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PREFACE TO THE
PHOENIX EDITION

character, of the two oldest civilizations known to man, the
Egyptian and the Mesopotamian, have held and inspired the
imaginations of archeologists, scholars, and humanists for over a cen-
tury and a half. How, when, and why did the prehistoric Egyptians and
Mesopotamians become city- and nation-oriented, develop a coherent
cosmology, theology, and mythology, construct monumental temples,
institute cathartic rites and propitiatory rituals, invent and develop
an effective system of writing, and create a significant written litera-
ture? How did they influence the ancient Hebrews and Greeks?
What traces, if any, remain of their civilization in our own modern
society? In the ongoing efforts to discover and recover, to interpret
and illuminate, the material remains and spiritual heritage of these two
long-buried and forgotten civilizations, quite a number of oriental de-
partments and archeological institutes have blossomed and flourished
in the universities and museumns of Europe and America. One of the
most creative and productive of these is the Oriental Institute of the
University of Chicago, where Henri Frankfort, the author of King-
ship and the Gods, spent the most fruitful years of his scholarly career.
Frankfort was primarily an archeologist and art historian. He ex-
cavated in both Egypt and Mesopotamia and published extensively
on the results of his archeological activities, with special emphasis
on their significance for the history of art. For the preparation of King-
ship and the Gods, however, expert knowledge of ancient texts was cru-
cial, and Frankfort was no trained linguist. Fortunately, he had at his
side in the Oriental Institute, two distinguished colleagues, the Egyptol-
ogist John Wilson and the cuneiformist Thorkild Jacobsen, each a lead-
ing scholar in his field. The three of them had been collaborating for
some time on a series of lectures on the nature of speculative thought
in the ancient Near East. These lectures were published in 1946 under
the title The Intellectual Adventure of Ancient Man, a work that
foreshadowed some of the psychological and philosophical under-

THE problems relating to the rise and growth, the nature and
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pinnings of Kingship and the Gods. The latter is therefore the dis-
tilled product of the most expert scholarship in archeology, art his-
tory, epigraphy, and philology.

Frankfort’s central thesis in Kingship and the Gods is that the
Egyptian and Mesopotamian civilizations differed fundamentally and
profoundly in spite of their superficial resemblances, and that king-
ship, an institution which the ancients themselves regarded as the
very foundation of all civilized life, was conceived of quite differ-
ently in the two lands. In Egypt the king was a god descended
among men, whose coronation was a divine epiphany. In Mesopo-
tamia, on the other hand, the king was a mortal—a “great man,” to
translate literally the Sumerian word for king, lnugal—whose corona-
tion was regarded at times as an apotheosis, a consecratio, but which
did not make him a god incarnate. Frankfort’s view ran counter to
that held by many scholars, and he therefore concentrated all his
expertise and erudition on a detailed, step-by-step demonstration of
this crucial difference between the two civilizations.

Kingship and the Gods is divided into two books and seven parts:
Book I, in four parts, is devoted to Egypt and Book 11, in three parts,
is devoted to Mesopotamia. Preceding Book I is a brief Introduction
that focuses on the contrasting views of kingship in the two societies
as expressed in their art. In Egypt the king is depicted as an integral
component of the world of the gods and as the symbolic representa-
tive of the entire community. The Mesopotamian king, on the other
hand, is rendered as a heroic man, a leader of his people, who is not
essentially different from his fellow men.

Having demonstrated the significance and validity of his thesis as
revealed directly and immediately in art, the author turns his atten-
tion to the Egypuian civilization, for which he seems to have a special
affinity, and begins Part T with an examination of the historical and
theoretical foundations of its kingship. Frankfort’s treatment of this
theme reveals and illustrates the perceptive penetration that charac-
terizes the book as a whole. Thus the successful introduction of king-
ship by King Menes, the first king of the First Dynasty, was due not
to utilitarian considerations, as most scholars assume, but rather to
his psychological insight, conscious or unconscious, that in establish-
ing himself as the sole ruler of the dual kingdom of Upper and Lower
Egypt, he would perform an act in harmony with the Egypnan
tendency to understand the world in dualistic terms, “as a series of
pairs of contrasts balanced in unchanging equilibrium.” As for the



oi.uchicago.edu

PREFACE TO THE PHOENIX EDITION vii

theoretical foundations of kingship, Frankfort’s keen and detailed
explication of the important “Memphite Theology” demonstrates not
only that the king was conceived of as a god, but also that kingship
entailed a mystic communion between two generations, between the
living son, as Horus, and his dead predecessor, as Osiris.

As a god, the king of Egypt had absolute power over the land and
its people, yet he could not act arbltranly and capriciously but only
in accordance with aat, rlght order.” The functxomng of king-
ship is the concern of Part II, in which the author examines the na-
ture of the king’s potency as expressed by the elusive and allusive
word ka, the ritual renewal and rejuvenation of the king’s potency
during the Sed festival, and the significance of the role played by the
royal ancestral spirits sometimes designated as “Followers of Horus.”

The king’s death was a critical event in the life of all Egyptians,
since it indicated that the powers of chaos and evil had the upper hand
in the land, at least till the accession and coronation of the new king.
This is the subject of Part III, in which the author reconstructs in a
masterly fashion the main features of the coronation from temple
reliefs, Pyramid texts, and the Mystery Play of Succession that is
based on the script of a play performed at the accession of King
Senusert.

Having discussed the Pharaoh’s divinity and his place in the world
of the gods as depicted in texts, rites, and pictorial representations, the
author comes to the vast labyrinthine structure of Egyptian religion,
the subject of Part IV, in which he examines, analyzes, unravels, and
clarifies the main spheres of divine manifestation in Egyptian religious
thought and practice These are the power in the sun connoting cre-
ation, the power in cattle connotmg procreation, and the power in the
earth connoting resurrection.

Book II deals with Mesopotamian kingship, an institution whose
origin and character cannot be followed as coherently as they can
for Egyptian kingship, since several different peoples—the Sumerians,
Akkadians, Babylonians, and Assyrians—are involved. Part V (the
first part of Book II) therefore begins with a well-reasoned justifica-
tion for the thesis that the concept of kingship in Mesopotamia was
not significantly affected by ethnic changes and political develop-
ments. It continues with an analysis of the theological concepts of
kingship in Mesopotamia which demonstrates that it lacked the more
impressive aspects of its Egyptian counterpart, for though the king
was considered divinely elected for his office, he had to grope his
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way through rites, dreams, and omens in order to learn how to per-
form his royal duties.

The functions of the king, explicated in Part VI, were threefold:
the administration of the realm, the prayerful representation of the
people before the gods in order to assure their prosperity and well-
being; and the service of the gods by building and rebuilding their
temples and officiating at state festivals.

Mcsopotamian socicty was pervaded by a feeling of uncertainty
and anxiety, and its religion, unlike that of the Egyptlan society, was
not dominated by such reassuring concepts as creation, procreation,
and resurrection, but rather by the myth of a suffering god and a
mourning mother goddess. This is the introductory theme of the
last part of the book, which includes a detailed treatment of the
problematical concept of the deification of the king, and of the
profoundly religious character of the New Year Festival, as well
as a remarkable excursus that refutes the universality of the “dying
god” motif as conceived by Frazer in his Golden Bough.

Following a very brief epilogue concerned with the nature of
kingship among the Hebrews, which differs fundamentallv from
that of both the ngpnans and Mesopotamians, the book concludes
with more than sixty pages of clarifying notes directed primarily to
the oriental specialist.

Kingship and the Gods, as should be evident from the preceding
overview of its contents, is an innovative, stimulating, fundamental
contribution to the study of the history of civilization. Not all schol-
ars will agree with all its formulations, interpretations, and conclu-
sions—I, myself, would take issue wth several relating to Mesopotamia.
But by and large these disagreements and divergences are relatively
trivial and in no way detract from the immense value of the book
for the knowledge and understanding of man and his ancient past.
It is my conviction that in due time Kingship and the Gods will be
recognized as a classic in the field of oriental studies.

Samuer, Noan KraMEer
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ill defined, or, rather, they defy limitations. Every relationship

becomes a sharing of essentials. The part partakes of the whole,
the name of the person, the shadow and effigy of the original. This
“mystic participation” reduces the significance of distinctions while in-
creasing that of every resemblance. It offends all our habits of thought.
Consequently, the instrument of our thought, our language, is not well
suited to describe primitive conceptions.

We want to isolate a single notion. But, whenever we make the at-
tempt, we find ourselves holding one mesh of a widely flung net; and we
seem condemned either to trace its ramifications into the remotest cor-
ners of ancient life or to cut the skein and pretend that the concept thus
forcibly isolated corresponds with primitive thought.

If, then, we propose to study the institution of kingship, which forms
the very heart of the oldest civilized societies, we must be well aware of
the difference in mentality which we have just indicated. Tracing the po-
litical and economic functions of kingship in the ancient Near East, we
find irrational factors exercising influence at every turn. If, on the other
hand, we take into account the religious implications of kingship and
follow the line of theological reasoning, we find that it would only have
us start with an account of creation in order to cquate that First Day
with every sunrise, with every New Year, with the accession of every
king, nay, with his every appearance on throne or battlefield.

Nor can we follow chronology and, starting with the earliest known
forms of the institution, describe its successive changes. In so doing,
we should find ourselves dealing with insignificant modifications of a
basic conception which would still be enigmatical. If, on the other hand,
we should follow the fashion, trace a “pattern” of kingship supposed
to be generally valid, and arrange our material to suit it, we should ignore
peculiarities which are of the essence of the institution as it was known
to the ancients.

QOur treaunent, then, will be unhistorical; but it will be so only be-
cause it disregards, not because it violates, historical truths. It will be
phenomenological in that it will be a “systematic discussion of what ap-
pears.” But it will not follow one single line of argument; rather it will

THE creations of the primitive mind are elusive. Its concepts scem
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converge upon the central problem from difterent directions. This pro-
cedure is not without disadvantages. We shall find that the coherence of
the thought of the ancients will make itself disturbingly felt; at each
approach we are bound to touch upon phenomena which require another
avenue to be fully understood and which therefore try the reader’s pa-
tience for the time being. Yet we believe that this method alone allows
us to do justice to the many-sidedness of ancient conceptions, a feature
too often misinterpreted as the fruit of “confusion” or “syncretism.”

At the basis of our alienation from the ancients lie the achievements
of Greece and the teachings of the Old and New Testaments. It is,
therefore, logical to envisage the ancient Near East as a whole. But it is
fortunate that Egypt and Mesopotamia differ profoundly in spirit. For
if, across the chasm which separates us, we focus on now one and then
the other of these two great centers of civilization, we shall find that
the interplay of contrasts and similarities sharpens our sight not a
little. Both, moreover, are thrown in stronger relief by a comparison
with the Hebrews, who were familiar with the cultures of Egypt and
Mesopotamia and fanatically rejected the highest values recognized by
both.

We have stated our theme succinctly—and therefore, of necessity,
in a dogmatic form—in the Introduction, which is intended to be no
more than a provisional orientation of the reader, enabling him to sur-
vey the whole of the field before concrete details, proofs, and argu-
ments require his attention. The Introduction also demonstrates the
difference between the Egyptian and the Mesopotamian views of king-
ship by means of the expression which these found in art. This evidence
is self-contained and unequivocal and can be grasped directly, irrespec-
tive of the conceptual differences between the ancient artists and the
modern spectator.*

In discussing the literary material, we have attempted to describe
texts, rites, and festivals as the outcome of politico-religious experi-
cnces. We have, moreover, presented the traditions in as concrete a man-
ner as possible. This meant putting a good deal of detail before the read-
er. But abstractions and formulas like “divine king,” “local god,”
“high god,” etc., easily became obstacles to our understanding by inter-
posing their sham precision between us and the conceptions of the
ancients. No generalizations, however apt, can replace the actual forms
in which spiritual life has found expression. Images are not adjuncts or

* The Introduction is based on 2 paper read at the American Academy of Arts and Sci-

ences in Boston on April 9, 1942, during the centennial celebration of the American Oriental
Society.
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ornaments of ancient thought, which reaches its conclusions in a fashion
that is intuitive and imaginative as much as intellectual. Hence some-
thing essential is lost when we strip it of its imagery.

We should hope to share with the reader a mood best expressed in the
graffiti which visiting Greeks scribbled on the Pharaonic monuments:
I came and marveled. For though we have started this Preface by charac-
terizing primitive mentality and have sometimes approached the an-
cients by way of modern savages, our work is borne by the conviction
that the structures of thought in which pre-Greek man apprehended his
world are as unprecedented an achievement as his more tangible monu-
ments.

The literature bearing on our subject is voluminous. It fills twenty-
three pages of bibliography in a recent work, and we are content here
to refer to that list.* We have quoted when we felt that acknowledgment
was due or that a useful purpose would be served by explicitly refuting
an opinion; such discussions are relegated to the notes. In other
cases disagreement could be implied by silence and this book spared the
burden of controversy.

As regards the primary sources, those in cuneiform are closed to me,
while my knowledge of Egyptian is not sufficient to warrant independ-
ent judgment of moot points of grammar. My friends Professors Thor-
kild Jacobsen and John A. Wilson have been most generous in assisting
me in my dealings with the texts, though neither should be held respon-
sible for any translation not explicitly marked as his own. Some of these
translations were made when we collaborated on a series of public lec-
tures on ‘‘Speculative Thought in the Ancient Near East” (published
under the title The Intellectual Adventure of Ancient Man [Chicago,
1946]). For this reason, and because the processes of mythopoeic
thought are fully discussed there, it seemed desirable to publish our co-
operative effort first, although the present work was completed in es-
sentials when the lectures were delivered.

Publications which appeared in Europe during the war could be used
only to a very limited extent before the manuscript went to press.

I am indebted to Drs. Harold H. Nelson, Keith C. Seele, S. 1. Feigin,
Richard A. Parker, and Miriam Lichtheim for valuable suggestions and
to Miss Caroline Nestmann for an intelligent and conscientious revision
of the manuscript and for preparing the analytical Index.

CHicaco anp New Denver, B.C.
1942-45

* Ivan Engnell, Studies in Divine Kingship in the Ancient Near East (Uppsala, 1943), pp.
223-46.
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INTRODUCTION

CONCEPTS OF KINGSHIP IN THE
ANCIENT NEAR EAST

zation. Only savages could live without a king. Security, peace,

and justice could not prevail without a ruler to champion them. If
ever a political institution functioned with the assent of the governed, it
was the monarchy which built the pyramids with forced labor and
drained the Assyrian peasantry by ceaseless wars.

But if we refer to kingship as a political institution, we assume a
point of view which would have been incomprehensible to the ancients.
We imply that the human polity can be considered by itself. The an-
cients, however, experienced human life as part of a widely spreading
network of connections which reached beyond the local and the national
communities into the hidden depths of nature and the powers that rule
nature. The purely secular—in so far as it could be granted to exist at
all—was the purely trivial. Whatever was significant was imbedded in
the life of the cosmos, and it was precisely the king’s function to main-
tain the harmony of that integration.

This doctrine is valid for the whole of the ancient Near East and for
many other regions. But, as soon as we want to be more specific, we find
that a contrast exists between the two centers of ancient civilization.
Egypt and Mesopotamia held very different views as to the nature of
their king and the temper of the universe in which he functioned.

Mesopotamian society was entirely adapted to the cyclic succession
of the seasons. While each winter resolved its harshness in the spring
and the plague of summer was succeeded by the autumn rains, human
society moved in harmony with nature through a recurring sequence of
religious festivals. These, again, meant more to the ancients than we
are apt to realize. In celebrating them, the human community partici-
pated actively in the cosmic crises which the seasonal changes repre-
sented. For we must remember that, as Wensinck has it, “in that stage of
development the idea of nature and natural laws has not arisen, and their

3

THE ancient Near East considered kingship the very basis of civili-
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place is taken by a dramatic conception which sces everywhere a strife
between divine and demoniac, cosmic and chaotic powers.””* No man
could foresee the outcome of this conflict. But for this very reason the
community could not remain passive, for it was involved to the extent
of its very life. It had, somchow, to participate; and in the highly emo-
tional atmosphere of the religious festivals the people passed from the
decp uncertainty of the opening phases, through anxiety, to the ult-
mate elation of victory.

The most important seasonal celebrations in Mesopotamia centered
around a deity who was worshiped under a great variety of names but
whom we know best as Tammuz. The bewailing of his death in the
scorching heat of summer was perhaps the most popular celebration of
the year; but the outstanding state function was the New Year’s festi-
val, when the resurrection of the god, his victory over the powers
of evil, and his sacred marriage to the mother-goddess were cele-
brated.

Egypt, too, reflected the natural rhythm of the seasons in the course of
the official year. There were annual festivals connected with the rise of
the Nile and the end of the inundation; with the resurrection of Osiris;
and with the completion of the harvest. But these celebrations, which
articulated the progression of the community through the year, differ
profoundly in spirit from their Mesopotamian counterparts. In the Plain
of the Two Rivers the festivals were never free from anxiety, and those
which we know best show a change from deep gloom to exultation as
the aim and the result of the solemnities. In Egypt, on the other hand,
the festivals provided occasion to reaffirm that all was well. For Egypt
viewed the universe as essentially static. It held that a cosmic order was
once and for all established at the time of creation. This order might
occasionally be disturbed, for the forces of chaos were merely subdued
and not annihilated. Nevertheless, revolts against the established order
were bound to remain mere ripples upon the surface. The feeling of in-
security, of human frailty, which pervades every manifestation of Meso-
potamian culture, is absent in Egypt. This contrast in outlook is
curiously in keeping with the physiographical differences between the
two countries. The rich Nile Valley lies isolated and protected between
the almost empty deserts on either side, while Mesopotamia lacks clear
boundaries and was periodically robbed and disrupted by the mountain-
eers on its east or the nomads on its west. Egypt derived its prosperity
from the annual inundation of the Nile, which never fails to rise, even
if the floods differ greatly in effectiveness. But Mesopotamia is, for
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much of its grazing, dependent on an uncertain rainfall and possesses in
the Tigris an unaccountable, turbulent, and most dangerous river.

In both Mesopotamia and Egypt religion centered round the problem
of maintaining life. But in Mesopotamia it was not the immortality of
the individual which caused concern. “For when the gods created man,
they let death be his share, and life withheld in their own hands.” This
verse from the Epic of Gilgamesh voices the resignation with which the
inevitability of death was accepted. But it was life on earth, the life of
the family and of the crops and herds upon which it depends, which
religion sought to maintain by harmonizing the life of the community
with that of nature through the festivals. In this wider context, too, in-
escapable death was accepted; but it was counterbalanced by the re-
curring miracle of resurrection.

Egypt, in accordance with its static interpretation of the cosmos,
considered life to be everlasting and paradoxically denied the reality of
death. The body ceased to function, but man survived. As a bird he
lived in the tomb but could visit the Nile Valley at will. Or he became
one of the circumpolar stars which never set. He compelled certain
spirits to form a ladder so that he could reach heaven. He became one
of the eyes of the god of heaven—sun or moon. He joined the sun-god
in his boat, which journeys through the sky by day and under the earth
by night. Or the coffin—with a symbolism well known to psychoanaly-
sis—became the mother-goddess Nut, who gives birth each morning to
the sun, each night to the stars.

We remain here entirely within the sphere of paradox. For, notwith-
standing these beliefs, a “soul” could not be abstracted from the body,
or, rather, man’s personality required both at all times; and, to gain
eternal life, man’s surviving part should not be entirely dissociated from
the seat of his identity, his body. Hence the rich development of Egyp-
tian sculpture; hence mummification; hence, also, the equipment of the
tomb with the necessities of daily life.

But the ultimate paradox of all these beliefs is the fact that we meet
them first of all in the pyramid texts applied to the king. And Pharaoh
was not mortal but a god. This was the fundamental concept of Egyptian
kingship, that Pharaoh was of divine essence, a god incarnate; and this
view can be traced back as far as texts and symbols take us. It is wrong
to speak of a deification of Pharaoh. His divinity was not proclaimed at
a certain moment, in a manner comparable to the consecratio of the dead
emperor by the Roman senate. His coronation was not an apotheosis
but an epiphany.
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In this respect also there is a complete contrast between Egypt and
Mesopotamia. The carlicst Mcsopotamian term for king expresses a
viewpoint which remains characteristic until the end of the Assyrian
empire: Sumerian Jugal means “great man.” The Mesopotamian king
was, like Pharaoh, charged with maintaining harmonious relations
between human society and the supernatural powers; yet he was em-
phatically not one of these but a member of the community. In Egypt,
on the other hand, one of the gods had descended among men.

The significance of this divergence is clear. In Egypt the community
had freed itself from fear and uncertainty by considering its ruler a god.
It sacrificed all liberty for the sake of a never changing integration of
society and nature. In Mesopotamia the community retained consider-
able independence, since its ruler was but a man. It accepted as correlate
the never ending anxiety that the will of the gods might be misunder-
stood and catastrophe disturb the labile harmony between the human
and divine spheres.

The Hebrew prophets rejected both the Egyptian and the Babylonian
views. They insisted on the uniqueness and transcendence of God. For
them all values were ultimately attributes of God; man and nature were
devaluated, and every attempt to establish a harmony with nature was a
futile dissipation of effort.

It is obviously the Egyptian view of kingship which is least familiar
to us. Pharaoh was divine—it is very difficult for us to attach any pre-
cise meaning to that phrase. And yet, if we are to understand the an-
cients, it is essential that we grasp so fundamental a concept.

There are two ways to penetrate behind the words of our texts. In
the first place, there are alive today in Africa groups of people who are
true survivors of that great East African substratum out of which
Egyptian culture arose. Among other things we can study there how
deeply the divine nature of the kings affects both the ruler and his sub-
jects. Yet this evidence requires correction, for we are dealing here with
savages who, either by tenacity or by inertia, have preserved through
several thousand years the remnants of a primeval world of thought,
while Pharaonic culture was the most highly developed and most pro-
gressive of its age. The other road to a more direct and vivid under-
standing of ancient thought approaches it, not in its conceptual, but in
its pictorial or plastic, expression. Art is expression in form, a direct ex-
pression directly grasped by the spectator. As an introduction to our
study we shall, therefore, consider how the varying concepts of king-
ship were expressed in ancient Near Eastern art.
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In Egypt, in the predynastic period, no kings or chieftains were de-
picted. On the Gebel el Arak knife handle (Fig. 1) we see a battle be-
tween two parties which are clearly distinguished by their hairdress
and by the ships that brought them to the scene of action. Their con-
flict is depicted as a mélée of equivalent figures. The contemporary
Hunters’ Palette shows two groups of men in the same manner. But,
with the unification of Egypt under the first Pharaoh, this method of rep-
resentation changed abruptly. The king appeared now as representative
of the community.

On one side of the votive slate palette of Narmer (who has the best
claims to be the legendary Menes, first king of unified Egypt) we see
the king inspecting beheaded enemies (Fig. 2). By a process which is
common in primitive art there is a gradation of scale according to the
importance of the persons. The king is the dominating figure. This
“hierarchic scaling”? has nothing to do with the peculiar nonperspective
method of representation of pre-Greek art. It derives from an emotional
attitude toward the king. We also find it in drawings which use per-
spective. Figure 4 shows the modernized Persian army of the middle
of last century. It is the setting for the dominating figure of the shah.
The crown prince and the commander-in-chief are drawn on a smaller
scale, the army yet smaller. The correspondence with the Narmer
palette is complete, and the comparison underlines the difference be-
tween these and such predynastic monuments as Figure 1. With the
first king of the First Dynasty, kingship—implying both the function
of the ruler and the attitude of the subjects so well expressed by Nar-
mer’s artist—was born.

The other side of Narmer’s palette (Fig. 3) shows the representative
nature of the king even more clearly. It is quite likely that this scene
shows one of the decisive victories, preceding the unification of the coun-
try, by which Menes and his men from Upper Egypt subjected one or
more Delta states, for the vanquished enemy is identified as a Lower
Egyptian. What matters for us at present is the remarkable fact that the
whole conflict is represented as one between the king and the leader of
the enemy. A glance at Figure 1 will show that this represents a com-
plete break with predynastic usage. And the change is never undone.
From this moment onward the community is never again rendered by a
conglomerate of figures: Egyptian art steadfastly proclaims that, not
the people’s, but Pharaoh’s, acts are efficacious. It is revealing that
the representation of the community by the single symbolical figure of
its ruler is consistently applied to Egypt only. The enemy is often ren-
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dered by a plurality. Even on the Narmer palette two dead opponents
at the bottom of Figure 3 complete the picture of the defeat. The most
common formula of the New Kingdom is an elaboration of the design
on the Narmer palette. In Figure 5§ Tuthmosis 1II is shown holding a
mass of helpless captives. They serve as foil to the superhuman figure
of the king, and, as we shall see, their confusion and their ineffectual
opposition to Pharaoh possess a definite significance.

If we now consider a Mesopotamian monument of an early period,
we are confronted with a very different concept of the king’s nature.
The ruler, Eannatum, marches in front of his phalanx or rides in his
chariot at the head of his infantry (Fig. 6). On the other side of the
stela (Fig. 7) a large symbolical figure has caught the enemy in a net.
This figure represents the god Ningirsu, who is thus, most significantly,
equivalent to the figure of Pharaoh in the Egyptian design of Figure 5.
The Mesopotamian king leads his people, but he is not rendered as dif-
fering in essentials from his subjects; it is the god who belongs to a
different order of being. This view of the ruler remains characteristic
for Mesopotamian art of all periods. In Figure 8 we see Assurnasirpal
in battle, standing in his chariot together with the charioteer and an
archer; and, though some of the enemy submit, others do not hesitate
to draw the bow against him. The god Assur supports the king.

The Egyptians represented a similar event in quite a different manner
(Fig. 9). The whole scene is dominated by Pharaoh. Alone in his char-
iot, he has fastened the reins round his waist to have both hands free for
the fight; and he is so absorbed in watching the effect of his last shot that
his right hand remains beside his face where the bowstring had been re-
leased. Notwithstanding this charmingly “‘realistic”’” detail, the design is
pure invention; it is impossible to fight single-handed from such a char-
iot. But no rendering of actuality could serve as an adequate rendering
of Pharaoh. The rest of the design is similarly determined by the view
which the Egyptian held as regards his ruler. The gods are represented
by the vulture of Mut hovering above the king and recalling Assur in
Figure 8. But Pharaoh stands less in need of assistance than the Assyri-
an. No enemy dares threaten him. Furthermore, no troops are con-
spicuous in battle. On the right the Egyptian army forms a decorative
border behind the king, and only when we look carefully do we notice
that Egyptan soldiers have penetrated the fortresses and are massacring
the Syrians. The acts of the king alone count; he is invincible, nay, in-
assailable—intangible. For this reason the Egyptian texts always refer
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to the enemy in derogatory terms such as “the wretched Asiatics.” No
man can hope to resist the divine ruler and survive. Egyptian art some-
times waxes lyrical when rendering this theme. In Figure 10, another
elaboration of the motif of the Narmer palette, Pharaoh appears in a
hand-to-hand fight. Observe the magnificent contrast between the
vigorous, agile figure of Ramses II and the utter collapse of the Libyan
chief. Note, also, that the effect is again heightened by opposing two
antagonists to the single figure of the king. The same contrast dominates
Figure 5. But we may now be prepared to probe the full meaning of that
scene; it is no mere assertion that so many are powerless 2 .st the
single figure of Pharaoh. The enemies in the design represent an ele-
ment of chaos; the same applies to the enemies in Figure 8 and even to
the two figures at the bottom of Figure 3. Victory is not merely asser-
tion of power; it is the reduction of chaos to order. In Figure 5 the king
is balanced by the gods whom he confronts; a divine order is vindicated.

This aspect of kingship we shall meet throughout the Egyptian texts
which we shall presently discuss. It differentiates the Egyptian mon-
archy from mere despotism. Pharaoh does not act arbitrarily. He main-
tains an established order (of which justice is an essential element)
against the onslaught of the powers of chaos. This function is independ-
ent of the accidents of history. It is an eternal truth and therefore the
main subject of the artists at all times. The historical incidents in which
the truth has become manifest may also be indicated, but in a subsidiary
position, such as the large panels of text and the enumeration of the
names of captured towns.® For the same reason many texts which we
consider historical inscriptions exasperate us by the prevalence of gen-
eralities and clichés and the scarceness of factual information. But the
latter had little significance for the Egyptian in comparison with the
satisfaction which he felt because the static order, championed by Phar-
aoh, was once more firmly established.

We have hitherto used only battle scenes to illustrate the difference
between Mesopotamian and Egyptian concepts of kingship. But it is
evident that so thorough a contrast must appear in whatever context the
king is shown. Figure 11 shows Assurnasirpal, while hunting, surprised
by a wounded lion attacking from the rear. Soldiers come running to as-
sist the king, who turns round with his bow held ready for more distant
game. The charioteer attends to the horses. It is relevant to note that
the lion is rendered as a magnificent, most powerful beast. Assurbanipal
is pictured even more realistically in the same emergency.* The head
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of the maddened lion is forced aside by the spear of the king, who is
assisted by another spearman, an archer, and, of course, the char-
joteer.

At Medinet Habu, Ramses III had himself depicted in exactly the
same situation.® Of the lion only one claw is preserved, but this suffices;
the difference between this and the Mesopotamian version could not be
more striking. The king, with the reins tied round his waist, stands
alone in the chariot. While he disposes of the beast attacking from be-
hind, another lion is in headlong flight before his horses. It is rendered
as a puny, frightened animal, just as, in another relief (Fig. 12), a tame
lion of Ramses II is shown trotting beside his span like a not-very-large
dog. These scenes do not mean that the Egyptians were under any mis-
conception as to the potentialities of the lion; in fact, we have proof that
at least one Pharaoh was very proud of his achievement in hunting these
dangerous beasts. Amenhotep I1I issued in his tenth year a series of
large commemorative scarabs on which we read: “Statement of the lions
which His Majesty took by his own shooting from Year 1 to Year 10
(to wit) 102 fierce lions.”’® But ancient art is not bound to render merely
what the eye can see. In both Egypt and Mesopotamia lion hunts were
depicted to proclaim the valor of the king in a dangerous sport. But in
Mesopotamia he appears in those scenes as a heroic man, in Egypt, as
a god who destroys his victims in the perfection of his power, as in play.
To us this rendering seems to overshoot the mark, since we deny virtue
to a victory when the combatants are so unequal. But our reaction mere-
ly gives the measure of our distance from Egyptian mentality. Let us
realize that the hunting scenes reflect the same view of the king as the
battle pictures. The Egyptian designs show Pharaoh, in the manner of
the gods in the lliad, deciding the outcome of the battle, yet not endan-
gered by the fray. In Mesopotamia the king appears at the head of his
troops, risking his life as they do.

In one context only does Pharaoh appear on an equal footing with
other figures, namely, in the company of the gods. And it is precisely in
this context that the Mesopotamian king is shown, not as leader, but as
subject. The stela of Ur-Nammu is characteristic for the Mesopotamian
viewpoint at all times. The king stands in an attitude of worship and hu-
mility before the throne of his god (Fig. 13). In Assyrian times the re-
lationship is not essentially different but has become less direct. The
king is usually shown before a statue of the god.

A corresponding relationship is also known in Egypt, though the king
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is shown there, not merely worshiping, but carrying out in person all the
acts of the daily ritual for all the gods throughout the land. But, in addi-
tion, there are scenes for which no parallel can be found in Asia. So we
see Ramses II (Fig. 14), between the gods Horus and Khnum, netting
birds in the marshes. The testimonial of this design, together with that
of the battle scenes and hunting scenes, is quite eloquent: Pharaoh be-
longs not to the order of mankind but to that of the gods. Consequently,
we need not be astonished to find him assuming that curious mixture of
animal and human features which distinguishes the gods of Egypt. On
the inside of the war chariot of Tuthmosis IV (Fig. 15), the only
purely human forms are the agonizing enemies. The king is shown as
the winged lion of the war-god Monthu, who himself appears falcon-
headed. This rendering of the king is already known in the Old King-
dom.” Note in the design of the chariot how by purely formal means
the figure of the king is assimilated to the divine figures around him.
There are several areas, covered with close lines, which are significant
in this connection: the wings of the king and those of the god; the royal
fan behind the winged lion and the winged sun beetle; the vertically
hatched wings of the latter, which harmonize with the feathered crowns
of the god on the left and the king on the right. In this way, by purely
aesthetic means, the king is made to appear as an integral part of the
world of the gods, destroying the misguided mortals who move
against 1t.

Upon this background we must consider a type of monument which is
familiar to us and which, for that very reason, we are quite unable to ap-
preciate. The sphinx, which for the Greeks remained an embodiment of
mystery, has been vulgarized by the applied arts so that we consider it
merely an odd freak of oriental fancy. It is, of course, no such thing. It
represents the king, not only as a being of superhuman physical power,
but of a quality of power which is, in Egypt, characteristic of the gods.
In some works the realization is successful enough to impress even us
(Fig. 16).

There remains one point which needs to be emphasized. In comment-
ing upon works of art as the embodiment of two different concepts of
kingship, we may have created the impression that we view them as
products of deliberate thought. This is naturally not the case; and, con-
fronted with the originals, one will recognize unhesitatingly the outcome
not of intellectual calculations but of artistic inspiration. In other words,
there was not, in the mind of the ancient artist, the question: “How can
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I render the king as god or as hero?”’ In his mind was merely: “Now I
must picture His Majesty,”” and according to his being an Egyptian or an
Assyrian the result was as we have seen. The approach by means of art
has this great advantage that, over and above our intellectual analysis,
we can grasp directly the expressions-in-form in which the ancients
expressed what they experienced to be the truth about their king.
Their experience, however, was in the first place emotional; and this is
comprehensible enough. For the truth about their king affected their
lives in every, even the most personal, aspect, since, through the king,
the harmony between human existence and supernatural order was
maintained.
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CHAPTER 1

THE HISTORICAL FOUNDATION: THE
ACHIEVEMENT OF MENES

this the Egyptians were well aware; they recognized a first king

of a first dynasty, Menes. Tradition named as his predecessors
the “semidivine spirits’” who had succeeded rule by the gods. These in
their turn had been preceded by the Creator, Re. Monarchical rule,
then, was coeval with the universe; the Creator had assumed kingship
over his creation from the first. But the characteristic Egyptian form of
kingship was remembered as one of those innovations which marked the
beginning of history and a clear break with prehistoric times.

Modern scholars have almost unanimously rejected this view of the
ancients without improving upon it. For, if we study the numerous pre-
dynastic and protodynastic monuments, we must admit that the emer-
gence of Pharaonic rule coincides with an entirely unprecedented series
of phenomena. The traditions regarding Menes can only mean that he
unified the whole of Egypt. But this achievement appears, in the light of
contemporary monuments, as the political aspect of one of those creative
crises which mark the spasmodic growth of human culture. The rise of
the First Dynasty is accompanied by the momentous introduction of
writing, by the technological advance of a large-scale use of metal tools,
by the new modes of expression of monumental art—in short, by the
thoroughgoing change from a peasant culture, comparable to those found
throughout prehistoric Europe and Asia, to the highest civilization which
the world had yet known.

In this astonishing transformation the political unification of the
country represents a more complex element than is usually recognized.
[t was not merely a practical solution of a problem of organization. The
form given to this solution, Menes’ dual monarchy, the kingdom of
Upper and Lower Egypt, was as significant an invention and as fruitful
in its consequences as any made in that formative phase of culture. Ex-
pressing a peculiarly Egyptian point of view, the dual monarchy was

15

EGYPTIAN kingship emerged at the end of the predynastic period. Of
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capable of sustaining a symbolical significance which explains its per-
manence, its power as a cultural force, and also its valuation by the
ancients as a total break with the past. We must therefore describe
with some care the conditions under which it arose.

The roots of Egyptian unity reach back into the most distant past.
The population of the Nile Valley was as homogeneous, both physically
and culturally, as such a large group can ever be. The evidence of the
fauna and of flint tools suggests that the inhabitants descended in early
neolithic times from the surrounding desert plateaus. The change of cli-
mate which turned these wide pasture lands into deserts at the same time
made the marshes of the Nile Valley fit for human habitation. We know
that the physique of the inhabitants of this valley from the Delta deep
down into Nubia remained much the same from predynastic to late his-
toric times.! They also shared a common material culture in predynastic
times. There are indications that this culture, the Amratian,? extended
well into Libya and reached the Red Sea in the East.> And somatic and
ethnological resemblances, and certain features of their language, con-
nect the ancient Egyptians firmly with the Hamitic-speaking people of
East Africa.* It seems that Pharaonic civilization arose upon this North-
east African Hamitic substratum. In any case, the prehistoric inhabit-
ants of the Nile Valley must have possessed a common spiritual culture
as a correlate to the homogeneous physical and archeological remains.

We may recognize parts of this common inheritance in certain ideas
which were at all times prevalent throughout the country, even though
their outward forms may have differed from place to place. One of these
basic beliefs held that divine power could become manifest in certain
animals and birds, especially bulls, cows, rams, and falcons. Another
made the visible world come forth from a primeval ocean and regarded
the Creator as the god manifest in the power of the sun. The basic unity
of all Egyptians must have been a contributing factor to the sudden
efflorescence of culture under the First Dynasty. The potentialities of
concerted action which such a unity implies could then, for the first
time, be realized and find adequate scope.

The differences which might have hampered unification did not de-
scend very deeply into the fabric of Egyptian culture. They are such as
can be explained by the change from a roaming existence as hunters and
herdsmen on the highlands to the settled life of farmers in the valley.
Settlement strengthens particularism. Slight differences of old standing
would become more pronounced; special conditions, the peculiarities of
local chiefs or priests, religious and other experiences affecting some but
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not all of the communities—all these and similar factors would give rise
to those local cults and customs which have in recent years formed the
main subject of study of Egyptologists, who, under the spell of these
diversifications, have often lost sight of the underlying community of
beliefs.® They have also accepted a brilliant but, in essence, mechanical
conversion of religious contrasts into quasi-historical conflicts.® If we
free ourselves from these hypotheses and consider the actual remains
of predynastic and protodynastic times, a simpler picture emerges; and
its correctness finds refreshing corroboration in observations made in
modern Africa in regions where similar conditions still prevail:

The social organization is essentially that of a number of villages united into a single
community under a2 common chief. . . . . But throughout this form of political grouping
itis generally possible to discover a unifying influence arising from a sense of kinship and

therefore the possession of a common religious cult intensified by pressure from
; 7
without.

How well this description fits predynastic Egypt becomes clear when
we view the modesty of the remains of predynastic villages; the homo-
geneity of the contents of thousands of predynastic graves; the division
of Egypt, in later times, into nomes or provinces which go back, in the
main, to the communities formed in early times; the ease with which
these provinces became independent under their own local chiefs when-
ever the central power weakened; their representation by standards or
emblems connected with a local cult; and the varying groups of these
same standards—indicating an unstable and changing political conforma-
tion—which appear on predynastic monuments restraining enemies or
demolishing cities (Figs. 27 and 28). There can be no doubt that our
quotation from a description of modern conditions applies fully to those
prevailing before the rise of Menes.

Within such a conglomerate of small communities, larger political
units may originate: “It is in some such loose organization . . . . that
in this part of Africa paramount chiefs may arise, when a strong man or
war leader begins to extend his power beyond his own group, thus
originating loose confederacies, which in the face of a hostile attack are
welded into something approaching a small nation.””® This is obviously
the process reflected in the votive slate palettes which, by the varying
groups of standards, prove the existence of “loose confederacies” (Figs.
27 and 28); these palettes are a little older than King Menes.® And since
he was preceded (to judge by the style of the monuments) by an Upper
Egyptian king, “Scorpion,”” who showed himself as conqueror and dedi-
cated votive gifts to the Horus temple of Nekhen-Hierakonpolis as
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Menes did,? it is quite clear that the final unification of the country
under Menes followed a period of disturbance and that he was the
“strong man’’ to whom our quotation refers. It is also clear from the
monuments of Scorpion that Menes completed a task in which one or
more of his predecessors had already been engaged. And yet his achieve-
ment differed radically from theirs; it was never undone.

Obviously, kingship was not created in a void, and the unification of
the country can be viewed as a short process extending over a few gen-
erations. Scorpion is known as a conqueror. There must have been pre-
historic chieftains of the type of the African rainmaker-king. But Egyp-
tian tradition, in attaching the decisive change to the name of Menes,
proclaimed that the rise of the First Dynasty marked a turning-point in
the nation’s existence; all we know confirms the correctness of that
point of view. For this reason we retain the name of Menes for the
founder of the united monarchy, even though some of his acts may have
been performed by Scorpion, some by Narmer, and some by Aha. In
this sense it can be said that kingship, as the peculiar concept which re-
mained a living force throughout the country’s history (or at least until
the end of the second millennium 8.c.), did not exist before Menes, for
its premises are Menes’ own achievements.

The lasting significance of Menes’ conquests has a twofold root. In
the first place, their completeness was of the essence. The king of the
entire land was not the most successful of a number of chieftains but a
ruler without peers. The conquest completed, it became possible to view
the unification of Egypt, not as an ephemeral outcome of conflicting
ambitions, but as the revelation of a predestined order. And thus king-
ship was, in fact, regarded throughout Egyptian history. Whenever in
later times the central power collapsed and local centers assumed au-
tonomy, this return to predynastic conditions was viewed not as a de-
parture from a political norm but as a fall from grace. This is the charac-
teristic mood of such writings as “The Admonitions of an Egyptian
Sage,”t which describes the anarchy of the First Intermediate Period
after the dissolution of the Old Kingdom. The description aims deliber-
ately at the rendering of a situation which is not merely chaotic but in
which social and moral norms are reversed—a world turned upside
down. The Twelfth Dynasty, which overcame this anarchy; the Eight-
eenth Dynasty, which expelled the Asiatic Hyksos; the Ethiopians of
the Twenty-fifth, who crushed the numerous kinglets who had usurped
power—all these restorers of single rule proclaimed their achievement
as the vindication of a divinely ordered state of affairs. Thus they took
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Menes’ achievement for granted; the united country under a single
monarch was no longer considered an alternative to more decentralized
forms of government but the only form admissible.

We may well ask how an institution introduced at the beginning of
history could acquire this transcendent significance for the Egyptians.
If it is suggested that unity was evidently most desirable from the point
of view of efficient administration, one must answer that no merely
utilitarian considerations could have given to single rulership the com-
pelling character, the peculiar prestige, which it demonstrably possessed.
Menes, in making himself a ruler without peers, had fulfilled one pre-
requisite for that sanction which power must obtain to rise above the
sphere of historical vicissitude. He fulfilled the second prerequisite for
a sublimation of his rulership when he imparted to it a form harmonizing
so perfectly with Egyptian mentality as to appear both inevitable and
perennial. That form was the dual monarchy, the kingship of Upper
and the kingship of Lower Egypt united in the single person of the ruler.
This extraordinary conception expressed in political form the deeply
rooted Egyptian tendency to understand the world in dualistic terms as
a series of pairs of contrasts balanced in unchanging equilibrium.?? The
universe as a whole was referred to as “heaven and earth.” Within this
concept ‘‘earth’”” was again conceived dualistically, as “north and south,”
the “portions of Horus and the portions of Seth,” ““the two lands,” or
“the two (Nile) banks.” The last of these synonyms demonstrates
their nonpolitical character most clearly. Each of them is equivalent
to the second member of the more comprehensive pair, “heaven and
earth”; they belong to cosmology, not to history or politics. Yet each
of them was suitable to describe the king’s domain, for the whole of
mankind and all the lands of the earth were subject to Pharaoh. His
realm was often described as “that which the sun encircles,” the earth;
and the Greeks, who, like ourselves, found literal translations of
Egyptian phrases misleading, rendered *“‘the Two Lands” by 4 oixovuérn,
“the whole inhabited earth.” When Pharaoh assumed dualistic
titles or called himself “Lord of the Two Lands,” he emphasized not
the divided origin but the universality of his power.’* The dualistic
forms of Egyptian kingship did not result from historical incidents.
They embody the peculiarly Egyptian thought that a totality comprises
opposites. Menes gave political expression to a basic Egyptian mode of
thought when he styled his rule over the conquered and unified Nile
lands a “kingship over Upper and Lower Egypt.” The perfect con-
sonance between the new political and the established cosmological con-
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ceptions gave to his creation a compelling authority. A state dualistical-
ly conceived must have appeared to the Egyptians the manifestation of
the order of creation in human society, not the product of a temporary
constellation of power. It was in this respect that Menes’ victory dif-
fered from any conquest which earlier kings, like Scorpion, had made.

It is important to realize that the dual monarchy had no historical
foundation; it was not as if an Upper Egyptian king had been confronted
with a united but antagonistic Delta over which he assumed sovereignty
in addition to his rule of Upper Egypt. The political structure of pre-
dynastic Egypt had been amorphous to a degree, as we have seen; if the
geographical configuration suggested a division of the country into
Delta and Nile Valley, there is no reason to believe that these were any
more thought of as political entities than the equally obvious divisions
of desert and arable soil, the “Red Land” and the “Black Land.”

It is true that on the Palermo Stone—annals dating from the Old King-
dom—we find a series of pre-Menite kings wearing the Red Crown of
Lower Egypt.* But we must remember that this crown belonged origi-
nally, not to Lower Egypt as a whole, but to several Delta states, one
with its capital in Pe-Buto and another centered round Sais. Even in the
eastern Delta the Red Crown was worn by a local goddess.** It is due
to Menes’ new conception of the rulership of Egypt that the Red Crown
of, as well as the cobra-goddess Wadjet 2 and certain usages and
institutions prevailing at Pe, became symbolical of Lower Egypt. They
were made to balance the White Crown ¢/, the vulture-goddess Nekh-
bet \, and other features pertaining originally to the Upper Egyptian
principality from which the House of Menes derived and which in-
cluded Nekhen-Hierakonpolis, This, and Abydos. The wider signifi-
cance accorded to the symbols of Menes’ homeland, on the one hand,
and of Pe, on the other, are part of the stylization of Egypt as a dual
monarchy, an artificial but meaningful symmetry which holds in its
spell even those modern authors who view his unification, not as a piece-
meal conquest in the manner of Piankhi the Ethiopian, but as the victory
of an established Upper Egyptian state over an equally developed Lower
Egyptian kingdom.®

The Egyptians themselves acknowledged throughout their history the
validity of Menes’ conception, and they went to great lengths in its re-
alization. Many departments of government, including the treasury,
were duplicated in an Upper and a Lower Egyptian office. The coro-
nation ritual and the elaborate ceremonies of the Sed festival were, as

* See below, n. 15.
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we shall see, repeated with different insignia, the king appearing once
as the king of Upper and once as the king of Lower Egypt. There were
dual shrines for the ancestral spirits of the royal house. The king’s titu-
lary included, besides the double title, “King of Upper and King of
Lower Egypt,” an epithet, “The Two Ladies,” which proclaimed him
the manifestation of the two goddesses whom we have mentioned and
who represented the two halves of the realm.

Another epithet of the king, “The Two Lords,” would seem to sug-
gest a similar meaning; but here we touch upon more profound religious
symbolism. ‘“The Two Lords” were the perennial antagonists, Horus
and Seth. The king was identified with both of these gods but not in
the sense that he was considered the incarnation of the one and also
the incarnation of the other. He embodied them as a pair, as opposites
in equilibrium. Hence the ancient title of the queen of Egypt: “She
who sees Horus-and-Seth.”*® In the pyramid texts a ruler appeals
to the Creator Atum with the following reference to himself: “Look
upon the two-dwellers-in-the-palace, that is Horus-and-Seth” (Pyr.
141d).1" Another pyramid text explains the king’s rebirth to eternal
life as follows:

Thou art born because of Horus (in thee)
Thou art conceived because of Seth (in thee) .!®

This embodiment of the two gods in the person of Pharaoh is another
instance of the peculiar dualism that expresses a totality as an equilibri-
um of opposites. In later times, when the titulary of the king had be-
come standardized, it is no longer found; but the gods Horus and Seth
are then used in art to express a similar idea. In symbolical designs con-
nected with the king they appear as representatives of Lower and Upper
Egypt when ““the Union of the Two Lands” is represented, for instance,
or in abbreviated renderings of the Sed festival (Fig. 25). They are al-
ways co-operating, and their antithetical gestures signify that the land
in its totality honors or serves the king. Horus and Seth are therefore
called 74.wy, “the partners”; and their use in art tallies well with the
ancient texts in which they are said to be harmoniously combined in the
single person of Pharaoh.

But this solidarity of the gods contrasts strangely with their mytho-
logical relationship. In the religious texts Horus and Seth form a pair,
too, but the bond between them consists of an imperishable hostility. It
is usual to translate the antagonism between the two gods from the
sphere of cosmology, where it belongs, to that of politics, by postulat-
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ing an ancient conflict between Upper Egypt (Seth) and Lower Egypt
(Horus). Since we know that the unity of Egypt was achieved by the
conquest of an Upper Egyptian king, Menes, the theory requires that
the opposite movement, in which Horus (Lower Egypt) was vic-
torious, have taken place in prehistoric times. This chimera comes into
being by the unjustifiable projection into prehistory of symbols which
derive their meaning from the dual monarchy as created by Menes and
which therefore cannot be torn from that context.’® The theory, more-
over, bars the way to an understanding of an important aspect of royalty
which was actually expressed when the king was viewed as Horus-and-
Seth.

Horus and Seth were the antagonists per se—the mythological sym-
bols for all conflict.* Strife is an clement in the universe which cannot
be ignored; Seth is perennially subdued by Horus but never destroyed.
Both Horus and Seth are wounded in the struggle, but in the end there 1s
a reconciliation: the static equilibrium of the cosmos is established. Rec-
onciliation, an unchanging order in which conflicting forces play their
allotted part—that is the Egyptian’s view of the world and also his con-
ception of the state. If the king is called (and that in early texts) Horus-
and-Seth, this formula cxpresses more than “The Two Ladies.” It indi-
cates not merely that the king rules the dual monarchy but that he has
crushed opposition, reconciled conflicting forces—that he represents an
unchanging order.

In practice this aspect of kingship found expression in the numerous
rites and festivals which we shall discuss‘and which combined references
to Upper and Lower Egypt. Moreover, northerners were not at a dis-
advantage in the united kingdom though a southern dynasty reigned.
Prominent officials and the courtiers buried in squares of graves round
the tombs of kings of the First Dynasty*® include men whose names
show their devotion to Lower Egyptian gods. Two of the queens of the
First Dynasty bear names compounded with that of the goddess Neith of
Sais in the Delta. It is a mistake to see in these phenomena—as is common-
ly done—proof of practical wisdom only. The king’s epithet “Horus-and-
Seth” carries religious implications. The structure and practices of the
new state show a distinct integration of religious zeal and expediency.

Menes’ creation of a new capital for united Egypt must be viewed in
the same light.?! Just south of the apex of the Delta, near modern Cairo,
land on the west of the Nile was reclaimed, and a fortress, ‘“The White
Walls” (later named “Memphis”), was constructed. The character of

* See below, p. 183.
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the structure bore an obvious relationship to the recent dace of the coun-
try’s pacification. The name proclaimed it as the stronghold of a king
who came from the South. In historical times the color of the North was
red, that of the South, white.22 On the southern side of the fortress a new
temple was founded and dedicated to the god Prah. It may be significant
that one of this god’s epithets was in later times “The (Upper Egyptxan)
King of the T\\o Lands.”"?® The name of the new sanctuary 1s, in any
case, full of meaning: “Balance of the Two Lands, in which the Upper
Egyptian Land and the Lower Egyptian Land have been weighed.” The
name of the temple in the new capital explicitly proclaims the established
equilibrium.

We have now gauged the full spiritual significance of Menes” achieve-
ment. The Egyptians always recognized it. Yet in their mode of thinking
a historical innovation of such importance could be only the unfolding
of a preordained order, the manifestation of what had always been po-
tentially present.2* Moreover, they retained as much as possible of the
ceremonies and usages which Menes had introduced. Thus, for over
three thousand years, the coronation of Pharaoh took place at Memphis
and culminated in a double ceremony which in all likelihood goes back
to the days when Menes had completed his new capital, since it is called
“Union of the Two Lands; Circuit of the White Walls.” We should
be wrong if we estimated this tradition to be commemorative of Menes’
deeds. Ritual is concerned with the present in which it is performed.
Through the retention of these ancient ceremonies in the coronation of
cach successive king, his succession became to some extent a re-cnact-
ment of the original cvent, participating in its virtue and reaffirming
its purpose.
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THE THEORETICAL FOUNDATION: THE
MEMPHITE THEOLOGY

originated in an early phasc of the Egyptian monarchy and which

embodies, by implication, a theory of kingship. It seems indicated
that we should present the document at this point. But that procedure en-
tails peculiar difficulties. For this text, the “Memphite Theology,”* pre-
sents both the views and the mythological figures by which kingship was
interpreted by the Egyptians throughout their long history and which
our Book I is, in its entirety, intended to explain. We shall, then, be
obliged to anticipate subsequent chapters and to present here some-
what apodictically conclusions which will be substantiated later.

The Memphite Theology presents the religious teaching for Menes’
new capital. It combines views which we can recognize as new, since
they concern the new foundation; others which we suspect to be new
because they run counter to common Egyptian beliefs and could hardly
have gained acceptance if they had not been part of the great movement
at the dawn of history. Other doctrines again seem to be rooted in
Egyptian, or even African, traditions of the greatest antiquity.

The text is a cosmology: it describes the order of creation and makes
the land of Egypt, as organized by Menes, an indissoluble part of that
order. Ptah, the genius loci, to whom a temple south of the wall of Mem-
phis had been dedicated, is proclaimed the Creator of All; and in an argu-
ment of astonishing boldness and profundity the intellectual advantages
of monotheism are combined with the variety of recognized Egyptian
gods. But these remarkable speculations (for which the text is famous)
form only its middle part, our Section V, set in a treatise upon the place
of society in nature. It is characteristic of the Egyptian view of kingship
that it should be clarified within such a context.

The document, in its present damaged state, suggests a division into
six parts; there may have been more, or sections which now seem sepa-
rate may originally have been joined together. It is exceptionally difficult

24

BY RARE good fortune we possess a text which, to all appearances,
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to judge in this matter, since the text is not formally subdivided. The
transition from our Section V to Section V1, for instance, shows that
the literary construction is of the flimsiest; the text consists simply of a
succession of statements (or, in the case of the related Mystery Play of
the Succession [chap. 11], of scenes) which, from a formal point of
view, are all equivalent and in no way subordinated to one another.?
As literary forms, these early texts are most primitive.

Section I is badly damaged, but the main themes are recognizable. On
the one hand, the land of Egypt is proclaimed to have its being in the
creator-god Prah-Ta-Tjenen, Prah “the Risen Land.” On the other
hand, reference is made to the appearance of a united country under one
king. What is left of this section reads:

. Ptah, that is, this [land] named with the Great Name of
Ta Tienen. . . ..

He who unified this [land] has appeared as King of Upper Egypt
and as King of Lower Egypt.?

The succeeding sentence states that Atum, the sun-god-creator of com-
mon Egyptian beliefs, acknowledged that Ptah had created him and all
the other gods. The significance of this phrase will become clear as we
proceed.

The various references to “‘the land” have to be understood with some
appreciation of that polyphony of meaning which the Egyptians loved.
It means the country, Egypt, with all that it contains. But it also means
the fertile soil, and as such it is one with the creator Ptah-Ta-Tjenen.
The “Risen Land” possesses, again, a multiple significance. It alludes
to the universal Egyptian belief that creation started with the emergence
of a mound, the Primeval Hill, above the waters of chaos.* Ptah, the
fruitful earth, is one with this hill—the starting-point of all that is, even
of life itself. But the epithet alludes, at the same time, to the land which
Menes had reclaimed from the marsh waters to build Memphis and the
temple of Prah; and it furthermore alludes to the “Great Land,” the
name of the province of This, which, as we shall see, possessed some
significance for the new theology.

Section II deals with the end of conflict which precedes the establish-
ment of order both in the universe and in the state. The gods Horus and
Seth, contending for the rulership of Egypt, are separated; and Geb, the
earth-god, acts as arbiter. He first divides the country between the two,
but he regrets this decision and rescinds it, giving the whole land to
Horus. The two crowns of Upper and of Lower Egypt are now said to

* See below, chap. 13.
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“grow” from the head of Horus; and Horus appears in the role of
Menes (a role assumed by each king at his coronation) “uniting the
lands” in his single rule. The Ennead, or nine gods, who assist, represent,
as we shall see,* a formula which expresses the relation between king
and gods. The text is damaged at the beginning of this section:

. . . . the Ennead gathered to him (Geb) and he separated Horus and Seth. . . . . He
prevented them from quarreling and installed Seth as Upper Egyptian king, in Upper
Egypt, at the place where he was born, in Su (near Herakleopolis). And Geb pur Horus
as Lower Fgyptian king in Lower Egypt, at the place where his father was drowned,
at the “Half of the Two Lands” (probably near Memphis). And so Horus was in his
place, and Seth was in his place; and they agreed with each other as regards the Two
Lands in Ajan (opposite Cairo), which is the frontier (or separation) of the Two
Lands. . ...

It suited Geb's heart ill that the portion of Horus was like that of Seth, and so Geb

gave his heritage (entirely) to Horus, that is, the son of his son, his eldest (literally,
“his opener-of-the-body’’) .
Geb calls Horus an ““opencr-of-the-body”” with a reference to the fact
that he was a firstborn son. Horus is then identified with the wolf-god,
Upwaut, whose name means “Opener-of-the-Ways,” and whose ensign
is closely associated with Pharaoh at all great ceremonies, as we shall
see.

The treatment of Horus in this text is remarkable. At the first divi-
sion of the land, Seth goes to the place where he was born, but Horus to
the place where his father was drowned. Horus, in contrast to Seth,
scems to appear not as king in his own right but as the legitimate suc-
cessor to his father Osiris. And, again, when Geb changes his mind and
assigns the whole country to Horus, he justifies his act by acclaiming
Horus as the eldest son of his predecessor. Horus assumes kingship over
the Two Lands, not as conqueror, but as rightful heir. If we remember
that this text was probably composed in the reign of Menes, a Horus
king who had just conquered Egypt, we can gauge the relative impor-
tance, to the Egyptian mind, of historical and theological facts.t

It is interesting that Geb acts as arbiter. He was doubly entitled to do
so, as father of Osiris and as earth-god.1 In the first function he could
act as head of the family with primitive, but universally acknowledged,
authority. As god of the earth he was obviously concerned in a division
of the land of Egypt. His successive decisions clearly represent the
mythological form in which the whole complex of ideas involved in
Menes’ dual monarchy could be expressed: the fundamental view of a
world in static equilibrium between conflicting forces (Horus and
Seth); the kingship of Upper and Lower Egypt as the corresponding

* See below, chap. 15. 1 See above, p. 9. 1 See below, chap. 15.
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political form; and withal a rulership vested in the person of a single
king.

The text, continuing, reasserts the relation between the land and
Ptah—a relationship which was the subject of Section I also.?

Horus stood (as king) over the Jand. And so became united this country named with
its Great Name, Ta-Tjenen-who-is-to-the-south-of-his-wall, the Lord of Eternity.

