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2 TEXTUAL AND ICONOGRAPHIC ANALYSIS

2.1 SCENE 1

[Image under copyright restrictions]

Figure 2.1 Edfu, interior face of the northern enclosure wall (I’), scene 1. From: E X, pl. CXLIX.

Scene 1 on the western (left) part of the first register depicts the king, wearing the hemhem-
crown and holding the ointment-jar, extending his little finger towards the pot.”> The king is
accompanied by the queen, wearing the double feather crown, raising one hand in adoration
and holding the ‘mh-symbol in the other. The sacred falcon is depicted standing under a
baldachin upon a pedestal. Horus, Hathor and Harsomtus are depicted standing to the right of
the sacred falcon, facing it. Horus wears the Double Crown and holds the “n4-symbol and the
w3s-sceptre. Hathor wears the sun-disc between horns, raising one hand in adoration and
holding the ‘nA-symbol in the other. Harsomtus wears the hemhem-crown, holding the mks in
one hand and the “nA-symbol in the other. To the left of the scene a hymn is written (Text 6:
E VI 100, 14 — 102, 3),>* followed by an inscription summarising the ritual programme (Text
7:E VI 102,3-103,6).”

The direction in which the sacred falcon is facing is especially interesting in this scene:
the king is not facing the sacred falcon, but is instead directed towards Horus, represented to
the right of the falcon. As such, it seems that the ritual is not performed for the sacred falcon,
but for Horus. However, the inscription summarising the ritual acts clearly indicates that the
rituals are performed for the sacred living falcon: “Reaching St-Wrt in order to receive
kingship from the hand of his father Horus Behdeti, the great god, the lord of the sky.
Presenting mdt-ointment, tying a wsh-collar, offering a #h-symbol made of gold, giving him
(i.e. the falcon) life (‘nk) and dominion (w3s), giving him nh-flowers in the name <of> the
Ennead that is in this temple. Then, travelling of this god (i.e. the sacred falcon), while the
Majesty of this noble god Horus Behdeti, the great god, the lord of the sky, the lord of Msn,
appears behind him (...)” (Text 7: E VI 102, 3 — 103, 6). The direction in which the sacred
falcon is facing can be explained on the basis of Text 6 (E VI 100, 14 — 102, 3), where it is
said: “May you (i.e. the sacred falcon) protect your father (i.e. Horus Behdeti), who is
directed to your face”. The last part of this phrase seems to refer to the accompanying image
in Scene 1, where Horus Behdeti is represented standing to the right of the sacred falcon.
Based on this text it can be concluded that in reality, Horus Behdeti was facing the falcon and
the ritual was carried out by the king for both Horus and the sacred falcon, which is indeed
not surprising, since the sacred falcon was the living incarnation of Horus.

>3 See paragraph 2.1.1.
>* See paragraph 2.1.2.
% See paragraph 5.1.
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2.1.1 ANOINTING THE SACRED FALCON

The king holds the ointment-jar in one hand and lifts his other hand, extending the little finger
towards the pot, which indicates that he is using this finger to perform the act of anointing.”®
The accompanying inscriptions confirm that the actual anointing (ir(f) mdt) of the sacred
falcon is concerned here rather than the more usual presentation or offering of ointment (hnk
mdt): “Anointing (ir(t) mdt). Words to be spoken: The hknw-oil is upon your forehead, it
makes your face happy!” (Text 1: E VI 100, 2-4). This last phrase refers to the pleasant
fragrance of the ointment, which causes rejoicing and pacifies the gods.

The epithets of the king also refer to the act of anointing: he is called “a second
Shesemu in the place of cooking the ointments, the son of Horus, the lord of the laboratory”
(Text 3: E VI 100, 6-8). Shesemu is the god associated with the production of wine and of
fragrant ointments.”’ The king may be called Shesemu when he is offering ointment (mdf) or
fragrant resin (nyw).”® The “place of cooking the ointments” refers to the temple’s
laboratory, where the recipes for the preparation of ointments were written down.”” Further
references to the anointment are made in the konigliche Randzeile: “The perfect god, the
overseer of Fkhr, who gathers tribute in Bwgm, the image of Shesemu, the sprout of Wadjet,
the heir of Horus, the lord of the laboratory, with capable hands, who cooks ointment for all
the gods, the lord of ointment, Ptolemy” (Text 5: E VI 100, 11-13). Fkhr and Bwgm are both
toponyms associated with the region of Punt and with the offering of ointment and fragrant
resin as being products of Punt.”

The epithets of the accompanying deities also refer to the theme of anointing. Horus is
called “the ruler of Punt, who follows his heart in the valley of myrrh”.®' He presents the king
with “Punt with what is in it and the god’s land with what comes forth from it”, a typical
Gegengabe62 for offerings associated with ointment, fragrant resin and incense (Text 8: E VI
103, 7-11). The gottliche Randzeile (Text 11: E VI 104, 6-7) refers to “Behdeti, the lord of
Punt, who comes forth from the horizon, the great elevated one, who assesses the god’s land”.
The epithets of Hathor (Text 9: E VI 103, 12 — 104, 2) also refer to Punt in relation to the act

% See E.M. Pardey, LA V, 1984, 367-369, “Salbung”.

