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3 INTERTEXTUAL AND INTERICONOGRAPHIC ANALYSIS  
 

3.1 SCENE 1   
 

3.1.1 ANOINTING 

 

The anointment is a central feature of the coronation ritual of the falcon. Besides its 

prominent place in Scene 1, where the falcon is depicted being anointed by the king,
228

 the 

anointment is also an important feature of Scenes 7 and 8. In Scene 7 the king is depicted 

presenting the falcon with “gs-ointment of the House of Life” which is said to be for the 

protection of its body (Text 75).
229

 In the accompanying ritual for the protection of the 

bedroom, the falcon is said to be anointed with spittle (Text 82).
230

 In Scene 8 the falcon is 

anointed twice as part of the ritual for the protection of the body (Text 98).
231

 An investigation 

of the various contexts in which the anointment is important may explain the central role of 

the anointment in the coronation ritual of the falcon.   

 

3.1.1.1 Anointing as a symbol of renewal and regeneration  
 

Anointing formed an important aspect of the daily clothing ritual in the temple, during which 

the statue of the god was purified, clothed, provisioned with the royal regalia and anointed.
232

 

As David remarked: “It was thought that ointments used in embalming a human corpse would 

bind the limbs together, and imbue the mummy with renewed vigour; in the same way, it was 

believed that the image of the god would regain life through the potency of the sacred 

ointment”.
233

 Many ritual scenes in temples depict the presentation of ointments and unguents 

to the deities, referring to the use of these substances to anoint the gods. The importance of 

ointments in the temple cult is also clear from the presence of the so-called laboratories, 

where the ointments and unguents were kept. The recipes for the preparation of the ointments 

are written on the walls of the Edfu laboratory (Z).
234

  

 

3.1.1.2 Anointing as a means of protection 
 

Besides being a symbol of renewal and regeneration, ointment was also used as a means of 

protection. In the context of funerary ritual, the deceased was anointed not only in the context 

                                                 
228

 See paragraph 2.1.1. 
229

 See paragraphs 2.7.2 and 3.7.2.2. 
230

 See paragraphs 2.7.3 and 3.7.3.2e.  
231

 See paragraphs 2.8.3, 3.8.2.2f and 3.8.2.2l.   
232

 Amongst the most important sources for the study of the daily clothing ritual are Abydos (see A.R. David, A 
guide to religious ritual at Abydos. Warminster 1981; A.R. David, Religious ritual at Abydos (c. 1300 B.C.). 
Warminster 1973), Karnak (see H.H. Nelson “Certain reliefs at Karnak and Medinet Habu and the ritual of 

Amenophis I”, in: JNES 8 (1949), 201-229 and 310-345) and Edfu (E I 24-36 and 40-49), as well as P Berlin 

3055 (P Amun) and P Berlin 3014/3053 (P Mut) (see M.A. Stadler, “Ein Spruch aus dem Amunsritual und seine 

Kom Ombo-Rezension”, in: V.M. Lepper (ed.), Forschung in der Papyrussammlung. Eine Festgabe für das 
Neue Museum. Ägyptische und Orientalische Papyri und Handschriften des Ägyptischen Museums und 

Papyrussammlung Berlin, Band 1. Berlin 2012, 241-260; W. Guglielmi and K. Buroh, “Die Eingangssprüche des 

Täglichen Tempelrituals nach Papyrus Berlin 3055 (I,1-VI,3)”, in: J. van Dijk (ed.), Essays on ancient Egypt in 
honour of Herman te Velde. Egyptological Memoirs 1. Groningen 1997, 101-166; U. Verhoeven and Ph. 

Derchain, Le voyage de la déesse libyque: ein Text aus dem “Mutritual” des Pap. Berlin 3053. Rites égyptiens 

5. Bruxelles 1985; A. Moret, Le rituel du culte divin journalier en Égypte: d’après les papyrus de Berlin et les 
textes du temple de Séti Ier, à Abydos. Bibliothèque d’Étude 14. Paris 1902).  
233

 David, Guide, 70.   
234

 See for example Chermette and Goyon, in: SAK 23 (1996), 47-82; Kurth, Treffpunkt, 115-116. 
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of the renewal of his body, but also to protect him from the dangers of the afterlife.
235

 The 

anointment is also important in the context of rituals associated with the epagomenal days and 

the New Year.
236

 For example, the ritual instructions accompanying a spell for protection 

during the epagomenal days in P Cairo 86637 prescribe that the individual using the spell 

should anoint himself.
237

 References to anointing or the offering of ointment to the deceased 

at the end of the year are also known from the Theban tombs of Neferhotep (TT 50) and 

Menkheperreseneb (TT 112).
238

 In a text from the latter tomb it is said: “The five epagomenal 

days of the year: anointing, painting the eyes, kindling a torch (and) receiving illumination in 

the path of darkness, the eye of Horus being vigilant for the protection of Osiris N.”
239

 The 

ritual act of anointing also recurs in P Cairo 58027, which describes a ritual for the protection 

of the king during the night, followed by a recipe for the preparation of an ointment to be used 

for the “protection of the year” (sA rnpt), presumably against the “pestilence of the year” (iAdt 
rnpt).240

 The text instructs that the ointment should be used to anoint the person to be 

protected as well as the windows of his house.  

 

3.1.1.3 Anointing and the confirmation of royal power 
 

Considering the prominent place of the anointment in the coronation ritual of the falcon it 

may be expected that the anointment is a prominent feature also of other rituals concerned 

with the transmission, renewal and confirmation of royal power.  

Indeed, the offering of mDt-ointment – together with mnxt-cloth – is often found in 

scenes depicting the king offering to his ancestors, guaranteeing his right to the inheritance of 

kingship.
241

 The anointment also recurs in the rituals that took place in the wabet at the end of 

the year and on New Year’s Day (1 Thoth), in preparation of the rituals that took place in the 

kiosk on the roof of the temple. These rituals were aimed at the confirmation and renewal of 

divine kingship. In the wabet, the statues of the gods were purified, anointed, clothed and 

provisioned with protective amulets.
242

 Next, the statues were brought to the roof of the 

temple, where they were renewed and revitalised through the Xnm-itn ritual. The anointing of 

the statues seems to have been important not only for their renewal and rejuvenation, but also 

for their protection, as the ritual was carried out during the epagomenal days and New Year’s 

Day, i.e. a dangerous period of transition.  

The anointment of the king is described in P Brooklyn 47.218.50
243

 as part of the rituals 

of the confirmation of royal power celebrated on the date of 1 Thoth. Verhoeven dated the 

                                                 
235

 See S.E. Thompson, “The significance of anointing in ancient Egyptian funerary beliefs”, in: L.H. Lesko 

(ed.), Ancient Egyptian and Mediterranean Studies in memory of William A. Ward. Providence 1998, 231-239.         
236

 See Thompson, in: Lesko (ed.), Studies Ward, 239-240.   
237

 A. Bakir, The Cairo calendar: no. 86637. Cairo 1966, 51-52. 
238

 See Thompson, in: Lesko (ed.), Studies Ward, 240. 
239

 See Thompson, in: Lesko (ed.), Studies Ward, 240 with reference to N. de Garis Davies and N. de Garis 

Davies, The tombs of Menkheperrasonb, Amenmosē, and another (nos. 86, 112, 42, 226). Theban Tomb Series 5. 

London 1933, 24; pl. 29. 
240

 P Cairo 58027 x+IV, 3b-8c; A.H. Pries, Das nächtliche Stundenritual zum Schutz des Königs und verwandte 
Kompositionen: der Papyrus Kairo 58027 und die Textvarianten in den Geburtshäusern von Dendara und Edfu. 

Studien zur Archäologie und Geschichte Altägyptens 27. Heidelberg 2009, 91-99. 
241

 See for example E I 46, 2-10; E I 421, 17 – 422, 2; E III 140, 9 – 141, 8; E III 191, 9 – 192, 5; E IV 278, 11 – 

279, 11. See E. Winter, “Der Herrscherkult in den ägyptischen Ptolemäertempeln”, in: H. Maehler and V.M. 

Strocka (eds), Das ptolemäische Ägypten. Akten des internationalen Symposiums 27.-29. September 1976 in 
Berlin. Mainz am Rhein 1978, 147-160.   
242

 See F. Coppens, “Linen, Unguents and Pectorals: Instruments of Regeneration in Ptolemaic and Roman 

Temples”, in: M. Dolińska and H. Beinlich (eds), 8. Ägyptologische Tempeltagung: Interconnections between 
Temples. Königtum, Staat und Gesellschaft früher Hochkulturen 3, 3. Wiesbaden 2010, 39-55.  
243

 See Goyon, Confirmation. A new edition of this papyrus is being prepared by J.F. Quack.  
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papyrus to the middle of the 6
th

 century BC, i.e. the 26
th

 dynasty.
244

 The first part of this 

papyrus describes “the ritual of the Great Place that is carried out at the festivals of the earth”, 

which consists of the rituals of the purification, adornment and anointment of the king.
245

 The 

second part of the papyrus describes “the rituals for the adoration of Horus” and “establishing 

the heir”.
246

 Quack suggested that the first part was performed during all the ‘feasts of the 

earth’ and that the second part was used only on more specific dates, probably in addition to 

the first part.
247

 The “rituals for the adoration of Horus” and “establishing the heir” as 

described in the second part of the papyrus consist of the ceremonies of the confirmation of 

royal power, which were probably carried out on the first nine days of the month Thoth.
248

 

Certain passages from this papyrus can also be found in the temples of the Ptolemaic and 

Roman periods, often in more elaborate versions. It seems that only the essential information 

on the rituals was provided in the papyrus, suggesting that it was designed as a liturgical 

handbook.
249

 The ritual of the confirmation of royal power as described in this papyrus 

focuses on the person of the king, but various elements of this text also appear in the 

coronation ritual of the falcon at Edfu, adapted to the cult of the sacred animal.
250

 The theme 

of anointing recurs several times in the Brooklyn papyrus. In the first part of the papyrus, 

which describes “the ritual of the Great Place that is carried out at the festivals of the earth”, 

the king is anointed with the nine unguents “of the Per-Wer and the Per-Neser”.
251

 The main 

theme of the accompanying ritual formulae to these anointments is the protective function of 

the anointments as well as the exaltation of the legitimacy of the king.
252

 As part of these 

protective recitations, the formula “Horus, Horus, sprout of Sakhmet, surround the flesh of the 

pharaoh with the completeness of life!” recurs several times.
253

 As it was shown in Chapter 2, 

this formula recurs in the coronation ritual of the falcon as part of Scenes 3, 5 and 6.
254

 The 

anointment of the king recurs again in the second part of the papyrus, which starts as follows: 

“The rituals for the adoration of Horus, establishing the heir. Ointment (ibr),255
 protecting the 

limbs of the king therewith”.
256

 The theme of anointment recurs again at the end of the second 

part of the papyrus, where it is described that a series of birds is brought to the king and 

anointed with antyw (wrH n=sn antyw), an aromatic resin.
257

 This ritual is referred to as 

“bringing the living birds to the king”.
258

 After the anointment it is said about each of the 

birds: “Giving it the direction to the back”. This somewhat enigmatic phrase seems to suggest 

that the birds are put in position to be set free, referring to the ritual of setting free the 

messenger-birds as known from various sources and discussed below. The first bird that is 

anointed as part of the ritual of “bringing the living birds” is a living falcon. The hymn 

                                                 
244

 U. Verhoeven, Untersuchungen zur späthieratischen Buchschrift. Orientalia Lovaniensia Analecta 99. 

Leuven etc. 2001, 308-318.   
245

 P Brooklyn 47.218.50 I, 1 – XV, 26.  
246

 P Brooklyn 47.218.50 XVI, 1 – XX, 25.  
247

 Quack, personal communication.  
248

 Goyon, Confirmation, 41-46.  
249

 Goyon, Confirmation, 17.   
250

 See for example paragraphs 3.4.2 and 3.6.3.    
251

 P Brooklyn 47.218.50 I, 17 – III, 18.   
252

 Goyon, Confirmation, 21.  
253

 P Brooklyn 47.218.50 II, 3; II, 7; II, 14. 
254

 See paragraphs 2.3.4, 2.5.4, 2.6.4 and 3.3.4. 
255

 For ibr as an ointment, see Germer, Handbuch der altägyptischen Heilpflanzen. Philippika 21. Wiesbaden 

2008, 23-24.    
256

 P Brooklyn 47.218.50 XVI, 1.  
257

 S.H. Aufrère, L’univers minéral dans la pensée Égyptienne I. Bibliothèque d’Étude 105. Cairo 1991, 213-

215.  
258

 P Brooklyn 47.218.50 XX, 2 – XX, 25. This passage of P Brooklyn can be associated not only with Scene 1, 

which depicts the anointment of the falcon, but also with Scene 4, which depicts the fumigation of fragrant resin 

(kAp antyw) for the falcon.   
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associated with the anointment of the living falcon in the Brooklyn papyrus recurs as part of 

the coronation ritual of the falcon at Edfu, where it is associated with the fumigation of 

fragrant resin for the falcon (Scene 4, Text 39: E VI 307, 3-7), confirming the association of 

the ritual described in the Brooklyn papyrus with the coronation ritual of the falcon at Edfu in 

general and with Scene 4 in particular.
259

   

Goyon suggested that the ritual of “bringing the living birds to the king” as described in 

P Brooklyn 47.218.50 may be related to a scene
260

 dating to the reign of Ptolemy IV and 

depicted on the thickness of the doorway to the second hypostyle hall (W) (Fig. 3.1). This 

scene depicts the king standing in front of Horus, holding an ointment-jar and extending his 

little finger towards the pot. Between the king and Horus, a falcon, vulture and ibis are 

depicted standing on pedestals. Depicted above them, flying in the opposite direction, are 

again a falcon (Horus), vulture (Nekhbet) and ibis (Thoth).
261

 The theme of this scene is the 

anointment of the three messenger-birds, after which they are set free to announce the 

establishment of Horus as the legitimate heir. This ritual constitutes one of the main 

ceremonies of the rituals of the confirmation of royal power as celebrated on the date of 1 

Thoth.
262

 The accompanying inscriptions to the scene state that Ra has given the testament 

(imyt-pr) to Horus.
263

 The testament contained a list of the areas of Egypt and its inhabitants 

and was given to the king in order to establish him as the legitimate heir.
264

  

 

 

[Image under copyright restrictions] 

 

 

 

 

 

 

 

 

 

 

 

Figure 3.1   Edfu, thickness of the doorway to the second hypostyle hall (W). From: E II, 14.  

 

Another text, written under the scene, describes the “decree of Ra”.
265

 This text lists the 

divine donation of Ra, consisting of the land of Egypt, the inundation, the fertile land, etc., to 

Horus. Above the scene three hymns are written that were recited as the falcon, vulture and 

                                                 
259

 See further paragraph 3.4.2.  
260

 E II, 14; Goyon, Confirmation, 31, n. 1.  
261

 For a discussion of this scene, see S. Schott, “Falke, Geier und Ibis and Krönungsboten”, in: ZÄS 95 (1968), 

54-65; O. Keel, Vögel als Boten: Studien zu Ps. 68, 12-14, Gen. 8, 6-12, Koh. 10, 20 und dem Aussenden von 
Botenvögeln in Ägypten. Orbis Biblicus et Orientalis 14. Freiburg/Göttingen 1977, 121-122; Cauville, Essai, 
114-115; L. Martzolff, “Le rituel de la confirmation du pouvoir royal en images: le lâcher des oiseaux vivants”, 

in: J.F. Quack (ed.), Ägyptische Rituale der griechisch-römischen Zeit. Orientalische Religionen in der Antike 6. 

Tübingen 2014, 70-75.  
262

 See Cauville, Essai, 114. 
263

 E II 14, 15.  
264

 See Derchain-Urtel, Thot, 14-17; Cauville, Théologie, 41 n. 3: “Le mks et l’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 emblèmes que reçoit 

Horus quand il succède à son père, cf. E. VII, 197, 7; Urk. VI, 11, 13, etc.”; Kinnaer, in: OLP 22 (1991), 99.       
265

 E II 13, 1-14.    
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ibis were set free to announce the establishment of Horus as the legitimate heir.
266

 The hymn 

to the falcon recurs in Scene 2 as part of the coronation ritual of the falcon, where it is 

associated with the presentation of the HH-symbol and the anx-bouquet to the sacred falcon 

(Scene 2, Text 17: E VI 270, 10 – 273, 7).
267

 The scene of anointing the three messenger-birds 

on the thickness of the doorway to the second hypostyle hall forms part of a series of scenes 

illustrating the theme of confirmation of royal power, which is the main theme of the 

decoration of the second hypostyle hall and its doorway:
268

 for example, the coronation of the 

king is represented on the interior face of the lintel of the doorway giving access to the 

hypostyle hall
269

 (W) as well as on the interior face of the lintel of the doorway giving access 

to the offering hall (R).
270

    

A similar scene
271

 depicting the anointment of the three messenger-birds, dating to the 

reign of Ptolemy XII, is found on the thickness of the pylon gateway (K’) (Fig. 3.2). Here, the 

king is depicted standing in front of Horus and Hathor, holding an ointment-jar and extending 

his little finger towards the pot. Between the king and Horus, a falcon, ibis and vulture are 

depicted standing on pedestals, facing Horus. Depicted above them, flying in the opposite 

direction, are again a falcon, ibis and vulture. The mDt-ointment which is used to anoint the 

birds is referred to as “the great eye of Horus, which makes your protection”, referring again 

to the protective function of the anointment.
272

 The scene of anointing the three messenger-

birds on the thickness of the pylon gateway forms part of a series of scenes on the pylon 

gateway in which the theme of confirmation of royal power is central.
273

 For example, the 

symmetrical scene depicts the presentation of the crowns of Upper- and Lower-Egypt.
274

 The 

scenes on the opposite wall depict the anointment of the sacred bull
275

 and again the 

presentation of the crowns of Upper- and Lower-Egypt.
276

    

 

 

[Image under copyright restrictions] 

 

 

 

 

 

 

 

 

 

 

Figure 3.2   Edfu, thickness of the pylon gateway (K’). From: Bartels, Darstellungen, pl. 8. 

                                                 
266

 E II 14, 21 – 16, 13.        
267

 See paragraph 2.2.2.  
268

 See Cauville, Essai, 114-128. 
269

 E XV 40, 15 – 43, 6; pl. XLh.  
270

 E I 456, 18 – 458, 2; pl. XXXVc.  
271

 E VIII 52, 3 – 53, 8; pl. DCLXII. For a discussion of this scene, see Martzolff, in: Quack (ed.), Ägyptische 
Rituale, 70-75; J.-Cl. Goyon, “Aspects thébains de la confirmation du pouvoir royal: les rites lunaires”, in: 

JSSEA 13 (1983), 2-9. This scene is not included in Keel, Vögel, nor in Schott, in: ZÄS 95 (1968).   
272

 E VIII 52, 11-13. See also E VII 76, 4-8 discussed above. 
273

 See Cauville, Essai, 189-202; L. Martzolff, La décoration des pylônes ptolémaïques d’Edfou et de Philae: 
étude comparative. Paris 2011, 173-244. 
274

 E VIII 25, 3 – 26, 7; DCLVIII. 
275

 E VIII 60, 13 – 62, 3; pl. DCLXIII.  
276

 E VIII 32, 14 – 34, 2; pl. DCLX.  
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[Image under copyright restrictions] 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 3.3   Khonsu temple Karnak, thickness of the gateway of Euergetes. From: Clère, Evergète, pl. 41. 
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Figure 3.4   Left and centre: Isis temple Philae, pronaos, columns 5 (photo no. 1530) and 7 (photo no. 

1539). From: H. Beinlich, Die Photos der Preußischen Expedition 1908-1910 nach Nubien, Teil 8: Photos 
1400-1599. Right: Linedrawing of column 5. From: L. Martzolff, in: Quack (ed.), Ägyptische Rituale, 80. 

 

A similar scene
277

 on the gateway of Euergetes at Karnak
278

 (Fig. 3.3) depicts the king 

standing in front of Khonsu-Thoth, holding an ointment-jar and extending his little finger 

towards the pot. Between the king and Khonsu-Thoth, a falcon, vulture and ibis are depicted 

standing on pedestals. Depicted above them, flying in the opposite direction, are again a 

falcon, vulture and ibis. The accompanying inscriptions indicate that the falcon represents Hu 

                                                 
277

 P. Clère, La porte d’Évergète à Karnak, II. Mémoires publiés par les membres de l’Institut Français 

d’Archéologie Orientale du Caire 84. Cairo 1961, pl. 41; Urk. VIII, 84-85 (99a-k). For a discussion of this scene, 

see Keel, Vögel, 119-120; Martzolff, in: Quack (ed.), Ägyptische Rituale, 70-75; Schott, in: ZÄS 95 (1968), 54-

65; Goyon, in: JSSEA 13 (1983), 2-9.   
278

 For an analysis of the decoration of the gateway of Euergetes, see J.-Cl. Goyon, “Thèbes: Khonsou, Thot et la 

monarchie pharaonique après la Troisième Période de Transition. Fête de Thot du 19 du premier mois de l’année 

et les rites de confirmation du pouvoir royal à Karnak, Edfou et Philae(I), in: Chr. Thiers (ed.), Documents de 
Théologies Thébaines Tardives. D3T2. Montpellier 2013, 33-93; J.-Cl. Goyon, “Thèbes: Khonsou, Thot et la 

monarchie pharaonique après la Troisième Période de Transition. Fête de Thot du 19 du premier mois de l’année 

et les rites de confirmation du pouvoir royal à Karnak, Edfou et Philae (II), in: Chr. Thiers (ed.), Documents de 
Théologies Thébaines Tardives. D3T3. Montpellier 2015, 29-89. 



 61 

and Sia, the vulture represents Nekhbet and Wadjet, and the ibis represents Iri and Sedjem.
279

 

The birds are said to be anointed and adorned with mH-wreaths at their neck.
280

 The 

accompanying inscriptions to this scene suggest that the ritual took place during the principal 

festival (Hb wr) of Khonsu-Thoth.
281

 Another inscription from the same gateway provides 

more details and says that the festival took place on the date of 19 Thoth (I Axt 19).
282

 Goyon 

concluded that the decoration of the gateway of the Khonsu temple at Karnak represents the 

ceremonies of the festival of 19 Thoth, during which Horus was proclaimed victorious over 

Seth and received the symbols of royal power.
283

 He concluded: “Il s’agit de rites célébrant un 

épisode essentiel du cycle royal terrestre mais replacé dans un contexte spécifiquement 

lunaire et thébain”.
284

  

Two more scenes depicting the anointment of the three messenger-birds, dating to the 

reign of Ptolemy VIII, can be found in the temple of Isis at Philae (Fig. 3.4).
285

 The scenes are 

located on column nos. 5 and 7 of the pronaos (M). The scene on column no. 5 depicts the 

king holding an ointment-jar. Due to damage to the scene it can not be ascertained whether 

the king extends his little finger towards the pot. Above, a falcon, ibis and vulture are depicted 

standing on pedestals. According to PM VI 236 (5c-d) the accompanying inscription consists 

of a “list of peoples”, which is in fact a part of the decree of Ra, which is also present in the 

same context in the scene at Edfu (W) discussed above. The scene on column no. 7 depicts the 

birds being set free. The accompanying inscription below is again identified in PM VI 236 

(7a) as a “list of people”, also to be identified as a part of the decree of Ra. 

Schott hypothesised that the tradition of this type of scene depicting the anointment of 

the three messenger-birds can be traced back to scenes dating to the New Kingdom, depicting 

the ritual of setting free four geese or four doves to report the coronation of the king to the 

four winds of heaven.
286

 This type of scene is found in the Ramesseum,
287

 at Medinet 

Habu,
288

 and at Karnak
289

 in the context of the Festival of Min, a harvest-festival in which the 

theme of the renewal of royal power is an important feature.
290

    

    

 
                                                 
279

 Urk. VIII 84 (99c). 
280

 Urk. VIII 84 (99e and 99f). 
281

 Urk. VIII 85 (99i).  
282

 Urk. VIII 65 (78d).   
283

 In this respect it is interesting to refer to some scenes in the Chamber of the Leg (J) (E I 263; pl. CCXCIX) 

and the Chapel of Hathor (K) (E I 270; pl. CCCX and E I 276; pl. CCCXI) at Edfu, which also depict the 

anointment of sacred birds in the context of the rituals of 19 Thoth; see Goyon, in: Thiers (ed.), D3T2, 33-94. 
284

 Goyon, in: JSSEA 13 (1983), 3. See also Goyon, in: Thiers (ed.), D3T2, 33-94.  
285

 PM VI
2
 236 (5c-d and 7a). For a discussion of these scenes, see Keel, Vögel, 122-125; Martzolff, in: Quack 

(ed.), Ägyptische Rituale, 70-75; Schott, in: ZÄS 95 (1968), 54-65.   
286

 Schott, in: ZÄS 95 (1968), 65. 
287

 PM II 434 (10) I, 1; H.H. Nelson, Festival Scenes of Ramses III. Medinet Habu IV. The University of Chicago 

Oriental Institute Publications 51. Chicago 1940, pl. 213.  
288

 PM II 500 (98) I, 4; Nelson, Festival Scenes, pls. 205a and 206a.  
289

 PM II 29 (56) 3; H.H. Nelson, Reliefs and Inscriptions at Karnak. Vol. I: Ramses III’s temple within the great 
enclosure of Amon. The University of Chicago Oriental Institute Publications 25. Chicago 1936, pl. 19.  
290

 See for example C. Graindorge, “Le taureau blanc du dieu Min et l’offrande de la gerbe de blé”, in: S. 

Georgoudi, R. Koch Piettre and F. Schmidt (eds), La cuisine et l’autel: les sacrifices en questions dans les 
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M. Rochholz (eds), 4. Ägyptologische Tempeltagung, Köln 10.-12. Oktober 1996: Feste im Tempel. Ägypten und 

Altes Testament 33. Wiesbaden 1998, 31-54; H. Refai, “Die Bestätigung im Fest: zur Rolle der thebanischen 

Feste bei der Erneuerung der Königsmacht”, in: Memnonia 9 (1998), 181-189; E. Brunner-Traut, LÄ IV, 1982, 

141-144 “Minfest”.  
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3.1.1.4 Conclusions 
 

The ritual act of anointment takes place as part of Scenes 1, 7 and 8 of the coronation ritual of 

the falcon and forms as such an important and recurrent feature of the ritual. An investigation 

of the various contexts in which the anointment takes place has shown that the anointment 

forms part of a wide variety of rituals, ranging from the daily clothing ritual (Kultbildritual) 
and funerary ritual to rituals for protection during the epagomenal days, for protection during 

the night, and to the rituals associated with the royal coronation ceremony. The common 

themes found in each of these ritual contexts are renewal and regeneration as well as the 

transmission, renewal and confirmation of royal power. The ritual act of anointment has an 

important position in each of these rituals, which can all be defined as rites of passage. Due to 

its protective character, the ritual act of anointing was an important feature of rites of passage. 

This also explains the important role of the anointment in the coronation ritual of the falcon.  

The anointment of the sacred falcon in Scene 1 is reminiscent of the anointments as 

found in P Brooklyn 47.218.50 and in the various temple scenes associated with the setting 

free of the messenger-birds, discussed above. However, one must keep in mind that there are 

also some clear differences to be observed: the anointments form part of different rituals, i.e. 

the rituals of the month Tybi, the rituals of the month Thoth, and the rituals of the Min 

Festival. Furthermore, in the case of the ritual of 1 Tybi the falcon is not anointed in the form 

of a messenger-bird to announce the coronation, but as the sacred animal of the temple, taking 

the place of the king in the rituals for the renewal and confirmation of royal power. Based on 

the thematic similarities one might argue that the rituals share the same Vorlage. This is 

however not necessarily the case. It seems that the theme of anointing sacred birds is 

associated especially with the theme of confirmation and renewal of royal power. As such, the 

theme of anointing sacred birds is associated with a variety of rituals for the renewal and 

confirmation of royal power, such as the rituals of the months Tybi and Thoth, as well as 

those of the Min Festival. The thematic association between these rituals is further confirmed 

by the recurrence of the same hymns: the hymn in P Brooklyn 47.218.50 associated with the 

anointment of the living falcon in the context of the rituals of the month Thoth recurs in Scene 

4,
291

 the hymn from the scene on the thickness of the doorway to the second hypostyle hall 

(W) associated with the anointment of the three messengers-birds in the context of the rituals 

of the month Thoth recurs in Scene 2,
292

 and a hymn associated with the Festival of Min at 

Edfu recurs in Scene 6.
293

   

    

 

3.2 SCENE 2 
 

3.2.1 PRESENTING THE HH-SYMBOL AND THE anx-BOUQUET 

 

The main theme of Scene 2 is the presentation of a double offering of the HH-symbol and the 

anx-bouquet to the sacred falcon. In this paragraph the symbolism of the offering of the HH-

symbol and the anx-bouquet shall be further explored through an investigation of the sources 

in which these offerings are found.     
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 See paragraphs 2.4.2 and 3.4.2. 
292

 See paragraphs 2.2.2 and 3.2. 
293

 See paragraph 2.6.5 and 3.6.3.  
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3.2.1.1 The destruction of enemies and an eternal reign 
 

According to Dittmar the offering of the anx-bouquet is known from only two instances in the 

temple reliefs of the New Kingdom, both from the Khonsu temple at Karnak.
294

 In the temples 

of the Ptolemaic and Roman periods, anx-bouquets are presented in two forms, either as ms n 
anx imA iSd or as Hnq anx n Ra.295

 The anx-bouquet seems to have had a special status: only the 

bouquets that had been consecrated in the temples were referred to as anx.
296

 Being 

consecrated bouquets, the anx-bouquets are often presented in the name of a deity,
297

 as it is 

also the case in Scene 2: the accompanying hymn to this scene refers to the anx-bouquets of 

Horus Behdeti, Ra, Hathor and Atum.
298

 The offering of the anx-bouquet was considered a 

sign of loyalty. As such, anx-bouquets were presented to the king on the occasion of a 

successful campaign.
299

 For example, the inscription of the victory stela of Piankhy describes 

the presentation of an anx-bouquet to the king when he visited the temple of Heliopolis after 

his conquest of Egypt.
300

 Similar events are described by the Roman historian Suetonius (ca. 

69 – after 122 AD) in his De Vita Caesarum: a bouquet was presented to Vespasian when he 

visited the Serapeum in Alexandria.
301

 The presentation of bouquets was associated in 

particular with the destruction of enemies and the promise of an eternal reign. As such, they 

were presented to the king on the occasion of his accession to the throne, as illustrated for 

example in a scene in TT 75 (Amenhotep-Sise).
302

 The accompanying inscriptions read: “(...) 

May he (i.e. Amun) praise you, may he love you, may he prolong your existence, and grant 

you life, stability and [wealth], power and victory over all lands ... [fear of] you in the hearts 

of foreign lands [...] your enemies under your sandals (...)”.
303

   

The offering of the HH-symbol to a deity as a special rite is only attested in the temples 

of the Ptolemaic and Roman periods.
304

 In return for the presentation of HH, the king receives 

an infinite number of regnal years and jubilees, peace, the destruction of enemies as well as 

prosperity. As such, the offering of the HH-symbol is closely associated with the offering of 

the anx-bouquet, which has similar connotations. As pointed out in paragraph 2.2.1 the HH-

symbol is often referred to as anx n Ra, the anx-bouquet of Ra. The word anx can thus be used 

to refer to the HH-symbol as well as to the anx-bouquet, suggesting that both offerings 

represent the same concept.  

