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Space, temple, and society.

On the built worldview of the Twenty-Fifth Dynasty

in Nubia
László Török

In his splendid monograph on “The Temples of the Last Pharaohs”, Dieter Arnold discusses Taharqo’s temples at Tabo, Kawa, and Sanam as examples of a temple type also represented by the Khonspakhered temple at Karnak
 and suggests that “other temples the Kushites built in Egypt might have looked the same”. Though admitting that certain architectural features of these temples “seem to answer specific Kushite cult requirements of local origin”, Arnold suggests that “the organization of these temples discloses that only minor details had changed in temple building since the New Kingdom and that older plans and decoration programs were purposefully followed.”
 Arnold’s interpretation of the type represented by the above-mentioned Nubian sanctuaries as an organic part of Egyptian Late Period temple architecture seems to be supported sufficiently by the presence of a chief architect and “numerous gangs of workmen and good craftsmen” from Memphis at the building of the Kawa temple
 as well as by the style and iconography of the relief decoration of the Nubian temples of the Twenty-Fifth Dynasty and early Napatan periods or by the language, themes, and style of the monumental inscriptions found in these temples. 


From the point of view of traditional Egyptology, in the Nubian monuments of the Twenty-Fifth Dynasty the Kushite contents remains usually hidden behind the Egyptian media of self-articulation.
 Yet Nubian studies were, and remain, not less strongly influenced by the Egyptian appearance of Twenty-Fifth Dynasty and early Napatan culture. The consensus of the 1970s was formulated by William Y. Adams as follows: “the Kingdom of Kush furnishes a classic example of a successor state... Its ethnic make-up was non-Egyptian... but its ideology and its cultural aspirations never significantly deviated from those of the northern country.”
 In a more recent study, while presenting an impressive investigation of the indigenous dynastic and religious traditions permeating the culture of Kush in the ninth to seventh centuries BC, Timothy Kendall suggests nevertheless that “the earliest Napatan state organization, like the earliest Napatan kingship, seems to have been set up—probably under the guidance of Egyptian priestly advisors—so as to reflect the Egyptian.”
 


At another place, Kendall also argues that “in their search for religious and cultural purity, the Napatan kings developed a keen interest in all ancient Egyptian ideals, rituals, and traditions... and tried to revive, even reinvent them... They undertook extensive renovations and renewals of ancient temples the entire length and breadth of their empire, and poured their energies into making over Egypt’s decadent present into the image of her glorious past”. Commenting on the culture of the subsequent centuries, Kendall adds that “for generations, the Napatan/Meroitic dynasty ... would conservatively carry on the venerable traditions of ancient Egypt”.
 Other scholars regard post-Twenty-Fifth Dynasty culture more confidently: e.g., according to Karl-Heinz Priese, “the culture of the kingdom remains ‘Egyptian’, judging from the official ideology and religion and from the cultural expressions thereof... But even within this context a clearly original development may be observed... many characteristics of the millennia-old cultural traditions of the Middle Nile region gradually came once again into their own.”


Kendall’s and Priese’s interpretation of the interaction between indigenous traditions and Egyptian influence is favourably received in present-day Nubian studies.
 Both Kendall’s perspective on Kushite self-identification with Egypt’s imperial past, and Priese’s perspective on a thoroughly Egyptianized Napatan culture that would be gradually superseded by re-emerging native traditions may, however, be modified at some points. In the following I shall discuss some monuments of the built worldview of the Kushites in order to present a somewhat different picture of the relationship between Kushite conceptions and the Egyptian media of their articulation. A detailed analysis of the monuments in question cannot be provided here: for more detailed arguments I refer to my recent study on the image of the ordered world in Kushite art.


Before getting down to the discussion of the individual monuments, a remark must be advanced about a feature that is shared by most of them. This is their archaism. Archaism as a cultural behaviour is conventionally defined as a seemingly indiscriminate reuse of concepts and forms from any period of the past without creating contexts in which reference to a single particular period or historical figure would predominate.
 The conscious and organic mixture of inspiration from the past with innovation that characterizes archaizing texts and works of art
 reveals, however, that archaism was a normative procedure in which concepts and forms of the mythologized past were included into the context of the historical present. 


