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INTRODUCTION

K. A. Kitchen in his article, Aspects of Ramesside Egypt, commented that “we do not always learn
all that is possible from familiar features of well-known periods, because we have not examined them
closely enough.”: This certainly has been the case with the Osireion. Ever since its discovery by the
Egypt Exploration Society in the 1901-1902 season at Abydos and its final publication by them in
1933, there has been much speculation as to the function of the subterranean Osireion, without benefit
of a detailed analysis of that complex. Some have suggested it to be the tomb of Osiris, others consider
it to be a cenotaph or false tomb of Seti I. Assmann also raised the possibility of its use for priestly
initiations into the mysteries of the netherworld.. Interestingly, Murray in 1903, with only a small part
of the Osireion having been excavated at the time, favored the hypothesis that it was a building for the
special worship of Osiris and the celebration of the Mysteries.s But it wasn't until 2002 at a conference
on Egyptian temples, that von Lieven presented a convincing case that it is in fact a temple. 4

Without the benefit of the close examination Kitchen advocated, it is easy to see how this
confusion arose and still exists. For example, Assmann writes of the function of tombs. “The Egyptian
tomb — not just the royal tomb but the tomb in general — served two functions that were diametrically
opposite and mutually exclusive: 'mystery' and 'memory'. On the one hand, the tomb served as a
visible sign intended to keep the recollection of the deceased alive in the memory of posterity. This
function of the tomb required visibility and openness. On the other hand, the tomb was supposed to
shelter the mummy and, to the extent possible, to keep it safe from any profaning touch. It was
supposed to be a hidden, inaccessible place where the deceased was protected forever. Thus, the
typical monumental Egyptian tomb contained accessible rooms but also shafts that led more or less

1 K. Kitchen, “Aspects of Ramesside Egypt” in W. Reineke (ed.), Acts of the 1* International Congress of Egyptology (1979), 383.

2 J. Assmann, Death and Salvation in Ancient Egypt (2005), 206. No doubt as a secondary use. If this were the case for the Osireion, it
would surely have been restricted to the Entrance Passage where the graffiti is found.

3 M. Murray, The Osireion at Abydos (1904), 3.

4 A.von Lieven, “Bemerkungen zum Dekorationsprogramm des Osireion in Abydos” in B. Haring, A, Klug (eds.), 6. Agyptologlische
Tempeltagung Funktion und Gebrauch altagyptischer Tempelraume (2007), 167-186.
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deeply down into the rock bed, to a sarcophagus chamber that was walled up after the burial. In most
cases, the shaft was filled up as well so as to shut off the sarcophagus chamber all the more effectively.
In this architectonic attempt to create a mysterious, inaccessible, protective space for the mummy, we
can perceive the tangible expression of the image of death as mystery. Embalmed and mummified, the
deceased vanished from the profane world of the living and entered the mystery of the netherworld.
Architectonically realized by the sarcophagus chamber of the monumental tomb, this mystery had two
aspects: the solar aspect of renewal and the Osirian aspect of protection, of absolute hiddenness. Let us
first consider the solar aspect of renewal. As noted, it determined the decoration of the royal tombs of
the New Kingdom, in which the antagonistic double function of the tomb — mystery and memory —
emerges far more clearly than in the tombs of officials. In the case of the royal burials, the two
functions are strictly separated, and each is realized in a special structure. The cult and memorial
function was realized in the form of a mortuary temple, or 'mansion of millions of years', which was
constructed visibly and on as monumental a scale as possible at the edge of the cultivation. The
mystery function was assured by a rock cut tomb in the Valley of the Kings, a tomb hermetically
sealed, rigorously guarded, and located in as hidden a place as possible. If we wish to understand the
Egyptian concept of mystery, we need only consider the royal tombs and their decoration. This
decoration is devoted almost exclusively to a single theme: the nocturnal journey of the sun through the
netherworld... Here we are witness to a tremendous mystery... the renewal of the sun god in death, in
the depths of the netherworld at midnight, was indeed the most mysterious thing known to Egyptian
religion. The concept of regeneration was enormously widespread in Egypt... But all the texts and
representations that deal with it in detail are associated with mystery and secrecy: as noted, in the New
Kingdom, they occur almost exclusively in royal tombs.” s

On the surface, Assmann's description would certainly seem to aptly describe Seti's Abydene
temple, a 'mansion of millions of years', and behind it the hidden subterranean Osireion, decorated with
an encyclopedic array of underworld books, as the royal tomb/cenotaph of Osiris Seti or as O'Connor
likes to phrase it “Seti-as-Osiris”. s Except that Osiris already had a tomb at Abydos in Peker.
“According to Dreyer, all the tombs [first dynasty tombs at Umm el-Qaab] were excavated in the
Middle Kingdom in the search for Osiris' tomb”. ; The largest of the first dynasty tombs, that of king
Djer, was considered to be Osiris' tomb at least since the Middle Kingdom. The annual procession to
his tomb at the culmination of the Osiris Mysteries continued on to the end of the 31* Dynasty. Given
the scope and importance of Seti's state sponsored program of whm mswt to restore maat after the
Amarna Hersey, s it seems improbable that this centuries old popular tradition of the annual procession
on the night of 30 Khoiak from the metropolitan temple of Osiris at Kom el Sultan out to the desert

5 J. Assmann, Death and Salvation in Ancient Egypt (2005), 187-188.
6 D. O'Connor, Abydos Egypt's First Pharaohs and the Cult of Osiris (2009), 51.
7 1Ibid., 148.

8 See below 1.2, Restoration, Renewal, and Renaissance (whm mswt): The Counter-Reformation.
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tomb of Djer/Osiris in Umm el-Qaab and the triumphant return would have been superseded by Seti,
strongly suggesting that the Osireion served another purpose and as will be shown a very

important one at that. Furthermore in passing, it should be noted that the Osireion bears little
resemblance to the tomb of Djer/Osiris, other than both were originally subterranean structures. s

Von Lieven's insightful analysis is a major advance in the understanding of the function of the
Osireion. Contrary to Frankfort, 1o she has argued persuasively that the complex is not a cenotaph for
Seti I, but a temple for Osiris where rituals were to have been performed on the god's behalf. . More
precisely, I suggest that it was built by Seti as part of his program of whm mswt to re-establish the
abode of Osiris, abolished by Akhenaten, thus explaining its form as a subterranean architectural
rendition of the duat itself, the realm of Osiris Khentiamenti, Ruler of the West. > Built on the same
axis as Seti's Mansion of Millions of Years, 13 it was from the beginning to have been an integral part of
this complex. The ancient name for the Osireion, “Benefical [3/] is Menmaatre for Osiris”, 1« points to
its purpose... “as Friedman has shown. It [3/] is used to describe actions taken by the king on behalf of
the gods, especially the provision of cult offerings and the production of monuments of all kinds.” 15
Two graffiti from the 21* and 22™ Dynasties in the Entrance Passage provide further insights as to how
the ancient Egyptians perceived this unique structure: (Plate 52)

13 §t3y n dwst n nsw Mn-m3t-R°¢
'the mysterious/hidden place of the duat of king Menmaatre'

jnd hr.k 3st m pr-ms(w)t
'Hail to you! Isis in the birth house..." 16

The duat and the birth house of Isis accurately describe the Osireion's function, as will be shown.

A close examination and analysis of the Underworld Books and their interaction with the chapters
from the Book of the Dead in the Osireion show not only that they constitute three distinct ritual cycles
to be enacted at different times throughout the year, but also that the king, the living Horus, as chief

9 See 2.2, Subterranean Structure — A Truly Fascinating Place.
10 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 23-31.

11 A. von Lieven, “Bemerkungen zum Dekorationsprogramm des Osireion in Abydos” in B. Haring, A, Klug (eds.), 6. Agyptologlische
Tempeltagung Funktion und Gebrauch altagyptischer Tempelraume (2007), 167-186.

12 See below 1.4, The Realm of Osiris Re-Created.

13 P. Brand, The Monuments of Seti I: Epigraphic, Historical, and Art Historical Analysis (2000), 155.
14 1Ibid., 175.

15 1Ibid., 384.

16 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 88-89, plates LXXXVIIIL, XCIL
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ritualist is prominently depicted performing these rites. This differs from the royal tombs in the Valley
of the Kings, which served a somewhat different function than that of the Osireion. There the deceased
king is in the main depicted as the recipient and beneficiary of the offerings and the rituals, in contrast
to the Osireion, where the living king is everywhere depicted performing the rituals for the benefit of
the gods. The royal tomb, in essence, is as Assmann noted a place to house, conceal and protect the
transfigured mummified king as Osiris and for his participation in the netherworld mysteries. In the
Osireion this is also vitally important, but not its main function. It housed the birth house of Isis, the
Central Hall, which is unique to the Osireion. It is this feature that distinguishes it from the royal
tombs. The rejuvenation of Osiris, the deceased king, was crucial but here so that Isis could conceive
Horus, which was to have been the main event of the third ritual cycle. With Horus' conception so too
was divine kingship conceived, marking the beginning of dynastic rule in Egypt and, equally important,
the legitimate means for the transfer of royal power, which had been abandoned by the heretic
Akhenaten. As will be clearly demonstrated, this subterranean structure is, in fact, an elaborate cult
center for Osiris focusing on his vital role in the nightly rejuvenation of the sun god, the monthly
regeneration of the moon, and the conception of divine kingship both in dz-time on the first occasion
and in nhh-time with its periodic requirement for renewal to reaffirm its legitimacy. » The Osireion
contains an enormous wealth of information and provides a unique insight into the ancient Egyptian
worldview, circa 1300 BC at the beginning of the Nineteenth Dynasty, following the Amarna Heresy.

In the vast subterranean part of the Osireion complex, much of the decoration still remains and has
been published by the Egypt Exploration Society (EES) in 1904 and 1933. s In addition, their
extensive collection of EES negatives and notebooks documenting the excavation of the Osireion,
though no longer quite complete, supplement their publications and are available for inspection at their
office in London. s With the existing traces of texts recorded, a significant portion can also be reliably
restored. Still a sizable amount of the decoration has regrettably vanished over time. However, it
should be stressed here because it is key, that enough remains so that all three ritual cycles can be
clearly identified as well as verified with what still exists, which in my opinion is critical to the validity
of this study. Furthermore, with my discovery that the decoration program of the Osireion served as
the template for the tomb of Ramesses VI, most of the missing material particularly from the quarried
ceilings can now be plausibly restored.. This recognition allowed for a more comprehensive analysis

17 On the continuous need for the institution of kingship and individual holders of this office for reaffirmation to insure its continual
legitimation, an issue of special significance to Seti I and his fledgling Nineteenth Dynasty see: J. Baines, “Kingship, Definition of
Culture, and Legitimation” in D. O'Connor, D. Silverman, Ancient Egyptian Kingship (1995), 3-35 and 1.3, Legitimacy in the Eyes of
Gods and Men: The Early Nineteenth Dynasty and the Right to Rule.

18 M. Murray, The Osireion at Abydos (1904) and H. Frankfort, The Cenotaph of Seti I at Abydos (1933).
19 A special note of gratitude to Dr. Chris Naunton, the former Director of the Egypt Exploration Society, who made copies of the
Society's collection of negatives available to me and to my colleague Dr. Sarah Symons who was kind enough while in London to review

all the available material, assemble it, and download it to me.

20 See below Appendix A: The Osireion as the Template for the Decoration Program of the Tomb of Ramesses VI (KV 9).
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of and confidence in the proposed reconstruction of the missing decoration in the Osireion. However,
for those who think it preferable to exclude reconstructions and all discussion of a speculative nature
from the commentaries, as did my friend and respected colleague Harold Hays, you need only to skip
those portions of my commentaries. . The recorded material, as has already been noted, is more than
sufficient to allow for an accurate determination of the three ritual cycles. It will also become clear
from the analysis presented below that the reconstructions do serve to enhance and enrich a deeper
understanding of those ritual cycles and the function of the Osireion.

“Celebration of the multitude of possible interconnections between [ritual] episodes seems to have
been important in the ancient Egyptian approach to presenting ritual scenes, particularly in architectural
settings (as opposed to presentations on papyrus). As Kemp pointed out, the problem becomes that
once one starts thinking about what associations might have been relevant to the Egyptians ... it is hard
to know when to stop'. Matters are further complicated by the possibility of different allusions and
emphasis in different genres, times, and regions. Despite these problems, the study of ancient Egyptian
culture requires recognition of a multitude of possible interconnections and cautious application of the
principle in the analysis of all types of material. For example,... Baines observed that in hymns the
Egyptians used '... a stock of known attributes and qualities that can be arranged in ever-varying
ways."”” 2 It seems to me that this approach captures the essence and was fully in keeping with the
ancient Egyptian concept of creation as an ever expanding unfolding of possibilities and
manifestations. Closely related is the ancient Egyptian use of wordplay. “Wordplay occurs
everywhere that cultic acts are accompanied by recitation — or, more precisely put, where speech is
interwoven with cultic acts, as long as a transformation of the rite by a distant sphere of meaning
emanating from the divine realm was spoken of. The wealth of wordplays demonstrates how those
who composed spells for the cult worked self-consciously with language — with substance (sound) and
with form (phonemic structure) of expression — to bring the cultic and the divine spheres into a
relationship with one another. They testify to a belief in the possibilities of language, a consciousness
of language that is foreign to us, for we have come to understand the conventional nature of the signs
of language. We speak of 'plays' on words because we experience such a use of language, which
undermines the conventionality of signs in a cunning and usually amusing manner, as playful. In
Egypt, however, wordplay was regarded as a highly serious and controlled use of language, for
language was understood to be a dimension of divine presence.” »; “Homophonic jeux de mots place the
cult act on several levels of meaning, and an appreciation of this very Egyptian mode of thought allows
us to comprehend more completely the full semantic range of any one ritual and to admire the unique
flavor of Egyptian religion.” .« This associative type of thinking on the part of the ancient Egyptians,

21 M. Smith, On the Primaeval Ocean (2002), 11-12. In the cosmology texts studied here, he also advocated the use of this approach.

22 K. Eaton, Ancient Egyptian Temple Ritual Performance, Pattern, and Practice (2013), 31.
23 J. Assmann, The Search for God in Ancient Egypt (2001), 87.
24 E. Walker, Aspects of the Primaeval Nature of Egyptian Kingship: Pharach as Atum (1991), 201. For an updated detailed treatment

of wordplay see now: Y. Barbash, “Wordplay's Place in Mortuary Liturgies. Scribal devices in Papyrus W551” in B. Backes, J. Dieleman
(eds.), Liturgical Texts for Osiris and the Deceased in Late Period and Greco-Roman Egypt (2015), 203-216.
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where “words with similar sounds had an underlying connection even if such connections were not
immediately apparent”, »s as well as the other forms of wordplay is widely recognized today by
Egyptologists. Surprisingly, a similar such use of number symbolism by the Egyptians is less well
recognized. Where it is accepted, it is generally attributed to the much later western influence during
the Graeco-Roman period. As a sidebar to this study, but of some importance it will be demonstrated,
that at least in the case of the Osireion and Seti's Mansion of Millions of Years, number symbolism was
already extensively in use during the early Nineteenth Dynasty. Wilkinson points out that: “Just as
verbal and 'visual' puns were felt to reflect an important aspect of reality, the relationship between
abstract numbers found in myth and in nature were also seen as meaningful patterns reflecting divine
planning and cosmic harmony... 'Accurate computation is the gateway to knowledge of all things and
of dark mysteries' Bremner-Rhind Papyrus [305 BC, early Ptolemaic period].” » Interestingly in Gods
and Men in Ancient Egypt 3000 BCE to 395 CE, the authors provide a critical insight on the value of
number symbolism. “Among all the classifications we have been able to evoke, we discern one mode
of conceptual apprehension that played a major role in the organization of divine configurations. This
mode was numerical thinking, which enabled the identification of notions such as unity, difference, and
plurality with numbers and the introduction of a system of classification that was simple, but which
allowed for complex thematic variations. In other cultures, such a relationship has been expressed with
other modalities, as in the Cabala, which bases the interpretation of texts on the numerical value of the
letters of the Hebrew alphabet... Numbers enabled the Egyptians to organize divine configurations
according to a simple system that gave rise to a multiplicity of subtle combinations...” - But then the
authors, if I understand them correctly from Lorton's English translation, seem to miss the crucial point
when they add the dismissive comment: “and we must wonder whether they were not born of purely
speculative games with numbers.”, 2s which as will be demonstrated could not be further off the mark.
Far too often number symbolism has been simply ignored or dismissed as coincidental or accidental,
but I have found it generally to be a useful additional tool to help penetrate and identify some of the
underlying meanings encoded in the Underworld Books and even the complex chapters used from the
Book of the Dead. From the numerous examples that I have included in this study, it would appear that
the ancient Egyptians used number symbolism as an organizing principle, both for the structure of a
text or group of texts and to articulate the meaning behind some of the many obscure groupings of
divinities within a composition. 2

25 K. Eaton, “A "Mortuary Liturgy' from the Book of the Dead” JARCE 42 (2005-2006), 89-90.

26 R. Wilkinson, Symbol & Magic in Egyptian Art (1994), 126.
27 F. Dunand, C. Zivie-Coche, Gods and Men in Ancient Egypt 3000 BCE to 395 CE (2004), 32-35.
28 Ibid., 35.

29 Tt is a fact that any single example which may appear to have a numerical significance could be coincidental or accidental. It is only
when there are numerous examples with a numerical significance found in a given text, group of related texts or composition, that
statistically it can no longer be attributed to mere coincidence or accident. It is for this reason that I have included so many examples in
this study. The weight of numbers demonstratives a conscious effort on the part of the ancient Egyptians to employ number symbolism as
an organizing principle and as a key to interpreting at least on one level the underlying meaning encoded in the texts and Underworld
compositions.
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Finally, the building of the Osireion, which was a monumental undertaking, did not just happen. It
was a direct result of the events that transpired in the six decades before its construction, triggered by
the Amarna Hersey. The events of this period were among the most tumultuous of pharaonic Egypt's
long history. They are outlined in the first chapter to provide a historical perspective on this unique
and intriguing structure. The vast subterranean structure houses an encyclopedic collection of
Underworld compositions intertwined with numerous chapters of the Book of the Dead. To facilitate
the understanding of this massive assemblage of sacred knowledge, the study is organized into the
three ritual cycles, which they constitute. Following the historical perspective and a description of the
Osireion in the second chapter, each of the three ritual cycles is analyzed in detail. Chapter three
examines the nightly journey of the sun god. It the shortest and easiest of the three ritual cycles to
comprehend. The second ritual cycle, the monthly rites for the New Moon i.e. the Blacked-out Moon,
lasting for two nights is obscure and thus considerably more difficult to understand. It is the subject of
chapter four. The third ritual cycle, which is the most extensive is analyzed in chapter five — the
Osiris Mysteries and the Conception of Horus. It concerns the conception of divine kingship both in
dr-time on the first occasion and in nhh-time with its periodic requirement for renewal to reaffirm its
legitimacy and right to exist. This annual event formed a part of the ceremonies celebrating the
coronation of the king with key events taking place in the Osireion on the night of I prz 1, the Second
New Year's Day. The final chapter is a discussion of the largely destroyed Sacred Precinct above the
subterranean Osireion, but is of considerable importance to the complex as a whole. It was called the
Fortress of Menmaatre. It was designed such that it made important links not only to the greater
Abydene sacred landscape and that of the ancestor kings, but also to the celestial dome overhead with
particular reference to the movements of the constellation Orion, the stellar manifestation of Osiris.

The three appendixes provide important supporting information used in this study for the
reconstruction and analysis of the decoration program. Appendix A shows that the decoration program
of the Osireion was, in fact, the template for that of the tomb of Ramesses VI (KV 9). This is an
important discovery for the understanding of the history of Ramesside tombs in the Valley of the
Kings, pointing now to the overwhelming influence that the works of Seti I had on their decoration. It
also proved invaluable for creating a reliable reconstruction for the lost portions of the decoration of
the Osireion. Appendix B is included to show how the ancient Egyptians may have been able to
determine the important 19 year lunar cycle, known as the Metonic cycle, on a purely observational
basis without benefit of or need for complex mathematics and astronomical instrumentation. There is
plenty of evidence encoded in the ancient Egyptian Underworld Books and Books of the Sky that this
cycle was known and recorded long before Meton (fifth century BC) ever lived. It forms part of the
detailed discussion in Appendix C on ancient Egyptian lunar number symbolism. Because so much
astronomically related information appears to have been encoded in the texts and compositions that
form the three ritual cycles in the Osireion, it is recommended that Appendix C and A be read in that
order, before beginning chapter three on the nightly journey of the sun god.

This analysis could not have been undertaken without the benefit of all the ground work that has
been written by the many fine scholars who have produced the detailed studies on each of the
individual Books of the Underworld and Books of the Sky that are found in the encyclopedic collection
housed in the Osireion.



1. HISTORICAL PERSPECTIVE

Much has been written about Amarna and the Post-Amarna period. I have taken full advantage of
the many excellent works and quote from them extensively. Chapter One examines this fascinating
period with the sole objective of identifying those factors and events which may have been influential
and ultimately responsible for the building of the Osireion.

1.1 THE AMARNA HERESY — A SECOND DEATH FOR OSIRIS

“Akhenaten authored the Amarna changes apparently deliberately to complement his new theology,
for which he was the declared source of divine instruction.”; His unique portrayal of the Aten as a
solar disk with multiple rays radiating downward from the golden disk, each ending with a side view of
a hand could only be seen by a select few and no others. (Plate 1) The Aten's true appearance was only
revealed to the god's son of his body. Ordinary mortals would only see the sun as a disk, as it had been
depicted for millenniums by the ancient Egyptians. Was this controversial pharaoh a true visionary as
he believed himself to be, who was also divinely inspired as his great grandfather Amenhotep II and his
grandfather Thutmose IV had been?. As an aside, I have shared this same vision of the Aten, exactly
as Akhenaten had it portrayed. : The visual phenomenon in my case is a result of a particular type of
astigmatism. Perhaps this is the true source of our shared “vision” of the Living Aten and nothing
more.

1 D. Kisor-Go, A Stylistic and Iconographic Analysis of Private Post-Amarna Period Tombs at Thebes (2006), unpublished PhD.
Dissertation, 6, citing D. Arnold, J. Allen and L. Green, The Royal Women of Amarna (1996), 5.

2 For Amenhotep II being credited with divine inspiration see: S. Morenz, Egyptian Religion (tr. 1973), 123. For Tuthmosis IV and his
Dream Stele see : P. Clayton, Chronicle of the Pharaohs (1994), 114.

3 Right down to the end of the rays where they split and look like a little hand viewed from a sideways position. The rays also quiver
and appear to pulsate as if it were a living entity. It is really quite a beautiful sight. Akhenaten's depiction of the Aten is a remarkably
accurate rendition of what this astigmatic sees!
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Akhenaten's “reforms” especially those in the latter part of his seventeen year reign (1353-1336
BC), » markedly differed from traditional Egyptian beliefs. “Earlier ideology used mythology replete
with gods and goddesses to explain cosmic events. Doctrine also explained in detail death, how to
prepare for the afterlife, and the dangers to be found in the underworld. In other words, the basic
eschatology so important in Egyptian beliefs of the past no longer had a significant role. Although
Akhenaten apparently constructed a kiosk to Osiris at Abydos fairly early in his reign,s he soon
shunned this deity, the myths associated with him, and all funerary deities.” ¢ This was particularly
evident at Akhetaten. Outside of the new capitol, the case is less clear. “To date Egyptologists have
found no evidence for Akhenaten's persecution of Osiris at his cult center, the pilgrimage town of
Abydos. It seems that attacks on Osiris were limited to his representations in temples at Thebes,
elsewhere Akhenaten apparently did not order the persecution of Osiris and his cult....Akhenaten
himself would seem to have reckoned with the positive effect of this funerary god, when he did not
touch the representation of Osiris in the memorial temple of his father. One might conclude that
Akhenaten accepted the existence of Osiris and approved the cultic relationship between the god and
Amenhotep III.” 7 Krauss cities that: “One of the draughtsman [Neb-Amun and Ipuki] is shown
worshiping Osiris and the four sons of Horus, deities associated with the traditional funerary cult. In
the decoration of the draughtsman's tomb, Amen's name was erased, but neither the figures nor the
names of Osiris and the four sons of Horus were damaged during Akhenaten's reign. This is but one
example among many in the non-royal tombs at Thebes.” s However, “on the other hand, there is no
denying that Osiris was unwelcome at Amarna where funerary practices evolved in exclusive
connection with the cult of Aten.” s At Akhetaten “the entire Osirian cycle, the rites, beliefs, numerous
funerary rituals — the Book of the Dead [BD], of the Amduat to mention just the main ones of this
period — all that is abolished. Even the name of Osiris, commonly used to denote the deceased, 'Osiris
So-and-so'... completely disappeared from Akhetaten. With Osiris also disappeared of course the
famous judgment of the underworld tribunal and the justification of the deceased in front of Thoth and
the forty [two] assessors of Osiris. The notion of salvation (attested by the famous 'declaration of
innocence' of the deceased, constituting a section of BD 125) disappeared too, together with the hope
of finding in the Hereafter the easy life of the Fields of Iales” [Field of Reeds and in it the House of
Osiris]. 10 “Akhenaten suppressed all the richness and complexity of the Osirian netherworld, of the

4 E. Hornung, R. Krauss and D. Warburton (eds.), Ancient Egyptian Chronology (2006), 492.

5 See D. Silverman, “The So-called Portal Temple of Ramesses II at Abydos” BSAK 2 (1988), 273-275.

6 D. Silverman, J.W. Wegner, J.H. Wegner, Akhenaten and Tutankhamun: Revolution and Restoration (2006), 39.
7 R. Krauss, “Akhenaten: Monotheist? Polytheist?” BACE 11 (2000), 96.

8 Ibid. 96.

9 Ibid. 96.

10 R. Hari, New Kingdom Amarna Period (1985), 11
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nocturnal journey of the sun so elaborately presented in the Amduat and the Litany of Re... and the
world before creation (which has likewise ceased to exist).”u

“The wakening of the dead to new life was no longer accomplished nocturnally in the
netherworld, but in the morning, in the light of the rising sun and at the same time as those still alive.
All was now oriented to the east, and indeed, even the tombs lay in the eastern mountain of
Akhetaten... the "'West', previously the mortuary realm on whose 'beautiful ways' the blessed dead had
walked, disappeared from the concept of the world. Generally, insofar as hymns to the setting sun
were written (an example is furnished by the tomb of the overseer of the harem, Meryre), the talk is not
of the sun's stay in the netherworld, but only of Akhetaten.” .. There is no mention in the Amarna texts
of what the sun god does after it sets in the western horizon. There is no use of the earlier royal
underworld books to describe in intricate detail the journey of the sun god through the twelve hours of
the night. It is simply not stated. As such, to the minds of the ancient Egyptians, if it is not named,
spoken, or depicted, it does not exist. 13 As the great Hymn informs us:

“When you [Aten] have risen they live,
When you set they die...
one lives by the means of you [your light].” .

“The principal yearning of mortal beings was to gaze upon the Aten and follow him, and to breathe the
'sweet breath of the north wind (or of life)' [formerly a gift from Atum, but now from the Aten]; the
decisive moment of existence was awakening in the morning, which signified the renewal of life.” 15

There are few references to the duat (netherworld) in the Amarna texts. It is still the source of the
inundation, which now seems to be its chief function.

“How functional are your designs,
lord of eternal recurrence...
an Inundation coming from the Duat for Egypt...” s

Since the time of the Pyramid Texts, the Nile inundation was associated with “the efflux that issued

11 E. Hornung, “The rediscovery of Akhenaten and his Place in Religion”, JARCE 29 (1992), 48.
12 E. Hornung, Akhenaten and the Religion of Light (1999), 96.

13 Similarly, H. Frankfort, Kinship and the Gods (1978), 376 footnote 23.

14 W. Murnane, Texts from the Amarna Period in Egypt (1995), 115.

15 E. Hornung, Akhenaten and the Religion of Light (1999), 98.

16 J. P. Allen, “The Natural Philosophy of Akhenaten” in W. Simpson (ed.), Religion and Philosophy in Ancient Egypt, YES 3 (1989),
96.
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from Osiris”. 17 Now it is because of the Aten's effective design. Another reference to the duat is found
in the tomb of Ay:

“May you [the 6a] move freely at [or through] the gates of the duat (netherworld).
May you see Re in the morning when he rises in the eastern horizon;
may you see Aten when he sets on the western horizon of heaven [the sky].
May there be given to you offerings and provisions on the alters (?) of the house of Aten...
by the King, the son of Aten, who has decreed it for you forever.” is

Lastly from the tomb of Meryre:

“May he (Aten) grant to be powerful on earth
efficient in the netherworld (duat),
the pato come forth and refresh itself in the temple.” 19

From these passages it is clear that the duat still existed. But Osiris was no longer its Ruler or the
regenerative power for the sun god, and the duat ceased to be the place of creation for all life.

“In their tomb inscriptions, they and other officials [like Ay and Meryre quoted above] describe how
their fas are summoned to eat in the temple....This new role of the fa-soul, which enters the temple
freely, able to receive all sorts of offerings 'without being blocked from what it desires', is specific to
the Amarna Period but did have some influence thereafter....In the tomb, one could now do without a
false door, which had heretofore been the actual cult place: it was meaningless for the 64, with its
freedom of movement, and even the corpse had no need of it, for it no longer made the crossing
between this world and the next. Pure, corporeal continued existence or regeneration was entirely
irrelevant at Amarna; what was crucial was existence as a 'living ba...” 20 and this now depended solely
on [the living] Aten and the royal couple, who cared for the needs of both the living and the dead. 21
“Akhenaten himself is Osiris' successor as god of the dead. His palace and temples are the Elysian
fields where offerings are tended. Instead of appearing before Osiris and facing the judgment of the
dead, the deceased must stand before the pharaoh and his queen at their window of appearance, life and

17 A. Winkler, “The Efflux That Issued From Osiris” GM 211 (2006), 132-133. and J. P. Allen, The Ancient Egyptian Pyramid Texts
(2005), 104: “Recitation

You have your water, you have your inundation,

the outflow that comes from the god, the decay that comes from Osiris.” Pepi I 30 (PT 436).

18 L. Zabkar, “The Theocracy of Amarna and the Doctrine of the Ba” JNES 13 (1954), 97. Text in M. Sandman, Texts from the Time of
Akhenaten (1938), p. 34, 4-10.

19 Ibid. 97. Text in M. Sandman, Texts from the Time of Akhenaten (1938), p. 4, 12-13.
20 E. Hornung, Akhenaten and the Religion of Light (1999), 97.

21 Ibid. 97.
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afterlife dependent on the royal grace which loyalty deserves.” »

“It is in the decoration of the Amarna tombs — both the technical methods employed (similar to
those in the Royal Tomb) and the selection of the texts and scenes — that the break with tradition is
most apparent. Gone are [the false door, the hymns to Osiris] the daily life scenes of the deceased, the
portrayals of family and guests at the banquet table, and the voyage to Abydos. In their stead are
vignettes from the life of the royal family and the worship of the Aten....For the deceased, the perilous
journey to the netherworld has been replaced by an earthly existence spent basking in the rays of the
sun during the day, receiving offerings from the temple, and returning to the tomb at night...” s where
the ba rejoins with its mummified body to sleep if “as in death”, .. until awakened by the Aten in the
morning.

In the reliefs the depictions of the Aten, Akhenaten and the royal wife Nefertiti are of enormous size
compared to the tomb owners and the other courtesans. This technique serves to dramatically highlight
the divine status of the royal couple and their crucial role in the well being of the deceased. In Hari's
words, “the deceased is represented very modestly, even incidentally (except in the scenes where he
receives royal favors). The royal pair, in heroic proportions, are omnipresent in the recurring scenes
with limited themes: bestowing of favors on the deceased from the "Window of Appearance' of the
palace; a visit to the Temple by the royal family; the royal family at table; receiving of foreign tributes.
Apart from the scene where the deceased is rewarded, there is nothing which recalls his earthly
activity, as in the private tombs of Thebes, and even less which alludes to his life in the Hereafter. It is
as though these tombs were merely cenotaphs celebrating the glory of the King and his family.” »s

The crucial cosmic roles once attributed to Osiris in the regeneration of the sun god and the king;
the rebirth and provisioning of the deceased in the duat; and the regeneration of all living things on
earth by the life giving inundation of the Nile, the efflux of Osiris, are usurped by the living Aten and
his son, Akhenaten. The effect of this new royal ideology was to doom Osiris to a second death,
banished into non-existence, which to the ancient Egyptians was the ultimate destruction. Allen
succinctly captures the essence of the momentous change not only for Osiris but also for all the gods.
“The new god is meant to replace them [the traditional gods] not in a religious function (what Assmann
calls the 'local or cult dimension') but in their cosmic role as the principles that determine the makeup
and operation of nature. In Amarna there is no longer a multiplicity of such principles: only the single
principle embodied in the character of the new god. It is in this sense that 'there is no other except
him'. As the determining principle of life, his nature is one and indivisible, and therefore incapable of
the syncretism that is characteristic of the traditional gods. What was anathema in Akhenaten's
philosophy was not the existence of other gods but rather the intellectual notion that such gods could
represent an apportionment or even a manifestation of the single principle embodied in his god.” 2

22 E. Hornung, “The Rediscovery of Akhenaten and His Place in Religion” JARCE 29 (1992), 49.
23 S. D'Auria, “Preparing for Eternity” in R. Freed (ed.), Pharaohs of the Sun (1999),168-171.
24 R. Hari, New Kingdom Amarna Period (1985),1-2.

25 Ibid. 11.

26 J. P. Allen, “The Natural Philosophy of Akhenaten” in W. Simpson (ed.), Religion and Philosophy in Ancient Egypt (1989), 91.
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“In Amarna, the concept of creation refers to a phenomenon of daily life rather to the process that
produced the world in the beginning [the first occasion, zp #pj]... The texts themselves occasionally
make clear reference to the past creative activity of the divine principle.; In this case, Assmann's
earlier analysis is close to the truth: "The creation concept of the Aten religion is preservative: what is
important to the texts is not that the Aten created the world in the beginning [usurping here the cosmic
role of Atum and the Heliopolitan Ennead] but that he continually creates through his rays." The
principle sustains all things by providing the continuing means of life for the entire world.” 2

In the final analysis at Amarna, “ there is no natural principle but light [the Aten], and no god but
Akhenaten.” »

1.2 RESTORATION, RENEWAL AND RENAISSANCE (whm mswt):
THE COUNTER-REFORMATION 30

“Although the Amarna episode lasted barely twenty years, its impact was enormous.”s: Following
the death of Akhenaten, a massive restoration program of the abandoned cult centers was undertaken.
Begun by Tutankhamun, it continued into the reign of Ramesses II. 3> The year date on “the Restoration
Stela [of Tutankhamun] is too damaged to read today, but was almost certainly Year 4.”:: However,
“some scholars have suggested that damaged introduction in Tutankhamun's text would originally have
listed the year of its composition as the first year of his reign. Given the use of the later form of his
name on the stela and its location in Thebes, in a temple devoted to the god Amun, it clearly was
erected later, perhaps to mark his return to the traditional religious capital. He may have wanted to
indicate this time as the real beginning of his rule, and for this reason recorded the date as Year 1 of his

27 J. P. Allen, “The Natural Philosophy of Akhenaten” in W. Simpson (ed.), Religion and Philosophy in Ancient Egypt (1989), 95 n. 37.
“for example, the 'Great Hymn' jr n.k pt ws.tj r wbn jm.s 'You made the sky far away, to rise in' (Sandman, 1938, 95, 10-11).
Elsewhere, jr nj wn.t jr nn r 3w, pr.n.w m r.k 'It is you who made when there was no one who had made all these things, it is from your
mouth that they have emerged' (Sandman, 1938, 46 and 151).

28 Ibid. 95-96.

29 Ibid. 100.

30 Phrase coined by A. Dodson, Amarna Sunset (2009), title page.

31 J. van Dijk, “The Amarna Period and the Later New Kingdom” in I. Shaw, Oxford History of Ancient Egypt (2002), 287.

32 J. Assmann, “Theological Responses to Amarna” in G. Knoppers, A. Hirsch (eds.) Egypt, Israel, and the Ancient Mediterranean
World (2004), 179.

33 A. Dodson, Amarna Sunset (2009), 68.
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reign.” s In Helck's hand copy of the stela published in 1958, it does appear that Year 1 was intended. ss
Another plausible explanation for the discrepancy in the dating is that Year 1 in the text refers to the
beginning, not of Tutankhamun's reign per se, but the beginning of the era of Renaissance (whm mswr)
and of the Counter-Reformation that he initiated.

The Restoration inscription concludes with a hymn of praise to Tutankhamun ending;:

“All life and prosperity is with them [the Ennead in the temple],

and it is for the nose of Horus, repeater of births (hr whm mswr),

beloved son [of his father Amun-Re, Lord of the Thrones of the Two Lands,
whom he made so that he might (himself) be (re) created:

the Dual King Nebkheperure - meryamun, his beloved eldest son,

who protects his father who begot him,

so that he may exercise kingship over [...],

the Son of Re, Tutankhamun — heqaonshemay....” s

The royal designation of Tutankhamun as Horus, repeater of births (4r whm mswt) had not been used
by a pharaoh since the beginning of the reign of Amenemhat I, founder of Dynasty 12 some 650 years
earlier. The importance of this rare declaration, which occurred only three or possibly four times in
pharaonic Egypt's long history,s» and its significance is largely unrecognized or under appreciated in the
literature covering the Post-Amarna period. Repetition of births (whm mswt), was a comprehensive
official political — religious program of the state.ss It announces the beginning of a new era of renewal,
a Renaissance. “J. Yoyotte wrote: Renewal 'does not proclaim the advent of a new reigning family, but
a program of necessary re-creations, a re-formation of the universal order, a total restructuring.' ” s In
addition to the obvious important political aspects, « whm mswt also had significant religious
implications. “Renewal, the repetition of the act of Creation in a very broad sense; many new features
were created in that time, as the archaeology is able to prove.... The true extent of

34 D. Silverman, J. Wegner, J.H. Wegner, Akhenaten & Tutankhamun Revolution and Restoration (2006), 173.
35 W. Helck, Urkunden Der 18. Dynastie. IV. Abt. (1958), 2025.

36 A. Dodson, Amarna Sunset (2009), 64.
See also: W. Helck, Urkunden IV (1958), 2031; J. Bennett, “The Restoration Inscription of Tutankhamun” JEA 25 (1939), 8-25.

37 A. Niwinski, “Les Periodes WHM MSWT Dans I'Histoire de 1'Egypte: Un Essai Comparatif” [The Periods whm mswt in the History
of Egypt: A Comparative Essay], BSFE 136 (1996), 5-26.

38 Ibid., 7.
39 Ibid., 7. A. Niwinski quoting J. Yoyotte in Tanis, 1'or des pharaons (1987), 55.

40 Discussed below in section 1.3 Legitimacy in the Eyes of God and Men.
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the implementation of the renewal program by Tutankhamun is difficult to estimate given the
reworking by Horemheb, who naturally inherited the program...”« and further extensive secondary
restorations by Seti [.. “By ignoring the reigns of the previous kings Horemheb was not only able to
re-use their monuments but also their deeds should he find them favorable. In this way he adopted the
Restoration Stela of Tutankhamun, leading some to the conclusion he wrote the text originally, placing
it in the name of the young king... [Later he then] adopted the stela as his own, replacing
Tutankhamun's cartouches .... The Restoration inscription provides a good summary of Horemheb's
vision for a traditional Egypt as well as giving an idea of the problems faced by Egypt at the collapse
of the Amarna heresy:

He restored what was ruined, creating everlasting monuments. Maat is back in her
proper place, for he (Tutankhamun) put an end to wrongdoing throughout Egypt.

When His Majesty's reign began, from the southern border to the northern marshes,
the temples of the gods and goddesses were in ruins. Their shrines had crumbled into
piles of rubbish choked with weeds. Their sanctuaries might never have existed, their
chapels were little more than footpaths. The land was in chaos because the gods had
abandoned it. Whenever the army was sent to Syria to extend Egypt's territory, it
always failed. If someone called on a god in prayer, they got no response. In just the
same way, if someone petitioned a goddess, they got no answer... s

This gives some idea of the chaos which had befallen Egypt as well as the ruinous state of the
temples.” .« While surely there is to be found here a propagandistic element to contrast the chaos (jsft)
from the restoration of maat (m3%), nevertheless, the tumultuousness of this period should not be
underestimated. After all, the gods who had been revered for at least 1700 years were rebuffed by the
heretic Akhenaten, who ordered the aggressive destruction of their images, their temples and disbanded
their cults, a damnatio memoriae against the very gods who had brought Egypt to her greatness. Its
impact on the fabric and psyche of society must have been incalculable. Horemheb apparently
understood this. He “takes this as part of the theme for his Karnak text known as the Edict, where he
states the vision for his reign:

41 A. Niwinski, “Les Periodes WHM MSWT Dans I'Histoire de I'Egypte: Un Essai Comparatif” [The Periods whm mswt in the History
of Egypt: A Comparative Essay], BSFE 136 (1996), 7-8.

42 P. Brand, “Secondary Restorations in the Post-Amarna Period” JARCE XXXVT (1999), 113-134.
43 J. Tyldesley, Egypt's Golden Empire (2002).

44 C. Booth, Horemheb: The Forgotten Pharaoh (2009), 98.
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As long as my life on earth remains, it shall be spent making monuments for the gods.
I shall be renewed increasingly, like the moon ... one whose limbs shed light on the
ends of the earth like the disk of the sun god. s

When Horemheb refers to 'making monuments for the gods', not only does he mean stone monuments
such as statues and temples, but anything that glorifies the gods which included his works of justice
and piety.... Horemheb's Karnak building campaign was a huge undertaking, and his work dominates
the temple even today; although he does not [generally] receive credit for it. Any tourist visiting the
temple of Karnak cannot help to be overawed by the wonder that is the Hypostyle Hall of Seti I and
Ramesses II. However, like the Ramesside dynasty as a whole, the Hypostyle Hall would not exist
without Horemheb, as it was his original vision.s During his reign he planned it out and initiated the
construction works by building a large courtyard but did not survive to see its completion. It was
continued by his successor Ramses I (although there only one cartouche of this King here), and his
family. Seti I completed the northern part of the hall, and his carved raised relief can be seen here, but
it is the large work of Ramesses IT which dominates the hall in the form of 134 columns, 24 m in height
with a circumference of 10 m each.... Still standing, and a testament to the traditional building works of
Horemheb, however are the second, ninth and tenth pylons to the south of the Hypostyle Hall.
Although he started the second pylon, he did not complete it. This was the work of Seti I.... When
building these pylons Horemheb's workmen dismantled the temples of Akhenaten, placing the blocks
into the pylon to reinforce the structure, but this act also served to remove the temples and therefore all
traces of Akhenaten.... The destruction campaign against the Akhenaten temples at Karnak was
continued by Seti I and Ramesses II as a number of talatat blocks were also discovered in the
foundations of the columns in the Hypostyle Hall. In addition to the pylons Horemheb reconstructed
the 'Edifice of Amenhotep II'.... Horemheb did not complete the decoration on this temple, as this was
continued after his death by Seti I....” »»

“Horemheb wanted the festivals of the deities and their re-establishment into the pantheon to be a
prominent and visible part of his early regnal years. He emphasized his role in the annual festival,
which not only marked the anniversary of his coronation but renewed the importance of Amun. He
usurped the elaborate illustrations of the Opet festivities created by Tutankhamun at Luxor, replacing
the cartouches of the young King with those of his own.... He also made additions and improvements to
the composition in recognition of his continuing restoration.” + However, it was Seti I who “must be

45 Translation of the Edict from K. Pfluger, “The Edict of Horemheb” JNES 5 (1946), 260-268.
46 A. Gardiner, Egypt of the Pharaohs (1961), 245.
47 C. Booth, Horemheb: The Forgotten Pharaoh (2009), 98-99, 104.

48 Ibid., 105-106.



26

1. HISTORICAL PERSPECTIVE

credited with the bulk of the restorations of the traditional temples, continuing and surpassing the
efforts of his predecessors.”

Horemheb had directed much attention to the restoration of the cult of Amun. In comparison,
relatively little was done for that of Osiris, the other deity most maligned by the Amarna Heresy.
Horemheb did introduce a new composition into his royal tomb, known as the Book of Gates and with
it the nightly journey of the sun god through the duat and the domain of Osiris were firmly
reestablished.ss The Book of Gates contains the famous “judgment scene” before the re-enthroned
Osiris. It occupies a special, central positions: and serves to reinstate Osiris as judge of the dead and
Ruler of the West, the role that the transfigured Horemheb was to assume after his death.s: As we have
seen, the function of judge and ruler had been usurped by Akhenaten himself, who replaced it with the
motif of the deceased standing before Akhenaten and his queen in their window of appearance at
Akhetaten. In addition to the large “judgment scene” in the sarcophagus chamber, Osiris is depicted
prominently throughout the decorated portion of Horemheb's royal tomb. s;

An Osiris bed “in which the god becomes alive again though the germinating grain composed as his
silhouette”, s« was also found in KV 57.ss This important cult object was also utilized in the annual
rites of the Osiris Mysteries in the month of Khoiak.ss It symbolizes the life giving regenerative
powers of Osiris. Its presence in the tomb through the rituals enacted there to channel the dynamic

49 J. van Dijk, “The Amarna Period and the Later New Kingdom” in I. Shaw, Oxford History of Ancient Egypt (2002), 295.

50 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 55.

51 Ibid., 58.

52 H. Frankfort, Kingship and the Gods (1978), 210-211. “It must never be forgotten that Osiris was first and foremost the dead king.”

53 Osiris is depicted six more times, four in the well shaft and twice in the antechamber; more than any other deity except Horus who is
depicted both as accompanying the king in some scenes and greeting him in the others. See; E. Hornung, Das Grab des Haremhab im Tal
des Konige (1971), 29; plates 4, 8, 9, 16a, 20a, 22a-b; judgment scene, plates 41-43.

See also: www.osirisnet.net/horemheb/e_horemheb_partl.htm and: www.osirisnet.net/horemheb/e_horemheb part2.htm

54 Excerpt from the Egyptological Bibliography (2001) AEB 94.0970 on P. Koemoth, Osiris et les arbres (1994).

55 On Osiris beds and related corn-mummies see: M. Raven, “Corn-Mummies” OMRO 63 (1982), 7-38; M. Raven, “A New Type of
Osiris Burials” in W. Claysse, A. Schoors, H. Willems (eds.), Egyptian Religion The Last Thousand Years I (1998), 227-239; M.
Centrone, “Corn-Mummies: A Case of 'Figuring It Out” in Proceedings of the Ninth International Congress of Egyptologists (2006), 293-
301; M. Centrone, “Corn-Mummies, Amulets of Life” in K. Szpakowski (ed.), Through a Glass Darkly: Magic, Dreams and Prophecy in
Ancient Egypt (2006), 33-46; M. Centrone, “Behind the Corn-Mummies” in K. Piquette, S. Love (eds.), Current Research in Egyptology
IV (2005), 11-28; C. Leitz, Quellentexte zur Agyptischen Religion I (2004), 133-140; S. Cauville, Le Temple de Dendara: Les chapelles
osirienne, I commentaire, BAE 118 (1997), 17-19 for a summary and bibliography.

56 D. Meeks, C. Favard-Meeks, Daily Life of the Egyptian Gods (1996), 166-178.
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“energy” of the force called Heka (hk3 ),sslike the spouting of the new grain and life it produces,
effectuates the rejuvenation and transfiguration of the deceased Horemheb into Osiris.

In addition, on the south wall of the Statue Room in his private tomb at Sagqqara, Horemheb
inscribed an innovative hymn to Osiris. ss The “hymn differs widely from all other hymns to Osiris
known from the period before the Nineteenth Dynasty in that it describes Osiris as the nocturnal
manifestation of Re, and gives a cosmic interpretation of the myth of Osiris. The theme itself is not
new: it is already present in the Coffin Texts.... In a fully developed form it becomes one of the central
themes of the so-called "Unterweltsbucher' [Underworld Books] inscribed on the walls of the royal
tombs of the New Kingdom.s» Every evening Re dies and enters the Netherworld in the western
horizon, where he 'embraces' the body of Osiris resting there. Thus Osiris becomes Re, and illumines
the darkness of the duat as nocturnal sun god. In the morning, however, Re arises from the arms of
Osiris and is reborn as Re-Horus-of-the-Horizon.” s

“In the period after the Amarna interlude the traditional religion was re-interpreted in reaction to
Akhenaten's doctrines. The problem of unity and plurality was solved by the concept of a universal
god from whom all other gods emanate, and who manifests himself in his creation, which includes the
present world and the hereafter. The cult of Osiris became much more important than before the
Amarna Period.... Not only is Osiris viewed as the manifestation of the sun god whose creation does
not end in the western horizon [as Akhenaten believed], but the myth of the unification of the two gods
also greatly enhances the importance of Osiris, both for the dead and for the living. Osiris needs Re in
order to be able to be resurrected from the dead, while Re needs Osiris, who enables him to arise again
in the morning. Thus all living beings upon the earth depend on the collaboration of Re and Osiris, and
this is why Osiris is frequently called 'ruler of the living' in Ramesside hymns. This means that it is the
destiny of every human being to go to Osiris when his time comes, ¢: and that life upon earth is
impossible without Osiris. The hymn in the [private] tomb of Horemheb shows that this reaction to
Amarna is not just a phenomenon of Ramesside times, but originated immediately after the death of
Akhenaten....” &>

57 R. Ritner, The Mechanics of Ancient Egyptian Magical Practice (1993). For his excellent and concise summation of the concept of
heka see: 247-249.

58 J. van Dijk, “An early hymn to Osiris as a nocturnal manifestation of Re” in G. Martin, The Memphite Tomb of Horemheb I (1988),
61-69, plates 66-67.

59 E. Hornung, The One and the Many (1985), 93-96.
60 J. van Dijk, “An early hymn to Osiris” op. Cit., 62.
61 J. Assmann, Agyptische Hymnen und Gebete (1975), 64-77.

62 J. van Dijk, “An early hymn to Osiris” op. Cit., 63.
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As was the case with Tutankhamun and Ay, Horemheb appears to have done little at Abydos, the
major pilgrimage and ancient cult center of Osiris. Porter and Moss list only two statue groups of
Horemheb, with Osiris, Isis and Horus.ss Additionally, O'Connor's excavations of the Portal Temple of
Ramessis II uncovered fragments of blocks belonging to Horemheb.s: The relative “neglect” of Osiris
and his cult compared to that of Amun as we will see was about to be corrected. “It is the name of Seti
that is specially and irrevocably connected with Abydos.” s

The great importance attached to whm mswt by Seti I is evident from the very outset of his reign
through the choice of his royal titularly. “Close examination of the four names taken by the king at his
coronation — that is, the so-called Horus, Two Ladies [Nebty name], Golden Horus, and Throne names
— demonstrates how carefully such names were chosen... [and] could also announce a monarch's
policy.” ss “Seti not only chose the phrase whm mswt for his Horus name and his Nebti name — an
analogous decision to the one of Amenemhat I — but in his first two years, both the year of his reign
and the year of the era whm mswt are designated on the monuments simultaneously.” &z “The creative
work [of whm mswt] also included the fourth dimension, and a new system of the counting of time
seems to correspond to this religious ideological principle.” s It was only Seti of the post-Amarna
pharaohs who measured the era of renewal.s “It seems then that the era whm mswt during the time of
Seti I, with its specific dating was introduced when the Amarna Heresy was considered definitely
overcome and the reforms implemented.” 7

As part of the official state sanctioned program of whm mswt» , “the repetition of the Creation
implies a deliberate separation of the new leader... with respect to the last Pharaohs.” > This included
the rejection and condemnation of the chaos caused during the Amarna Period as a Heresy and
therefore its Pharaohs as illegitimate rulers. Seti I continued the dismantling of the Akhenaten temples
at Karnak, and in so doing effectively destroyed or mutilated the name and images of Akhenaten to
produce a damnatio memoriae rendering them “ magically useless, and whose effect could be felt in

63 B. Porter & R. Moss, Topographical Bibliography V, Upper Egypt: Sites (2004), 90.

64 D. Silverman, “The So-Called Portal Temple of Ramesses II at Abydos” BSAK 2 (1988), 273.
65 E. Otto, The Cults of Osiris and Amun (1968), 50.

66 R. Leprohon, Patterns of Royal Name-Giving, UCLA Encyclopedia of Egyptology (2010), 2.
67 A. Niwinski, “Les Periodes WHM MSWT Dans I'Histoire de I'Egypte” BSFE 136 (1996), 10.
68 Ibid., 17.

69 Ibid., 11.

70 Ibid., 11.

71 Ibid., 14.

72 1Ibid., 16.
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the underworld as a 'second death'.” s “Because of the thoroughness with which Horemheb had
usurped Tutankhamun's protocol on the monuments, reliefs bearing the likeness of the young king were
practically the only visible reminder of his tenure left when Seti came to the throne.” »» In the
secondary restorations at Thebes ordered by Seti I, the re-cutting of the Amarna style figures of the
gods effectively eliminated the last visual traces of the Heresy period, at least in the highly visible
locations like the facades of gateways, the pylon towers and along processional routes. s For instance,
at Luxor temple “ the entire height of the east wall of the hypostyle adjoining the solar court is
preserved in tact. Here, the full scope of Seti's program in this part of Luxor temple can be appreciated.
Without exception, every one of the divine figures on the wall has been re-cut... Seti had added several
sm3wy-mnw [restoration of monuments] texts on the two lower registers, and again, there is no
indication that they were usurped from an earlier king.” 7

But, it was at Abydos that the damnatio memoriae against the Amarna Period pharaohs was brought to
fruition by Seti. “At Abydos Seti I built a magnificent cenotaph temple for the god Osiris, following
Middle Kingdom and early 18" Dynasty examples. The famous king-list in this temple, a list of the
royal ancestors participating in the offering cult for Osiris, provides the first evidence that the Amarna
episode was now completely obliterated from official records. In the list Amenhotep III is directly
followed by Horemheb, and other sources indicate that the regnal years of the kings from Akhenaten to
Ay were added to those of Horemheb.” » Furthermore, according to Niwinski this too appears to be
characteristic of whm mswt. “Since the work of creation also included the fourth dimension, the past
was also inventoried. It is not, I think, by chance that the list of kings at Abydos is in the temple of
Seti I; the Canon of Turin is not much later.” s This act of obliteration by Seti, in effect, delivered the
same fate to Akhenaten and the Amarna rulers as Akhenaten had done to Amun and Osiris, that of a
second death.

“While rejecting and condemning Amarna, the instigators of whm mswt paid homage to the earlier
kings of the 18" Dynasty”.» This is evident from Seti's titulary where there are strong similarities
between the prenomens of Seti I, Amenhotep III and Thutmose III. In addition “Seti occasionally
appended epithets to his prenomen, as some of his predecessors had done, in particular Thutmose III

73 R. Ritner, The Mechanics of Ancient Egyptian Magical Practice (1993), 148. For this practice see N. Davies, A. Gardiner, The Tomb
of Amenemhet (1915 ), 19-21, 39.

