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Summary

The 5th and 6th Dynasty Pyramid Texts are the earliest extensive Egyptian religious
texts from a royal mortuary context. This is our earliest evidence for the Eye of Horus; the aim

of this study is to establish exactly what can be learned about its early usage as a symbol and
to seek any hints about its origins.

The spells mentioning the Eye of Horus are grouped by theme in the sections in Part
One (eg. offering spells, ascension spells); references to the eyes of the king and other divine
eyes are included for comparative purposes. There is a translation and commentary for each
text; the grammar and context are evaluated. The chapters in Part Two contain discussions of
the Eye of Horus’ symbolism in the thematic groups. The Eye of Horus 1s supreme as a ntual .
symbol for offerings presented to the king by his son, Horus. The powers that the king gains
from the Eye are the restoration of his faculties, transfiguration to a blessed spirit (34) and a
god; these are the general aims of the whole mortuary scenario. The king is also involved in
the mythical fate of the Eye of Horus, namely its injury and restoration, as part of his
ascension and integration into the afterlife. The role of other divine eyes in the PT and the
significance attached to the king’s eyes suggest strongly that the symbolic singular Eye of a
god could be a succinct and transferable expression of his power. The many cross-cultural
parallels of the eye as a source of power support this origin of divine eye symbolism 1n Egypt.
The royal stature of Horus suggests why his Eye, in particular, achieved such prominence.
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INTRODUCTION

The aim of this study is to establish what we can learn about the Eye of Horus from

The Pyramid Texts ' as clearly and conclusively as possible. As this is the earliest source
material for the Eye, this will hopefully establish, if not the origins of the concept, at least its

early usage as a symbol. The Eye of Horus was one of the most popular and enduring of
Egyptian symbols. The rich symbolism, closely linked to that of the other divine eyes, is

attested from a wide variety of contexts: a protective amulet, an offering symbol, a feature on

coffins and stelae, a measure for grain, a heavenly body or the crown. There seems to have
been no apparent need to justify these multiple uses with a consistent and unified theological

explanation; at least none has been preserved. The coherence is to be found in the essential

qualities of the symbol itself.

There have been many attempts to define a "symbol"; but Firth's analysts in particular
provides a sunmple working hypothesis for the study of the Eye: “the essence of symbolism lies
in the recognition of one thing as standing for (re-presenting) another, the relation between
them normally being that of concrete to abstract, particular to general”.” Firth also discusses
the problems of studying a symbol which is a product of an alien culture and thought process,
the origins of which are obscured from us. Indeed, Smith states “of the origins of symbols we

can assert nothing”,” the initial generation of a symbol being an act of imaginative speculation

which continues to develop new associations and meanings: “a dynamic process of thought,
setting ideas in motion and keeping them in motion”.* This study also aims, if possible, to
distinguish the essential, and possibly original, qualities of the symbol from the incidental. Firth
goes on to state that a symbol can only be interpreted and not solved, suggesting the dangers
of merely "translating” a symbol and therefore rendering it redundant. This kind of
reductionism, seen sometimes with interpretations of the Eye of Horus as the moon or the
crown, ignores the enigmatic and sacred qualities of a religious symbol. The transferral of an
interpretation of the Eye of Horus from one text to a different context is a dangerous process,

as the essential polyvalence of its symbolism means it can readily support new interpretations -

! Henceforth referred to as the PT.
* Firth 1973 p.15.

* Smith 1952 p.13.

*  Firth 1973 p.73.



as Homung states, the concept of a god was always "under construction"® - but our theories

may be merely adding to the ideas connected with the Eye, although possibly in a way of

which the Egyptians would approve!

Egyptian religious thought can seem initially rather alien and contradictory, a situation

which reflects our inability to comprehend their perspective of life, rather than any irrationality
in their thinking. Frankfort's theory of “a multiplicity of approaches™ has proved especially
etfective for analysing Egyptian religious thought. The Egyptians seem to have had many
different interpretations for a phenomenon (eg. the sky which could be seen as a cow or Nut

or a waterway etc.), which were not at all contradictory but complementary, each representing

a different aspect of the perceived reality. Creative speculation on religious truths meant that

there was no place for a fixed dogmatic interpretation. The outwardly traditional and

conservative nature of Egyptian religion may suggest that religious ideas remained relatively

unchanged over the centuries; but this would certainly not have been the case.” Some of the

most enduring royal and divine symbols are established very early on - as we can see from the

early dynastic artistic evidence® - but their roles and interpretations developed. A study of
symbols such as the dd pillar or the (ntl} shows how they can feature in linguistic, ritual and
decorative contexts and, moreover, that their original forms are hard to define but suggest a
more practical inspiration (eg. the (ni might be a sandal strap or penis sheath’ ) rather than a
mythical context. The Eye of Horus obviously takes its inspiration from the body (whether
human or bird'® ) which is a common source for symbolism."' The Egyptian awareness of the
body as “a corporation of individual parts each of which was, to some extent, endowed with a
character and independent existence of other parts™ is illustrated in the anatomical lists

equating different parts of the body with gods, and perhaps also in the unique perspective

when representing the eternal qualities of the body 1n art.

Hornung 1983 p.250.

Frankfort 1948a p. 41t

eg. Silverman 1989 p.29-30, Anthes 1959 p.170.
Baines 1990.

¢g. Baines 1975. — |
The relation of the Eye of Horus ta the wd3¢ eye shape (¢ ) is a subject for further siudy, the Eye of

Horus being treated here in its role as a literary symbol only.

""" Turner 1934 p.580.
"> Walker 1992 p.87, see also Massart 1959.

2 00 )
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Over the last century, there have been many works that have dealt with the Eye of
Horus, and the debate on its fundamental symbolism and primary influences still continues.
The discussion has initially focussed on the importance of cosmic or royal concepts, although
later works have emphasised the more general association of the Eye with power. The main
contributions to this debate will be summarized briefly below to place this study in perspective
as any work on the Eye of Horus is inevitably building on and reacting to what has gone
before. The scholars discussed below have not necessarily concentrated on the Eye in the PT

specifically; but they have generally suggested that their theories are valid for the earliest

evidence.

Junker's early works on the subject proved very influential over the following years. He
proposed that there was a prehistoric sky-god who was termed Wr and who provided evidence

for a primitive monotheism in Egypt. This deity was all-seeing and had the sun and moon as

eyes.”> Junker saw Horus as this original “Lichtgott”, and the Eye of Horus thus also had a
primarily celestial role.'* He viewed the myths about the Eye of Horus as a symbolic struggle
between light and darkness, namely the waxing and waning of the moon. Junker's theory was
modified over the years, but his interpretation of the Eye remained constant. His methodology
was, however, problematic - he used the PT to show that ideas seen In later times were
already present in the Old Kingdom; but this involved many assumptions on the Eye's celestial

symbolism in the PT based on later evidence rather than evaluating the texts independently.”

Junker's theory was supported by Kees, who states: “die Sagen iiber die beiden
Gestirnauge des Himmelsgottes liegen schon in  unseren {ltesten  Quellen, den
Pyramidentexten”.'® Reflecting his emphasis on cult topography, Kees discusses the Eye of
Horus as part of his study of early religion and the Heliopolitan beliefs which he saw as
manifested in the PT. He sees the mysterious changes in the moon as a great incentive to
imagination, and they were consequently interpreted in mythical form as the Eye of Horus. A

subsequent connection with the royal insignia led to a “Mythenkniiuel” which is hard for us to

B unker’s theory on the term Wr is discussed in Homung 1983 p.188-189 with bibliographical references.
His ideas on the Eye of Horus are expressed in Junker [917 p.1341f, a study of the myth of Onuris, and Junker

1942, a study of the god Mgzz:y-(n-)lrt)r. See also Junker 1941a p. 1611,

* Junker 1917 p.142.
Junker 1917 p.136.
' Kees 1941 p.241.



interpret. Kees assumes the presence of a developed myth of the Eye of Horus at an early date
and thus collects scattered allusions to the Eye which he believes form a continuous narrative.

This is an unwarranted assumption on the evidence of the PT and is again relying on later

interpretations of the Eye for the basic premise of celestial symbolism.

