky. Given ity cosmic associations, the tomb is therefore more than just the fina)
Testing place of the king 1t is hig Personal Duat; Jike jgg Cosmic counterpart, secret and

maccessible to the living (at least, as much gs ancient technology coulg make it so),

And it is the wotnb and 3pr that assure him daity rebipg into the 5Ky to begin his
eternal cycle of celestial tife apew, It is for this reasgn that the king’s Pyramid ig
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TEXTUAL CRITICISM 1IN THE
COFFIN TEXTS*

David P. Silverman

Angient Egypt has long been described as a land where consistency reigned supreme.
Once a system was developed, litile change occurred over the thousands of years of
civilization. This uniformity of structure and its continuity are often considered the
hallmarks of Egyptian cuiture. Egyptian art, in two dimensions, for example,
demonstrates a style that is as recognizabie in the Second dynasty as it is in the Late
Period. Canons of proportion in the work produced by the artisans were clearly
regponsible for the effect.’ Statuary was also created according to rigid guidelines. Yet
despite these facts, and they are alt demonstrable, there are some inconsistencies. Tt is
only when we delve below a superficial survey of the art, that we see not only
changes, but developing styles, characteristic traits,? and experiments against the
norm.’ Looking at the broad picture, what at first may appear as a totally
homogeneous system is in reality an evolving structure.

Egyptian religion is also prone to similar niisconceptions about its conservatism,
given the longevity and seeming immutability of its concepts, deities, and texts. But
here too, evolution was taking place: early abstract notions of supreme forces and
powers develop into concrete anthropomorphized deities. Mythologies are created to
link the divine with the human element. Specific deities were emphasized at some

* fam graeful to Professor William Keily Simpson for suggesting and organizing the conference that
cesulted in this volume. He has made every effort o see that the publication would reflect the
contribution of each schofar and the subsequent interaction among them and the audicnce. I am
endebted to Ms. Melissa Robinson for her editorial and research assisiance and to Ms. Jennifer
Houser for her editing and drawing.

1 E.lIversen, 1971, 55-81.

9 See the discussion by W.S, Smith, 1963 and 1978, and €. Aldred, 1980, whose studies are based on
the progressive evotution of style. Note, even during the relaiively shost period of the Armana
neresy, there i a similar development, C. Aldred, 1973, pp. 58-66.

3 There are occasional examples of frontal fuce figures, but they usuaily are of servants, foreigners, or
animals (TT 201 has a frontal face cow). There are a few rare examples of the use of
perspective and foreshortening (TT 100 has a serving girl posing in a three-quarter stance). See
also the chunge in the Amarna period discussed in Aldred, 1973,

129]
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times, deemphasized or eliminated at others. Some gods retained their identity; others
were synchretized. Some local divinities soared to national recognition; others
remained provincial.* There is movement, change and evolution in the religion; it is
not static.

It is difficult to accept the frequently quoted or paraphrased remark by Frankfort:

The peculiar character of Egyptian religion appears to derive precisely from
an implicit assumption that only the changeless is nitimately significant.’

But what about the texts from which we derive much of our information? Are they not
consistent, carefully copied down by the scribes and handed down intact from
generation 1o generation? After all, hieroglyphs were considered to be words of the
gods, and as such, should not have been altered, once they were carved in stone.*
Indeed, we can find Pyramid Texts, which first occurred on the walls of the funerary
monpument of Unas, recopied faithfully, although only in part, on two of the walls of a
tomb belonging to a private individual from the Middle Kingdom.” There are even
later sources for some of these spells, including tombs of post New Kingdom officials,
stelae, offering tables, and situlae.?

With such a long-standing tradition, the religious texts might appear o be
unchanging, at least as far as the Pyramid Texts are concerned. But we must consider
that the ancient Egyptians, who already had a tendency toward retention of concepts
from the past, were especially fond of reusing older texts and even making them
appear as if they were indeed the ancient object. As such, these archaized treatises
would be all the more powerful. Changing them might reduce their efficacy.
Moreover, at least in regard to the Pyramid Texts, they were the property of royalty
and contained the subject matter relating to divinity. Keeping them intact when used
later for lower classes of society would allow them to retain their value.

That the Egyptians thought highly of such writings is indicated perhaps by the
introduction to the text written on the Shabaka Stone, wherein it states:

This writing was copied out anew by his majesty ... for his B&mmmw found it to
be a work of the ancestors which was worm-eaten, so that it could not be

4 For a discussion of the process, D.P. Silverman, forthcoming 1.

5 H. Frankfort, 1948, viii. He does go on to admit “that Egyptian beliefs were in themselves subject to
change,” ibid.

6 The writing system itself was subject to much change, and there are observable developments and
distinctions that occurred over the passage of time and from one area to another.

7 Sec LP. Allen, 1976, 28-9. See the list of some other Middie Kingdom coffins with Pyramid Texis in
T.G. Allen, 1950, p. 2, n. 9. L.H. Lesko, 1979, indicates ali of the Pyramid Texts utilized by
each specific coffin he included.

& See T.G3. Allen, 1950, 1247, for ail the sources he used.
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understood from beginning to end. His majesty copied it anew so that it
became better than it was before in order that his name might endure ... so
that he might live forever.’

Whether the text is accurate or not in its description of the “original” source is not a
critical point.” What is noteworthy is that the process of recopying older texts is being
referred to and that such action undoubtedly took place often.

The later use of earlier religious texts is by no means limited to Pyramid Texts, and
a quick glance of the monuments belonging to the New Kingdom Royal Butler T3wy
gives some indication of the extent of the practice. One fwo-sided siela belonging to
him contained an appeal to the fiving, a text that originated much earlier; another had
on it Pyramid Texts; and an offering table had both Pyramid and Coffin Texts
inscribed on it.® T3wy used a particular spell from the Coffin Texts that had been
copied a bit earfier, in the New Kingdom, in the tomb of Rekinnire, In addition, there
is also a garbled version of it in the temple of Seti I at Abydos.

Most of the versions, that is, the actual Middle Kingdom Coffin Text and the two
earlier New Kingdom copies, appear to be much the same. The consistency among at
least three of the versions, despite the disparity in time, can be attributed (o an
extremely carefully run, asiended, and monitored organization. The system had to
have had master-copies for each of the important religious inscriptions, and it must
have been responsible for maintaining these papyri in good condition and copying
them when necessary."” Perhaps Papyrus Gardiner H, III, and IV, which contain many
Coffin Text spells, are just such examples.” The New Kingdom mortuary {exts, now
called The Book of the Dead, probably also derive from a stored master collection of

% The translation of the inscription is adupted from M. Lichtheim, 1973, 52.

1) E Junge, 1973, 195-204. Sce aso, however, H. Schivgl, 1980, 110-17, and H. Te Velde, 1982, 12
for the suggestion of a date in the Ramesside period. P. Vernus, in an oral presentation at the
University of Pennsylvania in 1986-87, noted his feeling that there was an original text as
referred to in the inscription and that the gaps in the narrative might correspond to breaks in an
curlier original, the only copy of which was preserved in a damaged state.

1§ For a recent bibliograpby of the individual, see E. Brovarski (editor}, 1987, 42, and 107, See alse,
D.P Silverman, 1982, 68-70. Cther examples are common; in some cases even more ingenuity
was used. One scribe of the New Kingdom condensed phrases from 18th Dynasty offering
formulae to compose what was supposed to look like a sun hymn. It was to be inscribed on a
siela, borne by a figure, and this surface typically held solar hymns (D.P. Silverman 1976,
2012083,

12 A repository may have exisied in most temples, See the discussion of and further references for the
pr-Snk by D. Kessler, 1982, 929.

13 For these papyri, sce A. de Buck, 1938-1961. it may be of interest 1o note that some of the later
royal funerary texts occur first on tomb walls that are papyrus-colored and have inscriptions
inked in cursive hieroglyphs and some hieratic signs (see the tombs of Amenhotep 11 and
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scrolls that together included all the known spells from which only a relative few were
autilized for any one book. (T.G. Allen in his publication listed 192 spells; some
examples contain only a few spells; others have several speils.)” Keep in mind that
someone must have made the choice of which texts were nsed. It is true that many
exampies of such papyri were produced en masse and in advance, with the owner’s
name, titles, and sometimes that of family members, inserted later. Some, however, on
the basis of paleography, can be shown to have been custom made,” and they indicate
that specific choices and judgements had to have been made from among the many
available spells.

This factor raises an important issue. If someone was choosing which speils were
utilized, that person had to be acting as a critic of sorts. The text that resulied was not
a simple copying of what was available; it was a selection from among many
possibilities. Since such was undoubtedly the case in regard to the Books of the Dead,
given the information above, it stands to reason that the situation with eartier texts was
also the same. Also justifiable then is the conclusion that these religious texts were not
simply slavishly copied and recopied; there was some interest in and knowledge of the
specific content of the material. For without such information, how could an adequate
choice be made?

The extent of the concern over what was written is further indicated in the case of
the funerary fexts that occur in the Middle Kingdom tombs of Siese and Senwosret-
ankh and their presumable origin in the Pyramid of Unas. While it is clear that all
three sources utilize the same spell of the Pyramid Texts,™ it is equally evident that the
later ones were not “copied” from the earlier source. The Middle Kingdom
scribes/artisans wsed for their source a lext ostensibly on papyrus that ultimately
derived from an early master copy. Those spells on the walls of Unas’s chamber
originally also came from a master copy. The inferesting aspect of this transmission of
religious material across time is that the later copies are more “original” than the
original {(i.e. Unas’s texts). For in the pyramid of Unas, particular passages were
carved and then recarved subsequently to make desired alterations, while in the
Middle Kingdom versions there occurs the first, unadulterated text. But the
“comrections” themselves are of specific interest, for they are another indication of
active participation in the ongoing process of composing and editing, rather than

Thutmeosis II). Accompanying vignettes are simply drawn in red and black outline and useally
have few inner details. The entire effect is that of a papyrus rolied out on a wall,

14 See T.G. Allen, 1974, 1-2, and note that he indicates that it was not until very late, that a set order
became standard, it was a regular practice, however, to utilize a particufar speli on a specific
amuiet (such as a heart scarab, Spell 368} and a figurine {for example, a Shawabti, Spell 6).

15 In regard to the former, see the Papyrus of Neferrenpet, in the University Museum, most recently
published by H. Milde, 1988. For the latter, a good example would be the Book of Ani in the
British Museam,

16 See 1P Allen, 1976, 29.
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simply recopying, spells. They were not just handed down.

Take into consideration also the well-known fact that the Pyramid Texts, as
originally introduced, were writien in the first person. Soon after their appearance,
however, the third persen in the form of the name of the king was substituted for it.”
Note that early Coffin Texts occur without titles; later ones usually include such a
rubric.” Pyramid Texts had no iflustrations, but vignettes begin appearing in some
Coffin Texts, and they become common in the Books of the Dead. The connection
among all three sources of funerary texts are well-known, and scholars” have already
noted that some Pyramid Texts cccur almost verbatim in later collections; some are
slightly edited; and some do not recur. Further, there are those early spells that appear
to be an inspiration or model for a later one, but for some reason, were altered enough
to convince the modern editor that they should be considered original compositions.®
There are even those spells that can be comipletely original and were used only in one
collection.

Moderm textual critics have attempted to sort out the confusion and distinguish
among all the variable elements. Sethe” published the main sources of the Pyramid
Texts in paraflel rows and began a commentary and translation of the spells, but it
unfortunately remains incomplete. De Buck,” in a seven volame series copied the
variants for each of the more than 1100 Coffin Texts spells, but unfortunately, he did
not live to complete a transiation and a commeniary, The Book of the Dead, has fared
somewhat better, and with editors such as Budge, Zmﬁ:mu and T. GG. Aller, its contents
and varistions have been treated with some degree of completeness,™

This last scholar also treated the problem of the interrelationship among the three
collections of funerary inscriptions in his book that lists the occurrences of the
Pyramid Texts and his volumes on the Book of the Dead ™ De Buck indicated those
interrelations that occurred among the different collections of funerary literature in the
introductory sectionss of his seven volumes of the Coffin Texts.® And other scholars,

17 K. Sethe, 1908, xd.

18 CT Spell 902, whick appears in a New Kingdom tomb, has a title; the original in the Middle
Kingdom Cotfin Sq2C does not (Silverman, 1982, 68).

19 Among them are T.G. Allen, 1950, A, de Buck, 1938-1661, and K. Sethe, 1908-1922 and 1950.
Note, as T.G. Allen, 1974, 2, has stated, other funerary texis can contribute to or take
inspiration from these three. See, also the comments by A. de Buck, 1938-1961, xi-xii. See
also the references in note 7, above and note 39, below.

20 Jbid xi.

2% Coffin Text Spell 902 appears to be such a case {see above notes 11 and 18).

22 K. Sethe, 19081922 and 1950,

23 A.de Buck, 1938--1961.

24 See M. Heerma Van Voss, 1985, 641--643, for sources.

5 T.G. Allen, 1950, 1974, and 1960.

26 A. de Buck, 1938--1961.
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such as Lesko, Grieshammer, Schenkel, Heerma Van Voss, Kees, etc. have isolated
and studied groups of spells or lengthy single ones for which they have included both
any sources or successors.” Altenmiiller, Barta, and most recently, S. Thompson of
Brown University, have investigated the problem of which of the Pyramid Texts
served as a model for use in the coffins of the Middie Kingdom.™ In some cases, the
modern textual critic has attempted to indicate the best text from those available or has
had to “compose” what in his mind might have been the best text from the remaining
variants.”

From the remarks and references above regarding funerary literature and the
changes that took place in it, one can easily see that the subject of textual criticism is
one with which Egyptologists have been and are concerned. Perhaps, even more
interesting is that it was also practiced by the ancient editors of religious texts, This
last point should not be surprising to us, since textual criticism is a well-known
tradition in the Ancient Near East and Greece. One can perhaps see it best (and also
most frequently) in regard to Biblical literature, where many ancient editors,
commentators, and crifics recorded their views, explanations, and versions of the text
with which they were dealing. In ancient Egypt, the practice may have been more

. subtle, but there are indications, even in the earliest of the religious writings, that is
the Pyramid Texts and Coffin Texts, of attempts at explaining or interpreting a
particular spell or passage, and, as noted above, full editing. Some glosses for
explanation do occur early, aibeit rarely, bul these become more common in the late
religious and magical texts, when they are placed in the margins or spaces between
fines.”® In the more formative stages of the religious texts, the ancient
editor/commentator was no less aware of the need for clarification, and it was he who
was responsibie for the phrase commonty found in both the Pyramid and Coffin Texts
at the end of a verbal pun: sdmf pw, translated as “This means that ...” or “That is
how. ...”" Such expressions often occur after several descriptive phrases, and
sometimes they are used at the end of “etymologies” of god’s names and epithets. For
example:

CT 335 1V 286a-288¢c Who actually is this great cat? It is Re himself. He
was called cat when Sia said of him: Is he catlike in this which he does? That
is how his name of cat came inte being,™

27 L. Lesko, 19711972, 89-101; 1971, 30-43; 1972, R, Grieshammer, 1974, See also the references
in M. Heerma van Voss, 1983, 468471,

28 H. Allenmiilier, 1972; W. Barta, 1986, 28; and 5, Thompson, 1987,

26 Note K. Sethe, 1950; S.A.B, Mercer, 1952; and R.Q. Faulkoer, 1973-1978.

30 AF Shore, 1971, 420-21; and see 1. Osing, 1976, 628-629, and the references therein.

31 D.P Silverman, 1980, 59, ex. 4, and 1985, 2692835,
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The Egyptian language aiso had different emphasizing constructions to bring attention
to something which they felt needed stress, and editors could rephrase earlier texts
utilizing stylistic devices such as jr + & pominal construction which could, by
anticipatory emphasis, stress a particular (nominaly part of a spell. The editor could
alse make use of the “second tenses” to indicate the importance of an adverbial
expression.” These and other devices would probably have appeared to be less subtle
than sdm | pw.

More obvious would be the rubrics or titles that could oceur at the beginning or at
the end of a spell. The tradition of using such explicit labels began in the Coffin Texts
and became the rule in the later Book of the Dead. For example, Spell 1055 (CT VII
187a}): “This is a spell for passing by,” and one of the sources of Spell 1082 (CT VI
354c¢) has the label: “Spell for being in Rosetan.” These titles attempt to explicate the
exact purpose of the spell, but there are some explanatory phrases similarly placed that
do not identify themselves as such, They are expressed differently and sometimes
employ one of the constructions noted above, for example, jr: “As for any man who is
seen there alive, he cannet ever perish, since he knows the spell ...” (Spell 1081, CT
Vil 354a-b).

Such devices for simplifying and clarifying difficult texts would undoubtedly be
crucial to the editors of the Coffin Texts, since they were adapting material directly in
some cases or indirectly in others from an audience of one (i.e. the king or queen) to
one of many (Le., the nobility}. To a lesser extent, the editors of the Pyramid Texts
faced a similar situation when they had to alter these texts from the first person to the
third. The existence of spells or recitations for use in the afterlife was, of course,
known in the Old Kingdom, and a private person could and often did claim knowledge
of such information thar could be used for his own benefit. Therefore, it would seem
natural to assume that there was a collection of such material. Ede] has gathered these
standardized expressions that occur in biographical inscriptions,” but there are others
that are net as common, such as one from Aswan, where an individual claims
knowledge of a spell to ascend to the great god, lord of heaven.™ Presenting mraterial
and then explaining it to an audience (no matter what size} was not a style limited to
religious texts, and if one examines the medical papyri, one can see this process in
perhaps its best form. Other types of didactic texts, although not limited to this
specific pattern, follow a similar style.

Our focus here, however, is on the kargest body of funerary literature, the Coffin
Texts, and we are fortunate to have the exemplary work of de Buck, which provides

32 See CT VI 241¢-g, where only one variant used the extra phrase jr wd3t jre pw jmmtt it RS, and for
the second lense, note D.P. Silverman, 198G, 3-4 and 9, For the verbal constructions after ir see
the references in £, Doret, 1986, 0. 77,

33 E.Edel, 1945, 20-26.

34 1. Habachi, 1977, 40. See aiso the discussion of this expression in regard o a different matter by R,
Demuaree, 1983, 213,



36 DAVID P. SILVERMAN

the known variants of those texts he considered to be distinct enough from the
Pyramid Texts to form a separate group of spells. By such an action, however, he
omitted a major portion of textual material that occurs on the coffins. Therefore, one
might erronecusly assume that the choice of the specific Pyramid Texts, the extent and
nature of the editing done to them, and their location in the Middle Kingdom coffins
were perhaps aot important issues. The index that Lesko produced corrects that
impression to & great degree, for he lists all the inscriptions on each source.™ More-
over, Sethe commented on several aspects of the Middle Kingdom versions of
Pyramid Texts.® Even leaving out the Pyramid Texts, de Buck still included almost
1200 spelts, and dealing with those alone was a gargantuan task.

In louking back in time, it would seem that the individuals from the Old Kingdom
who were responsible for the preparation of these new funerary texts also had a
difficult task, but they probably had more creative latimde in dealing with their subject
matter than did their predecessors, the editors and composers of the Pyramid Texts,
Now the Heliopolitan emphasis of the Memphite area was declining, or at least
leveling out, and the importance of Osiris and other deities was increasing. The
clientele for whom they were writing was more varied than that before, ie., the class
of royalty. As democratization of royal prerogatives took place, there conld be more
divine associations, relationships and identifications and different levels of each for
the deceased individual. The surface for inscribing the Coffin Texts consisted of the
wislls of cotfing and tomb chambers, but these walls may have been a limitative factor,
since their area was less extensive than that provided by the walls of pyramid
chambers. Another distinetion between the two collections of funerary texts was their
geographic distdbution. Pyramid Texts in the Old Kingdom were refatively limited,
occurring in the Memphite area, while Coffin Texts, aithough clustering in Middle
Egypt, can be found as well in sites in the north and souih. Moreover, with the
discovery of Coffin Texts on a shroud in the 6th Dynasty tomb of Medunefer” in
Saqqara, the temporal dimension becomes vast, spanning the Old Kingdom through
the Middle Kingdom.

I the volumes of Coffin Texts, one can see easily, without even reading the texts,
that some spells or groups of spells occur more regularly in certain geographic
focations and in certain places in the coffin. Obviously someone had 1o make the
decision as to what went where, for there clearly is some consistency. Lesko’s Index™
lists in order each spell that occurs on a particular part of each coffin and, thereby, one
can see some plan and rationale. He, Paul Barguet, and others have noted some

33 L.H. Lesko, 1979.

36 K. Sethe, 1950.

37 M. Valloggia, 1986, 74-75.
38 L.H. Lesko, 1979,

37

Textuad Criticism in the Cotfin Texts

preferences in the different proveniences.” The Siat coffins alone have certain of the
spells for transforming the deceased into a falcon (CT K.d. moiméh ong ¢an also
find other examples of falcon texts that occur elsewhere in Midd]e ﬂmu%m {CT Ew-
149). The coffins from locations in the north seem to omit spells of Em:mmo:d.mzom
into the god Shu, and those of Bersheh from the Hermopolitan nome were partiat to
Field of Hetep spelis.® The spell for assembling family members is Hﬂ:,mmnﬁwn.m womﬁ
by CT 146, all examples of which derive from Bershed. However there are similar
mm.umzm (CT 131-145) that occur in Saggara wid Gebelein. On the other hand, some
spells such as CT 335, (Going Forth by Day),” apparently had mass appeal and occur
sy pl.

EW.MMMMWMMWMMMMM@ of spell 335 and its significance were cmﬂomgom_u\ mmnwom.m
influencing the number of glosses and parenthetical expressions within :F text. Since
sources occurred throughout Egypt, regional preference and w:amammmb.apmm must have
played some role. Almost each time a deity is mentioned, some variant text has an
explication. For example, where the main statement is: ] am the mwmmﬁ one who came
into being himseil” (CT IV 188-189a), a gloss {B9Ca) adds: “Who is he, the great one
who came into being himself? He is Nun, the primeval water,” In case the reader
didn’t know which deity was being referred 1o, the gloss makes it perfectly clear. In
another part of the same spell, the main message is: “Mine is yesterday; I know
tomorrow” (CT IV 192a-1933). Several glosses occur (CT [V GM..GmU-n.V.. but cm__w
one variant from Beni Hasan clearly explains it: “As for yesterday, it is Osiris; .>m for
today, it is Re.” One of the variants, using a simitar gloss to ﬁ._._m: just Ewmﬂm:ma,
omitted the direct reference to Re and substituted in its place :m_ﬁ.:m sui-shine” {E-
Leningrad). Two others, both from Meir, inscribed the god m»nw:E in Emmw 3., Re. In
some cases, the explunations take up more space than the original H@:.. I _.m:mwa the
ww: from the sacred wd3t eye in the time of rage” (CT IV 238a-239¢} is the line of
text. Most of the sources felt the need for explication: “What really is ﬂr.m mmo%\.a w3t
eye in the time of rage?” {and) “Who actually raised the hair from #? It is H.wn m.ﬂmE eye
of Re.” (In this answer some variants omit “right;” some say: “the eye which is on the
right, of Re;” one says: “It is the eye which was punished by Re.” One o.m ﬂa sources
makes the statement more emphatic with: “As for the sacred wd3r eye, it is the right
eye of Re.” .

u\ﬁﬁa are some spells that the deceased needs in order to mmmmﬁa the zmﬁ.nﬂ% 473-
481), and their origin is Middle Egypt. A similar set of instructions occurs in another
spell {CT 343), where one of the sources is Theban.™ There are nﬁﬁ.:.m? ».o% texts
dealing with overall protection of the body, and even fewer variants; interest in such

3% P Barguel, 1986, 194, See also LH. Lesko, 1974, 161167,
40 L.H. Lesko, 1971-72, 89.
41 M. Heerma van Voss, 1963; R, Gundlach and WL Schenkel, 1970; and R. Faulkoer, 197378, 262.

42 P Barguet, 1986, 22.
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mscriptions never seemed to reach the Memphite area.” .

One of the most important groups of spells, entitled The Book of Two Ways may
also be one of the earliest compositions of the Coffin Texts. All its major sources are
from Bersheh in Middle Egypt.* The Book of Twoe Ways occurs in at least eighteen
coffins, is usually placed on the floor boards at the bottom, and receives its name from
an accompanying map showing two pathways. Lesko grouped the spells inte nine
sections in which there are three versions: A and B are longer; C is shorier® His
conclusions were based on a comparison of all the sources and an identification of
both the similar and the contrasting clements. That they ali belong to one overail
group is undeniable, and that there were several distinct versions is also clear. ﬁﬁ«w is
consistency within each of the three versions, and it would appear that conscious
editing might account for the characteristics distinguishing one version from the other.
But even with each subgroup, there are distinctions among the original sources.
Seemingly unimportant clauses can be omitied. For example, in CT VII 260a-b “that I
miight sail in it to Nut” is ieft out of one coffin (B1L.) of the B version, >Eumamu.5u.p one
editor added what appears to be an unnecessary modifier at the end of the rubric in CT
VI 261b (B1C) “every day.” Occasionally, an editorial change can be significant: in
CT VI 264b-265Db, the A version has “T have seen the one who proceeded to me.mr
having fallen by means of the ones sacred of forms who are in the midst of the sacred
lake.” The B version alters the ending to: “The ones who are in coffins(?).” Clearly,
the two versions are different, but it is difficult to suggest what the distinction means.