                                                 
294
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295

 Dittmar, Blumen, 125-126, n. 1. For the anx-bouquet in relation to the imA-, bAq- and iSd-trees, see paragraph 

3.2.1.2.  
296

 Dittmar, Blumen, 126.  
297

 Dittmar, Blumen, 126.  
298

 See paragraph 2.2.2. 
299

 Dittmar, Blumen, 127.   
300
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3.2.1.2 The anx-bouquet in relation to the imA-, bAq- and iSd-trees 
 

The double offering of the HH-symbol and the anx-bouquet is also found in a scene
305

 on the 

thickness of the pylon gateway (K’) (Fig. 3.5). As pointed out in paragraph 3.1.1.3 the theme 

of confirmation of royal power is especially important in the ritual scenes decorating the 

pylon gateway (K’).
306

 The accompanying ritual text to this scene identifies the anx-bouquet 

as consisting of the leaves of the bAq- and iSd-trees: “Presenting the HH-symbol with anx, Dd 

and wAs and an anx-bouquet of <bAq> and iSd”.
307

 The accompanying inscriptions to the scene 

explicitly state that the king shall be enduring (Dd), living (anx) and strong (wsr) because of 

the anx-bouquet of bAq and iSd: “Presenting the HH-symbol with anx, Dd and wAs and an anx-

bouquet of <bAq> and iSd. <Words to be sproken:> Take the HH-symbol with anx, Dd and wAs, 
(and) the anx-bouquet of bAq and iSd. May you receive them with life (anx). May you hold 

them to your nose, together with the Ennead that is with you. May your Majesty be enduring 

(Dd) in your nome of Mesen, and may you live (anx) and be strong (wsr) because of them”.
308

 

In this respect, the theme of the hymn which accompanies the offering of HH-symbol and anx-
bouquet in Scene 2 is very appropriate: as shown in paragraph 2.2.2, the hymn starts with 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 (E VI 270, 10 – 271, 5).   
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Figure 3.5   Edfu, thickness of the pylon gateway (K’). From: Bartels, Darstellungen, pl. 9. 

 

Numerous other inscriptions from the Edfu temple further confirm the identification of the 

anx-bouquet as consisting of the leaves of the imA-, bAq- and iSd-trees.
309

 An analysis of the 

accompanying inscriptions to the ritual scenes depicting the offering of the anx-bouquet at 

Edfu shows that the imA-, bAq- and iSd-trees are closely connected to the themes of the 

transmission of royal power, strength, the triumph over enemies, as well as endurance, 

prosperity and protection. For example, in a scene on the exterior face of the western 
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306
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El-Kordy, “Présentation des feuilles des arbres iSd, im et bAq”, in: ASAE 69 (1983), 269-286.           
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enclosure wall (J’) it is said: “Presenting anx-bouquets (consisting) of imA and iSd. Words to 

be sproken: these are the anx-bouquets that make your Majesty strong (wsr), king of the gods 

in the @wt-bik (i.e. Edfu). The imA is at your nose, your hand has grasped it; it has joined (imA) 
the lands together for you. The iSd is for your kA, you have taken possession of your office 

upon your nst-throne, and your heart is rejoicing every day”.
310

 Horus says: “I let your 

Majesty be enduring (sDd) in the palace and I flood your palace with the catch (of fish and 

fowl)” (...) I protect your Majesty against all evil things, and I overthrow all your enemies in 

the place of slauhtering”.
311

 Hathor says: “These anx-plants grow in Behdet, they protect you 

and they repeat your protection”.
312

 This scene forms part of the “Montée Royale” 

sequence,
313

 the function of which is the divinisation of the king, who is first purified and 

crowned, and then received as the legitimate king by the god of the temple.
314

  

The imA- and iSd-trees also appear at Edfu in the context of the royal sd-festival. For 

example, in the upper register of the north and south walls of the Throne of Ra (L), the ritual 

of writing the king’s names on the leaves of the iSd-tree is depicted.
315

 The ritual is associated 

with the sd-festival of the king, being aimed at increasing the years of his reign and providing 

him with innumerable sd-festivals.
316

 In the upper register of the west wall of the Throne of 

Ra (L), the king is kneeling before the imA-tree and receives the hqA-sceptre and nxAxA-flail 

from Horus in the scene on the right and the mks and a palm rib with suspending Hb-sd-

symbol in the scene on the left.
317

 These scenes from the Throne of Ra (L) confirm the 

association of the imA- and iSd-trees with the rituals of the transmission of royal power.  

The imA- and iSd-trees also appear at Edfu in the context of the New Year’s ceremonies 

celebrated on the date of 1 Thoth. The scenes along the staircase giving access to the roof of 

the temple depict the priests carrying cult-equipment to be used in the ceremonies of 1 Thoth. 

The accompanying inscriptions to these scenes mention anx-bouquets composed of the leaves 

of the imA- and iSd-trees.
318

  

 

3.2.1.3 The HH-symbol in relation to the anx-Dd-wAs-symbols 
 

In the ritual text accompanying the presentation of the anx-bouquet in Scene 2 no reference is 

made to the leaves of the imA-, bAq- and iSd-trees: “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 

presentation of anx-bouquets is mentioned explicitly in the accompanying hymn to Scene 2 

(Text 17: E VI 270, 10 – 273, 7), but also here no mention is made of the leaves of the imA-, 
bAq- and iSd-trees. Instead, the hymn refers to the offering of the HH-symbol in relation to the 

anx-Dd-wAs-symbols: “Take the HH-symbol with anx, Dd and wAs, so that you shall rule the 

Two Lands in triumph! [Take] the anx-bouquet of the Majesty of Ra to the nose of the lord of 

humankind and the long lifetime of Amun-Ra [that you spend] because of the Double Crown 

on your head. Take the Dd-pillar, so that you are enduring like Ra, for it supports the sky for 

you like Shu, and it makes your name long on the st-throne of Horus, so that your lifetime is 

                                                 
310
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311
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312
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313
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314
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315
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316
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the length of Dt-eternity. Take the wAs-sceptre from the hand of Amun and strength from the 

hand of the gods!”  

This close association between the HH-symbol and the anx-Dd-wAs-symbols can also be 

observed elsewhere in the Edfu temple.
319

 For example, in a scene on the second register of 

the exterior face of the western enclosure wall (J’) the king presents the HH-symbol to Horus 

and Hathor.
320

 The accompanying inscription reads: “Presenting the HH-symbol. Words to be 

spoken: The HH-symbol for you with life (anx), endurance (Dd) and dominion (wAs), so that 

you shall rule all the lands in triumph”.
321

 In a scene on the third register of the exterior face 

of the western enclosure wall (J’) the king is again depicted presenting the HH-symbol to 

Horus and Hathor.
322

 The accompanying inscription reads: “Presenting the HH-symbol with 

life (anx), endurance (Dd) and dominion (wAs)”.
323

  

Scenes in which the offering of anx, Dd and wAs is depicted are frequenly found in close 

vicinity to scenes where the HH-symbol is presented. For example, in a scene on the third 

register of the south wall of the Treasury (B’), the king is depicted presenting the HH-symbol 

to Horus.
324

 In the neighbouring scene immediately to its right on the same wall, the king is 

depicted presenting Horus with the anx-Dd-wAs-symbols.
325

 The association with the theme of 

the transmission of royal power is also made here: the two scenes in the third register of the 

north wall depict the presentation of the crowns to Horus
326

 and to Hathor.
327

 Another 

example of the close association between HH and anx-Dd-wAs can be found in the exterior face 

of the naos (F’): in a scene on the fourth register of the western exterior face of the naos, the 

king is depicted presenting the HH-symbol to Shu.
328

 In the scene immediately to its right, the 

king is depicted presenting Khonsu and Sebeqet with the anx-Dd-wAs-symbols.
329

 The close 

associaton between the presentation of the HH-symbol and the anx-Dd-wAs-symbols can also be 

observed on the gateway of Euergetes at Karnak. In the third register of the south face, the 

king presents the HH-symbol to Khonsu-Shu and Rattawy.
330

 Immediately above, in the fourth 

register, the king presents anx-Dd-wAs to Khonsu-Thoth and Khonsu.
331

 Also here, the theme 

of the transmission of royal power is central: other scenes on the gateway depict for example 

the anointing of the falcon, vulture and ibis,
332

 the presentation of the crook and flagellum,
333

 

the Ruderlauf 334
 and the Vasenlauf.335
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3.2.1.4 The anx-bouquet in relation to the anx-Dd-wAs-symbols 
 

The accompanying hymn to Scene 2 (Text 17: E VI 270, 10 – 273, 7) refers to the 

presentation of the HH-symbol together with the anx-Dd-wAs-symbols. However, the 

accompanying image to Scene 2 shows the presentation of the HH-symbol together with the 

anx-bouquet. The same double offering of HH-symbol and anx-bouquet is found in the scene 

on the thickness of the pylon gateway (K’) mentioned above. It seems that in these scenes, the 

anx-bouquet has taken the place of the anx-Dd-wAs-symbols.
336

 The accompanying inscriptions 

to the scenes on the west face of the east tower
337

 and on the east face of the west tower
338

 of 

the pylon (K’) (Figs. 3.6 and 3.7) seem to offer an explanation for this apparent substitution of 

the anx-Dd-wAs-symbols with the anx-bouquet. 

 

 

[Image under copyright restrictions] 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Left: Figure 3.6   Edfu, west face of the east tower of the pylon (K’). From: Bartels, Darstellungen, pl. 19.                                                                                                                                                                   

Right: Figure 3.7   Edfu, east face of the west tower of the pylon (K’). From: Bartels, Darstellungen, pl. 19. 

 

As mentioned before, the theme of the confirmation of royal power is central on the Edfu 

pylon.
339

 In the scene on the west face of the east tower Horus is depicted presenting the 

sacred falcon with a palm rib with suspending Hb-sd-symbols in one hand, holding in the 
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other hand the anx-Dd-wAs-symbols in the shape of a bouquet, the stem of which he has 

clenched in his fist. The inscription on the east face of the west tower refers to this offering: 

“Words to be spoken: the living bA of Ra has come from Punt, so that he is appointed as ruler 

forever. He will come from his mArw340
 in his TnTAt-litter so that his kA reaches the dappled of 

feathers, and so that he is given the HH-symbol with life (anx), endurance (Dd) and dominion 

(wAs), (namely) this anx-bouquet of <the Ennead> and the span of time of HH-eternity in the 

window of the siA-falcon
341

 and upon his bHdw-throne in the Pr-Bik-NTry.
342

 <Come in haste> 

to Msn, <you with turquoise skin>, so that your Majesty is <united> with your statue”.
343

  

Similarly on the west face of the east tower
344

 and the east face of the west tower
345

 of 

the first pylon of the Philae temple (Figs. 3.8 and 3.9).346 Also here, in the scene on the west 

face of the east tower Horus is depicted presenting the sacred falcon with a palm rib with 

suspending Hb-sd-symbols in one hand, holding in the other hand the anx-Dd-wAs-symbols in 

the shape of a bouquet, the stem of which he has clenched in his fist. Also here, the inscription 

on the east face of the west towers refers to this offering: “Words to be spoken: the living bA 
of Ra has come from Punt, so that he is appointed as ruler forever. [...] his mArw in his 

window of appearances
 
so that his kA reaches the dappled of feathers, and so that he is given 

the HH-symbol with life (anx), endurance (Dd) and dominion (wAs), (namely) this anx-bouquet 

of Ra”.
347
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Figure 3.8   Philae, west face of the east tower of the first pylon. From: Ph I, pl. 38.  
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Figure 3.9   Philae, east face of the west tower of the first pylon. From: Ph I, pl. 40.  

 

Another example of the identification of the anx-Dd-wAs-symbols with the anx-bouquet is 

found in a scene in the first register of the south wall of the Court (H’).
348

 Here, the king is 

depicted receiving the xpS-sword from Ra Behdeti, with Ma’at standing to the left holding 

two palm ribs with suspending Hb-sd-symbols. To the right of the king are depicted Atum,
349

 

presenting the king with the HH-symbol and the anx-Dd-wAs-symbols, and Seshat, holding two 

palm ribs with suspending Hb-sd-symbols. The accompanying inscription to Atum refers to 

the HH-symbol and “the anx-bouquet of the Majesty of Ra”.
350

 This scene forms part of a 

“Montée Royale” sequence, depicting to its right the king leaving the palace, the purification 

of the king by Horus and Thoth, and the coronation of the king by Nekhbet and Wadjet.
351

 A 

very similar series of scenes is found on the exterior face of the naos of the Edfu mammisi 

(F). Here, three scenes depict again the “Montée Royale” sequence, showing the king leaving 

the palace, the purification of Harsomtus by Horus and Thoth, and the coronation of 

Harsomtus by Nekhbet and Wadjet.
352

 The fourth scene depicts Montu-Ra-Horakhty 

presenting Harsomtus with the xpS-sword and Atum presenting him with the HH-symbol and 

the anx-Dd-wAs-symbols.
353

 Also here, the anx-Dd-wAs symbols are identified with “the anx-

bouquet of Ra”.
354

 

 

3.2.1.5 Conclusions 
 

Numerous inscriptions from the Edfu temple confirm the identification of the anx-bouquet as 

consisting of the leaves of the imA-, bAq- and iSd-trees. An analysis of the scenes depicting the 

offering of the anx-bouquet at Edfu shows that the imA-, bAq- and iSd-trees are closely 

connected to the themes of the transmission of royal power, strength, the triumph over 

                                                 
348
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349

 It is interesting to note here that in the accompanying hymn to Scene 2 (Text 17), the fourth anx-bouquet is 
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350
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enemies, as well as endurance, prosperity and protection. The presentation of anx-bouquets is 

mentioned explicitly in the accompanying hymn to Scene 2 (Text 17: E VI 270, 10 – 273, 7), 

but no mention is made of the leaves of the imA-, bAq- and iSd-trees. Instead, the hymn refers 

to the offering of the HH-symbol in relation to the anx-Dd-wAs-symbols. On the basis of a 

textual and iconographic comparison with the parallel scene of offering the HH-symbol and the 

anx-bouquet on the pylon gateway (K’) it was argued that in this case as well as in Scene 2, 

the anx-bouquet has taken the place of the anx-Dd-wAs-symbols. An analysis of the ritual 

scenes of the west face of the east tower and on the east face of the west tower of the pylon 

(K’) as well as number of other ritual scenes at Edfu which depict the offering of the anx-

bouquet confirmed this hypothesis. An investigation of the various contexts in which the 

offering of the HH-symbol and the anx-bouquet (i.e. imA, bAq, iSd / anx, Dd, wAs) has an 

important place has shown that these offerings were made as part of a variety of rituals, 

ranging from the New Year’s rituals and the rituals of the confirmation of royal power of 1 

Thoth to the rituals associated with the “Montée Royale” sequence and the royal sd-festival. 

The common theme found in each of these ritual contexts is the transmission, renewal and 

confirmation of royal power. 

 

 

3.3 SCENE 3 
    

3.3.1 PRESENTING CHOICE PORTIONS OF MEAT 

 

3.3.1.1 The destruction of enemies 
 

As pointed out in paragraph 2.3.1 the presentation of choice portions of meat to the falcon 

symbolises the destruction of its enemies. Although the association of sacrificial animals with 

the enemies of the gods became preponderant only in the Ptolemaic and Roman periods,
355

 the 

association between food-offerings and the destruction of enemies can be traced back to the 

Pyramid Texts.
356

 Here, the offering-ritual for the deceased king
357

 is introduced and 

concluded with purification rites aimed at the destruction of the enemies of the king.
358

 The 

association between the offering-meal and the destruction of enemies is also found in the 

opening of the mouth ritual.
359

 Similarly in the Coffin Texts, where the purification of the 

offering-table is accompanied by the ritual of breaking the red pots, which is associated with 

the destruction of enemies.
360

 In the temples of the Ptolemaic and Roman periods the 

ritualised annihilation of the enemies takes the form of stabbing, harpooning, butchering, 

etc.,
361

 with the most common type being the killing of the antelope.
362

 Precursors of this type 

of scene are known from very few instances, such a scene dating to the reign of Amenhotep 

III and depicting the killing of the antelope in the temple of Luxor.
363

 

 

                                                 
355
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356
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357
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3.3.1.2 The annihilation of enemies and the confirmation of royal power 
  

As Schoske remarked, rituals of annihilation are a feature of rituals that are carried out either 

regularly on specific occasions, such as the harvest rituals or the New Year’s rituals, or as part 

of other occasions that take place irregularly, such as burials, royal jubilee festivals and 

coronation rituals.
364

 The destruction of enemies seems to be an essential apotropaic feature of 

a large variety of rites of passage. As such, scenes depicting the presentation of food-offerings 

of meat and of the annihilation of enemies have an important place in the decoration of 

structures where the confirmation of royal power is central.  

For example, in the second hypostyle hall (W) and on its doorway
365

 we find the 

consecration of choice portions of meat (Hwi a r stpwt),366
 as well as the annihilation of the 

hippopotamus,
367

 of Apophis,
368

 of the antelope
369

 and of the tortoise.
370

  

On the pylon gateway and its passage (K’)
371

 we find the offering of geese and birds,
372

 

the annihilation of Apophis,
373

 of the hippopotamus,
374

 of the tortoise,
375

 of the crocodile,
376

 

of the antelope
377

 and of Seth.
378

  

Similarly on the first pylon of the temple of Philae, where we find the annihilation of the 

antelope
379

 and of the tortoise
380

 on the east face of the east tower and the killing of 

enemies
381

 and of the sacrificial bulls
382

 on the west face of the west tower.   

As mentioned above, the theme of the confirmation of royal power is also central on the 

gateway of Euergetes at Karnak. Also here, the theme of the destruction of enemies takes a 

prominent position: amongst the ritual scenes are depicted the roasting of meat symbolising 

the enemies
383

 as well as the killing of enemies,
384

 of the snake
385

 and of the antelope.
386

 The 

scene in the second register of the west jamb of the north face of the gateway depicts the king 

making a burnt offering and fumigating it in front of Khonsu-in-Thebes-Neferhotep and 

Hathor.
387

 The accompanying inscriptions indicate that the burnt offering ritual depicted in 

this scene forms part of the rituals celebrated at Karnak in the context of the confirmation of 

                                                 
364
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royal power of 19 Thoth: “This aAbt-offering that I have consecrated for your kA on the first 

(month) of the Axt-season, day 19 (...)”.
388

  

A ritual symbolising the destruction of enemies also forms part of the rituals of the 

confirmation of royal power as described in P Brooklyn 47.218.50.
389

 In the second part of 

this papyrus, which describes “the rituals for the adoration of Horus” and “establishing the 

heir”, seven papyri and seven marsh-plants are brought to the king and he cuts off their 

tops.
390

 This reminded Goyon of the ritual of cutting the grain.
391

 The grain symbolises the 

enemies of the king and by cutting it he destroys his enemies and takes control of Egypt.
392

 

The ritual of cutting the grain is associated in particular with the Festival of Min, a harvest-

festival in which the theme of the renewal of royal power is an important feature.
393

 A scene 

in the Chamber of Min (O) at Edfu depicts the ritual of cutting the grain, performed by the 

king and accompanied by a hymn to Min.
394

 The rituals for “the adoration of Horus” and 

“establishing the heir” of the Brooklyn papyrus are introduced by precisely the same hymn as 

the one depicting the ritual of cutting the grain in the Chamber of Min at Edfu.
395

 The same 

hymn also forms part of Scene 6 of the coronation ritual of the falcon.
396

  

 

 

3.3.2 THE HYMN TO SCENE 3 

 

The beneficiaries of the accompanying hymn to Scene 3 are the sacred falcon and the king, as 

indicated by the final phrase: “This (i.e. the preceding hymn) is a secret of the king, this is a 

secret of the living aXm-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”. Blackman suggested that the 

hymn “must originally have been a formula which the Pharaoh was to recite before partaking 

of a meal. (...) This fact is plainly indicated by the heading and finds further confirmation in 

the clause sStA pw n nsw ... wDb (E VI 155, 7), the words sStA pw n p(A) aXm anx having been 

obviously interpolated by the scribe who adapted the text for use in the cult of the sacred 

hawk”.
397

 As for the name of the king being mentioned in the hymn, Blackman suggested: 

“The royal title and blank cartouche as well as ‘Son of Re’ followed by Ptolemaeus, etc. in the 

line below may be survivals from the original form of the ‘Grace’ as recited by the king”.
398

  

Considering the fact that various constituent parts of the coronation ritual of the falcon 

can also be found in the context of rituals of the confirmation of royal power of the king, it 

seems plausible that the hymn originally formed part of a royal ritual and was adapted to the 

cult of the sacred falcon at Edfu as part of the coronation ritual of the falcon. At the same 

time, the appearance of the name of the king next to that of the falcon does not mean 

necessarily that the hymn derives from an older version in which the king was the sole 

beneficiary. Since the falcon was considered to be the substitute of the king in the coronation 

ritual of the falcon, it can be expected to find both the falcon and the king being mentioned as 

beneficiaries of the hymn. The falcon and the king are also mentioned together as 
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beneficiaires in other parts of the ritual, for example in the invocations to the Good Year
399

 

and in the invocations to Sakhmet.
400

  

 

 

3.3.3 THE INVOCATION TO SAKHMET-WADJET 

 

The hymn to the sacred falcon in Scene 3 is followed by an invocation to Sakhmet-Wadjet.
401

 

This invocation is also known from the temple of Esna,
402

 where it is adapted to the cult of 

Khnum-Ra, as well as from the temple of Kom Ombo,
403

 where it is adapted to the cult of 

Haroeris and Sobek. At Esna and Kom Ombo the texts are written on the doorways through 

which the offerings passed.
404

 In this case, the invocations are preceded by a heading which 

suggests that they were aimed at the purification of the offerings.
405

 At Edfu, the invocation 

has been inserted into the coronation ritual of the falcon in the context of the presentation of 

choice portions of meat to the falcon. Here, the invocation is aimed at the protection of the 

sacred falcon and its nourishment.    

 

 

3.3.4 THE FINAL APOTROPAIC FORMULA 

 

The invocation to Sakhmet-Wadjet in Scene 3 is followed by a final apotropaic formula: 

“Horus, Horus, sprout (wAD) of Sakhmet, surround the flesh of the living aXm-falcon with the 

completeness of life!” (Text 28: E VI 156, 3). The same formula is also used in conclusion to 

the invocations to the Good Year in Scene 5
406

 as well as to the invocations to Sakhmet in 

Scene 6.
407

  

As mentioned in paragraph 2.3.4 Horus is equated in this formula with the son of 

Sakhmet for as her son he is safe from her destructive forces. The term wAD refers to the 

papyrus swamps where Isis hid her son Horus to protect him against Seth and as such 

symbolises the protection of kingship. In the invocations addressed to Sakhmet in Scene 6, 

she is referred to as “mistress of the papyrus” (Text 70: E VI 268, 5). In the invocation to 

Sakhmet-Wadjet in Scene 3 (Text 27), she is invoked as follows: “May you protect the living 

aXm-falcon, the son of Ra, Ptolemy, with this papyrus-sceptre of life (wAD n anx) in your hand 

in this your name of Wadjet (WADt)”.
408

 In the western half of the soubassement, below 

Scenes 1 and 5, a procession of nome deities is depicted. The 20
th

 deity of the procession is 

Wadjet, who says: “I adorn Your Majesty with the noble papyrus and I drive away your 

enemies”.
409

  

This protective connotation of the papyrus explains the final part of the formula, 

“surround (his) flesh with the completeness of life!” and its common use in medico-magical 

texts. As mentioned in paragraph 2.3.4, the phrase has many parallels in Egyptian texts, 

ranging from the Second Intermediate Period to Ptolemaic and Roman inscriptions, examples 
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of which are shown in Table 3.1. These data show that the formula is characteristic of all 

kinds of prophylactic texts. The earlier sources in which this formula is found, dating to the 

Second Intermediate Period and the New Kingdom, are concerned with medico-magical spells 

used by non-royal people for protection during the epagomenal days (e.g. P Edwin Smith, P 

Chester Beatty, P Leiden I 346). In P Chester Beatty VIII the final apotropaic formula is 

preceded by a hymn in which the name of Ramesses II is mentioned,
410

 suggesting that he is 

the original beneficiary of the text, which was adapted later to a magical spell for the 

protection of non-royal people.
411

 In the later sources in which the apotropaic formula is 

found, dating to the Late Period and to the Ptolemaic and Roman periods, the apotropaic 

formula seems to have still been used in the same context, with the beneficiary being either 

the king or non-royal people (e.g. P Brooklyn 47.218.50, P Vienna 8426, P Louvre 3233). At 

the same time, in the temple inscriptions of the Ptolemaic and Roman Periods, the same 

formula seems to have been adapted to the context of the temple cult with the beneficiaries 

being the king, the local deities and the sacred animal. This is especially clear in the case of 

the use of the formula in the context of the rituals for the protection of the new-born child (P 

Dem. Rylands 50, P Berlin 23031, 23032, 23033), with variants for the protection of new-

born child-gods Harsomtus and Ihy in the mammisis of Edfu and Dendera.       

   
Source412 Ritual context and beneficiaries Date 

P Edwin Smith XVIII, 9; 14-

15; XIX, 9; XX, 10-11  

Protection of non-royal people during the 

epagomenal days   

Second Intermediate Period  

 
P Chester Beatty VIII, vs. 10, 

8-9;  

Protection of non-royal people New Kingdom 

  
P Chester Beatty IX, rt. 17, 4  Protection in the context of a New Year’s 

ritual 

New Kingdom 

 
P Leiden I 346, rt. II, 3-4 Protection of non-royal people during the 

epagomenal days 

New Kingdom 

 
P. Brooklyn 47.218.50 II, 3; 7; 

14 

Protection of the king during the rituals of 1 

Thoth  

Late Period 

 
P Louvre 3233 B, 4 Protection of non-royal people during the 

epagomenal days 

Late Period 

 
P Dem. Rylands 50

413
 Protection of a new-born child Late Period 

P Berlin 23031
414

 Protection of a new-born child  Late Period 

P Berlin 23032
415

 Protection of a new-born child   Late Period 

P Berlin 23051
416

   Protection of a new-born child Late Period 

E I 171, 15 Protection of Osiris as part of the rituals of 

the Osiris Chamber (F) 

Ptolemaic Period 

Ptolemy IV 
E III 309, 2 Appeasing Sakhmet  Ptolemaic Period 

Ptolemy VIII 
E III 317, 7 Appeasing Sakhmet  Ptolemaic Period 
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rd

 series. London 1935, 74-75, 

with reference to Erman, who showed that this was also the case for the hymns to the royal uraeus from a 

papyrus in the Golenischeff collection, which was adapted for use in the cult of Sobek of Crokodilopolis. See A. 

Erman, Hymnen an das Diadem der Pharaonen: aus einem Papyrus der Sammlung Golenischeff. Abhandlungen 

der Königlich Preussischen Akademie der Wissenschaften. Philosophisch-historische Klasse, Jg. 1911, Nr. 1. 

Berlin 1911, 7-11.  
412

 All from J.-Cl. Goyon, “Sur une formule des rituels de conjuration des dangers de l'année: en marge du 

papyrus de Brooklyn 47.218.50”, in: BIFAO 74 (1974), 77-80, unless cited otherwise.  
413

 H.-W. Fischer-Elfert, “Papyrus demot. Rylands no. 50: ein in den Edfu- und Dendera-Mammisi 

wiederverwendeter hieratischer Zaubertext”, in: Enchoria 22 (1995), 1-15.   
414

 G. Burkard, “Drei Amulette für Neugeborene aus Elephantine”, in: G. Moers, H. Behlmer, K. Demuß and K. 

Widmaier (eds), in.t Drw - Festschrift für Friedrich Junge. Göttingen 2006, 114.  
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Ptolemy VIII 
KO I, no. 27, col. 12  Protection of Horus  Ptolemaic Period 

Ptolemy VIII 
E VI 99, 14-15 Protection of the king and the sacred falcon 

during the rituals of 1 Tybi (Scene 5) 

Ptolemaic Period 

Ptolemy IX-X 
E VI 156, 3 Protection of the sacred falcon during the 

rituals of 1 Tybi (Scene 3) 

Ptolemaic Period 

Ptolemy IX-X 
E VI 269, 5-6 Protection of Horus Behdeti, the sacred 

falcon, the living ibis, the gods of the Pr 
Bik, Harsomtus, Ihy, and the king during the 

rituals of 1 Tybi (Scene 6) 

Ptolemaic Period 

Ptolemy IX-X 

E VII 177, 16-17 Protection of Horus of Edfu and his temple Ptolemaic Period 

Ptolemy X 
E VII 178, 3-4 Protection of the temple of Edfu Ptolemaic Period 

Ptolemy X 
E Mamm 114, 17 Protection of the new-born child-god 

Harsomtus  

Ptolemaic Period 

Ptolemy X 
E Mamm 118, 5-6 Protection of the living falcon and the living 

ibis in the context of a ritual for the 

protection of the new-born child-god 

Harsomtus  

Ptolemaic Period 

Ptolemy X 

D VIII 56, 3-5 Protection of Hathor of Dendera Roman Period 

Late Ptolemaic Period 
P Cairo 58027 x + IV, 7c  Protection of the king during the night  Transition Ptolemaic to 

Roman Period 

D Isis 38, 12-13 Protection of the king Roman Period 

Augustus 
D Mamm 250, 2 Protection of the new-born child-gods Ihy 

and Harsomtus 

Roman Period 

Trajan – Hadrian 
D Mamm 250, 11-12 Protection of the new-born child-gods Ihy 

and Harsomtus and of the king  

Roman Period 

Trajan – Hadrian 
P Vienna 8426 x + I, 1 Protection of the king  Roman Period 

AD 50-150 
P Vienna 8426 x + I, 22-23 Protection of the king Roman Period 

AD 50-150 
P Vienna 8426 x + I, 27 – x + 

II, 1 

Protection of the king Roman Period 

AD 50-150 
P Carlsberg 646 vs.

417
 Protection of the king (?) Roman Period 

AD 1 – 299 

Table 3.1   Examples of parallels for the apotropaic formula “Horus, Horus, sprout of Sakhmet (...)” 

 

 

3.4 SCENE 4 
 

3.4.1 FUMIGATING FRAGRANT RESIN 

 

Fumigating fragrant resin is a very common ritual scene and its place amongst the eight ritual 

scenes illustrating the coronation ritual of the falcon can be explained by the fact that the 

fumigation of fragrant resin is associated specifically with the presentation of food-offerings. 

The relation between the presentation of choice portions of meat in Scene 3 and the 

fumigation of fragrant resin in Scene 4 is made clear in the accompanying inscription to Scene 

4: “Fumigating fragrant resin and bringing the god to his food-offerings. Words to be spoken: 

                                                 
417

 J.F. Quack, “Die hieratischen und hieroglyphischen Papyri aus Tebtynis – ein Überblick”, in: K. Ryholt, J.F. 
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The scent of fragrant resin to your nose! When it unites with your nostrils, your heart receives 

its offerings because of its (i.e. the resin) fragrance” (Text 35: E VI 305, 2-4).
418

  

 
3.4.1.1 Fumigating fragrant resin and the rising of the renewed sun-god 
 

The theme of the hymn to Scene 4 is very similar to that of the hymn to Scene 1: in both 

hymns the sacred falcon is praised as the renewed morning sun.
419

 In the hymn to Scene 4 it is 

said about the falcon: “The kA of Horus Behdeti, the great god, the lord of the sky, and of the 

living aXm-falcon is as a shining one upon the shorelands of the sky, while he has grasped the 

years as the shining one, when he proceeds striding to the west. It is [his] bA that passes the 

day and for whom the earth is broken up, in order to present him with offerings. He (i.e. the 

bA) rises in the sky because of the scent of fragrant resin and he descends to earth because of 

the scent of incense” (E VI 306, 12 – 307, 2). This last phrase suggests that it is the smell of 

the fragrant resin (antyw) that brings the sun-god to the sky.  