Schott's major work on early Egyptian religion and “myth-formation™ follows the
argument that there were no myths before early dynastic times, and that there are traces of
their development in the PT . Accordingly, as illustration of this point, he reconstructs a
possible historical development of the Eye of Horus' symbolism, seeing it “als altes Symbol des
Konigtums mit der Krone verbunden und selbst die Krone, als Teil eines Weltgottes zur Sonne

erhoben, als Sinnbild von Kostbarkeit und Opfer im Ritual triigt es seinen vormythischen Glanz

durch die Mythenbildung”.!” He agrees with Kees that this led to a “mythical muddle™. Its

development was primarily influenced by historical events, such as the unification, and by the

mythologizing of ritual seen 1n the PT.

Jéquier considers the solar aspects of the PT in his work on Egyptian religion.'* He

notes the problems of comparing the PT with Ptolemaic texts and considers that the

construction of the texts with word-play also makes assessing the significance of the Eye of
Horus harder. He reaches the following conclusion: “dans tous ces textes, le caractere solaire
de l'oeil d'Horus apparait de toute évidence; il personnifie ou bien l'astre lui-méme, ou bien le
dieu qui 'anime, ou encore une émanation divine qui permet d'envelopper d'autres €tres et de

leur communiquer les propriétées divines”.'” He saw no place for lunar imagery.

Bonnet, however, adhered to Junker's view in the entry on the Eye in his Reallexikon :
“den Ausgangspunkt bildet die Vorstellungen, da Sonne und Mond die Augen des Licht- und
Himmelgottes, also Horusauge seien™®® Junker's study, based primanly on Ptolemaic
evidence, seems still to have been considered as providing a solution to the symbolism of the
Eye, despite the work of Schott. Rudnitzky's major work on the Eye of Horus went some way

to redressing the balance.?! He was a pupil of Schott and built on his views concerning myth

""" Schott 1945 p.77. his study of the Eye is found at p.71-80 although it is referred to throughout the work.

' Jéquier 1946.

' Jéquier 1946 p.42-43.
" Bonnet 1952 p.314.
' Rudnitzky 1956.



and the function of the PT in the mortuary ritual.** He studied the Eye of Horus in the
ottering spells of the PT and The Ramesseum Dramatic Papyrus which seems to date at
least from the Middle Kingdom, if not earlier.” Rudnitzky’s source material consisted
therefore of one basic type of spell which spanned the Old and Middle Kingdoms; he eschewed
later evidence as being outside the chronological sequence of development. RudnitzKy states
his aim as follows: “die grundlegende Tatsache der Gleichnissetzung allein zu beriicksichtigen,

thr Verhiilltnis zu Symbol und Mythe nicht zu erortern, vielmehr fiir ihre Formen

voraussetzungslose Bezeichnungen zu verwenden”.*® Thus he considered the PT objectively,
not basing his studies on the possibilities of an Eye myth or the origins of the Eye, which he
believed lost, but concentrating on its technical use as a symbol which provided a very useful

study. In his conclusions he agrees with Schott's theory linking the Eye with the crown. He

goes further to add the idea of an assurance of life after death, provided by the continuation of
the kingship. This was symbolized by the Eye of Horus as a unified expression for a political

concept, whereby the king functioned as a guarantee for the well-being of the state.”

The proposed associations of the Eye of Horus with the kingship were continued in the

works of Anthes, who made detailed studies of Egyptian theology and the development of

myth, the existence of which he assumes for the PT .*° Anthes' work on the Eye reflects his

fundamental belief in the rational thought that lay behind the complex Egyptian religious

images.”’ He saw the presentation of the Eye of Horus to the deceased king (in his role as

Osiris) as a linking motif for the myths of Osiris' death and the conflict of Horus and Seth
which are generally considered as having a separate origin. Anthes recognized the multiple
approaches to theological issues seen in the PT and the flexibility of myth, but he also saw the
Eye of Horus as fundamentally connected with the royal ideology, functioning in a complex

relationship with the idea of a divine dt body and the uraeus: “the zet-serpent was the Uraeus

22 Schott considered the PT as spells to be read at the funeral of the king in conjunction with the

performance of the associated rituals: see Schott 1950. |
23 Rudnitzky (1956 p.14) considered that the text went back to the Old Kingdom even though it contains the

throne name of Sesostris 1.
Rudnitzky 1956 p.13.

" Rudnitzky 1956 p.54-56.
26 : B . . " ' -
Anthes’ ideas on the Eye of Horus are developed in the following works: Anthes 1957 (he later rejected

this viewpoint), Anthes 1959 (a major work on the theology of the £T). Antlics 1961a (where he also considers
the Eye of Re) and Anthes 1962 (actually an earlier work on the connection between the Eyc of Horus, the

ureaus and the term ¢f). His views are summarized in Anthes 1961b.
¥ See the comments of Hormung (1983 p.238-239).



at the forehead of the king in reality while, in the myth of Horus and Seth, it was the third Eye
% 2 . » .
of Horus”.** He suggested further that the Eye of Re was an imitation of the concept that

originated with the Eye of Horus, and that both subsequently came to be identified with the

Morning Star.”

Griffiths' study of the myth of Horus and Seth came to the conclusion that it had a
historical, rather than a cosmological, origin and represented the unification of the land, with
the subsequent union of Horus and Seth in the king. Support for his arguments included the
symbolism of the Eye of Horus as the crown which was the focus of the gods' conflict.”’ He

considered the astral associations as a secondary interpretation of the myth under the influence

of Heliopolis.

The proposed references to the Eye of Horus as the moon were summarized by
Derchain in his work on lunar symbolism. He notes the prominence of solar theology, but
suggests that the moon is also present throughout the PT in more obscure references.”’ This
assumption that the references to the moon will be obscure or unclear is problematic, as it lays
the way open for rather tenuous interpretations of the Eye of Horus in certain spells which
often rely again on the assumption that it stems from a lunar myth. The celestial interpretations
of the Eye were taken a step further by Westendorf in his study of bent representations of the
course of the sun.” He discusses the pairs of eyes seen on stelae as part of this topic, and the
Eye of Horus' celestial origin forms part of this discussion of what i1s mostly later
archaeological evidence. He considers astronomy as a major inspiration for Egyptian beliefs
which were only subsequently connected with the kingship. Westendorf uses the shape of the
Wd3t Eye (% ) to propose that an ancient celestial panther goddess was the original owner
of the celestial Eye who became Osiris, whose name he interprets as “the seat of the Eye”.”

However, the eye shape is certainly not linked with the Eye of Horus in the 77 and was not

exclusively used as a determinative for it in later texts. His panther-goddess theory has

2 Anthes 1961b p.88 (detailed analysis in Anthes 1962).

29
Anthes 1961b p.89. |
** " The major exposition of his ideas was Griffiths 1960, scc p.120 for the Eye as the crown, with a summary

on p.127. An earlier work, Griffiths 1958, also draws the same conclusions (see p.191).

> Derchain 1962 p.19. | )
2 Westendorf 1966. His views are summarized in Westendorf 1980. the entry for the Eye of Horus in the LA,

which puts the emphasis back on the cosmic aspects of its symbolism.
> Westendorf 1987.



generally not been accepted. The most recent work on the Eye of Horus and celestial

symbolism is a study by Rolf Krauss on the astronomy of the 7. The publication was not

available for discussion here, but he apparently posits a connection between the Eye of Horus

and the planet Venus.**

Troy's study of the imagery surrounding the queenship also makes reference to the Eye
of Horus.” Her emphasis 1s firmly on gender roles and sexual symbolism, so she also sees the
Eye in these terms, namely as the “daughter-mother eye™ or the “uterine eye and phallic
uraeus”, the Eye seen as having the traditionally female generative powers. The association
between divine eyes and goddesses seen in later texts is not attested in the PT, and Troy seems

to be using examples from the PT primarily to back up her theories, not studying the Eye of

Horus' role in these texts objectively.

Assmann’s major works on myth have been the cause of much revised thinking on myth

in the PT due to his assertion that the concept of myth, by his definition requiring certain

narrative qualities, was not attested in Egypt before the Middle Kingdom. This obviously has

had repercussions for study of the Eye of Horus, the present work being no exception; but
Assmann himself has not published any detailed analysis of the Eye.>® Tobin's recent work on
the nature of Egyptian myth and religion similarly places the emphasis on the “symbolicity” of
Egyptian religious thought and the importance of studying the evidence of the PT objectively.
His study of the theme of conflict includes a discussion of the Eye of Horus which he sees as

primarily “a source of physical and political power and a mythologization of royal strength”.”’