Although some differences can be attributed to errors in copying. there are cases of
only one source that shows a deviation that cannot be considered such a mistake. .5
CT 1034 VII 279b, only one of fifteen sources does not have: “T am (or this person is)
a dignitary of Re.” B1Bo has instead “the deceased is Re.” This latier clause shows
more of a direct identification with the deity than do the others. Further on in the spell
(CT VI 280c¢), most of the sources use a clause with direct identification: “I am (or
this N is) Re, a god greater than you.” Here, B1Bo has simply: “Re is a god greater
than you,” since the identification with that deity had already been made. Each source
in CT 1038 VII 287d refers to the demon who guards the gate as “one sad of voice.”
In one coffin (B4Bo) there is an added explanation that unfortunately is subtle enough
so that the modem reader has difficulty discerning whether it refers to this spell or the
following one: “This is a spell for passing by him {and) that which (or who) is under
hine.”

In CT 1040 VII 289b-290a, almost all of the sources of both versions have “My
dignity is in Pe.” They then part company with most of one group, utilizing the
expression “at the time that I purify Osirs,” the other preferring a &ﬁnaﬂ.ﬁ phrase:
“tust as Osiris is pure.” In one version of the spell “Re-Horakhty” is mentioned by
name, while in the other, the epithet “lord of the horizon™ is preferred (VII 289b).

43 Jhid. 3648,
44 L.H. Lesko, 1972, 3.
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Despite the difference between these versions, the similarities that do exist and the
same conlext underlying them all show their inherent unity clearly,

It is possible, however, to see just how close the versions of these spells were to
cach other, if we compare them to another set of spells that appears to parallel parts of
The Book of Twe Ways. But unlike those discussed thus far, this collection is not from
Bersheh, nor does it occur on the floor boards of a coffin. These inscriptions were
carved on the walls of the funerary chamber of Hsw the Elder, whose tomb was
located at modern Kom el-Hisa in the western Delta* The specific group of spells
that relates to The Book of Two Ways takes up only a smalf part of the more than eight
hundred lines that appear on the south, west, and east walls of the chamber. Given the
subject matter of the present investigation and the discussion thus far, it shoukd be
informative to examine and compare this particular set of texts from the Delta.
Further, they comprise the oniy known Coffin Texts from the area, and, as such,
should provide some interesting textual critiques.

On the west wall of the chamber are three registers of texts, and the second of these
contams 116 lines that closely, but not exactly, resemble Coffin Texts spells 13100-
1113. These spells, therefore, cotrespond to Lesko’s section VI of The Book of Two
Ways. They comprise the group of texts that presents information that the deceased
had to know about the seven doors/gates, and they st the mames of the guardians,
KeH,” like sume of the Bersheh sources, omits a title in spell 1100, but this omission
Is a consistent trait in KeH.* In looking only at the KeH version of the spell for a few
minutes and comparing it to the Bershen sources, there are clear distinctions between
the two that are readily visible. Based only on the Bersheh versions, the basic text can
be translated as follows:

1t is after I had taken away the knives(?) of the knife-thrower from him that [
have come here in the great valley. The Buicher, sharp of the striking power,
who has no apposition. T am the one who drives away the evil ones that have
no oppaesition. Do not descend upon me, Stretcher of the prow rope, Vigilant
One. Let him not bring about bleariness in the sun people on the day of the
clarity of the god. I you come against me as/with any type of worm, then Re
will die, and then Apopis will be hostile. It is in it, in the midst of the
slaughter place of the protector that things should be done.®

45 Jhid. 4-5.

46 D.P. Silverman, 1988, and forthcoming 3.

47 KeH is the abbrevialion of the texts from Kom el-Hisn.

48  Sec figure i, where most of the Bersheh texis begin the spell with the name of the gatekeeper.
Figures 14 list first the Bersheh versions, then KeH follows; the last column is a paralie! from
Beni Hasan discussed below (see n. 54).

49 See the trunslation and comments of L.H. Leske, 1972, 109-110, and Faulkner, 1978, 157. See LP
Allen. 1984, 343, and 360-1, for a discussion of the prospective passive form.
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The first few lines of KeH (255-258, figs. 1-2, second column from right) correspond
fairly closely to those from Bersheh (CT VII 416b-417a), but then KeH (259-260)*
differs somewhat, especially in regard to the participial statement. KeH is distinet
again, after the introduction of the conditional sentence (begun in KeH 265 and CT
VI 418c), The following is a rendering of this part of the spell:

If you come accompanying/after this {and) [Apophis is slaughtered],” then
you should do things in accordance with it/him in the [slaughterhouse] of the
one wha was protected by the de[stroyer of his father?].

Contrasting this translation with the one given previously for spell 1100 indicates that
the context of the two versions is similar, but a comparative analysis of the
composiiion of each demonstrates that the means of expressing the ideas were often
distinct. In the protasis, KeH adds a phrase (265} and then perhaps continues it with a
following clause mntroduced by jw; it does not, however, contain any references to
worms mentioned in the Bersheh sources.” The apodosis in both versions takes the
form of a sdm-£3f, KeH using the verb jrj (266}, Bersheh, mwi (CT VII 4i0b). It is
noteworthy that the fatter word and the expression in which it occurs is absent in KeH.
Perhaps, the northern location of the tomb and hence its proximity to Heliopolis, the
mainstay of the powerful solar cult, could account for this omission. While references
to aging and passing away of divinities do occur, the recording of the acwmal death of a
god was not common, and Hornmung noted the conscious avoidance of any references
to it, especially in regard to the deity Osiris.” It is important to note that it may have
been the texts from Bersheh that were edited rather than those from KeH. Perbaps, the
versions from Middle Egypt were augmented to include this passage in an atternpt to
adhere more closely to Hermopolitan theology.

At the end of the text, it is KeH that appears to have added a phrase (267-268). A
parallel for the conclusion of the KeH version may exist in another spell, not included
by de Buck among the Bersheh sources of the The Book of Two Ways.™ Spell 901 (CT
VII 107k-1081), uniike those sources discussed above, comes from Beni Hasan, Like
them, however, it is concerned with gates and even mentions the names of seven
chambers, Considering the similarity in confext to Speli 1100, perhaps the title {113-

50 Note the absence of It in KeB as well as in some of the Bersheh texts.

31 The traces at the end of 265 would also suit jw Id-fw). See below notes 54 and 55.

52 CTVII419a.

53 E. Homung, 1982, 151-153. He, ibid. 155, felt that this passage from The Book of Two Ways was
used to threaten “the possibility that the sun god might die.”

54 P. Barguet, 1986. 36-37, has listed it under a group of spelis for the general protection of the body
and the viscera. It appears on figs. 1-4, under the heading BH4C and will be referred to as such,
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114) should be translated: “Spell for Proceeding to the Gates (and) the Guardian of the
Quter Gate,” rather than the traditional rendering that refers to the last expression as
"Gates of the Tomb.” If this suggestion is accepted, then the end of the title in BH4C
is similar to that found in many of the Bersheh sources (See fig. 1). The following line
(115, fig. 2 far right} is damaged in part, and, in comparison to the other texts,
extremely abbreviated. The negative at the end of the line follows the Bersheh
sources, as does the use of the first person independent pronoun that introduces the
participial staternent. The following participle, however, is mds, the same used in KeH
(259), not jsf as in Bersheh. Both of these versions omit the passage about the death
of Re,” and the conclusion of both seems to have many similarities. Unlike Bersheh
and KeH, BH4C continues its text with names for each of the seven chambers. The
Bersheh spelis following 100 on the contrary deal mainly with the keepers of the
seven gates. Still, there is a similarity of context amongst the three versions which
indicates perhaps a relationship among them. Because of the distinctiveness of the
BHAC, however, it would appear that it represents yet another version of the spell; i.e.
two Bersheh versinns, one KeH, and one from Beni Hasan. Spell 901 from BHAC in
1s entirety might even have been considered an abbreviated rendering of Section VIH
of The Buok of Two Ways.

In continuing with the KeH text, 269-279, we find what clearly is 2 close version of
Spell 1101. The next lines, 288-300, seem (o be a heavily edited version of Spell 1103,
and its position here, and the similarities 1o the Bersheh sources supported such an
attribution.” With lines 301-311, however, KeH does not follow the sequence, and our
paraliel appears not to be a single spell, but a consolidation of Bersheh spells 1109-
1110, Such changes in the order of the spelfs is not unheard of in these texts.® The
next KeH lines 311-321 are unparalleled in the Bersheh version, and consist of a spell
in which Re is mentioned, as well as “the one who aourishes the common folk,”
perhaps an epithet for the same god.

KeH then follows with lines 322-328, apparently retumning to the order in Bersheh,
and this text parailels Spell 1104. As might be expected, Bersheh Speils 1105-1106
appear to be the parallels to KeH lines 328-342. There are many shifts in the KeH
version, and the editor for the Delta version apparently treated the two spells as one.
An interesting note on textual criticism is the use of the synonym inkw in KeH, white
Bersheh has kkw (both words meaning “darkness™). KeH lines 342-356 then advance
to what appears to be an equivalent to Bessheh Spell 1112, This skipping ahead can be
explained, since KeH had already included Spelis 1109-1110 earlier. Perhaps the
editor felt that Spells 1107 and 111 could be omitted since they were so short and

55 R. Faulkner, 1978, 36, and P. Barguet, 1986, 36, have both understood hir 1w mean “tomb” in this
case and “gate” in CT VI 416z Ihid. 651, and R, Faulkner, 1978, 157

36 Note the use of the added direct reference o Re in only the Beni Hasan source of CT 335 TV 199.3h,

37 We will return below 1o these lines, with another purallel.

58 L.H. Lesko, 1972, 3.
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consisted basically of a few words that were repeated several times. In fact, many
Bershen sources aiso leave them out. The omission of Spell 1108 is more difficult to
rationalize, except for the fact that it also does not occur in several Bersheh coffins,

Apparently Spelt 1112 was critical, since KeH (342-356) continues with a version
of it. Here, however, KeH must have fotlowed a totally different copy. The Bersheh
text is the one that serves as the ancestor of BD 135. KeH clearly seems to have
worked from a quite different source; it contains an elaborate emphasis on Re that is
omitied at Bersheh, and it even replaces a reference to Forus in the Bersheh version
with one to Re. With the next lines (356-364), KeH concludes The Book of Two Ways
with Spell 1113, but it does not follow Bersheh closety, and it is augmented with
references to Re. Bven though KeH omits Spell 1114, the concluding text of Section
VIIL other Bershen versions also leave it out. It is immportant to note that although
KeH did not include this last spell, it does have a passage with a remark regarding the
beauty of Re in its concluding spell {parallel tc 1113) that occurs in Bersheh Spell
1114, but not in the Bersheh versions of Spell 1113,

Before concluding, it would, perhaps, be informative to look at the texts that are
organized in figures 5 and 6. Listed there are CT 1103 and the corresponding KeH
fines 288-300, As mentioned above, this identification was made on ihe basis of the
position of these lines among the others of KeH that paralleled spells of The Baook of
Two Ways and because of the simitarities in context between the two versions. There
are, however, many insiances where the KeH text appears o have urusual readings.
At first glance such distinctions could be attributed to a corrupt copy, but there was
apparently another reason for the differences. KeH represents another tradition, and
there may be yet a fusther paraliel in another spell, one that has not been identified as
velonging to The Book of Two Ways.® Ttis CT 579 Vi 194j-g, and it is listed as the
third paralle} on figs. 5 and 6. As was the case with the new paratlel for Spell 1100,
the source is & singte coffin from Beni Hasan.

"Fhat the text on the coffin from Beni Hasan is closer to KeH than to Bersheh is
clear in a number of cases, most obviously in the strange phrase beginning with KeH
fine 293: “Retreat because this white crown which, itself, caused the Nubian to be
horr.” Bersheh has “the white crown and the nemes have retreated.”™ If one reads the
text ajoud, the three versions seem Lo sound similar, and this observation points to a
possible confusion that may have resulted when one scribe taking the dictation heard
one thing, and another scribe heard something else. From that poin, editors who
received the copies may have tried o force some sense into the affected passages. One
cannot, however, make the same conclusion in regard to the use of the word nfr “god”
in both KeB line 297 and the Beni Hasan version, while Bersheh has Diwiy “Thoth.”
Two distinet trends are indicated, and the texts with nfr may reflect & desire to edit out

3¢ See D.P. Silvermun, forthcoming 3, for a full discassion of this spell.
&0 R.Faolkner, 1673--78, 158 and Lesko, 1972, 112.
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the reference to the Hermopolitan deity. As mentioned above, in regard to Spell 1100,
Heliopolitan influences might have been at the root, although one might have
expected the text then to read “Re." It is of course aiso possible, as noted above, that it
was the Bersheh text that was edited to reflect Hermopolitan doctrines. Whatever the
reason, it is interesting to note that the text fron Beni Hasan again is closer to that of
KeH. One might have assumed @ priori that the texts from Beni Hasan, because of a
closer proximity to Bersheh, might have favored Hermopolitan influences.

I shouid atso like to bring attention to two other features common to KeH and Beni
Hasan® that have nothing to do with textual criicism:

(1) On the table of offerings carved on the east wall of Hsw’s tomb is a vessel
with flowers projecting out of three spouts. In the tomb of Amenemhet {rom
Beni Hasan (Pl XVII) is similar scene with the same object occurs.

(2} Among Hsw's titles are the two designations: hw-C “Protector” and hic3 b3t
“Ruler of the b3z;” the same designations together are also accorded to
Amenemhet from Beni Hasan (P1, XVID).

As more texts from the Delta become avaitable for examination, more light will be
shed on the reasons underiying the relationship that appears exist among these three
sites.

Textual criticism and editing did exist in the Coffin Texts, as examples in the
previous discussion have showr. Critics and editors surely had to deat with a variety
of problems including correcting errors made by scribes who didn’t listen carefully to
dictation presented by their master. They also had to revise the mistaken texts
recorded by careless copyists. In some cascs, eTrors might have been so severe that
creative editing had to be resorted to in order to make any sense out of the passages. If
a copy of such a text survived and was edited further, it might have been the basis for
a new version of & spell. Bt was perhaps the critic and/for editor who was tesponsible
for adapting spells to reflect new idectogies or regional preferences. Many more
motives and reasons for changes must have existed.

For the modern critic to feamn more about these ancient eraditions and to be able to
discern variants from versions, he must examine and compare carefully all the sources
of a particular spell -— not only the texis from different areas, but also the parailel
texts from the same location. Once these investigations have been made, it may be
possible to conclude why some of the sources for the popular Coffin Text 335 (V 2b-
¢) recorded that the goddess Seshat buile the house, while other sources noted that the
builder was Sekhmet or Ptah. One may be able to decide what the reason was for the

owawU.w, Silverman, 19811982, 6-12. See also Ward, 1982, 130, and H.G. Fischer, 1985, 73, a
1123-1124. T
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omission in the Siut coffins in CT 343 IV 350 b of the phrase m pr. Space may have
been a factor or, the underlying reason might have been that a well-read nobleman had
personal preferences as to how a spell should be recorded on his coffin. As work
progresses on the Coffin Texts, and more detailed studies are made, we will discover
more and more information about textual eriticism in ancient Egypt.
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artificial or over-precise, It might even be argued that in view of their notorious
‘multiplicity of approaches’ the ancient Egyptians were quite unable to experience
conflict and cognitive dissonance. A descriptionist view of Ancient Egyptian history
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will tend to inciude all these seemingly contradictory phenomena in its colourful
picture of a bygone reality. But the possibility of everything at any time excludes
meaning and consequently understanding. Meaning presupposes pegation. The
interpretative approach to culture therefore attempts to find cut the relevant negarions.
It might sometimes go too far or in the wrong direction, but, as Francis Bacon has i,

“citius emergit veritas ex errore guam ex confustone”.

1. The classical Conception: the theo-politology of maintenance’

1.1 The Text
As far as the ‘classical conception’ is concerned, we are in a privileged position,

having at our disposal a text which can duly be regarded as fundamental in iis
exposition of the central concepts. The text has been known since 19707, but its
relevance to royal ideology does not seem to have been recognized.’ It is not a
recitation but a treatise dealing with the general conditions of the solar cult and the
role of the king as a priest of the sun god. It contains 44 verses and is divided into
three stanzas. The first stanza of 10 verses describes the rising of the sun in the style
of Fgyptian cosmographical literature®, the second stanza specifies in 20 verses the
knowledge of the king, who by his initiation into the arcana of the solar circuit is
enabled and legitimized to accompany the cosmic process with cultic action and
recitation.® The third stanza deals with the legitimation of the king in a more general

way.” The king is authorized for his office not onty by his knowledge but above all

because he has been installed on earth by the sun god himself.

2 For general outlines of the royal ideology of. Hornung 1982, Leclant 1580 with extensive

bibliography .65 n.15, Vernus 1986b, Assmann 1984c.

3 Assmann 1970 id,, 1983b, p48¢. The texl exists in 11 versions, 3 originating from royal temples of

the NK.
4 The text is not mentioned in Bonhéme & Furdeau 1988, In Goyon 1979 it is treated as a variant of BD
chapter 15. Grimal 1986, p.50 mentions the Taharga version and seems to regard the text as

belonging to the royal propaganda of the 25th dyn.

5 Homung 1984. The use of these ‘books’ for the decoration of royal tombs as a kind of exclusively

royal funerary literatuse has to be interpreted as a secondary adaptation, pace Barta 1985.

6 Cf.the emphasis on *knowledge” in the title of the Amduat, which has 1o be regarded as a codification

of precisely the same knowledge which in our text the king Is said to possess.

7 Cf Oto 1969,
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Jwrdi.n Rw njswt N

tp 3 1 ‘niw

ruhh hn' dt

hrwd' regw hr ship ngrw
hr shpr m3°t hr shim jzft
Jw dif hipwt i ntrw
pri-hrw n 3w

Re has installed king N

upon the earth of the living

for ever and eternity

judging men, satisfying gods,
realizing Maat, annihilating Isfet.
He gives offerings 1o the gods

and mortuary offerings to the dead.

<ﬁmom 1-5 form ore complex sentence which requires closer analysis. We are dealing
with a PSO clause to which no jess than six adverbial adjuncts are annexed.
Complexity is created by the fact that only the first two of these adverbials relate to
the verbal predicate, specifying the action of Re in its local (on the carth of the living)
E.a temporal (for all etemity) frame. The other four adverbials relate to the object mwum
king, and are in fact postponed attributes: o

(Action 1} P-5-0-Ady
_
(Action 2) 5.P.0O

Structurally, the sentence is analogous to phrases like

dj.tw n.k jrtf.k hr m33
Your eyes are given to you (your eyes which are) looking

The point is that the sentence comprises twa actions, which differ widely as to tense
aspect and Akrionsart,” and that the king plays a double role in it, being object of one

8 In my use of these terms I am following Koschmieder 1929, referring by the term fense to the well
knbwn triad past-present-future (with sub-divisions like plusquamperfact, present perfect eic.),
by the term aspect o the binary opposition of perfective-imperfective {or accomplitaccompli)
and by the term Aktionsars 1w the opposition durative:punctual, which has to be supplemented
by the opposition ilerative (repeated action): semelfactive (singular action). All these categories
are relevant in the verbal system of Middle Egyptian, even if partly neurralized {as the category
of ‘tense’ in the Ar+lnl.-form), but need not be developed here in greater detail. Cf. Junge muqm
and Vernus 1986, i
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and subject of the other action resp. set of actions:

Subiject Object Tense Aspect Aktionsart
Action 1 Re King perfect perfective punctual
semelfactive
Actions 2 King rmw 0 mnperfective durative
nrw iterative
M3t
Jaft

Both actions or set of actions are transitive-causative. The god causes a set of actions,
the king causes a set of states. The action of the god can be classified as initial causing
or initializing. He acts once and for all. The actions of the king are incessantly going
on, they are to be classified as maintaining. The maintaining actions of the king,
causing a state, are subordinated to the initial action of the god, causing an activity.
This is the main point of the sentence. Let us now proceed to s semantic analysis.
The God causes not only the activity of the king, but also its spatio-temporal frame.
The king is acting ‘on the earth of the living’ and ‘for ever and ever.” This imptlies that
there can be only one state in space and time. Plurality is categorically excluded, both
synchronicaily, as a plurality of coexistent siates, and diachronically, as a succession
of different empires. This view of theopolitical order preciudes not only foreign
poficy, but also history in the sense of change, development, evolution. The temporal
frame -— nhth and gt eternal repetition and eternal doration — is filled not with
*history® in the sense of a meaningful process {like, e.g., h'w, the life-span of an
individual) but with keeping the world going by actions which have constantly te be
repeated. The basic idea is maintenance, not progress.” Political action is conceived as
an iterative process of maintaining a state, which is specified in four different actions:

judging men: i.e. causing men to be provided with justice,

satisfying gods: i.e. causing gods to be provided with worship and
offerings,

realizing Maat,

annihilating Isfet.

}

&

The four actions of the king are arranged in pairs, and the pairs are correlated in an
explicative parallelismus membrorum. The first pair specifies the second, the second
summuarizes the first, Realizing Maat and Annihilating Isfet consist in judging men
and satisfying gods. Let us deal with these actions separately and first turn to the
judging of men.

9 Cf., however, the ideas of ‘proceeding beyond the schievements of the fathers” and of “enlarging of
the horders,’” which seem to centradict this view cf. Homung 1957 and Blumenthal 1970,
16469 and 187¢. For the idea of maintenance cf. Derchain 1961.
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1.2. The implications of the classical Conception
L2.1 wg® rmtw: ‘negative anthropology’.

The Egyptian idea of justice implies an idea of injustice, which in its tumn implies a
whole anthropology. It is closely linked to the idea of inegatity. “To judge men”
means: to establish equality among them, in order to protect the weak against the
strong. Justice, in fact, means protection. This results from another text, which deals !
with the same concepts in a slightly more explicit way, Book of the Dead Chapter 126
Is a speil which addresses the four baboons sitting at the prow of the solar bark:

who canse Maat to ascend to the Lord of the Universe,
who judge both the misershle and the mighty,

who satisfy the gods with the breath of their mouth,
who give divine offerings to the gods

and mortuary offerings to the dead,

who live on maat and sip on maat,

who lie not and whose abomination is sin.

Thus, the expression wd” rmpw © Judging men’ is to be specified and to be understood

as ‘judging between the miserable (m3r) and the powerful (wsry’, and not — as ope /

woull expect — between the righteous and the criminal, the good and the bad one,

zaddiq we rasha’, in terms of Biblical Hebrew. This phrase occurs again and again in i

several genres of Egyptian texts™ and has terminological significance. Judgment is !

always between the weak and the strong, the miserable and the powerful, the poor and

the rich. Instead of hn', ‘and, together with,’ the texts have more often m-", ‘from the

hand of”, making quite clear, that by this judgment the poor, weak and miserable are

to be rescued “from the hand of” the strong, rich and powerful, and implying, that it is ]

the strong one, whe is the rasha®, the criminal, and inegality as such is injustice, i
One of these texts is Coffin Texts Spell 1130 which has unanimously and justly

been recognized as one of the fundamental texts of Egyptian philosophy. Here, the

creator speaks, and he states expressly, that, among other good deeds, he has created

men equal to each other:

I made everyman equal to his fellow
and I forbade them to do Isfet.
But their hearts disobeyed what T had said."

e
10 Janssen {946 1, 72; It Bh; Edel 1944, 42 §36; Vandier 1950, 242; Otio 1954, 95. For the king see e.g.

Grima} 1986, 309 {pHarris 1 78.13-79.1: “T rescue (the weak) from the hand of the strong who
opresses him™),
1T CT VII463 f-— 464 ¢, of. Schenkel 1983,
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Isfel, as disobedience to eguality, can only refer to inegality, created not by god but by
the disobedient heart of men. Further on in the same text the creator asserts:

I judge the miserable ‘from the hand of " the powerful.”?