74 P. Brand, “Secondary Restorations in the Post-Amarna Period” JARCE XXXVI (1999), 131.

75 P. Brand, private communication 6/24/2011.

76 P. Brand, “Secondary Restorations in the Post-Amarna Period” JARCE XXXVI (1999), 132.

77 J. van Dijk, “The Amarna Period and the Later New Kingdom” in I. Shaw, Oxford History of Ancient Egypt (2002), 295. For
example, see A. Gardiner, The Inscription of Mes (1905), 11, 52; J. Assmann, Theological Responses to Amarna (2001), 1. “There is no
explicit refutation or discussion of Akhenaten's ideas. The name is, of course, never mentioned. But even allusions are missing.”

78 A. Niwinski, “Les Periodes WHM MSWT Dans L'Histoire de 'Egypte” BSFE 136 (1996), 18.

79 Ibid., 15.
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and Amenhotep III. These include #j#-R, jw-R¢, iry-n-R ‘nd stp-n-R.” s» These prenomens with
suffixed epithets are especially prevalent in the Hypostyle Hall at Karnak where “again Seti is imitating
his favored role models Thutmose IIT and Amenhotep II1.” &

It is ironic that the Pharaoh, Horus Repeater of Births (hr whm mswt), beloved of his father Amen-
Re, s who abandoned the royal capital of the Heretic at Akhetaten to return to Thebes and initiate the
restoration of the cult of Amen would himself later be condemned by his successors.s Like
Akhenaten, the name of Tutankhamun was also eradicated from all official state records. But this
pharaoh whose name means “the Living Image of Amen” was not to die a second death.

Analysis of the ancient topography of the Valley of the Kings “shows evidence of a flash-flood at
the end of the Eighteenth Dynasty, the debris from which concealed a number of tombs in tact”, s«
including that of Tutankhamun. Cross concludes that “the stream-flow collision event at the end of the
Eighteenth Dynasty was a unique event.” s Tutankhamun's tomb laid buried, hidden for over thirty-two
centuries before being rediscovered by Howard Carter on November 4, 1922. It is the only intact royal
burial found in the Valley of the Kings. Today the boy king, Tutankhamun, lives on as Egypt's most
widely known and famous Pharaoh. So, was it an accident of nature as we today would describe this
“unique event” or was it, as the ancient Egyptians would have viewed it, a protective act by this
Pharaoh's namesake, the great god Amen? Amen:

“who rescues the one he loves
though he be down in the Underworld
who keeps from the hand of fate
the one he would offer his heart” s

Interestingly, the textual and archaeological evidence is explicit about “the central role of Amen who
was regarded as [both] the inspiration and the real guarantor of whm mswt.” &

80 P. Brand, The Monuments of Seti I. Epigraphic, Historical & Art Historical Analysis (2000), 32.
81 Ibid., 33.
82 From the Restoration Stela of Tutankhamun see note 36 above.

83 E. Hornung, “The Rediscovery of Akhenaten and his Place in Religion” JARCE 29 (1992), 44. “... but now we know that it was only
during the reign of Seti I and the early years of that of his son, Ramesses II, that the Amarna Period was actively suppressed.”

84 S. Cross, “The Hydrology of the Valley of the Kings” JEA 94 (2008),303.
85 Ibid., 310.
86 J. Foster, Hymns, Prayers, and Songs (1995), 74.

87 A. Niwinski, “Les Periodes WHM MSWT Dans |'Histoire de I'Egypte” BSFE 136 (1996), 14.



31

1. HISTORICAL PERSPECTIVE

“It would appear that the story of the 'Destruction of Mankind' [a text which first which appeared in
Seti I's royal tomb ss] reflects an historical occurrence — a serious outbreak of the plague in Egypt — that
was blamed, perhaps at the time and certainly in retrospect in the Ramesside period — on the Amarna
heresy. It has always been a puzzle why, despite the return to religious orthodoxy under Tutankhamun,
Akhenaten's immediate successors are not recognized in the king lists that have been preserved to us
from the Ramesside period. Many explanations, unsupported by any surviving evidence, could be
made, and perhaps there was more than one reason. But it follows from what has been said that we do
have genuine evidence for one very important reason. We can see from the Hittite evidence that the
plague remained a problem in Egypt after the reign of Akhenaten, and given the importance of the
plague in the historical retrospective of the Ramesside period, as attested in the 'Destruction of
Mankind), it requires no great inferential leap to conclude that the reigns of those kings under whom the
plague did not disappear were regarded as having been as illegitimate as that of Akhenaten. To the
Ramessides, the continuation of the plague was evidence that men and gods were still not reconciled,
and the disappearance of the plague was a necessary condition for recognizing the legitimacy of the
monarch during the course of whose reign (at whatever point) this occurred — namely Horemheb. It is
to be granted that Horemheb's role in the rise of Dynasty XIX could provide an adequate ideological
basis for his inclusion in the Ramesside kings lists, but there is otherwise no reason, supported by
actual evidence, for the exclusion of his immediate predecessors.

The Plague Prayers of Mursilis clearly connect the spread of the plague to Hatti with a military
encounter under Suppiluliumas, following the murder of the Hittite prince who was to assume the
Egyptian throne at some point after the death of Akhenaten. The failure of the Restoration Stela of
Tutankhamun to mention the disappearance of the plague, and the non-inclusion of the 'Destruction of
Mankind' in his tomb, are adequate testimony, in their silence, to the continuation of the plague through
his reign. The plague evidently marred the reign of his ephemeral successor Ay as well. A king would
surely have claimed the disappearance of the plague as a credit to his reign and a sign of legitimacy.
Jean-Marie Kruchten... has demonstrated that the Decree of Horemheb is a collection of documents
promulgated at the beginning of that king's reign, and it is noteworthy that the (admittedly fragmentary)
laudatory opening lines of the text show no trace of the disappearance of the plague. But the inclusion
of Horemheb in the Ramesside king lists immediately after Amenhotep III, and the appearance of the
'Destruction of Mankind' text under Seti I, lead us by their coincidence to the conclusion that, to the
historical perspective of the Ramessides, it was within the reign of Horemheb that Egypt found itself
free from the plague, and that the tainted era touched off by (or blamed in retrospect on) the Amarna
heresy came to an end.” s

Given the prominent role Sekhmet played in 'The Destruction of Mankind', her association with
plague and the suggested link to the historical event of the plague, a question arises concerning the

88 The Book of the Celestial Cow is first attested on the outer Golden Shrine from Tutankhamun's tomb. However, the section referred
to as 'The Destruction of Mankind' was not included and first appears in the tomb of Seti L.

89 D. Lorton, Review of Erik Hornung, Der agyptische Mythos von der Himmelskuh in Bibliotheca Orentalis 40 (1983), 609-616.
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unprecedented and still unexplained use of Sekhmet statues by Amenhotep III in his mortuary temple
on the West Bank of Thebes. It was constructed towards the end of his reign and texts suggest that
there were both a seated statue and a standing statue of the goddess for each of the 365 days of the year
which were arranged so that they formed a protective barrier around a certain portion of the temple
complex.s Could an outbreak of plague somewhere in Egypt have started to become a potential for
concern? Could this extensive grouping of statues dedicated to the goddess by Amenhotep III been an
attempt to propitiate the goddess Sekhmet? These questions and the ones that follow clearly require
extensive further research to validate and is outside of the scope of this study. But it does provide a
plausible scenario for a number of unanswered questions. During Akhenaten's reign, the plague would
have spread reaching Thebes and forced Akhenaten to abandon his extensive and perhaps even
spectacular Aten temple complex at Karnak. In year 5, Akhenaten discovered an isolated location for
his new capital, a “vast desert bay, approximately 4 miles long and 2 miles wide, on the eastern side of
the Nile”.s1 Presumably this desolate place was chosen at least, in part, because it was plague free.
However, Akhenaten attributed it solely to his father:

“Now it is the Aten, my father who advised me

concerning the place of Akhetaten.

No official ever advised me concerning it,

nor have any people in the entire land advised me concerning it
to tell me a plan for making Akhetaten in this distant place.

It was the Aten my father who advised me concerning it

so that it could be built for him as Akhetaten.” s

In year 6, even though “the city was clearly still in its initial construction. Later boundary stelae
describe Akhenaten as residing during that time in a temporary tent built of perishable materials....” s3
but that would place the self proclaimed visionary, safely far away from plague ridden Thebes.

It was not to last. The year 12 tribute ceremony [the scenes show large numbers of foreigners]
“represented something of a turning point in the fortunes of Akhenaten's holy experiment. Not only
did Nefertiti disappear shortly after this event, but another of Akhenaten's wives, Queen Kiya, also
vanished. Akhenaten's second daughter, Princess Meketaten, died around this time and was buried in
the royal tomb in the great wadi. Some speculate that Akhenaten's family may have been killed by the
plague which was ravaging Syria and the Near East at this time (perhaps even brought to Amarna by
rats that came with the large number of foreign visitors).” s

90 B. Bryan, “The statue program for the mortuary temple of Amenhotep III” in S. Quirke (ed.), The Temple in Ancient Egypt New
Discoveries and Recent Research (1997), 57-81. See A. Kozloff, “Bubonic Plague in the Reign of Amenhotep III?” KMT 17, 3 (2006),
36-46, for an extensive treatment of the potential impact of the plague and who independently arrived at similar conclusions to my own.

91 D. Silverman, J. Wegner, J.H. Wegner, Akhenaten & Tutankhamun Revolution and Restoration (2006), 43.
92 1Ibid., 48. See C. Aldred, Akhenaten: King of Egypt (1988), 149, 283, who first suggested the plague as the reason for the move.
93 Ibid., 53.

94 Tbid., 101.
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“Queen Tiye may have moved with him to the new city.... It is not clear if Tiye continued to stay at
Amarna until her death around year 14 of Akhenaten's reign....”ss “The continuing international esteem
of the Queen Mother during the reign of her son is clear in one of the Amarna Letters (EA 26) in which
the northern Mesopotamian Mitannian king, Tushratta, writes to her directly....” s« If Queen Tiye was
not residing in the safety of Akhetaten, why would the Mitannian king, who obviously knew her well,
send his correspondence complaining about her son's behavior to his new capital? Furthermore,
“sarcophagus fragments with her name were found in the Royal Tomb at Amarna....” » Was the great
Queen Mother, also another royal family member, a victim of the plague, dying two years or less after
the great tribute event in year 127

“Amarna was not a typical ancient Egyptian urban center. Built quickly, its population (20,000-
50,000) came from other cities throughout Egypt at the command of their king Akhenaten.... Despite
the organized nature of the Central City, it is interesting to note that many of the king's important
officials did not live in close by the palace. Prominent officials such as the vizier Nakht and the High
Priest Panehesy resided in houses far from the palace.” s The haste in the building of Akhetaten, the
Pharaoh living in a tent scarcely a year after the selection of the site and key officials' residences being
widely dispersed across the city, all are measures that could be explained by and attributed to a reaction
to the plague's arrival in Thebes. Finally, the spreading of the plague could also explain and account
for the more aggressive persecution by Akhenaten of Amen and the closing of the cults of the other
clearly ineffective old gods in the latter part of his reign.

The actions by Seti I show his determination to eradicate all signs of the Amarna Heresy. Also, he
was absolutely determined to protect his gods and prevent another such episode from ever occurring
again. This becomes apparent from the highly unusual nature of the inscriptions at his temple at
Kanais and its exceptional threat.s Built in year 9 of Seti's reign, the rock-temple is located in a gold
mining region in the eastern desert, where according to the texts, Seti I “seems to have personally
searched for the appropriate location for this building as well as for the construction site of a well that
supplied the water.” 0 “Inscription B at Kanais deals with a remarkable episode in the visit of Seti I to
Kanais in which the king's supernatural powers allow him to be guided by the god in order to find a

95 D. Silverman, J. Wegner, J.H. Wegner, Akhenaten & Tutankhamun Revolution and Restoration (2006), 128-129.
96 Ibid., 128.
97 Ibid., 129.
98 Ibid., 105.

99 Ibid., A. Morales, “Threats and warnings to future kings: The inscriptions of Seti I at Kanais (Wadi Mia)” in Z. Hawass, J.H. Wegner,
In Millions of Jubilees Studies in Honor of David Silverman (2010), 387-411.

100 Ibid., 396.
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well containing 'waters in great amount' for the temple and its personnel.” .. The mines as well as
some in Nubia were of great importance to Seti in that his temple at Abydos depended on their gold
production. > To insure that the gold deliveries would continue, Seti I issued “the most prominent
example of a threat to future successors in royal monuments, mainly on account of the intimidating
and recurring nature of its warning.”s These highly unusual and extreme measures taken by Seti I
were clearly intended to prevent future diversions, so as to not allow exactly what Akhenaten had
done to the cult of Amen during the Amarna Heresy.

Inscription C concludes with a royal declaration “in the form of a decree that establishes legal
resolutions assigned to the temple and its personnel. In the setting of these legal stipulations, again, a
royal threat to future successors seemed appropriate as a means to ensure its execution beyond the
authority of future kings, namely to the gods of the temple.... Furthermore, such apprehensiveness for
potential dissent results in the formulation of severe sanctions to be applied to (royal and non-royal)
violators, among which there can be distinguished physical and magical punishments.” 104

“Kanais inscription C — Praise to obedient successors
'As for any future king who shall confirm my arrangements, to maintain the organization
of the transport-contingents for washing of gold (who are) in my temple, and shall transfer
its deliveries to the temple of Men-Maat-Re, to gild all their statues: Amen-Re, Re-
Harakhti, Ptah-Tatenen, Wennefer [...] shall make them flourish, they shall rule the lands
joyfully....'

Kanais inscription C — Praise to loyal officials
'Now as for any official who shall approach the king and shall bring a favorable report,
so as to maintain my arrangements made in my name, god shall cause him to be venerated

193

upon earth, and his end will be peaceful in following his kg'.” 105

“ Kanais inscription C — Threat to disobedient successors
'As for any future king who shall overthrow any of my plans and says:
"The lands are under my authority and they are mine as they were his
(this is) a bad thing in the opinion of the gods. See, he will be accused in
Heliopolis, they are the divine tribunal [...] they will defend their property.
They will become red as firebrands, so that they may burn up the bodies of those

101 D. Silverman, J. Wegner, J. H. Wegner, Akhenaten & Tutankhamun Revolution and Restoration (2006), 399. See KRI I (1993), 66:
7-12; and RITA 1 (1993), 60-62.

102 Ibid., 399.
103 Ibid., 396.
104 1Ibid., 396-397.

105 Ibid., 397. Note that the fusion of Ptah with Tatenen, heretofore, was not attested before the reign of Ramesses II. The Kanais
inscription shows that this was already the case at least by Year 9 of Seti I's reign.
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who fail to listen to me, and they will consume whoever upsets my plans, to cast him (down)
on the slaughtering-block of the Netherworld I have said these (things) to you; so let him
who is free of his fault save himself, but indeed, as for another who is ill-disposed, it is the
Ennead of gods who will deal with him.'

Kanais inscription C — Threat to disloyal officials

'As for any high official who shall encourage this idea in his master,

to remove personnel, to place them in some other endowments,

according to the manner of a bad witness, he shall be (doomed) to the fire,
which shall burn up his body with flames and shall devour his limbs,
because his Majesty has done these (things) for their essence,

(namely) the gods of my temple [...]'

Kanais inscription C — Concluding threat

'[...] all the gods and goddesses of my temple shall be adversaries (of his),

for all my property is set up in a testament [jmyt-pr] to them eternally and forever [...]
as for anyone who shall be deaf to this decree, Osiris will pursue him,

Isis will pursue his wife, and Horus will pursue his children:

it is the great ones of the necropolis who will execute their judgment upon him'.” 106

“The reason for the use of such a coercive measure is that only through means of magical and divine
intervention would future royal transgressors feel compelled to accede to the authority of his
predecessor. For the instigator of the threat, this mechanism allowed him [Seti I] to extend his
authority beyond his earthly dominion, and perpetuate his 'constructions' in the manner of a demiurgic
force, ruling over time.... Regarding the mechanisms of constraint in these threats, banning of royal
filiation, withdrawal of legitimacy, and severe punishment (physical and spiritual), were the main
sanctions for violators. Correspondingly, the application of these sanctions altered the condition of the
violator, changing his rank from legitimate ruler to illegitimate usurper, thus allowing the execution of
legal and punitive actions against him.” v This is exactly what Seti did to Akhenaten and the other
Amarna rulers. Stripped of their legitimacy and deemed a heresy, the rulers of this chaotic period were
obliterated from the official state records. Their monuments were destroyed and their images
mutilated. With the damnatio memoriae complete, Maat was finally restored and whm mswt declared.

As Assmann has demonstrated, “the intellectual and religious revival after Amarna... cannot be
understood merely as a return to orthodoxy'.” s The changes in religious doctrine inextricably linked
the cults of Amen and Re to the cult of Osiris and his underworld realm, the Duat. Van Dijk's insight

106 D. Silverman, J. Wegner, J.H. Wegner, Akhenaten & Tutankhamun Revolution and Restoration (2006), 398-400.
107 Ibid., 400.

108 J. Assmann, Egyptian Solar Religion in the New Kingdom (1995), 67-68.
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bears repeating: “Not only is Osiris viewed as a manifestation of the sun god whose creation does not
end in the western horizon, but the myth of the unification of the two gods also greatly enhances the
importance of Osiris, both for the dead and the living. Osiris needs Re in order to be able to be
resurrected from the dead, while Re needs Osiris, who enables him to rise again in the morning. Thus
all living things upon the earth depend on the collaboration of Re and Osiris...” 100 The practical effect
of this, among other things, was to make the separation enacted by Akhenaten virtually impossible and,
thereby, preventing any future heretical breakaway of the sun cult. Seti's recognition of this can be
seen in the design of his Temple of Millions of Years at Abydos. Here, in the ancient cult center of
Osiris, Seti ordered the construction of a unique seven chapel temple. The central chapel was
dedicated not to Osiris, but to Amen-Re. The unusual layout of the temple had, in addition to a chapel
dedicated to Osiris adjacent to that of Amen-Re, a special suite of hidden chambers for the cult of
Osiris. The temple complex further contained a subterranean structure known as the Osireion. This
part of the complex served as a ritually functional realm of Osiris, the Duat, where the union of Re and
Osiris took place nightly. The central part of the Osireion contained the primordial mound rising out of
the surrounding watery abyss of the Nun, where creation unfolded on the first occasion (zp #pj). Like
the netherworld, Osiris, his cult, and Amen “the Hidden One”, the concept of zp pj was ignored and as
such effectively abolished by Akhenaten's cult of the Aten (light). 10 Here, it too is restored and
renewed by Seti.

Lastly, as part of the “re-formation of the of the universal order”... “the creativity of the whm mswt
periods also includes the eschatological and sepulchral areas”, iu for which the Osireion holds a special
significance. It contains in its architecture and texts “a veritable encyclopedia of cosmographic texts,
including almost every Underworld Book and Book of the Sky in use during the later New Kingdom
(including several that appear there for the first time, decades before they would appear in the royal
tombs)....” 112

“The earliest, nearly complete version of The Book of Caverns — its upper register is now partially
destroyed — appeared in the Osireion... It did not make an appearance in the Valley of the Kings in the
reigns that followed.... In the tombs of Merenptah, Tawosre, and Ramesses III, a variant of the
concluding representation assumed a dominant position in the decoration of the sarcophagus
chamber....” 113

“From the New Kingdom, the Book of Nut [Fundamentals of the Course of the Stars] is attested

109 See note 58 above.

110 E. Hornung, “The Rediscovery of Akhenaten and his Place in Religion” JARCE 29 (1992), 48.

111 A. Niwinski, “Les Periodes WHM MSWT Dans I'Histoire de I'Egypte” BSFE 136 (1996), 7 and 19.
112 J. Roberson, private communication May, 2011.

113 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 83.
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only in the cenotaph of Seti I at Abydos and [more than 125 years later] in the tomb of Ramesses IV; in
the latter the version is abridged.” 114

“The earliest version of the Book of Night [is] that of Seti I on the ceiling of the sarcophagus
chamber of the Osireion....” us The adjacent scene of the “Awakening of Osiris” is the earliest attested
version.

Roberson has identified one fragmentary vignette and three texts from the Book of the Earth and
related underworld compositions on the west wall of the Second Transverse Hall in the Osireion. s In
addition two other texts “have yet to reveal specific parallels, either from the Book of the Earth or the
broader underworld corpus.” 117

The first complete Book of Gates is found in the Entrance Corridor of the Osireion along with
another nearly identical version on Seti's alabaster coffin from his tomb in the Valley of the Kings. The
earliest, albeit incomplete, exemplar of this book is in the tomb of Horemheb. 1:s The concluding
representation that follows the twelfth hour of the Book of Gates that depicts “the entire course of the
sun is condensed into a single picture, as was the case after the Amarna Period in innumerable
illustrations accompanying solar hymns.” 11

“The illustrated text of the Book of the Twelve Caves [Caverns] is first attested on a papyrus (Cairo
CG 24742) from the tomb of Amenhotep II.... The first seven caves ['qrrt' caverns] are included only in
the Osireion ... the Osireion depicts the deities of each group in their entirety.” 10

The second gilded shrine of Tutankhamun i1 displays a “combination of a Book of the Netherworld
and the Book of the Dead is unique to this instance, not until Dynasty 21 were elements from the
Amduat and the Book of the Dead occasionally combined, and it remains uncertain whether the spells

114 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 113.
115 Ibid., 122.

116 J. Roberson, “An Enigmatic Wall from the Cenotaph of Seti I at Abydos” JARCE 43 (2007), 93-112. For texts and their divisions
see fig. 1 and fig. 2.

117 Ibid., 106.

118 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 55-56.
119 Ibid., 65.

120 Ibid., 54-55.

121 J. Roberson, “An Enigmatic Wall from the Cenotaph of Seti I at Abydos” JARCE 43 (2007), 106. A later version of the cryptic
annotation to the standing mummies in upright sarcophagi (part of the Book of the Solar-Osirian Unity) first attested on the second gilded
shrine of Tutankhamun appears in the Osireion intermingled with the texts of the Book of the Earth.
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here are in fact integral parts of the composition.” 1. The combination, as will be shown, of
Underworld Books and the spells from the Book of the Dead are widely used in unison in the Osireion
and are indeed integral parts of the compositions and the ritual sequences they portray.

Finally, the expanded vignette of the important Chapter 17 of the Book of the Dead (BD 17) found
in the Sloping Passage of the Osireion is most likely a source document for its occurrence in private
papyri and on tomb walls, 123 beginning in the early Nineteenth Dynasty. 124

1.3 LEGITIMACY IN THE EYES OF GODS AND MEN:
THE EARLY NINETEENTH DYNASTY AND THE RIGHT TO RULE

“The notion of divine kingship has always been closely associated with ancient Egypt.... In Egypt,
the cosmogonic moment, when the undifferentiated chaos or potential existence became differentiated
being, also set in motion the cyclical solar journey. This event was called the First Occasion (zp #pj)
and marked the beginning of an infinity of repetitions, a recurring creatio continua. Kingship is seen as a
prerequisite for the all important maintenance of creation and exercise of maat, the principle of world
order.... The institution of kingship was crucial to the existence of political and social order and to its
integration into cosmology of the Egyptians. The king was considered to be the incarnation of the
creator god, and thus divine kingship, as put by Jan Assmann, was 'the geometric locus of the

Ty

convergence of the anthropological and cosmic spheres'.” 1s

“Royal succession in Egypt may be seen as a system of inheritance in which several forms of divine
and social actions converged. On the one side, we have divine intervention in the form of divine
selection and decision making, the idea of predestination, as well as the institution of theogamy. On
the other side, within the predominantly collateral descent system of the Egyptians, succession to office
was determined my masculine primogeniture and patrilineal devolution. In practice, however, the
system gave the eldest son of the reigning king automatic accession to the throne when his father
died.” 1

122 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 78.
123 M. Saleh, Das Totenbuch in den Thebanischen Beamtengrabern des Neuen Reiches (1984), 14-22.
124 H. Milde, The Vignettes in the Book of the Dead of Neferrenpet (1991), 31-54.

125 P. Frandsen, “Aspects of Kingship in Ancient Egypt” in N. Brisch (ed.), Religion and Power: Divine Kingship in the Ancient World
and Beyond (2008), 47. Author's translation of Assmann, Maat (1990), 219.

126 Ibid., 62.
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“After two unorthodox successions, a shadow hung over Egypt's throne through much if not all of
Horemheb's reign, as it was clear that his lack of a bodily heir made the third consecutive appointment
of a non-royal candidate to the hereditary office of pharaoh unavoidable.” 1> “The succession of
Ramses I to Horemheb was anything but 'normal’ by the standards of the Eighteenth Dynasty; and the
new dynasty's lineage was a political imponderable.” 125

“Certainly, the new royal house lacked any connection by blood or marriage to the Eighteenth
Dynasty. This deficit of legitimacy was aggravated by the old family's mythic connection to Amen-Re.
Ahmose's successors had based their right to rule on the dogma of the king's divine birth and the
theology of the mutual regeneration of the royal kg and Amen-Kamutef of Luxor Temple through their
mystic union during the annual Feast of Opet.” 12

To further complicate the already tenuous situation for the fledgling dynasty, “Seti I found himself
mounting the Horus throne of the living less than two years after his father had acceded to the same
office.” 30 “Lacking any claim by blood or theology to the old royal house, Seti's institutional
legitimacy was questionable at best.” 121 To facilitate the transfer of royal power, under these
circumstances “the process of succession was described in terms of a piece of legal fiction.”:»

“In Egypt transfer of property generally required a deed of transfer called an jmyzt-pr, literally, 'that
which is in the house'.... During the late New Kingdom [as in the case of Seti I], royal succession began
to have recourse to such deeds, and the procedure may thus be seen as a new and interesting phase in
that gradual process of desacralization that kingship went through during its millennia long history.
The use of this legal concept adds a new facet to the interpretation of the interplay of the divine and
human dimensions of kingship, which not only constitutes a hitherto unnoticed aspect of what it takes
to become a king, but also became an instrument in that process of regressus ad uturum whereby the king
was reborn...

In Abydos, the principal place for the worship of the god Osiris and therefore the prototypical locale
of father-son relationships. Seti erected a shrine for the cult of his father....[In] the text of the great
dedicatory stela... there is a section describing the accession of Ramesses I followed by another giving
us an account of his death and the subsequent accession of Seti:

127 P. Brand, The Monuments of Seti I (2000), 376.

128 W. Murnane, “The Kingship of the Nineteenth Dynasty” in D. O'Connor, D. Silverman (eds), Ancient Egyptian Kingship (1995),
197.

129 P. Brand, The Monuments of Seti I (2000), 377.
130 Ibid., 379.
131 Ibid., 382.

132 P. Frandsen, “Aspects of Kingship in Ancient Egypt” (2008), 63.
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He (Ramesses) joined heaven. Then I arose upon his throne

and it is I who keeps his name alive.

I am like Re at dawn now that I have received my father' regalia.
I am the king on the seat which he enlarged

and on the throne which he occupied.

This land is in my hand as (it was in) my father's.

He, on the other hand, has (now) begun to function as a god,
and (therefore) I protect him from whom I came forth

and cause his body to appear as a god. iz

Seti is Re in the morning, that is, the young god. Egypt belongs to him as it used to belong to his
father. And as the new ruler he honors his obligations toward his father the god by establishing a cult
for him.... His father, Ramesses, on the other hand, who had now begun to act as a god, responded to
the arrangements by providing his son and successor with a divine, legal decree. The text is found on
the right door jamb of the shrine, that is, to the right of the text of the stela. Accompanied by the
remains of a representation of Ramesses, the text appears to tell of the king's presence at a meeting of
the:

entire Ennead of the Gods. I heard their statement and

they handed over to you the throne of Atum

and the years of Horus to be the protector.

They gave to you this land by way of a deed of transfer [jmyz-pr]
and curbed the Nine Bows for you. 13

What is novel here is the clear distinction between the two levels or degrees of divinity and the use of
the instrument of jmyz-pr to bring about devolution and to regulate what always was and is a give-and-
take relationship between king and god, variously characterized as a do ut des or do quia dedisti
relationship. 13s

There is another contemporary example that illustrates the role of the jmyz-pr. In the great temple of
Seti I in Abydos there is a scene where the king offers frankincense to Osiris and Isis. The latter says
to the king that she gives him the country by an jmy#-pr..;s From the reign of Merenptah of the same
dynasty comes yet another example of the same kind. On a stela in Hermopolis Thoth tells the king
that he has informed Re that the "life span of heaven in the form of kingship has been written down' for

133 KRII(1975), 111, 15-113, 3.
134 KRII(1975), 110, 6-8.

135 P. Frandsen, “BWT — Divine Kingship and Grammar”, Akten des Vierten Internationalen Agyptologen-Kongresses
(1989), 151-158.

136 A. Mariette, Abydos I (1869), Appendix B plate 29.
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the king. This decision is expressed through an 'jmyt-pr committed to writing by Thoth with his own
fingers at the right hand of Amun'. > The introduction of this mechanism is not, however, confined to
the devolution of kingdom. The use of jmyz-pr also emerges in the Book of the Dead... and it is
interesting to note that here it is used about divine succession. In the New Kingdom version of the
well-known aetiological section of chapter seventeen, which explains how Re came to be called the
great cat, there is an addition which goes: 'Another saying: This is Shu making an jmyz-pr concerning
Geb for the benefit of (his son) Osiris'ss .” 139 This important text is inscribed in the Sloping Passage of
the Osireion and contains the jmyz-pr text s, and as will be shown, its location is of major significance.

“The increasing use of legal means in the mediation of the human and divine aspects of kingship
finds a supreme expression in the fact that an jmyz-pr is instrumental in the king's rebirth — even when
this is done through the so-called regressus ad uterum. The evidence comes from the Nineteenth Dynasty
hymn of the goddess Neith to her son Merenptah. The text is found on the outer lid of his granite
sarcophagus.... At the beginning of the hymn the goddess welcomes the king and tells him that she is
his mother who nurses him, who is pregnant with him in the morning and gives birth to him as Re in
the evening:

I carry you. ... I lift your mummy, my arms being under you, ... you step into me, ...
I being your mother/sarcophagus which hides that form of yours is ready
for the rite de passage (bs).

And then comes:
my heart belongs to you through a deed — jmyzt-pr. 1z

A deed is here the crucial means of solving what, according to Egyptian ontology, was a cosmological
crisis. Instead of having recourse to ritual politics, a legal instrument was brought in.” i

137 KRIIV (1982), 29, 1-2.
138 G. Lapp, Totenbuch Spruch 17 (2006), 198-201.

139 P. Frandsen, “Aspects of Kingship in Ancient Egypt” in N. Brisch (ed.) Religion and Power: Divine Kingship in the Ancient World
and Beyond (2008), 62-64.

140 H. Frankfort, The Cenotaph of Seti I at Abydos, II (1933), plate LXV, column 125 on S.P.-SV.

141 J. Assmann, “Neith spricht als Mutter und Sarg” MDAIK 28 (1972), 48-49, (lines 2-4). See also J. Assmann, The Search for God in
Ancient Egypt (2001), 136-139.

142 P. Frandsen, “Aspects of Kingship in Ancient Egypt” (2008), 64.
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“Seti's piety was meant to demonstrate the king's filial devotion to the gods. Lacking royal blood,
he had to achieve legitimacy through his actions on their behalf.” 1.3 At the same time, these actions
would serve to legitimize his right to rule in the eyes of the priesthood. “Everywhere we look, Seti
takes extraordinary measures to honor, and it seems to placate, the gods. The unprecedentedly colossal
Hypostyle Hall at Karnak in honor of Amen-Re is paralleled by similar projects in honor of Ptah at
Memphis, of Re-Horakhti in Heliopolis and probably Seth at the new royal capital near Avaris.” 14
“During the course of his long reign, Ramesses II continued the development of this new city, which he
soon renamed after himself, and his achievements there have tended to overshadow Seti's role as the
ultimate founder of Pi-Ramesses.” 1s Here again we find a characteristic feature of whm mswt eras, the
creation of a new capital city. “The repetition of the Creation implies a deliberate separation of the
new leader not only with respect to the last Pharaohs, but also of their former residence, once (he)
constructs a new capital. In terms of religion, it can be explained by the necessity to create a new
primordial place [of the first occasion zp #pj], one which the creative act of the new three-dimensional
world where the victory over chaos could be ritually repeated. Amenemhet I founded for this purpose
the new residence jj-t3wy, the post Amarna pharaohs founded Pi-Ramesses, and Smendes finally began
Tanis.” 146

At Luxor temple, Seti initiated extensive restorations. There he also completed the carving of the
reliefs of the Festival Procession of Opet in the Colonnade Hall, which was done in the earliest part of
his reign. » Much later, probably after the completion of the construction of the Karnak Hypostyle and
Gurna memorial temple, both “Mansions of Millions of Years”, Seti began to build the Luxor forecourt
and its two obelisks and four great seated colossi arrived from Aswan in about the last year of his
reign. us Luxor temple clearly held a special significance for Seti, as can be seen by his extensive
restorations and building program there, but also deduced from his decision to build his “Mansion of
Millions of Years” and the Osireion at Abydos aligned to exactly the same axis as the Colonnade Hall
at Luxor. 14

143 P. Brand, “Ideology and Politics of the Early Ramesside Kings (13" Century BC) A Historical Approach” in W. Bisang, D.
Kreikenbom (eds.), Prozesse des Wandels in historischen Spannungsfeldern Nordostafrikas/Westasiens (2005 ), 26.

144 P. Brand, The monuments of Seti I (2000), 351. See also S. Sauneron, The Priests of Ancient Egypt New Edition (2000), 179-182.
145 1bid., 381.

146 A. Niwinski, “Les Periodes WHM MSWT Dans 1'Histoire de 'Egypte” BSFE 136 (1996), 16-17.

147 P. Brand, The Monuments of Seti I (2000), 318.

148 1Ibid., 360-361.

149 J. Belmonte and M. Shaltout, In Search of Cosmic Order (2009), 348-349. Azimuth of the Luxor Colonnade is 35.5 degrees and Seti
I temple at Abydos is 36 degrees with accuracy to %2 degree. Of the nearly 350 axial alignments surveyed, the only other structure with
the same azimuth (35.5 degrees) is a Roman temple built inside the enclosure wall of Seti I's memorial temple at Gurna, in itself also very
interesting and significant, given the Roman Imperial cult in the king's chamber in Luxor temple (See Chicago House Bulletin XVIII
(2007).
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“In modeling himself on Amenhotep II1, as expressed in his titulary, Seti I sought to match his
royal ancestor not only in the magnitude of his building program, but also by reviving a style of
kingship expressed through the former's vast constructions. The ultimate aim of this must have been to
reinstate the ideology of the divine monarch as practiced under Amenhotep. This would seem,
logically, to be at odds with Seti's practice of royal piety, at least as reflected by the iconography of his
figure in temple art.s0 It did not, however, conflict with the notion expressed by the term 34,
“beneficial/effective action', which was fundamentally part of a quid pro quo relationship between
mankind and the gods whereby the king was to receive the traditional benefits of a long and prosperous
reign in return for his efforts on their behalf.... Everywhere, the rhetorical texts use the term 34,
'beneficial', in describing his actions on behalf of the gods is: ... especially the provision of cult
offerings and production of monuments of all kinds.... [The] pronouncements of the king's
serviceability in the texts were amply backed up in his colossal building program and rich provisioning
of the state cults.... By the end of his reign, the development of the royal cult and the ideology of
divine kingship, as reflected in his monuments, had reached a level that would have been familiar to
Amenhotep II1.” 152

“Like most of his predecessors, Seti did not aim to have himself 'deified' in the literal sense of being
considered deity incarnate. Rather, his objective was to emphasize loudly and clearly as possible that,
in Bell's words, 'he is in full possession of the (royal) Ka and it in full possession of him' ”is; and as
such, therefore, the legitimate “Ruler of the Two Lands”. This is reflected in the mdw ntr, “the god's
words”. Two examples from Seti's temple at Abydos:

“Words spoken by Seshat the Mighty,
Lady of Writing, presiding over the House of Books.

'O my beloved son, Lord of Both Lands, Menmaatre, Son of Re, Seti [ Merenptah
your House is complete, your monument is splendid, its inhabitants are delighted...
How divine is your Temple! ... the Conclave of Gods of heaven and earth...

You have acted in their name, (of) all the gods and goddesses. ...

150 “Contributing to this picture of an exceptionally pious monarch is, quite literally, the humble stance he takes in the reliefs decorating
his monuments. Frequently, we see Seti bowing, often gravely, before his gods, and at other times he kneels, frequently with torso
inclined forward and his legs splayed apart. At times, he even crouches so low in abject humility that he is nearly prostrate, his chin
almost touching the ground!... The tendency to portray himself in a humble attitude in the presence of the gods — bowing, kneeling or
prostrate — is a most telling mark of the king's reverence.... This stooped posture is interesting not only from a religious or iconographical
perspective, but also as an indicator of chronology, because the pose, common during his reign, is not found under Ramesses I and
disappears again almost immediately after the accession of Ramesses II. It can thus serve to distinguish reliefs actually dating to reigns of
Ramesses I and Seti I from posthumous images carved on their behalf by their successors.” quoting P. Brand, The Monuments of Seti I,
381, 374, and 8. For details see: P. Brand, Monuments of Seti I (2000), 8-19 (1.2.2-1.2.9).

151 P. Brand, “Use of the Term 3/ in the Reign of Seti I” GM 168 (1999), 23-33.
152 P. Brand, The Monuments of Seti I (2000), 384-385.

153 P. Brand, The Monuments of Seti I (2000), 392. and L. Bell, “Luxor Temple and the Cult of the Royal Ka” JNES 44 (1985), 278.
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There are fashioned for you, in your Temple, the sacred images upon their standards
which are in the barques and chapels, each one exulting your excellence as far as
the horizon and (up) to the sky to Him who is in his Disk, and (down) to the duat

to Osiris. They (shall) establish your annals like heaven, for these millions of years.
You lead all the living, before the spirits, upon the throne of Horus.

See, you are King upon the throne of Re. You have given the land to the balance.

You secure it by every (kind of) effective counsel. People know your goodness:

heaven is replete with your goodness and the Two Lands are filled with your £a.

The duat, hidden away, is joyous over your plans. You awakened the one who slumbered,
you gave bright light to those who are in darkness. Weary-heart [Osiris] is in joy and
those of the caverns lift up their faces insofar as you pronounce their names...

How Abydos rejoices! Your name is made (to last) throughout eternity,

you are (associated) with everlasting. Your plans are beneficial and your monuments
enduring with the people of high and low estate. Everybody adores you, in unison,

(and) you are belauded because of your right ways (maat). The gods come up beside you,
as you are one of them.

You are here like Re in the sky, like Wennefer in the duat, like the renown of
Amen in Thebes, and like Geb in this land. You repeat renewal (Whm.k mswr)...

I set down your goodness in writing as Re commanded, the blessing of my mouth is
your magical protection, my words are a talisman for you; my hand writes of your
benefactions, as sister of Thoth.

Atum himself speaks a greeting: I am happy with your plans. United in homage to you
are the South and North, set under your sandals. Homage to you has joined the Reed
to the Papyrus, you having become King of the South and North...” 154

“[Words spoken by Thoth the Mighty, Master of speech:

O my beloved son, Lord of Both Lands, Menmaatre], Son of Re, Seti I Merenptah!
Pay heed now, O excellent King, Champion [?for his father Osiris,....] watching over
Wennefer like Horus, ever since he has existed. Your benefactions are a blessing

in the Sacred Territory; your monument is accepted ...

154 KRII (1975), 186:1 — 188:3. KRI I Translations (1993), 161-162.
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You are counted as one who will endure upon earth. Established is your office,
your kingship, and you are promoted to (the status of) Justified One ....

[I] am the Scribe of your righteousness, and witness to your goodness;
I am happy because I put it (down) in writing....

You have filled the (solar) shrine with exultation over your good deeds.
I have come forth from heaven to Nile-land. I have found that you have
governed it and established Justice (maat) within it and it has united everyone.

You have pacified all the gods, you have supplied their alters, you double
the offering-bread for them by myriads, over and above their regular daily offerings.

You have purified the sanctuaries and temples, you have increased their
offering-tables, you have strengthened Egypt for her Lord, you have spread
yourself out (protectively) over its people. You are for her a wall of bronze,

its battlements of flint, and your turrets upon it of copper. The foreign countries
shall not bring it down, for the populace are those you have delivered....” 155

The last few lines lead to the final consideration, Pharaoh as guardian and protector of Egypt.

“In the dedicatory stela for Ramesses I's memorial chapel at Abydos, Seti I claims that his father
relied heavily on him during his short reign, especially in military affairs. As crown prince, Seti led the
army into battle in Djahy, a vague geographical term corresponding to an area of Palestine. This, as
Murnane has argued, may have later been considered to be King Seti I's 'first campaign of victory'. Seti
claims to have been instructed by his father 'while he (Ramesses I) was Re effulgent, I being with him
like a star at his side'. As Crown Prince, he seems to have been in command of the army in particular,
along with some domestic responsibilities...” 156

“Seti I was long credited with restoring Egypt's empire in Western Asia... widening the empire to
the greatest extent since the palmy days of Thutmose III. Egypt did, in fact, face significant challenges
within its sphere of influence from the Hittites, the Apiru and the renegade state of Amurru.” is»
“Nothing on this scale, and requiring the personal intervention of the Pharaoh, had occurred in these
provinces since the days of the mid-Eighteenth Dynasty.” s “The war in 'the lands of the Fenkhu'
under Ramesses I and both the Shasa and Yenoam campaigns occupied the first period, and the

155 KRI(1975), 189:5 — 190: 18. KRI Translations (1993), 164-165.
156 P. Brand, The Monuments of Seti I (2000), 379.
157 TIbid., 372.

158 W. Murnane, The Road to Kadesh (1990), 103.
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ventures into central Syria the second. That this pattern makes good strategic sense is patent: it might
even reflect Seti's grand design.” 1o “What Seti had to do, in fact, was to reestablish the credibility of
imperial Egypt. Sustaining this image involved him in an aggressive, conspicuously military policy
that could only escalate, if carried to its logical conclusion, into a major war with Hatti.” e

“It was well over a century since the key city of Kadesh in central Syria had explicitly been subject
to a pharaoh. This must be put right; Seti was determined 'to vanquish the land of Kadesh and the land
of Amurru'.” .1 Seti met a Hittite army, in part composed of diverse northern Syrian levies — the
'Asiatics' mentioned in the Karnak scenes... There is scarcely any doubt that the Egyptians were
victorious... Egypt's success in taking and then holding on to both Kadesh and Amurru carries with it a
strong presumption of Hittite overconfidence and miscalculation: the king of Hatti does not seem to
have met the challenge in person, nor does he appear to have met it in sufficient strength, even after
Seti had overrun his two southern border provinces.” 12 But, it also may have reflected Muwatalli's
situation. “Since the days of his grandfather a terrible plague, probably spread by the Egyptian
soldiers, decimated the population of Hatti and caused a constant sense of self-accusation at the royal
court. This calamity must have weighed heavily on the conscience of Muwatalli as well, bringing
about a deep sense of penitence and piety... His grandfather's violation of the Egyptian border was
conceived as the major cause for divine irritation, especially since the Storm-god was the one who
guaranteed the treaty between the two empires. His renewed support was desperately needed.” 163
This attitude was not dissimilar from Tutankhamun's admission in his Restoration Stela that “the land
was in chaos because the gods had abandoned it [Egypt]. Whenever the army was sent to Syria to
extend Egypt's territory, it always failed.” 164

“Historians generally consider Seti's foreign policy to be his greatest achievement, as is reflected in
the vast literature on the subject. Recently, Murnane has called the wisdom of Seti's invasion of
Amurru and Kadesh into question, suggesting that Seti abrogated a treaty with the Hittites negotiated
by Horemheb in order to pursue a military venture aimed at distracting attention from internal political
difficulties.” s Although more likely, the primary intent was to gain legitimacy in the eyes of the
military and the gods (with their priesthoods) by restoring Egyptian control over former territories and
by the offering of the tribute extracted to the gods. The enhanced prestige from reestablishing the
empire of Thutmose III would certainly benefit Seti's claim and solidify his right to rule. “Aspiring to

159 W. Murnane, The Road to Kadesh (1990), 75.

160 Ibid., 105.

161 K. Kitchen, Pharaoh Triumphant: The Life and Times of Ramesses II, King of Egypt (1982), 24-25.
162 W. Murnane, The Road to Kadesh (1990), 99.

163 1. Singer, “The Failed Reforms of Akhenaten and Muwatalli” BMSAES 6 (2006), 39.

164 See above notes 36 and 43 in Section 1.2.

165 P. Brand, The Monuments of Seti I (2000), 372.
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match Thutmose in war, he largely succeeded. His battle reliefs and related monuments boast of
triumph after unmitigated triumph over his enemies.” is

“Here is a monarch, as Kitchen noted, consciously modeling himself on two of his most illustrious
predecessors, Thutmose III and Amenhotep III. His titulary blends elements of both these role models,
and follows many traditions of the Eighteenth Dynasty.”» Again, we see here a major characteristic of
the periods of whm mswt. “Despite his relatively short reign and untimely death, it was Seti I who laid
a secure foundation for the Nineteenth Dynasty and reestablished the principle of dynastic succession
to the throne. His reign was a time of transition that saw the close of the turbulent post-Amarna and the
dawn of the Ramesside age.” s

1.4 THE REALM OF OSIRIS RE-CREATED

Abydos was one of Seti's “major preoccupations as early as year four, when the king issued his
famous decree [on I prt 1], found at Nauri, to exempt the huge and diverse properties of the god
[Osiris] in Nubia... just one of a number of such decrees to protect the revenues and chattel of the
Abydos foundation from abuse.... The resources Seti lavished on this foundation were enormous, and
included the revenue of gold mines in Nubia and the eastern desert of Egypt itself, where he founded a
settlement and speos temple at the site of Kanais.... Here again [as discussed above] the gold supplied
by this mining settlement was to go exclusively to the Abydos temple.” 16

Seti's Mansion of Millions of Years at Abydos is a masterwork in many ways. Foremost among
them is the fusing of the pantheon of ancient Egyptian gods into a single cohesive unit at the sacred site
of the burial grounds of the first pharaohs. Here, in its unique design of seven main chapels and their
associated complexes, 1 the King of the Gods, Amen-Re of Thebes, stands side by side with the other
key gods. To the right are the Osirian triad of Osiris, Isis and Horus. To the left are Re-Horakhti of
Heliopolis and Ptah-Tatenen of Memphis, and together with Amen-Re, these three state gods
“mysteriously form a trinity which is also a unity, and in them all the gods as a whole are embodied....

166 P. Brand, The Monuments of Seti I (2000), 380.

167 Ibid., 380.

168 Ibid., 394.

169 P. Brand, The Monuments of Seti I and Their Historical Significance (1998), 381. Ph. D. Dissertation Toronto.

170 A. El-Sawi, “The Deification of Sety I in his Temple of Abydos” MDAIK 43 (1986), 225.
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The conception of the triad means here the plurality of the gods as such. Three is the first number to
signify a plural. But the number three contains at the same time the three components that express the
essential qualities of a god — name, appearance, and essence. Amen, Ptah, and Re embody in this sense
all the gods, and at the same time, they are only aspects of one god. From a hymn of the Ramesside
period we learn this meaning of the triad:

"Three are all gods: Amen, Re and Ptah.
He who hides his name is Amen,

He who is visible is Re,

and his body is Ptah.'in

The two triads Osiris — Isis — Horus and Amen — Ptah — Re are joined by the king himself.... In this way
is reached the otherwise uncommon number seven. Probably the Egyptians would have gone still one
step further and explained the seven as a triad, that is, the gods around Osiris, the gods of the country,
and the king.... The seven gods actually represent the religious dogma of a state religion”, 1~ developed
by Seti I early in the Nineteenth Dynasty, as part of his declared era of Renaissance (whm mswt),
following the Amarna Heresy.

The deified living king Seti reigns as the head of “the official unbroken hereditary line” of the
seventy-five royal ancestors. This cultic assemblage of deceased kings runs back to the very beginning
of dynastic rule, the time of Menes and the founding of Memphis, the first capital of the united Upper
and Lower Egypt.1» “The strong cultic connection between the Memphite royal house of the Old
Kingdom and the Abydos list is duly reflected in the orderly progression from Menes to the fifty-sixth
name, even the later scions, to us ephemeral names only, are entered, since they, being in the legitimate
line of the Memphite succession, were as much honored in the offering ritual at Abydos as their
predecessors.” 1« There are 76 kings' names in vertical cartouches, 38 to a register... and the whole
finds its completion in the columns of the third register (each lined up directly under the upper
columns), which read 'through the bestowal' of Seti I. The latter's prenomen, preceded by nsw and
determined by seated king in white crown, alternates throughout the bottom register with the nomen
preceded by s3 R¢, and determined by king in red crown. The complete formula which Ramesses is
reading from his papyrus, runs as follows: 'a thousand of bread, a thousand of beer, etc. to king

171 For the rest of this hymn from p.Leiden I 350, which elaborates on this concept and other hymns to Amen-Re see:
J. Oswalt, The Concept of Amon-Re as Reflected in the Hymns and Prayers of the Ramesside Period (1968).

172 E. Otto, The Cults of Osiris and Amon (1968), 52.

173 D. Redford, Pharaonic King-Lists (1986), 18. “The term 'king-list' is often, misleadingly applied to those groupings of royal names
or images which occur in temple contexts. While reasonably complete, and in chronological order, the purpose of these lists was not
'historical, but rather cultic.”

174 1Ibid., 20.



49

1. HISTORICAL PERSPECTIVE

so-and-so, through the bestowal of King... (Seti I)".” 1»s To this description should be added that the 76
cartouches in the upper two registers are determined by the seated god Osiris directly linking king to
god. s (Plates 447, 448, https://www.360cities.net/image/list-of-kings-temple-of-seti-1-abydos-egypt)
From Redford's description, it is readily apparent that the organization of the list is not arbitrary. It is
structured on the number 19 as determined by the alternating pattern of Seti's cartouches in the third
register; where one group of 19, the seated king wears the white crown of Upper Egypt preceded by
nsw (king) and the other group of 19 wear the red crown of Lower Egypt preceded by s3 R (son of
Re). As Plutarch noted, i the number 19 was a consecrated number of Osiris, specifically related to
the god's rejuvenation, which is precisely the purpose of this offering ritual. It provides the sustenance
necessary so that each of the royal ancestors who is now an Osiris might also live. But, there is another
important reason that the list is restricted to seventy-five royal ancestors and the reigning king. It
mirrors the structure of the 'Book of Praising Re in the West, Praising the United One in the West' (the
Litany of Re) to which it is directly related. “The two sequences [of figures] are constantly divided
between the gods Re and Osiris, just as the union of these two gods receives special treatment in the
text.... The texts speak of seventy-four 'forms' (kheperu [/Aprw])....But because each of the last two
figures of the left series has two names ascribed to it, we can actually assume seventy-six figures,
which ... belong to the seventy-five invocations [of the Great Litany].” 17+ So the reigning king Seti, son
of Re, the seventy-sixth king in the line of royal succession, makes seventy-five invocations to the
seventy-five royal ancestors as Re in the West and as the United One [Re-Osiris] in the West. Here
Seti, the living Horus, is linked to his fathers through the invocations and the offerings provided in the
exact pattern that establishes royal legitimacy according to the Osirian mythology.

That the Litany of Re is directly connected to ancestors is further evident “already in the tomb of
Useramun 17, the divine figures are supplemented ... by his own figure ... and his wife and other
members of his family.... Thutmose III ... had himself and female members of his family.... In his
temple at Abydos, Ramesses 11 expanded the sequence of figures to include royal ancestors — his
parents and his grandfather, as well as the founder of the New Kingdom.” s

The cultic assemblage of the royal ancestors is in the temple proper and the offering ritual,
therefore, is made “on earth” on their behalf. Its counterpart, the Book of Praising Re in the West and

175 R. Redford, Pharaonic King-Lists (1986), 19.

176 A. Mariette, Abydos I (1869), plate 43.

177 J. Rousseau, “The Puzzle of the Consecrated Numbers” BSAK 2 (1988), 113.
178 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 138.

179 Useramun [Dynasty 18] was the vizier of Thutmose III and the only non-royal individual to be granted permission to use the Litany
of Re in his private tomb before the late period.

180 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 140.
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Praising the United One in the West is located in the West, where it was recited and performed. (Plates
318, 319) That is to say in the Osireion, specifically in the Central Hall which corresponds
architecturally to the fifth hour of the “Book of the Hidden Chamber” (Amduat) replete with its secret
cavern of Sokar. 11 This arrangement of “on the earth” and “in the dua#” must have held a special
significance to the early Nineteenth Dynasty rulers because it is repeated in Ramesses II's temple at
Abydos, which is also a Mansion of Millions of Years. Here the ancestors list is located in room II (N
of Mariette) and inscribed in the normal fashion above the base line. .= But opposite it in room III (G
of Mariette), s the Book of Praising Re in the West and Praising the United One in the West is not.
Rather, it is inscribed below the base line, where it is accompanied by Chapter 148 of the Book of the
Dead, entitled “Spell for making provision for a spirit in the God's Domain” and states that 'it is the
Book of Wennefer”, s« the rejuvenated form of the god Osiris. Its position on the wall and the
accompanying spell reveal its location as being in the duat, just as both texts are placed side by side in
the subterranean Osireion. (Plate 317, 318) This distinction between the two realms; on the earth, and
in the West (duat), is significant in that the emphasis on the dual realms reflects a reaction to
Akhenaten's theology. For Akhenaten, there was no Osiris or a nightly rejuvenation of the sun god in
the duat. There was only the Aten.

“The tomb of Seti I also seems to intimate a relationship with the seventy-five scenes of the
Opening of the Mouth Ritual [and the Litany of Re].” s It is a revivification rite necessary in order to
partake in the food offerings, which sustains new life. Spalinger sees a relevant connection to the rite
of Opening the Mouth in the Great Dedicatory Inscription of Ramesses II from Seti's Mansion of
Millions of Years at Abydos, which he interprets as a Solar-Osirian Tractate. “Most certainly, the
overriding concept at the close of the inscription is one of resurrection ... I ... conclude that this rite (if
that is the correct word) ought to have taken place between that physical representation, the dead Seti
now alive, and Ramesses, the living Horus. The image, which is more than once referred to in the main
text, is called a s§mw. A similar father-son orientation to the ritual can be traced back to the old rite of
Opening the Mouth. With regard to the New Kingdom performance of this ritual, Otto further
indicated that we have to consider seriously the role of the inheritance of the throne of Egypt.” iss

181 B. Richter, “The Amduat and Its Relationship to the Architecture of Early 18™ Dynasty Royal Burial Chambers” JARCE 44 (2008),
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186 A. Spalinger, The Great Dedicatory Inscription of Ramesses II: A Solar-Osirian Tractate at Abydos (2009), 113. See also E. Otto,
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Notably absent from Seti's cultic assemblage of royal ancestors are Akhenaten and the Amarna
kings, a clear and decisive part of the damnatio memoriae enacted against these illegitimate kings.