This same theme recurs in the Edfu temple in several other inscriptions associated with 

the fumigation of fragrant resin. For example, in a scene on the exterior face of the western 

enclosure wall (J’) depicting the presentation of fragrant resin on the fire (rd(t) antyw Hr sDt) 
Horus is referred to as “the divine bik-falcon, who comes from Punt, [the winged disc], who 

enters the sky upon the smell of fragrant resin”.
420

 In another scene on the exterior face of the 

eastern enclosure wall (J’) depicting the fumigation of fragrant resin (kAp antyw) it is said: 

“Fumigating fragrant resin. Words to be spoken: fragrant resin for your kA, Behdeti, dappled 

of feathers. Your bA [...]. May you reach the horizon as the winged disc, after you have 

opened your wings [...]”.
421

 In the accompanying göttliche Randzeile to this scene it is said: 

“Come in peace, ruler of [...]. I have [received] your fragrant resin and I unite with the sky 

upon its smell”.
422

 The theme of the sacred falcon rising as the renewed morning sun in order 

to assume kingship recurs also on the east face of the west tower of the pylon (K’). Here the 

falcon is referred to as “the living bA of Ra has come from Punt, so that he is appointed as 

ruler, forever”.
423

 On the north face of the west tower of the pylon, it is said: “I have come to 

you, Behdeti, dappled of feathers, great siA-falcon on the srx, so that I bring you <your> 

things (i.e. the Double Crown that is being offered), that will increase fear for you, when you 

take into possession this land at your rising/appearing (wbn=k)”.
424

 On the west face of the 

east tower of the pylon the accompanying inscription to the falcon reads: “I surround Your 

Majesty with dominion (wAs), life (anx) and endurance (Dd), every morning, when you are 

renewed”.
425

 Precisely the same text is repeated in Scene 4 in association with the fumigation 

of fragrant resin for the sacred falcon (Text 43: E VI 309, 4).  

 

 

3.4.2 THE HYMN TO SCENE 4  

 

Part of the hymn to the sacred falcon written to the right of Scene 4 (Text 39: E VI 305, 13 – 

308, 8) can also be found in P Brooklyn 47.218.50.
426

 In the Brooklyn papyrus the text forms 

                                                 
418

 For a further analysis of the close association between Scenes 3 and 4, see paragraph 4.2.2.  
419

 See paragraphs 2.1.2 and 2.4.2.  
420

 E VII 60, 7.  
421

 E VII 324, 14-17. 
422

 E VII 325, 10-11.  
423

 E VIII 110, 1.  
424

 E VIII 103, 13-14.  
425

 E VIII 148, 9.  
426

 E VI 307, 3-7 = P Brooklyn 47.218.50, XX 5-7; Goyon, Confirmation, 45 n. 1, 121 n. 329 and 122, n. 334. 

See paragraph 3.1.1.3 for this papyrus in the context of the role of the anointment in the rituals of the 
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part of the ceremony of the anointment of the living falcon.
427

 As such, one would expect the 

hymn at Edfu to have been associated with Scene 1, which depicts the anointment of the 

sacred falcon. However, at Edfu the hymn is associated with Scene 4, which depicts the 

fumigation of fragrant resin (kAp antyw) for the sacred falcon.
428

 This can be explained by the 

fact that in the Brooklyn papyrus the hymn is associated with the ritual acts of burning resin 

of terebinth (snTr)429
 on the fire and anointing the falcon with antyw (wrH n=sn antyw), an 

aromatic resin.
430

 As such the hymn is associated primarily with the act of burning resin rather 

than with the act of anointing, thus explaining the association of the hymn with Scene 4 rather 

than with Scene 1 at Edfu.  

In the Brooklyn papyrus version the falcon is equated with Horus, who is addressed to 

the benefit of the living pharaoh: “Living pharaoh, Horus, heir of the Two Lands, may you let 

shine your nst-throne for pharaoh”.
431

 In the Edfu version the hymn is adapted to the cult of 

the sacred falcon: “Living aXm-falcon, living bik-falcon, Horus, heir of the Two Lands, may 

you let shine your nst-throne for the son of Ra, Ptolemy”.
432

 The version of the hymn at Edfu 

is much more elaborate and continues with a text that is also found at Edfu in the Chapel of 

Min in a scene of driving the calves
433

 as well as in the temple of Medinet Habu in the context 

of the Sokar festival.
434

   

 

 

3.5 SCENE 5 
 

3.5.1 THE SOULS OF PE AND NEKHEN AND THE CONFIRMATION OF ROYAL POWER  

 

The accompanying images to Scenes 5 and 6 depict a procession with the sacred falcon and 

Horus seated under a baldachin in a carrying-chair supported by the falcon-headed souls of Pe 

and the jackal-headed souls of Nekhen. The carrying-chair is characterised by its base, which 

is shaped in the form of a basket.
435

 This type of carrying-chair was called spA, and it appears 

especially in scenes associated with the sd-festival, perhaps because of the resemblance 

between the spA-basket and the Hb-sd-basket.
436

 Sethe suggested that the souls of Pe and 

Nekhen represent the royal ancestors and rulers of the archaic kingdoms of Hierakonpolis 

(Nekhen) in Upper-Egypt and Buto (Pe) in Lower-Egypt,
437

 a hypothesis that has often been 

                                                                                                                                                         
confirmation of royal power. See paragraph 3.3.1.2 for this papyrus in the context of the theme of the 

annihilation of the enemies in the rituals of the confirmation of royal power.          
427

 P Brooklyn 47.218.50 XX, 3-8.  
428

 See paragraphs 2.4.1 and 3.4.1. 
429

 See V. Loret, La résine de térébinthe (sonter) chez les anciens égyptiens. Recherches d’archéologie, de 

philologie et d’histoire 19. Cairo 1949 and more recent Chr.T. de Vartavan, “Pistacia species in relation to their 

use as varnish and “incense” (snTr) in Pharaonic Egypt”, in: Bulletin of Parthian and Mixed Oriental Studies 2 

(2007), 63-92.  
430

 Aufrère, Univers minéral I, 213-215.  
431

 P Brooklyn 47.218.50 XX, 7. 
432

 E VI 307, 5-6. 
433

 E I 404, 4-7. For the performance of the ritual of driving the calves in the contexts of the Opet festival, the 

Osiris Mystery, the Sokar festival, the Min festival, the Valley festival and the festival of the Beautiful Visit at 

Edfu, see A. Egberts, In quest of meaning: a study of the ancient Egyptian rites of consecrating the meret-chests 
and driving the calves. Egyptologische Uitgaven 8. Leiden 1993, 382-384.   
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 Medinet Habu IV, pl. 226, 51; G.A. Gaballa and K.A. Kitchen, “The Festival of Sokar”, in: Orientalia 38 

(1969), 11-13. For these parallels, see Egberts, Quest, 293 and pl. 142-143.    
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 See Kuhlmann, Thron, 14. 
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 See Kuhlmann, Thron, 14.  
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 K. Sethe, Urgeschichte und älteste Religion der Ägypter. Abhandlungen für die Kunde des Morgenlandes 

Vol. 18, No. 4. Leipzig 1930, 105-106 § 127.    
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repeated in other publications.
438

 These royal ancestors obtained a divine status and were 

closely associated with royalty from the 5
th

 dynasty onwards: in the sun-temples of Niuserre 

and Sahure they appear for the first time carrying the royal litter.
439

 In the temples of the New 

Kingdom and of the Ptolemaic and Roman Periods they appear frequently, carrying the royal 

litter at royal and religious festivals.
440

 At Karnak, they are depicted carrying the festival bark 

of Amun
441

 and at Medinet Habu and Karnak they are depicted in the attitude of jubilation at 

the sides of the sacred bark of Amun.
442

 The souls of Pe and Nekhen also appear in vignettes 

of the Book of the Dead and on the walls of the New Kingdom tombs, receiving the deceased 

in the afterlife.
443

 In the New Kingdom, the souls of Pe and Nekhen are depicted in scenes of 

the birth of the king,
444

 whereas in the temples of the Ptolemaic and Roman Periods they 

appear in scenes associated with the birth of the child-god in the mammisis.
445

 The souls of Pe 

and Nekhen seem to be associated especially with the royal coronation ceremony
446

 and the 

royal sd-festival.
447

 At Edfu, the king is depicted in a litter carried by the souls of Pe and 

Nekhen and preceded by Thoth in a scene in the second register of the interior face of the 

eastern enclosure wall (I’).
448

 The scene to the left depicts the ceremonies associated with the 

sd-festival, with Ra-Horakhty presenting three palm ribs with suspending Hb-sd symbols to 

the king, Thoth presenting him with the mks, Nekhbet and Wadjet presenting him with the 

crowns of Upper- and Lower-Egypt, and Seshat engraving a palm rib with the royal annals.
449

 

                                                 
438
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Fund 14. London 1896, pl. LI.    
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446

 Karlshausen, Iconographie, 221 with reference to P. Lacau and H. Chevrier, Une chapelle d’Hatshepsout à 
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 Karlshausen, Iconographie, 221 with reference to M. Werbrouck, “L’esprit de Pe”, in: CdE 53 (1952), 46-47 
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The souls of Pe and Nekhen are also depicted in the context of the royal coronation in the 

third register of the interior face of the northern enclosure wall (I’), i.e. in the register above 

the coronation ritual of the falcon.
450

 A scene from the temple of Esna, dating to the Roman 

Period, also depicts the souls of Pe and Nekhen carrying the royal litter in association with the 

sd-festival.
451

 Karlshausen concluded that the souls of Pe and Nekhen appear in each of the 

important episodes in the life of the king, giving him protection and legitimation.
452

  

Besides their important role in the royal sphere, the souls of Pe and Nekhen also have an 

important function in the context of the journey of the sun. In the New Kingdom they are 

mentioned in hymns as part of the cortege of divinities hailing the rising sun and 

accompanying the sun on its journey.
453

 In the Ramesside period, this same theme is found in 

temple and tomb decoration as well as in the vignettes of the Book of the Dead.
454

 When they 

carry the barque of the god in this function, the souls of Pe and Nekhen represent the divine 

assembly that accompanies the journey of the sun and that assures its safe passage.
455

 

Considering the theme of the hymn to Scene 1, which is the rising of Horus as the renewed 

morning-sun, and the placement of the hymn being written immediately to the right of Scene 

5, I would like to argue that this double function of the souls of Pe and Nekhen, both in the 

royal and in the solar sphere, is expressed here in Scene 5.         

 

 

3.5.2 THOTH ENGRAVING THE PALM RIB 

 

On the far left of Scene 5, Thoth is depicted as an ibis-headed human wearing the Atef 

Crown, engraving a palm rib with the royal annals.
456

 The accompanying inscription identifies 

the ritual as smn gnwt “assigning the annals”.
457

 As such, the ritual is closely associated with 

the ritual of writing the king’s names on the leaves of the iSd-tree in the context of the 

coronation ritual and sd-festival of the king.
458

 Earlier representations of Thoth engraving the 

palm rib are found in the temples of the New Kingdom, for example at Karnak and the 

Ramesseum.
459

    

At Edfu, the scenes depicting Thoth engraving the palm rib for the king or the royal 

couple are represented in the context of the royal cult.
460

 The same is true for a scene on the 
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gateway of Euergetes at Karnak, which depicts Khonsu engraving the palm rib for Ptolemy III 

and Berenike II
461

 in the context of the series of scenes associated with the theme of the 

confirmation of royal power. This is in contrast to Scene 5, where Thoth is depicted engraving 

the palm rib with the royal annals for the sacred falcon.  

The only other scene depicting Thoth engraving the palm rib for the sacred falcon at 

Edfu can be found on the west face of the east tower of the pylon (K’) (Fig. 3.6).462 In this 

scene Thoth is depicted standing to the right of the sacred falcon, holding a palm rib with 

three suspending Hb-sd-symbols and a frog and Sn-ring at the bottom, engraving it with the 

writing reed that he holds in the other hand. The accompanying inscriptions to the figure of 

Thoth read: “I give you that your office, your nst-throne and your kingship are enduring in the 

Pr-Bik.
463

 Words to be spoken by Thoth, the twice great, the lord of Hermopolis, the great of 

lifespan, <who calculates> the years, the great chief of all the gods, who supervises the nst-
throne of the Ennead: millions of sd-festivals, hundreds of thousands of (regnal) years are 

upon your srx in %t-Wrt. <Your> years are nHH-eternity, your cycles are Dt-eternity, while 

<your> Majesty is placed upon <your> possession
?
. <My> own fingers assign your annals, 

(according to) what Ra has said with his mouth together with his Ennead. The testament that 

Ra has given to his son Shu, he has given it to his son Geb, and Geb has done it for
 
Osiris, 

justified, and he hands it over to his son Horus Behdeti, the great god, the lord of the sky. O 

living aXm-falcon upon the srx, your kA will last forever”.
464

  

A very similar scene is located on the west face of the east tower of the first pylon of 

Philae (Fig. 3.8).465 Also here, Thoth is depicted holding a palm rib with a suspending Hb-sd-

symbol and a frog and Sn-ring at the bottom, engraving it with the writing reed that he holds 

in the other hand. The accompanying inscriptions to the figure of Thoth read: “Words to be 

spoken by Thoth, the twice great, the lord of Hermopolis, the lord of lifespan, who counts the 

years, the great chief of gods and humankind, who prevails over the nst-throne of the Ennead, 

who assigns the annals to the bA of Ra, who gives that his kingship lasts forever: Millions of 

sd-festivals, hundreds of thousands of (regnal) years upon your nst-throne in the temple of the 

Noble One (i.e. Philae). Your years are the years of Ra at the horizon, while your Majesty eats 

from the offerings. Ten-thousands (of years) are assigned in your annals, according to the 

command of Ra and his Ennead”
466

 and “Words to be spoken: Your testament is for you, bA of 

Ra, which your father Atum has decreed for you,
 
the office of Shu, [the heir of] Geb, the 

kingship of Onnophris, justified, the two uraei of Horus the son of Isis. <I> give them [...] 

Horus [...]”.
467

  

 

                                                                                                                                                         
131, 11); the king offers ointment and cloth to Ptolemy IV and Arsinoe III (E III 140, 9 - 141, 8); coronation of 
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presents ointment and cloth to Ptolemy V and Cleopatra I (E IV 278, 11 - 279, 11). Interior Face of the 

Enclosure Wall (I’): Thoth engraves the palm rib for Ptolemy IX (E VI 277, 2 – 11); the king censes in front of 

Ptolemy VIII and Cleopatra II/III (E VI 311, 17 - 312, 11).  
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[Image under copyright restrictions] 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 3.10   Philae, building blocks from the Coptic church. From: Junker, in: WZKM 26 (1912), pl. II. 

 

Another depiction of Thoth standing in front of the sacred falcon upon a pedestal, holding a 

palm rib and engraving it with the writing reed that he holds in the other hand, is found on 

two building blocks that were reused in the construction of the Coptic church at Philae, 

located between the Roman gateway and the rear wall of the Isis temple (Fig. 3.10).
468

 It is 

not clear where precisely these blocks were located originally, but Junker concluded: “Die 

ganze Szene stand, wie die Skulpturenreste des unteren Blockes zeigen, über einer Tür oder 

einem Fenster; die anschlieβende Darstellung hat nämlich eine bedeutend tiefer liegende 

Grundlinie”.
469

 The accompanying inscription to the falcon reads: “The living aXm-falcon”. 

The accompanying inscription to the figure of Thoth reads: “Thoth, who gives life, the lord, 

the great god, I engrave for you the years of [...] every day while you are healthy in your 

house [...] is nHH-eternity, your lifetime is Dt-eternity, your years are counted in this house”. It 

is interesting to note here that a goose is offered to the sacred falcon, a theme comparable to 

the offering of choice portions of meat in Scene 3.  

 

 

3.5.3 THE GOOD YEAR, RENEWAL AND PROTECTION 

 

In Scene 5, the king is depicted standing in front of a procession with Horus and the sacred 

falcon, censing before the goddess of the Good Year (Rnpt Nfrt).470
 This goddess first appears 

in PT 965 and 883 as one of the manifestations of Sothis, associated with the beginning of the 

annual cycle of renewal.
471

 Here, the regenerative aspect of Sothis is referred to as Rnpt, “she 

who rejuvenates (annually)”: “It is Sothis, your beloved daughter, who prepares yearly 

sustenance for you in this her name of Year (Rnpt) and who guides me when I come to you” 

                                                 
468

 Junker, in: WZKM 26 (1912), 50-51, pl. II. 
469
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470

 See paragraph 2.5.2.  
471
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(PT 965)
472

 and “You ascend from the east of the sky, being renewed at your due season and 

rejuvenated at your due time. Nut has borne you with Orion, the Year has put a fillet (sSd) on 

you with Osiris (...)” (PT 883). The Year also recurs in CT VI 319 as the regenerative aspect 

of Sothis associated with the beginning of the annual cycle of renewal: “(...) N, who is pure 

and young, and Sothis bore him, (even) she the young, she of the year, a goddess from her 

birth who is at the start of the year”. Being associated with the renewal and rejuvenation of 

the deceased, she appears as the protectress of the deceased in CT I 236:
473

 “The members of 

the two conclaves in On will kneel to you, the gods will come to you bowing with their faces 

to the earth through fear of you within the arms of the Good Year when you have appeared as 

Ra, lord of the horizon”. In these early sources the Good Year symbolises primarily the 

regenerative aspect of Sothis.   

A personification of the Year, with a palm rib on her head, can be found on the north 

wall of the Second Hypostyle Hall of the temple of Seti I at Abydos.
474

 The title of the scene 

is “Adoring the god four times by the goddess”. In this scene, the Year is represented standing 

together with MAat in front of Osiris. Behind him are Isis, the goddess of the West, and 

Nephthys. Behind the shrine in which these deities are depicted are nine mummiform gods, 

representing the Ennead of Rostau, the Ennead of the necropolis and the carvern-gods, lords 

of Abydos.
475

 The Year is referred to in the accompanying inscription as Rnpt nbt nHH “The 

Year, mistress of nHH-eternity”. The main theme of the First and Second Hypostyle Halls of 

the temple of Abydos is the coronation of the king as king of the gods, his acceptance by the 

gods and the Ennead, and the re-assertion of his kingship as Osiris, king of the dead.
476

 

A personification of the Year is also known from an offering-stand in the Turin 

Museum, dating to the New Kingdom.
477

 Here, the name of the Year is mentioned as part of a 

list of deities, together with the Day, nHH-eternity and Dt-eternity.    

As a personal name, Rnpt Nfrt is known from the Old Kingdom onwards.
478

 For example, 

the name is known from a statue of Hetepi and his wife Renpet-Nefret found in the serdab of 

tomb G 1020 at Giza, dating to the late 4
th

 or early 5
th

 dynasty.
479

 The name is also known 

from reused blocks from the tomb of Seneb at Giza, dating to the 5
th

-6
th

 dynasties, mentioning 

Kaʿaper and his wife Renpet-Nefret.
480

 The name seems to have been especially popular in 

the Late Period and the Ptolemaic and Roman Periods, as it appears on several sarcophagi, 

coffins, false doors, canopic jars, statues and stelae dating to this period.
481

  

The name or epithet Rnpt Nfrt appears in a number of ritual scenes in the temple of 

Hatshepsut at Deir el-Bahari,
482

 the temple of Hathor at Deir el-Medina,
483

 the Imhotep 
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temple at Philae,
484

 the Hathor kiosk at Philae,
485

 the gateway of Euergetes at Karnak,
486

 the 

temple of Deir el-Shelwit,
487

 as well as in the temples of Edfu
488

 and Dendera.
489

 The Good 

Year became an independent deity only in the Ptolemaic and Roman periods, personifying the 

year and symbolising the annual renewal of the year.
490

 She appears prominently in the 

context of the rituals of the renewal and  confirmation of royal power.
491

 The role and 

functions of the Good Year in the context of the rituals of 1 Tybi are clearly illustrated by the 

invocations addressed to her as part of Scene 5.
492

  

 

 

3.5.4 PRESENTING PALM RIBS AND THE sSd HEAD-BAND  

 

In Scene 5, the Good Year represents the favourable aspect of Hathor. The king is depicted 

censing before the Good Year. The ritual act of censing for the Good Year is also mentioned 

in a scene on the north wall of Chapel E (%t-msxnt) of the Hathor temple at Dendera.
493

 This 

scene depicts the presentation of the sSd head-band and incense to Isis and Harsiese: 

“Presenting the sSd head-band of receiving the Good Year for Isis (...) and censing for the 

Good Year (...)”.
494

 The name of the fabric was not published in D II 110, 4-5, but may be 

read as follows: rnpt nfrt, rnpt Awt-ib, rnpt snb, rnpt HH, rnpt Hfnw “The Good Year, the Year 

of joy, the Year of health, the Year of millions, the Year of hundreds of thousands”.
495

 This 

same name is given in a scene on one of the columns in the Court (H’) at Edfu,
496

 where the 

sSd head-band is presented to Hathor: rnpt nfrt, rnpt Awt-ib, rnpt snb, rnpt HH, rnpt Hfnw “The 

Good Year, the Year of joy, the Year of health, the Year of millions, the Year of hundreds of 

thousands”.
497

 The exact same symbols nfrt, Awt-ib, snb, HH and Hfnw are attached to the five 

palm ribs that are held by the Good Year in Scene 5. The offering of the five palm ribs and the 

offering of the sSd head-band thus seem to have the same symbolic value.  

As El-Kordy has shown, the sSd head-band is closely asociated with the theme of birth 

and renewal.
498

 As such, it is depicted in New Kingdom sources the context of funerary 

ritual
499

 and birth ritual.
500

 In the temple of Hatshepsut at Deir el-Bahari, it is mentioned in the 
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context of the royal coronation ritual.
501

 In the temples of the Ptolemaic and Roman periods, 

the offering of the sSd head-band is still associated with the theme of birth and renewal. As 

such, the offering of the sSd is depicted in the mammisi and in the %t-msxnt in the context of 

the birth of the child-god and in the kiosk on the roof of the Hathor temple in the context of 

the renewal of royal power at New Year.
502

 In this respect, it is interesting to note that in P 

Brooklyn 47.218.50, describing the rituals of the confirmation of royal power of 1 Thoth,
503

 

the king is crowned with the sSd head-band.
504

 The tying of the sSd head-band is also 

mentioned in Scene 8 as part of the rituals for the protection of the body: “I tie for you an 

inscribed knot, according to its time, made of sSd-band, nwt-yarn and fine pAqt-linen” (Text 

98: E VI 299, 6 – 300, 10).
505

 In Edfu, the sSd head-band is worn by the king in several scenes 

associated with the sd-festival. For example, in a scene in the first register of the west wall of 

the Sanctuary (A), Thoth is depicted engraving the palm ribs for the king and queen.
506

 The 

king wears a robe that is often depicted in scenes associated with the sd-festival,
507

 and the sSd 

head-band is tied around his crown. Another example may be found in the second register of 

the west wall of the Room of the western staircase (S), where Khonsu-Thoth and Seshat are 

depicted engraving palm ribs for the king and queen.
508

 Also here, the king wears the robe 

associated with the sd-festival, and the sSd head-band is tied around his crown. Another 

example may be found in the second register of the interior face of the eastern enclosure wall 

(I’), where Thoth is depicted engraving palm ribs for the king.
509

 Also here, the king is 

wearing the robe associated with the sd-festival, and the sSd head-band is tied around his 

crown.
510

   

 

 

3.5.5 THE INVOCATIONS TO THE GOOD YEAR 

 

The invocations addressed to Good Year in Scene 5 clearly illustrate her role and functions in 

the context of the coronation ritual of the falcon.
511

 No invocations to the Good Year are 

known prior to the Ptolemaic and Roman Periods, but contemporary parallels are known from 

a variety of monuments dating to the Ptolemaic and Roman Periods. This paragraph presents 

an overview of these parallel texts and an analysis of the various ritual contexts in which they 

were used. 

Parallel texts for the invocations to the Good Year were found by Germond
512

 in the 

kiosk on the roof of the Hathor temple at Dendera,
513

 in the mammisi at Edfu,
514

 and in the 
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Roman mammisi at Dendera.
515

 As pointed out in paragraph 2.5.3, Germond’s analysis of the 

invocations to the Good Year in the context of the coronation ritual of the falcon at Edfu is 

still valid today. However, he did not study the function and ritual context of the parallel texts. 

Furthermore, since the publication of his work in 1986, several new series of parallel texts 

have been published or discovered, namely in the mammisi at Philae,
516

 in the pronaos of the 

Hathor temple at Dendera,
517

 on building-blocks from the temple of Thoth at Amheida 

(Dakhla Oasis),
518

 and in the Kellis mammisi (Ismant el-Kharab, Dakhla Oasis).
519

  

 

3.5.5.1 Dendera, kiosk on the roof 
  

The complete series of 39 invocations is inscribed on the southern part of the exterior face of 

the kiosk on the roof of the temple of Hathor at Dendera, dating to the late Ptolemaic 

Period.
520

 Here, the invocations are adapted to the cult of Hathor, with the beneficiary being 

“Hathor, mistress of Dendera”. In this case, the invocations to the Good Year were most 

probably recited in the context of the rituals of 1 Thoth. The inscriptions of the kiosk mainly 

refer to its function in the celebration of the New Year’s ceremonies of 1 Thoth, in particular 

the ritual of the union with the sun-disc (Xnm itn).
521

 The date of 1 Thoth was considered to be 

the ideal date for the arrival of the inundation in Egypt and the heliacal rising of Sothis. 

Therefore this date was considered to be a suitable date for the beginning of the New Year 

and for the coronation of the king. The aim of the rituals of 1 Thoth was the renewal of the 

solar Horus and the king. The rituals celebrated the legitimacy of royal power as well as the 

transmission of royal power from the god (Horus) to his representative on earth (the king).
522

   

 

3.5.5.2 Edfu, mammisi 
 

In the mammisi at Edfu, dating to the reign of Ptolemy IX, the invocations to the Good Year 

are located in Vestibule G and Portico H. The invocations are adapted to the ritual context of 

the mammisi, with the beneficiaries being “Harsomtus, the son of Hathor”, “Ihy, the son of 

Hathor”, and “Horus, the son of Isis, the son of Osiris”. In two cases the beneficiary is the 

king (Inv. nos. 8, 9; E Mamm 128, 16-18; E Mamm 128, 12-14). Invocations nos. 1-19 are 

placed in the southern part of the vestibule and portico, and nos. 20-37 are placed in the 

northern part.
523

 The main ritual that took place in the Edfu mammisi celebrated the birth-

festival of Harsomtus in the month of Pachons,
524

 which celebrated the cyclical rebirth of the 
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child-god.
525

 During this festival the legitimacy of royal power was celebrated, as well as the 

transmission of royal power from the god (Horus) to his son (Harsomtus), with whom the 

king was identified.
526

 Considering the important protective function of the Good Year and 

her association with the concepts of renewal and regeneration it is not surprising to find the 

invocations to the Good Year in the ritual context of the mammisi, where the protection of the 

new-born child-god and the theme of cyclic renewal are central.  

 

3.5.5.3 Philae, mammisi 
 

A scene on the exterior face of the naos of the Philae mammisi, dating to the reign of 

Augustus, depicts two goddesses of the Good Year (nos. 34 and 35)
527

 in the context of the 

birth and subsequent coronation of the new-born child-god.
528

 The invocations are adapted to 

the cult of the Philae mammisi with the beneficiary being “Horus, the son of Isis, the son of 

Osiris”. The scene depicts Isis suckling her son Horus sitting in front of Khnum who fashions 

the child on the potter’s wheel. Thoth is standing behind Khnum and engraves the palm rib 

with the years of reign of the child-god. Behind him stand two goddesses that assist at the 

birth of the child-god: Rnpt rrt (Year of nursing) and Rnpt msxnt (Year of the birth brick), 

followed by the king who offers the wDA- and Awt-ib-amulets to the child-god. The invocations 

form part of the accompanying inscriptions to the two goddesses that assist at the birth of the 

child-god. The main rituals that took place in the Philae mammisi were concerned with the 

birth-festival of Harpocrates,
529

 which celebrated the cyclical rebirth of the child-god.
530

 As in 

the Edfu mammisi, it is not surprising to find the invocations to the Good Year in the ritual 

context of the mammisi, where the protection of the new-born child-god and the theme of 

cyclic renewal is central.  

 
3.5.5.4 Dendera, pronaos 
 

The complete series of invocations to the Good Year is inscribed on the central architraves of 

the pronaos of the Hathor temple at Dendera, dating to the reigns of Caligula and Claudius.
531

 

The invocations are adapted to the cult of the temple of Dendera, with the beneficiaries being 

“Hathor, mistress of Dendera”, “Isis, mistress of IAt-_i”, “Horus of Behdet, lord of Dendera”, 

“Horus, the son of Isis, the son of Osiris”, “Osiris, the great god in IAt-_i”, “Harsomtus, who 

resides in Dendera”, “Harsomtus, lord of #Adi”, “Harsomtus, lord of IAt-_i”, and “Ihy, the son 

of Hathor”. On the eastern part, Hathor receives 21 goddesses of the Good Year: nos. 1 and 2, 

followed by all the odd numbers from no. 3 onwards. On the western part, Isis receives 

another 21 goddesses of the Good Year: nos. 1 and 4, followed by all the even numbers from 

no. 4 onwards. They are preceded by an extra invocation to the nome  IAt-di and followed by a 
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new version Rnpt mrt Ra “Year that loves Ra”. These two invocations were added here in 

order to get an equal number of 21 invocations on both the eastern and western parts.
532

 The 

decoration of the ceiling of the pronaos is concerned with the solar and lunar cycles, the 

constellations and planets, the decades, and the hours of day and night.
533

 The invocations to 

the Good Year are written on the central architraves, whereas on the lateral architraves a 

series of chronocrates including lion-headed cobras is depicted, representing the protectors of 

the 12 months of the year.
534

 The accompanying ritual texts to the invocations to the Good 

Year on the central architraves refer their function related to New Year in the pronaos: “I have 

come to you, great young girl, on the day of the feast of Ra, on New Year’s day. The sSd 

head-band and the incense are in my right and left hands, (I) invoke the Good Year in all her 

names, in order to open the years, the months, the days, and each of their minutes, in 

perfection, because you are their mistress, it is the Good (Year) in all her names”
535

 and “I 

have come to you, noble one, mistress of the beginning of the year, during the great festival of 

the night of the child in his nest.
536

 I bring you the sSd head-band purified with incense in 

order to open for you an infinity of good years, according to what Ra has decreed for you and 

to what Thoth has written for you, for you are the mistress of endless nurturing, Sothis, who 

rules the stars”.
537

 The decoration of the pronaos focuses on the four largest festivals of 

Hathor of Dendera, i.e. the festivals of drunkenness, the festival of the good reunion, and the 

New Years’s festival.
538

 Therefore, it is not surprising to find the invocations to the Good 

Year represented on the central architraves of the pronaos.            

 
3.5.5.5 Amheida 
 

A selection of the invocations to the Good Year (fragments of nos. 1, 9
?
-10

?
, 13-15, 20-22, 

25
?
-26) was found in the remains of the temple of Amheida in Dakhleh Oasis.