Here— and this is absolutely exceptionzl in an Middle Kingdom text — it is the
god who charges himself with a task which, in the context of the ‘classical conception’
-— devolves on the king.” The charge of the king is to counteract this unjust state of
inegality by rescuing the weuk from the hand of the strong and by setting Maat in the
place of Isfet, as it appears to be the role of the king as early as in the Pyramid Texts,
where Unas is said to arrive in heaven after

having set Maat in the place of Tsfet
in the island of flames. "

This idea of the world of the living as an island of flames where the weak are
always oppressed by the strong is reminiscent of ‘the law of the fishes’ in the Vedic
tradition: the big ones eating the smaller ones. There, as in Egypt, this pessimistic
view of human nature serves as an argument for forceful government, legitimizing the
kshatriya (warrior) caste.” Another parallel is that of Thomas Hobbes, whose view of
man's natural state as a bellum omnium contra omnes corresponds as closely as
possible to the way the Egyptian texts depict a world without kingship.” The
pessimistic literature which had formerly been dated mostly to the First Intermediate
Period now more and more evidently belongs to the Middle Kingdom and probably to
i1s Tatter half,” which is notorious for its strong centralistic, absolutistic and perhaps
even oppressive tendencies,' thus confirming the link between ‘negative
anthropology’ and ‘absolutism.” The idea is, that without rule, there is no order
possible, implying confidence, amity, community; and without order, there is no life
possible, because the weak would be slain by the strong:

12 CT VI 466 e — 467 ¢ of, Assmann 1983z, 178 and 279f. The same phrase occurs in pCairo 58038
{the famous Boulag hymn) ¢f. Assmann 1983a, 177,

13 This exception is best expluined by the literary character of the text and its function as an answer [o
the *Vorwurf an Goit”, of. Otto 1950; Fecht 1972; Assrmann 1983 4, 268fE.

14 Pyr 265 b, cf. Pyr 1775 b-c.

15 Incidentaily, classical India provides an example for that differemtiation between the religions and
the political spheres, which in ancient Egypt was categorically excluded. For in India, the
respective powers are divided between the Brahmin and the Kshatriya castes.

16 For Th.Hobbes see Strauss 1952, cf. also Schmiit 1922 and 1932,

17 Berlev 1987; Cruz-Uribe 1987. See also Junge 1977,

18 Helek (1986) perhaps goes too far in this interpretation. But the suppression of feudal nomarchy
under Sesostris Il is an established tact. See Delia 1980 and Cruz-Uribe 1987.
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when three men travel on a road, two are found;
for the greater number kills the lesser.”

Thus, the king and the state have been installed by the creator in order to protect the
weak and to banish the status naturalis of Isfet:

He gave them ‘rulers in the egg’ and officials
in order to strengthen the back of the weak™

The image of the *Good Shepherd” which for us has such a pastoral and peaceful ring®
expresses the determination of the divine king to suppress the ‘wolfish’ nature of man
and to fight Isfet in order to protect the weak.” Order is not a natural quality of the

19  Admonitions 12.13-14 ed. Gardiner 1909

20 Merikare P 135--136.

21 Mueller 1961; Blumenthal 1970. The thems of the Good Shepherd recurs in a late wisdom text,
which is unfortunately siill unpublished. This is what Posener and Sainte-Fare Garnot 1963,
154 communicate concerning the relevant passages on ‘page €' “Toutefois le théme favori de
Pawteur est Papologie du chet. Celui-ci est nécessaire; # faul vivie dans son entourage, afin de
nétre pas “un chicn qui p’a pas de maitre’ (page A). Au reste ‘des miliions de soldats sent
battus, gui nont pas uh vaitiant capitaine(?)’; ‘une armée est médiocre qui n'a pas avec elie son
miaitre’ (page C). Le role du chef est de conduise et de dominer; il iui arrive de pusnir, mais ¢’est
chose naturelle: ‘est-oe gue fes taureaux ruent, qui ot un berger qui les mate?” (page C). Mais
i1 duit exercer atssi sa fonclion avec douceur el sollicitude et Pon retrouve, dans la méme page
C. le theme classique du “bon berger’. Le chef est le “pasteur’ de ‘ceux que Ré a créés’. I
retribue chacun schon ses mérites e, par voie de réciprocité, le supérieur *donne en retodr de ce
gw'on a fait pour lui’. C'est pourguot la sagesse est d’adorer le mailre, de lui étre fidéle et
méme de ‘donner chague jour en pius’ de ce qu'on lui doit, en sorte qu'il éiende vers le
donatenr bénévole ‘sa main qui porte la vie’,” -~ The revival of the social and political
phitosophy of the Middle Kingdem is quite evident and it is the more impressive as it 18
mutched by the well known ‘archaism’ in the plastic arts of the same period, which also
[avorizes the Middie Kingdom and which should also be regarded as a revival rather than an
archaism, Other passages of the text deal with the obligations of the chief: “il obéit. lui aussi, &
une morale, doit 8tre bon ot juste et son propre avenir dépend de son compostement. Voici
quelgues ciiations éloguentes, tirées, elles aussi, de la page C. ‘Le grand, gui vit de ia vérité et
qui a le mensonge en abomination, se mélera aux {fm3hw)’, tandis que ‘eelui gui multiplic les
corvées est écarté des dignitaires (smrw) et encore ‘celui qui raite indignement son nombreux
peupie (7), le dieu le paiera en retour”.” If this refers to the king (as it appears to be the case).
the argumentation seems closer here to the Demaotic Chronicle than to Middie Kingdom texts.

22 Tt is not difficult 1o read exacily this combination of pessimistic wisdom, Le. insight into the rature
of man, and resolutedness, in the expressive pertraiture of kings Sesostris Il and Amenermbat
L
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world, it must be imposed upon it from ‘above’. The pharaonic state is represented as
the only means by which this can be achieved and the natural state of the world can.
be tummed into a civic state, where the weak has a chance to survive.

1.2.2 ship ntrw: negative cosmnology
The expression *satisfying the god’ occurs in BD 126 as;
“who satisfy the gods with the breath of their mouth.”

The notion of satisfying refers obviously more to incaptation than to action. The
conception of speech as a ‘breath of the mouth’ is very familiar in Egyptian texts.®
Why do the gods need to be ‘satisfied’ or ‘appeased’? What kind of discord or
dissatisfaction threatens or even reigns in the divine world which is to be dispelled by
the words of the baboons and by the king? Is it conceivable that Isfet is a condition of
the divine world, too, as it is one of the mundane sphere?

I tzke Apep, the dragon or serpeni who threatens to swallow ihe celestial ocean, o
be an embodiment of Isfet in the divine world. Apep incorporates the same tendency
or gravitation towards disintegration on the cosmic jevel which the lamentations
describe in the social sphere. In quite the same way as mankind is incapable of
keeping order and stability by itself and needs to be ruled from above, the cOSIMOS
would fall apart if it is not constantly ruled. The Fgyptians conceived of ‘cosmos’ not
so much as a well-ordered structure in Space than as a well-organized, Le. successful
and even ‘triumphant’ process in time. The salient point is the success of the process,
the constant overcoming of a constant counterforce or gravitation towards stand-still
and disintegration, The cosmic process — the solar cycle ~— cannot go on by itself as
a perpetuum mobile. Tt needs to be maintained in the same way as social order cannot
persist by itself but needs & strong government o be sustained. The point is that
cosmic order needs governmient, too. This is the political meaning of the solar cycle: it
is the exertion of government.” The significance of this conception becomes clear as
soon as one tealizes that the Egyptian idea of the ‘solar cycle’ is not just ‘solas’ or
‘Heliopolitan theology’ but embraces the Osirian, and in fact every other sphere as

[=2

well and must be regarded as the Egyptian concept of cosmos or world-view.

The creator instalied the solar cycle as an institution of cosmic government,
developing Maat and dispelling Isfet, in precisely the same way as he installed the

21 Vernus 1976. In the Amduat, the inhabitants of the underworld revive as they ase addressed by Re
and are said to ‘live on his words"; (re)vivifying speech is constantly referred 10 as ‘breath.” See
Hornung 1963/70 and 1984,

24 The salar cycle, it is true, has a ‘biological meaning’ 100. It means not only the overcoming of
rebellion, but also the overcoming of death. This aspect bas been analyzed e.g. by Hornung
1977. For the political symbolism cf. Assmann 1983a, 71-80,
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mmwmmwoﬂ\o w_mmmwuw _M_.oamw.E do the same on mmﬁw. One ‘organization’ mirsars the narrated®, and it is reflected in the sun-hymns as well.® What is decisive is the
o T e may tormalize this concept, using "C” for ‘causation’, in the following complete homology of the cosmic and the political sphere. In both spheres we have
¥ . the distinction berween initial causation and ongoing maintenance. Let us call this

principle ‘indirect causation’ and briefly summarize its imnplications:

c
/ 1. Life, cosmic as well as social, is dependent on order. Order, however, cannot
\ ¢ / generate and persist by itself. It has to be imposed from outside and constantly to

Re

¢ : be defended against Isfet, a natural tendency towards chaos, disintegration and
/ death which is innate in man, society and nature. This principle we have labelled as
solar cycle Maat harmony . ‘negative anthropo-/cosmology’,
] ) 2. Negative anthropology necessitates anthoritative government imposing and
Model I: causation of cosmic order maintaining order upon earth. Because it cannot grow from ‘below’ it has to be

instalied from ‘above’ ™

The solar cycle, representing the Egyptian view of the world in its cosmic

c /
\ C l/ : dimension, has a definite meaning: it is government, imposing order, justice,

¢ ‘ coherence on a world whick would otherwise collapse. As a form of action, the
= / sofar cycle is a polytheistic concept, implying a plurality of actors and opponents,

(]

Re king Maat harmony . it is a ‘concerted” action and a ‘consteilative’ conception. The government which
. . the sun god exerts in his daily motion through heaven and underworld is confined
Model 2: causation of social order to the divine sphere. If is ‘anthropomorphic’ in its complete homology with

This commespondence or homology between the costi pharaonic _..En, but not nm.,bﬁ.rnomogmq_n._ ’ .
and the political ietitution ot wwﬂmoao iy s % process i_t.:.w@.morw. Sﬁm...l 4. The m.;mmm 15 the exact imitation of this cosmic mo<.n3§2: on earth.” wﬁ. the
imagery of the sun hymns m;m e wm : m‘, inds :m nwwnmvmuo: i the ﬁ&&ouﬁ , cosmic governance caniot be reflected and life-ensuring order cannot be realized
imagery of royal inscriptions.* C onmn%:F :.wS:,H,M.a » 88 in_._ as in Ea cosmic ' on earth otherwise than by a mm:mm.n uler, mom.mba. representative of the sun-god
flames” m mer Ik P o -onsequently, wﬁuwn.viczm like Jw nsrsr istand of himself. Every other form of political organization would destroy the perfect

s, mr ahdwj “lake of knives', Izt nt “pp “sandbank of Apep’ and the like refer homology. The idea of “state’ is a singulare tantum.

both to the celestial and to the terrestrial spheres. 3. The world does not need 1o be ‘saved’ or ‘redeerned’ but merely to be ruled. The
The sun god appears twice in model 1: in the role of i . . mm_ﬁﬁg is not out of reach wc.ﬁ quite to Em contrary conmmm:mz ‘u.mw.mw& by the
rotagonist n the oy - = in the role o Qn.mﬂcw and in ﬁm Ema of . ooB_uEn.u mﬂonm wm mo.mw and kings. There is 1o room w@w messianic hope and
protag m the solar cycle. This duplication is mythologically dealt with in the expectation.® The implied anthropo-/cosmology is *negative’ only in a weak sense

‘Book of the Heavenly Cow’ where the installation of the solar cycle by the creator is

2% Homung 1982. The Egyptian concept of a ‘fallen state of the world' (see Kakosy 1964) is linked
with the idea, not of “fall” but of ‘separation’ or spiiting: the separasgion between heaven and
earth, and between gods and men. It is this idea of a “split world’ which is at the buse of the

‘negative cosmology” of the ancient Egyptians.

25 The concept of causality is of course qui i iz i iz
] # f:::_.: ¥ 13 ol course Quite foreign 10 mﬁﬁ.:&u thought. In Egyptian conceptualizing, 30 In the more complex sun-hymns, verbul pussages refer to the solar cycle and nominal pussages 1o the
causation” is linked with magic power (43, ‘magic’, cf. Ritner, in fs volume), Magic is creator, ef. Assmann 1969, 1-13
conceived ¢ iti c : ¢ ivity’ i ot orting
...rn_cm . 48 a momw:& mo._dm to counteract the ‘negativity’ of the world: stand-stiil, 31 In this respect, Hobbes, supporting a contract theory of socio-political order, differs from the
disintegration, death, illness, in short: everything opposing the cosmic process. Tayptian paradigm
26 Cf Assmann 1969, 268-71; 306-: : .
ann 5 1 306309 etc. 32 For the idea of the king being ‘the image of god’ which expresses this relationship of imitation in

27 Redford 1967, 3-27; Schunk 1985, 63-86. Egyptian concepts, of. Ockinga 1984
28 Cf. Assmann 1969, 2711.; 295-208. 33 Cf >.m“m:::5 1983d o .




66

as n.oammﬂm.a with e.g. gnostic cosmology or Christian anthropology, But is is
precisely this confidence in the retrievability of Maat which wanes with the end of

the New Kingdom.

2. Amarna: theo-politology of Jjfe.

The ideotogy of the Amarna Religion contradicts the classical conceptions in the

following points:

cosmology, it presupposes a world which, in the worlds of Vernus and Yovotte, is

toute beauré, toute Sécuritd” ™ Such a world does not need to be ‘ruled’ in the

strict sense of an tmposition of order against an intrinsic tendency towards chaas
but merely (o be kept alive, ,

C /
mu /
Creator Sun-god Maat dominien  Aton  Jife
King

There is no difference between primordial ang continuous causation.” The world has

not me [{a] U@ Ewm.wm:m_.:wﬂa s Tﬂﬂ&ﬂv@ mmu_@.ﬂ@ arc no anga. Onistic HOWOQM to Tm constan m
N m $ t %

e ——

34 Vemus & Yoyotie 1988,

33 Zam&.nmm to siress the obvious fact that the very concept of causalion {Tendered by ‘C' in the
diagram) changes most anm_ﬂna_m:w, too, by passing from the traditional o the Amamg
paradigm. It loses its ‘magic’ implications and becomes a ‘natural’ principle (¢f. Afen, in this
volume), The apparent disregard for *primeval creation/causation” in the AmMma texts is heg
explained by this merging of primeval and continuous causation (=direet causation) which, jp
the traditjonal paradigm, are separated by the ‘Falp’. _
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3. The relation of ‘anthropomorphic’ homology, placing cosmic and social order in
mutual refiection, gives way 10 a unified unjverse where mankind becomes the sole
partner of divine action. Anthropomorphism is replaced by anthropoceatrism. The
whole solar cycle is performed for the sake of mien: n.sh, 1 jb.sn, n mrwe.sn

4. The concept of order is fading in the atl-overpowering concept of ‘life.” In the
context of a positive anthrepo-/cosmology there is no need for order, to be imposed
onto it from above by a superior authority, On the cosmic level, the concept of
Maat disappears, on the social level, it assumes the meaning of ‘truth.” This point
should be developed separately:

4.1 The sun, by its motion and radiation, administers life to the world, It is
absolutely indifferent regarding ethical problems and simply not concerned
with the weak, the poor and the miserable. The whole phraseclogy of
protection is lacking in the Amarna hymns in a most conspicuous way,

4.2 The king monopolizes Maat: he bears the divine epithet “who lives on Maas’ as
part of his royal nomenclature.” But by Maat he does not understand * justice”
in the classical sense of protecting the weak against the strong, but ‘truth’ in
the sense of the orthodox Interpretation of revealed knowledge.® ‘Evil’ now
assumes the meaning of opposition 1o the doctrine of Akhnaten who

shows his wrath {h3w) against kim who ignores his doctrine but his favour
unto him who recognizes him™

This leads to a depoliticalization both of costic as well as of sociopolitical order
which now assumes the character of a religion and an orthodoxy.™

What is the role of the king in this picture of the world? Certainly not that of a
prophet, as has often been stated. The notion of prophet presupposes a divine will or
purpose to be revealed. Prophets are the spokesmen of God. But Aten does not speak
nor does he wish anyone to speak in his stead, to interpret his plans, projects,

36 CF Assmann 1983a, 118-23. It is this anthropecentric perspective which conveys a religious
mezning Lo the creative action of the sun. In this respect, the Amarna religion differs from
Jonian philosophy in its interpretation of nature. Cf. Allen, in this volume.

37 Anihes 1952,

38 The notion of revelation with regard to Amama is somewhat problematical, because this trath is pot
revealed by speech but hy insight into the speechless evidence of nature, But the claim of the
king being the only one o “know’ the god and the intolerance typical of an orthodox
mnterpretation of knowledge are dominunt features 6f Amarma religion.

3% Sandtan 1938, 86,15-16.

40 This development is particutar well illustrated by the total neglect of foreign affairs during the
Amarna period, seec Moran 1087 (political correspondence).

i
[
i
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decisions. There is nothing to be proclaimed, it is all there in sheer, overwhelming
evidence. The king, it is true, interprets the evidence, translating radiation and motion
in terms of religious meaning, answering them by cultic action and speaking to a god
who expresses himself in a strictly ‘heliomorphic” way. But this is not ‘prophecy’ in
the strict sense *

The role of the king is that of a coregent.” Since the king cannot ‘reflect’ the divine
action of creative vivification, he can only share in it. As we already know, the god
mon.m not ‘rule’ by establishing justice and peace, but by animating the world by his
radiance and his time-generating motion. It is the dependence of everything existing
or light and time which is interpreted as subjection to the Aten. It is absolute
mmEmonon excluding the possibility of rebellion. Thus, it has no proper political
significance. The king associates himself to this *rule’ as a kind of junior partner,
bearing the title of ‘son” while the god is called ‘father.” The names of both god and
king are written in cartouches. The traditional usity of religion and state is even more
emphasized. But it is a different conception of this unity.”

The point of conflict between the Amarna and the classical conception seems to be
the negative anthropo-/cosmology which has been replaced in Amara by a positive
one. But some elements in this picture, the emphasis on anthropocentric instead of
anthropoemorphic interpretations, the fading of the figure of Apep and the concept of a
cosmic combaz, are to he found outside the Amarna period and seem to be
characteristic of the 18th Dynasty in general. The sharp and total rejection of the
ﬁm_ummw:wmmn. Middle Kingdom style in portraiture may possibly point in the same
aﬁnaﬂow, Thus it is probable that the Amarna revolution is just the final eruption of an
ongowg conflict between Middle Kingdom and ‘modemn” conceptions.

3. ‘Personal Piety’; Theology of Vplition.

The same observation applies to another movement in the New Kingdom which first
came to be known through a group of stelae from Deir el-Medina and was therefore
interpreted as a kind of popular religion” or even a ‘religion of the poor’®, But
Breasted already recognized in these texts a typical expression of the Ramessid age,
which he accordingly baptized ‘the age of personal piety.”* Recent research has
eniarged our view of the evidence in two different ways:

41 The silence of the god who expresses himself visually is balanced by the *voice’ of the king which
plays such an Mgmo«ﬂuﬁ part in the inscriptions. The king is the “speaking god’, spreading truth
(Maat} upon earth as the Aren spreads light and life.

42 cof, Zabkar 1954.

43 Imporant in this respect: Voegetin 1938,

44 Erman 1911

45 Gunn 1916,

46 Breasted 1912, 344-370.
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1. 1t is not resmricted to certain groups of monuments, ¢.g. ex-voio stelae, or literary
genres”, or social groups or classes but pervades the whole of Ramessid cultre,
from royal to private monuments, from literature to art and religious institutions.

2. It dates in its origins back to the 18th Dynasty. The typical terminology appears in
different kinds of sources as early as the times of Hatshepsut, Thutmose I and
Amenophis IL.* Its roots may even reach back into the First Intermediate Period.
The movement appears as a kind of under-current in the classical periods of Middle
Kingdom and early New Kingdom to break through into full dominance only after
the collapse of the Amarna religion.

3.1 Fore-runners and foreshadowings
3.1.1 The First Intermediate Period and the Middle Kingdom

"The central idea seems to be a new and more personal conception of deity, of gods
infervening in life and history, manifesting a personal will, intention and purpose.
Therefore a term like ‘theology of velition, or intention’ seems to me more adequate.
The first instances of this conception of god occur in the First Intermediate Period and

in the Middle Kingdom:

1. Ankhtify reports in his tomb at Mo'alla to have been summoned by the god Horus
of Edfu to intervene in the Edfu nome.”

2. The god Min is reperted, in two famous inscriptions in the Wadi Hammarmat, to
have worked miracles in favour of king Mentuhotep V.

3. Horemkhauf reports in his Hierakonpolis stela o have been summoned by the god
Horus-Avenger-of-his-father to bring the statues of himself and his mother Isis
from the residence of Ithtowe to Hieraconpolis.™

These examples have been selected at random and can certainly be muitiplied by

systematic research. But [ do not think that they would ever amount to more than

exceptions from the rule, manifestations of an undercurrent.™

There are some Hierary texts which point in the same direction, the most famous
being of course the biography of Sinuhe and the Shipwrecked Sailor. In the

47 Fechr 1965,

48  Posener 1975, 195-21(; Assmann 1984, 225-232,

49 Vandier 1950, 163£f.; Schenkel 1965, 451.; Fecht 1967, SOff,

50 Couyat-Montet 1912 #110 and #191: Schenkel 1965, 263f; 20671,

51 Hayes 1947,

52 1am not in favour with the generalizing stance, taken e.g. by Griffiths 1988, who helds the idea of
“divine impact on human affairs™ to be & feature typical and common of all periods of Egyptian

history,
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Shipwrecked Sailor we encounter a god appearing in person and revealing past and
future, thus a kind of revelation.” Sinuhe s driven into exile by what he identifies as
‘the plan of a god’, a god who intervenes in his life but who remains unidentified
throughout the story.” All these examples are situated outside the pharaonic sphere.
The literary examples locate the action in foreign regions, the historical examples do
either the same (the miracles in the Wadi Hammamat) or they date from periods when
pharaonic power was waning or collapsing.

In the official sphere, the idea of divine intention or velition is confined, as one
might expect, to the concept of initial instaltation. The text which is most explicit in
this respect is the Berlin leather-rol! pBerlin 3029, an 18th Dynasty copy of a building
mscription of Sesostris I.* The idea of divine purpose is very prominent:

That he created me was to do what he has done,

to implement what he has ordered to be done.

That he installed me as shepherd of this land was

because he had recognized that | would organize it for him.

r ‘in order to’ repeated three times; emphatic constructions; verbs like msf ‘to bring
forth, create’, wd ‘to arder’, rdf ‘to install’, rk ‘to recognize’: al} this relates very
strongly and explicitly to the idea of divine imention. But it remains within the frame
of ‘initialization,” thus of ‘indirect causation.” But there are, a bit more off the center
of official text production, some indications of a somewhat different theology,
foreshadowing what will be common conviction in the New Kingdom:

1. The strong emphasis on the creational rather than the cosmogonical aspect of
‘genesis’ in some Coffin Texis, especially the theology of Shu in the Hermopolitan
tradition (El Bersheh) where Shu is explicitly stated to be created ‘by the heart and
by the efficacy’ of Atum.* The most important text in this respect is the ‘arctalogy’
of the Universai Lord in CT 1130 where the creator justifies his creation.”

2. The strong emphasis on the anthropocentric rather than the anthropomorphic
significance of the solar circuit, as exposed in the closing hymn of the Instruction
for Merikare. This text, coming as close as possible to similar convictions in the
later 18th Dynasty, is preserved exclusively on papyri dating from that period.*

53 mmammoa.mmmw. cf the bibliography ir Kurth 1987.

54 Cf. Loprieno 1988, 41-59 and Griffiths 1988, 931,

55 de Buck 1938; Goedicke 1974; Abd el Azim El Adly 1984,

56 CT1336-338. See Assmann 1984a, 213-15; 1984b; Allen 1938.

57 Assmann 1984, 204-8; Allen 1988,

38  Merikare: of. Assmann 1983, 168; {984a, 2014, Generally of. Blumenthal 1980,
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3, The tale of the miraculous birth of the first three kings of the 5th Dynasty as related
in the latter part of pWestcar seems at first sight in keeping with the Qmm.m»o.&
conception. But Re does not install the institution of kingship, but individual kings,
thus intervening in the course of history and bringing about what is to be seen as a
“Heilswende’ (salvatory tumn, metabole epi fo beltion).” The difference between the
tale and the official dogma (as it is demonstrated e.g. in pBerlin 3029) is difficult to
grasp, because it is always an individual king NN who is nonnw?.mﬂ, Aco.u.: and
installed upon earth by gud as an embodiment of the institution of kingship. But
there is a nuance towards the individual aspect which will become virulent in the
New Kingdom.

3.1.2 The case of Queen Hatshepsut

Queen Hatshepsut seems to have played an important role in the development of a
new idea of divine intentionality. We must not forget that the text which we hoid to be
fundamental for the classical conception occurs also in the temple of Der el Bahari.
Her inscriptions inciude four different allusions to a theology of volition:

1. The elective oracle which the Der al Bahari and Chapelle Rouge inscriptions
represent as an extraordinary and unprecedented event;® . o

2. The Punt oracle, manifesting a divine intention which is not confined to inital
instaliation;® .

3. The idea of ‘divine command,’ as it occurs in the Speos Artemidos inscriptions: the
Hyksos ruled ‘without Re” and Re reciprocally “did not act by divine order’ until
her own reign.® ) ) .