At Gurna in Western Thebes, Seti constructed a Mansion of Millions of Years where his deified
form is a manifestation of Amen-Re sy Whereas at Abydos in his Mansion of Millions of Years, the
deified Seti is identified with Osiris. 1ss In O'Connor's words: “Since Amen-Re was lord of the living
and Osiris of the dead, Seti's mortuary temples at Thebes and Abydos, respectively provided his
posthumous, cosmic kingship with the widest possible authority. Thus, the lord of Seti's Abydos
temple was actually Seti-as-Osiris.” 1»» To this authority should be added that of the other state gods,
Ptah and Re-Horakhti. At Memphis the temple of Seti I is named “Beneficial (34) is Seti-Merenptah in
the Domain of Ptah exactly parallels that of his Great Hypostyle Hall at Karnak [also called a Mansion
of Millions of Years]. This, as Kitchen points out, is clearly deliberate. They are just two of a whole
series of temple foundations bearing similar names. Two others are at the king's memorial temple at
Gurna in western Thebes and the Osireion at Abydos”, 1.0 Beneficial is Seti for Osiris. s: At Heliopolis,
the surviving evidence is less specific. “One would expect Seti to have built a memorial temple there
and a major addition to or reconstruction of the main temple of Re at Heliopolis named something like
'Beneficial is Seti-beloved of Re in the domain of Re', by analogy to his Memphis and Karnak
buildings.” 1= What is known from an offering table for Atum-Khepri (Cairo CG 23090) is that “Seti is
called ' the perfect god, ntr nfr, who is beneficial for his father, great of monuments' ... [and that] he is
'the effective (34) offspring of the Bull of Heliopolis'.” 193

In the Temple of Millions of Years at Abydos, the rear wall in each of the seven chapels is
decorated with a large false door, dedicated to the god of the chapel, “which is a rare element in the
temple of the gods though a regular item of the royal mortuary temples.” 1.« The texts above them
contain the titulary of Seti I including his Nebti name whm mswt. The need for a false door, originally
the focal point of the cult, had disappeared under Akhenaten's radical reforms. 1ss Seti restores the
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practice and has them placed prominently in the most sacred position on the rear wall of each of the
chapels. “The false door at the back of the king's chapel shows the king himself, followed by his &g,
stepping out of the door. Here the function of the architectural elements follows the mode of the royal
mortuary temples, since the false door is a typical element of tomb architecture.... In the tombs it
signifies from the Old Kingdom onward [except, of course, at Amarna] the place where offerings and
prayers were dedicated to the dead. It is therefore an intermediary between this world and the next. In
the temples of the pyramids, too, the false door forms the ritual link between the temple of worship in
the east and the king who is buried in the pyramid [in the West]. We meet it again in the mortuary
temples at Thebes; here it is quite logically in the room set aside for the worship of the dead king. As
all the offerings need a transubstantiation to reach through the door to the other world and to the dead,
an actual connection in space with the burial chamber is not necessary. Here in the temple of Abydos,
too, the doors represented the link of communication between the gods of the chapel who were present
during their worship and the unearthly world of the dead.” 15

The united pantheon of deities formed by the gods of the seven chapels and merged to the Osirian
realm of the adjoining Osireion served an important purpose. It created a unity which allowed no
possibility for another breakaway cult like the Aten. This was no doubt a reaction to the Amarna
episode and Seti's intention. Just as was it the cause for his curse on future pharaohs against diverting
gold, as Akhenaten had done, from the gods' temple at Abydos. It was another attempt to secure the
continued operation of the cults of, not just Osiris, but all the deities and through it their continued
survival.

Seti's Mansion of Millions of Years “was partly designed and arranged for the celebration of rites
and ceremonies connected with the worship of Osiris.... It is clear that the series of chambers referred
to as the 'Osiris Complex' (Plate 20) are entered from the Chapel of Osiris which forms part of the
Sanctuary. In architectural terms, therefore, the Osiris Complex may be considered as a continuation
of the Osiris Chapel.... By designing the temple in this way, the architects achieved two basic aims;
firstly, Amen [Re], as the chief god of Egypt, possessed the largest central shrine in the Sanctuary;
secondly, Osiris, with his particular connections with Abydos, and his position of unrivaled power as
King of the Dead, warranted a complex of rooms in this temple worthy of his status, so he too was
provided with a suitable set of chambers. From the inscriptions and reliefs on the walls of these rooms,
it is apparent that this unit was dedicated primarily to the rites of Osiris ... the door in the West Wall of
the Chapel of Osiris [is] the sole entrance to the eight interconnected rooms..... The scenes in [the 'First
Osiris Hall'] depict rites in the Osiris Mysteries”, 17 which were performed annually in Abydos during
the month of Khoiak. “It seems most likely that the temple and the Osireion were part of a single plan;
from the point of view of ritual, the temple is constructed to link with the Osireion ... with the 'Osiris

196 E. Otto, The Cults of Osiris and Amon (1968), 52.

197 R. David, A Guide to Religious Ritual at Abydos (1981), 125.



53

1. HISTORICAL PERSPECTIVE

Complex' situated at the rear of the temple where it would be directly in line with the Osireion itself.” 19
(Plate 26) As is the case in Luxor temple, which shares the same axis, the design of the Mansion of
Millions of Years is laid out on a double axis. The central axis aligns the Chapel of Amen-Re with the
Central Hall of the Osireion, whereas, the Osiris Complex is aligned along the transverse axis from
west to east, mirroring the course of the nocturnal journey of the sun god through the duat. 19

With the extensive cult place for Osiris in the main temple, what then was the need for the Osireion?
While the Osiris Complex did serve as an elaborate cult center for the god, the Osireion, that Seti
designed, served a related but distinctly different purpose. It was to become a critical element of his
era of renewal (Whm mswr), restoring what Akhenaten had abolished. The subterranean location,
unique architectural features and decoration program of the Osireion reveal its intended meaning and
function. They transform this subterranean structure into a fully functional Underworld, the duat, and
re-create all that transpires on the first occasion (zp tpj) within the mysterious hidden realm of the
Ruler of the West. This complex treatise on the first occasion (zp #pj) ends with the conception of
Horus, the origin of dynastic rule, and the means for the legitimate transferal of kingship from father to
son through divine jmyz-pr.

The unique architectural feature in the Central Hall is the island representing the primordial hill.
(Plates 44, 293) The distinct land (Tatenen) is literally rising out of the surrounding watery abyss of
the Nun, “the waters of preexistence and where Ptah[-Tatenen] precedes the sun god [Atum] in the
execution of rulership.” 200 The text inscribed on the walls of the entrance doorway to the Central Hall
address Osiris, “who is on his sand”: 2o

Your son Horus is vindicated in the presence of the entire Ennead;

the kingship over the land has been given to him,

and his uraeus pervades the entire land.

The throne of Geb has been allotted to him,

and the potent office of Atum has been confirmed in writing

in a testament (jmy?-pr)20. which has been engraved on a block of sandstone 2
according as your father Ptah-Tatenen commanded from upon the great throne.” x4

198 R. David, A Guide to Religious Ritual at Abydos (1981), 10.
199 For the issue of the temple axial alignment see below Chapter Two.
200 J. Assmann, “Theological Responses to Amarna” (2001), 2.

201 H. Frankfort, Cenotaph of Seti I at Abydos I(1933), 66. “On the lintel and the door jambs of the doorway leading to the Central Hall
are to be seen some traces of Chapter CLXXXIII of the Book of the Dead.” The text quoted is the standard version of BD 183.

202 E. Naville, Das Agyptische Totenbuch I (1886, reprint 1971), Pl. CCIX, column 14.

203 H. Frankfort, Cenotaph I, 16. “The large doorway leading to the Central Hall is of red sandstone.” Note how carefully the
architectural features correspond to the description given in the text, right down to the building materials used to construct the Hall.

204 R. Faulkner, The Egyptian Book of the Dead (1994), 134.
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The Central Hall is not only a representation par excellence of the Memphite cosmogony depicting
the first occasion (zp #pj). It isthe first occasion, the moment of creation. “The initial transition from
chaos to cosmos, the first time zp #pj, provides the paradigm for all transformation, as manifestations of
the binary potential of the pre-creation state.” s “In ancient Egypt the creation was perceived as an
ongoing process, and the creation myths were used metaphorically for any new beginning [especially
the eras of whm mswt] where order had to be established from chaos once again, like the coronation
ritual of a new king...”20s Following the culmination of the Osiris Mysteries on the night of IIII 34¢ 30,
at sunrise on I prt 1 in the Mansion of Millions of Years of Men-maat-Re, the coronation ceremonies
began. - But the secret rites were completed that night in the Osireion.

Unlike the earlier post Amarna pharaohs, who had done relatively little on behalf of the cult of
Osiris, Seti I moved to completely restore his cult in grand fashion with the eight chambers of the
Osiris Complex opening off the Osiris Chapel in the main temple and the subterranean Osireion
Complex as the functioning abode of the Ruler of the West, the duat. In addition, Seti also made other
additions to the Abydene landscape which are discussed at the end of this chapter. Together they
formed an important component of his official program of whm mswt. The new texts found in the
Osireion stress the Re Osiris unity to a degree unparalleled in the pre-Amarna orthodox state religion. 2o

The fact that the Osireion and the Mansion of Millions of Years were constructed so that they are on
the same axial alignment as the Colonnade Hall of Luxor temple is subtle but significant.2s In a certain
sense, the same axis points to the same function through the same orientation.

The Colonnade was built by Amenhotep III, decorated with scenes of the Opet Festival by
Tutankhamun, usurped by Horemheb and completed by Seti I early in his reign. The Theban Opet
Festival is of eighteenth dynasty origin..in That dynasty's line of rulers “had based their right to rule on
the dogma of the king's divine birth and the theology of the mutual regeneration of the royal kg and
Amen-Kamutef of Luxor temple through their mystic union during the annual Feast of Opet.” -u
“The name of the festival, b Ipt, relates to that of Luxor temple, 7p(3)t-rsyt, which was perhaps the
Upper Egyptian counterpart of an earlier Heliopolitan 7psf ... the 'southern' specification relating to
Luxor temple to that northern shrine and not to Karnak; the Opet Festival's relationship to Heliopolitan

205 L. Troy, Patterns of Queenship in Ancient Egyptian Myth and History(1986), 146.

206 A. Bettum, Death as an Eternal Process (2004), 30-31.
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prototypes would explain a number of Helopolitan toponyms that appear in Luxor temple as probable
references to portions or aspects of Luxor temple itself.... Opet was also a fieros gamos... a divine
marriage, the result of which was the renewal of Amen in the person of his ever-renewing human
vessel, the reigning king... so the Opet Festival celebrated the renewal of the kg force of Amen, and the
transmission of the spirit of kingship in the eternal present. As a festival of annual renewal, the Opet
Festival could reconfirm the royal coronation, which under Horemheb actually occurred at the time of
the Opet Festival.” 212

The festival of annual renewal at Luxor was directly tied to the Osirian annual renewal at Abydos
by the two temples' common axis. Together the festivals form a cycle of the renewal of kingship
through the participation in the mysterious unions with Amen at Luxor and then with Osiris at Abydos.
They fuse the two great Heliopolitan and Memphite traditions and cosmogonies into a complimentary
cosmology. At another level, these festivals also serve as an annual declaration of legitimacy. In the
reign of Thutmose III, the Opet Festival began on II 3/ 15 at Luxor.2z The time line for this cycle of
renewal ran for seventy-six days. It culminated in Abydos on the night of IIII 34¢ 30 (30 Khoiak) with
the climax of the Osiris Mysteries. Sunrise on the following morning, I prt 1, marked the beginning of
a new cycle with what appears to be a confirmation of the renewal of Osiris as the Ruler of the West,
Amen-Re regenerated as King of the Gods, during the coronation ceremony for Seti I, the living Horus,
the Ruler of the Two Lands and Seti's own deification resulting from his participation in the mysterious
unions. 2.« This Second New Year's Day started the new planting season after the receding of the Nile
Inundation and was celebrated by “the extremely important religious event”, the Feast of Nehebkau. 215

As we have seen, the structural foundation for both the Book of Praising Re in the West and
Praising the United One in the West, first attested in the reign of Thutmose 111,215 and the cultic
assemblage of deceased kings in Seti's temple are built on multiples of nineteen, the sacred number of
rejuvenation. Each one is divided into two groups or halves and totals seventy six. The Litany of Re's
division is between the gods Re and Osiris, 217 whereas the royal ancestor assemblage is between those

212 J. Darnell, 2010, Opet Festival. UEE, 1-6.
213 Ibid., 1.

214 R. David, A Guide to Religious Ritual at Abydos (1981), 55-56. David is not at all clear on this complex but crucial renewal
ceremony.

215 A. Spalinger, The Great Dedicatory Inscription of Ramesses II (2009), 118.
216 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 136.

217 The same ending sequence for the last five figures of the Litany of Re as they are arranged in the tomb of Thutmose III are carved on
the end of the southern architraves of the Central Hall in the Osireion. Compare A. Piankoff, The Litany of Re (1964), 15 with H.
Frankfort, The Cenotaph of Seti I at Abydos II, plates 71 and 72.
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of the red crown of Lower Egypt as son of Re and those of the white crown of Upper Egypt as king. It
is unlikely to be merely coincidental that the royal cycle of the annual renewal of kingship is structured
in exactly the same fashion. The reigning king stands at the head of the long line of dynastic rulers and
is both the son of Re and the son of Osiris, directly linking the king to the royal ancestors as
enumerated in the Abydos list and the seventy six manifestations of Re and Osiris in the Litany of Re.
In the 76 day annual cycle of the renewal of kingship (Table I), the division into two is marked by the
arrival in Abydos and “the mythic time of the occasion of Horus' coronation”. s

In Ramesses II's first regnal year, 219 he celebrated the Opet Festival, took part in the mystical union
at Luxor Temple and was “crowned” there.0 On III Az 22, the 38" and final day at Luxor, the act of
presenting Maat occurred2: presumably by the newly crowned Ramesses. This concluded the first half
of the 76 day royal cycle. Following Verhoeven's analysis, Spalinger suggested that Ramesses then
traveled to Abydos and arrived on III 3/f 23.2» The arrival in Abydos on the 39" day marked the first
day of the second half of the renewal cycle. On the next day, III 34t 24, “Horus is said to have been
given the kingship of Egypt”.»: Here then Ramesses would or “could have performed the age-old
ritual of the Triumph of Horus” »2« on 111 3ht 24 - 111 3A¢ 29 or 30. 25

At dawn on IIII 3h¢ 12, Shentayet, who resides in Abydos and was a manifestation of Isis, is taken to
the “Place of the Festival of Turning Over the Soil”. s There she prepares a special mixture “that

218 A. Spalinger, The Great Dedicatory Inscription of Ramesses II (2009), 118.

219 “According to the Feast List of Amen of Elephantine, the festivities of the Opet Festival lasted for eleven days on II 3A¢ [akhet]15 -
25 during the reign of Thutmose III.... At some point in the reign of Ramesses II (Medinet Habu Festival Calendar) and during the entire
reign of Ramesses III (Great Harris Papyrus), the Opet Festival is known to have started on II 347 19.... The date of the Opet Festival,
thus, seems to have varied from reign to reign and dynasty to dynasty.” H. Jauhiainen, “Do Not Celebrate Your Feast Without Your
Neighbours” A Study of References to Feasts and Festivals in Non-Literary Documents from Ramesside Period Deir el-Medina (2009),
Academic Dissertation: 95-98. While Ramesses II did change the date of the Opet Festival, it seems unlikely that he would have done so
in the first few months of his reign. It also seems probable that Seti I would have chosen to celebrate the Opet Festival as Thutmose III
had done, just as he chose to reintroduce the Litany of Re into his tomb and place it in the Central Hall of the Osireion at Abydos.

220 A. Spalinger, The Great Dedicatory Inscription of Ramesses II (2009), 118.

221 Ibid., 118.

222 Tbid., 118 and U. Verhoeven, “Ein historische 'Sitz im Leben' “ (1996), 347-363 .
223 Ibid., 118.

224 1bid., 118.

225 Ibid., 118 note 213: “The crucial days in Leitz's calendars are III 347 24 to 29.”

226 D. Meeks, C. Favard-Meeks, Daily Life of the Egyptian Gods (1996),169. Also more commonly called the Festival of Hacking the
Earth.
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TABLE I

THE CYCLE OF 76:
THE ANNUAL RENEWAL OF KINGSHIP

THEBAN CYCLE: DAYS 1-38

DAY 1 (II3ht15): Opening in Luxor — The Start of the Opet Festival

DAY 19 (Il 3ht 3 ) : Completion of the First Sequence of 19 Days -
Feast of Udjat, the Restored Eye of Horus

DAY 38 (III 34t 22) :  Conclusion at Luxor - The Presentation of Maat

ABYDENE CYCLE: DAYS 39-76

DAY 39 (III 342 23) :  Arrival in Abydos - First Day of the Osirian Cycle

DAY 40 (I1I 3kt 24) : Horus Is Given the Kingship of Egypt -
Celebration of the Triumph of Horus

DAY 58 (IIII 3k 12) :  First Day of the Final Sequence of 19 Days -
Shentayet Fashions the Body of the Figurine of Osiris

DAY 76 (IIII 3kt 30) :  Conclusion of the Cycle of 76 -
The Burial of the Body of Osiris
and the Raising of the Djet-Pillar

DAY 1 (Iprt1): SECOND NEW YEAR'S DAY
Coronation of the King and the
Feast of Nehebkau
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only Shentayet could prepare” according to the texts.»; “The mixture was divided into four parts, two
parts to be used for the two halves of the golden mold to cast the figurine of Osiris Khentamentiu
[Foremost of the Westerners] and two for the silver mold for the Abydene relic of Osiris. The form of
the silver mold for the relic is not known.” s But the symbolic meaning is nevertheless clear: gold and
silver; sun and moon; Re and Osiris, or more accurately here Osiris in his solar and lunar aspects. 22
Together they form a unity through opposites. This, of course, occurs at the start of the Osiris
Mysteries on the first day of the second and final 19 day cycle of the Abydene half of the annual
renewal of kingship. In the final 19 days, the mysterious rejuvenation of Osiris is enacted. After Isis-
Shentayet had fashioned the god's body initiating the cycle, more rituals were performed to assist in
the rejuvenation of Osiris, Foremost of the Westerners, and the Abydene relic of Osiris. 20 The rites
culminate on the night of IIII 34z 30, with the interment of Osiris in his tomb and the raising of the Djed
Pillar, signifying his successful regeneration and rebirth. .1 IIII 34¢ 30 completes the annual cycle of 76
for the renewal of kingship.

In Seti's Mansion of Millions of Years at Abydos on the list of kings that form the cultic
assemblage of royal reigns, the seventy-fifth and final ancestor king is Ramesses I. Osiris-Ramesses I,
the deceased father of the living Horus, pharaoh Seti, on this night his burial is reenacted and rebirth
celebrated by the raising of the Djed. But the final recitation as depicted in the Central Hall of the
Osireion (Plate 318) of the seventy-five invocations of the Book of Praising Re in the West and
Praising the United One [Re-Osiris] in the West by pharaoh Seti, son of Re and son of Osiris, on behalf
of his fathers; Re, Osiris, and the seventy five ancestor kings was on the night of I prz I. The list
embodies the structure governing the annual cycle of 76 for the renewal of kingship and with it the
legitimate right to rule. In designing the ancestor list in this manner, Seti directly links the age-old
Memphite tradition of the transfer of royal power from father to eldest son. Just as he has depicted in
the offering scene to the cultic assemblage where both Seti as king and Ramesses as crown prince
participate in the making of the offering. (Plates 447, 448) There is a clear intention on Seti's part by

227 D. Meeks, C. Favard-Meeks, Daily Life of the Egyptian Gods (1996), 169.
228 1Ibid., 170.

229 “Inside the doors of the outermost shrine [in Tutankhamun's tomb] were two staffs, one of gold (131.7 cm) and one of silver (130.5
cm), surmounted by exquisite miniature effigies of the young king ... it is thought to have featured in the coronation.” see N. Reeves, The
Complete Tutankhamun (1990), 178.

230 I have omitted Meeks remarks regarding the Sokar figurine, reflecting Eaton's opinion that in Abydos at Seti's Temple “the internal
rites for Sokar's Festival were still independent of Osiris' Khoiak Festival at Abydos.” K. Eaton, The Ritual Functions of Processional
Equipment in the Temple of Seti I at Abydos (2004), 406, 425-435. Nor is there any fusion of the deities on the East Wall of the Central
Hall in the Osireion. However Meeks comments show that both Osiris Khentamentiu, and Sokar's mold were made of gold and the
figurines the same size which is significant. Gold rather than the use of silver molds highlight the solar aspect of these two chthonic
deities and equal size indicates their equal importance.

231 D. Meeks, C. Favard-Meeks, Daily Life of the Egyptian Gods (1996), 173.
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the announcement of his desire that his son Ramesses should inherit the throne of Geb and the rulership
of the Two Lands, which he makes before Ptah-Sokar-Osiris and the seventy-five ancestors who had
once ruled Egypt. Seti speaks as Ramesses assists:

“Hail to you, O Ptah-Sokar South of his Wall!
Come that I may do for you the things that
Horus did for his father Osiris.” 2

As we have seen, it was Ptah who commanded from upon the great throne in primeval times that it be
set in stone that Horus, son of Osiris, will be given the kingship over the Two Lands.2: At the same
time, Seti also is addressing the ancestor kings including the last one, his father, who himself had by
divine decree (jmyt-pr) granted to his son, Seti, the rulership of the Land. This request is made by Seti
in the context of the qui pro quo of the daily offering.

Following the completion of the cycle of 76, the next day is a Second New Year's Day (wp rnpt). It
is marked by the reenactment of the king's coronation and the celebration of the Feast of Nehebkau, as
it initiates the start of a new cycle and the season for planting. Nehebkau, “translated as 'Bestower of
Dignities' or as 'Uniter of the Xas' (of Horus and Osiris); and we have, in both cases, an allusion to the
definitive assumption of power by the new king [on this day]. In the pyramid texts, moreover, we find
that Nehebkau receives the newly arrived dead king among the gods or prepares him a meal or that the
new arrival is announced to him and to Re. This ceremony may be a heavenly counterpart of
Nehebkau's function at the late king's coronation, or it may be part of his duties at the coronation of the
late king's successor; for the Interment of Osiris was on the eve of the coronation of a new king, on the
last day of the month of Khoiak. In other words, the late king was interred (and was announced to the
gods as a new arrival in the Hereafter) just before the new king was crowned” [at sunrise on I prt 1]. 23

Spalinger alluded to this cycle of 76 when he perceptively remarked that: “Perhaps it is not
stretching the evidence to conclude that Ramesses was 'crowned' in Luxor but also could have received
his inheritance at Abydos.” 2

The evidence seems to suggest that this cycle originated during the reign of Thutmose III, when the

232 KRII, Translations (1993), 153.
233 See n. 204 above.
234 H. Frankfort, Kingship and the Gods (1978), 104.

235 A. Spalinger, The Great Dedicatory Inscription of Ramesses II (2009), 118.
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Litany of Re first appeared and the Opet Festival opened on II 34 15.25 The Feast of Nehebkau
followed after the completion of the 76 day cycle on I prt 1, the second New Year's Day. 2 Since the
Book of Praising Re in the West and Praising the United One in the West had disappeared from the
royal tombs for over a hundred years, 23 Seti's decision to: (1) reintroduce the Litany of Re of his
esteemed ancestor, Thutmose III, into his own tomb and into the Osireion's Central Hall; (2) design his
cultic assemblage of royal ancestors at Abydos, based of the sacred Osirian number nineteen and, in
accordance, to the 75 — 76 sequence of the Litany of Re; (3) build and align the axis of both his
Abydene Mansion of Millions of Years and the Central Hall of the Osireion to that of the Colonnade at
Luxor temple, where he also completed the decoration of the scenes of the Opet Festival early in his
reign; were all clearly deliberate actions. Their aim was to highlight the importance of this unified 76
day cycle of the renewal of kingship to his fledgling dynasty. In so doing, he not only emulates and
honors his greatly admired ancestor, Thutmose III, but strengthens his claim to the legitimacy of his
right to rule in both the eyes of men and the gods. It also elevates the importance of the cult of Osiris
in both the role of the transmission of kingship and in its position within the hierarchy of the gods. As
a result, the concept of the Solar-Osirian unity begins to dominate post-Amarna theology far earlier
than has been previously recognized.

There is also “a fundamental change [that] has taken place in the celebration of the mysteries of
Osiris:
'T let a statue remain in it [the memorial chapel of Ramesses I],
provided like the [other] kings.
When the Majesty of the sacred god Wennefer came in order to rest there,
he greeted my father as he did the ancestors...'

The meaning of this is that the god Osiris-Wennefer visited the king's temple during his procession and
stayed there with them in the same way as Amen used to stay inside the Theban mortuary temples
during the procession on the occasion of the Valley Festival. This addition to the procession of Osiris
was doubtless an imitation of the Theban ritual customs, and the reason for its introduction in the reign
of Seti I was to give to the mortuary temple at Abydos a ritual similar to that found in the Theban
temples.”»s Furthermore, it had the effect of putting the Abydene Osirian half of the 76 day cycle of
the renewal of kingship on par with the Theban Amen-Re portion.

“By the Nineteenth Dynasty (c. 1307-1196 BC) Abydos had been a major cultic center for over
seventeen-hundred years; and Osiris' 'divine' temple, located near the edge of the flood plane at the

236 J. Darnell, 2010, Opet festival. UEE, 1
237 A. Spalinger, “A Remark on Renewal” SAK 17 (1990), 289-294.
238 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 136.

239 E. Otto, The Cults of Osiris and Amon (1968), 50.
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north of the site, was well established as its pivotal cultic feature (Plate 5) ... the sacred landscape of
Abydos was arranged around two processional routes extending from this temple precinct.

The more famous route linked Osiris' temple to his tomb at Umm el-Qaab (ancient Peker), in front
of the cliffs separating the high and low desert. During his annual festival, Osiris' corn mummy was
carried along the wadi, where building was suppressed until the Third Intermediate Period (c.1070-712
BC...). This route first passed the chapels of the 'votive zone', clustered to the west of the temples
..., including a pair of buildings dedicated to Thutmose III (c. 1479-1425) flanking the entrance to the
wadi ... It continued between the North and Middle Cemeteries — the former dominated by two Early
Dynastic enclosures and the latter by the mastabas of the late Old Kingdom high officials ... The route
ended at Umm el-Qaab, where Osiris was believed to be buried among the Early Dynastic kings....

Another processional route extended south from Osiris' temple, connecting 'memorial’ temples
dotting the edge of the flood plane. (Plates 2, 5) The 'Ramesses I Temple', 'Ramesses I Chapel’, and
'Seti Temple' are the northernmost extant stops on this route. A significant gap ... lies between these
Ramesside memorials and south Abydos. New Kingdom processions would then pass the ruins of
Senwosert I1I's temple, which closed at the end of the Middle Kingdom (c. 1640 BC...). The Ahmose
Complex [founder of the Eighteenth Dynasty and the New Kingdom], active until about the time of
Merenptah (c. 1224-1214 BC...), was the southernmost point on the route. Although textual accounts
indicate that there were other memorials, none survive...” 2o

“If both the Osiris Temple and the Seti Temple had sets of processional equipment for Osiris and
his followers at Abydos [as was most likely the case], they probably made different, overlapping
circuits.”2a

On the night of 30 Khoiak, the culmination of the Osiris mysteries, simultaneous processions could
have been conducted. One from the age old “divine” temple of Osiris, where the corn mummies were
carried to Osiris' tomb in Peker in the middle of the night to be buried and the rejuvenated statue of
Osiris returned to his temple amid great jubilation.

The other, a longer and much more elaborate two day sacred ceremony concerning the hidden and
mysterious rites that complete the transfer of royal power, encompassing both Seti's Mansion of
Millions of Years and the Osireion. The Osireion rites are described in detail below. 2«

“Seti I may have envisioned connecting the cult centers of the major gods of the state — Memphis,
Heliopolis and Thebes — with Abydos. A similar expansion in deities receiving devotion occurred in

240 K. Eaton, “Memorial Temples in the Sacred Landscape of Nineteenth Dynasty Abydos: An Overview of Processional Routes and
Equipment” in Z. Hawass, J. Richards (eds.) Essays in Honor of David B. O'Connor I (2007), 231-232.

241 Ibid., 245.

242 See below Chapters Four and Five.
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Seti I's Theban memorial temple, and became the standard for Ramesside memorial temples [Mansions
of Millions of Years] at Thebes. Seti I's memorial temple innovations displayed the major deities of
Egypt as united in approval of the Nineteenth Dynasty, which was less than two years old when he
came to power. Abydos, burial place of the earliest kings, was an important location in which to
display this legitimacy.”»s “It was obvious that Abydos was a major focus of his building program.”
In addition to renovating the metropolitan temple of Osiris, Seti I appears to have begun the
construction of the “so-called” portal temple of Ramesses II.2:s “Seti I undertook the construction of at
least three and perhaps four buildings as part of a grand design to transform Abydos into a large cult
center to rival those at Thebes, Memphis and Heliopolis.” 2

243 K. Eaton, “Memorial Temples in the Sacred Landscape of Nineteenth Dynasty Abydos: An Overview of Processional Routes and
Equipment” in Z. Hawass, J. Richards (eds.) Essays in Honor of David B. O'Connor I (2007), 246.

244 P. Brand, The Monuments of Seti I and Their Historical Significance (1988), PhD. Dissertation, Toronto, 383.
245 1Ibid., 383-384.

246 Ibid., 384.
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1.5 THE ORIGIN OF THE OSIREION

Frankfort's excavations provide a strong case in support of Seti I, as the pharaoh who ordered and
began construction of the Osireion. . More recently, Brand arrived at the same conclusion.2s Yurco
did as well, who produces additional evidence. “So far as is evident, the Osireion was constructed by
Seti I. His name appears on the bottoms of the [granite] pillars, though the pillars are themselves
uninscribed. This is evident in several pillars reused in a Coptic Church of which the ruins are around
Nag Hammadi. So, this is quite conclusive that the Osireion was the work of Seti I and no one else.” 21
But, there is still some skepticism that exists. »s0 Furthermore, it is not yet definitively conclusive that
no kernel of a much earlier structure might have existed there as Frankfort had argued. i The fact
remains that Frankfort was unable to completely drain the canal around the island in the Central Hall in
order to examine the foundation upon which the Osireion is built. He proposed “there is, therefore,
some probability that the ancient builders went down to this layer [called 'gebel moiya' by the local
villagers who were experienced in the making of wells, a more or less impermeable stratum] when they
wished to found the walls of a building which, like a well, was always to hold water... Anyhow, the
assumption that on this layer the walls of the channel rest is well in keeping with the fact that we could
not reach the end of these walls with our long probing stick.” s

It should also be recalled that Seti personally had experience in successfully locating and
supervising the construction of a well, which determined the location for the Kanais temple and may
well have been the case with the Osireion. On the Threefold Inscription, Year 9 at Kanais, the text
states:

“After His Majesty had formulated these matters in his own mind,
he reconnoitered the desert, seeking out a (suitable) place for making a well.
Moreover, God guided him, so as to grant the petition of him whom he loved.
Stoneworkers were commanded to dig a well in the mountains,
in order that he might uplift the weary and cool the heart of him
who was parched by the summer heat.
Then this place was built in the mighty name of Menmaatre,

247 H. Frankfort, The Cenotaph of Seti I at Abydos I (1933), 23-31.
248 P. Brand, The Monuments of Seti I (2000), 174-178.

249 F. Yurco, Osireion Abydos EEF txt thread February 9, 2002.

250 For example see Osireion Abydos. EEF txt thread February 2002.
251 H. Frankfort, The Cenotaph of Seti I at Abydos I (1933), 24-25.

252 Ibid., 19-20. See his more detailed remarks in “Preliminary Report of the Expedition to Abydos 1925-6” JEA 12 (1926), 160-162.
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and it welled up with water in great amount,
just like the cavern of the Nile-sources at Elephantine.

Then said His Majesty,

'See, God has fulfilled my request,

he has brought forth for me water from the mountains.
(Ever) since the time of the gods, the road was difficult,
and is now easy under my reign...” 2s3

It is well known that the ancient Egyptians had a propensity to build and rebuild on their sacred
sites. The most striking example of this known today is the temple of Satet on Elephantine Island at
Aswan. The German Archaeological Institute has uncovered some seven shrines and temples built
successively one on top the other dating back to predynastic times. 2. The temple itself is thought to
date from circa 3500 BC (Nagada III period) by the dating of the pottery found there.»s The first
evidence of the goddess Satet there dates to 3200 BC. The first inscription is from the reign of Pepi I,
where he erected a mud brick temple in the Sixth Dynasty (c. 2300 BC). The red granite naos found
there is now in the Lourve (E12660) and was inscribed and donated by Pepi I and bears the name of
Satet.2ss The Eleventh Dynasty temple was enlarged, made of mud brick and limestone by Mentuhotep
IT and III. Senusret I constructed the first all limestone temple in the Twelfth Dynasty. Hatshepsut
built the remarkable Eighteenth Dynasty temple, with Thutmose III completing the West Wall and the
other columns. This temple is unusual in design to accommodate a shaft in the center of the temple
(Room E), which went straight down 16 meters to the original predynastic temple altar. Wells has
studied the extensive astronomical and calendric features of this structure, its axial alignment to the
winter solstice and special relationship of Satet to the heliacal rising of Sothis (Sirius), heralding the
annual Nile inundation and opener of the New Year.»» Finally, Ptolemy II built a completely new
temple again in 280 BC. s

253 KRII Translations (1993), 57.

254 D. Raue, “Who was who in Elephantine in the third Millennium BC?” British Museum Studies in Ancient Egypt and Sudan 9
(2008), 2. “... working with the Swiss Institute of Architectural Research and Archaeology since 1969.”

255 Lecture by Wolfgang Mayer given on June 23, 2002 at the Metropolitan Museum of Art in New York provided the history of the
Satet Temple outlined below.

256 R. Wells, “Sothis and the Satet Temple on Elephantine: A Direst Connection” SAK 12 (1985), 258.
257 Ibid., 255-302 and R. Wells, “Sothis and the Satet Temple on Elephantine: An Egyptian 'Stonehenge” BSAK 4 (1980), 105-115.

258 Ibid., 288.
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Moreover, similarities of the Osireion's Central Hall to the Fourth Dynasty structures at Giza,
especially the Temple of the Sphinx and Chephren's Valley Temple noted by earlier Egyptologists look
to be superficial due to the incomplete state of the intended decoration program. s Traces of the
cartooned drawings on a column on the island and partially completed inscribed reliefs of Chapter 148
of the Book of the Dead and the figures of the Litany of Re on the architraves (Plates 317, 318, 319)
and the decorated East Wall (Plate 298), if completed, would have provided a very different appearance
and feel than the Fourth Dynasty monuments. Brand's observation that it was only in the Memphite
region and nowhere else in Egypt did the Fourth Dynasty pharaohs build their enormous structures,
granite temples and pyramids further discredits a connection to the Old Kingdom. 20

In the case of Naville's evidence of only a partial copy of the very important Chapter 17 of the
Book of the Dead being proof that Seti's work was made to fit a pre-existing structure is misleading. 261
Later scholarship, notably Allen's analysis of BD 17, clearly shows that the chapter is composed of two
distinct parts. 22 The first part, the speech of the sun god, is the only part germane to the ritual
sequence unfolding in this part of the Sloping Passage and so it is complete here. It concerns Re's
journey, accompanied by pharaoh as the living Horus, to the eastern horizon.::: The second part, the
address of the deceased to Re is not relevant to the royal ritual portrayed here and is, therefore,
logically omitted.

“Some indirect evidence for the presence of an earlier building behind the Seti temple is sometimes
considered to exist in Professor Petrie's theory as to the original plan of Seti's temple. According to
this view the plan of the temple as we know it is a secondary distortion of that which was originally
made, and the rooms that now form the southern wing of the temple were meant to follow in the main
axis behind what is now its most westerly room. This change of plan would have been caused by the
fact that Seti's builders found an older building in the place of the Cenotaph when they started to lay the
foundations for the back of the temple. The 'original plan' which this hypothesis would accept is little
in keeping with that found in other temples in Egypt. We never find an important group of rooms, such
as the 'Slaughtering Hall' and the 'Hall of the Barques', interposed between the chapel and the back wall
of the temple; if there are any rooms at all they are few and secondary, such as magazines for cult

259 H. Frankfort, The Cenotaph of Seti I at Abydos I (1933), 23 note 2 cites: E. Naville, JEA 1 (1914), 166; G. Jequier, Manuel
d'Archeologie Egyptienne I (1924), 153; H. Kees, Totenglauben und Jenseitsvorstellungen (1956); W.B. Kristensen, Life out of Death.
Studies on the Religions of Egypt and of Ancient Greece (1992); W. Wreszinski, Bericht ueber Photographische Expedition, 1927, 47; in
addition, R. Clark, Myth and Symbol (1959), 131 citing Kees; Egypt Exploration Society, The Excavation of the Osireion at Abydos
(1925), 4 for a Dynasty 12 dating; same for W. F. Petrie, Notes and News, Ancient Egypt (1922), 31.

260 P. Brand, private communication (June, 2011).
261 E. Naville, “Excavations at Abydos — the Osireion” in F. Griffith, Egypt Exploration Fund, Archaeological Report 1911-1912, 4.

262 J. P. Allen, Genesis in Egypt (1988), 31; more recently, H. Willems, “The Embalmer Embalmed, Remarks on the Meaning of the
Decoration of Some Middle Kingdom Coffins” in J. van Dijk, Essays on Ancient Egypt in Honour of Herman te Velde (1997), 361-372.

263 H. Willems, “The Embalmer Embalmed” (1997), 361-362. See n. 262 above.
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objects. That the rooms which actually form the western section of the temple were meant to occupy
that innermost position from the beginning is, moreover, probable from the fact that they seem of a
particularly sacred character, some of the Osiris mysteries being displayed in their reliefs. It seems
hardly likely that a 'processional way' led through them, as is assumed in Professor Petrie's
reconstruction of the plan on one main axis. Obviously our objections to that reconstruction are based
on some analogies which are not entirely safe, because the Abydos temple is in any case abnormal in
that it possesses seven chapels in a row. This very arrangement, however, may explain why it was
necessary to build the southern wing, because the rooms which are situated in that wing find elsewhere
—in Seti's own temple in Gurna, for instance — a place on either side of the chapel. In any case,
whatever views one may hold of the original plan of the temple, the matter is too uncertain to justify us
in invoking as its explanation the existence of an earlier building on the site of the Cenotaph, for there
is not a single fragment found on the site, nor a feature in the building, to support that claim.”2e

Some twenty-five years after Frankfort's excavations were completed, in 1955, a large group of
mudbrick magazines and a Reception Hall, 13.5 x 16.0 meters, with ten limestone columns and a
limestone dais were uncovered in front of the southern wing of Seti's temple. 2 (Plate 21) With the
inclusion of the “palace wing”, the unusual shape attributed to Seti's temple created by the southern
wing no longer appears to be unusual, as it forms a perfect rectangle when the whole complex is taken
into consideration as shown in Plate 19. This additional discovery further undermines the theory that
the southern wing had to be relocated when the builders unexpectedly ran into the hypothesized ancient
structure behind the temple. As does the fact that the main temple axis that runs through the center
chapel of Amen-Re aligns directly with that of the Central Hall of the Osireion. This indicates that if
there had been an older structure there at all, it had to have been known before the start of the
construction of the main temple.

After some hundred years of scholarly debate, it seemed as if the answer was finally to be at hand.
In 2012, the SCA in cooperation with James S. Westerman, a Chicago engineer, attempted to drain a
section of the canal surrounding the island in the Central Hall to inspect the foundation for the platform
that supports the island. If successful, this could have provided the answer as to whether: it is built
directly on the “gebel moiya” layer as Frankfort had proposed; on a platform of Nineteenth Dynasty
sandstone blocks; or on the kernel of a more, or possibly much more, ancient structure as Westerman
suspects. s Unfortunately, they were only able to lower the water level by about 4 meters (13 feet)
before the upward water pressure overwhelmed the pumps. For details see http://jameswesterman.org

As exciting as the prospects for a resolution of this issue would have been, the focus of this study is
on the design, function and use of the Osireion as planned by Seti I.

264 H. Frankfort, The Cenotaph of Seti I at Abydos I (1933), 24-25. Also see https://isida-project.org/egypt april 2018/osirion en.htm

265 E. Ghazouli, “The Palace and Magazines Attached to the Temple of Sety I at Abydos and the Facade of this Temple” ASAE 58
(1964), 99-186.

266 J. Westerman, “Exploring the Osireion — Underwater Archaeology in the Desert” (2011). Paper presented at the 62™ Annual
Meeting of the American Research Center in Egypt in Chicago. H. Frankfort, “Preliminary Report of the Expedition to Abydos 1925-6”
JEA 12 (1926), 161. “At a depth of about 24 feet below the ledge however we struck what the natives call gebel moiya...”


https://isida-project.org/egypt_april_2018/osirion_en.htm
http://jameswesterman.org/

2. DESCRIPTION OF THE OSIREION

2.1 OVERVIEW AND ANCIENT NAMES

The Osirieon is dedicated to the god Osiris as is indicated by its name 'Beneficial is Menmaatre for
Osiris', 31 Mn-m3t-R° n Wsjr. It formed an integral part of the greater temple complex of Seti I's
Abydene 'Mansion of Millions of Years', hwt nt hhw m rnpwt.. (Plates 53, 54) As discussed above in
1.4, it is a recreation of the duat. Its restoration was necessitated by the fact that both the duat and its
ruler, Osiris, had been abolished by the heretic Akhenaten.

The Osireion lies completely within the main temenos wall of Seti's temple complex with its only
entrance located in the notional west wall near the southern end. (Plate 19) Its axial alignment, cardinal
orientation, and placement within the Abydene landscape reveal key aspects of its intended function.
The main temple's axis and that of the Central Hall of the Osireion are oriented 36 degrees East of
North. » It is unfortunate that all major publications of Seti's temple complex and the Osireion chose
local north based on the river orientation at Abydos rather then true north, which was used by the
ancient Egyptians. s (Plate 20 see Key) This proves to be a source of constant confusion which can be
outright misleading at times. Therefore, I use the term, notional, to indicate the cardinal direction that
the ancient Egyptians intended. Take for example, the location of the entrance archway to the
Osireion. Frankfort states that it is “in the bottom of the temenos wall near its north-western corner.”s

1 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 92 and plates. XC, XCII. P. Brand, The Monuments of Seti I (2000), 155, 174.
For similarly named temples built by Seti I, see above 1.4.

2 J. Belmonte and M. Shaltout (eds.), In Search of Cosmic Order (2009), 348-349. For its alignment to Luxor Temple and significance,
see above 1.4.

3 0. Neugebauer, R. Parker, Egyptian Astronomical Texts III (1969), 16.

“ The one block in situ [on ceiling in Second Osiris Hall] of the northern constellation panel establishes that true north was observed and
not the river orientation followed by Miss Calverley in her publication. [The Temple of King Sethos I at Abydos I-IV (1933-1958)]”,
following M. Murray, The Osireion at Abydos (1904), H. Frankfort, The Cenotaph of Seti I at Abydos (1933) etc. Further confirmation is
found by the positioning of the three Nut figures and accompanying texts on the ceilings of the two transverse halls in the Osireion as well
as the placement of the hours in the Book of Gates and the divisions of the Book of Caverns in the Entrance Passage.

4 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 9.
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Whereas, it is actually in the notional west wall near its notional southern end. Thus the alignment of
the entrance passage, like both transverse halls in the Osireion and the Osiris Complex in the main
temple runs from notional west to notional east according to the ancient Egyptian design. In other
words, they follow the path of the sun on its nightly journey as it sets in the western horizon and travels
through the duat and rises again in the east. This is not at all apparent from the north-south orientation
assigned to it by Frankfort, et alia. Furthermore, recognizing that the Entrance Archway's location is in
the notional western wall near its notional southern end has significant implications as well, when
viewed in terms of the annual course of the sun along the ecliptic. When the sun reaches the
southernmost point along the path of the ecliptic, it marks the winter solstice and the beginning of a
new annual solar cycle. The positioning of the texts in the Entrance Passage by the ancient Egyptians
further support that this orientation was intentional. s Thus, by the location of the entrance to the
Osireion within the temple complex we have a subtle but clear reference here not just to the nightly
solar journey but also to its annual cycle as well. Again, if one were to follow Frankfort's suggested
designation for the cardinal directions using north instead of west as the ancient Egyptians had clearly
intended, the reference to both the nightly course of the sun and its annual cycle could be completely
missed. They are extremely important to the understanding of the decoration program and function of
the Osireion.

With respect to the overall architectural design of Seti's Abydene complex, O'Connor's comments
provide a valuable perspective. “Significant aspects of the plans of both the Osireion and the temple
underline the relationship between them. [Plate 19] For example, both are L-shaped, and the
Osireion's access tunnel is almost exactly the same length as the distance between the temple's pylon
and the seven barque chapels, reminding us that both are essentially access routes to a sacred core, i.e.
respectively, the barque chapels with the Osiris Complex behind, and the Osireion itself. Moreover, the
short 'foot' of the L. in both cases (i.e. the Osireion, and the annexe) are almost identical in overall size
and proportions, as well as linked in a conceptual way. In the annexe, the cults of Sokar and Nefertem
are highlighted, while the burial chamber in the royal tomb (to which the Osireion is an equivalent) was
associated with the 'Cavern of Sokar' at the heart of the netherworld, and also had scenes celebrating
the solar rebirth of king, an event associated with Nefertem.” s

The sheer size of the Osireion complex attests to its importance. Its design is unlike any other
temple, and as such is no ordinary temple. - In fact, it is unique. Its architectural features and ritual
function are discussed at length in Chapters 3, 4, and 5. The Osireion served a specific ritual function in

5 For example, take the placement of the hours of the Book of Gates along the notional southern wall of the Entrance Passage. The First
Hour is located nearest the Entrance Archway in the notional west, the place of sunset. The hours then are laid out sequentially through
the Twelfth Hour with the Final Scene at the far notional eastern end of the Entrance Passage which opens into the Antechamber, the
place of sunrise. This sequential ordering of the hours is rarely the case in the royal tombs in the Valley of the Kings. See below 3.2.

6 D. O'Connor, Abydos (2009), 51.

7 In a paper delivered in 2002 at Leiden, von Lieven was the first publicly to correctly identify and classify the Osireion as a temple and
not a cenotaph (for Seti I) or the tomb (of Osiris). Having arrived at the same conclusion independently, I was gratified to see such a
well respected scholar come to the same conclusion. I would like to thank her for her kindness in providing me with a draft of her article
“Bemerkungen zum Dekorationsprogramm des Osireion in Abydos” that was later published in B. Haring, A. Kling (eds). 6.
Agyptolische Tempeltagung (2007) , 167-186.
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the cult of Osiris throughout the course of the year. But, the daily cult, “the backbone of liturgical
activity in Egyptian temples”, s does not appear to have been performed for Osiris in the Osireion. o
Rather it was performed in his Chapel adjacent to that of Amen-Re in the Mansion of Millions of Years
and in the First Osiris Hall behind it, 10 suggesting that the Osiris Complex and the Osireion together
formed an integral unit in the cult of Osiris.

There are three known references to the Osireion from ancient times. The first is its name found on
an ostraca when the building was under construction: (Plates 53, 54)

“What is dragged from the Quay of the Castle [Fortress] of Menmaatre
to the south of 'Menmaatre is Serviceable [Beneficial] to Osiris.”:

The second is a hieratic graffiti Dyn. XXII? in the Entrance Passage: (Plate 52)

“... and his companion the scribe Pedamun of the Temple of Osiris,
who came to see the underground crypt of King Menmaatre 1.p.h.
13 $t3j n dst (lit.) “hidden place/chamber of the underworld.”:.

The third is a hieratic graffiti Dyn. XXI? also in the Entrance Passage: (Plate 52)

“Homage to <thee>, Isis in the Birth-House!
Osiris, Horus, and Isis
may they cause to endure the names of the scribe(s)...”1

8 R. Egberts “Action, Speech, and Interpretation: Some Reflections of the Classification of Ancient Egyptian Liturgical Texts” in C. Eyre
(ed.), Proceedings of the Seventh International Conference of Egyptologists (1998), 360.

9 While there are clearly major offering scenes in the Osireion, the ritual cycles and, most importantly, the time of performances at night
suggest that the daily cult was performed in the main temple.

10 David raised the issue that argued that “it is a debatable point whether Osiris, as a god of the dead ever received a morning ritual in
the same way as the other gods, in this or any other temple. It is arguable that the Chapel of Osiris served merely as the only means of
access to the Osiris Complex as a whole and that its decoration in this manner was performed solely for reasons of symmetry.” R. David,
A Guide to Religious Ritual at Abydos (1981) 74. David apparently appears to have backed off this position since later she wrote. “In the
sanctuary area of the temple, the priests performed the Daily Temple Ritual in six shrines which were all dedicated to Gods- the two triads
of imperial Ramesside gods (Atum, Re-Horakhti, and Ptah) and the Osirian family of Osiris, Isis and Horus.” R. David, Religion and
Magic in Ancient Egypt (2002), 253. Eaton in her in depth analysis recognized that the Daily Ritual and Ancestor Ritual formed a core or
base ritual upon which other rituals would expand, with respect to the Chapels in Seti's temple she observed: “The only deities who are
depicted receiving their daily ritual alongside other deities are Re-Horakhti, in whose case the 'other deities' depicted are various forms of
the sun god; and Osiris. In the Osiris Chapel and the First Osiris Hall, many deities received the Daily Ritual and Ancestor Ritual with
the Abydene Triad.” K. Eaton, The Ritual Function of Processional Equipment in the Temple of Seti I at Abydos (2004), PhD.
Dissertation, 240.

11 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 92, Plates XC, XCII.
12 H. Frankfort, Cenotaph (1933) 88, Plates LXXXVIII, XCL

13 H. Frankfort, Cenotaph (1933) 89, Plates LXXXVIII, XCL
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This last designation as will be shown provides a vital clue to the ultimate function of the Osireion. 1

“In the birth house (Arabic mammisi), the birth of a juvenile god was celebrated in the form of a
mystery drama or nativity play that identified the young deity with the rising sun. The celebration of
the divine birth therefore assumed 'cosmic dimensions'. The concept of the infant god and the daily
rebirth of the sun encouraged an equation between the young king and the eternal renewal of kingship.
The birth house could therefore be understood in the wider sense as a royal cult chapel. Simple (but
lost) forerunners of this temple type seem to have existed since the Ramesside period.” 1s Specifically
here, it is “Isis in the Birth House.” Therefore, the birth of a juvenile god which was celebrated in the
form of a mystery drama is Horus and as such, most certainly, has cosmic dimensions. The concept of
the infant god Horus and the daily rebirth of the sun, Re-Horakhti, (lit.) 'Re-Horus of the Two
Horizons' encouraged an equation between the young king, the living Horus, and the eternal renewal of
kingship. This Birth House of Isis in every sense is a forerunner of this temple type at the beginning of
the Ramesside Period.

The Birth House “is a special, independent structure located within the temple precincts [as is the
Osireion].... Symbolically, these structures may be seen to be related to the birth rooms which were
dedicated to the divine conception and birth of kings [the Living Horus] in some New Kingdom
temples [Luxor for example]. Though the focus on the birth of a god is clearly primary in mammisi, the
divine relationship of the king to the gods is also frequently stressed.”.s As will be shown, it is most
certainly the emphasis in the Osireion.

The Osireion Complex consists of a vast subterranean series of passages and chambers. (Plates 24,
31) Although generally believed to have never been completed, Frankfort, who excavated the
structure, concluded that it was intended “to be covered over entirely and completely”. » But he did
acknowledge that “allowing for activities of the stone plunderers, and those of the different expeditions
which excavated at intervals, it is impossible to be very definite about the state of completion in which
the building was left by Seti or Merenptah; it seems likely however that all the passages and rooms and
part of the Central Hall had been roofed over”. s

14 See below 5.5 and 5.6.

15 D. Arnold, Temples of the Last Pharaohs (1999), 285-286.

16 R. Wilkinson, The Complete Temples of Ancient Egypt (2000), 73.

17 H. Frankfort, The Cenotaph of Seti I at Abydos I (1933), 12. See below discussion in 6.1.

18 1Ibid., 13.
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Above the subterranean structure an even larger area appears to have been sectioned off from the
rest of the temple precinct by an inner enclosure wall. (Plate 25) Because of its size and the enormous
amount of debris that Mariette had dumped in the area behind the Mansion of Millions of Years in his
clearance of that temple, s this area has never been properly explored. Thus, the full extent and
possible structures within the inner enclosure wall are yet to be determined. However, with what
sketchy features that are known and some intriguing clues, a general, albeit very preliminary
reconstruction of this very important sacred precinct can be determined and is presented in Chapter 6.

2.2 SUBTERRANEAN STRUCTURE — A TRULY FASCINATING PLACE

Like ancient Egyptian art, their architecture can express multiple levels of meaning as well. The
subterranean portion of the complex consists of six main chambers and passages. (Plate 24) In
addition, there is a small annex to the Antechamber located its notional eastern side. (Plate 30) In the
Central Hall, there are seventeen smaller niches or cells, using Frankfort's terminology, that surround
the island. (Plate 44) There is a clear division of the structure into two parts, an upper half and the
lower half, separated by a descending passage which Frankfort called the Sloping Passage. » (Plate 40)
The zig-zagged shape of the Sloping Passage brings to mind the layout of the Fourth Hour of Amduat,
specifically the lower portion, which separates the upper duat from the lower duat. (Plate 330) The
Central Hall with its island surrounded by water is a recreation of the Fifth Hour of Amduat, where the
Cavern of Sokar deep inside a large mound is also surrounded by water. (Plate 338) The island
represents the primeval hill Tatenen, the rising or distinct land of the first occasion. Inside the island,
there is an inaccessible and therefore hidden and mysterious cavity like the Cavern of Sokar itself. 2
However, because of surrounding water, for what was to be depicted inside the island, the ancient
Egyptian builders had to construct a chamber behind the island for this purpose. It is the Second
Transverse Hall, which Frankfort called the Sarcophagus Chamber. 2. (Plates 41, 44)

19 H. Frankfort, The Cenotaph of Seti I at Abydos I (1933) 1.
20 Ibid., 15.
21 Ibid., 28. See below for the detection of the cavity in the island in 2008.