It is equally important to realize that the trend of archaism in the double Egyptian-Nubian kingdom of the Twenty-Fifth Dynasty cannot be reduced to a propagandistic revival of the imperial past of Egypt in order to support the legitimacy of the Kushite rulers. In reality, Kushite archaism served the creation of a mutually relevant interpretation, propagation, and practice of regency in both the Nubian and the Egyptian half of the double kingdom. In Egypt, the imperial concepts of kingship and normatively selected expressive means were revived. In Kush, archaism was characterised by an intellectual pragmatism that manifested itself in the reinterpretation of indigenous traditions of rulership—as certain concepts of succession
 or certain regalia as the tasselled cord of the royal costume
—further in the integration of ancient native cults into the framework of the reshaped Egyptian kingship ideology.
 The way as they treated their own traditions reveals that they adopted the method itself and not only the results of Egyptian archaism as a cultural behaviour. The iconographic themes and contexts as well as the style of Nubian Twenty-Fifth Dynasty and early Napatan art and literature clearly show that the Kushites went beyond the imitative adoption of what contemporary Egyptian art and literature offered up. In the creation of the iconographic program of their temples they turned with vivid interest to the Nubian monuments of the Egyptian New Kingdom domination and reused, copied, excerpted, and fitted several features of them into new contexts with the aim of articulating the present as an embodiment of the continuity with an ideal past pieced together from normative elements.


From the moment of the creation of his titulary
  and the beginnings of the rebuilding of Amûn’s great sanctuary at Napata,
 Piye’s monuments are characterised by this kind of archaizing. The Sandstone Stela from his third regnal year
 presents a remarkably pragmatic description of his actual authority in Egypt which is fitted into a more elevated general discourse on his charismatic legitimacy. Piye’s Egyptian legitimacy, which derives from Amûn of Thebes, is represented here as the consequence, and at the same time the symmetrical counterpart of his legitimacy in Kush the source of which is Amûn of Napata. 


The duality of legitimacy in the double kingdom corresponds with a special feature of the Amûn cult in Kush. The iconographic program of the front, interior, and counter-temple wall of the Amûn temples is, as a rule, symmetrically construed. In general terms, this symmetry follows from a concept according to which the temple manifests and secures the equilibrium of the cosmos and the land. The symmetry of the iconographic programs is, however, also determined by the longitudinal division of the temples into two halves. One temple half is dominated by the lord of the actual temple, the other half by another Amûn god. The two Amûns may be the Theban, and a Nubian Amûn,
 or two different Nubian Amûn gods.
 The theological origins of the dualism of the Kushite Amûn cult are obscure. Its consequences for the actual forms of temple cultus also remain unknown.


We find a fine articulation of the symmetry and equilibrium of the double kingdom in the abacus inscriptions of Hall B 502 which was added in the early reign of Piye to the great Amûn temple of Napata.
 B 502 united the functions of a forecourt with those of a hypostyle. The “front” and “back” sides of the abaci presented the Horus, the Son of Rê, and the Throne names of Piye, while their sides were inscribed with royal epithets of the type “beloved of god/goddess NN”. It may be concluded from the preserved inscriptions that in the “local” north half of the hall the epithets described Piye’s legitimation by deities associated with Egypt, while those of the southern half alluded to his legitimation by deities associated specially with Nubia. 


