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Abstract

Being the most sacred places in New Kingdom Egypt,
Thebes and Abydos participated in reviving the
memory of the dead kings by their ruling descendants.
From one generation to another, the two religious sites
of Thebes and Abydos served as the most important
memorial areas supporting the funerary cults of the
deified royals. Thebes was regarded as the earliest
prominent cult center for worshipping the dead
monarchs in New Kingdom Egypt. Starting from the
Eighteenth Dynasty, it became a holy place of
pilgrimage and the spiritual hub of the funerary cults of
the deified kings. King Thutmose Il was the first to
dedicate a special place in Thebes to establish the cult
of his royal deified forebears. Afterwards, King
Ramesses Il of the Nineteenth Dynasty and King
Ramesses Il of the Twentieth Dynasty also
experienced Thebes as a consistent place of worship
and a space for the spiritual care of the cult of the dead
kings. Abydos rose as another main city supporting the
mortuary cult of the royals only during the Nineteenth
Dynasty. Meanwhile, King Seti | and King Ramesses |1
played a significant role in utilizing Abydos as a new
commemorative space, enhancing the cult of the deified
departed sovereigns of Egypt. During the New
Kingdom, two of the most important deities in the
ancient Egyptian pantheon, including the composite
god Ptah-Sokar-Osiris and god Min-Kamutef, made a
great contribution to supporting the personal cult of the
dead royals in the sacred temples of Thebes and
Abydos.

Printed ISSN 2357-0652 Online ISSN 2735-4741

-102 -


https://ekb.eg/
https://mjthr.journals.ekb.eg/

Minia Journal of Tourism and Hospitality Research Vol. (15), No. (3), June, 2023

Introduction

As the ancient Egyptians were concerned with life and the living, so were they
concerned with death and the dead. D’Avennes and Steindorff remarked that the
Egyptian kings were sons of the sun, so they were generally deified after death and their
worship subordinated to that of the principal god of the temple.! The concept of the
divine kingship and the reaching of the royals to the rank of the deities after death was
applied in a number of scenes accompanying the king lists that have been recorded in
the New Kingdom temples at Thebes and Abydos. The royal lists could be considered
as a kind of individual cult based on glorifying the deified kings after death by the living
king to appease them and invoke their divine powers.

According to Wiedemann, after the death of the kings and the cessation of their
personal cults that originated during their lifetimes, the reigning king becomes more
interested in his own cult and neglects that of his predecessors.? However, starting from
the reign of King Thutmose Il in the Eighteenth Dynasty, adoring the departed kings
became a tradition that extended over all the dynasties of the New Kingdom until the
reign of King Ramesses Il of the Twentieth Dynasty. In the meantime, the ruling kings
did not omit the significant custom of presenting offerings to their dead royal ancestors
to appeal for their protection and assistance. Through worshipping the dead kings and
giving offerings to them, the living king became a god, with all the attributes and
superhuman powers of the great divinities.® His divine power and ability also began to
be regarded as effective by others. Moreover, he merged with the spiritual power of his
royal fathers, who had supported him since time immemorial, and the emergence of the
monarchy in Egypt.*

Methodology

The aim of this paper is to present the general characterization of the funerary cults
of the departed kings during the New Kingdom in the two prominent sites of Thebes
and Abydos. Several considerations relating to the appropriate behavior towards the
cults of the deified kings will be analyzed. To do so, the researcher will rely on the
textual and iconographical sources from Thebes and Abydos to highlight the
significance of participating the living sovereign of Egypt in honoring the dead king as
a divine entity in the New Kingdom temples.

Worshipping the Departed Kings in the New Kingdom Temples: A Mortuary Cult

At Thebes and Abydos, the living kings adored the deified kings after their death in
special places called the Chamber/ Gallery of the Ancestors. In such special memorial
locations, the living sovereigns, King Thutmose Il of the Eighteenth Dynasty and King
Seti | of the Nineteenth Dynasty, established the funerary cult of their royal
predecessors separately as a way of blessing their divine right of kingship and
legitimizing their ascension to the throne. In the two Ramesside Temples of the
Ramesseum and Medinet Habu at Thebes, the reigning kings, Ramesses Il and
Ramesses 11, preferred to exalt the dead monarchs while celebrating the religious
festival of fertility.

1(D’Avennes, 1845-1846, 6, pl. 23; Steindorff, 1905, 161).
2 (Wiedemann, 1887, 180-181).

3 (Wiedemann, 1887, 183).

4 (Frankfort, 1948, 91).
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The following part of the article includes scenes of reviving the private cult of the
dead kings in the New Kingdom Temples at Thebes and Abydos. The reference sources
for the cult scenes could be categorized according to the chronological order as follows:

Scene 1:

Location and Date: At Karnak, worshipping the dead kings is portrayed in an
interior of a small memorial cult hall called the Chamber of the Ancestors. The chamber
situated in the southwest corner of the Festival Hall of King Thutmose Ill, to the east
of the Great Temple of Amun-Re.® This cult scene dates back to the reign of King
Thutmose III of the Eighteenth Dynasty, who decided to dedicate a special space at
Karnak to perpetuate the memory of his dead predecessors after their deification. The
scene is depicted in the vicinity of the so-called Karnak king list, which is considered
the oldest of the king lists composed during the New Kingdom (Fig. 1).°

Description: The Chamber of the Ancestors at Karnak was designed as a memorial
portion to worship the royal forebears of the reigning king, Thutmose III.” According
to Blyth, this divine chamber was dedicated to the perpetuation of the divine power of
the deceased king that had been given to him after his death and deification.® The
Karnak king list was well described and explained by several scholars. It consists of
sixty-one cartouches with royal names beginning with King Sneferu from the Fourth
Dynasty until the end of the Seventeenth Dynasty. In 1843-1844,° the original list was
moved to the National Library of Paris then to the Louvre Museum (E 13481) in 1919,
where it is preserved now. Instead, there is a replica standing in its original place to
preserve the identity of the chamber as a sacred space commemorating the memory and
the mortuary cult of the prominent dead kings.°

Karnak king list consists of four registers superimposed on the left wall and
continued on the back and right walls of the Chamber of the Ancestors.! It is
accompanied by four representations of the living king, Thutmose Ill, glorifying the
dead kings. The royal predecessors are shown sitting before him, and he makes
collective offerings to their spiritual representations. They are seated one behind the
other on cushioned thrones like gods and receive the offerings of the reigning king,
Thutmose I11, throughout the four registers. They are accompanied by their cartouches,
written above them. The figure of King Thutmose I11, which is repeated at the beginning
of each of the four registers, depicts him standing in an invocation gesture and greeting
the dignified dead kings. The position of his hands in his four figures is identical and

shows him carrying the | 'nj-sign for life!2 in one hand and extending his other hand
forward to exalt the departed kings. Before each figure of the king, there are two small

5 (Boreux, 1932a, 134; Redford, 1986, 29, 176-177; Blyth, 2006, 8).

