
Youmna Nasr,                                     (JAAUTH), Vol. 20 No. 4, (2021), pp.189-230.  
 

189 | P a g e  

https://jaauth.journals.ekb.eg/  

 
Ritual of Cutting Grain in Theban Temples: An Overview of the 

Concept of the Divine and Royal Fertility  

Youmna Adel Zaki Nasr 

Tourist Guiding Department, Faculty of Tourism and Hotels, Alexandria University 

ARTICLE INFO       ABSTRACT 
Keywords: 
Ritual; Grain; 

Harvester; Fertility; 

Enemies. 

 

 

 

 

 

(JAAUTH) 
Vol. 20, No. 4, 

(2021), 

PP. 189-230. 

Cutting grain is a remarkable Ramesside ritual in the Theban 

temples during the New Kingdom. Five scenes are found 

depicting the king as a harvester cutting grain before the 

deities of fertility in the New Kingdom temples of Thebes. 

The ritual was rarely represented in the New Kingdom and it 

was performed in the Theban temples only during the reigns 

of Kings Ramesses II and Ramesses III. After the reign of 

King Ramesses III, this ritual was no more attested in the 

Theban temples. However, it regained its importance once 

more during the Ptolemaic Period. Grain crops were sacred 

and aphrodisiac offerings of the male sexual potency and 

masculine virility during the festival of the fertility-god Min. 

Therefore, the image of the self-created god Amun-Re in his 

form as Kamutef, the fertility-god Min, and the fecund-god 

Hapy of the fertile Nile and flooding dominated the scenes of 

the ritual, in reference to the role of the male deities in 

fecundation, regeneration, birth, and rebirth. 

1. Introduction 
There were several ancient Egyptian rituals in the honor of the god, in which the king 

would come to participate in a religious ceremony consisting of a series of actions 

performed before the deity. One of the most important and rare rituals that was 

performed during the New Kingdom in the Theban temples is the ritual of cutting 

grain before the gods to ensure the fertility(1). This ritual occurred in the Great 

Temple of Amun-Re at Karnak, the Ramesseum, and the Temple of King Ramesses 

III at Medinet Habu. It commemorates the annual event of cutting corn that began to 

be happened in the first month of the harvest season since the time of the Old 

Kingdom and up to the Ptolemaic Period(2). The direct aim of such event was to 

obtain the divine favor and to ensure the promising of a new year of abundant 

harvests. On the other hand, this event alluded indirectly to the continuation of the 

power and the fertility of the king(3). 

2. Cutting Grain in the Ancient Egyptian Language: 

The annual ritual of cultivated cereals with the sickle was named in the ancient 

Egyptian language as  ȝsḫ-ἰt(4) i.e. ‘to cut the barley’ and

, ȝsḫ-bdt(5) i.e. ‘to cut the emmer’ since the time of 
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the Old Kingdom. The terminology  ȝsḫ-ἰt(6) (and its derivative

 ἰsḫ-ἰt)(7) continued to be used up to the Ptolemaic Period in Edfu Temple. 

These two comparable terms consist of two parts: , , 

, , , ȝsḫ(8) and its variant  ἰsḫ(9) with the meaning of ‘to 

reap’, ‘to mow’, ‘to cut grain’, or ‘to harvest’ definitely with the sickle and , 

, , , ,  ἰt, which means ‘grain’ and ‘barley’(10). In the same 

way, the term ȝsḫ-bdt is also composed of two words, the first of which includes the 

word ȝsḫ and the other word is , , , , ,  

bdt(11) i.e. ‘emmer’.  

The word bdt occupied since the time of the Pyramid Texts. During the Middle 

Kingdom and Late Period, the latter word was often written as ,  , 

,  bty(12). The term bdt and its later variant bty commonly referred to 

an arable plant and a popular type of wheat and considered as its crop in ancient 

Egypt(13).  

 

The term ,  ȝsḫ-ἰt was used in describing the 

event of the cutting of the barley before the tomb-owner in the cemeteries of Giza, 

Saqqara(14), Meir(15), and Sheik Said(16) during the time of the Old Kingdom. It was 

inscribed for the first time in the Fifth Dynasty Mastaba of Nefer I (G 4761) in the 

western cemetery of Giza(17). In the Pyramid Texts, the term  ȝsḫ-n-

ἰt was used in Utterance 667A (Spell §1936d) in reference to the event of the mowing 

of the barley for the so called wȝg-festival(18). The term  

ȝsḫ-ἰt  was also used during the First Intermediate Period as was recorded on the 

fragment of Ipiankhu that is preserved in the Oriental Institute Museum at Chicago 

(17366)(19).  

In Spell 330 in the Coffin Texts, the deceased was assimilated to the   ,   

bty-emmer, so that he would never perish in the afterworld(20). In Spells 67(21), 72(22), 

571(23), and 725(24) in the Coffin Texts, the emmer was reaped for the deceased in its 

forms as ,  bdt and , , , , , 

 bty. In Spell 397 in the Coffin Texts, the , ,  bty-

emmer was mentioned to be reaped before god Min of Coptos in his festival(25). In 

Spell 398 in the Coffin Texts, the mission of reaping the  ,  , 
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 bty-emmer was assigned to the gods in the afterlife(26). Several spells of the 

Coffin Texts revealed the high nutritional quality of the emmer grain as a type of food 

for the deceased king. In Spells 203(27), 225(28), 473(29) in the Coffin Texts, it was said 

that the deceased lives on the , , , , , , 

bty-emmer as the main eternal nourishment in order to be able to become a 

justified spirit in the otherworld and to be vindicated against his foes. In Spells 159(30) 

and 404(31) in the Coffin Texts, the ,  , , bty-

emmer of seven cubits was described to be cultivated in the Iaru Field in the hereafter 

in the realm of the sun-god Re. Similarly, the , ,  , 

, bty-emmer was cultivated in the Field of Offerings in the hereafter as was 

recorded in Spells 466(32) and 467(33) in the Coffin Texts. In Spell 228 in the Coffin 

Texts, the deceased cultivated the , , , bty-

emmer to be presented as offerings to the gods in order to make them content(34).  

The term  (ȝ)sḫ-bdt was used for the first time during the Old 

Kingdom in reference to the event of the cutting of the emmer by using the sickle(35). 

Meanwhile, the term was firstly utilized in a very limited scale in the individual 

sphere at Giza and then it began to be widely used in the royal sector at Saqqara.  

Individually, the term was inscribed as an indication of the reaping of the emmer 

before the tomb-owner in a single private mastaba from the Fifth Dynasty, called the 

Mastaba of Jj-mry (G 6020) in the western cemetery of Giza(36). In the royal sector, 

the term was recorded in the Sixth Dynasty Pyramids of Kings Teti, Pepi I, Merenre I, 

and Pepi II and the Pyramid of Queen Neith at Saqqara during the time of the Old 

Kingdom(37). In the Pyramid Texts, the terms  ȝsḫ-n-

bdt, , , 

 ȝsḫ-n.k-bdt, and ȝsḫ-n-bdt 

were inscribed in Utterances 373(38), 619(39), and 691B(40) (Spells §657a, §1748b, and 

§2128c) respectively in reference to the event of the mowing of the emmer to be used 

in the celestial world in making the offerings of the monthly and half-monthly 

festivals. Moreover, the terms ȝsḫ.k-bdt and 

  ȝsḫ-n-bdt were recorded in Utterances 461(41) and 667B(42) (Spells 

§874a and §1950a) respectively in the Pyramid Texts as an indication of the reaping 

of the wheat to be used in making the yearly sustenance of the king to secure his 

necessities of life in the Fields of the Iaru.  
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After a time of neglection after the Pyramid Texts, the ritual of (43)/ 

(44) ȝsḫ-bdt i.e. ‘Cutting grain’(45) regained its importance during the 

New Kingdom as an episode in the Festival of god Min as was depicted in the Temple 

of Ramesseum (Fig. 4) and the Temple of Medinet Habu (Fig. 5)(46). 

The ancient Egyptians used the chipped-stone sickle as the primary tool for 

harvesting ears of wheat in their own fields(47). This might interpret the reason of 

writing several determinatives of a sickle ,  a sickle cutting sheaves of grain 

, , , a knife , a bent man cutting sheaves of grain by using a sickle , 

, and a mutilated glyph of arms cutting an ear of grain by a sickle in the 

definition of the ritual since the time of the Old Kingdom, thus alluding to the 

harvest-time and symbolizing the generative powers of creation, fertility, and 

resurrection of both the harvester and the god to whom the grain was presented as 

sacred offerings. 

