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Thebes (modern Luxor), was famous in the Roman world primarily because of the
vocal Colossus of Memnon and the royél tombs in the Valley of the Kings. However, this
does not mean that Thebes, the political and spiritual center of Egypt during the New
Kingdom, had devolved into a mere tourist destinﬁtion of ruined temples, as some have
claimed. Thebes was also a vibrant religious center, with a vast local pantheon and over a
dozen active temples in the Rorhan Period. The present study collects all architectural and
epigraphical evidence for Roman Period temple activity in Thebes, demonstrating that
temples continued to expand into the late second century CE, and that the Roman Period
priests reinterpreted and engaged with the surviving monuments and hieroglyphic
inscriptions of their Pharaonic predecessors. In addition, this work contains translations and
commentary to the sizeable corpus of Roman Period hieroglyphic texts from Thebes, most of
them completely unpublished. This new material is used to create the first comprehensive
analysis of all Theban divinities in the Graeco-Roman Period, as well as to reconstruct the

religious festival processions as they existed in the final years of Egyptian paganism.
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Chapter 1
Introduction

1.1 Priests and Temples in the Roman Period

“Thus was Egypt enslaved. All the inhabitants who resisted for a time were

finally subdued, as, indeed, the daimones very clearly indicated to them

beforehand. For it rained not only water where no drop had ever fallen

previously, but also blood; and there were flashes of armour from the clouds

as this bloody rain fell from them. Elsewhere there was the clashing of drums

and cymbals and the notes of flutes and trumpets, and a serpent of huge size

suddenly appeared to them and uttered an incredibly loud hiss. Meanwhile

comets were seen and dead men’s ghosts appeared, the statues frowned, and

Apis bellowed a note of lamentation and burst into tears.”

- Cassius Dio, LI, 17.4-5"

Cassius Dio concluded his account of Octavian’s capture of Alexandria with this
vivid montage of apocalyptic imagery. After the death of Cleopatra, the once glorious
Ptolemaic Egypt had been reduced to one of many Roman provinces. The new Roman
administrators enacted drastic political, economic, and social reforms, interested above all in
ensuring the steady and efficient of supply of grain and other natural resources to Rome.*

Traditional studies of Roman Egypt have portrayed the invasion of Octavian as the

beginning of the end for native Egyptian priests and temples. Unlike their Ptolemaic

predecessors, the Roman Emperors were supposedly uninterested in, or even violently

* Slightly modified translation of Cary, Dio’s Roman History, VI, pp. 46-9.

! For the important changes that distinguished Ptolemaic and Roman Egypt, see Lewis, in Samuel, ed.,
Proceedings of the Twelfth International Congress of Papyrology, pp. 3-14 (= Lewis, On Government and Law
in Roman Egypt, pp. 138-49); idem, in Atti del XVII Congresso Internazionale di Papirologia, 11, pp. 1077-
1084 (= Lewis, On Government and Law in Roman Egypt, pp. 298-305); Geraci, Genesi della provincia
romana d’Egitto; Capponi, Augustan Egypt.



opposed to, supporting traditional Egyptian cults.” Economically, there was no motivation
for Rome to sponsor Egyptian animal cults which most Romans mocked or detested.’
Politically speaking, Rome needed to suppress local priests, as Egyptian temples were
notorious hotbeds of political rebellion.® To this effect, Augustus confiscated the vast
quantities of temple land, 5 and subjugated the priests to a stifling and humiliating
bureaucracy headed by the dreaded Idios Logos and the High Priest of Alexandria and All
Egypt.® The results of the harsh anti-clerical policies of Augustus and his successors were
evident most clearly by the third century, when Egyptian temples were finally “abandoned
and decaying,” after suffering “a slow starving to death.””

This standard narrative of the fall of Egyptian temples in the Roman Period finds little
support in archaeological or textual evidence. Such explanations are guided instead by the
need to explain how traditional Egyptian religion, which had thrived for over three millennia,
could have been completely subsumed by Christianity in the fourth and fifth centuries. The

idea of Roman Egypt as an intermediate period, a brief episode between paganism and

2 Cf. Bagnall, Egypt in Late Antiquity, p. 267: “it is an obvious guess that the imperial government simply did
not give any more financial support to the capital needs or wants of the temples.”

? For a nuanced study of the Greek and Roman attitudes towards Egyptian animal worship, see Smelik and
Hemelrijk, in ANRWII1.17.4, pp. 1852-2000.

4 Bell, Cults and Creeds in Graeco-Roman Egypt, p. 54; Lewis, Life in Egypt under Roman Rule, p. 91.

> The temple land was a very important source of income for Egyptian priests, but not the only one; cf.
Quaegebeur, in Lipifiski, ed., State and Temple Economy in the Ancient Near East, 11, pp. 707-729; Johnson, in
Lesko, ed., Egyptological Studies in Honor of Richard A. Parker, pp. 70-84.

6 Bell, Cults and Creeds in Graeco-Roman Egypt, pp, 54-5; Lewis, Life in Egypt under Roman Rule, pp. 91-2;
Bagnall, Egypt in Late Antiquity, pp. 267-8; Frankfurter, Religion in Roman Egypt, pp. 27-8, 198-9; for the High
Priest of Alexandria and All Egypt, cf. Stead, in Bagnall et al., eds, Proceedings of the Sixteenth International
Congress of Papyrology, pp. 411-418.

" Bagnall, Egypt in Late Antiquity, pp. 315, 268.



Christianity, is clearest with scholars like H.L Bell, who titled his short discussion of Roman
Period religion “The Preparation for Christianity,”® noting:

“As we advance into the Roman period we get the impression that even the

traditional temple worship of Egypt was losing some of its vitality.

Outwardly all was the same; the sacrifices were offered with the prescribed

formalities, the daily ritual of the temples and the periodic festivals continued

as of old (...) but the evidence suggests that all this was becoming more and

more formal and lifeless.”

This deterministic view of history assumes that Egyptian religion must have decayed
in the centuries preceding the process of Christianization, and that the Roman administrators
and spiritual malaise were largely to blame. However, the “triumph of Christianity” was a
complicated and gradual process,'® and it took place across the entire Roman Empire, in both
prosperous and declining regions alike.'' If one were to apply the traditional model of the
decline of Egyptian paganism to the rest of the Empire, it would imply that emperors
antagonized all provincial temples and priests, and that pagan religion collectively began its
descent into oblivion immediately after the Battle of Actium.

Recent studies have questioned the traditional theory that Roman emperors

specifically targeted Egyptian temples with malicious economic and administrative reforms.

In a recent dissertation, Penelope Glare made the important point that since temples had

8 Bell, Cults and Creeds in Graeco-Roman Egypt, pp- 50-77.

? Bell, Cults and Creeds in Graeco-Roman Egypt, p. 64; Bagnall, Egypt in Late Antiquity, for critiques of these
types of arguments, see Frankfurter, Religion in Roman Egypt, pp. 5-7, 11-5, 202-3, et passim.

% For this transition, see primarily Frankfurter, Religion in Roman Egypt; with the critiques of Smith, in
Egberts, et al., eds., Perspectives on Panopolis, pp. 245-7, and Vandijk, Religious Encounters on the Southern
Egyptian Frontier in Late Antiquity, pp. 18-25. ’

"' MacMullen, Christianizing the Roman Empire; Trombley, Hellenic Religion and Christinization, c. 370-529,
I-IL



historically formed an integral part of the Egyptian economy and administration, the clerical
reforms of Augustus parallel his other changes in government.'?

The most often cited example of anti-clerical oppression, the confiscation of temple
lands by Augustus,” is supported by a small amount of evidence from the Fayyum;14 there is
certainly no indication that similar policies affected the larger temples of Upper Egypt.
Scholars have also assumed that the Roman Emperors attempted to smother the priesthood
with impossible bureaucratic regulations supervised by the Idios Logos and the High Priest
of Alexandria:

“The most drastic change, however, was the subjection of the whole Egyptian

“Church” to the so-called “High Priest of Alexandria and all Egypt,” who,

despite his title, was a Roman civil official. His authority was extensive and

his control strict. The temples were required to make an annual return of their

property, of the temple inventory, and of all priests, of whatever grade.”'

In reality, the few regulations concerning priests in the Gnomon of the Idios Logos (§§71-98)

deal with preserving priestly hierarchies and ensuring the proper maintenance of temples.'®

'2 Glare, The Temples of Egypt; for the reforms of Augustus in general, see Capponi, Augustan Egypt; Herklotz,
Prinzeps und Pharao, pp. 108-16.

13 E.g. Bell, Cults and Creeds in Graeco-Roman Egypt, p. 54; Geraci, Genesi della provincia roman d’Egitto, p.
187; Bagnall, Egypt in Late Antiquity, p. 267.

' Noted already by Rathbone, Cahiers du Centre Gustave Glotz 4 (1993): 83; Herklotz, Prinzeps und Pharao,
pp. 114-5, who recognized that earlier interpretations have been “zu einseitig.” The evidence amounts to two
papyri, the most explicit of which is P. Tebtynis 1I, 302, dated to the reign of Vespasian, in which priests from
Tebtunis claim that an earlier Prefect had changed some of the temple land to public land; cf. also Herklotz,
Prinzeps und Pharaoh, p. 114, n. 58; Monson, in Lippert and Schentuleit, eds., Tebtynis und Soknopaiu Nesos,
pp- 79-91, showed that contemporaneous demotic documents from Tebtunis reveal that sacred land remained
attached to the temples into the Roman Period; note also that at the same time, Augustus sponsored considerable
improvements to the dromos of the Sobek temple at Tebtunis; cf. Rondot, Le temple de Soknebtynis et son
dromos, §§144-166.

1 Bell, Cults and Creeds in Graeco-Roman Egypt, p. 54; similarly Lewis, Life in Egypt under Roman Rule, pp.
91-2; Bagnall, Egypt in Late Antiquity, pp. 267-8; Frankfurter, Religion in Roman Egypt, pp. 27-8.

16 Schubart, Der Gnomon des Idios Logos, 1, pp. 29-35.



Other papyri demonstrate that the Idios Logos had limited responsibilities in religious

matters:'’

“In sum, the role of the idios logos in temple affairs was threefold. It was: (1)

sales agent for salable temple offices; (2) investigator and judge for

irregularities in the occupation of these same offices; (3) investigator and

judge for all cases of ecclesiastical impropriety liable to a fine.”

As Glare has demonstrated, the Roman regulations in the sphere of religion seem to
indicate a desire of the administration to protect the temples and the priests.'® Moreover, the
involvement of bureaucrats in the affairs of temples was nothing new, as Egyptians had
created the office of “inspector of priests (shd hm.w-ntr)” already in the Old Kingdom," and
multiple papyri record actual inspections of tomb and temple property throughout the New
Kingdom.zo Temple inventories were also not new, as copies of such documents date as
early as the First Intermediate Period.”*

The often repeated assumption that Augustus and his successors needed to curb the
powers of the powerful and potentially rebellious Egyptian priesthood also deserves
reevaluation. Just because Theban priests dated documents to the brief reigns of rebelling

kings like Haronnophris and Chaonnophris in the Ptolemaic Period, no evidence

demonstrates that they personally incited the rebellions, or that they provided economic,

17 Swarney, The Ptolemaic and Roman Idios Logos, pp. 93-4; see in general ibid, pp. 57-9, 83-96.

18 Glare, The Temples of Egypt.

' Yones, An Index of Ancient Egyptian Titles, Epithets and Phrases of the Old Kingdom, 11, pp. 932-43.
2 Goelet, JEA 82 (1996): 107-27; Vernus, Affairs and Scandals in Ancient Egypt.

u Goedicke, RAE 46 (1995): 210-12; for other temple inventories, cf. Jasnow, in Silverman, ed., For His Ka,
pp. 99-112; Cauville, ZAS 122 (1995): 38-61.



logistical, or even moral support for the Gegenkinige.* On the contrary, priests and temple
usually received benefits from the Ptolemies after the rebellions were quelled, perhaps
because of their assistance in restoring order.” Even after the campaign of Ptolemy IX
against the Upper Egyptian rebels in 88 BCE that reportedly devastated the city of Thebes,**
temple decoration resumed immediately at Medinet Habu.”

The most visible evidence of Roman support for Egyptian priests is the vast amount
of temple construction and decoration that continued well into the third century CE. This
fact is perhaps not as widely known to many scholars, because publications of most Roman
temple inscriptions have only begun to appear in the last two decades,?® while many more
remain unpublished.27 Nonetheless, the sheer quantity and overall high quality of Roman
Period texts and reliefs, which feature prominently at almost every temple in Egypt, is now

strikingly apparent in the three-volume survey of Roman Period temples by Holbl.?

2 The role of Theban priests in the Ptolemaic rebellions has been reevaluated extensively by Veisse, Les
« révoltes égyptiennes », pp. 228-44.

2 Veisse, Les « révoltes égyptiennes », pp. 213-20.

u According to Pausanias, I, 9, 3; cf. in detail Veisse, Les « révoltes égyptiennes », pp. 64-74, and cf. 2.4.
% Ritner, “Ptolemy IX (Soter II) at Thebes.”

26 Cauville, La Porte d’Isis (1999); Dendara XII (2007); Willems, et al., The Temple of Shanhiir, 1 (2003);
Pantalacci and Traunecker, Le Temple d’el-Qal‘a, I-II (1990 and 1998); Traunecker, Coptos (1992);
Laskowska-Kusztal, Die Dekorfragmente der ptolemaisch-romischen Tempel von Elephantine (1996); Rondot,
Le temple de Soknebtynis et son dromos (2004).

v Cauville, Dendara XIII-XV, and Le temple d’Isis (all Roman Period) are still in press; Sauneron — Halloff,
Esna VII, is also in press; only a fraction of Roman inscriptions from Philae are published; in Thebes, the
Roman inscriptions from Luxor Temple, Medinet Habu, Chonsu Temple, and Deir el-Rumi are unpublished;
only fragments are published from Roman temples in the Oases, including Qasr el-Zayyan, Nadura, ‘Ain el-
Birbiyeh, Deir el-Hagar, Ismant el-Kharrab.

2 Holbl, Altdgypten im Rémischen Reich. Der Romische Pharao und seine Tempel, I-II1 (2000-2005).



Roman Period inscriptions in general are the most verbose and explicit temple texts in
Egyptian history.”® As such, they represent an incredible source of information for many
aspects of Egyptian religion, grammar, and lexicography.30 At the same time, inscriptions of
~ the Roman Period are notoriously difficult to read, primarily because of the ever increasing
number of new hieroglyphs and variations on traditional signs.>’ While some scholars have
claimed that the priests were trying to distinguish themselves as a hyper-educated elite,*” the
complexity of the late script was just the final stage of development for a writing system with
a very long history. Just as Hellenistic poetry became increasingly refined, virtuosic and
prolix in Late Antiquity (e.g. Nonnus of Panopolis), so too did Egyptian hieroglyphs reach
their pinnacle in the first and second century CE. Unfortunately, the difficulty of the Roman
Period script means that the huge number of available inscriptions are largely ignored by
Egyptologists and remain almost completely inaccessible to Classicists. Perhaps more than

any other factor, this general lack of awareness of Roman Period temple construction and the

% For the variety of reasons suggested for this phenomenon, cf. Sauneron, L’écriture figurative a Esna, pp. 48-
53; Assmann, in Osing, ed., The Heritage of Ancient Egypt, pp. 9-25 (“Angst der Vergessenheit”); Egberts, In
Quest of Meaning, pp. 1-2 (intellectual interaction and discussions with Greeks and Romans; similarly
Merkelbach, Isis regina —~ Zeus Sarapis, §436).

3 Orthographies and new words from Roman texts are almost completely absent from the fundamental
Wirterbuch der dgyptischen Sprache.

3! Vittmann, in Lembke, et al., Agyptens spiite Bliite, pp- 85-6; for the difference between Ptolemaic and Roman
hieroglyphs, cf. Cauville, Dendara. Le fonds hiéroglyphique, p. 4; Derchain-Urtel, Epigraphische
Untersuchungen; Leitz, Quellentexte zur dgyptischen Religion, I, pp. 10-12, pleads against the reputation of
difficulty surrounding the later inscriptions.

2 E.g. Assmann, The Mind of Egypt, pp. 419-20; Sternberg-¢l Hotabi, CdE 69 (1994): 218-48, attempted to
demonstrate a decline in hieroglyphic literacy outside of the temples already in the Ptolemaic Period by
analyzing copies of Horus cippi with illegible texts and pseudo-hieroglyphs; however, the vague dating criteria
for the stelae (p. 222, n. 23), and the lack of secure provenances for most of the objects, render any historical or
sociological conclusions tenuous at best.



contents of their inscriptions has propagated the general impression of the Egyptian temple in

decline. >

1.2 Roman Thebes

The same historical biases have influenced past evaluations of the city of Thebes, the
traditional political and spiritual capital of New Kingdom Egypt. While scholars have
increasingly come to realize the continued vitality and theological importance of this city in
the Ptolemaic Period,** most accounts claim that the city suddenly dropped into relative
obscurity after the rebellions of 88 and 29 BCE.* Even Herbin, an Egyptologist who has
published many excellent papyri from Roman Thebes,® recently claimed:

“Malgré quelques contributions dans la construction ou la décoration de

monuments, les temples de Thebes connaissent une perte d’influence et un

indiscutable déclin, dues entre autres raison a la nouvelle politique de Rome

qui a supprimé, dés Auguste (27-14 avant J.-C.), ’autonomie des clergés,
soumis dés lors a 1’autorité de hauts fonctionnaires alexandrins.”*’

3 The vivid descriptions of festivals, the lengthy and very literate hymns, and the astronomical texts from Esna
temple alone (translated by Sauneron, Les fétes religieuses d’Esna and von Lieven, Der Himmel iiber Esna)
make it difficult to believe that Egyptian temples were slowly declining in the Roman Period.

3% Bataille, Les Memnonia; idem, CdE 26 (1951): 325-53; Vleeming, ed., Hundred-Gated Thebes: acts of a
colloquium on Thebes and the Theban Area in the Graeco-Roman Period (despite the title, most of the articles
deal with Ptolemaic Thebes).

3 E.g. Bataille, Les Memnonia, pp. 295-6; idem, CdE 26 (1951): 345-53; Festguiere, Hermétisme et mystique
paienne, p. 160, n. 73; Z. Smith, Map is not Territory, p. 178, n. 29; Yoyotte and Charvet, Strabon, le voyage en
Egypte, p. 174, n. 437; Vandorpe, in Vleeming, ed., Hundred-Gates Thebes, p. 237; Bagnall, Egypt in Late
Antiguity, p. 292; Stickler, ,, Gallus amore peribat“?, pp. 77-8; most recently Herklotz, Prinzeps und Pharao, p.
272, claimed “Theben hatte in der ptolemdischen und rdmischen Zeit viel von seinem einstmaligen Glanz
eingebiifit,” even though she elsewhere catalogued the large amount of Augustan temple activity (ibid, pp. 176-
82).

36 E.g. Herbin, RdE 35 (1984): 105-26; idem, RAE 54 (2003): 67-127; idem, Le Livre de parcourir I’éternité.

%7 Herbin, Padiimenipet fils de Séter, p. 22.



These negative evaluations of Roman Period Thebes are largely the result of the remarks of
Pausanias (I, 9,3 and VIII, 23,2), and the supposed destruction inflicted by Ptolemy IX and
Cornelius Gallus, in addition to the usual understanding of Egyptian temples outlined above.

The traditional view that Thebes experienced an especially drastic decline is
undermined on the one hand by documentary evidence. Of all Upper Egyptian cities, the
vast majority of known administrative and financial ostraca, in both Greek and Demotic,
derive from Thebes and Armant. In a recent summary of banks in Roman Period Egypt,
Bogaert noted the following:38

“Au Ier siecle, le nombre des trapésites publics pouvait varier en rapport avec

la masse des opérations. Ainsi, il y en avait 1 ou 2 a Koptos, au moins 3 a

Oxyrhynchos et jusqu’a 8 a Diospolis Magna vers 75.”
In terms of financial institutions, the East Bank of Thebes (Diospolis Magna) alone was over
twice as large as other cities. Even if Thebes had diminished in size, it was still not a minor
city by any means.

Regarding non-documentary texts, Thebes is incontestably the most important Upper

Egyptian site for Roman Period hieratic and demotic mortuary papyri,39 festival texts,*’

demotic and Greek magical papyri,41 demotic literary papyri,42 and elaborately decorated

# Bogaert, ZPE 109 (1995): 134; for more information on the Theban banks, cf. Bogaert, ZPE 57 (1984): 241-
96; idem, ZPE 109 (1995): 162-8.

3 E.g. Moller, Die beiden Totenpapyrus Rhind, Sauneron, Rituel de I’embaumement; Stadler, Der Totenpapyrus
des Pa-Month; idem, Enchoria 25 (1999): 76-110; Enchoria 26 (2000): 110-24; Herbin, RdE 35 (1984): 105-
26; idem, BIFAO 84 (1984): 249-302; idem, Le livre de parcourir I’éternité; idem, RdE 54 (2003): 67-127.

“ Barguet, Le Papyrus N. 3176 (S) du Musée du Louvre.

4 Tait, in Vleeming, ed., Hundred-Gated Thebes, pp. 169-82; Dieleman, Priests, Tongues, and Rites; Ritner, in
ANRWIL.18.5, pp. 3333-79.

2 Cf. Zauzich, in Das romisch-byzantinische Agypten, pp. 77-80.



coffins and funerary equipment.* Furthermore, Thebes was an important base for the
Roman army, “ something that one would not expect for a crumbling assemblage of
villages.*

Furthermore Thebes continued to attract numerous visitors from around the Roman
Empire. Every emperor and notable person who toured Upper Egypt (e.g. Strabo,
Germanicus, Hadrian, Septimius Severus, Caracalla, Diocletian, Ammianus Marcellinus)
made sure to stop at Thebes. The main “tourist attractions,” the Colossus of Memnon and the
Valley of the Kings, were frequented by droves of international travelers,'® devout pagans
left votive inscriptions at Karnak and Luxor," others came to the sanctuary of Imhotep and
Amenbhotep son of Hapu at Deir el-Bahari to receive medical cures,*® while even braver
adventurers left graffiti in the gebels of the Theban Western desert.* Thessalos, a Greek
medical student from the early first century CE, claimed to have left the Hellenized schools

of Alexandria to find real sacred knowledge specifically in Thebes (cf. 2.3). Whether or not

** Van Landuyt, in Vleeming, ed., Hundred-Gated Thebes, pp. 69-82; Herbin, Padiimenipet fils de Soter; Riggs
and Depauw, R4E 53 (2002): 75-102; Riggs, in Strudwick and Taylor, eds., The Theban Necropolis, pp. 189-
201; idem, The Beautiful Burial in Roman Egypt, pp. 175-244.

* Lesquier, L’armée romaine en Egypte, pp. 409-10; el-Saghir, et al., Le camp romain de Lougsor; Clarysse
and Sijpesteijn, Ancient Society 19 (1988): 71-96.

¥ Lesquier, L’armée romaine en Egypte, p. 409, explained that while Thebes was “bien déchue de son antique
splendeur a I’époque romaine (...) la célébrité de ses cultes, I'influence de ses sacerdoces, 1’esprit de sa
population, exigeaient encore cependant une assez forte garnison.”

% See especially Foertmeyer, Tourism in Graeco-Roman Egypt.

T For the Greek proskynemoi at Luxor Temple, cf. el-Saghir, et al., Le camp romain de Lougsor, pp. 101-18;
The Epigraphic Survey, RILT II, pp. 52-65; the majority of graffiti from Karnak remain unpublished, but cf.
Lefebvre, ASAE 13 (1913): 103-5 (= SB 5803), for a greek graffito from the Hypostyle Hall dedicated to
Augustus and “all the gods of Diospolis.”

8 See most recently Lajtar, Deir el-Bahari in the Hellenistic and Roman Periods.

4 Bataille, BIFAO 38 (1939): 129-79.
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his account was fictional, his story further attests Thebes’ reputation as the true spiritual
capitol of Egypt, a place where people could see ancient monuments and interact with
traditional pagan priests.>®

Faced with the apparently contradictory evidence of Pausanias and Cornelius Gallus
on the one hand, and the wealth of archaeological and epigraphic evidence actually found at
Thebes, Bataille came up with an unusual summary of Roman Period Thebes:*!

“Thebes, en tant que grande cité vivante, ou soufflait encore 1’esprit qui avait

suscité une civilisation millénaire, Thebes n’était plus. En effet qu’en reste-t-il

sous I’Empire? Un centre économique et une ville-musée. Les grands

sanctuaires ont-ils survéci? C’est probable, mais leur activité est bien ralentie.

On constate ca et 12 quelques constructions d’ Auguste, de Tibere, des Flaviens

et des Antonins: peu de chose en définitive aupres de ce qu’avaient fait les

Ptolémées, méme apres les graves révoltes du 2° siecle.”

The term “ville-musée” has remained attached to Roman Thebes ever since, and
Vandorpe even elaborated that “it was not even an important religious centre any more. The
activity of the great temples had almost ceased.”® However, Bataille’s remark that temple
constructions can only be found “ca et 1a,” was based on a general lack of understanding of
Egyptian temple history, which was admittedly not Bataille’s main interest. This was not
entirely his fault, as a large number of Roman contributions were only discovered or
published later. In total, Roman Emperors made architectural and epigraphic contributions to
at least fourteen different temples in greater Thebes, almost continuously from the reign of

Augustus to Antoninus Pius. In comparison, Roman decoration centered around eight small

temples at Philae, four temples at Dendera, three at Kom Ombo and two at Esna.

%% For Thebes reputation in Late Antique philosophical and magical texts, see already Fowden, The Egyptian
Hermes, pp. 162-8.

3! Bataille, CdE 26 (1951): 345.

32 Vandorpe, in Vleeming, ed., Hundred-Gates Thebes, p. 237, citing only Bataille.
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1.3 Sources: Theban Temple Texts

Eight separate temples were active in the Roman Period at Karnak alone, in addition
to the Mut Temple precinct, Luxor Temple, the temples of the West Bank (Medinet Habu,
Deir el-Medineh, Deir el-Bahari, Deir Shelwit, Deir el-Rumi), and the surrounding temples
of Armant, Tod, and Medamud. In inscriptions from all around Egypt, Thebes was “the
Mistress of Nomes (hnw.t-sp3.wt),” and the “mother of all cities (mw.t niw.wt nb).” The city
was so full of temples and vibrant religious festivals that it was frequently called “heaven
upon earth (p.t Ar-s3 13),” and “the heaven of Egypt (p.t nt Km.1).” (cf. 3.2).

While other Graeco-Roman temples like Edfu,”® Dendera,’ Esna,” Kom Ombo,®
and Philac®’ have been the subjects of numerous comprehensive studies, there are no

comparable works on the Theban Pantheon.”® This is due in part to the fragmentary nature of

33 E.g. Alliot, Le culte d’Horus a Edfou; Ibrahim, The Chapel of the Throne of Re of Edfu; Cauville, Essai sur la
théologie du temple d’Horus a Edfou; Goyon, Les dieux gardiens; Finnestad, Image of the World and Symbol of
the Creator; Kurth, Die Dekoration des Sédulen im Pronaos des Tempels von Edfu; idem, Treffpunkt der Gétter,;
Wilson, A Ptolemaic Lexikon.

34 E.g. Cauville, Les fétes d’Hathor; idem, Les chapelles osririennes; idem, BIFAO 90 (1990): 83-114; Cauville,
BIFAO 92 (1992): 67-99; idem, BIFAO 93 (1993): 79-172; Leitz, Die Auflenwand des Sanktuars in Dendara;
Waitkus, Die Texte in den unteren Krypten des Hathortempels von Dendera; Preys, Les complexes de la
demeure du sistre et du trone de Ré; idem, RdE 50 (1999): 259-68; 51 (2000): 195-221; 57 (2006): 199-215.
idem, ZAS 128 (2001): 146-66; idem, SAK 30 (2002): 285-98.

35 Sauneron, Les fétes religieuses d’Esna; idem, L’écriture figurative a Esna; von Lieven, Der Himmel iiber
Esna; Meceks, Les architraves du temple d’Esna.

% Gutbub, Textes fondamentaux; Sternberg-el Hotabi, Mythische Motive und Mythenbildung in den dgyptischen
Tempeln und Papyri der griechisch-romischen Zeit, also summarizes the local theologies of Edfu, Esna and
Kom Ombeo.

57 Junker, Das Géotterdekret iiber das Abaton; Inconnu-Bocquillon, Le mythe de la Déesse Lointaine a Philae;
Vassilika, Ptolemaic Philae.

% Sethe, Amun und die acht Urgétter, focused only on Amun and the Ogdoad; the recent book by Aufrere, Le
propyléne d’Amon-Ré-Montou a Karnak-Nord, attempted to synthesize much about Graeco-Roman divinities at
Thebes by way of textual commentary, but the numerous mistranslations, idiosyncratic interpretations, and
general avoidance of secondary literature or even relevant inscriptions from Theban temples seriously limit its
usefulness and conclusions.

12


http://hnw.t-sp3.wt),'

Theban inscriptions, and also because any summary of Theban theology must take into
account texts from a large number of temples. Zivie-Coche recently explained that unlike at
Edfu, Dendera, Esna or Kom Ombo:*

“Sous les Lagides, Karnak n’a pas été rasé pour étre rebéti d’une seule

traite selon un programme prélablement défini et dont il est a posteriori, sinon

aisé, du moins possible de discerner le dessein. Comme cela s’est pratiqué

depuis les origines de ce temple, ou plutdt de ce complexe des temples, on a

continué a construire, & décorer sur les espaces encore laissés vierges, créant ainsi

un déroutant mélange des époques, qui ne génait en rien les Egyptiens. D’ot,

peut-étre, le sentiment premier d’inconsistence, accru par le fait que les

inscriptions ptolémaiques de Karnak ont longtemps été négligées, méme si,

ayjourd’hui, bon nombre d’entre elles sont publiées (..) si 1’on veut
comprendre les ramifications complexes de la pensée de cette époque, on ne peut

se contenter des seuls textes de Karnak.”

The Ptolemaic and Roman Period builders at Thebes were unique in preserving and restoring
the earlier Pharaonic temples, incorporating the older decoration into the new architectural
modifications. As a result of this conservative building policy, the reliefs and inscriptions are
scattered throughout the Theban temples, and thus they have never received a comprehensive
publication.

Although various scenes and excerpts of inscriptions from most Theban temples
appear in the publications of Champollion, Lepsius, Brugsch, and Diimichen,® Kurt Sethe
was the first Egyptologist to make systematic copies of the inscriptions when he spent several
months recording texts of all time periods from many Theban temples and tombs. These
hand copies were the primary source for his famous work Amun und die acht Urgétter and

Otto’s Topographie des thebanischen Gaues, and the lexicographical information was

incorporated into the seven-volume Worterbuch der dgyptischen Sprache. After Sethe’s

% Zivie-Coche, in Vandersleyen and Berger, eds., Hommages a Jean Leclant IV, p. 417.

80 References to these early excerpts can be found in PM I,
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decease, Firchow published most of the inscriptions from Karnak, excluding all material
from Chonsu Temple or the Opet Temple, based on the hand copies of Sethe. ®!
Unfortunately, this edition was neither complete nor entirely reliable, as Firchow did not
collate or supplement Sethe’s original copies.

Since the work of Sethe, editions of a number of Gracco-Roman monuments from
Thebes have appeared, but a number of important inscriptions remain unpublished. Below is
a summary of the major Theban temples of the Graecco-Roman Period used in this study, and
the status of publication for each monument.

1. Karnak: Amun Temple

First Pylon, 62 Second Pylon, %3 Bark-Shrine, % Sanctuary in Akh-Menu, 8 various
renewal inscriptions66

2. Karnak: East Solar Temple
Contra-Temple,®” Ptolemaic gate®®
3. Chonsu Temple

. 70 .
Propylon,69 offering scenes,”’ cosmogonic texts’’

8! Sethe, (ed. Firchow), Thebanische Tempelinschriften aus Griechisch-Rémischer Zeit = Urk. VIII.
62 Lauffray, Kémi 20 (1970): 103, Fig. 3; larger photographs were kindly provided by Luc Gabolde.
6 Urk. VIII; Claude Traunecker is preparing a new edition (cf. Derchain, C4E 81 [2006]: 72).

% Unpublished.

8 Unpublished.

% Urk. VIII; Barguet, Le temple d’Amon-Ré & Karnak.

% Varille, ASAE 50 (1950): 137-247.

% Fragmentary and inaccurate copies in Urk. VIIL; additional texts in Barguet, Le temple d’Amon-Ré & Karnak,
pp- 233-40; Gallet, BIFAO 101 (2001): 196, Fig. 4; Lactitia Gallet is preparing a new edition of the the East
Temple incorporating additional fragments (cf. Gallet, BIFAO 101 [2001]: 183).
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4. Opet Temple

Nearly complete Graeco-Roman temple.72
5. Montu Temple, North Karnak

Ptolemaic Propylon”
6. Ptah Temple, Karnak

Ptolemaic and Roman reliefs and texts’
7. Temple of Osiris the Coptite

Ptolemaic and Roman reliefs and texts’
8. Mut Temple Precinct

Ptolemaic Propylon,’® numerous Ptolemaic offering scenes and texts’’

® Complete epigraphic copy in Clére, La porte d’Evergéte a Karnak; Francoise Labrique is preparing a volume
of translation and commentary (personal communication).

" Only a small number of Ptolemaic offering scenes are published in The Epigraphic Survey, The Temple of
Khonsu; an additional Ptolemaic scene from the exterior wall appears in Degardin, JNES 44 (1985): 130, Fig.
12; for the additional Ptolemaic and Roman Period reliefs, the present study uses photographs and hand copies
by the author.

" Mendel, Die kosmogonsichen Inschriften.

2 Completely published, with extensive translation volume by De Wit, Opet, I-III; for the additional crypt, cf.
Traunecker, Ktema 29 (2004): 51-65.

3 Complete epigraphic copy with idiosyncratic translation by Aufrére, Montou.

™ Urk. VIII; new copies and photographs of certain texts in Sauneron, BIFAO 63 (1965): 73-87; Wildung,
Imhotep und Amenhotep, Pls. 45, 46, 49-53.

> Urk. VII; Laurent Coulon is currently publishing the newly discovered Osirian chapel nearby (cf. Coulon, et
al., Karnak 10 [1995]: 205-37).

" A semi-epigraphic copy appears in Sauneron, Mout; this edition has numerous mistakes (cf. Darnell, SAK 22
[1995]: 69, n. 118), and a new edition is in preparation by the Brooklyn Museum-Johns Hopkins University
expedition (personal communication of Richard Fazzini).

i Only one scene and accompanying inscription has been published; Goyon, JARCE 20 (1983): 47-64;
according to Goyon, CdE 78 (2003): 43, the new edition of the Ptolemaic texts has been in press since 1995; for
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9. Medamud
Graeco-Roman temple, very fragmentary’®
10.  Luxor Temple
Bark Shrine of Alexander,79 Many Ptolemaic and Roman blocks®®
11.  Deir el-Bahari
Small Ptolemaic chapel81
12.  Deir el-Medineh
Large Graeco-Roman temple82

13.  Medinet Habu: Small Temple

Ptolemaic Pylon,83 Ptolemaic decoration in the Bark Shrine,?* Gate of Claudius,85
Gate of Domitian,86 Portico and Forecourt of Antoninus Pius®’

the unpublished scenes, the present study uses the hand copies of Sethe, Notizbuch, 6, 70-95, kindly provided by
Stephan Seidlmayer.

78 Completely published by Drioton, Médamoud, I-11, however with an inaccurate typeset copy.

" Completely published: abd el-Raziq, Die Darstellimgen und Texte des Sanktuars Alexanders des Grofien im
Tempel von Luxor.

% Most blocks remain unpublished; cf. Johnson and McClain, in D’ Auria, ed., Servant of Mut, pp. 134-40, for
the recent reconstruction of one late Ptolemaic relief from Luxor blocks.

* Completely published: Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari.
82 Completely published: Du Bourguet, Deir al-Médina.

8 Unpublished; excerpts from texts quoted in Sethe, Amun; several scenes appear in Egberts, In Quest of
Meaning, 11, Pl. 151; Kaplony-Heckel, in Eyre, ed., The Unbroken Reed, p. 148; many of the inscriptions are
legible in Jéquier, L’architecture et la décoration dans I’ancienne Egypte, 11, P1. 11; the present study uses
photographs by the author as well as the hand copies in Sethe, Notizbuch, 16, 105 — 17, 6 and 11-14, kindly
provided by Stephan Seidlmayer.

# Mostly unpublished; The Epigraphic Survey is preparing the publication of the bark shrine; some texts
already appear in Diimichen, Historische Inschriften, 11, Pls. XXXVIa-b; the present study uses photographs by
the author, as well as the hand copies of Sethe, Notizbuch, 16, 82-101, kindly provided by Stephan Seidlmayer,
in addition to personal copies of Prof. John C. Darnell.

% Unpublished; cf. 5.3.2; the present study uses hand copies and photographs by the author.

86 Unpublished, cf. 5.8.3; the present study uses hand copies and photographs by the author.
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14.  Qasr el-Agouz
Small Ptolemaic temple88
15.  Deir Shelwit
Roman temple89
16. Armant
Graeco-Roman temples, almost entirely destroyed,90 Ptolemaic crypts91
17. Tod

Large Graeco-Roman temple92

1.4 Outline

This dissertation will attempt to modify traditional perceptions of Roman Thebes in a
number of ways. A detailed examination of the Roman Period constructions and inscriptions
in the temples leads to a dramatic reassessment and appreciation of the scope and theological
importance of official works at Thebes in the Roman Period. The analysis of the heretofore

largely unpublished or untranslated religious texts, meanwhile, will show that Thebes

87 Unpublished, cf. 5.11.1; the present study uses hand copies and photographs of the author.

% Inaccurate publication by Mallet, Le Kasr el-Agofz; Claude Traunecker is preparing a new edition (cf.
Volokhine, BIFAO 102 [2002]: 405); the present study uses the hand copies in Sethe, Notizbuch 17, 17-39,
kindly provided by Stephan Seidlmayer.

% Hand copy published by Zivie, Le temple de Deir Chelouit, I-11I; the present study uses personal photographs
of the author for collation.

0 Early copies of scenes appear in LD IV, 59-65; some scattered blocks remain, cf, Farid, MDAIK 35 (1979):
59-74; Thiers, in Goyon and Cardin, eds., Proceedings of the Ninth International Congress of Egyptologists, 11,
pp. 1812-16.

*! Thiers and Volokhine, Ermant 1.

%2 Téd, 1-11I; many more scenes and texts appear on scattered blocks which Christophe Thiers is currently
preparing for publication (cf. Thiers, in Goyon and Cardin, eds., Proceedings of the Ninth International
Congress of Egyptologists, 11, pp. 1807-12).
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continued to be a locus for complex, native Egyptian theological speculation and public
festivals. The epigraphic and architectural evidence will demonstrate that references to
Thebes in Roman literary, philosophical, and magical texts were not anachronistic, but rather
quite accurately describes the city as a thriving religious center.

Chapter 2 looks at eyewitness accounts of Thebes in the Roman Period by Strabo,
Tacitus, Thessalos, Pausanias, and Ammianus Marcellinus, to reevaluate what exactly they
say or do not say about the condition of Theban temples. Chapter 3 surveys inscriptions
related to Thebes from other Egyptian temples, to determine the reputation of Thebes and its
theological importance within Egypt in the Roman Era.

Chapter 4 catalogues and analyzes all the major local divinities of the Theban
Pantheon in the Graeco-Roman Period, incorporating both published and unpublished temple
texts as well as relevant Demotic and Greek sources. This overview reconstructs and
clarifies the complex and often misunderstood relationships between the multitude of Theban
divinities, and summarizes the important attributes and functions of each god and goddess.

Chapter 5 chronologically examines the evidence for Roman Period temple
construction and deconstruction in Thebes from the reign of Augustus to Constantine. This
study will pay particularly close attention to the architectural context of the Roman Period
modifications to see how Theban priests and builders continued to interact with the
surrounding Pharaonic monuments, and to determine what the precise locations of Roman
buildings indicate about the temple activity. The accompanying translation of the Roman
Period inscriptions from Thebes, most of which are unpublished, complements the
architectural history with additional information about temple construction, and allows for a

deeper understanding of the local theology.
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Chapter 6 briefly studies the grammar of the Roman Period inscriptions, showing that
the Theban theologians and scribes were still capable of composing sophisticated, original
hymns in classical Middle Egyptian through the reign of Antoninus Pius. Finally, Chapter 7
collects the epigraphic and architectural evidence for major Theban festivals in the Roman
Period, highlighting the important connections between various temples and demonstrating

the continued vibrancy of traditional religious practices into the third and fourth centuries.
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Chapter 2
Roman Visitors to Thebes

2.0 Introduction

Diodorus Siculus claimed that he got his information about Thebes not only from
Egyptian priests but also from “many of the Greeks who visited Thebes in the time of
Ptolemy son of Lagus and composed histories of Egypt.”' In the Roman Period, the Thebes
became popular destination for tourists, including soldiers, scholars, high officials, and even
several Emperors.” In addition to a large number of votive graffiti on Theban monuments
and tombs, the popularity of the city also inspired several detailed descriptions of the city in
literary sources. While the authenticity of certain accounts are problematic,’ Strabo and
Ammianus Marcellinus actually visited Thebes during the Roman Period. As eye-witness
accounts, these descriptions provide valuable perspectives on the condition of the Theban
temples, and more importantly they reveal to some extent what literate Romans would have

known about Thebes.

! Diodorus Siculus, I, 46.8; trans. Oldfather, Diodorus Siculus, I, pp. 164-7; for the various sources of Diodorus
Siculus, cf. Burton, Diodorus Siculus, Book I, pp. 1-34.

? Foertmeyer, Tourism in Graeco-Roman Egypt, pp. 22-31, et passim.

? Even though Juvenal may have been to Egypt, his brief mention of Thebes in ruins in Satire XV, 5 (atque
uetus Thebe centum iacet obruta portis), must be understood in the general context of the satire, where the
author wished to demonstrate display the ridiculous nature of Egyptian religion.
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2.1 Strabo

The most detailed account of Thebes in the early Roman Period comes from Strabo,
who visited the city in the winter of 27-26 BCE in the company of the Prefect Aclius Gallus,”*
about two year after Cornelius Gallus laid siege to Thebes and Medamud (cf. 5.1.0). Strabo
began this particular section by quoting the famous remarks of Homer about the treasures of

“hundred-gated Thebes,” continuing:’

Kai &Alot 8¢ TolUTa AEYOVst, uNTpémoAy TIBévteg Thg AlydnTov TavTiv. Kol
vuv &’ {yvn dsikvoutal 100 ueyéboug avtig €t dydonkovia oTadiong 10 unKog.
éom &’ lepa mheim, Kal ToVTOV 88 T ToAX TjKpwBpiace Kapfvone. vovi 8¢
KOUNOOV cuvorkeltal, pépog 8¢ Tu xal &v M) Apafia, &v frep 1) nOAiG, pHépog
8¢ 11 kal &v M) nepaiq, dmov 10 Mepvéviov.

Others say similar things (as Homer), making it the metropolis of Egypt. Its
large size is still notable, being eighty stadia in length.. There are a great
number of temples, although many of them were mutilated by Cambyses. 2
is at present composed of smaller communities: ® one part on the East bank,
where the city is, and one part on the West bank, where the Memnonion is.

@ Most later observers attributed any damage on Egyptian monuments to Cambyses.6

As Bataille noted,’ the specific verb Strabo uses (&kpofpialw, “to mutilate; amputate”)
would be inappropriate to explain serious structural damage,® but rather would refer to the
removal of inlaid precious stones and metals from the reliefs.” This is in fact exactly what
Diodorus Siculus said of Cambyses’ actions in Thebes (I, 46.4):

* Strabo mentions touring Thebes as follows (17, 1.46): “And I was present at the sites along with Aelius Gallus
and his crowd of companions, both friends and soldiers (kdy® 8¢ mopwv éni T@v ténev peta I'dllov Aikiov
Kal 10D TANPovg TV cVVOVTOVY Adutd eV te kal otpatiwtev).” For the date of Strabo and Aelius Gallus’
visit to Upper Egypt, cf. Locher, Ancient Society 32 (2003): 78, n. 16.

5 Strabo 17, 1.46; text after Jones, The Geography of Strabo, VIII, pp. 120-123; see also Charvin and Yoyotte,
Strabon, le voyage en Egypte, pp. 172-5; Radt, Strabons Geographika, IV, pp. 484-7.

® See most recently Cruz-Uribe, Transeuphraténe 25 (2003): 9-60.

7 Bataille, Les Memnonia, p. 11.

¥ Strabo described Heliopolis, on the other hand, as “completely deserted (ravépnuoc)” (Strabo, 17, 1.27); see
the remarks of Yoyotte and Charvet, Strabon: Le Voyage en Egypte. Un regard romain, p. 124, n. 280.

? For these inlaid objects (Apy.w), see most recently Thiers, RdE 49 (1998): 257-8.
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TG PEV OUV 0KodopAg Srapspevikéval péxpl TV ventépav xpdvav, tov
8’ apyvpov Kal ypuoov kat v o EAépavtog kai Mbeiog molvtéheay Und
Iepo@v cecvAncdon.

While the actual buildings (of the temples) have survived until recent times,
the silver, gold, and objects of ivory and precious stones were taken away by
the Persians.

Although this type of destruction most likely did take place in the Persian Period, '
Cambyses obviously cannot take the blame for the desecration of Theban monuments built in
the Ptolemaic Period.!’ Some of the precious stones to which Strabo apparently refers were
perhaps removed by Cornelius Gallus. "

© These two words (k@undov ovvolkeltan) have provided the basis for most
interpretations of Roman Thebes:

Festugiere: “L’antique Diospolis (...) n’était plus habitée, a I’époque romaine, que kwundov,
c’est-a-dire en quelques quartiers qui formaient comme autant de bourgades. Le reste
était désert, couvert de bois.”!?

J.Z. Smith: “(Thebes was) possessing only “traces” of her former glory, being now only a
“collection of villages” with a few ruined temples.”"*

Vandorpe: “Economic activities in Thebes continued, but were limited to the small group of
hamlets scattered among the ruins of its former rnagnificence.”15

Stickler: “DaB Gallus an Stelle dieser Ortsteile nicht gleich Theben nennt, ist nicht
verwunderlich. Die alte “hunderttorige” Stadt war zu jener Zeit nach Strabons
Zeugnis nicht mehr als ein Haufen nebeneinanderliegender Dorfer.”

10 For Persians taking precious goods from Egyptian temples, cf. Klotz, Adoration of the Ram, pp. 6-1.

1 These monuments would have included: the Opet Temple, the Hathor Temple of Deir el-Medineh, the First
Pylon at Medinet Habu, the Second Pylon of Karnak, the propylons of Chonsu Temple and North Karnak.

12 Ammelianus Marcellinus, Res Gestae XVII, 4.3-5, claimed that Cambyses took precious objects from
Thebes, and that Cornelius Gallus later “drained the city by extensive embellishments (exhausit civitatem
plurimis interceptis),” which may only refer to his excessive taxation (cf. 5.1.0).

B Festguidre, Hermétisme et mystique paienne, p. 160, n. 73.
14 Z. Smith, Map is not Territory, p. 178, n. 29.

15 Vandorpe, in Vleeming, ed., Hundred-Gated Thebes, p. 237.
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Most of these scholars contrasted the account of Strabo with that of Diodorus Siculus
d, 45.4-46.3), who described the enormous size of the city in the Ptolemaic Period.
However, as Yoyotte has already noted,'” archaeological evidence shows that Thebes was
always organized in this fashion, even in its glory days of the New Kingdom.'® In fact, most
Egyptian cities consisted of compact residential areas clustered around temples or palaces.19
There archaeological records are further supported by Greek and Demotic contracts, which
outline in great detail the inhabited centers of Ptolemaic Thebes.”’ These documents show
that the main Theban neighborhoods were focused around Karnak, Luxor, and Medamud on
the East bank, and around Djeme (Medinet Habu) on the West bank. Strabo thus was not
describing a once great city disintegrated into a handful of shanty towns, but rather the
particular composition of Thebes, which would have been notable different from Hellenistic
cities like Alexandria. It is also possible that the word kopndov in this case refers to the
division of Thebes into the inhabited polis on the East bank, and the primarily mortuary
Memnonion on the West bank.

Strabo continues with a description the world-famous Colossus of Memnon, noting

that the upper part fell off “when an earthquake happened, as they say (ceiopov yevn0évrog,

éc pao).”? Strabo does not say when the earthquake occurred,”” and his qualification of

1% Stickler, ,, Gallus amore peribat“?, pp. 77-8, discussing the mention of “Diospolis Megale” in the Cornelius
Gallus Stela, cf. 1.0.

7 Yoyotte and Charvet, Strabon: Le Voyage en Egypte. Un regard romain, p- 174, n. 439.

18 For the urban structure of Pharaonic Thebes, cf. Kemp, Ancient Egypt, pp. 160-3; Bietak, in Weeks, ed.,
Egyptology and the Social Sciences, p. 125 (noting, however, the general lack of archaeological evidence
outside of the Theban temples); Lacovara, New Kingdom Royal City, p. 61.

' For the characteristics of Egyptian “temple towns,” see Bietak, in Weeks, ed., Egyptology and the Social
Sciences, p. 131; for the general problem of Egyptian urbanism (or lack thereof), cf. Lacovara, New Kingdom
Royal City, pp. 1-3, 17. The older remarks of J.A. Wilson illustrate how a Westerner like Strabo might have
viewed traditional Egyptian cities like Thebes: “It is legitimate to say that for three thousand years, until the
founding of Alexandria, ancient Egypt was a major civilization without a single major city” (Wilson, in
Kraeling and Adams, eds., City Invincible, p. 135).

2 See the reconstructions in Pestman, Archive of the Theban Choachytes, pp. 385-90; Depauw, The Archive of
Teos and Thabis from Early Ptolemaic Thebes, pp. 22-3; for the priests houses surrounding Karnak Temple, cf.
Anus and Sa’ad, Kémi 21 (1971): 217-238; Lauffray, Karnak 10 (1995): 301-41.

2! Yoyotte and Charvet, Strabon: Le Voyage en Egypte. Un regard romain, p. 174, n. 442, considered this
explanation to be “fort probable.”

2 Bowersock attempted to connect this with a large earthquake, known from a number of sources, which struck
in 26 BCE (Bowersock, Augustus and the Greek World, p. 157; idem, BASP 21 [1984]: 25, n. 15); however, this
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this detail by @ pact “so they say” suggests that he was even slightly skcptical.23 If an
earthquake was really responsible for breaking the Colossus, it did not necessarily occur at
the beginning of the Roman Period.®* Rather, the hypothetical earthquake responsible for the
damage was most likely the same one that knocked down the associated mortuary temple of
Amenhotep III sometime between the Nineteenth and Twenty-First Dynasties.25 In any
event, Strabo did not claim that this earthquake caused any other noticeable damage to the
Theban monuments.

After the description of the Colossus of Memnon, Strabo mentions the Valley of the

Kings, noting that the tombs (syringes) were “marvelously constructed and worthy of

beholding (Bavpactwg katackevacpévar kai 8éag &&u).” Later visitors to the royal tombs
agreed with Strabo’s assessment, often expressing their amazement (€6adpaca,
UnepeBadpaca) in their graffiti.?

Returning to the East bank, Strabo then describes one of the temples, either Karnak or

27
Luxor:

earthquake is only attested in Asia Minor and the north-east Aegean, and more importantly, Strabo visited
Thebes in late 27 — early 26 BCE, not in 24 BCE as Bowersock maintained (Bowersock, BASP 21 [1984]: 25).

¥ Already noted by Bowersock, BASP 21 (1984): 25; Théodorides, CdE 64 (1989): 269.

% The fact that dated graffiti first appear in the reign of Augustus (Sijpsteijn, ZPE 82 [1990]: 154) may have
more to do with the change in regime, rather than dating the time of the damage to the Colossus.

» Haeny, ed., Untersuchungen im Totentempel Amenophis’ III, pp. 18. 105-6; Bickel, Untersuchungen im
Totemtempel des Merenptah in Theben, I11, p. 98.

% Bataille, Les Memnonia, p. 173; Foertmeyer, Tourism in Graeco-Roman Egypt, pp. 28-9, 81-2; cf. also
Diodorus, I, 26.7: “There are also in this city, they say, remarkable tombs of the early kings and of their
successors, which leave to those who aspire to similar magnificence no opportunity to outdo them.”

7 Following the translation of Jones, Strabo, VIII, pp. 123-5.
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év 8¢ toilg OnPaig &ni vy ofelickav avaypapudniovool TOV TAOVTOV
v 101 Paciiénv Kol TV Emkpateway, g uéxpt Zkvbawv kol Baktpiov kal
Tvdcov xai g vov Toviag diateivacav, kal opmv TANBog Kol oTpaTIag mepl
EKOTOV HUPIAdag,

In Thebes, ® on some obelisks, are inscriptions which depict the wealthier of
the kings at that time, as well as their dominion and how it once extended as
far as the Scythians and the Bactrians and the Indians and the present Ionia,
the amount of tributes they received, and the size of the army they had, about
one million men.

@ Emending Oexoug, “tombs” to @pac, “Thebes.”*®

Strabo’s description of the obelisks suggests that at least some of the Theban obelisks

were still standing,” and that Egyptian guides were able to explain the reliefs and contents of

the inscriptions.™

Strabo concludes his account of Thebes with a remarkable statement:

Aéyovian 8¢ Kal AoTpovOpol Kal IAOGOQOL HaAoTa OL EvTaUBo. LepELS.
They say that the priests there are mostly astronomers and philosophers.>!

Strabo may have relied here to some extent on Diodorus Siculus, who previously
stated (I, 50.1) “the Thebans claim to be the most ancient of all people, and that it was with

them first that philosophy and precise astrology were discovered.” Nonetheless, the most

2 Suggested by Jones, Strabo, VIIL, p. 122, n. 5; followed by Bataille, Les Memnonia, p. 170; Charvin and
Yoyotte, Strabon, le voyage en Egypte, p. 174, n. 446; Radt, Strabons Geographika, IV, p. 486.

» Elsewhere (17, 1.27), Strabo describes the destroyed and stolen obelisks of Heliopolis and notes: “but other
(obelisks) are either still there or at Thebes, the present Diospolis.”

% See the discussion of Tacitus, infra; although note that battle reliefs and lists of prisoners usually appear on
pylons, not obelisks, and Strabo may have described the Battle of Kadesh reliefs on the Pylon of Luxor Temple
which were right beside the obelisks.

! An earlier editor translated this sentence as if it were in the past tense: “The priests there are said to have
been, for the most part, astronomers and philosophers.” (Jones, Strabo, VIII, p. 125; italics mine); this passage
was correctly translated in the present tense by Yoyotte and Charvet, Strabon, le voyage en Egypte, p. 177;
Radt, Strabons Geographika, IV, p. 487. Nonetheless, Jones’ English translation influenced subsequent
interpretations; e.g. Smith, Map is not Territory, p. 178, n. 29, who stated that Thebes was ruined in the Roman
Period, “although once fabled for its wealth and for the wisdom of its priests who were “philosophers and
astronomers.””

25


file:///iakiam

famous reference to philosophizing priests in Egypt comes from Porphyry, De Abstinentia

IV, 6-8, citing the Alexandrian scholar Chaeremon. Porphyry actually describes the work of

the priests in great detail, but the following quotes briefly summarize his views:>

“Chaeremon the Stoic tells in his exposé about the Egyptian priests,
who, he says, were considered also as philosophers among the Egyptians, that
they chose the temples as the place to philosophize.”

“The true philosophizing was found among the prophets, the priests
who had charge of the sacred vestments, the sacred scribes, and also the

astrologers (cwpoidyot). But the rest — the crowd of priests, pastophores,

neokoroi, and assistants — practice the same rites of purification for the gods,

yet not with such great accuracy and self-control. Such are the things testified

about the Egyptians by a man who was a lover of truth and an accurate writer,

and who was among the Stoics a very clever philosopher.”

Jerome, also quoting Chaeremon, claimed that Egyptian priests “were always in the temple,
laying aside all worldly affairs and concerns, and that they contemplated the nature and
causes of all things and the order of the stars.”*

Although Van den Hoorst demonstrated in his commentary that Chaeremon’s
descriptions of priestly life corresponded quite well with documentary sources,>* he
nonetheless concluded that these accounts “present a rather romantic and idealized picture of
the daily life of the Egyptian priests (...) although partially based on actual data, it is one

more example of a well-known literary genre in late antiquity, the idealized barbarian (= non-

Greek) peoples.”35 While this may be the case for genuine literary texts, it is unclear why

2 Slightly modified translation of Van der Hoorst, Chaeremon, Egyptian Priest and Stoic Philosopher, pp. 17
and 23.

3 Jerome, Adversus lovinianum, I, 13; translation of Van den Hoorst, Chaeremon, Egyptian Priest and Stoic
Philosopher, p. 23.

% Van den Hoorst, Chaeremon, pp. 57-61.

% Van den Hoorst, Chaeremon, p. x, similar comments on p. 56, n. 1, to Fragm. 10; this conclusion is based
primarily on earlier remarks of Festugiére, Revelation d’Hermes, 1, pp. 19-44, whose low regard for non-Greek
philosophy is well recognized, cf. Fowden, The Egyptian Hermes, pp. Xxii-xxiii; for the positive and negative
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Strabo would interrupt his rather sober eye-witness account of Thebes to mention a clichéd
literary topos.

Egyptian texts from all periods make it abundantly clear that Egyptian priests were
also astronomers. Celestial and solar observations were used to align the temple
foundations,*® to determine the proper time for religious rites,”’ as well as to coordinate the
religious and civil calendars. The scientific sophistication underlying these observations is
suggested, among many places, in the descriptions of the lunar phases of Chonsu (cf. 4.13),
and in a famous passage of the priestly Canopus Decree explaining the problems arising from
8

not observing leap-years:

hpr=f rh.n bw nb r-nty nht wsr imiwt smn n tr.w hn® rnp.wt hn® md.w nty n
hp.w n rh.w n(3) mtn.w p.t

It so happens that everybody knows there is a small error in fixing the seasons
with the years and with the laws of those who know the celestial orbits (lit.
“paths of heaven”).
The astronomical/zodiacal coffin lids of the Soter family (second century CE), together with

the later Greek and Demotic magical papyri, beautifully demonstrate the vogue for elite

Theban interest in syncretistic religion and astronomy,? and out of this same milieu

stereotypes about Egyptian priests in the Graeco-Roman Period, cf. Dieleman, Priests, Tongues, and Rites, pp.
221-54.

*¢ See most recently Gabolde, RdE 50 (1999): 278-81.
37 Sauneron, Kémi 15 (1959): 36-41.
38 Canopus Decree, 11. 22-23 = Urk. 11, 141, 9 — 142, 2.

* Herbin, Padiimenipet fils de Sater; Riggs, The Beautiful Burial in Roman Egypt, pp. 175-244.
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Hephaistion of Thebes wrote an extensive, three volume astrological treatise
(Apotelesmaticorum) in the fourth century CE.*
The interpretation of Egyptian priests as contemplative “philosophers” is more

1" Numerous Greek

complicated, as it deals with the problem of “pre-Greek philosophy.”
philosophers, including Plato, Pythagoras, and Thales, supposedly visited Egypt to study
with the priests.** Furthermore, the recently published “Book of Thoth,” dating to the
Roman Period, records eschatological and cosmological discussions held in the “House of
Life,” the educational establishment located within Egyptian temples.*> The protagonists in
these dialogues include the god Thoth and the remarkably named mr-rh, “lover of
knowledge,” quite literally a philosopher.44

The topos of philosophizing Egyptian priests is perhaps particularly true of the
Roman Period, and the works of Chaeremon, Plutarch, Iamblichus, Horapallo, among others,
demonstrate that Romans often conversed with Egyptian priests to obtain explanations and

interpretations of their religious beliefs and the system of hieroglyphs.* As Merkelbach

noted, the contact with Greek and Roman philosophers meant that “es wuchs ein neuer Typ

40 Pingree, ed., Hephaestionis Thebani Apotelesmaticorum libri tres; Schwartz, in Livre du Centenaire, pp. 311-
21.

*! For philosophical interpretations of Egyptian theology, see, inter alia, Iversen, Egyptian and Hermetic
Doctrine.

*2 For the tradition of Plato’s studies in Egypt, see Mathieu, ASAE 71 (1987): 153-67.

43 Por the references to the House of Life in the “Book of Thoth,” see Jasnow and Zauzich, The Ancient
Egyptian Book of Thoth, pp. 33-6.

* For references to the “lover of knowledge,” see Jasnow and Zauzich, The Ancient Egyptian Book of Thoth,
pp- 13-5; on p. 13, n. 36, they already noted the significance of this term for reevaluating the testimony of

Chaeremon; note also that rAw, “knowledge” of the solar cycle and general natural philosophy was considered
extremely important in Pharaonic religion; cf. Assmann, Die Kénig als Sonnenpriester, pp. 56-7.

> E.g. Assmann, The Mind of Egypt, pp. 418-9.
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agyptischer Priest heran, Minner, die sich mit der griechischen Philosophie beschiftigen.”
The different type of interactions with priests range from the philosophical discussions of
Thessalos (cf. infra, 1.3), and the remarkable Theban statue of a Ptolemaic strategos named

Plato, who claims to have “interpreted the oracles (wh¢ shr.w)” of Amenope during festival

processions.*’

2.2 Tacitus

Chronologically, the next description of Theban monuments comes from Tacitus in
his relation of Germanicus’ poorly conceived visit to Egypt in 19 CE.®® Unlike Strabo, there
is no indication that Tacitus drew upon eye-witness accounts as he wrote of this particular
visit. Rather, a number of similarities, particularly regarding the list of subjugated territories,
suggest that Tacitus drew heavily on Strabo for his description of a tour through Thebes.
Furthermore, it must be remembered that Tacitus was writing almost a century later in the
reign of Trajan (116-117 CE), and his account may have been somewhat influenced by the

current geopolitical situation and the numerous military campaigns of the Emperor. 49

% Merkelbach, Isis regina — Zeus Sarapis, §436; for similar opinions, see Egberts, In Quest of Meaning, 1, pp.
1-2; Jasnow and Zauzich, The Ancient Egyptian Book of Thoth, 1, p. 71, n. 249,

*" Coulon, RAE 52 (2001): 85-112; note that the Egyptian interaction with Greek and Roman philosophers could
be a two-way dialogue; cf. Derchain, BSEG 22 (1998): 17-30, for the possible influence of Stoic philosophy in
Roman Period temple inscriptions.

8 For Germanicus in Egypt, see primarily Weingirtner, Die Agyptenreise des Germanicus; with critical remarks
of Hennig, Chiron 2 (1972): 349-365; Goodyear, The Annals of Tacitus, pp. 372-6; Geraci, Genesi della
provincia romana d’Egitto, p. 132; Halfmann, ltinera principum, pp. 30, 168-170; Kakosy, Acta Antiqua
Scientiarum Hungaricae 32 (1989): 129-36.

* The specific date was suggested by Syme, Tacitus, II, p. 470, by comparing the description of the Pharaonic
subjects and the conquests of Trajan.

29



Nonetheless, this description is valuable at the very least for illustrating Roman conceptions

of Thebes:*°

Mox visit veterum Thebarum magna vestigia. Et manebant structis
molibus litterae Aegyptiae, priorem opulentiam complexae; iussusque e
senioribus sacerdotum patrium sermonem interpretari, referebat habitasse
quondam septingenta milia aetate militari, atque eo cum exercitu regem
Rhamsen Libya Aethiopa Medisque et Persis et Bactriano ac Scytha potitum
quasque terras Suri Armeniique et contigui Cappadoces colunt, inde
Bithynum, hinc Lycium ad mare imperio tenuisse. Legebantur et indicta
gentibus tributa, pondus argenti et auri, numerus armorum equorumque et
dona templis, ebur atque odores, quasque natio penderet, haud minus
magnifica quam nunc ui Parthorum aut potentia Romana iubentur.

“Next (Germanicus) saw the great vestiges of ancient Thebes. On its
massive masonry, in Egyptian script, remained testimonies of its prior
opulence. One of the senior priests, @ requested to interpret the native tongue,
told how the country had once possessed 700,000 men of military age, with
whom King Ramesses had made his conquests. The tribute-list of the subject
lands (they were Libya, Ethiopia, Media, Persia, Bactria, and Scythia; his
empire also had included Syria, Armenia, and neighboring Cappadocia, and
had extended to the Bithynian and Lycian coasts) could be read ®  _ the
weight of gold and silver was recorded, and the numbers of weapons and
horses, the temple-offerings of ivory and spices, the quantites of grain and
other materials contributed by every country: revenues as impressive as those
exacted by Parthian compulsion or Roman imperial organization.”

@ The Latin phrase e senioribus sacerdotum is frequently translated as “one of the old
priests,”51 relegating this text to the popular topos of crumbling, holy sites in the Orient
populated solely by handfuls of ageing priests. In reality, this seems to be a designation for
“senior priest.”

®) While Ramesses II did indeed have control over Libya, Ethiopia, Syria, and Asia
Minor, none of his monuments record him actually campaigning as far East as Scythia and
Bactria. This fact has lead commentators to accuse the priest in question of stretching the
truth, or even being unable to read the inscriptions themselves. Goodyear, for example,
explained the exaggerated claims as follows:>

30 Tacitus, Annals II, 60; Latin text after Goodyear, The Annals of Tacitus, I, pp. 47-8, with commentary, pp.
382-4; the translation is slightly modified from Grant, Tacitus: The Annals of Imperial Rome, pp. 110-1.

' E.g. Montet, in Mélanges 1945, 111: études historiques, pp. 47-79: “le veillard.”

32 Goodyear, The Annals of Tacitus, 11, p. 382-3.
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“Perhaps patriotism carried the old priest away. More probably he did not
understand the hieroglyphics or understood them only in part, but was skilled
in purveying, instead of translation, a stirring account of the wealth and
prowess of the great Egyptian kings, in particular the figure called Sesostris
(...) Strabo lLc. draws on the same tradition, the stock-in-trade of priestly
cicerones.”

In a long discussion of this episode, Montet already warned against such an interpretation:53

“On aurait tort cependant d’accuser le vieux prétre de mauvaise foi ou
d’ignorance ou d’avoir cédé au désir d’éblouir son visiteur étranger. S’il
outrepassa la vérité, d’autres en avaient fait auvant, car d’autres voyageurs
antiques ont recueilli a Thebes, a Memphis et ailleurs, des renseignements qui
s’accordent singulierement avec le passage des Annales.”

Since scribes in Karnak where composing lengthy, stylistically complex, and
beautifully carved hymns in good Middle Egyptian during the reign of Tiberius (cf.
5.2.1.5.1-2), and continued to do so at long after Tacitus wrote the Annals (cf. 5.11.1,
Chapter 6), it is ridiculous to suppose that priests could not actually read the inscriptions
for Germanicus. In one of her many poems carved on the Colossus of Memnon, Julia
Balbilla addressed the other statue as “Apevod, King of Egypt, according to what the priests
learned in ancient myths relate,”>* implying that Egyptian priests were still capable and
willing to translate the New Kingdom monuments for the Hadrianic visitors (130 CE). In a
similar vein, a newly discovered bilingual Greek-Demotic ostracon records the beginning of
a conversation between Hadrian and priests from the Fayyum regarding “the skill of writing
(rh n sh).”>

The discrepancy between the actual monuments and the list in the Annals may be
due to the sources which Tacitus used to write this particular section. Although Tacitus cites
many books, letters and archives, it remains unclear how he would have known of the precise
claims made by the Egyptian tour guidc.56 Instead, Tacitus probably compiled the list from
other historians and travelers and, for any number of reasons (cf. infra), added it to the
history of Germanicus. Indeed, the mention of Bactria finds an earlier parallel in Diodorus
Siculus (I, 47.6), who claimed that the Tomb of Ozymandas (Ramesses) contains depictions

53 Montet, in Mélanges 1945, 111, p. 48.

> Bernand and Bemand, Les inscriptions grecques et latines du Colosse de Memnon, p. 87; Quaegebeur, RdE
37 (1986): 100.

35 Menchetti, EVO 27 (2004): 27-31; cf. 5.10.0.

% Devillers, Tacite et les sources des Annales, does not suggest any sources for the details of Germanicus’ trip
to Egypt; Montet, in Mélanges 1945, 111, p. 79, claimed that “Germanicus était certainement accompagné d’un
écrivain de profession qui rédigea et publica un journal de voyage. Il n’est pas certain que Tacite ait eu ce
document sous les yeux, mais I’historien qu’il a utilisé a dii en avoir connaissance,” but the only reference he
gave was a personal communication from M. Piganiol.
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of Pharaoh and his army fighting against the Bactrians.”” As many have recognized, Tacitus
was likely also influenced by the partly legendary campaigns of Sesostris recorded by
multiple classical historians (including Herodotus and Diodorus Siculus),’® with further
developments in both Demotic and Greek literature.” Further legends of earlier historical or
pseudo-historical figures are preserved in near contemporary Demotic papyri, including
Djoser invading Nineveh, Inaros traveling to Persia, and his son, Pami, fighting in the Land
of the Amazons.*

Even assuming Tacitus actually had an accurate transcript of the priest’s translations,
there are plenty of post-Ramesside hieroglyphic texts mentioning distant lands similar to
those listed in Tacitus. Posener already compared the lists in Strabo and Tacitus to similar
inscriptions from hieroglyphic lists from the Persian Period (27" Dynasty)."" These lists
derive from three enormous Red Sea canal stele of Darius I,62 as well as the statue of Darius I
found in Susa,® and feature well-known depictions of subject peoples surmounting the name
of their respective countries.®* These hieroglyphic texts do in fact record every country
mentioned by Tacitus: Libya (£-tmhw), Nubia (3-nhsi), Media (mdy), Persia (prs), Bactria
(bhtr), Scythia (sk), Syria (3wr), Armenia (3rmyn3), and Cappadocia (gdpdky); the same
texts also preserve the extra toponyms which Strabo recorded: India (hndw)® and Ionia.% In

" The similarity to Tacitus has been noted often; e.g. Bataille, Les Memnonia, p. 130; Posener, BIFAO 34
(1934): 77, noting in the same connection that the hieroglyphic Bentresh Stela associates Ramesses with a
country whose name is spelled BAn, which could easily be a miswriting (phonetically or graphically inspired)
for Bhtr, “Bactria” (similarly Montet, in Mélanges 1945, 111, p. 72-3; for the well-attested interchange of n/#, cf.
Darnell, The Enigmatic Netherworld Books, p. 9, n. 39)..

58 For the classical accounts of Sesostris, see primarily Obsomer, Les campagnes de Sésostris dans Hérodote;
Ivantchik, Historia 48 (1999): 395-441 (both with copious references to earlier literature); for a comparison
between the accounts of Sesostris (Herodotus and Diodorus Siculus) and the supposed inscriptions in Thebes
(Strabo and Tacitus), see the chart of Montet, in Mélanges 1945, II1, p. 53; note also that Tacitus shows at least
some knowledge of Sesostris, as he briefly mentions him as “Sesosis” (Annals VI, 28).

% Quack, Einfiihrung in die altdgyptische Literaturgeschichte 111, pp. 28-9.

% Quack, Einfiihrung in die altdgyptische Literaturgeschichte IlI, pp. 27, 44-6.
®! Posener, BIFAO 34 (1934): 77-8.

62 posener, La premiére dominatione perse en Egypte, pp. 48-87.

8 Cahiers de la Délégation Archéologique Frangaise en Iran 4 (1974).

% For these hieroglyphic lists, see Obsomer, Les campagnes de Sésostris dans Hérodote, pp. 152-4; MySliwiec,
The Twilight of Ancient Egypt, pp. 150-1; Briant, From Cyrus to Alexander, pp. 174 and 216.

% Posener, La premiére dominatione perse en Egypte, pp. 185-7; Roaf, Cahiers de la Délégation Archéologique
Frangaise en Iran 4 (1974): 94-141, 145.

% Jonia is not specifically mentioned in the Canal stele, but since several toponyms are damaged, Posener
restored it based on the Old Persian lists (Posener, La premiére dominatione perse en Egypte, p. 188); the intact
Susa statue, meanwhile, preserves Thrace (sktr3; lit. “Skudra™; Roaf, Cahiers de la Délégation Archéologique
Frangaise en Iran 4 [1974]: 130), comprising at least part of Ionia.
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a recent study of these lists, Klinkott has demonstrated the close parallels between the
Persian inscriptions and the division of Alexander’s empire into Macedonian satrapies
reproduced by Diodorus Siculus (XVII 3, 1-3 and 39, 5-3).°” This later lists were quite
popular in antiquity,68 and thus they would have been another source of inspiration available
for Tacitus.

In the Graeco-Roman Period, similar lists of distant subjugated countries multiply,
even if their geographical span was somewhat anachronistic.® A geographical procession
from Edfu depicts the traditional enemies of Egypt, the Nine Bows, updated to include
Nubia, Libya, Syria, Media, Arabia, and Tonia.”® A famous Graeco-Roman scene of bound
prisoners from Kom Ombo mixes defunct former enemies of the New Kingdom (including
Canaan, Djahi, Kadesh, and the Hittites) alongside contemporary countries such as Persia
(prs), Germany (grmn?),71 and India (hntw).”* Similar Roman period lists from Esna and
Komir add Macedonia (mgdn.f), Persia (prs), Thrace (dryks), and several other unidentified
locales to older countries like Elam and Djahi.”

2.3 Thessalos (of Tralles)
Another description of Thebes in the Roman Period appears in the letter of Thessalos,

an alchemical-botanical treatise quite popular in Late Antiquity.’* The account of Thebes

87 Klinkott, Der Satrap, pp. 75-7.
68 Klinkott, Der Satrap, p. 75, n. 26, lists copies in thirteen separate sources.

% Lists of tribute nations can be notorjously anachronistic already in the New Kingdom; cf. Vernus, Essai sur la
conscience de I’Histoire dans I’Egypte pharaonique, pp. 156-8.