539
 The 

beneficiary of the invocations is the main local deity of Amheida, Thoth of %t-wAH. No in situ 

remains of the temple were found, which makes it difficult to ascertain the architectural 

context of the invocations. The blocks on which the invocations to the Good Year are written 

formed part of the soubassement of what was probably the main sanctuary of the Roman 

temple, decorated under Domitian.
540

 Archaeological and textual material from Dakhleh Oasis 

suggests that an important festival took place at the beginning of the month of Tybi in the 

oasis.
541

 The first indication for the significance of the date of 1 Tybi in the oasis is the 

presence of a large number of dipinti, located on a secondary doorway in the temenos wall of 

the temple of Deir el-Hagar.
542

 These dipinti consist mainly of Greek inscriptions and 

drawings of deities and their sacred animals. Two inscriptions date to 1 and 3 Tybi 
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respectively, suggesting that an important festival of Amun-Ra was celebrated at the 

beginning of the month Tybi at Deir el-Hagar. On this occasion, people would have visited 

the temple, adding dipinti on the small gateway next to the main entrance of the temple.
543

 

The second indication for 1 Tybi being significant in the oasis is found on a stela from the 

temple of Deir el-Hagar (JdE 51943), which depicts Shu presenting two palm ribs to Thoth 

and Nehmetaway. The accompanying inscription reads: “I give you many Hb-sd-jubilees”, 

indicating that the palm ribs are presented as symbols of the royal jubilee festival. On the base 

of the stela, a Greek inscription is added, dated “Year 11 of the emperor Caesar Vespasian 

Augustus, first day of (the month) Tybi”.
544

 As an additional support for the celebration of the 

festival of 1 Tybi in the oasis, Kaper referred to the seven goddesses of the Good Year 

depicted on the north wall of the Kellis mammisi.
545

 He concluded that these goddesses were 

selected from the larger group of 39 goddesses of the Good Year, based on their association 

with the theme of the offering of the HH-symbol.
546

 In Dakhleh Oasis, palm ribs were offered 

to the gods as a local variant of the offering of the HH-symbol.
547

 Based on the contents of the 

stela from Deir el-Hagar, the presence of the Good Year in the Kellis mammisi, and the 

thematic association of the HH-offering and the offering of palm ribs with the rituals of 1 Tybi, 

Kaper concluded that the ritual of the offering of palm ribs in the oasis took place most 

probably on the date of 1 Tybi.
548

 

 

3.5.5.6 Dendera, Roman mammisi 
 

In the Roman mammisi at Dendera, decorated during the reigns of Trajan and Hadrian, the 

complete series of 39 invocations is inscribed on the north, east and south walls of the Hall of 

the Ennead.
549

 Some of the inscriptions (nos. 25-30, 34-34 and 37) are now lost. The 

invocations are adapted to the ritual context of the mammisi, with the beneficiaries being 

“Ihy, the son of Hathor”, “Harsomtus, the son of Hathor”, and “Horus, the son of Isis, the son 

of Osiris”. The main rituals that took place in the Dendera mammisi celebrated the cyclic 

rebirth of Ihy.
550

 As in the case of the Edfu and Philae mammisis, it is not surprising to find 

the invocations to the Good Year in the ritual context of the mammisi, where the protection of 

the new-born child-god and the theme of cyclic renewal is central.  

 

3.5.5.7 Ismant el-Kharab (Kellis), mammisi 
 

A selection of the invocations to the Good Year is located in two separate series in the 

northern half of the mammisi of Tutu at Ismant el-Kharab (Kellis) in Dakhleh Oasis, dating to 

the early second century AD. The first group of six goddesses of the Good Year (nos. 1-6) is 

situated in the first register of the northern side of the vault.
551

 The second group of seven 
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goddesses of the Good Year (nos. 7, 13, 15-19) is depicted on the north wall, below the 

springing of the vault.
 552

 The latter group of seven goddesses of the Good Year forms part of 

two large scenes depicting a kheirismos553
 offering by the priests of Kellis to Tutu and Neith 

on the south and to Neith and Tapsais on the north.
554

 Kaper suggested that possibly these 

scenes depict the kheirismos being consecrated anew to the god after its official registration at 

New Year. This ritual may have taken place as part of the New Year’s ceremonies, which 

celebrated the rededication of the temple and the reactivation of the cult. During these rituals, 

the god would be crowned anew and be reintroduced to his naos.
555

 As pointed out in 

paragraph 3.5.5.5 Kaper concluded that the goddesses of the Good Year depicted on the north 

wall were associated with the rituals of 1 Tybi. As these goddesses form part of the 

kheirismos-scene on the north wall, he also concluded that the kheirismos ritual at Kellis most 

probably took place in the oasis on the date of 1 Tybi.
556

 Kaper related the presence of both 

series of goddesses of the Good Year in the Kellis mammisi to the festival of 1 Tybi, based on 

their important role in the rituals of 1 Tybi at Edfu.  

However, as shown above, the presence of the goddesses of the Good Year was not 

restricted to the ritual context of 1 Tybi. The goddesses also appear in the context of the 

rituals of 1 Thoth and in the context of the rituals for the child-god in the mammisis. The 

presence of the two series of goddesses of the Good Year in the Kellis mammisi is thus not 

necessarily related to the festival of 1 Tybi only, but may also be explained by the importance 

of the themes of protection of the new-born child-god and cyclic renewal that were central in 

the theology of the mammisis. In the mammisis of Edfu, Philae and Dendera, the invocations 

to the Good Year are closely associated with the rituals of Pachons, celebrating the cyclic 

rebirth of the local child-god. This may also be the reason for the presence of the goddesses of 

the Good Year in the Kellis mammisi. A closer analysis of the decoration of the north vault 

and north wall may provide more insight into the ritual context of the invocations to the Good 

Year in the Kellis mammisi. 

Several scenes of the first register of the north vault have been preserved. To the right of 

the door, Neith, Tapsais and a protective goddess are facing a group of six goddesses of the 

Good Year (nos. 1-6), as a pars pro toto of the complete series of 39 goddesses known from 

Edfu. The goddesses of the Good Year are followed by the personifications of the twelve 

months of the year. In the first register of the southern side of the vault, to the left, Tutu is 

depicted being approached by 30 deities representing the days of the lunar month. To the 

right, Tutu and Tapsais are depicted facing the twelve deities representing the hours of the 

night.
557

 These time-units are also found in other mammisis.
558

 The presence of the twelve 
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 Kaper, Temples and Gods, 133-135 and figs. 56-57. 
553

 I.e. the cultic equipment of the temple that was under surveillance of the state. For a discussion of the 
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 Kaper, Temples and Gods, 87-133.  
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 Kaper, Temples and Gods, 136. 
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 Kaper, Temples and Gods, 136.  
557

 Kaper, in: Hope and Bowen (eds.), Dakhleh Oasis Project, 219.  
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 The twelve months of the year are found in the mammisis at Edfu (E Mamm 4, 7), Philae (Ph Mamm 206-

211), Dendera (Nectanebo) (D Mamm 38, 16-18), and Kom Ombo (KO 46-49). They are also found in room D 2 

of the temple of Athribis (Athribis II, 2: D 2, 7 and D 2, 13). Leitz pointed out that the decoration of Rooms D 1 

and D 2 closely resembles that of a mammisi (Athribis II, 1, XXVIII-XXIX). For the goddesses of the months of 

the year, see also D. Mendel, Die Monatsgöttinnen in Tempeln und im privaten Kult. Rites égyptiens 11. 

Brussels 2005, 3 ff.. The days of the months are found in the Ptolemaic and Roman mammisis at Dendera (D 

Mamm 29; 119-121; 140-142; 176; 197-198; 210). See also S. Cauville, “La permanence de la protection (à 

propos des “chronocrates”), in: JARCE 46 (2010), 233-273). The hours of the night are found in the mammisis at 
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155 (27) and (28). See also Pries, Stundenritual, 14-15. The hours of the night are also found in Room D 1 of the 
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hours of the night, the 30 days of the lunar cycle and the twelve months of the year in the 

Kellis mammisi expresses the theme of cyclic rejuvenation, which is a central element in the 

theology of the mammisis.
559

 The theme of the decoration of the second and third registers of 

the south and north vaults respectively is associated specifically with the birth- and 

coronation-rituals of the child-god. In the second register of the south vault the divine potters 

at their wheels are depicted, and the offering of crowns. In the third register of the north vault 

the seven Hathors, four Meskhenets, and Ihy are depicted facing Tapsais and Neith.   

On the north wall, below the springing of the vault, to the left of the door, a group of 27 

priests is depicted bringing offerings to Neith and Tapsais. A group of seven goddesses of the 

Good Year (nos. 7, 13, 15-19) is depicted preceding the priests.
560

 Both the north and south 

walls contain a scene showing Libyan captives facing the local deities, as well as a 

kheirismos-scene. The seven goddesses of the Good Year that are associated with the theme 

of the offering of the HH-symbol and of palm ribs are included in the kheirismos-scene on the 

north wall. As mentioned above, the kheirismos-offering is closely associated with the notion 

of cyclic renewal, as it celebrated the rededication of the temple and the reactivation of the 

cult, during which the god would be crowned anew and  reintroduced to his naos.
561

  

Based on the analysis of the decoration of the north wall and north vault I would like to 

propose the following hypothesis with regard to the ritual context of the two series of 

invocations to the Good Year in the Kellis mammisi.  

The group of six goddesses of the Good Year depicted in the first register of the north 

vault forms a pars pro toto of the complete series of goddesses of the Good Year known from 

Edfu. This group forms part of a series of depictions of time-units on the first register of the 

north and south vaults. The presence of these time-units expresses the theme of cyclic 

rejuvenation, which is a central element in the theology of the mammisis. The decoration of 

the north and south vaults of the Kellis mammisi is concerned primarily with the birth- and 

coronation-rituals of the child-god. The presence of the group of six goddesses of the Good 

Year on the north vault may thus be explained in the ritual context of the celebrations of the 

cyclical rebirth of the child-god.
562

  

The group of seven goddesses of the Good Year on the north wall is associated with two 

large kheirismos-scenes on the north and south walls. This ritual celebrated the rededication 

of the temple and the reactivation of the cult, and Kaper argued convincingly that this ritual 

most probably took place in Dakhleh Oasis on the date of 1 Tybi.
563

 As such, the presence of 

the group of seven goddesses of the Good Year on the north wall may be explained in the 

ritual context of the festival of 1 Tybi.  

 

3.5.5.8 Conclusions   
 

The data presented above and summarised in Table 3.2 show that the beneficiaries of the 

invocations to the Good Year are the king and the gods, which may vary according to the 

local cult and the ritual context. A comparison of the parallels shows that in the temples of the 

Ptolemaic and Roman periods, the invocations to the Good Year are situated in the ritual 

contexts of the festivals of the months of Thoth, Tybi and Pachons, i.e. the first months of 

                                                                                                                                                         
temple of Athribis, the decoration of which closely resembles that of a mammisi (Athribis II, 2: D 1, 26 and D 1, 
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560
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each of the three seasons Axt, prt and Smw. Each of these three festivals was associated with 

cyclic renewal and the transmission and confirmation of royal power. The festival of the 

month of Thoth celebrated the transmission of royal power from Horus to his representative 

on earth, the king. The festival of the month of Tybi celebrated the transmission of royal 

power from Horus to his living image, the sacred living falcon. The festival of Pachons 

celebrated the transmission of royal power from Horus to his son Harsomtus, with whom the 

king was identified. These events marked dangerous transitional periods which may be 

categorised as rites of passage, during which divine protection was needed. The invocations to 

the Good Year were aimed at obtaining protection for the king, his substitute the sacred 

falcon, and the newly born child-god during these dangerous transitional periods. In Scene 5, 

the invocations to the Good Year end with the following statement: “<The> living <aXm-

falcon> and the king of Upper- and Lower-Egypt (empty cartouche) are protected and 

guarded”, implying that the invocations to the Good Year are aimed at the complete 

protection of the falcon and the king, not only during the ritual but throughout the year. This 

is also clear from the invocations themselves, of which an important part refers to the 

protection of the Good Year during the days (No.27), the months (No.28), the seasons 

(No.29), the Axt-season (No.30), the prt-season (No.31), and the Smw-season (No.32). 

Following on this, the wish for eternal repetition of “all the good things” is expressed (No.33).  
   

Source Ritual context Beneficiaries 

Edfu, Horus temple,  

Int. face, n. enclosure wall 

Ptolemy IX-X 

Tybi: transmission of royal power from 

Horus to the sacred falcon 

Harsomtus; Ihy; Horus Behdeti; the 

sacred falcon; the king 

Dendera, Hathor temple,  

Kiosk on the roof 

Late Ptolemaic Period 

Thoth: transmission of royal power 

from Horus to the king   

Hathor of Dendera 

Edfu, mammisi,  

Vestibule G and Portico H 

Ptolemy IX 

Pachons: transmission of royal power 

from Horus to the local child-god 

Harsomtus; Ihy; Horus; the king 

Philae, mammisi,  

Ext. face of the naos 

Augustus 

Pachons: transmission of royal power 

from Horus to the local child-god 

Horus 

Dendera, Hathor temple,  

Pronaos, central architraves 

Caligula – Claudius 

Thoth: transmission of royal power 

from Horus to the king   

 

Hathor; Isis; Horus; Osiris; Harsomtus; 

Ihy 

Amheida, Thoth temple,  

Soubassement 

Domitian 

Tybi (?) Thoth 

Dendera, Roman mammisi,  

Hall of the Ennead 

Trajan 

Pachons: transmission of royal power 

from Horus to the local child-god 

Ihy; Harsomtus; Horus 

Ismant el-Kharab, 

mammisi,  

N. vault and n. wall 

100-150 CE 

Pachons and Tybi Neith (and Tapsais) 

Table 3.2   Parallel texts for the invocations to the Good Year. 

 

 

3.6 SCENE 6 
 

3.6.1 APPEASING AND INVOKING SAKHMET 

 

As pointed out in paragraph 2.5.2, the Good Year in Scene 5 represents favourable aspect of 

Hathor, whereas the dangerous aspect of Hathor is represented in Scene 6 in the form of 
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Sakhmet. The king presents her with incense and a sistrum in order to appease her
564

 and she 

is invoked
565

 to not act unfavourably against the sacred falcon and the king. Rituals for the 

appeasing of Sakhmet (sHtp %xmt) are known from the Middle and New Kingdoms onwards
566

 

and find their origin in the myths of the Distant Goddess and of the Destruction of 

Mankind.
567

 Rituals for the appeasing of Sakhmet are found rather commonly in the temples 

of the Ptolemaic and Roman periods.
568

 The ritual often consists of slaughtering four geese 

(srw)
569

 or four antelopes (mA-HD),
570

 and presenting beer or wine
571

 to Sakhmet.
572

 Other 

offerings presented for the appeasing of Sakhmet include the wDAt-eye, the sistra (sxm and 

sSSt), the counterpoise (mnat), the papyrus-sceptre (wAD), incense and MAat, and the clepsydra 

(wnSb).
573

 As a title of a magical handbook, “the appeasing of Sakhmet” (sHtp %xmt) is 

mentioned in the Edfu temple library (E’),
574

 together with the titles of various books of 

protection, such as “the protection of the bedroom” (sA Hnkt),575
 “the protection of the city” (sA 

niwt), “the protection of the house” (sA pr), “the protection of the Upper-Egyptian crown” (sA 
HDt), “the protection of the throne” (sA st), and “the protection of the year” (sA rnpt).576

 A 

complete ritual for the appeasing of Sakhmet is preserved in the form of a series of hymns to 

Sakhmet on the architraves of the pronaos at Edfu (C’).
577

 

The invocations addressed to Sakhmet in Scene 6 clearly illustrate her protective 

function in the context of the coronation ritual of the falcon.
578

 In the first 30 invocations she 

is invoked to not act unfavourably against the sacred falcon and the king. In the final eight 

invocations she is invoked to protect the sacred falcon and king against the arrows of the year.   

A complete series of invocations to Sakhmet comparable to that of Scene 6 is not known 

from the Middle or New Kingdoms, but the practice of invoking Sakhmet for protection can 

be traced back to the Middle Kingdom at least.
579

 In P Ramesseum XVII
580

 and P Leiden 

                                                 
564

 See paragraph 2.6.2. 
565

 See paragraphs 2.6.3 and 3.6.2. 
566

 For the practice of invoking Sakhmet for protection as attested from the Middle Kingdom onwards, see 

paragraph 3.6.2.  
567
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568
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569
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 See Germond, Sekhmet, 260-272.  
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 E III 347, 13. For the catalogue of books listed in the scriptorium, see A. Grimm, “Altägyptische 
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I 346
581

 Sakhmet is invoked for protection during the epagomenal days. In this case, the 

beneficiaries are non-royal people. P Edwin Smith XVIII, 1 – XX, 12
582

 consists of eight 

spells against the pestilence of the year, associated with Sakhmet. In P Chester Beatty VIII the 

remains of two hymns to the uraeus are preserved.
583

 In this case, the original beneficiary 

seems to be the king: reference to Ramesses II is made in vs. 9, 10 and 10, 6. Gardiner 

concluded: “Of the first hymn only ends of lines remain (vs. 9, 1-10), showing an abundance 

of feminine divine names with which the uraeus was doubtless identified. One may even 

conjecture from the triple occurence of the words &mt pw ... “... is Temet” that the entire 

hymn consisted of a series of identifications with that rarely named goddess”.
584

 Parallels are 

known for the second hymn to the uraeus,
585

 namely in the Ptolemaic hemi-speos at el-Kab 

where it is entitled “Ritual for appeasing Sakhmet”,
586

 as part of the ritual for appeasing 

Sakhmet written on the architraves of the pronaos at Edfu (C’) mentioned above,
587

 and on the 

first pylon of the Philae temple.
588

 In P Brooklyn 47.218.50 a ritual of appeasing Sakhmet is 

described as part of the rituals of 1 Thoth.
589

 The association of the appeasing of Sakhmet 

with the end of the year and the rituals of 1 Thoth is confirmed in P Leiden T 32, where 

reference is made to a holocaust for Sakhmet in order to pacify her and her xAtyw-demons at 

the end of the year.
590

 Similarly in P Cairo 86637, which mentions for the date of 3 Thoth: 

“Festival of Sakhmet which Ra made for her when he pacified her”.
591

 The same “Festival of 

Sakhmet” on the date of 3 Thoth is mentioned on O Turin 6415.
592

 Rituals for appeasing 

Sakhmet also formed part of the rituals of the wabet and court associated with the 

confirmation of royal power of 1 Thoth.
593

 A further interesting case can be found in a series 

of scenes from the hypostyle hall of the Amun temple at Karnak which depict the rituals 

associated with New Year,
594

 and a parallel version in P Chester Beatty IX.
595

 The final ritual 

act to be carried out as part of the New Year’s rituals was to present incense to a lion-headed 
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Mut, identified with Sakhmet.
596

 The preceding scene is not represented in Karnak, but 

present in the version of P Chester Beatty, and consists of a “spell for libations”, a hymn in 

honour of Mut “in all her names, Sakhmet the great”.
597

  

Another indication suggesting that the practice of invoking Sakhmet for protection can 

be traced back to the New Kingdom at least is formed by the presence of the hundreds of 

statues of Sakhmet from the mortuary temple of Amenhotep III at Kom el-Hitan in Western 

Thebes
598

 and from the temple of Mut at Karnak.
599

 These statues have convincingly been 

shown to have constituted a “litany in stone”, appeasing the goddess and invoking her not to 

use her negative powers.
600

 Each statue is inscribed with a different epithet of Sakhmet, 

comparable to the litany in Edfu. As Yoyotte concluded: “Si l’on tient compte des fluctuations 

qui avaient affecté la tradition, la parenté entre les Sekhmet d’Aménophis et les litanies 

recopiées dans les temples tardifs est manifeste. Dans ces dernières, on ne retrouve pas moins 

d’une soixantaine d’épithètes qu’on relève sur les premières, et souvent des plus 

caractéristiques”.
601

 In the case of the Sakhmet statues of Amenhotep III, the king is the 

beneficiary. Bryan suggested that the presence of the Sakhmet statues in the temple of 

Amenhotep III at Thebes may be connected to the sd-festival and the cult of eternity of the 

king: “Given that Amenhotep III’s mortuary temple relief program contained numerous Sed 

festival scenes, and given that much of the statuary from the temple explicitly refers to the 

Sed, it seems not presumptuous to suggest that a litany to Sakhmet might have been 

associated with that festival as it appoached Year 30”.
602

 

 

 

3.6.2 THE INVOCATIONS TO SAKHMET 

 

Parallel texts for the invocations to Sakhmet are known from a variety of monuments dating 

to the Ptolemaic and Roman Periods. This paragraph presents an overview of these parallel 

texts and an analysis of the various ritual contexts in which they were used. 

Parallel texts for the invocations to Sakhmet were found by Germond
603

 on the doorway 

giving access to the room of the western staircase (S) at the temple of Edfu,
604

 in room U of 

the Hathor temple at Dendera,
605

 in the kiosk (W’) on the roof of the Hathor temple at 

Dendera,
606

 in the Roman mammisi at Dendera,
607

 and on the southern doorway giving access 

to the Offering Hall of the temple of Kom Ombo.
608

 As pointed out in paragraph 2.6.3, 

Germond’s analysis of the invocations to Sakhmet in the context of the coronation ritual of 

the falcon at Edfu is still valid today. However, he did not study the function and ritual 

context of the parallel texts. Furthermore, since the publication of his work in 1981 several 

new series of parallels have been published or discovered, namely on the doorway giving 
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access to the eastern staircase at the temple of Edfu,
609

 on the façade of the naos of the Hathor 

temple at Dendera,
610

 on the doorways giving access to Room B, Room C and corridor D of 

the Isis temple at Dendera,
611

 and as part of a scene in passage A-B of East Crypt I of the 

Hathor temple at Dendera,
612

 in Room F1 of the temple of Athribis
613

 and in the temple of 

Tôd.
614

 

 

3.6.2.1 Edfu, rooms of the western and eastern staircase  
 

A selection of 30 parallel texts is located on the exterior face of the doorway giving access to 

the room of the western staircase (S) at the temple of Edfu.
615

 Both jambs are decorated with 

15 lion-headed cobras, each of which is accompanied by an inscription forming an epithet of 

Sakhmet. The list of epithets inscribed on the south jamb is the same as that of invocations 

nos. 1-15 (E VI 264, 1 – 265, 16), and the list of epithets inscribed on the north jamb is the 

same as that of invocations nos. 16-30 (E VI 266, 3 – 268, 1). In this case, only the epithets 

are mentioned, with no mention of specific beneficiaries. Germond mentioned these parallel 

invocations in his list of principal parallels, but he overlooked another series of seven epithets 

of Sakhmet, located on the exterior face of the doorway giving access to the eastern staircase 

(U).
616

 Here, the north jamb is decorated with seven lion-headed cobras, each of which is 

accompanied by an inscription forming an epithet of Sakhmet, which are the same as those of 

invocations nos. 32-38 (E VI 268, 5 – 269, 3). Also here, no specific beneficiaries are 

mentioned. These seven epithets on the exterior face of the doorway giving access to the 

eastern staircase (U) form a sequence to the series of epithets engraved on the doorway giving 

access to the room of the western staircase (S), located in the opposite wall.
617

 The 

accompanying inscriptions to these lion-headed cobras were not studied by Germond, but 

provide important information as to their context of use: “The names of Her Majesty in the 

month, from the first day to the thirtieth day, the great snhyw (i.e. protective uraei) of the 

divine winged disc, that appear in the sky with him [...], in/with her by daytime. The one hears 

the other when morning comes. They coil around the head of the king of Upper- and Lower-

Egypt, Ptolemy IV, they preserve his body against the disease demons”
618

 and “[...] in the 

morning at the head of [...] the great snDmwt (i.e. the ones that are installed as uraeus on the 

head of the king) of the great winged disc, who are born in heaven [...] in the body of Ra. The 

one hears the other, when the early morning comes. They shine on top of the head of the son 

of Ra, Ptolemy IV, they protect him against the slaughterer-demons”.
619

       

 
3.6.2.2 Dendera, façade of the Naos 

 

The lower part of the corniche of the south wall of the pronaos (G’) (i.e. the façade of the 

naos) of the Hathor temple at Dendera is decorated with 15 cobras on the eastern part and 15 
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 E I 548, 10-16. 
610

 D XIV 39, 14 – 40, 14; 82, 11 – 83, 11. 
611

 D Isis 137, 3 – 138, 4; pl. 133; D Isis 188, 7 – 189, 8; pl. 172; D Isis 45, 8.  
612

 D V 6, 18-19. 
613

 Chr. Leitz, D. Mendel and M. el-Bialy, Die Außenwände und westlichen Seitenkapellen des Tempels von 
Athribis. Band I: Text. Athribis III. Cairo 2014, xxiii-xiv; 178-183.     
614

 To be published by V. Rondot.    
615

 E I 509, 7 – 510, 3; 510, 9 – 511, 5; pl. XXXVb; Germond, Sekhmet, 13. 
616

 E I 548, 10-16; pl. XXXVb.   
617

 Only invocation no. 31 is missing from this sequence. 
618

 E I 509, 4-5.  
619

 E I 510, 5-7.  
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cobras on the western part.
620

 Each of these cobras is accompanied by an inscription forming 

an epithet of Sakhmet that also recurs in the invocations to Sakhmet in Scene 6. The epithets 

written on the eastern part of scene IV of the corniche of the south wall recur in invocations 

nos. 1-15, and the epithets written on the western part of scene IV of the corniche of the south 

wall recur in invocations nos. 16-30.   

 

3.6.2.3 Dendera, Room U 
  

Both jambs of the exterior face of the doorway giving access to Room U of the temple of 

Hathor at Dendera
621

 are decorated with 15 cobras. Each of these cobras is accompanied by an 

inscription forming an epithet of Sakhmet that also recurs in the invocations to Sakhmet in 

Scene 6. The epithets written on the south jamb recur in invocations nos. 1-15, and the 

epithets written on the north jamb recur in invocations nos. 16-30. The lintel is decorated with 

eight cobras, each of which is accompanied by an inscription forming an epithet of Sakhmet. 

The epithets of the second to the eighth cobras on the lintel recur in invocations nos. 32-38. It 

was expected to find the epithet of the first cobra to recur in invocation no. 31, but this is not 

the case; another epithet accompanies the first cobra.   

 

3.6.2.4 Dendera, East Crypt I 
      

The east and west walls of Passage A-B of East Crypt I of the temple of Hathor at Dendera
622

 

are decorated with the remains of several cobras, each of which was presumably accompanied 

by an inscription forming an epithet to Sakhmet that also recurs in the invocations to Sakhmet 

in Scene 6. On the west wall, the remains of the epithets of Irt-Ra are preserved, which recur 

in invocations nos. 1 and 2.  

 

3.6.2.5 Dendera, kiosk on the roof 
 

Invocations nos. 1-5 are located in the kiosk on the roof of the temple of Hathor (W’) at 

Dendera.
623

 Invocations nos. 1-2 and the first part of invocation no. 3 form part of the 

inscription engraved on the north exterior reveal of the eastern doorway giving access to the 

kiosk. The second part of invocation no. 3 and nos. 4-5 form part of the inscription engraved 

on the soubassement of the adjoining Column X. The beneficiary of these invocations is 

Hathor. 

 
3.6.2.6 Dendera, Roman mammisi 
    

Both jambs of the interior face of the doorway giving access to the sanctuary of the Roman 

mammisi at Dendera
624

 are decorated with 15 lion-headed cobras, each of which is 

accompanied by an inscription forming an epithet of Sakhmet that also recurs in the 

invocations to Sakhmet in Scene 6. The epithets written on the right jamb recur in invocations 

nos. 1-15, and the epithets written on the left jamb recur in invocations nos. 16-30.    

 

 
 

                                                 
620

 D XIV 39, 14 – 40, 14; 82, 11 – 83, 11. 
621

 D VII 106, 13 – 107, 3; 107, 6 – 108, 3; 108, 5 – 109, 3; pl. DCXXXVII; Germond, Sekhmet, 13. 
622

 D V 6, 18-19. 
623

 D VIII 13, 8-13; 66, 5-8; pls. DCXCVI and DCCXXXV; Germond, Sekhmet, 13. 
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 D Mamm 97, 9-16; 97, 17 – 98, 6; pl. LVII; Germond, Sekhmet, 14.  
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3.6.2.7 Dendera, Isis temple 
  

The west jamb of the doorway giving access to Room B (pr nw) is decorated with 15 lion-

headed cobras,
625

 each of which is accompanied by an inscription forming an epithet of 

Sakhmet that also recurs in the invocations to Sakhmet in Scene 6. The epithets written on the 

west jamb recur in invocations nos. 1-15.
626

 The east jamb of the doorway giving access to 

Room C (pr nsr) is also decorated with 15 lion-headed cobras,
627

 each of which is 

accompanied by an inscription forming an epithet of Sakhmet. The epithets written on the east 

jamb recur in invocations nos. 16-30.
628

 Another epithet that forms part of the inscriptions 

located on the exterior face of the doorway giving access to Corridor D
629

 recurs in invocation 

no. 26.   

 

3.6.2.8 Kom Ombo, Offering Hall 
 

Both jambs of the interior face of the southern (left) doorway giving access to the Offering 

Hall
630

 are decorated with 15 lion-headed goddesses, each of which is accompanied by an 

inscription forming an epithet of Sakhmet that also recurs in the invocations to Sakhmet in 

Scene 6. The epithets written on the first register of the south jamb recur in invocations nos. 

1-3; unfortunately the other registers are now lost. The epithets written in the first four 

registers of the north jamb recur in invocations nos. 4-15; the fifth register is now lost. The 

lintel is decorated with cobras and accompanying inscriptions forming epithets of Sakhmet as 

well. The epithets written on the northern (right) part of the lintel recur in invocations nos. 32-

34; the southern (left) part of the lintel is now lost. On a loose block from the temple, another 

three cobras with accompanying inscriptions forming epithets that recur in invocations nos. 

36-38 are depicted.
631

  

 

3.6.2.9 Athribis, Room F1 
 

The only preserved text in Room F1 of the temple of Athribis consists of a hymn to Sakhmet. 

The text starts with a series of invocations to Sakhmet, each starting with inD-Hr=T %xmt wn 
n=T (...), “Hail to you, Sakhmet, (...) is opened for you”.

632
 As Leitz pointed out,

633
 the 

structure of this text is similar to E III 303, 4-7 on the architraves of the pronaos (C’).
634

 As 

for the contents of the invocations, Leitz noted some similarities with E III 303, 12-14 and 

317, 6.
635

 After the invocations the text continues with the formula mi=T r=T n “Come to ...”, 

followed by the name of the king.
636

 Similar formulae form part of the invocations to Sakhmet 

in Scene 6, and Leitz also noted a similarity with E III 291, 2 on the architraves of the pronaos 

(C’).
637

 Next, the text continues with Htp=T n=f %xmt m rn=T pfy n “May you be merciful for 

him, Sakhmet, in this your name of ...”, followed by the names of goddesses who are equated 

                                                 
625

 D Isis 137, 3 – 138, 4; pl. 133.  
626

 Inv. nos. 9 and 13 are now lost.  
627

 D Isis 188, 7 – 189, 8; pl. 172.  
628

 Inv. nos. 16-17, 19-20, 22, 25-26 and 28 are now lost. 
629

 D Isis 45, 8. 
630

 Gutbub, KO I nos. 277-281; nos. 283-284; Germond, Sekhmet, 14-15.  
631

 Cat. Mon. 985; Germond, Sekhmet, 14-15.  
632

 Athribis III, 1, 180-181 (Text F 1, 3, l. 1-21).  
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 Athribis III, 1, xxiii. 
634

 For this ritual of appeasing Sakhmet, see paragraph 3.6.1.  
635

 Athribis III, 1, xxiii-xxiv. 
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 Athribis III, 1, 181-182 (Text F 1, 3, l. 21). 
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 Athribis III, 1, xxiii-xxiv.  
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with Sakhmet, i.e. Nekhbet, Bastet, Wadjet, Tefnut, Nephthys, Meskhenet and Sothis.
638

 The 

invocations end with the formulae nHm=T sw m-a and mk=T sw Hr (“May you protect him / 

preserve him from”).
639

 Similar formulae form part of the invocations to Sakhmet in Scene 6. 

The ritual context of the hymn is referred to in the final phrase. The hymn had to be recited 

during a reversion-offering for Sakhmet-Bastet on the “day of fear” (hrw snD),
640

 over seven 

billy goats.
641

 Leitz noted interesting parallels with P Leiden T 32,
642

 where it is said that the 

smell of the fat of goats and pigs appeases Sakhmet and her xAtyw-demons at the end of the 

year, as well as with E III 298, 6 on the architraves of the pronaos at Edfu (C’), where 

offerings of billy goats and pigs are referred to in the context of the ritual of appeasing 

Sakhmet.
643

  

 
Site Ritual function  Invocations nos. 