22 H. Frankfort, The Cenotaph of Seti I at Abydos I (1933), 21.
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The intervening First Transverse Hall, as does Chamber Jb in the Tomb of Amenhotep II (KV 35),
separates the Sloping Passage and end of the Forth Hour of Amduat from the Central Hall and the Fifth
Hour. (Plate 334) It represents the Hall of Two Truths as will be demonstrated in chapter five.
Embedded in the architectural design of the lower half of the Osireion there is the earliest of the
Underworld Books, Amduat, called 'Treatise of the Hidden Chamber' by the ancient Egyptians. »s Only
included are the portions pertaining to the very depths of the duat, where the lower duat meets the dark
watery abyss of the Nun at the Place of Destruction and where transfiguration begins. It is here that
cyclical time, nhh, arises out of dt time, at the beginning of creation.

The upper half of the subterranean complex is also composed of two halves, the Entrance Passage
and the Antechamber. (Plates 24, 40) As will be shown, the decoration of this part of the upper half,
that is the Entrance Passage, is also divided into two halves, known as the Book of Caverns, a
composition set in df time.« Importantly, this halving process utilized in the architectural design and
decoration of the Osireion is the basic underlying pattern of the reconstitution of the six parts of the
Udjat-eye, the restored Eye of Horus which Horus then gives to his father Osiris to revivify him. It
unfolds in a geometrical progression of 1/2, 1/4, 1/8, 1/16, 1/32, 1/64 and serves to reconcile the
monthly lunar cycle with the civil calendar of 30-day months, the two key methods used by the ancient
Egyptians for the measurement of time, which also arose out of zp #pj, the first occasion. Thus, it
would appear that the architectural design of the Osireion into two halves with its six main passages
and chambers mimics the structure of the Book of Caverns, set in dit-time, and where the
transformations at the heart of the Osiris Mysteries occur. Here, the division into two halves would
correspond to the Entrance Passage, Antechamber and Sloping Passage constituting the upper duat or
upper half and the two Transverse Halls and Central Hall, the lower duat. As such, it has significant
lunar associations. »s

The notional west to east axis on which the Entrance Passage, Antechamber and smaller Annex lie
replicates the nightly course of the sun god through the duat. (Plate 30) The axis shifts 90 degrees to a
notional south to north alignment for the Sloping Passage and Central Hall and shares the same axis as
the main temple, specifically that of its Central Chapel dedicated to Amen-Re, King of the Gods.

Placing the vast size of this subterranean complex in perspective highlights the immensity of this
undertaking and attests to its great importance.»s Seti's royal tomb (KV17) is one of the largest, longest
and first completely decorated tomb in the Valley of the Kings. It is 137.2 m (452 ft) in length.»

23 T. Abt, E. Hornung, Knowledge for the Afterlife: the Egyptian Amduat (2003), 20.
24 See below 4.3.
25 See below 4.4 and 5.6.

26 Measurements of the tombs in the Valley of the Kings are those of the Theban Mapping Project (www.thebanmappingproject.com),
Osireion measurements are based on scale drawings and text in H. Frankfort, The Cenotaph of Seti I at Abydos (1933) excavation report.

27 The length does not include the recently cleared 135 m (443 ft) tunnel which leads down from chamber J. The unfinished chamber at
its end may well have been intended to be the original burial chamber as Cross has suggested in S. Cross, “An Alabaster Coffin and Sety
I's Last Secret” Ancient Egypt (February/March 2010), 28.


http://www.thebanmappingproject.com/
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The total area is 649 sq. m (7068 sq. ft). (Plate 57) The spectacular burial chamber (Chamber J) is
126.5 sq. m (1,378 sq. ft) alone. In comparison, the length of the Entrance Passage to the rear of the
Annex is 145 m (479 ft), greater than that of Seti's entire tomb. The Osireion's Central Hall and
adjoining Second Transverse Hall behind it, encompasses an area slightly larger then Seti's entire tomb
at 656 sq. m (7,144 sq. ft). The island in the Central Hall alone is more then twice the size of Seti's
burial chamber 264 sq. m (2,842 sq. ft). The Osireion is almost exactly twice the size of his royal tomb
but its layout is quite different. (compare Plate 24 and 57) Seti followed Horemheb's new design for
royal tombs in the Valley of the Kings. It bears no relationship in design to that of the Osireion, the so-
called Cenotaph of Seti I. In fact, the only similarities are: (1) they are both subterranean; (2)
decorated in part with underworld books and; (3) there is a clear division of both structures into two
parts, representing the upper and lower duat. However, it will be shown that their functions differed.

The design of the earlier 18" Dynasty royal tomb of Amenhotep II (KV35) has been compared with
that of the Osireion.s (Plate 55) But it is roughly only a quarter the size of the Osireion at 363 sq. m
(3,907 sq. ft) and its entire decorated portion, the burial Chamber J is only the size of the second
Transverse Hall. The chief characteristics of the early 18" Dynasty royal tombs were their perceived
likeness to the duat» and that they were decorated with the earliest of the royal underworld books,
Amduat (lit. 'What is in the duat'). Ramesses II utilized a similar design for his royal tomb, (Plate 56)
choosing not to follow the design of his father's innovative tomb. This proved to be the last of the
“Amduat type” tombs to be constructed in the Valley of Kings and also the largest at 868.4 sq. m
(9,347 sq. ft). But even at that, it is still only about two-thirds the size of the Osirieon. In fact, only the
vast royal tomb complex built by Ramesses II for his sons (KV5) is comparable in size at 1,266.5 sq. m
(13,632 sq. ft), but is completely different in layout and function. (Plate 60)

O'Connor's comments regarding the tomb of Osiris in nearby Umm el-Qaab are revealing. “The
subterranean shrine of Osiris, accessible to priests and perhaps very distinguished visitors must have
been a fascinating place. The floorspace in Djer's tomb was about 156 sq. m (1,677 sq. ft)...”s Yet, by
comparison, it is not even one-eighth the size of the Osirieon and has less then 60% of the floorspace of
the island in the Central Hall alone, making the Osirieon a truly fascinating place. (Plates 13,14,15)

Approximately 48 m (160 ft) from the notional southern edge of the notional western temenos wall
(plates 24, 45) at a distance of about 20 m (66 ft) in front of the wall in “the hard marl of the desert is a
roughly cut stepped slope, which at a distance of 8.50 m [28 ft] ends in a vertical drop, where the
entrance shaft to the Osireion starts. (Plate 47) It is 3.25 m [10.7 ft] wide and 4.70 m [15.4 ft] deep.”=

28 First noted by H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 11-21.
29 Also commonly referred to in the literature as the Underworld or Netherworld.
30 D. O'Connor, Abydos (2009), 134.

31 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 13.
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The vertical shaft leads down to the Entrance Archway, so that even the entrance to the Osireion
was subterranean and as such in the Underworld (duat). (Plates 46, 47) “The temenos wall stands up
9.20 m [30 ft] above the door-sell.”s: (Plate 45) Interestingly, Wilkinson made an observation about the
structural layout of the Nineteenth Dynasty royal tombs in the Valley of the Kings that is relevant here.
He correctly recognized that the well shaft at the threshold of the inner half of the tomb forms the main
dividing point between the realms of Re and Osiris, and that the inner half was viewed as the heart of
the Underworld and was clearly under the control of the god Osiris and associated chthonic deities.s
The shaft here at the entrance to the Osireion could be viewed as serving this same function, where the
subterranean portion of the Osireion complex is the domain of Osiris, Foremost of the West and Ruler
of the Duat.

“A brick vault, continuing that of the entrance arch, forms the beginning of the entrance passage for
32 meters [105 ft]. Then sandstone walls start up, without any transition or door-way, the bricks
coming straight up to the stone. s (Plate 50) It seems that the passage, like the Central Hall, had a
limestone casing, and blocks of this are still standing for four courses above the top of the passage
walls, filling up the space between the sandstone walls and the cutting in the desert.” s The downward
sloping Entrance Passage runs for another 86.5 m (285 ft) to the entrance of the Antechamber and was
originally completely decorated. The total length of the Entrance Passage (including the vaulted brick
archway) to the Antechamber is 118.5 m (390 ft). (Plates 48, 49) “The width of this passage is 2.70 m
[9 ft] and the height 2.85 m [9.4 ft].”ss From a construction standpoint and not from the point of the
decoration program, the Annex “is in its measure a continuation of the entrance passage, and the large
one [Antechamber] is only a widening of the same before it turns sharply to the east [notional north]
and becomes the 'Sloping Passage'.... (Plate 30) The small room [Annex] was roofed with a pitch-
roof... It appears most likely that the whole entrance passage has been roofed with beams similar to
those used in the small southern [notional east] room. This would have brought the straight wall on the
north [notional west] of the large room [Antechamber], where the last roofing beam of the passage
would lie, up to 4.4 m [14.5 ft], the height of the other three walls; it would also provide an excellent fit
with the brick arch, the top of the pitch-roof, as revealed by the south [notional east] wall of the small
chamber [Annex], being exactly as high above the floor as the top of the brick vault at the north
[notional west] end of the passage [its entrance]. Finally, there is at one point on the east [notional
north] wall of the passage a minute fragment of a roofing-block left cemented on the wall, which shows
that the roof sloped upwards at a 71 degree angle with the horizontal, the same angle, in fact, as the
triangle on the south [notional east] wall of the small room [Annex] shows. The roof was apparently
yellow sandstone, and seems to have displayed the cartouches of Merenptah in bands surrounded with
the names of stars, as a few stray fragments would suggest.” »» The wall decoration survived in far

32 1Ibid., 13. For the details of the temenos wall see: A. Caulfeild, The Temple of the Kings at Abydos (1902), 11-13.
33 R. Wilkinson, “The Motif of the Path of the Sun in Ramesside Royal Tombs” JSSEA 25 (1995), 78-81.

34 See below 2.5 for the symbolic significance of this design feature.

35 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 14.

36 Ibid., 14.

37 Ibid., 15.
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better condition allowing for the identification of all the texts in the Entrance Passage, Annex, and
Antechamber with the exception of the notional north wall leading into the Sloping Passage which was
destroyed in antiquity.

“The sloping passage leading to the Central Hall measures 14 m [46 ft] by 2.60 m [8.5 ft] by 3.05
(height) [10 ft]. It slopes down towards the east [notional north] at an angle of about 15 degrees [Plates
51, 268]. It starts, however, with a horizontal piece of 1.20 m [4 ft] and ends also with a horizontal
piece of 2.40 m [8 ft].... At the eastern [notional northern] end there are traces of a doorway.” 33 The
ceiling was decorated with a decan star table where a portion still exists in situ on the lintel at the upper
end of the passage. (Plate 266) The wall decoration is largely in tact with a couple of large gaps, but
the texts are easily identifiable as are the associated vignettes in the register above the texts. The
Sloping Passage opens into a Transverse Hall.

This First Transverse Hall is 27.15 m (90 ft) by 5.25 m (17 ft) wide and had a more pronounced
pitch-roof than that in the Entrance Passage and Annex. Nothing remains of the decoration of this Hall
save “one remaining roofing-stone in the north-east [notional north-west] corner of the Transversal
Room [which] shows faint traces of the head of a figure of Nut with arms outstretched towards the
earth, a ship sailing forth and swimmers, such as are shown in the tomb of Ramses IV. The background
is painted in red, with darker red spots.” 3

A large doorway in the center of the notional north wall of the First Transverse Hall leads into the
Central Hall. It is 3.65 m (12 ft) long and constructed of red sandstone. “On this doorway some small
painted fragments of the texts from the Book of the Dead [BD 183] are preserved.”s

The Central Hall would have been a magnificent structure, unique in its design. (Plates 291, 44,
293) It is 31 m (102 ft) long by 17 m (56 ft) wide. The red sandstone walls are unfinished. However,
“all the walls were to be smoothed and covered with sculptures, like the east [notional north] wall
(Plate 298) and the southern [notional eastern] architraves: (Plates 317, 318, 319) in fact, the western
[notional southern] face of the middle [granite] pillar in the southern [notional eastern] row still shows
traces of the sculptor's sketch in red ink, which was preliminary to the cutting; it represents a kneeling
male figure, in all probability the king.”.: (Plates 43, 44) It faces the center of a large rectangular cut
out in the center of the floor of the island.

38 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 15-16. This error in measurement is sufficiently large to render any attempt to
convert into Royal Cubits futile, which is most unfortunate. In O. Neugebauer, R. Parker, EAT I (1960), 34, the measured length of the
Sloping Passage at 14.34 m not 14.0 as Frankfort had indicated. Note that the architectural features of the stepped top and bottom of the
Sloping passage plus traces of the doorway provide the basis for equating the Sloping Passage with the lower portion of the Fourth Hour
of Amduat cited earlier.

39 Ibid., 16. For the figure of Nut in the tomb of Ramses IV see M. Lefebere, Les Hypogees Royaux de Thebes III (1889) pl. 27. This
composition today is known as the Book of the Night and is also found in the same location in the Second Transverse Hall. (Plate 380)

40 Ibid., 16.

41 Ibid., 17.
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“On each of the long sides of the Hall there are six cells; two more are on the west [notional south],
and three on the east [notional north] side. They measure 1.98 [6.5 ft] by 2.15 [7 ft] by a height of 2.00
m [6.6ft]. (Plate 43) They are entirely bare, and obviously not finished. The doorways were meant to
be surrounded by a pylon-shaped door-frame, worked out in relief when the stones were finally
dressed. This is shown on the southern [notional eastern] wall. Inside the cutting into which the door
(which would open outwards) was to be fitted, there are in the two upper corners hollows to take the
pin of the door-leaves, which could thus be lifted into their place.”. There are seventeen cells in total
surrounding the island. The number is significant and by design. It is a number sacred to the cult of
Osiris.

The island is 22 m (73 ft) long and 12 m (40 ft) wide, more than twice the size of Seti's magnificent
Sarcophagus Chamber in his tomb in the Valley of the Kings. “Round the island runs a ledge similar to
that in front of the cells of the outer walls of the Hall. It is, however, interrupted in the middle of the
east [notional north] and the west [notional south] sides by two narrow and somewhat rough stairways,
which descend in eleven and twelve steps respectively for 3.15 m (10.3 ft) ending in a broader step
from which there is a dead drop to the channel. (Plates 292, 294) These steps are as little finished as
the rest of the Island; in fact, it seems that there was no time to cut all the steps on the west, and the two
at the top were merely indicated by a removal of the stone over about a third of the breadth which they
were ultimately to have. For these steps are all cut out into blocks of the island. They are uneven, and
on an average 0.20 m (8 inches) to 0.25 m (10 inches) deep and wide. The eastern [notional north]
bottom step is however, 0.90 m (3 ft), the western [notional south] 0.65 m (2.1 ft) wide.”s: In addition
centered on the main axis of the Central Hall (Plate 43), two spaces have been cut out of the island's
floor. The larger rectangular one is 4.27 m (14 ft) long by 2.23 m (7.4 ft) wide and 0.52 m (1.7 ft)
deep. The smaller square one is 2.13 m (7 ft) sq. by 0.52 m (1.7 ft) deep, separated from the northern
staircase by only 0.3 m (1 ft).. (Plates 294, 295)

There are 10 large granite pillars which were to support the roof. “The rose granite architraves rest
upon the pillars, and upon piers which jut out from the east [notional north] and west [notional south]
walls of the Central Hall. They supported the roofing-slabs which rested on the north [notional west]
or the south [notional east] wall of the Hall, and further projected over the middle aisle with a slanting
piece, which is preserved in the last stone on the north [notional west] side, while in the corresponding
place opposite clear traces of a similar stone are still to be seen.”ss (Plates 294, 293)

Seismic surveys conducted in May 2008 by Penn State University show: (1) that the island is not
solid block, indicating that there is a cavity or cavities inside the island; and (2) the depth to the base of

42 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 17.
43 1Ibid., 17.
44 Tbid., 17.

45 Ibid., 18.
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the island and the surrounding water is approximately 15 meters (49 ft). s

The water surrounding the island was a key component in the design of the Central Hall. It's
presence like that of the island were necessary to express the cosmogonic concept of the first occasion,
zp tpj. According to Frankfort, the water level in Seti's time would at its highest been about level with
the lowest steps on the island.

The last of the six main chambers and passages of the Osireion lies behind the Central Hall. Its
entrance is through the center cell in the notional north wall of the Central Hall. Frankfort wrote: “It is
difficult to decide whether the Sarcophagus Room was intended to have an entrance. One enters
nowadays through the middle cell in the east [notional north] wall of the Central Hall; and above that
'entrance’ to the Sarcophagus Room there is, indeed, a larger stone than those used in the corresponding
places of the two cells on either side, which do not open into the Sarcophagus Chamber. One is
tempted to see in the large stone of the middle cell an architrave for a doorway. Even so, however, it is
not certain that a permanent doorway was intended; for in any case some kind of an opening was
necessary to allow the craftsmen to enter the Sarcophagus Room, where even now the reliefs are not
finished. One wonders whether the narrow opening under the so-called architrave is anything but a
temporary entrance, meant to be eventually walled up; for the opening is actually not in the center of
the cell, (Plate 129) and shows not a single sign to suggest that the rough blocks would eventually be
worked into a proper doorway. The top on the south side is broken off. When discovered in 1914, this
entrance into the Sarcophagus Chamber was found filled up with white limestone blocks, such as are
used in the retaining walls above, etched out with mud bricks.” « It will be demonstrated that the use
of rough blocks, broken off and off center, was a deliberate part of the original design of the entrance
into this final chamber, just as were the rough cut and seemingly unfinished stairs leading up from the
water to the top of the island. They are similar to another architectural feature found in the Entrance
Passage to the Osireion. The three express symbolically the nature of the realm to which they serve as
an entry way.

The Second Transverse Hall is 27.15 m (90 ft) long and 4.75 m (15.7 ft) wide. « It is 1410 sq. ft, a
little less than half that of the 2920 sq. ft of the island in the Central Hall. Only scant traces of its wall
texts remain. (Plate 359) However, most of the ceiling texts have survived and are all identified.

“In the northern [notional western] end of the east [notional north] wall of the Sarcophagus room a
hole was broken. (Plate 129) This was done from the inside of the room, for below it the scratched line
is still visible which outlined where the stone was to be taken away. The hole is about 1.60 m (5.1 ft)
above ground, and about 0.70 m (2.3 ft) high and wide. It passes through the wall and outer limestone
casing of the building, to a total depth of 2.80 m (9.1 ft), and ends in sand which comes pouring down
when one attempts to remove it. It was apparently made by treasure hunters; and the reason why they

46 S. Alexander, “Summary of New Findings from Seismic Observations at Abydos” Geosciences, Penn State University (2008).
47 H. Frankfort, The Cenotaph of Seti I at Abydos, 20.
48 1Ibid., 22.

49 Ibid., 21.
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chose this point is not difficult to guess, for in the direction of the hole which they made they would
come exactly underneath the remarkable two-storied 'room' in the north-west corner of the Seti temple
to which there is no entrance at all. It does credit to the exact observation of these ancient robbers that
they realized the correspondence. But their attempt to find a subterranean entrance and a treasure had
to be given up, for the whole sand-bed upon which the Temple is built came pouring onto them.”sy The
location of the opening relates to the decoration directly above it adding support for von Lieven's
observations. “The entrance lies 1.6 m (5 ft) above the floor level of the chamber. The tunnel is
carefully worked, a scratch line, that served as a guide for the stone mason can yet be seen. All of
these characteristics that are also described by Frankfort, definitely would exclude his interpretation as
a secondary 'robber's hole'. Actually, it seems certainly an element of the original plan, which would
connect the Osireion with the Osiris Complex of the [main] temple. Whether this plan was completed,
could be clarified through an additional excavation. If the conduit continued on a straight line as the
existing portion suggests it would run directly under the floor of the three chapels of Isis, Seti-Osiris,
and Horus.”s:

2.3 AUTHOR OF THE DECORATION PROGRAM

The brief description just provided of the physical layout and architectural features of the
subterranean passages and chambers of the Osireion will take on meaning when placed in the context
of its decoration program.

The identification of the original author has been resolved. According to Brand, “there is evidence
that the decoration of the Cenotaph was largely, if not entirely, laid out in paint under Seti I.... In the
reign of Merenptah most of the designs were converted into sunk relief.... Although Seti's name has
been replaced by that of Merenptah in the rooms beyond the sarcophagus chamber, certain
iconographic features of these tableaux point to Seti as their author. Throughout these scenes, many
standing royal figures lean forward, while kneeling ones have their torsos inclined forward, often with
knees splayed.”s: Both are hallmarks of Seti's portrayal of himself.ss “With the accession of Ramesses
I1, the traditional erect posture seems to have reappeared almost immediately.... After Seti's reign,
splayed-knee kneeling figures are less common.”s

50 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 22.

51 A.von Lieven, “Bemerkungen zum Dekorationsprogramm des Osireion in Abydos in B. Haring, A. Klug (eds.), 6 Agyptolische
Tempeltagung (2007), 181. Author's translation.

52 P. Brand, The Monuments of Seti I (2000), 177-178.
53 For examples, see my Plate 301 (Frankfort 1933, plate 73) and Plate 61 (Frankfort 1933, plate 50).

54 P. Brand, The Monuments of Seti I (2000), 15 and 17.
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“Moreover, in one case Seti's name was written without a cartouche and this was overlooked when
the sculptors replaced Seti's name with that of Merenptah.”ss This is in a text located in the
Antechamber on the notional east wall and entrance to the Annex on the left side. (Plate 233)

Another instance also occurs. “The Text on the west [notional south] wall of the entrance passage is
identical, with a few minor variants, with that which is engraved on Seti's alabaster sarcophagus; and
this text again contains Seti's name in one place, without a cartouche.”ss These two oversights provide
valuable confirmations that Seti was indeed the author and had completed the decoration program at
least in polychrome cartoon. Taken together with his cartouches found in the Second Transverse Hall,
each of the three ritual sequences depicted in the Osireion are directly connected to Seti by name. “By
the end of Seti's reign, construction of the Osireion was largely complete, with the tableaux laid out in
polychrome throughout.... Years later, Merenptah began to convert the paintings into relief, after
replacing cartouches of his grandfather with his own. Work reached the entrance corridor before the
project was finally abandoned.”s; The fact that Merenptah replaced Seti's cartouches with his own even
in the polychrome cartoons coupled with his efforts to finish carving the texts and reliefs indicate that
the Osireion was a ritually functional cultic unit still in his reign as it most likely was in Seti's reign.

2.4 RITUAL CYCLES IN THE DECORATION PROGRAM OF THE OSIREION

To gain an understanding of the complex decoration program and related architectural features in
the six main passages and chambers of the subterranean structure, it is most useful to analyze them in
terms of the ritual cycles. They reveal the functions of the Osireion, which in turn explain why such an
enormous effort was expanded to create this magnificent complex.

“The best way to study temple decoration is to read the temple texts, since the two form a type of
closed system, both informing each other.”ss From a detailed analysis of the texts, textual fragments
and decoration, I have determined that there are three well-defined ritual cycles. Each begins with the

55 P. Brand, The Monuments of Seti I (2000), 178.
56 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 23 and plate 59.
57 P. Brand, The Monuments of Seti I (2000), 178.

58 E. Cruze-Uribe, Hibis Temple Project III (1988), 3.
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setting of the sun and was to be performed at specific times throughout the year. Briefly, there is a
nightly ritual cycle following the course of the sun god through the duat. There is a monthly ritual
cycle for the Rites for the New Moon, which began on the night of last crescent visibility. Finally,
there was the two-night annual rites performed on IIII 347 30 (30 Khoiak) and I prt 1, enacting the
climax of the Osiris Mysteries, the conception of Horus.

All were to restore what Akhenaten had abolished. All were deemed crucial to the restoration of
m3t. All were part of the necessary reconstruction of the first occasion, zp tpj as part of whm mswt,
“the New Era” and Renaissance, which was the official state sanctioned program to reestablish maat
and with it the legitimacy of the fledgling Nineteenth Dynasty.

Each will be discussed in detail. Following Hornung's advice to readers of his book, The Ancient
Egyptian Book of the Underworld, to begin with the Book of Gates,s I will begin with the ritual cycle
of the sun god's nightly journey through the duat. By starting with an analysis of the shortest and least
complex of the three ritual cycles, it is hoped that the reader will be in a better position to grasp the
structure underlying each of the three of what I have termed “ritual cycles” following Eaton's
designation. &0 Furthermore, it is consistent with the internal pattern used in the Seti temple complex.
As in the seven main chapels, the daily ritual to be enacted begins on the right side of the entrance to
each chapel, just was the nightly journey of the sun god is depicted on the right side of the Entrance
Passage in the Osireion.

First, however, the undecorated entranceway to the Osireion needs to be examined, where the
architectural features provide the key to its interpretation.

2.5 SYMBOLISM ENCODED IN THE UNDECORATED ENTRANCEWAY

To the ancient Egyptians, an entranceway formed a transitional zone whether it be defined by a
pylon, gate, door, tunnel, shaft or passage way. As Assmann recognized: “the gate is a most pregnant
symbol of transition.”s: The ancient Egyptians viewed the cosmos as tripartite consisting of the

59 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 27.

60 K. Eaton, Ancient Egyptian Temple Ritual (2013), 19-20. “A ritual cycle is a group of ritual episodes read together as a unit... A
ritual 'episode’ is a single unit set apart by ancient Egyptian writers and artists... Ritual episodes depicted on temple walls are usually
arranged in registers, set apart by ground lines. Within each register, vertical lines, often with columns of texts between, separate
episodes.”

61 J. Assmann, “Death and Initiation in the Funerary Religion of Ancient Egypt” in W. Simpson (ed.), Religion and Philosophy in
Ancient Egypt (1989), 147.
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sky/heavens, the earth and the duat. » All were created on the first occasion, zp tpj. “The entrance to
and exit from the duat are not precisely at the visible horizon, where the sky seems to touch the earth.
Rather, they lie somewhat below the apparent intersection of sky and earth. This explains why the sky
remains light after sunset and becomes light before sunrise; the sun does not 'rest from life in the duat
until 'her second hour of pregnancy' and is born some two hours before actual sunrise.” e

The approach to the entrance of the Osireion starts outside the notional western temenos wall of
Seti's temple complex where the hard marl of the open desert is roughly cut with a stepped slope for a
distance of about 20 meters (60 ft) and ends with a 4.2 m (15 ft) vertical drop.s: (Plates 45, 47) Here
the image elicited, symbolically represents the chaotic conditions that exist outside of creation, long
associated with the desert by the ancient Egyptians.es The shaft literally drops below the visible
horizon leading to the entrance of the duat, which is described in the opening texts of Amduat, “a
Treatise of the Hidden Region”s as:

“The beginning is the horn of the West,
the gate of the western horizon.”

This gate of the western horizon is located at the bottom of the notional western temenos wall.
Frankfort describes it: “Then five similar courses of the thin bricks made especially for the roofing of
the arch. Their use as headers here is, of course, contrary to their nature, it extends only for the depth
of one brick from the outer face of the wall, and serves merely an ornamental purpose.”ss As can be
seen, (Plates 45, 46, 47) the construction and use of mud bricks of the ornamental roofing of the arch
intentionally convey a crude and chaotic sense extending the image created by the rough cut steps in
the opening desert to the gateway of the Osireion in the notional western temenos wall.
Architecturally, then it represents the gate of the western horizon leading to the duat (netherworld),
which the ancient Egyptians considered to be located in the western desert. s

62 J. P. Allen, Genesis in Egypt (1988). 7. “Together, sky, land and Duat comprise the world of the ancient Egyptian - a kind of 'bubble'
of air and light within the otherwise unbroken infinity of dark waters. These elements form the background to the Egyptian understanding
of the cycle of life and human destiny, determined by the daily drama of sunset and sunrise. They are also the starting-point for all
Egyptian speculation on the origins of the universe.”

63 J. P. Allen, Genesis in Egypt (1988), 6. Commentary on and quotations from the Cenotaph of Seti I (Osireion) texts of the Book of
Nut located on the ceiling in the Second Transverse Hall.

64 H. Frankfort, The Cenotaph of Seti I (1933), 13.

65 M. Lurker, The Gods and Symbols of Ancient Egypt (1984), 46.
66 E. Hornung, The Egyptian Amduat (2007), 11.

67 Ibid., 12.

68 H. Frankfort, The Cenotaph of Seti I (1933), 13-14.

69 M. Lurker, The Gods and Symbols of Ancient Egypt (1984), 46.
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It is here where in the first hour of the night according to the text in Amduat that:

“This god [sun god] enters through the western gate of the horizon
Seth stands at the desert edge (jdb) 7
120 jtrw is the journey through the gateway =
before the barque reaches those of the Netherworld”»

Frankfort further states: “A brick vault continuing that of the entrance arch, forms the beginning of
the entrance passage for 32 meters. (105 ft) Then sandstone walls start up, without any transition or
door-way, the bricks coming straight up to the stones.” »z (Plate 50) There is no explanation for this
peculiar construction other than to convey a symbolic meaning. The interstitial realm of the first hour
of the night which is 120 jzrw in length corresponds architecturally to this 32 meter (105 ft)
undecorated mud brick vault forming the beginning of the entrance passage. Where the sandstone
walls start up, mark the beginning of the duat (netherworld) proper. Importantly at the same time this
abrupt transition from undecorated mud brick to decorated sandstone expresses architecturally the
moment of creation, the first occasion, zp #pj. »« The long and dark expanse of the entrance passage, a
most pregnant symbol of transition, represents the undifferentiated matter (undecorated mud brick) of
the Nun, the primordial abyss, “ 'the eldest father'. Within Nun, as an inherent element of his being,
was found the god Atum, whose name, derived from the verb #m, means both 'the one who is not (in
existence)' and 'the one who is complete’. Atum, as both that which is not (yet) in existence and that
which is the completed creation, is the link between the precreation state of only inherent life and that
of the created cosmos.”7 Out of the Nun, Atum initiates creation expressed architecturally by the
sandstone walls which start up without any transition.

Apparently seemingly out of nowhere emerges the beginning of the Netherworld proper created on
the first occasion at the beginning of time. The length of 32 meters of the undecorated mud brick
portion of the entrance passage is not random. It is tied to the inner enclosure wall defining the sacred
precinct, which is directly above it “upon the earth” (#pj £3)..s This portion of the sacred precinct

70 The word jdb also can refer to the desert edge which I have chosen to translate it here rather than as Hornung's river-bank. See P.
Wilson, A Ptolemaic Lexikon (1997), 126. The god Seth is associated with the desert and the forces of chaos. At the same time, he is
also associated with the protection of the solar bark. See M. Lurker, The Gods and Symbols of Ancient Egypt (1984), 46 and 109-110; H.
te Velde, Seth: God of Confusion (1977), for an in depth study on the role of Seth.

71 J. P. Allen, Middle Egyptian (2014), 128. jtrw, a measure of long distance, is 20,000 royal cubits (6.52 miles, 10.5 kilometers).

72 E. Hornung, The Egyptian Amduat (2007), 18, Introduction to the First Hour.

73 H. Frankfort, The Cenotaph of Seti I at Abydos I (1933), 14.

74 Both the duat and zp tpj were ignored and therefore, in effect, abolished by Akhenaten and are here symbolically reestablished in dt
time, Eternal Sameness, and in nkh time, Eternal Recurrence, reversing their demise during the Amarna Heresy.

75 L. Troy, “The First Time: Homology and Complementority as Structured Forces in Ancient Egyptian Cosmology” in Cosmos 10
(1994), 5. See also J. Allen, Genesis (1988) for an in depth analysis.

76 See below Chapter 6 for a full discussion.
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would appear to be the fortress (bhnt) of Menmaatre mentioned in the ostracon from the work crew
when the temples were under construction. (Plates 53, 54) Gunn was the first to suggest a possible
link: “The Fortress of Menmaatre was perhaps a fortress similar to the very ancient Shunet el
Zebib....”»» Supporting this supposition, I have determined that the area within the sacred precinct is
just wide enough and more than long enough to house a structure the size of Khasekhemwy's Second
Dynasty enclosure in the North Cemetery. Furthermore, I have also discovered that the entrance
archway of the Osireion is aligned in that direction either, intersecting it diagonally or more probably
just to the notional north where Djer's enclosure lies buried like the Osireion. The parallax
phenomenon encountered with using Google Earth prevents a more precise alignment.z

The first figure to be encountered in the newly created universe is that of the king who is depicted
on both walls of the entrance passage where the decoration begins. (Plates 61, 63 and 173).

77 H. Frankfort, The Cenotaph of Seti I (1933), 92, plates XC, and XCII.

78 See below Chapter 6.



3. THE NIGHTLY JOURNEY OF THE SUN GOD-
THE FIRST RITUAL CYCLE

3.1 THE BEGINNING OF CREATION: THE OPENING SCENES

This ritual cycle spans the entire length of the right (notional southern wall) of the Entrance
Passage. (Plate 28) It consists of exactly 103 scenes. : As discussed, its location beginning at the
notional southwestern end of the Osireion is orientated to the winter solstice sunset at the start of the
annual solar journey along the ecliptic. -

When the sun reaches the southernmost point along the ecliptic, it appears to hover there for three
days until its reversal in direction becomes visibly apparent and the new solar journey is underway. s
Interestingly as an aside, this may explain why the date chosen for the celebration of the birth of Christ
was December 25" and not the winter solstice. With the sunrise on that day, it would be clearly visible
to all that the sun, the source of light and all life, had reversed its course, and begun a new cycle of
ascent across the sky until it reached its pinnacle on the summer solstice in June. Then after three days,
it would again reverse its course and begin its descent. This descent heralded the heliacal rising of
Sothis (Sirius) marking the beginning of the Egyptian New Year and the start of the life renewing
annual Nile inundation, the efflux of Osiris, and with it the creation of cyclical time (nhh) on the first
occasion.

More precisely, this ritual cycle begins at the entrance to the western akhet where the sun will set
leading to sunrise on the winter solstice, which is depicted in the well known final scene of the Book

1 The significance of which is detailed in 3.4 below.
2 See above 2.1.

3 L. Sims, “The 'Solarization' of the Moon: Manipulated Knowledge at Stonehenge”, Cambridge Archaeological Journal 16:2 (2006),
199. “The unaided eye cannot detect any change in the sun's horizon setting position for three days either side of the solstice.”

4 On the ideal calendar, the Egyptian New Year was marked by the heliacal rising of Sothis (Sirius). In the Book of Nut in the Second
Transverse Hall of the Osireion, on the first occasion the heliacal rising of Sothis occurred on the summer solstice at the time of the New
Moon on I 34 1, New Year's Day.
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of Gates. (Plates 121, 123) It is located at the opposite end of the notional southern wall at its eastern
end. It is equated in this ritual cycle with the eastern akhet, the place of sunrise. The western akhet,
the place of sunset leading to sunrise on the winter solstice, marks both the start point of the annual
solar cycle as well as its culmination point and thus the complete solar cycle. The architectural features
at the notional western end of the Entrance Passage express symbolically the moment of creation. s
This is where the decorated sandstone wall abruptly begins out of the undifferentiated mud brick
representing the primordial abyss. (Plate 50) It is the start of the created cosmos. Thus, this ritual
cycle represents the unfolding of the first sunrise of zp #pj, which is the reason why the king calls upon
Atum, the creator in the opening scene.s (Plate 63) Here the king as the living Horus is depicted
kneeling with arms raised in praise. He is initiating the ritual cycle which marks the unfolding of the
solar journey leading to the first sunrise of zp #pj on the winter solstice. He does this by invoking
Atum, “the 'complete’ and pre-existent god of the beginning, to whom every cycle returns in order to be
able to begin truly anew.”> The act by the king is significant. Horus, the living king, here is at the
same time both the culmination of the Heliopolitan creation process and through the recitation of the
ritual invoking Atum also the initiator of creation. The begotten becomes the begetter. The king “is
the earthly representative of the gods, but above all the embodiment of the primeval sun god, Atum. It
is his office that the Egyptian rulers exercises in the realm of human beings as he sits on his throne...
All the ritual actions which pharaoh performs in the context of the temple occur at the instant of the
creation, zp fpj; and it is the king, the recipient of “nh and wss, who causes the re-creation of the
universe to come about... The re-creation of the world and its rejuvenation in the person of the king
stresses the significance of pharaoh to his people as he bridges the human and divine worlds.” s Just as
does this point in the Entrance Passage, where the king is depicted, represents both the start of the solar
cycle leading to the sunrise on the first occasion as well as the point of the culmination of the annual
solar cycle just created. This complex interplay is described by Allen. “Paradoxically too, the sun can
be understood not only as the source of the [Heliopolitan] Ennead (in his identification with Atum) but
also as the product of the Ennead, in his identification with the god Horus [Book of Gates, scene 8]. As
the son of Osiris and Isis, Horus is the 'tenth member' of the Ennead. (Plate 37) As 'heir of his father'
([CT 575] CT VI 185d) he is both the culmination and the prime beneficiary of the great cycle of
natural elements incorporated in the Ennead:

Horus is justified before the complete Ennead

for kingship has been given to him on earth ...,

the throne of Geb and the functional office of Atum
have been allotted to him.

(BD 183) [A key text also found in the Osireion.]

7 J. Assmann, Egyptian Solar Religion in the New Kingdom (1995), 57.

8 E. Walker, Aspects of the Primeval Nature of Egyptian Kingship: Pharaoh as Atum (1991), 279-80.
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This pivotal role places Horus at the focal point of the cycle represented in the Ennead, as the sun is the
focal point of the created world. His 'kingship on earth' is the same natural principle that is manifest in
the sun's domination of all creation:

Horus, son of Isis, has become effective since his entrance:

he has become lord of the bark and has inherited the sky;

he has become the representative of the lord to the limit [Atum]
since his entrance into it.

It is this Horus, son of Isis,

who officiates over the skies in their totality

and the gods in them. ([CT 352] CT VI 390d-h)

Horus is therefore manifest in the sun as well: he is 'Horus in his disk,' 'lord of the sky', 'the one of Nut
at the zenith." His name (frw) is probably an original reference to the sun, as the 'Far One." In this
aspect he is often called 'Horus of the Akhet' (Harakhti) - 'Horus of the Ahket at the break of day', 'son
of Nut ... lord of the sky ...alive like the sun' - or more fully, 'the Sun, Horus of the Akhet' (Re-
Harakhti). At the same time, however, Horus's function is not limited by this physical manifestation.
As with Re, the sun can be viewed as merely one aspect of the god: 'that great bright eye of Horus, at
whose perfection the Ennead grows excited when it rises in the eastern Akhet." Horus, in fact, is 'chief
of the starry sky, who makes the sun live every day," ([PT 301] Pyr. 449b).”s This concept is explicitly
stated and highlights the active role of the king in this ritual cycle. In the speech of Thoth to Seti I in
the Stairway Passage leading out to the Sacred Precinct above the Osireion. “You [the living Horus
Seti] cause the Great Soul [Re] to rest on his corpse [Osiris].”.o Thus, the complete arising out of the
first occasion is, in essence, embodied in this first scene. Both the figure of the king and the invocation
of Atum are the start and culmination of the Heliopolitan process of creation represented here by the
setting sun (Atum) and the son of the sun (the king) who invokes him. (Plate 61) The paradoxical
begotten becomes the begetter.

As the “tenth member and product of the Heliopolitan Ennead, Horus is the start of a new cycle.”
“Ten, as a number of a new unity, is indicated in its use as a new unit of measurement in the ancient
Egyptian system of mathematics.”.: This time the new cycle is the rulership of the Two Lands by
Horus, son of Osiris and son of Re. Its significance is that it marks the beginning of dynastic rule in

9 J. P. Allen, Genesis (1988), 11-12.
10 Kitchen, KRIT 191: 5-10. for a discussion see A. Spalinger, The Great Dedicatory Inscription of Ramesses II (2009), 113-114. As
will be shown this text along with its companion speech by Seshat to Seti I is of enormous significance in understanding the function of

the Osireion as well as its connection to Seti's Mansion of Millions of Years. See 5.7 and 6.2 below.

11 L. Troy “The First Time” Cosmos 10 (1994), 42.
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Egypt of which Seti I is the legitimate heir and seventy-sixth ruler. 1.

Just as the complete cycle arising out of the first occasion is embodied in the first scene, so too is
the concept of the complete cycle of kingship. In the text, the king is designated as both the living king
and at the same time as Osiris, true of voice.:s (Plate 61) In other words, the dual designation expresses
the full cycle of kingship, both in life upon the earth and in the afterlife.

The structural organization of the invocation of Atum is also revealing. My reconstruction of this
text shows that there were originally nineteen columns of hieroglyphs, (Plate 62) which consists of
eleven invocations. As we have already seen, nineteen is a number sacred to the cult of Osiris that
specifically refers to his revivification..« But in the context of the first occasion, it also represents the
creation of Osiris's kingship as Ruler of the West and by extension his son Horus' kingship over the
Two Lands, mirroring the dual designation of the king in the text. At the same time, the two
components of the number nineteen, nine plus ten, express the essence of the Heliopolitan cosmology.
The number nine represents the Ennead itself and the number ten, its tenth member, the product of the
creation process Horus, son of Isis, the living king. In a lunar context, it is Horus as the waxing moon
from his birth at first crescent visibility and Osiris as the waning moon until his death on the Day of the
Blacked-out Moon (new moon). is

On the 19" day of the first month of the civil year, the Feast of Thoth was celebrated. As
Spalinger astutely points out: “The Feast of Thoth must refer back to Thoth as a moon god, the deity of
the Egyptian year... Day 19, nevertheless I feel that a lunar connection is overt. Remember that a lunar
year containing 12 lunar months on the average comes out to 354 days. This is 11 days short (-11) of
the expected 365 days [of the civil calendar]. This figure, minus 11 is very important in any lunar
cycle. I have chosen P. Carlsberg 9 to indicate that the importance of the figure -11 (or + 19) in lunar
calendrics was not unknown in the Nile Valley. As a result of the connection between the original
lunar calendar and the later civil one in Egypt, day 19 of the year was reserved for the god Thoth and
this is why in the second calendar I 3/7 19 was the day of the feast dhwry... Therefore, the Thoth feast
on day 19 of the first month is associated with the inception of the civil calendar.” s

Embedded in the structure of this text invoking Atum and his manifested form of Re-Horus of Two
Horizons is yet another aspect of his creation; that of time, its measurement and reconciliation of solar
based time (civil calendar) with lunar time (the older lunar calendar) expressed through the numbers
19 and 11. This relationship of solar based time to the lunar cycle is likewise found embedded in the

12 See Above 1.4, The Realm of Osiris Recreated.

13 See translated text below in 3.1 and Plate 61 for the hieroglyphic inscription.
14 See below 4.4 for a discussion of the significance of the number nineteen.
15 See below 4.7.

16 A. Spalinger (ed.), Revolutions in Time. Studies in Ancient Egyptian Calendrics (1994) 52-54.
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texts of the Book of the Hidden Chamber (Amduat), which as I hope to demonstrate was cartooned on
the walls of the Central Hall. .» To the ancient Egyptians, measurement of time and distance were
interconnected. s In the first hour of the night, which is an interstitial realm preceding the actual
underworld, the length of the region called Wernes (the second hour of Amduat) is 300 jfrw.s Yet in
the introduction to the second hour, Wernes is stated to be 309 jirw..o This is not a “scribal error”. In
the 300 civil months of the 25 365-day civil years there are 309 lunations. So what is being expressed
here about Wernes reflects a shift in the base used for measurement. The length of Wernes is the exact
same distance. In the transitional realm of the first hour when it is still light, a solar base is used.
Whereas in the second hour of the night, which begins the duat proper and it is dark, a lunar base is
used to express the length of Wernes. To the Egyptian way of thinking, the distance of the length of
Wernes would appear to be best expressed in terms of time, i.e. the amount of time it takes to traverse
the second hour of the night. In this way, the 300 jzrw are equated to 300 civil months and on a lunar
scale of time measurement is exactly 309 lunations. Horning has suggested that “time in the
underworld may be measured on another scale (the judges of the dead 'consider a lifespan as one
hour").”» Interestingly, a lifespan for an ancient Egyptian is thought to have been around 25 years, one
generation. »» Thus, tying together/correlating the length of Wernes, the second hour of the night at 300
jtrw, to 25 civil years of the 300 months. Furthermore, it leads to an interesting observation. Wernes is
a vast expanse, 300 jtrw in length and 120 jfrw wide. Expressed in modern terms it is 3150 km (1956
miles) by 1260 km (782 miles), or roughly an area of 3,969,000 square km (1,530,374 square miles),
or roughly the size of the subcontinent of India and Pakistan. »s So it seems, it well could have taken “a
lifetime” to traverse that vast a region. While the number varies in other variants, there appear to have
been eleven invocations to the creator god in this text which finds a parallel in the structure of the
remaining eleven hours of the nocturnal solar journey of this ritual cycle depicting the unfolding of the
first sunrise, the prime act of creation. 2

17 See below 5.5.

18 The connection is both overt and logical. For example, the distance between Memphis and Thebes could be expressed in two
different ways either by the time in number of days it took to travel between them; or by the number of jtrw, a measure used for long
distances equal to 20,000 royal cubits. See note 23 below.

19 E. Hornung, The Egyptian Amduat (2007), 28.

20 Ibid., 48.

21 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 18. Citing the Teachings of Merikare, line 55. The earliest copy
is from the 18" Dynasty, but Lichtheim considers it to be a work composed in the reign of king Merikare of the First Intermediate Period.
M. Lichtheim, Ancient Egyptian Literature I (1973), 97.

22 E. Hornung, The Conception of God (1982). See now S. Zakrzewski, Life Expectancy UEE (2015), 5.

23 J. P. Allen, Middle Egyptian (2000), 101. “jtrw 'river'=20,000 [royal] cubits (6.52 miles, 10. 5 kilometers).” and Ask.com for the
comparative size.

24 J. P. Allen, Genesis (1988), 25.
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This prime act of creation exists in df time. “The concept underlying this term is one of Eternal
Sameness. It refers to the pattern of existence that was established at the creation and will continue
until the end of the world.” »s The nightly ritual to renew and thereby sustain creation is performed by
the king in nhh time where “time is eternally repeated and renewed in the daily cycle of the sun...” »
These concepts, dt and nhh, are best understood by Allen's analogy to a play. The written script (d¥) is
fixed, static and unchanging but each performance of the play (nhh) like the nightly recitation of the
ritual is different with new settings and new actions.” »

“In Egyptian terms, creation is not a matter of making something out of nothing. Rather, it is a
process of revealing things which already have a latent existence by summoning them forth into full
existence. Thus naming is a necessary concomitant of creation.”»s As is the case in this text, we will
encounter naming throughout most of the texts in the Osireion, not surprisingly since all three ritual
cycles occur on and represent the unfolding of creation on the first occasion, zp fpj. “As Finnestad has
noted, calling things into being by uttering their names is chiefly characteristic of ritual contexts.”z

The text reads as follows. » (Plate 61)
Text before the king:

[Adoring Re-Horakhti at his setting] : in life
by the king, the lord of the Two Lands, Ba-n-Re Meryamen
Son of Re, Merenptah, true of voice.

He says:
Hail to you! Who comes as Atum [who created the gods].
May you give the sweet breath of life to Osiris [....]-Meryamen.

25 J. P. Allen, Middle Egyptian (2000), 104.
26 TIbid., 104.
27 J. P. Allen, Genesis (1988), 27.

28 M. Smith, On the Primaeval Ocean (2002), 5 and note 19. See R. Finnestad, Image of the World and Symbols of the Creator (1985),
68-74 and 113-114.

29 Ibid., 200.

30 Author's translation, where restored phrases are based on other variants of BD 15g and BD 15B3g. See T. G. Allen, Book of the Dead
(1974), 14-15 and 23-25. Sources of BD 15g (Dyn. 21) see p.BM 10554 in E. A. W. Budge, The Greenfield Papyrus in the British
Museum (1912), 53-54, pl. LXXV; BD 15B3g (Dyn. 19) see p.Berlin 3002 Nachtamun HAT 4, Plate xx, line 21; BD 15B3g (Dyn. 21)
see R. Lucarelli, The Book of the Dead of Gatseshen (2006), 69-71 and Plates XI, 19 — XIII, 9. For an extensive bibliography on this
important Chapter of the Book of the Dead see B. Baches, S. Gulden, M. Muller-Roth, I. Munro and Stohr, Bibliographie zum
Altagyptischen Totenbuch (2009) SAT 13, 116-119.

31 My choice of restoring Re-Horakhti instead of the more frequently used Re will become obvious from the discussion that follows.
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Hail to you! As the Ba of bas, sacred Ba who is in the West.
[May you give the sweet breath] of life to Osiris [.... ] b3-n-r" mrj jmn.

Hail to you! Chief god who illuminates the duat with his eye. »
[May he give you the sweet breath] of life to Osiris [the lord of]
appearances/risings mr-n-pth.

Hail to you! Who conveys his akfiu, rower who is in his disk.
[May you give the sweet breath] of life to Osiris,
lord of the Two Lands Ba-n-Re.

Hail to you! Greater than all the (other) gods,
dawning in the sky, Ruler of the duat.
May you give the sweet breath of life to [Merenptah].

Text above the king (restored).

[Hail to you! (God) who penetrates the duat
and governs the double doors of the necropolis/desert region]
[May you give the sweet breath of life to Ba-n-re.]

[Hail to you! Who hears the Gods and judges them in the silent land,
May you give the sweet breath] of life to Osiris Merenptah, true of voice.

Text behind the king.

[Hail to you! Whose secret mysteries are hidden],

32 Other variants have “with his two eyes”, the sun and the moon. But here the focus is on the creative power of the solar right eye
which again appears near the end of this ritual cycle in the Book of Gates, scene 81:

“It is the eye of Re

This god is pleased with it

when it takes its place in the barque.”

E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 179.

33 As shown in my reconstruction (Plate 62) there is room for 8 columns above the head of the king. The final column before the king
ends with “ you give the sweet breath of life to” with the cartouche of the king above his hands raised in praise, concluding the fifth
invocation. In all variants of Chapter 15g and 15B3g given by T. G. Allen, Book of the Dead (1974), 14 and 23-24 and H. Stewart,
Traditional Egyptian Sun Hymns of the New Kingdom (1966), 68-70, the same two invocations follow the fifth one and precede the
eighth invocation, which is in the first full column behind the king, allowing me to safely conclude that they constitute the destroyed texts
above the king, which I have restored here. It also brings the total to eleven for the number of invocations in this text.
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who creates the duat with his rays.
May you give the sweet breath of life to
the Son of Re, Ba-n-Re Meryamen, true of voice.

Hail to you! Great and exalted one

whose enemies [are slain in] their place of execution.
May you give the sweet breath of life to the Son of Re
Ba-n-Re Meryamen, true of voice.

Hail to you! You have driven off [the rebels] annihilated [for you Apophis]
As a result, the text concludes:

Then the West will open for the great Elder,

as Re sets in the western mountain.

He illuminates the duat with [his sunlight/rays].

He protects [the bas in their concealment].

[He who lights them that] preside over their caverns.

[He inflicts evil on nJjk. ss

May you annihilate the enemies for king Merenptah, true of voice.

“Njk is particularly used in connection with Apophis as the chief enemy of Re and therefore head
of all sinners. The Book of Gates calls them 'who punished the evil one of face (Apophis)." About
Apophis it is said: 'He is punished, but Re stands in time, while he rests." About beings with staffs in
their hands we read: "Their staffs are in their hands. They have received their knives. They punish
Apophis. They are the ones who make the slaughter'. Njk refers to a bloody punishment, the cutting to
pieces of Apophis... The punishment of Apophis is the destruction of the power of chaos, so that Re
may rise and life goes on. 'The two very great gods say to Re: O behold us, we charm the evil being
to be punished (njk, determined with the snake), [as it is in this text]. We cut the 6a out of him who
surrounds you, that you may become a becoming, O Re'. In this way njk becomes a denomination of
Apophis as a serpent inimical to Re, which must be punished. Also those in the netherworld
condemned to the torturing-post are called njky.w [B.D 180]... In the tombs of the kings of the New

34 Here I think it is more appropriate than Horus the Elder. See below.

35 P. Wilson, A Ptolemaic Lexikon (1997), 491. “njk seems only to have been used in religious texts and particularly in connection with
Apophis as the enemy of Re and head of all foes who have gone against Maat.
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Kingdom sswn is a term often used for the punishment of the godless. Just as in the case of njk this
chastisement implies bodily injury and even total destruction... Atum says to Apophis: 'I chase you
away for Re; I punish you for Akhte'... Horus punishes the enemies of Osiris: 'Horus, he orders their
evil against them'. Re says on his journey through the realm of the dead: 'T have come here... to do evil
against my enemies," that is to say punish my enemies... The punishment is repeated incessantly. The
tortured cannot escape it. 'Their souls do not escape." Re says: 'I count them out to the place of
destruction, where there is no escape'. In the realm of the dead Re's enemies are tied to the torturing-
posts of Geb. About them it is said: 'Let them not come from under your hands. Let them not escape
from your fingers'.... In the netherworld there are punishing demons 'whose guarding one does not
escape." The netherworld, is irrevocable, everlasting.” s All the texts quoted from Zandee are found in
the Osireion texts. Note that a large number of them are from the Book of Gates which follows BD 15
in this nightly ritual cycle.

The Great Elder (hr-wr) for whom the west will open in the text of BD 15 above can refer to Re-
Horakhti (Re-Horus of the Horizons) in his form of Atum, the creator god to whom the text is
addressed. However, as is so often the case with Egyptian symbolism, there are multiple levels of
meaning. Translated as Horus, the Elder as Allen has chosen to do would provide an added dimension
which enhances the depth of meaning of this opening text. 5; It also then compliments the opening
scene on the opposite (left) wall of the Entrance Passage as well as the Nut Book at the opposite end of
the subterranean complex in the Second Transverse Hall. s

“The Elder Horus, the hero who champions the creator-god's cause... is the personage whose eyes
are nothing more or less then the sun and the moon. When on pitch-dark nights, these two heavenly
bodies are invisible, Horus finds himself temporarily blinded, becoming 'He who has no eyes."” s This
occurs at the time of the New Moon, when the sun and moon are not visible in the night sky because
they both are in the duat. According to Mercer, the Blind Horus (hr-hntj-n-jrtj) as he shows him
depicted is exactly as it is found in our text. « (Plate 62, column 18)

This is indeed interesting. This subtle depiction of Horus the Elder as “He who has no eyes” places
the nocturnal journey of the sun god on the night of the new moon and as we have seen at the time of

36 J. Zandee, Death as an Enemy (1960), 283-285.

37 T. G. Allen, The Book of the Dead (1974), 15 and 24.

38 See discussion in 4.3 below of the opening scene on the opposite wall and 5.7 for the so-called Nut Book.

39 D. Meeks, C. Favard-Meeks, Daily Life of the Egyptian Gods (1996), 24.

40 S. Mercer, Horus Royal God of Egypt (1942), 127 fig. 61. A perfect example of the concept that “Individual hieroglyphs were icons

of the created world in which the Egyptians lived: They were literally 'gods words' and as such, served as a catalog of and monument to
creation itself.” J. Roberson, The Ancient Egyptian Books of the Earth (2012), 1.
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the winter solstice on the first occasion, zp #pj.« Furthermore, as we will learn from the Book of Nut
(Fundamentals of the Course of the Stars), the positioning of the body of the goddess Nut in the
vignette and the accompanying text pinpoints this composition in the Second Transverse Hall to the
summer solstice at the time of the new moon on zp pj, which coincided with the first heliacal rising of
Sothis/Sirius on I 34f 1, New Year's Day, heralding the first Nile inundation, the life giving efflux of
Osiris. »

Horus the Elder (hr-wr), as Horus with no eyes, is the new moon which is also a manifestation of
Horus, the son of Osiris, on the day of his conception! Thus, Horus the Elder on the first occasion links
the conception/creation of the (new) Moon, Horus son of Osiris, and with him the start of Dynastic rule
to the monthly lunar cycle. The Great Elder (4r-wr), as the creator Atum depicted in the southwestern
most point of the Osireion complex directly links the annual solar cycle from the birth of Re on the
winter solstice to the summer solstice, as well as the first helical rising of the Sothis, on I 34¢ 1, the first
New Year's Day and with it the creation of the Egyptian civil calender. Hr-wr, it would seem
embodies the concepts of the creation of the sun, the moon and of Dynastic rule and their cycles, which
provide the means for the measurement of nhh, cyclical time, arising out of the first occasion. Horus
the Elder, whose eyes are both the sun and the moon, subtly hints at the near covert representation of
the creation of the lunar cycle that is found throughout the Book of Gates, that follows in this first ritual
cycle of the nightly journey of the sun god. s

The recitation by the king serves as more than a mere greeting to the sun god as he enters the
underworld. “The important motif of the secret words, which are spoken in the divine world and which
the king joins in as he performs his cultic recitation, also plays an important role in the Evening
Text .... The idea of language as an animating force, which is characteristic of the underworld books,
like food, the speech of the sun god makes the inhabitants of the underworld 'live' like life-giving air,

his words make them 'breathe’.” » Viewed in a ritual context, it is the king who actively invokes
Atum's entrance into the duat as the frame text to the litany makes clear: s

41 See 3.1 below.
42 See 5.7 below.
43 See 3.2-3.5 below.

44 J. Assmann, Egyptian Solar Religion in the New Kingdom (1995), 22. While Assmann is referring to a different version of the
Evening Text, the concept is still relevant here.