" Edfou VI, 196-199; see most recently Colin, in Schneider, ed., Das Agyptische und die Sprachen
Vorderasiens, Nordafrikas und der Agdis, pp. 219-55 (note however that his proposal to read Z57w as “Israel” is
neither historically nor philologically supportable; cf. Klotz, BiOr 64 [2007]: 103).

n Spelled grmnfy, but compare the similar ending in the name Arsinoe (3rsynfj(3)) in Urk. H, 57, 10 and 108,
17; cf. also Fairman, JEA 35 (1950): 111.

2 De Morgan, KO 1, Nos. 168-170, 174-176.

7 Urk. 11, 158; Sauneron, ASAE 52 (1954): 33-4; Es-Saghir and Valbelle, BIFAO 83 (1983): 155. It should be
further noted that India might also appear as one of the conquered lands in the hieroglyphic portion of the
Cornelius Gallus stela (Lyons and Borchardt, SBAW 20 [1896]: 473, line 4; read thus by Grenier, in ANRW
I1.18.5, p. 3185), although the reading is not entirely certain.

7 For this text, see primarily: Festgui¢re, Hermétisme et mystique paienne, pp. 141-67; Friedrich, Thessalos von
Tralles; Smith, Map is not Territory, pp. 172-89; Fowden, The Egyptian Hermes, pp. 162-5, 168; Ritner, in
ANRW 11.18.5, pp. 3356-8; Kdkosy, in Grimal, et al., eds., Hommages a Faiza Haikal, pp. 161-4; Moyer, in
Noegel, et al., eds., Prayer, Magic, and the Stars in the Ancient and Late Antique World, pp. 39-56; Ogden, in
Szpakowska, ed., Through a Glass Darkly, pp. 123-7.
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occurs in the frame story, set during the reign of Claudius or Nero,”® although many believe
this to be fictional and pseudo-epigraphical, written much later.”® Whether fictional or not,
the story of a Roman scholar attempting to rediscover ancient magical secrets in Egypt
resounds perfectly with the late Julio-Claudian setting (cf. 3.0). A comparable historical
example is the meeting of Nero with the Armenian king and authentic magus Tiridates in
Rome, where Nero was inducted into Zoroastrianism and disappointed by the limitations of
the power of the magi.”” Thessalos’ description of Thebes, whether based on personal
observation or simply borrowed from literary tropes, is valuable for presenting a popular
view of the city in the Roman Period.”®

Thessalos begins his story as a promising student in Alexandria, where he tries to
become famous by using mystical knowledge discovered in the forgotten writings of the
Pharaoh Necho. He fails miserably in this attempt, and he flees the city in utter humiliation.
Desperate and with no plans for his future, he arrives at Thebes, where he is able to discover
the true teachings of the ancients by speaking directly with the god Asclepius. For the

present purposes, his description of Thebes is particularly illuminating:””

" For attempts at dating the text, cf. Ogden, in Szpakowska, ed., Through a Glass Darkly, p- 123; Smith, Map is
not Territory, pp. 174-5, n. 14, notes that the precise date is not important.

76 For the literary setting of Thessalos, see most recently Ogden, in Szpakowska, ed., Through a Glass Darkly,
pp. 123-7;

"7 For this event, cf. Griffin, Nero, pp. 216-7; Champlin, Nero, pp. 224-7.

8 As Fowden, The Egyptian Hermes, p. 165, recognized: “In fact, to assume that the letter [of Thessalos] is a
fabrication may be the best way to ensure it a measure of historical respectability, since even the forger —
especially the forger ~ has to be plausible.”

" Greek and Latin text after Friedrich, Thessalos von Tralles, pp. 49-52; the present translation, based on the
Greek redaction, is that of Moyer, in Noegel, et al., eds., Prayer, Magic, and the Stars in the Ancient and Late
Antique World, pp. 42-3.
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[evopevog obv év Al0g oAeL — dpyanotdtny g Alyvmtov oAV kol TOAAX
iepa €xovoav — StéTpiPov avTobL Tjoav Yap Kol Apyuepels GIAGAoYoL Kol
<yépovteg> mowkiroig kekoounpévor padfpooy. tpoPfaivoviog 3¢ to ypdvod
Kol g TPOG avTovg pot priiag paklov avEavopévng, émvvlavouny, i T Thg
poyng évepyeiag o@letat. kal twv pév mAedvov érayyehiog Opoiag )
TPOTETEIX POV <EMD>OEPOVIOV KATEYVQOV. €vOg € Tvog dix 10 <ou>
cofapov twv 1dwv kol T0 g NAkiag pétpov moTevbhvar duvauévov ovk
aveyartiodnv g erhiog.

Veniens ergo ad civitatem louis, antiqui Aegypti civitates et multa alia loca
sacra perquisivi. erant enim illic multi sacerdotes ornati disciplinis et senes
quam plures et sic habendo eorum notitiam et amicitiam querebam ab eis, si
aliquod opus divinandi erat in civitate eorum et quidam eorum faciebant
ridiculum de me. et uidens unum ex illis, uirum uenerabilem, cui ratione
merito et digne credendum erat.

“And so I came to Diospolis — the oldest city of Egypt, containing many
temples — and spent some time there. For there were many learned high
priests <there> and <elders> adorned with subtle learning. As time passed
and my friendship with them grew, I inquired if some sort of magical
operation was still preserved. ® Though the majority of them, I observed,
were indignant at my rashness in such undertakings, ® T was not shaken from
friendship with one of them, who could be trusted because of the
impressiveness of his character and the extent of his age.”

(@) 5580

In the Latin version, Thessalos more explicitly asks about “works of divination.

@ The difficult Greek in this passage has given rise to a number of translations.®! It
literally seems to say “I noticed that most of them were condemning my enthusiasm for such
an arrangement,” presumably referring to his desire to enter Egyptian temples. The Latin

version simply claims “some of them found me ridiculous.”
As Ritner has noted, traditional Egyptian priests would not have been shocked about a

question concerning “magical energy,” as such a concept (hk3) was quite fundamental in

% Ritner, in ANRW I1.18.5, p. 3357, suggested Thessalos was interested in the traditional Egyptian practice of
ph-ntr, “arrival of god” (followed by Kikosy, in Grimal, et al., eds., Hommages Fayza Haikal, p. 163).

81 Festugiere, Hermétisme et mystique paienne, p. 159: “Je vis bien alors que la plupart s’indignaient de ma
témérité a concevoir de telles espérances”; Ogden, in Szpakowska, ed., Through a Glass Darkly, p. 136: “1
observed that most of them made claims reminiscent of my own premature enthusiasm.” For the difficulties of
the Greek, cf. Festugiére, Hermétisme et mystique paienne, p. 159, n. 71; Smith, Map is not Territory, p. 179, n.
33; Moyer, in Noegel, et al., eds., Prayer, Magic, and the Stars in the Ancient and Late Antique World, pp. 42-
3, n. 12; Ogden, in Szpakowska, ed., Through a Glass Darkly, pp. 136-7, n. 13.
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Egyptian thf:ology.82 Festugicre explained that the priests reacted in this manner because
they knew magic was illegal in the Roman Empire, and that they were suspicious of
demonstrating this to a foreigner.83 However, it is more likely that the priests were shocked
by the ambition of the Greek scholar to behold a god within the inner sanctuaries, as this was
a privilege reserved for initiated high priests.>

Kakosy recently suggested that the ensuing divination took place in the Ptah Temple
of Karnak, since the cult of Imhotep-Asclepius was popular there in the Roman Period.*®
Nonetheless, popular cult images on the rear exterior wall of the Ptah Temple indicate that
access to the interior of the temple was restricted to certain priests,86 and thus the sanctuary
would have been off-limits for Thessalos. A much more likely candidate is the sanatorium at
Deir el-Bahari, associated with both Imhotep and Amenhotep son of Hapu.!” This shrine
featured dark chambers for incubation rites,®® and the many Greek graffiti testify that it was

quite accessible to non-Egyptians.®’

*2 Ritner, in ANRW IL.18.5, pp. 3357-8; for the official use of magic in Egyptian temples, see the recent
summary by Quack, in Koenig, ed., La magie en Egypte, pp. 43-68.

8 Festugiere; followed by Ritner.
# For access to the Akh-Menu of Karnak temple, cf. 5.4.1.

8 Kékosy, in Grimal, et al., eds., Hommages Fayza Haikal, pp. 162-4; for Imhotep at the Ptah Temple, cf. also
4,24, 5.2.1.5.

% Wildung, Imhotep und Amenhotep, pp. 201-6, P1. 50 = Doc. 142; for access to temples and the importance of
contra-temples for popular cults, cf. 5.8.1.2.

87 For the similar functions of the Deir el-Bahari temple, cf. Laskowska-Kusztal, Le sanctuaire ptolémaique de
Deir el-Bahari, pp. 106-27.

% The location of Thessalos’ throne vision is simply denoted as a “room (oikia),” a vague term often connected
with such rites, denoting “a chapel, a tomb, sacred chamber, or also a temporary structure built for divination
practices” (cf. Smith, Map is Not Territory, pp. 181-2, n. 43), something that passes well for the architecture of
the Sanatorium at Deir el-Bahari, basically a small, dark shrine cut deep into the mountain behind the main
Hatshepsut temple (Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, pp. 20-3, 123-4;
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Thessalos’ account of Roman Thebes is quite positive. He describes it as the oldest
city, filled with active temples staffed by philosophizing priests who are quick to befriend the
narrator, a visiting scholar. The priests will not, however, give Thessalos access to “see god”
within the sanctuary, most likely the Akh-Menu, and his only option is to visit the tourist-
friendly sanatorium at Deir el-Bahari.

The completely different interpretation of this episode by Z. Smith is impossible to
reconcile with the actual text:”

“The Thebes described by Thessalos is not the ‘golden city’, the center of

wealth and wisdom imagined by most writers of this genre. It is rather a

realistic portrait of the city in Late Antiquity, such as we find in Strabo, a

shadow of its former glory, with a handful of religious specialists inhabiting a

few ruined temples. It is a necropolis rather than a diospolis, and the priests

that Thessalos encounters are described as a group of timid old men.”

Thessalos did not actually say there were only “a few ruined temples,” but on the contrary he
specified that there were “many temples” in Thebes. Similarly, Thessalos claimed there were
“many learned high priests,” not “a handful of religious specialists.” In no way does
Thessalos describe Thebes as a “necropolis”; if anything, he portrays it as an idyllic retreat,
an ancient center of learning where one could still meet and interview the gods of Egypt.
Fowden already recognized the significance of Thebes in the story of Thessalos:”'

“It was not, though, to just any priests, but to priests of Thebes, that Thessalus

turned in his search for enlightenment; for if Alexandria was in but not really

of Egypt, Thebes distilled the country’s very essence and focused the religious
traditions for which the whole of Upper Egypt was renowned.”

Sauneron, BIFAQO 63 [1965]: 73-4, n. 7, also considered Deir el-Bahari the most likely place for the vision of
Thessalos).

% See most recently Lajtar, Deir el-Bahari in the Hellenistic and Roman World.
% Smith, Map is Not Territory, pp. 178-9.

°! Fowden, The Egyptian Hermes, p. 168.
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2.4 Pausanias
In the middle of a summary of Ptolemaic history, Pausanias refers to the destruction
Ptolemy IX wrought against the rebelling Upper Egyptians (c. 88-85 BCE):*?

“He made war against the Thebans, who had revolted, reduced them three years after
the revolt, and treated them so cruelly that they were left not even a memorial of their
former prosperity, which had so grown that they surpassed in wealth the richest of the
Greeks, the sanctuary of Delphi and the Orchomenians.”

The testimony of Pausanias seems to coordinate well with Theban administrative
texts, as the steady stream of tax receipts end abruptly in 84 BCE, and all documentation
ceases from this point in Pathyris and Edfu.”®> However, the second reign of Ptolemy IX also
saw numerous administrative reforms in Upper Egypt, the most drastic being the shift of
administration from rebellious Pathyﬁs to Armant,” and these changes may have been at
least partly responsible for the almost complete lack of Theban tax receipts for the remaining
Ptolemaic Period.”> Furthermore, documentary evidence suggests that for once Thebes did
not take part in the rebellion, but that instead most trouble seemed to have centered on
Pathyris.96

More importantly, however, Pausanias says nothing about damage to Theban temples;
he discusses only the economic prosperity of the city. In fact, building activity continued as

normal in Thebes, and the remaining few years of Ptolemy IX saw more decoration in the

2 Pausanias, Periegesis, IX, 1-4; trans. Jones, Pausanias: Description of Greece, 1, p. 43.

% Clarysse, in Thissen and Zauzich, eds., Grammata Demotika, p. 25; Veisse, Les « révoltes égyptiennes », pp.
71-2.

** Devauchelle and Grenier, BIFAO 82 (1982): 157-69.

> Muhs, in Lippert and Schentuleit, eds., Tebtynis und Soknopaiu Nesos, pp. 93-104, demonstrated that later
Roman administrative changes were largely responsible for the similar disappearance of demotic documentary
papyri in the Julio-Claudian Period.

% Veisse, Les « révoltes égyptiennes » , pp. 64-73, especially pp. 69 and 71.
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Bark Chapel and the erection of the Ptolemaic Pylon of Medinet Habu.”” The following
reign of Ptolemy XII Neos Dionysos, meanwhile, saw even more extensive building projects
throughout Thebes.”® If the citizens of Thebes were no longer wealthy, they nonetheless

could not complain about the state of their temples.

2.5 Ammianus Marcellinus
The early Byzantine historian Ammianus Marcellinus also visited Thebes some time

after 360 CE,” and he gave a brief eye-witness account of the city in a longer excursus about

obelisks (Res Gestae 17, 6):'®

In hac urbe inter delubra ingentia, diversasque moles, figmenta Aegyptiorum
numinum exprimentes, obeliscos vidimus plures, aliosque iacentes et
conminutos, quos antiqui reges bello domitis gentibus, aut prosperitatibus
summarum rerum elati, montium venis vel apud extremos orbis incolas
perscrutatis excisos, erectosque dis superis in religione dicarunt.

“In this city (Thebes) among the huge monuments and colossal statues in the
likeness of the gods of Egypt we saw many obelisks, some of them lying in
fragments on the ground. They were hewn by early kings out of veins of
stone for which they ransacked mountains at the ends of the earth, and
dedicated by them to the gods of Heaven to commemorate the defeat of a
foreign race or some other successful achievement of their reign.”

%7 Ritner, “Ptolemy IX (Soter II) at Thebes” (unpublished lecture), recently demonstrated that decoration in the
Bark Chapel dates to the second reign of Ptolemy IX; the pylon was completed under Ptolemy XII in 77 BCE,
cf. Thissen, Die demotischen Graffiti von Medinet Habu, pp. 19-20, 22, n. 2 (Graffito No. 44, 2).

%8 Ptolemy XII temple projects in Thebes include the Opet Temple (De Wit, Opet I, p. vi); Chonsu Temple
(Mendel, Die kosmogonischen Inschriften, p. 9, n. 14); Medamud (Sambin, BIFAO 99 [1999]: 397-409).

# Cf. de Jonge, Philological and Historical Commentary on Ammianus Marcellinus XVII, p. 79.

100 Slightly modified translation of Hamilton (trans.), Ammianus Marcellinus, The Later Roman Empire, p. 122;
for this passage, cf. also de Jonge, Philological and Historical Commentary on Ammianus Marcellinus XVII, pp.
78-81.
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2.6 Conclusions

In general, the Roman Period accounts of Thebes are either quite positive or simply
neutral. Strabo described the city as the “metropolis of Egypt,” with “a great number of
temples” filled with priests who were “astronomers and philosophers.” Tacitus had little to
say about the condition of Thebes, but noted that a senior priest gave Germanicus a tour of
the temples. Thessalos called Thebes “the oldest city of Egypt,” mentioned the presence of
many temples, and narrates his friendly and intellectual interaction with the local priesthood.
Ammianus gave a rather neutral account of Thebes in the fourth century, noting only that he
saw numerous obelisks, some of which were still standing while others had fallen, while
visiting “different structures recording the tales relating to the Egyptian deities.” Only
Pausanias, an author who might not have even visited Egypt, noted that Thebes was no
longer as wealthy as before; nonetheless, he did not describe destruction or abandonment of
religious structures.

Besides Ammianus Marcellinus’ mention of “broken obelisks lying on the ground” in
the late fourth century CE, namely after the removal of the obelisks from the Seventh Pylon
and East Karnak (cf. 5.18.1), there is not a single mention of crumbling temples,
disillusioned priests, or any other signs of decadent religious institutions. On the contrary,
the positive evaluations of Strabo and Thessalos indicate that the temples of Roman Egypt
were still functioning, and that they were still centers of theological speculation and

intellectual discourse.
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Chapter 3
The Reputation of Thebes

3.1 Thebes in the Geographic Inscriptions

The Egyptian temple was far more than a place to conduct sacred rites. Through its
library, archives, and inscriptions, it served as a vast repository of sacred and scientific
knowledge. ! Among the information thus preserved, the Graeco-Roman temples
meticulously catalogued descriptions of all nomes in Egypt.2 These geographical texts are
presented in the form of processions of fecundity figures, bearing offerings from all corners
of Egypt for the chief god of the local temple. Although somewhat formulaic in style, these
unassuming and monotonous inscriptions actually provide a wealth of information about the
geography and local cults and mythology of each nome. As a result, the nome texts have
proved especially useful for studying nomes which have preserved only scanty documents
and inscriptions in situ,” as well as for better understanding well-documented sites.*

At first glance, the notion of studying the geographical texts for a nome as well-
documented as Thebes may seem rather superfluous. Such inscriptions are not very detailed,

and they usually say more about the local divinities (e.g. Hathor of Dendera, Horus of Edfu)

' Cf. Assmann, in: Osing, ed., The Heritage of Ancient Egypt, pp. 9-25; for the types of records kept in temple
archives, cf. Schott, Biicher und Bibliotheken.

% These sources were conveniently catalogued by Beinlich, GM 107 (1989): 7-41; GM 117/18 (1990): 59-88;
they served as the basis for Montet, Géographie, 1-II; for a good introduction, cf. Leitz, Quellentexte zur
dgyptischen Religion, I, pp. 50-3.

* For example: Vernus, Athribis; Vandier, in: Bernhard, ed., Mélanges offerts a Kazimierz Michatowski, pp.
197-201; Zivie, Hermopolis et le nome de Uibis, 1, pp. 174-236; Guermeur, Les cultes d’Amon a Thébes,
passim.

* Cauville, BIFAO 92 (1992): 67-99; Locher, Topographie und Geschichte der Religion am ersten Nilkatarakt
in griechisch-romischer Zeit.
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than the individual nomes. Nonetheless these geographical lists are preserved in temples as
far north as Dendera and as far south as Philae. As such, the information gleaned from the
nome texts represents the absolute minimum that the average Upper Egyptian priest would
have known about the local theology and rites of Thebes in the Graeco-Roman period. In
addition, these geographical inscriptions are paralleled in papyri from Tebtunis and Tanis, so-
called “religious manuals,” which catalogued detailed information on religion, geography,
and even lexicography, for priests in the Roman Period. Many of these papyri contain
explanatory glosses in demotic and greek, demonstrating that the geographical and cult-
topographical information about Thebes preserved in the nome lists were accessible to
priests, even those not entirely comfortable with the hieratic script, throu ghou£ all of Egypt.
The nome lists divide into two primary categories. The first, known primarily from
Edfu Temple and later papyri, presents a broad survey of the specific deities, temples, priests,
and other information for each nome. The other series, preserved in a variety of temples,
focuses on the chief geographic features of each nome, but is not devoid of religious
information. In addition, other miscellaneous texts from non-Theban temples add further
information on Thebes, such as festival calendars and the procession of the Osiris relics from

Dendera.

3.1.1 The Culis of Thebes

The following text is preserved in the “Couloir Mystérieux” of Edfu Temple, and

dates to the reign of Ptolemy VI Philometor.” Two hieratic parallels exist, with significant

variants, in later papyri from Tebtunis and Tanis.®

S Edfou1, 338, 5-9 = Edfou XV, P1. 9b.

® Osing, Hieratische Papyri aus Tebtunis, 1, p. 268; Osing and Rosati, Papiri geroglifici e ieratici da Tebtynis,
p- 33.
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ii.n nsw.t-biti ()| z3-R°nb hw (Pt)| hr=k Hr-Bhd.t ntr-3 nb p.t
in=f n=k W3s.t-niw.t hr imi.t ® s3wy is sbq(.t)y nsr b)
hpr ds=f m nsw.t-ntr.w im=f®©
dsr m’Ip.t-s.wt @
Wh-3.wy-nw-p.t ir b.t n k3=f©
dw3(.yt) s38 m hr=f®
h3wty wsh-nmt.wt r dmi.wt=sn ® m itrw 3 ®
isd m B3.t-3-mw.t O $nd.t m hw.t-[Mw.{] @
swr=Ff hb.w=fm hb-ip.t k3-hr-k3 3bd 1 Smw 3bd 2 smw ®
bwt=f d3d3 (hr) m3s.t © bwi=f hmw.t-z3 ™
shb=fb3.w n imy-nwy @
bh.n=fbpr® r tr=s n rnp.t
hrp=f qbh.w=s r phw km-wr ®

The King of Upper and Lower Egypt, ( )l, Son of Re, Lord of Appearances
(Ptolemy VI)I, has come before you, Horus Behdeti, great god, lord of heaven,

as he brings to you Thebes, the City, bearing the skin and the leg of the prince.

He who came into existence by himself is King of the Gods therein.

The sanctuary is Karnak.

The Opener of the Doors of Heaven is he who conducts rites for his Ka,

the Divine Adoratrice is she who shakes the sistrum in his face.

“The Two Faces” and “Wide of Steps” are at their docks in the Nile.

The ished is in Djeme, the acacia in the [Mut]-Temple.

He makes great his festivals, consisting of the Opet Festival, the Khoiak (festival),
I Shomu and II Shomu.
His taboos are “head (upon) knee” and hmw.t-z3,
He bedecks the offering table for Imeni,
having inundated the land at its time of the year.
He directs its cool waters to the Pehu: Kem-Wer.
@ The word im.t occurs in several other places,” and thus there is no need to emend this
to inm “skin” as Beinlich suggested.® In fact, the word im.t occurs in parallel with the word
hn.t “hide (of an animal),” and while Pantalacci suggested a type of pun on the similar imy-
w.t fetish,'® the word might be simply a reverse nisbe im.t “that in which is (the body).”

7 Pantalacci, GM 58 (1982): 65-67; Mecks, Mythes et légendes du Delta, p. 158, n. 572.

® Beinlich, Die »Osirisreliquien«, pp. 104-5, 216-17; this is further confirmed by the spelling of im.z not

reproduced in Beinlich’s copy, but corrected by Pantalacci, CdE 62 (1987): 113, and Cauville Dendara X, 74,
8.

o Pantalacci, GM 58 (1982): 71, n. 13, compares the writing of imy with the hn-sign (F26) from the New
Kingdom onwards; note, however, that this sign-value is attested already in the Coffin Texts, and may have a
different origin; cf. Darnell, The Enigmatic Netherworld Books, p. 64.

10 pantalacci, GM 58 (1982): 67; followed by Wilson, A Ptolemaic Lexikon, p. 66.
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The only explanation Beinlich offered for the connection of the “hide” of Osiris with
Thebes was a pun on Tmn “Amun” and inm “skin.”!! Interesting in this regard is the
following account given by Herodotus (II, 42):

“The Thebans, and those who by the Theban example will not touch sheep, give the
following reason for their ordinance: they say that Heracles wanted very much to see
Zeus and that Zeus did not want to be seen by him, but that finally, when Heracles
prayed, Zeus contrived to show himself displaying the head and wearing the fleece of
a ram which he had flayed and beheaded.

(..r)

“The Thebans, then, consider rams sacred for this reason, and do not sacrifice them.
But one day a year, at the festival of Zeus, they cut in pieces and flay a single ram
and put the fleece on the image of Zeus, as in the story; then they bring an image of
Heracles near it. Having done this, all that are at the temple mourn for the ram, and
then bury it in a sacred coffin.”

While various explanations have been advanced for this passagt::,12 Herodotus was
probably describing something similar to the Osirian rites detailed in Papyrus Salt 825"
There, the carefully produced grain-Osiris is said to be placed in a mummiform coffin
“outside of which, furthermore, is the hide (4n.£) of a ram (nty p3y=Fbl ‘n hn.t nt sry).”** The
papyrus contains an illustration of this product, an image of Osiris in a mummiform coffin
within a ram skin."” The ram skin covering Osiris corresponds perfectly to the skin/hide relic
of the Theban nome, and is very similar to the Theban tradition described by Herodotus.
While the rites of Papyrus Salt 825 are distinctly Thinite,'® it is interesting to note that the
ram-skin covered Osiris figure is labeled as “Amun-Re-Ptah.”!” The importance of the skin
of Osiris is more thoroughly described in the Theban section of the procession of relics from
Dendera temple (cf. infra, 3.1.2).

! Beinlich, Die »Osirisreliquien«, pp. 216-17; followed in part by Coulon, in Borgeaud and Volokhine, eds.,.
Les objets de la mémoire, p. 36.

21 loyd, Herodotus, Book II, II: Commentary, pp. 192-95, discusses a range of traditional interpretations.

13 Noted already made by Derchain, Le Papyrus Salt 825, 1, p. 156, n. 33; Kessler, Die heiligen Tiere und der
Konig, 1, pp. 182-83.

4 p. Salt 825, XVIII, 4; cf. Derchain, Le Papyrus Salt 825, 1, p. 144; II, p. 19%; note the similarly worded
proscription from Esna: “Nobody wearing the skin of a ram shall enter therein (ni ‘g nb im hn.t n sr hr=f)”
(Esna 111, 197, 17 = Sauneron, Les fétes religieuses d’Esna, p. 342, n. [f]).

3 Derchain, Le Papyrus Salt 825, 11, p. 25%; for other examples of Osiris wrapped in animal skins, cf. Meeks,
Mpythes et légendes du Delta, pp. 179-82, §5d-f; Spieser, Bibliotheca Orientalis 63 (2006): 220-33.

' Derchain, Le Papyrus Salt 825, 1, pp. 41-46.

" Derchain, Le Papyrus Salt 825, 11, p. 25%; for Amun-Re-Ptah, cf. Klotz, Adoration of the Ram, pp. 123-4, n.
D.
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®) Cauville translated this passage slightly differently: “I’enveloppe de cuir qui

appartient A la jambe du Prince.”!® However the phrase s3wy is (from Late Egyptian swt is)
actually works the other way around,' as in the following example: Mnt-R® nb Wis.t (...)
s3wy is sp3.wt nb “Montu-Re, Lord of Thebes (...) to whom belongs all nomes.”*® Thus the
“leg of the prince” must belong to something else, most likely Thebes itself.”!

Leg relics of Osiris are quite common throughout the Upper Egyptian nomes.”> Since
this text is preserved at Edfu, the specific relic may be tied somehow to the “Chapel of the
Leg (hw.t-sbq.t),” the lunar chambers specifically dedicated to Chonsu and Osiris in Edfu
Temple.23 Nonetheless, there is also evidence for a similar Osirian leg-cult at Karnak.
Coulon has recently compared this particular relic to the title of a Theban priest preserved on
an unpublished statue (JE 36975), namely “serviteur du dieu Osiris dans le Chateau de la
jambe.”** Although such a temple is unattested in other Theban sources, Coulon suggested
placing it within Chonsu Temple.” This suggestion is further supported by a recently
published graffito from the roof of Chonsu Temple made by the wb-priest of Chonsu
Temple, Padiese:*

'8 Cauville, Essai sur la théologie du temple d’Horus A Edfou, 1, p- 61.

9 Thys interpreted by Vernus, Athribis, p. 262, n. (a); Beinlich, Osirisreliquien, p. 217; Wilson, A Ptolemaic
Lexikon, p. 788; Coulon, in Borgeaud and Volokhine, eds., Les objets de la mémoire, p. 35: “portant la peau,
ainsi que la jambe du Ser (= Osiris).” Aufrére claimed on one page that the pronoun s3wy < swt was not used in
Ptolemaic inscriptions (Aufrere, Montou, p. 84, n. [e]), ignoring all attestations and discussions noted above,
and then later contradicted himself on pp. 176 and 179, n. (1).

0 Urk. VIII, 34b; thus translated by everyone else (Vernus, Sternberg el-Hotabi, Beinlich, Wilson), but Aufrére,
Montou, §188: “qui protége, a savoir, tous les nomes (s3w js sp3wt nb(w)).”

A comparable example with two relics occurs in the text describing the Athribite nome, Edfou I, 332, 18: in=f
n=k km-wr Hw.t-hry-ib hr ib s3wy is ms.w h.t-ntr “Il t’apporte la région d’ Athribis: Hwt-hry-ib avec le ceeur; &
celle appartiennent aussi les enfants du ventre divin” (trans. Vernus, Athribis, p. 262); according to Vernus,
s3wy is there introduces “une autre tradition relative a la relique” (Vernus, Athribis, p. 263, n. [b]); in that
example, the pronoun s3wy refers back to the Athribite nome, and not to the divine relic, even though the latter
would be the expected nominal referent; cf. similar examples in Gutbub, Kém Ombo 1, No. 283, 3; Drioton,
Médamoud 1, No. 105.

2 Cauville, BIFAO 92 (1992): 91; cf. further Waitkus, Die Texten in den unteren Krypten des Hathortempels
von Dendera, pp. 248-9; Coulon, in Borgeaud and Volokhine, eds., Les objets de la mémoire, pp. 37-8.

# Edfou 1, 258-280; for the mythology of these chapels, cf. Cauville, Essai sur la théologie, pp. 52-69; further
Favard-Meeks, Le temple de Behbeit el-Hagara, p. 343.

% Coulon, in Borgeaud and Volokhine, eds., Les objets de la mémoire, p. 37.
* Coulon, in Borgeaud and Volokhine, eds., Les objets de la mémoire, p. 38.

% Jacquet-Gordon, The Temple of Khonsu, I11, p. 62, No. 168, 11. 2-3 (suggested by J.C. Darnell).
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mn sbq(.t) n sr hr hnd
May the Leg of the Prince®” endure upon the staircase!

The two relics of Thebes are therefore the skin and the leg of Osiris, allusions to the two
primary gods, Amun and Chonsu.

© 2928

Tebtunis I: “Amun [...] Amunet.

@ Tebtunis I: “Opet; also Karnak (Ip3.t; ky dd Ip.t-s.wt).”*
© The “Opener of the Gates of Heaven” is a common title for high-ranking Theban
priests,’® and here might designate the High Priest of Amun.*' A list of priests from Dendera
mentions several other Theban titles associated with Osirian rites:** “Son (z3),” “Priest of the
Great Foundation (hm-ntr n snt wr),”33 “Opener of the Underworld Entrance (wn r3-imh. ),
and “Foremost of the Officials (hnty sr).” Similarly, one of the Tebtunis Papyri adds two

% The translation of Jacquet-Gordon is rather problematic: “May the leg endure [in] the Insu (the reliquary of
Osiris)(?) upon the sacred stairway” (Jacquet-Gordon, The Temple of Khonsu, 111, p. 62). The sign that Jacquet-
Gordon claimed “seems certainly to be read in” (ibid, n. c) is most likely a nw-pot over a diacritic stroke writing
the indirect genitive; the standing official does not write nsw “king” as she suggests, but s» “prince” (as a
reference to Osiris); therefore the sportive reading of insw “the Abydene reliquary of Osiris” is unlikely and
unnecessary.

8 Osing, Hieratische Papyri aus Tebtunis, 1, p. 268.
» Osing, Hieratische Papyri aus Tebtunis, 1, p. 268.

30 See Guermeur, Les cultes d’Amon hors de Thébes, p- 28, n. (e), with references to earlier discussions; for
examples, cf. the indices (s.v.) in ibid, p. 618; Clarysse, Prosopographia Ptolemaica IX, p. xiii; Jansen-
Winkeln, Agyptische Biographien, 11, p. 580; Kruchten, Les annales des prétres de Karnak, p. 121; Jansen-
Winkeln, Biographische und religiose Inschriften der Spditzeit, p. 221; cf. the similar phraseology in a text from
the East temple at Karnak: “the ‘Opener of the Doors of Heaven’ worships before him (sc. Amun) (wn-3.wy p.t
m sns n hr=f)" (Barguet, Le temple d’Amon-Ré & Karnak, pp. 234-5, col. 4); also Esna I, 25, 11: “the ‘Opener
of the Doors of Heaven’ praises him (sc. Amun) (4f3 sw wn-3.wy p.t).”

*1 For this title referring specifically to the High Priest, cf. Vittmann, LA VI (1985), cols. 795-6, with n. 6; note
that in the same Geographic procession, the priests of the Heliopolitan and Memphite nomes bear the traditional
titels for the regional High priests, namely “the Greatest of Seers, Chief of mysteries (wr-m33.w hry-s§tCw),”
(Edfou %, 333, 11-12), and “Great Director of Artisans, Sem-priest (wWr-hrp-hmw.w stm)” (Edfou 12, 329, 13).

2 Dendara X, 10, 13 - 11, 2; Cauville, Les chapelles osiriennes, I. Traduction, pp. 5-6; lI, Commentaire, pp.
12-3; cf. also Montet, Géographie, I1, p. 62.

33 This title is well-attested in Thebes, cf. Goyon, in Parker, et al., The Edifice of Taharqa, p. 68, n. 39; Jansen-
Winkeln, Agyptische Biographien, 1, pp- 39, 0. 5; 70, n. 9.

3% This title is paralleled on Cairo RT 2/2/21/5, col. 3, cf. Coulon, RAE 57 (2006): 6-7, n. (I), 13-14.
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more priestly titles: “He who travels [in his potter’s wheel] (hns [m nhp=f]),” 3 and
“[Embrac]er of the Wedjat-eye ([sh]}n wd3. 1.‘).”36

® It is perhaps surprising to encounter the title Divine Adoratrice here, as the office of
God’s Wife of Amun seems to have ended by the first Persian invasion.”” Nonetheless this
title is attested elsewhere in the Graeco-Roman Period,38 and a Ptolemaic contract mentions a
certain “Harem of the <Divine> Adoratrice (pr rhn dw3.t <ntr>)” to the west of the Montu
temple of North Karnak.” Another mention of this office may be found in a list of regional
priests in a Tebtunis papyrus.*’

Strabo, visiting Egypt during the reign of Tiberius, noted that the Thebans “honor
Zeus the most, and dedicate to him a virgin of great beauty and illustrious family (the Greeks
call them pallades).”*' Diodorus Siculus, meanwhile, mentioned “the tomb of the pallakides
of Zeus” on the West Bank of Thebes.* These pallakides or pallades (“virgins”) are most
likely to be identified with the the God’s Wife of Amun,” suggesting that this sacerdotal
instutition lasted in some form into the Roman Period.
® Montet translated this section as if there were just one bark, named “le premier au
grand pas.”** However, the 3™ plural suffix-pronoun shows that two barks are being listed,
even though there is only one boat determinative.*’

%5 For the restoration and an interpretation of this title, cf. Coulon, RAE 57 (2006): 7, n. (J).
36 Osing, Hieratische Papyri aus Tebtunis, 1, pp. 250, 251, nn. g-h.
37 Ayad, JSSEA 28 (2001): 1-14.

*® Graefe, SAK 3 (1975): 81; idem, Untersuchungen zur Verwaltung und Geschichte der Institution der
Gottesgemahlin des Amun, I1, p. 50, n. 135; Ryhiner, La procession des étoffes, p. 39.

¥ Andrews, Ptolemaic Legal Texts from the Theban Area, p. 67, n. 10; reading confirmed by Depauw, The
Archive of Teos and Thabis from Early Ptolemaic Thebes, p. 21, n. 78; for the title of Divine Adoratrice written
without ntr, cf. Graefe, SAK 3 (1976): 76.

“ Osing, Hieratische Papyri aus Tebtunis, 1, p. 159, n. (a); the passage is quite damaged, and far from certain.
*! Strabo, XVII, 1.46; cf. Yoyotte and Charvet, Strabon: Le voyage en Egypte, un regard romain, p. 176, n. 449.

“2 Diodorus Siculus, 1, 47.1; cf. Burton, Diodorus Siculus, I: a commentary, p. 147, n. 5; this tomb was
identified with the chapels of the Divine Adoratrices at Medinet Habu by Haeny, BIFAO 64 (1966): 206 with n.
7; confirmed, with further discussion, by Leblanc, Ta set neferou, 1, pp. 20-2.

43 Yoyotte, CRAIBL 1961 (1962): 43-52; Ritner, GM 164 (1998): 85-90; Teeter, in Teeter and Larson, eds.,
Gold of Praise, pp. 405-414.

4 Montet, Géographie, I1, p. 62.

% Although only one bark is mentioned in most of the Edfu nome texts, two are listed for the larger nomes of
Edfu (Edfou 1, 337, 12; cf. the translation in Kurth, Treffpunkt der Gotter, p. 98), Coptos (Edfou 1, 338, 13-14;
also incorrectly understood by Montet, Géographie, 11, p. 79), and Dendera (Edfou 1, 339, 2-3).
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The first bark appears to be called k3w.ty “the two faces,” a name commonly given to
the portable bark of Amun in the New Kingdom, possibly referring to the twin ram-headed
aegises of the bark."® However, the name of the riverine bark Userhat was so celebrated in
the Pharaonic period that it is tempting to also read the first s3.£-sign as wsr and still obtain a
sportive writing of Userhat,*” referring to the ram-headed aegises mentioned above.

The second bark is called wsh-nmt.wt “wide of steps,” an otherwise attested name for
the bark of Chonsu.*

®) The itrw-3 clearly refers to the Nile itself,* not to any sacred lake of Thebes.™

® In a study on the sacred trees of Egypt, Aufrére compared this tree with scenes of
Thoth and the ifd-tree from Karnak,’' and with the famous depictions of a snd.r-tree
emerging from the Mound of Djeme known from the Edifice of Taharga and the Chapel of
Osiris-Hega-Djet.”> However, although the isd-tree was rather common throughout Egypt, it
still had primarily Heliopolitan associations. In particular, the connection of the i§d-tree with
the Mound of Djeme recalls the famous isd-tree atop the ancestral burial mound in Heliopolis
(the so-called 513-s.£), imitated at temples throughout Egypt.”

A section on sacred trees from a Tebtunis papyrus notes that the ksb.t-tree is
specifically in Luxor (wnn=s m Ip.f), noting that it “stands for Opet (h=s n Ip.t).” 54 This
fits with a number of texts from the Opet Temple, which describe the goddess Opet traveling

% For the h3w.ty and the bark of Amun in the New Kingdom, see the many examples collected and discussed by
Volokhine, BIFAO 101 (2001): 369-91; although Volokhine understands the term generally as the “divine face”
that appears during bark processions, he still mentions the possible allusion to the twin ram-headed aegises on
the Userhat bark in certain texts (ibid, p. 381); cf. further Coulon, RJE 57 (2006): 19-20, n. (¢).

*" The wsr-sign is commonly used to write 43.t; cf. Fairman, BIFAO 43 (1945): 65 and 114.
“® The Epigraphic Survey, RILT 1, p. 33, n. (c); Fischer-Elfert, Abseits von Ma’at, p. 97, n. (5).

* Mecks, Le grand texte des donations au temple d’Edfou, p- 76, n. (74); Manning, The Hauswaldt Papyri, p.
26, n. 15; Grandet, Papyrus Harris, 1L, p. 53, n. 212; Grieshaber, Lexikographie einer Landschaft, pp. 69-70.

% The “Great River” is mentioned only once elsewhere in connection with Thebes: Diimichen, Geographische
Inschriften, 111, PL. 45 Right.

3! Aufrere, in Aufrére, ed., Encyclopédie religieuse de I'univers végétal, 1, p. 135, n. (b).
2 Aufrere, in Aufrere, ed., Encyclopédie religieuse de I'univers végétal, 1, p. 135, n. (d).

3 See primarily: Koemoth, DE 25 (1993): 33; idem, Osiris et les arbres, pp. 97-122; for the divine mounds of
different temples, cf. Chassinat, Le Mystére d’Osiris au mois de Khoiak, I, pp. 277-97; Waitkus, in Gundlach
and Rochholz, eds., 4. Agyptologische Tempeltagung. Feste im Tempel, pp. 155-74; Lecuyot and Gabolde, in
Eyre, ed., Proceedings of the Seventh International Congress of Egyptologists, pp. 661-7; Klotz, Adoration of
the Ram, pp. 118-9, n. D.

3 Osing, Hieratische Papyri aus Tebtunis, 1, pp. p. 151, 153-4, n. u; Baum, Arbes et arbustes de I’Egypte
ancienne, pp. 154-62, suggests this may be a type of acacia; cf. also Koemoeth, Osiris et les arbres, pp. 258-60.
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to Luxor to beseech Amun for help her give birth to Osiris (cf. 4.40). The association of the

ksb.t-tree with Luxor goes back at least to the New Kingdom,55 and may be due to the ksb.t-
tree’s connection to Min.*®

0 The precise name of the location for the second tree is damaged in the Edfu text,

and the restoration “[Mut] Temple” is based on a passage from the Tebtunis Papyri, which
mentions the Mut Temple as one of the divine mounds of Thebes.”” While there does seem
to have been a significant cult of Osiris in the Mut Precinct,”® the inscriptions from the Mut

Temple, frequently mention a sacred willow tree (#r.f), not an acacia, somehow connected to
the Isheru.”

® Montet attempted to correlate the names of the first two festivals with the two dates
given. However, since the Opet festival did not traditionally take place in I Shomu, he
suggested that this might be an otherwise unknown festival of the goddess Opet, while he had
no explanation for why the Khoiak festival would be held in II Shomu.®® A far simpler
explanation is to read this as a list of four festivals; the first two called by their popular
names, the latter two listed by date.®® Thus in addition to the well-known Opet and Khoiak
festivals, the Edfu text also lists the divine birth festival of Pachons (= I Shomu) and the
Beautiful Festival of the Valley (= I Shomu) (cf. Chapter 7).

® Since a number of other nomes have body parts for their abominations, Montet read
the present example as “head and knee,” with no further explanation.®® This appears instead
to be the rather common phrase “head (upon) knee,” a common gesture of mourning, and by

33 P. Turin 1886, v° 8 (= KRI VI, 334, 6-7), connects land near Luxor Temple to the ksh.t of Opet (cited by
Baum, Arbres et arbustes de | ’Egypte ancienne, p. 156), while P. Turin 54031 I, 8-9 (= Fischer-Elfert, SAK 27
[1999]: 66-7), describes the wonders of Thebes from the northern “islands of Herheramun, to the ksb.z [of]
Luxor (n3 iw.w n hr(=i)-hr-Imn, v 83 ksb[.t nt] Ip.t)” (also discussed by Koemoeth, Osiris et les arbres, pp. 259-
60).

%6 Baum, Arbres et arbustes de | 'Egypte ancienne, p. 157.
" Osing, Hieratische Papyri aus Tebtunis, I, pp. 251, n. 1197, 271, n. (y); Coulon, RdE 57 (2006): 7, n. (J).

38 Coulon, RdE 57 (2006): 14-5; the relevant hymns to Osiris-p3-wyn-h3t=f from the Mut Temple mentioned by
Coulon (ibid., p. 14, n. 24), can be found in Sethe, Notizbuch 6, 84-85.

» Sauneron, Mout, pp. 22-3.
 Montet, Géographie 11, p. 62.

®l For a similar arrangement of months and festival names, cf. de Morgan, KO I, No. 424; Gutbub, Textes
fondamentaux, p. 36.

%2 Montet, Kémi 11 (1950): 85-116; followed by Aufrere, in Marconot and Aufrere, eds., L’interdit et le sacré,

pp- 77-8; for the concept of “abomination (bwt),” see most recently Fischer-Elfert, Abseits von Ma’at, pp. 121-
9.
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extension, “sadness.”®® The ban on sadness in Thebes may relate to a passage from Diodorus
Siculus in which he discusses certain Egyptian practices apparent in Homer:*

“It is manifest that the poet had acquired exact knowledge of the “nepenthic”
drug which he says Helen brought from Egyptian Thebes, given her by
Polydamna the wife of Thon; for, they allege, even to this day the women of
this city use this powerful remedy, and in ancient times, they say, a drug to
cure anger and sorrow was discovered exclusively among the women of
Diospolis.”65

Sadness (smm) was also a specific abomination of Hathor, precisely because it
denoted “the wretchedness, misery, pollution, and squalor that is connected with behavior to
bereavement and death.”®® Derchain-Urtel has noted that mourners are also banned from
entering Esna Temple, probably because the Egyptian grieving process, which involved not
shaving facial hair,%” would have contradicted regulations of ritual purity requiring shaved
heads and clipped fingemails.68 Since the sacred relic of Thebes was the skin of Osiris, the
presence of scraggly mourners would have been particularly abominable.

(m) Literally hmw.t-z3w, “handicraft of a sorcerer,” this particular abomination was once
considered to refer to the effects of black magic.69 The precise symptoms or charactersitics
of himw.t-z3w were unknown until several recently published documents connected it with
skin diseases.” In particular, a demotic gloss to a late papyrus explained hmw.t-z3w as sht >
ce2T “leprosy,””" whereas the Book of the Temple claims that the duties of the Serqet priest

was to treat skin diseases and inspect people to make sure hmw.t-z3w stayed out of the city

% Sauneron, Kémi 10 (1949): 75-80, Feucht, in Studien zu Sprache und Religion Agyptens, 11, pp. 1103-8;
Dominicus, Geste und Gebdrden, pp. 71-2; note that the preposition 4r is frequently omitted.

¢ Diodorus Siculus, I, 97.7 (trans. Oldfather, Diodorus Siculus, 1, pp. 332-5);

% Burton, Diodorus Siculus, Book I, p- 281, suggested this remedy might be the so-called opium thebaicum.
% Frandsen, in Teeter and Larson, eds., Gold of Praise, pp- 131-3 (quote on p. 133).

87 Cf. Desroches-Noblecourt, BIFAO 45 (1947): 185-232.

% Derchain-Urtel, in Gundlach and Rochholz, eds., 4. Agyprologische Tempeltagung, pp- 11-2.

% Sauneron, BIFAQ 60 (1960): 112-14; Westendorf, Handbuch der altigyptischen Medizin, 1, p. 375, 11, pp.
670-71; Koenig was more cautious discussing smw.t-z3w, noting that “les Egyptiens mettaient 2 peu prés tous
les maux sur le compte d’entités néfastes. Mais, comment ces personnes se distinguaient-elles?” (Koenig,
Magie et magiciens dans I’Egypte ancienne, p. 202).

" Quack, in Fischer-Elfert, ed., Papyrus Ebers und die antike Heilkunde, pp. 63-80; Fischer-Elfert, Abseits von
Ma’at, pp. 59, 62, 84, 88-9, 125, Meeks, Mythes et légendes du Delta, p. 81, n. 188.

" Osing, Hieratische Papyri aus Tebtunis, 1, pp. 115, n. e, 271, n. aa; Fischer-Elfert, Abseits von Ma’at, pp. 43,
83-4.

50



and temple.’? Finally, a Late Period papyrus describes how a $3y-pig eats efflux of the Eye of
Re, and when he tries to deny having swallowed it: “it came forth from his skin as Amw.t-
23w.”" Since the sacred relic of Thebes is “the skin,” skin disease is quite appropriate for the
local abomination.
@ Montet seems to have misread the wdh-sign as thn, and furthermore suggested
emending the mi-sign to the ti-sign for an unusual orthography of thn-itn, a variant of the
epithet of Amenhotep I itn thn, “dazzling sundisk.”™ The name of the Theban agathos
daimon would thus refer either to Amenhotep I, or even to his at this point totally
dismantled palace of Malqata, sometimes abbreviated as pr itn thn.”

However, the reading of wdh, “libation table,” is certain,76 and thus this should read
“the libation table of iminy.” The name of the agathos-daimon most closely resembles that of
a serpent-headed deity called imy-nwy “he who is within the flood waters.””’ Tmy-nwy was a
member of the “Council over the Flood Waters (d3d3.t 1p.t nwy),”” a group of gods who
controlled the inundation. In this particular context, however, the designation Imy-nwy
seems to refer to Kematef, the agathos daimon residing in Djeme who also had control over
the Inundation (cf. 4.28). This association also explains the play on words between imy-
nwy and Amun (Imn).
© The name of the cultivated region is p3 hpr “that which came about.”” This specific
area does not appear in any administrative documents, and its name may derive from the
mythological role of Karnak as the intial land (cf. 3.2).%® Similar toponyms are known from
Philae (hpr.t / 5p.H)® and Dendera (hpr.1).5

" Quack, in Fischer-Elfert, ed., Papyrus Ebers und die antike Heilkunde, pp. 63-80; Fischer-Elfert, Abseits von
Ma’at, p. 62.

™ Meeks, Mythes et légendes du Delta, pp. 14-5, 218-9; for the pig who eats the divine eye, see further
Manassa, RdE 57 (2006): 122-6.

" Montet, Géographie 11, p. 62; for the epithet of Amenhotep III, cf. Johnson, in O’Connor and Cline, eds.,
Amenhotep IlI: perspectives on his reign, pp. 88-89, nn. 145 and 146.

> Montet, Géographie 11, p. 66.

" Edfou XV, P1. 9b.

" LGG 1, 238.

"8 Edfou 11, 260, 8; Phild 1, 69, 11 and 70, 15.

 Wh. I, 267, 13; Wilson, A Ptolemaic Lexikon, p. 722; Aufrére, in: La campagne antique: espace sauvage,
terre domestiquée, pp. 15 and 37 (translating this as “I’Existant”); cf. also the geographical texts discussed
infra, 3.1.2.

%0 Aufrere, in: La campagne antique: espace sauvage, terre domestiquée, p. 15.

8! Locher, Topographie und Geschichte der Region am ersten Nilkatarakt, p. 112.
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® For the pehu of Thebes, cf. infra, 3.1.2

3.1.2 The Geography of Thebes

The second type of nome text consists of the ubiquitous series of geographical
inscriptions. Unlike the description of local cults given in the Edfu text translated above,
these inscriptions enumerate the geographical features linked economically to the temples of
each nome. In a study of the geographical texts concerning Dendera, Cauville divided these
types of texts into several groups She divided the inscriptions into several groups: (A) those
describing the nome in general, (B) the regional canal, (C) the regional agricultural territory
(ww), (D) the regional riverine territory (phw),83 and (E) those grouping (B)-(D) into one
text.®

The canonical texts describing the Theban nome in general are not incredibly
informative, and they primarily extol the large number of granaries.85 Nonetheless, a Roman

2,86

Period version from Elephantine calls Thebes “the city of Irita (niw.t Tri-13),”"" the Coptite

list calls the local god “Osiris—Kematef,”87 and the Theban section from Tod, a temple with a

strong military focus (cf. 4.37), alludes to the nome as follows:™

82 Waitkus, Die Texte in den unteren Krypten des Hathortempels von Dendera, p. 68, n. 46; Kockelmann, Die
Toponymen- und Kultnamenlisten zur Tempelanlage von Dendera, p. 196 (as a name of the temple).

% For the differences between the ww and phw, cf. Aufrére, in La campagne antique: espace sauvage, terre
domestiquée, pp. 9-13, 35.

8 Cauville, BIFAO 92 (1992): 67-99; further discussions in Traunecker, Coptos, §§59-61, 379-390.

¥ Edfou IV, 175, 4; Edfou V, 109, 5; Chassinat, Le mammisis d’Edfou, 59, 15; Dendara 1, 92, 7-8; Diimichen,
Geographische Inschriften 111, P1. 65; Cauville, La Porte d’Isis, 20, 1-2; Traunecker, Coptos, No. 4, 5.

8 Laskowska-Kusztal, Die Dekorfragmente der ptoleméisch-romischen Tempel von Elephantine, P1. 101g.
87 Traunecker, Coptos, No. 4, 6.

8 Tod 1, No. 81, 5-6; Devauchelle and Grenier, BIFAO 82 (1982): 163-4.
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W3s.t nht.t nb(.t) hps hnw.t B.wy h3s.wt dw.w p.t

hy.wm-"=s n r3-C-ht
hr sm3 m-ht=k r mr-ib(=s)

Victorious Thebes, Lady of the Scimitar,

Mistress of the flat lands, hill countries, mountains and the sky,

weapons of combat are in her hand,

slaying behind you at (her) desire.

The other scenes list the major geographical features of Thebes. The sacred canal
was called m3°,* associated with Maat and the double-plumes.” The cultivated region was
named (p3) Zzprw,91 evoking Amun-Re as “mysterious of names, sacred of manifestations (523
rn.w dsr hprw).”®> The inundated land (phw) was the “Great Black (km-wr),”*® which
traditionally referred to the Bitter Lakes near the Suez Gulf, but in the Ptolemaic Period

extended to designate the entire Red Sea because of the canal connecting the two bodies of

8 Edfou 11, 174, 8; Edfou 1V, 175, 7; Edfou V, 109, 6; the m3®-canal also appears in a number of Theban texts:
Urk. VIIIL, 119, 6 (= Clere, Porte, Pl. 56), Opet 1, 262; texts from Dendera alternatively label the canal as “great
river (itrw 3)” (Diimichen, Geographische Inschriften 111, Pl. 66) and “the ‘d-canal” (Dendara 1X, 225, 3);
Wilson, A Ptolemaic Lexikon, p. 399, compared this toponym to a certain “canal of Djeme (m3 n dm3)”
mentioned in a number of Demotic contracts (cf. further Bataille, Les Memnonia, pp. 30-2; Pestman, L’archivio
di Amenothes Figlio di Horos (P. Tor. Amenothes), p. 110, n. e); however, the latter toponym is on the West
Bank, and seems unrelated to the sacred canal of Karnak.

® Edfou IV, 175, 8: “You are the falcon who rests upon Maat (ntk Snbty hip hr m3<.1)”; EdfouV, 109, 7: “You
are Shu who lives from Maat (ntk Sw nh=f m m3<.1)”; Opet 1, 211, “[You are the Lord of} double-plumes, who
lives from Maat ([ntk nb] Sw.ty ‘nh=fm m3.r).”

o Edfou 11, 174, 7; Edfou 1V, 175, 10; Edfou V, 109, 8; Diimichen, Geographische Inschriften 111, Pl. 66; the
same name also occurs in the Priestly manuals (cf. 3.1.1, text note. (0)), as well as in another Theban text
(Clere, Porte, Pl. 56 = Urk. VIII, 119, 7); cf. also Wb. III, 267, 13; Wilson, A Ptolemaic Lexikon, p. 722;
Aufrére, in: La campagne antique: espace sauvage, terre domestiquée, pp. 15 and 37.

%2 Edfou TV, 175, 11; var. “Lord of manifestations, concealed of images, whose name is hidden (nb hpr.w thn
Ssp.w imn rn=f)" (Edfou V, 109, 9)

% Edfou 1, 174, 6-8; Edfou IV, 175, 13; Edfou V, 109, 12; Dendara IX, 225, 2; Diimichen, Geographische
Inschriften 11, Pl. 66; cf. also supra, 3.1.1; Aufrére, in: La campagne antique: espace sauvage, terre
domestiquée, pp. 15 and 37.
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water.”® The “Great Black” was also the phw of the neighboring Coptite nome, thus
reflecting the importance of Red Sea trade for both Coptos and Thebes.”

The most interesting geographic texts are those from Osirian chapels. One text from
Philae, with a partial parallel in the roof chapels of Dendera, gives several accurate details
about Theban Osiris cults:*®

W3s.t hw.t-mshn.t=k m hy

[Ir.t]-RE ms.tw=k m-hnw=s

z3=k m hry-ntr.w ntr 3 m W3s.t
psd n=fitn m hr.t

wnn=fm Mnt
zm3=ft3.wy mzp
shr.n=fsbi.w m d'm=f

Ip.t-wr.t htw n m33=k
hnm.tw m “nh hr mshn(.t)=k

Thebes, the temple of your birth-brick in jubilation,”
The [Eye] of Re in which you were born.

You son is Chief of the Gods, great god in Thebes,
for whom the sundisk shines in heaven.

As long as he is as Montu,
he unites the two lands together,
having felled the rebels with his d“m-scepter.

Great Opet rejoices to see you,
and you are provided with life upon your birth-brick.

% Thiers, Ptolémée Philadelphe et les prétres d’Atoum de Tjékou, p. 112 (although he does not identify the
“Great Black” with the Red Sea in the Pithom stela).

% Note also the mention of Pithom (7kw) in an inscription from El-Qal‘a, which Pantalacci and Traunecker, Le
Temple d’el-Qal‘a, 11, p. 4, n. 15, suggested could be “encore un indice de rapports privilégiés de Coptos avec
une autre région frontaliere, le Ouadi Toumilat.”

% Bénédite, Philae, 89, 14-7; Dendara X, 324, 4-7.

%7 For the Opet Temple called “the temple of the birth-brick (hw.t-mshn.t),” see Herbin, RAE 54 (2003): 84.
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The geographic text demonstrates that priests at Dendera and Philae were perfectly aware of
the theology of North Karnak, where Montu Lord of Thebes served as the successor to Osiris
(cf. 4.36), and the Opet Temple where Osiris was born (cf. 4.42). In other geographically
themed inscriptions, the connection of Osiris to Thebes usually concerns his birthplace,98 as
in th.e following hymns from Dendera:*

(D in iw=k m W3s.t hnw.t sp3.wt ntr.w Km.t
§3° hpr=k im=s

Are you in Thebes, the Mistress of Nomes of the gods of Egypt,,
in which your existence began?

2) in iw=k m W3s.t hnw.t-sp3.wt ntr.w
s.t-ib=k ms.tw m-hnt=s

Are you in Thebes, Mistres of Nomes of gods,
your favorite place in which you were born?

Another specifically Theban aspect of Osiris, the reconstitution (i%6) of his body
within the Opet Temple,'® is evident in the geographical procession of the divine relics,
where Amun of Karnak is “he who protects the skin in Thebes, who protects the head within
the animal hide ( ;‘Z@Uﬁ YU (r nh(.8) n inm m W3s.t, swd3 tp m-hnw sk).”'% He tells

Osiris the following:'®

% In Dendara X, 154, 15- 155, 1, Amun-Re of Karnak tells Osiris: “your mother gave birth to you in Thebes
P .tw=k mw.t=k m W3s.t)”; in Dendara X, 273, 4-5, Amun of Thebes calls Osiris “Iuny in the Temple of Nut,
whom his mother nurtured to be Lord (fwny m hw.t-Nwt, rr.n mw.t=f r nb),” and gives him “the Eye of Re
(=Thebes), the place where you were born (Ir.t-RS, p’pS.tw=k im).” For more examples, see Cauville, Les
chapelles osiriennes: commentaire, pp. 236-8.

% (1) Dendara 11, 133, 1-2; (2) Dendara X, 282, 8-10; discussed by Eldamaty, Sokar-Osiris-Kapelle im Tempel
von Dendera, p. 146.

1% Cf. Herbin, RE 54 (2003): 91-2, and 4.42.
101 Beinlich, Die »Osirisreliquien«, p. 105, n. [4], tentatively suggested reading sgr, “schweigen”; Cauville, Les
chapelles osiriennes, commentaire, p. 39, noted that the reading skr, “peau” was only hypothetical; however,

this seems to simply be a writing of sk/sk3 (Coptic: CHG), “baby donkey; foal” (Wb. IV, 315, 12 and 316, 15;
Vycichl, Dictionnaire étymologique de la langue copte, p. 207).
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mn n=k inm=k
mk=fh'w=k
snh=f 3h3h.w=k
swd3=f wdr.w=k
rnp=f mtw.t=k
mi ir.tw=k m W3s.t

in.n=1 n=k tm(3w).t twt(.tw)
msq.t 3h.t
ntt m irw=fnb

Ssp n=kswr wt=k
hnts hm=k
im.t=kpw n.t swr §fy.t=k

Please take your skin,
so it might protect your body,
s0 it might revive your bones,
so it might heal your blood-vessels,
s0 it might rejuvenate your organs,
just like you were made in Thebes.

I hereby bring you the skin-sack'®* being complete,
the excellent animal hide,
the sack of skin in all of its forms.

Please receive it over your limbs,
so that your majesty might rejoice,
(for) it is your hide for increasing your prestige.

As discussed above (cf. 3.1.1, text note (a)), the Theban relic of the skin is not based

solely on a pun between “skin (inm),” and Amun (’Imn).105

The skin was the final body part
needed to reassemble Osiris’s body, because it enclosed all other limbs and organs, and thus

this process took place in the Opet Temple where Osiris was ultimately reborn (cf. 4.42).

92 Dendara X, 74, 6; cf. Cauville, Les chapelles osiriennes: traduction, p. 41; Beinlich, Die »Osirisreliquienc,
pp- 104-5.

18 Dendara X, 74, 6-9; cf. Cauville, Les chapelles osiriennes: traduction, p. 41; Beinlich, Die
»Osirisreliquien«, pp. 104-5.

19 For this word, cf. Beinlich, Die »Osirisreliquien«, p. 105, n. [5].

195 5o Beinlich, Die »Osirisreliquienc, p. 217.
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The fact that a number of the synonyms for skin in the present text usually denote actual

106

sacks or animal skin " alludes to the Theban tradition of wrapping Osiris within a very

Amunian ram hide, hence the mention of “increasing prestige (swr §fy.1).”

3.2 Thebes: Heaven on Earth

Thebes, personified as the godddess “Victorious Thebes,” frequently received

107 < 35108

epithets such as “mistress of cities (hnw.t niw.wf), nurse of the nomes (3t.¢ sp3.wt),

and “mistress of all the nomes.”'” As Vernus noted, this reflects a tradition going back to
the New Kingdom Litany of Victorious Thebes, which lists all major goddesses of Egypt as
subject to Thebes.!'® A developed version of this theme appears in a number of Ptolemaic
inscriptions from Karnak.
(1) Urk. VIIL, 143 (3) = Drioton, ASAE 44 (1944): 135-7:""!
dmi.tw z3t=s r niw.t nb
hpr niw.t r=sn
ir.tw Sd.wt m rn=sn
hr niw.t=sn pw gm3=sn
Her land was attached to evéry city,
and thus cities came into existence,
plots were established in their names,

for she is their mother-city who created them.

2) Clere, Porte, Pls. 38-39 = Urk. VIII, 113 (2):

196 Noted by Beinlich, Die »Osirisreliquien«, p. 217.

W 166GV, 185.

% E.g. Urk. VIIL, 142 (11); Karnak Contra-Temple, cf. 5.8.1.2.3, col. 2.

% 1.GG V, 202-3; for this tradition, see recently Thiers, Kyphi 4 (2005): 61-2; Derchain, CdE 81 (2006): 74.

110 Vernus, LA V, cols. 937-8; for the Litany of Victorious Thebes, attested in numerous Theban temples, see
KRI1I, 592-6.

" For this text, cf. also Derchain, CdE 81 (2006): 73-4.
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3)

4

tm3.t wit(.t) sp3.wt
[...ms.£] hms.wt
niw.t ir niw.wt r-3w=sn
htt m Nwn
hpr(.t) hnty

iw bw nb m zm3wy
gm3(.t) ni gm3.(tw)=s
ms(.t) ni ms.tw=s
hpr(.t) ds=s
ir hpr(.t) irw=s [...]

[ir].tw niw.t n sp3.t nb hr W3s.t
hpr(.t) m h3.tiry
dmy.tw z3t=s r grg 3.wy
dd.tw niw.t r=sn hr=s

Mother who begat the nomes,
[...who birthed] the Ams.wt-lands,
The City who made all the cities,
mound which arose from Nun,
who came about before,
while all places were in darkness,
who created without being created,
who gave birth without being born,
who came about by herself,
who made her form come into existence [...]
One [makes] the city of every nome by means of Thebes,
which had come about before them all,
one attaches her earth in order to found the two lands,
thus they are called cities because of her.

112

Opet 1, 183-4, Right, col. 3, describing Osiris:

ir.tw niw.wt sp3.wt r rn=f
nhb.tw n=f hw.wt-ntr.w
dr ms.tw=f m Niw.t hnw.t niw.wt
hpr niw.t nb hr rn=s

Cities and nomes are made for his name,
temples are allotted for him,
since he was born in the City, Mistress of Cities,
and thus all cities came about in her name.

Sauneron, Mout, No. 5, 1:

12 Restored from Urk. VIIL, 143 (3).
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wr hnb=s r niw.wt dmd(.w)
nts rdi.t n sp3.wt qm3.n=s
hnw.t-niw.wt pw

ni wn mitt=s
p.t-hr-s3-t3 n nb-ntr.w
3 s(y) r niw.wt
WF Sy ¥ Sp3.wt
tni ntr=s r ntr.w ntr.wt

Her (Thebes) measure land is greater than (other) cities combined,
It is she who gives to the nomes which she created,
She is the Mistress of cities,
without her peer,
Heaven-upon-Earth for the Lord of Gods,
she is greatest of cities,
she is largest of nomes,
her god is most distinguished of gods and goddesses!

These texts claim that the very word niw.¢, “city,” derives from the name of Thebes,
which was commonly called “the City (of Amun)” or “the southern City.”113 In the Osirian
examples, there is an extra pun on “the City (niw.f)” as a local manifestation of Nut, the
mother of Osiris.''* This idea was so widespread that Diodorus Siculus mentioned it (I,
15.1):'

“Osiris, they say, founded in the Egyptian Thebaid a city with a hundred

gates, which the men of his day named after his mother, though later

generations called it Diospolis.”

The religious texts go even further by claiming Thebes herself created the other cities,

by attaching her land (dmi z3f) to their domains.!'® This makes Thebes the “mother of all

13 Otto, Topographie des thebanischen Gaues, pp. 9-10

114

The concept of Nut as a city goes back already to the Pyramid Texts, cf. Billing, Nut, pp. 165-71.

"> See Burton, Diodorus Siculus, Book I, pp. 75-6; although note that hieroglyphic examples discussed above
(not mentioned by Burton), show that this statement was not the result of “confusion.”

"6 In documentary texts, the phrase dmi r (> Coptic TWWME €-), can have the technical meaning “to abut,”
when referring to different properties; cf. Manning, The Hauswaldt Papyri, p. 95, n. 4.
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cities,” although such a concept only finds expression in a complicated set of visual and
phonetic puns. In a number of these texts, the word city appears as ch@ M7 which could
write both “mother” and “city” (niw.t < nr.t).”!'® The same play on words underlies a
fascinating section in the so-called “Book of Thoth” in which the character “he who loves
knowledge (mr-rh)” lists all 42 nomes of Egypt, describing each district in terms of
vultures.'"’

The clearest assimilation of the “City” and Nut occurs in the Ptolemaic temple at Deir
el-Bahari, where a large city-sign (049) filled with thirty-six decan stars bears the label: “the
citizens of the City, the Mother of Cities, Nut the Great, Mistress of the decans (niwty.w
niw.t, mw.t-niw.wt, Nw.t wr.t, hnw.t-h3bs.w).”'*® Other inscriptions call Thebes “the sky
glittering with stars (s(n)b.t b3q.t(w) hr k3.w),”'*! “the firmament of the sun, the sky of the

moon, the Nut of rising for the stars (hy.t n Sww, hr.t n i%h, nw.t n wbn n gnh.w),”'**

since
“her sundisk is Amun-wer, her moon is Foremost of the Benenet (= Chonsu), and her

residents are the stars of the pure-sky (itn=s m Tmn-wr, i%=s m hnty-Bnn.t, wny.w=s sb3.w

W Uk, VIIL, 143 (3); T6d 11, 296, 14.

8 Drioton, ASAE 44 (1944): 137, n. (f) (followed by Wilson, A Ptolemaic Lexikon, p. 490), claimed that all
examples with the vulture merely write Mw.f, “mother-city.” However, the reading niw.t < nr.t, (originally
suggested by Fairman, ASAE 43 [1943]: 302-4), is confirmed by examples where the vulture appears parallel to
the word “city,” (e.g. Traunecker, Coptos, Nos. 11, 3 and 37; Deir Chelouit 11, 73, 14), as well as Demotic
orthographies of “city” (Smith, The Mortuary Texts of Papyrus BM 10507, p. 66, n. 6 (c); idem, Papyrus
Harkness, p. 320).

19 Jasnow and Zauzich, The Ancient Egyptian Book of Thoth, pp. 334-52.

120 1 askowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, pp. 36, No. 31, 82-8, P1. VI; cf. the
discussion of Otto, Topographie des thebanischen Gaues, pp. 10-1.

2! Urk. VIIL, 142 (9); collation shows that Sethe’s copy is preferable to Drioton, ASAE 44 (1944): 126 and 129,
nn. (G)-(1); for the word s(n)b.t, “sky,” cf. Wb. 1V, 161, 8-9; Wilson, A Ptolemaic Lexikon, p. 860 (also
recognizing the present example); add also T4d II, 285, 1.

12 Urk. VI, 50n.
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nw wb.1).”'** While all temples could be replicas of the sky,** Thebes was often “the sky of
Egypt (nt Km.1),”'** or “heaven upon earth (p.t hr-s3 13).”1%

Egyptian temple inscriptions were not alone in viewing Thebes as the traditional
political and spiritual capital of Egypt. In Greek and Latin sources ancient Thebes is “the

oldest city of Egypt,”'*’ “the metropolis of Egypt,”'*®
y g8yp P yP

and “the capital of the ancient
empire.”"*® Diodorus Siculus wrote extensively about Thebes (I, 45.4-50.2), and noted it had
the reputation of once being “the most prosperous city, not only of Egypt, but of the whole
world. And since, by reason of the city’s pre-eminent wealth and power, its fame has been
spread abroad to every region.”'>° Ammianus Marcellinus, meanwhile, listed the major cities
of the Thebaid in the late fourth century CE as Hermopolis, Coptos, and Antinoopolis,
adding “everybody (already) knows about Hundred-Gated Thebes (hecatompylos enim

Thebas nemo ignorat).”"!

12 Urk. VIIL, 143 (5).

124 See in general Gutbub, Textes fondamentaux, pp. 402-5, n. (k); Kurth, Den Himmel stiitzen; von Lieven, Der
Himmel iiber Esna; Finnestad, Image of the World and Symbol of the Creator, pp. 12-3.

125 pe Morgan, K.O. 11, No. 886; Opet 1, 139, 3; Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-
Bahari, No. 17, 1.

126 Wp. 1, 491, 13; Aufrere, Montou, §§264-266 (= Urk. VIII, 15b); Clere, Porte, PL. 2B (= Urk. VIII, 107, 2);
Sauneron, Mout, 5, 1; 10, 1; Fairman, JEA 20 (2934): 4; Kruchten, Les Annales des prétres de Karnak, pp. 76,
n. (Hh), 81, 250; cf. also the variant “heaven upon earth (p.t tp 13)” (De Meulenaere, CdE 68 [1993]: 47, n. ¢);
for similar terminology use for other temples, cf. Gutbub, Textes fondamentaux, 1, p. 92, n. (h).

127 Briedrich, Thessalos von Tralles, pp- 49-50; cf. infra, 2.3.

'2% Strabo, XVII, 1.46; cf. infra, 2.1.
12% Vita Pachom. 7; cf. Veilleux, Pachomian Koinonia I, pp. 27 and 267.
0 Diodorus Siculus, I, 45.5-6; trans. Oldfather, Diodorus Siculus, 1, pp. 160-3.

Bl Ammianus Marcellinus, Res Gestae, XXII, 16.2.
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Strabo and Theésalos described Theban priests as philosophers protecting the ancient
wisdom of Pharaonic Egypt,** and Diodorus even reported that “the Thebans say that they
are the earliest of all men and the first people among whom philosophy and the exact science
of the stars were discovered.”'* In the “Phonecian History” of Philo of Byblos, the
protagonist Sanchuniathon is able to understand the true meaning of Egyptian religion
because he had “access to the hidden texts found in the adyta of the temples of Ammon,
[texts] composed in letters which, indeed, were not known to everyone.”134 Similarly, in the
treatise The Ogdoad Reveals the Ennead, Hermes-Trismegistus requests his disciple to

inscribe his ancient wisdom on a stela within the temple of Diospolis.'*

The city’s
reputation for ancient learning is also apparent in the tradition that Homer was born in
Thebes, *® and perhaps explains why numerous self-described philosophers came to the
Valley of the Kings in honor of Plato.'”” Fowden has already noted the importance of
Thebes as a center of traditional Egyptian religious life:'*®

“If Alexandria was in but not really of Egypt, Thebes distilled the country’s

very essence and focused the religious traditions for which the whole of Upper
Egypt was renowned.”

B2 Cf. infra , 2.1 and 2.3.
'3 Diodorus Siculus, I, 50.1; trans. Oldfather, Diodorus Siculus, I, pp. 174-7.

134 philo of Byblos, apud Eusebius, Prep. Evang. 1, 9.26; trans. Baumgarten, The Phoenecian History of Philo of
Byblos, pp. 11, 64.

135 parrott, ed., Nag Hammadi Codices V, 2-5, and VI, pp. 368-9; Mahé, Hermés en Haute-Egypte, 1, pp. 35-7,
84-5; Fowden, The Egyptian Hermes, pp. 35 and 70; the description of the Ogdoad in this temple make it clear
that Diospolis refers to Thebes, not Diospolis Parva, cf. 4.39.

13 Diodorus Siculus, I, 97.7-9; Heliodorus, Aethiopica, 111, 14.
% Bataille, Les Memnonia, pp- 172-3; Foertmeyer, Tourism in Graeco-Roman Egypt, p. 29.