3. Ritual Scenes of Cutting Grain in the Theban Temples: 
Cutting sheaves of grain formed a noticeable ritual scenes in the Theban temples 

during the New Kingdom. The Ramesside kings preferred to cut the ears of grain to 

several fertility deities. Five scenes are found depicting King Ramesses II and King 

Ramesses III cutting grain before gods Amun-Re-Kamutef, Min, and Hapy in the 

Theban temples during the New Kingdom (Figs. 2-6). Being a pure religious ritual 

that has a primary objective ensuring the divine and royal fertility and a symbolic aim 

of destructing the foes, the versions of the rituals were distributed in Thebes in three 

temples. The ritual is a motif of decoration in the hypostyle hall (Fig. 2) and on the 

exterior girdle wall in the Great Temple of Amun-Re at Karnak (Fig. 3), on the 

second pylon in the Ramesseum (Fig. 4), and in the second court (Fig. 5) and side 

room 26 in the Great Temple of Medinet Habu (Fig. 6). The versions of the ritual are 

identical to a great extent. However, there are nuances that are often not easy to 

appreciate with accuracy. The five versions of the ritual could be categorized 

according to the participated deity in the ritual as follows: 

3.1. Ritual of Cutting Grain in the Presence of God Amun-Re-Kamutef:  

God Amun-Re-Kamutef participated in the ritual of cutting sheaves of grain in two 

different places in the Great Temple of Amun-Re at Karnak including the interior of 

the hypostyle hall (Fig. 2)(48) and  the exterior girdle wall (Fig. 3)(49). In these two 

versions at Karnak, King Ramesses II is represented participating in the ritual of the 

cutting of a sheaf of grain before god Amun-Re(50), the supreme god of Thebes and 

the king of the gods(51), in his form as Kamutef as follows: 

3.1.1. God Amun-Re-Kamutef stands on a pedestal and covered in a shroud in the 

same manner as god Min(52). He is shown with a curved beard and wrapped in a tight 

fitting garment and resembles a mummy. He appears as an anthropomorphic male 

deity with a curved beard and a masculine body in his form as an ithyphallic-god(53). 
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He is represented with an erected phallus and  nḫḫ-flail in his raised right hand. 

He wears a crown with two feathers . Around his forehead, he wears a ribbon that 

trails to the ground.  

3.1.2.  King Ramesses II faces the god and wears a light tunic or blouse and a long 

pointed skirt as well as the tail of the bull. His head is surmounted with a headdress in 

the hypostyle hall. On the outer girdle wall of King Thutmoses III, King Ramesses II 

is represented wearing the ḫprš-Blue Crown protected by the uraeus(54). The right 

leg of the king is advenced one step forward. He carries a sickle in his left hand and 

cuts a sheaf of emmer wheat grasped by his right hand. Between the figures of the 

god and the king, there are one sacrificial offering table in the hypostyle hall and two 

on the girdle wall loaded with offerings including the lettuce as a sacred sex symbol 

of the ithyphallic Kamutef(55).  

3.1.3.  Behind the god, there is a shrine heaped with plants. In the hypostyle hall, the 

vulture-goddess Nekhbet is shown hovering above the king to protect his 

royalty(56).  

3.1.4.  The accompanying texts run as follows: 

3.1.4.1. The text, which accompanies the scene of mowing grain in the version of the 

ritual in the hypostyle hall at Karnak (Fig. 2), runs as follows: 

(57) 

ḏd-mdw dἰ.n n.k nswyt Re 

‘Words spoken: (I) have given to you the kingship of Re’(58). 

(59) 

ḏd-mdw dἰ.n n.k rnpwt Ἰtm 

‘Words spoken: (I) have given to you the years of Atum’(60). 

(61) 

ḏd-mdw dἰ.n n.k ȝwt-ἰb nb 

‘Words spoken: (I) have given to you all joy’(62). 

(63) 

dἰ.n (n).k ḥḥ m rnpwt 

‘(I) have given to you a million years’(64).   

 (65) 
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ḏd-mdw dἰ.n n.k ʽḥʽ n Rʽ rnpwt n Ἰtm tȝw ḫȝswt ʽrf m ḫfʽ.k ḏt sp-2 

‘Words spoken: (I) have given to you the lifetime of Re and the years of Atum, the flat 

lands and the hill countries being bundled in your grasp forever and ever’(66). 

(67) 

dἰ.n.(ἰ) n.k ḥḥ(w) m rnpwt 

‘I have given to you millions of years’(68). 

(69) 

sȝ ʽnḫ ḏd wȝs nb snb ȝwt-ἰb nb ḥȝ.f nb mἰ Rʽ ḏt 

            ‘Every protection, all life, stability, and dominion, all health and all joy, 

surrounds him like Re forever’(70). 

 

3.1.4.2. The text, which accompanies the scene of mowing grain in the version of the 

ritual on the east exterior girdle wall at Karnak (Fig. 3), can be read as follows: 

(71) 

(dἰw ʽnḫ) ḏd wȝs nb ḥȝ.f nb mj Rʽ ḏt 

            ‘Every (life), stability, and dominion (have been given), all surrounds him like 

Re forever’. 

(72) 

sȝ ʽnḫ ḏd wȝs nb ḥȝ.f nb 

‘Every protection, life, stability, and dominion, all surrounds him’. 

3.2. Ritual of Cutting Grain in the Festival of God Min:  

The ritualistic event of cutting grain, which is portrayed on the second pylon of the 

Ramesseum (Fig. 4)(73) and in the second court in the Great Temple of Medinet Habu 

(Fig. 5)(74), is an episode in the festival of god Min, which happened there. In this 

episode, the god has no explicit physical attendance in his traditional form as an 

ithyphallic god but he is embodied in the form of a bull crowned with two feathers 

and a sun-disc between two horns and the accompanying inscriptions give obvious 

indication to him. Two kings participate in these versions of the ritual of cutting grain 

including King Ramesses II at the Ramesseum and King Ramesses III in the second 

court at Medinet Habu. The iconography of the ritual in the Ramesseum and the 

version of the second court at Medinet Habu is arranged in exactly the same way on 

each of the two copies. The arrangement of the scenes of the ritual in these two 

versions runs as follows: 

3.2.1.  The king wears a light tunic or blouse and a long pointed skirt adorned with 

two cobras as well as the tail of the bull. His head is adorned with the ceremonial 
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 ḫprš-crown (75). Facing the king is a priest hands him a tuft of freshly harvested 

ears and the king seizes them with his left hand, while with the right hand he prunes 

their stems and cuts them with a sickle carried by his right hand(76).  

3.2.2.  The king is advanced by a white bull personifying the fertility god Min. 

Behind the bull there is a servant walking in the same direction and holding in his two 

hands a wreath raised to the face height(77). Above the wreath-bearer, the queen is 

shown standing with her both arms folded over the middle of her chest(78). Behind the 

queen and the wreath-bearer, the king is surmounted and protected by the divine 

falcon with half-open wings(79). 

3.2.3.  The falcon is shown hovering above the king to protect him in the version of 

the ritual in the second court at Medinet Habu Temple(80). 

3.2.4.  The accompanying inscription describes the event of cutting grain in details 

and it can be read as follows: 

3.2.4.1. The text, which accompanies the scene of mowing grain in the version of the 

ritual in the Ramesseum (Fig. 4), can be read as follows:  

 

 

(81) 

[ἰwἰ ḫr ἰmy-ḫt ἰn n.f] bἰȝ km sʽm m nbw ἰsḫ ḥnʽ bȝt nt bdt dἰ.w n nsw ἰst šmȝyt ḥr ḏd-

mdw sp 7 m phr n nsw m šʽd ḫr sw nsw m ἰsḫ nt(y) m drt.f dἰ.w r-ḫnt.f dἰ.w m-bȝḥ 

mnty dἰt šmsy m.f n nsw 

 ‘[Also comes the member of the bodyguard; he brings for him (i.e. the king)] a sickle 

of black copper inlaid with gold, and a bushel of emmer, which are given to the king. 

Here the queen recites the formulas seven times while turning around the king. Then 

the king cuts it (the tuft) with the sickle that is in his hand. (The sheaf) is given to his 

nose, and laid in front of Min, and a corn from it is given to the king’(82). 

(83) 

ȝsḫ bdt n ἰt.f ἰrἰ.f dἰ ʽnḫ 

  ‘Cutting grain for his father (so that) he may be given life’(84).  

 (85)  

sȝ ʽnḫ ḏd wȝs nb snb nb ḥȝ.f nb mἰ Rʽ 

‘Every protection, life, stability, dominion and all health (have been given), all 

surrounds him like Re’. 
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3.2.4.2. The text, which accompanies the scene of harvesting grain in the version of 

the ritual in the second court at Medinet Habu Temple (Fig. 5), runs as follows:    

 

 

 (86) 

ἰwἰ ḫr ἰmy-ḫt ἰn n f bἰȝ km sʽm m nbw ἰsḫ ḥnʽ bȝt nt bdt dἰ.w n nsw ἰst šmȝyt ḥr ḏd-

mdw sp 7 m phr n nsw m šʽd ḫr sw nsw ḥr ἰsḫ nty m drt.f dἰ.w r-fnḏ.f dἰ.w m-bȝḥ mnty 

dἰt šmsy m.f n nsw 

 ‘Also comes the member of the bodyguard(87); he brings for him (i.e. the king) a 

sickle of black copper inlaid with gold, and a bushel of emmer, which are given to the 

king. Here the queen recites the formulas seven times while turning around the king. 

Then the king cuts it (i.e. the tuft) with the sickle that is in his hand. (The sheaf) is 

given to his nose, and laid in front of Min, and a corn from it is given to the king’(88). 

(89) 

ȝsḫ bdt n ἰt.f ἰrἰ.f dἰ ʽnḫ 

‘Cutting grain for his father (so that) he may be given life’(90).  

(91) 

sȝ ʽnḫ ḏd wȝs ḥȝ.f nb mἰ Rʽ ḏt 

‘Every protection, life, stability, and dominion (have been given), all surrounds him 

like Re forever’’. 