The two “Great in Magic” (the crowns) grew out of his head. Thus it was that
Horus appeared as King of Upper Egypt and as King of Lower Egypt who united the
Two Lands in the province of The (White) WAall, at the place where the Two Lands
are united.
Now follows a ritual act signifying the acquiescence of the two parts of
Egypt in the union. The heraldic plants—sedge < for Upper, papyrus
& for Lower, Egypt—are placed at the entrance of the temple of Ptah:

It happened that sedge and papyrus were put at the two outer gates of the temple of
Prah. That means: Horus and Seth, who bore with each other and united in fraternizing
so that their quarrel is ended wherever they may be. They are united in the temple of

Prah, the “Balance of the Two Lands in which Upper Egypt and Lower Egypt have
been weighed.”

Section Il is very much damaged. It seems that the text, after having
established the succession of Horus as rightful heir, now turns to his
predecessor, Osiris, and explains the relation of this god to Ptah and to
the new capital. Too much is lost for us to judge this relationship.
Memphis is said to derive its significance as the “granary” of Egypt
from the fact that Osiris was buried there. This statement is repeated in
Section VI, where it is better preserved.

Section IV deals with the construction of the royal castle at Memphis,
mentioned just before as the place where Osiris was buried and impor-
tant also as the seat of authority over the whole of Egypt established by
Menes. But the text is too damaged to allow further comment.

Section V is the famous exposé of the sole creatorship of Ptah, a closely
reasoned theological argument which reduces the gods of Egypt to as-
pects or manifestations of Ptah. We shall be better able to appreciate its
meaning when our study has progressed further,* but we may sum-
marize it here. It is argued that everything that exists found its origin
in the conceptions of Ptah’s mind (“‘heart”), which were objectified by
being pronounced by his “tongue.” In this process of creation, one god
after the other came into being; and through them Ptah evolved the
visible and invisible universe and all living creatures, as well as justice,
the arts, etc. This account imparts, at the same time, the character of an
established order, valid for all time, to the phenomenal world. The cities

* See below, chaps. 13 and 15.
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and sanctuaries of Egypt are part of this order. And the final phrase of
the section closes the circle: while it had started by stating that the gods
came forth from Ptah, objectified conceptions of his mind, it ends by
making those gods “enter into their bodies” (statues) of all kinds of
material—stone, metal, or wood—which had grown out of the earth,
that is, out of Ptah.

The text starts with a series of eight equations in which the poly-
theism of Egypt is taken into account, but superimposed upon it is the
novel thought of the ultimate oneness of the divine. The gods are de-
clared to be manifestations of Prah. The number eight is chosen in
deference to a widely held view of creation which acknowledged the
sun-god as creator® but maintained at the same time that the sun had
been brought forth from the waters of chaos by eight strange gods, who
were no more than a conceptualizing of chaos, as their names (Dark-
ness, Primeval Ocean, etc.) testify.t Here, then, was a point where the
Memphite Theology could build up a claim for Ptah as Creator; here
were divinities older than the sun. Our text maintains that even these—
in other words, chaos—were of the substance of Ptah, uncreated manifes-
tations of his being.® Thus the second of the eight equations runs:
“Ptah—Nun the father who begat Atum.” Nun is the primeval ocean
from which Atum, the creator-sun, came forth. But Prah is manifest in
every god, hence in Atum: ‘“‘Prtah—the Great One who is heart and
tongue of the Ennead.” The Great One stands for Atum, who created
the Ennead of Heliopolis and who is called its heart and tongue because
these are the organs of creation, according to the Memphite Theology.
The epithet is no doubt given here because it throws the unique power
of Ptah in bold relief: even Atum, generally worshiped as the creator
of gods and cosmos, is but an emanation of Ptah.

The eight equations appear under a heading which reads: “The gods
who came forth from Prtah”;” they present the whole theology of the
text as a formula. But the theory is then stated once more in the form of
a narrative of creation. And there we can watch how the ancient Egyp-
tian language—which, as an instrument of expression for a mentality
tending toward the concrete, is ill equipped to frame abstract thoughts—
is made the vehicle of some truly astonishing abstractions. The author
expresses no less than the conviction that the basis of existence is spiritual:
ideas conceived by the Creator and objectified by his utterances. The
text expresses this by describing the ‘“‘heart” and the “‘tongue” as the
organs of creation. These terms are concrete enough. But we should

* See below, chap. 13 and p. 232, t See below, pp. 154-55.
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misread our document completely if we took them at their face value.
We know from numerous other texts that “‘heart’ stands for “intellect,”
“mind,” and even “spirit.” The “tongue” is realizing thought; it trans-
lates concepts into actuality by means of “Hu’’—authoritative utter-
ance.* We must, then, read these passages as the true Egyptian equiva-
lent of John’s “In the beginning was the Word, and the Word was with
God, and the Word was God.” The Egyptian mode of expression strikes
us as clumsy because we assume involuntarily that a more abstract
mode was available; but, of course, it was not.

(There) originated in the heart and on the tongue (of Prah) (something) in the
image of Atum.

Grear and exalted is Prah who bequeathed his power to all the gods and their Ka's®
through his heart and on his tongue. . . . .

It happened that heart and tongue prevailed over (all other) members, considering®
that he (Prah) is (as heart) in every body, (as tongue) in every mouth, of all gods,
people, beasts, crawling creatures, and whatever clse lives, while he thinks (as heart)
and commands (as tonguc) everything that he wishes. . . ..

Every divine word came into being through that which was thought by the heart and
commanded by the tongue.

And thus the Ka's were made and the Hemsut!® were created—they that make all
sustenance and all food—by this speech (that was thought by the heart and was spoken
by the tongue).

(And so justice 1s done to him) who does what is liked, (and evil is done to him) who
does what is hared.

And so life is given to the peaceful, death to the criminal.

And so are done all labor and all arts, the action of the arms, the going of legs, the
movement of all members according to this command which was thought by the heart
and issued from the tongue and which constitutes the significance of all things.

Here we find, then, expressed in a most rcfractory medium, a statement
proclaiming the unity of the divine, its spiritual character, and its im-
manence in living nature.

We have omitted a theological argument which once again establishes
that the thought and utterance of Ptah underlics Atum’s work of crea-
tion, and a similar assertion follows the lines we have quoted. After that
we read: “And so Ptah rested (or was satisfied) after he had made all
things and all divine words.” It has been argued!? that these “divine
words” really stood for a “divine order” in which “‘all things” found
their appropriate places. The expression would rather seem once more to
emphasize Ptah’s peculiar process of creation through utterance of
thought. For such “creative speech” turns each divine word into the
causa materialis, causa formalis, and causa movens of an element of creation
—all in one,13

* Sce below, pp. 5t and 61.
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It is true, however, that the text describes how Ptah established
a certain order. Our quotation explained that gods and other living
beings, nay, their very life and the mechanics of their life, derived
from Ptah’s action as a demiurge. And the text continues by ascribing
to him the establishment of the religious order of the land, namely,
the local cults and all their peculiarities down to the very shapes in
which the gods were worshiped; for their statues were made by Prah
and that from material “grown” upon him as earth-god.

He created the (local) gods, he made the cities, he founded the provincial divisions;
he put the gods in their places of worship, he fixed their offerings, he founded their
chapels. He made their bodies resemble that which pleased their hearts (i.¢., the forms
in which they wished to be manifest). And so the gods entered into their bodies of every
kind of wood, of every kind of stone, of every kind of clay, of every kind of thing which
grows upon him, in which they have taken form. Thus all the gods and their Ka's are at
one with him, content and united with the Lord of the Two Lands.'*

The diversified cults of all Egypt appear here as sanctioned by, or
cven due to, the initiative of the god of the united country. Our text
thus imparts unity of a sort even to them.

Section VI continues to elaborate the close connection between the
god and the Jand of Egypt by speaking about Memphis, the site of the
temple of Ptah and the new capital of the country. Memphis is said to
have a special significance for the “sustenance” of Egypt, and this fact
is explained by the presence on its soil of the interred body of Osiris.
The text acknowledges that Osiris had not always been connected with
Memphis. He reached the city in the water of the Nile. Like the later
myth, it speaks of Osiris’ drowning, after which his body was drawn
ashore by Isis and Nephthys. But the word “drowning” has connotations
in connection with this god to which the straightforward translation
cannot do justice.’® The paradox of Osiris (with which we shall
deal later in chap. 15) consists precisely in this-—that in death the god
becomes a center of vitalizing force. Hence the Nile, and especially the
Nile in flood, counts as a manifestation of him. Osiris’ connection with
the river is not, therefore, rendered adequately by the statement that
he was destroyed by the water—that he was drowned. The god was in
the waters, and we have translated the verb here “to float.” The notion
that the god is the active force in, the beneficial influence of, the inunda-
tion can be expressed with the concreteness requisite in myth only by
describing the anthropomorphic figure of Osiris as floating or sub-
merged, ‘“‘drowned,” in the river;* the “finding” of Osiris, which our

* See below, pp. 191-92.
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text describes as the recovery of his body by Isis and Nephthys, is rep-
resented in the ritual by the lifting-up of a jar of fresh Nile water. The
statement that Osiris was buried at the new capital proclaimed it the
center from which the vitalizing forces radiated. Hence Memphis could
be said to be the “granary . ... where the sustenance of the Two
Lands is taken care of.”

Since the text acknowledges explicitly that Osiris was not at home
at Memphis, one may ask whence he ‘“‘reached’ that city. We are in-
clined to think of Abydos, contrary to current opinion. We shall con-
sider the claims of Abydos in detail below,!® but we may ask here why
the god should be related to the capital founded by Menes at the apex of
the Delta. It would seem, as we shall see, that Osiris was the dead an-
cestor of the kings of Menes’ line, and the significance of dead kings—
in ancient Egypt as in modern Africa—was so great that no blessing
could rest upon the transference of the royal residence from the Thinite
nome, in which Abydos is situated, unless the ancestral figure of Osiris
was brought into a definite relationship with the new site. The Nile,
in which Osiris was manifest and which streamed past Memphis as past
Abydos, offered a means of creating a relationship that was expressed
mythologically in the story of the rescue of Osiris’ body from the
waters.

The Memphite Theology, like the myth, ascribes the actual rescue to
Isis and Nephthys; but the Theology, in contrast with the myth, in-
sists that the goddesses acted on the orders of Horus. It agrees in this
with the pyramid texts where Horus, the living king, appears as the in-
stigator of all acts benefiting Osiris, his late predecessor.*

The text continues by describing the fate of Osiris after burial. His is
a twofold destiny: he joins the sun-god in his daily circuit, but he also
joins “the Court of Ptah-Ta-Tjenen,” who must dwell where Ptah is
god, within the earth. In fact, he “‘becomes earth.”’*” This is the crucial
phrase in this section, since it explains (as it did also in Sec. I1I) the
extraordinary fertility of the region of Memphis where Osiris is buried.
Immediately after the interment of Osiris comes the statement that
Horus ascended the throne; and with this the text ends. This section
reads:

Granary of the god (Ptah-Ta-Tjenen) was the Great Throne (Memphis) which re-
joices the hearts of the gods who are in the temple of Ptah, Mistress of Life (epithet of

temple), where the sustenance of the Two Lands is taken care of, because Osiris floated
in hist water. Isis and Nephthys perceived it. They saw him and were aghast. But

* See below, pp. 114 and 116. t See below, pp. 190-95.
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Horus ordered Isis and Nephthys to grasp Osiris without delay and to prevent him from
floating away. They turned their heads in time, and thus they let him reach land.

He entered the Secret Gates (of the Netherworld?), the glory of the Lords of Eter-
nity (the dead), in step with Him who shines in the Horizon (the sun), on the path of
Re, in the Great Throne (Memphis).

He joined the court and fraternized with the gods of Ta-Tjenen, Prah, Lord of Years.

Thus Osiris became earth in the Royal Castle on the north side of this land which
he had reached. His son Horus appeared as king of Upper Fgypt and as king of Lower
Egypt in the arms of his father Osiris in the presence of the gods that were before him
and that were behind him.

If we now consider the Memphite Theology as a whole, the most re-
markable feature, besides its spiritual view of creation, is the manner in
which reality and mythology are intermingled. It is true that all the
personages are gods; but we have already seen in our Introduction that
Egyptian art presents Pharaoh consistently as a deity, and we shall pres-
ently deal with similar inscriptional evidence. In Section II the gods
Horus and Seth are contending, but the subject of their quarrel is do-
minion over Egypt; and we have scen that Pharaoh is occasionally called
“Horus-and-Seth” to indicate that his rule marks the end of discord.*
Section V, the account of creation, ends by assigning to the Creator the
kingly title “Lord of the Two Lands,” while the concluding Section V1
is explicitly concerned with the capital, Memphis, and with the myth of
Ostris. The locale of the action is, in fact, not mythological but real. Tt
is Memphis, and, more precisely, the royal castle, the newly established
seat of authority for the united country, which is the place where Osiris
is interred; and the figure of Osiris is not exclusively at home in mythol-
ogy either. Each king, at death, becomes Osiris (chap. 10), just as each
king, in life, appears “‘on the throne of Horus”; each king is Horus
(chap. 3). It is then possible that the Horus who appears at the end of
the text as king of Egypt in the arms of his father Osiris (though the lat-
ter is dead and buried) is not only the god but also the king; rather, it is
the royal succession as it appears upon the superhuman plane which is
here referred to, and the question whether Horus and Osiris are here
gods or kings is, for the Egyptian, meaningless. These gods are the late
king and his successor; these kings are those gods.

There is unequivocal evidence that this is so. The embrace of Horus
and the dead Osiris, with which our text ends, is realized, as we shall
see (chap. 11), by a ritual in the Mystery Play of the Succession; here
the new king acts in person, and the burial of his father is performed in
effigy. The embrace is a true communion of spirits, involving the actual

* See above, pp. 21-22.
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ruler and his deceased predecessor in a rite performed at the accession
of each new king; in the same way it appears, timeless, in the Memphite
Theology involving the gods Horus and Osiris. Better than any other
feature of Egyptian kingship, it shows that the monarchy was conceived
as a reality in the world of the gods no less than in the world of men.

It is for this reason that we find a theory of kingship implied in a cos-
mological text. Nature itself could not be conceived without the king of
Egypt. The Memphite Theology shows this specifically; it demon-
strates that the dual monarchy, centered in Memphis, realized a divine
plan. The order of society as established by Menes is presented as part
of the cosmic order.

Let us, then, consider of what the Egyptian theory of kingship con-
sists. One proposition, that the king is divine, we have mentioned al-
ready. The other proposition is even more remarkable. It is clearly indi-
cated that kingship is conceived in its profoundest aspect, on the plane of
the gods, as involving two generations.

We have seen, in commenting upon the second section of the Theol-
ogy, that Horus is acknowledged by the assembled gods, through Geb,
not because he possesses greater power than Seth, but solely because he
is the eldest son of Osiris and the legitimate heir. And in the final
phrases of the text we found again that Horus and Osiris are insepa-
rable, even at the moment when Horus appears as the ruler of Egypt,
after the burial of his father. It seems that the actual occupancy of the
throne creates a fusion of the powers of the late king and his successor.

This view is peculiarly Egyptian, though it is not unconnected with
the more widely held belief that the king is divine. It is, therefore, im-
portant to determine the relation of the two propositions which make up
the Egyptian theory of kingship.

The basic view, namely that rulership implies characteristics denied
to the common man, is a conventional one. In primitive societies, and
among them many in East Africa, the chieftain is also the medicine man
or magician; in other words, he is believed to entertain closer relation-
ship with the powers in nature than other men.!® The African “rain-
maker-king” is a well-known example of this type of ruler. Of the Din-
ka tribe it is said: “‘A rainmaker is buried in a cattle byre, which con-
tinues to be used (as was the royal castle of Memphis where Osiris was
buried). . . .. He is said to take the food of the community into the
grave, so when the next season arrives a hole is dug at the side of the
byre so that the food may come out again.”*® And of the Komde: “The
health of the . . . . [Chungu] (chieftain) and the welfare of the whole
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community were inseparably bound up together. A Chungu in health
and vigour meant a land yielding its fruits, rain coming in its season,
evil averted.”?® Much farther to the west the king of Jukun is addressed
as “‘Azaiwo (our guinea corn), Afyewo (our ground nuts), Asoiwo (our
beans). . ... The king of Jukun is therefore able to control the rain and
winds. A succession of droughts or bad harvests is ascribed to his negli-
gence or to the waning of his strength, and he is accordingly secretly
strangled.”? We insist on this widespread aspect of kingship in Africa
to indicate the premises upon which Menes’ position rested. We know
that King Scorpion, who probably preceded Menes, was considered an
incarnation of the god Horus; we may then assume for the predynastic
period the belief that the chieftains were charged with the power of
divinity. The unification increased the significance of kingship; it did
not destroy any of its aspects. The superhuman associations remained
valid. The uncertain services which the medicine man had given to the
community became institutionalized. Kingship in Egypt remained the
channel through which the powers of nature flowed into the body politic
to bring human endeavor to fruition.

Now this view of kingship entailed, furthermore, two generations.
If the living ruler is the intermediary between men and nature, his
potency continues to profit the community even after his death. This
belief is, again, widespread. The dead rulers of Uganda continue
to give audiences and to advise their people through oracles. Other
tribes, too, seek advice at the tombs of their dead rulers in times of per-
plexity and do not bury them before the succession is regulated.# ‘The
Kizibu know of a supreme god but actually worship the spirit of an an-
cient king who now rules the dead. Nyakang, the dead ruler of the Shil-
luk, plays a much greater part in their religious life than the supreme
deity Juok and sends them rain and crops.?? We have just seen that the
rainmaker of the Dinka is supposed to take the food of the people with
him in death. In Egypt the power of the buried king was seen to break
forth from the earth in which he rested: plants sprouting, Nile waters
flooding the banks, the moon and Orion rising from the horizon—all
were manifestations of his vital power.* But it is at this point that we
leave the sphere of universal primitive thought for that of peculiarly
Egyptian conceptions. In Egypt the dead kings were represented by a
single divine figure; each one, at death, became the chthonic god Osiris,
manifest in the various phenomena which come forth from the earth
after apparent death. Hence the succession of earthly rulers assumed an

* See below, chap. 15.
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unchanging mythological form, Horus succeeding Osiris, at each new
succession, forever.24

The tendency to interpret changes in unchanging mythological terms
is strong in Egypt. We have found it necessary to point this out when
describing Egyptian art.* We have also met it in the motif of the con-
tending gods, Horus and Seth, who stand for all conflict and strife in na-
ture and the state, with Horus victorious in a stable equilibrium of op-
posing powers. The Egyptians viewed the world as essentially static.
The incidents of history, therefore, lacked ultimate reality. It is true
that kings died and that one ruler succeeded another, but this merely
proved to the Egyptian that the essential quality of kingship could not be
the praesens, “‘this king rules”; it had to be the perfectum, “‘this king has
ascended the throne,” or, in mythological terms, “Horus has succeeded
Osiris.” Throughout Egyptian history the texts reflect a curious mood
of recent achievement: “the land has been united; discord has been ter-
minated; the king has ascended the throne; he has placed truth in the place
of falsehood.”’t

It is on this very note that the Memphite Theology ends. The con-
cluding phrases which show Horus in the embrace of his father, though
the latter is buried and has become earth, show that death does not de-
stroy the kings. There is a mystic communion between father and son
at the moment of succession, a unity and continuity of divine power
which suggests a stream in which the individual rulers come and go like
waves.

* Sce above, p. 9. t See below, pp. 56 and 60.
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CHAPTER 3

THE KING’S PERSON: HORUS

A. HORUS, THE GREAT GOD, LORD OF HEAVEN

the Memphite Theology and which remained valid throughout the

existence of Pharaonic Egypt, that the king is commonly referred to
as Horus. Sometimes the name is qualified—*‘Horus who is in the cas-
tle”’—but there is no doubt that the divinity of Pharaoh was specifically
conceived as a sharing of essentials with the god Horus, even though
the being of the deity was not exhausted by his incarnation in the living
ruler of Egypt. It may be well to consider belief in the king’s divinity in
general before inquiring into its specific form.

In many texts Pharaoh is called simply “‘the god” (netjer), or “the
good god” (netjer nefer). The Egyptians, then, shared with many primi-
tives, with the Romans, the Japanese, and the English as late as the reign
of Charles 11! the belicf that their ruler possessed supernatural powers.
We have referred to this belief as a widely observed fact at the end of the
preceding chapter, but we may, for a moment, consider its foundations.

The view that the blood royal differs in some essential respect from
ordinary men is both normal and reasonable. Without it one cannot ac-
count for the distinction between the hereditary monarch and a usurper
or the elected head of a republic. In our parlance the usual attitude to-
ward royalty finds expression in circumlocutions like “His Majesty”” or
“Your Royal Highness.” The atutude originates, quite simply and di-
rectly, in the sense of awe—the experience of majesty undergone in the
royal presence. And this experience is dependent on ncither deliberate
thought or political conviction nor the characteristics which the prince as
an individual may possess. On the contrary, it springs precisely from the
nonpersonal, symbolical qualities with which his ofhce equips the mon-
arch and which the ceremonial of the court is calculated to accentuate.

It is almost impossible for most of us to imagine the depth and direct-
ness of this, the fundamental, reaction to royalty. Modern monarchies
seem to survive on the strength of tradition only, and we must turn to

36

IT 1s well in keeping with the theory of kingship, which is set forth in
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the primitives to observe kingship as a living force in communal life.
There we find every degree of differentiation between king and com-
moncr, from the temporary distinction of a leader in war down to the
recognition of total difference which we mean when we speak of the
divine kings.* The subject of the divine kings has been thoroughly in-
vestigated, but the evidence from Egypt presents problems of its own
which we must now face.

Pharaoh is Horus, and of this god little enough is known. His symbol
is the falcon ¥, but we do not know whether the bird was thought in
some way to be merely the god’s manifestation; whether the god was
embodied, temporarily or permanently, in a single bird or in the species
as a whole; or whether the falcon was used as a sign referring to a much
more intangible divinity. The latter possibility does not exclude the oth-
ers, and modern parallels suggest, as we shall see,t that we must not ex-
pect a rigid doctrine on matters of this type but rather a fluid belief of
interrelationship which may assume almost any specific form.

Horus is generally called “the Great God, the Lord of Heaven”’; and
texts call up a strangcly compellmg image. The bird has acquired gi-
gantic proportions, as in a vision. His outstretched wings are the sky,
his fierce eyes sun and moon. The speckled breast of the falcon is seen
when, toward evening, the clear Egyptian sky becomes spotted with
feathery clouds. And since these share the glories of sunrise and sunset,
Horus is called “feathered in many hues.” He is also called *wide
breasted”’;? and the winds, especially the north wind, are his breath.
This image is obviously of great antiquity, but it casts its spell through-
out Egyptian history. The New Kingdom still uses it: “Thou art the
god who came first into being when no (other) god had yet come into
existence, when no name of any thing had yet been proclaimed. When
thou openest thine cycs so as to see, it becomes light for everyone.”? In
Prolemaic times the god is still addressed as “the venerable bird in
whose shadow is the wide earth; Lord of the Two Lands under whose
wings is the circuit of heaven; the falcon radiating light from his eyes.”

This visionary conception of Horus is not found in pictorial art. For
art requires definiteness. It cannot well render the allusions and associa-
tions of language, poetry, and the poetical intuitions of the popular
mind. Once, however, in the formative phase of Egyptian culture when
experiments were common, the sky was rendered as the outspread wings
of the great god (Fig. 17). The design is instructive. In the first place,
we find already here, on a simple ivory comb belonging to a courtier of

* See below, p. 62. t See below, p. 167.
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the First Dynasty, a completely symbolical design including standard
motifs of classical Egyptian art. The great wings which render the sky
span the distance between, and seem supported by, two verticals which
have the shape of the was scepter, denoting “welfare.” In the Old King-
dom (Fig. 19) a similar combination sometimes frames the name of the
king. The sky symbol above is then the hieroglyph pet; and below we
find the double-headed hieroglyph of the earth-god Akeru, a feature ab-
sent on the older comb.

The Old Kingdom design is relevant to our subject. It proclaims that
the ruler acts within a harmony between heaven and earth, which means
welfare. The design alludes at the same time to a well-known epithet
of the king, “Lord of that which the sun encircles.” The wings of heaven
and the was scepters on the comb form so curious a combination that
we must assume them to express the same thought as the more complete
Old Kingdom framework, and that the more so since the comb, too,
shows the king’s name inclosed by the design. It is written with a
snake and set in a panel crowned by the falcon,® exactly as on the stela
reproduced on our title-page. On the comb the god Horus is thus rep-
resented a second time, first as the Lord of Heaven whose outspread
wings are the sky, and second as incarnate in the king named in the
panel. He appears a third time, in the boat above the wings, as the sun
sailing across the sky. As such he is known from the First Dynasty to
Greek times as “Harakhte,” Horus of the ‘‘Horizon” or of the “Land
of Sunrise.””® In the clumsy parlance of modern science we say that
Horus was a sun-god as well as a sky-god; and we often forget that
the spurious precision of such terms may effectively preclude an under-
standing of their true significance and suggest inconsistencies which
are of our own making. Since Horus was a god of heaven, the most
powerful object in the sky, the sun, was naturally considered a mani-
festation of his power.

Later art used a more compact formula to express the association of
Horus with both sky and sun. It is the winged sun disk, in which the
wings stand for the expanse of the sky, as on the First Dynasty comb
(Fig. 20).” When the god Harakhte is depicted, he appears as a falcon
or a falcon-headed man crowned by the sun disk (Figs. 36 and 37).

The association of Horus with the sun is subsidiary to the notion of
the sky-god. That follows from the prevalence and persistence of the
imagery which we have discussed. The god’s name seems suitable for a
sky-god. “Horus” does not mean “the falcon”; the bird is called ik, and
there are various other names for the falcon standards and symbols.
Horus (Hrw) seems to mean “the distant one.”’
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The king is an embodiment of this god. The epithet of Horus, “the
Great God,” appears also with the names of the kings in the Fourth and
Fifth Dynasties—Snefru, Khufu (Cheops), and Sahure. Even Pepi I is
called, on his coffin, ““The Great God, Lord of the Horizon,” and also
“Horus of the Horizon, Lord of Heaven.” In the tombs the dead call
themselves “honored before the Great God,” meaning the dead king.
They also write in their tombs texts like the following: “Any noble,
any official, or any man who may destroy any stone or any brick in this
my tomb, Iwillbe judged with him by the Great God.” It has been shown
that this judgment took place in the Hereafter;® yet the Great God is
here, too, the king, who remained the leader upon whom the subjects
continued to depend when they had joined him in death.l® With the de-
cline of the prestige of royalty in the troubles which actually destroyed
the Old Kingdom, the epithet “Great God” was replaced by “Good
God” when texts referred to the living ruler. And in the funerary texts
the “Great God"” envisaged was no longer the individual but the mytho-
logical aspect of each dead king—Osiris (chap. 15), who became “The
Great God, Lord of the West.”’ 1!

It remains to explain why it should have been Horus who was
thought to be incarnate in the king. It is assumed by most authors (with
total disregard of the religious nature of the problem) that the explana-
tion is political, namely, that the House of Menes derived from a region
worshiping the falcon-god. It is true that the city of Nekhen-Hierakon-
polis, within the state of the pre-Menite chieftains, was a center of
Horus worship. It is also true that in different localities differing mani-
festations of divine power received the main share of the people’s devo-
tion. But these so-called “local gods” were not necessarily unknown
outside their chief centers of worship, nor were they all equals in the
estimation of the Egyptians. If Horus, in preference to a dozen or more
Upper Egyptian gods, came to be looked upon as the animating spiritof the
ruler of Egypt (Frontispiece), it was because Horus was widely recog-
nized as a supreme god. We should expect as much on the strength of the
impressive image in which he was conceived. But there is more tangible
evidence, too. The symbol of Horus, the falcon on its perch », may
serve in the pyramid texts for the notion “god’ in general, or follow, as
a determinative, the name of any deity. Horus, apparently, was the god
par excellence. It has even been maintained that the epithet netjer aa,
“the Great God,” which pertains to Horus pre-eminently, really means
“the greatest god.”? Finally, falcon-gods were worshiped throughout
Egypt; and, though it is usual to treat these as “local gods” of independ-
ent origin and nature, it is at least as probable that they were predynastic
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differentiations of one and the same deity who had been worshiped as
supreme by the ancestral Egyptians: woA\av évoudrwy popdn pia.'?

B. HORUS, SON OF OSIRIS

Pharaoh, then, is an incarnation of Horus the Great(est) God, Lord
of Heaven. But the Memphite Theology describes how Horus, son of
Osiris, ascends the throne. The question arises, therefore, whether
these two gods with the same name may or may not be onc.

It scems difficult, at first sight, to bring the elusive and somewhat un-
canny “Horus feathered in many hues” within the family group of the
Osiris cycle. The figures of Osiris, Isis, and Horus and their adventures,
as told in the myth, would fit any folk tale. Bur this very fact should
make us suspicious. Gods so strikingly human are without parallel in
Egypt, and we are probably misled by the tradition that preserved their
story. The fullest account derives from Plutarch, and the purely human
characteristics of the main figures may be due to the enlightened age in
which he wrote. The older Egyptian sources suggest, indeed, that this is
so. It is truc that they nowhere add up to a complete version of the
myth. But the reliefs and the texts agree in giving to the members of the
cycle that admixture of animal features which characterizes most Egyp-
tian gods. Seth, the murderer, is almost always rendered by his enig-
matical animal 4y or as an animal-headed god .14 Horus appears
with equal regularity as a falcon-hcaded man . A relief in Seti I's
temple at Abydos (Fig. 18) shows Isis as a falcon-like bird hov-
ering over the prostrate body of Osiris, which, as the myth records, she
succeeded in reviving for the posthumous conception of his son Horus.
This pictorial tradition survived in Ptolemaic times; it was also put into
words, and that already in the Eighteenth Dynasty. In a hymn to Osiris
it is said that Isis “made shadow with her feathers and made an air cur-
rent with her wings.” She “crected the tiredness of the powerless one”
and conceived.’® In the tomb of Queen Nefertari of the Nineteenth
Dynasty, Isis and Nephthys are shown on cither side of the bier as fal-
cons or kites wearing the hieroglyphs of their names upon their heads. !¢
But the birdlike characteristics of the personages of the Osiris myth are
not a late development and would, in fact, be inexplicable as such. Al-
ready in the pyramid texts, and also in later tombs, Isis and Nephthys
bewailing Osiris are often called “The Tivo Kites”’;!7 the comparison
was no doubt furthered by the shrill plaintive cries which the kite, Falco
milvus, utters when circling aloft; but this poctic fantasy cannot ac-
count for the other instances just quoted. We shall sce presently that
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Isis has originally nothing to do with the falcon.* Horus, even when
adoring Osiris, appears as a falcon-headed man. It seems, then, that the
falcon Horus, god of the sky, is the same as Horus, son of Osiris, and
that Isis, and occasionally Nephthys, received their birdlike character-
istics through their relation to Horus.

Another featurc of the Egyptian (as contrasted with the Greek) texts
supports this view. In the conflict with Seth, Horus temporarily loses
his eye, or 1s said to be wounded in the eye. This episode is always re-
ferred to Horus, son of Osiris; and the conflict, though it has a most gen-
eral significance, is indeed most often referred to in connection with
the succession to Osiris’ kingship. Yet the story is relevant to Horus
the heavenly falcon whose eyes were the sun and moon. We find, in
fact, that the waning moon counts as Horus’ ailing eyc and that the sun
is attacked by clouds and thunderstorms which are a manifestation of
Seth.!® It is therefore a mistake to separate “Horus, the Great God,
Lord of Heaven,” from “Horus, son of Osiris,” or to cxplain their
identity as due to syncretism in comparatively late times. The two
gods “Horus”” whose titles we have set side by side are, in reality, one
and the same. Their identity is also confirmed by an important pyramid
text which addresses the king as follows: ““Thou art Horus, son of Osi-
ris, the eldest god, son of Hathor” (Pyr. 4664) . The mother of Horus, son
of Osiris, is Isis. The name of Hathor mcans ‘“‘House of Horus”
and refers, with obvious imagery, to her motherhood.!® But fer son is
Horus, Lord of Heaven. And Osiris is never the husband of Hathor .20

Seeing inconsistencies in texts like the one we have just quoted means
ignoring a very fundamental fact. Religious teachings are attempts to
put into the conceptual form of language notions which cannot be entire-
ly rationalized—‘truths” which are sensed rather than known. The
function of the king as the intermediary between humanity and the
powers in nature is one of these notions which can be adumbrated but
not adequately formulated in words.

Our own language disposes of many means of expression which are
either totally lacking in ancient Egyptian or very poorly represented.
Abstract nouns, adverbs, and conjunctions which enable us to modulate
meaning were relatively little used by the Egyptian. His mind tended
toward the concrete; his language depended upon concrete images and
therefore expressed the irrational, not by qualifying modifications of a
principal notion, but by admitting the validity of several avenues of ap-
proach at one and the same time.{ The king is the “sky-god’” Horus; he

* See below, pp. 43-44. 1 See also pp. 61-62; nn. 19, 21.
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is also Horus the son of his predecessor who had become Osiris at the
moment of his death. The latter identification—Horus, son of Osiris—
is appropriate when the king is considered in connection with his father,
as heir in the legitimate line, as the incumbent of a royalty which in-
volved (in the manner explained in the preceding chapter) two genera-
tions. But, when the avenue of approach is not the king’s place in the
succession, or his relationship with the ancestral spirits, or the continu-
ity of kingship; when, on the contrary, the king is considered in the
fulness of his power—then he is Horus, the Great God.?

The two viewpoints corresponding to “Horus, son of Osiris,” and
“Horus, the Great God,” do not exhaust the possible avenues of ap-
proach to kingship. In polytheism the interrelations of the gods require
definition. The king, even as the god Horus, must be brought in relation
to other deities. Here, again, the scheme of father and son is applied;
and, wherever there is a local cult, the king appears as the son of the
deity. It has been thought that this relationship represents a generaliza-
tion of the scheme Horus-Osiris.? This view is erroneous. The king is
the son of Osiris, because Osiris is the deceased ruler who was normally
the father of his successor. The relationship Horus-Osiris has its foun-
dation in the physical fact of fatherhood viewed in the mythological
context which we have discussed. In connection with the other gods
the sonship of the king expresses a relationship of intimacy, depend-
ence, and piety; but it is not exclusive. In other words, it is possible
to find that two male gods, Atum and Monthu, address King Seti I as
“our beloved son’’;?* and Ramses 1I returns from the Battle of Kadesh
to be greeted by the assembled gods with the words: “Welcome be-
loved son of ours!”’?* Similarly, Tuthmosis 11 appears as son of Atum
at Medinet Habu, as son of Re at Amada, as son of Dedun at Semneh,
as son of Amon, Ptah, and Hathor at Karnak. All such phrases, but espe-
cially the common “Son of Re,” are subject to considerable elaboration
on occasion. King Piankhi is made to say in reference to Re: ““l am he
who was fashioned in the womb and created in the divine egg, the seed
of the god being in me. By his Ka* there is nothing which I shall do
without him; it is he who commands me to do it.”’*

Such texts accentuate, again, the difference between the designations
“Son of Re” and “‘Son of Osiris.” The term “Son of Re” establishes a
relationship with the sun-god which is equivalent to the designation
Horus in that it stresses the divine nature of the king, although it does
not claim identity with the god; it emphasizes that Pharaoh, “on the
throne of Atum,” is a distant successor of the Creator and the champion
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of the created order (see chap. 13). It is significant that the epithet
“Son of Re” in the titulary precedes the nomen, the name given at birth.
The combination indicated that the prince who had been known by this
name up to the coronation had been recognized as the son of the Creator
and therefore possessed the essential nature of a ruler.?”

A the king could be proclaimed the son of various gods to express a
relation of dependence and intimacy, so all goddesses could be addressed
as his mother. Burt this consideration does not dispose of the problem
presented by the pyramid text quoted above: “Thou art Horus, son of
Osiris, the eldest god, son of Hathor.” As we have said already, Osiris
is never the husband of Hathor; and Hathor is not the mother of Horus,
son of Osiris.

In the myth Osiris begets Horus on Isis, his sister and wife. Since the
king’s father and predecessor becomes Osiris at his death, we should
expect the queen-mother to be Isis. This, however, is not the case, or
rather, when in late texts it does occur, it is either part of a series of
identifications of goddesses with the queen or a mere literary figure. It
plays no part in any of the ceremonials of kingship and is thereby shown
not to be a religious reality at all—this in striking contrast to the trans-
figuration of the dead king Osiris.

If, then, the queen-mother does not count as Isis, we must ask what
Isis stands for. Her name gives us a clue. It suggests that Isis was orig-
inally the deified throne.?® This at first startling solution has a consider-
able amount of evidence to support it. Ceremonial objects are very likely
to become personified in Egypt. We know, for instance, that sacrifices of
food and drink were offered to a standard of the god Amon.?* We also
have hymns addressed to the king’s crowns.* The throne is shown by
various expressions which have become established to have been an
object of veneration in Egypt in early times. We have seen that Mem-
phis was called “The Great Throne” in the Memphite Theology. The
capital of a western Delta state, which the Greeks called Buto, was
“Pe” in Egyptian—a word meaning seat, stool, or throne. Amon-Re
was called “Lord of the Thrones of the Two Lands who commands in
Karnak.” Dominion over the earth is expressed by the phrase “the
thrones of Geb.”%® Among the Shilluk of the upper Nile, who retain
many traits recalling Egyptian usages and beliefs, the king becomes
charged with the supernatural power of royalty by being enthroned on
the sacred stool which normally supports the fetish Nyakang, who, like
Osiris, is both a god and the ancestor of the new monarch.t In Egype,

* See below, pp. 108-9. t See below, pp. 198-200.
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too, the central ceremony of the accession took place when the ruler was
enthroned and received the diadems and scepters. Thus the Egyptian
might well refer to the throne, which had received a prince who arose
king, as the ruler’s “mother.” In the same way a pyramid text states
that the dead king goes to heaven to sit upon the “‘great throne which
made the gods.”’3

The myth of Osiris and Seth, Isis and Horus, which presents religious
conceptions in the guise of a narrative, described Isis as the embodiment
of mariral devotion and motherly love,* thus laying the foundation for the
widespread veneration she found throughout the Roman Empire. But
she lacks distinctive attributes when she is depicted, perhaps as a result
of her origin. Like all personifications, she appears in human shape; but
she wears on her head cow’s horns borrowed from Hathor. In later
times the two goddesses are often treated as one because both found their
principal function in motherhood.® But in relation to the king, Isis and
Hathor remained distinct. When the emphasis was laid on his divinity
per se, the king was Horus, son of Hathor, suckled by the divine cow
called Sekhat-Hor, “She who remembers Horus.”” But, viewed as the
heir and successor in the royal line, the king was the son of Osiris, borne
by the throne, Isis, who is therefore called his mother in this context.3?
This significance of the title “son of Isis,”” which occurs already in the
First Dynasty,* is very clearly defined in a text of Ramses [V: “I am a
legitimate ruler, not an usurper, for I occupy the place of my sire, as the
son of Isis, since 1 have appeared as king on the throne of Horus.”%

Pharaoh’s human mother does not seem to have played any part in
the theology of kingship. She was no more than the vehicle of the in-
carnation.® The succession of one of her sons proved that particular son
—generally the eldest—to have been divine, “powerful in the egg” or
“ruling in the egg,”?’ or, in other words, qualified to rule, since a god
had begotten him. For, in contrast with physical motherhood, physical
fatherhood was a subject of theological speculation. It was normally
viewed as an element in the perennial truth that Horus succeeded Osiris.
But we know of rulers of the New Kingdom who stressed their affilia-
tion with the god Amon-Re, possibly because their claim to the throne
was irregular. We have seen that the king counted as the son of Re.
Hence we find reliefs in New Kingdom temples in which it is shown
that Amon-Re embodied himself in the king and thus visited the queen
to beget a successor.t The texts explain:

* See below, pp. 181-85. t See below, pp. 73 f.
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Amon took his form as the majesty of this her husband, the king (Tuthmosis I).
.. .. Then he went to her immediately; then he had intercourse with her. . . .. The

words which Amon, Lord of the Thrones of the Two Lands, spoke in her presence:
“Now Khenemet-Amon-Hatshepsut is the name of this my daughter whom 1 have
placedinthy body. . . .. She is to exercise this beneficent kingship in this entire land.”’38

A folk tale describing how Re begot the first three kings of the Fifth
Dynasty on the wife of the high priest of the Sun temple at Heliopolis
suggests that a similar belief was already current in the Old Kingdom,
especially since the tale describes how the goddesses Isis, Nephthys,
Heqet, and Meskhent, together with the god Khnum, delivered the queen-
mother. These same deities are also shown in the birth scenes of the later
temples at Luxor and Deir el Bahri.

The relation between the queen-mother and her consort as Horus is
very rarely stressed in connection with the king’s genealogy. We shall
meet one possible instance at the festival of Min.* Min is identified
with Horus and called Kamutef, “Bull of His Mother.” This designa-
tion stresses the god’s immortality through successive incarnations as
due to perpetual rebirth.f Nor was it to be expected that the marital re-
lationship of the king’s parents should give rise to comment in the monu-
ments. The king’s father had been Horus; hence the king had been be-
gotten by a god. But this matter became important only at the succession
when the king’s father had died and thus had become Osiris. The new
king succeeded as Horus, son of Osiris.

There is a very common form of reference to the king which indi-
cated that a god was embodied in the physical frame of Pharaoh. The
word is | (hm), and itis used with a possessive pronoun exactly as we
use “His Majesty,” ““Your Majesty,” in respectful circumlocution. But
the usual translation with “Majesty,” though it fits all uses of the word,
misses the point. Hm originally meant “body,” ‘“physical appear-
ance’’;*° and this connotation was never lost entirely. Hence we read of
an Egyptian sage replying to Pharaoh: “This is what Ipuwer said when
he answered the Embodiment of the Lord of All.”’4! So, also, we have to
correct the renderings of the date formulas from “‘under the Majesty of
(k7 hm m) King N” or “in the lifetime of the Majesty (‘nh hm n) of
King N’ to “during the Incarnation ‘King N’ or “during the lifetime
of the Embodiment ‘King N,” "’ meaning that particular incarnation or
embodiment of the god which mortals know as “King N.” They are not
merely respectful phrases but phrases which emphasize that the earthly
ruler incorporates an immortal god. The names of the individual kings
serve only to distinguish the successive incarnations.

* See below, pp. 188 fF. 1 See below, chap. 14, esp. pp. 168-69, 180.
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C. TITULARY

The official titulary of the king of Egypt is an elaborate statement re-
garding his divine nature.®? As an example, we may render the titulary
of Senusert 1T as it appears in the cartouche at the top of Figure 20:
“Horus, ‘Divine of Forms’; Two Ladies, ‘Divine of Births’; Horus of
Gold, “Who becomes’; King of Upper and Lower Egypt, “The Ka’s of
Re appear in Glory’; Son of Re, Senusert; granted life and wealth eter-
nally.”

I*}ifrst, then, comes the title “Horus,” which implies all that we have
discusscd in this chapter; it remains the simplest and most direct state-
ment regarding the king’s nature and is the oldest part of the titulary.
It is followed by a name or epithet which differs in the case of each
king; it defines the particular incarnation of Horus involved. This king,
then, 1s Horus So-and-So.

Second comes the Nebty title, the two goddesses or ladies, the
tutclary vulture-goddess Nekhbet of Upper Egypt, and the cobra-god-
dess Wadjet of Buto. This title expresses the fact that the king heads a
dual monarchy and is again followed by an epithet, often the same as
that which follows the Horus name.

Third is a title best translated as “Horus of Gold.” Since it is written
by placing the falcon over the sign for gold and the latter is also the name
of Nubt-Ombos where Seth was worshiped, the ttle is in Prolemaic
times given a dualistic turn: Horus victor over Scth (He of Nubt). But
the usc of the gold sign in other combinations found in royal titles of the
first three dynasties indicates that the title expresses the divinity of the
king by assigning to him, Horus, the imperishable brightness which
characterized the metal and also the sun.* Gold is “the flesh of the
gods”’; and “Re said at the beginning of his words: My skin is of pure
gold.”** Djoser, of Dynasty IlI, puts the whole of his name upon the
gold sign.** And Tuthmosis 11 states explicitly: “(Amon) modeled me
as a falcon of gold.”# The interpretation of this title as “Horus victor
over Seth” is therefore secondary.

Fourth is again a dualistic title, to be translated “King of Upper and
King of Lower Egypt,” literally, “He of the Sedge and the Bee.”” We do
not know exactly what these symbols mean; but their relation to the two
parts of the country is certain. The title is followed by the so-called
prenomen, written within the cartouche, and assumed upon the accession
of the king.

* Sce below, p. 135.
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Fifth in the titulary is the title “Son of Re,” followed by the nomen
which the king had received at birth and which is now, by the combina-
tion with “Son of Re,” made into a fresh legitimation.* It is again in-
closed in a cartouche which itself proclaims the king to be ruler over
“All That the Sun Encircles.”

We can follow the development of the titulary during the Old King-
dom. It represents a final selection from a variety of titles and designa-
tions which had been in use and was standardized before the rise of the
Twelfth Dynasty.4” It sets the monarch apart from other men entirely.
The mysterious powers in nature upon which man depends are some-
how influenced by the king’s actions. He shares their being; he vouch-
safes their beneficial support of the community. We find even today a
similar attitude prevailing among many peoples.* Some, like the Shilluk,
will destroy their king when he threatens to become an imperfect link
between man and the gods: “The King must not be allowed to become
ill or senile, lest, with his diminishing vigor, the cattle should sicken
and fail to bear their increase, the crops should wither in the fields, and
men, stricken with disease, should die in ever increasing numbers.”®
It has repeatedly been maintained that the Egyptians, too, killed their
king and for the same reason; but of this there is no proof at all. The
Egyptians, however, did regard their king in the same manner—a bond
between nature and man. Said the vizier Rekhmire in the Eighteenth
Dynasty: “Whar is the king of Upper and Lower Egypt? He is a god
by whose dealings one lives, the father and the mother of all men, alone
by himself, without an equal.”’#

* See above, p. 33.
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CHAPTER 4

THE KING’S RULE

vived; and, as a result of this scarcity, our knowledge of the func-

tioning of kingship in Egypt is of the vaguest.! But there seems no
doubt that Pharaoh’s predicate “‘god” found its correlate in his absolute
power over the land of Egypt and its inhabitants. ‘“Private property ap-
pears early as a result of royal donations. But basically it is no more than
an exceptional transference of rights. This applies also to every personal
liberty, personal status, or rank. In theory, the king can annul these at
any time.”’2 Even “justice is embodied in the god who rules the state; he
respects the tradition and the privileges of classes and regions in so far
as he approves their fairness; but in principle there is no autonomous
justice or law outside that of the Crown.”?

This does not mean that Pharaoh is supposed to act arbitrarily. The
king lives under the obligation to maintain 7uat, which is usually trans-
lated “‘truth,”” but which really means the “right order”’— the inherent
structure of creation, of which justice is an integral part. Thus the king,
in the solitariness of his divinity, shoulders an immense responsibility.
Amenhotep 111 strives “to make the country flourish as in primeval
times by means of the designs of Maat.”¢ Maat is, naturally, personified
—a goddess, the daughter of the sun-god Re whose regular circuit is the
most striking manifestation of the established cosmic order. Thus it is
said of the king: ““Authoritative Utterance (k) is in thy mouth. Under-
standing (sia) is in thy heart. Thy speech is the shrine of truth (7aaz) .’

When, therefore, the affairs of the state suffer decline, a paradoxical
situation arises. This is well expressed by Ipuwer when he describes the
anarchy of the First Intermediate Period. (We must interpolate conjunc-
tions to catch the logic of these phrases with their puzzled reproach to
the king.) “Hu, Sia, and Maat are with thee. (Nevertheless) confusion
is what thou dost put throughout the land together with the noise of
tumult. Behold one uses violence against another. (Yet) people con-
form to that which thou hast commanded.”® Since it is the will of the

51

VERY few administrative and legal documents of Egypt have sur-
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divine king which is realized, the lawless state of the land must be of his
making, although the instruments of order—Authoritative Utterance,
Understanding, and Truth—are with him. The king, then, is held re-
sponsible; yet, since he is divine, the community cannot act against
him.?

It is natural that we should not find in Egypt any legal instrument by
which a king could be replaced. But it is more interesting, as a proof
that the supernatural character of kingship was effectively recognized
by the people, that in the whole of Egypt’s long history there is no evi-
dence of any popular uprising. We do hear sometimes of intrigues of
courtiers and princes; there could be competing claims among members
of the royal house, which could be justified theologically as uncertainty
regarding the prince chosen for the next incarnation. The people at large
could not and did not interfere.

The king was truly the sole source of authority. All official actions,
both in the secular and in the religious sphere, were based on power
which the king had delegated. This remained true throughout Egyptian
history. But a study of the titles of the Old Kingdom reveals the non-
political basis of this usage. The officials seem to have been originally
relations of the royal house. They stand apart as a class—the Royal
Kinsmen. In other words, those to whom power was delegated shared
in some degree the mysterious essence which differentiated the king
from all men.

It has been said that the rulers placed members of their family in high
posts as a measure of security—as if the lesser branches of ruling houses
were not always most fertile of pretenders and firebrands. Moreover,
the system reached far out into the lower ranks of the provincial officials
who could not stand in any close relationship to the ruling monarch. We
know that under the Fourth Dynasty the viziers and the high priests of
the great cult centers were sons or cousins of the king. The relationship
sometimes forms part of an official title, too; for instance: “Chief of
Nekheb of His Father”; “Chief Recitation-Priest of His Father.”’® And
one wonders to what extent an archaic term ity was in use in addressing
the king; it occurs so in the pyramid texts and seems to hang together
etymologically with it, “father.”®

As one of her main titles in the Old Kingdom the goddess of writing,
Seshat, had “Mistress of the Archives of the Royal Kinsmen,”’19 which
would have been a kind of register of nobility, for no other hereditary
nobility existed, though offices were graciously allowed by the king to
pass from father to son. The title sahu (§4.w), which is usually trans-
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lated “‘nobles,” denoted those to whom the king had granted the privi-
lege of carrying a seal.’? There were no classes or castes in Egypt.13 All
were commoners before the throne, except those in whose veins flowed
some trace of the royal blood, however diluted. There is an exact mod-
ern parallel to this division in East Africa, among the Baganda, who
have a “divine king.”’** The Royal Kinsmen would have formed a con-
siderable class, since not only the king’s own children, but all those of
his brothers, and, in fact, all sired by earlier rulers as well as their de-
scendants would belong to it and would be thought fit, because of their
descent, to bear some of the authority which Pharaoh delegated. It need
not astonish us, therefore, to find Royal Kinsmen even in minor posts in
the provincial administration.

The delegated authority of even the highest officers in the state ap-
pears in some titles. The vizier is “Steward of the Whole Land,”
“Councilor of All Orders of the King.” The men who have charge of
mining expeditions and foreign trade missions are called ‘“Treasurers of
the God (i.e., King).” In the Old Kingdom princes generally occupied
these posts. For example, Prince Meri-ib was High Priest of Heliopolis
and ‘‘Supervisor of All the Buildings of the King.”"1®

It is evidently consistent with the view of Pharaoh as the font of all
authority that every Egyptian had a right to appeal to him, even though
in practice it would be extremely difficult to gain access to the pres-
ence.’® In fact, the king was kept at one remove from the details of gov-
ernment by the vizierate, which was the true center of the country’s ad-
ministration.’” But important decisions were submitted for the king’s
approval, and the vizier was instructed to have an audience with the
king each morning to report on the state of the nation. In many matters
the delegation of power to the vizier enabled him to act as chief execu-
tive. It was stated explicitly in the instructions to the vizier that he, too,
should hear petitions by whosoever wished to present them.’® There
was, naturally, no division between judicial and executive, or, for that
matter, legislative, power, since all power was vested in the king, who
alone maintained an order which was thought of as one coherent whole,
established in all essentials at the time of creation.

The power of the king over his subjects did not cease with death, and
we must remember that this power was experienced not as a tyranny re-
luctantly endured but as a relationship which established for each sub-
ject his function and place in the world.”® There is clear evidence that,
at least during the Old Kingdom, the Egyptians expected protection and
guidance of their lord even in the dubious regions of the Hereafter.
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Kings of the First Dynasty were buried at Abydos in the midst of great
squares containing the graves of their suite. It is not necessary to as-
sume that the court was killed at the death of its master, though a few
persons actually buried in the king’s tomb were no doubt killed to ac-
company and serve him.?° In the graves of the surrounding squares, how-
ever, rough “tombstones” were found, which seem misnamed, since
they were thrown into the tombs in many cases and therefore did not
identify the occupants after burial. They rather look like rough markers
of the empty graves which awaited the surviving followers of the dead
king and were thrown in with the rest of the funerary equipment when
the reserved brick chamber was at last occupied. By the Fourth Dynasty
all traces of killings at a king’s burial have disappeared, but the king’s
tomb, the pyramid, still heads a necropolis built in its immediate vicinity
and destined for those of his followers to whom the privilege of occu-
pancy was granted. Gathered round the throne during the king’s life-
time, the hierarchy of his officials and servants, all those who in some
way or other had won his esteem or served as a channel through which
authority had become effective, moved with their lord and under his
guidance into the afterlife.

The immense power of the king was deemed capable of sweeping
later generations safely into the Beyond. Thus the mastaba tombs of
these necropoleis contain sometimes the bodies not only of the servants
of their builders but even of their children and grandchildren. It is obvi-
ous that in this manner the latter could also be made to enjoy the endow-
ment made for the original occupant,?* but we probably miss a factor
when we are satisfied with this utilitarian explanation of the custom.
For we have definite proof that the power of the king did not cease with
his death. For instance, we find the following words addressed to the
official in charge of a king’s funerary monuments and referring to their
eventual usurpers:

Those who shall do anything hostile or evil to any of thy statues . . . . and other

monuments, My Majesty will not permit:

That they or their fathers have pleasure in them;

That they join the transfigured spirits in the West;

That they be among the living (in the Beyond).?
Evidently the king’s threats concern anybody who, in an unspecified fu-
ture, may deflect the king’s monuments and the income he has set aside
for their maintenance to other uses. The inscription clearly implies that
the dead king retains power in this world (where the usurper can “have
pleasure” in his ill-gotten property) as well as in the Hereafter, where
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the usurper ultimately hopes to join the “transfigured spirits.” We also
find that ancient kings, or statues which they placed in temples, were
occasionally worshiped centuries after their death.?® It is reasonable,
then, to view the coherence of court and king after death—materially
expressed in the arrangement of the necropoleis—as based on a decp and
lasting relationship with the monarch.

The material reviewed so far is but meagerly supplemented by di-
rect statements. Throughout it is not the actual, but the ideal, situation
which is described on the monuments;* and, as we have said, adminis-
trative documents are extremely rare. In all the temples of the land the
king is depicted performing the ritual. In practice he naturally delegated
his priestly function to the priests. In the papyrus containing the daily
ritual of the Amon temple at Thebes the officiating priest states twice:
“I am the priest. It is the king who has sent me to behold the god.””2¢ We
also have an inscription of an official who represented King Senusert 111
at the celebration of the Osiris Mysteries at Abydos. Similarly, the in-
scriptions describe Pharaoh as commander-in-chief, and in some cases
we have detailed accounts of the council of war preceding important
battles. But it has been pointed out that we should be misled if we took
these at their face value. They reflect an established literary form. The
generals advise a prudent advance. The king overrules them and decides
for a bold course. The council, impressed, submits; and the king scores
a great victory. This is the pattern of Kamose’s attack on the Hyksos
and of the Battle of Megiddo as planned by Tuthmosis 111.2 It may in-
fluence even the account of Piankhi’s conquest of Egypt.?” Only the
Battle of Kadesh is reported in an unconventional manner which finds
its correlate in the entirely exceptional way in which it is rendered in
the reliefs. We know, in this case, something about the actual course of
affairs because the king apparently insisted on the rendering of the un-
usual story of how he nearly lost the battle through tactical errors and
the inadequacy of the Egyptian intelligence service but prevented it from
becoming a disaster by his personal bravery.?

Even when the state embarks on a peaceful undertaking, such as a re-
newal of a temple or the sinking of wells on a caravan route, the king is
always shown as instigator, his councilors as those who confirm his
perspicacity and foresight. Thus we read how Senusert I held a crown
council in which he decided to rebuild the temple of Heliopolis. The
text describes, with a characteristic impersonal circumlocution in re-

* See above, pp. 9 and 26.
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ferring to the king: ‘““The king made his appearance with the double
crown; a sitting took place in the audience-hall. One took counsel with
his suite, the Companions of the Palace (Life! Prosperity! Health!), the
officials of the place of privacy. One gave commands while they were
heard; one took counsel in making them disclosures.”?® The last sen-
tence characterizes the procedure as ideally conceived. In reality advice
was sought. Thus a local prince of Middle Egypt prides himself that “‘he
was called for consultation with the Privy Council (k7b.t) without peo-
ple knowing about it. The Palace (Pharaoh) was pleased with his pro-
posals.”’® But in these meetings mere humans co-operated with a god.
Such a relationship can be described only within the scope of a strict
formalism in which actions and reactions conform to an accepted set of
theological formulas. For this reason all deliberations preceding govern-
mental actions appear entirely one-sided in that Pharaoh “took counsel
in making . . . . disclosures.” The account of Senusert I shows the king
opening the meeting by saying, “‘Behold, My Majesty decrees a work
and is thinking of a deed”’; and the councilors answer: ‘“Authoritative
Utterance is (in) thy mouth, Understanding follows thee. O Sovereign
(Life! Prosperity! Health!), it is thy plans which come to pass,” etc.
Quasi-individual traits conform upon closer inspection to this scheme.®!
Occasionally certain peculiarities, such as the bowmanship of Amen-
hotep 11,3 are allowed to modify the conventional features, just as in
portraiture individual physiognomic traits are imposed upon the under-
lying pattern of the vigorous, youthful, physically perfect man and im-
part to it a faint flavor of individuality. Only the ruthlessly egocentric
Akhenaten broke the bonds of tradition in this as in other fields. On the
whole, then, the inscriptions present us with the same picture of the
king as that which we found represented in art and studied in the Intro-
duction. That picture is impersonal and unhistorical, and that for the
rcasons which we have already stated. No actuality, no incident of his-
tory, could ever equal the dignity of the unchangeable order of creation.
Each deviation from the sanctioned norm was a blemish on the reign
which might well be passed over in silence, especially since it was con-
ceived in any case as ephemeral. It certainly was least of all deserving of
commemoration in art or text. Consequently, we find in reliefs and in
inscriptions the king as victor; the king as faithful guardian of the serv-
ice of the gods; the king as Horus supporting (avenging) Osiris.

It is clear that we are acting in the closest harmony with the ancients
when we disregard the different degrees of realization which the idea of
kingship found in successive stages of Egyptian history. It would be
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possible, of course, to make these changes the subject of inquiry. We
should then notice a shrinking of royal power at certain times, a reas-
sertion of royal prerogatives at others. We should also find that the texts
reflect a much-diminished confidence and an increasing awareness of
the distance between Pharaoh and his divine father, from the end of the
Eighteenth Dynasty onward.*® But such observations are meaningless
unless we understand the true nature of Egyptian kingship. The concep-
tion of Pharaoh as a god incarnate explains the historical phenomena
even when they seem to deny it. For this paradox must have become al-
most untenable whenever the tension between the actuality of human
conditions and the ideal of a static divine order became too great, as must
have happened in periods of disorder or when Egypt met its equal, for
instance in the Hittite Empire. Yet even then no new conception of king-
ship was formulated. Hence we must ignore historical changes for our
present purpose. The motive force of royalty throughout Egyptian his-
tory remained the concept of kingship which we are presenting here.