Piye’s abacus inscriptions unite an Egyptian New Kingdom tradition with a Kushite innovation. The appearance of royal names and epithets on abaci and architraves is traditional,
 while the actual system according to which the names of Piye were distributed on the “front” and the “back” sides of the abaci represents a Kushite invention. According to the direction in which one moved along the Hall’s axis, the three name types
 were fitted at the same time into more than one reading pattern. Progressing from the entrance towards the sanctuary and reading only the “front” inscriptions, one saw a condensed titulary of the king unraveling continuously on the abaci. When reading the “fronts” and the “backs” after each other, however, B 502 falls into two halves. In the court half the Horus name on the “fronts” is followed by the Son of Rê name on the “backs”. In this sequence, the two titles “represent” the progress of the king as son and heir towards the sanctuary. By contrast, in the hypostyle half of the Hall the titles had to be read in a reversed direction. Here on the “back” of the abaci the Throne name, on their “front” the Son of Rê name of Piye is inscribed. According to the canonical sequence of the royal titulary, the Throne name stands before the Son of Rê name. Consequently, the royal names had to be read in the hypostyle half from the interior towards the exterior and they represented thus the progress of the king as he is emerging from the sanctuary after his royal power had been confirmed there by the lord of the temple.


The epithets of one of the abaci in the southern half name Amûn of Kawa together with Amûn of Pnubs (i.e., Kerma). Besides showing that the revival of the Amûn cults at Kawa and Pnubs/Kerma was accomplished by Piye’s early reign, the appearance of these gods in the temple of Amûn of Napata also indicates that the re-establishment of the ancient cults of the local Amûn gods formed an integrated program.
 The collective presence of the Amûns of Napata, Kawa, and Pnubs here and in other Kushite temples
 was determined by religious and political concepts that played a central role in the forming discourse on Kushite kingship. The Nubian Amûns of the New Kingdom period re-emerged again as bringers of the Inundation
 and the life-bringing Nile flood was one of the most significant gifts the ruler received from the gods in the framework of reciprocity between god, king, and mankind. The independent enthronements of the ruler at Napata, Kawa, and Pnubs, which were also preceded by a special act of legitimation at Meroe City, may be explained as a mythologised commemoration and re-enactment of the unification of the originally independent polities centred around these settlements.
 The coronation progress from Meroe to Pnubs visualized the identity of the land’s sacred geography with its political geography and also presented an image of its structure: an image according to which the land was composed from equal units, each unit being centred around an Amûn temple-royal residence compound and each presenting an image of the whole of the land.


Similarly to the abacus inscriptions of B 502, also the relief program of the new Forecourt B 501 built after Piye’s great Egyptian campaign was destined to convey the idea of the unity of the Egyptian and Kushite halves of the double kingdom. The longitudinal “north” wall was decorated with a “historical” depiction of the victorious campaign, the opposite “south” wall with scenes of Piye’s jubilee festival.
 The destruction of Chaos in Egypt and the subsequent organisation of the double kingship is associated thus with the ¢b-sd which was celebrated in Napata and in the course of which the king was reintegrated with the gods and his divine powers were renewed.
 


Piye’s Amûn temple at Napata stood in the centre of an urban landscape which was at the same time a sacred landscape. It was interconnected theologically and ritually with the Gebel Barkal, the Pure-mountain of Amûn,
 further with temple B 800 and a royal residence situated in the area of B 1200.
 Moreover, the barque repository B 504C opening from its Hall of the Offering Tables in the Amûn temple ering Tables indicates that the great Amûn temple was visited regularly by a deity dwelling in another Napatan temple or perhaps in another settlement. 


The urban development started under Piye was continued on a monumental scale by Taharqo. There can be no doubt that Taharqo’s building program at Napata, Kawa, Sanam, Meroe City,
 Tabo
 (?) and Pnubs/Kerma
 (?) as well as his foundation of a new royal cemetery at Nuri was “an ideological program of construction”
 which linked the gods of the land with each other and with the kingship. We only begin to discern the meaning of the sacred landscape created in Taharqo’s reign. This does not mean, however, that it would have been concealed from the contemporary people, and there is little doubt that it was perceived in its entirety by the Kushite élite. The temples as economic, legal, and administrative institutions were integrated in the everyday life of the population. Their forecourts were accessible and with their intermediary cult statues and reliefs they served personal piety, as it is splendidly demonstrated by the forecourts of Temple T at Kawa
 and the great Amûn temple at Napata.
 In the first, the context of Taharqo’s sphinxes at the Hypostyle door with the votives found in front of them and the intermediary relief image of the Amûn criosphinx carved on the inner thickness of the Hypostyle door is especially significant. Not less interesting is the early Meroitic re-arrangement of earlier royal inscriptions and intermediary statues around a second century BC barque kiosk in the forecourt of the sanctuary at Napata, especially since it seems to have reproduced a much earlier complex.
 