3.3. Ritual of Cutting Grain in the Presence of God Hapy: 

Side Room 26 in the Mortuary Temple of Ramesses III at Medinet Habu (Fig. 6)(92) is 

the only space that shows an image of the vignette of Chapter 110 in the Book of the 

Dead representing the king while practicing the ritual of cutting grain in the Iaru 

Fields(93). This unique version includes the characters arranged as follows: 

3.3.1.  The king is figured in the scene behind another figure representing him 

worshipping god Hapy. He wears a false beard, a short kilt, and the tail of the bull. He 

is crowned with the ḥḏt-White Crown of Lower Egypt. The King carries in his 

right hand a sickle and cuts sheaves of grain gathered by his right hand(94). 

3.3.2.  God Hapy is portrayed sitting on the throne and wears the traditional 

headdress, curved false beard, and a short kilt with belt. Despite of appearing as a 

male god, he is figured with heavy and pendulous breasts and a large paunch(95). He 

carries in his right hand two ʽnḫ-signs and in his left hand he holds the wȝs-
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scepter. Because of his embodiment of the water of the Nile river and of his annual 

inundation, he is adorned with an aquatic plant(96). 

3.3.3. The text that is written in the company of the scene (Fig. 6) runs as follows: 

(97) 

ḏd mdw ἰn Ḥȝpy ἰt nṯrw dἰ.n n.k ḏfȝw nb rʽ nb 

‘Words spoken by Hapy, the father of the gods, I have given to you all the provisions 

every day’. 

4. Symbolism of Cutting Grain in the Ancient Egyptian Religion: 

The emmer wheat was one of the notable ancient Egyptian products and a crucial 

source for bread and beer in ancient Egypt(98). There were several varieties and 

species of emmer wheat and barley cultivated in ancient Egypt(99). The triticum 

dicoccum (Fig. 1) is the type of the glume emmer wheat that was reaped by the king 

in the ritual of cutting grain in the Theban Temples during the New Kingdom(100). It 

was the only type of emmer cultivated in ancient Egypt since the Neolithic time at 

Fayum and down to late times and the Ptolemaic Period(101). It is a type of wheat with 

a very dense, laterally compressed, and narrow ear(102). During the New Kingdom(103), 

the emmer became the most important cultivated cereal in Egypt and began to be used 

as a primary source for paying wages and taxes(104). Additionally, grain was a 

common motif of Egyptian artwork throughout the different periods, suggesting that 

its growth was also a major focus in the ancient Egyptian religion.  

The ancient Egyptians relied on the grain for more than just the production of the 

nourishment. They were creative in its use in their religious practices. In general, 

grain was used in ancient Egypt not only as human food but also for religious 

purposes(105). There was an annual ritual performed by harvesters for cutting grain 

with the sickle and inscribed on the walls of the individual and royal tombs since the 

time of the Old Kingdom. In the private tombs of the Old Kingdom, a group of 

harvesters were usually depicted cutting the grain before the tomb owner, who 

participated in the event only as a supervisor(106). The participation of the deceased as 

a harvester in the field started during the New Kingdom private tombs of Thebes(107). 

This field is situated in the paradise. It is mentioned in spell 110 in the book of the 

dead, which deals with the entering and going forth from the necropolis and the 

uniting in the fields of reeds and offerings, where the justified dead will be able to 

plow, reap, eat, drink, make love, and do everything there as it is done on earth(108).  

In the New Kingdom Theban temples, the common participant in the ritual of cutting 

sheaves of grain was the king, who served in the event as the protagonist (Figs. 2-6). 

In this ritual, the king practiced his meaningful and responsible activity of harvesting 

in the presence of several fertiltiy gods. Consequntly, the king, who presided over this 

ceremony, naturally obtained the same divine favor of fertility. The grain was also the 

type of the crops found in important ritual scenes in the Iaru Fields in the afterlife. In 

the ritual of cutting sheaves of grain, the king acted as a royal harvester in his own 

fertile land in the earthly world and in the sacred Iaru-fields in the hereafter. The 
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participation of the king in such an agrarian ritual in his life and after his death might 

allude to his control over abundant fields and tracts of cultivated lands including 

plentiful crops in the earthly and other worlds(109).  

The rite of the harvesting of the grain in the celestial world is quite often mentioned 

for the first time in the Pyramids Texts, such as in Utterance 667A (Spell §1936d)(110) 

as one of the essential rites celebrated by the king(111). Thus, the scene of the ritual of 

cutting grain in the otherworld (Fig. 6), is the New Kingdom version of the so-called 

ȝsḫ.k-bdt  in Utterance 461 (Spell §874a) in the Pyramid 

Texts, which is the ritual of reaping the emmer by the deceased king to make his 

yearly sustenance and to secure his livelihood in the Fields of the Iaru(112). In the 

earthly world, the king performed the ritual before god Amun-Re-Kamutef and in the 

pressence of god Min during the celebration of his festival. On the other hand, he 

practiced his work in the ritual in front of god Hapy in the otherworld. It seems clear 

that the three gods Amun-Re-Kamutef, Min, and Hapy were embodiments of the 

masculine principle and all of them acted as fertility gods in the ancient Egyptian 

pantheon. There was a close relationship between the three gods, in which both of 

gods Amun-Re(113) and Hapy(114) associated with the Nile and fertility and considered 

as the responsibles for bringing the flood, prosperity, and fertility to the Egyptian 

lands. As for the association between god Min and the Nile, it appeared very clear 

when painting his skin in the reliefs in black, as a symbol of the fertile soil of the 

Nile(115). 

The  bdt-grain that was clearly recorded to be cultivated in the versions of 

the ritual of cutting grains in the Ramesseum and in the second court in the Great 

Temple of Medinet Habu was one of the cultivated cereal crops in ancient Egypt that 

were specially associated with the concept of fertility, self-reproduction, and non 

perish(116). Thus, it was associated with the immortal cult of the sun-god Re and 

symbolized the victory of life over death(117). This symbolism was expressed through 

the performing of the ritual of harvesting grain in the presence of the compsoite god 

Amun-Re-Kamutef, whose nature gathers between the characters of the creator gods 

Amun and Re and whose iconographical representation and functional form alludes to 

the ithyphalic form of Kamutef in reference to his fertility. Moreover, god Amun-Re 

was a self-generated god in the ancient Egyptian religion. In a hymn to god Amun-Re 

dating back to the New Kingdom and recorded on the Papyrus Leiden I 344, he came 

forth as self-generated god(118). The self-renewal and self-germination of the grain 

was clearly apparent in small wrapped elaborate human mummies called ‘Grain 

Mummies’ or ‘Corn Mummies’(119) found in ancient Egypt in a number of cemeteries 

in Upper and Lower Egypt in the period from the Late New Kingdom or more likely 

the Saite-Late Period until the Roman Period(120). Such mummies made of mud and 

contained wrapped figures(121), usually in the shape of god Osiris and less commonly 

in the form of the composite god Ptah-Sokar-Osiris in addition to emmer grain or 

barley(122). They functioned as guarantors for the rebirth of the dead in the otherworld. 

These mummies might be considered as divine models for the return to life, 
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particualry that they closely connected to god Osiris. The revival of the inside grain 

will cause the rebirth of not only god Osiris but also of all the dead who identified 

with him(123). According to Wilfong(124), the grain inside the mummy would grow 

selfly to create new life in the dead body and ensure the resurrection. This opinion is 

reignforced through the representing of the grain mummy with an erect penis as a 

symbol of the fertility of the deceased and the ability of the resurrection in the 

afterlife(125).                         

In this ritual, Kamutef was applied as a functional epithet associated with the name of 

god Amun-Re, who appeared therein as Amun-Re-Kamutef(126). Apparently, god Min 

was considered as an independent deity and one of his functional titles was 

Kamutef(127). God Min as Kamutef confirms that he gathered the essential unity of the 

divine father and the divine son in himself because he was a virile bull of his 

mother(128), goddess Isis(129), with whom he experienced his sexual vigor and 

impregnating power. The relationship between the two symbols of fertility(130), god 

Amun-Re and god Min, was firmed at Thebes during the time of the New Kingdom 

through the fusion between them in the form of the composite gods ,

Mnw-Ἰmn-Rʽ (131) i.e. ‘Min-Amun-Re-Kamutef’, 

, , 

Mnw-Ἰmn-Rʽ-Kȝ-Mwt.f i.e. ‘Min-Amun-Re-Kamutef’(132) 

and , , , 

, Mnw-Ἰmn-kȝ-Mwt.f i.e. ‘Min-Amun-Kamutef’(133), who 

was issued of the sun-god Re(134). Even when the concerned god in the ritual was god 

Amun-Re in his form as Kamutef(135), there was a connotation to the existence of the 

essence of the fertility god Min(136), who was known in Coptos during the Middle 

Kingdom as Kamutef and who started his role as Kamutef at Karnak since the time of 

the Eighteenth Dynasty(137).  

In the iconography of the ritual of cutting sheaves of grain in the Theban temples, god 

Amun-Re-Kamutef was shown in the same form of god Min as an ithyphallic god 

standing on a pedestal with a flagellum in the raised hand and the crown of god Amun 

on his head(138). Behind the god Amun-Ra-kamutef stands the plants of god Min as a 

clear declaration of the association between god Amun-Re and god Min. 

Additionally, god Amun-Re-Kamutef appeared in the second episode of the festival 

of god Min, in which he receives sacrifices(139). Therefore, this ritual seems clearly to 

allude to the fact that at the moment of the harvesting and the cutting of the grain, the 

both fertile gods, Amun and Min, has completed the mystery of Kamutef again(140). 