18 Bowden, The Egyptian Hermes, p. 168.
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Thebes was thus an ideal pilgrimage spot for Romans embarking upon an “Egyptomanic
spiritual quest,” inspired by “that exoticist lure toward a late antique “heart of darkness” — the
distant, alien, and therefore “most” thoroughly indigenous cultic wisdom - as the locus of

revelation and gnasis.”"*

3.3 Conclusion

Graeco-Roman temple inscriptions throughout Egypt regarded Thebes as the “mother
of all cities,” the archetypical Egyptian district upon which all other cities and temples were
modeled. Thebes was the home of Amun, the primeval creator deity god and “King of the
Gods.” At the same time, all Graeco-Roman temples in Egypt recognized Thebes as the
birthplace of Osiris, further emphasizing its association with traditional Pharaonic kingship.
Graeco-Roman authors were well aware of all these traditions, even the specifically Theban
nativity of Osiris."*® In the Roman Period, Thebes had the reputation of being the oldest city
of Egypt, home to a millenial religious history, and the image of “ancient Thebes” fascinated

and attracted numerous scholars and distinguished visitors.

139 Erankfurter, Religion in Roman Egypt, p. 166.

140 See in general Bergman, Isis-Seele und Osiris-Ei, pp- 73-98.
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Chapter 4
The Theban Pantheon

4.0 Introduction

In the classic study of religious life in Graeco-Roman Thebes, Bataille surveyed the
important divinities of Djeme based primarily on Demotic and Greek sources and compiled
the following list: Amun, Montu, Hathor, Djeme, Amenhotep son of Hapu, Imhotep, Min,
Anubis, Osiris, Isis, Ramesnouphis, Teephibis, the Agathos-Daimon of the Mountain,

1

Ptolemies and Emperors, and Sarapis. 11" Bataille omitted information from temple

inscriptions “parce que le syncrétisme de basse époque et le parédrie des divinités sont des

facteurs de confusion.”!*?

The divine world of the Theban temples is indeed confusing, as
each temple contains a multitude of local deities. Besides the more traditional Theban gods
(e.g. Amun, Mut, Chonsu, Montu), there were also special local versions of universal deities
(e.g. Ptah, Hathor, Isis, Osiris, Sokar), with cults in many temples in Thebes, Medamud,
Armant, and Tod (cf. 1.3). The divinities would visit the neighboring temples during
festivals, traveling along the along the network of processional roads, and thus each Theban
temple features offering scenes to an almost overhelming array of deities. This feature

contrasts with other Graeco-Roman temples like Edfu, where despite its complicated and

highly developed local theology,143 the majority of of its hieroglyphic inscriptions focus on

1! Bataille, Les Memnonia, pp. 86-113.
142 Bataille, Les Memnonia, p. 85.

'3 Qutlined by Cauville, Essai sur la théologie du temple d’Horus 3 Edfou; most large temples hosted equally
complicated theological systems, such as Kom Ombo (Gutbub, Textes fondamentaux), Esna (Sauneron, Les
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the chief god Horus of Edfu, his consort Hathor of Dendera, and the ancestor cult at
Behedet. ' Similarly the theology and cultic life of Dendera revolved primarily around
Hathor, Thy, Isis of Iatdi, and Harsomtous of Chadi.'*

This chapter catalogues the local divinities of the Theban Pantheon, outlines each
deity’s specific characteristics and functions, analyzes their relationships to other Theban
divinities, and attempts to reconstruct the different cosmogonic traditions.  The
interpretations primarily focus on the multitude of epithets contained in the temple reliefs of
the Graeco-Roman Period, in addition to material from papyri, graffiti, ostraca, and other
contemporaneous sources. *° While a diachronic survey of each divinity, analyzing the
development of epithets from the Old Kingdom through the Roman Period, would be
extremely useful, such an approach would go beyond the scope of the present study which
only aims to reconstruct the Theban pantheon as it existed in the Graeco-Roman Era.
Furthermore, this chapter will not attempt to document all divine epithets as they occur in

temples throughout Egypt,147 as it focuses only on the specific characteristics of Theban

fétes religieuses d’Esna), and Philae (Junker, Das Gotterdekret iiber das Abaton; Inconnu-Bocquillon, Le mythe
de la Déesse Lointaine a Philae).

144 For the ancestor cult at Behedet, see most recently Waitkus, in Gundlach and Rochholz, eds., 4.

Agyptologische Tempeltagung. Feste im Tempel, pp. 155-74.

195 See most recently Cauville, Les fétes de Dendara.

1% For similar diachronic studies of divinities based on epithets, cf. Altenmiiller, Synkretismus in den
Sargtexten; Kothen-Welpot, Theogonie und Genealogie im Pantheon der Pyramidentexte; Cauville, La
théologie d’Osiris a Edfou.

147 Parallels for all epithets can be found in the multi-volume LGG.
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divinities. Although certain studies devoted to individual Theban gods have appeared,'*®
there is no systematic survey of the entire Theban pantheon.

In terms of methodology, the following chapter distinguishes between different local
divinities as far as possible, in order to avoid creating nonexistant syncretisms. Previous
studies have often assimilated certain divinities just because they share similar epithets or
functions (e.g. Kematef and Osiris of Djeme, Irita and Amenope). This tendency is perhaps
most egregious in Aufrere’s recent publication of the propylon of Montu at North Karnak,
where all translations and interpretations assume that the main god was a composite deity
“Amon-Ré-Montou.”'* In reality, no inscriptions from the temple mention such a god,lso
and the texts clearly designate Montu as the royal successor of Amun (4.37). Although
there is no explicit evidence for a syncretized Amun-Montu at Karnak, Aufrére claimed
that:*>!

“Le concepteur emploie un systéme de « convergences paralléles » préparant

le terrain, mettant en avant toutes les correspondances possibles sans pour cela
exprimer de facon univoque ces syncrétismes.”

148 E.g. Amun and the Ogdoad (Sethe, Amun und die acht Urgotter), Amenope (Doresse, RAE 23 [1971]: 113-
36; 25 [1973]: 92-135; 31 [1979]: 36-65); Buchis (Goldbrunner, Buchis), and Harpre the Child (Budde, in
Budde, et al., eds., Kindgotter im Agypten der griechisch-rémischen Zeit, pp. 15-110).

199 Aufrere, Montou, especially §309: “Il est clair que Ientité divine adorée jadis, du temps des Ptolémées et des
Césars a Karnak-Nord résultait de la complete, fusion d’Amon, de Montou et d’Harakhtes — épiclese de
Montou-R&€ — sous la forme de R€ que n’est autre qu’ Amon-1’ Ancien, autre forme du Noun primordial.”

130 Because Montu and Amun were both important at North Karak, early studies referred to the area as “le

temple d’Amon-R& Montou” (e.g. Varille, Karnak I); Leclant, in Mélanges Maspero, 1/4, pp. 73-98, accurately
outlined the relationship between the different gods Amun and Montu, but suggested that in some cases the two
gods might be assimilated, primarily in an offering formula on the statue CG 565, which mentions both Amun-
Re and Montu but continues: “may he give a voice offering (di=f pr.t-hrw)” (Leclant, in Mélanges Maspero,
I/4, pp. 92-3; in the most recent publication of this statue, Perdu, RAE 47 [1996]: 44, reasonably assumed this
was merely a common scribal error).

151 Aufrére, Montou, §310; in the same section, Aufrére tried to establish a similar connection between Mut and
Rattawy: “Il suffit, pour cela, de comparer leurs épithétes qui présentent, & défaut d’identité, de nombreuses
convergences suffisantes pour que se dégage une vue syncrétique” (italics mine).
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Assimilating deities who have identical, or merely similar epithets, has led to much
unnecessary confusion, evident notably in the bizarre notion that Montu-Re was a lunar
god.152 Theban inscriptions are quite explicit in describing Chonsu, Osiris within Thebes,
and Thoth as the moon, but there are absolutely no texts giving Montu lunar attributes. In
order to avoid such confusion, the following survey will only discuss syncretizations and

special functions explicitly labelled in texts.
4.1 Amenhotep Son of Hapu (Amenothes)

Amenhotep son of Hapu was a high-ranking official in the Eighteenth Dynasty who
was responsible for many of the new buildings of Amenhotep III in Thebes.'” Already in
the New Kingdom, Amenhotep was the object of a popular cult at his own mortuary temple
beside Medinet Habu, where he was venerated as an intermediary between men and Amun.
The cult of Amenhotep lasted into the Graeco-Roman period, although his main shrine
moved to the upper terrace of Deir el-Bahari, where as Amenhotep-Amenothes he shared the

temple with Imhotep-Asklepios."*

52 See primarily Graindorge, GM 191 (2002): 53-8, who did not cite a single hieroglyphic inscription
supporting the existence of a lunar Montu; Thiers, BIFAO 104 (2004): 563, noted: “Montou semble avoir
entretenu des liens privilégiés avec le disque nocturne.” Aufrére, Montou, p. 162, n. (r), meanwhile, gave the
following interpretation of an epithet designating Montu as the Buchis bull (“dark of face”), without any textual
support: “En définitive, je croirais, pour ma part, que I'expression doit se comprendre “dont la face est
invisible”, car cette partie du taureau, dont les cornes forment le croissant lunaire, voyage dans la nuit comme
une barque qui, en raison de sa couleur, est imperceptible au regard des humains.”

!533 For the historical Amenhotep son of Hapu, see primarily Varille, Inscriptions concernant ’architecte
Amenhotep, fils de Hapou.

134 For the posthumous cult of Amenhotep son of Hapu in the Graeco-Roman Period, cf. Wildung, Imhotep und
Amenhotep, pp. 201-85; for his temple at Deir el-Bahari, see Laskowska-Kusztal, Le sanctuaire ptolémaique de
Deir el-Bahari; Lajtar, Deir el-Bahari in the Hellenistic and Roman Periods; cf. also cf. also Teeter, JEA 81
(1995): 232-6; Jasnow, in Thissen and Zauzich, eds., Grammata Demotika, p. 88; Ray, in Leahy, ed., Studies on
Ancient Egypt in Honour of H.S. Smith, pp. 241-7.

67



Amenhotep was above all “a beloved servant of Amun (hm Tmn mr=f),”" but he

also retained his archaic titles, most commonly “royal scribe and chief scribe of recruits (s3-

»156

nsw s§-nfr.w hry-tp),”" ™" as well as “chief lector priest, who directs the temples of all Egypt

(hry-hb hry-tp, hrp gs.w-pr.w nw th.wy),”m

and the extended “judge, scribe, »3-Nhn,
mayor, sharp of laws, effective wall of iron around Egypt, vizier, overseer of the army (#3ity-
23b, 55, ¥3-Nhn, imy-r3-niw.t, spd-hp.w, inb mnh h3 B3q.t, Bty, imy-r3 ms9).”">® Like Imhotep,
Amenhotep could be “the good doctor (swaw nfi),” but he heals primarily through his
great knowledge and effective utterances. His intelligence makes him “learned of utterance,
complete of speech in what his lips say like the son of Ptah (= Imhotep) (rh-73, km-mdw m dd
sp.ty=f(y) mi z3 Pth),”'® or further:'®!

ipy-ib nfr d3is.w

hz m3°.t dm dsr.w

iqr shr.w mnh 3.wt

wp h3.wt ht n=f Sm3y.w
wd md.w m hii3w

155 Wildung, Imhotep und Amenhotep, pp. 203, 252-3; Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir
el-Bahari, Nos. 15, 3; 33, 2-3; possibly also Deir al-Médina, 166, 3-4 (partially restored); note the variant
“beloved son of Amun (z3 Tmn mr=f),” in Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari,
No. 13.

18 Wildung, Imhotep und Amenhotep, p. 203, 252-3; Deir al-Médina, 166, 9; Téd 11, 236, 21; Laskowska-
Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, Nos. 15, 1; 17, 3; 33, 1; 47; Sauneron, Rituel de
I’embaumement, p. 10, 5; Jasnow, in Thissen and Zauzich, eds., Grammata Demotika, p. 92.

1571 askowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 14, 2; cf. also No. 46, 1: “Chief
Lector Priest, top of his hour (tpy wnw.t=f).”

158 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 14, 1.

159 1 askowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 33, 5; Téd 11, 236, 23; Teeter, JEA 81
(1995): 223-4 (incorrectly claiming that the epithet never applies to Amenhotep); for his healing properties in
Greek graffiti, see in general Lajtar, Deir el-Bahari in the Hellenistic and Roman Periods.

160 | askowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 14, 2.

1611 askowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 46.
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Accountable, good of utterances,

who praises Maat, who utters pronouncements,

excellent of plans, effective of moments,

who removes disease, from whom wandering demons turn back,
who makes commandments by means of magic.

Amenhotep also “travels in the deep night, protecting those who exist (§m m grh md

hr nhy wnny. w).”1%% A similar function appears in the following text: !9
wnn ntr is 3h n p.t-n-Km.t (hr) sh imy=s m ihh
shd.n=f3h.t=s n hbs
Ssp n=fsb3.w=s
The luminous god of “Heaven of Egypt” (Thebes) makes those within rejoice at dusk,

having illumined its Akhet from any cover,164
so that its stars shine for him.

These texts may evoke Amenhotep’s control over the decan stars and other astronomical

65

phenomena,'® or perhaps refer to his well-known appearances during nocturnal incubation

sessions.
4.2 Amenope (Amun of Luxor Temple): Introduction
Amenope of Djeme and his role in the Decade Festival have already been the subject

of a number of studies, particularly the series of articles by Marianne Doresse assembling a

variety of textual and iconographic sources of this god from the Eighteenth Dynasty to the

162 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 33, 6.
163 1 askowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 17, 1-3.

164 Ror hbs, “cover” referring to clouds, cf. Damnell, The Enigmatic Netherworld Books, pp. 136-7, n. 446
(discussing this example).

165 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, pp. 82-8.
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Roman Period.'®® The presentation that follows, therefore, will be rather summary and based

primarily on the Graeco-Roman temple texts.'’
Amenope literally means “Amun of Luxor Temple (Imn (m/n) Ip.t),” corresponding

to Greek Apevcopig.'® Quaegebeur questioned the traditional understanding of Ip.t = Luxor

Temple primarily because Amenope appears in temples besides Luxor, but also because he
believed Ip.t “ne peut étre consideré comme un toponyme désignant seul le temple de
Louxor.”'® The first reason is unconvincing, as Amenope was a processional god who
traveled to different temples within Thebes.'”® Furthermore, the presence of Amenope in

1

other cities such as Tanis is not surprising, 71 as there are numerous examples of

geographically specific deities transplanted throughout Egypt. 72 The second theoretical

1% Doresse, RAE 23 (1971): 113-36; RAE 25 (1973): 92-135; RAE 31 (1979): 36-65; on Amenope and the
decade festival, see also further Sethe, Amun, §§111-5; Yoyotte, Cahiers de Tanis 1 (1987): 61-9; Derchain-
Urtel, Priester im Tempel, pp. 144-51; Traunecker, et al., La chapelle d’Achoris a Karnak 1, pp. 130-4; Herbin,
Le livre de parcourir I’éternité, pp. 140-5; Aufrére, Montou, pp. 361-2; Coulon, RdE 52 (2001): 104-8;
Goldbrunner, Buchis, pp. 222-6; Graindorge, in Metzner-Nebelsick, ed., Rituale in der Vorgeschichte, Antike
und Gegenwart, pp. 41-2, unconvincingly tried to interpret Amenope of Djeme as a late manifestation of the
White Bull from the Min Festival, not least of all because Amenope traveled to Medinet Habu every week,
while the White Bull only appeared annually.

167

To the dossier of temple texts gathered by Doresse, one can add Urk. VIII, 160b; 187e; Opet 1, 154A; Deir
al-Médina, Nos. 23, 5-7; 178, 4-5; a scene from Medinet Habu, PM II2, p- 466 (38a); and the damaged label to a
processional bark of “Amenope of [Djeme]” from the contra-temple at Karnak, dating to Domitian; cf. Varille,
ASAE 50 (1950): 162 and P1. 29.

18 For examples of 7Tmn-ip.t = Amenophis in Greek and Latin, cf. Quaegebeur, RdE 37 (1986): 104.

19 Quaegebeur, RAE 37 (1986): 104-5; this interpretation has been generally accepted; cf. Thissen, Die
demotischen Graffiti von Medinet Habu, p. 29, n. 10; Pestman, Archive of the Theban Choachytes, p. 430;
Sambin, BIFAO 92 (1992): 179, n. 80, even claimed that “Jp¢ a été abusivement traduit par « Lougsor ».”

1 Noted already by Quaegebeur, RdE 37 (1986): 105; Stadler, Enchoria 26 (2000): 112-3, questioned this
particular argument of Quaegebeur.

m Guermeur, Les cultes d’Amon a Thébes, pp. 265-301; cf. also Amenope in Hibis: Davies, Hibis 111, P1. 45.

2 Cf. the Ptah Temple in Karnak, which was originally constructed for “Ptah rsy-inb=f’ (Urk. IV, 765, 5 and
7; 769, 4 and 8; 770, 2); note also the presence of “Ptah who is beneath his moringa tree (hry b3g=f)" at Karnak
(Urk. VIII, 180b; P. Louvre N. 3176 (S), III, 29 = Barguet, Le Papyrus N. 3176 (S) du Musée du Louvre, p. 10;
for this form of Ptah, see Berlandini, R4E 46 [1995]: 17, n. 64).
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issue raised by Quaegebeur is more complex, as it involves the subtle relationship between
Amun of Karnak and Amun of Luxor.'”” Nonetheless, a close look at the texts describing
Amenope makes it quite clear the Opet in question must be Luxor Temple.

Quaegebeur believed that while Luxor Temple was “the Southern Opet,” the general
designation “Opet” could include all of Eastern Thebes.'’* However, the term “Opet”
alternates with “Southern Opet” in texts describing the creation of the Ogdoad (see infra),!”
and more importantly as a designation of the renovated Luxor Temple in dedicatory stele of
Tiberius found at the site.'’® All texts concerning Amenope I locate him exclusively within
“the (Southern) Opet,” and similarly other inscriptions specify that Amenope II departs from

“the Opet” to reach Medinet Habu.'”” Moreoever, the term “Opet” in Theban temple texts

173 Quaegebeur, RJE 37 (1986): 104-5; note, however, that although the new bark shrine of Alexander at Luxor

was dedicated both to Amun of Karnak and Amun “foremost of his Opet,” (Abd el-Raziq, Die Darstellungen
und Texte des Sanktuars Alexanders des Grofien im Tempel von Luxor, p. 60), the latter form of Amun is by far
the more common in the decoration of that edifice (see the index in ibid, p. 61); for the relation between Amun
of Karnak and Amun of Luxor, see Pamminger, Beitrdge zur Sudanforschung 5 (1992): 93-140, but note that
the conclusion that Amun of Luxor imitated Amun of Napata, and not the other way around (p. 110) is far from
convincing.

174 Quaegebeur, RJE 37 (1986): 104; for Opet (Ip.t) as a designation of the main sanctuary of Luxor Temple

already under Amenhotep III, cf. Grallert, in Dorman and Bryan, eds., Sacred Space and Sacred Function in
Ancient Thebes, pp. 40-3.

175 Southern Opet: Urk. VIIIL, 139b; Medinet Habu, PM II%, p. 462 (10g), I (= Doresse, RdE 25 [1973]: 132,
Doc. IV); PM IIz, p. 462 (10f) (= Sethe, Notizbuch 17, 14; quoted in Sethe, Amun, §113, n. 4); Opet: Clére,
Porte, PL. 64 (= Urk. VIIL, 87b); Urk. VIIL, 160b; Opet I, 154A; Medinet Habu, PM II%, p- 462 (10g), I (=
Doresse, RdE 25 (1973): 132, Doc. IV).

176 Southern Opet: Luxor Museum w/o number (cf. 5.2.3.4); Opet: Luxor Museum 228 (cf. 5.2.3.1); CG
22198 (cf. 5.2.3.5); CG 22193 (cf. 5.2.3.8); Quaegebeur did not incorporate the evidence from any of these
stelae in his discussion.

7 Clere, Porte, Pls. 47 (= Urk. VIIIL, 96 g); 64 (= Urk. VIII, 87b); this must refer to Amun leaving Luxor, not
Karnak, as the Decade festival is attached with Luxor Temple already in the reign of Ramesses II (Doresse, RAE
31 [1979]: 37-8); earlier evidence for the connection between Luxor Temple and Medinet Habu may be found

in the construction activity at both sites under Amenhotep III; cf. Darnell and Manassa, Tutankhamun’s Armies,
p- 226, n. 138.
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only appears in inscriptions related to Amenope,178 and there are no examples when it might
refer to a location outside of Luxor.

Based on the occurence of “Amenope in the West of Thebes (Imn-Ip.t n 3 Imng.t
Nw.f)” and “Amenope in the region of Djeme (Imn-Ip.t n t3 h3s.t Dm3)” in Demotic and
Greek documents,'” some have posited the existence of another toponym Ip.¢ located on the
West Bank.'® However, the choachytes were naturally also priests of Amenope on account
of his voyage to their domain of Djeme from Luxor each decade. Furthermore, the special
designations like “in the West of Thebes,” clearly correspond to the hieroglyphic “Amenope
of Djeme” attested in all documents referring to Amenope II who resided in Luxor.'®!

Sethe distinguished Amenope into two deities, called Amenope I and II, while
Doresse preferred the terminology “Aménapet générateur” and “Aménapet de Djémé”
respectively. The former was the father of the Ogdoad, the latter the son and heir of the
Ogdoad. The denominations used by Doresse are reasonable, as the two forms of Amenope
are almost always distinguished by their particular epithets and functions. Nonetheless, there
does seem to be a certain amount of overlap between the two Amenopes, and this will be

discussed at the end of the section. '®?

1”8 The goddess Opet also travels to “the southern Opet” before returning to Karnak to give birth to Osiris, but
this is to invoke Amun of Luxor, the god traditionally associated with royal/divine births, cf. 4.40.

179 Bataille, Les Memnonia, pp. 88, 147-8; Pestman, Archive of the Theban Choachytes, pp. 429-31; Andrews,

Ptolemaic Legal Texts, p. 40,n. 9.
180 B o Pestman, Archive of the Theban Choachytes, p. 430.

18! pestman, Archive of the Theban Choachytes, pp. 429-31, does not appear to have recognized this fact, even
though a connection between the hieroglyphic and Demotic epithets was already made by Doresse, RdE 31
(1979): 47-8.

182 This phenomenon was recognized already by Doresse, RAE 31 (1979): 57, who noted “dans certains textes,

on continue 2 attribuer le voyage décadaire au dieu Amon-R& générateur.”
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4.3 Amenope | = Amenope the Creator

The first Amenope bears the specific epithet “Bull, upraised of arm (k3 f3i-%).”'*> He

”184 (13

is the deity who “begat the gods inside his Opet (w#t ntr.w m Ip.t=f), who bore the

primeval ones (ms p3wty.w) (...) having created the eight gods, (being) the father of fathers of

the Ogdoad (shpr.n=f Hmni.w (m) it-it-w n Hmni.w),”'®* “Great Nun, who begat the Ogdoad,

2186 «

Great Ejaculator in his Southern Opet (Nwn-wr msi Hmni.w, nhp wr m Ip.t=frsy.1), who

95187

bore the Ogdoad in the Southern Opet (msi Hmni.w m Ip.t-rsy.t),” " and most specifically,

“who begat the Ogdoad in his workshop (wtt Hmni.w m iz.t=f n k3.f) within his Opet.”'®?

Tatenen 1is the traditional creator of the Ogdoad,139

and thus Amenope receives the specific
qualification “Tatenen within the Southern District (£3-tnn hnt “rsy).”'® Not surprisingly,

Amenope shares two important epithets with Ptah in Thebes, “beautiful of face (nfr ),

18 Clere, Porte, Pl. 64 (= Urk. VIIL, 87b); Opet 1, 154A; Deir al-Médina, No. 23, 5-6; Medinet Habu, PM II?, p.
462 (10g) (= Doresse, RdE 25 [1973]: 132, Document IV); the only exception is Urk. VIII, 139b: “Amun-Re
foremost of his Opet (...) Horus, upraised of arm.” For the significance of the raised arm, cf. Darnell, The
Enigmatic Netherworld Books, pp. 401-12.

184 Clere, Porte, Pl. 64 (= Urk. VIII, 87b); Urk. VIIL, 160b; Opet 1, 154A; Medinet Habu = Doresse, RAE 25
(1973): 132, Doc. IV.

185 Urk. VIII, 139k; following the translation of Doresse, RdE 25 (1973): 131.
18 Urk. VIIL, 139b.

187 Medinet Habu = Doresse, RJE 25 (1973): 132, Doc. IV.

188 Clere, Porte, Pl. 64 (= Urk. VIII, 87b).

18 Cf. 4.39, 4.46.

90 Urk. VIIL, 139b; Opet 1, 154A; Medinet Habu = Doresse, R4E 25 (1973): 132, Doc. IV = Sethe, Amun, §114;
cf. Doresse, RAE 25 (1973): 98, n. 7; for “rsy in administrative texts, cf. Wb. I, 157, 19; the sanctuary of Hibis
Temple depicts a statue of “Amenope-Ptah” in the group of Theban deities (Davies, Hibis III, PI. II, Reg. V,
left; Cruz-Uribe, Hibis Temple Project 1, p. 4, No. 10, read “Amun-Ipet-Ptah”).

1 Clere, Porte, Pl. 64 (= Urk. VIIL, 87b); Urk. VIIL, 139b (cf. also 4.46).
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and “lord of the Double Plumes (rnb sw.ty),”'* both references to his role of cosmic creator
deity."” Amenope’s assimilation to Tatenen in Thebes is complete at Medinet Habu, where
Amenope, not Ptah, receives offerings alongside Sekhmet.””* The ancient Memphite concept
of chthonic Ptah-Tatenen fashioning gods from within his ph.t-d3.t appears to have been
Thebanized to a certain degree,'® with Amenope-Tatenen fashioning the Ogdoad in his
“workshop” within Luxor Temple. Nonetheless, Luxor Temple had always been conceived
as the center of primordial generation and regeneration,'®® and thus the Graeco-Roman
developments are more the result of clever, syncretistic interpretations of the Theban
cosmogony. Amenope is also compared to Khnum, when he is called “the father who acted
as mother, the potter who created light with his hands (it ir mw.t, §d nhp, ir Sww m
wy=f).""

Amenope’s taurian epithets extend beyond his primary signifier, “bull, raised of arm.”
He is also “the male, sweet of love (....) bull of bulls, who copulates with the beautiful-cows,

who impregnates the cows by means of his life-force (3y bnr mrw.t (...) k3-k3.w k3k3 nfr.wi,

192 Clere, Porte, PL. 64 = Urk. VIIL, 87b.

%3 For this understanding of nfr-Ar, cf. Berlandini, RAE 46 (1995): 31-7; for the significance of the double
plumes, see Budde, SAK 30 (2002): 57-102.

194 Medinet Habu = Doresse, RJE 25 (1973): 132, Doc. IV.

1 For Ptah and the tph.t-d3.t, cf. Borghouts, The Magical Texts of Papyrus Leiden 1 348, pp. 194-8; Smith,
Papyrus Harkness, p. 126, n. 30 (e); note also the importance of the fph.t-d3.¢ at Armant, cf. Thiers and
Volokhine, Ermant 1, p. 76, n. 256.

1% For the theological significance of Luxor Temple, see primarily Bell, JNES 44 (1985): 251-94.

Y7 Clere, Porte, Pl. 64 (= Urk. VIII, 87b); for these epithets, cf. Egberts, In Quest of Meaning, pp. 108-9, nn.
(17)-(18); note, however, that the term for potter (§d nkip), which Egberts noted was a hapax, may be related to
the technical term $di, “to draw (a kiln),” used in a scene of making pottery (see Holthoer, New Kingdom
Pharaonic Sites: The Pottery, pp. 15, Fig. 18, 39); for Amun as Khnum: Davies, Hibis III, PL. 32, cols. 6-7
(Klotz, Adoration of the Ram, pp. 142-3); Urk. VIII, 134d.
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sti hmw.t m "nb=f),”198 as well as “bull of his mother, begetter of his father (k3 mw.t=f, wit
it=1).”'" While Amun, particularly in his ithyphallic manifestation, was often a bull already
in the Pharaonic era, the taurian epithets of the Graeco-Roman texts should be considered in
terms of the Ogdoad cosmogony, in which Amun the bull and his consort Amunet the cow
are anterior to the four bulls of Montu and four cows of Rattawy who make up the
Ogdoad.®® Amun and Amunet are therefore the creators of the Ogdoad, but they were also
composite deities made from the four Montus and four Rattawys. The union of the Ogdoad
was thus the union of Amun with Amunet, resulting in the creation of the sun. This

cosmogonic event is alluded to via Amenope’s epithet “eldest of the primeval ones,”*"!

and
the fact that he is depicted alongside Amunet in offering scenes,”®” who in this context is
even designated as “the (Great) Cow that gave birth to Re, the mother together with the

father in the beginning.”203

4.4 Amenope Il = Amenope of Djeme
The second Amenope is always qualified as “Amenope of Djeme,” usually with the

additional epithets “Great living god, Chief of the Gods (ntr 3 nh, hry ntr.w)** or “King of

98 Urk. VIII, 139b; for A3k3 “to copulate,” cf. Ryhiner, L’offrande du lotus, p. 40, n. 26.
199 Urk. V111, 139k; identical epithet of Amun in Davies, Hibis III, P1. 32, col. 7.

% Erichsen and Schott, Fragmente memphitischer Theologie, pp. 312, 322-3; cf. 4.39; for the taurian aspect of
Amenope I, cf. also Goldbrunner, Buchis, pp. 224-6.

201 k. VIIL, 139b; Medinet Habu = Doresse, RAE 25 (1973): 132, Doc. IV.
22 yrk. VIII, 139¢; 160c (text collated from photos of author); Deir al-Médina, No. 23, 9-10.
203 Urk. VIIL, 139c; cf. further 4.8.

2% Urk. VIII, 139k; Opet I, 25; 262; Medinet Habu, PM II%, p. 462 (10f) II (= Egberts, In Quest of Meaning, 11,
PL. 115); PM II%, p. 462 (10b) (= Doresse, RAE 25 [1973]: 126, Doc. H); Deir Chelouit III, 126, 7-8; Tod 1, 161,
4; Cairo JE 38033, col. 3 (= Coulon, RdE 52 [2001]: 88, 90, 95, n. (bb)); vars. “chief of the gods” (Aufrére,
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the Gods (nsw.t-ntr.w).”*® This Amenope was “the living image of Re in Karnak (snn nh n

R mIp. t-s.wi),”2%

a reference to the cult statue of Amenope of Djeme which priests often
carried in a processional bark.?”’ As such, Amenope was a physical manifestation of Re on
earth, an interface between the divine and mundane. One text alludes to this solar aspect of

Amenope’s cult statue as follows: ™

sh.tw=fm db3 n itn
hft hpr igp.w m p.t

He is carried in procession as a replacement for the sundisk,
whenever clouds come about in the sky.

Other inscriptions shed further light on his East bank cult. A remarkable statue of a
late Ptolemaic syngenes and priest named Plato describes a procession of Amenope in which
the god delivered oracles that the priest “interpreted (wh).”2*” The second Bucheum stela
from the reign of Ptolemy VI, meanwhile, describes Amenope’s role in selecting the new

Buchis bull. The text narrates that the bull was born near Asfun, inspected by priests in

Montou, §§236-8 = Urk. VIII 36b); partially restored: Urk. VIII, 156b; Chonsu Temple, PM II, pp. 236-7 (43)
(= LD IV, 28b; Doresse, RdE 25 [1973]: 125, Doc. G).

2% Opet 1, 87; Clere, Porte, P1. 47 (= Urk. VIIL, 96b and g).

26 Medinet Habu, PM 1T, p. 462 (10b and g) (=Egberts, In Quest of Meaning, 11, Pl. 115); Opet 1, 87; vars.
“living image of Re” (Aufrere, Montou, §§236-8 = Urk. VIII, 36b); “living image of Re in Southern Heliopolis”
(Clere, Porte, Pl. 47 = Urk. VIII, 96b; Cairo JE 37075, Back, col. 6 = Fairman, JEA 20 [1934]: PL I); “image of
Re” (Opet 1, 25; Clere, Porte, Pl. 47 = Urk. VIII, 96g; Urk. VIII, 187e); “living image in Karnak” (T4d 1, 161,
5); “living image of Harsiese” (Chonsu Temple: PM II, pp. 236-7 (43) = LD 1V, 28b = Doresse, RdE 25
[1973]: 125, Doc. G); “image <of Re> (snn <R™>)" (Edfou 1, 289, 8; the restoration is clear from the context,
and thus the suggestion of Ryhiner, L’offrande du lotus, p. 143, n. 16, to read snn as an otherwise unattested
adverb (“de méme”) is unnecessary).

%7 For the appearance of the bark, cf. Yoyotte, Cahiers de Tanis 1 (1987): 61-9; Traunecker, Coptos, §§175-7;
Coulon, RdE 52 (2001): 95, n. (dd).

28 Urk. VIIL, 187e; Opet 1, 25 (de Wit was apparently not aware of the parallel text from Karnak, and thus
restored: sh=f m [w]b[n] n itn h[1]hf] igp m [p.r], “son apparition est celle du lever du Disque solaire qui
repousse les tempétes dans le ciel” [de Wit, Opet I11, p. 11]).

29 Coulon, RAE 52 (2001): 85-112.

76


http://7p.t-s.wt

Esna,?’® and then sailed north to Luxor Temple, called “his place of enthronement since the
beginning (s.t-shn=f dr-b3h).”*'' When Ptolemy himself arrived in Thebes to install the new
bull, the following events took place:*2

A Imn-Ip.t ntr n dmi.t

in hm=f3§m h3.t=f

in Tmn-Ip.t h" m “q° ntr pn
nsw mit.t hn® Snyw.t=f hm.w-ntr wb.w t.t-pr--nh ms® nb.w nw (83) dr=fii(.w)
m-ht=fr W3s.t

shn.tw ntr pn

Amenope, the god of the town, appeared in procession,

his majesty traveled in front of him,

Amenope stopped in front of this god (= Buchis),?"
the king likewise, together with his entourage, priests, wb-priests of the
assembly of the pr-nh, and armies of the entire (land) who had come to
Thebes,

and this god was enthroned.

Although this account is quite summary, it is possible to reconstruct the events by

. . 214
comparing a more extensive text from Edfu.

Because of special markings on the bull’s
hide, the visiting priests concluded it might be the new Buchis bull and brought it to Luxor.

On the day of the procession, priests lined up a number of similar candidates, and carried the

processional image of Amenope before them. When Amenope ‘“stopped in front of” a

%1% The toponym is clearly #3-sn.z, “Esna,” and certainly not an otherwise unattested toponym £3-nn (contra
Goldbrunner, Buchis, pp. 59, 237; already recognized by Sauneron, Quatres campagnes ¢ Esna, p. 21, n. 2).

211 Note the coronation ritual of Horemhab took place within Luxor Temple, not in Karnak (Gardiner, JEA 39
(1953): 14-5); for the rituals of royal legitimacy in Luxor, see in general Bell, JNES (1985): 251-94.

212 Bycheum Stela No. 9, 11. 10-11; cf. Goldbrunner, Buchis, pp. 59-60, 222-3, 236-8, P1. 5.

213 This remarkable narrative use of two participial statements (not discussed by Goldbrunner, Buchis, or
Engsheden, La reconstitution du verbe), may be an indication that the stela was based on a type of “daybook.”

24 For the ritual of selecting the sacred falcon at Edfu, see most recently Kurth, Treffpunkt der Gétter, pp. 229-
33; Goldbrunner, Buchis, remarkably did not discuss the details of the inthronisation rite at Karnak as described
in the Bucheum stela.
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particular bull, this oracular gesture signified that Amenope recognized it as the new

Buchis. >
Amenope’s primary function was providing offerings for the ancestor gods of Djeme
every ten days. Many texts state that he “shows his head from Luxor every ten days (di tp=f

m Ip.t tp hrw 10),"*'® “he appears every ten days (A°=f tp hrw 10),”*'” and “turns his face

9218

towards the Mound of Djeme (sti=f hr=f r i3.t-83m.1). More precisely, he “sails to

Western Thebes every ten days (d3i=f r imnt.t W3s.t tp hrw 1 0).”*" At Medinet Habu,

Amenope of Djeme would perform the traditional mortuary rites “depositing offerings (w3h

99222

ihty"**° and “purifying food (sfsf 3w),”**! as well as “pouring water (sti mw)”*** and “libating

" In the more extended text from Edfu, the priests call out the names of the various falcons “until his majesty
(sc. Horus) nods towards one among them (r An hm=f r w® im=sn)” (Edfou VI, 102, 6), thus using the
traditional terminology (An) for oracular decisions (Wb. II, 495, 7).

26 Clere, Porte, Pls. 47 (= Urk. V111, 96 g); 64 (= Urk. VIII, 87b); for the ritual and oracular connotations of the
phrase rdi-hr, see most recently Coulon, RdE 52 (2001): 106; as von Lieven, Grundriss des Laufes der Sterne,
p- 168, has noted, the use of the phrase di fp=f, “who shows his head,” perfectly describes the cult-statue of
Amenope of Djeme of which only the head was visible, while at the same alluding to astroomical concepts,
particularly given the importance of the same phrase in the Nut Book (e.g. P. Carlsberg I, 6, 1, 3, 8, 27, 32, 33,
35), where it refers to the heads of the decan stars; for similar imagery involving stars and heads, cf. Darnell,
The Enigmatic Netherworld Books, pp. 430-2.

2 Opet 1, 87.

18 Clere, Porte, Pl. 64 (= Urk. VIIL, 87b); Medinet Habu, PM 112, p. 462 (10b) (= Doresse, RAE 25 [1973]: Doc.
H); contra Traunecker, Karnak 7 (1982): 352, there is no indication that the phrase “he turns his face” indicates
a hypothetical “rite de substitution” (followed by Traunecker, et al., Le chapelle d’Achéris 1, p. 133;
Traunecker, Coptos, p. 358, n. 1851; Sambin, BIFAO 92 [1992]: 179, who explained: “le dieu-fils se contente
de diriger son regard vers la sépulture des ancétres, sans faire le voyage”). Rather, this phrase is merely a
variant of the other verbs (h=f, di tp=f), and thus the various accounts of the decade rituals are not
“contradictoires (...) le reflet des complications d’un culte ayant ébloué avec le temps” (Traunecker, et al., La
chapelle d’Achéris 1, p. 133).

29 Opet 1, 25; vars. “who sails to the Mound of Djeme every ten days (d3i r i3.t-3m.t tp hrw 10)” (Opet 1, 262);
“who sails in peace to Western Thebes (d3i m htp » imnt.t W3s.t)” (Clere, Porte, Pl. 47 = Urk. VIII, 96g); “he
sailed (to) the Mound of Dje[m]e every ten days (d3i.n=fi3.t-3[m).t tp hrw 10 nb)” (Deir Chelouit 111, 126, 10-
11).

2 Opet 1, 25; 87; 262; Medinet Habu, PM II?, p. 462 (10f) II (= Egberts, In Quest of Meaning, 11, P1. 115); p.
462 (10b and g) (= Doresse, RdE 25 [1973]: 126, Docs. H and I); Clere, Porte, P1. 47 (= Urk. VIIL, 96b); Urk.
VIII, 156b; for the long history of the rite of “placing offerings,” cf. Favard-Meeks, Le temple de Behbeit el-
Hagara, pp. 401-33.
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(th),”223 in his role of “Ka priest ( = hm-k3).” 24 The beneficiaries are always

f225 d .226

Kematef"” and the Ogdoa

Amenope’s mortuary offerings effectually revived the ancestors at Djeme, as vividly
depicted in the following text:**’

h n=fsdr.w
sdr n=fh.w

Just as those lying down stand up for him,
so do those standing up lie down for him.

21 Opet 1, 262 bis; Medinet Habu, PM II%, p. 462 (10b) (= Doresse, RdE 25 [1973]: 126, Doc. H); p. 466, (38a);
Clere, Porte, Pl. 47 (= Urk. VIII, 96b); for the ritual of “purifying offerings (sfsf 3w),” cf. Derchain-Urtel,
Priester im Tempel, pp. 143-51; Perdu, SAK 27 (1999): 292, n. (g); the phrase may allude to the so-called
“double libation,” where the officiant poured water over the food offerings (cf. Traunecker, Coptos, pp. 356-7).

222 Aufrére, Montou, §§236-8 (=Urk. VIIL, 36b); Clere, Porte, P1. 47 (= Urk. VIIL, 96g); Medinet Habu, PM II%,
p. 466, (38a); for these abbreviated spellings of sti mw, cf. Volokhine, BIFAO 102 (2002): 422.

B Clere, Porte, Pl. 47 (= Urk. VIII, 96g); Amenope thus receives the title “libationer (gbh)”: Opet 1, 25; 262;
Medinet Habu, PM II%, p. 462 (10f) II (= Egberts, In Quest of Meaning, 11, P1. 115).

224 Medinet Habu, PM II?, p. 466 (38a); Aufrére, Montou, §§236-8 (=Urk. VIII, 36b); Labrique, RE 53 (2002):
244, rightly criticized Aufrére’s reading of Adw, an otherwise unattested word for “heir” (Aufrére, Montou, p.
349, n. h), and read hm-k3 > hnk, “pourvoyeur d’offrandes.” However, other orthographies demonstrate that the
correct reading is hm-k3 (Wilson, A Ptolemaic Lexikon, p. 644; already recognized by Doresse, RdE 25 [1973]:
126, n. 2), and in this particular scene, the king asks Amenope to give the decade offerings “to the Ka of Irita”
(Urk. V111, 36¢).

2 Clere, Porte, Pl. 47 (= Urk. VIIL, 96b and g); Urk. VIII, 156b; Medinet Habu, PM II%, p. 462 (10b) (=
Doresse, RAE 25 [1973]: 126, Doc. H); vars. “father of fathers™ (Clére, Porte, Pl. 64 = Urk. VIII, 87b); “Nun”
(Aufrére, Montou, §§236-8 = Urk. VIII, 36b); “Great Nun (...) Great Ba of Kematef” (Medinet Habu, PM I, p-
466 [38a]); “his father, Amun, Great Nun [who created every]thing (...) Great Ba of Egypt (...) creator of his
body (gm3 d.=f)” (Opet 1, 262).

28 Clere, Porte, P1. 47 (= Urk. VIII, 96b); Medinet Habu, PM II%, p. 462 (10b) (= Doresse, RAE 25 [1973]: 126,
Doc. H); vars. “the inert ones (nny.w)” (Clere, Porte, Pl. 64 = Urk. VIII, 87b); “the fathers and mothers who
created light (it.w mw.wt ir(w) sww)” (Clere, Porte, Pl. 47 = Urk. VIII, 96g); “his fathers and mothers (it.w
mw.wi=f)” (Opet 1, 25); “his predecessors (it.w={)" (Opet I, 87).

27 Aufrere, Montou, §§236-8 (= Urk. VIIL, 36b).
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In return, the “western gods rejoice for him (A n=f ntr.w imnty.w),”**® Kematef “rejoices to
see him as his heir and the inert ones come alive from seeing their father (A it-it.w hr m33=f
m iw=fnh nny.w hr ptr it=sn)."**

The latter text describes Amenope as both father and libationer of the Ogdoad, two
actions usually performed by Amenope I and Amenope 11 respectively.230 As Sethe already
noted, a number of inscriptions call Amenope II “heir (iw)” or “successor (hry-ns.t)” of the
Ogdoad,231 while the latter group are also his parents or predecessors,”” and so this example
of Amenope I, maker of the Ogdoad, traveling to Djeme seems to contradict the neat
distinction between the two Amenopes.233 This tension suggests that both Amenope 1 and
Amenope II were fundamentally the same deity, but the former was usually a creator while
the latter was generally the active, physically present successor deity.234 The same tension is
evident with a number of gods in Thebes, including Chonsu-Shu who was both creator

ancestor and beneficent heir, as well as Amun of Karnak and Medinet Habu, both of whom

received the epithets Kematef and Irita, sometimes in the same inscription (cf. 4.28).

28 Deir Chelouit 11, 126, 9-10.

2 Clere, Porte, Pl. 64 (= Urk. VIIL, 87b). .

% Note also that a Ptolemaic graffito from Luxor Temple invokes the local god as both “Amenope, the Bull

upraised of arm (Imn-Ip.t k3 f3i-)" (= Amenope I) and “this image of Re (snn pw n R%)” (= Amenope II);
Jansen-Winkeln, ZAS 132 (2005): 35-6, P1. X VL.

2! Medinet Habu, PM II%, p. 466 (38a); Chonsu Temple, LD IV, 28b = Doresse, RAE 25 (1973): 125; Aufrére,
Montou, §§236-8 (=Urk. VIII, 36b).

22 For this paradoxical relationship, cf. Sethe, Amun, §§114-5, P1. V; Doresse, RdE 31 (1979): 57.

23 Zivie, L’Egyptologie en 1979, II, p. 108, already noted: “I’analyse de Sethe est précieuse mais doit étre
nuancée dans ce qu’elle peut avoir d’incomplet et surtout de trop rigide; spécialement a propos des différentes
générations d’ Amon classées par I’auteur d’une maniére trés stricte.”

234

For this concept, cf. Goldbrunner, Buchis, pp. 27-8, 146-7.
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4.5 Amun: Introduction

Amun was unquestionably the chief god of the entire Theban pantheon.”® Although
his origins remain mysterious,>* Amun-Re arose to prominence at Karnak already in the
Eleventh Dynasty under Antef I1,*” and retained his title “King of the Gods” through the
Roman Period. The royal nature of Amun made him crucial in Pharaonic conceptions of
divine kingship,238 and the Ptolemaic and Roman rulers continued to sponsor Theban temples
to establish their royal legitimacy.””® In the Graeco-Roman Period, Amun also appeared at
the births of all child gods to transmit the office of divine ruler on earth.?*

In the Graeco-Roman Period, Amun had a number of specific local manifestations.
He was Kematef at Medinet Habu (4.28), Amenope at Luxor Temple (4.3-4), and

apparently Irita at Karnak (4.25).%*! In addition, Amun had a particularly solar

23 For the god Amun, see primarily Sethe, Amun; Assmann, Egyptian Solar Religion in the New Kingdom; and
the translations and commentary to the extensive Amun hymns in Zandee, De Hymnen aan Amon; idem, Der
Amunhymnus; Klotz, Adoration of the Ram; Luiselli, Der Amun-Re Hymnus des P. Boulaq 17; Giilden, Die
hieratischen Texte des P. Berlin 3049,

26 For the debate over the origins of Amun, see primarily Daumas, BIFAO 65 (1967): 201-14; Gabolde, Egypte
Afrique et I’Orient 16 (2000): 3-12.

27 For the earliest stages of the Amun Temple at Karnak, see most recently Ullmann, in Dorman and Bryan,

eds., Sacred Space and Sacred Function in Ancient Thebes, pp. 3-26; the recent attempt of Morenz, ZAS 130
(2003): 110-19, to interpret the Antef Pillar at Karnak as a monument for “(Montu)-Re the Hidden One” instead
of Amun-Re is entirely unconvincing, and was rightfully dismissed by Ullmann, ZAS 132 (2005): 166-172.

28 E.g. Bell, JNES (1985): 251-94.
29 For Alexander, cf. Martinez, BSEG 13 (1989): 107-16; for Augustus, cf. 5.1.1.

20 Daumas, Les mammisis des temples égyptiens, pp. 449-57; Herbin, RAE 54 (2003): 87-90; cf. also 4.20,
4.39, 4.42, 4.49.

! For the distinction between different Amuns within Thebes already in the New Kingdom, cf. Pamminger,
Beitrige zur Sudanforschung 5 (1992): 93-140.
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manifestation in East Karnak (4.6), a special ithyphallic form (4.31), a mysterious local

hypostasis at Deir e]l-Medineh (4.7), and he could even be a member of the Ogdoad (4.39).

4.6 Amun-Re in the Benben Temple / Amun who hears
prayers

The complex at East Karnak, begun by Hatshepsut and Thutmosis III, contains later
additions dating to the reigns of Ptolemy VII Euergetes Il and Domitian (cf. 5.8.1.2).2%
This area contained a solar temple called “the Temple of the bnbn-Obelisk (hw. t-bnbn),”*®

referring both to its large “sole obelisk (bnbn),”**

as well as to the prototypical sAw.t-bnbn in
Heliopolis.*> The main god of this temple was “Amun-Re, Lord of the Thrones of the Two
Lands, within (hry-ib) the Temple of the bnbn-Obelisk”).**® Due to the Heliopolitan nature

of the obelisk, this local form of Amun became “Atum the Heliopolitan, who came about in

22 pM II°, pp. 215-8; Barguet, Le temple d’Amon-Ré & Karnak, pp. 220-3; Nims, in Fs Ricke, pp. 107-11;
Gallet, BIFAO 101 (2001): 183-96; Carlotti and Gallet, Goyon and Cardin, eds., Proceedings of the Ninth
International Congress of Egyptologists, 1, pp.271-82.

%3 This was probably already the case under Amenhotep IV, who also built a Aw.t-bnbn in East Karnak; cf.
Vergnieux, Recherches sur les monuments thébains d’Amenhotep IV, 1, pp. 154-67; the Theban hw.t-bnbn
should not to be confused with the Bnn.t, the site of Chonsu temple; contra McClain, who recently suggested
that the hw.t-bnbn “may also indicate an actual structure within Thebes, a shrine with a benben-stone,
provisionally located on the roof of the temple of Khonsu, where a graffito refers to the aw.t-ntr nt bnfbln.t”
(McClain, in Dorman and Bryan, eds., Sacred Space and Sacred Function in Ancient Thebes, p. 88; similarly ;
Jacquet-Gordon, The Temple of Khonsu, 111, pp. 55, 71); Medinet Habu is also referred to as the sw.t-bnbn in an
inscription from the Courtyard of Antoninus Pius (cf. 5.11.1.15), probably a reference to Kematef as Atum.

%4 Barguet, ASAE 50 (1950): 269-80; Desroches-Noblecourt, ASAE 50 (1950): 257-67; Martin, Ein
Garantsymbol des Lebens, pp. 159-71; Fowden, JHS 107 (1987): 51-7; Bryan, The Reign of Thutmose IV, pp.
176-9; Bell, in Beinlich, et al., 5. Agyptologische Tempeltagung, pp. 23-6.

25 Assmann, Liturgische Lieder, p. 311, n. 47; Yoyotte, Annaure de | "EPHE. Sciences Religieuses 89 (1980-
1981): 100-1; Raue, Heliopolis und das Haus des Re, p. 15, notes that the bnbn-temple does not appear in any

administrative texts or titles, and thus appears to be primarily a mythical toponym even in Heliopolis.

26 Urk. VIII, 137b and k; 158b; Amun of Karnak had close associations with the Aw.t-Bnbn of Heliopolis
already in the New Kingdom, cf. Zandee, Der Amunhymnus, 11, pp. 440-1.
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the initial moment (Ttm Twny, hpr m zp tpy),”*"’

and “he who shines in heaven and rises from
the Akhet (psd m hr.t wbn m 3h.t).”**® This form of Amun always receives the sphinx

incense-burner, and his epithet “Lord of Lords (nb-nb.w)” is written with the sphinx

Z3 )29 4] allusions to the leonine form of Atum

(5% 2a, 2a i ®
at Heliopolis.”® A solar hymn in the associated contra-temple and the nearby horned altar
further underscore the solar aspect of Amun in East Karnak (cf. 5.8.1.2.4).

Other inscriptions from the solar chapels invoke “Amun who hears prayers (Imn sdm-
nh.wt).”?! This local form of Amun goes back to the New Kingdom when Thutmosis III

called the contra-temple “the proper place of the ear (s. mt.t nt msdr).”*>* Two lengthy but

fragmentary inscriptions from the Ptolemaic portal further claim that Amun is “mighty of

7 Urk. VIIL, 137b; 158b; in Urk. VIIL, 142 (8), Thebes is called “the bnbn-obelisk of the Lord of Lords, Atum
the Heliopolitan in the initial moment.” Note that Drioton’s attempt to read the words “Atum the Heliopolitan”
as an elaborate, acrophonic cryptogram (i(tm) + w(h) + d(.f) = i(3.f)-wd3.t “Mound of the wedjat-eye”; Drioton,
ASAE 44 [1944]: 127-8, n. [g]) is belied by the clear parallels for this epithet.

8 Urk, VII1, 137b.

29 Aufrere, Montou, §§135-7 (= Urk. VIII, 45); 142 (8), 137b, and Barguet, Le Temple d’Amon-Ré & Karnak, p.
238, respectively; the epithet is also interpreted as “fashioner of fashioners (nbi mbiw)” (Urk. VIII, 137k;
Marseille 5194, a block from the East Karnak temple = Gallet, BIFAO 101 [2001]: 196); the palindromic
relation between the epithets: bnbn — nb-nb(.w) employs a type of paranomasia attested since the Pyramid Texts
(cf. Roquet, BIFAQO 78 [1978]: 480); note that the various orthographies conclusively show that Aufrére’s
alternative reading “possesseur de sphinx (nb §sp.w)” (Aufrére, Montou, p. 110, n. [e]) is incorrect.

20 Mysliwiec, Studien zum Gott Atum, 1, pp. 12-6; for Amun-Atum as a lion, cf. Klotz, Adoration of the Ram,
pp. 36-7.

B yrk. VIII, 161b, 165b: Barguet, Le temple d’Amon-Ré a Karnak, p. 233, line 1; East Karnak is also called

“this good place of hearing prayers (s.t tn nfr.t nt sdm nh.wt)’ (Barguet, Le temple d’Amon-Ré a Karnak, pp.
234-5, col. 5).

2 Nims, in Studies in Honor of John A. Wilson, pp. 70, cols. X + 13, 73; for related cults of “Amun who

hears,” cf. East Karnak, see Sadek, Popular Religion in Egypt during the New Kingdom, p. 46; Murnane, in
Mélanges Mokhtar, 11, p. 148, n. 40; for other listening gods, cf. Wagner and Quaegebeur, BIFAO 73 (1973):
54-8; Guglielmi, ZAS 118 (1991): 116-27; The Epigraphic Survey, RILT 2, p. 55; Traunecker, Coptos, pp. 164-
5, n. (f).
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93233 2234 «

hearing (gn m sdm)”~" and “open of ears (wb3 ‘nh.wy), who listens to supplications (ndb

spr.w).”®> Amun “who hears prayers” is the object of both official and popular cults:*®
nis n=f ntr.w mry.w
wn-3.wy p.t m sns n hr=f

Gods and commoners call unto him,
the “Opener of the Doors of Heaven” worships before him.

In return for offerings, Amun heals and protects those who are loyal to him, being “mighty in

99257 <.

sustaining life (qn m snk), tireless in healing (tm wrd n snb) (...) who lets breathe the

throats of gods, men, birds, snakes, and fish (srq hty.t ntr.w rmt 3pd.w hf3.w rm.w),”>8 “a

nest of air for all noses, numerous of wonders for rescuing the afflicted (iwn r fnd nb, 53

°‘
%259 “giving breath ( ) to everybody there (hr rdi.t hnm.t n bw nb

61

bi3.wt n §d i3dty.w),

2

im).”* His healing properties are summarized as follows:”

253 Barguet, Le temple d’Amon-Ré a Karnak, p. 236, col. 4; for this epithet, see Wilson, A Ptolemaic Lexikon, p.
1061.

4 Barguet, Le temple d’Amon-Ré a Karnak, p. 235, col. §; cf. also Traunecker, Coptos, p. 223, n. b; Klotz,

Adoration of the Ram, pp. 169-70, n. c.

25 Barguet, Le temple d’Amon-Ré a Karnak, p. 236, col. 2.

58 For this title of the High Priest of Amun, cf. 3.1.1, text note (e); a nearby votive relief depicts two high-

ranking priests beseeching Amun, cf. Traunecker, in Clarysse, et al., eds., Egyptian religion: the last thousand
years, I, pp. 1191-1229; esp. p. 1200.

57 Urk. VIIL, 161b.
28 Barguet, Le temple d’Amon-Ré a Karnak, pp. 236-7, cols. 5-6.

29 Barguet, Le temple d’Amon-Ré & Karnak, pp. 234-5, col. 7; Barguet read the latter epithet as “riche en
miracles (%53 bi3),” but note the common spelling of dmi.t, “harbor, town” with the lizard (Wilson, A Ptolemaic
Lexikon, p. 1196), and note the figurative use of dmi.t, “refuge” in autobiographies (e.g. Doxey, Egyptian Non-
Royal Epithets in the Middle Kingdom, p. 394).

0 Barguet, Le temple d’Amon-Ré & Karnak, pp. 233-4, 1. 2; for this spelling of hnm.t “breath,” see Sauneron,
Mout, p. 32.

! Barguet, Le temple d’Amon-Ré a Karnak, pp. 233-4, cols. 5-6.
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‘nhy

‘nh.w ‘nh=sn n m33=f

wny.w snb=sn n p[tr] pr pn nfr n nb-nhh
The Living One (Amun),

the living remain alive through seeing him,
the existing become healed from see[ing] this good temple of the Lord of Eternity.

As with other healing gods, this popular form of Amun is a deity who “gives a reward to the
just, and gives chaos to whomever opposes him (di izw n mdw-mtr, di izft n hsf s(w)).”262
Amun “who hears prayers” should logically have been at hoﬁle in the contra-temple
of Karnak, since contra-temples in general were designated for popular cults (cf. 5.8.1.1).
Nonetheless, the majority of texts mentioning him come from the solar chapel attached to the
sole obelisk. In fact, Amun “who hears prayers” seems to have been identical to Amun
within the Obelisk-Temple, as indicated by an inscription from East Karnak facing the “sole

obelisk” and the contra-temple:263

imy dw3=n n nb-nb.w ITmn-R [...] sdm nh.wt
snh=fn mi ir=f[n]

Let us worship the Lord of Lords, Amun-Re [...] who hears prayers!
May he keep us alive like he created [us]!

The statue of Amun in the contra-temple thus represented an approachable deity “who hears
prayers,” emerging from his sanctuary to face the population of Thebes. The eastern location
of this cult, however, allowed the obelisk to simultaneously represent a particularly

Heliopolitan Amun-Re emerging from the Duat.

62 Barguet, Le temple d’Amon-Ré & Karnak, pp. 234-5, col. 6.

263 Barguet, Le Temple d’Amon-Ré a Karnak, p. 238; above the text are two reliefs of baboons and Ba-birds
praising in the direction of the obelisk, labelled as the Bas of the West and the Bas of Hermopolis (Urk. VIII,
166-7), clearly a reference to Amun-Re as the rising sun.
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4.7 Amun-Re-p3-mry-nfr / Amun=-mry-p3-nbi-nfr.w

This form of Amun is only attested a few times in the Temple of Deir el-Medina,

264

where he is the presiding deity in the northern chapel of this temple.”™ The only clue to the

function of this local Amun is the following text from the same chapf:l:265
wr ntr.w Imn-R-p3-mry-nfr

ntr 3 nb-t3-dsr

[...] wr n Imn-rn=f

sr=f 83w ndm n fud n Wsir m tr=f n hb-in.t
‘nhl...]rdt

The Chief of the Gods, Amun-Re-p3-mry-nfr,
Great God, Lord of the Sacred Land,
great [...] of “Hidden-of-his-Name.”

He elevates sweet air to the nose of Osiris at his time of the Valley Festival,
[so he might] live eternally.

Amun-Re-p3-mry-nfr thus took part in the Beautiful Festival of the Valley as “Lord of the

Sacred Land,”266

the Theban necropolis. Pfesumably he was a local form of Amun of
Karnak, who continued to travel to the West Bank into the Roman Period (cf. 7.3).

The exact meaning of this epithet is unfortunately somewhat of a mystery, as is the
precise theological function of his chapel. In all the occurrences, the word mry is determined

with a phallus,”®’ which suggests the translation of “bull.”**® Given the prominance of the

2% He dominates the lintel of the door to this chapel (Deir al-Médina, Nos. 71, 6-7, and 72, 6-7), and the
building inscription in the chapel specifies that Ptolemy built this monument “for his father, Amun-Re-p3-mry-
nfr.” (Deir al-Médina, No. 85).

2 Deir al-Médina, No. 81, 1-2.
266 Same epithet in Deir al-Médina, No. 88, 16.
27 Deir al-Médina, Nos. 81, 1; 88, 15.

268 wp. I1, 106, 8; LGG 111, 239-30; compare the special form of Amun “the bull of cows (p3 &3 n id.wt)” (Bakr,
ZAS 98 [1970]: 1-4).
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goddess Maat at Deir el-Medineh (4.30), and her common designation “semen of the bull
(mtw.t-k3),"*® one could posit a local connection between Maat and Amun “the good/young
bull.”?® The same form of Amun also receives a slightly different epithet, Amun-mry-*the
fashioner of recruits (p3 nbi nfr.w),”271 the significance of which also remains obscure. It is
possible that the epithet p3-mry might lie behind the mysterious ithyphallic “Pamyles”
mentioned by Plutarch (De Iside et Osiride, secs. 12 and 35), who was involved with raising

Osiris in Thebes.?”

4.8 Amunet

Amunet was one of the primary consorts of Amun.?” She appears less frequently
than the goddess Mut, and her position and function in Thebes have heretofore not been

properly explained. In contrast to Mut, Amunet has been described as a “rein gedenkliche

»» 274 » 275

Schopfung, or a “divinité en quelque sorte «grammaticale», merely a feminine
abstraction of Amun, parallel to the other male-female pairs of the Ogdoad to which she
originally belonged. Nonetheless, Hornung already noted that Amunet should not be

understood merely as “a play of language,” because unlike the other women of the Ogdoad,

269 Kurth, in Studien zu Sprache und Religion Agyptens, 1, pp. 273-81; Wilson, A Ptolemaic Lexikon, p. 475.
70 For Maat of Deir el-Medineh with Amun-p3-mry-nfy, cf. Deir al-Médina, Nos. 33; 72; 88; 113.

! Deir al-Médina, Nos. 33, 12-13; 71, 6-7; 72, 6-7; 165.

*7 Griffiths, Plutarch’s De Iside et Osiride, pp. 297-8; idem, LA IV, cols. 659-60.

23 For Amunet, see primarily Sethe, Amun, §§54-62; Otto, LA, col. 183.

21 Kees, Der Gotterglaube im alten Agypten, p. 352.

215 Leclant, Recherches sur les monuments thébains, p. 253.
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“she was made the object of a cult at a relatively early period.”276 The cult of Amunet was in
fact quite considerable, especially in the Late Period: a number of priests of Amunet are
known from hieroglyphic and demotic sources,”’’ and at least one depiction of her own
divine bark sruvives.”’® A Roman Period Papyrus even mentions an edifice within Karnak
called “the open court of Amunet (wsh.t Tmn.t)” as an important stop in the Khoiak
festival 2

This connection to Karnak is perhaps the most essential characteristic of Amunet,
distinguishing her from Mut who is only associated with the Isheru of the Mut Temple

complex.zgo She is most commonly designated as “Amunet the very great, Lady of the Two

Lands within Karnak (Imn.t 3.t wr.t Nb.t-B.wy hr.t-ib Ip.t-s.wt),”* as well as “ruler in

*"® Hornung, trans. Baines, Conceptions of God in Ancient Egypt, p. 84; similarly Otto, in LA I, col. 183.

7 Otto, in: LA 1, col. 183, n. 4; cf. also el-Sayed, BIFAO 78 (1978): 467, n. (c); idem, BIFAO 83 (1983): 137,
144, n. (d); idem, BIFAO 84 (1984): 142; Anus and Sa’ad, Kémi 21 (1971): 223, Fig. 8; Jansen-Winkeln,
Agyptische Biographien, 11, pp. 531, 4; 543 (e); idem, Biographische und religitse Inschriften, 11, pp. 370, a2;
402, al; 405, d2; Thissen, Die demotischen Graffiti von Medinet Habu, p. 55, n. 29.

218 Ramesseum: PM IIz, p- (22) L1, incorrectly identified this as a bark of Amun; the label to the bark clearly
writes “Amunet within Thebes (Imn.t hr.t-ib W3s.1),” as correctly recorded by Brugsch, Thesaurus, p. 1302.

27 Barguet, Le papyrus N. 3176 (S), pp. 17, 19, 39; Barguet’s proposal to identify this location with the
Hypostyle Hall (p. 39) is not entirely convincing, as the wsh.t-Imn.t could easily apply to the Middle Kingdom
courtyard, for example.

20 Noted already by Sethe, Amun, §55; the same distinction exists in general throughout the Pharaonic Period as
well, cf. Christophe, Les divinités, pp. 34, 41, 51; Leclant, Recherches sur les monuments thébaines, p. 253; of
course Mut does appear in Karnak, as “Mut within Karnak (hr.t-ib Ip.t-s.wt),” (LGG V, 414-5), and ocasionally
as “Lady of Karnak (nb.t-Ip.t-s.wt)” (Christophe, Les divinités, pp. 53, 77; Lacau and Chevrier, Une Chapelle
d’Hathshepsout a Karnak, 1, p. 361; cf. also Sethe, Amun, §154), but the distinction between Amunet at Karnak
and Mut by the Isheru became practically de rigeur by the Ptolemaic Period.

B Urk. VIII, 100b; 139¢; Opet 1, 135; 145; 164; 255, Kasr el-Agouz, 97-8; Medinet Habu, First Pyion, PM IIQ,
p- 462 (10f) III; Deir al-Médineh, No. 23, 9-10; variants: “Amunet, Lady of the Two Lands within Karnak”
(Khonsu 11, P1. 126); “Amunet, the very great within Karnak” (Medinet Habu, PM IIZ, 38a; Gate of Domitian,
South Face, IV = MH B 81); “Amunet the Great, Lady of the Two Lands, Chief (hr.t-1p) of Karnak™ (Deir al-
Médineh, No. 2, 14-15); “Amunet, the very great, Lady of the Two Lands, Mistress (hnw.?) of Karnak.” (Qasr
Ghueita; Hypostyle Hall, West Wall, southside); “[ Amunet....] within Karnak™ (Urk. VIII 160c, collated in situ);
“Amun[et ...} of the two lands within Karnak™ (abd el-Raziq, Die Darstellungen und Texte des Sanktuars
Alexanders des Grofien im Tempel von Luxor, p. 47, P1. 15A); “Amunet the great within Karnak” (Dendara 111,
35, 10).
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Thebes (hg3.t m W3s.£).”** In the Ramesside “Litany of Victorious Thebes,” Amunet is the

283

only goddess mentioned within Karnak Temple,”” and a Late Period priestly manual lists

Amun and Amunet as the principal deities of the Theban nome.?®* Unlike Mut, Amunet is
quite prominent in the decoration of Karnak Temple proper (Ip.t-s.wt).2®

Another difference between the two goddesses is that Amunet never appears in
temple scenes together with Chonsu or any other child gods. Thus while Amun, Mut and
Chonsu form the classic Theban triad, Amunet only accompanies Amun. More precisely,

Amunet appears most frequently alongisde ithyphallic forms of Amun (Amenope, Amun-

Min-Kamutef; see infra),”*® a feature that is once again in contrast to Mut.*®’

22 Opet 1, 135.
8 Khonsu 11, p. 54 and P1. 179, col. 22
%84 Osing, Hieratische Papyri aus Tebtunis 1, p. 268.

285 Especially in the Akh-Menu (Barguet, Le temple d’Amon-Ré a Karnak, pp. 159-60, 180, 197), where Mut
appears only rarely; note also the statues of Amun and Amunet behind the Sixth Pylon (Barguet, Le temple
d’Amon-Ré & Karnak, p. 133); for Ip.t-swt designating specifically the area west of the Fourth Pylon, cf.
Barguet, Le temple d’Amon-Ré a Karnak, pp. 3, 330-1; Ro.ndot, Les architraves, p. 138.

26 This is already apparent in the New Kingdom: Nelson and Murnane, The Great Hypostyle Hall at Karnak,
Pls. 2; 47; 56; 159; Leclant, Recherches sur les monuments thébaines, p. 136, §38, 1; The Epigraphic Survey,
RILT 11, Pls. 145, 183; Brunner, Die siidlichen Ridume des Tempels von Luxor, Pl. 145; abd el-Raziq, Die
Darstellungen und Texte des Sanktuars Alexanders des Groflen im Tempel von Luxor, p. 47, Pl. 15A; The
Epigraphic Survey, Medinet Habu V, Pls. 284A, 324; Medinet Habu VI, Pls. 355, 435A; Helck, MDAIK 23
(1968): 131; this distinction carries on into the Graeco-Roman Period: Edfou 10, 89, 1; Urk. VIII, 139¢; 160c;

Deir al-Médineh No. 23, 9-10; Medinet Habu, PM I, p. 466 (38a); Gate of Domitian (cf. 5.8.3); Ghueita
Temple, Hypostyle Hall.

%7 Christophe, Les divinités des colonnes, p. 84, nn. 3-4, noted already that on the columns of the Hypostyle
Hall of Karnak, Amun-Re is ithyphallic 25 out of 42 times while next to Amunet, but only 12 out of 101 times
next to Mut; in addition Min-Amun appears in ritual scenes with Amunet but never with Mut (ibid, p. 85); note
also the parallelism in the Luxor bark sanctuary, where Alexander is beloved of Amun-Re of Karnak and Mut
on one side, and beloved of Amun-Re-Kamutef and Amunet on the other; Abd el-Raziq, Die Darstellungen und
Texte des Sanktuars Alexanders des Grofen im Tempel von Luxor, p. 56, Pl. 16.
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Amunet always wears the red crown, the traditional headdress of Neith.2® Amunet
can be qualified as “Great Neith,”289 and one even sees the composite “Neith-Amunet (within
Thebes).”?*® Just like Neith, Amunet is called the “great cow who birthed Re (ih.t wr.t ms.t

R9.”’?! In a similar vein, she is the “mother of Re (tm3.¢ nt R9),”** “mother of light (tm3.¢ nt

99293

Sww), and “mother of god (mw.t ntr).”** Further texts specify that Amunet was the

primeval mother par excellence:*”

mw.t mw.wt iwt.t snw=s
p3wt.tii(.t) hr p3wty
iwr(.f) m h3.t

qm3(.t) hmsi m $3°
Sd(.1) iwt.t

nhb hnt=s

bh( 1) itn
hrs.n=fsnk
shd.n=fB3.wy m 3h.ty=fy

Mother of mothers, without her peer,

288 Noted by Sethe, Amun, §57; Kees thought this implied that Amunet was merely a Lower Egyptian
“Gastgottheit” in Thebes (Der Gotterglaube im alten Agypten, p. 352); Barguet shared this view, and claimed
further that Amunet was merely “la forme, & Karnak, de la déesse Neit de Sais” (Le temple d’Amon-Ré a
Karnak, p. 21).

29 DV, 61c; Urk. VIII, 139¢.

0 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 55; Mallet, Le Kasr el-Agéuz, 98
(correct reading in Sethe, Notizbuch, 17, 38); Esna VI, 492, 6.

21 Urk. VIII, 139c; Edfou 11, 87, 14; 89, 1; Opet 1, 255; Mallet, Kasr el-Agouz, 97-8; Buchis Stela 21, B
(Goldbrunner, Buchis, P1. 11); var. “great cow (ih.t wr.t)” (LD IV, 61c); this epithet is attested already in the 20-
21% dynasties: The Epigraphic Survey, The Temple of Khonsu, 11, p. 76.

2 Opet 1, 108; LD 1V, 61c; Bucheum Stela 21, B (Goldbrunner, Buchis, Pl. 11).

3 Tod 11, No. 249, 2.

% Urk. VIII, 139c; note that Amunet is here parallel to Isis “mother of god” (Urk. VIII, 134c); for similarities
between Amunet and Isis of Coptos, cf. Sethe, Amun, §58.

3 Clere, Porte, P. 48 (= Urk. VIII, 100b; translated partially by Goldbrunner, Buchis, p. 174); paralleled up to
“m §3°” in Opet 1, 145; for Amunet as the primeval mother, cf. also De Wit, Opet 111, pp. 159-60.
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The primeval female, who came to the primeval male,
who became pregnant at the start,

who created giving birth®® in the beginning,

who rescues the poor,

She in whom is the primeval lotus,
who bore the sundisk,
with the result that he dispelled®”’ darkness,
and illumined the two lands with his luminous eyes.

This union of the primeval female (Amunet) and the primeval male (Amun), is further
reflected in other texts which refer to Amunet as “the mother together with the father in the

beginning (mw.t hn® it m §3°).”%*® Other inscriptions from Karnak describe the goddess

Victorious Thebes in similar terms:>*°

(D wn=s hr h3.t hn® it=s Tmn
m irw=s dsr n Tmn.t
mw.t m-Cit[...]

She existed there since the beginning together with her father Amun,
in her sacred form of Amunet,
the mother with the father [...]

@ swmdfin).thn=
m tm3.t-hr.t-ib
irw=s dsr m Tmn.t

%6 De Wit read the word in the Opet version as hmws.t, the female counterparts of the Ka (for which see Meeks,
Annuaire de PEPHE 76 [1968-69]): 116-117), claiming that the determinative of a seated man was “erroné”
(Opet 111, p. 136, n. [323]); however the Chonsu temple version has the determinative of a seated woman giving
birth (identical orthography in Clére, Porte, Pls. 6, 36, 37, 55 = Urk. VIII, 64b, 122 [1], 122 [3], 112 [1]; P1. 58
[not in Urk. VII]; Urk. VIII, 182f); this seems to be a verb hmsi “to give birth,” (not in the Wb., but cf. already
Collombert, RAE 46 [1995]: 106, n. 16); an unambigous example can be found in Opet I, 183, left, col. 3: “She
(Opet) gave birth to Wennefer, justified, at the beginning of the morning (hms=s Wn-nfr m3“-prw m tp n
dw3w)”); perhaps this is due to the A-prefix added to msi (for the A-prefix in Egyptian, cf. Manassa, The Late
Egyptian Underworld, 1, p. 83, n. 342, with further references).