The monumental royal inscriptions exhibited in the forecourts were not mute, either. Most of them were composed for recitation. Though we ignore the actual form of the oral preformances based on them,
 there is hardly any doubt that the texts were also intended to function as an instruction on the ordered world and its maintenance by the ruler. Consequently, the temples were also places of historical memory and identity. The ceremonial progress of the ruler in the land or within the settlements and the divine processions performed in the course of the temple festivals visualized the structure of the kingship and the sacred geography of Kush.


The reliefs and inscriptions of the temple erected by Taharqo at Kawa for the cult of Amûn of Kawa
 present a program organised around one single central theme, viz., the legitimation of the ruler. The scene cycles and the individual scenes derive from Egyptian models and they seem to be imitative and stereotype. They present, however, an exposition of the central theme which is largely independent from Egyptian prototypes and is far from being simple. The selection of the images of god-king relationship is not arbitrary and they are fitted into an iconographic structure which articulates a complex discourse on Kushite kingship. The unity of kingship in the double kingdom is articulated as well. In the reliefs of the main temple gate, the Taharqo Shrine, the Rê-Harakhte Chapel, and Chapel J the legitimation of Taharqo by Amûn of Kawa and Amûn of Napata is associated with his legitimation by Ptah of Memphis. In the Rê-Harakhte Chapel Taharqo’s kingship is also confirmed by Amûn of Pnubs, while in the reliefs of the Taharqo Shrine he also receives kingship from Amûn of Thebes.
 The iconographic program of the Hypostyle
 represents a Kushite innovation. Here the walls were decorated with the scenes of two symmetrical barque processions. In the north half the king receives the barque of Amûn of Kawa. In front of the barque walks a chief lector priest who is carrying an unopened document. In the south half of the Hypostyle, the king receives the barque of Amûn of Napata. In front of the barque walks a lector priest holding an unrolled oracular document and reciting its contents, while a chief lector priest, holding an opened papyrus document, walks behind the king. The first opened document in the south scene is probably identical with the original decree of kingship received by the ruler from Amûn of Napata during the first episode of his enthronement process in Napata. The second opened papyrus document is, in turn, probably identical with the decree of kingship that was received by the king from Amûn of Kawa during his investiture at Kawa. The oracular decree from Amûn of Kawa is shown as yet unopened in the north scene. The relationship between the two processions may be understood with the help of the Harsiyotef inscription written in the mid-fourth century BC. It presents the following epigrammatic description of the two enthronements performed at Napata and Kawa:


I went before Amûn of Napata, my good father, saying,


“Give me the crown of the land of Nubia.”


Amûn of Napata said to me,


“To you is given the crown of the land of Nubia.”


... After this I went to Amûn-Rê, the lord dwelling in [Kawa],


and told about what Amûn of Napata said to me.
The answer of Amûn of Napata to Harsiyotef’s prayer for the crown is given in the “royal oracle” which the king receives during the course of his mystic encounter with his divine father and which may take, as indicated by the Kawa reliefs, the form of a written document. The next episode, i.e., the investiture at Kawa, though it represents an independent act of legitimation, is nevertheless made possible by the first. Telling to Amûn of Kawa what Amûn of Napata said to him, the ruler proclaims the first oracular decree, to receive then a second royal oracle and decree.
 Similarly to the representation of the Amûns of Napata, Kawa, and Pnubs in the Rê-Harakhte Chapel, also the Hypostyle program allows several readings for it presents interlocked discourses on the coronation process, on aspects of the theology of the Amûn gods, and on the structure of Nubia’s sacred landscape.