6 (Burton, 1825, pl. I; Young, 1828, pl. 96 (2); Cullimore, 1834, 1st pl. at end (A, D, H); L’Hote, 1840,
195-196; Lepsius, 1842, pl. I, D’ Avennes, 1845-1846, pl. 23; D’Avennes 1847, 1, pl. I; De Rougg¢, 1847,
7-10, pl. 46; Lepsuis, 1852, 430, Tf. I; Sethe, 1909, 608-610: 1-5; Hall, Salt, Wilkinson and von Bunsen,
1915, 152-153, pl. XIX; Boreux, 1932a, 134-136; Vandier, 1970, 18; Schwaller de Lubicz, 1982, pl.
187).

" (Redford, 1986, 173).

8 (Blyth, 2006, 77).

°(D’Avennes, 1847, 1; Redford, 1986, 29; Blyth, 2006, 73).

10 (Boreux, 1932a, 134).

11 (Redford, 1986, 177).

12 (Gardiner, 1927, 508, 557, Sign-list S-34; Faulkner, 1962, 43-44; Erman and Grapow, 1971: 1, 14: 13;
Wilson, 1997, 156; Hannig, 2003, 272-275; Hannig, 2006, 534-537).
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offering tables loaded with different kinds of oblations. The dead kings extend one hand
forward to receive the funerary meal of their funerary cult.

Accompanying Texts: The whole theme at Karnak could be conceived as a kind of
exaltation of the departed kings by the living king, Thutmose I1l, whose main intention
was to invoke the energetic state of his dead ancestors through making offerings to
them.®® The living king made such a list and performed an offering formula in the
greatest religious building of the New Kingdom in memory of his predecessors in order
to revive their personal cult after death. This motif is described in the accompanying
dedication inscription, which is written on a frieze adjoining the place from which the
Karnak king list was removed. This caption says:**

?ﬂ@&ﬂfﬁfmlﬁ??&i;;ﬂoﬁl B e 20 1T e ]
Q:%& %%MUXMM O Ol e 15

wd hm.f smnt rnw ()t(y)w srwd pzwt.sn msit 'S(z) m hrw.sn m dw(t).sn nb wzh n.sn
htp-ntr '3
“His Majesty has commanded the endurance of the names of the fathers, the
perpetuating of their offerings, the fashioning of all their images and their bodily
forms and the making of offering to them of great divine oblations”.18

There is also an additional accompanying inscription repeated four times before each
of the four figures of the king, saying:’

T;A&-M%IJI@I%I/I@IB

irit htp-di-nsw n ns(y)w-bityw
“Making an offering, which the king gives to the Kings of Upper and Lower Egypt”.

Due to worshipping the deified kings and ancestors of the living king Thutmoses 11
and his making offerings to their spiritual forms and images, he was given divine gifts,
including eternal life, stability, dominion, and health, just like the sun-god Re. This is
confirmed in the accompanying text, which is also repeated four times before each
figure of the king and says:

MREINT 08 (o)

di ‘nh dd wzs snb mi R dt ngr nfr Mn-Apr-R*
“Giving life, stability, dominion, and health like Re forever (to) the Great God,
Thutmose 1117.

Analysis: At Karnak, the main intention was to adore and glorify the energetic
forms of the dead kings as a kind of reviving their funerary cults. This commemorative
and honored cult was conceived at Karnak by performing two significant procedures
related to each other. In the first procedure, the king had decided to dedicate a special

13 For the concept of the energetic state of the %| 2h-spirit, see: (Tatomir, 1997-1999, 69).
14 (Mariette, 1866, 74; Redford, 1986, 177).

15 (Sethe, 1909, 607: 8-11).

16 (Nelson, 1949, 314).

17 (D’Avennes, 1845-1846, 5, pl. 23; Redford, 1986, 29).

18 (Sethe, 1909, 608: 5).

19 (Lepsius, 1842, Tf. I).
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chamber to commemorate the names and forms of the dead forebears of the living king,
Thutmose 111, and then he made offerings to their spiritual representations there as a
sort of glorifying them.?° The two procedures formed a unity, leading to the
establishment of the personal piety of the dead kings as follows:

The appropriate place of the Chamber of the Ancestors at Karnak in the southwest
corner of the Festival Hall of King Thutmose Il enhances the worshipping of the
deified kings and the perpetuation of their forms and names therein. The chamber is
opened onto a festival hall and it faces the divine barque shrines.?! It is also situated in
the way by which the statues of the dead kings pass during the celebrations of the
festivals (Fig. 2). Consequently, the location of the Chamber of the Ancestors at Karnak
fits very well with its use as a cult hall for exalting the dead monarchs and reviving their
personal piety.?

According to Haeny,? naming the festival hall of the living king, Thutmose IlI, as %
e 0O
ey O 2h-mnw ie., “Resplendent of Monuments?#is reminiscent of the designation

o
of the tomb as I___IILW=. pr-dt i.e., the “House of Eternity”.? Thus, the cult
Chamber of the Ancestors within it might be regarded as the sacred functional

equivalent of the tomb. In both structures, the ﬂ%’l I 1 3hw-spirits® of the justified
dead, or more likely spiritual strength, were known by names and divine life-forms and
exalted by the living successors by presenting offerings to them in order to ensure their
resurrection in the next world.?” In the ancient Egyptian point of view, preserving and
perpetuating the name of the deceased was an important procedure required for the

funerary cult and the transformation into ’%I sh-glorified spirit after death.?® This
concept is clearly indicated in a text written in the Theban tomb of Rekhmire (TT 100)
talking about the transformation of the deceased into a glorified spirit as a result of
immortalizing his name. The text says:2®

%x&gﬁo»mmﬁ@ﬁqﬁx&go%lqi:%w

wnn rn.f mn r nkh iw.fr 3h ikr m tz-dsr
“His name will endure forever. He (will be) an excellent ancestral spirit in the
necropolis”.