Edfu, Horus temple 

Entrances to w. and e. staircase 

Apotropaic architecture: placement 

on the doorway 

1-38, with the exception of 31 

Dendera, Hathor temple 

Naos, façade, corniche  

Apotropaic architecture: placement 

on the entrance to the naos 

1-30 

Dendera, Hathor temple 

Entrance to Room U 

Apotropaic architecture: placement 

on the doorway 

1-38, with the exception of 31 

Dendera, Hathor temple 

East Crypt I, Passage A-B 

Apotropaic architecture: placement 

in the passage 

1-2; part of the inscriptions is now 

lost 

Dendera, Hathor temple 

Entrance to kiosk on roof 

Apotropaic architecture: placement 

on the doorway 

1-5 

Dendera, Roman mammisi 

Entrance to sanctuary 

Apotropaic architecture: placement 

on the doorway 

1-30 

Dendera, Isis temple 

Entrance to Room B 

Apotropaic architecture: placement 

on the doorway 

1-15 

Dendera, Isis temple 

Entrance to Room C  

Apotropaic architecture: placement 

on the doorway 

16-30 

Dendera, Isis temple 

Entrance to Corridor D 

Apotropaic architecture: placement 

on the doorway 

26 

Kom Ombo 

Entrance to Offering Hall 

Apotropaic architecture: placement 

on the doorway 

1-15 and 32-34; part of the 

inscriptions is now lost 

Kom Ombo 

Loose block 

Original location unknown 36-38 

Athribis 

Room F1, south wall 

Apotropaic architecture: placement 

in the room giving access to the 

staircase 

Some similarities with E III 291, 2; 

303, 12-14; 317, 6. 

Table 3.3   Parallel texts for the invocations to Sakhmet. 

 

It is interesting to note here that other series of demons are often represented in the vicinity of 

the cobras guarding passageways.
644

   

On the exterior face of the doorway giving access to the room of the western staircase 

(S) at the temple of Edfu, six registers of three lion-headed demons holding knives in their 

                                                 
638

 Athribis III, 1, 182 (Text F 1, 3, l. 21-23), followed by 178 (Text F 1, 2, l. 1-2). 
639

 Athribis III, 1, 178 (Text F 1, 2, l. 3). 
640

 Athribis III, 1, 178, Text F 1, 2, l. 3.  
641

 Athribis III, 1, 178 (Text F 1, 2, l. 3). 
642

 For this papyrus in the context of the rituals for appeasing Sakhmet, see paragraph 3.6.1.  
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 Athribis III, 1, xxiii, n. 44. 
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 For a complete overview of these demons, see Chr. Leitz, “Die Götter, die Ihre Majestät begeleiten”, in: D. 

Kessler, R. Schulz and B. Magen (eds), Texte – Theben – Tonfragmente. Festschrift für Günter Burkard. 

Ägypten und Altes Testament 76. Wiesbaden 2009, 289-311. For the lion-headed demons holding knives, see 

also Goyon, Dieux gardiens, 66-79.   
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hands are depicted on the left (north) jamb.
645

 The seven arrows are represented on the right 

(south) jamb.
646

 In the first register of the lintel is represented a group of eight deities called 

sDmw wDaw mdw Hryw tmAw=sn “The ones that hear, the judges who are on their mats”.
647

 In 

the second register of the lintel are depicted seven deities: the snake anx-m-Axw=f, the baboon 

@D-wr, the mummy %pd-wr, KA-pt, hnn it=f and iAty, and the snake PXr-Hr. All of these deities 

are associated with the start of the New Year and the arrival of the inundation.
648

 

 A group of 18 lion-headed demons holding knives is depicted in the third and fourth 

registers of the north wall of the Offering Hall (T) at Dendera.
649

 The seven arrows are 

represented in the passageway from the Second Hypostyle Hall to the Offering Hall.
650

 The 

group of deities called sDmw wDaw mdw Hryw tmAw=sn “The ones that hear, the judges who 

are on their mats” are depicted on the lintel of the doorway giving access to Room U.
651

 

 In the recesses to the left and right alongside the façade of the naos of the Hathor temple 

at Dendera, 18 lion-headed demons are represented.
652

  

On the exterior face of the kiosk on the roof of the temple of Hathor (W’) at Dendera are 

depicted 14 lion-headed demons holding wAs-sceptres and anx-symbols.
653

   

At Kom Ombo, remains of the original series of 18 lion-headed demons are located 

above the doorway in the Offering Hall giving access to the southern staircase.
654

 In this case, 

the 18 lion-headed demons are associated with the last 18 days of the Egyptian calendar, i.e. 

18 Mesore (IV Smw 18) until the 5
th

 epagomenal day.
655

   

 The accompanying inscriptions to these groups of demons clarify their nature and 

function.
656

 They are called nTrw Smsw Hmt=s “the deities that accompany Her Majesty” or 

nTrw sSmw Hmt=s “the deities that follow Her Majesty”. The names of the demons vary from 

wpwtyw “messengers”, SmAyw “wandering disease demons” and sAwtyw “guardians” to sDmw 

“listeners”, dsw “carriers of knives”, rsw “watchmen”, xAtyw “slaughterer demons”, hAbw 

“emissaries” and qdftyw “pickers”. Their main task seems to pacify Sakhmet and to carry out 

her orders.
657

 The material presented above suggests that the cobras guarding passageways 

and the other demons which are often represented in their vicinity are associated with the final 

half of the last month of the year, the epagomenal days, New Year and the arrival of the 

inundation.
658
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3.6.2.10 Texts closely associated with the invocations to Sakhmet  
 

3.6.2.10.1 Appeasing Sakhmet in the pronaos 
 

As mentioned in paragraph 3.6.1 a ritual for the appeasing of Sakhmet in the form of a series 

of hymns is written on the architraves of the pronaos (C’). In these hymns several epithets of 

Sakhmet are mentioned that also form part of the invocations to Sakhmet in Scene 6. Epithets 

recurring in invocations nos. 8-13, 16 and 19 are found in the bandeau-inscription of the first 

architrave of the eastern part,
659

 and epithets recurring in invocations nos. 21, 24, and 26-27 

are found in the bandeau-inscription of the first architrave of the western part.
660

 

 

3.6.2.10.2 The chronocrates 
 

The listings of the 365 divinities associated with the days of the year (chronocrates) form an 

additional series of texts that are closely associated with the invocations to Sakhmet.
661

 Exact 

parallels with the invocations to Sakhmet can not be found in these lists, but several of the 

epithets in the lists of chronocrates are very similar to those listed as part of the invocations to 

Sakhmet in Scene 6
662

 and also their function is comparable: the chronocrates seem to 

represent a permanent wall-guard, protecting the entire temple-space as well as the king 

throughout the year, and especially during important festivals such as the New Year’s 

festival.
663

 The chronocrates are found in the Offering Hall (frieze)
664

 and Pronaos 

(architraves)
665

 of the temple of Edfu, in the Naos (exterior face and frieze of surrounding 

chapels),
666

 Offering Hall (frieze)
667

 and Pronaos (architraves)
668

 of the Hathor temple at 

Dendera, in the Naos (frieze),
669

 Hall of the Ennead (frieze)
670

 and Offering Hall (frieze above 

the doorway)
671

 of the Roman mammisi at Dendera, in the mammisi of Nectanebo at Dendera 

(fragment of a lintel),
672

 in the Offering Hall (vestibule D, frieze) of the Isis temple at 

Dendera,
673

 in the Offering Hall of the temple of Kom Ombo,
674

 and in the temple of 
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 E III 293, 12-15. See Goyon, sHtp %xmt, 27-28.    
660

 E III 308, 10-12. See Goyon, sHtp %xmt, 41-42.    
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Athribis.
675

 The chronocrates in the temples of the Ptolemaic and Roman Periods most 

probably derive from the statues of Sakhmet from the mortuary temple of Amenhotep III at 

Kom el-Hitan in Western Thebes
676

 and from the temple of Mut at Karnak,
677

 which seem to 

have constituted a “litany in stone”, appeasing the goddess and invoking her not to use her 

negative powers.
678

  

 

3.6.2.11 Conclusions 
 

The practice of invoking Sakhmet for protection can be traced back to the Middle Kingdom at 

least. In these early sources, dating to the Middle and New Kingdoms, the beneficiaries of the 

invocations were the king and non-royal people. In the Ptolemaic and Roman periods, the 

invocations to Sakhmet were incorporated into temple ritual, with the beneficiaries being the 

king and the local deity. From the data presented above it can be concluded that the 

invocations to Sakhmet seem to serve a general apotropaic function and that they do not 

belong to a specific ritual, although they had an important role especially in the context of 

major rites of passage, such as the passage of one year (of reign) to another. The general 

protective function of the invocations is expressed in particular in the cases where they form 

part of the series of scenes depicting cobras guarding passageways, i.e. on architectural 

elements with an important apotropaic function. The series of invocations to Sakhmet in 

Scene 6 were coupled with the invocations to the Good Year engraved in symmetrical 

position in Scene 5. Both series of invocations were essentially aimed at the protection of the 

king and the sacred falcon during the rituals of 1 Tybi, which can be categorised as a rite of 

passage during which divine protection was needed. At the same time, the enclosure wall 

forms a protective element around the temple, again stressing the placement of the 

invocations in relation to their apotropaic function as well as the protective function of the 

enclosure wall which separated and protected the sacred space inside the temple from the 

chaos outside. In the coronation ritual of the falcon, Sakhmet is invoked in 30 invocations, the 

theme of which is the protection of the sacred falcon and the king against the evil forces of 

Sakhmet. In eight final and additional invocations Sakhmet is invoked to protect the sacred 

falcon and the king against the arrows of the year which symbolise the destructive forces of 

the raging Sakhmet. The first of these final eight invocations is aimed at “any evil arrow of 

this year and of this month, in this season”, whereas the final seven invocations are each 

aimed specifically at one of the seven arrows of the year. The 30 invocations to Sakhmet seem 

to have been recited during the 30 days of the month, and as such, the same invocations may 

have been repeated each month. At the same time, the 365 divinities associated with the days 

of the year and the hundreds of statues of Sakhmet from the mortuary temple of Amenhotep 

III at Kom el-Hittan in Western Thebes suggest that similar invocations were known for every 

individual day of the year.        
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3.6.3 THE HYMN TO SCENE 6 

 

The theme of the hymn to Horus in Scene 6 (Text 72: E VI 269, 8-12) is the glorification of 

Horus as the righteous heir. Parallels of this hymn are known from several other sources.
679

 

A first parallel is found in the Chamber of Min (O) in the temple of Edfu. In the first 

register of the south wall the king is depicted cutting grain (Asx it) in front of Min of 

Coptos.
680

 The first part of the hymn is copied here as part of the king’s address to Min, who 

is assimilated here to Horus.
681

 The ritual of cutting grain (Asx it) forms one of the main 

constituents of the Festival of Min,
682

 which was essentially a harvest festival celebrating the 

start of the harvesting season Smw.
683

 As part of the same ritual, four messenger-birds were 

sent out to announce the coronation of the god and the king,
684

 expressing the renewal of royal 

power as part of the same ritual. In the Chamber of Min at Edfu, the theme of sending out the 

four messenger-birds has been replaced with the theme of shooting four arrows.
685

 The main 

theme expressed through the hymns and ritual scenes depicted in the Chamber of Min is the 

celebration of Min as the guarantor of fertility as well as the celebration of his kingship as 

Horus of Edfu.
686

 This explains the recurrence here of two elements that are central to the 

rituals of the confirmation of royal power of 1 Thoth and 1 Tybi, i.e. the theme of announcing 

the coronation through the sending out of four messenger-birds or the shooting of four arrows 

and the hymn to Horus that forms part of the coronation ritual of the falcon (Scene 6). 

The hymn also recurs in P Brooklyn 47.218.50, where it forms part of the rituals of the 

confirmation of royal power as celebrated on 1 Thoth.
687

 In this case the hymn continues,
688

 

which shows that only the first part of the hymn was copied at Edfu as part of the coronation 

ritual of the falcon. 

A complete copy of the hymn is inscribed in the Ptolemaic hemi-speos at el-Kab.
689

 In 

this case, the hymn to Horus continues with a hymn to Temet and a text entitled “Ritual for 

appeasing Sakhmet”.
690

 As mentioned in paragraph 3.6.1 an earlier version of this text is 

known from P Chester Beatty VIII, with Ptolemaic parallels known from the architraves of 

the pronaos at Edfu (C’) and from the first pylon of the temple of Philae.   

A copy of the final part of the hymn is written on the exterior face of the doorway giving 

access to the Offering Hall (B) of the Edfu mammisi.
691

 It seems that originally the complete 

hymn was copied here, but a large part of the inscription is now lost. The beneficiary of the 

hymn is Horus. 
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A complete copy of the hymn is inscribed on the west reveal of the doorway giving 

access to the Offering Hall (B) of the Philae mammisi.
692

 In this case, the beneficiary is Horus 

the child. The hymn is introduced here as follows: “Adoration of Harpocrates, the son of Isis, 

the great first-born of Osiris, the lord of the Abaton and Philae, whose inheritance is 

established”.
693

 

Part of the hymn is preserved on the north reveal of the doorway giving access to the 

Offering Hall of the temple of Kalabsha.
694

 A large part of the inscription is now lost. In this 

version at Kalabsha the hymn is adapted to the cult of Mandulis, who is praised as the son of 

Horus. 

 The first part of the hymn is preserved on two decorated blocks from the southern 

exterior face of the temple of Mussawwarat es-Sufra.
695

 Here, the beneficiary is Horus. 

 

These parallels, and especially those from the Chamber of Min at Edfu and from P Brooklyn 

47.218.50, show that the hymn belongs to the ritual context of the confirmation of royal 

power. This is again confirmed in the introductory text to the hymn in the Philae mammisi, 

where Horus is referred to as “whose inheritance is established”. At the same time, the 

parallel at el-Kab shows a clear connection with the ritual of appeasing Sakhmet: the hymn to 

Horus is followed by a hymn to Temet and a ritual for appeasing Sakhmet. Parallels for the 

hymn to Temet and for the ritual of appeasing Sakhmet are found on the architraves of the 

Pronaos of the Edfu temple (C’) and in P Chester Beatty VIII vs. 9-10. In the case of the 

coronation ritual of the falcon at Edfu, the hymn to Horus (Scene 6, Text 72: E VI 269, 8-12) 

is written immediately to the right of the invocations to Sakhmet and its final formula (Scene 

6, Texts 70-71: E VI 264, 1 – 269, 7). In Scene 6, the hymn to Horus is introduced as follows: 

“Words to be spoken when Horus appears in the horizon of the sky, while the gods rejoice 

upon seeing him and his Ennead is in great praise”. It is interesting to note here that in P 

Chester Beatty VIII vs. [8, ...] – 10, 8, the two hymns invoking Sakhmet are also followed by 

a hymn to Horus, consisting of “the 12 names of Horus to be spoken in the early morning 

when Ra arises in the horizon”.
696

  

 

 

3.7 SCENE 7 
 

3.7.1 LION-THRONES AND THE CONFIRMATION OF ROYAL POWER  

 

In Scenes 7 and 8, Horus and the sacred falcon are seated upon mn-bit-thrones. This type of 

throne is connected in particular with the themes of (re)birth and renewal. It is used by the 

child-god in the mammisis in the context of the festival of Pachons, which celebrated the birth 
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and subsequent coronation of the new-born god.
697

 Similarly in the scenes depicting the birth-

myths of the New Kingdom, where the conception and birth of the ruler takes place on a lion-

bed.
698

 In the context of the sd-festival, the lion-bed seems to have an important regenerative 

function as part of the so-called “Löwenmöbelfolge”.
699

 In the temple-inscriptions of the 

Ptolemaic and Roman periods, the mn-bit-throne is frequently associated with the themes of 

taking royal power, the confirmation of royal power and the union of the Two Lands,
700

 as 

illustrated in the accompanying images to Scenes 7 and 8 as well as in Scene 2, Text 17: “Hail 

to you, you who rejoices upon the mn-bit-throne! You have united the Two Lands, the 

shorelands serve you because of the greatness of your might; they rejoice at the sight of you, 

when you open your wings as divine bik-falcon” (E VI 270, 10 – 273, 7).  

 

 

3.7.2 PRESENTING THE HH-SYMBOL AND gs-OINTMENT 

  
3.7.2.1 The HH-symbol as a protective amulet   
 

In Scene 7, the king presents the sacred falcon and Horus with gs-ointment, whereas Thoth 

presents them with the HH-symbol and an object that is now lost. Considering the prominent 

role of the snb in the accompanying inscriptions to Scene 7, I hypothesised in paragraph 2.7.2 

that originally Thoth was depicted holding the HH-symbol in one hand and the snb-cord in the 

other. As such, the HH-symbol was tied around the neck of the falcon by means of the snb-

cord, as mentioned in the ritual text.  

The protective function of the snb-cord most probably derives from a word-play with 

the verb snb “to be healthy”. In the context of the coronation ritual of the falcon at Edfu, the 

snb is mentioned repeatedly in the context of the ritual of the protection of the house and the 

body.
701

 The protective function of the snb is also known from a variety of other sources.
702

 

For example, in the medical P Ebers the snb is used in a charm to be knotted in seven knots 

and used in a treatment of an affliction of the chest.
703

 In spell no. 10 of P Leiden I 348 the 

snb is used in a charm to be knotted in seven knots and to be applied at a man’s throat in a 

treatment against a headache.
704

 In P Louvre N 3079 – with an exact parallel in P BM 
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10208
705

 – it is said: “You are given the snb of Khemmis and all your enemies are 

overthrown.”
706

 In P Berlin 13242, a ritual for the purification of the king, it is said: “The 

protection of the snb at his feet and at his hands”.
707

 In P Salt 825, a ritual for “the 

preservation of life” in Egypt dating to the 26
th

 Dynasty,
708

 Tefnut is said to make a knot of 

the snb, which should be placed at the neck of the god.
709

 The snb is also mentioned in the 

embalming ritual in the context of the protection of the deceased. In the instructions for 

embalming the left hand reference is made to the divine snb (snb nTry) in which 36 knots are 

made and which is to be placed in the left hand.
710

 In the accompanying recitation, reference 

is made to “the divine snb, the best protection of the gods and goddesses” and “the amulet of 

the snb, the perfect protection of Horus himself”.
711

 The snb as a protective amulet is also 

attested in several papyri with rituals for the protection of the king from the temple library of 

Tebtunis.
712

 The tying of the snb for protection is also mentioned in the temple inscriptions of 

the Ptolemaic and Roman periods. In E Mamm 119, 15 it is said: “The protective amulet for 

the protection of the body is made for him by his mother Isis. She ties for him the protection 

of the divine snb, in order to repel for him those that destroy his boundaries, and to repel for 

him the hostile forces. Protection upon protection, protection comes”.
713

 The knotting of the 

snb is also mentioned in the ritual for the appeasing of Sakhmet written on the architraves of 

the pronaos (C’): “Tie the knot of the snb, your wDAt-eye is placed to your head”.
714

 In the 

mammisi of Nectanebo at Dendera it is said by Wadjet: “You are protected, because I assure 

your protection through the knot of the divine snb at your neck.”
715

 Two inscriptions from 

West Crypt no. 1 at the temple of Dendera further clarify the nature of the snb: “The wDA-
amulet in gold, from the hand of Tenen, is for his neck, protecting by means of the snb of the 

mistress of Pe”
716

 and “the wDA-amulet in electrum, held by the divine snb is knotted to her 

throat in all its beauty”.
717

 Similarly in P Brooklyn 47.218.2, where the snb is mentioned in 

the context of a ritual for the protection of the bedroom of the parturient woman.
718

 The 

accompanying ritual instructions read: “To be recited over a wDAt made of faience, fastened 

on a snb and placed at the throat of the woman in the birth-house”.
719

 From these inscriptions, 

the snb may be identified as a cord which was used to tie protective amulets to the neck or 

throat. 
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3.7.2.2 Gs-ointment for protection during the night 
 

The “gs-ointment of the House of Life” which is presented by the king to the sacred falcon in 

Scene 7 is used to protect the body of the sacred falcon in the context of the ritual for the 

protection of the bedroom.
720

 This same “gs-ointment of the House of Life” is mentioned in a 

similar context in P Cairo 58027, which describes a ritual for the protection of the king during 

the night.
721

 In addition to the spells to be recited during the hours of the night,
722

 a recipe for 

making “the great, secret gs-ointment of the House of Life” is provided here,
723

 to be used to 

anoint the person to be protected as well as the windows of his house.
724

   

 

 

3.7.3 THE RITUAL FOR THE PROTECTION OF THE BEDROOM   

 

3.7.3.1 The tradition of rituals for protection during the night 
 

The ritual for the protection of the bedroom starts with mentioning that the king arrives with 

the spells to be recited for the protection of the bedroom “when Ra sets in the land of life”, i.e. 

at sunset. At the end of the ritual text it is said: “I summon the gods, while making your 

protection, so that they make the protection of your house until the sky is opened”, i.e. until 

the morning. This suggests that the ritual was carried out during the night, which was 

considered to be a dangerous period of transition. In fact, the ritual for the protection of the 

bedroom as described in Text 82 forms part of a wider tradition of rituals for protection 

during the night. As mentioned in paragraph 3.7.2.2, a ritual for the protection of the king 

during the night is known from P Cairo 58027.
725

 Variants of this ritual, adapted to the cult of 

the child-gods in the mammisis, are known from the Edfu mammisi,
726

 the Roman mammisi 

at Dendera,
727

 and the Kellis mammisi in Dakhleh Oasis.
728

 A ritual for the protection of the 

bedroom of the parturient woman is known from P Brooklyn 47.218.2 mentioned above.
729

 It 

has been thought for a long time that the title of the ritual of P Cairo 58027 was sA Hnkt “the 

protection of the bedroom”, which lead Jankuhn to believe that a papyrus version of the ritual 

for the protection of the bedroom as known from E VI 144, 15 ff. was preserved in P Cairo 

58027.
730

 However, Pries demonstrated that the title of the ritual of P Cairo 58027 was 

misread and should read sH-Hnkt n pr-nswt “the bedroom of the palace”.
731

 Pries concluded 

that precisely this title sets the ritual apart from the compositions entitled sA Hnkt “the 

protection of the bedroom”.
732

 In fact, the majority of attestations of the ritual sA Hnkt are 

associated with the cult of Osiris and are thus used in a different ritual context from that of P 

Cairo 58027, which was originally aimed at the protection of the king in his bedroom in the 
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palace. As for the relation between the ritual sA Hnkt and P Cairo 58027 Pries concluded: 

“Zweifellos stehen diese Bezeugungen (i.e. of the ritual sA Hnkt) ihrer Verwendung nach in 

direkter Nähe zum nächtlichen Stundenritual (i.e. P Cairo 58027 and the mammisi variants). 

Ich sehe darin bislang aber keine Grundlage, die solide genug wäre, als dass man darauf 

bauend eine Gleichsetzung der Kompositionen rechtfertigen könnte”.
733

         

In the context of the cult of Osiris, the ritual sA Hnkt is aimed at the protection of Osiris 

on his bier, and accordingly the title sA Hnkt may also read sA nmit “the protection of the bier”. 

This is the case for example in P Louvre N 3079, dating to the Ptolemaic Period. The first 109 

columns of this papyrus consist of a series of spells from the Book of the Dead, followed by a 

“ritual for the glorification of Osiris” to be recited during the Khoiak-festival.
734

 Col. 111, 58 

reads: “O Osiris Khentimentiu, Osiris N, those who carry out the mourning are in tears, men 

and women lament. The protection of your bier is your protection at the moment of the 

protection of your body”.
735

 Another example of the ritual sA Hnkt known from the context of 

the cult of Osiris is P Louvre N 3176 (S), dating to the Roman Period.
736

 Also here, the ritual 

is mentioned in the context of the Khoiak-festival, in this case at Karnak. The first part of this 

papyrus consists of a text to be recited during the “going out in procession of Ptah-Sokar-

Osiris”,
737

 whereas the second part of the papyrus consists of the texts to be recited during the 

festivals of Osiris during the month of Khoiak. The text of col. V is introduced as follows: 

“Words to be spoken by the lector-priest on the fourth month of the Axt-season: Reciting the 

book of the protection of the bedroom (sA Hnkt) in the House of Isis, during the fourth month 

of the Axt-season, from the 18
th

 to the 23
rd

 day. The 24
th

 day, when Sokar-Osiris rests in the 

xAyt of the Ax-mnw, reciting the rituals of ‘the leading in of Osiris’, ‘the protection of the 

bedroom’, (...)”.
738

 The ritual for the protection of the bedroom is again mentioned in cols. V, 

19
739

 and  VI, 15
740

 amongst the texts to be recited by the lector-priest as part of the rituals of 

the Khoiak-festival at Karnak. A “spell for enchanting the bed” is known from the Theban 

tomb of Neferhotep (TT 50): “The fourth month of the Axt-season, the 18
th

 day, the day of 

moistening the seeds and installing a bed for the Osiris Neferhotep, from this day forward 

until the 25
th

 day, eight days in total. Spell for enchanting the bed: O Osiris Neferhotep 

(...)”.
741

 This text suggests that recitations for the protection of the deceased similar to those 

recited at Karnak as known from P Louvre 3176 (S) were also recited in earlier periods during 

the Khoiak-festival in the tomb-chapels of the deceased.
742

 Another example of the ritual sA 
Hnkt being mentioned in the context of the cult of Osiris is found in two inscriptions from the 

First Chamber of Sokar (G) at the Edfu temple, aimed at the protection of the deceased Osiris 

during the hours of the night.
743

  

A smaller number of attestations of the ritual sA Hnkt can not be attributed to the cult of 

Osiris. For example, the ritual sA Hnkt is mentioned in P Carlsberg I, a cosmological text 
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dating to the second century AD.
744

 In this papyrus the notion of the concept of the sun as a 

falcon rising from the primeval ocean is attributed to the book of the protection of the 

bedroom: “It is the figure of Ra, when he rises in the morning from the water. ‘He is a falcon 

[...] who comes forth [from the] primeval ocean’, so says the book Protection of the 
Bedroom”. The ritual sA Hnkt is also mentioned in the House of Books (E’) at Edfu as part of a 

text listing the sacred books that were kept in the scriptorium.
745

 In this case, the title of the 

book sA Hnkt is mentioned together with other books of protection: “the protection of the city” 

(sA niwt), “the protection of the house” (sA pr), “the protection of the Upper-Egyptian crown” 

(sA HDt), “the protection of the throne” (sA st), and “the protection of the year” (sA rnpt), 
followed by some other titles of magical handbooks, amongst which “the appeasing of 

Sakhmet” (sHtp %xmt).746
 On the interior face of the northern enclosure wall (I’) the ritual sA 

Hnkt is mentioned three times in the context of the coronation ritual of the sacred falcon.
747

 An 

inscription from the Chapel of Mehyt (M) mentions the protection of the bedroom and of the 

throne of the king in the context of an invocation to the four uraei for the protection of the 

four cardinal points: “O you two nTry-uraei of Horus, hail you two wADty-uraei of Horus! One 

among you is for heaven, one among you is for earth! One among you is for the south, one 

among you is for the north, one among you is for the west, one among you is for the east! One 

among you is in the house of the king of Upper- and Lower-Egypt, Ptolemy, another one 

among you is behind him as his protection, another one among you is as the protection of his 

seat, another one among you is as the protection of his bedroom in order to assign to him from 

day to night, and vice versa. Life, prosperity and health for the son of Ra, Ptolemy. May you 

save him from everything evil”.
748

   

Spells for protection during the night are also known from contexts outside of the 

temple-cult. In a spell from P Chester Beatty VIII for the protection of a private home it is 

said: “N born of M has laid enchantment upon the window; he is a cat. N born of M has laid 

enchantment upon the chink (in the wall); he is a female falcon. N born of M has laid 

enchantment upon the bolts; he is Ptah. N born of M has laid enchantment upon the hole; he is 

Nehebka. N born of M has laid enchantment upon the hiding-place; he is hidden-is-his-name. 

N born of M has laid enchantment upon the leaves of the door; he is a master of secrets. He 

has laid enchantment upon his seat, his room, and his bed. He has laid enchantment upon the 

four noble ones in whose mouth(s) is their flame and accompanying whom is their blaze, in 

order to banish every enemy male and female and every dead person male and female who is 

in the limbs of N, born of M. They shall not come to fetch him by night or by day or at any 

time. They shall not fall upon the four noble ones [accompanying whom is their blaze and] in 

[whose] mouth(s) is their flame”.
749

 Another spell for protection during the night which is 

very close to P Chester Beatty VIII cited above is O Gardiner 363.
750

 The accompanying 

ritual instruction to this spell reads: “Recite over four [ura]ei made of pure […] clay with 

flames in their mouths. One is placed in [each] corner [of every (bed) room] in which there is 
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a man or a woman […] sleeping with a man [or woman (?)]”.
751

 Paragraph 44 of P Brooklyn 

47.218.138, dating to 399 – 320 BC,
752

 consists of a spell for the protection of the bedroom of 

the king against venomous animals.
753

 A parallel spell is known from a statue of Ramesses III, 

which is inscribed with spells to be recited for the protection against snakes and scorpions.
754

 

Besides spells for protection during the night, there are also spells for protection against 

nightmares. For example, spell no. 36 of P Leiden I 348 consists of a “Book of driving out 

terrors that come in order to descend upon a man during the night”.
755

 Spells for protection 

against bad dreams during the night are also known from P Chester Beatty III
756

 and from P 

Brooklyn 47.218.2.
757

  

 
3.7.3.2 The protection of the bedroom  
 

The ritual for the protection of the bedroom as described in Text 82 (E VI 144, 15 – 145, 11) 

consists of the following phases, which shall each be discussed in detail below:
758

 
a) Lighting torches  

b) Tying cloth  

c) Presenting protective amulets and stone beads  

d) Drawing protective images and reciting spells 

e) Anointing with spittle 

f) Tying and untying a knot  

g) Conclusion of the ritual 

 

a) Lighting torches  
 
Ritual text: “I light for you the torches in order to make the protection of your srx. I encompass your 

house with the noble ones” (E VI 145, 1-2). 