According to Lurson(141), the monarchical ideology is therefore largely at the origin of 

the choice of ritual acts. It is the context, which can also explain the presence of gods 

Amun-Re-Kamutef, Min, and Hapy in such an agrarian ritual, having regard to their 

links with the kingship and fertility.          
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In the religious sphere, the ritual of cutting a sheaf of wheat was one of the stages of 

the feast of the fertility-god Min. In the fifth episode of the festival of the harvest-god 

Min, the king cuts off a sheaf of grain in front of the shrine of god Min with a copper 

sickle covered with gold and presents it as a thanksgiving offer to the god and another 

ear of it is given to the king in turn(142). Consequently, this ritual was performed to 

ensure the reproduction of the plant and the continuity of the annual harvest. It would 

be considered as a cultic regeneration of both the king and the land, in which not only 

the land has been benefited by the harvest in this rite but also the fertility of the king 

as well as his royal function and power of victory were reaffirmed and preserved(143).  

In fact, such an agricultural and vital ritual has three features concerned the divine 

character, the royal figure, and the land effectiveness. These three icons related to 

each other and all of them aimed to glorify the concept of the fertility of the god, the 

king, and the fecund land of Egypt(144). According to Brunner-Traut(145), the harvest 

ceremonies and the ceremony of the secession of the wheat has the sub-sense of 

repeatedly defeating the enemies of both the god and the king, according to the 

general symbolism of sacrifice(146). Additionally, such offering ceremonies recall us 

with the human sacrifice, which was firstly attested during the First Dynasty(147), and 

the so-called execration ritual  which included specific formulae intended to ward off 

or destroy harmful entities and enemies and to drive the evil spirit before they had a 

chance to inflict harm on anyone(148). The great offerings are considered as a 

substitute for the enemies, whom the deity would have massacred to overcome the 

evil power(149). This opinion is supported through the preference of the using of the 

sickle rather than utilizing other methods of harvesting such as the uprooting or even 

reaping by hand in the ritual(150). The sickle is a sharp weapon-like tool with a curved 

blade, so that its use in the ritual symbolizes the victory of life over evil. In this 

context, it is worthy to note that the utilizing of the sickle as the main tool in cutting 

the grain in a ritual related to the fertility of god Min and the destruction of the 

enemies may imply to the celestial nature of god Min. The heavenly character of god 

Min shows certain violence interpreting his use of the light-weapon as the majority of 

the other thunderbolt gods(151). Moreover, the hymn that is engraved behind the king 

in the versions of the ritual in the temple of Medinet Habu and the Ramesseum and is 

recited by the lector priest, gives a direct evidence about the metaphorical implication 

of the ritual, which is the destruction of the enemies for the regeneration. This hymn, 

which is directed to god Min in his agricultural character in order to glorify his power 

and justification over his enemies in heaven and to ask him a full protection for the 

king against the evils, runs as follows: 

   

ḫw sȝ-Rʽ N m-ʽ ḫt nb ḏw mȝʽ-ḫrw Mnw r ḫftyw m pt 
 

‘Protect King N against all bad thing(s), Min (who) is justified in front of the 

enemies in the sky’(152). 

According to Bleeker(153), the harvest rite is mostly connected with the sacrificial rite 

or can be considered at the same time a sacrificial rite and the real meaning of this rite 

https://jaauth.journals.ekb.eg/
https://jaauth.journals.ekb.eg/
https://jaauth.journals.ekb.eg/


Youmna Nasr,                                     (JAAUTH), Vol. 20 No. 4, (2021), pp.189-230.  
 

201 | P a g e  

https://jaauth.journals.ekb.eg/  

only becomes clear when one sees it in the light of the typical idea of sacrifice, 

namely the truth that man can only survive through a symbolic act. If taking into 

account the agrarian ritual of cutting sheaves of grain as a sacrificial ritual, the 

interpretation of the rite as a symbolic event of sacrificing the enemies will be more 

plausible. Consequently, offering the first sheaf of harvested wheat to the fertility-god 

and presenting a similar one to the king at the end of the ritual confirm their 

productivity power and allude to the symbolic character of the ritual, which is the 

human sacrifice that was hidden in the act of cutting the grain as a symbol of the 

enemies. Bleeker(154) explained also this ritual as a cultic act. According to 

Lurson(155), this ritual has been interpreted as an agrarian rite and it has a close 

connection with the royal ideology and the proclamation of royal power. Therefore, 

the ritual takes on a political dimension with an allusion to the overcoming of the 

goodness over the evil and the destruction of the power of chaos and enemies. This 

theme is assured in the Temple of Edfu, where the ritual of ȝsḫ-ἰt is performed, so 

that the fertility-god Min granted the king the kingship in addition to the power of the 

two crowns and the superiority over the Two Lands(156). The ritual of cutting grain 

supports the idea that each new king prefers to inaugurate his reign with the 

dramatical ceremony of a symbolic offering of a freshly harvested sheaf of wheat to 

the fertility-god Min as a significance of the starting of a new considerable and 

productive era(157). The rite also realizes the victory of the divine realm and the royal 

life over the cosmic enemies through the representations of cutting grain by the 

weapon-like sickle of the king.   

Grain was regarded as the symbol of the sacred power because it was the primary 

source of the nourishment of the community(158). It began to be recorded as a funerary 

offering in the offering lists during the Fifth Dynasty(159). In the sixth division/ 

seventh hour of night in the Book of the Gates, there are two contradictory themes 

representing the punishment of the damned and the rewarding of the justified(160). 

Some of the justified dead stand before large ears of grain and others are shown as a 

group of sickle-bearers reaping the grain in the eternal field as an indication that they 

can enjoy its sacrificial food of grain as offerings(161). At the middle register, stands a 

great punishment scene on seven poles of torture representing the enemies of the sun-

god Re, god Osiris, and the great ennead of Heliopolis(162). In the same vein, the 

leitmotif in the ritual of cutting sheaves of grain in the Theban temples is the 

rewarding of the king and the god with regenerative offerings from the crops of the 

fertile land as an insurance of their fertility power on one hand and the defeating of 

their enemies by the sickle on the other hand. The sickle would had emblematic use in 

the ritual. Its use confirmed realistically that the grain was reaped and the king was 

given an offering of it in order to be able to regenerate and to obtain his power. 

Additionally, it referred symbolically to the superiority of the king and the god over 

the adversaries and confirmed their destruction. Thus, the whole theme of the ritual 

symbolizes the eternal victorious of the god and the king and their regenerative power 

over their enemies. Moreover, the fruitful and fertilizing virtues of the king and the 

fertility gods Min(163), Amun-Re-Kamutef, and Hapy are glorified in this ritual. 

According to Fairman(164), the trampling of the enemy under the foot of the king is 

https://jaauth.journals.ekb.eg/
https://jaauth.journals.ekb.eg/
https://jaauth.journals.ekb.eg/


Youmna Nasr,                                     (JAAUTH), Vol. 20 No. 4, (2021), pp.189-230.  
 

202 | P a g e  

https://jaauth.journals.ekb.eg/  

equated with the scattering of the grain and treading upon it at the harvest festival. 

Similarly, when the king reaps the sheaf of grain in the presence of the fertile gods, 

this is regarded not only as the divine and royal victory of the god and the king over 

their enemies but also a confirmation of their fertility, regeneration, and power. The 

similarity between the enemies and the grain is often attested in the Temple of 

Edfu(165), where the enemies were threshed like the grain by god Horus in his form as 

the unifier of the two lands after smiting them as follows: 

 

  Ḥr-smȝ-tȝwy smȝ.k ḫft(y)w.k ḫr hr bw.k ḥwἰ.k st mἰ ἰt 

‘Horus-sema-tawy, you smite your enemies who have fallen under your feet, you 

thresh them like grain’(166). 

In the Temple of Edfu, the ritual of cutting grain is entitled  ȝsḫ-ἰt and 

it is perfomed by the king before god Horus-sema-tawy (Fig. 7). This terminology is 

determined by the hieroglyph of a sharp-bladed knife ; an implication which 

alludes to a probable violence. Moreover, the accompanying formula implies to the 

enjoying of the otherworld as a result of walkig upon the fertile land and cutting its 

crops as a symbol of the destroying of the enemies and it can be reads as follows: 

 

ḫnd.k ḥr tȝ tἰtἰ.k ḫftyw.k spr.k dȝt 

‘(When) you tread upon the land, you trample your enemies, you reach the 

underworld’(167). 

It seems that the cereals symbolize the enemies of the king and with their trampling 

or reaping he can enjoy his rebirth and eternal life. Accordingly, both of the foes and 

the grain have the same evil symbolism. This matter is confirmed by Wilson(168), who 

suggested that the cutting of the cereal symbolizes the destruction of enemies. In this 

context, the ear of wheat dies under the weapon-like sickle just like the enemies when 

they were usually perished under the weaponry of the king(169). On the other hand, the 

ritual of cutting grain marks the giving of the life power to the king particularly that it 

is regarded as the bearer of a sacred power because it contains the food on which the 

life of the human beings depends. Furthermore, the offering of the sheaf of grain to 

the king alludes to the taking of the life force of the grain by him and confirms his 

continuity. Thus, the ritual of harvesting sheaves of grain forms by that way a 

separate line between life and death and refers to the divine and royal fertility and 

eternity. Through the death of the enemies-like grain, the king receives life and 

regeneration(170). This concept was recorded in a verse in the accompanying text of 

the versions of the ritual in the Ramesseum and on the east wall of the second court in 

the great temple of Medinet Habu as follows: 
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(171)/ (172) 

ȝsḫ bdt n ἰt.f ἰrἰ.f dἰ ʽnḫ 

‘Cutting grain for his father (so that) he may be given life’(173). 