It seems that the practice of offering to the dead forebears by the living successors
started in the private sector during the Old Kingdom.3! However, the ritual cult of

20 (Redford, 1986, 32).

2L (Porter and Moss, 1972, pl. XII: 2).

22 (Redford, 1986, 32).

23 (Haeny, 1970, 15).

24 (Erman and Grapow, 1971: I, 14: 13; Wilson, 1997, 13).

25 (Erman and Grapow, 1971: V, 510: 5; Wilson, 1997, 356; Hannig, 2003, 455-457; Hannig, 2006, 904).
26 (Gardiner, 1927, 550; Faulkner, 1962, 4; Erman and Grapow, 1971: I, 15:1-2; Wilson, 1997, 12-13;
Hannig, 2003, 13-15; Hannig, 2006, 27-32).

27 (Kitchen, 1980, 6: 9-10; Hornung, 1992, 184).

28 (Wente, 1975, 595-598).

29 (Assmann, 2005, 327).

30 (Otto, 1960, 194: 71 gg; Davies, 1973, pl. XCVII).

31 The evidence of that can be seen in the Old Kingdom biographical inscription of Nekhebu, which is
inscribed on a limestone block preserved in the Egyptian Museum (JdE 44608), talking about the presenting
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making offerings to the dead kings began to be recorded to revive the funerary cult of
the dead kings only by the Middle Kingdom.* Significant evidence of that is inscribed
on the Papyrus Westcar (Berlin 3033) from the Middle Kingdom, which narrates some
events happened in the past and describes the participation of King Khufu in making
offerings to his dead father, King Senefru. The inscription says:

e FRCESZ DB AT 20 TE T
__GQQ‘E\T&%ﬂmo}l |%%E ||WHMJ‘Km

=
dd in hm nsw-bity Hw)fw mz -hrw im m diditw m3 * t hz h(n)kt dsw iwz snzr p3d 2 n
hm n nsw-bity Snfrw mz -hrw
“A speech by the majesty of the King of Upper and Lower Egypt, Khufu, the justified:
(Let) there (be) given an offering of loaves, a thousand jars of beer, an ox, and two
measures of incense to the majesty of the King of Upper and Lower Egypt, King
Senefru, the justified”.

Another evidence is written in a hymn to King Senousert 111 of the Twelfth Dynasty,
referring to the rejoicing of the dead ancestors of the reigning king because of increasing
the portion of their offerings. The hymn says:®

Sy -1 ) S R N N W S U

X[I I I][ll | 136

h'wy i(tyw.k) imy(w)-bzh s ‘3.n.k psswt.sn
“Your fathers, who existed aforetime, (are) joyful (when) you have increased their
portions”.

The same situation of making offerings to the dead kings by the living king probably
happened at Karnak to revive the cult of the royals after death. Most likely, the ruling
king, Thuthmose 111, decided to make his royal forebears delighted by establishing their
personal piety, making offerings to them, commemorating their names, and reviving
their spiritual images and forms. It is not striking then that, through such a practice, the

':‘968: ab8fo
of offerings to the ancestors, and it can be read as follows: é T ﬁage i P ﬁ

m%% prt-Zrw.en mt A(n)kt mi irit.n.(7) n iwyt.en ds.mn i.e. “You make an invocation offering of
bread and beer as | have done for your fathers themselves”. (Sethe, 1903, 218: 1; Dunham, 1938, 5;
Strudwick, 2005, 268). For other examples, see: (Pierret, 1879, 70-71; Davies, 1902, pl. XX; Boreux,
1932b, 154; Hassan, 1975a, fig. 39 facing page 76; Hassan, 1975b, 77-78, pl. LVI, fig. 39; Badawy,
1978, 3-4, 8, pl. 7, fig. 8; Kanawati, 1986, 11-12, pl. 1 (a-b), figs. 2, 3; Kanawati, 1989, 55, pl. 6 (b);
Ziegler, 1990, 193-196, fig. on page 196 (31); Kanawati and Abder-Raziqg, 2001, 12, 20-21, pls. 1 (a),
37; Kanawati and Abder-Razig, 2004, 40-41, pls. 29, 53 (a); Kanawtai, 2005, pls. 20, 21 (a), 49, 64;
Kanawati, 2007, 2, fig, 7).

32 (Redford, 1986, 32, no. 109).
33 (Lichtheim, 1973, 215-217).
34 (Sethe, 1928, 28: 11-13).

% (Lichtheim, 1973, 199).

% (Sethe, 1928, 66: 15-16).
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living king could obtain eternally protected life, stability, dominion, and health like the
gods.%’

Scene 2:

Location and Date: In his mortuary temple at Abydos, the ruling King, Seti I,
established the personal cult of the dead kings in the company of the Abydos king list,
38 which is engraved on the west wall of a special corridor called the Gallery of the
Ancestors or the Gallery of the Lists (Fig. 3).3° This corridor leads from the Second
Hypostyle Hall to the Butcher’s Hall and opens onto the Hall of Bargeus (Fig. 4), so
that, as was the case in the Temple of Amun-Re at Karnak, it is situated in the way, by
which the statues of the royal predecessors pass in the ceremonial processions.*

Description: At Abydos, the living king, Seti I, appears making offerings and
worshipping the dead kings of his ancestors in the company of his young son and heir,
Prince Ramesses Il. In this cult scene, the reigning king is depicted standing on the left
side and wearing his ceremonial costume. The hereditary prince, Ramesses Il, is also
attired in a festive gown, and he is characterized by his side lock of hair.** The king
carries in his left hand a censer and extends his right hand to exalt the royal cartouches
of the dead kings. The prince stands on a smaller scale before his father and carries two
papyrus rolls in his hands in order to recite a jubilant hymn praising the dead monarchs
as gods.*? On the opposite right side, there are seventy-six royal cartouches carved in
three registers and organized chronologically.