27 For the sdm.n=f as future perfective, cf. Vernus, R4E 35 (1984): 160-1; idem, Future at Issue, p. 3.

28 Urk. VIII, 139c; var. “mother who acted as father (mw.t ir(.f) if)” (Opet 1, 255); in some cases this epithet
seems to refer to Mut as well: Esna II, 11; cf. also the similar “mother who acted as father (mw.t ir it)” Mut
Temple = Sethe, Notizbuch, 82 (cited by Sethe, Amun, §58, n. 1); for this phrase, see the remarks of Egberts, In
Quest of Meaning, pp. 108-9, n. 17.

29 (1) Urk. VIII, 143 (10) = Drioton, ASAE 43 (collated in situ); (2) Urk. VIII, 112 (2) = Clére, Porte, Pls. 55-6.
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http://tm3.t-hr.t-ib

bk3.t ntr.w mw.t n ntr.wt

She is the ancestress together with him,
as the mother-uraeus,>*
Her sacred form is as Amunet,
who conceived the gods, mother of goddesses.

This association of the primeval (p3wty) deities recalls other epithets of Amunet,
elsewhere called “she who bore the primeval ones (pp©.t piwty.w)”>® and “[...] of the
Ogdoad ([...] n I;Imm’.w).”302 Indeed Amunet’s role of cow who births Re in Thebes naturally
evokes the mythology of the Ogdoad. This association is made explicit in a passage from the
demotic P. Berlin 13603 (II, 4-6) describing the four bulls and four cows of the Ogdoad
(4.39):>*

S=fm-z3=w dd=f
my tmi [p3 4 k3.w] my tmi t3 4.t ih
my tmi[=w n] 8By hti

ir [n3] hwt.w we k3 km
ir n3 s-hm.wt w<.t ih.t km.t
dd[=w n=w n rn] Tmn Tmn.t

p3yp3k3rt3ihtrn=s
iw=fbs$ 13 mtwi r p3 mw hn p3 §-3 n Hmnw

He (sc. Ptah) called after them, saying:
“May [the four bulls] unite, may the four cows unite,
may [they] unite immediately!”

[The] males transformed (into) one black bull,
the females transformed (into) one black cow,
[who were] called Amun and Amunet.

3% For this epithet, cf. 4.38.
P ID IV, 6le.
%2 1D 1V, 62b.

39 Brichsen and Schott, Fragmente memphitischer Theologie, pp. 312, 322-3; Sethe, Amun, §174; Smith, On
the Primaeval Ocean, pp. 39, 50.
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The bull hurried to the above mentioned cow,
ejaculating semen into the water inside the Great Lake in Hermopolis.

According to this text, Amun and Amunet are the male and female amalgamations of
the members of the Ogdoad, the primeval bull and cow who couple to engender the sun in
Hermopolis. This concept, heretofore only known from this demotic text, is actually attested
in temple decoration and hieroglyphic texts. Other sources describe how the four males of
the Ogdoad (= the four Montus) unite to form The August Bull of Medamud (4.9), and thus
Amunet appears in offering scenes partnered with the August Bull of Medamud,® in
addition to ithyphallic forms of Amun.>®® Amunet can fill this role, precisely because she is
considered the union of the four females of the Ogdoad (= the four Rattawys), as confirmed
in the following text from Tod:>*

mw.wt wbn m dr-¢

bh[.n=sIn R m-hnw hb

bs bs nb im=sn

nwi=sn m 3gb

gm3=sn hdd(.wt) (hr) wn-hnw m Ssr m qy=sn

iw=sn skm fd.t R°t-B.wy

hr hbi inw m ifd n Nn.t
dmd=sn d.t=sn n/m Mh.t-wr.t

Inn=sn snn=sn m tnn.t

swm Imn.t tm3.t n Sww

witt(.t) wyn m §3°

The mothers who arose in the beginning,
giving birth to Re within the lotus from whom all forms emerged.

41D IV, 62b (Armant); Lintel of the “Facade” of the Gate of Tiberius at Medamud, Far Left (as described by
Valbelle, in Hommages Sauneron, 1, pp. 82-4); another example can be found on blocks from Tod dated to the
reign of Antoninus Pius: Thiers, in Goyon and Cardin, eds., Proceedings of the Ninth International Congress of
Egyptologists, 11, p. 1809.

%% These forms of Amun are particularly taurian: namely Kamutef (“bull of his mother”; Edfou 11, 89, 1), and
Amenope, “the bull upraised of arm” (Urk. VIII, 139b; Medinet Habu = Doresse, RJE 25 [1973]: 132, Doc. IV).

39 T6d 11, No. 249, 1-2.
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They appeared within the flood,

they created light beginning illumination in their forms.

They were, moreover, the four Rattawys,
collecting tribute from the four corners of heaven,
they united their bodies as Methyer,
they distinguished their images as Tjenenet,
they are as Amunet, the mother of the sun,
who begat light in the beginning.

307

The four Rattawys, who combine to form the great cow Methyer (here also called Amunet),
are further described in a Roman text from Medamud concerning the four Montus:*®

id.-wt=sn r-hn=sn m fdw R .t-3.wy
Mh.t-wr.t ...} hmw.t-ntr ih.t hr hnm k3=s

Their cows are together with them as the four Rattawys:
Methyer [...] the god’s wife, the cow uniting with her bull.

The distinction between Mut and Amunet and their relationship to Amun is thus quite
clear. Mut is a partner of Amun-Irita, who unites with him to give birth to Chonsu (cf.
4.14). Amunet is the consort of Amun of the Ogdoad, and they copulate as a cow and bull
to create the solar disk. This concept helps explain a passage in the Great Amun Hymn from
Hibis (cols. 23-24) describing the initial creation at Hermopolis:309

h¥i=k m nt m swh.t imn.t
Tmn.t m-h.t=k
hni.n=k hr 3h.t
hf =k 3b.wy=s
nbi.n=k hr Mht-wr.t

It is out of the water surface that you appeared from the hidden egg,
Amunet right behind you,

%7 Another text from Tod makes Tjenenet of Armant the primeval cow: “The cow of the great ones of the First
Primeval, who unites with her husband as a bull [...] (id.t wr.w nw p3wty tpy, snsn(.f) By=s m k3[...])" (Téd 1, 1,
21-2); cf. further 4.53.

3% Drioton, CAE 6 (1931): 266.

39 Klotz, Adoration of the Ram, pp. 102-5, Pls. 7 and 41.
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Just as you alighted upon the great cow,
while grasping her horns,

so did you swim on top of Methyer.
This short passage describes Amun and Amunet emerging from an egg in the primeval
waters, just like the Ogdoad (cf. 4.39). Amunet then assumes the form of the composite
cow, swimming through the flood waters carrying Amun.

The bovine manifestation of Amunet may also explain an interesting passage in the
Greek Magical Papyri. An invocation to a pantheistic creator deity mentions the gods of the
Ogdoad ending with “Amoun, Amauni.”*'° The same invocation is repeated word for word
on another papyrus, but the last two members of the Ogdoad are referred to there as “Amoun,

311

Io This might be evidence of a clever interpretatio graecae, comparing Amun and

Amunet to Zeus and his bovine companion lo.
Goyon has recently postulated a Graeco-Roman “équation Mout = Neith = Amaunet,”

implying an assimilation of Mut and Amunet in the minds of Late Period pricsts.312 This

313

“equation,” however, rests solely on his interpretation of a damaged, unpublished

Ptolemaic text from Mut Temple:314

39 pGM XII1, 789 = Merkelbach and Totti, Abrasax 1, pp. 184-5; Betz, ed., The Greek Magical Papyri in
Translation, p. 190.

31 PGM XXI, 19 = Merkelbach and Totti, Abrasax I, pp. 138-139; Betz, ed., The Greek Magical Papyri in
Translation, p. 259; Merkelbach and Totti’s attempt to emend the final name to “[Amoun,] Amounith” is
unconvincing.

2 Goyon, CdE 78 (2003): 44, 46, 48; idem, Le Rituel du shtp Shmt, p. 29, n. 5; this “equation” was already
explored by Sethe, Amun, §59, using the same unpublished text as Goyon.

33 The other two examples Goyon cited to support this equation (Goyon, CdE 78 [2003]: 44, n. 7) are
completely erroneous: (1) Goyon claimed that in Esna III, No. 241 (13) “Neith-Nebtou est « Amaunet la tres
ancienne » a Karnak,” but in reality, this text actually reads ‘“Nebtou, Mut the Great, Lady of the Isheru (Nb.t-
ww, Mw.t wr.t, nb.t I§rw)”; perhaps he intended Esna III, No. 216 (30), which reads “Neith, Amunet the very
great within Karnak”; (2) Goyon claimed that in Esna VI/1, No. 523, 11, “étant I’(Eil-de-R&, la Lovée an front
d’ Amon, Mout-Neith est « Amaunet ’ancienne la mére divine »” but actually this text does not mention Amun,
Mout, or Neith at all, but rather is a label to the goddesss Isis of Asfun, and the name Goyon read as “Amaunet”
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[...] i[A)-t[-wr.£] nw Hmni.w
dr ms(.w) nb-dr im
Mw.t pw N.t is Imn.t pw (m)-mit[.t]
wn[n] s§sm=s m tm3.t n(f) R°
wr.tw im r ntr.w ntr.wt

[...] the [Great] C[o]w of the Ogdoad,315
since the All-Lord was born there,
She is Mut, she is also, moreover, Neith-Amunet (or: Neith and Amunet),
when her form is as the mother of Ra,
being greatest of gods and goddesses therein.

316

The passage concerning Mut and Neith-Amunet makes perfect sense as a description of the
Great Cow (ih.t wr.f) who gives birth to Re. The Great Cow typically refers to Neith, and in
Thebes to (Neith)-Amunet, but Mut could also appear as the Great Cow to give birth to
Chonsu the Child, described in solar terms (cf. 4.14). The author of the Mut Temple text
seems to have compared the similar manifestations of the goddesses, but it is not accurate to

call this an “equation.”

o
( Qﬁﬁ ° ) is actually “Isis” (for the elaborate cloth-sign writing s already in the New Kingdom, see Darnell, The
Enigmatic Netherworld Books, pp. pp. 42, n. 24, 612; for Roman examples, cf. Derchain-Urtel, Epigraphische
Untersuchungen, p. 109, with an unnecessary acrophonic derivation s < s5d); among all the texts from Karnak,

Mut Temple, and Esna, Goyon could find no text that specifically equated Mut with Neith.

34 PM 117, p. 256, (4g), line S = Sethe, Notizbuch 6, 83; Goyon, CAE 78 (2003): 44, gives a translation with
transliteration (ibid, p. 44, n. 5). The present translation, based on the hand copy of Sethe, differs slightly from
that of Goyon, especially regarding his restorations. Of course a definitive answer must await the official
publication of the Mut Temple inscriptions with photographs.

315 Goyon translated: “la place de la réjonissance [du ceeur] (st 3ms [ib])” (CdE 78 [2003]: 44), but Sethe’s copy
clearly shows traces of Th.t-wr.t.

36 Goyon translated: “C’est Mout, c’est Neith aussi, ¢’est Amaunet de la méme maniere (Mwt pw, Nt is, Imnt

pw (m)-mitt)” (CdE 78 [2003]: 44), but one can not translate N.¢ is as “it is also Neith.” In fact, there is only one
pw after Neith and Amunet, which suggests that they are to be taken together as a unit, with the enclitic particle
is attached to the first unit (Neith) as expected.
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4.9 The August Bull of Medamud

The full title of this god was “The Very Great, August Bull within Medamud (p3 &3 3
wr Sps hry-ib M3d.0).”" Despite his name, he always appears fully human, wearing the
hmhm-crown or double-plumes. The Bull of Medamud was above all the composite of the
four males of the Ogdoad, as clear from the following description of Montu Lord of Armant
318

from Medinet Habu:

faw By nty p3wty.w dmd(.w) d.t=sn m k3 spd hn.ty
m rn=fn p3 k3 [3 wr] §ps hry-ib M3d.t

The four primeval males who unite their bodies as the bull, sharp of horntips,>*
in his name of The [Very Great], August Bull within Medamud.

The precise details of this unqgi%%ﬁes in each scene featuring the august bull:
(D Médamoud 11, No. 410:

p3wty.(w) dmd(.w) hn® it=s[n] 83-tnn

The primeval one(s) united with the[ir] father Tatenen.
(2) Tod1, 228,7-8:

ntr.w nty dd(.w)-Sps(.w) dmd(.w) m zp m Dr.t

32

The male gods of the august enduring ones,**° united as one in Tod.

*'7 See primarily Valbelle, RHR 209 (1992): 18-9; Goldbrunner, Buchis, pp. 191-199; Aufrére, Montou, pp.
355-7, n. (f); Sambin, BIFAO 92 (1992): 175-8.

318 Medinet Habu, PM II%, p. 462 (10) Lintel, both sides (second figure of Montu); text partially reproduced in
Sethe, Amun, p. 85, n. 1, and fully translated in §114 (cf. also Sambin, BIFAQ 92 [1992]: 176); the reverse side
of the lintel has simply: “the four primeval males in his name of [the] very great, august [bull] within
Medamud” (Sethe, Notizbuch, 16, 117).

319 Same phrase used in Aufrére, Montou, §§239-41 (=Urk. VIII, 27b); Aufrére translates vaguely, “en tant
qu’animal aux cornes effilées” (Aufrere, Montou, p. 354), but the animal-hide sign most likely functions pars
pro toto to write k3 “bull,” cf. the use of this sign to write k < k3 (Darnell, The Enigmatic Netherworld Books,
pp- 68-9).

20 Thiers, Téd 11, p. 94, n. d, alternatively suggests reading the first word, a seated god over plural strokes as
psd.t or p3wty.w; for the Ogdoad as the dd.w-§ps.w, cf. Clere, Porte, Pl. 49 (= Urk. VIII, 95k); Opet 1, 26;

Diimichen, Historische Inschriften 11, Pl. 36a, 3, col. 6.
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4

&)

LD 1V, 62a (Armant):

hr.w(?) nw p3wty(.w) dmd(.w) m [...] b smw=sn m [..]

The primeval males(?) united in/as {...] who unite their forms in {...].
Deir Chelouit 1, 13, 6:

p(3) k3 [3 wr] sps hry[-ib] M3d.t fdw 83y [...]

The [very great] august bull with[in] Medamud, the four males [...].

P. Leiden T 32, III, 13-14 (= Herbin, Le livre de parcourir I’éternité, pp. 54, 156,
439-441):*"

dg3=k nny.w dmd(.w) m fdw
m irw=sn m k3 rnp

You shall see the inert ones (= the Ogdoad) united from four,
in their form of the young bull.

Similar descriptions apply to other gods, including Montu-Re Lord of Thebes,

meanwhile, can be “the four primeval males who unite their bodies as the young bull (#3y fdw

nt p3wty.w dmd d.t=sn m rnp),

322 an attribute that appears more explicitly in the following

. 32
offering scene: 3

By.w nw p3wty.w dmd(.w) m Mnt
¥ wit Sww r hrs nn.w
im3h.w wr.w tni.w m i3w
3b(.w) Nn.t n wit=sn
htp.w m dw3.t=sn r-gs it=sn m t3-dsr m i3t-d3m.t

The primeval males are united as Montu,

in order to engender light and expel darkness,***

321

This quote is part of a section devoted to cults from Medamud.

322 Aufrere, Montou, §§221-3 (=Urk. VIIL, 30b).

3 Aufrére, Montou, §§158-160 (=Urk. VIII, 6b); note that the

324

This is an allusion of the union of the Ogdoad to create Re, cf. 4.39.
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The great revered ones, distinguished in old age,
who desire the undersky>2 of their begetter,
who dwell in their Duat beside their father in the Sacred Land of Djeme.

Further:>%¢

wnn b3.w nt p3wty.w (hr) b sm=sn m Wrty
sw m k3 rup hrs-mr.ty sh3-hr b3g-inm
mn.tw hr bhd.t
s$t3 m irw=sn m k3=sn n Mnt nb W3s.t

As long as the primeval Bas unite their forms as Wrty,
he is the young bull, terrifying of eyes, with a black face and white skin,
enduring upon his throne,
mysterious of their forms in their name of Montu Lord of Thebes.
These text seems to designate Montu of Thebes as the union of the four bulls of the
Ogdoad particularly in his form of “the young bull (k3 rnp).” Similarly, the living Buchis can
also be “the four Montus united as one (fdw Mnt dmd(.w) m w),”*?’ while at Medamud, the

four Montus unite together in order to protect Thebes.**®

While all Montus could thus unite
together to form a bull for different reasons, the August Bull of Medamud appears to have

been distinguished as a primeval creator. His only epithets are “Great Nun who came about

in the beginning (Nwn wr hpr hr-h3.t),”>% “the divine god, who came about in the beginning,

325 Aufrére read this word as a hapax: niw.t-hr.t “city of the necropolis” (Aufrére, Montou, p. 161, n. [n]);
however, contrary to his objections, similar spellings of nn.t “Gegenhimmel” are found in Wb. III, 213, 7-10;
moreover, this specific use of nn.t, “undersky,” is paralleled in Urk. VIII, 95c (= Clére, Porte, Pl. 49), where the
Ogdoad are said to “dwell in their undersky in the mound of Djeme (htp(w) m nn.t=sn m i3.t d3m.t).” Cf.
Egberts, In Quest of Meaning, 1, p. 293, n. (6).

326 Aufrere, Montou, §§158-160 (=Urk. VIII, 6g).
2T ID IV, 64a.
328 Drioton, CdE 6 (1931): 267; Thiers, Kyphi 4 (2005): 64; cf. 4.35.

32 Small Temple of Medinet Habu, First Pylon: PM II, p. 462 (10d) I (= Sethe, Notizbuch 16, 108 = Kaplony-
Heckel, in The Unbroken Reed, p. 148, Pl. XX); cf. also Goldbrunner, Buchis, p. 194, n. 2; Sambin, BIFAO 92
(1992): 176.
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Great Nun together with his children (n#r ntry, hpr hr h3.t, Nwn wr m-b ms.w=f),”>® and
“Nun together with his male children (Nwn hn® 8By.w nw ms.w= .31 Furthermore, he often

332

appears beside the primeval Amunet,”* a goddess who could also embody the united females

of the Ogdoad in the form of a cow (cf. 4.8).

Among the large number of demotic temple oaths preserved on Graeco-Roman
ostraca, > by far the most popular god invoked as a witness was “the Bull of Medamud (p3 k3
Min).”*** The oaths taken before this god were usually located at “the gate of the temple of
Djeme” or “the gate of the temple of Djeme, at the temple of Montu Lord of Medamud.”
Nims identified this temple as the small chapel built into the south side of the High Gate of
Medinet Habu.*® That niched chapel appears to be Graeco-Roman, but the precise date is

336

impossible to determine. The fragmentary preserved decoration, painted on plaster,

30 Aufrere, Montou, §§239-41 (=Urk. VIIL, 27b).

31 Sambin, BIFAO 92 (1992): 169; for these epithets, cf. also Kurth, Die Dekoration der Siulen, p. 65, n. 17;
note also that the August Bull of Medamud appears next to the Ogdoad in a list of Theban ancestor deities in
Haikal, Two Hieratic Funerary Papyri of Nesmin, I, p. 41 (IV, 16-17); II, p. 21.

321D IV, 62b; Valbelle, in Hommages Sauneron, 1, pp. 82-4; Thiers, in Goyon and Cardin, eds., Proceedings
of the Ninth International Congress of Egyptologists, II, p. 1809.

3 For the Demotic temple oaths in general, cf. Kaplony-Heckel, Tempeleide; with further bibliography in

Vleeming, Ostraka Varia, pp. 129-135; el-Aguizy, BIFAO (1996): 1-11.

34 Kaplony-Heckel, in Eyre, ed., The Unbroken Reed, p. 150, counted 234 examples.

3% Nims, in The Epigraphic Survey, Medinet Habu VIIL, p. xii, P1. 660; followed by Pestman, Archive, pp. 178-
9, n. (a); Borghouts, RdE 33 (1981): 21; for this shrine, see in detail Holscher, Das hohe Tor von Medinet Habu,
pp- 31-2, 47, P1. 10, who designated it as “eine Nische, die fiir ein kleines Kultbild bestimmt war” (ibid, p. 31);
the gate is now obstructed by a modern mudbrick staircase.

336 Holscher, Das hohe Tor von Medinet Habu, p. 31, described the painted decoration as “anscheinend aus

spater, vielleicht erst romischer Zeit.”
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depicts two of the four Montus, and thus perfectly fits the theology of the August Bull of
Medamud.>’

At the same time, a Ptolemaic gate from Medamud was also dedicated to the August
Bull of Medamud, and specifically called “the gate of Djeme (p3 sb3 n i3.t-3-mw.t).” >
Based on these inscriptions, Devauchelle concluded that all oaths mentioning the Bull of
Medamud must have occurred at Medamud itself.**® This conclusion is difficult to support,
as many of the ostraca were actually found at Medinet Habu and the Montu temple of North
Karnak.>*® Instead, the depiction of a statue of the August Bull of Medamud in the crypt of
Tod Temple suggests that each Montu temple of Thebes, including Medinet Habu, may have
housed a cult image of the August Bull.**' The shrine in the High Gate of Medinet Habu

could have easily housed such a statue, and thus the residents of Djeme could take oaths

before the August Bull in their own town.

37 The Epigraphic Survey, Medinet Habu VIIL, P1. 660.
338 Sambin, BIFAO 92 (1992): 166.

39 Devauchelle, RAE 48 (1997): 260-4; followed without question by Den Brinker, et al., A Berichtigungsliste
of Demotic Documents, B, p. 822; note that Devauchelle, RdE 48 (1997): 261, n. 10, dismissed the importance
of the shrine in the High Gate of Medinet Habu as “guére convaincante,” incorrectly thinking that this chapel
was identical with the relief of the August Bull in the First Pylon of the Small Temple (following Kaplony-
Heckel, in Eyre, ed., The Unbroken Reed, pp. 148 and 150).

30 Devauchelle, RAE 48 (1997): 260-1, explained that the residents of Djeme would have traveled all the way to
Medamud to take oaths and then brought the ostraca back with them across the river; Devauchelle also did not
explain why the Choachytes of Djeme would have gone all the way to Medamud to pay taxes and fines in “the
chest (3 f1.1) of the shrine of Montu of Medamud” mentioned in multiple demotic documents (cf. Pestman, The
Archive of the Theban Choachytes, pp. 178-9, 320, Table 9; Vleeming, Enchoria 15 [1987]: 147).

¥ T6d 11, 284 1, 53; the Bull of Medamud’s specific epithet $ps, “August,” often denotes a cult statue (cf.
Kruchten, BSEG 21 [1997]: 29, n. 25); note also that the August Bull of Medamud appears in offering scenes
from Medinet Habu, North Karnak, Medamud, Armant and Tod.
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4,10 Bastet in Thebes

Bastet never features in the Theban temple scenes, but there are enough references
from other sources that precisely locate her Theban cult. Many priests of “Bastet within

342

Thebes” are known from the Kushite period onwards,”™” and already in the Twelfth Dynasty,

the Theban Montuhotep claimed to be a “wb-priest of Bastet.”>* In an extensive building
inscription from the Mut temple, the priest Montuemhat boasted of renovating the
processional bark (ssm-hw) of Bastet in Thebes.”** In his commentary on this text, Leclant
assumed Bastet within Thebes was somehow connected with Ptah, and thus suggested a
connection to Sakhmet/Hathor in the Ptah Temple.’* This assumption, however, is
unsupportable as Bastet is never mentioned or depicted in the Ptah Temple. Another
inscription of Montuemhat (Statue Berlin 17271) places “Bastet within Thebes” in her proper
context (1I. 5-8): 34
sm3wi.n=(i) hw.t-ntr nt Mw.t wr.t nb(.t) ITsrw
nfr=s r imi=s h3.
smnh.n=(i) sSm=s m d°m tit- w=f nb m inr m3°
sm3wi.n(=i) ssm n Hnsw-p-hrd
sSm n B3st.t hr(_t)-ib W3s.t

shtp(=i) hm=s m ht ib=s

I renewed the Temple of Great Mut, Lady of the Isheru,
so that it is became better than it was previously.

342 Vittmann, Priester und Beamten, p. 58, n. 6; von Kinel, Les prétres-oudb de Sekhmet, p. 147, n. (a); Herbin,
Le Livre de parcourir ’éternité, pp. 6, 9; Andrews, Ptolemaic Legal Texts from the Theban Area, pp. 18, 20, n.
5.

33 Vernus, RAE 38 (1987): 164, 167.
344

Leclant, Montouemhat, pp. 218-19.

%5 Leclant, Montouemhat, pp. 62, n. p; 225, n. aw; idem, Recherches sur les monuments thébaines, pp. 301-2, n.
4.

38 I eclant, Montouemhat, pp. 60-61; Lichtheim, Ancient Egyptian Literature, III, p. 32.
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I affixed her bark-image in electrum, all its parts in true stones.
I renewed the bark-image of Chonsu-the-Child,
(and) the bark-image of Bastet within Thebes,
so I might pacify her majesty with the things she desires.

The close association of Mut of the Isheru, Chonsu-the-Child, and Bastet is confirmed by an
excerpt from a festival calendar of the Mut Temple:**’
hn.tw [hm] n Mw.t im=f hn® psd.t=s m tpy Pr.t
htp Mw.t Ir.t-R hr(.t) s.t-wr.t m k3r/h n 3-nr.t

Hnsw-p-hrd hr wnm=s B3st.t hr i3b=s
The [Majesty] of Mut is rowed within it (sc. the Isheru) together with her
Ennead on 1 Tybi.

Mut, the Eye of Re, sits upon the Great Throne in the shrine “Great of Fear,”
Chonsu-the-Child on her right, Bastet on her left.

Bastet is closely linked to Mut through their association with the Isheru, a special

horseshoe-shaped lake sacred to lion-goddesses.>*®

The Isheru from Bubastis was renouned
throughout antiquity, and this Delta lake was perhaps the inspiration for the more famous
Theban Isheru of Mut. The syncretized goddess Mut-Bastet is well-represented in the New
Kingdom decoration of Karnak and Luxor.>* In the Late Period, the popular title Ary-tnfw
“chief of dancers,” most closely associated with the cat of the Western Desert (i.e. Bastet), is

also attested among priests of Mut and Chonsu-the-Child.**® The connection between Bastet

and Chonsu is known even from Bubastis, where “Chonsu, son of Bastet,” is the name of a

347 Sauneron, Mout, No. 11, cols. 31-32.
38 See the discussion of Gessler-Lohr, Die heiligen Seen, pp. 401-24.

9 Christophe, Les divinités, pp. 35, 42, 53; The Epigraphic Survey, Medinet Habu VII, Pl. 558; RILT 2, Pls.
144 and 149, pp. 8-11 (for Mut-Bastet and Mut-[Sakhmet]); Darnell, SAK 24 (1997): 45, n. 67.

3% Quaegebeur and Rammant-Peeters, in Quaegebeur, ed., Studa Paulo Naster oblata, II: Oriental Antiqua, pDp.

195-205; note also the numerous cat mummies buried in Dra‘ Abu el-Naga‘, some of which were called
“Bastet” and dedicated by Tnf-dancers; Kessler, Die heiligen Tiere und der Konig, I, pp. 172-5.
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popular apotropaic deity.*®' Finally, a damaged relief from the Mut Temple depicts a lion-
headed goddess standing behind Mut, further suggesting a local cult of Bastet,*

In short, “Bastet within Thebes” had nothing to do with the Ptah Temple, but was
rather quite logically located next to the Isheru. She appears to have been worshipped there

as the feline/leonine aspect of Mut, and was also connected to the cult of Chonsu-the-Child

who also resided in the Mut precinct (cf. 4.14).
4.11 Buchis

The Buchis bull was the main animal god of the entire Theban nome in the Late
Period.> Although the original significance of his name is unknown, priests in the Graeco-
Roman Period connected him to the verb bk, “to shine,” b3 34, “luminous Ba,” Bakhu, the
Eastern horizon from which the sun rises, as well as b3 hr h3.¢, “the Ba upon the corpse,” a

reference to the Solar-Osirian unity.>*

In his living taurian form he represented “the herald
of Re (whm n R%),”>>° while the deceased and mummified Buchis bull was a manifestation of

Osiris or Atum, 3% and the Egyptian name for the Bucheum, the burial place for Buchis bulls,

was “the Temple of Atum (hw.t-Ttm).”>’ As Goldbrunner has noted, this duality of Buchis

351 Rondot, BIFAO 89 (1989): 266-69.

332 Sauneron, Mout, No. 4; unforunately the epithets are damaged.

353 For all aspects of the Buchis cult, see the recent and comprehensive monograph by Goldbrunner, Buchis.
3% For different interpretations of the name Buchis, cf. Goldbrunner, Buchis, pp- 124-37.

353 Goldbrunner, Buchis, pp. 82-6, for references.

3% See especially the offering scene with Osiris-Buchis in Deir Chelouit Ill, 138 (= Goldbrunner, Buchis, Pls.
24-26).

357 Goldbrunner, Buchis, pp- 252-6.
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closely parallels, among other cults, the Hermonthite Montu theology which venerated the
Osirian Montu Lord of Armant beside the solar Montu-Re-Harakhty of Amant.>*®
4.12 Chonsu: Introduction

Chonsu was the traditional child god of the Theban triad.’® Since he was the son of
Amun, Greek texts refer to him almost exclusively as Herakles.’®® As a lunar deity, he was
closely associated with the god Thoth and had control over various inimical astronomical
forces.®' This role of Chonsu as savior and punisher, attested already in Pyramid texts,>®*
developed into an almost Byzantine hierarchy of avatars of Chonsu with specialized

functions in the Late Period.?® The plurality of Chonsus is well-known from an

autobiographical inscription of Montuemhat, who claimed to have rebuilt the processional

358 Godbrunner, Buchis, pp. 144-6, 162; for the two Montus of Armant, cf. 4.34.

39 Brunner, LA 1, cols. 960-3; An in-depth study of the god Chonsu has yet to be written. Nonetheless, a good
summary of many of the sources can be found in the series of articles by Posener, Annuaire du Collége de
France 65 (1965): 342-3; 66 (1966): 339-342; 67 (1967): 345-349; 68 (1968): 401-407; 69 (1969): 375-379; 70
(1970): 391-396; idem, RAE 17 (1965): 193-5; idem, ZAS 93 (1966): 115-9; more recently, Degardin has written
a number of articles about certain aspects of Chonsu, without presenting a general synthesis: Degardin, RJE 35
(1984): 191-195; idem, JNES 44 (1985): 115-31; idem, in Luft , ed., The Intellectual Heritage of Egypt, pp.
101-12; idem, in VI Congresso Internazionale di Egittologia. Atti, II, pp. 93-100; idem, in Menu, ed., Les
problemes institutionels de [’eau, pp. 131-9; idem, in Eyre, ed., Proceedings of the Seventh International
Congress of Egyptologists, pp. 309-16; idem, CRIPEL 21 (2000): 39-52. The most important information about
Chonsu comes from the Propylon to Chonsu Temple, for which Prof. Labrique is preparing a volume of
complete translations and commentary (personal communication), and has already published translations of
several of these texts in Labrique, in Budde, et al., eds., Kindgdtter im Agypten der griechisch-romischen Zeit,
pp. 195-224; cf. also Derchain, in Kurth, ed., 3. Agyptologische Tempeltagung, pp. 1-12; idem, in Gundlach and
Raedler, eds., Selbstverstindnis und Realitit, pp. 225-32. Except for the creation account in (Mendel, Die
kosmogonischen Inschriften), the rear chapels and exterior walls of Chonsu Temple remain almost completely
unpublished, and unfortunately no plans have been announced for the completion of The Epigraphic Survey,
The Temple of Khonsu, I-1L.

360 Quaegebeur, OLP 6/7 (1975/76); 469-72; note also the Hellenizing relief of Herakles in the temple of
Chonsu at Nadura: Willeitner, Die dgyptischen Oasen, p. 39, Abb. 52.

3! Bdwards, Oracular Amuletic Decrees of the Late New Kingdom; cf. also Fischer-Elfert, Abseits von Maat,

pp. 140-4, for the connection of Chonsu and Thoth to the smw/§mm-disease.

362 E.g. Pyr. §402 (cf. Eyre, The Cannibal Hymn, p. 89, n. 69); Lebenesmiide, col. 24; for a similar role for
Chonsu in the Coffin Texts, cf. Posener, Annuaire du Collége de France 65 (1965): 342-3; 66 (1966): 339-41.

363 por some of these forms of Chonsu, cf. Quaegebeur, OLP 6/7 (1975/76): 469-72.
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bark (s§m-Aw) of Chonsu the Child, the Three Chonsus (p3 Amt Hnsw), and Chonsu-who-
reckons-lifetimes.*** Perhaps even more famous is the Bentresh Stela (Louvre C 284) which
describes the interactions between Chonsu in Thebes Neferhotep and the lower-ranking
Chonsu-p3-ir-shr.w (cf. Chonsu-p3-ir-shr.w). These different forms of Chonsu will be
treated separately below, with the understanding that all epithets and functions could be

ultimately attributed to the primary Chonsu, Chonsu in Thebes.

4.13 Chonsu in Thebes Neferhotep

The chief god of Chonsu Temple in Karnak was the aptly named “Chonsu in Thebes
Neferhotep.” The exact meaning of this designation, attested since the New Kingdom, is
somewhat uncertain. Most scholars have understood this to be a composite deity, an

amalgamation of Chonsu and Neferhotep of Diospolis Parva.*®

However, this specific
combination of Chonsu-Neferhotep is widespread already in the New Kingdom, long before
the first appearance of the distinct god Neferhotep, and it possible that was simply an
epithet.366

Chonsu in Thebes Neferhotep also receives secondary epithets based on his position

relative to the axis of Chonsu Temple; thus he is further qualified as “Horus Lord of

Happiness in Karnak (Hr nb 3w.t-ib m Ip.t-s.wt)” in the west half,**” and “Lord of Maat upon

3% Berlin 17271, cols. 7-9; Leclant, Montouemhat, pp. 60-3; Lichtheim, Ancient Egyptian Literature II1, p. 33,

n. 4.
35 For Neferhotep, see most recently Collombert, RAE 48 (1997): 64-9.

366 Argued by Collombert, RAE 48 (1997): 68-9; for the meaning of nfr-htp, see also Darnell, The Enigmatic
Netherworld Books, p. 399, n. a.

7 Clere, Porte, Pls. 5, 13, 14, 32, 40, 41; The Epigraphic Survey, The Temple of Khonsu, 11, Pls. 115B; 191A;
Chonsu Temple, PM II, p. 239, (74a) IIL.
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the Great Throne (nb m3<.t hry s.t wr.t)” in the east.’*® Of the two epithets, “Horus Lord of
Happiness” is by far the more common one, especially outside of Chonsu Temple.’® As
expected, the designation “Lord of Happiness™ originally applied to Horus, and the entire
phrase “Horus Lord of Happiness” was appropriated by Chonsu already by the Second
Intermediate Period.*’® The phrase “Lord of Happiness” is commonly understood as a type

1

of lunar reference.””! However, it is unclear how this would apply to Horus, or why the

Pharaoh would regularly be granted lunar qualities in the common divine gift of “all life,

health, dominion, and happiness.”372

Rondot has much more convincingly suggested that
this “happiness” refers to Chonsu-Horus’ status after successfully obtaining the royal office

of his father.””>

%8 Clere, Porte, Pls. 8, 15, 16, 31, 59, 60; The Epigraphic Survey, The Temple of Khonsu 11, Pls. 115A, 191B;
Chonsu Temple, PM IIz, p- 239, (74a) III; there are only a handful of exceptions to this rule, e.g. the parallel
scenes in Clére, Porte, Pls. 4 and 20, where the orientation is reversed; outside of Chonsu Temple, this
parallelism is not maintained (cf. the Second Pylon of Karnak, where both appear on the south jamb; Urk. VIII,
140c and 141c¢); Labrique has noted a similar dichotomy of epithets describing Chonsu as new moon in the west
and full moon in the east (Labrique, in Budde, et al., eds., Kindgotter im Agypten der griechisch-romischen Zeit,
pp. 199-202.

39 Edfou 11, 77, 3-4; 99, 6; Chonsu Temple, PM II%, p. 240, (78) IL,1; Opet I, 31; 60; 123; 157; Tod 11, 230, 12-
13; Urk. VIII, 3c (= Aufrére, Montou, §§180-2); 10b (=Aufrére, Montou, §§152-4); 51c; 218a; 227c; Kasr el-

Agoiz, 53; 82; the dedication of the propylon to Chonsu Temple is inscribed for “Chonsu in Thebes Neferhotep,
Horus Lord of Happiness in Karnak” (Clere, Porte, P1. 19A = Urk. VIII, 110).

370 For the history of this epithet, cf. Rondot, BIFAO 89 (1989): 267-8.
*1 g g. Aufrére, Montou, p. 215, n. (j).

°"2 The quality of “happiness” is frequently associated with solar kingship; cf. Assmann, Liturgische Lieder, pp.
184-5; Grimal, Les termes de la propagande royale égyptienne, pp. 578-9.

373 Rondot, BIFAO 89 (1989): 267-8, n. 31; cf. also Traunecker, Coptos, p. 182, n. (c); Labrique, in Budde, et
al.,, eds., Kindgotter im Agypten der griechisch-romischen Zeit, pp. 215-6.
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d,374 or as a falcon-headed

Chonsu in Thebes can appear as both a mummified chil
adult.’” The mummified Chonsu appears primarily behind Amun as part of a canonical
image dating back to the New Kingdom; the hieracocephalic Chonsu, on the other hand, only
appears in Theban temple scenes where Amun is not present. This iconographic convention
may distinguish between the youthful Chonsu, son of Amun, and the mature, independent
Chonsu.

Chonsu in Thebes was the “eldest son of He-whose-name-is-hidden (= Amun) (z3
smsw n Imn-rn= /‘).”376 As such, Chonsu “has the inheritance of his father in heaven, earth,
and the Netherworld (wn n=f imy.t-pr n it=f m p.t 88 dw3.1).”>"" In particular, this makes
Chonsu in Thebes the active creator god of the second generation, akin to Ptah, Irita or
Amenope I (cf. 4.3). This relationship is most explicit in the “Chonsu Cosmogony,” where
the two serpents Amun-Kematef and Ptah-Irita coil together:*’®

snsn.n=fhr h.t n it=f

ir=f13 m-hnw mw
wn ib nit=fq(w) r h.t=f

r s§m=f

hprdd[=f..]8[...]
hr=fr ib mitt pn .

74 Clere, Porte, Pls. 4, 14, 15, 20, 23; this more traditional form of Chonsu is actually described in one offering
scene: “His form is a child, his body is mummified, the august im3hy, lord of the sidelock (gy=f m hy, Aw=fm
sh, im3hy $ps, nb wprd)” (Clere, Porte, Pl. 23 = Urk. VIIIL, 78b).

35 Clere, Porte, Pls. 5, 13, 16, 31, 32, 40, 41, 43, 59, 60.

376 Urk. VII1, 116 (= Clere, Porte, Pl. 53); 140c; 184c; Opet 1, 60; 123; vars. “eldest son of Re, child/image of
He-whose-name-is-hidden (z3 smsw RS, mswt Tmn-rn=f)" (Clere, Porte, Pl. 23 = Urk. VIII, 78b; Aufrére,
Montou, §§154-6 = Urk. VIII, 11b); “sacred image of He-whose-name-is-hidden (bsi dsr n Imn-rn=f)" (Urk.
VIII, 116 = Clere, Porte, Pl. 53); “throat of He-whose-name-is-hidden (hty.t n Imn-rn=f)" (Urk. VIII, 58b =
Clere, Porte, P1. 16).

77 Urk. VIII, 116 (= Clere, Porte, P1. 53); Opet 1, 160.

378 West wall, cols. 18-19 (= Mendel, Die kosmogonischen Inschriften, Pl. 4, pp. 58-9).
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dd.tw r Hnsw m W3s.t
h3ty pw nImn-R¢

He united with the body of his father,
so he might make the earth within the water,
the heart of his father had entered into his body,
in order to guide him.

That which [he] said came about [...] the earth |...],
so did he say something similar concerning the heart,
one thus says about Chonsu in Thebes:
“He is the heart of Amun-Re.”

Chonsu in Thebes is therefore “the heart of Re’”® who knows all that is (ib n RS rh nty nb),
the tongue of Tatenen who uttered what exists (ns n #3-tnn Ssr wnn.t) (...) who created this
whole world, and whose heart conceived all things (ir 3 pn hr ndb=f, m3t.n ib=f iht nb),”*%
and “all existence sprang forth through his actions (bs hpr nb m r3-Cwy=f£)."**! These
creative actions are most thoroughly described in the following passage:382

gm3 m ib=f is§ m r3=f

ir dd=f shpr wd=f

§3¢ d3is.w p3y si3

wn inh

nhb nh.t

hi p.t smn z3t w3h idb.w

grg iw.w ms hms.wt
tzB mpr.t3ht

37 Chonsu is also: “he who came forth from Re, his tongue and his heart which created what exists (pr m R,
whm=f ntry=f qm3 wnn.t)” (Clere, Porte, Pl. 59 = Urk. VIII, 94b; partially preserved in Clere, Porte, Pl. 2 =
Urk. VIIL, 106 [4]; for the word whm, “tongue,” cf. Wilson, A Ptolemaic Lexikon, pp. 253-4.

380 Clere, Porte, P1. 16 (= Urk. VIII, 58b); the same series of epithets is abbreivated elsewhere: “he who created
this earth, who uttered what exists, whose heart conceived all things (ir t3 pn, $s wnn.t, m3t.n ib=f iht nb)”
(Clere, Porte, P1. 59 = Urk. VIII, 94b); for the connection between the heart and the tongue of a god, cf. Jasnow
and Zauzich, The Ancient Egyptian Book of Thoth, I, p. 175.

31 Opet 1, 60; 123; vars. “all existence came into being [through) his decree (hpr hpr nb [m} wd=£)" (Urk. VIII,
140c); “all things and all existence came forth through what he decreed (pr iht nd hpr nb m wd.n=f)" (Urk. VIII,
116 = Clere, Porte, P1. 53).

382 Clere, Porte, Pl. 40 = Urk. VIII, 104b; this text was discussed in detail by Prof. Labrique at the 2nd
Ptolemaische Sommerschule in September, 2007, to whom the author owes a number of suggestions on
readings.

109



qgm3 wnn.t m hsb
ni wn hm iry rsy

He who creates with his heart, who spits with his mouth,
who makes his pronouncement, who creates his decree,
who began the Djaisu,383 who started Sia,
who opened what was bound,
who inscribed the book of protection,
who lifted the sky, established the ground, and laid down the shores,
who founded the islands, who birthed the Ams.z-lands,%*
and bound the land with sparkling seed,
who created all that exists correctly,
there is nothing at all of which (he) is ignorant.

As successor of Amun-Re, Chonsu in Thebes is also “the great moon,*®’ the second of
the sundisk,’® without any god who might be a third to him (i% wr, snw n itn, n ntr ir n=f

bmt.nw).”387 As “second of the sun,” Chonsu “replaces Re when he descends (sba')388 into

3 Chonsu is also “he who created the Djaisu (gm3 d3is.w)” (Urk. VIII, 106 [5] = Clere, Porte, Pl. 2); for
Chonsu and the Djaisu, the primeval “Creative Utterances,” see further Mendel, Die kosmogonischen
Inschriften, pp. 116-33; note that this text specifies that the Djaisu come forth “beside the Lord of Maat (r-gs
Nb-m3°.t)” (East Wall, col. 21), which Mendel, Die kosmogonischen Inschriften, p. 130, explained “Der Herr
der Maat muf} Re, der Sohn der Mht-wrt sein.” However, since the epithet “Lord of Maat” frequently applies to
Chonsu in Thebes (cf. supra), this passage more likely refers to Chonsu’s control of the Djaisu.

3% For the hms.t-lands, see Meeks, Annuaire de I'EPHE 76 (1968-69): 116-117.

385 Cf. also Clere, Porte, Pl. 20 (= Urk. VIII, 84c): “great moon”; vars. “moon at night (i% m grh)” (Téd 11, 295,
10); “moon who shines in heaven (i% psd m hr.t)” (Kasr el-Agoiiz, 82); “light in heaven (Sww m Hr.t)” (The
Epigraphic Survey, The Temple of Khonsu, 11, PL. 115A); cf. also the phrase “moon in the sky (iwn m p.t)”
(Opet 1, 60; The Epigraphic Survey, The Temple of Khonsu, 1L, P1. 115B; Clére, Porte, PL. 13 = Urk. V111, 60h);
one tableau from the Gate of Euergetes features a god labelled as “Chonsu-Moon,” (Clére, Porte, P1. 12), but
his lunar epithets are so similar to those of Chonsu in Thebes, that they will be included in the following.
discussion.

386 Cf. also Aufrere, Montou, §§154-6 (= Urk. VIII, 11b): “great moon, second of the sundisk.”

387 Clere, Porte, Pl. 13 (= Urk. VI, 60b); vars. “you are the second of nhh-who-makes-the-day, without his
second among the gods (snw im=k n nhh-ir-hrw, iwty snw=f m(m) ntr.w)” (Clere, Porte, P1. 17A = Urk. VIII,
54f; cf. Labrique, in Budde, et al., eds., Kindgétter im Agypten der griechisch-romischen Zeit, p. 204); “second
of his father, nhh-who-makes-the-day, without his second among the gods (snw n it=f, nhh-ir-hrw, iwty snw=f
m(m) ntr.w)” (Clere, Porte, Pl. 20 = Urk. VIII, 84c¢).

3% The determinative of shd, “to descend,” is a person falling head first, an allusion to the inversion of Re upon
entering the Netherworld; cf. Darnell, The Enigmatic Netherworld Books, pp. 425-48 (discussing this text on pp.
428-9).
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the Netherworld (515)** (idn R® shd=f r $n%).”*° This common epithet involves a pun on the

words “sundisk (itn)” and “replacement (idn),”*!

while referring to the moon’s role as “light
during the night Gww m grh/wh3).”*** One particular text explains this phenomenon with

allusions to New Kingdom solar theology:***

wdi sSp iw r3-nb hr nhm=f
r wb3 itn nhp

He who emits light continuously,
until the sundisk “opens the potter’s wheel.”***

In traditional Egyptian religion, the sun and moon were also conceived as the right

and left eyes of a giant cosmic deity,*”

and thus Chonsu is “the moon who shines in the left-

eye, just like Re who appears in the right-eye (i% psd m i3b.t mi R® h° m wnm.£).**® This

idea also underlies a number of passages where Chonsu in Thebes is called Lﬂﬂ ;% d.t grh,
LT

fola

** For this designation of the netherworld (lit. “storchouse™), cf. Ruffle, JEA 50 (1964): 177-8.

3% Clere, Porte, Pls. 13 (= Urk. VIIL, 60b); 18 (= Urk. VIII, 53f); vars. “who replaces Re when he sets into the
West (idn R htp=f m ‘nh.0)” (Clere, Porte, Pl. 13 = Urk. VIII, 60h); “who replaces the great sundisk (idn itn
wr)” (The Epigraphic Survey, The Temple of Khonsu, 11, P1. 115A).

3! For this pun, cf. Sethe, Amun, §242; Gutbub, Textes fondamentaux, pp. 396-7, n. (d); Klotz, Adoration of the
Ram, pp. 165-7, n. A; Jasnow and Zauzich, The Ancient Egyptian Book of Thoth, 1, p. 253; note that itn,
“sundisk,” is frequently spelled as idn in the Late Period (Wb. 1, 145, 1).

2 Clere, Porte, Pls. 14 and 12 (= Urk. VIII, 59d and 61h); vars. “great light in Thebes (Sww wr m W3s.f)”
(Clere, Porte, Pl. 16 = Urk. VIII, 58h); “who lights up the night (bh grh)” (Clere, Porte, Pl. 20 = Urk. VIII,
84c); “who lights up the night like the day (bh grh mi hrw)” (Clere, Porte, PL. 13 = Urk. VIII, 60b; Aufrére,
Montou, §§180-2 = Urk. VIII, 3c¢); “May you illumine the land for us after darkness (shd=k (ny=n t3 m-ht
snk)“(Clere, Porte, Pl. 18 = Urk. VIII, 53f); “who illumines the two lands at dusk (shd 3wy m ihh)” (The
Epigraphic Survey, The Temple of Khonsu, 11, P1. 115B).

33 Clere, Porte, P. 12 (= Urk. VII, 61h).

¥ For this expression referring to the rebirth of the sun, see most recently Manassa, The Late Egyptian

Underworld, 1, pp. 177-80.
3% See most recently the discussion in Klotz, Adoration of the Ram, pp. 159-60, n. C.

36 Clere, Porte, P1. 23 (= Urk. VIII, 78b).
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“the eternal-eye during the night, the second of nhh hrw, the eternal-eye

during the day.”**®

The following text from the Gate of Euergetes provides the most thorough set of lunar

observations:>*

ih m grh snw n Sww

mh wd3.t ih i3b.t

nhh rS-nb r tr n mr=f
rnp ¥ nw $sp-ib=f

bk3.tw=fm psdntyw
bh.tw=fm tpy-3bd

tnw.n=f m-ht smd.t
idn.n=f R shd=fr sn®

bd=f 8 r*-nb hr nhm=f

nwd=f hn-it=f m-ht Ttm

dd.tw ms.w hr 3-wr
snsn=sn is m snsn-k3.wy
h3y.ty k3.tw r k3=sn

iw=fm nhn tp-w3h-$t3
hr.tw m whm-qy=f

ih m irw=fdr shrd=f

k3-psi m khkh=f

sb pw hr ir.n=f snk
w3h-qy=f hr in(.t) ‘nd

Moon in the night, the second of the sun,

37 Chonsu Temple, PM II, p. 240, (78) I1,1.

8 Clere, Porte, Pls. 17 (= Urk. VIII, 54f); 20 (= Urk. VIII, 84c); Edfou 1, 255, 14 (Chonsu of Edfu); the reading
of these epithets is confirmed by Clere, Porte, PL. 2B (= Urk. VIII, 107 [1]), where Thebes is called: “the temple
of nhh-during-the-day and d.t-during-the-night for his eyes (hw.t nhh-hrw d.t-grh n mr.p=fy)” (for this
designation, cf. Gutbub, Textes fondamentaux, p. 90, n. [f]); for the sun and moon as nhh and d.t, cf. Herbin, Le
livre de parcourir I’éternité, p. 97.

39 Clere, Porte, Pl. 60 (= Urk. VIII, 89b); see in detail Derchain, La lune, p. 43; Labrique, in Budde, et al., eds.,
Kindgétter im Agypten der griechisch-romischen Zeit, p. 198; numerous parallels can be found in the lunar
hymns at Edfu, translated by Barguet, RdE 29 (1977): 14-20; for a clear Egyptological description of the phases
of the moon, see Depuydt, in Lesko, ed., Ancient Egypt and Mediterranan Studies, pp. 71-89.
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who fills the wedjat-eye, who fishes the left-eye,**
who becomes old, each day, at the time he desires,
who rejuvenates at the moment of his choosing.

He is conceived on the day of the New Moon,*"!
and he is born the day of the First Moon,**?
having grown old after the 15™ day,®®

That he replaced Re, is while he descended into the Netherworld,***
Just as he illumines the earth night and day,
so does he move with his father after Atum.**

They are called “the children upon the East,”
as they unite, moreover, during the “Union of the Bulls,”
and they are called “the two luminaries” by name.

He returns as a child on the day of “Leaving Behind the Mystery,”‘m6

he is called “he who reassumes his form,” the moon in his true form,
after he rejuvenated himself.*"’

He is the blazing-bull when he grows older,

% For this lunar epithet, cf. Derchain, R4E 15 (1963): 11-25.

“!' The psdntyw is the day on which the moon is not visible, and thus here it is said to be in gestation; cf.
Depuydt, in Lesko, ed., Ancient Egypt and Mediterranan Studies, p. 72; also Clére, Porte, Pl. 17B (= Urk. VIII,
54c): “the Bas of the New Moon who pacify the moon and worship his Ka, when his mother gives birth to him
(b3.w psdntyw shtp i%h ship k3=f, ms sw mw.t=f).”

42 This is the day of the first observable crescent, cf. Depuydt, in Lesko, ed., Ancient Egypt and Mediterranan
Studies, p. 71-2, 83; Chonsu in Thebes is also “child on the day of the First Moon (nhh tp-3bd)” (Clere, Porte,
Pl. 13 = Urk. VIII, 60h; The Epigraphic Survey, The Temple of Khonsu, I1, P1. 115B), and “Lord of the (First)
Moon (nb 3bd)” (Clere, Porte, Pl. 13 = Urk. VIII, 60b).

03 The full moon occurs on the 15% day of the lunar month, and thus he begins to diminish, or grow old, in the
days that follow; cf. the similar epithets: “the im3k during the 15" day, who illumines the earth during ‘the night
of his lord’ (im3h m 15, shd 63 m grh-nb=1).”

% The moon actually appears to rise from the eastern horizon in the second half of the lunar month, thus
replacing the actual solar disk; cf. Depuydt, in Lesko, ed., Ancient Egypt and Mediterranan Studies, p. 77.

“5 In the beginning of the lunar month, the moon trails closely behind the setting sun; cf. Labrique, RAE 54
(2003): 275-8.

406 This is another reference to the newly reborn moon, after he leaves behind his corpse (§13); there is also a
word s513 designating “I’aspect matérial et visible de I’astre,” (Herbin, BIFAO 82 [1982]: 261, n. [3]).

“7 Chonsu in Thebes is elsewhere specifically said to “rejuvenate his body on the New Moon (shrd d.t=f m
psdntyw)” (Clere, Porte, Pl. 13 = Urk. VIII, 60b).
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and the s°b-bull when he has created darkness,*®
“he who abandons his form” while becoming smaller.**®

A number of other texts emphasize the “meeting of the two bulls (snsr k3.wy),” the
time of the month when the sun and moon are visible at the same time.*'® The most explicit
example describes Chonsu in Thebes as:*!!

im.t m i3b.t snsn wnm.t m 3h.t
di tp=f m B3hw m snsn-k3.wy
iw nb-nhh m r3-m3nw
idns.t=f
‘g=fm mw.t=f

The pupil in the left-eye, who unites with the right-eye in the Akhet,
who puts his head from Bakhu during the “meeting of the two bulls,”
while the Lord of Eternity is at the entrance of Manu,

who takes his place,
while he (= the sun) enters his mother.

412

Chonsu thus appears in the eastern sky (Bakhu)"“ while Re (Lord of Eternity) sets into the

western horizon (Manu),*'® thus filling in for Re when he enters the night sky (Nut). This

concept is further elaborated in a label to “Chonsu-Moon”:*!*

“%8 For these taurian epithets for the waxing and waning moon, cf. Labrique, in Budde, et al., eds., Kindgétter im
Agypten der griechisch-romischen Zeit, p. 198, n. 15.

%9 Bor this lunar epithet, cf. Dechain, RdE 48 (1997): 74-5.

410

Cf. The Epigraphic Survey, The Temple of Khonsu, II, P1. 115A: “he who radiates light, who unites with his
father during the ‘meeting of the two bulls’ (bd m3wi, snsn it=f m m snsn-k3.wy).” For the “meeting of the two
bulls,” see the most recent survey of von Lieven, Grundriss des Laufes der Sterne, 1, pp. 187-9.

11 Clere, Porte, PL. 5 (= Urk. VIIL, 69h).

2 Cf. also passages from two hymns to Chonsu: “your mother births you in the mountain of Bakhu (ms tw
mw.t=f m dw B3hw)” (Clere, Porte, Pl. 17A = Urk. VIII, 54f); “arise for us as the light in Bakhu (wbn (n)=n m
Sww m B3hw)” (Clere, Porte, Pl. 18A = Urk. VIII, 53f).

13 Note that the bark of Chonsu itself is carried across the night sky to “the entrance of Manu,” cf. Clere, Porte,
PL. 17 (= Urk. VIIL, 54f): “we carry your processional bark to the entrance of Manu (wtz=r nfrw=£k n r3-m3nw)”;
“whose processional bark is carried in the entrance of Manu (wez(.w) nfrw=f n r3-m3nw)” (Clere, Porte, P1. 13 =
Urk. VIII, 60h).

4 CRre, Porte, Pl. 12 (= Urk. VIIL, 61b).
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wbn m B3hw
iw itn m nj.t
W3s.t wirh m m3wi=sn
i3b.t m sty n wnm.t
hnm.tw m snsn-k3.wy

He who rises from Bakhu,
while the sundisk is in the West,
Thebes flourishes through their combined light,
when the left-eye is in view of the right-eye,
being united during the “meeting of the two bulls.”

This phenomenon receives a more poetic description in another scene, where Chonsu in
Thebes is:*'*

ity m hb-15

b3 m3wi mi 3hty

ditp=fm h.t=f m hn Nw.t
iw sy m shd m “nh.t

bd=fsnk r psd m nbw

Sovereign on the 15™ Day (Full Moon),
brilliant of light like Akhty,
who appears in the evening out of the “chest of Nut,”
while the ram*'® descends into the West,
illumining darkness even more than “he who rises in gold” (= Re).

The lunar form of Chonsu is particular popular,*!” as he could be “he at whose sight

’9418 [13

the gods become happy (3w ib n ntr.w hr m33=f), whom the gods worship when he

appears at the moment of [...] (dw3 sw ntr.w h=fr nw n [..D.”*° This is perhaps related to

45 Clere, Porte, Pl. 16 (= Urk. VIIL, 58b).

¢ For the nocturnal ram-form of the sun god, see MySliwiec, Studien zum Gott Atum, 1, pp. 39-68; Wiebach-
Koepke, GM 177 (2000): 71-82.

7 Cf. the hymn to Amun-Moon from Hibis Temple: “he who pleases their hearts, for whom they rejoice more
than (for) the sun, each time he comes to them (sndm ib=sm, h*=sn n=fr §ww, tnw ii=f n=sn)” (Davies, Hibis
II1, P1. 30, col. 21; Klotz, Adoration of the Ram, pp. 57 and 59, n. D, PI. 16).

418 Urk. VIIL, 140c.

“1% The Epigraphic Survey, The Temple of Khonsu, I1, P1. 115B.
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his purported effect on virility, particularly during his crescent phase when Chonsu is “he
who rouses bulls and impregnates cows (szz k3.w sbk3 id. wt).”**°

Chonsu in Thebes as Moon also fills the role of “lord of stars, powerful of might,
power who has power over the Two Lands, under whose majesty is the entire circuit of
heaven (nb sb3.w, shm phty, shm shm m B.wy, $n n p.t br hm=)."**! As chief celestial body,
Chonsu presides over the other deities in heaven. This power manifests itself in part as
control over the groups of astronomical messenger deities (cf. 4.15, 4.16, 4.17). In the
majority of scenes, however, Chonsu in Thebes acts as the ultimate Egyptian official, with
supreme authority over the divine councils.**?

Chonsu in Thebes assumes a number of titles related to his function as supreme judge
and vizier, a role he fulfills quite often as Chonsu-Thoth.*®  Among these is the Old

2
b,4 4 ¢

Kingdom #3ity-z3 itinerant judge (n£3),”** “lord of the Thirty (nb mb3y. 1),”** “scribe of

420 Clere, Porte, Pl. 60 (= Urk. VIIL, 89b; note that this passage occurs in the context of a description of the
phases of the moon); var. “who renews births, the blazing bull, who makes women pregnant (m3wi ms.w k3-psi
sbk3 id.wt)” (Clére, Porte, Pl. 14 = Urk. VIII, 59d); cf. also Clere, Pl. 56 (= Urk. VIII, 119 [3]; paralleled in
Edfou VIII, 59, 10-11), where Chonsu is “the blazing bull who impregnates women, and lets the pregnant birth
their children (k3-psi siwr hm.wt, smsi bk3.tyw ms.w=s).” For these epithets, cf. also Smith, On the Primaeval
Ocean, pp. 125-6.

21 Urk. VIII, 141c.

22 For these aspects of Chonsu, see primarily Derchain, in Kurth, ed., 3. Agyptologische Tempeltagung, pp. 1-
12; idem, in Gundlach and Raedler, eds., Selbstverstindnis und Realitdit, pp. 225-232.

42 Cf. Labrique, in Budde, et al., eds., Kindgotter im Agypten der griechisch-rémischen Zeit pp. 209-18.

424 Clere, Porte, Pls. 4 (= Urk. VIII, 65d); 23 (= Urk. VIII, 781); 32 (= Urk. VIII, 71h); 41 (=Urk. VIII, 99b); 59
(=Urk. VIIL, 94f); Aufrére, Montou, §§154-6 (= Urk. VIIL, 11f).

3 Clere, Porte, Pls. 2A (= Urk. VIIIL, 106 [3]); 41 (= Urk. VIIL, 99k); for this epithet, cf. Quaegebeur, in
Cannuyer and Kruchten, eds., Individu, société et spiritualité, p. 219; Derchain, in Kurth, ed., 3. Agyptologische
Tempeltagung, p. 5, suggested that this word, spelled nt3-13, could be a reduplication of nt3, “to wander”;
however, note that this n3 was pronounced as ntt in the late period: Osing, Hieratische Papyri as Tebtunis 1, pp.
79 and 81, n. (t); for 3 writing a consontal final —, cf. Darnell, SAK 22 (1995): 53, n. h.

426 Clere, Porte, P1. 41 (= Urk. VIII, 99b).
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99428 ¢

reckoner of tribute (hsb inw),”429

the mat (s§ tm3),”**” “lord of whips (nb Ssm.w),

“protector of affairs (nd z’Zzt),”43° and “chief of the banks (kry-z’a’b).”“_31 His duties involve

29432 «:

“deciding justice (wpi m3<.%), judges at the gate (wd< ry.£),”*" «

making decisions (wd®

"3 and “avenging all people (wsb n hr nb).”*® He is

md.wt),"** “doing good (iri tp-nf),
excellently qualified for these tasks, as he is “Chief of Maat (sr n m3%.£),”*’ “lover of Maat

(mri m35.6),”*® “true of heart (m3° ib),”**® “innocent of bribes (iwty bhn Sn.w)," 0 “free from

427 Clere, Porte, Pls. 2B (= Urk. VIII, 108 [x+1]); 41 (= Urk. VIIL, 99k); for this title, cf. van den Boorn, Duties
of the Vizier, pp. 158-61,n.7.

428 Clere, Porte, Pl. 32 (= Urk. VIII, 71b); cf. Derchain, in Kurth, ed., 3. Agyptologische Tempeltagung, p. 8, n.
35; Derchain noted (ibid, p. 9), that these whips are actually depicted before Chonsu-Thoth in Clere, Porte, PL.
22; for the precise meaning of the Ssm.w, “whips” or “leather rods,” cf. van den Boorn, The Duties of the Vizier,
pp. 29-32, n. 18, who concluded that they represent “symbolic, coercive instruments of the overall power of the
vizier over the local buraeucracy” (pp. 31-2).

2 Aufrere, Montou, §§154-6 (= Urk. VIIL, 11£); Clere, Porte, Pl. 23 (= Urk. VIIL, 78i).

430 Clere, Porte, Pl. 32 (= Urk.: VIII, 71b); Derchain noted that this epithet corresponded to the Greek epistates
(Derchain, in Kurth, ed., 3. Agyptologische Tempeltagung, pp. 10-11; idem, in Gundlach and Raedler, eds.,
Selbstyerstindnis und Realitdt, p. 229).

1 Clere, Porte, Pl. 4 (= Urk. VIII, 65d); for this epithet, quite frequent in the Graeco-Roman period, cf.
Inconnu-Bocquillon, RAE 40 (1989): 65-89; Quaegebeur, Ancient Society 20 (1989): 159-168.

32 Clere, Porte, Pl. 23 (= Urk. VIIL, 781); Aufrere, Montou, §§154-6 (= Urk. VIIL, 11f).

3 Clere, Porte, Pls. 23 (= Urk. VIIL, 78i); 41 (= Urk. VIIL, 99k); Aufrére, Montou, §§154-6 (= Urk. VIIL, 11f);
cf. van den Boorn, JNES 44 (1985): 1-25.

“4Clere, Porte, Pls. 23 (= Urk. VIII, 781); Aufrére, Montou, §§154-6 (= Urk. VIIL, 11f); var. “who makes
decisions in the Council (wd® md.wt m d3d3.t)” (Clere, Porte, Pl. 41 = Urk. VIII, 99k).

35 Clere, Porte, P1. 41 (= Urk. VIIL, 99k).

36 Clere, Porte, P1. 23 (= Urk. VIIL, 78i).

6Clere, Porte, Pls. 23 (= Urk. VIII, 78i); Aufrere, Montou, §§154-6 (= Urk. VIIL, 11f).
37 Aufrére, Montou, §§154-6 (= Urk. VIIL, 11b); Clére, Porte, Pl. 32 (= Urk. VIII, 71b).
3% Clre, Porte, Pl. 2B (= Urk. VIIL, 108 [x+2]).

9 Clere, Porte, Pl. 2A (= Urk. VIII, 106 [3]).
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2441 « 95442

prejudice (§w m gs3), opposing of character (hsf~qy),”" “ and furthermore “the sustenance
of his majesty is goodness (hrw hm=f tp-nfr).”443 At the same time, “his abomination is
chaos (bw.t=f izft),”444 “his abomination is partiality (...) he hates chaos (bw.t=f nm® (...)
msd=fizf.f) ian

The ethical qualities of Chonsu the judge are quite fitting, as the forecourt of Chonsu
Temple was a place for administering justice and for taking oaths.**® To this effect, Chonsu
is said to be “great of majesty, Lord of fear, whose b3w-manifestation overpowers whomever
tells lies in front of the Benenet (wr §fy.t nb snd, shm b3w=f m dd-grg m hft-hr n bnn.t),"*"
and “great of terror, giant of flame, who overpowers the evil and liars at the portal of giving
judgement of the Benenet (3 nrw wr nsr.t, shm m qn m grg m rw.t-di-m3°.t n Bnn.f)."**

Already in the New Kingdom, numerous texts describe how the b3w-manifestation of a god

could possess a criminal or somebody who had testified falsely, tormenting them until they

“0 Clere, Porte, Pl. 23 (= Urk. VIIIL, 78i); Aufrere, Montou, §§154-6 (= Urk. VIIIL, 11f); for this epithet, cf.
Wild, BIFAO 54 (1954): 179-80; Wilson, A Ptolemaic Lexikon, pp. 329 and 1020.

¥ Clere, Porte, P1. 41 (= Urk. VIII, 99k).

2 Clere, Porte, P1. 23 (= Urk. VIIL, 78i); Aufrére, Montou, §§154-6 (= Urk. VIIL, 11f); for this epithet, see the
discussion of Borghouts, JEA 59 (1973): 129, n. 7 (after Derchain, in Kurth, ed., 3. Agyptologische
Tempeltagung, p. 8, n. 33).

3 Clere, Porte, P. 23 (= Urk. VIIL, 78i); Aufrére, Montou, §§154-6 (= Urk. VIII, 11f).
44 Clere, Porte, P1. 41 (= Urk. VIII, 99b).

5 Clere, Porte, P. 41 (= Urk. VIIL, 99k); var. “he who hates partiality (msd nm¢) (...) whose abomination is
bias (bw.t=f gs53)” (Aufrere, Montou, §§154-6 = Urk. VIII, 11b).

446 Quaegebeur, in Cannuyer and Kruchten, eds., Individu, société et spiritualité dans I’Egypte pharaonique et
copte, 1, pp. 201-20; idem, in Heintz, ed., Oracles et prophéties dans I’antiquité, pp. 15-34; for the temple oaths
at Chonsu Temple, cf. Kaplony-Heckel, in Eyre, ed., The Unbroken Reed, p. 150; and add Fazzini and Jasnow,
Enchoria 16 (1988): 45; el-Aguizy, BIFAO 96 (1996): 6-7.

7 Clere, Porte, P1. 19B (= Urk. VIIL, 109 [2]).

8 Clere, Porte, Pl. 19A (= Urk. VIII, 110 [2]); similarly Clere, Porte, Pl. 41 (= Urk. VIII, 99b); cf. Gutbub,
Textes fondamentaux, I, pp. 160-1, n. v.
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confessed the truth.**® This frightening aspect of Chonsu explains why his authority is

supreme:**°

nfr=fwp r3.w m sgr
nwr n $fy.t=f hr ntr.w
wd€ sdm.w m pr m r3=f
ni ii.n=tw h3 wd=f
ni hsf.tw=fm mr=fmp.t m 3 m dw3.t

It is his throat that decides affairs in silence,

because of the greatness of his majesty before the gods,
judges make decisions based on what comes from his mouth,
it is not possible to go bypass his decree,
and he cannot be blocked from what he desires,

in heaven, on earth, or in the netherworld.

wd-mdw m d3d3.t
gr psd.t hr sdm hrw=f

wr snd mm ntr.w sr.w
sd3d3=fphr(w) m ib.w=sn

He who makes proclamations in the Council,

the Ennead is silent while hearing his voice,
great of fear among gods and officials,

as trembling of him circulates in their hearts.

39451

In this particular context of supreme judge, Chonsu is once again the “tongue of Re,” " and

he has control over the entire cosmos as “scribe in heaven, who makes pronouncements in
the Akhet, guide of the earth, who protects its affairs (s§ m p.t, wd-md.w m 3h.t, s§sm n 83, nd

shr.w= f).”452

49 Borghouts, in Demarée and Janssen, eds., Gleanings from Deir el-Medina, pp. 1-70; Fischer-Elfert, Abseits
von Ma’at, pp. 123-9.

40 Clere, Porte, P1. 41 (= Urk. VIII, 99b and k).
1 Clere, Porte, PL. 41 (= Urk. VIII, 99k).

452 pufrere, Montou, §§154-6 (= Urk. VIIL, 11b); Clére, Porte, P1. 59 (= Urk. VIII, 94b).
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4.14 Chonsu the Child
This child god’s full title was “Chonsu the very great child, first(-born) of Amun

(Hnsw p3 hrd 3 wr tpy n Imn).” He appears most often with his mother Mut, but also with
Amun of Karnak, and in scenes parallel to Harpre the Child, the son of Montu and
Rattawy.*>

The cult of Chonsu the Child seems to have beeﬁ based in the small temple in the
north of the Mut Temple Precinct (Temple A).454 Since so little of the decoration remains
today, Daumas concluded that “nous ne saurions donc conclure que nous sommes en
présence d’un mammisi.*>> More recently, De Meulenaere has convincingly shown that this
building could be a mammisi because of its position perpendicular to the Mut Temple, the

wealth of Third Intermediate Period references to a mammisi in Thebes, the title hnmit.t,

29456 d 457

“nurse, Information

carried by many Late Period priestesses of Chonsu the Chil
from other sources, especially Gracco-Roman temples and papyri, further support De
Meulenaere’s interpretation.

The most direct source related to “Temple A” is the Roman Period Papyrus Leiden T

32 (11, 22-25):*®

sdr=k m swh3 m-hnw hw.t-Mw.t

3 Clere, Porte, Pl. 25; Aufrére, Montou, §228 (= Urk. VIII, 29).

4 PM II%, pp. 270-72; see primarily Barguet, Le temple d’Amon-Ré a Karnak, pp. 9-10, n. 6.
3 Daumas, Les mammisis des temple égyptiens, pp. 44-54

36 For this title, cf. Laurent, RE 35 (1984): 152-56; Guermeur, RdE 51 (2000): 75, n. (f).

ST pe Meulenaere, in Quaegebeur, ed., Studa Paulo Naster oblata, 11: Oriental Antiqua, pp. 27-29; followed by
Fazzini and Peck, JSSEA 11 (1981): 122-26; Herbin, Le livre de parcourir I’éternité, p. 164; Goyon, CdE 78
(2003): 64.

8 Herbin, Le livre de parcourir I’éternité, pp. 55, 163-66, 441.
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hrw hb rnnwt.t
rs=k m grh m hw.t-nmi.t
hrw ms Mw.t

sdm=k <y in ntr.w t3 Ms.t

hft wbn Sww m whm m W3s.t
hns=k m hp.t hr-h3.t hwnw rnp

hft Sm hm=fr m33 syf=f

Just as you lie down at evening within the Mut Temple,
on the day of the Renenutet Festival,®

so do you awake in the evening in the temple of the bed, ®)
the day when Mut gives birth.

You shall hear the ululation of the gods of birth,
when light rises again in Thebes.
You shall traverse in haste before the rejuvenated youth,
when his majesty proceeds to see his child.
@ There were a number of festivals of Renenutet, but the most likely candidate was the
one that extended from 28 Pharmouthi to 1 Pachons.”® This festival marked the end of the
growing season (pr.?) and the beginning of the harvest season (§mw), symbolized by the birth
of Nepri, the grain-child of Renenutet.*®® For this reason, each temple in Egypt celebrated
the birth of the local child god during the same festival,461 as the following texts attest:*%?

Philae:*®? “Her majesty (Isis) sat down in it (the Mammisi) in the Festival of
Renenutet, giving birth to her son within it.”

Opet Temple:464

“Isis gives birth to her son Horus in Chemmis; she enters bearing him before Amun,
the day of the Festival of Renenutet.”

9 Schott, Altigyptische Festdaten, pp- 982-3; Herbin, Le livre de parcourir I’éternité, pp. 163-64; note that a
late sacerdotal manual lists “the day of giving birth by Mut (hrw ms n Mw.f),” as the primary festival of the
month Pharmouthi (Osing, Hieratische Papyri aus Tebtunis 1, p. 263, n. [a]).

40 Schott, Altiigyptische Festdaten, p. 983, No. 132; Grimm, Die altigyptischen Festkalender, p. 433, n. 151.
*$! Gutbub, Textes fondamentaux, pp. 337-38, n. (m).
%2 The following examples are cited by Gutbub, Textes fondamentaux, p- 338, n. (m).