The self-germination of the grain symbolizes the fertility and resurrection. This 

practice referred to the religious function of the grain as one of the sacred cereals in 

ancient Egypt that reveals the idea of renewing the life and youth of both the deity 

and the king. 

5. Results 

According to table no. (1), the following points could be concluded in the topic in 

question: 

5.1.  Based on their date, the scenes of the ritual could be concluded as follows: 

5.1.1. There are five scenes representing the ritual of cuttin sheaves of grain before a 

number of fertile deities in the Theban temples (Figs. 2-6). Out of the five scenes, 

there are three scenes dating back to the Ninteenth Dynasty, from the reign of King 

Ramesses II (Figs. 2-4). On the other hand, there are only two scenes from the 

Twentieth Dynasty, particularly from the reign of King Ramesses III (Figs. 5-6).  

5.1.2. King Ramesses II was the most common Ramesseide king being depicted 

cutting sheaves of grain in the presence of a certin fertility god (Figs. 2-4). He was 

depicted in the oldest two scenes of the ritual in front of god Amun-Re-Kamutef in 

the Great Temple of Amun-Re at Karnak (Figs. 2-3). Additionally, the same king was 

represented practicing the ritual during the festival of coming forth of god Min in a 

solemn scene in the Ramesseum Temple (Fig. 4). King Ramesses III was depicted 

participating in the ritual in two scenes in his Mortuary Temple at Medinet Habu 

(Figs. 5-6). In one of the scenes at Medinet Habu Temple, King Ramesses III was 

shown cutting the grain in the fields during the celebration of the festival of the 

departure of god Min (Fig. 5). King Ramesses III was shown in another scene in 

Medinet Habu Temple in the Fields of the Iaru according to Chapter 110 in the Book 

of the Dead (Fig. 6). He is the only king depicted practicing the ritual of the cutting of 

the sheaves of grain in the Iaru-Fields.  

5.1.3. After the reign of King Ramesses III, the scenes of the ritual of cutting sheaves 

of grain were no more attested in the Theban temples. Consequently, the ritual of 

cutting sheaves of grain was participated by the king as a separate ritual act only 

during the reign of King Ramesses II and as an eternal event in the Iaru-Fields only 

during the reign of King Ramesses III. However, the same ritual was celebrated as a 

cultic episode in the festival of god Min during the reigns of King Ramesses II and 

King Ramesses III. Noteworthy is that the ideology of the ritual has been changed 

from the Nineteenth Dynasty to the Twentieth Dynasty. This modification can be 

traced in the changing of the ritual from being a common ritual perfomed by the dead 

in the private tombs during the coregency between Kings Ramesses II and Sety I to 

be a more sacred ritual practiced by the king in the Theban Temples during the reigns 

of kings Ramesses II and Ramesses III(174). This cultic change is probably because of 

https://jaauth.journals.ekb.eg/
https://jaauth.journals.ekb.eg/
https://jaauth.journals.ekb.eg/


Youmna Nasr,                                     (JAAUTH), Vol. 20 No. 4, (2021), pp.189-230.  
 

204 | P a g e  

https://jaauth.journals.ekb.eg/  

the increasing of the religious tendency of King Ramesses II that led him to build 

prodigious amount of the religious buildings during his reign.   

5.2.  The location of the scenes of the ritual provides further reference to their 

religious symbolism and importance as follows: 

The two scenes of God Amun-Re-Kamutef are located in the same temple of god 

Amun-Re at Karnak (Figs. 2-3). The two scenes of the festival of God Min are 

situated in two different locations; one in the Ramesseum Temple (Fig. 4) and 

another in the Temple of Medinet Habu (Fig. 5), where the scene of god Hapy is also 

located (Fig. 6). The ritual of cutting sheaves of grain was often represented in the 

Theban temples in the inner parts of the temple revealing its sacred symbolism 

especially during the reign of King Ramesses III. For example, one of the two scenes 

of the ritual in the temple of god Amun-Re at Karnak is located in the interior of the 

hypostyle hall (Fig. 2), which is an interior and very sacred space. On the other hand, 

the second scene of the ritual in the temple of god Amun-Re at Karnak is portrayed 

on the exterior girdle wall (Fig. 3), which encloses the entire rear portions of the 

sanctuary of the temple from the Fourth Pylon to the Festival Hall of King Thutmoses 

III(175). The inner face of the second pylon in the Ramesseum Temple (Fig. 4) and the 

second court in the Great Temple of Medinet Habu (Fig. 5) are consecrated for the 

iconographical representaion of the festival of god Min because of being sacred 

spaces related to the rebirth of the sun and the regeneration of the Osirid king 

respectively(176). Noteworthy is that the latter two sacred locations confirm the 

regnerative character of the ritual. The ritual of cutting sheaves of grain was also 

represented once in side room 26 in the Great Temple of Medinet Habu (Fig. 6), 

which is one of the mortuary cult rooms adjoining the second hypostyle hall in the 

temple(177). 

5.3.  Concerning the fertile gods, who are depicted in the ritual, they are 

5.3.1.  God Amun-Re-Kamutef, who appeared in two scenes in the temple of Amun-

Re at Karnak (Figs. 2-3). In these two scenes, King Ramesses II was the royal 

harvester and the main participant in the ritual. That means that he was the chief 

fertility deity in the ritual during the reign of King Ramesses II in the Nineteenth 

Dynasty. God Amun in his form as Kamutef served as a creator-god in a hymn to 

King Ramesses V written on the papyrus P. Chester Beatty I, Verso, Section B as 

follows(178):    

 

 

Ἰmn kȝ-mwt.fpȝ sḫpr tἰ 

‘Amun Kamutef, who gave birth to you’. 

The identification of god Amun-Re as Kamutef in the ritual was a reflection of the 

fertility of the detiy and his triumph over death; a concept that integrates with the 

connotation of cutting grain as a symbol of the triumph over the enemies and their 

destruction. In his two versions of the ritual, god Amun-Re-Kamutef assumed the 

traditional form of god Min, in which he appears in the form of a masculine body 
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bandaged in shroud with an erected penis, which symbolizs his fertility and 

procreative power in addition to his sexual and divine creation energy(179). He holds in 

his raised hand the nḫḫ-flail of authority(180). According to Kees(181), the upraised 

hand is one of the properities of god Horus of Libya. In this context, it is worthy to 

mention the assimilation between god Min, who is personified in two versions of the 

ritual in the form of god Amun-Re-Kamutef (Figs. 2-3), and god Horus in the form of 

the composite god Min-Horus-Nakht, who is known for his procreative power and 

who is a form of the victorious god Hours and recalls his victory over his enemy, the 

evil-god Seth(182). Moreover, Ogdon(183) assumed that god Min was not only a fertility 

god but also a protector deity and had a protective ability towards evil and enemies 

that was highly influenced by the idnetifcation of god Min with god Horus-Nakht. 

Thus, the incarnation of god Min in the form of his equivalent, god Amun-Re-

Kamutef, in the versions of the ritual at Karnak (Figs. 2-3) alludes to the generative 

ability of the latter in addition to his aggressive character as well. Most probably, the 

nḫḫ-flail in the upraised hand of the god in the ritual of the cutting of the sheaves 

of grain is a replacement of the weapons in the war particularly that the ritual has a 

connotation of the victory of the king and the god over their enemies(184). In the ritual 

of cutting sheaves of grain in the Theban temples, god Amun-Re-Kamutef also wears 

a crown with two feathers and a a ribbon around his forehead trailing to the ground. 

In Spell 335 in the Coffin Texts(185), the two long feathers are personified in the form 

of god Horus as the protector and savior of his father. Consequently, the two plumes 

above the head of god Amun-Re-Kamutef in the ritual of cutting sheaves of grain in 

the Theban temples symbolize god Horus and confirm the protective power of the 

wearer and his ability to save himself from the evils. In the version of the ritual, 

which is depicted on the girdle wall of the Great Temple of Amun-Re at Karnak, the 

god stands on a high base taking the form of the hieroglyphic sign mȝʽt . Such an 

assimilation confirms the main aim of the ritual in protecting the equilibrium of the 

universe and the ensuring of the victory of the truth, which is personified in the 

figures of the king and god, over the evil that is embodied in the form of the grain 

harvested by the royal sickle in the presence of the god(186). Although the reliefs of the 

ritual, which include representations of god Amun-Re-Kamutef, are not painted, the 

skin of god Amun was usually painted either dark blue because of being a cosmic 

creator god or black in reference to the fertile soil of the Nile and as a symbol of his 

fertility and procreative power(187). Behind the god stands a shrine heaped with two 

lettuce plants and a double flower with a long stem(188), probably symbolizing Upper 

and Lower Egypt and referring to the worshipping of the god all over Egypt and the 

kingship of the king over the two lands(189). The ancient Egyptians viewed the lettuce 

as a kind of the plants that secrete white and milky fluid symbolizing the semen and 

probably stimulating the sexual desire(190). The myth of the struggle between god 

Horus and god Seth confirms the same belief, in which the lettuce plant was believed 

to be an ancient aphrodisiac and it was utilized in the legend as a tool used to submit 

god Seth to the sexual power of god Horus(191). Consequently, we must conceive the 
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existence of the lettuce in the scenes of the ritual as a sexual reference to the fertility 

of the participated god(192). 

