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[To become] Christina. I am the
daughter of the builder, he who
watches over the door, Dimit(ris),
lord of the house in Drama, the lord
of Pontus, (and) the daughter of the
housemistress, Agathi, she who is
beside the night bier, she who cooks
the divine meals, foremost of Asia.
[...] the sister of the scribe (and)
the immortal-eagle (and) the wife of

chief worker of the ancestors.
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CANID-HEADED HIEROGLYPHICS
Table 1: Variations of canid-headed hieroglyphics?

Hieroglyph Transliteration Meaning

jnpw Ideogram for the gods Anubis and

Wepwawet

ﬁ stX/stsS Ideogram for the god Seth

‘w Greyhound
%%dﬁ Jjw Determinative for the dog

full form

R

full form

Recumbent canid
jnpw
Ideogram for the god Anubis
"o A

full form

Tsm Determinative for the hound

jnpw Recumbent canid with feather.
Emblem of 17" nome.

Anubis’ nome Cynopolis,

frequently with the sign HHH

Recumbent canid
Jnpw
qmmm\ Ideogram for the god Anubis
RN

full form

Hieroglyph Transliteration Meaning

2 Gardiner, 1957, pp. 449, 459, 460, 462, 517 and Allen, 2014, pp. 428, 431, 446
3 Willockx, 2007, p. 37
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jnpw Recumbent dog
Ideogram for the god Anubis
sAb Jackal
wp WAwWt Canid on standard.
Ideogram for the god Wepwawet
Wp-wAwWt Canid on standard.
Ideogram for the god Wepwawet
stX/stsS Seth-animal
stX/stsS Seth-animal
wWSTr Staff with canid head

4Vygus, 2015, p. 392

14
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ABSTRACT

The subject of this work is the manifestations of the god Anubis through the
iconography and literary of the pharaonic period (3000 - 31 BCE). The reason I
chose this topic is that the canid-headed god always fascinated me and drove my
imagination, and as a postgraduate student, I wanted to know and explore his
story.

Although there are many gaps in the origin of the god, the only certainty is that
it comes from the long-term observation of the nocturnal/carnivorous animals, a
subject that we will discuss in Chapter 1. In this chapter, we will mention, the
other canid-headed gods of the Egyptian pantheon, like Wepwawet, Duamutef
etc. In addition, we will introduce Anubis and his history from the Old Kingdom
to the Ptolemaic Period.

Therupon, through the iconography, we will state the human relations with the
canidae family during the Predynastic Period and how this relationship was a
precursor to the Anubis’s cult. Furthermore, we will report the variety of Anubis
manifestations associated with the funerary and rebirth contexts (the judgement
of the dead, mummification etc), as also his postures and gestures (recumbent,
standing, enthroned etc.), and make an attempt to interpret them.

Subsequently, we will try to decipher the roles of Anubis from the literary (PT,
CT, BD etc.). From the many epithets that are attached to Anubis, we will
choose the most characteristic for their interpretation, which is part of god's
role in the Egyptian world (like “he who in the place of embalming”, “lord of the
sacerd land”).

Afterwards, we will mention the priesthood and we will cite verses from the
Egyptian literary that include them in the religious context of Anubis. In the
process the temples and shrines dedicated to the god will be mentioned, as well
as the cemeteries associated with the canidae family. At the same time, before
drawing conclusions, we will present the various instruments used in rituals,
such as the “Opening of the Mouth”, as well as the festivals in honor of the god.

The bibliography on Anubis is not great, but many books generally refer to
him, but do not specialize in the study of the god, except maybe the research of
Terence Duquesne. Many of them mention the same details or little more about
the god. We tried not to concentrate on the general facts that are known, apart
from a small reference to them, and we emphasized in the categorization and

interpretation of his iconography giving examples through the findings of

15



Pharaonic art. We avoided talking about those subjects that we did not have an

elementary bibliography. The publication that was used for the PT was that of

Allen and for CT was that of Faulkner. The photographs of this thesis are from

books, archaeological magazines, museums and distinct sites, such as Osirisnet.
NEPIAHYH

To 06épa g mapovoag STAOUATIKNG €ival o1 VAOTMOLNceELg tov Beov AvouvPn
péca amd Tnv eitkovoypaeio kKot Tn keiwpevoypaeio tng Qapaoviknig Ilepiddov
(3000 — 31 m.X.). O Ab6yog mov otdreEa oavtd to Oépo eivar 6t1 mAvia O
Kvvopoppog 0edg pe evbovoiale xal d1oxETEVE TN GOVIOGIO HLOV, HLE OUMOTEAEC O,
TAE0V ®OG LETOANMTVYLAKT QOLTHTPLO va BEA® va nabo Kot va €pevvio® tnVv totopia
TOV.

[TapoAo mov vmépyovv MOAAL KeEVA GYETIKA HE TNV TPOEAELGN TOL, TO TLO
ciyovpd eivar o061t M «Kotaywyn 7tTov 0eov evromiletalr ot poakpoypoOvio
ntopatipnon tov vuytoPfiov/capkopdyonv C(oov, £Eéva 0Oépa t0o omoio HOa
peretnoovpe oto Keepdrato 1. Xeg avtd 10 kepdrato Ba avagepbBovpue ocTOVLG
Kvvopopeovg Beovg and 1o Aryvmtiokd madvBeov, 6mowg o Wepwawet, o Duamutef
KTA. EmintAéov Oa mapovcsidcovpué to AvoufPn kot tnv tetopia tov and 1o I[Maraird
Baociiero éoc tnv IItorepaixn [Mepiodo.

‘Eneita, péoca and tnv eikovoypapia tov, Ba kdvovpe Adyo yia tn oyxéon HeTagy
TOV avlpdOmTOV Kol TNG O01Koyévelag TOV Kuvidov katd Tn OlapKelag TNG
[Ipodvvactikng Ilepitddov, Kalt mTOG OaLT 1N OYECN OVVIEAECE TWPOMOUTOG TNG
LAatpeiag tov Avouvfn. Emmiéov 6Oa koatnyoplromoincovpe TNG  O1AQPOPES
VAOTOINGELG TOV BEOV G& TAPLKO KOl OVAYEVIOGLOKO TANIcLo (Kpiom TOV VEKPOV,
povptominomn), kabmdg Kol TI¢ 6TAGELS KAl TIG yelpovouiec (avakekAitpévn, op0Oia,
évBpovn kTA) xal Ba mpoomaBnocovpe va Tig EPUNVEVCOVUE.

21n ovvéyelta 0o mPpoomabNGOVUE VO ATOKPLTTOYPOAPNGOVUE TOLG POAOVE TOV
AvovufBn péoca and tig ypantég nmnyéc (MK, KX, BN xtA). And ta moArd emifBeta
oV TMPOOKWAAOVVTAL oTov AvouPn 0o emAéovpe TO MO YOUPAKTINPLOTIKA WNE
oKomd TNV gpunveia Tovg, N omoio €vtdoceTOol 6TO POAO mov &giyxe o Begdg oTOV
Alyvntiaokd KOGoHO («avTdg MOV €ival TN UOVDUIOTOLON», €O APYOVTOS TNG IEPNS
TEPLOYNGSNH).

Katonmiv, 6o moapovocidocovpe 7tovg 1Epeig NG apyoaiag Aryvmtov kot 6Oa
OVOPEPOVUE OTOLYOVLEC TNG OLYVTTIAKNG KELLEVOYPAPIAG TOV TOLS EVTIAGGOVV GTO
Opnokevtikd mAaicto Tov AvouvPn. X1nv mopeia Ba yivelr pveia yioa Tovg vaovg Katl

T0 1epd mov MNTAV a@lepopéva oto Bgd, kabdc Kol TO VEKpOTAQPELO TOVL
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ocvoyetifovtav pe TNV olkoyévela TOV KLuvidmv. Zvyxpoveg, mpiv mpoPodue oeg
cvunepdopata, 6o mapovoidoovpue Ta dldQopa epyaieid mOv YpNOLHOTOLOVVTAV
OTIC TeEAETOVLPYiEC, OTM®WC M TEAETN «Avoiyuatos tov 2touatoc», kabdg kot to
eecTifar mpog TiunMv tov Bgo0v.

H Biprioypagia oxetikd pe tov AvouvfPn dev eival peydin, aAAd mwoArd Pifiia
TOV AVaPEPOVV G€ EVPNTEPO TAOIcLO, adArd dev gufabdvovv otn perétn tov OBeo?,
eKTOC towg amd tnv épevva tov Terence Duquesne. [ToAAd amd avtd ava@épovv
to 10ta, &vd GArlo mpooBétovv KAmMOlo oOTOlXElid TWapamAve. XTnv Tapovo
OITA®UATIKY] TpoomabnNoapne vo UnNv enikevipmbBovue oto yYeEVIKA oTOlYElo mOV
givar yvootd, mépa oamd plo HIKPN avo@opd, OAAL vo O®COVLUHE £UQOCT OCTINV
Kotnyopomoinon Kat gpunveia tng e€wkovoypoaeiog tov, pe mopadeiypoato and 11
Qapaoviky Té€yvn. AmoeVyoape vo acyoAnbovpe pe O6épato yio to omoio dev
elyope pra otolyel®on PBiprroypaeia. H €éxdoon mov ypnoipomoinOnke yio ta MK
egivatr tov Allen xat yia to KX tov Faulkner. Ot powtoypapiec tNg SITAOUATIKNG
npoépyovtal, and Pifiica, apyotorloylkd mwePLodiKd, SITAOUATIKEG, KaO®MC KAl and

ekkekplpéva sites, 6mow¢ to Osirisnet.

17



1. CANIDS AND THE CANID-HEADED DIVINITIES

1.1 Canids and Canids’ Cult

Searching and studying separately the Egyptian gods and goddesses, among the
many manifestations, we can track animal’s behavior into the same animal in
which each god is portrayed. This is one of many disaggregations between the
variety of ancient religions. In the Mediterranean and Near East world most of
the deities had been humanized, but Egyptians gave to their gods animal’s
hypostasis or a combination of animal and human forms, and only in some cases
they portrayed them in fully human form. Consequently, the importance of the
animal’s divine aspect can be tracked in many mummified animals as in burial
sites across the land of Egypt. Likewise, the P.T. mention that animals could
accuse the king if he mistreated them?, giving in animals the power over the king
and treating them as equal to him.

We are not sure when the connection between human and animal happened, but
it might have had occured in the early stage of domestication when the animals
were pure and untouched by the human’s control. However, the domestication of
animals started thousands of years before, using each one of them for a different
purpose, bovines in aquiculture, sheep for food etc. dogs for several purposes:
companion, guardians, herders® It is generally considered that the dog’ was the
first domesticated animal®. His domestication occured in the Late Upper
Palaeolithic (ca. 16.000 BCE)®. Other research suggests even earlier dates as
24.000'° or 33.500 BCE in Russia!l. In the early stage of domestication it is
difficult to distinguish the different canid species, because they shared the same
morphological characteristics, therefore it is hard to understand if they were
tamed or not!’2. However, after few generations the establishment of species
became more secured, because of the rapid morphological changes. In tamed
animals, the evolution happened sooner than in the those which were not'.

From Merimbe Bani Salame in Egypt comes one of the earliest evidence of a

fully domesticated dog, dated in 4800 BCE'. The Canidae family'’, briefly, had a

> Rice, 2006, p. 14

¢ Rice, 2006, p. 2

7 Gray wolf (Canis Lupus) perhaps is the ancestor of the dog Larson, Karlsson, & Perri, 2012, p.
8878

8 Larson, Karlsson, & Perri, 2012, p. 8878

°Perri, 2016, p. 1

0 Rice, 2006, p.

M Perri, 2016, p. 1

2 Larson, Karlsson, & Perri, 2012, p. 8871

13 Rice, 2006, p. 3

4 Rice, 2006, p. 11
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close association with the Egyptians and their importance can be verified from
various depictions in art or from the tombs dedicated to them.

The dog as a companion, in contrast to other animals, carries names, and some
of names are delivered to us: “Brave One”, “Reliable One”, “Good Watcher”'S,
etc., and most of the time are represented as a tame animal in hunting scenes or
frequently under the chairs, as a guardian and protector. Herodotus wrote that
“..where a dog has died, the head and the whole body are shaven” (Herodotus
2.67) proving the importance of dog in the Egyptian society!”. In Predynastic
Period tamed dogs are showed being suckled by wild ones!®, maybe as the new-
political thought of the establishment and unity that will occur in the following
years, passing through the wild life and validation to harmony.

Animal’s cult was diminished in the vast length of the Egyptian history, but
was increased again during the Late Period, maybe as a restoration to the old
religion or as an atonement for the detachment of the previous years, gaining the
appeasement of the gods!”. In the early years the importance of the animals can
be tracked down from one primal example: the Cities Palette (or Libyan Palette)
at Abydos dated from Predynastic Period (5500-3000 BCE)?». The one side of
the palette shows, oxes, donkeys, rams, on the opposite side seven fortified
cities are carved, and above them 1is their patron animal. This palette is
important because it depicts the divided Egypt with its local rulers, in the form
of lion, scorpion, falcon, each one holding a hoe, a symbol of foundation or
destruction of the city-enemies. In addition, this palette, we can say with
caution, outlines the connection’s dawn between animals and gods. The Cities
Palette holds another major historical moment; it is considered as one of the
first writing documentation, since the fortified cities are a group of
hieroglyphics, which bears the names of the cities.

Animals’ mummification existed from the Predynastic Period and can be

distinguished in four categories?"

5 Throughout the Egyptian iconography, it is difficult to identify, if Anubis is portrayed as a
jackal or as a dog so here we will affiliate the god with the general Canidae family and we refer to
him as canid-headed god. However, even the ancient Egyptians did not always distinguish the
Canidae species, as they did with other animals.

1 Houlihan, 2001, p. 229

7" Herodotus, 1920

8 Baines, 1993, p. 66

Y Nicholson, 2005, p. 49

20 El-Shahawy & Atiya, 2005, p. 20

2l [kram, 2015, pp. 1-15
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e Pet mummy: a pet usually buried with its master in the tomb, in order to
be with him/her in the Afterlife; it was carefully mummified, buried in
separate coffin, or sometimes shared the same coffin with its master.

e Food/victual mummy: was a mummified animal offering as an eternal food
supply of the deceased to the Afterlife.

e Sacred mummy: was a chosen animal, which was considered as the
manifestation of a god; when the animal died, it had a roayal burial and
ceremony.

e Votive mummy: was a prayers’ donation to the gods, it was stored by a
priest and when a year passed a festival took place in which all the
donations were buried and sealed until the forthcoming festival.

Furthermore, mummified animals can be located throughout Egypt; individual
burials were excavated at Badari, Deir Tasa such as goats and sheep dated to the
Badarian Culture?’. Dog cemeteries can be found at Asyut, Abydos, Saqqara, etc.
devoted to Anubis, Werwawet and Khentamentiu (see Chapter 5).

Ancient Egyptians were acquainted with canid animals, and this familiarization
led to the creation of different canid gods with funerary aspects.

1.2 Canid-headed Divinities
U=
1.2.1. Wepwawet 0O 111

Wepwawet (Figure 1) was a funerary deity like Anubis, featured as canid with
white or gray head. Beyond his funerary role, Wepwawet carries also a warlike
concept. This thought comes from his frequent depictions atop a standard (the
shd-shd emblem)? accompanied with uraeus, which is in front of the king?*. This
emblem might also be connected to the ascension of a monarch to the sky or the
royal placenta®. His name, means “Opener of the Ways”, referring to his
terrestrial victories and to his funerary role in the Underworld?.

From the inscription, dated back to Old Kingdom, Wepwawet was born in the
shrine (pr-nw) of Wadjet?. One of the first representations of Wepwawet comes
from the Narmer Palette. Wepwawet is on a standard, which is held by a bearer.
The other three bearers hold falcons and an animal skin (the placenta). These

bearers represent the areas ruled by Narmer. Wepwawet is often depicted with a

2 Daine, 1999, p. 9

3 Wilkinson, 2003, p. 192

% Houser-Wegner, 2001, p. 497
% Hart, 2005, p. 162

% Hart, 2005, p. 162

7 Hart, 2005, p. 162
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grey?® or white head®, perhaps with this color ancient Egyptians wanted to verify
his species. He is the lord of Assuyt (Lycopolis by the Greeks) the 13'" nome of
Egypt and other centers of his cult can be found at Quban, el-Hagarsa Memphis
and Sais®.

In the PT Wepwawet is called “Ra”, who arose from the horizon to bring the

31, In the later years, he is considered as a companion of the

light of dawn
deceased to the underworld with his assistance in the “Opening of the Mouth”
ritual®. On Shabaqo Stone (25'" Dynasty), which is a copy from the Pyramid Era,

Wepwawet is identified with the pharaoh, through his connection with Horus®.

1.2.2. Khentamentiu @Q@%k@

His name means “Foremost of the Westerners”, in which the last is referring to
the dead. The earliest entitled example of the god comes from the necropolis’
seals of Den (Figure 2) and Qaa at Abydos, in which the first temple for the god
was built. Wilkinson suggests that was already an epithet for Osiris, but
DuQuesne says that Khentamentiu was first the epithet Anubis®*. The opinion of
DuQuense is most likely correct, if we consider that for both gods, the
determinative hieroglyphic is the recumbent canid, a determinative that fully
characterizes Anubis.

Khentamentiu was the funerary god of Abydos, and as a single god is attested
from the 5'" Dynasty?®’. In the Middle Kingdom (2055-1795 BCE) we can see the
name of Khentamentiu used both as a single god, as an epithet to Osiris, and
only few examples of offering formulas report separately the two gods®®. After
the 13'" Dynasty, Khentamentiu, as a god, is fully connected with Osiris, but as

epithet is also still used for Anubis in all Dynatstic Period to the Roman Age?’.

o
1.2.3. Duamutef *ﬂﬁ&a

His name means “He who praise his mother”® (Figure 3) and is one of the four
sons of Horus (the other sons are Imsety, Hapy, Qebehsenuef), which are

worshiped from the Old Kingdom to Roman Era. He and his brothers were

2 Wilkinson, 2003, p. 191

® Houser-Wegner, 2001, pp. 496-497
% Houser-Wegner, 2001, p. 497

3 Hart, 2005, p. 163

2 Hart, 2005, p. 163

3 Hart, 2005, p. 162 and Wilkinson, 1999, p. 257
3 DuQuesne, 2005, p. 28

3 Hays, 2011, p. 8

36 Smith, 2017, p. 241

Y Smith, 2017, p. 243

® Hart, 2005, p. 151
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portrayed on the the canopic jars, where the organs of a mummy were placed; in
Duamutef’s jar the lungs® or stomach® were placed.

From the Spell 151a of the Book of the Dead we learn the role of Duamutef, as
also of his brothers:

“Words spoken by Duamutef. I am your son, Osiris, I am your son Horus, your
beloved I have come to rescue my father Osiris from his assailant. I place him

under your legs, eternally”*

1.2.4. Seth qFEA\Q\@

Seth* (Figure 4) is the god of chaos and the god of foreigners®. Having these
aspecuets in mind it is scrutable why ancient Egyptians chose him as the main
vilan in their religions. Chaotic forces and mostly foreigners are considered as
the enemies of the Egypt, those that bring disorder and unbalance. This
maleficent aspect of Seth can be seen from his very first breath, where he tore
apart his mother Nut to come to life** at Ombos-Nagada region (Upper Egypt).

Therefore, Seth killed Osiris and fought with Horus, for the domination of the
world. While fighting each other, Seth and Horus, the first lost the semen of his
testicles and the other the light of his eyes®. At the end, Horus won over the
battle, and became lord of Egypt. Leaving back the conflict, Seth lived with Ra,
as his son, and became the god of thunder and storms*. Accompanied by Ra he
fought against Apophis.Finally, we see Seth as the strength that lives in
pharaoh, and called “Seth of Nubet”¥.

1.2.5. Anupet {"T" o

Her name means “Opener of the Ways” and in early dynastic years Anupet was
the title of goddess Neith®. She was the female counterpart of Anubis*® and she
was with Wepwawet, the protector goddess of Lycopolis™®.

In iconography from the Ptolemaic Period, Anupet (Figure 5) carried knives for

the protection of Osiris and generally the deceased® and in her head had the

¥ Dodson, 2001, p. 562

4 Hart, 2005, p. 150

4 pd mdw jn dwA mwt.f Jjnk sA.k wsjr ink sA.k Hr mry.kjj.n.3j nD.3j Jt.j
wsjr m a jr nk.f dj.3j sw Xr rdwy.ky Dt. (UCL, 2002), Renouf & Naville, 1904, p. 311

“ 1t is a debate about his animal form. It might be a jackal, pig, donkey, hippopotamus etc. Hart,
2005, p. 145

$te Velde, 2001, p. 269

“ Hart, 2005, p. 144

$ te Velde, 2001, p. 269

4 Hart, 2005, p. 144

47 Hart, 2005, p. 143

4 Budge, 1904, p. 454

¥ Rice, 2006, p. 152 and Pinch, 2002, p. 104

0 Miiller, 1918, p. 131, Rice, 2006, p. 152
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sumbol of Anubis®’. A fine representation of Anupet comes from the 5" Dynasty,
alongside king Menkaure and the Goddess Hathor. She is in human form having a
standard with a feather on her head. The standard depicts a recumbent jackal™.

The feather may be used to distinguish Anupet’s image from that of Anubis.

1.2.6. Wepiu qug?

He might be a solar god associated with Ra. The name Wepiu means “Opener”,
“Diviner” or “Judge”>. In the PT translation of Allen®’, Wepiu carried the name
Parter (wpjw) and thought to be an alternative aspect of Wepwawet. Wepiu is
associated with Abydos and Heliopolis®® and some times is identified with the
dead king®. He is attested in few Afterlife Books, like the Book of Gates,
Amduat and Book of Day?%.

1.2.7. Sed ﬂ@:@

Sed’s early evidence track back to Palermo Stone (5'" Dynasty), where he is
attested as the theophoric name of the king, a characteristic that lasted until

t°. He was assossiated

Middle Kingdom. After that he was replaced by Wepwawe
with the kingship and the Sed festival might be named after the god’s name®.
His epithet xnty-wsrt.f “He who is foremost of his court” suggests his duty

as judge®!.

d ®
1.2.8. The Souls of Pe and Nekhnen %@%®

The Souls of Pe and Nekkhen symbolized the old rulers of Buto and Heliopolis.
In representation, the Souls of Pe was depicted with the head of falcon, and the
Souls of Nekkhen (Figure 6) with the head of canid. The most known illustration
of them is in the henu (=praise) posture greeting the newborn sun in the sky or
celebrating the animated soul of the king during the “Recitation of the

Glorifications” ritual. This posture combines the jubilation and rejoicing

' DuQuesne, 2007, p. 20

52 Rice, 2006, p. 152

3 Rice, 2006, p. 152

% DuQuesne, 2007, p. 398

3 Allen, 2005, p. 439

% DuQuesne, 2007, p. 398 and Allen, 2005, p. 439
7 Simpson, 2003, p. 274

¥ DuQuesne, 2007, p. 399

% Wilkinson, 2003, p. 190

% DuQuesne, 2007, p. 401 and Wilkinson, 2003, p. 190
" DuQuesne, 2007, pp. 401,402
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gesture®.  These ancestral kings supported the living king and served the

deceased king by helping him to ladder in the sky®.

1.2.9. Anubis qﬂg'\ﬁlia\

“Lord of the sacred place”, “he who is in the place of embalming”, “he who is

upon his mountain”, are some of the many different epithets of the god Anubis.

The origin of the canid-headed god is possible to be found in all canid animals,
which were caught searching the tombs to eat. Consequently, for the protection
of the decomposing bodies of the beloved ones®, Egyptians started to build their
earliest tombs. Due to the fact that the ancient Egyptians observed the behavior
of these animals, it might be possible to think them as devourers of the dead’s
soul. We do not know exactly when, but already in the Predynastic Period the
Egyptians had embraced their unique philosophy of the preservation of the
deceased’s body. Therefore, it is unknown whether in the early stages of their
worship they actually feared Anubis®, as some collegues believe, or not. The
only thing that is certain is that if they ever feared Anubis, this fear was never
delivered to us. However, Anubis, or the idea of his worship, might had started
during the Early Dynastic Period (3000-2686 BCE) and then arosed and

established steadily in the years that came.

WA
It is remarkable that his name might come from the verb q 0 (= jnp), which

966

means “to decay This origin of his name is not entirely accepted, and

colleagues have provided different meanings, like, “child”, “young prince”, or

» ¢7 Examples of the vocal pronunciation of

even to “lie down (on the stomach)
the god’s name was attested in the beginning of 6™ Dynasty®, but one thing is
certain, if the origin of his name (“to decay”, or “to lie down (on the stomach)”)
is correct, it will fully correlate with his manifestations and roles. In addition,
from Jumilhac Papyrus®, Anubis was named by Isis after the words wind for j,
water for n and Gebel for p. Regarding to Isis’ relationship with the name of

Anubis, as also to the connection of Anubis and Horus, the papyrus mentioned

2 Wilkinson., 1992, p. 17

% Wilkinson, 2003, p. 89

% The protection of the dead became one of their daily life activities and, during a time when
other reces, as Greeks, Romans and Mesopotamian races, feared death, Egyptians embraced this
concept to their upcoming religion. Faith in the afterlife, as also the power of the universe were
equally important to their worship, which was associated with the natural environment and its
elements.

% Evans, 2008, p. 19

% Doxey, 2001, p. 97

7 Willockx, 2007, p. 40

% DuQuesne, 2005, p. 75, Dawood, 1998, p. 34 and El-Khadragy, 2001, p. 191

® Vandier, 1962, pp. 102-103, 117
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that when the goddess found Horus in the swamps of Akhmim she asked “Is it
he?” (=jn pw); These words constructed the name of Anubis mening “royal
child”. Ra also claims Anubis naming: "As for this one, it is I who created his
name of Anubis"; further it is mentioned that Anubis was named by Seth.
Furthermore, the black color of a decomposing body became a symbol of the
Afterlife, with roots back to the Niles’ fertility silt’’, and connected with the
circle and animation of environment.

