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Nubian mortuary complex of the Christian Period.

The transition from post-Meroitic burial ritual into Christian mortuary observance was one of the rare examples of revolutionary change in a generally evolutionary Nubian social history.  In the 6th-7th century A.D. the local system of rites and beliefs based on Egyptian eschatology was annihilated and in its place a totally different scheme of attitudes towards death and afterlife was introduced.  Christianity brought to Nubia a new grave type and more importantly a new eschatology and theology of afterlife.  It promised reward in the otherworld and formulated the necessary conditions under which the new paradise would be attainable.  One of the essentials of a new way of life and death was strict observance of the funereary cult and the calendar of commemorative events.  The baptism changed the everyday life of the Nubians very little.  Nevertheless it tremendously altered the  ceremonies of transition– especially with respect to death and mourning.

The new grave type embodied the macrocosm of Christian religion.  Sepulchres - like churches - had to be strictly oriented along the East-West axis with their entrance on the western side.  The deceased in the grave was awaiting resurrection ( κατά ήλιου) facing the rising sun i.e. the geographical East (cf.  Dölger 1918, 242-258; Rush 1941, 59; Ucko 1969, 272).  The river-orientation, (so confusing in the Southern Dongola Reach) definitely was abandoned, and geographical readings were strictly observed instead.
  The variations from the “canonical” East-West position of the body (with head to the West) are exceedingly rare in the Middle Nile.  However, the position of the deceased within the grave (with head towards the entrance) seems to be more important than the E-W orientation of the grave itself.

*

 Christianity came to Nubia as a religion born and matured externally, in a different ethnological and psychological milieu.  In Makuria it became first the state religion (the baptism was ostentatious and politically motivated).  The king and his retinue were the first converts and probably amongst the first to be buried according to the new observance.  I would not exaggerate the impact that the new highly intellectual, speculative faith, deeply rooted in theological dogmas, exerted upon Nubian society.  Popular religion, based on a more ideographic than ideological system of beliefs and rituals, in which the concept of the divine monarch took paramount position - died hard.  The Nubians betrayed the old gods because the king had done so.  In African divine kingship, where the king is providential ruler, God living on earth, any religious split between the monarchy and the population would be unimaginable.  That was probably the main reason behind the priestly prerogatives of the Christian kings in Nubia.  By virtue of the Byzantine model, the Nubian ruler hiereus kai basileus (Bréhier 1948, 41-45) enjoyed a similar sanction to the Byzantine emperor (Treitinger 1956, 50-101).  The new religion needed his highest authority on its side.

*

 From the moment of conversion in the mid-6th c., the main battlefieds between the old and the new were cemeteries.  In Nubia as elsewhere in Christian ekumene, the cura pro morutis was associated with a distinctive funerary service, commemorative calendar, institutional remembrance of the dead, funeral oriented philanthropy etc.  The new religion promised reward after death, provided it was the right death.  First of all the dead had to be buried according to the Christian observance, without the pagan- styled provisions the family would be willing to provide for the long journey to the otherworld.  The symbol of light, embodied in the lamp lit on the grave and the prayers replaced an elaborate pagan ceremony.  Any elements that might be associated with the concept of a “living dead” who needed food provisions, bloody sacrifices and material offerings were fiercely rejected.  The idea of the tumulus burial was promptly abandoned in the centres where either churches or monasteries were installed, but continued in remote areas for a considerable amount of time.
  Of the traditional, diagnostic Nubian mortuary features only angareeb burials continued till the end of Christian kingdoms (cf. Adams 1969, 149; Adams 1977, 480; Scanlon 1970, 48).  Paganism persisted also in the strange custom of giving dates to the dead (vide infra).  A faint reminder of earlier compassion for the dead who continued in a shadow existence (and might “ feel”) was the custom of covering the head of the deceased from the pressure of the earth filling the grave (Adams et al. 1999, 23; Żurawski 1986, 415).  Such solutions were by no means restricted only to the earth-filled grave.  A similar protection for the head of the deceased is seen also in the spacious crypt (thus having purely ritual significance) below the Church of the Stone Pavement at Old Dongola (Jakobielski 1978, Pl.1, 134-136).

*

Burial in Nubia usually takes place a couple of hours after death.  The climate does not allow any prolongation that might be necessary in the extended ceremony prescribed by the Euchologia, typika and canon law formulated in other climatic zones.  The Nubian funerary service would have been more “compressed” in time but not necessarily compressed in ceremony.  Elaborate commemoration and post-burial practice compensated for the “shortcut” from deathbed to grave.

The very limited period between death and burial compared with the wealth and elaboration of some graves raises the question of a temporary burial for the time needed to construct a permanent tomb.  The written sources pertaining to this problem say that it was not uncommon to bury a saint for an extended period of time in a temporary resting place and to bury him solemnly on the anniversary of his death in a permanent abode.
  Needless to say the mortuary complex, and attitudes towards death and dead were diagnostic features of the new faith and key elements in the cultural definition of the society associated with it.

Cemeteries in the Middle Nile region bear the stamp of social uniformity.  Christianity somewhat equalled Makurian society, at least in the article of death.  In fact the simple pavements (or even outlines:  Adams et al. 1999, 16; Żurawski& Et Tayeb 1994, 301) as well as flat rectangular mastabas made of brick and stone did not reflect social differentiation in society as did the sumptuous mausolea on Hesa and Biga islands investigated by G.A. Reisner and C. Firth.  The early Dongolese graves differ in minor architectural features giving only a few hints concerning the social status of the deceased (these data were provided by stelae only).

*

The natural preservation of dehydrated bodies have made detail anatomical studies possible.  The men buried on the Lower Nubian island of Hesa (Cem. 2) were circumcised, whilst this operation had not been performed on those buried on Biga Island (Cem. 5) that follows Hesa chronologically (Smith & Wood-Jones 1910, 219).

*

The discovery of royal graves would greatly augment our knowledge of the Christian mortuary complex in Nubia. Currently, while lacking the discovery of a burial of even one king, Nubian funerary archaeology somewhat resembles the Egyptian mortuary complex without its Valley of the Kings.

The information reported below would probably have undergone profound alternation after the first graves of the Nubian priest-kings had been found.  Since the Byzantine model of kingship was followed intensely in Nubia during the formative years of Christianity in the Middle Nile we might expect Byzantine solutions for state propaganda and official funerary cult.
  Accordingly we might expect the Nubian kings to be buried in mausoleum-churches or chapels in monasteries rather than in cemeteries.  The idea of a state-mausoleum (such as the Church of the Holy Apostles in Constantinople) where emperors were buried together with the highest clergy, was a centerpiece of Byzantine caesaro-papism.  There are good grounds for believing that a “replica” of the Holy Apostles Church was raised in the place today known as Banganarti, nine km upriver from Dongola.