4. The pictorial cycle of the miraculous birth which, although in keeping with the
classical dogma, stresses the aspect of *Heilswende’ in the same sense as
pWestcar ®

Hatshepsut herself coins an epithet which expresses the new idea of divine w:m.:ﬁ.mcm in
the most concise way when she addresses the god in the Chapelle Rouge inscription as
‘he who plans everything existent” (k3jw nur nbr):

Oh my father who plans all that exists,

what is it that you want to come about?

1 shall do it according to your order!®

59 Cf. Assmann 1982a.

60 Sec Roemer 1987. In my present account of the development, which is more detailed than in
Assmann 1984a [ profit from Rémer” s critical remarks.

61 Usk IV 342

62 Urk IV 290; Gardiner 1946.

63 ¢f. Brunner 1986 and Assmann 1932,

64 Lacau-Chevrier 1977, 99. (k3/) ‘to plan’ and (wd) ‘to order’ are precisely the actions by which the
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Taken wmowmwn&w, these instances do not Scem very revolutionary. But in their
accumulation they do mark the beginning of a pew development, leading first to the
Amarna revolution, which has t0 be seen as a reactionary opposition against this
movement, and then to its full break-through in the immediate post-Amarna age,

3.2 Aspects of the new conception
3.2.1 Anthropology of will

a} The first stage belongs entirely (o the Classical Conception in its Middle
Kingdom form. This is the ‘doctrine of the heart.’s In clear opposition to the Oid
Kingdom concept of man, where man seems to act exclusively on royal orders, where

as the seat of character, virtue, principles, tompetence, motivation, intention and will,
It he serves the king, it is his heart guiding him to do so. The problem of intention and
responsibility is treated in the story of Sinuhe in a way that shows its vita] importance
in the context of the anthropological philosophy of the time.

The ideal of virtue or ‘inward quality’ (nfrw) is wisdom. This concept is to be
understood as insight into the rules which ensare social and political harmony, viz.
Maat. The Egyptian expression is ‘silence’ and ‘the sileng one,’ denoting the sage who
not only ‘knows’ but also subordinates himself to or ‘complies with® ( hip hr) Maar.%

b) The second stage is marked by the replacement of Maart (=the will of the
community) by the wili of god, entailing the replacement of ‘wisdor’ by ‘piety.’” The
relevant expressions are ‘rdj m b and jrj br mw' ‘to place god into one’s heart’ and
‘to act on his water,” L.e. to act in a way which is loyal and faithful to his will, These
expressions make their first appearance already in the reign of Hatshepsut and
Thutmose III;

{God is) father and mother unto him who places him into his heart,
but he turns his back unto him who neglects his city.
He who is guided by him cannot fajl.s*

e

creator, according to the Memphite Theology, created the world: by words which were
‘designed” (k7)) by the heart and *ordered’ {wvd) by e tongue.

65 For the Egyptian conception of the heart as the seat of imention see Piankoff 1930; Brunner 1988,
3-41; Assinann 1982b; 1987, 221232,

66 For the ideal of ‘silence’ of. Brunner-Traut 1984; Assmann 1983¢, 195-201.

67 See Assmann 1979 .

68  Stela of Antef, presumably from TT 164, of. AHG, Nr.75.23-24; 19831 Nr.165.
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{God) gives breath  him who worships him
and success to him who acts on hjs water.®

Reciprocity which is the core of Maat and the base of social harmony, is now
transferred from the sociaj sphere to the man-god-relationship. This shift from the
principle of Maat to the will of god entails a general transfer of notions from the sociaj
to the religious sphere. The most Important transfers concern {a) obedience and (b}
confidence,

a) obedience and subordination: The wise man, who by his insight is capable of
attuning himself to the principles of social arder, is succeeded by the pious man who
attunes and subordinates himself to the will of god. The ideal of *silence’ now refers
to humiliation and obedience 1o god. Thus, the idea of self-subordination and
integration is transferred from the mma?azurmoommmwém_mzo:miﬁ to the man-god-
relationship,

b} protection and confidence: the quintessence of the idea of Maat has always been
the protection of the weak (to feed the hungry, clothe the naked, to ferry the shipiess,
to bury the heirless, to shelter the widow and the orphan etc.) Solidarity as it is
established by Maat operates vertically: in the form of protection from above and
confidence and ‘love’ from below. Precisely this vertical axis is now transferred to the
man-god-relationship, putting god in the position of the protecter, the “good
shepherd”, and man in the position of the poor and the weak, Already in one of the
early prayers of Personal Piety, dating from the time of Amenophis If we read:

T have placed you into my heart because you are strong,
[...1protector (niwy,
behold: my fear (snd) is gone,™

Several of the Ramessid texs point out that there is no protector among men but thar a
deity — Amun, Mut etc, — is the only protector on which a human heart can rely:

T did not seek for myself an official for a protector;

Ido not associate myself with 2 rich man,

I do not give my portion under the strong arm of a man who was in the
house of [the king].

My lord is my protector,

I know his strength,

Protector with 4 strong arm, he is the only strong one,”

69 TT i1cf. AHG Nr. 83.6-7: 1983b N&.13.
76 oCairo 12.217 to ed. Posener 1975, 206-7.
71 pAnastasi I, 9.2-10.] ed. Gardiner 1937, 171, Fecht 1965, 46-52; of, AHG Nr.177
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This transfer of confidence, from the human to the divine sphere, has very practical
consequences, as is most clearly evidenced by the case of Zimx named Kiki who not

only considered

te find himseif a protector, .
and he found Mut to be at the top of the gods,”

but who consequently bequeathed all his property to her™ This is an mmﬂw.w case of self-
dedication which in later time became quite customary.” The pesition inversely
correspondent to protection is weakness, poverly, misery which now .cmn,oEm mm_m;
definitions of the pious one,” along with “silence:” god is “the protector of the Am:mE
ome, the saviour of the poor™ or "the lord of the silent one who comes at the voice of

the poor.”™

‘Confidence in god’, connected with expressions like mi-jb (‘to fill the heart c.c:s
somebody”) and Ann r (*to lean against somebody”) now becomes a oom:wos.:owo:.
The snost typical expression of this arritude is the notion of placing oneself into .5.@
hands of god, which is a recurrent theme in the teaching .0m >En:m,ao@m; but is
already very prominent in the inscriptions of the mSEn.wwmﬁ 6919 of >Eanmmﬁown
(temp. of Seti I) which begin: ‘How beautiful is it to sit in the hand of Amun™ and
which close with the wish ‘to be safe in your hand.”™ .

The most innevative aspect of Ramessid anthropology is perhaps the concept of sin,
of culpabifity with respect 1o god." Man now becomes capable of guilt ﬁoi.mﬁm god.
This ieads to a new genre of self-thematization which is the very opposite Ow mga
traditional tomb-biography. Biographical events become ‘readable’ as mwmsm Q.q divine
favour or disgrace. In either case man is eliciied 1o erect a stela proclaiming this event
of divine manifestation (sdd biw™). Personal experience gains a new interest. Life 1s
exposed to constant divine judgment. God is omniscient and will distribute his favour
or disgrace in strict reciprocity to human attitude and bebaviour.

72 AeHG Nr.173.11-17; the congept of the election of the goddess Mut as & personal protector recurs in
\he same text over and over again, cf. especially verses 421, 621, 66f., 1021,

73 Vernus 1978.

74  Thompson JEA 26, 6BIf.; Posener, RAE 22, 204

7% of Bronner 1961 = 1988, 18%-214.

76 Berlin 6910 {temp. Seti I) from TF 215 cf. Assmann 5TG Nr. 206.

77  Berlin 20377 of. AcHG Nr. 148, 15f

78 Amenemope 22.8, 23.11, 24.19¢, etc. of. Grumach 1972,

79 STG, p. 283. Cf. also the very remarkable ext AeHG Nr. 186,

80 Griffizhs 1988,

81 Assmann 1973 Borghouts 1982, n 163,
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3.2.2 Theology of wili

Many of the anthropological notions like sitence, poverty and confidence are just one
side of corresponding theological notions like ommipotent disposition and protection.
Personal Piety corresponds to Personal Deity. The idea of god assumes the
characteristics of an inper personality and individuality: will, intention, decision,
Judgment. The most typical roles are the saviour of the oppressed™ and the judge of
the poor,® both related to the idea of protection. We shall not go into details here,
because this side of the deity has already become apparent from the corresponding
anthropological conceptions.

Instead I will try to treat the concept of divine will, intention and imervention i a
more general way. In my opinion, there is a clear opposition between the classical
concept of Maat (implying indirect causation) and the concept of the will of god,
unplying direct causation and intervention. The classical conception with its category
of “indirect causation” confines the will of god to the pattern of reality which he has
installed by his initial action. Divine will is committed o the cosmic cycle, Be cannot
‘will” otherwise than the eternal repetition and the identical reproduction of the
pattern; be is bound to the roles or functions in which the gods are believed to be
immanent and manifest in reality.” For the classical dogma, god’s will becomes
manifest, not in the exception, the miracle, the singular eveni, but in the pattermn, in the
miraculous precision of repetition. This is as much as a negation of divine will. God is
not free o dispose, nor of the cosmic cycles, nor of the rules underlying social [ife,
viz, Maat.

The theology of will requires absolute sovereignty. God has to be separated from
ihe roles and functions of the “pattern’ he once installed. He cannot be bound to the
mere mainfenance of cosmic order.® In the new frame of 2 theology of will, it is not
the repeated pattern, but the singular event which manifests the will of god. These
events can be interpreted as manifestations of favour — in Egyptian hzwt. ‘favour’,

82 of One 1971; Brunner 1958 = 1988, 173-188.

83 Posener 1971

84 The function-conformity of the gods preciudes intentionality and personality: this is the reason why
Egyptian mythology is so poor us compared with Babylonian or Greek mythology where the
gods seern much kess involved in the furnictioning of reality, But see Dihie 1985, 9f.. for similar
conceptions of unintentional rofe-conformity in Greek philosophy.

83 This leads o the problem of transcendence as explained especially by Morenz 1964. Morenz clearly
overemphasized this aspect of the Ramessid conception of god. The separation of god and his
‘munrdane’ functions went never so far as w think of god external to the world. He remains
inside bul not coextensive with the world; he exceeds it, of. Assmann 1983, 200 f2. Bgypt holds
an intermediate position between Greece, where the gods are fully committed to cosmic order,
ang [sracl, where God fully transcends it. The world, in the Egyptian comprehension. is a
manifestation of god, both as cosmos and as history.
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he turns to heal bis suffering.

For he looks upon men, there is rio one whom he does not know,
and he listens to millions of them.

Who could resist thy wrath who avert the fury of thy power?®

The classical text is the teaching of Amenemope. Here Maat is explicitly put into
free disposition of god. thus identified with the will of god and (reated as a synonym
of howt ‘favour’:

As for Maat, the great gift of god:
he gives it to whom he likes.”

This amounts to a disappearance of the concept of Maat. The concepts of Maat and of
divine intervention seem to be mutuaily exclusive,

The anthropocentric reading of ‘fate’ and ‘history,” interpreting success as
manifestations of favour (hzwe, hipw) and failure as manifestations of wrath (biw)*
leads 10 the concept of God as the ‘designer of history.” The flow of events (eg. hprwr
‘what happens’) becomes understood as the immediate implementation of god’s will:
k3.k hprwt nbwr “Your ‘Ka’ (will, intention, design) is everything that happens
(=history)™ or wd.n.k pw hiprwt nbwe “Everything that happens is what you have
ordered”™ This is a new vision of history. The traditional attitude towards history —
this term always to be understood in the sense of fprwt ‘the flow of events’ with
regard rather to the future than to the past — was skeptic and pessimistic. “You can
not know what will happen,”™ “there are no limits to what will happen,™ “You cannot
know what will happen so that you might recognize the morrow. ™ According to the
Instruction for Merikare, god gave man magic as a weapon to shield off ‘the blow of

90 Stela Louvee C 256 (Banishment) ed. v. Beckerath 1968,

91 Amenemope 21.5-6; Grumach 1972, 134. In the interpretation of this passage 1 am following
Brunner 1963,

92  Borghouts 1982,

93 TT 23 cf. Assmann 1983b N.17, pp. 18-23. Similarly Luxor inscription of Ramses IT, KRI , 346.8:
£ fwnne nbt “His Ka is everything what exists”, pleiden I 350,V,17: &3.f want nbt jimj r3 fHis
Ka is everything existing as utterance in his moygh™.

94 Hittite Masriage, KR¥ 11, 249,10,

95 Kagemni: pPrisse T2 ef. pRamesseum 118,

26 Leiter 1o the Dead from Naga ed-Deir, ed. Simpson 1966,

97  Puahhotep 343, ¢f 343 in the London #2 versicn: “there is o one whe knows his condition ¢his luck)
when be plans the morrow™ which corzesponds verbatim to pRamesseum [ B1.6 f. Barns 19356,
6.
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what will happen.”™ This concept of fprwr, ‘what will happen’ seems bare of any
religious significance. It is not conceived of as a realm of divine intention and
manifestation. This is precisely what changes with the New Kingdom. Instead of the
traditional attitude of a somewhat fatalistic pessimism which is so prominent, e.g. in
epistolary style (“Today T am fine, but my condition of tomorrow I do not know™), we
now find pious compliance with god's plans (“Today I am fine; the morrow is in the
hand of God™.#

3.2.3 Politolegy of divine will.

Movements must be interpreted according to what they lead 1o, In the case of the
theology of will, this is the establishment of direct theocracy. The Theban theocracy
~— being the 21st Dynasty -— lies outside the scope of the present mvestigation, but as
its ultimate consequence, it is present inn the movemnent as such. Seen in this light, the
theology of will appears to have been destructive with regard 1o the vision of political
order implied in the classical conception. The classical conception can be
characterized as a ‘representative theocracy,” god ruling through the king as his
representative, by ‘indirect causation.” His own kingship is confined (a) 1o the
mythical, and (b} to the celestial sphere: he ruled once, in a *Golden Age,” directly on
carth, when heaven and earth had not been separaled and gods and men fived together,
and he exerts now, after the separation of heaven and earth, gods and men, his rule by
means of the solar cycle.™ Most of the instances where Re or AmunRe are calied
‘king’ refer either to mythical™ or to celestial kingship.'” But there are hymns which
accumulate royal epithets in a way which canmot be explained in terms of mythical or
celestial kingship: they obviously refer to political kingship, insinuating that god,
sinee he is the oaly protector and saviour, is the only true king as well. The most
explicit hymns in this respect, alas unpublished, are writien on the verso of the Leiden
Papyrus of the Admonitions — of ail places,™

98 P 136-7. Forthe concept of Magic as being & weapon, of. also Derchain 1987,

99 See Assmann 1975, 66.

100 The most explicit account of the Golden Age and its decline s contained in the Book of the
Heavenly Cow, see Hornung 1982; of Kakosy 1964.

10T These instances have been collected and carefully analyzed by Luft 1978,

102 T understand the term ‘celestial kingship® to include the title ‘king of gods,” constantly associated
with Amun(Re} and relating 1o the idea of presidency over the divine world, This concept is
commen both to the Classica) Dogma and to Near Eastern religions in general where there is
always a chiel of the pantheon. To denote this structure, E. Voegelin has coined the term
“suminodeism,’

103 Zandee 1975, Zundee does not make the necessary distinctions between mythical, ‘celestinl” and
pelitical kingship (let alope eschatological which is the Tudace-Christian concepl) and thys
confuses the issues considerably. But his paper gives a certain idea of the otherwise
unpubiished texz.

. . 9
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As is well known, Amun rules his state by giving oracles. This institation, too,
becomes increasingly common already during the New Kingdom. Oracles are only the
institutionalized form of divine manifestations including dreams, omina, wmﬁ Eomn
mterventions which are subsumed under the term b3w ‘manifestation of @:E.mrm:.mv
power,”™ all of these being characteristic of Ramessid am:.gm. N.E.n m.m‘@owam E_w
political structure. The base of royal legitimation changes. Hmn ‘initial m:w»&_wﬁom
comes 1o appear insufficient; what counts is hzwr, ‘favour, Emv&ﬂm %.Bommwﬂ as wa the
private sphere. Ramses II builds his image not so much on his .Eﬁm.ﬂ Emnmxmcom _»:m.b
on a divine intervention in his favour, the event in Kadesh,™ and is followed in this
respect by Merenptah and Ramses I1I. Merenptah interprets his iﬁo@. over the
Libyans as a sign, that “Re has turned his face again towards mmwﬁm:a. and in a hymn
1o Ramses V1 we read “Amun has turned his face toward Egypt.™ History ceases to
be 4 ‘ritual,”** it becomes the test and the touching stone of 2 king’s legitimacy and
gains a quite new significance.'® )

The king, being reduced to the necessity of gaining god’s favour and by this fact
being subject to god’s judgment of his actions as everybody else has recourse E the
virtues of piety, too. The piety of the king is of course a very central idea also in the
context of the Classical Dogma. But there it is regarded as a question of awmm»mﬂnoﬁ
in temple building and donations and not so much as a ccnm.zcw of inner attitude, ﬁ.mm
changes already remarkably with Hatshepsut whese inscriptions profess a ﬁmoi._ma
devotion. But all this is still & far cry from the confession of personal piety which
Ramses HI* had inscribed on a tablet of silver and dedicated to his memorial tempie
in Karnak." or from the text on another stela:

In your great name T trust,

with your designs I {iil myself,

doing benefactions for you with loving heart.
You are the great lord of him who trusts in him,
the protector of him who approaches him,

104 Borghouts 1982, See now also Griffiths 1988.

103 Assrann 83/84; Ockinga 1987; Goedicke (ed.} 1985,

106 KRIIV, 191

167 Condon 1978, 12 line 4; 20; 30. Note that already Sinuhe *read” his victory over the champion of
Relenu ay a sign of god*s reconciliation,

10% Hormung 1966.

109 Sce especially Albrekison 1967 for similar conceptions in the Near East. Cf. also Assmann 19834,

HE  But Ramses 1L, in (he Greal Hurris Papyrus redacted in his name by his son Ramses IV, provides
also the best iltustration for the ever increasing importunce of donations and temple building in
the {rame of the new concept of piety. All this is too well known to need fuller treatment here.

il AeHG Nr 196
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Breath, water and life are in your grasp,
Salvation and Health are with you."?

The king puts himself in the same position of the weak looking for a protector, as do
the other people. He gven urges god: “Be my protector!™ 1

In the context of the new theology of the will, metaphorically speaking, the ‘palace’
m.&% and the ‘temple’ grows. With the ¢lassical conception Egypt loses her political
.Smmoz. her “Staatsidee.”™ There does ot seem 0 be any political vision of particular
lmportance to be implied in the new theology. Its increasing influence leads to a rapid
disintegration of the state and to a shrinking of political horizon from ‘empire’ to
..HS.EQ {in the sense of pr Jmn, the temple estate). The theocracy of the 21st Dynasty
15 a comparatively provincial affair. This is strongly reminiscent of Amarna religion,

3.2.4 Sociology of divine will.

With regard to the sociological implications of the new theology, we may try the same
operation as for the political aspect: start from the end. There can be no doubt about
the ultimate consequences of the theology of will, The final state of Egyptian
civilization could be characterized by the term of ‘clericalization” of society. The
priests form the leading intellectua? and economic elite,™ the temples become the
centers of both economic and spitituak-intellectual wealth. This process evidently
starts already in the New Kingdom."s

There are two observations to be miade. 1) The replacement of “wisdom’ by ‘piety.’
The old elite was based on the concept of Maat and the ideal of the wise official who
by his knowledge of the writings, his self-control and his administrative experience

achieves harmony in his own affairs and i society in general. The new clite is based

social obligations. On the contrary: the intensification of the god-man-relationship is
at the expense of social coherence, quite in the same way as the political significance
of divine rule drains the cencept of pharaonic empire. Corruption and social insecurity
grow during the Ramessid period to an alarming degree.”

H2 KRIV, 239: Assmann 19834, 265L.

113 pHarris, AeHG Nr.197.

114 Brunner 1982 = 1988, 1036,

i15 I Johnson 1986, See generally Eisenstadt 1985

116  Kees 1953; Sauneron 1957 who, however, disregards the historical dimensiqn.
117 cf. Branner 1982 and Heick 1082
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2. The rise of clerics.’™ The will of god needs to be interpreted and to be translated
into actions and institutions. A theology of will inevitably would give rise to the
emergence of a new class of diviners, interpreters and prophets. This is what can be
observed to happen during the course of the New Kingdom. The oracular priest,
preparing and recording the oracular decisions is quite & common figure in Ramessid
society. Priests were also occupied in finding out the cause of a calamity and in fixing
the conditions of possibly reconciliating the offended deity." But what is more
decisive still is the emergence of divination, which seems to have been quite foreign to
ancient Egypt, in contrast to Mesopotamia. Diviners are repeatedly mentioned™and a
divination manua! has been found at Der el Medinah.'™ Above all, the entourage of
Pharach seems now to acquire its characteristic appearance, which is so familiar to us
from the biblical records. The harsummim, who surround Pharach in the stories about
Moses and Joseph in the function of councillors, dream-readers, diviners and
tagicians, correspond etymologically and functionally to the frjw 1 who appear in
the dedicatory inscription of Ramses I1,22in pVandier'® and in the Setne novel. ™

"The sources of the period and above all pVandier draw a picture of the social life in
the time of fater New Kingdom which is rather sinister. The temples prosper from the
donations of pious kings, whereas the people, bereft of the protection and confidence
in Maat, suffered from violence, distrust and poverty. Such a hiatus between the
prosperity of the temples and that of the peopie seems unthinkable in official ideology,
but it is exactly what is depicted in the tale of pVandier. The accumulating scandals
and affairs fit perfectly into the picture of social corruption and disintegration.

Egypt, during this ongoing crisis, proved incapable of finding an afternative to the
waning concept of Maat. The movement of Personal Piety and the theology of will did
not break through towards a novel vision of political and social order, to be based on
religious ideas. The history of the late New Kingdom thus provides an impressive
example of the destructive forces which a theology of will and its human counterpart,
piety, may imply, The exclusive self-commitment to the will of God may foster social
and political disintegration, as long as solidarity and brotherhood are not expressly
recognized to be just what God wants man to realize, This is obviously the
achievement not of Egypt but of Israel. It seems to me very symbolic that Israelite

118  Sec esp. Eisenstadt 1985. .

[19 For the institutions of ‘Personal Piety” see Borghouts 1982. Note, however, that the *wise woman’
{63 rit) whe specialized jn finding out the identity of offended deities was not a professional
priest, see Borghouts ibd. 24-27.

120 Brunner 1973 = 1988, 224-229 and 1977, 45F. Cf. also Eeclunt 1968,

121 pDer ol Medineh [ ed. Cerng & Posener 1978,

122 KRII 3267

123 Posener 1985, 9.

124 For the etymology of harfummim see Quaegebeur 1985 and 1987,
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religion, which according to the scriptures went through its decisive formative phase
in Bgypt, can be regarded as the solution to the problemn which had arisen in Egypt
and caused its dectine. The solution is the command to love your fellow like yourself
(Leviticus 19.18). The man-society-relationship cannot be transferred to the man-god-
relationship (and vice-versa). A new form of social linkage must be found and
established, wherein both relations are retdined in mutual reinforcement. This new
form is ‘religion’ in the strong sense which Isracl seems to have been the first to
realize, It always establishes a triangular relationship: God — Man — Communiry.
The Hebrew concept of covenant (berft) and the corresponding inner attitude of
faith,” "emunah translated by pistis in the Septuagint) refer 1o this triangle, It
encompasses the attitudes of Man towards God and towards the community, and of
God toward individual Man and the People. In Egypt, the concept of ‘people” in the
emphatic sense of a religious contmunity — Hebr. *am as opposed to govim, “gentiles’
~— i missing, where the collectivity as a possible partner of God is embodied in, and
thus monepolized by Pharach. Maat had in fact established a “teiangular relationship’
berween Man, God, and Community. After the decline of the conicept of Maat, a
similar order could only be established by converting the collective identity embodied
in “Pharaoh’ into the idea of religious brotherhood.
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James P, Allen

1t has long been recognized that Akhenaten’s religious revolution had its intellectual
taots in the solar theology that developed earlier in the 18th Dynasty.' We owe to Prof.
Assmann both the delineation of this “new solar theology™ and its precise refationship
te Akhenaten’s religion.? The brief but comprehensive analysis that appears in his
1984 study of Egyptian theology and piety provides the basis for any future attempts
to understand the intellectual content and motivation of Amama.

Among the scores of new insights that this groundbreaking study has given us into
the phenomenon of Akhenaten’s movement, one of the most percepiive is Assmann’s
observation that

Amirna theology concentrates on the one aspect of god as life, and occupies
itself with a uniquely explicit and forceful description of visible reality, so as
to lead everything back to the one source of life in the sun. We stand here a
the origin less of the monotheistic world religions than of a naturaf
phiiosophy. If this refigion had succeeded, we should kave expected it o
produce a Thales rather than a Moses.?