A problem that scientists come across is about the nature of Anubis’ animal,
that even, the ancients knew his form was some kind of mystery: “Pepi
Neferkare, whose form is secret as Anubis on his belly, for you have received
your face of a jackal!””" (N 412). The form of Anubis is problematic due to the
fact that the researchers could identify more than one species from the Canidae
family’?. Head, muzzle, sometimes even tail are correspondingly from foxes,
jackals and domestic dogs”. Additionally, the ears resemble to foxes’ or jackals’
and his body shape with domestic dogs’. These characteristics from various
species makes it difficult to recognize which is the one prevailing species of
Anubis’ animal. This hybrid form”™ of Anubis maybe was created to establish his
gruesome activities and to amplify his image as the god of the underworld, since
all these species have something in common, they are scavengers.

During the Ptolemaic Period the ancient Greeks considered Anubis a dog and
named the god’s nome Cynopolis, meanwhile thought Wepwawet as a wolf,
therefore his nome was named Lycopolis. Diodurus Sicilus wrote about those
gods naming Anubis as the one who wears the dog’s skin, and Macedon
(Wepwawet) wears the wolf’s skin: “zov uév yap Avovfiv mepiféabar xovijv, tov
3¢ Makxedova Abxov mpotounv: de’ #¢ aitiac kai ta (Pa tadra tiundivar mapa
toic Aiyvortrioig” (Diod. 1.18.1). As mentioned above, the real nature of the god
is not yet established, but the Greeks with their identification of the god as a
dog formed the god Hermanubis (Hermes and Anubis), during the cultural
interaction between the two civilizations.

Anubis is identified in many passages with the king’s face and with other of his

body parts and through that he is established as an important god. Regarding the

0 Hart, 2005, p. 25

T Allen, 2005, p. 277

2 There are seven different species for canidae family that lives in Egypt: the golden jackal, the
African wild dog, the wolf, the Blanford's fox, the fennec fox, the red fox, the Ruppell's sand fox
Hoath, 2009, pp. 69-81 and Evans, 2008, p. 22

3 Evans, 2008, p. 18

74 Evans, 2008, p. 22

75 Bekker, Ludwig, & Vogel, n.d.
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face, this might be referring to the moment of death, before the resurrection took
place and the deceased became a manifestation of Anubis, or, in other passages

t”7, etc. From the passages of Jumilhac papyrus Thoth, Horus,

Horus’, Wepwawe
Osiris and other gods are the manifestion of Anubis; this might have happened
due to the storytelling and not actually because of the existed notion of that
time.

From other Pepi I’s passage (P 520)7® the king is identified as Osiris, Anubis
and Milk Goddess (Hesat?) “Osiris Pepi, you should not go away in those
eastern lands, but you should go away into those western lands, in the path of
the Sun’s followers [...]. Since you are the one who prevents them from slipping
from within your arms, you should take hold of them, in your identity of the
north wind; they will take account of you, in your identity of Anubis; and the
gods will not go down against you, in your identity of the Milk-Goddess”. 1t is
very intriguing the point that both Hesat and Osiris were regarded as the parents
of Anubis.

Whereas in CT, Spell 185 is Anubis: “What I doubly detest, I will not eat.
Faeces is my detestation, and I will not eat; I will not consume filth, because I
am Anubis, Bull of his Side (sic)””.

Having established the general notion of the creation of the god, another
problem we face 1is his parenting. It is claimed that Anubis was the son of
different gods and goddesses, Osiris, Seth or Ra, for the fatherhood, Hesat®
Bastet, Nephthys®!, for the motherhood. Anubis is mostly considered the son of
Osiris and Nephthys, information coming from 19'™™ Dynasty stela®’. Plutarch
wrote about Anubis’s birth and life: “Tsvvoonc tijc Népbvoc tov Avovpfiv Toig
vmofalietar NépOvg yap éoti 10 vmo yijv kai dpavég, Toic 6 10 vmep thHv yijv Kal
PavePov, 0 0& TOVTWV VTOWALWV Kal Kolovuevog 0pilwv KUVKAOG ETIKOIVOS @V
Gupoiv Avovpic kéxintal kai xvvi 10 eldoc ameikdalerar kai yap 6 kbwv ypijrol Tjj
OWel VOKTOG Te Kal NUEPOS Ouoiws. kol toravtnv Exelv dokel mwop' Aiyvmtiois tnv
ovvauiv o Avovpig, oiav n Exarn mwap' EiAilnoi, y0oviogc &®v ouod xkoi OAdbumiog.
évioigc 6¢ dokel Kpdvog 6 Avovfic eivair: 510 mavra tiktov éE éavtod kai kbwv &v

£a0T@® TNV TOD KVLVOG émikinoiv Eoyxev. £ati o' ovv toic gefouévoic tov Avovfiv

76 Allen, 2005, p. 45

77 Allen, 2005, p. 102

8 Allen, 2005, p. 184

7 Faulkner, 1973, p. 155

8 Hart, 2005, p. 24

81 Budge, 1904, p. 261, Doxey, 2001, p. 98 and Hart, 2005, p. 28
8 Willockx, 2007, p. 54
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ATOPPNTOV T1, Kol TaAAol uev tag ueyiorag év Aiydmte tinas 6 kvwv Eoyev: émel 0&
Koaupvoov tov Amiv édveldvrtos xai piyavioc 00d0ev mpocijilev ovd' éyedoaro tod
cOUAToc GAL' i pévoc 6 kbwv, drndiece 10 TpdToc elvar kai pdiiora tipdoloar TV
étépov (dwv”%. These verses cite the downfall of Anubis; he is connected, apart
from Hermes, with Hecate and Cronos. Hecate and Hermes as psychopompos, are
considered cthonic deities, therefore the connection of Anubis with these deities
is a fair analogy. The connection of Anubis with Cronus might have happened
for two reasons: A. Cronus was the rebellion son of Uranus, who won his father
and became the ruler of cosmos. B. Seth, the god of chaos, transformed as
Anubis in many passages of Jumilhac Papurus and in other passages Anubis had
a Sethian® aspect.Although the Jumilhac Papyrus was composed in the Ptolemaic
Period, it might be a synthesis of ancient Egyptian myths, tranditions and
legends.

Another known Anubis's relative is his daughter, Qebehut®, the one who
liberated the deceased’s soul with water.

As already mentioned above, other canid divinities had the same aspect with
Anubis and many colleagues consider them as the early manifestation or epithets
of the god. Whether it is true or not, Anubis prevailed over them and during the
Old Kingdom became the lord of the Underworld equal to Osiris. The Htp-dj-
nswt (Chart 1)% formula attested both for Anubis and Osiris, but the ancients
started to focus more to Osiris’s cult and in the end Anubis joined the Osirian
myth?” and became the first embalmer, mummified Osiris, who was killed by his
own brother, Seth: “Adnubis [came] from Busiris. He has embalmed Osiris in the
Place of Purification”®. The reason of this change might be found in the need
for a divine origin of the pharaoh. Therefore, the slaughtered Osiris, the dead

who came back to life, and Horus his mighty offspring gave a strong background

8 MAovtapyog, 2003, 6. 221-223. Tranlation by the author: “When Nephthys gave birth to Anubis;
Isis treated him, as he was her own. Nephthys is that which is beneath the earth and invisible, Isis
that which is above the easth and visible and that which touches these, the cicle horizon, is common
to both, called Anubis, and represented in the form of dog, because the dog can see both in the
night and in the day alike. And for this reason, Anubis is thought, among Egyptians, has such power
as Hekate for the Greeks, since at the same time he is cthonic and Olympic (deity). Some are
thought that Anubis is Cronus; And because the dog gestation (kbwv) everything of himself, took the
name of “dog” (xvvog). Those who venerated Anubis, was a mystery and in the ancient times in
Egypt, the dog was highly honoured. But, when Cambyses had kill Apis and scattered him away,
nothing came near the body or taste from the body only the dog, thereby he lost his supremacy and
his honours among the other animals”

8 Vandier, 1962, p. 96

8 Allen, 2005, p. 158

8 Murray, Milne, & Crum, 1904, p. 34 and Dawood, 1998

8 (Pinch, 2002, p. 104)

8 Brooklyn Papyrus, Column X, O'Rourke, 2002, p. 188
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to Osiris, a history with a beginning and an end, necessary for their worship and

its anthropocentric aspect.

Chart 1
Htp-dj-nswt formula
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However, in the vast history of Egypt, Anubis gained a place in people’s mind,
having an active role in the ritual of the “Opening of the Mouth”, in which the
deceased could “breathe” again, as also in the “Weighing of the hearts” (see
Chapter 4). The latter was the final “gate” between the deceased and the welfare
of the Afterlife and occurred from Old Kindfom to Roman Period.

Having mysterious life and form, Anubis during the New Kingdom (1550-1069
BCE), also took part in the sequence of the king’s reborn spirit (see Chapter 2)
in the mammisi (birth temples). In a political stage, as some collegues think,
Anubis had a rival, Bata, for the ownership of 17" nome® and the “Tale of the
Two Brothers”, could be narrating this rivalry, ending in a concept of equality
between the two gods/brothers (see Chapter 3). Source for his military aspect
could be found in the Jumilhac Papyrus (Ptolemaic Period, 332-30 BCE), in
which Anubis is portrayed as a warring god alongside Horus (see Chapter 3).

The Palermo Stone (5'" Dynasty) mentioned the so-called “Birth of Anubis” that
were statues which specified a ceremonial year®; temples, chapels and
sanctuaries devoted to Anubis found at Saqqara, Kahun, Deir el-Bahari etc. and
17" nome® (vicinity of Samalut, Cynopolis by the Greeks)® of Upper Egypt was
dedicated to him.

8 Simpson, 2003, p. 92 and Willockx, 2007, p. 43

% Hart, 2005, p. 25

°l Khentamentiu’s town was the 8'" (Abydos) and Wepwawet’s was the 13'" nome (Asyut), Hart,
2005, p. 106.
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Lastly, the name of Anubis is attested as part of personal names (thephorous
names) and was connecting the individual with the deity®’. It also gives us
information on the prevailing cult of the period® and examples regarding Anubis

can be found from Old Kingdom, Anubisemanekh®, Anubishotep®®, Padinpu® etc.

2 Hart, 2005, p. 107

% Pinch, 2002, p. 9

% Wilkinson, 1999, p. 226
% Clagett, 1989, p. 152

% Clagett, 1989, p. 173

°7 Labudek, 2010, p. 109
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FIGURES

Figure 1. Wepwawet on
standard
© Museo Arqueoldgico
Nacional, Hispania.

Invertory number: 16062

Figure 2. Den’s seal © Wengrow, 2006, p. 132

Figure 3. Duamutef and Imsety
on canopic box
© from (TGEM, n.d.) Museo
Archaeologio Nazionale/Museo
Egizio Museum. Invertory

number: 2184
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Figure 4. Thutmose III taught by Set the archery Figure 5. Statue of Hathor,
© te Velde, 2001, p. 270 Menkaure and Anupet (4th

Dynasty)
© Cairo Museum. Invertory

number: JE 46499

Figure 6. Inherkhau in front of
Souls of Nekkhen
© OsirisNet
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2. THE MANIFESTATIONS OF ANUBIS THROUGH HIS ICONOGRAPHIC
REPRESENTATIONS
2.1 Art in General
The Egyptian style in architecture, sculpture and painting was based on a series
of strict laws. These laws resulted in a sense of balance and strict harmony. The
Egyptian art did not change much through the years, giving us a tone of stability
and a view of the conservative nature of the ancient society. All figures were
constructed with the same characteristics, however the identity of each one
figure can be understood by the size, color, emblems and generally by the
thematic concept of the scene. For example, the pharaoh and the divinities
always were depicted larger than common people were®, and the women,even if
they were goddesses, were always a step behind from the male god or pharaoh.
The ancient Egyptian art can be divided into two categories:
e The two-dimensional and
e The three-dimensional

2.1.1. The two-dimensional art
The two-dimensional art mainly depicted the ideal elements of an object or a

figure. It was about their quintessence of things and not a faithful
representation. This selection classifies the two-dimensional Egyptian art in the
context of modern day’s abstract art, since external physical reality is not
there®. In the two-dimensional art are included both relief sculpturing and wall
painting.

The Two-dimensional representation had two techniques, painting (coloring and
drawing)'® and the relief sculpturing (bas or raised and sunk relief)!. During
the Old Kingdom (2705-2180 BCE) the artist to create a work of art, whether it
was a wall painting or a relief, painted horizontal and vertical guides® to shape
the scene. From the Middle Kingdom and afterwards the use of the grid
technique was practiced, which was being used on the wall paintings!®. In the
end of 18" Dynasty, the figures were done by hand!. The use of guides or grid

aimed at creating symmetry and grouping the figures. The human figure was

% Watts, 1998, p. 44

% Chilvers, 2009, p. 2 and Manley, 1996, p. 83
10 Bryan, 2014, p. 994

I Hartwing, 2001, p. 2

12 Watts, 1998, p. 38

193 Hartwing, 2001, p. 2, Robins, 1997, p. 27
14 Robins, 2001, p. 61, Kexég, 2015, p. 21
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105 from the

separated in 18 squares, for the standing, as also for seating figures
legs up to the head®® providing stability of body analogy. The forehead was not
part of the square because there were plenty of crowns and hair accessories. In
the painting, lines were used to separate the colors and to create the desirable
form!%. For this reason, while observing the Egyptian paintings, the intense use
of the contour and the coloring is being perceived.

The relief sculpturing, most of the time, before painted was carved and
smoothed with a layer of plaster'® Otherwise, if the surface was not carved
before painted, the artist applied several layers of mud plaster to create a flat
plane. The ancient artist was interested more in what was vital and not in what

109 and he painted everything from their characteristic side®. Legs,

was objective
arms depicted from the inner side, the head was in profile, but the torso and the
eye were painted frontal. This was the typical canon and the ideal form. The

11 in order to have

figures and the scenes were placed in horizontal zones
balance, an element that stems from their own religion. Besides, we should
remember that the funerary art was made in order to be seen by the gods and the
deceased and not by the living.

In both bas and sunk relief the depth of engraving, was mainly 2.50 cm?!? and
the characteristics were always created using the bas-relief technique. Examples
of the first technique have been found in the early Dynasties and already in the
374 Dynasty the relief sculpturing was covering the temples and the tombs3. On
the contrary, with the painting technique the relief sculpturing was a teamwork.
One artist made the sketch, using brush and ink, another made the sculpture and
someone else painted it!4,

The colors were placed to give life and to contribute to the story of the scene.
Through the hue of colors, one can distinguish the deity, Pharaoh and the
foreigners too. Colors can also show the knowledge gained through long-term

observation, as it happened in the case of the black color, which symbolizes

fertility and regeneration. This symbolism derives from the deposition of the

195 Bunson, 2002, p. 49

16 Manley, 1996, pp. 82-83

07 Bryan, 2014, p. 994

18 Hartwing, 2001, p. 2 and James, 1985, p. 19
19 Gombrich, 1952, p. 34

19 Gombrich, 1952, p. 36

M Watts, 1998, p. 38

2 Watts, 1998, p. 45

13 Muller, 2001, p. 133

U4 Muller, 2001, p. 134
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black fertile of Nile sludge during the flood season. Color can also indicate age
and gender. Red color implies vigor, youth!® and man, while the yellow or pale
pink!® implies the woman!?'’,

Although the drawings seem to us as primitive artistic depictions!®®

, 1t 1s wrong
to believe that this was actually the case. It is remarkable that through the
sketches of ancient Egyptians, today's scientists can identify species of animals
and plants. This identification strengthens the view that they painted only what
was considered important and worthwhile to give in detail.

The portraits were rigid and lacking in plasticity (especially during the OId
Kingdom, 2686-2181 BCE). The power and the meaning of the scene were
imprinted by the static iconography. An additional feature that helped illustrate
a scene was the gesture and the posture in which each figure was depicted. The
gestures in Egyptian art were standard and today we are able to understand their
meaning. Thus, we can see a figure make a gesture of worshiping, summoning,
praising, presenting and receiving offerings, rejoicing!®® and protecting.

All Pharaohs looked like each other, expressing in this way, their genealogical
continuity with the divine substance, since they were the incarnation of god
Horus, Ra or Atun. An exception to this rule, which did not last long, was the
art developed at the Amarna Era, during the reign of Akhenaten!? (18" Dynasty,
New Kingdom). The sense of movement and naturalism can be recognized from
the art of Amarna Period. Akhenaten and his wife, Nefertiti, were portrayed very
realistically and with unique characteristics. Some figures were painted frontal,
others having their heads raised, overlapping, crowded and busy, giving an
active role to the scene and thet are far from the traditional art of the previous
years.

The “rules”, which were applied in this period, were:

e Akhenaten and his wife Nefertiti portrayed with realistic and unique
features.
e Figures painted in frontal or with heads raised.

e Overlapping, crowded and busy figures.

5 Watts, 1998, p. 45

116 Bryan, 2014, p. 994
" Manley, 1996, p. 83
8 Gombrich, 1952, p. 42
9 Watts, 1998, p. 37

120 Munro, 1964, p. 21
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e Women painted with dark colors'?.

e The grid system was 20 squares???,

All of the above were concepts that deviated from the traditional rule of
previous centuries. However, already at the time of Tutankhamen, traditional
depiction returned, only to change again, in the Greek-Roman Period.

2.1.2 The three-dimensional art
The three-dimensional art had to do with the real world; it meant things in their

true form. The three-dimensional artwork involves statues, figurines, and
models.

A statue for the ancient Egyptian was the home in which the spirit of the
deceased lived and was made to last forever. Therefore, it is not odd that the
Egyptian word for the sculptor — one of the many — was “he who keeps alive”1?3
or “life giver”'* The cult statues and temple decorations were the main
priorities of the pharaoh'® and were a massive industry that required the work of

126

painters, metalworkers, scribes, miners etc. In Predynastic Period, clay and

mud brick were used for sculpture. After that period, they were using materials
such as metals, woods, faience, and ivory'?, but mostly granite and limestone?!?8,

In general, a statue made with the grid system was destined to be seen from the
side, especially if it was an animal statue. This happened for one reason: for the

129

imitation of the hieroglyphic'® sign. The figures’ back was mostly supported by

pillars or slabs to be more stable and timeless'®. Arms attached firmly to the
body, as also the legs to the chair®l

By watching the Egyptian statues, the difference between sculpture and
painting is understandable. The first was realistic and we actually see different
features in the pharaoh’s portraits. The latter used standardized forms and had a

narrative aspect? and the different registers provided a chronological continuum

2l Eaverly, 2004, p. 53, Kexég, 2015, p. 23

12 Robins, 2001, p. 151, Kexég, 2015, p. 22

122 Gombrich, 1952, p. 34

124 Vygus, 2015, p. 1882

125 Kozloff, 2001, p. 218

126 Minerals and wood had a symbolic aspect; gold was the skin of the gods and for that reason
considered a divine metal. Hathor’s sacred ore was turquoise. A solar substance can be identified in
red granite. Black was associated with fertility and underworld. Wood was sacred for Isis, Nun and
Hathor, Kozloff, 2001, p. 219

127 Kozloff, 2001, p. 219

128 Bunson, 2002, p. 48

129 Kozloff, 2001, p. 220

13 Bunson, 2002, p. 875

Bl Kozloff, 2001, p. 219

132 Bakir, 1967, p. 160
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to the story, a beginning and an end. However, even statues had the same
principals for balance and symmetry.

There were many statue categories, those of humans and human’s world (royal,
private statues) and those of the divine (cult, votive, guardian statues). The
older example of a royal statue was the sphinx, a combination of human and
animal elements?®3 emphasizing the importance of the king and his divine
linecage. Other forms were the mummiform king®®* his coronation, the
offering/adoring king before the gods®® and the one with a magical engraved
formulal3
Many artists and different workshops can be identified by the statue’s facial
differences. Upper Egypt followed the traditional style and was less open to
artistic innovation than Lower Egypt. However, different styles were introduced
during the ruling of each pharaoh, from a pessimistic (e.g. Senwosret III,
Amenemhet III) and exaggerated style (e.g. Akhenaten) to Negroid and finally,
to the Greek style!®.

The non-royal statues related to those of the nobles as well as to the mass
production of figurines of everyday life, which did not relate to any particular
person. These figurines were perhaps created either for an individual use or for a
votive one. The noble’s statuary had various representations but never depicted
with regalia or sphinx; these two were fully associated with the king?!38,

The divine representation is more complex than that of the royal; deities can be
depicted in fully human or animal form, half-human and half-animal. In some
cases, when they are in fully human form they can be identified only by their
hieroglyphic name. This difficulty also exists during the New Kingdom and
afterwards, when many gods manifested themselves in the form of other gods, or
manifested themselves at an older age.

The cult statues were placed in the sanctuary of the temple, and were only seen
by the high priests®®. The votive statues were the most common statue that
archaeologists come across!® due to the fact that humanity always needs

something to pray to and always has the need to be heard.

133 Mysliwiec, 2001, p. 229
134 Mysliwiec, 2001, p. 230
35 Mysliwiec, 2001, p. 234
136 Mysliwiec, 2001, p. 232
37 Mysliwiec, 2001, p. 235
38 Tefnin, 2001, p. 236
139 Kozloff, 2001, p. 242
140 Kozloff, 2001, p. 243
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During the reign of a king, the facial features of the gods were changed
according to his own characteristics, but sometimes, when the reign was short-
termed, the king replaced his name on his predecessor’s statuel4,

The guardian statues were animal or hydride (half-human, half-animal), with

the most famous being the sphinx of Giza!#?

and the most omnipresent being the
figurines of the four sons of Horus!®,

2.2 From the Canines to Anubis’s Iconography

Throughout the Predynastic Period there were many hunting scenes. Some of
them, like the ones with hippopotamus which are closely related to protection,
and some others, like the canines that symbolize the power or maybe reflect the
manifestation of the hunter and the economic status of the period*

In art, Baines!* separates canid’s representations in three categories:

e Jackals: the head of the jackal is that of a domesticated dog, with erect
pointed ears; its muzzle and legs are small and slender; its tail is short and
bushy and has shaggy coat!®.

e African wild dog: It has a large but light-built somatotype; its legs are long
and slim and has characteristic round ears. The coat of African wild dog is also
characteristic, because of the combination of different colors (black, yellow-
brown, white); for this reason its Latin name is Lycaon pictus, meaning painted
dog!¥.

e Domesticated dogs: In representations domesticated dogs are always depicted

with a collar, curled or screw-liked tail and with loose ears'®.

Scientists can
recognize various species like Basenji, Greyhound, Ibizan, Pharaoh, Saluki,
Whippet, Molossian.

A petroglyphic example of Wadi Barramiya'* depicts schematically a pack of
hounds hunting an antelope with their owners holding leashes; whereas the
Gebelein’s white cross bowl shows a hunting scene with dogs (Figure 7). In the
red surface of the bowl, the artist painted only the silhouette of the animals and

the inside of them is filled with triangle patterns. The prey could be antelopes

and the hunting by canines seems to be indirectly including a man, although his

4 Kozloff, 2001, p. 244

142 Kozloff, 2001, p. 245

4 Kozloff, 2001, p. 246

14 Bryan, 2014, p. 828

145 Baines, 1993, p. 58

146 Hoarth, P. 70

4T Woodroffe & McNutt, 2004, p. 174
148 Baines, 1993, p. 58

149 Rice, 2006, p. 26
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presence does not occur in the scene; the hunter is indirectly mentioned by the
semi spiral leashes, which are around the dogs’ neck. The rest of the empty
space is filled with floral pattern and with what seems to be two mountains.

In White Cross-lined, the absence of man in dogs’ hunting scenes could be
linked to the elites™ and the important role of these animals, both in the
economic and in the social modelling. Maybe, in these paintings, the early breed
farms could also be identified, which had become a massive breed production in
the later dynastic years. There are only two illustrations depicting a man holding
strips of dogs®.

Hunting scenes are not the only piece of information that we have on the
illustration of canines. Canines appeared to be on vessels row with no beginning
or end, symbolized the eternal being, to accompany other animals in the end of
cach row?2 Both depictions could be associated with the canine funerary role
and the rebirth.

In Naqqada IIC, the Decorative Pottery dominated as the characteristic style, in
which the funerary concepts are affiliated. The absence of canids during that
period turn away the link between the animal and the afterlife and the reason
why this happened is unknown. However, with further research indications could
be found on the connection between the animals’ row, the Decorative Pottery and
the Decorative ivories!. The Gebel Tarif ivory knife handle illustrates four
rows of animals, in which a canid can be recognized (Figure 8). It is
understandable that the canine has an important status, because the other three
animals are the panther, the lion and a mythical one®. These animals were
connected with the king’s power over the animals?®,

Evidence for the continuity of the canid’s association with power and the
afterlife®, as also military, can be seen on the mural painting from Tomb 100 in
Hierakonpolis®’, (3500 BCE) (Figure 9). The painting shows individual scenes
with animals (dogs or canids?), people and ships. Although there is no space

arrangement and the scenes seem to be isolated from each other, the elements

150 Hendrickx, 2009, p. 246

5 Hendrickx, 2006, p. 723

152 Hendrickx, 2006, p. 724. The end of the row has a fish, a rosette, a bird, or catfish Hendrickx,
2006, p. 736 and Cialowicz, 1991, p. 249.

153 Hendrickx, 2006, p. 728
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57 Bryan, 2014, p. 992. Further reading: Case, H. and Crowfoot, J. Payne. 1962. “Tomb 100: The
Decorated Tomb at Hierakonpolis”. JEA. Vol. 48. pp. 5-18.
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that later characterized the Egyptian art can be identified. These elements are
the figures in profile, the smiting of the king-leader towards his enemies, as
well as the scenes of submission, power and protection (lion and dog (?)
surround a human figure, Figure 10).