In the reign of Taharqo a more complex sacred landscape was created at Napata which was also fitted into the larger interregional context of Nubia’s sacred geography. At Napata, Taharqo restored and extended B 200
 and B 300,
 two hemispeos buildings. The latter was dedicated to Mut who appears in the temple as consort both of Amûn of Napata and Amûn of Thebes and to Hathor-Tefnut, who appears together with Onuris. B 200 seems to have been the sanctuary of the same goddesses, who appear there in the company of Amûn of Napata. 


The symmetrical structure of the iconographic program of B 300 reflects the symmetry of rulership in Egypt and in Kush and the balanced unity of the sacred landscapes of Egypt and Kush. The figure of Amûn of Pnubs as bringer of the Inundation in the Naos, next to the images of Amûn of Napata and Hathor-Tefnut,
 presents a pictorial discourse on central features of Kushite kingship, Nubian Amûn theology, and on the sacred landscape of the land in general and of Napata in particular. The Amûn of Pnubs placed on the “south” wall of the naos seems to have been concretely associated with the New Kingdom predecessor of temple B 700 situated “south” of B 300.
 In the form as it was partly preserved until the early 19th century, B 700 was erected some decades after Taharqo’s death by Atlanersa and Atlanersa’s successor Senkamanisken.
 The divine dweller of this unusual temple was Amûn of Pnubs as guest, yet it also functioned as a barque station of Amûn of Napata. The reliefs of the “south” half of its court represented the departure of the barque of Amûn of Napata from the great Amûn temple situated “south” of B 700, while the reliefs of the “north” court half depicted its arrival at B 700 and its reception by the Harem. As it is clearly stated in its inscription, the splendid granite barque stand in the inner room of B 700 was made for the barque of Amûn of Napata.
 With reference to the above-mentioned representation of Amûn of Pnubs in temple B 300, we may suppose that the visit of Amûn of Napata to B 700 was part of the New Year festival.


Concurrently with the building of Temple T at Kawa or after its completion
 was built the temple of Sanam
 opposite Napata on the local “west” bank of the Nile. It is regarded as an architecturally “improved” version of the Kawa type,
 yet the differences—the presence of a second pylon and the division of the building into two blocks at Sanam—may also have been determined by conceptual considerations, namely, the intention to imitate the great Amûn temple at Napata with which the Sanam temple was theologically associated.


The divine dweller of the Sanam temple was Amûn, Bull of Nubia, represented as a human-bodied, human-headed god wearing the double-feather crown and perhaps also as a colossal cobra.
 One temple half was dedicated, however, to Amûn of Napata.
 Amûn of Sanam displays features of the Amûn-Kamutef worshipped in the Small Temple at Medinet Habu. His identification with Kamutef, the “Bull-of-His-Mother” is also indicated by the royal epithet preserved from an eulogy inscribed on a New Kingdom statue which was re-erected in the Sanam temple. Originally the epithet read “beloved of Kamutef”, but it was recarved in the Twenty-Fifth Dynasty Period (or in the early Napatan period) into “beloved of the Bull of Nubia”.


Amûn-Kamutef of the Small Temple was identified with the Kamutef serpent, forefather of the Ogdoad, the eight primeval creator gods of Hermopolis. During the course of the Decade Festival, Amûn of Luxor visited every ten days the Small Temple as the mythological tomb of Kamutef and the Ogdoad and was regenerated by merging with his own primordial form, the Kamutef. Performing mortuary services for the Ogdoad, Amûn of Luxor was also integrated into the mortuary religion of Western Thebes. During the Decade Festival the king received new creative powers.


