From the god

Aelius Aristides' pilgrimages in the Hieroi Logoi

11-07-16

K.E. Brink, BA, 1013939
lineke.brink@gmail.com
Supervisor: Dr. K. Beerden
Master Thesis

Classics and Ancient Civilizations

track Classics



Contents

INEFOAUCHON. .cueenerreinecenieinicnisesssissaisessstssstssssstssssssesssnsssssssssstsssssssssssssssssssssesssssessssssssssssassssassses 2
Chapter 1: The deDate........cccuiinnuienriinriensennsaiesseisssiosssssssnsssssssssossssssassssssssssossssssasssssssssssssssssassssasssses 5
1.1 INETOAUCTION. ¢..eneteiteeiteetteteet ettt sttt ettt sb et e st e b e st esat e bt et e s st esbesabesneesaeemtenanee 5
1.2 Summary MOAeIT thEOTY........cooiiriiiiiieeieeteeteert ettt et et e st e s sbeesbae e s sabaeesseaeessssaesans 5
1.3 Debate among ancient historians and ClasSiCiStS.........eirvueerrrueirriieeriieerrieeerree e eerree e e eeieeee e 7
1.3.1 EIMNIC OF @I .ceiiiiiiiieeieiteeeecite ettt et e ettt e e e eraee e s e rb e e e semrteeeeeeeeeessannnnnnsnnnnnes 7

1.3.2 Is pilgrimage TeliZIOUS?.......eicuiirieeiieeieeieeeteete ettt et te e stae et esaeessaeessneeasaennsaaeas 8

1.3.3 Pilgrimage as a category in antiqUity.........cceeeeerieerieriiernienieete ettt e s 10

1.4 DOTIMITION. .euteeeeiieieeeteece ettt ettt e et e sttt e ste e st e e beessbe e seessseesseessseesaeenseeeennsaeeennseaeas 11
1.5 CONCIUSION. ..ttt ettt ettt et e a et s bt e be et e s st e bt ebeesbeeebeeeneeeas 12
Chapter 2: Introduction to Aelius Aristides and the Hieroi LOgOi............ccocceeverssuressarecssnsssssnnnes 13
2.1 Aelius ATiStIAES' L. ..ueruiiieeieeiieieetes ettt sttt st 13
2.2 TIINESS IN ANEIQUILY ...eeeuveeeiieeieirieeie et ettt et et e et et e st e bt e st e e bt e sat e e bt e sabeebeesabeebeesaneesaeeas 15
2.3 The HiIeTrOl LOGOI......cccccueieeieieiieieiieeeiiteeniieeesteeesteessiseessaseesssessssesssseesssseessssessssseessssesssssesenns 16
2.4 HiStory Of INtErPretation......cccceecieeriieriieeitieeteeeeeeteesteesteesteeseeebeessteesseessaeessaesssessseesssesseesseens 16
Chapter 3: texXt analySiS.....ccccceeiessersssnessensssnssssnssanssssssssssssssssssssssssssssssssssasssssssssssssssssassssssssasssssssssssss 19
3.1 INLOIPTOLATION. .. eeeiieiiteeeeiiieeeeeiteee e ettt e e eertteeeeesurteeeesaseeeeesasaeeeesaraeeesanssaeesesnsaeeeessssneessnssaeaeens 19
3.2 The command Of the GOd........ccc.eoiiiiiiriei ettt 20
3.3 THE JOUITIEY....ceeutieiieeieeiieeiee ettt sttt e et e et e et e st e e s st e ssbe e s st eesseessbesnbaesataenseessnsseasnnsseenn 22
33,1 TREOTIA. ettt ettt ettt e st e bt e st e e bt e eat e e bt e s e abeeeseabeeesenseeenans 22

