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BOOK OF O heart of my mother,
THE DEAD O heart of my mother,
SPELL 30B O heart of my transformations:

Do not rise up against me as a witness,
Do not oppose me in the tribunal,
Do not be hostile to me before the guardian of the scales

For ynn are my Kﬂ

MY HEART MY MOTHER
Death and Rebirth in Ancient EQypt

ALISON ROBERTS
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Introduction




¥ HEART MY MOTHER begins
M with a return—the return of the
fiery serpent eye goddess, Hathor-
Sekhmet, in the aftermath of King
Akhenaten's religious revolution
during the 14th century BC.

Its primary focus is 19th Dynasty
Egypt, a profound time of change
when the Egyptians had to face the
enormous repercussions of Akhen-
aten’s reign,

In Hathor Rising 1 sought to show the
impact of Akhenaten’s theology on
the feminine powers in Egyptian
religion. In less than twenty years
he and Queen Nefertiti had overseen
the growth of a completely new city at
el-Amarna dedicated to the supernal
solar deity Re.

Beautiful hymns were composed ex-
pressing Akhenaten’s glorious vision
of the unity underlying all creation.
Radical new art forms emerged, suit-
able for a cult that celebrated the
radiance of light streaming forth anew
each day. All the manifold cult statues
hidden away in the gloom of temples
became superfluous,

There was only one focus for royal
religious rites at el-Amarna: the great
globe of the sun known as the Aten,
radiating forth light in the sky, Now
rituals were performed before huge
open-air sun altars, where the royal
couple appeared, standing with their
arms raised in praise towards the sun,
their gaze fixed forever on the source
of spiritual light and life.

Step by step Akhenaten eliminated
all traces of Egypt's complex pantheon
from his worship of Re. And even
though in traditional solar religion
Hathor had been the sun god's
beloved companion, rearing up on his
brow as the fiery spitting uraeus or
shining forth as his Eve, in the end
she too suffered the same fate as the
other deities,

For ultimately it was the trinitarian
Father God who reigned supreme in
the later phase of Akhenaten’s reign.!
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Yet however glorious Akhenaten’s
vision might have been—and glorious
it undoubtedly was for some—in the
end his successors drew back from his

religious path. Returning to the tradi-
tional pantheon, they eventually
dismantled his city of the sun, leaving
little physical trace of this extraordi-
nary episode. But things could never
be the same again. Nor could the re-
turn ever quite recapture that spirit of
exuberance and certainty encapsu-
lated in so much of 18th Dynasty art
and architecture,

Ramessid Egypt was a time of
reaction to deep trauma. Piety and
devotion to the deities were now the
mood of the time; and a 'wisdom of
the heart’ prevailed, as the Egyptians
engaged in a sober reappraisal of their
religious life,

Yet Akhenaten’s successors could
not simply forget him. In their ur-
gency to reinstate the traditional
pantheon, it is clear they also needed
to transform his vision of unity into
more acceptable threefold forms. Not
all of these can be mentioned here, but
one key development was the emer-
gence of Amun-Re as an all pervading
world-god embodying different di-
mensions of the cosmos.?

The move to emphasize the connec-
tions between deities—to present
them as a unity—is another sign of
Akhenaten’s influence. Such a shift to
analysis of the pantheon, to reflection
and explanatory modes of expression,
imply a certain retreat from direct
experience, a hint that already in the
Ramessid period some of the life-
blood had begun to drain away from
Egyptian religion. But from the stand-
point of our own time it is a helpful
development, as the Egyptian sym-
balic language suddenly becomes
much more transparent in meaning.

Mot only had Akhenaten ignored
Hathor-Sekhmet and other feminine
powers in the later phase of the
Amarna solar cult, there had also been

Previous page 1 Statuette of Akhenaten
and Nefertiti from el-Amarna, The
couple’s names are inscribed on the back of
the plinth, together with the later names of
the Aten, indicating it was made after year
9 of Akhenaten's reign. Such votive statu-
ettes were often found in the private house
and garden shrines ab el-Amarna (Lowore
Musenn, Paris)

Right 2 The goddess Hathor embraces
Queen Nefertari, wife of Ramesses Il
{Relief in the tomb of Nefertari at Thebes)

a total rejection of the dark side of life,
of death and everything connected
with the night-time journey of the sun
to the realm of Osiris.

The reaction to this is all too obvious
in Ramessid private tomb decoration
at Thebes. In place of the lively images
of Egyptian life—sowing and reaping,
the trampling of grapes, musicians
and festivities—so characteristic of
18th Dynasty tomb decoration, there
are now scenes devoted to the cult of
Osiris and the fate of the deceased in
the afterlife.

A small but significant detail typifies
this change. Replacing the 18th
Dynasty scene portraying the king
receiving gifts from his subjects came
a representation of the enthroned
Osiris. Deity—not Pharaoh—now
ruled the hearts of the people. Such
evidence shows just how deeply
Akhenaten’s reign affected ancient
Egyptian consciousness,

But it is Seti I's marvellous temple at
Abvdos which takes us to Hathor's
crucial importance in the Osirian
realm. Inheriting the throne after the
brief reign of his father Ramesses I,
Seti grounded the 19th Dynasty once
again in the archetypal pattern of
Horus succeeding Osiris. This had
eluded Egyptian rulers since Amarna
times, for Tutankhamun, Ay and
Haremhab had all died without a filial
successor. But with the appearance of
Ramesses I's son on the throne, Egypt
entered a new era of stability and
prosperity once again. Mareover, Seti




al=o ok great care to emphasize his
dependence on Hathor in this succes-
son from father to son.

His religious devotion and piety
pervade the sacred art of his time. No
foubt partly in reaction to Akhenaten,
but also moved by a deep connection

th the past, Seti seemed determined
disclose the essence of New King-
fom religion, enshrining it forever in
=one. In doing so he gave out esoteric
nowledge as never before, especially
= his tomb at Thebes and his temple at
ibvdos. Nor was he concerned solely
content—the decoration in his
iovdos temple is overwhelmingly

beautiful. Its precisely carved reliefs
are among the finest in Egypt, weav-
ing together Osirian darkness and
solar light in wonderfully detailed
imagery.

Just how far Akhenaten had gone in
his abolition of the feminine from the
solar cult at el-Amarna is emphasized
by how determinedly Seti set about
restoring the wisdom of the feminine.
Seti’s portrayal of the journey of death
and rebirth through the body of the
sky goddess Nut, on a ceiling deep in
the mvsterious Osireion at Abyvdos, is
the earliest known version of the Book
of Night. Itisjuxtaposed with a scene of

&
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Nut raised aloft by her father Shu, the
Heliopolitan air god with whom
Akhenaten identified in the early
years of his reign. Nearby on the ceil-
ing is the only known version of the
Shadow Clock Text equating the interior
parts of Nut's body with the twelve
night hours. Here indeed is a restora-
tion of feminine involvement in the
solar circuit, and it is surely no coinci-
dence that such texts and images seem
to appear for the first time only after
Akhenaten's reign.

Furthermore, dominating one side
of the west wall in the hypostyle hall at
Kamak, there is a huge scene of 1sis as
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the mediating solar daughter, shaking
her sistrum whilst leading Seti into the
presence of Amun-Re (pl 3). The size
alone of this scene is sufficient to
demonstrate its importance to the
king, especially his uncompromising
determination to reinstate the solar
daughter as mediatress between the
father god and Pharach—a function
noticeably absent from Akhenaten’s
cult at el-Amama.’

Seti's temple at Abydos also takes us
deep into the meaning of ritual, The
ancient Egyptians were a people of
ritual, and I became convinced whilst
writing this book just how much their
temple ceremonies had influenced the
decoration and lay-out of temples,
Neighbouring scenes on a temple
wall, apparently unconnected in
theme, take on a completely different
meaning in the light of Egyptian ritual.
Consequently, to study ritual, espe-
cially the pattern of ceremony from
beginning to end, is crucial for inter-
preting temple decoration,

We know only a small fraction of the
rituals which must once have been
performed in the secrecy of Egyptian
temples; and only fragments remain
of the vast temple libraries containing
all the papyri necessary for the cult. It
is but necessary to glance at the inven-
tory of sacred books engraved in a
room in the Horus temple at Edfu,
listing a whole host of different ritual
titles, to realize just how much has
been lost, and how rich a ceremonial
life the Egyptians must have lived.*

MNevertheless, there is still much to be
gleaned from those rituals still miracu-
lously preserved on papyri and
dispersed now in different museums
world-wide. Above all, what will here
be called the Ancestor Ritual is of cardi-
nal importance for understanding
Hathor's place in the Osirian realm.
Rescued from oblivion by the pains-
taking work of the late Sir Alan
Gardiner (who published a papyrus in
the British Museum containing one

4

version of the ritual), this ceremony
for Amenhotep | was designed to
unite the living on earth with the
ancestral spirits in order to bring
about a rebirth of the world,

It is one thing to describe a ritual,
however, quite another to perform it,
for inevitably the ritual’s impact
diminishes upon the written page. A
ritual is intended above all for per-
formance. But even so, tracing this
profound ritual through to its conclu-
sion, may evoke, in however pale a
memory, a sense of the powerful rela-
tionship that existed between living
Egyptians and the so-called dead.

And more, The sequence of rites in
the Ancestor Ritual also explains the
order and content of seven perplexing
scenes, rich in symbolism, decorating
the inner Osiris shrine at Abydos.

For in trying to understand this
ritual, in all its different phases, it be-
came obvious that the unfolding
ceremonies corresponded exactly to
these seven reliefs in Seti's temple.
And that underlying both the ritual
and temple art, determining their
composition and order, were seven
specific stages of Osirian death and
rebirth. What had at first seemed a
sequence of disconnected themes in
art and ritual suddenly shone out as a
deeply meaningful process of trans-
formation.

My reconstruction of how the Amen-
hotep ritual may have taken place in
Seti’s temple may be anathema to
some specialists. But | hope that at the
very least, it will encourage people to
think of Egyptian temples not as art
galleries but first and foremost as
sacred places of ritual designed to
facilitate the performance of quite
specific ceremonies.

Yet it should also be remembered
that the Ancestor Ritual for Amen-
hotep | gives us access to ritual
knowledge, which would have been
known to very few Egyptians in
ancient times. The ceremonies, for

3 Huge scene showing lsis as a sola
daugliter shaking her sistrim in order fo
propitiate the Theban father god, Amun-
Re, She is mediating on behalf of Seti ]
whont she leads into the god's presence for
his acknowledgement as the ruling king of
Egypt (Relief on the west wall of the
Tiypostyle hall at Karmak)

good reason, would have been closely
guarded secrets, the preserve of tem-
ple initiates who performed them in
the safety of sacred enclosures never
entered by the population at large.

The centrality of ritual inevitably
raised further questions for me which
have long caused controversy among
Egvptologists. What was the rel-
ationship between rituals on earth and
the heavenly cosmos? How did the
Egyptians harmonize their temple
architecture with the movements of
the sun, moon and stars?

For ancient rituals and temples were
never simply terrestrial phenomena,
but rather had to mirror the celestial
order through complex, and now
sometimes obscure, correspondences.
As an old Hermetic dictum succinctly
declares;: ‘As Above, 50 Below'. The
problem for us has always been to
know which 'Above’ corresponded to
which ‘Below” in ancient Egypt, and
the latter part of this book is con-
cerned with such questions. More
especially it explores the relationship
between the Book of Night and the
Anteestor Ritunl for Amenhotep 1L

The list of kings in Seti's temple at
Abydos, which names the Pharachs
who had ruled over Egypt since the
First Diynasty, acknowledges neither
Akhenaten nor his immediate succes-
sors, Smenkhkare, Tutankhamun and
Ay. Nevertheless, even in Tutankh-
amun’s reign there was already a
return to the traditional ways of Egypt
and the desertion of Akhenaten's city
at el-Amarna. Cut off from their his-
torical roots Tutankhamun's court had
returned to the ancient capital of

| ———







Left 4 A fine velief of Haremhal in his:
tomb at Sagqara, built when he was sl
commuander-in-chief of Tutankhamun's
army. After Ay's death Harembhal ruled
Egupt and his royal status is sypubolized
by the uracus on his brow, which musi
Tave been etched in after he became king

Opposite 5 A view of the once glorions
198h Dymnasty Hathor temple at Memphis
which dates from the reign of Ramesses 1.
Only the Hothor capitals are now visible,
Hhe rest of the temple les underground
Croerleaf 6 Ramesses I wields a sekdiem-
sceptre of power as he administers
offerings before Ptah, 'Lord of Maat’,
soafed like g cult fmage within his shrine
(Relief in the hall of the small tentple at
Abu Simbel)

Memphis, and begun the restitution of
shrines that had ‘fallen into desola-
tion', the restoration of a land that
‘was in confusion”,

But it seems that Tutankhamun—
who was married to the daughter of
Akhenaten, Ankhesenamun—had
been too closely interwoven with the
Amarna episode to be included in
Seti's king list, which instead names
Haremhab, the regent and erstwhile
commander-in-chief of Tutankh-
amun's armies (pl4), directly after
Akhenaten’s father, Amenhotep IIL

It was king Haremhab, taking con-
trol after Ay's demise, who embarked
on a comprehensive renewal of Egypt.
His extensive restoration work in-
cluded dismantling Akhenaten’s sun
temples at Karnak and using the
blocks as filling for his own pylon
before the great hyvpostyle hall.
Apparently he and Queen Mutnodjme
were childless, for after him came yet
another armyv general, who ruled
briefly as Ramesses | before his son
Seti | succeeded him, followed by
Seti's =on, Ramesses [I. These were
the rulers who took a firm grip on
Egypt after Akhenaten, enabling her
to rise once again from the ashes of the
abandoned fire altars at el-Amama.




Part 1 Memphis:
The Forgotten City






Craft of Shaping



ORE THAN EVER
M things we can Ifoe with
are falling away, for that
wiich is oustingly faking M
place is an imageless act,
Act under crusts, that will readify
split as soon
as the doing within owlgrows them
and bakes @ new outline,
Between the Intnemiers Tives on
i heard, as betiveen e teeth
Hiet bermasgees, cwhiich, in spite of all,

still comtinues bo projse

(Rilke Ninth Duiine Elegy)

In the aftermath of Akhenaten’s
troubled reign, it must have been
deeply reassuring for the court of
Tutankhamun and Ankhesenamun to
return to Memphis at the apex of the
Delta. This was the city which, accord-
ing to Herodotus writing in the fifth
century BC, had been founded by
Menes, the first king of dynastic
Egypt. Here at the very heart of the
city lay the early royal citadel, the
"White Wall' which gave the city its
early Egyptian name, Later the city be-
came known as Mennefer (Memphis).
To the south of this fortress was the
huge temple area dedicated to Ptah,
the patron god of Memphis, which
saw a huge expansion during the

reigns of RamessesIl and his
successor Merneptah, when new
temples dedicated to Hathor, Ptah
and the deified Ramesses I were built
on the southern approaches leading
up to the main temple.

The ‘Beauties of Memphis’ had
always hield a special place of affection
in Egyptian hearts. To sail to the city
where Ptah, Sekhmet, their fragrant
child, Nefertem, and Hathor, the
‘Golden One’, were worshipped, was
to sail to a place of vitality and delight,
a hallowed place where life power-
fully throbbed amongst burgeoning
ripe nature. At Memphis, according to
a New Kingdom love poem,

The river is like wime,

Itz rushies are Prali,

Sekdmet fs its foliage,

ladet its buds,

Nefertem s lotus blossmrrs,

Ceald i it foy

Wit earth brightens in her beauty,
And Mempets is a0 boted af fruit
Placed bfore the merciful of face !

Mot that it is easy for a modern visitor
to believe that here, at the village of
Mit Rahina some twenty-four kilo-
metres south of modern Cairo, there
was once a sophisticated metropolis
and thriving centre of commerce,

where arts and crafts flourished under
the patronage of its city god, Ptah
(pl 9). Only shapeless ruins are visible,
where once stood famous temples, led
by a high priest who bore the title
‘Supreme Leader of Crafts’. Gone are
the sacred groves, the finely decorated
palaces, the pylons, the obelisks, the
avenues of sphinxes, the goldsmiths’
quarters, the potters, the jewellers and
furniture makers. Mot a trace remains
of its bustling harbour and foreign
quarters, or their temples for the cults
of the Syrian deities—Baal, Anat,
Reshef and Astarte—foreign cults
brought to Egypt by merchant traders,
All are gone, the stones long since
removed to build Cairo. Memphis
now lies scattered, like the dismem-
bered body of Osiris, strewn across
mounds and gigantic dust heaps.
Here a fallen statue, there a grove of
trees bordering pools where truncated
columns lie half-submerged, half-
forgotten in sand and water. And
inevitably this devastation means that
there is a constant danger of a very
one-sided picture of ancient Egypt,
one heavily biased towards Thebes
where so many more MNew Kingdom
buildings can still be visited.?

But something of old Memphis is
evoked in a letter from a Ramessid
lady called Styka, who was a chant-
ress in Hathor's temple at Memphis.
Writing to her friend in Thebes (also a
temple chantress), she vividly cap-
tures the luxury and graceful ease of
life in the city, describing this cosmo-
politan city during the 19th Dynasty
as a place where Egyptians and

Left 7 Tomb relief of Memphile temple
tresicions i a procession, probably from a
Ramessid tomb at Saggara (Egyptian

A r. sy T
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Cairo)

Right § A ladv of Memphis, holding the

necklace sacred to the goddess
iStatue of Meryt, the wife of
t's treasurer, Maya, i the
ol Mussum of Antiquities, Leiden)



reigners mingled freely, enjoving

undant prosperity:

granaries are full of barley and

er; her hillocks have herbs, her lakes
tull of lotus buds moringa oil is
et and fat abundant, and plenty of jars
the Asiatics of Memphis sit at

v are confident and embraced.”

wever, Styka's main reason for
iting the letter was not primarily to
ell on the beauties of Memphis, de-
ghtful though they might be, but
ther to tell her friend about a contest
tween acrobatic dancers from the
=outh and MNorth, which had taken
e during one of the many festival
cessions in Memphis. It was obvi-
sly of great interest to these two
iple musicians, who must them-
=2lves have been skilled in temple
ris, Styka writes:

¢ depek-dancer of the South has come

=~ has prevailed over the northern one
has put her foot upon her neck, and
placed her hand upon the ground. The
gust ladies of Memphis ane seated at
their hands laden with foliage and

TNery.”

e wonders what happened during
tkhenaten’s reign to such temple
usicians and all the other numerous
emple personnel throughout Egypt
{owe might they have written to each
Ner sOrme Hl\f", :l.'i_".;'ll"_- OF more I:,"'L"lH'f'
stvka's letter? Certainly not in such a
relaxed style as Styka, though it is true
say that many of the population
ere probably untouched by Akhen-
iten'’s revolution. Mural decorations
1 the houses of the workmen's village
it el-Amarna, for example, show that
the population still held fast to their
raditional deities. There, adorning
the walls, are Bes and Taweret, the
protectors of women in childbirth.
‘Moreover, vessels with the modelled
face of Hathor on them were stll used

in the village, perhaps for pouring

vine, Although Akhenaten’s reign
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8 ECYPTIAN ARTS AND CRAFTS

Right—Ostracon showing craftsmen
reverently kneeling before their patron
god, Ptah, who is protected here by the
winged serpent goddess of the Theban
necropolis Meretseger “She wlio loves
sifence’ (City Musewnt and Art
Gallery, Birmingham) Above—Old
Kingdom metal-workers, including
dwarfs, making fewellery in the lower
register (Sivth Dynasty relief in the
tastaba of Mereruka at Saggarn)
Sevates in the tomb of Reklmire at
Thetes: below left, beadmaking; below
right, leather working—shoentakers cut
i sere sandals made from an anial
hide; facing page. above,

New Kingdom sculptors working

on a sphinx and royal statues;

below, woodworking icluding

smoing a plank lashed to a tree and
Planing with an adze




)

ra= later to be described as an “illness
= the land’, for many Egyptians do-
=wtic life must have carried on much
+ usual. The gods and goddesses
iose o the concerns of daily life con-
snued to occupy the little domestic
shrines and to be painted on the walls
¢ private houses

FTAH: THE DIVIME SMITH

Tutankhamun's return to Memphis
meant not only a return to roval
=adition but also a return to the Egyp-
fan centre of metallurgical wisdom
and artistic crafts presided over by

Ptah, whose name perhaps means
‘fashioner”.” He was the patron of
artists, miners and metal-workers, all
who worked the materials of earth
{pl 9).

Indeed, Ptah himself is usually
portraved with a close-fitting blue
skullcap, similar to the caps worn by
metal-workers, smiths and other
craftsmen in Old Kingdom tomb re-
liefs at Saggara, which was the
principal necropolis for ancient Mem-
phis. Normally, Ptah's face is painted
green, a colour which brings to mind
one of his distinctive epithets, “the
merciful of face’, since green symb-

olized beneficence and propitiation
in ancient Egypt. Sometimes Ptah
appears in the form of a dwarf, with
twisted legs, hands on hips and a huge
head, as in the amulets of Ptah discov-
ered in the Egyphian copper mining
temple at Timna. The origin of this
iconography is obscure, though a con-
nection of dwarfs with mining and
metallurgical work in African cultures
and elsewhere is well-documented,
while in a number of Old Kingdom
reliefs, dwarfs are shown busily
engaged in making jewellery (pl 9).°

There is abundant evidence too of
Ptah’s connection with mining. When
miners went to the hot, desert regions
of Sinai in quest of precious copper
and turquoise, stelae were left
in honour of their patron Ptah,
and Hathor, ‘Lady of Turquoise”. She,
the matrix of earth, gave them this
turquoise, prized for its beautiful
colour, glittering with all the radiance
of solar life—a mineral widely used
by the workers of Ptah to make beauti-
ful jewellery.”

But Ptah and his craftsmen not only
fashion remarkable adornments. He
is also the god responsible for the
whole of Egyptian culture as it existed

13



in the temples and cities of the land—a
culture which Akhenaten had so
severely undermined. For it is the
Memphite demiurge who knows the
secrets of the strange subterranean
world. It is he who knows how to ‘give
birth’ to the divine statues of the dei-
ties within the temple shrines by using
the earth substances, which grow ‘in
him and "on” him in his manifestation
as the earth god, Ptah-Sokar. With
consummate skill and artistry he
shapes and transforms these earth
substances into manifold forms and
bodies. In short, Ptah is the culture-
giver, the inventor of all the arts of life,
Not surprisingly, therefore, after a
reign during which innumerable cult
images had been discarded, Ptah now
returns with greater authority than
ever and—alongside Amun of Thebes
and the solar deity, Re— emerges as
the third member of the state triad
worshipped throughout Egypt from
the end of the 18th Dynasty onwards
(pl 12}). Together, these three deities
herald one of the many responses to
the threefold creator in Amama reli-
gion, since they too form a unity, but a
much more acceptable version that
now includes the terrestrial cult image
or ‘body’ represented by Ptah. The
thirticth chapter of the Leiden Papyrus
explicitly says of these three aspects:

P

All goids are three,

Amun, Re amd Pah whose equnl is nol.
Hiddrii 15 his namie s A

He i+ R in connténance.

His body is Pah.?

Such a triple god—hidden in the
interior of a shrine, with a bodily farm
and the face of Re—is indeed a
powerful counterblast to the celestial
sun god worshipped in Akhetaten,
whose single cult form was the visible,
heavenly orb shining in the sky.
Before investigating the reappear-
ence of Hathor and other serpent eye
goddesses in the wake of Akhenaten’s
revolution, we need to look a little

14

more closely at the nature of masc-
uline, creative activity in Memphis,
since this is closely related to how the
goddess reappears.

In contrast to neighbouring Helio-
polis—with its cosmological wisdom,
its esteem of 'seership’ under its high
priest the ‘Greatest of Seers’, and its
Ennead brought into being by the
gjaculation of Atum aroused by ‘his
Hand'—religious life at Memphis lay
much closer to the warmth and
passions of human activity, to the life-
blood and language of all living
things.

Moreover, the organs used by the
Memphite demiurge to bring the
world into being were not his phallus
but rather his heart and tongue. And
this touches on the very essence of the
difference between Amarna religion
and religious life under Akhenaten’s
successors, whose reigns were charac-
terized by great personal piety and
devotion to the deities.

In the response to Akhenaten it was
the power of the heart that assumed
overwhelming importance, a re-
sponse in which the need to feel
overshadowed the need to see.

HEART AND WORD: CREATING BODIES

To understand the formation of the
world according to the Memphite
tradition, we must turm to a remark-
able text inscribed on a black granite
block now in the British Museum, the
Memphite Theology.® Unfortunately,
the block was later used as a millstone
which resulted in precious phrases
being lost. MNevertheless, enough of
the text is still preserved to tell us
about Ptah’s supreme formative skills.
The inscription dates from the reign of
King Shabaka, one of the 25th Dynasty
MNubian rulers who came from the
south to take conirol of Egypt at the
end of the eighth century BC. Shabaka
himself says that, finding the original
in a ‘worm-eaten” condition (probably

Right 10 Ptah, the divine rmﬁsnmn of
Memphis, holding the symbols of stalility
and power (18t Dunasty relief in the
temple of Plalh at Karnak)

written on papyrus and stored in a
temple library), he ordered it to be
copied with the intention that the in-
scribed stone should be erected in the
temple of Pah at Memphis.

Exactly when the original composi-
tHon should be dated is a thorny
problem, and various suggestions
have been made, ranging from the Old
Kingdom right through to the Late
Period. Hermann Schitgl concluded
that it must have been composed
in the 19th Dynasty, and even though
some of the themes occur already in
Middle Kingdom texts, his arguments
seem plausible.'" Indeed, once the
background of the Amarna Revolu-
tion is bome in mind when reading
the Memphite Theology, the work im-
mediately takes on the character of a
carefully considered Memphite re-
ply to Heliopolis, an expression of
Memphite distress towards the city
which had provided the foundation
for such a drastic form of religion in
Akhenaten’s reign.''

Be that as it may, the text affirms the
centrality of Ptah's craft wisdom in no
uncertain terms. The relevant section
opens with the names of the seven hy-
postases or manifestations of Ptah, the
kingly demiurge dwelling in the pri-
mal waters of Nun and Naunet.
Regrettably, only four of his names
are preserved, which are:

Phath-on-the-Great-Throne

Phak-Nun, the Father who made Atum,
Prah-Nanet, the Mother

Wito garoe birthe to At

Py, the Great O,

Wihor is the Beart i fongue of the Ennend
[Bbale] . . oo e Birthi to the gods
[Pake] . . . o garoe birth fo the gods
[Ptah] .

After these seven hypostases of Ptah
comes an eighth—'Nefertem at the







nose of Re each day’, the sweet-
smelling child of the lotus flower,
whaose subtle fragrance Re loves to
inhale when he rises at dawn each
day. According to an Old Kingdom
Pyramid Text, the Egyptian king also
appears as an incarnation of Nefer-
tem, gleaming with all the radiant
freshness and vitality of the wondrous
lotus plant: “Unas shines as Nefertem,
the lotus at the nostril of Re when he
rises daily in the horizon’ (PT §266).
So in this Memphite version of
creation, the seven aspects of the
demiurge are first enumerated, culmi-
nating in the appearance of the
sensual dawn child, the plucked lotus-
bearer of light. His appearance also
recalls the cosmogony of Hermopolis,
the City of the Eight, with its four
couples of serpents and frogs brood-
ing in the primeval swamp, who
generate the sun. At Hermopaolis,
however, light appears in the form of
the voung sun child at the beginning
of his growth cycle, seated in the
midst of the lotus flower surging forth
from the primal mass of water and
mud. Chpening its petals to the sun in
the moming and closing them again
each night, with unfailing regularity,
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this flower encloses the mystery of the
regenerative cycle, of life rising and
falling endlessly, day after day, in har-
many with the measure of time

At Memphis, in contrast, if Nefer-
tem, the plucked lotus flower, is
excluded, the primeval assembly who
bring forth the sun are seven in
number. Also important, the context
in which they do this is the formation
of a material world under the rule
of Ptah. Moreover, as the text goes on
to say, this materialized realm is very
much bound up with Heliopolis, for
the Heliopolitan creator, Atum, is
himself utterly dependent on the heart
and tongue of the Memphite demi-
urge for his existence:

There took shape in the heart, there took
shape on the tongue, the image of Atum
For the very great one is 'tah who gave
life to all the gods and their Kas, through
his heart and throogh his tongue

Here it is explicitly stated that Ptah
forms Atum of Heliopolis, the cosmic
creator who brought forth the air god,
Shu, and his female partner, Tefenet,
either by spitting them forth from his
mouth or by letting his seed fall into
the primal waters after masturbating.

Left 11 Pectoral from the tomb of Tul

ankhmmumn showing the king receiving lif
aned power from Plal, the craftsmm god of
Memphis. Om the left Sekhmet blesses him
with a lifetime of years, symbolized by th
notched palm ribs she lolds (Egyption
Musewm, Cairo)

Right 12 The state trinity  of Egyptian
religion during the 19th Dynasby—the
goids Amun, Re and Plah—as shown on
the bell of a siloer trimpet from Tutankh-
iamun’s tomb, Amun stands in the centre
Ptaly is within his shrine on the right, and
e hawk-headed sum god, Re-Harakhli, is
ot Hee left. Two such frumpets were found
in the tomb (Egyption Musetn, Cairo)

From this first-born pair came the
earth god, Geb, and the sky goddess,
MNut, followed by Osiris, Isis, Seth and
MNephthys.

The Memphite Theology does not seek
to deny Atum’s creative activity at
Heliopolis. On the contrary, it ac-
knowledges that the Ennead originate
from ‘the semen and hands of Atum,
for the Ennead of Atum came into be-
ing through his semen and fingers’,
But it emphatically insists that the
Ennead also depend on Ptah’s heart
and speech if their names are to be
known in the world:

The Ennead are the teeth and lips in this
mouth which pronounced the name of
evervthing and from which Shu and Tefenet
came forth and which gave birth to the

Ennead.

In short the cosmic Heliopolitan
world of Atum is completely perme-
ated and ruled by the power of the
divine “‘Word'"."”* The cosmos becomes
form through sound.

By virtue of his power to create
through word and utterance, Ptah is
like those ‘divine artisans’ described
by Mircea Eliade, who possess the
pocult secret of “fabrication” and ‘con-
struction’, who know how to give
shape to the world, singing every-
thing into existence through their
creative utterances. As Eliade wrote of
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this creative faculty: To 'make’ some-
thing means knowing the magic
iormula which will allow it to be in-
vented’, and he described the artisan
as a kind of ‘magician’ who possesses
the secrets of formative life.”

But ancient Egyptian physiology is
also important for understanding why
the Memphite text should so insist on
the supremacy of Plah’s heart and
tongue. For the Egyptians, like other
ancient peoples, saw the heart as the
seat of thought and intelligence, the
crucial organ commanding the
whole of the body.

So, for example, the section of the
New Kingdom medical Papyrus
Ebers dealing with the heart,
states that the heart is united
with the male sexual organs:

Two vessels go (from the heart) to
both his testicles. They are the
ones which bring the semen.™

Evidently the Egyptians
considered that male
semen first originated in
the heart, being then
conducted by two
vessels to the
testicles, which were
simply a reservoir
for the seed,

waiting for the
heart ‘to speak’.

All bodily organs
function because the
heart commands them to do so,
or, as the Papyrus Ebers puts it, the
heart ‘speaks from the vessels of
every limb'."

Consequently, whenever the skilled
Egyptian medical practitioners exam-
ined a patient by touching various
parts of the body, they were simulta-
neously placing their hands on the
patient’s heart to sense particular
irregularities.

And so, although the Heliopolitan
Ennead may come into being through
Atum’s ejaculation, it is the heart, and

the heart alone, which should be re-
garded as the true source of his
activity. The Memphite Theology goes
on to say:

Sight, hearing. breathing, report to the
heart. It is the heart which makes every
understanding come forth. And it is the
tongue which repeats what the heart
plans.

This simply reaffirms what every
ancient Egyptian medical expert

already knew, including those re-
nowned priest-healers of Sekhmet,
who specialized in blood complaints
and healing by touch—that all the sen-
sual faculties depended on the heart.

All of which only serves to bring
home even more forcibly the enormity
of Akhenaten's challenge to Egyptian
tradition. Not only had he shaken the
Egyptian pantheon to its foundations
by his adherence to the God of Light
and Life, but he had also struck at the
very heart of Egyptian religion,

had severed Heliopolis from the

blood and sap of Memphis and the
ways of the Memphite deities.
What had happened in his reign
was the collapse of a world
view, a separation of religion
from traditional bodily
knowledge and teaching,
the removal of the sun god
from the heart of Memphis,
And just as Akhenaten’s
strange physiognomy in
reliefs defied the tradi-
tional artistic canon,so
too his religious
practices broke the
connection between
Memphis and
Heliopolis, they
denied the work
of the demiurge
who grounded
and earthed the
COsSmos in
terrestrial bodily
forms. Akhenaten
had, in fact, succeeded
in suppressing a religion rooted in the
heart and in earth.

But that was not all. Was not the
heart also the seat of morality,
the source of human conduct? Do not
the famous scenes of the afterlife in
the Egyptian Book of the Dead show a
person’s heart being weighed in the
balance against the feather of Maat
in the judgement hall of the double
Maat (pl 13)? No wonder, then, that
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the Memphite Theology continues by
praising the justice within Ptah’s
realm, stating that ‘life is given to the
peaceful, and death is given to the
criminal’.

Maoreover, after this reaffirmation of
the moral social order, the text goes on

18

to proclaim Ptah's responsibility for
all the sacred cities, the shrines, the
cult images and rituals which are the
wellspring of Egyptian culture.™

Yet Ptah does not accomplish all this
out of ‘no-thingness” like Atum, but
rather he is a Maker, who uses all the

varied substances of earth, ‘all kinds
of wood, stone, and clay, everything
that grows upon him'.

And from these substances he
brings to birth the multitude of
deities, the cult images housed in
shrines throughout Egypt’s towns and




nomes. It is said that he fashioned
the bodies of the gods according to
their desire, so that ‘the gods entered

their bodies . . . content and united
with the Lord of the Two Lands.” And
as the divine artisan, the god is
portrayed holding both a Was-sceptre
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13 The weighing of the heart in the
court of the afterlife. The scribe Ani,
accompanied by his wife, watches as
Anubis steadies e plummet before
weighing Ani's heart, which is being
weighed against the feather of Maat,
goddess of truth, justice and right

action. Facing Anubis stands a figure
personifying ‘Fate'. To the right of
Anubis stands Thoth, te divine scribe,
ready to record the verdict wiile a
Dbaboon, sacred to Thath, perclies on the
top of the scales (Papyrus of Awni,
Britisl Museum, Londorn)
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of dominion, which lerminates in the
head of the Seth animal, and a Djed-
pillar symbolizing stability (pl 10).
Ptah, in short, firmly holds in his
grasp the violent energy of divinity,
which he knows how to use in his craft

activities. Moreover, included in his
shaping activity Is none ather than the
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glittering boady of the sun god (pl 14),
We glean as much from the opening
passage of the Myth of the Destruction
af Humanity, telling how Re is growing
old in a body composed of mineral
elements—"his bones being silver, his
flesh is gold and his hair real lapis

lazuli’. For, like the cult images in

Left 14 The hawk-Teaded sun god, Re
represented as @ cult stafue within a
shrine. Behind, as providers of food and
nourishment, are the bull and seven
sacred cows, each wearing a menit-
necklace (Scene illustrating chapter 148
of the Book of the Dead in the papyrus of
Ani, Britisly Musenm, London)

Right 15 Stalue of Sekhmel holding a
papyrus sceptre and Ankl-sign of life,
symbolizing her greenm, life-giving power
{(Temple of Ptal at Karnak)

Egvptian temples which progres-
sivelv lost their power and intensity
and had to be recharged, in this myth
Re longs to return to Nun, to sink into
the primeval waters “where | came
into being’, so that he may be revital-
ized and reborn. The earliest extant
version of this myth is inscribed on
one of the large golden shrines sur-
rounding the sarcophagus found in
Tutankhamun's tomb, and so dates to
the time immediately after Akhen-
aten’s reign.'”

This makes the myth's significance
even more striking. For, by repudiat-
ing a terrestrial Re, Akhenaten had, in
fact, caused this ‘image’ sun god to re-
emerge with ever more clarity and
insistence.

Clearly, Re is not to be understood
here as the celestial God of Light and
Life, whose power is manifest in the
heavenly orb of the sun—the Aten—
but as a ruler possessing a material
body, a god who governs both earth
and sky, a ‘king of the people and
gods together’ as the myth says. And,
like all forms connected with earth,
he is subject to the vicissitudes of
time, he too grows old, his body
crystallizes, his brightness dims, his
heat lessens, and he must return to the
waters of renewal.

Moreover, this ‘'mineral’ sun god
is also closely bound up with the
feminine, with the female Sun Eye
of ancient Memphis—the turbulent,
excitable goddess of dread and
attraction, Hathor-Sekhmet.
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T MIGHT BE tempting to suppose,
Igi\ren the account in the Memplite
Theology, that the demiurge accom-
plishes his work alone, and that we
have yet again a version of creation in
which the female has no part.! But this
would be a travesty of Memphite-
Heliopolitan religion, a denial of the
fiery Eye goddess, Hathor-Sekhmet,
dwelling at the heart of Egypt.

For it is she who infuses the Maker's
forms with life, she who bestows on
them all her vitality, her feelings and
passions, all the arrows, the raying
darts, the smiles and tears, all the fiery
warmth of love and desire which
pervades mortal life on earth, But
what is the evidence for so bold a
statement?

Firstly, in the 19th Dynasty temple of
Seti | at Abydos, there is an important
speech made by Isis, which is inseribed
alongside a figure of the goddess
tenderly nursing her young son, King
Ramesses [1 (pl 16). The gist of what
she says deals with the king's bodily
nature, and she tells him that his body
has been both moulded by Khnum
and welded by Ptah. But then, having
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given these two craftsmen gods their
due, Isis goes on to say that the king's
vitality, his nefern, derives from
Hathor, And, as if to illustrate the truth
of her words, four figures of Hathor
are shown directly to the left of the
goddess, each one, like a divine wet-
nurse, suckling the king.

Kl Jus mowlded you
with fis hands,
Together with Ptah,
iy has welded your bodyy.
The august Hathor of Dendara,
she it is who murses vou,
Hathor, Lady of Hiw,
shie is a murse for you,
The Lady of Cusae
and Hathar, Lady of Aifth,
nurture your vitnlity,
May they all unite together,
so that they protect vour Majesty
To rule every land.

Whatever upheavals Akhenaten may
have inflicted on Egypt, one effect he
most certainly had was to push the
Egyptians into a more explicit mode of
expression about their religion. For
what could only be guessed at from a

scene in the Luxor Temple, showing
Hathor seated opposite Khnum as he
moulds the body of Amenhotep 11, is
now quite openly stated by Isis here at
Abydos (pl 16). The vitality that flows
so freely from Hathor is needed to
complement the masculine work of
the potter and smith gods as providers
of the roval body. In short, the female
gives life, the male provides form.2
Secondly, there is a creation story,
albeit much later in date, in which the
Eye is instrumental in helping the crea-
tor bring to birth a feeling world. This
unusual myth is recorded in the
Bremner-Rhind Papyrus dating from
the beginning of the Ptolemaic period,
and is inserted between a collection of
magical spells aimed at protecting the
sun god from the evil snake Apophis,
the monster of chaos opposing Re
during his daily course across the sky.*
To help reinforce the cosmic arder
threatened by Apophis, the creator
gives a long monologue describing
the different phases of creation, an ac-
count which also highlights his
dependence on his Eye for the mani-
festation of his power in the world. It
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could, of course; be argued that be-
cause the papyrus is from the Late
Period it has little relevance to New
Kingdom Egypt. But as with other late
papyri and inscriptions, the texts in the
Bremmer-Rhind Papryrus are almost cer-
tainly copied from much older works,
since extracts from them are known
from New Kingdom papyrit

The text opens with a passage
concerning the pre-existence of Atum-
Khepri in the primordial waters, from
whom all transformations and emana-
nons come (o pass. He savs

When | came into being, beings came into
being and all beings came into being after
I came into being

Then the creator tells how he brought
forth myriads of beings from his
maouth before sky and earth had been
formed, before the serpents had come
into being. These dwelt in Nun as
latent existence, waiting for the
creator to find a place to stand.® Then
another phase of the cosmogonic
process begins as new hypostases or
projected image-forms come into
peing—the twins Shu and Tefenet,
And here, as in the Mempliite Theology,
the demiurge depends upon the con-
nection of his heart and phallus for his
creative activity. It is his heart and
thoughts that motivate him to mastur-
bate and ejaculate forth the first-born
pair. The demiurge speaks:

| devised in my own heart that mani-
fold forms of forms should come into
being, namely the forms of children
and the forms of their children. 1 am he
who rubbed with my fist, 1 copulated
with my hand. T spat with my own
mouth. [ spat forth Shu, [ ejected
Tefenet, and it was my father, Nun,
who supported them.

Because of this sole Creator there are
now three in existence, though the
torms of Shu and Tefenet still lie like
lifeless statues, inert and helpless in the
primordial waters of Nun, far from

)

their maker. However, heeding the
plight of the twins in this watery dark-
ness is the Eye, sent forth, it seems, by
the demiurge in order to watch nvg:;r
his offspring. And when they return
once more to their maker with his Eve,
he weeps over them, so causing the
people (rmf) to come into existence
from his falling tears (rmjfth

Facing page 16 Ramesses Il suckled by

four Hathors. On the right Isis fwr.ig'r."_llr

holds Ramesses upon her arm as she fells
him how Khnum, Ptak and the four
Hathors provided his form and vitality
{Relief i the temple of Seti 1t Abydos)
Above 17 Seklmet presents her menil
mecklace to Seti I, symbolizing her propi-
tiated Hathorian aspect (Relief in the
temple of Seti 1 at Abydos)
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My Eye followed them for many ages
{when) they were far from me after [ had
come into being as the sole god. And so it
was that there were three gods. Then |
camu into being in this land, and Shu and
Tefenet rejoiced whilst they were stll in a
state of inertness. And they brought back
my Eve to me with them. Whereupon |
rejoined my limbs. [ wept over them, and
that Is how the people (rmt) came into
being from the tears (rmft) which came
forth from my Eve.

In this account of the Heliopolitan
creation the birth of the first couple is
closely interwoven with the peopling
of earth and plurality in the cosmos—
a relationship established mainly
through clever punning on the words
for people (rmt) and tears (rmjt). Such
punning, in which similarities of sound
are used to express a deeply significant
connection, well illustrates Egyptian
reverence for the creative possibilities
of speech and language. Here a pun is
used to establish that the activity of
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this particular demiurge brings a pec-
pled, humanized world into being.
And perhaps the image of a cow ac-
companied by her tethered, weaned
calf, weeping as milk is taken away
from her for human consumption,
also expresses this link between tears
and human life (pl 18},

Different though the style may be
from the Memphite Theolagy, once
again the concern is with the con-
nection of heart and phallus, of
cosmic creation linked with power-
ful feelings and emotion.

Undoubtedly Atum-Khepri is there,
metamorphosing in the primeval
waters. But the creative process has
been taken a stage further, having
moved into another dimension much
closer to life as lived on earth. And the
nature of this demiurge is clear
enough. Male seed is united with the
heart in a realm which bears a pro-
foundly human mark, borne out by
the fact that the vivification of Shu and

Tefenet coexists with the creation of

humanity on earth.

But that is not all. For it is the Eye
who is here the instrnumment of life far
the inert pair whom she seeks out in
the immensity of the waters, It is
Hathor, the 'messenger of the sole
lord’, who, according to Spell 331 of
the Coffin Texts, brings Shu and
Teftenet back to the creator.” Mor is she
the source of life for Shu and Tefenet
alone. As the Bremmer-Rhind Paprs
relates, the creator ‘rejoins his limbs” at
her return, the implication being that
he too has lain motionless without her.
Only when she retumns is he restored
to new activity, reconnected once
maore with his feelings and creativity.
For are we not told that he weeps tears
from his Eyve when Shu and Tefenet
return—tears which also give exist-
ence to the people? This is no remote
creator, far removed from emotional
experience and life; but one who feels

jov, who feels sadness—one who is

e




also moved to tears by the forms he
has created.

Such feelings are also strongly in
evidence in the Decree of Plal-Tatenen
for King Ramesses I, which is in-
<eribed on several stelae, including
one placed in the large temple at Abu
Simbel. Again, the notion of the king
as a statue or cult image is crucial, and
it is explicitly said that Ptah-Tatenen
has fashioned the king's body in
slectrum, his bones in copper and his
flesh in iron.

411 the skill of a smith working with
fire has been brought to bear on the
creation of this coppery-golden king
of metals, all the energy of the
Memphite craftsman has gone into the
shaping of his form, which is the per-
fect likeness of the sun god no less:

Re is in his body, who came forth from
Re. whom Ptah-Tatenen created.”

and as Ptah beholds the beautiful
creation he has made or, as the Egyp-
sans would say, has ‘brought to birth’,
since the same word ms] is used both
in the sense of ‘to give birth’ and "to
—reate objects’), he is overwhelmed by
deep joy welling up in his heart, joy
which impels him to take Ramesses
within his arms in an embrace of gold:

Viters [ ser your iy heart repoioes

ad | receine you i an embroce of gold,
mfold yon el permaneice,

tabiifity and potoer,

mbnie vou ikl health

and joy of feart.

&1 you with jubiation, foy,

dadness of heart, delights and rejoiciings?

Such a powerful description of the in-
roxication felt by the embracing
demiurge (pl 19) brings to mind the
words of the French poet, Paul Valery,
who wrote that the forms created by
fire are modelled more than any
others ‘in order to be caressed’, a
serception he seems to have shared
with the ancient Egyptians.” Indeed,
semple scenes sometimes show the

1Ll pr
Pharach with Ptah and Hathor, the
form-giver and life-giver paired
together on opposite walls, with the
goddess herself reaching out her
turquoise necklace to the king, w aiting
to surround him with her passionate
embrace of solar love,

But we have not yet finished with the
creation myth in the Bremmer-Rhind
Papyrus. For there is another side to
the life-giving beneficence of the Eye.
Always there hurks the danger that she

Facing page 18 Scene of a cote tneeping
whilst being milked, ace uurp.l:'m-l' b
tethered mIf Her tear reveals her sid
niess that fer calf is now weaned ad fer
milk used for other ,l_mr.u. ses (118h
Dynasty reIr;f on a limeston: copl
s from Deir el-Bahri belong
prrunr.‘-u‘- Kawit, a priestess of r‘ ithor
Eguptian Musewm, Cairal

Above 19 Plah embracing the .'_‘.':
Dynasty king Senwosret | {Limesto
relief on i p.'fnf.' tohrch
bententh o foor in the le..-. by
Eguptian Mugetim, Cairo
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may run amok, out of control, and this
is indeed a very real possibility in the
myth immediately after the creator
has peopled the earth from his falling
tears, The reason for her anger in this
instance is her discovery that, whilst
she has been seeking out Shu and
Tefenet in the waters, she has been
ousted by another resplendent eve,
called the Akhet-eye, which the god
has rashly put in her place, an act
arousing her fury:

Then [the eye] became enraged against
me when she returned, and found that |
had put another in her place, having
replaced her with the Glorious One (the
Akdiet-evel.

To assuage her rage the creator then
binds her around his head, fixing her
in the centre of his brow, where she
takes root as the uraeus who ‘rules
the entire land’. Only after she has
been propitiated and restored to her
rightful place can the creator’s work
unfold further; and he then emerges
from the depths of earth to form
reptiles as well as Shu and Tefenet.
Then he engenders the earth god,
Geb, and the sky goddess, Nut, who
gives birth to Osiris, Seth, Isis and
Nephthys, along with all the other
myriad forms on earth.
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Kurt Sethe perceptively pointed out
the aetiological purpose of this myth,
describing it as an Egyptian way of
explaining the problematic, and ap-
parently contradictory, presence of
two Sun Eyes. There is the restless
female eve, the goddess of aggression
and attraction, who sometimes sepa-
rates herself from the sun god, and is
associated with the recurrent cycles of
renewal. But there is also the brilliant
shining Aklwet-eve, the celestial lumi-
nary eternally giving light to the
waorld, which was also known as the
Aten, and which became the focus of
Akhenaten’s cult at el-Amarna.

Unquestionably the episode carries
this aetiological meaning. Neverthe-
less, this raging return of the goddess
takes on even more interest if we also
read it within the background of
events in Akhenaten’s reign. Then il
also provides us with an illuminating
insight into the fury of Hathor-
Sekhmet at being so utterly displaced
by another Eve,

In his rapt devotion to the celestial
Eye of light, Akhenaten seems to have
had no compunction whatsoever
about depriving Hathor of her intoxi-
cant I.'I‘l."l“-"E’I.'. N[‘l‘u'r'hEIE. for emmpte,
do we see Amarna ladies adorned
with her sacred menit-necklace, a

Left 200 The sycamore fig-tree goddess
pours liguid and holds ot fruit for
Nakhtamn and his wife, Khemena. This
was a popular theme in New Kingdom
tombs and the syeamore goddess is often
named as Hathor, Nut or Isis. Here the
personified tree is simply named as
‘Sycimore’. Sometimes the fomb-owmer’s
Ba is shown as a human-faced bird,

fluttering in the branches of the fruit-

lnden tree, or drinking from a garden
pool (Relief in the tomb of Nakhtamun
at Thebes, dating from the reign of
Rantesses 1)

Right 21 Head of Hathor visilde at te top
of a buried colum in the Hatlor temple of
Ramesses 1T at Memplis. The temple has
yet to be fully excaoated

symbol of her attraction. To wear it
would have been to acknowledge
solar attraction rooted in earthly
materiality, to honour a Sun Eye
related to bodily forms, to reverence
the attraction of solar life within the
earth religion of Memphis.

5o, it is understandable enough that
the pendulum swings firmly towards
earth in the reigns of Akhenaten's
successors, a swing which results,
mareover, in the resurgence of a reli-
gion much more securely rooted in
earth, in everything connected with
bedrock, larvae, seeds sown, trees
with roots, with all the earth sub-
stances which the Memphite creator
uses to shape the world,

As well as being the solar eve of at-
traction in Memphis, Hathor was also
worshipped as a tree goddess, the
‘Lady of the Sycamore’, who rises
forth from the branches of this much
loved tree. Significantly, a milky white
liquid is obtained from the sycamore’s
fruit and also cozes from the leaves—
a juice called ‘milk of the sycamore’ by
the Egyptians,

Similarly, we see the beneficent tree
goddess amongst the branches, pour-
ing out her vital juices into the hands
of worshippers, who are sometimes
accompanied by their living Bas

T




pl 20). Some representations show
this tree as a skeletal form, stripped of
its bark, from which, however, the
goddess rises forth, like the rising sap
f life, dispensing her goodness from
the tree of life.”® She s the life of the

sun circulating through the veins of
earth, within the wood, within the
stones, within all the materials fash-
ioned by Ptah which become, through
Hathor, living beautiful forms. With-
out her these remain stiff and lifeless,

like Shu and Tefenet lving in the
primal waters, stripped of vitality,
deveid of movement. But equally
important, without Hathor the body
of Re, created by Ptah, would be un-

able to radiate either light or beauty.

=
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3 Becoming
Earth: Osiris at
Memphis







E TURN NOW to the night, to the
Wm}'steries of darkness and death,
mysteries which Akhenaten’s suc-
cessors also needed to reclaim. Not
death, however, in the sense of return
to the Mother at dusk, to the passivity
of her nurturing care which ensures an
ever-repeating renewal of Ka-life.! But
death as the deep, dark ground of
existence, as the night-realm of Osiris,
within whose mysterious kingdom the
serpent eve goddess has a crucial place
and function.

For in ancient Egypt death was not
irreconcilably and eternally split off
from life; nor was darkness simply a
negative time when evil spirits sought
to harm the living—as it became in
Amarna religion during Akhenaten's
reign. On the contrary, chapter 170 of
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the Book of the Dead declares death to be
‘the night of going forth to life’. And
elsewhere it is said of Osiris that he
gives life to others:

[ am Osiris. . . [ have fallen upon my side,
so that the gods may live on me.?

However, not until Plutarch wrote his
account in the second century AD do
we have any coherent description of
how Osiris died.” Before then all had
been veiled in hints and allusions, as if
the deed were too dreadful to be fixed
in writing, According to Plutarch,
(Osiris, the first-born son of the earth
god, Geb, and the sky goddess, Nut,
fell victim to a ruse planned by his
brother Seth, the god of unbridled lust
and desert heat. For some unstated
reason Seth sought to kill his brother,

Previous page 22 Wooden statue of
Osiris wearing the White Crown (British
Museum, London)

Left 23 Asety, a chaniress of Amun
burns incense before Osiris and Isis, whe
ts adorned with the Hathorian solar horned
head-dress and uraeus. The vest of the
papyrus has scenes from the Amdua
{Vignette from the 21st Dymasty papyrus
of Asety, Egyptian Museum, Caira)
Right 24 Re-Khepri shining on Osiris
who fies surronunded by a chihonic snake
deep in the sand of the necropolis mound.
The new risen life coming forth from death
is symbolized by the erect phallus of e
menemiform god. Next fo this scene in the
fomb is one of the king offering Maat to
Ptaly (Linte dratwing of a relief in the tomd
of Ramesses IX at Thebes)

and to this end he made a magnificent
chest, which was exactly the size of
Osiris. Then he held a great banquet
during which he promised to give the
chest to the person who could lie down
in it. Various of the guests tried, but
only Osiris, the wise ruler of Egypt,
could fit into it. And as soon as he had
done so, Seth immediately snapped the
lid shut and cast the chest out on the
waters where it floated away to sea.
Eventually, the chest was washed up
at Byblos in the Lebanon, where a
fragrant tree grew around it, which
was then felled by the king of the
country to be used as a column in his
palace. Soon the sorrowful Isis, search-
ing for her husband, arrived in Byblos
where she met the queen’s maids. She
taught them the secrets of plaiting their
hair and breathed her fragrance upon
them. In this way she gained access to
the palace, for the queen of Byblos also
wanted to learn the stranger’s secrets,
And, after some time, Isis persuaded
the rulers to let her return to Egypt
with the body of her husband, where,
on arrival, she hid the coffin in the
Delta swamps, near where Horus was
being cared for. But once again Seth
intervened, this time stealing the body
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and violently dismembering it into
fourteen pieces, scattering them
throughout Egypt. Undeterred, [sis set
out again to recover each fragment,
finding all except the phallus of her
husband, which had been greedily
eaten by Nile fishes.

By means of her magical powers, she
cunningly reconstituted the body,
replacing the missing phallus with an
image she had made. Then it is said
that Osiris came to Horus from the
underworld in order to teach him so
that he could avenge his murder in a
bitter struggle with Seth. Finally,
Plutarch briefly states that [sis, having
had sexual union with Osiris after his
death, gave birth prematurely to
Horus-the-Child.

Such is the bare outline of Plutarch’s
account, which undoubtedly harks
back to Egyptian beliefs. But it must
also be remembered that, though the
essence of the Osirian drama remained
constant throughout Egypt's long his-
tory, the focus of Osirian rites shifted
enormously. For example, we need but
recall the Old Kingdom Pyramid Texts,
with their graphic accounts of the
Osirian king’s ascent to the stellar
regions of the Imperishable Stars in
the northern sky, and then compare
these with his earth destination in New
Kingdom rites in order to appreciate
the vast changes in Osirian religion.

By the New Kingdom the focus had
shifted almost entirely to the ‘earth-
bound® existence of Osiris.* All this,
of course, must be understood in
conjunction with other religious
developments around 2000 BC during
the time of the Middle Kingdom, when
there was a profound move towards a
sense of inward feeling, of personal
responsibility for actions, which was
to culminate in the New Kingdom piety
and worship of Amun-Re as the god of
justice and mercy.®

This move coincided with the spread
of Osirian religion among the popu-
lace at large, as well as the shift towards
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25 Taking the shape of a hawk hovering
abowe Osiris, Isis concerves Horus, The
god lies in Sakar's realim guarded by Horus
and Isis (Temple of Seti [ at Abydos)

the worship of Osiris as an earth deity.
Mow, besides the archaic sky and stellar
religion of ancient Heliopolis, there also
began to appear texts concerned with
the journey of the sun god to the realm
of Osiris in the Duwat.

The judgement in the afterlife also
became a much more prominent
theme as the deeds of a lifetime were
weighed in the balance against the
deceased person’s heart (pl 13).

More than ever before, death was
beginning to be experienced from the
perspective of earth, summed up by
the voyage which the sun god makes
to the earth-bound Osiris lying deep
within the realm of the Memphite earth
god, Sokar (pl 27). Now too the aim of
the blessed dead, including the Osirian
kings, was to greet the sun god during
his nocturnal journey,

This shift is also reflected in royal
funerary architecture. By the time of
the New Kingdom the building of pyra-
mids, with interior passages and
apertures carefully oriented towards
the stellar regions, had been aban-
doned in favour of tombs tunnelled
deep into the desert cliffs in the Valley
of the Kings at Thebes. And decorat-
ing the walls of these tombs were
strange images of Re's passage through
the chthonic realm of Osiris, unfurling
like huge papyri along the walls.

It is beyond the scope of this book to
explore all the different manifestations
of Osiris over the ages. Nor is this nec-
essary, since it is the power of Osiris to
‘become earth’ which relates directly
to Hathor's return after Akhenaten's
reign.

To Osiris belongs the secret of revival,
manifest when life comes forth anew
from earth after apparent death, not
least the life that returns after the
longed-for inundation waters have

flowed in the heat of summer, restor-

ing vitality to the scorched parched
land. And with this earth Osiris we
return also to Memphis, because, as
‘earth’, Osiris is closely bound up
with the Memphite deities—with the
chthonic Ptah-Sokar, guardian of the
earth’s interior, and with the Memphite
creator, Pltah-Tatenen, ‘Ptah-of-the-
Risen-Land’. And last, but by no means
least, he is also connected with the feel-
ing Sun Eye shining at the heart of the
city, the goddess Hathor-Sekhmet.

BEARING BURDENS: THE FOUNDATION
OF EGYTT

The chthonic nature of Osiris is clearly
brought out in a hymn which is
written on an ostracon—a fragment of
limestone frequently used by the
Egyptians as a writing material—now
in the Cairo Museum.” The hymn



opens with a vivid invocation to the
mummiform phallic god lying in the
sand. He is a subterranean power
working deep within the caverns of
Sokar, an earth snake illumined by Re
during his journey through the
Netherworld (pl 24):

i re presed |
' wion toho stretchies out Tus arms,
Who sléeps o Iis side, who Hes i sand,
Lord of earth,
ey with the long plalius,
stk greal of vers
Re=-Khepri shines on your broast
When vou le as Selar,
=0 Hutt be miay dispel
The darkyess which s upon you.,

o that he may give lght for your eyes.

The hymn continues by praising Osiris
as the bearer of earth, whose arms
reach as far as the four pillars support-
ing the sky. Moreover, his quaking

movements cause earth to tremble, and
maoisture and air to come forth:

Enrth les upon wour arm

Amid ils cormers upon you,

Az el as the four stupprorts of the _-:k_r.r
When you quiver, the land trembies . . .
[The Nile] comes forth

From the sweat of your hands,

You spewt forth the air

Which is i your Hrroal . ..

Mention of the quaking Osiris hints at
his revival and posthumous erection,
procured by the magical Isis as she
conceives Horus from the seed of her
prostrate husband. Their union is
graphically portrayed in a scene in the
temple of Seti 1 at Abydos, which
shows Osiris, lving in ‘the temple of
Sokar', as he fecundates Isis, who hov-
ers above him in the form of a bird
{pl 25). 50 too the Great Hymmn to Osiris,
written on a stela now in the Louvre,

praises Isis as the goddess who alights
with beating wings upon Osiris to take
his seed into her womb. She it is who
‘makes shade with her plumage, creates
breath with her wings' as she joyfully
revives

The toenry one's inerfness,
Receives Hhe seed,
Concrives te heir”

Isis, the fluttering bird goddess, is here
the life-bearer, hovering upon the
threshold between the created and
uncreated worlds, upon the threshold
of life and death, where all that is to be
flows from her dead husband. From
his body issues forth the seed of new
life which the goddess jubilantly takes
into her womb.

And it is only through her, the
‘mighty Isis’, the goddess who protects
her brother-husband, who sought him
without wearying, who roamed the
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land lamenting, not resting till she
found him, that the prostrate mummi-
form god is able to manifest as a
life-giving source. And nowhere is this
deep connection between life and death
more intimately portrayed than in this
scene of their union at Abydos—a
union in which the momentous arousal
of Osiris and release of seed has earth-
shattering implications for Egypt,
profoundly affecting the whole course
of nature. According to the ostracon
hvmn, the breath of life returns and
moisture is brought forth from his
pores when he revives.

Next the ostracon hymn continues
with an unusual evocation of Osiris as
the backbone of Egypt, the ground
upon which the whole of Egyptian cul-
ture is built. Upon his spine rest the
houses, the temples, the monuments,
all the fields and tombs, and—in an
aside to Egyptian horror tacui—it is pro-
claimed that there are no empty spaces
on the god's body:

If cumals are built . . .

IF orte buslds estates and temples,
Mues momruniends, mutkes fields,
Exegiwtes lombs and gnives,

They lie on yoie,

You are the one twhe does this,

They are on your back,

More than can be written abonl.
There &5 no emply space on your back.

Is it to be wondered, then, that the
Pharachs displayed such unswerving
dedication to covering the earth with
vast temples and monuments?

The social reasons for this apparent
pbsession have often been commented
on. But less frequently mentioned is its
meaning as a service performed for
Oksiris. Such buildings provide adorn-
ment for his body, ensuring that he is
not given to emptiness and nothing-
ness, but remains firmly within the
created order of Egypt.

And if Ptah is revered as the skilled
demiurge of Memphis, the culture-
giver so fervently praised in the

M

Memphite Theology, itis manifestly clear
that Osiris is also essential for this work
of formation. His earth existence pro-
vides the stable foundation, the deep,
dark life that grounds the whole of the
Egyptian materialized world.

Touchingly the pstracon hymn de-
clares that this great weight of Egypt
which Osiris bears upon his back is in
no sense a burden for him

They all endure on your back
land you say] mot: ‘T am burdened”,

Without this stable foundation which
is provided by Osiris, it is impossible to
imagine that Egyptian culture could
have survived for three thousand
years, He is the solid base, the endur-
ing ground upon which the whole of
Egypt rested.

AT THE MIDNIGHT HOUR: LIGHTING
THE DARENESS

The sun god also participates in this
‘earth’ existence of Osiris. As the
pstracon hymn quoted above says, Re-
Khepri shines on your breast when
you lie as Sokar’. Likewise, scenes in
Theban royal tombs show the sun god
journeying through the twelve hours
of the night within this dark realm of
Sokar-Osiris (pl 27), He enters there as
a Ba, and during his journey he sees
the mysterious processes of earth
transformation as they unfold beneath
the starry realm of the night sky, Deep
sky and deep earth, interconnected in
one and the same process of living and
dying, death and rebirth.

Re see this earth realm teeming with
bodies in various stages of dying and
becoming, sees the realm of flesh con-
tinually arising from and returning to
the archetypes of creation. He sees how
worn bodies are renewed, how forms
and shapes change, including his own
mysterious transmutation from egg
enveloped in dung-ball to worm or
larva, to cocoon, and then finally to the
winged insect of the scarab beetle,

26 The union of Osiris and Re is symbol-
ized in this composite image of the
mumiteifornt. Osiris and Hie ram-eaded
sun god. Protecting the united gods are
the fuo sisters Isis and Nephthys accom-
partied by the text, "This is Re resting as
Osirts, and Osiris resting as Re” (Relief
in the tomb of Nefertari at Thebes)

Khepri. In short, he sees all the hidden
secrets of what is contained in the min-
eral realms lying deep beneath earth.

Thus, for example, in the fourth hour
of the night described in the Amduat
(the Book of What is in the Diwat), the
ram-headed Re slides down into the
gloomy desert region of Rosetau
where Sokar-Osiris dwells “following
the same path as the corpse of Sokar
whao is on his sand".* The fourth hour
belongs to descent to the nadir in the
ever increasing darkness. And here the
barque of Re no longer sails on the
river, but has to be dragged overland
in complete darkness, guided only by
the flames coming from the mouths of
the serpents at his boat's stern and
prow. Caught up in this regression to
primal origins, the sun god cannot see
any of the forms in this hour; and, just
as hearing is the only faculty left to the
dying in the very last stages before
clinical death, so too Re can but call out
words of comfort to those in the dark-
ness, ‘He does not see their forms, he
calls to them when near them, and it is
his words they hear’.

Then in the fifth hour comes that
mysterious moment when something
issues forth from the body of death
{pl 27). Just as surely as Re has been
close to departing life in the fourth
hour, so now he sees something new
coming forth as he passes by an ovoid
cavern at the very heart of earth. His
light illumines the hawk-headed figure
of Sokar rising forth from an earth
snake, holding great wings like those
of Horus in his hand, reborn from the
snake larva amidst great thunder; while
hovering above, guarding this myste-
rious cavern, are Isis and Nephthys.
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27 The fifth hour of the Amduat (the ‘Book
of what is in the Dwat’). During His
hor, the sun god brings light to the ovoid
earth cavern of the hawk-headed god Sokar,
and a great roaring is heard as life begins
to stir within the egg enclosed in the
chthonic depths, The scene is located on a
wall of @ descending corridor leading to a
deep well in Thutmose I1I's tomb, an
architectural feature reflecting Sokar's
profound depths in the earth. In terms af
the overall tomb design Hhe well narks a
crucial transitional point of the descent
towards the cartowche-shaped burial
chamber beyond (Relief in the tomb of
Thutmose 1T at Thebes)

From what has been surrendered in
death, something new can now be
borm: and it is this awesome moment
of life in death, when moise is heard
inside this egg’, which Re illumines as
he passes by during the fifth hour.
During this night journey, Re also
sees the fate of the damned, sees the
shapes of monstrous gesticulating be-
ings, some turned upside down with
their hearts cut out, and others be-
headed, condemned by the deeds of a
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lifetime. But here in this earth realm
there also dwell all the Osirian rulers
who have served Egypt, At night they
wait to be shone on by the sun god as
he sails by, longing to rise up from
their caverns as the ‘Risen Dead’, the
transfigured ones (Akhs) who receive
offerings from Re during the sixth hour
of the night:

They stand by their caverns,
And they hear the voice of this god daily

And here in the nocturnal journey, Re
and Osiris, “Tomorrow’ and “Yester-
day’ unite with each other in an
embrace which enunciates the mys-
tery of life in death and death in life
(pl 26).

Through such an embrace, Osiris is
revealed not as a dead, inanimate body,
but as a being from whom new life
continually arises and in whom
the potential to manifest power
continually shines—provided that Re
willingly undertakes his night voyage
into the darkness. This journey of Re—
or more specifically his Ba—not only

enables Re to renew his own “fesh’,
but also preserves continually the unity
of the living and the dead, binding to-
gether their potentially separate
realms, Moreover, for those dwelling
in the darkness of earth, the sun god’s
coming is indeed a powerful source of
light, healing and salvation.

Yet despite the fact that a female
figure—who is named as “Mistress of
the Barque’ and crowned with solar
horns—sails as one of the crew in the
sun god's boat, there seems at first
sight little information in the Linder-
tworld Books to help us interpret the place
of the solar goddesses within the
Osirian realm. To understand their role
it is better to start with Osirian temple
art and roval rituals.

But first we need to tum once more
to the Memphite Theology since this
crucial text sets out the complex
relationship between the living and the
dead, between Osiris and Horus, the
past and present rulers of Egypl. as
well as the manifestation of Osiris as
an ‘earth god” at Memphis.




4 Stages of Renewal:
The Memphite Theology




T HE Memphite Theology's assertive
plea for Atum's dependence on

Ptah—and its insistence upon creation
through the heart and the divine
word—was touched on already in
chapter 1. But that section now needs
to be placed within the overall se-
nee of the text

o

Superficially, the Memplite Theology
seems to be no more than a senies of
disconnected episodes in the life-
death drama of Horus and Osiris,
interrupted in the middle—for no
apparent reason—by the section deal-
ing with Ptah’s formation of Egypt and
his role as culture-giver

Indeed, Henri Frankfort dismissed
the text’s literary construction as be-
ing ‘of the flimsiest’, a succession of
statements ‘in no way subordinate to
ne another”.! He summed up the text’s
literary form as ‘'most primitive’, a

is

curiously disparaging judgement from
someone who elsewhere wrote so per-
ceptively about Osirian religion.

Yet to approach the Memphiite Theology
from the standpoint of literary criti-
cism seems inadequate, since we are
dealing here not with carefully con-
structed fiction, but rather with Osirian
religion, rites and practices. Indeed,
on closer investigation it would ap-
pear that the way the text is structured
closely resembles certain key structural
elements in both Osirian temple art
and ritual.

Far from being a string of discon-
nected episodes, the Memphite Theology
seems to bear the unmistakable stamp
of an Osirian ritual drama about the
succession of Horus to the throne of
Osiris—and how Osiris himself be-
comes a fertile earth deity within the
circuit of the sun at Memphis.

The argument, in short, is that the
same archetypal pattern which deter-
mines how an Osirian ritual should be
performed and how certain reliefs
should be arranged on New Kingdom
temple walls, also underlies the
Memphite Theology. This archetypal
pattern unfolds in seven stages.

First there is a purification and
‘renewal’ of Egypt's ruler, aimed at
reintegrating all the various bodily
parts (stage 1). Next comes the ‘jus-
tification’ of Horus—the triumph of
the Moon Eve—when Horus is recog-
nized as the legitimate successor of
Osiris, in preference to Seth, whose
destructive impulses have threatened
to destabilize the realm (stage 2). Then
follow rites of ‘vitalization” to activate
the heart of Horus. The fiery serpent
goddesses empower Horus, causing
solar warmth, feeling and life to enter
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Previous page 28 Grain sprouting from
the body of Osiris, the foundation of all
existence, Comnected with the cosmic cycle
o sun and stars, the god lies on a starry
sy sign as vays from a great stn-disk held
by maternal arms shine down upon
i, Above are fwo splrinxes, guardians of
sutry to and exit from the Droat (Sceres
meside the 215t Dymasty Theban coffin lid
o Nespmwershefi, Fitzwilliom Museun,
Cambridge)

Left 29 The Shabaka Stone inscribed
with the Memphite Theology. Though the
stone dates from the 25th Dynasty reign of
King Shabaka, the fext may be a New
Eingdom composition which Shabaka
rdered to be recopied. The stone toas
subsequently wsed as a mill-stone (British
Musenum, London)

the rulership of Egypt. His appearance
2= ruler means that the stricken Osiris
oo is saved from tarbulent forces and
able to manifest his fertile “earth’ powers
rstage 3). Next comes the glorification
of the ‘Mistress of Life’, the heart god-
dess of Memphis, who sustains all life
= the Two Lands (stage 4).

With the heart now functioning and
the arrival of this female life-bearer,
further transformation then occurs.
(xiris, identified with the Memphite
earth god, Ptah-Tatenen, ‘becomes
earth’ at Memphis. But this time his
earth’ manifestation is experienced in
1= cosmic dimension within the solar
crcuit (stage 5). His retumn to "earth’
coexists with the appearance of Horus
2= the glorified ruler who sustains the
whole of Memphite-Heliopolitan crea-
tion (stage 6). Finally, the process
concludes with ‘completion’ in the ho-
rzon realm (stage 7).

As we shall see, this sevenfold trans-
formational journey—throughout
which the Memphite goddesses weave
their way, appearing at crucial phases
m the journey—recurs in a variety of
different ways. It is discernible in the
ordering of reliefs in Seti's I's temple
at Abvdos. It is recognizable in the
unfoldment of the New Kingdom
Ancestor Ritual. And the Egyptian

scribes also undoubtedly drew on the
same wisdom when composing the
Memphite Theology.

It can all too easily be forgotten just
how deeply embedded the ancients
were in ritual practice and paradig-
matic models, how profoundly their
lives had to fulfil archetypal patterns.
And then, having failed to identify
such underlying patterns, there is al-
ways the temptation for us to compare
the ancients unfavourably with discur-
sive thinkers, to dismiss them as
incapable of consistent thought—and
their works as illogical—when all
along their whole mode of expression
was completely different. So, daunt-
ing though the task may be, unless we
can fathom the ancient ‘maps of con-
sciousness’, which governed how
temples had to be decorated, how texts
should be composed, and how rituals
must be performed, such writings as
the Memphite Theology will inevitably
fail to pass our tests of logic and con-
sistency. And, as a consequence, the
old Nile-dwellers will be doomed to
remain as inscrutable and elusive as
ever.

The Memphite Theology, as mentioned
already, was perhaps composed in the
Ramessid period, a time when the
Egyptians were at their most reflective
about the nature of the pantheon and
at their most insistent about a religion
founded in a wisdom of the heart. All
this, of course, stemmed from Akhen-
aten’s drastic challenge to tradition.
Though Heliopolitan by inclination, he
had nevertheless resolutely shunned
the mysteries of Osiris. But in doing so
he had also broken with the pattern of
roval succession that had sustained
Egypt for close on two thousand years,
a pattern so clearly set out here in the
Memphite Theology.

In the following summary, the text
has been subdivided into the seven
stages reflecting the gradual move
from disintegration to order, from
death to life. It must be emphasized,

however, that these stages are not
explicitly divided from each other in
the original text on the Shabaka Stone,
though the justification for such a di-
vision will become clearer after the
comparison with temple art and ritual
in the following chapters.