5.3.2.  God Min, who was not depicted in his traditional form in the ritual, but there 

are two scenes belong to the festival of god Min (Figs. 4-5). King Ramesses II 

partiticaped in the ritual in the oldest of these two scenes (Fig. 4) and King Ramesses 

III was the protagonist in the latest one (Fig. 5). In these two scenes(193), the king is 

advanced by a white bull probably personifying the spirit of the grain and appearing 

as the cultic representative of the fertility-god Min, to whom the harvested sheaf of 

grain would be introduced as an offering(194).  

5.3.3.  God Hapy, who appeared in the ritual in a solemn scene in the presence of 

King Ramesses III (Fig. 6). In this unique version of the ritual, the king played the 

main role and practiced the act of cutting sheaves of grain in the Iaru-Field before god 

Hapy. God Hapy, was the god of the Nile and its annual flood in the ancient Egyptian 

religion(195). His participation in the ritual of the cutting of the grain as a 

personification of the concept of the prosperity and the fertility of the Nile is 

obviously plausible. There is a direct and strong asssociation between god Hapy and 

the Iaru-Fields particularly that the both are rich, refer to the bundance of the water, 

and symbolize fertility(196). God Hapy serves in the ritual as an embodiment of the 

Nile and the Iaru-Field is viewed as a copy of the Nile valley(197). Thus, the 

representation of god Hapy in the Iaru-Field in the version of the ritual of the cutting 

of the grain in Medinet Habu Temple symbolizes the existence and importance of the 

Nile in the fertile area of the Iaru-Fields and refers to his role in enliving the dead 

land owing to his fertility; which is the same aim of the ritual.  

5.4.  Based on their connection with the fertility concept, other deities began to 

share the fertility god Min in a ritual related to the divine productivity as 

follows: 

There are two other deities, rather than the chief fertility god Min, witnessed the ritual 

of cutting sheaves of grain by the Egyptian king; a new tradition that appeared in the 

Theban temples as early as the reign of King Ramesses II. Thus, it seems clear that 

the ancient Egyptians became more flexible in depicting god Amun-Min-Kamutef 

(Figs. 2-3) and god Hapy (Fig. 6) as primary fertililty gods in the Great Temple of 

god Amun-Re at Karnak and in the Great Temple of Medinet Habu, where they 

replaced god Min therein and were given his same productive position in the 

Ramesseum and Medinet Habu temples (Figs. 4-5).  

5.5.  With regard to the representation of the gods and the kings in the ritual, 

they are portrayed as follows: 

With the exception of god Min, who is not portrayed personally, two gods and two 

kings are depicted in the ritual including god Amun-Re-Kamutef and god Hapy in 

addition to King Ramesses II and King Ramesses III. 

5.5.1. The Gods are represented as follows: 

5.5.1.1. God Amun-Re-kamutef is shown in two scenes of the ritual at Karnak (Figs. 

2-3). His two representation on the west interior wall of the hypostyle hall in the 

Great Temple of Amun-Re (Fig. 2) and on the east exterior girdle wall of the Great 
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Temple of Amun-Re (Fig. 3) are mirror images to each other. In each of these two 

scenes, he appears in the same manner as god Min as an ithyphallic-god as a 

personification of the masculine principle and with a nḫḫ-flail as a symbol of his 

divine authority(198). In this context it isworthy to note that as early as the Archaic 

Period, god Min served as a protective god of the grains and with his raised nḫḫ-

scourge he protected threshed grain from the birds and animals that want to take them 

away(199). 

5.5.1.2. In his solemn appearance in the ritual, god Hapy is represented in Room 26 in 

the great temple of Medinet Habu (Fig. 6) as an embodiment of the annual inundation 

of the Nile and of the natural fertility(200). He appears sitting on the throne of the Iaru-

Fields with pendulous breasts and a large stomach as a symbol of the abundance and 

fertility of the water of the Nile(201).   

5.5.2. As for the portrayed kings in the ritual, their figures can be concluded as 

follows: 

5.5.2.1. Their figures are similar to a great extent and appear facing the portrayed 

gods.  

5.5.2.2. The king was always depicted grasping a handful of high cereal stems by one 

hand and cutting the straw below his other hand. Similarly, the harvesters in the wall 

scenes in the tombs of the individuals, are often shown in the same position as 

illustrated in the Tombs of Paheri at El-Kab and Mereruka at Saqqara(202). 

5.5.2.3. The positions of the hands and legs of the king as a reaper are identical in all 

the versions of the ritual. 

5.5.2.4. In all the versions of the ritual, except only for the version of room 26 in the 

Great Temple of Medinet Habu, the king is not significantly leaning and have a 

straight or almost straight torso. The inclination of the king as a reaper in the ritual 

appears obviously only in the unique version of the ritual, which takes place in the 

Iaru-Fields and portrayed in Room 26 in the Great Temple of Medinet Habu (Fig. 6).  

5.5.2.5. In all the versions of the ritual, the royal peasant was about to cut a sheaf of 

grain by a sharp sickle. The portrayed king carry the sickle in one hand and cut a 

sheaf of grain grasped by the other hand. The king always holds his sickle in his right 

hand and grasps with his left hand the few stems that he wants to cut with a single 

stroke of the cutting edge of his sickle. The king passes his left hand behind the stems 

and folds his fingers forward over the quantity of stems he wished to cut. The right 

arm, which grasps the sickle, is often extended forward with no bent, except in the 

versions of the hypostyle hall in the Great Temple of Amun-Re at Karnak (Fig. 2) and 

Room 26 in the Great Temple of Medinet Habu (Fig. 6), where the right arm of the 

king is extended and bent at the elbow. The left hand, which holds the stems, is 

always placed higher than the right hand, which carries the sickle, while still being 

close enough to it so that the stems in the right hand could be easily cut(203). 

Moreover, the left arm is often deviated further from the vertical except only in the 
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version of Room 26 in the Great Temple of Medinet Habu (Fig. 6), in which the left 

arm of the king is extended with no oblique movement. We can see the fingers of the 

left hand and the back of the right hand in all the scenes with the exception of the 

versions of the hypostyle hall in the Great Temple of Amun-Re at Karnak (Fig. 2) and 

Room 26 in the Great Temple of Medinet Habu (Fig. 6), where the contrary occurred.  

5.5.2.6. The feet of the harvester king are regularly placed flat on the ground. 

Moreover, one of the legs of the king is always advanced one step forward to create a 

more realism and as an indication of his movement(204), so that the king is represented 

in motion, walking on spaced legs towards the sheaves of grain during the performing 

of the ritual.  

5.5.2.7. In the version of the ritual on the exterior girdle wall at Karnak (Fig. 3), in 

the Ramesseum (Fig. 4), and in the second court in Medinet Habu Temple (Fig. 5), 

Kings Ramesses II and Ramesses III appear formal and wear the ceremonial 

ḫprš-Blue Crown adroned by the uraeus as a guarantor of the royalty(205). The choice 

of the Blue Crown fits very well with the depicted event of cutting sheaves of grain. 

Several scholars viewed the Blue Crown as a symbol of the coronation and the 

legitimate succession to the throne of Egypt(206). It was originated during the Second 

Intermediate Period, when there was a great need to emphasize the right of the 

succession to the throne and the victory of the legitimate king over his enemies, 

which is the same purpose of the ritual of cutting sheaves of grain by the king(207). 

Noteworthy is also that the blue color of the Blue Crown symbolizes the fertility, 

birth, rebirth, and life and recalls the fertility of the water of the Nile and all this 

connotations fit well with the main significance of the ritual of cutting sheaves of 

grain in the Theban Temples(208). As for the uraeus that adorns the crown, it is ready 

to eject fire towards the enemies of the king to protect him(209).  

5.5.2.8. The kings are dressed in a light tunic or blouse and a long pointed skirt as 

well as the ceremonial  tail of the bull as a symbol of the superhuman power(210). The 

figures of Kings Ramesses II and Ramesses III on the second pylon in the 

Ramesseum Temple (Fig. 4) and on the second court in the great temple of Medinet 

Habu (Fig. 5) are completely identical. On the other hand, King Ramesses II is 

pictured in the version of the exterior girdle wall at Karnak (Fig. 3) without the two 

cobras that decorate and protect the kilt of the kings in the scenes of the ritual at 

Ramesseum (Fig. 4) and the second court in the great temple of Medinet Habu (Fig. 

5). On the west interior wall of the hypostyle hall in the Great Temple of Amun-Re at 

Karnak (Fig. 2), King Ramesses II wears the same garment with which he appears in 

the version of the exterior girdle wall at Karnak (Fig. 3), but his head appears quite 

formal and is surmounted with a headdress protected by the uraeus. In the version of 

the ritual in Room 26 in the great temple of Medinet Habu, King Ramesses III is 

shown in the royal regalia and wears the ḥḏt-White Crown of Upper Egypt and the 

traditional tail of the bull(211).  
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5.6. As for the shape of the grain cut in the ritual, it could be concluded as 

follows: 

5.6.1. The grain in the ritual are spikes or ears of cultivated awned emmer wheat and 

appears in the form of a bundle of grain stalks laid lengthwise and tied together. The 

fields in the ritual occupied by a simple succession of sheaves with ears and stems 

detailed with great care. The ears are at approximately equal distances from each 

other and the spaces between them are completely empty. The king bows slightly 

forward to cut the sheaves of grain by a sickle held by his right hand.  