7w, Helck, LA V, 1984, 590-591, “Schesemu”; M. Poo, Wine and wine offering in the religion of ancient
Egypt. London 1995, 151-152.

*In E VII 76, 10 the king presents mdt-ointment (hnk mdt) to Horus and Hathor, and is called “a second
Seshemu, the earthly successor of Horus, the lord of the laboratory, the grinder (of the ingredients for mdt-
ointment)”; in E VIII 61, 8 the king is also called “Shesemu” in a scene depicting him presenting mdt-ointment
(hnk mdt) to Horus and Hathor. See also Chr. Leitz and D. Budde, Lexikon der dgyptischen Gotter und
Gotterbezeichnungen VII. Orientalia Lovaniensia Analecta 116. Leuven etc. 2002, 121a-b.

*In E194, 16 and 430, 13 it is said that sknw-oil is prepared in the laboratory (is). In fact, the inscriptions from
the Edfu laboratory contain recipes for making hknw-oil as well as recipes in which it was used to make other
substances. See for example E II 207, 5 — 12; M. Chermette and J.-Cl. Goyon, “Le catalogue raisonné des
producteurs de styrax et d’oliban d’Edfou et d’ Athribis de Haute Egypte”, in: SAK 23 (1996), 47-82.

% For Punt and its products, see D. Meeks, “Coptos et les chemins du Pount”, in: M.-F. Boussac (ed.), Autour de
Coptos: actes du colloque organisé au Musée des Beaux-Arts de Lyon (17-18 mars 2000). Topoi, Supplément 3.
Lyon 2002, 267-335. For the location of Bwgm in Nubia, see H. Junker, Die Onurislegende. Denkschriften der
Kaiserlichen Akademie der Wissenschaften in Wien. Philosophisch-historische Klasse, 59, Abh. 1/2. Vienna
1917, 73-78. Bwgm and Fkhr are referred to only in scenes depicting the presentation of the products associated
with Punt, such as incense, fragrant resin and ointment: E VII 55, 1 (sw®b m 5 Bw §sm“w <nw Nhb>); E VII 60, 3
and 6 (rd(?) ‘ntyw hr sdt); E VI1 76, 13 and 77, 4 (hnk mdt); E VII 204, 15 (k3p sntr); E VIIL 61, 11 (hnk mdt); E
VIII 66, 3 (ir(t) sntr); E VIII 102, 10 (ir(f) sntr).

%! For the expression “who follows his heart in the valley of myrrh”, see S. Martinssen-Von Falck, “Seinem
Herzen folgen im Myrrhental — Studien zum Formular der Edfu-Texte”, in: D. Kurth and W. Waitkus (eds),
Edfu: Materialien und Studien. Die Inschriften des Tempels von Edfu, Begleitheft 6. Gladbeck 2010, 93-113.

62 For a study on the Gegengaben in Egyptian temples of the Ptolemaic and Roman Periods, see Chr. von Pfeil-
Autenrieth, Der Gotteslohn fiir die Pharaonen: Untersuchungen zu den Gegengaben in dgyptischen Tempeln der
Griechisch-Romischen Epoche. Studien zu den Ritualszenen Altdgyptischer Tempel 6. Dettelbach 2009.
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of anointing: she is called “the mistress of Punt”. Harsomtus holds the mks,63 a document
holder symbolising the inheritance of kingship,** and gives “that the love of you is great and
spreading amongst the people, without one getting enough of it” (Text 10: E VI 104, 3-5).

2.1.2 THE HYMN TO THE SACRED FALCON

The hymn written to the left of Scene 1 (Text 6: E VI 100, 14 — 102, 3) is addressed to “Ra,
who comes in the shape of his 53”. Other inscriptions suggest that the 53 of Ra is to be
identified with the sacred falcon. In one of the ritual programme texts summarising the
coronation ritual of the falcon,® the sacred falcon is repeatedly described as the b3 of Ra: it is
said that Horus Behdeti unites himself with the 53 of Ra, that the b3 of Ra is united with his
cult statue and that the b3 receives kingship at the festival of the establishment of his
inheritance (Text 50: E VI 93, 8 — 94, 2).

The main theme of the hymn is the daily cycle of the sun. The phrase “May you fly up
to heaven, may you traverse the horizon, may you settle (yourself) on the bank of the sky,
may you traverse the earth” refers to the rising of the sun in the morning, the course of the sun
during the day, the setting of the sun in the evening, and the course of the sun in the
Netherworld.®® The epithets “who comes forth in the horizon from the primeval ocean, the
1lluminator, who illuminates this land” and “when he comes forth from the field of reeds” and
“Khepri, who makes exist what has come into existence” in particular refer to the daily rising
of the sun, and as such to the daily renewal of creation. This aspect is referred to especially at
the start of the hymn, where the primeval aspect of the sacred falcon is praised: “Hail to you,
Ra, who comes in the shape of his b3, Tatenen, who comes as Horus Behdeti, the great god,
the lord of the sky, the dappled of feathers, who comes forth in the horizon from the primeval
ocean”. This same theme recurs in the gottliche Randzeile, where Horus is called “the
primeval one, who started kingship of Upper- and Lower-Egypt, Ra-Horakhty, who was the
first to have practised kingship” (Text 11: E VI 104, 6-7).