If we are unable to say much about the functioning of the king, we
know at least, from some unusual phrases, that the official conception of
the office and its incumbent reflects accepted opinion. A famous literary
work purports to be “The Instructions which the Majesty of King
Amenemhet I, justified, gave when he spoke in a dream-revelation to his
son.”%* The dead king addresses his successor with an epithet of the
gods, “Lord of All,”” and then says: “Thou who hast shone forth (h%)
as a god, hearken to what [ shall tell thee.”” The verb 4 is written with
a hieroglyph depicting the sun rising over the Primeval Hill;* itis regu-
larly used as a term for the rising of sun and stars and for the appearance
of Pharaoh at his accession, at festivals, or on the throne. The implica-
tion revealed by the connection of the word with heavenly bodies, and
especially with the sun, is significant. The king partakes of the essence
of these natural phenomena. A similar meaning is expressed in the same
text when King Amenembhet refers to himself: “I was one who produced
barley and loved the corn-god. The Nile respected me at every defile.
None hungered in my years, nor thirsted in them. Men dwelt (in peace)
through that which I wrought. . . .. All that I commanded was as it
should be.”%® The king “produced barley,” not merely in an indirect
way, for instance by caring for the farmers or furthering agriculture,
but through his own actions—by maintaining Maat, the right order
which allowed nature to function unimpaired for the benefit of man.
Hence the Nile rose effectually at the inundation so that the arable land

* See below, p. 150.
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reached its maximum extent and the people prospered. We may quote
in this connection another text, a song composed for the accession of
Merenptah:

Rejoice, thou entire land, the goodly time has come.
A lord is appointed in all countries. . . . .

O all ye righteous, come and behold!

Truth has repressed falsehood.

The sinners are fallen on their faces.

Al that are covergus are turned back.

The water standeth and faileth not,

The Nile carrieth a high flood.

The days are long, the nights have hours,
The months come aright.

The gods are content and happy of heart, and
Life is spent in laughter and wonder.

The comparison of the two texts enhances their significance. The song
might be thought to contain merely the hyperboles of a festive mood,
were it not that they recur in the grim context of Amenemhet’s teach-
ing. There the beneficial influence of the king is stressed only to bring
out his utter loneliness, for notwithstanding it he was betrayed. And
yet, though the two texts differ in both mood and age, we find them de-
scribing regal power with the same attributes, as strong a proof as we
arc likely to find that the Egyptians really believed these attributes to
pertain to their king. This power, then, includes the remarkable ca-
pacity to dominate and further natural processes, especially the inunda-
tion of the Nile on which the prosperity of Egypt depends. Because the
king, who has established Maat, who has defeated fals¢hood, comes to
the throne, there are abundant inundations; and the seasons—that is, the
months and days and nights—follow each other in orderly procession.
So the song. But the teaching of Amenemhet says practically the same
thing: none was hungry, for the king made the corn grow; and the Nile,
in obedience, rose to all accessible places so that they could be tilled.?”
Even as late an author as Ammianus Marcellus knew that the Egyptians
ascribed plenty or famine to the quality of their king?*—not, in a modern
sense, to his quality as an administrator, but to his effectiveness as an
organ of integration, partaking of the divine and of the human and in-
trusted with making the mutual dependence of the two a source of
“laughter and wonder.”

It is peculiar to Egypt that the king’s influence over the inundation
should be stressed above all. The connection was also expressed in
ritual, at least during the Twentieth Dynasty. At the critical moment of
low water, when there was not enough in the river “to cover the se-
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crets of the Netherworld,” offerings were thrown into it at Silsileh in
the name of Pharaoh. With them went a copy of the “Book that Maketh
the Nile Come Forth from Its Source.” Two months later, at the time of
“pure water,” that is, when the river began to rise, the offerings were
repeated.??

This power over natural forces is retained by the king after death.
His connection with vegetation we shall discuss when dealing with
Osiris; we have already met it in the Memphite Theology. And we shall
meet later a curious monument proclaiming the power of a dead king
over the Nile.* Obviously, then, we preclude any understanding of the
ancients if we refuse to attach importance to such texts as the following,
in which a certain Sehetepibre instructs his children regarding the king as
follows:

He is one who illuminates the Two Lands more than the sun
disk.

He is one who makes the Two Lands more green than a high
Nile.

He has filled the Two Lands with strength and life.

The king is Ka.4°

His mouth is increase.

He is the one creating him who is to be.
He is the Khnum (former) of all limbs,
The begetter who causes the people to be.*!

It is significant that a common epithet of the king is di ankh 9,
which, thus written, can be translated as “giver of life”” as well as “en-
dowed with life.” Both interpretations are correct,* the latter meaning
not merely that the king is still alive but that he disposes of life in a sov-
ercign manner and can hold death at bay. The other interpretation,
“giver of life,”” asserts that he does the same for his subjects. Similarly,
he “kecps the hearts alive” (J¢%).

These expressions, then, mean more than that gifts and appointments
of the king sustain many of his subjects. It is true that this is part of his
obligations. The king is not only instrumental in producing the ““fat of
the land”’; he must also dispense it. Only then is there evidence that he
functions effectively. His bounty proves that he disposes, as a king
should dispose, of the earth and its produce. Hence the gods and god-
desses who act as fairy godparents at the birth of Hatshepsutf pro-
nounce that the reign will be blessed with “food” and “sustcnance’
among other things. Hence gifts precede and conclude the Sed festival, i

* See below, pp. 194-95.
1 See below, p. 77. 1 Sce below, pp. 82 and 88.
P PP
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and token meals intervene at the climax and at the conclusion of the
Mystery Play of the Succession.* But the king also keeps alive the
hearts of all those subjects who do not directly partake of his bounty.
For he exercises a never ending mysterious activity on the strength of
which daily, hourly, nature and society are integrated. Hence, as we
shall see, the incalculable risks which the interruption of the kingly
power through the death of a king spells for all. Hence, also, in songs
such as that celebrating the accession of Merenptah, the (to the modern
mind excessive) jubilation that the crisis is left behind and a new ruler
enthroned. We shall quote yet another of these poems, since we can
hear in them the relief of a population which has passed through a period
of acute danger and is freed from the threat of a catastrophe which we
can no longer properly appreciate.

How happy is the day! Heaven and Earth rejoice,

For thou art the Great Lord of Egypt.

They that had fled have come again to their towns;

They that were hidden have again come forth;

They that hungered are satisfied and happy;

They that thirsted are drunken;

They that were naked are clad in fine linen;

They that were dirty have white garments.

They that were in prison are set free;

He that was in bonds is full of joy;

They that were in strife in this land are reconciled.

High Niles have come from their sources that they
may refresh the hearts. . . .. 43

If it is by virtue of the king’s intermediacy that the vital forces func-
tion in nature, man himself is not excluded from that law. The Egyptians
maintained that the king’s potency is felt in the very body and person of
each of his subjects. They expressed this by means of a term which de-
serves study, the ka, which appeared in the Old Kingdom in proper
names like the following: Kai-kher-nesut, “My Ka derives from the
king.”

¢ See below, pp. 130 and 138.



oi.uchicago.edu

CHAPTER 5

THE KING’S POTENCY: THE KA

HEN we attempt to describe the Egyptian’s view of the human

personality, the differences between his mental processes and

our own become particularly disturbing. We mect a number of
Egyptian terms which stand in one context for qualities while they ap-
pear in another as independent spiritual entities. “Creative Uttcrance”
(hu) and “Understanding” (sia) are a pair of such concepts.! We meet
them as qualities which enable the king to maintain the order of crea-
tion, Maat.* We also meet them as godlike figures standing in the boat
of the sun-god. The notions “Ka’” and “Ba” are of somewhat the same
order. They are traditionally translated as “spirit” and “‘soul,” and the
Egyptians use them sometimes in the familiar sense which makes them
appear subordinate to a larger whole, the human personality. At other
times, however, they endow them with a degree of independence which
scems to us meaningless. The situation is exactly reversed in the case
of “shadow’’ and “‘name,” which we count as extraneous to man, while
for the Egyptians, as for most primitives, they partake of the essence
of the person. A myth relates how Isis, the great magician, wished to
complete her magical power and to that end devised a ruse to force Re,
king of the gods, to confide in her his Great Secret Name.?

Attempts have been made to harmonize the various notions referring
to man into a single picture supposed to represent man as conceived by
the ancient Egyptians. Such attempts are doomed. to failure because they
disregard the peculiar quality of Egyptian thought which allows an ob-
ject to be understood, not by a single and consistent definition, but by
various and unrelated approaches.? It is, however, just as fatal to our
understanding to fall into the opposite error and to condemn as merely
confused and superficial whatever must appear to us as inconsistent. A
somewhat prolonged familiarity with the pre-Greek mind makes it pos-
sible for one to appreciate its own inherent logic.4

It appears, then, that the connotations of most notions are, in the first
place, affected by the momentary direction of the speaker’s attention.
What appears usually as subordinate may suddenly, under the influence

* See above, p. 51.
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of a narrower but concentrated attention, gain the weight of an independ-
ent entity. It may even absorb the whole of which it once formed a part.

In the sccond place, the connotations may differ from case to case.
Thus, the potency of the king, which we shall consider in this chapter, is
not merely greater than, but different in essentials from, that of his sub-
jects. This distinction is a consequence of the majesty of kingship and
of the fact that the ruler is set apart from other men as a result of an ex-
perience of awe.* Thus it is said of the king of the Teutons: “The prince
could achicve more than the commoner, not only because he possessed
more life or richer spiritual endowment than the peasant, but because he
was animated by a fundamentally different vital power.”’s The same
viewpoint is found throughout the world. In Africa many Hamitic peo-
ples, and the Bantu, under Hamitic influence, throw the bodies of ordi-
nary people into the bush but give their chiefs an elaborate burial, since
they alone are thought to survive death.® Some peoples, for instance the
Yaos, call mulungu, the king, the ghost of a dead man but also “the ag-
gregate of the spirits of all the dead; . . . . in 1ts nature, use, and form
the word does not imply personality for it does not belong to the person-
al class of nouns. . . .. Its form denotes rather a state or property in-
hering in something as the life and health inhere in the body.” Besides,
the word 7zulungu means “luck” or “fortune.” “Eveninlife a man, when
he meets with any piece of good luck, will be heard to say: ‘That is my
mulungu.’ ” On the other hand, the chief, too, is called mulungu, and
that during his lifetime. He is so holy that his subjects endow him with
a supernatural quality normally connected with the spirits of the dead.

The notion of mulungu is typical of conceptions found among a great
many peoples, though with various shades of meaning. It is by no means
an equivalent of the Ka, but the comparison is enlightening. Moreover,
it indicates that, contrary to the usual procedure, we must treat the Ka
of commoners and the Ka of the king separatcly.?

A. THE KA OF COMMONERS

The closest approximation to the Egyptian notion of Ka is “vital
force.” The qualification “vital” frees it from the precision of the nat-
ural sciences, which would, of course, be an anachronism; and the com-
bination “vital force” may stand for a somewhat vague popular notion,
without mechanistic implications. The Ka, according to this view,
should be impersonal and should be present in varying strength in dif-
ferent persons or in the same person at different imes. And we find, in-

* See above, p. 36.
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deed, that the Egyptian speaks about his Ka very much as we do about
“my vitality,”” “his will-power,” etc.

The Ka of the commoner is never pictured; that is an outstanding dif-
ference between it and the Ka of the king. The Ka is written with a
symbol—two arms uplifted with flat outspread hands t1—the whole
placed upon a standard which supports symbols of divinities % . The
symbol is quite abstract; the Ka has never been the object of concrete
imaginings as far as the ordinary man is concerned. This proves how
inappropriate the usual translations, such as “spirit,” “‘ghost,” or “dou-
ble,” really are.

It is true that “to die” is described as “‘to go to one’s Ka.”” But the
Ka is never shown receiving the dead in the Hereafter; the expression,
in fact, merely describes the event of death and that in a perfectly simple
and coherent manner. Survival after death was taken for granted by the
Egyptians, as it is by many peoples.® Death is a crisis during which the
vital force, the Ka, leaves the body. However, since the Ka is the force
of life, and since man survives death, he is bound to have rejoined his
Ka in the Beyond, even though it has left his body. It is a cogent con-
ception.

In the tomb of Queen Meresankh 111 we find two dates: first, the
date of her death, when the body was taken for embalming in the “pure
place,” and, second, the date of her burial in the tomb. The first is called
“the resting of her ka—her departure to the mortuary workshop”;
the second, “her departure to her beautiful tomb.”® The Egyptians—
like many other peoples!®—conceived of a transitional phase after death
but before the ritual of interment has effected resurrection in the Here-
after. In this phase man was conceived as neither dead nor alive. It was
a period of suspense during which the vital force, the Ka, “rests.” In the
pyramid texts the dead are called “masters of their Ka’s,” or even,
paradoxically, “the living,” since they have passed through death and
reached eternal life. They may also be called “the Ka’s that are in heav-
en,”! since to live, whether on earth or in heaven, presupposes the Ka,
the vital force. The expression is therefore a mere example of pars pro
toto.2

The characteristics of the Ka are perhaps best realized by means of a
comparison with the Ba, which is often shown (in contrast to the Ka)
especially in the reliefs and paintings of the New Kingdom tombs. The
Ba is bird-shaped, but it has a human head and, often, human arms AN
appears perched on the edge of a pond, which was included in the funerary
establishment to supply refreshment, and again, drinking water poured
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by a goddess from a tree. (Fig. 21) The Ba represents quite clearly in
Egypt that widely recognized class of apparitions in which popular
imagination recognizes the dead—with thin, piping voices and flitting,
birdlike movements—returning to their former haunts. The Greeks®®
and the Babylonians'* also imagined their dead in this guise, but with
the terrifying and sometimes malevolent qualities of a true specter; and
of these qualities the Ba seems innocent.

“Ba’ actually seems to mean ‘“‘animated”’—and therefore the transla-
tion “ghost” or “spirit” would be better than the conventional “soul.”®
“Ba’”’ may, furthermore, mean manifestation, a significance easily derived
from the “animated”; the Benu bird is called the Ba of Re; Orion, or the
Apis bull, can be called the Ba of Osiris; and a lion-shaped amulet may
be called the Ba of Shu.”® From “‘manifestation’” the sense may shift to
“emanation,” so that a sacred book is called the Ba of Re.!” In connec-
tion with the dead man, the Ba was therefore his animated manifestation
as well as his animation, pure and simple—his power to move in and out
of the tomb and cven to assume whatever shape he wished. Yet the Ba
required the corpse, or at least a statue, in order to retain its identity.
It was thought to return to the body in the grave after roaming through
the fields and groves of Egypt (Fig. 22) and is often depicted hovering
over the body or descending the tomb shaft to the burial chamber.1®

By now the contrast between Ba and Ka should have become clear.
The Ba is entirely personal; it is the dead man in a certain aspect. The
Ba, imagined in bird-shape, is often depicted. The Ka is never depicted,
is not individualized, and is a force in—and a quality of—man. The Ba
represents man as animated notwithstanding the death of the body; it
preserves man’s identity through its lasting relationship with mummy or
statue but is free from the limitations of either. It can move at will,
change shape at will, visit Egypt, or fly to heaven. It possesses, there-
fore, great power. But the Ka is power.

It may be useful to introduce here yet a third concept that is, like
the Ba, an aspect of the dead man. This is the akh %. Like the Ba,
it is never mentioned in connection with the living man.® But, like
the Ka, it is never depicted. It is written with a sign rendering the
crested ibis; but it is not thought of as a bird. Its meaning, “shining,
glorious,”” indicates that, when the dead are called akhu, their aspect
as supernatural beings is envisaged. Their abode is heaven; and the
Akh, in contrast with the Ba, does not retain any relation to the body.
Yet, in contrast with the Ka, it is individualized. Food-offerings are
sometimes addressed to it, and the expression “well-equipped Akh”
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seems to allude to the funerary establishment. We translate Akh with
“transfigured spirit.” It is a deceased, a transcendent, being, without
earthly or material ties; and, as such, it is the most spiritualized of the
various concepts of the dead.

It is clear that the Ka, Ba, and Akh are neither identical nor mutually
exclusive notions. They represent different aspects of the dead, one of
which, the Ka, belongs to man in this life as well as in the Hereafter.
The multiplicity of these notions goes further than we can observe with
other peoples with whom we are well acquainted, though in Africa it
has several parallels.®* The Semites, Greeks, and Romans distinguish
but two conceptions, a life-spirit (Lebenseele) and a ghost or apparition
(Totenseele) ** The ghost is not a dematerialized soul but rather an evapo-
rized body, appearing sometimes with the wounds by which it died.
This resemblance to a living corpse gives it its frightening character.

Now it is possible to identify the Ka with the life-spirit (which the
Old Testament calls ruah or nephesh) which returns to God after death
(Eccl. 12:7). However, the Semites accept as normal an extinction of
the individuality in death, while the Egyptians maintain that individual
survival exists as Ba or Akh, but that the Ka, as vital force, supports
man upon earth as well as in the Beyond. The best equivalent for the Ka
is the genius of the Romans,? though the Ka is much more impersonal.
But in the case of the genius, as well as in that of the Ka, there is the
recognition of a power which transcends the human person even though
it works within him. And if man believes that he will survive death, this
“is not a matter of a belief in immortality but of the experience of power
in its direct relation to man; and security, even in death, is only a con-
clusion drawn from this.”?

The Egyptian’s attitude toward the Ka is passive. He does not feel the
relationship as one with a personified power, a god. For the Ka is “the
experience of power in its direct relation to man.” The directness is the
outstanding characteristic in the relationship between a man and his Ka.

But the Ka is not confined to man; it is found throughout creation.
When, in the Memphite Theology, Ptah is proclaimed the Creator from
whom all the other gods derive their being, it is said that he “bequeathed
his power to all the gods and to their Ka’s.”* Ptah henceforth works
through the other gods, who are animated, like the rest of the universe,
by the mysterious life-force emanating from the Creator. A little farther
in the text, Ka’s are mentioned again, but now as independent entities,
not subordinated to gods. Immediately after the creation of living na-

* See below, p. 29.
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ture is mentioned and before the creation of justice, we read that the
Ka’s and the Hemsurt are created.

We shall ignore the Hemsut; they are rarcly named and seem to be no
more than the female counterparts of the Ka’s.

As to the plural, “Ka’s,” it expresses the character of an impersonal
force, just as abstracts are often expressed in Egyptian by plurals.®
When the Ka’s are mentioned in this manner, the Egyptian does not
commit himself to a decision about whether the vital force in nature is
one and undivided, or, on the contrary, particularized, individualized.
The Memphite Theology merely indicates that vital force is part of the
original creation. In the phrase that describes the activity of the Ka’s and
the Hemsut, the verb form denotes a continuous activity: the Ka’s and
the Hemsut perennially create food.

We may wonder that amid lofty speculations this aspect of life, its
dependence upon material sustenance, is stressed. But the Egyprians do
not consider the contrast of matter and mind as absolute, nor do they
adhere to our fixed estimation of their comparative values. Life depends
on sustenance; the vital forces which animate the growth of animals
and plants make life possible for man. In the account of creation the
perennial renewal of this chain must, of necessity, be mentioned. It fol-
lows, as we have seen, the creation of living nature and precedes immedi-
ately the creation of the greatest good of civilized society—justice.

The relationship between Ka and sustenance will be found through-
out the texts.® In the tombs the food-offerings for the dead were logical-
ly dedicated “to his Ka,”’?” and the funerary priest whose main task was
to make these offerings at the proper times was called “‘servant of the
Ka.”# In Figure 21 the food-offerings are placed before the dead (whose
scated figure is partly preserved on the right) within the Ka symbol.

In the pyramid texts we find, not Ptah, but the sun-god Atum, de-
scribed as Creator; and he, too, imparts Ka to his creatures. Standing
on the Primeval Hill in the midst of the waters of chaos, he created out
of himself the first pair of gods, Shu and Tefnut; he vitalized them by
transferring his Ka to them in that mystic embrace which we find also
at the end of the Memphite Theology and in the Mystery Play of the
Succession. The translation “vital force™ is here particularly apt. The
text addresses Atum as follows:

Thou didst spit out Shu, thou didst spew out Tefnur;
Thou didst put thy arms around them with thy Ka
So that thy Ka was in them [Pyr. 1652].
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The same conception makes it possible to express the pre-eminent pow-
er of a god; Geb is addressed as follows: “Thou art the Ka of all the
gods; thou hast taken them that thou mayest foster them; thou lettest
them live” (Pyr. 1623). Geb, the earth, produces sustenance; hence he
fosters the gods, makes them live, is their Ka. Again the basic meaning
of Ka appears to be “‘vital force.”

The Ka, as an impersonal vital force, can charge any object, even if
we should never conceive of it as alive. For the Egyptian it might be
thought of as alive if it were effective. So we see King Seti I in his funer-
ary temple at Gurnah embraced by a female figure who bears upon her
head the symbol of the Ka in which is written her name. This name is
that of the temple itself. The meaning of this curious design is clear.
Just as Atum vitalized the first pair of gods, Shu and Tefnut, by putting
his arms around them, imparting his Ka to them in a mystical embrace,
so the dead king lives in the Hercafter through the funerary ritual daily
performed in his temple. The text does not refer to the Ka but uses an
image which is very prevalent in Egyptian imagery of resurrection,*
namely, the mother. The words imputed to the figure of the temple are:
“Behold I am behind thee. I am thy temple, thy mother, forever and for-
ever.”'?®

In man the Ka becomes manifest in a variety of ways which may raise
doubts about the appropriateness of “vital force” as a translation. But
the difficulty lies rather in the lack of congruity between our own con-
ceptions and those of the Egyptians. For them there was something in
common in the several uscs of the word “‘Ka,” just as the Yaos use the con-
cept of mulungu where we would use a number of different notions.f
We may turn to the teachings of Prahhotep for some of these uses of the
word “Ka.” When the old sage adjures the listener to treat his son well if
he proves worthy, the argument “He is thy son, whom thy Ka has be-
gotten for thee; separate not thine heart from him.”’3 indicates that here
the sense of the term is still “vital force.” In the same text we find also
sentences in which “Ka” might be translated “mood”;3 but, though
this free translation makes the text sound very familiar to us, we lose,
perhaps, an essential subtlety, namely, the peculiarly Egyptian interpre-
tation of ill-humor as an obstacle to the quiet flow of vital force through
the person. Prahhotep warns a messenger against paraphrasing his mas-
ter’s words, since common terms reportedly spoken by a nobleman will
strike the recipient of the message as incongruous: “Beware of worsen-
ing words, such as might make one great man contemptible(?) to the

* See below, pp. 168-80. t See above, p. 62.
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other through the manner of speech of all men. ‘A great man, an insig-
nificant man,’ that is what the Ka abhorreth.” In a later section it is said
that all recreation should not be sacrificed to “too much care for thine
house,” for “it is an abhorrence to the Ka if its time is diminished.”” In
our parlance: Worry is bad for one.

The word “nature” is quite often an appropriate translation for Ka.
For instance, courtiers say in their inscriptions referring to the king: “I
did what his Ka loved” or “I did that which his Ka approved.” The
words may become an almost meaningless circumlocution; but, when
they do not, the Egyptian expression possesses a shade of meaning which
the translation “nature” does not convey, namely, that all positive feel-
ing—approval, joy, etc.—enhances one’s vital power.

It is the Ka which makes a person into the man he is; it is through
one’s Ka that one can achieve something. And so another free transla-
tion, namely, “luck, fortune,”** may sometimes be appropriate, for ex-
ample in the epithet which certain men assumed: “The Lord of the
Two Lands made his Ka (fortune).”’* What is lost here again—if we
translate “Ka” by “fortune”—is the fecling that the king, by his favor,
cnhanced that of which his servant, thus distinguished, felt himself ca-
pable. The king “made his Ka.” In retaining the term, we retain an in-
sight into the reactions of the ancients to these royal rewards. True,
the king made the man’s fortune; but he did it through that intensifica-
tion of vitality which goes with success. The king was felt, not to place
his servant in favorable external conditions by his gifts and favors, but
to affect his innermost vitality so that he could achieve what had hith-
erto been beyond him.

This view is, again, not peculiar to Egypt. Of the Teutons it is said:

It belonged to the sailors’ craft to be able to handle rudder and sail efficiently but
just as much to obtain favorable winds and to make the ship reach port. . . .. This ac-
tive apprehension of life . . . . is based on the curiously naive view of the world as a
tilting ground of wills and powers, and not as a scene of accidental happenings. Every-
thing originating in man is viewed as one continuous line which remains uninterrupted
from the earliest stirring of the will down to the last consequence of a completed action. %
There is no separation between intention and execution, between capa-
bility and success. If a man is a failure, something is wrong with him, as
Job’s friends maintained—on the moral plane, in his case, since they
were Jews. The primitives are of the same opinion, but they view the
defect ontologically: something must be wrong with the man. The king,
however, can undo the deficiency; the king can make a man’s Ka. And
already in the Old Kingdom there are names like Kai-mi-nesut, “My
Ka belongs to the king,” and Kai-nesut, ““The king is my Ka.” 3
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In Tell el Amarna this attitude finds the excited and hyperbolic ex-
pression which is in keeping with the spirit of that place. Not only is the
king called the courtiers’ Ka, but the plural, meaning food, is also
brought into play:

Praises to thee, O Ua-en-Re (Akhenaten). I give adoration to the height of heaven.
I propitiate him who lives by truth (maat), the Lord of Diadems, Akhenaten, great in
his duration; the Nile-god by whose decrees men are enriched; the food (kau) and
fatness of Egypt; the good ruler who forms me, begets me, develops me, makes me to
associate with princes; the light by sight of which I live—my Ka day by day.37
A stela in the Cairo Museum says more concisely: “The king gives his
servants Ka’s and feeds those who are faithful.”’3® The Egyptian, then,
experiences the influence of the king in his very being, in what he feels
as the center of his life’s energy. It is this which he calls Ka.

B. THE KA OF THE KING

The Ka of the king is the only Ka ever shown on the monuments. It
is born with the king as his twin; it accompanies him throngh life as a
protective genius; it acts as his twin and as his protector in death. It re-
tains the character of vital force, as the pyramid texts we have quoted in
the preceding section of this chapter show. But it is personified in a man-
ner never observed with common people, a contrast the more striking,
since so many funerary usages and beliefs, originally pertaining to the
king alone, were later applied to all men.

In the following text the Ka appears with the typical features which
the twin assumes in folklore: it repeats the actions of the king. The as-
sociation between food and vital force is once more stressed. In fact, the
shared meal occurs repeatedly in the pyramid texts:3

Wash thyself, and thy Ka washes itself.
Thy Ka seats itself and eats bread with thee
Without surcease, throughout eternity [Pyr. 789].

Or, morc vigorously expressed:

May the victuals of Teti exceed those of the year!

May the wealth of food of Teti exceed that of the Nile!

Ho, Ka of Teti! Here with it, so that Teti may eat with

thee! [Pyr. 564].

The Ka also fulfils other functions which the twin sometimes fulfils in
folk tales. For instance, it goes to announce the king to the gods in
heaven.® It is itself a god, like the Roman genius; we should expect
that, since it is a personification of power and also since it is a twin
of Pharaoh. In fact, at Deir el Bahri there is a series of square pillars
showing Queen Hatshepsut in the protective embrace of varying divine
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couples; and one pair consists of the king of the gods, Amon, and the
queen’s own Ka.#

The treatment of the king’s Ka as a twin, the personification of his
vital force, while the notion remains general in every other context,
cannot be explained by the unusual potency which, as we have seen, dis-
tinguishes the king from other men in the minds of most people. We
need a more specific explanation of the form which the beliefs regarding
the king’s Ka took, once his unusual potency is admirtted.

We have reason to assume that it would have been natural for the
thought of a twin to arise in connection with the king. It seems that
each Pharaoh was considered a twin; his “brother,” however, was still-
born and passed immediately on into the Beyond, for it was the pla-
centa, the afterbirth. Though this view may strike us as surprising, it
is held, even today, by the Baganda—people who, at least in their Hamitic
traits, are related to the ancient Egyptians.®* We seem here, again, to
touch upon that North and East African substratum from which Egyp-
tian culture arose and which still survives among Hamitic and half-
Hamitic people today.*

When a king of Uganda dies, his interest in the community which he
had ruled does not cease. In a temple, constructed for this purpose, he
continues to give oracles and to advise his successors. But just as the
Egyptians believed that a man’s ghost required a material support—
mummy or statue—to function effectively, so also do the Baganda.
Hence the king’s jawbone is removed from his corpse and prepared,
decorated, and kept in his temple. Since the king is born as a twin of the
stillborn placenta and the royal person after death retains a dual char-
acter, the stillborn twin, as well as the dead ruler, requires a material
anchorage for its spirit; and for this special purpose the navel cord of
the newborn prince is dried and kept throughout his lifetime in a specially
made and decorated container. This container with the navel cord is de-
posited in the temple erected after the king’s death, and only when both
jawbone and navel cord are present—only when the dual person of the late
monarch is thus represented in the shrine—can oracles be forthcoming.

The container of the navel cord is shaped like a truncated and inverted
cone and is carried by a large looplike handle. An object of identical
shape is carried by one of the goddesses assisting at the birth of Hat-
shepsut in Deir el Bahri.#* Since we know absolutely nothing about this
object from Egyptian sources, one is inclined to explain it tentatively by
reference to modern usages belonging to a group of people demonstrably
related by some of their cultural, as well as by linguistic and physical,
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traits to the ancient Egyptians; and this attempt is the more justified,
since the concomitant feature, namely, worship of the royal placenta,
was known in ancient Egypt.

Early evidence of a cult of the royal placenta consists of a standard
closely connected with the king and an important Old Kingdom title. A
medically trained anthropologist has argued that the standard represents
the placenta; * and its name, written in different ways, means “placenta
of the king.”* We find curious corroborative evidence in the relicfs
from the Fifth Dynasty in the sun temple of Neuserre, where the stand-
ard is carried by a priest of Isis, the mother of Horus the king.” In-
scriptional evidence is not lacking either; for the term which we trans-
late “Royal Kinsmen” is best explained as “guardians of,”’ or “those
belonging to” the “placenta of the king.”*® The standard appears on the
earliest royal monuments and remains associated with Pharaoh until
the end of Egyptian history. It can be seen in our Figure 2 nearest to
Narmer, and it precedes Neuserre in Figure 24. Normally it shares the
honor of being carried in the closest proximity to the king with the
wolf standard of Upwaut. This god is identified with the king in the
Memphite Theology and replaces the god Horus in the Great Proces-
sion of the Osiris festival at Abydos.* It seems that Upwaut, the
“Opener-of-the-Ways,”" stood for Horus—whether god or Pharach—in
his aspect of firstborn son, i.e., “opener-of-the-body.” The Upwaut
standard and that thought to represent the royal placenta, the king’s
stillborn twin, can therefore be expected to appear together, since both
would be connected with the king’s birth.® Their close association with
the monarch is particularly striking in reliefs placed in Djoser’s funerary
complex at Saqqara.*® In these the representation is reduced to an aus-
tere minimum of detail, and the king is accompanied by only two stand-
ards—Upwaut and the placenta—as if they formed a counterpart to the
joint appearance of jawbone and navel cord on the dais in the temples of
the Baganda kings.»

Less conclusive evidence of the worship of the royal placenta is sup-
plied by one name of the moon-god, Khonsu, for it is probable that this
name meant “placenta of the king.”’s2 Khonsu has been depicted only
since the New Kingdom, and the name is very rarely met before then 53
In earlier times the moon-god was Thoth. It is quite significant that
Khonsu does not figure in mythology (though the moon and Thoth do)
and is altogether a colorless figure. His outstanding characteristic is the
“lock of youth,” which distinguishes young princes in the New King-

* See below, p. 204.



oi.uchicago.edu

72 KINGSHIP AND THE GODS

dom and which would be a comprehensible attribute for the king’s twin
who died at birth. We can, with this in mind, explain the mummiform
appearance of Khonsu. Moreover, the god is occasionally depicted with
a falcon head supporting the moon disk and crescent. Yet there is no con-
nection between the falcon and the moon unless Khonsu was the divine
“twin’ of Pharaoh who embodied the falcon-god Horus. Finally, Khon-
su is shown wearing the menat §), an ornament sacred to Hathor,
the mother of Horus and of the king (Fig. 39). If we accept the inter-
pretation of the name of the god Khonsu and consider the iconographical
evidence just enumerated, a consistent picture emerges. Nor do we need
to wonder why the king’s “twin” should have become a moon-god; the
moon was the twin par excellence—the twin of the sun.5

It is not known whether the belief that the placenta was a stillborn
twin was anciently held in connection with commoners.® Even in that
case there would be no reason why such beliefs should affect the ordi-
nary Egyptian’s conception of his own Ka. The placenta, after all, is an
individualized and definite object, the Ka an impersonal force. But in the
case of the king matters lay differently. The influence of the king’s Ka
was naturally connected in the minds of all with the royal person
through whom it became manifest in the life of state and people. If the
notion prevailed that the king was born a twin, the potency of the king,
which affected every subject, was likely to become personalized, too,
and regarded as a twin, double, or genius. If the people experienced their
own Ka’s passively and—as “power in its direct relation to man”—im-
personally, they experienced the Ka of the king as personified power. In
pictorial representations the individualization of the king's Ka is devel-
oped in all its consequences. In a Middle Kingdom tomb at Dahshur a
large wooden statue of a king was found bearing the Ka sign.% More
common is a rendering in relicf, alrcady known in the Old Kingdom?®’
and here shown on a stela of Senusert 11 (Fig. 20). On cither side we
sce the king and behind him a small figure characterized as a divinity
by its “false beard.” This figure bears the Ka symbol on its head, and
between the arms of the sign appears the king’s Horus name, the name
which marks the king most directly as a deity. After Tuthmosis I this
name regularly contains the epithet “Strong Bull,” which is clearly
appropriate for a personification of vital force. We sce, moreover, that
the figure of the royal Ka holds in one hand a pole crowned with the
head of the king and in the other a feather, the symbol of Maat. The
figure as a whole is named ““The living Ka of the king who is at the head
of the palace (or sanctuary).”’s®
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Sometimes the design is more abstract: The Ka symbol inclosing the
king’s Horus name is supported not by a divine figure but by a standard
from which arms emerge (in the manner shown by the personified
hieroglyphs at the bottom of our Fig. 29) to hold the staff with the
king’s head and the feather. This, the most common, rendering of the
king’s Ka shows that the notion of a double never entirely superseded the
Ka’s original significance as a vital force. For these renderings are obvi-
ously on a par with that of Seti I in the embrace of the figure represent-
ing his funerary temple; * they are concrete renderings of abstract ideas.

The notion “twin” prevails only in the rendering of the birth scenes
of Hatshepsut and Amenhotep I11. The god Khnum is shown making
two identical homunculi on his potter’s wheel (Fig. 23), while the god-
dess Hathor, the mother of Horus, appropriately gives them “life.”
One is the future king, the other his Ka. Next these two thumb-sucking
babies are washed and presented to the gods,®® the Ka carrying on its
head its usual symbol with the king’s Horus name. But after this presen-
tation to the pantheon, the royal twin is not depicted (its materializa-
tion upon earth, as the king’s placenta, was likewise ephemeral). We do
find, on the other hand, the normal conception of the Ka represented in
the reliefs. They actually show how the newborn infant was endowed
with this remarkable force of which it was to dispose throughout its
lifetime as a king. In order to understand the pictorial rendering of so
abstract a notion, we must bring the texts to bear on the representations
and return to the beginning of the series of panels.

We find that the queen-mother is shown there holding the infant im-
mediately after its birth;®® its “twin,” the Ka, is not depicted. The god-
dess Meskhent, who presides over the scene, says:

The son (sic/) is made to be king of Upper and Lower Egypt. I surround thee with
protection like Re. Life and good fortune are given to thee more than to all mortals;
I have destined thee for life, luck, health, excellence, affluence, joy, sustenance, food,
victuals, and all other good things. Thou wilt appear as king of Upper and Lower Egypt
for many Sed festivals, while thou art living, remaining, f(g)rtunate—while thy heart is
in joy with thy Ka in these thy Two Lands on the throne of Horus forever.

If we remember the various derived meanings of Ka, such as mood,

good fortune, etc., the phrase “while thy heart is in joy with thy Ka”

seems aptly to summarize the blessings which the goddess bestows.
The tendency toward the concrete, which characterizes mythopoeic

thought in general and Egyptian thought most particularly, expresses it-

self at this point in a curious image: the royal child is placed in the arms
* See above, p. 67.
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of twelve divinities identified as Ka’s and Hemsut and is made to absorb
from them the vital force, the good fortune, the power, and all the other
blessings bestowed upon it. We have inscriptional evidence for the view
that an immaterial endowment could be viewed as nourishment. At
Deir el Bahri, Amon orders four goddesses to nurse the child Hatshep-
sut: “I have commanded (you) to nurse Her Majesty and all her Ka's,
with all life and good fortune, all permanence, all health, all joy, and the
passing of millions of years on the throne of Horus of all the living, for-
cver.”®t Health and joy, but also the many years of the reign, are quite
concretely regarded as benefits which enter the child with the milk of the
nursing goddesses. It is similarly said of the king in the pyramid texts:

The abomination of Unas is hunger, he does not eat it.

The abomination of Unas is thirst, he does not drink it [Pyr. 131].
If it is possible in this manner to avoid hunger and thirst, it is clear that
desirable conditions can be imbibed by the royal nursling.

The text, at this point, introduces an ambiguity in the interpretation
of the reliefs. Amon commands that not only the queen but also her
Ka’s be nursed. The plural inevitably reminds us of the doctrine—
known from the Eighteenth Dynasty onward—that Pharaoh had four-
teen Ka’s. In the reliefs we find twelve royal infants in the hands of the
Ka’s and Hemsut and two, in an adjoining scene, at the breasts of two
cow-goddesses, the typical divine wet nurses. Yet it seems impossible to
see in these infants images of the fourteen royal Ka’s, for the Ka sym-
bols identify, not the nurslings, but the nurses; and not fourteen of
these, but only six. And they arc not twins of the royal child, comparable
with the Ka on the potter’s wheel (Fig. 23), but fully grown deities.
They furthermore alternate with six marked as Hemsut. Now, we
have met the combination of Ka’s and Hemsut in the Memphite Theol-
ogy* as a collectivity representing the vital force in nature. The imper-
sonal nature of the force is expressed by the plural in the language, but
in pictorial art this device fails; twelve distinct figures are as personal-
ized, as definite, as one or two. Nevertheless, we can still recognize the
idea that is expressed in the Memphite Theology as the basis of the de-
sign. After the royal child has been blessed by the most important gods
in the pantheon individually, it is shown in harmony with, and favored
by, that corporate entity, the Ka’s and the Hemsut, which represents
the vital force in nature. \We can quote a pyramid text that expresses the
same idea when it describes the arrival in heaven of the late king in the
fulness of his power. It speaks of “‘the Ka’s of Unas,” but in the relief

* Sec above, p. 29.
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we discussed we could also have called the figures, loosely, the Ka’s and
Hemsut of Hatshepsut. In the following text we sce that the first four
lines allude to general forces by the contrast with the succeeding phrase
which refers quite unequivocally to the single uracus of the king’s
crown. This is really the goddess Wadjet who protects him.

The Ka's of Unas are behind him;

His Hemsut are under his feet;

His gods are over him;

His uraeus-serpents are over his head.

The leading snake of Unas is at his forchcad, she
Who perceives the soul (of the enemy),

She who excels in force of fire [Pyr. 396].

It is possible that the Ka’s and the Hemsut are here, as at Deir ¢l Bahri,
brought in through association with the thought of birth, since the pre-
ceding phrases of the text mention that the Creator, Atum, made the
king. What matters for us, however, is to note that in the old texts, as
in Hatshepsut's reliefs, we find side by side two aspects of the Ka
which to us would be mutually exclusive. Both derive from the notion
“vital force.”

The theory of the fourteen Ka’s of the king would seem a mere sys-
tematization of the collectivity of Ka’s. Names of the Old Kingdom
mention a plurality of Ka's in connection with the gods: Neterkau of
the First Dynasty, Menkaure of the Fourth. In the New Kingdom, Re
is equipped with fourteen Ka’'s; but the fourtcen Ka's of the king are de-
picted only in Prolemaic times.*

If we remember that the word “Ka” stands for something which we
should call abstract, but which the Egyptian tendency toward the con-
crete transforms into a personification or a collectivity of gods, most
references to the Ka of the king become clear. For instance, we have a
pyramid text in which the king’s survival is insured by the identification
of his person and parts of his person with various deities. It ends:

Thy members are the twin children of Atum,
O imperishable one.

Thou dost not perish;

Thy Ka does not perish;

Thou art Ka [Pyr. 149, d].

In another text the duplication “the king and his Ka” becomes so con-
crete as to suggest a bodily existence for the latter, yet the concluding
phrases indicate in clear and vigorous terms that Ka is power and noth-
ing else.
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Horus takes him (the dead King Unas) to his side.

He cleanses Unas in the Lake of the Fox;

He purifies the Ka of this Unas in the Lake of the
Dawn.

He rubs down the flesh of the Ka of this Unas and
his (Unas’) own. .. ..

He brings Unas’ Ka and (Unas) himself to the Great
Royal Castle (of the sun-god Re). . . ..

This Unas leads the Imperishable Stars;

He sails to the Fields of Rushes (Elysium);

Those who dwell in the Horizon row him,

Those who dwell in the sky sail him.

This Unas is powerful in power,

His arms do not fail him.

This Unas is commanding in command,

His Ka is with him. [Pyr. 372-75].
Very significant is another pyramid text, a self-contained exuberant
poem. The plural “Ka’s” at the beginning stands again where we would
use an abstract noun, and we may translate “vital force.” The opening
phrases vigorously assert that the old sacred city of Pe is one of those
hallowed spots where life throbs more powerfully than elsewhere, a
place (such as the Memphite Theology makes Memphis out to be) that
stands in a peculiarly intimate rapport with the hidden forces of nature.
It is now suggested by our text that King Teti, because he is buried at
Pe, survives the crisis of death. His vitality is compared with two phe-
nomena which are most intensely “alive,” the burning flame, and the
beetle-god of the rising sun, who every morning appears victorious from
the darkness of night. At the same time the relevancy of these metaphors
is proved by implication: the red of flame and sunrise is the color of
Pe, the city of the Red Crown; and, with that multiplicity of meaning
which the Egyptians love, the flame is a usual epithet for Wadjet, the
cobra-goddess of Pe, who is also the “eye of the sun.” Our text then
continues by referring to the connection between vital force and
food and ends with an appeal to an anonymous goddess, presumably
Wadjet, to let the gods love and honor Teti. It is possible that the term
“love” must be taken here with sexual implications as the culminating
expression of that vitality which the spell glorifies:

Ka’s are in Pe; Ka's were always in Pe; Ka's will be

in Pe; and Teti's Ka is in Pe,
Red like a flame, alive like the beetle-god.

Be gay! Be gay! A meal for me, ye servants!



oi.uchicago.edu

THE KA 77

Now you should put, My Lady, the love for Teti
and the respect for Teti,

Now you should put, My Lady, the honor of Teti
and the charm of Tet1

In the body of the gods! [Pyr. 561-62].

But even the power and effectiveness of the living king are summarized
in the phrase that he is with his Ka. On this note ends a speech which
the assembled gods address to their own king, Amon, after he has pre-
sented Queen Hatshepsut to them as his own daughter and the new king
of Egypt.

Utterance of all the gods to Amon: This thy daughter Hatshepsut shall live. We are
satisfied with her in life and peace. She is thy daughter of thy form, thy vigorous seed.
Thou gavest her thy Ba, thy power, thy influence, thy magic, thy crown, (even) when
she was still in the body of her who bore her. The Lowlands are hers and the mountains
belong to her, everything which the heavens wrap round, everything which the sea en-
circles. Thou hast made her as thy female counterpart. Thou knewest the future. Thou
gavest her the portion of Horus in life and the years of Seth in good fortune. . . ..

We give her dominion(?) over the lands, in peace. We give her all life and good for-
tune on our part; all food on our part; all sustenance on our part. She is at the head of all
living Ka’s together with her Ka as King of Upper and Lower Egypt on the throne
of Horus, like unto Re, forever and ever.8?

There is one more aspect of the king’s Ka which we must consider.
We have seen that it can be said of one god that he is *“the Ka of all the
gods,”” to express that they are dependent upon him. The king is in a pe-
culiar way dependent upon his father, since kingship, as we have seen, is
an institution involving two generations. And so we find a pyramid text
in which the late king is addressed as follows: “O Osiris, Horus has
supported thee; he has done it for his Ka in thee” (Pyr. 582). In con-
nection with Osiris the expression recurs often, and we shall have oc-
casion to quote those texts. But the king stands in the same relationship
with another god whom the official titulary proclaims as his father—
Re.

There is a dramatic quality in the following pyramid text which re-
veals that Re 1s the king’s Ka. It opens with an emphatic warning of the
dangers of the j journey into the Beyond In Egypt, as in Babylonia and in
many other countries, the Hereafter is separated from the living by an
expanse of treacherous water. The king’s vital force has left his body
and is summoning him. And it is now revealed to him that this vital
force was no other than the god who begot him. That Re appears here
and not Osiris is entirely logical. Osiris is the king’s predecessor. Here,
however, the text envisages a king who has been upon the throne for
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many years, who, moreover, in his death becomes Osiris to the son who
will succeed him. It is the Creator, the sun-god, who now charges him
to leave the earth. The text reads:

O Unas, beware of the lake!

O Unas, beware of the lake!

O Unas, beware of the lake!
O Unas, beware of the lake!

Messages of thy Ka come for thee;
Messages of thy father come for thee;
Messages of Re come for thee:

“Go, after thy days (have become full).
Cleanse thyself, (that is) thy bones. . ...
That thou mayest be at the side of the god;
And leave thy house to thy son” [Pyr. 136-37].%4

The god is the Ka of the king. But the subjects say: My Ka belongs
to the king; my Ka derives from the king; the king makes my Ka; the
king is my Ka. This juxtaposition shows that an understanding of the
Ka is essential for an understanding of kingship, since the relation of
king, gods, and people is defined in these terms. It appears, in fact, that
the Egyptians apprchended the involvement of man in nature and the
mediating function of their king by means of the concept of Ka.

It will have become clear by now that there is no alternauve to the
somewhat laborious procedure by which we have tried, through quota-
tions and varying context, to convey the full meaning of the term “Ka.”
For no translation can do justice to such a concept, since a translation
inevitably carries our point of view into a field of thought that does not
share our premises. Even if we translate “Ka” as “vital force” or view
it as a mechanism by means of which the king is conceived to give direc-
tion to the forces of nature for the benefit of the community, these inter-
pretations, though not entirely beside the mark, all but obliterate the
specifically Egyptian features of the concept. There is no short cut to
an understanding of the ancients.
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THE KING'S CEREMONIAL: THE SED FESTIVAL

many temples expresses, no less than the texts, those thoughts of

the ancients which we try to understand. For the nature of king-
ship in Egypt it is, above all, the Sed festival which is instructive. In the
five days of its duration multifarious connections between gods and
king, land and king, people and king, were woven into that elaborate
fabric which held society as well as the unaccountable forces of nature
by strands which passed through the solitary figure on the throne of
Horus.

The Sed festival! is usually called a jubilee, but it was not a mere com-
memoration of the king’s accession. It was a true renewal of kingly
potency, a rejuvenation of rulership ex opere operato.? Sometimes it was
celebrated thirty years after the accession, but several rulers celebrated
it repeatedly and at shorter intervals. It is unlikely that a mere counting
of years was the decisive factor, but we do not know on what grounds it
was decided that the king’s power ought to be renewed.

The date of the festival was usually the same as that reserved for the
coronation, namely, the first day of the first month of the “Scason of
Coming Forth”—the first of Tybi.? The last five days of the preceding
month, Khoiak, were dedicated to the Osiris mysteries; and it is re-
markable that the Sed festival, in contrast to the coronation, does not
refer to Osiris at all. But the difference is easily explained. At the Sed
festival the king appears, not as newly ascending the throne, but as its
occupant through a number of years. Consequently, it is not the succes-
sion—Horus following Osiris—which is the issue, but a renewal of all
those beneficial relations between heaven and earth which the throne
controls.

When it had been decided that a Sed festival should be celebrated,
many preparations had to be made. Often a new temple was founded
with a view to dedicating it at the feast. In other cases a “Festival Hall”
was constructed within the precincts of an existing sanctuary. Great
monolithic obelisks were cut at the granite quarries of Assuan and
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!FTER the words, the acts. The ritual preserved in the relicfs of
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shipped downstream toward the site of the festival. If an existing tem-
ple was used, one of the great columned courts was adapted to serve as
“Court of the Festival,” or ““Court of the Great Ones.” ¢ The last phrase
refers to the gods who would come from other shrines to participate in
the solemnities. To accommodate them, temporary shrines, called the
“Houses of the Sed Festival,””® were erected on the archaic pattern of
the reed-hut sanctuaries of prehistoric days.

The god in whose temple the Sed festival took place was by this very
fact proclaimed the deity from whom the king expected most. He re-
ceived especially large offerings. The obelisks were erected in his hon-
or. It is revealing that Akhenaten’s break with the Amon priesthood of
Thebes occurred when he persisted in his plan to dedicate his Sed festi-
val, not to the king of the gods, Amon, nor to Prah, who had an old,
established claim, but to the peculiar form of solar deity whose exclu-
sive worship he wanted to establish. It is also significant thart the actual
blocks prepared for the Festival Hall of Akhenaten show in their re-
liefs the rapid changes in the formulation and clarification of his dog-
mas,® from the falcon-headed male figure of Harakhte who, notwith-
standing a new elaborate epithet, retained his traditional character, to
the unprecedented design of a featureless Lord of the Sun Disk sending
rays down to the royal figure preaching his gospel.

In addition to the Court of the Festival, two buildings were required:
the Festival Hall, where the Great Throne stood, and the ‘‘Palace,” in
which the king changed costume and insignia, and which, therefore,
fulfilled the functions of a robing chamber.” The latter might be an
elaborate structure, such as the small-scale palace which Ramses III
built adjoining the first court of his mortuary temple at Medinet Habu.
This was fitted with throne room, bedrooms, and bathrooms, so that
the king could take up residence there for the duration of the festival.
Tradition, however, claims for these buildings the simplicity of pre-
historic architecture: ‘“‘the Hall of King Unas is plaited of reeds.”® We
know shrines of this kind because hieroglyphs have preserved them, and
we find them translated into stone in that extraordinary funerary estab-
lishment of King Djoser at Saqqara, where the Festival Court of the
Sed festival is built as a stupendous full-scale dummy for use in the Here-
after, with doors perennially ajar. The shrines in this court are of two
types, and these recur in the Dual Shrines of the Royal Ancestors,
which we shall discuss presently (see Fig. 30). On the west side of
Djoser’s court the chapels assume the shape of the Lower Egyptian
shrine; those opposite were modeled on the Upper Egyptian shrine.
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The gods who came to participate in the feast were no doubt housed ac-
cording to their origin from Upper or Lower Egypt.

When the preparations were completed, purification rites took place.
If the temple had been newly constructed, there followed the ceremony
of “Presenting the House to Its Lord.” In any case, there was an illumi-
nation of the Court, the Chapels, and the Great Throne upon which the
king would sit to receive homage. This “Lighting of the Flame” was
also known in the necropolis and was probably an apotropaic measure.
The illumination lasted for five days, ending on the eve of the festival.?

Thus the capital was astir for some considerable time previous to the
actual celebrations. Barges with statues of the gods would arrive from
all over the land, in charge of high officials and their suites. The king
and his court would meet the most important among them upon their ar-
rival and hold the hawser of the divine bark at its landing. We have some
texts describing this stage of the festivities. On a stela in the British
Museum a courtier states that he used the opportunity, when the priest-
hood of Abydos “came to see the King in his goodly Festival of Eter-
nity,” to send back with them, for erection in the necropolis, a stela
which he had had made for the purpose.!® A thousand years later the
high priest of the vulture-goddess Nekhbet reports in his tomb:

Year 29 . . . . in the reign of Ramses III. . . .. His Majesty commanded that the
Governor of the Residence be commissioned to bring the divine bark of Nekhbet to the
Sed festival and to carry out her sacred rites in the Houses of the Sed jubilee.

Arrival at Per-Ramesse-Miamun, the great Ka of the Sun, in the year 29 . . . . month
.+ .. day. Reception of the front hawser of the divine bark by the king in person.!t

The leading officials of the realm also gathered for the celebrations.
They probably assumed honorific titles which in a dim past had denoted
actual functions, for we find many archaic titles in the renderings of the
festival, while designations of actual members of the administration,
such as the vizier, the treasurer, and the judges, are absent. Yet it is cer-
tain that these men participated. The curiously primitive designations,
such as ““The Herdsman from Nekhen’” and ‘““The Man from Hermopo-
lis,” may disguise members of the government. Ancient official bodies,
which may well have retained some religious or administrative func-
tion, appear, too. The most important is the council of “The Great
Ones of Upper and Lower Egypt,” consisting apparently of ten mem-
bers from each of the two halves of the country; they alone were pres-
ent, representing the people, at the actual coronation during the Mys-
tery Play of the Succession.*
* See below, chap. 11.
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The Royal Princes, and also the Royal Kinsmen, participated in
force. In addition, some reliefs show figures designated as “men” or
“subjects.” They represent the crowds of onlookers who, though cer-
tainly excluded from the comparatively restricted area in the temple,
watched the processions to the harbor and perhaps participated in other
ways which we cannot now reconstruct. In any case the reliefs, by in-
cluding these few figures to represent the populace, express the fact that
it was indeed the whole community that was concerned in the cele-
brations. We may summarize this aspect of the Sed festival in words
describing a ceremony of modern Hamites: “It involved, as well for the
festivities themselves as for the preparation of the requisites, the hered-
itary collaboration of men and women picked from every social level
and every region, however distant. And so the festival created stronger
ties between the various elements of the people; it was supposed to be
a large contribution to the land’s fertility and the country’s welfare, and
in all this the part played by the king was prominent.”’ !

A. OPENING FESTIVITIES

At last, on the first day of the first month of the “Season of Coming-
Forth,”” one of the seasonal New Year’s days of the land,* the feast
opened with a great procession in which the king, the statues of the
gods and their priesthoods, and the secular participants took part. It
seems that even at this early stage certain gifts were made to the gods.
The reliefs show lists of deities with the number of cattle and sheep al-
Jotted to them. We shall sce that these are not merely rewards for past
services or the price for future loyalty; the king, in dispensing bounty,
casts the spell of prosperity over the future and demonstrates the effec-
tiveness of his royalty. These initial proceedings are presided over by
the cow-goddess Sckhat-Hor (‘“She Who Remembers Horus™), the di-
vine nurse who suckled the god-king and who is, at the same time, the
protectress of cattle. The two officials directing the transfer are the
“Hereditary Prince” and the Heri Udjeb, the “Master of the (King’s)
Largess.”** The first is distinguished by the privilege of wearing the
same archaic robe as the king, and the Heri Udjeb is an official depicted
also in the tombs of the Old Kingdom'® reading out those items on the
lists of offerings which are donations of the king, the “offering which
the king gives” 1) =%, to the funerary establishment of one of his fol-
lowers. These men act on behalf of the king, and the solemnity of the oc-
casion is shown by the fact that the sacred royal standards, which nor-

* See below, p. 103,
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mally accompany the king, are carried before them when they go to in-
spect the cattle previous to its distribution.*

These initial gifts seem to reward the minor deities for their partici-
pation in the festival. The major deitics are involved in more elaborate
ceremonies and receive individual gifts; their priesthoods appear be-
fore the throne, carrying the symbols of the gods to pay homage to the
king. And the king, in his turn, visits each of them in the shrines where
they are housed, in the Court of the Great Ones. !

B. MAIN CELEBRATIONS

These visits to the shrines alternate with processions which come be-
fore the throne to pay homage to the monarch, and the whole of this
part of the festival seems to occupy the two or three days following the
opening ceremony. There is a continuous coming and going of deputa-
tions and royal processions, rich in ancient symbolism and traditional
pomp. The king, enthroned, receives pledges of loyalty; then, again, he
descends from the throne, and, heading processions whose composition
varies according to tradition, goes to pay homage to a god or goddess
in the Court of the Great Ones. Visits to the “Palace” to rest or to
change dress or insignia punctuate the proceedings. Even these subsidi-
ary actions, no more than intervals between the main events, are full of
solemnity. Abbreviated renderings in the reliefs (Fig. 24) depict the
king—preceded by the standard of the Royal Placenta and by a choir-
master, a fan-bearer, and a door-hinge-bearer (shown below)—being
received by a master of ceremonies, a recitation priest, and courtiers,
while the “Great Ones of Upper and Lower Egypt” kiss the ground
before him (right-hand bottom corner), and two courtiers of the rank
of “Friend” wash his feet. They pour water from a vasc shaped like the
hieroglyph sma [, meaning “Union” and used especially for that
basic rite of the accession, the “Unification of the Two Lands.” The
whole of this scene merely refers to the king’s entering the robing
chamber called the “Palace” to change dress according to the require-
ments of the processional ritual and of the various acts before the throne
—salutations, consecrations, donations, etc.

We may describe a few episodes about which we are rather fully in-
formed. A deputation from the Horus city in Upper Egypt is headed by
the “Herdsman of Nekhen,”* who is accompanied by two attendants
wearing caps of wolfskin with the head and tail of the animal attached.
These attributes refer to the wolf-god Upwaut, whose close connection
with Nekhen, as well as with the king, we shall have occasion to study
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presently. The two attendants also carry a wolf-headed user scepter;
and the warlike attributes of the god, bow and throwing stick, are car-
ried behind the “Herdsman of Nekhen.” The little procession is pre-
ceded by a master of ceremonies. At a certain distance from the throne
this dignitary calls, “Back!”’; and one would like to believe that at the
signal those approaching performed the proskynesis. The foremost fig-
ures of the group are actually shown kissing the earth, while the standard-
bearers remain standing; and another attendant holding a symbol mean-
ing “‘herdsman” makes a gesture of acclamation. The “Master of the
(King’s) Largess” is present; and this suggests that gifts, probably cat-
tle, are made to the “Herdsman of Nekhen.” In fact, another scene
showing this same procession on its way back from the throne includes
a recitation priest who says, ‘“‘Take it.”” If the reliefs were complete, we
should no doubt be able to estimate the reward given to the “Herdsman”
in exchange for his loyal address.

The princes of the blood royal join in the general homage. They are
brought in on their palanquins and are shown “taking up positions on the
left facing the throne” and also “‘going away and resuming their
places.”’'” Whether the queen appeared before the throne is uncertain;®
and there must have been a number of ceremonies which escape us,? al-
though the main characteristics of the celebration are clear.

Sometimes we get a glance of the detailed sequence of events, not-
withstanding the damage sustained by the reliefs. For instance, we see
the priest of the crocodile-god Sobek approaching the throne, near
which, for an unknown reason, the standard of Anubis is now placed.?®
Two attendants (presumably on either side of the priest) carry stand-
ards in the shape of the flowers of the reeds among which the crocodile
lives. A servant preceding the priest seems to offer the king a bag con-
taining some precious substance. With him are two singers representing
the two towns of Pe and Dep in the Delta. Behind the priest march two
men carrying other gifts and three “‘prophets” waving ostrich feathers.