Accompanying Texts: The text before Prince Ramesses Il includes a reference to
the recitation of a hymn of worship to his royal predecessors, and it runs as follows:

SN X S N o=

nis kknw in rp ‘(¢) s3-Nsw sms n ht.f mr.f R -ms-sw m3 -hrw

37 In this context, Hornblower believed that the spirits of the ancestors probably functioned as protective
genii or guardians of their descendants, so offerings had to be consecrated for them as a kind of invoking
their help by the living (Hornblower, 1923, 68). A reference to that was found in an appeal written to the
living in the Sixth Dynasty tomb of Hery-Meru at Sagqara. It discusses the power of making offerings to

thﬁgead in protecting the living and says: qu“%}oﬁ@@T%{?"?iﬂ%@Q
[I 2 @w:lQQElo(@}ﬁ&ﬁ%:l% ir swt nb(t) prt-r-prw stit.sn mw w'bt.sn mi

w'b ni ngr iw r hzi.f m hrt ngr, which means “As to any (person) who makes invocation offerings (and)
they (who) pour water, they (will) be pure like the purity of the god, and (I) will protect him in the
necropolis”. (Hassan, 1975b, 77, fig. 39, pl. LVI (A-B); Strudwick, 2005, 220).

% (Young, 1828, pl. 98, no. 1; Felix, 1830, pls. 1-2 (upper); Rosellini, 1832, Tav. Il oppsite 205 (Top)
(incomplete list); Ideler, 1841, pl. XX (top) (incomplete list); Lepsuis, 1864, 81-83, Plate at end; De
Rougé, 1866, pl. 1l; Mariette, 1866, pl. Il; Mariette, 1867, pl. 46; Mariette, 1869, pl. 43; Duemichen,
1869, Tf. XLV; Mariette, 1878, pl. 25-28; Stuart, 1879, pl. 53 opposite page 322 (incomplete list); Ebers,
1885, 212 (lower) (incomplete list); Ebers, 1886, 188 (incomplete list); Maspero, 1895, 227; Steindorff,
1900, 2-3, Abb. 2-3; Meyer, 1904, 103-105; Jéquier, 1913, 20, fig. 2, (incomplete list); Baikie, 1917, fig.
opposite page 14 (incomplete list); Capart and Werbrouck, 1930, 114, 146, 151, figs. 110, 146, 148).

39 (Mariette, 1866, 74-75; Redford, 1986, 18).

40 (Calverley, Broome and Gardiner, 1935, X).

4l (Redford, 1986, 19).

42 (Mariette, 1866, 74-75; D’ Avennes, 1845-1846, 6; Moret, 1902, 279; Steindorff, 1905, 161; Arnold,
1997, 31-32. For examples of describing the king as a god, see: Sethe, 1909, 1077: 4; Sethe, 1908, 147
Utterance 252, Spell §272b, Redford, 1986, 18).
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“Making an invocation praise by the heir, the son of the king, (who has been)
delivered from his body, his beloved, Ramses, justified”.*3

The inscription, which is written on the ceiling of the Gallery of the Ancestors at
Abydos, gives the reason for the dedication of a special space by the reigning king, Seti
I, in his Mortuary Temple to worship his dead ancestral kings and make offerings to
them. The caption says:

O 000 O Ao oo
%M&Q&Q&Q

irinf mnw.f n (Ht(y)w

“He (i.e. the king) has made his monuments to the fathers”.*®

ML—HQDQI | |2‘§%%Uu | mmmxh*ﬁﬁcal | 146

Ssp htpt dfz m kaw n wah.n.f dwsz.sn
“(The ancestors may) receive the offerings, provision of food and offerings which he
(i.e. the king) has consecrated to them”.#

44

In the company of the representations of the living king, Seti I, and his hereditary prince,
Ramesses I, there is another list of offerings consecrated to the cartouches of their
pious fathers.*® The accompanying offering formula was devoted to the dead sovereigns
on behalf of god Ptah-Sokar-Osiris and it can be read as follows:*°

= HZT IS SSUR LTSS Hlaiaf AfK N o
NNV (NG N Iy
IR 2N IR IR y .i%*iwoﬂi%:lcueu

Q

irt htp-di-nsw Pth-Skr-Wsir nb Styt hr(y)-zb bwt Mn-M3 ‘t-R * wzh-ht n nsyw-bityw in
nswt-bity nb-£zwy Mn-M3 ‘t-R * s3-R * mry-n-Pth Sty sz m tw sz m h(n)kwt hz m kzw hz
m 3pdw hz m (S)Nerw hz m mrawt bz m Ssrw bz m mnawt hz m irp bz m htp-ngr m didi
nswt-bity Mn-M3 ‘t-R
“Making a royal offering (of) Ptah-Sokar-Osiris, the Lord of Shetit, who is in the
middle (of) the temple (of) Seti I and making offering to the Kings of Upper and Lower
Egypt by the King of Upper and Lower Egypt, the Lord of the Two Lands, the Son of the
Sun, the beloved of Ptah Seti I. A thousand of bread, a thousand of beer, a thousand of
oxen, a thousand of poultry, a thousand of incenses, a thousand of oils, a thousand of

4 (Mariette, 1866, 76).

4 (Mariette, 1869, pl. 42: b).

4 (Mariette, 1866, 74).

4 (Mariette, 1869, pl. 42: b).

47 (Mariette, 1866, 74).

4 Kings Ramesses 11 and Ramesses Il were influenced by the custom of presenting offerings to the
ancestral cartouches that appeared for the first time in the era of King Seti I. They repeated the same act
as in their temples at Beit el-Wali, to the south of Aswan, and the Temple of Madinat Habu. (Roeder,
1938, pl. 60; The Epigraphic Survey, 1963, pl. 452).

49 Consecrating offerings on the name of this complex of gods refers to the power of the oblations in
incarnating the concepts of life, death, and rebirth. (De Morgan, 1903, 101, fig. 147; Sethe, 1909, 1030:
4; Roscher, 1909-1915, 1132; Holmberg, 1946, 138-139; Leitz 2002a, 176-177).

50 (Mariette, 1869, pl. 43: a).
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clothing, a thousand of grain, a thousand of wines, (and) a thousand of sacred
offerings, (are) given from the King of Upper and Lower Egypt, Seti 1.5

Analysis: In reference to the dedication text that accompanies the scene of
establishing the cult of the dead kings at Abydos, it seems clear that the living king,
Seti I, aimed to glorify the memory of his ancestral kings after death by dedicating a
monument in his temple to make offerings to them and worship them as well. According
to Mariette, King Seti | had founded in his temple the service of offerings to be made
not only to certain gods but also to certain dead kings representing his predecessors as
a kind of perpetuating their cult beyond death.>?