The theme of Horus rising as the renewed morning-sun is associated in this hymn with
the theme of Punt and its products. The sacred falcon is praised as “who assesses the god’s
land, the ruler of Punt, who rejoices in the valley of myrrh”, and as “Behdeti, lord of Punt and
of all the gods and goddesses of the god’s land, your raising (up) is Fkhr, your laying (down)
is Wint, and you are mighty in Bwgm”. In the gottliche Randzeile Horus is called “the lord of
Punt” and “who assesses the god’s land” (Text 11: E VI 104, 6-7). Similarly in Scene 3,
where the accompanying inscriptions to Horus refer to him as: “the great god, the lord of the
sky, the beautiful gmhsw-falcon, about whom M3 is satisfied, who assesses the god’s land,
the ruler of Punt, who follows his heart in the valley of myrrh, the lord of the gods, the one
and only, Khepri, who makes exist what has come into existence, who flies through the sky
and who traverses the horizon as Behdeti, lord of Punt” (Text 30: E VI 156, 7-10).

% For the presentation of the mks in ritual scenes of Ptolemaic and Roman temples, see J. Kinnaer, “Le mekes et
I’imit-per dans les scenes des temples ptolémaiques et romains”, in: OLP 22 (1991), 73-99.

# See M.-T. Derchain-Urtel, Le dieu Thot & travers ses épithétes dans les scénes d’offrandes des temples
d’époque gréco-romaine. Rites égyptiens 3. Brussels 1981, 14-17; S. Cauville, La théologie d’Osiris a Edfou.
Bibliotheque d’Etude 91. Cairo 1983, 41 n. 3: “Le mks et I'imyt-pr sont les deux symboles de la royauté, les
titres de propriété, cf. de Wit, Opet, III, 127 n. 93 et 142 n. 532. Ce sont les embleémes que recoit Horus quand il
succede a son pere, cf. E. VII, 197, 7; Urk. VI, 11, 13, etc.”; Kinnaer, in: OLP 22 (1991), 99.

% For an analysis of the ritual programme texts, see paragraph 5.1.

% D. Kurth, Edfou VI. Die Inschriften des Tempels von Edfu: Abteilung 1 Uberzetzungen; Band 3. Gladbeck
2014, 176, n. 10.
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2.2 SCENE2

[Image under copyright restrictions]

Figure 2.2 Edfu, interior face of the northern enclosure wall (I’), scene 2. From: E X, pl. CLIV.

Scene 2 on the eastern (right) part of the first register depicts the king, wearing the hemhem-
crown and presenting the sacred falcon with the hA-symbol and the nA-bouquet.®’ The king is
accompanied by the queen, who wears the double feather crown, raising one hand in
adoration and holding the “nA-symbol in the other. The sacred falcon is depicted standing
under a baldachin upon a pedestal. Horus, Hathor and Thy are depicted standing to the left of
the sacred falcon, facing it. Horus wears the Double Crown and holds the “n/-symbol and the
w3s-sceptre. Hathor wears the sun-disc between horns, raising one hand in adoration and
holding the nA-symbol in the other. Thy wears the hemhem-crown, holding the mks in one
hand and the “nA-symbol in the other. To the right of the scene a hymn is written (Text 17: E
V1270, 10 - 273,7).%

As in Scene 1, the sacred falcon is represented facing Horus. As the king is directed
towards Horus, instead of to the falcon, it seems that the ritual is not performed for the falcon,
but for Horus. However, the accompanying hymn indicates that the ritual is performed for the
sacred falcon: “Words to be spoken by His Majesty in adoration of the divine bik-falcon: (...)
Take the ‘mh-bouquet (...) Take the hh-symbol (...)” (Text 17: E VI 270, 10 — 273, 7). As
pointed out in paragraph 2.1, it can be concluded on the basis of a passage in Text 6 (E VI
100, 14 — 102, 3) that in reality, Horus was facing the falcon and the ritual was carried out by
the king for both Horus and the sacred falcon, which is indeed not surprising, since the sacred
falcon was the living incarnation of Horus.

2.2.1 PRESENTING THE h/-SYMBOL AND THE n/-BOUQUET

The king presents the sacred falcon with a double offering of the hh-symbol and the nh-
bouquet. The accompanying ritual text reads: “Offering the hh-symbol. Words to be spoken:
the hh-symbol of life to your noble nose” (Text 12: E VI 269, 14-15).

The king is referred to as “the successor of Heh, lord of millions” (Text 14: E VI 270, 3-
5). This epithet was obviously chosen in consideration of the offering presented by the king:
the hh-symbol, representing the number million. The queen presents the falcon with
“hundreds of thousands of dominion (w3s)” and “ten thousands of endurance (dd)” (Text 15:
E VI 270, 6-7). Her gift to the falcon complements that of the king: together, they present the
sacred falcon with hh, ‘nh, dd and w3s, i.e. eternal life, eternal endurance and eternal
dominion.