45 H. Milde, The Vignettes in the Book of the Dead of Neferrenpet (1991), 71. “In his study Liturgische Lieder (1969), Assmann made
the following subdivision of BD 15BIII: '(1) Rubrum, (2) Hymnus, (3) Litanei, (4) Rahmentexte zur Litanei.” K. Bosse-Griffiths, “The
Papyrus of Hapi-ankh” ZAS 123 (1996), 100. Where according to Assmann, “a 'LITANY' circumscribes the essence of the God
independently of a present situation' (Assmann, LL 90).” The use of a litany here in this context is appropriate and reflects the essence of
the timelessness of the first occasion zp #pj in df time.
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Then the west will open for the Great Elder
As Re sets in the western mountain.

The paradox is again present. I repeat, the first figure depicted in the created universe on the first
occasion is that of the King, who initiates the creation by the words invoking the creator god's entrance
to begin the first nocturnal journey of the nocturnal sun god.

Hail to you! Who comes as Atum, [who creates the gods]...
[Hail to you whose secrets are hidden],
who creates the duat with his rays.

This recitation is an explicit example of the king, the living Horus, performing his role as sun
priest. “Particularly important among these objects of knowledge are the words spoken by the
members of the divine 'personal sphere’ of the sun god on various occasions during his journey. This is
because the cult performed in the temple is understood as a replica of events that take place in the
divine world. In particular, the words spoken there are understood as divine speeches made by
someone [the living Horus] or as the earthly repetition of words spoken in the divine world. One
characteristic of Egyptian cult is that it celebrates the communication between gods, not the
communications between god and man. Thus, the worship of the sun god on earth, according to its own
understanding, merely joins in a hymn of praise offered to the god [the creator] in his 'personal sphere’
and proves to be an extract of divine speech [as it is in this recitation].”s

Von Lieven observed: “The accompanying text contains a litany style hymn to the nightly sun god,
which makes references to central themes of the underworld books.”.» More specifically here, it is as
they are expressed in the Book of Gates that follows.

Immediately after the recitation, the king is again depicted kneeling but now upholding Maat before
the falcon-headed deity Re-Horakhti and Osiris. (Plate 64)

“Just as on the pylons and exterior walls of the temple, the universe in microcosm, the battling
monarch defeats chaos at the very fringes of existence, so too on the inner walls pharaoh upholds Maat.
The Maat we see displayed in the ritual scenes [as it is here] represents a more symbolic enactment of
creation, but it is no less significant or even different from the images of war. I maintain however, that
when the king offers Maat in all its forms to the god, it is no simple abstract gesture whereby the king
is rewarded with jubilees and a long life for his service, but an actual physical interchange between the
king, the gods and goddesses. By his actions, pharaoh enables the most significant event in the
universe to occur.” s

46 J. Assmann, Egyptian Solar Religion in the New Kingdom (1995), 22.

47 A.von Lieven, “Bemerkungen zum Dekorationsprogramm des Osireion in Abydos” in B. Haring, A. Klug (eds.), 6. Agyptolische
Tempeltagung: Function and Use of Ancient Egyptian Temple Space (2007).

48 E. Walker, Aspects of the Primaeval Nature of Egyptian Kingship: Pharaoh as Atum (1991) unpublished PhD. Dissertation, 94.



95

3. THE NIGHTLY JOURNEY OF THE SUN GOD

In one respect, Maat is what Atum creates. Maat is the created universe. The king who is the
begotten and at the same time the begetter upholds his creation, Maat before the manifestations of the
creation, Re-Horus of the Two Horizons. This triad Re-Horus, Osiris and Horus-Atum-Pharaoh
sustains the creation, Maat represented here by the active role the living Horus plays by upholding
creation.s» That is to say Maat. This very action ritually assures us that the unfolding of the creation of
the cosmos will be successful with the first sunrise, which is depicted beginning to unfold at the end of
this ritual cycle in the final scene of the Book of Gates. (Plates 121, 123)

Rather than Horus as Frankfort identified the falcon-headed deity in the Entrance Passage, s it is
more probably Re-Horakhti (Re-Horus on the Two Horizons). A hieratic graffiti written by a scribe in
the 22" Dynasty that is next to the enthroned deity reads: (Plates 52, 64, 65)

“Adoration of Re-Horakhti, Lord of the Two Lands....
the great God, King of the Gods, Lord of the Horns, with pointed (?)
may he save the scribe.... from the demons that are in this place.” s:

This graffiti also supports my preference for the preceding recitation being addressed to Re-Horakhti
rather then simply Re as in some other variants of this text. Furthermore, Re-Horakhti is one of the
three gods depicted in the top register, the key scene on the decorated rear wall (notional north) of the
Central Hall, along with Atum and Osiris, (Plate 301) the same three deities as in the Entrance Passage,
underscoring the importance of this triad to the rituals enacted in the Osireion. The choice of depicting
Re-Horakhti and Osiris is significant as they are the result of the manifestations of creation arising out
of the first occasion. They represent the sun and the moon respectively. They are the two aspects of
Atum the creator god, essential to creation itself as it unfolds in the duat. s> In the Re-Horakhti chapel
in the main temple, Seti's Mansion of Millions of Years, Atum is addressed:

“You enter into the hall as Osiris
having appeared as the lord of All.” s3

“The king kneels before Atum... I am Horus. I have come seeking my two eyes.
I shall not allow that it should be far from you Re-Horakhti Atum...”s

49 Interestingly, even though Atum is being invoked in the opening scene, he is not actually depicted. This may be because it is meant to
be interpreted that Atum has assumed the forms of all his manifestations: Re-Horakhti, Osiris, Maat and pharaoh. Perhaps better still as
the title of Walker's dissertation tells us that it is meant to be Aspects of the Primaevil Nature of Egyptian Kingship: Pharaoh as Atum.

50 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), pl. LL

51 Ibid., 88, pls. LXXXVIII, XCI. The demons, hzytw/hstjw are 'the slaughters'. R. Lucarelli, “Demons” (2010). UEE, 3.

52 E. Hornung, Conceptions of God in Ancient Egypt, the One and the Many (1985),126. See also K. Mysliwiec, Studien zum Gott
Atum (1978); idem. “Die Parallele von Atum und Re-Harachte” SAK 10 (1983), 297-306; idem. “Beziehungen zwischen Atum und
Osiris” MDAIK 35 (1979), 195-213; and idem. “Atum” in D. Redford (ed.) The Ancient Gods Speak (2002), 25-26.

53 R. David, A Guide to Religious Ritual at Abydos (1981), 64 Episode 7.

54 Ibid., 65 Episode 11.
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The enthroned Osiris is once again the revivified Ruler of the West. Not only is he restored from his
death by dismemberment by Seth, but also from his second death by Akhenaten. Re-Horus of the Two
Horizons is the entity born out of the union of Re and Osiris in the depths of the underworld. “In the
texts accompanying 'this [sixth hour Amduat] is the union of the sun god with its corpse (... ). The life
force characterizing it unites itself with the corpse, that otherwise rests separated from it motionless in
the depths of the duat, and fulfills it with new life." In the texts accompanying the unification of Re and
Osiris in the 'Embryological Treatise' [Books of the Earth] in the tomb of Ramesses VI these gods [Re
and Osiris] are indeed speaking to one another: 'Passing through the body of Him-who-is-Mysterious-
of-Forms by this Great God (sc. Re). He passes through the body of Osiris and he speaks (mdw) to
those who are in his following. What Re says to Osiris, the body of the god who is the Netherworld :
Oh Osiris, Mysterious One, Exalted of Forms, speak, you body of mine! Oh, behold. I pass through
your cavern, you who are alone, who guard the West, for whom those who are in the Netherworld
lament, you whose heart breathes at my voice!" The vignette showing the result of of this unification,
(Plates 363, 364) the 'body of Horus' which literally comes forth from the 'body of Osiris' guarded by
Isis and Nephthys, is introduced by the following text: "What Re says to the two goddesses who guard
the body of this god:

Oh, lift yourself up, you Dweller in the Duat,

for the darkness which is you has been dispelled!
Oh, lift yourself up, you Dweller in the Duat,

for your Ba has gone to rest in your body!
Oh, lift yourself up, you Dweller in the Duat,

for I have made that your followers join you!
Oh, lift yourself up, you Dweller in the Duat,

for you will be content with (your) diadems!
Oh, lift yourself up, you Dweller in the Duat,

for Re..."

It is remarkable that this impressive divine Creative Word [which merges the two unions required for
the birth of Horus, son of Isis, Osiris, and son of Re] is not addressed to the body of Osiris, but to Isis
and Nephthys; like in the Ebers text, Re does not speak fo, but on behalf of Osiris. The vignette makes
it clear that the resurrection of Osiris manifests itself in the birth of Horus; thus the result of the
unification of Re and Osiris (prf-im.k)... may not only be called Re as the re-born Sun-god, but also
Horus, son and reincarnation of Osiris. Hornung writes: "When the sun god reappears again on the
horizon in the morning, he is already no longer Osiris, and is free from all fetters of death',ss and one
may add: then he has become Horus or to use the Egyptian formula, Re-Horus-of-the-Horizon....
Osiris and Horus are actually 'two persons but one god' as exemplified in the institution of Divine
Kingship: 'The legitimacy of the reigning king depended upon the principle that he was both the living

55 E. Hornung, Conceptions of God in Ancient Egypt (1985), 96.
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'son’ of his dead predecessor and also the immediate divine reincarnation of his dead predecessor.” s
Additional support for the identification of the falcon-headed deity as Re-Horus of the two Horizons is
found in the tomb of Ramesses VI (KV 9). The entrance corridors mirror the decoration of the
entrance Passage of the Osireion except that the Book of Gates is depicted on the left wall and the book
of Caverns is on the right. Ramesses VI is shown offering incense instead of Maat, to Re-Horus of the
Two horizons and Osiris in that order and is followed by the Book of Gates just as in the Osireion. s
(Plate 66) The reversal of the positioning of the Book of Gates and the Book of Caverns in KV9 was
by design, so that the Book of Gates was on the notional southern walls of the Corridors A, B, C, D and
Hall E in the tomb. ss In other words, it was positioned such that it would maintain its symbolic
alignment to the place of the winter solstice. This reversal was necessitated by the difference in the
axial alignment of the tomb and that of the Entrance Passage of the Osireion. Both were also oriented
to the constellation Orion, long associated with the god Osiris. The entrance to the Tomb of Ramasses
VI was aligned to “the central asterism of the constellation Sah [Orion]' as it rose over the cliffs of the
hills above Deir el Bahari in the southeastern sky. ss (Plate 59) At Abydos, the transverse axis of
Seti's Mansion of Millions of Years on which the Osiris Complex in the main temple, both Transverse
Halls and the Entrance Passage of the Osireion are aligned to mark a specific moment in the movement
of the constellation Orion. As Rigel, “the toe star”, crosses over the transverse axis, it points to the
place on the horizon where the heliacal rising of the Sothis/Sirius will occur, opening the New Year
and the coming of the efflux of Osiris, the life giving Nile inundation. e

The only inscription remaining in the scene in the Entrance Passage of the Osireion is: (Plate 64)
Presenting Maat to the Lords/Possessors of Maat

“To possess Maat as 'Lord of Maat', when this epithet occurs in conjunction with others which relate to
the primordial time, seems to refer to the union with the female component of the demiurge at the point
at which the primaeval sun god created himself and all existence.” &1 At another level “the offering of

56 J. van Dijk, “The Birth of Horus According to the Ebers Papyrus” JEOL 26 (1979 - 1980), 20-22. Horus and Osiris “two persons but
one god” may explain why Seti is both officiating the ritual of the Royal Ancestors and at the same time is included in the list of the
ancestor kings and determined with the seated god Osiris. See above 1.4, the Realm of Osiris Re-Created.

57 A. Piankoff, The Tomb of Ramesses VI (1954), 138, plates 36-37.

58 B. Porter, R. Moss, Topographical Bibliography I. The Theban Necropolis, Part 2. Royal Tombs (1973), 510-514. Also see below
Appendix A.

59 J. Belmonte (ed.), In Search of Cosmic Order (2009), 300. This is also the case for the alignment of the Tomb of Ramesses VII
(KV1) and the placement of the Book of Gates on the left wall. See Porter & Moss, Royal Tombs (1973), 495-498.

60 For a detailed analysis of this alignment see below 6.6.

61 E. Walker, Aspects of the Primaeval Nature of Egyptian Kingship: Pharaoh as Atum (1991), 179.
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Maat very specifically commemorates the willingness of the king to uphold the fundamental principles
of the world order (m3) that was established at the beginning of time. The ritual also functions as a
symbol of the king's legitimacy.” = This takes on a special significance here where the recreation of
the unfolding of the first occasion, zp #pj, is depicted, a key element of Seti's era of renewal, whm mswz.
As Yoyette described it, a “program of necessary re-creations, a re-formation of the universal order, a
total restructuring.” s The offering of Maat or better the upholding of Maat by the king symbolizes her
restoration. The Amarna Heresy and its memory are no more. Seti's act of this offering, literally
shown as the king upholding Maat before the two gods, supports his claim to legitimacy and for his
fledgling dynasty. (Plate 64)

This opening to the ritual cycle of the Nightly Journey of the Sun God serves as a frame text
balancing that of the final scene of the Book of the Gates. It should be viewed as part of the
transitional first hour of the night.

62 E. Teeter, The Presentation of Maat (1997), 1.

63 J. Yoyette, Tanis I'or des Pharoahs (1987) 55. Author's translation.
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3.2 THE NIGHTLY JOURNEY AND THE BOOK OF GATES

“ The Books of the Netherworld have been most often interpreted as royal mortuary texts or 'guides
to the netherworld' because they were recorded in royal tombs. In reality however, they are codifica-
tions of cosmological knowledge that belonged to the solar cult and constituted the basis of its
successful practice. The sun cult is to be understood as a laudatory, supportive counterpart to the
course of the sun, accompanying it with hourly offerings and recitations.

A major part of the Egyptians' astronomical knowledge served specifically to measure time. Above
all, however, this knowledge was related to the course of the sun, which was conceived of as a journey
through the sky and the netherworld and described down to the last detail.... All this elaborate store of
knowledge, so oddly compounded of observations, speculations and mythological interpretations, had a
cultic function. The priest of the sun had to know its course to be able to accompany it in the cult and
thereby keep it in motion, and it was this knowledge that authorized him to make these collaborative
interventions in the cosmic process. We are clearly informed of this by a text that sets down the role of
the king as solar priest in the same descriptive manner that characterizes the cosmographical literature.
Knowledge stands at its center.

The king knows the mysterious words

that the eastern bas speak

when they make loud praise for Re

at his rising, his appearance in Light-land;
when the doors are opened for him,

the gates of the eastern Light-land,

so that he might travel on the roads of the sky.

He knows their forms and their embodiments,
and their home in God's-Land

He knows the place where they stand,

when Re begins his journey.

He knows the words that the two crews speak
when they tow the barque of the Heavenly One.

He knows the birthings of Re
and his self-generation in the waters.
He knows that mysterious gateway from which the great god emerges.
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He knows the one in the morning barque
and the great image in the evening barque.
He knows your landing place in Light-land
and your course in the sky goddess. s

Baumann's research supports this conclusion. “Also like the Underworld Books, the Litany of Re was
originally composed for use on earth and only subsequently adapted as royal funerary literature
(evident from the fact that all references to the deceased king replaced original first person
pronouns)...”ss

We saw in the opening where the king by invoking Atum, the creator, initiates the creation. The
same is the case, in essence, with the nocturnal journey. The king accompanies the sun god through the
twelve hours of the night to facilitate the sun god's regeneration and renewal, at the same time,
symbolically empowering the ritual and the ritualist, the king. Thus the ritual itself serves as the
mechanism to accomplish the rebirth.

In the Osireion depiction of the Nightly Journey of the Sun God, s the king appears in the solar
barque, again kneeling and upholding Maat before the sun god as he accompanies him through the
night. (Plates 72, 73) Significantly, he is designated only as the Lord of the Two Lands (followed by
his cartouche). In other words, he is clearly the living king in this ritual cycle and participating in the
solar cult in his role as sun priest.

Borchardt was the first to point out that Seti's name is present in the Osireion version of The Book
of Gates. &» Therefore, it can be compared directly to the other two versions, one found in his royal
tomb (KV17) and the other on his alabaster sarcophagus, a fortunate situation for discerning the subtle
differences and providing a key to each version's possible use. Of critical importance here that is
neither of the other two cases is Seti ever depicted accompanying the sun god in the solar bark. The
reason for this is that the role of pharaoh has obviously changed. After death, Seti became Osiris, the
Ruler of the West and not a nightly member of the crew of the barque of Re. However in the
performance of the solar cult, before death it was the king's responsibility, as the son of Re to ensure
that the offerings were actually presented as called for in the text. This would ensure that his father's
nightly journey is successfully completed and the new day dawns. This is why in the Osireion

64 J. Assmann, Der Koenig als Sonnenpriester (1970), and J. Assmann, The Search for God in Ancient Egypt (2001). 64-65.

65 A. Baumann, The Suffix Conjugation of Early Egyptian as Evidenced in the Underworld Books (1998), unpublished PhD.
Dissertation, 9.

66 “An original title is not attested. Although the structure of the book is quite similar to that of the Amduat, with twelve nocturnal hours
each divided into three registers, it differs from it by means of the gates depicted at the end of each hour.” Hence, the modern name Book
of Gates. E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 57.

67 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 23 and pl. LIX. Note that it is also found in chapter 42 of the Book of the
Dead in the Antechamber, both cases not in a cartouche.
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composition the living king is depicted in the solar barque throughout and in the concluding scene of
the Book of Gates but not on his alabaster sarcophagus or in his tomb.es (Plates 71, 72, 73, 103)

In addition to the king, there are two deities accompanying the sun god in the night barque. & They
are the “two creative powers Sia and Heka (perception and magic respectively) [who] are along to aid
the sun god as he exercises his creative powers in the nocturnal underworld. (Plate 71) Not only did
he establish the world in the beginning [on the first occasion, zp #pj], but he did also renew it daily,” 7
Sia, the herald, stands at the door and gives instructions, opens the doors separating one hour from the
next. » Sia as the personification of perception possesses all knowledge. By knowing their names and
speaking their names, »» Sia unlocks each of the doors of the twelve regions of the underworld. At the
first gate:

“He [a giant serpent] is on this leaf of the door

he opens it for Re.
Sia speaks to him "Who guards the Desert' [Underworld]:
Open your gate to Re,

open your door to Akhti!'
The hidden room is in the darkness

until the manifestations of the God has taken place.
Then this gate will be closed

after this God has entered...” 7

In the second hour, seventh scene, Re says to the inhabitants:

“Sia and Heka join me
to look after you and to allocate your roles to you.
(Two versus which are indecipherable.)” 7

68 Only the first half of the Book of Gates is in KV17. Here too Seti is not depicted in this solar barque. This distinction is less clear in
the other tombs in the Valley of the Kings. The tombs of Ramesses III and IV show the king in the solar barque, the rest do not.

69 In the Amduat, there are eight or more crew members.
70 E. Hornung, Idea into Image (1992), 99.
71 E. Hornung, Valley of the Kings Horizon of Eternity (1990). 77.

72 “A name was identical to the essence and individual characteristics of its bearer and changing or destruction of a name was equal to
its owners death.” M. Tarasenko, “Mythological Allusions Connected with Cosmology in BD 17” SAT 11 (2006), 346.

73 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 116.

74 1bid. 119. The scene number cited throughout this study are those of Hornung.
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In the seventh hour, forty-fifth scene, Sia speaks to Re:

“Sia says to this God,
when he has reached the stakes of Geb:

Consent (to the punishment), O Re, Greatest God,
(for) look, you have reached the stakes of Geb!” 7

In the eighth hour, forty-ninth scene, Sia speaks to “the Ones Who Carry That Which Devours and
Gives Birth to Hours.” 7

“Sia says to these deities:

The Greatest God is waiting until He is supplied with His Hours
through each and every one of these deities. (?)

Then one Hour emerges from a coil

then (it) takes (its) place.” »

Other than these statements and the opening of the gates, Sia actions on behalf of the inhabitants of
the underworld are not articulated further.

References to Heka are even fewer than those to Sia. Nevertheless, the presence of Heka in the
solar barque is significant. In the tenth, eleventh and twelfth hours, magic (Heka) is the means by
which Apophis is restrained, allowing the sun god to continue on his nocturnal journey. In other
words, Heka is the vital force and key therefore for the unfolding of creation and “ the prime act of
creation, the first sunrise.” » “Mythologically, Heka was believed to have existed from the time of
creation and to have empowered the creation event so the the god Heka could likewise be seen as a
creator god... and he was said to accompany the sun god in his bark as well as to protect the god Osiris
in the underworld.” 7

Heka “is the principle through which a spoken command is translated into reality... [however, it] is
not limited to speech alone. Anything that produces an effect can be thought of as having this force.
Its role in creation [this is why Heka is in the solar Bark in the Book of Gates] is described in Spell 261
of the Coffin Texts.

... I am the one whom the Sole Lord made
before two things had developed in this world...

75 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 152.
76 Ibid., 156.

77 1Ibid., 156.

78 J. P. Allen, Genesis in Egypt (1988), 25.

79 R. Wilkinson, The Complete Gods and Goddesses of Ancient Egypt (2003), 110.
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when he spoke with the one who developed with him,
than whom he is mightier
when he took Annunciation in his mouth.
I, in fact, am that son of the one who bore all,
being in protection of that which the Sole Lord commanded,
I am the one who gave life to the Ennead.
I am Acts-As-He-Likes, father of the gods, high of stand,
who made the god functional in accordance with
that which he who bore all commanded,...
All was mine before you developed, gods,
Go down, you who came at the end!
I am magic.'

As the text indicates, magic came into existence when the creator 'took' Annunciation in his mouth.
'Annunciation (hAw) is a term derived from the verb Aww 'announce' and refers to the (divine) principle
of creative speech: 'speech which is so effective that it creates. It forms a conceptual pair with the
principle of 'Perception’ (sj3), with which it is often linked and from which it logically follows. In the
created world, 'Perception’ and 'Annunciation' are the means by which the forces of nature - the gods
and the king - perceive what needs to be done and cause it to happen. Their function par excellence,
however, is in the creation itself.... Magic [Heka, hk3] is the force that makes Annunciation effective.
Through this principle, the creator's fiat acts to produce the world from the primordial Monad. Magic
is what 'made the god functional in accordance with that which he who bore all commanded'. In effect,
therefore, Magic brought about the existence of all the forces and elements that developed from the
original source: it is 'father of the gods', 'who gave life to the Ennead.” &» Or as Ritner succinctly
phrased it: “Described as a son of the creator [Atum], Heka is in actuality the hypostasis of the creator's
own power which begets the natural order.” & His presence here with Sia in the solar barque lends
further support to my hypothesis that the Book of Gates as part of this nightly ritual cycle is about the
unfolding of creation in the first occasion, that is zp tpj.

At the beginning of the Book of Gates (Scene 2), the sun god is depicted in the form of a scarab
beetle, within his disk. “As the morning sun, Kheprer is also the sun at the dawn of creation: 'T have
self-developed in my identity of the Khepre(r)' ([CT 484] CT IV 62m).” &= He is surrounded by a large
cobra with tail in its mouth. The text identifies him as:

80 J. P. Allen, Genesis in Egypt (1988), 37-38.
81 R. Ritner, The Mechanics of Ancient Egyptian Magical Practice (1993), 17.

82 J. P. Allen, Genesis in Egypt (1988), 10.
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“Hail to the One who is in his Disk”
the Greatest god with many manifestations (Aprw)...” s

Recall that the “One who is in his Disk” is found in the fourth invocation in the opening text of this
ritual cycle. This form of the sun god, as scarab beetle in the solar disk alludes to the fact that even at
the very beginning of the nightly descent, the sun god's potential for regeneration and rebirth already
exists and portends the jubilant outcome, the first sunrise.

The depiction of the successful outcome at the beginning of a ritual cycle is a motif frequently used by
the ancient Egyptians. For example, Eaton points out in her analysis of the Horus Cycle in temple
rituals that:

“Paradoxically, Horus is always present for his father's revivification and his own conception in
such scenes. Thus, even in these protected areas, uncertainty is eliminated because the successful
resolution of the crisis is present, personified in the adult Horus.”s

It should be noted that this is also a technique used in the practice of both magic and meditation.
“Concentration and visualization are powerful tools for divination and magic.”ss In the practice of
magic visualization of a successful outcome makes it happen. Recall too that “the Tenth Dynasty
'Instructions for King Merikare' are explicit in their allotment to mankind of the defensive power of
magic. A list of the benefactions of God for mankind includes the mention of the creation of heaven,
earth, air, food, and government by stating:

'It was in order to be weapons to ward off the blow of events
that he made magic (hksw) for them (scil. 'men’").

There can thus be no question of the legitimacy of magic in pharaonic Egypt [including its use in
creation rituals].”ss

The unnamed large cobra coiled around the solar disk like the uraeus on the brow of the king
appears to be protective in nature. (Plates 67, 68) But this snake has its tail in its mouth and as such is
also a form of the Ouroboros, here symbolically representing the “regenerating nonexistence that
encircles the world.” &» Chapter 175 of the Book of the Dead concerns the end of the created cosmos
which only Atum and Osiris survive s “The primeval god [Atum] who outlives the existent world

83 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 113-114.
84 K. Eaton, Ancient Egyptian Temple Ritual (2013), 83-84.

85 E. Harris, Ancient Egyptian Divination and Magic (1998), 124.

86 R. Ritner, The Mechanics of Ancient Egyptian Magical Practice (1993), 20.
87 E. Hornung, Conceptions of God in Ancient Egypt (1985), 164.

88 T. G. Allen, The Book of the Dead of Going Forth By Day (1974), 184.
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changes into a snake at the end of time, and after the Amarna period the Egyptians devised the image
of the snake coiled back on itself, called 'tail-in-mouth’; in the Roman period this image was called the
Ouroboros the 'tail-swallower'. (Plate 170) The complete circle of the snake's body illustrates — so far
as it is possible to depict it — the nonexistent, which encompasses the world continually on all sides. In
late Antiquity this image remained so powerful as a symbol that Gnostic writings and magical gems
influenced by Gnosticism used it freely; in them the Ouroboros still signifies the 'outer darkness' that
encircles the world, that is ultimately, the nonexistent or extreme circumference of the world — the two
amount to the same.

There is a similar image in the New Kingdom underworld books, a snake, out of which one hour
after another is mysteriously 'born’ and then 'swallowed' again when the hour is past — which thus
embodies the limitless, vertiginous aspect of time [for example, Book of Gates, scenes 20 and 49].

This extreme circumference of the existent, to which the Egyptians give the visual form of the 'curled
snake' (mhn), is both spatial and temporal. The snake curled back on itself encompasses a four-
dimensional world that has an end - which the spherical models of modern physics also present as
turned back on itself; the Ouroboros seems to be the only visual symbol that shows this turning back on
itself.

To repeat and to amplify: for the Egyptians the entire extent of the existent, both in space and in
time, is embedded in the limitless expanses of the nonexistent. The nonexistent does not even stop
short at the boundaries of the existent, but penetrates all of creation. The astronomical and
cosmological text cited earlier [found in the Second Transverse Hall of the Osireion — the Book of Nut
and p. Carlsberg 1, 2, 20-31 in O. Neugebauer, R Parker, EAT I, 52-54.] states that 'the distant region
of the sky is in total darkness' and that this world, 'in which darkness (that is, the nonexistent) is
present,’ 'stretches under every place' - is omnipresent.” s

The image of the scarab beetle in its disk surrounded by a cobra with its tail in its mouth appears to
be unique to the Book of Gates (Plate 67) and conveys yet another concept of creation. In the concept
of zp 1pj, the disk, scarab and cobra taken together expresses totality, the entire creation, the complete
cycle from Atum's emergence out of the Nun with the first sunrise in his manifestation as Khepri,
marking the beginning of time to his return to Nun in his manifestation as a snake at the end of all time.
In the final scene of the Book of Gates and the conclusion of this ritual cycle, the sun god is again
depicted in the form of Khepri, but now the rising newly born sun is outside of its disk. (Plate 124)

“Although the text is most often called the 'First Hour' of the composition, the scene actually
represents the first portal of the Underworld — the entire region portrayed in the scene corresponds to
the “rryt of the First Hour of Amduat, the 'approach’ to the Underworld.”s It depicts the western

89 E. Hornung, Conceptions of God in Ancient Egypt (1985), 178-179.

90 C. Manassa, The Late Egyptian Underworld (2005) PhD. Dissertation, 36.
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horizon with its desert gods and the solar barque setting in the western mountain (Plate 67), mirroring
the Abydene landscape in front of the entrance to the Osireion. The ssd-fillet around the head of the
desert —dwelling gods [scene 2 and 3] directly relates them to the mythical refilling of the eye of Horus
[the waxing moon]. In the Pyramid Texts, the ssd-fillet is actually 'spun' from the colored linens that
make up the eye of Horus (PT 519; Pyr. 1201a—1202c).”s: The link between the western desert gods
and the lunar cycle should be obvious to an observer of the night sky. The entrance portal to the
Underworld into which the sun god sets is also the entrance portal into which the full moon, the
restored eye of Horus, also sets just after sunrise. Furthermore, shortly after sunset the first crescent
moon reappears in the night sky low in the western horizon, after having been rejuvenated in the duat
(i.e. not visible in the night sky at the time of the New Moon). The new crescent then quickly returns
to the duat, closely following the course of the sun from where it had just come, which may explain the
enigmatic passage in the opening of CT 155, a Spell for Knowing the Bas of the New Moon.

“Who is he who enters
whence comes he who comes forth...” o

Therefore, the western horizon with its desert gods, each adorned with ssd-fillet, represents the place
of the mythical refilling of the Eye of Horus from its first appearance in the night sky as the new
crescent, to its setting as the restored or sound Eye, the full moon.

“Throughout the text accompanying the New Kingdom versions of the First Hour, the sun god's
speeches emphasize removal — removal of all created beings from the gods of the [western desert]
region and removal of the constituent elements of the gods themselves. The interpretation of the text
presented above suggests that this removal links the desert gods with the waning and waxing of the
lunar disk/Udjat-eye... Perhaps the strict separation of mankind and other creatures from the desert
entrance to the Underworld, commanded [by the sun god] is to prevent damage to the divine eye...” s
As it surely is, so that it may emerge unhindered out of the Underworld, newly reborn on the faint first
crescent moon as it begins its waxing cycle of renewal. »« In the context of zp fpj, it represents the
creation of the moon and specifically that of the lunar cycle. Further support for a lunar interpretation
is the number of deities chosen to be depicted in front of the first gate. They total thirty one. The
reference is subtle but nevertheless distinct. This number represents and allows for all the possible
combinations in any given single lunar cycle, which will manifest out of the first occasion. s

91 C. Manassa, The Late Egyptian Underworld (2005) PhD. Dissertation, 43.
92 R. Faulkner, Ancient Egyptian Coffin Texts I (1973), 133.
93 C. Manassa, The Late Egyptian Underworld (2005) PhD. Dissertation, 48.

94 Although the lunar cycle is alluded to in the Book of Gates being a part of zp fpj, it is more fully treated in the monthly ritual
sequence.

95 Represented more explicitly in BD 168, tenth cave. See below 4.7.
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The deities outside of the solar barque are organized into two groups of fourteen each. (Plate 67) A
jackal-headed pole is located in the desert mountain range in the upper register along with the first
group of fourteen deities. This group corresponds to the fourteen phases of the waxing lunar cycle.
The jackal-headed pole alludes to the role of the jackal-headed deity, Anubis as embalmer, who
reassembles the limbs of Osiris-Moon. The texts stated that:

The pole (is) the word of command from the Greatest God [nfr-3]
lit. causing his limbs to raise. [stnj hw.f] s

In other words, the command of the Greatest God, in his mythical aspect of creator, causes the
coming into being of the phases of the waxing moon and the refilling of the Eye of Horus, which also
began on the first occasion. Because zp fpj embodies the totality of creation, an identical group of
fourteen deities are depicted, but here instead with a ram-headed pole in the lower register. This pole is
the word of command from the Greatest God in his manifestation as Re-Horus of the Two Horizons, o
which calls into being the waning lunar cycle, beginning with the setting of the full moon in the
western horizon to last crescent visibility in the eastern horizon.

The two groups of identical deities on either side of the gate in the middle, are read as facing each
other. (Plate 67) The portrayal in this fashion is meant to express the actual appearance of the moon in
the night sky. During the waxing phase, the horns of the crescent face left. When the moon is waning
the horns face right. When represented simultaneously they appear to face each other. (Plate 70)

The three deities in the solar barque are related to the period when the moon is not visible in the
night sky. “Pyr. 1012C [PT 483] refers to three days of festival in connection with the New Moon and
the First Crescent Festivals. This corresponds to the number of days (c. 2.5 days) from the last crescent
visibility before the New Moon to the appearance of the First Crescent.” s It is the period when the 6a
of Osiris, that is the moon, travels with the sun god inside the solar barque — psdntyw as Depuydt has
argued. » It is not depicted in the solar barque because it cannot be seen when in the presence of the
brilliant light of the sun. This concept is discussed in detail in Chapter 4, the monthly ritual cycle.

Finally, the scenes at the first gate, in terms of the means for the marking of time arising from zp
tpj, subtly allude to the cyclical nature and interrelationship of solar and lunar cycles. The positioning
of the opening scenes of the Book of Gates, as noted above, is in the notional southwestern corner of
the Osireion complex, the place of the winter solstice, which marks both the start of the annual solar
cycle and its end.

96 E. Hornung, The Ancient Egyptian Book of the Underworld (2005), 114. Hornung translates this last line as: “when he raises His
body.” The verb “to raise”, tnj is causative here stn and Aw can be translated as either flesh, limbs or body. P. Wilson, Ptolemaic
Lexikon (1997), 621. The context of the 14 deities makes 'limbs' the preferable translation.

97 Like the ram-headed deity depicted in the Central Hall, who is clearly identified as Re-Horus of the Two Horizons. See 5.4 below.

98 P. Wallin, Celestial Cycles (2002), 24.

99 L Depuydt, “The Hieroglyphic Representation of the Moon's Absence (Psdntyw)” in L. Lesko (ed.), Ancient Egyptian and
Mediterranean Studies (1998), 71-89.
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Furthermore, the two groups of fourteen deities in scene are each divided into a group of twelve
and a group of two. (Plate 67) This embodies an important ratio 14:12 that has significance for both the
length of the hours of the night and day over the course of a solar year. “Amenemhet [an Eighteenth
Dynasty dignitary] tells us that he discovered the 14:12 ratio of the lengths of the (longest) night in the
winter to the (shortest) night in the summer. Recall that this was the ratio [14 fingers to 12 fingers] of
the longest to shortest monthly hour scales of the Karnak clock... [I] found them represented on the
interior of the water clock and the movements of Re and the moon-god 0 with utterances of both, and
an offering.” 1o

The reason for their being two groups of fourteen deities can be found in the nature of the solar
cycle itself. Over the course of a year, the Sun disk (Re) moves from its southernmost point along the
ecliptic on the winter solstice to its northernmost point along the ecliptic on the summer solstice. Then
it returns to the place of the winter solstice at the culmination of the yearly journey.

Whereas the ouroboros in the solar barque by its presence is related to the solar cycle, Scott has
shown that the ouroboros can also be a symbiotic representation of the 354 day lunar year. The link
appears to be through the interrelationship of the length of the solar and lunar years and the number
five, which he also equates to the “five intercalculated 'festival' days, epagomeneia, which belong
neither to the old, nor the new, year. These five days, which exist outside of time and space [i.e.
outside of the 360 days of the Egyptian civil year and which Scott calls the sacred or perfect year],
indicate the return to the uncreated potential from whence a regenerated new creation is to be born.” i

The lunar symbolism contained within the solar barque in scene 2 of the Book of Gates is two fold.
The three deities in the solar barque equate to the maximum duration the 44 of Osiris can travel with the
god Re. That is to say the time between last crescent visibility and first crescent visibility when the
moon is again visible in the night sky. It reappears low in the western horizon, the location of the First
Gate. The ouroboros signifies the length of the lunar year (354 days). Together they symbolize both
the start and duration of the lunar year, paralleling that of the start of the annual solar cycle and its
duration.

Interestingly, the solar barque used for the nightly journey is in “the same form as the Neshmet boat
of the god Osiris, the boat which bears that [god] at his mysteries celebrated at the city of Abydos”, i
and which carries the 6a of Osiris at psdnfyw when the moon is not visible in the night sky. Here again
we find another subtle reference to lunar imagery and an important link between the sun god Re and
Osiris-Moon.

100 M. Clagett, Ancient Egyptian Science Volume II Calendars, Clocks and Astronomy, (1995), 46. “This was also suggested by Sethe
and Borchardt, but what the moon-god's movements have to do with the water clock is not clear.”

101 Ibid., 458-459.

102 T. Scott, “Remarks on the universal symbolism of the number 72,” Eye of the Heart: A Journal of Traditional Wisdom (2008) Issue
1 www.latrobe.edu.au/eyeoftheheart/issuel.html

103 H. Hayes, Funerary Rituals (Pharaonic Period), UEE 2010, 4 and fig. 2.


http://www.latrobe.edu.au/eyeoftheheart/issue1.html
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This additional evidence reinforces and confirms Manassa's conclusion that in the First Hour, “the
solar god is the obvious pictorial focus of the scene, but the underlying significance rests upon the
lunar disk represented by the Udjat-eye.” 104

Speaking about the decoration of the royal tombs, Wilkinson perceptively notes: “Interestingly,
those cases where the king is associated with the sun god usually show the association quite overtly,
while those in which he is associated with Osiris [and his manifestation as the moon] are often much
more subtle and almost covert in their association, though this is perhaps in line with the preeminently
solar theme of the later [in this case early] Ramesside decoration program.”s His remark is to be kept
in mind when analyzing the decoration program of the Osireion.

After having passed through the first gate as the sun god, he enters the netherworld proper, his form
changes. He is now “the flesh of Re”, ram-headed crowned by the solar disk, the form in which he is
depicted until the final scene. “... the ram-headed manifestation of the sun god on his nocturnal voyage
through the Netherworld suggests that he descends into the Netherworld as a 4, seeking his ponderous
body, which lies in the depths.” s The ba uniting with its body in the Sixth Hour describing the union
of Re and Osiris on the first occasion is the model not only for all future sunrises — solar rebirths, but
also for the means by which mankind achieves eternal life as akf.

While labeled only as the “flesh of Re” in the Book of Gates and Amduat, in the Central Hall of the
Osireion this same figure is identified. It is Re-Horakhti, variegated of plumage, to whom the opening
text in this ritual cycle is addressed. (Plate 313) As we have seen, this is the special form of the sun
god which arises out of the union of Re with Osiris and manifests with the new sunrise as Re-Horus.
That is to say Re-Horakhti (lit. Re-Horus of the Two Horizons). 1

Upon entering the Second Hour, the duat proper, in the lower register, eighth scene, (Plate 75) Atum
stands over four reclining figures, nnyw, 'Inert ones', who represent the four cardinal directions. This
amounts to an announcement by the creator that unlike “upon the earth”, that is to say our world, things
are very different in the underworld, where the cardinal directions no longer hold true.

“Darkness is the one prevailing aspect of this hidden and unknown land, joining it once again with
the world before the Creation... The beyond is thus a world of confusion, where up and down, right
and left, before and after are all reversed; s a world without straight lines, outside the bounds of time...
The suspension or reversal of all earthly measures affects the most elementary things, such as the

104 C. Manassa, The Late Egyptian Underworld (2005), 49.

105 R. Wilkinson, “Symbiotic Orientation and Alignment in New Kingdom Royal Tombs” in R. Wilkinson (ed) Valley of the Sun Kings
(1995), 80.

106 E. Hornung, Valley of the Kings Horizon of Eternity (1990), 90.
107 See above 3.1.

108 For a detailed explanation for this phenomenon, see below 3.4 and 3.5.
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normal direction of the hieroglyphic script; whole passages of the Books of the Netherworld must be
read 'backward' [as is the case throughout most of the Osireion]. The clear and obligatory order of the
Creation is continually thrown into doubt in the Beyond.” s This chaotic condition is expressed by the
depiction of the group of twenty four figures guarded by Atum in scene 8. They perhaps allude to the
suspension of both time and direction in the depths of the duat, where it meets the primordial abyss of
the Nun, represented here in the bottom register. “On the other hand it appears that only these
bottomless and confusingly peculiar depths are capable of renewing the Creation, which is the real
purpose of the sun god's nightly 'descent into hell'.” .10 Scene 8 also alludes to another important theme
expressed in the Book of Gates, where Atum says: (Plate 74)

“I am the son who came forth from his father,
I am the father who came forth from his son.” 111

Hornung comments that “this phraseology stresses the homogeneity of Father and Son. As 'son' Atum
assumes the role of Osiris' son Horus.” 1.2 This paradox of begetter and begotten was in the opening of
this ritual cycle, where the king initiates creation by invoking the creator god, Atum. Here it is ts-phr,
the Egyptian phrase for vice versa. The creator Atum as the 'son' assumes the role of Horus, son of
Osiris. This homogeneity of Father and Son is critical in the concept of kingship and was being
emphasized at the beginning of the Nineteenth Dynasty, about the time when the Book of Gates first
appeared. It underlies the basis for the legitimate transfer of royal power from father to son and is a
key component expressed by the Book of Gates. The text above the solar barque states: (Plate 74)

“The Great God moves along on the path of the duat.
The Great God is towed by the Gods of the Underworld,
in order to distribute what is in the Earth,
in order to provide for those who are in it (the Earth)
in order to sit in judgment in the West
in order to reduce the mighty one to an unimportant one
among the deities who are in the duat,
in order to put akfu in their proper place,
and to deliver the condemned to their decreed fate,
in order to annihilate the corpses of the punished,
in order to incarcerate the fa of the annihilated (?).” us

109 E. Hornung, Valley of the Kings (1990), 74-75.
110 Ibid., 75.

111 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 120. Same as J. Zandee, “The Book of Gates” in Liber
Amicorum, Supplement to Numen XVII (1969), 285.

112 Ibid., 314.

113 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 118-119.



111

3. THE NIGHTLY JOURNEY OF THE SUN GOD

The emphasis here is not on the transformation itself, so extensively covered in the earlier Amduat, 1o
nor on the union of Re and Osiris detailed in the earlier Litany of Re, but on the activity of the sun god,
the greatest god, as he travels through each hour of the night. In the carrying out of these activities in
the netherworld, this Great God is at all times accompanied by the king, 'the Lord of the Two Lords' in
the solar barque in the Osireion version. What this Great God (nfr <) does in the duat, the provisioning
of its inhabitants, their judgment, upholding Maat, administering punishment to the evil doers and the
destruction of enemies are all functions of the king, ntr nfr, the good god, son of Re, on earth, including
making the prescribed offerings upon the earth in the performance of the sun cult.

Here we see the insights of Berlev on the inseparability of ntr 3 and ntr nfr from one another
extended to the underworld, where nfr 3 carries out the duties of rulership but is at all times
accompanied by his son — the son of the sun, ntr nfr, who upholds Maat, thereby supporting and
participating in his father's rulership. “Certainly, in the world there is a plurality of Gods, but only the
sun; creator of this world [on the first occasion, zp #pj], creator of these gods, rules; he rules the sky
over Egypt, while along side him his son, the younger sun, rules over the land of Egypt [and together
they rule over the duat]. They are indivisibly linked, forming two suns, elder and younger, father and
son. Thus polytheism in Egypt constitutes only a background for these two principal deities, ruling the
world, the two kings, the two suns. This principal of the two suns is the fundamental basis of Egyptian
religion.” 11 As we will see this concept of kingship two kings — two suns expressed in the Book of
Gates is balanced in the texts on the opposite wall of the entrance passage by the father son
constellation, Osiris and Horus.

“The principle of unio liturgica refers not only to knowledge and language but also to action and
ritual performance. We see this in the variants of the remarks in the Amduat, where instead of
'knowledge,' the 'execution’ of the original is mentioned. This practical-ritual aspect of unio liturgica is
expressed more clearly still in the remarks of the Book of Gates, where the offering plays the same role
that knowledge does in the Amduat. In the Amduat, it is the knowing one who is promised a share in
the immortality of the transfigured ones, while in the Book of Gates, it is the one who makes offerings.
The Book of Gates talks not of 'he who knows this on earth' but of 'he who offers to them (i.e., the
beings who are described) on earth.” As to the understanding of this stereotyped formula, which is
repeated constantly in the first nine hours of the Book of Gates, I agree with Wente [“Mysticism” JNES
41 (1982), 161-179], who also sees this offering as a mystical act that conveys a share in the essence of
those in the netherworld. With this interpretation of the formula, the principle of unio liturgica
assumes a new meaning. Just as the one who speaks joins in the words of those in the netherworld and

110 The Amduat, as well as the other Underworld Books, for those who live upon the Earth are considered by some Jungian
psychoanalysts to be journeys deep into the human unconscious and provide the knowledge necessary to reunite the individual's soul with
this inner guiding light. See:

A. Schweizer, The Sungod's Journey Through the Netherworld: Reading the Ancient Egyptian Amduat (2010);

T. Abt, E. Hornung, Knowledge for the Afterlife The Egyptian Amduat — a Quest for Immortality (2003);

E. Hornung, T. Abt, The Egyptian Amduat The Book of the Hidden Chamber (2007);

E. Hornung, “The Discovery of the Unconscious in Ancient Egypt” in An Annual of Archetypal Psychology and Jungian Thought
Spring 1986, 16-28.

111 O. Berlev, “Two Kings — Two Suns — on the Worldview of the Ancient Egyptians” in S. Quirke (ed.), Discovering Egypt from the
Neva (2003), 30-31.
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thereby becomes one of them, so the one who makes an offering communicates with those in the
netherworld and becomes one of them through his ritual action... In the Book of Gates, the one who
offers to the beings represented acquires a share in their salvation. Offerings are made to the
transfigured spirits, not in order to save them, but in order to gain a share in their salvation. Even more
clearly than in the Amduat, the remarks of the Book of Gates, with their constant repetition of the
phrase 'on earth,' stress that this information was important not just for the dead but also for the living.
The remarks that accompany the offerings, the one who makes these offerings to the described beings
'on earth' is promised membership in their society....” 1.2

“The Books of the Netherworld ... document not so much theoretical knowledge as an explanation
of the cosmos that yields understanding. They do not deduce meaning but rather impute it, and they
make use of language to confer meaning on the world. They “describe” a normative reality that the
Egyptians called Maat, a reality that is not yet realized in the given circumstances, but in whose
direction the circumstances must be steered... In the sun cult, these ritual words became pregnant with
meaning under the designation 'the elevation of Maat." With the recitation of solar hymns, 'normative
reality’, the ultimate meaning behind events, was to ascend to the sun so as to influence its course in the
ways described in the hymns.” 13

“The third hour introduces certain central motifs of the nocturnal voyage, (Plate 76) such as the
resurrection of the mummies ['divine bodies'] and their installment in their shrines [scene 9] as well as
the ambivalent lake of fire [scene 10] from which the blessed souls ['Lords of Revitalization (?) in this
lake'] are saved, even though the waters of the lake [the place and means of resurrection] become as
fire for the damned. (Plate 79) In the middle register [scene 11], the sun god passes through the
'‘Barque of the Earth', wj3-£3, a symbolic depiction of the entire voyage through the depths of the earth.
(Plates 77, 78) At the end of the register [scene 12] even clothing is renewed, becoming shining white
linen.” 1.2 While here too, as in the case at the first gate, the sun god is the obvious pictorial focus of
the symbolic depiction of the entire journey through the depths of the earth. However, the choice of
again depicting 31 deities in the middle register, subtly alludes to the complete lunar cycle as well.

112 Sacrifices are made to them on earth to 24 groups of deities totaling either 282 or 284 beings.* There are 2 scenes (13L, 14L) in
Hour 3; 4 scenes in (23U, 24U, 28M, 32L) Hour 5; 6 scenes (34U, 35U, 36U, 38M, 40L, 41L) in Hour 6; 4 scenes (42U, 43U, 46L, 47L)
in Hour 7; 6 scenes (48U, 49U, 51M, 52M, 53L, 54L) in Hour 8; and 2 scenes (55U, 58M) in Hour 9. The upper registers have a total of
10 scenes; the middle 5 scenes and the lower registers 9 scenes.

I am at a loss to explain why these particular 24 groups of deities were selected while another 27 groups received offerings in the duat
and 9 received no offerings at all. Nor do I see any significance in the total number of groups receiving sacrifices on earth. The offerings
are spread over six hours and thus do not appear to be connected with the number of hours in a day. It is also unclear as to why no
offerings were made on earth in the fourth hour of the night when they were in hours 3, 5, 6, 7, 8 and 9. The only connection I can see is
in the total number of groups receiving offerings — 51. It embodies the sacred number to Osiris of 17 times 3. The Litany of Osiris in the
adjoining Antechamber and on the same wall as the Book of Gates is also structured on 17 times 3 and probably relates to the re-
membering of Osiris which occurs in the duat. The king is depicted also making offerings to each of the three registers of 51 deities in the
Litany of Osiris and thus the ritual action of making an offering forms the connection.

*Note that the designations in parenthesis provide the scene number and location; U = Upper register, M = Middle register, and L =
Lower register.

113 J. Assmann, Death and Salvation in Ancient Egypt (2005), 402-404.

114 E. Hornung, “Funerary Literature in the Tombs of the Valley of the Kings” in K. Weeks (ed.), Valley of the Kings (2001), 130.
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“In the lower register the Apophis appears for the first time in the form of a huge snake [scene 13], in
front of Atum who supports two Enneads [scene 14] as they overcome the archenemy.” s (Plate 77,
lower right) As in the opening invocation of this ritual sequence and scene 8 in the second hour, the
creator god's active role in his creation is once more highlighted: “What Atum has done for Re”. 1

The subduing of Apophis, who has the potential to destroy all of creation, and the defeating of the
enemies of Re an Osiris are a major and continuing concern throughout the Book of Gates and the king
as the ruling monarch and intermediary between mankind and the gods plays an active role. It is not
until the eleventh hour that Apophis is finally subdued (scene 69) which takes up the entire top register
of that hour. With Apophis restrained in the duat, the sun god can pass by, which is depicted in the
middle register of the twelfth hour (scene 89) and be reborn as the first sunrise. The defeat and
destruction of the enemies of Re and Osiris are a necessary prerequisite to both the rejuvenation of
Osiris and the regeneration of Re. This is made clear in the final three of the seven stated objectives for
the presence of the Great God in the duat [scene 7]. 17 It will become apparent that the right to exist
and continue to exist is only won through hard fought battles and ultimately only with the help of Heka.

The struggle starts at the beginning of the Netherworld proper in the lower register [scene 8]. Atum
proclaims to the bound enemies, "The Ones Belonging to the Desert': (Plate 75)

“You are the ones who have committed evil,
who have caused carnage in the Great Hall!

Your bodies have been condemned to be decapitated,
your bau to non-existence!

You shall not see Re in his manifestation...” 1

This scene is complemented by scene 69 in the upper register of the eleventh hour, (Plate 111)
where Apophis is finally subdued. They highlight the significance of the events that begin with Atum's
actions as the creator god, who initiates the first occasion, and end with those of Osiris, leading to the
first sunrise — the prime act of creation. Together they symbolize the process of rejuvenation, rebirth
and new life, which the ancient Egyptians associated above all with Osiris. 1s In fact, Osiris does not
just represent the process. He is the process. It starts at the moment of entry into the duat proper, the
realm of Osiris. The carnage in the Great Hall that the now bound prisoners, 'The Ones Belonging to
the Desert', i.e. confederates of Seth, had committed, was the dismemberment and death of Osiris. That

115 E. Hornung, “Funerary Literature in the Tombs of the Valley of the Kings” in K. Weeks (ed.), Valley of the Kings (2001), 130.
116 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 125.

117 See above 3.2.

118 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 120.

119 R. Clark, Myth and Symbol in Ancient Egypt (1978), 157-180, esp. 179-180.
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is to say the waning of the moon which is also referred to as the injuring of the Udjat-eye. This is later
made explicit in the seventh hour, scene 45, where Atum says:

“He [Re] is ordering your [the enemies] execution,
He assigns you to what you have done
in the Great Hall of Re.
While the gods mourn the (injured) Udjat-eye...” 12

The Udjat-eye is the lunar left eye of the supreme deity, also called the eye of Horus. Barguet further
connects the lamentation by the gods for the injured Udjat-eye to the death of the king who becomes
Osiris. Its restoration symbolizes the ascension to the throne by the new king. .22 The Udjat-eye like
the ssd-fillet are symbols of kingship.

“What Atum does for [on behalf of] Re:
To transfigure the God [Osiris],
To praise the ba[of Re]
To mete out punishment to His [Re-Osiris] Enemies.” 1.