STAGE 1 DECAYING FORMS: THE RENEWAL
OF EGYPT

At the outset, the 25th Dynasty ruler,
Shabaka (c 710 BC) proclaims himself
the agent of renewal at Memphis,
because he has ordered that this dam-
aged text, ‘a work of the ancestors’
which he has found in a ‘worm-eaten
condition’, should be recopied. The
text, like all forms, is in danger of dis-
integration through the workings of
time, so by his action Shabaka becomes
the son of his father, the Memphite
Ptah-South-of-his-Wall, as well as a
renewer of royal tradition who ensures
that Ptah lives forever.

His Majesty found it to be a work of the
ancestors which was worm-eaten, so that
it could not be understood from beginning
to end, Then his Majesty copled it anew,
s0 that it became better than it had been
before, so that his name might endure and
his monument last in the house of his
father, Ftah-South-of-his-Wall, forever, as
a work done by the Son of Re, Shabaka, for
his father, Ptah-Tatenen, so that he may
give life forever.

Shabaka then goes on to glorify the
name of Ptah as the Crown of the
earthly kingdom, the 'self-begotten’
ruler who arose as ‘King of Upper
Egypt’ and "King of Lower Egypt’.

STAGE 2 JUSTIFYING HORUS:

OVERCOMING OPPOSITIONS

The text now shifts its theme to that of
a courtroom drama presided over by
Geb, the earth god and father of Osiris
in the Heliopolitan Ennead. Geb be-
gins by calling the Ennead as witnesses
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for his arbitration between the two ri-
vals, Horus, and Seth, the brother of
Osiris and Isis, who both claim the
throne of Egypt.? With all the legal
authority and formality of a judge, Geb
decides to partiion Egypt, declaring
that Seth should rule in Upper Egypt,
the place where he was born', and
Horus in Lower Egypt. 'the place
where his father was drowned’.

Thus the north-south division of the
kingdom, one of the eternal contrasts
into which Egypt was separated and
ruled over by the Pharaoh, has been
lain down on the orders of Geb, But
such a separation fails to satisfy him,
and he regrets his decision, announc-
ing that because Horus is the eldest
son of Osiris he should be given the
whole kingdom to rule. It belongs to
Horus as

The son of my son, Horus, the Jackal of
the first-born Horus-the-
Opener-of-the-Ways . .

Upper Egypt - .-
the son who was
barn . . . on the birthday of the Opener-of-
the-Ways.

As the first child to open the womb of
his mother, Isis, Geb identifies Horus
with the god, Wepwawet, whose name
means ‘Opener-of-the-Ways' and who
appears in the form of a jackal, the

animal whose tracks every desert trav-
eller knows to follow in order to find
ways through unknown terrain, Just
as Osiris was the first child to open the
womb of the sky goddess, Nut, so now
Horus, not Seth, should rule over both
Upper and Lower Egypt. Manifestly,
not ‘brotherhood’ but ‘motherhood’
and inheritance from father to eldest
son should determine the legal succes-
sion in Egypt, according to Geb, the
male head of the Osirian family,

ETAGE 3 BINDING THE SERFENT:
HEALING DIVISIONS

Horus now bestrides Egypt as 'uniter
of this land’. And, as the ruler who
holds together the complementary
opposites of North and South, he is
ready for the serpent crowns to take
root on his brow, as is next proclaimed
in the text.

Then sprouted the two enchantresses upon
his head. He is Horus who appears as King
of Upper and Lower Egypt, who unites
the Two Lands in the nome of the (While]
Wall (Memphis), the place in which the
Two Lands were united.

Now Horus, the victorious Moon Eye
who has triumphed over Seth, is em-

powered by the dual fiery serpent
goddesses, a union which means
that the heraldic plants symbolizing
Upper and Lower Egypt, the reed and
papyrus, also grow at the double door
of the House of Ptah in Memphis
(pl 300, Vital life flourishes again; and
the text interprets this new growth
in nature as a sign that Horus and
Seth have been pacified, so creating
equilibrium in Egypt.

Reed and papyrus were placed at the dou-
ble dpor of the House of Pah. That means
Horus and Seth, pacified and united . . . in
the House of Ptah, the Balance of the Two
Lands in which Upper and Lower Egyp!
have been weighed.

But such a victorious crowning is not
only about uniting with rising vitality
and life. Here at Memphis the royal
solar hawk must also appear as a ruler
nourished and sustained by his Osirian
father.

And so the Memplute Theology tells
how directly after his lriumphant
crowning Horus turns towards the
unhappy fate of Osiris, who is drown-
ing. The inscription on the Shabaka
stone is badly damaged at this point,
and the following is partly based upon
the account of the rescue at the end of
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the text, where it is described a second
ame. Like much of the narrative, the
wone in which the events are narrated
s legalistic, as if an eye-witness is
recording the rescue of Osiris for the
purpose of a legal document. It begins
ov describing how lsis and Nephthys

<k out and see Osiris floating help-
essly in the waters

si5 and Nephthys looked and caught sight
¢ him (Osiris) and feared for him, Then
Horus ordened Isis and Nephthys to seize
siris without delay and prevent him from
drowning. They heeded in time and
He united with the
slace and joined the gods of Tatenen,

sought him to land . .

Left 30 Hunefer worships the two
rpent goddesses entwined in the
raldic plants of Upper and Lower

Equpt. Beltind them ave a food-laden

wrering table and a god holding o sceptre

* power. His other hand protectively
wards Hhe sacred Eye of Horus. Behind

um is a fecundity figure carrying an
nblem of “Years” and holding a hand over

2 pool of water (Detadl froms Hie papyrus of

Hunefer, Britislt Museum, London)
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Ptah, Lord of years. So Osiris became earth
in the Roval Fortress . , . and his son Horus
appeared as King of Upper Egypt, ap-
peared as King of Lower Egypt in the
embrace of his father Osiris, and of the
gods before him and after him

Like the drowning king, the Rex
murinis, rescued by his royal son in
much later alchemical texts, Osiris
appears here as a helpless floater in
the waters. Caught up in the surging
turbulence, he is in danger of drown-
ing and being forgotten.®

But his plight is heeded by his two
sisters, Isis and Nephthys, who, acting
upon the orders of Horus, bring Osiris
safely to land. And the text makes ab-
solutely clear which manifestation of
Osiris is reverenced at Memphis, de-
claring that Osiris "became earth’ in
the royal fortress, while his son Horus
arose as the new ruler ‘in the embrace
of his father Osiris".

The threat of potential chaos, of
drowning in the surging waters, has
been overcome—a world of order and
stability has been made possible by
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Abave 31 The sacred Djed-pillar of
Clsiris is brought fo safely in a boal, pro-
tected above by two Horus hawks, Within
the boat stands the jackal-headed Anubis,
supporting an arm of e Djed. At the
prow are the processional standards of
Weprnawet (‘Opener of the Ways') and
Thoth, carried by animated symbols of life
and power (Relief in the 19th Dynasty
tomb of Neferrenpet at Thebes)

this rescue of Osiris, whose fertile
power is now released for the benefit
of Egypt. Now the roval fortress can
be established at Memphis, and finally
Isis calls on Horus and Seth to come
together and 'make peace’. All the
potentialities of Horus, which lay dor-
mant until his conflict with Seth, have
now been fully developed. All his
powers have united with one another
in this reconciled state of peace.

Mext comes the discourse of Ptah
with Heliopolis already mentioned in
chapter 1. Ptah asserts the wisdom of
creation through his heart and divine
word. Its position here in the text is
not at all arbitrary. For it is an assertion
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of the kind of cult world which is
established when Horus manifests
as the regenerated solar ruler in
Memphis. He reigns in a world
founded on stable earth reclaimed from
the waters, in a world which exists
through the power of the heart. And
he serves in a cult shaped by Ptah,
who gives life to all the divine bodies
together with their Kas.

STAGE 4 1515: MISTRESS OF LIFE

After the lengthy praise of Ptah's work,
which ends by acclaiming him as the
divine ‘Image Maker', comes a cryptic
statement about the female ‘Mistress
of Life’, the heart goddess of Memphis.

She is the sustainer and nourisher,
whose existence is deeply interwoven
with fertile generation and the renewal
of life. The passage is brief but its
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Left 32 The solarized lsis nurses King
Seti [ on her knee (Relief in the temple of
Seti [ at Abydos)

Facing page 33 The glortfication of the
transfigured Osiris as Djed-pillar. The
colours swrrounding Osirts are red and
gold, and the Djed-pillar 15 hidden deep
within the caverns af earth. The pillar also
supports an animated Ankh-sign repre-
senting the poper of Osiris united with
the 'life'-bearer in a living cosmos. Ka-like
arms are shown holding a shining sun-
disk, which is also being held by Hw
meatermal arms of the eelestial sky goddess
above. Isis and Nephthys kneel in praise
beside the Djed, accompanied by baboons
above them greeting the sun. Passing from
below to above, and abouve to below, along
the great axis of heaven and earth, Hhe
initiate glimpses the unity of existence as
wediated by the life-giving powers in the
horizon (Relief in the Ramessid tomb of
Nefersekheru at Thebes)

inclusion here is entirely consistent
with the Memphite pattern of Osirian
transformation, though the crucial im-
portance of the “Mistress of Life" will
become much clearer when we look
more closely at Osirian reliefs and
ritual in the temple of Abydos. In the
Memphite Theology, however, she is
hailed simply as

The Great Throne, who unites with the
heart of the gods in the House of Ptah, is
the granary of Tatenen. The Mistress of all
Life. through whom the sustenance of the
Two Lands is provided,

Mention of the ‘Great Throne' here
brings to mind the mother goddess,
Isis, whose name ‘Isis’ (3st) is often
connected with the word “throne'(si)
in puns, Frequently she bears a throne
emblem on her head as the goddess
intimately linked with the royal seat
upon which Horus sits, like a child
seated upon the lap of his mother. And
here this female ‘Great Throne' is
proclaimed to be the ‘Mistress of Life’,
the source of foed and nourishment in

the ‘granary of Tatenen’. Through her,
increase and prosperity are brought to
Memphis; and the surrounding region
becomes a powerful repository for
earth vitality where food is stored for
the benefit of Egypt.

This female throne also ‘unites with
the heart of the gods’. But here again,
it is only when we go on to look at
ritual practice and temple art that it
becomes clear this is not Isis acting
alone. For to become the bearer of life
at Memphis she must also combine
with the Sun Eye, Hathor-Sekhmet.

The female, the vital nourisher, the
giver of joy are all celebrated in this
short statement which follows the
passage about Ptah as maker of
divine bodies. And how could it be
otherwise? For Ptah's manifold forms
would simply be devoid of move-
ment and vitality without the female
‘Mistress of Life".

STAGE 5 BECOMING EARTH: OSIRIS AND RE

Then comes what seems at first an
unnecessary repetition of the rescue of
Osiris in stage 3. But it is clearly set in
a different context: this second rescue
takes place within the great cosmic
circuit of sun and stars. For it is said
that after Isis and Nephthys bring
Osiris to land, he enters the secret gates
in the following of the one who shines
in the horizon, on the ways of Re at the
Great Throne, a statement apparently
absent from the earlier account.’”

He entered the secret gates in the splendour
of the Lords of eternity, in the following of
him who shines in the horizon, on the ways
of Re at the Great Throne, He united with
the palace and joined the gods of Tatenen,
Ptah, Lord of Years. So Osiris became earth
in the Roval Fortress,

Osiris is described here as a participant
in the solar circuit, the god into whose
earth realm Re and the Horus King
enter at night on their journey of
redemption. And, together with Isis,







he has become a fertile source of life
linked to the Memphite deities.

STAGES A AND 7 COSMIC SUCCESSOR: THE
HORIZON EMBRACE

The final statement of the Memphite
Theology might seem no more than a
repetiion of the identical formula in
stage 3. But the words take on a new
significance because Osiris is now in-
strumental as an earth power in the
great way of the sun:

His son Horus appeared as King of Upper
Egypt, appeared as King of Lower Egypt,
in the embrace of his father, Osiris, and of
the gods before him and after him.

However, the words give only a highly
condensed summary of what is en-
tailed in this manifestation of Horus,
compressing together his “appearance’
as ruler (stage 6) with the ‘embrace’
between father and son (stage 7). As
we shall see these two phases are
worked out in far greater detail in tem-
ple art and ritual. But clearly his
redemption of Osiris within the solar
circuit means that Horus too now
manifests as a cosmic ruler.

And coming as it does after the for-
mation of Egypt's cultural world
through Ptah’s heart and tongue, the
celebration of the female as ‘life-bearer’
and the redemption of Osiris within
the solar circuit, their embrace takes
on an entirely changed significance

Right 34 Sprouting Osiris from the tomb
of Tutankbuamun. The silliouette, made of
wood, s planted with grain atd watered
before being placed in the tomb (Egyption
Museum Cairo)

Facing page 35 The sacred right Eye
holds bwo flames within te mowntain of
the West. The flames are lield towards the
entlironed Osiris Wennefer as Hie "King of
the Living”. Beneath the Eye is the small

figure of the tomb-vwner, foyfully raising

his lands in praise (Relief in the Ramessid
tomb of Pashedu at Thebes)

W

than at the previous appearance of
Horus in stage 3.

Such an embrace between Horus and
Osiris could be associated with the
horizon realms of both East and West.
But here it seems to be an embrace of
the solar king rising in the eastern
horizon, for it follows the description
of Osiris incorporated into the solar
circuit, At that sacred moment in the
grey of dawn, when suddenly the
whole earth seems to change mysteri-
ously from dark to light as the sky
deepens and warms, the Egyptians cel-
ebrated the continuity of existence, the
moment when the Living and the

Dead were eternally transfigured and
united. And it is graphically described
in the Old Kingdom Pyramid Texts,
which invoke Osiris to rise up and
join himself with Horus, to close him-
self around his son:

O Osfris, His is Horus witldn wour arims,

He will protect you,

Hy is tramsfigured again with vou,

Ire grerar enitene

‘He of the Lightiand from which Re goes forth’
You huve closed your arms rored him,

Rourd him, Je will mot go away from yot
Horus does not allow you to be ill,

Horus has paat your eresry under your feet,

So Hunt you may live (PT §8360-6370)

As Henri Frankfort wrote about this
embrace: Horus and Osiris are in-
separable, even at the moment when
Horus appears as the ruler of Egypt,
after the burial of his father. It seems
that the actual occupancy of the
throne creates a fusion of the powers
of the late king and his successor’.”

Hence it is entirely fitting that at
the end of the Memphite Theology the
completion of the great work of uni-
fication between the Living and the
Dead should be expressed by an em-
brace. For this is a text emanating
from an ancient city which cherished
a wisdom of the heart, and a recogni-
tion that life itsell means constantly
to change form and condition, to die
and to be reborn, to separate and be
reunited. The unity of Life (Horus)
and Death (Osiris) has now been
brought to fruition through the
power of the heart. Moreover, this
succession to the throne of Egypt
ensures a rich and fertile land where
the heart beats, where life stirs and
speaks, and where the heart of Horus
is forever empowered to serve the
Osirian realm.

And it is from the vista of this realm
that the union between Father and
Son is revealed in its ultimate mean-
ing and completed form at the close
of the Memphite Thealogy,
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Part 2 Rising from the
Dead: Hathor and Osiris







5 Osiris and Horus:
Embrace of the Heart




CCORDING TO Erik Hormung, in

his Valley of the Kings. the trinity
of Hathor-Osiris-Anubis incorporates
the most important deities of the dead.!
Yet there has been little sign of the
Memphite Sun Eve, Hathor-Sekhmet,
in the Osirian sources mentioned so
tar. Indeed, at the close of the Menphute
logy, which, after all, is a Mem-

phite text, it could legitimately be
acked: "Where is the solar goddess'?
For, apart from briefly mentioning the
‘two enchantresses” on the brow of the
new Horus ruler, there seems hardly a
trace of Hathor in what some may find
a rather prosaic inscription.

By far the best place to start to disen-
tangle her role in the Osirian mysteries,
however, is not Memphis itself, of
which so little remains, but rather
Abvdos, So we cannot do better than
follow in the steps of countless Egyp-
Hans before us, and jourmey some 500
kilometres southwards from Memphis
to this holy city of Osiris, where, within
the temple of King Seti 1, we shall find
abundant evidence conceming the re-
surgence of Memphite earth religion
and the serpent eye goddess under the
19th Dyvnasty kings

Even todayv the focal point of Abydos
is the remarkable limestone temple
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built in the reign of King Seti I and
completed by his son Ramesses [I
(pls 36,37). These 19th Dynasty kings
steadfastly continued the restoration
work set in motion by Haremhab, but
were also driven by an urgent desire
to reinstate the succession from father
to son according to the ancient tradi-
tion of Horus succeeding Osiris. This
had eluded the rulers at the close of the
15th Dynasty, including Haremhab and
Queen Mutnodjme, who apparently
died childless.

Once again Egypt had been left with-
out an obvious heir to the throne; and
onceagain it fell to an army commander
to take control, in this case an elderly
man named Paramesses who hailed
from the Delta region. As Ramesses [,
he ruled Egypt for only a short time
(pl 43) but unlike Haremhab he was
blessed with a highly capable son
named Seti, ‘the man of Seth’, who
was also from the military.

Consequently, when Seti succeeded
his father around 1305 BC there arose
the real possibility of founding a new
dynasty, which was subsequently re-
alized when Seti named his own son
Ramesses as his successor, so ensuring
the generational sequence of a grand-
father, father and son upon the throne

of Egypt, like the divine succession of
Geb, Osiris and Horus. As if to empha-
size his commitment to the ancient
capital, Memphis, Seti added to his own
name the epithet ‘beloved of Ptah’. And
together with Queen Tuya—whose
parents are named on the monuments
as the lieutenant of chariotry, Raia, and
his wife, Ruia—he set about renewing
Egypt’s glory, not least making amends
to Osiris for the ‘godlessness’ and
‘neglect of the afterlife’ which had
prevailed during Akhenaten’s reign
And, undoubtedly, his finest work was
the temple at Abydos.

In a picturesque setting of rustic tran-
quillity it rises up from earth on the
desert edge, silhouetted against the
backdrop of the crescent-shaped moun-
tains beyond, which protectively
enclose the hallowed city.

Further out to the west, in a remote
desert spot, close to a great gap in the
mountain peak, lie the tombs (or pos-
sibly cenotaphs) of the First Dynasty
kings; and one of these, that of King
Djer, was venerated as the sacred tomb
of Osiris.

Each vear pilgrims flocked to Abydos
for the annual festival celebrating the
resurrection of Osiris, and the triumph
of Horus over Seth and his followers.

;—_
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decoration, particularly the delicate
low reliefs so meticulously carved by
artists working for Seti, their colours
=till miraculously preserved with all
the pristine freshness of when they
were first painted over three thousand
years ago.

Furthermore, within the second
hypostyle hall filled with rows of bur-
geoning papyrus columns, there is also
the highly unusual row of seven shrines
dedicated to two sets of divine triads,
To the right of the central aisle are the
shrines for Osiris, Isis and Horus, the
family triad of Abydos. To the left are
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those for the Ramessid 'state’ triad
comprising the Theban Amun-Re, the
sun god of Heliopolis, Re-Harakhti, and
the Memphite demiurge Ptah, with the
end chapel on the left side reserved for
the cult of Seti himself. Like the seven
lights of the menorah candlestick de-
scribed in the Book of Exodus, shining in
front of the Ark of the Covenant, so
too, here in Egypt, when the priests lit
the lamps within these shrines, seven
modes of divine being rayed out side
by side within the temple, illuminating
the symbaolic landscape of the hall’s
papyrus thicket, And in the innermost

area of the temple, behind these shrines
of sevenfold unity, were concealed
other chambers guarding the more
esoteric aspects of the Osirian cult.

BONDS OF AFFECTION: REMEMBERING
THEDEAD

But here we are concerned primarily
with the fiery Memphite sun goddess,
whose presence is everywhere to be
seen on the walls and columns of the
temple. So, for example, as the leonine
Sekhmet or the graceful Hathor, she
adorns the papyrus columns flanking




Left 39 King Seti I performs the cull
rccompanied by his young son, the
crotwn prince Ramesses (Relief in the
Callery of Lists at Abydos)

Right 40 The kneeling Seti | offers to
Hathor in the form of a Ba-bird (Relief
m the chapel of Nefertem in the Plah-
Sokar-Osiris aren af the Abydos temple)

the Memphite aisle leading to the
chapel of Ptah. Moreover, again and
again, Isis (and other goddesses too)
are shown holding Hathorian cult ob-
ects, identifving them with the
raging-beneficent goddess.

But why Isis with a menit-necklace or
sistrum here at Abydos? To answer
this we must look first to the temple’s
inscriptions, which positively teem with
atterances about the impassioned sery-
ice of the dead practised by the 19th
Dhynasty rulers. The mood is Memphite,
the tone Hathorian, as a devotional
wisdom of the heart is brought to bear
1 the cult which the Horus king per-
torms for Osiris and his predecessors.

When, for example, Ramesses 11
reflects on his relationship with his
father in the famous dedicatory inscrip-
tion written on a wall at the temple’s
entrance, the tone is one of heartfelt
gratitude and active longing to serve
Seti, realizing that his own rulership
and well-being is built upon the back
of his Osirian predecessor:

Therefore | spoke in my heart, it is a good
nd enduring thing to bring to comple-
ton the past. Beneficial, fine, good and
kind is a son who turns his heart to his
ather. My heart directs me to perform
benefactions for Merenptalr (Seti 1), T will
ict =0 that it may be said of me for
eternity and ever: ‘It was his son who
preserved his name in life’. Then will my
father, Osirs, bless me with the long life-
nme of his son Horus.*

This is no empty statement. For earlier
m the text Ramesses describes how he
travelled through Egypt in Year 1 of
his reign and discovered that the
Abydos temple had been left unfinished

at his father's death, ‘Its pillars were
not erected on the terrace, and its statue
lay on the ground without having been
created like a statue of the House of
Gold, The divine offerings had ceased,
likewise the priestly duties”.*

But this chaotic standstill in the cos-
mic order caused by Seti's death,
carrying with it the possibility that Seti
might languish in emptiness, is now
overcome through this language of the
heart which compels Ramesses to serve

his dead father. The young king im-
mediately orders that the temple be
completed— though the heavily incised
reliefs of the fiirst hypostyle hall, hur-
riedly executed in his reign, contrast
starkly with the fine work done by his
father's artists, betraying the vouthful
impetuosity of a ruler eager to com-
plete his task. Other statements in the
Abydos texts are still more specific
about the ‘heart” qualities compelling
the reigning king to act on behalf of his
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Osirian predecessor—to build beauti-
ful temples of fine stone, to adom them
with precious minerals and fill them to
overflowing with food offerings, so
that he may become a named king,
like Osiris, enduring forever.

When, for example, it is said that
his heart is “full of charm (fm3) for the
one who has engendered him’,* we
may be sure that behind these waords
lies Hathor's power, actively stirring
the heart of Ramesses, nourishing his
desire to shine beneficently on his
Qsirian father in the West.

This comes out most strikingly, how-
ever, in temple reliefs. Plate 40 shows
Seti kneeling devoutly before Hathor,
‘the female Hawk’, who appears in the
form of a human-headed Ba bird, Be-
tween the king and goddess are
inscribed the words

May she give charm and attraction

and the fact that Hathor is shown here
as a Ba-bird means that she is to be
understood as dynamically present,
manifesting herself in all her vital
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power before the praving king. For
the Ba is another of those faculties, like
the Ka, possessed by both deities and
humans alike, though its meaning is
difficult to circumscribe within a single
definition.

But whereas the Ka denotes the in-
herent capacity to live possessed by
every living creature, and is a nutritive
force continually preserving and sus-
taining the body through life, the Ba
represents above all the capacity to
appear as a dynamic, living presence
and emanate power affecting others.”
Such power might manifest as awe-
someness, vengeance, attraction or
destruction. Like the Ka, the Ha also
needs a body or statue to preserve its
identity. But, unlike the Ka, it is also
able to leave the body, move at will,
charge shape, or fly to the sky and
take on multiple different manifesta-
tions—as is well illustrated by the
numerous spells aimed at becoming a
‘living Ba® which are preserved in the
Book af the Dead. And as already men-
tioned, it 1s as a Br that the sun god

Left 41 Three scenes fn the niche
between the shrines of Isis and Horus in
the second hypostyle hall ab Abydos, On
the left Isis transmits solar attraction o
frer som, Seti l. In the centre Seti, now
etmporvered by the goddess, offers to Osiris
and ot e right lo Horus, The triptych
fllustrates the crucial importance of
Hathorian power for the Osirian cult al
Abydos

Right 42 The Ba flies towards the
shadow standing in the doorway of the
tomb. On the left is a striding male fig-
ure holding a staff with a black sun-disk
above. The scene illustrates chapter 92
of the Book of the Dead, "The chapter for
opening the toml for the Ba and the
shadow' (21st Dynasty  papyrus of
Ankhesenmut, Egyptinn Museum, Cairp)

enters the Netherworld each night
during his journey through the Osirian
realm.

In this scene, then, the full force of
Hathor's radiating attraction manifests
to Seti, kneeling in awe before the god-
dess (pl 40). But the reason why he
should beseech her so fervently for
her power is revealed in another relief,
this time located in the niche between
the shrines of Horus and Isis in the
second hypostyle hall (p! 41). Here we
are explicitly told that Hathorian at-
traction is the medium connecting him
with his father Osiris. In this instance,
however, it is not Hathor but the
mother goddess Isis, adorned in com-
plete solar splendour, who transmits
female ‘attraction’ to Seti by extending
her menit-necklace towards him with
the words:

Take the muewil so that it may give your
altraction to your father Osiris,

This self-same attraction which the
Pharaoh emanates mto the hearts of
his people in the eastern horizon realm,
Isis also seeks to bring to Osiris.” And
as Seti reaches out to touch her
turquoise beads, so a quickening, joy-
ous power passes from goddess to
king, firing him with desire to com-
mune and look lovingly towards his




father—and by implication, towards
all those past Osirian rulers who have
now entered the realm of the dead.
“owhere do the Egyptians of the
Ramessid period more explicitly state
shat the radiant solar attraction, which
fowed so freely in the City of the Sun
during Akhenaten's reign, now warms
even the dark realm of the so-called
dead. Though Osiris may not have
been acknowledged in Akhetaten,
Hathor's power is shown here at
Abvdos to be the medium which con-
mects the sun with the dark interiority
of earth—the goddess who brings the

warmth of solar life into those gloomy
recesses ignored by Akhenaten, a god-
dess who transforms the unillumined
side of existence by uniting it with the
realm of the heart.

The three scenes in plate 41 form a
kind of triptych. In the middle scene
Seti makes an offering to Osiris, while
in the one on the right he stands be-
fore Horus, son of Osinis, whose rule
he embodies as the reigning king. By
including Isis bestowing her menil-
necklace on Seti as the third scene, the
king's service for Osiris is immediately
shown to be imbued with Hathor's

fiery spirit—a goddess who not only
weaves bonds of loving affection be-
twieen Osiris and his son but who also
ensures that never again will an Egyp-
tian king turn Egypt into a wasteland
by ignoring the cult of the dead.
Indeed, above this same niche, in a
scene facing into the hypostyle hall,
Isis again holds out her menit towards
Seti whilst Horus bestows on him the
sceptres of Upper and Lower Egypt
with solar serpents entwined around
them. In her words to Seti, Isis blesses
the work he does in the temple as a
service for Osiris: ‘May you make your
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Above 43 The devotion of the Ramessid
Eings to the cult of Osiris at Abydos is
exemplified in this beawtifully carved
timestone relief from a temple ab Abydos
showing Ramesses | offering to the Osirts
symbol protected by Isis on the left. The
accompanying text praises the king as the
restor of momuments in Abydos and one
who ‘propitintes the heart of Wennefer
Osirish through his attraction’. [t is un-
clear what the musterious object to which
the king offers origimally represented.
After the New Kingdom, however, it
becme the reliquary associated with the
sacred head of Osiris, the most fmportant
relic of Osiris traditionally assigned to
. A similar symbolic object, which
also represents the nome of Abydos, was
prob .:fw kept within the temple at Abydos
Metropolitan Museum, New York)

wcing page 44 The lions of "Yesterday'
artd ‘Tomorrow” guarding the western and
axstern horizons (Scene on the sarcopha-
gus of Khomsu, Egyptian Museum, Cairo)
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temple in order to increase our rituals,
in order to endow our offering loaves’.
In short, this repeated offering of
Hathor's menit demonstrates that
service without love, without the feel-
ings of the heart, would be meaningless
here at Abydos. And it could be said
that these 19th Dynasty kings inscribed
Hathor's solar warmth and affection
at the very heart of the relationship
between Osiris and his son (pl 43).

YESTERDAY AND TOMOHRROW:
ALTERNATING TIME

But perhaps the most moving state-
ment of this love between father and
son occurs in the lengthy dedicatory
inscription of Ramesses I1, which is in-
scribed across an entire wall of the
portico at the temple’s entrance. Part
of the text has already been quoted

earlier but the inscription also includes
a vivid description of how Seti pre-
sents Ramesses as his successor to the
Egyptian court, which was probably
assembled in the palace at Memphis,
Determined to secure a smooth
succession Seti acts in accordance with
the archetypal pattern of Horus
succeeding to the throne of Osirls by
taking his vital voung son in his arms
before his courtiers, and ordering that
he be crowned. Just as Horus appears
as king of Upper and Lower Egypt in
the arms of Osiris in the Memphite
Theology, so Seti too, enthroned upon
the seat of Geb, enfolds his son in a
ritualized embrace, enacting the
mythical act whereby the tradition of
kingship is passed on through the
generations, Let us leave Ramesses
himself to describe the occasion:

Then 1 was inducted as eldest son to be
hereditary prince upon the throne of
Geb ... When my father appeared in
glory before the people | was like a
child within his arms. He said concern-
ing me: “Let him appear as king so that
I may see his beauty while T vet live"
He had the Chamberlain summoned to
place the crowns upon my brow. ‘Place
the Great One [the serpent crown] upon
his head’, said he concerning me, while
he was yet on earth . . . weeping be-
cause my attraction was so great in his
body. He provided me with a house-
hold, a roval household in the likeness
of the beautiful ones of the palace , .
Behold, T am Re over the subjects, the
people of Upper and Lower Egypt are
under my sandals.”

The reason Seti gives for this anticipa-
tory crowning of Ramesses is his desire
to see his son’s vitality whilst he is still
alive, to see the radiance of the son
who will one day be king, and on
whom he will depend for his existence
in the afterlife. Unlike those legendary
kings who fail to recognize the sterility
which threatens their kingdom—as in
the Grail Legend for instance—Set, far
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fom repressing or ignoring the signs

¢ rising new life, seeks to harmonize
with them on behalf of his son. Not

niy does he have Ramesses invested
with the serpent crown, but also—as
was customary in the palaces of
Ezvpt—he also provides his son with
seautiful Hathorian women, the ‘vital
mes’, with whom Ramesses can enjoy
the pleasures of sexuality like the
swyphallic Theban Amun-of-Luxor, the
irile palace god. If the kingdom is not

» become barren, new growth and
opulation must be allowed to flour-
=h, all of which Seti seeks to ensure for
&= young son.”

Had the Egyptian courtiers, who
were walching this crowning within
= palace, been asked at this point
Who are these two kings?', they may
well have responded with the initiate’s
seplv uttered in chapter 17 of the Book
# the Dead, On being questioned about
e meaning of the two Aker-lions

of Yesterday and Tomorrow, that
guard the western and eastern hori-
zons where the sun sets and rises each
day (pl 44}, the initiate says of them:

It is Atam, the dweller in his disk, or it is
Re in the eastern horizon of the sky, | am

Yesterday, | know Tomorrow.

And when pressed to elucidate further,
the initiate continues by describing
Yesterday’ as Osiris and “Tomaorrow’
as Re on the day when Osiris estab-
lished Horus as his successor;

Yesterday is Osirls and Tomorrow is Re
on that day when the enemies of the Lord
of All are destroyved, and when his son
Horus is established as ruler.

The crowning of Ramesses marks the
dawn and the Tomorrow” of a new
king, but it also involves the ageing of
Seti, the Evening King who must reach
‘completion’ and 'duration’ in time. It
brings into the open before the court

the inescapable reality of Seti's own
waning faculties. For as surely as the
new solar successor, resplendent in his
serpent crowns, moves towards sun-
rise, shining like Re over his people, so
too the old king, Seti, must anticipate
sunset, mortality and passing away
now that he has seen and known
Tomorrow'. For a brief moment there
vawns the awiul possibility of a tense
and irreconcilable separation between
father and son—between “Yesterday
and Tomorrow’,

But this tension is resolved by the
solar qualities of the newly crowned
Ramesses. According to the text, his
‘attraction” fills the body of his father
as he shines upon Seti, striking right
into the heart of the old king with his
radiating warmth. And for once the
mask drops from the usually impas-
sive face of a Pharaoh, as we glimpse
how, within the palace, Seti is over-
come with deep emotion, moved to
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tears by the radiant voung ruler whom
ne has created. For a rare moment an
Egvptian king tiums to flesh and blood
before our eyes, u.-.'-|1'|[;1g_-]fr3d o give vent
+ hi= feelings by the power of the
goddess now united tith his son.

inscribing Hathor's desire for

dness at the heart of Osirian suc-
e=sion, these texts of the Ramessid

sings positively glow with solar feal-
ing and compassion, singling them out

=

from the usual restrained tone and for-
mality of Egyptian royal inscriptions,
Perhaps all this is another legacy of
Akhenaten’s reign, not least a continu-
ance of the solar affection which had
so obviously bonded together the
Amarna family

For although there can be no ques-
tion that the Ramessid kings had
returnied to the pantheon, neverthe-
less the flow of Amarna radiance still

Left 45 A huge sun-disk from which
emerges a ram’s head above and o scanad
beetle below, symbolizing the vternal cycle
of dying and becoming (Relfef an a ceiling
in the tomb of Ramesses VI at Thebes)

i

Facing page 46 Isis as a solar goddes
shaking her sistrum (Relief i the temple
af Seti Lt Abmdos)

seems to stream through the whole of
their relationships.

Hence the overwhelming importance
to them of Hathor, the mediatress who
transmits solar attraction and life within
all the vicissitudes of an earth-bound
existence. Deeply interwoven as she is
with Memphite death and renewal
Hathor is also able to reach out solar
life-giving arms like the Aten but ina
much more earthly realm. For in the
Memphite realm nothing can move or
change without the decline of another:
and indeed the rising life of Ramesses,
nurtured by Hathor and other deities
responsible for vital growth, inevita-
bly demands a new mode of existence
for Seti.

Yet at the same time, this decline
leading to the deep darkness of Osiran
carth existence, is inextricably bound
up with life. Indeed, the living only
derive their meaning and reality, inso-
far as they are related and united with
the so-called dead. And death itself is
but a passing from one mode of
existence to another, a natural and
inevitable process in the cycle of be-
coming. As the passage quoted above
from the Book of the Dend says; "Yester-
day is Osiris. Tomorrow is Re',

Rising and setting, dying and being
born, waxing and waning, all belong
to the ceaseless movement of crea-
tion, to the very essence of life in the
materialized cosmos (pl45). And in
this sense, Seti and Ramesses, Horus
in the arms of Osiris, Atum and Re,
Old Sun and Young Sun, are indivis-
ibly one, the two poles of existence in
the journey of the sun, utterly united
by Hathor's attraction glowing at the
heart of Egypt.







47 The Osirian way of transformation. Above, the scven
painted veliefs in the smaller Osiris shrine aff the Inne Hall
in the temple of Seti Lat Abydos. Right, a view into the shrine
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erwoven with the rulership of
t=un-Re, resulting in.a startlingly
mplex path of transformation.
Jsirian renewal requires a conscious
coluntary entry into the under-
calm, an active desire to fulfil
unification of the living and the
Bt there is also that urge for
eneration which drives the
“meban sun god into the arms of the
et in the West each evening, the
peating desire for surrender

and return to origing, in order to be
born again at dawn.?

The result is that laver upon layer of
the life-death process mingle with each
other within the sacred art and ritual at
Abydos, a fact we need to bear in mind
when tracing the stag of transfc
mation, beginning first with the scenes
in the inner Osiris shrine,

The only means of access to this
shrine, and indeed to the whole of the
columned hall in the rearmost part of

the temple, is through an op
the back wall of the I
in the row of seven shrines in the

*ning in
(siris shrine
cond

hypostyle hall (pl 38). By contrast, at
the back of the other six shrines there
is an imitation door, the so-called ‘false
door’, which is a characte

ic feature
of Egyptian funerary architecture
(pl 59). The ‘false door’ served as a
threshold place connecting the living
and the dead, where food-offerings,
upon which the Ka of the tomb-owner
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depended. could be brought and
offered in the funerary cult.

As we step through this opening in
the back wall of the Osiris shrine into
the gloom of the hall beyond, we are
passing into an area normally sealed
off from the living. It is as if we are
entering directly into the mysterious
#a-realm of Osiris.

Owr destination is the inner Osiris
shrine, located between the Horus and
Isis shrines lying immediately to the
right here in the north-west of the tem-
ple (see the plan, pl 38).

Beyvond the columned hall to our left,
in the south-east, lies a smaller hall
with three more shrines at its far end,
Though the decoration is mostly
destroved, enough remains of a scene
in the central chamber to show Isis as
bird goddess, alighting upon the erect
phallus of her trembling husband, so
that she may receive into her womb
his great flow of seed, as in the similar
scene in the shrine of Sekar (pl 23).

Isis is here the jubilating great
goddess, whose magic is so powerful
that she is able to conjure forth new
life from apparent death.

We shall return to these southern
rooms in the next chapter. But for now
it is the inner Osiris shrine in the
north-west which concerns us, where
perfectly preserved reliefs of breath-
taking beauty adorn the walls. These
ancient artists of King Seti spared no
effort in executing their waork, lavish-
ing infinite care and attention on every
detail, each hieroglyph, each flower
petal. each curl or line of a wig, bead or
necklace, all chiselled and painted with
consummate delicacy and skill,

Surrounded by such surface delight
we could be forgiven for passing over
any deeper significance these reliefs
may hold. But the effort needed to
fathom their religious significance is
richly rewarding, for they reveal in
their arrangement that same pattern
of Osirian transformation which is
profoundly Memphite in origin.

6l

The first curious feature worth not-
ing is that, unlike the scenes in the
neighbouring shrines showing Seti of-
fering either to Isis or to Horus, it is
not Osirds but Seti himself, for whom
the cult is performed in the three
scenes on each side wall. There is no
distinction made between king and
god here, for both partake in the same
destiny, Osiris himself being the arche-
tvpal king whose suffering and death
is shared by every Egyptian ruler.

However, another more disconcert-
ing feature is the fact that Seti is not
always shown as an incarnation of
Osiris. Sometimes he appears as the
successor, Horus, and sometimes as
the predecessor, Osiris, though this is
not always immediately obvious.

There is a continuous pscillation be-
tween these bwo polarities, and we do
not have to look far for an explana-
tion. As we have already seen in
previous chapters, the death and res-
toration of Osiris are inextricably
interwoven with the revelation of
Horus as his crowned successor.

Life and death are part of the same
indivisible process; and the disclosure
of this truth underlies some of the
strange juxtapositions and symbolism
in the seven scenes adorning the
shrine's walls.

The sequence begins on the right wall,
and, asin our discussion of the Menglite
Theology, headings have again been
given to encapsulate each scene. Again,
it should be remembered that these
headings are not specifically included
in the hieroglyphic inscriptions in the
shrine, but are provided here as an aid
to understanding the transformational
process. All has to be gleaned prima-
rily by interpreting the layers of
meaning in the richly detailed imagery
bequeathed us by these ancient artists.

It will also become clear, however,
that these seven phases are not a mod-
ern imposition but correspond to
Egyptian notions of transformation.
Moreover, although certain themes

48 Renewal. Horus purifies the mur
form Seti with the water of resewal at
beginning of the rites. The king's he
dress identifies frime with Anmun-Re, 8
Theban croum god of Egypt (First relisf &
the right wall, mner Osiris shrive, Abyds

have been developed differently he

in the Abydos reliefs, the seven stags
are not dissimilar to those in th

Memphite Theology.

Clearly, there was a certain pattes
underlying Osirian religion, which de
termined how texts, reliefs and ri
should be arranged. And, as alres
described, this pattern during the Ne
Kingdom starts with an ascendi
phase culminating in the appearana
of Horus as the crowned ruler, w
safeguards the cults and order of Egy
supported by his Osirian predecesso
Then comes entry into the Osirias
realm where the Osirian predecessos
is incorporated into the solar circui
into a cosmic unity embracing both
the living and the dead.

Stated like this the ritual patte
might seem simple and uniform. Yet
in reality Osirian transformation was 2
deep and complex process, expressed
through very varied rituals and ce
emonies, And one such ritual process
is remarkably preserved here in the
inner Osiris shrine.

PICTURE 1 DECAYING FORMS:
THE RENEWALOFEGYTT

Horus, son of Osiris, is shown pouring
streams of living water from three
vases over the mummiform figure of
Seti, purifying his body as all impuri-
ties are washed away (pl 48). Perched
upon the royal name before Seti are
the four sons of Horus, whose pres-
ence here, as in the mummification
rites, symbolizes the king's reintegra-
tion with all the various parts of his
body. They also ensure protection
during this bodily purification and re-
newal.’ Yet though the mummiform
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wing holds a crook and flail like Osiris, by his elaborate head-dress, which
Seti is also patently to be understood  consists of cap, tall feathers, sun-disk,
ere as an image of Amun-Re, the curled ram's horn and eight uraei.

neban crown of Egypt. the regen- Similarly, the purifying water, poured
erative Bull-of-his-Mother, asindicated out for Amun-Re. becomes like the
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primordial waters of Nun into which
the solar god sinks each night in order
to regenerate himself. As in the
Memphite Theology then, this transfor-
mational process is initiated by bodily
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(or physical) reintegration, in this case
the renewal of Seti identified with
Amun-Re. This is also made perfectly
clear in the inscription above Horus:

Pure is King Memmaatre, given life, for he
(Horus) has deified him with his own Eve.
Pure is his body and divine is his image.

In other words, it is the bodily renewal
of Seti in his ‘cult” or ‘image’ realm,

PICTURE 2 JUSTIFYING HORUS:
CWERCUMING OPPOSITIONS

Across on the left wall, the first scene
might seem an abrupt switch of theme
(pl 49). It shows Seti, wearing the Red
and White Crowns of Lower and
Upper Egypt. breathing in life and
dominion from sceptres held towards
him by the Upper Egyptian jackal god,
Wepwawet, "'Opener-of-the-Ways’,
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Wepwawet also gives him a crook and
flail, which the hieroglyphic text be-
tween king and god declares to be the
crook and flail of Osiris. And in his
speech to Seti inscribed above the god,
Wepwawet says:

| have come to you bearing life and power
so that you may be young like Horus
as king. 1 assign to vou the crook and
flail. the excellent office of Wennefer.
May vour name endure because of what
you have done ...

But why show the jackal god making
such a presentation? Now perhaps
we can appreciate why the Memphite
Theology is so crucial for our under-
standing of these scenes, since in the
second section, following on from re-
newal, comes the judgement between
Horus and Seth. More specifically, it is
Geb's authoritative pronouncement

Left 49 The justification of Horus as
the victorious Moon Eye. Weptvaie!
‘Opener-of-the-Ways' gives the regalia of
Osiris to Kitg Seti wearing the Double
Crowm. The king appears hete as an
incarnation of the huar warrior Horus
who has trivmphed over Ths opponent
Seth, The White Crown of Upper Egypi
has vielded to the Red Crown of Lower
Egypt and Horus becomes ruler of the
land (First relicf on the left wall in the
inmer Osiris shrine at Abydos)

that Horus-Wepwawet, and not Seth
should be the successor of Osiris, which
holds the ¢lue to this scene. As the first
to open his mother's womb, Horus-
Wepwawet should be given the
rulership of Egypt (see page 40).

But what a welter of conflict and
traumatic experience lies behind both
Geb's declaration at Memphis and this
sceng at Abydos, as the problems of
reconciling warring and contentious
oppositions surface in the conflict be-
tween uncle and nephew. We need but
mention here the tumultuous encoun-
ter of Horus and Seth as they battle
with each other in the depths of the
water; the indecision of Isis caught be-
tween her loyalties to brother and son;
the brutality and terror-striking fury
of Horus towards his mother; the heal-
ing of his wounded eves by Hathor,
the compassionate tree goddess of
Memphis; his homosexual initiation
with Seth; and finally the triumph of
the Moon Eye, bursting forth from the
humiliated head of Seth. All this Horus
has to withstand and challenge, t©
accept, experience and heal, if he is to
win the throne of Egypt?

And here, encapsulated in this scene,
in all its awful horror and redeeming
beauty, lies such experience, Seth, the
uncle, vet stranger, ever seeking to
wrest the kingdom from Horus, has to
be faced, his oppositional power
externalized and separated out within
the divisions of Egypt, before it can
fruitfully be brought to bear within a
united country. All this and more
wells up in our mind’s eve, as we look



Right 50 Thoth, the ibis-headed moon
cod, gives an Ankh-sign of life to the
suimmtiform Sefi.  Thoth holds twe solar
cobras entwined fn the heraldic plants of
Upper and Lower Egupt, symbolizing that
the flery wrael have taken roof on the
wing's brow and that the Two Lands are
amited through the triumphant king. The
a-standard and Horus name are visible
Setind Seti symbolizing his Ka (or food-
crving) power (Second relief on the right
sull in the inner Osiris shrine at Abydos)

2t these two figures of Horus and Wep-
wawet standing so impassively and
segally before us, if we can step behind
the surface images and contemplate
their deeper meaning,

FCTURE 3 BINDING THESERPENT:
THE GENERATIVE KING

Yet this triumph of the Hawk King is
ov no means the end of the story. Now
comes the journey from Moon to-Sun,
from the triumphant Moon Eye to the
Bery Sun Eye, the movement towards
S serpent crowns, as we progress to
the central scenes on each side wall.

In the scene on the right, Thoth—the
Sis=-headed lord of wisdom, writing,
measurements and time—is shown
folding two sceptres, each with a
owned uraeus snake coiled around
* as he gives an Ankl-sign of life to
Seti (pl 50). These sceptres recall the
snake-entwined staff, the caduceus,
shich was held by Hermes whom the
Creeks identified with Thoth. But here
#t Abydos the sceptres have a distinctly
Egvptian form, being shaped like
@ reed and papyrus heraldic plants
# Upper and Lower Egypt. Their
=clusion here also evokes the descrip-
son in the Memphite Thealogy when it is
said that reed and papyrus sprout at
e Double Door of Ptah’s temple at
Memphis as the two serpents settle on
e brow of Horus (page 40).

According to Thoth, the vizier who
m=cribes the words of the deities, Seti
meceives the gift of life as the ruler
Slessed by Re. He is his living solar

incarnation upon the throne of Egypt,
the king who ‘unites the two banks":

The White Crown and the Red Crown
are firm on your head. The two banks
are united for your portions by Re, whao
speaks with his mouth, whilst my per-
son writes it down: ‘How perfect is my
gon upon the throne of his father, King
of Upper and Lower Egypt. There will
never be his like again’.

Empowered by the fiery serpent
goddesses Seti now exercises his solar
sovereignty as a “Life-ruler,

The themes here at Abydos and in
the Memphite Theology follow an almost
identical progression. And though it

may seem strange that Horus should
be shown as an Osirlan mummiform
figure in such an obvious scene of
triumph, a small but essential detail
provides a clue to the meaning,

Behind Seti is a Ka-standard which
supports and embraces his Horus
name: ‘Horus-the-Mighty-Bull-{Ka)-
appearing-in-Thebes-who-makes-
the-Two-Lands-live', a name identi-
Fying him with the Ka (or food-giving)
power and masculine vigour of the
bull gods,

Furthermore, to emphasize this
connection with Seti's Ka, the standard
itself holds an emblem which bears an
image of the royal head, surmounted
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by hieroglyphic signs reading ‘Ka of
the King'.

When we trace the Ancestor Ritual in
the next chapter, we shall see that it is
precisely at this point in the ritual that
the reigning king, supported by his
Okinan predecessor, calls the pantheon
to a great banquet in Heliopolis. 50,
Seti’s mummiform appearance here at
Abydos must be meant to show that
his food-giving functions deeply in-
volve his generative Osirian forebear,
For clearly he is an 'Osirian’ king who
knows how to rouse his serpents, how
to unite with the fiery flame of the
goddesses and the life held out to him
by Thoth. And as a crowned life-giver,
he manifests as a bodily reincarnation
of his Osirian predecessor.

On another level of interpretation,
seen from the perspective of Thebes,
the mummiform figure also provides
a link with the self-regenerative
Theban Bull-(Ka)-of-his-Mother, the
phallic god who perpetuates an ever-
repeating cycle of food and renewal,
reincamating himself anew as son in
the reigning king.* Both the Theban
and Osirian cycles mingle in this Ka-
realm.

There can be no rulership, no food,
nourishment or life for Egypt without
such a regeneration. The reigning
Horus, empowered by the dual
fernale serpents of North and South,
must unite with his predecessor, a
snake ruler breeding fertility as two
generations merge in their Kas.

And whether renewal be experi-
enced in the cycle lived from dawn to
dusk by the Theban god or within the
deep, dark earth existence grounded
by Osiris, the reigning king appears as
the regenerated form of his father,
Only by uniting his life with that of his
predecessor can he function as a
fertile, food-giving power.

Horus, the New King, reigns. The
transition to ‘Tomorrow’ is almost
complete. But not quite. For Osiris, the
Old King, must also be brought to

&4

completion in time, to his place in the
great movement of sun and stars and
in the eternally recurrent cycles of
nature.

Without this bringing of Osiris into
his earth realm, there can be no
“Tomorrow’, no rebirth for Horus. And
it means that their existence must now
be experienced in the cosmic rhythm
of the solar circuit, connected with the
chthonic powers working in creation.

PICTURE 4 1515 LADY OF LIFE

Across from the relief of Thoth and
Seti stands the lady of life, Isis, behind
the royal successor in the guise of the
[nmutef priest (pl 51). Clothed in a
panther skin and wearing his charac-
teristic sidelock, this priest (whose
name means ‘Pillar-of-his-Mother")
burns incense and chants an invoca-
tion before the mummiform Seti.

The incense comes, the divine perfume comes,

Its perfume fs for yon,
O Lond of the Two Lands, Mennnaatre,

And though they are not inscribed
here, this well-known invocatory chant
continues with the words, 'the perfume
of the Eve of Horus comes'—that
fragrant, luminous power which pro-
tects Osiris from maleficent
forces seeking to break the links that
bind together the order of Egypt,
and to interrupt the movement to
‘completion’.

Significantly, this is the only occasion
in the sequence of seven reliefs
when Seti holds a Was-sceptre, its
straight shaft terminating in the
head of the Seth animal, which
rests at the king's throat.

The sceptre is absolutely vertical,
holding the king's body in equilib-
rium, providing a symbolic reminder
that the tumultuous death-bringer,
Seth, is firmly within the grasp of
his erstwhile victim. The instigator of
ferment and confusion has been trans-
formed into a powerful instrument of

Right 51 The transfiguration of a lifetime
Isis-Hathor, the Mistress of Life, shakes
her sistrime behind the Tomutef priest, ¢
'Pillar-of-his-Mother” representing e
successor, as he burns fncense for Kog
Seti. This rite symbolizes that Hie King's
life now belongs to the cosmic solar circes
{Second relief on the left wall in the innes
Osiris shrine at Abydos)

renewal and strength—a symbol of
restoration within the kingdom.
Behind the priestly successor stands
Isis, whose involvement with the
Osirian king is the gist of the inscrip-
tion above her:
1 cause you to rest upon the Great Throns
appearing as Atum.

The goddess here declares her part n
bringing Osiris-Seti to completion, in
causing him to appear upon the Great
Throne as the evening king, Atum—
the complementary pole to the rising
sun king on the opposite wall.

Yet nothing in her iconography
would lead us to believe that we have
here before our eyes the mother god-
dess who brings the ageing king to
completion, other than her name in-
scribed above. Everything points to
‘Tomorrow’, to the dawn mother,
Hathor, the goddess ever desirous of
growth and new life. There she stands,
crowned with the solar horned head-
dress resting on a circlet of eight cobra
snakes, while another uraeus snake
rears up on her brow, as she shakes
her sistrum and holds her tunquoise-
beaded menit-necklace behind the
Intef priest (pl 51).

And lest there be the slightest
possibility of misunderstanding this
composite female image, a tiny figure
of the young Re is shown in the naos
superstructure of her sistrum, replac-
ing the usual uraeus serpent. Holding
his finger to his mouth in a childlike
gesture, he stands in a doorway
flanked by heraldic lions, the guard-
ians of the western and eastern horizon
gates which open for Atum and Re,
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Osiris and Horus, ‘Yesterday’ and
Tomorrow” in the circuit of the sun. It
is a marvellous symbolic image of Isis
and Hathor united together—the
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musical goddesses of sunset and sun-
rise, who sustain the flow of life,
keeping in motion the ceaseless rhythm
of death and renewal throughout a

Left 52 Detail of plate 51 shoiwing the
ststrum held by Isis. In the dooriay
the naps stands the young sun of
holding his finger to his mouth in a
like gesture, Flanking the doorway
each side s a heraldic lion guarding
westernt and eastern horizon gates w
open for Atum and Re, Osiris and Ho
Yesterday' and “Tomorrow’,

Right 33 Becoming Earth. Thoth ¢
Seti to his fenst as the buried earth |
purified by the inundation waters in §
realm of Phal-Sokar-Osiris (Third relicf
Hie left wall in the inner Qsiris shrine)

lifetime on earth. Through this Lady
Life, here associated with the G
Throne, a new being is conceived
death, born into a vital realm of mov
ment and jov.

And through her too the Osirian ki
appears as a ruler in a bound
contained world, for whom the cult
performed by his young successor
an emotional Horus, imbued with
the warmth and fire of a mother
dess whose desire forever impels him
to serve his predecessor. Past a
future bearing together the great
tradition of rulership in Egypt.

And with this heavenly celebrati
of the king, transfigured within the
birth-death life-cycle of the solas
circuit, we are ready to pass to the
ultimate completion of Seti withis
his sky and earth realms.

As the Memphite Theology declares,
Osiris is brought into the palace by
Horus ‘in the following of him wha
shines in the horizon, on the ways of
Re at the Great Throne’, where he
joins the Memphite earth gods
Tatenen, ‘the Risen Land® and Ptah
‘Lord of years’.

FICTURE 5 BECOMING EARTH: OSIRIS
ANDTHEWATERS

The third scene on the left wall involves
Seti as a buried ruler, one who has
*become earth’ as the Memiphite Theology



savs (pl 531" And here the inscriptions
describe his deep connection with the
snnual flow of the Nile inundation,
with the earth rhythms of increase and
decrease in the realm of creation. The
scene shows the moon god, Thoth,
zalling Seti, now crowned with the

e

Red and White Crowns of Upper and
Lower Egypt, to his feast:

A thousand of bread, a thousand of
beer . which Hapy (the inundation
god) has brought forth from his cavern.
My arms may they give, and may the
inundation purify King Menmatre,

Here Thoth prays that Seti may re-
ceive his food offerings and be purified
by the inundation waters. And fimally
he cries out to the king with the words

Come, Son of Re, Seti-beloved-of
Ptah, come to Heply for these vour
food-offerings.




This name Hepty is extremely signifi-
cant here, since it is also an epithet
given to the Memphite earth god,
Ptah-Sokar-Osiris, in a food-offering
invocation inscribed opposite the long
list of ancestor kings in the south wing
of the Abydos temple.” Alongside the
list, Seti is shown with his young son
Ramesses [I, who reads from a pa-
pyrus roll as if intoning the names of
their illustrious forebears now buried
deep in the realm of Ptah-Sokar-
Osiris (pl 36). Similarly, here in the
Os=iris shrine, Thoth now calls on Seti
to ‘become earth’ in the realm of the
earth gods where all the past rulers
of Egypt dwell—a ‘becoming’ asso-
ciated with food and the purifying
Nile floodwaters which renew the
fertility, life and vigour of Egypt's
Black Land.

In a Graeco-Egvptian alchemical text
known as the Dinlogue of the Philoso-
phers and Cleopatra, there is a beautiful
description of the dead lying in their

B3

caverns under the earth, waiting for
the waters of resurrection to come and
revive them, so that they may appear
in radiant colours like the flowers of
springtime. Cleopatra is asked to tell
about the mysteries of renewal,

Tell us . .
scend from above to visit the dead, who
are bound and afflicted in the darkness
and obscurity of Hades. And how the
Medicine of Life enters Hades and rouses

. how the blessed waters de-

the dead from sleep so that they wake at
thee voice of their masters. And how the
new waters penetrate into Hades, those

waters which . . . are come with the light.”

Cleopatra then describes these waters
of salvation, which cause the land to
blossom again:

The waters, when they come in Hades,
wake the bodies from sleep and the spir-
its that are imprisoned and weak. For
they have undergone oppression for a
long time, but they will be consoled again
in Hades. And, little by little, they grow

Left 54 The Ruler of Gold. The Irirmuks
priest calls 5eli to his feast as N
Heliopolitan Horus king purified by the
sirt god (Third relief on the right wel
in the inner Osiris shrine at Abudos

and rise up and put on various glonoss
colours like the flowers in Spring, and &
Spring itseff rejoices and is glad at e
beauty which surrounds them.

Such a description lies very close &
the heart of Osirian renewal in New
Kingdom Egypt, involving the earis
dwellers who lie hidden, buried
underground in the caverns of Ptak
Sokar. They too revive with the
returning waters, to bring life and
bloom again to Egypt. And this scene
showing Thoth calling Seti to his food
offerings, is but one instance of this
belief in earth rebirth.

PICTURE & SHINING CREATION:
THE WORK OF GOLD

Ower on the right wall is the heavenly
complement to this earth existence
of Osiris-5eti (pl 34). The text above
the Inmulef priest tells that he is pro-
claiming the triumph of Seti before the
Great and Small Enneads of Heliopolis
and the two Conclaves of Upper and
Lower Egypt. Here, however, Seti's
purification is not of earth and the
inundation waters, but of sky—a
celestial solarization performed by the
sun god, Re. The priest asks that:

Re may purify King Menmaatre in this his
house, in this his temple, in his nomes
which are in Upper Egypt, in his tombs
which are in Lower Egypt, upon his altars
which are in the sky, and which are on
earth and in his temple.

We have to imagine not the waters of
earth pouring over the body of Seti
here, but the solar splendour of gold,
purifying him as the reigning king of
sky and earth in this cosmic stage of
his illumination, And as his triumph is
proclaimed, so a new waorld streams
forth in sunlight, brought into being




the solar king who now appears, to
e and serve as the incarnate link in
apalitan creation

TURET UNITING REALMS:

HORIZON EMBRACE
ly, holding the central axis of the
» is a single scene on the back
showing Seti being brought by

rus into the presence of Osiris and
a king entering to embrace his

father watched by the mother goddess
(pl 55). And it means that the realms of
sky and deep earth, depicted in the
third relief of each side wall, are now
connected and united through this
central image of an embrace. The work
of unification is accomplished as above
and below, sky and earth, are held
together by this life-giving embrace of
Osiris and Horus, which is now re-
vealed, as at the close of the Memplhite

Theology, in its completed form.

Above 55 Glorified Unity. In this scene
on the back wall of the inner Osiris
shrine Horus leads Seti into the
presence of Osiris and Isis for the
embrace between father and son.
Protected by Isis, who wears the solar
horned head-dress, Osiris gives an
Ankfi-sign to Seti, The way of trans-

farmation is complete now that Osiris

himself manifests as the cosmic life-
giver, And the sequence culminates by
a,Iw ifying the moment when Osiris and
e Horus ruler meet in an embrace
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CAN SUCH

anything about the ceremonies
and rituals enacted in the temple at

RELIEFS

s

Abyvdoes? It is all very well to analyze
pictorial symbolism, but what about

B

1al ritual practices? Is there any ritual

that we may safely associate with the

uence of reliefs in the Osiris shrine,

and which would lend support to the
interpretations just put forward?

the
wing 19th Dynasty ceremony per-

Such a ritual does in fact exist

formed for the ancestral rulers of Egypt
known as the Rituwal of Amenhotep [,

ich we shall refer to as the Ancestor
Ritual. But although scholars have
noted similarities between this ritual

nd certain scenes in the Osiris shrine

there has never been a comprehensive
study linking the ritual with the seven
scenes as a whole.!

The versions of the Ancestar E
that have come down to us were per-

formed for the 18th Dynasty king.
Amenhotep |, and are preserved, al
beit in a rr._‘|;_"r'|‘||_-.’1r.:|r:-. state, on wo
different papyri dating to Ramesses
||"_- g L

Both these papyri are roughly con-
temporary in date;, therefore, with
Seti's temple

Gardiner, who undertook the difficult

at Abydos Sir Alan

task of translating and publishing the

longer, more omplete, manuse ript
(now in the British Museum), suggested

the ritual was probably composed in

mrial

Thebes, where both Amenhotep | ar
his mother, Queen Ahmose Nefertar

WEere espects revered as benefice

ancestral rulers in the Ramessid pe
riod. Indeed, in one version of the

ritual. Ahmose-Nefertari is included as

a recipient of the cult together with hes

son. Gardiner noted that the ritue
would probably have been |1|.'|1'1|."|.:.--'
for use in other |.1'I'I'||."..l'3'~ elsewhere in
Egypt

added, some deleted, to suit the needs

with appropriate incantations

of the different cult centres.?
One of these temples must surely
have been Abvdos, where there was

not only a Ramessid shrine dedicated

to Amenhotep I, but also an over-

whelming |";:|'!'l-|'|.'|-~':- on the link with

e



Preceding page 56 Seli 1, with his yotng
sont Ramigsses, lirning incense before the
famous list of kings. Ramesses holds a
papyrus scroll as he recites the illustrious
names of their predecessors strefching back
to Hthe first king of Dynasty 1, Menes,
around 3000 Bc (Relief in the Gallery of
Lists at Abwydos)

Left 57 Plan of the inner rooms of Hie
Abydos temple showing the suggested
rowte of the Ancestor Ritual, Starting
from the Gallery of Lists, the ritualists
wonld hove wisited the shrine of Amun-
Re, then passed through the shrine of Osiris
and into the inner Osiris hall, Immediately
ot Hre right is Hie small fnner Osirts chapel
and He ritual culminates i e fnnermost
four pillaved chamber

Right 58 View across the second hype-
style hall at Abydos, showing e ramps
leadmg to the seven shrines

the royal predecessors—as is plain to
see in the relief of King Seti and his
voung son Ramesses, burning incense
and chanting prayers before the long
ist of ancestral rulers (pl 56). Further-
mare, phrases closely similar to ones
occurring in the Ancestor Ritual are in-
scribed behind King Seti in one of the
scenes in the Osiris shrine and else-
where in the temple, making it even
more plausible that this ritual was im-
portant here at Abydos.® As Algernon
Caulfeild remarked in a book about
the temple: “There seems no reason-
:ble doubt that the temple was used
for commemorative services of the
sarly kings'." But how might such a
service have been enacted in the tem-
ple?  And, if one of these rituals was
mdeed the Ramessid Ancesfor Ritual,
how are we to make sense of its per-
plexing text?

This is where the relevance of the
seven scenes in the Osiris shrine comes
n. For, if their strange combination of
symbolic imagery is correlated with
the Ancestor Rifual, then it becomes
possible to trace a meaningful pattern
n the ritual itself—a ritual which has
puzzled scholars ever since it firstcame

light. This is not least because, in the

there are curious shifis

ritual too,
between the ancestral ruler and the
reigning Horus king of Egypt, similar

to those we have already experienced
in the scenes at Abydos. Sometimes it
is the reigning king who is said to
perform the rites, sometimes the an-
cestral king. Yet when these shifts are
interpreted together with the seven
scenes in the inner Osiris shrine, then
their perplexities and apparent illogi-
cality seem not so strange at all.

Eﬂ

Writing about the problem of inter-
pretation, Gardiner observed:

The Amenophis ritual is not one of those
texts which surrender their secrets at a
single reading. Indeed, s0 many are its
obscurities and so elusive the problems
which it raises that a first commentator
can barely hope to do more than
clear away some of the mest obvious
difficulties. For an Egyptian reader these
difficulties doubtless existed only to a
limited extent, since not dnly will he have
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been thoroughly conversant with the
allusive mode of diction employed, but
he will also have been quile familiar with
the outward routine of the temple
Services.”

Gardiner's last point is important,
because the papyrus gives little indica-
tion about where the ritual would have
been performed in the temple as a
whole, Only the actual rites and
accompanying incantations were writ-
ten down, since the rest would have
been self-explanatory for the ritualists
involved—unlike the modern reader.
the Egyptian clergy would have known
where each phase should occur in the
temple. And obviously the lack of such
indications is a very considerable hin-
drance when attempting to reconstruct
this ancient temple rite.

Nevertheless, if we compare the ritual
with others, it seems reasonable to
assume that the clergy would have
moved to different areas and shrines
within the temple. Clearly, for example,
in the New Year ritual of The Confirma-
tont of the King's Pouyr the ceremonies
took place in different shrines and sa-
cred enclosures.® Similarly, according
to Frangois Daumas, the New Year rite
performed in Hathor's temple at
Dendara, fell into three distinct phases,
which were enacted in three different
parts of the temple, the last phase taking
place in a kiosk on the temple roof.*
Likewise, in the following attempt to
make sense of the Ancestor Ritual, it is
suggested that three different areas of
the Abydos temple would have been
involved—indeed, in the next chapter it
is argued that the temple’s architecture
was specifically designed with the
enactment of just such a ritual in mind.

In tracing how this ritual might have
been performed at Abydos, we shall
keep strictly to the order given in
Gardiner's publication, using the trans-
lations he provided. However, in order
to simplify and highlight the functions
of the roval predecessor and reigning
king, the name of Amenhotep [, to
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whom the ritual was dedicated, has
been replaced in the following by An-
cestor King N, and that of Ramesses 11
by Horus King N. Also, the version of
the rites preserved by the Cairo and
Turin papyri will also be taken into
account, for this version seems closer
to the content of Seti's seven scenes at
Abydos," Moreover, to assist compari-
son with these scenes, the same seven
headings used in the previous chapter
will again be included to help set out
the transformational process more
clearly,

In essence, the ritual is an evocation
of the ancestors, a celebration of their
link with the reigning Pharaoh.

And not surprisingly, a crucial focus
of the rites is food, that element on
which both the living and the dead
depend. To give food to the royal pred-
ecessors 15 to reverence them as
Ka-powers, who are potently alive, sus-
taining and supporting the ruling king.
Though, as we shall see, the ritual is
not quite so straightforward as this,
since sometimes it is the living king
who gives food, and sometimes the
ancestor king. So let us begin the deli-
cate task of tracing it through the
temple at Abydos.

PHASE 1 DECAYING FORMS:
THE RENEWAL OF EGYPT

It is a feast-day of the ancestors. Egypt
is still in darkness as the temple priests
and priestesses rise earlier than usual
to make their ablutions and robe them-
selves in fine linen garments in a
southern annex of the Abydos temple.

59 View into the central shrine of
Amun-Re in the second hypostyle hall
at Abydos, Decoraling the side walls
are reliefs of Seti | performing the daily
rengwal rites for the cull image, On the
back wall is the false door which seals off
the Amun-Re shrine from the inner
Osiris hall beyond

First they must fulfil the daily moming
ritual of purification, clothing and
ancinting of the temple cult images
before they can perform this ceremony
for the ancestors. And a lector priest
must oversee the preparation of the
special sacrificial meat in the kitchens
and butchery lying in the south wing,
making the appropriate incantations
for food which will shortly be brought
to the ancestral tables. Then all is ready,

MNow a procession of offering bearers
sets out, incarmations of the inunda-
tion god, Hapy. Each member bears
aloft platters laden with choice breads
and meat, jugs of beer and wine to
quench the divine thirst, lotus flowers
and other plants to fill the temple with
fresh perfume and scent. Led by a
chanting priest, they make their way
along the Corridor of Kings towards
the door leading into the main part of
the temple:

Open up e doors of heroem,

open wip N doors af earth,
With libations

for e Ancestor King N,
Wikich Thoth Mrings

wpon the hued of Hapy - . .

The door swings open into the hypo-
style hall, the prayers echo through
the huge papyrus columns, as incense
is burnt, purifying the food for the
deities dwelling within.

Freshness, vitality, all the good things
which come forth from the primordial
waters of Nun have entered, flooding
the temple with greenness and re-
newal. And not one of these offerings
on the laden platters must fall to the
ground, disturbing the cosmic har-
mony. All is precision, as each ritual




action is reverently carried out. Slowly,
the procession winds its way around
the hypostyle hall towards the steps
eading to the central shrine where the
cult image of Amun-Re-Bull-of-his-
Mother, the supreme deity of Egypt, is
soused (pl 59). For the ancestral food
siterings must first be brought to the
Crown of the Kingdom.

The Sem priest goes to the sacred
miche containing the cult statue, which
=2s already been renewed in the daily
=== But now, once again, the priest
thes the nemset-bowl and four Hmes
sprinkles renewing water of life over
e niche and cult image in order to
m=store the god's body again, chanting
= he does so:

Trke vour hend,
write with your syes.
I fmoe brought to you
wdeal canve forth from Nun,
the beginning which cume forth from Atuns,
in this its name of memset-bon,
O Ancester King
furke your head,
ity with wowr bomes,
fasten your eyes i their place,

The ritual here associates the royal
predecessor with rebirth from Nun,
with rebirth from the waters of
renewal, exactly as King Seti, wearing
the crowns of the Theban god, Amun-
Re, is shown being purified by Horus
in the first scene on the right wall of
the inner Osiris shrine (pl 48). Whilst

incense is burnt in the shrine and food
offerings consecrated, so the invo-
cations continue, restoring the king
to a renewed bodily existence as
the various parts of his body are
joined together again—a reintegration
reminiscent of the body's restoration
in the mummification rites.!

Finally the platters of food are
offered up so that the priest can
pronounce the spell which binds the
food-laden altar for Amun-Re and
the Ancestor King, hailing these gifts
of bread, incense and divine offer-
ings as the Eye of Horus. He sprinkles
purifying holy water over them and
burns incense, rousing the Theban
ruler to renewed life with the words:
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Your water be unto you,
Your imundation be wnto o,
Your matron be unto you,
Which came forth frem you.
Wash your Tunds,
Open your month, unstop your ders.
Sew with your eves, speak with your wrouth . .
Come bo this your bread that is warm
arrd to this your beer that is soarm .

O smite with your sceptre,
O rule with your disk,
Ruise yourself, O Amun-Re,
Lovd of the Thrones of the
Tioo Lareds, and Awnm of Opel.

Enler in o this your bread,
And to these your divine offerings,
I your place and in your temple
For ever and ever.

Finally, the priest chants a long in-
vocation imploring Amun-Re (and the
Ancestor King associated with him)
‘to come” with his soul and magic to
the reigning Horus ruler, so that he
may enter his sanctuary and receive
his food offerings. Again, these offer-
ings are all identified with the Eye of
Horus, the “White One’, the Moon Eye
which is said to deify Seti in the first
scene of purification at Abydos (pl 48).

Manifestly, it is the raying lunar Eye of
Horus which holds sway during this
mysterious renewal of bodies in the
ritual's opening phase. Appropriately
too, as befits the supreme Crown of
Egypt, ruling over the country’s four
cormers, the invocation is repeated four
times, And with this bringing of Amun-
Re to his banqguet, the first phase of the
ritual is at an end. In it Amun-Re, and
the Ancestor King identified with him,
have been reunited with all the vari-
ous parts of their body, including their
Ba and their "Magic', in preparation for
the next phase of the ritual.

PHASE 2 JUSTIFYING HORUS:
OVERCOMING OPPOSITIONS

The lector priest and another priest,
bearing the heart of the sacrificial beast
slaughtered previously, now withdraw
towards the neighbouring chapel of
Osiris. Reverently they make their way
through the Ka-opening in the back
wall into the gloom of the inner hall
beyond. They turn immediately to the
right, to the central shrine of Osiris-
Seti (pl47), where the priest breaks
the seal of the door, pushes it open
and devoutly enters before the naos.
MNow the moment has come when
Horus, for the sake of Osiris and the
cosmic order, must seize the phallus
of Seth, associated by the Egyptians
with the bolt of the shrine (pl 60). So

60 The priest-king Seti | draws back
the bolt of the shrine containing the cull
statue of Horas (Line drawing of a relief
in the shrine of Horns in the second
Iypostyle hall at Abydos)

the priest—representing Horus in the
ritual—draws back the bolt, declaring:

1 am Horws, © iy fither Osiris, who serzes
Seth's phallies for you with is fiand,

So that Amun-Re, Lord of the Thrones of
the Teoo Lands, and Amun of Opet,
iy vest i fis palace,

So Hat Horus sy rest
in the arms af is father Osiris,

As he draws back this ‘phallus of Seth’,
Horus, the palace ruler, affirms that he
has come to create harmony in Egypt.
Just as the justification of Horus with
regard to Seth is celebrated in the sec-
ond scene of the inner Osiris shrine,
when Wepwawet, the ‘Opener-of-the-
Ways', gives the insignia of Osiris to
the Horus ruler, Seti (pl 49), so0 here
the priest, holding the phallus of Seth
in his hand, identifies with the victori-
ous Horus,

Then the priest opens the doors of
the naos and sees the cult image
inside—a revelation of Horus in the
embrace of his father Osiris. The
Egvptians understood the naos itselt
as Osiris and the statue enclosed within
(known as the Akfi-statue) as Horus,
Hence the statue resting in the naos
was for them like Horus resting in his
father’s arms when he appeared as his
successor.”