483 Philii 11, 305, 15-16; Daumas, Les mammisis des temples égyptiennes, p. 332.

464 Opet1, 134 ; for the birth of Harsiese in the Opet Temple, cf. 4.20.
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Armant:*%

[...]1 n R t-B.wy “g=s r=f m htp tp-rnp.t m tr n hb-Rnn.t
igh hr=s in Tmn-wr m t3w ndm n mhy.t

hnm.t=fsh3.n=s hm=f

spr=fr=s m tp-h3h dm3-pd.t m ht=f

[The place(?)] of Rattawy, she enters it in peace annually in the Festival of Renenutet,
Amun-wer comes before her as the sweet north-wind,

his scent recalling his majesty to her (Rattawy),

he arrives before her quickly with Nechbet (dm3-pd.f) behind him [...]

Esna:*%

30 Pharmouthi

shen Nb.t-ww m Twny.t htp m pr-ms

ir ir.w nb r hd-t3

Procession of Nebtu from Esna, stopping in the Mammisi.
Conducting every rite until dawn.

1 Pakhons

ms $w tfn.t hk3-p-hrd Gbb pw mr=sn
in Sw-dhwti Ir.t n nb=s (...)

ir(.t) hrw-nfr m hrw pn

hb Rnnwt.t h(r).tw r=f

Shu and Tefnut give birth to Heka-the-child,*®’ that means Geb, their beloved.
Shu-Thoth brings the Eye to its owner (...).

Celebrating holiday on this day.

It is called “The Festival of Renenutet.”

All of these rites situate a divine birth festival during the Festival of Renenutet, which
almost always extends from 30 Pharmouthi to 1 Pakhons. In his study of the mammisi texts,
Gutbub demonstrated another level of meaning in this festival, namely the connection with

5 LD 1V, 60b = Daumas, Les mammisis des temple égyptiens, pp. 342-43; Gutbub, Textes fondamentaux, p.
345, n. ().

46 Esna II, No. 77, 11-12 = Sauneron, Esna V, pp. 21-22.

467 Although this looks like a passive form (i.c. ms.sw $w #fin.f, “Shu and Tefnut are born”; thus understood by
Sauneron, Les fétes reliegieuses d’Esna, p. 21; Daumas, Les mammisis des temples égyptiens, p. 246, n. 3;
Gutbub, Textes fondamentaux, p. 338, n. (n); Grimm, Die altdgyptischen Festkalender, p. 101; Derchain and
von Recklinghausen, La création, p. 23, n. 61), this passage actually refers to Khnum-Shu and Nebtu-Tefnut
giving birth to the local child god Heka-Geb, especially since Nebtu is explicitly the mother goddess on 30
Pharmouthi (recognized already by Sternberg-el Hotabi, Mythische Motiven und Mythenbildung, p. 44; for the
assimilation of Heka-Geb at Esna, see also Esna III, 308, 26, where Heka receives the same epithet “He is Geb
(Gbb pw).”
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the Myth of the Wandering Goddess.*® The mother cow-goddess (Tefnut, Rattawy, Isis-
Hathor, Nebtu) must be brought back to her temple by Shu-Onuris and Thoth, and this
encounter between the goddess and Shu-Amun in the form of perfumed-air develops into a
hieros gamos, allowing for the birth of the solar deity.

A damaged Ptolemaic text from the Mut Temple describes the same sequence of
events.*® After a long discussion of primordial events (cols. 1-4), the narrative picks up
when Isden (= Thoth) brings the distant goddess to the Mut Temple in his form of sw3d-b3 (=
Shu-Onuris) (col. 5).47° After a lacuna, the text follows (cols. 6-7):

di=s v t3 hr-*
pr Hpri imitw [ih.ty]=s(y)
R pw imy mw.t=f
whm-rnp in RS m W3s.t [nht].t hnw.t sp3.wt
[.-.]

[...] Sww imi=s
m.t hns.n=t B.wy [hr]=f
hpr rn=f n Husw-p3-hrd wr 3 tpy n’Imn

As soon as she (sc. Mut) gave birth,
Khepri emerged from between her [thighs],
(that means: Re who is within his mother).
Re repeated rejuvenation in [Victorious] Thebes, the Mistress of nomes,
[...]
[...] light (from) within her.

“Behold, you have traversed the Two Lands [bearing] it/him.”
(Thus) came about his name of Chonsu the very great child, first of Amun.

The key to understanding this damaged passage is the implied quotation. Goyon
assumed that Chonsu spoke to Mut, and thus translated : “‘Vois, le Double Pays est parcouru
pour toi,” dit-il (m.t hns(-w) n-t B.wy [dd]= £).”*7! If this translation were correct, it would be
unclear who exactly traverses the two lands for Mut, or why this should be a significant
mythological event. However, if one reads ins.n=t as a simple sdm.n=f form, then Mut
would be the one who travels across all of Egypt before giving birth in Thebes. This

% Gutbub, Textes fondamentaux, pp. 341-49, n. (r).

% Goyon, JARCE 20 (1983): 54-61; Goyon’s extensive and perceptive commentary on this difficult text

unfortunately has little to say about the general content; cf. also Aufrére, Montou, p. 142, n. (j).
7 Goyon, JARCE 20 (1983): 59, nn. 54-56.

T Goyon, JARCE 20 (1983): 56
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interpretation is confirmed by other Theban texts describing Mut with identical
terminology:*'2

hns(.t) B.wy bh.ti hr itn
di(.t) r 8 m hw.t-Mw.t

She who traversed the Two Lands pregnant with the solar-disk,
who gave birth in the Mut Temple.

In the context of the Mut Temple text, the reference to Mut traversing the two lands
pregnant with the sun-disk assimilate her with Neith-Methyer who swam across Egypt with
her son Re.*” They also call to mind the earlier reference to Thoth and Shu bringing her
back to Thebes (col. 5). As discussed above, the return of the Wandering Goddess and her
hieros gamos with the local god is a fundamental aspect of the festivals in the mammisi.
® The “temple of the bed (hw.t-mmi.f)” is a common designation for Egyptian
mammisis,474 and several other texts designate Chonsu the Child as “Lord of the temple of
the bed,”*"* or “within the temple of the bed.”*’® An unpublished Ptolemaic or Roman period
block now in the Luxor Temple blockyard contains a fragmentary bandeau text
mentioning:*’’

[...]1 pr-Ms
bh.n=s Hnsw 3 nImn
[...]1 Ant hw.t-nmi.t

r tr n [hb]-Rnn.t

[...] the Mammisi,
she (sc. Mut) gave birth to Chonsu the eldest (child) of Amun
[...] within the temple of the bed,

at the time of the Renenutet [Festival].

42 Aufrere, Montou, §178 (=Urk. VIII, 1c); 182c (Ptah Temple).

1 Sauneron, Les fétes religieuses d’Esna, pp. 268-69; for Mut as the “Great Cow, mother of Re,” cf. Esna 1I,
No. 11, 17; Clere, Porte, Pls. 14; 25; Mut Temple, PM IIZ, p- 256, (4g), line 5 = Sethe, Notizbuch 6, 83; Medinet
Habu, First Pylon: PM %, p. 462 (10g) III (= Sethe, Notizbuch 17, 6).

41 Herbin, Le livre de parcourir I’éternité, p. 164.
415 Urk. VIIL, 137¢; Esna 11, No. 25, 15.
476 Chonsu Temple: PM I, p. 239, (74f) IL.

*77 The text is legible in the photograph published by Kariya and Johnson, EA 22 (2003): 22; the block may
come from the Mut Temple precinct (personal communication of Raymond Johnson).
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This text confirms the “temple of the bed” as the location of Chonsu the Child’s birth during
the Renenutet Festival (cf. supra, n. (a)).

The connection of Chonsu the Child to the mammisi is further expressed in the
epithet “upon the birth-brick (hry mshn.£).”*’® Meanwhile, a bandeau text describes the Mut
Temple as “the birthplace (mshn.?) of the Creator of Light (= Mut).”*”® Elsewhere, Chonsu
the Child is said to be “nurtured in Thebes, his stable of life (s3-n—‘n£z).”480
© Other Theban texts refer specifically to Mut as “she who births light again in Thebes
(ms(.f) $ww m-whm m W3s.t).”®! The key phrase here is m-whm, “again,” as the birth of
Chonsu the Child represented the second rising of the sun.*** In this respect, he is also “Re
after he repeated births (R® whm.n=f ms.w/msh®.w),”**> and “he who repeats the rejuvenation
of Re in4;l;hebes (whm rnp n RS m W3s.f) ... who repeats births like the sun-disk (Whm ms.w
mi itn).”

Chonsu the Child as reborn sun is thus associated with the entire solar cycle in a
number of texts:

) Chonsu Temple, Unpublished: PM II2, p. 240, (78) IL1:
itn nfr wbn m W3s.t
Ttm m msr m-hnt r3-M3nw

whm nh r<-nb tp-dw3iw

The young solar-disk*®® who rises from Thebes,
Atum in the evening within the entrance of Manu,

418 Urk. VIII, 137c; the parallel in Esna II, No. 25, 15 writes: “who binds together the birth-seat (tz mshn.£),” but
this may be due to confusion between the sky-sign used to write Ary in Thebes, and the similar fz-sign (cf.
Derchain, ZPE 65 [1986]: 203); for the epithet fz-mshn.t, cf. also Guermeur, BIFAQ 104 (2004): 281, n. 1;
Herbin, RAE 54 (2003): 84; for Chonsu the Child and the birth-brick, cf. also an excerpt from the Mut Temple
in Brugsch, Thesaurus, 1308, 2.

" Sauneron, Mout, No. 10, 1 (noted by Goyon, CdE 78 [2003]: 62, n. 90).

80 Clare, Porte, Pl. 6 (= Urk. VIII, 641); the term “stable of life” is another designation of the mammisi, cf.
Egberts, In Quest of Meaning, p. 315, n. 1; Aufrére, Montou, pp. 259-60, n. (i).

81 Aufrere, Montou, §152 (= Urk. VIII, 7f); Urk. VIII, 183c; elsewhere Mut is “she sho creates light (gm3.¢
Sww)” (Clere, Porte, P1. 25; Sauneron, Mout, No. 10, 1; Goyon, JARCE 20 [1983]: 55, col. 7).

482 The solar nature of Chonsu the Child was already recognized by Goyoh, JARCE 20 (1983): 60, n. 62.

3 Urk. VIII, 137¢; Esna II, No. 25, 14-15; Opet 1, 160; Chonsu Temple, PM II%, p. 239, (74f) II; Medinet
Habu, PM IT%, p. 239, (74a) III (= Sethe, Notizbuch 17, 4).

B Urk. VIII, 29b (=Aufrére, Montou, §228); cf. also the reference to Re “repeating rejuvenation in Thebes
(whm rnp m W3s.t),” in the from the Mut Temple quote above (Goyon, JARCE 20 [1983]: 55, col. 6).

*8 Same epithet for Chonsu the Child in 744 I1, 311, 7-8.
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who repeats life every day in the morning.
2) Urk. VIII, 183b:

hwnw nfr hy tp-dw3w
m3wy r‘-nb

Beautiful youth, child in the morning,
who shines every day.

3 Aufrére, Montou, §§227-229 (= Urk. VIII, 29b):

hy m dw3w
nhh m msr
hwnw rnp r tp-tr.w
ii m $t m-ht ktkt=f

Child in the morning,

old man in the evening,

youth who rejuvenates at the proper times,
who arrives as an infant after having aged.

4) Clere, Porte, Pl. 6 (= Urk. VIII, 64b):

ii m §t m-ht snhy
irnz.t=f

izwy.nd.t=f
wr s(w) im=s r ntr.w ntry.t

hms.n=s sw m W3s.t

m sfi Sps
“nh m hpr=f n hprr

Who arrives as an infant after old age,
made by his daughter,
fashioned by his d-serpent,
through her (sc. Mut) he is greatest of gods and goddesses.

That she gave birth**® to him in Thebes
was in the form of an august child,
the nh-scarab, in his manifestation of Khepri.**’

6 For the verb hms, “to give birth,” cf. supra, p- 92, n. 296 (Amunet).

87 For the ‘nh-scarab, cf. Minas-Nerpel, Der Gott Chepri, p. 50 (citing this passage).
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The latter passage contains an interesting allusion to the local theology of Kematef, Irita and
Mut. As mentioned in the texts before, Chonsu the Child represents Atum reborn in the
morning, and thus he is recreated bgy his daughter, Mut,"®® and the d.z-serpent (Irita). In the
same offering scene, Mut is called:**

tfn.t hr.t-tp n R¢

hwn.t wr.t

pp(.t) it=s

3t.t hy=s m mnd.wy=s(y)

Tefnut, the uraeus of Re,

the great young-cat,

who gives birth to her father,

and nurses her child with her breasts.

In another of these scenes involving Chonsu the Child, Mut is “the mother of her maker, the
daughter who acts as mother (tm3.t n ir s(y), z3.t ir(.t) mw.£).”*°
A festival calendar from the Mut Temple combines these key phrases within the

context of the Renenutet Festival and the birth of Chonsu:*

itn m-hnw=s
riwnwndirt3
hpr sbi.w hr(.w) ni wnn=sn

iw REwhm.n=f msh.w
ppi.n=s sww [hn].t hw.t-Mw.t
wn(s) $sp m ndb

gms3.tw n=s ms.w-ntr
Br-dr=fm|..] mkmsin.t

ir.tw n=f hb-rnn.t hnt pr-nsw
13 pn r=dr=f mitt
hit it hip=fm hrw rqy
hr hrw tpy n [§]mw

ht hm.t=s m Rnn.t nfr.t
hr wnm i3b n nsw.t-biti
dw3.tw itn ih hrw pn nfy

*** For Mut as the daughter of Atum-Kematef, cf. 4.38.

9 Clere, Porte, PL. 6 (= Urk. VIII, 64c).
*° Urk. VIII, 183c.

1 Sauneron, Mout, No. 6, cols. 29-32; cf. Spalinger, RdE 44 (1993): 173-5.
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imn.n=s [z3=s(?)] r ntr.w im=f

The sundisk is within her (Mut),
until the time of giving birth arrives,
when the enemies have fallen and are nonexistant.

When Re has repeated his births,
she (Mut) gave birth to light [with]in the Mut Temple,
(thus) beginning illumination upon earth.

The “divine birth” ritual is made for her,
and the entire land is [...] festive in Egypt.

The Renenutet Festival is celebrated for her within the Palace,
and in the entire land likewise,
from when the sundisk sets on the last day (of Pharmouthi),
until the first day of Shomu (= I Pachons).
Her Majesty appears in procession as the Good Renenutet,
to the left and right of the King,
one worships the sun and the moon,
on this day on which she hid [her son(?)] from the gods.
From the numerous texts discussed above, it is clear that Mut gave birth to Chonsu
the Child somewhere within the Mut Temple Precinct (Aw.#-Mw.£) on the first day of Pachons
(lit. “The (month) of Chonsu (p3-n-Hnsw),”** and thus the birth festival was the origin of the

month name.*”*> Since the birth of all child gods was celebrated on the first of Pachons (cf.

2 In a recent article discussing many of the texts examined above, Goyon surprisingly concluded that Mut gave

birth to Amun rather than to Chonsu on the first day of Pachons (Goyon, CdE 78 [2003]: 65; followed by
Thiers, BIFAO 104 [2004]: 563 and 567). There is no textual evidence that could support such an
interpretation, and Mut is specifically called “Divine Mother of Chonsu the Child” (Inconnu-Bocquillon, Le
mythe de la Déesse Lointaine a Philae, p. 69, Doc. 112), and “she gives birth as Chonsu (di=s r 3 m Hnsw)”
(Urk. VII1, 210), while Chonsu the Child is “born of Mut” (Clere, Porte, PY. 6 = Urk. VIII, 64b; 183b)

493 Cf. Brunner, LA I, col. 962: “Der 1. Monat der §mw-Jahreszeit ist nach ihm [Chonsu] Pachons bennant
worden, weil sein Fest, von dem so gut wie nichts bekannt ist, in ihn fiel.” Gutbub, Textes fondamentaux, p.

337, n. (m, 1), already noted the unsurprising connection between Pachons and the Chonsu festival celebrating
the birth of Chonsu the Child.
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supra), Chonsu the Child was to some extent the prototypical divine infant, which may

explain his unusual title “king of children (nsw Ard. w).”494

As mentioned above, Pachons was also the first month of the harvest season (§mw),
and thus the annual rebirth of Chonsu symbolized the appearance of the new crops. As such,
Chonsu the Child, like all child gods, was closely connected to food production. He often
receives food offerings,*” and he is called: “great of food, plentiful of provisions, great of
sustenance, who gives to whomever he loves (nb k3.w, §3 dfs.w, wr hr.wt, di n mr= j‘).”496

The primary cult of Chonsu the Child took place in his temple within the Mut

Precinct, presumably Temple A (cf. supra). In addition to his birth there, Chonsu the Child

497
s

appeared in other festivals of Mut on his own processional bark,””" as described in a festival

calendar f:xcerpt:498

The [Majesty] of Mut is rowed within it (sc. the Isheru) together with her

Ennead on 1 Tybi.

Mut, the Eye of Re, sits upon the Great Throne in the shrine “Great of Fear,”
Chonsu-the-Child on her right, Bastet on her left.

499

Several priests were associated with Chonsu the Child and the Mut Temple,” and a

particular pastophor and scribe named p3-ti-Hnsw-p3-hrt left behind a sizeable archive of

demotic ostraca in the Mut Temple during the reign of Tiberius.>*®

4 LD Text, iv, pp. 2 and 5 (Mammisi of Armant); Edgerton, Medinet Habu Graffiti Fascimiles, Pl. 1.

S B.g. Urk. VIII, 183.
6 Urk. V111, 183g.

7 This is the processional bark that Montuemhat claimed to have renewed along with those of Mut and Bastet;

cf. Leclant, Montouemhat, pp. 60-61; Lichtheim, Ancient Egyptian Literature, 111, p. 32, and cf. also 4.10.
%8 Sauneron, Mout, No. 11, cols. 31-32 (translated supra, 4.10).

% Wild, BIFAO 54 (1954): 182 and 196; De Meulenaere, in Quaegebeur, ed., Studa Paulo Naster oblata, 1I:
Oriental Antiqua, pp. 27-29 ; cf. also the naophorous statue of a priest of Chonsu the Child found at the Mut
Temple, including a child figure that Wildung perhaps too hastily ascribed to Imhotep: Wildung, Imhotep und
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The cult of Chonsu the Child was also popular on the West Bank, as evidenced by

two Graeco-Roman votive reliefs depicting him, one in the Valley of the Queens,’”!

the other
in the First Court of the Ramesses III temple at Medinet Habu..®® There are also a number
of Demotic graffiti from the Treasury of the former temple listing certain “deliveries (fy.w)”
brought “before Chonsu the Child (m-b3h Hnsw-p3-hrd).”** Most of these deliveries date to

the months of Pharmouthi and Pachons, suggesting that they were brought specifically for the

Chonsu Festival.

4.15 Chonsu p3-ir-shr.w and Chonsu-wnn-nhw

These two forms of Chonsu appear parallel to one another at Chonsu Temple.5% They
are depicted as anthropomorphic, but their epithets describe them both as simian.’®® This

compares well to a passage from the Oracular Amuletic Decrees of the Third Intermediate

Amenhotep, pp. 39-40; note also that Chonsu the Child received separate offerings from the adult Chonsu, cf.
Spiegelberg and Otto, Eine neue Urkunde zu der Siegesfeier des Ptolemaios IV, pp. 9-10.

5% Razzini and Jasnow, Enchoria 16 (1988): 26-7.

% Sadek, et al., Graffiti de la montagne thébaine, 3, 4, Pl. CCVII, No. 3159a.

502 Edgerton, Medinet Habu Graffiti Fascimiles, P1. 1; Chonsu the Child also features in an offering scene on the

Ptolemaic Pylon at Medinet Habu, PM IIz, p- 239, (74a) III (=Sethe, Notizbuch 17, 4); a votive graffito of
Chonsu the Child in the Collonade Hall of Luxor temple, probably from the Ptolemaic Period, further attests to
his popularity at Thebes (The Epigraphic Survey, RILT 2, Pls. 201-2, pp. 54-5).

%3 Thissen, Die demotischen Graffiti von Medinet Habu, pp. pp. 157, 159, 163, 220, and 262 (Nos. 262, 265,
291).

%% For Chonsu-p3-ir-shr.w, cf. already Posener, Annuaire du Collége de France (1967): 345-40; (1968): 401-7;
(1969): 375-9; (1970): 391-6; Rondot, BIFAQO 89 (1989): 268; Herbin, Le livre de parcourir I’éternité, p. 6, n.
2; Traunecker, in: Clarysse, Schoors, and Willems, eds., Fs Quaegebeur II, p. 1198, n. d; Kessler, Die Heilige
Tieren, p. 297; Derchain, in: 3. Tempeltagung, pp. 5-6; Zivie, Tanis 11, p. 110; Thiers, Cahiers de Karnak 11
(2003): 587-602; the present discussion will focus primarily on the Graeco-Roman texts (many of which were
discussed by Posener, Annuaire du Collége de France [1970]: 391-6).

305 Chonsu-wnn-nhw is an “august wpw-ape” (Clere, Porte, Pl. 9 = Urk. VIII, 67c; cf. Wilson, A Ptolemaic
Lexikon, p. 225), while Chonsu-p3-ir-shr.w is a “great gfdn-monkey” (Clére, Porte, PL. 10 = Urk. VIIL, 62c; cf.
Wilson, A Ptolemaic Lexikon, p. 1056); both words can also mean “judge,” as in Clere, Porte, Pl. 59 (= Urk.
VIII, 94e).
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Period, °®® which mentions the two gods sitting on either side of Chonsu in Thebes

Neferhotep.””” At Chonsu Temple, these two simian deities are said to be “within the
Benenet (Chonsu Temple),” and both are said to “shine in the left-eye, guarding the temple

of the judge (psd m i3b.t iry 3y.tn tByty-ng).”5 % The only difference between the two is that

509

Chonsu-wnn-nhw is said to have “come forth from the eye of Atum (pr m ir.t Ttm), while

Chonsu-p3-ir-shr.w “came forth from the ear of Re (pr m nh R9).”5'® This is a variation on
Chonsu-Thoth, who is often said to “come forth from Re” (cross reference), but the

specificity of organs led Posener to identify the two gods as 7r “divine sight” and Sdm

s 511

“divine hearing, an idea confirmed since the accompanying divine speech, where

Chonsu-wnn-nhw claims “I give you your ears hearing supplications (di.n=i n=k ‘nh.wy=k(y)

5512

hr sdm spr.w),”>"< while Chonsu-p3-ir-shr.w promises “I give you your luminous-eyes which

see quickly (di.n=i n=k 3h.ty=k(y) m33(w) m hp).”513

3% For these decrees, see primarily Edwards, Oracular Amuletic Decrees of the Late New Kingdom; for further
discussions and examples, cf. Fischer-Elfert, JEA 82 (1996): 129-44; Bohleke, JEA 83 (1997): 155-67; Quack,
in Fischer-Elfert, ed., Papyrus Ebers und die antike Heilkunde, pp. 63-80.

%7 BEdwards, Oracular Amuletic Decrees of the Late New Kingdom, p. 1, with n, 1.

% Clere, Porte, P1. 9 (= Urk. VIIL, 67¢); the parallel (Clére, Porte, P1. 10 = Urk. VIII, 62c) uses the variant a3,
“itinerant judge” (for this epithet, cf. p. 116, n. 426).

309 Clere, Porte, P1. 9 (= Urk. VIIL, 67¢).

510 Clere, Porte, P1. 10 (= Urk. VIII, 62c¢); Derchain, in: 3. Temepeltagung, p. 5, n. 21, suggested these epithets
might refer to conceptio per oculum and conceptio per aurum.

s Posener, Annuaire du Collége de France 70 (1970): 393-4, noted that 7r and sdm could also come forth from

the eyes and ears of Re (citing Edfou 1, 508, 2; 521, 11); for 7r and Sdm beside Chonsu in Chonsu Temple, cf.
Mendel, Die kosmogonischen Inschriften, Pls. 9, 13, pp. 122-4; a text from the Propylon of Chonsu Temple
claims that “7r and Sdm are in festival (Ir Sdm m mk)” after Chonsu’s successful judgement (Clere, Porte, Pl
59; this passage is incorrectly divided into split columns in Urk. VIIY, 94e, cf. Gutbub, Textes fondamentaux, 1,
pp. 292-3, n. m).

312 Clere, Porte, P1. 9 (= Urk. VIII, 67g).

313 Clere, Porte, P1. 10 (= Urk. VIII, 62g).
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While both of these forms of Chonsu may have had distinct shrines in the Ramesside
Period,”* they are only said to be “within the Benenet” in the Graeco-Roman inscriptions.
Nonetheless, although nothing more is known about Chonsu-wnn-nhw, there is a good deal
of evidence for a distinct cult of “Chonsu-p3-ir-shr.w in Thebes,” who may or may not be
distinct from “Chonsu-p3-ir-shr.w within the Benenet.” A number of priests in his service
are known from papyri, statues, and graffiti.’’> Chonsu-p3-ir-shr.w in Thebes even appears

to have had his own tf:mple,516

most likely to be identified with “Temple C” in East
Karnak.’"’

Chonsu-p3-ir-shr.w in Thebes is the protagonist in the so-called Bentresh Stela,”'® a

text possibly dating to the Ptolemaic Period.’" There he is invoked by Chonsu in Thebes

S14 Gardiner, Ramesside Administrative Documents, 68, 8 and 10 (noted by Edwards, Oracular Amuletic
Decrees of the Late New Kingdom, p. 1, n. 1).

15 Wild, BIFAO 54 (1954): 182-83, n. (13); Herbin, Le livre de parcourir I’éternité, p. 6, n. 2; Traunecker, in:
Clarysse, Schoors, and Willems, eds., Fs Quaegebeur 11, p. 1198, n. d; Coenen, CdE 79 (2004): 64 (19), 67
(43), (44) and (48); to their lists, add also CG 674 = Borchhardt, Statuen und Statuetten, 111, p. 21, P1. 123; a
demotic ostracon (O. Strasbourg D 1973 + 2017) records donations of ‘nh-bouquets to various Theban deities,
including (1. 6) Chonsu-p3-ir-syh; Spiegelberg and Otto, Eine neue Urkunde zu der Siegesfeier des Ptolemaios
IV, pp. 7-8; a graffito from the roof Chonsu Temple mentions a priest of Chonsu-wn-nhn: Jacquet-Gordon, The
Temple of Khonsu, 111, p. 49, P1. 47, No. 128.

516 Inferred from Stele Berlin 7515 (Erman, ZAS 38 [1900]: 126) and Vatican 265 (Botti and Romanelli, Le
sculture del Museo gregoriano egizio, pp. 83-4, pl. 62), as noted by Thiers, Cahiers de Karnak 11 (2003): 595;
in addition, the Bentresh Stela, concludes when “Chonsu-p3-ir-shr.w arrived at his (own) temple in peace (spr.n
Hnsw-p3-ir-shr.w m W3s.t r pr=f m htp)” (1l. 27-8; Broze, La Stéle de Bakhtan, p. 76); the most persuasive
evidence for a separate temple is the recently reconstructed Ptolemaic gateway dedicated to “Chonsu-p3-ir-
shr.w in Thebes”: Thiers, Cahiers de Karnak 11 (2003): 587-602.

S PM II%, pp. 254-5; Barguet, Le Temple d’Amon-ré a Karnak, pp. 8-9; Leclant, Recherches, p. 109;
Quacgebeur, OLP 6/7 (1975/76): 471; Redford, who excavated this temple, doubted its attribution to Chonsu-
p3-ir-shr.w (Redford, JSSEA 18 [1988]: 10-11), suggesting that it was a temple of Chonsu the Child. Additional
arguments supporting the traditional temple identification (contra Redford) were presented by Thiers, Karnak
11 (2003): 594-6; furthermore, the temple of Chonsu the Child was most likely within the Mut Precinct (cf.
4.14).

518 Broze, La princesse de Bakhtan; sec most recently the translation by Ritner in: Simpson, ed., The Literature
of Ancient Egypt, pp. 361-6; extensive bibliography, ibid., p. 550; and note also the important discussion of
Koenig, Magie et magiciens, pp. 204-6.
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Neferhotep to assist the Princess of Bakhtan who had recently become possessed er—?b).m

Chonsu-p3-ir-shr.w, referred to as “the great god who repels wandering demons (ntr 3 shr

» 521

Sm3y.w), instantly exorcises the offending spirit, and his renown increases in both

Bakhtan and Thebes. He vaunts of the same qualities at Chonsu Temple, where he is

called:*?

S§d hm=fm dw3.t

rwi h3ty.w shr Sm3y.w

hsf3h.w mt.w

He who rescues his servant in the underworld,5 2

who removes A3ty. w-demons,524 who repels wandering demons,
who hinders spirits and ghosts.??®

525

1 For the various dates proposed, cf. Redford, JSSEA 18 (1988): 13, n. 28;, pp. 9-10; note that the extended
epithets of Chonsu-p3-ir-shr.w, “great god, who repels the wandering demons” may hint at an early Ptolemaic
date.

520 For the connotations of being hr-3h, cf. Broze, La princesse de Bakhtan, pp. 109-10, n. 56; Koenig, Magie et
magiciens, pp. 206-9; cf. also Fischer-Elfert, Abseits von Maat, pp. 142, 221-2, for the similar phrase hr-mwt,
“unter dem Totengeist.”

21 ouvre C284, 11. 14, 15, 19; Chonsu-p3-ir-shr.w receives the same epithets in Urk. I, 108, 14; Clere, Porte,
Pl. 27 (=Urk. VIII, 76c and f); Gutbub, Textes fondamentaux, 1, pp. 15, n. (ba); p. 48, n. (az); 357, n. (w); an
unpublished block from Luxor, quoted by Thiers, Cahiers de Karnak 11 (2003): 594, n. 57; Medinet Habu, PM
1%, p- 462 (10g) II; for sm3y.w-demons, cf. the references in Thiers, Cahiers de Karnak 11 (2003): 590, n. 29;
and cf. Fischer-Elfert, Abseits von Ma’at, pp. 19-25.

522 Clere, Porte, P1. 27 =Urk. V111, 76c.

3B Cf, also Urk. II, 108, 15; Thiers, Cahiers de Karnak 11 (2003): 589, Block 4 (partially restored); note also
the local form of Osiris “who rescues his servants in the underworld (§d hm.w=f m dw3.f)” who receives land
donations; cf. Graefe and Wassef, MDAIK 35 (1979): 103-18, esp. 107, n. (c).

324 For h3ty.w-demons, cf. Leitz, Tagewdhlerei, pp. 244-54; Fischer-Elfert, Abseits von Ma’at, pp. 19-20; note
that at Tod, Chonsu-p3-ir-shr.w in Thebes is “great god among the }3ty.w-demons.” (Téd I, No. 144).

523 Cf. Edfou 1, 272, 9, where “Chonsu of Behedet, Protector of his Father” says to the king: “I keep your body
healthy from the A3#y.w-demons and the wandering demons.”

526 Herbin, Le livre de parcourir I’éternité, p. 6, n. 2, and Thiers, Cahiers de Karnak 11 (2003): 594, n. 57, both
translate this last phrase as “the spirits of the dead.” However, it seems more likely that this passage refers to
two categories of ghosts, as is quite common in magical and medical texts; for the distinction between 32w and
mt.w, cf. Koenig, BIFAO 79 (1979): 113-4, n. (j); Smith, The Mortuary Texts of Papyrus BM 10507, pp. 115, n.
21 (c), 124-5,n. 1.

133



The power Chonsu-p3-ir-shr.w in Thebes maintained over the various spirits is
reflected in his popularity in the Oracular Amuletic Decrees, used primarily for protection
against a host of diseases. His connection to the h3ty.w-demons particularly reflects his
influence over the decan stars and the dangerous messengers of Sakhmet associated with the
New Year (cf. 4.16=17)."” In fact, Chonsu-p3-ir-shr.w in Thebes even promises to protect

the king from the “yearly pestilence (i3d. t-rnp.t)”528

that Sakhmet threatens to inflict during
the epagomenal days.
The name Chonsu-p3-ir-shr.w has received a large variety of translations.”® Most

explanations derive the epithet from Demotic ir-syh/shy and Coptic EPOIWI, “to have

2530

power, to exercise authority,””" while others have interpreted this phrase as a reference to

“performing oracles.”™! However, iri shr.w is also what Re does for the Datians when he
enters the Netherworld, and this phrase encompasses both protection of the deceased and

532

supplying nourishment.”” The use of vocabulary from the Underworld books is particularly

appropriate for Chonsu-p3-ir-shr.w, because he primarily protects the living from inimical

527 At Bubastis, the local Chonsu “son of Bastet” was the chief emissary demon; see Rondot, BIFAQ 89 (1989):

266-9.
38 Clere, Porte, Pl. 27 (=Urk. VIII, 76f).

% B.g. Sethe, Urk. VIII, p. 50: “Chons der Plinemacher”; Bohleke, JEA 83 (1997): 162: “Khonsu the
Contriver”; Coenen, JEA 86 (2000): 89: “Khons-who-Governs” (similarly Broze, La Stéle de Bakhtan, p. 52, et
passim); Thiers, Karnak 11 (2003): 587: “Khonsou-qui-fixe-le-sort.”

53 Erichsen, Demotisches Glossar, pp. 452-3; Crum, CD 59b; for the use of the Demotic phrase, see primarily
Smith,

331 Posener, Annuaire du Collége de France 68 (1968): 404-5; Coulon, RdE 52 (2001): 106-7; the oracular
aspect of Chonsu-p3-ir-shr.w resides in his function of a god of sight, for which see supra.

532 Assmann, Liturgische Lieder, pp. 82-3, n. (8).
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spirits and even rescues those within the Duat (cf. supra). His epithet could thus mean both

“the protector, caretaker,” as well as “the one who exercises authority.”

4.16 Chonsu-p3-%dr

The term ‘dr is a Semitic loan-word meaning “savior,” and it is often applied to

Amun and Amenope.” Chonsu-p3-‘dr, however, is uniquely attested on the Propylon of

334

Chonsu Temple,”” where he receives decapitated cattle from the pharaoh:’ 3

Hnsw-p3-“dr m W3s.t-nht.t
mn(f)y n ifd-n-hy
ib n hm.t h3 hnw.t-niw. wt
inb n bi3 phr(-w) 3h.t
nbnb hry p.t
gns hry 83
ib(.w) r3.w=sn mh(.w) m phty=f mnh

nrw rs hr niw.t=f

phr z3=fh3 imy.w=s
wSww nn ky hr-hw=f
in nh.t=f mk B.wy

Khonsu-p3-‘dr in Victorious Thebes,
guardian of the four-corners of the firmament,
heart of copper around the Mistress-of-Cities,
a wall of iron surrounding the Akhet,**®
protector of what is below heaven,
guardian(?)537 of what is upon earth,
their hearts and mouths are filled with his effective strength.

Herdsman who watches over his city,”>®

533 Vernus, in Hommages a Serge Sauneron, 1, pp. 463-476; cf. also Egberts, In Quest of Meaning, p. 323, n. 11;
Wilson, A Prolemaic Lexikon, p. 189; Jansen-Winkeln, MDAIK 60 (2004): 102, nn. (17) and (19).

534 Noted by Vernus, in Hommages a Serge Sauneron, 1, p. 472.

535 Clere, Porte, Pl. 46 (= Urk. VIIL, 101c).

53 For this common epithet of Pharaohs, cf. Grimal, Les termes de la propagande, pp. 331-5.

537 The rare verb gns applies to protective gods and seems to mean, “to choose, distinguish” (Wilson, A

Prolemaic Lexikon, p. 1103).
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whose protection surrounds those within it,

truly unique, without peer,

it is his protection which guards the two lands.

Chonsu-p3-dr is thus described in military terms usually employed to praise the
Pharaoh as commander-in-chief.>* This form of Chonsu guards Egypt and Thebes by
surrounding it with his protection, and by watching over it like a shepherd. Chonsu-p3-‘dr
repels the enemies of the king, while his counterpart, Chonsu-p3-shn supervises the equally

threatening celestial influences.

4.17 Chonsu-p3-shn
The term shn was an administrative title in the Ptolemaic period, often translated as
“commander.”>** The word shn survives into Coptic as CA2NE “to provide, supply” with

the derived nomen agentis PA~CA2ZNE “manager (o’ucoum((’)g).”541 Nonetheless, the Greek

translation of shn in bilingual documents varies (e.g. Y)YOOHEVOG , OIKOVOHOG, OF c’)'(pxcov),542

much like Egyptian imi-r3, “overseer,” and the range of duties held by the shn includes

338 Cf. Grimal, Les termes de la propagande, p. 123, n. 329, and the similar topos of King as of “good shepherd
(mniw nfr),” (ibid, pp. 349-51; Manassa, The Great Karnak Inscription of Merneptah, p. 29, n. c).

% Note that in this offering scene, the Pharaoh himself is labeled with similar epithets as Chonsu-p3-dr:
“protector of the gods (rnd ntr.w), guard of the Two Lands (nbnb gbh.wy), effective wall for Egypt (inb mnh n 13-
mry).” (= Urk. VIII, 101a); for the phenomenon of a king and god sharing epithets, cf. Derchain, in Gundlach
and Raedler, eds., Selbstverstdndnis und Realitdit, pp. 225-232

540 Wilson, A Ptolemaic Lexikon, pp. 892-3 (with references to previous discussions); Manassa, The Great
Karnak Inscription of Merneptah, p. 21, n. d, translates the verb shn as “to deploy (troops)”; Darnell, SAK 22
(1995): 55, n. d (“organizer”); Derchain, in Minas and Zeidler, eds., Aspekte spdtdgyptischer Kultur, p. 73, n.
12, translated: “Khonsou, le commandant & Karnak”; Quaegebeur, in Heintz, ed., Oracles et prophéties dans
Pantiquité, p. 29: “le guide”; Traunecker, Coptos, p. 227, nn. (n), noted that Chonsu p3 shn assumed “diverses
taches qui incombrent & « I’administrateur dans Karnak »” (ibid, p. 227, n. 1183).

4 Crum, CD 385b; cf. also the title s$-shn, which Collombert recently defined as a “titre administratif relatif a
I’économie des temples, parfois li€ au service de 1’Offrande divine” (Collombert, RAE 48 [1997]: 22, n. [f]).

42 Cf. recently Héral, CdE 65 (1990): 305-7.
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administrative, economic, and religious spheres. Therefore it is perhaps best to translate the
epithet for Chonsu simply as “the official.” Although Chonsu-p3-shn only appears once in
the Graeco-Roman temple texts, he appears in Theban offering scenes already in the 20"
Dynasty.543 All information about Chonsu-p3-shn comes from a meat-offering scene, where
he is described as follows:>*

Hnsw-p3-shn m Ip.t-s.wt
hbi inw.w m ndb
hti md3.t nt shty.w
hsb ihry.w n(w) hr-rnp.t
hby.w ir=sn m wd=f
hty.w hr s.t-r3=
hsf hr hbn hbnty.w
iw m3“w-ib m b3g=f

‘nh m hf'=f mwt m 3mm=f
wp=fim r-tp(-hsb)

Chonsu-p3-shn in Karnak,

who collects tribute from the land,

who inscribes the book of the trappers,®

who reckons the annual enemies,> "

through whose command the 4#by.w-demons act,

under whose authority are the 4#3ty.w-demons,

who punishes criminals on account of (their) crimes,
while the true-of-heart are in his protection,

Life is in his grasp, death is in his fist,
he judges, thereby, properly.>*’

543 Christophe, Les divinités, p. 75, with n. 1; cf. also The Epigraphic Survey, RILT II, pp. 54-5, n. (c).

44 Clere, Porte, Pl. 66 = Urk. VIII, 86b; translated by Derchain, in Minas and Zeidler, eds., Aspekte
spdtdgyptischer Kultur, p. 73, n. 12.

3% For the hunters/fowlers, cf. Wilson, A Ptolemaic Lexikon, p. 916; Schott, Biicher und Bibliotheken im alten
Agypten, p. 107 (204), cites this text as the only example for such a book; nonetheless, compare the role of Tutu
as “Lord of the Book (of Death and Life),” in relation to the messenger demons (Kaper, Tutu, pp. 63-4); cf. also
Derchain, in Minas and Zeidler, eds., Aspekte spdtigyptischer Kultur, p. 73, n. 9; Bohleke, JEA 83 (1997): 157-
8, 11. 19-23, with p. 164, n. (k); Herbin, SAK 32 (2004): 185-6.

> For ipry.w-enemies, cf. Yoyotte, Héra d’Héliopolis et la sacrifice humaine, pp. 48-9; for the “annual
enemies,” cf. Bohleke, JEA 83 (1997): 164, n. (k).

£

¥ Assuming o is an abbreviation or error for g ; for the expression r-tp-hsb “properly,” cf. Wilson, A
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Chonsu’s influence over the A3ty.w-demons and other emissaries of Sakhmet at the
New Year is well-known from the Oracular Amuletic Decrees of the Third Intermediate
Period.’*® Like other Theban forms of Chonsu, Chonsu-p3-shn is described as a member of
the local administration, dispensing divine agents in an organized, bureaucratic manner.
Nonetheless, his particularly violent epithets, and the gory texts detailing the meat offering,

distinguish Chonsu-p3-shn from the guardian Chonsu-p3-‘dr.

4.18 Chonsu-Re Lord of Thebes

The generally hieracocephalic deity Chonsu-Re appears rather often in the late New
Kingdom decoration of Chonsu Temple,549 but only twice in the Graeco-Roman Period. In
the first of these scenes, he appears parallel to Chonsu-Moon, and his position may be due to
symmetrical considerations.”®® Chonsu-Re appears beside Maat, daughter of Re, the pharaoh
bears the traditional crown of Onuris and kills Apep, the enemy of the sun.”>' Although his
own iconography is entirely lunar, his epithets have parallels in traditional solar hymns:552

Sww m hrw

sd n i3b.t n ' Tri-Bw

wbn m B3hw htp m M3nw

stw.t=f bh(.w) mIp.t-s.wt

di hr n hh.w dr pr=f

Light during the day,

Prolemaic Lexikon, pp. 1137-8 (citing a similar spelling in Edfou VII, 254, 16); Derchain, op. cit., suggests
reading “r fp-nfr et comprendre “justement.””

8 Edwards, Oracular Amuletic Decrees of the Late New Kingdom; Fischer-Elfert, JEA 82 (1996): 129-44;
Bohleke, JEA 83 (1997): 155-67.

¥ For the earlier examples of Chonsu-Re, see Degardin, CRIPEL 21 (2000): 39-52; LGG V, 769a.
3% Clere, Porte, P1. 11, parallel to P1. 12 (Chonsu-Moon); cf. Derchain, RdE, 48 (1997): 71-3.

1 For this particular scene, cf. Labrique, in Clarysse, et al., eds., Egyptian religion: the last thousand years, 11,
pp- 883-902; von Recklinghausen and Derchain, La création, pp. 35-9.

552 Clere, Porte, PL. 11 (= Urk. VIIL, 66b); cf. Derchain, RAE 48 (1997): 72.

138



child of the left-eye of “Wind-Maker” (Amun),

who rises from Bakhu and sets in Manu,

whose rays mingle with Karnak,

who sends brightness to the whole circuit of the sundisk,
who gives (his) face to millions when he rises.

‘nh m hrw
hr sqd m wi3=fr<nb
py wr h=f m qdm
h3y.n=f ntr.w m 3h.ty=£y)
ii rnw=fnn 3br“nb
Hnsw $Sww wr m W3s.t

He who lives during the day,
while sailing in his bark every day,
Great winged scarab with a body of gold,
having brightened the gods with his luminous-eyes,
who comes at his moment, without fail, every day,
Chonsu, the great light in Thebes.
In another scene, he receives the sphinx-shaped incense holder, often associated with Atum
and other solar deities, with an additional lunar-Chonsu attachment.” Once again, his
epithets designate him as the sun:>>*
itn wr thn h©
Sww m hrw shd t3.wy
ih m grh hrs kkw
The great disk, scintillating of appearance,
light during the day, who illumines the two lands,
moon at night, who dispels darkness.
Both texts clearly designate Chonsu-Re as the sundisk during the day, but the latter
invokes him as the moon during the night. Chonsu the Child was born as a solar infant, (cf.

4.14), and there are brief periods during the month when the moon is visible during the

daytime (cf. 4.13).

53 Clere, Porte, PL. 26.

554 Clere, Porte, Pl. 26 (= Urk. VIII, 81b).
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4.19 Chonsu-Shu

Chonsu-Shu was a special form of Chonsu in Thebes Neferhotep, closely attached to
Amenope of Djeme and the mortuary cult on the West Bank.”>> His main task was traveling

to Medinet Habu each day to give offerings to Kematef. A number of texts describe this

event in explicit detail:**®

hm-k3 n’Imn-rn=f
pr m Ip.t-s.wt m wp-hrw
hr snw n Tri-t3w
hihfitrw r hft-hr-nb=s
rsr m3tn Km-3.t=f
Ka priest of “Hidden-of-his-name,*"’
who leaves Karnak at the time of dawn,
bearing snw-offerings for “Wind-Maker” (Amun),’*®
who crosses (hfhf)>° the river to Medinet Habu (hft-hr-nb=s),
in order to elevate Maat to Kematef >

Similarly in a text from the Opet Temple, Chonsu-Shu is called:>"

5% Traunecker, Karnak 7 (1982): 347-54, discusses most of the relevant documents; cf. also idem, Coptos,
§317; Coulon, BIFAO 101 (2001): 141, n. (k); Mendel, Die kosmogonische Inschriften, pp. 75-6, n. d; Herbin,
RdE 54 (2003): 82; only Sethe, Amun, §117, incorporated the relevant texts from Medinet Habu, and nobody
mentioned the unpublished inscriptions from Chonsu Temple.

336 Clere, Porte, P1. 5 (= Urk. VIII, 69b).

7 yar. “Ka priest of the ‘Ba-upon-his-throne’ (Amun)” (Clere, Porte, Pl. 65 = Urk. VIII, 91h); Labrique reads
this as hnk < hm-k3 “pourvoyeur d’offrandes,” which in this mortuary context amounts to the same thing
(Labrique, RAE 53 [2002]: 244).

%% Chonsu-Shu is elsewhere called “heart (ntry) of “Wind-Maker’” (Clere, Porte, Pl. 65 = Urk. VIII, 91b).

5% For hfhf used to describe the voyage of Chonsu-Shu, cf. P. Turin 1848, VI, 7 (after Herbin, RE 54 [2003]:
82, n. 34); P. Cairo CG 58009, V, 11 (= Golenischeff, Papyrus hiératiques, p. 53); P. Cairo CG 58012, ro. 16 (=
Golenischeff, Papyrus hié¢ratiques, p. 61); Medinet Habu, Gate of Domitian, PM )1 g8 p. 475, D; this verb seems
to refer to the movements of crocodiles (cf. Bedier, Die Rolle des Gottes Geb, p. 96, n. 13; Derchain, in
Labrique, ed., Religions méditerranéennes et orientales de l'antiquité, p. 83, n. 64), thus alluding to Chonsu-
Shu’s crocodile form (cf. infra).

0 ¢t Edfou 1, 96, 6 and Clere, Porte, Pl. 65 (= Urk. VIII, 91b); “who elevates Maat for ‘Hidden-of-his-name’”;
Opet 1, 23: “in order to elevate Maat to Amun, the Father-of-fathers (r s m3°.t n ITmn, it-itw).”

%! Opet 1, 90.
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d3i imn.t-W3s.t m hr.t-hrw
w3h-ih.t n b3-3 n Km-3.t=f nti im mImn
m “.t-Igr.t hn® b3.w n Hmni.w

He who sails (to) Western Thebes daily,’®*
who leaves offerings for the Great Ba of Kematef, who is there as Amun,
in the Underworld chamber with the Bas of the Ogdoad.

In a Roman period offering scene from Chonsu Temple, the journey is given more poetic

details:’%

‘q M3nw hr [...].w n it-itw n Hmni.w
thn hr=fwnf ib=f hr m33=
m syf $ps ‘q=fr Ir.t-R°

He who enters Manu bearing [offering]s for the Father of fathers of the Ogdoad,
so that his face lights up and his heart rejoices upon seeing him,
as the august child when he enters the Eye-of-Re (Thebes).

The same cultic activity is recorded in a text from the reign of Hadrian:*®

d3i Nwn
s[htp] ib n ir wn tp-83
Snh b3.w n it w-mw.wi=f

He who sails across Nun,
who a[ppeases] the heart of the maker of what exists on earth (Amun),
who enlivens the Bas of his fathers and mothers.

Not surprisingly, Chonsu-Shu also found a place in mortuary literature:>®®

q=k hs.ti hr Hnsw-Sw hft d3 hm=fr B.t-3m.t
wnm=k m 3=f s‘m=k m hnq.t=f

562 yars. “who sails to Western Thebes at Medinet Habu (Af2-hr-nb=s) with offerings for the Hidden Ba” (Clére,
Porte, Pl. 65 = Urk. VIII, 91h); “who sails to Western Thebes (d3i (r) Imnt.t-W3s.t)” (Opet 1, 23); “who sails to
the Mound of Djeme” (Medinet Habu, PM 158 p- 466 [38b]).

63 pPM 1%, p. 239, (75) 1.
584 Deir Chelouit 111, 125, 12-14.

5 p. Leiden T 32, 1II,1-3 (= Herbin, Le livre de parcourir I’éternité, pp. 145-7); for similar parallels, cf.
Herbin, RAE 54 (2003): 82; the same formula even appears in graffiti from Medinet Habu: Thissen, Die
demotischen Graffiti von Medinet Habu, Nos. 44, 11 (pp. 19 and 21), and 51, 20 (pp. 52-3, 199).
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m sfsf3wn B3 3n Km.t

You shall enter with Chonsu-Shu when his majesty sails to Djeme,
so you might eat from his bread and drink of his beer,
during the giving of offerings to the Great Ba of Egypt (Kematef).

All of the texts specify that Chonsu-Shu makes the trip daily,566 specifically in the
morning,567 which distinguishes him from Amenope of Djeme who only traveled every ten
days (cf. 4.4). While Amenope of Djeme was primarily associated with bringing cool

waters (gbhw), Chonsu-Shu specifically brought food-offerings, most often snw-offerings.568

569

In addition, he would “elevate Maat for Amun (si% m3<.t n Imn), and “elevate offerings

for the primeval gods (si7 hip.w n p3wey.w),”"

and most importantly “satisfy the heart of
Amun, the father of fathers of the Ogdoad (sh#p ib n it-it.w n Hmni.w).”>"' This role of food

provider seems to be originally that of Shu, who would bring daily offerings to his deceased

366 4¢ nb: Opet 1, 175; m hr.t-hrw: Opet 1, 90; Medinet Habu, PM II%, p. 462 (10f) IV (= Sethe, Notizhuch 16,
116); PM I, p. 466 (38b); Kasr el-Agoiiz, 80 (with corrections in Sethe, Notizbuch 17, 34); P. Rhind I, VI, h11-
12; P. Turin 1848, VI, 6-7 (after Herbin, RdE 54 [2003]: 82, n. 34); m hr.t-hrw nt r*-nb: P. Vatican 38606, 2 (=
Herbin, RAE 54 [2003]: 82); P. Berlin 3162 III, 3-4 (cited by Herbin, op. cit., p. 82); P. Parma ro. 5 (= Botti, /
cimeli egizi, p. 57 and Pl. 14); tp smin nb: P. Cairo CG 58009, V,11 (= Golenischeff, Papyrus hiératiques, p.
53); P. Cairo CG 58012, ro. 16 (= Golenischeff, Papyrus hiératiques, p. 61); hr hrw: Thissen, Die demotischen
Graffiti von Medinet Habu, No. 44, 11 (p. 19).

567 “Break of day (wp-hrw)” (Clere, Porte, P1. 5 = Urk. VIII, 69b); “morning(?) (iry-whm)” (Clere, Porte, P1. 67
= Urk. VIII, 90d; this is not the word ir-whm, “sky,” for which see Wilson, A Ptolemaic Lexikon, p. 254); Cf.
also Bucheum Inscription No. 36, where the Buchis bull is said to receive “libation and incense every day,
rejuvenating water in the morning (qbhw sntr m hr.t-hrw, mw n rap r d.t=f)” (cf. Goldbrunner, Buchis, Pl. 36).

368 For the nature of snw-offerings, cf. Wilson, A Ptolemaic Lexikon, pp. 856-7.

%% Clere, Porte, Pl. 65 (= Urk. VIIL, 91b); Kasr el-Agofiz, 80 (with corrections in Sethe, Notizbuch 17, 34);
Edfoul, 96 ,6; P. Cairo CG 58012, ro. 17 (= Golenischeff, Papyrus hiératiques, p. 61); Opet 1, 23.

37 Clere, Porte, P1. 65 (= Urk. VIII, 91g); vars. “bearing offerings for his ancestors (hr htp.w n itw=f)" (P.
Turin 1848, VI, 7; after Herbin, R4AE 54 [2003]: 82, n. 34); “bearing food and snw-offerings for the blessed dead
(hr m3<wt sn.w n htpty.w)” (P. Cairo CG 58009, V, 12 = Golenischeff, Papyrus hiératiques, p. 53).

51 Medinet Habu, PM II%, p. 446 (38b).
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572

father Atum.”™” A text from the Opet temple, adapted to the local temple theology, even

describes how Chonsu-Shu “feeds his father Osiris in Western Thebes.”””
Several priests of Chonsu-Shu are known,”’* and a specific shrine for Chonsu-Shu
was built in the south corner of the east exterior wall of Karnak temple in the Thirtieth

Dynasty. 575

The strange location of this shrine led Traunecker to formulate a rather
ingenious theory about “rites de substitution.””® According to Traunecker, an actual bark
procession may have occurred once a year, but otherwise the chapel of Chonsu-Shu Karnak,
which only “simulated” a bark shrine, would be visited daily by a certain priest. This daily
cult would substitute for an actual trip across the Nile to Medinet Habu, symbolically
enacting at Karnak the mortuary ritual on the West Bank.

77 and assumes

Unfortunately, Traunecker’s thesis is not supported by any evidence,
that crossing the Nile would have been too difficult or dangerous for a daily cult.’”® A more

straightforward explanation for the chapel’s location could be that it actually held a statue of

572 Willems, The Coffin of Heqata, pp. 302-4.

3 Opet 1, 175; note that Shu brings offerings specifically to Osiris already in the Coffin Texts, cf. Willems, The
Coffin of Heqata, pp. 284, n. 1654, 304; for the separate cult of Osiris at Djeme, cf. 4.43.

5 Traunecker, Karnak 7 (1982): 351.
575 Traunecker, Karnak 7 (1982): 339-54.

576 Traunecker, Karnak 7 (1982): 351-2; Traunecker, et al., La chapelle d’Achoris 1, p. 133, used the same
theory to deny the existence of the Decade Festival of Amenope of Dheme.

577 He even noted that “nous ne possédons malheurensement aucun indice quant a la date de la grande sortie de
Khonsou-Shou vers Djemé&” (Traunecker, Karnak 7 [1982]: 352, n. 97), even though there are literally dozens
of texts that specify its daily celebration; regarding Amenope of Djeme, Traunecker elsewhere suggested that
the Decade Festival comprised two parts: “une liturgie ordinaire célébrée trois fois par mois ez comportant un
mécanisme de substitution dont nous ignorons le détail et une liturgie solennelle célebrée une fois par an avec
une grande navigation,” without specifying when the annual “decade festival” would have taken place
(Traunecker, et al., La chapelle d’Achéris 1, p. 133; italics mine).

3™ Traunecker, Karnak 7 (1982): 351; his only support for this assumption is the fictional Demotic story of
Pedubast, where the priests of Bubastis try to hijack the bark of Amun (ibid, p. 351, n. 92).
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Chonsu-Shu and that this image traveled to Djeme every day as all the texts claim. His
chapel is located near the Chapel of Achoris and the ramp by which sacred barks entered the
Nile.’” Tts location outside of the main temple complex, niched within the exterior wall,
would simplify the procession of Chonsu-Shu, as only the door to his naos would need
opening. A similar cultic use of extra doors is architecturally and textually attested in the
early morning rituals of Edfu, where priests used minor side doors and circumnavigated the
exterior of the temple to bring in required purification water from the sacred well, one of
many prerequisites for opening the main doors leading to the naos at sunrise.’*

The daily mortuary service is only one of the functions carried out by Chonsu-Shu. A
number of texts describe his return voyage back from Medinet Habu to Chonsu Temple.
Two texts from Bab el-Amara refers to Chonsu-Shu as:>*!

(1) ii bk3.(w) m tph.t-Nwn
Sfy.tnit=fmh w=f

He who returns pregnant from the Grotto of Nun,
with the prestige of his father in his body.

2) sprr W3s.t m “hm $ps
sti=f hr=fr Bnn.t
rdi=f h.t=f hr-tp=s r iw.t dw3w

He who arrives in Thebes as the august “m,
turning his face towards the Benenet,582
placing his body on it until morning comes.

57 For the launching of the divine barks, cf. Traunecker, BIFAO 72 (1972): 195-236; La chapelle d’Achéris, IL.

58 Alliot, Le culte d’Horus a Edfou, pp. 4-49; all of the rituals discussed by Alliot take place before the main
door of the Sanctuary is opened (ibid, p. 53).

381 (1) Clere, Porte, P1. 5 (= Urk. V111, 69b) = Medinet Habu, Ptolemaic Pylon, south thickness, cols. 3-4 (PM
112, p. 462 (10c-e) = Sethe, Notizbuch 17, 11); (2) Clere, Porte, P1. 65 (= Urk. VIII, 91b)

%2 Paralleled in P. Leiden T 32, 11, 3 (= Herbin, Le livre de parcourir I’éternité, pp. 145-7); Opet 1, 23 (epithet
of the king offering to Chonsu-Shu).
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The “august am™>* (var. “divine m”

or “great “hm”>*°) manifestation of Chonsu-
Shu usually had the determinative of a crocodile or a falcon.”®® A relief from the temple of
El-Qal‘a, contains a representation of several crocodiles, among which is a falcon-headed
crocodile labeled “Chonsu-Shu in Thebes.”**” A hymn from the Antonine portico at Medinet
Habu mentions that a certain god “traversed (4ns) the flood waters, and fashioned Thebes, he
is (therefore) called Chonsu-in-Thebes [...].”588 The verb nbi, “to fashion,” is written as :j%ji
alluding once again to the crocodile manifestation of Chonsu-Shu.

The cosmogonic text from Chonsu Temple explains precisely how the crocodile form
of Chonsu-Shu became pregnant, why he traveled to the Benenet, and how he fashioned
Thebes. At some point after his creation by Kematef, Tatenen-Chonsu began his own
activities as demiurge:5 8

wn.i[n...] h3.t

m rn=fpfy n Pth
dd.tw Pth gm3 swh.t pr m Nwn [r] ntr [pln

38 Opet 1, 23; Deir Chelouit 111, 125, 12-13; Mendel, Die kosmognische Inschriften, pp. 74-5 (restored); Clere,
Porte, Pl. 58; omitted from Urk. VIII).

38 Opet 1, 90; P. Leiden T 32, I1I, 3 (= Herbin, Le livre de parcourir I'éternité, pp. 145-7).
3% Opet 1, 23 (epithet of the king offering to Chonsu-Shu).

386 Cf Traunecker, Karnak 7 (1982): 348-9; Mendel, Die kosmogonischen Inschriften, p. 75, n. (d); in one of the
examples Mendel cites (Clere, Porte, Pl. 58; omitted from Urk. VIII), Chonsu is called “the august “hm
(crocodile) with a falcon face, who crosses Nun (“hm 3ps si3-hr, d3i Nwn)”; the word “hm “image” can refer to
both falcons and crocodiles, and both determinatives are used (cf. Wilson, A Ptolemaic Lexikon, p. 178; Klotz,
Adoration of the Ram, p. 120, n. 344).

%7 Panatalacci and Traunecker, Le temple d’El-Qal‘a, 1, No. 47; Traunecker, Coptos, §317; note that already in
the Twenty-Seventh Dynasty, the sanctuary of Hibis temple depicts a hieracocephalic crocodile labelled as
“Chonsu Lord of the wedjat-eyes,” right behind Chonsu-Shu; Davies, Hibis III, P1. 2, Reg. V, middle.

% 5.11.1.8, col. 2.

38 Mendel, Die kosmogonischen Inschriften, Pls. 6-7, cols. 31-40, pp. 66-82; cf. also Smith, On the Primaeval
Ocean, pp. 35-7
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[Aplr=s sw m p.t 3 hh-n-hh.w Hmni.w
qm3 p.t 3

K3k3.n=fir=fr nfr.t m ®m s
gm3(.w) m tnn.t ®
bnbn=s hr=f mi p3 n(t)y hpr
m rn=s n Bnn.t

sti=fr swh.t
hpr 8.t m-hnw=s m sw3.w n Hmni.w

g3w.n=fsw im m Nwn
m Mh-wr
‘m.n=f st
iwr=s b’n.t=f

hns=fr W3s.t m hprw=fn[...]
stp=f$35.t=f hr mw m §8.t ©
hpr rn=fn Hnsw m W3s.t
[hm] Sps m Bnn.t

sti.n=fhr=fr Bnn.t tn
n m3St=fpw z3.t=f wr
rsh=s m shm
m s3.t §35.t hr $SnC.t=f
iwr[.ti] mitt [...]

in.n[=fsy| n z3t-q3 m Nwn
hpr niw.t
m rn=s n Niw.t @
hpr Hw.t-Hr wr.t hr(.t)-ib Bnn.t
m rn=[s plfiy] n Nw.t

he.nrdi.n=fh.t=f hr tp=s
pth.n=fs) ©m Pth it-ntr.w
hpr Hmniw [...] m ifd w=s

Then [...] the beginning,
in this his name of Ptah,
one calls this god “Ptah who created the egg which came forth from Nun.”

It [came to pa]ss while he was in the heaven and earth,
Heh of Heh-gods of the Ogdoad,

who created heaven and earth.

He ejaculated towards this womb in the sea,
which was created within the ¢nn.t-chapel,
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it came forth (bnbn) beneath him like that which had already happened,
in its name of Bnn.t.

He scattered his seed over the egg,
so that eight sections developed within it for the Ogdoad.

He went into the water there in Nun,
as the Great Swimmer,
having swallowed them,
so that his throat was pregnant with them.

He traveled across to Thebes in his manifestation of [....],
and he emptied his throat on the waters in the form of an egg,
thus came about his name of Chonsu in Thebes,
the august [image] in the Benenet.

He turned his attention to this Benenet,
(that means towards his Maat, his great daughter),
in order to set her up as a statue,
filling the throat from his chest,
so that [she] became pregnant likewise [...]

He brou[ght her] to the land which arose out of Nun,
thus the city came into existence,
in its name of “Nu,”
and Hathor the Great within the Benenet came into existence,
in this her name of Nut.

Then he put his belly above her,
and he opened (pth) it (= the egg) as Ptah father of the gods,
thus the Ogdoad came into existence [...] on her four sides.

=)
Mendel, following previous translators, read mw.  as st tn, “this place.

Nonetheless, the parallelism with the following section (“he scattered his seed over the
egg”),5 o1 suggests that this word should also be the indirect object of the preceding verb. The
same bracelet sign occurs in a number of other contexts in which it seems connected to words
for eggs, wombs or mothers:

(a) »» 590

(1)  Opet], 183-4, North:

3% Mendel, Die kosmogonischen Texten, pp. 72-3, n. b.

%1 For this phrase, cf. Smith, On the Primaeval Ocean, pp. 36-7, noting the Demotic parallel: [stly=f By=f
mitwy (Smith, On the Primaeval Ocean, pp. 31-2, Fragment 2, 6).
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2)

3

“

&)

wn.n=f nfr.t m §3° hr-h3.t sn.w=f N
He (sc. Osiris) opened the womb ( %5 /=) in the beginning before his siblings.

Opet 1, 185, South, referring to a group of hippopotamus goddesses:**

wnn=sn m rr.wt nfr.wt iry mi-qd=sn Sps.wt ir.w imy.w 3bd=sn

They are the rr.t-hippoes, all of the nfr.wt ( %5 ﬂ‘i'% ) and the $ps.wt in their months.
Clere, Porte, P1. 15 (= Urk. VIII, 57c), describing Mut):

tm3.t-hr.t-tp pr(.t) m Nwn nfr.t(?) ms.t p3wty

Mother-uraeus who came forth from Nun, 01:'@ who birthed the Primeval one.
N

Clere, Porte, Pl. 24 (= Urk. V111, 82b):

Re.t-3.wy hr.t-tp W3s.t, nfr.t(?) wtt(.f) ity-z3b

Rattawy Chief of Thebes, /= who gave birth to the Judge (= Thoth).”"
o Q

Médamoud 1, 230, 2, addressing Thoth of Lower Egyptian Hermopolis:594
ntk q3€ $83.t bs(.) m ib=f

. m—e .
It is you who spat out the egg ( __ ~ © ) which came forth from your heart.

Based on the first two examples, the sign appears to be a determinative for nfr.t,
perhaps derived from mn-nfr.t, “bracelet.”™ In the second two examples, it is an epithet of
Mut and Rattawy as mothers, perhaps Neith or the mysterious epithet 55" X = sbk.t-N.t,
“the Neith-crocodile.”*® In any event, Chonsu-Shu inseminates a feminine €nfity within the
primeval waters to create the initial Bnn.t-egg.

597

%2 Cf. also Mendel, Die Monatsgottin, p. 134.

593 El-Sayed, RdE 21 (1969): 74, read this as <sng(f)->N.t, Budde, in Budde, et al., eds., Kindgotter in Agypten
der griechisch-romischen Zeit, p. 68, n. 211, tentatively read the mysterious sign as “Schesemtet(?),” noting that

the connection between her and Rattawy is “nicht ganz klar.”

594

For this text, with parallels, cf. Zivie, Hermopolis et le nome de Uibis, I, pp. 186, 192-3, n. (g).

%5 Wilson, A Ptolemaic Lexikon, pp. p. 429.

%% For this epithet, cf. Budde, in Budde, et al., eds., Kindgotter in Agypten der griechisch-romischen Zeit, pp.

34-5, n. 74; note, however, that this epithet otherwise never applies to Mut.

T Compare the similar concept of Iusaas and Nebethetepet, the feminine aspects of Atum who allow for his
initial act of autoerotic creation; cf. Vandier, RJE 16 (1964): 55-146; 17 (1965): 89-176; 18 (1966): 67-142;

Derchain, Hathor Quadrifrons, pp. 45-53.
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Mendel claimed that the word ' ' -~ could be the tnn.t-chapel of Ptah-Tatenen in
Memphis, or the goddess Tjenenet “die das Urland symbolisiert.”””® Because of the
determinative, and the lack of any texts characterizing Tjenenet as “Urland,” (cf. 4.5.3), the
translation “tnn.t-chapel” is the most likely reading.

)

© Mendel read g: as “das Gefiillte,” an otherwise unattested designation of an cgg,599

but this might simply write §d.t < §13.t, “egg, womb.”*®

PR

Fan

Mendel read this first name, spelled =, as Iunyt, the obscure goddess of Armant
who has nothing to do with the present text or cosmogonies in general, and for whom the
canal determinative would be quite strange.®”! However, this orthography closely resembles
a number of Demotic writings of the goddess Nut, all written with initial in > .5
Unfortunately, the next sentence claims that Hathor within the Benenet has the name of
“Nut,” and the scribes probably did not repeat the same name twice. The present name could
be Naunet, the feminine counterpart of Nun mentioned immediately above, and a goddess in
whose name the canal sign frequently appears. However, this would be an unusual
designation of Thebes. Alternatively, this could just be an “unetymological spelling” of
Niw.t, “the City,” Thebes,*” creating a visual pun with the verb ini, “to bring” and the
determinative of Nun, both mentioned above.

@

© The feminine object in question appears to be the egg containing the Ogdoad that
Ptah opens (pth).604

In the most recent treatment of this very difficult text, Mendel assumed that the Bnn.t

was the primeval land, leading to a strange chain of identifications: “das nach Theben

%% Mendel, Die kosmogonischen Inschriften, p. 73, n. ¢, with no supporting evidence.
9 Mendel, Die kosmogonischen Inschriften, p. 77, n. g.

% The simplified §d-sign (F 30A) common in Graeco-Roman inscriptions closely resembles the mh-sign; cf.
Traunecker, et al., La chapelle d’Achéris, 11, pp. 191-2; Meeks, Les architraves du temple d’Esna, p. 202, §553.

%! Mendel, Die kosmogonischen Inschriften, pp. 79-80, n. f; for Iunyt, cf. 4.27.
802 Collected by Kockelmann, JEA 89 (2003): 227.

603 For the phonetic and conceptual similarities between Nw.¢ and niw.t, see most recently Billing, Nut, pp. 165-
71.

6% For the phrase pth §13.t, “open the egg” in similar texts, cf. Ryhiner, L’offrande du lotus, p. 147, n. 8;
compare the more common sd swh.t, “to break (open) the egg” (Sauneron, in: Mélanges Maspero 1/4, p. 114.

149



gebrachte Ei ist der Keim bnnt = Maat = der Urhiigel s3tw = die Stadt niwt = Twnyt = Hathor
des Chonstempels = Nut.”®° However, the text has nothing to say about the creation of the
earth, rather Chonsu-Tatenen takes the Bnn.t to the initial land, suggesting that it already
existed.% The text is primarily focused on the creation of the egg of the Ogdoad, also called
Bnn.t,607 as is clear from the order of events. Ptah first creates the Bnn.t and then he
immediately scatters his seed over the egg, thus explaining why he receives the particular
epithet “he who created the egg which came forth from Nun (gm3 swh.t pr(.f) m Nwn).”5®

In this cosmogony, the crocodile form of Chonsu-Shu creates the Ogdoad, albeit in
his form of Ptah-Tatenen. This seems to be a local variation on the more common creation
narrative in which Tatenen-Amenope fashions the Ogdoad in Luxor Temple (cf. 4.3), no
doubt because the text appears in Chonsu Temple. The similarity between the two creation
accounts should not suggest that Chonsu-Shu and Amenope were the same god, since they

appear as two separate divinities in the mortuary cult of Kematef and the Ogdoad (cf. 4.4).

605 Mendel, Die kosmogonischen Inschriften, p. 81.

8% The creation of the earth is described earlier in the same cosmogony: Mendel, Die kosmogonischen

Inschriften, Pl. 4, cols. 18-19, pp. 58-9; similarly in a Demotic creation account, Ptah creates land before he
makes the egg of the Ogdoad; Smith, On the Primaeval Ocean, pp. 26-31, 35.

7 For recent discussions of the root bn, cf. Baines, Orientalia 39 (1970): 389-404; Traunecker, Coptos, p. 152,
n. (e); Egberts, In Quest of Meaning, p. 131-2, n. 2; in general, the word refers to objects both round (eg. bnn.z,
“ball”), and pointed (eg. bnbn, “obelisk”), and as such aptly applies to both “seed” and “egg” (Wilson, A
Ptolemaic Lexikon, p. 318).

508 Mendel, Die kosmogonischen Inschriften, pp. 44-51, 185-8, who translated the second phrase impossibly as
“als er aus dem Nun hervorgekemmon ist.” The lack of a feminine ending for the second participle is normal
for Graeco-Roman texts, and the Pharaonic examples she cited as arguments against the present translation (pp.
44-5, 50) do not relate to Ptah; most importantly, however, Mendel did not relate the epithet to the actual
cosmogonical inscription, which explicitly describes Ptah-Tatenen (= Chonsu-Shu) creating the egg while still
inside the Nun waters, so that the egg subsequently comes forth (bnbn) from Nun.
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4.20 Harsiese

Harsiese (Horus son of Isis) was important throughout Egypt, but he appears to have
also had a local Theban cult. He understandably features quite prominently in the temples of
Deir Shelwit®® and Opet,610 dedicated to his parents Isis and Osiris respectively. He most
frequently receives the standard epithets “son of Osiris (z3 Wsir),”*!! “heir of Osiris,”*' or
“beneficent heir of Wennefer, justified (iw™ mnh n (Wnn-nfi- m3<-hrw)|).”%'?

Just like his father Osiris, Harsiese was also born in the Opet Temple, where the south
chapel is dedicated to Isis and Harsiese,614 and the decoration revolves around the birth of
Harsiese.’"> The north wall shows Horus as a falcon within a bunch of papyrus, surrounded
by two forms of Isis.%'® The frieze text on the same wall describes the proceedings:617

ms Is.t z3=s Hr m hby.t

‘q=s hr=fm-b3h Imn hrw hb-Rnn.t
ir=fn=fimy.t=pr n it=f Wsir

° Deir Chelouit 1, 21, 6, 14; 52, 7-8; 11, 69, 6-7; 111, 132, 5-6, 11.
810 Opet 1, 24; 28; 69; 73; 110; 135; 150.

! Deir al-Médina, 7, 6; 180, 4; 197, 4; Deir Chelouit 1, 4, 6; 111, 132, 5; Kasr el-Agéuz, 90; Urk. VIII, 198b;
Opet 1, 24; 28; 69; 73; 135; 150.

®12 Deir Chelouit 1, 52, 8; 11, 69, 7.

13 Deir al-Médina, 197, 4-5; Deir Chelouit III, 132, 5-6; Kasr el-Agéuz, 90;var. “upon the throne of Wennefer
(hr ns.t n (Wn-nfr)|)” (Deir Chelouit 1, 4, 6-7); Urk. VIII, 198b.