67 See paragraph 2.2.1.
6% See paragraph 2.2.2.

22



The hh-symbol represents the concept of eternity and infinity, referring to numerous
years of life or reign of the king.”” At the same time, the 4A-symbol is a symbol for the air and
wind.”” As such it is associated with Shu,”' the intermediary in the transmission of royal
power from Amun-Ra and Atum to Geb, Osiris and Horus.”* This explains why the hh-
symbol is presented here to the sacred falcon as part of the rituals of the confirmation of its
royal power. The hh-symbol can also be explained as the breath of life.”” As Borghouts
remarked: “It (i.e. i) can be smelled and put at the nose.”* For that reason, the sh-symbol is
often called a ‘bouquet’ (), mostly that of Re, though it is never represented as such™.”> An
example’® of this can be found in the fourth register of the north interior wall of the pronaos
(C), where the king is depicted presenting Horus with the 4h-symbol.”” The accompanying
inscription reads: “I bring you hh, the ‘nh-bouquet of Ra”.”® The word ki can thus be used to
refer to the hh-symbol as well as to the ‘nh-bouquet, suggesting that both offerings represent
the same concept. This explains not only the close relation between the double offering of the
hh-symbol and the ‘nh-bouquet in Scene 2, but also why the ‘mA-bouquet is not mentioned
explicitly in the ritual formula spoken by the king (Text 12: E VI 269, 14-15).

2.2.2 THE HYMN TO THE SACRED FALCON

The hymn written to the right of Scene 2 (Text 17: E VI 270, 10 — 273, 7) is addressed to “the
divine bik-falcon”. The main theme of the hymn is the divine kingship of the sacred falcon
and the confirmation of its royal power.

The hymn starts with an exaltation of the solar aspects of the sacred falcon as a bird of
prey. The themes of taking royal power, strength and rule over Egypt, over foreign lands and
over the entire world, as well as the themes of endurance and protection are central here, as
well as the theme of the course of the sun during the day: “You have taken your place in
heaven, you have reached the circuit (of the sky) in peace, and (now) <you> traverse this
land, as far as the sun shines”. The first part of the hymn ends with an explanation of the
names of Horus, Sia and the Occupant of the nsz-throne by wordplay, followed by a final
praise of the falcon: “You remove (4ri) your form from your followers in this your name of
Horus (Hr). You know (si3) the bodies without lifting your tongue, in this your name of Sia
(si3). The bedouins are burned (hryw-§¢ nsr) by your fiery breath in this your name of
Occupant of the nst-throne (hry-nst). Praise to you, welcome in peace! You triumph, your
enemies are overthrown!”

The theme of the second part of the hymn is the confirmation of royal power. This part
of the hymn consists of four segments, each evolving around the presentation of an nh-
bouquet to the sacred falcon. These bouquets are presented in the names of the main deities of
the Edfu temple, Horus and Hathor, and in the names of Amun-Ra, Ptah Tatenen and Atum.

'S. Cauville, Offerings to the Gods in Egyptian Temples. Leuven etc. 2012, 200-201; Kurth, Einfiihrung 2, 691,
1.

0 See for example E VII 128, 17; H. Altenmiiller, LA 11, 1977, 1082-1083 “Heh™; J.F. Borghouts, LA 11, 1975,
1084-1086, “Heh, Darreichen des”.

""H. te Velde, LA V, 1984, 735-737 “Schu”.

"2 H. Brunner, LA IV, 1982, 474-475 “Neunheit”.

BJF Borghouts, LA 11, 1975, 1084-1085, “Heh, Darreichen des”, with reference to E IV 360, 14-15; D III 19, 2;
DIV 90, 15-16.

DIV 63,5; E VI 269, 14-15.

JF. Borghouts, LA 11, 1975, 1084-1085, “Heh, Darreichen des”.

76 For more examples, see J.F. Borghouts, LA 11, 1975, 1084-1085, “Heh, Darreichen des”, with references given
toE1497,4;EI150, 11; ETII 145, 13.

TE I 145, 8 — 146, 2; pl. LXII. See also J.F. Borghouts, LA 11, 1975, 1084-1085, “Heh, Darreichen des”.
ETIT 145, 13.
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As such, the presentation of the four “n/i-bouquets refers to the transmission and confirmation
of royal power: the royal office originated with Amun-Ra and Atum, and was transmitted
through Shu and Geb to Osiris and Horus. The presentation of the four “nAi-bouquets
symbolises this transmission of royal power from Amun-Ra and Atum to Horus, which is
precisely why these deities play an important part in the present hymn. Furthermore, Amun-
Ra, Ptah Tatenen and Atum are the main deities of the three dynastic cities of Egypt, Thebes,
Memphis and Heliopolis, associated with the coronation ceremonies.” It is not surprising to
find an evocation to the three dynastic cities in this hymn, which celebrates the confirmation
of royal power of the sacred falcon.

The first ‘mh-bouquet is presented as “the nh-bouquet of your noble father Horus
Behdeti”, and the hymn continues with the themes of life, endurance and strength, triumph
over the enemies, and taking royal power. Then follows a refrain, the theme of which is the
protection of the sacred falcon by Horus Behdeti and his Ennead: “Living “hm-falcon, living
bik-falcon! Horus Behdeti, the great god, the lord of the [sky, is the protection of your limbs
and] his Ennead eliminates your enemies!”