And as the priest in the ritual be-
holds the beauty of the cult image, so
he feels a shudder of fear running
through his body. He sees the glitter-
ing crystal-encrusted eyes of the statue,
its crown gleaming with brilliant
colours, shining in the darkness. He
sees the precious turquoise, carnelian
and lapis lazuli stones adorning the
sacred body, the sight of which fills the
chanting lector priest with awe and
fascination:

Your ety belongs fo you,
O Amun-af-Opet,
Your father Osiris has placed wou in his arms
I s fis rrmtie—
“The-Herizon-front-ahich-Re-goes forth’




You are cool and beautiful
With your father Osiris,

Thath comes o you.

He has brought you the Eve of Horus,
S0 fhut you meay haoe potver through i,
So that you may heoe homour through i,
So that you may live as a god for ever.

In this chant the priest praises Thoth
for restoring the powerful Eye of
Horus, which had been so severely
damaged in the conflict with Seth. So
too he praises the divine beauty of the
new solar ruler who appears like an
Amun-of-Opet (the palace god of
Luxor) in the arms of his father Osiris.
Clearly, we have entered here the life-
realm, since the horizon embrace of
Horus and Osiris is a life-giving act of
the Ka. For to put one's arms around
another person means to imbue that
person with existence and life, to im-
part one's vital essence.™

FHASE 3 BINDING THE SERPENT:
THE GENERATIVE KING

Then as the priest’s chant dies away,
smother priest, representing the Osirian

mcestor King, begins a new invoca-
2on for the rite of ‘Bringing the Heart
% the God'. The pulsing seat of blood,
seat, warmth and sexual desire, the
wucial organ of the slaughtered bull, is
sow brought before the cult image as
e offering symbolizing all the vital
gowvers which Horus now manifests
&= the successor of Osiris. And the
sccompanying incantation alludes to
e mcestuous union of Horus with
®s mother, Isis, during which their

hearts are joined together, As the priest
offers up the heart, he hails this union
between mother and son, again calling
Horus by the name Amun-of-Opet, so
characterizing him as the fertile mani-
festation of the Theban phallic Amun
within his palace:

Hail te you, O Amn, Lord of Opet—

The King, Lord of the Tuwo Lands,

The Ancestor King N has brought your heart
to set i its place

Just as Isis brought Horus her son his heart
And set it m sts ploce,

And as Horus browglht lsis his motfer ler heart
And seb it in its place.

Kegp silence O you gods, listen O Ennead,
hear the good words

Which Horus spoke to his father Osiris . . .
That e might be there with him . . .
As Chief of the Westerners . . .

Here the priest declares this incestual
union between mother and son to be
an act so dreadful that even the gods
must keep silence about it.

But by virtue of sexually uniting with
his mother, Horus has indeed taken
the place of his father in every possible
way. He has become a 'Bull-of-his-
Mother’, capable of perpetuating an
unending cycle of regeneration through
the heart”™ And incestuous though
this union of hearts may be, it encap-
sulates the mysterious exchange of life
energy necessary for the empower-
ment of the new ruler. Though Osiris
has gone to his Ki he remains actively
supporting his son, who now embod-
ies the procreative powers of his
predecessor.'®

Empowered now by this throbbing
organ of life and sexual feeling, Horus
appears as the vital ruler of the Two
Lands; and it is highly appropriate that
this offering of the heart, this trans-
mission of vital energy, is said in the

61 Ramesses Il sweeps away traces of
his footprints and sprinkles purifying
water around the shrine after perfornting
rites for the cult image (Relief in the first
court of Hhe temple at Medinet Habu)

ritual to be a gift brought by the
Ancestor King for the youthful ruler in
the palace. He it is who hands over this
vital organ essential for procreative life,
Only when Horus has gained this heart
of rulership is his father released to
become Osiris, Chief of the Western-
ers, free to rule in the West. Only then
can the full extent of Osiris's latent pow-
ers be experienced subsequently in the
ritual.

The priest ends this chant with a great
cry to the four corners of earth, to
Geb, the father of Osiris, who opens
the gates of South, North, East and
West so that the radiant new solar ruler
can go forth:

Cenme, Your father, Geb,
Hias opened for you the gates of earth,
Sowth, North, West and East ., | .

Go forth, glorious as Re,
Powverful and equipped a3 a god.

As his cry dies away, so the lector priest
begins another chant honouring the
food offerings being brought into the
shrine. These are brought as a gift of
the reigning Horus for Amun-Re and
the Ancestor King, who are to rise up
as the rulers of Lower Egypt.” MNow




62 Horus emerging from the body of his
father, symbolizing the procreative regen-
erative power of Osiris (Scene from the
Book of the Earth in the sarcophagus
chamber of Ramesses VI's tomb al Thebes)

their rule encompasses both the sky
where Re shines and the deep earth
where the blessed dead and the
decanal stars are to be found on their
journey of renewal:

Wihether you are in the sky with Re
O whether you are in earth
With Sekhet-Hotep and the Unuenrying
Stars,
Arise, rise up,
O Amun-Re., King of the Gods,
And Ancestor King N,
Proclaimed as King of Lower Egupt,
The Magesty of Sl prrifies yon
with your food offerings.

What does this proclamation of the
Ancestor King as the Lower Egyptian
ruler, the wearer of the Red Crown
whose rule spans heaven and earth,
mean here? According to the Coffin
Texts it means that the Osirian god's Ba
now soars forth, manifesting as Horus
generated from the seed of his “dead’
father, an awesome act at which
the deities tremble as they behold the
Red Crown. For this Red Crown is a
sign indeed that Osiris is fully awake,
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that he is truly a procreative force
whose power is revealed through the
appearance of his crowned son—his
regenerated soul;

I am Hut great Ba of Osiris whom the gods
have commanded, so that he engenders,
who lives day by day on Righ, whom
Osiris las created from the fuids of his
bady as seed which came forth from his
penis, in order to go forth by daoy so that e
mat engender. [ amr the son of Osiris, hiis
Ieeir in his worth. [ ame the Ba of the one

whe is in  his redness. [ am the oné who
can reveal that grent Lotwer Egyptian crow
of Osirts, the revelation of which e gods

fetr, for | ant that great Bo of Osiris, 1

This soaring forth of Ba-power in the
Caffin Texts is experienced as complete
identification with Horus flowing from
the seed of Osiris. He is the Ba-soul
who reveals the Lower Egyptian
Crown of Osiris. And it means that
Okiris is now no longer in a passive
state, but completely revealed as a god
capable of generating new life.

It is this generated new life, the power
of the fully functioning Ba spanning
heaven and earth, which the ritual now
celebrates when the ruling Horus king
brings these food offerings for the
risen Ancestor King of Lower Egypt.
And as this food is offered up, so the

customary invocation is made when
food is given in the cult of the dead
“Your thousand of bread, your thou-
sand of beer, your thousand of oxen
and so on.

But it is not only the fertile Osirian
predecessor whom the Horus rules
serves here. He also nourishes the
manifold deities of the Two Lands and
must be blessed by them. So another
invocation, its content solar, immedi-
ately follows, praising Horus as the
ruler who treads the sacred ground of
Heliopolis to provide a great feast for
the Theban deities, the Ennead of
Heliopolis, Horus, Mut, Ptah, Thoth,
Khons, Sobek, Hathor and other di-
vinities. All are implored to come to
this great banquet which the solar
Horus, the ‘Strong Bull’, provides for
them in Heliopolis, the sacred city of
their arigins:

O come to Helfopolis
Frovm wolenice gt comee,

Even fo Hris sanctuary i Heliopodis,
Whisnce gond camme . .

Take your food uich the King . . .
The Horus, the strovig Bull,
Belooed of Truth, gives to you

And may yeu give him
Al life from. you,

All stability from won

To come to Heliopolis is to come to fire
and food, to return to the source of
generation and new life, to come to
food offerings crackling in flame on
the open-air sun altar, guarded by the
king, the son of Re, who exudes fertility
and life from every pore of his being,
Here the solar king is confirmed in the
ritual as a generative food-giving
power in Heliopolis—a confirmation
which undoubtedly means he appears
as the serpent-crowned ruler, for no
Pharach could enter Heliopolis unless
empowered by the fiery goddesses.
Here, in revered Heliopolis, the
deities of Egypt receive their offer-
ings from the fire altar of the sun god,
and they in turn bless the reigning

e



king with life, stability, prosperity,
joy and health, in a mutual act of
giving and receiving which sustains
the cosmic realm. And the ritual
incantation closes with a request that
the Ancestor King too may have
power throughout eternity.

The message of the ritual is plain,
When the serpent-crowned Horus
manifests, so the regenerative ‘seed’
power of the Ancestor King, the ruler
of Lower Egypt, is also revealed in
the heat of Heliopolis. For without
flame there can be no true regenera-
tion or fertile life !

And now perhaps we understand
more clearly the ambivalent mummi-
torm figure of Seti receiving his serpent
crowns from Thoth in the correspond-
ing third scene at Abydos; and why he
should appear here so clearly related
to death when receiving these serpent
crowns of a living Horus ruler blessed
by Re (pl 50). For this is surely a repre-
sentation of the progenitor in his flame,
a wonderful evocation of the crowned
Horus rising from Oksiris as the great
Bz of the one who is “in his redness’,
whom the fertile god engenders from
the streaming fluids of his body.

The mummiform god has indeed
raised his uraeus serpents’ to gener-
ate new life, has united with flame to
brng forth a new living being who
serves at the great Heliopolitan sun
altar, which is the source of food for
both the living and the dead.

When we remember, moreover, that
all this is also made passible by virtue
of the heart that Horus has just been
given in the rite of "Bringing the Heart
o the God’, then we can readily un-
derstand why the section in the
Memplite Theology, praising Ptah as the
ceator responsible for the Heliopolitan
cult order, might be relevant immedi-
atelv after the crowning of Horus with
== fierv serpents and his union with
LSS,

Through his heart and creative

wd, Ptah shapes the bodies of the

Heliopolitan deities, through him the
Heliopolitan cult order comes into be-
ing, entirely dependent upon his work
for existence.

So, just as the solar king journeys to
Heliopolis in the Aucestor Ritual, em-
powered by his heart, so the Memphite
Theology follows a similar pattern of
development. However, the purpose
of the journey to Heliopolis in the
Memphite Theology is not primarily to
perform the cult there but rather to
reaffirm Heliopolitan dependence on
Ptah's heart activity,

But we must return to the Ancestor
Ritual. The offerings have been made,
the naos doors are again closed. Then
the priest sweeps all traces of foot-
prints from the floor, scaring away any
negative forces with a final injunction
against anyone who dares to profane
the shrine’s sanctity:

Thoth has come. He has rescued the Eve
of Horus from his enemies. No male or
female enemy shall enter this shrine.

He withdraws, bolts the door, sealing
it with the words, ‘Ptah fastens the
door, Thoth closes the door’, and leaves
behind the statue in its shrine, Horus
resting within the arms of his father
Osiris, Old King and Young King, now
united and joined together as one
through the power of the heart.

PHASE 4 GLORIFYING [S15:
THE MISTRESS OF LIFE
And now, whilst purificatory water is
sprinkled and incense burnt around
the shring, there begins a great hymn

63 The heavenly flight of @ Ba-bird, soar-
ing up mbo the light of te sun. Scene o
the Ptolemaic sarcophagus of Harmachis
{ National Museum of Antiquities, Leiden)

of praise, celebrating the birth and life-
time of Horus-Re in the solar circuit,
perhaps sung by priestesses, though
this is not stated in the papyrus.

The chant glorifies lsis, upon whom
Horus utterly depends for his growth
and existence—the Mother, nurturing
and protecting her child as he lives his
lifetime amidst the waters of the Great
Green which come forth from Osiris,
fanned by the sweet breezes of the east
wind. She is the Mother of the heart,
who guards her child through all his
transformations from birth to death,

As the chant soars forth within the
temple, it transforms the chapel into a
shrine of adoration, glorifying the deity
within, whose life is sustained by Isis,
the Mistress of Life—exactly as the
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musical goddess is shown in plate 51
accompanying the imutef priest burn-
ing incense before the Osirian king:

Recetoe joy, O Atum, Lord of Heltopolis,
Receive these libatiors, O Re-Harakhi
Horus became the oldest of the old
ever sirice fie was il
He went fortl with his Eye alive

after Seth had seized it
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He recefved it from Isis in Diebat-Argt.

O come forth renewed from beftoeen

e Heighs of wour mother 1sis.

She gives birth fo you
You become a youth reborn,
You become Re, You suck the milk
From the reast of your nother sis,
Her cry raises you You go forth

frome the arms of wour father, Osiris,

T IYY ] L

You e Herough him,
wou are whole Hrrowugh him,
Through the soeet libation,

which comes forth from your father Osiris,

On the east side of the Great Green,
tohich surrounds the Hou-Nebut,
You live from the exsf wind

ort Hhe east side of the Great Green.

You are alive, being a [ittle one
youi Become @ youth,

ST TNTTTH anid TEGTOE

And g0 you becowre old

of this your old age and your completion™

The activation of the heart and regen-
eration in the ‘life’-realm of food and
nourishment (phase 3) have led now
to an experience of life’s rhythm from
birth to death, a rhythm shared both
by the celestial bodies of the solar cir-
cuit and by all humans on earth,

This glorious moment in the ritual
reveals the vista of an entire earthly
lifetime, sustained by Isis. But as both
this chant and the equivalent fourth
scene in the Osiris shrine show so
clearly, it is not Isis alone who sustains
life in the solar circuit, Her child in the
chant also ‘becomes Re’. And have we
not already seen Isis shaking Hathor's
sistrum (pl 51), the instrument belong-
ing to the solar mistress of growth,
feeling and life?

In this great work of unification be-
tween the living and the dead, Isis
actively seeks out and nurtures what
old age surrenders, bringing to birth a
new child in the fullness of time. But

f..:‘_f‘f v ?‘J'I-.}'III' 65 The J‘r'-lri,-:ﬁrrm.'!h'{r”f
of Tutankhanun’s lifetime as revealed
in these four images of the king on a
double cartouche-shaped box found in
his tomb. On Hie front (pl 64) he is a
child with an orange-red complexion and
holding symbols of rulership. Above is
the solar disk with two uraeus serpents
each holding an Ankh-sign af life. On
the back (pl 65) he appears as a mature
ruler wearing the Blue Crown. In one
image his skin is painted red, symbol-
izing the adult king at the fullness of his




R R ———=

Hathor's vitality is also needed,
kindling the rise and development of
her vigorous voung son. In short, the
Mistress of Life in the ritual bears the
essence of both goddesses within her.!

The singers continue their great
chant of power in the scented air, thick
with the incense swirling through the
hall. Focussing on the reawakening of
life, they assure the king that he will
rise again, united with his Eve and
transfigured by the sun god.

Such a transfiguration is also encap-
sulated in the fourth scene of the Osiris
shrine, showing the Inmulef priest
burning incense before Seti (pl 51):

revake in peace. If Re-Harakhti
ruakes £ perce, you aoake i peace
mivake in pence. If Horus

t the heod of the eastern holy place

atnkes i pedce, yon ke (0 peirce,

Horus ke your Eye o sonirself,
orite with him wle 15 at the head
f the ensfern foly ploce

Horus, take to vourself this your Eye,

Horus Great-of-Magic,

foes fonmage for you before Gel,
! ores you foy before Bie Great Ennend,
iy yourself with i,

Re-Harakdti, O incense of Re

Then this rhythmic and repetitive
tany to the radiant king, the ‘Great-
t-Magic’, united now with his

powerful Eye, increases in intensity as

singers begin to praise the trans-
sgured sun god and all the gods and

I the other his skin is painted
sk symbolizing his descent inbo death
Id age. Then on the front of the box
s a child reborn again. The motifs
ilso be read as Tutanklamun's royal
Nebkheperure meaning the ‘Lord
isformations is Re', enclosed in
fouche, The baskel on which the
sits represents the word “Lord’
The four different images of
ng are his “transformations
ric), amd the sun disk above s
Eguptian Museum, Cairo)

goddesses who surround him in the
cult. All the beneficent powers of the
solar circuit are praised, raising a great
spiral of sound—to Re, to the Disk of
Re, to Atum, his Eve, and his Body, to
the Eve of Khepri, to Khepri, to the
Lion, and the two Lions, Shu and
Tefenet. Then the singers praise all
the gods and goddesses who sail with
Re in the sun-boat:

To Maat at the prowe of the boat of Re,
To Isis af the prow of the boaf of Re,
To Hathor ar the prow of the boat of Re,
To Hu ("Creative Utterance’)

it the prow of the boat of Re,
To Sin ('Understanding’)

at the prow of the boal of Re,
Te EKhows and Thoth

at the prow of e boat of Re
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Then as this climax is reached, there
ascends a great cry of praise to the
evening boat, to the morning boat, to
the sky, and to all the gods and god-
desses in it. And borne upon this great
crescendo of sound the priests now
turn from this place of awakening to-
wards the southeast of the temple to
take part in the rite known as the ‘Re-
version of Offerings’, which proclaims
that ‘the enemy is fallen” and that the
triumphant Eye of Horus now comes
as the 'maker of offerings’ for the
Ancestor King.

PHASE 5 BECOMING EARTH:
QSIRIS AND THE WATERS
Slowly the procession moves between
the ten columns of the Hall, the priests
bearing aloft their offerings along the
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central aisle as they move towards the
primordial realm of the White Crown
in the South, to the night of great sleep.
They file past scenes decorating the
hall's side walls, showing, amongst
many others, Seti raising the sacred
Djed-pillar, Seti offering flowers ta the
twin-headed god who "brings the in-
undation very greatly’, and offering to
all the ancestors of the past and those
who are to come in the nome of
Abydos,

Bearing aloft these offerings, which
are soon to be distributed to all the
altars of the temple deities and an-
cestral rulers, they approach the ‘Great
doorway of the King of Upper and
Lower Egypt, Menmaatre, protector of
the one who has created him’ and pass
into the small chamber with its four
pillars supporting a sandstone ceiling
covered with star constellations.

The figure of Osiris, the god who
supports everything on earth as far
as the sky, adorns these four sup-
ports, reminiscent of lines quoted
earlier from a hymn to Osiris which
says ‘earth lies upon your arm, and
its corners upon you, as well as the
four supports of the sky’ (page 33),
Then the food offerings are lowered

 bé fiviere ond i

:I'II'.l.--|l 5 :""'i,:'li:l.-..' i Hhis scene of Set

reverently offering to Osiris seated in a
shrine, Osiris twears the White Croun of
Lipper Egypt and the other white-crowmed
figure within the shrine is nong ather than
Seti himself. Here the living Horns king
affers te his Osivian self named as
‘Menmnatre, the great god” (Line drowiig

of a relief in the inner hall at Abydos)

onto stone benches on each side of
the hall, elose to the three innermaost
shrines of the temple, shrines which
include the scene of Horus watching
his own conception. Watching as [sis,
the female hawk, hovers above the
erect phallus of Osiris, the dead
tather recumbent upon a lion bed
deep in the realm of Sokar; watching
as the jubilating goddess strives to
bring forth new life from the midst
aof death.

Also shown in these innermost
shrines is the anointing of Osiris,
who wears the White Crown of
the South—that crown which Horus
also seizes from Seth in order to
rule Upper Egypt. And as the priest
sprinkles water over the offerings,
50 his chant hails the White Crown
of Re, the blessed source of salvation
and power.

Then the chant goes on to praise the
triumphant Osirian Ancestor King,
who now brings the Red and White
Crowns to Ptah and Thoth, symbaol-
izing his dominion over Seth within
Ptah's earth domain, his triumph over
detrimental forces incompatible with
a united realm. And this coming of
the Double Crown is associated also
with the coming of the inundation—
those life-giving fertilizing waters
which wash and purify the transfig-
ured kings:

Thiz f= that Wikite Crowre of Re
Wisich brings wour poter,
The incense winich puarifies you,
May the insndation place tself

Upon your Jead, may i prrify you



Hail 1o wou, O Ptah, O Thoth, deputy of Re.
You are pure, you are pure,
You are pratsed, you are pratsed,

Your son, the King, the Lord of the To Lands,
The Ancestor King N, given life,
has brouglt you

This White Crown amd Red Crowm,
witich s in Pe (Buto),
aeich is i Nekheb (ED Kab).

1t wonstes vou, it mdorns wou,

It makes fts place upon vou for ever,

Here again, the content of this chant—
its mention of Ptah and Thoth, its praise
of the purificatory inundation waters
and the Ancestor King who brings the
Red and White Crowns associated with
the ancient cities of Pe and Nekheb—is
remarkably similar to the fifth scene at
Abydos (pl 53). This shows Thoth call-
ing Seti, who wears the Double Crown
and sits before a table laden with food
offerings, to come to his chthonic
throne in the realm of the Memphite
earth gods, purified by the inundation
waters.

Through the power of these earth
rulers, the recurrent cycles of nature
are restored, through them the flowing
waters bring fertility to Egypt, and in

their suffering, death and mysterious
revival lies the secret to the annual
renewal of the seasons. All of which is
celebrated in this chant, honouring the
Ancestor King who has brought the
crowns of the united land and reached
his earth realm.

After this chant, priests then light
candles which are held by four torch-
bearers (pl 68). As they are lit, so the
chamber’s darkness is transformed
into a blazing palace of flame and fire.
Salvation enters the darkness of the
Osirian realm. A new chant now be-
gins, this time hailing the protective
power of the Eye of Horus, which safe-
guards both the deities of Egypt and
all the ancestral rulers who have served
the roval tradition:
The candle has comee - . . There Tus come

one wine proclaims wight after day.
The Eye of Horus has come.

shiminiy loriously m this sanctuary . . .
The Eye of Horus is your protection,

it spreads profection over you

mid overthrows your caemies.

Pure, pure 15 the beautiful one. [t has come,
the Eve of Horus, the beautiful One,

It tas come, the proclaimer,
the candle of new ful

Above 67 Water pours from the hands of
the Osirian King Osorkon 1l as he is
purified by priests (Relief on the Heb Sed
portal of Osorkan I from Bubastis)

Below 68 Vigmette of the four torch-
bearers from chapter 137A of the Book of
the Dead, They hold out torches fowards
a mummiform figure (not shown here)
before whom are set four basins (Papyrus
af Nu. British Museum, London)




68 The sacred right Eye holds two flames
wwithin the montain of the West, The flames
are held towards Hie enthroned Osiris as
the "King of the Living’ symbolizing the
divine potwers of eternal return (Relief in
the Ramessid tomb of Pashedu at Thebes)

This chant is a version of the ‘Chapter of
the Four Blazing Flames made for the
Akh-spirit’, chapter 137A of the Book
of Hhe Dead, The rubric of this chapter
says that the ceremony should be per-
formed over four flames made of red
linen soaked in oil which are carried by
four torch-bearers “who burn fire facing
the beauty of Re”"* [t also goes on to
say that it should only be enacted for a
close relative, being a great mystery of
the West, ‘a secret initiation in the
Otherworld', causing a person to appear

B4

as Osiris and in possession of power
“like this god', Tt is only to be performed
when it is desired that the Osirian per-
son should ‘arrive at one of the
doorways of the seven halls of Osiris’.
MNext the chanters intone their hymn
of praise to the divine powers of
Thebes and Heliopaolis, naming in turn
the ancestral rulers who have served
in their cults. Kings of the 19th
Dynasty, kings of the 18th Dynasty,
kings of the Middle Kingdom—all are
named, one by one, as rulers who
have served the deities of Egypt.
And so the thin veil separating
the living from the dead falls
away, as this illustrious ancestral
company come forth from their
evening realm to partake of their
meal with the reigning king. In his
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lifetime, each one has been a Horus,
each one, in turn, has been guided
safely through the gateway of the
West by the protective power of the
Moon Eye. Through them the tradition
of rulership has passed through the
generations, a vast chain of earth kings
stretching back through time.

Next—in unison—the flames are ex-
tinguished. How this is accomplished
is not stated but sometimes this was
done in temple rituals by placing the
flames in four basins filled with the
milk of a white cow. Or sometimes
they were extinguished on the floor.
Darkness descends once more. Or so
it seems.

But then the priest proclaims a
moving incantation of trust in the
power of that other great Eve, the



Sun Eye, that bearer of light and
enchantment, she who ever desires to
bring new life from Mamu, the western
mountain, at dawn:

This s that Eye of Horus
Through which vou become grent,

Through which yeu live ard e poeer
TTis s that Eve of Horas wdich voul ont,
And trrough wivich yow enchant your body,
What i it to you
that the Wediat-eye enters Manu
And Phat Hre god
Is comtent uith his posseseions?
she returns, she returns,
The Eve of Horus in peace
she returns, she returns’, The Eye

returns, the light returns, so the chant
proclaims, brought by the shining

power who can be none other than the
golden goddess of dawn, Hathor, the
great Sun Eve, that other Eye of Horus,
the glittering turquoise goddess of the
eastern horizon, who will never allow
the darkness to prevail (pl 69). She is
returning.®

When the candles were lit the chant
celebrated the Moon Eye of Horus, the
great protector of those in the Osirian
realm, the ‘one who proclaims night
after day’, and with whom the West is
entered.

But now, as the candles are extin-
guished and return beckons in the East,
the chant invokes the power of that
other great Eye, the Sun Eve, the Eve
of flame. For entry into the Osirian
realm and the West is with the moon,
but return is with the sun.®

And this is why we see Hathor in the
Book of the Dead as cow goddess,
stepping forth from the western
mountain (pl 70, overleaf). Before her
stands the heavily pregnant form of
the birth goddess, Taweret, holding
aloft a blazing candle—a promise
indeed that light and life are returning
in this realm of the dead.

PHASE &
CREATION: THE
WOREK OF GOLD

SHINING

Then the ritual continues with a great
hymn of praise, which gives voice to
the cosmic powers of Heliopolis and
glorifies the reigning Horus, His
appearance on the throne as the
servant of Egypt heralds the dawn
of a new creation, emanating from

Atum upon the Benben-hill of ori-
gins in Heliopolis. And included in
this new creation is also the Osirian
Ancestor King who is now embraced
by Atum.

His union with the Heliopolitan
creator reveals the ultimate return
of all to their primal source, it pro-
claims that the so-called dead in truth
exist forever within the eternal cy-
clic rebirth of the cosmos:

Hail te you, O Atum!
Hail te vou, O Khepri!

You are exalted as Height,

You shine forth as the Benben-sfone
Int the Temple of Benben in Heliopolis,
You spit forth Shu aud Tefened,

You place your arms around Hie King,
The Lord of the Two Lands,
the Ancestor King N,

Amd cntese that his Ka may endure for eoer,

It Monrishes—
the mame of Atum florrishes
The Lord of the Two Lands of Heliopolts

Even as flourtstt the divine offerings
Given by the Horus King N

For his father Ammen, Lord of Opet,
Together with firs Ennead,
Flourishing for ever,

Even ns flourishes. the nae of Shu . . .

Etwn as fTourishes thie name of Tefenet . .

Even s flowireshes the e of Gebr . .

Even as fourishes the mome of Nal ., .5

So the chant continues, praising all the
deities linked with Heliopolis, whose
names flourish because of the royal
priest of Egypt who provides them
with their cult offerings. And this
Heliopalitan king is shown seated be-
fore the Inmutef priest in the sixth
scene at Abydos (pl 34). By virtue of
this naming and service, through the
deeds of his heart and creative word,
the Horus King, like the demiurge
praised in the Memphite Theology, gives
existence to the whole company of
Heliopolis. And at this most profound
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moment in the ritual, on the very
threshold of creation, what could
be more felicitous than that the
power of the name and wvoice
resounding at the beginning of
the world should be celebrated?
Through the union of the reigning
king with his ancestors the cosmos
has been restored to primordial
unity; and through this great
paean of praise the cycle is called
forth anew.

PHASE 7 UNITING REALMS:
THE HORIZON EMBRACE
Creation renewed, the priests now
begin to retrace their steps in the
temple, moving along the aisle of
the inner Osiris hall, past the three
inner shrines for Isis, Osiris and
Horus, through the Ka-doorway of
the outer Osiris chapel, back into
the hypostyle hall. Day is indeed
dawning in the world beyond the
temple as they now pause before

70 The head of Hathor, surrounded by
papyrus plants, emerges like the new-
born from the mowrtain of the West, In
front of her is Tawerel, the hippopata-
mus birth goddess who assists women
in childbirth. She holds a !.‘urriivig_ﬂmnf
before a laden food-offering table. Within
the shrine on the left stands Sokar,
Hee chthonic hawk-headed god of the
necropolis protected above by cobras.
Together Hathor and Taweret enflome,
protect and nowrish the return of solar
life from the secret earth realm of Sokar-
Osiris (From chapter 186 of the Book of
the Dead, papyrus of Ani, British
Museum, London)
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re 71 Enclosed within a sun-
mic name of Ramesses 111
wded by the fwelve I{_*LHM
. tring of a relief in the

s 1] at Theb
The Ra

Dynasty

. Amenhotep 1, sits with his

Queen Ahmose-Nefertari in a

he row of seven shrines, And as
its= the close of a ritual for the
estral rlers at the dawn of day, a
great hymn of praise for the Two

=

id cull of

Regions' now soars forth, sung by the

temple singers who praise Amun-Re
at his glorious rising in the East. He is
the radiant god whose golden ravs
encompass both the Ancestor King
and the living Horus ruler.

As day dawns so the Living and the
Dead are held together for a wond-
rous moment, united and transfigured

mity whilst the whole
earth is bathed anew in beauty and
light—a union which is celebrated in
the seventh scene of embrace in the
Osiris shrine (pl 5

together in e

Somg 12 made to this noble god Amun-Re,
Lord of the Thrones of the Tuwo Lamnds
Sky and earth are full of his beauty,

He floods Hiems with the gold of Iis roys,
With life and pro

to the

» of the
My gpoui

than any
May

content for

May Amun fovour you for all vour deeds
Moy fie frvour vou, Tove o, perpetute yon,
pertiirote pour eremiies

deadd or




SA%eg? a”l‘Abydos.
The Threefold Palace




THE SEVEN SCENES Sets 1 1s portrayed as Shown as Horus, the Thoth presents fiery Solarized lsis plays skstrum
IN THE INNER the restored predecessor | living ruler, Seti meceives uraiis snakes to i with sun child image in
: and as an incamation symbols of legitimate miugmmiform Osiclan Setl | paos while Inmutel, the heir,
R e of the Theban god, succession—the soeptres of who nevertheless censes Setl as triumphant
THE TEMPLE OF Amun-Re, purified by Oirls—from Wepwawet manifists as the new Oirian king grasping the
SET1 1 AT ABYDOS Haorus the son of Osiris | the 'opener of the ways' ruler. Horus Sethian sooptre
SEVEN PHASES OF 1 RENEWAL 2 JUSTIFICATION 3 REGENERATION 4 GLORIFICATION
TRANSFORMATION | perival of AmunRe | Horus grasps the power Exchange of hearts Glorification of the lifetime
IN THE together with the of Seth and is and manifestation of Isis's child: transAguration
ANCESTOR RITUAL deceased king embraced by Osiris of Ba-power in the solar circuit
BOPILY REASSEMBLY DANGEROUS ENTRY THE HEART OF THE VISTA OF A LIFETIME,
Purification with water | INTO THE LIFE-REALM. SACRIFICIAL BEAST Libations for Re are
PRINCIFAL RITUAL —Take your head, Enbalting of the naes i= brought along with accomparied by an incant-
ACTIONS AND unite with your bones, | shrine which symbolizes | hvmns invoking Horus as | ation praising the birth, life
fasten your eyes in Horus grasping the a sewually vital nder; the and old age of Horis-Fe,
LITURGY. OF THE their place’ phallus of Seth. Hymn power of the Red Crown child of sis and Osirs
ANCESTOR RITUAL | sinmonING TO THE celebrating Horus when the ancestor king | INCENSE 15 BURNT around
MEAL ‘Spell for bringing | embraced by Oslris and appears as o risen Lower | the shring accompanied by a
the: god o his msal— receiving the Moon Eve Egvptian ruler; and hymn— Awake in
"Coanet, O Amun-Re . from Thoth “that you may | praising Horus s he feeds peace’—praising all the
Comae. fo your body’ have power through it the defties in Heliopolis | occupants of the solar boa
SEVEN EPSODES Shabaka rencws the Geb's final judgement Uraeus snakes appear on Praise of the
IN THE worm-saten fext as a affirms Horus-Wepwawet | Horus' brow, Rescued Osiris Mistress of Life
monument fo. Prah. rather than Seth as Osiris’s as fertile earth power. who unites. with divine
MEMPHITE Praise of Plah as legitimiate successor on the | Praise of Plah as creator of hearts and is
THEOLOGY ruler of Egypt throne of the Two Lands the Haliopolitan Ennead @ source- of fertility

THE THREE REALMS

IMAGE REALM:

LIFE REALM: REGENERATION

REINTEGRATION
SUGGESTED TEMPLE HYPOSTYLE
LOCATION HALL INNER OSIEIS HALL AND SHRINES

HIS THEN IS HOW the 19th Dynasty

Ancestor Ritual may have been
enacted in an Egyptian temple.! In its
essence it is a threefold passage of
rebirth, encompassed in seven stages.
First comes remmtegration—the cult
renewal of the physical body and
related aspects. The middle phase is
devoted to the regeneration of life in
the heart realm. And it closes with the

a0

service of Osiris which leads to cosmic
Heliopalitan rebirth.

These three ritual spheres are
also encapsulated in three separate
speeches which Osiris makes to Seti I,
Significantly the three speeches are
located together on the entrance thick-
nesses of that key inner Osiris shrine
containing the seven scenes of trans-
formation, with each speech being

repeated on both thicknesses.” Three
times Osiris declares that he has come
to Seti's temple, and in each speech he
praises a different aspect of his
appearance there,

Firstly he says he has come to the
temple ‘with a loving heart’, affirming
that his heart is ‘green’, because of
everything that Seti has done there,
like ‘a son who respects his father’.
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by the inundation, purified by Re 4 union associated with the
is calbed to his before the great and small | horizons of dawn and dusk—is
medl by Thoth Enneads of Heliopolks acclaimed by Ists and Horus
5 BECOMING EARTH | & NAMING THE SOURCE 7 UNION
Calling forth ancestral Emanation of Heliopolitan Hymn of praise
spirits to receive creation with Horus v the sun
food offerings king; as foundation in’ the horizon
REVERSION OF RENEWING THE DIVINE | SONG OF THE TWO REGIONS
OFFERINGS on the altars of DFFERINGS  Invocation praises the radlance of the
kings is announced in for Heliopolitan creation— sun god rising in the horzon
hymn which states ‘your | coming into being through and his gift of life to the
enemy [Seth] is fallen’ the poswer of naming and Ancestor King, Amun:-Re
LIBATION SPELL imvoking | croative utberance. "Hail to both lovingly gares on the
the White Crown you, © Atum! Hail to reigning Homus and blesses the
PRIESTS LIGHT CANDLES | you, O Khepri! ... you Ancestor King. ‘Sky and carth
to call forth ancestors—"The spit fosth Shu and are full of his beauty, hee floods
flame has come, the eye of | Tefenet . It floorishes the them with the gold of his rays,
Horus. has come’ name of Atum fAourishes’ with life and prosperity ...’
Second rescue of Appearance of Horus the ruler
Cisiris whi becomes Harus, the son of Dsiris appenrs in the embrace
fertile sarth power on the throne of his father. Oksiris,
in the solar circuit of Upper and and the gods befrre im
at Memphis Lower Egypt and after him

PRIMORDIAL SPHERE: REBIRTH

FOUR-PILLARED CHAMBER

This is the green Osiris speaking, a god
wha proclaims the greening power of
=== heart because of his son's deeds.
In the second speech Osiris declares
Si= contentment with the temple’s
sowsical appearance: How splendid for
= are its floors’. And he says he will
e=sure  that Seti appears as
god-like” in Abydos. In other words
%= here confirms his pleasure with his

physical temple as a cult space; and his
intention to glorify Seti as a divine
being in the terrestrial setting of
Abydos. Just as Amun-Re and the
Ancestor King become ‘god-like’ at
the beginning of the Ancestor Ritual,
so Osiris will ensure that Seti too
appears in a similar way in his temple.

His third declaration affirms his
‘earth’ aspect, and his dependence on

Table 1 Concerdance of the Ancesfor
Ritual, the inner Osiris Shrine and the
Memphite Theology

the living king at the head of the Ennead
for his food offerings in the West. ‘1
know that you are beneficial. May [
receive and may vou act for me after-
wards. As you are at the head of the
Ennead, so I am on earth’,

CROSEING THRESHOLDS: THREE REALMS

So clear is Osiris about these three
dimensions he experiences in the tem-
ple that it would be surprising if this
threefold, heart-centred wisdom of the
world were not enshrined in the
temple’s architectural form, decoration
and cult, In other words the Abydos
temple had to accommodate a
threefold pattern of ritual-working,
traversing an ‘Image’ or 'terrestrial’
cult realm, a mediating ‘Life’ or Ka-
sphere linked with the greening power
of the heart, and finally a primardial
third realm belonging to Osiris as an
earth deity in the West—three realms
corresponding with the threefold way
of rebirth in the Ancestor Ritual,

It is, of course, difficult to be sure
exactly how the stages of the ritual
would have been located within the
Abydos temple or precisely how the
ritual might have been performed. But
if we look closely at Seti's temple,
particularly in its original conception,
it becomes clear that it has been
organized around a threefold plan—
excluding the rooms in the south wing
for storing cult objects and preparing
food offerings, as well as the various
additions made by Ramesses II
According to the publication of the
temple, the most important parts in
Seti’s reign were the four-pillared Osiris
chamber, the inner Osiris hall and
Amun-Re's shrine, all of which were
finished during Seli's reign.?

And it is striking how ideally suited
the temple lay-out seems to be for a
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+-PILLAR CHAMBER

PRIMORDIAL
REALM

‘REBIRTH’

Above 73 Plan of the innermost part of
Seti I's temple at Abydos showing the
three realms associated with phases of
the Ancestor Ritual

Facing page 74 Standing on the head
of a god who holds the praisers of West
ard East, a goddess called ‘She who
vanquishes’ raises the sun aloft from
the darkness (Scene from Hie Book of the
Earth in the sarcophagus chamber of
Ramesses VI's tomb at Thebes)

ritual like the Ancestor Ritual, with its
three essential parts of an outer
hypostyle hall housing the seven
shrines for the cult images, the three
inner shrines for Isis, Osiris and Horus,
and finally the innermost primordial
area of the four pillared chamber.

In the hypostyle hall it is Amun-Re's
shrine which is placed firmly in the
central position. Here is the sacred
space devoted to rites for the “cult
image’, for the re-membering of the
body and all its faculties, for the re-
newal of Amun-Re as the supreme cult
ruler of Egypt.

At the back of each shrine, apart from
the Osiris shrine, there is a ‘false
door'—the place in funerary architec-
ture where a deceased person’s Ka could
receive food offerings. In six of the
shrines this door seals off the room
from the inner hall beyond, but in the
Osiris shrine this area is completely
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INNER HALL

AND CHAPELS
LIFE
REALM

‘REGENERATIONT

open giving access to the other side.
Here lies the inner Osiris hall in the
rearmost part of the temple, with its
three shrines immediately on the right
dedicated to Isis, Osiris and Horus—
the central shrine containing the seven
scenes associated with the Ancestor
Ritual. By crossing the threshold
normally reserved for the false door,
the Egyptian ritualists entered the ‘Life’
or Ki-zone of the temple; and these
three shrines need to be understood
within this “Life’ space.

Finally, crossing along the axis of the
ten-pillared hall, passing near scenes
which include Seti offering to the
Inundation god and to the ancestors,
the innermost four pillared chamber is
reached. Not all the details of the
decoration can be gone into here, but
in this primordial part of the temple
figures of Osiris adorn the four
supports of the ceiling originally
strewn with stars. There are also stone
benches where offerings could be
lowered when candles were lit to call
forth the ancestral dead. It is, in short,
a room highly appropriate for the final
part of the Ancestor Ritual.

RESTORING BONDS: REMEMBERING NAMES

A threefold view of the world runs
right through post-Amarna religion,

expressed not only in temple and tomb
architecture but also in hymns in
different deities.*

This was not new. Even before
Akhenaten the three realms were an
important structural principle in tem-
ple design. As discussed in Hathor Rising
(Queen Hatshepsut's terraced temple
at Deir el-Bahri is also based on a three
fold division of ‘Image’ realm, ‘Life
sphere and ‘Primordial’ realm, highly
reminiscent of Seti’s temple at Abydos”

Yet there are also important differ-
ences. As we shall see in Part 3, Seti's
temple harmonizes with the nocturnal
cvcle of the sun whereas Hatshepsut's
temple—like the beautiful threefold
temple of Queen Nefertari at Abuo
Simbel—has more affinity with the
sun's daytime cycle from dawn to dusk
than with the night passage.

At Seti's temple in Abydos both the
architecture and the decoration seem
to spring from the king's profound
wish to rebuild a living connection with
the ancestors, a connection, moreover
which is deeply rooted in the heart and
power of the female life-bearers.

Such a wish is perfectly understand-
able, given that this connection had
been brutally severed in Akhenaten’s
reign. Responding to Akhenaten's
trinitarian view of the daytime
celestial solar Creator, Seti here sets
out a threefold view of the world
appropriate for Osiris and the night,
articulating it with such clarity and
precision that there could be little
room for misunderstanding its troe
nature. In this wonderfully executed
temple, planned to the smallest
detail, Seti restored the crucial con-
nection with the past. And by means
of a great pathway leading through
successive halls and chambers, the
Egyptians once again were brought
to the place where light shines in
the darkness, to that awesome
threshold of meeting with the royal
torch-bearers who had all upheld the
traditions of Egypt.
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O SOME READERS the Ancestor

Ritual may seem a predominantly
masculine concern, even though Isis-
Hathor appears at the heart of the
ritual. Certainly the two surviving
versions of the Ancestor Ritual were
both composed for a male ancestral
ruler—Amenhotep l—but they do not
necessarily give a balanced view of
ritual life in the 19th Dynasty. For we
are always dependent on the often un-
representative finds of excavators for
our knowledge about ancient Egypt.

Clearly though his mother, Ahmose-
Nefertari, was also highly honoured
as a powerful ancestral queen during
the Ramessid period. In one of the ver-
sions of the Ancestor Ritual she is
named together with her son as a re-
cipient of offerings.! And we need but
look at a 20th Dynasty private tomb
scene at Deir el-Medina showing
Amenhotep | and Ahmose-Nefertari,
her face painted black, seated at the
head of two rows of male and female
past rulers, to appreciate how strongly
the Egyptians sensed the connection
with their female predecessors.?

But it could be argued that it is still the
mythical pattern of Horus succeeding
Osiris upon the throne of the earth
god, Geb, which predominates here,
That it is Osiris’s resurrected powers
and the triumph of Horus over Seth
which are uppermost in the ritual.

But this is only half the story—the
‘earth’ half—for Geb's partner in the
Heliopolitan Ennead is the sky god-
dess Nut, his heavenly counterpart
and the mother of Osiris. Heaven too
has her ‘way of the heart’ correspond-
ing directly with this earth ritual of
transformation, though, as we shall
see, her way does not always appeal to
her male partner.

To discover this celestial ‘way of
heaven’, however, we must look at
texts and representations on ceilings in
Ramessid royal tombs at Thebes, and
also in that puzzling subterranean
edifice known as the Osireion, close
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Above 76 Plan showing the spatial
alignment of the Osireion with the main
temple at Abydos, The second transoverse
chamber, with representations of Nut
on the ceiling, is located directly behind
the inner Osiris kall of the temple

Previous page 75 The sky goddess Nut
liolding the ram-headed sun god in one
hand and a solar disk in the other
(Scene from the Book of Caverns in the
tomb of Ramesses VI at Thebes)

to Seti's temple at Abydos. The dis
cussion of Seti’'s temple in earlier
chapters made no mention of this
other building located behind it,

Yet undoubtedly this subterranean
edifice, built like an Osirlan grave
sanctuary deep within the chasm of
earth, had profound meaning for the
Osirian temple complex as a whole
and holds crucial clues about the
cosmic meaning of the Abydos ten-
ple, as well as the Ancestor Ritual?

Today the Osireion lies in a forlom
waterlogged condition, its roof having
long since caved in, and its columns
and walls continually eroded by rising
ground water (pl 79). Nevertheless
the excavators’ reports make it clear
that originally it appeared from the
outside like a large mound sur-
rounded by a grove of trees—yet one
more mound to add to that long list of
sacred mounds known throughout
the ancient world.*

The entrance into its interior is
through a doorway constructed close
to the. northwestern corner, the gate-
way to the Underworld, As in the
royal tombs at Thebes, leading down-
wards into the interior is a long
sloping passage, which was decorated
with scenes from the Linderworld Books
during the reign of Seti's grandson
Merneptah. Eventually a second pas-
sage is reached, branching off to the
left. This gives access to a large trans-
verse chamber covered with texts
from the Book of the Dend and over-
shadowed by a figure of the sky
goddess, Nut, carved on the roof.

Through this chamber an enormous
hall is reached, the deepest, most
mysterious chamber anywhere to be
found in Abydos. A stone ‘island’
once rose up in its midst, surrounded
on all sides by water which flowed
into specially prepared channels
Upon the island were ten rose granite
pillars supporting the now collapsed
roof; and at each end there was a stair-
case descending into the water, Two
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cavities, one oblong and one square,
were cut into the island’s floor be-
tween the pillars, recalling the way in
which, in some royal tombs at Thebes
(including Seti's tomb), the sarco-
phagus was E'IlllL'L‘ll in a sunken area
cut into the floor of a columned hall
deep within the tomb.

But who or what originally lay
shrouded on the island in this strange,
mysterious cavern is unknown. A
royval burial as such it cannot have
been, since this took place in the royal
tomb at Thebes, Yet there is no mis-
taking the Osirian nature of the
rehitecture, Mor the fact that who-
ver, or whatever, lay in the centre of
this island would have rested on the
fluctuating subsoil waters, and would

ave been drawn into the annual
rwvthm of the Nile inundation waters
pping around the island, waters that

gan to rise dramatically at mid-
summer and then gradually ebbed
vay as the season of Peret ‘Coming
rth’ approached in the regular
vthm of the year
This subterranean floating island
the

ep earth counterpart to the Osirian

ried within a mound provides

ple above, the holy underground
ern entered from the Northwest,
ch enshrines the mysterious re-
val of life, of reincarnation—a
und, moreover, which, when seen
m outside, was a place around
ch vegetation grew, springing
m the risen earth like grain grow-

from the mummiform body of
s (pl 28),

our goal lies within the room

nd the island. This transverse

, separated from the island by
innel, seems to have been totally
macoessible, and most of the decora-
n its walls has long since been
ied by the rising water. It is,

ver, the part of the Osireion

i closest to the temple above
Il being perfectly aligned with
ner Osirs hall of the overground
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Astronomical Texts

SECOND TRANSVERSE CHAMBER

MNortheast wall

And here, thank-
fully preserved on the sandstone

temple (pls 76, 79)

ceiling, are two figures carved during
Seti's which show the Helio-
politan sky goddess Nut arching her

reign,

body across the ceiling to form the
great vault of the sky.

In the scene on the ceiling’s south-
she is raised aloft by her
father Shu,

west side

an act that brings light

Book of Nigit

“L:-.HIILH “.rn”I ‘-Il
chambers and central island of the
Orsireion al Abydos

again into the world at dawn (pl 143).

NHE the transoerse

The globe of the sun rolls on her feet as
she gives birth to this light from be-
tween her thighs; another globe is by
her mouth as she prepares to swallow
the western sun at the close of day.
MNear her mouth there is also a great
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winged solar disk, a cosmic image

associated with both the celestial sun
god and the triumphant Horus of
Behdet in his combined solar and
hawk aspects, whose important cult
centres lay in the Delta and at Edfu in
the South. Usually the outspread
wings of this visionary cosmic bird
encompass the sky as he hovers over-
head, watchfully gazing down to
earth, guarding all that exists. But in
this scene of Nut his wings hang down
in a position of rest,

He is in repose, close to the yawning
black hole into which the sun and stars
are sucked at evening, swallowed by
the great sky mother who ejects them
from her vulva at dawn. For her
alternately death-bringing, life-giving
motions are the way of the celestial
order, the regular course and move-
ment of the vast starry circuit. And to
elaborate on this starry pattern,
decanal star lists have also been in-
cluded on either side of Shu, setting
out the times of various celestial
movements.

Alongside this image of Nut raised
by Shu is another arched figure of
the goddess covering the northeast
ceiling. Here, however, she holds
King Seti within her arms in a cos-
mic embrace. And beneath her
star-spangled body is not Shu rais-
ing her aloft, but rather a sequence
of scenes showing the sun god's
passage through the gates of the
night—a journey known today as
the Book of Night (pl83). It is this
journey which is carefully aligned
with the inner Osiris hall of the
overground temple, albeit con-
cealed deep within the Osireion.

Here in the innermost part of the
Osireion both day and night have
been symmetrically juxtaposed in
these two images of Nut on the ceiling,
And the accurate alignment of these
scenes with the inner Osiris hall is
hardly a spatial coincidence. Rather it
is a hint that these reliefs of Nut are
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78 Detail from the rvelief of Nut on the
southwest half of the ceiling in the second
transverse chamber of the Osiveion at
Abydos. The goddess is about to swallow
the setting sun shown at her mouth,
initiating his journey of death and
rebirth through her body

deeply linked with the inner mysteries
of Seti's overground temple.

It is imperative, therefore, to explore
these texts and images in greater
depth, starting with the sun’s entry
into the arms of the mother goddess at
dusk. The next eight chapters explore
the meaning of this hidden night
journey made by the sun, a journey
which will take us through the
terrifying gateways of the goddess as
shown on the ceiling’s northeast side.
Then in chapter 18 we arrive back at
the dawn scene of Shu and Nut on the
southwest side.

UINWEARYING STARS: THE SLINSET WAY

In both images of Nut, dusk and the
approach of night are associated with
the head and arms of the goddess as
she bends towards the west, stretch-
ing to take the sun and stars into her
cosmic embrace. Bevond the feet of
the goddess when she is raised by Shu,
Seti also placed key inscriptions, part
of the Book of Nut, about the meaning
of dying and living, of rising and
setting in this heavenly circuit ruled by
the mother goddess. One of these
texts, known as the Dramatic Text, is
factual and succinct about the meaning
of this incessant starry rhythm:

It happens that one star dies and another

lives every decade of days”

For only by one star relinguishing its
place in the heavens can another star
be born again at dawn. Dying and
living, ascending and descending, this
is the pattern of existence weaving
through the New Kingdom view of
the celestial order. It is an order,
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moreover, which complements that
other view of the stars so beloved of
the Old Kingdom Egyptians—a view
centred on the Imperishable Stars of
the northern sky, eternally swinging
around the Pele Star, stars which
never rise or sel—and to which the
Osirian king ascends as described in
Old Kingdom Pyramid Texts

In short, these *dying and living” stars

are the decanal stars, rising and setting

with the sun in the awesome sk

realm ruled by Nut which borders on
| total darkness, its outermost limits
profound and obscure, remote from
sunlight.

Seen so clearly, in the brilliant
Egyptian night sky, the sweeping
movement of these stars, r]nu'mnr';
round a great heavenly eircuit in the
train of the sun from East to West,
provided a way of measuring out the
civil year with its twelve months of
360 days divided into three seasons
(plus five epagomenal days). And
| these stars also marked out the hours

of darkness from sunset to sunrise.

Ranged in a belt slightly south
of the ecliptic, just beneath the
Zodiacal constellations, each of the
decans—which comprised 36 separate
star groups—rose with the sun in
successive ten day cycles, beginning
with the midsummer appearance of
Sirius {or Sothis), the star of Isis, which
inaugurated the Egyptian New Year.
Each decan was guarded by its own
individual genie; and as each star
group rose in the East, so another
decanal star set in the West, its work of
telling the hours at an end.

Why a decanal star needed to sink
down and die is also explained in the
Drramutic Text, as well as in the demotic
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commentary on the text preserved in
the later Carlsberg Papyri. After it sets,
it first enters a period of rest, coasting
in the West, during which it is also still
visible though its work of telling the
hours is at an end. Then it is seen no
more as it disappears inte the mys-
terious realm of the Dhoat which the
sun also enters at night.

Dl has been translated as Under-
world" or ‘Netherworld® in this book
but it is important to remember that
the Egyptians understood the Duwnt’s
location in various different ways.
Sometimes they perceived it as part of
the cosmic circuit in the night sky;
sometimes as the interior of Nut's
body. But equally it could be the
chthonic earth realm of Ptah-Sokar-
Osiris which Re entered during his
night journey,

However this realm is interpreted,
the texts make clear that, at any one
time, seven decanal stars are in the
Davat, each one spending a period of
70 days there (a period corresponding
with the behavioural pattern of Sirius,
the star of Isis, and with the length of
the mummification process), During
this time all the impurities of the womn
star body drop to the ground, ‘its evil
falls to earth’, so it is said in the text,
And during this process of death and
rebirth, each star is totally bereft of
either name or identity:

There is no speaking the name of the one
lopsening for 70 days,

But miraculously each star is also
preserved in this place of purgatory.
For after the period of purification is at
an end, each one dissolves into a liquid
state caused by redemptive tears fall-
ing. These tears create a great lake of
renewal for the new star life, which
swims around in the life-giving waters
in the form of a fish.

Such tears bring release from suffer-
ing, creating wetness and new life for
each decanal star. And it is also clear
that each star must undergo this deep,
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dark journey of purgation within the
Dreat in order to strip away every-
thing old and wom. Only in this way
can a new star body be born again,
coming forth pure and living, ready to
rise in the East once more at dawn.
The life of a star begins in the lake. When
it begins in the water, [t begins as a fish,
It flies upward from the Great Green as
an image. So the stars live

Clearly, the behaviour of Sirius
{Sothis), the star of Lsis, is the protoype
for all the decanal stars. But the con-
stellation of Orion too is crucially
important in the decanal cycle. This is
the star group of Osiris, portrayed in
astronomical reliefs as a striding man
forever looking behind him, perhaps
to make sure his sister-wife, Sirius-Isis,
is indeed following him. Closely
linked with Sirius in the heavens, the
Egvptians associated the rising of
Orion in the southern sky, after its pe-
riod of invisibility, with the coming of
the inundation. And undoubtedly the
fate of Osiris is interwoven with this
decanal cycle of living and dying.

FLIGHT CF THE BIRDS; THE
NORTHWEST PASSAGE

This starry way of purification and re-
demption, of living and d:.ri.ng,, is also
harmonized with the annual return
and disappearance of the migratory
birds, as told in inscriptions located
beyond the head of Nut in plate 78,
that is in the northwestern outermost
limits of the sky, beyond the bounded
circuit of sun and stars,

These inscriptions tell about the
migratory birds which fly to Egypt
each vear, lured back by the green
abundance of nature on which they
feed. Twice a year vast numbers of
these birds winged their way through
Egypt, once at the beginning of the
Egyptian springtime season of Peret
and once towards its close, as they
made their journeys between Europe
and central and southern Africa. But

the Egvptians also gave a peculiar
twist to these migrations in the
inscriptions here in the Osireion,
overlaying them with a religious
significance which only they could do.
For, after these migratory birds have
alighted ‘beneath the brightness of the
sky’, it is said that they take on the
shape of Egyptian Ba-birds—those
birds which leave and return to the
body at will—becoming ‘human-
headed’ and ‘bird-shaped’, speaking
with human tongues:

These birds have the faces of humans
and the forms of birds; and the one
thereof speaks to the other in human
speech, Now after they come to eat herb-
age and to feed in Egypl, they alight
under the brightness of the sky and as-
sume their shapes as birds.?

Once transformed, they are ready to
take their flight across the body of Nut,
like the Ba-birds shown swooping
through the night sky on the interior
of coffin lids. In one example, in the
British Museum, a human-headed Ba-
bird is named significantly ‘the great
god who comes forth from the Dwat’,
and perches beside the shoulder of
Osiris—a bird who has taken the same
flight of death and rebirth as the stars
in their night-time journey. '’

BIRTHING THE SUN: THE SUN MOTHER

This starry way Is also the way of
renewal for the sun god, who passes
through death and darkness in the
Dhat to resurrection and new life,
However, his night journey is only
summarily dealt with in the texts near
MNut's mouth in plate 78. It is said that
when Re (identified here with Horus)
enters the West in the first hour of the
evening he is transfigured and puri-
fied in the arms of his father Osiris.

A radiance shines forth from him in
this welcoming embrace which initi-
ates his entry into the Dwat along with
the stars. Then, in accordance with the
alternating rhythm of creation, the




text describes his return to existence as

‘the great god in Behdet’, born in
Upper Egypt as the white-crowned
king of the South, who has travelled
through the female body:

It 15 in her first hour of evening that the
majesty of this god enters. He becomes
transfigured, he becomes beautiful in the
2rms of his father Osiris. He is purified
therein. The majesty of this god sets in
Hte in thee Diwat in her second hour in early
might, The majesty of this god gives
commands to the Westerners and cares
for those in the Dwab. The majesty of this
god goes forth on earth again, having
come into exdstence in Upper Egypl. His
strength is great again like at the frst
tme of his creation. He comes into
euistence as the great god in Behdet. It
= to the boundaries of the firmament of
Seaven, to her arms that the majesty of
this god travels. He enters her . .. in the
=ight, in the hour of middle night and
=e travels in the darkness whilst these
stars are with him. !

Brought to birth as the white-crowned,
victorious solar hawk, the protector
of Osiris and those in the West, ‘the
great god of Behdet' soars forth as
creator from the darkness of the Duaoat
to give light to the world. Or, as the
text near Nut's thigh says of Re, 'He is
strong ... when he goes forth' at his
appearance, which coincides with the
great birth of sun, moon and decanal
stars in the annual course of the year.

However, such an appearance is not
restricted to the sun god, for as we
shall see in the following chapters hu-
man death and rebirth is also based on
this annual cycle of the sun and stars.
So too, like all humans, the Egyptian
king follows this recurrent cycle of
death and rebirth through the mother
goddess,

Understandably perhaps, this way of
Nut holds little appeal for those on
earth, particularly her partner, the

80 The sky yoddess Nut depicted as a sow
suckling her piglets (Faience statuette in
the British Museum, London)

earth god, Geb. Horrified he watches
her outrageous destruction of their
children as she swallows them each
night, and, in a quarrel with Nut
recorded in the Dramatic Text he
disparagingly calls her the 'Sow who
eats her piglets’.”

But to no avail. The way of this great
mother beast is upheld by their father,
Shu, the air god of Heliopolis, and he
warmmns Geb not to interfere, since Nut
not only gives birth again to those she
devours, but also protects each one of
these stars throughout its ordeal. "Not
one among them falls’, he says. All are
safe and contained by the great
Maother.

Although Nut's deeds may seem
incomprehensible to those on earth,
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Left 81 Outstretched figure of Nut
sculpted it high relief on the interior of
the sarcophagus lid originally made for
Seti I's grandson, Merneptal but later
wsnrped by King Psusennes 1 Lying in
his coffin, face to face with the rebirth
goddess, the king, her son, is reborn
through her (Egyptian Musenm, Cairol

Right 82 Figure af Nut on the interior of
the 26ih Dynasty sarcophagus lid belong-
g fo the god's wife, Ankhnesneferibre.
The jowrney of death and rebirth Hrrough
Nubt's body is indicated by the sun-disks
lecaled at her throat, her veloa and her
loweer limbs (British Musewm, Londos)

nevertheless there is reason and order
in her ceaseless activity and constant
protection for those in her care.

GODDESS POWER THE INNER JOURNEY

Yet more information about this night
journey through the body of the
mother goddess is set out in a unique
text known as the Shadow Clock Text,
which is inscribed beyond Nut's feet in
the scene when she is raised by Shu.”
It is supremely important, since it
is the only known text which so
unequivocally correlates the twelve
hours of the night with twelve differ-
ent interior parts of Nut's body—
fwelve stations of the divine female
body through which the sun passes
each night.

The first two hours are spent outside
her body, beginning in the first hour at
fer hand. The second hour is at her lip,
the third her tooth, the fourth her
throat, and the fifth her breast. Unfor-
funately the hieroglyphs for the sixth
and seven parts of the body are diffi-
cult to interpret, though Dimitri
Meeks has suggested that these may
s=fer to the lungs and liver.” Then
comes the eighth hour at her gall blad-
der, the ninth hour at her intestines,
% tenth hour at her vulva and then,
=fter the damaged name of the elev-
enth station, comes the twelfth hour at
Ser thigh. Like the chakras linked with
Siferent parts of the body in Eastern

religions, so these stations are some-
times marked by individual sun-disks
strung along Nut's body (pl 82),

Clearly, Seti | was concerned to
locate these highly significant texts
and images about death and rebirth
through Nut close together on the
same ceiling of the Osireion, But why
should he have wanted to set out cor-
respondences between the night
hours and the body of the goddess,
other than the obvious explanation
that Nut's act of swallowing the sun
each night inevitably meant a journey
through her interior?

In fact, what lies behind these corre-
spondences are complex Egyptian
notions about the relationship be-
tween the body’s internal organs and
the processes of death and rebirth—
notions which are perhaps difficult to
comprehend for a modern mind
schooled to understand the body
simply as a physical entity. To the
Egyptians, however, the body was
sacred, and increasingly throughout
the New Kingdom there was a ten-
dency to emphasize a wisdom related
to the body—whether in the form of a
cult image or the human body itself."

The Shadew Clock Text represents a
less widely known strand of ancient
Egyptian body wisdom, though to ap-
preciate its content fully we need now
to correlate these twelve regions of
Nut's body with events in the twelve
night hours as shown in the Book of
Night om the other half of the ceiling in
the Osireion. Manifestly, Seti saw such
a connecton between them, or why
else would he have placed the Book of
Night across on the other side of the
ceiling from the Shadow Clock Text?
And once these texts and images are
seen together, what emerges is a pow-
erful Egyptian teaching based on the
inner female body, a map of body en-
ergy, so to speak, in which each
interior part of Nut is at the same time
a cosmic place of transformation cul-
minating in glorious rebirth at dawn.
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83 The earliest known appearance
of the Book of Night is the incom-
plete version inscribed by Seti 1 on
the ceiling of the second transverse
chamber in the Osireion at Abydos.

This would have shown all twelve
hours of the nocturnal journey.
But Setil did not live to finish the
decoration of the transverse chamber
and only the first seven hours were
completed, although traces surovive
of preliminary work for the next
frours.

The journey begins at sunset in
the west, in the arms of the sky
goddess Nut and the second and
third hours are at her lips and leeth.
During the fourth hour, which is
associated with the throat of the
goddess, the travellers then pass in-
side her body.

So the processions of figures, in
the three registers beneath the sky
goddess, are to be understood as
entering her body. The middle

-

register shows repeated images of
the sun god, Re, sailing with Maat
through the night hours in the sun-
boat, towed by the Uniwearying
Stars. Abave Hiis there is a
tial® register showing the divinities
associated with each hour. The

Hieme of the bottom register—awhich
portrays the successive stages of
post-mortem transformation—is
human experience after death.

This remarkable night journey
retained the devotion of Seti's
descendants and appears on the
ceilings of Ramessid royal tombs at
Thebes and subsequently in 22nd
Dynasty royal tombs al Tanis.

By the time of the 25th Dynasty
the Book of Night (like the Under-
world Books) began to be included
in the decoration of private tombs al
Thebes; and extracts from the
journey continue to appear on
much later sarchophagi dating from
the Ptolemaic era.
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RE YOU NOT AWARE,
Equypt is an image of hea

."1.'-|'|'r"r"l.'£-i. Hhrt

1, or, to be

more precise, it is the place where all the
aperations which rule and activate e
celestial powers are transferred and
;"J'*.'_I'-!'L'fl:'lf ltere belpge. IF the truth be told
our land is indeed the temple of the
(From the
Perfect Discourse of Hermes)

wiole world,” Asclepius or

We have dwelt at length on the
inscriptions surrounding Nut in the
aloft. But
now, if we are to go more deeply into

sceng when Shu raises her

the meaning of this rebirth process
through the great cosmic mother, we
must turn to the outstretched figure of
Mut embracing King Seti on the north-
east half of the ceiling. For here, in the
space enclosed by her body, is a
sequence of scenes showing Seti
standing together with Re and Maat in
a boat cabin around which a huge
serpent coils (pls 83.84). Rearing up
behind Maat is another serpent, in-
stantly evoking her snake character as
she offers a ‘life’-sign to the sun god.*
Manifestly Re lives from this goddess
sailing with him, accompanied also by
the gods Hu ‘Word® (or ‘Command”)
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and 5ia ‘Understanding’ (or ‘Intelli-

gence’) in the boat, which is towed by
the decanal ‘Unwearying Stars'.

Such a grouping instantly recalls
those vivid scenes in Kheruef's tomb
at Thebes, portraying Queen [':'_1. e and
Amenhotep Il being towed in the
evening sun-boat during the first Sed
Festival, when ritual dances were also
performed for Hathor, the starry
night-time goddess who brings the
king to dawn.” Mor is the
irrelevant: the texts accompanying
Abvdos

COMPAarison

this nocturnal journev at
clearly identify it as a journey through
the female gateways of rebirth.

These scenes in the deepest chamber
of the Osireion are the earliest known
version of the Book of Night, an illus-
trated cosmographic text describing
the path of rebirth as the crew of the
solar boat pass through terrifving
gateways during the twelve hours of
the night.*
through which they pass are female,
the hours of the night are also female,

These terrifying gateways

and the terrain through which they

travel is the divine female body,
Seti—undoubtedly in response to

Akhenaten’s denial of rebirth through

the mother goddess and the re

juvenating power of darkness in the
solar circuit—is the first king known t
have revealed this journey through
And that he sets it
out alongside an image of Nut as the

the female gates

daytime goddess being raised aloft by
the Heliopolitan air god Shu (pl 143) is
profoundly significant,

Such a juxtaposition suggests that the
king was intent upon reaffirming that
the Heliopolitan daytime cosmos up
held by Shu, so beloved of Akhenaten
in the early phase of Amarna religion
must be reunited with the mysteries of
the night*
the alternation of day and night, the

The rhythm of the seasons
exit and entrance of the stars fron
the Dwat during their purificatory
journey—all the different, contrasting
i.'l!'-h'IF-l.'\'- of the HL"IUFNIMH starr
circuit of renewal—must never again
be severed from one another, as had
happenend in Akhenaten’s reign.
This was a crucial message of the
Memphite Theology (chapter 1) and the
same theme seems to have been hams-
mered home in these bwo different
carvings of Nut on the ceiling of the

Osireion. The Heliopolitan creation of
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dtum and his Ennead must relate to a
world in which bodies are shaped,
vivified and renewed.

In a world inhabited by deities and
humans alike, this particular starry
way of renewal had profound mean-
ing not only for the Pharaoh but also
for all humankind. This is made clear
in the introduction to the Book of Night
which says that the sun god comes:

In order to judge the inhabitants of the
Meaf, to know the condition of the West-
erners and to provide for all the small

-attle which he has created

In contrast to Linderworld Books like the
Amdual, the Book of Night places great
emphasis on human existence. For, in
addition to the divine beings shown in

e upper register, humans appear in
various phases of rebirth in the scenes
beneath the solar boat. The destiny of
the Pharach and the fate of all humans
n the afterlife are closely interwoven
n this necturmnal voyage.

This particular night journey also
eads us to the ancient Egyptian
Book of the Dead. For the Egyptians
themselves clearly associated each of
the night hours with certain chapters
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in the Book of the Dead or, as they
themselves called it, the book of Com-
ing Forth by Day. Nor was this a late
development, even though the main
evidence comes from inscriptions in
much later 25th and 26th Dynasty
private tombs at Thebes.” There is a
much earlier, if sadly damaged ver-
sion, correlating the night hours and
the Book of the Dead chapters, in
Hatshepsut's 18th Dynasty temple at
Deir el-Bahri, where it is juxtaposed
with the Hour Ritual for the twelve
hours of the Book of Day.”

Although these ‘correlation texts’
have long been noted by scholars,
there has never been a thorough ex-
ploration of the relationship between
the Book Q_f' the Dead, the twelve night
hours and the rebirth process in the
Book of Might.®

But the link is crucial. For without
knowledge of its context—the soul’s
death and rebirth journey—the Book of
the Dead could easily strike a modern
reader as little more than a motley
assortment of mvocations and hymns
to different deities, various spells for
transformation, judgement texts, and
question-and-answer spells which

84 The Book of Night on the cetling of the
sarcophagus chamber in Ramesses VI's
tomb al Thebes. The vertical lines give the
names of the female gateways through
wihich the sun-boal travels, Unlike Seti I's
version i the Osirefon, Ramesses VI is
not included in the boat with Re and Maat.
There are also variations in the sequence,
notably the seventh hour is placed before
the sixth hour, The description in Hhis book
is based on Seti’s version as far as possible

perhaps reflect initiation rites into
various craft professions. Individual
funerary papyri contain only a selec-
tion from the total range of chapters:
and the sequence in which the chap-
ters appear varies from papvrus to
papyrus during the New Kingdom.
Hence it is very difficult to discern a
coherent pattern from the Book of the
Dead chapters which anyway
were never intended to be ‘read’ like a
book with a beginning and an end.”
Obviously the Egyptians themselves
knew the context of the different chap-
ters, for simply to have chanted
invocations to different deities with-
out knowing their purpose within the
overall solar circuit would surely have
beenn to weave a web of chaos and
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confusion—precisely the kind of
disorder opponents of the solar circuit
loved to create. So much so, that texts
like the Amduat constantly stress that
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knowledge and understanding are

vitally important for anyone entering

the way of transformation in the sun-
boat. For us, too, a full appreciation of

the Book of the Dead will also depend on
understanding its wider conte

Not only is this night journey linked
with the Book of the Dead. As we travel




through the twelve night hours, we
shall also equate what is shown there
the themes and progression of
Ancestor Ritual. Indeed, so exact

are the corres

Nigltt, that one is led to the in
conclusion that the Book of

ndences between this
particular temple ritual and the Book of

scapable
It was

A side view of the figure of Nut in
i gqoddess arched
1 originally

showing the s
or af the

carved for Merneptah, the grandson of

ower the fnte
Seti [ (Egyptian Museum, Camro)

‘map’ for the
ritual. In other words, each time
the Egyptian ritualists enacted the
A
ling power in ceremonies which took
them to the Osirian ancestral spirits
and the very source of Heliopolitan

the heavenly esoteri

tor Ritual in the temple, channel-

creation, they were also mirroring
that heavenly path of rebirth through
Nut in the Book of Nis
what happened in the Book of

ight. Knowledge of
ight
was—as the Epyptian Underworld
Books constantly assert—useful for a
person on earth as well as for those
who are entering a post-mortem
existence in the Dwal. And what
happened through the heavenly night
hours also found its ritual counterpart
in the temples on earth."”

All this is also eloquently stated by
Hermes in the much later Hermetic
text quoted at the beginning of this
chapter. Ancient Egypt was indeed the
projection below of the order of things
above—was, in an extraordinarily
intricate way, a reflection of the
celestial realm.

This truth was evidently known to
Seti | at Abydos, for the correspond-

s between the Ancestor Ritual

through the temple below

and the night journey through the

heavenly Nut above beautifully

exemplify this ‘as above, so below’

maxim beloved of the later Hermetic
practitioners.

CALL OF AWAKENING: THESIHI NG

of MNut's arms in the Osireion version
there is an elaborate tableau with two
paired scenes in its upper part: a
similar tableau occurs in the tomb
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86 A reconstruction of the introductory
tableaw to the Book of Night in the 26th
Dynasty tomb of the Theban priestess,
Mutirdis. The priestess is shown in the
sun-boat before Atwm (left) and Re
fright} but unlike Seti I, in the earlier
version, Mutirdis does not offer Maat to
Re. In the scene below, Horus brings
life and ‘awakening' to the recumbent
Osirian king

of Ramesses VI and also in a 26th
Dynasty private tomb at Thebes
(pl 86). In King Seti's version the left
scene shows the king standing in the
sun-boat, offering a tiny figure of
Maat to the sun god in the presence of
a goddess.

This offering symbolizes the zenithal
union of Re with his daughter in the
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daytime cycle; and it is matched on the
right with the king and goddess, again
in the sun-boat, now facing towards
Atum, the evening god of the West.
His presence heralds the sun’s move-
ment away from the zenith, the
sinking towards the western horizon
in order to enter the arms of the
mother goddess.

Beneath these two scenes is a highly
unusual representation of the Egyp-
tian king as an Osirian figure reclining,
sphinx-like, on a bed guarded above
by twelve serpents, ‘the uraei who
make protection’.!! Given that the
structure above the bed resembles a
palace facade, and that there are cloth-
ing and regalia beneath the bed, we
have to imagine that the Osirian king

is here lying on his bed in the intimacy
of the palace, protected by his fire-
spitting serpents—a setting which
recalls the episode in the Mempliite The-
ology after Osiris is rescued and
brought to dwell in the palace at Mem-
phis as an ancestral ruler,

Clearly though he is neither dead nor
sleeping here, as Horus appears be-
fore him, giving him signs of life,
power, and stability. Furthermore, his
sphinx-like pose resembles that of the
humans rising from their beds in the
fifth hour of the Book of Night, when
they begin to ‘awake’ in their journey
of rebirth. Indeed, such an ‘awaken-
ing’ is expressed in the hieroglyph
above the reclining king which em-
phatically declares that he is ‘awake’.

Taken as a whole, these three scenes
encapsulate the sun's journey from
the zenith of the noonday sky through
to evening time in the West and then
to this ‘awakening’ in the dark time of
the night. And, like the ‘call of
awakening' to salvation so prevalent
in Gnostic texts, here in New Kingdom
Egypt a scene of awakening is simi-
larly placed at the beginning of the
king's night journey.'? Awake for
serpent power and the extraordinary
journey which Seti is about to make
with Re and Maat in the sun-boat
through the twelve hours of the night,
through the female gateways of
renewal in the Book of Night.