What seems to be appearing as one of the first examples of hieroglyphics is the
seals that were found on Tomb U-j at Abydos, ca 3300 BCE®® The seals have a
canid depiction with a plant above their head or beside them, as also the sun and
the moon. In another seal a bird (Figure 11), which we assume it is a falcon,

159 and have

accompanies the canid. These seals’ labels are phonetic signs
arrangement as it happened with the hieroglyphics in the latter years. From one
label, a canid and a falcon (?) can be identified and although it is extremely
early, the connection of Horus-Anubis comes in mind.

A Predynastic evidence of Anubis-animal image (Figure 12) comes from the
tomb U-j in Abydos, alongside other seals of canids, which are mentioned above.
Dreyer, in his research for the origin of the Abydos’s toponyms, supports that
this seal, as well as a few others from the same tomb, depicts the Predynastic
ruler of Abydos, king Elephant (Ab-Dw=Elephant mountain),° Kahl underlines
that some forms look like an early depiction of Seth-animal!! Other colleagues
suggest that this form belonged to Khentamentiu. However, comparing the seal
from the tomb U-j with the seal of Anubis (Figure 13) from the mortuary temple
of Senwosret III (north Abydos), the resemblance is obvious!®?. Knowing that
Khentamentiu was the protective deity of the necropolis of Umm el-Gaab
(Abydos), and that the determinative of his name was the recumbent canid (as in
the case of Anubis), it is possible that this seal depicts him or Anubis’s epithet

“Khentamentiu>1

. Moreover, the recumbent canid also represents other epithets
of Anubis, which are “he who is upon his mountain” and “he who is upon the
secrets”. However, a sincere thought is that Anubis has inherited this image over
the years, just like the epithet “Khentamentiu”. The manifestation of the god did
not occur in the early periods and he has a strong and continuous link with the

primary concept.

158 Rice, 2006, p. 35
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The importance of canids can be identified on the Two Dogs Palette. Two large
canids (the round ears suggest that it is the African wild dog) facing each other

with combined paws surrounding a hunting scene. This evidence might be an

164 165

example of the canids’ close association with the order of cosmos®™® and chaos'>,
a concept that occurs in the Late Presynaptic Period. From the Libyan Palette
(3100 B.C.E.) comes the first evidence of the animals’ connection with the
cities. Each one of the seven fortified cities has an animal depiction with hoe,
suggesting the cities’ foundation'®. Continuing to the Early Dynastic Period with
the Palette of Narmer (3000 B.C.E.), the canid god Wepwawet takes part in the
scene alongside other animals. The symbolism of animals in the cities’ names
continues, but this time they are attached on a staff held by the human figure. It
might be an echo of the previous aspect of animals but also it could be the
manifestation of the human nature. From here on, the scenes have a more
anthropocentric angle than the previous zoomorphic one.

The continuation of Egyptian religions and links between the Predynastic and
the Dynastic Period is remarkable. Rice suggests that from the Golenishchef dish
(Figure 14) might have come an early example of the “Souls of Nekhen”®
(Figure 15). In the oval dish, the back feet of the four leashed canines are held
down, while the torso is looking upwards. Again, the space arrangement does not
exist. Their front feet are sketched to the side in the offering or praising
gesture. The human figure has its hands raised holding the leashes with one hand
and a bow with the other. The scene is surrounded by mountains. The “Souls of
Nekhen” were the old kings of Egypt (Hierakonpolis by the Greeks)!®® and had
canid heads.

In the Early Dynastic Period, the gods Wepwawet and Khentamentiu are

2

introduced in iconography as the “Opener of the Ways” the first and “Foremost
of the Westerners” the latter, two characteristics that Anubis absorbed into his
own hypostasis the years that came, especially that of Khentamentiu.

Anubis is depicted in art in amulets and pectorals as also in stelae and wall
paintings. It is worth mentioning that Anubis’s figure with a canid head and a
body of a human was the first of the gods, which was depicted in amulet!® (Old

Kingdom). Searching the earlier evidence of him, someone can come across from

164 Baines, 1993, p. 57
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a simple unformed and clumsy illustration of Anubis to a bright and esthetic
one.

An early evidence of Anubis, although it is not certain, is from a 2" Dynasty’s
bowl fragment (Figure 16), from an unknown providence, showing a canid in the
standing posture with a was-scepter and the ankh?® (see below Chapter 2.2.4).

Another example, but this time confirmed, comes from the wall painting of
Khabausoker (3rd Dynasty) at his tomb in Saqqara. Khabausoker wears a collar,
which might be depicting a protective canid aspect, reffering on the well known
recumbent posture of Anubis. The belief that that is the god Anubis, the one who
is portrayed on the collar, derives from the fact that the owner, Khabausoker,

171

was a high priest of Anubis'’'. Furthermore, this collar might be the source of

the Anubis’ epithet “ [...] a jackal upon his shoulders [...]”'"%

Many passages of PT refer that the king’s faces are that of a jackal. This
reference shows a close association of the canid with the kingship and king’s
power, an echo of the Predynastic Period. This connection becomes stronger in
Teti’s PT (T 144)' “Your face is that of a jackal, your tail is that of a wild
lion. You will sit on that chair of yours and govern the akhs”. The king is the
embodiment of canid and lion, two species which, in the Predynastic Period,
were associated with royal power. In addition, the face features show the
manifestation of a human as a canid and the identity of the king as a mortuary
canid.

There are many early representations with the characteristic recumbent posture
of Anubis and it is difficult to identify whether it is actually his image or that of
other deities related with canid form and funerary connection. The reason lies in
the fact that the name of Anubis is being pronounced vocally from Pepi II’s
reign (6th Dynasty) and after?’®

However, Anubis’ iconography could be distinguished in four themes:

e Funerary manifestations: Anubis and the weighing of the hearts, Anubis
and the mummification, Anubis and the ritual of the Opening of the Mouth

e Rebirth manifestation: Anubis and the sun disk

e Alternative manifestations: Pantheistic representation, Other animal-

headed representation, Human representation

7 DuQuesne, 2005, p. 84

7 Rice, 2006, p. 149, Rice, 2002, p. 92 and Murray & Sethe, 1937, pp. 2, 5
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e General manifestations: Anubis in different postures and gestures
2.2.1 Funerary manifestations

e Anubis and the judgment hall of Osiris
The weighting of the hearts aimed at judging the life of the deceased. If they

succeeded in passing the trial, then their soul would live forever alongside the
gods (see Chapter 4).

A judgment representation comes from the alabaster sarcophagus of Seti I
(Figure 17) which depicts the 6'" Hour of the Book of Gate (19'" Dynasty, 1295-
1186 BCE). In the upright corner, the god Anubis is in the Judgment Hall of
Osiris; in the middle Osiris with his regalia is enthroned. In front of Osiris is
the scale of Truth in the form of Thoth (?). The heart (?), is represented by a
rectangular box and is against the symbol of evil (bird). A ladder leads to the
scale and in every step is a deity!>. Above the ladder is a ship with a pig smitten
by an ape, a hypostasis of Thoth?'’®,

The coffin of Tanakhtnettahat, a Chantress of Amun at Karnak?'’” (21°%' Dynasty,
1069-945 BCE) depicts the Spell 125 of the Book of the Dead (Figure 18-19).
The material of the coffin is wood, which was varnished!® and painted with
brown-red, blue and green pigments.

Tanakhtnettahat (she is not shown in detail) is on the left of the goddess
Bastet, who is holding a scepter. In front of the latter is the scale with Anubis in
the middle, adjusting the scales’ chain with his one hand and with the other
testing the tongue of balance; he is wearing the ceremonial kilt with belt and
usekh collar'”. He is fully green with a blue nemes and the crown of Lower and
Upper Egypt. His figure seems painted by force to fit in the scene, something
that does not happen with the other figures. The goddess Maat is on the left side
and on the right side is the heart of Tanakhtnettahat in the vessel. Thoth is in
front of the scale writing the positive outcome, before Horus, Ammit, Osiris and
Isis.

Another example of the Book of the Dead’s spell comes from the papyrus of
Nestanebetisheru® (Figure 20), known as the Greenfield Papyrus. It is dated in
the 22"¢ Dynasty (945-735 BCE) and found at Deir el-Bahari, at Thebes. It is a
black and red vignette of the high Priestess of Amun, daughter of Painetchem II.
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The illustration shows the god Anubis, who is holding the jar of
Nestanebetisheru’s heart, which is hung up from a chain on the top of the scale;
in the latter is a baboon which symbolized Thoth. On the scale from the right is
Maat against the jar of Nestanebetisheru’s heart, on the left and behind is
Anubis, Isis and Nephthys are holding a scepter and ankh8, Nestanebetisheru is
seating on the top of the ladder, in a greeting pose, and behind her is Ammit.
Above Ammit and Nestanebetisheru is the “Lake of Fire”'®, which is surrounded

by four apes'®

or baboons. In this scene Anubis is transparent, so it is unknown
if he stands in front or behind the scale. His face is black and the rest of his
body is in the color of papyrus. He is wearing the ceremonial kilt with the belt,
a strap in his chest and the usekh collar.

e Anubis and the mummification
The concept of mummification had already been established in the minds of

Egyptians in the Predynastic Period. It was the solution for the decomposing
body to gain a timeless aspect in order for the soul live (see Chapter 4).

An embalming scene from Pedusiri’s coffin (Late Dynasty, 664-332 BCE,
Figures 21-22) depicts Anubis (or a priest with Anubis’s mask) in front of the
mummy table. His is fully black skinned and his clothes are a yellow and
greenish ceremonial kilt with belt and a gold usekh collar. He has the one hand
raised with a vessel, maybe a purification jar to clean the body and the other
hand attends the body. The rest of the scene depicts the goddess Isis on one side
of the register and the goddess Nephthys on the other, two priests with tail on
the right, wearing a tunic below the kilt and one priest on the left, maybe the
high priest, who is approaching with two pieces of linen to wrap the dead body.

Another scene comes from the 5th century BCE (Figure 23), from a coffin
fragment, which shows in the second layer a priest who is wearing the mask of
the god Anubis®. He is removing the brain of a body using a long metal hook.
This hook is inserted from the sinus cavity directly into the skull. In the scene,
Anubis wears only the long kilt, with fully black skin and has a white nemes; the
deceased is upon the lion bier and the canopic jars are underneath. The scene is
filled with the figures of Isis and Nephthys on both sides. The register is

separated from the other scenes by two decorative horizontal lines. The coffin

81 Budge, 1912, p. 73
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colors are brown-red, blue, white and black. Although the fragment belongs to
the Late Period (ca. 5"-2"4 BCE), the figures are clumsy. Anubis seems squeezed
and is put in the register, in contrast to the other illustrations of the coffin,
especially the one with the depiction of Isis.

If we consider the whole fragment, we can find a continuation in the scenes
starting from the bottom to the top. The two servants take the coffin with the
dead at the mummification workshop, where the rituals take place. After that,
the weighing of the heart occurs and the soul, as the image of scarab is reborn
again.

A same theme comes from a cartonnage® of the Ptolemaic Period®®® (332-30
BCE, Figure 24). The colors of the theme are white, blue, black and red-brown.
The main theme is the embalming rites during the mummification by Anubis,
who wears a long kilt, with fully black skin. The two goddesses, Isis and
Nephthys in adoration gesture, fill the register, which is separated from the
others by decorative lines. Down the main theme are the Four Sons of Horus, and
the rest of the register is filled by the winged scarab and the goddess Nut. This
textile was laid over the body of the deceased.

e Anubis and the “Opening of the Mouth” ritual
The purpose of the “Opening of the Mouth” ritual was for the deceased

“breathe” again. In order to achieve that, the priest used specific objects and
oils (see Chapter 4).

The tomb of Roy (19" Dynasty, 1295-1186 BCE. Figure 25-26) has a wall
painting of the ritual of the “Opening of the Mouth”. Anubis holds the
sarcophagus of the deceased, wearing the usekh collar with yellow, light and
dark blue beads, white and yellow ceremonial kilt with belt in yellow and dark
blue color, as also a corselet. Before the elaborate sarcophagus is a female
mourner with her breasts outside, hauling her hair. Behind her are two priests,
one of them is a sem priest holding with one hand the Meskhetyu implement and
with the other one a ritual vessel.

Another ritual scene is from Hunefer’s Book of the Dead (19'" Dynasty. Figure
27). The mummy of the king’s scribe, Hunefer, is held by Anubis or Anubis’s
priest who is wearing the usekh collar, a yellow (gold) and white ceremonial kilt

and a green corselet. In front of the sarcophagus are two mourners hauling their

18 T ayers of plastered, painted and varnished linen wrapped around the deceased’s body.
18 EC, n.d.
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hairs with their breasts outside. Hunefer’s wife, Nesha'®’ is the one kneeling.
Behind them are two smer priests® holding the rituals implements and
purification vessels and the sem priest is at the end of the scene. The elaborate
illustration of this papyrus derives from the impression of a pale pink skin under
the dress?®,

The last scene comes from the tomb of Maya at Saqqara® (19'" Dynasty. Figure
28). The bas-relief depicts the god Anubis holding the mummy of Maya'® the
vet nurse of Tutankhamen. Before the mummy of Maya is a priest holding the
Meskhetyu implement; at the bottom of the mummy are prayers giving her
offerings. At the top is another priest holding a vessel for purification purposes
and alongside him is another one in a summoning gesture.

2.2.2. Rebirth manifestations: Anubis with the lunar disk

The scene of Anubis rolling the lunar disk confused many Egyptologists about
its real nature. As Naville underlines, this scene of Anubis can be found in all
mammisi (birth-temples). In addition, he points out that it is the depiction of the
moon??  Rolling the disk, Anubis rejuvenates the moon, meaning the
arrangement of the gods’ time!® and cyclical rebirth!®. Moreover, the moon has a
close association with Osiris and a stela of Ramesses IV states that “is the body
of Osiris”. The association of the moon with the dead occurs also in PT, CT®
and BD'"® but this thought is not fully accepted. However, no one can deny the
fact that Anubis was the one who attended Osiris, mummified and resurrected
him, therefore, an Osiris-moon connection could the case. A close parallel of
this scene is answered in the Book of the Earth from the sun-god Ra'"’.

From the temple of Dendera (Figure 29) and Deir el-Bahari (Figure 30) comes

an image of Anubis rolling the lunar disk. In the latter, Anubis takes part in

187 James, 1985, p. 54

18 Smith, n.d.

18 James, 1985, p. 54

19 Mortimer, 2015

Yl Alain Zivie, suggests that Maya is the sister of the king Tutankhamen. This conclusion derives
from their facial characteristics. Specifically, he said, “The extraordinary thing is that they are
very similar. They have the same chin, the eyes, the family traits” Mortimer, 2015.

2. The moon is considered the manifestation of the god Thoth that appears in the early evening
Richter, 2012, p. 89. Also it was thought to be the god Khonsu, a moon god, whose manifestation
was a baboon Hart, 2005, p. 86. Moreover, in a cosmic aspect, Horus’s left eye is the moon and his
right is the sun Hart, 2005, p. 74. This links to the rejuvenation of royal power after the battle with
Seth, in which he gained his eyes back Kaper, 2001, p. 481.

19 Naville, 1897, p. 18

194 Ritner, 1985, p. 151

195 Ritner, 1985, p. 153, Kaper, 2001, p. 481, “I know the souls of the New moon: they are Osiris,
Anubis and Isdes (Thoth)” Faulkner, 1973, p. 134

19 “I have made my way to the light of Osiris”. Naville suggests that the word Ssp, Vygus, 2015,
p. 1615, usually used for the moon, Renouf & Naville, 1904, p. 299.

7 Roberson, 2014, p. 228 and Roberson, 2007, p. 250
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Hatshepsut’s divine birth!®. In another depiction from Edfu, which is thought to
be the lunar disk, Anubis (Figure 31) is in front of Osiris and Isis is holding'” a
small disk®®. In this scene, most likely as Daumas believed, Anubis is holding a
tambourine and not actually the lunar disk, for the pleasure of Isis’s son. This
belief comes from his posture’s difference with the other two scenes, in which
Anubis is rolling the disk. In the first two, Anubis is bending over the disk, as
he usually does during the embalming on the deceased bier?®’. Apart from these,
if we compare the image of the god Bes?” from the New Kingdom’s chair of
Satamon (Figure 32), to Edfu’s scene,we can easily see the similarities between

h?” and here, on a

the two gods. Bes was thought as the protector of childbirt
series of musical scenes, he is holding a tambourine. Therefore, in the Edfu
case, Anubis is depicted as part of a musical theme to comfort the young son of
Isis. Speaking about posture differences, a cartonnage scene?* from Mir (Late
Period) depicts Anubis carrying the lunar (solar?) disk (Figure 33), in what
seems to be the echo of the rejoice gesture. Here, Anubis is in a different
posture from all the previous ones. It is like he is giving or bringing the light
(life?) to the dead one.

2.2.3. Anubis’s alternative manifestations

e Pantheistic manifestations

The most known representation of his pantheistic form is Hermanubis?®, a

combination of Anubis and the Hellenic god Hermes. Although Hermes is
considered the Egyptian god Thoth, his divine role as psychopompos related him
to Anubis. An example of this union is a marble statue (Figure 34), 125 cm high,
dated in the 2"% century B.C.E., with Hellenic style features and tunic. In his
head has a vessel named “xkalafoc”, which was a Hellenic crater type vessel and
he holds a palm fan. In Hermanubis’s feet a dog is looking towards him. Its feet

touch gently his foot, in a jubilation gesture (?)2°.

1% Ritner, 1985, p. 149

19 Similar scene occurs on north wall of the Room 3, at the temple in Deir el-Medina, Wilson &
Allen, 1940 PI1. 228D.

20 Blackman suggests that is a sieve used in labor by women, Morenz said that is a solar disk
Ritner, 1985, p. 151

201 Ritner, 1985, p. 149

202 Davis, Maspero, Newberry, 1907, p. 39

203 Hart, 2005, p. 49

204 GEM, n.d.and Eternal, n.d.

205 Budge suggests that this name was first referenced by Plutarch, comes from Hrw-m-inpw
(Horus as Anubis), Budge, 1904, p. 265 and Budge, 2014, p. 221

206 Jubilation (or henu) gesture: This gesture was perhaps used during the ritual of “Recitation of
the Glorifications”, Wilkinson, 1999, p. 193. One arm was bent parallel to the torso and the palm
closed to a punch, while the other was raised and closed to a punch, was bent parallel to the
shoulders and the head was at the side. This gesture might be for welcoming or to applause, Reidy,
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A unique piece of statue showing Anubis in pantheistic representation (Figure

35) comes from the Ptolemaic period. The bronze statue. The figure, 18.4 cm
high, wears the atef crown?%” of Osiris, with the naked body of Bes?®. It has two
heads, one of a jackal (Anubis) and one of a ram (Re) and a falcon’s tail
(Horus), which can be seen at the back of the figure, as also the remains of an
attribute in its right hand. The figure stands on two crocodiles, on a corroded
209

rectangular base

e Other animal-headed manifestations
An unusual representation of what it seems to be Anubis comes from the tomb

of Ramesses I (KV16). In the niche beneath the 4" Hour of the Book of Gates,
behind Rammeses-Osiris, is a ram-headed deity (Figure 36) in the protective
gesture. In front of Ramesses-Osiris is a uraeus, named Mereret. The thought
that this deity is the god Anubis comes from the epithet “he who is in the divine
booth”, an epithet associated with Anubis and his embalming roles?,

From Osiris’s chapel at Dendera, Anubis (Horus-Anubis of This) is depicted
falcon-headed alongside Anubis of Cynopolis and Anubis of el-Hiba?''. The
chapel’s frieze depicts the first spirits being sent by Osiris to protect the
resurrection from the Typhonian one. These spirits are represented in the form
of birds and they are the first nomes of Egypt??? (Figure 37).

Lastly, a representation of Anubis with a donkey-like (?) head is shown on the
door pilaster of Ntemkher’s pyramid in the necropolis of Kush (3" century
B.C.E.). The donkey-head Anubis (Figure 38) is wearing a long kilt with his legs
slightly bent; in his hands he holds a purification jar, with its liquid fallen to

the ground?'.

e Human manifestations
The depictions of Anubis in fully human form are very rare. An example comes

from Seti’s hypostyle hall at his temple at Abydos, dated in 1290-1279 B.C.E.
(19" Dynasty, New Kingdom). In the 1% and the 2"¢ hypostyle hall in the bottom

register are the 42 nomes of the ancient Egypt, represented by their patron

2010, p. 216 the pharaoh or the sun god Hodel-Hoenes, 2000, p. 136. The gesture means “praise”,
Wilkinson, 1999, p. 193 and it was mostly performed by the “Souls of Pe and Nekhnen”.

207 During the ceremonies was used the white crown with ostrich feathers in either side.

208 A similar image is dated at 250-100 B.C.E. and depicted Bes, Amun’s crown, Horus and Anubis.
WMA, n.d.

29 Christies, 2016, p. 58

210 Benderitter, n.d.

2l Kaper, 2008-2009, pp. 35-36

212 Mariette, 1875, p. 276

23.di Luigi, 2016, p. 24
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deity?® and each one is kneeling in a fully human form (Figure 39). Each god is
in the offering gesture, giving gifts to the king, as a propagandistic evidence of
unity and of the king’s power. The upper registers depict Seti and his son,
Ramesses II. Anubis in his human form is in the 2"¢ hypostyle hall of Seti’s I
temple, bringing a lotus gift (?) to the king. On his head he has the sign of the
17" nome-symbol of Upper Egypt (Cynopolis)?®, a recumbent canid attached on
the nome’s hieroglyphic (the sign N24)26,

Another example of Anubis’s human form (Figure 40) comes from Ramesses II
cenotaph temple at Abydos (2"% Octostyle Court)?’. It is dated in 1279-1213
B.C.E. (19" Dynasty, New Kingdom), made from a yellow-white glazed

limestone?!®

, using the bas-relief technique. Anubis is enthroned in a block
throne holding the ankh and the was-scepter. It is a splendid example, in which,
even now, we can feel the warm color, as if it was painted today. The colors are
so real that we can understand even the material that is being depicted, e.g. the
turquoise was-scepter is like mimics the faience. The figures, more than ever,
have plasticity and stand imposing in the area.

2.2.4. General manifestations: Anubis in different postures and gestures

e Recumbent posture

The most recognized posture of Anubis is the recumbent one, especially that of
Tutankhamen, and he usually wore a collar and had frail attached to his back?".
This depiction was also used as a seal in order to protect the tombs from the
looting. In the tomb of Nefertari (Figure 41) in the corridor to Chamber C
Anubis is seated on a shrine with gold magical collar?®’, red sash and gold frail
on his back and is represented on both walls of the corrindor (west and east) to

221 This posture is associated with

ensure her a duplex protection to the Afterlife
the rituals of mummification and was considered sacred and secret??.

Another depiction comes from the Middle Kingdom amulet (Figure 42) of
Anubis on a shrine. It is dated approximately in the 12'" Dynasty or the early

13" and found at Abydos (Cemetery V, Tomb V21). The sketchy amulet is made

214 A similar example is attested in the temple of Ramesses Il at Abydos, located in the 15
Octostyle court Ossian, 2008, p. 44.

215 Visit3600, n.d.

216 Gardiner, 1957, p. 448

217 Ossian, 2008, p. 46

218 Ossian, 2008, p. 39

29 Doxey, 2001, p. 97

220 Hart, 2005, p. 25

21 McDonald, 1996, p. 87

22 pinch, 2002, p. 104
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from silver and its height is 6.8. The ears are addressed semicircular and the
thin body ends to a bushy tail. Up to his right feet has a small rectangular hole,
for the strap. The shrine is made only schematically with two horizontal bases
and two vertical surbases forming a square. The interior of the square has two
opposite openwork spiral.

e Standing posture
The standing posture is used from the 2" Dynasty and onwards and maybe was

thought to give hope and wellbeing, considering the depiction of the ankh which
generally the god holds.

A bronze statuette of Anubis, 20.8 x 14.4 x 5.3 cm (H x W x D) depicts the god
in standing posture. It is dated in 747-525 BCE (25th - 26th Dynasty, Third
Intermediate Period-Late Period) and found at Karnak. Anubis stands in front of
prayer (Figure 43) making a step forward with his left feet. In this standing
posture he usually holds an ankh and the was-scepter, both of them now lost. He
stands on two structures. The one ends in two cobras, which are wearing the Red
Crown of Lower Egypt and the White Crown of Upper Egypt. The other structure
ends to the kneeling prayer, who stands upon a rectangular base. Anubis’s eyes
were inlaid with gold as were some other parts of his body. He wears the shendyt
kilt and has bracelets in his arms. This statue is a dedication to Wdja-Hor-
resnet, who is hoping Anubis to give him a good long life??. In a same scene
from the Horemhed’ wall painting, Anubis stands before the latter ready to
receive his offerings??.

Another type of standing posture (Figure 44) comes from a limestone pyramidal
stela, 27.5 x 34.5 (H x W), dated in 18" Dynasty (New Kingdom)??®, Osiris and
Anubis are standing on a base, with their backs turned to each other. Between
them is the djer pillar with the ankh on the top. The two gods are holding a
scepter and are looking at the two worshipers who are masking in the adoration
gesture. The inscription says “Addore Osiris, by the goldsmith’s foreman. (Adore)
Anubis, by the goldsmith’s foreman”.

e Enthroned posture
The significance of the king, royal members and deities are also depicted in the

enthroned posture, in which only they could ever sit; commoners were sitting on

23 WMA, n.d.
24 TMP, n.d.
25 GEM, n.d.
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the ground?® or in standing posture, etc... The throne’s illustration is
categorized in four different representations??’:

e The block throne with the enclosure hieroglyphic.

e The throne with knotted-plant motif

e The lion throne and

e The nine bows throne

From the tomb QV 66, of Nefertari, c. 1295-1255 B.C.E. (18" Dynasty, New

Kingdom), Anubis seats on a block throne (Figure 45) and Nefertari seats

between Anubis and Osiris?28

. The figure of Anubis is in front of the other two,
having his one hand around Nefertaris’s shoulders and with the other holds the
ankh. Although, it is an enthroned representation, it also combines the protective
and supporting gesture (see bellow).