While this little group approaches, three men are shown running
through the Court of the Great Ones. On another block of stone the
priest of Sobek is shown retreating from the throne, while the three men
have arrived at the shrine of the Apis bull, which is now opened. Evi-
dently a processional visit of the king to this god is now due, or the bull
is to be brought out to be led before the king’s throne.

Thus, in a series of moves and countermoves, visits to shrines, and
demonstrations of loyalty before the throne are woven all the varied
bonds which unite the realm and the ruler, the ruler and the gods. While
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the ritual unfolds, the king moves like the shuttle in a great loom to re-
create the fabric in which people, country, and nature are irrevocably
comprised. It is this process which the texts call “assuming the protec-
tion (§sp 53) of the two lands.”

The throne of the king is in reality one of a pair. In the hieroglyph of
the Sed festival [J] the two thrones appear, empty, in two pavilions
placed back to back.This may be merely a graphic way of combining
the two royal seats, which in reality stood side by side.?® The dual
pavilion allows Pharaoh to appear as king of Upper or of Lower Egypt
according to the requirements of the ritual.

C. THE DEDICATION OF THE FIELD

If the design of the king enthroned in the double pavilion could serve
as an abbreviated rendering of the whole Sed festival (Fig. 25), the
same function could be fulfilled by a representation of the character-
istic “‘dance” by which a piece of land was dedicated to the gods.?? We
do not know at what point in the celebrations this ceremony took place
—probably on one of the three days devoted to visits to shrines and the
reception of delegates.

The word “dance” is misleading; the king crossed the piece of land
in its length and breadth with a kind of fast walk which, in the graceful
delineations of the reliefs, acquires for us the character of a dance step.
The whole of the performance, which implied a fourfold course accord-
ing to the points of the compass, was first executed by the king as Ruler
of Lower Egypt with the Red Crown and then as Ruler of Upper Egypt
with the White Crown. The standard of the god Upwaut accompanied
the king through all the movements of the dance, being carried by a
pricst of the ancestral spirits of the royal house, a “‘Servant of the Souls
of Nekhen.”

In Figure 26 the procedure is clearly rendered. The king, wearing the
short, stiff, archaic mantle which characterizes his appearance at the
Sed festivals, enters the Shrine of Upwaut (at the left) and there anoints
the standard of the wolf. He proceeds from there to the “Palace” or
robing chamber and emerges dressed only in a short royal kilt with a
bull’s tail attached; besides this he wears a necklace and the appropriate
crown and carries a flail in one hand. The long shepherd’s crook which
he carries together with the flail in all processions is left behind in the
“Palace.” In its stead he holds a small object, the zy.1 pr, “‘house docu-
ment,” which sets out a transfer of ownership and, for that reason,
takes the place of our “will,”” among its other functions.??
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This curious attribute underlines an aspect of kingship which we have
already discussed. The king rules essentially as legitimate heir of his
predecessors and, ultimately, of the gods. On the strength of the “will”
he disposes of the land and all it contains. It is thought sometimes that
the “will” merely shows that the king is entitled to dispose of the field
which he crosses.2* This scems too limited a view altogether. In fact, we
do not know that an actual piece of land is involved at all. It may very
well be that an area was marked out in the temple court to symbolize
Egypt as a whole. In view of the character of the celebrations, such a
purely symbolical arrangement is very probable. The king, by crossing
this “field,” would dedicate it and, therewith, Egypt, to the gods and at
the same time assert his legitimate power over the land. This is strongly
suggested by a Ptolemaic text from Edfu which refers to the “will” as
the “Secret of the Two Partners (r4.wy)”’—Horus and Seth. Since their
“secret” is the division of Egypt—with Horus predominant, and yet
with a reconciliation between the two (see the Memphite Theology,
pp. 25-27)—it is likely that the “will”” concerns the land as a whole and
kingship over it, not merely as a basis for some transaction such as the
transfer of a field to some god or temple, but as the basic order of society
which the rich and comprehensive apparatus of the Sed festival is de-
signed to renew. To that extent the dedication of the field is the central
ceremony of the festival.

The text from Edfu contains further evidence that this is the correct
interpretation of the “‘dance.” In the first place, the king states that he
has received the “will"” before Geb; and Geb, as we have seen, presides
in the Memphite Theology and elsewhere over the conciliation of the
antagonists and the final settlement of the succession. In the second place,
the text is full of cosmic allusions which show that the implications of
the ceremony reach a good deal further than the mere allocation of the
temple lands:

To recite: “I have run holding the Secret of the Two Partners, (namely) the Will
which my father has given me before Geb. I have passed through the land and touched
its four sides; I run through it as I desire.” (Here the quotation of the king’s words
ends, and the rest is legend to the design.) The Good God (the king) who runs round
fast holding the Will. He runs crossing the ocean and the four sides of Heaven, going
as far as the rays of the sun disk, passing over the carth, giving the field to its mistress.®®

Crossing the field (which we assume to stand for the land of Egypt)
would, then, be a ceremony of taking possession similar to the one hint-
ed at by Amenemhet [ in the teachings for his son when he says: “I trod
Elephantine, I marched into the Delta. I stood upon the boundaries of

the land and beheld its circuit.”” The “mistress” to which the Edfu text
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refers might be the Goddess of the Crown. Unfortunately, the abbrevi-
ated legends of the scene are not quite clear, especially in their older
form. They might read: “Gift,” or rather “Dedication of the Land.”
The last part of the Edfu legend, anyway, refers to the king as universal
ruler.

Facing the king during the “dance” we find sometimes Thoth, more
often a goddess Mert, who claps her hands in accompaniment or as
welcome and calls out to him, “Come! Bring <it)!” Her significance
is obscure.? And throughout this part of the ceremony the standard of
Upwaut follows the king. Its bearer, the “Servant of the Souls of Nek-
hen,” has even changed his costume while the king has been shedding his
mantle and crook in the “Palace,” and accompanies his sovereign in a
skin dress instead of the usual linen kilt. In the First Dynasty a sche-
matic rendering of the Sed festival sometimes consists of figures of the
king enthroned with the crowns of Upper and Lower Egypt alternately
and accompanied only by the standard of Upwaut.?” If the association of
king and Upwaut is really based on qualifications of the king as “cldest
son” and therefore heir (see pp. 92-93), our interpretation of this part
of the ceremony finds further support; the king asserts his dominance
over the land of Egypt as lawful ruler by ceremoniously crossing the
“field” that represents it, “‘running through it as he desires.”

D. THE CONCLUDING CEREMONIES

The concluding part of the festival, like the “dance,” is enacted twice;
and the usages referring to the ruler as king of Upper Egypt are not
merely a repetition of those which determine his acts as ruler of
Lower Egypt but differ from them. This double sequence runs from a
first act, when the king descends from the throne, to the last, when his
royalty is announced to the four quarters of the world.

As king of Lower Egypt, Pharaoh is carried on a boxlike litter by the
“Great Ones of Upper and Lower Egypt.” The Upwaut standard is
explicitly named as “Follower of the King of Lower Egypt.”” The pro-
cession moves to the chapel of “Horus of Libya who lifts his arm” and
who serves as the god representing Lower Egypt, at least for Neuserre.
From him the king receives the was (welfare) scepter | in addition
to the crook | and flail A which he holds throughout this part of
the ceremonies. The significance is clear: with the ritual almost com-
pleted, welfare is vouchsafed by the god. Two officials—one with the
archaic title “Chief of Pe,” the old city in the western Delta—place
themselves on either side of the king and, in a kind of antiphonal hymn
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of praise, proclaim his power. They then change places and repeat the
proclamation before and behind the king. Twice more the action is re-
peated, so that each man has spoken in the direction of the four points of
the compass. The order “Silence,” repeated four times, precedes each
proclamation. In later times, when the actual ritual is ousted from the
designs by allegorical details, the “Souls of Pe,” the Royal Ancestors
assigned to Lower Egypt, proclaim the king’s might to the four quarters
of the world.

The Upper Egyptian sequence uses a basket-shaped licter. In the tem-
ple of Neuserre it is shown as carried by the chamberlains, but in later
designs, by Horus and Seth. The procession goes to the chapels of these
two gods, Horus of Edfu and Seth of Ombos; and the priest of each of
them gives the bow and arrows to the royal priest, the Sem, who hands
them to the king. The king then shoots an arrow to each of the four
points of the compass;® and he is, moreover, enthroned four times—
each time facing in one of the four directions—upon a curious throne
base, ornamented with twelve lion heads.?® In the Bubastis reliefs two
divinities place the crown upon his head at each enthronement.

Both the Upper and the Lower Egyptian ceremonies end with a retarn
to the Court of the Great Ones for the concluding ceremony, an act of
homage to deities whom we have not noticed during the earlier pro-
ceedings. They are the Royal Ancestors, the divine occupants of the
Iterty, the Dual Shrines.?® The Sem priest announces: “An offering
which the king gives, of ointment, linen, victuals.” The standards are
conspicuous®! and are especially designated here as “the gods who fol-
low Horus.”” We shall meet them again* in this function at the Feast of
Min.?? Their prominence in the last scene of the Sed festival is, how-
ever, particularly appropriate, for they belong, not to one individual
king, but to all kings; they are therefore closely associated with the
Royal Ancestors and are actually kept in the Dual Shrines. The princes
in their palanquins are also present. And here, in the last act of the great
and complex ritual, the link between ruler and royal line is renewed,
while the next generation assists at the king’s appeal to the generations
of his ancestors.

* See below, pp. 91 and 188,
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CHAPTER 7

THE KING’S SUPPORTERS: THE ROYAL
ANCESTORS

A. THE FOLLOWERS OF HORUS

sion, ends before the shrines of the Royal Ancestors. We cannot

form an adequate idea of the nature of kingship in Egypt, nor can
we understand the texts and the monuments, without a somewhat de-
tailed knowledge of the form under which reference is made to them
and the role they play. As it happens, relatively late material forms
the best approach to the matter because it is both unequivocal and least
alien to our own ways of thinking.

Ramses II and Ramses 111 show in their reliefs the great procession of
the Harvest Festival of Min which we shall discuss later (chap. 15).
Here statues of ancestors identified by name are carried before the
king. They include Menes as the oldest of the series.! With them are
carried the ancient standards of kingship. These, in fact, are separated
from the person of the king only by the royal insignia—crook, flail, and
scimitar—which symbolize, and to some extent embody, the royal
power. The standards, preceding the insignia, follow in their turn the
statues of the Royal Ancestors.

The texts arc fortunately explicit regarding the function which the
statues fulfil: “The statues of the kings of Upper and Lower Egypt,
which go before this venerable god, Min-Kamutef, give life to King
Ramses I11.”2 Appropriately each statue carries the sign of life ¢ in
its hand. Now “maintenance of life”’ or “giving life” is the usual term
applied to that peculiar influence exercised by the gods over the king
and by the king over his subjects. The reliefs and the texts can therefore
be fully understood.

But the worship of the ancestors did not originally take the form
which has just been described. The use of statues to represent individual
predecessors is not observed before the New Kingdom. Yet the worship
of the ancestors is as old as the monarchy, and it was certainly not in-

89

NOT only the Sed festival, but also the Mystery Play of the Succes-
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spired by any historical point of view such as the named statues of in-
dividual kings might suggest.?

The oldest form of worship of the Royal Ancestors, and a form which
was never superseded, though it was elaborated in the manner we have
secn, consisted in the worship of a collectivity. No single ruler was dis-
tinguished in the group; each king, at his death, became part of it. And
it is curious to obscrve how in later times, when Egypt, perhaps under
the influence of Asia, admitted the validity of a historical point of view,
this collectivity of ancestors entered the historical records. The Prole-
maic historian Manctho mentions that the First Dynasty was preceded
by 2 “‘manium et semideorum regnum’’; and the Turin Papyrus, which is
not far removed from Ramses 11 and 111 in time, gives as an equivalent
of these spirits and demigods the “transfigured spirits (akhu), followers
of Horus.”

The verb §mé, “to follow,” is ambiguous. The standards are de-
scribed as “following” the king at the Sed festival, and this translation
is evidently correct. The verb may also, however, mean “to worship,” a
scmantic variation we have no difficulty in understanding.

We have scen that the god Horus was widely worshiped throughout
Egypt—that Scorpion and then Menes and all the kings of the First
Dynasty identify themsclves with Horus. And even on the slate palettes
of the late predynastic period the Horus standards play a prominent
part (Figs. 27 and 28). All Egyptian kings could be called “Followers
of Horus” in the sense that they were worshipers of his; but the desig-
nation was reserved for rulers of the distant past. The texts, in fact,
leave no doubt that the term referred to earlier kings. An inscription of
a King Ranofer, just before the Middle Kingdom, contains the phrase
“in the time of your (fore)fathers, the kings, Followers of Horus.”4
Texts of Tuthmosis I and Tuthmosis I refer to them in the same man-
ner.® The first mentions fame the like of which was not “seen in the an-
nals of the ancestors since the Followers of Horus”’; the other states
that, in rebuilding a temple, an old plan was used and proceeds: “The
great plan was found in Denderah in old delineations written upon
leather of animal skin of the time of the Followers of Horus.”

From these quotations it appears that “Followers of Horus" is a vague
designation for the kings of a distant past. Hence the Turin Papyrus
places them before the first historical king, Menes. It is also likely that
the predynastic or mythical rulers whose names are preserved at the
beginning of the annals of the Palermo Stone were reckoned to be “Fol-
lowers of Horus.” But it would seem unwise to treat the term as pri-
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marily of a historical nature.® For each king became at death one of the
corporation of “transfigured spirits.”’* Each dead king became Osiris;
but, with the passage of time, he lost even that restricted individuality
and, as one of the “Followers of Horus”’—one of the ‘“‘Souls’’ of Pe or of
Nekhent—he merged with that nebulous spiritual force which had sup-
ported the living ruler and descendant on the throne of Horus since time
immemorial.

B. THE STANDARDS

The earliest royal monuments do not name the Followers of Horus
explicitly,” but they display a group of objects which are intimately re-
lated to the Royal Ancestors—the standards which we have seen already
at the Sed festival. We noticed there that among them one, the wolf
standard of Upwaut &, stood out from the others, since it alone
accompanied the king at the “dedication-of-the-field” ceremony. Now
it is quite significant that in the pyramid texts the words “Followers of
Horus” are determined precisely with this Upwaut standard and the
bow and throwing stick which we met as emblems related to the god in
the procession of the Herdsman of Nekhen.?

This standard belongs to a large class of objects consisting of some
sacred symbol on a bracket at the top of a pole from which streamers
hang down. These are obviously symbols of gods, but we must allow the
word “‘symbol”” more weight than we would normally ascribe to it. The
symbols, by that “mystic participation” which we have discussed in the
Preface, partake of the power which they represent. They are true fe-
tishes, replete with power. This is shown by the reference in the texts of
Neuserre and of the Min festival of Ramses 1I, where the standards are
“the gods who (habitually) follow the god.” It is clear that this de-
scription can refer only to the standards themselves, not to the gods they
represent.’

We need not, then, be astonished that the predynastic monuments
show standards as the actual agents of the enemies’ discomfiture (Figs.
27-28). But, with the emergence of kingship, the king alone appears to
act on behalf of the community; and on the maceheads and palettes of
Scorpion and Narmer certain standards are shown, not as actors, but
as supporters of the king (Fig. 3), exactly as they appear in the festivals
of historic times. The obverse of the Narmer palette, however, shows a
revealing transitional form. The main figure is, indeed, the king, who
destroys the chief of the enemy. But a curious pictographic group above

* Sce below, p. 114, t Sce below, pp. 115 and 137 ff,
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the main design repeats this story by showing the symbol of Horus, ac-
tive by means of a human hand which holds the “Chief of the Delta
Marshes” captive.

The belief that objects can be charged with power has never left the
Egyptians. A good example referring to our standards and dating from
the last part of the second millennium 8.c. is shown in Figure 29. There
the standards are carried by animated symbols of Life or Perma-
nence or Welfare. In between are written phrases expressing the re-
lationship between king and standard. They are of a general nature,
such as “He gives an eternity of peaceful years to King Men-maat-re
(Seti 1)”"; and the horizontal legend above the panel contains similar
beneficial spells “spoken by the gods upon their standards.”

The groups of standards which are shown accompanying the king at
his Sed festival, or the Feast of Min, or the Circuit of the (White)
Wialls on the occasion of the coronation, differ widely in composition;
and there is a noticeable tendency in later times to multiply protection
and support for the king by accumulating a large number of divine sym-
bols. On the late predynastic and early dynastic monuments we find the
falcon, a double falcon-standard, the Seth animal, the ibis, the wolf, the
Royal Placenta, and the enigmatical symbol of the god Min of Koptos.
Of these, four seem to be very closely related to the king: the falcon,
the ibis, the wolf, and the Royal Placenta. These, in fact, should truly
count as the standards of kingship, since they appear as such from the
very beginning of the First Dynasty and are shown, also, in later times,
in the closest possible proximity to the king. In the cases of the placenta
or twin and of the falcon, that is explicable. As to the ibis standard, we
know that Thoth, though in the shape of a baboon, received special hon-
ors from the earliest kings.!

The god Upwaut was also closely related to the king, as we have
seen, in the Sed festival (p. 87) and in the Memphite Theology (p.
26). In a “sacred conversation” of Section Il of the latter, Geb calls
Horus “that heir, the son of my son, the Upper Egyptian wolf, the
opener-of-the-body, Upwaut (‘the Opener-of-the-Ways’).” And he
adds, “This is a son born on the birthday of Upwaut.” Upwaut is also
identified with the dead king in certain pyramid texts'? and stands for
Horus in the Great Procession at Abydos (p. 204).

The wolf has even a relation to the sky, where Horus belongs, as we
have seen: Upwaut is Lord of the shedshed, a protuberance shown in
front of him upon his standard &\, and the king is said to go to
heaven upon this shedshed. The relation between Upwaut and Horus as
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gods is nowhere made explicit, but it is conceivable that Upwaut is an
objectivation of some aspect of the divine king, possibly as eldest son.
In any case, he belongs together with the falcon at Nekhen, as the pro-
cession of the Herdsman of Nekhen and the appearance of the Souls of
Nekhen prove.

The evidence which we possess concerning Upwaut definitely dis-
proves a popular theory that we can treat the standards and similar sym-
bols as ensigns of districts. They are that, too; but it is an unwarranted
assumption that each stands for a separate area. Nekhen, for instance,
had at least two, the falcon and the wolf. And if the combination of
standards habitually connected with the king had been no more than an
ephemeral configuration of political power—a coalition of certain areas
which once had assisted Menes—their continued use would be quite in-
explicable.1® A mechanical reference to the conservatism of the Egyptians
here, as elsewhere, hides an inability to discover why certain usages con-
tinued to appeal to them while others were discontinued. If the four
standards which in later times accompanied the king on festive occa-
sions were symbols used by the house from which Menes derived, it
would be understandable that they counted as the standards of kingship.
This would also explain their close association with “the transfigured
spirits, the Followers of Horus” in the inscriptions.

C. THE SOULS OF PE AND NEKHEN

We have scen that the outstanding characteristic of the monarchy as
founded by Menes was its dualism. The ancestors were also involved in
this scheme. While still called “Followers of Horus,” they were also
referred to as “the Souls of Nekhen” and ‘“‘the Souls of Pe.” Nekhen
was the Upper Egyptian center of Horus worship and belonged to the
original domain of the House of Menes. In the Horus temple magnificent
gifts, dating from predynastic times, from Scorpion, Narmer-Menes,
and so down to the Sixth Dynasty, have been found. Later this sanctuary
was completely overshadowed by that of Edfu. The other city, Pe in the
western Delta, was an important center that furnished many of the
Lower Egyptian parallels to Upper Egyptian usages which Menes need-
ed for the symmetrical construction of his dual monarchy. It has been
maintained that Pe, too, was an ancient center of Horus worship; and
while that is quite possible, especially as Horus seems to have been one
of the gods recognized universally by the early Egyptians, there is no
certain evidence that it was so: the arguments consist of inferences
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drawn from late evidence, especially from the Edfu texts.* And it is
practically impossible to penetrate into the conditions of the period pre-
ceding Menes, just because the dualistic form which he introduced took
hold so thoroughly of every feature of kingship and state. Even the view
that Pe was a Horus center would not explain why “Souls of Pe,” late
kings of a Delta state, should appear as ancestral spirits of a line de-
riving from the south and thus, one would expect, counting only the
“Souls of Nekhen” as its forefathers. It is obvious that the two groups
which form the “Followers of Horus” are artificially combined—that
they are part of that great stylization of political forms which made
Menes a king of Upper and of Lower Egypt and which consequently
required that he proclaim for himself a dual ancestry.

That ancestors were worshiped as “souls” in many Egyptian cities
scems likely enough. It is merely because they became the ancestors of
the Pharaohs that those of Pe and Nekhen became important in histori-
cal times.!* But there are also “Souls of Heliopolis.””®® This term, how-
ever, may have been no more than a new collective name for the Souls of
Nekhen and Pe. That assumption would explain that Upwaut, closely
connected with the Souls of Nekhen,t is described as “Commanding
the Souls of Heliopolis*® and Wadjet, the goddess of Pe, as ““Chief of
the Souls of Heliopolis.”"" It would furthermore explain that these souls
are called “Lords of the Dual Shrines.”*® The ““Souls of Heliopolis” are
also said to assist in the king’s ascent to heaven,'® a function commonly
performed by the Souls of Nekhen and Pe; and an Abydos relief depict-
ing the ritual equivalent of this function—the lifting-up of the king in
his palanquin——shows the Souls of Pe and Nekhen in the act, while the
text calls them the “Souls of Heliopolis.”’2® All this evidence makes a
strong case for the identification of the “Souls of Heliopolis” with the
two older groups. There is also a piece of negative evidence to be con-
sidered. In vignettes of New Kingdom papyri picturing the course of
the sun (p. 159 and Fig. 37), it is adored at its rising by the Souls of Pe
and the Souls of Nekhen. There is no mention at all of the Souls of
Hecliopolis; and if they were an independent group of royal ancestors,
one would expect them here if anywhere.2t

On the monuments the “Souls of Pe’” and the “Souls of Nekhen” are
clearly distinguished. The first appear as falcon-headed, the latter as
wolf-hcaded, men (Figs. 31 and 37). Whether or not Pe was the ancient
center of a Horus cult, falcon-headed “‘Souls” are appropriate for
“Followers of Horus and ancestors of a Horus king. The wolf-headed

* See p. 39 and chap. 1, nn. 6 and 19. 1 See above, p. 92.
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Souls of Nekhen belong to a town which worshiped the falcon Horus
and was the religious center of the realm of the Horus king Menes and
his predecessors in Upper Egypt. But this does not exclude the possi-
bility that Upwaut was worshiped there, too. The wolf standard of
Upwautwas, in fact, carried by the Servant of the Souls of Nekhen at
the Sed festival (p. 83 and Fig. 26), and in the pyramid texts we find
further proof of the close connection, of whatever nature it may have
been, between Horus and Upwaut: Horus of Nekhen gave to the dead
king “‘his transfigured spirits (akhu), the wolves,” to serve him.2 A late
version of the same association comes from Edfu, where the Souls of
Nekhen are shown carrying the god Horus, just as they carry the king
at certain festivals. The text reads: “The Souls of Nekhen who intro-
duce Horus as his heart desires, the wolf-bodies which carry the fal-
con.”’2 Hence the outward appearance of the Souls of Nekhen need not
astonish us.

We have not yet quoted evidence that the “Souls” were really the an-
cestral spirits of the dynasty, but their curious appearance in art allows
us to do so. The Souls of Nekhen are proved to belong to the collectiv-
ity of royal ancestors called the Followers of Horus by the following
epithets of a priest from Siut: “He who decked out the Souls of Nekhen,
who clothed the bodies of the wolves, the gods, the Followers of
Horus.”** And Osiris, the mythological form assumed by each dead
king, is one of the Souls of Nekhen, since he is described: ‘“Adorned as
a god, thy face like a wolf, Osiris!”’» Hence we know that each king in
turn joined the Souls of Pe and Nekhen at death.*

D. THE DUAL SHRINES

The Dual Shrines formed the sanctuary in which probably the stand-
ards, and certainly the images or fetishes, of the Royal Ancestors were
kept. Their Egyptian name is a dualis, iferty; the pair consists of a Lower
and an Upper Egyptian shrine, called the per-nezer f[| and the per-ur
10, respectively.t Figure 30 shows that both were constructed of
reeds and matting, the primordial materials for building in the Nile
Valley as well as in Mesopotamia. This is proof of their great antiquity.
A similar structure is shown on the Hunters’ Palette, which belongs to
the end of the predynastic period.”* The Lower Egyptian reed hut is a
simple structure with poles at the corners and a curved roof. The Upper
Egyptian hut is more elaborate; it has long eaves in front and two tall
masts and is protected by a wooden palisade. The Dual Shrines in his-

* See below, pp. 114-15, 138. t See below, n. 33,
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torical times seem to have received the added protection of two upright
stelae bearing the effigy of a snake and referred to as the Senut.?’

Evidence that the objects sacred to the ancestral spirits were kept in
the Dual Shrines is conclusive. In the Min procession the statues of the
ancestors are called “‘the dead kings of Upper and Lower Egypt from
the Dual Shrines.” At Deir el Bahri the “Souls” are called “the gods of
the Dual Shrines.”’?® In the concluding rites of the Sed festival, when the
Sem priest pronounces the royal offering at the Dual Shrines, the attend-
ing “‘prophets” invoke the ancestral spirits: “May the Souls of Nekhen
give life and power.” This obviously implies that the Souls are in these
shrines.

Since the Dual Shrines were built of light and ubiquitous materials,
they could be easily taken down and rebuilt wherever they were re-
quired—be it for the Sed festival, for the coronation at Memphis, or,
perhaps, even for the Min festival in Thebes.* It is possible that their
permanent location in historical times was in Heliopolis, since their oc-
cupants, the Souls of Nekhen and the Souls of Pe, were collectively
called the Souls of Heliopolis. But originally the Upper Egyptian itert be-
longed to Nekhen, as is shown, not only by the name of its “Souls,”” but
also by the relation in which it stands to the vulture-goddess who was
worshiped in Nekheb, a city just across the Nile from Nekhen. Nekhbet
(the vulture-goddess) is called “Mistress of the per-ur,” and “Mistress
of the netjeri shema,” the “Sanctuary of the South.” The per-ur is
written with the same sign as the Upper Egyptian itert (Fig. 30), while
the “Sanctuary of the South” is not; hence our conclusion that the per-ur
is the Upper Egyptian itert.?® Wadjet, too, appears in the texts as the
mistress of two shrines.3® On the Palermo Stone her shrines are placed
in parallelism with those of Nekhbet.3! The per-ur is parallel with the
per-nezer, the Lower Egyptian itert situated in Pe. Wadjet’s own shrine,
parallel with the “Sanctuary of the South,” was called the per-nu; and
we suppose that it was situated in the city of Dep, adjoining Pe. But it is
difficult to be certain how far back these Lower Egyptian institutions
reach. For after the unification of Egypt, Pe was made to balance Nek-
hen as its Lower Egyptian counterpart in the dual monarchy.{ In both
cases we have twin cities, consisting of a settlement (Nekheb, Dep)
joined to a sacred city (Nekhen, Pe).3* As we have said already, we
cannot penetrate beyond this artificial symmetry imposed on Menes’
realm and cannot, therefore, decide whether a Horus cult or a cult of the
chief’s ancestors existed at Pe in predynastic times.33

* See below, pp. 188-90. 1 See above, pp. 19-20.
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E. THE INFLUENCE OF THE ANCESTRAL SPIRITS

We have seen that at the Feast of Min the function of the ancestral
spirits was “‘to give life to the king.”” We have a similar text from the
Old Kingdom where the Souls of Pe and of Nekhen appear on the door-
jambs in the temple of Sahure and address the king as follows: “We give
thee all life and happiness, all nourishment, all sacrifices which come
out of the Nile, all good things which are in Upper (Lower) Egypt,
thou having appeared as King of Upper and Lower Egypt, living unto
eternity.”’3¢ In other words, the ghostly power of the royal ancestors is
not withdrawn from their descendant. They are still concerned about the
well-being of their realm, and their power surrounds and supports the
king. A variant of their designation, “Guardians of Pe and of Nekhen,”’®
stresses this aspect.

In the reliefs of the great temples we find the ancestral spirits, to-
gether with Wadjet and Nekhbet, the tutelary goddesses of Lower and
Upper Egypt, introducing the king to the great god Amon.® Or they
acclaim the new ruler before Amon at his accession.?” Immediately
after the enthronement the new king is taken into the per-ur and
probably crowned there with the White Crown of Upper Egypt, a
corresponding ceremony taking place in the per-nezer.*®* We have seen
that the final acts of the Sed festival confirm the bond between ancestors
and ruler; and the Mystery Play of the Succession ends with the intro-
duction into the Dual Shrines of a group of priests serving the king’s de-
ceased predecessor.

Not only the great festivals of royalty, but its very existence, are
placed under the tutelage of the ancestors. The Souls of Pe and Nekhen
are shown in jubilation beside the couch on which the queen-mother
gives birth to Hatshepsut.?® They are also in evidence at Pharaoh’s
death, for the text which we have just quoted as spoken to Sahure is en-
graved upon the jambs of the “‘False Door” of the royal tomb, the niche
which is the most sacred spot in the funerary chapel, where the world
of man impinges upon the Hereafter. There the spirits welcome the
king in their midst, and they are commonly believed to prepare his as-
cent to heaven. The Egyptian, in his concrete way, calls this “the mak-
ing of a ladder.” Or he conceives the Souls of Pe and Nekhen as lifting
the king up. It is for this reason that they are shown carrying him in his
litter in many of the reliefs depicting festivals.4® This “making of a
ladder” is described in a pyramid text which exemplifies a typically
Egyptian systematization of images and concepts. As it frequently hap-
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pens, the king's ascent is sanctioned by an agreement between Atum,
the sun-god in heaven, and Geb, the carth-god, who has received and
holds the body. Furthermore, our text co-ordinates the Souls of Pe, be-
causc they are falcon-headed, with the sky, and the wolf-headed Souls of
Nekhen with the earth. This is a typical indulgence in play with pairs
of opposites: the given contrast—Geb and Atum, earth (where the body
is buried) and sky (where the spirit goes)—brings about the other pair
of contrasts. The text also illustrates the concreteness with which the
royal power is conceived. The king’s magical power emanates in front
of him, his glory is over him like the halo of a saint; terror goes on
either side—for one dares to glance at the king only stealthily.
“How lovely to see, how pleasing to observe,” so say the gods, “‘how this
god goes forth to Heaven, how Unas goes to Heaven!

His glory is above him; his terror is on either side; his magic goes in front
of him.”

Geb has arranged for him the type of thing which had been done to him
(Geb) himself (namely that)

To him (Unas) come the gods, the Souls of Pe, and the gods, the Souls of
Nekhen—the gods belonging to heaven and the gods belonging o
earth,

They make for thee, O Unas, supports of their arms; and thou mountest
to heaven and climbest upon 1t in its name of “‘ladder.”

*“Let heaven be given to him! Let earth be given to him!” Thus Atum has
said.
It was Geb who had spoken about it (with Atum) [Pyr. 476-80].

The ancestral spirits, besides helping the king in his ascent, or per-
forming the ritual equivalent of carrying him in his litter, are usually
depicted in the peculiar attitude of the hieroglyph § for hnw, “to
jubilate.” It renders the pose of a singer, or rather of a man who beats
his chest to give “a rippling, vibrating effect to the falsetto voice,” a
sound loved by Orientals even in our own day.®* The presence of the
ancestral spirits in this attitude—in the birth and coronation scenes of
Hatshepsut and at the sunrise—demonstrates their enthusiastic approval
and gives, therefore, assurance of their protection. It is the motif of
protection, also, which explains their presence at the sides of the sacred
barks of the gods, such as Amon.# They also appear at the side of the
reliquary of Osiris at Abydos (Fig. 31); but here their presence is espe-
cially appropriate, for Osiris was the dead king, each dead king—the
receding wraith of the recently powerful monarch joining the ancestral
shades.
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CHAPTER 8

THE ROYAL SUCCESSION

of a divinely ordered universe, the death of a king assumed,

perforce, the character of a crisis with every chance of disaster.
Chaos threatened, and that, perhaps, not first and foremost on the human
plane. For death is not, to most peoples, a “‘natural’”’ phenomenon in the
modern sense but a victory of hostile powers. The king’s death showed
that the powers of evil had temporarily gained the upper hand, even
though the Egyptians reveal a tendency to dissimulate this by euphemis-
tic language. The historical event, the death of a given king, was, of
course, translated into a perennial mythological form: Seth had mur-
dered Osiris.

The danger of chaos also existed in the political sphere, even though
the nature of kingship in Egypt excluded the rise of pretenders that
marked almost every interregnum in the Assyrian and Roman Empires.
Those who were of the blood royal could assert their claims to the
throne, though normally the eldest son was expected to succeed.! Tuth-
mosis 11 reports how he was chosen as the next ruler by an unsolicited
oracle of Amon.? But the gods were not always so obliging, and there
are indications that even in the early Fourth Dynasty princes contended
among themselves. Then chaos engulfed the state.

The Egyptians had evolved a scheme which mitigated the risks of the
succession and had the further advantage of conforming to the mytho-
logical pattern of “Horus appearing in the arms of his father Osiris.”
This scheme consisted in appointing the heir-apparent coregent with his
father. The transition at the death of the old king would then, it was
hoped, be entirely smooth:

SlNCE the Egyptians considered society under its monarch part

The god entered his horizon; King Amenemhet withdrew to heaven.
He united himself with the sun disk, and the divine body coalesced with
its sire.?

The coregent remained to rule alone.*
Almost all kings of the Middle Kingdom, and many of the New
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Kingdom, came to the throne as coregents. Hatshepsut used the scheme
of coregency as a pious fiction in her reliefs: her father, who died before
her accession,® is shown presenting his daughter to the people as
“King.”

On the other hand, we know that even the practice of coregency did
not prevent political unrest from disturbing the country at the old king’s
death. The same text, which we have quoted and which describes the
peaceful retirement to heaven of King Amenemhet I, continues to tell
how its hero, Sinuhe, was so frightened when he overheard the news
that he fled in panic from the camp of the crown prince—the coregent—
with whom he was on campaign; the crown prince hurried back to the
residence without allowing his army to be informed and secured the suc-
cession as Senusert 1. Another text, entitled “Instructions which King
Amenemhet 1 gave when he spoke in a dream-revelation to his son,”
has been recognized as “‘a political pamphlet, a literary composition
making propaganda for Senusert and his cause,” issued after Amenem-
het had been murdered during his son’s absence and probably by his own
chamberlains.®

The succession to the throne involved two stages which are not al-
ways properly distinguished. We may call them “accession” and “coro-
nation.” The coronation sealed the transfer of power to the new king;
and only when this final act had been completed were the dangers of the
interregnum definitely overcome. But the coronation could not take
place at any time that might seem convenient. It had to wait for some
new beginning in the progress of nature. For kingship, not being a
merely political institution, had to conform with the cosmic events no
less than with the vicissitudes of the community. Hence the coronation
was made to coincide with one of the renewals of nature, in early sum-
mer and autumn. At Medinet Habu, for instance, we find one date for
the accession and another for the coronation of Ramses I11.7

In the meantime government was taken over as soon as possible by
the new king. This step we call the accession. It took place at sunrise so
that there might be the propitious consonance between the beginning of
the new reign and the start of the new day under the rulership of Re, the
father and prototype of kings. The accession of Amenhotep II is de-
scribed as follows:

King Tuthmosis 111 went up to heaven;
He was united with the sun disk;
The body of the god joined him who had made him.
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When the next morning dawned

The sun disk shone forth,

The sky became bright,

King Amenhotep Il was installed on the throne of his father.?

The three events which took place at dawn were closely related and not
merely parallel or similar as we would say; the spreading light, men-
tioned between sunrise and accession, was part of both.

The titulary which the king assumed was drawn up in “the House of
Life,” a place of learned discussion and composition where religious
books were compiled, interpretations given, and the program of festivals
arranged.® The new titulary was made known by rescript to the officials
throughout the land, for the oath was administered by the “life” of the
king who had to be named.* It also seems likely that during this time
the new king traveled through the land, visiting the shrines of the main
gods and performing the Mystery Play of the Succession at certain
towns (chap. 11). The body of the late king was meanwhile prepared
tor burial.

Then the moment arrived when the definitive accession to power was
possible. It might be New Year’s Day or some other decisive new be-
ginning in nature’s cycle. For the solar year is not a primitive concept;
and within it several “New Year’s Days” are possible.!! Each significant
new start, the revival of vegetation, the equinoxes or the solstices of the
sun, or, in Egypt, the rise or abatement of the Nile's inundation—in
short, every recurring renewal of life in nature can be counted as the
beginning of a new cycle inviting man, too, to new enterprise. The vul-
nerability of the primitives, exposed to unpredictable natural forces, in-
vested the periodicity of nature with a particular significance. Involun-
tarily, perhaps, primitive man pursues his aims in conjunction with
those reliably recurring events. The harmony between nature and man
thus established is felt as a powerful support of his endeavor and, per-
haps, as the very condition of success.

The Egyptian calendar* started with the first day of the first month
of the Season of Inundation (1 Thoth), a day originally coinciding with
the beginning of the rise of the Nile. But four months later there was an-
other new beginning: the inundation ended, the Nile returned to its bed,
and the new crops were sown. The first day of the first month of the
“Season of Coming Forth” (1 Tybi) was consequently celebrated as a
rite de passage appropriate to a new beginning, although it was not the

* See above, chap. 6, n. 3,
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calendrical New Year’s Day. This “New Year’s Day” in autumn was
presided over by a snake-demon called Nehebkau, a name which can be
translated as “‘Bestower of Dignities”? or as “Uniter of the Ka’s”13 (of
Horus and Osiris); and we have, in both cases, an allusion to the defini-
tive assumption of power by the new king. In the pyramid texts, more-
over, we find that Nehebkau receives the newly arrived dead king
among the gods or prepares him a meal or that the new arrival is an-
nounced to him and to Re.! This ceremony may be a heavenly counter-
part 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.*

The festivities lasted at least five days, starting with the Feast of
Sokaris on Khoiak 26 and ending on Tybi 1; and it has been suggested
with good reason that the most important ceremonies repeated the cele-
brations with which Menes had established his sovereignty over the Two
Lands. The inclusion, on Khoiak 26, of a ceremony called “Circuit of
the (White) Walls” certainly points in that direction. At the moment
we want merely to stress that within the year there were at least two
periods during which it was fitting that a king should be crowned to re-
establish the harmony between nature and society which had been shat-
tered by the death of the previous ruler. Hence it is said of Tuthmosis I,
when he indicates the date for the coronation of Hatshepsut: “He knew
that a coronation on New Year’s Day was good as the beginning of
peaceful years.”

* See below, pp. 178-79, 193-94,
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THE CORONATION

main features from three sources: temple reliefs of the New King-

dom; pyramid texts; and the Mystery Play of the Succession,
which we shall treat separately in chapter 11. In Hatshepsut’s temple at
Deir el Bahri the birth scenes are followed by some which refer to her
accession.! However, these show us not the ritual procedure but
rather the ideal significance of the event, serving, as do their fellows, to
proclaim the legitimacy and the divine sanction of that theological mon-
strosity—a woman on the throne of Horus.

The series starts with two scenes concerned with Hatshepsut’s pres-
entation to the gods. First Amon and Harakhte purify her; then Amon,
holding a young prince (sic/) on his knee, confronts the assembly of the
gods. These acknowledge her as Amon’s daughter and wish her well.*
Next the queen is shown traveling with her father through the land,
visiting various temples. On this journey, too, the gods acknowledge
her.

THE actual procedure of the coronation can be reconstructed in its

(Each) one of the gods led another; they went around her every day and said, *“Wel-
come, welcome, O daughter (of Amon). Behold thy law and order in the land. Thou ar-
rangest it; thou puttest to rights what is faulty init. . . .. We acknowledge the de-
scendant (literally ‘egg’) of him who created us. . . . . Thy soul is created in the hearts
of thy people (so that they say): ‘She is (the) Kamutef’s daughter whom the gods
love

On the Kamutef we shall have to speak later (chap. 14). Note that the
order in the land is the king’s order, just as the order in the universe is
the Creator’s order. The trip ends with a visit to Atum in Heliopolis.

After this the crowns are brought, and their names are made known
to Hatshepsut. Next the queen is depicted crowned and in royal attire
before Amon. Here, in the world of the gods, a scene is enacted which
finds its precise equivalent upon earth during the Sed festival when the
crown prince pays homage to the king. The prince is received by a
priest, Inmutef, who stands before the throne, as the Sem priest does in

* See above, p. 77.
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the Old Kingdom, acting for the king throughout the jubilee. In the re-
liefs Hatshepsut stands before the throne of Amon, received by an In-
mutef priest who says: “Thou hast appeared on the throne of Horus.
Thou leadest all the living. Thou art joyful, living with thy Ka eternal-
ly like Re.” The ancestral spirits acclaim the queen here, while Seshat
and Thoth, the divine scribes, take note. Thoth says: “I establish for
thee then thy Crowns of [Re], and thou livest ctern[ally on the throne
of Horus like Re].”’? This sequence of reliefs reflects the course of
cvents upon a supernatural level. The brief account of Tuthmosis 111's
accession also separates his confrontation with the gods and the descrip-
tion of his effective authority.? And the first occurs before the fixing of
the titulary and immediately after the god gives the oracle that the prince
shall be king; 1t would normally coincide with the accession. If we also
take the presentation to the gods to signify Hatshepsut's accession, her
visits to the shrines of the land may be viewed as a ceremony which
normally took place between the accession and the coronation; and the
final scencs obviously represent the coronation itself.

The reliefs now continue to depict the equivalent in the world of
men of these transcendent events, though even then they do not present
a picture of actuality. In the first place, we find the fiction of coregency
introduced.* Tuthmosis [ has Hatshepsut placed before him upon his
throne, and, putting his hands on her shoulders, he presents her to “the
nobles of the king; the notables; the friends; the courtiers of the resi-
dence and the chicfs of the people.” The titulary is proclaimed, and
there is general jubilation. This procedure corresponds, of course, to
the accession. Preparations are now made for the coronation, which will
take place on the next New Year’s Day; we have already discussed the
significance of that choice.

The coronation is then mentioned in a curious way, not as part of the
narrative, but in the very ancient form shown cven on ivory labels of
the First Dynasty, in which events of importance arc entered in the an-
nals of the realm. The full titulary of the queen, next the date, and,
finally, the two ceremonics which mark the coronation of each king after
Menes are given: “First month of the Inundation, New Year, the be-
ginning of peaceful years, (Day) of the Coronation of the King of
Upper and Lower Egypt. Union of the Twwo Lands. Circuit of the Walls.
Festival of the Diadem.”

The reliefs of Deir el Bahri devote much space to various purifica-
tions which punctuate the rites and less than we should wish to the de-

* Sece above, pp. 101-2 and chap. 8, n. 5.
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tails of the ceremony. We see, however, that the queen is brought to
the Dual Shrines, first to the Upper and then to the Lower Egyptian
one, by the Inmutef and Horus of Edfu, respectively. The crowns are
put upon her head by Horus and Seth, an act symbolizing that the coun-
try is truly pacified by her accession to power.

The features of the coronation represented by the reliefs are those
which the ancients considered most significant; they do not allow us to
visualize the procedure. We gain, however, a little more information
from the pyramid texts, which suggest that the crowns were actually
placed upon the king’s head in the Dual Shrines. Wadjet, the cobra of
Lower Egypt, and Nekhbet, the vulture of Upper Egypt, were the
tutelary goddesses of those shrines and were, moreover, immanent in
the Red and White crowns. The crowns, then, were objects charged
with power and were, in fact, not always distinguished from the god-
desses themselves, as is shown by a collection of hymns addressed to
the crowns.* It scems that, at the coronation, the crowns were placed
in the Dual Shrines and were there approached by the king. The rele-
vant section of the pyramid texts (spells 220-22) refers to the corona-
tion with the crown of Lower Egypt only. It opens with a hymn to this
crown as a goddess. The doors of its shrine were opened, and epithets
were recited; and one phrase spoken by the king indicates that the coro-
nation, his assumption of royalty, is like a rebirth of kingly power and,
at the same time, a rebirth of the goddess (“when thou art new and
young”’). The goddess is simply the personification of the power of
royalty, “the great magician,” and hence is immanent in the crown.

The doors of the Horizon® are opened; their bolts are slipped.
He comes to thee, O Red Crown;® he comes to thee, O Fiery One.?
He comes to thee, O Great One; he comes to thee, O Magician.
He has purified himself for thee. . ...
Mayest thou be satisfied with him.
Mayest thou be satisfied with his purification.
Mayest thou be satisfied with the words he will say to thee:
“How beautiful is thy face, when thou art new and young.”
A god has borne thee, the father of the gods;
He (the king) comes to thee, O Magician.
It is Horus who has fought to protect his Eye, O Magician [Pyr. 194-95] .8

Next comes a litany in which the king addresses the crown and which
evidently aims at gaining for him the power residing in the crown. A
typically Egyptian play of ideas, considered efficacious for the establish-
ment of relations between them, appears at the end of the king’s recita-
tion. In the last line of the preceding quotation the crown is called the
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“Eye of Horus.” We shall discuss this important concept below.* Note,
however, that the king refers back to it at the end of the litany which we
are going to quote and which forms the continuation of the coronation
ritual. Since the goddess of the crown is the Eye of Horus, she can be
said to have come forth from the king, Horus. As a goddess she is, how-
ever, the king’s mother.t Hence the king states that he has come forth
from her. And it is even possible that this relationship—potentially ex-
isting with cach goddess—is here felt to be pregnant with meaning;
just as Isis the throne “made” the king} and was therefore his mother,
so the crown “makes’ a king-to-be a king. The king’s recitation reads
as follows:

O Red Crown, O Ing, O Great One,

O Magician, O Fiery Snake!

Let there be terror of me like the terror of thee.
Let there be fear of me like the fear of thee.
Let there be awe of me like the awe of thee.
Let there be love of me like the love of thee.
Let me rule, a leader of the living.

Let me be powerful, a leader of spirits.

Let my blade be firm against my enemies,

O Iny, thou has come forth from me;
And I have come forth from thee.

It scems likely that during or at the end of the king’s address the crown
was placed upon his head, for the text is followed immediately by a
hymn addressed to the newly crowned king.

The Great One has borne thee;
The Exalted One has adorned thee;
For thou art Horus who hast fought
For the protection of thine Eye.

The hymn which follows represents a new section of the ceremonies.
It establishes the new king’s relationship with the sun-god and creator
Atum. He does not appear as the legitimate heir—the formula of his re-
lationship with Osiris—but as a son who is a distant successor and pat-
terns his rule on that of his prototype. Hence he is made to “stand”
high over the land, as Atum did on the Primeval Hill when he assumed
kingship over the world he was creating.§ There is a distinct allusion
to creation in the way the land is described. At the same time he is, as it
were, presented to the sun-god (“‘that Re may see thee™”); and the text
ends with a prayer on behalf of the new king.

* Pp. 126-27, 131. 1 See above, pp. 42-43. 1 See above, p. 43.  § See below, pp. 152-53.
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Stand (as king) over it, over this land which has
come forth from Atum,

The spittle which has come forth from the beetle.?

Be (king) over it; be high over it,

That thy father may see thee,

That Re may see thee.

He comes to thee, O father of his;

He comes to thee, O Re!
(Seven times repeated with other epithets.)

Let him grasp the Heavens

And receive the Horizon;

Let him dominate the Nine Bows

And equip (with offerings) the Ennead.

Give the Crook into his hand

So that the head of Lower and Upper Lgypt
shall be bowed [Pyr. 196-203].

It seems that at the end the crook was given into the king’s hand. Here,
then, we have a sample of the actual procedure during one part of the
coronation. Its purpose was to transfer power from certain sacred ob-
jects to the king. A relationship was established between the monarch
and the object which was the repository of the force of royalty. It is
significant that the texts assume the character of an incantation, the
recurring rhythm of which is likely to cast a spell over the performers
and can be experienced as a compulsion effecting the transfer. A similar
ceremony took place, of course, in the Upper Egyptian Dual Shrine.

The Royal Ancestors, called, as we have seen, the Gods of the Dual
Shrines, were no doubt present at the solemnities; and, when the reliefs
show the king emerging to begin the Circuit of the Walls, their stand-
ards are with him. At this point must have been sung the hymns which
we have quoted above* and which express the profound relief of the
people that the interregnum is past—that there is again a king—that
the state, and also, as we have seen, nature, can be trusted to follow its
accustomed and preordained course. The time, which had been “out of
joint,” had been “set right.”

* Pp. 58 and 60.
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THE TRANSFIGURATION OF THE KING'S
PREDECESSOR

sumed power, issued his protocol, and visited sanctuaries through-

out the land—the body and the funerary temple of his father were
prepared for the interment. On the day before the coronation the burial
rites were concluded by a celebration of the dead king’s resurrection in
the Beyond.!

The royal funerary ritual was inspired in part by the family relation-
ship which placed upon the new king, as upon every Egyptian, the duty
of assisting his father through the crisis of death. More important still
was the enactment (and thus the realization) of the mythological pat-
tern of kingship, the succession of Horus to the throne of the murdered
Osiris. Hence the funeral of the king’s predecessor, or rather his trans-
figuration produced or furthered by the funerary ritual, formed part of
the ceremonies of the succession.

We have seen that the Egyptians recognized a period of sus-
pense between the occurrence of death and the completion of the rites
of burial.* During this period “the Ka’s rested,” and the dead were de-
pendent upon the living for the termination of their inertia. The elabo-
rateness of the funerary ritual, the accumulation of spells and incanta-
tions, and the prolonged concentration and effort required of the sur-
vivors were commensurate with the resulting achievement, the resur-
rection of the dead.

In the case of a dead king the usual procedure was complicated by the
necessity of acknowledging the specific transfiguration which took
place. If the death of the ruler, considered as an individual, called for
rites of resuscitation, it indicated at the same time that the late king had
become Osiris and would continue to benefit the people and to support
his son and successor with all the superhuman power of which he
disposed.

In the royal funerary texts these two aspects of the king’s death find

* Sce above, p. 63.

BE’I‘WEEN the accession and the coronation—while the new king as-
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expression. We shall begin by considering the identification with
Ostris.* However, it should be realized from the start that the two as-
pects were not always kept apart. In fact, many spells aim at the re-
suscitation of the dead king as an individual by an appeal to his divine
prerogatives as Osiris. Sometimes the personal aspect prevails to such
an extent that the mythological forms become entirely distorted. Thus,
one text makes the dead King Teti the successor to Osiris in the Here-
after, perhaps an attempt to bridge in the consciousness of the survivors
the distance between the king as remembered and Osiris as whom he
must now be viewed.

Thou art on the throne of Osiris

As successor to the Chief of the Westerners (Osiris).
Thou hast assumed his power

And taken his crown.?

Oh, King Teti, how lovely is this, how great is this

Which thy father Osiris has done for thee.

He has ceded his throne to thee

So that thou commandest those with hidden seats (the dead)
And guidest the Venerable Ones (the dead) [Pyr. 2021-23].

Epithets given to the dead king derive from the elaboration which
the figure of Osiris itself had already undergone in the Old Kingdom
when these texts were written in the pyramids. All these aspects origi-
nate in the basic fact that Osiris is the dead ruler and are applied in the
pyramid texts to the dead king. We shall discuss them in chapter 15 and
deal here with only the fundamental conception. The dead King Unas
is called “he who is in Nedyt”” (Pyr. 260-61), and this amounts to a
straightforward identification with Osiris, who, according to the myth,
had been murdered by Seth in Nedyt, or “on the banks of Nedyt.”
Sometimes the ritual used at some phase of the funcral to effect the
transfiguration of the dead king is still recognizable. An example is the
following pyramid text, which one can imagine to have been recited at
the “Neteryt” (Deification), since it presents the dcad King Unas to the
gods as Osiris. It starts with a litany:

Atum, this one is thy son, Osiris, whom thou didst cause
to survive and live.
He lives, and so this Unas lives;
He has not died, and so this Unas has not died;
He has not disappeared, and so this Unas
does not disappear [Pyr. 167].
Similar presentations are made to the other gods of the Ennead, who,
as we shall see in chapter 15, represent a formula by which the relation

* See also below, chap. 15.
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of kingship to the order of the gods is expressed. Consequently, we find
Seth (who is a member of the Ennead) among the gods to whom Unas
is presented as Osiris. Then follow Thoth and other gods.
Next the text addresses itself to the goddess Nut:?

Nut, this one is thy son, Osiris,

Of whom thou didst say, “He has been born to your father.”

Thou hast wiped his mouth [soiled by the earth in which

he had been buried];

His mouth has been opened by his son Horus whom he loves;

His limbs are counted by the gods [Pyr. 179].
Then the text suddenly addresses Osiris, calling him by a variety of
names but retaining the refrain of the litany:* “He lives, and so this
Unas lives,” etc., until the text changes to one offering the funerary
sacrifice: “‘In thy name ‘He who is in Dep,’ let thy hands be around the
meal thy daughter; supply thyself with her.” This now becomes the
refrain, while the names with which Osiris is addressed follow one
another. Yet the old litany is still appended: “He lives, and so this
Unas lives.” Then the sacrifice is identified as the life-giving gift, the
Eye of Horus.*

What thou hast eaten is an eye; thy body becomes filled with jt.
Thy son Horus separates himself from it for thee so that thou mayest
live thereby—
still with the refrain “He lives, and so this Unas lives,” until the final
identifying phrascs to Osiris:
Thy body is the body of this Unas;
Thy flesh is the flesh of this Unas;
Thy bones are the bones of this Unas.
Thou goest, and so Unas goes;
Unas goes, and so thou goest [Pyr. 192-93].

Another text establishing the identity of the dead King Pepi with
Osiris proceeds differently—not with an incantation, but with a de-
scription of the arrival of the dead king among the gods, where several
features of the Osiris myth are recognized as appropriate to him and
where, finally, the sun-god confirms the identity and also the succession
of the king’s son to the earthly kingship.

O Pepi, thou has gone away to become a spirit—to become powerful as a god, thou on
the throne of Osiris!

Those who serve a god arc behind thee; those who do homage to a god are before thee.
They recite: “A god comes! A god comes! Pepi comes (who shali be) on the throne
of Osiris.

That spirit who is in Nedyt comes, that power in the province of This.”
* See below, pp. 126-27 and 131.
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Isis speaks to thee; Nephthys bewails thee. The spirits come to thee, bowing down,
and kiss the earth before thy feet. . ...

Thou mountest to thy mother Nut; she takes thy hand and puts thee on the way to the
Horizon, ro the place where Re is.

The Gates of Heaven are opened for thee; the Doors of the Cool Place are opened for
thee. Thou findest Re standing, waiting for thee.

He takes thy hand; he takes thee to the Dual Shrine of Heaven and places thee on the
throne of Osirts.

Thou standest (as king), O Pepi, supported (avenged), equipped as a god, equipped
with the aspect of Osiris, on the throne of Him who commands the Westerners.
And thou doest what he was accustomed to do, among the spirits, the Imperishable
Stars.

Thy son stands (as king) on thy throne, equipped with thy aspect, and does what thou
wert formerly accustomed to do at the head of the living, by order of Re the Great

God.

He grows barley; he grows emmer to present it to thee.

Thy name which is on earth lives; thy name which is on earth lasts; thou wilt not dis-
appear; thou wilt not be destroyed in all eternity [Pyr, 752-64].

The parallelism between the dead king and his successor is nicely
stressed: while the dead king does what he used to do (rule) among the
dead, his son does what the dead king used to do on earth. The end of the
text shows also how intimately the fate of the dead king and the con-
tinued life of the realm he ruled remain connected.

In the preceding text the Dual Shrines* are mentioned as if they were
in heaven. Re introduces the dead king there and enthrones him as
Osiris, thus projecting into heaven a feature of the carthly funcral. The
dead king is brought into the Dual Shrines to join the ancestral spirits.
This is particularly clear in the text we are now to quote. It opens with
transparent references to the Osiris myth, especially the finding of the
dead body by Horus and his allics, here represented by Thoth. Thoth
drives off Seth and his partisans. The statement that Horus “arranged”
this probably indicates some performance—mock fight or procession—
during the funeral rites organized by Pharaoh for his father.

The next theme shows how the dead king, now become Osiris, is
established in the Hereafter in the same manner in which his son is
established on earth—in the same manner, of course, as he had succeed-
ed his own father. We have scen in the Memphite Theology that Geb

* Sec above, pp. 95-96.
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decides before the assembled Ennead that Horus, as son of Osiris, is
entitled to the throne. Exactly in the same manner the dead king, as
Osiris, is now given his legitimate place in the Hereafter; and, as a first
result, Isis and Nephthys can take care of him.

Next the Royal Ancestors unite themselves with the dead king. This
is important because it shows clearly that the king at his death was
really made to merge with that body of spirits. That the “gods” really
arc the ancestral spirits is shown by the puns which are meant to effect
the union. The defeat of the enemies is once more mentioned, and then
the dead king is established as god by his mother, Nut. A renewed as-
sertion of victory concludes the text. The intimate relationship between
the dead king and his successor is introduced again in the statement that
the dead king is the Ka of the living successor.

O Osiris-Pepi!
Horus has come to look for thee. He arranged for Thoth to make the partisans of Seth
retreat before thee; and (now) he brings them to thee, all together.

He has made fearful the heart of Seth. Thou art older than he. Thou hast come forth
before him (from the womb of Nut, mother of Osiris and Seth). Thy qualifications
have precedence over his. Geb has examined thy qualifications; he has put thee in
thy (rightful) place. Geb has brought thy two sisters, Isis and Nephthys, to thy side.

Horus has arranged for the gods (the ancestral spirits) to unite themselves with thee,
to fraternize (én) with thee in thy name of “He of the Senut” and not to reject
(twr) thee in thy name of “He of the Dual Shrines” (iterzy).

He has arranged for the gods to give thee justice. Geb has put the sole of his foot on
the head of thy enemy who fears thee. Horus has beaten him.

Nut has established thee as god because of Seth, in thy name of “god.” . ...

Horus has grasped Seth and put him underneath thee, that he may carry thee and quake
under thee in an earthquake; thou art higher than he is in thy name of “He of the
Risen Land” (the necropolis of Abydos).

Horus made thee recognize him (Seth )in his innermost being, and he does not escape
from thee. He (Horus) has made thee grasp him (Seth) with thy hand, and he does
not get away from thee.

O Osiris! Horus has supported (avenged) thee. He has done it for his Ka in thee, so
that thou mayest be gracious (ketep) in thy name of Kahetep [Pyr. 575-82].