Next follows the presentation of the second ‘nAi-bouquet, “the hh-symbol with nh, dd
and w3s (...) the ‘nh-bouquet of the Majesty of Ra”. After the presentation of this second k-
bouquet the hymn continues with the themes of a long lifetime, endurance, strength, and
kingship. Then follows a refrain, the theme of which is the protection of the sacred falcon by
Ptah Tatenen and his Ennead: “Living “Am-falcon, living bik-falcon! Ptah, south of his wall,
the lord of ‘nh-t3wy, Ptah Tatenen, the father of the gods, is the protection of your limbs and
his Ennead eliminates your enemies!”

Next, the third ‘mh-bouquet is presented, “the nh-bouquet of your mighty mother
Hathor”, and the hymn continues with the themes of life, endurance, strength, love,
rejuvenation, triumph over the enemies, and taking royal power. Then follows the third
refrain, the theme of which is the protection of the sacred falcon by Hathor and her Ennead:
“[Living] “hm-falcon, living bik-falcon! Hathor, [the great, the mistress of Dendera], is the
protection of your limbs and her Ennead annihilates your enemies!”

Then follows the presentation of the fourth nh-bouquet, “the ‘nhi-bouquet of your b3,
(namely) Atum”, after which the hymn continues with the themes of endurance, prosperity,
joy, together with references to the setting of Horus in the western sky and his journey
through the netherworld, associated with Atum. Then follows the final refrain, the theme of
which is the protection of the sacred falcon by Atum and his Ennead: “Living “hm-falcon!
Atum is the protection of your limbs and his Ennead annihilates your enemies!”

The epithets and Gegengaben of Horus, Hathor and Ihy in Scene 2 are closely associated with
the main theme of the hymn, i.e. the divine kingship and confirmation of royal power of the
sacred falcon. Horus is called “the great god, the lord of the sky, the great of triumph in Wist-
Hr, the Upper-Egyptian king of the Upper-Egyptian kings, the Lower-Egyptian king of the
Lower-Egyptian kings, the excellent ruler, the ruler of rulers, who sits upon the st-throne of
his father as king of Upper- and Lower-Egypt since (the time of) the ancestors until the end of
dt-eternity” and he gives “Your Majesty is high (i.e. enduring) in Wist-Hr, as your lifetime is
the length of dr-eternity” (Text 18: E VI 273, 8-10). Hathor is referred to as “the great, the

" See S. Cauville, Essai sur la théologie du temple d’Horus & Edfou. Bibliotheque d’Etude 102. Cairo 1987, 18
with reference to S. Schott, Die Reinigung Pharaos in einem memphitischen Tempel (Berlin P 13242).
Nachrichten der Akademie der Wissenschaften in Gottingen, 1. Philologisch-Historische Klasse , Jg. 1957, Nr. 3.
Gottingen 1957, 68 ff.; J.-Cl. Goyon, Confirmation du pouvoir royal au Nouvel An. Brooklyn Museum Papyrus
47.218.50. Bibliothéque d’Etude 52. Cairo 1972, 15-16; P. Barguet, “La structure du temple Ipet-Sout d’ Amon 2
Karnak, du Moyen Empire 8 Aménophis 11, in: BIFAO 52 (1953), 145 ff. and 152. See also S. Cauville, “Les
trois capitales — Osiris — le roi”, in: RdE 61 (2010), 1-42.
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mistress of Dendera, the Eye of Ra, who resides in Behdet, the mistress of the sky, the
sovereign of all the gods, the sacred female “im-falcon in the place of Horakhty, the golden
one of the gods, the mistress of the god’s land” and she gives protection to the sacred falcon:
“I protect your body, I protect your limbs; I give your protection, I make your protection”
(Text 19: E VI 273, 11 — 274, 2). Like Harsomtus in Scene 1, Ihy is holding the mks. He is
called “the great, the son of Hathor, the noble child, who came forth from Isis, the lord of the
bhdw-throne, who is upon the sr/, the great child, the excellent heir of Onnophris, justified”.
His Gegengabe consists of “the lifetime of Amun-Ra, with the Double Crown raised upon
your head” (Text 20: E VI 274, 3-5).

2.3 SCENE3

[Image under copyright restrictions]

Figure 2.3 Edfu, interior face of the northern enclosure wall (I’), scene 3. From: E X, pl. CXLIX.