Much has been written about the religious meaning of Akhenaten’s revolution, little
about its natural philosophy, and even less about the relationship between these two
aspects of the new religion. This paper is intended to offer a few thoughts about rthat
relationship, Much of what it will use as the basis for discussion has been said before,
by Assmann and others. The few suggestions I have to make here are not is=ant to
rehash old arguments. Instead, I hope that they wilt prove useful in further building
our appreciation of Akhenaten’s thought on the suhstantial groundwork that Assmann
has already laid.

I E.g. Breaswed 1912, 315-21. CF. Redford 1976.
2 Assmann 1972; 1983, 145-88; 1984, 23257,
3 Assmann 1984, 24849
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known, particularly for the later years of Akhenaten’s rule. The alteration of the plural
“gods™ to the singular “god” and the suppression of the divine element in such words
as m3Cr (Maat) and mywt ‘mother’ (Mut) are two obvious examples. Yer the
prohibition of other gods seems to be less a matter of consistent theological policy
than a phenomenon of religious interpretation, directed primarily against the Theban
triad, as Hari recently demonstrated.’ Other gods appear occasionally in the early royal
inscriptions, and even in the fater iconoclastic years their names are still tolerated, for
example, in the names of Amagna officials.’

The explanation of this apparent ambivalence can be found in the distinction
between religion and natural philosophy. The uniqueness of Akhenater’s god is not so
much a religious as a philosophical doctrine. It has less to do with man’s relationship
to god than with his understanding of the fundamental nature of reality. With the
exception of Amun and his circle, the traditional gods are apparently still tolerated,
even if their worship is pot exactly encouraged. The new god is meant to replace them
not in a religious function (what Assmann calls the “local or cult dimension™)* but in
their cosmic role as the principles that determine the makeup and operation of nature.
In Amarna there is no longer a multiplicity of such principles: only the single principle.
embodied in the character of the new god. It is in this sense that “there is no other
except him.” As the determining principle of life, his nature is one and indivisible, and
therefore incapable of the syncretism that is characteristic of the traditional gods.
What was anathema in Akhenaten’s philosophy was not the existence of other gods
but rather the intellectual notion that such gods could represent an apportionment or
even a manifestation of the single principle embodied in his god." The religious
implications of this exclusiveness are another matter, and will be dealt with laker,

2. The Divine Principle as Governing

The appearance of other gods in some of Akhenatery’s earliest inscriptions suggests
that the notion of the divine principle as exclusive developed over the course of his
reign. (Whether this refiects a true philosophical development or merely an expedient
means of introducing the new theology is a moot point). In the earliest reliefs, the new
god appears with the name and iconography of Re-Harakhti,” already reflecting its
role as the dominant natural principle (the sun) that rules (Horus) the universe.
Sometime before the jubilee celebrated in Akhenaten’s Karnak temple,” the regal

Rr ). Cf. Homung 1973, 180 (=

8 Hari 1984, w

9 Urk, IV 1974, 20; cf. 1968, 15. Smith and Redford 1977, 99-100, pls. 41, 85.1. Hari 1984, 104344,

10 Assmann 1984, 25-36. Cf. Assmann 1984, 24546, though with a different inferpretation than that
suggested here,

{1 See Homung 1973, 246 (=1983, 249).

12 E.g., Aldred 1988, pl. 27; Redford 1984, 64 pl. 4.5. Cf. Aldred 1959,

13 Based on the relief style and iconography of talatat from the second andd tenth pylons: Aldred 1988,



e

= O T oo

97 JAMES P ALLEN

character of the god becomes marked by the appearance of its name in cartouches.
Initially this may have signalled the dominance of the new divine principle over others
represented i the (still-present) traditional gods—in particalar, over Amon-Re “king
of the gods.” The cartouches persist, however, even long after the other gods have
disappeared from official reliefs. That this is not merely the survival of an established
iconography is shown by the “durbar” scene in the tomb of Huya, which is dated, like
a regnaj year, to vear 12 of the god."

The persistence of these royal features can only reflect the absolute rule that the
new principle is understood to exercise over all of nature. The ubiquitous epithets that
accompany the god’s cartouches indicate as much: “Jord of all that the disk encircles,
ford of the sky, lord of the land.” The divine principle is not only exclusive—if is also
the governing force behind the universe as a whole. Redford’s characterization of the
god’s kingship as “a pale reflection of [Akhenaten’s] own on earth, projected
heavenward”"? misses the point by a full 180", As the texts themselves make clear,
Akhenaten’s rule reflects that of the god, not the other way round: “he gives him
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god. Its name is an abstraction as well, an explicit assertion of the god’s dissociation
from both the material and the human spheres:®

(“nl r© hrw 3htf hCj m 331 ‘The living one, Sun Horus of the 3r, who
becomes aroused in the 3t
(e rnf m Sw ngj m jem)| “in his identity as the Yight that is in the san-disk.”

The two elements of this “didactic” name clearly correspond to the two cartouches of
pharaohs. The first element, like the pharaoh’s throne name, is a theological statement
of its owner’s function; the divine principle is that of life (Cnk), manifest in the sun
{*) as tuler of the universe (Arw), which becomes active in the world at sunrise [&1:15)
hCf m 38N The second cartouche, corresponding to the pharach’s perscnal name,
reveals the god’s identity: it is light, which operates through the physical medium of
the sun.” More concisely stated, the didactic name expresses Akhenaten’s perception
that the single governing principle of nature is light. The principle is identified as light
“not in the sense that it is calted “Light” but in the sense that light encompasses

_”.Tm . e b tnachin 1 Tel 6 . . -
o eternal recurrence in kingship like the disk, everything that can'be said about the god.” As Assmann has recognized, this is also
, the meaning of the god's sole form of representation in Amarna art: ‘the conceptual

“Iy ivi rinciple as Natural  the ¢ ’ 5 i
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ths The singie divi inciple that Akhenat derstood t il of nature is unlik su but light'
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| open air, with none ow. a.ﬁ elaborate ritual of contact with the diviae refleced in the (m rnfm B3jjt jf m jm) ‘in his identity as the light that comes i the sun-
pet traditional temple reliefs.' The traditional media of such communication are also disk.’
tex absent. In the carliest reliefs the god 15 represented in the image of the sun-god {see n.
! 3 " . . H I P P H .
HMM 12) but for most of the Amarna period, wwoa abut year 4 onward, s on@ Tt has long been recognized that the result—and presumably also the intention—of this
L representation is the sun-disk through which it dppears in nalure. It has no siatues: change is to remove all trace of the traditional conception of divinity from the name,
. s nete that © N 4 o« hiyn 19 s 9 P s o seqs ~ . .
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From the viewpoint of tradifional Egyptian conceptions of divinity, these features
The reveal a god that is remarkably insubstantial and distant—more an abstraction than s .
E.P. 20 For discussion of the name see Gunn 1923; Fecht 1960, 91-118; Anthes 1963; Bennet 1965;
of | Assmann 1973, 529-30; Bonioanni 1983,
him pl. 28; Redford 1984, 63, pl, 4.6. . . o . 21 The phrase 77 m 3t is used of the rising sun in BD 133 (Dyn. 18: Naville 1886, pl. 146, 5-6).
14 Urk. TV 2006, 11-12. The same event is dated to year 12 of \w.rrasﬁn: i Merire I's tomb: Urk. TV Assmann (1984, 245} also sees in this phrase a reference to the god's cyle-place as cosmic
4 C 2003, 5-6. Compaore the dating of the boundary stelae of years 5-6: Urk. TV 1965, B—11; 1981, rather than earthly. :
5 A 0172, 22 For a connter-argunent 0 Fechl's objection to w as “light’ (1967, 48 n. 48), see Assmann 1980, 17
6 & 15 Redford 1984, 178, n. 82.
7 5 16 Sandman 1938, 91, 11, 23 Assmann 1934, 246,
37 Assmann 1973, 529; 1984, 255, 24 Assmann 1984, 244,
I8 Asgsmann 1973, 531 25 For the fatter see Bennet 1965, 208,

19 Uik, TV 1971, 13
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the god Shu) by its unmarked synonym Ajjr.>* The process, however, has a farther
effect: it aiso remeves the didactic name even farther from the sphere of the divine and
toward that of a pure phitosophical principle. This is clearly also the import of the
change in wording of the phrase that describes the function of the disk. Light is now
no longer “in” the disk (aif m jim): it is a separate entity, which comes into the world
through the disk (jj m jin). The relationship characterized by the earlier phrase (nfj m
ji) is also reflected in hymns addressed to the earlior form of the didactic name:

whn.k m hprw.k n jtn Cal “Youyise irt vour development of the living disk™
jwk i jin i brw B op 3 “You are in the disk of daytimne, above the land™
jwk mrC You are in the sun.”

Given the equivalence of inherence and identity in Egyptian, the relationship
expressed by the preposition m ‘infas’ could be understood as lantamount o calling
the disk a god. That does not appear to be Akhenaten’s intention, Te be sure, the
distinction between the disk and the god is biurred by the frequent use of the term
“disk” as an object of direct address—even after the didactic name has been
changed®—but this is no more than a case of signifier for signified. The ged itself is
other than the disk,™ and the change in the didactic name underscores that distinction.

The “de-divinization” of the didactic name is part of a process that Assmuna has
characterized as the “demythologizing” of solar theology and the “demythification” of
the Egyptian concept of the universe. [n place of the traditional world-view,
Akhenaten established a “religious ‘phenomenology” that proceeds from the visible
manifestation of divine action™ “he world of images is discarded, thereby making
way for the vision of a new reality.™ The images discarded are those of the
gods—even the traditional notion of “god” () irseif™—and the new vision is that of
a world governed by the singie natural principle of light.

4. The Divine Principle as Underlying

The “Great Hymn” from the Amama tomb of Aya details the manner in which light
operates in nature. The body of the text—between its “title” and conclusion—is
essentially a “Naturlehre” (natural phijosophy} developed around four major themes.

[ DU U ———

26 Sandman 1938, 76, 3; sim., 76, 7-8; 95, 11-12.

27 Sundman 1938, 95, 14,

28 Sandman 1938, 93, 15

26 E.g., Sandman 1938, 3,9 vs. 3,15 -4, 14

30 The word jin itself is not written with the divine determinative that can mark the word gy referting
to the god itself (Sandman 1938, 94, 17). The same is tru¢ of the word € ‘sun’.

31 Assmann 1984, 239,

12 See Vormung 1973, 244 and 1. 83 (= 1982, 246 and n. 106a).
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You are beautiful, great, glittering, high above every land
while your rays enfoid the lands to the end of all you have made
You are in the sun, .
reaching to their end,

Fhe absence of this natural medium deprives the world of animation: it becomes “dark
and .ovmomwom, the land in stillness ... in the manner of death.” w.m return m. h H
SunTise (K“j m 3kt reanimates nature—a concept that the Ex:m vividiy ca; qﬁ éwm, i .m
mwzmm.ow Hﬂ.mﬁmmmm images: “the entire Jand doing their work .., trees and %mﬁm _,va ing.
birds in flight from their nests ... all the animals prancing on their feet ,w.m o
up and mo&.zm:.nﬁz ... fish in the river leaping to your face.” T goine
The principle creates all things™ It is “the one who causes sperm to develop i
womet, whoe makes semen into people.” More than homan beings, it creates the ¢ munm:
diversity of nature—a diversity that contrasts with the principie’s o,s.u &sm&ﬁ:%m *

How manifold is that which you make,
even those hidden from view!
The one god, with no other of his kind.
You create the land to your concept, while you are singte.

In Amarna, the concept of creation refers o a phenomenon of daily life rather th

the process that produced the world in the beginning, This is surely a :&?Q.ME Aw
Akhenaten’s emphasis on the visible and immediate, as Assmann has noted.” m" z H.u
Ecv@_& too narrow an interpretation of Akhenaten’s vision io nwnn_:gm E.Mﬂmm
restriction to the visible forbids all speculation en creation theclogy.”™™ ﬂrm .
Ewawn?nm occasionally make clear reference to the past creative mcmeww . of th Q.mawam
m:mn%_n.r‘ In this case, Assmann’s earlier analysis is closer to the ﬁ&r.«:.m.: ) Mﬁ:n
coneept of the Aton religion is preservative: what is important o the q.ﬁnm M MMWM Mwom

a Le

33 Sandman 1938,93, 12 - 94, 10,

34 Sandman 1938, 94, 10 - 05, 2.

35 Assminn 1984, 246,

36 Assnann 1984, 246,

For nw.,.:z@?.u the “Great Hymn,” jrad prwiig v won joes “You have made the sky far away, to n
i’ {Sundman 1938, 93, 10-11). Elsewhere, itk jr of wn il jr nn r 3w, prow wxdln w._ow_c.,\.av. o
made when there was no one who had made all these things: it ww. mﬁ.u:.p u_.cc_.. :Ecpﬂu w_.oc o
huve emerged” (Sundman 1938, 46, 15} L they
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the Aton created the world in the begimming but that he continually creates it through

his rays.”* o o
u,_ww principle sustains all things™ by providing the continuing means of life, for the

entire world:

’ How functional are your designs, loed of eternal recurrence —
an Inundation of your own from the sky for the foreigners
and for the animals of every foreign land, that go on feet;
and an Inundation coming from the Duat for Egypt;
with your rays nursing every cultivation:
when you rise, they live and grow for you.

The universality of this vision, as Assmann has noted, is not pecutiar 6 >Em5mﬂm mm
instead indicative “of the spirit of the era—of a cognitive ﬂm<o._:mom. H._,n: mm::m
theological expression already before Amarna and aom:_nm.:mu, the w::wm w@.:_m_cﬂ 0 ﬂ;o
New Kingdom.”™ Nonetheless, its inclusion here underlines the universa re @cm:ﬁw
that Akhenaten’s new vision of reality was meant to have—a universality not o
igi tural philosophy. .
_iwwwmwwﬂnw%_m“&w%m:a %M Ww‘n@m of life.¥ In H”Hm animating, ﬂdmﬂ:m«” NEA._ mc,ﬁu_:im
function, light makes alf life possible. The fourth 5.2:@ mn the O_d,m.ﬁ Eu‘ﬁ_ﬂ
consolidates this notion in the concept of recurrence, which, like all things 6 J&cﬂw,
derives from the one underlying principle: “You make the scasons, to cause the
| that you make.™ o
an%mﬂs Mwﬁaoﬁwwrmmmmw%n “Great Hyma™ not only elaborate H.mm onnwmnos om. light in
the universe, they also stress its character as the single Qmﬁﬂ&:m:m of alf wmmq:muq. This
more fundamental concept is explained in the first part of the hymn’s conclusion:

You have made the sky far away, to rise in
and see ali that you make, while you are One,
risen in your developrnent in the living disk,
apparen! and shining, far yet near. .
You make millions of developments of your single self —
villages and districts, fields and river-courses.
Every eye glimpses you in relation to them,
while you are in the disk of daytime, above the land.

38 Assmann 1973, 532,

39 Sundman 1938, 95, 2-9,

40 Assmann 1984, 244).

41 Sandman 1938, 95, 9--10, _

42 See Assmann 1975, 54-57. Note the epithet nh nhk ‘lord of eternal recurrence
translated just above (Sandman 1938, 95, .

i the passage
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When you have gone, no eye exists,
for you create their sight s& as not to be seen {your]self,*

The message in these lines is clear. Al things in nature derive trom a single source:
*“You make millions of developments of your single self” (jrk hiw a hprw jmk

wEIAf). And only in and through the diversity of the natural universe is the source
itself perceptibie: “Every eye glimpses you in relation to them .. for you create their
sight 50 as not 1o be geen [yourfself” (gmh tw jrt nb 1 Cgdsn ... gmik hrst r ok m3

HE[k]).

substance of ali things, it remains undiversified itself. Thig is the difference between
the dectrine of Amarma and the “new solar theology.” The themes of animation,
creation. and the recurrence of life can be found, for example, in the hymn of Suti and
Hor, long recognized as a forerunner of Amarna phraseology. Tn the earlicr hymn,
however, the themes are diversified into the functions of a number of divinities:
animation, through Re:# creation, through Horus, Khnum, Amun and Ptah;* and the
determination of recurreng life, through Khepri* Like the “Great Hymn” from
Amarna, that of Suti and Hor is addressed to a single divine principle—in this case,
“Amunr when he rises as Horus of the 3427 The two texts differ fundamenzally,
however, in the way in which they view the operation of this principle in nature. The
carfier theology accepts a diversification of the underlying principle into a number of
coequal principles that determine life—embodied in the names and charactess of
various gods. Amarma theology does not.

5. Natural Philesophy and Religion

One further difference between the “new solar theology™ and that of Amarna les in
the realm of epistemology, Both theologies emphasize the distinction between reality
and perception, The divine principle is “far yet near,”™ beyond the realm of human
experience ver perceptible in the way in which j operates in nature. For the earlier
theology, the reality as well as the manifestation of the divine can be appreciated by
human beings: an individuaj can claim o “know his god™ (il mprf3® In Amarna, this
is a privilege reserved 1o the king alone, and is the final theme of the “Creat Hymn™:

43 Sandman 1938, 95, 10~15.

44 Urk. IV 1942, 16 - 1945, 1.

45 Uik, IV 1945, 7-14.

46 Uk IV 1945, 18— 1946, 6

47 Urk. TV 1943, 12,

48 For this concept in the “new selur theology,” see Assmann 1983, 104~106.
49 Urk. IV 1799, 7-8; sim., 1182, 14, See Assmana 1976, 772-73; 1980, 29.
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You are in my heart,
and no one knows you except your son nfr-hiprw-rC we-n-r<,
whom you have made aware of your designs and your might.®

The reservation of knowledge of the true namire of reality to the king alone explains
the emphasis on Akhenaten’s “teaching” {sh3jjr) in the Amarna texts.” It also
underlies the unique role that Akhenaten envisioned for himself:

I am your son, who is effective for you (34 n.k},
wher displays your name and your miight,
with your force fixed in my heart.”

Through Akhenaten, knowledge of reality is not only transmitted, it is also made
“affactive” in the world. The king’s role is conceptualized in the new name he adopted
for his personal identity: 34-n-jin both “displays the name” (wiz rn) of the divine
principle (i.e., jim) and proclaims the king's role as “effective” agent (34) of thai
principle in the world.

Friedman has characterized the potion of 3 as one of “pragmatic effectiveness
implicit in daily affairs ... A reciprocal relationship between god and king, father and
son, is frequently the vehicle throngh which the 3j-concept operates.”™ Reciprocity is
the hallmark of Akhenaten’s relationship with the divine principle: he is “effective for
the one who is effective for him” (3 » 34 nf).* The god’s “effectiveness” consists in
creating and sustaining all things for the king:

§You] make {them] grow for the King ...
and sustain them for your son, who came from yourself.®

The king, in turn, is the “effective” means whereby the divine principle operates in the
world of man.

The hymn in the tomb of Maya characterizes Akhenaten as the “effective sign”™
(1j1.k 3) of the god.™ Hatshepsut had used the same terminology carlier to describe her
relationship o Amun.” In Amaraa, however, it takes on 2 special new significance. In

50 Sandman 1938, 16-17.

31 E.g., Sandman 1938, 60, 1-7; 86, 12~16; 91, 18 - 92, 3. See Assmann 1980, 20-21 and 21 n. 94,
with earlier references,

52 Sandman 1938, 14, 13/16 — 15, /3.

52 Friedmaa 198485, 40.

54 Sandman 1938, 91, 9-10.

55 Sandman 1938, 95, 19 - 96, 2; cf. 21, 9-16.

56 Sandman 1938,59.10-11.

§7 Urk. [V 228, 14; 275, 5; 361, 8.
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the absence of all representations of the divine principle (how does one depict light?),
Akhenaten himself is the only image of the god. Apparenily by design, therefore, it is
Akhepaten—and not Akhenaten’s god-—that replaces the traditional images of the
gods as the mediom for human contact with the divine.® “Akhenaten’s teaching
represents the attempt to appropriate to the king’s image (which for him meant: to
himsell as a person) the new forms of a direct connection between god and man——t0
transform the meaning of piety into loyalism and the relationship between god and
man into one between king and follower.™* Akhenaten is for human beings what ght
i« for nature: animater, creator, sustainer, and determinant of recurrent iife. The texts
make this abundantly clear:

Praise the lord of the Two Lands, effective form of the disk:®
fate whe gives life, lord of commands;

light for every land, in whose season one Hves;

Inundation for the whole land, through whose ka one is sated;
god who makes the great and buiids the lowly;

atr for every nose, through whom one breathes.®

The paralle] with the phraseotogy used to describe the operation of light in nature is
hardly accidental. It is precisely at this point that Akhenaten’s natural philosophy
becomes religion.

Agsmann has characterized Amarna theology as a “doctrine of iwo persons,”
representing the two poles of Akhenaten’s thought.® The person of the god, manifest
in the sun, embodies the fundamental nature of reality, which is the life-giving power
of light. The person of Akbenaten himself embodies the medium through which that
life-giving power is made “effective” on the human plane. The difference between the
two is the difference between natural phitosophy and religion. In fact, as Assmann has
noted, the introduction of a new “religion” is not sufficient in itself to account for the
radical changes that Akhenaten introduced into the whole of Egyptian culture.® The
new artistic style, new architecture, and new written language each reflect in their own
way a fundamentally new view of nature, as immediate and real rather than fimeless
and symbolic, These are hallmarks of an intellectual movement, not a religion,
Aklienaten’s teaching about the nature and significance of reality is a philosophical
system. Its fundamental principle, that of light, is a natural concept—in fact, superior
to those which the early Greek philosophers came up with—and not a god in the

58 Far the practical manifestations of this phenomenon, see Assmann 1984, 254-55.
59 Assmann 1980, 30.

60 3b n jin, without caricuche.

61 Sandman 1938, 24, 5-7.

62 Assmann 1980, 24. See also Assmann 1972, 122-24; 1975, 58-61.

63 Assmann 1984, 243,
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Qm&moum_mmu%ambmmzmmopq&iiaw.Eﬁmomom%mnma:‘mk\m@.c:wm>§mnmﬁmm
himself. :

The practical effect of this duality was 10 separate man’s understanding of the
universe {natural philosophy) from man’s relationship to the universe (religion).
Hormung's characterization of this effect is particularly insightful:

The shift in thought which can be observed here was a leap away from the
central tradition, and it did not survive the reign of Akhenaten. But it renders
Akhenaten’s proclamation fundamenially different from everything that
preceded it, which otherwise appears similar in many ways. The change in
logic is surely the intellectual core of his revolution—which for a few years
anticipated western modes of thought.™

Homung has also characterized Akhenaten’s doctrine with the formula “There is no
god but Ason, and Akhenaten is his prophet.” Here, however, he misses the point.
The true message of Akhenaten’s teaching is even more radical than this paraphrase
from Tslam would suggest: “There is no natural principle but Light, and no god but
Akhenaten.”
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HORUS oN THE CROCODILES:
A JUNCTURE OF RELIGION AND MAGIC
IN LATE DYNASTIC EGYPT

Robert K. Ritner

No discussion of late Egyptian religion can fail to consider the question of “magical
practices.” Indeed, scholars have frequently insisted that such practices became central
features of the age, dominating and ultimately supplanting the popular significance of
traditional temple cult. Underlying this belief are the common suppositions that
“magic” is inherently opposed to “true religion,” that Egyptian religion suffered an
intellectual decline comparable to Egypt’s political decline, and that the presence of
magic is an index — or a direct cause — of this decline. Such a scheme generally
posits a religious “golden age™ in the New Kingdom, followed by a steady increase of
magic at the expense of religion. This process is said to culminate in & debased cult
and foreign-inspired magic of the Greco-Roman eras, a coliection of moribund
superstitions which readily coliapsed before a vigorous Christianify.'

While this scheme might seem to provide a concise explanation for the ultimaie
disappearance of Egyptian religion, none of its tenets are without dispute, and the
relationship of magic and religion remains a particularly difficult problem to resolve.
The first difficulty confronting any investigation of the role of Egyptian magic is the
ahsence of a commonly-shared definition of just what constitutes magic.” Most often,
the theoretical distinction between “magic” and “religion™ has relied solely upon a
subjective assessment of the presumed attitude of the ancient praciitioner. Thus a
recitation or rifual action which appears humble, pious and designed for general
benefit has been styled “religious,” in contrast to “magical” texts or rites which are
deemed boastful and threatening, serving limited, personal goals. In actual practice,
however, this distinction has proved quite unworkable, for the same fext may serve
both as “mainstream” religious hymn and as private spell,” while both temple and
private ritual may use identical operations.*

1 Eg. Curio, 1984, p. 731; Kadry, 1982, p. 204; Kakosy, 1977, col. 1111 idem., 1974, p. 39; Bell, 1953,
pp. 13 and 71-74.

2 Cf. Gutekonst, 1986; Lexa, 19253, vol. 1, pp. 12-15.

3 Eg. Lange, 1927, pp. 3536, and 4344,

See the varying classifications of P. Salt 825, in Birch, 1863; Derchain, 19635; Borghouts, 1974, pp.