Most recently, Roeder has begun to publish the results of his research into the Eye of
Horus and the terms sfim and b3, only one paper on the Eye in the PT having been available
for discussion here, but he promises future works considering later evidence too.™ Roeder
uses a particular methodology based on the use of “models”, “horizons™ and “constellations”

for the study of religious texts. He emphasizes that the Eye's function in one sphere (such as

34
35

Krauss 1992,

Troy 1986 p.40-43, also discusses the Eye of Re on p.30-31.

Assmann 1984 does include a short discussion of the offering symbolism (p.118) and the conflict of Horus
and Seth (p.162-170).

" Tobin 1993 p.101-102.

* Roeder 1994 p.37 n4.



the kingship or the cosmos) should not be stressed in isolation, nor should the symbolism of

the Eye be transferred from one spell to another. The textual material should be studied in the
smallest possible units and using the Egyptian terms where possible. He then draws together
horizons, such as “the Opening of the Eyes™ and *“the Opening of the Way”, linking ritual acts
to other “sense horizons”, such as the theme of vanquishing foes in battle. He concludes that
the Eye of Horus can function on many levels, in both cult and sense horizons. He connects

the Eye specifically with various terins for divine power and also notes that it could be part of

the formation of new constellations. He thus continues the current emphasis on the Eye of

Horus as an expression of power and shows the possibilities for interpretation of specific ritual

spells.

Many of the studies of the Eye of Horus are necessarily conditioned by the wider
theme of the major work in which they appear, and this has often coloured the interpretations
of 1ts symbolism. The author's viewpoint on the subject of myth in the PT has also been crucial
- many of the older works assumed that the Eye functioned as part of a contlict myth, an
assumption that is now a dangerous starting point for analysis due to the discussion initiated
by Assmann on the status of myth. Another danger is the use of later evidence to give meaning

to a passage from the PT - the theories relating to celestial interpretations have often used this

methodology. On the other hand, placing the emphasis on the kingship often ignores the fact
that these are essentially royal texts, and royal concepts will naturally be emphasised here,
regardless of any other connotations which the Eye of Horus may have had in wider religious
thought. The role of the Eye of Horus in cult is usually interpreted as secondary to one of the
other themes, but necessarily forms the basis of a study of the Eye alone (as in the works of
Rudnitzky and Roeder). As Roeder also points out, the emphasis should be on the text and
achieving objectivity in its study. Firth's study of symbols provides a useful summary of the
methodology necessary to study a symbol as objectively as possible: starting with an
operational definition,” one must observe what is said about a symbol, the contexts where it 1s
used and the effects this produces. As well as a functional and structural inquiry, the symbol
must also be related to the interests and aims of the society in which 1t appeurs.“o This work

hopes to achieve these aims and also to take the discussion of the Eye's symbolism further in

*" Here, any reference to an Eye or Eyes of Horus.
*" Firth 1973 p.74.



terms of its relationship to the other divine eyes, its essential qualities as a symbol and

possible, though highly tentative, origins.

The starting point must be the source material. The original PT were collections of

spells found in the inner chambers of the pyramids of the ki ngs Unas, Teti, Pepi I, Merenre and
Pepi IL*! These pyranuds are all located at Saqqara, as were several of the earlier 5th Dynasty
pyramids which had no texts. The PT also occur in the pyramids of Pepi II's queens Neit,
Wedjebten and Apouit (also at Saqqara), which was a departure from the previous kingly
prerogative.** Later versions appear in the tomb of Aba*’ and the mastaba of Sesostris-Ankh*
and 1n various other private and royal burial contexts right down to the Late Period, many
spells also being incorporated into the CT and BD.* This study is restricted to the Sth and 6th
Dynasty sources, excluding later material, such as the texts of Aba, to provide a clean
chronological break. The exact dates for the Old Kingdom are a matter of much debate; but an

approximate date for these texts is ¢.2341-2140BC. Although the earliest corpus dates from

the late Sth Dynasty, the material may well have earlier origins. There is also the possibility
that changes in religious thought occurred in this period, reflected in editing processes or

alterations in the selections of spells chosen. At present, the individual pyramids await a
detailed analysis, although the work of Osing and, more recently, J.P. Allen on the pyramid of
Unas is most illuminating in terms of the layout of the spells in relation to their content.”® A
quantitive analysis of the different themes has proved difficult, as the texts of Teti, Merenre

and Pep1 II are very fragmented or lost; but the recent work of Leclant has done much to

restore this material.

The standard collection of the texts remains that of Sethe, whose system of numbering
spells and paragraphs is still followed. Since Sethe's publication, many new spells have been

discovered, requiring additions to his sequence in order to link the different versions of the

*'" The texts of the pyramid of Unas were published and Iranslated by Piankoff 1968 and thosc of Pepi II by
Jéquier 1936. The texts of the other kings currently await a definitive publication - see Allen 1984 p.745-743

for a bibliography of the various articles published on their content.
2 Seel équier 1928 and 1933 for publication of thc queen’s pyramids and texts. |
Aba was one of the elusive kings of the 7th / 8th Dynasties. His pyramid was also at Saqqara and 1s

published by Jéquier 1935. His collection of PT contained new matcrial as well as versions of existing spells.

“ Hayes 1937.
¥ See Speleers 1934 and Allen 1950 for indices and cross-references for the PT, The Saite P71 are currently

being researched by Patrick de Smet.
* Osing 1986, Allen 1994,



same spell.*” This has led to problems, such as the discrepency of the systems of T.G. Allen,
who compiled the extremely useful cross-indices, and Faulkner, who included much new
material from Neit and most of Leclant's new additions in his translation. The best study of the
Current state of research into the PT is in J.P.Allen's grammatical study of the verb.*® He
prefers T.G. Allen's additional numbers and also revises many of Faulkner's suggested
sequences of spells. Although J.P.Allen's work is most useful for the divisions and sequences
of spells, Faulkner's translation remains the standard English version of the PT, and adopting
Allen’s system could thus create further confusion. In this work I have generally used
Faulkner's numbers but have also indicated Allen's revisions (marked with an asterisk) -

although cumbersome, this seems the most useful approach. Allen also uses later texts to

restore fragmented spells - these have been clearly indicated, and reservations about their

validity expressed where necessary.

The spells of the PT are for the use of the deceased king in his afterlife, a provision
similar to the other items of tomb equipment that would have been secured in his burial
chambers. Their origins must surely lie in the royal theology of the Old Kingdom and the
beliefs that inspired the construction of the pyramids - Kemp sees them as “a systematizing of
royal court culture” which may have eliminated earlier or localized traditions;* thus their
relationship to any “popular” beliefs is unknown. The possibility always remains that the Eye
of Horus had a wider currency as a symbol which, if known, may make its role in the PT more
readily intelligible. The spells preserved in the PT have been divided into broad genres, such
as “dramatic” spells or “magical” spells or s3hw, based largely on the work of Schott.”
Ditferences can thus be observed between the obvious references to ritual which mention
actions, equipment and participants, and spells which deal with the afterlife and the progress of

the king amongst the gods. Some are incantations against dangerous creatures, while others

could be termed *“hymns” or “liturgies”, suggesting a use for worship. These differences will
naturally affect the role of the Eye of Horus, and the spell types are distinguished accordingly
throughout this work. Each collection of the PT was unique - some sequences of spells and

their locations are preserved; but each pyramid contains an element of new material, and an

** The new research by Leclant has followed the usclul practice of numbering lines by room, wall and

column of each pyramid.
* Allen 1984.

" Kemp 1989 p.37.
" See Schott 1945 p.28-51.
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editing process has clearly taken place. It is generally agreed that master copies of the PT
spells must have been maintained in a temple library, particularly in view of the reuse of these
spells throughout Egyptian history..sl Thompson has made the plausible suggestion that a
hieratic version was made from a central collection for each pyramid, given the textual
variations that occurred.”? One can only speculate on the authors of the PT - most likely
priests from the Memphite region, as that was the royal residence and capital, but perhaps
connected specifically with Heliopolis, given the prominence of that town and its Ennead in

the texts. These were clearly intended as royal texts, but that does not preclude the use of

material from other contexts.

The Eye of Horus thus first appears to us in the context of ritual and mortuary texts. It
features essentially as part of the process of "mythologizing ritual”, termed *‘sakramentale
Ausdeutung” by Assmann.> The reasons for the introduction of mythical images into the ritual
texts (and presumably cult practice) has been suggested as due to the loss of religious
significance of old rituals which needed reinterpreting to make them efficacious;™ but the
incorporation of a newly developing royal theology may also be a reason. It is also possible
that the rituals developed accordingly. The basic aim of the process of mythologizing seems to
fit with Whitehead's observation that *‘the object of symbolism is the enhancement of the

importance of what is symbolized”,” the enhancement being effected here by the magical

power of words to transfigure the deceased king through the identification of the rtual and its

participants with divine counterparts. This theme is at the heart of the symbolism of the Eye of

Horus in the PT and is discussed further in the following chapters.