The intention of the living king, Seti I, to show honor, respect, and gratitude to his
dead fathers at the same time of making offerings to them in the name of the triune god,
Ptah-Sokar-Osiris, who was a personification of the life cycle and closely related to the
concepts of rebirth and fertility, has a great significance. According to Holmberg, the
three gods, including, the creator-god Ptah, the mortuary-god Sokar, and the
resurrection-god Osiris, who formed this combined divine being, were identical and
shared a common character.>® The new composite god became a personification of the
natural life cycle, which consisted of creation, death, and rebirth (Fig. 5). In this context,
making offerings by the living king, Seti I, to the dead kings of his predecessors on
behalf of a complex deity identified with three gods forming together an incarnation of
the life cycle signifies the importance of the offerings to the two different generations:
the departed kings and the living kings of their ruling successors, as follows:

In one respect, the dead kings belong to the category of the receivers, who await the
offerings to establish their personal piety after death and protect their descendants from
any possible danger by their divine magical power.>* In other respect, the living king
and his hereditary prince aimed to appease their predecessors and presented offerings
to them as a way of creating a new generation of powerful rulers who would inherit the
throne of Egypt after the death and rebirth of their powerful ancestors.

Because of their funerary nature, it seems that the two gods Osiris and Sokar personify
together the death and rebirth of the forebears of the ruling king, Seti I, and his heir,
Prince Ramesses Il. Since he was the major divine guarantor of the rebirth in the
afterlife, god Osiris would allow the dead kings to enjoy eternal life as the receivers
of the offerings.

In addition to being conceived as a mortuary god, owing to his relation to Rosetau and
the Memphite necropolis, god Sokar was also a fertility and earth god, from whom all

51 (Mariette, 1866, 76; Holmberg, 1946, 139; Nelson, 1949, 314; Redford, 1986, 18-19).

52 (Mariette, 1866, 74-75).

53 The assimilation between god Ptah and god Sokar has occurred in the ancient Egyptian religion since
the Old Kingdom. The Old Kingdom also witnessed the close relation between god Sokar and god Osiris,
particularly in the Pyramid Texts, as was indicated in Utterance 532 (Spell § 1256c). (Sethe, 1910, 211
81256¢; Mercer, 1952, 328 §1256¢; Faulkner, 1969, 200 §1256). As for the relationship between god
Ptah and god Osiris, it seems that god Ptah was the earthly functional equivalent of god Osiris on earth.
He was the creator god, according to the creation myth of Memphis. As a creator god, he was responsible
for creating all the creatures in the universe. On the other hand, god Osiris was the lord of the underworld
and the one who was responsible for the resurrection of the dead in the next world. The functional shared
point between the two gods is that they were both in charge of creating new life and bringing beings into
existence, whether on earth or in the netherworld. (Holmberg, 1946, 31-63, 138; Te Velde, 1982, 1179).
% (Bruyere, 1926, 133-135, fig. 90).

55 (Demarée, 1983, 288-289, no. 42).
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earthly beings came.®® His contribution to reviving the funerary cult of the dead kings
at Abydos might also refer to the royal genealogical line of descent from the ancestral
kings to the present monarch, Seti I, and then to his hereditary prince, Ramesses II.

As for god Ptah, in addition to his role as a creator god, he also played a great role in
imposing the control of the king over the Two Lands of Egypt, as was recorded in the
stela of King Ramesses Il in the Temple of Abu Simbel. The stela was dedicated to god
Ptah-Tatenen, who was a royal creator god.>’ In the stela, the speech of the god is
directed to the king and says:

TROINE SRS

diw.i n.k i 'py wr hnm n.k tzwy
“| give to you a great Nile, (and) unites the Two Lands for you”.>®

Harrington viewed establishing the mortuary cult of the dead forebears through making
offerings to them during the celebrations of the rituals as stemming from the desire of
the ancient Egyptians to legitimize rights and social identity through association with
the past.®® In this context, the living king, Seti I, preferred to consecrate offerings to the
dead kings of his ancestors on behalf of a deity personifying their death and rebirth and
having the ability to create a new ruler inheriting the throne of the Two Lands of Egypt
from his powerful royal fathers. This was already the case in the Gallery of the
Ancestors at Abydos. The living king made offerings to the cartouches of the ancestral
dead kings on behalf of the composite god Ptah-Sokar-Osiris, who personifies the
concepts of life, death, and rebirth, as an allusion to establishing the mortuary cult of
the dead on one hand and legitimizing the rule of the living king on the other hand.

Scene 3:

Location and Date: There is another scene from the Nineteenth Dynasty
representing the supporting of the funerary cult of the dead kings in the Mortuary
Temple of King Ramesses 11 at Abydos (Fig. 6).°

Description, Accompanying Text, and Analysis: This relief has been moved to
the British Museum (EA117), and, unfortunately, it is in a very bad state of
preservation. Even the offering formula that has been written in the company of the
scene was completely lost.%? The fragments of the relief show the remains of a
mummiform god, sitting at the left and facing thirty-four cartouches of the dead kings
of the ancestors of King Ramesses 11, in addition to his own name.® On the right side,
the living king, Ramesses Il, was probably portrayed worshipping the cartouches of his
dead predecessors.

Scene 4 and Scene 5:

Location and Date: During the Nineteenth and Twentieth Dynasties, scenes of
establishing the funerary cult of the dead kings could be traced in the temples of the
Ramesseum (Fig. 7) and Medinet Habu (Fig. 8), respectively. Statues of the dead kings
in the Ramesseum is portrayed on the upper register of the western face of the second

%6 (Roscher, 1909-1915, 1120; Kees, 1956, 94-95).

57 (Kees, 1956, 294; Leitz, 2002a, 178).

%8 (Lepsius, 1972, pl. 194: 10).

%9 (Holmberg, 1946, 39).

80 (Harrington, 2013, 29, 62).

61 (Redford, 1986, 20-21).

62 (Kitchen, 1979, 539: 12).