*

The first Christians in Nubia used the temples of the ancients and also made use of their cemeteries.  They did this despite the fact that the tumuli were the symbols of the old faith and pagan burial grounds were by no means sacred grounds.  In 6th century the split between sacrum and profanum did not strike deep roots into Nubian society since ancestral graveyards were commonly used as a sacred burial grounds.  Despite the tremendous alternations in grave architecture, forms of commemoration, liturgy and eschatology the old traditional burial grounds attracted the burials of the faithful.  Excavations at Jebel Ghaddar North have uncovered a post-Meroitic tumulus densely surrounded by Early Christian sepulchres built of fired bricks (Żurawski & El-Tayeb 1994, 297-317).
.

 The innovation brought by Christianity into Nubia is a communal tomb.
  Opening a grave to bury another individual in the same vault was something very rare in pre-Christian times.  Christianity made it a standard practice especially in case of clergy, monks, family and probably groups of unrelated deaths.  Similar communal tombs were common in other monasteries in the Levant.  Paul the Younger was buried in a communal tomb.  The biographer of Nicetas of Medikion stated that, unlike other monastic communities, his followed the practice of burying each monk in a separate grave.

A Nubian solution for a grave of individual character and collective form is a multilayered grave.  The example excavated by myself was situated in the middle sector of the Early Christian (TEQ)cemetery that apparently was the main burial ground for the inhabitants of the fortified town on Kom A at Old Dongola.  The lowermost burial, of a woman aged 19-28 years was covered by typical Early Christian roofing made of burnt bricks in a manner similar to subterranean arrangements known from other Dongolese cemeteries.  Another woman aged over 50 at death was buried above her.  Her head was protected with a couple of bricks.  The topmost inhumation was of a child.

Vaulted chamber tombs with anterior access shaft are scattered amongst the earth filled shaft type graves in sub divo cemeteries.  They are distributed in time and space with no fixed rules.  Linking the vaulted tombs with the Monophysites and the shaft graves with the Melkites is unfounded.  Nevertheless, to quote O.H.E. Burmester:  "Interment among Copts is always in vaults.  The coffin is never placed in a grave which is subsequently filled in with earth (Burmester 1952, 248).

The ceramics found in or near grave superstructures suggest a rather unpretentious ritual consisting of the occasional lighting of oil lamps, water/wine libations, incense burning and possibly agape-like gatherings as well as ritual breaking of the vessels.  These are rituals and behaviours well known from outside Nubia as well.  However, some diagnostics of the Nubian mortuary complex make them unique amongst Christian ekumene.  One is the custom of putting "salt, berries and plant deposits" into the grave.

 
The practice of putting salt (datio salis) into Early Christian graves in Nubia was first encountered during the first field season of the Archaeological Survey of Nubia (Reisner 1910, 100; Smith & Wood-Jones 1910, 218-219).  “The bodies were almost without exception prepared with salt, resin and seeds (or fruits) without removing the internal organs" (Smith & Wood-Jones 1910, 13).

“ Salt was used in great quantities and today it is found in the form of large, hollow, pyramidal crystals: it was distributed all around the body within the clothes and winding-sheet that have sunk between the legs.  In some cases the leaves that were present in the preserving material were also found still attached to the branches on which they grew, and then they were intertwined in the form of a wreath that was placed upon the chest of the body: at times a similar wreath, made only of pliant twigs, was laid there instead” (Smith &, Wood-Jones 1910, 218-219).

The funerary usus of placing the lumps of salt together with acacia and juniper berries around the bodies and on the bottom of the burial chamber outside Biga and Hesa was reported only on one Christian cemetery in Arminna, investigated by H. Junker (1925, 146, 162).  However, salting of the bodies was not as common a feature there as on Biga and Hesa.  Datio salis seems to be a very Early Christian phenomenon in Nubia; G. Elliot Smith and F. Wood Jones were of the opinion that Cem. 2 on Hesa Island was in use at about the time of the adoption of Christianity in Nubia, the majority of the bodies having been buried in all probability immediately before the country's conversion to Christianity.(Smith & Wood-Jones 1910, 37).

In the context of the Nubian datio salis hermeneutics the burial ceremony should be compared with other rites de passage.  The deceased in medieval Nubia as elsewhere was “sacrally vulnerable” and needed potent amulets and protective ceremonies.  The role of salt in these practices is significant.  Its symbolism is ambiguous, its use manifold.  Among its various applications as an apothropaic agent is its use during ceremonies connected with birth and burial are of greatest interest.  The analogy between the ceremony of entering and leaving this world is well known.  Ample other evidence also exists for parallelism between both rituals in Nubia.

In Nubia as elsewhere in the Chrsitian world death was a second and true baptism, the beginning of a new life that was the reward for good conduct on earth.  The datio salis applied both during childbirth and death stresses this parallelism.  At the close of the Transitional Period in Nubia, the equality of death and birth was barely conceivable to the society living in the shadow of the tumuli and had not been alien to sati-burials.

*

Interesting examples of the transition from paganism to Christianity are two tombs hollowed in a rocky plateau, bordering a small wadi, 50 metres north of the 6th century Church on Kom E where an Early Christian “Mosaic Church” was found in 1993 ( Żurawski 1997, 181-193; Jakobielski 1982, 175-177).  The typical Chrisitan orientation with entrance from the west, a Maltese cross carved on the eastern wall, lamp-recess and the extended position of the body
 with head to the west (suggested by the anthropomorphic bottom recess) makes their attribution to Christian mortuary practice undisputable.  Their association with the Early Christian Mosaic Church on Kom E is also highly plausible, as is the connection with the huge Early Christian TEE cemetery.  However, in the vast repertoire of Nubian grave forms in the Christian Period, they are the only Dongolese rock tombs which are without parallel elsewhere in Nubia.


The complicated transmission from paganism to Christianity was somewhat elucidated by the SDRS rescue operation at the Hammur Abbasiya tumuli field.  The fieldwork supervised by Mahmoud El-Tayeb on behalf of the SDRS brought to light data very important for understanding the spiritual transition from paganism to Christianity.  The tumuli, today dispersed among the modern houses of Hammur Abbasiyya village, were dug and constructed mostly during the 5th–6th centuries.  The largest, located on the outskirts of the field, reach 30 metres in diameter.  Tumulus 4 (excavated in 1998) is amongst the middle size ones.  It revealed all the typical features of the right bank Middle Nile type called “Makurian” by Mahmoud El-Tayeb.  The tumulus was used again shortly after the original burial was introduced.  A shaft was dug outside the outer perimeter of the mound and the tunnel directed towards the original burial chamber.  However, this was not a typical robbers’ activity.  The shaft was carefully lined with stones and apparently marked on the surface.  At the other end of the tunnel an individual was buried extended on his back, with head to the west.  No doubt he (or she) was a Christian, this fact being stressed by an Early Christian, Dongola-manufactured metoped bowl located near the head.  Of course relatives of the deceased could use the old robbers’ tunnel, but the fact remains that it was reused by Christians and their co-religionist ostentatiously was buried there according to Christian burial practice.  The bowl near his head was probably used as a censer or even a lamp but it lacks any characteristic smoking or burning marks.