The immediate result of the justification of the king before Geb is
that the earth, Geb’s realm, does not confine the dead king any longer
but allows his active parts (Ba, voice, etc.) to go forth, while remaining
the repository of his body. This will make it possible for Re to trans-
figure the king and make him part of the corporation of ancestral spirits
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called here, not the Souls, but the Guardians, of Pe and Nekhen. The
text on page 116 relates the events on the planc of the gods which
correspond with the ritual induction of the dead king among the ances-
tral spirits in the Dual Shrines on carth. The description of the ritual
continues, saying that the earth opens its gates when Anubis, the god of
the necropolis, calls the dead king, who (after reference to another trans-
figuration which we shall omit) passes through the sacred region of
Abydos (where the kings of the earliest dynasties were buried) and
finds there an entrance to heaven.

O Earth! Hear what the gods said, what Re will say,

When he transfigures this King Pepi so that he may receive
His spirithood before the gods, like Horus the son of Osiris;
When he gives him his spirithood among the Guardians of Pe
And ennobles him as a god among the Guardians of Nekhen,

The earth speaks (in reply):

“The Gates of Akeru® are opened for thee;
The Doors of Geb are opened for thee,
Thou leavest at the call of Anubis.”

When thou goest, Horus goes;

When thou speakest, Scth speaks.®

Thou goest to the Lake;?

"Thou approachest the province of This;

Thou passest through Abydos (and)

A gate in Heaven opens for thee

‘Toward the Horizon.®

"The heart of the gods rejoices at thy approach.

They take thee to Heaven in thy quality of Ba.

Thou art powerful (baty) among them [Pyr. 795-99].

A comparison of the two texts which precede shows, as we indicated,
how a ritual act could be envisaged as effective upon two planes.

The next text shows even more clearly how the Egyptians imagined
their actions to be dovetailed into the invisible world of the gods. It
opens with the successor’s call to the dead king to partake of the sacri-
fices offered to him, so that, thus strengthened, he may face the opened
Gates of Heaven. The ancestral spirits approach when they hear the
lamentations of Isis and Nephthys bewailing their dead brother. (As
we know, these lamentations formed part of the actual funerary rites.)
The spirits now take up the clamor and the dance; and, at this point, the
funerary proceedings pass from the earthly setting, the tomb, to the
plane of the gods. For suddenly the ancestors speak the words of trans-
figuration, and the dead king awakens unto eternal life.
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After this, the earthly celebrants once more address the dead king,
calling upon him to arise, since the evil power which caused his death is
vanquished and his sister and wife, Isis, has found him (as she did in the
myth), so that mourning may cease in the Dual Shrines. Then a final
appeal is made to the gods, the ancestral spirits, to accept the late king
in their midst as one of their company.

The text opens with words spoken by the dead king’s successor:

O my father, lift thyself from thy left side, turn thyself on thy right side, toward this
fresh water that 1 have given thee.

O my father, lift thyself from thy left side, turn thyself on thy right side, toward this
warm bread that I have made for thee.

O my father, the Gates of Heaven are open for thee; open for thee are the Doors of the
(heavenly) Bows.

A celebrating priest (probably) continues:

The Gods of Pe have sympathy (?);

They come to Osiris upon (hearing) the voices of lamen-
tation of Isis and Nephthys.

The Souls of Pe dance for thee;

They strike their flesh for thee;

They beat their arms for thee;

They tear their hair for thee.?

They say to Osiris:

“Thou art gone;
Thou art come.
Thou art awakened
(After) thou wert asleep.
Thou stayest alive.”

Arise and see

Arise and hear

What thy son has done for thee,

What Horus has done for thee.

He beats him who beat thee.

He binds him who bound thee.

He puts him under his eldest daughter
Who lives in Kedem!"—

Thy eldest sister who gathered thy flesh,
‘Who took thy hands, who searched for thee,
Who found thee,

Lying on thy side on the banks of Nedyt.

Mourning ceases in the Dual Shrines.
O Gods! Speak to him, bring him to you [Pyr. 1002-9].1

Allusions to ritual are found in the pyramid texts, as we have seen be-
fore when describing the coronation. We also find clear references to
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funerary rites when the dead is called upon to turn on his other side
and reach for the food and drink that is offered or when his passage
through Abydos is mentioned. But we do not possess a description of a
royal funeral. Hence we shall continue to consider the theological as-
pect of the destiny of the king after death.

In the pyramid text which we have quoted on page 115, the dead king
found an entrance to heaven at Abydos, the ancient burial place of the
royal dead. This suggests a fate beyond his union with the ancestral
spirits of the royal house, and it represents, in fact, another aspect of
the king’s life after death. His incorporation with the Souls of Pe and of
Nekhen was a purely impersonal aspect—important for his successor
and for the state: as Osiris he became one of the souls of Nekhen
(Pyr. 21084). But this thought was unlikely to satisfy the king when,
during his lifetime, he pondered his future fate.!? The personal aspect
of his survival after death did not differ in essentials from the expecta-
tions of his subjects; and, though there were a great variety of views
about the potentialities of life after death, they could usually be reduced
to one single formula. The Egyptian hoped, after the crisis of death, to
be reintegrated into the life of nature.

In an almost cloudless land like Egypt the obvious proof of the per-
manence of the processes of nature is found in the sky. The sun in his
daily course and the stars, thought by many primitive peoples as well as
by the Egyptians to be the souls or spirits of the dead, suggested im-
mortality in the primitive sense of an endless continuation of life as it is
known. And thus the desire was felt, and soon formulated, to join
either sun or stars and pass with them through the sky and also through
the anti-sky underneath the flat earth, emerging daily and setting daily
in an everlasting joyous circuit.

At the end of the Memphite Theology it is said that Osiris, the dead
king buried in the royal castle, entered the Hereafter “in step with Him
who shines in the Horizon on the path of Re,” that is, with the sun,
rising over the Light Mountain ©, which we translate “horizon,”
as is usually done.

Viewed in this manner, as a problem of individual survival, the dead
king’s reception by the ancestral spirits is but a station on his road to
peace in the Hereafter. This is clearly expressed in the following text
in which the Royal Ancestors, the Followers of Horus, purify him and
give him further directions:

Pepi has come that he may purify himself in the Reed Field;
He descends to the Field of Kenset.!?
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The Followers of Horus purify Pepi;

They bathe him, they dey him.

They recite to him the Spell of the Right Way.
They recite for him the Spell of the Ascent.

Pepi ascends to Heaven.

Pepi embarks on this boat of Re.

Pepi commands for him (Re) those gods who row him.
All the gods are jubilant at the approach of Pepi,

Just as they are jubilant at the approach of Re,

When he emerges at the Fastern side of Heaven

In peace, 1n peace [Pyr. 9205-923].

The same notion is expressed with striking conciseness in the follow-
ing text, which summarizes, in each successive phrase, one phase of the
circuit: the first tells of the burial and the goal to which it leads; the
second, of the finality of the transition; the third, of the underground
part of the eternal circuit; and the fourth, of the emergence in the sky
of the transfigured king:

Unas has been guided on the Roads of the Beetle (sun-god).
Unas rests from life in the West.

The inhabitants of the Netherworld accompany him.

Unas shines renewed in the East {Pyr. 305-6].

Rebirth through the Mother, which we shall study in chapter 14, is
often combined with the motif of the circuit, generally that of the sun.
But in the following text the king joins the stars, not the sun. Orion, as
we shall see, embodies Osiris.

O Unas, thou art that great star, the Companion of Orion,
Which crosses Heaven with Orion

And sails through the Netherworld with Osiris.

Thou risest at the Eastern side of Heaven,

Renewed in thy time, rejuvenated at thy hour.

Nut has borne thee together with Orion;

The year has adorned thee together with Osiris [Pyr. 882-83].

In some cases, but not very often, the descent into the Netherworld is
rejected as a hazard.™* Or the dead king is identified with one of the
circumpolar stars which never set: “Thou art that one star which ap-
pears at the Eastern side of Heaven and does not give itself up to Horus
of the Netherworld” (Pyr. 877). But usually the Netherworld supplies
a dangerous though inevitable link between the world of men and eternal
life. The burial carries the king to the Netherworld, but the very fact of
his being there enables him to join the cosmic circuit:
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Thou goest to the Lake and sailest upstream to the province
of This.
Thou passest through Abydos in this thy transhguration
which the gods ordered thee to be.
A ramp is trodden for thee to the Netherworld, to the place
where Orion is.
The Bull of Heaven takes thy arm [Pyr. 1716-17].

Here also the old royal necropolis at Abydos counts as the proper
place to enter the Hereafter. In later times the dangers which had to be
overcome in the Netherworld were elaborated to such an extent that
they occupy by far the largest part of the funerary papyri, which be-
came true guides through the perils of the Beyond. But occasionally we
find a similar preoccupation in the earlier pyramid texts (e.g., Pyr. 323).
One short text suggests that the dead king has regained his freedom by
the winning of the “snake game” (played with men on a spiral track on
a board);® and he now joins in a truly hectic circuit:

I have come forth from the snake game.

I have riscn as a heat wave and have returncd.

I have gone, O Heaven, O Heaven!

I have come, O Earth, O Earth!

I have stepped on the green Ked plant under the feet of Geb (Earth)
(And) T walk (again) on the Roads of Nut (Heaven) [Pyr. 541].

Many problems and many accusations of inconsistency leveled at the
ancients originate in our failure to recognize the dynamic quality which
life after death possessed for them. We look in vain for any description
of Elysian Fields in the early texts. [t is truc that the “Ficld of Rushes”
or the “Field of Offerings” is named in the pyramid texts, but the desig-
nation is hardly more than a label used when reference to the place
where the dead dwell becomes inevitable. The texts never enlarge upon
the nature of these “fields”’; their location is described in terms which
are full of contradictions until we realize that the dead were not thought
to inhabit a static Beyond, but to move with the sun and stars, and that
the “Field of Offerings” was nothing but a name for their circuit. This,
in fact, is clearly indicated by texts like the following:

(Since he) lives who lives by order of the gods, thou shalt live.
Thou risest with Orion in the Eastern part of Heaven;

Thou settest with Orion in the Western part of Heaven;

The third of you is Sothis, of pure places.

She it is who will guide you on the beautiful roads

Which are in Heaven—in the Field of Rushes [Pyr. 821-22].
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Rising and setting, with the Dog Star as guide, the dead king moves
on the beautiful roads which are in the Field of Rushes.® The Field of
Rushes is therefore located wherever the dead are imagined to be. It
may be the “Field of Kenset”"" near the waters which the king must
cross and which purify him.!® Or the ‘“Field of Rushes” may be another
name for the Primeval Hill,* an island in the midst of those waters and
pre-eminently suitable for a resurrection from death.?® In this case the
abode of the dead is, of course, located in the East.

But if the dead were imagined as circumpolar stars, they abode in the
North.2® When the land of the dead was thought of as the aim of the de-
ceased’s journey, it was located in the West.? In other words, it is futile
to expect a given region to be consistently regarded as the abode of the
dead, since they participated in the cyclic movement of nature and were
not confined to either Heaven or Hades. They were in the Netherworld
as well as in the night sky, and by day were in the boat of the sun. They
moved in the circuit above and below the flat earth. Moreover, they
were able to leave their cosmic setting and to reappear upon earth, tak-
ing the tomb as a starting-point and emerging from there as the Ba (p.
64), which retained its connection with the buried body or a statue and
thus retained some of its earthly individuality.

The texts which we have quoted refer to the royal dead, and it is the
survival of the kings after death with which we are primarily concerned.
But the conception of man’s future life as dynamic can hardly have been
entertained for the kings only, and we find it mentioned in those few
instances where early texts in the tombs of commoners refer to the
Hereafter. We read then that the dead wish to “walk upon the beautiful
roads upon which the Venerated Ones (the dead) wander.” In the Sixth
Dynasty, when the texts become a little more elaborate, the interment is
frankly presented as a first step in joining the circuit: ‘“The Venerated
who has united himself with the earth, may he traverse Heaven and
mount to the Great God.”%

Ritual and life in the Hereafter are treated as one unbroken continu-
ity. In these same tombs a boat journey of the dead is described as
“Coming from Buto and sailing to the Field of Offerings.”? In this
“Field of Offerings” and in the “beautiful roads” we recognize fea-
tures of such pyramid texts as the last we quoted. Yet there can be hard-
ly any question of an imitation of royal models before the last part of
the Sixth Dynasty. The resemblances derive from the Egyptians’ basic

* See below, pp. 151 ff.
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view of life after death, which affected their imaginations as regards
both king and commoners.?*

The texts referring to the royal dead are more explicit and often im-
pressive. In the one which we shall now quote the dead king joins the
sun-god-creator, Atum, almost as coregent, with the power to settle
disputes in the Netherworld. This text, which in the traditional view
would count as “‘solar” in character, starts significantly with the de-
scent into the Netherworld, where the king can join the sun in its cir-
cuit. An initial purification was, of course, required. Sunrise appears as
the birth of the sun; a midwife® takes the child by the head, at the
horizon. The sun, continuing to ascend, passes through the “bones” of
the god of the air, Shu, who is between earth and sky. The sky is reached
when Nut takes the newborn child in her arms, and a second purification
takes place at this entrance into a new sphere. Then the motif of the
circuit is restated in a résumé in which the more neutral name for the
sun, “Re,” takes the place of “Atum.” The movement is mentioned
twice again in connection with Isis and Nephthys, the sisters of Osiris,
who take care of him. Finally, the royal birth of the king is recalled, and
Atum is invoked and implored to accept his son on the strength of it.®

Thou throwest off thy uncleanness for Atum in Heliopolis, and
thou descendest with him.

Thou judgest the misery of the Netherworld (Naunet, anti-sky) and
standest (as king) over the sites of the Primeval Waters (Nun).

Thou “becomest”?" with thy father Atum. The misery of the Neth-
erworld slackens for thee.

Thy head is held by the midwife of Heliopolis.

Thou risest and openest thy way through the bones of Shu.

The embrace of thy mother Nut receives thee.

Thou cleanest thyself in the Horizon and throwest off thy unclean-
ness in the Lakes of Shu.

Thou risest and settest; thou goest down with Re, sinking in the
dusk with Nedy.

Thou risest and settest; thou risest up with Re and ascendest with
the Great Reed Float.

Thou risest and settest; thou goest down with Nephthys, sinking
in the dusk with the Evening Boat of the Sun.

Thou risest and settest; thou risest up with Isis, ascending with the
Morning Boat of the Sun.

Thou takest possession of thy body; nobody stands in thy way.
Thou art born because of Horus (in thee); thou art conceived be-
cause of Seth (in thee).



oi.uchicago.edu

122 KINGSHIP AND THE GODS

Thou hast purified thyself in the Province of the Falcon,

And hast received purification in the Province of the Integral Ruler,
from thy father, from Atum.

Thou hast “become,”?” thou art high, thou hast been transfigured.

Thou art cool in the embrace of thy father, in the embrace of Atum.

Atum, let this Unas ascend to thee; embrace him.

He is thy son, of thy body, throughout eternity [Pyr. 207-12].

The embrace is, again, that mystical act of communion and union
which we have met at the end of the Memphite Theology and are now
about to study in the Mystery Play of the Succession. But the meaning
of the text is unmistakable. The phrase, “Thou risest and settest,”” re-
peated soothingly, casts the spell of achievement and reflects the peace-
ful sharing of the regular tidal movement which pervades nature.
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THE MYSTERY PLAY OF THE SUCCESSION

from all the texts mentioned hitherto. The Memphite Theology,
the story of Hatshepsut’s birth and accession, and most of the
pyramid texts are concerned with theory, not practice. At most we can
suspect certain passages of their arguments to allude to ritual usage.
Not so the text which is now before us. This large roll of papyrus! is
the actual “script’” of a play performed at the accession of Senusert I.
There is no doubt, however, that it contains elements antedating the
Middle Kingdom by many centuries; the “Spirit-seekers” who play a
part in it are known only on monuments of the First Dynasty, and the
play, in its present form dating from about 2000 B.c., is probably but
one specimen of a performance repeated at the accession of each king.
The text contains two indications as to the phase of the succession
during which it was performed. In the first place, the ruler is referred to
as ‘“‘the king who will rule” 32 1.2, The future tense evidently
suggests the time of transition after the death of the king’s predecessor
but before the coronation at Memphis. Secondly, it seems that the play
was performed at several cities throughout the land, for, when the site
of the performance is consecrated by a special type of sacrifice, this
sacrifice is offered to “the god of the town.” There would be no reason
to avoid the proper name of this god unless the performance took place at
more than one city so that the god receiving the offerings could be indi-
cated only by a generic term. It is alzo clear that a propitiatory offering
to the local god was indicated when the site for the performance was
prepared, since the local god was the master of the territory. Now it is
likely that Pharaoh traveled to a number of cities in the period of transi-
tion.2 On this assumption we can explain that throughout the perform-
ance of the Mystery Play Pharaoh remained on board the royal barge,
which served as his quarters during travel.
Actors in the play, besides the king, are the royal princes, officials,
priests, and even craftsmen. The action is sometimes of a practical na-
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THE extraordinary document which we are now to consider differs
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ture, as when the crowns or scepters which are to be used in the cere-
mony are brought in; but, even then, mythological allusions and paral-
lels are adduced to sustain the supernatural significance of these acts.
Actuality is never allowed to stand by itself. Throughout the play we
can observe a deliberate attempt to fuse the historical event, the corona-
tion of one particular Pharaoh, with the perennial truth that Horus suc-
ceeds Osiris. But the means by which the transcendental import of the
performance is stressed occasionally seem childish to us. For the Egyp-
tians, believing in the marvelous power of words, considered puns and
word-play efficacious in establishing real relations between the objects
involved. We cannot possibly do full justice here to this side of our text
and to the innumerable ramifications which it establishes by these primi-
tive means.® But we shall sometimes add the transcriptions of Egyptian
words to our quotations to show where play on words is involved.

In addition to the actions which are indispensable for the performance,
such as the bringing of insignia for the king, there are others which are
symbolical or which constitute mythological situations. By the same
token the localities in which the scenes are laid change rapidly. This is
feasible because they are mythological localities. The medieval mystery
plays, with which our text has been compared, show a similar structure.
In them, too, the scene was shifted from Paradise to heaven and nexct,
perhaps, to the field where Adam was condemned to labor after the fall.
Yet there is a profound difference which must not be overlooked. The
medieval mystery play represented the sacred story. But the Mystery
Play of the Succession had some virtue or power in itself, though it is
extremely hard in our language to render the fluid conceptions which
were involved. In a way the coronation of the king in the play was no
more than mimed, since it was repeated a number of times and required
the definitive ceremony at Memphis to become irrevocable. Yet the play
was no mere make-believe or even mere representation. It was necessary
for the king to pass through its repeated ceremonies at the various cities
traditionally entitled to be thus involved in establishing the religious ties
which united the new ruler with his country. The performances were
instrumental in establishing these bonds. The king was not properly
king unless he had enacted the Play of the Succession at various cities or
until he had performed “Union of the Two Lands; Circuit of the Walls;
Festival of the Diadem” at Memphis, on one of nature’s New Year’s
Days. To that extent the play was not a “‘play”’; our categories are not
congruous with those of the ancients.* Though the definitive act of coro-
nation was the culminating point of the five days of solemnities at
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Memphis, something changed in the world at each of the prescribed per-
formances which preceded it; and the cumulative effect of the changes
was the restoration of the harmony between cosmos and society
through the accession of a new king to the throne of Horus.

It is a view alien to our way of thinking that a ceremony should be,
not a token act, but an act which changes actuality—which could not be
omitted or replaced by another without dire consequences. Perhaps we
may approach an understanding of the pre-Greek point of view by read-
ing the simple description of an observer who watched the installation
of a new divine king of Bahima (Hamitic) stock in Africa.’ After stating
that there is much dressing and undressing of the king, with many sa-
cred robes and insignia, he proceeds: ‘““The chief is being initiated into
the solemn mystery of the divine things; he becomes, in the process,
identified with these divine things, that is: with the spirit called Imama,
so that, thereafter, the crops, the birth of children and everything upon
which the tribesmen depend, comes from the great spirit Imama through
the medium of the chicf. Therefore the chief, before he comes to power,
must conform to all the ceremonies beloved of Imama.”

We shall see that an outsider observing the ancient Egyptian Mystery
Play of the Succession could have described it in much the same terms.
We may add another common feature: both Pharaoh and the Bahima
chief are brought into relation with the most important produce of na-
ture, the chief by receiving a goatskin and three sticks of ripe grain.

The Mystery Play of the Succession presents us with an undifferen-
tiated sequence of scenes concerned with “‘divine things.” This absence
of internal structure is a primitive feature, as we have noticed already
in discussing the Memphite Theology. There is no subdivision, no em-
phasis, no connection between actions more closely interrelated than
others, and no transition. We find a mere addition of scenes which are all
cquivalent from the point of view of form and through which the action
progresses according to a plan and toward an aim which remain for us
to discover.

Let us, then, first of all, consider the recognizable units, the separate
scenes. There are forty-six of these, all built according to one and the
same pattern which comprises four elements:

1. A sentence starting with “It happened that. . . .. " This sentence describes the
actual occurrence at the performance,
2. A sentence starting with “This means. . ... " Here we find an explanation of

what the occurrence means in terms of mythology.
3. A sacred conversation: simple words traditionally known to have been uttered by
the gods on certain occasions related to the situation.
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4. Stage directions or producer’s annotations to the script. There may be three or
four of these, and they may interrupt the sacred conversations on the papyrus—for in-
stance by bracketing several columns together. This did not matter since they were not
to be spoken anyhow. The first of these notes or directions names the sacred person,
object, or locality referred to in the scene or in the words of the gods. The second gen-
erally names the earthly equivalent of the sacred person or object mentioned in the pre-
ceding one. (Thus these notes reverse the procedure of the actual text, for the latter
mentions actuality first and next its meaning in the sphere of mythology.) A final note
mentions the mythological locality in which the action is supposed to take place.

We shall follow the method we adopted in summarizing the Memphite
Theology and render the Mystery Play by combining into parts (in a
manner which must be tentative) sets of scenes which seem to us to be-
long together. In a way the course of the play is obvious. The corona-
tion is the central feature; consequently, the scenes leading up to it must
be preparatory and those which follow must be complementary. But we
need, of course, to understand much more specifically what the play was
meant to convey or to achieve. We have distinguished six successive
parts.

FPart I (scenes 1-7) is concerned with the preparation of the accessories,
such as the royal barge and the barges of the royal princes; and various
sacrifices are made. : ’

FPart II (scene 8).—Some of the royal insignia, scepters, and a2 mace
are brought out of a hall which is used also in the Sed festival and which
bears the enigmatical name “Hall of Eating and Standing” or possibly
“Hall of Eating while Standing.” Here already a reference to the king’s
predecessor appears. Words, most of which are lost through damage to
the papyrus, are addressed by Thoth to Osiris. One sentence explains
the action of the bringing-out of the insignia for the new king as follows:
“Horus has grown up and takes possession of his Eye.”” Horus is the
king, but here he is emphatically represented in the light of mythology.

In the myth, Horus, born after Seth had killed Osiris, grew up to
avenge his father and defeat Seth. Our play proclaims that at the corona-
tion this change of fortune for the House of Osiris recurs. The king pre-
paring to be crowned is Horus grown to maturity and ready to take
charge of the kingdom which is his legitimate inheritance. Whatever
harm he may have suffered is undone. In the myth Seth wounded or
stole his Eye, but it was recovered; and with it Horus regained his full
strength. Hence the Eye became symbolical of all his power and virtue.
It is the “Eye of Horus” which enables the son to revive his dead father
in the Hereafter (p. 112). And the symbol and seat of royal power, the
uraeus on the crown, is called the Eye of Horus. In the present scene of



oi.uchicago.edu

THE MYSTERY PLAY OF THE SUCCESSION 127

the play Horus is said to have taken possession of his Eye to indicate the
fulness of his power.

The god Thoth—represented by a Royal Kinsman who has taken one
of the scepters out of the hall or container—speaks with typical Egyp-
tian equivocation so that the words can mean “I have taken the Horus
(scepter) out (of it)” or “I have fostered Horus,” with a punning addi-
tion “‘so that he may support thee’” (Osiris). The last stage direction of
this scene says simply “Marching through the mountains”; and one
wonders whether the king, now equipped with his insignia, had to make
a processional march beyond the town where the performance took
place up to the edge of the desert cliffs to establish dominion over the
valley and the adjoining desert.

Part 11l (scenes 9-18) —Further preparations of barges, participants,
and site are now made. The first scene represents the threshing of barley
by driving bulls and male asses over i1t to trample out the kernels.
Bread——the staple food—will be eaten at a later stage of the ceremony.
Here its ingredients are won.

But in our text, as in the Memphite Theology, grain is taken as a
manifestation of Osiris; and a connection with the preceding scene can
be surmised. There Osiris was assured that Horus, equipped with some
of the insignia of kingship, would “support’” his father. Here Horus (the
king) formally forbids the animals to trample the grain which stands for
Osiris. They naturally do not heed his order (after all, the grain must be
threshed), but Horus at least avenges his father by beating the animals
that had trampled the grain. They count now, of course, as partners of
the antagonist per se, Seth; and the mythological locality of the scene is
therefore Letopolis, where Horus was supposed to have defeated Seth.®
The text runs:

It happened that barley was put on the threshing floor.
It happened that male animals were brought to trample it.
That means Horus avenging his father. . . . .

Horus speaks to the followers of Seth: “Do not beat this my
father.”
(Stage directions) Beating Orisis; cutting up the god—barley.

Horus speaks to Osiris: ““l have beaten for thee those who have
beaten thee.”
(Stage directions) The followers of Seth—the bulls. Letopolis.

Horus speaks to Osiris: “His spittle shall not splash thee.”
(Stage directions) Seth—-the asses. Ascension 1o heaven.
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The last speech of Horus with the stage directions that follow it is
not relevant for us at the moment, but it gives a proper impression of the
complication of our text, or rather the unbridled chains of associations
and conclusions in which religious equations are likely to expand. Since
the animals are partisans of Seth, Osiris must be protected. The king
protects him by casting a spell protecting the barley underfoot against
the animals’ impurities which count as the spittle of Seth (mentioned
also in other texts).” There is word-play between the words for “splash”
and “ass” and “Seth” and “spittle,” respectively. Osiris’ “ascension to
heaven” will, in reality, be enacted later in the play; but here it is an
auspicious and symbolical interpretation forced upon the simple act of
collecting the threshed barley, lifting it up, and carrying it away upon
asses. By carrying it away, the asses do again what Seth, in many places
in the pyramid texts (e.g., p. 114), is commanded to do; that is, they
“carry one greater than themselves.” Similar allusions are made else-
where in our play: a barge carries the royal children (the barge is Seth),
or a chapel is whitewashed (the chapel is Seth, the whitewash Osiris!).

We have chosen to discuss this scene in detail because it is an excellent
illustration of the elements of which the Mystery Play is composed and
shows with great clarity the relationship between the grain and Osiris,
a point to which we shall return.

Trees or branches and other materials are now brought on board the
barges. Next a libation is made over the heads of sacrificial animals
probably thrown into a ditch. This is the henket offering, customary
when new temples are founded and evidently intended here to conse-
crate the site where the performance of the play is to take place. The
sacrifice is therefore offered to the local god, “the god of the town.”

Upon the site thus consecrated the sacred Djed pillar is erected. This
ceremony is part of the rites of royalty and probably serves as a symbol
of rebirth and resurrection, as we shall see (chap. 15)—a symbol to be
taken again in the sense imposed by primitive religion where a symboli-
cal act achieves what it symbolizes. Thus the erection of the pillar, the
concluding rite for the king’s predecessor, is his resurrection in the
Hereafter.

After the Djed pillar is let down again, the royal princes mount their
barges. Bread and beer, the staple foods, called “the two new eyes,” are
given to the eyeless god of Letopolis; and a mock battle is fought. This
again is a feature which recurs with the erection of the Djed pillar at
Memphis (p. 179), but the two battles differ in significance. The new
king’s accession, as we have seen, means a conciliation, a termination of
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all disharmony; the mock fight symbolizes the discord which his acces-
sion brings to an end. And the arbiter here, as in the Memphite Theol-
ogy, is Geb. We shall see later, in discussing the Ennead (chap. 15),
what the significance of his role is, though we have stated already the
obvious reason for his presence—that as earth-god he is concerned with
the rule over Egypt. The text runs:

It happened that there was fighting.

That means Horus fighting with Seth.

Geb speaks to Horus and Seth: “Forget!”

(Stage directions) Conflict between Horus and

Seth. Fighting.
Horus speaks to the Children of Horus:
“It is you who must forget.”

(Stage directions) Conflict between Children of
Horus and Followers of Seth. Boxing.

This scene seems to end all the preparations except the preparation of
the king’s person.

Part IV (scenes 19-25) describes how the produce of the land is brought
to the king as part of the preparation for his coronation. It culminates in
the hetep meal, given to the king immediately before he is crowned. The
produce of herds and fields and mines is displayed. Every one of these
products, including the wood that must be split to make furniture, is
called the “Eye of Horus,” the part of Horus which sustained damage in
the fight with Seth but which healed or was restored after Seth had
stolen it. Successively there are brought before the king milkmaids,
butchers, cabinetmakers (all in pairs); the dining-table the cabinet-
makers are supposed to have made; wine, carnelian; and faience orna-
ments. Finally, the hetep meal is brought in and offered to Pharaoh.

Part V (scenes 26-32) represents the climax of the play, the corona-
tion. [t starts with an enigmatic ceremony in which the standards* play a
part. We also meet here dignitaries, bearing archaic titles, whom we shall
meet later in charge of the burial of the king’s predecessor. They are the
Spirit-seekers.® The text reads: “It happened that the Spirit-seekers and
the Royal Kinsmen(?) went around the two falcon standards. That
means Thoth takes possession of the two eyes of Horus for him.” The
sacred conversation merely repeats this information. The action of the
Spirit-seekers is perhaps intended to bring about the harmonious incar-
nation of Horus and Seth united in the one person of the king. One
thinks of the title “The Two Lords” meaning Horus and Seth.?

Next, two scepters are brought and also two feathers /], which

* See above, pp. 91 ff.
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will presently adorn the head of the king. Again we meet a duality in
keeping with Menes’ conception of the rulership of Egypt. And the
mythological interpretation utilizes this duality further by alluding to
the conflict of Horus and Seth. When Horus was wounded in the eye,
Seth was wounded in the testicles. The two scepters are equated with
the testicles of Seth, and in the sacred conversation of this scene Thoth
admonishes Horus to incorporate these testicles in himself to increase
his power.

Next a single object is brought in—the gold headband,?® the most
essential element of the crown.

Everything is now ready for the actual coronation. At this moment a
sacrifice “from the Two Regions” (i.e., from the land of Egypt as a
wholc) is offered; “The Great Ones of Upper and Lower Egypt” are
ordered to approach, and in their presence the “Keeper of the Great
Feather” fixes the crown upon the head of the monarch, who is pro-
tected throughout the ceremony by the purifying fumes of incense,
senetjer, ‘‘the divine substance.” After this, and as the final act of this
part of the ritual, half-loaves, called ‘“‘an offering which the king gives,”
are distributed to the Great Ones of Upper and Lower Egypt. In other
words, the very first act of the newly crowned king is to distribute
bounty. Out of the abundance which is to mark his reign he makes the
gift which even with us has remained symbolical of all sustenance—
bread. The king himself takes a hetep meal.

We have summarized these scenes in rapid succession to show their
interrelation and to convey something of the dramatic values which
characterize this part of the play. But we may consider them now in a
little more detail.

The explanatory phrases of the text which deal with the approach of
the Great Ones of Upper and Lower Egypt stress again that the duality
of kingship represents conflicting powers in equilibrium. Followers of
Seth are now said to be among those who attend the king, and it is
again Geb who orders “the gods” to be in attendance upon Horus. The
“Great Ones”’ represent the people of the whole of Egypt at this central
ceremony; consequently, they are viewed as forming two groups, and
the introduction of the motif of conciliation becomes possible. For Geb
addresses them as “Children of Horus and Followers of Seth.” The
scene reads:

It happened that “Come!” was said to the Great Ones of
Upper Egypt and the Grear Ones of Lower Egypt.
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That means Thoth lets the gods be in attendance upon
Horus, by order of Geb.

Geb speaks to the Children of Horus and the Followers of
Seth: “Attend to Horus. Thou (O Horus) art their lord.”

Before quoting the words spoken at the actual coronation, we must
note that the crown is referred to as the “Eye of Horus.” This is one of
those mythological concepts which are so heavily charged with meaning
that it is almost impossible for us to grasp their full significance. We
have met the “Eye of Horus” as the source of all the good that accrues
to the dead king through the actions of his son Horus.* But it stands also
for the power in the king, Horus, and as such it is the crown, which is
the repository of that power. We have seen in a coronation ritual that
the crown is addressed as the goddess Wadjet, the uraeus, and also as the
“Eye of Horus,” just as in the Mystery Play. The nexus of concepts
may once more be summarized as follows: The “Eye” of the sky-god
Horus may be the sun. The “Eye” of the sun-god Re, however, is his
“daughter,” the snake-goddess Wadjet, whose fiery poison strikes death
into the god’s enemies. Pharaoh’s diadem was adorned with the figure
of this uraeus, since Wadjet was immanent in the Crown.! Therefore,
we must attempt to hear the resonance of this polyphony of meaning—
royal power over life and death, protective goddess, solar power, source
of power—when the text refers, at the most solemn moment of the
Mystery Play, to the crown of the king as “‘thine Eye.”

The words spoken by Thoth are interrupted in the papyrus by stage
directions, but we shall quote them continuously. It must be remembered
that this is the culmination of the performance. All the elaborate prep-
arations—of barges, of utensils, of the site, of the participants, and,
finally, of the king, to whom, then, the produce of the land is brought so
that he may partake of it and distribute it—are directed toward this
moment when the new king is invested with the absolute and divine
power of kingship by the atrachment of the insignia to his person.
Thoth, the scribe of the gods, often the feconciler of Horus and Seth,
speaks while a last anointment is taking place:

Take thou thine Eye, whole, to thy face.

Place it well in thy face.

Thine Eye shall not sadden with sadness.

Take thou the fragrance of the gods (censinF),

That which cleanses, which has come out of thyself.

(At this point the crown and feathers are placed upon
the king.)

Cense thy face with it so that it be fragrant through
and through.

* See above, pp. 112 and 126.
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The stage directions indicate that censing continues throughout this
speech of Thoth and that, at the point which we have indicated, the
“Fixing of the crown by the Keeper of the Great Feather” takes place.
The censing occurs here because in its fumes a divine substance per-
meates the king. In most countries of antiquity the gods revealed them-
selves, not only to sight and hearing, but also to the sense of smell.??
The unequaled fragrance which revealed their presence issued also from
the burning incense. This could be explained only by the assumption
that incense partakes of the essence of the gods. At the actual coronation
incense is made to “cleanse” the king, but by a quick turn of thought
the notion that an external agent is employed is converted. Since the
king is divine, the “fragrance of the gods” is said to come forth from
his own sacred person.

Now the king stands in all his regalia, truly the ruler of the Two
Lands. And his first act is a dispensation of bounty to the Great Ones of
Upper and Lower Egypt, who represent the people.

The distribution of half-loaves is explained as follows: “That means
Horus who counts his Eye and gives them (the gods) their heads. " The
last phrase is a little obscure; it recurs in the pyramid texts and very
probably means that he makes it possible for the other gods—in reality
the people of Egypt as represented by the Great Ones of Upper and
Lower Egypt—to live. This interpretation is in keeping with the role
the king plays in the consciousness of the Egyptians (chap. 5). Without
him the people would be like beheaded criminals, without life and even
without hope for the Hereafter, since their bodies were gravely muti-
lated. The king, however, gives them the very symbol of life, bread, ex-
plicitly identified with all good, the “Eye of Horus.” The verb tradi-
tionally translated “‘counting’ often means “‘asserting one’s right to dis-
pose of property.”

The distribution of the half-loaves is, of course, a mere gesture; a real
feast follows toward the end of the performance. At the point now
reached the provision of sustenance is given the briefest possible form
because the act “Horus succeeding Osiris,” which is the basic fact of
the succession, requires that immediate attention be given to the late
king. After the coronation the new ruler arranges for the funeral of his
father, or rather for the ritual effecting the transfiguration of the late
king, making him a power in the Beyond.

FPart V1 (scenes 33-46) is concerned with the transfiguration of the
king’s predecessor. If we have retained the designation “Mystery
Play,” it is not because of resemblances with medieval mysteries which
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are, as we have seen, superficial, but because the scenes now to be de-
scribed represent the enactment of a mystery.

We are again confronted with phenomena which defy our categories
and terms. There is no question of a mere burial, nor even of the simile
of a burial, repeated wherever the play is enacted. We find here, in the
first place, an excellent example of those rites de passage'® which—with
elaborate symbolism, allusions, and precautions—guide man’s personal-
ity from an earlier to a new state of life at each of the crises of birth,
puberty, marriage, and death. In the second place we are faced with the
mystery of communion.

In the Memphite Theology and in the reliefs of Hatshepsut, we found
the new king appearing in the arms of his facher—Horus in the embrace
of Osiris. In the Mystery Play we deal, not with pictorial representa-
tions, but with ritual. Osiris, in the play, is the dead king whose body is
to be buried. How is the embrace effected?

The answer to this question is found in a power-charged object, a
fetish, in this case a stomacher called “Qeni.” The king puts this object
around his chest and back; the immortal parts of Osiris seem immanent
in it, and the mutual embrace of Horus and Osiris is effected.

The embrace has twofold consequences: power accrues to the new
king, for Osiris “is his Ka,”” and the divine power of kingship immanent
in the late ruler is transferred to his successor. The late king, on the oth-
er hand, 1s “supported,” at the critical moment of his transition to the
Hereafter, by the vital force of his son. It is important to note the pre-
cise moment in the play when this embrace takes place. The king has
just been crowned and stands in the fulness of his power. The death of
the late king, on the other hand, is now to be faced as a reality: bread
and beer, the products of barley, now brought to the king, are obtained
through the death of the seed corn which is a manifestation of Osiris
(chap. 15). Conjuring up death is fraught with danger. At this moment
Osiris is therefore protected in the embrace of his living son.'* The em-
brace continues while the mummy is being prepared and presumably
unti]l the moment when the dead king is “found” by priests or officials
with the archaic and significant title “Spirit-seckers.” It would seem
that they find Osiris in the arms of his son, for from this point onward
the burial takes its course. It is enacted upon the human as well as upon
the supernatural plane. To the latter we reckon a short scene of the dead
king’s ascent to heaven. To the world of men belongs the assignment of
two priestesses to his cult and the bringing of food for the induction of
the Spirit-seekers into the Dual Shrines. Obviously, they convey the
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spirit of the late king, which they have found, to the ancestral spirits
who are, as we have seen, the gods of the Dual Shrines.

A great meal, once more showing that abundance will prevail under
the new king, takes place; and final purifications conclude the solem-
nities.

Now that we have summarized the proceedings, we must substantiate
the interpretations which we have given to them and present the texts.
Let us first consider the Qeni stomacher. It is known from the funerary
ritual the “Opening-of-the-Mouth” (Fig. 32). A more archaic form is
suggested by the determinative with which the word is written in the
pyramid texts and also in our coronation play. Such objects, apparently
used in actual life, are shown on the reliefs of the Old Kingdom being
fabricated by herdsmen or dwellers in the Delta marshes; and, though
their use is not indicated, they are of the same type as the reed capes and
the reed shelters which those men manufactured.®® Thus the Qeni
stomacher, like the oldest shrines of Egypt, points back to the early
tumes when the Nile Valley was largely swamp land and its earliest
settlers used the pliable reeds to fulfil their needs for shelter and pro-
tection.

The use made of the Qeni stomacher in the “Opening-of-the-Mouth”
ritual is significant; it suggests, in fact, a close parallel to the interpreta-
tion we have given of its use in the Mystery Play of the Succession. In
the funerary rites of Seti I the Sem priest is shown donning the Qeni
stomacher instead of his usual dress of panther skin at the moment when
the finishing touches are given to the king’s statue, which served as a
substitute for the mummy. This statue had to undergo a dangerous treat-
ment. It was “beaten.” Possibly this means that the sculptor applied
the finishing touches which established it as a true image of the king.
Or perhaps the “beating” refers to the act of the “Opening-of-the-
Mouth” if this was felt to be a forcible interference with the statue. In
any case, this “beating” was a ceremony which could not be evaded but
which was as hazardous as the making of bread and beer was for Osiris,
the dead king. In the “Opening-of-the-Mouth,” the Sem priest, wearing
the Qeni stomacher, said repeatedly: “Do not strike my father.”” We
have met this same theme in an earlier part of the play where barley was
threshed, but there the seed corn emerged undamaged. It is only in the
scene we are discussing, when bread and beer are made, that the grain
must die. It is then that the stomacher is “embraced” by the king.

The “embrace” is no mere sign of affection, but a true fusion, a com-
munion between two living spirits, unio mystica. In the pyramid texts it
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occurs once as a one-sided act in which Atum pours life (namely, his
own Ka) into the gods Shu and Tefnut whom he had created.* It is
similarly used when Ramses II is embraced by Ptah, who endows him
with the splendor of divine life, symbolized by gold, “the flesh of the
gods.” Ptah spoke: “When I see thee my heart rejoices and I receive
thee in an embrace of gold, I enfold thee with permanence, stability, and
satisfaction; I endow thee with health and joy of heart; I immerse thee
in rejoicing, joy, gladness of heart, and delights—forever.”1s
An act of vitalization as efficacious as that of Atum is mentioned in

the ““Tale of the Two Brothers”? when the elder, Anubis, found and re-
placed the heart in the breast of the dead Bata. At the supreme moment,
when life was imparted to Bata, he did not remain passive; there was a
fusion of life and a mutual act: “Thereupon one embraced the other.”
This is precisely what happens also in the case of Horus and Osiris.
The mutual character of their embrace is made clear in the pyramid
texts, where Osiris is addressed as follows:

Thou hast closed thine arms round him, round him;

His bones stretch themselves, his heart becomes great.

O Osiris, move thyself to Horus; go to him; do not go

away from him.
Horus has come that he may acknowledge thee.

He has beaten and bound Seth for thee;
For thou art his Ka [Pyr. 585-87].

Another pyramid text comes so close to the Mystery Play that we shall
quote it first. We translate the third sentence tentatively, using a preg-
nant sense of the verb akk rather than accepting the usual colorless and
somewhat inappropriate “It is pleasant for him near thee.”

O Osiris, this is Horus within thine arms.

He will support thee.

There is further transfiguration (akk) for him with thee

In thy name “He of the Horizon (akhet) from which
Re goes forth.”

Thou hast closed thy arms round him, round him;

He will not go away from thee.

Horus does not allow thee to be ill.
Horus has put thy enemy under thy feet.
And thou livest (again).

Horus has given thee his children that they may get under
thee—without one of them withdrawing—to carry thee.

Thy mother Nut has spread herself over thee in her name
“‘(She of) Shetpet.” She has caused thee to be a god
[Pyr. 636-38].

* See above, p. 66.
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Here, then, we find, after the description of the mystic embrace in the
first four lines, a statement of three lines which might have been recited
in exactly this form in the Mystery Play, “being ill” being a euphemism
for “dying.” Later in the play the Children of Horus actually carry
Osiris, thereby magically effecting his ascent to heaven. The last two
lines of our pyramid text imply that this ascent has been completed.

The Mystery Play, being a ritual text, is obliged to bring in many de-
tails which arc interspersed among the embrace (scene 33), the carrying
of the dead king by the Children of Horus (scene 37), and his ascent to
hcaven (scenc 38) with an invocation addressed to Nut. The scenc in
which the Qeni stomacher plays its part (scene 33) comes first.

It happened that a Qeni stomacher was brought by
the recitation priest.
That means Horus embracing his father and turning to Geb.
Horus speaks to Geb: ““I hold in my embrace this my father
who has become tired. May he become quite strong again.”

“To be tired” often stands for “to be dead””; * the last sentence may also
read “until he becomes quite strong again.”

The speech of Horus is interrupted in the papyrus by stage directions
which identify the Qeni stomacher unequivocally with Osiris and de-
clare the Delta city of Pe to be the locality in which the action takes
place. The scene immediately following deals, as we have said, with the
bread and beer, which stand for food and drink in general and which
cannot be obtained without destroying the life of the corn.

It happened that beer was brought.

This means Horus weeps because of his father and turns to Geb.

Horus speaks to Geb: “They have put this father of mine into the
earth.”

(Stage directions) Osiris—loaf of bread.

Horus speaks to Geb: “They have made it necessary to bewail
him.”

(Stage directions) Isis —Mistress of the house—beer.
A loaf of bread; a jug of becr.

This surely is a most remarkable scene. In the middle of a performance
concerned with the accession of a new ruler, the “death” of the grain is
bewailed! But perhaps we must approach the text from the opposite an-
gle. The king bewails his father’s death, but the bread and beer which
serve as properties in this scene indicate that the son’s loss 1s his peo-
ple’s gain. In any case, no text could illustrate better how intimately the
notions of kingship and of nature’s generative force were related in

* See above, p. 63 and chap. 5, n. 9.



oi.uchicago.edu

THE MYSTERY PLAY OF THE SUCCESSION 137

Egypt. And the text contains further points of interest which are by no
means obvious but which clarify the working of the Egyptian mind. For
instance, the death of Osiris is inevitable; and there must, therefore, be
those who cause death; but they remain anonymous and are referred to
as “they.” After the coronation of the king and the reconciliation of all
discord, there can be no question of proclaiming Seth victorious. More-
over, there is the bread and beer, a boon to rejoice in, and the ineffable
mystery that Osiris, though always dying in the grain, always revives
and is at the very moment of this wailing immanent in the Qeni stom-
acher, “supported” in the embrace of his son. As principal mourner in
the myth, Isis enters this scene also.

The next scene is concerned with woven materials almost certainly
intended for the winding of the late king’s body. One of the two types
of mummy cloth used is called Seth, no doubt because 1t serves Osiris;
but, once it is thus called, it must be made harmless, and so some threads
are drawn out. This counts as the removal of Seth’s legs. The other ma-
terial, a purple cloth, is identified with Osiris. The whole scene is ex-
plained in the following words: ‘““This means Horus speaks to Osiris
when he embraces him who embraces him and who says that he (Osiris)
must cling to him (Horus).”

A stage direction indicates that “‘the beautiful house,” which is known
as the place of embalming, was the locale for this performance. There
is, consequently, no doubt about the main action involved, but the inter-
pretation of the quotation can follow several lines; and it scems a mere
matter of predilection which one appears most acceprable. One may
take Horus’ words to be spoken to the stomacher, which still serves as
the repository for Osiris. Or one may assume that Horus puts on a new
garment or cloth made of the purple material. Or one may think, as
we do, that the purple material is used as mummy cloth but is first
“charged” by contact with the king or with the Qeni stomacher worn
by the king. The latter action might serve to transfer what is immortal
in Osiris from the stomacher to the mummy cloth and so to the mum-
mY.IS

Now that the embalming of the body is completed, the Spirit-seekers
start to look for Osiris. The rigid composition of our text, in which
scenes of identical pattern are added one to the other, leaves open the
possibility that this seeking and finding was the last part of the action
described in the previous scene; in other words, that Osiris was “found”
in the embrace of his son by the Spirit-seekers. It is also possible that
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they now “find” the “spirit” of Osiris in the embalmed mummy or in
the property representing the mummy in the play. This finding might
confirm the transfer of Osiris’ spirit from the Qeni stomacher to the
mummy cloth. The Spirit-seekers are said to be the “Children of Hor-
us”’ of mythology. A vignette shows that they carry either a statue of
the late king or possibly his mummy or an effigy of the mummy (the
manner of carrying in the ideographic vignette need not be of conse-
quence) ; and Horus, the king, addresses to them the words he used in the
pyramid text quoted above, namely, “Go under him.” The two phrases
with which all our scencs start distinguish here with particular clarity
the ritual act and its mythological interpretation:

It happened that the Spirit-seekers carried the king’s father in
their arms.
That means Horus orders his children to carry Osiris.

The Spirit-seckers next make a sort of heavenly ladder and invoke
the sky-goddess, the mother of Osiris, to take her child to heaven. On
the human plane two priestesses, representing Isis and Nephthys, are
now chosen for his cult.?* Some of the cloth mentioned before is handed
to the “Master of the (King’s) Largess”* and finally given to the Spirit-
seekers. It would seem that here the practical arrangements were made
for the final wrapping of the mummy, the preceding dealings with the
cloth having been in the nature of ritual preparations. In the midst of
these arrangements there is one scene which may have a religious sig-
nificance. Food is brought in, and the text seems to say that it is “for
bringing the Spirit-seekers into the Dual Shrines while they kiss the
earth.” Is this merely to complete their services with sacrifices before
the ancestral spirits of whom the late king is now one? Or are they
supposed to bring with them the spirit of the late king whom they have
sought and found to unite him with the other ancestral spirits? Do they
do this, perhaps, by adding some object connected with the late king
to the standards and other sacred objects kept in the Dual Shrines? All
this remaink uncertain, though the general import of the action is clear.

The performance now comes to an end with a large meal served to
the notables from East and West. The commentary recalls that of the
token meal following the coronation. It says: ‘““That means Horus
counts his Eye and lets the gods receive their heads,” with the possible
continuation (though the papyrus is damaged) : “Horus speaks to Thoth:

* Sec above, p. 82.
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‘Put my Eye into their mouths so that it is acclaimed.” ” This scenc gath-
ers up and brings to fruition the preparations of Part 1V in which the
king was invested with all kinds of produce of the land, called the
“Eye of Horus.” Here, in the last scene, it is available in abundance for
the people. It is also likely that in this scene the two main currents of the
play were felt to merge. Besides the coronation of the new king the
Egyptian concept of kmgshxp brought up at this moment the relation to
his predecessor as an active and i mspmng one. The festive meal cast a
spell of prosperity over the reign which it had inaugurated. But it also
implied reliance upon the beneficial influence which the late king, whose
body was now safely interred, would exercise upon the fertility of the
land.
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CHAPTER 12

THE GODS OF THE EGYPTIANS

1TLEs, functions, and festivals proclaim the divinity of Pharaoh.

We must now consider his place in the world of the gods. We are,

then, confronted by the vast and labyrinthine structure of Egyp-
tian religion. We cannot hope to recover a complete plan. But we shall
find that certain avenues of approach lead to revealing vistas into its
interior.

The clue to the understanding of many individual gods, cults, and
usages is lost. If divinity was power, the form in which power was
recognized was a matter of personal experience which had to be ac-
cepted by the community and established by tradition; in this manner
the details of the cults originated.! We lack the data required to recon-
struct this process and thereby to explain it. “Précisément parce que le
caprice de ’homme et le hasard des circonstances ont eu tant de part
a leur genése, les dieux ne se prétent pas a des catégories rigourcuses. ...
Aucune lot n’a présidé a leur naissance, non plus qu’a leur développe-
ment. ... On pourrait dire, de méme, que chaque dicu déterminé est
contingent, alors que la totalité des dieux, ou plutét le dieu en général,
est nécessaire.”’? We have seen, in discussing an important god like
Horus, how many questions must remain unanswered; * and, in fact, the
central problem, the relation between god and falcon, seems entirely
insoluble. To quote another instance, if we are satisfied that the nature
of the lioness explains why the goddess Sekhmet is feared as a warrior,
we are left with the enigma of her Bubastite form—a Mistress of Joy.?
The form of a deity’s principal manifestation gives but a limited insight
into its character. For, when power is not merely acknowledged as
existing but recognized as a god, it is endowed with the attributes of
personality. The throne which “makes” the king is the Great Magician
Isis, but also the loving mother of Horus and the devoted wife of
Osiris. Thus the name and symbol of a deity—here the throne—may
come to mean very little.?

Current literature on Egyptian religion tends to gloss over our igno-

* Sce above, p. 37,
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rance in esscntial matters. It treats the gods as counters by means of
which the enormous mass of material can be ordered. This procedure is
legitimate if it is remembered that the values of the counters remain un-
known, a fact obscured by the spurious precision of our classificatory
terms: local gods, animal gods, cosmic gods, etc.

Somctimes it is maintained that the features of Egyptian religion
most difficult for us to comprehend belong to a prehistoric age whence
they survive in our historical sources. But these strange features are any-
thing but survivals. They are of the essence of Egyptian religion, de-
monstrably active throughout its existence.* Amon, who rose to promi-
nence only in the New Kingdom, nevertheless became associated with
animals, the goose and the ram, in the manner of the oldest gods in the
country. The Ogdoad of frogs and snakes, supposed to have brought
forth the sun from the primeval slime at Hermopolis, were honored in
later times with a sanctuary and regular worship at Thebes—tributes far
surpassing any paid to them in earlier days.

Another primitive feature characterizing Egyptian religion is the in-
definite demarcation of the spheres of action of individual gods. We
find that temples erected by Ramses II and Ramses 111 are dedicated to
specialized forms of Amon endowed with individuality of their own and
clearly distinct from the great god of Karnak,® though a relation exists
between them. On the other hand, when one of the great gods is shown
as receiving the produce of all the different districts and towns of
Egypt, the personifications of these localities are all described, and
sometimes depicted, as manifestations of the god who receives their of-
ferings, and whose single nature is thus seen to pervade the whole land.”
In fact, the tendency to particularize and to recognize gods in every
field and on every occasion where power becomes manifest is counter-
acted by a tendency to expansion and an approach to universality which
is inherent in the very notion of divine power.® The two tendencies are
part of religious experience and are, therefore, active at all periods.

The study of polytheism is bound to present difficulties; these are ag-
gravated by our own religious experience. No pantheon is a systematic
whole, but we cannot help looking for order where there is none. Gos-
pel, Torah, and Islam are teachings which must be transmitted, which
must, therefore, be fairly consistent, and which can be so because they
are concerned with the revelation of a single god. In the ancient world
the ephemeral Aten cult of Akhenaten was the only religion of this
type, as it was the only one to demand adherence. Normally the diver-
sity of actuality was reflected in many unco-ordinated beliefs, each of
which was appropriate to certain circumstances.



oi.uchicago.edu

THE GODS OF THE EGYPTIANS 145

The moon, for example, could be viewed in a variety of ways: it was
one of the eyes of Horus, the primeval sky-god.* Since the moon wanes,
it was the Eye damaged by Seth and regained by Horus; and because
the Eye counted as the most precious of Horus’ possessions (especially
in connection with his father),{ the moon was the subject of unlimited
identifications. However, it could also be viewed as a manifestation of
Osiris.1 It was the twin of the sun and was, possibly in connection
with Pharaoh, personified as Khonsu, who became the child of Amon
and Mut at Karnak. But the moon as time-reckoner—an aspect impor-
tant already in early times—was personified as Thoth, who counted as
the scribe of the gods and hence as god of wisdom, the owner of various
secret books. Moreover, Thoth played a part in solar myths and the
myths of Osiris. Thoth-—but not Khonsu—was symbolized by the ibis
and the baboon for reasons which we cannot gauge. The goddess Nekh-
bet also counted as the moon.?

If a single natural phenomenon can be viewed in so many different
ways, it is evident that distinct gods are likely to differ so thoroughly
that they seem connected with scparate theologies, although they are
members of one national pantheon. But to expect from Egypt a coherent
body of religious doctrine means looking for a single tree where there is
multifarious growth.

In studying polytheism, then, we can no more outline a basic doc-
trine than we can hope to describe in full the variety of forms in which
it found expression.!® Another approach to its understanding is possible,
however. When we survey the religious texts of Egypt, we find that
certain motifs recur with great frequency. They determine certain
broad spheres which the Egyptians recognized as manifestations of the
divine. For the theme of this book three of these spheres are of special
importance: the power in the sun, the power in the earth, and the power
in that class of animals which formed early man’s most precious pos-
session—cattle.

These three spheres of divine manifestation were not kept strictly
separate; the recognition of power in the sun, for instance, is shot
through with images and thoughts derived from the other two. On the
one hand, the sun is a “golden calf borne by the heavenly cow”; on the
other, he is Khepri, “he who becomes,” “he who came forth (by him-
self),” or, more fully, “the beetle who comes forth from the earth.”1!
Sometimes the powers of earth and sun are viewed as one. In a curious
dialogue with Osiris,’? Atum predicts the destruction of the world he
has created and his own reversal to the shape of ““a snake whom nobody
* See above, p. 37. t See above, p. 131. 1 Sce below, pp. 195-96.
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knows,”” thus revealing that the sceret nature of the sun-creator is onc
with the universal symbol of chthonic life. But this interpenetration of
the three sets of concepts is what we should expect. For we are dealing,
not with a systcmatic cosmology, but with religious experience. The
mysterious forces of life which are worshiped as breaking forth tri-
umphantly in the sun’s daily rising, the earth’s fruitfulness, and the fer-
tility of the herds need not be separated by man, who is the beneficiary
of them all. Nevertheless, we observe that, according to the direction in
which reflection moved, images of one rather than another sphere pre-
vailed. Thus the divine power manifest in the sun is associated primarily
with creation; the divine power in cattle primarily with procreation; the
divine power in the earth primarily with resurrection.

Many peoples have used solar or chthonic images or animal symbols
to express their relationship with the surrounding world in religious
terms. Peculiarly Egyptian is the simultaneous use of these three sets of
images; their connotation of creation, resurrection, and procreation;
and the religious significance attached to them. Moreover, they domi-
nate the religious texts to such an extent that, if we add kingship (in the
form Horus succeeding Osiris), it is hardly an exaggeration to say that
Egyptian religious thought moved within the confines of these four con-
cepts and that Egyptian religion, in so far as it became articulate, was
circumscribed by them. All that fell outside their scope is lost to us or
appears in unconnected fragments.

This applies not only to early Egyptian beliefs but also to their sur-
vival as unusual creeds; and it also applies to the popular beliefs of his-
toric times. Thus all we know of the god Khnum can be summarized as
follows: he appeared in the form of a ram, was a creator-god, and made
living beings on a potter’s wheel (Fig. 23). At Elephantine he was be-
lieved to guard the sources of the Nile and hence to influence the in-
undation. At Antinoé and Abydos, Khnum the ram was viewed as the
husband of Heqet the frog.!* Moreover, he was identified with
Re, Shu Geb, and Osiris; and hymns of Greco-Roman times as-
cribe the qualities and achievements of these gods to Khnum, interspers-
ing phrases to this effect with the disjecta membra of a more original
faith which we just now summarized but cannot comprehend.!* We are
similarly at a Joss when we read that the Apis bull at Saqqara is desig-
nated by the complex “Osiris-Apis-Atum-Horus in one, the great
god.”1® We realize that this represents an attempt to render the complete
devotion of his worshipers who recognized in their god Osiris who van-
quished death,'® Atum the creator, and Horus the most comprehensive of
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early cosmic gods. The detail which eludes us is, precisely, the original
character and meaning of Apis.