The initial task for a study of the Eye of Horus in the PT was to collect all the relevant

material and to provide a translation and commentary which reflected the current state of
research on the PT. For many passages there are several possible translations and their

different implications need to be evaluated - Goedicke has demonstrated the problems inherent

1 eg, Allen 1976 studies the texts on the coffin of Afii (rom El-Bershah (12th Dynasty) and discusses the

evidence for a master copy for the texts of the king Wahkarc-Akhtoy (p.28-29). In his discussion of the PT,
Altenmiiller concludes “daB einst in den Tempelbibliotckhen dcs Alicn Agyplen ein weit grilcres Textkorpus

von als PT verwandten Spriichen aufbewahrt wurde™ (1984 col.20).

*> " Thompson 1990 p.20.
> Assmann 1977b p.15-25, discussed by Baincs 1991 p85If. Sec also Altenmiiller 1972 p.64-69, Otto 19358,

* Assmann 1977b p.16.
> Whitehead 1927 p.63.
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in the interpretation of the PT material,”® The texts have been divided into sections according
to the major themes that recur throughout the PT. This makes it possible to analyse the use of
the Eye of Horus in specific contexts and also to highlight the contrasts among the different
types of spells discussed above. It soon became apparent that material referring to other divine
eyes and the eyes of the king would also be very useful as a comparison, and it has therefore
been included in Sections J and E respectively. The Eye of Horus has frequently been studied
1 1solation, although its role often has close similarities to other references to eyes in the PT,
and 1t seems highly desirable to widen the discussion to include the theme of eye symbolism
generally. Other major topics, such as myth, have also been dealt with in separate chapters to
draw together some of the material collected in the different sections. From this detailed

textual analysis, it is hoped that the major characteristics of the Eye of Horus as a symbol will
emerge, in terms of the contexts where it was considered effective, the aims it was hoped to
secure and the associations evoked by its presence in a text. It has been suggested in the past
that the 01'igii1s of the Eye are lost to us - certainly the lack of earlier evidence and the virtual
impossibility of ever reaching a core explanation for a symbol renders all theories mere

supposition. However, it is hoped that this re-evaluation of the evidence will, with all due

reservations, provide food for thought about the idea or belief that generated this distinctive

motif.

**  Goedicke 1991.
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PART ONE

THE SPELLS:

Translation and Commentary.



SECTION A: THE OFFERING RITUAL

Sethe's version of the PT combined the offering rituals from the pyramids of Unas and Pepi II

located on the north wall of their burial chambers. Faulkner was able to include additional

material from the pyramid of Neit but his numbering system has recently been revised in places
by J.P.Allen (1984 p.627ff) and his suggestions are included here (Allen's spell and line
numbers are indicated with an asterisk). The offering lists have been extensively analysed by

Barta (1982b co0l.587 - 588, fuller discussion in Barta 1963) who has identified a Type A (90

"Stichworte", starting at §16) and Type B (19 “Stichworte”, inserted in Type A).

11-22: spells from Pepi II dealing with the restoration of the body (13-1 the

resentation of water (16-18) and the Opening of the Mouth ritual (20-22

Al UTT.10

§10a ... irt Hr mw nmst... The Eye of Horus, water - a nmst jar.

The nmst jar was used for purification - see also §1140a, 1164b. See Cour-Marty (1994) for a

study of the food and drink measurements in these spells.

A2 UTT.20

§11a  [dd mdw h3] NN.iw.n(.i) m zhn.k ink Hr

§11b  mdd.n(.i) n.k r.kink z3.k mry.k wp.n(.i) n.k r.k

§12a  [hw(.i) sw n mwtfrm.s sw hw(.i) swn zm3t rf]

§12b  [hn gwrkmh3.nnkrkfir qsw.k

§12¢  dd mdw zp 4 Wsir-N. wp(.i) nk r.k m hphirt Hr §ps 1

§11a [To be recited; O] NN., I have come in search of you for I am Horus.
§11b I have struck your mouth for you, I am your son, your beloved, and T have opened

your mouth for you.
§12a  [I proclaim him to his mother when she weeps for him, I proclaim him to her who was

joined to himj
§12b [ (hn gw?) your mouth, for I have balanced your mouth] to your bones [for you].

§12c  To be recited 4 times: Osiris-NN., I open your mouth with the (4ph ?) of the Eye of
Horus. A foreleg.

This is a spell for the Ritual of Opening the Mouth. The officiant is the son, in the role of

Horus. and his actions for the deceased are described. An offering formula is appended with
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the common instruction to recite four times. A property of the Eye of Horus, the Aph, is used
as the implement for the opening of the mouth. The meaning of the word hph is unknown but

it puns with the offering, see also §79c. The offering of a foreleg is also significant in this rtual

(see Bonnet 1952 p.489) and in later times the slaughtering of an ox 1s mentioned. The shape

of the foreleg is similar to that of the adze used to open the mouth (eg. §13). See further the

discussion of this ritual in Chapter 1.

Utts 23-32: a sequence of spells for the initial purifications at the start of the offering ritual

preserved in Pepi II, Unas having only 23, 25 & 32.

A3 UTT.25

Title (§1644) p3d sntr

§17a  zi zifw) hnC k3 fzi Hr hnC k3 .f zi St§ hn€ K3 f

§17b  zi Dhwty ant k3.f zi Dwn-Cnwy (?) {mf K3.f zi Wsir in€ k3.1
§17c  zi hnt-irtwy hnC K3 fzi.t(i) dd.k hn< K3 K

§18a A3 NN. C L3k m-b3h.k h3 NN. C k3.k m-ht.k

§18b W3 NN. rd k3.k m-b3h.k h3 NN. rd k3.k m-ht.k

§18c  Wsir-NN. di.n(.i) n.k irt Hr htm hr.k im.s

§18d pdpd stirt Hr r.k dd mdw zp 4: sntr it

Title: a ball of incense.
§17a The one-who-goes goes with his ka, Horus goes with his ka, Seth goes with his ka,

§17b Thoth goes with his ka, Dwn-(nwy goes with his ka, Osiris goes with his ka,

§17c  Hnty-irtwy goes with his ka, may you also go with your ka!
§18a 0 NN., the arm of your ka is before you. O NN, the arm of your ka is behind you.

§18b O NN., the leg of your ka is before you. O NN., the leg of your ka is behind you.
$18c  Osiris-NN., I have given the Eye of Horus to you. Provide your face with it
§18d so the perfume of the Eye of Horus may engulf you. To be recited 4 times: incense and

fire.

This was a very popular purification spell - it occurs three times in W. and twice in N. -

presumably to accompany the placing of incense on the fire. The ,%\- in §17b could be
interpreted as Horus or simply nsr “the god” but Gardiner 1950 p.9-10 suggests Dwn- (nwy -

the god of the 18th nome of Upper Egypt, who makes up the four cardinal points with Horus,

Seth and Thoth (see also §28b, 1613b). After these assertions that the king will go with his ka,

the Eye of Horus is presented as incense. The verb pdpd is a prospective sdm.f - WB 1, 571
has the meaning "anhaften" but Faulkner 1962 p.97 has "diffuse (of perfume)” for pd, of which

this is a reduplication. Bonnet 1931 p.22 sees the smoke of the incense as embracing the king

like his ka.
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The sequence of Utts.26-29 occurs three_times in N, after different sequences of offering

spells.
A4 UTT.26

3190 Hrim Wsir-NN. m-n.k irt Hr hr.k m irt Hr pdt.n.f m st.s
Horus within Osiris-NN., take to yourself the Eye of Horus into your presence. Take
the Eye of Horus which he expanded by means of its perfume.

The pdt.nfis a sdmw.nf relative form - the subject being presumably Horus. See Chapter 1

tor the phrase Hr im Wsir .

AS UTT.27

S19b  dd mdw: Wsir-NN. m irt Hr [itm kw mn st.s
To be recited: Osiris-NN., take the Eye of Horus and provide yourself with its perfume

Htm is taken as an imperative but there is also the possibility that this might be the first person

htm(.i).

A6 UTT.28

$19¢  dd mdw: Wsir-NN. di.n n.k Hr irtf htm n.k hr.k im.s
To be recited: Osiris-NN., Horus has given his Eye to you - provide your face with it.