 The Hammur pagan cemetery had its afterlife.  In 6th century it occupied the bank close to the estuary of a huge wadi opposite an island that today is called Banganarti (i.e., Locust Island). The graves had reached the Nile bank by the end of that century and in due time the necropolis began anew on the island opposite Banganarti.
  A mausoleum–church constructed above one of the most important early Christian cemeteries was discovered there in the 2002 season, and probably is to be associated with the ruling Makurian elite.

*

The excavations in Old Dongola and its surrounding area have brought to light extremely important archaeological data was that profoundly elucidated our comprehension of Nubian mortuary complex.  Excavations in the Monastery of the Holy Trinity at Old Dongola directed by Stefan Jakobielski have revealed a superb assemblage of graves of high-ranking ecclesiastics.  Discoveries at Banganarti,  that brought  to light  a magnificent mausoleum-church, are also most promising.  I would like to confine most of this paper to the exegesis of two important discoveries, namely the graves of the high ranking ecclesiastics buried in the so-called Western Annexe of the Monastery of the Holy Trinity at Old Dongola and the mausoleum-church at Banganarti.

The building buried in the Banganarti kom  was on a Early Christian burial ground (the sondages effected so far suggest that a grave lies below each royal chapel).  It was built around the central tetrapylon supporting a dome.  The space between the tetrapylon and the outer walls was arranged into a set of 18 (mortuary) chapels and chapel–like spaces.  Chapel 3 was revealed  already in 2001 and promptly reburied  in sand (the upper part of a royal portrait was unearthed on the eastern  wall of the  chapel in question).

  Fieldwork in the 2002 season revealed that the iconographical programme of the  Banganarti chapels  is the same (all chapels unearthed so far are quite uniform in planning and iconographical program). Each consists of a royal portrait with one crown on the head and another in the left hand, grasping a peculiar sceptre in the right hand, clad in in full-blown regalia with royal purses, robes of honour, belts etc.

  The mural iconography (12 royal portraits found so far), top quality masonry, exquisite planning and master execution all undoubtedly suggest a royal milieu.  The chapels purposefully were raised and decorated in order to venerate the crowned royal personnage shown in full-blown regalia, among the apostles, under the patronage of the Archangel Raphael  who stands  behind (the royal figures each take central position among the 12 apostles).  
  The Archangel in Chapel 3 (Painting 5) invests the king with an object that could either be a reliquary or rather a sumptous latch sealing a royal purse (akakia ?) that streams from the king’s right shoulder over his left forearm .  In all eight chapels unearthed so far (only Chapels 1 to 4 have been explored to floor level) the royal portrait takes paramount position.  The heavily rebuilt and reconstructed royal portrait in the central apse of Chapel 4 (it was repainted at least twice) was set in the intercolumnia, among the apostles – two in each (Painting 6).  The long inscription invokes the Archangel Raphael (who is also referred to in a plethora of other inscriptions in the church).  It begins with the words: “From the devil’s net liberate us Raphael.”  A very faded drawing of an eparch (Painting 16) or a king wearing an elaborate headgear was found on the only wall exposed in Chapel 8.  The king stands alone on the southern wall of Space 9, unaccompanied by the apostles.  The clouds within a frame symbolising heaven painted above his shoulders parallel a roughly contempory royal portrait in the Monastery of the Holy Trinity at Old Dongola.  Both portraits were accompanied by long inscriptions on the right.

A plethora of inscriptions and graffiti was found on the chapels’ walls and on the chapel dividers (the later introduced to screen off the eastern chapels from the rest of the building, probably after the dome collapsed) and on the outside walls.
  Undoubtedly Banganarti church was one of the most important pilgrimage centres in Nubia.  It was used throughout the decline and fall of the Makurian kingdom until its final collapse in the second half of the 14th century.  The reason for its sanctity had to be explored below its pavement.

Consequently a sondage was begun in front of Chapel 3 where the brick pattern of the floor was disturbed and some of the bricks had been removed.  A wall was exposed at a depth of two metres.  It continued downward for the next two metres.  A foundation course was reached at the exact depth of four metres below the church pavement.  Curiously enough the wall was laid in clear sand, a most unusual thing on the Nile island formed of alluvium (the matara nearby show the alluvial stratigraphy reaching a depth of more than eight metres).  At a depth of 115 cms below the church pavement  the voussoir bricks  of the arched entrance were seen in the cracking, apparently left by the robbers who promptly abandoned the idea of breaking through this way (they had probably removed and disturbed the pavement above).

Two layers of plaster were recognised on the wall, the first being lime and the second composed of lime mixed with mud.  Murals and inscriptions were found on both layers.  Significantly enough the entrance was blocked before the first layer of plaster was introduced.  Figures of saints wearing typical boots, distinctive of the first Faras murals, were painted on this very first layer of plaster.  The figures are rendered in a less rigid stance than their Faras counterparts, wearing, however, the same slender black-coloured boots that are distinctive feature of early Christian painting in Nubia .  They are accompanied by the very earliest Greek inscriptions known from Makuria.  One inscription requests a love (agape) for the individual apparently buried nearby who is addressed as hiereus, that is a priest with strongly pagan undertones (at least two other known cases of hierei known from Nubia; they refer to would-be pagan priests and are dated to proto-Christian times).  On the second layer of plaster a tondo with Christ(?) or a saint (the omophorion–like scarf is problematic) was painted, and a series of new inscriptions, tentatively dated to the 6th-8th century.  A 6th-8th century epipgraphical and iconographical dating of the structure in question (tentatively labeled Chapel 3a) was confirmed by a thick homogenous layer of broken Aswan Pink Utility Ware amphorae imported to Nubia in the 6th to 8th century.  More than 800 pieces from a dozen or so vessels were found in this layer, some 60 cms thick (c.1 metre square).  No other vessels were attested.
  The blocking of the door before plastering the wall suggests a mortuary chapel that was prompty blocked after the interment and then plastered.  If so the grave itself should be dug into the floor of the would-be chapel.  This assumption was supported by the next sondage, dug in the corridor behind Chapels 5 and 6.  It revealed two graves at the same level as in Chapel 3a.  The grave below Chapel 6 was overlain by a huge solid mastaba covered by a hard layer of creamy lime plaster.  The same layer of broken Aswan Pink amphorae was found at the original level corresponding to their level in Chapel 3a.  The grave found behind the eastern wall of Chapel 5 was built prior to its northern neighbour.  When the church was raised, its plastered superstructure protruded above the surface.  It was pulled down down to the level of the church pavement.