 

The king lights the torches with the aim of protecting the srx. Jankuhn took this phrase as an 

indication that the ritual was carried out during the night of New Year: “Die spärlichen 

Kriterien, die hier zur Bestimmung derjenigen Nacht genannt warden, in der das Ritual 

vollzogen wurde, vor allem das Anzünden von Fackeln und das Bekleiden und Salben des 

Götterbildes sowie das Schmücken des Götterbildes mit Amuletten, deuten darauf hin, daβ 

wir es hier mit der Nacht vor dem Neujahrstag (wp-rnpt) zu tun haben”.
759

 However, he added 

immediately: “doch kommen diese Handlungen auch im alltäglichen Ritual vor (Papyrus 
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Berlin 3055)”.
760

 Illuminating a candle was indeed a standard procedure carried out at the start 

of any ceremony in the %t-Wrt.761
 The lighting of candles or torches is known also from the 

context of the New Year’s rituals, in funerary as well as temple cult.
762

 The act of lighting 

torches or candles was meant to drive away evil forces that were especially dangerous during 

the epagomenal days, such as the messengers of Sakhmet. The lighting of torches in the 

context of New Year is known for example from the tomb of Djefaihapi I at Assiut,
763

 the 

tomb of Neferhotep (TT 50),
764

 the tomb of Tjay (TT 23),
765

 the tomb of Menkheperreseneb 

(TT 112),
766

 the temple of Karnak,
767

 P Leiden T 32
768

 as well as from the festival calendar at 

the temple of Esna.
769

 Jankuhn concluded that the ritual for the protection of the bedroom as 

known from E VI 144, 15 ff. was a New Year’s ritual to be carried out during the last night of 

the year.
770

 Similarly Theis, who pointed out that the presence of the invocations to the Good 

Year in the register below implies that the ritual in E VI 144, 15 ff. may have been carried out 

at the start of the year.
771

 However, the ritual of lighting torches or candles for protection is 

known from many other ritual contexts as well,
772

 ranging from the funerary cult
773

 and 

temple cult
774

 to royal ceremonies such as the sd-festival scenes from the temple of Soleb.
775

 

In all cases, torches and candles are lit for the protection of a throne, statue or tomb, for the 

protection of the deceased in the afterlife, or for the protection of Osiris on his funerary bed 

during the Khoiak-rituals. Considering the variety of contexts from which rituals for the 

protection during the night and/or of the bedroom are known, as discussed in paragraph 

3.7.3.1, it seems that these rituals were not specific to the night of New Year. The rituals may 

even have been carried out in the temples every night for the nocturnal protection of the cult 

statue in the main temple and of the child-god in the mammisi.
776

 

As for the second part of E VI 145, 1-2, Alliot suggested to read as Spst sAw, 

“the noble one of protections”, interpreting the phrase as an epithet referring to Hathor.
777

 

However, the hieroglyphic text clearly reads Spswt, “the noble ones”, followed by the 
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determinative of a hippopotamus holding the sA-sign for protection. Jankuhn suggested that 

Spswt refers to the candle-bearing figures of the hippopotamus goddess Ipy.
778

 This hypothesis 

seems to be confirmed by an inscription from the Edfu mammisi, which reads: “The great Ipet 

with the flame of the torch drives away [the evil spirits] in the night”.
779

 In BD Spell 137b, 

which is a spell for kindling the flame, the hippopotamus goddess is again connected to the 

lighting of the torch: the vignette of this spell depicts “Ipy, lady of magical protection”.
780

 In 

the papyri of Nebseny (P BM 9900) and Ani (P BM 10470) she is depicted holding a torch in 

her hand, protecting the deceased during his journey in the afterlife.
781

  

An inscription from the sarcophagus-lid of Merenptah mentions “the four noble ones” in 

connection with the protective lighting of the torch: “I give that the four noble ones flame for 

you, that they light (you) in all your ways, that they repel for you your enemy every day, that 

they crush the rebels, the evil of character”.
782

 In this case, the uraeus is used as a 

determinative of Spswt. The “four noble ones” are mentioned in a similar context in a 

protective spell against scorpions from the Metternich stela: “The four noble ones are the 

protection of your body”.
783

 In this case no explicit determinatives referring to the nature of 

the “four noble ones” are used.  

In the spell for the protection of a private home from P Chester Beatty VIII mentioned in 

paragraph 3.7.3.1, the “four noble ones” are said to have flames in their mouths: “He has laid 

enchantment upon the four noble ones in whose mouth(s) is their flame and accompanying 

whom is their blaze, in order to banish every enemy male and female and every dead person 

male and female who is in the limbs of N, born of M. They shall not come to fetch him by 

night or by day or at any time”.
784

 No explicit determinatives referring to the nature of the 

“four noble ones” are used here, but the fragmentary rubric of the following spell in vs. 3, 1-2 

mentions “[ura]ei made of earthly clay [...] outward with noses (?) of fire”.
785

   

The accompanying ritual instructions to the spell for protection during the night from 

O Gardiner 363, also mentioned in paragraph 3.7.3.1, reads: “Recite over four [ura]ei made of 

pure […] clay with flames in their mouths. One is placed in [each] corner [of every (bed) 

room] in which there is a man or a woman […] sleeping with a man [or woman (?)]”.
786

 

Ritner’s restoration “uraei” is based on parallels which represent fire-spitting serpents as 

protective entities. He argued that “the four noble ones” may be identified with the four 

protective uraei, guarding the cardinal directions, as known from a variety of spells and 

rituals. In spells for protection during the night such as P Chester Beatty III and P Leiden I 

348, referred to in paragraph 3.7.3.1, the most effective weapon used for protection against 

nocturnal threats was fire, often depicted or referred to in the form of fire-spitting serpents or 

cobras.
787

 As Spakowska pointed out, the choice for fire-spitting cobras is not surprising, as 

the cobra represents the fiery power of the sun, illuminating the night and effectively 
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destroying enemies.
788

 The four protective uraei guarding the cardinal directions remind one 

of the four protective goddesses Isis, Nephthys, Neith and Selqet, who are placed at the 

corners of the royal sarcophagi of the New Kingdom.    

The four protective uraei are also known from a number of monuments dating to the 

Saite Period in the context of guarding the fetish of Abydos, a theme which can be traced 

back to the New Kingdom.
789

 In an Osirian context, these uraei may be associated with the 

“four noble ones” that watch over Osiris during the first hour of the Stundenritual (E Mamm 

112, 7).
790

 In this case, the sign for “noble ones” consists of the hippopotamus goddess 

holding the sA-sign. The “four noble ones” may also refer to the four goddesses called Asbt 
“the burning ones”, representing the personified torches.

791
 The four Asbt-goddesses are 

depicted in the First Chamber of Sokar (G), where they are represented as hippopotamus 

goddesses holding torches.
792

 In E I 195, 9-10 it is said that the Asbt-goddesses in their quality 

of “ladies of the torch” protect Osiris during the day and the night. In fact, a common epithet 

of these goddesses is Hryt tkA793
 and accordingly they may be depicted holding torches. In E 

VII 13, 6 their role is further explained: Asbt 4 (Hr) sA(t) nmit “The four Asbt-goddesses protect 

his (i.e. Osiris) bier”.  

An invocation to a group of four protective uraei is known from the inscription from the 

Chapel of Mehyt (M) mentioned in paragraph 3.7.3.1, which also refers to the protection of 

the throne and the bedroom of the king.
794

 Here, the parallel inscription consists of an 

invocation to the goddess with the four faces.
795

 Ritner concluded that “ultimately, this group 

of four uraei – however individually designated – are seen as extensions of Hathor 

Quadrifrons, “Hathor of the four faces”, whose faces are the protective uraei of the solar bark, 

turned to each cardinal point”.
796

 

In P Salt 825, the four uraei are mentioned in an episode on the destruction of the 

enemies of Osiris and of Egypt.
797

 One of the accompanying images depicts a figure of bound 

enemies in a container, guarded by four uraei.
798

 The accompanying text reads: “Those who 

shoot their flame for him in the darkness”, referring to their protective function during the 

night. Ritner concluded: “The assemblage thereby constitutes an elaborate defense of the 

god’s resting place, corresponding in theme to the late temple rituals of “Protecting the 

House” (sA-pr) and “Protecting the Bedroom” (sA-Hnkt), and to the private bedroom rite of O 

Gardiner 363”.
799

 The protective function of the uraeus is also a central feature of the 

coronation ritual of the falcon at Edfu, not only as part of ritual for the protection of the 

bedroom, but also in Scene 8, where the uraeus is tied with the snb to the head of the falcon 

                                                 
788

 Szpakowska, in: JARCE 40 (2003), 122. For the role of fire in protective spells against nightmares, see K. 

Szpakowska, Behind closed eyes: dreams and nightmares in ancient Egypt. Swansea 2003, 169-171.    
789

 L. Coulon, “Les uraei gardiens du fétiche abydénien. Un motif osirien et sa diffusion à l’époque saïte”, in: D. 

Devauchelle (ed.), La XXVIe dynastie: continuités et ruptures. Promenade saïte avec Jean Yoyotte. Actes du 
Colloque international organisés les 26 et 27 novembre 2004 à l’Université Charles-de-Gaulle – Lille 3. Paris 

2011, 85-108. 
790

 As mentioned in paragraph 3.7.3.1 E Mamm 112, 7 – 113, 7 is a ritual for the protection of the child-god 

during the night.  
791

 See Leitz, LGG I, 80b-c. 
792

 E I 195-196; pls. XXIVa and CCLXXXI. Here as part of the sA Hnqt ritual for the protection of Osiris during 

the night; see paragraph 3.7.3.1.  
793

 See Leitz, LGG I, 80c; Gutbub, in: Mélanges Maspero I, 37-41. 
794

 E I 312, 13-17, with a parallel known from P Vienna 8426 x+1, 18 ff., dating to the Roman Period. See 

Flessa, (Gott) schütze, 84-94.  
795

 E I 306, 4; Derchain, Hathor quadrifrons, 5-6. 
796

 Ritner, in: JARCE 27 (1990), 39. 
797

 P Salt 825 X-XIII; Derchain, Salt, 141-142. For this papyrus and the protective role of the snb in the rituals 

for the protection of the bedroom, see also paragraph 3.7.2.1.  
798

 Derchain, Salt, 22*, pl. XII. 
799

 Ritner, in: JARCE 27 (1990), 37. 



 113 

for the protection of its body.
800

 In the final formula to the spells for the protection of the body 

in Scene 8, the uraeus is urged to protect the sacred falcon.
801

 Similarly in the ritual text 

accompanying Scene 6, where Sakhmet is referred to as the uraeus that is invoked in order to 

protect the falcon and the king,
802

 whereas invocations to Sakhmet form an important part of 

Scenes 3 and 6.
803

   

 

b) Tying cloth   
 
Ritual text: “I bind (a band of cloth around) your head, after I have adorned your neck with a band of 

royal Ss-linen, adorned with images. I tie for you fine pAqt-linen with a piece of white HDt-linen and 

HAtyw-linen with black threads” (E VI 145, 2-3). 

 

The use of black threads or black cloth is known from magical texts for the repulsion of 

enemies.
804

 For example, a version of the Book of the protection of the god’s barque from the 

Osirian Chapel west no. 1 on the roof temple of Dendera
805

 mentions that the magical spells 

have to be pronounced over a figurine of Seth made of red wax around which a black thread is 

tied.
806

 The exact same phenomenon of a black thread being tied around wax figurines of foes 

is known from the spells for repelling Apophis in P Bremner Rhind.
807

 In paragraph 38 of 

P Brooklyn 47.218.138 a black thread is used in a magical spell for the protection of the king 

against venomous animals.
808

 The ritual instructions accompanying a “restraining [rite] for 

anything” in a Graeco-Roman magical papyrus specify that 365 knots should be tied in a 

black thread, each knot being accompanied by the recitation “Keep him who is bound”.
809

 

Citing P Leiden I 344 and P Edwin Smith XX, Jankuhn pointed out that both pAqt-linen 

and HAtyw-cloth were used in ritual acts associated with New Year.
810

 In P Leiden I 344 it is 

written: “It is however good, when fine pAqt-linen is spread out on the day of the New 

Year”.
811

 In P Edwin Smith XX HAtyw-linen is used in a spell against the pestilence of the 

year: “A man shall say this spell before a nfrt-flower, tied to a piece of ds-wood and rolled in 

(?) a piece of HAtyw-linen. Let them be made to pass over the things; the pest will be 

exorcised, and the passage of the disease-demons by everything that is eaten, likewise by the 

beds, will be prevented”.
812

 Instructions to make linen or papyrus charms decorated with 

images of deities for protection during the epagomenal days are in fact known from many 
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sources, e.g. P Cairo 86637,
813

 P Louvre 3233,
814

 and P Edwin Smith XIX.
815

 The same 

phenomenon is known from P Leiden I 346, from the context of spells to be recited for 

protection during the epagomenal days.
816

 In this case the following ritual instructions are 

given: the spell has to be recited over a piece of fine linen, upon which twelve deities are 

drawn and in which have been put twelve knots. Next, the piece of linen should be tied around 

the neck of the individual to be protected. It is added that the ritual will give protection 

against the pestilence of the year, and that the spells should be recited during “the festival of 

the last day of the year (until) the festival of the opening of the year (i.e. New Year’s day), 

and during the WAg-festival
817

 until the morning of the festival of Renenutet”.
818

 The ritual use 

of tying a band of cloth on which are painted or drawn apotropaic images is also known from 

P Brooklyn 47.218.50 in the context of the rituals of 1 Thoth: “Tying the amulets of the Great 

Seat around the neck of the king by the (priest) in charge of the ointments: 30 white (crowns), 

30 red (crowns), with a representation of Ptah in between them, painted with the ink of a 

scribe on a band of idmi-linen; placing it at the neck of the king with 60 knots”.
819

   

The use of linen charms to be put on the throat for protection is not restricted to rituals 

associated with the epagomenal days and New Year. In fact, the recitation of spells for 

protection over amuletic images that were painted or drawn on linen and which were placed 

on the sufferer’s body is known from many magico-medical texts of the New Kingdom and 

later. For example, in P Berlin 3027 HAtyw-linen is used in a magical spell for protection 

against illness. In this case, the following ritual instructions are given: the spell has to be 

recited while the child to be protected, or its mother, eats a boiled mouse. The bones of the 

mouse should be attached in a piece of HAtyw-cloth to the neck of the child, using five 

knots.
820

 Similar ritual instructions are given in a spell for protection against nightmares from 

P Leiden I 348: “Words to be said over the image which is in drawing, made upon a choice 

piece of linen, to be placed (on) the throat of a man until he is seen to be quiet”.
821

 

Instructions for drawing images on a piece of fabric are also known from paragraphs 7 and 23 

of P Brooklyn 47.218.138 mentioned above, in the context of spells for the protection of the 

king against venomous animals.
822

 The ritual instructions of many magico-medical texts also 

specify the use of linen or papyrus decorated with images of divinities for the preparation of 

charms, e.g. P Deir el Medina 36
823

 and P Chester Beatty.
824

 In a spell for protection against 

venomous animals from this papyrus it is said: “I have enclosed it (i.e. the poison) in seven 
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knots”.
825

 The same concept is repeated in another spell from the same papyrus: “A knot is 

tied in a rag, and his forepart is bound, the enemy of Ra (…) You have been confined in the 

seven knots (…)”.
826

 In fact, the practice of knotting linen charms around the neck of the 

person to be protected was quite common, to the extent that even the word sA “(magical) 

protection”, “amulet” was written with the sign for a knotted cord. Actual linen and papyrus 

charms decorated with images of divinities to be knotted around the neck as described in the 

ritual instructions to these magical texts have in fact been found in Egypt.
827

 As the spell from 

P Chester Beatty VII suggests, the aim of the knotting of linen bandages was to immobilize 

the enemy and to obstruct his ability to act so that the wearer of the amulet would be 

protected. In addition, the tying of cloth around the head and the neck is associated with the 

protective notions of surrounding and encircling (Sn), as well as with the notion of knotting 

together various parts. As such, the reef-knot amulet symbolises the safeguarding of the 

integrity and wholeness of the body,
828

 explaining its important role in apotropaic and 

curative magic as known from a variety of New Kingdom sources (e.g. P Leiden I 348, P 

Chester Beatty VII, P Berlin 3027). In the case of Scene 7, the ritual for the protection of the 

bedroom is primarily associated with tying the HH-symbol at the neck of the falcon by means 

of the snb-cord,
829

 whereas in Scene 8, the ritual for the protection of the body is associated 

primarily with tying the uraeus at the head of the falcon by means of the snb-cord and tying a 

piece of idmi-cloth around its neck.
830

        

 

c) Presenting protective amulets and stone beads  
 
Ritual text: “I apply for you the amulets (in the shape of) the wDAt-eye, the two eyes together with 

green beads made of precious stone. I tie gold amulets around your neck and a necklace made of 

carnelian stones around your throat. A falcon, [...], together with a lion, (all) made of faience, make 

your protection and repeat your protection. A Taweret made of faience, a Khepri-beetle made of 

turquoise, and the two children made of bAq-wood protect you. I make your Majesty strong against the 

rebels with the wAs-sceptre, while the White crown upon your head is made of ebony” (E VI 145, 3-6). 

 

The use of protective amulets made of gold, lapis lazuli and turquoise to be put on the breast 

of the cult statue is known for example from P Harris I 26, 5.
831

 It seems that precious stones 

were used not only for adornment, but also for purification purposes: “Presenting the vases of 

gold and the vases of silver containing all the true gems. Words to be spoken: take the divine 

material; you are purified by it, pure, purified, rejuvenated, your purification is done by Ra, he 

purifies your place like the temple”.
832

 In the ritual for the protection of the bedroom of the 

sacred falcon at Edfu, the following protective amulets are used: 

 

• The wDAt-eye representing the uninjured eye of Horus is the protective amulet par excellence.
833

 In 

the present ritual, the wDAt-eye is given to the falcon as a protective amulet, and it is also drawn as a 

protective image on the floor of the room where the ritual takes place.
834
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• Gold amulets are tied around the neck of the sacred falcon, as well as a necklace of carnelian stone. 

Carnelian was valued for its apotropaic properties and it was often used in necklaces.
835

 

• An amulet in the shape of a falcon made of faience is also mentioned in P Brooklyn 47.218.50 in 

the context of the rituals of 1 Thoth.
836

 Here the text says that the amulets for the protection of the 

year should be placed at the neck of the king. Amongst the amulets mentioned in the Brooklyn 

papyrus are a falcon and a bee made of faience.
837

  

• An amulet in the shape of a lion made of faience is also mentioned in § 44 of P Brooklyn 

47.218.138, in the context of a spell for the protection of the bedroom during the night.
838

 The 

accompanying ritual instructions to this spell say that it should be recited over an amulet of a lion 

made of faience wrapped in idmi-fabric, which the individual to be protected should hold in his 

hand as an amulet for the protection of the bedroom.
839

 A parallel spell to § 44 of P Brooklyn 

47.218.138, without the final ritual instructions, is known from a statue of Ramesses III, which is 

inscribed with spells to be recited for the protection against snakes and scorpions.
840

 Protective 

amulets in the shape of the lion-goddess Sakhmet are well known; they are often made of faience, a 

material which supports the appeasing effects of the amulet.
841

  

• An amulet of Taweret made of faience refers to the protective function of the hippopotamus 

goddesses, which was also referred to in the preceding part of the ritual text: “I encompass your 

house with the noble ones”.
842

 

• An amulet of the scarab is mentioned twice in the Stundenritual for protection during the night.
843

 

In the case of P Cairo 58027 an amulet of “the noble winged scarab” apy Sps is used to protect the 

king and to overthrow the enemies.
844

 In the case of the variant in the Roman mammisi at Dendera, 

the scarab amulet is mentioned in the ritual instructions added to the protective spells of the 10
th
 

and 11
th
 hours of the night: “To be recited over a scarab made of galena; it shall be put at the neck 

of this god”.
845

 The protective function of the scarab is also mentioned in the Horus-myth on the 

interior face of the western enclosure wall at Edfu.
846

 In this case, the scarab as a symbol of 

protection is drawn on the chest of the king.
847

 An amulet of a scarab is also used in the ritual for 

the protection of the body.
848

 The scarab as an apotropaicon
849

 is also known from earlier sources. 
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For example, it may be depicted on the Middle Kingdom “magic knives” used by pregnant women 

for protection of the unborn-child during child-birth.
850

 A scarab is also depicted on P Louvre 3233, 

which is a papyrus charm decorated with images of divinities to be knotted around the neck, a 

magical practice described in paragraph 3.7.3.2b.
851

 

• The amulet in the shape of two children
852

 is also mentioned in Scene 3, Text 29: “I take care of 

your offering-table in the morning and in the evening, and the children make your protection” (E 

VI 156, 5). In the present text, the amulet is said to have been made of bAq-wood. In this respect it 

is interesting to refer to Scene 2, in which an anx-bouquet composed of the leaves of the imA-, bAq- 

and iSd-trees is presented to the sacred falcon. An analysis of the accompanying inscriptions to the 

ritual scenes depicting the offering of the anx-bouquet has shown that the imA-, bAq- and iSd-trees 

are closely connected to the themes of the transmission of royal power, strength and the triumph 

over enemies, as well as endurance, prosperity and protection.
853   

• The wAs-sceptre and the White crown are presented to the falcon as amulets of royal power. Similar 

amulets of royal power are mentioned in P Brooklyn 47.218.50 in the context of the rituals of 1 

Thoth. Here, 30 White crowns, 30 Red crowns and an image of Ptah are drawn in red ink on a 

piece of cloth which is put around the neck of the king.
854

 In addition, the wAs-sceptre and the anx-

symbol, both made of faience, are presented to the king.
855

  

 

d) Drawing protective images and reciting spells  
 
Ritual text: “I make the protection of your kA with these gods that are drawn in the sand under your 

bed. I surround your bedroom with an arm-amulet made of of tamarisk wood, and with the stick-

amulet that strikes your rebels. I have drawn a wDAt-eye in ochre upon the ground so that your Majesty 

sleeps in it. I protect your bed and I have given the protection of your headrest with the protective 

spells for them according to this book” (E VI 145, 6-9). 

 

The amulets of the arm and the stick no doubt represent the capability to strike down hostile 

forces.
856

 The use of the stick in the context of protective ritual is also known from P Salt 

825
857

 and P Berlin 3027.
858

  

The drawing of the wDAt-eye is mentioned in a similar ritual context in P Cairo 58027.
859

 

In this case, it is said that the spells for the protection of the king during the night should be 

recited over the figures of deities that have been drawn in ochre around the bed. In addition, a 

wDAt-eye should be drawn in front of the bed, and a figure of a seated man should be drawn 

inside the iris of the eye.
860

 The practice of drawing protective images on the floor is also 

known from the magical P Harris VI: “Words recited <over> an image of Amun, with four 

heads <on> one neck. Drawn upon the ground, with a crocodile under his feet, and the 
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Ogdoad <on> his right and his left, and giving him adoration”.
861

 In P Chester Beatty VIII it 

is said in the context of a protective spell which is now for the most part lost: “To be recited 

[over] a wDAt-eye drawn in ochre (?)”.
862

 The apotropaic function of drawings of the wDAt-eye 

as a means of protection against the evil eye is known from a wooden amulet in Berlin
863

 and 

from a bronze bowl in Boston.
864

  

The ritual for the protection of the bedroom involves the recitation of spells for the 

protection of the bed and the headrest. Spells for the headrest are known from a funerary 

context as well, e.g. CT Spells 232 and 823 and BD Spells 151 and 166. Images of guardians 

and spells for protection during the night were sometimes drawn and written on actual 

headrests.
865

 

 

e) Anointing with spittle  
 
Ritual text: “I anoint your body with the water of your mouth (i.e. spittle)” (E VI 145, 9). 

 

A reference to spittle
866

 as ointment is also known from P Salt 825, where it is described how 

mnn-unguent was created from the spittle of Ra, which Neith used in turn to anoint the god.
867

 

As pointed out in paragraph 3.1.1.2 anointing as a means of ensuring protection is known 

from various ritual contexts, such as funerary ritual, the rituals for protection during the 

epagomenal days, and the rituals of the confirmation of royal power. The anointing of the 

sacred falcon is central in Scene 1
868

 and it also forms part of the ritual for the protection of 

the body in Scene 8.
869

  

 

f) Tying and untying a knot  
 
Ritual text: “I tie a knot in your dr-garment and untie it” (E VI 145, 9). 

 

The act of tying a knot in the dr-garment is also mentioned in Scene 8, in the context of the 

rituals for the protection of the body: “I tie for you the knot at the top of your dr-garment, 

after I have loosened <it at> dawn” (Text 98: E VI 300, 3-4).
870

 As mentioned in paragraph 

3.7.3.2b the use of knots for protection is also known from earlier sources such as P Chester 

Beatty VII, P Leiden I 346 and P Berlin 3027.  

The word dr refers to a type of cloth. It is mentioned in E IV 355, 10 as part of a ritual 

scene depicting the presentation of the “garland of justification” (mAH n mAa-xrw) to Horus 

and Isis.
871

 Here, the offering of the garland of justification, which symbolises the legitimate 
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succession of Horus as well as his triumph over his enemies,
872

 is closely connected to the 

ritual acts of clothing with dr-garment and anointing with ibr: “The garland for your head is 

from the hand of Atum, as you are clothed with the dr-garment and anointed with ibr”.
873

 

Similarly in the present ritual for the protection of the bedroom in the context of the rituals of 

1 Tybi: a band of cloth is tied around the head of the falcon (3.7.3.2b), it is anointed 

(3.7.3.2e), and knots are tied and untied in the dr-garment of the falcon (3.7.3.2f). In E IV 11, 

12 it is said that the god of the temple “is clothed in a dr-garment, against anger”. Wilson 

concluded that “if the term is derived from dr “to drive away” then the garment may have 

been intended to drive away dangerous elements and, as with other garments protect the 

person or god wearing it”.
874

 This conclusion fits very well with the apotropaic character of 

the ritual for the protection of the bedroom.     

 

g) Conclusion of the ritual  
 
Ritual text: “I summon the gods, while making your protection, so that they make the protection of 

your house until the sky is opened. I do this continuously in the Pr-Bik-NTry875
 (so that) protection is 

made during the night until the end of Dt-eternity. Thoth is with me, equipped with his protective 

spells, making the protection of your house with his spells”. 

 

This final part of the ritual text indicates that the spells for the protection of the house were 

recited during the night “until the sky is opened”, i.e. until the morning. 

 

3.7.3.3 Conclusions 
 

The analysis of the ritual for the protection of the bedroom shows that a large variety of 

elements from this ritual are also known from other ritual texts. Based on P Louvre N 3176 

(S)
876

 and P Louvre N 3079,
877

 in which the ritual for the protection of the bedroom and of the 

bier of Osiris respectively are mentioned in the context of the Khoiak-rituals, Jankuhn stated: 

“Der Titel “Schutz des Bettes” kommt nun mehrfach in der religiösen Literatur der Ägypter 

vor. Dabei zeigt sich, daß sich dieses Ritual ursprünglich auf den Schutz der Totenbahre des 

Osiris bezog, wie dies noch ein ptolemäischer Text aus Edfou besagt (Edfou I 189, 10)”.
878

 

However, the sources presented above show that the ritual for the protection of the bedroom 

forms part of a wider tradition of rituals for protection during the night. The sources dating to 

the New Kingdom show that the rituals for the protection of the bedroom are known not only 

from the funerary cult of Osiris, but also from magical texts for the protection of individuals 

during day and night and for the protection against venomous animals.  

In his analysis of the ritual for the protection of the bedroom Jankuhn repeatedly pointed 

out similarities with other rituals associated with New Year, which were aimed at giving 

protection during the transitional period of New Year and the epagomenal days. Based on E 

VI 93, 6-7, which he translated as “Seinem Vater räuchern, opfern von Weihrauch für ein 

gutes Jahr”, he concluded: “Es handelt sich also offenbar um ein Fest, das zum Jahreswechsel 

gefeiert wurde, vielleicht um den “Geburtstag” des Re-Harachte am Neujahrstag (mswt-
Ra)”.

879
 As such, he did not recognise that the ritual for the protection of the bedroom in E VI 
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144, 15 ff. is situated in the context of the rituals for the renewal and confirmation of royal 

power on the date of 1 Tybi. The same is true for Theis, who analysed the text in detail as part 

of a larger study on rituals for the protection of space. As a result he failed to analyse the 

ritual within its specific context, focussing only on the text of E VI 144, 15 ff., which resulted 

in his misidentification of the ritual as a ritual for the protection of the house. However, the 

associated inscriptions clearly refer to the ritual as being aimed at the protection of the 

bedroom and being carried out during the night.
880

 Theis also refrained from including an 

analysis of the accompanying imagery associated with the inscriptions,
881

 which resulted in 

the fact that he did not recognise that the scene – and the ritual – form part of the larger group 

of scenes and rituals associated with the coronation ritual of the falcon.        

Based on the presence of the invocations to the Good Year in the first register Jankuhn 

suggested that the ritual for the protection of the bedroom of E VI 144, 15 ff. was most 

probably a New Year’s ritual.
882

 Similarly Theis, who suggested on the basis of the same 

argument that the ritual may have been carried out at the start of the year.
883

 Jankuhn 

suggested that the ritual for the protection of the bedroom was carried out during the last night 

of the year:
884

 “Interessant ist auch der weitere Textverband, in dem unser Buch steht; so 

befindet sich unter unserem Text im ersten Register der Wand eine lange Litanei an das Jahr. 

So kann man also schon vom Äußeren annehmen, daß unser Ritual Beziehungen zum 

Neujahrsfest hat”.
885

 However, as pointed out above, the invocations to the Good Year are not 

limited to the ritual context of the New Year’s festival.
886

 Jankuhn took the reference to the 

lighting of torches (E VI 145, 1), the use of HAtyw-cloth (E VI 145, 2-3), the presentation of 

amulets (E VI 145, 3-6), and the anointment (E VI 145, 9) as indications for the ritual to have 

taken place on the last day of the year, citing other sources in which these ritual acts are 

carried out in the context of the epagomenal days and the New Year’s rituals.
887

 Based on 

earlier sources in which rituals for the protection of the house are connected with the 

pestilence of the year, Jankuhn concluded that the Ptolemaic ritual for the protection of the 

house was also aimed at protection against the pestilence of the year.
888

 As for the meaning of 

the ritual, he concluded: “Wenn man die Epitheta des Horus aufmerksam betrachtet, wird 

einem die Bedeutung unseres Rituals deutlich. Horus wird hier “Herr des Lichts, der die 

Dunkelheit erhellt” oder “Horus, der Herr der Götter” genannt. Das vorliegende Ritual soll 

also die Erhaltung des Sonnenlichtes während der Nacht und hier besonders während des 

Neujahrsnacht, in der die Krankheitsdämonen, - die Boten der Sachmet -, ihr Unwesen 

treiben, gewährleisten. Daß Menschen und sogar Götter während der Nacht besonders hilflos 

den bösen Mächten der Dunkelheit preisgegeben waren, ist uns auch sonst mehrfach bezeugt. 

Da im vorliegenden Buch des öfteren vom Schutz des Bettes bzw. des Schlafgemachs die 
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make the protection of your kA with these gods that are drawn in the sand under your bed. I surround your 
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Rede war, ergeben sich Zusammenhänge und Gemeinsamkeiten mit anderen Schutzbüchern, 

die gerade diesen Schutz zum Inhalt haben. Alle diese Schutzrituale dienen letzten Endes, wie 

auch der Papyrus Salt 825 dazu, das Leben auf der Erde zu erhalten und gegen die Mächte der 

Dunkelheit zu schützen”.
889

  

The analysis of the ritual presented above has shown that a large number of similarities 

are found in rituals that are not associated specifically with New Year or protection during the 

epagomenal days. In fact, the similarities are found in all kinds of apotropaic texts, such as 

spells for the protection of the deceased in the afterlife, for the protection of individuals 

during the night, for the preservation of life in Egypt, for the protection of the king as part of 

the rituals of the confirmation of his royal power on 1 Thoth, for the protection of individuals 

against illness, for the protection of the king during the night, and for protection of individuals 

against venomous animals. These similarities are certainly not coincidental, but suggest the 

existence of a corpus of apotropaic texts, with similar motifs recurring in a wide variety of 

sources.  

 

 

3.7.4 THE SPELLS FOR THE PROTECTION OF THE HOUSE 

 

As pointed out in paragraph 2.7.3 the magical practice associated with the ritual for the 

protection of the bedroom consisted of the recitation of 96 spells for the protection of the 

house.
890

 The recitation of the spells for the protection of the house ensured the protection of 

the god by means of magic of analogy: in each spell Horus, the sacred falcon, and the king are 

equated with a god to ensure their protection.
891

 As for the contents of the spells, Theis 

concluded: “Es zeigt sich deutlich, dass man fast jedem Zauberspruch eine tiefere religiöse 

Komponente entnehmen kann, die sich aber nur den wissenden Lesern oder Famuli erschloss. 