64 This is explicit from the lintel: Opet I, 126, top; the important role of Isis as divine mother might explain
why the Opet Temple could be called the Demetrion, cf. Quaegebeur, OLP 6/7 (1975/76): 474, who explained:
“Bien que Dl’attribution du nom de Déméter a Ipet puisse surprendre & premiere vue, il est évidente qu’elle se
rapporte a P’assimilation d’Ip.t-wr.t 4 Isis.” Note, however, that there is no textual evidence for such an

assimilation, and the fact that the goddesses appear in parallel positions in temple scenes (noted by Quaegebeur,
OLP 6/7 [1975/76]: 474, n. 94), does not imply that they were identical.

615 See already the summary of De Wit, Opet I1L, pp. 167-9.
816 Opet 1, 138; 11, PL. 5, V; for similar scenes, cf. Badawy, C4E 38 (1933): 78-90.

617 Opet 1, 138; 111, 76; Gutbub, Textes fondamentaux, p. 336, n. (m).
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v $n nb n itn

Isis gives birth to her son, Horus, in Chemmis,

she enters before Amun bearing him on the day of the Renenutet Festival,

so he might make for him the inheritance of his father, Osiris,
concerning the entire circuit of the sundisk.

The bottom register of the east wall south wall shows the infant Harsiese upon the lap
of Isis, surrounded by Meskhenet, Nechbet, Wadjet, Thoth, and Khnum.®"® In the next scene,
a child Harsiese wearing the double-crown stands upon the zm3-£3.wy plants and receives the
‘nh-sign from Osiris together with Amunet, Isis, and Nephthys.®® There he has the
following label:

Hr-z3-Is.t z3 Wsir

iw mnh prmis.t

z3 smsw n Wsir

wr sp3.t=f r niw.t nb

mi wr k3=fr ntr.w

Harsiese, son of Osiris,

beneficent heir who came forth from Isis,

eldest son of Osris,

whose nome is greater than any city,
as his Ka® is greatest of the gods.

In the final, especially Theban scene, Horus receives life from Amun twice in the
company of Mut and Chonsu.??! On the left side, Amun transmits to him “the inheritance in
order to rule the entire circuit of the sundisk (imy.t-pr r hq3 sn nb n itn).”®* On the right

side, in sharp contrast to the previous scene, the child god wears the Theban double-plumes,

8 Opet I, 133-4; 11, P1. 6, VIL
819 Opet 1, 133-5; 11, P1. 6, VIIL

620 De Wit, Opet I, p. 74, read this as “ses travaux (k3tf),” but the reading “Ka” is confirmed from parallels
(e.g. Urk. VIII, 203b).

621 Opet 1, 142-3.

622 Opet 1, 143.

152



and is referred to not as Harsiese, but “Horus the very great child (Harpocrates), first born of
Amun.” His epithets in this scene label him further as “son of Isis, sweet of love, lord of

Thebes and Coptos, sovereign in cities and nomes (z3 7s.t, bnr-mrw.t, nb W3s.t Gb.t, ity m

niw.wt sp3. we).%

This latter epithet is unexpected since Harpocrates, son of Amun, was specifically
associated with Coptos, not Thebes.®** Harsiese receives kingship from Amun, and when
this happens he assumes the double plumes and the epithet “first born of Amun,” aspects
typically applied to Harpocrates of Coptos.®”> This transformation most likely explains why

Harpocrates, and not Harsiese, appears with the other primary divinities on the south exterior

626

wall of the Opet Temple with the following epithets:

z3 Wsir ms.nIs.t

bik n nbw pr m hby.t
iB3.tw k3=fr Imn-wr
sfy §ps bnr mrw.t

ir hr.w n hr.w nb

Son of Osiris, born of Isis,

Falcon of gold who came forth from Chemmis,
One calls him “Amun-wer,”

the august child, sweet of love,

who provides for everyone.

The allusion to the birth in Chemmis, and the reference to Horus’s “Amunization” both point

to the function of Harsiese within the south chapel of the Opet Temple.

3 Opet 1, 142.
624 Ballet, BIFAO 82 (1982): 75-83; Aufrere, Montou, pp. 247-8, n. (j).
625 Ballet, BIFAO 82 (1982): 75-83.

826 Opet 1, 260.
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Harsiese also features prominently in the mortuary cult on the West Bank, where he
receives the title “Great God in the Mound of Djeme (ntr 3 hri-ib i3.¢ B8m.0."%  As
Traunecker has already noted, Harsiese often appears in parallel position to Amenope of

Djeme in scenes of offering libation and incense %

The Demotic story of Petubastis and the
Priests of Amun (P. Spiegelberg) also mentions “Harsiese, son of Osiris, when he comes to
libate for his father Osiris” in the context of the Theban Valley Festival.®?

The scenes from the Ptolemaic Pylon of Medinet Habu call Harsiese “he who buries
the Ba of his father, Osiris, who treads/visits his grave (qrs b3 n it=f Wsir, hh.n=f iz=f),”%*
while a fragmentary text from the door thickness mentions that: “they [come?] to appease the
heart of Horus for his father Osiris, on the day when he trod/visited the tomb ([iw?]=sn r
sndm-ib n Hr n it=f Wsir, m hrw hh.n=f iz).”®" The presence of a local cult of Harsiese at
Medinet Habu is confrimed by several demotic graffiti which list priests of Kamutef, the

Ogdoad, and Harsiese.%?

827 Medinet Habu, PM IIZ, p- 466 (38b); Kasr el-Agoiiz, 90; var. “Lord of the Mound of Djeme” (Deir al-
Médina, 197, 5-6); in this connection, Traunecker, in Vleeming, ed., Hundred-Gates Thebes, pp. 193-4, 199,
also notes the tomb of the Late Period priest Harsiese at Medinet Habu.

628 Traunecker, in Vleeming, ed., Hundred-Gates Thebes, pp. 197-8, citing Opet 1, 24 and 25, and Deir Chelouit
ITI, 72 and 78; to these attestations, one can cite the parallel scenes of Harsiese and Amenope of Djeme on the
Lintel of the Bark Shrine at Medinet Habu (PM i p. 466 [38a-b]), and the interior of the Ptolemaic Pylon,

where Osiris of Djeme and Harsiese appear across from Kematef and Amenope of Djeme (PM II%, p. 462 [10¢]
II-I1T and [10f] II-IIT).

629 Traunecker, in Vleeming, ed., Hundred-Gates Thebes, p. 187.
830 PM 1%, p. 462 (10b) II and (10e) III (= Sethe, Notizbuch 16, 106-7, 113).
1 PM IEZ, p. 462 (10c-¢); quoted by Egberts, In Quest of Meaning I, p. 348; I¥, P1. 150d.

632 Medinet Habu Graffiti, Nos. 45, 7; 46, 8; 71, 5; 82, 2 (cf. Thissen, Die demotischen Graffiti von Medinet
Habu, p.36,n.7).

154



4.21 Hathor Chief of Thebes (Ptah Temple)

Hathor was worshipped within the Ptah Temple as early as the Eighteenth Dynasty.633

This pairing of Hathor and Ptah is somewhat unusual, although one could compare the

634

peculiar bucephalic Hathor worshipped alongside Ptah in Memphis.”” The assumption that

Hathor was assimilated with Sakhmet within the Ptah Temple is not supported by the texts.®
Among all the Graeco-Roman inscriptions of the Ptah Temple, Sakhmet only appears
once,636 and Hathor is never referred to as Hathor-Sakhmet.

Hathor at Karnak functions primarily as a Theban form of Isis. This assimilation is

637

done either directly,””" or through the appropriation of Isiac epithets such as “mother of God

59638

(mw.t-ntr), or “Lady of the People (nbty. t-rhy.£).7%% The latter epithet is particularl
P P P y

associated with royal succession, and Hathor of Thebes is above all concerned with securing

the throne for her son, Somtous (cf. 4.49). She receives royal epithets such as “Lady of the

3,640

Two Lands (nb.t 3.wy)”" and “Ruler in Thebes, August in Memphis and Heliopolis (hg3.t m

%33 See the famous building inscription of Thutmosis II: Urk. IV, 771, 6 (for which see Klug, Kénigliche Stelen
in der Zeit von Ahmose bis Amenophis Ill, pp. 137-46, 511-2); cf. also The Epigraphic Survey, Medinet Habu
VII, P1. 560B; Leclant, Montuemhat, p. 225, n. (aw).

34 Berlandini, BIFAO 83 (1983): 33-50.

835 conta Leclant, Montouemhat, pp. 62, n. p; 225, n. aw; idem, Recherches sur les monuments thébaines, pp.

301-2, n. 4.

36 rk. VIIL, 222b (together with her Memphite son, Nefertem).

7 Hathor = “(Great) Isis™: Urk VIII, 80c and i (= CRere, Porte, P1. 28); 189 (9); 190b; 192b; Opet 1, 25; 140.
838 Urk. VIIL, 189 (9); 190b; 192b.

839 Urk. VIII, 19¢ (= Aufrére, Montou, §§267-9); 211; 212 (3); for this epithet associated with Isis primarily as
royal mother, cf. Preys, BIFAQO 102 (2002): 327-51.

40 [7rk. VIIL, 190e.
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W3s.t, Sps.t m inb-hd m hq?—"ng?).”641 Hathor of Thebes acts as “protector of her heir (nd(.f)

25642

iwt=g), and “she who puts Horus (var. “her son”) upon the throne of his father (rdi.t Hr

hr ns.t it= j).”643 One text describes this role in a particularly Theban milieu, as Hathor is said
to be:**

nis(.t) hr z3=s
spr(.t) W3s.t nh(.t) hry-ntr.w
zm3(.t)-B3.wy hr ns.t iw* =g

She who supplicated concerning her son,
who reached Thebes and beseeched the Chief of the Gods (Amun),
who united the two lands®*® beneath the throne of her heir.
Hathor’s appeal to Amun concerning her son Somtous is further alluded to in a more

fragmentary text:

‘q=s m htp hr it=s Tmn
A ib=f m m33=s
rdi.n=fimy.t-pr [n ...]

As soon as she enters in peace before her father, Amun,

his heart rejoices from seeing her,
having given the inher[itance to ...].

647
The son of Hathor-Isis was simultaneously the Pharaoh, so Hathor of Thebes was also “she

who makes the King through her speech, under whose authority the lord appears in glory

(ir(.£) nsw m dd.w=s, h° nb hr 5.-13=5).”%4

84 Urk. VIII, 190b.

2 Aufrere, Montou, §§267-9 (= Urk. VIII, 19¢).

843 Aufrere, Montou, §§267-9 (= Urk. VIIL, 19¢); 211.
4 Clere, Porte, P. 28 (= Urk. VIIL, 80c); Opet I, 140.

63 Hathor of Thebes is also “she who unites the two lands for him as/with the Double Crown (zm3(.t) n=f 3.wy

m p3-shm.t)” (Urk. VIIL, 211).
846 Urk. VIIL, 192e.

7 Compare a similar text concerning Isis and Harsiese (Opet I, 138), and cf. 4.20.
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Despite the primarily Isiac function of Hathor within the Ptah Temple, she still

retained traditional Hathoric epithets, such as “the Gold (nbw. t),”649 “Gold of the gods (nbw.t

99650 « 39651

ntr.w), mistress of goddesses (hnw.t-ntr.wt), and the ubiquitous “Lady of Heaven,

Eye of Re, Mistress of all the Gods.”®? She was also “Lady of praises, bountiful of love
(nb(.t) hzw.t, 53(.t) mrw.1),”® and more interestingly “Lady of love, for whose Ka beer was
invented (nb-mrw.t, §3%.tw hnq.t n k3=s)."%*

Although Ptah and Hathor were the chief deities of the Ptah Tcmple,655 they do not
seem to have been consorts, as Amun was the father of Somtous (cf. 4.49). Only one text
seems to describe any sort of relationship between Hathor and Ptah:%°

wnn Pth m nb Twnw-§m®

Nbw.t m hr.t-tp W3s.t
sw m ity z3b m irw=fn dhn
Is.t r-gs=f m Hw.t-hr
As long as Ptah is Lord of Southern Heliopolis,

and the Golden One is the Chief of Thebes,
he is as the judge-vizier in his form of the ibis,

548 Urk. VIIL, 190e.

649 Clere, Porte, Pl. 28 (=Urk. VIII, 80i).

850 Urk. VIIL, 190e; 192b; 211.

8! Urk. VIIL, 190e; 211.

2 Urk. VIIL, 189 (9); 190b; 228c; 231d; 235 (2) (sometimes abbreviated).
3 Urk. VIIL, 192e.

%4 Urk. VIII, 190e; note also the the so-called “mnw-song,” a popular Hathoric hymn known from many copies
throughout Egypt, also appears in the Ptah Temple: Urk. VIII, 189; cf. Sternberg-el Hotabi and Kammerzell,
Ein Hymnus and die Géttin Hathor; and most recently Cauville, Les fétes d’Hathor, pp. 68-79.

653 Both feature prominently on the rear exterior wall (cf. Wildung, Imhotep und Amenhotep, p. 201 and Pl. 50);
in dedication texts, the king is alternately beloved of Ptah and Hathor (Urk. VIII, 229 and 235).

8% Clere, Porte, PL. 28 (= Urk. VIIL, 80f).
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Isis is beside him as Hathor.
Within their small precinct at Karnak, Ptah and Hathor are identified with Thoth and
Isis, two deities who interact frequently (particularly concerning Horus), but never as
consorts. Their association in Thebes was understood in terms of traditional Memphite ideals

of coronation and royal legitimacy.*’
4.22 Hathor Mistress of the West (Deir el-Medineh)

The cult of Hathor in Western Thebes appears already in the Eleventh Dynasty.658 At
this time she was primarily regarded as the goddess of the Western gebel behind Deir el-
Bahari, the guide for the deceased souls of the Theban necropolis.659 In the Graeco-Roman
Period, Hathor shared a temple with Maat at Deir el-Medineh, where she received the
traditional epithet “Mistress of the West (hnw.t Tmnt. t).”660 This form of Hathor does not
appear outside of Djeme, and since the inscriptions from Deir el-Medinet are generally quite

short, it is difficult to say much about her specific functions in the Graeco-Roman Period.

4,23 Hathor within the Benenet

Hathor within the Benenet was the consort of Chonsu in Thebes,’®! and a number of

priests were in her service in the Graeco-Roman Period.®> She most frequently wears a

857 For Isis, Memphis, and royal legitimacy in the Graeco-Roman period, cf. Bergman, Ich bin Isis.
558 See primarily Allam, Beitrige zum Hathorkult, pp. 57-75; Bernhauer, GM 164 (1998): 15-20;

859 for the early cult of Hathor in the Western desert of Thebes, cf. Darnell, Theban Desert Road Survey, 1, pp.
66-7, 130-5.

0 Deir al-Médina, passim; Kasr el Agoiiz, 48; Medinet Habu, PM II%, p. 462 (10g) III (= Sethe, Notizbuch 17,
5); for this form of Hathor, see Bataille, Les Memnonia, pp. 94-7; Berlandini, BIFAO 83 (1983): 44; Montserrat
and Meskell, JEA 83 (1997): 179-197; for Hathor Mistress of the West, in general, cf. Posener, Le Papyrus
Vandier, p. 21; Smith, Papyrus Harkness, p. 182, n. 26 (b), and note the specific form of “Hathor Chieftess of
Libya” (Smith, Papyrus Harkness, p. 229, n. 20); cf. also Meeks, Mythes et legendes du Delta, pp. 137, n. 464.

561 For Hathor within the Benenet, cf. primarily Degardin, in Luft, ed., The Intellectual Heritage of Egypt, pp.
104-112; note however, that although Degardin claims that this form of Hathor “ne se manifestent pas dans
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flower-bedecked naos-headdress containing a uraeus,”® although she can also appear with
the traditional Hathoric horns and sundisk.®® Hathor occasionally receives the epithet
common to all solar goddesses, “Eye of Re, Lady of Heaven, Mistress of all the Gods,”%® as
well as “Tefnut, the daughter of Re”%® and “uraeus upon his head (mhn.t hr tp=7).”%"

Hathor within the Benenet retained her festive side, and one Ptolemaic text refers to
her as “Lady of drunkenness, Lady of singing, Lady of acclamation, Lady of jubilation.”668
Another passage, framing a wine-offering scene, describes this Hathor as “the Golden of the
gods, Mistress of music,” detailing further how:®®

ir n=s it=s R hb=s th hrw 20 m tpy 3h.t
m-ht pr=s m Imnt.t nfr.t m Ttm m msrw

Her father Re created on her account the Festival of Drunkenness, I Akhet 20,670

d’autres monuments de la région thébaine, et encore moins dans d’autres sites égyptiens,” (ibid, pp. 111-2;
followed by Thiers, Karnak 11 [2003]: 592), Hathor “within the Benenet” is attested as far away as Edfu (Edfou
I1, 99, 7; 100, 14) and Qasr el-Ghueita in Khargeh Oasis (photos of Prof. J.C. Darnell).

862 BM 8461, line 1 = Bierbrier, HTBM 11, pp. 38-9; Bietak, et al., Das Grab des ‘Anch-Hor, 11, pp. 203, 1. 2,
209 (9); 273 (G 58), 276 (G 79).

%3 Hathor of the Benenet is also depicted with a composite vulture-crown, cow-horns and solar-disk: Cleére,
Porte, Pl. 68; The Epigraphic Survey, Khonsu Temple 11, Pls. 115A and B.

84 Clere, Porte, P1. 68; The Epigraphic Survey, Khonsu Temple 11, Pls. 115A and B; this is probably also the

case for the graffito of a sacred bark of Hathor on the roof of Chonsu Temple; Jacquet-Gordon, The Temple of
Khonsu, 111, p. 105, P1. 118, No. 306, who did not mention Hathor of Benenet and assumed this was Hathor of
Dendera: “What is Hathor doing here? The boat is depicted as a portable bark. Is she on a visit?”

%5 The Epigraphic Survey, Khonsu Temple 11, P1. 115B; Chonsu Temple, PM II%, p. 239 (74b) I; Bark Shrine,
West Wall, cols. 48-49 = Mendel, Die kosmogonischen Inschriften, Pl. 8; Opet 1, 60; 75; Vars: “Lady of
Heaven, Mistress of all the Gods” (Clere, Porte, Pl. 5); “Lady of Heaven” (Edfou 11, 99, 7).

866 Chonsu Temple, PM Il (74a) I; Opet I, 23. Var. “daughter of Re” (Clére, Porte, P1. 23).
%7 Opet 1, 23; var. “uraeus of light (§ww)” (Clere, Porte, P1. 23).
568 Khonsu Temple 11, P1. 115A.

89 Clere, Porte, Pl. 68; cf. Cauville, Les fétes d’Hathor, p. 51.

87 For the various “drunkenness” festivals of Hathor on this date, cf. Cauville, Les fétes d’Hathor, pp- 50-9.
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after she emerged from the beautiful West from Atum in the evening.
As the partner of Chonsu and Chonsu-Thoth, Hathor within the Benenet was also

partially assimilated with Seshat, ' either directly, > or through the epithets

2674 2675

“Sefkhetabwy,”673 “Mistress of writing, or “Mistress of the House of Books.

Just as Chonsu of Karnak is frequently “Lord of Maat,” so Hathor of the Benenet
could be identified with Maat,®® primarily through the epithet “amulet of the judge-vizier
(iry-hh n Bity-z3b),”%" but also as “the “semen of the bull” (Maat), who came forth from him,
who sprung up together with him in the initial moment (mtw.t-k3 pr.t im=f, bnbn(.t) hn*=fm

zp-tpy).”678 Hathor was also be “the throat (bgs.t)” of the sungod,679 “from whose sight he

lives, having breathed sweet air through her.”®®® These particular epithets refer to Hathor as

§7! For Hathor in the Benenet and Seshat, cf. Budde, Die Gottin Seschat, pp. 159-60.

872 Clere, Porte, P1. 13

73 Clere, Porte, P1. 16

874 Clere, Porte, Pl. 16

875 Clere, Porte, P1. 16; Var. “Lady of writing, Mistress of the House of Books.” (Clere, Porte, Pl. 22)
876 Clere, Porte, Pl. 5; Opet 1, 23.

77 Mendel, Dis kosmogonischen Inschriften, Pl. 8, col. 49; Opet 1, 23; CRre, Porte, Pl. 5; vars. “amulet of the
eldest” (Clere, Porte, Pl. 31), “amulet of her father” (Cleére, Porte, Pl. 32); this epithet refers to the Maat-shaped
amulet actually worn by high officials: Grdseloff, ASAE 40 (1940): 185-202.

%78 Mendel, Die kosmogonischen Inschriften, P1. 8, col. 48; pp. 85-6.
79 Clere, Porte, PL. 22; Mendel, Die kosmogonischen Inschriften, Pl. 8, cols. 49; for Maat/Mr.t as the throat of
the sungod, see primarily Guglielmi, Die Géttin Mr.t, pp. 105-48.

680 Clere, Porte, Pl. 23; Opet 1, 23; var. “he lives without her ever leaving him (‘nh=f tm=s hri r=f)” (Clere,
Porte, Pl. 22)
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681

Maat-Tefnut, the daughter of Atum who provides him with air and life. This role is

perhaps responsible for her particular healing powers:682

wn(.t) fnd idn(.w)
wb3(.t) hhy.t g3.ti

sd(.1) bg(3)

wh(.f) g3s.w

nb(.t) sth wh(.f) r nw=s

She who opens the clogged nose,
who clears the blocked throat,
who rescues the drowning,683

who loosens bonds,
Lady of release, who heals at her time.

These savior attributes make Hathor within the Benenet a particularly effective companion to
Chonsu, who also protected against disease and demons (cf. 4.15-17)..
4.24 Imhotep

Imhotep was a high-ranking official in the Third Dynasty, and his role in building the
Step Pyramid of Djoser at Saqqara led to his posthumous divinization as a famous sage with

cult centers throughout Egypt and Nubia. 684

In the Graeco-Roman Period, is primary
residence in Thebes was in the Ptah Temple of Karnak, a place referred to simply as “the

temple of Imhotep (r-pr Ti-m-htp),”®® although he also featured prominently in the chapel of

681 Bickel, La cosmogonie égyptienne, pp. 172-3.
82 Clere, Porte, Pl. 68 (= Urk. VIII, 85b).

%83 For this epithet, cf. Gutbub, Textes fondamentaux, pp. 46-7, n. (am); Derchain-Urtel, in Studien zu Sprache
und Religion Agyptens, 11: Religion, pp. 753-61.

8% For Imhotep in general, see primarily Wildung, Imhotep und Amenhotep, pp. 5-250; idem, Egyptian Saints.

685 Quack, RAE 49 (1998): 256; cf. the detailed descriptions of the cult of Imhotep at Karnak, in Urk. VIII, 212
and 213 =5.2,1.5.1-2.
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Amenhotep son of Hapu in Deir el-Bahari.®®® This location was only natural, as Imhotep
frequently appears as “son of Ptah (z3 Pth),”®® “heir of Tatenen (iw 3-tnn),”*®® as well as
“son of Henu (z3 hnw)”689 “son of the Ba, Lord of the Firmament (z3 bB-nb-hy),”690 and “son

of ‘He who Assembles the Form’ (z3 twt-qa’).”691

His experience in the Old Kingdom
administration carried into the divine government of Thebes, and thus Imhotep is a member

of the “Council of Thirty (mb3y.£)” of Tatenen,®? “the marvel of the guardian deities (bi3.t nt

686 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari; Lajtar, Deir el-Bahari in the Hellenistic
and Roman Periods, pp. 46-7, notes that there are 44 preserved votive inscriptions for Amenhotep/Amenothes,
but only 16 for Imhotep/Aseklepios; two inscriptions from Deir el-Bahari describe the local cult of Imhotep,
noting that he is “propitious of face (nfi-hr)” and “he who hears prayers in Western Thebes (sdm nh.wt hr Tmnt.t
W3s.t)” (Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, Nos. 23, 1 and 49, 1).

%7 Urk. VIII, 217a; 230; 231d; Deir al-Médina, 151, 2; Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir
el-Bahari, Nos. 22, 1; 24, 1; 25, 3; 64; 65; 68, 4; Téd 11, 236, 17, Wildung, Imhotep und Amenhotep, pp. 203
and 213; vars. “son of Ptah-rsy-inb=f" (Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, Nos.
23, 1; 49, 1-2); “created (gm3) by rsy-inb=f" (Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-
Bahari, No. 65; Téd 11, 236, 17); “begotten (wit) of rsy-inb=f" (Laskowska-Kusztal, Le sanctuaire ptolémaique
de Deir el-Bahari, No. 68, 3).

688 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 68, 4; vars. “created (gm3) by
Tatenen” (Deir al-Médina, 151, 2-3; Wildung, Imhotep und Amenhotep, p. 213); “born of Tatenen”
(Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 23, 1); “Tatenen fashioned you (nbi tw
B-tnn)” (Urk. VIII, 212 [1]).

689 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, 68, 1; for this common epithet of Ptah-
Sokar (lit. “he of the Henu-barque™), cf. LGG V, 159-60 (not recognized by Laskowska-Kusztal).

890 Urk. VIII, 212 (1), this is another epithet for Ptah, cf. primarily Wilke, ZAS 76 (1940): 93-9; LGG II, pp.
682-3; and also see the discussion in 5.2.1.5.

11 askowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 32, 2; for this epithet of Ptah, cf.
Wilson, A Ptolemaic Lexikon, pp. 1132-3 (not recognized by Lakowska-Kusztal).

2 Urk. VIII, 212 (1); this archaic political title also refers to the Thirty children of Tatenen comprising the
Ogdoad, Djaisu, Shebtiu and Djebau; Thier and Volokhine, Ermant I, No. 38, pp. 73-7.
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5,693

z3.w-n=sn),””  and he even “makes his counsel together with the Ogdoad as the judge (ir

sh.w=f hn® Hmni.w m z3b).”%*

35695

Imhotep was above all “a beneficent god (ntr mnh),”””> who “comes to whomever

calls out to him, who gives life to everybody (ii n § n=f, di nh n hr.w nb).”®® Identified
with Asklepios,697 he was specifically a healing deity, “the greatest doctor [...] excellent of

his fingers, unto whom call thousands, without him ever sleeping night or day (wr swnw [...]

5698

igr dbw=f, § n=f db"w, nn “w=f m grh m hrw). His most common feat was helping

women conceive children, being “he who gives a son to whomever entreats him (di z3 n snmh

3,699 29700

sw),”””” and “he who makes the barren pregnant ([si]wr snb.wt).

693 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 24, 3; Deir al-Médina, 151, 3-4;
Wildung, Imhotep und Amenhotep, p. 203; the “guardian deities (z3.w-n=5n)" is a general designation of
ancestor gods; cf. Goyon, Les dieux gardiens, 1, pp. 449-88.

694 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 65; he is also “the excellent god
beside the Ogdoad (ntr igr r-gs Hmni.w)” (Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari,
No. 24, 3), perhaps referring to his position in Western Thebes.

695 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 65; Téd 11, 236, 17; Deir al-Médina,
151, 2; Urk. VIII, 2314.

6 Urk. VIII, 212 (3); 231d; Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, Nos. 24, 1; 49,
6; vars. “who gives life to whomever are loyal to him (di ‘nh n §m hr mw=f)" (Deir al-Médina, 151, 4-5); “who
creates their life (ir ‘np=sn)” (Urk. VIII, 213 [14]; Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-
Bahari, No. 22, 2); “life who enlivens all that exists (‘nh snh wnn.t nb)” (Laskowska-Kusztal, Le sanctuaire
ptolémaique de Deir el-Bahari, No. 23, 1).

897 L ajtar, Deir el-Bahari in the Hellenistic and Roman Periods, p-47.
%8 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 63.
%99 Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-Bahari, No. 23.

" Urk. VINL, 212, 3; cf. also 5.2.1.5.1, text note (f). Note that Imhotep also “enlivens/keeps alive the heir of
those who serve him (sl iw™ n wn (m) $ms.w=f)" (Laskowska-Kusztal, Le sanctuaire ptolémaique de Deir el-
Bahari, No. 63), which could either be a reference to his assistance in childbirth or to his protection of infants.
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4.25 Irita

Irita (“he who created the earth”) was the serpentine son of Kematef (cf. 4.28), as
well as a form of Amun. Despite his importance in the Theban cosmogony, Irita appears
surprisingly rarely in epithets of Amun. In fact, Irita is such a frequent epithet of Ptah, that
he may be of Memphite origin.”” Irita is sometimes directly identified with Ptah-Tatenen,
while elsewhere the king can be “son of Irita” while offering to Ptah."® Some texts locate

Irita within Memphis,”®* while others claim that he takes part in Memphite activities.”” In

all of these examples, Ptah-Tatenen-Irita is “he who created the primeval ones (qm3

p?wty W),”706

a reference to Tatenen as the creator of all ancestor deities of whom the Ogdoad
were just one group.’"’

Ptah was the Memphite creator god par excellence. A long tradition going back to the

Coffin Texts describes him as the son of Atum, the active demiurge who succeeds the creator

! Noted already by Sandman-Holmberg, The God Ptah, pp. 185-6; Reymond, ZAS 92 (1966): 117, n. 11.

"% Médamoud 1, No. 257, Edfou 11, 37, 9; Edfou V, 68, 17; Esna 11, 216, 2 (6-7); De Morgan, KO 1, No. 108,
divine column.

"3 In Esna 111, 243, 8, the king is “successor (hry-ns.t) of Irita,” while Khnum is identified with Tatenen and
Ptah (Esna 111, 243, 10-11); in Edfou 11, 43, 5, a hh-offering scene, the king is “begotten of Irita,” a reference to
Ptah and his act of lifting the sky; in Edfou V, 77, 13-14, a mirror-offering scene, the king is compared to Ptah
rsy-inb=f, Msnty, and Irita; in Deir Chelouit 111, 123, 6, the king is “[son] of Irita, image of ‘Creator of the Egg’
(= Ptah)”; for such comparisons between the king and Ptah, see Kurth, Dekoration der Sdulen, pp. 224-6.

04 Primarily in geographic texts of the Memphite nome: Edfou I, 329, 13; Edfou IV, 21, 15; Opet 1, 189; Urk.
VIII, 127c.

"5 Esna 111, 332bis, 27-28: “You (sc. Khnum Lord of the Field) are the lord of gods and men, who created what
exists, Ptah-Shu who came about as King in the Per-Wer in Ankh-tawy (Memphis), (...) you are Irita who
performs Sed-Festivals (twt nb ntr.w rmt, ir wan.t, Pth-§w hpr m nsw.t m pr-wr m nh-B.wy (...) twt Tri-t3 ir
hb.w-sd)” (cf. Sauneron, Les fétes religieuses d’Esna, pp. 227-8); Irita is mentioned in a scene involving the
Four Kas of Memphis (De Morgan, KO I, Nos. 107, 8 and 108, royal column; cf. Meeks, RdE 15 [1963]: 38-9);
even in a Theban text, the Ogdoad are said to travel north to Memphis so Re might “rule the throne of Irita”
(Clere, Porte, P1. 49 = Urk. VIII, 95c¢; cf. 4.39).

" EdfouT1, 37,9

"7 Reymond, ZAS 92 (1966): 116-28; Thiers and Volokhine, Ermant I, pp. 73-7.
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god and fashions the cosmos.”®  This relationship between Atum and Ptah provides a
paradigm for understanding Kematef and Irita.
Texts involving Irita focus primarily on his initial emergence from the primeval Nun

waters in the form of a snake. This extremely significant cosmic event is described in a

[y

number of inscriptions:
(1)  Clere, Porte, Pl. 21 (= Urk. VIII, 79h),”® describing Amun:

wnn b3 $ps hr bs(.t) m Nwn
iw 13 3bh(.w) m zm3wy
swm Iri-13
itn=f m Sww
Ssp.n=f sw.w m nbit
h.n.fp.t wihn=fz3t[...]

When the august Ba emerged from Nun,
while the earth was filled with darkness,
he was Irita,
his disk was light,
having illumined the districts with fire,
Just as he lifted heaven so did he set down the earth [...].

2) Aufrere, Montou, §§148-50 (= Urk. VIII, 12f), describing Amun:

wnn b3 $ps (hr) bs(.t) m zm3wy
hr wd(.£) s§p m ntr.ty=fy

sw m Iri-83 tw3 bnw hr s3=f

ntr 3 n dr- nwr ndb

nsw.t-ntr.w ir nn r-3w

p3wiy-B.wy hpr ds=f

When the august Ba emerged from darkness,

emitting light with his divine-eyes,
He was Irita, who lifts up the bnw-land upon his back,”*°
The great god of the beginning, who shakes the earth,
King of the Gods, who made this in its entirety,

"% Berlandini, RAE 46 (1995): 9-41; Bickel, La cosmogonie égyptienne, pp. 144-5.
% For this text, see further 4.28 and 4.38.

"0 For the initial bnw-land, cf. Traunecker, Coptos, No. 25, 1, and pp. 152-3, n. (e), for a similar text referring
to Irita.
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3

)

&)

©)

The Primeval of the Two Lands, the self-originate.
Clere, Porte, Pl. 2B (= Urk. V111, 107 [1]), Thebes is called:

[r]d n1ri-83
q3w wr di tp=f' m Nwn
iw 83 (r-)dr=f m zm3wi

[The plat]}form of Irita, iy
the great high-mound ( 5 )" that appeared out of Nun,
while the entire land was in darkness.

711

Clere, Porte, Pl. 4 (= Urk. VIII, 65h), describing Amun(-Kematef):

qm3 d.t=f mIri-t3
psd m Nwn zm3wi

He who created his body as Irita,
who (then) arose from Nun and darkness.

De Morgan, KO 11, No. 941,712 describing Sobek:

pr m Nwn mIri-t3
He who came forth from Nun as Irita.

De Morgan, KO 11, No. 939, Left, col. 1 (= Junker, ZAS 67 [1931]: 54), describing
Sobek:

shm=fwr m Iri-t3
gm3.n=f m Nwn m qm3-3.t=f

His great image is as Irita,
whom he created while (still) in Nun as Kematef.

Irita emerged from Nun together with the primeval-uraecus Mut, whose flame created

“light after darkness” alluded to in the above passages (#1 and 2).”"* In this context, Irita

sometimes is merely alluded to as the d-serpent.

714

"I The three k-signs represent an archaizing orthography of the masculine —w ending of g3w “height, mound”
(Wb. V, 4, 1-14), and not the plural as translated by Saleh, MDAIK 25 (1969): 118 (“The great mound(s?) that
emerged from Nun”).

"2 Cf. also Junker, ZAS 67 (1931): 54, n. 7.

13 For this aspect of Mut, cf. 4.38.

166



(8)

)

Edfou V, 154, 4, describing Hathor:

pr-t m Nwn hnTri-t3

She who came forth from Nun together with Irita.
Esna VI, 514, 12-13, describing Menhyt-Sakhmet:

wbn.t m Nwn hn®Iri-t3
She who arose from Nun together with Irita.

(10-11) Esnall, 64, 1 and Esna 111, 216, 3 (13), describing Menhyt and Neith:

di(.f) tp=5s m Nwn hn®Iri-t3
She who appeared out of Nun together with Irita.

(12-14) Aufrere, Montou, §§246-248 (= Urk. VIII, 18c); Chonsu Temple, PM II2,

p. 240, (78) IL,1; Esna I11, 395, 14-16, describing Mut and Menhyt:

pr-t hn®d m nni.w
She who came forth together with the d-serpent from the inert-waters.

Other inscriptions allude to Irita’s emergence from Nun without mentioning him

explicitly:

(15)

(16)

De Morgan, KO 1, 59, cols. 1-2 (= Derchain, et al., in Labrique, ed., Religions
méditerranéennes et orientales de l'antiquité, p. 82 and Fig. 2), describing Sobek:

nbi.n=f Nwn m ir.ty=£y)
(hr) ir(.t) sSp m-ht kkw

It was with his eyes that he burned Nun,
making light after darkness.

De Morgan, KO II, 958, Divine column, describing Sobek:
[...]iw 13 3bh.w m zm3wy [...]
qgm3=fk3=fm Qm3-3.t=f

tw3.n=ftp=f hnt nt

nbi.n[=f Nwn] m m3wy n ir.t=fy

[...] while the earth was mixed with darkness [...]

714 For the primeval d-serpent and Irita, cf. 4.38.
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(17)

(18)

19)

He created his Ka as Kematef,
just as he lifted his head out from the water-surface,
so did [he] cook the [Nun] waters with the rays of his eye.

Urk. V111, 142 (1-2), describing Thebes:

5.t dr-¢ 3-Nwn n Tmn-rn=f

irn=f[m] gm3.n=[f]

gfn.n=fs(y) m nb(.t) n ir.t=f
m[...] nh3

The ancient location of the ejaculation of Nun for He-Whose-Name-is-Hidden,
which he made [through] that which he created,
It was with the with the fire of his eye that he baked it,’"

in/as [...]Jthe rough waters.

Urk. VIII, 138b and k, describing Amun of Karnak:

prm Nwn
ms t3.wy m qm3.n ib=f

Who came forth from Nun,
and birthed the two lands through that which his mind created

bs m Nwn
gm3 3 m p3.n=f hpr
m3wy n ib=f hpr(.w) hr-©

Who burst forth from Nun,
who created the earth when he had come into existence,
the thoughts of his mind came about immediately.

Clere, Porte, Pl. 4 (= Urk. VIII, 65c), describing Amun of Karnak:

prm Nwn (..)
wbn m Nwn 3bh(.w) m zm3wy
wn-hn-§sr m itn=f

Who came forth from Nun (...)
who rose from Nun mixed with darkness,
who began light with his solar-disk.

"5 Cf. also Esna 111, 252, 26 (= Sauneron, Les fétes religieuses d’Esna, p. 110), describing Neith: “who cooked
the earth with the fire of her eyes, with the breath of flame which came forth from her mouth (gfn.t t3 m nbi(.f)
nty ir.ty=s(y), m hh pr m r3=s).” For the use of the verb (s)gfh, “to cook,” or in general, “to turn a liquid into a
solid,” cf. the remarks of Sauneron, BIFAO 60 (1960): 22-3, n. 8.
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(20) Stela BM EA 1432, 11. 2-3 (= 5.2.4.7), describing Amun of Karnak:

wbn m Nwn
iw 83 m zm3wy
m hry-ntr.w nb.w hnty W3s.t

m3t.n=fp.t 13 dw3.t
ir.n=f rmt wtt.n=f ntr.w
shpr.n=f hpr.w nb
tm3.t=f hn=

Who rose from Nun,
while the earth was in darkness,
as the Chief of All the Gods foremost of Thebes,
He conceived heaven, earth, and the Netherworld,
just as he made people, so did he beget the gods,
with the result that he created all forms,
while his tm3.t-serpent (= Mut) was with him.

This event is clearly quite important in the Theban cosmogony. While Kematef is the
initial creator deity, he never leaves the primeval waters of Nun (cf. 4.28). Irita’s exit from
Nun thus represents the first divine entry into the physical world, the step necessary for the
creation of the cosmos. Using the “fire of his eye,” a reference to Mut as the mother-uraeus,
Irita cooks the initial waters and dries them into the initial earth. A text from Coptos
provides an interesting variant on this creation account, relating the chthonic deity Geb (Gbb)
to “the primeval land (¢bb) that came about in the beginning, which came forth from the
innards/coils (g3b) of Trita.”"'

Although scholars often assume that Irita created the Ogdoad, because of an

717

assimilation with Amenope, = there are no Theban inscriptions identifying Irita with

Amenope. Reliefs of Amenope never mention Irita, and texts featuring Irita (either as Amun

s Traunecker, Coptos, No. 25, 1.

n E.g. Sethe, Amun, §§101, 114-5; Barta, LA TII, col. 382; Traunecker, Coptos, p. 151, n. (c); Herbin, Le livre
de parcourir I’éternité, p. 133; Aufrére, Montou, p. 223, n. 17.
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of Karnak or Medinet Habu) do not call him Amenope. On the contrary, an offering scene
from North Karnak contains the following speech of the King to Amenope of Djeme:"'®

mn n=Fk nn n iht ib=k im=sn

w3h=Fk st n k3 n’Iri-t3
shtp=k Nwn m pr im=f
Take these offerings which you desire,
so you might offer them for the Ka of Irita,
so you might satisfy Nun with that which came from him.
Amenope of Luxor would probably not have presented offerings to his own Ka, suggesting
that Amenope and Irita were in fact distinct deities.

Furthermore, unlike Amenope (cf. 4.3), no inscriptions explicitly say that Amun-Irita
created the Ogdoad. Two parallel texts from Karnak do refer to the Ogdoad as “the sons and
daughters of Irita (z3.w z3.wt n Tri-3),”™" but this does not mean they are direct descendents
of Irita.”® On the other hand, two inscriptions from Edfu label Ptah-Irita as “he who created

the primeval gods (gm3 p3wty.w),”721

while in an offering scene to Ptah from Deir Shelwit,
the king is compared to both Irita and “the Creator of the Egg,” a distinct reference to Ptah as
creator of the Ogdoad (cf. 4.39).”* These passages indicate that outside of Thebes proper,

Memphite traditions made Ptah-Tatenen, the traditional Egyptian demiurge par excellence,

"8 Aufrere, Montou, §§236-8 (= Urk. VIII, 36¢); Sethe, Amun, §§38, n. 3 and 114, already noted the problem
this text demonstrates for his reconstruction of the generations of Amun; for Aufrere, Montou, pp. 345, n. (c),
348, n. (e), this is proof that Irita and Kematef are the same deity.

™ Clere, Porte, Pl. 67 (= Urk. VIII, 90c); Urk. VIII, 149b; note that at Edfu, the Ogdoad are called “the divine
sons and daughters of “He who is South of his Wall (...) Irita” (z3.w z3.wt ntry nt rsy-inb=f (...) Tri-t3)” (Edfou
V1, 174, 12-13).

20 ¢f. Kéthen-Welpot, Theogonie und Genealogie im Pantheon der Pyramidentexte, pp. 112-3 (for the broad
understanding of “children” as descendants).

™ Edfoull, 37, 9; Edfou V, 68, 17 (partially restored).

"2 Deir Chelouit 11, 123, 6.
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the creator of both the earth and the first generation of primeval deities.”” Within Thebes,
however, these two cosmogonic stages were performed by two separate forms of Amun:
Irita-Tatenen created the earth, while Amenope-Tatenen fashioned the Ogdoad within Luxor

Temple.

This distinction may help to identify the cult location of Amun-Irita. While Kematef
and the Ogdoad dwelled permanently beneath the Mound of Djeme, Irita was an active deity,
and thus never appears as the recipient of funerary offerings. On the other hand, an offering
scene from the Second Pylon at Karnak describes a form of Amun connected to the East
Bank, with epithets befitting Trita:"*

Imn-R® nsw-ntr.w m pr=f
ntr wr hpr m zp-tpy
it-ntr.w pr m Nwn

ms t3.wy m gqm3.n ib=f

Amun-Re King of the Gods in his Domain,

great god who came about in the first moment,

father of the gods who came forth from Nun,

who birthed the lands through that which his mind created.

bs m Nwn
qm3 3 m p3.n=f hpr
m3wy n ib=f hpr(-w) hr-©
zntiw-“np.t3dwit
ir hry.w shpr hry.w
s§m.n=f hr.w r mtn=sn

He who came forth from Nun,

who created the earth when he had come into existence,
the thoughts of his mind came about immediately,

who bound together the habits of heaven, earth, and the underworld,

725

2 Sec primarily Reymond, ZAS 92 (1966): 116-28; Thiers and Volokhine, Ermant 1, pp. 73-7.

24 Urk. VIII, 138b and k; for priests of “Amun-Re in his Domain,” cf. Fairman, JEA 20 (1934): PL. I, 2 and II,
1; Zayed, ASAE 57 (1962): 144, 147-9, 151, 154-5; cf. also LGG I, 324-5.

25 For the syntax of this epithet, cf. Egberts, In Quest of Meaning, p. 133, n. 10.
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who made those above and created those below,
having guided the faces to their paths.

The epithets of “Amun-Re King of the Gods within his domain” allude to Irita’s initial

d,726

emergence from the waters of Nun and his creation of the worl implying that Amun of

£*" This identification might explain the differences between the

Karnak was Irita himsel
two Amuns of Karnak and Luxor;’*® Amun of Karnak as Irita would embody the active solar
god who began existence, while Amun of Luxor as Tatenen-Amenope would be the primeval
creator god who fashioned the Ogdoad. Furthermore, this identification would suggest that
after their initial exit from Nun, the serpentine pair Mut and Irita remained closely associated
in their neighboring temples in Karnak.

4.26 Isis of Deir Shelwit

The earliest inscription from Deir Shelwit comes from the reign of Augustus (cf.
5.1.6). In the most recent analysis of the temple, Zivie-Coche did not present any evidence
of earlier cults of Isis in western Thebes.””® Nonetheless, the building technique of the

propylon, and the strange placement of the Augustan gate, suggest the existence of an earlier

726 In this offering scene, Amun is accompanied by Mut “the uraeus of He whose Name is Hidden, the protector
of Re on his brow (ph3.t nt Tmn-rn=f nd.t n R® m h3..=f)” (Urk. VIII, 138c), a reference to the uraeus who
emerges with Irita (cf. 4.38).

™7 Note also that several mythological inscriptions from Karnak refer to Thebes as “the staircase of Irita (rd n
Iri-13),” (Clere, Pls. 2B, 38 = Urk. VIII, 107 [1], 113 [11; Urk. VIII, 143 [2]; the latter example completely
misunderstood by Drioton, ASAE 44 [1944]: 134-5, n. [p]), both a phonetic pun, and also an allusion to the
staircase of the Akh-Menu in Karnak (cf. Sethe, Amun, §§249 and 251; and 5.4.1).

2 For the differences between Amun of Luxor and Amun of Karnak in the New Kingdom, cf. Pamminger,
Beitrdge zur Sudanforschung 5 (1992): 93-140.

2 Zivie, et al., Le temple de Deir Chelouit, IV; Zivie does not see any connection between Deir Shelwit and the
nearby structures of Kom es-Samak or the Birket Habu (Zivie, Le temple de Deir Chelouit, IV, pp. 13-4).
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structure from the 30™ Dynasty to the Ptolemaic Period, either rebuilt or redecorated in the
Roman Period.”*

Different pieces of evidence suggest the presence of an Isis cult on the West Bank
before the Roman Period. A priestly autobiography from the Third Intermediate Period

mentions a “temple of Isis of the Great Mound (Aw.t-ntr nt Is.t n i3.t wr.£),” !

while a
Twenty-Fifth Dynasty statue found at Medinet Habu mentions “Isis who unites with the
Mound of Djeme (Is.t knm.t i3.t-d3m.t).”>* An unpublished block, presently in Luxor
Temple, contains a dedicatory inscription stating that an unknown pharaoh (with empty
cartouches), “made among his monuments for his mother, Isis of the Mound of Djeme (ir.n=f
m maw=fn mw.t=f, Is.t n i3.t-d3m.t).” ">

A number of Ptolemaic administrative documents also mention a temple of Isis within

the district of Djeme.”*

In one passage, this temple is in north Djeme,” while elsewhere it
is said to be bordered on the south by “the canal (p3 m3),” and on the west by “the road of

Amun of Djeme (#3 mi.t n Imn n _Dm?).”736 The canal on the West Bank is known from a

% Zivie, et al., Le temple de Deir Chelouit, IV, pp. 14, 64-6, 70, 84-5, 92.

™! Jansen-Winkeln, Agyptische Biographien, 1, p. 149, n. 55; Zivie, Le temple de Deir Chelouit, IV, pp. 9, n. 41,

92, n. 11, considers this example, but assumes there is no relation to Deir Shelwit.
732 Leclant, Recherches sur les monuments thébains, p. 287.

3 Unpublished, after personal photos. The block appears to be from a door jamb, presently lying on the
ground between the southeast corner of Luxor Temple and the Chicago House blockyard (east of PM II%, p. 328,
Room XIV); the inscription could date from the Twenty-Fifth Dynasty to the Roman Period, although the style
of the carving compares well to the Ptolemaic or Augustan blocks from Luxor (cf. 5.1.4).

4 Bataille, Les Memnonia, pp. 105-6; Zivie, Le temple de Deir Chelouit, IV, p. 9, n. 43.

735 Pestman, L’Archivio di Amenothes, figlio di Horos, p. 95, n. 2; note that the temple of Deir el-Medina was
also said to be in North Djeme (Pestman, L’Archivio di Amenothes, figlio di Horos, p. 95, n. [c]).

8 Botti, L’Archivio demotico da Deir el-Medineh, p. 45, n. 6 (from P. Botti 4, 12); for this road, cf. Cabrol, Les
voies processionelles de Thébes, pp. 73-4.
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number of administrative documents, and it apparently lay near. the border of Djeme and
Armant,”” just like the temple of Deir Shelwit.

Isis was the primary deity of Deir Shelwit, a location known both as the “Hidden
Mountain (dw §13)” and the “Western Mountain (dw imnty).”">® The former toponym recalls
the island of Biggeh, the burial spot of Osiris to which Isis of Philae traveled to perform
funerary rites, which was called both “the High Mountain (dw ¢3),” and the “Hidden
Mountain (dw §83).”° The toponym “Hidden Mountain” also appears in texts from Abydos,
Diospolis Parva, and elsewhere to designate the western gebel and associated tombs.”*® The
“Western Mountain,” meanwhile, was a traditional designation of the western necropolis, 741
and a text from Karnak locates “the Duat of Thebes in the Western Mountain in the vicinity

of the Mound of Djeme (dw3.t nt W3s.t m dw Tmnty m-h3w i3.t-83. w-mw. wi).”™? Deir Shelwit

737 Pestman, L’Archivio di Amenothes, figlio di Horos, p. 110, n. e.

™8 Zivie, Le temple de Deir Chelouit IV, pp. 8-9; note that “mysterious mountain (dw §3)” is nearly
synonymous with the “hidden mountain (dw imn)” which appears as a variant to the “Western mountain (dw
imnty)” already in New Kingdom solar hymns; cf. Assmann, Liturgische Lieder, p. 93, n. (1); idem,
Sonnenhymnen in thebanischen Grdbern, p. 334, n. i.

™ Locher, Topographie und Geschichte der Religion am ersten Nilkatarakt in griechisch-romischer Zeit, pp.
175-7; for Isis of Deir Shelwit “upon the high mountain (hr dw ¢3),” cf. Deir Chelouit 111, 129, 13; cf. also the
designation of Abu Simbel as “the pure mountain (dw wb)” cf. Desroches-Noblecourt and Kuentz, Le petit
temple d’Abou Simbel, 1, pp. 203-4, n. 342.

0 See Meeks, Mythes et légendes du Delta, p. 45, n. 20 (and references cited therein).

4! Smith, The Carlsberg Papyris 5: On the primaeval Ocean, p. 90; Klotz, Adoration of the Ram, p. 86, n. A;
cf. also the use of the term “Libyan Mountain (mons libycus)” in Asclepius 27 and 37 (cf. Copenhaver,
Hermetica, pp. 83 and 90) to refer to an Egyptian necropolis.

2 Clere, Porte, PL. 38 (= Urk. VIIL, 113 [1]).
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was also called “the place of embalming (r3-wry.£),”""" associated with “the father of fathers”

(Kematef),”* Osiris-Wennefer,”* and Atum.”*®

The popularity of Isis on the West Bank is evident in several Demotic graffiti carved

throughout the desert.”*’ One such votive inscription extols her protection over travelers: "3

“O ye of all lands, call out to Isis, the great goddess.
She listens all the time.
She never abandons the one who calls out to her in the road.
I called out to Isis.
She heard my voice and (the voice of) my companions.
She brought [us to our] great house,
we being well at the behest of Isis and the gods of Djeme.”

Another Demotic graffito records a number of epithets for Isis, including “lady of the

3 749

mountain (3 nb.t n p3 tw), an epithet paralleled in a Demotic inscription from the

Bucheum naming a “pastophor of Isis of the mountain (wn n 7s.t n p3 tw).” 70

4.27 lunyt

The earliest representations of the goddess Iunyt go back to the Eleventh Dynasty, but

very little is clear about her specific attributes or functions. Her name literally means “she

743 Wilson, A Ptolemaic Lexikon, p. 245.
3 Deir Chelouit 1, 25.
5 Deir Chelouit 111, 156.

"8 Deir Chelouit 111, 129, 11-12: “Great Isis within the embalming place, august and mighty, who pacifies
Atum within the Temple of Atum (Is.t-wr.t hr(.£)-ib r3-wry.t, $ps.t wsr.t shtp(.t) Ttm m-hnw hw.t-Ttm)”; the latter
phrase may be a reference to the Bucheum (Aw.t-Itm), cf. Goldbrunner, Buchis, pp. 252.

47 Jasnow, in Thissen and Zauzich, eds., Grammata Demotika, pp. 91-3, 97-105; Jasnow dates these particular
graffiti to the Roman Period based on the palacography.

78 Theban Graffito 3462; translation of Jasnow, in Thissen and Zauzich, eds., Grammata Demotika, p. 92.

7 Theban Graffito 3445, 12; Jasnow, in Thissen and Zauzich, eds., Grammata Demotika, p. 98.

730 Goldbrunner, Buchis, p- 268.
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from Armant (Twny.t),” an epithet equally appropriate for Tjenenet who was also based in

Armant (cf. 4.53). A certain goddess Tjenenet-Iunyt appears from the New Kingdom

751

onwards, ”" suggesting a late syncretization of the two. However, since Tjenenet often

appears alongside Iunyt, they were more likely two distinct goddesses, although their

relationship is difficult to define.””> One text from Edfu claims that Iunyt “resembles her

5753

mother who created her (twt(.f) r mw.t=s gm3(.t) sy),”””” which may indicate that Tjenenet

was her mother.

Few epithets reveal the specific functions of Tunyt. She is both “daughter of Re””**

»755

and “eye of Re,”””” and she usually wears the Hathoric crown. A number of inscriptions

identify her as “Great Isis, mother of god (Is.t-wr.t mw.t n;‘r),”75 8 “Isis the mother of Horus

2757

(Is.t mwt nt Hr),”"”" and “heaven who created her Horus as the sundisk (p.t shpr(.f) H=s m

itn) 2758

"1 E.g. Farid, MDAIK 39 (1983): 62.

32 For Tjenenet next to Iunyt, cf. Edfou I, 174; 312; Edfou 1V, 121; Téd 1, 182; in Deir Chelouit 111, 133,
Tjenenet-Tunyt appears beside Iunyt; cf. also the brief discussion of te Velde, JEA 57 (1971): 84-5.

3 Edfou 1, 312, 7-8.

% Deir Chelouit 111, 133, 8; Téd 11, 291, 11.
755 Deir Chelouit 1, 23, 9; Dendara XV, 369, 7.
8 T6d 11, 291, 11-12.

7 T6d 11, 245, 2.

"8 Deir Chelouit 111, 133, 9.
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4.28 Kematef (Kneph) ;
Kematef (Knéph/Kméph)759 was a specific form of Amun in Medinet Habu,76° the

ultimately primeval creator deity par excellence. His name, which literally means “he who
completes his moment (km 3.t=f)” or “he whose moment is completed,” first appears in the
Ptolemaic Period, but it may have had earlier precedents, as a passage from a Roman Period
litany to Amun from Tanis demonstrates (11. 6-7):7°!

qms3 3.

km 3.=f

k3 mw.=f

He who created the moment,

who completes his moment (Kematef),

Bull of his Mother (Kamutef).

The apposition of these epithets in the Tanis papyrus suggests that Kematef was in
some sense a reinterpretation and appropriation of the epithet Kamutef (cf. 4.31). The other

epithet, “he who creates the moment,” differs only slightly from Kematef, and many

examples of the name Kematef from outside of Thebes are written with the qm%—sign.762

" For the Greek rendering of Kematef, see most recently Thissen, ZPE 112 (1996): 153-60; note however, that

the strict distinction between Kematef = Kmeph(is), Kamutef = Kamephis is probably unnecessary. Chauveau
noted the problems with the traditional derivation “Kamephis < K3-mw.t=f,” and demonstrated that *-mw.t=f
appears as *-mouthés not *-méphis in bilingual mummy dockets (Chauveau, RJE 37 [1986]: 35-6); furthermore,
there is only one example of the name Kamephis (Koré Kosmou, 32), which Thissen had already assumed was a
scribal mistake for Kmephis (Thissen, ZPE 112 [1996]: 158).

7€ The name Kematef most commonly accompanies Amun of Medinet Habu (dsr-s.t): Deir al-Médina, 9, 2; 80;

130; 146; 196, 5; Deir Chelouit 111, 125, 7; Medinet Habu, PM II2, p- 462 (10d) II; (10f) I; (10f) II; Lintel (front
and reverse) = Sethe, Amun, §115; PM II%, p- 466 (38b); pp. 469-70 (48a); Gauthier, BIFAO 12 (1916): 140, II,
B; Urk. VIII, 203g; this is always the case in demotic graffiti, cf. Thissen, Die demotischen Graffiti von Medinet
Habu,p.27,n.7.

761 Vernus, RdE 31 (1979): 101-119; Guermeur, Les cultes d’Amon, pp. 297-8; Derchain-Urtel, Epigraphische
Untersuchungen, p. 98. !

2 LD 1V, 54a (Dendera); Esna 11, 196, 2; 255, A; 389, 14; De Morgan, K.O. 1, 58, Gt. Rz., col. 1 (= Derchain,
in: Labrique, ed., Religions méditerranéennes et orientales de l'antiquité, p. 81); 59, 1 (= Derchain, op. cit., p.
82); 61, 5 (= Derchain, op. cit., Fig. 4, col. 35); K.O. 11, 939, Left, 1 = (Junker, ZAS 67 [1931]: 54); 958, Gt. Rz.;
cf. Derchain-Urtel, Epigraphische Untersuchungen, pp. 90-2; Thissen, Die demotischen Graffiti von Medinet
Habu, pp. 27-8, n. 7, notes that in Demotic, Kematef always appears in the unetymological orthography gms3-
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As Thissen has noted, Kematef is a particular epithet or form of Amun, never a
separate divinity.”®® Similar deities in other Graeco-Roman temples, such as Neith at Esna or
Harsomtous at Dendera, can also be called Kematef, but never with the same frequency as
Amun in Medinet Habu. In addition, a Graeco-Roman offering table contains an invocation
offering of “Amun-Re-dsr-s.t, Kematef, father of the gods” and the Ogdoad.764

The name Kematef seems to refer to the initial moment of creation by the

765 66
£,

Heliopolitan creator god Atum.”™ This moment (3.f) of creation is violently brie and a

Late Egyptian “translation” of a Middle Egyptian text renders m 3.¢ “in the moment” as m 3
wnw.t > N-TEOYNOY “immf:diately.”767 Just like Atum, Kematef was “the great god of the

59768 29769

beginning (ntr 3 n dr-9), who came into existence in the beginning (hpr m h3.),

Bw.t=f (lit. “he who creates his office”), as the words km, “to complete,” or 3., “moment,” were no longer used
in Demotic.

63 Thissen, ZPE 112 (1996): 157.

6 Gauthier, BIFAO 12 (1916): 140, I1, B.

76 For similarities between Atum and Kematef, cf. recently Klotz, Adoration of the Ram, p. 49, n. B.
6 Gardiner, JEA 34 (1948): 12-3; Derchain-Urtel, Epigraphische Untersuchungen, pp. 87-9.

67 Urk. VI, 125, 19/20; cf. Schott, Die Deutung der Geheimnisse des Rituals fiir die Abwehr des Bisen, p. 206;
cf. also the phrase m km n 3.t, “in the completion of a moment,” to denote speed (Wb. ], 1, 18).

68 Clere, Porte, P1. 21 (= Urk. VIII, 79b); Medinet Habu, PM II%, p. 462, (10b) I; Lintel (front and reverse) =
Sethe, Amun, §115.

8 Deir al-Médina, 196, 5; Medinet Habu, PM II%, p. 466 (38a); (38b) bis; Clere, Porte, PL. 21 (= Urk. VIII,
79b); Vars.: hpr m zp tpy: Medinet Habu, PM II, p. 462, (10b) I; Lintel (front and reverse) = Sethe, Amun §115;
PM 1P, p. 466, (38b) bis; hpr hnt: Marseille 5194 (= Gallet, BIFAO 101 [2001]: 196); Deir Chelouit 111, 143,
14; for similar epithets for other Kematefs, cf. Esna II, 70, 12 and 16; de Morgan, K.O. I, 58 (Gt. Rz., col. 1);
59, 1; 61, 5.
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“before anything had come into existence (ni hpr(.f) hprw).” "°

Kematef “came into
existence by himself (pr ds=£),”""" while “all alone (nn ky hr hwi=f).”
In this primeval state, Kematef resides within the primeval waters, being “the

»772 and it is from these Nun

primeval Bnn, that means the Ba in Nun (Bnn pw b3 m Nwn),
waters that Irita and Mut come forth (cf. 4.25, 4.38). After his moment of creation,
Kematef dwells within the Mound of Djeme, frequently called “the cavern of Nun (¢ph.t
Nwn),” and there he maintains control over the Inundation (see infra). A text from Edfu
notes that the local agathos daimon serpent of Thebes was “he who is within the flood waters
(imy Nwy),” a reference to Kematef and a pun on the name Amun (Imn).”’* The idea of the
agathos daimon in Nun resurfaces in Magical Papyri, where one encounters Bainphnoun (<
b3 n p3 an),775 and Phnounochthonios (lit. “the chthonic Nun”), equated in Demotic as “the

agathos daimon within Nun (p3 §3y nty hn p3 Nwn).”"’® Just like Atum, Kematef resides

within Nun before creation and at the end of creation.””’

% Medinet Habu, PM II%, p. 462 (10f) I; pp. 469-70 (45¢c); Opet I, 122.

" Medinet Habu, PM II2, p. 462 (10f) IL.

" Mendel, Die kosmogonischen Inschriften, pp- 37-8.

73 Gabolde, BIFAO 95 (1995): 248-50;
4 cf, 3.1.1, text note (n).

7.?5 PGM XIII 809; noted by Thissen, in Verhoeven and Graefe, eds., Religion und Philosophie im alten
Agypten, p. 299.

16 Quaegebeur, Le dieu égyptien Shai, pp. 168-70; Smith, On the Primaeval Ocean, pp. 22-3..

1 For Atum within the initial Nun waters, see Bickel, La cosmogonie égyptienne, pp. 25-7, 36, 46-9; for Atum
as the serpent within Nun after the destruction of the cosmos, see the account of Book of the Dead 175, for
which see Otto, CdE 37 (1962): 249-56.
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Kematef’s most important act is the creation of his successors, the demiurge Irita and
the primeval-uracus Mut (cf. 4.38). The lineage appears quite explicitly in the statement:
“He is Kematef, the father of Irita (Km-3..=f pw it 7ri-t3).”778 In most cases, however, the
details of their relationship are tricky to adduce. Since Amun is both Kematef and Irita, he
can receive epithets of both hypostases within the same text.””” For example, Amun is called
both “he who created Nun, and he who arose from within it while the land was mixed with

25780

darkness (shpr Nwn, wbn m-hnt=f, iw 3 bh(.w) m zm3wy), even though these two

epithets refer specifically to Kematef and Irita. Nonetheless, some texts are quite explicit in
contrasting the roles of the two primeval serpents. In particular, two parallel offering scenes
from the propylon of Chonsu Temple contain labels to Amun that differentiate between
Kematef (East) and Irita (West), employing the “wnn...sw...”-construction common in such
texts: "
East:”®
wnn b3 imn (hr) di(.t) tp=f m Nwn
w(.w) nn ky hr hwi=f
sw m z3-n-13
ndb hr gs.wy=£y)
Bw mw (hr) pr m-k3b=f

wnn tp=f hr dw3.t nt W3s.t

7% Medinet Habu, PM II, pp. 469-70 (45c) (= Sethe, Notizbuch 16, 90); Opet 1, 122; Esna VI, 513, 12
(referring to Neith).

" B.g. the short hymn to Amun of Medinet Habu (PM II%, pp. 469-70 [48a]), where he is first called Irita (col.
1) and then Kematef (col. 2).

"8 Medinet Habu, PM II%, p. 466 (38a); partial parallel in Gallet, BIFAO 101 (2001): 196 (East Karnak);
781 Husson, L’offrande du miroir, pp. 70-1, n. 3.

782 Cleére, Porte, Pl. 20 (= Urk. VIII, 84h); for this text, see Gutbub, in Hommages a Serge Sauneron, 1, p. 434,
n. 1; idem, Textes fondamentaux, 1, pp. 289-90, n. (e); Sauneron, Esna V, p. 208, n. d; Klotz, Adoration of the
Ram, pp. 44-5; cf. also the remarks of Mendel, Die kosmogonischen Inschriften, p. 26.
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m dw imnty m-h3w i3.t-d3m.t

That the hidden Ba showed his head in Nun,
was alone, with nobody else except himself,
He was the “beam-of-the-earth” serpent,
the ground upon his sides
wind and water emerging from his coils/innards.

1t is below the Duat of Thebes that his head exists,
in the Western Mountain in the vicinity of the Mound of Djeme.

West:'®

wnn b3 $ps hr bs(.t) m Nwn
iw t3 3bh(.w) m zm3wy
sw m Tri-t3
itn=f m sww
Ssp.n=fsw.w m nbi.t=f
‘h.nfp.t wihn=fz3t]...]

That the august Ba emerged from Nun,
was while the earth was filled with darkness,
He was Irita,
his disk was light,
it was with his fire that he illumined the districts,
just as he lifted heaven, so did he set down the earth [...]with fire,
he lifted heaven and set down the earth [...]
These texts specify that Amun-Kematef “showed his head in (di tp=f m) Nun,”’8*
while Amun-Irita “emerged from/evolved out of (bsi m)” Nun.”® The two manifestations of
Amun are further distinguished by their epithets. Amun-Kematef is “hidden” or “remote

(imn),” not present or active in the physical realm, but retired to the divine sphere (in this

case the Nun waters and the Duat) where he remains eternally inapproachable. Amun-Irita,

8 Clere, Porte, Pl. 21 (= Urk. VIIL, 79h).

"1t is certain that this text refers to Kematef, as another text from Medinet Habu specifically claims that
Kematef’s head was “beneath the Duat of Thebes (Km-3.:=f(...) tp=f hr dw3.t-W3s.1)” (PM I, p- 466 [38b]); an
unpublished text from the Mut Temple describes how: “while the earth was in Nun, and darkness covered the
sky, Kematef appeared inThebes (iw 3 m Nwn, zm3wy s$(w) m-ht wb.t, di Km-3.t=f tp=f hr W3s.)” (PM I, p.
256, Entrance (4g), line 2 = Sethe, Notizbuch 6, 82).

"8 For these nuances of the verb bsi “to emerge,” cf. Kruchten, Les Annales des prétres de Karnak, pp. 154-5.
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however, is “august (§ps),” an adjective frequently used to describe physical statues of
divinities which appeared in temples and processions.”®® In other words, Kematef remains in
the noetic realm, while his successor Irita is manifest in the cosmic sphere.

Irita is not a mere emanation of his father, but instead, Kematef actively creates Irita,
being “he who created his body as Irita (gm3 d.t=f m Tri-13),”"®" “who fashioned his body
with his own hands (nbi d.t=f m “wy=£),”"®® or “who created himself as an agathos-daimon
serpent (gm3 sw m h%y nfi).”’® Since Kematef remains within Nun, Irita is not just his
successor, but also the “body (d.f)” of Amun present in the physical realm. Although
Kematef was in essence a serpent (see infra), he did not have a material “body” like Irita, and
he is even described as “without a father or mother to make his body (nn it mw.t ir d.t= j).”790
This theological subtlety is important already in the Creator Hymn from Hibis temple, where

the primeval Amun first fashions his own body and name before creating the rest of the

COSII‘lOS.791

78 Cf. the comments of Kruchten, BSEG 21 (1997): 29, n. 25: “Spsi est un term difficile, qui devrait encore étre
étudié, mais qui, en gros, semble s’appliquer a des réalités de 1’Au-deld perceptibles/visibles dans notre
monde.”

87 Clere, Porte, Pl. 4 (= Urk. VIIL 65i).

8 Medinet Habu, PM IIZ, p. 466 (38a); p. 469 (45¢); Marseille 5194 = Gallet, BIFAO 101 (2001): 196; Kasr el-
Agoiliz, 79 (reading corrected in Sethe, Notizbuch 17, 35).

8 Clere, Porte, PL. 21 (= Urk. VI, 79b); another variant is Deir Chelouit I1I, 125, 8-9: “who created his body
during the birth of Re (shpr hw=fm ms.t-R).”

790 Clere, Porte, PL. 21 (= Urk. VIIIL, 79b).

! Klotz, Adoration of the Ram, pp. 145-8.
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Kematef also had an ophidian body, as his name is usually determined with a

2

serpent. 2 In a scene from the Ptah Temple of Karnak, Amun of Medinet Habu is

simultaneously the “august Ba of Kematef (...) the ancestor who created all of this (dfn ir nn

r-3w), the agathos-daimon serpent with a falcon face (“h%y-nfr sz’?-}_zr).”793 A damaged text

from Medinet Habu describes the appearance of Kematef in great detail:"**
irw=fisk mnmn-t3
gr-m-hw=frn=f
ntr pfy bsi m h3.t itn
hf3 hr n bik
Sn=fpw nirh dr=f

nhp=f mnmn t3
hy.t=f 3.t n md(w.t) hh

ni in.tw 3w[=s in] 3 h3h-nmt.wt
His form, meanwhile, is the Earthshaker—serpent,795
“He who is silent in his Body” is his name,
that god who arose in the beginning, the sundisk,
the serpent with the head of a falcon,”®

whose circuit is limitless,

Whenever he rises, the earth quakes.”’

2 Examples of the name Kematef from Kom Ombo and Esna are sometimes determined with a crocodile or a
criocephalic crocodile, appropriate to their respective local theologies; cf. Derchain-Urtel, Epigraphische
Untersuchungen, pp. 91-5; Raven, OMRO 73 (1993): 43-53.

"3 Urk. VIII, 203g; another text describing Chonsu uses the same nfr-Ar construction: “you are the august
crocodile with a falcon head, who crosses Nun (ntk “hm Sps si3-hr d3i Nwn).” (Clere, Porte, P1. 58 [not in Urk.
VIII]; Mendel’s translation of this passage, “Du bist die erlauchte Gestalt, der Falke beim Uberqueren des Nun
(hr d3i nwn),” [Mendel, Die kosmogonischen Inschriften, p. 75] makes little sense, as Chonsu the crocodile, or
hieracocephalous crocodile, is clearly the manifestation that would actually cross the Nile, rather than a simple
falcon (cf. 4.19).

4 Medinet Habu, First Pylon, south passage; PM IIQ, p- 462 (10c-e); cf. Sethe, Notizbuch, 17, 11-12, cols. 9-14
(collated in situ).

7 For similar names of serpents, cf. LGG III, 302.
7% For the phrase m A n X used to denote animal-headed deities, see Cauville, ZAS 122 (1995): 53 and 58.

™7 For this idea, cf. also Clére, Porte, Pl. 20 (= Urk. VIII, 84b), describing Amun-Kematef: “Whenever he
shakes, everything trembles (ktkt=f nwr 83)”; “all lands quake for him when he moves (mnmn n=f 3w nb m
nwr=fy” (Urk. VIII, 138b); in another text, Kematef is one “who rumbles and quakes in (people’s) faces (nwr
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His great tomb is of infinite depth,
[its] length cannot be reached even [by] the swift-footed.

A damaged section from the Chonsu cosmology may also describe the same

composite Kematef:"*®

wnn hf3 tpy hr ir p.t n ib=f[...r slhpr 3
bs p.t swh.t mi swh.t n bik
hr wnn=f m hr(n bik....]

The first serpent (sc. Kematef) made the sky with his heart [...] to create earth.
Heaven spat out an egg like a falcon-egg,
because he (sc. Kematef) was [falcon]-headed [...].

Philo of Byblos described Kneph (Kematef) in very similar terms in his account of

sacred and immortal serpents:799

“It has been discussed by us more fully in the treatises entitled Ethothion, in
which it is established that the snake is immortal and that it is resolved into
itself as was said above,

“The Phoenecians call it Agathos Daimon. Similarly, the Egyptians name it
Kneph. They attribute to it the head of a falcon (iépaxog kepaAr)v) on account
of the falcon’s activity. And Epeeis (who was named by them as the greatest
hierophant and sacred scribe and whom Areios of Herakleopolis translated
into Greek) allegorizes as follows word for word:

“The first and holiest being is the serpent which has the form of a falcon and
is very pleasing. If it looked forth everything in its birthplace was filled with
light. And if it shut its eyes there was darkness.”

“Moreoever the Egyptians (...) when drawing the world engrave as the
circumference an airy and fiery circle and stretched out in the middle a snake
in the form of a falcon. The whole figure looks like our Theta. Declaring the
circle to be the cosmos, the snake in the middle is Agathos Daimon the
connective [bond] of this [cosmos].”

mnmn m hr.w)” (Clere, Porte, Pl. 49 = Urk. VIII, 95c; Medinet Habu, PM 1 o8 p- 462 [10d-f] = Sethe, Notizbuch
17, 13).

78 West Wall, cols. 28-9; Mendel, Die kosmogonischen Inschriften, P1. 6, pp. 64-6.

% apud Eusebius, Prepratio Evengelicae, 1, 10, 48-; translation of Baumgarten, The Phoenician History of
Philo of Byblos, pp. 245-6; cf. also Thissen, ZPE 112 (1996): 153, 157.
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This description of Kneph/Kematef as a hieracocephalic ourobouros serpent recalls a magical
vignette from PGM VII, 579-90, where a lion-headed ourobouros encircles a conjuration
beginning with “KNH®IX XOYPIE (Kematef Chepri).”**

The concept of a primeval falcon-headed serpent residing in the depths of the
primeval Nun waters also calls to mind the egg of Sokar as depicted iﬁ the Fifth Hour of the
Book of Amduat.*®! Even though Sokar is traditionally a falcon-headed god, the egg of
Sokar is a pill-shaped snake egg, reflecting Sokar’s primarily chthonic nature.®**> The
prominent role of Sokar at Medinet Habu from the New Kingdom on (cf. 4.48), may explain
any similarities between him and Kematef

After his initial act of creation, Kematef retired to his tomb within the mound of
Djeme,*” which could also be called “the Duat of Kematef.”*** He was subsequently joined

there by his descendants, the Ogdoad (cf. 4.39),%° who are described as being:**

%00 Betz, ed., The Greek Magical Papyri, p. 134; excellent photograph in Parsons, City of the Sharp-Nosed Fish,
Pl 35.