83 (James, 1970, 13-14, pl. VIII; Porter and Moss, 1991, 35).
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pylon in the Memorial Temple of King Ramesses 11. In Medinet Habu Temple, the
dead kings appear on the north and east walls of the second court in the Mortuary
Temple of King Ramesses 111.%

Description: In the temples of the Ramesseum and Medinet Habu, the statues of
the living kings, Ramesses Il and Ramesses 11, are carried, respectively, together with
the statues of the dead kings of their predecessors in the same processions.®® All of the
royal statues are carried on palanquins on the shoulders of the priests in the company
of the procession that participated in the harvest festival of the fertility-god Min-

Kamutef.®” All the royals carrying the -Y- ‘nh-symbol for life in the right hand and
leaning on a long staff grasped by the left hand.®

The ritual scene in the Ramesseum Temple is divided into two registers, including
a total of fourteen royal statues. There are five royal statues carried by the priests on the
upper register and nine carried in the same position on the lower register, near the
ritualistic act of releasing the four birds, which symbolizes creating a new powerful
monach inherited his divine rule on earth from his royal fertile predecessors, who had
been deified after their death.®® All the statues are surmounted by the royal cartouches
of their owners. A chief lector-priest leads all the statues.”® There is also another group
of probably six or more representations of the dead kings walking before the living
king, Ramesses Il, and participating in the celebration of god Min-Kamutef adjacent to
the ritual scene of cutting sheaves of grain as a symbol of the continuous fertility of the
royals and the god.”

Just like in the Ramesseum Temple, a total of seven royal statues are again grouped
in two registers in the Temple of Medinet Habu. On the upper register, there are four
royal statues, and there are another three grouped on the lower register.”? A chief lector
priest again heads each group as in the Ramesseum. Additional nine royal statues of the
dead kings are shown walking adjacent to the figure of the living king, Ramesses IlI,
while performing the ritual of cutting sheaves of grain, in much the same context as in
the corresponding relief of the Ramesseum.”

% (Young, 1828, pl. 98: 2-3; Felix, 1830, pl. 2, 3rd and 4th lines; Burton, 1825, pl. 1l (top); Gauthier,
1931, 38, pl. I; Rosellini, 1832, Tav. Il opposite to page 205 (upper middle); Ideler, 1841, Tab. XX (upper
middle); Champollion, 1844, 589; Rosellini, 1844, pls. LXXV-LXXVII; Champollion, 1845, pls.
CXLIX, CL; The Epigraphic Survey, 1940, pls. 213-214; Lepsius, 1972, pls. 162-163; Redford, 1986,
34).

65 (Commission des sciences et arts d'Egypte, 1821, pl. 11; Gauthier, 1931, pls. 11-VII; Champollion,
1844, 733-734; Rosellini, 1844, pls. LXXXV-LXXXVI; Champollion, 1845, pls. CCXII1I-CCXIV; The
Epigraphic Survey, 1940, pls. 196: a-b, 206-207; Redford, 1986, 36).

% (Redford, 1986, 195).

67 (Frankfort, 1948, 89; Redford, 1986, 35). God Min in his form as Kamutef refers to the powerful bull
of his mother, goddess Isis and gathers the essential unity of the divine father and son in himself. In this
form, he experienced his sexual potency with his mother, who in turn became his wife as well. (Erman,
1927, 137-138; Frankfort, 1948, 188-189; Kees, 1956, 152, 200-201, 350; Goyon, 1972, 66; Moens,
1985, 70).

8 (Redford, 1986, 35).

89 (Gauthier, 1931, 204; Clark, 1959, 107; Keel, 1977, 129).

0 (Redford, 1986, 35).

L (Gauthier, 1931, 247; Redford, 1986, 35-36).

72 (Redford, 1986, 36).

3 (Redford, 1986, 37).
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All the statues of the dead kings in Medinet Habu Temple appear in the same attire
and with the same royal symbols as in the Ramesseum. There are only two differences
between the statues in the two temples. The first difference is that only in Medinet
Habu, the statue of the living king, Ramesses Ill, is carried twice at the beginning of
each of the two superimposed registers. The second variation is that the royal statues
are arranged according to the chronological order of the represented kings only in the
Ramesseum Temple, where at the head is that of the living king, Ramesses II, and at
the end is that of the dead king, Narmer. On the other hand, at the head of the procession
of the ancestral statues in Medinet Habu, there is also the statue of the reigning king,
Ramesses 111, but the historical order is no longer respected in the rest of the statues.’

Accompanying Text: In the Temple of Medinet Habu, there is an explicit text
giving a clear indication about the main reason for participating the dead kings in the
festival of god Min-Kamutef.” The text is written above the royal statues and it alludes
to the generative power of the dead kings, and their ability to give a legitimate life to
the living king, Ramesses Il1. This inscription can be read as follows:"®

LIV RN ACN 2 P e Al 5 2T
HR=E(TWE -

twtw n ns(y)w-bityw nty hr-4zt ngr pn spsw Mnw-kz-mwt.f ar dit ‘nh nswt-bity nb-zwy
Wsr-M3 ‘t-R -mry-n-7mn
“The statues of the kings of Upper and Lower Egypt, which (are) before this noble
god, Min-Kamutef, (are) concerned (with) giving life (to) the King of Upper and
Lower Egypt, the Lord of the Two Lands, Ramses I11”.

Analysis: On the right side of the cult scenes in the Ramesseum and Medinet Habu
temples, there are scenes of four birds released, two priests raising the standards in front
of the king, and the cutting of the sheaves of grain.” Thus, it seems that the main theme
in the two temples is to emphasize the mortuary cult of the dead kings at the same time
of celebrating the re-coronation and legitimization of the reigning kings, Ramesses II
and Ramesses Ill. It also gives a sense of celebrating the fertility of the royals during
their lifetime and after their death, which might enhance the establishing of the personal
cult of the living kings and the mortuary cult of the departed kings as well.

Most probably, the total number of royal statues carried in the temples of the
Ramesseum and Medint Habu has great significance as follows:

4 (Gauthier, 1931, 204).