5.6.2. Out of the five versions representing the ritual of cutting sheaves of grain in the 

Theban temples, there are only two scenes depicting the ears of emmer grain plain of 

spikes in the hypostyle hall in the Temple of Amun-Re at Karnak (Fig. 2) and in the 

Ramesseum Temple (Fig. 4). In these two versions, neither the tufts of ears nor the 

stems are detailed, and the sheaves themselves are barely recognizable.  Noteworthy 

is that such shorthand in the shape of some sheaves portrayed in the ritual during the 

reign of King Ramesses II reveals the ritualistic importance not the decorative 

function of this type of emmer grain and does not appear during the reign of King 

Ramesses III.  

5.6.3. In the versions of the hypostyle hall in the Temple of Amun-Re at Karnak (Fig. 

2) and Room 26 in the Great Temple of Medinet Habu (Fig. 6), ears of grain reaching 

to the ground level occupy the fields. On the other hand, in the rest of the versions on 

the girdle wall at Karnak (Fig. 3), in the Ramesseum (Fig. 4), and in the second court 

in Medinet Habu Temple (Fig. 5), the stems of the grain are raised from the ground 

level and appear above the advanced foot of the king. The height of either the 

standing ears and that of the cut stems, compared to the height of the standing king, 

does not vary greatly from one version of the ritual to another.  

5.6.4. Generally, the harvested cereals are bound into sheaves and the height of the 

cut is slightly variable. On the other hand, the reaped grain were not bound into 

sheaves but rather it was  only harvested in the form of ears only in the version of the 

ritual on the north wall of Room 26 in the great temple of Medinet Habu (Fig. 6).               

5.6.5. The king always cuts the ears of the grain at a variable distance, but always 

quite large from the ground, which avoided him to tire by bending excessively(212). 

The king seizes the upper part of the ears of the grain with his left hand, while with 

the right hand he prunes the lower part of their stems and equalizes them with a sickle 

so as to transform them into a presentable sheaf through transforming the rough and 

irregular tuft into a neat sheaf as was interpreted by Gauthier(213).  

5.7.  About the shape of the sickle used in the cutting of the grain in the ritual, 

they are: 

5.7.1. The ceremonial sickle in the ritual is a single-handed agricultural tool taking 

the shape of a reaping hook, designed with a curved blade. It was made of gilded 

black copper. It is ceremonially used for harvesting and reaping grain crops in a ritual 

related to the divine and royal fertility in the Theban temples of Karnak, Ramesseum, 

and Medinet Habu. In all the scenes of the ritual, the king is shown carrying his sickle 

in his right hand and uses it in cutting sheaves of grain grasped by his left hand. By 
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the end of the Prehistoric Period, the copper has been used in the production of the 

tools and weapons(214).  

5.7.2. The black color has a great symbolism in the ancient Egyptian religion. It was 

the color of the silt left by the annual inundation of the Nile. According to the ancient 

Egyptian beliefs, the black silt was the source of the life. In the ancient Egyptian 

language, ‘black’ is called  km(215), the same term was also used in 

reference to the ‘dark colored grain’(216) that was called šrt-

km(217). Accordingly, black is not only the color of the sickle that was used in the 

ritual of mowing of sheaves of grain but also it has a religious symbolism. It 

symbolizes fertility, life-giving, and resurrection because of the strong relation 

between the grain and the black color that contributed in the cultivatig of that kind of 

dark colored emmer. The using of a black sickle in the ritual of cutting sheaves of 

grain in the festival of god Min confirms the association between the black color of 

fertility and god Min. God Min was sometimes depicted with a black face since the 

Middle Kingdom(218), as a symbol of his reproductive power(219). Thus, the black 

sickle and the black face of god Min share the same energy of creation, regeneration, 

and fertility.  

5.7.3. It is also worthy to note that the ancient Egyptians practiced the inlaying of the 

copper works with gold in a great scale(220). It seems that there is an association 

between the copper and the emmer particularly that a sack of  bdt-emmer 

usually cost 1 dbn of copper during the Eighteenth and Nineteenth dynasties(221). The 

employing of the gold in inlaying the main tool that was used in a ritual relating to the 

harvesting of the grain is so plausible and evokes a symbolic meaning. In the ancient 

Egyptian language, the term nbw was used in reference to the ‘gold’(222). 

Additionally, the same pronunciation nbw /  was also used as a 

designation of the ‘grain’(223) and in reference to the figure of god Osiris kneaded 

from the grain in the Temple of Osiris at Dendera from the Greek Period(224).   

5.7.4. Bleeker(225) interpreted the ritual as an act of harvest performed by the king in 

order to neutralize the dangerous sanctity of the grain and bring its vitality into the 

realm of his people. This interpretation characterizes the rendering of the sheaves of 

grain ineffective or harmless by applying an opposite force, which is the royal sickle 

in this case. All these explanations makes the context of the royal fertility clear. The 

king appears in the ritual as a savior, whose main responsibility is to save the 

humanity from the probable dangers of the enemies of the cosmos in addition to 

guarantee a decent life to his nation. He is the only warrantor of the continuity of the 

life in his country and this ritual is considered as a confirmation of his fertility and 

power 

5.8. As for the texts that accompany the scenes of the ritual, they support its 

main aim which is the fertility as follows: 
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The accompanying texts of the ritual shared the same reward to the king through 

giving him life, protection, stability, dominion, health, joy, kingship, lifetime of Re, 

years of Atum, millions of years forever, and all the provisions because of his 

practcing as a harvester in the earthly and other worlds in a ritual related to the 

fertility. The texts can be detailed traced as follows: 

5.8.1.  The accompanying text to the scene of the ritual in the hypostyle hall of the 

Temple of Amun at Karnak (Fig. 2), gives a direct indication about the giving of the 

protection, stability, dominion, health, joy, kingship, lifetime of Re, years of Atum, 

all joy, and millions of years forever to the king(226). Morover, the endless putting of 

the flat lands and the hill countries under the control of the king are also recorded in 

the accompanying texts.  

5.8.2.  In the version of the ritual on the girdle wall at Karnak (Fig. 3), the king was 

granted every protection, life, stability, and dominion because of performing the 

ritual(227). In the versions of the Ramesseum (Fig. 4) and the second court in Medinet 

Habu Temple (Fig. 5), the king granted health as well.  

5.8.3.  The accompanying texts of the ritual in the Ramesseum (Fig. 4) and in the 

version of the second court in Medinet Habu Temple (Fig. 5) are arranged in exactly 

the same way in each of the two copies. The written texts in these two versions are 

similar and give the only direct explanation of the ritual under the title 

(228)/  (229) ȝsḫ-bdt i.e. ‘Cutting grain’(230). 

Additionally, these texts give the clearest reference about the steps of performing the 

ritual and also confirm that the main aim of the ritual is to secure the life of the king 

in order to ensure his fertility(231). The steps of the ritual in the Ramessem and in the 

second court in the temple of Medinet Habu run as follows: At first, the guardian of 

the king prepares a sickle made out of black copper inlaid with gold. Then, he gives it 

to the king together with an ear of emmer. At that time, the queen plays a great role 

while turning around the king, in which she recites several formulas seven times. 

After that, the king uses the sickle in cutting the tufts of emmer. After cutting the 

sheaves of grain, a corn from it is given to the king and the rest is presented to god 

Min as an offering(232). The wife of the king is the only female participated in the 

ritual(233).Owing to the concept of Kamutef in the ancient Egyptian religion as a 

functional epithet associated several gods, such as god Amun-Re, it alludes to the 

process of impregnating his own mother by himself  and the self-begotten or self-

creation of himself(234). Jacobsohn(235) preferred the interpretation of a mother mating 

in the festival of the fertility-god Min. So that, the presence of the queen in the ritual 

might refers to the royal wife and ideologically to the both women; mother and wife, 

as a fusion of the two women in one body, and the existence of the double role 

represented by the god as a father and a son at the same time. 

According to the accompanying texts, the king mows the grain for his father and 

offers a sheaf of it to him. In turn, the father god receives it and thanks him by giving 

him an ear of it, as an indication that he may be given life(236). According to 

Gauthier(237), the king acts here as the representative and living embodiment of god 

Horus on the Egyptian throne, and the word ‘father’ here designate god Osiris, the 
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father of god Horus and of the king in turn, and not god Min as one might think. The 

concept of the divine fertility is primarily assured through the death of god Osiris, 

which led god Horus to ascend the throne of Egypt(238). This myth of ascension 

indicates the fertility of the father on one hand and ensures the fecundity Egyptian 

land on the other hand. Whether the word ‘father’ here refer to god Osiris or to god 

Min, it is worthy to note that there was an association between god Min and god 

Osiris since the time of the Middle Kingdom, when god Min was worshipped as the 

consort of goddess Isis and the father of god Horus, just like god Osiris(239). One of 

the most remarkable notes in the texts which accompany the scenes of the ritual at the 

Ramesseum (Fig. 4) and Medinet Habu (Fig. 5) is the reciting of a sacred formula 

seven times by the queen. In the ancient Egyptian religion, number seven was not 

only a symbolic number but also a sacred one. It was considered as a divine number 

and related to several deities, such as the sun-god Re and god Osiris. Mythically, the 

sun-god Re had seven souls(240). Number seven also had a strong connection to the 

birth of god Osiris, who spent a period of seven days in the womb of goddess Nut 

before begotten him(241). In ancient Egypt, number seven was a symbolic number and 

it was the symbol of perfection, effectiveness, completeness, and the sustainable 

universal powers(242). In the Myths, number seven is always related to the victory of 

the sun-god Re over his archenemy Apophis, particularly that the seventh hour of the 

night in the Book of the Amdaut represents the hour of the solar triumph over the 

chaos and the destructing of the enemies of the sun-god Re and Osiris as well(243). 