The completeness with which the doctrines and images of power in
the sun, power in cattle, and power in the earth dominate the religious
texts in Egypt demonstrates their overwhelming importance, at least for
the literate Egyptians. The prevalence of these conceptions transcends
the chaos of local cults and entitles us to speak of Egyptian religion as a
distinctive creed. If “each definite god is dependent upon many condi-
tions while the totality of the gods, or rather the god in general is neces-
sary,” we seem to have found, in the three spheres which we shall study
now, some of the characteristics which in Egypt pertained ‘“‘necessarily”
to the category of the divine.
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CHAPTER 13

THE POWER IN THE SUN: CREATION

A. THE KING, IMAGE OF RE

figures as the first king of Egypt. Whether named Re, Khepri, or
Atum,! he is the prototype of Pharaoh; and the texts abound in
phrases drawing the comparison.* Even if we allow for the flattery and
the florid style of many of the documents, there remains the definite im-
pression that these phrases were no mere figures of speech. A survey of
the metaphors in Egyptian literature reached the conclusion that “with
relatively few exceptions all metaphors and similes introducing the sun
refer to the king.”? The king was recognized as the successor of the
Creator, and this view was so prevalent that comparisons between the
sun and Pharaoh unavoidably possessed theological overtones. When
we read over and over again that the king is like the sun, we remember
that in the coronation ritual this thought, far from being a mere meta-
phor, determined the form which part of the rites assumed. Similarly
the king’s accession was timed for sunrise, and the same verb denoted
the sun’s daily appearance and the appearance of Pharaoh at public func-
tions. Hence the vizier Rekhmire explained the closeness of his associa-
tion with the sovereign in the following words: “I saw his person in his
(real) form—Re the Lord of Heaven, the King of the Two Lands, when
he shone forth—the solar disk (Aten), when he showed himself.”’?
And yet it would be an error to put the relation between Pharaoh and
Re on a par with that of Pharaoh and Horus. The king was Horus in-
carnate. He was not one with the sun. At his death his “divine body co-
alesced with its sire,” ““the body of the god joined him who had made
him.”t The Egyptians, as we have secn, conceived kingship as an insti-
tution involving two generations. This conception is most clearly ex-
pressed in the figures of Horus and Osiris, but it lost nothing of its valid-
ity when the king was viewed as successor to Re. Here, too, the living
king was not identical with his father.* The tendency of mythopoeic
* See below, pp. 306-9. 1 See above, p. 101.
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thought to transform resemblances into identity was counterbalanced
by the conviction that Pharaoh, though divine, was distinct from his
predecessor. Nevertheless, these two shared certain esscntial attributes;
and this consubstantiality found expression in the studied similarities
between royal acts and solar events in such ceremonies as accession and
coronation. It could be said: ““Thou art the living likeness of thy father
Atum of Heliopolis (for) Authoritative Utterance is in thy mouth, Un-
derstanding is in thy heart, thy speech is the shrine of Truth (714at).”’®
Royal titles are usually followed by some such phrase as “‘endowed with
life unto eternity like Re”’; and we have seen that the king, like Re,
possessed the untarnished brightness of gold.* The following inscription
demonstrates the definite meanings which the comparisons between god
and king often possess; it gives divine parallels for three royal appear-
ances:

Thou joinest thy palace as Atum (joins) the horizon;

Thou sittest in thy hall as Horus upon his throne;

Thou appearest in thy palanquin of the Sed festival as
Re at the beginning of the year.

The Sed festival took place at set times; hence the temporal qualifica-
tion of the sun-god’s appearance in the last line in contrast with the pre-
ceding two. It was because the Sed festival consisted in a renewal of
kingship that its divine prototype was found in the renewal of Re’s rule
at the start of an annual cycle.

We leave the scope of comparisons altogether when we hear that the
king occupies the ““throne of Atum,”” for the sun-god had actually been
the first occupant of the seat of power which each Pharaoh found at his
disposal; Tuthmosis III was called “he who is upon the throne of
Atum.”® The kingly occupant of that throne referred to the rule of the
Creator with two stock phrases: he prided himself with having achieved
“what had not been done since the time of Re” (or “since the begin-
ning”’), or, alternately, he claimed to have restored conditions ‘“‘as they
were in the beginning.” These two phrases are not in conflict with each
other, for, in so far as the king had made innovations, he had merely
made manifest what had been potentially present in the plan of creation.
And both phrases illustrate the Egyptian tendency to view the world as
static; the order established at the beginning of the world was consid-
ered to be normative for all times. Of this order the king was the cham-
pion.

Pharaoh’s rule, then, was the image of the rule of Re. But if Re had

* See above, pp. 46 and 135.
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been the first king of Egypt, he had ruled by a right which none could

claim after him. The universe was his because he had made it.

The attribute of Creator was given to many gods; in fact, most tem-
ples claimed it for their deities. But though it is generally assumed that
this is an original situation and that all “local gods” were viewed as
creators of the universe by their devotecs, this is by no means certain. In
any case, we find that throughout Egypt in historical times the sun is
held to be the primary source of creative energy.?

This view is not, of course, confined to Egypt:

Creation does not necessarily mean the bringing forth of something out of nothing;
to the eastern mind it contains the idea of regulation, of cosmos. To a large extent the
material is there already and the act of creation consists in forming the chaotic material
into a living organism. . . .. We found the same idea in connection with the changing
of the seasons. After the chaos of summer and winter God brings forth out of the dead
material the living cosmos of vegetation, a constantly repeated creation, a drama in
which the cosmic and chaotic powers strive with one another, and which ends in the
victory of the creative God.

In those {)laces where the sun is worshiped as the world creator, there, above all,
emphasis is laid upon the cosmic aspect of creation. For the sun is a powerful symbol

of the cesmic order; it rules the changes of day and night, of the seasons, and of the
years.!?

In the jubilant hymn on the accession of Merenptah,* these same phe-
nomena are gratefully acknowledged as due to the accession of the prop-
er ruler. Since Pharaoh maintains the cosmic order, his rule is truly an
image of the rule of Re. We have seen how Hatshepsut was greeted by
the gods with the words, “Welcome, O daughter of Amon. Behold thy
law and order in the land.”{ “Thy” is the word that matters in this
phrase.

The analogy with Re is stressed especially at the coronation, which
can be regarded as the creation of a new epoch after a dangerous inter-
ruption of the harmony between society and nature—a situation, there-
fore, which partakes of the quality of the creation of the universe. This
is well illustrated by a text containing a curse of the king’s enemies who
are compared with Apophis, the snake of darkness whom Re destroys
at dawn. Bur there is a curious addition to the comparison: “They will
be like the serpent Apophis on New Year’s morn.”1t

The qualification “on New Year’s morn” can only be explained as an
intensification: the snake is defeated at every sunrise, but the New Year
celebrates creation and daily renewal as well as the opening of the new
annual cycle.’? In the texts the concepts of creation, sunrise, and kingly
rule are continually merged; the verb A<t (which marks the appearance

* See above, p. 57. t See above, p. 105.
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of Pharaoh on the throne) denotes sunrise and is written with the hiero-
glyph & that depicts the sun rising over the Primeval Hill.® We
must, then, survey in some detail how creation was imagined by the
Egyptians and view in their proper context the many allusions -to it
which we have met in the texts.

B. CREATION AND CIRCUIT

According to Egyptian beliefs the sun had emerged from the primeval
ocean, Nun, to begin its work of creation. Evidence that this belief was
held firmly throughout the land is found in the Memphite Theology,
which sets forth a different doctrine; it proclaims that Ptah, the chthon-
ic god of Memphis, was the creator of the universe;* but it could do
this only by underpinning, as it were, the solar creation story. Ptah
could not be made a sun-god, being of the earth; but he was equated with
the Eight who served at Hermopolis as a conceptualization of chaos.t
The Eight brought forth the sun from the primeval waters; hence they
existed before him. They were called “the fathers and mothers who
made the light” or even “‘the waters that made the light.”’t* The Mem-
phite Theology could intervene at this point in the accepted account of
creation and, by the identification of Ptah-Ta-Tjenen—Prtah the Risen
Land—with the Eight primordial elements of chaos, establish the su-
premacy of the divine powers in the earth over those in cattle and in the
sun.

But these teachings never affected popular beliefs. The sun whose
daily rising repeated his appearance on the First Day remained for the
Egyptians the Creator. A morning song addresses him:

Thou risest, thou risest, when thou comest forth from the
Ocean of Heaven;

Thou rejuvenatest thyself again on the place of yesterday,
Divine Youth, who came into being out of thyself.16

In a more didactic text the sun-god is quoted as saying: “Only after I
came into being did all that was created come into being. Many are the
shapes that came forth from my mouth.® The sky had not come into be-
ing; the earth had not come into being. . . . . I found no place where I
could stand.””?” The last sentence indicates what had to be the first act
of the sun-god. Within the expanse of the primeval waters he created
dry land, the Primeval Hill, which became the center of the earth, or at
least the place round which the earth solidified.’® Local traditions dif-
fered as regards the details; but everywhere the site of creation, the
* See above, pp. 27-30. t See below, pp. 154-55.
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first land to emerge from chaos, was thought to have been charged with
vital power. And each god counting as Creator was made to have some
connection with this Hill. We have seen that Ptah, as earth-god, was
actually declared to be the Hill itself as Prah-Ta-Tjenen, for the notion
of a primeval hill is not dependent on the belief that the Creator is a
sun-god. In fact, each and every temple was supposed to stand on it—
another instance of the primitive tendency to stress relationship and
participation to the point of identity. This thought is applied even to
temples built quite late in the history of Egypt. For in a static world, a
change, an innovation, is viewed as the making explicit of what was in-
tended (and therefore potentially present) from the very beginning. The
Ptolemaic temple of Philae is inscribed: ““This (the temple) came into
being when nothing at all had yet come into being and the earth was
still lying in darkness and obscurity.”** And Hatshepsut states in an in-
scription: “‘I know that Karnak is the Light Mountain (horizon) upon
carth, the venerable hill of primeval beginning (literally ‘of the first
time’), the healthy eye of the Lord of All—his favorite place which car-
ries his beauty and encompasses his suite.”’?® Sometimes, but very rare-
ly, the king, like the sun, is called “‘Lord of All”’;* but this inscription of
Hatshepsut allows us to recognize the subtler shades of distinction be-
tween the sun and his successor on the throne of Egypt. The queen, by
beautifying Karnak, honored the center from which the creation took
its start. Creation had been the work of Amon-Re, but his daughter
Hatshepsut, partaking of his nature, performed a creative act when
building the temple, for this made manifest a hidden truth (“I know
that Karnak, etc.”).

The identity of the temples with the Primeval Hill amounts to a shar-
ing of essential quality and is expressed in their names? and in their ar-
chitectural arrangements by means of ramps or steps. Each temple rose
from its entrance through its successive courts and halls to the Holy of
Holies, which was thus situated at a point noticeably higher than the en-
trance. There the statue, barge, or fetish of the god was kept, resting
upon the Primeval Hill. There is some evidence to show that the throne
of Pharaoh—himself a god—also imitated the Primeval Hill.2 It was
reached by steps and was sometimes placed upon a double stairway. In
writing, too, single or double flights of stairs symbolize the Primeval
Hill.

Similar forms were used in funerary architecture, for the plot of
ground from which creation proceeded was obviously a depository of

* See above, p. §7.
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creative energy powerful enough to carry anyone who might be buried
there through the crisis of death to rebirth. It is for this reason that
funerary figurines appear at the top of a flight of stairs (Fig. 33). Origi-
nally this equation of the tomb with the Primeval Hill was effected by
the king, the likeness of Re among men, and it found its clearest expres-
sion in the royal tombs. Even in the Nineteenth Dynasty, Seti I's ceno-
taph at Abydos supported the sarcophagus upon an island rising from the
subsoil water which was identified with Nun; and the island was made
to resemble the hieroglyph of the Primeval Hill by the addition of two
anuithetic dummy staircases.? Another architectural symbol for the Hill,
the pyramid, was introduced in the Third Dynasty and modified in the
Fourth. Djoser changed the superstructure of the royal tomb from the
flat oblong mound, the mastaba, in use at least from Menes’ days, and
realized the equation of his resting-place with the fountainhead of emerg-
ing life, the Primeval Hill, by giving his tomb the shape of a step pyra-
mid, a three-dimensional form, as it were, of the hieroglyph o~ for
the Hill. The kings of the Fourth Dynasty substituted the true pyramid,?*
which was the specific Heliopolitan form of the Primeval Hill, the Ben-
ben.

In Heliopolis there was a place called ‘““The High Sand”% which was
part of the sun temple and no doubt counted as the Primeval Hill. But
the first piece of solid matter actually created by Atum in the primeval
ocean was also shown at Heliopolis, and one can imagine it enshrined
upon this “High Sand.” This first solid substance was a stone, the
Benben; and it had originated from a drop of the seed of Atum which
fell into the primeval ocean.® Immediately after this, Atum created
out of himself the first pair of the gods, who then became the ancestors
of all others.

A pyramid text succinctly describes these first events:

Awum-Khepri, thou wert high as (the) Hill.

Thou didst shine forth as Benben

In the Benben Temple in Heliopolis.

Thou didst spit out Shu;

Thou didst spew out Tefnut.

Thou didst put thine arms round them with thy Ka
So that thy Ka was in them [Pyr. 1652-53].

The determinative, in the pyramid texts, shows a tapering, somewhat
conical shape for the Benben stone, which became stylized for use in
architecture as a small pyramid, the pyramidion; covered with gold foil,
it was held aloft by the long shaft of the obelisk { and shone in the
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rays of the sun, whom the obelisks glorified.?” In the Old Kingdom in
the Sun Temple of Neuserre, a huge obelisk of masonry rose upon a base
perhaps imitating the “High Sand.”

Outside Heliopolis the Primeval Hill was differently conceived. At
Hermopolis it was an island in a lake—which symbolized the primeval
waters—and was called the “Isle of Flames” with a clear allusion to the
glow of that momentous sunrise of the First Day. In the pyramid rexts a
curious writing of the “island of appearance (or ‘of sunrise’ &) of
the earth” obviously reflects the same line of thought.28

The waters surrounding the Primeval Hill were, naturally, the waters
of chaos; these, personified in the god Nun, were still supposed to sur-
round the earth, an inexhaustible reserve of latent life and ferulity. And
the subsoil water, as well as the Nile flood, was thought to flow out
from Nun. Since the Primeval Hill was the place of sunrise and creation,
and hence the place of rebirth and resurrection, the waters of Nun which
surrounded it became those waters of death which, in the imaginations
of many peoples, separate the world of the living from the world of the
dead.? Revealing is a pyramid text in which King Pepi calls on the
ferryman to ferry him “to that Eastern side of Heaven, where the gods
are born, when comes that hour of labor (Dawn)” (Pyr. 1382). It is
clear that this water which the dead must cross is also the water in
which they are purified and in which Re bathes before each sunrise, re-
peating his pristine emergence from the waters of chaos.®

The imagery from the solar sphere deeply affected Egyptian thought
and culture, and the Egyptian always dwelt with particular pleasure
upon the emergence of the sun from the waters. There was something
familiar in that thought which brought the mystery and the marvel of
creation closer without annihilating it. Every year, after a hot summer,
when the Nile had risen and covered the parched lands and renewed
their fertility by the silt which it brought, some high piece of ground
would emerge from the slowly receding innundation and herald the be-
ginning of a new season of fruitfulness. With delight, they piled image
upon image for this phase of the act of creation. Sometimes the sun-god
was said to have appeared as a small child, seated within a lotus flower
which had been mysteriously lifted above the water. Sometimes a large
egg had appeared from which the sun-child emerged; or the goose of
Amon-Re had flown from it, its honking the first sound in the waste of
water. %

The best preserved of these stories relates to Hermopolis in Middle
Egypt. Here chaos had been conceptualized in eight weird creatures fit
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to inhabit the primeval slime. Four were snakes and four frogs or toads.
They were male and female, and they brought forth the sun. They were
not part of the created universe, but of chaos itself, as their names show.
Nun was the formless primeval ocean, and his female counterpart,
Naunet, was the sky over it. Or perhaps it would be better to say that
Nun was chaotic primeval matter, Naunet primeval space. Naunet be-
came, in the created universe, the anti-sky which bent over the Nether-
world, a counterpart and mirrored likeness of Nut, just as Nun became
Okeanos, surrounding the earth and supporting it. The next pair of the
Ogdoad were Kuk and Kauket, the Illimitable and the Boundless. Then
came Huh and Hauhet, Darkness and Obscurity; and, finally, Amon and
Amaunet, the Hidden and Concealed Ones. If we allow that some of
these gods, such as Nun and Naunet, represent primordial elements, the
uncreated material out of which cosmos came forth, then Amon and
Amaunet represent air and wind, elements sufhiciently chaotic, since
“the wind bloweth where it listeth and thou hearest the sound thereof,
but canst not tell whence it cometh, and whither it goeth” (John 3:8).
Amon could therefore be conceived in later times as the dynamic ele-
ment of the chaos, the mainspring of creation, the breath of life in dead
matter. But this is not the original conception,® which simply, by means
of the Ogdoad, made the chaos more specific, more apt to be under-
stood. On the Isle of Flames the Eight mysteriously made the sun-god
come forth from the waters, and therewith their function was fulfilled.

This story was not the only one to be told. We have seen how the
Egyptians admitted the validity of images which would seem to us
mutually exclusive but which were acceptable to them as adequate em-
bodiments of certain aspects of a process or situation. If, therefore, the
sun is considered not primarily as the creator but as a heavenly body, it
is his regular appearance and disappearance which must be accounted
for. Hence it was said that the sky was a woman bent over the earth and
bringing forth each morning the sun, each evening the stars. According
to some versions, they pass through her body while they are invisible.
More generally it is believed that at that time they pass through the
Netherworld, completing a never ending circuit. But the other view,
though more primitive, is obviously more in keeping with the image of
the sky bearing the heavenly bodies when they appear. When the notion
of world circuit prevails, that of the sky-mother may be superseded; and
we find that the sun is supposed to complete his journey by boat, chang-
ing craft at dusk and dawn. Yet this notion is hardly younger than the
other, for in the pyramid texts we find the sun on his journey using the
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most primitive craft known to man—the reed floats which are used even
now by some Nubians.?

In addition, imagination concerned with the sun is not kept free from
contamination with a different sphere of divine manifestations, that of
cattle. The sun-child is suckled by a cow on the Isle of Flames; the sun
is a powerful bull; the sky itself is a cow.* The ease with which these
distinct spheres are made to overlap, even in pictorial art, is difficult for
us to understand. So we may see the cow of heaven studded with stars
and with the sun-boat sailing along her body (Fig. 34), or a woman
bending over the earth upon which the sun, whom she has borne, falls
down merely to take wing again as a beetle (Fig. 35).3¢ Or we may read
in the pyramid texts: ‘“Thou hast sailed through the Winding Waterway
... .as a star, sailing the Great Green (Ocean) which is under the
body of Nut”” (Pyr. 802). Or let us look at the “Book of Who Is in the
Netherworld,” which describes the nightly journey of the sun from
west to east. It demonstrates with particular clarity that the daily sun-
rise partakes of the quality of the first sunrise, for, in the last “space”
that connects night and day, Netherworld and the world of the living,
we find four members of the Ogdoad present to bring the sun forth at
dawn as they had done at the time of creation. The “space” in which
the journey ends is called the “connecting darkness” because it corre-
sponds to the thickness of the earth which floats upon Nun and connects
the heavens with the cupola of the anti-sky:

This god comes to rest (hetep) in this space, the end of the connecting darkness.
This great god is reborn in this space in the shape of the divine beetle Khepri. Nun and
Nauner, Kuk and Kauket are present in this space in order to have the Great God re-

born when he proceeds from the Netherworld and settles in the Morning Boat and ap-
pears between the thighs of Nut.%

Here, again, we find the image of the boat and the image of birth com-
bined in a manner which is unacceptable to us. Even so we should not
speak of confusion; in matters of so much moment for the ancients this
accusation scems an absurd presumption. It is more likely that the texts,
as well as representations such as the boats sailing along the body of the
star-decked cow (Fig. 34) are, as it were, synthetic symbols, opening
the possibility for the Egyptian to develop any particular aspect or image
which the situation might require.

In fact, the course of the sun, and its culmination in the sunrise, pos-
sesses many more aspects than those covered by the images of a boating

* See below, chap. 14.
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journey and birth; and each of these aspects possesses significance for
the king, who appears as the image of Re in all of them.

The dramatic quality of the sun’s course is acknowledged by the
stories of battles which he has to fight. In Egypt as in Babylon and
Rome, the sun is So/ Invictus. Every sunrise is a victory over the dark-
ness, every sunset a forcible entrance into the Netherworld where dan-
gers crowd in upon the sun-god. The “Book” from which we have just
quoted and similar papyri like the “Book of Gates” and the “Book of
Apophis,” recount the battles hour by hour.?*® However, these texts are
only known in the New Kingdom, and the dramatics of conflict play a
more subordinate part in Egypt than anywhere else, since the Egyptians
viewed the world as essenually static.

The natural processcs are also sacred. This 1s acknowledged by the
repeated purifications which the sun undergoes in his circuit, the best
known of which is his bathing before dawn when he rises “in his red
garments.”’®” We have seen how the dead king undergoes these very
purifications when joining the cosmic circuit.* An account of Piankhi’s
visit to Heliopolis stresses the parallelism between the sun and the living
king who bathed before dawn in the sacred pool (representing Nun)
while preparing to adore the sun at its rising.®

The regularity of the sun’s movements suggested (besides victory
and order and immortality as rebirths without end) the thought of in-
flexible justice and an ubiquitous judge. Thus its behavior acquired an
cthical quality. The king is judge pre-eminently as the i image and repre-
sentation of Re.?® Now this thought, that the sun maintains justice, is,
again, not peculiar to Egypt. The sun-god Shamash inspired Hammurabi,
king of Babylon, to compose his code of laws; and an Assyrian proverb
asks: “Where may the fox flee from the sun?”’¢ But in Egypt the notion
received a peculiar coloring from the fact that justice was part of an
established order created by Re. Hence Re guards, protects, and vindi-
cates his own work when he maintains justice. We must recall that
Re’s daughter is the goddess Maat—*‘truth, established order, right
order”—by whom the gods are said “‘to live.”” Her figure is presented to
them in the daily ritual —a concrete form to render an abstract idea ex-
actly resembling the imbibing of good fortune by the royal nursling; t
and the king, too, is addressed with the phrase: “Thy speech is the
shrine of Maat.” In fact, it is by means of the concept of Maat that the
essential affinity of god and king is expressed when Hatshepsut writes:

* Sce above, pp. 117-18, 121, t See above, p. 74.
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“I have made bright Maar which he (Re) loves. I know that he lives by
it. It is my bread; I eat of its brightness; I am a likeness from his limbs,
one with him.”* Because the king is the son of Re, ““a likeness from his
limbs,”” he lives by Maat, as part of the order of creation.

The inexhaustible significance which the sun possessed for the Egyp-
tians as the embodiment of the divine appears in the poetry to which it
gave rise.* We shall not quote the famous hymns of Akhenaten, ** which
appeal to our sensibilities because of the minimum of theological, and the
elaboration of natural, detail. Instead we shall give a hymn from the
preceding reign precisely because it brings into play so many of the
themes and associations which we have discussed separately. The dif-
ferent names of the sun are used here to some purpose: Re was an al-
most neutral term for the sun; Atum, meaning possibly “‘the All”” or the
“Not (Yer?) Being,” referred to the sun as demiurge; Khepri (“He
Who Becomes’), appearing as a beetle, applied mostly to the morning
sun; * while the Aten, proclaimed to be the one god by Akhenaten, was
for the Egyptians in general the actual heavenly body, the orb of the
sun. Harakhte, the falcon, as we have seen, referred to the ancient sky-
god Horus as manifest in the most powerful object in the sky;* while
Khnum, the god of the cataract region, gave shape to the formless as a
potter (Fig. 23).

Hail to thee, sun disk (Atcn) of the day!
Creator of all,

Who made their life;

Great falcon, feathered in many hues,

Who came into being to lift himself;

Who came into being by himself, without sirc;
Eldest Horus who dwellest upon Nut;

Whom one acclaims when he shines forth
And likewisc at his setting.

Thou who shapest what the earth produces,

Khnum and Amon of men;

Who hast taken possession of the Two Lands

From the greatest to the smallest of that which is
in them;

Patient artist,

Great in perseverance at innumerable works;

Courageous shepherd driving his sheep and goats,

Their refuge, made so that they may live.

Hurrying, approaching, running,
Khepri, highly born,
Whe lifts his beauty to the body of Nut

* See above, p. 38,
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And illuminates the Two Lands with his disk;
Primeval god who created himself,

Who sees what he should do; Sole Lord

Who reaches daily the ends of the lands

And views those who walk there;

Who rises in the sky in the shape of the sun,

That he may create the seasons out of the months—
Heat when he wants it, cold when he wills it.

He lets the limbs grow faint and then embraces them;
Every land prays daily at his rising in his praise.®

As pictorial equivalents of such hymns we figure two vignettes of a
type common in papyri and on coffins of the New Kingdom (Figs. 36
and 37). They represent the sun’s course in a synthetic rendering of its
rising and setting.® The mountains, depicted with parallel lines and
dots, serve for East and West. But the falcon with the sun disk, though
representing the sun-god as “Horus of the Horizon,” at the same time
forms with his support the hieroglyph for West. The goddess of the
West, offering water with her hands (Fig. 37), also appears in a pyra-
mid text quoted below.* Among the adorants of the sun we see Isis and
Nephthys, brought in from the Osiris cycle, and the Rekhyt and Hene-
memet, representing the people. The baboons, whose chatter and ani-
mated behavior in the morning was interpreted as sun worship, repre-
sent the animal kingdom; the human-headed birds, Ba’s of the dead,
represent past generations; and the Souls of Pe and of Nekhen, the
Royal Ancestors. The attitude which texts and designs express is that
of Psalm 24:

The earth is the Lord’s, and the fulness thereof; the
world and they that dwell therein.

For he hath founded it upon the seas, and established
it upon the floods.

C. THE KING, SON OF RE

The divine power which is manifest in the sun thus appears, in its
fulness, to surpass all and comprise all. Even the dignity of Pharaoh ap-
pears as reflected glory. Itis true that society is an inalienable part of the
cosmic order and that the king functions on the plane of the gods as well
as on the plane of men. But the sun represents the divine in a form which
far surpasses even the divinity of kings. The pyramid texts, which stop
short at no hyperbole when hymning the power of the ruler in the Here-
after, claim that he takes the place of Re only in so far as both are re-
borne daily by Nut in the cosmic circuit.4” The usual relationship is

* See below, p. 169.
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that which is expressed in the titulary, “Son of Re”’; and sometimes the
confidence of the dead ruler does not suffice for the maintenance of even
that claim. He declares himself satisfied to serve Re in any manner,
quite humbly as an oarsman in his boat or as its pilot, or he occupies the
seat of the scribe of Re.*® He does what Re tells him (Pyr. 491). This
feeling of dependence is rather movingly expressed in one such text:
King Teti, helpless in the darkness and dangers of the Netherworld,
calls, not upon the brilliant ruler of the day sky, but upon the mysterious
creator Atum who made the world out of the darkness of chaos and who
may also bring the dead king to emerge at sunrise as a participant in the
powerful circuit. The “protection” of the four goddesses may refer to
the watch they kept at the bier or couch (“throne’’) of Osiris.** Notice
the childlike readiness of the helpless “‘son’ to offer some service in ex-
change for the help he stands in need of:

Father of Teti, Father of Teti in the darkness!
Father of Teti, Atum in the darkness!

Do fetch Teti to thy side!

He will light the lamp for thee;

He will protect thee, as Nun protected

Those four goddesses on that da

That they protected the Throne [Pyr. 605-6].

The distance between Pharaoh and the sun-god can best be measured
if we turn to certain texts from the New Kingdom when the solar doc-
trine gained a profounder significance than it had ever had before. This
became possible by substituting the deity Amon-Re for Re. This is
usually considered a mere trick of priestly syncretism intended to add
glamour to the god of the capital Thebes. In reality it was a truly crea-
tive thought which realized the potentialities of a combination of the
concept of the creator-sun with that of Amon, the “breath of life,” “‘the
hidden one,” who, as one of the Eight of Hermopolis, was part of un-
created chaos.®

We have seen how theological speculation had at an early age appre-
hended chaos as four pairs of deified concepts. One of them, Amon, oc-
cupied an exceptional position; he was recognized as a god of some im-
portance already in the Old Kingdom, and as a personification of the
wind he represented a dynamic element. Just as Prah could, by being
equated with the Ogdoad, be considered the First Cause, the divine
person from whom the sun was an emanation, so, among the figures of
the Eight, Amon could be viewed as the First Cause, especially since, as
breath, unseen, he could be apprehended as the basis of all life. Hence
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the phrase: “Amon, the venerable god who came into being first; he is
that breath which stays in all things and through which one lives for-
ever.”’s2 The same thought is expressed in the Luxor temple in a design
in which Amon holds the sign of life toward King Amenhotep 111 with
the words: “My beloved son, receive my likeness in thy nose.”’®3

The theological argument establishing Amon as the First Cause takes
into account that the Creator is the sun, Atum: “Amon who came
forth from Nun. He leads mankind. Another of his forms is the Og-
doad. The begetter of the Primeval Gods giving birth to Re. He com-
pleted himself as Atum.”%* And Amon is really felt to combine the char-
acters of sun and wind: “To thee belongs what thou seest as light, what
thou passest through as wind.”

In the old terms, which incorporate established Egyptian beliefs, it is
said:

Amon who came into existence at the beginning. None knoweth the form of his
emergence. No god came into being before him. There was no other god with him that
he mght tell his shapes. He had no mother for whom his name was made. He had no
father who begot him and who said: “It is 1.” Shaping his own egg. Force, mysterious

of births, creating his beauties. Divine god, coming into existence by himself: all gods
came into being after he began to be.%

Thus the god who had been the invisible dynamic element of chaos, the
wind, became the source of light and order and power, not unlike the
Hebrew ruah elohim, the “breath of God,” which “moved upon the
face of the waters.” As has been well said, Amon is not only deus in-
wvisibilis but deus ineffabilis.®® He is also the god to whom the poor can
pray: “Thou art Amon, the Lord of him who is silent, who cometh at
the voice of the humble man.”s” He is felt throughout nature:

He lives in what Shu uplifts (the clouds) to the end of the circuit of the sky. He en-

ters into all trees and they become animated, with branches waving .. . . he raises
heaven to furor and the sea to revolt, and they become (again) peaceful when he comes
to peace. He brings the divine Nile to a flood when his heart suggests it . . . . one hears

his voice, but he is not seen while he lets all throats breathe; he strengthens the heart of
her who is in labor and lets the child which comes forth from her live.58

Amon, then, was a universal god, while Pharaoh’s godhead was of a
different order. He was but the son; his power derived from his al-

mighty father.®



oi.uchicago.edu

CHAPTER 14

THE POWER IN CATTLE: PROCREATION

A. EGYPT IN AFRICA

ESTERNERS, whether modern or Greek, are baffled by the wor-

ship which so civilized a people as the ancient Egyptians ac-

corded to animals. The deification of cattle is obviously part of
this complex of beliefs. But if we treat it as such, the custom submerges
in that vast sea of the incomprehensible; yet it is possible to salvage and
understand it to some extent.

Egyptian zoolatry confronts us with one general and many special
problems. The first consists in the proposition that the divine can be
manifest in animals. We have stated in discussing the god Horus that
our evidence docs not suffice for a correct appraisal of the relationships
which were believed to exist between this god and the creatures con-
nected with his cult. The special problems are presented by the particu-
lar cults. These pose the question why in each case a given animal or
species was singled out and why the cult, the myths, and the beliefs
show the characteristics which we can observe. We have mentioned
above* why such specific problems are mostly incapable of solution;
these cults and all that pertains to them are the outcome of a historical
development which we cannot reconstruct for lack of data.

The cattle cults of Egypt,! however, differ from all the other animal
cults in that they can be approached in two ways, in addition to the usual
approach through religious documents. One takes as its starting-point
writings which are not primarily religious, or at least not primarily con-
cerned with the worship of cattle. The other secks a way to understand-
ing by starting from modern observations of an attitude toward cattle
which resembles that of the ancients.

Egyptian texts of the most varied nature abound in metaphors, ap-
praisals, and other expressions which relate to cattle. The king is “a
strong bull”’; a queen-mother is called “the cow that hath borne a bull”’;?
the sun is “che bull of heaven™; the sky is a huge cow. A moralizing

*P. 143,
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treatise states, most unexpectedly: “Well tended are men, the cattle of
God.”® It is curious that scholars view such images as purely poetical
without connecting them at all with the cults of Hathor, Apis, Mnevis,
etc.—to us equally strange. Yet both groups of phenomena obviously
derive from the same root. They show that cattle played an altogether
extraordinary role in the consciousness of the Egyptians. This led, on
the one hand, to religious veneration, and, on the other, to the spontane-
ous production of cattle images and cattle similes whenever some un-
usual observation required figurative speech for adequate expression.

The profound significance which cattle evidently possessed for the
ancient Egyptians allows us to bring an entirely fresh kind of evidence to
bear on the problem. For some modern Africans, related to the ancient
Nilotes,* display a similar attitude toward cattle; and these living ad-
herents to a point of view so utterly alien to us open our eyes to possi-
bilities which our own experience could never have suggested.® In the
life of the Hamites and half-Hamites, cattle play an enormous part.®
Nowadays these people are economically dependent upon their herds.
But it is generally acknowledged that this is a consequence and not the
cause of the esteem in which cattle are held.” Generally cattle are not
killed for meat; and, though milk is a staple food, there are many taboos
connected with it, and it is ceremoniously served to the chiefs.® Though
some of these people, like the Banyoro, know the principles of stock-
breeding, they do not breed with a view to producing better milch cows
but are guided by other considerations. Among some Nilotes, for in-
stance, the aim is to increase the length of the horns.

The economic dependence on cattle seems, then, to be a secondary
feature among those tribes. The prestige of the herds and the emotional
value attached to them led to a neglect of other forms of food production.
We have here a typical example of that “partial exploitation of the en-
vironment” which is a characteristic of many primitives® and which
distinguishes these Africans from the ancient Egyptians, who, from early
predynastic times, possessed a balanced economy in which agriculture,
hunting, and fishing, as well as stock-breeding, played their parts. This
difference between the economies of the modern and the ancient in-
habitants of northeastern Africa is characteristic of the contrast be-
tween people who have drifted into a backwater and people who are
truly primitive in the sense that they are pristine and rich in unrealized
potenualities.

The contrast reflects itself in the religious sphere.’® We shall see in
the next chapter that the Egyptians recognized divine power in the earth
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and in the vegetation which it brought forth as well as in the animals
which lived upon it. An occasional indication, such as the epithet of
Min, “he who has created the vegetation to let the herds live,”t! sug-
gests the existence, in Egypt, of an attitude of mind such as we find
among the Masai, who hold grass sacred and use it in many rites be-
cause it is the food of their cattle.’? In Egypt cattle were recognized as
outstanding, but not the sole, embodiments of the mysterious forces of
life which man calls divine. Nevertheless, the similarities with modern
Africa are unmistakable. “Among the Bayankole . ... when a king
dies, his body is wrapped in the hide of a newly killed cow, after the
royal corpse has been washed with milk . ... and even the cattle are
made to participate in the mourning. Cows are separated from their
calves so that both make a melancholy lowing.””1?
We find this very feature in the royal funerals described in the pyra-
mid texts, where the dead king has, of course, become Osiris:
Heaven speaks (in thunder); the earth is shaken, because of
terror of thee, Osiris, when thou makest ascent.
O yonder milch cows, O yonder nursing cows, go round him;

bewail him; praise him; keen him—when he makes ascent.
He goes away to heaven amongst the gods, his brothers [Pyr. 549-50].

Again, in modern Africa:

The attitude of herdsmen toward their cattle is one of extreme solicitude; the care
and affection lavished on the herds is one of the most impressive aspects of their culture.
Religious and magical concepts associate cattle with lite beyond the grave, with burial
rites, and with the sacrificial use of meat, milk, and blood. . . . . At the head of a social
system which is founded on pastoral pursuits, the office of king or chief has sacred
functions, and official rain-makers are the principal priests. Special status depends on the
ownership of cattle. . . .. In the legal system cattle are important as tribute, for pay-
ment of taxes and as compensations.!*

Even here we meet several features which can be paralleled in Egypt.
But the abstract terms of the summary fail to convey the peculiar at-
titude of mind upon which these usages are based. This appears from
certain more specific descriptions of the relation between man and

beasts.

Among the Dinka there is a well defined initiation ceremony at which the father of
the young man presents his son with a bull, and it is no exaggeration to say that the
youth attaches himself so strongly to this animal that the process called by psycholo-
gists “identification” takes place. He will pass hours singing to and playing with his
bull; he will be known to his associates by the name of his bull; and the death of the
latter is a true Lereavement.'®

In Uganda “men become warmly attached to their cows; some of
them they love like children, pet and talk to them, and weep over their
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ailments. Should a favorite cow die, their grief is extreme and cases
are not wanting in which men have committed suicide through exces-
sive gricf at the loss of an animal.”® In the same region “a chief will
frequently bemoan the loss of one of his cows with more genuine and
heartfele grief than he would display if he lost a wife or a child.”"

“Among the Nuer, Dr. Evans Pritchard notes that a man may dance
with his arms upheld so as to mimic the horns of his beast, the left bent
forward in front of his brow, the right curved upwards. As he shuffles
forward he calls out the name of his macien.”’18 The muacien is a bull with
artificially deformed horns, a feature of especial importance to us.
Among the Suk in Kenya such bulls are called kamur; and there they
play a part, not only in the private lives of their owners, but in the life
of the community. “‘Before a raid the kamar are collected, bedecked with
ostrich-feathers, and taken to the river, where the warriors assemble,
and dance round them, brandishing their spears and vaunting their
bravery. A captured kamar is slaughtered and eaten ceremonially.”’1?

Ancient Egypt, at least during the Old Kingdom, knew and valued its
kamar or acien. In the tombs they are depicted among the bulls or
oxen brought to the dead man (Fig. 38). Since the Dinka and the Nuer
use different modes of deformation, it is surely remarkable that both are
found in the Old Kingdom tombs. The entirely nonutilitarian character
of the “improvement’” excludes independent development, and its oc-
currence in Egypt and modern Africa must be due to a common attitude
underlying the usage and to a continuous tradition in maintaining it. In
Egypt the habit was discontinued in the Middle Kingdom.?® But in the
New Kingdom we find that Negroes, bringing tribute from Nubia, in-
clude some of their most valuable animals with deformed horns (Fig.
38).% This is extremely important, for it disposes of the argument that
we are dealing here with a usage which Africa derived from Egypt.
Egypt discontinued the deformation of the horns of its cattle in the Mid-
dle Kingdom before it had subjugated Nubia. Negroes from the South
provide us with proof of the survival of the custom outside Egypt in the
second millennium B.c., and thus supply an intermediate stage between
the third millennium, when Egypt retained this heritage of its prehistoric
African origins, and modern times, when remnants of the Hamitic sub-
stratum of Egyptian culture still continue it.??

On this African background certain curious traits in Egypt gain re-
markable relief. At Badari cattle burials were found, dating from the
Old Kingdom.? In the Mystery Play of the Succession we find that
milkmaids and butchers are the first of all those who bring the produce
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of the land to the new king.?* Bakers are not mentioned, although the
hetep meal, to judge by the sign with which it is written, consisted of
bread. One wonders whether we have here a trace of the very ancient
prestige of the produce of cattle.

Cattle seem to have served originally as a measure of wealth. At the
Sed festival of Neuserre the gods received presents of cattle, and the
cow-goddess Sekhat-Hor presided over the ceremonies in the early
stages. Throughout the Old Kingdom there seems to have been a bien-
nial census of cattle, sheep, and goats for tax purposes,” though in later
times the yield of the fields was taxed. To what extent practical consid-
erations and, to us, a strange appraisal of cattle intermingle in these
practices it is hard to say. But the African background which we have
indicated does explain the extraordinary role which cattle play demon-
strably in the spiritual life of the Egyptians.

We may, in the first place, recall the ease with which figurative lan-
guage in Egypt assumes forms which the modern cattle-keepers of East
Africa would appreciate.” There is the astonishing sentence: “Well
tended are men, the cattle of God.” The upper part of the skull, where
crowns and other insignia are worn, and even the forehead, are named
and written with a pair of cattle horns \J. A verb “to be joyful” is
determined $& with a cow turning round to a calf at her side. Mes-
khent, the goddess who presided over childbirth, has as her symbol the
bicornate uterus of a heifer T.2” The notion “innumerable” is ex-
pressed, as with us, by the term “as the sand on the shore,” but also by
“as the hairs of cattle.”’?® Again we face a more balanced and cultured
development of a habit which, among savage peoples, for instance
among the Suk, goes to extremes. In Suk “if an adjective stands by it-
self, the noun it qualifies is always understood to be cow. Again, in
Suk, even the skin of an ox has a different name to the skin of any other
animal; and the verb to drink, if the fluid be milk, is different from the
word meaning to drink any other liquid, while an ordinary gourd has a
name different from that of one used to collect milk.”** If this seems an
altogether extreme development, we must remember that in Egypt
the word “leader” or even “owner” calls up the image of a bull
with his herd. Osiris is called “Bull of the West,”” or “Bull of Abydos™; %
Seth, characterized by a strikingly nonbovine animal 4y, is “Bull of
Nubt”;3 and, in the pyramid texts, a snake is called “Bull of the Fore-
lock’’3? and the ferryman of the Hereafter, “Bull of the Gods.””* The
same usage survives in Africa today where the Nilotic Lango call the
leader of the combined warrior-formations “Bull of the Host”’** and



oi.uchicago.edu

PROCREATION 167

where the divine king (Mugabe) of Ankole is called “the leading bull”
or “the leading bull of the herd.”%

If we turn to more purely religious phenomena, we find in the cults
of the sacred bulls the most obvious sign of cattle worship.® It is gen-
erally assumed that they represent primitive cults, originally uncon-
nected with the great gods with whom they were related in historic
times. But the assumption may well be unfounded. That relationship
is expressed by a significant title in the case of both the Apis bull of
Memphis and the Mnevis bull of Heliopolis. The bulls are the “her-
alds” of the gods. Their full titles were “the living Apis, the Herald of
Prah, who carries the truth upward to Him-with-the-lovely-face
(Ptah)’" and “‘the Herald of Re, who carries the truth upward to Atum.”
It has been pointed out that this sounds as if the bulls were the earthly
representatives of their respective gods and kept them informed about
what happened upon earth.?” Conversely, the bulls gave oracles in which
they acted, as it were, as heralds on behalf of the gods.

Let us compare with this fully developed and established religious
form the more fluid and uncertain forms of primitive religion.’® We
know that the Shilluk worship their first king, Nyakang, as a god. He
is referred to as father, ancestor, or ret (king) and is incarnate in a fetish-
like object and also in the living ruler. But he is also yomo (wind or
spirit) and lives among his people whom he protects and to whom he
shows himself in various forms. Everything which shows a somewhat
royal character in the animal world is considered to embody Nyakang
temporarily or to be in his service, to remind the Shilluk of their king
and their duties. When a bull turns out to be exceptionally fine, it must
necessarily have been chosen by Nyakang to be his vehicle, so that such
animals are not merely sacred to Nyakang, but actually embody him,
though not completely or exclusively or continuously. Therefore, they
can be killed only for sacrifice. It is clear how these indefinite beliefs
could have formed the basis of the theological structures which we find
in the cults of Apis, Mnevis, and Buchis. In Egypt a series of distinct
markings are required for the identification of the sacred animal, while
an impression of majesty suffices for the Shilluk. However, it is also
clear that in both cases the sacred animals did not embody their respec-
tive gods completely or exclusively.

In addition to the well-known cults of the three bulls we have named,
there were a number of other cattle cults, notably in the Delta, but also
in Upper Egypt.?* Moreover, the cult of the goddess Hathor, who was
conceived in the form of a cow, was very widely spread throughout
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Egypt and that from very early times. We have shown that the deforma-
tion of bulls’ horns survived as late as the Middle Kingdom. But already
in the predynastic period—the Gerzean to be precise—we find amulets
in the shape of bulls’ heads*® and also palettes showing a cow’s head com-
bined with stars.*! Here, then, at a very ecarly age indced, we have that
interpenctration of the two spheres of religious imagery which we
noticed in passing when discussing the power in the sun.

B. SUN AND SKY

Having discussed both the solar sphere of Egyptian religion and the
sphere connected with cattle, we may attempt an explanation of their
relationship. We have stated repeatedly that the Egvptians rendered ac-
count of natural phenomena by the simultancous use of diverse images.
The conception of the sun as Creator, Atum, “the All,” or the “Not
yet Being,” did justice to the unfathomed power and the cosmic order
which he exemplified but omitted an aspect which impressed itself deep-
ly on the Egyptians—so deeply, in fact, that it determined their expec-
tations for the world to come. This was his daily disappearance and re-
appearance, which, since night carried an evil connotation and was hos-
tile to life, was felt as an ever renewed resurrection—rebirth. The sun
was born at dawn, the stars were born at dusk. Here, where the con-
cept of procreation obtrudes itself, the images of cow and bull arc at
hand; and they serve, almost inevitably, as the expression of the Egyp-
tians’ thought. In one of the hymns with which the priests grected the
sun at its rising we read:

The gods extend their hands to thee,
Thy mother Nut has borne thee.
How beautiful art thou, Re-Harakhte!

And again:

Hail to thee, Great One
Who came forth from the Heavenly Cow.*?

The cattle images, brought in with the thought of birth, obtain a
wider significance in the solar contexr, since the sun’s circuit repre-
sented life after death.* But the loftiness of this conception did not
diminish the concreteness of the imagined process of rebirth. The
Egyptians insisted that, where there is birth, there must have been con-
ception. The god or the king, to be reborn, must beget himself upon the

* See above, pp. 119-22.
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mother-goddess. The god (or the king) possessed the miraculous power
to achieve this; he was a bull, and this image signified not only a “lead-
er” but a dominating male, an embodiment of virile fertility. The cor-
rectness of this view is proved by the fact that “bull” and “pillar” are
interchangeable in many locutions;* “pillar” is used in them with a
naive and natural phallic symbolism which is, in fact, familiar to psycho-
analysis. It figures as pars pro toto. Hence the following words, spoken
by the Goddess of the West at the approach of the setting sun: “There
comes the one whom I bore, whose horn shines, the anointed pillar, the
Bull of Heaven” (Pyr. 282¢). The sun will enter the West to be reborn
in the Netherworld; he will then pass through the Netherworld and be
reborne by Nut in the sky. But the sun makes his entrance by impreg-
nating these goddesses. Thus Amon-Re is called “He who begets his
father,” a paradoxical formula for the line of thought we have just de-
scribed and which we find expressed, simply and directly, in the follow-
ing pyramid text: “O Re, impregnate the body of Nut with the sced of
that spirit that must be in her” (Pyr. 990a).

Re and Nut are ncutral, descriptive terms for sun and sky. But we
recall that a queen-mother was called “the cow who bore the bull”’; and
Amon is called the “Bull of the Four Maidens,”# just as Geb, the carth-
god, was the “Bull” of the sky-goddess Nut. And similarly the sun be-
comes a great wild bull, the sky a cow, the rising sun a calf born cach
morning.* In a hymn to the sun this last image enters as follows:

The Imperishable Ones adore thee.
They speak to thee:

“Hatl to thee! Hail to thee, thou calf . . . .
Which came forth from the Ocean of Heaven.”
Thy mother Nut speaks to thee and stretches

out her hands to greet thee:

“Thou hast been suckled (by me).”47

Here again we meet allusions to distinct images. The Ocean of Heaven
recalls the view that the sun rose from Nun. The calf is born of a
mother who can stretch out her hands—a coalescence of the notions
under discussion with the image of Nut bent over the earth (Fig. 35).
Nut, like Isis, is depicted with cows’ horns if she is shown among other
gods.*® In a pyramid text she suckles her child—the dead king, Osiris—
and is credited with two arms but is also called “with long horns”
(Pyr. 13444). The Hermopolite cult of the Thet cow represents a simi-
lar coalescence of images. She was supposed to have suckled the young
sun upon his emergence from the primeval waters,*® although the crea-
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tion story in which his appearance from Nun is related does not allow
for such a feature at all.

Images, however, lead a somewhat independent life and may flourish
far beyond their original meaning. We find that in a text in which re-
birth is not explicitly mentioned the late king spreads terror in the
Hereafter by appearing as a dangerous bull rampaging among the
“herd” of the stars: “Ho there, thy meadows are terrified, O lad star,
before the pillar of the stars, when they have seen the Pillar of Kenset
(the land of the dead),* the Bull of Heaven, how the herdsman of
cattle was overwhelmed by him” (Pyr. 280) .50

In another text the notion of the sun as the Bull of Heaven is elaborat-
ed in a manner which strikes us as comical: King Teti, having to cross
the waters which separate the dead from rebirth, acts like a peasant
fording a stream with his beasts:

Greetings, Re, who passest through heaven,
Who sailest through Nut.
Thou hast crossed the Winding Waterway.

Teti has caught thy tail, because Teti is really
a god, the son of a god [Pyr. 543].5

Elsewhere the late king as son of Re attempts to establish his relation-
ship with the heavenly family by calling himself a calf—and a golden
one, at that—thus sharing the sun’s substance:

Pepi comes to thee, O father of his!

Pepi comes to thee, O Re!

A calf of gold, born of heaven,

The soft one® of gold, formed by the
Hesat-cow [Pyr. 1028-30].53

The interpenetration of solar images and those connected with cattle
can now be understood. The Egyptian was deeply preoccupied by the
problem of life after death. He found one of its solutions in rebirth
through the mother. He saw, at the same time, eternal life in the circuit
of sun and stars. The coexistence of thoughts and images derived from
both these solutions did not disturb him; each was adequate to a specific
approach to so complex a problem. The sun as creator of the established
order was the source of his own and of all existence: “‘Joining his seed
with his body to create his egg within his secret self.”** But rising as the
perennial victor over darkness, evil, and death, the sun is reborn in the
sky at every dawn: “Thou art beautiful and young as Aten (the sun
disk) in the arms of thy mother Hathor.”

* See above, p. 117.
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C. THE KING AND HATHOR

The king often appears as a strong bull in the monuments as well as
in the texts (Figs. 2 and 28). Narmer-Menes and even earlier kings ap-
pear as bulls trampling down enemies or destroying fortresses. We
should not need to see more in these pictures than metaphors carried
rather further than a Western artist would think permissible, if it were
not for the peculiar significance of cattle images in ancient Egypt,
where, in fact, the king was viewed as the son of a cow-goddess, Hathor
or Nut.

The king is primarily “Horus,” and Hathor is the mother of Horus.
Her name means “the house of Horus.” In Egyptian, “house,” “town,”
or “country”’ may stand as symbols of the motaer. For instance, a
vizier addressed his mother as “great city, country from which T came
forth.”s® Psychoanalysis again is in keeping with this naive imagery,
since it also explains these symbols as images of the mother from whom
the child came forth and to whom, in the infantile regression of psy-
chosis or in the fantasies of immortality, it may want to return.’” The
latter trend, as we have scen, takes form in the accounts of the sun’s re-
birth; and we shall presently meet it in texts concerned with the king’s
resurrection.

Since Hathor’s name proclaimed motherhood as her principal func-
tion, we can understand why the Egyptians imagined her as a cow;
when depicted in human shape, she wears cow horns and the sun disk
on her head . On objects dedicated to her service, like the sistrum
¥, she is represented by a full-face head of a woman with cow’s
cars (Fig. 2). Hathor’s embodiment was not the domesticated cow but
the wild animal, living in the marshes. A statue from Deir el Bahri
shows her parting the stalks of papyrus with her head,®® and the marshes
counted so definitely as her home that even her epiphany at a man’s
tomb in the western desert is incongruously depicted amidst a clump of
flowering papyrus (Fig. 39). The emblem of the god Ukh, who some-
times counted as her husband and who was impersonated by a bull in
rites at Meir,* consisted of a papyrus flower crowned with feathers
% . Papyrus was sacred to Hathor because it formed the natural set-
ting in which the goddess chose to manifest herself, and the picking of
papyrus was a ceremony carried out in her honor.*

It is more difficult to understand the connection which existed be-
tween Hathor and trees. The association was old® but remains ob-
scure.® In later times men recognized her in the goddess who offered

* See below, p. 177.
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refreshment to the dead from the trees planted near their tombs (Fig.
21). But this may have been a secondary association due to the identifi-
cation of Hathor with the Goddess of the West, who is not well differ-
entiated from either Hathor or Nut. In fact, these three goddesses are
but three different aspects of the Great Mother in her peculiarly Egyp-
tian, non-Asiatic, character.%

The role played by Hathor in the funerary rites in the Theban ne-
cropolis is explained partly by the presence of her temple at Deir el
Bahri and partly by the transference of beliefs of immortality from
kings to commoners. For Hathor was originally the mother, not only of
Horus the Great God, Lord of Heaven, but also of his incarnation
Horus the King. Pepi I puts “Son of Hathor of Denderah” instead of the
usual “‘Son of Re’’$3 in his titulary, a replacement which shows that the
relation with Hathor was conceived in more specific terms than the
“sonship” which the king assumed in relation to all deities. The Hathor
cow is shown suckling the newborn king in the reliefs at Luxor and
Deir el Bahri %

Now the earliest association of a king with a mother conceived as a
cow is found on the same monument which shows him as a “strong
bull.” The upper corners of the palette of Narmer-Menes (Figs. 2 and
3) consist of heads of the goddess, with horns and cows’ ears; and the
king, in the large representation on the reverse, wears, hanging from his
girdle, appendages which also show the head of the goddess. Djoser in
the Third Dynasty, who left us the earliest Hathor-head columns, was
wearing the same appendages in one of his statues.®® Menkaure appears
with Hathor in a number of statuary groups.®

Two objects used in the cult of Hathor, the rattle (sistrum) ¥ and
the menat necklace £ (cf. Fig. 39), are also closely associated with
the king in various ceremonies. At an audience in the palace, the prin-
cesses, when they make their appearance, are equipped with these ob-
jects, which they present and hold out toward the king.®” The words
with which they accompany the action are: “May the Golden One
(Hathor) give life to thy nostrils. May the Lady of the Stars unite her-
self with thee.” The last title reminds us of the slate palettes of pre-
dynastic times which show a cow’s head studded with stars, and the
motif of union with the mother-goddess will occupy us presently. The
menat necklace is also worn by Khonsu,®® who, as we have seen, was
originally the placenta or “twin” of the king. The appropriateness of
the god’s association with an ornament sacred to Hathor, the divine
“mother”’ of the king, is obvious.
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The mingling of the falcon and cattle images in the relationship of
Horus and Hathor is not due to syncretism.* It recurs in the case of the
war-god Monthu of Thebes, who was conceived as a falcon but was also
manifest in the Buchis bull.”® The royal titulary shows it, too, for after
Tuthmosis I the name which is crowned with the falcon and is called
the Horus- or Ka-name regularly includes the epithet ““strong bull.” The
palette of Narmer (Figs. 2 and 3) illustrates how little the ancients were
disturbed by this simultancous use of the two images. It shows the
king’s victory three times: once as a man destroying the enemy chief
with his mace, once as the Horus falcon holding him in subjection with a
rope passed through his nose, and once as a “strong bull” demolishing
enemy strongholds. Each of these images is valid if the appropriate ave-
nue of approach is chosen.

In certain contexts Hathor did not count as the mother of Horus the
king. If the historical actuality of the reign was envisaged, the king’s
mother was Isis, the Great Throne; for at the accession it had become
manifest that the king who was enthroned was Horus. The specific sig-
nificance of the king’s relation with Isis is clearly expressed in the words
which Ramses I1 addressed to his deceased father: “Thou restest in the
Netherworld as Osiris, while I shine as Re for the people, being upon
the Great Throne of Atum, as Horus son of Isis.”™ If, on the other
hand, the king’s origin was considered, not from the point of view of
legitimacy (for then he was Horus son of Osiris) or from that of actual-
ity (for then he was Horus son of Isis), but from the point of view of his
faculties and potentialities—his divinity, in short—then he appeared in
the fulness of his power, the embodiment of that great cosmological
figure who embraced sky, sun and moon, clouds and wind in one ex-
uberant image, Horus the son of Hathor.* The simultaneous validity
of these views of the king is, again, a primitive feature and not the prod-
uct of the syncretism of later times. It is a perfect parallel for the simul-
taneous validity of the falcon and bull images relating to the king.
These were employed throughout Egyptian history but were used al-
ready on the Narmer palette. Similarly, we find the epithet “Son of
Isis” already in the First Dynasty, while the Narmer palette proves by
its designs that the king’s close relation with Hathor existed at the same
time.

The modern African evidencet exemplifies the spontaneous and
compelling force with which the cow presents itself as a mother-image
to people standing in the peculiar relation to cattle which we have de-

* See above, p. 37. t See above, pp. 162-68.
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scribed. And so we find this mother-image intruding (to our way of
thinking) in the pyramid texts when the king appears as the son of the
vulture Nekhbet of El Kab. This goddess, as the White Crown of Up-
per Egypt, counts as his mother* and is shown in the mortuary temples
of the Old Kingdom nursing him after his rebirth.” We read:

Thy mother is the Grear Wild Cow, living

in Nekheb,

The White Crown, the Royal Headdress,

With the two tall feathers,

With the two pendulous breasts.

She will suckle thee,

She will not wean thee [Pyr. 729].
Here is a truly mythopoeic “concrescence”; the thought of crown and
headdress calls up the two feathers /] which are the main insignia at
the coronation.t Feathers are in keeping, morcover, with the vulture
of Nekhbet; but, being a pair, they also call forth the thought of the
breasts of the goddess who, in the form of a woman, suckles the king.
Nonec of these images has any relation to that of the cow; but, since
motherhood is the issue, the latter imposes itself. The same coalescence
of the images of cow and vulture occurs elsewhere when Nekhbet is
called “the Great Wild Cow . . . . with spreading pinions”’;?® in yet an-
other place her anthropomorphic form prevails but is combined with
that of the cow: “The Great Wild Cow who is in Nekheb . . . . with
long hair.”’74

The representations of the mother-goddess in these texts and reliefs

form an integral part of the tombs in which they appear, for the mother-
image fulfils a distinct function in the Egyptian beliefs of life after
death. It does not bear witness to the king’s divine origin, but it holds
out a promise of immortality. This is unambiguously expressed in a
text which starts with the king’s assertion that he knows his mother,
and which then develops into a dialogue between the king and the god-
dess of El Kab:

My son Pepi, so she said,

Take my breast that thou mayest drink, so she said;

So that thou livest (again), so that thou becomest
small (again), so she said;

Thou wilt go forth to heaven like the falcons;

Thy pinions will be like those of geese, so she said
[Pyr. 910-13].

The last two verses, promising the king ascent to heaven (and, inci-
dentally, introducing the image of the bird), show beyond a doubt that
* See above, pp. 107-8. t See above, pp. 129-32.
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the divine mother is concerned, not with the king’s birth, but with his
rebirth after death. And the earthly parentage of the king is disclaimed
with vigor, for such parentage would imply mortality. The son who of-
ficiates for the dead king, for instance, is made to say:

Ho there! Ho there!

I make this “Ho there!” for thee, my father,

Because thou hast no fathers among men,

Because thou hast no mothers among men.

Thy father is the Great Wild Bull;
Thy mother is the Young Cow [Pyr. 809].