Another enthroned posture, which deserves to be mentioned, is the one from
Bakenmut’s coffin (Figure 46), dated in 1000-900 B.C.E. (21°%" Dynasty — Third
Intermediate Period)??°. The wooden coffin is painted with green, brown-red, red,
white, black and yellow gesso. The inner side of the coffin has an enthroned
depiction of Anubis, with a combination of different gestures and postures
(enthroned mummiform and receiving offering getsure). Anubis seats on a block
throne (the throne seems to mimic the false door’s pattern) holding the crock
and frail, as a mummiform Osiris. In front of him is Bakenmut making the
offering and adoration gesture.

These two representations show the importance of Anubis. In the first one, he
is sitting alongside the queen and the ulitimate god of the Underworld. In the
second the green flesh is par excellence the color of Osiris, therefore it could be
interpreted as an echo of his old glory, identification with Osiris or to

emphasize that they are relatives (father and son).

e Mummiform seating posture
This posture is the hieroglyphic sign (C6)2?%° and it is like it mimics the mummy

when wrapped with the linen and has a close association with the god Osiris.
This posture was used for representing the 42 deities, who watched the
deceased’s outcome in the Judgment's Hall of Osiris?!; sometimes the dieties

held a knife playing the role of the guardian. Depixtion on this posture might

226 Graham, 2001, p. 163 and Kexég, 2015, p. 35
227 Graham, 2001, pp. 163-164

28 McDonald, 1996, p. 100

29 AMICA, n.d.and CMA, n.d.

20 Gardiner, 1957, p. 449

Bl Wilkinson, 1992, p. 31
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also suggest the secured soul after being mummidied. From the Third
Intermediate Period comes a cartonnage’s fragment of Anubis in this posture.
The cartonnage is painted with brown-red, white, yellow, black and blue gesso
(Figure 47).

e Winged posture
Anubis in a winged posture (Figures 48-49) comes from a mummy bandage on

black, white, red brown, ocher and green color (Ptolemaic Period). Looking the
scene from right to left, the continuation of the scene is obvious. Firstly, in the
middle is Anubis attending, as a priest, the mummy of Osiris in front of a bluff
pyramid. Behind him are Isis and Nephthys mourning on their knees. If we
consider this, the semicircular strokes of the brush are water and the scene might
be associated with the Opening of the Mouth ritual, although the rituals’
implements are not included. The rest of the gods are in line rear to the two
mourning deities, holding a staff?3?,

The scene after the pyramid depicts a winged Anubis in rejoice posture holding

the ankh and the was-scepter surrounded by two trees. These trees might suggest

a
the epithet of Anubis ¥q<> “He who belongs to the wrappings”. The
association with the trees occur in their product, which is resin used in the
mummification process®?. In front of him are other deities in line®* This second
scene, as a continuation of the first, might be an echo of the ritual’s aftermath,
the rebirth of the dead one, and Anubis depicted as the representation of the
living bA of the deceased?® with his hands in a rejoicing gesture.
e Warrior posture

From the terrasse chamber of Osiris’s chapel at Dendera, Anubis is depicted
with knives (Figure 50). This repressantion is connected with the mystery of
Osiris resurrection, which is represented by a grain of wheat. Anubis is a part of
vengefull divinities of Uper Egypt nomes that the king brings to help Osiris and
prevent evil to enter his tomb (the image in Anubis’s feet). Each depiction
announced Genies, which are sent by the nomes and they are responsible of

Osiris’s protection?®.

22 GEM, n.d.

23 Willockx, 2007, p. 52

24 GEM, n.d.

25 Two winged postures comes from Osiris’s chapel at Dendera, in which Anubis has a canid and
falcon head and body of bird, symbolizing the first nomes of Egypt, Mariette, 1873, pp. 43, 44, PI.
40.08 and PL. 41.18.

236 Mariette, 1875, pp. 284-285
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Another representation that depicts Anubis as warrior comes from the walls of
Alexandria’s catacombs. Anubis is the armored guardian of Osiris with his lower
body being that of a snake?’.

e Embraced gesture
An unusual representation comes from the statue of Angeriautef, a royal scribe

of Ramesses Il (Figure 51), at Saqqara’s necropolis, dated in 24th Dynasty. The
limestone statue, 129 x 43 cm (H x W), represents a seated Angeriautef holding
a block, which depicts the enthroned Anubis and Hathor, embracing each other.
This statue seems to be an artistic rebel, with the two embracing gods, declaring
a unity and equality. With a quick survey of ancient Egyptian art, it is
conceivable that the female figures, even if they were goddesses or queens, were
always a step behind the king or god.

e Purification gesture
The purification of the deceased was a stage in both mummification and rituals.

An elaborate statue of Anubis depicts him, with raised hands and the palms
looking down making the purification and transfiguration gesture?® (Figure 52).
The statue, 42.3 x 0.1 x 20.7 cm (H x W x D), from unknown provenance, dated
in 304-30 B.C.E. (Ptolemaic Period). It is made of wood painted and plastered,
with intense colors like blue, red, gold and black. He has a colorful corselet and
a ceremonial multicolor kilt painted with geometric motifs. He wears golden
brassards and blue long nemes. Anubis stands upon a rectangular base decorated
with a symbolic “false door” pattern. However, this gesture might be the
adoration gesture (or a combination of purification and adoration getsure),
which usually is encountered in false door’s pilaster, as also in stelae and

chapels??

. It was used from the late Old Kingdom and was always referring to a
god’s name mainly to Osiris or Anubis and the offering formula?®  Anubis is
making this gesture in front of Osiris or some other god, who is pictured larger
in scale, meaning that they are more important than he is?.

Another purification gesture comes from the Tentosorkon’ Book of the Dead
(Figure 53), dated in Third Intermediate Period, maybe from Thebes. The

papyrus is painted with black, blue, yellow, white and red pigments. Anubis is at

the top of the papyrus with blue nemes, black face, his naked parts red-brown,

27 Hart, 2005, p. 28

28 Arnold, 1995, p. 15

2% El-Khadragy, 2001, p. 287
240 E1-Khadragy, 2001, p. 201
24l Wilkinson, 1992, p. 29

52



wearing a yellow and white kilt and corselet. He holds a purification vessel and
the liquid is surrounding Tentosorkon, purifying her.

e Protective and Supportive gesture
These gestures can be found in different depictions. The supportive figure has

the one hand raised with the palms upwards??, or the one or both hands
outstretched vertically, and touching or not, the figure who needs support or

243 This gesture is also used by Nephthys, Horus or Isis to support the

protection
mummiform god.

A supportive gesture of Anubis comes from the tomb K57, of Horemhed (Figure
54). Most of the wall paintings of the tomb have a grey-blue background with
beautiful and intense colors?* Here, Anubis stands behind an enthroned Osiris?®
and has his one hand raised touching Osiris (the supportive gesture). He wears a
blue nemes and colorful ceremonial clothing and jewelries. It is a strong and
powerful depiction, which derives from his steady look, the intense color and his
muscular body, giving a sense of dignity and a proper encouragement.

A similar gesture, but perhaps with a different meaning, comes from the
Ramesses’ I tomb (Figure 55), in which Horus and Anubis have one hand raised
and one touching Ramesses’ wrists respectively?*® (protective gesture).

e Escord and Summoning gesture
The escord gesture is associated with the deceased's path to the scale of truth,

led by Anubis. Anubis is in front of the deceased, holding their hand and looking
directly at them or straight ahead. The summoning (or invocation) gesture? is
depicted with the arm extended and the palm open facing directly at the figure
(god or pharaoh) whose soul wants to be summoned to accept the offers?®.

In the stela of Tatiaset, Mistress of the House and the Chantress of Amun,
Anubis leads the deceased to a seated Horus (Figure 56). It dates in 825-712
B.C.E. (22"! Dynasty - Third Intermediate Period). This stela, 23.4 cm high,
made by painted wood with green, red, yellow and black colors on a white gesso
(Deir el-Bahri, Tomb MMA 801). Anubis wears the ceremonial kilt with corselet

and golden bracelets in his muscular arms touching gently Tatiaset, who carries

an offering to Horus; his other hand summoning the god to accept the offer of

22 Wilkinson, 1999, p. 207

23 Wilkinson, 1999, p. 197

24 Adams, 2015 and TMP, n.d.
25 Wilkinson, 2001, p. 23

246 TMP, n.d.

M7 Watts, 1998, p. 37

248 Wilkinson, 1999, p. 195
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Tatiaset. The image of Anubis, seems to be materializing. Comparing his image
to one of Horus and Tatiaset, the image of Anubis has bulk and intensity. A
similar depiction comes also from the tomb of Ramesses II.

e “Breath of life”?¥ gesture
This gesture (Figure 57) is one of the most known representations, not only of

Anubis, but also of many deities, showing the king’s acceptation/acceptance by
the gods??; it could also indicate the moment of breath, during the Opening of
the Mouth ritual. A limestone relief, dated in 2455-2420 B.C.E. (5th Dynasty,
Old Kingdom), shows Anubis (or even another canid deity) in front of the
enthroned king Neuserra. He holds in one of his hands ankhs, aiming to give life
to the Pharaoh?!. In the one outstretched hand he holds three ankhs, which he
gives to Neusera, who is in a receiving gesture; his other hand holds an ankh,
raised in Neusera’s face.

The importance of this gesture is recognized by the fact that in the wvast
illustrations of the ancient Egypt, this depiction served as a promise of the

afterlife, which was the main purpose of the ancient Egyptians.

e Greeting gesture
An example of this gesture comes from the tomb QV 44, of prince Khaemwaset,

the son of Ramesses III (Figure 58). In this wall painting Ramesses is face to
face with the god Anubis. Both have the one hand raised and the other hand
straight down touching each other’s palms. This gesture is a variation of the

d*?. In

embrace one, meaning the close connection between the king and the go
this representation, Anubis, apart from the short kilt and the jewelry, also has a
tail. Although the scene is elaborate, the figures are motionless and the natural
muscular bulk is not attested.

From a statue comes a gesture similar with the above. The statue is well
preserved (Figure 59), although the legs and one arm are missing. Anubis is
fully green with black head, wearing yellow kilt and red nemes. His outstretched
arm with the palm looking up welcomes the deceased to the underworld?>.

2.3 The feature variation

As already mentioned in the Chapter 1, the form of Anubis is hybrid, which
means he borrows features from jackals, foxes and dogs. Over the centuries, the

face of Anubis lost his wild appearance and became doggier, especially during

2% Wilkinson, 1992, p. 177
20 Robins, 1997, p. 18

1 James, 1985, p. 42

22 Wilkinson, 1992, p. 51
23 Scalf, 2017, p. 345
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the Ptolemaic Period. Quertinmont suggested a dating method based on the
articulation between the muzzle and the forehead, named the “stop”?% In Table 2
we can see the progress of the “stop” from flat to sharp.

Anubis’s feature variation occurred in his ears and tail. From the Late to
Ptolemaic Period, the ears were also depicted in more semi-round shape.
Evidence of the semi-round shape can also be found in earlier years, but it is
rarer. Regarding to his tail, a few examples are attested. Mostly the shape of his

tail was narrow as the jackals??®

with a few examples of bushy as the foxes or
curved?®® like some species of dogs (Table 3).

Although these variations, especially the features of the face, are evidence of a
stylistic process, it is not the canon. Most of the time the variety of the features
can occur in the same period and the old style co-exists with the new one. More
complex is in painting, where different artists improvised, depending also on the
material on which they drew.

Table 2. The “stop” variation

Old Kingdom 4'" Dynasty Meresankh III
© OsirisNet

Middle Kingdom, 12" Dynasty
1952 B.C.
© The Metropolitan Mueseum of Art Inventoty Number:
08.200.5

New Kingdom © Liverpool Museum

Inventoty Number: 1973.2.10

Late Period © Liverpool Museum

Inventoty Number: 1973.2.13

Late to Ptolemaic Period 6t"-374 B.C.
© Pelizaeus

Inventoty Number: 2124

Table 3. The tail variation

24 Quertinmont, 2008, p. 115
25 Evans, 2008, p. 18
26 Ischlondsky, 1966, p. 17
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Bushy tail
© Demas & Agnew, 2012, p. 51

Curved tail
© Ischlondsky, 1966, p. 27

Narrow tail
© The Fitzwilliam Museum.

Inventory number: E.GA.4315.1943

56




FIGURES

% B 1y

AT
E-\.

Figure 7. Gebelein. White Cross-lined bowl © Figure 8. Gebel Tarif knife
© Hendrickx, 2006, p. 732

Hendrickx, 2009, p. 238

ds (?) from tob 100 in Hierakonpolis © Case
1962, p. 6 (modified by the author)

Figure 11. Canid and bird (falcon?). Tomb

Figure 10. Detail. Lion and canid (?)
Uj at Abydos © Rice, 2006, p. 35

from tomb 100 in Hierakonpolis © Case
& Crowfoot, 1962, p. 6, (modified by the
author)
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Figure 13. Seal from the mortuary temple of

Figure 12. Seal from Tomb U-j at

Abydos © Wegner, 2007, p. 482

Senwosret III © Wegner,_2007, p. 486
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Figure 16. 2"Y Dynasty’s bowl

Figure 15. Souls of

Figure 14. Canines in

fragment with representation of
Anubis (?) © DuQuesne, 2005, p. 94

Nekhen © Hart, 2005,

henu gesture (?). Naqqada
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I © Rice, 2006
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Figure 17. The judgment Hall of Osiris
in the Book of Gates © Budge E. A.,
1908, p. 72
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Figure 18. The coffin of
Tanakhtnettahat © Michael C.
Carlos Museum. Inventory Number:
1999.001.017C

Figure 19. Detail. The coffin of Tanakhtnettahat © Michael C. Carlos Museum. Inventory
Number: 1999.001.017C

Figure 20. The Greenfield
Papyrus © The Trustees of the
British Museum. Inventory
number: EA10554.80

Figure 21. Mummy Coffin of Pedusiri, Late Dynastic (712-
323 BC) © Milwaukee Art Museum. Inventory number:
M1967.20. Photo credit: Michael Tropea
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Figure 22. Detail. Mummy Coffin of Pedusiri, Late Dynastic (712-323 BC) © Milwaukee
Art Museum. Inventory number: M1967.20. Photo credit: Michael Tropea

Figure 23. Fragment of coffin © Museum of Fine Figure 24. Cartonnage with the
Artsin Budapest. Invertory number: M1967.20. Photo embalming scene © Egypt Centre
credit: Michael Tropea - Canolfan Eifftaidd. Inventory

number: W894

Figure 25. Tomb of Roy. The
“Opening of the Mouth” ritual
© Mick Palarczyk and Paul Smit
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Figure 26. Detail. Tomb of

Roy. The “Opening of the Figure 27. Hunefer’s “Opening of the Mouth” ritual
Mouth” ritual. © Mick © James, 1985, p. 55
Palarczyk and Paul Smit
5116117 1819 20

Figure 28. “Opening of the mouth“ ritual from the Figure 29. Anubis rolling the

tomb of Maya © Mortimer, 2015
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Figure 30. Anubis rolling the lunar disk from the Deir el-Bahari mamissi
© Naville, 1897, p. 18
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Figure 31. Anubis from the mammisi

==
of Edfu © Ritner, 1985, p. 150

Figure 32. Bes from the New Kingdom’s chair of

Satamon

by the author)

Figure 33. Anubis carrying the

Figure 34. Hermanubis © The Bibliotheca
lunar (?) disk for Mir Alexandrina Antiquities Museum. Inventory
© Kunsthistorisches Museum. number: T0O019
Inventory number: 3855

62

© Davis, Maspero, Newberry, 1907, p. 39 (modified



Figure 35. Pantheistic posture Figure 36. Ram-headed representation
© Christies, 2016, p. 58 (modified by the © Unidia-Bruno Sandkiihler
author)
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Figure 37. Anubis as a Falcon-head bird Figure 38. Donkey-headed Anubis
© Mariette, 1873, P1. 40.8 © di Luigi, 2016, p. 24

Figure 39. Human representation in offerings Figure 40. Human

representation, from Ramesses

IT temple at Abydos. © (Dunn &
Rome, n.d.)

gesture, from Seti’s I temple at Abydos © Visit 3600
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Figure 42. Recumbent posture

Figure 41. Recumbent posture. Tomb of Nefertari. © . .
3d representation (Hirst, n.d.) for OsirisNet of Anubis. © The Metropolitan

Museum of Art. Inventory

Number: 04.18.9

Figure 43. Standing posture © The Figure 44. Standing posture © from TGEM, n.d.
Walters Museum of Art. Inventory Museo Archaecologico Nazionale. Invetrory Number:
number: 54.400 _ 2570
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Figure 45. Enthroned posture from Figure 46. Enthroned posture
Nefertari’s tomb © The J. Paul Getty Trust © AMICA, n.d. Inventory Number:
1914.561.a/b
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Figure 47. Squatting posture

cartonnage’s fragment © The

Trustees of the British Museum.
Inventory number EA66641
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Figure 48. Winged posture © from TGEM, n.d. Kunsthistorisches Museum. Inventory
number: 3855
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Figure 49. Detail. Winged posture
© from TGEM, n.d. Kunsthistorisches
Museum. Inventory number: 3855

Figure 50. Anubis with knives

© Mariette, 1873, p. 64. Pl. 61a, (modified
by the author)
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Figure 51. Embrasing gesture of Figure 52. Anubis in Figure 53. Detail.

the Angeriautef’s tomb statue © purification gesture. © The Anubis in
di Luigi, 2016 Metropolitan Museum of Art. purification
Inventory Number: 38.5 gesture. © The

Trustees of the
British Museum.
Inventory Number:
EA 9919.2,
(modified by the
author)

Figure 54. Supportive gesture from Figure 55. Protective gesture of Ramesses’ I
Horemhed’s tomb © Bernard M. Adams tomb © Unidia-Bruno Sandkiihler
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Figure 56. Escord and Summoning Figure 57. The “breath of life” gesture from
gesture of Anubis from Tatiaset’s Neuserra’s relief © Robins, The Art of Ancient
stela © The Metropolitan Museum of Egypt, 1997, p. 18

Art. Inventory Number: 22.3.33

Figure 58. Greeting gesture © Scalf, Figure 59. Greeting gesture © Demas & Agnew,
2017, p. 346 2012, p. 70
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3. THE MANIFESTATIONS OF ANUBIS IN THE LITERARY SOURCES

3.1 Divine Epithets of Anubis in the Literary Sources

The role of the epithets is to frame the manifestation, the appearance,
genealogy and the cult of the deity and often multiple deities could share the
same epithet. The epithets (Table 4) were distinguished by Kurth in two
categories, the personal epithets (the deity’s aspect and appearance) and the
situational epithets (epithets associated with the activities of the deity)?’.
3.1.1. Natural epithets

2%%: these epithets connected with the meaning

Natural and functional epithets
of the deity’s name, inner divine and human aspect associated with the deity, as
the deity’s role. Epithets for the inner aspect dedicated to Anubis are “Anubis is
satisfied”, “Anubis is strong”, “Anubis is mighty”?° and “Anubis is glad”*®.
Osiris was the first mummified entity, and this act occurred by Anubis. With the
mummification, Osiris never fell into the eternal death, since, according to the
Egyptian concept, the preservation of the body was considered to be necessary
because the deceased continued to live and move perpetually in Duat. Therefore,
epithets for Anubis’ role are “he who is upon his mountain”, regarded again as

261

the guardian who overlooks the necropolis from the desert cliffs®®'. Senwosret’s

IIT tomb is named “Mountain of Anubis”, refering to both in the tomb’s eclosure

and the epithet “he who is upon his mountain”, thus meaning the protector of the

262

tombs“™. Another reference to this epithet comes from Late Demotic literature,

depicting a healing role: “Anubis who is upon his mountain will come to you and

renew every limb of yours”?5.

In this category it is justified to be the mummification epithet of Anubis jupw
wt, which can be found on CT IV, 375 (Spell 345)2%* “Ho N! Anubis the embalmer
has mummified you with his best embalming”. In addition to that, an epithet

refering the guardian role of Anubis during the mummification is jmj wt “he

99265 95266

who is in the place of embalming or “Anubis in the pure place””. The “pure

7 Budde, 2011, pp. 2-4
28 Budde, 2011, p. 1

29 Willockx, 2007, p. 46
260 Faulkner, 1973, p. 50
261 Hart, 2005, p. 26

2 Wegner, 2006, p. 18
%3 Love, 2016, p. 130

264 Faulkner, 1973, p. 281
265 Hart, 2005, p. 26

266 Faulkner, 1973, p. 50
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[
place” is the place where the mummification took place, L4 wabt?’. Although

this epithet is a complex one, because it has many functions, it can be referring

to mummy-wrappings or to the high priest (wt) of the embalming. However,

o
looking at the oldest form of the word §>®, the word‘s determinative is the
town-sign. This might also be refering to the area where the ritual took place?®,

The necropolis is a highly potential area for this activity, the source of which is

[
the Ptolemaic word %}Q@ (wt) indicating the necropolis of Anubis’ 17th
nome. The Jumilhac Papyrus mentioned that Anubis gained this epithet when he
hid and guarded the young Horus in a thick of papyrus in the swamps of Akhmim
(aka Chemmis)2®.
Considering the mummification procedure sacred, Anubis, as a chief of this
occupation, took the epithet Hry sStA “he who is upon the secrets” (or “Master

79)270'

of secrets The epithet may have inherited the sign of recumbent canid to

seal and protect the nature of mummification, as this is the role of Anubis.

21 The recumbent

Therefore, this epithet is a latter addition to Anubis’s epithets
canid onto the shrine could also be referring to the canopic chest, in which the
canopic jars with the deceased’s internal organs were stored. The function of
this epithet can be understood from the following passage “he who is upon the
secrets enters to the sanctuary and these is nothing which the god shuts away
from him”??. This passage shows the connection of the priests (is also a priestly
title) with the gods, as also the sacred role of Anubis as Hry sStA.

An epithet with close association with his duty in the Judgement Hall (BG) is
the jp Jjb=w?73 “Assessors of hearts”?® which is similar to the “Anubis who
allots of hearts” (P 519)2™ and jr3j mxAt “he who belongs to the scales”?'s.

“Anubis foremost of the west, great god who swallows his father Osiris”?"’. This

verse comes from Ramesses VI’s tomb pillar. The shallow acts as an apotropaic

27 David, 2001, p. 441 and Vygus, 2015, p. 2385
268 Murray & Sethe, 1937, p. 6 and DuQuesne, 2005, p. 157
269 Vandier, 1962, p. 102

20 Orlin, 2015, p. 61

2 DuQuesne, 2005, p. 255

72 Beatty, 1999-2000, p. 70

23 Manassa, 2007, p. 112

274 Manassa, 2006, p. 121

275 Allen, 2005, p. 183

76 Janak, 2003, p. 201

277 Manassa, 2006, p. 121
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force meant to hide Osiris from his enemy, therefore it is an epithet of Anubis
declaring his role as the protector.

278. these epithets depict nomes and

Origin and toponymical (cult) epithets
other lands related to the funerary territory, which belong to Anubis and can
also be priestly titles, with the opening words “Lord/Mistress”, “Foremost” etc.
Epithets depicting Anubis’s ownership/patron god are “Anubis of Lower
Egypt”*®, “Anubis from Gebelein” **°, “Lord of Sepa”, “Lord of Thinite nome?!”,
“Lord of Rogereret” etc.

Anubis, a leading figure among those who are buried in the necropolis, (the
West) can be seen in the epithets Hnty Jjmntyw?282 “Foremost of the

»25 and wp-wAwt “Opener of the Ways”. Regarding the Hnty

Westerners
jmntyw epithet, an important distinguish between life and death comes from
Unis (W 135)3* “as Anubis at the fore of the westerners, as Andjeti at the fore of
the eastern nomes”. Anubis is identified as the first of those who live (the dead)
in the west (necropolis) and Andjeti as the first of those who are in the living
lands (eastern nomes). The tombs of the Egyptians are located in the west side
of the Nile, are regarded as the twilight of the life on earth, in contrast to the
east which was considered as the new life and rise of the god Ra to the sky. For
that reason, Anubis, also took the epithets “Lord of the Sacred Land” and “Lord
of the Desert”, refering to the cemeteries, as the later year epithet “Lord of
Rosetau”. A source of the latter is a statue’s inscription that mentioned “The
revered before Ptah-Sokar, the prophet-priest of Anubis of Rosetau, the leader
of the houses (of Neith of Sais), the great one of the Two Lands, his beloved son,
the priest of Neith...Hor-wedja”. Another source where Rosetau is related with
Anubis comes from CT III, 326 (Spell 241)%® “I have come to Rosetau in order
to know the secret of the Netherworld into which Anubis is initiated”. Although
at first Rosetau was associated with Sokar, it later became an epithet of Anubis

and the word “Rosetau” means the opening of the passage to the Underworld?®.

278 Budde, 2011, p. 3

7 Leitz, 2002, p. 396

® Leitz, 2002, p. 395

21 DuQuesne, 2005, p. 371

2 DuQuesne, 2005, p. 168

283 Hart, 2005, p. 25

84 Allen, 2005, p. 28

B85 WMA, n.d. and Leitz, 2002, p. 396
286 Faulkner, 1973, p. 190

27 Willockx, 2007, p. 56
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Another locality epithet that has indirect connection to Anubis is given by the
epithet “Nile-valley’s jackal”. Nile-valley is the Upper Egypt®¥ in which the
nomes of Anubis, Wepwawet and Khentamentiu are located. Additionally, this
epithet might be showing the influence of the canid gods. The identity of the
Nile-Valley jackal as Anubis might come from Pepi I (P 480)® “They will
prevent [you] from decomposing, with respect to your identity of Anubis. They
will prevent your decay from oozing to the ground, with respect to your identity
of the Nile-Valley jackal”. From the Ptolemaic Period, the epithet “Master of
hawk’s nome with wigs spread” gives a close association between Anubis and
Horus, and his influence over the 18 nome?”.