This night journey through the
female gateways is a journey of
rebirth which goes ever deeper into
the secrets of mortal existence, re-
generation and rebirth. It follows a
pathway through the body of Nut,
travelling through different zones
where specific faculties of the human
being could be renewed—or what in
modern terms might be called the
different physical, psychological and
spiritual bodies of a person. When
each zone is crossed, so that part of the
human being belonging there is
completely restored and renewed.




11 Doors of Darkness:
Renewing Images



i

Above B8 Nut embraces King Seti |
during the first hour of the night. The
second hour starts at her mowth, and the
sun-boat is now towed by the decanal
‘Uneoearying Stars” through this second
hour, Previons page 87 The ‘Inert
Ones” of the second hour of the night
{ Book of Night, Osireion, Abydos)
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FTER ENTERING the arms of Nut

in the first hour of the night, as
portrayed so beautifully in the scene
of Seti between the arms of the god-
dess in the Book of Night (pl 88), the sun
then reaches Nut's mouth to begin
the processes of bodily renewal. And
it is clear that all the healing and

strengthening of the various bodily
parts, described in the second and
third hours of the Book of Night, take
place at the entry to Nut's mouth, end-
ing at her teeth in the third hour.

It is not until the second hour that the
name of the gateway through which
the boat passes is given in the text
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beneath Nut’s mouth. This gateway is:

Ladv of trembling, high of walls, pre-
eminent one, Lady of destruction, who

resees aggression and repels the
raging, who saves the robbed from the
re who comes from afar, Lady of terror.

Initiated by the maternal embrace at

dusk, ‘the shining bull, King Seti, given
life, who is with the Unwearying Stars’
has entered the shuddering paroxysms
of the terrifying female in the West,
the great animal soul of the world
whose power to regenerate through
the heart dominates in this cavernous
female realm. And initial contact with
her realm, as the gateway's name im-
plies, arouses trembling and great fear.

THESECONDHOUR GATEWAY:
LADY OF TREMBLING

Passing through this gateway to
the second hour the king is guided
by the "Bull of Light’. He sees be-
neath him nine mummiform figures
named ‘The Transfigured Ones’, “The
Mummies’ and 'The Dead’, lving on
their lion beds. Watching over them
is Sia, who commands them to:

Count your hearts, receive your offerings

To the right of them are three more
groups, in each case a woman placed
between two men. Named as ‘Inert
Ones’, ‘Punished Ones’ and ‘Those of
the Opposite Sky’, they are swimming
and lying, caught in various phases of
a renewal process—like the process
which Hathor's child, Thy, endures as
an “Inert One’ in the primal waters be-
fore being reborn as a radiant child of
the goddess.” Sunk in their deadly
sleep, they lie there, passively surren-
dering to their fate, some in a state of
great suffering, watched by the king
who appears behind Sia here in the
lowest register, Again the god com-
mands them, this time saying:

Measure your banks, lift up your legs.

Such words instantly recall the invoca-
tions to the lifeless cult image of
Amun-Re (and the ancestral king iden-
tified with him) at the beginning of the
Ancestor Ritual (page 75). The priests
sprinkle the renewing water of Nun,
and chant invocations imploring that
sight and other bodily functions be
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restored to the roval god of Egypt so
that he can come to his food offerings,
which are all identified with the Eve of
Horus. ‘Receive your head, unite with
your bones’, he is told, And indeed Sia
speaks similar words both to the group
of deities shown in the upper register
and to those towing the sun-boat in
the middle register. ‘Receive vour
heads, gather your bones, receive
your offerings’.

What we are seeing here in the Book
of Night, as in the Ancestor Ritual, is a
renewal of bodies, the reawakening of
inert, lifeless forms. They are being
told by Sia that they have not died
when they entered the mother god-
dess, but rather that they have to take
command again of all their bodily
functions. Hence, as each person be-
gins the journey in the West, their first
experience is a renewal and strength-
ening of all parts of the body in the
‘Image’ realm, a true renovatio, ana-
logous to the mummification process
and also to rites for cult statues in the
temple cult,

One of the Book af the Dead chapters
correlated with the first night hour
is chapter 22 which is specifically for
regaining a mouth in the realm of the
dead. Such an empowering of
the mouth was also important in
the Opening of the Mouth Ritual,
performed both for cult statues and
the lifeless mummy to restore the
powers of speech, sight and hearing
to the body. Hence, as the night
journey begins, so this Book of the Dead
chapter perfectly complements the
initial phase of ‘gathering together
the body’s faculties.

Bodily reintegration is also the theme
of chapter 71 of the Book of the Dead,
parts of which were chosen for the
second, third and fourth hours of the
night. This chapter invokes seven
different deities, beginning with the
hawk rising from the deep, asking for
release and deliverance, for strength
and vigour, and culminating in a
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Twa details from Seti’s Book of Night in the
Osireion (abowve) 89 The god Sin, “Under-
standfng’, commuands the mummiform
on lon beds during Hie sec-
uf

rl\,
ored mright hour (beloww) 90 an “Awakerne
Chre’ from the third night o

figteres |

request for air to breathe, sight for

eyes and a rising to join ‘'my own
image’. Plate 92 shows the hawk rising
forth from the primal waters guarded
by the primordial cow goddess Mehet-
Woeret ‘the Great Flood®. Water is full
of purity and renewing power; and
through Mehet-Weret's watery ele-
ment the body is strengthened and
restored to new life?

Initially then, both in the Book of Night
and the Ancestor Ritual, all the faculties
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of the body have to be renewed and
the body gradually reunited with
its different members. And
‘sathering together’ serves as the

this

secure foundation on which the
whole journey ultimately rests. For it
is only after their bodies have been
renewed that the night travellers can
proceed further in their journey,
towards the mysteries of animation,
vitalization and regeneration of life in
the depths of the night.

THE THIRD HOUR GATEWAY
SHE WHO LIGHTS THE FIRE

Onwards the Bull King travels with
Maat and the sun god into the third

Facing page 91 The sun-boat travels
Hirowugh the trird night howr, Various nale
and female figures appear in Hie register
th, including the “Silent Ones” seated
holding a finger to the mouth in the gesture
of silemce. They are all fin o stages of
!;.I.J'.:-’_lr renetoal {Book of Night, Osreton)

hour, guided now by the ‘Bull of the
'wo Lands' through the gateway lo
the third hour called:

She who lights the fire, the quencher of
embers, with sharp flames, quick in kill-
ing without hesitation. She from whom
there is no protection. She by whom one
cannot pass without harm. The one who

rears up towards her lord

The trembling and terror of the gate-
way to the second hour have now been
replaced by an experience of intense
heat and flames. And it is the time
when the king confirms his power to
the guide of the hour

O Bull of the Two Lands...] am divine, |

am an Akk, T am powerful and | am

seated on the throne of Atum..make a
|‘.|¢'II.'L' or me amongst you so0 that I may

sail with Re in the Drioat

Here the Pharach proclaims his trans-
formation into a divine being—an
Akh—just as in the Ancestor Ritual, the
god-like power of Amun-Re is con-
firmed in the various rites which gather
together all his bodily faculties at the
beginning of the ritual.

In the register beneath the solar boal
sit and lie various human beings
on their lion beds in different phases
the ‘Awakened
Ones’, the ‘Sleeping Ones’, the “Silent

Ones’ seated with

ol transtormation

a tinger to the
mouth in a gesture of silence, and
the ‘Revived Ones’. Next come the
‘Floating Ones’, the ‘Transfigured
Then there
are three people named “Those of the

Ones” and the ‘Shadows”.

Field’, and three more called perhaps
‘Those of the Channels’, all with their
bodies bent forward and with hair cas-

cading over their faces. Attracted
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towards waking and sleeping in the
maternal arms, all are caught in vari-
ous phases of the rebirth journey,
deep in the inner recesses of the
even-tide, just like lhy, the son of
Hathor in his journey of rebirth.
This night journey of the Egyptian
Pharach is strangely reminiscent of
that gloomy and perilous realm of
he "Mothers” into which Goethe's
Faust descends, where all is lonely
drift’ and 'waste and solitude’. This
= the home of the mysteries of
Formation, transformation, Eternal
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Mind's eternal recreation’ guarded by
the Mothers around whom “float all
forms of things to be', though bodies
they see, not only “wraiths’. Here, as
Goethe says, stir all the manifold ‘life-
less images of life’, in the realm where
fates are ordained.

THE FOURTHHOUR GATEWAY!
SHARP OF ENIVES

But it is with the Egyptian descent
further into the terrors of the night
that we are primarily concerned, and

N mﬁnm o

arrival now at the gateway of the
fourth hour guided by 'He who
divides the offerings’. Here the terrify-
ing female manifests as:

Sharp of knives, Mistress of the Two
Lands, who destrovs the enemies of the
Tired Heart {an epithet of Osiris), who
arouses trembling before the Sinless One,
who removes wrong-doing,

Here both the gateway's name and
the guide imply a shift towards the
protection of Osiris from his enemies
and the provision of food. The female
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‘sharp of knife’ now manifests against
those opposed to Osiris, for it is only
when the Sethian enemies of Osiris
have been vanquished that he can truly
‘set himself in motion” and send forth
his Ba.

This shift to a different zone is also
seen in the register beneath the sun-
boat, where there is a large sign
indicating a hilly region planted with
trees, signposting a terrain where veg-
etation grows and flourishes. The trees
are a sure sign that the ‘life’ or fertile
Ka-realm has been reached, the place
where food and nourishment are ob-
tained. Near this hilly location are
various dwellers of the banks and

Below 92 Mehet-Weret, the great cow
goddess of the primordial flood, protecting
the Horus hawk as he rises from the
waters. This scene is also the vignette for
chapter 71 of the Book of the Dead which
containg fnvocations to different deities
asking for release from binding and op-
pressive forces. Parts of this chapter were
correlabed with the second, third and fourth
might lhours (Seeme on the sarcophagus of
Sennedjem, Equptian Museum, Cairo)

rivers, as well as some nameless beings
with fish-heads and their arms tied
behind their backs.

Strangely, though, these inhabitants
of the fertile region appear to be weep-
ing. To the left of the hill-sign are
groups of people called ‘Those of the
Banks', Those of the Shores’ and "Those
of the Riverside’, who all crouch for-
ward with dishevelled hair, and hands
held to their faces in the gesture of
mourning. Like the people of the fields
and channels at the close of the previ-
ous hour, their names suggest they
inhabit a canal-landscape belonging to
the inundated land. And uh\'iuusl_!.',
too, this transition to a fertile realm in
the fourth hour is a time of some dis-
order and confusion.

It has been suggested that these
people are the deceased, lamenting
because of the sun's absence.” But
other elements in the fourth hour
may imply a different, more active,
explanation of their weeping. Beyvond
the hill-sign come the curious beings
with fish-heads—their fettered state
suggesting conflict in the fourth hour,

and as they are not named it is hard t
know whether they are the night tray-
ellers themselves appearing as fish-like
creatures, or whether they are hostile
forces lying bound and fettered. Cer-
tain fish in the dark depths of the river
were regarded as Sethian creatures
so they may be intended as hostile
Sethian opponents who have been
OVETCOmE.

But remembering the Book of Nut's
account of how the decanal stars, in
their journey of renewal, enter a fish-
like state in waters created by falling
tears (page 102), it is equally possible
that these bound creatures are meant
to encapsulate the renewal process here
in the fourth hour. Certainly, this tran-
sition to a fertile region—through the
gateway where the enemies of the
‘Tired Heart" are destroyed—is a dan-
gerous time in the night journey, a
time to fight against oppression and
hostile forces roaming through this po-

tentially fertile land.

Significantly, the Book of the Dead
chapter correlated with the fourth hour
of the night is the opening part of
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Right 93 The sun-boat travels througl the
turbuderet fowrtiy might howr. The shift from
tie renewal of bodies in the previous hours
to the "Life’ renlm is symbolized by Hhe hill-
sign. planted with trees in the lower
register. On the left ave weeping inluhit-
ants of the river-banks, On the right are
bound figures with fish-leads, indicating
the conflict and turmoil when Horus rises
to power during His hour. In the upper
register stand divine figures associaked
with Ostris (Book af Night, Osireion}

chapter 71, which, as already described,
has as its vignette a representation of
Mehet-Weret, the great cow goddess
of the primordial flood. In this chapter
the deceased person calls upon differ-
ent deities seven times, asking for
health and deliverance and it begins
with an invocation to the hawk rising
from the deep (pl 92

O vou hawk nsing from Nun, Lord of the
Great Flood, make me flourish as you
make yvourself flourish.

Then follows the response of the
creator god ordering that the person
should be unfettered:

Release him, loose him, put him on earth,
grant his desire: 50 says the One-faced
Lord concemning me.

Wext come six more invocations to
different deities, including Horus, son
of Isis, Thoth, and Osiris—all the
deities involved in the emergence of
Horus as the defender and successor
of Osiris after his fierce struggle with
Seth when his Eye was damaged and
had to be restored.* Also invoked is
Sobek in the midst of his river-bank,
and Meith in the midst of her riverine
and, And each invocation is followed
by the same response of the One-faced
Lord, concluding at the end of the
chapter with a request to come forth
mitact ‘on that day of reckoning with
the Robber [Seth]'.

This chapter of the seven magical
atterances, with its beginning appro-
priate for the fourth night hour, is

i
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about release from those binding and
hostile forces which Horus had to
encounter in his struggle with Seth,
And the bound pose of the fish-like
creatures in the Book of Night suggests a
similar binding and releasing happens
in the fourth hour of the night when
the fertile aquatic regions are reached.

This is probably also why the river-
side dwellers are weeping, for it is
well-known that the conflict of Horus
and Seth arouses much distress. For
example, in the stories of the Metternich
Stela and Socle Beliague about how
Horus was bitten by poisonous crea-
tures, Horus is said ‘to moisten the
banks with the liquid of his eyes and

the saliva of his mouth’, and the
marshland dwellers come to lament
with Isis. Moreover, it is clear that the
mythological background for such
stories is Seth’s abuse of Horus during
their struggle.® Other texts relate how
Isis too appears with dishevelled hair
because of her son's misfortunes at the
hands of Seth.®

All this may help to explain why these
lamenting people appear in the Book of
Night. They weep and mourn because
of the terror and confusion in their
aquatic habitation caused by the strug-
gle with Sethian creatures. And it is
along these disorderly ways that each
and every human, each and every
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divine being, must travel in order to

reach the fertile nurturing regions
which lie beyvond.

The choice of the deities in the upper
register for the fourth hour is also in-
formative. As well as a mummiform
god called the "Veiled One’ there is also
a figure with the title Djed, "The One
who is Stable’. Both are names which
would have instantly brought to mind
Osiris. The "Veiled One’ perhaps refers
to the concealment of the death or
wounds of Osiris—only initiales were
allowed to see the weariness of Osiris,
who must be protected from his
enemies.” Djed (the Stable One) is an
obvious allusion to the Died pillar and
the raising of Osiris from the inertia
and inactivity he has fallen into be-
cause of Seth’s wicked deeds against
him. Also shown are a god called "The-
One-who-is-in-his-Shrine’ and an
enthroned goddess called ‘She who is
Seated’, a name which almost certainly
refers to Isis as the throne goddess and
mother of Horus.

Seen together with the fettered be-
ings in the lower register these deities

Left 84 The weeping inlabitants of the
river-nks.  Belowe 95 The transition o
the fish-like bound existence (Fourth hour,
Book of Night, Osireion)
Fa myg page 96 The travellers owake
durfng the fifth night hour. Turned now
ont thefr stommachs, with their hends raised,
they appear in an animate state, though
complete freedom of movement is still
denied them (Book of Night, Osireion)
in the upper register leave little doubl
that this fourth hour is the Hime when
Sethian forces, hostile to the fertile
renewing processes of life, try to con-
strain travellers on the night journey
Just as Horus transforms himself into
a powerful fertile successor of Osiris
through his struggle with Seth and
raises his father into a stable existence
within his shrine, so those sorrowful
humans travelling in the fourth hour
must battle through opposition in the
terrifving gateway of sharp knives.
We can trace the same progression in
the Ancestor Ritual after the renewed
Amun-Ee has been brought to his food
offerings, all identified with the Eye of
Horus. Itis at this point that the ritual-
ists bring the heart of the sacrificial
beast. First, however, the priest (rep-
resenting Horus) draws back the bolt
of the naos, which he identifies with
Seth’s phallus. And as he pulls out this

bolt, so he recites:

[ am Horus, O my father Osiris, who seizes

the phallus of Seth for you with his hand

As the naos is opened, Horus seizes

hold of Seth’s phallus, The turbulent
power of Seth is arrested and control-
led, in order that Osiris may rest in his
shring, restored to a harmonious stable
existence.

Then follows the chant celebrating
how Horus rests in the arms of Osins
and the lunar god Thoth brings him
his Eve, a sign that Seth’s ascendancy
has come to an end, that the enemy
who threatens this frontier region has
!'"lL'L‘I"I OVErooIme,

The fourth hour then is a time of
great instability. Its gateway separates
the physical world from the ‘Life'-
realm—and gives access to a region
fraught with difficulty, where danger-
ous forces lurk, opposed to the fertile
renewal of life. Here in this ‘Life'-realm,
all the regenerative powers of Isis
Horus and Osiris begin to stir and
Sethian forces, opposed to the process
now manifest. If a person is to “awaken
fully to food and new life in the fifth
hour, these enemies Iving in wait must
first be overcome. The Djed has to be
raised, the ‘Stable One’ must be
brought into his shrine. Like Horus,
the night travellers must spend this
fourth hour contending with the snares
of the Sethian enemy—escaping the
‘Robber’ so that they can progress
further towards the paradisal place of
new vitality and life.

The ‘body symbolism’ of the Book of
Night—the turbulent fourth hour
occurs “at the throat —further enhances
the meaning. Entry proper into Nut's
body only really begins in the fourth
hour when the sun reaches her throat
the region of the body where air is
transmitted and the digestive processes
start as food is taken down into the
body's interior. That this is also the
hour when there is a distinct shift
towards themes of fertility and life in
the Book of Night and the Ancestor Ritual
is surely significant. For this fourth
hour is the crudal transitional zone lead-
in}; tor the 1:1_1.':-.&'1‘1'-.'- of regrrwratwn in
the nutritive ‘Life’-realm.




12 Life Wakes Green:
Reaching the Heart



97 The wvital throat-breast region of
Nut's body is traversed during the
fourth and fifth night hours. The fecun-
dity and Hathorian life in this female
body region are also symbolized in the
design of this alabaster unguent vase
which is decorated with white lolus
petals at its base. The vase resembles
the hieroglyphic nefer-sign meaning
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‘vitality” which depicts the trachea and
heart. It is also shaped like a female torso
with two breasts modelled on the
rounded part above Tutankhamun's
names. On the vase’s neck is a Hathor
face and bead collar, with a mandrake, a
blue lotus flower and buds beneath
(Vase from the tomb of Tutankhamun at
Thebes, Egyptian Museum, Cairo)

UIDED 8Y the “True of Face'—or
G as one version has it, the "True of
Heart’—the boat sails through the
gateway of the fifth hour of the night
But here, instead of the aggressive
female guardian of the gates in the
early hours, the travellers encounter
a beneficent female, whose name
sounds distinctly roval in tone. She is:

Lady of the sky, Mistress of the Two Lands,
the Relishing One, Lady of the Entire Land
Great of Awesomeness.

And this shift of emphasis to the
propitiated aspect of female divinity
continues through to the seventh
hour—the darkest time of the night.

HATHOR-MAAT: THE FRUITFUL BREAST

To understand this part of the journey,
it is also important to remember that
the night travellers have now jour-
neyed from Nut’s throat to the breast
region of her body, traversing terri-
tory therefore which was deeply
significant in Egyptian body wisdom.

The throat, or more especially the
trachea, was seen as closely connected
with the heart and lungs. Together the
trachea and heart form the hiero-
glvphic nefer-sign meaning ‘vitality';
and the trachea and lungs form the
zema-sign meaning ‘unite’, which ap-
pears in the ‘Union of the Two Lands’
motif frequently used to decorate the
sides of roval thrones and elsewhere.

Of great importance too is the asso-
ciation of ‘vitality’ (sefer) with Hathor
and Maat, the two solar goddesses in-
timately connected with the throat
and heart.! Amun-Re is said to "wear
Maat’ like an amulet at his throat, she
rests on his breast. And guarding this
vital region of his body she becomes
his nourishing food:

Your food is Mast, your drink is Maat
Your bread is Maat, your beer fs Mant?

Nurturing the vital life of the solar
god, Maat manifests in the nutritive

_



Right 98 The sun-boat travels through
the fifth hour time of awakening in the
Life’-realm, The abundance and prolif-
erating power of nature in this vital
hour are 51;n11rpia;,fd by the people
seated on plants in the bottam register
Book of Night, Osireion)

throat region when food offerings are
brought. So, when bringing the god
offerings, the king invokes the god-
dess who assists the ingestion of food:

Recerve Maat so that
von iy satisfy vour fedrt.
This your Meret-goddess,
wito dees mot lemoe o,
The threat = before you every day
so Hhat you may five from fer?

But as both are daughters of Re, Maat
cannot be separated from Hathor. The
guiding influence of Maat needs the
energizing vitality and life-blood of
Hathor to maintain her way of the
world, Hathor's connection with the
throat is mentioned in later texts at
Dendara. She is the goddess who
frees the throat when it is constricted
and in one scene when the king offers
2 drink to Hathor, the Upper Egyptian
Meret-goddess stands behind him
named as ‘Mistress of the throat".’

Hathor's connection with this nefer-
region of the body is beautifully
dlustrated in the decoration of an ala-
taster vase from Tutankhamun's
somb, which is shaped like a nefer-sign
znd also a female torso (pl 97). Resting
on a stand flanked by two ‘life’-signs, it
fas the Upper and Lower Egyptian
slants entwined around its tracheal
aolumn. On the vase's neck, there is a
Hathor face with a bead collar, be-
meath which is incised a pendant of
Sfue lotus buds and a mandrake. The
Sase is decorated with white lotus pet-
2 symbolizing vitality and life.

And lest there should be any doubt
soout the vase’'s meaning, breasts
save been delicately sculpted above
== names of Tutankhamun on the
sody of the vessel. Art could not
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speak more clearly about the fecund
Hathorian life flourishing in this nefer-
region of the female body.

GATEWAY TO THE FIFTH HOUR:
LADY OF THE SKY

The “vital" throat and breast region of
Nut's body represents the interface
between the physical body and the
"Life’-realm. So it is not surprising that
when the night travellers reach the
fourth and fifth hours, there should be
such emphasis on nutritive vitalizing
power in both the Book of Night and the
Ancestor Ritual, But as a threshold of
transition it is also a perilous place of

conflict. Here Sethian forces, hostile to
fertility and life, still seek to prevent
further passage into the vital part of
the body, potentially upsetting all the
nutritive and breathing processes.
These constricting turbulent forces, in-
imical to the way of Maat, have to be
confronted and overcome, both by
Horus if he is to succeed Osiris as the
food-giver of Egypt, and by the night
travellers on their journey of rebirth.
The first nine images in the bottom
register of the fifth hour of the Book of
Night show bound beings, including
decapitated figures named as ‘the
followers of Seth’ who have obviously
sought to oppose the renewing
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process in this hour. But the condition
of the travellers has changed: they are
now clearly living beings, lying on
their stomachs with raised heads
(pls 96, 98). Although they are still not
completely liberated, they are never-
theless in a very different phase from
the earlier hours—they are awake
now, able to move their heads, and
turn on their stomachs. The travellers’
newly-acquired ‘plant” or ‘Ka'-nature
is also visually suggested by the
three groups of three people who
are shown seated on plants to the
right of them, sprouting and bloom-
ing again in this burgeoning, vivifying
life-realm, feeling the power of
green shoots surging through their
bodies (pl 99).

I'he section of chapter 68 of the Rook of
the Dead equated with the fifth hour
vividly describes how the heart and
other parts of the body now pulse
with power in a paradisal existence:

I have power (sekhiem) in my heart, 1 have
power in my heart, | have power in my
eve, | have power in my legs... | have
power in all my body, | have power over
my invocation offerings, | have power

over water, | have POWEr Over air ..

It is a vital Hathorian existence, for the
chapter then continues further by
describing the paradisal life which the
initiale enjoys seated with Hathor be-
neath her tree:

[ eat white emmer bread, my beer is the
red grain of Hapy in the pure place. And
I sit beneath the branches of the tree of
Hathor, foremost of her spacious disk,
when she travels to Heliopolis bearing
the books of the divine words of the
writings of Thoth, | have power in my

heart, | have power in my heart

Sometimes the vignette shows a per-
son kneeling before Hathor seated by
her sacred tree of life, the sign and
symbol of her life-giving power. In
other versions the goddess is in a
shrine, which is being opened to

Left 99 Imitinles in thee fifth night hour
‘muakening”, seafed on plants symbolizing
their vital existence amidst abundant
green nature (Book of Night, Osirefon)
Right 100 In the upper part of her
funerary stela Takho—a chantress of
Amuri—adores Osiris, Isis and Nepltthys
Below she receives water and food from th
cow-headed Hathor, “Lady of the West
appearing m her sycamore tree. Linked
to the fifth night hour, chapter 68 of th
Book of the Dead describes the blissful
existence I"I,II:'_h',"Jll l!‘_ln' those seated he-
neath Hathor's sacred tree (198 Dynasty
Eloretce Museim)

reveal the divine bearer of life, sexual
desire and vitality. Manifestly, it is
during this fifth hour of the night that
power returns to the hearts of the
travellers, so that they can now sit in
pure bliss, eating food in the holy place
of the ‘Lady of Life’, the place of green
growth and happiness (pl 100).

A tree as such is not shown in the Book
of Night's fifth hour. But the green state
of the travellers is emphasized by the
nine people seated on plants in the
fifth hour (pl 99). They dwell here in a
night realm where Hathor, the great
tree goddess, awakens the desire for
new life. They feel her power of
renewal, they revel in her delights
(pl 100). But they also experience
Maat's essential guidance in the sun-
boat above, for it is she who directs
Hathor's powerful heart energy into
fruitful wavs of transformation.®

HEART RITUAL: NIGHT JOURNEY

So in the fifth hour, as the night travel-
lers journey into this nefer-region of
MNut's body, they enter the vitalizing
territory of Hathor-Maat, where the
heart becomes charged with energy
and strong emotion, and its rhythmic
beat is felt throughout the body. But
how well does all this correspond with
the equivalent phase of the Ancestor
Ritual?

Certainly the heart is the focus of
the main ceremony after the shrine







Above 101 The upper register for the
fifth hour emphasizes defties associated
with crowning, most obviously, 'His
Brow is Crowned” (the figure on the
left) appearing here with ‘Sweet of
Heart" and "She who Raises her Fatler'
Facing page 102 A ‘sailing’ Ba stands
abave her inert muntmy in the sixth hour
of the night when complete freedom of
movement to travel between heaven and
earth is restored to the night travellers
(Book of Night, Osireiot)

has been opened in the ritual.
Directly after the chant praising Horus
in the arms of Osiris ends, a new
invocation begins for the rite of ‘Bring-
ing the Heart’ to the god, a rite
which restores the pulsing seat of
blood, heat, warmth and desire
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to the radiant new solar ruler in
the palace. Now he feels his predeces-
sor's fertile heart energy powerfully
throbbing through his body, which
has come to him through his
secret incestuous union with his
maother Isis (page 77).

And with this power flowing though
his body it can be said that Horus, the
fertile Bull-of-his-Maother, has taken
the place of his father in every way.
Without this activation of the heart,
which Sethian forces struggle so hard
to prevent, there would be neither
food nor fertility in the Ka-realm.

This secret mysterious rite, in which
Isis and Horus, mother and son, inces-
tuously unite their hearts together,
ensures the transference of Osiris’s

fertile power to Egypt's new ruler. Just
as in the Ancestor Ritual entry into the
‘Life’-realm involves confrontation
with Sethian forces and a union of
hearts between Isis and Horus, so for
the human travellers in the Book of
Night, awakening to new life is an in-
tense experience of travelling to a
fertile heart region after hostile forces
have been overcome.

The triumph of Horus as Moon Eye
in the previous hours now ensures an
‘awakening” to new life for those of
the travellers who have won through
to the beautiful vital realm of the fifth
night hour,

At this point in the journey the
human travellers’ fate is closely bound
up with the rise to rulership of the
serpent-crowned Horus, This connec-
tion continues into the sixth hour and
its full significance is explored in the
next chapter But already in the fifth
hour of the Book of Night, the divine
companions in the register above the
sun-boat include a kingly figure
named ‘His Brow is Crowned' who
wears the White Crown and uraeus.
Nearby stand male deities called
‘Flame® and The Sweet of Heart’ as
well as a Hathorian goddess called
'‘She who raises her Father’, who is
holding a ‘life"-sign (pl 101).7

Yet, however blissful such an awak-
ening into a beautiful fertile green
realm may be, it is not the end of the
journey. The humans in the Book of
Night still lie partially bound on their
beds, still denied complete freedom
of movement. Moreover, to the
Egyptians, the heart was not simply
responsible for feelings of pleasure
and contentment, for vitality and
green life. It was also the organ
directly connected with the procrea-
tion and conception of new life.* And it
is this ‘generative’ heart which now
becomes fully active during the dark
time of the night in the sixth hour—
that time of fiery regeneration which
could blast as well bless.




13 Seed and Flame:
Regenerating Life



S THE BOAT travels onwards
Athmugh the fifth gate called
simply, but evocatively, "The Lady of
Life’, so the life-giving function of the
goddess is again reiterated in the gate-
way's name. And here, in the sixth
hour of the night, guided significantly
by 'Horus on the Tree’, the capacity to
manifest power, not least sexual
power and movement, has returned
to the bodies of the ‘image’ realm’

GATEWAY TO THE SIXTH HOUR:
THELADY OFLIFE

Such is the message of the three
figures shown in the lowest register, a
woman between two men, who each
hover above a mummy lying on a lion
bed, like the Ba hovering above a
body. The text declares at this point:

The living Bas are sailing, the corpses are
sailing in their places,

Life, sexuality and movement have
now returned to the fully revitalized
body, which is in possession of all its
Ba-power, moved now by love and
desire. For it is the Ba which enables a
person to manifest feeling and desire
outwardly towards others. Likewise,
it is the Ba which facilitates movement
between heaven and earth.

Moreover, reference to the ‘sailing
Bas® suggests that wind, the breath of
life so necessary for human existence,
has reached these regions. Now the Ba
is able to move between heaven and
earth. No longer partially bound as in
the fifth hour, the night travellers can
travel freely with the sun.

The soaring Ba celebrates this free-
dom of movement in the opening
lines of chapter 68 of the Book of the
Dead, correlated with the sixth night
hour. We have already seen how this
chapter describes the paradisal exist-
ence beneath Hathor's tree of life and
its middle section equated with the
fifth hour (page 124). Now the open-
ing lines become all-important:
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The doors of the sky are opened for me,
the doars of the earth are opened for me,
the bolts of Geb are opened for me .,
the mouth of the Pelican is open for
me . .and 1 go forth into the day to the
place where [ desire to be

The great doors of Geb open, the
mouth of the Pelican opens for the
initiate, who experiences the fullness
of power to go forth into a radiant
new existence.

Such power to direct the body in
every way shows that the heart, the
bearer of life, is fully functioning again
in the world. And with this manifesta-
tion of Ba-power comes also the desire
to become sexually active again and
create new life. Hence it is not surpris-
ing that the fierv goddess Hathor
should manifest in this paradisal place
during the fifth and sixth hours of the
night. Nor is it any more surprising
that Seti [ should be shown kneeling

before Hathor as a Ba-bird at Abydoes
asking for ‘charm’ and ‘attraction
(pl 40). She is the ‘Lady of Life’, the
sexual goddess who gives vitality to
human existence, a green goddess
now alive in the depths of the night.

Such a rebirth encompassing sky and
earth also recalls the manifestation of
the Ba in the Coffin Texts:

My head reaches fo the sky

My hend renches to the earth

I ami omte whose heart is powerful

My Ba belongs to me, the Bas belong lo me
I am a procrester seho credles,

My seed s the seed i this one and that o

Here the procreative Ba spans both
heaven and earth. And this spanning
of sky and earth is a recurrent theme
in Egyptian funerary texts, linked with
the streaming forth of the fluids of
Osiris and his mysterious rebirth in the
form of his son Horus, who appears as
the "great Ba of Osiris’ (page 78).

It is clear from such Coffin Texts that
the power of the Bas and their semen
creates pregnancy and a new child
And just as Osiris is able to send forth
his Ba-soul to create a new existence in
the form of Horus, so these ‘souls’ sail-
ing in the depths of the night need to
rise up and inundate the earth with
life, need to bring forth a new shining

Left 103 One of the fiery furnaces in
which enemies are destroyed in the sixth
night hour. However, fiery destruction
was seen as interwoven with life in
ancient Egupt, so such furnaces were also
Hhe vessels of rebirth and new life (Book of
Night, Osirefon)

Facing page 104 The sun-boal bravels
through the sixth night hour when “the
living Bas sail and the corpses sail in ther
places’. In the lower register a female
hovers above her body between twa
similar male figures, indicating their
poer to separate freely from the body and
procreate new life, While the body renains
below, the Ba rises. On the right the
weeping “Wandering Ones™ tend their
fiery furnaces of destruction and life
{Book af Night, Osireimn)
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being in order to continue on their
journey through the night

Indeed, they sail towards the seventh
hour, towards the crucial scene sym-

bolizing ‘regeneration’. Here a man
joyfully raises a figure on high, whilst
above them kneels another person,
bent over with a lock of hair falling
forwards (pl 114, pagel43). In some
versions these are clearly shown to he
a man, woman and child, and above
this group one word is written—
‘Creation”.” One word, but one which
speaks volumes about the mysterious
regeneration of new life in the depths
of the night.

However, between the sailing Bas of
the sixth hour and the seventh hour
scene of regeneration comes a set of
somewhat unexpected images, which
strikes a note of discord in the night
journey. Yet we cannot ignore it.

To the right of the ‘sailing Bas’ a
group of three people called the “Wan-
dering Ones’ now appear, bending
forward with their dishevelled hair
cascading over their faces (pl 105), ex-
actly like the person above the child in
the seventh hour scene of regenera-
tion. In front of them are three
furnaces with flames spitting forth,
burning their contents which appear
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as bound enemies in some versions.
On the other side of the furmaces come
three more people, perhaps called the
‘Seizers’, then three more entitled
"Those at the Limits’. Manifestly, here
is a place of intense heat and flames in
the depths of the night—an encounter
with fiery destructiveness.

But why should the "Wandering
Cmes'—who have the same name as
the demons of Sekhmet in magical
spells—appear like mourners here?
And why should such a scene of de-
struction be shown between the
‘sailing Bas’ and the joyful group of
regeneration in the seventh hour? Is
this sixth hour, when the procreative
‘living Bas® sail, a time solely of
destruction?

Certainly, the divine beings standing
in the upper register of the sixth hour
suggest otherwise, for they are associ-
ated with crowns, flames and new
birth. They include a serpent-headed
god called * Lord of the Uraeus’, a fe-
male named ‘Crowned One’, and a
serpent goddess called ‘Mekerit'. An-
other deity appears to be the divine
prototype of birth in this sixth hour for
he is called "He who comes into exist-
ence in Nun', alluding to Atum at the

dawn of creation. There is also a

Left 105 Detail from the sixth nigh
shoteing the ‘Wandering Ones’, the fam

fuernaces, the “Seizers’ and Those af

Limits® {Book of Night, Osireion)
Facing page 106 The procreation
child through seed and flame by a
called "He who conceals the hours
strenms from his erect phallus toward
child, Beneally whom i the hierogiv
sign for ‘flame’, This flane is both creat
and destrictive, being used to il
enemies (Scene from the Book of
Earth in the sarcophagus clhamiby
Ramesses VI's tomb af Thebes)

goddess called ‘Meskhet’, whos
identity is uncertain; but it is surel
significant that the writing of he
name in Ramesses VI's tomb indicase
that the scribe understood it to mess
‘the One who gives Birth" (mst).3 And
finally comes a male figure called ‘the

Elder’, the one who has grown old, b
who rests amidst the secrets of regen
eration here in the sixth hour. H
knows his ageing is but the prelude ¢
new birth in the flame of becoming

The reason why the flames of de
struction burn in the lower registes
becomes clearer if we consider how
the ancient Egyptians saw the procres
tion of a child. They believed that bot
semen and fire, moisture and heat
were essential for the generation
new life,

This is made amply clear in ti
vignette of an ithyphallic god standing
between two sloping lines forming
funnel containing the hours of the
night, which is shown in sever:
Ramessid tombs (pl 108). Below his
phallus, and connected with it by =
dotted line representing semen, are
two hieroglyphic signs, the first de
picting a child, the second a flame
According to the accompanying text
This god is like this: he procreates the

flame.

Mareover, this fiery seed is also ar
agent of destruction because it
shown being received by a small mals
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called the 'Bloody one” who then
places the fire amongst the damned.”
There is another group of scenes
about regeneration, which unites
together the creation of a child with
the fery destruction of enemies and
mourning (pl 107). These reliefs are
located on the wall of a corridor in
Ramesses IX's tomb at Thebes, which
also has a version of the Book of Night
on its ceiling.” We have already seen
one of these reliefs earlier in the book,
showing Osiris with erect phallus
stretched out in the necropolis mound
surrounded by a great serpent (pl 24).
The accompanying cryptographic text
refers to "the birth of this great god’,
and here, without any doubt, is the
awakened Osiris from whose phallus
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flow the fertilizing streams bringing
fertility and life.

Immediately to the left of him are
three registers. In the middle one is the
solar boat, with its prow and stern
ending in a serpent. Within it sails a
scarab beetle between two great eyes.
Before the boat are five more snakes,
each one pierced by an arrow, over-
come by the power raying from the
arrow-shooting eye in the sun-boat
which annihilates them in flames. To
the right of the snakes are praisers
standing on mounds, and before each
praiser is vet another snake, again
struck by an arrow,

The word for “shooting with arrows’
in Egyptian is stj, which also means
‘kindle light' and ‘set fire to’. By

1

further word play it could also be
associated with the verb ‘ejaculate
‘impregnate’ (stf). The Egyptians
loved to establish deeply connected
meanings through word play, and
we see this tendency here, albes
visually, in the juxtaposion of the
ejaculating Osiris with the ‘arrow-
shooting” act of the solar Eye agains:
enemies.

But it is the sequence in the lowes
register which most sheds light on the
Book of Night's sixth hour. Four females
appear, each one treading on a snake
incarnation of Apophis, the sun god's
menacing enemy. Like Isis in the
Underworld Books, when she appears in
the sun-boat slaying the Apophis
snake during the night with her magic
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so these four females, including ‘the
One who binds together’, all hold fast
the solar enemy., Then come four
more figures leaning backwards with
their long hair lowing downwards,
completely absorbed in the moment
of ejaculation. They seem to be male,
for each has an erect phallus (now
hacked out), which is connected by a
dotted line, representing semen, to a
red human child beneath. From each
mouth another dotted line leads to a
black scarab beetle, remininscent of
the Heliopolitan Atum spitting forth
Shu and Tefenet from his mouth
page 85). To generate a child is like
the dawn of Heliopolitan creation, the
=aculation of seed which bears the life
essence of the cosmos itself. But it is a

3 )2
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form of creation which needs the solar
flame, For rolling across the chest
region of each figure is a solar disk,
warming and energizing the heart-
source of creative activity—in true
Memphite fashion, uniting seed and
flame.

Yet although these figures appear
distinctly male, their true nature is
decidely more complex, since each of
their names is written in feminine
form. Male though they may be in
appearance, their essence is undoubt-
edly female. representing a true
conjunction of opposites, the perfect
androgynous state in the creation of a
child. And as they unite together, so
the four females beside them tread un-
derfoot the dreaded Apophis snake,

107 The destructive and crealive aspects
of regeneration during the sun god’s
night journey. Whilst the fiery Sun Eye
in the solar boat shoots arrows fo van-
quish enemies, the procreative seed
power of Osiris manifests in the necro-
polis mound, the realm of Sekar. In
the register beneath the boat four
androgynous figures, including the
‘Mourning One’, lean backwards, en-
gaged in the creation of a child, On the left
four female figures bind Apophis, the
enemy af Re. Destruction and life
co-exist as male seed and fiery flame unite
together in the rrrrlf';&h’r.f'g’:- of regener-
ation. The connection with Memplis is
highlighted by the adjacent scene on the
right showing the king offering Maat
to Ptah ‘Lord of Maat", accompanied
by the goddess (Line ~drawing of reliefs
in Ramesses 1X's tomb at Thebes)
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time of procreation.®

But it 15 one of their names which
holds such a surprise and takes us
straight back to the "Wandering Ones’
weeping round their fiery braziers.
Alongside the ‘Contented One’, the
Trotectress’” and an unnamed figure
comes none other than the ‘Mourning
One’.” Here, in the very midst of
regeneration in the darkness, next to
scenes showing the destruction of
enemies, is a weeping being. And it
leaves not the slightest shadow of
doubt about the link between mourn-
ing, the destruction of enemies and the
generation of a child.

MNowhere is this destructive-creative
process so clearly shown as in these
rare scenes in Bamesses [X's tomb, It is
also referred to in the accompanying
texts of the lower register, which say
these beings are in the ‘places of
destruction’ where ‘they accomplish
manifold transformations’. That this is
a dangerous place is made abundantly
clear by Ramesses IX, the Osiris King
himself, in the inscription over the
lower register. He calls on the gods in
the following of Osiris to:

Comme to e, so Hut you may do for me

Wit yout have done for Osiris,
S0 that vou may save me
From the messengers of Baba.

For [ am Atum

When he arose alone in Nun,

[ amr the chitd

Of the hwmvenly cow [Mehet-Weret],
For the s

OF the god with great magic.™

ertly cowr 8 e Wedjal-ru

The king asks to be saved from the
messengers of the baboon god Baba,
who may harm his phallus, To regen-
erate like Osiris, the king needs his
phallus intact, so that he can rise re-
newed like Atum from Nun and be
reborn as the child of the heavenly
Mehet-Weret cow, who is the "“Wedjai-
eye of the god with great magic’. This
Mehet-Weret is the heavenly cow who
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wears Hathor's menit-necklace around
her neck, the cow of the primordial
flood who is none other than the
Wedjat-eye (pls 92,134)

MNeed we look further to know how
deeply involved the fierv magical Sun
Eve is in this rebirth from Nun, the
waters of regeneration? Or to know
why the serpent goddesses stand in

the upper register of the sixth hour
the Book of Night, close to the 'One wh

comes into existence in Nun'? Bot
male seed and the fery lame kindled
for generation are needed for a ne

birth. And in the Book of Night, a wav of
rebirth ruled by the goddesses, it is no
the power of seed but rather th
creative power of flame and the
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109 Hathor as the fiery generatrix in the
cele of death and rebirth, On the far right
the arms of Naunet (Nun's female
counterpart) hold a sun-disk. Next comes
a ram-headed elder, watching as Atum
and the ‘Seizer' hold fast Hathor's serpent-
like arms, binding her volatile power. The
goiddess appears above a womb-like disk
fanked by two uracus-serpents called the
Devouring Ce” and the “Flanting One’,
Further to the left in the same register (nof
shown here) a winged black scarab beetle
emerges from a disk (Scene in the Book of
the Earth in the sarcophagus chamber of
Ramesses VI's tomb at Thebes)

destruction and heat from which new
life arises,

Such an encounter with flame also
recalls the close of chapter 17 of the
Book of the Dead when the initiate
identifies with Isis who appears with
hair falling over her face. At first it
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seems that Isis must be mourning for
Osiris. But then the text goes on to
mention the conception of new life,
the destruction of enemies, and the
fiery red uraeus of Lower Egypt. In
fact, the goddess encountered here is
the procreative Isis in flame, her di-
shevelled hair untidily falling over her
face, free from any restrictive bonds
which could impede the powerful
process she is engaged in.

I was lsis when you found me, whilst my
hair hung dishevelled over my face and
the hair of my head was ruffled, | have
conceived as Isis, | have engendered as
Nephthys. Isis drives away those who
await me...I am Wadjet. the lady of
flame. !

Evidently the ‘lady of flame’ seeks
more than just the fiery destruction of

enemies—once again we see how
interwoven are life and destruction,
the green and the red, in the realm of
the fiery goddess.

Nor should we forget that the gate-
way of this sixth hour in the Book of
Night is called "The Lady of Life". Close
to destruction there is always life. And
tears, too, though they may flow be-
cause of grief, are also creative, a sign
of generation and new life. Have we
not already seen in the Book of Nut how
redemptive tears fall for the decanal
stars creating a great lake of renewal
{page 102). And how humankind
arpse from the tears of the creator
god? (page 24). Clearly, these fiery
vessels in the Book of Night serve a dou-
ble function, having an aspect not
shown here, perhaps too numinous to
be represented in the Book of Night, but




known to all those initiated into the
secrets of rebirth in the sixth hour.'2
In short, these crucibles of destruc-
tion are also the fiery vessels of new
life and birth, the flame kindled during
the act of generation, which must be
controlled if it is to produce new life.
There is a rare portrayal of the
beneficent fiery generatrix on a wall
in the sarchophagus chamber of
Ramesses VI, beneath the Book of Night
0 the ceiling (pl 109). It forms part of
= royal composition known today as
e Book of the Earth and is located to the
mght of a large winged black scarab
emerging from a sun-disk in the mys-
=ries of transformation.® It shows a
suge sun-disk flanked by twin uraeus-
=rpents called ‘the Devouring One’
md ‘the Flaming One’. On the ex-
==me right of this disk are the arms of

Naunet, goddess of the primordial
waters and the female partner of Nun,
holding vet another solar disk. Facing
towards the disk guarded by serpents
is a ram-headed figure, He leans like
an Elder on his sceptre, watching
intently as the fiery snake-like arms
extending upwards from the disk are
grasped by Atum and a male called
‘Seizer’,

And as this focus of solar fire and
heat is seized and held fast, it is the
unmistakeable face of Hathor which
magically appears above the womb-
like disk. A flame which can be
all-consuming and destructive has
here become the positive heat of
transformation. For this is not the rag-
ing, wandering goddess intent on
destroying enemies but rather a
‘Contented One’, whose presence

ensures that the fames of destruction
now become the source of life.M
Moreover, the configuration of deities
here—the female partner of Nun, the
Elder, Atum and, not least, the solar
serpent eve goddess, all recall not only
that night regeneration from Nun in
Ramesses IX's tomb described above
but also the deities inhabiting the
upper register of the sixth hour in the
Book of Night.

It is essential to understand the con-
nection between seed, flame and the
generation of a child, because without
a clear notion of fire’s central place in
this process, it is all too easy to miss the
significance of the fiery furnaces inter-
posed between the sailing Bas and the
seventh hour group of regeneration in
the Book of Night. Those seeking to
know the mysteries of regeneration
by night—to know the nature of Ba-
power—must enter this fierce heat of
transformation, experiencing its de-
structive and creative power in order
to be reborn into new life.’® Hence, all
the imagery when the living Bas sail’
in the sixth hour, sparse and cryptic
though it may be, is intended to evoke
this fiery matrix of life and death,
generation and destructon.

REBIRTH AND RITUAL: SPANNING WORLDS

And as we might expect by now, the
ceremonies and chants at this stage in
the Ancestor Ritual all encapsulate this
manifestation of generative Ba-power
spanning heaven and earth. After
Horus has received his heart in the
ritual, Geb then opens the great doors
of the four cardinal directions for him,
s0 that he can ascend in all his Ba-
power, ‘glorious as Re, powerful and
equipped as a god'.

The powerful new solar ruler in the
Ancestor Ritual goes forth in complete
treedom, able to travel in the “sky
with Re’ or in deep earth with the
‘Unwearying Stars’. He is, in short, a
fully-functioning procreative Ba who
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spans heaven and earth. But he is
something more. He is a ruler deeply
interwoven with the resurrected
power of his Osirian predecesor. The
next ritual invocation proclaims his
ancestral predecessor as the risen lord
of the Red Crown, the ruler of Lower
Egypt. Like Osiris, he is no longer a
passive force, floating helplessly in the
waters, but rather a ruler capable of
generating fertility and new life, of
manifesting Ba-power in the form of
the reigning Horus king (page 78), a
ruler who has united with the fiery
Hathorian Isis to generate new life.
The very next act of this new Horus
ruler in the ritual is to travel to the
fiery sun altars of Heliopolis, to the
cult centre of Atum, the source of food
for both the living and the dead,
where the manifold deities have
gathered at the place from whence

138

they came. [t is a journey to the source
of creation, and he comes as the solar
fiery lord of rituals, empowered by
the serpent goddesses. Uncoiling in
flame on the king's brow, these fiery
uracus serpents have risen up to gen-
erate new life and fertility for the
whole of Egypt, once again repeating
the cycle of death and rebirth.

The section of the Book of the Dend
equated with the sixth night hour—
chapter 68—echoes these themes.
After telling how the great doors of
sky and earth open for the revitalized
initiate of Hathor, it goes on to de-
scribe the blissful existence beneath
her tree and the journey with her to
Heliopolis. She is the ‘foremost of her
spacious disk’ and she travels to
Heliopolis bearing the divine writings
of Thoth (page 124). In the equivalent
sixth hour scene in the Osiris shrine at

Abydos, it is Thoth who is shown
holding his snake-staff towards the
mummiform Seti I, its two crowned
uraeus snakes coiling around the
plants of Upper and Lower Egypt
(pl 50). We can only guess at what
might be contained in these secret
writings of Thoth carried by Hathor.
Yet it is not hard to imagine that their
sacred words would have revealed
something about these mysteries of
seed and flame, of life and sexual gen-
eration, known to all who travelled in
the sixth hour depths of the night.!®

BREATH OF LIFE: FLAME QF BECOMING

All this also brings us to the difficult
problem of identifying which part of
Mut's body should be equated with
the sixth hour with its fiery furnaces of
destruction and regeneration. Dimits
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Meeks has suggested that the sixth
hour organ might be the lungs and
there are a number of reasons why
this seems plausible.'”

Certainly the ancient Egvptians
cannot have been ignorant of the close
relationship between the lungs and
the organ of the fifth hour, the heart,
New Kingdom medical papyri dem-
onstrate that Egyptian doctors were
taught a systematic knowledge of
human anatomy and physiology
which, although elementary, was
clearly empirically based. And because
mummification always involved sev-
ering the lungs from the heart, the
ancient embalmers, must have known
how these organs are connected
together by the pulmonary veins and
arteries. Since the only other connec-
fon of the lungs is with the trachea
there can be little doubt that they were
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aware of how the lungs supply air, the
vital breath of life, to the heart and
thereby to the rest of the body.
Moreover, according to the Book of
Night, the sixth hour is the time when
‘the living Bas are sailing, the corpses
are sailing in their places’, and sailing,
as every Egyptian sailor knew, is an
activity needing at least a breath of
wind. So this ‘sailing” may well include
an allusion to the “wind’ passing in and
out of the lungs in breathing,

But from the ancient Egyptian per-
spective there is another compelling
reason why the lungs should be con-
sidered as the sixth hour organ. And
here we must return once again to
Egyptian notions about the genera-
tion of life. We have already seen how
moisture and fire, semen and flame,
were regarded as essential. But a third
element was also seen as needed to

Above 110 Vignette from chapter 17 of
the Book of the Dead. Atum, the creator
god of Heliopolis, sails towards Hie uraets
serpent, Wadjet, Lady of the Devouring
Flame, the Eye of Re, entwined in
papyrus plants. Beneath her i5 a lion
mind behind, a flame in a brazier. The fext
describes ow Atum and Ehe initiate
journey towards the glittering birth-
giving regions she guards (Papyrus of
Ami, British Museum, London)

generate life—air, the breath of being,
Surprisingly, the best evidence for this
connection between air and procrea-
tion comes from Akhenaten, of all
Egyptians the least sympathetic to the
mysteries of the night. In his Grest
Hymn to the Aten he includes an
‘embryological’ section which makes
perfectly clear the air's importance for
maintaining the life of the unborn
child. Praising the celestial solar life-
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giver of the Amarna cult, Akhenaten
invokes the divine power who sus-
tains life in the womb through his
breath:

Who prakes seed gronp im women
Who creales people from sperm,
Wha mirtires e cleild in fis mother’s womb |
Murse in the womb,
Wito groes breath fo mourish al that be e
Witert he comes from the womb to breathe,
On the doy of fis birth,
You open siide hils mouth,
You supply fis needs,
Wit the chick in the egg speaks,

You give ftim breath withne fo sustain in,

Manifestly, according to Akhenaten,
not only semen and flame, moisture
and warmth, are necessary for the
maintenance of life, but air as well. To
breathe the air is to be bom again, and
Akhenaten presents here an embryo-
logical wisdom which conforms in
every way to Egyptan ideas about
conceplion and birth.

Indeed, we find just such an allusion
to air when Isis, manifesting as a bird,
joyFully ‘creates breath with her
wings' to conceive Horus from Osiris
and raise ‘the weary one's inertness’
(pl 25). Her wings beat to provide the
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111 Scenes of metal-working from the
18th Dymasty  Left 111a A foundry-
worker smelts metal in @ crucible which
resembles the hieroglyph of the sun rising
in the horizon mowatain (18th Dynasty
tomb of Puimre at Thebes)

Below 111b Scenes showing foundry-
workers melting metal, A centrally placed
inseription (nol shoum here) makes it
clear that the work is under the contral of
the king, Thutmese 1. At the top the
workers use foot-bellows to increase the
temperature of the furnace. n the seene
below they have dropped the cords that
iriflate the bellotws, The metal in the eruci-
ble has evidently melted and they now
remove it from the fire using a keo-person

conditions necessary for conceiving
new life,

All this suggests that air, the breath
of life, would have been an essential
element together with fire during that
time of regeneration and new birth in
the sixth hour of the night. And the
lungs would also fit with the Book of the
Dead chapter chosen for this hour
which extols the opening of the gates
of heaven and earth, allowing the

carrying ‘shank’. At this moment then
menist be mo delay or the metal will solidify
antd Hris may well be why those who carry
the shank are urged to “seize” the crucibl:
{see plate 112). The iconography ir
plate 109 may well be intended to ech
this critical moment (18th Dynasty tomb
of Rekfmire, Thebes)

Right 112 Four metal-workers smelting
metal in a furnace. Each holds a blowpipe
to make morve air in order to oblain the
necessary heat, Watching the process is an
older supervisor, leaning on his staff, wi
orders them to ‘seize” when the smefled
metal is ready for pouring (Relief i the
Fifth Dynasty tomb of Niankhklvmm and
Khnunthotep at Saggara)

generative Ba to manifest in the full-
ness of power. Travelling through the
realm of the air god Shu, who sepa-
rates sky and earth, the procreative Ba
enjoys freedom of movement in both
these worlds. This ability to ‘unite’ two
lands, is also represented by the tra-
chea and lungs of the zema-sign, the
"Union of the Two Lands’ (pl 113).
Yet unless we realize all the back-
ground to this sixth hour, it is perfectly
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possible to pass over this vague
description of the Bas as ‘sailing”, with-
out fully appreciating why such an
allusion to air should be so important
here. For it inescapably points to the
presenice of the life-breath in this sixth
hour region.® And it also means—as
Meeks suggested—that the lungs
were probably the organ of Nut's
body associated with the sixth hour

If this association with the lungs is
correct, then enclosed in the throat-
chest-lungs region of Nut's body are
all the animating powers needed for
the regeneration of life, powers con-
nected with the nourishing fluid of the
blood, with warmth and air, the
breath of life. As the procreative
dynamic Bas soar forth in the sixth
hour, so the night travellers experi-
ence the fiery source of life and
destruction in this generative realm of
MNut's bady.

FIERY FURNACES: CRUCIBLES OF LIFE

There is one other important layer of
meaning to the fery furnaces of the
Boalk of Night's sixth hour: their hidden
connection with metal-working. This
metallurgical aspect comes out best in

the name of the three figures to the
right of the furnaces, ‘the Seizers’, a
name which takes on a much deeper
significance if linked to the Egyptian
metallurgical practice of melting metal
in a crucible.”

Private tomb scenes sometimes
show metal-workers lifting molten
metal in a crucible from a furnace
(pl 111). These metal-workers must
‘seize’ the carrying-shank quickly in
order to pour the metal into a mould
as it soon solidifies once away from
the heat. Hence they too are “seizers'
surrounding a furnace just like the
"seizers” in the Book of Night.

But it is an Old Kingdom tomb relief
that gives the clearest hint of a metal-
lurgical meaning. Four metal-workers
surround a smelting furnace, using
blow-pipes, as was customary in Old
Kingdom times, to create more air.
They are supervised by an older man
holding a staff, whose words to the
workers refer to the hot flames and
the smelting process. Finally, he or-
ders them to ‘seize’. In other words,
they are to take the crucible from the
flames in order to pour the metal. 2

Such a grouping around a furnace
uncannily recalls the activity of Atum

and the 'Seizer” when they grasp
Hathor's snake-like arms as she rises
above the fiery sun disk in plate 109,
Here also an ‘elder” holding a staff in-
tently supervises the process.

To those familiar with Egyptian
metal-working processes their activity
must have looked for all the world like
two metal-workers seizing a red-hot
ctucible containing volatile molten
metal. Of metal-working as such there
is not a single word in the accompany-
ing text, for the mysteries of Egyptian
metallurgy, as we shall see later, were
closely guarded secrets. But it would
not be at all surprising to find such an
analogy between metal-working and
the fiery solar womb because Hathor
i5 said to be the divine source of
precious ores, especially copper and
gold.

And for those who doubt that the
Egyptians associated metal-working
with the solar cycle it is but necessary
to consider a scene from Puimre’s 18th
Dynasty tomb at Thebes (pl 111a). Ina
rare direct analogy with sunrise, the
act of melting metal in a crucible has
been made to resemble the hiero-
glyphic mountain of light, the horizon
from which the sun rises at dawn.
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Other veiled references to foundry
activity can be detected in the Book of
Night sixth hour. In the foundry scene
from Rekhmire's tomb the two metal-
warkers are shown pulling on cords
to inflate foot-bellows (pl 111b, top}.
Pushing down their feet would then
force the air out along the pipes into
the fire, supplying the extra air essen-
tial for the furnace to be hot enough to
melt metal.

So it is interesting to find that one of
the divine companions in the upper
register of the sixth hour is called "He
of the Cords’. Given that the living Bas
sail in this hour, his name could refer
to boat ropes. But equally, in this hour
when air is so desperately needed, it
may be associated also with the cords
of a foot-bellows.

It is interesting, too, that the two
figures representing the inundation
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god, Hapy, in the "Union of the Two
Lands” motif in plate 113 also pull on
cords—plant cords. The curious angle
of their feet on the lungs suggests they
too may be working the lungs like
metal-workers, using the lungs like
bellows in order to create the maxi-
mum amount of air for uniting the
two lands.

If the sixth hour fiery furnaces do
have this metallurgical connotation
then they also shed a very different
light on the images of ‘mountains’ and
‘greenness’ in the fourth and fifth
night hours. As well as being the do-
main of Seth, the fiery god whose
destructive impulses so threaten the
night travellers in their journey,
mountains were also where the
Egyptians obtained the minerals and
ores which blossomed in beautiful
colours like plants growing from the

Left 113 Named as Hapy, the god of the
annual inundation, paired fecundity
figures of Upper and Lower Equpt bind
the plants symbolic of the two parts of the
country to the hieroglyphic sign for “un-
ion’, which represents the trachea and
lungs. Above is a sun-disk and the
cartouche of Ramesses [I (Relief on a
colpssus at Hhe entrance to the large temple
at Abu Simbel)

Right 114 The regeneration of life in the
seventh hotr symbolized by a man joyfully
raising aloft a perfect child. Above them
another figure bends forward willy hands
held to a falling lock af hair like the weeping
‘Wandering Ones’ and "Seizers” in the
sixth hour. On the right stands Horus,
leaning on his staff, as the protector of lis

father, Osiris. He is a child grown strong,

who has integrated Seth’s strength and
boundless power to safeguard the borders
and limits of Egypt (Boak of Night
Osirefon)

earth. Green was also the distinctive
colour of malachite, the important ore
from which copper was obtained by
applying heat. And the quest for met-
als in a mountainous region was
fruitless unless blessed by the goddess
most strongly present in the fifth and
sixth hours of the night—Hathor, the
green ‘Lady of Life’ who presided
over the rich ore-bearing lands and
was herself identified with the metals
she gave®

The Book of Night is not primarily a
metallurgical treatise. But its use of
metal-working to symbolize aspects
of human transformation was clearly
much more than just a metaphor. The
operations performed by the metal-
workers—the masters of fire—were
themselves seen as numinous trans-
formations in the cycle of ‘becoming’

The ancient Egyptians never saw
metallurgy as a secular craft activity,
separable from religious concerns
And how could it have been, when the
divine patrons who presided over the
warking of metals were precisely the
Memphite deities so closely inter-

woven with death and rebirth?



14 Born in the Dark:
Behold the Child




OW COMES the journey through
Nthe gateway given the title ‘Lady
of the Holy and Mysterious® and on,
into the seventh hour described as
‘Smiter of the confederates of Seth'.
MNow the fruit of the labouring sixth
hour manifests in the scene of ‘regen-
eration’, with its group of three figures
which we have already described—
male seed and female flame in the
completion of sexual regeneration
(pl 114, previous page).

GATEWAY TOTHESEVENTH HOUR:
LAY OF THE HOLY AND MYSTERIOUS

The figures of the companions in the
upper register above the sun-boat are
damaged in the Osireion, but in other
versions they include 'She who gives
birth to her son’, "He who comes into
being in the dark’ and the ‘[bv-dancer’,
who elsewhere is known to dance in
honour of the sun. Within this dark
interior of the goddess, a child has
come to birth in the lifeblood of the
female, ready to begin a new shining
existence in the solar circuit.

The Book of the Dead chapter equated
with this seventh hour is chapter 74,
which is a poignant short invocation to
Sokar encapsulating the liberation of
the Ba-soul from the body:

May you do what you wish to do, O
Sokar. .. [ shine in the sky ... Though 1
am inert, may | walk on the river-
banks... in the realm of the dead

Though the body remains earthbound
and inert, a new liberated Bo goes
forth, free to walk on the ‘river-
banks’, protected from the dangerous
beings inhabiting this region. Mani-
festing as a Ba capable of unimpeded
motion, the night traveller now has
complete freedom to leave or retumn
to the physical body at will, which is
left in an inert state. And this out-of-
the body experience also releases
tremendous power, power to regen-
erate existence anew in the solar circuit
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like the reawakened Osiris and lsis.
Just as a live plant comes forth from an
apparently lifeless seed, and Horus
comes forth from Osiris, 50 the Ba now
soars from the body which is viewed
as a seemingly lifeless corpse.

This liberation is also celebrated in
the beautiful chant of the Ancestor
Ritual, immediately following the
king's service at the Heliopolitan sun
altars. The chant praises Atum, Re-
Harakhti and the child Horus-Re, who
became ‘the oldest of the old” and is
reborn again from Isis and Osiris. He
becomes a youth, he becomes Re,
living his lifetime through all its differ-
ent transformations from birth to old
age with his mother Isis in the solar
cycle of becoming—a child who comes
forth from the sweet libation of Osiris
on the east side of the watery Great
Green and breathes the east wind
(page 80), And it is followed, in the
ritual, by a glorification of all those
sailing in the boat of Re, for this life-
time of Horus now belongs to the
circuit of the sun, fulfilled within the
processes of time.

As encapsulated in the relief of the
Hathorian Isis making music with her
sistrum at Abydos (pl 51}, this chant of
the temple ritualists glorifies the
rebirth of Osiris as Horus and the
manifestation of the powerful Ba of
transformations. [t intimately con-
nects the powers of growth in a
human lifetime with the sphere of the
dead, for although this lifetime of
Horus from birth to death is lived in
the light of the sun, the deep processes
which sustain his transformational
changes in the solar circuit are ulti-
mately grounded in darkness and
death. They are rooted in the hidden
mysterious powers of Isis in her
serpent flame and Osiris who mysteri-
ously recreate new life from an
apparently lifeless form.!

Now too it is perhaps clear why an
[ba-dancer should be needed here in
the seventh hour of the Book of Night,

115 The sun-boat travels through the
seventh might hour, the completion of re-
generation in the ‘Life-realm when a new
child comes forth in the darkness, as
shown in the lower register, This birth
also represents the reconciliation of oppo-
siles, the Red Lond and the Black Land, the
domains of Seth and Horus respectively.
represented by bwo groups standing on
the far right of the lower register. These
are united by the power of Horus the Elder
who leans on his staff swrveying bound
captives (Book of Night, Osfrefon)

He is there to dance for the risen sun
child, to dance in the darkest time of
the night when the new child comes
into being through the fiery gateways.
brought to birth within a process
which manifests both as destruction
and life. In essence the seventh hour
represents the completion of existence
in the ‘life’ or generative realm. All the
faculties and powers associated with
growth and decay, with desire, feeling
and sexuality, have become active
again, culminating in the appearance
of a new shining being, whose lifetime
from birth to death is so gloriously
celebrated in the Ancestor Ritnal. It i=
the complete fulfilment of regeners-
tion in the ‘life” realm

This termination of all disharmony is
symbolized by the other group of
scenes in the lower register of the sev-
enth hour. Alongside the regenerative
family and their child stands Horus
triumphantly leaning on his staff, sur-
veving a group of bound captives
representing the traditional enemies
of Egypt—the Asiatics, the Libyans,
the Medja and the Nubians. Horus has
become the big child, leaning on his
staff like Horus of Letopolis, identified
completely with his father Osiris, as
can be understood from his words:

You are the rebels who have bound my
father Osiris. My father Osiris has
caused that [ should strike your enemies
[the enemies of Egypt] as Khenty-Irty
[Horus, the hawk god of Letopolis]
Hence it is he who strikes vou.
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As the defender of his father Osiris,
Horus has indeed suffered blindness
at the hands of Seth—like the eyeless
hawk god worshipped in Letopolis at
the apex of the Delta—in order to gain
the power and sexual maturity which
he needs, both to rule Egypt and pro-
tect the realm of Osiris from hostile
forces.

But now all opposites have been
united into a totality, all discord has
been brought to an end in the ‘Life’-

realm as Egypt's enemies kneel before
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Horus in the hour of glorification. This
conciliation is encapsulated by the two
standing groups next to the captives.
who are called ‘the People of the
Desert” and ‘the People of the Black
Land’. The Red Land and the Black
Land, the domains of Seth and Horus
respectively, stand together here, un-
der the gaze of the ruling Horus of
Letopolis.

This is a sure sign that the reconcilia-
tion of Horus and Seth is now a reality,
that the two gods are ‘at peace’, for
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although the rule of Horus is total, it is
nevertheless the co-operation of both
these gods which ultimately guaran-
tees the stability of Egypt.

LIVER KNOWLEDGE: LIFESTORY

As in the previous hour it is far from
clear which part of Nut's body the
travellers have reached during this
seventh hour. Dimitri Meeks has sug-
gested that it may be the liver,
particularly as the liver is sometimes
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mentioned together with the heart in
Egyptian texts.?

In an invocation to the feline goddess
Sekhmet-Bastet at Edfu, she manifests
25 a propitiated goddess, content both
in heart and liver:

Combentt, content of heart s the sovereign,
temt, contint of heart s Bastel,
omtened, condent of liver s Hhe ._w';.'r.u'rrrg.!:.*

Moreover, the liver appears to be
zssociated with the defeat of the
enemies of Osiris in the procession

of reliquary urns shown in Hathor's
Graeco-Roman temple at Dendara.®
But it is the appearance of Isis as the
muother goddess of Horus-Re, both in
the Ancestor Rituwal chant and in the
relief at Abydos, which makes this
correspondence with the liver even
more convincing, for her connection
with the liver is well-known. In the
mummification rites she, together
with the human-headed Imsety,
guards the liver. Furthermore, in the
Litarty of Re, the liver of Re is equated

116 The creation of a child by the
inhabitants of the Eighth Cavern, as
shown in chapter 168 of the Book of the
Dead. A man carries a child on his
shoulder, On the right is a female lying
prone, with her hands held to Jer
cascading hair like the females in e Book
of Night (Scene from the 19th Dymasty
papyrus af a scribe and priest called
[?]-en-Mut, British Musenm, London)

with “the Living One’ (Ankhef), which
is sometimes an epithet of Isis. It is also
the name of a hippopotamus goddess
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associated with birth and destiny.”
Hence the liver could well be the
seventh hour organ influencing this
culminating moment when life is
raised and a child’s lifetime from
birth to death is perceived in the
‘Life’ realm.

To our modern sensibilities it seems
strange that the liver, of all bodily
organs, should be associated with the
regeneration of a child. It is true that
the liver, unlike most other bodily
organs, will grow back to its original
size even if part of it is removed. But
although this would make it a highly
appropriate body-symbol for regen-
eration, there is no evidence that the
ancient Egyptians knew about these
extraordinary regenerative capacities.

More pertinent, perhaps is the
Egyptian belief, perceptively de-
scribed by Dimitri Meeks, that a
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person’s character or true nature could
be perceived in the liver.” This makes
it clearer why the liver might be the
organ of the seventh hour. For, as
the Ancestor Ritwal shows, what is
celebrated here is not just the birth of
Horus-Re, but rather the whole course
of his unique lifetime from birth to
death, the whole pattern of his fate and
his power of transformation, as he
grows and changes through all the
different phases of his life in the
cycle of becoming—a lifetime which
arises from his defeat of Osiris's
enemies and his reconciliation with
Seth. All this, it seems was a closely
guarded secret of the liver.

This final reconciliation of opposites,
together with the glorification of the
child, marks the culminating moment
of regeneration in the seventh hour of

Left 117 The sacred boat of Sokar is b
vignette for chapter 74 of the Book of the
Dead. At the prow is an averted anie
lope's head, an animal of Seth. 1ts "turne
head” suggests the mastery of Sethiss

forces which have now been fntegrates

within the rebirth cycle (Papyrus of A=
British Museum, London)

Facing page 118 Detail from the e1ghss
hour of the Book of Night—Hie hotr whis
inaugurates entry into the primordis
Osirian renlm—shotwing Horus "Profec
tor of his father” bringing life to Osirss
The white-crowned god of the dead &
seated on a throne beneath which an es-
ey lies p;l‘ﬂﬁ]'r'ﬂh' and bound. He =
sameless in the New Kingdom scenes
but later versions identify him as Seth
Fettered fir cords he is wnable lo disrups
this life-givtng process in Hie Osiries
realm (Tomb of Ramesses VI at Thebes

the Book of Night. So far those on the
night journey have seen renewal
through water and rebirth through
fire. Progressively, there has been the
strengthening of the body, the
restoration of stability and fertility in
the heart realm, and the regeneration
of new life.

But this is not the end of the story
Tempting though it might be to stay
in these paradisal realms—in the fire
of desire with its entry into the
boat of Re—this new birth in the
depths of the night has another pur-
pose. Because the heart is capable of
more than regeneration: it is also the
potential source of those Hathorian
qualities which impel Horus towards
remembrance and service of the
ancestral dead (see chapter 5).

So having drawn to itself all the
powers enabling it to separate from
the body, the Ba-soul now prepares to
enter the primordial transformations
of the ancestral realm of Osiris
Attracted bevond the vegetal cycle of
regeneration and bliss in the "Life-
realm, the travelling Ba-soul is drawn
towards the primordial sphere, flying
onwards to the source of primal light
in the further regions of the night.
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15 Feeding Osiris:
The Returning Dead




HE EIGHTH HOUR of the night
Tjaurney brings a major shift
towards the ancestral Osirian realm.
And in sharp contrast to the fifth, sixth
and seventh hours, the female once
again manifests her aggressive side.
This is already evident in the name of
the gateway—'the Leader who fights
for her Lord’.

GATEWAY TOTHE EIGHTH HOUR:
THE LEADER WHO FIGHTS FOR HER LORD

The night travellers have now moved
on to the region of Nut's gall bladder.
This is the small organ located below
the liver, where bile produced by the
liver is temporarily stored and used to
assist digestion. And, as might be
expected in this bilious region, the
journey takes on a martial character
once again during the eighth hour,

This shift in the journey is also high-
lighted in the text dealing with the
progress of the sun-boat, It says that
"The Majesty of this god sails and
swerves from the way' when entering
through the eighth hour gateway. And
here the guide who assists the sun-
boat is none other than ‘Horus of the
Netherworld'.

MNow, after the mysteries of human
procreation, generation and rebirth
have been experienced in the previous
gateways, the journey deepens into a
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realm of service and redemption for
the blessed dead dwelling with Osiris,

Seti I's rendering of the Book of Niglt
in the Osireion is unfinished, providing
only fragments of the eighth and later
hours. The rest of the night journey
must be traced in the tombs of later
kings and we shall focus mainly on
Ramesses VI's version.

In the lower register of the eighth
hour, Horus is shown bringing a sign
of life to his enthroned father Osiris,
who sits triumphantly wearing the
White Crown of Upper Egypt. Above
Osiris are all the sleepers, wakers and
transfigured ones from the second and
third hours of the journey, their arms
now raised in adoration for the god
they surround, proclaiming their
existence in the Osirian realm.

Beneath the throne a nameless enemy
lies captive and bound, unable to
prevent life reaching Osiris, unable to
inflicta second death upon him (pl 120).
His bound state is a sure sign that hos-
tile forces have to be held in check
when entering before Osiris. For any-
one seeking the presence of Osiris
needs the raying Eve of Horus to over-
come the forces which prey on those
in this region. As in that earlier entry
into the ‘life’ realm during the fourth
hour, so here too, in the eighth hour,
forces inimical to Osiris must be con-
tained and bound.