And so it begins. Either Apophis or the enemies of Re and Osiris are encountered in every hour
including the Hall of Judgment. The struggle against the forces of chaos, the enemies within creation,
are depicted in seventeen of the hundred scenes in the Book of Gates. 1z By their number they are
intimately connected to the dismemberment necessary in the process of transfiguration for the gods.
With the subjugation of Apophis in the eleventh hour not only is the regeneration and rebirth of the sun
made possible so too is Osiris' own rejuvenation.

In scene 69 (Plate 111) there are thirty one deities depicted carrying out the final subduing and
punishment of Apophis, who threatens the very existence of the created cosmos and its basic
underlying structure of time. This triumph over Apophis and his confinement in the duat occurs under
the direction of Khentiamenti, "The Foremost of the West'. This manifestation of Osiris stands at the
end of the register, holding the was-scepter of dominion and oversees his sentence of damnation.

Geb and the Sons of Horus say:

120 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 153.

121 P. Barguet, “Le Livre des Portes et la Transmission du Pouvoir Royal” RdE 27 (1975), 32.

122 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 119 scene 8.

123 The struggle against Apophis occurs nine times: Hour 3, scenes 13 and 14; Hour 5, scene 27; Hour 6, scenes 34 and 35; Hour 10,
scenes 66 and 67; Hour 11, scene 69; and Hour 12, scene 89. The struggle against the enemies of Re or Osiris occurs eight times: Hour 2,

scene 8; Hour 4, scene 33, Hour 5, scene 32; Hour 7, scene 45; Hour 8, scene 51; Hour 9, scenes 59 and 60; and the Hall of Judgment of
Osiris. Together they total 17, the sacred Osirian number of dismemberment and death. By this number, they too are ritually destroyed.
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“Beware of the sentence of damnation by Khentiamenti!” 124

The number symbolism in this register is Osirian, lunar, and that of rejuvenation, which are encoded in
the numbers thirty-one and nineteen. It is extremely subtle and complex. The reversal of the direction
faced by the first four of 'the deities of the binding rope' effectively divides the scene of thirty-one
deities into two groups. (Plate 111) The latter group overseen by Khentiamenti (Osiris) consists of
nineteen deities including the hand of the god “The One with the Hidden Corpse [Re]... at the Gate of
Khentiamenti”.»s These nineteen deities embody the essence of the union of Re, as the hand of the god,
with Osiris Khentiamenti, and symbolize the victory over Apophis (chaos), resulting in their
vindication, their mutual rejuvenation. Here though the emphasis is on Osiris by his own action, the
sentence of damnation by Khentiamenti. s The thirty-one deities depicted in the scene who subdue
chaos are referred to as the 'Limbs of Osiris' in the Book of the Twelve Caverns (BD168) and represent
all potential combinations of lunar phases in a given lunation (synodic month). Thus, in effect, it is the
phases of the lunar cycle, the thirty-one 'Limbs of Osiris', at their creation through the union of Re and
Osiris on the first occasion which ultimately subdue chaos, leading to the first sunrise and the birth of
Re. In other words, it is Osiris who begets Re and paralleling the creator Atum's actions “What Osiris
has done for Re”. 1 The victory of the thirty-one 'Limbs of Osiris' over chaos alludes to the unfolding
of nhh time as the newly created lunar cycle. It begins with the sunrise on I 347 1, the start of the (new)
year on the day of the New Moon of zp tpj, the first occasion. It also denotes the beginning of solar
time as measured by the Egyptian civil calendar.

In the fourth hour, (Plate 80) Re is said to be traversing Tatenen (scene 17). s Tatenen is the
primeval mound which arose out of the primordial abyss, the Nun, on the first occasion. Its presence
here is another indication that this composition pertains to the first occasion. In this hour two other
aspects created on zp fpj are portrayed; the creation of time in the middle register (scene 20), and the
transmission of royal power in the lower register (scenes 21 and 22).

“While the direction of time is repealed in the Realm of the Dead, time itself is omnipresent in the
Books of he Underworld. Both the Amduat and the Book of Gates, [have] each one of its twelve
sections corresponding to one Hour of the Night, through which the sun god travels on his journey.” 12
The structured order of the Book of Gates, defined by each gate and accompanying hour, born out of

124 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 173 for the texts of scene 69.
125 Ibid., 173.

126 See also the remarks of T. DuQuesne, “The Osiris-Re Conjunction” in SAT 11 (2006), 23-33.

127 This section was written and dedicated to Gloria Rourke during her transfiguration and vindication!
128 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 130.

129 Ibid,, 18.
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the first occasion shows that the very existence of the created cosmos is built upon the foundation of
the concept of time. Clearly both the sun and the moon are related to time, perhaps better, create time
and its measurement. But additional aspects of time are the subject of six scenes in the Book of Gates
indicating its importance. 10 They are found in all three registers and relate to the creation, allotment
and destruction of time, arising from the first occasion. Scene 20 is the first of the scenes concerning
the Hour Goddesses. (Plate 81, 82) Specifically here, they are 'the Hour Goddesses Who Are in the
duat', the twelve hours of the night. 11 They are depicted in two groups of six. Each group stands on a
triangle half filled with wavy lines and the other half is black. Between them is an enormous coiled
snake:

“'The One Who Distances,
Who gives birth to twelve snakes
which are destroyed by her
and devoured by the Hour-(Goddesses)...

Re says to them:

... Your life span is 'the One Who Distances'

you live off that which emerges from it [time].

May you guide me (for) it is I who have sired you!

... Their sacrificial food is given to them

as the ones who emerge in front [before] the akfu.” 12

This scene represents the creation of time, the twelve night hours of the duat on the first occasion. It
is Atum-Re who created them before there could be the akfu who exist inside of time. The two
triangles are a depiction of where the black void of the primordial Abyss, the Nun, meets the waters of
the lower duat out of which Atum-Re created the Hour Goddesses. Their lifetime, while immense
almost inexhaustible is still finite. In Chapter 175 of the Book of the Dead, Atum says:

“I will dispatch the elders and destroy all that I have made,
the earth shall return to the Primordial Water,
to the surging flood, as in its original state.
But I will remain with Osiris
I will transform myself into something else,
namely a serpent.” i3

130 Scene 20 in Hour 4 middle register; Scene 31, Hour 5 lower register (Plate 87); Scene 36, Hour 6 upper register; Scene 49, Hour 8
upper register; Scene 76, Hour 11 upper register; and Scene 80, Hour 11 lower register.

131 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 131.
132 Ibid., 131-132.

133 R. Faulkner, The Egyptian Book of the Dead (1994), plate 29.
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It is tempting to make a connection between the serpent, 'the One Who Distances', who both creates the
hours but also destroys them and Atum in serpent form. Together they form the ultimate cycle from
the creation of the hours and their goddesses on the first occasion to the end of all time as the serpent
Atum and Osiris.

There also appears to be a progression in the unfolding of creation depicted in the fourth hour as the
Greatest of all the Gods, Re traverses Tatenen, the rising land emerging from the primordial waters of
the Abyss on the first occasion. 13« As the creation of time was necessary before the akfiu could exist as
the text above affirms, so too does Osiris exist before time exists, i.e. 'the Hour Goddesses Who Are in
the duat'.

In the opening scene (18) in the middle register of the fourth hour, Re commands his Towers [i.e.
the ones who tow the solar barque], the four Gods of the Underworld to: (Plate 80)

“Do turn round to the East of the Sky
to the place which raises Osiris
to that Secret Mountain!
... Tow me, (while) I provide for you,
to the Gate which Conceals the Ones of the Underworld!
[cf. the Gate shrouding the "Tired One' (Osiris)].” 15

In scene 19, Re says to 'the Gods in Osiris' Retinue': (Plate 83)

“Do raise you deities!...
You rise up because of my Sun Disk
you straighten up because of the radiance of my Sun.” 1

As Atum remains with Osiris at the end of time, it appears that the Greatest God also created Osiris
before time.

The progression of the unfolding of creation extends well beyond the Fourth Hour. It permeates the
entire structure of the Book of Gates. To find the creation of the other half of time. The twelve hours
of the day, we must progress to scene 80 in the eleventh hour. (Plate 113) But this scene forms an
integral part of the lower register comprising of scenes 79, 80 and 81 (Plate 111) and will be analyzed
within the context of this three scene composition.

134 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 130.
135 Ibid., 130 and 314 n. 25 citing Westcar Papyrus, 7, 26.

136 Ibid., 131.
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It is clear that Re is preparing to be born i.e. embark with his retinue to the sky (scene 79). The
crew of the day barque includes twelve 'Deities Who Never Set', who are imperishable stars.i»» The fact
that the crew of the day barque includes imperishable stars is significant because it points to a specific
sunrise, the sunrise on the summer solstice. This is the time when the sun is at the northernmost point
along the ecliptic and it is the only point where the northern imperishable stars would actually appear to
embark. Since the sun at the time of the solstice appears to hover at the same point along the horizon
for three days, it is not difficult to see how the Ancient Egyptians, familiar as they were with sailing,
could have envisioned the imperishable stars, the oarsmen, boarding the solar barque for the annual
journey with the sun god across the sky.

It has been shown that the placement of the Book of Gates in the Osireion is explicit in its
orientation to the winter solstice and the start of the annual solar cycle. s Yet, we have just seen a
concrete reference to the summer solstice. This seemingly inconsistency can be explained by the first
occasion as a reflection of dr time where the complete solar cycle was created; just as we have seen
with the creation of the complete cycle of kingship in life and in the afterlife in the opening to this
ritual cycle; and with the lunar cycle, where the first gate alludes to the place of the lunar birth with
first crescent visibility and the setting of the full moon. Sun, moon and kingship are all born out of the
first occasion.

It also reflects the peculiar inverted nature of the duat. The setting of the sun in the western
horizon occurs during the transitional first hour of the night, before the cardinal directions “become
weary” in the second hour which marks the beginning of the duat proper. Thus, it is correctly oriented
for our world i.e. at the notional southwestern most point of the Osireion complex which symbolizes
the southwestern most point along the ecliptic, the place of sunset at the time of the winter solstice. It
is also the place of the culmination of the annual solar cycle. The famous final scene of the Book of
Gates, that of the prelude to the first sunrise on the summer solstice, is located at the notional
southeastern end of the subterranean Entrance Passage, which symbolizes the place of sunrise on the
eastern horizon of the winter solstice on the earthly plane. This apparent contradiction can be
explained. Located in the Osireion, the depiction of the final scene is actually located in the duat.
While the western entrance and the eastern exit to the duat correspond to the western and eastern
horizons on the earthly plane, north and south are reversed in the upside down, topsy turvy underworld
where right becomes left and vice versa. In the otherly world, the placement of the prelude to the first
sunrise is correctly located when viewed from the perspective of the duat. 13 South having become

137 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 177.

138 See above 3.1. The importance of this orientation is underscored by its placement in the Tomb of Ramesses VI (KV 9). The
template for the decoration of this royal burial place is the decoration program of the Osireion. However, in the entrance corridors, the
Book of Gates is found on the opposite wall from its position in the Osireion. This is due to the difference in the axial alignments of the
two structures. In order to maintain the relationship of the Book of Gates with the winter solstice, it had to be placed on the notional
southern wall of the tomb, which is the left wall in KV 9 and not the right wall as in the Osireion.

139 As will be shown, the apparent contradiction in the placement of the Underworld Book corpus in the Osireion are all consistent and
properly aligned from the perspective of inside the duat.
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north where the summer solstice occurs when the sun is at its northeasterly most point along the path of
the ecliptic. With this inversion effect, the portrayal of the entire ecliptic path of the sun's annual
journey through the sky and the duat is accomplished on a two dimensional plane of the wall
decoration, just as it is described in p.Carlsberg I through the positioning of the goddess Nut's arms and
feet. 140

The text of scene 79, lower register eleventh hour, describing the imperishable stars is revealing:

“This is what they [the Deities Who Never Set] are like:

They rise for Re,
they receive their oars at this Gate of the [God]
"The One Belonging to the Hour'.

However, they come into existence for Re's birth,
they come into existence at the time of Re's birth
they come from Nun with him.

It is they who row this Great God
after He has settled Himself in the Eastern Horizon of the Sky.” 1

Coming into existence at the time of Re's birth out of the Nun quite clearly indicates that it is occurring
on the first occasion, zp #pj. The statement is so explicit that there can no longer be any doubt that the
Book of Gates is describing events that unfold on the first occasion. It also provides an explanation of
what happens to the imperishable stars, that special group of stars that never set or are at least visible in
the sky every single night. 1.2 Unlike the unwearying ones, the non-circumpolar stars who disappear
from the night sky often for months at a time as they rejuvenate in the duat, the circuampolar stars are
apparently regenerated directly by contact with the sun god daily as they accompany him in the day
barque so that they can shine again every night in the sky.

Having his crew on board, Re then summons the 'Hour Goddesses Who Tow' in the next scene 80.
(Plate 111)

“This is what they are like:
They receive the tow rope of the barque
in order to tow Re and Nut.
They are the ones who tow Re
and accompany him (on) the paths in Nut
They are the deities who lead this god from the duat.

Re says to them:

140 See below 5.7.
141 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 177-178.

142 J. P. Allen, Review of R. Krauss Astronomische Konzepte in JNES 61 (2002), 63-65.
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You have received the tow rope, so that you are content.
May you return my retinue to the Sky,
may you lead me on your paths!
My birth is your birth, too,
my coming into existence is also your coming into existence!
Ho, you fix your life span,
you give years — corresponding to the (supply) that you have! 1.

The Hour Goddesses are depicted with stars on their heads. (Plate 113) They are stars along the
southern edge of the ecliptic, and are part of the decanal stars.i«+ As specified in the text, they are not in
the solar barque but are in front and tow their paths in the southern sky. This action by the Hour
Goddesses, while subtle, is significant. It causes the inversion of the cardinal directions announced by
Atum at the beginning of the second hour (Plate 75, scene 8), that is in the duat proper, to be righted for
the upcoming sunrise. Coming from the west, out of the north, where the imperishable stars entered
the solar barque on the summer solstice; the barque is being towed southward along the horizon to the
east, where the sunrise will unfold in the southeastern horizon on the winter solstice six months later to
restart the cycle. This action by the Hour Goddesses is what causes the sun to rise and set further south
each day as the sun is being towed from the place along the ecliptic of the summer solstice to that of
the winter solstice sunrise. Whereas, it is the oarsmen who account for the daily east to west
movement of the solar barque from sunrise to sunset. Thus, both motions of the sun are accounted for
by the actions of the Hour Goddesses and the imperishable stars, 'the Deities Who Never Set'.

Here again we encounter another explicit reference in the Book of Gates to zp #pj. In this instance,
it is the creation of dr time at the beginning of time and the movement of time, nkh time, since the first
time. “My (Re) coming into existence is also your [Hour Goddesses Who Tow] coming into
existence”, ;s hence the means to measure time, the sun by day and the stars by night. “You give
years,”ss the Hour Goddesses are part of the decanal stars used to measure both hours and the year.
The decanal stars are the unwearying ones, the stars along the southern end of the ecliptic and the
counterpart and compliment to the northern imperishable stars in scene 79. 1, The complimentary
nature is expressed in the juxtaposition of the phrases:

143 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 178. He translates it “who leads this God in the duat.” But the
real sense is from the duat, which is made clear by Re's command: “May you return my retinue to the sky.”

144 Contra P. Wallin, Celestial Cycles (2002), 123, who tries to identify them as the crew of the night barque in this scene.
145 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 178 is the text of scene 80.
146 1Ibid., 178. Text scene 80.

147 P. Wallin, Celestial Cycles (2002), 126
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“Your [Deities Who Never Set] coming into existence
is my [Re] coming into existence.
Your birth is my birth!” 1

“My [Re] birth is your birth, too [Hour Goddesses Who Tow]
My coming into existence
is also your coming into existence.” 1

But it also hints at an order or sequence and direction to the unfolding of the first occasion. As the
sweet breath from Atum is the north wind, so too does creation unfold from the north. First in scene 79
the northern imperishable stars come into existence for Re's birth, at the time of Re's birth and from the
Nun with him. 150 This is then followed in scene 80 with the birth of the southern Hour Goddesses Who
Tow and time itself, coming into existence from — as a result of — Re's birth. Thus the juxtaposition of
coming into existence and the birth is subtle but of significance to the direction and sequence of the
unfolding of the first occasion.

Scene 81 completes the lower register of the eleventh hour and further elaborates on the unfolding
of the first occasion and with it, time and its measurement. (Plates 111, 114) There are seven deities
each of whom has its own brief inscription. This scene is decipherable only if taken in context of all
the deities in the lower register. There are the twelve oarsmen of the northern imperishable stars and
the twelve southern Hour Goddesses. Together they account for the daily east-west motion and the
yearly movement along the ecliptic of the sun god in his barque; visible signs of the progression of
solar time. With the seven deities in the final scene, they total thirty-one. We have encountered this
number in the first, third, and upper register of the eleventh hours. The thirty-one deities, like the
thirty-one limbs of Osiris in the Book of the Twelve Caverns (BD 168), represent all the possible
combinations of lunar phases for any given monthly lunation.

The night is drawing to a close and Re is already preparing for the first sunrise. This is being
reflected in the means for the measurement of time as well, to which the final three figures in scene 81
hold the key. The last figure, "The One On His Throne' faces all the other deities who accompany Re.
The inscription reads:

“He opens, [he is] the door-keeper of this Cavern.
He remains at his place
he does not walk with Re.” 11

148 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 178, text of scene 79.
149 Ibid., 178, text of scene 80.
150 Ibid., 178, text of scene 79.

151 Ibid., 179, text of scene 81.
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Thus the door-keeper is not to be included in the retinue of Re which now numbers thirty. As this
transition unfolds, like the actions of the Hour Goddesses Who Tow and restore the integrity of the
cardinal directions, the base and means for the measurement of time also changes as night turns into
day. It shifts from a lunar-night base, the moon, to a solar-day base, the sun, and with it to the civil
calendar of twelve thirty-day months.

Appropriately, the thirtieth deity is the sacred Udjat-eye on a carrying pole, 'the Divine Eye'. 152 It is
a fascinating but extremely complex symbol. “For the ancient Egyptians the sun and the moon could
represent the right and left eyes respectively for the supreme deity. The lunar left eye can appear as the
eye of Horus, the solar right eye as the eye of Re. Both the solar eye and the eye of Horus can be the
avenging eye who shoots arrows of fire into the enemies of the solar deity; the solar eye is also a
goddess, the wandering daughter of the sun, and the womb of the solar mother from which the morning
sun is born. In the nature of raging, angry goddess of the solar eye the Horus eye and wandering
daughter merge... Both the eye of Horus and the eye of Re may appear as the Udjat — according to
Coffin Texts spell 335 [= Book of the Dead, chapter 17] the Udjat-eye is the eye of Re (CT IV,
238/9d-242/3c)...” 153 Fortunately, it is clearly identified for us in scene 81.

“It is the Eye of Re
This god is pleased with it
when it takes its place in the barque.” 15

“The reconstruction of the solar eye in the first hour of the Book of Gates [scene 1] is a necessary
prerequisite to the successful emergence from the eastern horizon, as suggested by the presence of a
complete Udjat-eye in the lower register of the eleventh hour of Gates [scene 81]... The now restored
Udjat-eye becomes the receptacle of the new born sun and assumes its rightful place in the barque of
the sun god before ascending in the eastern horizon.” s

The fact that the Eye of Re is depicted here specifically in the form of the Udjat-eye is significant
for another important reason. Scene 81 depicts the preparation for the impending sunrise. It also
expresses the transition of the measurement of time by the moon to the sun. Embedded in the six
components of the sacred Udjat-eye is the means to reconcile the relationship between [the base for
the] measurement of time by the moon and by the sun. The Udjat-eye embodies a geometric
progression that “reproduces the progression of creation that is unfolding here and for the first time”ss
and is key to an important measurement of the lunar cycle. The six pieces of the restored eye
represented a special set of hieroglyphic and hieratic signs to indicate fractions of a fegat, the standard
unit of dry volume for the measurement of grain. i» “Noteworthy is the suggestion [by Derchain] that

152 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 179.
153 J. Darnell, “The Apotropaic Goddess in the Eye” SAK 24 (1997), 35-36.
154 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 179.
155 C. Manassa, The Late Egyptian Underworld (2005), 49.

156 B. Stricker, “The Enemies of Re” DE 23 (1992), 63.

157 J. P. Allen, Middle Egyptian Third Edition (2014), Essay 9.
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the fructifying power attributed to this celestial body [the moon] is what led to the adoption of the
constituent parts of the lunar symbol of the sound eye [wd51] to express the fractions of the Egyptian
corn [grain]-measure.”ss It was Moller in 1910 who rediscovered that the signs for the fractions of the
grain measurement derived from the six component parts of the Udjat-eye..ss Junker demonstrated that
the Udjat-eye was assembled one piece per day and on the sixth day was complete.i.co This day of
“filling the Udjat”, the sixth day of the lunar cycle was a significant monthly festival dating back to the
time of the Pyramid Texts... These six fractions (1/2, 1/4, 1/8, 1/16, 1/32, 1/64) form a natural
geometric progression. “That there was some rationale behind this series of dimidiated fractions is
hinted at by the Egyptians themselves. For example, in one of the eastern crypts of the Dendera
temple, the title of the scene describing the presentation of the wsnb, an object connected in all
probability with time, or the measurement of time... is as follows:

To be recited:

Your Kais healthy, provided with its fractions

its pupil is complete in its place,

the Udjat-eye is hale as Isden (Thoth) [has made] it so

all it forms are according to the right reckoning (¢p-hsb).” s

Priskin recognized the significance of the phrase “right reckoning” (zp-hsb) and was able to
demonstrate that the Udjat-eye stood for a basic mathematical operation connected with the 30 day
lunar cycle. s Adding up the value of the six fractional parts of the Udjat-eye and multiplying that
sum by 30, the number of days in each month in the Egyptian civil calendar, yields 29.53125 days.
This is an extremely close approximation of the mean length of the synodic month, the period between
two identical phases of the moon.is« Given the symbolism of the restored eye as complete, it
specifically refers to the full moon.

Egyptian symbolism is ever multifaceted. At another level, in the form of the Udjat-eye in the solar
barque, it could also be alluding specifically to the time of sunrise on the first occasion. The treatise in
the Second Transverse Hall on the Fundamentals of the Course of the Stars (Book of Nut) seems to
indicate that zp fpj unfolded with sunrise on the summer solstice on the day of the blacked-out moon
(new moon) on I 34z 1, the first day of the Egyptian civil year, when Osiris-moon enters into the solar
barque to leave the duat and travel with Re. This is a major theme of the Book of Caverns and the
monthly Rites for the New Moon, which are discussed in detail below in Chapter Four.

158 M. Smith, On the Primeval Ocean (2002), 126. Citing P. Derchain, La Lune: mythes et rites (1962), 33.

159 G. Moller, “Die Zeichen fur die Bruchteile des Hohlmasses und das Uzatauge” ZAS 48 (1910), 99-101.

160 H. Junker, “Die sechs Teile des Horusauges und der 'sechste Tag' “ ZAS 48 (1910), 101-106.

161 G. Hughes, “The Sixth Day of the Lunar Month and the Demotic Word for 'Cult Guild”, MDAIK 16 (1958), 147-160.
162 G. Priskin, “The Eye of Horus and the Synodic Month” DE 53 (2002), 77.

163 Ibid., 75-81.

164 Ibid., 75-81. The difference is 0.00066 of a day, which is 57 seconds.
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Priskin further explains how the ancient Egyptians could have arrived at so precise a calculation
of the length of the synodic month by using observational data over long periods of time coupled with
their civil calendar, where the months are of an equal lengths of 30 days. At some point, it would have
been noticed that after a 25 year interval the lunar phases systematically fell on the same civil dates.
With this observation it would be a relatively easy matter to make the calculation even in the late
Middle Kingdom (2055-1650 BC). It can be calculated by using problem number 36 in the Rhind
Mathematical Papyrus, which not surprisingly concerns the feqat measure. “Then it was sheer
ingenuity on the part of the Egyptians that they approximated this value by collating a geometrical
series of fractions and the length of the civil month.” ies

It also provides an insight into the magic of Thoth and a solution to Sir Alan Gardiner's dilemma.
According to Gardiner: “Later, the ibis-god Thoth miraculously 'filled' or 'completed' (mh) the eye,
joining together the parts, whereby, the eye regained its title to be called 'the sound eye'... These
fractions together add up to 63/64; presumably the missing 1/64 was supplied by Thoth.” s In fact,
there is no missing piece. Nor is there any magic here. It is just mathematics. The symbolism of the
restored Udjat-eye with its six pieces reunited, denoted the average length of the synodic month is a
mathematical astronomical concept par excellence.

The figure directly behind the Udjat-eye in scene 81 and following it in the Osireion version (Plates
114, 111) is an ape on a carrying pole with arms raised in praise; 'the One from the Opposite Sky?'is7 or
'He of the nether sky' using Darnell's translation..s The ape is a manifestation of the god Thoth,
regulator of time. He is associated with the moon as the name would suggest, s but as 'the One Who
Guides Khepri'in he guides the unfolding of the first sunrise and is the 'messenger of Re' as well. Thus,
Thoth has an equally close association with the solar cycle, which is the focus here as the text indicates.

“He praises Re,
he offers ovations to Akhti [lit. the one in the horizon]”

It emphasizes Thoth's participating role in the unfolding sunrise rather than his lunar aspects,
because the night in its eleventh hour is turning into day, even though the latent lunar symbolism is
present in both the ape and the Udjat-eye, a good example of multiplicity in Egyptian symbolism.

165 G. Priskin DE 53 (2002), 79.

166 A. Gardiner, Egyptian Grammar, Third Edition, (1982), 197.

167 E. Hornung, The Ancient Egyptian Books of the Underworld, (2005), 179.

168 “nntj, He of the nether sky.” J. Darnell, The Enigmatic Netherworld Books of the Solar-Osirian Unity (1995), 254.

169 Both translations lead to a lunar interpretation. The 'One from the Opposite Sky' refers specifically to the full moon when at sunrise
both the sun in the eastern horizon and the full moon setting in the opposite western horizon are visible. 'He of the nether sky' equates to
the moon in the night sky and/or the new moon when it is not visible in the night sky but is in the duat's nether sky..

170 As depicted in the vignette of Chapter 100 Book of the Dead, E. Naville, Das Agyptische Totenbuch I (reprint 1971), plate CXIIIL.

171 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 179.
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With the impending sunrise, the prime act of creation, one would expect the presence of the sacred
Osirian number of rejuvenation and resurrection, the number nineteen. For without the union of Re
with Osiris, there could be no sunrise. In the upper register of the eleventh hour the number nineteen is
present in a distinctly Osirian/lunar context of the thirty-one deities/limbs of Osiris. (Plates 111, 112)
In the lower register this is shifted from the lunar to a solar context. The thirty one deities are divided
into two groups: the thirty who walk with Re and the figure facing them, “The One On His Throne
[Osiris]... He remains at his place [in the duat].”» Thus, the means to the measurement of time
converts to a solar context with the birth of Re (sunrise) and is characterized by its fixed 30-day month
of the Egyptian civil calendar.

The number nineteen is subtly segmented within the group of the thirty deities in the lower register
by the spacing of the twelve oarsmen, clearly seen in the tomb of Ramesses VI. (Plate 112) The twelve
imperishable stars are actually separated into two groups. The group of seven form a central unit of
nineteen deities with the twelve Hour Goddesses to whom they are closely spaced. They are the two
groups who account for the measurement of time by the daily and yearly movement of the sun across
the sky, as such the group symbolizes the rebirth of the sun god, Re, paralleling the rejuvenation of
Osiris depicted in the upper register (scene 69).

The group of seven imperishable stars most probably represent the northern constellation mshtyw,
the Foreleg of the Bull, our Big Dipper/Great Bear.i:s The constellation is in the shape of the sacred
Egyptian adaze used in the Opening of the Mouth ritual for the revivification, animation and
regeneration of the deceased, statues and even temples. The identity of the seven imperishable stars is
found in Chapter 17 of the Book of the Dead:

“As for the tribunal which is behind Osiris,
Imsety, Hapy, Duamutef, and Qebehsenuef, [Four Sons of Horus]
it is these who are behind the Great Bear in the northern sky...
As for these seven spirits [akfu]
Imsety, Hapy, Duamutef, Qebehsenuef
He who sees his father, [Horus, the Protector of his Father]
He who is under his Moringa-tree [Thoth] and
Horus the Eyeless, [hr hntj-n-jrtj] [night of the New Moon — Moon in the duat]
It is they who were set by Anubis
as a protection for the burial of Osiris.
Otherwise said;
Behind the embalming place of Osiris.” 174

172 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 179.

173 1In the Book of the Day, originally depicted on the half of the ceiling directly above the Book of Gates (see 3.5 below), Text 31
according to Piankoff's numbering provides direct support for this assumption. “Here, the crew [of the day barque] is said to include the
circumpolar stars, specifically four stars belonging to Meskhetiu. These are probably the four bright stars that make up the share of our
Plough or the shoulder of the Foreleg [the bowl of the Big Dipper].” S. Symons, Ancient Egyptian Astronomy (1999), 185-186.

174 R. Faulkner, The Egyptian Book of the Dead (1994), plates 9-10.
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Interestingly, Willems has made a similar connection in the earlier Coffin Texts between the seven
imperishable stars of mshtyw, the adaze used in the opening of the mouth, and the hour stars (wnnwr),
and connects them to Stundenwachen, the hourly vigil at Osiris' side that is in the embalming place of
Osiris. 175

“He argues that mshtyw, which can also be regarded as the seven 3sw, performed the Opening of the
Mouth ritual during the Stundenwachen and that the timing of the ritual was calculated using the rising
of the decans [the 12 Hour Goddesses]” 17 Spalinger citing Otto has further connected the ancient
Opening of the Mouth rite in the New Kingdom to inheritance of the throne of Egypt, a theme of major
importance in the Book of Gates. 177

In the lower register of the eleventh hour mshtyw, the sacred adaze, would appear to be used for the
benefit of both Re at the time of the winter solstice, the beginning of the new solar cycle, and the deity
at the far end of the register, "The One On His Throne' who stands holding a wzs-scepter, the symbol of
dominion, and who remains at his place in the duat. This not so subtle reference to Osiris compliments
the figure of Osiris-Khentiamenti in the same location in the top register and who also holds a wszs-
scepter as he oversees the carrying out of his sentence of damnation 'at the Gate of Khentiamenti'. 17
(Plates 111, 112)

As would be expected, the consecrated number nineteen is present in the middle register of the
eleventh hour as well in scenes 71-78. (Plate 112) The symbolism in that register encompasses the
totality of the process of transformation as does the 'Great Image', the 'Face of the Solar Disk’, which is
the central figure. (Plate 116)

“You are mighty O, Re, through your Face!
You are great when you settle down, Re, in your Mysterious Face
The Face of Re is opened,
opened are the eyes of Akhti
so that he can dispel the darkness of the West
so that he might give radiance with the (eye)...” 17

To open the Mysterious Face of Re and his two eyes, it would appear that the processes symbolized
by the sacred numbers seventeen and nineteen must be completed. Together they sum to 36 (6x6).
Like Thoth whose epithet is twice great so too is the progression of creation twice great, symbolized by

175 H. Willems, The Coffin of Heqata (1996), 183-185.

176 P. Wallin, Celestial Cycles (2002), 111.

177 A. Spalinger, The Great Dedicatory Inscription of Ramesses II (2009), 113; E. Otto, Das agyptische Mundoffnungsritual (1960), 12.
178 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 179, Scene 81.

179 Tbid., 175, Scene 70.
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the six parts of each of the two eyes of the Mysterious Face of Re. Thirty-six is the number of decans
used to mark the solar year as measured by the Egyptian civil calendar. The two eyes of Akhti (lit. the
one of the horizon) refer to two specific time periods. “Opened are the eyes of Akhti so that He can
dispel the darkness of the West” reflects the period when both the sun (Re) and the moon (Osiris) are in
the duat and neither are visible in the sky which occurs at the time of the New Moon. The other period
is when the rising sun in the eastern horizon can be seen opposite the full moon in the western horizon
when the two eyes of the supreme god encompasses the entire sky. This is expressed by the concept of
Horus of Letopolis. At another level according to Englund, “Horus who has not his two eyes, hr-
mhntj-n-irty, i.e. the sources of light, the sun and the moon, and this Horus form must represent the
unity of the godhead before creation, before coming into existence of duality [prior to the unfolding of
the first occasion, zp #pj]. There is also Horus who has two eyes, hr-mhntj-irty, which represents the
godhead after the differentiation process has started, and duality, the first step on the way to plurality,
has come into existence and transformed the unity of the godhead into the creator god who manifests
himself in the light. These Horus forms correspond to Atum as sole god and Atum as triune god
together with Shu and Tefnut.” s

The 'Face of Re' depicted frontally in scene 73, is full and complete with both eyes, the right solar
eye of Re and the left lunar eye of Horus. It is the face of Re-Horus of the Two Horizons (Re-
Horakhti) as the god is about to emerge out from the duat on the first occasion. The number symbolism
conveys this same message. There are seventeen deities which surround the 'Great Image'. This
number, as we have seen, symbolizes the start of the transfiguration process, the necessary
dismemberment of and death of the old. That is to say, the death of Osiris. However, upon closer
inspection, two of the seventeen deities depicted have two heads which increases the actual number of
deities to nineteen. (Plate 112) This technique is similar to the one used in the Litany of Re where
seventy-four manifestations are depicted, but among them two each have two names, increasing the
total number of manifestations of Re to seventy-six [4 x 19]. The sacred number to Osiris, the number
nineteen, represents the completion of the transfiguration process, the revivification and rebirth.
Importantly, this is accomplished through the living Horus i.e. the king. Horus is depicted twice in the
group of deities, one on either side of the 'Mysterious Face of Re'. His double depiction brings the total
to nineteen and thereby completes the transformation of Osiris, Re-Horus of the Two Horizons and
himself, the son of Osiris and the son of Re. The first figure of Horus (Scene 71) is in a group of “four
kneeling, mummy-like shrouded deities, all with a rearing uraeus-snake on their head... the falcon-
headed fourth god is Horus. The inscription reads:

This is what they are like:
It is 'the (snakes) in the Earth' they are guarding.
They rise for Re
and they sit down while the 'Great Image' is among them.
Then they walk behind Re
while they carry the 'Mysterious Image' which is among them.” &

180 G. Englund, “The Treatment of Opposites in Temple Thinking and Wisdom Literature” in G. Englund (ed.), Cognitive Structures
and Popular Expressions (1987), 80.

181 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 176.
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In scene 78, Horus is shown fused with Seth as a two-headed deity with four arms raised in praise.
In this form, the rulership of Upper and Lower Egypt are symbolically bound together. As in scene 62
in the tenth hour, he is called “His Two Faces.” 122 The inscription reads:

“The One Provided with Coiling uraeus-snakes walks through the duat
The bow carries 'His Two Faces' as His mystery.
It is they who announce Re in the Eastern Horizon of the Sky.
They traverse the Sky behind him.” 1e3

“In hrwy-fy, 1.4 the opposites are integrated in a higher unit. This figure... seems to represent the
mystery of totality of the other world. These two images show the integration of opposites into a living
unit. Now everything within the created world functions as a part of the totality and is a separate unit
within plurality. Everything contains its opposite in conformity with the original unit that in itself
comprised two potential opposite poles whose interaction was to give rise to creation.” iss

The important theme of transfiguration is expressed throughout the Osireion. On the same notional
southern wall of the adjoining Antechamber, Horus is depicted holding an ankh, symbolizing the sweet
breath of life of Atum, to the nose of his enthroned father Osiris. (Plates 225, 224) In the Second
Transverse Hall, Horus is depicted awakening his father in a similar manner. (Plate 369) Although
almost entirely lost, enough traces remain on a wall of the Second Transverse Hall for Roberson to
have identified the cryptographic texts and vignette as belonging to the Book of the Earth.:ss (Plate 359)
In the tomb of Ramesses VI, whose decoration program mirrors that of the Osireion, (Plates 363, 364)
a vignette from the Book of the Earth shows “the result of this unification [of Re and Osiris], the 'body
of Horus' which literally comes from the 'body of Osiris' guarded by Isis and Nephthys, is introduced
by the following text:

“What Re says to the two goddesses who guard the body of this god:
Oh, lift yourself up, you Dweller in the duat,
for the darkness which is in you has been dispelled!
Oh, lift yourself up, you Dweller in the duat,
for your ba has gone to rest in your body!
Oh, lift yourself up, you Dweller in the duat,
for I have made that your followers join you!
Oh, lift yourself up, you dweller in the duat,
for you will be content with (your) diadems!

182 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 177; R. Wilkinson, The Complete Gods and Goddesses of
Ancient Egypt (2003), 199.

183 Ibid., 177.
184 Also occurs in Amduat, hour 2, figure no. 138 and in the Book of Gates, hour 10, scene 62.
185 G. Englund, “The Treatment of Opposites in Temple Thinking and Wisdom Literature” (1987), 79.

186 J. Roberson, “An Enigmatic Wall from the Cenotaph of Seti I at Abydos” JARCE 43 (2007), 93-112.
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The vignette makes it clear [as also does one at the right end of the same register, (Plate 363) where
Atum commands Horus to come forth out of the body of the Westerner]:s; that the resurrection of Osiris
manifests itself in the birth of Horus; thus the result of the unification of Re and Osiris (prt jm.k),
['what has come forth from you', his offspring] with which the receiver of our spell [in the Osireion it is
the living Pharaoh] identifies himself, may not only be called Re as the re-born Sun god, but also
Horus, son and reincarnation of Osiris... and one may add: then he has become Horus or to use the
Egyptian formula, R-hr-3hty, 'Re-Horus-of-the-Horizon." 1&s This concept is also expressed in the Book
of the Night found in both Transverse Halls of the Osireion. “The odd label to the scene from the
Seventh Hour — gms determined with a dying man and a child — can now be read as an allusion to the
emergence of Horus from the corpse of Osiris, a form of creation surprisingly common in the
Underworld Books and other religious texts.” s

This incarnation of Osiris as Horus is highlighted at the Gate at the end of the eleventh hour.
(Plate 117) There two giant wss-scepters, the symbol par excellence of dominion, face each other side by
side. One ends with a human head wearing the white crown of Upper Egypt (Osiris) and the other a
falcon's head also wearing the white crown (Horus). On the cosmic level the white crown (hdrf) “seems
to refer almost exclusively to the luminosity of the moon or stars at night... the latter including the
radiance of Horus as the morning star. This symbolism is shared in part by the headband s§d...” 1%
Perhaps here is an allusion to the brightly shining moon and morning star as Osiris and Horus would be
seen at certain times of the year in the eleventh hour of the night, acting as heralds to the coming of
'this Great God' (Re) at sunrise. At the same time mythically it also signifies the transfer of royal power
from father to son. 1« The seventh Litany of Re lends “compelling support to an identification of Horus
as the morning star within the daily cycle of solar renewal — here expressed as the cyclical union of Re
and Osiris: Horus appears as a great star (sb3 “3) and son and successor of Osiris(-Orion), whose
authority has been transferred to him; he is — at the same time — the son of Re — (and) Atum.” 15

Although controversial, Barguet recognized that the Book of Gates specifically concerns the
interregnums of death, the time during which the throne of Two Lands is vacant. s Like the empty
scales in the Hall of Judgment of Osiris, the empty throne is because it is zp #pj, the first occasion. 1
There could be no former king because there was no cosmos. It is only now being created with the

187 A. Piankoff, The Tomb of Ramesses VI (1954), 363 and pl. 131. See also R. Clark, Myth and Symbol in Ancient Egypt (1978), 172.
188 J. van Dijk, “The Birth of Horus According to the Ebers Papyrus” JEOL 26 (1979-80), 20-21.

189 C. Manassa, The Late Egyptian Underworld (2005) PhD. Dissertation, 662.

190 K. Goebs, Crowns in Egyptian Funerary Literature (2008), 154.

191 P. Barguet, “Le Livre des Portes et la Transmission du Pouvoir Royal” RdE 27 (1975), 31 As to Hornung's doubts and later Barta's
strong objection, see below 3.4 for my comments in Barquet's defense.

192 K. Goebs, Crowns in Egyptian Funerary Literature (2008), 21.
193 P. Barguet, RdE 27 (1975), 35. See below 3.4.

194 For the empty scales see below 3.3.
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“Big Bang”, as are the scales for the weighing. The empty scales and vacant throne represent the
mechanisms for the filling the Udjat-eye, as well as all the future weighings of the heart and for the
orderly transmission of royal power from Osiris, the father, to Horus, the son as rightful heir.

An important, indeed critical, aspect of whm mswt was to restore ms3t throughout heaven, earth and
the duat. To achieve this, it was necessary to reach all the way back to the first occasion and re-order it.
That is to say, remove what caused the evil (jsff) and replace it with the new, which in turn re-
establishes ms3%. Much had been altered, abolished or outright destroyed by Akhenaten. This
abomination had to have been viewed as heresy by Seti. Much had to be reestablished or replaced and
a new emphasis was in order. These changes inextricably linked the cults of Amen and Re to the cult
of Osiris and his underworld realm.iss To this end the Osireion served a vital function. For at its heart
is Tatenen, the primordial mound rising up out of the dark watery abyss, the Nun, as it did on the first
occasion and now does again with the restoration of ms3<t through the state sponsored program of whm
mswt by Menmaatre. With it, the new mode for the transmission of royal power is established and
literally has been set in stone in the Entrance Way to the Central Hall.

“Thy son Horus is vindicated in 'the presence of the entire Ennead;
The kingship over the land has been given to him,
and his uraeus pervades the entire land.
The throne of Geb has been allotted to him;
and the potent office of Atum
has been confirmed in writing in a testament [jmyz-pr],
which has been engraved on a block of sandstone, 19
according as your father Ptah-Tatenen commanded
from upon the great throne.” [BD 183] 1o

This new method for the transmission of royal power by divine jmys-pr was the means that the early
kings of the Nineteenth Dynasty could and did claim legitimacy. The new rulers lacked both a blood
connection to the prior royal family of the Eighteenth Dynasty as well as any claim to a divine birth. 15

“Osiris and Horus are actually 'two persons but one god', [both wear the white crown] as
exemplified in the institution of Divine Kingship. 'The legitimacy of the reigning king depended upon
the principle that he was both the living 'son' of his dead predecessor and also the immediate divine
reincarnation of his dead predecessor.” 1 “His legitimacy as ruler of Egypt rests on this genealogy.
As the 'tenth god' of the [Heliopolitan] Ennead he is the final, living manifestation of the creator god

195 See above 1.3 for a detailed discussion.

196 Frankfort identified the stone that this text was engraved on as red sandstone. See below 5.1.
197 R Faulkner, The Egyptian Book of the Dead (1994), 134.

198 For an in depth discussion of this issue, see above 1.3.

199 J. van Dijk, “The Birth of Horus According to the Ebers Papyrus” JEOL 16 (1979-80), 22.



131

3. THE NIGHTLY JOURNEY OF THE SUN GOD
Atum, embodied in the reigning Pharaoh, who is the representation of the gods among mankind.” 2

Returning to the fourth hour (Plate 80), scenes 21 and 22 are also concerned with this major theme
arising out of the first occasion, that of kingship and the means for the transmission of royal power. 20
“The lengthy text of this scene [21] revolves around the [royal] 'headcloth’ of Osiris and, in an
unusually dramatic composition, describes an interchange between Horus, Osiris and the divine
retinue:

What Horus has done for his father Osiris
to glorify (s2Aw) him and to return the royal headcloth [ssd-fillet] to him.

(Horus says):

My heart travels up-river to my father, [in Abydos]
my heart is just, my father!

I protect you against the ones who have done (something) against you,
I glorify (s3hw) you [transfigure you by means of] with what belongs to you.
Power belongs to you, Osiris,
preeminence to you, Khentamentiu!

Your provisions belong to you, Ruler of the Duat,
you of great stature in the sketit! [O exalted of visible forms]

The akfu are in fear before you,
the dead [are in dread] of your authority,

[as] I am attaching your fillet for
I am your son Horus,
I examine the damage done to it (your royal headcloth).

These deities [Entourage of Osiris]-Khentamentiu say:
You are exalted, you God of the Underworld,

you are strong, Khentamentiu!
Your son Horus replaces your royal headcloth,
[is attaching your royal ssd-fillet]

as he transfigures you and punishes your Enemies.
Leap up, so that your arms rejoice, Osiris-Khentamentiu!

Khentamentiu says:
Do come to me, my son Horus,

200 J. van Dijk, “Myth and Mythmaking in Ancient Egypt” in J. Sasson (ed.), Civilizations of the Ancient Near East III (1995), 1705-
1706.

201 P. Barguet, “Le Livre des Portes et la Transmission du Pouvoir Royal” RdE 27 (1975), 30-36.

202 Up-river is south. On the Celestial Waterway, the ecliptic, the journey to its southern side/bank is where the constellation Orion-
Osiris is.
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so that you may protect me from the ones who did something evil against me!
You assign them to the chief destroyer -
it is he who guards the traps!

Horus says to these deities
who surround the shrine:
You have been assigned to me, deities,
you are in Khentamentiu's retinue!
You stand up, you do not retreat, you are mighty!
Do come so that you might be fed
with the bread of Hu,
with the beer of Maat!
You live off that of which my father lives,
your shares are in the sfetit.
You are around the shrine
according to Re's orders.
I call out to you — but it is he (Re) who has provided for you!” 20

This scene depicts the falcon-headed Horus leaning on his staff, (Plate 80) standing in front of
eleven deities, 'the Gods Who Pertain to the ssd-fillet'. Surrounded by twelve deities 'The Gods Who
Surround The Shrine', Osiris stands on a protective serpent in the center of the scene and is labeled
'Foremost of the West'. (Plate 84) The uraeus in front of the shrine is called 'Flame'. Forty two
columns of text describe the scene..« The number forty two is another of the numbers sacred to Osiris
and probably relates to the forty two assessors in the (Judgment) Hall of Two Truths over which Osiris
presides.

To 'tie on the fillet' is an act associated with resurrection. Both the s§d-bandeau and the eye of
Horus represent triumph over the enemies of Osiris through the victory of Horus. This aspect of the
sSd-fillet also appears in the seventh hour of the Book of the Night. s In both these texts, “three
actions — attaching the fillet, transfiguration, and punishment of enemies — form aspects of a single
performance.... Numerous other occurrences of the ssd-fillet deepen its association with triumph and
transfiguration. »s Its regenerative significance is especially highlighted during the New Year festival,
where the ss§d is worn by the king and offered to the gods. [This would also hold true for the Second
New Years Day, I prt 1, which is connected with the third ritual cycle in the Osireion.]... The s§d is
associated with luminosity and transfiguration as well as the transfer of royal power from Osiris to
Horus. The ssd band is closely associated with the eye of Horus, but Osiris is also ssdy 'he of the fillet'
[as the moon]. The s§d band, as a royal and solar object, can be in the possession of Horus, but he in

203 Author's translation with slight modifications of E. Hornung's The Ancient Egyptian Books of the Underworld (2005), 132-133.
204 C. Manassa, The Late Egyptian Underworld (2005) PhD Dissertation, 455.
205 Ibid., 42-44.

206 1Ibid., 248. See also G. Roulin, Le Livre de la Nuit I (1996), 64-65. Compare also the significance of the mdh-fillet, H. Willems,
The Coffin of Heqata (1996), 171-172.
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turn uses the cloth to reaffirm his father's role in the Underworld...”27 as occurs here in scene 21.

Having confirmed Osiris' role as Ruler of the West, Horus in scene 22 at the end of the fourth hour
(Plates 80, 82), proceeds to avenge his father's murder by punishing the evil doers thereby securing his
own right to rule as he carries out Re's orders.

“Horus says to these deities: [called 'The Chief of Annihilators',
the four assistants, "The Ones Who Are Above Their Traps']
May you seize my father's Enemies,
may you drag them off to your traps,
because of the pain they have inflicted
on the Great One who was found and who has sired me!
Your shares [provisions] belong to you in the duat,
you who guard the fiery traps
according to Re's orders.
I call out to you — but it is He (Re) who has provided to you...” 20

This theme of punishing the enemies of Osiris is continued in scene 59 in the lower register of the ninth
hour (Plates 104, 105) where the falcon-headed Horus is again depicted leaning on his staff as at the
beginning of the fourth hour. He stands before three groups of four enemies who are all Egyptians. It is
quite clear from the text that the crimes committed against Osiris by the twelve enemies are precisely
those that Akhenaten had committed against Osiris. They await the same fate from Horus, as the living
Horus, Pharaoh Seti I, did to Akhenaten — nonexistence, the second and final death. The texts to scenes
59-60 specifies the means by setting fire to the corpse and boiling the 4a. 209

“What Horus has done for his father Osiris.
This is what these enemies are like -
Horus allots them their punishment.
Horus says to them:
Ropes are on your arms
you enemies of my father!
Your arms are by your heads, you revolutionaries! [Atenists]
You have been bound with ropes from behind, you villains,
so that you may be beheaded and cease to exist!t
Your 6a has been annihilated and does not live
because of what you have done against my father Osiris!

207 C. Manassa, The Late Egyptian Underworld (2005), 247-248.
208 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 134.
209 Horemheb's tomb did not include the ninth hour. It first appeared in the Osireion and on Seti's alabaster sarcophagus. Seti excluded

the Amarna pharaohs from his “Kings List”, effectively condemning them to non-existence. He may well have destroyed Akhenaten's
mummy by burning it and employed feka to boil his fa. Witness the Kanais Decree by Seti I in 1.2 above.
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[abolished him and his cult]
You have cast the mystery behind you [the union of Re and Osiris]
and have removed the image of the shetit! [the duat was no more]
My father Osiris is justified against you, and I [Seti] am justified against you.
You [Atenists] have uncovered what should be hidden,
when he who has engendered me (Osiris) rested in the duat!
Hail, you do not exist, you who are not!
Horus says (to the) 'Fiery One':
O you 'Fiery One' with great red heat —
you, on whose mouth my eye is,
[and] whose coils are protecting my children!
Open your mouth and snap open your jaws
so that you can spit fire into the [ranks of the] enemies [Atenists]
of my father!
May you set fire to their corpses and boil their au
through the fiery breath of your mouth,
through the glowing fire which is in your body!
My children (are active) against them so that they are annihilated.
The akfu which have come forth from me, are (active) against them
So that they do not exist.

Then the flame comes forth which is in the snake,
then these [enemies] are placed into the flames,
after Horus has called out (to the snake). 210

The positioning of Horus in the lower register of the fourth and ninth Hours is not coincidental. He
effectively brackets the deepest hours of the night, the wssw. .1 Here Horus is serving as the Protector
of His Father. The special nature of this zone is evident from the text in scene 23 at the beginning of
the fifth hour.

“'The Ones Who Acclaim, who are in the duat'...
Their akAu are (now) at the Protected Place of the West.” 212

In scene 30 at the beginning of the lower register of the fifth hour, Horus again appears, falcon-
headed and leaning on his staff. (Plate 85, 86)

“Horus says to this cattle of Re
(to) the ones who are in the duat...

210 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 163-164; and E. Hornung, T. Abt, The Egyptian Book of Gates
(2014), 324-325.

211 O. Neugebauer, R. Parker, Egyptian Astronomical Texts I (1960), 35.

212 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 135.
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Glorification [transfiguration] (34w) be to you, cattle of Re...

Let there be breath to your nostrils,
may your mummy wrappings be untied!
You are the tears of my Shining Eye

)

in your name of 'Human Beings'"” 213
In scene 32 at the end of the fifth hour is the council in the duat.

“They are the Council who destroy the Enemies.
Their sacrificial food is justification.
Sacrifices are made to them on Earth

as the ones with whom there is justification.
It is they who order the annihilation

and write down the life-span

for the fau who are in the West.

(Re says):
May you destroy my Enemies

whom you have assigned to the Place of Annihilation!

I have come to inspect my corpse [Osiris],

in order to mete out punishment to my Enemies...
He who sacrifices to them on Earth

cannot enter the Place of Annihilation.” 2.

135

Following this is 'the Hall of Judgment of Osiris' scene 33 which lies between the fifth and sixth

hours and is discussed in detail below. 215 (Plate 88)

Six is the number of passage, of a change of state exactly as occurs in the sixth hour. 2 (Plate 94)
The important sixth hour forms the deepest part of the duat. It is here that the black watery primordial
abyss of the Nun meets the lower duat. It is the Place of Annihilation where Apophis is encountered
and repelled (scene 34) and the enemies of Re and Osiris are condemned to nonexistence (scene 35).

“It is the deities who are in the barque, [of Re]
who repel Apophis in the Sky,
(and) when they walk into the duat.

213 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 139.
214 Ibid., 140-141.
215 See below 3.3. By Piankoff's numbering scheme, it is between the fourth and the fifth hours.

216 Properties of the number 153 at globetrotter.net.
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It is they who repel Apophis
from Re in the West,
the 'Ones of the Underworld' who guide this God.

The ones who have punished the 'Evil Face'
and who have slain Re's Enemies.
It is they who seize the rebel,
who cause the heads of the ones who are in him to emerge.

Re says to them:
The rebel has retreated before you,
Apophis has [been] repulsed for you.
When the heads of the ones who are in him emerge he perishes.
When I have called to them, he is annihilated.
O heads — swallow him who has swallowed you.
So that you eat up him from whom you have come forth!

When Re has called out to them they emerge.

Then they swallow their coils until he has passed by them.
(But) then the heads return (again) to their coils.
This snake has no eyes,

no nose and no ears,

(instead) it breathes by its roar

and lives by its own calls...

Thirty-sixth Scene: Twelve deities (without any attributes) seize the doubly twisted rope which has
been wound around the neck of a mummiform god. (Plates 94, 97, 99) This rope embodies the
immeasurable time [that also arises out of the first occasion with the uniting of the 6a of Re with his
corpse]...

They [The Ones Who Carry The Doubly-Twisted One
From Whom the Hours Emerge] say to Re:
The 'Doubly-Twisted' belongs to Igen [the Ferryman as the Moon],
and the Hours belong to the Greatest God.
[as the creator of the cosmos and with it time]
You are transfigured [34], Re, by the light,
You occupy your corpse [Osiris], the one of mysterious essence!” 217

It is also where the putrefying corpse of Osiris lies. Chapter 78 of the Book of the Dead mentions
the god's decomposing condition:

217 Translation based on E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 144-145; and E. Hornung, T. Abt, The
Egyptian Book of Gates (2014), 204-205.
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“Horus came from his father's seed,
while the former was undergoing decay.”2s

This decay symbolizes the destruction necessary before the transfiguration can begin. Without it, the
regeneration and rebirth of Osiris and of Re could not occur. The uniting of the fa of Re with the
corpse, that is to say, Osiris is the mystery and mysterious is the duat indeed!

Scene 37 (Plates 72, 71):

“This Great God is towed by 'Deities of the Underworld'
They say to Re:
This towing (happens) for you, Greatest God,
Lord of the Hours [father of time] who looks after the Earth,
through whose form [essence] the deities live
and the akfiu when they see his manifestations!

Ra says to them:

... Protection be to you, You Who Tow!