A well-known cult epithet (priestly title) is xnty sH nTr2°l “Foremost of the

h” 292

Divine Boot . The Divine Booth was either the area in which mummification

d 293

took place or the burial chamber of the decease and can also be translated as

“divine hall”, “god’s booth”**, “divine pavilion”, “god’s tent”*> and all these

titles are combined with the variety of hieroglyphic sign rﬂ

Genealogical epithets®:

the genealogy roots of the deity with words as
“father/mother/son of’. Epithets for the genealogy of Anubis comes from a
papyrus (Louvre N 3176) where he is the son of Osiris and Bastet, from Edfu’s
mammisi comes the passage “Your (the king’s) purification is the purification of
Anubis, born of Hesat”*” and from Middle Kingdom coffin of Henui: “Anubis...
him who was in the middle of the mid-heaven, fourth of the sons of Ra...”?®
From Pepi I (P 463) his daughter’s name is confirmed, “This Pepi will find
Qebehut, Anubis’s daughter, meeting him with those four water-jars of hers”*”.

The following passage from CT (I, 228-229)3°  apart from the reference to
Anubis’s father, who might be Osiris, as the lord of the gods, is also using other
epithets of Anubis as function and ownership epithets: “Thus has Atum said:

Awake, Anubis, Lord of Rokeret, because of this god, son of the Lord of the

88 Allen, 2005, p. 438
29 Allen, 2005, p. 165
20 Vandier, 1962, p. 33
P DuQuesne, 2005, p. 248
22 Orlin, 2015, p. 41

2 Hart, 2005, p. 26

2% Willockx, 2007, p. 51
2 Hart, 2005, p. 116

2% Budde, 2011, p. 4

27 Willockx, 2007, p. 41
2 Ensminger, 2015

29 Allen, 2005, p. 158
300 Faulkner, 1973, p. 47
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gods! Isis has put her arms around you as she did for the Lord of All. Awake,
yvou paths! Arise early, you gates! The god appears that he may see the nobles
who give praise in the Sacred Booth, who look on the god who drives out the
rebel I and who imprisons for himself those who spoke of frightening him”.

From the Book of Gates comes the passage “Anubis foremost of the west, great
god (sam Ft=£) who swallows his father Osiris”?*”. The analysis of the verse
gives the different epithets. “Anubis foremost of the west” is ownership/patron
god epithet, “great god” is a status epithet, “who swallows” function epithet (see
above) and “his father Osiris” a genealogy one.

3.1.2. Situational epithets

383: a proclamation of the deity’s hierarchy, containing

Status and age epithets
words as “great”, “small” “first” etc. An example from Pepi I's PT (P 553) is
“[..] as Anubis first of his shrine [...]”** which points out Anubis’s primary in

the secrets of mummification. Teti’s PT (T 144)3%

an epithet “Anubis-wrapper”,
which refers to the priest involved in the mummification.

Another status epithet as also a function one is “Foremost of the West” and
another one, which may come from the priestly title, “director of troops (?) of
Anubis, he of the divine booth”3%. This echoed a military aspect of Anubis, who
needs to protect the divine booth and its sacred procedures.

Iconographical epithets®": these epithets is correlated to the outer features and
the variety of deity’s postures. From PT of Unis (W 146) the deceased king has
the body of Atum but the face of Anubis®*® and from Pepi I’s PT (P 31) Anubis is
depicted in his famous posture: “Raise yourself as Osiris, as the akh who is
Geb’s first son, and take up your position as Anubis on the shrine”?”. A same

9310

one is the epithet “Anubis on his belly Other iconographic epithets derive

from the moment the new spirit travels to sky as “Anubis is seizing your arm”>'

(N 593) and the “foremoste of grip” refering to the canid’s teeth?®'

31 Manassa, 2007, p. 112

302 Manassa, 2006, p. 121

303 Budde, 2011, p. 4

304 Allen, 2005, p. 194

305 Allen, 2005, p. 72

306 Fischer, 1996, p. 49

307 Budde, 2011, p. 3

308 Allen, 2005, p. 31

39 Allen, 2005, p. 105

319 However, these two epithets also could be functional epithets, as the Hry sStA epithet (see
above).

311 Allen, 2005, p. 301

32 DuQuesne, 2005, p. 370
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313.

Mythical and cosmogonical epithets’”: the context of these epithets is to show

the god’s splendidness. A mythological epithet as also a cult one is the epithet

“Anubis ruler of the Bows”3",

This epithet echoed the nine enemies of Egypt
(Haw nHw, Sat, tA Smaw, sxt JjAm, tA mHw, pDtjw Sw, THnw,
jwntyw stj and mntyw stt3®) and his victory upon the wicked forces of
Duat3®, Anubis is depicted over nine bows in a seal, which underlines his control
over the intruders of the tomb?".

The PT of Pepi I (P 31) mentioned that Anubis has the power to enlighten the
deceased’s spirit (akhify) by command: “The horizons’ door has been opened to
yvou. Geb’s door has been pulled open to you. You shall emerge at Anubis’s
voice, and he will akhify you as Thoth, that you may part the gods and set the
borders of the (sky’s) arcs between the two Controlling Powers, by virtue of this
akhification that Anubis has commanded” *'®. In this passage, we also see Anubis
acting like Thoth, or a correlation of the two gods, to ensure the ankification.

The words “horizon”, “akhify”, which we sometimes see in the epithets, outline
resurrection abilities, sacred for and secret from the common people, knowledge
only for the gods and the priests. To establish his role, he carries epithets which
are associated with the deceased’s final places “desert”, “wt”, “west”, etc. The
face of Anubis, which a king has, might suggest the protective aspect of Anubis
during the animation of the soul. The commands of Anubis might be the divine
words full of magic to create a new life or an offering to feed the eternal soul.
All these epithets of Anubis prove his important role in the funerary rituals, as

also in rebirth and in the contexts of the Osirian circle.

Table 4. List of Anubis’s epithets

Transliteration Translation Category

jnpw wt Anubis the embalmer Functional

jmj wt He who is in the place of

embalming

Hry sStA He who is upon the secrets
jnpw tA wab Anubis in the pure place

jnpw Hr Anubis on his belly Functional/ Iconographical

Xt=f
jrj-mxAt He who belongs to the
scales
Toy dw=f He who is upon his mountain Functional/ Iconographical

33 Budde, 2011, p. 4

314 Orlin, 2015, p. 61

315 Anthony, 2016, p. 39
316 Hart, 2005, p. 26

317 Wilkinson, 2003, p. 187
318 Allen, 2005, pp. 46,105
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Transliteration Translation Category

jp jb=w Assessors of hearts
jnpw Jjp Jjbw Anubis who allots hearts
sam jt=f He who shallows
Hnty jmntyw Foremost of the Westerners Topographical
Xnty sH nTr Foremost of the Divine Booth
nb grs Lord of burial
nb Xrt nTr Lord of the necropolis
wp WAWwWt Opener of the Ways
nb tA Lord of the Sacred Land
Dsrt
nb smjt Lord of the Desert
nb rA sTA.w Lord of Rosetau
nb spA Lord of Sepa
nd tA wr Lord of Thinite nome
nb rA grrt Lord of Rogereret
nTr aA Great god Status
jnpw hny Anubis on the shrine Iconographical
HgA pDt Ruler of the Bows Mythical
psDt

3.2 Anubis in the Literary Sources

3.2.1. Old Kingdom: Anubis in Pyramid Texts

The Pyramid Texts was a group of spells (or utterances) for the deceased
pharaoh’s soul assentation to the Afterlife.

Anubis is mentioned in the Pyramid Texts 67 times (Chart 2) and has a few
roles and powers and his role, as it happens in the Pyramid Texts, is epic,

illustrated with mythical ingredients.

Chart 2
Anubis's Name PT Citation

Unis

Teti

Merenre
Pepi ll

Neith

]
N
pepi | | —
]
I
I

0 5 10 15 20 25 30 35 40 45

As it has already been mentioned in the Chapter 3.1, Anubis can akhify the

deceased’s spirit by command. This is an important role during the resurrection
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and addressed to Anubis, and might mean that Anubis can use magic’”’ to
transform the spirit. Other passages with Anubis’s magic come again from Pepi
I, where Anubis’s magic is stronger through repetition. Moreover, they state that
he can make the deceased a star and a morning god, achieving, for the
deceased’s soul, life in both day and night.

Pepi I (P 334)*° “4 speech (about you) has come before Anubis and your
privilege has come from the mouth of Anubis: (your privilege of) Horus Thighs-
Forward, the one of the hobbles, lord of Rebellion-town, and the Nile-Valley’s
Jackal, administrator of the Elder Ennead”.

Pepi I (P 484)*! “Anubis, foremost of the god’s booth, has commanded that you
descend as a star, as the morning god”.

Pepi I (P 526)%% “Anubis at the fore of the god’s booth will command your akh
(to be) about you and your control within you, as you remain at the fore of the
controlling powers”.

A connection of Anubis with the sun’s course in the sky comes from Pepe I’s
Pyramid Texts (P 484)°% “Anubis, foremost of the god’s booth, has commanded
that you descend as a star, as the morning god. You shall wander southern
Horus’s mounds, you shall wander northern Horus'’s mounds, and those of
estimation will lay down their arms for the stairway to your seat”.

A passage from Pepi I's PT (P 14)%* depicts the fate of Osiris’s enemies, but
also the role of Anubis in the judgement: “Horus has been untied from his
breastband for you, that he might catch those in Seth’s following. Seize them,
remove their heads, sever their forelegs, and gut them, take their hearts, and
slurp their blood. Allot their hearts in this your identity of Anubis who allots
hearts”. The meaning of this might be the identification (allocation) of the
hearts (the center of all thoughts and sentiments3?) by the king (as Anubis), of
those who are the enemies. A same one comes from Unis (W 150)%° “This Unis
has come, an imperishable akh, arrayed on the neck as Anubis at the head of the
western height, that he may claim (the king as Anubis) minds and control hearts.

The one he wants to live, he will live; the one he wants to die, he will die”, in

39 PT inhered the concept of HkA, which is o form of magic that will be presented in the later
years.

20 Allen, 2005, p. 131

21 Allen, 2005, p. 168

322 Allen, 2005, p. 187

323 Allen, 2005, p. 168

24 Allen, 2005, pp. 102-103

325 KovosovAing, 2004, c. 48

326 Allen, 2005, p. 33
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which Unis is considered a good spirit. Here the controlling aspect of Anubis
over the minds and hearts passed to the king’s possession and might mean the
state of Anubis’s knowledge on the deceased life.

The importance of the following passages might rely on the thought which
underlines Anubis’s warfare and protection.

Pepi I (P 322)% “Horus’s followers, Anubis’s throwstick and bow, shall clean
this Pepi”.

Merenre (M 342)%% “Horus’s followers, Anubis’s throwstick and bow, shall
clean you and make for you the spell of emerging and make for you the spell of
proceeding”.

Throw-stick and bow are identified as Anubis’s implements, or weapons.
Furthermore, throw-stick hieroglyphic®® refers to foreigners that were
considered enemies of Egypt. These two implements are used in this passage for
the deceased’s liberation, to be a pure spirit and any noxious elements (as
enemies) will be set aside with the help of the divine followers and implements.
In addition, with that the Pepi I’s passage (P 489)%° clarifies that those who are
malevolent and come to Anubis’s territories (necropolis, underworld) shall die
for the king as Osiris continues his journey to rebirth “You who are dangerous
for him when the king journeys over Anubis’s places!”—anyone who hears this
will not live”. Enemies of the resurrecting spirit can also be found in Neith’s
Pyramid Texts (Nt 240)%¥! in which again Anubis seems to give the means to
impugned: “Stand at the fore of the Dual Shrines, at the fore of the jackal gods,
and strike your arm against your opponents that Anubis at the fore of the god’s
booth gave you when he put you, Neith, at the fore of the westerners”. Moreover,

the passage from Pepi I (P 361)%?

outlines Anubis as a guardian who cautions
against the evil forces penetrating the Underworld. For this reason, since this
particular recitation is done during the morning ritual, bread is offered to pacify
him and, in fact, to be invoked to acknowledge the soul that is good. Anubis as a
warrior of the evil can be calm down with offerings: “My father, become sound;
defend those therein as one whose character is hidden, and you will be defended

to perfection. Become calm, Anubis, with the bread. Induct the owner of the

bDA-bread so that he is perfect, sweet of tooth and pleasant of love. The sound

327 Allen, 2005, p. 126
328 Allen, 2005, p. 228
39 Gardiner, 1957, p. 513 and Allen, 2014, p. 497
30 Allen, 2005, p. 172
B Allen, 2005, p. 321
32 Allen, 2005, p. 141
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owner with heart made pleasant, he is one in your knowledge, as ka at rest”.
Furthermore, the same idea continued in CT VI, 316 (Spell 686)3* “/...] throw-
sticks have been presented to me by the great West, and the' hearts of the gods
are glad when they see me on that day of smashing the heads of the mottled
snakes with these throw-sticks which belong to me”. Finally, a hieroglyphic

attested on Ptolemaic Period (creation of new hieroglyphic signs) depicts this

=
Pt
figure of canid |* L 34 holding what seems to be a throwstick and bow.

Other implements addressed to Anubis come from the passage of Pepi II (N
100)*% used during the Opening of the Mouth ritual (see Chapter 4): “/How
sweet is your mouth, for your mouth has been adjusted for you to your bones.
Your mouth has been parted for you, your eyes have been parted for you. Ho,
Pepi Neferkare]! Your mouth has been parted with Anubis’s adze, the metal
Striker that parted the mouth of the gods”™.

Anubis’s role as embalmer can be found on the following passages, which
clarify that Anubis is the one who attends the body, a knowledge gained when he
performed it for Osiris.

Pepi I (P 31)3¢ “/...] as the Jackal, administrator of the (sky’s) arcs; as Anubis
at the fore of the clean land—that he might put you as the morning god in the
midst of the Marsh of Reeds, seated on your chair, your disassembled parts
having been elevated by the Dual Crown of the lord of the (sky’s) arcs”.

Pepi I (P. 462)¥7 “His entrails have been washed by Anubis, and Horus’s
service in Abydos—Osiris’s purification—has been performed”.

Pepi II (N 466)%% “Ho, Pepi Neferkare! Raise yourself to those older than you.
You shall eat figs and drink wine, with your face that of a jackal, as Anubis who
is banded [with it]”.

In the above passages, Anubis is the main leader of the mummification but Teti
and Pepi II PT state the involvement of a priest in the procedure, citing the

human presence in the divine work and mystery:

33 Faulkner, 1977, p. 251

34 Mariette, 1873, PL 69. Modified by the author.
35 Allen, 2005, p. 252

36 Allen, 2005, p. 105

B Allen, 2005, p. 158

38 Allen, 2005, p. 285
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Teti (T 144)*° “To me should you come, to me should you come; you should
indeed come to me, who am Horus who tends his father, oh Teti, and your
Anubis-wrapper”.

Pepi II (N 411)** “Raise yourself, Pepi Neferkare, and sit on your metal chair,
for Anubis at the fore of the god’s booth has commanded that you be cleaned
with those eight water-jars of yours, the eight washing-jars that came forth from
the god’s palace, and so, you will be washed with natron”.

During the Old Kingdom the offering formula was addressed mostly on Anubis.

341 and was

The Htp-dj-nswt formula is found on chapels, false doors, stelae, etc
in fact a prayer which asked the gods to provide offerings to the deceased. The
formula always started with Htp-dj-nswt phrase to be followed up by the
addressed god (Osiris or Anubis). After the name of the god, the list of goods
for the ka was given and finally ended with the deceased’s name®¥’. The list of
goods was given by the living keens of the deceased. In the case of royalty, the

living Pharaoh3®

read the goods outloud so that the deceased would be provided
with magical power®* The communities, such as beer, bread, oxen, fowl, oil
and clothing®® were the needful things required for the deceased to live in Duat
with decency?*,

The formula was used from Early Dynastic Period to Roman Period and the

usual structure was>*:

o
. ¥$AHtp—dj -nswt “an offering which the king gives”**
ﬂ
o 000 prt-xrw “an invocation offering... (list of goods)”

il

deceased name and titles)

n kA n JmAxy “for the ka of the honored... (Citation of the
9349

In the case of Anubis, we can find the formula in these forms3*:

e Htp-dj-nswt n Jnpw “a royal offering of Anubis”

39 Allen, 2005, p. 72

340 Allen, 2005, p. 276

3 KovosovAing, 2015, . 90

32 Allen, 2014, pp. 365-367

33 Gardiner, 1957, p. 171

34 Leprohon, 2001, p. 572

3 Gardiner, 1957, p. 171

36 KovoovAing, 2015, c. 90

37 Allen, 2014, p. 367 and Gardiner, 1957, p. 172
38 1t is the same with “4 boon which the king gives”, or “A king-given offering”.
3 KovosovAing, 2015, . 92

3 Allen, 2014, p. 366
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e Htp-dj-Jjnpw “an offering that Anubis gives”
e Htp-dj-nswt Htp-dj-Jjnpw “an offering that the king gives and an
offering that Anubis gives”

In the Pyramid Texts the offering formula is found in Teti (T 225)%! “The
offering that Anubis, foremost of westerners, will give is your thousands of
bread, your thousands of beer, your thousands of ointment, your thousands of
linen, your thousands of clothing, your thousands of cattle”; and on Pepi I (P
31)3% “4 king-given offering, an Anubis-given offering: your thousand of raised
oryxes from the deserts coming to you in obeisance. A king-given offering, an
Anubis-given offering: your thousand of bread, your thousand of beer, your
thousand of great-bread that comes from the broadhall, your thousand of
everything sweet, your thousand of cattle, your thousand of everything you might
eat or set your heart on”.

Examples of offering formulas from other sources:

From granite sarcophagus of the 4'™ Dynasty (2520-2472 B.C.E.), located at
Giza, Eastern Cemetery (Mastaba G7760):

Htp Dj nswt jnp.w xnt.j-sH-nTr grs m s(my).t Jmn.t(j).t m
nb JmAx xr nTr aA Jjr.j-pa.t xtm(.tj)-bj.t7J mnj.w-nxn sA
nswt Mnw-Dd=f
“Offering which the king gives (and) Anubis (presiding) over the divine booth,
(and) burial in the western desert as a possessor of reverence before the great
god, (to) the sealer of the King of Lower Egypt, the guardian of Nekhen
(Hierakonpolis), the king's son, Mendjedef” .

From tomb-stela dated in 6'"-8'" Dynasty (ca. 2323-2100 B.C.E.) from
Dendera’™*:

Htp dj nswt jnp.w pr.t-xrw n Xkr.t-nswt wa.tjt Hm(.t)-nTr
Hw.t-Hr nb.t-jwn.t JmAx.wt xr nTr aA nb-p.t Htp-sj

“Offering which the king gives (and) Anubis, invocation offering, for the Sole
Royal Ornament, Priestess of Hathor, Mistress of Dendera, the one who is
revered before the great god, lord of heaven, Hetepsi”.

From lintel of Kameni*?® dated in 5'" Dynasty (ca. 2500-2350 B.C.E.), located
at Giza (Tomb 7142 A):

31 Allen, 2005, p. 86
332 Allen, 2005, p. 106
33 MET, n.d.
34 MET, n.d.
35 MFA, n.d.
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“An offering which the king gives to Anubis®® Lord of the Sacred Land and
burial for the ka of the king’s acquaintance, (to) remain in the western desert,
an invocation offering for sun goddess (for) every day to eternity>"”.

3.2.2. First Intermediate Period to Middle Kingdom: Anubis in Coffin Texts

The Coffin Texts are a group of spells written mostly on coffins, they were a
guide for the deceased's journey as well as a guide to prepare him for the threats
that would occur in the Underworld; the CT democratized the Underworld for
both royal and common people.

Anubis’s name in the Coffin Texts is being mentioned 127 times (Chart 3),
although, in many passages, the name of Anubis is mentioned with no particular
reason only to serve an epithet?®, his role is well established. Perhaps this
happens because of the development of the hieroglyphic system, in which the
sentence and the storytelling structure became stronger than in the previous
period. Moreover, the Coffin Texts have many parallels to the PT, but the
Coffin Texts spells seem to be deepening and becoming more powerful with
many gruesome references. Here Anubis, can be said that has a more
anthropocentric and natural approach than in the Pyramid Texts. Even if he has
the same role (guardian, embalmer, etc), the following passages define him more
clearly as entity.

Chart 3
Anubis's Name CT Citation

u PT u CT

Anubis’s ability to transform the deceased’s soul to akh can be found in:

CT I, 238 (Spell 51)3* “[...] you shall have life from Anubis [..]”

3 Htp-dj-nswt jnpw.t nb tA Dsrt grst.f rx-nsw kA n mn.f m smyt.t Hr.t jAw
ntr wrt prt-xrw n.f ray t ran b Dt. Transliteration and translation by the author.

37 What is repeated in perpetuity (linear time).

3% Willockx, 2007, p. 59

3% Faulkner, 1973, p. 50
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CT 1V, 380 (Spell 347)3° “Thoth performing the role of Re according to the
command which Anubis made”.

CT Spell 785%! “O N, Anubis indeed forms you, so that you may be on earth
through him, you being alive so that you may travel about daily; your vision is
restored so that you may see the sun; be a spirit”.

These three examples are powerful not only because they underline Anubis’s
magic, but also because Anubis has the ability to make Thoth act as Ra. The
Spell 785 clarifies that after the formation by Anubis the deceased,who is now
an akh, is capable of seeing the sun, meaning the restoration of certain senses
useful in the Afterlife.

The warfare aspect of Anubis, which is found on PT continues to the Coffin
Texts.

CT VI, 47 (Spell 481)3% “O Anubis, Lord of Asyut(?), who spears and traps in
the place of the wounded one, I have escaped from it”.

CT VI, 369 (Spell 741)%3 “See, Re has imposed an obstacle [...] he speaks to
the gods who are about his shrine, and they have smitten [..] mysterious
[words(?)] which are in the mouth of Anubis. The terror of you is in front of my
shape, [and I see(?)] what has been done to you because of your evil affair”.

These two passages are filled with violence “spears”, “traps”, “wounded”,
“smitten” and “evil affair”. Both passages seem to depict the damnation of the
enemy and of evil souls, an act made by Anubis or by the words spoken by him.
They give a more direct role to Anubis and in the case of the first spell a more
active role with the verbs “spears and traps”.

The role of Anubis in mummification in the CT is sanctioned and strengthened.
In many passages, Anubis is portrayed as the embalmer or as the source from
which the deceased gained his knowledge of mummification. However, if we
compare the references to the Old Kingdom, the process of mummification is
more humanized and its narrative becomes darker.

CT 1II, 300-304 (Spell 155)%* “I know what is lacking from the corpse in the
hand of Anubis on that night of covering his testicles (?), and on that day of
bandaging what is in his mouth. It is something which was not out of Osiris, the

front of which was joined to its back in woodwork of planking”.

30 Faulkner, 1973, p. 282
31 Faulkner, 1977, p. 307
362 Faulkner, 1977, p. 12
363 Faulkner, 1977, p. 281
364 Faulkner, 1973, p. 13
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CT III, 304-305 (Spell 236)% “O you terrible ones, you messengers of Osiris
who close the mouths of the spirits because of what is in them, [ you are
powerless to close my mouth, you cannot take away the movement of my legs, for
I am one who will go in and out, the mover of the Pure Place, who kindles a
flame for Anubis on the day of treating him who is in his putridity”.

In addition to that in CT VI, 385 (755)%% “/...] do not decay in this your name
of Anubis; do not drip on the ground in this your name of 'Jackal'”, the name of
Anubis is used as invocation and emphasis on the prevention of disintegration.

The association of the priest with the mummification is new evidence of the
embalming procedure. What seems to be a reference to the masks wearing by the
priest is in the following spell:

CT VI, 103 (Spell 516)%7 “Ho N! Raise yourself for those who are greater than
vou! You shall eat figs and drink wine, for your face is (that of) the jackal of
Anubis; be covered with it”.

Anubis’s role in the judgment comes from the following spells:

CT VI, 412 (Spell 781)%%® “O N, Anubis stands up, having stocked himself with
milk which he will give, and he allots its jars to you, he cuts off what those who
are over the watchers may do against you”.

CT 111, 88 (Spell 187)%%° “What I doubly detest, I will not eat. Faeces is my
detestation, and I will not eat; I will not consume filth, for to me belongs this
white bright crown of Anubis”™.

These three spells give straightness in the storytelling and the Spell 187 once
again depicts vividly the fate of the damned.

Regarding to the Htp-dj-nswt formula, during the Middle Kingdom it is
further developed:

e list of commodities and deceased’s epithets

e
e more emphasis on god’s offer with the verb &lor &~ , dj.f prt =xrw
“that he may give an invocation offering”>"°
e cmphasis of deceased’s ka
e already from First Intermediate Period the phrase “he who honored by

(name of the god)”*" emphasis the divine acceptance of the deceased.

365 Faulkner, 1973, p. 185

366 Faulkner, 1977, p. 28)

37 Faulkner, 1977, pp. 146-147

368 Faulkner, 1977, p. 305

369 Faulkner, 1973, p. 156

3% Gardiner, 1957, p. 172 and Kovocoving, 2015, . 95
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These are two examples of the CT:

CT V, 165 (Spell 399)*™ “4 boon which the king grants (to) Anubis who is on
his mountain, who is in the place of embalming, Lord of the Sacred Land, in all
his pure and fair places, (namely) invocation offerings for one who is honoured
with the great god, Lord of the sky, for N, the worthy and vindicated; a thousand
of bread and beer, a thousand of cattle, poultry, wild game, alabaster, clothing,
the funeral meal, and a thousand of all pure and good things of which the spirits
wish to eat, for N [...]”.