The Boek of the Dead chapter for the
cighth hour is chapter 28 which seeks
to ensure that the heart is not taken
from a person in the realm of the dead:

O Lion, I am a weneb-flower and the
shambles of the god is what | abhor. Let
not my heart be taken away from me by
those who fought in Heliopolis.

It is an appropriate counterpart to the
eighth hour when the image of the
enemy is recalled, lying bound beneath
the throne of Osiris.

The Ancestor Ritual exactly follows
this sequence in the Book of Night. After
the glorification of the Horus child and

Left 119 The gatewoay to the ninth hour
guarded by a rearing wraeus snake, a hawk,
more snakes and a recumbent lion (Tomb
of Ramesses VI at Thebes)

Facing page 120 The sun-boat travels
through the eighth and ninth hours
During the eighth hour Horus brings life
to Osiris. Above Osiris are two rows of
praisers whose names indicate that these
are the risen dead from the second and
third night hours, In the ninth hour Sia
appedrs in the lower register calling the
blessed ones forth to receive their food of-
ferings. Again these are the risen dead
from the second and thivd hours (Tomb of
Ranwesses VI at Thebes)

the occupants of the sun-boat, the
reversion of offerings then takes place.
The priests sprinkle water over the
offerings, chanting in honour of the
White Crown and the purificatory
inundation waters. Praised too are
Thoth and Ptah because the ancestral
Osirian king has brought them the Red
and White crowns of a united land—
crowns which ‘wash’ and adom them
Just as the White-crowned Osiris ap-
pears triumphantly seated on his
throne in the eighth hour of the night
so too the ancestral ruler has reached
his throne in the ritual by bringing
these crowns to Thoth and Ptah.

GATEWAY TOTHENINTH HOUR:
SHEWHOSE FLAME IS PAINFUL

Next ‘the Beloved of the gods who are
in the necropolis’ passes through the
gateway named "She whose flame is
painful’ guided by ‘This Ba'. The text
here celebrates the radiant light which
now surrounds the Osirian dead as the
sun god enters to tend their needs:

O shining rampart, hear the words of the
underworld dwellers, Tend to the needs
of those who are in the Duat,

And for a second time in the night
journey, Sia commands this company
of the dead in their various stages of
rebirth. Now, in this transfigured
realm, he tells the blessed ones that
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they are to come forth from the Nile
inundation waters to receive their food
“fferings on land. They have become
the blessed ancestral companions of
Osiris, purified souls whose hearts
have been examined by Anubis and
whose existence now harmonizes with

the annual rhythm of the seasons.
Furthermore, Sia ordains (pl 121} that
wrong-doers amongst them will not
see the god's light, all of which evokes
that weighing of the heart in the court
of the afterlife, when Anubis adjusts
the scales as deeds of a lifetime are
weighed and assessed:

Belowo 121 Sia calls forth the blessed
ones, whose hearts have been weighed by
Anubis, to receive Hieir food offerings. They
wave all now become ancestral companions
of Dsiris—ithe justified ones—in the
follmeing of the god in the house of hearls
Tomb of Ramesses VI at Thebes)
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Words spoken: Your Bas protect you and
Anubis examines your hearts. .. Wrong-
doers amongst you ... vou shall not
behold your god. O you the inert ones
and yvou who are carried by the inunda-
tion waters, vou swim with the flood.
You reach the land it is granted to
you to receive your barley. What you do
is vour duty to guard Wennefer . .. The
justified amongst you are in the follow-
ing of Osiris and in front of him as his
ancestors. Your offerings are given vou,
the sun is before vour eyes, the wind is in

YOUur nosg

Air, light, and sustenance—all have now
reached Osirs and the justified dead,
who come forth from the purificatory
waters to reach earth like Osiris in the
Memphite Theology. All are now called
to partake in their food offerings and
see the sun shining in their night realm,
whilst wrong-doers are rejected. And

they, in their turn, promise that they
have not done any harm by declaring:

We have come from our land, we came
down from our nome, we have not dons
any harm...in the realm of the Silent
Ome, our lord. We love the god who is at
the head of our gods. .. Horus has
placed us before Osiris so that he will not

be alone.

Both fear and reverence for the Osirian
dead were always mingled in Egyptian
consciousness—fear that contact with
them might harm the living, or that
they might intervene negatively in life
on earth, Yet these same ancestors
were also a powerful source of suste-
nance and growth, coming forth from
the waters to transform Egypt into a
black and fertile land again. They were
the guardians of Egypt's prosperity,
so that their approval and co-operation
were essential for the living, Hence
their compassionate declaration when
they receive their food that they have
not done any harm in these lonely re-
gions, where Horus has come to bring
salvation for those who might other-
wise be left floating helplessly in the
turbulent waters.

Once again the Ancestor Ritual again
closely follows this sequence of a
journey to the ancestral dead. After
the chant honouring the White Crown,
priests light the candles held by the
four torch-bearers, transforming the
temple chamber into a blazing place of
fire and light.

This is the critical ninth hour moment
in the Book of Night when the radiance
of the sun god, the ‘shining rampart
surrounds Osiris; and when Sia com-
mands the blessed company of the
Dead to come forth from the inunda-
tion waters and receive their food. The
corresponding chant, in the Ancestar
Ritual glorifies the sacred flame of the
Eye of Horus and the protector who
has come to bring food to all the ances-
tral rulers who have served Egypt. Each
one is named in turn, as this illustrious




company come forth to partake in their
meal with the reigning king,
Here, in the Osirian nexus of a life-

time, the candles blaze up to the
ramparts, illumining the whole throng
t ancestral beings, all those purified
nes with whom the Pharaoh shares
his mortal existence, the COMmpanions
t all who have been, who are and will
oe, in the great flow of time. In subject,
a5 in structure, the Ancestor Ritual ex-
wily corresponds with this celestial
wmey in the Book of Night. Humans
z:nd Pharaohs alike, all have become
mpanions of Osiris receiving their
wid in this glorious ninth hour.
Similarly, in the inner Osirls shrine
i Setil's temple at Abydos, the
corresponding scene shows the ances-
al king seated at his offering table
sefore Thoth, who calls him to his earth

realm for food and purification by the
inundation waters (pl 53). Also linked
with the ninth hour is chapter 26 of the
Book of Dead with its fervent Osirian
prayer for retaining the heart in the
realm of the dead:

May my heart be mine in the House of
Hearts, may my heart be mine in the
Horuse of Hearts. May my heart be with
me and at rest there.

For it is the heart which carries the
deeds of a lifetime. And it is the purity
of the heart which determines whether
a person enters the blessed company
of Osiris or is condemned to an exist-
ence beyond the glimmer of life-giving
light, without water or food.

As Sia sternly says in the Book of Night's
ninth hour, ‘Anubis examines your
hearts . . . the wrong-doers amongst

Above 122 Vignette from chapter 26 of the
Book of the Dead, equated with the ninth
four of the night. A chapler of the heart, it
begins with the words ‘May my heart be
mifre in the House of Hearts', Holding her
heart, the lady Taameniu kneels before her
Ba, which wears a Djed-synsbol of “stabil-
ity symbolizing her stable existence within
the realm of Osiris (Ptolemaic papyrus of
Taameniu, British Museum, London)

you . ..shall not behold your god’.
This may serve to remind us that the
ninth hour was correlated with Nut's
intestines, the place in the body where
food is digested and non-assimilable
elements rejected. Presumably it is no
accident that the ninth hour—the time
when the purified Osirian dead receive
and digest their food offerings—is also
the moment of final rejection for those
who are hostile to the way of Osiris.
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123 Detail from the twelfth hour scenes
of sunrise showing the ‘Becoming” of
the cosmos at the completion of the night
jowrney. The male-female pair from the
Hermopolitan Ogdoad, Huh and Hauhet,
‘Endlessness’, kneel before a potter's

wheel which is supporting a scarab beetle,
an image of ‘Becoming’. Their arms

reach out towards a second scarab and

a young child, emphasizing the biological
dimension of this cosniic rebirth (Tomb

of Ramesses V1)




16 Eternal Recreation:
Coming Forth by Day




OW THE SOLAR BOAT enters the
Ngateway called ‘Lady of Fear'—
again an epithet of the uraeus—in the
tenth hour known as ‘the Raging One’,
that awesome threshold of fear.
Guided by a crocodile-headed god
called the "Good Fortune of his
Mother’,! the night travellers have
reached the birth-giving region of Nul's
vulva.

GATEWAY TOTHE TEMTH HOUR:
LADYDFFEAR

In the lower register stand identical
fipures of the justified ones, all
defined by a single feature—the
divine beard which each one wears.
It symbolizes the divinized state they
have attained here, the realization
of their divine nature (pl 125). The
accompanying text declares that their
mummification bandages have been
removed:

Your head-covering has been taken away,
yvour bandages have been undone, and
there will be no removal of your bread,

This shows that the mummification
rites were for certain phases only
during the rebirth journey, not for the
ultimate destination of a person in the
afterlife. For here it is quite clearly
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stated here that the bandages have
been thrown off, the head-covering
removed. All are cast away.®

There 15 no longer any need for indi-
viduals to retain a link with their
mummiform body during this further
stage of liberation. The preservation
of the body, so essential for the sur-
vival of the Ka and Ba in the previous
night hours, is no longer a prerequisite
for existence in the tenth hour,

One of the divine beings in the upper
register is called ‘the One who nur-
tures his Father’, which means that the
child has become the father of the man,
the son is now the nurturer of his
begetter. There is a complete identifi-
cation of father and son through the
mystery of unification. When the two
are experienced as one, complete and
perfect in unity, 5o the divine nature is
realized whilst travelling onwards to
the place of dawn and pure light. Such
a unity is also recognized in the text of
the justified:

Those who adore Re on earth, and those
who cense the gods in the Duvt, will bein
the following of this god.

It proclaims the unity of the living
and the dead, the unity between those
who worship Re on earth and those

Left 124 Vignette from chapter 25 of the
Book of the Dead for ‘making a person re-
member his or her name in the Doat

which was correlated with the tenth night
howr. Tanmenin holds out o papyrus scrof
to a standing god and ensures that her
mante will be remembered forever (From
the Ptolemaic papyrus of Taameniu

British Museum, Londoit)

Right 125 The sun-boat travels through
e tenth hour and eleventh howr. Te
might bravellers in the lower register of the
fenth Towr are all identical and each wears
it beard symbolizing the divinized state
This is the hour when they are released

from the nmmification bandages and ex-

perience the unity of all existence Mirougs
the power of the name. Their appearance &
similar in the eleventh hour butl fn the
wpper register stand divine beings associ-
ated with fiery rebirth, including *‘He whe
loves the female Unique One’ [the uracus]
and Benben, the name of the sacred stone
in Heligpolis, the source of cosmic creatime
energy (Tomb of Ramesses V1 at Thebes

performing rites for the deities in the
Dreat. All alike will be in the following
of the sun god. It also confirms the
central importance of ritual action. To
perform a ritual is to uphold the way
of Maat, the ordered form of the god-
dess herself in the cyclic movement of
life and death. And it is instructive that
‘the One who raises Maal® stands
amongst the divine beings in the
upper register.

By performing ceremonies like the
Ancestor Ritual in the temples on earth.
each and every ritualist merges in a
glorious unity with those in the after-
life, existing together with them in the
following of ‘this god” according to the
way of Maat. And we need look no
further than this for confirmation that
the ancient Egyptian ritualists were ini-
tiates of the highest order in the
heavenly mysteries of death and re-
birth, steeped in knowledge of the
afterlife during their lifetime on earth.

Corresponding with this tenth hour
is chapter 25 of the Book of the Dead for
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‘making a person remember his or her
name (Ren) in the Duwat:

A name has been given to me in the Per-
Wer, My name has been remembered in
the Per-Neser on that night of counting
the years and telling the months. 1 am
this builder. | sit on the eastern side of
the sky. As for any god whoe is not
following behind me, | shall declare his
name to those who are yet to be.

Itis an invocation honouring the power
of memory and the knowledge of
names. To know your name is to know
who you really are. Hence the name—
the Ren—no less than the body, the Ko,
the Br and the Akh, was an integral
part of an individual, encapsulating a
person’s pure essence. And here in the
tenth hour it is this essence which is
held and remembered, together with
the vast cosmic knowledge of all those
who have lived in the past and who
will live in the future (pls 124, 126).

Transported along the heart's path-
way through the ninth hour, the
Osirian initiates have reached this tenth
hour place of memory at Nut's vulva.
For not only are the moral deeds of
each individual ‘inscribed’ upon the
heart; it is also the seat of conscious-
ness and memory. As spell 62 of the
Coffin Texls relates:

Your heart will be placed in the interior of
your body, so that you remember again
what you have forgotten.?

During the tenth hour the essence of a
person's existence is experienced in the
glorious state of unity reached through
the heart. Empowered by memory at
this sacred place of birth, the initiate
comes to understand the mystery of
totality in which all contrasts are sub-
sumed, all opposites dissolved. And
such knowledge of the vulva as a place
of wisdom resurfaces in a much later
demotic Book of Thath when Thoth's dis-
ciple longs to enter this region:

The vulva is impatient for the teaching:
may [ enter its threshold 4
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This female threshold, attuned to the
power of ‘remembering’ and ‘naming’,
to the glorious unity of existence, is the
place where the pure essence of each
individual is powerfully present just
before Re goes forth at dawn. And
standing there too in the upper regis-
ter of the tenth hour is ‘the One who
causes Breath’, who knows the secrets
of divine utterance. For without breath
nothing can be voiced, nothing named.

The midwife Isis calls out the name of
the royal child immediately before he
slides forth into her waiting arms at
birth, according to one of the Tales of
Wartder in the Westcar Papyrus. Simi-
larly, when Nut is about to give birth
to the sun, the night travellers experi-
ence the mystery of the name, the
creative power of the voice and breath,
when the rosy redness of light begins
to dawn upon the waiting world.”

CATEWAY TOTHEELEVENTHHOLR:
SHEWHOPROTECTSHER LORD

Empowered by sound and memory,
the travellers journey on to the eleventh
hour, guided by the crocodile-headed
'Gold of the Gods' through the gate
called "She who protects her Lord’. Again
the justified ones appear in their
divinized state in the lower register,

But here the divine companions who
stand above the sun-boat bear such
names now as ‘the One with the Holy
Eve’, "Benben’, ‘the Brilliant One’, and
‘He who loves the female Unique One’,
who can be none other than the uraeus
Eye of Re. The night initiates tremble
on the very threshold of Heliopolitan
creation, the solitary Benben hill of
origins where all the living and the
dead are reabsorbed into the flame,
the seed fire of Atum and his fiery
female companion,

Released into the radiance of creation,
surrounded by brilliant dazzling light,
the night travellers unite with cosmic
creative activity, with the process of
the Heliopolitan cosmos called forth

126 The ‘god's wife’, Asel, doughter of
Ramesses VI, adores her cartouche bear-
ing her sacved name (Pyramidion of Ases.
British Museum, London)

again and again at dawn. It is a
dangerous fearful time as the ravellers
come forth between the legs of the
goddess in this eleventh hour. Courage
and strength are needed to contend
with the forces which are let loose when
the sun is born. When the god rises in
his sacred Eye, appearing with his fiery
protectress, punishing powers are
unleashed. 'He who prepares the
Braziers' stands in the upper register
next to ‘Flame in his Mouth', ready to
vanquish enemies who might inhibit
this new birth. And though this initis-
tory fire, no less than the fire in the sixth
hour, is slaying, to pass safely through
its flames is to be granted rebirth.

Such a fiery rebirth is also the theme
of chapter 24 of the Book of the Dead for
this eleventh hour, called ‘spell for
bringing magical power to the Osirian
I am Atum=Kheprt wio crented  himself

O the thigh of his mother Nut,
Wha gives fackals to those in Nun,

Dogs to these in the divine Hribiomal.
See, I Iurve foined with this miagical poter,
Whoerer fas it and from wherever i came,

Suwifter than hownds and quicker than Hght

You who bring the ferry-boat of Re,
Strengthen your rope in the north winid

As you sail through Hhe Doat,
O the Lake of Flames.

Gather together this magical power

From whoever has of and frovr wherever o came,
Swifter thart hourds and gquicker B light,

Transformi yourself info a feron,
The mother whe crealed you.

The gods are sthemt—your mother
Has made you wwarm for the gods.

Now there (s given me magical peoer

From wwever has # mid from wherever i arme,
Swifter than hounds and quicker Hhan light

Born from Nut, the slippery moist
initiate becomes a channel for the







dynamic energy infusing creation,
experiencing complete identification
with the magical power (heka) of the
creator, Atum-Khepri.® Enflaming the
beginning and end of all time, the fiery
source of cosmic existence streams
forth, encompassing the living and the
dead in an all-embracing unity, brought
to perfection in time.

Through their service of Osiris the
night travellers are now granted the
supreme vision of cosmic rebirth at
the eleventh hour in ‘the following of
this god’, seeing the radiance of Re
and his uraeus companion shining at
dawn. Towed by the ‘Unwearying
Stars’ and guided by 'Gold of the
Gods', those in the sun-boat come to
see that nothing in the world dies, that
death is not destruction but change
and becoming, a transmutation of all
beings in a recreated world. And their
spiritual rebirth from MNut begets
cosmic creative activity anew.

Such a return to the primal source of
unity is also celebrated at the close of
the Ancestor Ritual, in the great invoca-
tion to the Heliopolitan creator Atum,
who embraces the ancestral king and

shines forth as the Benben-stone in the
Benben temple of Heliopolis. Each
Heliopolitan divine name is chanted in
turn in the ritual, resounding in a
cosmos which comes into existence
through sacred utterance and magical
power. And as this cosmos streams
forth, so it is grounded in the ritual
service of the solar Horus ruler, who
ensures that all the deities in Heliopolis
flourish and live.

GATEWAY TO THE TWELFTH HOUR
SHE WHO REFELS THE DESTRUCTIVE UINES

There is nowhere further to journey,
only return—a return towards earth
and sunrise, to speech and breath, to
rebirth with the moon in the place of
beauty through the gateway called "She
who repels the destructive ones’.
This is the twelfth hour rebirth on
MNut's thighs when the sun rolls down
to her feet in the hour named ‘She
who sees the beauty of Re’, guided by
the crocodile-headed god ‘the Primor-
dial One of the Lower Sky". This too is
a rebirth, encompassing both sun and

moon; and here the divine companions

bear such names as ‘He who guards
the Landing’, ‘He who guards the
Shadow’, "'Wind of the Mouth’, an
"He in the midst of the Moon'.

The activity of Maat in the sun-bos
changes in this twelfth hour. In contras
with the previous two hours, whes
she is seen making the nini-gesture o
welcome before Re, here she offes
him a great Ankh-sign of life. Now thae
the birth is accomplished, and ‘life’ =
all its beauty and wonder has safeh
returned to the world, it is no longes
necessary for her actively to beckos
and urge him forth with her sacred
gesture.

This birth is above all an aquatic birs
in the primal waters of Nun, the sourc
of all life. And as the day surges fori®
5o the waters of the inundation rise
anew, embodied by ‘He who is in his
Flood® in the upper register.

Now we understand why an aquati
creature—a crocodile-headed god—
should be the guide through the tent
to the twelfth hours in these birth
giving regions of Nut. The crocodile
always had an ambivalent character &
ancient Egypt. Lurking in waters @
could strike without warning, seizing
its victims in its terrifying jaws. But 2
also had a benign aspect, manifesting
as the regenerative god Sobek, the
protector of children.

Hence it is a crocodile deity, familiar
with the watery ways, who guides the
night travellers when they are finalls

Left 127 The crocodile god wihio giides
the sun-boat Hrough the critical tenth |
twelfth hours of birth in the primordis
waters (Tomb of Ramesses V1 at Thebes

Right 128 The sun-boat in the hwelfih
four when Re is finally visible to these os
earth. Whereas in the previous fwo hours
Maat has been beckoning Re forth ik
her nini-gesture, urging him through
the difficult passage of birth, here in th
troelfth howr she now offers a great Ankl
:?rSJf of life symbolizing the completion o
the josirney in the primordial realm (Tom®
of Ramesses VI af Thebes)
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Above 129 Delail of the twelfth hour
showwing the shylized potter’s wheel sup-
porting Khepri in the Book of Night version
in a corridor of Ramesses VI ‘s tomb
released, beautiful and shining, from
the fiery body of the goddess. “Go and
grasp’ say the crocodiles in spell 452 of
the Coffin Texts, when the initiate
‘foretells the festival of coming into
being of the protector of the land” and
Hathor is seen rising in the eastern
horizon. This is the tme to ‘ro down’
and secure the mooring,”

But the travellers needs the guidance

of the crocodiles as well, for it is not all
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beauty and light. Nor do all attain this
glorious rebirth. Ominously present
in the upper register of the twelfth
hour is ‘He who causes enemies to be
forgotten’, ensuring their memory
is effaced and all traces of life annihi-
lated. Also in the lower register are
"He who judges according to his know-
ledge’, ‘"He who severs heads’, the
‘Frightening of face’ and the Trapper
of the sky’. The nets of this trapper
ensnare those opposed to the way of
the sun-boat, those who must be
caught and contained when a new day

dawns. For there are always negative

forces seeking to oppose the process
and ultimately it is only the purified
ones who attain this blessed rebirth ir
the East.

MNor has the West been forgotten at
this glorious moment of sunrise.
divine being called the ‘One who bring=
the gleaming sky’, a name usuall;
referring to the setting sun, stands in
the upper register. Likewise jackals
appear towing the solar boat, praised
in a great invocation to the guardian
spirits of the western horizon and
Heliopolis. These are the black jackals
who protect the "bwo great rocks in the
midst of the western Great Green
guiding those who seek initiation in
the way of the West."

Also honoured are the Two Kites’ of
the divine boat, the two sisters, [sis
and Nephthys, who constantly hover
in this horizon realm, resting and work-
ing at their appropriate time.

Similarly, the Ancestor Ritual closes
with a horizon hymn to the sun god
which praises both the ancestral king
and the living Horus ruler appearing
trarsfigured together in the golden
rays of light. Here in this mediating
horizon realm where worlds meet and
separate, West and East are beheld as a
unity at the glorious dawn of creatior
reached through the Osirian realm
(pl 128). And once again the ritual and
the Book of Night correspond exactly in
their progression.

This rebirth is encapsulated in the
images enclosed by Nut's vulva and
legs. Just as the sun was at the en-
trance to her body in the first thres
hours of the night, in her embracing
arms, at her lips and teeth, so the last
three hours all happen at the exit of
her body, beginning with birth from
her vulva in the tenth hour,

Enclosed by the curve of Nut's body
close to her vulva, a potter's wheel is
shown on a sledge (pl 129). Upon the
wheel lies a scarab beetle with, in
some versions, a stream of liquid
flowing from its head as if to evoke



the creative fluid flowing from Atum
when he ejaculates Shu and Tefenet at
the dawn of ‘Becoming’. This liquid
flows upon a sky sign below, which is
supported by another scarab beetle
with a seated child underneath. The
presence of a sledge seems strange here
until it is recalled that this is also
the hieroglyph tm used in the word
‘completion’ and in the name of
Atum.® This wonderfully conveys the
‘Becoming’ of the cosmos experienced
at the completion of the night journey
as Atum’s creative liquid issues forth
and the divine sun is reborm.

Kneeling in praise before the wheel
are the primordial male-female pair
from the Hermopolitan Ogdoad, Huh
and Hauhet, "Endlessness’, honouring
this unceasing recreation of the world.
When we remember also that in the
much later Hermetic ascent of the soul
after death, described for example in
the Hermetic text known as the
Poimandres, the soul sheds its bodily
garment, passes through the realm of
growth and decay, discards its evil pas-
stons and vices, and finally soars up to
the Ogdoad, then the presence of this
Ogdoadic pair here at the close of the
Egyptian path of rebirth takes on even
greater significance. For in many re-
spects this Hermetic journey closely
corresponds with the much earlier
Egyptian path of rebirth into the
'‘Ogdoadic nature’.”?

Beneath this scene are the day and
night boats opposite the thighs of the
goddess, symbolizing the separation
of day and night at dawn. Then at
MNut's feet stand Isis and Nephthys,
the birth attendants who actively aid
the rising, supporting the new-born
sun securely in their arms when he
comes forth from Nut's body in the
twelfth hour. Graphically enclosed
by Nut's body these scenes en-
capsulate the phases of cosmic birth
at the close of the night journey,
when the goddess is in her powerful
time of labour and delivery.

———

— "

In some versions of the scarab and
child scene it is accompanied by the
words ‘opening the ball’, specifically
in the sense of a round ball made on
the potter's wheel. Such an ‘opening’
resonates with the description of the
scarab beetle opening his ball of dung
to ‘swim in his redness’ described
in the Book of Nut" And it is also,
of course, an ‘opening’ which the
new-born child must make when
leaving the female body. The whole
process of Heliopolitan rebirth is here
likened to the opening of a ball of clay
formed by a potter, as if to emphasize
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Abope 130 The two divine midwives
Nephtls (left) and Isis (right), the tradi-
tional birth attendants in ancient Egypt.
hold the newborn sun. The Book of Night is
a transformational way of the heart in wiich
the cyele of “Becoming” is woven together
with the biological processes of birth from
the mother

the close link between this journey of
rebirth and the craft wisdom of the
ancient Egyptian deities.?

Similarly, the text accompanying the
worshippers in the lower register de-
clares that the sun goes forth from the
Dwat and ‘descends from Tatenen’,
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who, as the Memphite god of the ‘risen
land’, represents the demiurgic activ-
ity of Ptah upon the primeval mound.
As Ptah had insisted so firmly in the
Memphite Theology, day dawns here
also at the close of the Book of Night to
reveal a Heliopolitan cosmic creation,
shaped and formed in harmony with
Egyphian craft practices and rituals. For
itis, above all, the shaping work of the
hands which engages the heart; and it
is the heart which is the core of this
rebirth journey through the mother
goddess,

Not surprisingly chapter 67 is the Book
of the Dead chapter chosen for the
twelfth night hour, with its joyful de-
scription of "opening the Duwt’ and
going down into the sun-hoat:

The cavern is opened for those who are in

MNun and those who are in the sunshine

are released. The cavern is opened for

Shu, and if he comes forth, 1 will come
forth
opening .

lashings in the house of him who i in
j2

I will go down into the earth-

for | have grasped the

charge of the mooring-posts. 1 will go
down to my seat which is in the boat of
Re ... the great ane who rises and shines

in the waterway of the lake,

The gates have opened, the boats of
night and day are safely moored, Shu
has separated night and day, and the
sun is securely held by the divine
midwives Isis and Nephthys who
appear at Nut's feet. The night travel-
lers have landed and are ready to
descend into the glorious boat of Re
and go forth by day,

There is, however, one more divine
presence who needs to be mentioned
here. Standing in the lower register of
the bwelfth hour, next to the divinized
king on one side and the Lord of Life’

on the other, is Wennefer (Osiris), his
hands raised in praise, devotionally
greeting the rising sun in this glorious
cyclical rebirth. This is the momens
when his sister-wife Isis appears as
a midwife in the eastern horizon
rising gloriously with the sun. Like
the star Sirius rising just before dawn
at the start of the New Year, so the
goddess appears here with her sister
MNephthys, to assist the birth of 2
brilliant new day.

Manifestly, their brother Osiris als
returns with these waters of rebirth—
Osiris Wennefer, who is truly the
foundation and source of this rising
new life. The rising up of Osiris is im-
plicit whenever the waters pour forth
again and so, at this twelfth hour time
of watery rebirth, life can indeed be
seen returning from death, watched
by the god whose rites and beauty lic
in the darkness,

And after such a journey through
the night, it is a glorified, illumined
earth upon which Re shines—the
glorious dawn sun god coming forth
‘in order to make the people live
all cattle and serpents that he has
created’ as is said at the very end of
the Book of Night.

Itis a revelation of all that it means to
be human and alive on earth, brought
to birth through the gates of the
destructive-beneficent goddess, Such
is the way of eternal rebirth shown in
the Book of Night

Below -rr.:ﬂ 131 Life r':‘.‘J:J'.u:-'_irn:-rrr death as
Osiris Wennefer (second from the left in
Hhe lonwer register) praises the rising sun
field by s twe sisters Isis and Nephtlys
in the eastern horizon (Tomb of Rampeases
VI at Thebes)

Facing page 132 lsis and Neplithys prais:
@ heart scarab which has chapter 30B of
the Book of the Dead inscribed on its
underside beginning with the words 'O
heart of my mother, O heart of my mother
O heart of my transformuations’ (Pectoral
incorponiting a heart scarab for a lady called
Ptahewmiel, British Museum, London)




Part 4

Serpent in the Sky:
The Eye Body
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133 'O heart of my mother, O heart af i mather, O heart of my
transformuations’, Vignette illustrating chapber 30 of the Book of
the Dead. Astveret kneels, clasping her heart before an offering
table. On the left is a scarab beetle holding a sun-disk symbolizing
‘Becomting, the pracess of bransformation (From the Plolemaic

funerary papyrus of Astweret, British Museum, London)




17 As Above So Below:
Rebirth Through Ritual




HAT WE HAVE TRACED through
Wthu twelve hours of the Book of
Night is the re-creation of the world
within the sacred body of the goddess
MWut. Seeking the flame—the heart in
the darkness which leads to new
birth—the Egyptian night travellers
journey through the inner organs of
the sky goddess to return to the
Heliopolitan source of primal unity and
rebirth. Like the chakras in the Tantric
tradition, each part of Nut's body be-
comes a place of transformation and
this means that the initiate not only
experiences death and rebirth as a
process of ime spanning the twelve
night hours, but also rediscovers the
renewal of the world within the sacred
space of the female body.

MNamed in each hour gateway, the
power roused in this night journey—
like the kundalini serpent power
invoked in Tantric ritual—is that fiery
destructive-beneficent female energy
which for New Kingdom Egyptians
meant above all the manifestation of
the Memphite serpent eve goddess
Hathor-Sekhmet.! Just as hers is the
power to move the sun through its
heavenly daytime circuit, so too she
moves the night travellers through her
fiery gates of destruction and life to-
wards the source of primordial unity
and rebirth in light. When roused this
female energy can be all-consuming
and destructive. But if handled with a
high degree of awareness and control,
it can also be the positive fire of trans-
formation and rebirth. And this also
explains why Maat's presence is so nec-
essary in the sun-boat when travelling
through these terrifyving night gate-
ways. For, as the Sed Festival scenes of
King Amenhotep IIl in Kheruef's tomb
at Thebes show so clearly, it is Maat
who guides and channels the danger-
ous power of Hathor during the king's
night journey of rebirth.?

To make this night journey is to acti-
vate fiery female energy in order to
traverse the regions of transformation
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and rebirth. Following the path of the
sun and stars inside Nut's body, the
initiate enters the eternal process of
rebirth through the mother goddess.
And it is highly significant that during
the New Kingdom and later, Nut
appears on the interior of coffin lids,
directly above the body of the de-
ceased, receiving and giving birth again
to a person as for the sun.” By the time
of the Third Intermediate Period,
moreover, Hathor is shown as Nut's
counterpart on the floor of the coffin.
The wish is quite clearly to enter the
protection of these goddesses so that
there will be no death forever.

When we put together all the evi-
dence from the Shadow Clock Text, the
Bock of Night and the related Book of
the Dead chapters, the Ancestor Ritual,

the Memphite Theology and the seven
scenes in the inner Osiris shrine at
Abydos, what we find is a path of
transformation strongly focussed on
the heart and female energy in the
continuing act of creation.

The existence of the world depends
on the sky goddess, Nut, who per-
petually takes back the dying sun into
her body and gives birth from her
vulva again at dawn—an alternating
rhythm energized throughout by the
loving-destructive Memphite serpent
eve goddess Hathor-Sekhmet, whose
power traces a course of inner fire
through the body of the sky goddess
This ﬁight journey is one of the funda-
mental deep processes underlying
mythology, liturgy, ritual and sacred
architecture during the New Kingdom
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a process in which the twelve hours of
cosmic night are ritually transposed
into seven stages of transformation
enacted in a threefold temple (see
Table 2, page 176-7).

FESTIVAL RITES: THE THREE SEASONS

The sun's death and rebirth journey,
travelling with the decans through
the twelve night hours, can also be
seen as a symbolic ritual journey
through the twelve months of the
annual cycle* The three seasons of
the Egyptian year, Akhet, Peret and
Shemou—"Inundation’, “Coming Forth’,
and ‘Harvest’ or ‘Summer’'—were not
simply divisions of time but derived
their significance from the cycle of food
production. Food is, after all, a crucial

element in both the Book of Night and
the Ancestor Ritual. And since it is the
recurrent rhythm of the seasons which
ensures the food-supply, the cycle of
death and rebirth also depends on the
changing seasons of the year.

The night journey begins with the
‘gathering together’ of bodies in the
watery element—called Nun in the
Ancestor Ritual and connected with
Mehet-Weret (‘the Great Flood') in the
corresponding Book of the Dead chapter
for the second to fourth hours (pl 134).
This was the watery time of the year
following midsummer when the flood
was at its peak during the four months
of the Inundation season. Significantly,
the third month, Athyr. was the time
when Seth murdered Osiris, a deed
traditionally located on the riverbanks

134 Mehet-Weret, "Eye of Re', wearing
Hathor's menit-necklace and horned head-
dress, reclines on a plinth. Before her
i5 the sacred left eye, the Moon Eye,
associated with Horus. This manifesta-
tion af the selar “Great Flood', belongs to
the phase of watery rebirth during the
second, thivd and fourth night hours when
Horus rises to power from the deep, with
all his bodily faculties rencwed and intact
(Vignette from the 19th Dymasty papirus
of Ani, British Museum, London)

of Nedyt which caused great weeping
and mourning.” The ancient Egyptians
never elaborated much on Seth’s
terrible act, but it is precisely in this
third hour that mourners associated
with the fields and riverbanks begin to
appear in the Book of Night.*

The Osirian ceremonies during this
inundation time culminated in the
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fourth month, Khoiak, and included
hacking up the earth to prepare it for
sowing—a rite which chapter 175 of
the Book of the Dead associates with in-
jury to Seth. Then on the last day of
Khaink the Djed-pillar was raised with
great ceremony. It is surely no coinci-
dence that fish-like bound creatures
appear in the fourth hour of the Book of
Night—the hour when the might of
the Eye of Horus gained victory over
the enemies of the Tired Heart’. Or
that the ‘Stable One’, the Djed, mani-
fests amongst the fourth hour deities
in the upper register.

Then came the season of ‘Coming
Forth’, when the waters retreated and
plant life surged forth, with its prom-
ise of crops bringing new food for the
people. Greenness returned to Egypt
and the risen power of Osiris was
visible for all to see in the growth of
vegetation. This made the beginning
of the fifth month a cardinal turning-
point in the year, presided over, during
the New Kingdom, by a snake deity
called “Uniter of Kas'.

It is during the fifth hour of the night
that the travellers "awaken’, experienc-
ing the mysterious erotic power which
moves the heart as they surge forth
seated on plants amidst abundant
nature. And in the seventh hour—the
time of completion and regeneration—
a child ‘comes forth’ in the darkness,
raised aloft upon a man’s arms,

At the beginning of the seventh
month, Phamenoth, came the impor-
tant ‘Festival of Raising the Sky’ which
although Memphite in origin was also
celebrated at Thebes. The precise
details of the rites are unclear, but ac-
cording to a Ptolemaic religious text,
the temple initiate raises an arm in the
House of Ptah during this festival—a
gesture evoking Shu's separation of
sky and earth.” This ritual gesture of
the seventh month festival brings to
mind the raised arms of the man sup-
porting the regenerated child in the
seventh night hour (pls 114 116}, when
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Horus has delimited the boundaries of
Egypt and the triumphant Ba, capable
of complete separation from the body,
safely traverses the sky and the
riverbanks with complete freedom of
movement, Indeed, it suggests that the
man raises his arms in the Book of Night
not only to carry the child but alsoas a
potent ritual symbol from the House
of Ptah, alive with meaning, express-
ing the separation of heaven and earth,
the Br and the body, at this time of
new birth,

Lastly came the season of matura-
tion, Shemeou, the time of harvest. The
ninth month, Pachons, opened with the
festival of the snake goddess, Rene-
nutet, the food-bearing harvest deity
who crackled and coiled in the ripe
grain as ‘Lady of Food Offerings’.

Mo sooner had bumnt offerings been
made to her than the next great
seasonal festival of the ninth month
took place at Thebes when the king
strode forth in the procession of Min-
Bull-of-his-Mother to cut the first sheaf
of the harvest grain in honour of the
regenerative bull god. He performed
this harvest rite in the presence of a
long line of ancestral rulers who had
regenerated themselves anew in the
reigning Horus king.® Similarly, itisin
the ninth hour of the night journey
that Sia calls forth the purified Osirian
ancestral dead to receive their barley
as justified ones, blessed with grain
from the harvest.

The mysterious tenth hour of the Book
of Night expresses the complete unity
between the living and the dead. Like-
wise in the tenth month of the year,
Payni, the ‘Beautiful Feast of the Valley’
was celebrated at Thebes, when the
sacred boat of Amun-Re left the land
of the living on the east bank at Thebes
and journeyed across the water to
Hathor's temple at Deir el-Bahri in the
realm of the dead in the West. [t was a
time of great importance for the Theban
populace, a Hathorian time of rebirth
amidst much feasting in the tombs of

loved ones—in a festival which, like
the tenth night hour, united the living
and the dead.”

As the year drew to its close in
scorching heat, the Egyptians yearned
for the return of the inundation. In
Epipli, the eleventh month, Hathor,
‘Gold of the Gods', sailed from Dendara
in a great river procession to unite in
glory with the ruling Horus hawk god
of Edfu—a journey which was believed
to ensure the return of the inundation
waters," Likewise, in the eleventh
hour of the Book of Night, guided by the
male ‘Gold of the Gods’, the night
travellers follow the path of the burn-
ing summer sun, returning towards
the source of cosmic flame in light
and heat.

Finally, during the twelfth month,
the return of the inundation waters
signalled the great New Year festivi-
ties celebrating the renewal of the
annual cycle. Similarly, in the twelfth
hour, consumed in the seed fire of
Atum and his uraeus companion, the
travellers are reborn at dawn.

Much might be learned from a more
detailed comparison between the Book
of Night and the seasonal year, with all
its many different rituals. But if it is
right to see an analogy between the
ritual cycle of the year and the journey
through the night—between seasonal
festivals and human experience of re-
birth—then to be reborn through the
body of Nut is also to become attuned
to the whole rhythm of the three
seasons and their associated rites.!!

MYSTERIOUS METALS: BIRTHING IMAGES

The Book of Night is a complex, many-
layered journey through death and
rebirth and there remain further
dimensions to be explored within its
threefold structure.

A link with metallurgical activity has
already been mentioned in connection
with ‘the Seizers’ surrounding the sixth
hour furnaces. And there is further

.
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135 A Ramessid ancestral worshipper
the beautiful chantress af Amun, Henui-
tatery, robed in Hathorian apparel, A huge
garlanded Ankh-sign of life is slung over
onie arnt, and she alse holds ducks, a loop
sistrum and menit-necklace as she
participates with other members of her
family in the cult of the ancestral king
Thutmose [ and a female royal figure who
is probably Queert Almose but may be
Ahmose-Nefertari (Relief in the 19th
Dynasty tomb of Userhet af Thebes)

evidence for such a link in the twelfth
hour which uses the strange phrase
‘opening the ball’ in the sense of a ball
of clay (page 163). But when and in
what context would a ball of clay have
been opened in Egyptian craft work?

Here it is necessary to describe the
ancient technique of lost wax casting
(cire perdue) used by the Egyptians for
producing metal statues and other
objects, especially those made of
bronze. Clay or a clay mixture was
used to coat a model made of beeswax,
giving it the appearance of a clay ball
This ball was then heated s0 that the
wax melted and ran out. Then the mol-
tenn metal was poured into the mould
and allowed to cool. Finally—like the
scarab beetle, Khepri, breaking open
vis ball at dawn—the clay mould or
ball” was opened or broken away to
reveal the perfect metal form within. ™

In fact, it seems likely that the whole
process of rebirth described in the Book
if Night was closely identified with the
creation (msj} of a living metal statue.
MNoris this analogy so strange, if looked
at in the light of Lucius’s initiation into
the mysteries of Isis-Hathor in the
Golden Ass of Apuleius,

During his travails Lucius had to ex-
perience the full extent of his bestial
Sethian nature, but was t'in.'ll]':.' released
from his suffering on the shores of
Cenchreae after seeing a wonderful
vision of the snake-crowned great
goddess shaking her sistrum as she
rose from the sea at night. Subse-
quently he served in the temple of the




goddess until finally he was initiated,
appearing gloriously crowned and
robed at dawn, holding a flame before
the crowd of people, ‘as when a statue
is unveiled, clothed like the sun’,"
The process of making a statue by
the lost wax technique is threefold in
essence. First comes the creation of a
form or likeness in wax—a ‘gathering
together’ of an ‘image” body as in the
first phase of the Ancestor Ritual and
the Book of Night. This is followed by
“vitalization' when the metal is heated
and then the volatile molten metal is
poured into the mould—paralleling
animation by the ‘heart’ deities in the
"Life’ realm. The end phase is reached
when the perfect image is revealed
after the mould has been broken—
like the reborn dead casting off their
casing of mummy bandages in the
tenth night hour of the Book of Night."*
It is a *birth’ process, moreover, which
the Egyptians obviously compared to
human birth; for the word msj means
both to ‘create a statue’ and to ‘give
birth’ (page 25). Biological gestation in
the womb also has three phases, inau-
gurated by the “formation” or ‘gathering
together’ of the embryo. This is
followed by the foetal stage of 'quick-
ening’ or ‘animation’ and finally comes
the ‘maturation’ phase leading to birth. "
Bruna Stricker has discussed in great
detail how an embryological wisdom
seems to be expressed in the texts and
images of the Book of the Earth, which are
located on the walls of Ramesses VI's
burial chamber at Thebes." Certainly,
it easy to see why such apparently
obscure themes might have been in-
cluded here, given that the threefold
rhythm of foetal development seems
to be implicit also in the centrally placed
Book of Night on the ceiling above.

AKHENATEN'S LIGHT: SETI'S NIGHT

In the aftermath of Akhenaten’s reign,
who ignored this maternal rebirth
process and denied everything con-
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nected with the darker side of life, it is
not surprising that Seti T should have
favoured the night journey through the
raging female gateways, placing it on
the ceiling of the innermost chamber
of the Osireion, nearest to the inner
shrines of his overground temple for
the cult of the ancestors. For this is a
way of rebirth embracing the deep
connecton between the living and the
dead.

Mevertheless, the extent to which Seti
explicitly gave out this teaching at
Abydos is breathtaking. Relinquishing
usual Egyptian reticence about all
things sacred, he left clues everywhere,
It is as if he were determined to ensure
that this way of rebirth should be
perfectly enshrined forever in its ritual
and cosmic entirety for Egvpt and be
preserved for posterity.

First, we see it set out in the Ancestor
Ritual sequence of scenes in the
overground temple. Then it appears
again, in its heavenly setting in the
Book of Night in the neighbouring
complex of the Osireion. And as these
goddesses of the night return here at
Abydos with ever greater clarity, so it
gives some inkling about the breach
which Akhenaten’s daytime cult of the
Aten must have made in Egyptan
religious consciousness, And how far
apart Seti was from his Amarna
predecessor,

For what Akhenaten’s reign pro-
claimed was that the Heliopolitan
cosmic vision, seen at the end of the
night journey through the female gates
in the Book of Night, was in reality his
every day. With the Aten in his heart
he beheld the source of creation
streaming forth anew every day at
dawn, awakening sleepers from their
slumber to radiant new life. In short,
the journey through the dark female
gateways was unnecessary for those
seeking such a glorious vision.

For to those seekers of the Father's
celestial realm of Light and Life, such
gateways could seem indeed to be a

136 View through Queen Nefertari's
Sfour-pillared burial chamber in her tomb
at Thebes. On a pillar in the foreground
Hathor embraces the queen, In the back-
ground stands Osiris

descent into a world of change and
mutability, a profound and horrid
darkness, binding the solar king to
the conditions of fleshly existence,
mortality and generation, to the path
of the decanal stars. We need but tumn
to some of the Gnostic writers, with
their abhorrence of the female womb,
to see how such female dwellings,
often associated with mountains
and caves, have long been a source
of profound discomfort to seekers
of eternity."”

The split between Akhenaten and
those Egyptans committed to a path
of transformation harmonizing with
the ‘living and ‘dying’ decanal stars,
marked a profound religious crisis
during the New Kingdom. Whereas
most Egyptians held to the path of Re
and Osiris, Akhenaten developed a
vision of divine unity independent of
temporal contingencies and the work-
ings of the decans,

His successors pulled back from the
road he had embarked on, with all
it implied for Egypt, not least sever-
ance from the female heart, the
ancestors and the Osirian realm of
death. Akhenaten's reign had all too
clearly exposed the dangers lurking in
the threefold dav and ascent to the
noonday zenith. Where that could lead
to if not united with the dark night sky
had been bitterly experienced.'®
Consequently, the Book of Night could
never be a guide for those seeking
eternal liberation from the cycle of
death and rebirth, from the earthly
conditions of change and mortality.

And Setil, in particular, the first
Pharach to be shown with star maps
on the ceiling of his tomb at Thebes,
seems to have been deeply concerned
to reconnect the sun, the moon and
decanal stars, to show that path of
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descent from the zenith of the sky to
awakening in the the depths of the
night (pl B6)—to provide a response of
the heart to Amama religion. What
Seti restores here is a celestial way of
rebirth, reconcilable not only with the
circuit of the sun from dawn to dusk
and dusk to dawn, but also with
the cycles of the moon, the decanal
stars, and a human lifetime on earth
from birth to old age. In the texts and
images of the Book of Night enclosed
by Mut in the Osireion, the sidereal
way of living and dying, the great
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seasonal rhythm of sun, and moon and
stars returns again, together with its
fiery goddesses.™

HEAVEN AND EARTH: THE TEMPLEWAY

There is another important conclusion
to be drawn from our exploration of
the Book of the Dead chapters associated
with each hour of the Book of Night. For
it is often thought that this night
journey—like the journeys shown in
the various Underworld Books such as
the Amduat—relates solely to the

afterlife. After all, these journeys often
appear in tombs in a funerary context,
they follow the course of the setting
sun through the night, and their con-
tent is quite clearly nocturnal. The
modern mind finds it difficult to com-
prehend how such texts and images
might relate to life. It is much simpler
to categorize them as 'funerary’, see-
ing them as esoteric teachings about
the afterlife completely separate from
the concerns of living Egyptians,
However, this exclusive focus on the
afterlife has also meant that the




question of mystical initiation in ancient
Egypt rarely surfaces in scholarly books
about Egypt.

And here we touch upon a highly
emotive issue, for the idea that living
Egyptians might have been deeply
concerned to enter states where they
experienced the unity of all. where they
became one with all, has far-reaching
implications. There is much at stake
here, not least because it is often
maintained—especially by Classical
and Hermetic scholars—that this
preoccupation was a relatively late

development amongst Gnostic and
Hermetic groups in Hellenistic Egypt,
and a far cry from the experience of
the earlier Egyptians, with their huge
pantheon of strange deities which
seemingly precluded unity.
Accepting that ancient Egyptian
religion involved a journey of return
to primal origins—and that the ancient
Egyptians practised rituals in their
temples aimed at such a rebirth—
necessitates a complete re-evaluation,
not only of the Underworld Books,
but also of ancient Egypt's possible

137 The confinuity of the Book of Night
tradition during the Late Period 1s exem-
plified by this keelfth hour scene showing
lsis and Nephthys holding the rising sun.
[t appears on one end of the priest Djedhor’s
sarcophagus from Sagqara dating lo the
beginning of the Plolemaic period or shortly
before (Louvre Museum, Paris)

contribution to much later religious
developments including the Hermetic
tradition. In particular, it must raise
serious questions about the methodo-
logical adequacy of studying Hermetic
and Gnostic texts—many of which
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18 Nurturing Beauty:
Lighting Flames




HERE SEEMS, however, to be one
Tmniur discrepancy between the
themes in the Ancestor Ritnal and in
the Book of Night.

We have already encountered, in the
Ancestor Ritual (page 84), the dramatic
moment when—after the ancestral
souls have come forth to receive their
food offerings—the torch-bearers
extinguish their flames and utter a
powerful invocation to the returning
Eye. This is that great Eye who forever
desires to bring forth new life, the
goddess who always returns. “What
does it matter if the Wedpat-eve enters
Mamu . . . She retumns, she returns, the
Eye of Horus in peace’.

But where is this returning Sun Eye
mentioned in the night journey
through Nut? Initially, it seems that
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she is missing from the Book of Night,
for the equivalent ninth hour texts
and images appear to make no refer-
ence whatsoever to Hathor, no hint of
her return from the West when Sia
commands the justified souls to come
forth to receive their food.

T'o understand this puzzling absence
we must tum once again to Egyptian
notions about the sun's journey by
night and day.

The crucial ninth hour of the night is
named as ‘She who creates Harmony'
in the Book of Nut and as “The One who
protects her Lord’ in the Book of Night.
According to the Book of Nut, it is the
time when Re prepares to leave the
Dyt and the turning towards dawn
begins,! Moreover, the opening text
of the Book of Day relates that this ninth

sasmnmnamassne o8 1L
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hour of the night coincides in ime with
the first hour of the day called ‘She
who raises the beauty of Re'?

Dealing with the sun's journey
through the daytime hours, the Book
of Day is the counterpart to the Book of
Night, as shown in Ramessid roval
tombs where the double elongated
body of Nut frames these two celestial
‘books’.? Together they provide a
cosmography of the heavenly regions
by day and night (pl 140).

As we have already seen the night
hours are also specifically equated with
different regions of Nut's body in the
Shadow Clock Text in the Osireion
{page 105). During the ninth hour the
sun is at her intestines, the tenth hour
is at her vulva, the reading of the
eleventh hour station is imprecise, but



the twelfth hour is clearly spent rolling
down MNut's thighs towards her feect to

be completely born at dawn.
According to the Undervorld Books it
is not until the twelfth hour that the
sun god finally leaves the Dwat to take
his place in the day-boat; and it is only
then that he is actually visible in the
eastern horizon to those on earth. This
is also confirmed by the liturgical
hymn for the fourth hour of the day in
the Hour Ritual (ie the hour which
corresponds with the twelfth night
hour). The hymn declares that this is
the awesome hour “when the sun-boat
15 seen’, a time of great danger when
the sun’'s enemy Apophis tries to
prevenl the sun from rising amidst
the great flames shooting from
the fiery serpent eye.' Before this

twelfth hour of the ni;.;hl and the fourth
hour of the day is a time of great
mystery and secrecy, for the sun is still
invisible to those on earth, making his
transformations in the horizon region
during his rebirth from the goddess.

But what is crucial, from the ninth
night hour onwards, is this important
synchronism with the day hours, so
that the daytime and night-time cycles
overlap when the sun enters the
transitional horizon realm enclosed
by Nut's vulva and legs—the place of
the mysteries.

So at the same time as the nighl
travellers swim with the flood to reach
land and food in the ninth hour of the
Book of Night, the first hour of the day is
already dawning in the daytime cycle,
when the birth goddess begins her time

140 Tie beginning of the Book of Day and
the end of the Book of Night as juxtaposed
ot the ceflings of Ramessid tombs al
Thebes. Here, in the burial chamber of
Ramesses VI, the opening of the Book of
Day is on the left. It shows the birth of the
sun in the first houwr of the day, the hour
corresponding fo the ninth night lour

Enclosed by the legs and body of the sky
goddess Nul, a female figure is bearing a
child in her womb, flanked by koo birth
attendants. Above are the winged scavah
beetle and a solar disk near Nut's pulva,
Below, standing in a boat with arms
upraised, is Nul's father Shu, the god of
the first breath. This birth s also .I'an'rl\'J.-
eally celebraled i a hymn for the first houwr
“the day inscribed in sacred buildings al
Thebes, On the right, juxtaposed with tese
scenes, is the birth of the sun in the corre-
sponding sequence in the Book of Night
(Tomb of Ramesses VI al Thebes)
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of labour to bring the new sun child
into the world amidst great danger.

And here, graphically portrayed in
the scene for the first hour of the Book
of Dy, the birth goddess appears in all
her glory, directly beneath Nut's vulva
(pl 142), a serpent mother, no less, who
according to the hymn for the first
hour nurtures the Ka-life of the child
within her embrace and gathers
together his powers.®

Her name is not revealed in the Book
of Day but everything suggests that
this is a rare icon of Hathor bearing the
young sun-child in her womb, flanked
by her two birth attendants whose
presence indicates she is labouring to
bring forth new life”. Above her flies
the winged scarab beetle, Khepri, the
"‘Becoming One’, with a solar disk in
front of him located near Nut's vulva,

In a boat beneath her stands Shu, the
Heliopolitan god of the first cosmic
breath and manifest life, and the parent
of Nut and Geb (pl 141). His upraised
arms seem to support the dawn
goddesss in her birth pangs but they
also symbolize his separation of sky
and earth, an act which also brings
about the division of day and night
anew each morning as dawn breaks
upon the waiting world. Beneath Shu
come the evening and day boats, where
the two sisters Isis and Nephthys
stand. Their arms reach out towards
the divine child enclosed in the disk

between the boats, supporting him as
he safely lands, ready to pass through
the whole course of a lifetime during
the twelve hours of the day.

Patently different levels of divine
birth and passage to dawn have been
interwoven in these scenes, On one
level they portray the critical cosmic
stages of birth in the eastern horizon.
But the sequence is also deeply
human, for it unfolds according to the
archetypal pattern of all human
biological birth from the female body.

It begins with the powerful expulsive
movements of the womb which are
needed to propel the child into the birth
canal towards the vulva region of the
goddess. Then, as the child is deliv-
ered, so the first short breath of cosmic
air is drawn, the gift of Shu, when the
head emerges and separation from the
female body begins. Finally comes the
landing” into the waiting arms of Isis
and Nephthys, the divine attendants
who safely deliver a child at birth.®

Such is the daytime process in the
eastern horizon which is synchronized
with the later stages of the night
journey from the ninth hour onwards.
And perhaps now we have some
inkling as to why that threshold of
the ancestral dead at the close of the
ninth hour is also at the same time
the gateway of life in the first hour
of the day, the place where a new
incarnation returns to earth, brought

by the goddess of love and desire.
Return to life is through the door of
death, presaging that view of human
existence which echoes right through
the Greek philosophers: “‘we live their
death and we die their life’

This truth is seen by those who travel
in the sun-boat through the gateways
of the raging-beneficent goddess in
the night. And it is seen by the ritual-
ists in the temple when they extinguish
their flames for the ancestral dead
in the Ancestor Ritual and utter their
great prayer of trust in the returning
goddess. Glittering in the dawning sky,
she is praised both by the living on
earth and by those in the Duwat, the
goddess who brings to birth a new
world at dawn. A glorious moment of
cosmic unity is experienced as these
worlds of the living and the dead merge
and meet in the ninth hour of the night.

It is important to realize that Hathor
herself manifests differently in this cru-
cial transition zone, depending on
whether she is to be seen as a night or
day goddess. From the perspective of
those living on earth in the daytime
cvcle, she appears bearing the young

Left 141 Shu, the god of the first breath,
raises his arms as if to support the goddess
twho labonirs to bring forth new life in the
eastern horizon, He is also the god who
separates sky and earth, causing the dipi-
sion af night and day at dawn. The scene
beneath Shie shows Isis and Nephthys in
the day and night boats holding the risen
sun who has safely landed, ready to begin
the whole course of a lifetime during the
Trours of the day from daunt to dusk {Book of
Diay, tomb of Ramiesses V1 al Thebes)
Facing page 142 The birth-giving goddess
in the eastern horizon. She is not named
here but the full-face depiction, extremely
rare fin Egyptian painting, suggests Hat
this is Hathor. In a sun-hymn dating to
Haremhal's reign, Hathor is specifically
ramed as the mother @ the eastern hori-
zon bearing the young Re witlin her. He
iz “vital and young in the sun-disk unthn
your mother Hathor' (Book of Day in the
tomb of Ramesses VI at Thebes)







sun child in her womb, nurturing his
Ka-life in the secrecy of the eastern
horizon (pl 142). To those Bas making
their night journey through the Dhuoat
she appears as the celestial cow of the
starry night heavens, the returning Eve
goddess emerging from the Western
mountain wearing her symbolic menit-
necklace of attraction (pl 70), the vital
goddess of desire, through whom life
is continually born anew at the close of
the night,

Such a return is envisaged in plate 144
which shows Hathor emerging from
the western mountain. In front of her
are four eyes and four oars from which
hang crowned serpents, guardians of
the four directions. At her rear, within
the mountain is a masculine figure
named as the '‘Great God, the Lord
of Sky and Earth, who makes every-
thing which is". He is shown holding a
huge sun-disk raying light towards a
female worshipper and her Ba. Taken
together, these images surely relate
to the night journey, to the return of
the goddess in the dawning day, as
experienced by the Bas travelling
through the night hours.

This crucial synchronism between the
day and night hours is also conveyed
by the concluding scenes of the Boaok of
Night, which, as might be expected,
closely resonate with the daytime birth
sequence although neither the birth
goddess nor Shu is shown. Graphically
enclosed by the vulva and legs of Nut's
body these scenes encapsulate the
phases of cosmic birth when Atum and
his fiery female companion bring the

world into existence at the close of the
night journey whilst the goddess is in
her powerful time of labour and
delivery. What the Book of Night shows
us is cosmic rebirth at the close of the
night. But if we were simultaneously
to shift worlds and see this process
from the perspective of the living by
day then it would appear like that
beautiful incarnation of new life which
Shu raises aloft in the Book of Day.

In essence, the overlap between night
and day represents a double-sided
process. In the Book of Night there is the
rebirth by night of the purified souls
who have passed through the sphere
of Osiris and whose journey towards
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the cosmic source of light and exit from
the body of the goddess is the theme
of the later night hours. Simultane-
ously, in the Book of Day, there is the
incarnation of the new sun child by
day, held and sustained in Hathor's
womb, the deep source of being and
life where all forms rise like the young
sun at dawn from thi maternal waters.

Not only does the synchronism of
this double-sided process account for
the invocation to the returning goddess
in the Anceslor Ritual; it also explains
why Seti placed a huge scene of Shu
raising Nut at the dawn of day on the
oppuosite side of the ceiling to the Book
of Night. For beyond this scene, in the




main hall of the Osireion, is the central

floating’ island with ten pillars and a
staircase on each side—a raised island
reminiscent of that great staircase
shown in the concluding scene of
the beautiful papyrus of Anhai when
the chantress worships the dawn of
creation (pl 145).

Probably Henri Frankfort was right
to see this island in the Osireion as an
architectural symbol for the primeval
hill rising from Nun, the risen earth
from which a new creation comes inkto
being, a depository of creative energy
powerful enough to carry anyone who
might be buried there through the
crisis of death to rebirth.” From the

ultimate reabsorption of all beings into
their primal origins comes new birth
and creation at dawn.

In all this cyele of descent and returmn
we seem remarkably close to the
ancient doctrine concerning reincarna-
tion, which Socrates reminds Cebes
about in the Plaedo, namely that ‘the
living have come from the dead no
less than the dead from the living". ¥
Generation, Plato tells us in the same
tract, is not a straight line stretching
after death into a remote immortality
but rather a circle always returning
upon itself."! Coming to life again is a
return from the dead and from all we
have seen of the synchronism between
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Above 143 Shu, the Heliopolitan air god,
supports the body of his daughter Nut.
Surrounding them are mythological texts
dealing with the passage of sun, moon and
stars, as well as star charts giving Hie
names of decans with the times of their
risings (Southwest ceiling of the second
transverse chamber in the Osireion)

Belowe 144 The return of the goddess is
shown in this scene of Hathor at the en-
trance to the western mountain. In front
of her are four sacred eyes assoctated with
the cardinal divections and four oars with
crotorned serpents hanging from them. The
chantress of Amun, Pashebutenmut and
fier Ba worship a raying sun-disk held by
the ‘great god the lord of sky and earth who
makes everything which is° (Papyrus of
Pashebutermmut, British Museumi, London)
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the Book of Day and the Book of Night it
seems that this was also the belief of
the ancient Egyptians.

For when people died in ancient
Egypt they were not seen as ceasing to
exist but rather as going out of sight
for a time, later to be reborn like the
decanal stars on their redemptive
journey of purification and rebirth,
returning from the dead like the
migratory birds which ceaselessly
disappear and reappear again.

Hence it is a mistake to see the
Egyptian funerary cult of the ancestors
simply as some sort of commem-
oration of a past generation. Far more
it was a necessary union with the so-
called dead whose life was going to
manifest itself again. And it was the
dead who held the mysteries of the
coming creation. They were not outside
life. They had not transcended life and

145 Anhai, o chantress of Amun, shakes
fier sistrum in praise of the glorious rising
sun, To her left ram-headed gods stand
oneither side of her mummy lying at the
top of a great staircase, symbalizing the
returnt to the primordial il of origins
in Heliopolis. Anhai sees this return
harmonized with the coming of light as
the solar boat containing the scarab beetle
Khepri, "Becoming”, fs raised aloft,

Aboove the scarab is the solar disk
supported by Osiris, the ‘encireler of
the Dwat’. He is shown upside down,
supported by his mother Nut, who hungs
suspended from a sky sign above, Like the
close of the Ancestor Ritual when the
Osirian king retirns to Atum at the datum
of creation, so the fimverse poses of Osiris
and Nut here suggest o similar process of
emanabion and return at sunrise in the
eycle of cosmic death and rebirth. From the
ultimate reéabsorption of all beings into
their primal origins comes new birth and
creation. Also deeply significant is the
presence of He chantress Anhal as a
Hathorian musical praise-giver. True to the
wisdom of Memphis, her joyful presence
shows that Hie emanation of Heliopolitan
creatton al dawn is uniled with the power
of the praising heart and creative voice
{(Concluding scene from the papyrus of
Anhai, British Museum, London)
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Above 146 Swallow perched on top of
the primardial mound, an image assoc-
tated with chapter 86 of the Book of the
Dead, the chapter for being “transformed
into a swallow'. In this chapter Hhe
reborn initinte is associated with the
daughter of Re and the lighting of a flame
in the horizon (21st Dynasty papyrus of
Ankhesenmut, Egyptian Museum, Cairo)
Facing page 147 Thoth holding koo solar
cabras entwined in the heraldic plants of
Upper and Lower Egupt, His suake-staff
became the emblem of Hermes known as
the caduceus. The Greeks identified Thoth
with Hermes Trismegistus or Hermes the
"Thrice Greal’. Thoth limself is referred
to as "Thrice Greatest' in Egyptian texts
(Relief in the inner Osiris shrine of Seti 's
temple at Abydos)

death—they were deeply interwoven
with life itself—and this cycle of rein-
carnation, of which they were a part,
also brought with it the renewal of the
seasons, the return of all animals and
plant life.

Yet why endlessly return and appear,
if only to disappear again? To those
for whom repeated rebirth seems like
condemnation to an endless round of
suffering and return, Geb’s horror at
Nut's pitiless eternal creation and de-
struction of her star children in the
Dramatic Text (page 103) may seem emi-
nently understandable. And so it might
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be were Hathor to be forgotten, the
goddess of the heart who sets torches
ablaze, and by their blazing light seeks
out the darkest corners of the world
for the life she longs to bring back into
existence.

Spell 294 of the Coffin Texts tells how
Hathaor, the fiery one, ascends in flame
to the ramparts of the sky to clothe her
initiate in the form of a swallow, who
then travels across the sky, revelling in
all the delights and food of a golden
existence within her temple:

The shape of a swallow is given to me by
the Flaming One, Lady of the Isles, who
ascends in flame upon the ramparts of
the sky. My head and my back are lapis
lazull, my belly is electrum, my neck is
gold ...l have eaten the grain fruit, 1
have born witness within the temple of
Hathor, | have travelled across the sky
with the cat and this land is beneath me
by means of my sandals 12

What we have here is yet another vision
of the fiery flame being lit for Hathor,
the trembling dancing goddess whose
impulse for life lives on and on,
through all the vidssitudes of death,
hurrying to the very limits of the sky
in order to entice souls into genera-
tion, to draw back the Ba-birds to the
food and pleasures of living existence,

to light the flame of life again to behold
the beauty and wonder of Egypt."”

In the same way, when the Hathorian
Egyptian queen gives birth to her royal
som in the birth sequence shown on
New Kingdom temple walls, the new
light appearing in the world is cel-
ebrated by the hawk-headed souls of
Pe (Buto) and the jackal-headed souls
of Nekhen (Hierakonpolis) who have
all congregated near the queen's birth-
giving throne. Coming from the
ancient cities of North and South, this
collective body of the ancestral rulers,
gathers together to welcome the new
king. Each bends one knee and beats
his chest with his fist to give a whoop-
ing sound of jubilation, greeting the
roval arrival with the words:

She has taken a flame,

Givimg birth.

O come forth, lord of strength.
The flame

Then Hathor is shown bringing the
child and his Ko before Amun-Re so
that he may kiss his newly-born
infant.' Once again the queen of
Egypt, blessed by Hathor, has ‘taken
the flame’ to bring new life back into
the world, blessed by the whole body
of the ancestors.

And it is little wonder that Hathor is
so central in these famous birth scenes,
For without this goddess of cave and
mountain, the mistress of the "House
of Flame', there would be no desire to
enter the world at birth, to continue
this unceasing cvcle of descent and re-
turn. For it is she, the dynamic power
of attraction, the flame of life, who
fuels the longing to return to life once
more, Ceaselessly looking for new
souls to bring into incarnation, hers is
the desire which energizes the cosmos.

‘What does it matter if the Eye
enters the mountain of the West?'
declares the Ancestor Ritual. ‘She
returns, she returns, The Eye of Horus,
in peace’. The goddess returns, Hathor
returns, she returns,




.Part 5
Towards the West:
Egypt and Alchemy
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19 Beyond the Temples
Transmitting Rebirth



HIS BOOK HAS BEEN primarily

concerned with the death and
rebirth mysteries in ancient Egypt
during the 19th and 20th Dynasties—
the Ramessid era lasting about three
centuries which ended, according
to conventional chronology, around
1000 BC. From that time onwards,
although Pharaonic culture persisted,
native kings rarely ruled Egypt again:
Yet if we take seriously the view that
religious traditions do not simply die
out, but rather change and transform,
then it rémains to ask what became of
this death and rebirth knowledge in
later Hmes?

Undoubtedly there were changes.
We need but look at what was happen-
ing in King Seti's temple at Abydos
during the Roman period to realize
that this was not the Egypt of the
Pharachs, By that time Egypt had
become little more than a province
of the Roman Empire, and in an
age when society no longer found
its focus in a resident king, the tradi-
tional roval ancestor cult had long
since ceased at Abydos. Rather the
"voice’ that was now heard within the
temple walls, revealing the mysteries
of the "headless Osiris’, belonged to
the oracle of Bes—that strange dwarf-
like deity who bestowed fertility,
protected women in childbirth and
guarded the body of Osiris. His was
the power which drew pilgrims in
great numbers to an oracle renowned
throughout Egypt until its closure in
the fourth century Ap.!

However, the changes had begun
long before. We have seen that the
Book of Night was a heavenly path
of rebirth, open to commeoners as well
as to kings. Nevertheless, during the
MNew Kingdom it was shown only on
roval monuments which suggests that
it was still closely guarded esoteric
knowledge under royal authority. In
an age when the Pharaoh’s vital force
still governed every aspect of commu-
nal life, the Egyptian people were still

192

intimately connected with their ruler
during this journey of death and re-
birth.?

The Boek of Night's restriction to the
royal sphere seems to have continued
during the Third Intermediate Period,
for the only known versions occur in
the tombs of 22nd Dynasty kings at
Tanis in the Delta.

LATE PERIOD: CHANGE AND CONTINUTTY

By the seventh century BC, however,
when the Nubian kings had pushed
northwards to rule Egypt and were
followed by the 26th Dynasty rulers
who came from Sais in the Delta, there
was a new and dramatic development.
This was a time which saw a great
revival of Egyptian culture and trad-
ition, including the recopying of
the Memphite Theology, And it was
then that extracts from the Book of
Night began to be included in pri-
vate tomb decoration at Thebes. For
example, in the seventh century
tomb of the priestess Mutirdis, two
representations of Nut, resembling
Ramesses IV's royal version, adorn
her sarcophagus chamber ceiling.?
Clearly, at a time when the high
priestess of Amun-Re, the ‘god’s wife’,
exercised greal power at Thebes, some-
times acting as virtual ruler in Upper
Egypt, the Book of Night's way of
rebirth could be given out by the
priesthood and other individuals,
Nor was this usurpation of a royal
privilege confined to the Book of Night.
Some 26th Dynasty private sarcophagi
are shaped like a New Kingdom royal
sarcophagus. Theban officials of
high rank built their tombs in Asasif,
surrounded by walls incorporating
the palace-fagade motif, as if to indi-
cate that a king dwelt there* And, of
course, it was during this period that
the correlation between the twelve
night hours and certain Book of the
Dead chapters were set out in the
tomb of Pestienfi and elsewhere.’

Evidently the trend continued in
the Ptolemaic era: the Book of Night
appears on several private sarcophagi.
A typical instance is Djedhor's opulent
sarcophagus from Saggara, dating
to around the time when Greeks
began to rule Egypt, which has
the Book of Night's closing scene
portrayed at one end.” Moreover,
Djedhor himsell is now included,
kneeling devotionally in praise be-
side the cosmographic text describing
the sun’s rebirth (pl 148).

MNo New Kingdom Pharaoh had ever
appeared in such a pose, and it is a
revelation that a Memphite priest
could show himself so obviously in-
terwoven with the mysteries of solar
rebirth, In this Late Period depiction we
glimpse the growing separation be-
tween the priesthood and the Pharach
—between ruler and priest—which
would have been unthinkable in New
Kingdom Egypt. And although the
Greek kings may have embraced the
official cults and customs of Egypt,
building and embellishing temples
in true Pharaonic style, they could not
reverse the profound changes that had
already taken place in Egyptian social
relations over the preceding centuries.

LETTERS FOR BREATHING: MATERNAL
EMBRACES

It might be argued that all these
later Book of Night representations
were nothing more than a relic from
the past, a mechanical copying of
images which were archaic and
well-nigh obsolete in meaning by
Graeco-Roman times.” But there are
several good reasons for thinking
otherwise.

Consider the funerary compaosition
called the Secomd Letter for Breathing,
a text accessible only to scholars which
is preserved in demaotic papyri dating
to the first and early second century
AR TEwas placed with the mummy in
the coffin, usually beneath the head,
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149 Statue of the god's wife of Amun,
Amenirdis [, 25th Dynasty high priestess
at Thebes and daughter of the Nubian
ruler Kashin {(Egyptian Museum, Cairo)

and seems to originate from Thebes as
all the known copies belonged to
either priests or priestesses from the
Theban area.®

Why such a document should have
appeared in Roman Egypt is far from
clear. But perhaps, just as Akhenaten’s
reign had galvanized Seti | into restat-
ing the Osirian cult at Abydos, so the
trauma of living under Roman rule
might have compelled the Theban
‘houses of life’ to set down the age-old
death and rebirth tradition once again
in writing. Hence, regardless of whal
might happen to the funerary cults on
earth, the dead could rest assured that
they took the necessary death and
rebirth knowledge with them into
the West.

The document has been described as
a kind of ‘passport’, ensuring the

deceased entry to the afterlife. But
it is more. For here, despite the pas-
sage of more than a thousand years,
preserved remarkably intact, is the
same journey of rebirth through Nut,
following exactly the same phases of
transformation that we have already
seen in the New Kingdom Ancestor
Ritual, Admittedly, the phraseology
is different. The Second Letter's incan-
tations are much closer to chaplers of
the Book of the Dead than to the Ancestor
Ritual itself. Nor is there any mention
of the Pharaoh, which is perhaps why
the document’s authentic connection
with the earlier royal ritual has re-
mained unnoticed.” Yet by staying
alert to the progression of themes, it
becomes clear that the old ritual form
had maintained itself with remarkable
tenacity in Roman Egypt.

However, knowledge is never simply
the repetition of a formula but, above
all, an experience. And this Second
Letter for Breathing is a most moving




and beautiful expression of the death
and rebirth journey through Nut. It
opens by praising the coffin in which
the dead person dwells. Or rather the
seven coffins, made of gold and silver
from the mountains, as well as five
different kinds of wood including the
SYCHIIIDI'E.

These sevenfold divine emanations
are all called to 'come’ and enclose the
deceased. They form a fragrant vault
of heaven, the mansion of the coffin
goddess Nut who, together with the
‘Lady of the Seven’ (Hathor), em-
braces, covers and shelters her Osiris
child lying within her. Like the initial
‘gathering together’ of Amun-Re's
bodily members in the Ancestor Ritual
s0 these seven substances create a
container for the rebirth process. En-
closed safely within this vessel the
dead person enters the mysteries of
the 'stone’, the coffin which holds
the secrels of life and rebirth. As the
Second Letter ‘s closing invocation says:

To you comes the stone, to you comes the
stone . .. To you comes the Great-of-Magic
+ . To you comes the body which goes forth
from the mountains . ., O sarcophagus, O
sarcophagus, O mother, O mother. ..
Come to Osiris N (or Hathor N so that he
(or she) may enter into you always.!!

Rebirth and the stone—these are
familiar themes in Hellenistic, Islamic
and Western alchemy (see below).
But clearly they were also associated
with Egyptian rebirth through the
coffin goddess Nut.