Who let me glide down into the depth of the duat,
[where the waters of Nun meets the lower duat]...” 29

The texts of scenes 38 and 39 make clear that the corpse of the Great God is in the fenben-house
which is in Heliopolis and is listed in the Litany of Osiris in the Antechamber of the Osireion as Wsjr m
hwt bnbn. »o

Scene 38: “Twelve deities whose hands are hidden inside a wrap as in the twelfth scene: "The Ones
With the Hidden Arm Who Carry the Mystery." The text describing the scene makes clear that the
'mystery' carried by invisible hands is the corpse of the Sun God with which he reunites himself every
night in the 'depth' of the Underworld. [The mystery of the Greatest God is invisible here (Plate 94) but
are depicted in the Amduat sixth hour, fifth scene (Plate 344 top right) and ninth scene (Plate 346).]

They [The Ones With Hidden Arms] carry the mystery of the Greatest God
which the ones who are in the duat cannot see.

(But) the dead see it when they burn in the fenben-houset
at the place where the corpse of this god is. [Place of Annihilation]

Ra says to them:
Do receive my image

218 T. G. Allen, The Book of the Dead (1974), 69.
219 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 146.

220 See M. Murray, The Osireion at Abydos (1904), 18 and pl. IX.
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and embrace my (var. your) mystery
when you settle down in the penben-house
at the place where my corpse is.

[In Heliopolis Osiris is in the benben-house. He is also called the 'this (great) fenu-bird that is in
Heliopolis' in Chapter 17 of the Book of the Dead who is the agent of transfiguration.]

What I am is a Mystery for what you are.
Mysterious is the duat, shrouded is your arm.

They say to Re:
Your ba belongs to the Sky, Lord of the Horizon,
it is your shadow that walks through the shetit,
Your corpse belongs to the Earth, You who is in the Sky. 2
We restore Re to it (the sky),
You who is (now) separated from it, O Re!
You breathe when you take up your place in your corpse
which is in the duat.

Scene 39:

[The Temple Deities who are likely the followers of
"The One Who Rules In The West' in scene 40 below]
They are outside the fenben-house,
they see what Re sees and have access to His secret image
which (Re) has revised.
They are the ones who send out express messengers.

(Re says to them)
My offerings are your offerings
what I breathe is what you breathe.
You are the ones who surround my mystery,
but I protect my mystery which is in the benben-house.
Hail to you, for your bau live!
Your sacrificial food is the sacrificial food of Akhti.” 2>

221 This passage is significant as it reveals Re's Mystery. This mystery of Re is his form as 3}, specifically he is called here nb szht.
Hornung has translated it as 'Lord of the Horizon, but fiterally it means the Lord of the Place of Becoming 34. “It [ak#4] is one's form of
life in its totality in the other world. This totality is usually portrayed as a trinity of body [corpse], #a and shadow. The shadow, the true
companion — and, for the Egyptian, a copy of the person — is supposed to return, as does the 6a. For the shadow's role is carrier of the
energy which gives it the power of astoundingly rapid movement.” E. Hornung, “The Discovery of the Unconscious in Ancient Egypt” in
An Annual of Archetypal Psychology and Jungian Thought (Spring 1986), 20.

222 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 146-147.
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Scene 40 (Plates 94, 95): “Twelve mummies are lying one behind the other, on a snake-shaped bier
called Nehep. The mummies are "The Followers Of Osiris Who Are Sleeping In The Feebleness of
Death'. In front of them the god Dati, dwszty, ('The One of the Underworld') is leaning on a staff. He is
the Sun God of the Underworld whose word is waking up the sleeping mummies and gives them new
life, as described in the accompanying text:

Dati says to them:

O deities in the duat, followers of The One Who Rules In The West,
who are stretched out on their sides
and are lying on their bier -

your flesh shall rise for you,
your bones shall knit together for you,

your limbs shall join together for you,
your flesh shall assemble itself for you.

May there be a pleasant scent for your nostrils!
May your mummy wrappings be unraveled,
may your face masks be uncovered!

May there be light for your divine eyes
So that you can see the brightness with them!...

Nehep is guarding their bodies,

(but) their fau walk to the Field of Reeds
to take hold of their refreshment...

Scene 41: (Plate 100)

They are found in the vicinity of this fiery hole, [Lake of Fire]
a living Uraeus-snake is in the fiery hole.
The water of this fiery hole is fire.

The deities of the Earth and the 6au of the Earth cannot approach
the fiery hole
because of the flame of this Uraeus-snake.

(but) this Great God who is lord of the duat (Osiris) breathes
through the unapproachable water of this fiery hole.

Re says to them:
You deities who guard this inapproachable fiery hole.
Which grants water to the One Who Is Lord Of the Realm Of
The Dead (Osiris) -
The water of the fiery hole belongs to Osiris,
your refreshment to the One Is Lord of the Duat.
The fire of your searing breath, your devouring flame
hits the fau with a blast when they approach to touch Osiris lightly.
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The power of the fiery hole does not suffer any lack of intensity,
There is nothing like you
over whose waters the deities who guard it have no power

»
! 223

Barguet sees the living uraeus in this scene as another symbol of kingship comparable to those of the
Udjat-eye and the ssd-fillet. 2«

There are a total of 103 deities depicted in the important Sixth Hour, a subtle reference to the lunar
measurement of time. They equate to the 309 lunations (103 x 3) in a 25 civil year period and highlight
that each hour of the duat is equivalent to a lifetime on the earth. They also symbolize, by their sum,
the coming into existence of the moon and start of the lunar cycle on zp #pj.

The revivification of Osiris and the regeneration of Re are now completed. According to Barguet,
what this regeneration leads to is the appearance of a new monarch. This accession occurs with the
rising sun at dawn on the day after the death of the old king, now the revivified Osiris, Ruler of the
West. It is the reestablishment of cosmic order, repeating the primordial times, when the sun god,
putting an end to the chaos, emerged from the darkness of the Nun for the first time, to begin the
creation. The text that best summarizes this concept is in the tomb of Amenemheb (TT 82) at Gurna.
It says that when Thutmose III died, he climbed to the sky to join with the solar disk, the body of the
god who had created him; then when the dawn brightens and the solar disk begins to rise and the sky
lights up, Amenhotep II took the place on the throne of his father and assumed the royal titles. s

In the tenth hour, kingship is the predominant theme as is evident from the rich royal iconography in
both the upper and lower registers. (Plate 106) The product of the Ennead is Horus, the living king, the
tenth and final member of the Heliopolitan creation cycle.»s We know that the number ten was still
regarded as sacred to Horus in Strabo's time (64 BC- 24 AD). He recorded the sacred grove of
Aegyptian acantha behind the Memnonium (Seti's Mansion of Millions of Years) was dedicated not to
Osiris, but to Apollo, the Greco-Roman god equated to the Egyptian god Horus. 2> The grove was
planted above the subterranean Central Hall of the Osireion, whose island contained, not surprisingly,
ten granite columns.

In the top register, the central figure of scene 61 is a double sphinx. (Plate 10) One is falcon-headed
(Horus) and wears the white crown and the other human-headed (Osiris) who also wears the white

223 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 148-149.

224 P. Barguet, “Le Livre des Portes et la Transmission du Pouvoir Royal” RdE 27 (1975), 32.
225 Ibid., 35.

226 J. P. Allen, Genesis in Egypt (1988), 11.

227 Strabo, Geography Book XVII Loeb Classical Library, Vol. VIII (1932), 113. For Apollo as equivalent of Horus see Chapter 6. For
the significance of the number ten as sacred to Horus see Chapter 5.
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crown of Upper Egypt. Together they should be viewed as a form of the Osiris-Horus constellation
and represents the legitimate transfer of royal power from father to son. Because the double sphinx is
called 'Horus who is in his barque' it seems to refer specifically to the ascension of Horus to the throne
of Egypt. This figure standing on its back is a two headed deity called 'His Two Faces' representing the
fused Horus-Seth. In this figure the rulership of Upper and Lower Egypt are symbolically bound
together and as such united. s The end of the text at the sphinx appears to confirm such an
interpretation of this important double composite figure: (Plate 106)

(At the sphinx):
This deity rises for Re
Then 'His Two Faces' enters into this deity
after Re has passed by him.
Re says to them (the 'Northern Deities")
Your heads belong to you, you deities!
O do receive your Lower Egyptian crowns
and take firm hold of the rear rope
of the barque of the One Who Has Come Forth Out Of Me -
you are indeed Horus, with a crowned face!
[assuming the throne of his father] 2

Re is explicit and declares that the barque of the 'One Who Has Come Forth Out Of Me' is 'Horus
With A Crowned Face', assuming the throne of his fathers Osiris and Re. The sphinx was also
associated with Horus of the Horizon at least in the New Kingdom.x0 Further, the 'One Who Came
From Me' at another level most probably alludes to the manifestation of the sun god, who arose from
the union of the 4a of Re with his corpse (Osiris), Re-Horus of the Two Horizons, whose name appears
in the text for scene 64 at the end of the top register depicting two deities with casting nets. (Plate 106)

“It is the deities who cast spells
for Re-Horakhti in "That Which Is Hidden' (Realm of the Dead)...” 2

Interestingly, in the texts of the Book of Gates the names for the sun god, Re, Greatest God, and Akhti
are used numerous times while the name Re-Horakhti appears only twice. Apart from here in scene 64,
the other instance of the name Re-Horakhti is found at the fourth gate. (Plate 80)

“Our doors are open, our gates are open for Re-Horakhti!
Hail Re! Do come to us,

228 See above for additional detail.
229 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 166.
230 G. Hart, A Dictionary of Egyptian Gods and Goddesses (1986), 95.

231 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 167.
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Greatest God, Lord of the Mysteries!” 2
This gate opens to the 'Protected Place of the West'

They [The Ones Who Acclaim, Who Are In The Duat'pay homage
(to) Re in the West, and they 'exalt' (i.e. cheer) Horakhti — 2
(they) who have known Re (already) on Earth,
who have made offerings to Him at their places.
Their akfu are (now) at the protected place of the West.

They say to Re:
Welcome, Re, when you approach the duat!
Praise be to you when you enter the Protected Place in Mehen!
Re says to them:
Sacrifices belong to you, Contented Ones!
I have been pleased with what you have done for me,
when I rose in splendor in the Eastern Sky
and set the Sanctuary of My Eye.

Their sacrificial food are the offerings of Re...
Sacrifices are made to them on Earth
as the ones who are acclaimed by Re in the West.” 24

If one uses Piankoff and Barguet's system of numbering the hours rather then the one employed by
Hornung, the specific use of the name Re-Horakhti at these two locations becomes clear. Re-Horakhti
is entering the fourth hour of the night, the lower duat — the Protected Place in Mehen. In the Book of
Amduat, this corresponds to Rosetau, the zig-zagged downward sloping passage of the fourth hour
which leads to the Judgment Hall of Two Truths and beyond the Cavern of Sokar in the fifth hour at
the depths of the Underworld. Architecturally, this equates to the Sloping Passage, First Transverse

232 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 134.

233 At the beginning of the text in Scene 23, 'The Ones Who Acclaim, Who Are In The Duatf pay homage to Re and they exalt (i.e.
cheer) Horakhti. Exalting Horakhti here is subtle but significant. Horakhti, Horus of the Two Horizons, “as the god of the Eastern and
Western Horizons, symbolizing his rising in the morning and his setting in the evening, stands for the god of both Birth and Death. His
importance in the funerary liturgy of Ancient Egypt increased particularly after the XIX Dynasty [apparently now at the beginnings of the
XIX Dynasty] when he took over, in most cases, the task of Osiris as Judge of the Dead. [By the XXI Dynasty from the coffins of Nes-
Per-N-Nwb] in fact, in the Judgment Hall the Supreme Judge is Horakhti, whose most important cult center was at Iwnw [Heliopolis].”
This observation by A. Becker-Colonna [“Myths and Symbols in a Cartonnage Coffin of the XXIst Dynasty” in Acts 1* ICE (1976), 99-
100.] is supported by the text in the Book of Gates (Second Hour, Scene 7) where one of the functions of this Great God in the duatwas to
sit in judgment in the West. The manifestation of the sun god whose role was to judge is, in fact, Horakhti who at the Fifth Gate
immediately before Scene 33, the Hall of Judgment of Osiris he is called the Lord of the Horizon, Greatest God who opens the Mystery!

234 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 135.
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Hall and the Central Hall in the Osireion. 235

Scene 64 in Piankoff's scheme falls at the end of the ninth hour. The so-called Book of Nut, an
astronomical treatise concerning zp #pj and found on the ceiling of the Osireion's Second Transverse
Hall, informs us that the ninth hour is when the sun god has left from the lower duat, the deepest part of
the night (hours 5-8). 26 Having gone through his transfiguration — the union of the 4a of Re with his
corpse (Osiris) — the new form of the sun god appears. It is Re-Horakhti. That Re-Horakhti is named
at the fourth gate before the union with Osiris occurs, is paralleled in the Book of Gates by the
depiction of Khepri, the form of the new born sun god in the solar barque. That Khepri is shown at the
first gate descending into the western horizon at sunset alludes to the sun god's successful
transformation and rebirth from the Underworld at sunrise, which is depicted in the final scene of the
Book of Gates. The same applies to the name of Re-Horakhti at the fourth gate. It portends the
successful union of Re and Osiris and the transfiguration of the sun god into Re-Horakhti.

Recall that a similar bracketing by Horus of the deepest hours of the night also occurs, 237 and bears
a direct relationship to the appearance of the twice named Re-Horakhti. In each case they follow an
identical sequence. The Horus scenes where he is punishing the enemies of his father precede the name
of Re-Horakhti, making a conceptual link by the positioning of the sequence between Horus as
protector of his father Osiris and Horus as protector of newly born Re-Horakhti, the transfigured form
arising from the uniting of the 6a of Re with his corpse (Osiris).

Framing the double sphinx (scene 61) are two symmetrical groups of five deities each shown raising
a staff topped with the white crown of Upper Egypt. The first group, the southern gods, wear the white
crown with uraeus and the second group, the northern gods, wear the red crown with uraeus. (Plate
108) The choice of depicting a total of ten deities further reinforces through its number symbolism, the
ascension of Horus as do the depictions of the crowns of Upper and Lower Egypt in the scene.

As Barguet pointed out the two following scenes in the top register (62 and 63) with snakes with
legs are obscure. s However the royal iconography is present in scene 63 through the depiction of the
two white crowns of Upper Egypt and the text referring to Osiris. (Plate 106)

“This is what he is like:
He rises for Osiris,
and the bau of those punished in the duat have been handed over to him...” 2

235 For a detailed analysis of this see below Chapter 5.

236 J. P. Allen, Genesis in Egypt (1988), 3, 6, 77. Also O. Neugebauer, R. Parker, Egyptian Astronomical Texts I (1960), 50-51.
237 See above 3.2.
238 P. Barguet, RdE 27 (1975), 33.

239 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 166.
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The lower register of the tenth hour continues the kingship theme of the top register. (Plate 106) A
continuous rope connects all of the deities in this register. (scene 68) The first set of figures are four
groups of four deities each, sixteen in total. They are the bsw-jmnt, bas of the West, the ibis-headed
Jjmyw-ht dhwij, retinue of Thoth, the falcon-headed jmyw-ht hrw, retinue of Horus and the ram-headed
Jjmyw-ht r‘w, retinue of Re. The text says that they will release the rope looped around the feet of the
double-headed serpent, a manifestation of Khepri, which embodies the transformative powers and
manifestations of Re, so that 'this God of the Horizon' may enter the sky. 2o

“They say to Re:

Here comes the One who comes behind his manifestations,
There comes Re behind his manifestations!

There exits the One who exits behind his manifestations,
There exits Re behind his manifestations!

In the Sky, to the Sky, you greatest One!

Hail, we place you upon your throne
with the aid of the towing rope in our hands,

(You) Great of Appearance in the sfetit!” »a

In the middle of this register is a complex scene of a double-headed serpent called Khepri out of
which arises a falcon named Horus of the duat. He is wearing the double crown of Upper and Lower
Egypt and is emerging out of the coil(s) of the dual serpent called 'His Two Divine Ones' (uraei). 2
(Plate 106, 109) The text reads:

“This is what he is like:
Horus of the Underworld first comes forth from him
and (then) the manifestations emerge from the coils.
Re calls out to this god
and His two Divine Ones (uraei) merge with him.
Then Horus enters (back) into the Khepri-serpent,
after Re has called out to him.” 2

This most interesting but extremely complicated figure of 'this God at the Horizon' would appear to
highlight the final aspect of the manifestations of the sun god as the falcon Horus as king (wearing the
double crown) who arises out of the two Divine Ones on the first occasion i.e. the creation of kingship.
The texts just quoted also seem to hint at this order of the unfolding of the sun god's manifestations
with the first sunrise. “In the sky” Re first appears as Khepri. Afterwards or “to the sky” as the disk
rises higher above the horizon, Re becomes Re-Horakhti, Re-Horus of the Two Horizons, the form of

240 E. Hornung, T. Abt, The Egyptian Book of Gates (2014), 356.
241 1bid., 169.
242 Note that the falcon's feet are not yet visible indicating that the falcon is in the act of emerging out from the coils.

243 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 169-170.
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the sun god that arose out of the uniting of the 6a of Re with his corpse (Osiris). From Re-Horakhti, the
form of the sun god most closely associated with kingship arises the falcon-headed Horus of or better
still out from the duat wearing the double crown of Upper and Lower Egypt and with him the birth of
kingship on the first occasion.

Interestingly, it takes 'The Mighty Ones' who seize the tow rope to pull the multiple manifestations
of the sun god and open the gates in the Earth so that the sun may rise on the first occasion. (Plate 110)
These “eight deities who turn their faces, frontally, to the observer and are called 'The Mighty Ones' —
because of the unusual turn towards the observer, otherwise avoided by the ancient Egyptians, their
divine 'Might' is fully effective.” 2+ The name of this group of eight deities, shmy/shmjw is no doubt a
play on words with shmij 'the Double Crown' of kingship that the falcon-headed Horus wears as they
tow the god towards the eastern horizon. The text reads:

“(By the 'Mighty Ones'):
In their hands is the towing rope
which is (looped/fastened) around Khepri's foot.
They say to Re;
The paths of the sfetit are open for you,
the Gates which are in the Earth have been opened for you -
for your ba so that he can settle down (in) Nut.
We accompany you through the areas of Kenset.
you enter the East,
you travel along in the thighs of your mother (Nut).” 24

In the lower register of the twelfth hour, the royal iconography again dominates. (Plate 119)
There are a total of thirty three deities including the guardian of the Gate of the Cavern who remains in
his place. The other thirty two deities form eight groups of four each. They or their bodies also remain
in the duat. But the bau of the deities of the first six groups are said to walk with Re and are in his
retinue. These bau represent another twenty four deities increasing the total in this register to fifty
seven. The first six groups totaling twenty four deities wear either the white crown, the red crown or
the s§d headcloth, a royal symbol of rejuvenation and of the filling of the injured Eye, make it
complete, sound Udjat-eye — the full moon. Note that the two groups of deities who wear the ssd
headcloth and divine beard are the ones who nourish Re (rejuvenation) and the ones who mourn Osiris
(the filling of the injured Eye).

Scene 92
“This is what they [The Ones With Crowned Heads] are like:
It is they who place the White Crowns firmly on the heads

244 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 169.

245 Ibid., 171.
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of the deities who are in Re's retinue.
They remain in the duat

while their fau are walking along [proceeding].
They are standing by this Gate.”2s

Scene 93

“This is what they [four deities with (s§d) headcloth and divine beard:
"The Ones Who Are Mourning'] are like in this Gate:
They mourn for Osiris after Re has walked out of "That Which
Has Been Hidden'
Their pau walk behind Him (Re),
while they (themselves) are in the retinue of Osiris.”2

Scene 94

“They are like this [four gods with Red lower Egyptian crown:
hnmw, the Khnum-gods]:
It is they who join Re,
[It is they] who let his (re)birth happen in the Earth.
Their pau proceed behind him (Re),
(but) their corpses remain in their place.”2s

Scene 95

“This is what they [four gods with (s§d) headcloth and divine beard:
'"The Ones Who Nourish'] are like:
It is they who nourish Re,
who make the names of his manifestations renowned.

Their pau walk in his retinue,
(but) their corpses remain at their place.” 2

246 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 184.
247 1Ibid., 184.
248 E. Hornung, T. Abt, The Egyptian Book of Gates (2014), 434.

249 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 185.
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Scene 96

“This is what they [four goddesses with the Upper Egyptian crown:
'"The Crowned Ones.'] are like:
It is they who let Maat rise
and fix her in the Chapel of Re
when he settles down in Nut.
Their fau walk in his retinue,
(but) their bodies remain at their place.” 2s

Scene 97

“This is what they [Four goddesses with the Lower Egyptian crown:
hnmwt, female Khnum-deities "Wet-Nurses' (sic!)] are like:
It is they who fix the span of life,
who let the years come into existence for those who belong
to the bloody punishment in the duat,
and for those who live in the Sky.
They are in the retinue of this God.” »s:

Scene 98

“This is what they [four goddesses without any attributes:
'"The Ones Who Mourn.'] are like in this Gate:
They lament by [tearing] their hair
before this Great God in the West.
They turn back to this Gate,
they do not enter into the Sky.” »s

Scene 99

“This is what they [four gods bowed down: 'The Old Ones.'
Their name is a play on words with the verb 'to praise'
which describes their function] are like:

They worship Ra, they pay homage to Him,
and they honor Him through their prayers.

250 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 185.
251 Ibid., 185.

252 Ibid., 185-186.
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They are the deities who are in the duat,
the Guardians of the sfetit.
They remain at their place.” s

Scene 100

“This [a single cat-headed god with wzs-scepter and snake staff in his hands:
"The Cat-figured One.'] is the Guardian of the Gate of the Cavern.
He remains at his place.” 2

The separation caused by Re leaving the duat and Osiris remaining behind seems to also apply to
the deities who are in their respective retinues, a division that only occurs in the final hour before the
impending first sunrise. While Re is praised and the child sun god nourished in preparation for his
appearance (rebirth), the mourning and lamentation for Osiris is also stressed.

With respect to the number symbolism in the last register of the Book of Gates before the final
scene, the total of 57 deities (19 x 3) reinforces the regenerative aspect Re (19) and his Retinue (3), the
plurality. The product of the second and eighth prime numbers equals 57 (3 x 19). Coincidentally, the
two numbers 2 and 8, here representing the second and eighth prime numbers, sum to ten, a number
sacred to Horus.

Returning to the depths of the duat in 'the seventh hour (Piankoff's sixth hour), the focus turns to
the well being of Osiris and his retinue. (Plate 101)

It should also be mentioned here that in the scenes that form the Book of Gates, there are a total of
nineteen white crowns (hdr) depicted..ss As we have seen the hdr almost always refers to the luminosity
of the moon and hence the lunar aspect of kingship. That there are exactly nineteen ties the principle of
regeneration to not only Osiris, as it is his sacred number of renewal, but also to kingship, dynastic rule
and Horus himself that arise out of zp pj.

Scene 42

“Osiris says to them: [The Ones Belonging to the Offerings
(whose) Sacrificial Food Has Come Into Existence.']
...The portions of your deities belong to you,
their sacrificial cakes belong to your Kau.” »s6

255 This does not include the two white crowns on the wzs-scepter found in the Eleventh Gate and thus in a sense are outside the scenes
that form the Book of Gates proper. With respect to the gates themselves we have already seen the lunar symbolism embedded in the First
Gate. Each of the following gates have 14 figures, perhaps a reference to the 14 phases in each the waxing and waning lunar cycle. The
final gate leading to the first sunrise have ten, the sacred number to Horus and kingship arising out of zp fpj. When combined with the
gate preceding it, with its seven figures, together they total 17 another sacred number of Osiris.

256 E. Hornung The Ancient Egyptian Books of the Underworld (2005), 150.
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Scene 43

“The ones who have done m3 when they were (still) on Earth,
who fought for their god.

They are called to the 'Resting Place of the Earth,’
to the temple of the One Who Lives by m3.

Their ms3°t is examined for them
before the Greatest God who destroys the isf.

Osiris says to them: ['The Ones Who Belong to Maat, who carry Maat.']
You are just, you belong to Maat!

You are pleased with what you have done

as the Ones who have become my Followers,

who are in the temple (of the deity), 'The One with the
Protected fa.'
You live off that of which they live,

you breathe off that of which they breathe,

you have available to you refreshment from your lake.
I have allotted you an existence until the end of time

under Maat, (an existence) which isfet cannot approach!” 2s;

In scene 44, Re arrives and takes possession of the duat.

“Re says:
May you see, you who are in the duat,
(for) both your eyes belong to you, deities!
Look Re has taken possession of the Realm of the Dead,
the Greatest God puts your affairs in order!” »ss

Scene 45
“This Greatest God reaches the stakes of Geb,
to which the enemies are condemned,
after they have been judged in the West...
Atum says to the stakes...

O, enemies, you are condemned to be beheaded,

257 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 151.
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as Re has ordered to be done to you,
when he set up the Realm of the Dead for His corpse
and created the duat for his body. [Osiris]
He is ordering your execution,
He assigns you to what you have done
in the Great Hall of Ra. [the enemies who dismembered Osiris i.e.
the waning moon]
While the gods mourn the (injured) Udjat-eye [the lunar left eye]
He installs the 'Most Golden of the Gods' as your guardian.
The enemies and those to be punished, who are in the duat,
Are condemned to these stakes” 25

As noted earlier Barguet further connects the lamentations by the gods for the injured Udjat-eye to the
death of the king who becomes Osiris. Its restoration symbolizes the ascension to the throne by the
new king. The Udjat-eye like the ssd-fillet are symbols of kingship. 26

Scene 46

“Re says to them: [the Ones who create food from the

Lower Egyptian barley in the fields of the duat.]

(When) Nepri grows Osiris comes into existence!

The Ones of the Underworld breathe through seeing him
and the akfiu, when they smell his scent.

Glorification be to you, Osiris,
elevation be to you, Nepri-Heti!

Effectiveness be to you, Khentiamenti,
you who is in the fields of the duat!

When they unite their barley they say to Re:

Bread (?) grows in the fields of the duat
when Re shines above the body of Osiris.

When you rise the fresh plants come into existence,
Greatest God, you who has created the egg.” 2

259 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 152-153.
260 P. Barquet, RdE 27 (1975), 32.

261 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 153-154.
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Scene 47

“Re says to them: [the Ones belonging to the Sickles in front of them'.]
May you receive your sickles,
may you cut your grain
and place (it) in your barns!
Make Osiris contented who is in the Cavern 'With Mysterious Form!'
Hail to you who cut with sickles!” 2.

The eighth hour (Piankoff's seventh hour ) expands on Re's beneficence to the divine beings of the
duat and concludes with the placing of Osiris on his throne. (Plate 102) In scene 48, “twelve deities
carry a rope. From its coils protrude different 'mysteries': human heads from the first four, then four
falcon heads and from the last four, the sign for 'unification." Collectively the deities are called: "The
Ones Carrying The Rope Which Brings Forth The Mysteries.'

They carry their rope which they lift up
when Re appears and the heads come forth which are in it.
They tow Re to their Gate
and (then) turn back to the Gateway of Nun.
They have been allocated to the duat
so that the crowns of their heads (?) come forth and the
rope is straight.

(Re says):
My own mysteries shine
when the face come forth from their coils.
The forms which I have fashioned shine
when the heads emerge of the ones who are Osiris.
Open up, you who tow, straighten the coils! (?)
you tow for me, you Carriers of the Rope,
and may you (then) turn back to the Cavern of Nun!” 23

Scene 50

“This Great God is towed by the Deities of the Underworld.
They say when they tow Re:
Bring ovations to the Lord of the duat,
to Re who is in His Majesty!

262 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 154.

263 Ibid., 155.



152

3. THE NIGHTLY JOURNEY OF THE SUN GOD

Look, He pronounces judgment on you,
He destroys your enemies for you!
Look, He allocates your sacrifices,
He endows you with your thrones (or your requirements)!
May you give Him praise in your shapes,
for it is He who made your shapes!
May you give him ovations in your manifestations,
for it is He who made your forms come about!
May you praise Him with Hymns, you Ones of the Underworld,
who form the Council which is in the duat
and pass judgment because of Akhti!” 2

Scene 51 with twelve deities, each with a wss-scepter and the sign of life in their hands.

“Re says to them:
O Council in the duat, Lords of Supply in the West -
may you judge (for) me through your sentences,
may you mete out punishment to my enemies,
since I have given you my Maat!
You shall pass your sentences
which I have passed like those of the deities!

They say to Re:

Your triumph, Re, and your enemies have been expelled!
Your affairs are our affairs!

It is you from whom we have come
who has created us in order to protect his fa.

Your provisions belong to you in Tatenen,
"That Which is Hidden' (the Realm of the Dead) belongs to
your protected corpse.

Your provision belong to you in Nut,
and your barules over the Sky.” xs

Scene 53 (Plate 102) “At the beginning of the Register the Sun God as ' The One With The Hidden
Mystery' is leaning on a staff. Behind are twelve mummies with face masks in the position of sphinxes
on individual biers. There are again the blessed dead who are awakened by the Sun God and freed from
the imperfections of their mummiform bodies. They are called 'Excellent akfiu (var.:. baw), able akhu.'

264 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 156-157.
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"The One With The Hidden Mystery' says to them:
Hail to you, akfu! Hail to you, 'Ones of the Underworld!'
Let (there be) Unveiling for your faces,
Uncovering of your darkness!
Glorification for your bau,
excellence for your shadows!
Knowledge for your mouth (or utterance)
Strength for your hearts!
Rise for you [from your] biers!
and for your noses,
pleasant scent for your unguents?!
Removal of your mummy wrappings!
May you come and go
that you can take possession of the cool water!
May you rejoice, bau,
may you be effective in that you can take your food,
so that you pleased with the sacrifices.
May you receive cool water for yourselves
from the crooked water in the duat!
May you stand under the leafy canopy
which lifts up the akf of Akhti!
May you shine because of your (white!) clothes,
may you be light because of the brightness of Re!
The Kingdom of the Dead is open for you
so that you can enter the secret of Re.
[who is the Lord of the Place of Becoming ak#]
Hail to you, akfiu!” xs

Scene 54

“It is they who pronounce judgment within this Gate
and question those who are in (it).

Re says to them:

Hail to you, you deities,
Council of Judges,
who judge the dead and protect the pau!

The Most Divine (Osiris) has been placed on his throne,

266 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 158-159.
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and your Maat belongs to you, you gods!

They say to Re:
Hail to you Akhti,
Greatest God and Lord of the Nine Gods!
We pass sentence on the dead,
(but) we protect the akfiu when they have become (ak#).
We place the God upon his Throne.”»

In scene 54, the identity of who is being placed on his throne is not explicitly stated. He is called
'Most Divine'. Hornung has chosen Osiris, though not stated why, I assume because of the close
association Osiris has with the judgment scene and the Council of Judges. Indeed, he is depicted
enthroned in scene 33 in the Judgment Hall of Osiris as well as in the numerous papyri of the Book of
the Dead. So the question arises, if Osiris is already enthroned at the end of Piankoff's fourth hour,
why is it necessary that he be re-enthroned at the end of Piankoff's seventh hour? It does open the
possibility that the 'Most Divine' in scene 54 is not Osiris but another important god. Barguet has
concluded that it is Horus who is being enthroned here in keeping with the dominant major theme of
the Book of Gates — the transmission of royal power, and distinguishing this Underworld Book from
the theme of the royal funeral in the Amduat and the reconstitution of the divine body in the Book of
Caverns.. [ have already noted above that Horakhti, Horus of the Akhet, assumed the role of the chief
judge by the Twenty-First Dynasty..es Further support for the enthronement of Horus here in the
seventh hour is found in the Amduat in the same position, the lower register of the seventh hour where
Horus is depicted enthroned. (Plate 348) The text declares:

“This image is of Horus on his Throne
This is what this image is like.
What he has to do in the duat:
To put in motion "The Starry Ones' and to regulate the position of
the Hours in the duat.
Thus says the Majesty of Horus of the Underworld to the Gods of the Stars:
May your 'Flesh' be in order, your fau may come into existence
so that you are contented with your stars! 27

Furthermore, is not Horus, the product of the Heliopolitan creation, the final and tenth member, worthy
of the epithet 'Most Divine', the perfection that arose out of creation on the first occasion? Finally, the
living Horus as the reigning Pharaoh was the supreme authority and chief judge over the Two Lands.

267 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 159-160.
268 P. Barguet, RdE 27 (1975), 33.
269 See above 3.2.
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3.3 THE FIRST OCCASION AND THE HALL OF JUDGMENT OF OSIRIS

Following Piankoff's numbering of the hours, the important Hall of Judgment of Osiris (scene 33)
lies between the fourth and fifth hours, the same position as in the Amduat. 2.

The pans of the scale in the Hall of Judgment are empty. (Plate 89) In the context of zp #pj, this is
to be expected, since there could not have been any weighings prior to the moment of creation. Rather,
the scale should be viewed foremost as the mechanism, created on the first occasion, for all future
weighings, be it the heart of the deceased or as Manassa has astutely recognized “to measure the
requirements of the eye of Horus [Udjat-eye], so that it might be refilled.” .» She views this as the key
to understanding the significance of scene 33 and is based on her improved translation of the
cryptographic texts. 2z “The scale is a hypostasis of Thoth, and he is particularly identified with the
indicator of the balance, the plummet (##) [which] is expressed in an epithet of Thoth 'the precise
plummet in the midst of the scale'....The requirements of the Udjat-eye which are weighed in this scale
also measure out the provisions for the blessed dead, because the provisions themselves are
metaphorically the Udjat-eye.” -z« At the same time, the Udjat-eye — the sound eye that Horus gives to
his father, Osiris, symbolizes his rejuvenation through the reassembling of its six parts to restore it and
make it complete, which is said to have been done by Thoth with his own fingers. .5 It refers to Osiris
at the completion of the waxing lunar cycle. That is to say when the moon is full. “The restoration of
the Udjat-eye [also] represents the template for the justification of Re in the Underworld.... For the
solar god, it is not his heart that must be measured, but rather the ultimate expression of his well being
and victory — the wdst-eye. The wdst-eye is a paradigm of measurability, and its lunar identity makes
the wdst-eye ideal for a Netherworldly metaphor. Book of the Dead Chapter 71 provides an
unambiguous connection between the Udjat-eye and the scale...” 2

“O ye 7 utterances Tsw who support the balance
this night of accounting for the Sound Eye...” 277

271 See below 5.1.
272 C. Manassa, “The Judgment Hall of Osiris in the Book of Gates”, RdE 57 (2006), 137.

273 1Ibid., 109-141. To her excellent in-depth analysis of Scene 33, little can be added. Therefore, I quote her extensively in this section
and have inserted a few additional remarks.

274 1bid., 127-129.
275 R. Faulkner, The Egyptian Book of the Dead (1994), plate 8 of BD 17.
276 C. Manassa, “The Judgment Hall of Osiris in the Book of Gates”, RdE 57 (2006), 138-139.

277 T. G. Allen, The Book of the Dead or Going Forth By Day (1974), 64.
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“Paralleling hks [Heka] itself, the term [zs] is hypostasized as the seven so-called 'sages' of the
primordial Mht-wrt cow to represent the seven creative words or 'utterances' which brought the world
into being”,»s which would fit well here in the context of zp tpj. The connection of the seven
utterances, which brings the world into being, with the balance and the Udjat-eye, being created on the
first occasion is not coincidental, but rather ties into the underlying theme of scene 33, the filling of the
Udjat-eye so it is complete. It is the ultimate symbol of both the sun god, Re and Osiris-Moon of their
well being, vindication and victory over the forces of jsft. The pans of the scale are empty in all cases
except one. On the alabaster sarcophagus of Seti I, one pan holds the bird G 36, a swallow or martin,
which is the hieroglyph wr meaning great.» (Plates 91, 92) Might this be a subtle allusion to the great
cow goddess Mht-wrt, who personifies the primeval flood? 2s

“After filling the missing portions of the Udjat-eye with 'its requirements', the hymn states that both
Re and Osiris are m3“-hrw against their enemies. »s: Victory and justification flow directly from the
reconstitution of the eye. A measurement of the eye's lacking elements is thus a necessary prerequisite
to the filling of the eye and triumph over jsff. Once filled, the eye will balance with m3< providing the
template for the weighing of the heart in Chapter 125 of the Book of the Dead. In depictions of the
weighing of the heart, the Udjat-eye can play a central role; the wdst-eye appears both above the
judgment scene itself, near the depiction of the scale, and in the hand of Thoth. In one exceptional
case, the wdst-eye replaces the mst feather in the pan opposite the heart. These tantalizing clues
suggest the invisible matter weighed upon the scale in the Judgment Hall of Osiris is none other than
the eye of Horus.... If the eye is one of the central themes of the scene, its invisibility could be part of
the enigmatic nature of the tableau.” ». Its invisibility also could allude to the start of the lunar cycle.
On psdntyw, Day of the Blacked-out Moon (New Moon), the Moon is not visible in the night sky
because Osiris-Moon accompanies the sun god Re in the duat. Recall the opening scenes of this ritual
cycle, where together the enthroned Re-Horakhti and Osiris are depicted side by side, subtly suggesting
the start of the lunar cycle when the two gods travel together through the duat initiating the cycle of
refilling of the Udjat-eye on the first occasion. “The enigmatic annotations to Scene 33 in the Book of
Gates combine with the accompanying images to grant an even deeper meaning to the pivotal event of
judgment. The title of the scene alludes to the 'clothing' of the god who sits in judgment, protecting
him from all outside influences. The verb hbs was probably chosen to allude to the cryptographic text
which annotates the scene.... The proper judgment at this point in the nightly journey is particularly
crucial to the fate of the cosmos, because the weighing of the heart can be equated with the solar

278 R. Ritner, The Mechanics of Ancient Egyptian Magical Practice (1993), 46-47. “These utterances are attested as early as Coffin
Texts spell 407,... and in Coffin Texts spell 691 (and its descendant BD 71) where they have been occasionally misinterpreted as the
similarly written word 'knots' [counselors by T. G. Allen (1974), 64.]. The identification as 'utterances' is certain...”
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280 P. Wilson, A Ptolemaic Lexikon (1997), 455.

281 F-R. Herbin, “Un Hymne a la Lune Croissante” BIFAO 82 (1982), 237-282. The hymn has its origins in the New Kingdom.

282 C. Manassa, “The Judgment Hall of Osiris in the Book of Gates” RdE 57 (2006), 140-141.
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standstill, <1<, when Apep has the potential to permanently stop the barque of Re — 'In connection with
the scales on which the heart is being weighed, there may be a pun on “%¢, 'state of equilibrium (of
scale)',and the barque as ¢ 'standing', even 'balanced’, teetering in the sky at the moment of peril'. The
new reading of the 'Solar Label' as well as other annotations in Scene 33 suggests that the Judgment
Hall is indeed a moment when the solar god is poised at the edge of a tremendous chasm, which can
only be bridged by the refilling of the Udjat-eye, whose requirements are weighed in the empty scale
pans. The Judgment Hall of Osiris in the book of Gates represents the ultimate dies irae, for the
vindication of Re against his enemies, and thus the entire fate of the cosmos, is literally hanging in the
balance.” 23

“The presence of Anubis in the Judgment Hall relates to Anubis' role as judge in the afterlife, in
particular his epithet jp jbw 'assessor of hearts'. The odd expression 'as he swallows his father' deserves
further examination. The father of Anubis is Osiris, an extension of his identification of Horus and
Anubis in particular contexts. That Anubis' actions for Osiris is a positive one cannot be doubted — on
a pillar in the tomb of Ramesses VI, Anubis is labeled Tnpw hnty jmntt ntr <3 sm it=f Wsjr 'Anubis
Foremost of the West, Great God who swallows his father Osiris'. The act of swallowing is
synonymous with hiding the corpse of Osiris, a task for which Anubis was responsible.... Osiris and his
means of rejuvenation, the eye of Horus are in danger of being swallowed by the Typhonian pig,
Anubis swallows Osiris in order to protect him. A nearly exact sequence of events occurs in the
seventh hour of the Book of Amduat, where Re swallows his own eye until he passes over Apep.” 2

Opposite the enthroned Osiris is a barque with a baboon holding a stick about to strike the
Typhonian pig. (Plates 90, 93) Above it is another baboon also holding a stick. “Read together as
annotations to the apes, new meaning of the cryptographic annotation appear. The second person
plural pronoun is used to address both apes, while each is described as 'this god'. Both appear in glory,
but the top ape possibly has a sun disk atop his head (according to the text), while the second causes the
pig to 'spit out that which was swallowed'. The actions involved as well as the characters — the pig
(Seth) and the ape (Thoth) — suggest a connection with a central event in the Late Egyptian story "The
Contendings of Horus and Seth'. After Isis smears Horus' semen on lettuce in Seth's garden, Seth
consumes the tainted lettuce. During the subsequent court proceedings, Seth claims to have violated
Horus, but Horus convinces the tribunal to seek out the semen to prove that the opposite is the case.
When Thoth calls forth the semen from Seth, it refuses to emerge from his ear, but takes the form of a
'disk of gold' atop his head. Before Seth can destroy the disk in his rage, it is appropriated by Thoth.
The scene and annotations in the Judgment Hall mimic the events in the story — lower monkey strikes
Seth, causing the divine material to be expectorated, while the upper monkey adorns himself with the
sun disk. The ape of Thoth causes the pig to spit out that which he has swallowed. An annotation to
the crocodile Wenty in the Book of the Creation of the Solar Disk [Books of the Earth] describes a
similar action and provides a previously unrecognized parallel to the cryptographic text in the
Judgment Hall:

283 C. Manassa, “The Judgment Hall of Osiris in the Book of Gates” RdE 57 (2006), 141.

284 1Ibid., 122.
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Wnty bz=f h<=f jrt R jmj ht=f
kmt=s k=5 m hw=s

Wenty vomits and ejaculates the eye of Re which is in his belly,
its pupil entering in its glorious apparitions.

Even the swallowing of Re by Wenty, at best an ambivalent creature, has a renewing and positive
effect. A similar process of 'swallowing' appears in several scenes from the Book of Gates, where time
is swallowed by various beings (e.g. the Herert snake and Agen), only to be regurgitated. The
potentially destructive act of swallowing is a prerequisite to the creation of time. While the
'swallowing' performed by the pig is clearly an evil action (hence the punishment by the apes), when
Anubis 'swallows his father’, he is acting as a beneficial member of the Judgment Hall of Osiris.
However, both actions ultimately support the maintenance of the cosmos, because what the Seth-pig
swallows reappears as a manifestation of the solar god, just like Wenty vomiting and ejaculating the
eye of Re, which he had consumed. Although the translation above differs greatly from E. Hornung's
translation, the final statement — 'the Underworldly gods pertain to his guardianship' — agrees with his
interpretation of the overall meaning of the text — the apotropaic function of the divine eye.” s

In the annotation to scene 33, the short text links to elements in the Judgment Hall:

“hbsw jmj dwst r ndt t(3)wt
Those who clothe [hide] the one who is in the duat
in order to protect He-of-the-Dais.” 26

“The signs form a reasonable cryptographic orthography for tnt3tj 'He of the throne dias'. Such a
reading fits perfectly with the depiction in the Judgment Hall in the Book of Gates — Osiris enthroned
atop a staired platform. In similar depictions from the Third Intermediate Period papyri, Osiris also
appears atop a throne base labeled fnf3r. A passage from the Seventh Litany of the Litany of Re
provides a close parallel to the annotation to the Judgment Hall of Osiris:

How pleased are you, one within the Underworld,
He-of-the- dais, chief of what he rules/his hkst-scepter,
king of the Underworld, ruler of Igeret,

great of white crown, great god, whose place is hidden,
lord of judgment, chief of his council.

Every element in this excerpt from the Seventh Litany appears within the Judgment Hall in the Book of
Gates: Osiris, who is atop his fnt3t, wears the white crown [symbolizing the luminosity of the Moon],
judges the deceased, and presides over his Ennead.” zs

285 C. Manassa, “The Judgment Hall of Osiris in the Book of Gates” RdE 57 (2006), 125-126.
286 Ibid., 115.

287 Ibid., 116.
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“Three short labels and one longer one annotation associate themselves with the gods on the steps,
who possess a dual solar-Osirian nature. (Plates 88, 90, 92) The first label to the gods on the steps
occurs as signs interspersed among the deities in the tomb of Horemheb, the sarcophagus of Seti I, and
the Osireion... 'Ennead among who is Osiris'. The second label to the gods on the steps appears in the
first column of the 'solar text'...'Blessed spirits who are in the West'. The description of the gods as
akhu-spirits relates them to Re, since the first sentence of the solar text describes the sun god as 34 when
he rests in the western horizon, the location of the blessed spirits. The single vertical line, which is
normally interpreted as part of the label of Anubis, is here linked with the annotation of the gods on the
stairs, which is predominately solar in nature. Both texts share cosmographic allusions and the use of
the painted eye, albeit with different cryptographic values.

The standing place of Re,
having become beautiful in redness.

A close parallel to this short description appears in texts F and G from the Book of Nut [in the Second
Transverse Hall of the Osireion]:

Book of Nut, Text F:

He shall become pure in the hand of his father Osiris.
Then his father comes to live,
becoming effective and beautiful before him.

Book of Nut, Text G:
The redness after his birth.

The appearance of cryptographic orthographies that can all be read as astronomical terms - ¢, ‘n, and
dsr — should not be coincidental. The short vertical annotation commonly read as a label to Anubis
may now be reinterpreted in light of the parallels in the Book of Nut. Re halts within the Judgment
Hall of Osiris for the momentous event of the weighing of the Udjat-eye (see below), but the label
indicates the assured outcome — Re will once again shine brightly in the redness of dawn.” xs

The Solar Text. “This annotation appears in five New Kingdom versions and one Late Period
variant, the sarcophagus of Djedher (CG 29305). As in the annotation within the staircase, the Late
Period version differs in several respects from the earlier recension. The short columns of text appear
over the gods on the steps, but describe the actions of Re in the Judgment Hall.

Re becomes luminous,
when he rests in the Underworld,
when he opens the uniform darkness,
with the result that he rejuvenates in life.

288 C. Manassa, “The Judgment Hall of Osiris in the Book of Gates” RdE 57 (2006), 129-131.
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The god is content with what he has commanded,
and shines from his disk....

Although the 'uniform darkness' can describe the limitless expanse beyond the ordered cosmos and is
often a term for Underworldly regions, the phrase 'rejuvenates in life' suggests a more specific location
- the Egg of Sokar in the Fifth Hour of Amduat, which exists in the kkw-smsw [uniform darkness]. The
Egg of Sokar is the place of the solar rebirth within the Underworld, immediately preceding the
reanimation of the corpse in the Sixth Hour of the Books of Amduat and Gates and battle with Apep in
the Seventh Hour of Amduat. The 'roar of heaven when it storms' that is heard within the Egg of Sokar
is the sound of creation itself, and like the Solar Text in the Judgment Hall links the uniform darkness
with rejuvenation. Although the translation of this passage closely follows that proposed by other
scholars, an entirely new interpretation of the text arises from a closer look at the lexicography. This
cryptographic text associates two momentous events during the fifth hour of the nightly solar journey -
the cosmic judgment in Scene 33 of the Book of Gates and the recreation that occurs in the Egg of
Sokar. These two scenes exemplify essential events for solar rejuvenation — a successful verdict for Re
against his enemies and contact with the chaotic forces of the uncreated world.” s Here only alluded
to, these momentous events are the subject of the decoration program and the architectural design of
the “lower duat”: the Sloping Passage, the First Transverse Hall, Central Hall and the Second
Transverse Hall of the Osireion. They are discussed in detail in Chapter Five on the annual ritual cycle
enacted in the Osireion.

Lastly, “the hartebeest heads (a.k.a. bubal/bubalis) are labelled Amhmyw 'roaring ones', and their
position recalls the antelopes with burning wicks between their horns in the introductory scene of the
Litany of Re. The fiery aspects of the hartebeest heads enable them to replace uraei-friezes above
divine shrines, a function which the hmhmyw serve here in the Judgment Hall of Osiris.... While the
well-known rite of sacrificing the oryx proves that antelope species can be among the enemies of the
sun god and slaughtered for their evil deeds, the antelope heads in the introductory scene of the Litany
of Re are actually protectors of the sun god. As the text accompanying the introductory tableau of the
Litany of Re on the Late Period sarcophagus of Tadipakem (CG 29316) reveals, the snake and
crocodile in the Litany of Re are emissaries sent out by Re, and the flaming antelope heads guard the
corners of the universe for the sun god. This new understanding of the protective aspects of the
antelope heads and their alliance with Osiris and Re concurs with their description of the hartebeest
heads in the enigmatic annotation of the New Kingdom versions of the scene:

Text C: Annotation beneath the Hartebeest Heads
They destroy the dead,

namely those who judge those who are damned.
It is they who distinguish [znj] themselves.

289 C. Manassa, “The Judgment Hall of Osiris in the Book of Gates” RdE 57 (2006), 132-133.
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It is those within the earth who assign them to the place of annihilation,
whose heads come forth from the mystery.

They appearing from their visible forms.

[...] which are given to the effective spirits [...]

The verb tnj may allude to the position of the hartebeest heads atop the ceiling — they have lifted
themselves up above the Judgment Hall. Additionally, fnj may indicate the difference between the
hartebeest heads and the remainder of the deities in the Judgment Hall.” .0 That is to say 'it is they who
distinguish fnj themselves'. The protective 'roaring ones' appear to also allude to the four corners, the
four cardinal directions, which in the Underworld are upside down and reversed as the hartebeest heads
are depicted in Scene 33. In magical practice, “by virtue of its association with the cardinal directions,
four is the most common symbol of 'completeness' in Egyptian numerological symbolism and ritual
repetition.” 21 “The number four is [also] sacred to the sun [Re], as the number seven is to the moon
[Osiris]. Due to its course and the oblique position of the ecliptic, the sun [Re] gives rise to the four
cardinal points [the created cosmos].” 2

“Comparable rituals of circumambulation comprise both public, cultic ceremonies and private,
'magical’ ones. In particular, the royal coronation ritual included such a 'procession about the desert'
(dbn hs3st) and a 'circumambulation of the walls' (phr h3 inbw) to delimit the sacred space of the
kingdom”,s; or in our case by analogy the Judgment Hall of Osiris.

The underlying number symbolism adds much support for Manassa's interpretation of the
important Scene 33 in the Book of Gates. There are a total of nineteen deities depicted, symbolizing
both the solar (Re) and the lunar (Osiris) rejuvenation on the first occasion. With it is their vindication
and victory over jsft, expressed by “the four bound male figures beneath the throne platform [which

T»

are] appropriately labeled Aftyw Wsjr 'enemies of Osiris'.” 2« The text below them states:

“He assigns the enemies to the place of annihilation.
As for their fau, he makes their slaughter.” 29

The hartebeest heads at the top of the scene, labeled the 'roaring ones', are 'they who distinguish
themselves' thus setting them apart from the other fifteen deities. Fifteen is the number of days it takes
from new moon for the waxing moon to become full. That is to say the restored eye, the Udjat-eye,
which is to be weighed on the scale insuring the proper measure so that it will be complete.

290 C. Manassa, “The Judgment Hall of Osiris in the Book of Gates” RdE 57 (2006), 120.
291 R. Ritner, The Mechanics of Ancient Egyptian Magical Practice (1993), 162 n. 750.
292 B. Stricker, “The Enemies of Re” DE 23 (1992), 56.

293 R. Ritner, The Mechanics of Ancient Egyptian Magical Practice (1993), 58.

294 C. Manassa, “The Judgment Hall of Osiris in the Book of Gates”, RdE 57 (2006), 133.

295 Ibid., 135.



162
3. THE NIGHTLY JOURNEY OF THE SUN GOD

As noted above, the Udjat-eye can represent the left lunar eye of Horus as well as the right solar
eye of Re, which is depicted in the lower register of the eleventh hour (scene 81). In the Judgment Hall
of Osiris the focus of the scene is overtly Osirian. However, the underlying symbolism is at the same
time solar. Manassa has clearly demonstrated its dual solar-Osirian nature. Here then Scene 33 with
its Osirian emphasis juxtaposes the solar focus in the scenes at the First Gate, the middle register of the
third hour and those of the eleventh hour. I have already suggested that the side by side depiction of
Re-Horakhti and Osiris in the opening scene to this ritual cycle subtly alludes to the start of the
monthly lunar cycle, which initiates the (re)filling of the Udjat-eye on the first occasion. s But it is not
just the left lunar eye of Horus that is being filled here. It is also the right eye of Re as well, to make
Re, the sun god complete. That is to say his annual solar cycle. This is explicitly stated in the texts to
the Final Scene of the Book of Caverns, on the opposite wall of the Entrance Passage.

“I [this Great God (Re)] have been (re)born, I have been transfigured,
my Sun Disk has been fixed by these (divine) members
of the council who are in the retinue of Khentiamenti...” 29

The completion of the annual solar cycle, symbolized by the Sun Disk, is fixed by those who are in the
retinue of Khentiamenti = Osiris. This action or filling of the solar cycle, represented by the right eye
of Re = the Sun Disk, is completed in the Judgment Hall of Osiris in the following manner.

First, the lunar symbolism is reinforced by the numerological symbolism embodied in the figure
count. In the portion of the Book of Gates that precedes Scene 33, the “Judgment Hall of Osiris”,
which effectively divides the composition into two parts, there are a total of 354 figures. These figures
can be equated with the length of the lunar year which is 354 days. The twelve month lunar year is
eleven days short of the 365 day solar year. This eleven day deficit is filled and completed by the
eleven deities depicted on the primordial hill, Tatenen, the rising or distinct land which, in effect, is the
place of the “Judgment Hall of Osiris”. They are Osiris and his retinue which the text states fixed the
Sun Disk. (Plate 88) Here, the enthroned Osiris wears the double crown of Atum, the initiator of
creation and holds in his right hand an ankh, the hieroglyphic sign for life, which he will bestow upon
the creation of the solar year. s The fact that the ankh is held in the right hand and not the left, which
like the left eye have a lunar connotation, underscores the solar symbolism highlighting the message
here of the creation of the solar year. This scene points to the pivotal role that Osiris will and does play
in the creation of the solar year which unfolds following this scene in the sixth through ninth hours at
the depths of the duat. Note that the twelve month lunar year is already complete and as such in a sense
precedes and at the same time is a necessary component for the creation of the solar year. This is an
aspect of the union of Re and Osiris that heretofore has not been recognized or identified.

From the Book of Nut (Fundamentals of the Course of the Stars) in the Second Transverse Hall,

296 See above 3.3.
297 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 268.

298 1Ibid., 141. “...instead of the usual 'flail', the sign of life.”
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we are told about the unfolding of the nocturnal solar cycle.
“C (4) Winged Scarab

When the Incarnation of this god [Re] comes forth from the Duat...

Then he is reared in the birthplace.

Then he becomes effective again through his father Osiris, in the Abydene nome,
on the first occasion of his primeval state.