89! See the discussion of Manassa, The Late Period Underworld, 1, pp. 100, 127-30.

892 For the chthonic aspect of Sokar, cf. Graindorge-Héreil, Le Dieu Sokar a Thébes au Nouvel Empire, 1, pp. 8-
14.

803 Cf. Deir al-Médina, 80: “The August Ba of Kematef who is in the district of Igaret in the Mound of Djeme.”

804 Clere, Porte, P1. 67 (= Urk. VIII, 90c); 145k; Edfou 1, 289, 7; at Esna, the divine necropolis of Pi-netjer (pr-
ntr) was also called “the mysterious Duat of Kematef” (Esna III, 197, 24;); in all of these instances, the word
Duat might better be translated as “crypt,” cf. Egberts, In Quest of Meaning, p. 292, n. 1.

895 In this respect, Kematef is usually “father of fathers of the Ogdoad (it-it.w n Hmni.w)” (e.g. Medinet Habu:
PM II%, (38a) bis; (38b); Opet 1, 142; Clere, Porte, P1. 20 = Urk. VIIL, 54b; Urk. VIII, 145k; Gallet, BIFAO 101
[2001]: 196; Gauthier, BIFAO 12 {1916]: 140, II, B; Mendel, Die kosmogonischen Inschriften, p. 41, n. f; cf.
primarily Egberts, In Quest of Meaning, p. 110, n. (22); el-Sayed, BIFAO 80 [1980]: 244, n. ¢), or simply
“father of fathers” (e.g. Opet 1, 116; Thissen, Die demotischen Graffiti von Medinet Habu, pp. 27-8, n. 7).

806 Clere, Porte, Pl. 49 (= Urk. VIII, 95¢); a nearly exact parallel is found at Medinet Habu: PM II?, p. 462 (10d-
f) = Sethe, Notizbuch 17, 13, cols. 4-5.

185



htp(.w) m nn.t=sn m B.t-d3mw.t
hnm.t-“nh n b3-3 n Km.t
m33 sdm
iwty mrh
‘nh r nhh nhp r d.t

nwr mnmn m hr.w

wnn=sn r-gs=f m tph.t=f Nwn
nh r nhh hm sk

They who settle in the undersky in the Mound of Djeme,
Khenemet-Anch of the Great Ba of Egypt (= Kematef),
he who continues to see and hear,
without perishing,807
who lives for ever, who lasts eternally,
who rumbles and quakes in (people’s) faces.

808
809

It is beside him, in the Grotto of Nun, that they exist,
living forever, indestructible.

According to this text, Kematef, is still able to see and hear (m33 sdm), and technically lives
on (‘nh r nhh nhp r d.t) within the Mound of Djeme although he is only perceptible when the
earth trembles. Kematef’s eternal existence within Djeme explains Plutarch’s remarks about
Osiris cults:

“The inhabitants of the Thebaid alone do not (contribute to the Osiris burials),

since they belive in no mortal god, but only in him whom they call Knéph,
who is unbegotten and immortal.”'°

7 wp. 10, 111, 17-20.

%08 For this archaic use of nhp, see Wh. II, 283, 8 (“belegt Pyr).” The combination of this verb with the
following nwr and mnmn, recalls the description of the earth-shaking Kematef serpent from the opposite wall at
Medinet Habu translated above; cf. also Clére, Porte, Pl. 20 (= Urk. VIII, 84b), for Amun-Kematef “father of
the fathers of the Ogdoad, who lives forever (it-itw n Hmniw, ‘nh r nhh)”; also Urk. VIII, 203g (Kematef):
“who lives forever, never perishing (‘nh r nhh, hm sk).”

%9 1GG 1, p- 543, did not recognize the word awr, and instead translated: “Die zu den Zukkungen(?) in den
Gesichtern zuriickkehren (nww r mnmn m hr.w).” Nonetheless, the combination of rwr and mnmn is quite
common; cf. Osing, Tebtunis Papyril, pp. 79-80, H 11.

810 Plutarch, De Iside et Osiride, 21; trans. Griffiths, Plutarch’s De Iside et Osiride, p. 151; of course, Plutarch’s

account is only half correct, as Osirian funerary rites were carried out on both sides of the Nile at Thebes (cf.
4.43 and 4.45).
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Kematef, who resided in the primeval Nun waters beneath Djeme, also retained

control over the Inundation.’'' This function is clear from a text describing a second voyage
of Re to Medinet Habu:*'?

whm=1-m hnty r m33=sn
r nh.t Nwn m-¢ Nwn
Sfw rm
snb.n=fth.wy
hr wd pr(-w) m r3 n it=sn

Once again he (sc. Re) traveled south to see them (sc. the Ogdoad),
in order to request the Nun-waters from Nun, ®'?

That the flood swelled,*"
was having reached all the way to the desert edges,
through the decree issued from the mouth of their father.

Re’s act of “requesting Nun-waters from Nun” is further described in a bandeau
inscription from the bark shrine at Medinet Habu detailing the offerings brought to Kematef
and the Ogdoad:815

smsw 3 s3.n=fsh=f m imh.t

snmh.n=f hpi m h3w=f
m-b3h it=f

811 For this point, cf. already Aufrére, Montou, pp. 348, n. (e).

812 Clere, Porte, P1. 67 (= Urk. VIII, 90c); cf. Graefe, in Westendorf, ed., Aspekte der spdtdgyptischen Religion,
pp. 58-9; the translation by Aufrére, Montou, p. 363, n. (d), 1, strays considerably from the original hieroglyphic
text and makes little sense: “renouvelant le geste de lever le bras en naviguant vers le sud pour qu’ils voient
Noun et de Nounet faire enfler les eaux (r m33=sn Nwn Nnt ${(?) mw); les montagnes vinrent 2 lui & I’ordre
émanant de la bouche de leur pere”; a close parallel occurs at Medinet Habu, PM I, p- 462 (10d-f) (= Sethe,
Notizbuch 17, 13, cols, 10-13).

813 The Medinet Habu redaction contains slight variants: “Once again the sundisk [...] in order to see them, in
order to request Nun-waters from Nun, since you saw Upper Egypt [...] ([...] whm-© in itn » m33=s(n), r nh.t Nwn
m- Nwn, dr m33.n=k §m° [...]y"(PM II%, p. 462 [10d-f] = Sethe, Notizbuch 17, 13, cols. 10-12).

814 The word rm, “flood waters,” is not in the Worterbuch; it appears to be a variant of the term wrm, “high
flood” used in other texts from Medinet Habu and elsewhere; cf. Wh. 1, 332, 19; Meeks, AL 77.0975; Wilson, A
Ptolemaic Lexikon, p. 244; Smith, The Demotic Mortuary Papyrus Louvre E. 3452, pp. 100-1, n. 8, 156, n. 8
(b); alternatively, it could be related to the term ri.f, “Art Gewisser” (Wb. 1, 209, 8).

89 Diimichen, Historische Inschriften, I, P1. 36e, 11. 8-9 (=Sethe, Notizbuch 16, 82-3).
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Imn pw dsr-s.t
it-it.w Nwn[-wr]
nty im hn® (Hmni.w)| nw hw.t-Imn

The eldest one (= Re) magnified his mummy in the cavern (= Osiris),
and he beseeched the Inundation at its time,
in the presence of his father,
(that means Amun of Medinet Habu,
Father of fathers, [Great]-Nun,
who is there with the Ogdoad of the Amun Temple).*'®

Multiple offering scenes establish that the flood waters are the reward for the
mortuary offerings brought from the East Bank. In one example, Amenope of Djeme
. . 817
explains to the king:
twt n=i shtp ib n B-Imn m iht=k
m-b (Hmni.w)| nty r-gs=f
q3=fn=k hpi m it-n-k3
web.tw r i3d.t-rnp.t
It is I who appeases the Hidden Ba (Amun-Kematef) with your food,
together with the Ogdoad who are beside him,
so he might spit out the Inundation for you as a high flood,
being pure from the yearly pestilence.
Kematef’s power over the Inundation derived from the fact that he resided in the

“Grotto of Nun” beneath the Mound of Djeme. Marc Gabolde recently assembled a large

number of textual sources describing the Inundation coming from Medinet Habu, and

816 Cf. the similar phrasing in Opet I, 90: “The Great Ba of Kematef who is there in the Chamber of Igeret with
the Bas of the Ogdoad (b3 3 n Km-3.t=f nty im m “.t Igr.t hn® b3.w n Hmni.w).” For the “.t-igr.t at Medinet
Habu, cf. also Mendel, Die kosmogonischen Inschriften, pp. 38, 67; Traunecker, et al., La chapelle d’Achéris,
II, p. 110, Text 4.

817 Aufrére, Montou, §§236-238 (= Urk. VIIL, 36f); cf. also the speech of the king to Amenope of Djeme in the
same scene: “May you satisfy Nun with that which came out of him, so he might inundate the land for us with
his ejaculate at the New Year (shtp=k Nwn m pr im=f bh=f n=n 3 m 3%f tp-rnp.t)” (for the “ejaculate of
Nun,” cf. Klotz, Adoration of the Ram, pp. 23-5, n. B); Chonsu-Shu is similarly “(6) he who elevates Maat to
Hidden-of-his-Name, who pacifies the Father of the Fathers of the Ogdoad, so he might spit out Hapi in [...]
(si% m3°.t n Imn-rn=f, ship it-itw n Hmni.w q=f hpi m [...])” (Urk. V111, 119 [6]).
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provided a geological explanation for this phenomenon.®'® However, this concept was not
specific to Thebes, nor centered solely on Amun and the Ogdoad. Religious texts as old as
the Pyramid Texts dictated that the Inundation and natural resources in general came from
the efflux of buried ancestor deities like Osiris.®" Conceptually related were the groups of
local agathoi daimones, serpentine ancestor deities who regulated the level of the Nile for
each nome.*”® Kematef was both an agathos daimon-serpent and a deceased ancestor god,
and thus he was in charge of the Nile and the source of all other earthly products. In the
latter respect, Kematef was poetically the “beam-of-the-earth-serpent (z3-n-13), with the

821

ground upon his sides, wind and water emerging from his coils/innards, “" while his head was

beneath the Duat of Thebes.”**
4.29 Maat in Karnak
The contra-temple of North Karnak was dedicated to the goddess Maat in the New

Kingdom,*® and it saw continued building and decoration into the Ptolemaic Period.®**

818 Gabolde, BIFAO 95 (1995): 235-58; largely repeated by idem, in Gasse and Rondot, eds., Séhel entre
I’Egypte et Nubie, pp. 89-105; to his references, add Smith, The Demotic Mortuary Papyrus Louvre E. 3452, pp.
152-3.

819 Assmann, in Grimal, Kamel and May-Sheikholeslami, eds., Hommages Fayza Haikal, pp. 5-16; Gutbub, in
Hommages a Serge Sauneron, 1, pp. 391-435.

82 Gutbub, Textes fondamentaux, 1, pp. 51-3, nn. (bp)-(bq); Kakosy, MDAIK 37 (1981): 255-60; Preys, SAK 30
(2002): 285-98; cf. also 3.1.1, text note (n).

821 Cf. also Urk. VIII, 203b (Kematef): “Air comes from his innards, the northwind from his nose (pr 3w m
q3b=f, mhy.t m fud=1).”

822 Clere, Porte, P1. 20 (= Urk. VIII, 84h); translated supra.

823 PM 112, pp. 11-13; Varille, Karnak 1, pp. 21-7; Vernus, BIFAO 75 (1975): 103-110; Jasnow, in Silverman,
ed., For His Ka, p. 99, n. 5.

824 Jenni, Die Dekoration des Chnumtempels auf Elephantine durch Nektanebos II, p. 96; Minas, OLP 27
(1996): 60.
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Records of Graeco-Roman priests of Maat,®> and a late hieratic inventory of cult objects

from the Maat temple,826

attest to the continued importance of the contra-temple Maat also
appears in the decoration of the Ptolemaic propylon of the Montu Temple, where ‘“Maat,
daughter of Re [...]” features among the deities specific to this edifice.®”” On the south lintel
of the same pylon, two large scenes depict Montu, Rattawy and Harpre the Child receiving
offerings from Ptolemy III, Berenike, Victorious Thebes, and Maat. In these scenes, Maat is
both “she who appeases Montu by uniting with his throne, without going far away from
where he is (<s>htp Mnt m hnm s.t=f tm(.f) hr r bw wnn=£),”**® and similarly “she who
appeases Montu, who unites with his temple, who repels his abomination from his city (shtp
Mnt hnm hw.t=f n§ bw.t=f r-hnt niw.t=f).”%%

4.30 Maat in Deir el-Medineh

Deir el-Medineh had traditionally been called “the place of Maat (s.t-M3%.£).”%° In

the Graeco-Roman Period, Maat “the daughter of Re, Mistress of the West (z3.t-R, hnw.t-

823 For priests of Maat in Karnak, cf. Vernus, BIFAO 75 (1975): 105, n. (d); for the Graeco-Roman period, see
especially Quaegebeur, OLP 6/7 (1975/76): 477, n. 115; el-Sayed, ASAE 74 (1999): 151-2, n. 62.

826 Jasnow, in Silverman, ed., For His Ka, pp. 99-112.
827 Aufrere, Montou, §§209-211 (=Urk. VIIL, 79b [7]).
828 Aufrere, Montou, §§274-5 (=Urk. VIII, 13e).
829 Aufrere, Montou, §§271-3 (=Urk. VIII, 14e¢).

830 Ray, GM 45 (1981): 57-8, suggested that the name Djeme derives from £3-5.t-m3".t. It should be noted that P.
BM 10395, 1l. 1-2, mentions a certain Pasherpamut who was “lector-priest in the Place of Truth in the
necropolis of Djeme (hry-hd n 13 s.t m3%.t n 3 h3s.t Dm3)” (= Andrews, Ptolemaic Legal Texts from the Theban
Area, p. 104), which seems to suggest that the “Place of Truth” was an area within the broader geographic span
of Djeme, that the two terms were not entirely synonymous and therefore the relevant title was not
“tautologous” as claimed by Andrews, ibid, pp. 83, n. 13, 105, n. 4.
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Tmnt.t)” shared the temple of Deir el-Medineh with Hathor Mistress of the West.?! Although
her particular theological role there is rather obscure, one detail comes from a scene of
Augustus offering to Hathor and Maat, where the goddesses are described as “the two sisters,
gracious of heart, who appease the Ka of the Chief of Nomes by means of transfiguration
spells (sn.ty im3-ib shtp(.w) k3 wr-sp3.wt m (s)%b.w).”832 This text compares Maat and Hathor

to Isis and Nephthys, appropriate to their mortuary functions in Western Thebes.

4.31 Min-Amun-Re-Kamutef

A specific form of Amun-Min, Kamutef (lit. “bull of his mother”)®**

appears as early
as the Middle Kingdom.*** In the Eighteenth Dynasty, Thutmosis Il built a temple of
Kamutef perpendicular to the Mut Temple precinct from which Amun-Kamutef would travel
to Luxor during the Min Festival.** Although priests of Amun-Kamutef are attested through
the Graeco-Roman Period,**® and Kamutef features in the decoration of almost every Theban

temple,®” little is known about the details of his cult. The majority of inscriptions do not

connect him to a specific toponym, besides the generic designation “upon his great throne

81 Deir al-Médina, Nos. 2, 17-18; 7, 8; 14, 4-6; 27, 7-8; 29, 9; 33, 15; 35, 1; 58, 17 and 21; 62, 9-10; 72, 8-9;
83, 9-10; 88, 18-19; 99, 8-9; 113, 2; 120, 8-9; 182, 9-11; Kasr el-Agoiiz, 48-9.

82 Deir al-Médina, No. 185.
833 For the epithet, cf. Haeny, GM 90 (1986): 33-4; Ricke, Das Kamutef-Heiligtum.
B4 LGG VII, 258-60.

835

For the Min festival at Luxor temple, cf. Bell, in: Egypte, Lougsor, Temple du Ka Royal, p. 30; idem, in
Shafer, ed., Temples of Ancient Egypt, pp. 178, 300, n. 167.

BCEg. el-Sayed, BIFAO 84 (1984): 142, n. (a); Coenen, CdE 79 (2004): 64, No. 19; for priests of Min-Amun in
the Graeco-Roman Period, cf. Coulon, RAE 52 (2001): 93, n. (n); for Graeco-Roman references to Min/Pan at
Medinet Habu, cf. Bataille, Les Memnonia, pp. 103-4.

857 Karnak (Montu, Opet, Chonsu, East Temple), Luxor, Medinet Habu, Deir el-Medina, Deir Shelwit.
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» 838

(hry s.=f wr.f). Nonetheless, Kamutef is somtimes “foremost of his Opet (hnty

”839 ”840

ip.t=f),”"" as well as “foremost of Karnak (hnty Ip.t-s.wt).

Min-Amun-Re-Kamutef either appears alone **!

or in the company of Isis, his
traditional consort.? He quite often appears in positions parallel to Amenope, the other
ithyphallic manifestation of Amun.*** Although there were a number of similarities between
Amenope and Kamutef, the latter god did not participate in the ancestor cult, nor was he
situated in Luxor Temple (cf. 4.2=4).

Most epithets of Min-Amun-Re-Kamutef find parallels in descriptions of Min or

”844 €5,

Amun-Min at other temples. He is “high of double plumes (g3-§w.1y), upraised of arm

(#31-9,7% and “vaunted of his perfection (b.tw m nfirw=7)."%% The latter epithet refers to

88 Aufrére, Montou, §§233-5 (= Urk. VIIIL, 28b); Clere, Porte, Pl. 44 (= Urk. VIIIL, 102c); Urk. VIII, 134b;
164b; Opet 1, 258; Medinet Habu, First Pylon (= Sethe, Notizbuch 17, 4); Deir al-Médina, No. 30, 7; Abd el-
Raziq, Die Darstellungen und Texte des Sanktuars Alexanders des Grofien im Tempel von Luxor, p. 47 and Pl
15a; Deir Chelouit 111, 148, 7.

9 Abd el-Raziq, Die Darstellungen und Texte des Sanktuars Alexanders des Grofien im Tempel von Luxor, p.
47 and Pl. 15a; el-Sayed, BIFAO 84 (1984): 142, n. (b).

¥0 Urk. VIIL, 134k; var. “sovereign in Karnak (ity m Ip.t-s.wt)” (Urk. VIIL, 164b).

81 Opet 1, 258; Aufrere, Montou, §§233-5 (= Urk. VIII, 28b); Clére, Porte, Pl. 44 (= Urk. VIIL, 102¢); Deir al-
Meédina, No. 30; Deir Chelouit I11, 148.

$42 Urk. VIIL, 134b; 164b; Medinet Habu, First Pylon, PM II, p. 462 (10g) I; Gate of Domitian, PM II, p. 475,
D.

843 Urk. VIIL, 28; 102; 134; 162; Medinet Habu, PM II%, pp. 462 (10g) I; 475, D.

¥4 Aufrére, Montou, §§233-5 (= Urk. VIII, 28b); Clere, Porte, Pl. 44 (= Urk. VIIIL, 102c); Urk. VIII, 134b;
Medinet Habu, PM II%, p- 462 (10g) I; Varille, ASAE 50 (1950): 161 (Contra-Temple of Karnak, reign of
Domitian); Deir al-Médina, No. 30, 8; var. “Beautiful of face with the Great double plumes (nfr-hr m $w.ty-
wr)” (Opet 1, 258).

85 Aufrere, Montou, §§233-5 (= Urk. VIII, 28b); Clere, Porte, Pl. 44 (= Urk. VIII, 102c); Opet I, 258; for this
epithet, cf. also Aufreére, Montou, p. 341, n. (j); for the multiple meanings of this gesture, cf. Darnell, The
Enigmatic Netherworld Books, pp. 401-14.
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Kamutef’s famous ithyphallus, an element further celebrated in epithets such as “erect of
phallus (nht-mt),”**" and “he who arouses fear with his phallus (As-sn° m nht=£)."%® He is

therefore “he who engenders (wrr),”** “he who ejaculates and creates orgasm (wsn ir

ng’mg’m),”850 and “he who created all that exists through his seed (shpr wnn.t nb m mw=f).”85 !

Similar epithets evoke the taurine nature of Kamutef, namely the “bull who copulates with

the beauties (k3 hry nfr.wt),”*>* “cjaculating bull (k3 sti),”*>* “bull who ejaculates Nun (k3 sti

55854

Nwn) (...) strong bull who begat the gods (k3-nht wtt ntr.w). In addition, Kamutef is also

described as “Khepri when he procreated (hpri m p3.n=f bnbn),”*> alluding both to the bnbn-
stone of Heliopolis, as well as to images of ithyphallic Amun-Min figures with scarab

tor SOS.856

s Aufrere, Montou, §§233-5 (= Urk. V111, 28b); Clere, Porte, Pl. 44 (= Urk. VII1, 102¢); Urk. VIII, 134b; Opet
1, 258; Medinet Habu, PM IIZ, p- 462 (10g) I; for this epithet, cf. Klotz, Adoration of the Ram, p. 126, n. B;
Wilson, A Ptolemaic Lexikon, p. 147; LGG 11, §2-3.

87 Urk. V111, 134b; Opet 1, 258; for nht, “erect,” cf. Cauville, ZAS 122 (1995): 58.

8 Aufrére, Montou, §§233-5 (= Urk. VIII, 28b); for this particular phrase describing ithyphallic cult statues,
see the discussion of Blackman and Fairman, JEA 36 (1950): 70-1.

849 Opet 1, 258; var. “the great engenderer (w#t 3)” (Urk. VIII, 134b); “he who engendered in the beginning (wtt
m h3.t)” (Urk. VIII, 134k).

839 Urk. VIIL, 134b

1 Urk. VIII, 134k.

2 Urk. VIII, 134b; Opet 1, 258.

%3 Deir Chelouit 111, 148, 7.

8% Deir Chelouir 111, 148, 8; cf. also Klotz, Adoration of the Ram, pp. 23-5, n. B.

855 Opet 1, 258; Urk. VIII, 134b; for similar uses examples of p3.n=fsdm in Graeco-Roman texts, cf. Egberts, In
Quest of Meaning, 1, p. 133, n. (10).

856 B.g. Davies, Hibis III, P1. 2, Reg. III; Book of the Dead, Spells 163 and 165; cf. also the description of the
cult-statue of Amun-Min of Wadi Natrun in Edfou VI, 23, 7-8: “A mummy whose torso is a scarab, with the
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The standing ithyphallic image of Min-Amun-Re-Kamutef would actually appear in
procession during the Min Festival,®’ unlike the similar cult statue of Amenope which
remained veiled. The following text describes such a festival procession:85 8
Imn pw

iw=fm hq3

h=fr pr(.0) r-h3

ntr.w n=f m hy-hnw
ntry.t (hr) ssm m hr=f

He is Amun,
when he is rulc:r,85 °

appearing in procession to come forth.

Gods perform Ay-hnw-jubilation for him,
goddesses shake the sistra before him.

Just like Amenope (cf. 4.4), the processional image of Kamutef is described as “the
beautiful sundisk of turquoise, who fills heaven and earth with his grace (...) scintillating of
appearances (...) more pleasant of appearance than all the gods (itn nfr n mfk3.t, mh p.t 3 m
im3w=f(...) thn b°w (...) n hw r ntr.w nb.w).”¥% Nonetheless, the glorious appearance of

Kamutef also inspires fear and trembling, being “lord of fear and great of prestige (nb nr.t wr

double plumes on his head (s hr-ib=f m hprr, Sw.ty m tp=f)” (cf. Cauville, ZAS 122 [1995]: 57); for a general
discussion, cf. Klotz, Adoration of the Ram, pp. 112-3, n. B.

87 The Epigraphic Survey, Medinet Habu 1V, Pls. 197-208.
88 Clere, Porte, Pl. 44 (= Urk. VIII, 102c; cf. Egberts, In Quest of Meaning, pp. 285-6).
39 Cf. also Urk. VIII, 134k: “he who stands as king unto eternity (*h m nsw.t hr nhh).”

860 Urk. VIIL, 134k.
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SP. t),”861 as well as “lord of majesty, great of prestige, for whom the entire Ennead trembles
(nb 3w, wr §fy.t, nwr n=f psd.t dmd. tw).”862

The concept of Kamutef is intimately tied to kingship and royal succession, and thus
Min-Amun-Re-Kamutef is also associated with Horus,863 as both “the beneficent heir who
came forth from Isis, the eldest son of Osiris (iw™ mnh pr mIs.t, z3 smsw n Wsz’r),”864 and the

“King of the Gods (nsw. t-n_tr.w).”865

4.32 Min-Reshef who Massacres his Enemies

Min who Massacres his Enemies (Mnw sm3 hry.w=f) is a special form of Min only

866

attested in Montu Temple.”™ There were nonetheless a number of priests enlisted in his

service.®” He is basically equated with Harsiese who tracks down and kills the enemies of
868

Osiris or of Re. One scene describes him as:

Hr-z3-Is.t iw* mnh n (Wnn-nfr m3-hrw)|

8! Deir Chelouit 111, 148, 8.
82 Clere, Porte, P1. 44 (= Urk. VIII, 102c).

83 Aufrere, Montou, §§233-5 (= Urk. VIII, 28b); CRre, Porte, Pl. 44 (= Urk. VIII, 102c); var. “Horus the
Victorious (Hr nht)” (Urk. VII1, 134k; for this form of Horus, cf. Egberts, In Quest of Meaning, p. 115, n. 8).

864 Clere, Porte, Pl. 44 (= Urk. VIIL, 102¢).

85 Aufrere, Montou, §§233-5 (= Urk. VIII, 28b); Urk. VIII, 134b; Medinet Habu, PM II%, pp. 462 (10g) I; Deir
al-Médina, No. 30, 8

86 He is listed among the principal deities of the Montu Temple: Urk. VIII, 79b (8) (= Aufrere, Montou, §§209-
211); for this god, see primarily Coenen, in Clarysse, et al., eds., Egyptian Religion: the last thousand years, 11,
pp- 1112-4; Aufrére transliterated the epithet with an otherwise unattested word mdw “enemy” (e.g. Aufrére,
Montou, p. 274), which is actually the quite common word (i))hryw (Wilson, A Ptolemaic Lexikon, p. 745;
Yoyotte, Héra d’Héliopolis et la sacrifice humaine, pp. 48-9), as correctly understood by Sternberg-el Hotabi,
Der Propylon des Month-Tempels, p. 93; Coenen, in Clarysse, et al., eds., Egyptian Religion: the last thousand
years, 11, 1105-6, 1108, 1113.

867 Coenen, in Clarysse, et al., eds., Egyptian Religion: the last thousand years, 11, pp. 1103-1115; idem, CdE 74
(1999): 257-60; Herbin, RdE 50 (1999): 150, n. 9.

868 Urk. VIII, 23b (=Aufrere, Montou, §§202-204; the text is quite damaged).
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sm3 sbi.w=f
[23] Wsir
ir ‘nd.-w [m sm3.w] St§
rkh(w) hr h=f m zbi-n-sd.t
sSmm trw=sn

Harsiese, beneficent heir of Wennefer, justified,
who massacres his enemies,
[Son of] Osiris,869
who makes slaughter [among the gang of ] Seth,
they burning upon his brazier as a burnt offering,
who drinks of their blood.

The other scene similarly describes this form of Min as:

z3Ts.t ntt sbi.w
Hr-Wnty hwi sbi n it=f
hnw.w=f hr hnd. wy=fy
m3i-hs3 wr hrs mr.ty
dmd bds m s3 hfty.w=f
q3-“3m hd
hwi hmty ir sm3.wy=f [m tm wn]

Son of Isis who binds the rebels,
Horus-Wenty®"® who smites the rebel of his father,
whose enemies are beneath his feet,
Great raging lion, red of eyes,
who joins the knife in the back of his enemies,
Upraised of arm, who grasps the bladed mace,*”*

89 Aufrere filled the lacuna before “Osiris” with an m of predication, which led to the unusual conclusion that
Min is both “heir of Wennefer” and Osiris avenging his own death. Despite the long commentary by Aufrére,
Montou, pp. 280-3, n. (n), describing “Osiris/Min,” one could alternatively observe the parallel structure of
epithets and simply restore z3 “son,” perhaps written with an egg and diacritic stroke; thus “Heir of Wennefer,
who massacres...[son of] Osiris, who makes slaughter.” The description of Harsiese as both “son of Osiris” and
“beneficent heir of Wennefer” in the same text is common: e.g. Urk. VIIL, 191b; Opet 1, 24; 28; Deir Chelouit
111, 132, 5-6; Kasr el-Agoliz, 90.

¥70 Horus standing on a bull is to be read Horus-Wenty, not Horus of Hebenu (contra Aufrére and Sternberg-El
Hotabi), as the latter properly speaking stands on the back of an antilope; cf. De Meulenacre, in Religions en
Egypte hellénistique et romaine, pp. 27-8.

711 Aufrere’s rejection of the verb 3m “to grasp” based on his epigraphic copy is questionable (Aufrére, Montou,
p- 290, n. [m]), as the photograph on p. 287 does not exactly match the drawing on p. 286. The same verb is
written similarly (im) in the parallel scene (Urk. VIII, 23e). Moreover, even if the determinative were incorrect,
the phrase “high of arm, who grasps the mace” perfectly describes the depiction of Min in this scene (cf.
Aufrére, Montou, pp. 286-7), whereas the alternative translation of Aufrére (“I’élevé de bras quant a la tente”;
ibid, p. 290, n. [m]) makes little sense and is not supported by any parallels.
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who smites the coward (Seth),
who makes his gang [non-existant].

This Theban warrior aspect of Min is also evoked in the Horus Myth of Edfu. After

Horus slaughters a mass of enemies at the site of Djedem (Tod):5"2

dd.n R h¢ Hr-Bhdty m33(=i) tw
dd.tw hw.t-R v i3.t tn hr[=s] r-mn hrw pn
ntr imi=s Hr-Bhdty-R*-Mn

That Re said: “Stop, Horus Behedety, so (I) might see you!”
was with the result that this mound is called Temple of Re unto this day.""
The god within it is Horus-Behedety-Re-Min.

This form of Min is most surprisingly also associated with “Reshef within the Montu

»874 2 Syrio-Palestinian warrior god.*”® The association of Min and Reshef is most

Temple,
likely connected to Min’s role of god of desert lands and foreign countries, as well as the
position of Montu of Thebes and Medamud protecting Thebes from the north-east (cf. 4.37).

Despite the extensive commentary of Aufrére, no texts regarding this form of Min
support his statement that “la force divine présentée ici n’est autre qu’une divinité lunaire au

début de sa phase croissante.”*"®

872 Edfou VI, 115, 1-2; cf. most recently Kurth, Treffpunkt der Gotter, pp. 202, 368.

¥ The etymology here appears to be somewhat garbled; Tod is called both “Temple of Re” and “Temple of
Fighting (“43),” and it seems that the latter is evoked by the speech of Re: “Stop! (%2%)”

874 Urk. VIIL, 79b (8) (= Aufrere, Montou, §§209-211); 31b (= Aufrére, Montou, §§205-207).
875 For references, see Aufrere, Montou, pp. 288-9, n. (g).

%76 Aufrere, Montou, p. 275, n. (c); Aufrére’s comparison to epithets of Min at Sohag are irrelevant to this
specific form of Min, and his claim that “la verbe A5 est employé a dessein, en relation avec I’apparition des
luminaires et des astres,” (ibid) is unconvicing, as the verb is more commonly used to describe the sun, the king,
or a god “appearing” in a festival, as in the example to which Aufrere refers (Urk. VIII, 23c).
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4.33 Montu: Introduction

Montu®”” was perhaps one of the oldest deities of the Theban nome.*”® Four distinct
cults of Montu at Thebes, Medamud, Armant, and Tod are attested already by the First
Intermediate Period.*’”” The four Montus appear collectively as gods of war in the New

Kingdom, helping the pharaoh during battle,*

and guarding the prow of royal ships against
aquatic enemies like Apophis.®®'

The traditional group of four Montus retained their popularity in the Graeco-Roman
Period. The personal name “he (of) the four Montus (Demotic: (p3 n)-ftw-Mnt; Greek:

®Oo(v)umvOnc)” is quite common in Theban documents,® and images of the four Montus

occur in statuary and votive stelae.®® In Theban temples, this specific tetrad often appears in

877 A complete study of the god Montu remains a desideratum. Werner, The God Montu, limited his study to

material from the New Kingdom and earlier; cf. also Bisson de la Roque, BIFAO 40 (1941): 1-49; a recent
summary appears in the commentary of Aufrére, Montou, but much of his discussion is problematic due to the
underlying and unfounded assumption that Montu was assimilated to Amun in the Ptolemaic period; cf. also
Goldbrunner, Buchis.

%78 Although Montu is connected to the Theban nome already in the Sixth Dynasty, this does not imply that he
was the original god of the city Thebes. Rather, his early importance may be due to the political supremacy of
Armant in the Old Kingdom, before the Eleventh Dynasty monarchs centralized power, along with the cult of
Amun, in Thebes. Cf. Brovarski, in Studies in Honor of George R. Hughes, pp. 36-7; Darnell, The Birth of
Victorious Thebes (forthcoming).

87 For the early evidence for Montu, see primarily Werner, The God Montu, pp. 9-12, 27-32; Valbelle, RHR
209 (1992): 4-5.

880 Botti, JEA 41 (1955): 66; Fischer-Elfert, SAK 27 (1999): 66-9; the military group of the four Montus may be
alluded to in the stela of Nesumontu (Louvre C1), where the commander claims “I am one bull of Montu (ink w¢
k3 n Mntw)” (Sethe, Lesestiicke, 81, 9).

81 Werner, JARCE 23 (1986): 107-23; for the apotropaic decoration of ships in general, cf. Lippiello, Symbolic
Perceptions of New Kingdom Watercraft; in Graeco-Roman temples, Montu appears almost exclusively at the
prow of the solar bark, eg. Edfou III, 214, ult; 216, 6; 217, 9; 218, 8; 228, 15; Dendara X, 165, 11; 166, 14; 167,
15;169,5; 172, 8.

82 Quacgebeur, in Verhoeven and Graefe, eds., Religion und Philosophie im alten Agypten, pp. 253-4.

% Quaegebeur, in Verhoeven and Graefe, eds., Religion und Philosophie im alten Agypten, pp. 257-9;

Goldbrunner, Buchis, pp. 275-6.
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symmetric groups.884 Temple inscriptions mention the four Montus quite frequently, usually
as a group of deities protecting Amun and Thebes.

The most extensive account of the four Montus comes from Tod in an account of the

Horus Behdety’s fight against the enemies of Re:®®

R im=fm nb-nht.w
Jadw-Mnt dmd(.w) m z3=f
sw m fdw hr.w hr nhb.t w'.t
faw b3.w dmd(w) m w®
iw=sn sk m fdw Mnt
r dmd hm=fm ntr diw:
Imn Mnt-fdw m sms=f
bz3=sn z3=sn hr niw.t=f W3s.t
inh.tw iry hr ifd. w=s

Wnn b3 $ps n RS m Twnw-§m¢
hr z3 ir.t-R° dr nhh
b3 w3d n sw m nb dr.wt Hr tm3-Cm hw.t-R®
hr hwi b3.t-ntr.w m nw-r-nw
dr(.w) igp m “q3=s
b3 dsr n Gbb m nb M3d.t tnr shpr h3%i.t m r3-d3.w
hr hwi hnw.t-niw.wt m 3w n nhh
nbnb(.tw) m sw3.w=s r nb
b3 b(3)q n Wsir m nb W3s.t
mn.tw hr ns.t=f hry-tp ndb=f

He (sc. Horus Behdety) is Re as the Lord of Victories,
the four Montus are united in his protection,
being four faces on one neck,
four Bas united as one,
being, moreover, four Montus,
in order to unite with his majesty as the five gods:
(namely) Amun with the four Montus in his service,
guarding and protecting his city, Thebes,

884 Deir Chelouit 111, Nos. 128, 130 (South Wall) and Nos. 140, 142 (North Wall); Deir al-Médina, Nos. 194,
195 (South) and Nos. 198, 199 (North); North Face of the Gate of Domitian at Medinet Habu (Hélscher, The
Excavation of Medinet Habu, 11, p. 62, P1. 42); probably also on the top four scenes of the “Fagade” of the so-
called “Porte de Tibere” at Medamud, based on the description by Valbelle, in Hommages Sauneron, 1, pp. 82-
94 .

85 Tod I, 31 A-B; for this text, cf. also Quaegebeur, in Verhoeven and Graefe, eds., Religion und Philosophie im
alten Agypten, p. 259; Egberts, In Quest of Meaning, pp. 163-5, n. 9; Goldbrunner, Buchis, p. 209; Thiers,
Kyphi 4 (2005): 63.
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so that it is surrounded on its four sides.

The august Ba of Re is in Armant,
protecting the Eye of Re since eternity,
the Green Ba of Shu is Lord of Tod,
Horus valiant of arm in the Temple of Re,
protecting the “Bushes of the Gods” (= Thebes) at all times,
so that stormclouds are repelled from before it,
the Red Ba of Geb is Lord of Medamud,
the mighty who creates suffering on the battlefield,
protecting the Mistress of Nomes for the extent of eternity,
so that (it) is protected in its districts every day.
the White Ba of Osiris is Lord of Thebes,
remaining upon his throne presiding over his Jand 3%

This inscription identifies the four Montus with the male members of the Ennead as
follows: Re is the solar Montu in Armant, Shu-Onuris is the warrior Montu in Tod, Geb is

the protector Montu in Medamud,®®’

and Osiris is the sovereign Montu within Thebes. While
the assimilation of four local gods with the Ennead appears elsewhere, most notably at
Mendes,*® the specific correspondences mentioned in the Tod text accurately describes the
personalities of each Montu (see infra).

Bataille interpreted the significant role of the four Montus in the Graeco-Roman
Period as an indication of the downfall of Amun, as well as the decadence of traditional
notions of Pharaonic royal kingship:889

“La vogue de ce dieu (sc. Montu) dans la Thébaide d’époque héllenistique et

romaine n’était qu'un juste retour des choses au profit d’une vieille divinité
thébaine de la XlIe dynastie, dépossédée de sa primauté par les souverains

886 For Osiris within Thebes “presiding over his land (hry-tp ndb=f), cf. Opet 1, 183, Right, col. 1.
87 For Geb as an aggressive protector deity, cf. Bedier, Die Rolle des Gottes Geb, pp. 186-91.

88 For the four Montus equated with Re, Shu, Geb and Osiris, cf. 76d 1, 155, 7-8; Téd 11, 286, 9; Egberts, In
Quest of Meaning, pp. 163-5, n. 9; as Egberts notes, the four male members of the Ennead are similarly
identified with the four Bas of the Ram of Mendes and the four Bas of the Ram of Shashotep (known from
Esna).

89 Bataille, Les Memnonia, p- 92; on p. 113, he summarizes “Amon est en décadence, Montou progresse.”
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amoniens des XlIe et XVIIle dynasties (...) Il semble que les Ptolémées et les
Empereurs aient pris un malin plaisir & restaurer et enricher ses sanctuaires
ainsi qu’a fortifier autour des lieux de culte amonien une ceinture de temples
du dieu rival.”

This interpretation of a divine rivalry between Amun and Montu is instantly belied by
archaeological evidence, as Pharaohs made additions and restoration at the temples of
Armant, Tod, Medamud, and North Karnak throughout the Middle Kingdom, New Kingdom,
and Late Period,* and the cult of Montu was popular in Thebes already in the Third
Intermediate Period.*' The inscriptions from the Theban temples, which Bataille did not
consider, universally claim that Amun was the supreme, transcendent deity, while the various

Montus served as his guardians and representatives on earth (cf. infra).

4.34 Montu of Armant

Armant was the traditional home of Montu. The modern name of the city is itself

derived from the Egyptian name Twny-Mnt, “Iwny of Montu” (Greek: Eppdavbig, Latin:

Hermonthis; Coptic: €PMONT).** The original name of Armant was simply Twny (later

Twnw) but the near homophony of this word with Twnw, “Heliopolis” led to the use of terms

890 For evidence from the Middle Kingdom and New Kingdom, see in general Werner, The God Montu; little
remains at the site of Armant, but there are large remains of constructions by Thutmosis III and Ramesses II
(Mond and Myers, The Temples of Armant); T6d saw renovations in all periods, cf. Pierrat-Bonnefois, Kyphi 2
(1999): 65; for buildings at Medamud, cf. Kitchen, BIFAO 73 (1973): 193-200; Helck, Historische
Biographische Texte der 2. Zwischenzeit, p. 13, No. 20; for North Karnak, note that while the Ptolemaic Montu
temple was originally dedicated to Amun under Amenhotep III (as noted already by Bataille, Les Memnonia, p.
92), there was in fact a smaller Montu temple nearby at the same time (cf. Gabolde and Rondot, BSFE 136
[1996]: 39-41; Gabolde, Kyphi 4 [2005]: 40, n. 28).

81 For the priests and temples of Montu from the New Kingdom to the Ptolemaic Period, cf. Leclant, in
Mélanges Maspero, 1/4, pp. 93-5.

82 For the history of the toponym, cf. Gardiner, AEO I, pp. 22*-24*; Eggebrecht, LA 1, col. 435; for Twnw-Mnt,
cf. especially the following fragment of text in Thiers and Volokhine, Ermant I, pp. 3 and 7, Fig. 7: “As for
Twnw of Upper Egypt, it is called Twnw of Montu (Armant) (ir Twaw-§mS, dd(.tw) r Twnw-Mnt [...])”; Twnw-Mnt
appears more often in administrative texts, cf. Meeks, Le grand texte des donations au temple d’Edfou, pp. 64,
n. (53), 6*,2 and 7%, 11.
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like Twnw-Mnt and Twnw-§mS, “Iwnw of Upper Egypt,” just as with the city of Dendara (< #3-
Twn.t-ntr.t, originally Twn. 7).3%

The exact meaning of the toponym “Iwnw of Upper Egypt” has long been debated.
Until the New Kingdom, Armant is primarily referred to simply as Twny®®* A number of
texts from the New Kingdom show that “Iwnw of Upper Egypt” refers to the Theban nome in

general as a southern replica of northern Heliopblis, the spiritual capital of Egypt.®® This is

evident in a number of royal inscriptions, such as a dedicatory text of Thutmosis III from

Karnak:%®

rh.n=i is nhh pw W3s.t
d.t pw’Imn
nbIp.t-s.wt R°
Twnw-SmCir.t=f 3h.t im.t p.t

For I know that Thebes is cyclical eternity,
while static eternity is Amun,
the Lord of Karnak is Re,

and Twnw of Upper Egypt is his luminous eye which is in heaven.

Similarly, the building inscription of Ramesses II at Luxor Temple describes Amun-Re as

follows:%’

wnm.t=f W3s.t m niw.t Twnw-Sm°
Bb.t=f m hq3-‘nd Twnw-3-mhw

His right-eye of the Theban nome is the city of Twnw of Upper Egypt,
his left-eye in the Heliopolitan nome is 7wnw of Lower Egypt.

83 Daumas, LA 1, col. 1060; for toponyms containing the word Twn, “pillar,” cf. Stricker, in: Proceedings of the
Colloquium: The Archaeology, Geography and History of the Egyptian Delta in Pharaonic Times, pp. 293-300.

84 Bggebrecht, LA 1, col. 435.

893 E.g. Assmann, Liturgische Lieder, p. 311, n. 47; Bell, in Beinlich, et al., eds., 5. Agyptologische
Tempeltagung, p. 25, n. 56 (with further references).

86 Urk. 1V, 164, 5-8.

87 Abd el-Razik, JEA 60 (1974): 1B; idem, JEA 61 (1975): 126.
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Nonetheless, other early references are somewhat ambiguous. A dedicatory
inscription from Medinet Habu describes the temple of Ramesses III as “the processional
station for the gods of Twnw of Upper Egypt (s.t-swtwt nt ntr.w nw Twnw-5m®).”*® Given the
processional connection between Armant and Medinet Habu in later periods, (cf. 5.3.2,
7.5), the Twentieth Dynasty text may refer already to such visits by deities from Armant.*
In the Graeco-Roman Period, almost all Theban attestations of Twnw-sm€ refer to Armant.
The toponym appears in epithets of deities from Armant (e.g. Montu, Rattawy, Tjenenet,
Iunyt, and Harpre), and never refers to divinites from Thebes proper (e.g. Amun, Mut,
Chonsu, Amunet).

Already in the New Kingdom, Montu served as the Upper Egyptian counterpart of
Atum from Heliopolis, particularly in the scenes of the “Introduction of the King (bs.t-
nsw.t),” commonly designated as the “Montée Royale.”900 In these scenes, the king is
accompanied by Atum of Heliopolis and Montu of Armant, signifying his reocgnition by the
chief solar deities of Lower and Upper Egypt. The Heliopolitan influence on Armant is
notable in the Graeco-Roman Periods, since some of the most important gods from Armant
include Re-Harakhty, Iusaas, and Nebethetepet. Given Armant’s status as “Heliopolis of
Upper Egypt,” the Graeco-Roman inscriptions understandably emphasize the solar nature of

the local Montus.

%8 Epigraphic Survey, Medinet Habu 1, Pl. 115, line 3 = KRI V, 306, 2; regarding this passage, Edgerton and
Wilson, Historical Records of Ramses 111, p. 143, n. 3d, already inquired: “What were the limits of Hermonthis?
Is the name to be taken as designating Western Thebes?”

%% Note that another relief from Medinet Habu represents “Montu of Twny” and “Tjenent of Twny-§m*,” which in
the context must refer to Armant; The Epigraphic Survey, Medinet Habu V11, P1. 583C.

9% For Montu and Atum, see primarily Werner, The God Montu, pp. 236-264; for the “Introduction of the King
(bs.t nsw.t),” cf. Favard-Meeks, Le temple de Behbeit el-Hagar, pp. 338-9; Kruchten, Les Annales des prétres
de Karnak, p. 174.
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In the Graeco-Roman Period, two different Montus appear at Armant, Montu(-Re)
and Montu-Re-Harakhty.901 This division is clear from a number of offering scenes that

represent the two Montus side by side,”®*

as well as from the titles of Hermonthite priests
who held the title “priest of Montu Lord of Armant (flwnw-§m®) and Montu-Re-Harakhty.903
This divine pair is parallel to the groups Amun Kematef and Amenope, %4 Amun and
Chonsu-Shu, °” and Amun and Montu of Thebes, °* suggesting that the two Montus
represented an ancestor god (Montu-Re) and his active successor (Montu-Re-Harakhty).907
The senior Montu-Re was a deceased creator god, similar to Amun-Kematef at

2,908

Medinet Habu. As such, he was called “Osiris complete of his limbs, and he features as

%1 Bor this distinction, see already Sethe, Amun, §116; Quaegebeur, in Verhoeven and Graefe, eds., Religion
und Philosophie im alten Agypten, pp. 257-9; Goldbrunner, Buchis, pp. 145, 162. It is not always easy to
distinguish the two Montus, as in Deir Chelouit 111, 131, 7: “Montu-Re Lord of Armant, Harakhty,” 139, 5:
“Montu Lord of Armant, Re-Harakhty.”

%2 Medinet Habu, Lintel of First Pylon: PM II%, p. 462 (10a-b, h-g) (= Sethe, Notizbuch 16, 110 and 117; cf.
Sethe, Amun, §116); Deir Chelouit III, Nos. 122 and 152; Téd 11, No. 220.

%93 Coulon, RAE 52 (2001): 88, 90, col. 2 (Ptolemaic); Sander-Hansen, Die religiosen Texte auf dem Sarge der
Anchnesneferibre, p. 4 (Roman); cf. also LD IV, 60b (Mammisi of Armant), where the Pharaoh is beloved of
Montu-Re lord of Armant (fwnw-§m®), (Montu)-Re-Harakhty, and Harpre the Child; the main temple of Armant
was dedicated to “Montu-Lord of Armant Harakhty” (Mond and Myers, Temples of Armant, 11, P1. 91, 15).

%4 Medinet Habu, Lintel of First Pylon: PM II%, p. 462 (10a-b, h-g) (= Sethe, Notizbuch 16, 110 and 117; cf.
Sethe, Amun, §116).

95 Deir Chelouit 111, Nos. 122 and 125.
%% Deir Chelouit 111, Nos. 152 and 153.

%7 The distinction between the two forms of Montu is consistent everywhere except at Edfu, where the epithets
seem to have been confused.

%% Ermant 1, 3; Medinet Habu: Sethe, Amun, §116; vars. “complete of his limbs (tm m h‘w=f)" (Deir Chelouit
III, 152, 7); “who limbs are truly complete in his name of Atum (tm h"w=f m wn[-m3] m rn=f n Ttm)” (Deir
Chelouit 111, 133, 10-11); “Osiris the Great (Wsir wr)” (Deir Chelouit 111, 152, 17); the same epithet applies to
the Buchis bull in LD IV, 64a.
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the primary god in the Osirian crypts of Armant.”” He was also “the ancestor, the father in
the beginning (dfir it m §39,”°'° “who came into existence in the beginning (hpr m dr-9),”*"!
and “he who came into existence by himself, nothing existing before him (bpr ds=f, ni wn tp-
= f).”912 As primeval deity, Montu-Re was identified with Nun, o3 Atum,914 and even
Kematef.”'®> Just like those gods, Montu-Re was primarily a creator deity, the “father of all

the gods (it ntr.w nb),”%16 «

who made the gods (ir ntr.w).”’!" In his role of demiurge, he
could be called Tatenen-Irita,”'® or “Irita in the beginning, who made all that exists come

forth from his [body] (Iri-8 m §3%, spr wnn.t [nb] m [Aw]=/),”°'® and even “first of the

*® Ermant 1, 1A; 3, 6 and 16; 23, 2; 36, 4: 39, 4; 43A: for the Osirian rites carried out in the crypts, cf. Thiers
and Volokhine, Ermant I, pp. 77-9.

101D 1V, 64b.

M Eena VI, 488, 8: Deir al-Médina, 175, 6; cf. also Téd 1, 67, 9 (fragmentary); var. “who came in the beginning
(iw m h3.1)” (Deir Chelouit 111, 131, 8).

2 Deir Chelouit I, 122, 9; vars. “who came into existence in the beginning, when there was nobody who
could create him (hpr m h3.t, ni wn gm3 sw)” (Deir Chelouit 111, 152, 7-8); “great god who came into existence
by himself (ntr 3 hpr ds=f)” (Deir al-Médina, 195, 6).

B Deir Chelouit 11, 131, 10; 139, 5: “Great Nun who fills the land with his body (Nwn-wr mh 8 m h'w=f)"
Deir al-Médina, 175, 5: “Great Nun”; T4d 1, 67, 11-12, 15: “who arrives as Nun at his time annually (iw m Nwn
r nw=f tpy-rnp.t rnp.t) (...) Nun who creates this (Nwn ir nn)”; Deir Chelouit 111, 152, 7 and 17: “Great Nun of
the Ogdoad (Wwn wr n Hmni.w) (...) who arrives as Nun, who floods the two lands with the efflux of his body
(it m Nwn, bh 3.wy m rdw n hA'w=/)""; Mond and Myers, Temples of Armant, 11, P1. 90, 3: “who came forth from
Nun (pr m Nwn).”

9% Deir Chelouit I1I, 131, 9 (“Atum the good old man (Ztm 3w nf#)”); 133, 11: “Atum”; Deir al-Médina, 192, 4:
“Atum in [his] manifestation (Ztm m hprw[=f])"; Téd 1, 67, 9-10: “[...] prince in the Chapel of the Prince, great
soverein in the Chapel of the Obelisk ([...] s¥ m hw.t-sr, ity wr m hw.t-bnbn)”

*15 Medinet Habu: Sethe, Amun, §116 (“Kematef mighty of strength”); Deir Chelouit 111, 152, 10.

916 Medinet Habu: Sethe, Amun, §116; Deir Chelouit TI1, 122, 9-10; var. “father of fathers of all the gods”
(Ermant]1, 3, 8).

N Ermant1, 3, 16.

18 Deir Chelouit 111, 131, 8.
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Ogdoad [...] great god of the four Montus (tpy Hmni.w [...] ntr wr n p(3) fdw Mnt).**® The
latter epithet recalls Amenope I and the Great Bull of Medamud, who both embodied the
chief, composite bull of the Ogdoad. In fact, Montu Lord of Armant features in three scenes

together with the Ogdoad,”® and one crypt of Armant contains a relief of Tatenen and the

primeval gods.922

If Montu Lord of Armant was the local form of Atum, then Montu-Re-Harakhty
represented the active solar deity. In some texts he is “Re of Res, ruler of rulers (R R"w, hqg3

hq3.w),”*® almost certainly an allusion to the divinized statues of Amenhotep III and

53924

Ramesses II, also called “Re of the rulers (R n hg3.w). A larger group of scenes certain

group of texts identify Montu-Re-Harakhty with all stages of the daily solar cycle:925

(1)  Medinet Habu, PM I, p. 475, D, lintel:
R m irw=f
Ttm m §63=
nb-dr m snn=f nb
Re in his visible manifestation,
Atum in his secret form,

the All-Lord in all of his images.

2) Tod 1, 130, 8:

Y Deir Chelouit I, 139, 16; var. “who created what exists (...) while the entire earth was in utter darkness
(shpr wan.t (...) iw 83 dr=f m kkw $m®y)” (Deir Chelouit, 152, 8-9).

0 Deir Chelouit 11, 131, 17.
2! Deir Chelouit 111, 139; Medinet Habu, PM 112, p. 462 (10a) and (10h).

%22 Thiers and Volokhine, Ermant 1, pp. 76-7 (although they do not mention Montu of Armant’s specific
connection to Tatenen and the Ogdoad).

%2 Téd 11, 220, 10-11; Medinet Habu, Gate of Domitian, Lintel: PM 11, p. 475, D (partially restored).
924 Desroches-Noblecourt and Kuentz, Le petit temple d’Abou Simbel, 1, pp. 149-50, n. 73, 154-5, n. 108.

%2 For these types of epithets, cf. Ryhiner, RdE 29 (1977): 125-37.
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REm irw=f m hprw<=f> tpy
Re in his visible form in [his] initial manifestation.
3) Tod1, 1, 14-5:

nb-dr m irw=f

3hty m qa=f
Hpri m ssm<=f> s83

The All-Lord in his form,
Akhty in his shape,
Khepri in <his> mysterious image.

@) Deir Chelouit 111, 130, 16:

swm R m dw3w
Ttm m msrw
Mntw m hry-ib skt.t

He is Re in the morning,
Atum in the evening,
and Montu within the day-bark

(6) Aufreére, Montou, §§167-9 (= Urk. VIii, 9b):

R m h'w=f
Itm m ssm=f
nb-dr m hprw=fnb

Re in his flesh,
Atum in his image,
All-Lord in all of his manifestations.

(7)  Rds=fm hpr=ftpy
Re himself in his first manifestation.”*®

8 Edfou 11, 72, 14.
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Montu-Re-Harakhty of Armant is the physical sundisk (itn),”*’ as well as “Akhty in
the Akhet, the very great winged-scarab of fine-gold, who fills the land with his gold-dust
Ghty hnt 3b.t, py 3 wr n gtm, mh 8 m ngr=f n nbw).”**® His solar course is responsible for
“repelling darkness (hrs knhw)**® so that mankind might see.”® Thus Montu of Armant is
“he who views the land®®' daily in order to illumine it, so that the land can see by means of
his radiance (m33 8 r<-nb r shd=f m33 8 m i3h.w=/).”"* Similarly, Montu is “the great
illuminator who illumines the earth with (his) rays, from whose sight everybody lives (shd-
wr shd 8 m m3i.w, “nh hr.w nb n m33=f).”>>
As a solar deity, Montu-Re-Harakhty was logically “august child of the Ogdoad (p3

53934

sfi Sps n Hmniw), and “he who came into existence by himself in the beginning in

2! Deir Chelouit I11, 122, 14: “good sundisk of the firmament (itn nf n hy)”; Téd 11, 220, 6: “sundisk of heaven
(itn n p.O”; Tod1l, 226, 18: “great sundisk (itn wr)”; cf. also Deir Chelouit 111, 130, 8-9: “the good light (§ww
nfr).”

8 Deir Chelouit I, 130, 16; 152, 13; for the last expression, cf. Wilson, A Ptolemaic Lexikon, p. 551.

9 Deir Chelouit 11, 130, 9.

930 For the luminous gaze of the solar deity allowing creation to see, see the discussion and references in Klotz,

Adoration of the Ram, pp. 154, n. A, 159, n. B.

! The two mentions of m33 13 (“he who sees the land” and “the land sees”) are sportive allusions to the name
Montu, since the word m33 can often write the phoneme mn in both Demotic and Hieroglyphic texts; see Smith,
in Thissen and Zauzich, eds., Grammata Demotika, pp. 193-210; Jansen-Winkeln, Biographische und religiose
Inschriften, 1, p. 67, n. 18.

2 Deir Chelouit 111, 122, 17.

33 Esna VI, 488, 8-11; cf. also Deir Chelouit II, 74, 14: “great sundisk, lord of illumination, having illumined
the two lands with [...] (itn wr, nb hddw.t, ssp.n=f B.wy m [...]).”

3 Medinet Habu, PM II%, p. 462 (10a and h) (= Sethe, Notizbuch 16, 109 and 117); Deir Chelouit 111, 152, 12-
13; var. “excellent child of the Ogdoad, great god who came into existence in the initial moment (sfi igr n
Hmni.w, ntr Sps hpr m zp tpy)” (Deir Chelouit 11 74, 8); probably also Deir Chelouit I, 17, 7: “[august?] child
(sfi [$ps?])”; for the Ogdoad as creators of the sun, cf. 4.39.
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Hermopolis (hpr ds=f m §3° n/m Hmnw).”>>> As child and successor of the Ogdoad, he also
takes part in their ancestor cult. He is thus “he who penetrates into the Mound of

[Djeme]”’ 936 (13

who takes his seat in his funerary districts beside the father of fathers
(Kematef), who comes into the Mound of Djeme annually in order to establish the condition
of [...] (ir s.=f m sp3.wt=f r-gs it-it.-w, ii m i3.t-8m.t tp-rnp.t r smn shr n [...]).”937 A text
from Medinet Habu specifies that: “he arrives at the Mound of Djeme on the day of
treading/visiting the tomb, in his beautiful festival of 26 Khoiak, in order to deposit offerings
for his fathers and mothers (spr=fr i3.t-d3m.t m hrw n hh iz, m hb=f nfr 3bd 3h.t hrw 26, r

55938

w3h ikt n it w-mw.wt=f). This was the final day of the Sokar Festival, and a large number

of sources confirm Montu’s journey from Armant to Medinet Habu (cf. 7.5).

4.35 Montu of Medamud

Montu of Medamud received a number of names. Already in the Middle Kingdom,
he appeared as both “Montu Lord of Thebes, within Medamud” and “Montu Lord of
Medamud.”** In the Graeco-Roman temple inscriptions, Montu is similarly called both

“Montu-Re Lord of Thebes, bull within Medamud (Mn¢-R® nb W3s.t, k3 hry-ib M3d.t)” and

“Montu-Re Lord of Medamud.”*°

95 Thiers and Volokhine, Ermant I, No. 4, 7; the last phrase could also read: “from the sand (§) of
Hermopolis,” just like Montu of Thebes’s birth from the sand of Thebes (cf. 4.36)

38 Deir Chelouit L, 9, 7 (the restoration seems clear, cf. Zivie, Deir Chelouit 1, p. 28, n. [d]).
%7 Deir Chelouit 11, 152, 14-15.

% Medinet Habu, PM II?, p. 462 (10a and h) (= Sethe, Notizbuch 16, 109 and 117; Egberts, In Quest of
Meaning, 11, P1. 150a).

% Bisson de la Roque, BIFAO 40 (1940): 10-11, 14, 26, 28; Werner, The God Montu, pp. 39-40; Valbelle, RHR
209 (1992): 4-5.

940 See the discussions of Drioton, Médamoud 1, pp. 1-6; note also the interesting variant in 7d 11, 284 1, 58:
“Montu Lord of Thebes, Lord of Medamud.”
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The former epithet has led to a certain degree of confusion. Traunecker, publishing a
foundation stela dedicated to “Montu-Re Lord of Thebes, Bull within Medamud,” claimed
that while “on pourrait donc conclure hétivement que la stele doit commémorer la
construction de I’enceinte de Médamoud (...) il n’est guére possible, par contre, de se

prononcer entre Médamoud et Karnak-Nord.”**!

However, the only support for Traunecker’s
hesitation was the appearance of these epithets on the propylon of North Karnak.”** From
this one example, Traunecker suggested that “Montu-Re Lord of Thebes,” who had a temple
in Thebes, borrowed his epithet from Montu of Medamud.>*?

The epithets of Montu are actually quite clear and precise. Montu of North Karnak
was always “Montu-Re Lord of Thebes,”** and since Medamud was a smaller town within
the Theban nome, the local form of Montu was still “Lord of Thebes,” or perhaps “Lord of
the Theban Nome,” but in his specific manifestation of “bull within Medamud.”®® The exact

same situation existed at Tod, where the local form of Montu was sometimes “Lord of Tod,”

but also “Lord of Thebes, Bull within Tod,”**® and “Montu-Re Lord of Tod, Great god in

%! Traunecker, Karnak 5 (1972): 154-5.
% Traunecker, Karnak 5 (1972): 154; referring to Aufrére, Montou, §§164-6 (= Urk. VIII, 5).

43 Traunecker, Karnak 5 (1972): 154-5; followed without question by Sambin and Carlotti, BIFAO 95 (1995):
429, n. 220.

%44 Traunecker, Karnak 5 (1972): 154-5, argued that “Lord of Thebes” did not refer to a specific temple.

%45 The fact that this extended epithet refers to Montu of Medamud is clear from the numerous temple
inscriptions from Medamud itself (Médamoud, Nos. 2A, 5, 54, 121, 123, 125, 127-128, 156-178, 314-316; and
further examples in Varille, BIFAO 41 [1942]: Pls. II, IV-V = Emnst, ZAS 129 [2002]: 16-7; Sambin, BIFAO 92
(1992): 159, Fig. 6, Sud, 160), as well as from a recently published temple construction stela found in situ at
Medamud (Revez, BIFAQ 104 [2004]: 502).

946 E.g. Téd 1, 146, 12; 11, 226, 7; 292, 7-8; 319, 7-8; 326, 5; probably also 315, 19-20 (partially damaged);
Bisson de la Roque, BIFAO 40 (1941): 37,11. 4 and 9, 39, 1. 24.
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Armant (fwnw-§m9).”**" The presence of “Montu-Re Lord of Thebes, Bull within Medamud”
at North Karnak and Medinet Habu indicates that Montu of Medamud had cultic connections
to these temples, not that the ancient scribes confused the local epithets.

Montu of Medamud was essentially a protector deity. While this role was shared by
all Montus, this seems to have been the only notable function of Montu at Medamud. This
local feature may be due to the geographical position of Medamud in the north-east corner of
the Theban nome. In one inscription he is the god “who protects Thebes on its north and its
east, who repels evil from its entrances (hwi W3s.t hr mh.t=s hr 3b.t=s, shr d3 m r3-
w3.t=5).""*8 The strategic importance of Medamud is evoked in an inscription from the so-
called “Gate of Tiberius” describing the actions of the four Montus:**
zm3=sn m zp m-hnt [niw.t tn)

hr stp-z3 n'It-t3.wy

(Ar) z3 b3.t-ntr.w hr i3b.t=s

(Ar) hm ii r=s m mh.t=s
They unite as one within [this city = Medamud],

making protection for the Capitol (lit. “Itj-Tawy™),

protecting the “Bush of the Gods” (= Thebes) on its East,

repelling whatever might come against it from its North.

Unfortunately, most of the relevant texts from Medamud are damaged, hampering any

recognition of other features of the local Montu.

97 Ted 11, 291, 7-8; similarly Montu-Reharakhty of Armant who is also “Great God within Tod” (Téd 1, 1, 14-
7); and note already in the New Kingdom, one finds epithets like “Montu Lord of Thebes within Armant”
(Osing, Das Tempel Sethos’ I. in Gurna, p. 36 and PL 21).

948 Aufrere, Montou, §§164-6 (= Urk. VIII, 5k); Aufrére notes that this particular scene is in fact located on the
north-east corner of the propylon.

¥ Drioton, CdE 6 (1931): 267; Thiers, Kyphi 4 (2005): 64.
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4.36 Montu of Thebes

The most common epithets of Montu-(Re) Lord of Thebes®° are “King of the

9951

gods,”””" and “Amun-Re as a rejuvenated youth (Imn-R m hwnw rnp).”952 These attributes

designate Montu as a successor to Amun as divine king of Egypt ruling from Thebes,”** also

called “Amun the great (Imn wr).”®> A number of texts detail this political transition;>>

spr.n=f W3s.t Imn
tis.n=f hr s.t n w<ir hh
witz.n=f h® n sw.ty-wr
Ssp.n=fw3s
3m.n=f3ms

n ib n snht phty=f

dw3 sw p3wty.w-tpy.w
dg3=sn k3=f mi(.w) r ntr.w mi it=sn

He (sc. Montu) arrived at Thebes of Amun,
he sat upon the throne of the Sole one who made Millions (Amun),
he assumed the crown of the great double-plumes,

% Eor Montu of T hebes, see primarily Leclant, in Mélanges Maspero, 1/4, pp. 73-98; Sternberg-el Hotabi,

Sternberg-el Hotabi, Der Propylon des Month-Tempels in Karnak-Nord; Aufrére, Montou; note that although
the major temple at North Karnak was originally dedicated to Amun by Amenhotep III, Montu still had a small
temple nearby; cf. Gabolde and Rondot, BSFE 136 (1996): 40-1; Gabolde, Kyphi 4 (2005): 40, n. 28.

91 Urk. VIIL, 2b; 6b; 10b; 13b; 14b; 48 (1) (=Aufrére, Montou, §§158-163, 171-173, 187-189, 212-216, 271-
276); 68b (= Clére, Porte, P1. 7); Opet 1, 22; 55; 114; 252; Deir Chelouit 111, 149, 14; 153, 14; Deir al-Médina,
2, 13; 23, 13; 199, 5; Medinet Habu, Small Temple, First Pylon (= Kaplony-Heckel, in Eyre, et al., eds., The
Unbroken Reed, P1. 20, p. 148); Tod 1, 24, 5-6; Téd 11, 185, 5; 307, 9.

%2 Urk. VIII, 13b (=Aufrére, Montou, §§271-273): 41 (2) (= Aufrére, Montou, §§141-143); 68h (=Clére, Porte,
Pl. 7); 181b; Chonsu Temple, bark shrine = PM 1%, 239 (74b) II; Karnak Contra-Temple = Varille, ASAE 50
(1950): 161; Deir Chelouit 111, 149, 7-8; 153, 14-15; vars. “Harakhty as a rejuvenated youth” (Urk. VIII, 14b =
Aufrere, Montou, §§274-276); “Great Re as a rejuvenated youth” (Urk. VIII, 68b = Clere, Porte, P1. 7); Opet 1,
55 (restored after the parallel in Urk. VIII, 68h); for this epithet, cf. also Aufrére, Montou, pp. 118-9, n. (j).

%33 Montu is “established upon his throne in Victorious Thebes (zm3(.w) hr ns.t=f m W3s.t-nht.t)” (Urk. VIII,
68h = Clere, Porte, Pl. 7; Opet 1, 55); “upon his throne in Karnak (hr s.t=f m Ip.t-s.wt)” (Urk. VIII, 34b =
Aufrére, Montou, §§187-189).

954 Urk. VIIL, 13b (= Aufrere, Montou, §§271-273); Téd 11, 185, 7; he is specifically called “Lord of Thebes as
Amun the great”: Urk. VIII, 140 (= Aufrére, Montou, §§271-273); 181b; Téd 1, 24, 6-7; cf. also Deir Chelouit
1111, 153, 16: “he [...] the two lands in his name of Amun the great ({...1.n=f 3wy m rn=fn Imn-wr).”

%5 Urk. VIIL, 68b (= Clere, Porte, P1. 7).
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he took up the w3s-scepter,
he grasped the 3ms-scepter,
from the desire to strengthen his might.

The first primeval ones praise him,
when they behold his Ka, most distinguished of the gods, like their father.

A similar text gives a sportive etymology for the name Montu:**°

ph.n=f13-§m°

m33.n=f W3s.t s.t-ib n Tmn-rn=f
sndm.n=fhr s.t n it=f R®
‘pr.n=fsw m hkr.w=f

dw3 k3=fin d3ds3.t m’Ip.t-s.wt hr
mn.tw (n)=n m Mntw

He reached Upper Egypt,957

he saw Thebes, the favorite place of Hidden-of-his-name (Amun),
he sat upon the throne of his father, Re,

he equipped himself with his regalia.

His Ka is worshipped by the Council in Karnak, saying:*®
“May you endure (mn.tw) (for) us as Montu (mntw)!”

The same events are described elsewhere in slightly different terms, with Montu associated

with Harsiese (cf. infra):959

iw mnh n (wn-nfr m3°-hrw)|
igh niw.t hw.t-wtt n it=f

r $sp nsyw.t mIp.t-s.wt
h® hr srh n hm n nsw.t-biti
hq3 3w.t nt wit sw

[§]sr nfrw=fin imy.w W3s.t hr
mn.tw (n)=n hr s.t it=k

%6 Urk. VIII, 4b (= Aufrere, Montou, §§174-176); for this etymology, cf. Sternberg-El Hotabi, Der Propylon
des Month-Tempels, p. 30, n. 6.

%7 Cf. also Deir Chelouit 11, 153, 13: “He reached Upper Egypt as a high wind (ph.n=f 3-§m® m 8w ¢3).”

8 Aufrere, Montou, p. 197, n. (0), took issue with this translation, apparently unaware of the common Middle
Egyptian use of Noun + Ar to introduce quotes; cf. Gardiner, EG §321.

99 Aufrere, Montou, §§171-3 (= Urk. VIII, 2b).
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The beneficent heir of Wennefer, justified,

who entered the city of the Mammisi’® of his father (Opet Temple),
in order to receive kingship in Karnak,

who stands upon the serekh of the majesty of the King,

who rules the office of his begetter.

His perfection is [pro]claimed ([§]sr) by those within Thebes, saying:
“May you endure (mn.tw) (for) us upon the throne of your father!”

This myth of succession is further detailed in yet another text, where Montu is called:*!

Ssp Ip.t-s.wt r hq3 ns.t n wtt sw

sndm hr s.t n Imn-rn=f

wsr wis=f wsr=f
He who seized Karnak in order to rule the throne of his bf:gf:ttf:r,962
who sat upon the throne of Hidden-of-his-name (Amun),

the might of his w3s-scepter is his might.

Despite the references to Montu “arriving at” or “entering” Thebes, other inscriptions
make Montu the son of Victorious Thebes herself. Two parallel texts say of Thebes that
““Her God” is what one calls Montu Lord of Thebes, who came forth from the egg in her
sand (ntr=s k3.tw r Mnt nb W3s.t pr m swh.t m §°=s),”°®> while Thebes is elsewhere equated

with “the sand of the sacred egg, from which Montu(?) emerges (n3 ¢ nt swh.t dsr(.f), iw pr

Mng(?) im=sn).”*®* In another scene, Victorious Thebes tells Montu:*®®

960 Despite the lengthy speculations of Aufrére, Montou, p. 195, n. (h), this is not to be read hw.t-wnsh, but
simply Aw.t-wtt, a common name for the Opet Temple (cf. 4.42); for the so-called “clepsydra” spelling wit, see
already Wb. 1, 381, 10.

%1 Urk. VIIL, 14b (= Aufrere, Montou, §§274-276).
%2 paralleled in Urk. VIIL, 17b (= Aufrére, Montou, §§252-254).
%3 Aufrere, Montou, §§139-143 (= Urk. VIIL, 41[2] and 42 [2]).

964 Aufrére, Montou, §§82-84 (= Urk. VIII, 49b); this name is written with the seated god ideogram, but
unfortunately the head is completely damaged; Aufrere, Montou, p. 79, n. (f), restored Atum, but this seems
highly unlikely, especially given the present parallels.

%35 Aufrere, Montou, §§ 274-276 (= Urk. VIII, 14n).
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You are my child,
it is I who made your body,
since your egg came into existence within my sand.

The emphasis on the “sand” of Thebes apparently designates Montu as a native Theban, just
like Amun and Osiris.

As the living ruler of Thebes and heir of Amun, Montu naturally is assimilated to

966

Osiris Wennefer,”” often assuming the specific epithet mryty which commonly describes the

Pharaoh.”®” To this effect, Montu of Thebes could be “Osiris whose limbs are united (Wsir
tm(.w) m h".w=j),”968 specifically “when he governed Thebes as ruler (m ity.n=f W3s.t m

hq%).”%9 The Osirian aspect of Montu is particularly developed in a nms.t-offering scene,

where Montu-Osiris is described in primarily royal terms:”"°

wnn hq3 Sm® wsr.tw m Wis.t=f
k3 k3=fr ir im=s

sw m Mntw nht tqr-phty

shm 3 siwh m nht=f

nsw-nsw.w biti-biti

hq3 mnh hq3-hq3.w

%6 For Montu and Osiris, cf. Sternberg-el Hotabi, Der Propylon des Month-Tempels, pp. 146-7; Sambin and
Carlotti, BIFAO 95 (1995): 429-30; for Osiris as successor of Amun, see 4.42.