The evidence gathered so far convincingly proves that the upper chapels were the spaces where a commemorative cult of dead kings was performed
.

There are firm grounds to frame a hypothesis that Banganarti and Hammur once were a traditional burial place for local pagan chieftains and continued as a royal necropolis after baptism of the land in the 6th cent.

The cultural layer at Banganarti is c. eight metres thick.  It spans the period when Christianity was introduced into Nubia to the period of the decline and fall of the Christian kingdom of  Makouria in the late 14th century.  It was reconstructed and rebuilt several times after a series of natural disasters, caused by the unstable ground that is Nile alluvium.

Many traces were found of tunneling down to the graves below, apparently by robbers in all cases.  These were carefully sealed with mud bricks, and are the only instances of robbing Christian graves in Nubia that I know.  Convincing archaeological evidence shows that the inhumations continued here until the very last use of the mausoleum church.  The inscription of an unknown Nubian who held an unknown office of epirshil to the king Siti (who reigned during the first half of the 14th century) in Dotawo provides evidence that this was used as a burial place till the very end of the kingdom of Dongola.

Banganarti was a pilgrimage center of utmost importance, to judge from the unbelievable number of inscriptions left by visitors.  The superb iconographical programme of royal chapels provides much information on the political theology of Makurian kingship.

Portaying the Nubian rulers among the apostles (in the place usually occupied by the image of Christ) from the 12th century onwards reflected the evolution that took palce within Byzantine political theology, with its stress on the christomimesis (cf. Giannantoni 1982, 313-329).  It strengthened the authority of the Makurian dynasty by underlying the divine aspect of kingship.

From the iconographical scheme of the royal chapels at Banganarti, the Archangel Raphael emerges as the holy protector of the Makurian dynasty, at least in the article of death ( his Hebrew name probably stresses his original association with the underworld (C.H. Hunziger, RGG V, s.v. Raphael, col. 779), and is also evidenced by his function in the Book of Tobias and in the Ethiopian Book of Henoch (20,3:22, 3ff) where he is found above the ghosts of the dead.  He is also connected with healing (Hebr. “rapa,” cf. Tob 3, 17; 12, 14; Ethiopian Book of Henoch 40, 9).  Significantly enough, the iconographical scheme of a lay dignitary (possibly an eparch or king under the protection of an Archangel who is not Michael, according to Dr, Małgorzata Martens-Czarnecka, personal communication) standing centrally among the twelve apostles is found in the so-called Western Annexe to the Monastery of the Holy Trinity in neighbouring Old Dongola. A Banganarti-styled composition was painted on the eastern wall of chapel-like Space 29.

The next season will answer still-unsolved enigmas of Banganarti mausoleum church.  It will answer the question of who the occupants of the graves below the Banganarti mausoleum-church actually are.  Regardless who was buried there, the sepulchres of the pagan and Chrisitian elites being grouped in two contiguous graveyards is the best illustration for both continuity and change in the Nubian mortuary complex during the turbulent period of transition and the formation of the Christian state in Makuria.

*

With the Banganarti sepulchres still to be explored, the Monastery of the Holy Trinity still provides the best archaeological evidence for the Late Christian Nubian mortuary complex.  The tombs of the highest Nubian clergy excavated there have provided ample archaeological data to allow hermeneutical recontruction of the connected rituals, offerings and commemoration of the Nubian elites.  The basic discovery is the fact that the graves of venerated monks and ecclesiastics were pilgrimage centers, and their relics often were visited for the same benefits expected of Byzantine healing centres organised around graves of holy men.

It has been proved beyond doubt that the reason behind the location of the ksenon at this particular place was the well-established cult of venerated abbots of the Monastery of the Holy Trinity.  The huge mausolea located here were then incorporated in the walls of the ksenon as it expanded.  Spaces outside the walls was densely filled with the largesst and most ostentatious mausolea ever recorded in the Middle Nile region.  The ksenon rapidly expanded after the death of archbishop Georgios in 1113.

 The objects found in the graves of the monks at the Monastery of the Holy Trinity belong to the regular monastic attire.  The deceased inhumed in the floor of a chapel-like space built against the katholikon was bound across the loins with a colorful belt of knitted wool tied with leather.  A similar leather belt is painted on a mural representing a monk in an orans posture, who also is girdled with a long colorful waistband.

The northern part of the sepulchral complex around the Monastery has enriched the known repertoire of Dongolese superstructure forms with some hitherto unknown types.  The space immediately north and west of the memorial complex housing, the so-called crypt of Archbishop Georgios, was filled with the best sepulchral monuments ever recorded in cemeteries of the Old Dongola region.  These solid masonry cruciform graves with stela niche and lamp box were relatively modest, when compared to the huge mausolea built around them.  The largest were grouped near the north-western corner of the Monastery.  Some of the most impressive mausolea were either destroyed or incorporated into the walls of the memorial complex later built above the most venerated of these tombs.  The largest monuments either are solid masonry structures or empty mausolea having arched openings on all sides.  Curiously enough relatively small amount of postsherds had been gathered around these monuments.  The funerary and commemorative cult in this part of the cemetery seems to be more canonical in form than the convivial ceremonies attested by ample ceramic evidence on the commoner graves.

The three commemorative chapels found within the ksenon (conventionally called the Western Annexe) and in the Monastery itself share some characteristics.  Their essential part seems to be an altar area
 preceeded by a haikal space screened with a divider having a central arched opening.  They also are provided with an ambos and assembly spaces where the monks could attend the memorial service.  Apart from the memorial chapels built over still-existing graves, spaces also were converted into mortuary chapels after a venerated monk was inhumed.
 