Viele der genannten Objekte oder die Materialien, aus denen diese bestehen, stehen in 

direkten Zusammenhang mit einem Gott, der sich auch in anderen Texten als zaubermächtiges 

Wesen finden lässt”.
892

   

The spells for the protection of the house as known from Text 83 are not known prior to 

the Ptolemaic and Roman Periods, but the magical practice associated with the protection of 

the house is well attested in earlier periods.
893

 The earliest textual references to the protection 

of the house can be found in spells for the protection of the royal tomb, such as PT 534 § 

1264-1279 and PT 599-601 § 1649-1661.
894

 Similar spells are also known from Old Kingdom 

private tombs.
895

 From the New Kingdom onwards, the protection of the house is associated 
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 122 

primarily with magical spells for the protection against the ‘pestilence of the year’,
896

 such as 

P Edwin Smith XVIII, 1 – XX, 12 mentioned above.
897

 The ritual instructions for one of the 

spells in this papyrus read: “Let the words be spoken by a man having a stick of ds-wood in 

his hand, while he comes forth into the open and goes around his house. He cannot die by the 

pest of the year”.
898

 Similar spells for the protection of the house are known from P Chester 

Beatty VIII,
899

 P Leiden I 346
900

 and P Ramesseum IX.
901

 P Cairo 58027 mentioned above 

lists the ingredients of an ointment used to anoint the person to be protected as well as the 

window openings of his house.
902

 The theme of putting ointment on window openings in 

order to keep disease demons from entering the house is also found in P Berlin 3038.
903

 In P 

BM 10569 reference is made to “Nut who lights the torch and who makes the protection of 

the house”.
904

 Another reference to the protection of the house is made in P New York MMA 

35.9.21 in the context of a ritual for the protection of Osiris.
905

 In this case, the protection of 

Osiris is equated with the protection of a list of deities, similar to the spells for the protection 

of the house in Text 83.  

Similar listings of protective deities are also known from other sources, such as the 

spells for the protection of the body.
906

 Other examples are the lists of chronocrates, i.e. the 

365 divinities associated with the days of the year, who seem to represent a permanent wall-

guard, protecting the entire temple-space as well as the king throughout the year.
907

 A listing 

of protective deities associated with the hours of the night is also know from P Cairo 58027, 

mentioned above.
908

 In this case, twelve protective deities associated with the twelve hours of 

the night are invoked for the protection of the king during the night. In addition to being 

mentioned in the invocations for each hour of the night, the names of the deities are also listed 

in the papyrus and depicted in the accompanying vignettte.
909

 A listing of protective deities is 

also found in P Louvre N 3079.
910

 As noted in paragraph 3.7.3.1 cols. 110-112 of this papyrus 

consist of a “ritual of the glorification of Osiris”, to be recited during the Khoiak-festival. As 

part of this ritual, the sacred places associated with Osiris are listed, accompanied by 
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references to protective deities: “Khnum protects you in KbHw (...), Nekhbet protects you in 

Elkab (...), Isis protects you in Iq (...)”, etc.
911

  

 
Parallel spells for the protection of the house were found by Jankuhn

912
 on the exterior 

architraves of Portico H of the Edfu mammisi,
913

 in South Crypt no. 1 of the temple of Hathor 

at Dendera
914

 and in West Crypt no. 1 of the temple of Hathor at Dendera.
915

 Jankuhn did not 

elaborate on the function and ritual context of these parallel texts. In what follows, an 

overview is presented of these parallel texts as well as an analysis of the various ritual 

contexts in which they were used. 

 
3.7.4.1 Edfu, mammisi 
 

A selection of the spells for the protection of the house is inscribed on the exterior face of the 

architraves of Portico H of the Edfu mammisi,
916

 dating to the reign of Ptolemy X.
917

 In this 

case, the spells are written alternately on the northern and western parts, with the spells 

mentioning the gods of the four cardinal directions being written on the corners.
918

 The 

beneficiaries mentioned in the spells are Harsomtus, Ihy and the king.  

As noted in paragraph 3.5.5.2, the main ritual that took place in the Edfu mammisi 

celebrated the birth-festival of Harsomtus in the month of Pachons.
919

 During this festival the 

legitimacy of royal power was celebrated, as well as the transmission of royal power from 

Horus to his son Harsomtus, with whom the king was identified.
920

 Considering the important 

protective function of the spells for the protection of the house it is not surprising to find these 

spells in the ritual context of the mammisi, where the protection of the new-born child-god 

and the theme of the transmission of royal power is central. As such, the ritual context of the 

spells for the protection of the house in the Edfu mammisi is very close to that of the interior 

face of the enclosure wall, where the spells are used in the context of the protection of the 

sacred falcon as part of the rituals of the confirmation and transmission of its royal power on 

the date of 1 Tybi.        

 
3.7.4.2 Dendera, South Crypt I 
 

The protection of the house is also mentioned in Passage D-E of South Crypt no. 1 of the 

Hathor temple at Dendera, dating to the reign of Ptolemy XII:
921

 “Words to be spoken by 

Osiris, the Heliopolitan in the nome of Mendes, the protector; the followers of Seth are (left) 

in massacre:
922

 The protection of Ihy, the great, the son of Hathor, the protection of his house, 
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the protection of his seat, the protection of his bedroom, the protection of every room in 

which he is” and “Words to be spoken by Shu, the eldest son of Ra, who prepares the amulets 

for the child: The protection of Harsomtus, the child, the son of Hathor, the protection of his 

house, the protection of his seat, the protection of his bedroom, the protection of every room 

in which he is”. The spells accompanying these texts are very similar to the spells for the 

protection of the house as known from Text 83, but do not consist of exact parallels.
923

 As for 

the ritual context and the beneficiaries of the text, Jankuhn concluded: “Weshalb die Texte in 

die Crypten des Hathortempels von Dendera gelangten, ist mir leider nicht recht klar. Leider 

kann man auch nicht sagen, wer dort im Einzelnen geschützt werden sollte”.
924

 However, the 

translation of the text presented above shows that the beneficiaries are Ihy and Harsomtus. 

The spells for the protection of the house were obviously inscribed in the crypts because this 

was the place where the statues of the gods were housed.
925

 Spells for the protection of the 

house are also present in West Crypt no. 1 and therefore the ritual context of the spells in both 

crypts shall be further analysed in the following paragraph.   

 
3.7.4.3 Dendera, West Crypt I 
 

A selection of spells
926

 for the protection of the house is inscribed in Passage D-E of West 

Crypt no. 1 of the Hathor temple at Dendera, dating to the reign of Ptolemy XII.
927

 

In both South Crypt no. 1 and West Crypt no. 1 the spells for the protection of the house 

are written in Passage D-E, i.e. the passage giving entrance to room E. As such, the access to 

rooms E of South Crypt no. 1 and West Crypt no. 1 is protected by the deities invoked in the 

spells. The inscriptions of both rooms refer mainly to the coronation ritual of Ihy, which took 

place on the date of 2 Thoth at Dendera.
928

 This ritual celebrated the transmission of royal 

power from Horus to his son Ihy at Dendera. Considering the similar nature and theme of this 

ritual and the coronation ritual of the falcon at Edfu, it is not surprising to find the spells for 

the protection of the house in the context of both of these rituals.     

 
3.7.4.4 Conclusions 
 

The data presented above and summarised in Table 3.4 show that the beneficiaries of the 

spells for the protection of the house are the king and the gods, which may vary according to 

the local cult and the ritual context. A comparison of the parallels shows that the recitation of 

the spells for the protection of the house is situated in the ritual context of the transmission 

and confirmation of royal power. At Edfu, the texts are recited in the contexts of the festivals 

of the months Tybi and Pachons, focussing on the transmission of royal power from Horus to 

the sacred falcon and to the local child-god respectively. At Dendera, the texts are recited in 
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the context of the festival of the month Thoth, celebrating the transmission of royal power 

from Horus to the local child-god. These events marked dangerous transitional periods during 

which divine protection was needed. The recitation of the spells for the protection of the 

house was aimed at obtaining protection for the king, his substitute the sacred falcon, and the 

local child-god during these dangerous transitional periods.  

 
Source Ritual context Beneficiaries 
Edfu, Horus temple,  

Int. face, n. encl. wall 

Ptolemy IX-X 

Tybi: transmission of royal power from 

Horus to the sacred falcon 
Harsomtus; Ihy; Horus Behdeti; the 

sacred falcon; the king 

Edfu, mammisi, Portico H  

Ptolemy IX 
Pachons: transmission of royal power 

from Horus to the local child-god 
Harsomtus; Ihy; the king 

Dendera, Hathor temple, 

S. Crypt 1, Passage D-E 

Ptolemy XII 

Thoth: transmission of royal power 

from Horus to the local child-god 

Also: protection of the statues of the 

gods, which were housed in the crypts 

Ihy; Harsomtus; the king 

Dendera, Hathor temple, 

W. Crypt 1, Passage D-E 

Ptolemy XII 

Thoth: transmission of royal power 

from Horus to the local child-god 

Also: protection of the statues of the 

gods, which were housed in the crypts 

Ihy; Harsomtus; the king 

Table 3.4   Parallel texts and texts closely associated with the spells for the protection of the house.  

 

 

3.8 SCENE 8 
 

3.8.1 PRESENTING THE URAEUS AND THE WINGED SCARAB 

 

3.8.1.1 The uraeus for the protection of the body  
 

In Scene 8 Thoth is depicted presenting a cord-like object and a uraeus to the sacred falcon 

and Horus. Texts 93 and 98 suggest that the main components of the ritual for the protection 

of the body consist of tying the snb and the uraeus at the head of the falcon and tying idmi-
cloth around its neck. Based on the apparent prevalence of these ritual acts and the depiction 

of the uraeus being held by Thoth in the accompanying image, I hypothesised in paragraph 

2.8.2 that the cord-like object held by Thoth can be identified as the snb. 

An inscription in the Edfu mammisi may provide a further clue as for the function of the 

snb in relation to the tying of the uraeus: “The White crown with her uraeus, the snb that 

forms the headband around her (i.e. the White crown) belongs to you”.
929

 An example of such 

a headband with a uraeus tied around the crown of the king can be found in a scene on the 

interior face of the eastern enclosure wall, where Thoth is depicted engraving the palm rib for 

Ptolemy IX and offering him “millions of sd-festivals, hundreds of thousands of regnal years 

on your throne in %t-Wrt”.
930

 

Dittmar suggested that the snb is a type of papyrus which has protective qualities similar 

to the wAD-papyrus. As such, the snb is associated with Wadjet and the protection of Horus in 

the marshes of Khemmis.
931

 In some inscriptions at Edfu, the wAD-papyrus is replaced by the 
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snb-plant in the smA-tAwy ritual.
932

 In this respect it is interesting to cite the following text 

from the göttliche Randzeile to Scene 4: “Behdeti (...) unites the swt-plant with the snb-plant” 

(Text 45: E VI 309, 6-7). Also here, the snb-plant has taken the place of the wAD-papyrus as 

the heraldic plant of Lower-Egypt. In fact, it is precisely this association with the uraeus and 

the marshes of Khemmis which is also stressed in Text 93. The same relation between 

Khemmis, the tying of amulets for protection and the snb can be found in the ritual for the 

appeasing of Sakhmet written on the architraves of the pronaos (C’).
933

 Here it is said: “Tie 

for you the knot of the snb, your wDAt-eye is placed to your head”,
934

 followed by further 

references to the tying of various kinds of fabrics for protection,
935

 after which it is said: 

“Take the wDAt-eye and place it at your front”.
936

 Goyon has shown that the hymns of the 

pronaos form part of a ritual of appeasing Sakhmet, the wDAt-eye of Ra.
937

 As such, it is the 

uraeus that is placed at the head of the king, in the form of the wDAt-eye,
938

 similar to the 

present Scene 8, where the uraeus is placed at the head of the sacred falcon.
939

  

 

3.8.1.2 The winged scarab for the protection of the body 
 

In Scene 8, the king is depicted presenting the sacred falcon and Horus with an object that is 

now lost. Based on Text 95 I hypothesised in paragraph 2.8.2 that the object originally held by 

the king was the winged scarab referred to in the inscription and said to be applied to the 

throat of the sacred falcon as a protective amulet. A Khepri-beetle (i.e. winged scarab) is in 

fact mentioned as one of the protective amulets in the ritual for the protection of the body.
940

 

A “Kephri-beetle made of turquoise” is also mentioned as a protective amulet as part of the 

ritual for the protection of the bedroom in Scene 7, Text 82.
941

 The protective function of the 

scarab-amulet is referred to in E Mamm 146, 13-14: “The tying of the scarab-amulet. Words 

to be spoken: The divine winged scarab is at your neck”. Khepri is also mentioned in spells 

for the protection of the body,
942

 for example on the Metternich-stela, where it is said: “The 

protection of Horus is the noble Khepri-beetle, the great winged scarab, the first of 

heaven”,
943

 with a direct parallel in a text on a magical statue base now in Leiden.
944
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the confirmation of royal power is central. Here, the king presents the uraeus of Upper-Egypt (wrt-HkAw Smaw) 

and the uraues of Lower-Egypt (wrt-HkAw mHw) in two symmetrical scenes to Horus and Hathor (E VIII 80, pl. 

DCLXVI; E VIII 120, pl. DCLXXIV). 
940

 See paragraph 3.8.2.2b.     
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3.8.2 THE RITUAL FOR PROTECTION OF THE BODY 

 

3.8.2.1 The tradition of rituals for the protection of the body 
 

The ritual of the protection of the body as described in Text 98 forms part of a wider tradition 

of rituals for the protection of the body. The series of spells for the protection of the body as 

known from Text 99 is not known prior to the Ptolemaic and Roman Periods, but spells for 

the protection of the body can already be found in the earliest funerary texts.
945

 In PT Spells 

213, 215, 537 and 539 the various body parts of the deceased are associated with specific 

deities in order to ensure that they will participate in the immortality of these deities. In CT 

Spells 531, 761, 822 and 945 the same phenomenon may be observed. Also in BD Spells 42, 

151, 172 and 181, body parts of the deceased are associated with specific deities with the 

purpose of immortality for the deceased. In the Litany of Ra, a religious composition dating to 

the New Kingdom, a list of body-parts of the king, who is equated with Osiris-Re, is 

enumerated, each body-part being identified with a god.
946

 As Piankoff concluded: “When 

dead, the king (...) becomes Osiris and Re and takes part with the sun in its cosmic movement 

(...) The king is blended with the All. He is one and many, he is a god, his members are 

gods”.
947

 Similarly in the inscriptions on the sarcophagus-lid of Merenptah mentioned in 

paragraph 3.7.3.2a, where Neith is identified with Nut, whereas the deceased king is 

identified with the sun-god who rises from Nut.
948

 An enumeration of body parts of Nut forms 

part of the inscription, which aims to identify the deceased king with the goddess personifying 

the sarcophagus; as he is placed in the sarcophagus, he is united with Nut.
949

 The inscriptions 

on the sarcophagus of Ankhnesneferibre, dating to the 26
th

 dynasty, identify the deceased with 

a variety of deities with the aim of protecting the body of the deceased.
950

  

Spells for the protection of the body can also be found in non-funerary magical texts, 

where the limbs of an individual are equated or associated with specific deities to ensure their 

protection against sickness and death. The purpose is different from that of the funerary texts, 

where the spells ensure the unification of the limbs.
951

 Many of these magical spells start with 

the formula “My protection is the protection of heaven, my protection is the protection of the 

earth”, etc. The eldest known examples of such spells for the protection of the body are found 

in P Ramesseum VIII,
952

 X, and XVI, dating to the Middle Kingdom. The spells of P 

Ramesseum X and XVI are concerned with the protection of the body against snakes.
953

 Later 

parallels
954

 of the same spells can be found on a prophylactic statue of Ramesses III
955

 and on 

a magical stela from the Karnak cachette.
956

 In these spells, the person to be protected is 

equated with Horus. The version of P Ramesseum X is the most extensive, having an 

introduction, followed by the spell itself and specific ritual instructions, which read: “To be 

recited over an amulet (?) of itiw-cloth made with two knots and given to a man in his right 
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956

 Cairo JE 37508; M.G. Daressy, “Stèle de Karnak avec textes magiques”, in: ASAE 17 (1917), 194-196.  
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hand”.
957

 In P Berlin 3027 the body parts of the person to be protected, in this case a young 

child, are equated with various deities with the aim of protecting the child against sickness or 

death.
958

 Spell no. 3 of P Leiden I 348, dating to the 19
th

 dynasty, consists of a spell against 

headaches, in which a mask is put on the head of the patient. Each of the parts of the mask are 

associated with a protective divinity.
959

 Spell no. 12 of the same papyrus also lists body parts 

protected by a particular god as part of a spell for protection against ailment.
960

 In P Chester 

Beatty VIII a list of limbs placed under the protection of a particular deity is enumerated as 

part of a spell for protecting the various parts of someone’s body.
961

 In P Chester Beatty VII a 

list of limbs is enumerated as part of a spell against scorpion venom. Each of the limbs, in 

which the poison could hide, is placed under the protection of a particular deity.
962

 The same 

ritual practice can be found in P Vatican 19a,
963

 P Geneva MAH 15274,
964

 P Turin 

1995+1996,
965

 and P Leiden I 343 + I 345,
966

 all dating to the Ramesside period.    

A later version of the spells for protection against scorpions and snakes such as those on 

the prophylactic statue of Ramesses III is written on a magical statue base now in the National 

Museum of Antiquities in Leiden, dating probably to the beginning of the Ptolemaic Period.
967

 

Here, in spell IV, the protection of the person to be protected is equated to the protection of 

Horus. In turn, the protection of Horus is equated to the protection of a variety of divine 

entities.
968

 A parallel is found in spell XIV of the Metternich stela, dating to the 30
th

 

dynasty.
969

 Also in spell VIII of the Leiden magical statue base the various body parts of the 

person to be protected are equated with a variety of deities, and in conclusion it is written: 

“No member of his is without a god; every one of them is the protection of his body, from his 

head to his foot-soles”.
970

 In spell X the various body parts of the person to be protected are 

associated again with Horus.
971

 Parallels of this spell can be found in spell XII of the 

Metternich stela,
972

 on a healing statue now in the museum of Beirut,
973

 and on Horus-cippus 

Cairo 9402.
974

 In spell III of the Metternich stela, which is a “spell for exorcising poison from 

a cat”, each limb of the patient, identified with a cat, is placed under the protection of a 
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deity.
975

 A parallel of this spell can be found on the healing statue of Djedhor, also dating to 

the 30
th

 dynasty.
976

 A similar inscription in which body parts are associated with particular 

deities is written on a socle found at Dendera. Daumas argued that this socle may have 

belonged to a healing statue.
977

 Interestingly, the inscription ends as follows: “Make [the 

protection] that is in every limb of this living axm-falcon, this living bik-falcon, forever”.   

As mentioned before, similar listings of protective deities are also known from other 

sources, such as the spells for the protection of the house
978

 and the lists of chronocrates, i.e. 

the 365 divinities associated with the days of the year, whose function seems to have been to 

protect the king throughout the year.
979

  

At Edfu, the protection of the body (mkt Haw) is mentioned in the House of Books (E’) 

as part of a text listing the sacred books that were kept in the scriptorium.
980

 In this case, the 

title of the book mkt Haw is mentioned together with other books of protection: “the protection 

of the king in his house” (sA nyswt m pr=f) and “the spells for repelling the evil eye” (rAw nw 
xsf irt bint).981

 On the interior face of the northern enclosure wall (I’) the ritual mkt Haw is 

mentioned three times in the context of the coronation ritual of the sacred falcon.
982

 Here, the 

protection of the sacred falcon is equated with the protection of a particular deity.  

Two inscriptions from Edfu mammisi which shall be further discussed in paragraph 

3.8.3.1 also mention the protection of the body.
983

 The protection of the body is also 

mentioned in a scene on the pylon gateway (K’), where the king is depicted presenting Horus 

and Hathor with a wDA-amulet (Ts wDA).984
 Interestingly, this scene bears precisely the same 

title as Scene 8 on the interior face of the northern enclosure wall, in which the ritual for the 

protection of the body takes a central place. The ritual text accompanying the Ts wDA scene on 

the pylon gateway reads: “I bring you the amulet that protects your body, your mother Isis 

who protects you.
985

 The amulet is at your throat, the necklace is at your neck, preserving 

your body from evil. The heart-amulets are at your throat, increasing the fear of you, 

protecting your body and removing chaos”.
986

  

 

3.8.2.2 The protection of the body 
 

This ritual for the protection of the body as described in Text 98 (E VI 299, 6 – 300, 10) 

consists of the following phases, which shall each be discussed in detail below: 
a) [Tying a ...] and a uraeus to the head  

b) Presenting protective amulets  

c) Tying cloth around the neck  

d) Presenting protective amulets and stone beads  

e) Drawing protective images  

f) Anointing with myrrh and fragrant fat  

g) Protecting with reed and papyrus and with doum- and date palms  
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h) Tying a knot 

i) Purifying and spitting  

j) Drawing images on dishes  

k) [Purifying]  

l) Anointing with oil  

m) Tying and untying a knot 

n) Breaking painted [dishes]   

o) Presenting milk  

p) Conclusion of the ritual  

 

a) [Tying a ...] and a uraeus to the head  
 
Ritual text: “[... ...] your [...] <for> your head. He ties the wrt-HqAw-snake (i.e. the uraeus) around the 

top of your head” (E VI 299, 10). 

 

In Text 93 the same ritual acts are mentioned: “Tying the amulet. Words to be spoken: The 

amulet is in front of you as (something) that I (i.e. Thoth) made myself, the one that came into 

existence in Khemmis (i.e. the uraeus) is in front of you. The snb is destined for your head, 

the uraeus belongs to the top of your head. The gods are united with you, the uraei are lifted 

up high. The piece of idmi-cloth is tied to your neck. Your protection is the protection of the 

gods.” (E VI 298, 2-5). Based on Texts 93 and 98 as well as the accompanying image to 

Scene 8 it was concluded in paragraph 3.8.1.1 that the main components of the ritual for the 

protection of the body consist of tying the snb and the uraeus at the head of the falcon and 

tying a piece of idmi-cloth around its neck. Unfortunately the first part of the present text is 

broken off, with only the last sign of the word (Gardiner M4) still being visible. Kurth 

suggests to complete the lacuna with nTry, based on E VI 299, 7.
987

 However, a reconstruction 

with nTry does not match with Text 93, where a description of the same ritual act is given, 

mentioning the snb instead of the nTry: “The snb is destined for your head, the uraeus belongs 

to the top of your head.” (E VI 298, 2-5). A solution may be found in Text 99, where it is said: 

“The protective amulet for the protection of the body is made for him by his mother Isis. She 

ties for him the protection of the divine snb (snb nTry), in order to repel for him those that 

overstep his boundaries, and to repel for him the hostile forces. Protection upon protection, 

protection comes” (E VI 301, 2-4). The tying of the snb nTry for protection is also mentioned 

in D Mamm 20, 4-5: “You are protected because I make your protection by the knot of the 

divine snb [at your neck]”. In an inscription from West Crypt no. 1 at the temple of Dendera, 

it is said: “The wDA-amulet in electrum, held by the divine snb is knotted to her throat in all its 

beauty”.
988

 These examples suggest that the lacuna in our present text may be restored with 

snb nTry, “divine snb”, which is in line with Text 93 cited above, where the same ritual acts of 

tying the snb and the uraeus at the head of the falcon are mentioned.  

As for the agent of the ritual act, Kurth suggested that the king is addressing the sacred 

falcon here.
989

 However, the ritual act described here is illustrated in the accompanying image 

to Scene 8, where Thoth is depicted presenting the snb and a uraeus to the sacred falcon and 

Horus. Therefore the lacuna in the text can be restored as Ts=f “he ties”, with the agent being 

Thoth.           
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b) Presenting protective amulets 
 
Ritual text: “I assemble for you a falcon made of [...] and a beetle made of faience” (E VI 299, 10) 

 

The amulets presented here are a falcon (bik) and a scarab (xprr). In the accompanying image 

to Scene 8, the king is depicted presenting the falcon and Horus with an offering that is 

unfortunately now lost. As suggested in paragraph 2.8.2, the object originally depicted in the 

hand of the king may have been the scarab-amulet referred to in the accompanying inscription 

to the king as well as in the present text.  

Amulets of a falcon and a scarab are also mentioned in Scene 7 as part of the ritual for the 

protection of the bedroom. In paragraph 3.7.3.2c it was pointed out that an amulet in the shape 

of a falcon made of faience is used in P Brooklyn 47.218.50 in the context of the rituals of 1 

Thoth and that an amulet of the scarab is used in the Stundenritual (P Cairo 58027 and D 

Mamm) for protection during the night. The scarab as an amulet for the protection of the body 

is known from several other sources. As mentiond in paragraph 3.8.1.2 the protective function 

of Khepri is mentioned on the Metternich-stela as part of the spells for the protection of the 

body,
990

 with a direct parallel in a text on a magical statue base now in Leiden.
991

  

As for the agent of the ritual act, it is clear that the king addresses the sacred falcon. 

Perhaps the ritual act described here is illustrated in the accompanying image to Scene 8, 

where the king is depicted presenting the sacred falcon and Horus with an object that is now 

lost but that may be identified as the winged scarab.
992

  

 

c) Tying cloth around the neck  
 
Ritual text: “He (i.e. Thoth) gives you a piece of idmi-cloth around your throat” (E VI 299, 10-11). 

 

As pointed out in paragraph 3.8.1.1, the tying of idmi-cloth is mentioned together with the 

tying of the snb and the uraeus in Texts 93 and 98 suggest that these ritual acts form the main 

components of the ritual for the protection of the body. As shown in paragraph 3.7.3.2b the 

tying of bands of cloth around the neck and the head of the falcon also forms an important 

part of the ritual for the protection of the bedroom in Scene 7. The tying of idmi-cloth adorned 

with images as mentioned in P Brooklyn 47.218.50 as part of the ritual of the confirmation of 

royal power was referred to in paragraph 3.7.3.2b.
993

 The protective qualities associated with 

idmi-cloth are also known from the ritual instructions added to the spell in § 44 of P Brooklyn 

47.218.138, as mentioned in paragraph 3.7.3.2c.
994

 In CT 728 idmi-cloth has a central role in a 

spell for the protection of the bed of the deceased. Besides its protective qualities, idmi is also 

associated with regenerative properties. As such it has an important role in royal festivals 

associated with regeneration: the sd-robe made of idmi-cloth was worn by the king during the 

sd-festival,
995

 the Opet-festival
996

 and the royal coronation.
997

 Furthermore, the presentation of 

incense materials, ointment and idmi-cloth also formed an essential part of the sd-festival.
998

 

Rummel concluded that the regenerative qualities of these products were essential in the 
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preparation of the king for his regeneration and facilitated the renewal of kingship.
999

 The 

regenerative properties of idmi are also apparent from CT 728 mentioned above, where idmi is 

associated with the recovery of the body and the senses, as well as from its appearance in the 

opening of the mouth ritual
1000

 and the embalming ritual, where the mummy wrappings made 

of idmi-cloth are used in order to bring about the deceased’s rebirth.
1001

      

 

d) Presenting protective amulets and stone beads 
 
Ritual text: “I bring you a (figure of a) ram and a child made of lapis lazuli and a (figure/amulet of) 

Kherty and Khnum made of faience. [... ... ...] beautiful [...] made of semi-precious stone and papyrus-

amulets made of lapis lazuli and turquoise. I string for you beads made of real semi-precious stone, a 

Taweret made of flint and copper, an image of Ra made of gold to which watches over your limbs and 

a baboon-amulet made of faience that makes your protection. [... ...] heart-amulets made of sAwy-gold, 

a frog-amulet made of silver, protective amulets made of [... ... ...] and lapis lazuli” (E VI 299, 11-14). 

 

The following protective amulets are used: 

• Amulets of a ram
1002

 and a child
1003

 (bA Hna x) made of lapis lazuli. Reference to the protection of 

“the child” is also mentioned in the spells for the protection of the body (Text 99: E VI 300, 10 – 

302, 3): “His protection is the protection of this beautiful child, that was <conceived> yesterday 

and that was born <today>, and vice versa”. Amulets of rams are associated with virility and 

creative powers and may represent a variety of deities, such as Amun-Ra, Khnum, Heryshef, and 

Banebdjet.
1004

 The ram-amulet seems to be important in this ritual, as the next two amulets to be 

presented are Kherty and Khnum.  

• Amulets of Kherty
1005

 and Khnum
1006

 made of faience. Kherty is mentioned in PT spell 539 as part 

of a spell for the protection of the body. Here, the chin of the deceased is equated with Kherty of 

Letopolis. Kherty is also mentioned in PT spell 534 as part of a spell for the protection of the tomb. 

Khnum is mentioned as part of a spell for the protection of the body on the sarcophagus of &Ay=s-
nxt, where he is equated with the flesh of the deceased.

1007
      

• Amulets of [...] made of semi-precious stone.
1008

 

• Papyrus-amulets made of lapis lazuli and turquoise. The papyrus-amulet is a symbol for 

resurrection and new life. The papyrus as an amulet is first mentioned in CT spell 106. In BD spells 

159 and 160 the papyrus is said to be placed at the throat of the deceased.
1009

 Being the symbol of 

Lower-Egypt, the papyrus is associated with the goddess Wadjet, and as such it has great protective 

qualities.
1010

  

• A string of beads made of semi-precious stone. It is interesting to note here that a necklace of 

carnelian is mentioned in Scene 7 as part of the ritual for the protection of the bedroom.
1011
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• An amulet of Taweret made of flint and copper.
1012

 An amulet of Taweret made of faience is 

mentioned in Scene 7 as part of the ritual for the protection of the bedroom. The amulet refers to 

the protective function of the hippopotamus goddesses.
1013

  

• An amulet of Ra made of gold.
1014

 In Text 95 reference is made to Ra in relation to the amulet of a 

winged scarab presented to the falcon: “The divine beetle is destined for your throat. These your 

limbs are the limbs of Ra. Protection upon protection; protection [comes]” (E VI 298, 8-11). 

Perhaps the object originally depicted in the hand of the king in Scene 8 was the scarab referred to 

in the inscription and said to be applied to the throat of the sacred falcon as a protective amulet.
1015

 

Ra is mentioned twice in the spells for the protection of the body (Text 99: E VI 300, 10 - 302, 3): 

“His protection is the protection of Montu-Ra-Atum, and vice versa; his protection is the protection 

of Ra, the bull of his two heavens, and vice versa”. Ra is also mentioned in the final formula to the 

spells (Text 100: E VI 302, 3 – 303, 14). Here, the body of the sacred falcon is equated with the 

body of Ra-Horakhty and the falcon is said to be protected like Ra. It is also said that the uraeus, 

which came forth from Ra, belongs to the sacred falcon. The uraeus is equated with Sakhmet, the 

protectress of Ra and as such the protectress of the sacred falcon.      

• An amulet of a baboon made of faience.
1016

 The baboon was associated with Thoth, who is 

mentioned three times in the spells for the protection of the body (Text 99: E VI  300, 10 - 302, 3): 

“His protection is the protection of Thoth, the twice great, the lord of Hermopolis, and vice versa” 

(...); his protection is the protection of Thoth, who separates the two fighters, and vice versa” (...); 

his protection is the protection of Isdes (i.e. Thoth), who indeed is not a human being, and vice 

versa”. In the final formula to the spells (Text 100: E VI 302, 3 – 303, 14), the sacred falcon is 

equated with Thoth.   

• Heart-amulets made of gold.
1017

 A necklace with two heart-amulets is presented to Horus and 

Hathor in a scene on the pylon gateway (K’).
1018

 As mentioned in paragraph 3.8.2.1, this scene 

bears precisely the same title as Scene 8, in which the ritual for the protection of the body is 

central. The ritual text accompanying the Ts wDA scene on the pylon gateway reads: “I bring you the 

amulet that protects your body, your mother Isis who protects you. The amulet is at your throat, the 

necklace is at your neck, preserving your body from evil. The heart-amulets are at your throat, 

increasing the fear of you, protecting your body and removing chaos”.
1019

  

• A frog-amulet made of silver. The frog was associated with the goddess Heqet.
1020

 As a symbol of 

new life and regeneration it was associated with the annual inundation and New Year.
1021

 In South 

Crypt I, room C of the temple of Dendera, a protective demon in the form of a frog-headed baboon 

holding two knives is depicted.
1022

 Heqet is mentioned several times as part of spells for the 

protection of the body.
1023

 In PT 945 the hinder-parts of the deceased are equated with her, in CT 

spell 945 the anus is equated with Heqet, and in the inscription on the socle found at Dendera the 

legs are equated with Heqet and Selket.
1024

  

• Protective amulets made of [...] and lapis lazuli. 