After these seven divine substances
have ‘come’, the coffin-dweller must
next face conflict at the lunar thresh-
old. Nine times Thoth is invoked for
stability and victory over the Sethian
enemies of Osiris, 2

Such control is needed to provide a
stable foundation for the ensuing
restoration of the maternal heart—
that ‘heart of the mother’ which
brings such exultant freedom of move-
ment when the Ba separates from
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the body, and the “lord of Heliopalis®
opens wide the gates of sky and earth.
Charged with self-renewing energy
the traveller, reborn as Sekhmet's
child, manifests in a fully deified
state, having become a powerful pro-
genitor of all the deities in Heliopolis,
one who ‘lives from the rituals’, Re-
activating the heart generates a new
creation,

Like a lion the traveller enters the
sun-boat. Then comes the experience
of a completely new solar birth within
the egg as an ibis of Thoth." It is a
glorious rebirth in the realm of living,
maturing and growing old, animated
by the sweet breath of Amun."

Such a rebirth now impels the travel-
ler towards the centre of Hermopolis,
Thoth's sacred city, where the inunda-
tion waters flow in great abundance
guarded by the justified ancestors.’s
Here Thoth's initiate, a vigorous ruler
of the cardinal directions, lives in the
annual rhythm of the inundation’s ebb
and flow, drinking pure water and re-
ceiving food offerings. More than one
thousand years earlier, Thoth had ap-
peared before Seti | at Abydos calling
forth the inundation to purify the an-
cestral regenerated king seated at his
offering table (pl 53). Furthermore, in
the much later Ptolemaic Famine Stela,
carved on a rock on Sehel Island south
of Aswan, a priest of Imhotep—or
perhaps Imhotep himself—journeys
to Hermopolis to seek a cure for the
famine and drought that had plagued
Egypt for seven years. His intent is
clear. He goes to discover the secrets of
renewal, the ‘flow of the inundation
waters’ and also to find the ‘hidden
wonders to which the ancestors had
made their way".!?

Similarly, in the Secomd Letter, the
coffin-dweller has also reached these
ancestral waters. Again it is the ninth
hour, the time of sun-rise when light
transfigures the dawning world. And
one version includes a hymn praising
the primordial mysterious power who

comes to guide the resurgent soul
along the ways of the Dwat for the
going forth by day.' It is Re, in all
his manifold names, "the lord of the
secret casket belonging to Isis, the
great one, the divine mother, belong-
ing to Hathor, the great Miet-cow who
brings Re into the day, and to the two
sisters who remain close to their lord’.
These words read like an exact com-
mentary on the scene of Hathor giving
birth to Re in the Book of Day (pl 142),
the mother of the sun in her moming
rising, flanked by the two ladies.

Right to the end the document faith-
fully follows the pattern of the earlier
ritual. Next comes the "Litany for the
preservation of the name’, glorifying
the coffin-dweller’s complete unity
with Osiris as Heliopolitan cosmic
life streams forth anew. Then comes
the moment when a hypocephalus is
placed beneath the coffin-dweller’s
head to create a glowing halo of flame
and heat throughout the body ‘as the
Thet-cow did for her son Re’, ¥

Quickened by this magical body
warmth, Nut's child slides forth onto
the birth bricks, born like the young
Re in the Book of Nut, to whom the
goddess gives birth whilst squatting
on bricks like all ancient Egyptian
women in labour.” Finally, the Second
Letter closes with invocations to the
‘stone’, the coffin and the great mother
goddess who guards the secrets of
breathing, the mysteries of entering
and going forth. Those precious seven
substances brought at the start of
the rites have ultimately become the
vessel for creating new life.

Such a summary cannot convey
the feeling or power of the Second
Letter’s beautiful invocations to
all the different deities. These must be
read in their entirety to be fully
appreciated, But it shows that the
ancient journey through Nut was
still very much alive in the Theban
funerary cult right down through
Roman times. Moreover, although




expressed very differently, each phase
in the coffin-dweller's journey corres-
ponds exactly to the transformational
pattern of the Ramessid Ancestor
Ritual. Their sequence of themes is
identical. In other words, the royal
ritual for the ancestors and the
journey of the deceased in the coffin
were one and the same: both were the
rite of rebirth through the body of the
sky goddess.

We know very little about New
Kingdom burial rites and liturgy so it
is quite possible that the Ancestor
Ritual may have been composed from
an already existing funerary text
similar to the Second Lefter, adapted
for use in royal temples. We have

the New Kingdom temple ritual. We
have a Roman period funerary docu-
ment. But the possible links with New
Kingdom funerary rites are lost— or
perhaps still awaiting discovery.™

ANCIENT ORACLES: ANCESTRAL BUILDERS

What is absolutely clear, however, is
that the ancestral dead were still per-
ennially interwoven with the cults on
earth in Graeco-Roman Egypt. This is
beautifully described in the Ptolemaic
Book of Traversing Eternity which
gives the fullest details of the de-
ceased’s participation in a whole host
of earthly cult festivals through the
three seasons, including the offering

Above 150 Relief of a squatting goddess
giving birth within a naos fanked by two
cow-headed helpers. Originally a solar
disk may lhave beent in the space between
Tier feet. Temple relief from the Ptolemaic
period or later (Egyptian Museum, Cairo)

feast in the ninth night hour.** Never-
theless, the sacred landscape at Thebes
had undoubtedly changed. Instead of
the Valley of the Kings and the royal
mortuary temples, it was the necro-
polis of Deir el-Medina and Djeme at
Medinet Habu which had emerged as
the most important places in the cult
of the dead.

et although the sites of the cult may
have changed, the great goddess on
whom death and rebirth essentially
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depended had never altered. Ptolemaic
rulers still felt impelled to dedicate a
temple to Hathor at Deir el-Medina;
she it was who presided over the
necropolis. And still the cult image of
Amun-of-Luxor made his river cross-
ings from Luxor to the West Bank so
that offerings could be made on the
ancestral altars.® Regeneration rites,
links with the ancestors and continuity
of the family were still very important,
perhaps even more so under the impact
of Rome’s system of provincial rule.
But in keeping with the move away
from an omnipotent king, the most
honoured ancestors of all were
no longer the 18th Dynasty rulers
Amenhotep [ and his mother Ahmose-
Nefertari, Instead, it was Imhotep, the
pioneering Old Kingdom architect of
King Zoser's Step Pyramid at Saqqara,
who was now revered as a deified
sage, the son of Ptah, a saviour and
healer presiding over the popular
dream oracles and cult of the dead.
His cult was profoundly important,
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not only in Memphis and Alexandria,
but also at Thebes and elsewhere. In
Hathor's temple at Deir el-Bahri, for
example, the main sanctuary was
extended further into the rock to
incorporate a shrine for him. The Ptah
temple at Karnak was another of
his holy places,

Known to the Greeks as Asclepius,
Imhotep shared the Deir el-Bahri
sanctuary with Amenhotep-son-
of-Hapu who had lived in the 18th
Dynasty reign of Amenhotep 11 and
who, like Imhotep, was renowned
as a master-builder.®* In one scene
in Hathor's Deir el-Medina temple,
Amenhotep-son-of-Hapu sits with
his mother, who is crowned like
a New Kingdom queen. Mother and
son appear together as if they were
reincarnations of Amenhotep I and
Ahmose-Nefertari, taking on the form
and function of the archetypal New
Kingdom royal ancestors.” Here al
Thebes people could come to their
shrines to consult the dream-oracles

Left 151 View of the temple at Deir ¢l-
Medina dedicated to Hathor-Aphrodite
and Maat. The site was sacred to Hathor at
least from New Kingdom times, though
the present temple was built in the refqns
af Ptolemy IV and his successors

Right 152 View in the Hathor temple al
Deir el-Medina, There is a Hathor-pilaster
onr He feft

or for incubatory sleep under the
protection of these ancestors who,
though no longer royal, bestowed
healing, offspring and all the blessings
a suppliant could desire. Through
their incubation oracles they could
also reveal the secrets of death and
rebirth ™

Described in texts as children of the
scribal goddess Seshat and Thoth,
both Imhotep and Amenhotep were
ancestors whose names were long
remembered. And it is surely no coin-
cidence that, like their patron Thoth,
during their lifetime they had both
been skilled in numbers and meas-
urements, building and writing,

However, much more than physi-
cal ‘building” skill was meant in
this Egyptian tradition, For becom-
ing a "builder’ belonged to the path
of rebirth through the mother god-
dess. As chapter 25 of the Book of the
Pead relates, a person became a
‘builder’ when his or her name was
remembered (page 158}—a member
of a building community already
mentioned in the Pyramid Texts con-
nected with Nut and Seshat:

Nephthys has collected all your members
for you in this her name of “Seshat, Lady of
Builders'., . you have been given to your
mother Nut in her name of *Sarcophagus’,
She has embraced you in her name of
‘Coffin’. T

To be an ancestor was to be born again
through Nut, the coffin goddess, and
to have one’s name written by Seshat,
‘Lady of Builders’. It was to be a
‘builder’ like the revered Imhotep and
Amenhotep, serving and sustaining
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the tradition of death and rebirth
throughout the generations, renewing
Ptah’s creation.®

CULTIVATING WISDOM: THE WAY OF
THOTH

There is another inescapable presence
which influences this 'community
of builders'—Thoth, the god ‘who
knows' in every sense of the word.
Indeed the Second Letter for Breathing
purports to be written with his own
hand as the divine scribe. Nor is it the
only Book of Thoth concerned with
death and rebirth wisdom in Roman
Egypt.

There is another important text, a
dialogue between Thoth and his pupil
"He-who-wishes-to-know”', preserved
in several demotic papyri from the
Faiyum mostly dating to the second
century AD. At the Hme of writing
publication of these papyri is still in
progress, but there is enough informa-
tion in the editors’ preliminary report

to suggest that Thoth is teaching his
pupil about those mysteries of rebirth
through Nut which had been prac-
tised in Egypt for centuries,™

It is by no means a straightforward
teaching, however, for it is as if the
Hermopolitan divine scribe and lord
of wisdom deliberately seeks to
veil his meaning through allusions
to the scribal art and its symbolism
whilst taking his pupil on a guided
journey.

It begins with Thoth instructing his
pupil about the innate wisdom of ani-
mals, But the dialogue soon moves {o
the Disat and entry into the solar boat.
After establishing that his body is
ready, Thoth's pupil then pleads to
learn about the ‘claw which fastens’,
the "'weapons’ he needs and the ‘nurse
who nurtures language’. Hence he
seeks to know about the animal way
of death, as well as sustenance from a
female counterpart of Thoth.

This must be Seshat—that ‘Lady of
Builders’ already mentioned in the

Pyramid Texts, Thoth tells his pupil he
must know how to attract an elusive
female called “Foremost of the Mouth’,
who may have to be asked many times
before she will open the gate. Entering
her realm is difficult, so the pupil must
become like Thoth himself when he
enticed the raging Sun Eye back to
Egypt. Thoth is referring here to the
myth of the Goddess in the Distance,
inscribed in Graeco-Roman temples
and even translated into Greek dur-
ing the third century.™ In this myth
the Sun Eye, usually called Hathor
or Tefenet, manifests as a raging
lioness roaming the Nubian desert,
In order to entice her back to Egypt
the sun god sends Thoth and Shu,
who appear as baboons, delighting
her with their songs and dances.
Thus they transform her rage so that
she returns to Re as the joviul god-
dess Hathor, restoring Egypt once
again to life and fertility.

Clearly, Thoth is teaching his pupil
about entry into those raging night
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gates we have already encountered in
the Book of Night. His pupil must
know how to handle the beneficent-
destructive goddess if he is to turn her
face so that her power can take him
through the gateway.

Clearly the goddess must have
‘come quickly’, because Thoth next
tells his pupil that he need not be
afraid of entering the water to find
the book. From this watery realm
the pupil arrives in a quite different
landscape called the ‘Seven fields
of He-who-understands-the-Two-
Lands’, Hence Thoth must be guiding
his pupil across that difficult thresh-
old which Horus also faced when
seeking to gain control of a united
Egypt. Like all those other followers
of Horus, Thoth's pupil must know
how to rise from the waters to take
possession of the Two Lands if he is to
enter fertile regions,

Great bounty awaits the wise culti-
vator, though care is needed when
handling the storerooms’ intense heat,
lest an inexperienced seeker ‘burns his
fingers". Those who know how to sow
and reap, to 'work the fist’, however,
will gather a rich harvest, planting on
the Bas of Re. Much that is obscure in
this section becomes clearer if it is re-
membered that ‘finger’ and ‘phallus’
were interchangeable symbols in the
struggle between Horus and Seth.
Maoreover, 'working the fist” perhaps
refers not only to the scribal art but
also to Atum’s creative act, when he
brought Shu and Tefenet into exist-
ence by masturbating and letting his
seed fall into the water. Hence though
he is apparently describing the scribal
skills, Thoth at the same time conveys
that Seth’s ascendancy has ended and
that there is a new creation in these
fertile life-giving regions sustained by
the Bas of Re.™

Gradually Thoth leads his pupil ever
deeper into the ancestral wisdom. His
pupil asks to drink "sweet water’ from
the “well of the wise’. Like all those
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other travellers who have drunk from
the purifying waters, Thoth's pupil
has reached the ancestral river-source
of life. And any doubt that Thoth is
here teaching the mysteries of rebirth
through Nut is finally swept away

when his pupil now desires to enter
the threshold of the vulva:

The vulva is impatient for the teaching,
May I enter its threshold.

He has become like a little child, need-
ing nourishment from his mother’s
milk: "Behold my mouth is open, may
one give me milk.’

Where else in ancient Egypt do we
find such a regeneration linked with
the female body - or such a journey to
the birth-giving regions of the female?
Only in that heavenly journey of re-
birth through the body of the sky
goddess Nut, which we have traced
from New Kingdom times.

When Thoth has finished his instruc-
tion the disciple’s ery confirms beyond
doubt that he has been taught the
secrets of regeneration:

You have caused that | become old, |
being young of birth. You have given to
me the means of becoming a youth,

Remaining true to his New Kingdom
predecessors, whose path of rebirth
had closed with the power of the
praising voice, Thoth’s newly regener-
ated disciple now praises the solar
creator. He is one whe understands
‘the barking of dogs and the scream-
ing of vultures', those creatures who
accompany the birth of the sun. He
declares that he will praise Thoth
during a festival of Imhotep before
Osiris in the temple of Heseret and
raise his hand to the ‘thrice-great one’.

Hermopolis would have been the
scene of the disciple’s thanksgiving,
since Heseref had long been a name of
Thoth's Hermopolitan cult centre.™
And as he utters his joyful praise dur-
ing Imhotep’s festival, he will become
like one of Thoth's baboons, those

Right 153 King Zoser's Third Dynasty
Step Pyramid at Saqgara, the work of
Imhotep, architect, healer and sage who
was later deified

early morning greeters of the rising
sun—yet one more dawn worshipper
in the long line of ‘builders’, which
stretched right back through priests
like Djedhor at Memphis (pl 148) to
the New Kingdom temple clergy in
Seti I's temple at Abydos when they
performed their Ancestor Ritual and
finally to Imhotep himself. He it was
who stood at the head of this building
tradition, the great ancestral power
who forever generated new cultiva-
tors of Thoth's wisdom to ensure that
Egypt’s waters flowed, ™

TEACHING THE TRADITION: HERMETIC
CIRCLES

However, the whole atmosphere of
Thoth’s teaching here seems a world
away from New Kingdom Egypt. In-
deed its style seems distant even from
the world of the Memphite priests
with their opulent sarcophagi display-
ing Book of Night scenes, for its text is
much more personal than anything
we have previously encountered. In
this respect it is more like the ‘philo-
sophical” Hermetic treatises from
Roman period Egypt in which a pupil
receives illumination from a teacher
and breaks out into a hymn of praise
at the end of the teaching. These trea-
tises were associated with Hermes
Trismegistus, the ‘thrice-great one’,
who was an incarnation of the Greek
god Hermes identified with Thoth,
Yet although the form may seem
alien, the content of Thoth's dialogue
is completely Egyptian. It is as if his
eager pupil is undergoing some kind
of initiation or private illumination
ritual in the ancient wisdom of death
and rebirth.¥ Thus, the mysteries
of Nut, originally restricted to the
temple and funerary cults, seem to



have become the object of revelation
to a chosen initiate, a much more
intimate experience transmitted from
teacher to pupil as from a father to
a son.®

Where Thoth transmitted his know-
ledge is not stated. Presumably, given
that his pupil says he will go to the
Hermopolitan temple to make his
thanksgiving, it was not in a temple.
And perhaps we have here a rare
glimpse into the teaching methods
of some Egyptian priests in Roman
Egypt, who, under the aegis of Thoth,
taught the ancient Egyptian religion
outside the temples.® From one point
of view this represents the culmination
of a gradual separation of religious life
from its close connection with the
Pharach. But it can also be seen as a
new wave of development in the death
and rebirth tradition,

Until recently scholars have tended
to associate the decline of ancient
Egvptian religion with the gradual
closure of the temples and the rise of a

Christian church hostile to the old
traditions, especially from the fourth
century onwards. The ancient temples,
it is argued, had become increasingly
fossilized in their cult practices and
their priesthood more concerned with
creating arcane symbolism than with
meeting the needs of a multicultural
society undergoing great upheavals in
a land ruled from far-off Rome,

And even though the ancient cults
continued in isolated enclaves like
Philae and Abydos right up to the
sixth century AD, there was certainly
a steady decline in the old religion
making it easy to conclude that it
eventually withered away completely,
once the temples had closed.™

In his most illuminating study of
Roman Egypt, however, David Frank-
furter puts forward a very different
view, arguing that ancient Egyptian
religion persisted far longer than pre-
viouslvy supposed. Emphasizing the
resilience of native culls in the fifth
and sixth centuries, he suggests that

there were, in fact, priests deeply
committed to traditional wavs who
shifted their activity away from the
temples to local villages and houses.®
Hence the ancient rites could have
evolved into new forms of experience,
perhaps enacted in small groups as in
Hermetic circles.

Frankfurter describes how various
religious ‘associations’ were formed
to support the worship of different
deities. There were also professional
mortuary guilds responsible for the
mummification rites. One such guild,
at Kysis in the Kharga Oasis, flour-
ished into the fifth century.™

It does not seem very plausible that
the guilds were simply concerned
with the preservation of the physical
body and had entirely forgotten the
rebirth mysteries of the coffin god-
dess. It seems more likely that they
were still instrumental in transmitting
Egvptian ‘craft-secrets”. Certainly the
crafts appear to have retained their
religious character during the fourth
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century. We know, for example, that
a small guild of ironworkers from
Hermonthis made an annual pilgrim-
age northwards to Hathor’s temple at
Deir el-Bahri where they held a ritual
banquet and sacrificed a donkey.®
Hence Thoth's eager disciple in the
demotic Book of Thoth may well have
been part of a much more extensive, if
heterogeneous, movement, involved
in the preservation of ancient Egyp-
tian wisdom, continuing long after
Egypt became Christian. Certainly
there was another group in Roman
Egypt who showed a deep interest in
the mysteries of transformation and
regeneration—the early alchemists,
whose work was rooted in know-
ledge about minerals, metals and
precious stones, especially the secrets
of gold. And if we go more deeply into
what is known about the early Egyptian
alchemists and their later successors,
very similar conclusions begin to
emerge. Again we can follow the shift
away from traditional ritual settings,
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this time into an alchemical milieu
which was profoundly influenced by
ancient Egypt's rebirth wisdom,

Western alchemists in every age
have always said that their practices
originated in the temples of ancient
Egypt. And although this assertion
has often been challenged, the alche-
mists may not have been so wrong
after all. The next two chapiers explore
evidence that the ancient Egyptian tra-
dition of death and regeneration, with
its rich ritual life, did not die out, but
was carried forward by alchemists.
There is a strong tradition concerned
with death and rebirth in Islamic and
Western alchemy, and if the alche-
mists were right about the origin of
their craft we might reasonably expect
to find evidence of ancient Egvpt's
ritual symbolism in alchemical mate-
rial from later times,

This is much more than a long-
standing controversy about the ori-
gins of alchemy. For if it can be proved
that Egyptian religious tradition was

Abave 154 The gods Horus and Thoth
purify Heruben, o temple priestess and
grud-daughter of the Theban high priest
Meukheperre (Late 215t Dynasty pagurus,
Egyptian Musewm, Cairo)

Facing page 155 An alchemist points to
the fMask he holds at e beginning of Hee
alchemtical process which involves work-
ing with the living power af nature
{Second illustration in the Splendor Solis
of Salomon Trismosin, British Library
Harley MS 3469)

transmitted into alchemy there are
important implications for our under-
standing of the history of Western
culture. The alchemists’ claims about
their Egyptian roots may have been
repeatedly ridiculed but no one dis-
putes that alchemy was an important
current in the development of medi-
eval and Renaissance Europe. So to
search for the ultimate fate of Egyvpt-
ian religion is to explore not only the
origins of alchemy but also the extent
of Egyptian influence on modern
Western culture,
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N THE Ancestor Ritual, in the New

Kingdom Book of Night, and in the
much later Second Letter for Breathing,
the feeding of the risen dead, purified
by the inundation waters, marks a
crucial stage in the rebirth process.
The striking parallels in a much later
Graeco-Egyptian alchemical text, the
Dhialogue of the Philosophers and Cleopatra,
have already been mentioned in chapter
seven—how Cleopatra describes the
dead lying in Hades, waiting for the
waters of rebirth to come and revive
them so that they can be reborn and
flower again in the springtime.

This alchemical text—which Carl
Jung noted had all the ‘characteristics
of a regeneration mystery'—also
compares the dead coming forth with
the birth of a child from its mother’s
fiery womb. And it goes on to describe
the spiritual rebirth which takes place
when the house has been sealed and
‘the statue erected, filled with light and
divinity”.

At such moments the dialogue seems
for all the world like a Greek trans-
mission of the ancient Book of Niglht
journey of death and rebirth through
the sky goddess Nut, associated with
temple rituals and cult statues, even if
the Greck mode of expression and the
lack of any direct reference to ancient
Egypt urge a cautious assessment of
Egyptian influence.

We know nothing about the life of
Cleopatra, nor whether this was a
pseudonym of a female alchemist
identifying herself with the great queen
Cleopatra. But although she is not the
only significant female alchemist to be
encountered in Graeco-Egyptian
alchemy, it was a male writer whose
works were most frequently quoted
in later times.

The famous alchemist Zosimus
probably lived at the end of the third
century AD. He was born in Akhmim,
a large city not far north of Abydos,
then known as Panopolis. He is known
to have visited Memphis in search of
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alchemical metallurgical knowledge
and it is fascinating to note the traces
of Memphite wisdom in an alchemical
work entitled The True Book of Sophe the
Egyptian, which has been attributed to
Zosimus.?

In describing the nature of wisdom,
this work contrasts the ‘celestial” and
the ‘mineral’ sun, a contrast which
would have been very familiar to
Akhenaten and other New Kingdom
Egyptians. The text says that there is
one kind of wisdom which ‘seeks none
of the material and wholly corruptible
bodies, for it acts without subjecting
itself to any change’. Such a wisdom is
to be distinguished from one which
must be actively rescued and brought
forth, being ‘the divine soul enchained
in the elements’, or ‘the divine pneuma
mingled with flesh”.

Then the text compares these two
kinds of wisdom with the two differ-
ent suns. One is the celestial right Eye
of the world, the other is the mineral
sun made of copper, which when puri-
fied becomes a king on earth.

For as the sun is the blossom of fire, and
the celestial sun is the right Eve of the
cosmos, so also copper, when purifica-
tion makes it blossam, is an earthly sun, a
king upon earth, like the sun in heaven.®

Such words in an alchemical text
attributed to Zosimus, not least the
mention of the celestial sun as the right
Eve of the world, have a strangely
familiar ring about them, as might be
expected if the text does in fact origi-
nate from an alchemist who grew
up on the banks of the Nile, sur-
rounded on all sides by ancient
Egyptian temples.

Later alchemists speak in a similar
vein, identifying the earthly heaven
in which the terrestrial sun rises with
the female, who is sometimes de-
scribed as the Queen of Sheba. She
is, like Hathor at Memphis, the me-
dium surrounding the sun, the male
encompassed by the female,

Akhmim, the native city of Zosimus,
was an important cultural centre in
Roman times, with a flourishing Greek
literary community well-documented
by historians of late antiquity.* Less
well-known, however, are Akhmim’s
decorated tombs, probably dating to
the second or early third century AD,
which still preserve traditional Osirian
funerary scenes—the weighing of the
heart, the journey in the sun-boat, and
mummification rites. Alongside one
relief, showing worship of the sacred
head of Osiris, stands the tomb owner,
proudly dressed in his Roman toga,
holding, like the wise sage Imhotep, a
papyrus scroll in his hand.® Hiero-
glyphic texts are rare in these tombs,
but words could hardly express more
eloquently than these scenes the pres-
ervation of Osirian religion here in
Zosimus's birthplace.

Akhmim always had a reputation as
a city strongly adhering to the ancient
deities in late antiquity, so itis possible
that such Osirian burial rites persisted
until the persecutions by Christians
in the fifth century.® After that it must
have been increasingly difficult to
follow the ancient customs openly.

Whether Zosimus actually practised
alchemy in third century Akhmim is
not known. But during his lifetime
there was clearly a proliferation of
alchemical groups which included the
renowned female alchemist Theosebia,
a priestess and alchemical ‘sister” of
Zosimus.”

Thus a strongly established alchemi-
cal tradition was flourishing little more
than a century after the time when
Thoth's disciple experienced his initi-
ation into the mysteries of heavenly
rebirth (chapter 19). And it is exempli-
fied by an unusual bronze statuette
of Osiris inscribed with alchemical
symbals, which perhaps dates to the
fourth century,”

How the tradition subsequently con-
tinued in the face of a fiercely intolerant
Christian church is difficult to know.



156 A young alchemist climbs amudst the
tree of life to pluck its fruits while bereath
the tree two philosophers stand i a
meadow where golden flowers bloom. The
surrounding scenery shows a group of
bathing women watched by a king and his
courtiers. The inagery suggests the “aiak-
ening” of sexuality and renewal amidst
abundant green vegelation, like the much
éarlier Egyptian renewal beneath Hathor's
sacred tree in the night journey (Detail
from the sixth illustration in the Splendor
Solis of Salomon Trismosin, Harley
MS5 3468, British Library)

But presumably a low profile would
have been sensible. Its survival can be
surmised, however, from the work of
a certain Olympiodorus in Alexandria,
for whom the tomb of Osiris was the
image of alchemy.”

When alchemy does resurface in the
Islamic period, it is striking that it is
once again centred on Akhmim. Cne
of Akhmim's most famous ninth cen-
tury inhabitants was the ‘brother of
Akhmim’, Dhu'l-Nun the Egyptian, the
reputed founder of the Sufi Order of
Builders, who was a great Sufi teacher
linked with alchemy and Hermeticism
in later medieval sources. As Peter
Kingsley observes, Dhu'l-Nun "clearly
stood in the same line of tradition
as Zosimus from Panopolis”. ™ It would
be all too easy to pass over Dhu'l-
Nun's Sufi links with “builders’ as
something entirely unconnected with
his Egyptian origins. But in the light
of the ancient Egyptian building tradi-
tion, it is probably more accurate to
say that Dhu'l-Nun, a major transmit-
ter of alchemical knowledge, stood in
the same line, not only of Zosimus, but
also of all those other much earlier
ancient Egyptian ‘builders’ who had
died to be reborn again.

TURBA PHILOSOPHORLUM: FHILOSOPHLZING
ALCHEMISTS

One of the earliest alchemical texts
known to European alchemists was

the Turba philosophorum or *Assembly
of the Philosophers’, which was written
in Latin and was very influential in
16th and 17th century Western al-
chemy." Scholars have traced the
Arabic prototype of the Turla back
to alchemists who lived in Egypt
around the tenth century ap. In
particular, Uthman Ibn Suwaid from
Akhmim, who lived around the year
900, has been named as the possible
source.* Hence the Turba philosophorm
takes us right into the heartland of

Egyptian alchemy at Akhmim where a
strong alchemical current seems to
have flowed over the centuries.”

The Turiw's title refers to a gathering
of ancient philosophers presided over
by Pythagoras, in which they engage
in debate about the nature of the world
and matter and their views are
expressed in a collection of some
seventy tracts or ‘sermons’. Clearly the
ideas put forward in the Turba contain
Greek and other doctrines. Bult in some
cases entire passages can be traced
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back to the ancient Egyptian beliefs
about death and rebirth already ex-
plored in earlier chapters.

The 58th sermon describes how an
old alchemist is restored to a state
of eternal youth beneath the great
fruit-bearing branches of a "white tree’
around which a house is built sur-
rounded by dew. This is a famous motif
in later Western alchemy, and the text
states that if a man of a hundred yvears
is placed in the house for a period of
180 days:

That old man will not stop eating the fruit
of that tree, until the completion of the
number of days, untl that old man be-
comes a vouth, O how wonderful is natune
which transforms the soul of that old man
into the body of a youth, so that the father
is become the son. '

Such a restoration of youth is precisely
what Thoth's initiate experienced in
second century Roman Egypt so it is
interesting to find a similar experience
described in this much later alchemical
text stemming from Akhmim.

The connection between this alchemi-
cal tree of life in the Turba and ancient
Egyptian religion did not escape Ingolf
Vereno in his commentary on two
other important Arabic alchemical
manuscripts. Vereno points out the
similarities between the Turba's tree
and the much earlier fruitful sycamore
tree in the Egyptian Book of the Dead

His comparison can be taken several
steps further, however, for we have
already seen how this beautiful Hath-
orian tree belongs to that blissful time
of renewal during the fifth night hour
when, blessed by the goddess, the
whole of nature begins to grow and
flourish again.

The connection between ancient
Egypt and the Turbs does not end
there. The theme of rebirth is im-
mediately taken up again by the
next speaker, Theophilus, in the fol-
lowing 39th sermon. Here, however,
Theophilus is concerned with the fruit-
ful womb, with the volatile raging
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powers which have to be wrestled with
before there can be maturation, fruit-
fulness and the birth of new life.

This is precisely the theme of the sixth
hour in the Book of Night—that time
when the wind blows as the genera-
tive living Bas sail, encountering the
fiery source of destruction and life in
their quest to ‘bear fruit’. Theophilus
first describes how certain fruits come
earlier from thal perfect tree and
flourish in the early summer. He
compares this ripening, quickening
process, which needs the summer heat,
to ‘the woman who flees’, who will not
be dominated by her male partner.
He, in turn, loves her in her rage, and
stays awake contending with her until
finally they embrace. In this way, says
Theophilus, God brings children to
maturity, giving as many as he pleases,

Clearly this tract is concerned with
the fiery volatile feminine power—the
‘woman who flees’—with whom the
male must sexually unite if new life is
to be generated.

And initially it might seem that
Theophilus is referring to the well-
known Greek idea of the ‘wandering
womb' which was thought to be an
independent organ, roaming about in-
side the body causing all kind of
discomfort.” Hence the need for the
male partner to ‘stay awake' whilst
contending with this ‘fleeing woman',
if her womb is to become moist again
and bear much fruit.

But we have encountered this raging-
beneficent volatile power at a much
earlier date, when the ‘Wandering
Omes’ surround their fiery furnaces of
destruction and life in the sixth hour of
regeneration in the Book of Night.
Moreover, this ‘woman who flees’ in
the Turba behaves exactly like the
Egvptian goddess of regeneration,
Hathor-5ekhmet.”” Nor  indeed were
the Egyptian doctors ignorant of the
‘wandering womb’, since there is a cure
for making the uterus return to its
position in an Egyptian magical text.'®

Hence, although we cannot exclude
the possibility that Theophilus is basing
his speech on Greek medical knowl-
edge and mythology, the origins of his
knowledge about the regenerative
‘'woman who flees’, coming directly
after a passage about the restorative
tree of life, are probably far more com-
plex. For when we look closely there is
an identical sequence of themes in the
fifth and sixth night hours of regenera-
tion in the ancient Egyptian tradition.™

Muoreover, immediately after this pas-
sage about the ‘woman who flees’
Theophilus declares that "the dragon
never dies’. He then goes on to de-
scribe a woman who overcomes the
dragon in a fierce battle by means of
the “weapons’ and ‘poison’ which per-
vade her body. The more the dragon
binds himself to her, the more he is cut
into pieces by her feminine weapons,
until eventually he is changed into
blood which dries in the sun and his
venom then appears. The end result is
that the ‘hidden wind’ manifests.

It is unnecessary to look to a Hindu
myth about the ‘poison maiden” who
kills men in her embrace to explain this
episode, which was richly illustrated
in later Western alchemical manu-
scripts.™ For the Ptolemaic Papyris
Jumilhac describes how the fiery uraeus
snake, lsis-Hathor, fought the confed-
erates of Seth on the mountain of the
Oxyrhyncus nome, one of the nomes
of Seth. Her venom entered their
bodies and their blood fell on the
mountain, so producing a red sub-
stance in the region (perhaps a red
ochre pigment or minium),*!

All this recalls the four females
binding the Apophis snakes during the
conception of a child in the scenes in
Ramesses [X's tomb (pl 107). These
enemies, unfruitful powers opposed
to fertility and new life, have to be
bound and overcome if there is to be
any hope of attaining fiery rebirth and
release from their snares. Magical
weapons are needed, like those used




by these four females. And when this
dragon is overcome in the Turba, so
the ‘hidden wind’ manifests.

Mext in the Turba comes the embryo-
logical 60th sermon, describing the
conditions necessary for the concep-
tion of a child and the development of
the embryo in the maternal womb.
This requires that sperm is generated
from blood and desire. And

When a man has slept with a woman the
seed is nurtured by the moisture of the
wamb, and through the moisture and
warmth of the blood, so that after forty
days and nights the seed is formed (into a
child).2

Without the womb's moisture and
warmth the seed could not survive,
nor could the child grow. According to
the Turba warmth, air and moisture
are pre-requisites for foetal dev-
elopment, but if everything becomes
over-heated then there is destruction.
All this, of course, is distinctly Egyptian.

In short, everything we know about
regeneration in ancient Egypt fits the
requirements of renewal set out here
in the Turba. Of course, the philoso-
phers of the Turba express their views
in a philosophical stvle completely for-
eign to the ancient Egyptians. But if we
look behind their words to the mean-
ing, then it seems that what we have
here is a resurfacing of Egyptian ideas
about the different powers which need
to be brought into relationship, often
with great difficulty, for the fruitful
regeneration of life and creation of a
child.

SPLENDOR SOLIS: THE ROYAL ART

These themes in the Turba are echoed
in one of the most important works in
Western alchemy—the Splendor Solis
attributed to Salomon Trismosin which
first appears in the West during the
late sixteenth century.™

This work has already been briefly

mentioned in connection with the

rescue of the drowning Osiris in the
Mempliite Theology, because one of the
illustrations in the Splendor Solis shows
a king, the drowning Rex marinus, be-
ing rescued by his royal son (pl 157). It
could have come straight from ancient
Memphis, so accurate is its portrayal
of the episode in the Memphite Theology,
when the drowning Osiris is rescued

157 In the background the drowning Rex
marinus calls for help whilst in-the fore-
ground stands the king's son, his renezved
formt. He holds a sceptre suworrounded by
seven stars in one land and a golden apple
upon wihich a dove perches in the other.
The scene recalls the rescue of Osiris in
the Memphite Theology (Seventh illus-
tration in Salomon Trismesin's Splendor
Solis, British Library Harley MS 3469)
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Table 3

The twenty-two illustrations of a version of Salomon Trismosin's
Splendor Solis dating from 1582 which is now in the British
Library (Londen, Harley MS 3463). Though there are obher
mnfluences, particularly from the Jewish tradition, the underlymg

The four scenes above show the first phase of renewal. 1 Two
philosaphers stand before the alchemical temple. 2 The alchemist
points to his flask indicating the start of He work. 3 A knight
bestrides twin fountains spouting red and white water, the

pattern of regeneration in the Splendor Solis closely corresponds
wibl the ancient Egyptian forrney through Nutb. In another of his
writings, Salomon Trismosin states hote he found the “freasure of
the Eqyptians” during his alcherical trovels,

colours of the Eqyption Double Croum. He appears here like
Horus whose lunar Eye rules the first phase of Egyptian reneoal,
4 5ol and Luna, king and gueen stand fogether. Just as the
purification of Amun-Re as ruler of Eqypt belongs to the initial
rentereal of bodily forms, so lere the appearance of a royal couple
campletes Hris first phase.

Left, below and next page 5-11 The seven "pavables” illustrat-
ing e second phase of regeneration 5 Twe alchenists enter a
mountainous region beside a riverbank, a landscape nssociated in
the Book of Night with the comflict between Horus and Seth and
enlbry mmto the Tife" realm’. The face of o crescent moon floats i the
water. Court intrigue is represented here by the Jewish Queen
Esther standing before King Ahasuerus together with the rivals
Mordecai and Haman in the scene beneath. 6 The Tree of Life,
7 The Rex marinus. § Rising from slime ‘the Ethiopian” meets his
heavenly queen. 3 The royal hermaphrodite symbolizing the un-
ion of the heavenly king and queen. 10 Dismemberment of the
‘wolden head', the elernal foundation nj'I{.ﬁ'.



The Splendor Solis of Salomon Trismosin

11 Entering the fiery crucible of regeneration 12-18 The firstof the  soul descends after being released from the crucible of transforms-
seven flasks shows the regenerated child, Each of the flasks is
presided over by a planetary deity as a ruler of desting and they
represent the seven planetary '~'j|.l||£|'f’l'."-'~ Htmﬂg.’: which the winged

tion. The background scenes hypify each planetary realm
second appearance of a king and queen in the flasks of Meroury and
Moon (17-18) completes this second plhase of regeneration

Belowwr 19-22 Rebirth—the third phase of the alchemical journey
19 A scorched moon, symbolizing heat united with the lunar

exlract the purified “spirit of the quintessence’. 22 The splendour
element, enters the earth,. 20 The play of children expressing the

of the sun—Splendor Solis—rising over a morning landscape
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and Horus appears as the triumphant
ruler at dawn, The illustration shows a

drowning king calling out for help,
whilst standing in the foreground is
the renewed ruler carrying an orb and
scepire surrounded by seven stars.

The picture accompanies a passage
describing how the king of the earth
sinks into the depths of the waters
and is revealed again at dawn in his
renewed form, crowned with three
precious crowns and shone on by the
moon and sun.

Of course the representational style
in this beautiful painting, from the
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British Library Harley manuscript of
Splendor Salfs dating from 1582, is very
different from ancient Egyptian art and
the drowning of Osiris seems never to
have been represented in pharaonic
times—indeed the Egyptians were
always reticent about even mention-
ing the actual circumstances of his
death. But with this theme of the
drowning king and his renewed son,
it is almost as though we were
transported back in time to ancient
Memphis.

Salomon Trismosin himself obviously
thought he was transmitting the

158 Like Horus meeting Hathor-lsis
after his wiclent conflict with Seth, the
*Ethiopian” rises from black muddy waler
radinting vitality to nmeet hus heavenly
queeen (Detail from the eighth illustration
in Salomon Trismosin's Splendor Solis,
Harley M5 3469, British Library)

“treasure of the Egyptians’. Elsewhere
he describes how he learnt the art of
alchemy in Italy and Germany, and
tells the reader

“Then | went away from Venice to a still
better place where kabbalistic and magi-
cal books in the Egyptian language were
entrusted to my care. These | had care-
fully translated into Greek and again into
Latin. There 1 found and coflected the
treasure of the Egyptians’

Regardless of whether Trismosin's
discovery of kabbalistic and magical
books is a genuine biographical account
or an allegory of the alchemical quest,
it is easy to dismiss his claim as yet
another example of a Western alche-
mist seeking to trace his roots back to
Egypt—another deluded seeker try-
ing to propagate the ‘great Egyptian
illusion’ described by the Renaissance
scholar Frances Yates.™

But it is not so simple. Trismosin's
work has a strangely authentic ring
about it, echoing the rescue of Osiris
in ancient Memphis. Nor is this
an isolated theme, for there is an un-
canny resemblance between the
Egyptian death and rebirth journey
through the sky goddess Nut and
the entire sequence of symbolic
images in Trismosin's Splendor Selis—
a sequence which has as its central
theme the regeneration of life and the
creation of a child.

Not all of the book's twenty-two
illustrations can be discussed in detail
here, but enough of the transforma-
tional process must be described to
show that Trismosin may not have
been at all deluded about the Egyvp-
tian origins of his profound work. For
astonishing though it may seem, the



159 A dead man lies on Hhe grownd wihilst
his murderer holds up his severed golden

head, Trismosin's text refers bo a vision of

Zosimus but the theme goes back to the
‘headless Osivis” and Seth’s murder of his
Ivother (Detafl from the tenth illustration
in the Splendor Solis of Salomon Trismoesin,
Harley MS 3469, British Library)

Splendor Solis may well represent a
genuine and exceptionally coherent
transmission of ancient Egyptian
rebirth wisdom.

Trismosin's first four illustrations are
concerned in different ways with
preparing a secure material founda-
tion for the subsequent regenerative
process. Strikingly, the third illustra-
tion shows a knight bestriding twin
fountains, from which flow twao
streams of water coloured red and
white, Emblazoned on his shield are
the words: ‘Make one water out of the
two waters’,

The red and the white—the colours
of the Double Crown wormn by Horus
as ruler of a united Egypt—must
become one in this initial phase.
Similarly, the lunar Eye of Horus rules
the initial phase of the Egyptian re-
birth journey when the body is
reintegrated and all its powers gath-
ered together. The completion of this
first phase is represented by the king
and queen, Sol and Luna, in the fourth
painting. And here the queen holds a
banner inscribed with the words “the
virgin's milk’.

MNext comes a sequence of seven
images portraying the regeneration of
life. In the fifth illustration this shift in
the process is represented by a
mountain which is being mined for its
ore by two miners near a riverbank. In
one version of the Splendor Solfs two
trees grow from the mountain’s sides
and mountain goats leap amongst the
rocks. Again there are echoes of the
distant past, since a mountainous re-
gion near a riverbank also features in
the fourth hour of the Book of Night—at
the entry to the ‘life’ realm, after all the

bodily faculties have been restored in
the previous hours.

Floating in the river is a crescent
moon with a human face and directly
beneath is a scene of the biblical
queen, Esther, standing in front of the
Persian king, Ahasuerus, in the pres-

ence of the two rivals, the virtuous
Mordecai and the wicked Haman. Bul
why this particular Biblical scene
should be included here is not at all

obvious—until we remember that
in the Egyptian tradition a conflict be-
tween two rivals, Horus and Seth,
holds the key to entry into the ‘life’
realm. Then the reason for the Splendor
5olis scene becomes much easier to
understand: the Jewish story about
Queen Esther—which incorporates
themes of suppression, the survival
of the Jewish people, concealment,
trickery, sexual love and conflict
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between two male rivals—appears to
have replaced the Egyptian struggle
with Sethian forces, Nor is this substi-

tution at all surprising for, as discussed
later, the Jews were extremely impaor-
tant in the transmission of alchemy
And once the Egyptian tradition of
death and rebirth started to be trans-
mitted by non-Egyptians, it is not
surprising that other cultural elements
crept in, sometimes making it hard to
recognize the original source. But the
Esther story is an authentic adapta-
tion of the Egyptian rebirth journey
since, as in Egypt, a court struggle
involving two male rivals, under the
influence of the moon, marks the en-
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try into the regenerative ‘life’ realm.

The next illustration of the Splendor
Sclis (pl 156) is concerned with the
propagation of life. A young man is
shown climbing amidst the gold and
green leaves of the fruit-bearing tree
of life, which has a golden crown
around the base of its trunk. He holds
out one of its branches towards two
elders standing beneath, in a meadow
where golden flowers bloom. In the
surrounding scenery a king and
courtiers appear on a balcony looking
at a sensual group of naked bathing
waomen. The whole atmosphere of the
scene suggests the awakening of
human sexuality and ‘fruit-bearing’

160 The alchemist’s regeneration in a
heated cauldron. According to the Turba
philosophorum warnith, air and moisture
are needed for the conception of a child and
new life. Here a fellow alchemist uses his
belloivs to provide these conditions. As in
the Egyptian regenerative sixth night hour
when the Ba manifests, so here the white
dove on the alchemist's head symbolizes
the winged nature of his rebirth {Detail af
the eleventh illustration in the Splendor
Solis of Salomon Trismosin, Harley MS
3469, British Library) '

activity beneath the fertile tree of life,
growth and renewal.

Such a turquoise and gold tree takes
us straight back to that tree in the Turba
philosophorum beneath which the
alchemist is rejuvenated. It is also
mentioned in an Arabic alchemical
manuscript which describes how the
primary source of the elixir is to be
sought from a tree with branches of
emerald and leaves of gold standing in
the west of an Egyptian temple.®

But such images reach much further
back into ancient Egypt than this Arabic
manuscript. For there are ‘the two trees
of turquoise between which Re goes
forth’ mentioned in the Book of the
Dead~ Even more to the point, here
in this journey of regeneration, is the
‘awakening’ beneath Hathor's sacred
tree in the Book of the Dend chapter for
the fifth night hour, when the renewed
initiate revels in all the sensual pleas-
ures bestowed by the life-giving
goddess before travelling on to the
regenerative sixth hour,

MNext in Trismosin's sequence comes
the rescue of the Rex marinus, already
described on page 205, with its mani-
festation of the renewed ruler,

This is followed by the meeting with
an angelic winged female figure who
hands a robe to a dark-bodied man
rising from the slime (pl 158). In the
coloured versions of this illustration
one of his arms is painted white and
the other arm is inged with red—the
red and the white associated with the
crowned Horus in Egypt. Rising from



161 The child of regeneration pours liguid
iito @ dragon’s throat, tempering the fiery
forces of untamed nature. Similarly, when
i@ child manifests in the Egyplian seventh
night hour Horus also appears prevailing
over his Sethian enemies (Detail of the
twelfth illustration in the Splendor Sols of
Salomon Trismosin, Harley MS 3469,
British Library )

the dark marshy waters, the black male
exudes vitality as he comes to meet the
radiant heavenly queen who, accord-
ing to the text, ‘led him with her to
heaven’. She too has her counterpart
in ancient Egypt—those fiery serpent
goddesses who, together with Isis,
empower the reborn Horus ruler in
the mysteries of regeneration. Their
heavenly reunion is symbolized in the
angelic figure of the ruling hermaph-
rodite holding an egg in the following
ninth illustration.

So far we have been following what
seems to be a European Renaissance
version of the Egyptian revitalization
process, a process which must occur if
the regenerative powers are truly to
manifest in the sixth night hour. But
the next three illustrations in Splendor
Solis turn to the fate of the dismem-
bered deceased king himself, who is
the eternal foundation of new life.,

The tenth illustration shows a dis-
membered corpse lying on the ground,
with his murderer standing beside him
carrying his severed head (pl 159).
Trismosin's text refers to a vision of
Zosimus, who saw a dead man whose
‘limbs were cut off, and his head was
of fine gold but sundered from the
body’. This death is drastic and its re-
semblance to the dismemberment of
Osiris scarcely needs elaborating.
Indeed, the severed head of Osiris in
Abydos is mentioned in a much earlier
Egyptian demotic invocation to the
god and there is a Greek magical pa-
pyrus, in which Osiris is described as
‘headless’.*

But the tradition has much earlier
roots in ancient Egypt. Already in the

21st Dynasty a headless mummy is
seen on a sarcophagus now in the
Louvre™ and the restoration of the
deceased's head occurs in both the

Caffin Texts and the Book of the Dead ™

So it is perhaps not surprising that
later alchemists sometimes refer to

themselves as the ‘Children of the
Golden Head" ™

However the most startling descrip-
tion of this ‘headless Osiris’ tradition is
probably the dream-vision of Zosimus
to which Trismosin briefly refers in
his text.® Zosimus describes how he
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162 (above) and 163 (facing page) The
second appearance of @ king and queen i
the Splendor Solis. The White Queen and
the Red King are shown in the sixth and
seventh flasks of Mercury and Moon af the
completion of e regeneration phase (The
Splendor Solis of Salomon Trismosin,
Harley MS 3469, British Library)

saw a bowl-shaped altar at the top of
fifteen steps where a priest called Aion
stood. The priest tells Zosimus how he
has submitted himself to unendurable
torment and how a man came in the
early mormning and dismembered him,
drawing off “the skin of my head with
the sword which he was holding’.
Then Zosimus falls asleep again and
sees once more the bowl-shaped altar,
this time filled with bubbling liquid and
presided over by the same priest who
has now become ‘a man of copper”. In
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the liquid Zosimus watches large
numbers of people ‘burning and yet
alive’. And he is told that those who
wish to obtain spiritual perfection
come here to this cauldron of punish-
ment and transformation to ‘become
spirits, having escaped from the body.
And just such a heated bath of trans-
formation, in which the spirit is
released from the body, is the theme
in the mext illustration of Trismosin's
Splendor Solis (pl 160).

Here the alchemist appears in a hot
bath with a shining white dove perched
upon his head, symbolizing the release
of the spirit from the body. A man
kneels beside the cauldron, applying
bellows vigorously to the fire in order
to provide air for the flames. Thus all
the conditions necessary for the alche-
mist’s rebirth are present—air, warmth
and moisture. These, as we know from
both the Turba philosophorum and an-
cient Egypt are essential for the
renewal of life.

Regeneration is undoubtedly the
theme here. The next illustration shows
a boy, hermetically sealed in the
warmth of a flask (pl 161). He holds
bellows whilst pouring liquid into a
dragon’s throat, s0 tempering the des-
iccating forces of untamed nature.
Together, these two illustrations con-
vey the human threefold life-cycle
from childhood to old age, represented
by the old alchemist in his cauldron,
the mature man applying bellows to
the fire, and the child fighting the
dragon.

[t is not at all hard to see this boy in
the flask as a Renaissance version of
that glorious seventh hour Egyptian
rebirth, when a solar child appears,
invested with power to grow and trans-
form through all the phases of human
life, Moreover, this is a child capable of
containing the Sethian dragon’s heat
and fire within a sealed and ordered
realm. For, as Isis well knew, there
cannot be fruitful creative life without
control of this boundless fierce energy.

The flask containing the boy and the
dragon is the first in a sequence of
seven flasks. The contents of these
flasks symbaolize the conditions which
are needed for the successful conjunc-
tion of the released spirit and the
dissolved body. This is achieved
through the agency of fire.™

In the Harley version each flask
appears in an omamental niche, sur-
rounded by scenes conveying the
different planetary realms. Above each
flask is the corresponding planetary
god or goddess riding in a chariot,
which has the zodiacal signs ruled by
that planet on its wheels. The sequence
starts with Saturn, then Jupiter, Mars,
Sun, Venus, Mercury and finally the
Moon. ™

This is not a journey enclosed within
the seven Egvptian coffins, but rather
a descent through the seven planetary
spheres towards earth, a progressive
fixation of the volatile spirit released in
the bath of regeneration. In the same
way that the Egyptian Ba was able to
travel freely between sky and earth,
so the alchemist now possesses the
power to draw down the life of the
seventh heaven to earth, and to soar
forth again safely through the seven
realms which are subject to the planet-
ary rulers of destiny.®

Hence, although at first sight these
flasks may seem to be awkward ob-
stacles in our comparison with the
Egvptian rebirth journey, the similari-
ties in meaning shine through. For the
power to release the heavenly Ba from
the body, to soar through the realms
of sky and earth, lay at the heart of the
sixth and seventh hour fiery rebirth
prrocess, Indeed, it lay at the heart of all
Memphite craft activity —the work of
making statues 'live’. And though rep-
resented very differently these seven
flasks encapsulate the power to travel
between heaven and earth.

By contrast, the printed versions of
Splendor Solis emphasize the impor-
tance of the sun and heat in the process,



rather than the planetary rulers, The
first three flasks, all unsealed, have
flames beneath them, unlike the other
four unheated sealed flasks ™ Warmth
is therefore needed until the fourth
flask when the fourth degree of heat is
obtained. Alchemists sometimes com-
pare this fourth degree with the heat
of the sun, and significantly the fourth
flask’s planetary ruler in the Harley
version is the Sun.

Thus the regenerated child must
progress through the ardours of fire
towards purification and fixation in the
enduring qualities of the sun. Or as
Trismosin says about the first flask,
the generation of a mortal being from
the initial seed ‘takes place in a seven-
fold manner with the influence of the
sun’s heat’. And it culminates in the
manifestation of a powerful fiery form,
freed from all impurities, radiating
warmth and inner light.

This fiery completion is the alchemical
reddening, the rubedo, represented by
the Red King standing in the seventh
flask next to his White Queen in the
sixth. Yet their appearance is by no
means inevitable, for controlling the
heat at every stage is fraught with
difficulty. The vessel has to be firm,
the heat not so severe that it blasts
and destroys the whole work. Even so
wise an alchemist as Zosimus, after
experiencing his dream-vision of the
cauldron, describes how he subse-
quently lost his way whilst mounting
the seven steps associated with the de-
grees of heat. His guide is suddenly
consumed by fire and Zosimus also
falls into error at the third step.™

But if this sevenfold process is
completed successfully, then the
iridescent colours of the peacock’s
outspread tail appear in the fifth flask
of Venus. This striking bird symbaol-
izes the rebirth of enduring beauty,
warmth, colour and life, the reddening
through the strength of fire at the heart
of the process. This is the rubedo which,
like the beautiful solar Isis-Hathor

shaking her sistrum in ancient Egypt
{pl 46), confers the power to make
the whole earth grow, mature and
blossom—it is the rainbow bridge to
the realm beyond shown in the last
four illustrations.™

This final stage begins with an image
of the moon sinking into the earth,
entering the subterranean realm to
radiate the earth’s substance and root
the fiery transformational process in
living fertile soil. According to the text
this entry of the moon will ‘turn the
matter black’. But it is not simply the
moon here entering the earth. Its top
is scorched with solar heat, symbaoliz-
ing the sun's presence in the lunar
element when fire and earth unite to-
gether during this final stage of the
alchemical work.

In sequence and in theme Trismosin's
rebirth journey precisely follows the
Egyptian Book of Night pattern of death
and rebirth., For in Egypt too, after
the regenerated child has been raised
on high in the seventh hour, so the
lunar Eye of Horus, united with the
sun, enters the kingdom of Osiris,
bringing salvation and light to the an-
cestral souls dwelling in this latent
‘black earth’ realm. They are the
hidden source, the deep ground of
existence, giving fertility and life to
the whole land of Egypt.

In Trismosin's sequence this entry of
the solarized moon in the black earth
is followed by a beautiful scene of
fruitful multiplication (pl 163). A group
of children play in a room watched
over by a woman with a child seated
on her lap. In the background a female
figure hovers in an open doorway,
whilst in the foreground children play-
fully draw along a child lying on a
cushion, which is symbolically shaped
like a chrysalis to suggest the rebirth
of life. Elsewhere in the room a voung
man plays with another child, whilst a
bird perches on the floor before them.

It is a wonderful earth place, ringing
with laughter and children’s play. It is

also a beautiful Western evocation
of that Hathorian gateway of incama-
tion and return, a place of ‘fruitfulness’
and new birth seen at the close of the
ninth night hour, when the solar Horus
has entered to serve in the Osirian

‘earth’ realm of the ancestral spirits
and day is beginning to dawn in the
East (chapter 18).

Next come the nine ladies shown
washing clothes—purifying, whitening
and cleansing them, like the end phase
of the lost wax process when a metal
statue is finally cleansed and polished.
The text compares this female work to
the emergence of the ‘spirit of the
quintessence’ and ‘the real philoso-
phical sublimation by which the perfect
whiteness is achieved'.

Such a purification was also experi-
enced by the regenerated souls at the
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close of the Egyptian night journey.
These were the purified, resurrected
ones whose spiritualized bodies re-

tummed to the source of Heliopolitan
creation and light at the dawn of time.
And such a dawning is also the theme
of the final image in the Splendor Solis
sequence (pl 166) which shows the sun
rising in the horizon to illuminate a
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morning landscape—a beautiful vision
of the ‘splendour of the sun’,

This brief description of Salomon
Trismosin's Splerdor Solis can hardly
do justice to the wonderful illustrations
of the Harley manuscript which must
be one of the finest treasures in the
British Library. There is nothing hap-
hazard about its choice of imagery.

Left 164 The moon, its head scorched
with solor heat, enters the earth to “turn
the matter black’. Like the lunar Eye of
Horus emtering the ancestral Osivian
realm with the sun in the eighth night
hour, a warm moon descends to the pri-
mordial earth realm. Trismosin says that
the “law of nature requires that Hre body
be changed inte water”, (Deétail from the
mineteenth illustration of the Splendor
Solis of Salomon Trismosin, Harley MS
3469, British Library )

Each symbolic image is set in a lovely
landscape, palace or temple, every in-
tricate detail of which has been chosen
to correspond with the theme. And
extraordinary and strange though
Trismosin's sequence may seem, it is
in reality no stranger than the corre-
sponding Egyptian night journey of
death and rebirth.

There are differences, of course,
especially the inclusion of the Biblical
story of Clueen Esther in the fifth illus-
tration, Furthermore, the choice of
twenty-two images perhaps reflects the
kabbalistic influence Trismosin himself
mentions when describing his discov-
ery of the Egyptian wisdom.* Indeed,
such an influence of Jewish esotericism
is hardly surprising, for the connection
between alchemists and Jews goes
back a long way, represented above
all by that revered alchemist of Hellen-
istic Egypt, Maria the Jewess, whom
Zosimus loved to quote.¥

Ancient traditions change and de-
velop in the course of time, adapting
to different circumstances and condi-
tions as they must if they are to survive.
Mot only do they acquire new accre-
tions but also new explanations for the
different processes, so much so that it
is sometimes difficult to recognize the
primary sources from whence they
came. One such development was, of
course, that the later alchemists, unlike
the ancient Egyptians, readily mingled
technical alchemical knowledge about
working metals with their descriptions
of spiritual death and regeneration. No
ancient Egyptian would ever have been



Right 165 Children play in a nursery,
watched pver by a man and a woman
who holds a child on her [ap, whilst
another woman hovers in the doortay.
There is great increase and _.l'rur'.'_.lfuflr:':i!:
when this stage is reached. This chil-
dren’s room recalls Hathor's dawn
gatewway of incarnation in the Egyptian
rebirth journey (Detail from the buen-
tieth illustration of the Splendor Solis of
Salomon Trismosin, Harley MS 3469,
British Library) '

so explicit, for, as Zosimus states, the
Egyptians were forbidden to reveal
their metal-working secrets and it was
left to the Jews to divulge them
openly.* Hence it is not surprising to
find traces of Jewish influence in
Splendor Solis,

But despite these non-Egyptian
elements and its Western mode of
expression, the essence of this death
and rebirth journey in Splendor Solis,
seems to be unmistakably ancient
Egyptian in origin, The symbolism may
have changed, and Trismosin’s com-
mentary may have become more
‘technical’. Moreover, there has been
some reworking of the ancient tradi-
tion in the Harley manuscript to include
the seven planetary rulers. But what
concerned Salomon Trismosin in his
alchemical work were the secrets of
death and rebirth, the mysteries of
transformation and regeneration, and
the discovery of light in the depths of
darkness. These concerns remained an
intense preoccupation among alche-
mists from the end of antiquity through
to the Middle Ages, the Renaissance
and beyond. But they had also been
the concern of all those ancient Egyp-
tians who made their night journey
through the body of Nut, in search of
the mysteries of ‘becoming earth’

AKHMIM: TERRA INCOGNTTA

All this is more than just a question
of tracing the history of alchemy or
proving that there was some continu-
ation of ancient Egyptian traditions.
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The later alchemists, seeking to
protect their practices from misuse by
the profane, were often deliberately
obscure in order to hide their mean-
ing. Their works were veiled in arcane
symbolism and sometimes, to pre-
serve the secrecy of their arl, they
would even place pictorial images in
the wrong sequence, though this does

not seem to apply to the Splendor Solis.
Hence it is little wonder that it is some-
times difficult to discern any meaning
or coherent pattern in alchemical
works. But once the connection with
ancient Egypt is recognized, then the
Egyptian rituals of death and rebirth
can help to shed fresh light on the
seemingly bizarre alchemical imagery
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and stages of transformation. Nor is
this a one-way process—details in later
alchemy may also sometimes illu-
minate obscurities in the ancient
Egyptian transformational journey.

At first sight it it is difficult to believe
that the Egyptian rebirth wisdom could
have been transmitted right down to
early modern times. But the alche-
mists have always said that their
tradition came from ancient Egypt,
and the content and sequence of
Trismosin’s Splendor Salis suggests that
they were right.

Is it then so fanciful to suppose that
the ‘Egyptian books’ which so excited
Salomon Trismosin on his travels were
in fact Arabic alchemical manuscripts,
like the Turba philosophorum, trans-
mitting the long-hidden wisdom of
ancient Egypt? It was the Arabs who
came into contact with the wisdom of
the ancient world, including the an-
cient Egyptian heritage, after the
conquests of Islam in the seventh
and eighth centuries. And it was the
Arabs who transmitted this wisdom
into the West, for it is well-established
that the Western alchemists of the
Middle Ages leamnt their art from the
Arabs of Spain and Sicily. Arabicinflu-
ence in Europe during the later Middle
Ages, especially in Spain, transformed
medieval culture. And during the Ren-
aissance, at the time when the Splendor
Solis surfaced in the West, a new wave
of Byzantine alchemy reached the
West, bringing with it many manu-
scripts originally written in Arabic,

There are, of course, many gaps in
our present knowledge about how the
ancient Egyptian rebirth wisdom may
have been transmitted in Coptic Egypt
after the decline of the temples, and
how it could have survived for such a
long period of time before emerging
again in Arabic alchemical writings. ©

Further research may well reveal
more about these questions. All that
is possible here is to trace, in a par-
tial and fragmentary way, a likely line
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of transmission from ancient Egypt.
Undoubtedly it was a complex evalv-
ing process, with many accretions,
adaptations and changes taking place
along the way, as the ancient tradi-
tion passed through native Egyptian,
Jewish and Greek alchemists in Hel-
lenistic Egypt, and the much later Arab
alchemists who did so much to trans-
mit alchemy to the West. Moreover,
Babylonian influence amongst the al-
chemists cannot be ignored.

From Islamic times onwards we are
on safer ground, for the Arabic trans-
mission of alchemy into the West is
beyond doubt. Clearly the Arabs living
in Egypt still had access to knowledge
about ancient Egyptian religion, and it
would seem that those early Arab
alchemists living in Akhmim, not far
north of Abydos, must have played an
important role, though their activities
still remain obscure at present.¥
Future research in this direction will
surely find much to tell us about the
transmission of the ‘black earth’
tradition within and beyond Egypt,
since many early Islamic alchemical
texts have survived which, although
little known in the West, are likely to
reward closer investigation.®

Nor should we overlook the im-
portance of oral teaching groups and
ritual practices as ways of passing on
ancient esoteric knowledge, The oral
and ritual transmission of ancient
wisdom has always been as important
as the written word in the history of
alchemy and Hermeticism. Indeed, the
twenty-second Sermon of the Turba
philosophoriim says as much when it
refers to a statement of Pythagoras
that no one can understand what
philosophers have said in their works
without consulting the wise,*” Real
knowledge could never come simply
from reading books but had to be ac-
quired through contact with a teacher.

Amongst the alchemists such instruc-
tion often took place in small groups
like those led by the sister’ of Zosimus,

Theosebia. These by their very nature
have left little trace, making their exist-
ence difficult to prove. In fact, Zosimus
reproached Theosebia for keeping her
teachings secret, saying that she should
make it avilable to all, and not restrict
it to those who had been initiated into
her groups.* At times, moreover, such
groups probably went underground
in the face of general hostility and
persecution. Yet Akhmim's continu-
ing importance as an alchemical centre
for such a long period points to the
preservation of alchemical knowledge
there over the centuries,

But the principal conclusion of the
present chapter is that a recognizable
pattern of transformation—which is
first set out in Seti I's temple complex
at Abydos and reappears again in the
Second Letter for Breathing in Roman
Egvpt—startlingly recurs in Salomon
Trismosin's influential Splendor Solis,
Though the artistic styles may have
changed and other influences may
have crept in, still the sequence of
themes in Splendor Solis remains
amazingly constant, uncannily repli-
cating the Egyptian way of death and
regencration.

And in the light of everything that
the alchemists have said about the
origins of their tradition, it is im-
plavsible simply to explain away this
European sequence as merely a simi-
lar response to universal life-cycle
challenges or some spontaneous
eruption of the collective unconscious,
entirely unconnected with ancient
Egypt. The similarities are so striking
that such explanations seem scarcely
credible. Salomon Trismosin, whoever
he may have been, knew what he was
doing and knew very precisely the
source of his wisdom.

Facing page 166 The splendour of the
rising sun dluminating a morning land-
scape at the completion of the great work
{ Detail from the twenty-second illustration
of the Splendor Solis of Salomum Trismosin,
Harley MS 3468, British Library)
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21 Inscribing Mysteries:
The Green Stone



EGYPT, EGYFT, there will remain
Oqf vour religion only fables, and
your children in later times will not
believe them. Nothing will survive save
words engraved on stones fo tell of your
pious deeds. The Asclepins’
Scholars have been very reluctant to
take the alchemists’ claims seriously.
Are they really to believe that inscribed
stones telling about the alchemical
sacred art existed in secret chambers
of Egyptian temples as the alchemists
stated? Not one, it is argued, has so
far come to light. And even though
there has been a welcome trend in
recent years to recognize ancient
Egyptian influence in the Hermetic
texts from Hellenistic Egypt,® such has
not been the fate of the alchemical
literature, even though these two
branches were never really separate—
both were associated with Hermes
Trismegistus and both attributed texts
to him.?

Writing about ancient Egyptian
religion at the beginning of this
century, Adolf Erman was adamant
that alchemy was never practised in
New Kingdom Egypt and this has re-
mained the general view down to the
present day,' Even Garth Fowden,
who willingly acknowledges the native
Egyptian content in Hermetic writings
and the influence of the Egyptian
priesthood in Hellenistic circles, never-
theless remains unconvinced of a
genuine alchemical stream flowing
continuously from ancient Egypt.*

At the most it has been acknowledged
that ancient Egypt probably influenced
later so-called ‘technical’ alchemy,
which was concerned with a whole
range of dyeing and metallurgical
crafts. On the other hand, so-called
‘philosophical” alchemy is usually con-
sidered to be the product of Greek
thought about the material world
originating in Hellenistic Egypt.

This distinction between Egypt's
contribution to ‘technical’ alchemy, on
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the one hand, and ‘philosophical’
alchemy arising from Greek thought
on the other, originated with Marcellin
Berthelot, the nineteen century French
scientist and statesman who amongst
his many other achievements collected
and published several volumes of early
alchemical texts,

Berthelot distinguished three periods
in the beginnings of Graeco-Egyptian
alchemy. Firstly there was the period
of technical preseriptions, probably in-
fluenced by the metallurgical practices
of ancient Egyptian craftsmen. Next
came the philosophical period, inaug-
urated in all likelihood by Bolus of
Mendes during the second century e,
which saw a confluence of Judaic,
Gnostic and Greek ideas amongst the
alchemists at the beginning of the
Christian era. Then followed the third
period of alchemical writings proper,
especially those composed by Zosimus
and later commentators,®

Berthelot's scheme, in which ancient
Egyptian religion is noticeably absent,
has been extremely persuasive and
hard to challenge. Ingolf Vereno, for
example, in his impressive publication
of two important Arabic alchemical
texts, having made many comparisons
with ancient Egyptian religion, still
holds to the belief that alchemy is
Gnostic mysticism allied with the
Greek science of nature (Physika),
albeit clothed in ancient Egyptian
symbolic language.” In other words,
ancient Egyptian wisdom was at most
a veneer used by the alchemists to
disguise the Gnostic roots of their
tradition,

Scholars, it seems, have become
completely mesmerized by Berthelot's
scheme, accepting it without question.
In doing so, however, they have lost
sight of ancient Egypt as a vital cur-
rent flowing through the alchemical
teachings.

According to Berthelot's scheme the
ancient Egyptians influenced only
the technical side of alchemy. Yet a

one-sided emphasis on material
technology was completely alien to
the Egyptian view of life. The ancient
Egyptians never understood miner-
als and precious stones as simply
‘inert material’ which could be
manipulated for technical purposes.
Such minerals and stones revealed
divine life and power, like the plants
and vegetation which grew from
divine bodies. They were gifts from
the Memphite deities, especially
Ptah, Hathor and Sokar.®

Moreover, there was no separation
between craft knowledge and temple
life. The high priest of Memphis, for
example, was called "Supreme Leader
of Crafts’, indicating his responsibility
for all the officials and craftsmen work-
ing in the great workshops attached to
the temples, where statues and other
cult objects were made.®

Nor should we forget that making a
statue in ancient Egypt was a birth-
giving process, The Egyptians, like the
later alchemists, drew on analogies
from human life to describe what
happened in the craft process. For, as
we have already seen, the Egyptian
word msf means both ‘to give birth’
and to ‘create objects’. Hence to link
the ancient Egyptians solely with "tech-
nical” alchemy is to misunderstand the
whole basis of their ancient craft prac-
tices.
Although in a minority, there have
been prominent Egyptologists who
have urged a less dismissive approach
to the whole question. Not long before
his death Frangois Daumas stated his
own views about why alchemy should
be traced back to ancient Egypt. He
asked whether it was entirely coin-
cidental that the earliest known
“technical” alchemical papyri, dating to
the third or early fourth century AD,
were found in Egypt at Thebes. Or
that the names of adepts cited in
alchemical texts were Greek tran-
scriptions of genuine Egyptian names,
And he went on to list numerous
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compelling reasons for linking alchemy
with ancient Egypt."?

Then there is Philippe Derchain’s
study of inscriptions in the ‘atelier of
the goldsmiths’ in Hathor's temple
at Dendara.'' These include texts
concerned with the materials and tech-
niques used in the production of cult
statues and they mention the substitu-
tion of different materials to give the
appearance of gold. Derchain com-
pares this process with later alchemical
procedures and suggests these inscrip-
tions belong to a much more extensive
body of Egyptian craft knowledge now
lost, They are, he believes, a precursor
of the technical alchemical manuscripts
found in Egypt.

Unlike the magical tradition, where
there have always been obvious
links between Pharaonic and Graeco-
Egyptian magic, it has been hard to
trace a continupus evolution from
ancient Egypt through into later
alchemy, partly because the ancient
Egyptians rarely set down their
metallurgical knowledge in writing.**
Hence these inscriptions at Dendara—
a cult centre well-known to Islamic
alchemists in Egypt—represent an
important link with later technical
alchemical practices.”® And, together
with the Egyptian evidence about
death and rebirth described in chap-
ter nineteen, they provide compelling
evidence for the existence of Egyptian
knowledge akin to later alchemy in
the Graeco-Roman period,

Given that the alchemists themselves
were deeply concerned with the
mysteries of death, transformation
and rebirth, it is strange that for many
years the whole controversy should
have been dominated by scholars so
obviously unfamiliar with the tradi-
tions of ancient Egypt.

Why should we disbelieve such
revered ancients as the Egyptian
Zosimus of Panopolis (Akhmim),
when he declares that the Egyptian
priests were guardians of alchemical

knowledge? Or be so incredulous
when he states that the tradition came

from Hermes and other Egyptians and
that the priests preserved copies of
alchemical books in the temples?!
How can it be right for scholars to
have dismissed the evidence of a native
Egyptian about the origins of his
spiritual tradition, without having first
familiarized themselves with the trans-
formational beliefs and practices of
ancient Egypt?

For contrary to popular belief, alch-
emy was never simply concerned with
metallic transmutation It was, as we
have seen in the Splendor Solis, also
about spiritual transformation, death
and rebirth. And here at the end of a
book, which has been primarily about
the Osirian power of ‘becoming earth’,
we cannot do better than turn to that
famous alchemical-hermetic docu-
ment known as the Emerald Tallet,

HERMES TRIBMEGISTUS: WAY OF THOTH

Declaring itself to be a revelation of
Hermes Trismegistus, the Emerald
Tablet ably summarizes the essentials

167 Thoth leads Inherkau iito the presence
of Osiris (Relicf in the tomb of Inferkau at
Deir el-Medirna)

of the alchemical process, and its vivid
aphorisms were much cited by later
adepts of the ‘royal art’, as alchemy is
often described. However, there is no
agreement amongst scholars about the
origins of the text, which is known
from both early Arabic and Latin al-
chemical treatises,™

The alchemists themselves said that
these precious sentences were discov-
ered on a slab of emerald held by the
entombed Hermes.'" Interestingly, a
tenth century alchemist, Ibn Umail,
described how he visited an Egyptian
temple and saw a stone figure sitting
ina doorway, holding a tablet inscribed
with alchemical symbols. It is thought
that this may have been a statue of the
revered Imhotep, seated with his in-
scribed papyrus roll probably in a
temple near Saqqara,"”

Indeed there is much in the Emevald
Tablet to connect it with ancient Egypt,
for the ‘green stone’ can be traced much
further back than Ibn Umail. Ina Gnos-
tic text from Mag Hammadi, Hermes
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168 The moon god Thoth acclaiming
King Seti I (Religf on a pillar in Seti I's
tomb at Thebes)

instructs his pupil, his "son’, to carve
the sacred book in hieroglyphs on
stelae of turquoise and place the book
in the temple of Diospolis {Thebes),'®
Such green stones are totally in
keeping with still earlier ancient
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Egyptian tradition. The rubric accom-
panying the text of chapter 30B of
the Book of the Dend—"0 heart of my
mother, O heart of my mother'—says
that it was found in a secret place in
Hermopolis, ‘beneath the feet of
the Majesty of this god (Thoth)' by
the king's son Hordedef during the
reign of King Menkaure, the builder

of one of the pyramids at Giza. And
the rubric also specifies that this
chapter must always be inscribed on
a scarab made of green stone—a veri-
table ancient Egyptian ‘emerald
tablet’,

Mor is this the only Book of Hie Dead
chapter said to have been found in a
secret place. The chapter concerning
the four torches lit for the Osirian dead
(page 84) was also said to have been
discovered by Hordedef in a secret
chest in a temple in Hermopolis—
again the sacred city of Thoth. So there
is nothing un-Egyptian about the
fabled origin of the Emerald Tablet.