Scene 3 on the western (left) part of the second register depicts the king, wearing the hemhem-
crown and presenting choice portions of meat to the sacred falcon and Horus.*® The king is
accompanied by the queen, wearing the double feather crown, raising one hand in adoration
and holding an “n/-symbol in the other. The sacred falcon is depicted standing on a pedestal.
Horus, wearing the Double Crown and holding the “nA-symbol and the w3s-sceptre, is sitting
on a throne. Hathor and Harsomtus are depicted standing to their right, facing the king and the
queen. Hathor wears the sun-disc between horns, raising one hand in adoration and holding an
‘nh-symbol in the other. Harsomtus wears the Double Crown, holding a finger to his mouth
and the crook and flail in the other. To the left of the scene a hymn to the sacred falcon (Text
26: E VI 153, 8 — 155, 8)81 and an invocation to Sakhmet-Wadjet (Text 27: E VI 155, 8 — 156,
3)® are written, followed by a final apotropaic formula (Text 28: E VI 156, 3).%

2.3.1 PRESENTING CHOICE PORTIONS OF MEAT

The accompanying inscriptions to Scene 3 describe the ritual as hnp stpwt “offering choice
portions of meat” (Text 22: E VI 152, 14-16). The offering of meat to the falcon is equated
with the butchery of its enemies: “The choice portions of meat of your enemies lay cut up
before you, great si3-falcon in St-Wrt” (Text 22: E VI 152, 14-16). The sacrificial animals are
the embodiments of Seth, and as such, the slaughtering of these animals symbolises the

%0 See paragraph 2.3.1.
8! See paragraph 2.3.2.
82 See paragraph 2.3.3.
%3 See paragraph 2.3.4.
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annihilation of the evil power of Seth.® Blackman argued that the slaughtering of animals
symbolising the enemies and the subsequent serving of portions of meat to the falcon suggest
that the present scene should be interpreted as a “triumphal banquet”, marking the successful
completion of the ceremonies of the renewal of royal power.™

Other scenes depicting the offering of choice portions of meat from the Edfu temple
confirm the equation of the butchered animals to the enemies of the god. For example, in a
scene on the western face of the exterior enclosure wall (J°), the king presents Horus and
Hathor with choice portions of meat on the fire (rdt stpwt hr ht). The accompanying
inscription reads: “These are the choice portions of meat of the images of the foes that are put
as roast pieces of meat upon your altar”.>® As his Gegengabe, Horus presents the king with: “I
give you that the enemies are struck by your knife and that your adversary does no longer
exist”.¥” The slaying of enemies, of hippopotami and of sacrificial bulls represents the
annihilation of foes, also symbolised by the offering of choice portions of meat representing
the slain enemies.*®

The reference in Text 22 to the meal of the falcon as consisting of the meat of its
enemies does not seem to be purely symbolic. In P Berlin 13547, a demotic administrative
document, it is written concerning “the requirements of the falcon” that the meat of ten
donkeys was delivered, apparently to be fed to the sacred falcons of Edfu.® This reference to
meat of donkeys is especially interesting considering the fact that the donkey is a
manifestation of Seth, the ultimate adversary of Horus.

In Scene 3 the king is referred to as “the servant of the gmhsw-falcon, who carries out
the offering-rituals for his father (i.e. the sacred falcon), and who draws the attention of the
god to his offering-gifts” (Text 23: E VI 153, 1-2). The same identification of the king with
Shu as the servant of the gmhsw-falcon is made in one of the ritual programme texts’
summarising the events that took place: “... (the sacred falcon is) being offered all the good
things by his son Shu in his embodiment of servant of the gmhsw-falcon” (Text 7: E VI 102,
11 — 103, 2). The inscription of the bandeau de la frise of the exterior face of the enclosure
wall (J”) also describes the temple of Edfu as the place where offerings are presented to the
sacred falcon by a priest who is identified with Shu: “The place where Shu settled himself
since primeval times (i.e. the temple of Edfu) and where he offers to his father, while he is in
his form of the priest of the gmhsw-falcon, who brings food-offerings to the bik-falcon that is
in Behdet, (namely) his living b3 in the window of the si3-falcon, and who carries out the
rituals forever”.”’ The identification of the king with Shu as the servant of the gmhsw-falcon
is also confirmed in the konigliche Randzeile written to the left of Scene 3: “The king of
Upper- and Lower-Egypt (empty cartouche) is upon his sndw-throne in the great window of

84 Cauville, Offerings, 77. For the enemy as the sacrificial animal, see S. Schoske, Das Erschlagen der Feinde.
Ikonographie und Stilistik der Feindvernichtung im alten Agypten. Heidelberg 1982, 433-441.

% A.M. Blackman, “The king of Egypt’s grace before meat”, in: JEA 31 (1945), 72.

S EVII61, 15— 16; pl. XIX.

" E VII 62, 10.

8 See S. Schoske, LA VI, 1986, 1009-1010, “Vernichtungsrituale”; F. Labrique, “Transpercer 1’ane a Edfou”, in:
J. Quaegebeur (ed.), Ritual and Sacrifice in the Ancient Near East. Proceedings of the International Conference
organized by the Katholieke Universiteit Leuven from the 17" to the 20" of April 1999. Orientalia Lovaniensia
Analecta 55. Leuven etc. 1993, 175-189; C. Bouanich, “Mise a mort rituelle de 1’animal, offrande carnée dans le
temple égyptien”, in: S. Georgoudi, R. Koch Piettre and F. Schmidt (eds), La cuisine et I’autel: les sacrifices en
questions dans les sociétés de la Méditerranée ancienne. Bibliotheque de I’Ecole des Hautes Etudes — Sciences
Religieuses 124. Turnhout 2005, 149-162.