> God Min was considered an independent deity, and one of his functional titles was Kamutef,
particularly during the Middle and New Kingdoms. (Rossi and Pleyte, 1869, pl. CXXV; Gauthier, 1931,
135-137; The Epigraphic Survey, 1940, pl. 201: 1; The Epigraphic Survey, 1957, pl. 261 (B) Middle;
Grumach, 1972, 21; Goyon, 1972, 66; Kitchen, 1975, 102: 2; Nylson, 1981, pl. 223: 6; Kitchen, 1982,
199: 2; Kitchen, 1983b, 15: 16; Ritner, 1994, 210; Leitz, 2002b, 258-260; Najovits, 2003, 85). In his
form as Kamutef, god Min gathered the essential unity of the divine father and the divine son in himself
because he was the virile bull of his mother, goddess Isis, with whom he experienced his sexual vigor
and impregnating power. (Erman, 1927, 137-138; Frankfort, 1948, 188-189; Kees, 1956, 152, 200-201,
350; Goyon, 1972, 66; Moens 1985, 70).

6 (Gauthier, 1931, 205-206).

7 (Kitchen, 1983a, 205: 5-6).

8 (Porter and Moss, 1972, 434).

-113 -



Minia Journal of Tourism and Hospitality Research Vol. (15), No. (3), June, 2023

According to Redford,” the fourteen royal statues that have been carried in the festival
of the fertility god in the Ramesseum witnessed the celebration of the legitimate ruling

U
king. Their number might refer to the fourteen 1 T 1 kzw-vital essence® of the solar-god
Re.8! It goes without saying that because of being gods on earth, kings were born with

their LI kz-energy from their birth.82 After death, the L kz-energy of the deceased
king did not perish.® In this context, Greven thought the ancient Egyptians had seen in
the kz-statue a revivification of the personal cult of the deceased king.3* The religious

texts also give several references to the role of the U kz-energy in keeping the
deceased king alive after his death, so emphasizing the continuation of his mortuary
cult after death. This conception was discussed in Utterance 469 (Spell § 908b) in the
Pyramid Texts, which says:

WA |:| MWW
na N pnhn'kz.f
“This N. lives with his ka-energy”.

Since fourteen is the multiple of seven, most probably, the group of fourteen royal
statues, who walk in a festive procession in the Ramesseum, has been reduced to its
half before King Ramesses Il in Medinet Habu Temple. This reduction is worthy of
attention owing to the mythical symbolism of number seven, which refers to the seven

4%I I I b3w-souls®® of the solar-god Re.®’ It is through his 4% bz-soul that the king
would be alive in the next world and his cult would be established after death. This
concept was inscribed in Utterance 667A (Spell 81943b) in the Pyramid Texts, which

says:%
PP

‘Nht m bz.k
“(You may) live as your soul”.

Definitely, there is a close relationship between the divine U k3 and 4% b3,%
explaining the carrying of seven royal statues in Medinet Habu Temple and their
multiples in the Ramesseum Temple. Textual evidence of this relationship was firstly

recorded in Spell 45 in the Coffin Texts, which refers to the day when the U kz and

™ (Redford, 1986, 35).

8 (Erman and Grapow, 1971: V, 86: 10-89: 11; Gardiner 1927, 453, Sign-list: D 28; Wilson 1997, 1073-
1074; Faulkner 1962, 283; Hannig 2003, 1346-1350; Hannig 2006, 2543-2554).

81 (Meeks, 1963, 35).

82 (Mercer, 1949, 43).

8 (Sethe, 1908, 85 §149d, 373 §1653d; Mercer, 1952, 61 §149d, 253 §1653d; Faulkner, 1969, 43 §149,
246 81653).

8 (Greven, 1952, 32-33).

8 (Sethe, 1910, 2 § 908b, Mercer, 1952, 165 § 908b, Faulkner, 1969, 158 § 908).

8 (Gardiner, 1927, 470, 563, Sign-list S-29; Faulkner, 1962, 77; Erman and Grapow, 1971: I, 411: 1;
Wilson, 1997, 293-294; Hannig, 2003, 404-405; Hannig, 2006, 775-781).

87 (Wilkinson, 1994, 136; Wilson, 1997, 299).

8 (Sethe, 1910, 468 §1943b, Mercer, 1952, 289 81943b; Faulkner, 1969, 281 §1943).

89 (Zabkar, 1968, 7).
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the 4% bz are united together in eternity to establish the private cult of the deceased.

The spell says:®
CIL N S -

kz.kim.f hn" bz.k
“Your vital essence (is) in it with your soul”.

The previous spell and the seven royal statues, together with their fourteen counterparts
that have been carried in the cult scenes of the Ramesseum and Medinet Habu temples,
respectively, have implied significances. It is apparent that the two groups of carried

statues in the two temples probably symbolize the ng-energy and thea% bz-soul
that would be required for the resurrection of the deceased king in the hereafter and the
revivification of his memorial cult on earth after his death. Since establishing the
funerary cult of the departed king depended on the unity between his vital essence and
soul, the statues in the Ramesseum and Medinet Habu might serve as reminders of the
fourteen vital essences and seven souls, which he might own as the son of the sun-god
Re and inheritor of his eternal throne.® In this context, Clark explained that ancient
Egyptian kingship dependent on the concept of duality and based on the relationship
between the living king and his dead ancestors.®? In addition, Bell viewed the king as a
“twin born” in the sense that he gathers in himself the nature of humans and the
characteristics of the gods at the same time.®® Accordingly, because of his deification
after death, the departed king becomes the link between the gods and his successors and
is in charge of transferring his divine and spiritual energy to the next king in order to
emphasize his personal cult on earth.®* On the other hand, he certainly needed his royal
successors to establish his funerary cult after death in order for his existence to continue
on earth after his death.

Noteworthy is also that Frankfort explained the reason for carrying the statues of
the dead kings together with the statues of the ruling kings in their mortuary temples of
Ramesseum and Medinet Habu as no more than an anticipation of the future.®® He
meant the prediction of the succession of kings Ramesses Il and Ramesses Il on the
throne of Egypt. Gauthier suggested the royal character of the whole ceremony.® He
added that carrying the statues of the dead kings in the Feast of Min-Kamutef indicates
that this annual ceremony is intended to celebrate the glory of the fertility god, celebrate
the fertility of the ancestral kings, whose cult would continue on earth even after death,
and commemorate the advent and coronation of the reigning king.®’

The text that accompanies the carrying of the royal statues of the dead kings in
Medinet Habu Temple talks about their role in giving life to the living king, Ramesses
11, in the presence of the fertility god Min-Kamutef.®® This inscription suggests the

% (De Buck, 1935, 193 (f); Faulkner, 1973, 39).