CT VII, 112 (Spell 908)" “4 boon which the king grants (and also) Anubis who
presides over the god's booth, Lord of the Netherworld, to whom the Westerners
give worship; Lord of Sepa, pre-eminent in the Sacred Land; [...] who dwells in
the middle sky, the fourth of the Children of Re, who was caused to descend from
the sky to put Osiris in order, because he was so highly regarded 'by Re and the
gods. May he grant that N's tomb will benefit”.

3.2.3. Middle Kingdom: The Book of Two Ways
The book of the Two Ways is attested on the coffin from Deir el Barsha during

4 and is the non-

the Middle Kingdom, containing a “map” to Underworld realm?’
royal Coffin Text composition®” (CT 1029-1185). The role of Anubis is not
important and in the few passages which he is attested, he is dealing with rituals
and the akhification.

CT 513, VI 98 is also attested on Book of the Two Ways, in which Anubis is
addressed again with the power of akhification. This passage deals with the
deceased state before the animation and the aftermath of the akhification by
Anubis.

“My dissolution was caused yesterday, I have returned today, a path has been
prepared for me, and I will go up and take possession of the shape of Anubis. [
am one who is tousled (?), I who went up into his horizon; I am one who is
dishevelled, who went up with his scepter; I am Lord of my wrrt-crown; I am the

third of the magicians, I being one whom Maret protects;, I am the Red One, the

protector of his Eye. I died yesterday, I raised myself today, I returned today,

M Dawood, 1998

372 Faulkner, 1977,
373 Faulkner, 1978,
374 Sherbiny, 2017,
35 Lesko, 1977, p.

41
59
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83



and a path has been prepared for me, (even me) the door-keeper of the great
warship”3'.

CT 1047, VII 300: “What Anubis bewails is the offerings in the day of straw!
among those who make xnmt-cakes’’ for Osiris. I am he who is at the hand of
Thoth, I am he who cooks a bnmt-cake for Osiris among those who make
offerings; what Anubis bewails is the offerings on the day of straw®’”. In this
passage, Anubis is “mourning the offerings” of the deceased suggesting the
preparation of the funeral meals from the deceased in the name of Osiris. The

37 and Anubis seems to

passage is placed on the context of the offering formula
be waiting for the meal to be received.

3.2.4. Second Interme-0diate Period (17" Dynasty) to Late Period: Anubis in
Book of the Dead

In the Book of the Dead, the face and the parts of the deceased’s body are still
addressing to Anubis and his divine epithets of the previous years continue to be
carried by the god. Despite the fact that in the New Kingdom the representation
of Anubis is rich, many examples exist in literature of his name not being
mentioned but his representetion is being used as a supplement to the text.

What seems to be a refference to Anubis’s magic is in the BD 147: “I have
come today, I have come today. Make way for me, (that I may proceed), (O you)
whom (1) Anubis created I am lord of the Coil, one who has planned magic,
saved truth, and saved his eye. I have brought Osiris' eye to him. Make way for
me, that I may pass”3%.

The fate of the damned comes from BD 144: “Anubis ordered to the bearers of
offerings, that there should be offerings to N. of his own, and that they should

»381 As already seen in PT

not be taken from him by those who are in captivity
and CT, those who were unfaithful were sentenced to a series of punishments.
Here the offerings, which are needed for the soul’s nurishment never reach them.

Once again the protective aspect of Anubis is revealed from the BD 17: “And as
for those 7 blessed ones, (they are) Imset, Hapi, Duamutef, Qebehsenuf, He

whom his father sees, He who is under his Moringa Tree, and Horus with No

376 Faulkner, 1977, p. 145

37 Leskso translated it as fragrant-cook Lesko, 1977, p. 52
3 Faulkner, 1978, p. 136

3% Sherbiny, 2017, p. 213

30 Allen, 1960, p. 251 and Renouf & Naville, 1904, p. 298
Bl Renouf & Naville, 1904, p. 288
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Eyes in his forehead. Anubis made them the magical protection of the burial of
Osiris”®2 In addition, the passage refers to his magical abilities.

A passage of Anubis affirming him as the protector is from BD 151: “Said by
Anubis in his divine hall, the lord of the Sacred Land. I keep watch over thy
head. Awake, thou on the mountain. Thy wrath is averted. I have averted thy

furious wrath. I am thy protector”’%

. This passage is flled with rage and serves
as an invocation for the enemies to be prepared for his deeds as the protector.

The BD 125%% is an artistic flourishment that represents the deceased's
judgment (see Chapter 2 and Chapter 4). In this chapter Anubis leads the
deceased in front of the gods to make his Negative Confession. Already BD 30
mentioned that Anubis is one of those who takes part in the judment: “Speech of
one who is in the place of embalming: Pay good heed, O righteous Judge to the
Balance to support [the testimony] **”. Even though, his name is not cited the
epithet “who is in the place of embalming” is refering to him.

In addition to this, before entering the Hall of Truth, as Anubis leads the
deceased there he requires the secret words from the deceased so as to open the
door to the hall of justice.

“And the Majesty of Anubis shall say unto me: "Do you know the name of this
door and can you say it?" And the Osiris the scribe Ani, whose word is truth, in
peace, whose word is truth, shall say, "Khersek-Shu" is the name of this door.
And the Majesty of the god Anubis shall say unto me: "Do you know the name of
the upper leaf and the name of the lower leaf? "[And the Osiris the scribe Ani]
shall say: "Neb-Maat-heri-retiu-f" is the name of the upper leaf and "Neb-pehti-
thesu-menment" [is the name of the lower leaf. And the Majesty of the god
Anubis shall say]: "Pass on, because you have the knowledge, O Osiris the
scribe, the assessor of the holy offerings of all the gods of Thebes. Ani, whose
word is truth, the lord of loyal service [to Osiris]”>%.

The involvement of Anubis during the mummifation continues in the Book of
the Dead, but, other than in the Coffin Texts, the Egyptians avoided giving lurid

details about what happened during the procedure. Any references that we come

across are very simple and highlighted with his epithets.

32 Allen, 1960, p. 90, Budge, 1898, p. 53 and Budge, 1913, p. 388

33 Renouf & Naville, 1904, p. 310

34 1t is distiguished in three chapters: The chapter entering in the Hall of Maat, the chapter of
Negative Confession, and the chapter entering to the gods who are in the Duat.

35 Budge, 1913, p. 373

B¥6(Budge, 1913, p. 57)
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BD 26 illustrates Anubis giving back the deceased’s heart. In the Anubis’s
shrine at Tutankhamen’s tomb the god adrressed to the deaceased “I bring you
your heart and give it to in its place in your body”>%.

BD 145: “I have washed myself in the water wherein the god Anuubis washed
when he had performed the office of embalmer and bandager [...]"*%®

BD 151: “The god Anubis, who dwelles in the [city of] embalmment, the
governor of the divine house, places his two hands upon the lord of life of
Nebseni, the scribe and draughtsman of the Temple of Ptah, the lord of piety, the
son of the scribe and designer Thena, triumphant, born of the lady of the house
Mut-resth, triumphant, and he furnishes him with the things which belong to
him>3.

The BD 151 was carved on clay bricks, placed on the four sides (north, south,
east and west) of the burial chambers as an apotropaic amulet, and were being
used from the New Kingdom to the 30" Dynasty*° (Figure 60).

Finally, a Htp-dj-nswt formula is attested in a very simply form:

“A royal offering to Anubis the embalmer, that he may give goodly burial in the
god's domain to Osiris N”*°!

3.2.5. New Kingdom: Anubis in other Afterlife books

The representation and references to Anubis can be found almost in all
Afterlife books, but his role is centered in his protective aspect. The most
known books, besides the Book of the Dead, are the Book of Amduat and the
Book of Gates, which are very similar to each other. Both depict the journey of
the sun-god Ra to Duat during the night hours. The Book of Amduat is divided
into 12 divisions and the Book of Gates in 12 hours. The god, with the help of
other divinities and entities, defeats the demon Apep who threatens the world
and these actions take place in the 7'" division in the Book of Amduat, but in the
Book of Gates the battle against Apep is through the 37, 6" 10", 11" and 12t
hour®?. Finally, in the end of Ra’s travel/journey the god is resurrected as the
new sun.

In the 3™ division (Figure 61) on the first register of Amduat, Anubis of
Thebes (Ramesses VI’s tomb) is one of the gods that with their voice and praise

to the god Ra will help Nu to be born, Nile to flow and Ra to avenge his

BT Assmann, 2001, p. 102

38 Budge, 1898, p. 247

3% Renouf & Naville, 1904 and Budge, 1898, p. 275
30 Scalf, 2017, p. 311

1 Allen, 1960, p. 287

32 KovsovAing, 2015, . 78
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enemies’”.

Furthermore, Anubis and the other gods will help the good soul to
pass the division with safety. In the 4'" division, Anubis is depicted as a hauler
of the solar boat of Ra*** canid entities are frequently depicted as haulers®:
“they who guard Anubis in his form of hauler when he pass by them in their
sacred land”. He is also portrayed in the 5™ division (Figure 62) in the middle
of the scene of the 1°' register before the mountain of darkness from which
Khepri will debouch?®®, carrying the epithet “Anubis of the chest”. At the end of
both sides of the register are Nephthys and Isis taking part in the celestial scene.

Anubis is depicted in the 3™ hour of the Book of Gates from the decorated
alabaster sarcophagus of Seti I, declares himself as “he who in the place of
embalming” and “foremost of the divine booth”. He praises Osiris and his true
words shield him from those who work against him3*”’. In the 5'® hour (Figure 63)
the judgment hall of Osiris (see Chapter 2) and his damned enemies in the form
of a pig are potrayed®”® (Ramesses VI’s tomb). Anubis stands up right and he
invokes Thoth to judge the deceased’s words and he, himself, protects his father
by eating him, an action very similar to swallowing3®.

Another afterlife book is the Book of the Caverns, in which the Underworld is
divided in 6 caverns. The concept is the same with the previous books but its
difference lies on the fate of the cursed ones. The last register of this book
underlines the torture of the damned, delivered with ghoulish detailed
representations*®,

Regarding to Anubis (Ramesses VI’s tomb), the sun-god Ra advises and
instructs Anubis on how to cease a dead body from the decomposition*,
Moreover, he is portrayed in the 3™ cavern inside the coffin before Osiris’s
shrine*®”, as also in the 4'" cavern (Figure 64) with the company of Horus both
attending to the body of Osiris*®. In the 5" cavern (Figure 65) Anubis is in front

0

of a shrine containing the scepter of Atum** and behind of four mummified

S

hawk-headed figures*®”. These mummified figures reinforce his role as guardian.

3% Budge, 1905, p. 51

3% Budge, 1905, p. 69

3 Manassa, 2007, p. 119

3% Darnell, 2004, p. 74, Roberson, 2014, p. 282 and Manassa, 2007, p. 123
7 Budge, 1906, pp. 50,52

¥ Hornung, 1999, p. 62

3 Budge, 1906, p. 163

400 KovoovAing, 2015, c. 82

4l Hart, 2005, p. 26

42 Roberson, 2014, p. 282

43 Roberson, 2007, p. 147, Manassa, 2007, p. 42 and Hornung, 1999, p. 94
44 Hornung, 1999, p. 89

45 Billing, 2006, p. 66
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Another illustration of Anubis attending/hiding**® the corpse of Osiris comes
from a sequence of depictions from the 6™ cavern (Figure 66-67). In the first
one, Anubis is between the two corpses of Osiris*®’ ,which are in a sarcophagus,
with his ba over them and in the second one he is standing behind the
sarcophagus. In the last cavern, Anubis is identified as the one who hid the
corpse of Osiris: “My corpse and my head are in her cavern, Anubis hides that
which he has gathered together”*%,

In Scenes from the Litany of Ra and the Book of Earth, Anubis is depicted
watching over a chest, as also attested above, which might be a reference to the
canopic chest, and his epithet Hry sStA*’. This correlation emanates from the
word sStA, which follows the text and means “conceals”, or “hide”. The hidden
action is attested, as mentioned before, for the protection of Osiris’s corpse
from his enemies. Finally, in the Book of Night, Anubis’s role is not significant
and a passage is addressed to his role during the judgement “May your bas
protect you, when Anubis reckons your hearts”*°,

3.2.6. New Kingdom: The Tale of the Two Brothers (Papyrus d’ Orbinaey)

The papyrus is dated at the end of the 19'" Dynasty and recounts the story of
two brothers, Anpu, the elder and Bata, the younger brother. There is a
controversy over the story on whether it is a myth or a folklore. Dundes states®*!!
that the story is a folklore one and underlines the difference between myth and
folklore, in which the first speaks about the creation of the world and the latter
about a hero’s wonder, in which gods can take part in. He also emphasizes on the
idea that the attempt of Bata’s seduction by his brother’s wife is a projective
inversion of Bata’s own desires*? Parts of the Tale of the two Brothers are
similar to the Ugarit text (KTU)*? and the later tales of “Joseph and Potiphsar’s
Wife”, “The Faithless Wife” and “The Treacherous Wife”*,

The story goes as follows*":

Bata lived with Anpu and his wife, but one day she tried to seduce Bata. After
her rejection from the latter the unnamed wife ran to Anpu and said that Bata

tried to seduce her. Anpu furious tried to kill his brother. Bata, after being

46 Manassa, 2007, p. 385, D.E., n.d.and C.N., n.d.
47 Hornung, 1999, p. 87

48 Manassa, 2007, p. 380

49 Darnell, 2004, p. 74 and Roberson, 2014, p. 282
40 Manassa, 2007, p. 162

41 Dundes, 2002, p. 381

42 Dundes, 2002, p. 386

43 Schneider, 2008, p. 316

44 Dundes, 2002, p. 386

45 Abstract from Moldenke, 1900
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informed by the cow about the intentions of his brother, prayed to Ra-Horakhti,
for his salvation and the god created a crocodile infested river for Bata between
the two brothers. Then Bata had the time to tell the truth. To ensure of his
words’ truth he cut off his genitalia and threw them in the water, where a
catfish ate them.

Bata informed his brother that he will go to the Valley of the Pine and he will
place his heart upon a blossom of acacia tree. If the tree was ever cut down,
Anpu would be able to bring Bata back to life. In addition, if Anpu was ever
given a jar with foam beer, he would know that Bata is dead.

With this plan, Bata left and was finally established in the Valley of Cedar,
with a wife, who was created by Khnum. Anpu, after the true confession of his
younger brother, went to his home, killed his wife and her body was eaten by
dogs.

When the pharaoh learned of Bata’s wife divine origin, he took her for his own
pleasure. The wife told the pharaoh to cut down the tree, leading Bata to death.

Far from the Valley of Cedar, Anpu received the foretelling beer and
understood that his brother was dead. He immediately flew to the Valley of
Cedar and when he finally found his brother’s heart, he put it in a bowl of cold
water. Bata was resurrected as a bull and went to his wife, who immediately
asked the pharaoh to sacrifice him. Bata died again but two drops of his blood
fell and two Persea trees grew. Again, he tried to speak with his wife, but once
more Bata died when the pharaoh cut the trees. The pharaoh made a furniture of
the trees’ woods. However, a splinter fell in his wife’s mouth and impregnated
her. When the son, who was Bata resurrected, was born, the pharaoh made him a
prince and when the pharaoh died, Bata became king and appointed Anpu as a
hereditary prince. Bata ruled in peace for many years and when he died, Anpu
ascended to the throne.

There are many opinions on the story of two brothers and we will look at each
one separately.

Assmann’s opinion is about “the reverberation of conflict between sedentary

farmers and nomads”*.

Anpu was the master of the house, he had fields,
livestock and a wife, meanwhile Bata was at his brother’s work and home. Bata

was associated with agricultural and animal husbandry, and as the story goes, in

46 Schneider, 2008, p. 315
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his adventures he is regarded as the nomad and Anpu as the sedentary farmer
who was challenged by him.

In this political theme we could also add Schneider’s opinion that the tale is
told to legitimize the succession to the throne for first or other blood

7

relatives*’. Furthermore, it could be a political conflict between the priesthood

for the prevalence of Bata or Anubis as patron god of the 17" nome*%.

13

Baines speaks about it B4

as a kind of Osirian myt . According to this, the
aspect of Anpu as the mortuary deity is attested to the text, in order to bring his
brother back, as Anubis had done before for Osiris. However, in the text, we can
identify neither the model of Isis, nor the Anubis and Bata’s brotherhood were
never before attested in literature.

Furthermore, considering the succession to the throne first by Bata, who is
resurrected and then by Anpu, these two kings show the divine origin of the
Pharaoh (in the case of Bata) and might be a contribution to the god Anubis as
the legitimate son of Osiris.

Katary states that it is “expressing male hatred of women”**

. In this context,
the adulterous wives of Anpu and Bata are convicted for their weak hearts.
However, in the case of Anpu’s wife he left her body get eaten by the dogs. This
act not only shows the revengeful fury of the husband but also the condemnation
of the woman to be tortured in the Afterlife since the rules in the Egyptian
religion about the deceased body were not followed. This originates from the
Egyptian notion (and the notion of many ancient civilizations) that women are
degraded. The Pharaoh, who was synonymous to power and divinity, was able to
have concubines in his authority. In addition to this,in the historical frame of
the text, Rammesses Il had over 50 sons and a hundred grandsons*! which
shows the excessive amount of concubines in his court. Moreover, with the
“eaten by the dogs” act the tale shows the power of the pharaoh/husband over
the woman’s soul.

3.2.7. Ptolemaic Period: Jumilhac Papyrus??

The Jumilhac Papyrus is a voluminous source of the adventures of god Anubis

in the 17" and 18" nome*?® of Upper Egypt. He is portrayed as the hero of the

47 Schneider, 2008, p. 320

48 Simpson, 2003, p. 92

49 Schneider, 2008, p. 315

40 Schneider, 2008, p. 315

“l Schneider, 2008, p. 319

42 Another papyrus named “The Book of Hours” (Ptolemaic Period, 3¢ century B.C.E.) refers to
Anubis and other gods, but his role is inactive, and functions as the accompanying presence of
Osiris, Sokar and Ptah Faulknep, 1954, p. 34.
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story alongside the god Horus, the patron god of the 18" nome; Anubis at
various times is confused with Horus and sometimes he bears the name of Horus-
Anubis?,

Many legends and stories are attested on this papyrus; one of the most known is
the story of the panther’s skin. When Anubis kills the usurper god Seth his blood
fell on the panther and changed its skin*®. For this reason, the sem-priests wore
that skin as a cloth in attribution to the victorious act against the evil and was
used as an explanation for the origin of sem-priest clothing.

In the legend of Horus’ boxes, Anubis tries to take the boxes, which contain the
two eyes of Horus. Seth had them stolen by his men, transformed into a
crocodile and was established at a mountain. Anubis turned into a winged
serpent armed with knives, accompanied by six serpents which were throwing
flames. When he took back the boxes, he buried them; since then, Anubis has
been called "The Fugitive”. With the help of Thoth and his magical spell "The
wind that comes out of the house of Anubis takes you away”, Anubis beat Seth
and put on the mountain the two boxes of Horus. As the story ends, the
identification of Horus-Anubis is being mentioned again by Isis, when she went
to the castle of the divine adorer*®,

Other stories of the papyrus mention that Horus turned into Anubis and
gathered the members of Osiris in a bag, inside the house of the bandages*’; the
gathering of Osiris parts is attested in other passages of the papyrus with the

h428

accompany of Thot . From the legend of the beast, the heroes of the story are

a wolf and nine dogs, a "hypostases" of several great gods of the Egyptian

9

pantheon; two of them are identified as Anubis*’. In other stories, the Sethian

% or the disguise of the former as Anubis is materialized ¥!; an

aspect of Anubis®
interesting one is about the disguise of Seth as Anubis, in which Seth took the
name Bata, echoing the “Tale of the Two Brothers”. In contrast to the New
Kingdom story, here Bata is portrayed as a villain, since he is the embodiment of

the god Seth*2

43 Wilson, 2010, p. 801
44 From the Ethiopian geographical list the compound Anubis-Horus is attested and is the only
finding that the name of Anubis is preceding that of Horus Vandier, 1962, p. 32

45 Vandier, 1962, p. 13

46 Vandier, 1962, pp. 74-79

7 Vandier, 1962, p. 39

48 Vandier, 1962, p. 110
4% Vandier, 1962, p. 86
40 Vandier, 1962, p. 96
$1 Vandier, 1962, p. 104
2 Vandier, 1962, p. 105
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The connection of Anubis and Horus (or even the form of Anubis as a falcon) is
confirmed in many parts of the papyrus. As already seen in Chapter 2, an
alternative animal head of Anubis was that of a falcon, although extremely rarer.
In addition, the embalming aspect of Anubis that is attested on the papyrus, as
also the story of the sem-priest’s cloth origin is interesting if these legends are
the witnesses of ancient myths coming to life from a more elaborate and complex

viewpoint.
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Figure 60. Tutankhamen’s
magical brick © Scalf, 2017, p.
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Figure 63. Book of Gates, the Sth hour © Hornung, 1999, p. 70
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Figure 64. Book of Caverns, the 4th cavern © Hornung, 1999, p. 94
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Figure 65. Book of Caverns, the 5th cavern © D.E., n.d.

Figure 66. Book of Caverns, the 6th cavern Figure 67. Book of Caverns, the 6th
© D.E., n.d. cavern © D.E., n.d.
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4. PRIESTS, RITUALS-FESTIVALS AND RITUAL OBJECTS
4.1. Priests
The priesthood (Figure 68) as a full time job started in the New Kingdom?*®, in
the previous years it was a part time job in which every man was considered an
active priest and through time became inherited®* The priest, apart from their

> ete; they

daily duties, worked as state officials, land’s managements, farmers®
could ascend from a low title to a senior and the king was considered as the high
priest®. The priest was a highl rank position since he was the link between the
humans and the gods and they had to be the offspings of a priestly family,
circumcised and able to read Hieratic*’. The priesthood can be categorized in
the*®:

e Temple priesthood for daily rituals and festivals in the temple. Close
assossiation to the temple had the Hwt nbw (House of Gold), which was the
place of the artist finishing a cult statue; pr mDAt (House of Books), which was
the storage of spells, litanies, and ritual objects and pr anX (House of Life),
which was storage for the mummification and crowning texts and acted as
faculty for the new priests.

e Mortuary priesthood related to the rituals and activities in the tombs.

e Domestic and magic priesthood for home protrection through apotropaic and
medical spells.

The most recognized priests of ancient Egypt were:

0 \\ <7
e Lector-priests (Xry-Hbt) < === © i: In illustration, these priests wore a

439

sash in their chests and the hieroglyphic name means “he who carries the

book-roll” verified their duties especially in the funerary liturgies and the

embalming procedures as they red from a roll of papyrus*?

A passage from
several inscriptions of the Old Kingdom depicts the moment that the deceased
passes the gate of the Afterlife (in the real time) with the help of a lector-priest
and Anubis (Table 5); this also verifies the magical powers of the priests*!. An
example of the above is “Going down into his house of eternity in very great

peace that he might be provisioned by Anubis and Khentamentiu after a mortuary

3 Doxey, 2001, p. 68

“4 Doxey, 2001, p. 68 and Shafer, 2005, p. 9
45 Warburton, 2007, p. 188

46 Shafer, 2005, p. 9

47 Jansen-Winkeln, 1993, p. 224

8 Doxey, 2001, p. 71

4% Sauneron, 1960, p. 40

#0 Assmann, 2001, p. 33 and Shafer, 2005, p. 12
“l Doxey, 2001, p. 69
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offering is brought for him at the opening of the shaft, after crossing the lake
after he is transfigured by the lector priests. Setting out to the western
mountain, after crossing the lake while he was transfigured by the lector priest
and the rites were carried out for him by the embalmer in the presence of
Anubis. May the crossing of the lake be carried out for him, may he be
transfigured through the carrying out of the rites by the lector priest”**. The
lector-priests had a deep knowledge in medicine, and they knew how to cure
venomous diseases, to treat an animal*® or how to make a loce charms**. Their

5

association to the magical and medical practices* categorized them both as

temple and mortuary priests.

e Hem-priests (Hmw—nTr):m: they wore panther cloths as the sem-priests and

sah-necklace depicting a canid with human hands*®

The hieroglyphic name
means “god’s servant” or “prophets” it is related to men who had access in
whole temple including the cult image. In the case of women it is “god’s wife”
(Xmt-nTr) and they were mostly connected with temple rituals. Their roles,

beyond rituals, were the preparation of offerings, the contribution to the

47 8

temples’s economic system*’, controlling the temple’s entrance*®. This priestly
title was very important and limited; could be viziers, sons and son-in-laws of
the king*’, as also of the local governor. A lot of women held the “god’s wife”

)#0 served as Amun’s

title and the queen Ahmose-Nefertari (New Kingdom
prophet.

The funerary stela of Mentuhotep depicted him as a the prophet of Anubis and
thus giving historical information about the period: “..I am a companion
beloved of his lord, doing that which pleases his god daily, prince, count, sem
priest, master of every wardrobe of Horus, prophet of Anubis of [..], the Hry

!

ydb, Mentuhotep, prince in the seats of “Splendor”' at whose voice they (are

permitted to) speak in the king's-house, in charge of the silencing of the

#2 Assmann, 2001, p. 32

4“3 Sauneron, 1960, p. 161

4“4 Sauneron, 1960, p. 166

4 Doxey, 2001, p. 69

446 Shafer, 2005, p. 11

“T Doxey, 2001, p. 69

4“8 Shafer, 2005, p. 10

4“9 Shafer, 2005, p. 10

0 Doxey, 2001, p. 70 and Shafer, 2005, p. 14
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courtiers, unique one of the king, without his like, who sends up the truth to the

palace, great herald of good things, alone great, sustaining alive the people”*.

e Sem-priests (smw or sm)ﬂ%ﬁ: their most recongnised role was during the
Opening of the mouth ritual, in which they acted as Horus and the dead as
Osiris®?. Their identification emanates from the characteristic panther clothing;
unlike the other priests, the Jumilhac Papyrus mentioned that their cloth had
been made by Seth’s blood (see Chapter 3)

e Wab-priests (wab){jﬁz indications show that this category gained its
title when the priests were young®®. These priests were lower ranked and
assossiated with the temple rituals. They were assistants of the Hem-priests and
took part in the embalming process. From an inscription dated in the Middle

4

Kingdom, two women®* carried the title of wab-priestess*> as also Neshons,

[¥6. The reason for the association of the priests with

daughter of Smendes I
Anubis is understood, since Anubis was the first embalmer. Teti’s PT (T 144)%’
cited: [/...] To me should you come, to me should you come;, you should indeed
come to me, who am Horus who tends his father, oh Teti, and your Anubis-
wrapper [..].