S

15-16; and for the probiem in general, Ritner, forthcoming.
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Moreover, this derogatory attitude roward magic reflects a purely western
conception inherited from the Greco-Roman world, and in no way corresponds to the
Egyptian understanding of its closest term £k3, an amoral, divine force used legally by
both gods and men to maintain the created order and to bring about divine intervention
in the affairs of earth, heaven and the underworld.® No opposition between refigion
and magic can be framed in Egyptian terms, for if hi3 provides a rough approximation
for our term “magic,” no Egyptian word corresponds to the English “religion.” The
nearest Egyptian concept might be the common notion of “serving” (sms) a deity, but
such service regularly entailed practices which partook of h43, and which would
readily be viewed ag “magical” by a western audience {eg. execration rituals vs, Apep
& foreigners). For the purposes of this discussion, any activity which seeks to obtain
its goal outside the presently-accepted laws of cause and effect will be considered
“magical” in the western sense. The Egyptian notion of k3 will be left untranslated.

The problem is no easier when one looks at the evidence offered for the supposed
increase in magic during the Late Period: more frequent mention of the god of magic,
Heka, within theologicat texts, and a proliferation of amulets, healing statues, magico-
religious papyri and incantations within medical texts. These developments cannot be
said to reflect a fundamental, gualitative change in Egyptian thought or practice. At
best, they decument onfy a quantitative increase in elements which had long been
features of Egyptian culture. The theological position of the god Heka was determined
in the Old and Middle Kingdoms,” while incantations accompany medical recipes in
the oldest medicai texts,* and amulets, images and spells were used for healing and
protection throughout Egyptian history. The increased availabiiity of these traditional
features should not be explained as cultural innovations, but as a result of the so-called
“democratization™ of Egyptian religious prerogatives which had earfier led o the
progressive spread of funerary literature from the restricted royal Pyramid Texts to the
common Book of the Dead and related compositions. The wider dissemination of
these artifacts in the New Kingdom reflects economic prosperity, not spirimal crisis.
The development in the New Kingdom of a town-centered bureaucratic and artisan
“middle class” with disposable income readily provided a market for such culturally-
desirable goods. Had peasants of previous periods been able to afford such objects, an
industry would have ceriainly developed to provide them. Amulets were no less
desirable ~— and no less “magical” — in the Old Kingdom than in the New. Fven the
“foreign element” noted in the iatest magical spells is consistent with traditional
Egyptian practice, for it simply continues the syncretistic nature of Egyptian theology,
absorbing Nubian, Greek and Semitic elements as the New Kingdom had assimilated

e
Segal, 1981,

Te Veide, 196970,
Gardiner, 1915; Kiikosy, 1977,
Criffith, 1898, p, 10.
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the deities (Baal, Astarte, Reshep, Huruna) and speils of its acighbors (Cretan and
Semitic).?

If the basic operative principles of Egyptian practice remained constant, there were,
however, innovations in the forms in which these priniciples were applied. One of the
most significant of these innovations was the development of the type of healing
statue now known as cippus of Horus, or simply “Horus on the Crocodiles,” which
may be traced from the Fighteenth Dynasty to the Roman era,” and which provide a
ready focus for examining the interaction of magic and religion in late dynastic Egypt.
In the best examples, the stelae are distinguished by a central representation of the
youthful god Horus standing atop two or more crocodiles, grasping in his hands
snakes, scorpions, lions and gazelles. A prominent head of the god Bes hovers above
Horus, and flanking him are the lotus of Nefertum and a faicon-topped papyrus
column, An assortment of smailer deities and subordinate scenes file across front and
back, and a canonical set of texts blanket the remaining surfaces.

The protective purpose of the stelae is straightforwardly expressed by image and
text, where Horus, the prototype of the suffering patient, tramples the hapless
crocodiles beneath his feet “like pebbles in the street” and throttles the potentiafly
destructive desert creatures to “seal their mouths™ against biting. Subsidiary figures,
ofter including Heka, bolster and frequently reenact the protective gestures of the
ventral motif. A particufarly appropriate counterpart for Horus is found in the guardian
deity Bes, who regularly constrains serpents in his hands and whose earljer
iconography was the inspiration for the posture of Horus." Scenes and spells derive
from traditional mythology, principally the defear of Seth who had wounded Horus
with an army of scorpions before attacking him in the form of a crocodile, and the
defeat of Apep, the serpent of chaos who nightly threatens the boat of the sup, By
identifying the terrestrial scorpions, crocodiles and serpents with demons, the spells
guarantee their defeat; by identifying the fate of the wounded patient with that of the
victorious god, the spells guarantee a cure, Using a technique attested in Egypt from
the Old Kingdom through the Byzantine era, the texts declare tlatly that the patient is
the injured god, and that he shall be cured likewise. Achieving great popularity, Horus
cippi were made for kings and commoners, and vary accardingly in quality from large,
elaborately carved stelae to almost unrecognizable, rudely formed plaques of stone or
wood. Surviving examples are extremely common; most major Egyptian collections
contain several cippi, and specimens have often been published.

Designed to avert or heal the wounds of scorpions, snakes, lons, crocodiles and
any other biting animal, the stelac were adapted for various situations. Often
incorporated within a “heating statue” representing a donor, larger stelae were set up

e

9 Borghouts, 1978, P- 37; Goedicke, 1984; Lange. 1927, pp. 93-94 and 98; P Ebers 422.
10 Kikosy, 1980; Johnson, 1975, pp. 14348, Sternberg-el-Hotabi, 1987, pp. 26-28.

1t Altenmiiller, 1975,

12 Kikosy, 1980.
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in public areag pethaps before a temple — 1o serve the general community as a
healing shrine and to elicit prayers on behalf of the donor(s). The most elaberate form
of such a shrine was noted in 1983 at the Mut temple complex at Luxor, where the
texts which normally accompany Horus cippi had been carved on the walls of a
narrow chapel (184 em high x 134 cm wide x 150 cm long). Dating from the XXV'th
or XXVI’th Dynasty, the chapel was probably constructed to house a Horus stela or
healing statue.” The association of Horus cippi with temples is apparent ¢lsewhere at
Luxor: at the Mont temple where a carved graffito of tie Late Period depicts a priest
offering to Horus upon the crocodiles,™ at the Opet temple where a base survives for a
healing statue within a naos, and at the Amon temple which has yielded both a statue
base and a block from the door of a separate healing shrine.”” The connection is seen
as well at the Prolemaic temple of Edfu, where the resident god Horus is shown in the
act of “sealing the mouth” of snakes, scorpions and crocodiles, s Equally significan: in
this regard is the fact that the donors of large stefae and statnes are frequently priests,
and in one case a group of three priests.”

Smaller and lighter examples in stone or wood (roughly a foot high and shorter)
may have been placed in gardens or homes 1o repel noxious animals and treat their
bites, while many stelae only a few inches long with holes or hugs for Suspension seem
to have served as Egyptian “Saint Christopher medals,” desi gned to protect the bearer
during travel " That such stelae did accompany Egyptian travelers abroad is suggested
by the finds of Horus cippi at Nippur in lraq, Byblos in Lebanon, Hama in Syria,
Meroe in the Sudan, Axum in Ethiopia and at Rome.” The connection of these figures
with travel is underscored by the appearance of CIPPE XS on 2 statue of Ramses 11 .
srected by the king at the eastern desert outpost of Almazah for the benefit of passing
caravans.”

Despite the standard presence of spells upon these sielae, the primary method of
using them did not involve reading the texts. I the present assessment of Hleracy in
ancient Egypt is correct — approximaiely 1%, of the population — this would have
been virtually impossible for most of the statues’ users.” Rather, the officacy of the
spells and images was transferred 1o & more practical medium by pouring water over
the stela or statue, and perbaps by immersing the smaller stelae in bowls. The power
inherent in the cippus was drawn into the offered water, which was then drunk by the

13 Traunecker, 1933,

14 Sauneron, 1953; PM 15 2nd ed. [1972}: 184 [loc. 555¢].

15 Traunecker, 1983, p. 75.

16 Brugsch, 1883-91, vol, 4, p. 777.

17 Louvre E. 10777, Lefebvre, 1930, pp, 95-96,

18 Sternberg-e1-Hotabi, 1987, pp. 27-28.

18 Johrson, 1975; Sternberg-el-Hotabi, 1987, P 28 fraken as export goods].
20 Driotor, 1939 and 1957,

21 Baines and Eyre, 1983
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patient in hopes of a cure. The significance of the fluid EW&EM is abvious on mwﬁ.mmzm
example in Cairo, carved directly on the side of a stone vase, NE.Q a HoE.\_Mm ealing
statue denotes the patient expressly as “this man who drinks 95 Emw.oﬁ : mn<w~mw
heating statues and stelae were provided E:w ngm. to coliect this carative Smﬁ.n mbw
similar receptacles are indicated at the healing shrines at Kamak by the remains o
i asins, conduits and jars.* ) .

_zm,mwwﬂv@_o:m?%;w of :mimmoimm: words is a characteristic ﬁwmﬁ& of Egyptian magic
at alf periods. In the infamous “cannibat hymn™ om.. the Pyramid Texts (PT .Nwalqé_a the
king devours gods to absorb their power, and in the m:gwcmoﬁ 005“.._ .ﬁnx?:mso
deceased is regularly said to “swallow 43, to have “filled his body with A%3, or
even to have “flooded his body with k37 (eg. CT 30, 33-37, 650 & Hc:.v. In keeping
with these phrases, the directions of CT 341 dictate a ?‘c.noaﬁm which becomes
standard in healing spefls, and is the direct antecedent of the cippus procedure:

“This spell is to be spoken over 7 sketched eyes of Horus,
washed off in beer and natron and drunk by the man.”

The same technique continues in usage for over 2,000 years, wtmamasm in the .Dnan:o
literary tales of Setna from ahout the first century BC to the first century AD, in Ew_.nr
the hero’s illiterate wife masters a spell once it has been reduced to ash and amﬁ.ww with
beer (Setna 1, 4/4), while Seta’s son is noted for having “swallowed E& like mg
owners of the Middle Kingdom Coffin Texts (Setna 11, 6/5). The Mwwwvrms.vwmnmow
influences the Greek magical papyri of IV'th to VI'th cenmury mmu_.?. as well, in which
written texts are dissolved (amoAvoov) with milk or wine in a mixing wo.é_ and Enm
drunk.® Coptic Christian treatment of a deceased saint probably carries &Hm.ﬂmnrbﬁcn
to new and unpleasant extremes when water used to wash the hands and :un.ﬁ of the
corpse becomes blessed by contact and is put into a cistern and mﬁ.Ek by the faithful to
cure disease.® Even less appetizing tales have the faithful thronging about E‘m bed of
the tubercular saint in hopes of swallowing the dying holy man’s last m.xEoume burst
of phiegm, or rushing to scoop up and swallow Ecc.&. vm.:ﬁmﬁm of saints mﬁocna. o
pulp between milistones.” The nadir of this technique is reached in the Coptic-
influenced medieval saints’ lives of Ethiopia, in which the trufy desperate hero lunges
during his last rites affer the regurgitated, sacramental host.®

22 #18490, see Bissing, 1907, pp. $7-98, & pl. 3.

23 lefebvre, 1930,

24 Lacau, 1921-22; see also Traunecker, 1983, pp. 74-75; and Sternberg-el-Hotabi, 1987, p. 28.
25 Betz, 1986, pp. 175 [PGM X111, 133-35] and 307; Wortmann, 1968, pp. 102104,

26 Kuhn, 1978, vol. 304, p. 37, § 20 and 395, p. 28, § 20.

27 Kuho, 1978, vol. 394, pp. 35-36, and 395, p, 27; Reymond and Barnes, 1973, pp. 219-20.
28  Coati Rossini, 1910, pp. 73-74; F Practorius, 1911, p. 782,
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Behind all of this practice is the Egyptian magical connection between the physical
act of “swallowing” & thing and a resultant “knowledge™ and control over it. While
this conception. is almost universally common, and falls within Frazier's old category
of “magic by contagion.” the notion is legitimized in Egypt in a swiking way, for the
verb “to swallow” (Cm) acquires by the New Kingdom the nuance of “to know,” and
by the Coptic period (as EIME) it had completely supplanted the older verb of
“knowing.” This constitutes a specificaily Egyptian development, and contrasts
sharply with the English term “gullibility” (“having a tendency 1o swallow™) and with
American slang where “swallowing” signifies not knowledge, but foolish belief.
Egyptian notions of magical swallewing, knowing and kK3 are conjoined in the New
Kingdom ritual known as the Book of the Heavenly Cow, designed to protect any
individual performer and the universe as a whole, in which the sun god states that the
power of Jik3 resides within the spell and the one who swallows/knows it has the god’s
own power.” In similar fashion, the verb “ro taste” (dp) possesses the nuance “to
experience,” and is perhaps reflected in the parallel technique of “licking”™ a spell or
image to obtain its power,” .

The worn surface so notable on many Horus stelae might have resulted from this
usage, or from kissing or rubbing the stela o impart the curative power directly onto
the patient. The rubbing of images to transmit power is clearly attested by the
condition of statues of the saintly intercessor Amenhotep son of Hapu, whose tap —
like the polished foot of the statue of Saint Peter in the Vatican — is wom smooth by
the passing of many hands.” This method is perhaps suggested in the only surviving
rubric to standard cippus text A:

“This spell is to be said over a statue of Horus with a snake in his right hand
& [his] left hand [...] their heads, and a crocodile under his right foot, a
scorpion under his left foot [... of tamalrisk weod. Bread, beer and burning
incense are to be offered (to it). Its mouth is to be opened, and its purification
is to be carried out. To be put at the throat [of a man ...} This spell s [...] to

ward off {any bit]ing snake.™
These directions detail the preparation and consecration of a cippus with recited
spell, offerings, purifications and the ceremonial opening of the mouth of the figure.
The tast rite is of particular importance since it enables the figures to speak, and in the
texts it is the gods — not the patient — who act as speaker, and it is the gods’” words
of power which effect the cure. Nor are these rituad actions performed by the patient,
but by a literate priest. The patient is noted only at the end, where it is stipujated that

29 Hornung, 1982, pp. 20 and 44 [11. 218-20].
30 WE V, 444/13; van Voss, 1084,

31 Wiidung, 1977, p. 297,

32 See Borghouts, 1978, pp. 83-84, #123.
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the finished product is to be placed, or perhaps worn, on the neck. The role of the
priest in the design, consecration and donation of these mages, like the placement of
cippi and healing statues within ternple precincts, stresses the religious orthodoxy of
“Horus on the Crocodiles.” The traditional magical techniques of swallowing, licking
and rubbing used with the stelae cannot then be opposed to religion, since they are
inherent inn the Egyptian religious world view, its rites and its speech.

The significance of speech has already been noted as the medium in which the
divine power of hkJ resides, and it is this power of speech which was selected to
characterize the central deity of the cippus. In the earliest cippi, this god is often
named Shed, later identified with Horus as Horus-Shed. From the initial study of this
deity by Moret in 1915, the name Shed has been translated almost without question as
“Savior,” with Horus-Shed understood as “Horus the Savior.” This interpretation fit
the purpose of the stelae, and cusrent theories about the rise of personal “savior gods.”
The root meaning of the Egyptian word §d seems to be “to extract” or “pull up,” used
of extracting dirt {0 mean “dig,” extracting individuals from harm to mean “save,” and
exiracting words from texts to mean “recite” (WB 4, 560-64). Though the various
meanings can be distinguished in the hierogiyphic script by specific determinatives,
the spelling of the god’s name is usually ambiguous, with no determinative or only the
indication that a god is meant. In the New Kingdom stela of Pi-lry-pd.t from Deir el-
Medinch, however, an unambiguous spelling shows that the name was understood as
“Reciter.” The spelling is paralleled on a Ptolemaic cippus in the Brooklyn Museum,
though the editor emended the translation to “Savier” without comment.™ A further
New Kingdom example within a spell against crocodiles in the Harris Magical
Papyrus was 2lso emended by the editor,” though the passage clearly stresses the role
of recitation: “Let this be recited (3d} over water. I am Horus the Reciter {34y).” On
the texts of the cippi themselves, the same concept is evident in such phrases as “I am
Thoth who recites (§d) for this god,” and “it is by means of yowr magic that I have
recited (§¢).” Most telling in this regard is the fact that the term “recite” comes to
signify “enchant” as well. In the form “Enchantress,” it is & common title of Isis in the
Late Period; and the presence of Isis-Shed and Horus-Shed on the same cippus
suggests ¢hat in both cases Shed should be understood as “Reciter” or “Eachanter”
rather than “Savior.”™ The notion of “Savior” cannot be completely eliminated,
however, for on one unpublished stela known to me the badiy battered traces of
Horus-Shed suggest the “strong-arm™ determinative of “savior.”

This stela, no. 31737 of the Field Museum, Chicago, presents & number of
distinctive features, and as I am in the process of publishing the piece I would like to
present an overview of its more interesting aspects which are of significance for the

33 Bruyére, 1930, p. 166; Ritner, 1986, pp. 103-104 and 106 for this and following sources.
34 Jacquet-Gordon, 1965-66, pp. 60 and 62.

35 Lange, 1927, pp. 65-67.

36  Ritaer, 1986, pp. 103-104.
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corpus of cippi, the nature of Shed and the general question of magic. Acquired from
an antiquities dealer in 1899, the round-topped stela stands 76 cm high, 51 cm wide
and with a maximum thickness at the protruding base of 20.5 cm. Once dominated by
a large, carefuly carved central relief of Horus striding atop two crocodiles, the stela
has suffered obvious damage at the hands of an early Christian or Moslem iconoclast
when a blow to this centraf figure split the stone into several fragments which were
rejoined by the modem dealer. The remaining front surface and base are covered with
depictions of protective deities, while carved cippus texts cover the top, sides and,
beneath of a file of deities, the back. The stela often presents an epigraphic nightmare,
with a surface marred by ancient damage, severe abrasion, pitting, erupting crystals,
encrustations and overlapping modern plaster carclessly applied by the dealer. Though
the stela is guessed to be Prolemaic in the musenmn records, the few close parallels in
terms of size and carving date from the Third Intermediate or Late Period. The large
size and weight of the piece distinguish it as a public monument, and since the texts
on back and sides descend to the bottom edge and a mounting slot is present on the
underside, it seems that the cippus originally stood on a separate base, perhaps
equipped with a basin. The stela’s donor is depicted on the front upper left-hand
corner in the act of adering the god Amon “whe repels the Rough-faced (Apep
serpent), and repuises every snake like no other.” The name, filiation and titles of the
donor were originally carved in two columns behind his figure, but these have been
intentionally hacked out, leaving only faint traces and deep gouges. This mutilation
was very thorough, for though the name and filiation appeared at least 7 fimes among
the texts of the stela, only the mother’s name, Isis, escaped complete erasure. Traces
suggest that the donor’s name may have begun with “Amon,” and the remnants of his
titles establish him as a priest: a phylarch (fry-fp $3) and supervisor of cloth ([...)-
mnk.f). The erasures were particularly severe on the bottom front of the stela, where
not merely the name and titles are removed, but the entire surface has been smoothed
away. Tweo signs at the jower right are all that remain of what was perhaps a
biographical text. This sort of erasure is well-known in ancient Egypt, and served to
deprive the donor of any spiritual benefit from his monument by nullifying his image.
There are no indications that the stela was usurped by aznother, however, and the
reasons for any personal animosity are unknown. The destruction of the Horus figure
reflects the continuation of this pattern in Christian and Islamic Egypt, in which the
force of the deity — now seen as a demon — is similarly nuliified.

The secondary deities on the stela were thematically selected for their powers of
protection against the enemies of gods and men, and include *“The Lady of Life (Nb.r-
“nfy who drives all hostility (d3.1) from the road,” “Horus who slays the enemy of his
fathex,” “Opet who protects the land,” “Horus upon the back of his enemy, the lord of
strength,” “Khnum the great” shown in the act of spearing Seth as a crocodile, “Onuris
... who repels the Rough-faced” (Apep), and “Isis the great, the god’s mother who
saves {§d) [...Theaven.” Particularly interesting are the four crocodile-headed genii
who, like the scorpion goddess Selket in the middle register, guarantee control over
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the beasts which they represent. Triumph over afflictions by Seth and Apep (and thus
over crocodiles, scorpions and snakes) s further indicated by the adoration of the risen
Djed-column of Osiris, symbol of the god’s victory in death over his murderer Seth,
and by the archer Shed in his chariot shooting the fleeing beasts of the desert.

An inscription identifies the broken central image as Shed as well, and the name
reappears in the largely erased text of the base which begins: “Words spoken by the
gods who are in Shed, that he might give a good life united with health and long vears
without distress (literally, “broken heart”) to the spirit of [...).” While the Egyptian
expression “who are in” can rarely signify “who are with” (Wb 1, 72/17), the following
pronoun “he” should indicate a single deity who would thus contain other gods within
himself. As unusual as this might seem, it is perhaps confirmed by texts, iconography
and parallels, One of the most common spells upon cippi opens with an invocation of
“the aged god who rejuvenates himself at his season, the old man who becomes a
youth” (Text B), This invoked cippus deity who appears as both an old and a young
god should refer, I believe, to the two most prominent gods on the stelae: the older
Bes and the youthful Horus, whose close connection in terms of fupction and posture T
have noted above. The invariable depiction of the disembodied Bes-head floating like
a nimbus above Horus suggests an even closer relationship, and a statue in the Walters
Art Gallery at Baltimore confirms it.” This striding, Bes-headed figure is labeled
“Horus the child” in hieroglyphs, and though its publisher believed that the Egyptian
engraver had made a mistake, the identity now makes sense and can be carried further.
In the Late Period, there appear many examples in statuary, papyri and on cippi of so-
called “pantheistic gods™ with the face of Bes atop which sprouts a series of secondary
heads, indicating an infinife projection of forms from the single “godhead.” These
have generally been taken to represent the meeting of monotheism and polytheism, the
union of the many gods with their primordial creator.™ Like the cippi in which they
appear, these images are used primarily for protective purposes, and duplicate the
central cippus motif by treading underfoot the standard group of hostile animals who
are trapped within an enclosing serpent. This, [ would argue, is the Shed envisioned by
the author of the Ficld Museum text — a protective god of enchantment who contains
within himself the power of ali the gods who surround him, and whe is perhaps an
image of the universal creafor.

Objections to this understanding could be raised by Sauneron’s 1960 study of the
Ptolemaic and Roman god Tuts who defends against discase and, like the
“pantheistic™ gods, sprouts muitiple heads. Sauneron recognized that Tutu was the
leader of a group of disease spirits, and thus decided that the images with muliipie
heads were “artistic shorthand” for depicting the whole group and not a representation
of a god with many forms. What Sauneron did not recognize, however, is that Tutu’s
name should mean “collection,” “composite™ or even “image,” perfect iabels for a god

37 Steindorff, 1946, pp. 14344, plate 95, no. 625.
38 Alensmiilier, 1975.
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who subsumes others.” Moreover, the presence of gods beside their creator does not
mean that the gods cannot be projections from that creator. As Tutu is at once the
leader and summation of protective forces against disease, so the god of the cippus is
at once leader and semmation of protective forces against hostile animals.

The final feature of the Chicago stela which I would like to note concerns the texts
themselves. Because of the size of the stela, the sculptor was able to include the two
standard cippus texts, two others which are rare, and a fifth which to my knowledge is
unique and provides a new myth detailing the origin of venom. Carved in two vertical
and cleven abraded horizontal columns on the right thickness of the stela, the
fragmentary tale recounts the visit of an unnamed goddess to the sea (o bathe. When
she removes her clothing, the sea god Nun is inflamed with passion, summons the
crocodiles of his realm, and devises a stratagem. Once the goddess has entered the
water, the crocodiles are 1o attack her, allowing the god to materialize suddenly as her
protector. The goddess wilt presumably rush helplessly into his arms, and he will
sweep her off in triumph. It doesn’t work, though a similar technique is recommended
in a Demotic love spell in which the man releases an irritated shrewmouse in the
lady’s bathroom and then stands outside with open arms and a supply of amulets.”
The goddess, however, is anything but defenseless. Raging like a storm, she sends
forth a blast of fire which scatters the crocodiles and effectively puis to rest the
passion of Nun. Her own inflammation is washed away in the waters of the sea. A
provisional translation runs as follows:

The potson is purified in its moment of its burning!

The Goddess is purified in her moment of her burning,
all her limbs overlaid with flame iike molten copper [...}

If she is at peace, then she is like Nubia.

if she rages, then she is like Asia.

It is the poison which she made upon the river for her putting
1o rest the desire of her father Nugn, when she stripped off her
pure garments to the ground and (he) saw that she was
beautiful in her whole form and in all her limbs {...]

His [heart] went forth after this goddess to mount her body through
desire of her.

He summoned the crocadiles who were in the water.