Moreover, number seven refers to efficacy in the ancient Egyptian numerological 

symbolism(244). It is clearly associated to the deciding of the fates. In this context, the 

seven creative spells(245), which represents the active word of the god which resulted 

in the creation of the whole world, are involved(246). The seven creative words were 

frequently attested in the Coffin Texts, such as in Spell 407(247) and Spells 406 and 

408(248). Accordingly, number seven is a symbolic number and has a fecund power 

resulted in the creation process in the ancient Egyptian religion. So that, the reciting 

of the spells seven times by the queen in the version of the ritual at the Ramesseum 

and Medinet Habu was highly influenced by the symbolism of number seven, which 

definitely played a great role in the creative and fertility power of the king and the 

god in the ritual.    

5.8.4.  In the version of the ritual in the side room 26 in the great temple of Medinet 

Habu temple (Fig. 6), the accompanying text alludes to the daily role of god Hapy in 

giving all the provisions to the king, while he is engaged in mowing the grain to be 

presented as an eternal and fecund offering in the Iaru-Fields(249).  
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Table 1  

Summary comparison between the five scenes of the ritual of cutting sheaves of grain in the Theban Temples 
Figure 

No. 
Location Deity Divine Insignia King Royal Regalia Sheaves of 

Grain Crown and 
Headdress 

Garment 

 
 

(Fig. 2) 

West interior wall, 
hypostyle hall, south 
half, south part, third 
register, Temple of 
Amun-Re, Karnak 

Amun-Re-
Kamutef Double feather crown, 

long ribbon, curved beard, 

mummiform, nḫḫ-
flail, and erected penis 

Ramesses 
II 

Headdress 
and Uraeus 

Light tunic or blouse, a 
long pointed skirt, and 
ceremonial tail of bull 

Ear of emmer 
grain plain of 

spikes and awns 

(Fig. 3) East exterior girdle 
wall, Temple of 

Amun-Re, Karnak 

Amun-Re-
Kamutef Double feather crown, 

long ribbon, curved beard, 

mummiform, nḫḫ-
flail, and erected penis 

Ramesses 
II ḫprš-

Blue Crown 
and Uraeus 

 
 

Light tunic or blouse, a 
long pointed skirt, and 
ceremonial  tail of bull 

Bundle of grain 
stalks with 

spikes and awns 
laid lengthwise 

and tied 
together 

 
(Fig. 4) 

 

Western side, north 
half, inner face, 
second pylon, 

Ramesseum Temple 

Min  
 
 
 
 

Double feathers and 
sun-disc between two 

horns of a bull 

Ramesses 
II ḫprš-

Blue Crown 
and Uraeus 

 

Light tunic or blouse, a 
long pointed skirt 

decorated with two 
cobras, and ceremonial 

tail of bull 

Ear of emmer 
grain plain of 

spikes and awns 

(Fig. 5) East wall, second 
court, Temple of 
Medinet Habu 

Min  
 Double feather and 

sun-disc between two 
horns of a bull  

 

Ramesses 
III ḫprš-

Blue Crown 
and Uraeus 

 

Light tunic or blouse, a 
long pointed skirt 

decorated with two 
cobras, and ceremonial 

tail of bull 

Bundle of grain 
stalks with 

spikes and awns 
laid lengthwise 

and tied 
together 

 
(Fig. 6) 

North wall, Room 26, 
Temple of Medinet 

Habu 

Hapy 
 

Aquatic plant, headdress, 
curved beard, short belted 

kilt, double ʽnḫ-sign, 

and wȝs-scepter 

Ramesses 
III ḥḏt-

White 
Crown and 

Uraeus 

Light tunic or blouse, a 
long pointed skirt 

decorated with two 
cobras, and ceremonial 

tail of bull 

Bundle of grain 
stalks with 

spikes and awns 
laid lengthwise 

and tied 
together 
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Figures 

 
 

Fig. 1. The triticum dicoccum type of emmer that was used in the 

ritual of cutting sheaf of grain in the Theban Temples. 

After: Murray, M. A., (2000). Cereal Production and Processing, 

In: P. Nicholson and I. Shaw, eds., Ancient Egyptian Materials and 

Technology, Cambridge University Press, Cambridge, p. 505, Fig. 

21 (1a). 

 

 

 

 

 

 

 

 

 

 

 

 

 
 

Fig. 2. King Ramesses II cutting sheaf of grain before god Amun-Re-Kamutef on the west 

interior wall of the hypostyle hall, south half, south part, in the Temple of Amun-Re at 

Karnak. 

After: The Epigraphic Survey, (1940). Medinet Habu, vol. IV, Festival Scenes of Ramses III, 

The University of Chicago press, Chicago, Illinois, pl. 215 (c).  

 

 
Fig. 3. King Ramesses II cutting sheaf of grain before god Amun-Re-Kamutef on the east 

exterior girdle wall of the Temple of Amun-Re at Karnak. 

After: The Epigraphic Survey, (1940), pl. 215 (d). 
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Fig. 4. King Ramesses II cutting sheaf of grain during the ceremonies of the Feast of Min in 

the upper representation on the western side of the north half on the inner face of the second 

pylon to the east of the second court in the Ramesseum Temple. 

After: Lepsius, K. R., (1972). Denkmaeler aus Aegypten und Aethiopien, vol. III, Éditions de 

Belles-Lettres, Genève, pl. 162. 
Fig. 5. King Ramesses III cutting sheaf of grain during the ceremonies of the Feast of Min on 

the east wall of the second court in the Great Temple of Medinet Habu 

After: The Epigraphic Survey, (1940), pls. 205 (b), 207. 

 
Fig. 6. King Ramesses III cutting grain in the Fields of the Iaru according to Chapter 110 in 

the Book of the Dead on the north wall of Room 26 in the Great Temple of Medinet Habu 

After: The Epigraphic Survey, (1963). Medinet Habu, vol. VI, The Temple Proper. Part II. 

The Re Chapel, the Royal Mortuary Complex and Adjacent Rooms with Miscellaneous 

Material from the Pylons, the Forecourts, and the First Hypostyle Hall, The University of 

Chicago press, Chicago, Illinois, pl. 469. 
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Fig. 7. The King cutting the 

sheaf of grain before god Horus-

sema-tawy in the northern wall 

of the central hall in the Temple 

of god Horus at Edfu. 

After: Chassinat, É., (1929). Le 

Temple d’Edfou, Tome IX, (Pl. 

I-LXXXIII), Institut Français 

d’Archéologie Orientale, Le 

Caire, pl. XXXI (a). 
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 س قطع الحبوب في معابد طيبة: نظرة عامة على مفهوم الخصوبة اإللهية والملكية طق
 يمنى عادل زكي نصر

 السياحة والفنادق، جامعة اإلسكندريةقسم اإلرشاد السياحي، كلية 
 الملخص معلومات المقالة          

 الكلمات المفتاحية 

 ؛حاصد ؛حبوب ؛طقس
 .أعداء ؛خصوبة

 
 

 (JAAUTH) 

  ،4، العدد 20المجلد 
(2021) ، 

 . 230-189ص 

 

الجديرة بالمالحظة والتي   يعد قطع الحبوب بواسطة الملك أحد أهم طقوس الرعامسة
خمسة   على  العثور  تم  الحديثة.  الدولة  عصر  خالل  طيبة  معابد  في  تصويرها  تم 
مناظر تصور الملك على أنه الشخص الذي يقوم بقطع الحبوب بواسطة منجله أمام  
العديد من آلهة الخصوبة المختلفة في أكثر من معبد بطيبة. بالرغم من أهمية الطقس 

في    الدولة الحديثة، فلقد تم تصويره  ما تم تمثيل هذا الطقس في عصر  إال أنه نادًرا
بعد .  رمسيس الثاني ورمسيس الثالث فقط  في معابد طيبة في عهد الملوك  هذا العصر 

أي من معابد طيبة  له في  الطقس مشهوًدا  يعد هذا  لم  الثالث،  الملك رمسيس  عهد 
.  ره مرة أخرى في العصر البطلميفي طيبة بالرغم من إعادة ظهو  حيث تم هجره تماماً 

س في أنها تعتبر دليل قاطع على  ترجع أهمية الحبوب التي يتم حصادها في هذا الطق
الطقس  فحولة  و رجولة   في  المشارك  تقدم  الملك  كانت  أنها  إلى   آللهةباإلضافة 

مين كقرابين مقدسة ومحفزة للشهوة وللقوة الجنسية الذكرية وهذا يفسر  كاإلله  الخصوبة  
لسبب في ممارسة هذا الطقس أثناء االحتفاالت الخاصة بهذا اإلله في طيبة. لذلك،  ا

في صورته   رع  آمون  الخالق  كاإلله  الخصوبة  عن  المسؤولة  اآللهة  صور  سيطرت 
كثور أمه وإله الخصوبة مين واإلله الخصيب حعبي إله النيل الخصب والمسؤول عن  

للطقس المصورة  المناظر  على  معا  الفيضان  بطيبةفي  الحديثة  الدولة  إشارة بد  في   ،
 إلى دور هذه اآللهة الذكورية في التلقيح والتجديد والوالدة والبعث.
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