From the Middle Kingdom the Contract VII of Hepzefi is a source about the
transaction between the priest and, in this case, the official. Moreover, it shows
the custom’s traces during the New Year and wag-festival associated with
Anubis: “Contract which the nomarch, the chief priest, Hepzefi, true of voice,
made with the great wab-priest of Anubis, for three wicks which are to be due to
him, with which the lamp (torch ?) is to be lighted in the temple of Anubis, one
on the fifth intercalary day, on the eve of the New Year, another on New Year'’s
day, another on the 17" of the first month of the first season, on the eve of the
wag-festival. That which he gave to him in return was 1000 (measures) of
agricultural land in Sema-resi of the land of his father, as compensation for
these three wicks which he shall give to my ka-priest in order to light for the

lamp (torch?) therewith. And he was satisfied therewith”*%.

“l Breasted, 1906, p. 256

“2 Doxey, 2001, p. 69

43 Jansen-Winkeln, 1993, p. 223

44 Most of the time women served as singers and musicians carring the Hnr title (musician troupe)
Doxey, 2001, p. 70.

5 Doxey, 2001, p. 69

46 Warburton, 2007, p. 183

7 Allen, 2005, p. 72

4“8 Breasted, 1906, p. 267 and Reisner, 1918, p. 86
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e Servants of the ka/ka-priests (Hmw kA) ﬂ : they gave to the deceased the
eternal life, accompanying the lector and wab-priests. They were responsible for

459

the funerary meals*’ and the offering formula was recited by them*® and usually

they were depicted on false doors*!,

In early years, women served as Hmw kA,
but later they served as mourners (Dry), the manifestations of Isis and

Nephthys2,

e Magicians (anw)U§>%lll: they knew magical and medicine spells
practiced in apotropaic magic; specialized in dream interpretation*® and the

production of amulets**

The following passages are from the New Kingdom
papyrus, showing an example of dreams’ interpretations: “If a man sees himself
in his dreamdrinking wine - good - [it is] that he will open his mouth to speak;
sitting in a tree - good - [it is] the destruction of all his woes, killing a goose -
good - [it is] to kill his enemies [...] "%,

=,0

e Astronomer and hour priests (wnwt)ma*l I'': they had a deep knowledge in
astronomy (positions of the stars, moon’s phases etc.) and they were able to
keep solar and lunar calendars: “When the arm of Orion was above the middle it
was 6 o'clock. When the star Orion was above the left eye, it was 7 o'clock.
When the star which follows Sothis was above the left eye, it was 8 o'clock”*®.
The Ikhernofret’s inscription cited that kings and high officials were advised by
wnwt to indicate the beginning of the season as also the daily and festival
rituals®’.

From Hepzefi’s Contract VIII, the association of the hour-priest may come in
order to define the specific day of plowing and planting the seeds for a good
harvest. The desired outcome is given after a series of statue-ritiuals in the
name of Anubis. “Contract which the nomarch, the chief priest, Hepzefi, true of
voice, made with the hour-priests of the temple of Anubis, for the gift to him of
one roll of white bread by each one of therm for his statue, on the 17th day of

the first month of the first season, on the eve of the wag-festival;, and for their

49 Reisner, 1934, p. 4

40 Reisner, 1934, p. 11

4l Reisner, 1934, p. 10

42 Doxey, 2001, p. 71

43 Sauneron, 1960, p. 165

44 Doxey, 2001, p. 71

45 Sauneron, 1960, p. 165

46 Sauneron, 1960, pp. 152-156
47 Beatty, 1999-2000, p. 66
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going forth after his ka-priest when the lamp (torch?) is lighted for him at his
glorification, until they reach the 'lower stairway' (valley-chapel?) of his tomb,
just as they glorify their (own) honoured dead on the day of the lighting of the
lamp (torch?); and for the gift by the monthly wab-priest of a dish(?) of bread
and a dwiw-jar of beer for his statue which is in the 'lower stairway' (valley-
chapel ?) of his tomb, when he goes forth to perform the ceremonies in the
temple every day. That which he gave to them in return was the northern barley,
from the first-fruits of the harvest of every field of the nomarch's estate just as

(or, “in the measure which”) every common man of Siut gives of the first-fruits

of his harvest. Now, however, he was the first to cause every one of his peasants
to give it from the first-fruits of his field to the temple of Anubis”*®,
TABLE 5. Priestly titles assossiated with Anubis*®

Transliteration Translation

jmy-rA wab(w) n.wjA Jjnpw Overseer of the wab-priests of the

barque of Anubis

jmy-rA Hm(w) nTr n jnpw nb Overseer of prophets of Anubis, lord
rA ggr of Roqereret

jmy (xt) Hmw nTr Jjnpw Jjmy wt | Assistant supervisor of god’s servant

of Anubis, he who is in the place of

embalmment
wty Jjnpw Embalmer of Anubis
mDH jnpw xnty tA Dsr Craftsman(?) of Anubis, foremost of

the Secluded land

Hm nTr Hr Jjnpw xnty pr Smswt Servants of Horus-Anubis (or Horus
and Anubis), foremost of the house of

the acclaimers

Xnryt nt jnpw Singer-dancer of Anubis
Xry Hbt Jjnpw Lector-priest of Anubis
s(t)m Jnpw Ritualistic of Anubis
smA jnpw Anointer (stolist*”?) of Anubis

48 Breasted, 1906, p. 577 and Reisner, 1918, p. 86
4% DuQuesne, 2005, pp. 205-261
0 Vygus, 2015, p. 921
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4.2. Rituals-Festvals associated with Anubis
4.2.1. Anubis and the weighing of the hearts ritual

While studying the ancient’s beliefs and religions across the world, we can
trace back our own beliefs, even if thousands of years separate us from the
ancient people. As it happens nowadays, the Egyptians also believed that when
someone died their life and behavior had to be judged. The weighing of the
hearts ceremony was materialized in the afterlife world and first encountered in
tomb-chapel of the Old Kingdom and later in CT from the Middle Kingdom, in
which the judgment comes after a denouncement and an unnamed god declares
the truth#!. The nature of the judgement is showed by the following passage:

“There is no distinction there between poor and rich, what matters is being
found without fault. Scale and weight stand before the lord of Eternity, no one is
free of the need to settle accounts”*.

In the Book of Gates, the judgment of the dead starts in the 6'" Hour, with the
final destination the union of ba with the sun god*3. Here Anubis shallows his
father®’* to protect him from the Typhonian pig (Seth’s animal#®), an act that
sustains the cosmos as it is*7,

The alabaster sarcophagus of Seti I depicts the god Anubis in the Hall of
Judgment in the upright corner. In the middle Osiris is enthroned with his
regalia. In front of Osiris is the scale of Truth in the form of Thoth (?). The
heart (?) represented by a rectangular box against the symbol of evil (bird). A
ladder leads to the scale and in every step is a deity?’”. Above the ladder is a
bark with a pig smitten by an ape, a hypostasis of Thoth#’8,

In the Book of the Dead (Spell 125), Anubis leads the deceased at the Hall of
Two Truth?® were the judgement takes place before Osiris, accompanied by
another 43 deities. The heart of the deceased weighs against a feather (the
symbol of the goddess Maat and cosmic order). The deceased has to declare their

innocence in 42 negatives confessions®® The scale bends on one or on the other

side and Thoth writes the answers. If the heart of the deceased is balanced with

4 Quirke G. J., 2001, p. 211

42 Assmann, 2001, p. 76

43 Kovooving, 2004, c. 78

% ynpw xnty jmnt. nTr aA sam jt=f wsjr (Anubis, foremost of the west, great god who
shallows his father Osiris) Manassa, 2006, p. 121.

45 Manassa, 2006, p. 121

46 Manassa, 2006, p. 126

47 Budge, 1908, p. 72

4% Manassa, 2006, p. 122

49 Quirke G. J., 2001, p. 212

“#0 Kovooving, 2004, . 32
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the feather (the true of voice) he would gain a place in the afterlife and his
spirit would become an ank (ax= blessed spirit)®. However, if the heart is
heavier than the feather they would be devoured by the beast Ammit (crocodile
head, body of lion and legs of hippopotamus). As a mut (mt)*? spirit (damned)
they would go to the place of no existence®3 gain the eternal death and be
considered an enemy of Osiris. The eternal death can also happen with the
deliberate deletion (damnatio memoriae) of the deceased's name. Without his
name, his soul cannot be recognized and therefore cannot be judged for his
life?84,

We have many scenes of the Judgement’s positive outcome in the scale of truth,
but none of the negative one. However, the “Book of Two Ways”, “Book of
Amuduat”, “Book of Caverns” and the “Book of Earth”*> describe the land of
annihilation and the outcome of the damned ones.

4.2.2. Anubis and mummification ritual

The burial practice and the royal architecture follow an evolutionary path,
which began in the Predynastic Period. Then, the burial customs took place, like
the concept of the body conservation. Because they believed that the human soul
could only live if the body was “alive”® they tried to avoid decomposition and
the damage caused by looting?¥,

So, the new age of customs (eternity, king’s divine aspect and annual festivals)
488 lead to an afterlife concept®®. Already in the Predynastic Period, the pit-

91 which occurred

graves*? have the first evidence of the natural mummification
by the sand’s natron. Observing this function, the Egyptians create an entire
philosophy around the dead body. Having a body mummified, the kA is
recognized®? and the soul can walk backswing in Duat*3.

In the OIld Kingdom, the internal organs were removed, except for the brain

since it was not important®* Then, they were wrapped with linen (ingrained with

1 Quirke G. J., 2001, p. 211

42 Quirke G. J., 2001, p. 211

43 KovoovAing, 2004, c. 33

44 KovoovAng, 2004, c. 50

45 Funerary books about the afterlife.

46 Badawy, 1966, p. 46

#7 For that reason, they build their enormous tombs.
“8 Lehner, 1997, p. 9

4 Dunand & Lichtenberg, 2006, p. 8 and Budge, 1988, p. 67
¥ David, 2001, p. 439

¥l David, 1998, p. 20

¥2 David, 2001, p. 439

43 Kovooving, 2004, . 88

¥ Abdel-Maksoud & Abdel-Rahman, 2011, p. 131
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gesso0)?> The heart remained in the body, due to the fact that it was the center of
life and intelligence of the owner®® During the 1% Intermediate Period and the

497 and

Middle Kingdom new procedures came, like the technique of excerebration
the external beautification of the mummified body. Actually, the body was
wrapped with successive linens, as a cocoon, so the body to be looked as sX
(ideal form) and the internal organs were placed in the canopic jars*%?
Continuing in the New Kingdom and the 37 Intermediate Period, the deceased
(king and nobles) wore elaborate masks and the internal organs were placed
again in the body, wrapped with linen. Lastly, in the Ptolemaic Period the
quality of the mummification was reduced, because of the excessive use of

resin®,

Mummification’s Stages>:

The earlier ancient sources for mummification are from the ancient Greek
historians, Herodotus and Diodorus®!, who mentioned three mummification
methods, depending on the status and the wealth of the deceased®?. The most
expensive procedure is the following:

The deceased’s body went to the place of purification®®, were the embalming
practice took place. The embalmers (wbt)>® wore the mask of Anubis and

%05, They removed the internal organs and

washed the body with spiced palm wine
placed them in canopic jars®®, each one decorated with the Four Sons of Horus
(in the latter years the organs were dehydrated and returned wrapped with linen
in the body). The entire body was covered with natron to dry out’. The
mummification procedure needed several days to be completed and the number of
days varies depending upon the wealth of the deceased®®; the stela of the priets

Psamtik (26" Dynasty) says: “He was introduced into the Good House: and he
spent 42 days under the hand of Anubis, lord of Tazoser. He was conducted in

¥ Kovocoving, 2004, o. 90

49 David, 2001, p. 440

4“7 David, 2001, p. 441

4% KovoovAng, 2004, c. 90

49 KovoovAing, 2004, . 91 and David, 2001, p. 441

00 KovoovAing, 2004, c. 102

01 Lucas, 1934, pp. 231, 258 and Kovcsobving, 2004, . 93

02 Lucas, 1934, p. 231 and Abdel-Maksoud & Abdel-Rahman, 2011, p. 131

53 David, 2001, p. 441

504 David, 2001, p. 442

05 Lucas, 1934, p. 231 and David, 2001, p. 440

06 Abdel-Maksoud & Abdel-Rahman, 2011, p. 131

07 Abdel-Maksoud & Abdel-Rahman, 2011, p. 132

% In a less expensive mummification procedures the embalmers: a) used only cedar oil inside the
body to clean all internal organs and then the body filled with natron Kovocoving, 2004, o. 95 and
Lucas, 1934, p. 231, or b) clead only the intestine and smoothed them with oils Lucas, 1934, p. 231
and Kovsoving, 2004, o. 95 and David, 2001, p. 441.
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peace to the Beautiful West, in the first month of the third season (ninth month),

95509

day [...] and his life in the necropolis is forever and ever The embalmers

washed the body again with water and smoothed it with oils and aromatized the

body®®. The body was stuffed with materials, such as linen, sawdust mixed with

511

resin etc’’, to look alive. Then, oils were placed again in the body and it was

covered with linen. The final stages were the body cosmetics with elaborate
masks, jewelry and was painted and wrapped with linen®? Finally, the
embalmers returned the body to the owner’s family for the funeral rites®,

4.2.3. Anubis and the “Opening of the Mouth” ritual
=
With the ritual of the “Opening of the Mouth” (=wpt rA & | ), the

deceased could breathe, speak and eat®® In fact, the ritual was performed on a
mummy, a sarcophagus or even a cult-statue of the deceased and it aided to his
animation in a magically way. For this reason, the priest touched the deceased’s
eyes, nose and mouth with sacred tools to reanimate these senses to the afterlife.
Otto suggests that the ritual was a combination of different rituals not
necessarily related to each other. Furthermore, he suggests that the first context
was the preparation of the cult statue. In opposition to this, Roth believes that
the statue preparation first occurred in the 6'" Dynasty®® She also remarks that
perhaps the ritual was associated with the birth ritual®.

The earliest evidence of the ritual comes from the Old Kingdom from a formula
of Palermo Stone and the tomb of Metjen (4'" Dynasty)®”. The Palermo Stone’s
formula says “the fashioning and opening of the mouth of [a statue of] god”, and
the Metjen’s Opening of the Mouth occurs in conjunction with incensing and the
transfiguration of the deceased into an AX (or sAXt)>?® From PT of Unas is
known that the priest threw in the mouth of the deceased, before and during the
rite, seven purified liquids®®, seth-heb, heknu, sefth, nem, tuaut, ha-ash, htet-

20

ent-thehenu®?. During the Middle Kingdom, the ritual appears in private tombs

and new gods are involved in it. Horus alongside Ptah open the mouth of the

39 Breasted, 1906, pp. 519-520

10 David, 2001, p. 441

Sl Abdel-Maksoud & Abdel-Rahman, 2011, p. 132
32 Abdel-Maksoud & Abdel-Rahman, 2011, p. 132
S8 David, 2001, p. 441

514 Rzeuska, 2008, p. 576

315 Roth, 2001, p. 606

316 Roth, 1993, p. 74

31T Roth, 2001, p. 606 and Rzeuska, 2008, p. 576
318 Redford, 2001, p. 606

519 Allen, 2005, p. 20

320 Budge, 1925, p. 238
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deceased and Thoth puts the heart in the body for them to remember what they
had been forgotten. In addition, Thoth and Ptah make the transformation to an
AX ritual. In the New Kingdom, two different kinds of the ritual exist. The first
one is the traditional style that occurred in PT, with the seven oils (Figure 69),
statue ritual, the useful implements etc. The second one developed with new
elements and the involvement of the officials. Ptah (or the god Shu) and a local
god opens the mouth of the deceased, who is identified with the goddess
Sekhmet®?. Finally, the Late Period continuous the tradition of the New
Kingdom, but copy a few characteristics from the Book of Breathings®?, which
allowed the dead to breathe®s.

Different phases of the ritual are suggested by Otto, 75 in number’®, with
various introductory rites, as statue incensing, purification®” as also the
animation of the dead and the offerings’%.

4.2.4. Festivals assossiated with Anubis

The funerary temple of Ramesses III at Medinet Habu repored 2 days of the
temple calendar dedicated to Anubis’?’:

e The Festival of the Navigation of Anubis was held on Il prt 1°% (Figure 69):
“Second month of winter, first day: day of navigation of Anubis: offerings for
Amon-Ra, with his Ennead, in this day of festival”. The navigation festival,
might be referring to the transportation of the deceased’s body at the
mummification place; from illustrations we are informed that the deceased’s
transportation sometimes was done by a funerary boat (see also Figures 23 and
72). The Navigation of Anubis might be the same with the Procession to the
Embalming Place, in which the deceased is carried by the priests to the
necropolis and to the mummification workshop, which 1is located in the
necropolis™®.

e The Festival of Clothing Anubis was held on I Smw 103% “First month of

summer, tenth day; day of the festival of clothing Anubis, offerings for Amon-Ra,

21 Roth, 2001, p. 607

22 A two-part book of Ptolemaic Period. The book makes clear of the importance of the name and
the breath. There are the necessary elements that the deceased must have to pass the gates of the
Elysian Fields KovcovAing, 2004, . 67.

52 Roth, 2001, p. 608

24 Ayad, 2004, p. 113

325 Budge, 1909, p. 15

320 Budge, 1909, p. 95

27 E1-Sabban, 2000, pp. 122, 127

28 Tetley, 2014, p. 128

32 Hays, 2010, p. 5 and Assmann, 2001, p. 305

30 Tetley, 2014, p. 128
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with his Ennead in this day of festival, daily offerings every day”. The clothing
festival might be reffering to the fashioning of the cult-statue, during the
“Opening of the Mouth” ritual, and the so-called “births of Anubis” written on
the Palermo Stone might be referring to this day>' (Figure 70).

In both days, the offerings were similar; the lists cited different kinds of bread,
beer, flowers, biscuits, including vases and jars for the inceses that took place.

e From a paryrus dated in the Ptolemaic Period, Anubis takes part in the “Night
of Loneliness” celebration, the night before the burial procession of Osiris (aka
the deceased). Liberation and mournings were addressed to Osiris in order to
bring him back to life. All gods are present before the arrival of Osiris and
Anubis states the desirable moment “The god is arriving at the great entrance to
the nome of the realm of the dead”>*? (correlation between the “Opening of the
mouth” ritual and the “Night of Loneliness”).

e The Procession of Isis (Navigium Isidis) was held in the spring (2%¢ of
January and 5" of March). For the first time this festival was celebrated in

Canopus>.

Apuleius’s Metamorphoses Book 11 (2" CE) is mentioned that
Anubis was the first of the gods which appeared and led the festival®* “First
was the dread messenger between the gods above and the Underworld, his dog’s
head held high aloft, his face now black, now gold: Anubis, holding a caduceus
in his right hand and brandishing a green palm-leaf in his left. Hard on his
heels followed a cow standing upright, the fertile image of the All-Mother,
proudly borne on the shoulders of one of her blessed priests”>°. Actually they
were priests wearing cloths, the mask of Anubis and held the needed objects,
which were necessary for the ritual. The theme of the festival is connected to the
navigation’s new season and Isis’s protection over the welfare of the voyages
was symbolized with the symbolic transfer of her ship>*® (5" of March). Also, in
mythological level it was connected with the return of Isis from the search of
Osiris at the shores of Byblos® (2"¢ of January)>%.

e References to Anubis in other festivals cited on Cairo Calendar (19

Dynasty). On Il AXt 4 was “the day of the going forth of Anubis for the

31 Clagett, 1989, p. 100

32 Assmann, 2001, p. 268

$33 Kleibl, 2015

34 Corcoran, 2001, p. 346

35 Apuleius, 1998, p. 175

36 Giunio, 2012, p. 423

37 Papantoniou, 2012, p. 198
38 Beresford, 2012, p. 41
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inspection of this wabt for the protection of the body of the god”, on Ill prt 6
“Jubilation of Osiris in Busiris; going forth of Anubis, (his) adorers (or,
adoration) following him; he has received everybody in the hall”, on IV prt 2
“the majesty of Geb proceeds to the throne of Busiris to see Anubis, who
commands the council on the requirements (of the day)” and on IV Smv 22“Feast
of Anubis, who is on his mountain”. These four days marked an astronomical
event occurred on the repored dates e.g. the rise of Sirius, beta Leonis etc’¥.

e Temple festivals dedicated to Anubis occur on Berlin Lahun papyri dated to
the Middle Kingdom. The “Sailing of the Land” is one of them, which might be
related to the annual celebration of the king’s burial in the Sekhem-Senwosret’¥,
4.3. Ritual objects

e Masks

During the rituals associated with Anubis, the priests wore canid masks,
becoming the earthly presence of Anubis. In many passages from from the OIld
Kingdom to Ptolemaic Period texts, kings have the face of Anubis; along with
the knowledge of the existence of Anubis’s mask the passages can be
transformed from a mythological into a realistic sequence. The spell that
provides a view of Anubis’s mask is the “spell for the mysterious head” or “head
of mystery”; it is attested from the Middle Kingdom’®' and onwards written
inside a mummy, like the golden one of Tutankhamen. These verses are also part
of the BD 151 which depicts the mummification procedure®*: “Anubis speaks,
the embalmer, lord of the divine hall, when he has placed his hands on the coffin
of N.and equipped him with what (he) needs: Hail, O beautiful of face, lord of

vision, whom Ptah-Sokar has gathered together and whom Anubis has upraised,

to whom Shu gave support (that is, impetus), O beautiful of face among the gods!

39 Hardy, 2002-2003, p. 52 and Berio, 2014, pp. 36-37

30 Quirke, 1997, pp. 30-31

#LUCT VI, 123-125 (Spell 531): Hail to you, You who are kindly of countenance/owner of eyes
which see, whom Anubis knit together, whom Ptah-Sokar exalted, to whom Shu gave the supports,
kindly of countenance among the gods, whom Re gave to Osiris for the secret thing which was done
against him in order to end the injury by Seth against him. Your White Crown is that of Thoth, your
vertex is that of Wepwawet, your eyebrows are those of the two Enneads, your eyes are those of the
Night-bark and the Day-bark, your tresses(?) are those of Isis and Nephthys, the back of your heads
is that of Dwn-rnw, your braid is that of-the scorpion, your linen is that HD-Htp; you are in front
of N, and he will see by means of you. May you make him to be a spirit, may you subdue his foes for
him, may you guide him to the fair places of the realm of the dead, may you smite the confederacy
of Seth for him. The king has commanded that N be made triumphant over his foes before Horus,
Lord of Patricians. That I be one who is enduring, enduring, is what has been commanded, (even)
enduring like Rer for ever Faulkner, 1977, p. 154.

2 Assmann, 2001, pp. 107-108 and Taylor, 2010, p. 109
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Your right eye is the night barque, your left eye is the day barque, your
eyvebrows are the Ennead. The crown of your head is Anubis, the back of your
head is Horus, your lock of hair Ptah-Sokar. The crown of your head is Anubis.

You (the mask) are in front of N., he sees by means of you. (You) lead him to
the goodly ways, you repel Seth’s band for him and cast his enemies under his
feet for him in front of the Ennead in the great House of the Noble in Heliopolis.
You take the goodly way to the presence of Horus, the lord of the nobles”™.

This 3-structure spell provides wus with details for the concept of
mummification and the deceased’s transformation. The first paragraph is
associated with the definition of Anubis as the embalmer god and his work upon
the dead body. The second paragraph speaks about the transformation of the
deceased into a divine spirit. In the third paragraph, the deceased is wearing the
mask that can cast away the enemies and Seth®®.

References to Anubis’s mask are found in:

CT VI, 103 (Spell 516)>** “Ho N! Raise yourself for those who are greater than
vou! You shall eat figs and drink wine, for your face is (that of) the jackal of
Anubis; be covered with it”.

CT VII, 26 (Spell 825)* “I have come as an equipped [and worthy(?)] spirit, I
heal my members, and my (priestly) service is in this house. I have come in
order to do my duty and in order to enter into the gate, which is under the care
of Anubis. I have not eaten what remains over of the stretched bull after the
share-out, and I have not repeated what I heard in the Presence. I am the
embalmers of Anubis, I have come that I may cover up what I found missing, for
I am a warden who spent his day so that [...] was reckoned up before Ra daily,
and I have not eaten the black ewes(?), I have not bathed in the waters of
Nedit”.

Illustration of a priest wearing Anubis’s mask is identified on the north side
chamber’s entrance of Osiris at Dendera, which depicts priests of Lower Egypt
holding the nomes’s scepter celebrating the resurrection of Osiris and one priest
is wearing Anubis’s mask®® and two others hold the scepter of the 17" nome
(Figure 71). Another one comes from the temple of Amun at Karnak dated in the
New Kingdom; the priests hold the hooks of the solar barque on their shoulders
(Figure 72).

3 Taylor, 2010, p. 109

% Faulkner, 1977, p. 146

5 Faulkner, 1978, p. 15

346 Mariette, 1875, p. 271, Mariette, 1873, p. 34, Plate 31
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There are four masks of Anubis, all dated from the New Kingdom to the
Ptolemaic Period.