In view of Shabaqo’s and Taharqo’s building activity at the Small Temple
 and the erection of a statue of Amûn-Rê-Kamutef in the Luxor temple by Taharqo
 on the one hand, and of the New Kingdom identification of Amûn of Luxor with Amûn of Napata,
 on the other, it may be supposed that the theological relationship between the temple of Sanam and the great Amûn temple of Napata was modelled on the relationship between the Small Temple and Luxor Temple. This is also suggested by the geographical setting with Sanam Temple on the local “west”, the great Amûn temple on the local “east” bank, and, what is equally significant, with the new royal cemetery at Nuri on the “west” bank. It is attested furthermore by the iconographic program of the side front reliefs at Sanam.
 Namely, the local “north” front reliefs
 represented the journey to, and arrival at Sanam of the river barques of Amûn of Napata, Mut,
 and Khonsu and the ensuing ceremonies. The local “south” front reliefs represented, in turn, the departure for and river voyage back to Napata of the divine barques.


The river procession to Sanam is also alluded to in an incompletely preserved inscription
 from the Aspelta Shrine in the hypostyle at Sanam and also indicated by the reliefs of this late seventh or early sixth century BC monument.
 A badly ruined relief to the left of the door of the Shrine
 depicts a processional barque stand placed in front of, or inside the Shrine. The Shrine was situated in the “north-western” corner of the Hypostyle. On the other side of the “north” temple wall, exactly at the height of the Shrine, there was a representation of the Amûn barque arriving at the Sanam temple.
 The Shrine entrance was oriented towards the transversal processional axis marked by the side doors of the Hypostyle. It is tempting to suppose that, as an episode of the visit of the Napatan triad, the barque of Amûn of Napata entered the Hypostyle through the “northern” side door and halted at the Aspelta Shrine before being carried to the naos of Amûn of Sanam.


Such a festival agenda is also suggested by the high altar
 facing the processional road at the “north” side entrance of the Hypostyle. The four relief registers with displays of offerings and procession scenes on the “north” front to the “east” of the entrance refer in all probability to the offering rites performed at the high altar before Amûn of Napata when his barque was carried up from the river. After these rites Amûn of Napata continued his way through the “north” Hypostyle door to the Aspelta Shrine which was the scene of an encounter between the king or his cult statue and the visiting deity. 


The Egyptian theological model underlying the relationship between Amûn of Napata and Amûn, Bull of Nubia would also explain why was the royal burial ground transferred from el Kurru on the “east” bank to Nuri on the “west” bank. In the terms of this model, the Sanam temple was not only the sanctuary where Amûn of Napata was regenerated when he merged with the Bull of Nubia, his Kamutef-like forefather—a regeneration from which the king also benefited—but it was also associated with royal mortuary cult. A connection between Sanam and the royal cemetery is also indicated by the find of shawabti figures and moulds for royal shawabti in the temple.


The discussion of the cult of Amûn of Pnubs in B 700 at Napata and the Aspelta Shrine took us already into the post-Twenty-Fifth Dynasty period. Both monuments attest the maintenance of the basic features of Nubia’s built worldview as it was formulated under the Twenty-Fifth Dynasty. When confronted with its functional predecessors, i.e, with the shrines erected by Taharqo in the hypostyle of the Kawa and the Sanam temples,
 Aspelta’s Sanam shrine proves to be more than the mere reproduction of a traditional model. Its reliefs accentuate a special re-emphasis on the renewal of royal power by Amûn of Napata and present a clear pictorial discourse on the theological ties connecting Amûn, Bull of Nubia to Amûn of Napata. In spite of their incomplete preservation, the iconographic programs of B 700 and the Aspelta Shrine demonstrate quite clearly that the loss of rule over Egypt did not affect negatively the intellectual activity of the Kushite priesthood. It is equally clear that the changed relationship with Egypt did not bring about any disproportionate introversion of Kushite culture. The adoption of Egyptian concepts and expressive means, which enabled the Kushite rulers to build up and maintain for more than six decades an empire extending from Meroe to Memphis, did not stop with the collapse of this empire. And the continuity of Egyptian orientation cannot be interpreted as a lack of cultural initiative, either. The case was just the opposite.
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