Then he is developed and goes away to the sky, in the hour of 'She Has Gone to Rest'.
[shtp.n.s is the ninth hour of the night.]” 2

Again, the crucial role of Osiris in the regeneration of Re is highlighted. It is through Osiris that the
sun god becomes effective, specifically in Abydos on the first occasion of zp fpj. Re, now developed,
leaves the duat at the end of the ninth hour of the night. Parker also notes that “there is reason to think
that it [shzp.n.s] may have appeared in the Osireion star clock [on the ceiling of the Sloping Passage] as
the division of the night there...” 300

The numerological symbolism of the figure count suggests that something of a lunar nature has
also occurred here while Osiris is making the sun god effective. In the four hours (hours six through
nine) following the Judgment Hall of Osiris (scene 33), there are a total of 384 figures. They equate to
the number of days in the thirteen month lunar year. The twelve and thirteen month lunar years can be
used to reconcile and realign the lunar cycle with the solar cycle, which require a nineteen year period.
Recall that in the Judgment Hall of Osiris, there are nineteen figures on or above the primeval mound
upon which Osiris, wearing the double crown of the creator, Atum, which is also that of Horus and
kingship/Dynastic rule, is enthroned. One may reasonably conclude that the balance used for the
proper “filling” of the eye of Re and the eye of Horus, which are the two eyes of the great sky god
Horus the Elder was also meant to be used to provide the proper measure, symbolized by the nineteen
figures in the scene and to “balance” and realign the lunar and solar cycles over the required nineteen
year period.

299 J. P. Allen, Genesis in Egypt (1988), 3 and 77. For the ninth hour of the night see: O. Neugebauer, R. Parker, Egyptian
Astronomical Texts I (1960), 50-51.

300 Ibid., Parker, 50. See below 5.3 for my remarks on this star clock.
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3.4 THE TWELFTH GATE AND THE FINAL SCENE
THE PRIME ACT OF CREATION, THE FIRST SUNRISE OF ZP TPJ

Recall that at the Eleventh Gate, two giant wss-scepters, the symbol par excellence of dominion/
rulership, are depicted facing each other. (Plate 117) One ends in a falcon head, the other a human
head. Both wear the white crown of Upper Egypt. As discussed above, together they symbolize the
reincarnation of Osiris as Horus (one god in two persons) and with it the transfer of royal power from
father to son.z On the cosmic level, the white crown refers almost exclusively to the luminosity of the
moon (Osiris) but also includes the radiance of Horus as the morning star (Venus).s2 At certain times
of the year, the brightly shining planet Venus and the moon would be seen in the eleventh hour of the
night, acting as heralds to the coming of 'this Great God' at sunrise.

At the Twelfth Gate, two giant poles also face each other. (Plate 120) Both are topped with a
divine human-headed solar deity. One is Atum-Re and the other Khepri, personifications of the
evening and morning manifestations of the sun god. They stand on each side of the gate so that the
solar barque can pass between them. Like the Twelfth Gate itself in which they are placed, their
positioning is pregnant with symbolism.

Atum-Re is to the north. He initiated creation from the north to unfold to the south. Atum brings
the north wind, the sweet breath of life, which animates all things. Atum-Re in the north, more
precisely, at its northern most point along the ecliptic, is at the place of the summer solstice, Re at his
greatest. It marks the beginning of nhh time with the opening of the New Year on I 34f 1 with the
heliacal rising of Sothis/Sirius on the first occasion according to the Book of Nut.ss Recall what this
heliacial rising represents. Sothis, the brightest star in the night sky is swallowed by her mother Nut in
the western horizon. The goddess spends seventy days rejuvenating inside the body of Nut, the duat,
and is reborn when she reappears in the sky low in the eastern horizon shortly before sunrise. She then
merges with her father Re as she enters the solar barque, which is rising up into the eastern horizon to
initiate the New Year, which, of course, heralds the Nile inundation, the life giving efflux of Osiris.

To the south is Khepri, the culmination of Atum's creation. It is the sunrise on the first occasion.
The newly born sun is at its southernmost point along the ecliptic. It is the place of the birth of Re, the
winter solstice. Here again the annual solar cycle is integrated with its nightly journey at the creation
of the cosmos which lies between these two poles which stand on each side of the Twelfth Gate.

301 See above 3.2.
302 K. Goebs, Crowns in Egyptian Funerary Literature (2008), 75, 88.

303 See below 5.7.
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This north-south directional orientation is reinforced by the position of Isis, here manifest as a
powerful protective rearing cobra. (Plates 120, 121) She stands with Nephthys at the outer part of the
Twelfth Gate at the doors of heaven. “While various solar-related images follow this east to west path
[in Ramesside royal tombs], other iconographic elements stress the north-south orientation of the side
walls. From the first occurrence of the sun disk in this way, the goddesses Isis and Nephthys, who
were symbolically associated with the south and the north respectively, were shown flanking the disk
as though indicating the intersecting south-north axis at the sides of the sun as it passes from the east to
the west.” .. The goddesses also serve to mark the outer limits of the annual solar journey along the
ecliptic from the winter solstice in the south to the summer solstice in the north.

Together they symbolize the successful regeneration of Atum-Re into his newly born form of
Khepri. The texts read:

“This Great God reaches this Gate,
he enters this Gate.... He [Re] has emerged from shetit,
He has settled down on the body of Nut [the sky].
Then this Gate will be closed...” 305

Behind the leaves of the Twelfth Gate are the two protective goddesses Isis (above in the south) and
Nephthys (below in the north) in their manifestations as two rearing cobras, the two great uraei, to
witness and therefore assist in the unfolding of the first sunrise, the transformation of Atum, the
creator, into the prime act of his creation, Khepri, the newly born sun god. The texts state:

“It is they who guard this mysterious Gate of That Which is Hidden.
They walk behind this God” 16

Summarizing Barguet, the Book of Gates presents the renewal of the sun god in the duat, but also
treated as a rite of passage or succession that is both of Atum to Khepri and of Osiris to Horus, all
leading to a new Horus-Re. That is to say Re-Horakhti (Re-Horus of the Two Horizons). He
concludes that the purpose of this book is the rejuvenation of the two gods, Atum and Osiris. As a
result of which the new monarch will appear. If it is remembered that this accession is normally done
at sunrise, at dawn on the day after the death of the king and is a reestablishment of cosmic order
[m3<t], repeating the primordial times, when the sun god Atum-Re putting an end to the chaos, emerged
from the darkness of the Nun for the first time to begin the creation. s»7

In the context of its specific use in the Osireion, which was Seti's monumental undertaking to
reestablish m3 after the Amarna Hersey by recreating zp #pj, the Book of Gates is concerned with the

304 R. Wilkinson, “Symbolic Orientation and Alignment in New Kingdom Royal Tombs” in R. Wilkinson (ed.), The Valley of the Sun
Kings (1995), 76.

305 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 186-187.
306 Ibid., 187.

307 P. Barguet, “Le Livre des Portes et la Transmission du Pouvoir Royal” RdE 27 (1975), 34.
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unfolding of creation with its culmination — the first sunrise and with it the establishment of the office
of kingship and the mechanism for transmitting royal power (by jmyz-pr) from father to son Horus, the
son of Osiris and the son of Re, a major theme that runs throughout the the Osireion.

The final scene represents the culmination of the Heliopolitan process of creation arising from the
first occasion. It is the prime act of creation, the unfolding of the first sunrise. (Plates 121, 122, 123)
Its elegance lies in its simplicity, but belies its complexity and significance. This famous scene has
been analyzed by Hornung, who remarked on the ancient Egyptians' masterful ability to illustrate
complex processes into a single, exemplary or symbolic image. s He concludes that Schaefer's earlier
interpretation of the scene as a representation of the entire daily cycle of the sun god through the sky,
the underworld and the primeval ocean was correct and that Sethe's one of only the single moment and
the process of the sunrise was too restrictive. s His study was based on over 100 images of this and
related scenes almost all from the 19" to 21* dynasties and only after Akhenaten's reign was over. sio

“The concluding representation... lacks the usual division into [three] registers. Here the entire
course of the sun is condensed into a single picture.... Her [Nut] upside-down position [Plates 122,
124] designates the inversion of the sun's course, which will now once again run in the opposite
direction [east to west] from its course through the netherworld [west to east], here embodied by Osiris
who surrounds the netherworld with his curved body. All three of the interior spaces of the cosmos are
thus contained in this complex representation: the primeval waters, the height of the heavens and the
depths of the earth (the netherworld)...su

His conclusion is undoubtedly applicable to the scene in the Osireion. The first sunrise can be
viewed as pars pro toto for the entire solar cycle, necessary in the context of zp #pj. 2 However, the
nuances of the first ritual cycle of which it is the final scene suggest the intended purpose here was
more specific. This carefully and skillfully crafted ritual cycle details the moment of creation when
Atum first begins to emerge from the darkness of the primordial abyss to the moment of sunrise on the
first occasion. With his emergence from the Nun, he immediately creates the gods and the duat. Recall
the invocation of Atum by the king at the notional western end of the entrance passage. He says:

“Hail to you! Who comes as Atum [who creates the gods]...
Hail to you! Whose secrets/mysteries are hidden,
who creates the duat with his rays...

308 E. Hornung, “Zu den Schlussszene der Unterweltsbucher” MDAIK 37 (1981), 217.

309 Ibid., 217-226.

310 Ibid., 222.

311 E. Hornung, Ancient Egyptian Books of the Afterlife (1999), 65-66.

312 Earlier attestations of the Book of Gates in the tombs of Horemheb (KV 57) and Ramesses I (KV 16) do not include the final scene.

Seti's alabaster sarcophagus and the Osireion are the earliest instances of the final scene. Both are nearly identical and remains unclear as
to whether the Osireion scene was cartooned before its appearance on the king's sarcophagus.
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[Hail to you! Who are in the realm of eternity].... 13
Then the West will open for the Great Elder

As Re sets (fizp) in the western mountain.

He illuminates the duat with [his rays]...” 3

With the Great God's descent into the West, the mechanism for future sunsets has been established.

The location of the Book of Gates on the notional southern wall of the Entrance Passage (also the
southernmost part of the Osireion), places the night journey of the sun god at its southernmost point
along the ecliptic.ss That is to say on the winter solstice, the start of the annual solar journey across the
sky and, of course, on the first occasion. The opposite end of the Entrance Passage, the notional
southeastern corner, corresponds to the place of the unfolding of the first sunrise. Its location
highlights its importance and holds the key to its primary function. At the end of this ritual cycle, the
final scene represents the culmination and prime act arising out of the Heliopolitan creation process,
the first sunrise in which the king participates. Recall that the unfolding is at the same time both the
sunrise on the summer solstice when viewed from the perspective of inside the duat and the place on
the earth, where the winter solstice will occur. 316 In the context of zp pj, it expresses the creation of
the complete annual solar cycle. Analogous to this is Hornung's recognition that the scene also
encompasses the complete daily solar cycle of the sun god through the sky, the underworld and the
primeval ocean to which the texts in the scene subtly allude.

Above the barque is a text that runs between the solar disk and the arms of Nut: (Plate 122)
htp ntr pn mndt ntrw joyw.f

This god is content in the day barque
[and] with the gods who are in it.

It seems to be expressing that Khepri-Re has only just entered the day barque for sunrise. But the word
htp also refers to the astronomical setting of the sun (and the stars).si» So it could also be translated as:

This god will set/sets in the day barque...

Thus, pointing to the sunset before the sun god is transferred to the night barque in the western akhet.

313 Eternity is df time before the first sunrise and with it the creation of cyclical time nhh.
314 See above 3.1.
315 See above 3.2.
316 See above 3.2.

317 R. Faulkner, A Concise Dictionary of Middle Egyptian (1986), 180.
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Further, the text by the goddess Nut states:
Nt pw szp.s R¢
It is Nut who receives Re.

Although the statement is straight forward, in the context of the scene, it has a double meaning. The
obvious one is that Nut, the sky goddess, is receiving the rising sun god Khepri-Re. But she also
receives the sun god in the evening as well, when she swallows Re. The scene depicts Nut standing on
the head of Osiris whose body encircles the duat, uniting the two concepts of Re's nightly journey
through the duat and through the body of Nut into a single path. This path leads Re to the deepest part
of the underworld, where Re unites with his corpse Osiris and the duat meets the Nun, the primordial
ocean out of which life was created and is restored anew. The daily solar cycle is completed with Re's
return to the Nun as Atum states he will also do at the end of all time. sz The cycle started with the
depiction of Nun lifting the solar barque with the newly regenerated Khepri-Re and his retinue. The
text between the arms of Nun states: (Plates 121, 122)

These two arms go forth from the waters.
They raise this god.

It alludes to the infinite hidden powers of the depths, which embrace the sun god in the evening and
return it rejuvenated each morning. s1» With this act begins the first sunrise and the commencement of
cyclical time, nhh.

The sun god has traveled through the length of the duat with Sia and Heka accompanied by the
living king. Depicted as upholding Maat, the king carries out the sacred rites of the solar cult,
underscoring here both the active role of the king and the ritual use for the Book of Gates.:o In the
final scene, the crew has increased to ten deities. The number ten is sacred to Horus and denotes
kingship. It points to the pivotal role the king plays here as he does in the corresponding opening
scene, where the king invokes the creator god Atum, initiating the ritual cycle and with it creation
itself. Walker has pointed out that: “as the Nun lifts the newborn sun from the watery abyss, from the
realm of death and regeneration, so too is the king reborn. Even as he adores the rising sun in close
proximity to the solar god, he partakes of his essence, of his Ka. One is tempted to see in the uplifting
gesture of Nun, a task usually reserved for Shu, the expression of the ka gesture. Once more the £g is
significant at the threshold between night and day, and death and life.” ;. And one might add the

318 BD 175, see above 3.2.
319 E. Hornung, Valley of the Kings (1990), 90.

320 As opposed to Seti's other two versions of the Book of Gates on his alabaster sarcophagus and in his tomb (KV 17), where he is not
depicted as traveling in the solar barque with the sun god.

321 E. Walker, Aspects of the Primaeval Nature of Egyptian Kingship: Pharaoh as Atum (1991), 50.
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potential for existence arising of the Nun for the created cosmos in the context of zp #pj. It is not the
rebirth of the king but the creation of the king and kingship that occurs here, an act that the king
initiated by invoking Atum at the start of the ritual cycle, whereby the begotten is at the same time the
begetter. Note the symmetry that is created by the king, the living Horus, depicted kneeling with arms
raised in praise as the first and last figures encountered thus framing the entire ritual cycle. (Plates 61,
121) One can only assume that the king is invoking Khepri-Re and with it the miraculous moment of
the first sunrise, as he did with Atum and creation in the opening scene.

A crew of ten are needed to assist with the first sunrise. We find Hu, Annunciation, has joined Sia
and Heka and placed between them. (Plates 124, 121) Annunciation refers to the divine principle of
creative speech. “Speech which is so effective that it creates [here necessary for the first sunrise]. It
forms a conceptual pair with the principle of Perception (sj3), with which it is often linked and from
which it logically follows. In the created world, 'Perception' and 'Annunciation’ are the means by
which the forces of nature — the gods and the king — perceive what needs to be done and cause it to
happen. Their function par excellence, however, is in the creation itself... and Magic [Heka] is the force
that makes Annunciation effective.” s

Next are Shu and Geb. Shu is the first born of Atum and thus begins the unfolding of the
Heliopolitan creation. “His name means 'emptiness’ or 'he who rises up'...” »s He separates the sky, his
daughter Nut, from the earth god Geb his son and fills the newly created universe “with the very air
which was the breath of life.” 2 Shu “is responsible for bringing Re [here represented by the first
sunrise] and the king into life everyday.” »s In the Central Hall, Shu who is directly identified with the
royal %a is the one who grants 'the going forth of the living Horus' i.e. kingship, s2s which is established
on the first occasion. Geb, the personification of the earth, is the third generation or stage of the
unfolding creation together with his sister Nut. “as the son of Atum and Shu, Geb was the 'heir of the
gods', and as father of Osiris, the mythical king. Geb also maintained a strong association with
kingship. The Egyptian king himself was called the 'heir of Geb' and was to sit upon 'the seat [throne]
of Geb'. The god was thus involved in the transmission of kingship, and in the mythical story known as
the 'Contendings of Horus and Seth' (preserved in the 20" dynasty Papyrus Chester Beatty I), it is Geb
who acts as the presiding judge in determining the rightful heir to the throne. This role of support for
the king is present even as early as the Pyramid Texts where Geb champions the king as Horus over
Seth.” 37 In the later temples of Hibis and the Edifice of Taharqa, Horus is called the 6a of Geb. s By

322 J. P. Allen, Genesis in Egypt (1988), 37-38. See above 3.2.

323 R. Wilkinson, The Complete Gods and Goddesses of Ancient Egypt (2003), 129.

324 1bid., 130.

325 G. Hart, A Dictionary of Egyptian Gods and Goddesses (1986), 200.

326 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), pl. LXXIII. For Shu see D. Klotz, Adoration of the Ram: Five Hymns to
Amun-Re from Hibis Temple (2006), 35-36.P. Barguet, “Au sujet d'une representation du ka royal” ASAE 51 (1951), 205-215, has
shown the role of the Royal Xa for Shu appears already in the Pyramid Texts.

327 R. Wilkinson, The Complete Gods and Goddesses of Ancient Egypt (2003), 105.

328 D. Klotz, Adoration of the Ram (2006), 35. See also J-C. Goyon, The Edifice of Taharga (1979), 72 n. 35.
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the inclusion of Shu and Geb in the solar barque, the emphasis being placed on the creation of
kingship, the lineage of Horus, the transmission of royal power, and its fundamental role as part of the
first sunrise is overt. Here sun god and son together are the prime act of creation.

The protective serpent Mehen, mhn, around the sun god is replaced by Isis and Nephthys in the
final scene. The sun god is no longer the 'Flesh of Re' but now the regenerated scarab beetle and solar
disk manifesting in its form of Khepri-Re. Isis and Nephthys assist with the entry of the sun god into
the arms of Nut, the sky, by lifting up Khepri-Re as they are shown here. (Plate 124) The transfer of
the sun god to the day barque from the night barque and the elevating of the solar child are familiar
roles for Isis and Nephthys in both the Book of the Night and the Book of the Day. The two goddesses
play a vital role in the birth and rebirth process of Osiris and of Re, which is being established here on
zp tpj. They also do so for the royal child, Horus in the Westcar Papyrus (X, 7-8). a0

At the bow of the barque stand three deities with the hieroglyph wn or sn (GSL-O31, the door sign)
above their heads and who face the king. :0 They are the openers, wnw, who open the doors to the
heavens. So too can the “king [who] is snn 'image of one who opens the doors of heaven'.” s It is
possible that two or even all three of these deities serve as “fillers', inserted in order to reach the
symbolic target number...”, s which in this case is ten, the number sacred to Horus representing
kingship. The name wn may also involve a pun. Wn also means to exist and so could be translated as

'the ones who exist'. That is to say, come into being on the first occasion.

There are exactly 103 scenes that make up the first ritual cycle of the nightly journey of the sun
god. This consists of the 100 scenes of the Book of Gates, the final scene of the unfolding of the first
sunrise and the two opening scenes. The 100 scenes of the Book of Gates form a unit. The ancient
Egyptian mathematical system utilizes six numerals and a repetitional system of notation. The third
one is represented by the ideogram V1, a coiled rope (zf) to designate 100. s33 Interestingly zz is a
feminine noun.sss Out of the feminine unity of 100, the 101* scene begins a new cycle, which is the
final scene attached to the Book of Gates of the first sunrise.

I have discussed the numerical significance of the number 309 to the ancient Egyptians, which
arose out of their dual base for the measurement of time — the sun by day and the moon by night. It
refers to the 309 lunations that occur in the 300 month period marked by the Egyptian civil calendar,
when the same phase of the moon would again occur on the same date of their civil calendar and begin

329 J. Hoffmeier, Sacred in the Vocabulary of Ancient Egypt (1985), 102.
330 A. Gardiner, Egyptian Grammar (1982), 496.

331 P. Wilson, A Ptolemaic Lexikon (1997), 230.

332 N. Hoffmann, “Reading the Amduat” ZAS 123 (1996), 39.

333 J.P. Allen, Middle Egyptian Second Edition (2010), 101, 446.

334 Ibid., 102. “While most cardinal numbers have both masculine and feminine endings or just masculine, one hundred and the hundred
series use only the feminine.”
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a new 25 year cycle. s Multiples and fractions of key numbers in the Egyptian numerical symbolism
apparently manifested the same force or concept. In the case of fractions, it seems to embody the
concept of pars pro toto, where a part represents the whole and is of equal validity. This would appear to
be the case with the number of scenes chosen for the first ritual cycle, a total of 103 with 100 in the
Book of Gates proper. They embody the same ratio and relationship as in 309 and 300. Therefore,
they are expressing the same principle or mathematical concept. So again we find in the overall
structure of the first ritual cycle the ever present relationship of the marking and measurement of
cyclical time, nhh, Eternal Recurrence, on both a solar and lunar basis which manifest arising out of dr
time, Eternal Sameness, the “cosmic script” on the first occasion. Apparently, it would seem that the
reason for its crucial importance to the ancient Egyptians is that, time and its measurement based on or
better still created by the movement of the sun, moon and stars is what keeps the created cosmos from
collapsing back into the inertness of the primordial abyss of precreation, the state of nonexistence, in
which time and motion do not exist. Thus time, in essence, perpetuates creation.

There are several reasons in my opinion why the first ritual cycle ends here and does not continue
into the adjoining Antechamber.sss First, in the final scene both the sun god and the king are depicted
departing in the solar barque from the Nun, duat, and Osiris, an obvious reference to the end of a cycle
and the beginning of a new one, i.e. the sunrise. In contrast the texts to the final scene of the Book of
Caverns on the wall opposite the Book of Gates states:

“(Above the towing deities):

This is what these deities are like.
They tow Re, the Lord of the Horizon [34¢]
They let him settle down in the mountain of the East....

(Text between the gods towing and the ram-headed scarab):
... This Great God enters his Mountain of the East...” 337

The Mountain of the East that Re-Horakhti is entering is the eastern akhet, which is the Antechamber
of the Osireion and the place of the actual sunrise. On the notional east wall of this chamber on the
lintel above the entrance to the Annex is the text of Chapter 133 of the Book of the Dead which states:

“Re appears in his horizon, his Ennead following after him;
the god issues from the secret place,
and trembling falls on the eastern horizon of the sky

335 R. Parker, The Calendars of Ancient Egypt (1950), 13-23. Accuracy 70%. Off by one day in the other 30%.
336 See below 3.5 for the likelihood of the Book of the Day on the ceiling above the Book of Gates.

337 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 271-272.
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at the voice of Nut;
she clears the way for Re
before the Oldest One, who turns.
Raise yourself, O Re who are in your shrine....” 33

Note that 'the Oldest One, who turns about' is a reference to the sun god Re's reversing direction at
sunrise to travel now from east to west. Clearly this text is describing the moment leading to the
sunrise, which is the concluding scene of both the second and third ritual cycles. The vignette to BD
133 is a well known scene depicting Re or Re-Horakhti in his solar barque. (Plate 236) The vignette in
the papyrus of Nebseni (BM 9900) labels the god: “Re who is in his shrine.” s Only a scant trace of
the vignette above the text remains. (Plate 235) It is a tail of a ureaus, specifically that of Nephthys
since it lies to the notional north side. s But it is significant because in parallel fashion to the final
scene to the Book of Gates, the twin uraei Isis and Nephthys are depicted protecting the departing solar
barque and its crew. (Plate 121)

Finally, the door jambs of the entrance to the Antechamber are inscribed with the first and second
gates of Chapter 145B of the Book of the Dead. (Plate 215) The second gate is on the same side as the
Book of Gates and thus prevents an entry at this point simply because logically one has to pass through
the first gate before entering the second gate is possible. Moreover, the Book of Gates and the Book of
Caverns on the opposite wall of the Entrance Passage cannot be read in tandem. In the final scene of
the Book of Caverns, the 6a of Osiris is depicted in the solar barque. (Plates 209, 211) The text reads:

“Osiris says to Re:

O come, come, O Re!

The Lord of Life calls out:

Come to my ba,
so it can walk together with you (O) Re!
(He?) says to Re:

O Re with ... (destroyed) face on his side -
come, while my ba is in your retinue!

You lift up the chest (?) which Nut has shaped
and she opens her arms to you.” su

This can only occur around the time of the Blacked-out Moon (new moon).s» This is not the case for

338 R. Faulkner, The Egyptian Book of the Dead (1994), Plate 21.

339 E. Naville, Das Agyptische Totenbuch I (1971 reprint), Plate CXLVI. For further discussion on this scene see below 4.5 and 4.6.

340 R. Wilkinson, “Symbolic Orientation and Alignment in New Kingdom Royal Tombs” in R. Wilkinson (ed.), Valley of the Sun
Kings: New Explorations in the Tombs of the Pharaohs (1995), 76.

341 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 270.

342 See below 4.3 for a full explanation of why this is the case.
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the other days of the lunar month, where Osiris remains in the duatas he is depicted in both the Book of
Gates and in Amduat.

A few additional remarks remain on the royal aspects of the Book of Gates. “Although both books
[Gates and Amduat] represent the mystery of the union of Re and Osiris, the succession of Horus is
also an important component of the Book of Gates.” zs Hornung further points out: “Following the end
of the New Kingdom, portions of the book [of Gates] were used only sporadically, perhaps because it
is oriented more thoroughly than the Amduat to the person of the king.”s.

Note too that in the papyrus of Anhai 20" dynasty (p.BM 10472), the representation of the Central
Hall of the Osireion has only eight columns in keeping with decorum, instead of ten, presumably
because ten was a sacred number to Horus and kingship. (Plates 125, 126)

As to Barguet's hypothesis, which Barta rejected outright, s Hornung wrote: “It is indeed tempting
to see here with Barguet, references to earthly kingship and the transfer of rule [in the Book of Gates],
but the validation from the texts for such far-reaching interpretations is not enough, and we are still
(moving) in the space of the afterlife.” .55 However, if one places the Book of Gates in its proper
context of zp #pj, =» which is about the unfolding of creation on the first occasion and not as Hornung
suggests only in the space of the afterlife, it may allow for just such a broader interpretation. The
sparse and scattered hints around the texts and illustrations of the Book of Gates that Barguet saw as
supporting his interpretation reflects the fact that the composition is expressing, or better still touching
on, all the many aspects that must occur and be in place in order for the cosmos to unfold with its prime
act, the first sunrise and along with it the institution of divine kingship and dynastic rule. To be sure, it
is not a full blown treatise on the transfer of royal power in the earthly realm. But Barguet's scattered
hints, in effect, form a sort of pars pro toto so commonly used by the ancient Egyptians in their texts to
express much longer complicated rituals and concepts.

343 C. Manassa, The Late Egyptian Underworld (2005), 656.

344 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 56.

345 W. Barta, Die Bedeutung der Jenseitsbucher fur den verstorbenen Konig (1985), 159-162.
346 E. Hornung, Das Buch von den Pforten des Jenseits II (1980), 228. Author's translation from German.

347 Here I speak onfy for this use of the Book of Gates in the Osireion.
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3.5 REMARKS ON THE CEILING DECORATION OF THE ENTRANCE PASSAGE

Frankfort noted: “there is at one point on the east [notional north] wall of the [entrance] passage a
minute fragment of a roofing-block left on the wall, which shows that the roof sloped upwards at an
angle 71 degrees with the horizontal, the same angle, in fact, as the triangle on the south [notional east]
wall of the small room [the Annex] shows. The roof was apparently of yellow sandstone, and to have
displayed the cartouches of Merenptah in bands surrounded with the name of stars, as a few stray
fragments would suggest.” as

There is a remarkable similarity between the decoration program of the Osireion and that for the
tomb of Ramesses VI (KV 9) in the Valley of the Kings, although architecturally they are quite
different. The Osireion is L-shaped with its Entrance Passage, Antechamber, and the Annex on a
notional west to east axis mirroring the nocturnal course of the sun. The Sloping Passage and Central
Hall are on a notional north south axis, which is the same as that for the Amun-Re Chapel in Seti's
Mansion of Millions of Years. KV 9 is essentially on a single axis running from east to west with a
slight skewing of the axis to the left (south) after Corridor D. (Plates 24, 58) In addition, the Osireion
utilizes an unusual but ancient feature in the construction of its ceilings in the Entrance Passage,
Antechamber, Annex and the two Transverse Halls. The upward sloping sides form a triangular
ceiling, a design reminiscent of the Old Kingdom pyramid of Unas, the first pyramid to be decorated
with the oldest known religious texts. (Plates 127, 128, 129)

Abitz recognized that the decoration program of the tomb of Ramesses VI was so significantly
different from those of its predecessors that he considered it a break with tradition. The cannon of
decoration for royal tombs in the Valley of the Kings, which was established by Seti I seemed to have
been almost obligatory and was used in seven royal tombs constructed over a 140 year period. Abitz
provided a detailed comparison of the differences in these tombs and KV 9. He also briefly mentions
some of the Netherworld Books in the Osireion, pointing out that many of them found their way into
the tomb of Ramesses VI.s» Oddly, Abitz did not note the presence of the cryptographic texts and
partial scene from the Books of the Earth in the Second Transverse Hall (Frankfort's Sarcophagus
Chamber), because they occupy such a prominent position in the Sarcophagus Chamber in Ramesses
VT's tomb, which like the Second Transverse Hall is essentially the final room in his tomb. ;50 Had he
recognized the significance of the presence of the Book of the Earth texts on the west (notional south)
wall, he may have realized that the source of and template for Ramesses VI's “break with tradition”
was none other than the Osireion itself. The location of the Book of the Earth scene and texts are
juxtaposed to their placement in the Sarcophagus Chamber of Ramesses VI just as is the case with the

348 H. Frankfort, The Cenotaph of Seti I at Abydos (1933), 15. Unable to locate EES negatives of the ceiling fragments in their archives.
349 F. Abitz, Baugeschichte und Dekoration des Grabes Ramses VI (1989), 172 and 178.

350 The vignette from the Books of the Earth was identified by Piankoff some years earlier in his book, Le Creation du Disque solaire
(1953), which is listed in Abitz's bibliography, 196.
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Book of Gates and the Book of Caverns in the upper portion of the tomb due to the different axial
alignment of the two structures. In order to maintain the proper cardinal orientation, the position of the
compositions had to be adjusted.

If the Osireion was indeed the template for the decoration program of Ramesses VI's tomb, as I
believe I have demonstrated in Appendix A, then this leads to some interesting and valid speculation
regarding the lost portions of the Osireion's own decoration. The length of the Entrance Passage could
easily accommodate the ceiling decoration which is found in corridors A, B, C, D, and Hall E of
Ramesses VI's tomb, where both structures were decorated with complete versions of the Book of
Gates and the Book of Caverns on their walls. This would also add some missing compositions to the
in situ encyclopedic collection of Netherworld Books in the Osireion, principally the Book of the Day,
depictions of the northern constellations and the elaborate star clocks or decanal charts on the ceilings
of corridors A and B which are in a different form from the star table in situ in the Sloping Passage.

The Book of the Day was an absolutely essential part of creation on the first occasion. 1 “... most
important for the understanding of the sun cult is the grouped [pair] which is labeled the Book of the
Day and the Night. This gives an outline of the entire circuit, through the day and night.... The
importance of the pairing lies in the combination, in the greater unity that the opposition demarcate and
emphasize. In this case the two [solar] boats compliment one another to secure the unity of the solar
circuit through both the day sky, visible to the human eye, and the night sky, unseen and so potentially
not covered.” 32 Its position in the Entrance Passage, following the layout in the tomb of Ramesses VI,
is on the half of the ceiling above the Book of Gates allowing for the continuation of the solar circuit.
(Plate 28) With the preparation for the sunrise in the final scene of the Book of Gates, the sun god then
reverses its course in the first hour of the day. It now travels from east to west during the daytime
hours back toward the entrance of the Osireion, the western akhet, where it will again set into the duat
and begin its next nightly journey of its circuit along the path of the ecliptic from the winter solstice in
the south to the summer solstice in the north. Thus, the lost decoration for the ceiling in the Entrance
Passage, restorable from the tomb of Ramesses VI, allows for the reconstruction of the intended
complete solar circuit of the first occasion.

“The description of the course of the day, interpreted by Assmann as a 'cosmographic
accompanying text of a ritual ... consists to a large extent of an enumeration of deities and their names.
Lengthier texts are rare.” 33 The naming of the names of the deities would bring them into existence,
here on the first occasion at the creation of the cosmos. In addition, “the hymns to the hours can be

351 For a recent in depth analysis of the Book of the Day see M. Muller-Roth, Das Buch vom Tage (2008).
352 S. Quirke, The Cult of Ra (2001), 44, 47.

353 E. Hornung, The Ancient Egyptian Books of the Underworld (2005), 302. See also J. Assmann, Der Konig als Sonnenpriester
(1970).
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explained as the liturgical portion of the book.” :s« “The representations and captions of the Book [of
the Day] are arranged under an extended figure of the sky Goddess, whose arms and legs comprise
their outer limit. (Plates 132-136) Nearly all the figures face the head of Nut and thus the end of the
book.”sss Placed on the half of the ceiling above the Book of Gates, “the Book of the Day describes the
diurnal, not the nocturnal journey of the sun [god], which travels from the vulva of the goddess, from
which it is newly born each day, to her head, which swallows it again in the evening. Because the
reference here is to the daytime journey of the sun god, he appears with a falcon's head rather than his
ram-headed nocturnal form....” ss5¢ (Plate 140)

According to Neugebauer and Lange, Nut did not represent the whole of the sky, but only that of
the ecliptic, 37 reflecting the annual solar journey from the winter solstice to its peak in the north on the
summer solstice. “Thus the representations placed under the body of the goddess in the Book of Day
are actually situated on the right and left of her body.” s That is to say to the north and to the south of
the ecliptic, the band of water on which the solar barque is depicted sailing. (Plate 132) On the other
hand, Kozloff sees the Milky Way as the celestial form of Nut as do Lull and Belmonte. 55 However,
Maravelia more preceptively suggests that the Milky Way was one of the celestial forms of Nut with
another being the celestial vault itself. s

Wells has detailed an intriguing hypothesis proposing an astronomical basis behind the mythology
of Nut and the cycle of Re. s In short, he too equates the body of Nut with the Milky Way (Plate 130,
figs. 1-2) and connects the position of the body of the goddess to two key points in the annual solar
cycle. On the vernal equinox in 3500 BC, (Plate 131, fig. 3) the mouth (Gemini) of the goddess Nut
appears to have “swallowed” the sun as it had set in the western horizon. Exactly 272 days later, the
[approximate] period of human gestation, on the winter solstice the goddess gave birth to the sun god
after Deneb in the constellation Cygnus (the birth canal of Nut) had slipped below the eastern horizon.
(Plate 131, fig. 4) The ancient Egyptians called this day mswt r3, 'the Birth of Re'. His interpretation
seems to be supported by the arrangement and positioning in the Entrance Passage of the two solar
compositions of the Book of Gates underneath the figure of Nut and its Book of the Day. Due to the
triangular shape of the ceiling in the Entrance Passage of the Osireion, the body of Nut through which

354 E. Hornung, The Ancient Egyptian Books of the Afterlife (1999), 117.
355 Ibid., 116.

356 Ibid., 117.

357 H. Lange, O. Neugebauer, Papyrus Carlsberg No.1 (1940), 28.

358 A. Piankoff, The Tomb of Ramesses VI (1954), 386-387.

359 A. Kozloff, “Star-Gazing in Ancient Egypt” in C. Berger et al. (eds.), Hommages a J. Leclant (1993), 173. J. Lull, J. Belmonte,
“The Constellations of Ancient Egypt” in J. Belmonte, M. Shaltout (eds.), In Search of Cosmic Order (2009), 163 Table 6-1.

360 A. Maravelia, “Cosmic Space and Archetypal Time: Depictions of the Sky-Goddess Nut in Three Royal Tombs of the New
Kingdom and her Relation to the Milky Way” GM 197 (2003), 55-72.

361 R. Wells, “Re and the Calendars” in A. Spalinger (ed.), Revolutions in Time: Studies in Ancient Egyptian Calendrics (1994), 4-9.
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the sun god travels at night was joined to the Book of Gates, whose scenes detail the ram-headed sun
god's journey through the twelve gates of the duat, equating the place of the underworld journey to the
body of Nut. (Plate 28) The positioning of Nut's body on the ceiling is such that it separates the texts
and scenes of the Book of Gates on the wall below from those of the Book of the Day, with the ban of
stars in the composition at the peak of the triangular ceiling. (Plate 141) Given the position of these
compositions in the notional southernmost part of the Osireion complex, they represent the complete
the solar cycle starting at the time of the winter solstice — mswr r3, 'the Birth of Re”. s

This heretofore unrecognized combination of solar compositions of both the nocturnal journey of
the sun god as described by the Book of Gates and the diurnal journey of the Book of the Day, coupled
with the king's numerous depictions in them, clearly reveals the ritual purpose of these texts in the
Osireion. The king, chief ritualist of the sun cult, opens this ritual cycle by invoking Atum, an action
that initiates creation. He then offers Maat to Re-Horakhti and Osiris, the two key manifestations
arising out of the creation, the sun (god) and the moon (god). The king then enters the solar barque to
accompany the sun god through the twelve hours of the night. The final scene in the Book of Gates
marks the successful conclusion to the nocturnal journey. The king and the sun god are transferred to
the day barque to begin the diurnal journey leading back to the entrance of the Osireion and with it the
completion of the solar circuit. In effect, the paired compositions of the Book of Gates and the Book of
the Day acts to perpetuate zp fpj and creation everyday after its initial ritual activation. This is in
keeping with “their understanding of time, the Egyptians thought of each day, each year, and each
accession of a new king as a new creation... In this view, time eternally repeated and renewed in the
daily cycle of the sun, the yearly cycle of the seasons, and the cycle of birth and death among living
things.” 363

The Book of the Day and the Book of the Night encapsulated by a single body on the two halves of
the ceiling in the Entrance Passage should also be viewed as a unified composition.s: (Plates 142- 144)
However, because they do not begin at the at the entrance, as does the Book of Gates, but are preceded
by the decanal charts of the Ramesside star clocks, as is the case in the tomb of Ramesses VI, they are

362 The complete solar cycle was intended by the ancient Egyptians from the night of the winter solstice to the day of the summer
solstice. This is confirmed by the crew of the day barque who are the imperishable stars. They are the stars that lie to the north of the
ecliptic and therefore can only enter the solar barque when the sun is at its northernmost point along the ecliptic, which occurs at the time
of the summer solstice.

363 J. P. Allen, Middle Egyptian (2010), 110.

364 A. Roberts, My Heart My Mother (2000), 242 n. 3. Roberts favors Piankoff's approach to treat the Book of the Day and the Book of
the Night as one work, whereas other scholars consider “them as separate compositions, classifying the Book of the Day as a 'book of the
heavens' with the Book of Nut, and the Book of the Night as a 'book of the Netherworld' like the Amduat... But see Marilina Betro's
review of Roulin's book [Le Livre de la Nuit (1996)], 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 the divine guides in the Book of the Day also appear in some
of the night hours. Furthermore, the Book of the Night's introductory section refers to the Book of the Day's twelfth hour text.” See pp.
180-188 for Roberts comments of the Books of Day and Night as a unit. However, it is unlikely to have been an either or situation.
Witness the pairing of the Book of the Night with the Book of Nut in the Second Transverse Hall of the Osireion, or the Book of the Day
with the Book of Gates in the Entrance Passage. In the tomb of Ramesses VI, there are two separate depictions of the Book of the Night
with the Book of the Day, where the one in the Sarcophagus Chamber has the body of Nut depicted over each of the Book of the Night
and the Book of the Day and in the other, there is only one body of the goddess arching over both the Book of the Night and the Book of
the Day.
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clearly in the duat and therefore are subject to the laws of inversion. s The Book of the Night is on the
notional northern half of the ceiling, as are the other two copies of the Book of the Night inscribed on
the ceilings of the First and Second Transverse Halls. The crew of the solar barque in the Book of the
Night are explicitly designated as unwearying stars, jamjw wrdw. (Plate 145) The unwearying stars lie
to the south of the ecliptic and therefore can only embark when the solar barque is at its southernmost
point along the ecliptic which occurs at the time of the winter solstice. In all three copies of the Book
of the Night found in the Osireion, the head of Nut is in the notional west and represents the western
akhet, where the sun sets and enters the duat to begin its nocturnal journey traveling from the west to
the east to the place of the birth of the sun, sunrise. The apparent contradiction in the placement of the
three Books of the Night on the notional northern half of the ceilings and their southern orientation to
the winter solstice is explained by their being located in the duat and therefore subject to the laws of
inversion. While east and west of the duat correspond to the east and west on the earthly plane, in the
topsy-turvy upside-down realm of the duat left and right become reversed, so that north becomes south
and vice versa. However, from the perspective of being inside the duat, they are in their proper places.

The crew of the day barque includes a group of imperishable stars, jaimjw skjw. As we have seen,
the imperishable stars lie to the north of the ecliptic. They can only enter the solar barque when the sun
is at its northernmost point along the ecliptic which is at the time of the summer solstice. So rather
than being depicted on the notional northern half of the ceiling in the Entrance Passage, the Book of the
Day is on the notional southern half of the ceiling, again a reflection of the inverted nature of the duat.
This placement is consistent with that for the final scene of the Book of the Gates, which as already
shown, represents the unfolding leading to sunrise on the summer solstice. sss Thus on the ceiling, the
Books of the Day and the Night not only refer to the daily diurnal and nocturnal journey of the sun god,
but also to its annual sojourn across the ecliptic. Furthermore in the context of the first occasion, it is
the creation of the path the sun will take until the end of time. Hornung wrote that “these two books
which together cover the whole path of the sun and provide a cosmography of the heavenly regions.” s

365 How could the ancient Egyptians have determined that in the duat things were inverted? Apart from the fact that they may have
actually traveled to the duat, which they undoubtedly believed they had and was their inspiration and source for the many highly detailed
maps of the duat which we call the Books of the Underworld. “... for the ancient Egyptians the belief in the afterlife was not a purely
religious principle, for them it was a proven cosmological fact.” [S. Watson, “Death and Cosmology in Ancient Egypt” Journal of
Northwest Semitic Languages XVII (1991), 151.]

However, another way was possible by observing Osiris himself. That is to say the stellar manifestation of Osiris as the constellation
Orion. By watching the nightly movement of this constellation, especially in the month of Khoiak, when on the ideal calendar it rose
shortly after sunset and set before sunrise they could have come to this conclusion. (Plate 416) As Orion is seen setting, he appears to be
entering the duat face down. Rigel, the toe star, from which the constellation s34 may have derived its name, sets first. But when he rises
back out from the duat into the eastern horizon on the next night, he is no longer face down but was turned over in the duat and is on his
back facing up. He is now in the exact reverse position from how he had entered the duat. That is to say he has been inverted. See also J.
Darnell, The Enigmatic Books of the Underworld (1995), Chapter 7, for his detailed discussion of the concept of inversion in the
Netherworld.

366 See above 3.4.

367 E. Hornung, The Valley of the Kings (1990), 79.
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The Book of the Day, as depicted on the ceilings of Corridors A, B, C, D, and Hall E in the tomb
of Ramesses VI, is divided into four registers with the upper registers separated from the two lower
ones by a strip of water.ss (Plate 141) The top and the bottom register each contain processions of
deities whose name must be spoken, presumably by the king as chief ritualist who is depicted in both
registers, in order to bring them into existence. This role was performed by his father, the sun god in
the Book of Gates. In the second register nine barques are depicted as if sailing on the band of water,
proceeding from east to the west where the sun will set. The third register is comprised mostly of texts,
“the longer portions of the text relate to effects which occur during each hour of the day.” s

“The Book of the Day implies the division of the day into twelve hours. The earliest hour of the
morning and the last hour in the evening are treated differently in both versions of the Book [of the Day
in the tomb of Ramesses VI], with no barque being depicted. The barques of the second and third
hours, and the barques of the tenth and eleventh hours have covered prows (representing the dimmer
lower sun in the morning and the evening). These features indicate that the journey of the sun through
the sky was divided into distinct phases. The first and last hours of the day were transitional periods
between day and night. For the second and third hours, the sun not not yet reached full strength. In the
fourth and fifth hours the sun sails unobstructed, but during the sixth, seventh, and eighth hours the
struggle with Apep occurred, resulting in triumph over the enemy. The party then land at the Field of
Rushes [Reeds], which marks the beginning of the evening, when the sun decreases in strength, the
prow is again covered and the embarkation of the night barque is being prepared.

The battle with Apep takes place around midday. The sun, having risen higher in the sky all
morning, is apparently slowed down by the struggle, and seems to pause in its ascent. This struggle,
containing elements of a battle, a sandbank, and overthrowing of enemies has elements in common
with the battle of Nedyt in the Osiris Mysteries. The relationship between the evening and the Field of
Rushes, a land connected with the most pleasant and desirable part of the Otherworld is similar to our
ideals of an 'evening of life' of comfortable retirement.” 57

The Osirian number symbolism could not be clearer in this depiction of the Field of Rushes/Reeds,
sht-j3srw. The field of Rushes like the solar barques are correctly placed on the southern side of the
band of water in the Book of the Day. (Plates 137, 138, 139) This strip of water winding through the
sky from north to south represents the ecliptic and was called the 'Shifting Waterway', mr-nhsj, by the
ancient Egyptians. sn The Field of Rushes contained the House of Osiris, pr-Wsjr, as is evident from
the title to Chapter 145 of the Book of the Dead:

368 The Book of the Day in the Sarcophagus Chamber of Ramesses VI has five registers, the fifth being another row of deities. Plate 132
369 S. Symons, Ancient Egyptian Astronomy (1999), 177.
370 Ibid., 183-185.

371 J. P. Allen, Review of R. Krauss, Astronomische Konzepte und Jenzeit-vorstellungen in den Pyramidentexten in JNES 61 (2002),
63.
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“Beginning of the Portals of the Field of Rushes
of the House of Osiris.” 37

It is represented as a mountain gate as in the First Gate of the Book of Gates. At its base are large
plants or ears of corn/grain indicative of its lush nature. 573 (Plates 138, 139) It is divided into two
halves which are meant to be on either side of the band of water, such that the day barque sails through
the gate into the Field of Rushes.

Nine divine figures are depicted in the northern half and ten on the southern side. s« Together, they
total nineteen. The first two deities from the center on the northern side are both clearly labeled Osiris.
(Plate 139) The remaining seventeen divinities reflect the sacred Osirian number seventeen,
representing the necessary death by dismemberment. The two Osiris figures here symbolize the process
of transfiguration as is suggested by the epithets selected, Wsjr dt, Osiris of Eternity/Eternal Sameness
and, Wsjr nbw, Osiris of Gold/the Golden Osiris. “Gold was especially important ... from a symbolic
view, for this metal was regarded as a divine and imperishable substance, its untarnishing nature
providing a metaphor of eternal life...” s Through the process of transfiguration, the two Osiris figures
coupled with the seventeen divinities, which numerically symbolized death by dismemberment, total
nineteen, the sacred number of the rejuvenated Osiris.

Furthermore, the division of the nineteen deities into two groups of nine and ten is also significant
and allows for another more subtle interpretation. Recall that the group of nine deities of the
Heliopolitan Ennead signify the elements of creation that unfold on the first occasion as the cosmos
comes into being. Recall also what Wilkinson had recognized about number symbolism. “Just as
verbal and 'visual' puns were felt to reflect an important aspect of reality, the relationship between
abstract numbers found in myth and in nature were also seen as meaningful patterns reflecting divine
planning and cosmic harmony.... 'Accurate computation is the gateway to knowledge of all things and
of dark mysteries." Bremner-Rhind Papyrus.” 36 Thus the abstract number nine serves as a bridge to
connect the group of nine deities on the northern side of the Field of Rushes to the Heliopolitan Ennead
and its role in creation at zp fpj. Further, the known connection from textual sources of the Field of
Reeds to the House of Osiris and the depiction of the two figures of Osiris with their epithets symbolic

372 T. G. Allen, The Book of the Dead (1974), 129.

373 A. Piankoff, The Tomb of Ramesses VI (1954), 398 fig. 132 and plate 190.

374 That the group of nine deities are meant to be located on the northern side of the strip of water, which is the celestial ecliptic, is
evident from the presence of Meskhetiu, who is depicted standing directly behind the two figures of Osiris. Meskhetiu is a group of seven
imperishable stars in the northern sky, which the ancient Egyptians depicted in the form of the foreleg of a bull, and we call the Big
Dipper. According to Chapter 17 of the Book of the Dead, Anubis stationed “the seven blessed ones (Akfx)” which include the Four Sons
of Horus in the northern sky as magical protection for Osiris.

375 R. Wilkinson, Symbol & Magic in Egyptian Art (1994), 83.
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of rejuvenation and eternal life support this connection.

In a like manner, the ten deities of the southern side of the Field of Rushes through the abstract
number ten can be connected to Horus. “As the son of Osiris and Isis, Horus is the 'tenth member' of
the [Heliopolitan] Ennead. As 'heir of his father' (CT 575) he is both the culmination and the prime
beneficiary of the great cycle of natural elements incorporated in the Ennead:

'Horus is justified before the complete Ennead,
for kingship has been given to him on earth...
the throne of Geb and the functional office of Atum
have been allotted to him.'
(BD 183 [located in the entranceway to the Central Hall])” s

The necessity to rejuvenate Osiris, expressed through the number symbolism of seventeen and
nineteen, is clearly of paramount importance, especially after his abolishment and “second death” by
the heretic Akhenaten. But the reason for its great significance is that through the rejuvenation of
Osiris, Isis can and does conceive a son. Expressed differently in terms of number symbolism of ten
and their sum nineteen, the son of Osiris, Horus can claim the legitimate right to the throne of his father
and rulership over the Two Lands. In the context of zp #pj, Horus' assumption of kingship initiates the
start of dynastic rule in Egypt. In the context of the post Amarna era, it reestablishes the legitimate
transfer of royal power from father Osiris to son Horus.

The son god's concern for the well being of Osiris, always subtle sometimes almost covert but ever
present especially in the later Netherworld Books is also expressed in the Book of the Day. It is subtle
to be sure but definitely present and is found in the partially cryptographic text which Piankoff
numbered text 31. The relevant passage is:

“As for Meskhetiu, this foreleg of Seth,
it is in the northern sky
tied to the two mooring posts of flint by a cord of gold,
it belongs to Isis as a female hippo, its guardian,
its Water-of-the-Gods surround as stars, the horizon dwellers.
Re placed them in its (Meskhetiu's) company with Isis, saying:
'Beware lest it goes to the southern sky, to the Water-of-the-Gods.

19

Become Osiris who is in the company of Orion."” s

This section of the text is “thematically labeled (using the particle jr) as dealing with Meskhetiu. From
the vocabulary used, it is immediately obvious that the myth of the purpose of the circumpolar group is
the subject of the section.... The symbolism of the tethered Foreleg is very clearly linked to the

377 J. P. Allen, Genesis in Ancient Egypt (1988), 11.

378 S. Symons, Ancient Egyptian Astronomy (1999), 185.
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behavior of the asterism in the northern sky. Its revolution about a fixed point is very reminiscent of the
behavior of a tethered creature. Again in this passage we see the cause-and-effect basis for the myth.
The behavior of the Foreleg is accounted for by explaining that the stars are physically prevented by
order of the sun from wandering into other parts of the sky.”s» Specifically, according to a text from
Esna, “in order not to let it [the Foreleg of Seth] go upside down into the duat.” ;%0 The reason for this
action by Re is to prevent Seth from entering the duat and potentially doing further harm to Osiris. In
the version quoted above from the Book of the Day, Meskhetiu is prevented from going to the southern
sky, framing the myth in the context of the celestial sky. But, the meaning is the same because Orion,
as the stellar manifestation of Osiris is in the southern sky.

“This mythical interpretation [for the Book of the Day] fits with our physical perception of the
daily journey of the sun: the ambiguity between day and night at dawn leads to three modern formal
definitions of 'twilight', the veiling of the sun through the thickness of the atmosphere and the clouds on
the horizon, the ascent of the sun, its similar altitude over the midday period, its descent and approach
to sunset in a symmetrical manner compared with the events after dawn.

The difference between the Book of the Day and other texts dealing with the journey of the sun
during the night is observation. The Book of the Day uses similar ideas of barques, conflicts, and
processions of gods cannot obscure the relationship between the Book and the reality of the sun's
apparent motion across the sky.” sa

The Book of the Night and the Book of Caverns form a third unified composition in the Entrance
Passage, which is discussed in 4.2 below.

These three unified compositions actually portray the three parts of the created cosmos, the
heavens, the earth, and the duat that arose out of the first occasion. The heavens above are depicted on
the two halves of the ceiling of the Entrance Passage. They are the two skies. The night time sky is
represented by the Book of the Night and the day time sky by the Book of the Day. The earth has the
diurnal journey of the sun depicted over the notional southern ceiling detailing the falcon-headed sun
god's first journey at the start of the just created annual solar cycle. Finally, there is the all important
duat, which had been abolished by the heretic Akhenaten as the realm of Osiris. It was restored here in
the subterranean Osireion in magnificent detail and monumental size. Its restoration is comprised of
three full treatises. In its form of the Book of Gates, it is depicted as the nocturnal counterpart to the
Book of the Day directly above it and details the journey of the ram-headed sun god through the twelve
hours of the night, leading to sunrise on the summer solstice and the start of the New Year. On the
opposite side, on the notional northern half of the ceiling is the Book of the Night here representing the
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nocturnal journey of the sun god through the twelve hours of the night also leading to the first sunrise
but on the winter solstice.s» Below it is the Book of Caverns at the very depths of the underworld. It is
an enigmatic treatise, first attested in the Osireion, that embodies the six stages of transformation that
occurs [at the sixth hour of the night] in the Place of Destruction, where the lower duat meets the Nun,
the primordial black abyss of non-existence, at the very limit of the created cosmos.

Thus, the Entrance Passage forms a remarkably detailed portrayal of the created cosmos itself as it
arose at the very beginning of zp #pj. As will be shown, the emphasis in the other five chambers and
corridors dramatically shifts to key events occurring within the created cosmos in its continued
unfolding. However, as the number five denotes, they all occur in the duat. Not surprisingly, they
center on Osiris the moon, Re the sun, and Horus, kingship and the living king, as the divine
intermediary between the gods and mankind.

At the upper end of the downward sloping Entrance Passage, following the ceiling decoration of
Ramesses VI's tomb, are a series of astronomical scenes of the northern constellations and attending
deities, a decan list, planets, and the twenty four Ramesside star clock tables. ;3 (Plates 146-155) “The
lunar month figures [attending deities] and Ramesside star clock tables had an order that was defined
by date. It is interesting to note that the lunar months are the only representation of the moon that we
see incorporated into the celestial diagrams.”s. (Plate 154) While they are only partially preserved on
the ceilings of Corridors A and B, they are repeated and better preserved on the two outer sides of the
ceiling in Hall E of Ramesses VI's tomb, a division that can b