A7 UTT.29

(Title to Utts.29 & 598: §1644b sntrwsrw )

8202  dd mdw: h3 NN. pwiwan(.i) in.n(.i) n.kirt Hr

§20b  htm.k hr.k im.s sw(b.s tw st.s ir k

§20c stirt Hrr NN. pn idr.s rdw.k

§20d hw.stwm-€ 3gb n € n St

S21a W3 NN. pn nlth n.k irt Hr wd3t hr.k irt Hr wd3t wd3 .1

Title: Dried incense.
§20a To be recited: O NN., I have come and I have brought the Eye of Horus to you

§20b so you may provide your face with it and so it may purify you, its perfume being upon

you.
§20c  The perfume of the Eye of Horus is for this NN. so 1t may remove your sweat

§20d and so it may protect you from the flood(?) of the arm of Seth.
§21a O NN., may the sound Eye of Horus endure with you. The Eye of Horus is sound, you

are sound!

15



A spell for the presentation of incense, identified once again with the Eye of Horus. For the
verb in §20a N.342 has q.a} but the other versions have Q . The verb idr shows the purifying
powers of the perfume (cf.§1793d-e). For 3¢gb WB 1,22 has “Wasserfiille, tiberschwemmen”.
The determinative < suggests sweat, an impurity against which the incense can protect the
king, although Mercer 1952b p.19 suggests :;;olence" and te Velde 1977 p.85 n.5 connects
this with Osiris’ death by drowning i.e. the gushing water of the anm of Seth. All instances of
this verb nhh are discussed in the appendix. The Eye is described as wd3¢, intact and sound,
and the king is to achieve the same condition through the purifying powers of the incense. This

1s emphasised through the association of the king with the Eye which is the symbol of the

incense offering. The adjective wd3t is discussed in Chapter 11.

A8 UTT.30

§21b  dd mdw Hr im Wsir-NN. htmk mirt Hrm n.k s
To be recited: Horus within Osiris-NN., provide yourself with the Eye of Horus, take

it to yourself,

As Faulkner (1969 p.6 n.1) states, @3-’5 cannot be "come" despite the determinative but surely

the imperative “take”.

A9 UTT.31

S21c  dd mdw Wsir-NN. pn mh.n kw Hr m irtf tm.t0
To be recited: O Osiris-NN., Horus has filled you with his Eye, being entire.

The verb mh.n is an emphatic sdm.n.f stressing m irt.f tm.ti, the latter being an Old Perfective
which could refer to the king (2nd person) or the Eye (3rd person, feminine). In Utt.198

clearly the king is the one qualified by this term. It has similar connotations ot completeness

and soundness as wd3 (cf. §21a).

Al10 UTT.32
§22a  gbhw.k ipn Wsir gbhw.k ipn h3 NN. prw hr 23.k prw hr Hr
§22b  iw.n(.i) in.n(.Q) n.k irt Hr gbw ib.k hr.s in.n(.i) n.k s fir kbwy.k

§23a  m-n.krdw pr(w) im.k n wrd ib.k hr.s
§23b  ddmdw zp 4: m pr.ti n.k hrw qbhw bd 13 2

§22a This libation of yours, Osiris, this libation of yours, O NN., is the one which has gone
forth with your son and which has gone forth with Horus.
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$22b I have come and I have brought the Eye of Horus so your heart may be refreshed

possessing it. [ have brought it to you under your sandals.
$23a  Take to yourself the efflux which has come forth from you. Your heart shall not be

weary possessing it.
523b To be recited 4 times: take what comes forth for you (at?) the voice(?). A libation and

two pellets of natron.

This spell is also very popular, occurring four times in W, and N. (usually with Utt.25 - see
above). The king's son / Horus is described as pouring a libation for him. The presentation of
the Eye of Horus may be linked with the two pellets of natron mentioned at the end of the
spell. The reference to sandals could imply that the Eye is to be seen as a form of ancient
odour-eater! The later version of the spell in CT 64 has the variant text hwwt.k is jr thtwy.k
(1, 275j). The bodily fluids (rdw ) mentioned in §23a are often identified with a libation and
thus full of life-restoring properties (cf. §24); hr.s presumably refers back to the Eye. The
voice (lmw) seems one of authority - Mercer 1952b p.20 suggests that this could be an
abbreviation for m3(  Juw “justified”. More significantly, the phrase recalls prt-hrw
“invocation offerings” and may well denote the same ritual act. The offering to this spell

varies, presumably according to the requirements of the different ritual situations. The other

versions are as follows:

W.32a dit gbhw mht "Give cold water from the Delta marshes”

W.346a rdit gbhw  "Give cold water”

N.260 di gbhw mhd "Give cold water from the Delta marshes" (&2 in error - see
Faulkner 1969 p.6).

Utts 33-38: spells from Unas (who omits 33) and Pepi Il for the ritual purification before the

offering meal. These include libation (33) and the Opening of the Mouth (37-38). This 1s the

start of the Type B offering list.

All UTT.36

§28a  nr.k ntr Hr ntr.k ntr S&8 ntr.k ntr Dhwty

§28b  ntr.k ngr Dwn-Cawy(?) ntr.k ntr k3.k ngr.k ntr ngr.k
§28¢c  ntr.k dd.t pn im(y)t snw.k ngrw

§29a  ntr.k tp r.k swlb.k gsw.k tmiw him K ir(y)t.k

§29b  Wsir di.n(.i) n.kire Hr htm hrk im.s pdpd(w)

§29¢c  snyr 3w 1

§28a  Your censing is the censing of Horus, your censing is the censing of Seth, your censing
1s the censing of Thoth,
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828b  Your censing is the censing of Dwn-Cnwy, your censin g 1s the censing of your ka, your

censing 1s the censing of your god.
$28c  This your own censing is among your brothers, the gods.
3292 Your censing is upon your mouth so you may purify all of your bones and so you may

provide what belongs to you.
§29b  Osiris, I have given the Eye of Horus to you so that you may provide your face with it,

1t being engulfed.
§29¢ 1 pellet of incense.

See Utt.25 for the list of gods mentioned. The same form of repetition is used here to assure

the king of a good censing. The desired effects of the censing are described in §29a and the

offering of the Eye is appended again. The verb pdpd(w) is a participle referring back to hr.

Utts 39-57: these spell also refer to the Opening of the Mouth ritual (37-43) and a small ritual

meal (44-57). These spells form the T B offering list. See Altenmiiller 1967 for a

discussion of an offering hymn (CT_607) that has replacement text for some of these spells.

Al12 UTT.39

s3la W.m-nkirt Hr zt.,fr.s in.n(.i) nk s (w)d(.i) nk s mr.k
§31b  zrw Snifw 21w T3 -mhw

§31la W, take to yourself the Eye of Horus for which he has gone. I have brought 1t to you

so I may place 1t in your mouth.
§31b  Zrw of Upper Egypt and zrw of Lower Egypt.

The “he” in the sgmw f relative form z¢f could be Horus but the intentions are not clear. The

offering of zrw could be a form of incense or natron. WB 111,463,5 has “Weihrauchkorer” and

the placing in the mouth suggests natron which was chewed for purification (cf. Utt.109).

Al3 UTTA3
§33a  mirtwy Hr kmt hdt it n.k sn r mhnt.k shd.sn hr.k
§33b  h3ts hd h3ts km f3it (W.)
mnw hd h3ts irt imnt mnw km I3ts irt i30¢ (N.)

§33a Take the two Eyes of Horus, the black and the white one. Take them for yourself to

your face so they may illuminate your face.

§33b A white h3ts jar and a black A3ts jar, raiseup. (W)
A h3ts jar of white mnw stone, the right Eye. A /i3ts jar of black maw stone, the left

Eye. (N.)
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The phrase irtwy Hr kmt hdt is the only instance of a "black” Eye in the PT (sece Chapter 11).
It 1s possible that the Eyes of Horus simply correspond to the colour and number of the
offerings here, thus enhancing the comparison between offering and mythical object, but this
utterance has also been interpreted in other ways. For example, Kees (1943 p.423) sees this as
a reference to the moon when it is darkened. In the later texts the reference to the eyes is
linked with the Night and Day barks and also Shu and Tefnut (CT vi 220). One can compare
also Utts. 69 & 70 for the idea of illumination (shd.sn ). This could well be a reference to the
sun and moon but also the offering jars could be seen as reflecting light onto the face as they

are raised. Barta 1963 p.81 sees a connection with the Opening of the Eyes in this mention of

illumination (see Chapter 5).