 

e) Drawing protective images   
 
Ritual text: “I create images of gods in drawing” (E VI 299, 14). 
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1013
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1014

 For Ra amulets, see Andrews, Amulets, 29, and fig. 25c, 26e.  
1015

 See paragraph 3.8.1.2. 
1016
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1017

 For heart amulets, see Andrews, Amulets, 72-73 and figs. 56, 61, 66b, 66k.   
1018
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1019

 E VIII 47, 20 – 48, 4. 
1020

 Leitz, LGG V 490b – 491b.  
1021
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1022
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1023
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1024
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A similar ritual act is described in Scene 7 as part of the ritual for the protection of the 

bedroom. Here, images of apotropaic deities are drawn in the sand under the bed of the sacred 

falcon, and a wDAt-eye is drawn upon the ground.
1025

  

 

f) Anointing with myrrh and fragrant fat   
 
Ritual text: “I anoint your head with myrrh from Punt. I anoint your body with fragrant fat” (E VI 299, 

14-15). 

 

The anointment of the sacred falcon also forms part of the ritual for the protection of the 

bedroom in Scene 7. In this case it is said that the body of the falcon is anointed with “water 

of your mouth”, i.e. spittle.
1026

 As pointed out in paragraph 3.1.1.2 anointing as a means of 

ensuring protection is known from various ritual contexts, such as funerary ritual, the rituals 

for protection during the epagomenal days, and the rituals of the confirmation of royal power. 

The anointing of the sacred falcon is central in Scene 1 and also here, allusions to Punt are 

made in connection with the act of anointing.
1027

    

 

g) Protecting with reed and papyrus and with doum- and date palms 
 
Ritual text: “I have made your protection with the reed of Upper-Egypt, with the papyrus of Lower-

Egypt, and with the doum palms and date palms of Hathor” (E VI 299, 15).   
 

The falcon is protected with the symbols of Upper- and Lower-Egypt, i.e. the swt-reed and the 

wAD-papyrus.
1028

 The word swt is a metaphor not only for the land of Upper-Egypt, but also 

for Upper-Egyptian kingship and the Upper-Egyptian crown or uraeus.
1029

 The latter is 

illustrated in E VI 285, 4-5: “Offering the two uraei. Words to be spoken: ‘I have taken the 

swt-reed and I have seized the wAD-papyrus; I join the two uraei’”. Similarly in E VI 286, 1-2: 

“The bik-falcon is mighty on his bHdw-throne, seizing his inheritance in triumph, raising the 

swt-reed, seizing the wAD-papyrus, uniting the two halves in the form of the two mistresses”. 

The protective function of the wAD-papyrus is referred to also in the final apotropaic formula 

to the invocation to Sakhmet-Wadjet in Scene 3, to the invocations to the Good Year in Scene 

5, as well as to the invocations to Sakhmet in Scene 6.
1030

 In the present text, protection is 

given furthermore with the (leaves of the) doum palms and date palms. The doum palm is 

associated in particular with southern regions such as Nubia,
1031

 whereas the date palm is 

associated with Upper-Egypt.
1032

 The doum palm and the date palm are also the sacred trees 

of Hathor, which seem to have an apotropaic function in the present ritual.
1033

  

 

h) Tying a knot 
 
Ritual text: “I tie for you an inscribed knot, according to its time, made of sSd-band, nwt-yarn and pAqt-
linen” (E VI 300, 1). 
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1026

 See paragraph 3.7.3.2e. 
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As mentioned in paragraph 3.7.3.2b the tying of knots is also an important feature of the ritual 

for the protection of the bedroom in Scene 7. In the present case, a knot is tied of sSd-band, 

which was mentioned in paragraph 3.5.4 and where it was shown to be closely associated with 

the theme of birth and renewal. Therefore, it is found in the context of funerary ritual, birth 

ritual, the royal coronation ritual, the royal sd-festival, and the rituals of the renewal of royal 

power. 

 

i) Purifying and spitting 
 
Ritual text: “I purify your face, I spit for you on the ground, (while) you make the rmn-gesture four 

times and (while you) spit” (E VI 300, 1-2).  

 

The ritual act of spitting is also referred to in Scene 7 as part of the ritual for the protection of 

the bedroom. Here, the body of the falcon is anointed with spittle.
1034

 In the present text, the 

act of spitting is associated with purification. The purifying function of spittle is well known 

from other sources.
1035

 For example, in CT spell 527 it is said: “My purification is the 

purification of the spittle which issued from the mouth of Ra-Atum”. As for the rmn-gesture, 

Kurth suggests that this gesture was probably meant to greet the god.
1036

 He also pointed out 

that the combination of the ritual acts of washing or brushing against the face and spitting can 

be found in Text III, l. 420-424 in Papyri Graecae Magicae I.
1037

 This corpus of magical texts 

found in Thebes and dating from the second century BC to the fifth century AD is written in 

Greek, but shows a strong influence of Egyptian religion.
1038

 Here, the ritual instructions say: 

“Speak into your hand seven times in front of the sun, stroke your face, spit, move your 
thumb from your nose up to your forehead. Facing the sun, speak seven times into your hand, 

spit once, stroke your face, and go on to the procedure and gift”.
1039  

 

j) Drawing images on dishes  
 
Ritual text: “I draw for you images on dishes with ink and ochre, washed under jubilations” (E VI 

300, 2). 

 

The ritual act of drawing images on bowls or dishes reminds one of execration rituals such as 

the ritual of the breaking of the red pots (sD dSrwt).1040
 This ritual of annihilation is well 

attested as part of funerary ritual and it is mentioned as early as the Pyramid Texts. A scene in 

the Luxor temple depicts Amenhotep III performing the ritual of breaking the red pots before 

Amun-Ra. Cauville remarked that the ritual is not known from other temples.
1041

 Kurth 

translated the present passage as follows: “Ich zeichne für dich (Feind-)Bilder auf Gefäße mit 

Tinte und Ockerfarbe, abgewaschen unter Jubel”,
1042

 adding the word “enemies” between 

brackets, probably based on the subsequent mention of the breaking of objects that had been 
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painted with ochre, which in turn he interpreted as the ritual of breaking the red pots.
1043

 

However, the dishes mentioned in the present text are not the well-known dSrwt, but the 

mHwt-dishes. The latter are mentioned twice in P Leiden I 348 as part of a spell against a 

disease of the belly (Spell 23) and in a spell for keeping the heart at its place (Spell 35).
1044

 

The ritual instructions accompanying Spell 23 read: “This spell is to be recited, being written 

on a new mHt-dish <with> yellow ochre. To anoint with honey and to wash a man who suffers 

from his belly”. The ritual instructions accompanying Spell 35 read: “This spell is to be 

recited over a new mHt-dish, inscribed with it”. It seems that the magical practice referred to 

here consisted of inscribing the mHwt-dishes with protective spells, so that the liquid that was 

poured into the dishes acquired magical powers. The liquid was then used as a curative, to be 

used for washing the patient or to be drunk by the patient.
1045

 MHwt-dishes are also mentioned 

in BD Spells 133b and 134, which are spells for helping the deceased to sail in the solar bark 

and to defeat his enemies in the afterlife. In the ritual instructions to these spells, it is said that 

images of various deities are to be drawn on new mHwt-dishes.
1046

 Interestingly, a dish is in 

fact depicted with this spell in P OIM 10486.
1047

 The mHwt-dishes are also mentioned in P 

Brooklyn 47.218.49 as part of a spell for the protection of the king: “To be recited when Ra 

rises in the horizon and draw all of these gods upon a new mHt-dish, an image in colour 

smeared with honey, washed  [...] with sweet beer, drunk by a man who is suffering illness in 

his head, who is suffering heat in his ears, and he draws upon a strip of fine pAqt-linen, a god 

in his image. Smear with fine oil, myrrh, place amulets at the throat of a man”.
1048

 In this case, 

the curative liquid is to be drunk by the patient. Actual dishes inscribed with protective spells 

or protective images are rare.
1049

 Cairo CG 18490 is a vase inscribed with a magical text also 

known from the Metternich-stela.
1050

 A group of thirty ceramic dishes decorated with images 

of various deities is known from the National Museum of Antiquities in Leiden.
1051

 These 

dishes are dated to the end of the Late Period and to the Ptolemaic Period.
1052

 Similar dishes 
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are known from the British Museum
1053

 and from the Cairo Museum.
1054

 Sherds belonging to 

similar dishes were found at Abydos.
1055

 Raven and Demarée argued that the dishes now in 

Leiden and London originate most probably from inside the temple-precinct at Abydos. This 

may imply that the dishes were made for magical acts to be carried out in the temple for the 

local deity rather than for a private burial ritual.
1056

 Several of the dishes now in Leiden are 

inscribed with hieratic dockets, referring to the ingredients for making kyphi, a scented paste 

used for censing.
1057

 Based on their study of the images and the dockets, Raven and Demarée 

argued that the dockets are secondary, suggesting a reuse of the dishes for the preparation of 

kyphi in the temple laboratory.
1058

 The dishes probably first served for other cultic purposes. 

The ritual instructions accompanying BD Spells 133b and 134, as well as the ritual 

instructions in P Leiden I 348 mentioned above indicate that in earlier times, decorated or 

inscribed mHwt-dishes were used in magical practices as part of funerary ritual and curative 

magic. Raven and Demarée concluded that “the private funerary rites of the New Kingdom 

had been adapted to the requirements of the temple, and that the magic acts now aimed at 

strengthening the position of the local gods. (...) The Abydos finds thereby offer a fascinating 

glimpse behind the scenes of a large Ptolemaic temple. It is to be hoped that additional finds 

in the future may help us to interpret the magic or cultic reality of the painted dishes”.
1059

 

With the textual material from the ritual of the protection of the body at Edfu, the cultic 

reality of the magical use of mHwt-dishes in Ptolemaic temple ritual has now been ascertained.  

 

k) [Purifying] 
 
Ritual text: “[... ... ... ... ... ... ... ...][natron]” (E VI 300, 3). 

 

The text is very much destroyed here, with only part of the word bd “natron” still visible, 

suggesting that reference is made here to purifications. 

 

l) Anointing with oil 
 
Ritual text: “(I) rub for you your limbs with the substance of god (i.e. oil)” (E VI 300, 3). 

 

The anointment of the sacred falcon is central in Scene 1
1060

 and it also forms part of the ritual 

for the protection of the bedroom in Scene 7. In the latter case the body of the falcon is 

anointed with “water of your mouth”, i.e. spittle.
1061

 As pointed out in paragraph 3.1.1.2, 

anointing as a means of ensuring protection is known from various ritual contexts, such as 
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funerary ritual, the rituals for protection during the epagomenal days, and the rituals of the 

confirmation of royal power. In the present text the falcon is anointed with ixt nTr, “the 

substance of god”, i.e. oil. In the medical P Berlin 3038, ixt-nTr is also mentioned as an 

ointment for protection against enemies and demons.
1062

 Perhaps the ointment was prepared in 

the mHwt-dishes mentioned in paragraph 3.8.2.2j, so that the substance used to anoint the 

sacred falcon acquired magical powers.  

 

m) Tying and untying a knot 
 
Ritual text: “I tie for you the knot at the top of your dr-garment, after I have loosened <it at> dawn” (E 

VI 300, 3-4). 

 

The same concept of tying and untying a knot in the dr-garment is mentioned in Scene 7 as 

part of the ritual for the protection of the bedroom: “I tie a knot in your dr-garment and untie 

it”. As pointed out in paragraph 3.7.3.2f this garment may have been intended to drive away 

dangerous elements and protect the person or god wearing it.
1063

 This conclusion fits very 

well with the apotropaic character of the ritual for the protection of the body.    

 

n) Breaking painted [dishes] 

 
Ritual text: “[I] have broken the [...] that are painted with ochre” (E VI 300, 4).  

 

Unfortunately the object that is supposed to be broken as part of this ritual act is not known to 

us as the text is destroyed at this point. Kurth restored dSrwt “red pots” and interprets the 

ritual act as the breaking of the red pots, an annihilation ritual which is well attested in 

funerary context.
1064

 The scene in the Luxor temple mentioned above is the only example of 

the ritual known from a temple context.
1065

 It is tempting to see a relation with the text 

discussed in paragraph 3.8.2.2j, where dishes are said to be inscribed with images. However, 

as discussed above, these dishes are not the dSrwt associated with the ritual of breaking the 

red pots, but mHwt-dishes, associated specifically with curative powers, which fits very well 

in the context of the ritual for the protection of the body. Perhaps in the present case, the 

mHwt-dishes were broken ritually after they fullfilled their function as part of the ritual.      

 

o) Presenting milk  
 
Ritual text: “I have brought to your mouth (a) milk (vessel) that was <filled> over the edge” (E VI 

300, 4).  

 

The offering of milk is meant not only to nourish the god, but it also symbolises strength, 

protection and rejuvenation. As such it is regularly designated as anx-wAs, “the life-force”.
 1066

 

In E VII 123, 10-15 the rejuvenating and protective qualities of milk are stressed: “Your body 

is rejuvenated by her (i.e. milk), the white eye of Horus (i.e. milk) protects you and repeats 

[your protection]. Protective force is in her, for millions of sd-festivals, when you drink her 

and it enters [into your body]”. These same qualities of milk are repeated in E VII 284, 16. 
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Here, the king offers milk to Harsomtus and Ihy, and Harsomtus replies: “I give for you that 

your limbs are free of all impurity, and I safeguard you from all evil”. Scenes depicting the 

suckling of the king are frequently associated with the royal coronation. As Leclant explained: 

“Le prince qui devient roi, naît à une vie nouvelle, celle de souverain. Cette naissance 

implique soins de nourisson. Et ainsi les scènes d’allaitement royal prennent tout 

naturellement leur place dans la suite des représentations du couronnement dont la valeur 

symbolique tout entière est celle d’un rituel de passage”.
1067

 The suckling of the king in the 

context of his coronation seems to bestow life, dominion and power on him, and as such 

Leclant refers to this type of scene as “allaitement de puissance”.
1068

  

          

p) Conclusion of the ritual 
 
Ritual text: “I have triumphed over the confederates, so that you walk upon the foreign land of all the 

foreigners. I have preserved your limbs when you come out (in procession), so that your love is great 

among those who are upon earth. I invoke for you her Majesty (i.e. Sakhmet) at the start of (every) 30 

days, so that she protects your Majesty against her (ominous) seal. I recite for you the spells of 

repelling the evil eye in the early morning without ceasing, as their magic is effective in it (i.e. in the 

early morning). Their protection makes your protection and repeats your protection. I do this, 

remaining and enduring in the Pr-Bik-NTry, without end and without interruption, forever. Thoth is at 

my side, unfolding his papyrus-rolls, reciting for you the spells that belong to it as magic, invoking the 

magical creative power of the (spells for the) protection of the body, spitting out (i.e. uttering) his 

choice of creational words” (E VI 300, 5-10).  

  

Reference is made here to the practice of invoking Sakhmet, which took place every 30 

days.
1069

 It is also said that the “spells of repelling the evil eye” are recited in the early 

morning. In an inscription in the House of Books (E’), where the sacred books that were kept 

in the scriptorium are listed,
1070

 the title of the book mkt Haw is mentioned together with other 

books of protection: “the protection of the king in his house” (sA nyswt m pr=f) and “the spells 

for repelling the evil eye” (rAw nw xsf irt bint).1071
  

The conclusion of the ritual for the protection of the bedroom in Scene 7 shows some 

interesting similarities with the conclusion of the protection of the body: both conclusions 

mention that the protective spells were recited continuously until the morning, that the rituals 

took place in the Pr-Bik-NTry, and that the spells were recited by Thoth.
1072

    

 

3.8.2.3 Conclusions 
 

The analysis has shown that – similar to the ritual for the protection of the bedroom – a large 

variety of elements from the ritual for the protection of the body are also known from other 

ritual texts. The sources presented above show that the ritual for the protection of the body 

forms part of a wider tradition of rituals having a similar aim. Earlier sources show that the 

rituals for the protection of the body are known not only from the funerary context, but also 

from non-funerary magical texts.  
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As for the function of the spells for the protection of the body, Ghattas concluded: 

“Dieses Kultgedicht ist somit mit einem Amulett zu vergleichen, auf das verschiedene 

Götterbilder zum Schutz aufgezogen werden”
1073

 (...) Das Buch ist ein gutes Beispiel für die 

Tatsache, daβ die Götterbilder im Mittelpunkt des Tempelkultes standen. Sie gelten als 

lebenden Formen des Gottes, von denen mann sagen kann: “Er ist ja ein Mensch, er ist nicht 

ein Geist” (302, 2-3). Als das “lebende Bild” und der “lebende Falke” gelten sie als anfällig 

und werden wie Menschen durch Amulette z.B. gegen die “Pest des Jahres” (303, 2) 

geschützt”.
1074

 As for the sacred falcon, Ghattas also stated: “Das Buch “Schutz des Leibes” 

im Tempel von Edfu schützt den Gott im Tempel, der “lebendes Bild” und “lebender Falke” 

genannt wird, also ein “Gottesleib” (Wb III 39, 3) besitzt. Das Tempelbild wird also als 

lebender Leib angesehen, behandelt, und geschützt, während in den Verklärungen der 

Einbalsamierungen, die einzelnen Glieder vergottet werden. So ist der “Schutz des Leibes” im 

Tempel von Edfu den in Kap. II behandelten Sprüchen zum Schutz des Leibes lebender 

Menschen und Wesen zuzurechnen”.
1075

 It seems that Ghattas held the view that the falcon as 

depicted in the ritual scenes of the interior face of the northern enclosure wall was not the 

sacred living animal, but the cult statue that was considered to be a living image of the god.  

As for the moment at which the spells were recited Ghattas concluded: “Das Gegenstück 

auf der westlichen Hälfte enthält die Texte zum “Schutz des Hauses”, die – der Anbringung 

auf der Sonnenuntergangsseite entsprechend – für die Nacht gedacht sind. Wie die Sprüche 

für Mutter und Kind, die zum anlegen eines Amulettes am Tage bestimmt sind, enthalten die 

Texte zum “Schutz des Hauses” eine zusätzliche Ritualhandlung”.
1076

 However, the final part 

of Text 98 suggests that the ritual was carried out in the early morning, perhaps immediately 

after the ritual for the protection of the bedroom, which seems to have been carried out during 

the night.
1077

 The inscriptions also say that the spells for the protection of the body were 

recited “to its time each month” (Text 98). The number of 29 spells together with the final 

apotropaic formula being 30, I would like to suggest that the spells for the protection of the 

body were recited throughout the month, similar to the invocations to Sakhmet.
1078

 This is 

confirmed in Text 98, where it is said: “I invoke for you her Majesty (i.e. Sakhmet) at the start 

of (every) 30 days, so that she protects your Majesty against her (ominous) seal”. The allusion 

to the act of invoking Sakhmet refers to the final apotropaic formula to the spells for the 

protection of the body, which consists of an invocation to Sakhmet as the protective uraeus 

(Text 100: E VI 302, 3 – 303, 14).
1079

      

 

 

3.8.3 THE SPELLS FOR THE PROTECTION OF THE BODY 

 

As mentioned above, the spells for the protection of the body as known from Text 99 are not 

known prior to the Ptolemaic and Roman Periods. Parallel spells for the protection of the 

body are inscribed in Vestibule G of the Edfu mammisi. Ghattas did not study the function 

and ritual context of these parallel texts. This paragraph presents an overview of these parallel 

texts and an analysis of the various ritual contexts in which they were used. 
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3.8.3.1 Edfu, mammisi 
 

Two spells for the protection of the body are inscribed on the exterior face of Vestibule G of 

the Edfu mammisi,
1080

 dating to the reign of Ptolemy IX. One of the spells is written in the 

northern part, the other in the southern part. The beneficiaries mentioned in the spells are 

Harsomtus, Ihy and the king.  

As noted in paragraph 3.5.5.2, the main ritual that took place in the Edfu mammisi 

celebrated the birth-festival of Harsomtus,
1081

 which celebrated the transmission of royal 

power from Horus to his son Harsomtus, with whom the king was identified.
1082

 Considering 

the important protective function of the spells for the protection of the body it is not surprising 

to find these spells, together with the invocations to the Good Year and the spells for the 

protection of the house, in the ritual context of the mammisi, where the protection of the new-

born child-god and the theme of transmission of royal power are central. As such, the ritual 

context of the spells for the protection of the body in the Edfu mammisi is very close to that of 

the interior face of the enclosure wall, where the spells are used in the context of the 

protection of the sacred falcon as part of the rituals of 1 Tybi.   

 

3.8.3.2 Conclusions     
 

The data presented above and summarised in Table 3.5 show that the beneficiaries of the 

spells for the protection of the body are the king and the gods, which may vary according to 

the local cult and the ritual context. A comparison with the parallels shows that the recitation 

of the spells for the protection of the body is situated in the ritual context of the transmission 

and confirmation of royal power. At Edfu, the texts are recited in the contexts of the festivals 

of the months Tybi and Pachons, focussing on the transmission of royal power from Horus to 

the sacred falcon and to the local child-god Harsomtus respectively. These events marked 

dangerous transitional periods during which divine protection was needed. The recitation of 

the spells for the protection of the body was aimed at obtaining protection for the king, his 

substitute the sacred falcon, and the local child-god during these dangerous transitional 

periods.  

 
Source Ritual context Beneficiaries 

Edfu, Horus temple,  

Int. face, n. enclosure wall 

Ptolemy IX-X 

Tybi: transmission of royal power 

from Horus to the sacred falcon 

The sacred falcon 

Edfu, mammisi, 

Vestibule G  

Ptolemy IX 

Pachons: transmission of royal power 

from Horus to the local child-god 

Harsomtus; Ihy; the king 

Table 3.5   Parallel texts for the spells for the protection of the body. 

 

 

3.9 CONCLUSIONS 
 

In the preceding paragraphs the interrelations of the ritual texts and iconographic themes of 

the coronation ritual of the falcon with other textual and iconographic materials have been 

investigated. The ample material demonstrates that a large variety of textual and iconographic 

materials known from other sources and often dating to earlier periods was used in the 
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composition of the coronation ritual of the falcon. As such, the ritual composition is the 

product of a complex process of intertextuality and intericonicity in which tradition was 

important. As mentioned in the introduction to this chapter, the aim here is to identify the 

textual and iconographic parallels and variants in order to reach conclusions on the editorial 

processes to which the composition of the ritual was subjected. The available source material 

suggests that the coronation ritual of the falcon was a new composition of the Ptolemaic 

period and therefore it did not draw exclusively on traditional texts and iconographic 

themes.
1083

 As shown in the preceding paragraphs, there are various new elements in the ritual 

composition which can not be found in sources predating the Ptolemaic and Roman Periods. 

The contemporary parallels and their ritual contexts were investigated in order to reach 

conclusions on the extent of originality of the ritual and the conceptualisation of innovation in 

ancient Egyptian ritual composition.   

 

The examination of the textual and iconographic parallels and variants in the preceding 

paragraphs shows that similar or (almost) identical textual and iconographic materials recur in 

similar ritual contexts. For example, the invocation to Sakhmet-Wadjet in Scene 3 is also 

found in the temples of Esna and Kom Ombo. Here, the texts are written on the doorways 

through which the offerings passed and preceded by a heading which suggests that the 

invocation was aimed at the purification of the offerings. At Edfu the invocation was inserted 

into the coronation ritual of the falcon in the context of the presentation of choice portions of 

meat to the falcon in Scene 3, where it was aimed at the protection of the sacred falcon and its 

nourishment.
1084

 The same is true for the hymn to Scene 4, which is recited in the context of 

the fumigation of fragrant resin for the sacred falcon. Part of this hymn is also found in 

P Brooklyn 47.218.50, where it is also associated with the ritual acts of burning resin of 

terebinth (snTr) on the fire and anointing the falcon with antyw (wrH n=sn antyw), an aromatic 

resin.
1085

 These examples suggest that textual and iconographic materials were copied, either 

from one monument to another or from a common source, such as the archives of temple 

libraries. The observation that numerous elements known from New Kingdom sources were 

used in the composition of the coronation ritual of the falcon suggests that the composers of 

the ritual had age-old documents at their disposal, which were stored in temple libaries. The 

large group of fragmentary hieratic papyri found at Elephantine, including a diversity of 

material ranging from ritual texts, hymns and wisdom texts to medical texts,
1086

 forms an 

example of such an archive.
1087

 A similar archive is known from the temple library of 

Tebtunis.
1088

  

 

The analysis of the textual and iconographic parallels and variants in the preceding paragraphs 

also shows that the creation of ritual compositions such as the coronation ritual of the falcon 

was not the result of simply copying and inserting older materials into the new composition, 

but rather the result of a complicated process of editorial activities.  
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The presence of similar or (almost) identical textual and iconographic materials suggests 

that processes of creative copying and borrowing
1089

 of materials from similar ritual contexts 

were at work. This is the case for instance in Scene 1, where the theme of anointing the sacred 

falcon is reminiscent of the anointments as found in P Brooklyn 47.218.50 and in the various 

temple scenes associated with the setting free of messenger-birds. As argued in paragraph 

3.1.1.4 one must however keep in mind that there are also some clear differences between 

these scenes, the most apparent being the fact that in the case of the ritual of 1 Tybi the falcon 

is not anointed as a messenger-bird to announce the coronation, but as the sacred animal 

which took the place of the king. Since the theme of anointing sacred birds was associated 

especially with the theme of confirmation and renewal of royal power, it can therefore be 

found in various forms in rituals for the confirmation and renewal of royal power. Another 

example of creative copying and borrowing of materials from similar ritual contexts is found 

in the case of the hymn to Scene 2. This hymn recurs in a more extensive form in the scene on 

the thickness of the doorway to the second hypostyle hall (W), where it is associated with the 

anointment of the three messengers-birds in the context of the rituals of the confirmation of 

royal power of the month Thoth.
1090

    

In some cases we find direct copies of earlier material in the coronation ritual of the 

falcon. This is the case for example for the final apotropaic formula in Scenes 3, 5 and 6. As 

pointed out in paragraph 3.3.4, the earlier sources in which this formula is used, dating to the 

Second Intermediate Period and the New Kingdom, are concerned with medico-magical spells 

used by non-royal people for protection during the epagomenal days. In the later sources in 

which the apotropaic formula is used, dating to the Late Period and to the Ptolemaic and 

Roman periods, the apotropaic formula seems to have still been used in the same context, with 

the beneficiary being either the king or non-royal people. At the same time, in the temple 

inscriptions of the Ptolemaic and Roman Periods, the formula seems to have been adapted to 

the context of the temple cult with the beneficiaries being the king, the local deities and the 

sacred animal. Other examples of direct copies of earlier material inserted into the coronation 

ritual of the falcon are the hymns to Scenes 4 and 6. Earlier parallels of these hymns are 

known from P Brooklyn 47.218.50, from the context of the confirmation of royal power of the 

king on the date of 1 Thoth.
1091

 In Edfu the hymns recur in the context of the confirmation of 

royal power of the sacred falcon on the date of 1 Tybi. The selection of these hymns to be 

copied and inserted into the coronation ritual of the falcon again shows that also in the case of 

direct copies, materials from similar ritual contexts were used in the composition of the new 

ritual.  

Also materials from different ritual contexts were used in the composition of the ritual. 

This is especially the case in the rituals for the protection of the bedroom and of the body in 

Scenes 7 and 8. As shown in paragraphs 3.7.3.2 and 3.8.2.2 numerous elements known from a 

variety of sources dating back to the Middle and New Kingdoms are found in these rituals, 

deriving from a variety of ritual contexts, ranging from funerary ritual to medico-magical 

texts and all kinds of apotropaic rituals. The presence of these elements in the coronation 

ritual of the falcon illustrates the complexity of the composition of the ritual. At first sight it 

may seem that these elements were all part of completely different contexts before. However, 

further analysis shows that these elements were actually carefully selected on the basis of 
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their thematical suitability within the new composition. In addition, this shows the problem of 

modern classifications of ancient Egyptian text corpora. The production of new texts was the 

result of complex editorial processes which involved a constant interchange of textual and 

iconographic materials. The analysis of the processes of creative copying and borrowing in 

the composition of the coronation ritual of the falcon shows that textual and iconographic 

materials were not necessarily confined to a particular domain such as temple cult, mortuary 

cult or royal cult.
1092

 The materials were selected on the basis of their thematical suitability 

within the new composition and adapted to fit their new context. As such, the processes of 

creative copying and borrowing often went hand in hand with the recontextualisation of 

textual and iconographic materials. The linguist Per Linell defined the term 

‘recontextualisation’ as “the dynamic transfer-and-transformation of something from one 

discourse/text-in-context (...) to another”.
1093 In the context of this research the term 

‘recontextualisation’ may be used to describe a phenomenon inherent to the processes of 

transmission of textual and iconographic materials, where the latter are separated from their 

previous context and merged into a new context, where they may acquire new meanings. In 

the coronation ritual of the falcon this is the case for example for the series of invocations to 

Sakhmet in Scene 6. As pointed out in paragraph 3.6.1 the practice of invoking Sakhmet can 

be traced back to the Middle Kingdom at least in the context of the rituals for the protection of 

individuals during the epagomenal days. The practice of invoking Sakhmet was 

recontextualised in Ptolemaic and Roman times, with the incorporation into temple ritual of 

the series of invocations to Sakhmet as found in Scene 6, the beneficiaries in this case being 

the local deities, the king and the sacred animals. In the temples of the Ptolemaic and Roman 

periods the invocations seem to serve a general apotropaic function and do not belong to a 

specific ritual, although they had an important role especially in the context of major rites of 

passage, such as the passage of one year (of reign) to another. Another example of the 

recontextualisation of earlier materials is found in the case of the rituals for protection during 

the night. As shown in paragraph 3.7.3.1, rituals for protection during the night are known 

from New Kingdom sources, where they are aimed at the protection of individuals at 

nighttime. A ritual for the protection of the king during the night is known from P Cairo 

58027, dating to the late Ptolemaic or early Roman period, with monumental versions of the 

same ritual known from the Edfu mammisi, the Roman mammisi at Dendera and the Kellis 

mammisi. In the monumental versions the ritual has been adapted to the temple cult, aimed at 

the protection during the night of the local child-god in the mammisi. The same phenomenon 

can be observed in the case of the spells for the protection of the house. As pointed out in 

paragraph 3.7.4, in earlier sources dating to the New Kingdom, spells for the protection of the 

house are aimed at the protection of a private home against the pestilence of the year. In the 

monumental versions of the Ptolemaic and Roman periods, spells for the protection of the 

house have been adapted to the temple cult, aimed at the protection of the local deities and the 
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sacred animals. The same is true for the spells for the protection of the body, as discussed in 

paragraph 3.8.3.  

 

It is clear from the analysis of ritual compositions such as the coronation ritual of the falcon 

that the Ptolemaic temples were strongholds of tradition, but one should keep in mind that 

they were not static. The editorial processes involved in the composition of new ritual texts as 

described above does not imply that the creation of new and unique texts and scenes was 

excluded. As shown in the preceding paragraphs a variety of new elements formed part of the 

ritual composition, which can not be found in sources predating the Ptolemaic and Roman 

Periods.
1094

 The analysis has shown that in some cases, the new elements in the ritual 

composition may result from the processes of reinterpretation and recontextualisation inherent 

to the transmission of textual and iconographic materials, as described above. As such, they 

are to be identified as adaptations of existing phenomena which have acquired new meanings 

in their new ritual context. The ritual composition of the coronation ritual of the falcon as a 

whole was an innovation, with a variety of new elements forming part of the ritual 

composition, whereas at the same time a large part of the individual components of the ritual 

composition had their own history and traditions. The latter acquired new meanings in their 

new ritual context and can as such be considered as innovations in their own right. These 

conclusions lay the basis for giving some final thoughts in Chapter 6 on the question why the 

priests reverted to tradition in the composition of new ritual texts and on the conceptualisation 

of innovation in ancient Egyptian ritual composition. 
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