3.3.2 Fellow PIlGIImS?....cccueiiieiieieeieeite ettt ettt e st eeaeees 25

3.3.4 Difficult CIrCUMSTANCES. ......eeterueeierieriteieeteneete ettt sttt s et e ste et e e aeeesateesaeeesaees 28

3.3.4 CONCIUSION. ...ttt ettt ettt et ettt et e sb st s e s st e esseeesabeesaneesaneeennees 33

3.4 DIOSHINALION. ..ceeeueteeeiieeeiiee ettt ettt e et e et e s et e e sttt e senbeesbbee s sbeesasaeeeabeeeebteeenseeseasteeeeennraeeeens 33

O 20 T B =) 1310 USRI 34

342 BAthINE..c.eeeeeeieeieeee ettt ettt sttt et eeae e e 36

3.4.3 Psychological healing...........cccueoriiiiiiiiiiieeeeeee ettt et et 40

34,4 CONCIUSION.....ciiuieeiieriieeieerteete et et e ste et esteebeesst e e st essaesbeesssaesseeassseesassseesassseesassenennns 41

3.5 CONCIUSION. ...ttt ettt e et e e bt e s ab e st e e s bt e e bt e ssbesbeessbeeesnnbeeesnseeeenn 42
Chapter 4: Analytical CONCIUSION........cicivuiiiiriicisarinsserisssenessnisssanisssanssssssesssasssssssssssssssssssssssssasssssss 43
LOT1) 1 ol LTy 1) 1 46
Biblio@raphiy......cccveivieneinnninnninsnicsssnsssissssssssnsssssssssssssssssssssssssssssssssssssssssssssssssssssssssassssssssassssssssassssss 49
APPEIAIX...uueiirriinseiosinssansssnsssenssssssssssssssssasssssssssssssssssssssasesssssssssssssssssssssssssssssssssssssssassssssassssssssssssnass 54
1LY | 0 I P PP P PP UOPPPPPPPPPPIN 54



Introduction

What is the first thing that comes to mind when you think about pilgrimage? Maybe it is an image
of people walking towards Santiago de Compostella, or you may think of the masses of Muslims
going to Mekka every year. Now imagine something like this happening in antiquity. Why is that so
hard? Because our image of pilgrimage is influenced by the kind of religion we see all around us
today: monotheism. However, in many other religions, pilgrimage is very important as well.

In his Hieroi Logoi, written in the second century AD, Aelius Aristides wrote:

10TE 6’ WG €ig Bewpiav €éoteANOpEB LT e0BLpING aibpicg Te 0BoNG BavpaoTfig Kal ThHg 660D

dexopévng.

Then we started our journey, as if on pilgrimage, with cheerfulness, because the weather was
wonderful and the road inviting.

P. Aelius Aristides, Hieroi Logoi, 4.2

This is the beginning of an account of a journey that Aelius Aristides makes with his servants.
Aelius Aristides is an orator, who became ill right at the start of his career. Unfortunately, the
doctors could not find a cure, so Aristides turned to Asclepius. Before this journey, he was
commanded by the god to return to the place where he became ill for the first time — the warm
springs near the river Aesepus. On his way he stops at the temple of Asclepius in Poemamenon. All
of this takes place in Asia Minor. Is this pilgrimage?

In the passage text this journey is in fact called “pilgrimage”, or at least in my translation.
This is in line with Ian Rutherford's theory that theoria can be understood as state pilgrimage.' He
explains that when going on theoria, delegates of a city-state travel to another state's festival, which
in his eyes is a form of pilgrimage. However, Scott Scullion disagrees, and says that pilgrimage did
not happen in antiquity and that translating theoria as such would be imposing a concept from
another culture upon antiquity.” He and Fritz Graf both think that theoria is not pilgrimage and they
would have translated theoria differently.

So, is Aristides' journey pilgrimage? That question is central to almost every discussion

1 Rutherford, 1., (2013), State pilgrims and sacred observers in ancient Greece, Cambridge.

2 Scullion, S., (2005), “' Pilgrimage' and Greek religion: sacred and secular in the pagan Polis”, in: Pilgrimage in
Graeco-Roman & Early Christianity Antiquity, Seeing the Gods, eds.: J. Elsner, 1. Rutherford, Oxford, 111-130.