Al4 UTT.46

$35b  ddmdw zp 4 ltp di nswn k3 n NN. Wsir-NN. m-n.k irt Hr
§35¢  p3tkwamkp3tntwdn } (W.)
........ wnm.kK p3twg3t }  (N.)

§35b  To be recited 4 times: a boon which the king gives to the ka of NN. Osiris-NN., take

to yourself the Eye of Horus.
$35¢  Your p3t cake so you may eat - the p3¢ cake of the offering .} (W.)
sO you may eat - the whole p3t cake. } (N.)

iiiiiiiiiiiiiiiiiiiii

The htp di nswt formula is used - Barta (1968 p.282) suggests that the presentation of the Eye
of Horus could be seen as a mythological equivalent of this formula which is extremely
common in private tombs of the period. They are both expressions for the same basic act of
giving but a further connection is hard to ascertain. The best interpretation for wim.k 1s a
prospective sdm f. Rudnitzky (1956 p.59 n.61) discusses the problems if this is interpreted as

a sdm(w)f relative form. The Eye and the p3¢ cake are placed in apposition (cf. Utts.123,

201).

AlS UTT.47

836a  Wsir-NN. m-n.k irt Hr hpt m-¢ St ()t.k ir r.k
330b  wpptk r.kim.s irp mnaw hd h3fs 1

§36a Osiris-NN., take to yourself the Eye of Horus freed from Seth which you may take to

your mouth |
§36b and with which you may open your mouth. Wine, a A3¢s jar of white mnw stone.
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See WB 11,449 for hpt - “befreien von™. This offering spell uses the phrasing from the Opening
of the Mouth ceremony, compare also Utt.48 where the king is instructed to open his mouth

with mht im.k (§36b) which may also be a reference to the eye (see Rudnitzky 1956 p.43 for

his interpretation).

Al6 UTT.51

838a  NN. m-n.k irt Hr dpitk dpt ]
NN., take to yourself the Eye of Horus which you may taste. A dpt cake.

The Eye to be tasted could literally denote the cake or refer to the acquisition of power from
“tasting” the powerful mythical symbol - see Ritner (1989 p.109) and discussion in Chapter 2.

A dpt cake is also the offering in Utt.115 where the text refers instead to the King's eye being

set in place.

Al7 UTT.53

838¢  NN.m-nkirt Hr zhntk zhn I
NN., take to yourself the Eye of Horus which you seek. Kidney suet.

Here zhntk is taken as a sdmwf relative form, another possibility is prospective sdm.f
(zhn.t(i).k “so you may be sought”) and the verb z4n could have the meaning *“embrace”. The

deceased is envisaged as seeking the Eye himself. For the offering of zin see Gardiner (1947b

p.253-4) where "kidney suet"” is suggested by Dawson.

Al8 UTT.54

8392 NN.m-n.k irt Hr hpt m-C St¥ nhmt n.k wp r.k im.s

839b  irpmaw hd el )} (W)
hngtmnw hd hnt 1} (N.)

§39a NN, take to yourself the Eye of Horus freed from Seth which was rescued for you.

Open your mouth with it.
§39b  Wine, a hnt cup of white mnw stone  } (W.)
Beer, a ant cup of white mnw stone  } (N.)

As in Utt.47, this spell refers to the opening of the mouth - wp punning with irp but not with

the alternative offering of Angr. W. and N. differ on the offering drink but not the vessel.
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Al19 UTT.56

s40a  NN.m-n.k irt Hr nhmt n.k n bi3.n.sirk  hnqt bi3t hnt |
NN., take to yourself the Eye of Horus which was rescued for you. It will not be

distant from you. Beer, a hnt cup of bHi3 metal.

The term bi3 is the subject of a study by Graefe 1971 ( he discusses this spell on p.9) where

he interprets this as meteoric iron but the significance of this word is still not totally clear. See

further Aufrére (1991 p.431-7).

A20 UTT.57

$40b  NN. m-n.k irt Hr htm tw im.s hngt htm hnt 1
NN., take to yourself the Eye of Horus. Provide yourself with it. Beer, a fint cup of

{an material.

tts.58 - 71: these spells occur in Pepi Il (minus Utt.70) and in Neit (minus Utt.63). The

offerings are all items of insignia.
A21 UTT.58

§41a  Wsir-NN. m-n.k irt Hrib3t.nfim.mnim.s db3 1
Osiris-NN., take to yourself the Eye of Horus with which he has danced. A db3

garment.

The king also dances in §80. Faulkner (1969 p.14 n.1) suggests that im.tn was inserted in

error. WB V, 560.8 describes the ¢h3 garment as a kilt with a short tail. Grimm (1990)

connects ¢b3 and s(i)3t as costume elements of the pharaoh.

A22 UTT.59

§41b  Wsir-NN. m-n.k irt Hr i.sns33 s s(i)3t [
Osiris-NN., take to youself the Eye of Horus. Make (yourself) know 1t!

A s{i)3t garment.

i.sns33 is the imperative of a causative verb, clearly related to $3i "be wise”. Grimm (1990)
also discusses the s(i)3t garment - compare §2044a =3 where it is fringed. It is depicted

here as a bird carrying the sun disc. In Neit this utterance is followed by a repetition of Utt.652

(Nt.304) with the offering of a Abzt tail.

A23 UTT.60
§42a [....]sww.k hrirt Hr
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842b  srs ntr (?)

§42a  [.....] upon the Eye of Horus.
§42b Divine six-weave cloth.

Nt.305 (Faulkner 1969 (Suppl.) p.4) has a completely different main text (which does not

mention the Eye) and Allen numbers this as Utt.*60A. The text from N. is unparalleled
elsewhere. The word pg’% In §42a remains a mystery, Edel (1955 p.169) suggestsM 1S an

ideographic writing for the word "six", clearly connected with a type of cloth.

A series of spells for different kinds of s ceptres:
A24 UTT.02

8432 Wsir-NN m-nk mw im irt Hr m sfhli.k im.s
Osiris-NN., take to yourself the water in the Eye of Horus. Do not let go of it.

This shares an offering with Utt.62A. The pronoun s refers to the Eye - see Chapter 11 for a

discussion of the water in the Eye.

A25 UTT.62a

$43b  Wsir-NN. m-un.k irt Hr m3t.n Dhwty mw imw.s  mdw-Hrs db3 ...
Osiris-NN,, take to yourself the Eye of Horus in which Thoth has seen the water.
A Hrs sceptre and a db3 sceptre.

Hassan (1976 p.7) calls the first sceptre a mdw-Hr sceptre, a form of the mdw-sceptre, but
Faulkner (1969 p.14) has a hrs sceptre. The former transliteration has the advantage of
providing a pun with nmw. The repeated references to water in these sceptre offering spells are

otherwise obscure.

A26 UTT.66

s46a  Wsir-NN. snht n.k irt Hr jr.k ht-sht
Osiris-NN., make the Eye of Horus strong for yourself before you. A fit-sfit sceptre.

Utt. 67 probably follows on :

S46b  Wsir-NN. m nhripw [irk (w)d(.i) n.k swm Lk ndsdsw.sn iwnw hr.s
Osiris-NN., do not let your face be blind (?) for I place it in your hand tor you, that
which they ndsds (7). A iwnw hrs sceptre.

"The s seems to refer to the Eye of Horus.
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A27 UTT.68

S47a  Wsir-NN. m-nk mw imw irt Hr h3 NN. pw
S47b  mh n.k ¢k m mdw-Hrs htm tw m mdw-Hrs

s47c  htm.frw m ntrim.k (s)fhh im f
347d 23 im.k sfhhw imf mdw-Hrs

347a Osiris-NN., take to yourself the water in the Eye of Horus, O NN.
$47b  Fill your hand with the mdw-Hrs sceptre, provide yourself with the mdw-Hrs sceptre

$47¢  so it may equip you as a god, do not let go of it!
347d  Beware lest you let go of it! A mdw-Hrs sceptre.

This utterance is placed between Utts.62 and 63 in later versions (Aba, Wahkare-Akhtoy). It
seems to be made up of two parts: §47a and §47b-d. See Utt. 62a for the mention of water as
a pun on the mdw sceptre. The pronoun f refers to the sceptre and possession of the correct
insignia consequently means the king can become a god. The phrase im.k (sifhth im.k is a

negative imperative (see Edel 1964 p.575), see Edel also (1964 p.579) for 23 im.k, a method

of negation.