The 19" Dynasty mask is from wood painted black. Arround the neck and on
the ears it has holes for the straps to adjust on the head. The canid has the
mouth open, revealing a series of teeth® (Figure 73). Another New Kingdom
wooden mask is from Armant fully in black. The edge of the mask is missing,
but parts of nemes, eyebrows and whiskers have trais of golden stripes and the
eyes were inlayed made by glass®® (Figure 74). From the Late to Early Ptolemaic
Period is a unique mask made from cartonnage, papyrus and layers of linen.
These layers are hardened with plaster and painted with black and white lines as
nemes resemblance, and the face is black® (Figure 75). The last mask is from
the Late Period™’, from an unknown providence, made from clay. The mask is
fully preserved, is made from two parts, the muzzle and the rest of the body.
These two parts are connected to eachother with a tenon. The body of the mask
has two semi-circular cuts to fit on the shoulders and two narrow holes on the
mask’s neck for the eyes. The muzzle of the canid is black, has engraved eyes
and a painted nemes®! (Figure 76).

e The jmj-wt Standard

The origin of jmj wt-scepter can be tracked back to the Predynastic Period
related to the kingship and the palace®? before it became a symbol of Anubis
(Figure 77-78). Lucas suggests that the original meaning for jmjwt word was
“that shich is inside”>. It was a headless animal (cow or ox) on a standard in a
vase’,

From Pepi II’s PT (N 522): “[...] the rungs have been fastened in its sides with
leather of him in the Wrappings (jmj wt), to whom Hezat gave birth [...] 7%

CT VI, 373 (Spell 743)%% “The staff is in good condition, the sceptre of Anubis
is the backbone(?)”

The Jumilhac Papyrus mentioned Hezat (mother of Anubis), made an ointment

by her breast milk, then she separated Antis’s®>>’ bones and organs and cleaned

%7 B.1., n.d.

% GEM, n.d.

59 HMA, n.d.

30 Corcoran, 2001, p. 346
55U GEM, n.d.

32 Logan, 1990, p. 68

33 Logan, 1990, p. 69

34 DuQuesne, 2012, p. 1
35 Allen, 2005, p. 293

36 Faulkner, 1977, p. 283
37 A falcon-headed god Hart, 2005, p. 24
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them with the ointment. Finally, the rest of his body was wrapped in bandages.

Then the flesh of Anti was cured and restored to life>%®

and he was tied upon a
standart on vase>”.

The jmj-wt emblem might be assossiated with the mummification procedures, in
which the embalmers anoint the corpse and wrap it with linen, before the final
transformation and animation of the deceased commences. The association with a

 remained throughout the Egyptian history; the

king as a protective emblem?®
depiction of the jmj-wt emblem alongside the king can be indentified on many
scenes.

e Scepters
Anubis is usually depicted holding the was-scepter (Figure 79) and the ankh
(see Chapter 2.2.4.). The was-scepter is assossiated with Seth>®!, it is the sumbol

2

of dominion®? and, in the funerary context, sympolizes the well being and the

prosperity of the deceased’s soul’®,

The recumbent canid is illustrated with the hieroglyphic symbol of the nome

HHE s a5 a definition of Anubis’s 17th nome (Figure 80). It is depicted to be
held by the nomarch of the nome or priests, as a result of political corporation
between the nome and the king or as participation of the nome in the rituals
context.

A scepter that might be associated with Anubis is the wsrt-“scepter”. In the
BG at the 7'" hour on the walls of Rammeses VI, the enemies of the solar barque
are tied up on canid-head stakes, the stakes of Geb>®. Here Geb’s stakes act as a
judge and guardian, two roles held by Anubis, making the damnation of the
enemies certain and unbreakable (Figure 81).

e Mummification tool and oils

As mentioned above, different kinds of oil were used during the mummification
process. All these oils (Figure 82) and resin were used during the procedure. The
embalmers, depending on the period, used different kinds of material and oil to

strengthen the body and prevent its humidity:

3% Vandier, 1962, pp. 65-66, 124, DuQuesne, 2012, p. 2 and Hart, 2005, p. 24
39 Hart, 2005, p. 24 and DuQuesne, 2012, p. 2

%0 Logan, 1990, p. 69

%l Gardiner, 1957, p. 509

%2 Graham, 2001, p. 166

3 Vygus, 2015, p. 1954 and GEM, n.d.

34 Gardiner, 1957, p. 488

%5 Hornung, 1999, p. 63
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e cedar oil was used into the anus preventing the body liquids to escape’®.

%7 was used to the ears, eyes, nose and mouth®

e beeswax’
e cinnamon and cassia were perhaps used for insense’®,
e onions were used in the eyes, pelvis, throrax and on external ears>”,

e lichen used to fill body concavity>’!

, and henna for perfume cosmetic
purposes’®’,
e gum was used to cement the bandages of the mummy>”
e other materials are natron, salt, resin, palm wine, pine, juniper, mastic,
myrrh and bitumen.

The embalmers used knives to open the body, but the most important was the
tool for the excerebration. The bronge tool was approximately 40 cm long and its
edge was hooked, spiral, or needle-like>*. The brain removal was done from the
ethmoid bone, left/right nostril or with complete or partly nasal septum

1°. In this way, the damage of the skull was a hole approximately 8.9

remova
——

e Opening of the mouth tools

As mentioned above, the Opening of the Mouth ritual was performed for the
animation of the deceased’s soul. Therefore, for the execution of the ritual,
several tools were needed. These tools were considered to belong to Anubis
throughout all periods. On the Hatshepsut’s Opening of the Mouth ritual,
Thuthomes III said:

“l have opened your mouth. I have opened your two eyes. I have opened your
mouth with the instrument of Anubis>"”

This connection occurs also in Pepi II’s PT (N 100) adze blades are connected
with Anubis: “Ho, Pepi Neferkare]! Your mouth has been parted with Anubis’s
adze, the metal Striker that parted the mouth of the gods.”>"®

The CT VII, 15 (Spell 816)°” clarifies that Anubis was the one who made the

implement: “The iron is broken by Anubis in the sky. Ho, iron which opened up

%6 Abdel-Maksoud & Abdel-Rahman, 2011, p. 132
%7 Abdel-Maksoud & Abdel-Rahman, 2011, p. 138
8 Lucas, 1934, p. 234

39 Lucas, 1934, p. 240

S Lucas, 1934, p. 257

ST Abdel-Maksoud & Abdel-Rahman, 2011, p. 241
72 Abdel-Maksoud & Abdel-Rahman, 2011, p. 142 and Lucas, 1934, p. 243
B3 Lucas, 1934, p. 242

% Mendoza, 2017, p. 63

575 Abdel-Maksoud & Abdel-Rahman, 2011, p. 131
576 Brier, 2001, p. 47

" Hogan, 2016, p. 107

78 Allen, 2005, pp. 252, 254
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the West! This is the iron which is on my mouth, which Sokar spiritualized in
On, which makes the water of my mouth to rise;, the iron is washed, and it is
sharp and strong”.

From BD “Your mouth was ever closed, but I have restored thy mouth, also
yvour teeth, O statue of the Osiris N. I have separated your lips, O statue of the
Osiris N. I have opened your mouth with the adze of Anubis, the thigh of iron,
which opens the mouth of the gods”>%.

The set of implements that were used for the ritual were known as the psSkf>8!
582

set (Figure 83) and were usually a storage slab made by wood or limestone
The implements of this set are (for more ritual objects see Chapter 4.3.):

e Kef-pesesh or peh-en-kef (psSkAf) tool® with which the mouth of the
statue was touched>®,

e Neterti (nTrwy) or sbA7j (“the two stars”)*® two axes, which symbolized
Horus and Seth®®, also thought to be the primal blades for the ritual®®.

e Four vessels (hnwt) and two bottles (hATs)%: From the first group, two
were made from a dark stone and the other two from white or crystal®®®. Both
groups were for purification purposes.

e Meskhetyu or Meskha®® (msxtyw)and nwA>!: adze-shaped blades>®

e Metchetfet®® (mDt ft): a chisel

e Ur-hekau (wrHkAw: wooden staff with a body of serpent and a head of a

594

ram-”%, surrounded by uraeus.

e Mnw>®: unknown implement and Tun-anu: tool for the opening of the

mouth>2,

5 Faulkner, 1978, p. 7

80 Tirard, 1910, p. 26

31 Budge, 1909, pp. 1, 83

382 Rzeuska, 2008, p. 576

%3 Van Walsen suggest that the psS-kf used during the rite, to hold the jaw of the deceased
closed Roth, 1992, p. 114.

34 1t is unknown if psSkf was a set of tools or a single one. In the PT the deceased took the
psSkf before the rite Roth, 1992, p. 113, implying that was a box of tools. The psSkf tool also
used to cut the umbilical cord of the newborn child Rzeuska, 2008, p. 576 and Roth, 1992, p. 145
and it might be the emblem of the goddess of birth, Meskhenet Roth, 1992, p. 145.

351t might be made by meteoric iron bAj Roth, 1992, p. 116

%6 Budge, 1909, p. 67

%7 This concept derives from the little fingers (fingers of Horus), which used to clean the mucus
of a newborn child Roth, 1993, p. 63, as Horus did for his father (Roth, 1993, p. 64).

¥ Roth, 1992, p. 116

%9 Roth, 1992, p. 115

%0 Budge, 1909, p. 68

¥ Allen, 2005, p. 425

2 These blades are associated with the constellation of Ursus Major Roth, 1993, p. 70.

93 Budge, 1909, p. 78

%4 Budge, 1909, p. 70
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Figure 69. The festival of the Navigation of Figure 70. The festival of Clothing

Anubis Anubis
© Breasted & Allen, 1934, P1. 165 © Breasted & Allen, 1934, P1. 167

95 (Roth, 1992, p. 16)
% (Budge, 1909, p. 186)
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Figure 71. Priest with Anubis's mask on Osiris temple at Dendera © Marictte, 1873,

Plate 31

Figure 72. Priest wearing the mask of Anubis © The Bridgeman Art Library. Image

number: DGA535000

Figure 74 - New Kingdom Anubis's mask
© The Egyptian Museum of Cairo. Invertory Number: JE

Figure 73. Anubis's mask of
55620

19th Dynasty © The
Bridgeman Art Library. Image

number: GCL3150006
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Figure 75. Late to Ptolemaic Period Figure 76. Late Period Anubis's mask

Anubis's mask © Harrogate Muscums © from (TGEM, n.d.) Roemer-Pelizacus Museum.

and Arts. Invertory Number: 10686 Invertory Number: 1585

fh o BNy

Figure 77. Ebony label from Hor-Aha reign, with jmjwt © Logan, 1990, p. 63

Figure 78. Jmjwt standard © The Figure 79. Late Period was-scepte made from
Metropolitan Museum of Art.

Accession Number: 14.3.19-20 faience © The Metropolitan Museum of Art.

Accession Number: 26.4.4.6.a,b and Joan

Lansberry
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Figure 80. Priest holding the 17th nome' scepter © Mariette, 1873, Plate 34

Figure 82. A slab, which held
the sacred oils © Roth, 1992, Figure 83. Model of equipment for Opening of Mouth
p. 123 ritual © The Trustees of the British Museum. Museum
number: EAS5526
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5. DIVINE DWELLINGS AND CEMETRIES
5.1. Divine dwellings
Buildings of Anubis’s cult are located on several sites. Sanctuaries of Anubis-
Horus existed at Tuna and at Hut-nesut, the 18" nome, in which Anubis and

7

Horus had their adventures written in the Jumilhac Papyrus®’; Anubis’s temple

existed at Asyut, although, untill today, the specific location of that temple is

not verified %

. The temple of Siut was near the necropolis, at the foot of the
cliff and erected by Hepzefi, the nomarch of 13" nome, under Seworset I. A
temple of Anubis was located at Lahun (Sekhem-Senwosret) close to the
Senwosret II pyramid, with many priests in service®’; it had an overseer of the
temple, a lector-priest and nine priests, who changed every month, six door-
keepers and two servants®® Quirke suggested that the cult of Anubis was
attested on the same temple complex with that of Senwosret and identified his
pyramid complex and his pyramid town as Sekhem-Senwosret and Hetep-
Senwosret correspondingly®.

Near the burial chamber of Tutankhamen is the “Treasury” (Figure 84), a small
chamber with marvelous findings, such as a canipoc chest, jmwt emblems, boats-
models etc. Alongshide these treasures was a moveable shrine-chest standing at

2 covered with linen; a life-

the threshold with the recumbent Anubis on its top®
size representation of the iconographic epithet “he who is upon the shrine”,
acting as a guardian of the treasury. The shrine had caring poles and inside it
one large and four smaller pots are found % (Figure 85).

Hatshepsut’s temple, at Deir el-Bahari, has two shrines that were dedicated to
Anubis, the Upper and Lower shrines, located in the Upper (in the sun-cult-
complex) and in the Middle terrace®.

The access to the Upper Shrine (Figure 86) was done by a courtyard’s door and
contsructed partially on the rock. Most of the fine illustrations were destroyed

in Akhenaten’s reign beyond any restoration; and were connected with the sun

cult religion. Representation of Anubis and mostly his jmwt emblem decorated

¥ Doxey, 2001, p. 98

%8 Breasted, 1912, pp. 259-260

3 Sauneron, 1960, p. 56 and Bunson, 2002, p. 191
%0 Breasted, 2016, p. 171

0l Quirke, 1997, p. 33

602 Reeves, 1995, pp. 55, 133 and Bard, 1999, p. 1046
03 Willems, 1996, p. 144

604 Szafranski, 2010, p. 187
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parts of the shrine, accompanied with his epithets as “Lord of the sacred land”
or “Lord of Sepa”®®,

An enthroned Anubis illustrates the Hypostyle Hall before the Lower shrine
with the epithet “he who is in the place of embalming”. The shrine has a hall of
12 protodoric collums and inner rooms®® and into its sancturary it has a
depiction of the deity alone or with Hathor and Hatsepsut with a series of his
epithets carved on the walls. In the walls of this shrine, Anubis took part in
Hatshepsut’s divine birth (see Chapter 2.2.2)%.

The best known temple of Anubis is the Anubeion contructed in the Late Period
at Saqqara and was used until 641 AD, with few structures remaining, like the
enclosure wall, causeway and the gate. Mariette and Quibell proposed two
different reconstrutions for the temple®® (Figure 87-88). Moreover, the Anubeion
temple town had an embalming workshop, administrative center, and police
quarter609.

5.2. Cemetries

No cemetery is dedicated to Anubis or other canid-headed god, but as
mentioned in Chapter 1, Egyptians buried or mummyfied the animals to serve
certain reasons. Regarding to the religions and the sacred canid mummies, they
might be representing the manifestation of the canid-head gods (Figure 89).

In the Badarian Period, skulls of dogs (or jackals) were buried alongside the
deceased®’ and sometimes were buried with matting, linen and with amulets®'!.
During the Naqada Period, in Upper Egypt 10 canid/dog burials were identified
and seven in Lower Egypt/Heliopolis buried with humans and other animals®?; in
Heliopolis one dog was wrapped with mat®3 Other burials applied at Matmar,
Abadiyeh, Naga-ed-Dér, Mahasna, and in Nagada dog in human burials have been
documented ®* Dogs were mostly thought as a companion, so it was logical to be

5

mummified and buried with their owners®?® In Adaima at Naqada I and II pits

containing the skeleton of four dogs and one pig®® wrapped in mat were found.

%5 An alternative name of the shrine is the “Chapel of the Parents of the Queen” due to the fact
Hatshepsut and Thuthomis depicted with the company of their mothers Szafranski, 2010, p. 192

%6 Bard, 1999, p. 278 and Wilkinson, 2000, p. 177

07 Szafranski, 2010, pp. 187-192

608 Jeffreys & Smith, 1988, pp. 50-60

609 Jeffreys & Smith, 1988, p. 26

619 Rice, 2006, p. 32

o1 Brunton & Caton-Thompson, 1928, pp. 7, 42 and 91

%2 Wendorf & Schild, 2013, p. 486

®3 Bard, 1999, p. 439

%4 Flores, 1999, p. 14

%5 Houlihan, 2001, p. 229

616 Bard, 1999, p. 128 and Flores, 1999, p. 15
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In the Predynastic sites of Ma’adi and Wadi Digla dog burial was found on in
separate grave with a pot®'.

On the 1°%-2"% Dynasties in these auxiliary chambers, burial of dogs and
servants were located ®® and accompanied those of kings Djer, Djet, Den and
other kings of this era. A royal dog burial comes from Yasen’s mastaba at Giza
dated to 4" Dynasty. In this large mastaba, one scene depicts the owner with his
dog, where the latter wears collar attached to a strap, held by the unknown
owner. The accompanying inscription says:

"The dog which was the guard of His Majesty. Abuwtiyuw is his name. His
Majesty ordered that he be buried (ceremonially) that he be given a coffin from
the royal treasury, fine linen in great quantity, (and) incense. His Majesty (also)
gave perfumed ointment, and (ordered) that a tomb be built for him by the gangs
of masons. His Majesty did this for him in order that he (the dog) might be
honored (before the great god, Anubis)”%".

Another enormous example comes from North Saqqara. During the last decades,
a century after the first documentation from Jacques de Morgan, dogs’
catacombs®® dated from 747 to 30 BCE were excavated by Paul Nicholson. The
catacombs measure 173 to 140 meters®! built from Lower Eocene stone and carry
approximately 8 million dog mummies, some of which are jackals, foxes,
falcons, cats and mongoose. In the same area ibis, hawk, baboon, and apis
catacombs are located.

Another catacomb with dogs’ bones was found in Abydos dated from 1°*' BCE to
4" CE. In the sacred well’s enclosure the entrance of a hypogeum which leads to
series of rock-cut chambers®? is located (Figure 90-92).

Remains of dogs are found in Abydos at the Ibis cemetery (Late to Roman
Period). Some dogs were inside a small brick enclosure near or between the jars,
some of which contained a dog’s skeleton or dog’s mummy and some were tied
up with linen®3. The cemetery of el-Kurru dated in the 25'" Dynasty contains

skeletons of dogs®* inside a circular grave.

617 Bard, 1999, p. 548

¢ Bard, 1999, p. 124

9 In hieroglyphics: “Tsm wnn stp-sA r jpn-f ‘bwtjw rn-f wD Jjpn-f qgrs(w)-f rdy
n-f grs-t m prwy-HD jdmy aA wrt snTr rdy Hm-f sfT xws n-f Js jn Jswt nt
jgdw jr-n n-f Hm-f nw r (j)mAx-f.” Reisner, 1936, p. 97

920 Nicholson, 2005, p. 57 and Bard, 1999, p. 869

2l Geggel, 2015

2 peet, 1914, pp. 99-101

02 Peet & Loat, 1913, pp. 41-46

024 Bard, 1999, p. 509
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Figure 85. Anubis on the "Treasury's" Figure 86. The entrance to the Upper Shrine
threshold of Anubis at Deir el-Bahari
© Reeves, 1995, p. 87 © Szafranski, 2010, p. 194, Figure 4
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CONCLUSION

Thinking generally of the Ancient Egyptian culture, we believe the following
statement by Paton is suitable: “Death is the “king of terrors,” yet it is the
greatest teacher of our race. Without it men could never have learned the
defference between body and spirit; and without the idea of spirit, god could not
have been conceived, and religion would have been impossible”%®,

The concept of canids in relation to the mortuary context started during the
Predynastic Period. During that time, the canids represented the human
manifestation and the human figure is mentioned indirectly through the canid
lashes. Evindence of the importance of the canids is attested in palettes, like the
Two Dog Pallete. Therefore, Anubis’s cult had already had a valid ground and
all the needful ingredients to be established. The mortuary god was born and
became the god of the Underworld equal to Osiris. Nevertheless, with the
upcoming religion of the latter, the canid-headed god was left a few steps
behind.

The ancients, as the evidence show, wanted an anthropocentric god as the ruler
of the Afterlife, away from the Predynastic animal influence, but they never
erased the divine animal hypostasis from the divine manifestations, perhaps as a
reminder of their diversity with their gods. Likewise, Anubis was never
supplanted, but, on the contrary, he joined the Osirian myth as Osiris’s
embalmer and son. Anubis, being an illegitimate son, didn’t have the power to
be a rival of Horus; therefore, the latter became the living pharaoh through his
legitimate bloodline. Furthermore, Osiris represented a humanized Underworld
and also established a unique origin story.

During the New Kingdom and afterwards, Anubis acquires his former glory to
some extent, particularly as regards iconography both in the temples and the
tombs®, It is very intriguing that the function of Anubisis is established during
the Old Kingdom, but his illustration flourished during the New Kingdom and
onwards. The answer to that might rely on the fact that during the Second
Intremediate Period, Egypt was ruled by foreigner pharaohs. Forgneigners were
always thought as the enemies of Egypt, the unbalance of the world, the bearers
of chaos and the occupation of their ancient land was thought as a result of the

deviation from their manners and customs. When that time passed, the Egyptians

95 Paton, 1921, p. 1
926 During the Old Kingdom, the tombs were not illustrated because the ancient Egyptians feared
the power of the image Pinch, 2002, p. 10.
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had to be closer to their ancient traditions and “make peace” with their gods.
Canid’s mummifications were doubled and were addressed especially to Anubis,
because he was the guide to Osiris’s Hall, he was the god of the embalming;
therefore, if they appeased him, he would give them the opportunity to gain a
place in the afterlife.

Through his rich iconography, Anubis’s most known representation is the
recumbent one; attested on seals, amulets, walls, statues etc., concealing the
secret and sacred aspect of the embalming and the deceased's burial place. It is
notable that in the recumbent posture Anubis always wears a collar and in some
cases also wears a lash. As we have seen, lashes were used in the Predynastic
Period to define the intelligible appearance of the human. Therefore, the collar
of Anubis is echoing the Predynastic influence and, with caution, we can say
that it is evidence of the god’s appeasement (domestication).

The manifestation of mummification is part of the ritual and the embalming
procedures, and, most of the time, is included as part of the storytelling scene
with a beginning and an end. The same applies to other funerary manifestations.
The rebirth scenes might be an alternative mummification depiction, an indirect
outcome of the procedure.

The "'breath of life" gesture is equal to the afterlife passages regarding the
akhification of the dead and is part of the embalming and the opening of the
mouth sequence, while the enthrone posture illustrates his status on the
pantheon, since, most of the time, he is receiving offerings from the deceased.
The standing posture and the protective gesture are two representations that the
god is frequently depicted in, especially during the New Kingdom.

The alternative representations give us an insight to the variation of myths and
the complexity that existed in Egypt. Anubis pantheistic manifestation and
Hermanubis were the products of the cultural interaction between Greece and
Egypt. During the Ptolemaic Period, the pantheistic deities were popular (e.g.
Serapes, Hathor-Aphrodite, etc.). The ancients believed that the combination of
different divine elements would protect them. In addition, this combination was
efficient for people to accept the differences between the two civilizations,
providing a common ground. The other general manifestations, such as the
embraced gesture and winged posture, are attested, as far as we know, once and
the human-headed depictions are very rare. It is clear that depending on the

material on which the image is drawn, the strict rules of the Egyptians become
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more elastic, with the result of the figures often being flattened or resembling
calicatures, with large hands, heads or eyes. Furthermore, we can find different
combinations of posture and gesture of Anubis with various accessories, e.g. in
some cases he wears the double crown, while in others the artist chose another
one. This, apart from the religious and political orientation, is also proof of the
artistic freedom.
Anubis’s epithets are interrelated with his roles and his iconography; their
nature are interdependent and reinforce one another, thus the functional, the
status and the iconographical epithets can be found in his representations.
Therefore, the recumbent posture, which is also the determinate for Anubis’
name and part of his epithet Hry sStA “he who is upon the secrets”, gives
double protection and is used as a warning to the tomb’s intruders.
The role of Anubis is found throughout all of the Afterlife Books and is
estamblished from the OIld Kingdom. His roles could be summarized in six
categories:

e Embalming the corpse of Osiris and general all dead bodies

e Magical power for the deceased’s akhification

e Leading the deceased to the Hall of Truth

e Judgement of the deceased

e Guardian/protection of Osiris and general of the deceased/tomb

e Warfare aspect against the evil spirits and Osiris’s enemies
From the above we understand that mostly he was considered as a servant/a
companion of the dead and not as their supreme leader. All of his powers are
linked to his servant status. With his words (magical action), the deceased is
akhified. This action serves to reinforce his obligation first to Osiris and then to
to the deceased. Akhification is the first step of the deceased to the Afterlife;
the embalming is anteceded of akhification and is related to the living world.
Except for PT, which cites all of his roles equally, by reading the ancient texts
we might be able say that CT illustrates his entire role but his function as the
god of mummification. BD gives more value in his role during the judgment of
the dead. The other books of Afterlife (Ambuat, BG, BC etc.) represent more his
guardian and protective aspect; the latter might have happened as a result of the
restoration of tradition.
The TTB must be concindered as an entirely separated literary form. It is

difficult to identify with one kind of interpretation; it most likely combines
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more than one: a political, traditional/religious and social/psychological. It is
very interesting that all adventures of Bata, regarding the human involvement,
happened at the daily hours and during the night hours Bata is reborn and the
gods intervene into the tale.

The same applies to the Jumilhac Papyrus too, since it is comprised of different
adventures of the gods, Anubis and Horus, with innvocations and new story
lines. In both cases, we are not sure if they are ancient myths and legends or are
placed in the general spirit of the time. Furthermore, regarding the Jumilhac
Papyrus, we must never forget that it was written during the Ptolemaic Period, in
which new myths or a combination of older ones and new hieroglyphics
appeared. This may have happened either because the Greeks wanted to import
their own cultural elements or because they did not correctly understand the
Egyptian cosmogonies. The Jumilhac Papyrus’ stories of a single god-hero
(contests) could be considered ethnographic parallel to the adventures’ series
that can be found in ancient Greek hero’ myths, such as Hercules, Theseus or
Odysseus (Chart 4). In addition, these stories shows the influence of the
Hellenic civilization on the Egyptian world.

It is logical for Anubis, with his Predynastic roots, to have feasts and divine
buildings to be worshiped. Few temples and shrines are known and preserved;
others are mentioned in texts but none of their sites is identified yet, as it
happens in the case of Lahun’s temple. With further research and excavation, we
will come across new evidence to fill in the gaps of his origin and generally of
his story.

Chart 4. Story’s Construction
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