The great god said to the crocodile(s): “My heart has gone
forth after this goddess. Go to her, O crocodile. Then she
will be afraid of you and [ shail rescue her from [you ... L
I have [summoned(?)] every crocodile in this your name of
crocodile, May you go after her being great in this your
name of Su[tekh. May vou ...] after her in this your name of

39  Erichsen, Glossar; p. 616. )
40  Griffith and Thompson, 1904, pp. 94-98, col. 13/13-16.
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Impurity(?) [May you ...] in this your name of [...]
[There came the} great crocodile.
Then the goddess [...] water of her throat.
All the crocodiles came.
He opened his mouth against her and he(?) was wild(?) ...
{...] her firey blast [...] this goddess [...]
{...] ... crocodiles(?} of the water [...] again [...]

like the going forth of a storm wind (4°),

like [...] Hke [...]

Though unigue in its present form, the tale has obvious similarities to the stories
surrounding the semitic goddesses Astarte and Anat who were adopted into the
.mmu%:wm pantheon in the New Kingdom. and whose myths were adapied for an
Hgyptisn audience.” Both goddesses are attacked on the shore; Astarie is coveted by
the sea (ym) during a struggle between the gods, and the warlike Anat is raped by Seth
s&.mn she is bathing. A description of the cippus goddess as raging “tike Asia” may
peoint to this semitic origin, though her moments of calm ke pacified Nubia probably
reflect an assimilation with Hathor and Isis who appear in magical contexts as Nubian
heaters.” The crocodiles which appear in the new tale are called “impurities” {snary,
cf. Wh 3, 461/2-3), and provide the source of the goddess’s inflammation and the
mythological counterparts to the animals which could threaten the user of the stela,
The water which washes away the fire of the goddess has its counterpart in the water
used in the stela procedure. Water poured over the stela would again wash the poison
from the goddess; when drunk, the water would extinguish the burning of the patient.

It is by no means surprising that a new mythological narrative should appear within
a magical context, since magical texts (PT, CT, BD, P. Bremner-Rhind etc.) are often
our best native source for information on Egyptian mythology and theological
speculation. One should resist the common temptation to class such mythic speils as
personal distortions of “official mythology™ for specific practical ends. Spells and
theology both derive from the same literate priestly authors, were conserved together
in the temple scriptoria (“Houses of Life™), and have equal claims to “official” stamus.®
If hymns and spells can interchange, accompanied by rites both public and private, it
is because both constitute legitimate, traditional “applied theology.™ “Magic” cannot
grow at the expense of Egyptian “religion.” since it is inherent in Hgyptian religion.
The development of new types of healing statues does not imply religious decline, but
.ammmocm creativity, The presence of new mythic spells in later Egypt does not signal
intellectual stagnation, but continued theological speculation. If my understanding of

41 Stadelmann, 1975; Roceati, 1972,

42  Koenig, 1987; Borghouts, 1970, p. 151, n. 359.
43 Gardiner, 1938

44 Te Velde, 1969-70, p. 176.
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the composite nature of the cippus deity and Tutu be correct, later Egyptian theology
- even within magical texts — cannot be dismissed as simplistic, but acknowledged
as complex, a conclusion confirmed by the elaborate theclogical systems known from
such Greco-Roman temples as Edfu, Kom Ombo and Esna, and from philosophizing
Egyptian priests like the Stoic Chaeremon.®

it is this very complexity of later Egyptian religion which may be one of the many
factors responsible for its downfall. Far from relapsing into “moribund superstition,”
the latest Egyptian theologians — like their contemporaries the Greek philosophers —
seem to have produced a religion too intellectually sophisticated for general
understanding. The contrasting simplicity of Christianity was undoubtedly a factor in
its success. In any case, “magic” cannot be blamed for the decline in Egyptian popular
religion, since the continued vitality of “magical” concepts throughout the Christian
centuries has been noted in the fales of the saints, and it is instructive to learn that the
cippus motif was equally hardy and had influence outside Egypt. The posture of
trampling crocodiles was selected by the Greek writer Lucian of the second centiry to
depict the Egyprian magician Pancrates whose feats include crossing the Nile by
riding atop crocodiles (Philopseudes 34). The Roman emperor Hadrian issued coinage
showing himself as Horus, spearing a crocedile which he tramples beneath his foot.*
Horus as & mounted Roman centurian slaying the crocodile Seth provided a direct
antecedent for illustrations of Saint George and the dragon, and the medieval
coliection “Physiclogus™ may preserve among its animal fables the memories of the
young naked Horus repelling serpents.” The most striking examples of these survivals
appear on certain Byzantine gems and amulets, where crocodiles are trampled
underfoot by a nude youthful figure provided with a halo and surrounded by saints;
*Christ on the Crocodiles:®
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PSYCHOLOGY anp SOCIETY
IN THE ANCIENT EGYPTIAN
CULT or THE DEAD

Alan B. Lloyd

Much of the substantial corpus of scholarly work deveted to the Ancient Egyptian
mortuary cult and its ramifications is concerned with the minute study of details of
beliel and practice. Whilst acknowledging fully the heavy debt which T owe to this
earlier Egyptological research, I wish to raise in this paper questions of a rather
different nature. These are essentially directed at one single aim: to elucidate as
precisely as possible the psychological and sociological factors which determined the
character of the Ancient Egyptian cult of the dead. above all as it manifested itself in
the early New Kingdom.

A survey of the religious systems of any society would probably indicate that the
nature of funerary beliefs and practice is determined by ai least five factors: the
concept which a society holds of the nature of man, i.e. the component parts of his
personal identity; the society’s concept of the relationship between the individoal and
his social context; the society’s concept of the position of man within the cosmos;
basic human reactions to the pheromenon of bereavement which modern
psychological and anthropological research has shown to follow a consistent pattern
irrespective of culture; and, finally, the society’s beliefs on the nature of the afierlife,
We can do no beter than conduct our analysis on the basis of these five perspectives.

The Egyptian Concept of the Nature of Man

Any society's conception of what happens after death and, ipso facto, its ritual
responses must clearly be determined to a considerable extent by its ideas on the
nature of the human organism. To take a familiar example, Christianity has inherited
from Greek thought the conviction that man is composed of two elements: the body,
which is material, and the soul, which is not. If we consider Christian ideas on the fate
of the dead, we find that they consistently centre around the question of the fate of
these elements and that the twin concepts of the immortality of the soul and the
resurrection of the body have become key principles of Christian eschatology.

I Sec, e.g., Badham, 1976, pp. 47 if.

[117]
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The Egyptians were 0o exception 1o the rule. Written and archaeological evidence
clearly reveals that they regarded the human being as a complex composite of many
parts, all of which were essential 10 his existence as a person. The loss of one meant
the loss of all. Many of these clements were believed to exist while he was still alive,
whilst otbers appeared or, at feast, only assumed importance after death.

Some of the most iliuminating texts in this respect are to be found in the tomb of
the Bighteenth Dynasty scribe Amenemhet (no. 82) in the Theban necropolis.? They
oceur in the north and south walls of the shrine and function as 2 commentary 10
representations of offering-bearers serving the deccased owner, In the (Xt o1 the south
wall, which is severely damaged, the offerings are said to be brought to a series of
entities connected with Amenemhet which are almost entirely items of significance

from the fime of the indjvidual’s conception until his death. The relevant section
_for his k3, for his steie belonging to this tomb which is in the necropolis, for

reads: *.
his fate (§3), for his Lifetime, for his Meskhenet, for his Renenet, and for his Kbnum.
Zm«%nww moamom:mo him to have control of them (sc. the offerings), be rich with

them, be riumphant with them. ..." Some of these entities are comnected with his birth
and rearing (Mshgt, Rrnt, Hnmw),” two with his life and its character {3, %) and one is
the focal point of the cult (“B3)° The text of the north wall, also damaged, refers 10
aspects of the person which assumed importance after death: ©... for his k3, for his
siele ... [for] his [b3], for his 3k, for his cotpse (h3t}, for his shadow (§we), and for all
his manifestations {Bprw ). May these gods <cause> him to have superabuadance of
these (sc. offerings), that he should be joined with them, that he shouid eat of them
and drink of them like the ancestors for ever.” These entities are all presented 1o 1S on
exactly the same 1eTms, and all are treated as divinities capable of receiving offerings
and conferring them upon the deceased, but the majority are integral elements of

Amenemh&t as a person which Fecur frequently in Fgyptian texis (K3, b3, h3t, wt,

hprw).
The k3 is a much discussed concept.” it 18 often personified as 2 person’s double E&

e
2 Pe Garis Davies and Gardiner, 1915, pls. KIK-XX, XX, with pp. 98 ff.
1 Cleasly three divinitics, Msfni being the goddess presidiag over birth, Rnnt being the chiid’s nurse,

and Hnmw being responsible for the faghioning of its body. Gardiner translates Mshnt as ‘hirth-

place’ and Rant as ‘gpbringing’ which are certainly possible renderings, but they ae much less
tikely than those favoused in the text. The facts that Khnum is indubitably a birth god and that
Mshnt and Reni frequently feature as divinities associated with birth and its aftermath prove
4 as deities. We, therefore, have an intriguing non-royal

ihat the three entifies muast be treate
{ the Fifth Dypasty kings in the Westcar Papyrus (Sethe,

paraile] 10 the description of the birth ©
1928, pp. 32 fi3 Sirmpson {ed.). 1977, pp- 26 ).
hether set Up in isoluion of a3 part of 8 tomb, functioned as a

4 The stele, whatever jts form and W
e dead became passible (cf. Bonnet, 1952,

Timinal point where contact between the living ansd th
pp. 260 £ Martin in Helek ef alil (eds.), 1975, Vi, 11f.

{f; Greven, 1952; Suinte Fare Gamot, 1955, pp. 17 £5 Kees, 1956 (1980), pp-

5 Ponnet, 1952, pp. 357
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is probably best described as the vital el ithi

1> probadly b d as i  element within a human bei i

0 have deen WQWM mM\MMme.HM, .: H.Q.d,mﬁnm with him all his life; Mb:Mm.mmm“Mw P
(Ptahhotpe, 524-5; hm@mzwam n”w vital ﬁ.oémh; It certainly existed during a Ewm. Eow@n
(Prathiompe, 524 a.mqm&na .= e, passim)’ but assumed major paﬁcmmmﬁm w,u : E.n
it Tto camacity for Mn:o as being closely linked to the body, though separ M o
ol i et J and movement is a prominent theme s&ﬂ M oo
e % - Hmm%,\%.@uoﬁa as a human-headed bird. The co% or oﬂcm.awm
O wm«:m_ﬁ@.ﬁw of terms. During life it is usually Ww:w% me,n&
o o apcarane. sw.EnM Y as a mwwmwn& entity, but it can also be mmmnn.vnw o
in which someone m_,uﬁmﬁﬁ and .nBﬁWmm.Eam. the fact that the body is the physi Mn mm
o et .nEmEQ : %r_m ommmo:@ in life. In death, the mm<oa18mmwaﬁ o
e s ot e . ; e emphasis on the fwt or shadow is one OMHMH o~
ave o difhcalty in mn%uﬁ ME concept of the person, though anthropologis e less
lhe T poraon it 15 ng paratlels;® whilst it was regarded as an eial g

sof, st often mentioned in connection with the QMMMJWM o
. It has close

N.m‘Ehm_@m Cq:.w._ the mun ¥ an ows the ea _. 54 o s
my ”w o :
w_,..ﬂ 5 w.nT. Y mm:‘uOﬂ tte of M.Tﬁ hw F.Ou_.mﬂhm but i
e 3 H 38

There are, how
» ever, two other essenti :
feature in the A essential elements of thy i
menemhs ¢ personal i
literature, i.e. the rn ,HMMWMH.H.mxHF m:.ummw they figure prominently MHM Hﬂgor do not
Ancient Egyptian the name _E&a the jb or 431y, ‘the heart.” It is quite o_nmw nwgodﬂm.@
something, but was part of Emmm omﬁwM simply a phonetic symbol applied to moEMm MV e
or forgotten meant hi T Its very essence.” For a man’ OdLY o
: is total destruction. T s name to be destroyed
mentioned.” To the B N U on. The heart is another ¢ F Y
man's moral being %M@WMM it was both the seat of the intellect mam,\mwmw M%nﬁm:ga%
. : were to i N e seat of
mEME& had to be guaranteed survive as a moral, thinking agent, the wm»ﬂ_w
he 3 differs i . ’
{ s in character P :
regarded as part . om all the entities just di L
o i ] iscussed s
p f the individual but represented the total nmw E:n.n it was not
son in a staie of

44 ff.; Schweitzer, 1956; Zandee, 1960 p. 184

Bonnet, 1952 T4 Sai
1960 E‘uﬁwo mm.mc,““npa Fare Gamot, 1953, pp. 22 ff; Kees, 1956 (1980
Ziba, 1956, E.. 100 Hmm. o%.mﬂaraﬁ? 1968; Zabkar, 1968; Goedicke, 1970, ). pp. 36 £ Zandeg,
Bannet, 1952, pp. 675 . MEEE (ed), 1977, pp. 159fF., 2012 Gosdicke E,Mm. .
Obbink, 1925; wn.m:,ﬁ H.wmwom. 1936 (1980), pp. 52 ff.; Zandee, 1960, pp H.mw mm“ P25
7, N , pp. 301 ff; Sainte Fare Garnor, 1935 . ., George, 1970,
o P . Zandee, 1960, pp. 179 ff. : » P 18; Kees, 1956 (1980), pp. 52
iankoff, 1930: B T
180 £5. wéamwmeMmm, pp. 296 1f.; Kees, 1956 (1980), pp. 54 ff.: Zandee, 19
- , - pp. . : . PP. '+ Zandes, )
the latter becomes Sv.ﬁ wH ff. The words /6 and A3y both occur from an nMMu_ - ._.Ev -
Beypians, £y te am_ gressively more common. Insofar as a distineti tly period, but
s, ity tends to refy p stinction i r
centre of a human bei ,nn er to the heart as a physical entity whilst i5 d s made by the
an being’s moral and intellectuat being enotes the heart as the
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beatitude and power beyond the grave, ie. it is nothing less than the deceased
mono:mmgaamzaw_mnmawa all respects in a position where he can function according

to the Egyptian concept of the biessed dead.”
None of any of this need surprise us, though Egyptian thinking on the matfer has
aot infrequently been regarded as a rather exotic, if not positively bizarre,

phenomenor. Fssentially, the Egyptians were engaging in a process of particularly
concrete conceptuatisation of their perception of experience of different aspects of the
person. All of these entities could be described as fprw, ‘manifestations,” as implied
by the word-order of the text on the north wall of ‘Amenemhét's shrine, though they
far from exhaust the possible modes of revelation available to the dead.” Essentially,
the k3 is the individual’s vitality, his b3 the capacify for movement and effectiveness,
the s and ra Tepresent hiy individuality in terms of physical appearance and
personality respectively, the wt was a mysterious physical entity which appeared to
belong to an individaal but came and went in different forms and sizes, and the
jbin3ty described the WEm:ao_..;&\_wﬁoaosm:acwﬁ dimension of the personality. They

¢ descrived as having the capacity o function apart from each

can ali be depicted 0
oﬁrﬁ.uﬁ:::nwiﬁn ultimately regarded as integral parts of 2 complex psycho-

physical system making up the indiv idual.
Individual and Society

Most men are enmeshed, to 2 greater or lesser degree, in a network of personal
relationships and, within this context, their dernise will normally be experienced as a
sericusly disruptive event, both psychologically and socially. The gap created in the
nexus of family relations compels its members 1o undertake a process of reorientafion
and readjustment which may require a considerable time to accomplish; dispersal of
the deceased’s property is frequently a matter of consuming concern and the subject of
elaborate social convention and legal yegutation. It is, however, psychological
readjustr ..ot which constitates the most immediate problem. All societies generate
{nstitutifi. ‘structures for deating with these issues, e.g. rituals of mourning, faws of

bust, since societies differ greatly in their

inheritan nd rites of commemoration,
organization and conception of social relations, it is hardly sarprising that they show

considerable divergence in their reactions to these problems.”
n Ancient Egypt the auclear family was of central importance and was cemented
£ kinship in blood, an acute sense of mutual obligation, and,

by a keen awareness 0
ideally at any rate, by close bonds of mutual affection to which the ©Xis frequently

I ————

11 Boanet, 1952, p. 4 Kees, 1956 (1980), pp.
1983; Friedman, 1G85.

12 'Irt hprw spells, i.e. spells for ‘makin

ificant element in the mortuary lierature {&.g. BD 76-88).

signi
13 See, e.g., Freod, 1955, ppe- 51 ££ Mead, 1932; Goody, 1962.

36 #f.; Zandee, 1960, p. 174 Englund, 1978: Demarde,

g manifestations’ in a variety of different forms are a
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refer. Age was of great importance, and th
s mpc . e young were expected : i
elders. mmwmmwmmwmﬁm%mﬁmmug om. death within the family is M: ?cﬁm WM@MMM@ szw
matter. Buch tndividy MBﬁaMchaa‘ in additon, as a member of a particular nom:% ity
et of Phansch and MM m MMM to remember that each was acutely aware of Unmm_ :M
ntcarating mechatism. i E n.o_..n of m.w.ﬁ.wmov as the central institution, indeed mx
o e nﬁnmﬁmo:w,ow . gyptian moomm.m.%.a It would, therefore, be R_mmonmgm wm
o eyptian morary bt ese axa,m..mmﬁ_r& affinities would also leave thei o
and practice. e stamp

Man and the Cosmos

All men have s i
ome conception, however di i
o e . .9. im, of their position within ;
though th Ww " “mmﬁw MMH onmoomm to mvauw in such terms and often would nomw mw nowﬁcm_
et > or nn:mm.m on the matter in a particularly coherent . Suct
e —.mm&um M nmnmd@ materialistic and mechanistic: the universe, incl Mm% o
arded as the product of nothi . hysical forees
inay be tegarded as the pr ing more than the interplay of physic: ‘
Alternative M\,onnmnm“m:m&_cnw may U.m religious, and the aniacww BM%%MWH_.MQG@.?
orld s the creat wE.o a divine being or beings who continue to function L.ﬁﬂmb:_.m
oys a permanent relationshi : )
and with whom an ionship. If he regards his position si
b o of one M»Wnﬂ ow matter within a totally mafterial cosmos, his nWMMmzoc M.m:mw:\
and his reaction M “ . will be very different from that of a man Sro is nonhﬁﬂ oM e
gristence wnd reles MWHM va M no:omamm and beneficent divine order, mm% nm % y &a
: such an order, the conce ‘ ﬂ s
Bc,w.wamo be of cardinal importanes pt of the nature of that divine order
¢ Egyptian, in the main onvi
\ an, . was convinced that th £ i i
e EgyLn : at the universe in which h il
ey e nm.wm“w n.B:oB_ o&.ﬁ‘ and that the divine beings immanent Eﬂwﬁmmcga
enerally concemed wﬂww :Mzw Wanamgnn of that divine order. He was also nﬁﬂﬂ.“ﬂm
L s a8 ate: several orders i . . o th
fhat the cos / Y ers of being, four of whi i
pracition: the Womyw akhu (3hw), the dead, the men.” It is, however, nMHM_ mcﬂsmﬁ -
besr s o 4 MH t] .Mﬁn was 10 :n_.unammmim gulf set between any “um &mM K M.n.@cnmﬁ
scribe their relationship is as a continuum of being : Emmn i~
r aerthan a

WM Mmawnﬁ. 1935, pp. 19 ff; Lioyd, 1983, pp. 310 1E
.g. it is 1ot uncommon to find lat i .
e Oid Kingdom, First L i
| tot uncommo 4 . ntermediate Period, and Mi jng
o Evo:v:o:m in which the dead muke statements like: ‘T came from my cit Eﬁw_n i
e : . : rity
noa._assMQ e ws_rm? the loss of the departed is being seen in the no:Mme M:M_E o
as w ( .
e ”.ﬂ%o_oar% 1929, @ 27). This point of wa.urmmmw probably .,5“ m‘ wonwm
, 2 istory because the relative decentralization of politi e
) s e oo of political power had led 0 2
The bibliogr: ryptian ki ip i
o Mc.“wwv\va: Egyptian kingship is substantial; see, inter alios, Moret, 1902; B
o .. Poseaer, 1960; Homung, 1966; Helck er afif (eds.), 1975 , s e
" e . Trigger et al., 1983, pp, 71 ff., 188 ff., 288 ff. - oA AT s
£ OT1, 207e; I H ; . , )
e; I, 152¢; 11, Ba; 1V, 19d, 75a-b; V1, 204, 1, 300j; BD 175, T1; Gardiner, 1935
¥ LT ner,
s L p. 100
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hierarchy whose efements are characierized by a fundarnental difference of essence
_.uﬁmmr gzﬁmﬂmm man to the status of ane of the dead; once dead, the Egyptian hoped
for transmautation “nﬂo one of the 3w, and in certain rare cases an 3% might become g

gods and the akhy were not immortal in an absofute sense; their immortality was
anmgaoa upon their receiving offerings, rituals, and Incantations within tempies
mr::m.mw or some other liminal area where contact could be made.’® mmnoz&wwgm.
Egyptian was convinced that, through words of power and rital action Cheka) Wmv had
the capacity to affect his relationship with the gods and also his situation Smmm.z the
coSmos in general, Heka was obtained by knowledge of the incantations and action

the dead: a pervasive awareness of a divinely ordered and morally structured cosmos:
nonnaﬁ.i_n: the hierarchy of being, in particular, with movement upwards within ip m
recognition that post-martem status, once attained, was not definitively attained U,E
was dependent on assistance from the living; and a heavy emphasis on the knowledge
of final and fncantations of power 1o attain the purposes of the living and the dead. ¢

The Psychology of Grief

mﬁmaﬁm.noﬁwaﬂwm both _u.w psychologisis and social anthropologists have isolated
several tnportant and consistent elerments ip human reactions to bereavement.® Here 1
should tike to insist on four points: .

18 Gardiner, 1935, pp. 1011,

19 Nm_.zn_hwnu 1960, pp. 181 ff; Te Velde, 1970, pp. 175 ff.: Homung, 1982, pp. 208 # - Unn:uzmm 1983, p
31, _ u o

20 Pincus, 1976; Parkes, 1980; Raphaet, 1984; Osterweis er afif {eds.}, 1984,
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bereavement. In the words of Margaret Mead: ... in cases where strong
hostility and death wishes have been felt, what may be merely a conscious
conflict in many individuals, may show itself as severe disturbance in others,”®
Fear and or hostility to the dead are also frequently in evidence. Mead speaks
of “the hostility to the dead, the fear of an invasion of the reorganized lives of
the survivors by the troublesome memory and presence of the dead.™ This
commonly manifests itself as the desire to get the dead removed from the orbit
of the living as quickly and with as much finality as possible, but this does not
necessarily eradicate a sense of fear or of guilt, indeed it may powerfully
reinforce it. :

Grieving is not a short-term state but a long-term process which shows several

clearly defined stages: pumbness, pining, depression, and recovery.

{c) Attempts at mitigation of the loss are frequently in evidence and are an
important factor in helping people cope with grief. Simply defined, these
atternpts reflect the urge to nullify the fact of death itself.

{d) An important consideration in Teconciling the bereaved to the tact of death is
the conviction that the dead have in some way been recovered.