A28 UTT.6Y

S48a  Wsir-NN. m-n.k dbC St$ sm33 irt Hr hidt sm3
Osiris-NN., take to yourself the finger of Seth which causes the white Eye of Horus to

see. A sm3 staff,

I have taken sm33 as an active participle. The finger of Seth unusually stands for the otfering
of a sceptre here. This passage has been interpreted in several ways: Griffiths (1960 p.4) sees
this passage as an example of “Seth's beneficent influence™ on the Eye i.e. as a giver of light.
B.Altenmiiller (1977 c0l.220-1) sees Seth's finger as “eine Keule” here (and in CT vi 611).
Rudnitzky (1956 p.48) sees the finger as a sculptor's tool, and te Velde (1977 p.49 n.3)

discusses Seth's finger as the bolt of the naos or a phallus which emits fire. The finger was an
enabler in ritual (it could be used in the opening of the mouth) and this seems a possible

interpretation here, recalling the opening of the eyes with the mention of a white or 1Hluminated

Eye (hdt ).

A29 UTT.70
§48b  Wsir-NN. m-n.k irt Hr hdt shdt ip db¢ St5 dlm
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Osiris-NN.,, take to yourself the white Eye of Horus which is illuminated upon the
finger of Seth. A fine gold mace.

I have taken shdt as passive participle. Compare Utt.69 for Seth's finger as an enabler in

tlluminating the Eye. For dtmm Faulkner (1969 p.16) has “two lumps of electrum” but N.303

has ?)@5? so Nt.317 seems corrupt.

A30 UTT.*71A (Faulkner's 71A-71E)

*8§49a Wsir-NN. ndr nk (f ¢ n hftk dim

*§49b Wsir-NN.m w3 fm-C.k w3s

*849¢c Wsir-NN. dsr.ti dsr.ti hr db(wy f

*849d Wsir-NN. ‘nh.ti nh.ti

*849e Wsir-NNt. m-n.k irt Hr nj3t m ¢ mswf nh3
*§49f Wsir-NN. m-n.k Cn Nbt-hwt w rd.s sw ir.sn

*$49a Osiris-NN,, seize his hand, the hand of your enemy. A d%n sceptre.
*849b Osiris-NN., do not let him be far from you. A w3s sceptre.
*§49c Osiris-NN., be holy, be holy upon his fingers. A forked staff.

*849d Osiris-NN., live, live! A pendant.
*§49e Osiris-NN., take to yourself the Eye of Horus which hung from the hand(s) of his

children. A flail.
*§49f Osiris-NN.,, take to yourself the hand of Nephthys, prevent lest she places it upon

them. A crook.

Allen's *71A consists of Faulkner's 71A-71E (§49 - 49+5) which he treats as a unity. This

composite spell illustrates some of the other types of offering symbolism which are discussed

in Chapter 1. This is the only mention of the four children of Horus in the PT connected with

the Eye of Horus.

A3l UTT.*71D (Faulkner's 57A-1)

*849u in n(.i) irtwy Hr m b(w) hr.n.snim iwnt.wy hris
*$49v msnrdtynkdnfsnrit3 rd nw-rd

*§49w Wsir-[[NN. pn]] in.n(.i) n.k irtwy Hr iwnt.wy
*840x  [[in(.i) pdt ib]] stSd(.i) n.l[k pdt]] ib St pdt.wy
*849y [[d.n(.i) sn n]].k

*849z [[ib n.k s]]n ndr n.k sn

*§49u Bring the two Eyes of Horus in the place in which they spoke. 2 iwnt bows, arrows.
*§49v Take them, what is given to you. he has placed them on the ground. Bowstrings.

*§49w Osiris-NN., I have brought to you the two Eyes of Horus, 2 iwnt bows.
*§49x I bring what expands the heart of Seth, I give to you what expands the heart of Seth.

2 pdt bows.
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*§49y I have given them to you
*§49z unite them to yourself, seize them to yourself.

Allen's Utt.*71D consists of Faulkner's S7A-1 (§40+1- 40+9) which are preserved in Nt.283- :

v 1
et

291 and 1n N.306+15-23. A fuller version survives in CT vii 61w-y, 62bb-dd.The two eyes of .
Horus match the dual offering of two bows (the offerings are fragmented in Nt.283-291 so the
quantities are unknown). The unspecified “they” who spoke are most probably the gods. Lines

§49x-z are restored with the CT .

ts 72-78: the presentation of the seven sac oils, included in Unas, Pepi Il and Neith, This

1s the resumption of the e A Offering List. These spells are also found in €7 934 where

of the accompanying texts refer to_the Eve of Horus - clearly editing has taken place. The

presentation of eye-paint and cloths follows (Utts.79-81).
A32 UTT.74

§51a  Wsir-NN. m-n.k irt Hr i.sfkke.nf hr.s sft
Osiris-NN., take to yourself the Eye of Horus on account of which he (sfkk?). Sfr oil.

The relative form i.sfkkt.nf can be interpreted in two ways. WB 1V,118,5 has “jem.

bestrafen”, in which case the pronoun f refers to Seth. Faulkner suggests “suffer” (1969 p18

n.1) in which case f is Horus,

A33 UTT.75

§51b  Wsir-NN. m-n.k irt Hr Snmt.nf nSnm
Osiris-NN., take to yourself the Eye of Horus which he has protected. Nsnm oil.

A34 UTT.76

§51c  Wsir-NN. m-n.k irt Hr int.n f ntrw im.s tw3wt
Osiris-NN., take to yourself the Eye of Horus by means of which he has brought the

gods. Tw3wt oll.

N. inserts sw3t.n.f after int.nf - “by means of which he has brought and sustained the gods”.

A35 UTT.78

§54a  Wsir-W.in.n(.i) nkirt Hrittnfr h3t.k hitt thnw
Osiris-W., I have brought the Eye of Horus to you which he has taken to your
forehead. First class thnw o1l.
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The f in the relative form itt.n fis presumably Horus. For A3tt thnw and the other sacred oils

see Gardiner (1947a p.116*).

A36 UTT.79
§54b 13 bft hrf

§54c  ddmdw zp 4 : Wsir-NN. sdm(.i) n.kirt Hrwd3tr hrk
§54d  w3dw (msdmt)
§534b Raise before his face. (Title)

§54c¢

To be recited 4 times: Osiris-NN., I paint for you the sound Eye of Horus onto your

face
§54d 1 bag of green eye-paint; (1 bag of black eye-paint).

The direction in §54b covers Utts.79 & 8(). N. omits zp 4 in §54c. The verb sdm(.i) refers to
the ritual act of applying the eye-paint. The phrase irt Hr w3t puns on the oftering w3dw.
The Eye of Horus has a double symbolism here as the offering of eye paint and as the object
that is painted. The versions differ on the offening which covers both utterances: msdm¢

belongs after §55d in N. This offering of eye-paint is discussed by Troy (1994 p.352) who

notes that it could be connected with a ritual slaughter.

A37 UTT.80
§55a  dd mdw: Hr im(y) Wsir-NN. pn m-n.k irt Hr wd3t

§55b  Hrim(y) Wsir-NN. pn sdm(.i) n.k s ir jir.x

§55¢  sdm.n Hr irt f wd3t

§55d  h3 NN. pw sdmi(.i) n.kirt.k r hr.k wd3.1(i) m3.k im.sn (msdmt )

§55a To be recited: O Horus who is in Osiris-NN., take to yourself the sound Eye of Horus.
§55b O Horus who is in Osiris-NN., I paint it for you on your face

§55¢ for Horus has painted his sound Eye.

§55d O NN., I have attached your eye to your face for you, it being sound, S0 you may see

with them. (A bag of black eye paint).

The deceased is twice referred to as Hr im Wsir - the use of this phrase is discussed by
Rudnitzky (1956 p.39, see Chapter 1). Horus is seen as restoring his Eye by painting it on
(sdm). WB iv, 370 has two separate entries for sdm (.3) and sdmi (.12) , as does Faulkner
(1962 p.257), but the verbs are obviously closely related in meaning. Troy (1994 p.358) sees

the offering of black eye-paint as a pun on the means of attachment, in contrast to the green
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eye-paint which invokes the idea of health. Therefore, these two offerings are consecutive
functions and not parallel actions. Wd3.¢(i) is an Old Perfective which must refer back to the

Eye, placed for emphasis. There is also a change to a plural pronoun in the last line with im.sn

- the king 1s to see with both eyes.