¥ JF. Quack, “Opfermahl und Feindvernichtung im Altigyptischen Ritual”, in: MGAEU 27 (2006), 74, with
reference to P Berlin 13547; K.-Th. Zauzich, Papyri von der Insel Elephantine. Demotischen Papyri aus den
Staatlichen Museen zu Berlin 1. Berlin 1978.

% For an analysis of the ritual programme texts, see paragraph 5.1.

*'E VI 25, 13 - 15.
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the dappled of feathers, cutting into pieces the sacrificial ox, catching migratory birds and
bringing their choice portions of meat to the Hw¢-Bik. He is like Shu, who brings offerings to
his creator, (like) Sm3- 3%,”% who provides for his (i.e. the creator’s) altar” (Text 25: E VI
153, 5-7). The same reference to the king as “the servant of the gmhsw-falcon in his form of
Shu” can be found in the accompanying hymn to Scene 3.

2.3.2 THE HYMN TO THE SACRED FALCON

The hymn written to the left of Scene 3 (Text 26: E VI 153, 8 — 155, 8) is addressed to 3hty
“horizontal one”. Blackman identified the invoked deity as T¢y, which he translated as “Table-
god”, interpreting this deity as “the royal dinner-table personified as a divinity”.93 On the
basis of the contents of the hymn, he identified 7¢y as “Atum, the creator-god of the
Heliopolitan mythology”.”* Indeed, the first phrase of the hymn refers to the spitting of the
creator-god Atum, which brought about the creation of Shu and Tefnut (E VI 153, 8). This
speaks however in favour of a translation of 3h#y instead of T1y.”> In fact, Tty is known only
from the present hymn,”® whereas 3/ty is a common epithet of several deities, amongst which
Atum and Ra-Atum.”” It is interesting to note that the name of Atum is not mentioned
explicitly in the hymn. Reference is only made to 3A4#y.

The last phrase of the hymn refers to the king as “the servant of the gmhsw-falcon in his
form of Shu, the son of Ra”, which suggests that 34¢y, who created Shu, can be equated with
Ra. As mentioned in paragraph 2.3.1, several other inscriptions also identify the king with
Shu as the servant of the gmhsw—falcon.98 The epithets of the falcon in Scene 7 confirm again
the identification of Shu as the servant of the gmhsw-falcon with the king: “The living bik-
falcon upon the srh, with great appearance in St-Wrt, the b3 of Ra in the window of Wist, the
heir of the Two Lands in Nst-RS, to whom the servant of the gmhsw-falcon offers in his form
of Shu, the son of Ra” (Text 85: E VI 152, 1-2). Furthermore, the epithets of the king in Scene
2 refer to him as “whom Shu spat out” (Text 14: E VI 270, 3-5). This same epithet recurs in
the konigliche Randzeile to Scene 4 (Text 38: E VI 305, 10-12). The epithets of the king in
Scene 6 further explain the relation between the sacred falcon and the king as Shu: “The king
of Upper- and Lower Egypt (empty cartouche), the son of Ra, Ptolemy, the servant of the
gmhsw-talcon, who carries out the rituals for his father (i.e. the sacred falcon) and who censes
Horus with his Great Eye” (Text 62: E VI 262, 13-14). The epithets of the king in Scene 5
confirm this role of the king as the son of the sacred falcon: “The king of Upper- and Lower-
Egypt (empty cartouche), the son of Ra, Ptolemy, the overseer of the first place, who censes
for his father (i.e. the sacred falcon), who offers incense to the Good Year” (Text 49: E VI 93,
6-7).

In summary, 3A#y “the horizontal one” created Shu: “O horizontal one (34¢y), you have
spat Shu from your mouth” (E VI 153, 8). The king is identified repeatedly with Shu, the son
of Ra. In his form of Shu as the servant of the gmhsw-tfalcon he offers choice portions of meat
to his father the sacred falcon. As the king is Shu, the son of Ra, it follows that 3A¢y, who

%2 For the epithet Sm3-M3%, “who unites (himself) with M3%”, see Leitz, LGG VI, 310b-c. This epithet can also
be found in a scene on the western face of the exterior enclosure wall depicting the king presenting Horus with
the field (hnk sht) (E VII 86, 6; pl. XLI). In both this scene and in Scene 3 Sm3-M3t is an epithet of the king as
Shu, associated with the offering of nourishment.

% Blackman, in: JEA 31 (1945), 63 n. 28.

% Blackman, in: JEA 31 (1945), 64 n. 28.

% See also Kurth, Edfou VI Ubersetzungen, 261, n. 7.

% See Leitz, LGG VII 447c.

”" See Leitz, LGG I, 53c.

% Text 7: E VI 102, 11 - 103, 2; Text 23: E VI 153, 1-2; Text 25: E VI 153, 5-7.
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created Shu, can be equated with Ra. Furthermore, as the sacred falcon is the father of Shu, it
follows that the sacred falcon can be equated with Ra.