The crypt associated with the stela of Archbishop Georgios (died 1113) inserted in the wall nearby (and called “the crypt of Bishop Georgios”) was opened by the end of the 1993 season.  The burial chamber was found sealed and intact.  It contained five skeletons laid in two layers.  The naturally mummified bodies were shrouded in coarsely woven sheet wounds tied with tapes presenting, at least in one case, a regular criss-cross appearance.  Leather thongs and tinted (bluish) shrouds of better quality were also used.  The deceased (in the upper row) lying along the southern wall was tied with broad bandage-like tapes forming a large knotted cross on the abdomen.  The head of the deceased lying in the upper layer close to the northern wall of the crypt was supported on an upright brick.  In front of the brick, an inverted coarse Black-Ware, handmade, burnished saucer lamp was found, with a monogramme scratched on its interior.  Those buried in the crypts beneath the mortuary chapels were equipt with lamps as a rule.  Some lamps were put into the burial chambers while still alight

The walls of the crypt were covered by magico-religious texts of various provenance and character.  Four canonical gospels (present in their beginning and end only) were written on the four walls of the crypt, one per wall.  The practice of inscribing the interior of the grave with magico-religious texts already is attested at Qasr Ibrim.  The epitaph written on the interior wall of a Christian tomb was also found in 1988 at Koya (a village on the left bank of the Nile, 10 kilometres south-west of Kerma) by the Swiss Mission (Bonnet 1991, 19).
.  The magico-religious intercession in the Christian graves, built and furnished according to the rigid canonical tradition in Nubia from the 11th century on, is the most apparent manifestation of the decadence of the Christian faith precipitated by a weakened attachment to the patriarchate, and the diminished number of educated clergy arriving from Egypt.

Grouping the most imposing tombs around the memorial complex suggests that they were raised on an ad sanctos principle around the burials of the local monks or ecclesiactics of the highest rank who were held in the highest esteem.  The memorial complex appears to have been built in order to separate these sepulchres from the commonly accessible graveyard and to give a more institutional form to the already existing cult connected with one or more of these graves.  Probably the pious expectations and beliefs of the Dongolese monks on behalf of the blessed dead were similar to these expressed in the Life of Abba John Khamé: 

 "Forwith his holy body was enshrouded with great honour whilst it dispersed sweet odours like unto spices and they bore him, singing before him, until they brought him unto the east of the church of our holy father, the hegumen Abba John.And they made for him a vault beneath the ground and laid him therein; and over it they built a notable monument and he was for help unto everyone that should pray therein with faith” (Patr. Orient. XIV.2; n. 68,359) 

In January 1994 two parallel crypts were found below Room 3, situated in line with the “crypt of Archbishop Georgios”).  Both sepulchres were badly damaged by rain water that had entered the burial chambers and remained for a long time.  The were buried together with a substantial deposit of gullas with neck-strainers, large oil lamps, baskets and great many textiles.  The enshrouded bodies in the northern crypt were found imbedded in a stone-hard layer of mud washed away from the walls and cemented by water.

In the southern crypt six enshrouded skeletons were buried.  The burials were accompanied by grave goods (water-jars, lamps and basketry).  Five water jars were deposited in the western part of the the burial chamber close to the heads of the deceased (one extra jar was buried in the access shaft).  Lamps were also found.  Lamps WHAT NOs. were found lying on the rims of the qullas.  Those remaining (if any) probably are imbedded in the cemented mud layer.  The crypt has not yet been investigated.  Further, more detailed studies could alter some estimations concerning e.g., the number of vessels entombed within the crypt.  It looks as though neither lamp nor gulla was buried with those entombed first, suggesting a period of time between the initial burial and the secondary entombments.  The latest burial in the crypt was deposited along the southern wall.  The skeleton is wound in superbly dyed textile in lieu of the usual coarse shroud.  Its outer wrapping is untied.  A rolled rug (sleeping mat?) is below the head of the deceased, also superbly decorated, and was clad in an elaborate garb.  The outer appearance of this burial resembles the Gebel Adda burials from Church 4, dated to the late 13th century (Millet 1967, 60). 

 The archaeological evidence unearthed in and around the Dongolese ksenon is a snapshot of the Christian mortuary complex at its turning point.  The Late Christian resurrection of the popular eschatology at Old Dongola was connected with the decline and fall of the organised Nubian church hierarchy throughout the 11th-13th centuries.  The sudden appearance of grave goods in the crypts of Nubian church dignitaries was also was observed in the tombs of the bishops buried in and around Faras Cathedral.  Quite unexpectedly, water containers with strainer necks (gullas) and amphorae appeared in the burial chambers of Nubian ecclesiastics in the first decade of the 11th century, when they began to accompany the dead bodies of Faras bishops (Żurawski 1986, 414).  Such vessels seem to be a ritual component of higher clergy graves in the Late and Terminal Christian period.  There is a hermeneutical question of utmost importance about the vessels buried in Nubian clerical graves ( as contemporaneous common graves do not reveal a similar shift in burial observance).  This discerepancy between theory and practice in Christian funerary observance was also noticed by W.Y. Adams at Kulubnarti (Adams 1977, 480; Adams 1969, 149).  Gullas also were found in four graves in the Christian cemetery in Mediq (Gerf Hussein, = Cemetery 79; Firth 1927, 132: graves 48, 65, 92 and 142) and in the rock-hewn graves at Qasr Ibrim (Plumley 1964, 3).

The reason behind this pagan-styled practice probably was diminishing observance of the canons, particularly canons stating that the eucharistic elements should not be buried with the dead.  (Ritus funebralis Ecclesiae Orientalis: 

“Consuetudo est, ut corpus defuncti perfundatur deo aqua mixto; prohibitum autem est juxta Notam ad Canonem XXV Cartaginensem affundere sacrum Chrisma corpori defuncti etiamsi Presbyter aut Episcopum esset.”).  

The vessels buried in the Old Dongola, Kulubnarti, Qasr Ibrim and Faras crypts could have been filled with holy water when they were deposited beside the dead.

The custom of depositing containers with holy water in medieval Christian graves clearly is attested in Gulielmo Durandus’ Rationale divinorum officiorum (Lunduni MLXXI, Lib. VII, cap.XXXV (de officio mortuorum) 37, pag. 457: 

“Deinde ponitur in spelunca in qua in quibusdam locis ponitur aqua benedicta & prunae cum ture.  Aqua benedicta ne daemones, qui multum ea timeat, ad corpus accedant.”

The graves of the Dongolese ecclesiastics  in and around the Monastery of the Holy Trinity at Old Dongola and  sepulchers  of  the Makurian  monarchs  Banganarti mausoleum-church attracted crowds of pilgrims.  The pious expectations brought to the commemorative chapels were probably much similar to these recorded in the literary sources pertaining to the well-known pilgrimage centres of the Byzantine world.  There is nothing  in archaeological evidence  that might  contradict such pious acts as, among other things,  collecting the dust from the saint’s grave and distributing the oil from the lamps burning on the graves.