In our quotation both parents appear in the guise of cattle. Whether
we must think of the sun-god as the Great Wild Bull, or whether noth-
ing so specific is intended, we cannot decide. The images used for sun
and king are the same in the matters of birth and rebirth. This is particu-
larly clear as regards the union with the mother which serves to explain
the sun’s daily reappearance and serves also as an image realizing the
king’s desire for immortality. We have quoted the text referring to Re:
“O Re, impregnate the body of Nut with the seed of that spirit which
must be in her” (Pyr. 9904). And now we read regarding the king: “It
was sore for the body of Heaven under the fury of the divine seed which
had to be in her. See, Teti, too, is a divine seed which must be in her”
(Pyr. 532).7

There is no need to view this text as an adaptation to the king’s pur-
poses of notions originally applicable to the sun, although it is true that
the dead desire to join in the cosmic circuit.* We have seen in the pre-
ceding chapter that the divinity of the sun-god is of an order different
from that of the king. Of the mother-goddesses through whom immor-
tality is reached, Nut is the mother of Osiris, the dead king, while
Hathor is the mother of the living king, Horus. It remains a moot point
whether the king expects rebirth through Nut because he joins the cos-
mic circuit (and is therefore reborn daily with the sun) or whether his
hopes are based on a binding association of the ideas of mother and
birth and require a return to Nut as mother of Osiris. It is really futile
to press for a decision whether the solar or the Osireian aspect of Nut
is relevant here: our very doubts prove the inner logic of Egyptian be-
liefs. Whatever the latitude and variety of details, in these last matters
Egyptian religion presents us with a cogent system.”

The thought that rebirth is the only way to immortality has suggested
to the Egyptians a curiously static scheme in which the sarcophagus

* For quotations, see above, pp. 118-22
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chamber or the coffin is identified with Nut. Thus the dead king is ac-
tually put to rest in the body of his mother, and rebirth is assured. We
must divert our attention from the cattle images to illustrate this solu-
tion. It found pictorial expression in the Eighteenth Dynasty, when
royal usages were increasingly adopted by commoners; we find, then,
that the insides of coffins, or of coffin lids, were covered with a large
figure of Nut with open arms in which the dead rested. The Greek au-
thors preserve stories which are only explicable if we remember these
coffins and at the same time allow for the fact that Nut, as the mother,
often assumed the shape of a cow (Fig. 34). Herodotus informs us that
the daughter of Menkaure was buried in a statue of a cow made of gilt
wood; " Diodorus states that Isis collected the bones of Osiris and put
them into a wooden cow covered with fine linen.” But already in the
pyramids of the kings of the Fifth and Sixth Dynasties the burial in the
mother’s body was expressed, not pictorially, but by means of texts
which were written on the walls of the sarcophagus chamber to bring
Nut down to the king. These texts represent the first stage of a develop-
ment which ends with the identification of Nut and the coffin in the
pictorial devices we have just described.” In fact, they appear on the
six inside surfaces of the coffin of King Teti of the Sixth Dynasty. One
of them reads:

Thou hast been given (handed over) to thy mother
Nut in her name “‘grave’’;

She has enfolded thee in her name “coffin’’;

Thou hast been brought to her in her name “‘tomb”
[Pyr. 616d-f].

The texts which cast a spell bringing the mother-goddess to the dead
king are not abstract but, on the contrary, rich in those feelings and as-
sociations which the concept of “mother” evokes in man:

O Pept, one comes; and thou wantest not.

Thy mother comes, and thou wantest not.

Nut—and thou wantest not.

The protectress of “the Great One’’®® and
thou wantest not.

The protectress of the fearful, and thou
wantest not [Pyr. 827].

Sometimes it is the stellar, not the solar, circuit which the king seeks
to join. This is the case in the following hymn addressed to Nut:
Great one, who became Heaven,
Thou didst assume power; thou didst stir;

Thou hast filled all places with thy beauty.
The whole earth lies beneath thee.
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Thou hast taken possession of it.

Thou enclosest the earth and all things (on it)
in thy arms.

Mayest thou put this Pepi into thyself as an
imperishable star [Pyr. 782].

Notice that there is not merely poetic indulgence in images here: Nut
has inclosed ““the earth and all things,” including the dead king, in her
arms. The situation requires only a last action by the goddess, and re-
birth is certain. Our text, as a matter of fact, is preceded by another
which states quite simply and directly: “Mayest thou transfigure this
Pepi within thee that he may not die” (Pyr. 7815).

This relationship with the mother is entirely passive, but we also
find traces of a more active attitude. Instead of waiting for the protec-
tive mother to take her child to herself, the son acts. He enters her, im-
pregnates her, and thus is borne again by her.®! Hence the designation of
Amon-Re: “He who begets his father” and the corresponding epithet
of his spouse at Thebes, the goddess Mut (the name means simply
“mother’”) who is called “the daughter and mother who made her
sire.”’®? This is the typically paradoxical form which all theology is
obliged to give to intuitive religious insights.

The same notion is expressed in a pyramid text which we shall quote.
It starts appropriately with the most impressive act of fertilization
known to the Egyptians—the Nile flood. However, this motif does not
serve solely to cast an auspicious spell of fecundity; it is germane to the
subject since the king has power over the Nile.* The Nile flood is
viewed here as the strongest one—the prototype of all later inundations
—when the earth had emerged from “the Lake.” The power in Unas is
the immortal power of kingship. A further allusion—to the reconcilia-
tion of discord—adds proof of his power. After this the union with the
mother is proclaimed.

It is Unas who flooded the land

When it had emerged from the Lake.

It is Unas who pulled up papyrus.

It is Unas who reconciled the Two Lands.

It is Unas who will be united with his
mother, the Great Wild Cow [Pyr. 388].

There is one phrase in this text which we have not explained. It is stated
that Unas pulled up papyrus. This is a ritual act performed in honor of
Hathor.®2 The reference to this rite in our text serves as a prelude to the
projected union.

* See above, pp. 57-59.
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Papyrus and rebirth through the mother are also connected in the
rite of raising the Djed pillar §, an artfully contrived column of
papyrus stems.* Texts corroborate our view that the Djed pillar rep-
resents a mother-goddess, notably Hathor, pregnant with a king or
god. A late text calls Hathor “the female Djed pillar which concealed
Re from his enemies.”’® It should also be remembered that Hathor was
worshiped in trees even in carly times.® In the myth of Osiris as re-
lated by Plutarch, the god was likewise concealed in a pillar: Osiris’
body, thrown by the murderer Seth into the Nile, floated to Byblos,
where a tree grew round it. The tree became a pillar in the palace of the
local prince, and Isis found it and recovered the body.#” The story of a
pillar recovered by a goddess may well be a rationalization of an earlier
belief that a pillar was identical with a goddess, as the epithet of Hathor
suggests. Yet another late author, Firmicus Maternus, describes the hol-
lowed fragment of a tree trunk containing a figurc of Osiris probably
made from moist earth and grains.®® The important point for us is that
this tree trunk is said by him to be used in the Isis cult. In Denderah
the coffin of Osiris is shown inclosed in the branches of a tree.®® This
seems a merely pictorial variant, possibly adopted for greater clearness.
In any case, the symbol of tree or pillar for the goddess containing the
god scems well established in Egypt, and there is clear evidence that
this god was Osiris. Inside coffins of the New Kingdom the Djed pillar
is painted with eyes and holding the scepters and wearing the crown of
Osiris (Fig. 40). Sometimes the figure is wrapped round with the wings
of Nut, Osiris’ mother (Fig. 41)—an explicit reference to his rebirth.
Such designs are exactly equivalent to the texts which appear on Old
Kingdom coffins, for in both cases the arrangements aim at bringing the
dead man within the maternal body; and parturition is assumed to fol-
low. The diffcrence between the two usages (in their original applica-
tion to a royal funeral) might be described as one of viewpoint: the body
in the cofhn (which is Nut) is considered from the standpoint of the sur-
vivors; it is the dead king Osiris. The body in the reeds of the Djed
pillar is viewed (as the late king was during his lifetime) as Horus the
son of Hathor. But the two points of view are not clearly distinguished,
and, indeed, why should they be? In both cases the dead king returns to
the source of his being and is born anew.

The “raising of the Djed pillar” is depicted in a tomb of the New
Kingdom.*® The pillar appears here, too, with eyes, scepters, and
crowns which show that it contains Osiris. But the ceremony also con-
tains unmistakable references to Hathor. While the king and some
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royal kinsmen are pulling the rope that raises the pillar, sixteen prin-
cesses hold the menat necklace and shake the sistrum, Hathor’s sym-
bols. Below men are shown using papyrus stems, pulled in the marshes,
as weapons in a mock fight between inhabitants of Pe and Dep, the twin
Delta cities. Now mock fights are common in ritual performances; they
provide a means for the community to partake in a cosmic event which
is conceived as the overcoming of resistance. But in our tomb painting
the ceremony has a very specific connection with the account of a mock
fight which Herodotus (ii. 63) reports as taking place in the Delrta city
of Papremis. An annual festival centered round a visit which the god
Ares (Horus)® paid to his mother, and it is indicated that the god’s
purpose was incestuous intercourse with her. We have good Egyptian
evidence regarding this tradition. In a magical papyrus we read:

Isis is faint upon the water.

Isis rises upon the water.

Isis’ tears fall upon the water.

See, Horus violates his mother;
And her tears fall upon the water.%

At Papremis some of the people had made a vow to fight for Horus,
and, when the statue of the god neared the temple of the goddess, her
priests, assisted by some of the inhabitants, opposed the approaching
procession with force. It is precisely such a situation that seems to be
hinted at in the painting showing the erection of the Djed pillar, for
some of the men who are engaged in the mock fight with papyrus stems
call out, ““I take Horus,” as if choosing sides. On this occasion the son
who approaches his mother with a view to union is the late king.*

One may well ask: “Why this sadness of Isis in the song we have
quoted above, and the resistance symbolized by the mock fights at
Papremis and at the erection of the Djed pillar, if an incestuous union is
the accepted form in which the periodicity of the sun’s appearance and
reappearance, and also the resuscitation of the king are expressed?”
The answer lies in the preponderance of the thought of death over that
of rebirth. However gladly man would believe in unhampered rebirth
after death, yet the thought of death brings fear. The dangers and un-
certainties which no beliefs about man’s future state can overcome are
objectivated into opposition on the part of the mother-goddess, which in
its turn is put to nought in the mock fight. The battle both expresses and
overcomes the uncertainty.

A second question which may well be asked is how a relationship ap-
plicable to the sun in its course and the king in death can be transferred
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to the god Horus. But the notion of a god who begets himself on his
own mother became in Egypt a theological figure of thought expressing
immortality. The god who is immortal because he can re-create him-
self is called Kamutef, “bull of his mother.” That this term really de-
serves the drastic interpretation which we claim for it is amply proved.®*
We have referred at the beginning of this chapter to parallel expres-
sions; for example, Geb is called the “bull”” of his spouse Nut, and Amon
the “bull of his mother, who rejoices in the cow, the husband impreg-
nating with his phallus.”* There are more detailed, but equally clear,
theological elaborations, especially when we deal with the triad of
father, mother, and son, which in later times became established in most
of the Egyptian temples. At Karnak we find Khonsu as the son of Amon-
Re and Mut, and the goddess is called “Mut the resplendent serpent who
wound herself round her father Re and gave birth to him as Khonsu.”%
We shall presently describe a festival in the course of which the mystery
of the Kamutef took place (chap. 15) and the god renewed himself
through Pharaoh. Here we must only note once more that the Egyptians,
pondering the problems of immanence and transcendence, of mortal
kings sustaining an immortal order, found their means of expression in
the spontaneous imagery of the African cattle-keepers.
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THE POWER IN THE EARTH: RESURRECTION

A. OSIRIS, SON OF GEB AND NUT

in different forms. “Mother Earth” of the Greeks, Babylonians,

and many modern peoples was not known in Egypt.! There the
earth was a male god—Ptah or Geb. In the figure of Ptah the power in
the earth was envisaged as supreme.? We have found this view expound-
ed in the Memphite Theology (chap. 2). It remained characteristic of
the teachings of Memphis at all times and is found in several important
texts. Ramses 1I calls himself “King (ity), Son of Ta-Tjenen, like
Awm.”* A hymn from the end of the second millennium expresses it
with the same allusions to the emergence of the earth out of a primeval
ocean that we found in the Memphite Theology; for the “lassitude”
of the land is its inaction under inundation, and this is but a repetition
of that first state when the earth was covered by the waters of chaos:

THE power in the earth is recognized by most men but is conceived

Thou hast stood (as king) on the land during its lassitude

From which it recovered only afterwards

When thou wert in thy shape of Ta-Tjenen,

In thy manifestation as the Unifier of the Two Lands.

What thy mouth created, what thy hands shaped (viz. the land),

Thou hast taken it out of the primeval waters.*
The first phrase of the quotation shows that the Primeval Hill, which in
the solar context was the first product of the Creator’s activity, is here
considered the very embodiment of the Creator, Ptah-Ta-Tjenen,
“Prah the Risen Land.”

The figure of Geb would seem to possess the same potentialities as
that of Ptah. Geb stands, in the first place, simply for the earth. Barley
is grown “‘on the ribs of Geb,” and the harvest is “what the Nile causes
to grow on the back of Geb.”® The same veneration of the powers in the
earth which proclaims Ptah the First Cause addresses itself sometimes
to Geb; we have quoted a pyramid text which states him to be the Ka of
the other gods.* He is sometimes called “‘the father of the gods,” and it

* See above, p. 67.
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is possible that at some time and place he was worshiped as the Cre-
ator.® Yet in our sources indications of his supremacy are rare. Even
in the theology of the Old Kingdom, Geb usually appears as part
of the Enncad, among whom Atum, the sun-god, is the primary source
of creative encrgy. But it is not Geb’s dependence on the sun which is
stressed but his power—which supports the next generation of gods,
including Osiris.

With the figure of Osiris, the dead king, we are by now familiar.
When we consider him in his theological context, his relationship with
Geb appears of fundamental importance.” Nut, the sky, and Geb, the
earth, are his parents. As we have seen in the Memphite Theology,
Geb adjudicates the rulership of Egypt when the throne has been left
vacant by the death of Osiris. For the king of Egypt, Horus, is “the seed
of Geb.”’® Thus, the accession of Tuthmosis I can be described in these
words: “He has seated himself upon the throne of Geb, wearing the
radiance of the double crown, the staff of royalty; he has taken his in-
heritance; he has assumed the seat of Horus.”?

It is important for us to realize that this genealogy—Geb, Osiris,
Horus—is not an empty theological formula but represents an acknowl-
edgment of the power in the earth and its relation to kingship. It is part
of a curious mythological figure—the Ennead or Nine Gods of Heliopo-
lis—which looks at first sight entirely artificial.’® Far from being an ac-
cidental combination of deities who happened to have found recognition
in the city, this grouping represents a concept pregnant with deep re-
ligious significance.

At its head stood the creator-sun, Atum. Then followed the divine
pair whom Awum created out of himself—Shu and Tefnut, air and
moisture. The children of this couple followed. They were Geb and
Nut, earth and sky; and their children, Osiris and Isis, Seth and
Nephthys, were the last four gods of the Ennead.

There is clearly a profound difference between the last four deities
and the preceding five. Atum, Shu and Tefnut, Geb and Nut repre-
sent a cosmology. Their names describe primordial elements; their in-
terrelations imply a story of creation. The four children of Geb and
Nut are not involved in this description of the universe. They establish
a bridge between nature and man, and that in the only manner in which
the Egyptians could conceive such a bond—through kingship. Osiris*
was the mythological form of the dead ruler forever succeeded by his
son Horus. The sister and wife of Osiris was Isis, the deified throne;*

* Sce above, pp. 4344,



oi.uchicago.edu

RESURRECTION 183

but she was completely personified and consequently able to assume a
definite character in mythology. She was the loving mother of Horus
and the faithful companion and supporter of Osiris. Nephthys’ name
means ‘“‘Lady of the House,” and she was conceived as the spouse of
Seth. But in mythology she appears almost exclusively in connection
with Osiris, whom she and Isis succor and bewail. She resembles the
trusted friend or servant in the classical tragedy. Seth, finally, is the an-
tagonist per se;* but this role endows him with certain characteristics of
his own. He becomes the god of the desert and the Asiatics in oppo-
sition to the fertile land of Egypt; the god of thunder and clouds in op-
position to the sun; even the god of the earth in opposition to Horus, the
god of the sky, and the sun’s protagonist, in opposition to the sun’s ene-
my Apophis.’> Above all, he is the opponent of Osiris and of Osiris’
legitimate heir, Horus. We may call Isis, Nephthys, and Seth satellites of
Osiris, for their whole raison d’étre seems to have consisted originally in
their relationship with him and with his son, whatever secondary fea-
tures religious imagination may have added to this groundwork.

Thus the Ennead was formed out of the five cosmic gods and Osiris
with the three gods of his circle. Here we hold the clue to its meaning;
it was a theological concept which comprised the order of creation as
well as the order of society. It is peculiar to the Egyptian concept of
kingship that it envisaged the incumbent of that office as part of the
world of the gods as well as of the world of men. If Osiris was the son
of Geb and Nut, he was also the dead king in Egypt. And if Horus, the
living king,*® stood outside the Ennead, he was yet the pivot of this the-
ological construction. Horus lived perennially in each king. Hence each
king at death receded before his successor and merged with Osiris, the
mythological figure of “king’s father”; the power that had been guid-
ing the state sank back into the earth and from there continued its bene-
ficial care of the community, shown in the abundance of the harvest and
the inundation. Egyptian views of great antiquity, rooted in African be-
liefs, find expression in this conception of the dead king’s future life.

But this view disregarded the ruler as a person. It did not remove the
threat of annihilation which faced each individual king. Osiris, however,
was the son not only of Geb, the earth, but also of Nut, the sky. This
relation promised personal resurrection through rebirth. It could be said:

Thy mother Nut is spread over thee. . . . . She causes thee to bea god. . . ..
She protects thee from all evil in her name (“she of) the Great Sieve.”!* Thou art
the eldest of her children [Pyr. 638].

* See above, pp. 21-22. t Scc above, pp. 33~35.
pp pp
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Osiris, the son of Nut, found immortality through rebirth and was there-
by cnabled to join the circuit of sun and stars. The remarkable coherence
of Egyptian beliefs appears here again. The parentage of Osiris seems
to involve him in two mutually exclusive destinies until we remember
that the Egyptian hoped for a future life in unison with the great cyclic
movements of nature which seem eternal.* In the circuit of the heavenly
bodies, which passes through the Netherworld as well as through the
sky, we have a concept to which the thoughts of “Osiris become earth”’
and “Osiris reborn in heaven” can be subordinated. The obscurity
which remains when it is thus claimed that part of man is absorbed by
nature while his individuality is somehow preserved is not greater than
that in other accounts of the mystery of man’s life after death. In any
case, we have objective evidence that the view just set forth was indeed
the one to which the Egyptians adhered. For the Memphite Theology,
in its final section, ascribes precisely this twofold destiny to Osiris: “He
entcred the Secret Gates, the Glory of the Lords of Eternity (the dead)
in step with Him who shines in the Horizon, on the path of Re, in the
Great Throne (Memphis). He joined the court and fraternized with the
gods of Ta-Tjenen, Ptah, Lord of Years.”{ It is obvious that “Osiris
joining the court of Ta-Tjenen, “The Risen Land’ "’ is the mythological
form of a belief which is expressed quite directly in the phrase “Thus
Osiris became earth” which immediately follows our quotation. It is
equally evident that the first sentences describe Osiris’ joining the sun
in 1ts ciruit.

We have dealt with the personal aspect of the dead king’s destiny in
which both his mother Nut and his father Geb played a part (chaps. 10,
13, and 14). However, the community was more concerned with the
other aspect—the manifestation of the power of the son of Geb in what-
ever came forth from the earth after apparent death: the annual vegeta-
tion after drought, the inundation after the diminution of the Nile, the
rising of heavenly bodies after a period of disappearance. Osiris was not,
like Ptah, the god of the earth, who, in the eyes of his devotees, was the
earth, supreme master of all the unaccountable forces which it contains,
and, in fact, on the strength of that, master of the universe and its Cre-
ator. Osiris, as we shall discern, was of lesser degree. He was the dead
king. But since kings were divine, since the power they embodied was
of the essence of nature itself, since Osiris was the son of Geb and Nut,
his life could not end; his death was transfiguration. His power was

* See above, pp. 117-22.

1 See above, p. 31.



oi.uchicago.edu

RESURRECTION 185

recognized in that life which breaks forth periodically from the earth,
everlastingly renewed. Hence Osiris was the god of resurrection.

Among the great gods of Egypt, Osiris was exceptional. No province
of nature was entirely his. He was immanent in the earth, but not its per-
sonification. He participated in the solar circuit, but was not its master.
The Nile had its own god, Hapi, and the grain its goddess, Ernutet.’®
Even the power of generation, the sheer fertility of plants and animals,
was represented by another god, Min. Osiris was life caught in the
spell of death. Hence he was not a “dying god” but—if the paradox be
permitted—a dead god. There is no evidence that his death was repre-
sented in ritual; at every ceremony Osiris appeared as a god who had
passed through death, who survived in the sense that he was not utterly
destroyed, but who did not return to life. His resurrection meant his
entry upon life in the Beyond, and it was one of the inspiring truths of
Egyptian religion that, notwithstanding his death, Osiris became mani-
fest as life in the world of men. From his grave in the earth or in the de-
pleted Nile, from the world of the dead, his power emanated, mysteri-
ously transmuted into a variety of natural phenomena which had one
common feature: they waxed and waned.

B. OSIRIS IN THE GRAIN

The annual sprouting of vegetation from the soil is the most striking
manifestation of the forces of rebirth and growth immanent in the earth;
and Osiris is viewed as reappearing in the grain in the earliest texts
which we possess, as well as in those of all succeeding periods. In the
Memphite Theology it is the interment of Osiris at Memphis which
makes the surrounding region into the granary of Egypt. In the Mys-
tery Play of the Succession there are two distinct scenes in which
Osiris is identified with barley. In the “Contendings of Horus and
Seth,” Osiris answers Re: “Wherefore shall my son Horus be defraud-
ed, seeing that it is I who make you strong, and it is I who made the
barley and the emmer to nourish the gods, and even so the living crea-
tures after the gods, and no (other) god nor any goddess found himself
(able) to do it.”’* Similarly it is said of Osiris in the Prolemaic temple of
Denderah: “Who made the corn from the liquid that is in him to nourish
the nobles and the common folk; ruler and lord of food offerings; sov-
ereign and lord of victuals.”"

In the Ptolemaic temple of Philae ears of grain, watered by a priest,
are shown to grow from the supine body of Osiris.® In tombs of the
Eighteenth Dynasty and later an anthropomorphic figure consisting of
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earth and seeds was placed on a bier, and the figure was watered for a
week so that the seeds were brought to germination. Thus the resur-
rection of the god (with whom the dead were all identified at the time)
actually took place within the tomb.?* The temple ritual of the Prole-
maic period included the preparation of “Osiris beds” or “gardens” in
several of the main sanctuaries and there, again, the sprouting of the
grain signified the resurrection of the god.?

It was not only in the official cult that Osiris was felt to arise in the
grain; in late times, at any rate, the view was firmly established in popu-
lar beliefs. This is testified by several Greek and Roman authors. Thus
Plutarch states, referring to the Egyptians: “When they hack up the
earth with their hands and cover it up again after having scattered the
seeds, wondering whether these will grow and ripen, then they behave
like those who bury and mourn.”*

At the harvest time the god in the grain died yet again. The first ears
of corn were cut with wailing, and Isis was invoked. However, when
the harvest was completed, the grain winnowed, and the seed corn
gathered, the rebirth in the sprouting grain of the next season was an-
ticipated and taken for granted. Late classical authors state that Isis
collected the scattered limbs of Osiris in a winnowing basket, and such
a basker was carried in the processions of the Isis cult throughout the
Roman Empire. Since the child Dionysus was also “awakened” in a
winnowing basket by the wild dances of the Thyriades on Mount
Parnassus, we might doubt the Egyptian origin of the significance of
winnowing. But we have a pyramid text which seems to contain this
motif. It is a curious text which acknowledges the identity of the dead
king and Osiris in the emphatic manner in which its first phrase is con-
structed. The middle part consequently refers to the beneficial features
of the Osireian ritual of interment. But the text vigorously combines the
king’s ineluctable identity with Osiris and his desire for personal sur-
vival. He is the grain but mounts to heaven in the clouds of chaff which
rise when the grain is winnowed.?? The king’s personality is not con-
fined to the seed corn which must die in the earth to produce next year’s
harvest. This is the motif binding the opening line with the jubilant con-
clusion; we omit a few theological allusions:

Osiris is Unas in the mounting chaff!

His loathing is the earth;

He has not entered Geb to perish.

He is not sleeping in his house (tomb) upon earth
So that his bones may be broken.
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His hurt is driven out!

He has purified himself with the Horus Eye.

His hurt is driven out

By the Two Kites of Osiris (Isis and Nephthys).

. ... Unas is up and away to heaven;
Unas is up and away to heaven
With the wind, with the wind! [Pyr. 308-9].

In this text we find an acknowledgment of the identification with
Osiris but an evasion of the chthonic implications, and resurrection is
achieved, as it were, by a short cut. We remember that in the Mystery
Play of the Succession, when bread and beer, the products of barley, are
brought in, “Horus speaks to Geb: They have put my father in the
earth . . . . they have made it necessary to bewail him.”* It is under-
standable that the king, when pondering his own imminent death, would
not choose this aspect of his future life to dwell upon.

We must probably explain in the same way a curious discrepancy be-
tween popular and official religion in Egypt, if the usages of the peas-
ants of Greco-Roman times, quoted at the beginning of this section, go
back to preclassical antiquity. In that case, the connection between
Osiris and the grain was acknowledged at every stage of the farmer’s
labor, but it played little part in the official calendar. This stands in
striking contrast to the preponderant role allotted there to the vicissi-
tudes of that other manifestation of Osiris, the Nile. As we shall see,
these dominated the festivals of the official year. Obviously the harvest
could not be neglected; the state had to participate in it and thereby
establish harmony with the progression of nature through the seasons.
Therefore, the king went each year at harvest time to cut a sheaf of
grain and to dedicate it to a god. But this god was not Osiris. For the
harvest could only mean death to a deity whose power was immanent
in the carth and manifest in the grain. The grain was cut, and the carth
lay bare under a strengthening sun, waiting for the flood waters which
were not to be expected for another two or three months. A harvest fes-
tival centered around Osiris would have been bound to take place in a
minor key. The Babylonians, as we shall see, could have entertained
such a thought.t All we know of the Egyptians shows that they would
have found it distasteful. They did not readily admit the shadow side of
life, not only, perhaps, on hedonistic grounds, but also because, in their
static conception of the world, grief had no permanence. To the Baby-

* See above, p. 136.
1 See below, pp. 281-85.
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lonians uncertainty was of the essence of life, and to deny anxiety
would have been as unrealistic to them as predominance of distress to
the Egyptians.

The harvest festival, then, was dedicated, not to Osiris, but to Min
{—the god who personified the generative force in nature, the
abundant power of procreation in men, beasts, and plants. The god’s
statue was, from the earliest times, the figure of an ithyphallic man, and
it was accompanied in processions and in chapels by a box of lettuce
plants.?® Moreover, Min was a rain god, “opener of clouds,”’ and re-
lated to the African complex of beliefs regarding cattle through his as-
sociation with a white bull and the epithet “*he who has created the vege-
tation, letting the herds live.”#® Further, his shrine was crowned with a
pair of bull’s horns.?® The name “Festival of the Stairs of Min” estab-
lishes a relationship with the concept of the Primeval Hill, which, as a
center of creative force, was appropriately thought of as the place
where the god took his stand.

At this harvest festival®” the king went in procession, accompanied by
the white bull, the queen, the standards, the statues of the ancestors, and
also the statue of the god, which was carried on the shoulders of a body
of priests hidden except for their heads by great decorated hangings.
Perhaps the god's statue was carried to the fields, where a temporary
shrine for him may have been erected. At any rate, the king cut a sheaf
of emmer which seems to have been offered to the white bull. Up to this
point the procedure has been deduced from the texts and reliefs without
great difficulty. The offering of grain to the bull can only be explained
by surmise; perhaps it was an apotropaic rite. Since the first fruit of the
harvest served to strengthen the embodiment of fertility, the bull, the
danger that the cutting-down of the grain would cast a spell of sterility
was averted. The succeeding rites are obscure. It is possible, though
there are only hints to this effect, that the king and queen had inter-
course at this point.?® At any rate, a priest invoked the mystery of the
Kamutef—an epithet given to Min more regularly than to any other
god: “Hail to thee, Min, who impregnates his mother! How mysterious
is that which thou hast done to her in the darkness.”

The mystery is that of conception and rebirth. But was it merely
Min as the personification of fertility in general who was renewed in
the union with his mother at the festival?> Or was it, at the same time,
the god in Pharaoh who prepared the renewal of his incarnation by be-
getting an heir? Hatshepsut was called “‘the daughter of the Kamutef,”
and it was said that Amon became one with Tuthmosis I when she was
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begotten.* In the Festival of Min the sacrifice immediately preceding
the ceremony of the sheaf was offered up to “his (the king’s) father,
Min-Kamutef; to the Ka of the king; and to the Royal Ancestors.” If
we remember that the Ka represents the vital force, this series of three
invocations may well concern the continuation of the royal line.?? The
divinity who is incarnate in the king is Horus, but we have seen that in
certain aspects Pharaoh appeared as Upwaut,t and there is no reason to
deny that Min, too, may have been thought to animate the king in certain
circumstances. Min was definitely viewed as a form of Horus, as the
text of the festival implies when it states that “Min issues orders to-
gether with his father Osiris.” Already in the Middle Kingdom, Min
was called “son of Osiris, born of the divine Isis”’3%—epithets which
identify him unmistakably with Horus, the ruling Pharaoh. The pyra-
mid texts connect Min with the Dual Shrines,* and theophoric names of
princes of the Fourth and Fifth Dynasties are composed exclusively with
the elements Re, Horus, and Min.® It is clear from these facts that Min
was more intimately connected with kingship in early times than any
other god except Horus, and we might have expected as much. Min per-
sonifies the fertility of fields, beasts, and plants, and Egyptian kingship
insured the benefits of nature’s abundance for society. Min, then, might
be an aspect of Pharaoh. It would be consistent with this line of thought
if the continuation of the royal line were achieved at the Festival of Min,
where the god was one with Pharaoh as Amon had been one with Tuth-
mosis I in the conception of Hatshepsut. There is, in fact, a text ex-
pressing the most intimate relation which can be conceived as existing
between the king and the god: “Thy (Min’s) heart united with the
king as the heart of Horus united with his mother Isis when he violated
her and turned his heart toward her.”3?

In addition to these indications, there is a general consideration
which would lead us to expect an act affecting kingship to form part of
the ritual of the Feast of Min: we need such an act to balance the cutting
of the sheaf of emmer which stamps the feast as a harvest festival. In
any case, the concluding rites of the whole ceremony are such that the
interpretation as a harvest festival is inadequate. The final scene shows
the king returning from the shrine of Min crowned with the double
crown and holding in his hands some ears of the grain which has been
cut and consecrated. Two priests hold bulls’ tails, and some references
to “Souls of the East” remain obscure. But at the same time four birds
are released to carry the following proclamation to the four corners of

* See above, pp. 44 and 105. t See above, pp. 26, 71, 92, and 204.
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the earth: “Horus the son of Isis and Osiris has assumed the Great
Crown of Upper and Lower Egypt; King Ramses III has assumed
the Great Crown of Upper and Lower Egypt.”

At the coronation a similar release of birds seems to have proclaimed
the king’s accession,®® but of this there could be no question at the
Feast of Min. The message could convey only something that happened
at the annual celebration. It could not announce that the king had ascend-
ed the throne, but it might have announced that the god Min-Har-
Nakht (Min-Horus the Vigorous) had assumed the crown during the
festival by becoming one with King Ramses 1II. We can only surmise
what the texts do not state explicitly. But it is clear that the festival led
to a reaffirmation of the harmonious interlocking of nature and society
in the person of the sovereign. Thus the state celebrated the reaping of
the crop with the worship, not of Osiris, but of a deity whose exuberant
fertility was immune against the depredations of the reapers upon the
earth’s growth.

C. OSIRIS IN THE NILE

Osiris was manifest in the grain, for the seemingly dead seeds sprout
and grow because of the vital forces of the earth. An equally mysterious
and momentous phenomenon, which may be understood as the effect of
chthonic forces, is the annual flood of the Nile which gives new vitality
to the parched, denuded fields.® The water of the inundation which car-
ries the silt was called the *“‘pure water” or the “young water,” and it is
this water that was thought to be brought by Osiris or to emanate from
him or to take its power from him, so that Osiris might even be identi-
fied with it: “Horus comes to recognize his father in thee, rejuvenated
in thy name ‘young water’”’ (Pyr. 589). Vitality emerging from the
earth, either in plant life or in the water of the Nile, was a manifesta-
tion of Osiris, son of Geb.3 The place where the Nile broke forth from
the depths had been identified by the early Egyptians with the weird
granite rocks, the rapids, and the whirling currents of the cataracts at
Assuan. Therefore, a libation was poured for the dead king to return
to him what had come forth from him:

O Osiris Pepi! Take to thyself this libation (kbhw) which is poured for thee by
Horus, in thy name “who came forth from the cataract (kbhw).”

Take to thyself thy natron (n#r) that thou mayest become divine (ntry) . Thy mother
Nut has caused thee to be a god (ntr) because of thine enemy, in thy name “god (mr).”

Take to thyself the outflow that has come forth from thee [Pyr. 765].

Ramses IV says in his hymn to Osiris: ““Thou art the Nile . . . . gods
and men live from thy outflow.”3” A pyramid text says: “The water-
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courses are full, and the channels overflow because of the purifications
which come forth from Osiris” (Pyr. 848).

This same thought is elaborated in all kinds of ways. Osiris is equat-
ed with every known body of water—the Aegean Sea, the Ocean, the
Bitter Lakes, etc.3® Concrete imagining goes so far as to equate the inun-
dation with the liquids running from his decaying corpse (Pyr. 788,
1360). These secondary developments do not, however, obscure the
plain sense of the majority of the texts, that Osiris is manifest in the life-
giving waters rising from the earth when land and people need them
most. Even in Plutarch’s days this view of Osiris was valid; he states:
“On the nineteenth of Athyr they descend to the water in the night.
The stolists and priests bring a casket which contains a gold vessel. Into
this they pour sweet water and the crowd which is present raises the
cry: ‘Osiris is found.” ’3®

This “finding” of Osiris in the Nile plays an important part in both
myth and ritual. It is common in the pyramid texts,*® which generally
locate it on the banks of Nedyt—a site at Abydos. In the Memphite
Theology, Horus was “put in the place where his father was drowned,”
and later the body of Osiris was seen by Isis and Nephthys while it
floated down the Nile and was “found” and interred at Memphis. In
this scene the regal and cosmic features of Osiris cannot be disentangled.
If the fertilizing power of the inundation was conceived as an emanation
from Osiris, the vivid picture of the god floating down with the rising
waters of the flood is wonderfully suggestive. At the same time Osiris
appears as the late ruler whose interment in the royal castle explains the
fertility of the land around Mempbhis.

The motif of the drowning of Osiris (which also occurs in the pyra-
mid texts)*! is in itself ambiguous. It may be simply the most concrete
image in which the fertilizing power of the flood can be combined with
an anthropomorphic figure: the power of the earth to bring forth fruit
disappears when the water in the Nile recedes to a few deep channels in
its bed. Osiris is lost in the shrunken river, drowned, possibly thrown
into it by the hostile Seth, the god of the hot desert. When the summer
has progressed a little, the waters begin to rise—without any visible
reason, for the heat continues. But fertility returns with the flood;
Osiris is “found,” in the Nile, or on the “‘banks of Nedyt.” An alternate
explanation of the motif of Osiris’ death by drowning starts from the
premise that Osiris is pre-eminently inherent in the earth; by this ap-
proach his “drowning” may be the image for the disappearance of the
fields underneath the water of the inundation, even though the latter
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emanates from Osiris himself.#? This last view seems less likely than
the former to be correct, since it would imply that the “finding” of
Osiris consisted in the emergence of the fertilized lands from the reced-
ing flood, while the other interpretation gives a precise mythical coun-
terpart for the ritual recorded by Plutarch. In another pyramid text
(Pyr. 1044-45) Osiris appears as a personification of the Nile in paral-
lelism with Geb as the personification of the earth. Just as the dead king
is lifted to heaven by Geb when he enters the earth (as a corpse), so
Osiris will lift him to heaven if he should fall into the Nile. And in the
damaged Scene ¢ of the Mystery Play of the Succession “fish and birds
are ordered to search for Osiris,” an order which, again, points to his
being in the Nile. It is even possible that Osiris was at one point in the
play represented by eight jars filled with Nile water.*

While the relation of Osiris to vegetation remained alive in popular
usages and in the festivals of kingship, his association with the Nile
flood was recognized by the main seasonal celebrations which followed
the rise and fall of the river. The New Year was meant to coincide with
the rise of the Nile; the great celebrations at the end of the month of
Khoiak coincided with-the Nile’s subsidence and the emergence of the
fertilized fields. When the Nile was at its lowest, Isis and Nephthys
were said to bewail Osiris.

It is likely that this event was celebrated by the people, since the
fearsome scarcity of the water upon which they depended would in-
evitably call up the specter of famine and urge participation by some
rite. We have only a late reference to the Season of Inundation, however,
when Pausanias, showing that mythology can be interpreted as sym-
pathetic magic, says: ‘““The Egyptians say that Isis bewails Osiris when
the river begins to rise; and when it inundates the fields they say that it
is the tears of Isis.”*¢ The tradition may, of course, be ancient. The state
also acted in the annual emergency, at least in the Twentieth Dynasty.
We know from inscriptions on the rocks of Silsileh that Ramses 11 and
Ramses I1I threw sacrifices into the river at this critical time and also
a scroll of papyrus which contained either an order to the Nile to rise or
a contract proffering gifts in exchange for its rise.*

Also roughly about this time the Great Procession took place at
Abydos. It seems that the Egyptians were anxious to assist at the fes-
tivities and that the bodies of their dead were sometimes taken there
at about this time.® The celebrations took place upon a lake, as we know
from the inscription of Neferhotep.*® This lake is also mentioned in the

* See above, pp. 58-59.
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pyramid texts. The god Osiris was aboard a ship, and opposition against
him was overcome on the waters of Nedyt.* This setting and the date
of the festival (the time of the rising inundation) make it tempting to
suppose that the Great Procession “found” Osiris as the sweet water
of the mounting flood in the manner related by Plutarch. Of this, how-
ever, there is no proof, though the pyramid texts state that Osiris was
“found” on the banks of Nedyt.

In the Great Procession and in other festivals possibly connected with
the rising Nile,*” the accent was naturally upon victory and the renewal
of life. In the autumn, when the great river subsides, other festivals
were held; and these, too, were dedicated to Osiris. On the last day of
the Season of Inundation (30 Khoiak) the “Interment of Osiris” was
enacted. Plutarch’s account seems misleading.*® In Pharaonic times these
celebrations apparently possessed none of the lugubriousness which
their name suggests, nor was there reason for grief. If the recession of
the Nile flood showed the diminution of the god’s power in one
sphere, it was merely as a prelude to an increased display of his vigor
in another. For almost at once the freshly sown grain would start to
sprout in the drying fields.

Perhaps we must reckon with the possibility that the name “Inter-
ment of Osiris” referred, not to the disappearance of the water of the
inundation, but to the sowing of the grain. The phrase is preserved in
certain calendars (such as the one at Denderah) which also mention the
feast of “hacking up the earth” eight or eighteen days earlier. This is a
long interval to leave between two activities which would normally fol-
low each other immediately, and so we remain uncertain as to the pre-
cise meaning of the “Interment of Osiris,” in so far as it was not a rite
of royalty. The Ptolemaic calendars were certainly not concerned with
popular rites but with certain symbolical priestly acts;** yet one would
expect these to have originated in celebrations of the people as a whole.
Plutarch’s report that the peasants sowed with a mournful mien as if
burying someone would also support the interpretation of the “Inter-
ment of Osiris” as the sowing of the grain, if we could be sure that the
tradition is old. But the official celebrations of a season which in Egypt
is one of liberation and expectancy were altogether in a happy vein; they
culminated in the erection of the Djed pillar as a symbol of the god’s
resurrection. The Denderah calendar shows the following entry for the
last day of the Season of Inundation: “Raising of the Djed-pillar in
Busiris, the day of the Interment of Osiris.”®

* Sec below, pp. 203-7.
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We have discussed the raising of the Djed pillar in its connection with
kingship,* but it was an annual event, as was the “Interment of Osiris.”
Both rites were performed as regular periodic celebrations in which the
community actively expressed its concern over the vicissitudes of a god
whose “‘resurrection”—the rising Nile or the growing grain—was a
prerequisite for its own welfare during the coming year. Moreover,
these recurring celebrations of the revival of Osiris’ power in the carth
obtained added significance if, in the preceding year, a king had died.
Then the god honored yearly by the people’s celebration was actually
present in their midst in the form of the dead body of the later ruler. The
“Interment of Osiris” gained an altogether exceptional actuality in the
concluding rites of the royal funeral. The revival of the forces of nature
were never more intimately related to the hope of resurrection; the ex-
pectancy and promise of prosperity, always inherent in the season, were
never more vividly experienced, than when the erection of the Djed
pillar was followed by the festivities of the new king’s coronation.

We have quoted songst which demonstrate that the coronation was
greeted by the people with a sense of relief and with expectations ex-
plicable only if we remember that the accession of a new king was an
event of transcendent significance. When we now approach this same
celebration through the religious festivals and inquire how it would af-
fect the annual feasts of Osiris, we can appreciate once more the consist-
ency and inner logic of Egyptian beliefs. The community participated
in the great natural crises of the year—the turning-points in the annual
cycle of the Nile, the sowing and ripening of their crops—by festivals
centering round the mythological figure of a divine king, Osiris. The
realities of kingship—its beginning in a new reign, its renewal in the
Sed festival, its reassertion in the Feast of Min—were made to coin-
cide with those same “New Year’s Days.” When, therefore, death im-
parted actuality to the formula of Horus succeeding Osiris, the rites of
the succession, celebrated on the dates of the Osiris festivals, were not
experienced as a combination of the ceremonies of royalty with those of
the god, but the two coalesced into a single celebration which was ex-
ceptional only in that the underlying conception of a society functioning
within nature by means of its king was realized with rare intensity.

We possess a small monument on the death of Tuthmosis 11 which
throws vivid light on the peculiar moods of these celebrations. We
must remember that this king had altered the face of Egypt profoundly:
he had given it an Asiatic empire, had erected buildings throughout the

* See above, pp. 178-80. t See above, pp. 58 and 60.
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land, and had organized its admimstration effectively. Morcover, he
had ruled for fifty-four years. In other words, at his death, a situation
arose which many of his subjects had never known; they saw the coun-
try without his strong hand at the helm. His death took place about
March 14, in the most critical period of the year, with the harvest
being removed from the fields, the Nile so low that “there was not
enough water to cover the secrets of the Netherworld.”®? Osiris was
dead. It was not certain what the inundation would amount to. In fact,
the inundation was not due for another three months.

This situation explains the issue of small scarabs with the following
reassuring inscription: ‘“Tuthmosis 111 is in heaven like the moon. The
Nile is at his service. He (Tuthmosis 11I) opens its cave to give life to
Egypt.”’®® The name Osiris is avoided, since it is obviously desired to
refer to the late ruler. If our conjecture as to the period of the issue is
correct, the reference to his strong personality was the most important
feature of the text. But the implications are so outspokenly Osireian in
character as to be unmistakable. “The Nile is at his service.” More-
over, he lets it come forth from its cave, from the earth, the domain of
Osiris. And, finally, the king is said to be in heaven, not like Re, but
like the moon; and the moon is another form in which Osiris becomes
manifest. In the temple at Denderah it is said: “He (Osiris) awakes
from slecp (of death) and he flies like the benu bird and he makes his
place in the sky as the moon.”s

D. OSIRIS IN ORION AND THE MOON

We have seen that Osiris “becomes earth” but is not a “god of the
earth””; he is a god of the manifestations of life which come forth from
it. Osiris, if we must use these inexact terms at all, is a “‘god of grain”
and a “god of the Nile.”” But anything which seems to come forth from
the earth may be considered a manifestation of Osiris. And, though it
may seem paradoxical to us, this applies to all heavenly bodies. The
stars rise at the horizon, and so do the sun and the moon, so that Osiris
is even called “he of the horizon from which Re goes forth.” But the
more usual heavenly representative of Osiris is Orion. We have met
this equation before,* and we may quote yet another text in which it
is said of the dead king: “Lo, he has come as Orion. Lo, Osiris has
come as Orion”” (Pyr. 819¢). The near-by dog star, Sothis, is Isis. The
actual position of the two in the sky is reflected in a Prolemaic text in
which Isis addresses Osiris as follows: “Thy sacred image, Orion in

* Sce above, pp. 118-19.
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heaven, rises and sets every day; 1 am Sothis following after him, and I
will not forsake him.”’%

There is no denying that to us this spreading net of associations and
identifications seems to destroy the significance of the symbols involved,
and the limit of the meaningful is well passed when we meet in New
Kingdom texts such compounds as “Osiris-Apis-Atum-Horus in one,
the Great God.”* But if we disregard such extremes, we shall find that
much that appears senseless at first sight is not without meaning. More-
over, the primitives, far from sharing our passion for precise definition
and distinction, appreciate each relationship which can be established
between seemingly disparate phenomena as a strengthening of the
fabric of understanding in which they attempt to comprehend the world.
The heavenly associations of the chthonic Osiris in particular appear
appropriate. There is, first, a similarity between Osiris, who over-
comes Seth and death, and the heavenly bodies, victorious over dark-
ness and over those unknown powers which cause their occasional dis-
appearance. The waxing and the waning of the moon show particularly
close similarities to the vicissitudes of Osiris, who succumbs to his
enemy to be revived by Isis; who dies in the grain and wastes away in
the waters of the Nile to recuperate mysteriously after set intervals.®
Moreover, the moon is widely believed to influence the germination of
seeds and to affect animal fertility.5” In late times crescent-shaped fig-
ures of moist earth and seeds were made as soon as Osiris, as Nile
water, was ‘“found.”®® And in the Osiris hymn of Ramses IV we read:
“In the days of which it is said that Nut was not yet pregnant with thy
beauty, thou didst live nevertheless in the shape of gods and men and
mammals and birds and fishes. Lo, thou art the moon on high; thou be-
comest young at will and agest at will.”’®?

In addition to the similarity between the fate of Osiris and the fates
of the heavenly bodies in their courses,* there is another concept which
permits their comparison. That is the cosmic circuit, which comprises
the Netherworld of Osiris and the sky in one continuous series of move-
ments. In fact, we read: “A ramp is trodden for thee to the Nether-
world, to the place where Orion is.”” There the deceased joins the cos-
mic circuit. If the daily reappearance of the sun and stars assumed the
character of a resurrection, it was not illogical to recognize that a force,
so similar as to suggest identity, animated the heavenly bodies, the
growth of the crops, and the emergence, after drought, of the waters of
the Nile. Hence a blessing like the following, spoken to a king: “I

* See above, p. 146.
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grant thee that thou mayest rise like the sun, rejuvenate thyself like the
moon, repeat life like the flood of the Nile.”®!

E. OSIRIS, KING OF THE DEAD

If many natural phenomena can be interpreted as resurrections, the
power of resurrection is peculiarly Osiris’ own. The divine figure of
the dead king personified the resurgence of vitality which becomes
manifest in the growing corn, the waxing flood, the increasing moon.
But Osiris was not characterized by sheer vitality such as Min pos-
sessed; his was the gift of revival, of resurrection. For the king had to
die to enter the earth and benefit man as a chthonic god; the seed corn
had to die to bring forth the harvest; the Nile had to recede to bring
forth the flood.

Osiris, then, defeats death. Therefore, he could gain a significance
which surpassed even the Egyptian’s concern about the integration of
society and nature. His fate might be construed as a promise of future
life for all. But, for this to be possible, it was necessary that the barrier
which separated king and commoners as essentially different be weak-
ened. This happened in the First Intermediate Period, when the disin-
tegration of the Old Kingdom brought about a decline of kingship and
a dissolution of established traditions. All kings survived in the Be-
yond as Osiris; the people, lacking guidance, usurped the royal pre-
rogative in their anxiety and aspired to an Osireian burial in the hope
of gaining resurrection.* From that time onward, we find that Osiris,
the dead king, is adored as the prototype and savior of the common
dead.

In the following pages we shall discuss this aspect of Osiris. It pre-
vails in the majority of extant monuments. But it was not new. It was
as little a reinterpretation of the god’s original character as the chthonic
aspect which we have studied in its various manifestations. Both as-
pects pertained to Osiris because he was a dead king, ruling the powers
immanent in the earth,t and also the dead.

OSIRIS, CHIEF OF THE WESTERNERS
Osiris was resurrected, but he did not resume his former existence,
1.€., he did not reascend the throne. The work of Seth was not undone
entirely, for Seth, too, had his recognized function in the existing order.
Osiris was resurrected to a life in the Beyond; his figure appears

* See below, pp. 207-10. t See above, pp. 33-35.
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wrapped in mummy cloth. He is the “Chief of the Westerners,” the king
of the dead.

The epithet “Chief of the Westerners,” however fitting, seems orig-
inally not to have referred to Osiris. Whatever the poorer people may
have believed, the men of the Old Kingdom who left us records relied
on the king whom they had served in this world to guide them into the
Beyond. The figure of Osiris did not at first replace that of the individ-
ual monarch in this respect. Hence it is understandable that Osiris does
not secem to be mentioned in the great temple of Abydos before the
Middle Kingdom. The earlier inscriptions, some of which reach back to
the beginning of the monarchy, name ‘“Khentiamentiu,” the “Chief of
the Westerners.”’®? This god is depicted as a dog or jackal couchant 3«
in the manncr of Anubis, with whom he is often identified.

But the fact that Osiris absorbed Khentiamentiu (a process already
completed when the pyramid texts were written,® though the temple
texts of the Old Kingdom ignore it) does not mean, as is often main-
tained, that Osiris was a god of the dead in the sense that the jackal-
god was. The difference between the two is too great. The jackal knows
the ways of the desert: he guides the dead into the cemeteries in which
he is master. The Egyptians had several gods of this type; they were
the lords of the necropoleis. Anubis, moreover, became the god of the
burial rites—of mummification—as well as of the tombs. Hence these
deities are gods of the dead in a much more restricted sense than
Osiris.

It is, of course, significant that Osiris early should have been identi-
fied with a necropolis god. But Osiris did not merely preside over the
funeral rites or the grave. Since he was a dead king, he was the leader
and protector of the dead; he was also their prototype because he had
reached eternal life through death. Mortals might follow him in the
Hereafter and find life.

It is true that Osiris is at first invoked alongside Anubis. But this
is a perfectly understandable combination; the jackal-god was called
upon because the dead entered the grave. But at the same time an ap-
peal was made to the leader who had preceded the dead in the Here-
after. Since Osiris was, and always remained, the mythological figure
with whom each succeeding ruler merged at his death, men looked to
him for guidance in death.

NYARANG

In order to imagine with sufficient vividness the role which such a
figure may play in the spiritual life of a people, we should consider for
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a moment a very similar god worshiped by the Shilluk, modern Nilotes
who are related to the ancient Egyptians. We have referred above* to
Nyakang, who, like Osiris, counts as a former king. Like Oisiris, too,
he is credited with having given to his people the elements of culture.
Both are permanently concerned with the well-being of their people
and influence it from Beyond. “Even before the millet is reaped the peo-
ple cut some of the ripening ears and thrust them into the thatch of the
sacred hut. Thus it would seem that the Shilluk believe themselves to
be dependent upon the favor of Nyakang for the rain and the crops’’s4—
just as Osiris brings the inundation and the crops to the Egyptians. The
supreme god of the Shilluk is not Nyakang but Juok, just as Amon-Re
is acknowledged as superior to Osiris. Like Osiris, Nyakang is a single
god with whom successive rulers coalesce. But at this point the peculiar-
ly Egyptian view of kingship presents a more complicated picture than
the Shilluk concept provides. Though Osiris is said to be the Ka of Hor-
us, and the two unite in the mystic embrace of the ritual of succession,
the living king in Egypt is not identical with Osiris but becomes Osiris
at death. Nyakang is the equivalent of both Horus and Osiris in this re-
spect. He is a former king, but he is incorporate in each successive king
or ret, though he has an independent existence outside this incarnation. t
He is therefore immortal and is the Ka of both king and people, as the
Egyptians would say. We may gain an impression of these beliefs with
a certain directness in the following story: “When a missionary asked
the Shilluk as to the manner of Nyakang’s death they were filled with
amazement at his ignorance and stoutly maintained that he never died,
for were he to die all the Shilluks would die also.”’®

For our present purpose the most interesting feature of Shilluk be-
liefs is the opportunity they offer for studying a mythological figure
who combines human and divine, historical and religious, features, and
who, moreover, is credited with individuality while absorbing the per-
sonalities of successive rulers. It is difficult for us to understand thesc
beliefs. We observe that each Pharaoh had an individual funerary cult;
cach ret of the Shilluk at death receives a shrine which is kept up. Yer
Osiris was worshiped throughout Egypt, and we find a number of sites
claiming his tomb, or, in the tradition which has come down to us, part
of his body. In the Shilluk country, too, there are a number of tombs of
Nyakang; yet these “are in fact cenotaphs; for though spoken of as his
tombs it is well known that he is not buried in any of them.”’¢

The Shilluk and the ancient Egyptians thus confront us with the doc-

* Pp. 43 and 167. 1 Sec above, p. 114 and 133-39.



oi.uchicago.edu

200 KINGSHIP AND THE GODS

trine that a succession of individuals embodies the same divine being,
yet they do not disregard the individuality of each separate ruler. The
Egyptians, as we have seen, admitted the existence of this paradox by
envisaging a twofold destiny for their ruler after death: as Osiris “be-
come earth” the dead ruler lost his separateness, but as Osiris son of
Nut he gained individual rebirth in the Hereafter. These views form the
theological correlate to the existence of temples for the state worship
of Osiris alongside royal tombs and temples.

BUSIRIS

The comparison of ancient Egyptian and Shilluk beliefs makes some
problems connected with Osiris less embarrassing, since we can at least
propose a solution by analogy. This applies, for instance, to the fact
that even in early texts Osiris seems related to more than one site. Most
important among these is Busiris, a site in the eastern Delta whose
Greck name, quoted just now, means “House of Osiris.” Osiris is
habitually called “Lord of Busiris,” and the epithet even precedes
“Lord of Abydos.” It has therefore been assumed that Osiris was orig-
inally at home in the Delta, especially since the god of the Busirite re-
gion, Andjeti, was (alone among the early symbols) of human shape
and appeared with feathers /], crook [, and flail A, as did Osiris.
It is, therefore, widely believed that Osiris derived these attributes
from a deified Delta king.?’

It may well be that Osiris was at an early date connected with Bu-
siris, but the argument which we have just summarized and which main-
tains that the cult of Osiris spread from Busiris to Upper Egypt lacks
cogency and cannot be maintained in the face of evidence to the con-
trary. We may recall that feathers, crook, and flail are no more than the
early attributes of rulership and that it would be easy to invert the usual
theory and to suppose that a southern conqueror, such as Scorpion, sub-
jected part of the eastern Delta prior to the reign of Menes and thus
earned the title “Andjeti (‘He of the Andjet district”) who commands in
the eastern provinces’’;*® he might even have given to the subjected re-
gion the unusual standard in the shape of an early king.%® This theory
would find support in the fact that Andjeti’s headgear includes a long
streamer hanging down at the back-—an ornament which is characteris-
tic for Min and Amon, two gods of undoubted Upper Egyptian origin.
But we set little store by this kind of hypothetical reasoning and would
rather insist on other considerations.

Each great chieftain of the predynastic period who had become a leg-
endary figure would tend to be regarded as Osiris once the country had
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been united under a Horus king. For those who lived under Pharaonic
rule and accepted the cosmological views which we have described in
the preceding chapters would find the predynastic conditions incompre-
hensible and would interpret traditions relating to the great chiefs of
the past as concerned with Osiris.”® A situation still met with in Africa
would thus acquire its peculiarly Egyptian character. The Yaos, for in-
stance, inhabit land formerly occupied by the Anyanya. These buried
their chiefs on hilltops, and the Yaos continue to worship these *“ ‘gods of
the land’ along with their own ancestors and look upon them as genii
loci of particular hills.”"* It is likely enough that in Egypt, too, some
venerated tombs of predynastic chieftains survived the unification of the
country. However, they would have become shrines, not of local gods,
but of Osiris, for a dead king always became Osiris. In this way an ap-
parently ancient tradition would have connected Osiris with a number
of shrines, and this assumption, in turn, could explain the strange fact
that several sites in Egypt claimed to possess his body, or part of it. For
the story that Seth dismembered the body of Osiris and that Isis buried
the parts where she found them—that is, at the fourteen, sixteen, or
forty-two sites claiming Osiris relics—can hardly have been an original
Egyptian belief. It is only known from late authors who stood under the
influence of the myths of Dionysus and Adonis, and it disregards the
Egyptians’ conviction that the preservation of an undamaged body is the
first requirement for life in the Hereafter.” The pyramid texts abound
in spells in which Isis and Nephthys, Horus or Nut, “unite” the mem-
bers of the dead Osiris; they nowhere hint at an earlier wilful dismem-
berment. The gods repair the normal results of decay—the dislocation
which one finds in burials without mummification, where rats and jack-
als add to the confusion and damage following the dissolution of flesh
and tendons. The myth of dismemberment sounds like a rationalization
of the fact that many places claimed the tomb of Osiris; but it cannot
explain that fact.

Busiris possessed one of these and was connected with Osiris already
in the Old Kingdom. But we could only accept the view now current
that the Osiris cult emanated from Busiris if we were prepared to leave
a number of facts unexplained which become understandable if Abydos
in Upper Egypt was the original center of the worship of Osiris.

ABYDOS
The most important of the Osiris relics, the head, was assigned to

Abydos by tradition; and it was there that later times recognized the
tomb of Osiris in the grave of one of the kings of the First Dynasty and
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that the Great Procession took place. From the Middle Kingdom on-
ward, Abydos was the main center of the Osiris cule. We may well ask
what were the grounds for this association of an unimportant town in
Upper Egypt with the cult of the god. There is considerable, though cir-
cumstantial, evidence to suggest that the association was an original
one. It seems that Osiris (as the dead king) was acknowledged and wor-
shiped by the house from which Menes derived and which owned the
province of This where Abydos lies. If this is true, the worship of
Osiris, not as a god of the dead, but as the mythological form of the
dead ruler, was already established at Abydos before the rise of Menes.

We do not maintain that the worship of Osiris at Abydos was unique
in all respects. On the contrary, we have attempted to show that the
figure of Osiris represents ideas concerning kingship which were deeply
rooted in Egypt and possibly in the Hamitic substratum of Egyptian cul-
ture. Just because the dead chiefs were considered, throughout Egypr,
to continue to influence the forces of nature, the worship of Osiris as a
dead king could be accepted throughout the land once the country had
been united under Menes. One would expect, however, that the spe-
cific forms which that worship assumed (such as the Great Procession)
and the name under which the dead kings were worshiped (Osiris)
would derive from the region whence the royal house came. And this
is precisely what the evidence seems to suggest.

This evidence is found in the Memphite Theology—which was prob-
ably composed soon after the unification of the country—and in certain
features of the Osiris festivals, celebrated at Abydos in historic times.
The Theology takes for granted the multifarious connections between
Osiris as the buried ruler, grain, and the Nile, so that it must deal with
old established views; it treats them more summarily than the new teach-
ings concerning Ptah which are carefully argued and set forth step by
step.