A38 UTT.81

§56a
§56b
§356¢
§37a
$57b
§57¢
§57d

rstm htp rs T3it m htp rs T3itt m hip

irt Hr im(y)t Dp m htp rs irt Hr im(y)t hwt-Nt m pip
Szpti.irwt (?) shkrt Wr=C

di.t ksi 3wy n NN. pni.mr ksw.sn n Hr

di.t nrw 3wy n NN. pn imr nrw.sn n St5

hms.t hft NN. pn m ntr f wp.t w3tf hnt 3hw

He.f hnt 3hw Inpw is hnt imntyw

§57¢€ rh3tr h3t hr Wsirwnhw?2 } W.
wnhw.wy f Hr hft hrf } Nt.

8562

§56b

May you awake in peace! May Tait awake in peace! May She-who-is-in-Tait awake 1n

peace!
[May] the Eye of Horus in Dep [awake] in peace! [May] the Eye of Horus in the

Mansions of the Red Crown [awake] in peace!

§56¢  which assumes powers (7) and who adorns the Great One of the . |
which the weavers made and the Wr-( produced. }

§57a May you cause the Two Lands to bow down for this N., like they bow down for
Horus. -

§S7b May you cause the Two Lands to fear this NN., like they fear Seth.

May you sit in front of this NN. as his god so you may open his way at the head of the
akhs

857¢

§57d so that he may arise at the head of the akhs like Anubis at the head of the Westerners,
§57e To the forehead, to the forehead, before Osiris. 2 cloths. ] W.
Horus' two cloths, before his face. } N.

This spell is located after the presentation of unguents and is followed in W., N. and Nt. by
purifications spells (Utts.25, 31/ 32) before the presentation of the ritual meal. The spell is
addressed throughout to a female deity and the initial invocation 1s to ‘Tait who was the
goddess of weaving and also a weaving town - the word is discussed fturther in Chapter 3 in
terms of its use with the Eye of Horus in cloth or garment spells. The word 73itt possibly
denotes "she who is in Tait" and is mentioned in El-Saady (1994 p.213). It also occurs in CT
vi,221 and vi.411 where the word seems to be an adjective qualitying the Eye. Faulkner (1969
p.19) restores Y 0 at the start of §56b, interpreting this as a further invocation to the Eye, but

Rudnitzky (1956 p.51) keeps to the original text where there may be some contusion at this
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point. N. and Nt. have m‘l after m htp. Dep was a very ancient Delta town. This utterance
has special connections with Lower Egypt. Jelinkova (1950 p.327-8) discusses the hwt Nt and
states this was connected with tl)e wardrobe of the king of Lower Egypt (his ref. Junker, Giza
V,13-14) and not the same as the temple of Sais, thus in the 3rd Dynasty and in the PT this
could be “la representation symbolique des domaines royaux”. The Eye of Horus is also
connected with the Hwr-Nt in CT 2035 (iii, 145) and 660 (vi, 286). In §56¢ the relative form
3zpt agrees with ¢t i.e. Tait / the Eye. Lirwt seems to be a feminine plural participle - Faulkner
(1969 p.19) suggests "the Working Women", Mercer (1952b p.36-7) takes it as a gentilic
plural "those who belong to (the Weaving City)". The determinative Q (in N.328 only) is
interpreted as a weaving woman by Junker (1938 p.212) but it may also be ﬁj , the strength

determinative (F3 in Gardiner's sign list). I have taken shkrt as an active participle with Wr-(

as the object - the determinative in N. ( Sa=gl ) suggests some kind of carrying chair (see
Faulkner 1969 p.146, Utt.438 n.2). See also Sethe (1935d p.44) discussing §811a. The ¢ in

337a shows it is a continued address to a female deity which again may refer to Tait or the Eye
of Horus. They are both clearly functioning in the same way in the mythologizing of the
presentation of the offering. In Utt.622 §1755 the Eye of Horus is presented as cloth and has
very similar effects for the king - see Chapter 3. The most likely interpretation for Asiw.sn is a
noun (see Faulkner 1962 p.287). Edel (1955 p.240) takes this as a sdmwf but Allen (1984
p.452) sees this as an infinitive. The meaning seems clear anyway.

The offering of two cloths could be napkins (Faulkner's suggestion, 1969 p.19) or
possibly some form of adomment (cf. Faulkner 1962 p.63). Hornung (1983 p.35-7) discusses
the two streamers found on royal headgear and also seen in a determinative tor afr, but apart
from them there does not seem to be any form of insignia that consists of two strips of cloth.
Rudnitzky (1956 p.51) suggests pieces of clothing or serviettes, cf. WB 1 324.3 “zwel
Zeugstreifen, die dem Toten als Gabe dargebracht werden™. This is also born out by Jéquier

(1921 p.121) who sees the word wnlw as indicating something more general than “napkin”,

best translated as “cloth” or “linen” (“linge™). Nt. has a slightly different offering which

connects the cloths with Horus.and mentions their application to the face.

Utts 82-96: the ritual meal in the Type A offering list.

A39 UTT.82

§38b  dd mdw Dhwty in(w) sw hir.s i3t
dd mdw pr.nf hrirt Hr di pr-hrw
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To be recited: Thoth is the one who brings him(self), carrying it. An offering table.
To be recited: he has gone forth bearing the Eye of Horus. (Give invocation
offerings.N.only)

Rudnitzky (1956 p.41) analyses the Afp meal as an original part of the successor ritual and in
the RDP Thoth presents it to Horus. The s refers to the offering table envisaged as the Eye of

Horus. W. has 43¢ as the final offering and omits it in the middle.

A4 UTT.83

838¢  dinfirt Hr htp f hr.s i mi hr htp nsw
Give the Eye of Horus to him so he may be satisfied on account of it. O come bearing
a royal offering!

A4]1 UTT.84

§39a  Wsir-NN. m-n.k irt Hr htpt.nf hirs htp nsw 2
Osiris-NN., take to yourself the Eye of Horus on account of which he was satisfied.
2 royal offerings.

A42 UTT.85

§59b  (Title to Utts.85-92) w3h r 13 3t
839¢  Wsir-NN. m-n.k irt Hr hutp hr.s [itp wsht 2

§59b  Place on the ground- an offering table.
§59¢  Osiris-NN., take to yourself the Eye of Horus. Be satisfied with it. 2 hall offerings.

See Gardiner (1947b p.208*) for Wsht , the "Broad Hall".

A43 UTT.86

§59d  dd mdw shm n.k s hr.k fims igr pri-hrw nsw
To be recited;: Make it come back to you. Sit down now- the king's invocation

offering.

This spell ends the introductory rituals of the Type A oftering list. The object of the imperative

shm is the pronoun s which refers to the Eye of Horus mentioned in the previous spell. There

is a pun between the two imperatives shm and hms.

Ad44 UTT.87

§60a  Wsir-NN.m-nkirt Hri(b) nksirrk iCrl
Osiris-NN., take to yourself the Eye of Horus. Unite it to your mouth. 1 morning meal.
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This is the start of the presentation of a short ritual breakfast - see Barta (1963 p.48 n.5) for a

fuller version of the offering as Sns dwiw i¢w-r3 “das Friihstuck’".

A4S UTT.88

S60b  Wsir-NN. m-n.k irt Hr hw n.k t(i).f s twt I
Osiris-NN., take to yourself the Eye of Horus. Protect lest he tramples it. A twr loaf.

The imperative /w contrasts with Utt.111 §73a where Seth's actions are in the past tense.

A46 UTT.89

360c  Wsir-NN. m-n.k irt Hritht.nf rth
Osiris-NN., take to yourself the Eye of Horus which he pulled out. A rt/ loaf.

Seth is the subject of itht.nf , a sdmw.nf relative form, referring to his wounding of the Eye.

This is a stock phrase used with several offerings (Utts. 112, 124, 141).

A47 UTT.90

§61la  Wsir-NN. m-n.k irt Hr nds wnmt.n St im.s d3rt |
Osiris-NN., take to yourself the Eye of Horus. Little is that which Seth has eaten of it.
A jar of strong ale.

I have taken nds as an adjective (following Faulkner 1969 p.21), This is a sentence with

adjectival predicate in the form adjective + subject (the relative form here). This utterance has
been interpreted in a variety of ways, the problem being the lack of a feminine ending on nds.
For example, Helck (1971 p.90) has “Nimm dir das Horusauge, das verkleinert (ngds) wurde,
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