A distinctive pattern of faith-healing cult and commemorative practice emerges from analysis of the archaeological data gathered during exploration of the graves in and around the Dongolese region.  The healing cult seems to be closely associated with the crypts.  Accounts of the operation of the miracle cult at the tombs, known from the typika and Saint Lives, help us to comprehend the function of the crypts within the ksenon and mausoleum-church.  Abundant literary analogies reveal the same nature of the faith-healing procedure.  The posthumous miracles of Holy Loukas the Younger (died 953) seems to be a particularily competent analogy, since his cult flourished contemporaneously with activity of the Old Dongolese ksenon.

*

The catalogue of Nubian grave forms is rich and complicated.  The simple dychotomic divisions bisect a vast repertory of Christian graves into  earth-filled and chambered, individual and collective  as well as graves located within the walls of the churches and monasteries (= intramural graves) in contrast to the graves in sub divo cemeteries (= extramural graves).  The diagnostic Nubian sub divo tomb of the Christian period is a solid flat mastaba with the upper part formed into the cross.  We can observe the development of the mastaba from a flat platform to almost chapel-like superstructures.


Crosses are the only non-ceramical objects frequently found in Nubian graves, usually suspended around the neck of the deceased.  Significantly enough, crosses found during the Archaeological Survey of Nubia in graves on Cemetery 2 (on Hesa Island) were tied to the left arms above the elbow, conforming to the modern Sudanese custom of wearing higabs above the left elbow (Reisner 1910, 101, Grave 1535, in Cem. 2; Smith & Wood-Jones 1910, 218, in Cem. 2:60F).

The Early Christian horizon is especially well represented in mortuary complexes revealed in the Southern Dongola Reach.  The two greatest cemeteries in the suburbs of Old Dongola (of the six surveyed and partly explored) date exclusively to the 6th - 8th centuries.  They are located in chora on the elevated jebel bordering the alluvial terrace.  The only exception is the graveyard on Kom D located on land occasionally flooded by the wadi overflows after heavy downpours in the desert.  

Graves have been found around all churches hitherto excavated at Old Dongola.  Burials within churches are rare and probably restricted to high-ranking ecclesiastics in accordance with canonical jurisdiction.  Shaft graves having a lime-plastered superstructure dominate in the sub divo cemeteries.  The earliest Christian burials in the southern Dongola Reach were interred in deep (150 cm or more) pit graves.  

From the very beginning of the Early Christian Period the typical Christian grave in the Dongola region was accompanied by a lamp box 
 (lychnaion) at the western wall of the mastaba.
  Objects found inside the lamp boxes include bowls and saucers, but their purpose is a matter of controversy.  There is no proof that they served as receptacles for water poured on graves on fixed days of the commemoration cycle, as in modern Nubian mortuary practice. They served instead as a lamps and censers, as indicated by lamp boxes that yielded charcoal samples, mostly charred tamarisk twigs and berries (either juniper or accacia) that had been used as incense.  Lamps were not found in situ nor were the interiors of lamp-boxes smoked in cemeteries around the Monastery of the Holy Trinity at Old Dongola, in contrast to e.g. the Early Christian cemetery on the north side of Jebel Ghaddar, where both bowls and lamps were found in situ (Żurawski & El-Tayeb.1994, 304, 310-317).  The stela traditionally is placed  above the lamp box ( although sometimes the “stela” is inscribed on the mastaba itself, as on the grave of Karitta at Old Dongola, built against the northern wall of the ksenon).

 
 Circular holes observed in the upper surfaces of some Nubian grave mastabas apparently served to accomodate the sepulchral crosses that would have been made either of terracotta or wood.
  Degraded into small pieces, they were swept into the vault spandrels together with cemeterial debris.
  Most probably they crowned the mastabas and were placed in the middle section of their upper surface:  "The stub of what may have been the foot of one such cross was found in position in the centre of the top of the superstructure of one grave in the cemetery near the Monastery in Ghazali, and indicates that they may have been so placed" (Shinnie 1961, 23).

 A sepulchral cross fragment was found in 1992 in the north-eastern corner unit of the Monastery of the Holy Trinity at Old Dongola, in a dump together with a complete terracotta grave stela and fragments of two others ( Żurawski 1994, 338).  Another cross fragment, of sandstone, was found reused as the threshold of a doorway leading to the northern part of the narthex in the Mosaic Church on Kom E.  The space was screened off during one of the latest phases of the Church.  The cross was purposefully widened in its lower part to be better anchored in the earth.  The front side was ornamented with a zig-zag pattern running within two parallel lines.
  A substantial collection of sepulchral crosses was found at Ghazalli and at Um Rueim in the Bayuda.  “Tre croci sepolcrali” are known from Sakinya (Monneret de Villard 1933, II).  Some were found quite recently by the Swiss Mission in the cemetery situated in the Western Desert 24 km from the Nile and 16 km south of El-Laqiya Oasis (Bonnet 1991, 19).  A terracotta sepulchral cross fragment was found at Old Dongola in 1992 in the north-eastern corner unit (“Service Area”) of the Monastery on Kom H, in a dump together with a complete terracotta grave stela and fragments of two other stelae.  Two stone sepulchral crosses were recovered by the SDRS, one in the cemetery north of the Bakhit fortress, another in Banganarti mausoleum church.  Nubian sepulchral crosses usually were inscribed, but longer inscriptions are lacking; a typical text usually says fos, zoe, (“light, life”), inscribed diagonally.  

In graveyards endangered by encroaching sand, mastabas already buried were pulled down by fellow Christians and their bricks (mostly red bricks) reused for new graves.  I know no instance of a Christian grave monument being repaired or reshaped.  Mastabas ruined through natural causes were promptly dismantled.  Superstructures in sub divo cemeteries were exposed to destructive factors including sun, temprature fluctuation, rain, wind, wind-blown sand, overflows etc.  They probably lasted no more than 50 years despite their hard lime paster jacketing.  The percentage of reused materials in grave construction is enormous.  The unceremonious treatment of Christian sepulchres by their coreligionists is shown to best advantage in the mode of execution of the sepulchres  near the northern wall of the chapel above the twin crypts in the Dongolese ksenon; cruciform Grave 3 near was levelled to its lowest brick layer, forming the mastaba, and a new mausoleum grave-type with arched apertures on all four walls was constructed (Grave 2).

The common sepulchres at Old Dongola are devoid of any grave furnishing throughout the entire Christian period.  Bodies either were inhumed or entombed within the burial chambers with no grave furnishing.  The only exception hitherto found are some bricks, a huge mud-stopper and some jar sealings of smaller size piled above the head of the deceased, who had been buried in a chambered grave north of the Northern Church. 