Nor is the manner of its discovery
the only way in which it conforms with
ancient Egyptian tradition. For if we
compare the Emerald Tablet with the
transformational path of death and re-
birth in the New Kingdom Awcestor
Ritual and Book of Night there are some
striking correspondences. In its clos-
ing words the Emerald Tablet declares
itself to be the threefold wisdom of the
world enunciated by Hermes Tris-
megistus. This name, the ‘thrice-great’,
is applied to Hermes in the Hermetic
texts from Egypt in the Roman period.
But the epithet ‘three times great' is
already attached to Thoth in Egyptian
texts from the second century sC."

As we have seen, Thoth was a crucial
figure in the Mew Kingdom transfor-
mational tradition and earlier chapters
have described how this wise moon
god of ancient Egypt participates in
the transformational process associ-
ated with ‘becoming earth’ in the
Osirian realm. So it should be no sur-
prise that his much later Hermetic
counterpart, Hermes Trismegistus,
sanctions a threefold way of transfor-
mation based on uniting together ‘the
power of things superior and inferior”,
and insists upon the wisdom of
‘converting into earth”*

Twice Thoth appears in the sequence
of seven scenes on the walls of the
inner Osiris shrine at Abydos. First he
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15 shown holding his Egyptian
snake-staff—which was to
become the caduceus of his
fater Hermetic counterpart—
acclaiming the ascendant solar
King Seti (pl50), telling him
that he is blessed on the throne
of his father, the sun god Re.
in this ascent of the Horus
ruler both Sun and Moon,
male and female, do their
waork. First comes the triumph
of Horus over Seth, associated
with his victorious Moon Eye
that has been healed with the
help of Isis and Thoth. Then
follows union with the fiery
solar goddesses—the vital Eyve
of the Sun—symbolized by
the snake-staff Thoth holds
towards the king.

Dwut of this fierce struggle to
reconcile all the opposites of
the situation, there emerges a
crowned resplendent king
united with his serpent queen,
whose rise to power holds the
key to the renewal of Osiris
and regeneration of the life
forces. Only by uniting to-
gether all the potentialities
contained in sky and deep
garth can this rising Horus
gain his serpent crowns,
and thereby also raise up his
father Oksiris to new life. The
consummation is rebirth in
the seventh night hour when
a child is gloriously reborn,
and when the durable, uni-
versal rule of Horus manifests
as he holds sway over all the
enemies of Osiris. In this way
Horus truly becomes the son of the
sun god Re, so epitomizing that apho-
rism of the Emerald Tablet, ‘Its Father
is the Sun’,

But it is the female deities who guard
the life of this ‘child of the work'—to
adopt an alchemical phrase. It is the
lunar goddess Isis, shaking her sistrum

The Emerald Tablet

Int truth, certainly, and without doubt

whatever is below is like that which is above,
antd whatever is above is like that which is below,
to accomplish the miracles of one thing,

Aund just as all things proceed from the One,

meditated by the One, so all things

are born from this one thing by adaptation,

Its Father is the Sun
and its Mother is the Moon.
The Wind carries it in its belly.
Its nurse is the earth.

It is the father of every mivaculous work
in the whole world. Its power is perfect

if it is converted into earth.
Separate the earth from the fire
and the subtle from the gross,
softly and with great prudence.

Ascend from earth to heaven

and descend again from heaven to earth,

amd unite together the power
of things superior and inferior.
In this way you will acquire the glory
of the whale world

and all darkness will leave you.
This is the power of all powers,
for it conguers everything subtle
amd penetrates everything solid.

Thus is the world created. From this,
and in this way, wonders are made.

For this reason I am called
Hermes Trismegistus, for I possess

the three parts of wisdom of the whole world,

Perfect is what I have said
of the work of the sun,

as an incarnation of Hathor, who
watches over the lifetime of this
warm, alive Horus-Re when he is
regenetated anew from death. A life-
time which, according to the great
hymn of praise in the Ancestor Ritual,
is fanned by the sweet breezes of the
east wind blowing across the waters

of the Great Green—ar, as the
Emerald Tablel puts it, ‘lts
Mother is the Moon, the Wind
carries it in its belly’.

In the second scene showing
Thoth in the Osiris shrine at
Abydos, he calls Seti to par-
take in his food offerings as a
buried earth king, acclaiming
the king’s ‘earth’ existence
{pl 53). Here the threshold
leading to the primordial
‘earth’ realm of Osiris has
been crossed, For Seti now
rules as an Osirian king in a
fertile earth realm which is
entered through the power
of the Ba to separate from
the body. His existence here
admirably illustrates the line
in the Emerald Tablet, ‘Its
power is perfect if it is con-
verted into earth’.

The Seti who rises as the solar
Horus to reign as the son of
Re is manifestly the very same
king who sinks down into
his ‘earth’ existence. Both
belong to an indivisible proc-
ess, ulimately united by the
goddesses of the heart, As the
Emerald Tablet says: 'Ascend
from earth to heaven and
descend again from heaven to
earth, and unite together the
power of things superior and
inferior’. Paradoxically, both the
ascending and descending
phases of the journey are bound
up with the fiery Seth. The god
who brings death to Osiris is
the very same force with
which Horus must contend
when rising to new life. His turbulent
power must be separated out, har-
nessed and eventually integrated
before it can become a useful force
within the cosmic order—the subtle
must be separated from the gross.

And these two scenes at Abydos
also illuminate the famous doctrine
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proclaimed in the Emerald Tablet,
‘Whatever is below is like that which
is above and whatever is above is like
that which is below, to accomplish the
miracles of one thing'. This ‘above and
below’, so beloved of alchemical and
hermetic practitioners, is powerfully
exemplified in the correspondences
between the Book of Night and the
Ancestor Ritual—the mirroring of the
heavenly cosmos in a ritual on earth
{chapter 17).

But it is also present in these two
scenes of Thoth and Seti at Abydos.
For in both the Egyptian sequence and
the alchemical text, there is a son of
earthly origins who ascends to the sky
and then returns again to permeate
earth. Like all those who follow the
pathway through Nut—whether in this
life or the next—the solar ruler,
through this ascending and descend-
ing journey, is brought to ultimate
perfection when the sun rises at dawn
and a cosmos is recreated. 'Perfect
is what I have said of the work of
the sun’, the Emerald Tablet succinctly
concludes.

REBIRTH OF THE WORLD:
REMAISSANCE IMAGES

At the close of the Emerald Tablet
Hermes Trismegistus declares that
he possesses a threefold wisdom of
the world. Such words could have
been spoken by his ancient Egyptian
counterpart, Thoth, for as shown in
chapter eight, the temple Seti [ built at
Abydos is also based on a threefold
wisdom.

The three worlds tradition lives on in
Western alchemy, as exemplified in
the beautiful engraving from the early
seventeenth century shown in plate
169, which is strangely reminiscent of
the three worlds of ancient Egypt.™

At bottom right, the alchemist stands
in his subterranean laboratory beside
his apparatus, including a small oven
within which a flame burns. He guards
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the element of fire, the secret flame,
necessary for the whole process to
happen. On the left an adept wades in
the watery element, catching the dew
of heaven which falls through the air
into his rounded pot. In the back-
ground is a launderer’s basket and an
outspread cloth, symbolizing
the purification and cleansing needed
at the beginning of the alchemical
‘work’,

All the four elements of fire, water,
air and earth are brought together in
the imagery here. And, as in ancient
Egypt, shaping and working material
substances—doing Ptah's work—
provides the secure foundation for the
whole alchemical opus. The natural
world must first be prepared and its
contents purified to create a stable
vessel,

Above this first realm appears a
winged mother standing on a pedestal
inscribed with the words: ‘THIS 15
wWisDOM". Like Isis-Hathor in Egypt, she
is manifestly a bearer of vital life in a
threefold world, for she carries a child
within her womb shone on by the sun
and moon, representing the conjunc-
tion of 5ol and Luna in the flask or
female vessel. So at the heart of the
whole work is the maternal source of
growth, movement and life.

And it is obvious that the intention
of the two alchemists below is to create
the conditions necessary to sustain the
life within her, to develop matter into
a foetal becoming. For as the Turba
philosophorum, with its roots in Egypt,
has already told us, warmth and
moisture are essential for foetal
growth.

Hence it is to her that the male adept
beneath raises his pot, filled with
water which has now become a
generative source of life. So too the
other male alchemist tends the flame
creating heat and warmth, without
which the winged mother would be
unable to bear life in her mysterious
realm of regeneration.

169 The three realms of transformation in
an early seventeenth century alchemical
engraving. At the bottom two alchemists
work with the elements of the physical
world. The heat and moisture they pro-
vide sustain the life of the child shown in
the wonth of a winged mother in the second
realit of regeneration, This conception leads
to spirftual lumination in the thivd realm
as Hie alchemist ecstatically prays to God
beside his tent. Inscribed on its pinnacle is
the Hebrew name of God, the Tetra-
growmmaton, showing that s regeneration
is accomplished Hirough the power of the
sacred mame, a tradition which con be
traced back to ancient Egypt, The placing
of these three realms on a human skull
indicates that there can be no regeneration
without death (Engraving by Merian in
Theophilus Schweighardt's Speculum
Sophicum Rhodo-Stauroticumns, 1618.)

The goal of the entire process is
reached in the third realm above,
where the alchemist kneels in a state
of exaltation before his tent, reaching
the heights of spiritual illumination in-
dicated by the words ‘wiTH Gop’
written beneath him.

The child conceived in the middle
realm has led to an experience of di-
vine unity which alchemists laboured
long and hard to achieve, often with
great difficulty,

In this ecstatic worshipper there is
more than a hint here of those
much earlier ancient Egyptian adorers
at the close of the night journey, who,
having passed through the fire of
regeneration and new birth, experi-
enced the mystery of unification at
daybreak when Re appeared to give
light to the world.

As in the Splendor Solis, the influence
of Jewish esotericism is also clearly
visible, this time in the four Hebrew
letters, the Tetragrammaton symbol-
izing the sacred Name of God,
inscribed on the pinnacle of the tent.
The alchemist here prays to God like
the Israelites in the desert or the kab-
balist in his tent. But his prayer
is also close to ancient Egyptian expe-
rience, for already in Egypt it was the
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170 Accompanied Iy @ male baboon, an

animal sacred fo Thoth, the chantress of

Amun, Henuttawy, kneels in adoration
at the glorious ristng of the sun (Vignette
fram the papyrus of Henuttawy, British
Museum, London)

power of the divine Name, the holy
utterance, which recreated the world.

The figures in this Renaissance
engraving seem to live in a strange
symbaolic landscape. But with reflec-
tion it soon becomes obvious that the
artist set the scenes in the upper part
of a2 human skull, so that each figure
exists in a certain part of this head
region.” The lowest realm is set in the
eve sockets; and the pedestal support-
ing the female is situated at the bridge
of the nose. Then comes the generative
female life-bearer herself shining at
the centre of the forehead—the place
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of the uraeus in ancient Egypt, and
the third eve in Hindu and Buddhist
yoga traditions, Finally the praying
alchemist in his tent resides at the
crown. This skull shape is a sombre
reminder of death, recalling the al-
chemical saying: ‘No generaton
without corruption’.

Like the ancient Egyptians before
them, the alchemists knew that in the
midst of generation and new life there
is death, that there can be no new birth
without death. The style of this seven-
teenth century Western alchemical
engraving of the three worlds bears
little resemblance to the sacred art of
ancient Egypt but shows more than a
trace of the old Egyptian threefold
wisdom discussed in this book with
its female life-bearer, the mother of
the heart, holding the centre. ‘O heart

of my mother, O heart of my mother,
O heart of myv transformations’.

ALCHEMICAL RENEWAL: REBIRTH OF EGYTT

The realization that alchemy arose
within ancient EgypHan religion
changes and complicates the study of
its origins. An entirely new approach
to the problem of ancient Egyptian
influence in Hellenistic Egypt is clearly
needed, which re-evaluates not only
the alchemical tradition but also the
origins of Hermetic and Gnostic texts,
And there is undoubtedly still much
to be learned about the transmission
of alchemy into the Islamic world.
Accepting the native Egyptian ori-
gins of alchemy shatters Berthelot's
historical scheme, on which the edi-
fice of twentieth century alchemical



scholarship has rested. But there are
wider implications. For it also reopens
the whole controversy arising from
Isaac Casaubon's philological bomb-
shell of 1614—his apparent proof that
the Hermetic writings cannot have
been the work of the wise ancient
Egyptian, Hermes Trismegistus, since
they were demonstrably written in
Christian times.™

This ‘devastating exposure’, as
Frances Yates called Casaubon’s
claim, has long been used to invali-
date the Renaissance tradition of
alchemical-hermetic links with ancient
Egypt. And those in the Renaissance
who obstinately clung to their old be-
liefs, refusing to accept Casaubon's
proof’ that the Hermetic texts did not
contain ancient Egyptian wisdom,
were chided for their ignorance and

their ancient predecessors scorned for
perpetrating a great illusion.

But now we begin to see that it was
Casaubon and his followers who were
the deluded ones, dazzled by the
Greek philosophical style and unaware
of the ancient Egyptian death and re-
birth mysteries which were sometimes
obscured by later non-Egyptian modes
of expression. Ironically, the Greeks
were much better informed about the
history of their time and never lost
sight of how much their civilization
owed to their much more ancient
neighbour across the sea.

As for the Egyptians themselves, it
is clear that there were some, at least,
who accurately foresaw the fate of their
ancient traditions. This chapter began
with part of the moving lament
contained in the Hermetic text known

as the Asclepius, in which Hermes
Trismegistus foretells the demise of
Egypt, the ‘temple of the whole

world' ™ Hermes foresees a time
when Egvptian worship will become
ineffectual and the gods, leaving the
earth, will go back to heaven; they
will abandon Egypt. But after pre-
dicting this time of desolation, the
lament concludes with a beautiful
promise of Egypt’s restoration.

“Then the demiurge . . . will bring back the
waorld to its first beauty, so that this world
may again be worthy of reverence and
admiration, and so that God alss, creator
and restorer of so great a work, may be
glorified by the pecple of that time in
continual hymns of praise and blessing
That is what the rebirth of the world will
bi: a renewal of all good things, a holy and
most solemn restoration of Nature herself.”
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Historical Periods and the Pharaohs of the New Kingdom
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Kingdom Memphis include ]| van Red Sea coast, where galena was
Dijk, The New Kingdom Necropolis of obtained. For Hathor's cult in
Memphtis: Historical and Teonographical mining localities see Pinch, Votive
Studies, Groningen 1993; A-P Zivie Offerings, 49-77, with bibliography.
(ed), Memphis et ses wécropoles au For Ptah’s cult at these sites, Pinch,
Nouvel Empire. (Paris 1988). The ibid. 73; M Sandman Holmberg, The
Saqqgara tomb of Tutankhamun’s God Ptak, Lund 1946, 220-1,
wet-nurse, Maia, was discovered in = 8 Papyrus Leiden 1.3504,21-2. | Zandee,
1997, see A Zivie, Egyptian Arclaeol- De Hymmen aan Amon van Papyris
ogy: Bulletin of the Egypt Explovation Leiden 1 350. Leiden 1947, 87 with
Society 13 (1998), 7-9. For the evi- pl4.

dence indicating Tutankhamun % BM EA 498. Translation and bibliog-
returned to Memphis rather than raphy in Lichtheim, Literature 1,

Thebes, van Dijk, op.cit. 190-1. 51-7, where the text is included with
3 Papyrus Sallier 4: Verso 2,6-7, other Old Kingdom compositions

Translation from R A Caminos, (for the dating problems below

Late-Egyptian Miscellanies. Lon- n.10). See also Allen, Genesis, 42-7,

don 1954, 334, 59-61, for the secton about Ptah’s
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mediating role of the daughter
goddess see Roberts, Hathor Rising,
54-64.

See Fowden, Egyptian Hermes, 57-9.
The list is described in 5 Sauneron,
The Priesis of Ancient Egypt. Paper-
back Edn. New York 1980, 138-9,

creation. Allen describes Ptah's role
here as the bridge between the in-
tellectual principal of creation and
its materialization in the substance
of the created world.

10 There is no agreement about

when the Memphite Theology was
first composed. Some scholars
date it to the Old Kingdom, eg.
H Altenmiiller, Lexikon der Agupt-
ologie 1 (1975), cols.1068-9. 1t is also
discussed as an archaizing 25th
Dynasty composition by F Junge,
MDAIK 29(2) (1973), 195-204. For a
New Kingdom dating see HA
Schlogl, Der Gott Tatenen nach
Texten und Bildern des Neuwen
Reiches. Freiburg and Gottingen
1980, 110-17. He summarized the
different scholarly views, ibid.
111-13. Creation through the heart
and word is described already in
Middle Kingdom texts, usually
with Atum or Re as the creator
god. However, unlike the Memphite
Theology, this earlier creator exists
in a primordial realm rather than in
a culturally organized world, see
Assmann, Selar Religion, 169-71.
Moreover, as Susanne Bickel notes,
a defining feature of the New
Kingdom creator, in contrast to
earlier periods, is his status as
king, 5 Bickel, ‘Changes in the
Image of the Creator God during
the Middle and New Kingdoms’
in Eyre {ed), Proceedings, 170-1.
Given that the Memphite Theology
places Ptah’s creative role firmly



within the framework of Egyptian
kingship it would seem that it be-
longs to the New Kingdom or later.

11 James Allen rightly observed that,

unlike the competing systems of
thought amongst early Greek phi-
losophers, the theological traditions
of Thebes, Heliopolis and Memphis
were not rival theologies, Genesis,
62-3. On the other hand one won-
ders what prompted the Memphite
Theology's author to insist so firmly
that Atum’s creation depended on
Ptah’s work. This insistence would
be perfectly understandable if
related to Akhenaten’s exclusion of
the Memphite deities from the
Amarna cult. For the influence of
Heliopolitan creation theclogy on
Amarna religion, see Roberts,
Hathor Rising, 136-8, 156-7 with
further references.

12 This section in the Memphite Theol-

ogy brings to mind the Poimandres,
an important Hermetic text in
which the Nous-god of life and light
brings forth the Demiurge as a god
of fire and breath who fashions the
seven governors. Then, united
with the Word, this Demiurge, who
is closely involved with the material
world, sets his creation in mation,
translated in Copenhaver, Hermetica,
1-7. On the similarities between

For the androgynous creator god,
often Atum, | Zandee, ‘The birth-
giving Creator-God in Ancient
Egypt’ in A B Lloyd (ed), Studies in
Pharaonic Religion and Society in
Honour of . Guwyn Griffiths. London
1992, 169-85, Zandee emphasized
that the god acts without female
assistance. But note that from the
19th Dvnasty onwards Atum's
female companions, [usaas and
Nebet Hetepet, are often named.
For these goddesses see | Vandier,
RAE 16 (1964), 55-146; RdE 17

the Memphite Theology, the Poi-
mandres and other Hermetic texts,
E Iversen, Egyptian and Hermetic
Doctring, Copenhagen 1984, 29-33,
39-40. The Memphite Theology has
also been compared with the Bibli-
cal creation through the Word in 5t
John's Gospel e.g. Frankfort, King-
ship, 29. See, however, Assmann,
Solar Religion, 171-3, for differences
between the Biblical and Memphite
versions,

13 Eliade, Forge and the Crucible,

101-2. For the importance of
‘magic’ (heka) and ‘word’ see
Ritner, Magical Practice, 17, 35-57.
Magic by word, by rite, or by ma-
terial were the three fundamental
ways of working with freka in an-
cient Egypt, Ritner, ibid, 40, 247-9,
Hence this emphasis on Ptah’s
creation through sound, his re-
sponsibility for Egyptian rituals
and his making of cult statues in
the Memplhite Theology.

14 Papyrus Ebers 1007 = H Grapow,

Die medizinschen Texte in hieroglyph-
ischer Umschreibung autographiert.
Grundriss der Medizin der alten
Agypter 5. Berlin 1958, 4 (No 854i).

15 Papyrus Ebers 99,5 = Grapow, ibid.

1 {No 2). Papyrus Ebers includes
different categories of medical prac-
titioners, namely the ‘amulet-man’,

the ‘doctor’ and the ‘priest of
Sekhmet’, who all seem to have ex-
amined patients by feeling different
pulse points located along the body,
see Ritner, Magical Practice, 53.

16 The importance of creative nam-

ing in the formation of Egypt's
sacred temples and towns is con-
veyed in a text in the Edfu temple.
It is described as a writing made
by Thoth in accordance with the
speech of the heavy flood, ‘an
enunciation of the mounds of the
first time’. This naming involves
complex word play linking myth
and geographical places, see R B
Finnestad, Image of the World and
Symbol of the Creator: On the Cos-
mological and Teonological Values of
the Temple of Edfu. Wiesbaden
1985.

17 See E Hornung et al, Der dgyptische

Mythos von der Himmelskuh: Eine
Atiologie des Unvollkommenen,
Freiburg and Gottingen 198Z;
English translation in A Piankoff,
The Shrines of Tut-Ankh-Amon.
New York 1955, 27-34. Hornung
suggested it was composed
gither immediately after Akh-
enaten's death or at the earliest
in Amenhotep [II's reign, possi-
bly with some reworking of
earlier material, op.cit, 79-81.

Notes to Chapter 2 (pages 22-7)

(1965), 89-176; RdE 18 (1966),
67-142,

Cf also the Egyptian notion
that the heart derived from the
mother. Also the belief among
Greek doctors that a child’s bones
derived from male seed, and the
flesh and skin from the mother,
D Miiller, Or 35 (1966), 249-50;
Stricker, Geboorte van Horus
2, 169-71. According to Hesiod
in Works and Days (1. 60ff),
it is Hephaestus (the Greek
Ptah), Athene, Aphrodite and the

Argus-slayer who together create
the beautiful form of Pandora.
Hephaestus moulds clay and
water together and infuses this
with a human voice and vigour,
making ‘the face like the immor-
tal goddesses’. Athene teaches
her the art of weaving and clothes
her body; whilst Aphrodite be-
stows on her grace and all the
pangs of desire and longings,
adorning her with gold necklaces,
see R Lattimore, Hesiod: The Works
and Days. Ann Arbor 1959, 25-7.
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Published by R O Faullner, The Papy-
rus Bremner-Rhind (British Muséum
Ne.10188). Brussels 1933, There are two
versions of the myth (called The Book of
kmmoing the transformations of Re and
overcoming Apoplis ) inserted in the text.
Translation in B O Faulkner, JEA 23
(1937), 172; JEA 24 (1938), 41-2; Allen,
Genesis, 27-30. The quotes here are
from the first version.

The Scroll of Driving Back Apophis (Pa-
purus Bremmner Rhind 26, 10-11)
occurs on a statue-group from
Ramesses Il1's reign, E Drioton,
ASAE 39 (1939), 57-89.

Cf also the 2nd Dynasty Berlin Hirrm
to Prah, W Wolf, ZAS 64 (1929), 17-44,
which includes praise of the primor-
dial god’s transformations, the
formation of land after Ptah has
stood upon it, and the emergence of
forms from the primal waters:
"When you stood up on the land inits

inertness, it then drew together, you
being in your form of Tatenen . . . you
took the one whom your mouth en-
gendered and your arms created from
the waters’, ibid. 26, Translation also
in Allen, Genesis, 39-40; Assmann,
Agyptische Hymen, 32233,

6 Spell 331 for ‘becoming Hathor', CT
4, 173f-175(. The goddess also de-
scribes how she gives her tears
during this creative process.

7 Kitchen, Ramesside Imscriptions 2,
258-81. For this line, ibid. 276,5.

8 Iid. 265, 5-11.

9 Quoted in G Bachelard, The Psy-
choanalysis of Fire, Paperback Edn.
Boston 1968, 56.

10 K Sethe, Zur alkigyptischen Sage
vom Sommenauge, das in der Fremde
war, Leipzig 1912, 18.

11 For the absence of Hathor's tradi-
tional symbols in Amarna religion,
Roberts, Hathor Rising, 156-8.

Notes to chapter 3 (pages 30-6)

1

3

4

For return to the mother’s embrace
in the West and the Ka-cycle of re-
newal see Assmann, Liturgische
Lieder, 56-60, 147, n.34; Roberts,
Hathor Rising, 92-6.

CT 4, 168c, 16%a-b. Quoted in te
Velde, Seth, B1.

Griffiths, (ed), Plutarch’s de Iside ef
Osiride, 13747 (Chs.13-19).

For Osiris's cult see, for example,

] Gwyn Griffiths, Lexikon der Agypt-
ologie 4 (1982), cols.623-633; | Gwyn
Griffiths, The Origins of Osirts and his
Cult. Leiden 1980; R T Rundle Clark,
Muyth and Symbol in Ancient Egypt,
London 1978, 97-180; M Zecchi, A
Study of the Egyptian God Osiris
Hemag. Imola 1996.

5 The literature on personal piety
is extensive, for bibliography see

Notes to chapter 4 (pages 38-44)

1

2

Frankfort, Kingship, 25. For the date
of the original text, above chapter 1,
n.10.

James Allen separates the “dramatic
text’ about the rulership of Horus
from the text’s final twelve columns
concerning Ptah’s creative role and
the cyvcle of kingship at Memphis.
He considers the latter to be “largely
independent’ mythological themes,
Genesis, 44-5. Similarly L B Mikhail,
GM 75 (1984), 19-20 rejects any or-
ganie unity in the text. Kurt Sethe,
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who placed the text’s composition
in the Archaic Period, has been one
of the few Egyptologists to treat the
text as a whole, He described it as an
Osirian dramatic play accompanied
by explanatory texts, and com-
pared it to a medieval mystery play,
Dvamatische Texte zu altaeqyptischen
Muysterienspielen 1. Leipzig 1928, 16-
19.

3 On the conflict of Horus and Seth
see te Velde, Seth, 27-80; Roberts,
Huthor Rising, 98-112,

12 There was a long Memphite tradi-

tion of a bare sycamore tree in
contrast to the fruit-bearing syca-
more. The Pyramid Texts describe
a tree which shelters the deities,
with ‘branches dried up, its interior
burnt’ (PT §1485). Both R Moftah,
ZAS 92 (1965), 40-7 and E Herm-
sen, Lebensbaumsymbolik im alten
Agypten. Cologne 1981, 74-85 asso-
ciate this bare tree with Hathor
‘Lady of the Sycamore’ as the Giza
necropolis goddess. CF also a New
Kingdom stela in Florence show-
ing Hathor rising from a bare tree
{pl 100 of this book). These exam-
ples are also discussed in Othmar
Keel's study of Egyptian tree
goddesses, O Keel, Das Recht der
Bilder gesehen zu werden: Drei
Fallstudien zur Methode der Interp-
retation altorientalischer Bilder.
Freiburg and Gittingen 1992, 86-7.

Assmann, Solar Religion, 1 n.1, and
1901,

Published by A Erman, ZAS 38
(1900), 30-3.

Louvre C286, Translation in Licht-
heim, Literature 2, 81-6. For these
lines, ibid. 83.

See E Hornung, Das Amduat: Die
Schrift des verborgenen Raumes. 3
vols, Wiesbaden 1963-1967.

For the drowning king's rescue in
an alchemical work called Splendor
Solis see chapter 20 with pl 157.

The earlier section describing Osi-
ris's rescue is very damaged and
is usually restored from the end
version. But, as Sethe noted, the
preserved hieroglvphs indicate
that the two accounts were not
entirely identical. In the first ver-
sion there is not enough space for
the statement about Osiris joining
the solar circuit when he enters



the Memphite secret gates,
Sethe, op.cit. 41 (c). However,
this omission accords with the

1 Homung, Valley of the Kings, 55.

(%]

[ §=]

un

For the association of Djer's tomb
with Osiris already in the Middle
Kingdom see A Leahy, JEA 75
(1989), 55-7.

Kitchen, Ramesside Inscriptions 2,
327, 7-11.

Ibid. 2, 328, 4-5.

Ibid. 2, 325, 4-5.

On the Ba in general see L V Zabkar,
A Study of the Ba Concept in Ancignt
Egyption Texts. Chicago 1968. The
capacity to emanate dread and at-
traction like Hathor-Sekhmet is a
manifestation of Ba-power. For the
inimical aspect of the Ba see Zabkar,
ibid. 85-9.

Publication of the shrine in Cal-
verley, Temple of King Sethos 3, pls
3542 The number of scenes in the
shrine is seven, a magical number
connected with rebirth see Herbin,
Parcourir I'éternité, 335. For the
number seven in Egyptian magic see
also T DuQuesne, Af the Court of
Osirts: Book of the Dend spell 194, London
1994, 46; Roberts, Hathor Rising, 16.
For renewal in the mother's em-
brace, above chapter 3 n.1.

On the importance of the four
Horus sons and bodily reintegra-
tion see ] Assmann, J[EA 65 (1979),
68-77.

On the Horus and Seth conflict,
above chapter 4 n.3.

See Hathor Rising, 82-6, 92-6 for

Lanny Bell discussed the scene of
Horus purifying Seti {pl 48) and the
scene of Isis and the Inmutef priest
before Seti (pl 51) in connection with

pattern of Memphite transfor-
mation, for Osiris only unites
with the solar circuit after the 6 Frankfort, Kingship, 33.

manifestation of ‘the Mistress of
Life’, see chapter 6.

Notes to chapter 5 (pages 48-56)

On the importance of Hathorian
attraction and serpent power at
the Pharaoh’s crowning, Roberts,
Hathor Rising, 40-50.

Kitchen, Romesside Inscriptions 2,
327,13-328,7. Cf also Osiris embrac-
img Horus as his successor in the
Ritual of Amenhotep [ (chapter 7, pp
76-7 with n.14). Such an archetypal
embrace confirms the transmission
of rulership to the acknowledged
heir. Hatshepsut also describes how
she is embraced by her father
Thutmose | before the assembled
court and appointed as his succes-
sor, Urk.4.255-9; Roberts, Hathor
Rising, 4.

9 This sexual power of the youthful

Ramesses is encapsulated in a
damaged representation of him
standing with the Hathor cow in
his temple at Abydos. Though only
partially preserved, the accompa-
nying inscription describes the
king as being with ‘the women in
the company of the beautiful ones’
like Min-Kamutef, A el Hamid
Zayed, ASAE 57 (1962), 137-42,
fig 5. For Hathor as 'mistress of
the nfrwt’ see F Daumas, ZAS 95
(1968}, 10 §19(L.5), 11 n.75. For Min
impregnating the nfrwt see H
Gauthier, Les Fétes du dien Min.
Cairo 1931, 139-41.

Notes to chapter 6 (pages 58-69)

Amun-Re-Bull-of-his-Mother and the
regeneration of Egyptian kingship.
The west-east interpretation of
these two reliefs (rather than the
east-west order of the previous
four reliefs) is based on my correla-
tion of the seven reliefs with the
phases of the Ancestor Ritual (see
chapter 7).

A Mariette-Bey, Abydos, descriplion
des fouilles exécutées sur I'emplace-
ment de cette ville 1. Paris 1869, pls
44-5. This scene shows Seti accom-
panied by his young son Ramesses
making a food offering invocation
for the Memphite deities.
Berthelot, Alchimistes grecs 3, 281,
Text re-edited by R Reitzenstein in
Zur Geschichte der Alchemie und

des Mystizismus. Gottingen 1919,
15-16. Translation also in A ]
Festugidre, Hermétisme et mys-
tigue paienne. Paris 1967, 241.
Festugiére dated the composition
to the end of the third century AD
(ibid. 210). Reitzenstein linked this
theme of rebirth through the
blessed waters with Iranian ideas
{op.cit. 21). Although he was ini-
tially in favour of ancient Egyptian
influence in Hermeticism, he later
changed his views, arguing that it
was more Iranian in content. His
remarks illustrate the tendency
among scholars earlier this century
to look elsewhere than Egypt for
the roots of the Hermetic tradition
{see Part 5).

Notes to chapter 7 (pages 72-88)

episodes in the Ritual of Amenhotep |,
JWES 44 (1985), 2834. His correla-
tion of the two scenes with specific
rites in the ceremony differs from

my interpretation in this chapter.

2 One papyrus is in the British Mu-

seurn (Papyrus Chester Beatty No 9),
published by Gardiner, Hieratic
231



Papyri 2, pls 50-4. The other papyrus
is in bwo separate fragments: one in
the Cairo Museum and the other in
the Egyptian Museum, Turin, see W
Golénischeff, Papyrus hifratigues 1.
Cairo 1927, pls 24-7; E Bacchi, Il
rituale di Amenhotpe 1. Turin 1942
There are also shorter, and less
complete, versions of the ritual in
the hypostyle hall at Karnak (Seti I)
and in the Medinet Habu temple
(Ramesses 1lI). These have been
published by H H Nelson, [NES 8
(1949), 201-32, 310-45.

MNelson, ibid. 343, suggested the
ritual, as preserved in the Chester
Beatty papyrus and in the Cairo
and Turin papyri, was composed in
Ramesses [I's reign from older
texts relating to the Theban cult of
Amun. But he noted that the
Karnak reliefs indicate that a ver-
sion must have existed already in
Seti's reign. My proposed correla-
tion of the ritual with the seven
scenes in Set I's inner Osiris shrine
at Abydos supports Nelson's hy-
pothesis. Seti's version need not
necessarily have been performed
for Amenhotep 1, but it must have
followed a very similar ritual pat-
tern. See also Fairman ‘Kingship
Rituals’, 100-4, who preferred to
describe the Amenhotep 1 ritual as
‘a ritual of the royal ancestors’. He
maintained it would not have been
restricted to Amenhotep I's cult.
Gardiner, Hieratic Papyri 1, 105. H
Melson suggested the ritual could
have been performed in a temple
dedicated to Amenhotep I's cult on
the West Bank at Thebes, [NES 8
(1949), 345. For the suitability of
Seti I's mortuary temple at Qurna
for performance of the Ancestor
Ritual see below chapter 8 n.1.

Cf the vertical inscription behind
Seti when he receives insignia from
Wepwawet in pl 49: "As long as
the King, the Lord of the Two
Lands, Menmaatre, appears upon
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8

9

the throne of Horus, the chief of the
Robing Room, the chief of the
House of the Morning, so he will
lead all the living like Re for ever’,
Similarly, in the Ancestor Ritual, of-
ferings are given to ‘the Ka of the
King, the chief of the Robing Room,
the chief of the House of the Mom-
ing’, Gardiner, Hieratic Papyri 2, pl
52 (Recto 6, 11-12). There are
phrases from the rite of ‘Bringing
the heart of the god’ inscribed in the
Abydos temple, see Gardiner Hier-
atic Papyri 1, 86. Extracts from the
invocation to Atum also occur in
several places, see below n.25,

A St G Caulfeild, The Temple of the
Kings at Abydos. (Sety 1.). London
1902, 2. See also A R David, Reli-
gions Ritwal at Abydos (c.1300 sC),
Warminster 1973, 289-90. David dis-
cussed the Amenhotep | ritual in
connection with the Abydos tem-
ple. Like H Fairman she called it a
ritual of the royal ancestors, and
also suggested where it might have
been enacted in the temple. How-
ever, she did not analyze the ritual
in any detail, nor did she associate it
specifically with the seven scenes in
the inner Osiris shrine. It should be
noted that her proposed route
through the temple differs from my
interpretation in this chapter.
Gardiner, Higratic Papyri 1, 101. H
Fairman rejected the idea that the
Amenhotep 1 ritual incorporated all
the elements of a single ritual. He
described it rather as a partial selec-
tion of certain episodes used in a
variety of rituals and festivals,
‘Kingship Rituals’, 100-1.

For this ritual see | C Goyon, Confir-
mation du pouvoir royel an mouvel an
{Brooklyn Museum 47.218.50]. 2 vols.
Cairo 1972 (Text). Brooklyn and
Cairo 1974 (Plates).

F Daumas, ASAE 51 {1951), 393-6.

10 Like H Fairman (above n.3) I

prefer not to restrict the ritual to
Amenhotep 1's cult in Ramesses 1I's

reign. Hence it seems preferable to
substitute the names of Amenhotep
and Ramesses with Osiris (royal
ancestor) and Horus (ruling king)
in order to bring out the meaning
more clearly,

11 For bodily reintegration and the

assembling of godlike powers, see
Assmann, Liturgische Lieder, 3459,

12 In the Cairo version of the Ances-

tor Ritual, the ancestral Queen
Ahmose- Nefertari is named to-
gether with her son Amenhotep 1 as
a recipient of the food-offerings
brought to Amun-Re. Cf also
Jacobsohn, Dogmatische Stellung, 40-
2, for the relationship between the
royal ancestor and the ruling king
in this opening episode. He noted
that in the Cairo papyrus it is the
living Horus ruler {(Ramesses 1)
who restores Amenhotep [ ({identi-
fied with Amun) to new life. (This
corresponds with the first scene of
Horus purifving Seti (identified
with Amun) in the Abydos shrine).
By contrast, in the Chester Beatty
papyrus it is Amenhotep | who
renews Amun in his threefold
manifestations, thus emphasizing
the ancestral king's mediation on
behali of Ramesses, the reigning
king. Jacobsohn suggested the
Chester Beatty papyrus might be
a later version, reflecting Theban
theological developments in
the cult of Amun-Kamutef during
Ramesses II's reign. His analysis
seems far preferable to Gardiner's
dismissal of the Cairo papyrus as a
seripus distortion of the ritual,
Hieratic Papryri 1, 101-2.

13 The association between the Akh-

statue resting in the cult shrine
and the horizon embrace of Horus
and Osiris was noted by E Otto, Das
dagyptische Munddffrungsrifual 2.
Wiesbaden 1960, 169. See also
F Friedman, JEA 71 (1985), 90-2, for
the importance of ‘the theoretical
shrine just behind the false door” in



Egvptian funerary architecture as
the place where the Akli-statue was
housed (ibid. 86-91). In the Abydos
temple this Akfi-shrine is not ‘theo-
retical’, but is accessible through the
opening at the back of the first
Osiris shrine.

14 This embrace of Osiris and Horus

in the ritual is similar to Seti I's em-
brace when he presents Ramesses
as his successor before the royal
courtiers (see p 54 with n.#). Both
Horus in the Ancestor Ritual and
Ramesses are possessors of ‘vital-
ity” (nfrw). Both are incarnations of
the virile palace god Amun-of-
Opet. And in both versions there is
a connection with the sun god Re,

15 See Jacobschn, Dogmatische Stell-

tng, 42 n.6, 49, for this part of the
ritual and the mystery of Bull-of-his
Mother (Kamutef). For the regen-
erative heart as the link between
the ruling Horus (Kamutef) and
his ancestors see Roberts, Hathor
Rising, 82-96,

16 This transference of the ancestral

ruler's procreative life forces to
Horus, is expressed in Spell 967 of
the Coffin Texts: ‘Osiris has gone to
his Ka and has given me his house
and his seed, so that I may procre-
ate with it', CT 7, 182e-f. Cf also a
passage in the Metternich Stela:
‘Horus, you have your phallus,
yvou are the ‘Bull-of-his-Mother'
(Kawmutef), the avenger of his
father, who cares daily for the
nourishment of his children’,
CE Sander-Hansen, Die Texte der
Metternichstele. Copenhagen 1956,
57 (154-6),

17 Here | have followed the Cairo

version of the invocation. This calls
on both Amun-Re and King Djeser-
kare (Amenhotep I) to rise up as
King of Lower Egypt when the
Horus ruler (Ramesses [1) brings
food offerings. It emphasizes the
power of the reigning king to cause

his Lower Egyptian predecessor to
‘rise’ again and, by implication,
manifest his generative power
when food is brought. By contrast,
in the Chester Beatty papyrus, it is
the reigning king, the palace ruler
Amun-of-Opet, who is praised
when his predecessor, Amen-
hotep 1, brings the food offerings.

18 Spell 94 which is a spell for “sepa-
rating the Ba from the body', CT 2,
67c-7lc. See also D Miuller, Or 35
(1966), 267-8.

19 In the Late Period this ‘waking' of
the regenerative Osiris as the living
youthful ruler is associated with
Osiris Hemag, see Zecchi, Osirfs
Hemag, 79-81,120-1,

20 Translation also in Assmann, Litur-
gische Lieder, 57.

21 Cf also a scene in Seti I's mortuary
temple at Qurna (Room 5), show-
ing the Inmutef priest burning
incense before the king as a ‘cen-
sing for Re'. Behind Seti stands
a female who embraces him,
saving: ‘Behold 1 am around you.
I am your temple, your mother’,
Her head supports a Ka-symbol
within which is written the
temple's name, L Christophe,
BIFAC 49 (1950), 170-1. Like
Isis-Hathor, she is his temple, his
enclosing mother, who nurtures
the transfigured solar king dwell-
ing within her. This role of 1sis
playing her sistrum, associated
with the lifetime of Horus-Re
from birth to old age, also recalls
the Late Period cult of Neferhotep
in the Upper Egyptian seventh
nome and its town Hut-Sekhem,
‘temple of the sistrum’, situated
between Abydos and Dendara.
As a threefold god—child god,
living Ba and Osiris—Neferhotep
is associated with the whole life-
cycle of birth, procreation and
regeneration, see P Collombert,
“The Gods of Hut-Sekhem and the

Seventh Nome of Upper Egypt’,
in Eyre (ed), Proceedings, 291-2,

22 The inclusion of this chapter in a

temple ritual shows that the Book of
the Dead was not solely a “funerary
book” for the afterlife, but was also
used by the living on earth (see
chapter 17),

23 H Jacobsohn associated the re-

turning Eye here with the Moon
Eye, Dogmatische Stellung, 44.
However, the returning Eve in
the solar cycle is usually associ-
ated with the sun, so Gardiner's
suggestion that this refers to the
Sun Eve seems preferable (Hier-
atic Papyri 1, 90). See also n.24.

24 Cf Assmann, Solar Religion, 22,

for the left Eye or Moon Eye nor-
mally associated with the sun
god’s entry into the West. Exit
and return, however, are with the
Sun Eye. For the identification of
the Eye of Horus with the Eye of
Re, te Velde, Seth, 46-7,

25 Extracts from this chant are in-

scribed in several places in the
Abydos temple, Calverley, Temple
of King Sethos 1, pl 13; 2, pl 19; 3, pl
32; 4, pl 51. For other examples else-
where, see LV Zabkar JEA 66
(1980}, 130-6. Cf also a scene of Seti
offering to himself (wearing the
White Crown) seated in a shrine
with Osiris (pl 66). As in the Ancestor
Ritual, it perfectly encapsulates the
complete identification of the reign-
ing king as cult celebrant with his
Osirian ancestors in the West.

26 The Cairo and Turin papyri end

with this hymn to Amun. By con-
trast, the Chester Beatty papyrus
closes with a song to the setting sun,
and the remainder of the papyrus is
seemingly an addendum specifying
the food offerings and litanies for
special Theban feast days. Also in-
cluded are specific chants to be used
when the Eve of Horus was filled on
the sixth day of the month.
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Notes to chapter 8 (pages 90-2)

1 Seti I's mortuary temple at Qurna
also seems ideally designed for
the enactment of the Anmcestor
Ritual. Leaving aside Ramesses II's
solar court to the north, its most
important features are: 1)
Amun’s central barque shrine.
Behind is a pillared room with a
false door set against the west
wall. 2} The cult chapel of the
deified Seti (Room 3), located off
the hall in front of the barque
shrine. 3) The shrine of Seti's

4

father, Ramesses I, located on the
south side as an integral part of
the temple. Ramesses [ appears
here as an Osirian ruler wearing
the White Crown.

Calverley, Temple of King Sethos 3,
pl 49.

Ihid. vii where it is stated that
these areas were the only ones
to be completely carved and
painted in Seti’s reign. ‘It would
thus seem that the most impor-
tant parts were the first to be

Notes to chapter 9 (pages 96-105)

1 See chapter 7 n.12 For the posthu-
mous role of Ahmose-Nefertari as
mediatress during the Ramessid pe-
riod see A M Roberts, Cult Objects of
Hathor: An leonographic Study 1. (Un-
published thesis Oxford 1984), 75-82.

2 Relief in the tomb of Inherkhau at
Deir el-Medina, B Bruyére, Rappor!
sur les fouilles de Deir el Médineh
(1930). Cairo 1933, pl 9.

3 Publication of the Osireion in H
Frankfort, A de Buck and B Gunn,
The Cenotaph of Seti I at Abydos. 2
vols. London 1933. Though the
Osireion reliefs belong to the reigns
of Seti I and Merneptah, some
scholars have suggested it is an Old
Kingdom building (see Frankfort et
al, ibid. 1, 23 n.2). Frankfort, how-
ever, dated the building to Seti I's
reign, and similarly B Kemp in
Lexikon der Agyptologie 4 1982), cols,
622-3.

4 See Frankfort's description, op.cit.
1, 30. Frankfort thought the central
island would have been roofed
over originally. But cf D Eigner,
Die monumentalen Grabbauten der
Spiitzeit in der Thebanischen Nekro-
pole. Vienna 1984, 166, 171-2 for the
suggestion that it may have been

open to the sky.
5 The representations are very dam-
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6

aged but Gilles Roulin has recog-
nized a version of the Book of Night,
LdN 1, 5-6.

Borings made by the Egyptian
Antiquities Department in the
1940°s indicated that an under-
ground conduit had been built
beneath the central axis of Seti's
overground temple to conduct Nile
water from a canal to the Osireion,
O R Rostem, ASAE 50 (1950), 70
and pl 3.

Scholars refer to the texts surround-
ing Nut as the Book of Nut. The
Dramatic Text is translated in EAT 1,
67-80 with pls 33, 51-4; E Hornung,
Zwei ramessidische Konigsgriber:
Ramses IV, und Ramses VI, Mainz
1990, 934, The lines quoted here are
damaged in Seti’s version, but are
preserved in the later demotic com-
mentary, EAT 1, 68,8,

EAT 1, 756 with pl 53. [bid. 68 for
other descriptions of a star’s life in
the lake of tears. | have preferred E
Hormung's translation ‘as an image’
{“als ein Bild"), op.cit. 94, rather than R
Parker's ‘out of the (previous) form’,
Cf “coming forth as an image’ in Book
of the Dead chapter 71 where the same
word mnn is used, EAW Budge, The

Chapters of Coming Forth By Day or the
Theban Recension of the Book of the

finished, the painters starting
on the west and working their
way eastward’.

4 For the three levels in Ramessid
Theban tombs see K | Seyfried,
"Entwicklung in der Grabarch-
itektur des Neuen Reiches als eine
weitere Quelle fiir theologische
Konzeptionen der Ramessid-
enzeit’ in ] Assman et al.(eds),
Problems and Priorifies in Egyption
Archaeology. London 1987, 219-53,

5 See Roberts, Hathor Rising, 118-28,

Dend 2. London 1910, 13 (L&),

9 EAT 1, 65 and pl 50 (Text Ee). See
also Hornung, op.cit. 93; Allen,
Genesis, 1 for this text,

10 BM EA 22942A. 21st Dynasty coffin
of Ahmose from Thebes.

11 EAT 1, 62, with pls 48-9. For the sun
god visiting the netherworld like a
migratory bird see Homung, op.cit.
Gh(54),

12 EAT 1, 67, with pl 52.

13 Ibid. 1, 82-3, with pl 32.

14 See Meeks, ‘Le foie, Mait et la
nature humaine’, 149-51. The uterus
is not equated with the night hours,
though its function was clearly
known to the Egyptans. The heart
was the organ primarily associated
with conception and procreation;
and it was the union of two hearts
which created new life see D Miiller,
Or 35 (1966), 247-74. Although
there are descriptions of the male
anatomy, linking the testicles and
the heart, it is very unclear how the
Egyptians perceived the connection
between the heart and uterus.

15 For the development of the
idea from the 17th Dynasty on-
wards that the king was an
‘image’ of Re on earth, in the sense
of a cult image, see E Hornung,
‘Der Mensch als 'Bild Gottes® in



Agypten’ in O Loretz, Die Gotte-
benbildlichkeit des Menschen.
Munich 1967, 134-5. Changes in
the methods of timekeeping dur-

Quote from the Asclepins or
Perfect Discourse of Hermes see
A D Nock-A-] Festugiere, Corpits
Hermeticum 2, Paris 1945, 326;
Copenhaver, Hermetica, BL.

For Maat and serpent power see
Roberts, Hathor Rising, 32-6.

Ibid. 26-36, for discussion of the
Sed Festival scenes in Kheruef's
tomb associated with Hathor and
the king's nocturnal rebirth.

The Book of Night in Ramesses VI's
tomb was first published by
A Piankoff, Le Livre du Jour et
de la Nuit. Cairo 1942. For a
comprehensive publication of
all known versions see now G
Roulin, Le Livre de la Nuif: Line con-
position égyptienne de 'au-dela.
2 vols. Freiburg and Géttingen
1996 (hereafter cited as Roulin,
LdNY; English translation in Pian-
koff, Tomb of Ramesses VI Texts,
409-28, although this must now
be revised in the light of Roulin's
publication. There is another ver-
sion of the Book of Night in the
Osireion dating from Merneptah's
reign. It also appears in the Theban
tombs of Ramesses IV, VI, IX; and
in the Tanite tombs of Osorkon 11
and Shoshenq [l From Dynasty 25
onwards, versions occur in Theban
private tombs (TT132, TT33,
TT410); on blocks from the
nilometer of Roda; and sarcophagi
CG29305, JE48446, |E48447, Louvre
D8, Louvre D9, Berlin 49, Vienna 5
and CG29792, mostly dating from
the Ptolemaic period, see Roulin,
LdN 1, 1-25.

For Akhenaten’s identification
with Shu see Roberts, Hathor
Rising, 163-4.

e |

ing the Ramessid period also
reflect this interest in ‘body wis-
dom’. Ramessid star clocks began
to show the position of the stars

ﬁ

relative to the human body, see
the chapter by G ] Toomer in | R
Harris (ed), The Legacy of Egyp!.
Oxford 1971, 48-51.

Notes to chapter 10 (pages 108-12)

The night hours are correlated with
Book of the Dead chapters
in the 26th Dynasty Theban
tomb of Pestjenfi (TT128), see
W Schenkel, MDAIK 31 (1975),
149-58; E Graefe '‘Das Stunden-
ritual in thebanischen Gribern
der Spatzeit’ in | Assmann et al
Thebanische Beamtennekropolen:
Newe Perspektiven archiologischer
Forschung: Internationales Symn-
posion Heidelberg 9-13.6.1993.
Heidelberg 1995, 86-9. Professor
Graefe kindly sent me an offprint of
his Heidelberg paper, in which he
lists the twelve night hours to-
gether with their equivalent Book of
the Dead chapters. For a partial list of
the night hours and Book of the Dead
chapters in the 26th Dynasty tomb
of Bakenrenef at Sagqgara see R
Buongarzone, Egitto ¢ Vicino Orienke
13 (1990), §9-90.

Hatshepsut's correlation of the
Book of the Dead chapters with the
night hours is partially preserved
on the northern side of the ceiling
of the 'Southern Hall of Offer-
ings" on the temple's upper
terrace. The texts on the ceil-
ing’'s southern side list the
twelve hours of the day, to-
gether with a complementary
sequence of twelve hymns for
each hour known as the Hour
Ritual. This Hour Ritual is also
the liturgical counterpart of the
Book of Day (see chapter 18). Part
of the ceiling has collapsed, and
the fragmentary texts are being
reconstructed by the Polish Mis-
sion working at Deir el-Bahri,
see M Barwik, 'The so-called
"Stundenritual” from Hatshep-

sut’s temple at Deir el-Bahari” in
Eyre (ed), Proceedings, 109-17.
Eg Winfried Barta queried whether
the night hours listed in Halshep-
sut's temple should be linked
with the Book of Night, since the
hour names differ from those
in the Book of Night and the
Amdual, Barta, Jenseitshiicher, 108
n.447. But the Egyptans referred
to the hours by different names;
gven in the same composition.
For instance, in different versions
of the Amduat, the ninth night
hour is called ‘the one who pro-
tects her lord’, or ‘the one who
protects her eye’ or ‘the adorer
who protects her lord®. The im-
portant point is that the night
hours (and their related Book of the
Dead chapters) are treated on
an equal basis with the day
hours and the Hour Ritual on the
ceiling of Hatshepsut's Hall
of Offerings. The Hour Ritual
is undoubtedly the liturgical
counterpart of the Book of Day; and
in Ramesses VI's tomb the Book of
Dy is juxtaposed with the Book of
Night. Hence these Book of the Dead
chapters must surely have some
relevance for the Book of Night. See
below chapter 18 n.3 for the rela-
tionship between the Books of Day
annd MNight.

For the correlation between
Book of the Dead chapters 77-88
and twelve different manif-
estations of Re during the day
see H Brugsch, ZAS 5 (1867),
21-6. Also P Barguet, Le livre
des morts des anciens égypl-
iens, Paris 1967, 98; ] Naydler,
Temple of the Cosmos: The Ancient

235




Egyptian Experience af the
Sacred. Rochester 1996, 65-6.
For the relationship between
certain Book of the Dead chapters
and initiation rites of various
craft professions see Assmann,
‘Death and initiation', 144-6.

10 Some Egyptologists argue that

the New Kingdom Under-
waorld Books have no ritual signif-
icance, e.g. Barta, [enseitsbiicher,
151-4, although he acknow-
ledged that they may have
derived from earlier unknown

ritual practices. By contrast, in

Notes to chapter 11

b

For lhy in the regenerative
waters see Roberts, Hathor
Rising, 29-32.

See below n.d4. For the de-
ceased’s appearance as a cult
image made of gold
precious stones Aufrére, L'uni
vers minéral 1, 343-4 with
reference to Book of the Dead
chapter 172, For a decanal
star’s rebirth as an “image’ see
chapter 9 with n.8.

See Roulin, LdN 1, 155-7. Roulin
interprets the fourth hour
differently. He suggests the
bound figures represent the
deceased temporarily hindered
in their night passage because
of the His
interpretation omits the Osirian
allusions, especially the refer-
ence to protecting Osiris in the
gateway's name and the
fish-like state of the bound
beings. A mountainous region
is a landscape associated with
the triumph of Horus over his
father's enemies, see Smith,
Catalogue of Demotic Papyri, 35

and

sun's absence.

236

11 For

her review of Roulin's book,
Marilina Betrd queries whether
the Book of Night really was a
funerary composition at all. She
suggests it may have belonged
with the theological literature
concerning the king's relation-
ship with the sun god, Or 67
(1998}, 516. See, however, chap-
ter 19 of this book for the Book
of Night's relationship with
funerary texts concerned with
MNut as coffin goddess.

this scene see Roulin,
LdN 1, 259-61. As well as its royal

(pages 114-20)

=

(1.5), 58 (L& (b}}). Similarly, a
riverbank is the setting for
the rescue of Osiris, the ‘Tired
Heart’, in the Khoiak festivals,
Herbin, Parcourir ["éternité,
313, 346, 356. Morcover, the
Book of the Dead chapter 71
for this hour refers to release
from hostile forces lurking in
deep waters. Fish were not
always regarded negatively,
but for fish as Sethian creatures
see te Velde, Seth, 26.

For these seven utterances of
chapter 71 see Ritner, Magical
Practice, 46-7. There is a dis-
Mehet-Weret in
E Hornung et al. Der Agyptische
Mythos von der Himmelskuh:
Eine .*‘i.fr'uh]gfu des Unvollkomm-
enen. Freiburg and Goéttingen
1982, 96-101.

Borghouts, Magical Texts, 62-3
(Mo 91). Also te Velde, Seth,
37-8 for the conflict of Horus
and Seth as the mythological
background of the Melternich
Stela and Socle Behague. Cf also
Book of the Dead chapter 123

cussion of

associations, the uraeus is a
well-known protective image
in Egyptian magical rites,
Uraeus serpents guard the
cardinal points in temple ritual
at Edfu, and also repel enemies
and ‘demons at night,
Ritner, Magical Practice, 224
with n.1042,

sec

12 For the ‘call of awakening’ in

Gnostic texts, H Jonas, The
Gnostic Religion: The Message of
the Alien God and the Beginnings
of Christianity. Paperback Edn.
Boston 1963, 80-6.

for the initiate’s identification
with Thoth, who stops the fight-
ing of the rivals, ‘'wipes away
their weeping’ and ‘seizes
the buri-fish’.

Cf a description of the dish-
evelled Isis, appearing like a
mourning woman with her
hair in disarray, like the hair of
her son Horus when Seth ruf-
fled his hair during their fight
in the great valley, Borghouts,
Magical Texts, 31 (No 44).

For this translation of ‘Veiled
One’ see Roulin, LdN 1,
143(6). Alternatively it may re-
fer to a helper of Osiris, perhaps
Anubis. Cf a passage in a Ptol-
emaic ascension text, ‘Raise
vourself, Pillar in Busiris. He
who veils his head has hidden
your form’, T DuQuesne, At the
Conrt of Osiris: Book of the Dead
spell 194, London 1994, 30 (n.47).
“The one who veils his face’ also
appears when the initiate ap-
proaches the temple of Osiris in
the Book of twe Dead, DuQuesne,
ihid. 22



1 For an illuminating discussion of
the heart-trachea connection rep-
resented by the nefer-sign see
Bergman, ‘Quelques réflexions’,
8-14.

The ‘offering of Maat’ text in
Amun-Re's cult is published in A
Moret, Le rituel du culte divin
journalier en Egypte d'aprés les Pa-
pyrus de Berlin et les textes du
Temple de Séti ler, a@ Abydos. Paris
1902, 13847, For Maat's associa-
tion with the throat see Bergman,
Ieh bin Isis, 182-90.

H Junker and E Winter, Das
Geburtshaus des Tempels der Isis in
Phild 2. Vienna 1965, 293, 1-4;

The translation of the sixth hour
guide's name is problematic,
and there are various poss-
ibilities. E Hornung translates a
similar phrase in the Amduat
as ‘Horus of the terrace’, see
Roulin, LdN 1, 182-3. Probably
the epithet is intentionally am-
bivalent, though an allusion to
Horus on the terrace would not
be out of place in this sixth hour
of the ‘Lady of Life'. Perhaps
it refers to the mining ‘terraces’
in Sinai where life-giving
turquoise was obtained from
Hathor, see Aufrére, L'univers
minéral 1, 29,

(Spell 576), CT 6 191f-k. See also
the discussion of D Miiller, Or 35
(1966), 260-70. For the Ba and
sexual activity in the afterlife,
Zabkar, Ba Concept, 101-3. For the
association of the heart and Ba see
M Malaise, Les scarabées de coeur
dans I'Egypte ancienne. Brussels
1978, 57. Cf also a passage in the
Book of Nut concerning Re's sexual

Notes to chapter 12 (pages 122-6)

Bergman, Ich bin [sis, 187. {Speech
of the king whilst offering Maat
to Amun).

H 5Sternberg-el Hotabi and F
Kammerzell, Ein Hymnus an die
Gittin Hathor wnd das Ritual “Hatlor
das Trankopfer Darbringen’ nach
den Tempeltexten der griechisch-
rimischen Zeit, Brussels 1992, 28,
Ikid, 71. For the Meret-goddess
associated with Maat see Berg-
man, Ich bin Isis, 185 n.1.

See Roberts, Hathor Rising, 33-6.
The goddess named ‘She who
raises her Father’ in the upper
register is perhaps connected
with the incestuous union of

hearts between Isis and Horus,
when Horus manifests as both
father and son, the agent of his
own rebirth. Cf a passage in Seti I's
dedicatory stela for his father
Ramesses | at Abydos, describing
Ramesses | with his family: “The
mother of the god, her arms are
round him like Isis. She has united
with her father. All his brothers
and sisters are in their places’,
Kitchen, Ramesside Inscriptions 1,
113, 6-7. "Mother of the god’ is an
epithet of Isis as pariner of the
regenerative god Kamutef, See
also above chapter 7 nn.15-16.

8 See D Miiller, Or 35 (1966), 247-74.

Notes to chapter 13 (pages 128-142)

potency and the heart: ‘He brings
into existence his heart and his
sexual power’, EAT 1, 51 with pl
45 {Text K). For the heart as the
regenerative organ in the tale of
The Two Brothers see Roberts,
Hathor Rising, B8-91,

For the identity of the three
figures see Roulin, LdN 1, 129,
221-2, He compares them with
the three figures carrying a child
in the third night hour, and
also with a group shown in the
vignette for Book of the Dead
chapter 168 (see pl 116). Other
parallels
statuette of the regeneration god-
dess, Menkheret, raising aloft
Tutankhamun wearing the Red
Crown. She is also represented in
a similar pose in Seti [I's tomb.
Roulin, LdN 1, 200-1, prefers not
to connect the "Wandering Cnes’
with Sekhmet’s demons. He
interprets them as afflicted
mourners wandering in the sixth
hour because of the sun’s ab-

include a

sence, like the riverine people
in the third and fourth hours.
For Sekhmet’s entourage, includ-
ing the ‘Wandering Ones’, see
Borghouts, Magical Texts, 15 (No
15), 17 (No 20). Also ibid. 12-13
(Mo 13), for a "Book of the last
day of the Year’ in which these
wandering demons inhabit a
riverine locality: ‘I will not fall
for your slaughtering, you who
are in the meadows. 1 will not
fall for your slaughtering, vou
who are on the borders of the
river. Hail...chief of the
wandering demons . .. Wadjet is
propitiated . . . Horus, sprout of
Sekhmet, (put yourself) behind
my flesh, so that it is kept whole
for life’.

It may also be an allusion to
Meskhenet, the female person-
ification of the birth-bricks on
which a woman squats whilst
giving birth.

The scene has been discussed
by Stricker, Geboorte van Horus 2,
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b |

101-4; | van Dijk, JEOL 26
(1979-80), 12-14. Van Dijk quotes
several passages concerning
Horus-Re's birth in fire, including
part of a hymn on
an ostracon from the Valley
of the Kings: ‘O infant who came
forth from the phallus, O child of
fire with gleaming rays”.

These scenes are discussed by
EHornung, ‘Eine aenigmat-
ische Wand im Grabe Ramses’
IX* in ] Osing and G Dreyer
(eds), Form wund Mass: Beifrige
zur Literatur, Sprache wnd Kunst
des alten Agypten, Festschrift fitr
Gerhard Fecht, Wiesbaden 1987,
226-37. The Book of Night appears
three times in Ramesses [X's
tomb, Roulin, LdN 1, 11-13,

Cf also the androgyny of lsis
described in her speech to
Osiris in Papyrus Louwre 3079,
col.110, 1.10: I played the role of
a man although | am a woman,
to let your name live on earth,
for your divine seed was in
my body’, W Spiegelberg, ZAS
53 (1917), 94-5.

Hornung, op.eit, 236 (with n.44)
translates ‘the Nude One’ (h3jt),
although he notes it can also
mean ‘the Mourning One’. |
have associated the figure with
‘'mourning’, though 'nudity’
would also be appropriate.
The weeping "Wandering Ones'
are also naked in the Book
of Night's sixth hour.

10 Translation from Hornung, op.

cit. 233.

11 The explanatory gloss of chap-

ter 17 connects this dish-
evelled appearance of Isis
with the time when she ruff-
led her hair in Sokar's shrine,
see the edition of U RéBler-
Kohler, Kapitel 17 des dgyptisciren
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Tatenbuches: Untersuchungenzur
Textgeschiclhte
eines Textes der nltigyptischen
Totenliteratur. Wiesbaden 1979,
235. In the Underworld Books
Sokar’s cave is the dark myste-
rious region of rebirth.

wnd Funktion

12 Cf an important cosmographic

text which refers to Re's rebirth
during the sixth hour in the
Duwat: ‘The baboons, who an-
nounce Re when this great god
is born in the sixth hour in the
Dwat .. . they dance for him
and leap in the air, they sing for
him, make music...' Quoted
by Assmann, Solar Religion, 24-5,

13 The Book of the Earth was pub-

lished by A Piankoff, La création
du disque solaire. Cairo 1953,
These scenes are also illustrated
in Piankoff, Tomb of Ramesses VI
Plates, pls 130-1; Hornung, Val-
ley of the Kings, B6 {54). The only
complete version of the Book of
the Earth is in Ramesses VI's
tomb. However, Piankoff also
identified part of the first tab-
leau in the same room in the
Osireion which has Seti I's ver-
sion of the Book of Night on the
ceiling, see Roulin, LdN 1, 2-3.

14 For this scene see also Stricker,

Geboorte van Horus 4, 424-6.
Stricker compared the action
of the gods holding the snakes
with the churning of the Sea
of Milk in the Indian Mahab-

harata.

15 Cf also the nocturnal dances in

Amenhotep 11I's Sed Festival
(tomb of Kheruef), performed
for Hathor as rebirth goddess.
An accompanying song tells
about the fiery furnace in which
seeds brought by the garner-
man are ground and roasted, so
that the ‘sharp-clawed one’ may

go forth, see Roberts, Hathor
Rising, 28 and pl 34. Fire and grain
{seed] are also linked in a hymn to
Hathor at Dendara. This com-
pares ‘the female miller’, grinding
the grain for an intoxicating
drink, with the female who nur-
tures ‘the lord of the gods, the
flaming one of the BHas of
Heliopolis’, see H Sternberg-el
Hotabi and F Kammerzell, Ein
Hymnus an die Gottin Hathor und
das Ritual ‘Hathor das Trankopfer
Darbringen’ nach den Tempeltexten
der griechisch-rimischen  Zeil,
Brussels 1992, 24 (n).

16 Fiery flames and the Ba's sexual

activity are mentioned in Spell 75
of the Coffin Texts: ‘My Ba shall
not burn...l beget and my Ba
begets. When my Ba copulates
with the people in the Island of
Flame, 1 myself copulate with
the goddesses’, see Zabkar, Ba

Concept, 102
17 Meeks, ‘Le foie, Maat et
la nature humaine’, 150. He

suggests that the problematic
hieroglvphic sign for the sixth
hour organ may be a variant
writing of the zema-hieroglyph
meaning lungs.

18 M Sandman, Texts from the Time

of Akhenaten. Brussels 1938, 94,
11.10-14. See Stricker, Geboorte
van Horus 2, 104-9 for air and
fertilization. Cf also Spell 80 of
the Coffin Texts, in which the air
god Shu gives life to the ‘egg in
the womb’, CT 2, 33c.

19 The demotic First Lefter for

Breathing refers to the vivifying
breath of Isis when she revives
the Ba of Osiris for a second
time, see | Quaegebeur, 'Diodore
1,20 et les mystéres d'Osiris’
in DuQuesne (ed), Hermes Aegypt-
fircus, 161-5.



lelism in Egyptian texts
between the gift of air to preg-
nant women and its gift to
sailors navigating their boats,
‘Quelques réflexions’, 11,

21 Roulin, LdN 1, 202, tentatively

inteprets sfdw as ‘those who are

I For Sokar’s rebirth as the youthful
solar Horus, the ‘little Re', see C
Graindorge-Héreil, Le dien Sokar &
Thébes an Nowvel Empire 1; Textes,
Wiesbaden 1994, 248-50. Cf also a
litany for Isis-Hathor in the cer-
emony for the going forth of Sokar
from his sanctuary, preserved in
Late Period papyri. After lengthy
invocations for the rebirth of Sokar-
Osiris and the defeat of his enemies,
there is the litany for the goddess
when the solar boat goes forth. It
also praises the egg manifesting on
the canal when the lady of the hom
arrives in joy, see ] C Goyon, RdE 20
(1968}, 67-9.

Post-New Kingdom examples of the
Book of Night reflect Seth's demon-
ization during the Late Period.
Whereas in earlier versions the
eighth hour bound captive beneath
the throne of Osiris is nameless, he
is subsequently identified as ‘the
vile Seth', see Roulin, LdN 1, 255,

For alternative translations of
the guide's problematic name see
Roulin LdN 1, 291.

Roulin, LdN 1, 304, translates
‘fut as ‘mask’. See, however,
D Meeks, Archéa-Nil 1 (1991),
13n.43 who translates the word
as the ‘head-covering’ which
the deceased removes in the
sun god's presence.

23 Aufrére

seized' in the absence of the sun
god. 1 have preferred an active
meaning for their name.

22 The scene is discussed in

A M Moussa and H Altenmiller,
Das Grab des Nianchchnum und
Chirunthotep, Mainz 1977, 135,

stresses the im-

—1

20 Jan Bergman noted the paral-

portance of the mineral rich
desert region, presided over by
Hathor, where Horus must as-
sert his dominion through the
power of his Eye, L univers
minéral 1, 9-10, 36-7.

Notes to chapter 14 (pages 144-8)

Seth's demonization is discussed by
te Velde, Seth, 140-51. For Letopolis
and the reconciliation of Horus and
Seth see te Velde, iid. 70,

Meeks, ‘Le foie, Mait et la nature
humaine’, 150-1, 153~

E Chassinat and M de Roche-
monteix, Le temple d'Edfou 3. Cairo
1928, 301, 4-5. See Meeks, op.cil.
153. Cf also the following lines
from a magical text against the
plague of the year: ‘Don’t you
take this heart of mine away, this
heart of mine for Sekhmet. Don't
you take my liver away for
Osiris’, Borghouts, Magical Texts,
16 (No 18); Meeks, op.cit. 153.
See Meeks, ap.cit. 148-51. In the
Dendara temple procession re-
liefs, Osiris is associated with the
liver as the relic of the eleventh
Upper Egyptian nome. Elsewhere
the eleventh nome is connected
with the reconciliation of Horus
and Seth, as well as the vanquish-

ing of Osiris’s enemies. Meeks
discusses these themes in conn-
ection with the liver and the
seventh night hour. Clearly the
defeat of Osirian enemies is one
aspect of this hour. But so too is
the regeneration of a child's life-
time, and hence the liver could
also be connected with Isis and
other life goddesses (below n.6).
See E Hormmung, Das Buch der An-
betung des Re im Westen 2. Geneva
1977, 143 n4d76; Meeks, op.cit. 147
with n.10.

Meeks, op.cit. 154-6. Meeks also re-
fers to the episode in the tale of The
Twe Brothers when Bata is regener-
ated as a bull. His wife, seeking to
destroy her husband’s life, requests
that the animal should be slaugh-
tered so that she can eat its liver. In
this way she hopes to annihilate the
forces which enable Bata to regen-
erate himself. See also Roberts,
Hathor Rising, 91 for this episode.

Notes to chapter 16 (pages 156-64)

(Spell 62). CT 1, 265e-f. For the
connection of heart and memory
seg | Zandee, Death as an Enemy
according to Ancient Egyptian
Conceplions. Leiden 1960, 175-6;
] Assmann, [EA 65 (1979), 70-1.
Zandee noted that it is memory
which safeguards a person’s
identity in the hereafter.

4 See chapter 19 for discussion of

this Book of Thoth.

For this role of Isis in the Westcar
Papyrus see Lichtheim, Literature
1, 220-1.

For heka ‘magical power' and
Atum’s creative power, Ritner,
Magical Practice, 17.

(Spell 482). CT &, 48c-49d. Other
variants have either ‘lions’ or
‘jackals’ giving the orders. For
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numerous references to the
crocodile and rebirth see Roulin,
LdN 1, 291.

] Darnell is preparing a new
translation of this difficult cryp-
tographic text about the Spirits of
the West. See, however, the
translation of T DuQuesne, DE 40
(1998), 87-9. For the role of the
jackal and Anubis in initiation
see T DuQuesne, fackal at the
Shaman's Gate: A Study of Anubis
Lord of Ro-Setawe. Thame 1991.

9 For M Betrd's identification of the

object supporting the scarab as a
potter’s wheel (piatto del tornio)
rather than an altar, see Or 67
(1998), 522. The lines at the top of
the pedestal perhaps indicate the
pattern made when the wet clay
runs down as the wheel is turned.
Roulin, LdN 1, 349-50 discusses this
group of scenes with bibliography.

10 For other examples of the Og-

doad at sunrise, Roulin, LdN 1,
350-1. For the soul's entry into

Notes to Chapter 17 (pages 168-78)

1 Itis to be expected that the power
of the Eye goddess would be all-
important in a night journey
involving humans, for Egyptian
texts emphasize the relation-
ship of humans to the ‘eye’ and
their creation from the Eye's fall-
ing tears (see chapter 2}. For
similarities between Egyptian
religion and the Tantric tradition
see T DuQuesne, ‘Raising the
Serpent Power: Some parallels
between Egyptian Religion and
Indian Tantra’, in DuQuesne (ed),
Hermes Aegyptiacus, 53-68. Also
Roberts, Hathor Rising, 66-7 for
comparisons between Hathor
and the Tantric goddess, Shakti.

For Maat’s guidance of Hathorian
energy during Amenhotep III's
Sed Festival see Roberts, Hatlor
Rising, 32-6. CF also a scene in
Ramesses IX's tomb showing the
king offering Maat to Ptah (ac-
companied alse by Maat), which
is next to a representation of the
reawakened Osiris on the ne-
cropolis mound (pl 107), Such a
juxtaposition connects the way of
Maat with Osirian regeneration in
the realm of Ptah-Sckar-Osiris.