Now these new teachings contain certain features which seem to
point to the region of Abydos. This region, of which This was the po-
litical center, was known as “The Great Land,” “‘great” standing again
for “greatest” in the sense of “oldest” and alluding to the Primeval
Hill.”® The same applies to the epithet of the god Ptah, namely Ta-
Tjenen, “the Risen Land”’; and not only this phrase but also the manner
in which the god is represented shows resemblance to the Abydene us-
ages. Ta-Tjenen wears two feathers upon the horizontal horns of an ex-
tinct species of ram, Ovis longipes palacoaegypticus, and, since this crown
is also worn by Andjeti, it is usual to consider it Lower Egyptian. But
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this argument is not sound, and the crown seems, on the contrary, to
belong to the region of This. The two feathers appear on the standard
of the province % and also on the standard of Abydos & (Fig.
4). Moreover, they are worn by the local god of This, Onuris; the fal-
con-god of Hierakonpolis-Nekhen &_, as a beautiful gold head shows;"
and the god Min of Koptos §!, from whom Amon derived them. And
Nekhen and Koptos fell within the territory dominated by Menes and
his house.™

The attributes which Ta-Tjenen seems to have assimilated from this
region draw our attention to a possible connection with Abydos pre-
sented by the main teachings of the Memphite Theology. We have seen
that the most novel feature of this theology consists in its claim that the
earth, and not the sun, was the First Cause. It is clear that this doctrine
may owe something to a creed which assigned great influence to the
dead king “become earth”—a creed such as we may postulate for Aby-
dos if Osiris really originated there. Now the founder of Memphis
came from the same region, and this adds likelihood to the supposition
that similarities between the dogmas for the Ptah temple in the new
capital and Abydene beliefs should be explained as derivations by the
younger from the older site. This applies to such symbols as the feather
crown, to names like “The Great Land,”” and to the general fact that a
chthonic god is endowed with supreme creative power.

THE GREAT PROCESSION

The distinctive feature of the cult of Osiris at Abydos was the Great
Procession. It was an eminently local festival; people came from all
over the country to take part in it. Such festivals have a strongly tradi-
tional character, and it is significant that the Great Procession, held at a
site where early kings were buried, apparently retained throughout his-
torical times certain features of the royal funerals. Moreover, Osiris
counted as one of those early kings—or, rather, he represented each one
of them.

The Great Procession is described by one lkhernofret, who went,
under Senusert 111, to represent the king at the festival:

I arranged the Procession of Upwaut when he went to champion
(avenge, support) his father.

I repelled those who rebelled against the Neshemet boat and overthrew
the enemies of Osiris.

1 arranged the Great Procession and accompanied the god on his way.

I caused the divine boat to sail, and Thoth guided the journey.

I adomed the boat named “He who shines forth in Truth, the Lord of

Abydos” with a deckhouse and })ut on him (Osiris) beautiful jewelry
when he went to the locality of Peqer.
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I directed the path of the god to his tomb in Peqer.

I championed Unnefer (Osiris) on that day of the great conflict and
overthrew all his enemies on the banks of Nedyrt.

I made him embark in the ship. She carried his beauty.

I made the hearts of the deserts of the East great for joy and brought
jubilation to the hearts of the deserts of the West when they saw
the beauty of the Neshemet boat.

She landed at Abydos and brought Osiris, the Chief of the Westerners,
the Lord of Abydos, to his palace.”™

The mood is characteristic for a cult which celebrates a resurrected
god; yet the rites described by Ikhernofret would seem appropriate to
the cult, not of a “dying god,”” but of a dead king. There is, in the first
place, no question of a return of Osiris to the land of the living. In this
respect the contrast with the “suffering god” of Mesopotamia is com-
plete. The performance did not possess the character of a passion play,
and it is a mistake to suppose, as is often done, that the death of the
god, though never mentioned, was enacted.” Neither in this text nor in
any other ritual is there a hint that the dreadful event of the god’s death
takes place before the participants. On the contrary, the premise from
which all the rites take their cue is that Osiris is dead—a victim to be
avenged, supported, or championed, but one who abides throughout the
proceedings in the Beyond.

In the second place, it is striking that Horus is not mentioned in
Lkhernofret’s text. Horus is par excellence the avenger of his father; the
statement is 2 commonplace in texts referring to the god as well as in
royal texts. The omission is unaccountable and perhaps a matter of
names only; it seems that Horus appears in the guise of one of the par-
ticipants. If we consider the celebration as the performance of a myth,
there is no room for such a supposition. For in mythology, and hence in
the cult of Osiris as a god, Horus alone appears. But this very fact sug-
gests that the Great Procession is concerned not with the myth of
Osiris in its late form but with the myth of royalty and the rites of
royalty in which the figures of Horus and Osiris had originally their ap-
pointed places. And, in fact, another god plays the part of Horus in the
performance. We find Upwaut as the main avenger of Osiris in the
text of Ikhernofret, and Upwaut may, as we have seen,* stand for
Pharaoh, the earthly embodiment of Horus. The opening of the inscrip-
tion becomes understandable only if we assume that it referred original-
ly to a royal rite. If Upwaut represents Pharaoh in his aspect of eldest
son, it makes sense to say that the wolf-god “‘went to champion his

* See above, pp. 26, 71, 87, and 92.
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father.”” But in mythology, and hence in the cult, no relation with Up-
waut plays any part at all. The supposition that Upwaut referred orig-
inally to the king receives support when we read on a Middle Kingdom
stela, “The Great Ones and Nobles kiss the earth before Upwaut when
he completes the run of This,”® for this description, which probably
refers to the Great Procession,™ seems to describe the court’s assisting
in a ritual in which the king takes part as Upwaut rather than in a purely
religious performance.

A pyramid text* which shows parallels with the inscription of Ikherno-
fret confirms the view that the Great Procession reflects the burial of a
dead king, for it plainly deals with a royal interment and yet opens with
phrases which can be read as a summary of the Great Procession. It
states that the king, Horus (but Upwaut under certain circumstances),
comes to look for his father and that Thoth, who also assisted with the
boat journey at Abydos, repels the enemies when they “rebel against
the Neshemet boat.”

According to the stela of Ikhernofret, the Great Procession ended
when Osiris was brought, not to his “temple,” but to his “palace”; and
we are reminded that the dead kings of Uganda give audiences as in their
lifetimes in the buildings where their remains are kept. King Nefer-
hotep knows that “the pylons of thy (Osiris’) temple are the gates
(leading to) the Field of Rushes.” Moreover, the description which
this Neferhotep, a king of the Thirteenth Dynasty, gives of his activ-
ities at Abydos and his participation in the Great Procession is cast en-
tirely in the terms of royalty.

My Majesty is the supporter (avenger) of his father Osiris. I will form (literally
“beget”) hum . . . . just as My Majesty has seen it in the books, how he shone forth as
King of Upper and Lower Egypt, in his coming forth from the body of Nut.

1 am his son, his supporter, his image which came forth from him, the Chieftain in
gue G(rieat Hall of his father, to whom Geb gave his heritage with the approval of the

nnead.

I am in his great office which Re gave (to me). (I am) an excellent son who forms
(literally “begets™) the one who formed (literally “bore’) him.3°

This text could be taken as describing the establishment of the funerary
cult of a dead king by his son. Morcover, the insistence on the “form-
ing” of the god, the making of statues, finds a parallel in the attention
which even the short inscription of Ikhernofret pays to the making of
statues, palanquins, a deckhouse, and adornments for the god. It has
been rightly stressed that these features seem to form an essential part
of the celebrations at Abydos,® and they recall, of course, the elaborate
preparations of funerary equipment at the royal funerals.
* See above, p. 114.
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The maneuvers of the boats took place on the lake at Abydos which
represented the waters separating the world of the living from the
world of the dead,* and the dead king on his journey was assisted in
overcoming the danger which the waters symbolized by means of mock
battles.®? We have met a mock fight at the erection of the Djed pillar,
another ritual of Osiris’ resurrection in the Hereafter.

We are once more reminded of funerary usages when we read that
toward the end of the Great Procession Osiris embarked on a “ship.”
The word used is wrt. This “ship”” was used in the funerals of the Old
Kingdom and depicted in some tombs.3? It was, in reality, a ship-shaped
sledge upon which the coffin was placed so that it might be dragged to
the necropolis in the desert. It is sngmﬁcant that in Ikhernofret’s inscrip-
tion the “desert-dwellers,” the dead in the necropolis (depicted in one
of the reliefs showing the wrt), rejoiced at the sight of Osiris after he
“embarked” on the wrt. In Abydos, at the end of the festival, the
figure of Osiris placed in the Neshemet boat was apparently dragged
back through the desert from the “tomb in Peqer.” For while the dead
were buried in their tombs and the ceremony ended there, the statue of
the god was returned to its temple. Nevertheless, the locality of Peqer
preserved the character of an ancient royal grave. It is depicted as a
mound upon (or around) which trees are planted,® and these features
are, at Abydos, incorporated in a cenotaph which King Seti I built, sur-
rounded by tree pits going down to the level of the subsoil water (the
outflow of Osiris.)® The trees around the cenotaph, like those on the
mound of Peqer, illustrate the ancient African belief that the dead king
lives again in all life that proceeds from the earth. Thus the place to
which the procession moved, as well as the name of the “ship” which
carried the god, recall a royal funeral; and even the designation “Great
Procession” (pr.t 3.t) meant “Great Mourning” in late times; the de-
cree of Kanopus gives mega penthos as its equivalent.®

The funerary prototype of the Great Procession can be deduced from
the most distinctive feature of the locality where it was celebrated.
Kings actually were interred at Abydos during the First and Second
Dynasties. The magnificent valley in the western cliffs in front of which
these kings are buried probably gave rise to the tradition that the en-
trance to the Netherworld was there. We have found this belief in sev-
eral of the pyramid texts which we have quoted,t and it may explain
the presence of an early royal cemetery at this spot. The alleged tomb
of Osiris would naturally be located in this necropolis if he was—as we

* See above, pp. 115, 119, and 154. t See above, pp. 115 and 119.
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believe—the mythical ancestor of the House of Menes. In keeping with
this view is the fact that Osiris appears in the pyramid texts as one of
the Upper Egyptian royal dead, a wolf-headed “Soul of Nekhen.”#
These texts would preserve, then, a most ancient tradition when they
refer to Osiris as that “spirit who is in Nedyt . . . . that power in the
province of This.”

THE KING OF THE DEAD

Now if Osiris was originally a mythological figure expressing the
Egyptian conception of kingship, it remains to explain in more detail
than we have done so far* how this dead chieftain, worshiped because
the community viewed its leader as an intermediary between man and
nature, became a god with whom every Egyptian identified himself in
death and in whom he placed reliance for his personal salvation.

This change, one of the most profound which the otherwise fairly
stable religion of Egypt underwent, can be followed in detail. Its start-
ing-point is the worship of Osiris as the dead king who continues to be
powerful even in death. But his general beneficial activities as Osiris
“become earth” did not, as we have seen, supplant the more personal
bonds which had connected him with his followers. Hence the great
squares of graves surrounding the tombs of the kings of the First Dy-
nasty and the corresponding arrangements of the necropoleis of the
Fourth and Fifth Dynasties. It is obvious that the king who in life had
“kept the hearts alive” could lead his faithful subjects through the crisis
of death into an orderly Beyond. In those days men based their own ex-
pectations for life in the Hereafter upon their former relationship with
the deceased monarch. But, with the weakening of kingship toward the
end of the Old Kingdom, the reliance upon individual rulers was no
longer justified. The anarchy of the First Intermediate Period, while de-
fying understanding,t destroyed Egyptian complacency. It has been
shown that the disillusionment of this age led to searching inquiries into
ultimate values and ethical standards which up to that time had been
implied and taken for granted rather than proclaimed.®® In any case,
while the individual kings lost authority so that they could not even
maintain dominion over the whole of Egypt and the claim that their
power extended beyond the grave seemed altogether preposterous, the
traditional figure of Osiris, the dead king resurrected in the Beyond
and living in the varied life that went forth from the earth, was not af-

* See above, pp. 54, 110, and 120.
t See above, p. 51.
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fected by the turmoil. Since the Egyptians could conceive order only in
terms of kingship, they now saw the Hereafter under the guidance of
Osiris. While the state was disintegrating and Pharaoh disqualified, the
dead king, in his most general form, became king of the dead:

They are all thine, all those who come to thee,

Great and small, they belong to thee,

Those who live upon earth, they all reach thee,
Thou art their master, there is none outside thee.?®

It may be objected that the development we have outlined could apply
only to those who had been in the more or less immediate surroundings
of the ruler and who now transferred their allegiance from his person
to his prototype. But these people set the tone for the rest of Egypt. The
earliest identification of a commoner with Osiris occurs toward the end
of the Sixth Dynasty.*® The smaller officials and the burghers, in so far
as they could own tombs substantial enough to come down to us, show
the new allegiance to and identification with Osiris from the Middle
Kingdom onward. We have spoken just now of the identification with
Osiris, which was, in fact, the central feature of the funerary cult of
Egypt after the Old Kingdom. It is a peculiar innovation, but it can well
be understood. When confidence in the living ruler as a champion of his
followers here and in the Hereafter was shaken, Osiris was not entirely
adequate as a substitute. He was a passive figure, not an aggressive
leader likely to keep back the hostile powers lurking in the Beyond. A
change of attitude toward the king of the dead was therefore to be ex-
pected.

Now the people knew the cult of Osiris as a service rendered by his
son Horus, the living ruler. Every Egyptian was similarly dependent
upon his son for the funerary service which insured his safe entrance and
blessed existence in the Hereafter. To this extent Osiris did resemble
the common dead, and for the mythopoeic mind resemblance easily be-
comes identity. Hence the identification of all the dead with Osiris was
less preposterous than it would seem at first sight, granted that the es-
sential difference between royalty and commoners had become blurred
as a result of the political developments during the First Intermediate
Period. The royal origin of Osiris was glossed over in the popular funer-
ary cult; dependent upon his son, he became the ideal prototype of the
blessed dead—their divine king who had himself savored death, whom
one should imitate, and to whom one could appeal for support on the
dreadful journey “to the West.” In this function, in the popular funer-
ary cult, Osiris shows little trace of the complexitv which his character
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originally possessed. His resurrection in vegetation, Nile flood, Orion,
or the moon was sometimes referred to, but the notion possessed no
great significance in relation to commoners; it was bound up with the
peculiar conception of kingship which prevailed in Egypt. The people
took part in the public festivals which celebrated the god’s manifestation
in natural phenomena, but their more personal relationship with him
was confined to the overwhelming problem of individual blessedness in
the Hereafter. Since this was achieved by identification with a blameless
god, there could be no question of a development of ethical values to
take the place of the qualities of a nature-god which had become
atrophied in the king of the dead.”!

Identification with Osiris led to a desire to imitate as closely as pos-
sible the means by which he had achieved the transition from life through
death unto rebirth. This means was perfectly well known: it was the
royal rite of burial. Thus a process set in which continued unchecked:
the usurpation of royal prerogatives and funerary usages by the common
man. In the Middle Kingdom we find painted within his cofhin objects
which he may nced in the Hereafter. Among them are crowns, scepters,
and other insignia of royalty.*2 A little later, and especially in the New
Kingdom, this vulgarization of the royal rite goes so far that we find
figures wearing the crown of Lower Egypt carried in the funerary pro-
cession of any well-to-do Theban, while the mourners, or possibly
hired performers, bear titles which had been reserved for the highest
officials of the state in the time of the pyramid-builders.?

The new doctrine imparted an unprecedented significance to the place
of burial; it was thought an advantage to be buried at Abydos, the oldest
royal cemetery, or at least to be represented there by a cenotaph or a
funerary stela. It is even possible that the boat trips to Abydos depicted
in tombs from the Fifth Dynasty onward were undertaken or supposed
to be undertaken to provide the deceased with a semblance of burial at
that hallowed site. It was particularly advantageous if he could be there
to take part in the Great Procession which celebrated Osiris’ resurrec-
tion. Thus the burial of the commoner assumed the forms of the Osire-
1an—that 1s, the archaic royal—burial.

It may be well to emphasize that the identification of the dead with
Osiris was a means to an end, that is, to reach resurrection in the Here-
after. The same applies to the materialistic features which are so in evi-
dence when we read funerary inscriptions. They do not betray an exclu-
sive preoccupation with material well-being or mere hedonistic expec-
tations for life after death. The Egyptians could not conceive of any
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life which would do without the requirements of the life they knew .*
Although the supply of food and other commodities takes such a large
part in the funerary texts and predominates entirely in the equipment of
the tomb with paintings and reliefs (for even the scenes from daily life
depict food and other necessities in the process of being produced), all
this great apparatus is no more than a preparation for the afterlife and
not its essence. In the last instance the Egyptians’ desire, though it took
many forms, could always be reduced to the wish to join in the joyful
circuit of sun and stars and seasons, to become one with the unchanging
rhythm of nature.

We have quoted accounts of the circuit in chapter 10. We have seen
that the dead were usually supposed to join it in the Netherworld and
that Abydos is sometimes specifically mentioned as an auspicious start-
ing-place. In any case, the dead went to the West. Osiris was the “Chief
of the Westerners.”” The sun seems to enter the earth in the West, and
so do the stars. And since the stars are the lights of night, and night
belongs to the Netherworld, because life belongs to day, the word dat,
“Netherworld,” 1s written with a star &;% the stars are inhabitants
of the Netherworld, and consequently they obey Osiris: ‘““The firma-
ment and its stars obey him, and the Great Gates are open for him.
There is jubilation for him in the southern sky and adoration for him in
the northern sky. The imperishable stars are under his regimen.”’*

This text furthermore suggests that Osiris, being the master of the
stars, was also conceived as lord of the circuit, for the acclamation of
stars in the northern and southern parts of heaven represents a demon-
stration on either side of the circuit road which runs from east to west
through the sky and from west to east through the Netherworld. Amon-
Re is acclaimed in just the same way.*

OSIRIS AND RE

Osiris, as ruler of the Netherworld, appears sometimes as a true
Pluto, a king of Hades, corresponding to Re in heaven. “(Osiris), he
who appeared upon the throne of his father (Geb), like Re when he
ariseth in the horizon, that he might give light to him who was in the
darkness.”®” And yet Osiris was not really considered an equal of the
Creator—not because of his chthonic character, for we have seen that
in the person of Ptah the power in the earth could be acknowledged as
fully equal to that in the sun or in cattle—but because he remained, al-
ways, a somewhat ambiguous figure. It was never forgotten that he was

* See above, p. 66.
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a dead king, even if his worshipers treated him as one of the Great
Gods. If, for instance, in a love charm, Re-Harakhte and the Seven
Hathors were called upon to further the lover’s suit and the latter wished
to add weight to his prayer by threats, it was not to those gods, but only
to Osiris, that he dared to refer: “If you (the gods) do not make her
come after me, then I will set (fire) to Busiris and burn up (Osiris).”*

The mythological texts also distinguish sharply between Osiris and
the Great Gods, especially Re. There is a fascinating text in which
Osiris interviews Atum with all the anxiety which an Egyptian might
feel about his destiny in the Hereafter. Atum is characterized as the
sovereign power, and he reassures his interlocutor, who answers with
a mixture of continued concern and gratitude.®® Sometimes the con-
trast takes a folkloristic turn which is grotesque.1°® One text starts with
an acclamation of Osiris who has succeeded to the throne of Re. Osiris
put on the crown of Re “‘that the gods might fear him”’; but the sorcer-
er’s apprentice could not cope with the master’s magic. “Then Osiris
became ill in the head because of the heat of the diadem of Re which he
wore.” Re “came home’” and found Osiris “sitting in his house with his
head swollen by the heat of the diadem.” Re then had to draw off blood
and pus to cure Osiris. Even the great hymn which Ramses IV set up in
Abydos to honor Osiris, and which starts with the assertion that he is
more mysterious than other gods (he who is Moon, Nile, and King of
the Netherworld), acknowledges that Re is the undoubted ruler; Osiris
is allowed to share his throne. “When Re appears daily and reaches the
Netherworld to govern this land and also the (other) countries, then
thou (Osiris) also sittest there like him. Together you are called “The
United Soul.” 7’101

As we know Osiris, he is purely a figure of thought, but of specula-
tive mythopoeic thought—a figure concretely imagined and of manifold
significance. Together with Horus he is the bearer of the peculiarly
Egyptian concept of kingship as an institution involving two generations.
As a dead king he is a force in nature, and as a buried king he is seen
more especially in the emergence from the earth of renewed life. The
myth of Osiris treats these various aspects as episodes in a narrative, a
form congenial to naive imagination and normally assumed by mytho-
poeic thought. If reflection, distinguishing the various aspects of the
god, stood in danger of destroying the unity of the Osiris figure,
the myth counteracted that centrifugal tendency effectively by
translating them into adventures of a single divine person and of his rela-
tives, Isis, Horus, and Seth. But the Osiris myth is secondary to the
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fundamental idea that Pharaoh is the intermediary between society and
nature. This is well shown by the fact that references to the myth in the
pyramid texts are of a most cursory nature, in contrast to the full and
repeated discussions of the relationship of Osiris with Geb, Nut, and
Horus.

The Horus king is truly king because he is.the “seed of Geb” and
succeeds Osiris. On the theological plane this is expressed by the “justi-
fication” of Horus, Geb adjudicating dominion to him as Osiris’ heir
with or without explicit reference to his lawsuit with Seth in the “House
of the Prince” at Heliopolis.?? On the human plane the figure of Osiris
played a predominant role in the texts and royal rituals of succession
and coronation, while gaining significance for the commoner as a king
of the dead.

It seems futile to inquire whether there are historical foundations for
the myth and person of Osiris—in other words, whether there ever was
a king whose achievements and fate contributed to the story of Osiris.
All understanding of this most Egyptian of the gods is made impossible
if one starts an inquiry whether the concept of Osiris as a dead king or
that of Osiris as a cosmic god is original. They are not and have never
been distinct but are two aspects of one and the same conception, a con-
ception of immemorial antiquity in Egypt—that the king is a god who
establishes a harmony between society and nature, whose beneficial
power is felt even from beyond the grave.
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CHAPTER 16

THE HISTORICAL FORMS OF KINGSHIP
IN MESOPOTAMIA

A. MESOPOTAMIAN BEGINNINGS AND PRIMITIVE DEMOCRACY

historical times. But its roots were more deeply imbedded in Africa

than in Western Asia. Behind Pharach we can discern a primitive
conception of a chieftain endowed with power over natural forces, a
“rain-maker king.” But in Mesopotamia monarchical rule had no such
foundation, and kingship remained to some extent problematical. It
arose under the pressure of circumstance in a community which orig-
inally had not acknowledged authority vested in a single individual.

It has recently been established! that the oldest political institution in
the country was the assembly of all free men; that they left power to
deal with current matters in the hands of a group of elders; and that in
times of emergency they chose a “king” to take charge for a limited
period. The assembling and interpretation of these scattered but un-
equivocal traces of “Primitive Democracy’ enable us for the first time
to understand the nature and development of Mesopotamian kingship.

We must note, in the first place, that the original articulation of Meso-
potamian society was local rather than tribal. In other words, habitat
rather than kinship defined one’s social affiliation. However, the elders,
who dealt with current affairs, seem to have been not only influential
members of the community but heads of families, for they are desig-
nated in Sumerian by the word abba (““father”). In the elders we seem,
therefore, to have a connecting link between Primitive Democracy
and the primordial organization of society in families and clans. But
while a social order based on kinship does not, as a rule, contain features
which prevent it from spreading over large areas, Primitive Democ-
racy was unsuitable for such expansion because it carried with it the
autonomy of each separate locality and entirely lacked organs through
which to exercise conjoint authority. Moreover, it entailed some of the
disadvantages of freedom. Often it must have been difficult to get the as-
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sembly to act, since voting and submission by all to the will of the ma-
jority were unknown. The issues were clarified through general discus-
sion—"‘‘asking one another,”” as the Babylonians expressed it.? Com-
munal action required unanimity, and this could be reached only by
means of persuasion. Hence the need for action and leadership fostered
a parasitical growth of personal power which ultimately destroyed the
original system of government.

The change which we have just described was completed before the
end of the Early Dynastic period. We cannot know with certainty when
Primitive Democracy flourished in its pure form; the Proto-literate—
preceding the Early Dynastic—period? has left us some semipictographic
tablets on which the signs for “elder” and “assembly” occur.t Hence,
the system existed in Proto-literate times, and there is no inherent im-
probability in the claim that it derived from a yet earlier, prehistoric
age.

The prevalence of a political system based on the autonomy of each
separate locality, while it is unfavorable to the development of political
unity, need not destroy an awareness of national cohesion. The politi-
cally divided Greeks were well aware of a common descent and a com-
mon culture and possessed that “sense of kinship”” which we find among
similarly disunited savages.* The early inhabitants of Mesopotamia ex-
pressed their consciousness of solidarity in the figure of the god Enlil.
In a Sumerian poem the memory of a golden age is evoked in the fol-
lowing terms:

In those days there was no snake, there was no scorpion, . . ,
There was no lion, there was no wild dog(?), no wolf,

There was no fear, no terror,
Man had no opponent.

In those days the land Shubur (East), .. ..

Discordant Sumer (South), the land of the “decrees of prince-
ship,”

Uri (North), the land having all that is needful,

The land Martu (West), resting in security,

The whole universe, the people in unison(?),

To Enlil with one tongue gave praise.®

Enlil was a national—and not merely a local—god. For this reason the
city of Nippur, which contained his main shrine, enjoyed a prestige for
which there is no historical or political foundation. The usual explana-
tion postulates a period of which all trace is lost and during which Nip-
pur was the seat of hegemony in the land. But this construction seems

* See above, p. 17.
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redundant. We know that Enlil was universally venerated in Sumer, and
the prestige of Nippur may well have been a simple reflection of the es-
teem in which its god was held. Important events of man’s past were
localized at Nippur. There in the sacred area, Dur-anki, “the bond of
heaven and earth,” was “the place where flesh sprouted forth,”” the spot
where Enlil had split the crust of the earth with his pickax so that “the
vanguard of mankind” could “break through” and populate the land.®
If Enlil’s shrine was founded when the plain was first settled, it would be
understandable that the early inhabitants of southern Mesopotamia
should have called their country after the center where the national god
was worshiped. Both Sumer and kalama (the land) can be derived from
dialectical variants meaning “the region of Nippur.”” The influence
which a religious center may exercise while remaining entirely devoid
of political power can be studied in the case of Delphi. The sanctuary of
Apollo was held in reverence by all the Greeks, and its authority was
acknowledged even by their neighbors. It seems that the Enlil shrine at
Nippur occupied a similar position in Early Dynastic Mesopotamia. In
both Greece and Mesopotamia a sanctuary symbolized and sometimes
saved a national unity which the political institutions were unable to
embody.?

In Mesopotamia, as in Greece, the character of the land encouraged
separatist and centrifugal tendencies. The small settlements of early
times appeared lost in the boundless plain. They remained isolated
units, each surrounded by drained or irrigated fields and separated from
the next community by a wilderness of marsh or desert. We have tan-
gible evidence of the scattered nature of the settlements in large deposits
of sand which was blown in from the empty spaces during periods of
depression or neglect and which we find, accumulated sometimes to a
depth of several meters, in our excavations. With the increase in pop-
ulation and the improvement in equipment which the large-scale use of
metal brought about, the fields of neighboring settlements became con-
tiguous. Henceforth conflicts were bound to arise. The wars between
Lagash and Umma illustrate this well,* and they show that it was im-
possible to merge the separate city-states into a political unit for any
length of time. Now one city and then another found itself able to sub-
ject its neighbors and to dominate the land. But within a few generations,
if not sooner, the enforced unity disintegrated.

Mesopotamia is in no sense a geographical entity. Even the powerful
Assyrian kings wasted the substance of their people in futile attempts to
reach natural limits within which their dominion might remain safe and
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stable. The plain of the Euphrates and Tigris merges into the limitless
deserts of Arabia, and the foothills of its eastern borders rise gradually
toward the mountain chains of Persia and Armenia. There are no bound-
aries from which power may recoil to concentrate at the center. In this
respect Mesopotamia contrasts sharply with Egypt, which is clearly de-
fined (except in the south) by immutable frontiers. A native chieftain
extending his conquests in the Nile Valley was bound to reach a point
where he had to realize that all the land which he could dominate was
in his power; beyond he might raid but not conquer. At such a moment
the concept of a single united country, a kingdom of Egypt, must have
taken shape. But we cannot imagine a concatenation of physiographical
and political factors which would give rise to the notion “king of Su-
mer”” or “king of Mesopotamia.”

The amorphous character of their land conspired with the deficiencies
of their political institutions to impede the unity of the people of Meso-
potamia. We have already indicated the weaknesses of Primitive De-
mocracy. Mesopotamian kingship was introduced to meet emergencies
with which the existing organs of government were unable to cope. In
early times, when peril threatened, the assembly elected a king to whom
it delegated its power. Even as late as Akkadian times assemblies felt
themselves entitled to adopt this procedure:

In the “Common of Enlil,” a field
belonging to Esabad, the temple of Gula,
Kish assembled

and Iphurkish, a man of Kish,

;hey raised to kingship.!!

The power of the king was great. The term Jugal, “king,” means
literally “great man.” But it is also used to designate the master of a
slave or the owner of a field. Hence we may infer that the community
put itself completely into the hands of its ruler. It was understood, how-
ever, that his power would not outlast the emergency. The office of
kingship was a bala, a word meaning “return” or “reversion” to ori-
gin;? and the source of the king’s authority was his election by the as-
sembly. Hence the great power assigned to a single leader was meant to
be exercised for only a short time. In practice, however, the ills of the
state could not be cured by such intermittent appointments. The need
for quick and resolute action which they fulfilled became a permanent
need as soon as the settlements ceased to be small and isolated. The
formation of cities and city-states increased the opportunities for con-
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flict between separate groups. The requirements of drainage and irriga-
tion made each community dependent upon the co-operation of its
neighbors. The necessity for the inhabitants of an alluvial plain to im-
port vast amounts of raw materials such as wood, stone, and metals im-
posed the duty of safeguarding the passage of these materials. Hence
the elected kings or certain officials who could exercise quasi-royal
powers* were forced to remain continuously on the alert; and, conse-
quently, kingship lost its temporary nature.

The change through which kingship became a permanent institution
was furthered also by the character of its incambents. We may suppose
that the leaders chosen would have been elders whose wisdom qualified
them for the task, or young men with the dash and valor of warriors.
Both types are well described in ancient texts—though we have to go
to the Old Testament to find a complete portrait of an elder. We know
that many Palestinian cities were governed by an assembly and elders,
and it has been pointed out®® that Job’s status before catastrophe over-
took him was precisely that of an elder in a Primitive Democracy. We
must remember that the assembly did not vote and that, consequently,
action could be taken only when, at the crucial hour of decision, the
multitude was swayed by one counsel. A leader able to bring about
consensus under those conditions must have possessed exceptional wis-
dom, strength of character, and command of language. He must have en-
joyed a position in which his authority was neither imposed nor chal-
lenged but accepted as natural and beneficial:

When I went forth from my gate up to the city,
And prepared my seat in the square;

Young men saw me and withdrew,

And old men arose and stood;

Princes stopped talking,

And placed their hands upon their mouths;

The voice of the nobles was silent,

And their tongues clove to their palates.

For when the ear heard, it called me happy;

And when the eye saw, it testified for me:

That I delivered the poor who cried for help,

And the orphan, and him that had no helper.

The blessing of him that was ready to perish
came upon me,

And the heart of the widow I made glad.

I put on righteousness, and it clothed me;

Like a robe and a turban was my justice.

* See below, pp. 221-23.
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For me men listened and waited,

And kept silence for my counsel;

After my speech, they did not reply,

And my word dropped upon them.

They waited for me as for the rain,

And opened their mouths as for the spring rain.!

It may be assumed that such a man, if temporarily equipped with kingly
power, would step down as soon as the emergency was past. But often
the circumstances called, not for a leader of Job’s type, but for a young-
er man who was qualified specifically to assume leadership in war.
Ideally, such a man would respect the prerogatives of the assembly and
the elders, and it is significant that such a relationship is described in the
Epic of Gilgamesh, which purports to reflect a situation of great antiqui-
ty. Gilgamesh is permanent king of Erech; but when he is about to take
action which may involve the city in a war he scrupulously consults
the assembly as well as the elders.®® These, in their turn, show great af-
fection for their young king and impart fatherly advice. It is clear that
such a relationship, if it existed in reality, would have presented a
most precarious balance of power, which would have been upset if the
war leader were at all inclined to dominate. This is exactly the situation
which we find described in the Babylonian Epic of Creation, which tells
how the gods, threatened by the powers of Chaos, appealed to Marduk,
one of the youngest and most vigorous among them, to be their leader
against the host of Tiamat. Marduk replied:

If I am to be your champion,

vanquish Tiamat, and save you,

then assemble and proclaim my lot supreme.

Sit down together joyfully in Ubshu-ukkinna,

let me, like you, by word of mouth determine destiny.

So that whatever I decide shall not be altered,

and my spoken command shall not (come) back (to
me), shall not be changed.'s

In these words we hear distinct tones of ambition and threat. Marduk s
not merely indicating to his interlocutors that the calling of the assem-
bly is the correct procedure. He is declaring in effect that his co-opera-
tion can be bought only at the price of absolute power: his command
shall not be changed.

No doubt the assemblies of the early Mesopotamian cities often found
themselves confronted by just this situation. Those best fitted to take
charge in an emergency must have enjoyed the exercise of power and
have been the least willing to relinquish it at the end of their term of
office. We have seen, moreover, that the end of a crisis can but rarely
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have meant that the underlying causes had been removed. Small wonder,
then, that personal ruie became established in all the cities of Meso-
potamia.

B. THE TEMPLE COMMUNITY

Only a minority of Early Dynastic rulers bore the title Jugal. There
were other officials besides the elected king who were in a position
to seize power while fulfilling the people’s need for leadership. They
were the high priest (sangu mah) and governor (ensi) of the city-state.

We have hitherto dealt with the secular aspects of the early settle-
ments. But the feeling that man depends upon the gods pervaded the
whole of Mesopotamian life, and each settlement centered round one
or more temples. If power was vested in the assembly of free men, that
power depended upon the sovereign will of the gods. The same group of
people who constituted themselves in an assembly with its elders for po-
litical purposes formed a socio-religious organization which we call the
temple community .t

The temple community showed a strongly democratic character.
Since it projected its sovereignty in its god, the members were all equal
in his service; and this service entailed so large a part of normal life that
we may speak of a theocratic communism. Resources and labor were
pooled; tools and raw materials were supplied from a common store;
harvests, herds, and the products of handicrafts were at the disposal of
those who had assumed executive function on behalf of the community
and appeared as the stewards of the god. Thus the Mesopotamian gods
symbolized not only the divine powers which man recognized but also
the communities themselves. How else can we explain the fact that the
god owned the land and its produce, that high and low willingly under-
took the annual work on his fields, dikes, and canals, and that the most
moving account of the destruction of a city takes the form of a lament
by the city-goddess?1®

The land owned by the community (in the guise of its god) was di-
vided into three parts. Some of it, kur land, was parceled out to provide
sustenance for the members of the community who cultivated it. The
sizes of these allotments differed considerably, but even the smallest
contained almost an acre—enough to keep a man, and possibly a small
family. Another part of the land—in one case, for instance, one-fourth
of the total—was reserved for the god. This was called nigenna land,
and its produce was stored in the temple. All members of the com-
munity, irrespective of their rank or function, were obliged to cultivate
this land and to undertake corvée on the dikes and canals insuring its ir-
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rigation. The implements and teams of oxen and asses used for these
communal tasks were kept in the stables and storehouses of the temple;
they were evidently owned by the community as a whole. Grain for
sowing was also supplied by the temple. Not only the produce of the
fields, but implements, ritual equipment, and animals needed for sacri-
fices or rations for the people were likewise temple property. Further-
more, members of the community acknowledged the obligation to ex-
ercise their special skills in the service of the god. Metalworkers, stone-
cutters and carpenters, boatmen and fishermen, gardeners and shep-
herds, all worked for a certain time, or produced a certain amount of
work, for the temple. Yet all these men were primarily agriculturalists
who worked the kur land allotted to them. Those who had special skills
exercised them not only for the community but also for private trade and
barter. Thus individual enterprise found a certain scope. In fact, a third
type of temple land (urula land) was rented out for cultivation by in-
dividuals.

Our insight into the functioning of the temple community is derived
from the texts, but the excavation of the Temple Oval at Khafajah!® has
given a singular concreteness to the historical reconstruction (Fig. 42).
We notice how the people lived around their shrine which towered
above the houses, a focal point toward which the streets converged.
The storehouses surrounded the inner court and the platform of the
sanctuary. The building on one side of the outer court between the two
inclosure walls was probably occupied by the high priest who directed
the affairs of the temple community. He supervised in person the fixing
of the boundaries of lands and fields. He also supervised the allotment of
land and assigned individual tasks in the corvée on the nigenna lands and
the canals.

The city or city-state as it is known to us through the Early Dynastic
documents was a complex organism comprising several temple com-
munities. The tablets from Lagash mention twenty shrines;? the sec-
tion of the Early Dynastic city at Khafajah which was excavated con-
tained two large, one medium-sized, and two small temples.* As an ex-
ample of the size of individual communities we may mention that that
of the Baba temple at Lagash comprised some 1,000-1,200 souls and
owned about 6,000 acres of land.?? The total population of the city-
states can be computed only in a general way, but it would seem to vary
from, say, 10,000 to 20,000 people.?

Just as the temple community was viewed as the estate of a god, so
also was the city as a whole owned by a deity, the city-god. This god
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owned one of the largest temple communities, and his high priest was
governor (ensi) of the city, charged with the integration of its compo-
nent parts. The individual communities lost some of their independence
in the merger which brought the city-state into being, and it was appar-
ently the duty of the governor to assign shares in the communal tasks to
each of the temple communities, while the high priest of each of these
subdivided them among the members. Moreover, the governor dealt
with matters of irrigation and trade which may be said to have con-
stituted the field of foreign policy.

Certain peculiarities in the organization of the governor’s estate made
it well-nigh impossible for the community to control him. For instance,
he derived most of his income and provisions from the nigenna land of
each temple.? Since these fields were cultivated as a corvée by members
of the communities, it would have been hard to say at any moment to
what extent this obligatory labor was serving the temple—and thus the
community as a whole—and to what extent it was merely enriching the
governor.

The governor differed from the king in that he was a permanent, not
a temporary, official. Yet, like the king, he found himself wielding great
power. It was necessary that he should do so if the community were to
flourish. But the demarcation line between justifiable initiative and il-
legal aggrandizement must often have been hard to draw. Urukagina of
Lagash, at the end of the Early Dynastic period, describes certain abuses
to which he put an end. For instance: “The oxen of the gods plowed the
onion-plots of the governor, for the onion-plots and the cucumber-plots
of the governor were situated in the good fields of the gods.”? Such
abuses were the natural consequence of the equivocal origin of Meso-
potamian rulership. It had come into being to answer a need which the
organs of Primitive Democracy were unable to fulfil. The government
of the compound and expanding city-states called for more vigorous
leadership than an assembly of free men or a body of elders was able to
give. The king, the high priest of a powerful temple, and the governor
of the city-state were in a position to fulfil that need. By Early Dynastic
times one or the other of these functionaries had established himself as
a ruler in each of the Mesopotamian cities.

C. DESIGNATIONS OF THE RULER AS EVIDENCE OF
UNBROKEN TRADITION

Our bland reference to a “Mesopotamian”’ form of kingship stands in
need of justification. It may well be questioned whether a political in-
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stitution was likely to retain a distinct character throughout the series
of spasmodic alternations between anarchy and centralization which
formed the history of Babylonia and Assyria. The final answer to such
doubts should be found in the following chapters. The fact that we can
illustrate our points by quotations from different periods of Mesopo-
tamian history demonstrates the lasting validity of a well-defined con-
ception of kingship. It is true, however, that another conception is also
represented in our sources; and we shall give here a preliminary justifi-
cation of our treatment of the one as characteristic, of the other as non-
typical and even anomalous. The contrast is easily demonstrated when
we survey the designations of the Mesopotamian ruler.

THE DIVINE DETERMINATIVE

The names of a number of kings are preceded in the texts by the de-
terminative of divinity. This usage is narrowly circumscribed in its in-
cidence. The first king to be thus distinguished was Naram-Sin of Ak-
kad; and the custom was followed by all kings of the Third Dynasty of
Ur except the first. After the fall of that dynasty, the kings of Isin, and
occasionally a ruler of one of the other city-states into which the coun-
try had been redivided, assumed the sign of divinity in their inscriptions.
We notice it, for instance, with a few kings of Eshnunna.?* Rim-Sin of
Larsa took it in his twenty-third year,?” but his great opponent, Ham-
murabi of Babylon, never used it. Shamsuiluna, and after him a few Kas-
site rulers, were the last to style themselves gods. Neither the Assyrians
nor the Neo-Babylonians renewed the custom.

Here, then, is a striking contrast with Egypt. In the Nile Valley a
god was king at all times and inevitably; in Mesopotamia we find that
less than a score of rulers, between 2300 and 1500 B.c., appear, in the
writing of their names, to have laid claim to divinity. There can be no
question in Mesopotamia of kings who differ necessarily and in essence
from other men, and the precise implications of the determinative re-
main problematical. We shall see that most of the evidence commonly
adduced as proof of the deification of kings does not, in fact, bear on
this problem (chap. 21). Yet one rite in which the kings of Isin and Ur
took the part of a divine bridegroom substantiates the orthographic use
and perhaps explains its origin, as we shall see.

Art expressed deification much more rarely than orthography and
ritual. Naram-Sin also left us pictorial evidence to show that his super-
human nature was taken seriously (Fig. 43). This is found on his stela of
victory. The king wears the horned crown of the gods; he outstrips all
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other figures in size, a differentiation usual in Egyptian but not in Meso-
potamian art, and that for the very reason that the Mesopotamian king,
in contrast with Pharaoh, was not essentially different from men (see
the Introduction). The whole composition of the stela emphasizes
Naram-Sin’s divinity in a striking manner. Below him the soldiers are
ascending the mountain, the rhythm of their steps repeating his stride.
On the right the defeated enemies, collapsing and fleeing, form the an-
tithesis of the Akkadian army. The king stands alone above this agita-
tion; near him is the unscaled summit of the mountain, above are the
great gods.

Not the least astounding feature of the stela is its uniqueness. No
other Mesopotamian monument expresses in formal language the divin-
ity of kings. This fact alone vitiates the argument that the Akkadians
qua “Semites” introduced the notion of divine kingship in Mesopo-
tamia;  moreover, the usage flourished most in the ‘“‘Sumerian” south
and disappeared almost with the “Semitic” First Dynasty of Babylon,
while it was quite unknown among the “Semitic” Assyrians. But the
deification of kings is not “Sumerian” either;? the oldest Sumerian texts
ignore it. They reveal, as we have seen, the prevalence of Primitive
Democracy.

The limited occurrence of the deification of kings is an anomaly
which we cannot fully explain. In our particular field of inquiry it indi-
cates the basic complexity of Mesopotamian culture—a compound in
which certain elements could remain somewhat distinct. This is not to
say that Mesopotamian culture lacked integration or coherence. On the
contrary, it possessed a pronounced character of its own, unusually re-
sistant to historical accident. This point deserves to be stressed, since
the histories of Greece and of Islam have had an unfortunate influence
on the historiography of the ancient Near East. The earliest civilizations
of Egypt and Mesopotamia were truly autochthonous, and it becomes
increasingly clear that movements of populations and foreign influences
have but occasionally disturbed, and not even always modified, the deep-
rooted cultural continuity in those lands. An exception, however, is the
displacement of Sumerian by Akkadian as the spoken language of Meso-
potamia in the second half of the third millennium B.c. It has been
shown that these two tongues were the vehicles of profoundly different
spirits.?® Yet the contrast between “Semites” and “Sumerians” does
not present an answer to any Mesopotamian problem but is a problem in
itself**—and one vastly more complex than is generally realized. It has
been shown that the ascendancy of the Akkadians under Sargon was ex-
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perienced neither as a racial conflict nor as a shift from native to foreign
rule,® and attempts at correlating certain elements of Mesopotamian
culture with Sumerian-speaking or Semitic-speaking elements of the
population have not been very successful, for a resistant cultural fabric
comprised both. Since, however, widely different mentalities contrib-
uted to that fabric, we must be prepared to find here and there peculiar
designs which are not always consistent with the main strands. These
special formations remain of limited occurrence; the deification of the
king is one of them.

THE SUMERIAN AND AKKADIAN TITLES

King and governor —We have seen that the earliest terms for ruler,
lugal (“king’””) and ensi (“‘governor”) originally denoted different of-
fices. But in Early Dynastic times this distinction had been obliterated,
and the two titles marked a difference in the extent of a ruler’s power.
The ensi usually ruled a small city-state, though the title was sometimes
retained even when its bearer had subjected a considerable area. The
title Jugal, as a rule, denoted extensive dominion and might be assumed
by an ensi after the conquest of foreign territories or relinquished when
these were lost again. The distinction in the significance of the two
terms was well illustrated when a subject of Enannatum I used the term
lugal in speaking of “his king Enannatum,” but dedicated a macehead
“(for the life of) Enannatum, ensi of Lagash,” using the correct title.3?
He evidently differentiated between the official position of Enannatum
and the power which the latter, as his sovereign, had over him.

In some cases tradition played a part in the titulary of a local ruler.
The ruler of Kish was always called “King of Kish”—be it because
Kish had a permanent king, as Erech had in the Epic of Gilgamesh, or
because Kish had long exercised the hegemony in Babylonia. That the
title was well established is illustrated by the phraseology used by
Eannatum in describing his capture of the city of Kish as a favor granted
by the goddess Inanna:

To Eannatum, Governor of Lagash

Inanna, because she loved him,

has given the kingship of Kish

(along) with the governorship of Lagash.3

The title “King of Kish” possessed such great prestige that Mesanni-
padda of Ur, after his conquest of Kish, used it in preference to his own.

It was also used by Sargon of Akkad, who dominated the whole of
Mesopotamia. In fact, it is the first in a series of titles demonstrating
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the continuity of the Mesopotamian traditions of rulership, for it ap-
peared in an archaic form even in the titulary of the late Assyrian
kings.%

The other title, ensi, and its Akkadian form ishakku, also survived the
Early Dynastic period and continued to express rulership over a single
city or city-state under the sovereignty of a god. But the political con-
notations of the title varied according to the constellation of power in
the land. Under the strongly centralized government of the Third
Dynasty of Ur the ensi was simply a civil servant, appointed by the king
of the land and sometimes shifted from one city to another at the pleas-
ure of his royal master.* But sometimes descendants of a native dynasty
who had submitted to Ur continued to rule as its vassals. This ambigu-
ity in the meaning of the title ensi continued to exist under the dynasties
of Isin, Larsa, and Babylon. Conversely, when a subjected ruler re-
gained his independence (while he might continue to style himself
“governor”), he proclaimed his election to have been an act of the city-
god rather than of his overlord.*” And, again, we must note a survival of
this conception to the very end of Mesopotamian history. The kings of
Assyria used the designation “Governor of Assur’ in their titulary;
thus they retained the modest rank of a ruler exercising stewardship for
the city-god in whose temple they had received their insignia (chap. 17).

King of the Land. —At the end of the Early Dynastic period, Lugal-
zaggesi introduced a new title, “King of the Land.” It is the first title we
meet in which the conception of rulership over the entire country is dis-
tinguished from rulership over a city-state. In this respect it marks an
advance in political thought. Actually, Lugalzaggesi’s dominion did not
differ from that exercised before his time for longer or shorter periods
by the rulers of Kish, Ur, or Lagash. He, too, started as the governor
of a single city; and it was in accordance with custom that the national
god, Enlil, was credited with having sanctioned his nation-wide rule.
But Lugalzaggesi went further than his predecessors when, in the in-
scription we shall quote, he acknowledged rulership over Mesopotamia
to necessitate ascendancy over the predatory populations of the neigh-
boring regions. This is shown in the interplay of the terms kalama and
kurkur, the first of which means “the land” (viz., of Sumer), while the
other denotes foreign countries or inhabited lands in general:

When Enlil, king of all countries (kurkur)

had given the kingship of the land (kalarma) to Lugalzaggesi;

when he (Enlil) had directed the eyes of the nation (kalamu) to-
wards him
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and had laid all countries (kurkur) at his feet;
and when he had subjected unto him (everything) from East to
West—

On that day he (Enlil) pacified(?) for him the roads from the Lower
Sea (the Persian Gulf)
along the Tigris and Euphrates to the Upper Sea (the Mediterranean) .3

King of the Four Quarters—The political ideas which Lugalzaggesi
expressed were upheld by Sargon of Akkad, who defeated him and
ruled in his stead. Sargon expressed his conception of kingship in a new
title which had somewhat more distinctly religious implications than
“King of the Land.” He called himself “he who rules the Four Quar-
ters,” and his son Naram-Sin assumed the title, “King of the Four
Quarters,” which had hitherto been applied to certain gods—Anu, En-
lil, and Shamash (Utu), the sun-god.* The king so styled was poten-
tially the earthly ruler of Creation, a paraphrase which contains the same
religious overtones as the title itself. The Assyrian kings used an exact
equivalent, shar kishati, ’King of the Universe.” Both this title and its
older equivalent carry the connotation of sanction, recognition, or even
election, by the gods. But they do not imply that he was divine.

King of Sumer and Akkad.—The Third Dynasty of Ur continued the
titles which we have discussed but added to their number “King of Su-
mer and Akkad.” The dynasties of Isin, Larsa, and Babylon brought no
significant change in the titulary; and there is, therefore, no need to dis-
cuss them.

THE ASSYRIAN TITLES

The shift of the center of gravity from Babylonia to Assyria during
the second millennium B.c. presents a considerable break in continuity.
The culrural center of the country had been in the south. Early Dynastic
civilization had moved upstream along the two rivers and has been
found well established in Mari on the Euphrates‘® and at Assur on the
Tigris.® The temple at Brak in the Habur plain*? suggests that a simi-
lar expansion had taken place in the Proto-literate period. Up to the
middle of the second millennium B.c. the political power likewise cen-
tered in the south. Therefore, the question arises whether the political
supremacy of Assyria introduced concepts of rulership which were at
variance with those which had existed before. This seems not to have
been the case. We shall see that the titulary continues to use traditional
designations and, moreover, that rulership developed in the north on
much the same basis as it did in the south. For Primitive Democracy was
known in the north and, in fact, survived there for a thousand years
after it had been superseded in southern Mesopotamia. Just as the as-
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sembly (wkkin) had originally possessed sovercign power in the com-
munities of the south, so the Assyrian communities knew a council (puh-
ru) which is named in the oldest Assyrian sources and in those of the
colonies sent out by Assur to Cappadocia.*® All these documents date
from the beginning of the sccond millennium B.c. Besides the council,
they name a prince (rubu) whose function one would imagine to have
resembled that of the ensi in the south. In fact, he bears the same title
in relation to his city-god, namely, “governor’ (ishakku).

A change came with the reign of Shamsi-Adad 1 in the eighteenth
century B.c. He referred to his predecessors, not as “princes,” but as
“kings.”’ ¢ He also used the title “King of the Universe” (shar kishati),
which we have met as an equivalent of “King of the Four Quarters.”
At the same time he placed himself in line with the oldest Mesopotamian
tradition by styling himself “‘appointee of Enlil.”

These titles have far-reaching implications. They are not mere imita-
tions of southern usage. They proclaim that the unprecedented position
which the north occupied under Shamsi-Adad I was not in conflict, but
in line, with the immemorial traditions of the south. From the earliest
times Enlil had assigned kingship over “the land” in accordance with
the decree of the assembly of the gods. The king now served notice that,
not one of the old cities of the south, but his own city of Assur—which
lacked all prestige of history or tradition—had been selected by the gods
to become the seat of sovereignty in Mesopotamia.

Shamsi-Adad’s action can be explained in two ways. He probably
came from the middle Euphrates region,* a district which by Early Dy-
nastic times was included in the domain of southern Mesopotamian cul-
ture; and he may have wanted to shape his authority in accordance with
the southern traditions with which he was familiar. On the other hand, a
case can be made for an ancient connection between Enlil and the city of
Assur. The Assur temple and its component parts bear Sumerian names
which resemble those of Enlil’s sanctuary at Nippur.* Assur’s spouse is
said to have been Ninlil,*’ the female complement of Enlil; and Tukulti-
Ninurta I explicitly called Assur “the Assyrian Enlil,” or simply “En-
lil.” 48 If Enlil was the god originally worshiped at Assur, the title “ap-
pointee of Enlil"” would be on a par with “beloved of Tishpak’ at Esh-
nunna and with similar formulas proclaiming the relation between ruler
and city-god. Hence the alternative with which Shamsi-Adad’s title
faces us can be formulated also in another way: did Enlil appoint the
king in his (Enlil’s) function as city-god or in his function as national
god of Sumer?

The material favors the latter view. The Early Dynastic remains
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found at Assur do not mention Enlil, and the similarity of names used in
the Assur sanctuary to those at Nippur may be due to an Assyrian pol-
icy of justifying pretensions based on newly acquired power by means
of ancient traditions. In any case, we cannot doubt that Shamsi-Adad’s
title had the programmatic significance which we ascribed to it, since
he also styled himself “King of the Universe.” The occurrence of the
title “appointee of Enlil” further supports our view. Shamsi-Adad’s
ambitions were soon destroyed by Hammurabi. But when Eriba-
Adad finally threw off the suzerainty of Babylonia in the fourteenth
century B.C., the title was reintroduced; and from then on, until the
time of Sennacherib, the Assyrian rulers retained it.*° Eriba-Adad’s son,
Assur-uballit I, styled himself “King of the Land of Assur, King of the
Universe,” as Shamsi-Adad had done.

Thus the powerful masters of the Late Assyrian empire formulated
their sovereignty in terms entirely in keeping with Babylonian tradi-
tion. As we have seen, they used the secular titles “King of Assyria”
and “King of the Universe” as well as the religious titles “Governor of
Assur” and “Appointee of Enlil.” The convergence of northern and
southern usage was complete when Tukulti-Ninurta I named himself
“King of the Four Quarters of the World.”

CONCLUSIONS

The continuity of tradition in the royal titulary throughout the time
of Mesopotamia’s independence contrasts sharply with the short-lived
use of the divine determinative. It justifies our treatment of Mesopo-
tamian kingship as a valid concept which was not materially affected by
historical changes, for the titles of even the latest periods are intimately
related to those of early times. It remains for us to determine the nature
of this concept. We shall afterward (chap. 21) return to the problem of
the deification of certain kings, which is a collateral phenomenon. In the
traditional Mesopotamian titulary every trace of deification is absent.
The titles are impressive enough, and so are many Assyrian epithets,
such as “Lord of Lords,” “Prince of Princes,” “King of Kings.”5 They
stress the power of the king, but they never set him apart. They do not
contain a hint that his nature differs essentially from that of other men.
The Late Assyrian emperor who struck terror in the hearts of people
from Egypt to Armenia had more in common with the Sumerian lugal
who gloried in the subjugation of a neighboring city than with the
“Living Horus” on the throne of Egypt.
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CHAPTER 17

THE MAKING OF A KING

A. THE THEOLOGICAL ASPECT OF KINGSHIP

THE CONTRAST OF EGYPT AND MESOPOTAMIA

could conceive of an ordered society without a king. Yet he did not

regard kingship as an essential part of the order of creation. Accord-
ing to Egyptian views, the universe was the outcome of one single crea-
tive process, and the activity of the creator had found its natural sequel
in the absolute rule which he exercised over the world he had brought
forth. Human society under Pharaoh formed part of the cosmic order
and repeated its pattern. In fact, Re, the creator, headed the lists of the
kings of Egypt as the first ruler of the land who had been succeeded by
other gods until Horus, perpetually reincarnated in successive Phar-
aohs, had assumed the legacy of Osiris.

In Mesopotamia the theological aspect of kingship was less impres-
sive; the monarchy was not regarded as the natural system within which
cosmic and social forces were effective. Kingship had gained universal
acceptance as a social institution, but nature did not appear to conform
to a simple scheme of forces co-ordinated by the will of a ruler.

Itis true that Anu and Enlil were habitually styled “King of the Gods”
and that words derived from their names (anutu, enlilutu) denoted king-
ship. Yet it is peculiar that there should have been two kings: Anu, the
aloof heaven, personifying the majesty of kingship, and Enlil, the vio-
lent storm-wind, its executive power.! The matter becomes clearer
when we observe that the texts usually describe the gods, not under the
absolute authority of these kings, but rather following their guidance.
The gods made decisions after general discussion, and Anu and Enlil de-
rived their exceptional positions from the fact that they were the leaders
of the assembly.

The title “king” has a less strict meaning in Mesopotamia than it has
in Egypt. We have seen that a “governor” of Lagash might be called
“king” by his subjects. In the same way, city-gods like Ningirsu of
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IN HISTORICAL times the Mesopotamian, no more than the Egyptian,
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Lagash, who never appear as “kings” among the gods, are constantly
called so by their liegemen upon carth. Neither among the gods nor
among men did the title “king” denote the summit of a rigid hierarchical
pyramid which was acknowledged as the only possible structure of soci-
ety—for the memory of a kingless period in the past was never lost.

THE ORIGIN OF KINGSHIP AMONG THE GODS

The Mesopotamian myth of beginnings knew neither single origin
nor single authority. The primeval chaos contained two elements, sweet
water and salt water—the male Apsu and the female Tiamat. This cou-
ple brought forth a multitude of gods whose liveliness disturbed the in-
ertia congenial to Chaos. So Chaos rose to destroy its progeny. In this
conflict the older gods proved inadequate, and a young deity was chosen
king. After his victory he created the world as we know it.

The violence and confusion depicted in this story are poles apart from
the serene splendor of the Egyptian creator rising from the primeval
ocean on the first morning to shape the world he was to rule. In the Mes-
opotamian epic the actual creation forms, not the beginning, but the end
of the narrative. On the other hand, the Egyptian, who viewed the uni-
verse as an immutable order, could not conceive anything preceding the
establishment of his static world. For him the act of creation stood truly
at the beginning. It was said to have occurred amid a stagnancy of water,
an immeasurable potential of fertility, Nun. At Hermopolis chaos had
been conceptualized in an Ogdoad of which Nun was one. But hardly
anything could be said about these eight gods, since neither action nor
order was possible before creation. When the Ogdoad is called “the
waters that made the light,”* we must remember that mythopoeic
thought habitually expresses itself in narrative form? and that, conse-
quently, such phrases mean no more than that the sun emerged from the
waters of chaos. The Egyptians, positing an Ogdoad of deities named
“Darkness,” “‘the Boundless,”” and so forth, merely rendered with the
concreteness to which mythopoeic thought is prone a chaos such as
Milton conceived:

... .adark
IHlimitable Ocean without bound,
Without dimension, where length, breadth and height
And time and place are lost.?
Nothing could occur in this chaos until the miraculous appearance of
the creator heralded the first act of all—creation—and the beginning of
his reign.
* See above, p. 151,
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The Egyptian and Mesopotamian views of creation were, then, dia-
metrically opposed. The contrast between them is thrown into relief