 Dates are the only pagan-styled food provisions found in Christian graves in Nubia.  Deposits of date-stones were recovered in graves in two Dongolese cemeteries, TEQ (Tombs East of Kom Q) and TSJ(Tombs South of Kom J), as well as the cemetery near the Mosaic Church (TEE).  Date-stones must have been a frequent phenomenon in the Early Christian graves investigated by the Archaeological Survey of Nubia in 1907-1908 .  Grafton Elliott Smith and Frederic Wood-Jones commented on this aspect of Nubian Early Christian graves: 

"In the skull of one woman, 24:101:k, we found a single date-stone (...).  The fact is recorded for the reason that the finding of a date-stone somewhere in the composition of a mummy is very common.  In Byzantine graves it is so frequent as almost to be the rule to find a date-stone in a mass of salt placed between the legs." (Smith & Wood-Jones 1910, 204).

 Dates are associated with Early Christian graves both in Dongolese graveyards and in the Lower Nubian cemeteries investigated by Reisner and Firth on Hesa and Biga islands.  They seem to be a survival of pagan food-offering to the dead, found in the Dongola region in Post-Meroitic tumuli as late as the 6th or even 7th century A.D. ( Żurawski 1987, 45).

*

No apparent architectural link appears to exist between the grave mastaba and the hypogeum.  The relation of the upper part of the grave to its lower part suggests that some superstructures were constructed long after the interment.  Grave monument superstructures was a rule  were not integrated with their substructures in both cases.  The axis deflection between superstructure and hypogeum are a common occurrence, and in some cases is significant.

About 150 potsherds were collected within a 3 x 4 m. area during the excavation of graves in the cemetery north of the Monastery of the Holy Trinity.  Some 120 pieces of these are Red-Ware, with water- and wine-containers dominant amongst the forms.  Three vessels (a ribbed amphora and two wide-mouthed jars) were smeared inside with a resinous substance.  Curiously enough, neither lamp or censer fragments were registered.

 Magical connotations of magic, religion and nature inherently connected with the “little tradition” of the peasantry always survived in Nubia under the blanket of Christian faith.  Magical signs (e.g. the Solomon Seal) were embossed above the entrances of Nubian graves throughout the Christian period.
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� Christian practice did not change in terms of body position and grave orientation, at least throughout the period when the centralised church and Christian monarchy governed the souls and bodies of the local population.





� E.g.,  in the cemetery at Markos investigated during the Archaeological Survey of Nubia:  “Another difference between the burial customs found in this cemetery and those of Hesa and Biga, was that at Markos there was no definite manner of orientation, but the body lay with its head towards the mounth of the chamber, no matter in what direction the latter happened to point” (Smith 1910, 220).





�  I think that it was more a matter of infiltration of the new concept of the afterlife rather than an economic decline that impoverished the last pagan Nubian graves.  Nevertheless, the dead in Old Dongola region cemeteries were mostly stripped of grave goods after the 5th century, regardless of their religion.





� The bodies of Theophanes the Confessor and Theodore of Studion were buried in temporary resting places for a year before they were taken to their final burials.  The hagiographers expected that the period of mourning should be extended to allow the mourners to construct a permanent abode at an appropriate site (Abrahamse 1984, n. 46, 132).





� Apparently at that time the first effigies of Byzantine monarchs, sent as a traditional royal gifts, reached the Makurian court and began to influence official royal iconography.  The torques used for the coronations of the 5th and 6th c. Byzantine emperors (Brightman 1901, 374-375) continued in Nubia as a standard kings’ dress element and as a symbol of royalty seen e.g. on archangels and Theotokos.  





� Significantly enough, the orientation of pagan and Christian graves in Jebel Ghaddar North cemetery is the same.  The difference lies in the construction of the hypogeum (side-niche in a tumulus grave, compared with a Christian earth-filled shaft grave) and the position of the body (contracted versus extended on back, with heads to the west, hands stretched along the body or crossed on the pelvis) (Żurawski & El-Tayeb 1994, Fig. 3).





� However, 1625 graves, containing 2000 bodies were recorded and opened on the island of Hesa during the ASN (Reisner  1910, 96).





�  Only one body was found in the spacious burial chamber of Grave 1, whilst only two were occupied by a single body amongst nine vaulted graves opened in cemeteries around the Monastery of the Holy Trinity at Old Dongola.  It rested on the left side with the head pointing to the handmade Black Ware bowl-type lamp, situated in the south-western corner of the burial chamber.  Eight bodies altogether were buried in the twin graves (Graves 11-12).  Six of those deposited in Grave 11 were enshrouded and tied with tapes ( Żurawski 1999, 240-241).





�  The pottery fragments found in the grave fill suggests a 7th century date, confirmed by C-14 analysis of the charcoal found in an associated lamp box.





� According to Reisner's account (on Cem. 2), “All the wrappings were heavy and sticky with salt, and in many cases contained masses of fruit-seeds, and layers of salt crystals” (Reisner 1910, 100).





� The presence of the datio salis ritual in a definitely pre-Christian context was recounted in Ahmed M. El-Batrawi's report on the human remains unearthed by the Mission Archeologique de Nubie in 1929-1934 (the archaeological section was done by W.B. Emery and L. Kirwan).  Batrawi commented on a burial found in Grave XIV (at Firka) dated for the X-Group period :" The cloth is impregnated with yellowish substance of repugnant odour which has oozed to the mud.  But between the cloths and the skin there was a white crystalline substance such as sodium chloride.”  I. Hofmann (1967, 474) and L.P. Kirwan (1939, XIII, 18) are of the opinion that traces of sodium chloride found on the body of the deceased could be the precipitation from the water with which the body was washed.





� The Christian burial is frequently called nativitas and the death anniversary is called dies natalis.  Salt was commonly used at childbirth to protect the mother and child from demons.  Salt was given to the newborn in ancient Rome.  Children were given the mola salsa three times during their first year (Böcher 1970, 236 n. 547; Eitrem 1915, 322ff).  Salt is sacramentum ad effugandum inimicum in Early Christian baptism (Dölger 1925, 96; Kroll 1903, 37).  Taking salt during the baptism ritual symbolises participation in God's wisdom (sal sapientiae) and in eternal life, according to A.  Franz (1909, I, 225).





� Bodies lying on their left side are found in considerable numbers throughout the period under consideration (Adams et al. 1999, 23, cf. also Junker 1925, 156, 161-162; Adams 1965, 170; Reisner 1910, 308).  However the thesis that the side position is diagnostic of the earliest Christian period should be abandoned; in Arminna the sequence is reversed (Junker 1925, 156).





� These body-shaped trenches observed in the rock tombs near Old Dongola were utilised in the 6th and 7th c. regardless of the social status of the deceased or the natural conditions of the ground.  Common graves in the nearby TEE cemetery seem to imitate the rock tombs nearby; most are provided with bottom trenches dug to receive bodies extended on their back.  They in turn were covered by an elaborate roofing of huge mud bricks placed in a regular pattern.  Priority was given to the area of the head, which in all cases received extra protection against the shaft fill.