°1 For the concept of the divine solar king in ancient Egypt, see: (Baines, 1995, 9, 14; Quirke, 2001, 17-
22).

%2 (Clark, 1959, 107).

% (Bell, 1985, 294).

% (Clark, 1959, 107).

% (Frankfort, 1948, 89).

% (Gauthier, 1931, 206).

% (Gauthier, 1931, 206).

% (Frankfort, 1948, 97).
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immortal generative power of the dead kings,* which might be obtained by them either
as a kind of attaining the rank of the gods or more likely because of their deification
and revivification of their cult on earth after their death. Now, it becomes clear that the
primary significance of the whole iconography was to celebrate the fertility of the living
kings, who also inherited their fertile character from their royal ancestors. In addition,
it was probably intended to commemorate the coronation of the new ruler, Ramesses
I, and of course, King Ramesses Il before him, in the presence of their royal
predecessors, whose participation perpetuates their memory and confirms the
establishing of their funerary cult after death.

In the ancient Egyptian religion, the cult statue of the private dead would be carried
from the tomb to the temple in order to be fed from the offering table of the god only
in certain festivals.!% After that, the statue should be returned to the tomb in order to
receive the daily offerings of the family members to establish the memorial cult of the
dead. Similarly, the cult statues of the dead and living kings were carried together
during the celebration of the festival of god Min in the Ramessuem and Medinet Habu
temples as a kind of establishing their personal cults, during their life and after their
death.

Conclusion:

The relationship of the living kings with the departed kings, who had been glorified
after death, had prominent significances and considerations. An important expression
of royal piety took shape in the funerary cult of the departed kings during the New
Kingdom. In the meantime, the reigning kings found a way to express their own feelings
of gratitude towards the mortuary cults of their ancestors, particularly at Thebes and
Abydos. These mortuary cults reveal that royal worship was as much a part of the wider
personal religion in the New Kingdom Egypt. In these funerary cults, the living kings
worshipped the dead kings and making offerings to them. It was through such royal
devotions that the living king would be able to seek the help of the dead kings of his
predecessors. Furthermore, he would appeal to them to legitimize his reign and protect
him.

Worshipping the pious forebears of the reigning king in the New Kingdom temples
depended on reviving their funerary cults to ensure the perpetuation of their names in
addition to their spiritual forms and statues after death. In this context, the living kings,
Thuthmose 1l of the Eighteenth Dynasty, Seti | and Ramesses Il of the Nineteenth
Dynasty, and Ramesses 11 of the Twentieth Dynasty brought back the memory of those
who had been honoured by their monuments before them in the so-called king lists at
Thebes and Abydos. These lists ignored the names of the invaders. This might explain
the fundamental intention of the king lists in perpetuating only the names of the dead
kings, who left a great imprint in the ancient Egyptian history and deserve to receive
offerings and to revive their mortuary cults after death. Moreover, the ancient Egyptians
also realized from the beginning of their civilization on earth that the foreign rulers

% |t seems that power, either generative or destructive, might be magically acquired by the dead as a kind
of ensuring a perpetual life free from dangers. (Ritner, 1993, 25). In addition, the king was often
prescribed as being endowed with the eternal life of the supreme gods Re and Horus. Several texts address
our inquiry, including, for example, the stela that have been inscribed in Wadi Hamamat during the reign
of King Mentuhotep Il of the Eleventh Dynasty. The stela describes the association of the king with god
Min and the endowment of an immortal life to him because of satisfying the vital essence of the fertility
god. (Kuentz, 1920, 121-123).

100 (Haeny, 1970, 615).
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brought disorder and chaos to their lands; thus, they promised them to fall into oblivion
and to establish no funerary cult for them.

The ancient Egyptians differentiated between the personal cults of the living kings
in their lifetimes and the funerary cults of the dead kings after their death. The Egyptians
also assumed that their own life was a cycle that moved from birth to death to rebirth
through offerings. Therefore, the reigning king was sometimes interested in making
offerings to the departed kings on behalf of a deity personifying the cyclic life, like the
composite god Ptah-Sokar-Osiris. It was through this life cycle that the royal cult would
continue to exit. Consequently, the living kings worshipped the dead kings as a kind of
continuation of their cult on earth after their death. In return, the predecessors of the
departed monarchs would grant an eternal life to their successors of the living kings on
earth. From this perspective, the Egyptians also preferred to celebrate the fertility of the
royals, whether living or dead and revive the funerary cult of their ancestors side by
side during the festival of the fertility god Min-Kamutef and declaring a new inheritor
of the glorified dead kings.
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Figures

(Fig. 1) Making offerings to of sixty-one dead kings by the reigning king, Thutmose I,
Temple of Amun-Re, Karnak, Thebes, Eighteenth Dynasty. (Lepsius 1842, Tf. I).
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(Fig. 2) Plan of the ey O 2h-mnw Festival Hall of King Thutmoses 111, Temple

of Amun-Re, Karnak, Thebes, Eighteenth Dynasty. (Porter and Moss 1972, pl. XII: 2).

(Fig. 3) Worshipping seventy-six royal cartouches of dead kings by the living king,
Seti I, and the hereditary prince, Ramesses I, Mortuary Temple of King Seti I,
Abydos, Nineteenth Dynasty. (De Rougé 1866, pl. II).

(Fig. 4) Plan of the South Wing of the Funerary Temple of King Seti I, Abydos,
Nineteenth Dynasty. (Calverley, Broome and Gardiner 1933, pl. 1: A).
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(Fig. 5) Graphic explain the role of the composite god Ptah-Sokar-Osiris as a
personification of the life cycle.

(Fig. 6) Remains of the cartouches of thirty-four dead kings, Funerary Temple of King
Ramesses 1, Abydos, Nineteenth Dynasty. (James 1970, pl. VI1II).
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(Fig. 7) Carrying the statues of the reignin

nineteen statues of departed kings in a festive procession celebrating fertility and
coronation, Ramesseum Temple of King Ramesses 11, Thebes, Nineteenth Dynasty.
(Rosellini 1844, pls. LXXV-LXXVI).
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(Fig. 8) Carrying the statues of the ruling king, Ramesses I11, together with other
sixteen statues of departed kings in a festive procession celebrating fertility and
coronation, Medinet Habu Temple of King Ramesses Il1, Thebes, Twentieth Dynasty.
(The Epigraphic Survey 1940, pl. 196: B).
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