As pointed out above, Atum is not mentioned in the present hymn but it is clear that the
Heliopolitan mythology is central to the hymn. The hymn starts with the creation of Shu, i.e.
the king, from the spittle of 34#y: “O horizontal one, you have spat Shu from your mouth,
without him being eaten, (namely) Shu, so that he came through”. Next, Shu becomes Hu:
“He consecrates for you everything he has recited, after he has become Hu” (E VI 153, 10);
“O horizontal one, you have spat him (i.e. Shu) out, he came forth from your mouth and he
has become Hu, who prospers at your mouth” (E VI 153, 11). Hu is the personification of
authoritative utterance, representing the creative force through the spoken word. Besides
being the personification of the creative word, Hu also is the personification of food-
offerings.” The close relation between Hu as ‘creative utterance’ and Hu as ‘food-offerings’
may be explained by the concept of reciting offering-formulae which brought about the
coming into existence of food-offerings.'® In the present hymn, these two aspects of Hu
merge together:'"" Shu, who provides the food-offerings for the sacred falcon is identified
with Hu, who created the food by means of his creative utterances: “He (i.e. Shu) consecrates
(hw) for you (i.e. the sacred falcon) everything he has recited, after he has become Hu” (E VI
153, 10). In short, after Shu was spat out he became Hu, who produced the food-offerings for
the sacred falcon by means of his creative utterances.'%” In this respect also the equation of
Shu with Heqa, the personification of magic, closely associated with Hu, can be explained:'*®
“He dedicates to you all the good things that you give him, after he has become Heka” (E VI
153, 12). The creative utterances of Hu and the magical spells of Heqa enabled Shu to create
food-offerings. The identification in the present hymn of Shu with Heqa (E VI 153, 12), Ptah
(E VI 154, 13; 155, 1), Khnum (E VI 154, 14; 155, 1) and Thoth (E VI 155, 5) stems from the
creative powers associated with these deities'™ and is aimed at ensuring the continued
provision of food-offerings to the sacred falcon.

In the present hymn, Shu is twice referred to as “the overseer of the shoreland”: “May
you pass to him (i.e. Shu) the offering that was brought to you at the First Occasion, in his
(i.e. Shu) name of overseer of the shoreland” (E VI 155, 2-3 and 155, 6-7). In both cases, a
reference is made to the reversion of offerings that is passed to Shu. In the temple inscriptions
of Ptolemaic and Roman times, the epithet hry-idb “overseer of the shoreland” is often
associated and equated with the title hry-wdb “overseer of reversion™.'” The title hry-wdb
was originally associated with officials connected with the administration and supervision of
land, as well as with officials in charge of the funerary and alimentary offerings.'’® The
epithet hry-idb occurs in a number of other scenes from the Edfu temple where the king as
Shu is presenting offerings related to nourishment, such as hnk sht, hnk irp and hnk iht nbt
nfirt.""” The final phrase of the hymn to Scene 3 explains the relation between the king in his

% H. Altenmiiller, LA TII, 1980, 66, “Hu”.

100 gee Wilson, Ptolemaic lexikon, 623 with reference to J. Zandee, “Das Schopferwort im alten Agypten”, in:
Th. P. van Baaren (ed.), Verbum. Essays on some Aspects of the religious function of words dedicated to Dr.
H.W. Obbink. Studia Theologica Rheno-traiectina 6. Utrecht 1964, 33-66; A.H. Gardiner, “Some
Personifications: II. Hu and Sia”, in: PSBA 38 (1916), 83-95.

01 Bor the equation of Shu with Hu from the Middle Kingdom onwards, see H. Altenmiiller, LA 111, 1980, 66,
“Hu”.

192 Blackman, in: JEA 31 (1945), 70.

193 Blackman, in: JEA 31 (1945), 65 n. 35. .

194 Blackman, in: JEA 31 (1945), 67-68 (n. 69) and 70.

19 D, Inconnu-Bocquillon, “Les titres hry-idb et hry-wdb dans les inscriptions des temples gréco-romains”, in:
RdAE 40 (1989), 65-89; Leitz, LGG V, 357¢c-358b and 361c-362a.

1% Inconnu-Bocquillon, in: RAE 40 (1989), 65-66.

197 See for example, E VII 71, 11 (hnk sht); E VI1 75, 9 (hnk irp); E VII 86, 6 (hnk sht); E VII 151, 8 (hnk iht nbt
nfrt); E VII 212, 5 (hnk irp); E VII 247, 10 (hnk sht). See also Leitz, LGG V, 357¢c-358a.
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role of Shu as the “overseer of the shoreland” and the meat-offering that is presented to the
sacred falcon: “This is a secret of the king, this is a secret of the living “4m-falcon, namely a
reversion of offerings that was brought by the servant of the gmhsw-falcon in his form of Shu,
the son of Ra” (E VI 155, 7-8).

2.3.3 THE INVOCATION TO SAKHMET-W ADJET

The hymn accompanying the meat-offering to the sacred falcon is followed by an invocation
to Sakhmet-Wadjet (Text 27: E VI 155, 8 — 156, 3). The invocation is addressed to “Sakhmet
of yesterday, Wadjet of today”, referring to the double nature of the goddess, i.e. her
beneficial aspect as Wadjet and her dangerous aspect as Sakhmet.'®

The first part of the invocation focuses on the beneficial aspect of the goddess in her
form of Wadjet. She is said to “have made prosperous this offering-table of the living “hm-
falcon, of the king of Upper- and Lower-Egypt (empty cartouche)”. She is asked to “protec