� Today the defunct paleochannel of the Nile separating the two cemeteries is under cultivation, the largest palm groove in the region is planted there and poses a threat to antiquities, especially the kom of Sinada (so named after the first Shaykiyya settler there).  





� The site of Banganarti was first visited by Grzymski’s team, the author included, in 1985.  It was air photographed in 1998 and sondaged in 2001 by the SDRS team.  In 2002 its eastern and northern part was excavated, the murals consolidated and protected and the inscriptions copied.  It has now been reburied with sand.  A square mausoleum-church was found in the topmost level devastated by the maroq diggers.





� Multiple invocations refer to Raphael.  The most important inscription in the central apsis is also addressed to him (Adam Łajtar, personal communication; he is preparing the corpus of inscriptions from Banganarti).





� Their multitude is absolutely stunning.  They are inscribed on several layers of plaster, washed and replastered and written again.  The handwriting suggests this apparently is done by local scribes on behalf of illiterate visitors.





� It must be stressed at this point that amphorae are the most frequent potsherds recovered in graves on the northern side of the Monastery of the Holy Trinity; about half the vessels broken on site are amphorae.  This percentage was even higher in the Early Christian cemeteries 2 and 5 on Hesa and Biga islands explored by Firth and Reisner for the ASN.  





� It is worth mentioning at this point that the royal founder of the Pantokrator Monastery in Constantinople (John II Komnenos) and members of his family are buried and commemorated in a church (or rather a spacious chapel dedicated to St Michael).  It was provided with an altar space and two side apses necessary for the celabration of the Divine Liturgy.  Services performed in the royal chapel included agrupniae, pannuchis together with the processions (lite) (Gautier 1981, nn. 60, 80).  On special occasions, as a service held for the benefit of the emperor and his family, the famous Hodegetria icon was brought from to the chapel the the Bucoleon Palace and remained near the imperial tombs throughout the night.  The royal founders were commemorated during the all-night pannychis from Friday evening to Saturday morning.  Apart from the Saturday funerary liturgies and annual commemorations prescribed for the founder and his family in the typikon, the clergy also had to commemorate the dead members of the royal family by daily singing of the Trisaghion (Connor 1991, n.44, 90).





� “The Christian ruler became the christomimētēs – literally the “actor” or “impersonator” of Christ who, on the terrstrial stage, presented the living image of the two-natured God” (Kantorowicz 1997, 47).





� The grave masonry in the cemetery consists mostly of large red bricks bonded with mud mortar, in contrast to the walls of the Monastery that are constructed of sun-dried desert clays.  The enormous size of the bricks used to construct the crypts contradicts the sud-dried masonry employed in the ksenon, and seems to point to an early date for the construction of the crypts.  





� Each grave is thus constructed to be in a physical contact with the corresponding altar above.  





� The hermeneutical analysis of the graves, crypts, chapels and other architectural elements recorded so far during excavation of the Monastery on Kom H is difficult and ambiguous.  Nubian analogies are virtually non-existent.  Literary evidence gathered so far in the Monastery is of little help.  The Goar’s Great Euchologium and the typika of Byzantine monasteries and ksenones are the most important sources in helping to explain the likely use of the commemorative chapels and the crypts below.  Apart from the litanies to the Virgin, St. John, angels, apostles and St. Cross, commemoration of the dead and of saints and martyrs was the most important requirement for celebrating of the eucharistic liturgy in the chapels annexed to the church.  It is stressed by various authors that the middle Byzantine period differed from Justinian times by attaching more importance to the burial and commemoration of the dead.  





� The crypt was penetrated several times by rainwater, the first time before abandonment of the monastery.  Fortunately, the water level was not high and little damage ensued.  Only the lower (uninscribed) sections of the walls are affected.





� Protection of the tomb interiors with holy symbols already was attested at Old Dongola in 1984, when two graves were investigated on the northern side of the Monastery of the Holy Trinity.  The interior walls of the TNH-1 burial chamber were plastered with unwhitened mud.  Four Latin crosses were embossed in the still wet mud render, one per wall.  Their purpose was purely protective, much in accordance with prevalent beliefs in the apothropaic efficacy of holy signs and formulas.  The magico-religious texts and symbols painted or embossed on all four interior walls of the burial chambers seemingly were aimed at warding off demons that might have come from all directions.





� Ample archaeological, literary and ethnogrphic evidence supports such an assumption (Pfannenschmid 1869, 139-140).  For example, among the liturgical vessels found in the altar of Faras Cathedral was a gulla apparently for holy water.  Similar gullas were found in the Late Christian bishops’ graves around the Cathedral’s.





� The wonderous healings narrated in Loukas’ Vita all refer to, rely on, or take place near his crypt below the monasterial Church of Hosios Loukas in Phokis.  They reveal the milieu of the healing cult, give a vivid glimpse of it, portray typical attitudes towards healing phenomena, cult patterns, and behaviour of the cult attendants (Connor 1991, 96v.).  Agents of this healing include oil from the lamp above the tomb (many burn traces of oil lamps in the crypt’s context), moisture oozing from the tomb, and dreams experienced when sleeping near the tomb (Connor 1991, 93.9 ).


Agents of faith-healing primarily were a healing oil described as myron elaion and a healing water referred to as notis, which is collected in a receptacle near the tomb.  All are applied separately or are mixed to obtain miraculous cures (Connor 1991, 97).  The two at the tomb of Holy Loukas were obtained through anointment and exorcism.  Proximity to the tomb seems to be an imperative for successful healing.





�  Lamp-boxes usually are formed by two bricks set on edges, topped by a third.





�  Contrary to this widely accepted term, ‘lamp-boxes’ also could accommodate bowl-shaped censers as well as (unsmoked) bowls and saucers.





� A terracotta sepulchral cross previously unknown at Old Dongola was found in 1984 in the cemetery north of the Monastery of the Holy Trinity.





�  The circular holes on the upper surface of the mastaba crowning the crypts of the Faras bishops (Stephanos, Kolluthos and Aaron ) could have served the same purpose (cf.  Żurawski 1986,  416, fig. 8) 





�  Terracotta sepulchral crosses seem to be a common phenomenon in Dongola Reach cemeteries.  Charles Cuny already had noted some in the 1860s at El-Badja on the left bank of the Nile opposite Old Dongola (Malte-Brun 1863, 59).





�  The ‘Solomon Seal’ is used interchangeably with the cross above the entrances to Christian burial chambers, e.g. Christian tombs sondaged by the Polish Mission at Bukibul.