(b

Rty

On the basis of this analysis, we should expect to find, or at least we should be entitled
Lo look for, the operation of psychological reactions to bereavement, which, at a
positive level, revolved around a sense of loss and reconciliation or, if you prefer the
terminology of the social anthropologist, separation and aggregation. {t would not,
however, be surprising if we were to identify negative responses to the dead such as

fear and hositility.
The Egyptian Afterlife

The beliefs of the Ancient Egyptians on the nature of the Afterlife emerge from
mortuary texts and various types of archaeological evidence.” It is clear that they
usually expected it to be essentially like life on earth. Their needs in life would be
their needs beyond the grave, and the state of blessedness was the attainment of all
these requirements for eternity. It is this hope which is reflected in the hundreds of
tomb paintings and reliefs surviving from Ancient Egypt. One should not, however,
allow oneself to succumb too readily te the very real charms of these scenes. The
attainment of the state of blessedness was believed (o be fraught with dangers which
are graphically described in the Book of the Dead and cognate material where we

21 Mead, 1952, p. 414.

22 Loe. cit,

23 For surveys see, e.g., Vandier, 1949, pp. 71 ff.; Kees, 1956 (1980); Hosnung, 1968; id., 1972.
However, the most effective way to get to grips with the subject is probably to read a translation

of the Book of the Dead,
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MMoMzMMQ. a grim catalogue of the perils which the deceased must face before he can
wmwm 1 %c”ammd& WQM&M ow:&m& Field of Offerings, the sojount of the Blessed These
1 mciude the dead themselves since the conce :
; : ; E Pt of the malevol
MQ.E n.mﬁme@ of preying upon both the inhabitants of the underworld as well MM MHM
wing is clearly in evidence in surviving sources, e.g. in the well-known leter to the

ad ntained 1heS H. L »QWHN 3 Iy
Qﬂ CO € 71 Scmmﬂ aw Qﬁ_ccﬂm CCUSES :mm.. Q@Gﬂ S0 WE
1 acew, a3 Q M.@A g.m

o .
W,wm .m What you nmﬁ aozn.a lay hands on me although T have done nothing
1180 you. Since 1 lived with You as husband Up 0 today, what have I done 8,\

]

between you and me <by means of> this writing .. *

This neaar: . L ;
n %mﬁ%%ﬁﬂm EE@EEM m the Egyptian concept of post-mortem existence jg casily
& sentes of typically concrete projections of ]
la : the dread of death i1y
whilst the fear of the dead exemplifies tve sil o “which we
. plifies the negative side of the ambiyal i
smm already described in our discussion of the psychology of g«mﬁa%wﬂmm i we
i M us now proceed to m:mq.m_m the ritals of death as they appear in %m. early New
o m:ﬁ.:.m .E n._ag 5 amﬁ.mns:ﬁ whether the factors identified in our revion
;m:wvmoz are indeed in evidence in it, and, if so, how they affected it P ’
3 . e .u ’
o nna M MM.BEEMNnP Egyptian Emnﬁa\ bractices consisted of g period of mourning
moooﬂ moﬂ aé %smo the corpse, the interment, and the conduct of a regular cuit of the
1ch was jatended to last Indefinitely, Al] th
: : . this, of ¢o
preceded by years of preparation in cons ing u ot e
: nstnicting and decorati
establishment of 3 mortuary endowment,” put .moamoma wzﬁo%msnm e nd the

e
4 G .
24 Gardiner, 1928, pp. 8 £F, 23 iF.; id., 1935, pp. 19 ff.: of. Demarée, 1983 pp. 213 #

25 Prob: st impressi
Tobably the most 1npressive extant demonstration of careful preparation for dengy is to be found ;
ound in

. } L
%w an iown Twelfth Dynasty tomb-inseriptions of Hapydjefu T at Sigt (Sethe, 1928 92
- Porter and Moss, 1934, IV, p. 261 f£.), but they were far from unigue. , e
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1. The Separation Stage

The moment of death is almost never depicted in Egyptian art, a fact which, in itself,
reflects the distaste with which the Ancient Egyptians regarded the phenomenon.®
This is paralleled by their disinclination to speak of it using stark expressions such as
mwt, ‘to die.” Instead, they have 2 marked tendency to employ euphemisms such as ‘to
moor’ (mny), ‘to be at rest’ (hp), or ‘to tread the ways of rejuvenation to the Western
Land™ (hp wiwr nfrwt nf jmnst). This llustrates a world-wide psychological reaction to
death, viz. the attempt to annihilate it, i.e. it is an example of the phenomenon of
mitigation. The beginning of the period of mourning and preparation of the corpse is
graphically described by the Greek historian Herodotus in the fifth century BC:

In the case of people in whose houses there perishes a man of some
consequence, ail the females from these houses smear their heads with dust,
and sometimes also the face, and then they leave the corpse in the house and
themselves wander through the town and beat their breasts, vih ganments girt
up and revealing their breasts, and with them all his female relatives. And the
males beat their breasts separately, these too with their garments girt up. And
when they have done this, so de they carry forth the cotpse to be mummified

(1, 85),

This preparation phase could last as long as 70 days and clearly served a variety of
important functions. In the first instance, it confronted the problem of the preservation
of the body as part of the individual’s personality; secondly, irasmuch as
mummification was believed to have been practised first on the dismembered body of
the god Osiris and the mummy was perceived as a potential Osirls, mummification
assisted the transference of the deceased from one level of the hierarchy of being 1o
another; in the third place, the activity was a ritual activity in which heka was
mobilized 1o bring about a change in nature; finally, at a psychelogical and social fevel
this lengthy process provided a hiatus between death and burial which facilitated the
transition within the deceased’s social grouping from the shock of the catastrophe of
death throuph assimilation of that fact to z sense of the reintegration of the deceased
within the consciousness of the group in a new form. Not surprisingly, as the
Herodotus passage indicates with particular clarity, this entire process was something
in which the immediate family was particularly closely concerned, but it is also clear
that the situation was a matter of genersl social interest in which the entire local
community was expecied in some measure to participate.

26 An exception is provided hy a representation in the Fifth Dynasty tomb of Washptah Tsi at Saqqéra
(Porter and Moss, 1978, T1I, 2, p. 456; Lloyd, 1976, p. 351),




26 ALAN B. LLOYD

2. The Recovery Stage

Mmourners, priests, and grave goods. It ig described in the wﬁo:oémum terms in the

This phase wag followed by the rituals of transfiguration {3hw) conducted at the
tomb, Of these the mas Important was the Wor-r or the Ritpar of the Opening of the
Mouth, in which the mumy. already potentially Osiris, wasg restored to the fullness of
fife. This topk place outside the tomb door and wg aimed at the fesuscitation of the
mummy hy restoring all g bodily functions: thereby a crucial Step was taken in
converting the deceqsed into an 3h. The mummy, supported by a priest ».mmnnomm:m as
Anubis, wag Placed upright op 5 red mound of sang symbolizing birth or rebirth,® and
the ritizat Proper was then initiated by the SH-priest using speciaj instruments angd
Eomammomm.. 8- wnafi ) nk rk WAL nk ik mr g Tnpw wp(wW)rn ngr ph imf, ‘1
apen for you your mouth. T open for YOu your mouth with (he adze of Anubig with
which the mouths of every god are opened.’ Throughouys this ritual the intense
involvement of the family is cleas and is mnm@mnn:w expressed by .&E.Bmmamm the
activities to the mythologica) Prototype of the funera] of Osiris. The mogt striking

Hlustration of this in these rituals is the role of the figure called 53 7 mry, ‘his beloved

son,” who is, for cult Burposes, none other than Horus, son of Osiris, Ecignﬁ the

Successfiy transfiguration of the dead into a divipe being was aot in #self a guarantee

of eternal life, His continued enjoyment of thag life was dependent upon a further

factor: his Successful establishipent and naintenance iy the fand of the dead — ang

that brings us o the third phase in the cult of the deag,

M’!g;

7 Sinnhe, 190.6.
28 For thig ceremony see Budge, 1909; Gardiner, 1915, pp. 57 ££.; Otro, 1960, Goyon, 1972, Pp. 85 ff,
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3. The Maintenance Stage

int es clearly in several
3 orting the dead after interment emerg : ve

o nmnnWNMM;MWmMMMm m.mm the Book of the Deuad, were o<o~.<mg Srm._u:mﬁw%mﬂ,m\“m
ncmmuﬂmmvom: with the dead themselves for this naﬁoﬂg and EEQM wawonm e lttet
o i e intenance. These comp
\ icipate in their own process of main [ ned
Emvm:mm_%: on words of power and rituals {heka } which Mvm ,amanmMﬂ MMHMnHM Mna
cope H s which might impair his esta
g ith the manifold problems whic . . )
romJ ﬁwﬂoma Mm an 3 igr in the Underworid. In such literature the problem of the
mainte f ia

i its essential constituents enjovs
intenance of the personality by the maintenance of Is essential constituents enjoy
mai
particular prominence: the &7 frequent]

y features, e.g. BIY 105 is described as a 5 n

hip k3, “Spell for satisfying the £3,” the preservation of the b3 E.m nmmam.wnzﬁhmww“m%m,
M.M.c m.b. 61 is entitled r # o rdic nin. tw B3 5 me* I m wmw-szDmMM Gn_mbm oventin
o . ak im in the necropolis, s

: an’s b3 should be taken from him in t 89 begin i
mrmm Mwﬁww M m hre-narr, *Spell for causing that the b3 .mwocE aftach wvﬁ.m m.o MM Wﬂ..u,ﬁwwan
ﬁwu.: cero m&m Hmhm.mb 130 bears the rubric v r » sikr 3 hrw .ifu“i % W Mw " mg,
whmwwwmavmvmm for making an 34 efficacious on the day %mwmﬂm_uvaﬂnwm mn.wﬁ and for

ive fi " inued existence of the bo

ausing z 53 to live for ever ; the continue : . er 0
.SNEMWEHEQ and is expressed in particularly compelling 835..5 @W GMnHMMMm is
%MM@Q rn EM rdit sy h3t, ‘Spell for Preventing 4 corpse decomposing.” It co 5

I am Khepri. My members shall endure for ever. 1 have not wmmmwmﬂowwwﬁ
fnot become bloated], T have not ancm:.vomna, H rm<n.soﬂ ;% " waacau,m
have not gone to the eye of Shu. 1 exist, I exist, mrmmmv. M& w,%mﬂ ; m&.
enduring. I have mimrﬁ,ﬂwa wmmwmmﬁn. 1 rﬁm(_wnm MMWMMHHM& AHM% anWm _.mme.m o
viscera, have not peris ed, I have no . L . Do

i r sk 3 suffered], my ears have not become \
vowﬂﬂma_www M»MM_ mnMume “anmf%% Mnmwwmm rmw zow been taken, my hair w% no.”
w:nva: Ma”: off, my eyebrows have not fallen o.E. No evil vuM MMM%%MMMHM
for my corpse abides. It has not Passed away, it has not perishe

for ever,

The concern with the fate of the wr is also easily documented, omn.u ﬂrﬁ%ﬂwﬁﬂw
é:w the b3, Spell 92 is entitled # 1 wa is 1 b3 n dwtf, mmm: for ov.o:wsm I3
his &3 and for his §wr,” and the same association emerges in BD 188:

‘You have transfigured {me) with soul and shadow, m_ﬁw EMH Sﬂﬂmﬂ MM MMMM
ay it (s shadow) see him (my soul) when i s
yonder. May i1 (sc. my s haver let fu s s e
herever he is in my form ... <Lo,> (yon a ou
Mwmaos. runt about on foot wherever <that man> is. He who sees him, whether
standing or seated, he can enter his bodily house ... .
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be remembered in the Lower Egypti
Years and of Numbering the months .

Several speijs inthe g ]
0ok of the D are
heart, ¢.g. Speil 294 reads: ’ rad are

me; it shall not be seized | am lord orhoils. He oy, My heart iy with

of hearts and slayer of breasts .

& b - Y r¥y
:m: us C‘.m:v H_cﬁﬂ:m gy g wu 18
in T@a: s LMHQ MOQ €5 In mw:_mmtm . Cart ex ts; it w:m:

The tritmphant reintegration of all these ¢}

by e w! words of oo el o F:.oSn.Em nto an individual gz is guaranteeq

Spell for bripg;
2ing the soul 1o th ] Sl
CAITY off the souly of O o be ..

who are over the living, come, bri iri | o you .

heart Eﬁ RE, he hag his breast like Khepri
Your spirit, for your body, for your soy}

tor e, .
for your Mummy, (O N.), in the nether So_.ma ?W\MMMM e for your shadow

E

ing the only toncemn, howeve

‘ Loand we f
e the deceased from ohsta !

intended to Preserv
cau:mcpz.c:_ to allow

other Meantations

0L 1n a given society g fransposed
they too become Its practitioners

29 On tme T th ad in Angj m.mw 38 icge,
the ,._C.._.W&EP:N %) e dead neient YDt see MU cpef

um. , 1935 ;
4 if.; Yovote, 1961, pp. 15 ff; Seeber, 1976, id, in e o o Gum;%.

Helck o alii, 1975-, 11, 249 Jid

concemed with the preservation of the
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cult of the ancestors. The tomb must ultimately be seen as an installation for
maintaining the deceased in life, a liminal area where the dead and the living could
meet and the deceased could receive the support from the living which was necessary
for their survival. Not only did it shelter the deceased’s body, but in its most elaborate
form it contained grave goods for use in the afterlife, statues and reliefs of the
deccased to function as substitule bodies, and his name, usually repeated many times
over — yet another illustration of the central importance of the maintenance of the
basic constituents of the personality. The tomb also contuined a mortuary chapel or at
least an offering place where rituals of maintenance were performed on behalf of the
deceased. These were designed to assist the deceased’s survival by ensuring a regular
stream of offerings and also by celebrating rituals of transfiguration (s3w) which
were infended by words and actions of power to reinforce the precarious immortality
of the deceased beyond the grave. Tomb inscriptions insist with particular force on the
requirement of performing the mortuary service on the major feast days of the
Egyptian religious calendar. The theoretical basis of this offering ritual is clear: in the
first place, it was a cult in which the relationship between the colchrant and the
deceased was conceived of as familistic; for, even when the celebrant was a paid
professional priest, he was regarded as the son and the deccased as the father. As in
earlier phases of the cult of the dead, this concept finds expression and validation by
assimilating the relationship to that of Horus and Osiris, the mythic prototypes of the
father-son relationship; the familistic nature of the mortuary cult also emerges in the
insistence that the deceased can continue to participate in major events in famity life
such as the major feast days. The second point to emphasize is the fact that the king
also plays a theoretical role of major importance in that the formula of offerings insists
that it is he who is the ultimste source of the offerings made to the dead; they are
stated over and over again to be Atp df nsw, “A boon which the king gives ..., In
death, as in life, the dependence of the Egyptian on Pharach is absolute,

The tomb was not, however, the only liminal area where the living could confront
and assist the dead and at the same time continue their relationship with them. It is
clear that at {east in some households rooms or chapels were set aside in which stelae
or busts of recently dead ancestors were kept as a focal point of the cuit of
maintenasice. ™ It cannot be doubled that such cults were a particularly important part
of the day-to-day religious practices of the ordinary Egyptian and were based on the
notions that the ancestars could be expected to preserve their interest in the affajrs of
their living descendants and continued to have obligations to them. We find, therefore,
that they are expected to function in the role of champions or defenders of the living
whenever the latter are threatened by danger, and, in return, they receive the offerings
and incantations which they required for their proper functioning beyond the grave. If
all these prerequisites were met, the deceased could be maintained as an 34 beyond the
grave in a state of triumph, power, and majesty vividly described in BD 137A:

e
30 Demarde, 1983, pp. 277 ff.; Friedman, 1985, pp. 82 ff.
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We must now conclude, The Egyptian cupr of the dead ig the product of the interaction
of many factorg which can be comprehended under Wo basic headings: Tandamenta
human reactions to bereuvemeny and culrarally generated £onuepts which include the
nature of the humap personality, the individual’g EF:EFM:% 10 society and the
Cosmos, and beliof, on the nature of the afterlife. Ramifications of the py yehology of
bereavement are casily detected: the long preparuiion of the corpse f;
522010 respond to ghe long-term nature of the Process of griaf: (e desire 1o miligate o
allenuate the fu0 of death shows itself it the unwillingnesy rq contemplate the Process
of dying, the use of euphemiyic mEﬁcn‘mn to refer o death, and the Conviction that, by
rifua} VLY, the dead Ccan be restored g life; the Wrge to recover the dead appears iy
the rituals of the funeral and in the cult of the dead both in the tomp and in the cyly of

underworld or to the living, The effects of Culturally determined ideas are even more
sbviously in evidence: the Egyptian canviction of the need to preserve the personality
of the dead is 2 major theme and ig dominated by the Conviclion that the personality
Was a complex Psycho-physica] entity Consisting o several essengiag elements which
all needed 1o he preserved in the POSt-mortem world, T his and other Processes coyld
be achieved by the mobilization of heka which involved mastery of a sygiem of
control of the COSIMOS puaranteed by specialig Eci&m& of words and actions of
bower. With ity help the individual could be Teconstituted as ap 3f or spirit, py the

8 ¢Xistence clearly reflecs typical Egyptian thinking apoyy

pervasgive inflirence of the notion that the needs and, ipso facto, the life of the
deceased are Very much like those of the living ag wen as the concept that the family

Was not simply an association of jtg living members buy o Corporation of the living and

the dead. Thig crizcially Hmportant familia) dimension ig EIven a mythjcat aspect and
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Paycholog, b

his W p i lex of beliefs which
. of rituals and a comp < ; e
. nted with a sequence s el
- dm Mﬂﬂa a@mmn_ to imdividual needs but also locked mwmﬁvwm En_ o Sﬁm .
cure . ian world, both d and h :
tegrated st ient features of the Egyptian d, boi s ) Sﬁ:mnww
i cated structure the salient fea s of th 14, both divine hus
E_wmh.&rm maun_:mmma societal, and this vision of mawmw% mW%mE ! ﬂnOmr ! such
S %S. Hm d systematic detail that it almost competle - alm 1
cireumstantial and sys

ite. Ch. 175 of the Bouok of the Dead contains the following words:
quite. Ch.

>H~:mr c.;umm QQmm 1t mean, that | mw:unﬂ@& MTWH@m ﬂmunw MLEHQ of m:nwmwﬂﬁ‘ whic] 1
has no water and air and is v z /] : ack
Omr I3 £{8] I cry ﬁ—@@ﬁ and Q\Naﬂu and where atl 18 lac :mm

and one lives in guietess of heart.

i ith striking clarity to the fact that the \fﬁ.mamﬁ m@ﬂ:mﬁ
ot oo et é::mmwnwmuﬁw wahwwwmﬁw E:wwmw much doubt, no:ummx:xn MM%\ MMMMM
e ot ﬁ:mmw remains one of the greatest of the many great a e ements
o g mcn wu Em:,ﬁﬂ it was able 10 generate a corpus O.H 599&@?55&5&
oo c:%»wmw_wwﬁwa them to face the awesome and ultimately un
practice which

2] o 1 e w.ﬁ casuare of ¢ 4enee,
1y 121 ¥ Oun death w SOME s H m Orx
ST
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DEATH AND INITIATION
IN THE FUNERARY RELIGION
oF ANCIENT EGYPT-

Jan Assmann
1. Introduction

The idea of interpreting the ritual and conceptual structure of the funerary religion of
Ancient Egypt in the light of the anthropological topic of initiation is certainly not
new. Thirty years ago, in a fine study on the Egyptian background of the Magic Flute,!
Stegfried Morenz expressed the view that a central aspect of Ancient Egyptian burial
ceremonies lay in a sort of priestly initiation to the realm of the dead. Twenty years
iater, his former student R. Grieshammer was able to substantiate this general
hypothesis by capitalizing on one crucial element, the “Negative Confession” in “The
Judgement of the Dead,” thereby elevating it to the reaim of fact. In 1956, in his
article entitled “Zergliedern und Zusammenfiigen,™ Alfred Hermanp had drawn
attention to numerous parailels from initiation rituals throughout comparative
religious history which could be related to an archaic Egyptian, albeit only
sporadically attested, burial custom, as well as to the admittedly much later
decumented myth-constituent known as “the dismembering of the body of Osiris.” Yet
again twenty years later, G.R.H. Wright arrived independently at the same conclusion,
obviously without any knowledge of Hermann's work, though he was now able to
draw extensively on the material which Mircea Eliade* had since gathered and
interpreted. In his opinion, the shamanistic initiation rites originated from a funerary
context and were modeled after the pattern of ancient funerary ceremonies. This

*

Transiated by M. Grauer and R. Meyer. The German version appeared in H. P. Duerr (ed.), Sehnsucht
nack dem Ursprung. Zu Mircea Eliade, Frankfurt 1983, 338-359,

See Morenz 1952.

Grieshammer 1974; cf. Merkelbach 1987,

Hermann 1956.

Wright 1979, cf, Eliade 1975, 470 s.v. “Initiationszerstiscketung™. For the motif of dismemberment in
the Cretan Zagreus Myth see also B. Gallistl 1981, with references to the Egyptian embalming
riwal. B. Ciladigow 1976 traces the topic of dismemberment back to hunting rituals and places
the theme in the broader contex: of ethics and immortality.

L

[135}
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® MMHN MM MM@MW%NM@T@ conclusions, however, leag ¢ th  the same which the deceased journey after death. :Wmm.mmzm place.” in the Old Kingdom, is also
Feyptian fume, a__ 1allon rites, apg NOL vice vergg, furnished th formulated the name of the king’s pyramid-tomb, an indication that his entombment is .En

b Gur Emnamomww\ TERBIoN: a view which fa S0 far been treated with e YPES Of prefiguration or the equivalent of his ascent to the heavens.® The AKH-sphere is a
; Ways in shics 9@3 1810 examine, under the specific aspect of 1 great reserye s world of “mythical™ values and realities which, in the course of the Old Nﬁmaca.
y expressed in the M MMMMM__ %ou o.m :E.m passage from ghis world into g, M MMM@Q of gradually overlayed an even more ancient éonﬂ of Emm@n Sm&n omw.mmmﬁ.m mﬂw:ﬁwm.u
known a5 (he Egyptian “R nerary literature. Thege funerary texts are oo was The spoken word provides the ideal means of transposing the realities o yonder

first appeareqd on n; 00k of the Dead,™ 3 1ate canonized cq °p :Emﬁ% world into this world of symbolic objects and rituals, but also of ﬂmmmmﬂ.z:m the

Cauipment of gor Papyrus-seroils, ip varying order ang acEEGWm of Spells which deceased to the beyond, while enabling him to retain his nm:EM capacity, The

Quite a few of Emmmom PRESONS at the beginning 164, century B Mm ﬁ:. i the tomp Egyptian describes this function of the spoken word with the causative derivation of

better version on nw.m mﬁm:@_. can be found centuries earfier, in w:. MQ o Kingdom), the phonetic toot i3k, thus arriving at -3} “ro transfigure.” It is this basic bipolar

are known gg Mrm Mﬂu%ﬁ WEM@%E coffins (2150-175p w.ﬂw Thes c. o pnd usuaily : structure of Egyptian religious texts in general, but more specifically of the funerary

as far ag Bm_OE Ki . QE Texts.™ Among therm, a hasic ﬁo&.ﬂ .nm: o,m and many others literature, of the refationship between this world of visual Rmﬁ:ﬁ m:a vonder EHE

funcrary tradition zww omn, where, [ogether with other spells subse ozmammam wmww even of mythical reaiities which shall concern us again and again in the momoc..:nm

the end of (e umw amw ,w,..wwn used 1o inscribe the Walls of roya) wEm Hmnw% omitted by ; discourse. Within this ontic distance between the “here” and “yonder,” rﬁ.ﬁonm visual

oldest substantia] nuﬁmi% on mom.mmmc B.C.)# These “Pyramid Hﬁw m ambers from and mythical reality, lies the initiatory and mystical character of the Egyptian Fsﬂd@

Tunerary fiteray OTPUS of religions teyyg known to mang; o PrESeI( the : religion. The world of mythical reality stands for a certain knowledg=, to which the

s exismns - Apart from i deceased is initiated, for a cosmic sphere, to which he is transferred, and for a state of

being, which he must atrain. Let us distinguish, for the sake of clarity, between two
variants found in the formulations and illustrations of the “passage” from this world to
the next: firstly, those concerned primazily with the spatial aspect (“transition™) and
secondly, those presenting 4 more biomorphic model (“rebirth”}. That both variants in
no way exclude one another, but actually stand in a complementary relationship and in
many ways overlap, needs no explanation. Are we not, after all, dealing with
metaphors of an ontic cransformation which can neither he depicted nor formulated?

cor R

esoteric” ip HMMMMMM owmﬁmm Appropriate goimamn
- ¢ that it wag not mes:

herefore did nor share in ant to be

Hcreased in the Course of time
H@twnmnnﬂm:oam_ in those Patts of the tom

2. The “Biomorphic” Medels of Transformation

2.1 Dismemberment and Rejoining

T A i S

Dismemberment of the corpse is attested in Egypt both archeologically, i.e. in burial
practices, and in funerary literature, where it represents a central aspect of religious
thought. Archeological and liferary evidence, however, are separated by a long span of

“brightness” ang . 2 conveys the py
and . 12 A € basic . " X X :
place” in the r%éﬂ&ﬁno@. The feminine form 34 (akher) QMMW WINES of “light, tume and are, for 2 number of further reasons, difficult to relate fo each other. Evidence
Where the sup rigeg and sets, hut algq the :mm:m%mwnwr EM ! “radiant of the burial practice spans the time from the Early Dynastic Period to the beginning
’ Ol the blessed™ i
5 Besides e vk o T '
1k of Mosen, P ; e e
494496, 1.6 Gy ,nm w.mumu Which i Tepresentative of the generaj ap; . 9 Cf. the widespread paraphrase for the funerary procession; “to let the god ascend to his horizon”
Block, M.mm.m. E,mm.sw. M Lexifon dor Agyptotogie 1v (1980), 275 A E:aw, cf. Bonner 1952, 1 (Liddeckens 1943, 5Sff, #21), probably of royal origin, This text is obvivusly quoted at the
 but he 1gnores or excludes the e . mm_unn_m:w careful is C.J. ; beginning of Sinuhe (R 7) as u description: of a royal funeral.

6 The 1atest tranggag evidence op wh ; ;
skations are due . ich this study ig b, :
4¢ 10 RO, Faulicner 1985, YIS based, | 10 Iam using here the term “mythical” in the seqse of

7 de Buck 193519

21561 wanslationg. . :
8 Sethe 19354 922; Jatest tr; _Mc E ‘RO, Faulkner 19774, 7-42, where [ proposed to distinguish between this broad sense of the term, which is the
O Hanstat usual one in Egyprology, and & more strict one restricted to myth as a kind of narrative.

11 Schott 1945; Assmann 1984, 102117,

referring to the divine world™ cf. Assmann

1973-1978: p Barguet
P 19
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