Mut as coffin goddess is men-
tioned already in the Pyramid
Texts, though it is only later that
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she is actually represented on a
sarcophagus or coffin, see the
numerous examples cited by A
Rusch, Die Entwicklung der Himmels-
gattin Nut zu ciner Totengottheit,
Leipzig 1922. | Allen suggested
that her original character, as
revealed in her name, is the ‘oval’
(nwt) enclosing the body of her
son Osiris, Allen, ‘Reading a
Pyramid’, 25, There is an unusual
speech of Nut preserved on a
private statue in Kheruef's 15th
Dynasty tomb, see | Berlandini,
“La statue thébaine de Kherouef
et son invocation & Nout® in
C Berger, et al. Hommages a [ean
Leclant 1: Etudes pharaon-
iques. Cairo 1994, 389-406. Nut
describes how she embraces
Kheruef who is raised to the sky
like the stars in her body. He be-
comes a ‘noble’, as well as an
ancestor and adorer of Re in the
day boat. Berlandini associates
this ‘noble’ status with rebirth
and the inundation waters
described in the Coffin Texts, ibid.
399-400. Such a rebirth also occurs
in the Book of Night. This speech of
MNut on Kheruef's statue, together
with the Sed Festival dance scenes
invoking Hathor ‘Gold’, shown
elsewhere in Kheruef's tomb,

the region of the Ogdoad in
the Hermetic Poimandres, see
Copenhaver, Hermetica, 6. In an
accompanying note Copenhaver
refers to the Hermopolitan Og-
doad, ibid. 118.

11 EAT 1, 48 with n.39, and pl 44,

Text E.

12 For ‘opening the ball® as an

allusion to the ancient Egyptan
lost wax casting technique used in
the fabrication of statues, see
chapter 17, p 171.

emphasize the power of the
goddess in solar regeneration
during the last decade of Amen-
hotep III's reign.

Barta, fenseitshiicher, 186-7 noted
the importance of the decanal
vear cycle associated with the
twelve night hours in the Under-
world Books, although he did not
extend this to include the rhythm
of the three seasons.

For the third month as the time
when Seth assassinated Osiris
see Herbin, Parcourir I'éternité,
354,

Roulin, LdN 1, 132 compares
these third hour weepers with
Osirian mourners in the Book of
Caverns, although he rejected a
specifically Osirian meaning for
the Book of Night weepers.

For this festival Herbin, Par-
courir I'éternité, 162, 31, See also
] Berlandini, RdE 46 (1995),
29-31, 40, for fluctuations in the
festival’s date during the Ram-
essid period, when it was also
celebrated in the sixth month
culminating on 1 Phamenoth
(seventh month).

For the harvest festival and Min-
Bull-of-his-Mother see Roberts,
Hather Rising, 84-6 with further
references,
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9 Discussion of the festival in
5 Schott, Das schine Fest vom
Wilstentale: Festbriduche einer Tolen-
stadt. Wiesbaden 1953, It was still
celebrated at Thebes in the Ptol-
emaic era, D Montserrat and
L Meskell, JEA 83 (1997), 194. It is also
mentioned in the Ptolemaic Book of
Traversing Eternity, Herbin, op.cit.
51-2 (I1,18-21), 67(VI14), 362-3.

10 See Roberts, Hathor Rising, 14-15.

11 This seasonal rhythm also under-
lies the Ptolemaic Book of Trirversing
Eternity, in which the Ba of the de-
ceased person is able to partake in a
whole range of festivals through-
out the three seasons, Herbin,
op.cif. 3779,

12 The lost wax process is described
in A Lucas, (revised by | R Harris),
Ancient Egyptian Materials and In-
dustries. Fourth edition. London
1962, 221,

13 For Lucius's initiation and ancient
Egyptian Underworld Books see
E F Wente, [NES 41 (1982), 177,
179. Also Assmann, ‘Death and
Initiation’, 152-4.

14 The connections between the
making of statues, rites for cult im-
ages, and the sun god's night
journey have hardly been investi-
gated at all. But W Barta noted the
references to the opening of a
shrine and rites for the cult image
in the Amduat's eleventh hour,
Jenseitsbiicher, 153; Hornung, Am-
duat 1, 182; ibid. 2, 176 (fourth
scene), with n.2. Osiris Hemag's
regeneration in Late Period texts is
also linked with precious metals,
see below chapter 21 n.8

15 Cf also Aufrére, L'uivers minéral
1, 320-1 for numerous words

1 EAT 1, 50-1 with pl 45, For the
ninth hour’s name as 'She who
Creates Harmony' (ship n s) see

associated with ‘birth’ applied to
the mountains where precious
stones and metals were ‘born’ or
engendered.

16 Geboorte van Horus 1 (1963), 10-11.
17 Not all Gnostic writers had a

negative view of the feminine.
See, however, the Gnostic work
known as The Paraphrase of Shem
from the Nag Nammadi library in
] M Robinson (ed), The Nag Hamm-
adi Library in English. Paperback
Edn. San Francisco 1981, 308-28.
The cosmos is imagined as a huge
matrix; and the redeemer called
Derdekeas must descend into
the Underwaorld to face the “wrath-
ful womb’ and the powers of
darkness in order to release the
light. Disguised as a great beast, he
persuades the womb to allow
heaven and earth to come into
being so that light may rise forth
in a new creation. The writer's
attitude towards the female is
essentially negative. She is an igno-
rant power who has to be tricked
and overcome. Hers is ‘an unclean
femininity’ and the soul’s horror
at female nature is expressed
when she ‘turned her dark vagina
and cast from her the power of
fire which was in her from the
beginning through the practice of
darkness’ (ibid. 320). Interestingly,
this Gnostic text was discovered at
Nag Hammadi, not far therefore
from Hathor's temple at Dendara,
with its disfigured Hathor faces on
the temple columns. Yet despite
the negativity, the references to the
womb's ‘staring eye’, to rebirth as
a fish and falling tears suggest the
writer was still deeply influenced

by ancient Egyptian religion,
which he was perhaps rejecting in
his work.,

18 On the other hand Henri Frank-

fort referred to the ‘dreariness
of the texts” in the Osireion, and
suggested that Akhenaten’s
reforms were totally justified,
describing Seti‘s restoration of
tradition as a ‘blind alley’, Frank-
fort et al. Cenotaph 1, 31

19 Clearly rebirth through Nut was

known already in the Pyramid
Texts. Moreover, the juxtapo-
sition of the night and day hours
occurred already in Hatshepsut's
Deir el-Bahri temple (above chap-
ter 10 n.7). But there are no
known representations of the
Book of Night before the 19th
Dynasty.

20 JNES 41 (1982), 161-79. For a sur-

vey of scholarly views about
initiation and the solar cult see |
Baines, JARCE 27 (1990}, 10-15.

21 Wente, op.cit. 178. He also pointed

out how the ideas of Walter Federn
have generally been ignored by
Egyptologists, ibid. 161, Federn
thought that certain transforma-
tional spells in the Coffin Texts were
for use by the living in initiation
rites, JNES 19 (1960), 241-57. Jan
Assmann also associates the inder-
world Books with the sphere of the
living and suggests they originated
in the roval solar cult, see ‘Death
and initiation’, 135-59, esp.154-5,

22 For a comparison between

the Ancestor Ritual and the
deceased’s journey of rebirth
through Nut as coffin goddess in
the demotic Second Letter For
Breathing see chapter 19.

Notes to Chapter 18 (pages 180-88)

the translation of E Hornung,
H‘-’;SFFIH:\'{"M Unterweltshitcher.
Ziirich and Munich 1972, 488, Ship

means to ‘propitiate’ in the sense
of calming and transforming a
wrathful deity’s anger in order to
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create harmony. For rites of propi-
tiatHon assoclated with Hathor see
Roberts, Hathor Rising, 54-64.

See Assmann, Agyptische Hymmnen,
97. The first hour text states, “The
majesty of this god comes forth in
the hour whose name is She who
raises the beauty of Re. This is the
hour of She who creates Harmony',
The Book of Day was published by
A Piankoff, Le livre du jour et de ln
nuil, Cairo 1942; English translation
in Piankoff, Tomb of Ramesses VI
Texts, 389-407. For bibliography see
E Hornung, Altigyptische [enseits-
biicher: Ein emtfillrender Uberblick.
Darmstadt 1997, 92-4.

1 have preferred to follow Pian-
koff's approach and treat the Book
of Day and the Book of Night as one
work. Some scholars regard them
as separate compositions, classify-
ing the Book of Day as a "book of the
heavens' with the Book of Nut, and
the Book of Night as a "book of
the netherworld’ like the Amduat
and other Underworld Books, e.g.
Barta, Jenseitsbiicher, 107-10, 133-9;
Roulin, LdN 1, XVI n.9, But see
Marilina Betrd's review of Roulin's
book, in which she observes that
the juxtaposition of the two books
in Ramesses VI's tomb is unlikely
to be coincidental, Or 67 (1998), 510,
517, She notes that divine guides in
the Beok of Day also appear in some
of the night hours. Furthermore,
the Book of Night's introductory
section refers to the Book of Day's
twelfth hour text.

For this fourth hour day hymn see
Assmann, Agyptische Hymnen,
100-1. The twelve hymns of the
Hour Ritual form the liturgical coun-
terpart to the Book of Day showing
the sun god's jourmey through the
twelve hours of the day, see Ass-
mann, Selar Religion, 26-8. Also
above chapter 10 n.7 for the Hour
Ritual in Hatshepsut's temple at
Deir el-Bahri.
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5 James Allen discusses the Akhet as a

region below the wvisible horizon,
through which the sun passes in
the hour between its emergence
from the Dheat at first light and
its appearance in the day sky at
dawn, see ‘Reading a Pyramid’, 26.
Thutmose 11l describes the Akhet as
a place of initiation in an inscription
at Karnak. The king transforms
himself into a divine hawk and is
taken up into the horizon to see the
mysteries there: ‘He opened for me
the doors of heaven, and unfolded
the horizon gates, [ rose to the sky
as a divine hawk and saw his secret
image in the sky. 1 worshipped
his Majesty . .. Re himself estab-
lished me by distinguishing me
with the crowns on his head,
and securing his uraeus on my
brow ...I was equipped with all
his Akh-power and instructed in
the wisdom of the gods like Horus'.
From LIrk.4.159,11-160,7. Cf also
the treatise concerning the king's
role as solar priest preserved in
Theban temples. It refers to the
king's knowledge of the secrets
concerning Re’s birth in the eastern
horizon, Assmann, Solar Religion,
17-20, 24-5. For the birth process
and the ‘mysteries’, ibid. 44 n.32.
See also below n.7.

For this hymn see Assmann, Agup!-
ische Hymnen, 97-8; Liturgische
Ligder, 150-9. For the dominant
role of the uraeus snakes and
fiery crowns in the Hour Ritual,
Assmann, Selar Religion, 35,

7 There are several good reasons for

identifying the childbearing god-
dess as Hathor rather than Nut
Firstly, it would be unusual to show
Nut twice, given that her body al-
ready encloses the scene. Secondly,
full-face representations of Nut are
highly unusual in New Kingdom
sacred art. Thirdly, a New Kingdom
solar hymn specifically names this
horizon mother as Hathor: Hail to

9

you, who are brilliant and alert,
Atum-Harakhti. When you appear
in the horizon of the sky, praises to
you are in the mouths of everyone,
you being vital and young in the
sun-disk (jbn) within your mother
Hathor', Urk.d. 2095, 4-7. Cf also
Hathor as birth goddess of the mys-
teries in a demotic liturgical refrain
(P Berlin 6750): 'Come goddess (of)
mystery, giving birth, Hathor’, at
each repetition of which Hathor's
name is followed by a different epi-
thet, Smith, Catalogue of Demotic
Papyri, 98. The word for ‘mystery’
here is (jtn) and there is probably an
intentional word play with the
name of the sun-disk (jtn). The tra-
dition is old. Already in the Sixth
Dynasty tomb chapel of princess
Watetkhethor at Saqqara, there
are Hathorian dance scenes cel-
ebrating the "secret of birth’, see
] van Lepp,; ‘The role of dance
in funerary ritual in the Old King-
dom’ in 5§ Schoske (ed), Akten des
vierten internationalen Agypto-
logen Kongresses Miinchen 1385 3.
Hamburg 1989, 385-94; A M Roth,
JEA 7B (1992), 141-3,

For Isis and Nephthys as divine
midwives, see the episode in the
Waestcar Papyrus when the first three
kings of the Fifth Dynasty are born,
Lichtheim, Literature 1, 220,
Kingship, 152-3. Cf also Frankfort
el al. Cenptaph 1, 27-31.

10 Plato, Phaedo, 724,

11 Ibid. 728,

12 Extracts from CT 4, 46f-47d.

13 Numerous Coffin Texts and Book of

the Dead chapters associate Hathor
with rebirth in the East. It is impor-
tant not to confuse this horizon
rebirth when the flame is lit with
that earlier time of regeneration in
the dark fifth and sixth hours of the
night. Spell 45 of the Coffin Texts
describes the rebirth as an anoint-
ing by Hathor: ‘Trembling befalls
the eastern horizon, announced are
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the paths of its remoteness to this
Osiris W who has come forth as
Re and is exalted as Atum, after
Hathor has ancinted him, after

I For the Bes oracle at Abydos, see

[

Frankfurter, Religion, 124-31, 169-
75. D Meeks, Archéo-Nil 1 (1991), 11
notes the oracle’s connection with
the "headless Osiris’ tradition,

Cf M Betrd's remarks about the
Pharach’s prominence in the Book of
Night, Or 67 (1998}, 515-16. She
notes the emphasis on his under-
standing of the night mysteries and
his special relationship with the sun
god. Geraldine Pinch's detailed
study of New Kingdom votive of-
ferings to Hathor also confirms this
New Kingdom centrality of the
king. Though one might expect
these offerings to be part of an al-
ternative system of practices in
popular religion, she concludes
they reflected the involvement of
king and state in every facet of life,
Votive Offerings, 358. However,
there are some signs of a distancing
from royal authority, even in the
Ramessid period. Cf the 19th Dy-
nasty dream of Djehutyemheb, in
which Hathor commands him to
build his tomb. Previously it would
have been the Pharach who issued
such orders, K-| Seyfried, Dias Grab
des Dfehutienthab (TT 194). Mainz
19495, 72-3 (Text 120), 114 n456; also
| Assmann, R4E 30 (1978), 45-6.

I Assmann, Das Grab der Mutirdis.
Mainz 1977, 88-9 and pl 39. For the
version in Ramesses [V's tomb,
Roulin, LaN 1, 20

See A ]| Spencer, Death in Ancient
Egypt. Harmondsworth 1982, 187-8,
241. Also Assmann, Solar Religion, 7,
28-30, for the spread of esoteric
knowledge during the Saite period.
The social changes connected with
this development are not fully

che has given him life in the West
like Re, day by day’, CT 1, 191d-
192d.

14 For this birth scene see H Brunner,

Die Geburt des Gottkinigs: Studien
zur Lberlieferung eines altigypt-
ischen Mythos, Wiesbaden 1964, pl 9
(Text 102).

Notes to chapter 19 (Pages 192-200)

understood, but the emergence of
the Theban theocracy in the 21st
Dynasty must surely have been an
important factor.

See above chapter 10 nb. It was also
during the 26th Dynasty that the Book
of the Dend chapters were arranged
in a fixed order for the first time.

For this dating of Djedhor's sar-
cophagus (rather than the 26th
Dynasty in PM 3 2(2) (1979),
765-66) see K Mysliwiec, BIFAO
81 Supplement, Cairo 1981, 92-3;
Roulin, LdN 1, 23-4,

This argument is sometimes used to
explain occurrences of the Pyramid
Texts in Late Period tomb inscrip-
tions. However, Jan Assmann has
pointed out that Pyramid Texts were
still being used in late mortuary litur-
gies and were by no means obsolete,
] Assmann, ‘Egyptian Mortuary
Liturgies’ in 5 Israelit-Groll, Studies in
Egquptology presemted to Miriam Licht-
heing 1. Jerusalem 1990, 24.
Translation in Goyon, Rifuels funér-
aires, 233-317. For the text's dating,
ibid. 193-4. There is also a First Letter
for Breathing attributed to Isis,
ibid, 213-32. On the importance of
these Letters for Breathing as links
between Pharaonic funerary com-
positions and later Hermetic texts
as well as the Isis mysteries see
] Quaegebeur "Diodore I, 20 et les
mystéres d'Osiris’, in DuQuesne
(ed), Hermes Aegyptiacus, 180-1.
Quaegebeur also compared the
First Letter for Breathing with an
alchemical treatise in which lsis
instructs her son Horus', ibid. 180,

9 Goyon, op.cit, 192-3,
10 Goyon described the occurrence of

the ‘Litany for the preservation of

the name® in the Second Letter as a
gradual ‘democratization’ of the an-
cient royal tradition, op.cit. 201-3,
However, he did not connect the
Second Letter as a whole with the
Ancestor Ritual.

11 Goyon, op.cit. 284, See also
S Schott, RAE 17 (1965) 81-7 for
this closing invocation to Nul

12 Govon, ap.cit. 248-30. Before these
invocations to Thoth, the coffin-
dweller invokes several deities of
the West to turn their faces towards
him {or her),

13 Activation of the heart = Goyon,
op.cit, 253-8; entry into the solar
boat, op.cit, 259,

14 New birth in the life-cycle from
birth to death, Goyon, op.cit, 259,

15 Goyon, op.cit. 260-2,

16 Translation and bibliography in
Lichtheim, Literature 3, 94-103.
Scholars disagree about whether
the text refers to a priest of
Imhotep or Imhotep himself.
Lichtheim favours the former, ibid.
100-1, n.5. However, D Wildung
thinks that it is Imhotep as the chief
priest of the Ibis-priesthood, Egyp-
tign Saints, 70; Wildung, Imhotep
und Amenhotep, 150-2. Similarly
also ¥ Haiying, The Famine Stela:
A source-critical Approach and his-
torical-comparative Perspective’ in
Eyre (ed), Proceedings, 516-17. For
the possible relationship of this
seven year famine with the Biblical
story of Joseph, see Haiying, hid,
519-20.

17 Goyon, ep.cit. 264-7.

18 Op.cil. 276-80. The text is an adaptation
of Book of the Dend chapter 162. CF also
D Meeks, Archido-NiT 1 (1991), 9-10 for
chapter 162's connection with the
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hypocephalus and the ‘headless
Osiris’ tradition.

19 For this birth on the bricks see
Goyon, op.cit. 282, For Re's
appearance on the birth-bricks in a
demotic commentary on the New
Kingdom star texts surrounding
Nut, see EAT 1, 48. These commen-
taries probably date to the second
century AD and originate from the
Faiyum town of Tebtunis. They are
therefore contemporary with the

| Secorid  Letter,

20 H Fairman noted that sections of
the New Kingdom Ancestor Ritual

| occur in the Hall of Offerings in the

Edfu temple, ‘Kingship Rituals’, 101
Evidently the ritual was still known
in Graeco-Roman times.

| 21 The text has been re-edited by
F R Herbin, Le livre de parcourir
Péternité. Leuven 1994, For the Bas
of the deceased able to visit Egyp-
tian temples and partake in the
cults, see Smith, Catalogue of Demotic
Papyri, 87 1 5(a) with n.368.

22 For Hathor as funerary goddess
at Deir el-Medina in the Ptolemaic
period see 00 Montserrat and
L Meskell, JEA 83 (1997), 193-7. Also
Goyon, op.cit, 299-301 for the visits
of Amun-of-Luxor to Djeme and
the West Bank.

23 See the discussion of McCleary,
‘Ancestor Cults at Terenouthis’,
221-31, esp.226.

24 For the cults of Imhotep and
Amenhotep see Wildung, Egyptian
Saints; Wildung, Imhotep urnd Amen-
haotep. For their cults at Deir el-Bahri
also | Karwoski, | Winnick:, and E
Brecciani, MDAIK 39 (1983), 93-105.

25 Wildung, Egyptian Saints, 100-1.
Wildung (Imhotep wund Amenhotep,
78) noted the similarities between
Imhotep’s festival calendar, which
celebrated important events in his
lifetime, and that of Amenhotep 1
in the Ramessid period. He also
observed the close proximity in
their birthdates: Amenhotep [ was
born on 3 Shemou day 11, and
Imhotep on 3 Shemou day 15/16.
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26 See Wildung, Egyptian Saints, 92-7

for Amenhotep as healer. For
Imhotep, ibid. 43-55. See also D |
Thompson, Memphis under the
Ptolemies, Princeton 1988, 209-11
for Imhotep's role as a beneficent
god ot Memphis. Cf also Peter
Kingsley's remarks about the link
between dream-oracles and death
and rebirth in Graeco-Egyptian
magical papyri and Pythagor-
eanism, Ancient Philosophy, 286-8.
There is little direct evidence for the
soliciting of dreams within a temple
before the Ptolemaic period, al-
though a New Kingdom royal
craftsman from Deir el-Medina,
Qenherkhepeshef, who owned a
book of dream interpretations,
states that he slept in temple pre-
cincts, 5 Quirke, Ancient Egyphian
Religion. London 1992, 136. Cf also
the 19th Dynasty dream-vision of
Diehutyemheb (cited above n.2).

27 PT g616.
28 In the demotic version of the

Memphite Theology Imhotep acts as
the scribe transmitting Ptah's wis-
dom to the people through his
writings, Wildung, Imhotep und
Amenhotep, 79-80, He is the guard-
ian of the Memphite craft tradition,
and the text goes on to describe
Imhotep’s burial as Ptah’s son. Cf
a statue of Imhotep showing him
holding a papyrus roll and accom-
panied by a baboon, the sacred
animal of Thoth, god of scribes,
Wildung, Egyptian Saints, 54. For
the association of Thoth and Im-
hotep as lords of healing and
wisdom in Ptolemaic Memphis, see
D Thompson, Memphis under the
Ptolemies. Princeton 1988, 211. For
Imhotep, son of Ptah, as renewer
of Ptah’s creation ¢f a hymn to
Imhotep in the Ptah temple at
Karnak, Lichtheim, Liferature 3, 106.

29 R Jasnow and K-T Zauzich, ‘A

Book of Thoth', 607-18. My discus-
sion here is provisional and relies
entirely on the editors’ preliminary
remarks. Clearly, until the text is

published in its entirety, its full
significance cannot be properly as-
sessed. For example, the editors
mention a speech of ‘He-who-is-
upon-his-back’ (Osiris) with the
pupil (ind. 608}, but it is not clear
in their paper when Osiris makes
this speech nor what its theme is.
Mevertheless, 1 have included the
text in this book, because it seems to
be another important link in the
transmission of Nut's death and re-
birth wisdom in the Roman period.
Most of the manuscripts date from
the second century, but the Berlin
version perhaps dates to the first
century BC, ibid. 607. For a prelimi-
nary discussion see also J-PP Mahé,
VigChr 50 (1996), 353-63, who
kindly sent me proofs of his article
before publication.

30 This myth of the Eye of the Sun

{or Goddess in the Distance) was
inscribed in Graeco-Roman tem-
ples, see H Junker, Der Auszug der
Hathor-Tefnut aus Nubien, Berlin
1911, It was also one of the most im-
portant texts in demotic literature,
see the translation in F de Cenival,
Le mythe de Uoeil du soleil. Sommer-
hausen 1988. For the suggestion
that the text was recited or per-
formed in Roman Egypt, ibid. VIIL
There is a Greek translation in a
papyrus dating to the third century
AD, S West, [EA 55 (1969), 161-83.
See also Jasnow and Zauzich, ‘A
Book of Thoth’, 6158; Frankfurter,
Religion, 245 with n.21.

31 For Thoth's sacred writings as the

‘Bas of Re’ or ‘emanations of Re’ see
Fowden, Egyption Hermes, 58-9. The
connection of the scribal art and re-
generation clearly goes back a long
way. Cf Book of the Dend chapter 68
describing how Hathor's initiate ac-
companies her to Heliopolis when
she carries the sacred writings of
Thoth (see chapter 12). See also
Walter Federn's discussion of cer-
tain Coffin Texts, in which a person
becomes the scribe of a deity, in-
cluding Hathor. Federn suggested



these were initiation spells used to
induct a living person into a ‘secret
society’, as preparation for post-
mortem existence in the other
world, [NES 19 (1960), 254, For
the finger as the fiery phallus
of Seth see te Velde, Seth, 49-50. Cf
also Book of the Dead chapter 99,
in which the traveller refers to
‘quenching his finger’ when re-
questing that the Eye be given to
him, ] Naydler, Temple of the Cosmos:
The Ancient Egyptian Experience of
the Sacred. Rochester 1996, 235-6.
Scribal red ink could also be asso-
ciated with the blood of Seth,
Aufrére, L'univers minéral 2, 655-6.
For Seth throwing the writings of
Thoth into the river see Papyrus
Jumithac 17, 4-5; Vandier, Le papyrus
Jumilhac, 129,

32 W Helck, Lexikon der Aguptologie 2
{1977}, col.1171.

33 The editors of the Book of Thoth
interpret it as a successor to Under-
warld Books like the Amdunt and the
Book of the Two Ways, Jasnow and
Zauzich, op.cit. 615-16. Similarly, J-P
Mahé discusses the journey of
Thoth's pupil as an underworld jour-
ney in the Dwat, contrasting it with
the ascensional heavenly ‘way of im-
mortality' in Egyptian Hermetic
texts, VigChr 50 (1996), 354, How-
ever rebirth through Nut was a
‘heavenly’ way of rebirth, and
Mahé's statement that the Hermetic
ascent was ‘due to the evolution of
Hellenistic cosmology and beliefs’ is
far from certain. The Egyptians de-
scribed entering Nut's heavenly
body as an entry into the Duwat,

34 The editors do not link the text with

existing cult practices but see it rather

1 See above chapter 6, n.8 for Fest-
ugiére's dating of the text to the end of
the third century ap. Cf also the listing
of the precious ores and stones in the
Ptolemaic Famine Stels which is surely
not included simply as an inventory.

as a work of the Egyptian houses of
life, written primarily for educated
scribes. They suggest it may have
been recited at festivals, Jasnow and
Zauzich, ap.cit. 616, But cf Garth
Fowden's comments about the limi-
tations of interpreting Egyptian
Hermetic texts solely as literary texts
to be read (Lesemysterien), Egyphian
Hermes, 149-50. Fowden suggested
that they reflect far more the trans-
mission of knowledge within small
groups dedicated to spiritual illumi-
nation. Such groups functioned
outside a temple cult regulated by
special priesthoods. But see L Kikosy,
‘Hermes and Egypt’ in A B Lloyd
{ed), Studies int Pharaonic Religion and
Saciety in Honour of |.Gunm Griffiths.
London 1992, 258-61 for the view
that there were close links bebtween
Hermetic groups and the temples,
For the Hermetic teacher-pupil rela-
Honship see Fowden, op.al. 156-60.

35 For this more intimate relationship

with the deities see also a Roman
period tomb relief at Terenuthis,
showing the deceased person hold-
ing Anubis by a tether. Roger
McCleary suggested that this need
not necessarily imply a diminution
in the role of Anubis, but rather that
he had become more accessible to
his adherents, ‘Ancestor Cults at
Terenouthis’, 224

36 Discussions about the transmission

of Egyptian religion in Roman Egypt
often focus on the activity of
priests in taking their wisdom into
the world and values of Hellenism,
as reflected in the ‘philosophical’
Hermetic texts, Fowden, Egyptian
Hermes, 166-8; Frankfurter, Religion,
2224, However, the Egyptian ‘book

e

of Thoth” implies that private spir-
itual instruction also occurred in the
Imhotep cult. Cf also a dream vision
of Thessalus of Tralles which took
place in a Theban temple chamber
after he had persuaded a priest to
assist him. In his vision he converses
with Imhotep-Asclepius, Fowden,
Egyptian Hermes, 162-5. L Kakosy
suggested the vision occurred in the
Ptah temple at Karnak, op.cit. 259,
Referring to the Thessalus story,
David Frankfurter observed that
some priests had begun to offer
private divination experiences as
‘freelance’ versions of the temple
oracle cult, Religion, 181.

37 As Robert Ritner noted, the Ptolem-

aic and Roman periods have often
been regarded as the ‘death’ stage
of Egyptian culture, a view which
fortunately now seems to be in a
process of revision, R K Ritner, 'Tm-
plicit Models of Cross-Cultural
Interaction: A Question of Noses,
Soap, and Prejudice’ in | H Johnson
(ed), Life in o Multi-Cultural Society:
Egypt from Cambyses to Constanting
and Beyond, Chicago 1992, 284-5.

38 Frankfurter, Religion, 198-237, passtm.
39 [bid. 72-3.
40 See A Lajtar, The Journal of [uristic

Papyrology 21 (1991), 53-70. Latjar
noted that the ironworkers visited at
the beginning of Tybi, and he sug-
gested the donkey sacrifice may
have been a Sethian ritual connected
with the Osirian feast of Khoiak, ibid.
67-9, The inscriptions are in a niche of
the upper terrace’s west wall. See
also Frankfurter, Religion, 64,72;
R 5 Bagnall, Egypt in Late Antiquity.
Paperback Edn. Princeton 1996, 269.

Notes to chapter 20 (pages 202-16)

Earier in the inscription [mhotep had
joumeyed to Hermopolis to seek the
secrets of the inundation waters.
Hence this listing suggests that his
quest also renewed Ptah's mineral
realm. According to the text these min-

erals were found in the Elephantine
region presided over by the inunda-
tion god Khnum, Lichtheim, Liferature
3, 98. For Imhotep as renewer of Ptah’s
realm see above chapter 19, n28,

2 For the problem of whether the
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True Book of Sophe (Khufu) the
Egyptian should be attributed to
Zosimus see Mertens, Alchimistes
grecs 4(1), LXVIELXIX. Zosimus
is not named in the title, although
a Greek fragment of the work
attributes it to Zosimus. Another
alchemical treatise associates it
with an earlier Egyptian alche-
mist (Pseudo)-Democritus, also
known as Bolus of Mendes. De-
spite this uncertainty regarding
the original source, the work was
clearly linked with native Egyp-
tian alchemists.

Berthelot, Alchnmistes grecs 3, 206-7,
For Panopolis as a cultural city in
late antiquity see Fowden, Egyp-
tian Hermes, 174; R S Bagnall,
Egypt in Late Antiguity. Paperback
Edn. Princeton 1996, 109, 272-3,
See K P Kuhlmann, Materialien
zur Archiiplogie und Geschichte
des Raumes von Achmim. Mainz
1983, pl 36 a-b. In his introduction
Kuhlmann remarked on how
little attention has been paid to
Akhmim (Panopolis), a town
which Plinius described as one
of the largest in Egypt, ibid.1.
It is therefore to be welcomed
that an international symposium
‘Perspectives on Panopolis: An
Egyptian Town from Alexander the
Great to the Arab Conquest” was
held at Leiden University in Decem-
ber 1998, the papers of which will be
published in due course.

Cf Klaus Kuhlmann's remarks
about the possible survival of
Egyptian burial customs until the
fifth century in Akhmim, op.cit.
80, n.383. His view contradicts
E Wipszycka's statement that
Panopolis had become predomi-
nantly a Greek culture by the end
of the fourth century, and that the
only knowledge about ancient
Egyptian religion was preserved
in Greek literature, Aegyptus 68
(1988), 163.
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7 For Zosimus at Akhmim see

Mertens, Alchimistes grecs 4(1),
xiii-xiv. For the dating of Zosimus
to around 300 Ap, ibid. xv-xvii
For alchemical groups in the time
of Zosimus see Fowden, Egyptian
Hermes, 125-6, 173-4, 188,

& See 5 Ratié, La reowe du Lowvre

et des Musées de France 30 (1980),
219-21. She tentatively suggested
a fourth century date for the
object, noting also the connection
of alchemy with the Osirian mys-
teries in fourth century Egypt.
The Leiden and Stockholm al-
chemical ‘technical’ papyri from
Thebes were evidently produced
either at the end of the third cen-
tury or beginning of the fourth
century AD, see Fowden, Egyphian
Hermes, 169-70.

It is not known when Olymp-
iodorus lived. Some scholars
have identified him with the
fifth century historian by the
same name. He has also been
identified with the sixth century
Alexandrian Neoplatonist but
this now seems unlikely, see
Kingsley. Ancient Philosaphy,
60-1 with n.32. His writings
include references to Zosimus
and Maria the Jewess. Discussion
of Olympiodorus in | Lindsay,
The Origins of Alchemy in Graeco-
Reman Egypt. London 1970, 361f.
Lindsay identified him with the
fifth century historian.

10 Kingsley, Ancient Philosophy,

390 n.56. For the importance of
Dhu'l-Mun in the transmission of
alchemy, Kingsley, ibid. 388-90.
L Kikosy relegated the tradition
that Dhu’l-MNun learnt his knowl-
edge in the Akhmim temple to
the realm of fable, 'Das Ende des
Heidentums in Agypten’, in
P Nagel (ed), Graeco-Captica:
Griechen und Kopten im byzan-
tinischen ﬁgyp!en. Halle 1984, 76.
Whether Dhu'l-Nun's knowledge

came from an actual temple
in Akhmim, however, is not
really the point. What the tradi-
tion does is to link him with an
alchemical school at Akhmim
which clearly existed. Kingsley
refers to the connection between
Dhu'l-Nun and Ibn Suwaid, also
from Akhmim, who may have
been responsible for the Arabic
prototype of the Turba philoso-
phorum. Ibn Suwaid wrote a
work refuting accusations against
Dhu’l-Nun, Kingsley, op.cit,
389-90,

11 See | Ruska, Turba philosophorum:

Eint Beitrag zur Geschichte der
Alchemie. Berlin 1931,

12 For discussion of the Turba's

connection with Ibn Suwaid in
Akhmim see P Kingsley, JWCI 57
(1994), 9-13; Ancient Philosophy,
58-9. Alsp M Plessner, [sis 45
(1954), 331-8. Cf also | Ruska's
observations about the Egyptian
origins of the Turba. He dates it
to the end of the 10th or begin-
ning of the 11th century, Ruska,
Turba, 318-20. Ruska's remarks
about the early development of
Islamic alchemy in Egypt, espe-
cially his assertion that the Arabs
must have felt a total lack of
inner connection when they
encountered the 'senile’ products
of Egyptian culture, indicate
how closed the minds of scholars
have been to ancient Egyptian
culture and heritage. Ruska
believed the great developments
in Islamic alchemy occurred in
Persia, Turkba, 292. See also above
chapter 6, n.8 for scholarly em-
phasis on Persian influence in
Hermetic works.

13 For ninth and tenth century

Arab alchemists in Akhmim see
Kingsley, Ancient Philosophy, 59
with n.28, 388-90. He suggests
there was a continuous tradition
of alchemy in Akhmim from the



third and fourth centuries AD
(the time of Zosimus) down
into the early Islamic period. Cf
also Akhmim's importance in an
Islamic tradition about the three
Hermes. The first lived before the
flood in Upper Egypt and built
the temple, that is the mountain,
at Akhmim. The second lived
in Babylon and his pupil was
Pythagoras. The third lived after
the flood in the town of Misr and
wrote a book about alchemy, see
Vereno, Studien, 243-4. Vereno
was puzzled by the identification
of the temple at Akhmim with a
mountain, ibid. 243 n.259, But it
conforms with genuine ancient
Egyptian beliefs about sacred ori-
gins, for Egyptian temples were
said to come into being when
the ‘'mounds of the first time’
appeared, above chapter 1 n.16.

14 Ruska, Turba, 246. Ingolf Vereno

suggested the 180 days refers to
the period from the Winter sol-
stice to the Summer solstice
which, according to Plutarch, rep-
resented the time between the
death of Osiris to the birth of
Horus, Studien, 303-4.

15 Vereno, thid. 303-4. For a fruitful

white tree in ancient Egypt cf
Hathor's sycamore fig tree which
oozed a milky white liquid (see
chapter 2 p 26).

16 The 'wandering womb' in Greek

and Gnostic thought is discussed
by P Fredriksen, VigChr 33 (1979),
287-90, Also A A Barb, JWCI 16
(1953), 214 n.23 for references to
Graeco-Egyptian incantations
and amuletic texts for returning
the womb to its place.

17 See Roberts, Hathor Rising, 10-13.
Cf also the important Graeco-
Roman myth of the Goddess in the
Distance which was translated
into Greek (above chapter 19
n.30). The evidence suggests
there was also a whole tradition

about the Eye/wandering womb/
sun-disk in ancient Egypt.

18 Papyrus Ebers 94, 7-8; F Lexa, La
magie dans I'E’g}.rph* antigue 2. Paris
1925, 111(27).

19 The 17th century alchemist Mich-
ael Maier associated the 'woman
who flees' with the fleeing Atalanta
in Greek myth, as encapsulated in
the title of one of his works, see |
Godwin, Michael Maier's Alalanta
Fugiens: An Edition of the Emblems,
Fugues and Epigrams. Grand Rap-
ids 1989, 9. Several of Maier's
emblems in this work are taken
from the Turba, including the tree
of life beneath which the old
man is renewed, HME de Jong,
Michael Maier's Atalanta Fugiens:
Bronnen van een alchemistisch
Emblemenboek. Utrecht 1965,
117-21.

20 M Plessner, [sis 45 (1954), 333
associated the woman killing the
dragon with the Hindu myth.

21 Papyrus [umilhac 3,7-12; Vandier,
Le papyrus Jumilhac, 114, See
Aufrére, L'univers minéral 2, 658
for red pigments associated with
the dried blood of Seth and his
allies; and also with the blood of
Apophis ibid. 655,

22 Ruska, Turba, 247,

23 The illustrations in this chapter
are all from from the Harley
manuscript in the British Library
iMs Harley 3469). See also the
edition of | Godwin, Salomon
Trismosin's Splendor Solis. Intro-
duction and Commentary by
A McLean. Grand Rapids 1991,
with bibliography.

24 This description of Trismosin’s
travels is in Splendor Solis:
Alchemical Treatises of Solomon
Trismosin. Translation with ex-
planatory notes by [.K. London
1920, B7. Also Patai, Jewish Al-
chemists, 270, although Patai
omits the final sentence about
Trismosin's discovery of the

—

‘treasure of the Egyptians’.

25 Yates, Giordane Brunme, 21. Although

Frances Yates was enormously
sympathetic to the Hermetic tradi-
tion and did so much to set out its
enormous impact during the Ren-
aissance, she still could not bring
herself to believe that Hermetic
and alchemical texts might have
derived from ancient Egypt.

26 See Vereno, Studien, 302.
27 Book of the Dead chapters 109,

149, See also O Keel, Das Rechi
der Bilder gesehen zu werden:
Drei Fallstudien zur Methode der
Interpretation altorientalischer
Bilder. Freiburg and Gottingen
1992, 72-4 for further refer-
ences. Keel traces the two trees
motif through into the Roman
period.

28 For the demotic invocation see

F.LL.Griffith and H Thompson,
The Demotic Magical Papyrus
of London and Leiden. London
1904, 134-5 (XX1,2-3); H D Betz
(ed), The Greek Magical Papyri
in Translation including the De-
motic Spells. Chicago 1986, 229,
See also the commentary of
T DuQuesne, A Coptic Initiatory
lnvocation PGM IV 1-25. Thame
1991, 23(42) for a parallel Coptic
invocation. The Ptolemaic Book of
Traversing Eternity mentions a
previously unknown 'Festival of
recovering the head of Osiris’ on
the banks of Nedyt, Herbin, Par-
courir 'étermité, 61 (V,13), 314. A
priest associated with the recovery
of Osiris's head is also attested, see
Herbin, ibid. 228 (V1,22). For the
'headless' Osiris in a Greek magical
papyrus, Betz (ed), op.cit. 103.

29 See ] Berlandini, OMRQO 73

(1993), 41, pl 4. Berlandini also
discusses two New Kingdom
headless shabtis and other exam-
ples (ibid. 30, 40, pl 3), suggesting
they all relate to the Osirian de-
ceased’s power of regeneration
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(revirilisation), fbid. 33-5. This
interpretation also applies to the
‘headless’ man in Splendor Solis, for
his regeneration is the theme of the
next two illustrations,

30 See the discussion of D Meeks,

Archéo-Nil 1 (1991}, 6-11. The
importance of the Abydos symbaol
(pl 43} as a reliquary containing
Osiris’s head seems to be post-New
Kingdom, Meeks, ibid. 8 with n.24;
| Berlandini, OMRO 73 (1993), 31
n.33,

31 Berthelot, Alchimistes grees 3, 146

(Ill.x.). Berthelot attributes this
alchemical text to Zosimus, But cf
Mertens, Alchimistes grecs 401), LIll-
LIV who thinks the text may date to
a different epoch.

32 For bibliography and commen-

tary on Zosimus's vision see
Mertens, fbid. 35-42, 207-225. Also
C G Jung, Alchemical Studies.
Princeton 1967, 59-65; Fowden,
Egyptian Hermes, 120-1. Trismosin
refers to Zosimus as Rosinus in
his text. For this name as a cor-
ruption of Zosimus, see C G Jung,
Psychology and Alchemy. Paper-
back Edn. London 1980, 452 n.37,

33 A detailed discussion of the

images in the flasks is not possible
here. However, Trismosin's ac-
companying text is concerned
with the application of heat to
change the original nature of
different substances in order to
facilitate their union and the
creation of new beautiful forms.
In this difficult fiery process
bodies can be rendered incorpo-
real and incorporeal substances
can be made corporeal, as when a
soul is drawn into a body or a
human being is generated from
the spirit of the seed. This
mystery of mingling different
substances to create a living
vessel was also fundamental in
Egyptan alchemy, as described
by Maria the Jewess, see Patai,
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Jewish Alchemists, 67, In all likeli-
hood though its roots lie much
further back in the craft wisdom
of ancient Memphis, with its
concern for the Ba-body relation-
ship and the mysteries of creating
and animating statues.

34 1t is difficult to say when this de-

scent through the planets may
have been incorporated into the
Egyptian death and rebirth tradi-
tion, but perhaps already in the
early Roman era after Babylonian
planetary wisdom had been in-
troduced into Egypt in the late
Ptolemaic period. The order of
the planets in Splendor Solis is
‘Chaldean’ rather than the 'Egyp-
tian' order found in Plato. In
the Chaldean system, which be-
came standard from the second
century BC, the sun is located in
the middle of the seven planets,
whereas in the ‘Egyptian’ order
the position of the sun is between
Mercury and the moon, see Yates,
Giordano Bruno, 152. The mingling
of Egyptian death and rebirth
wisdom with planetary and as-
trological knowledge is evident in
a complex relief on the ceiling of
Petosiris's tomb in the Dakhlah
Oasis, dating to approximately
the second century AD or later,
] Osing et al, Denkmiiler der Ouase
Dachla aus dem Nachlass von Almed
Fakhry. Mainz 1982, pls 40-1,
with p 100, Four nude winged
goddesses support the celestial
sphere, in which the zodiacal
signs and planetary symbols are
shown, together with Egyptian
motifs including a winged scarab
beetle in the West and a figure of
Horus on the crocodiles. The
zodiacal sign of Cancer is located
in the southeast and Capricorn in
the north part of the ceiling.
According to Mithraic tradition,
and stated also by Porphyry,
these two zodiacal signs are the

gateways of descent and return,
through which a soul is born
into mortal existence (Cancer)
and then returns to the eternal
warld {Capricorn), see | Osing ¢
al, ibid. 100; K Raine, Blake and An-
tiquity. London 1979, 8, 14-15.
However, normally Capricorn is
the southern gate and Cancer the
northern one of descent and birth,
Their reversed locations here on
Petosiris’s ceiling would suggest
that these gates have been equated
with Egyptian ideas of birth and
death, for in Egyptian religion
South=East and birth, and North=
West and death. Also shown
outside the zodiacal band are
numerous birds, recalling the mi-
gratory birds mentioned in the
Egyptian Book of Nut, who come to
Egvpt from the outermost reaches
of the sky and fly as Ba-birds across
MNut's body in their journey of
death and rebirth (see chapter 9).

35 The notion of the soul ascending

and descending through seven
spheres, the 'fall to earth' and sub-
sequent return, occurs already in
the Egyptian Hermetic tract known
as the Poimandres, Copenhaver,
Hermetica, 1-7. Here man is given
the power of the seven governors
created by the demiurge, who en-
velop the sensory world with their
circles, He descends through these
spheres to unite with Nature and
take on a mortal body through the
power of sexual love. At the close
of the treatise he soars through
these spheres again, discarding all
evil and enters the glory of the
‘Ogdoadic’ nature. Garth Fowden
notes the parallels between the
Poimandres and Zosimus's visions,
Equptian Hermes, 122,

36 The seven flasks are illustrated

in | Godwin, Salomon Trismosin's
Splendor Solis, Introduction and
commentary by Adam McLean.
Grand Rapids 1991, 45-57.



37 Mertens, Alchimistes grees, 4(1), 43-
5. These seven steps of heat, which
Zosimus mounts after seeing the
cauldron of regeneration, are per-
haps comparable with the seven
flasks for the degrees of heat in
Splendor Salis.

3% Cf the lovely description of plants
and precious stones becoming
more radiant and beautiful
through fire in the Dialogue of the
Philosophers and Cleopatra, Berth-
elot, Alchimistes grecs 3, 282; A ]
Festugiére, Hermétisme et mystique
paienre, Paris 1967, 241-2.

3% The twenty-two illustrations reso-
nate with the twenty-two letters of
the Hebrew alphabet, which were
crucially important in Renaissance
Kabbalah, However, although this
kabbalistic influence is likely, it
should be noted that twenty-two
was also an important number
in Zosimus's visions. Initially,
he mounted fifteen steps when he
met the priest presiding over the
mysteries of dismemberment and
regeneration. Subsequently, he
mounted seven steps associated
with the actions of heat.

40 For the role of the Egyptian Maria
the Jewess in Hellenistic alchemy
spe Patai, Jewish Alchemists, 60-91.
See also Fowden, Egyplian Hernies,
36-7 for Jewish influence in Graeco-
Egyptian Hermetic texts.

1 For an English translation of
the Asclepins see Copenhaver,
Hermetica, 67-92. For the destitution
and subsequent restoration of
Egypt, ibid. 81-3.

The history of the debate is summ-
arized by Copenhaver, Hermetica,
xlv-lix. He pays tribute to Jean-
Pierre Mahé's important work
on the Nag Hammadi Hermetica

(]

41 For Zosimus's remarks see A-J
Festugiére, La révélation d Hermes
Trismégiste 1: Lastrologie et les
sciences occultes. Second edition.
Paris 1989, 276-7. For the mining of
minerals and metals as a royal pre-
rogative see also Aufrére, L'univers
minéral 1, 316-18.

42 There are many problems trac-
ing alchemical activity between
the decline of the Hellenistic era
and the rise of Islamic alchemy,
not least what happened to alche-
mists in Coptic Egypt. But, as
Raphael Patai pointed out with
reference to Jewish alchemists in
the same period, even though
there is little solid evidence, there
are indications that it must have
continued, fewish Alchemists, 95.
For a fragmentary alchemical
Coptic treatise, which must once
have belonged to a collection
of alchemical recipes dating to
a time when the Arabs were
already in Egypt, see L Stern, ZAS
23 (1885), 102-19,

43 Cf R Halleux, Les textes alchimiques.
Turnhout 1979, 65 for a tradition
transmitted by Morienus that the
first Arab alchemist was Khalid ibn
Yazid ibn Mu'awiva who received
his knowledge in Egypt between
675 and 700. This tradition has been
doubted, but Halleux remarks that
an early Arab alchemical connec-

tion with Egypt is not implausible.
For the survival of Egyptian reli-
gion in eighth century Coptic
magical texts mentioning Horus,
Isis, Amun and Thoth in their tradi-
tional roles, see L Kdkosy, 'Das
Ende des Heidentums in Agypten’
in P Nagel (ed), Graeco-Coplici:
Griechen und Koplen im byzait-
inischen Agupten. Halle 1984, 74.

44 For Arab knowledge of ancient
Egypt see below chapter 21 nn.13,
17. For Imhotep known to Arab
scholars of the tenth century as
both physician and alchemist see
Wildung, Egyptian Seinls, 76-8;
Imhotep und Amenhotep, 110-14.

45 Ruska, Turba, 207. For oral trans-
mission amongst the alchemists,
Ruska, ibid. 319-20. 5 Aufrére re-
fers to the importance of Upper
Egyptian towns like Akhmim,
Dendara, Coptos and Edfu in the
oral tradition. These towns had a
long connection with mining,
metallurgy and the mysteries of
transformation, L'umivers minédral
2, 803.

46 For Zosimus's alchemical 'sister’,
Theosebia, as a founder of secret
alchemical groups see Fowden,
Egyptian Hermes, 125, Some of the
modes of transmission into the
Waest are discussed by DuQuesne
in ‘Egypt's Image in the European
Enlightenment’, 32-51.

Notes to chapter 21 (pages 218-225)

which has influenced how the
Greek and later Hermetic treatises
are now perceived, especially
their connection with Egypt ibid,
xliv-v, lvi-vii. See also P Kingsley,
JWEI 56 (1993), 1-24 for the
Egyptian roots of the Hermetica,
Garth Fowden takes a more cau-
tious approach, Eguptian Hermes,
73-4, although he noted that

S ——

the Egyptian element must be
greater than has previously been
allowed. For the reluctance of
western scholars to acknowl-
edge Egypt's contribution to
Hermeticism see also E lversen,
Egyptian and Hermetic Doctrine
Copenhagen 1984, 26-5.

3 Scholars often distingoish be-
tween the 'philosophical’ Hermetic
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texts associated with Hermes Tris-
megistus and the 'technical’ treatises
dealing with alchemy, astrology
and natural history, even though
there are alchemical texts attributed
to Hermes. For the artificiality of
this distinction see B Vickers, Ambix
41(1) (1994), 45-7. The Egyptian al-
chemist Zosimus refers to Hermetic
texts, Fowden, Egyptian Hermes,
120-6.

A Erman, Die Aguypttsche Religion.
Berlin 1908, 182. Erman’s approach
obviously influenced scholars like |
Hammer Jensen who cited Erman
in rejecting the idea that alchemy
might originate in Egypt, Die dlteste
Alchymie, Copenhagen 1921, 3-5.
Fowden dismissed Daumas’ opin-
ion that alchemy originated in
ancient Egypt as ‘a rather optimistic
view of the evidence', Egyptian
Hermes, 67 n88. Similarly he made
light of the alchemists’ claim that
their learning came from Egypt,
ibid, 68, He described alchemy as a
‘creation of the Hellenistic and Ro-
man mind’, and clearly finds it
difficult to believe that alchemical
treatises reflect deep religious expe-
rience, ibid. 90,

Berthelot, Alchimistes grecs 1, 200-2;
M Berthelot, Les origines de
I"Alchimie. Paris 1885, 21-45. Berthe-
lot's scheme is also set out by Eliade,
Forge and the Crucible, 146.

Vereno, Studien, 327-31, 3379, 1t is
unfortunate that Sydney Aufrére in
his important work about Egyptian
metals, minerals and sacred beliefs
played down the ancient Egyptian
roots of alchemy, and insisted that
the Gnostics were responsible for
giving the early alchemical *science’
a higher aim, L'unfvers minéral 2,
804. Similarly, Peter Kingsley cited
Grosticism as the cruclal influence
on Zosimus and later Arab alche-
mists at Akhmim. He suggested
that mythological ideas about the
underworld, especially the idea of
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fire in the earth, derived ultimately
from Pythagorean and Orphic
sources which found their way to
Akhmim through the Gnostics,
Kingsley, Ancient Philosophy, 64-8.
Such an interpretation omits the
ways in which ancient Egyptian reli-
gion, including the long tradition
about the sun in the Diat/earth,
might have survived in Egypt itself
during later periods, see above
chapter 17 n.17, for the relevance of
ancient Egyptian religion in the in-
terpretation of Gnostic texts.

Cf the Late Period cult of the regen-
erative Osiris Hemag associated
with minerals and the wrapping of
the awakened god in precious
material and costly stones, Zecchi,
Osiris Hemag, 85-7, 79-81, 105-8,
116-17, 119-21.

Cf the following New Kingdom
titles of a priest who was 'Greatest
among the seers of Re at Thebes,
sem priest, supreme leader of crafts
of Ptah, superintendent of the
priests of all the gods and first priest
of Amun’, M Sandman Holmberg,
The God Ptah. Lund 1946, 226-7. For
the Memphite craft deities and their
links with death and divinization,
Aufrére, Lumivers mindral 2, 363-6.
As Terence DuCuesne notes the
connection between smithcraft and
the Egyptian priesthood has hardly
been investigated, ‘Egypt’s Image
in the European Enlightenment’, 35.
He cites the very early priestly title
of ‘iron arm of the Great House',
ibid, 35 n.15.

10 F Daumas, 'L'alchimie a-t-elle une

origine égyptienne? in Das rimisch-
byzantinische Agypten. Akten des
internationalen Symposions 26.-30.
Sepltember 1978 in Trier. Mainz
am Rhein 1983, 109-18. Daumas
challenged Berthelot's view that
the ancient Egyptian contrib-
ution to alchemy was purely
technical and that ‘philosophical’
speculations came later. He argued

that a 'theory’ of alchemy had ex-
isted from MNew Kingdom times.
For Garth Fowden's dismissal
of this view, above n.5. See also
T DuQuesne’'s discussion of al-
chemy as an ancient Egyptian
tradition, ‘Egypt’s Image in the
European Enlightenment’, 32-51.

11 P Derchain, CdE 65 (130)({1990),

219-42. For Derchain's comments
on the link with alchemy, ibid,
222-3, 232 Daumas also quoted a
passage from the Ramessid Harris
Papyrus, describing how copper
ingots brought from Atika were
placed beneath the Pharaoh's win-
dow. These had the ‘colour of gold
of the third quality’. As Daumas
observed, tinting copper to give
it the appearance of gold was
known to later alchemists, and
he suggested the Egyptians were
also familiar with this technique,
Daumas, op.cit. 116-17.

12 Cf Zosimus's remarks that Egyp-

tian metal-workers were forbidden
on royal orders to divulge their
secrets, above chapter 20 n.4l.

13 An Arab alchemical treatise, one of

the few known alchemical texts
specifically attributed to Hermes,
mentions Hermes of Dendara in a
dialogue between Hermes and
Osiris. It states that the text was
found beneath a statue of Artemis
in a crypt at Dendara. It also in-
cludes an accurate description of the
four faces of a statue in the temple,
oriented towards the four cardinal
directions. Whoever composed the
text possessed excellent knowledge
of the Dendara temple, with its
characteristic four faces of Hathor
{Artemis) at the top of the temple
columns, see Vereno, Studien, 160.
Vereno suggested the text was a
reworking of an older Greek com-
position written when the Dendara
cult was still in existence, ifid, 333-4.
However, such a Greek origin is by
No MEeans proven.



symbolic nature of the writings on
Egyptian temple stelae, see A-]
Festugitre, La révélation d'Hermes
Trismégiste 1: L'astrologie el les
sciences occultes. Second edition.
Paris 1989, 278(5). An earlier Egyp-
tian alchemist, Bolus of Mendes
affirmed that alchemy existed
in ancient Egypt, Berthelot, Alchim-
istes grecs 3, 57-8.

15 For the Arabic and Latin sources

of the Emerald Tablet see | Ruska,
Tabula Smaragding: Ein Beitrag zur
Geschichte der hermetischen Liter-
atur. Heidelberg 1926. For his
remarks on its Egyptian connec-
tion, fhid. 164. Also D Kahn,
Hermes Trismégiste: La Table
d'Emeraude et sa tradition alchim-
igue. Paris 1994, ix-xxvii. For a
summary of the scholarly debate
about the tablet's origin, Vereno,
Studien, 27-8.

16 The accounts of its discovery
vary. Some versions say it was
discovered by Alexander the
Great in the tomb of Hermes.
Others maintain it was Sarah,
the wife of Abraham, who took
the tablet from the hands of
the dead Hermes in a cave in
Hebron.

17 [brn Umail is one of the earliest

sources for information about the
ninth century Egyptian Sufi Dhu'l-
Nun, the ‘brother of Akhmim’,
who was strongly connected with
alchemy, see Kingsley, Ancient
Philosophy, 389, (also above chap-
ter 20 n.10 for Dhu’l Nun). Bruno
Stricker carefully traced the de-
tails of Ibn Umail's account back
to a statue of Imhotep in a temple
at Saqgara which must have been
visited by the Arab author on
two occasions, AcOr 19 (1943),
101-37, See also Wildung, Imhotep
und Amenhotep, 110-23. For the
identification of the statue
with Imhotep and Imhotep’s

importance for Arab alchemists,
Wildung, ibid. 113-14. Tbn Umail's
account of his visits forms the
preface to his alchemical treatise
The Silvery Water and the Starry
Earth, and its inclusion at the be-
ginning of his work suggests he
was linking himself with the
Egyptian alchemical tradition. In
the treatise itself he quotes from
the work of Maria the Jewess, for
whom our chief source is
Zosimus, see Patai, Jewish Alche-
mists, 68-9. Patai makes the point
that Ibn Umail seems to have
been in possesion of ‘books’ by
Maria that were unknown to
other alchemical authors,

18 J-P Mahé, Hermes en Haute-

Egupte 1: Les textes hermétiques de
Nag Hammadi et leurs paralléles
grecs ¢ latins. Quebec 1978, 33-5,
82-3, 126, Translation also in | M
Robinson (ed), The Nag Hammadi
Library in English. Paperback Edn.
San Francisco 1981, 296,

19 For Thoth as ‘three times great’

and the likely Egyptian origins
of the name Trismegistus, see
] Quaegebeur, 'Thot-Hermés, Le
dieu le plus grand!” in Hommages &
Frangois Daumas 2. Montpellier
1986, 525-44.

20 For evidence of a Hermetic cult

in Thoth's city of Hermopolis see
Fowden, Egyptian Hermes, 1753-6.
Hermes is shown holding his
snake-staff (the caduceus) in a
Roman period tomb painting at
Terenuthis in the Delta. He guides
an initiate {the tomb-owner?)
towards a niche containing scenes
of Anubis, as protector of the
necropolis, and the tomb-owner,
Isidora, seated at her banquet,
MeCleary, "Ancestor Cults at
Terenouthis’, 224, 231 (pl 23.2).
For the importance of ancestor
cults at this Graeco-Roman site,
ibid. 226. McCleary noted the
mingling of Egyptian and Greek

—

14 For Zosimus's remarks about the

imagery in the tomb scenes con-
cerning death and the afterlife,
and suggested it reflects ‘the tai-
loring of Egvptian mysteries for
the understanding and adherence
of forelgn initiates’ during the
second century AD, ibid, 229,

21 For a commentary on this

engraving sec also the cata-
logue for an exhibition in
the Bibliotheca Philosophica
Hermetica Amsterdam, The 5i-
lent Language: The Symbols of
Hermetic Philosophy. Amster-
dam 1994, 42-3(No 19). For the
"three worlds' in Renaissance
Kabbalah and Hermeticism,
Yates, Giordano Bruno, 121-2.

22 1 am indebted to Francis Glad-

stone for pointing out the skull's
significance here.

23 For the importance of Casau-

bon's dating of Hermetic texts,
and his role in establishing
a time framework for modern
scholarship see Yates, Giordano
Brunp, 398-431; Copenhaver,
Hermetica, 1. Casaubon proposed
that they were composed partly
from the writings of Plato and
the Platonists and partly from
Christian sacred texts. For
Yates this 'death of the Hermes
Trismegistus of the Renaissance’
released seventeenth century
thinkers from magic, although
she went on to say that scholars
have still not reached agree-
ment about how much genuine
Egvptian teachings the texts in
fact contain (ibid. 431).

24 It is not known when the Asc-

lepius was composed, nor which
historical events might have
prompted the writer to lament
about Egypt's demise, see Fowden,
Egyptian Hermes, 38-44; Copen-
haver, Hermetica, 238-40. Fowden
rejected the idea that it refers
to Christian persecution of the
ancient Egyptian cults.
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Sources of the illustrations

1 Statuette of Akhenaten and Nefertiti,
Louvre E 15593—0 photo RMN

2 Hathor and Nefertar—photo AMR

3 Isis shaking her sistrum before Amun-

Re—photo AME

Relief of Haremhab at Saggara—photo

AMR

Wiew of Memphis—photo AMR

Ramesses Il before Ptah—photo AMR

Relief of musicians, Cairo JE 4872—photo

Lehrert and Landrock

Statue of Mervt, Leiden Museum

[nv.AST2—photo AMR

9 Ostracon of craftsmen worshipping
Ptah—after | Ruffle, Heritage of the
Pharuohs: An Introduction te Egyptian
Archaglogy. Oxford 1977, 173 (illustration
131), Old Kingdom metal- workers—after
P Duell ef of, The Mastabe of Mereruka 1.
Chicagn 1938, pl 30, Scenes from the
tomb of Rekhmire—after N de G Davies,
The Tomb of Rekh-nei-Re” at Thebes 2, New
York 1943, pl 53 (lentherworkers), pl 54
(beadmaking), pl 55 (carpenters),
pl 60 (sculptors)

10 Relief of Ptah—phata AMR

11 Pectoral of Sekhmet, Tutankhamun and
Ptah, Carter Handlist no 267g—photo
AMR

12 Tutankhamun's silver trumpet, Carter
Handlist no 175—photo Griffith Institute,
Onwford

13 Weighing of the heart BM EA 10470—
photo Gerald Eedle

14 Re-Harakhti with bull and seven cows BM
EA 10470—photo AMR

15 Statue of Sekhmwt—photo AMR

16 Ramesses II suckled by four Hathors—
after A Mariette, Abydos, description des
fouitles exécutdes sur 'emplocement de
cetle ville 1. Paris 1869, pl 25

17 Sekhmet and Seti [—photo Lehnert and
Landrock

18 Relief of weeping cow on Kawit's sar-
cophagus, Cairo JE 47397 —photo AME

19 Plah and Senwosret |, Cairo JE 36809—
photo Lehnert and Landrock

20 Sycamore fig tree goddess— after N de G
Davies, Sewent  Private Tombs al Karmak,
London 1948, pl 29

21 Head of Hathor at Memphis—photo AMR

22 Statue of Osiris, BM EA 51092—photo
courtesy of the British Museum, London

23 Asety  burning  incense,  Cairo
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SREVIL0239—photo AME
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24 Osiris in the necropolis mound—after F
Guilmant, Le tombenu de Ramsés [X. Cairo
1907, pl 77

25 lIsis conceives Horus—photo AME

26 Union of Osiris and Re—photo AMR

27 Fifth hour of the Amdual—photo Gerald
Eedie

28 Grain sprouting from Csirs, Fitewilliam
Museum, Cambridge E.1.1822—photo
Gerald Eedle

2% Shabaka Stone, BM EA 498—photo AMR

30 Hunefer worships the two cobra god-
desses, BM EA 9901 —photo Gerald Eedle

31 Vignette of Dfed-pillar in a boat—photo
Uni-Dia slide (Mo 38%0)

32 lsis nurses Seti |—photo Lehnert and
Landrock

33 Glorification of Osiris as Djed-pillar—
photo Uni-Dia slide (Ne 39410)

M Sprouting Owsiris, Carter Handlist no
288a—photo Griffith Institute, Oxford

35 Relief of Eye holding flames—photo cour-
tesy of the Institut frangais d"Archéologie
orientale, Cairo

36 View of Abydos—photo AMR

37 View of Seti I's temple at Abydos—photo
AMER

35 Plan of Setl I's temple—after Calverley,
Tenple of King Sethes 1, pl 1A

39 Seti | burning incense—gphoto AMR

40 Seti | offers to Hathor as Br-bird—photo
AME

41 Scenes of Isis, Osiris and Horus—after
Calverley, Temple of King Sethos 4, pl 33A

42 Vignette of Ba-bird fAying towards the
shadow, Cairo SR VIL 10255—photo AMR

43 Ramesses | offering to the Osiris symbal,
MMA 11.155.38—photo courtesy of the
Metropalitan Museum of Art, New York

44 Lions of yesterday and tomorrow, sar-
cophagus of Khonsu, Cairo JE
27302—photo AMR

45 Sun-disk with ram's head and scarab—
photo Gerald Eedle

46 Isis shaking her sistrum—photo © Roger
Wood /CORBIS

47 View through inner Osiris shrine at
Abydos—phato F Gladstone

48 Horus purifies Seti I—photo AMR

49 Wepwawet offers insignia to Seti I—photo
AME

50 Thoth gives life to Seti [—photo AMR

51 Isis and fromulef priest in Seti 1's cult—
photo AMR

52 Detail of naos sistrum held by Isis—photo
1 Roger Wood /CORBIS

53 Thoth calls Seti | to his food offerings—
photo AME

54 Inmutef priest and Seti l—photo AMR

55 Osiris gives life to Seti I—photo AMR

56 Sefi | and Ramesses before the king list—
photo AME

57 Plan of the Abydos temple inner rooms—
adapted by F Gladstone from Calverley,
Temple of King Sethis 1, pl 1A

58 View through Seti I's temple at Abydos—
photo AMRE

59 View in Amun-Re’s shrine—photo Uni-
Dia slide (Mo 30231)

6l Seti draws back the shrine’s bolt—after
Calverley, Temple of King Sethos 1, pl 26

61 Ramesses IIl cleansing the shrine—after
Medinet Habu 4: Festival Scenes of Ramses
M. Chicago 1940, pl 242D

62 Horus emerging from the body of Osiris—
adapted by F Gladstone from Homung,
Valley of the Kings, 116

63 Heavenly flight of a Ba-bird portrayed on
Leiden Museum sarcophagus L9
(=Inv.AM3), after Stricker, Geboarte tan
Horus 1, 22 (fig 3)

64-65 Tutankhamun's cartouche-shaped box,
Carter Handlist no 240—photo Griffith In-
stitute, Oxford

66 Setl 1 offers to himself seated with
Osiris—after A el-Sawi, MDAIK 43
(1986), 226 (fig 1)

67 Relief of Osorkon T—after E Naville, The
Festival-Hall of Osorkor I1. in the Great Tem-
ple of Bubastis (1887-1889). London 1892,
pl 11(6)

68 Vignette of four torch-bearers, BM EA
1477 —photo AMR

69 Relief of Eye holding flames—see plate 35

70 Vignette of Hathor, Taweret and Sokar,
BM EA 10470—photo Gerald Eedle

71 Celestial name of Ramesses [Il—after
E Hormnung, Eranes 50 (1981), 467 (fig 16)

72 Amenhotep | and Ahmose-Nefertari—
photo Uni-Dhia slide (Mo 38941)

73 Map of the three realms—graphics
F Gladstone

74 Goddess mising the sun—photo AMR

75 Relief of Nut—from Homung, Valley of the
Kings, 83 (45)

76 Plan of the Osireion and main temple at
Abydos—graphics F Gladstone

77 Detailed plan of the Osirelon—adapted by
F Gladstone from Frankfort of al, Cemebaplt
pl2

78 Mut swallowing the sun—photo courtesy
of the Egypt Exploration Society, London




™% View of the Osireion—photo courtesy of
Robert Morkot

&1 Nut as sow, BM EA 11976—photo AMR

1 Sculpted figure of Nut on Psusennes I's
sarcophagus lid, Cairo JE 87287 —photo
Gerald Eedle

2 Nut portrayed on Ankhnesneferibre’s sar-
cophagus, BM EA 32—photo courtesy of
the British Museum, London

%3 Seti I's version of the Book of MNight—
adapted by F Gladstone from Roulin, LdN
2 pls 135659

&4 Book of Night in Ramesses VI's tomb—
adapted by F Gladstone from A Piankoff
and N Rambova, Tomb of Ramiegses VI
Plates. New York 1954, pls 192-6, £ 1954 by
Bollingen Foundation. Reproduced by
permission of Princeton University Press,

=5 Side view of Nut from plate 81

5 Introductory tableaw Lo the Book of Night—
after | Assmann, Das Grab der Mutirdis.
Mainz 1977, 16 (fig 41)

=7 Detail of the Inert Ones—adapted by F
Gladstone from Roulin, LdN 2, pl 1

55-89 Book of Night's second hour—after
Roulin, L4N 2, pl 1

991 Book af Night's third hour—after Roulin,
LiNZ, pl 3

92 Mehet-Weret and Horus, sarcophagus of
Sennadjem, Cairo JE 27301—photo AMR

9395 Book of Night's fourth hour—after
Foulin, LdN 2, pl 5

S0 Detail from the Book of Night's fifth hour—
adapted by F Gladstone from Roulin, LdN
2, pl6

97 Alabaster vase from Tutankhamun's
tomb, Carter Handlist no &0—photo
Griffith Institute, Oxford

9899 Baok of Night's fifth hour—after Roulin,
LiN 2, pl 6

100 Stela of Takha, Museo Archeologico di
Firenze, inv no 2591—photo courtesy of
the Soprintendenza Archeologica per la
Toscana-Firenze

101-103 Details fram the Beok of Night's fifth
and sixth night hours—adapted by F
Gladstone from Roulin, LdN 2, pls 68

104-105 Book of Night's sixth hour—after
Roulin, LdN 2, pl B

106 Book of the Earth scene of procreation—
detail from Horming, Valley of the Kings,
85(53)

107 Regeneration in Ptah-Sokar's realm—af-
ter F Guilmant, Le towbenr de Rarmsés 1X.
Cairo 1907, pl 63

108 Mummiform figures of Osiris—photo
AME

109 Hathor as fiery womb goddess—drawing
by Mrs Marion Cox after Piankoff, Tomb of
Ramesses Vi Texts, 366, fig 118

110 Vignette of Atum in his disk, BM EA
10470—phato AMR

111{a) Smelting metal associated with sun-
rise—adapted from N de G Davies, The
Tomb of Puyemré al Thebes 1, New York
1922, pl 23

111k} Smelting metal—after N de G
Davies, The Tomb of Rekd-mi-Re” af Thebes 2.
New York 1943, pl 52

112 Old Kingdom metal-working scene—
photo courtesy of the German Institute of
Archacology, Cairo

113 Fecundity figures binding plants—photo
AMER

114-115 Scenes from the Book of Nigh!'s sev-
enth hour from Roulin, LdN 2, pl 9

116 Vignette of regeneration, BM EA 10478—
photo AMR

117 Vignette of Sokar’s boat, BM EA 10470—
phote courtesy of the British Museum,
London

118-119 Details from the Book of Night's eighth
hour—adapted by F Gladstone from
Roulin, LdN 2, pl 12

120 Baok of Night's eighth and ninth hours—
adapted by F Gladstone from Piankoff,
Tl of Ramesses VI Plafes, pls 194-5

121 The justified ones in the ninth night
hour—after Piankoff, Tomb of Ramesses VI
Texts, 421 (fig 136)

122 Vignette of Taameniu holding her heart,
BM EA 10086—photo courtesy of the Brit-
ish Museum, London

123 Detail from the Book of Night's twelfth
hour—from Homung, Valley of the Kings,
1016700

124 Vignette of Taameniu holding a papyrus
scroll, BM EA 10086—photo courtesy of the
British Museum, London

125 Book of Wight's tenth and eleventh hours—
from Piankoff, Tonth of Rimesses VI Plates,
pl 195

126 Aset adoring her cartouche, BM EA
1742—photo courtesy of the British Mu-
seum, Lomdon

127 Detail of a crocodile god—from Homung,
Valley of the Kings, 101(70)

128 Book of Night's twelfth hour—from
Piankofi, Tomb of Ramesses V1 Plates, pl 196

129 Scarab on a patter's wheel in the twelfth
hour—adapted by F Gladstone from
Roulin, LdN 2, pl 20

130-131 Twelfth hour scenes—from Hormung,
Vallew of the Kings, 101(70)

132 Pectoral of Ptahemheb, BM EA 7865—
photo courtesy of the British Museum,
London

133 Vignette of Astweret holding her heart,
B EA 10039—photo AMR

13 Vignette of Mehet-Weret and Eye of
Horus, BM EA 1047 0—photo Gerald Eedle

e

135 Henuttawy holding Hathor's symbols—
photo Lehnert and Landrock

136 View in Nefertari's tomb—photo AME

137 Book of Night scene on Djedhor’s sarcopha-
gus, Louvre DE—D photo-RMN

138 Vignette of Nakht worshipping Hathor,
BM EA 1047 1—photo AMER

139 Ostracon with sketch of Hathor and sun
child, Cairo CG 25074—drawing by Mrs
Marion Cox after A Piankoff, Egyptian Reli-
ey 2 (1934), 104

140-142 Scenes from the sun's birth in the
Books of Day omd Night—details from a
photo in Natiomal Geagrapinic 194{3)(1998),
30-1 © Kenneth Garrett

143 Scene of Shu raising Mut—from Frankfort
el af, Cenotaph 2, pl 81

144 Vignette of Hathor at the western moun-
tain's entrance, BM EA 10007 —photo
Gerald Eedle

145 Vignette of Anhai praising the sun’s
birth, BM EA 10472—photo Gerald Eedle

146 Vignette of swallow on a mound, Cairo
S.RVIL10255—photo AMRE

147 Relief of Thoth holding his snake-staff—
photo AMR

148 Detail from plate 137

149 Statue of Amenirdis 1, Cairo CG 565—
photo Uni-Dia slide (No 33001)

150 Relief of goddess giving birth, Cairo
Inv 40627 —photo AMR

151 View of Hathor's temple at Deir el-Me-
dina—photo AMR

152 View in the interior of the Deir el-Medina
temple—photo AMR

153 View of the Step Pyramid, Saggara—
photo AMR

154 Vignetie of Horus and Thoth purifying
Heruben, Cairo S.R.VIL10256—pholo
AMR

155-166 Splendor Solis of Salomon Trismosin,
Hartey Mamuscript 3H469—photos by per-
mission of the British Library, London

167 Relief of Thoth leading Inherkau before
Osiris—photo Uni-Dia slide (No 39548)

168 Relief of Thoth and Seti I—photo Uni-Dia
slide (Mo 35775)

169 Alchemical engraving of the three
worlds—after | Fabricius, Alchenmy The Me-
dieval Alchemists and their Royal Arf.
Wellingborough 1989, 82 (fig 139)

170 Vignette of Henuttawy and baboon wor-
shipping the solar Eye, BM EA
1001 8—phota AMR

Title page (p i}—scarab detail from pl 132
Concordance tables on pages 90=1, 176-7
are by Francis Gladstone. Lay-out of the
Splendor Solis illustrations on pages 204-5

by Francis Gladstone—photos by permission
of the British Library, London.
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