%7 Aufrere, Montou §§184-6 (= Urk. VIII, 26b); §§187-189 (= Urk. VIIL, 34b); §§212-6 (= Urk. VIII, 43 [1]);
§8271-3 (= Urk. V111, 13b); §§274-6 (= Urk. VIII, 14b); Clere, Porte, P1. 7 (= Urk. VIII, 68g and h); Urk. VIII,
181g; Opet 1, 55; Téd 1, 17, 16; 24, 1; 46, 1; for mryty (var. mrwty) as a royal epithet, cf. Grimal, Termes de la
propagande, pp. 367, n. 1222, 379, n. 1287, 388, n. 1326, 617; Rondot, La grande salle hypostyle de Karnak:
les architraves, p. 55, n. e; cf. also 4.44, for Osiris-Mryty.

%8 Aufrere, Montou, §§161-3 (= Urk. VIII, 10b); Opet 1, 22; 114; Aufrére’s translation: “dont les humeurs sont
intactes” is inaccurate.

%% Opet1, 22.

970 Aufrere, Montou, §§161-163 (= Urk. VIII, 10g).
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As long as the ruler of Upper Egypt is mighty in his Thebes,
being called “He who was made in there,”*"!

he is Montu the Victorious, violent of strength, &&
Great power who boasts of his might,
nsw-King of nsw-Kings, biti-King of biti-Kings ( \& E ),
Beneficent ruler, ruler of rulers. ‘& E

Nonetheless, the same scene develops another result of this assimilation, namely Montu’s
control over the Inundation:*”

ir(w) m W3s.t
wbn m nfr.t
iw 3wy hnt hw.t wir=f
whm-nh rnp r nw=f
mh ntr.w rmt m hr.wt=sn

He who was made in Thebes,
who was born wearing the white crown,
Heir of the Two Lands, foremost of his Mammiisi (= Opet Temple),
Inundation (whm-nh) who renews himself at his moment,
who fills gods and people with their food.

This is the only text that ascribes power over the Inundation to Montu of Thebes, but it is
most likely specific to the accompanying scene and has nothing to do with lunar control of
the Inundation imagined by Aufrere.””*

5

Montu’s position as son and successor also allows him to be identified with Horus.”’

This assimilation occurs most in the epithet “Horus (Lord) of the wsr.ty-uraei (Hr (nb)-

™! This name alludes to the creation of Montu within Thebes (cf. supra), as well as the common epithet of
Osiris, ir m W3s.t, “Made in Thebes” (cf. infra).

12 Aufrere, Montou, pp- 167 and 173, n. (v), instead translated: “celui d’Ogdoade (Hmnjw)”’; however, for a
clear parallel of this epithet, see Urk. II, 17, 17 (Satrap Stela); Guermeur, BIFAO 104 (2004): 265, n. e.

13 Aufrere, Montou, §§161-163 (= Urk. VIII, 10b); For Osiris and the Inundation, see in general Assmann, in
Grimal, et al. eds., Hommages a Fayza Haikal, pp. 5-16.

974 Aufrere, Montou, p. 172-3, n. (q).

%75 For Montu of Thebes and Horus, cf. Sternberg-El Hotabi, Der Propylon des Month-Tempels, pp. 145-6.
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976 3 reference both to the two diadems of Horus,””” and to the two uraei always

wsr.ty),
worn by Montu.””® Montu can also receive specific epithets of Horus, including “son of

" 979 (3

protector of his father (nd n ir=f),”**°

Isis, and “beneficent heir of Wennefer (iw™ mnh n
Wn-nfr).”*®! Yet another reference to Horus can be found in the designation “Lord of
Behedet as Harakhty (nb Bhd.t m Hr-3h.ty).”"%

Finally, Montu’s place in the “second generation” of gods is probably the reason why
he is once referred to as “Irita who created all things (Iri-13 gm3 ikt nb).”*®* Besides this one

" passage, Montu of Thebes does not share anything in common with Irita, such as the creation

of the Ogdoad. (cf. 4.25).

916 Aufrére, Montou, §§252-4 (= Urk. VIII, 17b); §8§212-6 (= Urk. VIIL, 48 [2]); Opet 1, 55; 75; 252 Deir
Chelouit 111, 153, 13; Deir al-Médina, 23, 13-14; Téd 11, 185, 6; 222, 6-7; Med. Habu, First Pylon, north right II
= Kaplony-Heckel, in Eyre, et al., eds., The Unbroken Reed, Pl. 20); Gate of Domitian, North Face, Left IT (PM
I, p. 475, D).

o Especially in the Theban priestly title, “Priest of Horus, Great of two Uraei (hm Hr wr w3d.ty),” for which
see the references in Coulon, RdE 57 (2006): 4, n. A.

18 Sternberg-El Hotabi, Der Propylon des Month-Tempels, p. 78, n. 1; Jansen-Winkeln, Agyptische
Biographien, 1, p. 153, n. 1; Sethe, Amun, §3, suggested this was a later understanding of an earlier epithet of
Montu, “Horus the Theban (Ifr W3sty)” or “the Theban falcon (bik W3sty)” (cf. Gabolde, Kyphi 4 [2005]: 38-9).

1 Aufrere, Montou, §§184-6 (= Urk. VIIL, 26b); var. “son of Isis as the strong bull (z3 Is.t m k3 nht)” (Aufrére,
Montou, §§221-3 = Urk. VIII, 30b).

%0 Aufrere, Montou, §§184-6 = (Urk. VIII), 26b.
%L Aufrere, Montou, §§171-3 (= Urk. VIII, 2b).

%2716d 1, 24, 7; Urk. VIIL, 181b; var. “Lord of Behedet as Lord of Eternity (= Re) (nb Bhd.t m nb nhh)”
(Aufrére, Montou, §§274-6 = Urk. VIII, 140).

%83 Aufrere, Montou, §§138-40 (= Urk. VIII, 42 [2]); in the same passage, Montu is also called “Amun the Great
~ (Imn-wr),” another reference to the second generation of Amun.
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Montu of Thebes’s secondary function is that of a valiant warrior, being the “lord of

»984 «

strength (nb phty), the strong/victorious bull (k2 nkt),”*®> and “he who seizes the Nine

Bows (it pd.wt-psd.t).”** Montu also appears as “Kematef mighty of strength (km-3.1=f nht-

9,987

phty),”®" an epithet distinct from Amun-Kematef,”®® apparently related to Montu’s “violent

moment (3.£).”%%

4.37 Montu of Tod

Montu of Tod’s primary duty was slaughtering the enemies of Re at the site of

Djedem.”® An extensive narrative of this important event appears in a recently published

. .. 91
inscription from Tod:’

2.2

ir i3.t tn bw pw spr R° r=f
hr h3 hn® ms.w bds.w [...]

%4 Aufrere, Montou, §§212-6 (= Urk. VIIL, 48 [2]); Opet 1, 55; 56; 75; 114; 252; Deir al-Médina, Nos. 2,12; 23,
13; Deir Chelouit 11, 153, 13; Téd 1, 24, 5; Téd 11, 185, 6; 222, 6; Medinet Habu, Gate of Domitian, North Face,
Left IL (PM I, p. 475, D).

%5 Aufrere, Montou, §§158-60 (= Urk. VIIL, 6b); §§252-4 (= Urk. VIIL, 17b); Clere, Porte, Pl. 7 (= Urk. VIII,
68b); Opet 1, 55; 114; Deir al-Médina, No. 199, 5; Deir Chelouit, 111, 149, 14; Téd 1, 24, 6; T6d 11, 222, 6.

986 Opet 1, 55; 114; Deir al-Médina, No. 199, 5; T4d 1, 24, 6; note the conceptually and phonetically similar
variant: “sovereign (ity) of the Nine Bows” (Deir Chelouit 111, 153, 14; Medinet Habu, First Pylon = Kaplony-
Heckel, in Eyre, et al., eds., The Unbroken Reed, Pl. 20; Varille, Karnak I, Pl. 57); the latter seems to be the
original form of the epithet; cf. Christophe, Karnak-Nord I, p. 122, n. 1.

987 Aufrere, Montou, §§221-223 (= Urk. VIII, 30b); note that Osiris of Opet Temple is also called “Kematef,
mighty of stre[ngth] (Km-3.=f nht [ph]ty)” Opet 1, 196, 8).

% Amun-Kematef is only twice described as “mighty of strength”: Marseille 5194 (block from East Karnak,
reproduced in Gallet, BIFAO 101 [2001]: 196); Barguet, Le temple d’Amon-Ré a Karnak, p. 91; in general,
Amun is more frequently qualified as “Kematef who came about in the first moment (hpr m zp-tpy).”

%9 Compare the passage of the battle of Kadesh (KRI II, 52, 1-4; cited by Bisson de la Roque, BIFAO 40
[1940]: 20): “I am like Montu when I cause them to taste my hand in the completion of an instant (iw mi Mntw,
di=i dp=sn dr.t=i m km-n-3.£),” for more allusions to Montu in his “moment of rage (3.1),” see Werner, The God
Montu, pp. 290-1.

90 Sauneron, BIFAO 62 (1964): 37-9; Zivie-Coche, RAE 29 (1977): 229-30; Grenier, in Hommages a Serge
Sauneron, I, pp. 381-9 (for most occurences of the toponym Djedem); Thiers, BIFAO 104 (2004): 560-2, 565-6.

91 To6d 11, 188A, 1-3.
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iw pr hm=fm hq3-nd
hr dr hfty.w=f m niw.wt sp3.wt
Sm.n=f1i3. wt
hns.n=fdn.wt
nd.n=fsp3.t hr rn=s
Thn m-ht=f

[ib].n hm=f hr ir-shr.w n niw.t ph.n=f
igh.n=f h3s.t-dp hr imy-wr.t
btn.w=fhr.tw n hry.t=f

whm.n=f[] r sp3.wt i3bt.t
hr shr dw-kd h3 B3k.t

gm.n=f st twt(.w) m niw.t tn
hpr drw.t m rn=s m3¢

h*=fr=sn m rnn tqr-phty pr-°
hb.n=fwmt
Mnt-R nb drw.t
3-phty hnt r3-d3wy
psd.t=f m-ht=f hr ir ht-ib=f
ntr.w hpr m h3w=
shm.tw m d.t=sn
sdr m hy=sn

[...ms.w]n R®
ddm=sn m-hnw n ddm.t
ni ws m hnd=sn tp-rnp.t

As for this mound, it is the place where Re arrived,
while fighting the rebellious children [...]

His majesty came forth from the Heliopolitan nome,
seeking his enemies in cities and nomes.

Just as he went through the mounds,
so did he traverse the edges of cultivation,
having inquired (each) nome about its name,
while Thn (=Thoth) was with him.

His majesty [desired] to control the City (Thebes) where he arrived,
he entered the Hills of Dep in the west,”**
and his enemies fell from fear of him.

%92 The “Hills of Dep (h3s.t-Dp)” are not related to Buto, but rather a designation of Upper Egypt; cf. Mecks, in
Clarysse, et al., eds., Egyptian religion: the last thousand years, 11, pp. 1182-3.
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He did the same in the eastern districts,

driving out the Evil-of-Character (= Apep) from Egypt.
He found them assembled (#w?) in this very city,

and thus “Tod” became its true name.

He went forth against them as a youth, violent of strength, forthcoming of arm.
he entered into the masses,
(namely) Montu-Re lord of Thebes,
Great of Strength within battle,
with his Ennead behind him doing the things he wished,
(namely) the gods who came forth from his body,
having power over their bodies,
and brandishing their weapons.*

[...the children] of Re,
they are assembled (ddm) within Djedem,
without end to their visiting it each year.

This annual massacre associated Montu of Tod with Shu-Onuris, the prototypical

994

warrior god who battled the armies of Seth and Apep.” This connection is evident in the

s 995

most common epithet of Montu of Tod, “(Horus) valiant of arm (zm3-9), a title

characteristic of Onuris and other related gods.996

The martial character of Montu of Tod led
to his assimilation with other warrior gods such as Khenty-n-irty, the blind deity from

Letopolis,997 and even Ba‘al, a Syro-Palestinian divinity.998

3 Devauchelle and Grenier, BIFAO 82 (1982): 163, and 164, n. (d), translate the phrase sdr m h"w in this
passage as “passe la nuit en armes,” apparently disregarding Wb. IV, 393, 2-12; Thiers, 76d 11, p. 352 [Index],
translates this phrase correctly as “fourbir les armes”; for more parallels at Tod, cf. 74d I, 81, 6; 121A; 138, 6-7;
cf. also Drioton, CdE 6 (1931): 267.

% Junker, Die Onurislegende.

5 T6d 1, 31B, 2; 40, 1; 86, 6; 122B; 123A; 138, 9; 147, 9 and 15; Téd 11, 221, 19; 286, 6; 287, 5; 314, 7 and
16; cf. the similar epithet “high of arm (while fighting) (¢3-“ hr *h3),” (Tod 1, 2,11; 22, 3; 68, 10; 148, 14; Tod 11,
216, 3; 221, 6; cf. already the First Dynasty pharaoh Horus Qa‘a; Wilkinson, Early Dynastic Egypt, p. 202).

%6 Egberts, In Quest of Meaning, p. 100, n. 2; Wilson, A Ptolemaic Lexikon, pp. 1163-4; LGG VII, 462-4.

27 T6d I, 37, 7; 86, 6; 105, 6; 122A; 149, 4; for the bellicose aspects of Khenty-n-Irty, see Junker, Der Sehende
und Blinde Gott, pp. 28-9, 53-5, 64-5; Gutbub, Textes fondamentaux, pp. 23-4, nn. (m)-(0).
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Just like in the other cities, although to a greater extent at Tod, epithets stress the

military prowess of Montu of Tod. In general he is “great of strength (3/wr phty),?”

“violent of strength (tqr phty),”'*% «

mighty of strength (wsr phty),”'*"' “bravest of the brave
(gn r gn.w),”"%* “raging Ba (b3 tkk),”'*" and “great of magic (wr hk3w).”'® Not only is he
“strong of arm (nht-5),”"°% but also “lord of weapons (nb r3--ht),”1%% “fast of arrows (h3h
$sr.w)" %7 “who shoots to kill (sti  mdd),”'® and “who delivers the coup de grace (wdi r

»»1009

srq). Montu is a confident soldier, “firm of heart when he has entered the battlefield

(mn-ib hb.n=f pg3),”*"° “cool of face while striking (gbb-hr hr sky),”'°"! and even “he who

%% Tod 1, 120D: “Montu-Ba‘al, who has control over the scimitar (Mnt-B, shm m hp§)”; for the connections
between Montu and Ba‘al already in the New Kingdom, cf. Werner, The God Montu, p. 189.

9 T6d 1, 80,9; 124, 9; Téd 11, 175, 6; 211, 3; 221, 19; 314, 16; Deir Chelouit 111, 128, 14.

100 15d 1, 32, 5; 33A; 34, 5; 41, 1; 81, 6; 146, 13; Tod 11, 286, 7; 287, 7; cf. Wilson, A Ptolemaic Lexikon, p.
1154.

101 154 1, 19, 3.

1002 76d 1, 17, 10; Deir Chelouit 111, 128, 14; cf. Téd 1, 4, 3: “Lord of bravery, to whom belongs victory, who
nourishes the strength of the King (nb gn, s3wy nht, srwd phty n nsw.t).”

193 16d 1,32, 4; 63, 5; 151, 4; 153, 1; Tod 11, 173, 3; 287, 6.

19 T5d 1, 8, 12; 122A; 124, 9; Téd 11, 173, 3.

195 76d 1, 10, 3; vars. “strong of arm (nht hp§)” (Tod 11, 221, 7); “mighty of arm (wsr ips)” (Téd 11, 314, 16).
100 75d 1,2, 10-11; 32, 4; T6d 11, 174, 3.

%7 T4d 1, 120D.

% 16d 11,7, 2; 53, 2; Tod 11,190, 6; 251, 2.

199 T6d 1,8, 5; 22, 3; 121B; 149, 6; cf. also T6d 1, 6, 2.

1010 75d 1, 5, 3; cf. also “he who fights on the battlefield (3 hr pg3)” (Téd 1, 42, 1; 63, 5).

W0l 1541, 43, 1.
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rejoices while fighting (A hr "k%).”lm This confidence stems from the effect he has on
enemies: “multitudes flee from seeing him (bA3 wmt m n dg3.t= f),”1013 “when he has picked

up weapons, the enemies hide in their places (Ssp.n=f h°w, imn sbi.w m s.t=sn),”1014 “

when
he comes forth, the entire land quakes (pr=f'r h3, nwr 13 hr ndb= f),”lo15 because “nobody can
stand in his presence/vicinity (ni “h" m hz3/h3w= f).”lo16

When Montu of Tod enters the battlefield on “the day of battle (hrw dmd/* h?),”w” he
is “commander of millions (h3wty hh.w),”1018 “lord of infantry (nb mnfy. 1),”19% “numerous of

521020

recruits (%53 d3m.w), and “assembled of military scouts (fwt m mk.w—ib).”1021 These

troops are defined as “his children united around him, being on all his sides protecting him

012 754 11, 288, 7-8.

B 754 1, 42, 3; vars. “from whom masses flee (bh3 n=fwmf)” (Téd 1, 2, 11-2); “from whose war cry one flees
(bh3.tw m hmhm.w=f)" (Téd 1, 5, 3); “from whose war cry one trembles (sd3d3.tw m hmhm.w=f)" (T6d 1, 43, 2);
“[...Jfrom hearing his shouts (n sdm ph3.w=f)" (Téd 1, 20, 3); “multitudes flee from his name’s pronouncement
(bh3 53 n dm rn=f)" (Téd 1, 63, 5); “from whose name’s pronouncement one flees (bh3.tw n dm rn=f),” (Téd 1,

43, 1); note also that “his name destroys (rn=f (hr) hd).” (Téd 1, 42, 3); “they flee from before him [in] large
groups (bh3=sn h3.t=f [iw=]sn m wmit) (Téd 1, 146, 21).

1018 754 1, 43, 4.

1915 T6d 1, 43, 3; var. “when he leaves his temple (...) the entire earth quakes (di=f sw m pr=f(...) nwr 83 hr
ndb=1)" (Téd 1, 41, 1).

1016 754 1,17, 11; 42, 2; 63, 5; 120D.

7 16d 1, 3,3; 19, 3; 58, 5; 108, 6; Tod 11, 189, 1; 190,5; 216, 3; 327; for this expression, cf. the discussion of
Bedier, Die Rolle des Gottes Geb, pp. 73-4.

1018 754 1, 124, 9-10.
099 1541, 3, 3.
1020 754 1, 6, 3.

121 76d 1, 1, 18; 6, 3; 108, 6; var. “surrounded with military scouts (inh.tw m mh.w-ib)” (Téd 1, 31A).
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(ms.w=f dmd(.w) m phr=f, wnn=sn m swi.w=f hr ir bz3= -1).”1922 The military forces of
Montu are also “his Ennead,”m23 “the children of Re,”1024 and “the children of Atum.”'%?
Montu of Armant also participates in the ritual massacre: “as long as Wryti is Lord of
Armant as Re (...) he is Foremost of the Akhet, travelling across the canal while attacking his
opponents in the East (wnn wryti m nb Twnw-§m® m R (...) sw m hnty-3h.t, d3i=f mr hr dr
rqy.w=f hr i3bt. £).719% The journey of Montu of Armant to Tod is further confirmed by a text
found at Armant, which describes a bark procession crossing the river and a canal to reach
Tod and Djedem,1027 as well as the festival calendar of Tod which mentions a ritual “book of
Montu Lord of Armant’s arrival to Tod (md3.t n iw Mnt nb Twn.t r Dr. t).”lo28 Just as with
the myth of Horus at Edfu, Montu of Armant was the elder Re, while Montu of Tod acted as

the violent warrior Horus of Behedet.'?°

1922 76d 1, 33A; var. “his beloved children (ms.w=f mr(w)=/)" (Tod 1, 138, 11).
1922 T6d 1, 46, 2; Tod 11, 187, 1

192 T6d 1, 35, 1-3: “As for this place, the children of Re entered it, uniting with the body of their father while
striking (ir 5.t tn, igh.n ms.w-R° r=s, hr hnm d.t n it=sn m sk).”

1025 754 I1, 286, 4; 322, 4; for the children of Atum at Tod, cf. also 764 1, 166, and infra.

W28 754 1, 1, 25; earlier in the text, Montu-Re-Harakhty of Armant is “he who enters Djedem (igh Ddm.t)” (Téd
I, 15); in a geographic procession from Tod, the Hermonthite nome tells the local god that: “you are Montu the
victorious, equipped with his accoutrements, who crosses the canal smiting his opponents (ntk Mnt-nht, ‘pr m
hkr-w=f, s§ mr hr hw(.t) rqy.w=/)" (T6d 1, 85, 6); cf. also Devauchelle and Grenier, BIFAO 83 (1983):

27 Daressy, RT 19 (1897): 15 (for this text, see most recently Thiers, BIFAO 104 [2004]: 560): “the regulations
for sailing the bark when this god (sc. Montu of Armant) travels to Djedem in order to carry out his good visit at
the Temple of Re (Tod), etc. (ip-rd n sqd wi3 hft d3.t ntr pn v ddm.t r ir(.t) bn=fnfr r hw.t-R°).”

1028 Thiers, BIFAO 104 (2004): 557,

1029 Eor Montu of Tod beside Re, cf. T6d 1, 124, 10; 149, 5; Téd 11, 322, 8.
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Every year, Montu of Armant, Montu of Tod, Rattawy (cf. 4.47) and the army of

divine children would travel to Djedem “seeking out the rebels (hhi bin.w),”'®° sometimes

991031 <

simply in order to “repel the enemies (r dr hfty.w), to annihilate their strongholds in

391032

Egypt (r sk s.t-n.t=sn m 8-mry), thus “getting rid of disease (sni mn.f).”'"* More

frequently, however, Montu “smites his enemies in Djedem (hwi hfty.w=f hr Ddm),*'%*

“makes a slaughter of the villains (iri .t m ba’.iw),”1035 “burns the rebels (nbi sbz’.w),”1036

51037

“rages against his opponents (hs3 m rqy.w=/), and “slays the the rebels in his moment of

31038

rage (sm3 sbiw m 3.t-nsn=f) while “his troops do what he desires to the Evil One

(nht.w=f ir mr=f n Nbd),”'®® and “they attack those who abandoned his path (ir=sn sbt n3

1030 7541, 33B; 146, 21.

151 T6d 11, 319, 8; vars. “who repels all his enemies (dr btn.w=f nb)” (Téd 11, 315, 24); “who repels all enemies
from his surroundings (shr d3i nb m sw3.w=/)" (Téd 1, 8, 5; cf. Wilson, A Ptolemaic Lexikon, p. 1221).

1032 764 1, 1, 25; 33B, 2; for the term s. t-‘n.t, “stronghold,” (lit. “place of the talon”), cf. Wilson, A Ptolemaic
Lexikon, p. 948; Gutbub, Textes fondamentaux, 1, p. 244, n. (j); and add Phild 1, 34, 7; Esna 11, 58, 1; Esna VI,
474,

1033 7464 I, 8,12; 149, 5; cf. Grenier, in Hommages ¢ Serge Sauneron, 1, p. 385, n. d.

194 T6d 1, 52, 2; vars. “who attacks (hn) his enemies in Djedem” (744 1, 90, 6); “who smites his enemy (Hwi
xfty=f),” Téd 11, 231 6, 8-9;

1035764 1, 138, 11; vars. “the rebellious, meanwhile, are as ashes before him, after he made a great slaughter of
them (ms.w-bds.w iw 3 m ssfw r-h3.t=f, irn=f st m §%.¢ 3)” (Téd 1, 153, 5); “[...] having made them into a great
slaughter ([...] ir.n=f st m §%.t 3)” (Téd 1, 38, 3); “he made their slaughter (ir.n=f $".t=sn)” (Tdd 1, 146, 21); “he
inflicted slaughter among them (wd.n=f 3§t im=sn)” (Téd 11, 322, 7).

196 T5d 1, 40, 2; var. “having [bur]ned the rebels ([nbi].n=fbds.wy’ (Tod 1, 41, 2).

%7 16d 1, 41, 1.

1038 T4d 1, 231, 11; var. “who slaughters the disaffected (sm3 h3k.w-ib)” (Téd 11, 322, 7).

109 1541, 46, 1.
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B3=sn hsbw=1)."1%" The key word in the ritual destruction is the verb ddb/ddm, “to sting (as

391041 1042

a scorpion)” or “to gather in a heap, thus explaining the name of Djedem.

The ritual massacre of enemies at Djedem is equated with the traditional battle
against Apep.'® Tod thus became “the m3rw-shrine of felling Apep by Re in Djedem (m3rw
n shr pp in R m Ddm),” 1044 while Montu “smites Apep at the moment he chooses (hAwi pp
r nw §sp ib= f),”1045 and he even “makes the tortoise [vo]mit that which he swallowed (s[b]§
583 rm.n=f),”1046 namely the sundisk. Moreoever, the ritual attacks occur to the East of

1047

Djedem, ' an allusion to the traditional massacre of enemies in the Eastern Horizon at

dawn.'®® This event is further comemorated by a large Ptolemaic altar from Tod, which

10 T16d 1, 35, 3; for the latter expression, cf. Clere, BIFAO 79 (1979): 285-310; for other references at Tod, cf.
Grenier, in Hommages a Serge Sauneron, 1, pp. 383-4, n. (c).

1041 Bor the numerous occurences of this word, cf. Grenier, in Hommages a Serge Sauneron, I, p. 385, n. (b),

who settled on the translation, “amonceler, entasser (sous: entendu: les cadavres des ennemis).”

192 This type of etiological word play is ubiquitous in texts like the Myth fo Horus; see the remarks of
Derchain, RdE 26 (1974): 15-9.

1983 See recently Smith, in Frandsen and Ryholt, eds., A Miscellany of Demotic Texts and Studies, pp. 95-112.
" 7641, 41, 1.

195 T8d 11, 187A, 1; var. “he who makes Apep non-existent (ir ‘pp m tm-wn),” (Téd 11, 231, 6, 9-10); in another
fragmentary text, Montu of Tod is: “bravest of the brave, [great] of strength, [...who fe]lls Apep, who makes a
slaughter [of Wa]memty, who slays [the enemy(?)] of the bark with his own arm as Montu atop the sandbank
(gn v gn.w [wr] phty [...shlr pp, ir $.t [m w3lmmi, sm3 [hfty(?)Y] wi3 m Mnt hr-tp tzy.t m =f)” (Deir Chelouit 111,
128, 14).

1046 754 I, 8, 12; Grenier, in Hommages a Serge Sauneron 1, p. 385, n. (a), did not recognize this common

phrase and instead translated: “(...) abattant la tortue: il la dévore,” claiming that the harpoon could “swallow
(‘m)” the enemy; for the correct meaning of this phrase, an allusion to Apep-Wenty as a tortoise who swallows
the sundisk, see Gutbub, in Hommages a Serge Sauneron 1, pp. 413-23, 428-9 (to which this example should be
added); Darnell, The Enigmatic Netherworld Books, pp. 320-1; cf. also Téd 1, 151, 1: “he sm[ote] the turtle
(h[wil.n=f513).”

T E.g. Tod1, 1, 25; 46, 1; 68, 10; 130, 1; 138, 9; Tod 11, 173, 4; 322, 7.

1048 f. 5.8.1.2.4.
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contains texts addressing the enemies (viz. sacrificed animals) with vivid details about their

imminent destruction by Sekhmet and Serqet.m49

The vast majority of inscriptions from Tod relate to this annual battle and subsequent
massacre of enemies, to the extent that it is difficult to say anything else about the theology
of this temple. This peculiar phenomenon may be due to an actual event known from a
historical inscription of Sesostris I from Tod.'™® In this text, Sesostris relates that he found

the temple of Tod destroyed after civil wars, and inflicted severe capital punishments on the

perpetrators: '’

snb.w pr pn

irn=1irsfw im=sn

ni fh=(i) (=i) m 3y hr hm.t
in.wt m srh.w
dw.w m phw.wt
hry.w m hty.w

diwm°h
tk3 pw n irr=sn n=f
SLn=iswr=s

Those who knocked down this temple,
I made them into food offerings.

I did not spare men or women,
valleys or water channels,
mountains or marshlands,
enemies or hill-people

Those who were put on the altar,
as for this torch of their making for him,
against them did I set fire to it.

1049 Bisson de la Roque, BIFAO 40 (1941): 36-42.

1050 Barbotin and Clere, BIFAO 91 (1991): 1-32; see most recently Buchberger, in Zibelius-Chen and Fischer-
Elfert, ed., “Von Reichlich dgyptischen Verstande”, pp. 15-2; Leitz, Quellentexte zur dgyptischen Religion I, p.
126-7, recently claimed that a historical background for the Myth of Horus at Edfu is generally considered less
academically tenable than more recent astonomical-calendrical interpretations.

1051 Barbotin and Clere, BIFAO 91 (1991): Fig. 3, 9, col. 30.

226



1052

Such accounts of burning enemies arc rare among Egyptian royal inscriptions, - and it was

quite possible that the historical event at Tod was still remembered in the Graeco-Roman

Period, especially since the blocks with the text were incoporated into the Ptolemaic

temple.'

As evidenced in the long account translated above, the massacre at Djedem was just
one of many battles in Re’s campaign against Seth and his allies throughout Egypt.'®* The

longest version of this battle occurs at Edfu, where Horus of Behedet fills Montu of Tod’s

1055

role as military hero, > and this redaction incorporates the Djedem myth as one of its many

episodes:'? 6

[h€].n gmh.n=fsn hr rsy-i3bt n W3s.t
n mdw.t itrw snw

dd.n R n Dhwti
n3 sbi.w ddb=fsn

dd Dhwti
R Ddm.t dd.tw [r] i3.t th [hr=s r]-mn hrw pn

wn.in Hr-3hty hr ir(.f) h3y.t 3(.t) im=sn

dd.n R “h* Hr-Bhdty m33 wi
dd.tw hw.t-R r i3.t th hr[=s] r-mn hrw pn
ntr imi=s Hr-Bhdty-R*-Mn

192 As Willems, JEA 76 (1990): 41, noted: “The importance of the present inscription is that it gives a
description of death penalties that are said actually to have been carried out.” For later examples of burning
enemies, cf. Yoyotte, Annuaire de I’EPHE. Sciences Religieuses 89 (1980-1981): 31-102; Leahy, Journal of the
Economic and Social History of the Orient 27 (1984): 199-206.

1953 Barbotin and Clere, BIFAO 91 (1991): 2.
105 See the overview with bibliography in Leitz, Quellentexte zur dgyptischen Religion I, pp. 126-32.
1955 Note that Horus of Behedet appears in 74d 1, 73, and is assimilated to Montu of Tod in Tod 11, 322, 4.

19 Edfou V1, 114, 7 - 115, 2; cf. most recently Kurth, Treffpunkt der Gétter, pp. 202, 367-8; Leitz, Quellentexte
zur dgyptischen Religion 1, pp. 129-32, Text C.
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[Then] he (Horus) spotted them to the southeast of Thebes,
at a distance of two itrw.!%’

Re said to Thoth:

“May he turn these rebels into a heap (of corpses) (ddb)'%®1”
Thoth said:

“Re, this mound is [thus] called Djedem until today.”

Then Horus Behedety made a great slaughter among them.
Re said: “Stop, Horus Behedety, and look at me!”
thus this mound is called Temple of Re until today,
the god within it is Horus-Behedety-Re-Min.

1059

During his visit to Djedem, Montu of Tod would also perform mortuary rites for the
deceased ancestor gods, usually called “the children of Re.”'% One inscription claims that
“their tomb is in the vicinity(?) of Djedem [...in] the land of the Field of the White Sand

(db3.t=sn m W3w(?) n ddm.t [...m] z3t 3h.t n §-hd),”'®" a place where “its sand is whiter than

milk, its front goes up and its back goes down (wbh.n §=s r hd.w, h3t=s hy, ph=s shd).”1%%2

Another text gives a detailed description of this location:'%

1057 Bor the translation of this phrase, cf. De Wit, BIFAO 55 (1955): 120; supported by Wilson, A Ptolemaic
Lexikon, p. 123; Leitz, Quellentexte zur dgyptischen Religion 1, pp. 131-2 (contra Kurth, Treffpunkt der Gotter,
pp. 202, 367). As Leitz, Quellentexte zur dgyptischen Religion 1, p. 132, noted, Tod and Djedem are roughly
two iteru south of Luxor (although his claim that this fact was “bislang von keinem Bearbeiter erkannt” is not
fair; cf. already Sauneron, BIFAO 62 [1964]: 37).

1958 Kurth, Treffpunkt der Gétter, p. 202, instead translated: “Diese Feinde hat er gesammelt.” While this
translation is possible, the majority of similar puns in texts from Tod Temple refer to making large heaps
(ddm.t) of enemies’ corpses (noted by Grenier, in Hommages & Serge Sauneron I, p. 385, n. [b]), and that
particular nuance better fits what follows.

199 The etymology here appears to be somewhat garbled; Tod is called both “Temple of Re” and “Temple of
Fighting (%43),” and it seems that the latter is evoked by the speech of Re: “Stop! (°49)”

1960 Cf. Grenier, in Hommages & Serge Sauneron, pp. 387-9; Thiers, BIFAO 104 (2005): 562.
%1 T6d 1, 166, 3-4.
02 1641, 45, 1.

108 T6d I, 322, 5-6; partially translated by Grenter, in Hommages a Serge Sauneron, 1, pp. 387-8.
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[wnln=tw hr zm3-t3 n ht im
mh.t n drw.t
z3t nt §°-hd nty m s.t-dsr

ni hnd s(w) rmt-“w.t-hf3-srq nb
ni sw3 iry.w-p.t m ‘qg3=s
mitt §°-q3 nt Twnw

L.hrlir(H) z3wn s.t=tn

ir pr rsy hsf=fr mh.t=s
hpr.n mhyt hsfr rsy.t=s

ni kf3=s m33.tw=s dr rk h3.t=s
One performs the burial of the relic there,
to the north of Tod,
(namely) the land of the White Sand which is in the necropolis.
No people, animals, snakes, or insects walk there,
no birds pass in front of it,
just like the High Sand of Heliopolis.
[...] carries out the protection of this place.
If a southwind comes forth to bother its northern part,
then a northwind comes about to meet it to the south.
It has not been uncovered or seen since the time of its inception.
This description of the “White Sand” explicitly claims that the cemetery of Tod is modelled

on the “High Sand” of Heliopolis,'***

the archetypical burial mound for all Egyptian
temples.1065 A text from Dendera similarly calls the sacred mound of Edfu “the remote
Behdet of the gods, the High Sand that hides the corpses (Bhd.t §t3(.t) nt ntr.w, §-q3 $t3
h3.wt),” and Hathor tells the gods of Edfu: “see that you do not allow their corpses to be

uncovered (...) for the sand upon their tombs should not be uncovered (ptr=tn r tm di(.f) kf3

1084 For the “High Sand” at Heliopolis, otherwise known primarily from the Piye Stela, cf. Raue, Heliopolis und
das Haus des Re, pp. 81-3.

195 For the burial of Atum and his children in Heliopolis, cf. Klotz, Adoration of the Ram, pp. 118-21.
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h3.wt=sn (...) ni is kf3(.w) 5 hr z’z(.w)=sn).”1066 At Tod, the name “White Sand” might also

involve a subtle allusion to the sandbank of Apep (cf. supra), or the slaughter (§".#) which

Montu inflicts at Djedem.lo67

At the burial site, Montu of Tod is “he who enters Djedem in order to supply the
[living] Bas, [in order to] present funerary offerings to the Children of Re (igh ddm r htm

b3.w [nh.w r] sfSf 3w n ms.w R“),”1068 “who lays down offerings for the Bas, and their Bas

1069 «

come alive from beholding him (W3h htp.w n b3.w, “nh b3w=sn n dg3.tw=k)> who

enlivens the Bas of those in his following (snk b3.w n imy.w ht=£).""""" Since this visit to

1071

Djedem only happened annually (fp rnp.t), Montu also installed an unusual group of

mortuary priests and guardians for the rest of the year:
(1) Tod 1,151, 7:

[...] nty.wim

z.n=fib=sn m gbhw=f

rdi.n=f qfdn.w m sw3.w n’Igr.t=sn

hr sqbb ib=sn dr nhh.

[...] those who are there (the deceased),
just as he lifted up their hearts with his libation water,

106 Cauville, Les fétes d’Hathor, pp. 110-1, Pls. 12-13 (= Dendara X111, 78, 3-4 and 7-9).

1967 For earlier puns and conceptual links between “sand (§°” and “slaughter (§%.2),” cf. Darnell, The Enigmatic
Netherworld Books, pp. pp. 169-70, n. a.

1068 Deir Chelouit 111, 128, 5-7 (cf. Zivie-Coche, RdAE 29 [1977]: 229-30); for the “living Bas” as another name
of the deceased “Children of Re,” see most recently Waitkus, Die Texte in den unteren Krypten, p. 67, n. 33.

1% T4d 1, 89, 5; note the similar phrase describing the Ogdoad and Amenope: “the Inert-ones come alive from
beholding their father (‘nh Nni.w m ptr it=sn)” (Cleére, Porte, Pl. 64 = Urk. VIII, 87b).

1070 764 1, 123B.

10 For references, see Thiers, BIFAO 104 (2004): 562, n. 84; Thiers unnecessarily confuses matters by
translating p rap.t as “au début de I'année” (for tp rnp.t = “annually,” cf. Egberts, In Quest of Meaning, 1, pp.
289-90, n. 13), and assuming that these examples relate to something besides the primary festival in Tybi; note
that despite the importance of daily and weekly mortuary services, the major ancestor processions of Behedet in
Edfu, Khadi in Dendera, and the Valley Festival in Thebes only happened once a year.
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so did he place apes all around their necropolis,
cooling their hearts eternally.

(2) Tédl, 166, 8-9:

ir.n=f qfdn.w m sw3.w=sn
[hr] sty gbhw n k3=sn r<-nb

He made apes all around them,
pour[ing] libation water to their Kas every day.

(3)  Tédl, 45,2

rdi.n=f gfdn.w sndm.tw m gs.w=sn
sb.tw=sn m “wy=sn hr rdi.t [...]

He placed apes sitting on (all) their sides,
being pure of their hands while giving [...]

Another scene from Tod depicts the pharaoh as Onuris harpooning Apophis in front of a
building, presumably the tomb at Djedem, upon which sits four apes.'”’* A similar group of
simian protector deities watch over the Osirian relic in the Chapel of the Leg (hw.t-sbq.t) in

Edfu.!?

4.38 Mut

Mut was the chief goddess of Thebes as early as the New Kingdom.'”® Her name,

1075

which literally means “mother,” describes her primary role of consort of Amun™"'> and

072 764 1, 157; Thiers, BIFAO 104 (2004): 562, n. 77, assumed these were the deceased gods themselves; for
the word gfdn, “ape,” cf. Wilson, A Ptolemaic Lexikon, p. 1056.

19 EdfouT, 249, 3; 255, 4-10; 276, 1-4; Edfou 11, 23-4 (115); called both bnty.w and gfdn.w.

1074 For general discussions of the goddess Mut, cf. primarily Sethe, Amun, §§44-7; Kees, Der Gotterglaube im
alten Agypten, pp. 353-4; Te Velde, JEOL 26 (1980): 3-9; idem, LA 1V, cols. 246-8; idem, in Heerma van Voss,
ed., Studies in Egyptian Religion dedicated to Professor Jan Zandee, pp. 127-137; idem, in Schoske, et al., eds.,
Akten des vierten Internationalen Agyptologen-Kongresses, Miinchen 1985, 111, pp. 395-403; (H. te Velde has
also announced a forthcoming monograph devoted to Mut); Naguib, Le clergé féminin d’Amon Thébain a la 21e
dynastie, pp. 75-84; Troy, in Van Dijk, ed., Essays on Ancient Egypt in Honour of Herman te Velde, pp. 301-15.

1075 Mut explicitly bears the titles “God’s Wife of Amun-Re and Divine Mother of the first Primeval one”
(Clere, Porte, P1. 25 = Urk. VIII, 77h).

231



mother of Chonsu.'””® Nonetheless the orthography of her name, written with a vulture (to
which her vulture-headdress alludes), also associated her with Nechbet of Elkab.!””” This
connection ultimately derives from Mut’s role as the wandering goddess of the eye of the
sun, as evidenced by her common epithet, “Eye of Re, Lady of Heaven, Mistress of all the

551078
gods.

As “Eye of Re,” Mut assumed the leonine aspects of Sakhmf:t,1079 Bastet,1080 and

Tefnut,'%®! and she is almost always qualified as “Lady of the Isheru.” The Isheru was a type

1082

of horse-shaped lake sacred to leonine goddesses throughout Egypt,”* and it is possible that

1976 For the birth of Chonsu the Child, cf. 4.14.

1077 A fragmentary text from the Mut Temple refers to “her form of a vulture (nr.f)” (Sauneron, Mout, No. 3, 3),
while a hymn from the same gate directly associates Mut, “lady of fear (nr.£),” with Nechbet (Sauneron, Mout,
No. 17, 10); another text mentions how Mut: “comes forth as a vulture, her wings spread making Karnak
beautiful in peace (pr=s m 383.t, gns.wy=s(y) wnh.tw hr snfr Ip.t-swt m hip)” (Sauneron, Mout, 6, 15); an
unpublished text from the Mut Temple refers to Mut “in this her name of Nechbet (m rn=s pfy n Nhb.f)” (Sethe,
Notizbuch 6, 84).

1078 Examples include (with slight variants): Edfou 1, 89, 9-10; 479, 5-6; Edfou 11, 66, 7-8; 76, 7-8: Edfou VI,
318, 10; Edfou VII, 110, 8; Deir al-Médina, Nos. 1, 12-13; 3, 8-9; 15, 10; 24, 9-10; 148; 183, 13; 191, 7; Kasr
el-Agoiiz, pp. 74,79; Esna 11, No. 11, 15-16; Clere, Porte, Pls. 3, 14, 15, 25; Urk. VIII, 117, 2; 135c¢; 138¢; 165¢
(collated with author’s photos); 182c; 183c; 203c¢; Aufrere, Montou, §§151-153 = Urk. VIII, 7b); T4d 11, Nos.
230, 9-10; No. 297, 9; Opet 1, 116; 122; 143; 160; 167; Sauneron, Mout, Nos. 11, 31 and 41; 14, 3; 17, 20;
Shanhiir 1, No. 49, 4; for Mut as the Eye of Re in the Graeco-Roman Period, cf. Inconnu-Bocquillon, Le mythe
de la Déesse Lointaine, pp. 325-7; for earlier references to Mut as “Eye of Re,” cf. te Velde, in Schoske, et al.,
eds., Akten des vierten Internationalen Agyptologen—Kongresses, Miinchen 1985, 111, pp. 395-403.

107 Myt = Sakhmet: Opet 1, 143, and the extensive hymn to Mut-Sakhmet from the Mut Temple (= Sauneron,
Mout, No. 11); for the feline manifestations of Mut, cf. te Velde, in Heerma van Voss, ed., Studies in Egyptian
Religion dedicated to Professor Jan Zandee, pp. 134-6; Darnell, SAK 24 (1997): 45; Troy, in Van Dijk, ed.,
Essays on Ancient Egypt in Honour of Herman te Velde, p. 310; note also a New Kingdom stela dedicated to a
leontacephalic Mut (Hodjash and Berlev, The Egyptian Reliefs and Stelae in the Pushkin Museum of Fine Arts,
Moscow, pp. 112 and 114, No. 56).

1980 For Mut-Bastet, cf. 4.10.

1981 Mut = Tefnut: Clere, Porte, P1. 6 (= Urk. VIIL, 64c); Sauneron, Mout, No. 5, 2 ; Goyon, JARCE 20 (1983):
55-6, col. 10; Mut is also “daughter of Atum” (Sauneron, Mout, No. 11, 38); cf. also Troy, in Van Dijk, ed.,
Essays on Ancient Egypt in Honour of Herman te Velde, p. 314.

192 For the different Isheru lakes throughout Egypt, cf. Gessler-Lohr, Die heiligen Seen, pp. 401-24; Preys, RAE
50 (1999): 164-7.
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the Isheru of Thebes was modeled on an earlier structure at Bubastis or elsewhere in the

Delta. A number of texts from the Mut Temple describe the creation of the Isheru.

Sometimes the excavator is Mut’s father, Re-Atum;: '

(1)  Ttm hr ‘nd n=sIrw [...nt} m dbn=s
hr sqb hb.t nt Bw=s
Atum digs out the Isheru for her [...nt-]waters around it,
cooling the flame of her heat.'®*

2) ‘nd n=s R°Isrw m dbn=s [...]
Re dug out for her the Isheru around her [...].

3) ir.n=s R (...) m “nd IsSrw-r-shtp-ib=s n Mw.t
She (sc. Mut) made Re (...) as the digger of the Isheru-to-appease-her-heart for Mut.

4 igh.n=s W3s.t ir.t-R°

bks.ti m dfd n nh.t

iw ir=f n=s it=s Nwn p3wty-B.wy [...]
[sqbl=f nbi.t n hm=s

ir.n=fnt m sw.w=s nb.w
Ssp=s hw.t=s hr.ti
Isrw wr wn m dbn=s

‘nd(w)n|[...]

She (sc. Mut) entered Thebes, the Eye of Re,
pregnant with the iris of the living-serpent,1085

Her father, Nun, the Primeval of the Two Lands [...], came to her [...],
[...] so he might [cool] the flame of her majesty.

He made nt-waters in all of her districts,
with the result that she received her temple satisfied,
the Great Isheru being all around it,

1983 (1) Sethe, Notizbuch 6, 77, cols. 5-6; (2) Mut Temple = Sethe, Notizbuch 6, 72, col. 3 (translated by Otto,
Topographie des Thebanischen Gaues, p. 39); (3) BM 617, lines 4-5 (= 5.2.4.2); (4) Sethe, Notizbuch 6, 71,
cols. 3-4 (translated by Otto, Topographie des thebanischen Gaues, p. 39; Waitkus, in Gundlach and Rochholz,
eds., 4. Agyptologische Tempeltagung, pp. 162-3).

1084 Bor this expression, cf. Goyon, JARCE 20 (1983): 60, nn. 70 and 72 (his reference to the Mut Temple gate
should be corrected to Sauneron, Mout, No. 6, 24); Inconnu-Bocquillon, Le mythe de la Déesse Lointaine, pp.
216-7.

1983 This is an altusion to Mut arriving at the Mut Temple to give birth to Chonsu the Child, cf. 4.14; the same
term, “iris of the living-serpent (dfd n ‘nh.f)” designates Chonsu the Child in a similar context on stela BM EA
1432 (= 5.2.4.7).
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dug out by [...].

Other texts claim that the Isheru was built by groups of primeval deities.’® In one
inscription, the lake is called “the Great Isheru consisting of nt-waters all around it, being
dug out by the ancestor gods ([T)srw wr m nt m dbn=s, m ‘nd n ntr.w tpy.w-)."'" The most
complete version of the Isheru construction is found in a badly damaged text from the Mut

Temple. This account begins by describing the appeasement of the Wandering Goddess

returning from the desert by Thoth.'%*® Afterwards the narrative continues:'%’

spr=s hq3-nd Twnw n R¢
hnm ib=fmrs
[...m] bpr=s m mhn.t hr.t-tp=£(...)

[...}.n=fp3wty.wiry m dd
Ssr=tnrh3s.t-dp [...]
‘nd=tn mr n Wsr.t im
Sd=tn mw=fm “wy=tn
[...] m nt=f
dr-nty htp=s m Nwn-wr

[...] in ntr.w m wd n R®
igh=sn niw.t-rsy.t
[...m bw] htp=s im=f
hnn m dr.t=sn sd3m m “wy=sn
r snfr k3.t=sn im=f

[--]
dd we ht snw=fm srfn ib=sn hr dd

1086 For the primeval deities as builder gods, cf. Reymond, The Mythical Origins of the Temple; Finnestad,
Image of the World and Symbol of the Creator; Gabolde, BIFAO 95 (1995): 252.

1087 Sauneron, Mout, No. 10, 2; note also Beinlich, Das Buch vom Fayum, 1, pp. 260-1, 1l. 1226-33, where the
Birket Fayum is excavated by the Ogdoad: “they excavated the lake with their own hands, with the result that
Nun came forth from it from an infinite depth (§3d=sn § m “wy=sn ds=sn, pr Nwn im=s m md n hh.w)” (cited
by Gabolde, BIFAO 95 [1995]: 252).

1088 Sauneron, Mout, No. 11, cols. 1-7. The context is clear from the following fragments: col. 2 “in order to
appease her majesty (r shtp hm=s)"; col. 3: “Rh-sy (= Thoth) understood [it] (‘m m.n=[s] Rh-sy)”; col. 4: “the
fierce lion is in [her] service, all animals are in her following (m3i-hs3 m $ms[s], i3w.t nb m iry-rd. wy=s)"; col.
7: “[...] rage, cooling her majesty with his utterances ([...] dndn (hr) sqgb hm=s hft tp.w-r3=f).”

1089 Sauneron, Mout, No. 11, cols. 8-17; translated by Sauneron, Mout, p. 22; Gabolde, BIFAQO 95 (1995): 252,
n. 66.
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nn [3§r.n] m hh n sd.t=tn

hpr rn n mr pn m Isrw
hr pr m v3 n p3wty.w

No sooner did she (sc. Mut) reach the Heliopolitan Nome, Heliopolis of Re,
than his (sc. Re’s) heart was filled with joy,
[...in] her manifestation of uraeus upon his head (...)

He (sc. Re) [commanded?] the grimeval gods accordingly, saying:
“Hurry unto the hills of Dep,'®”
[...] dig out a canal for the Mighty one there,
and extract its waters with your own hands
[...] with its nt-waters,
because she delights in Great Nun.”

[...] by the gods, through the decree of Re,
they entered the Southern City (Thebes),
[...in the place] in which she delights,
hoes and shovels in their hands,
in order to improve their work therein.

[...]
One after another said through their excitement:
“We are [roasted (357)?]'%} through the blast of your fire!”

The name of this lake became “Isheru,”
because of what came forth from the mouths of the Primeval ones.

The Graeco-Roman texts show an interesting development regarding the serpentine
nature of Mut. Just like Tefnut, she is “daughter of Re,”'®? and “the august uraeus who

encircles her father, Re.”'®” Mut is also commonly described as “the mhn.t-serpent of light

19% There are a number of examples where “the hills of Dep (h3s.t dp)” are not associated with Lower Egyptian
Buto; cf. Meeks, in Clarysse, et al., eds., Egyptian religion: the last thousand years, 11, pp. 1182-3, although he
thought the present passage “sans doute” referred to the Delta (p. 1183, n. 17); in Theban texts, the toponym
seems to always be a designation of Upper Egypt, e.g. Tod 1, 80, 6; T6d 11, 188, 2.

1091 pestitution based on the context, and the paronomasia between 357, “to roast,” and Isheru (Zsrw).

192 Sauneron, Mout, No. 1, 6; vars. “daughter who acts as mother (z3.¢ ir(.t) mw.t)” (Urk. VIII, 183c); “mother
who acts as daughter (mw.z ir(.f) z3.t" (Sauneron, Mout, No. 5, 2); “daughter and mother (tm3.£)” (Aufrére,
Montou, §§151-153, 177-179 = Urk. VIII, 7b and f, 1c).

1093 Urk. VIII, 210; vars. “uraeus of Re” (Clére, Porte, Pl. 6 = Urk. VIII, 64c); “protector (nd.t) of Re upon his
brow” (Urk. VIII, 138c) “protector (nky.?) of his Majesty (Re)” (Urk. VIII, 203c); “great uraeus” (i77.t 3.£)”
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Sww),” 1094 the coiled uraeus serpent encircling the sundisk. 1095 The most extended

description of Mut as fire-spitting uracus comes from a sistrum-offering scene:'*®®

wSt nt it=s R* hnw.t=f mn.ti m h3.t=f
hr.t-tp hr(.t) tp n ir s(y) wiz.ti m-hnt wit s(y)
1z z3=s h3=f'm nsr.t

shm nbi.t r hfty.w=f

hrs(.) kkw shpr hdd.w

m33 hr nb m $sp=s

The unique-serpent of her father Re, his mistress-serpent affixed on his brow,
the uraeus upon the head of her maker, raised before her begetter,

whose protection is affixed around him as flame,

whose spit-fire is powerful against his enemies,

who dispels darkness and brings about light,

through whose illumination every face sees.

The most important ophidian aspect of Mut is the epithet, tm3.t-hr.t-1p,'"®’ which

35 1098

should be translated as *“mother-uraeus, The details of Mut’s primeval, serpentine

(Shanhiir 1, 49, 4); for Mut as the protector of Re, cf. also Verhoeven and P. Derchain, Le voyage de la déesse
libyque, pp. 6-7 (= P. Berlin 3053, 1X, 3); for Mut protecting Re, cf. also Troy, in Van Dijk, ed., Essays on
Ancient Egypt in Honour of Herman te Velde, pp. 302 and 310; note also the common epithet of Mut, “she who
protects her city (hw.t niw.t=s),” for which see Goyon, CdE 78 (2003): 53-61; for the constellation of goddesses
associated with uraei, royal crowns, lions, and the Eye of the Sun, cf. also Guglielmi, Die Gdttin Mr.t, pp. 16-8,
171-2, 204; Darnell, SAK 24 (1997): 35-48.

19 Edfou 1, 96, 2-4; Clere, Porte, PL. 21 (= Urk. VIII, 79c); Téd 11, No. 272, 6-7; JE 65903, line 2 (= 5.2.4.5);
vars. “the mhn.t-serpent who came about by herself” (Edfou I, 76, 6); “the tm3.t-hr.t-tp of light” (Chonsu
Temple, PM %, p- 240 (78) 1, 2); “mhn.t-serpent of the Primeval One” (Téd 11, No. 272, 9).

1095 For mhn-serpents in general, cf. Assmann, Liturgische Lieder, p. 51; Klotz, Adoration of the Ram, pp. 32-
34.

109 Aufrere, Montou, §§151-153 = Urk. VIII, 7b.

197 Opet 1, 116; 217, 7; Deir Chelouit 11, 143, 10; Kasr el-Agduz, 79 (= Sethe, Notizbuch 17, 35); Esna 11, 11,
16; BM 617, line 3 (= 5.2.4.2); Chonsu Temple, PM IIZ, p. 240 (78) I, 2; Medinet Habu, PM II%, p. 466 (38a);
vars. tm3.t-hr.t-ib (Urk. VIII, 57¢ = Clere, Pl. 15; Sauneron, Mout, Nos. 7, 3; 10, 1); “mother(-uraeus) in the
beginning (¢m3.t m-h3.1)” (Edfou 1, 96, 1-2; Edfou 11, 76, 8; Urk. VIII, 77b = Cleére, Porte, P1. 25); “mother(-
uraeus) (tm3.9)” (Urk. VIII, 70c = Cleére, Porte, P1. 3; BM 1432, line 3 = 5.2.4.7); for a discussion of this term,
cf. Goyon, CdE 78 (2003): 44-53.

1098 Ror tm3.t, “mother,” cf. Wb. V, 308, 2-3; Fairman, BIFAO 43 (1945): 112; Goyon, CdE 78 (2003): 45-6; in
many examples, #m3.¢ is parallel to mw.¢ in other epithets, and is therefore simply to be translated as “mother”
(e.g.: ). Goyon wished to coalesce attestations of the word tm3.t with (i)tm.t, the quadrifrontic Hathoric
counterpart of Atum (Goyon, CdE 78 [2003]: 45-6), but the two terms are only phonetically and graphically
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existence are revealed through a number of similar epithets. She is one who “came into

51099

existence in the beginning (hpr(.f) m h3.t), who “existed with Nun in the beginning

(wnn(.£) hn® Nwn m $39),”"'% who “began creation within/out of Nun ($3C.0) hpr m Nwn),”110!

and who “came forth from Nun (pr.t m Nwn).”'' Some texts specify how exactly Mut

emerged from the primeval Nun waters: %

pr-t hn®d m Nni.w
‘G wdt=smir.t
m-sni r it=s qm3=s
She who came forth from the inert-waters together with the d-serpent,''®*
her body ejaculated out in the form of a uraeus,''®

similar; Derchain, Hathor Quadrifrons, pp. 26-7, already warned against confusing the two terms: “il n’est past
toujours aisé de reconnaitre ce qui appartient & Temet, car sous I’orthographe habituelle peut aussi se trouver le
mot tm3t “mere”, sans rapport avec elle.” (p. 26), on p. 27, n. 11, he notes that if one makes such a mistake,
there is “la difficult qu’[on] créait en introduisant dans ce contexte une notion qu’il est malaisé d’y concevoir.”
Nonetheless, Mut is associated with (f))m.z in the New Kingdom (Troy, in Van Dijk, ed., Essays on Ancient
Egypt in Honour of Herman te Velde, pp. 305-6).

199 Kasr el-Agouz, 79 (= Sethe, Notizbuch 17, 35); Opet 1, 116; Esna 11, 11, 16; Deir Chelouit 111, 143, 11; var.
“who arose in the beginning (wbn.t m-hnt)” (Edfou 1, 96, 3).

1% Clere, Porte, PL. 3 (= Urk. VIII, 70c); Medinet Habu, PM IT?, p. 462 (10d) (= Sethe, Notizbuch 16, 109).
YOl Edfou 11, 76, 8-9; Clere, Porte, PL. 25 (= Urk. VIII, 77b); Chonsu Temple, PM II%, p. 240 (78) I, 2.

102 Clere, Porte, Pl. 15 (= Urk. VIII, 57c); Medinet Habu, PM II, p. 466 (38a); BM 617, 1l. 2-3 (= 5.2.4.2);
vars. “who sprang forth from Nun (bs(.£) m Nwn)” (Urk. VIII, 79¢ = Clére, Porte, Pl. 21); “who arose from Nun
(wbn(.t) m Nwn)” (Urk. VI, 18c = Aufrére, Montou, §§246-248); note also a damaged inscription from Karnak
describing Mut “[...] Nun in the initial moment ([...] Nwr m zp-tpy)” (PM 1%, p. 104 [312]; the text should have
appeared as Urk. VIII, 157c).

1103 Aufrere, Montou, §§246-248 (= Urk. VIII, 18c); exact parallels to this text are preserved in the Augustan
decoration of Chonsu Temple (PM IIz, p- 240, [78] IL,1), and in Esna III, 395, 14-16, there describing Menhyt
(neither parallel mentioned by Aufrere).

1% This episode is described in a number of ways: “she who came forth from darkness together with the d-

serpent (pr.t/wbn.t hn® d m zm3wy)” (Edfou 1, 96, 2; Edfou 11, 76, 7); “she who came forth from the Great
Encircling Sea together with the d-serpent (pr.twbn.t hn® d m phr-wr)” (Clére, Porte, Pls. 21 and 25 = Urk.
VIIIL, 79¢ and 77b; for the Great Encircling Sea (phr-wr) as the site of primeval creation, cf. Klotz, Adoration of
the Ram, p. 150, n. B); for discussions of these epithets, cf. Husson, L’offrande du miroir, p. 66, n. 4; Sternberg
el-Hotabi, Mythische Motive und Mythenbildung, p. 62, n. (b); Wilson, A Ptolemaic Lexikon, pp. 1249; Aufrére,
Montou, p. 374, n. (n).

237



in the likeness of her father who created her.
This serpentine father of Mut can be none other than Kematef, and in fact Mut is

explicitly referred to as “the daughter of Kematef.”!!% The mysterious d-serpent with whom

1107

she emerges, therefore, must be Irita. This is made clear in a scene from Karnak

describing the creation of Irita (cf. 4.28). In the divine column, Amun is described as

following:!1%

wnn b3 $ps hr bs.(.f) m Nwn
iw 3 3bh(.w) m zm3wi

sw m Iri-t3

itn=f m sww

Ssp.n=f swl.w=f m nbi.t=f

That the August Ba burst forth from Nun,
was while the earth was mixed with darkness,
he was Irita,
his disk was light,
and it was with his flame (nbi.f) that he illumined the districts.

In the same scene, Mut is also “she who burst forth from Nun (bs.t m Nwn), emerging
together with the d-serpent,” and it is noted further that “it is her flame (nbi.f) that illumines
the two lands.”"'® The careful use of vocabulary makes it clear that Irita emerges from Nun

as a serpent alongside Mut as a uraeus, and that it is her spit-fire that temporarily illumines

the world.

105 Alternatively, this could read: “she who came forth from the inert-waters together with the d-serpent who
had ejaculated her body as the uraeus,” thus making the d-serpent the creator of Mut.

1106 Berlin 14401, lines 2-3 (= 5.2.4.4).

107 11y several of the above-mentioned texts, Amun is also said to “emerge from Nun” (Edfou 1, 96, 3; Urk. VIII,
18h = Aufrere, Montou, §§246-248; Urk. VIII, 79h = Clere, Porte, P1. 21); in these cases he is also referred to
as “agathos-daimon serpent (4% nf¥’)” (Urk. VIII, 18b and 79b).

108 Cjare, Porte, PL. 21 (= Urk. VIIL, 79h).

H% Clare, Porte, Pl. 21 (= Urk. VIII, 79c).
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This episode of creation is known from other sources as well. In a hymn from the
Opet Temple, Osiris is told: “Mut the mother-uraeus protects you with her flame, just like her
majesty did for Irita (Mw.t tm3.t-hr.t-tp hr hw.t=k m nbi.t=s, mi ir hm=s n Tri-8).”""'° An
inscription from the Mut Temple, meanwhile, says that Mut is “she who makes protection for
her father Re as the guardian, who takes care of Irita (ir(.f) nhy n it=s R mi mnf{.t), nd(.t) Iri-
£3).”'!! Finally, a label to Mut at Shanhur refers to her as “the great uraeus atop Irita (i7r.t
3.t hr.t-tp Tri-13).1112

An explicit version of this cosmogony appears at Edfu in an offering scene to Horus-
Kematef and Hathor, where the latter is said, just like Mut, to have “come forth from Nun
together with Irita (bs(.£) m Nwn hn® Iri-3).”''"> Similarly at Esna, the lion-goddess Menhyt,
in many ways comparable to Mut, is also called “Sakhmet the great, beloved of Ptah, great
uraeus who arose from Nun together with Irita (shm.t 3.t, mr.t-Pth, hr.t-tp 3.t, wbn(.f) m
Nwn hn® Tri-3) 11

The theology of the second generation of serpent-children was particularly developed
at Esna. One text describes Esna as “the initial land of Tatenen foremost of the Southern

District, the divine ground of the female-living-serpent, who appears out of Nun together

0 Opet 1, 217,7-8.

1 Sauneron, Mout, No. 3, 9.
12 Shanhir I, No. 49, 4-5.
"5 Edfou V, 154, 4,

14 Esna VI, 514, 12-13; Menhyt is also “she who emerged together with the d-serpent in the beginning (pr(.?)
hAnS d m h3.1)” (Esna 111, 395, 15); note that in the same scene, Khnum is qualified as: “Ptah Lord of the potter’s
wheel, Tatenen who fashioned the primeval ones, august potter who completed his form as Kematef (Pth nb
nhp, B-tnn ms p3wty.w, nhp sps km irw=f (m) Km-3.t=f)” (Esna VI, 514, 8).
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with Irita (83-tpy n 3-tnn hnty “rsy, z3t-ntry n ‘nh.t di(.f) tp=s m Nwn hn® Tri-3). "% A
passage from the cryptographic litany to Neith describes her as “the living ancestor-serpent,
who appears out of Nun together with Irita (grh.t-nh.t di(.f) tp=s m Nwn hn® Tri-13)." 111

Texts from other temples reinforce the identification of Irita with the d-serpent. Two

parallel inscriptions describe Esna as follows:"""”

s.t-n(.t) nIri-t3
imh.t n tm3.t hn*d

rhn=sn is m hnt=s
hnm=fs(y) m r§w m rn=f n hnmw
mn=s h3=fm rn=s n Mnhy.t

The place of residence!!"® of Irita,
the grotto of the mother-uraeus together with the d-serpent,
for they rest, moreoever, within it.
He (Irita/d-serpent) unites with her with delight in his name of Khnum,
she remains around (mn-h3) him in her name of Menhyt (Mnhy.1).

Another passage from the cryptographic litany qualifies Neith as “Irita-Tatenen,” while her

name is sportively written as a d-serpent wearing a red crown: ]l 11 Reliefs from

[y

Dendara depict a number of primeval serpents associated primarily with Harsomtous.'?°

U5 Esna 11, 64, 1.

W16 Esna 101, 216, 3 (13); cf. Sauneron, L’écriture figurative & Esna, p. 36; a damaged parallel in Esna VI, 534,
1; for the grh.t-“nh.t at Esna, cf. Sauneron, Les fétes religieuses d’Esna, p. 116, n. (ee).

"7 Esna 11, 58, 1 = Esna V1, 474; cf. Sternberg el-Hotabi, Mythische Motive und Mythenbildung, pp. 60-2.

118 This is just a variant spelling of s.2-n.t, “place of the talon,” a reference to the temple as perch for the
falcon-manifestation of a god (Wilson, A Ptolemaic Lexikon, p. 948; Phild 1, 34, 7), and not “die Stitte, an die
Jrj-t3 zuriickkehrte” (Sternberg el-Hotabi, Mythische Motive und Mythenbildung, p. 60).

W9 Esna 111, 216, 2 (6); cf. Sauneron, L’écriture figurative & Esna, p. 36.

120 See most recently Waitkus, SAK 30 (2002): 373-94.
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One of these is a long snake carried on the arms of several priests, and labelled as “the august
g’-serpent.”1121 A hymn to Amun of Medinet Habu, meanwhile, claims:!??

nn ntr twt=s(n) r d.t=f twy
d m dw3.t ntry

There is no god who might resemble this form of his,
(namely) the d-serpent in the sacred Duat.

The goddess Neith, occasionally identified with Kematef, 123 also receives the
VUL
following epithet: :I W%ZI - 24 Although Sauneron originally read this epithet as

“the god who came about in the beginning (nzr hpr m h3.1),""'%

it is generally accepted that
this is most likely to be read “sole god who transformed into two gods (ntr w® hpr m
snw).”1'% This sportive writing is at once an allusion to the ultimately Heliopolitan creation
account of Atum creating Shu and Tefnut, and a specific reference to the three snake gods

Kematef, Irita, and Mut (as uraeus-mother). This understanding of the epithet may explain

another statement concerning Neith-Atum: “2/3 of her is male, 1/3 of her is female (2/3=s m

"2! Dendara V, 42, 5-6; Waitkus, Die Texte in den unteren Krypten des Hathortempels von Dendera, p- 75.

n2 Diimichen, Historische Inschriften, 11, Pl. XXXVIa, (o) col. 3 (= Sethe, Notizbuch 16, 84); the text mentions
both Kematef and Irita; for Amun as the (w)d-serpent, cf. also the Roman hieratic text from Tanis edited by
Vernus, RdE 31 (1979): 101-19, 1. 8.

U2 Fena 111, 247A; 255A; Esna V1, 513, 12.

2% Esna V1, 507; variant spellings in Esna 11, 63, 3; 104, 4; Esna 111, 206, 1; Esna VI, 546, 1 (after LGG 1V,
pp- 391-2).

1125 Sauneron, Les fétes religieuses d’Esna, p. 253, n. (a).

126 yon Lieven, Der Himmel iiber Esna, p. 130, n. 376; LGG 1V, p. 391; Derchain and von Recklinghausen, La
Création, p. 148; Leitz, Quellentexte zur dgyptischen Religion 1, p. 148; this epithet also appears in the

=En)'O% LAY PSP et
] ] ) \Hl — Q “Ylo[ T o)

previously unrecognized variants and (Esna 111, 255A; 328B; for the

sun and moon writing “two,” cf. de Wit, CdE 37 [1962]: 273; Cauville, BIFAO 90 [1990]: 95, 98).
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By 1/3=s m hm.t).”"'*" The serpentine Neith-Kematef contains within itself (or himself) the
potentialities of her two offspring, Khnum-Irita and the uraeus Menhyt, and thus it is two

parts male (Kematef, Irita) and one part female (Menhyt).

4.39 The Ogdoad

The Ogdoad (Hmniw) '*® were a group of eight primordial deities from
Hermopolis.1129 This divine corporation included four male-female pairs, most often named
Amun and Amunet (< imn, “hidden”), Nun and Nunet (< Nwn, “primeval, chaotic water”),
Kek and Keket (< kk, “darkness”), Heh and Hehet (< kA, “infinity”).!'** Because Amun and
Amunet were so closely connected to Thebes, their position is often filled by an alternate

1131

pair, Nia and Niat (< ni3 “lack, emptiness”). While the gods were traditionally frog-

headed and the goddesses snake-headed, ''* they generally appear as completely

127 Eor references and different interpretations, cf. Sauneron, in Mélanges Mariette, pp. 243-4; Halloff, in

Haring and Klug, eds., 6. Agyptologische Tempeltagung, pp. 123 and 130.

128 Bor the Ogdoad in general, see Sethe, Amun, §§81-177; Roeder, Hermopolis, 1929-1939, pp. 38, 172-4;
Yoyotte, Annuaire de I’EPHE. Sciences religieuses 76 (1968-69): 112; Ryhiner, L’offrande du lotus, passim,;
Traunecker, et al., La chapelle d’Achéris 11, pp. 115-7; Bickel, La cosmogonie Egyptienne, pp. 27-9; Hollis,
JARCE 36 (1998): 61-72; Alhazred, Necronomicon; Smith, On the Primaeval Ocean, pp. 35-41, 50-3, 77, 85-6,
89-90; Mendel, Die kosmogonischen Inschriften, pp. 59-64, et passim; Darnell and Manassa, Tutankhamun’s
Armies, pp. 37-8, 40-2; Manassa, The Late Period Underworld, 1, pp. 370-1, 374-5.

"% Marc Gabolde recently asserted that the Ogdoad was originally from Thebes and that “I’origine
hermopolitaine de ces huit dieux est une confusion linguistique tardive” (Gabolde, BIFAO 95 [1995]: 251, n.
65); all textual sources mentioning the Ogdoad undermine this interpretation, especially the evidence for priests
and temples dedicated to the Ogdoad at Hermopolis from as early as the Eighteenth Dynasty (cf. Roeder,
Hermopolis, 1929-1939, pp. 172-4). One can hardly imagine that the Hermopolitan priests were “confused”
about their own gods and goddesses.

139 gor the interpretation of these names, see Sethe, Amun, §§126-37; Egberts, In Quest of Meaning, pp. 293-4,
n. 7; Mendel, Die kosmogonischen Inschriften, pp. 60-2.

131 Sethe, Amun, §§133-7; Mendel, Die kosmogonischen Inschriften, p. 62, n. a, suggested the alternative
reading Nn and Nn.¢, “the tired ones.”

1132 Note especially the frog-headed statuette of Kek: Gillam, JEA 67 (1981): 185-7; the frog-headed feature is
also mentioned in Dendara V, 38, 10, “his good face <is of> a frog (hr=f nfr <m> “bhn)” (cf. Waitkus, Die
Texte in den unteren Krypten des Hathortempels von Dendera, p. 70); cf. also P. Dem. Berlin 13603, I, 18-19 (=
Erichsen and Schott, Fragmente memphitischer Theologie in demotischer Schrift, pp. 311, 322: “he (sc. Ptah)
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anthropomorphic in the Graeco-Roman temple scenes. %

The reptilian and amphibian
aspects of the Ogdoad reflect their aquatic origins (cf. infra), as well as their place in the
liminal primeval state between chaos and ordered creation. This transitional nature of frogs

was aptly described by Horapollo:1134

“When (the Egyptians) want to write ‘unformed man’ (anthropon aplaston),

they draw a frog. For frogs are born from the mud of the river. Whence

sometimes it seems in parts (already) like a frog, in others (still) like

something earthy.”

The aquatic Ogdoad were originally “fashioned in Nun (nbi(.w) m Nwn),”''* and
they “arose from Nun, while the land was mixed with darkness, and all that existed was in
the flood (Wbn(.w) m Nwn, iw 3 3bh(.w) m zm3wy, wnn.t nb m wrm).”1136 According to
Theban sources, they were “fashioned in the Opet (Luxor Temple) by their father Tatenen, in

his workshop of the initial moment (nbi(.w) m Ip.t in it=sn 13-tnn, m iz.t=f n k3.t nt zp-

1py).”'7 The involvement of the Memphite god (Ptah)-Tatenen is attested already in the

[made] four of them snake-headed [...] Hehet, Kek [...] ([ir]=f 4 n.im=w hr hf[...] Hh.t Kk [...])”; cf. also Smith,
On the Primaeval Ocean, pp. 31-2, 36, Fragment 2, 11. 8-9, where Ptah creates the Ogdoad: “[...] eight divinities
out of them, four male[s with frog heads], and four females with heads [of serpents...]” (trans. Smith).

U3 ¢f Gillam, JEA 67 (1981): 186, n. 8, for a partial list of human-headed Ogdoads.

3% Horapollo 1, 25 (trans. Van der Hoorst, Chaeremon, Egyptian Priest and Stoic Philosopher, pp. 42-3); for
similar ideas in earlier Egyptian religion, cf. Barta, JNES 58 (1999): 111-3; Le Men, Kyphi 5 (2006): 87-96.

135 Clere, Porte, P1. 49 (= Urk. VII1, 95c); Urk. VIII, 145b; Edfou V, 85, 10.

1136 Medinet Habu, PM 112, p. 469 (45b) (= Diumichen, Historische Inschriften, 11, Pl. XXXVI a (B); Sethe,
Notizbuch 16, 90-1); var. “those who came into existence before, when the earth was mixed with darkness, who
came forth from Nun (hpr.(w) hnt, iw 3 3bh(.w) m zm3wy, pr(w) m Nwn)” (Medinet Habu, Gate of Domitian,
North face, left lintel = PM II%, p. 475).

137 Clere, Porte, P1. 67 (=