3 Graf, F, (2002), “Review”, History of Religions, vol. 42.2, 193-196. For more about this issue, see my discussion
of this passage at page 24.



about pilgrimage in antiquity. Among anthropologists the discussion is often more about how
pilgrimage works and how it affects pilgrims.* But among ancient historians the debate is different,
they wonder whether pilgrimage happened in antiquity. If it did, what did it look like? What should
be included into the definition and what should not? What does that say about ancient religion? If
pilgrimage could happen in ancient Greek religion, what does that say about its relationship with
Christianity, where pilgrimage also happened and still happens? What does that say about the role
that religion played in the daily life of a person in antiquity.

I will assume for now that pilgrimage did happen in the context of ancient Greek religion
and specifically in the case of Aelius Aristides — I will explain this assumption below in the first
chapter. In this thesis I want to find out how the case study of Aelius Aristides can help us better
understand what pilgrimage looked like in ancient Greece and how it can contribute to the ongoing
debate about pilgrimage in antiquity. In the Hieroi Logoi, Aelius Aristides describes many journeys,
and some of those could be described as pilgrimages. Sometimes he describes these journeys quite
extensively and from a personal perspective, from which we can learn a lot about how a person in
the ancient world experienced these journeys. We do not have many sources left from antiquity in
which we can read about such personal experiences, so this is a unique and valuable source. With
the insights to be gained from Aristides' stories, we can adjust our understanding and definition of
pilgrimage in antiquity.

Some work has already been done here. Ian Rutherford analyses certain elements of
pilgrimage in Aelius Aristides,” while Alexia Petsalis-Diomidis wrote a book about the concepts of
body and travel in the Hieroi Logoi.® She also explicitly suggests reading it as a “pilgrimage text”.”
But Rutherfords analysis of the text is not very extensive and Alexia Petsalis-Diomidis focuses
more on the material perspective of pilgrimage in connection with the text of the Hieroi Logoi.
What is needed now in the debate, is an analysis of the text that is purely focused on this case study
and is more inclusive than the short analysis of Rutherford. In the end the experiences of Aelius
Aristides can tell us a lot about what pilgrimage can look like in antiquity:.

My main question is: What specifics of ancient pilgrimage can we find in the Hieroi Logoi

and how can those help us better understand pilgrimage in ancient Greek culture? To answer my

4 For example Turner, who tried to explain what happens to pilgrims during a pilgrimage, which lead to his theory of
communitas. More recent research is that of Coleman and Eade, which focuses on the aspect of movement in
pilgrimage. More about this can be found in Brink, K.E. (2016), Ill on the road, Aelius Aristides' pilgrimages from
the perspectives of landscape, movement and narrative, Leiden, 5-18.

5 Rutherford, I.C., (1999), “To the land of Zeus... Patterns of pilgrimage in Aelius Aristides”, in: Aevum Antiquum,
vol. 12, 133-148.

6 Petsalis-Diomidis, A., (2010), 'Truly beyond wonders', Aelius Aristides and the cult of Asklepios, Oxford.

7 Petsalis-Diomidis, A., (2008), “The body in the landscape: Aristides' corpus in the light of the Sacred Tales”, in:
Aelius Aristides between Greece, Rome, and the Gods, in: Colombia studies in Classical tradition, eds.: Harris,
W.V,, Rice, E.F., Cameron, A., Said, S., Eden, K.H., Williams, G.D., vol. 33, Leiden/Boston, 131-150, 137.



main question, I will start by introducing the debate among ancient historians about the use of the
word pilgrimage and I will formulate my own working definition of it. In the second chapter, I will
introduce Aelius Aristides and the Hieroi Logoi. I will give a short biography of the life of the
author and a short history of interpretation of the Hieroi Logoi, because of its influence on how I
interpret the text. Also, I will discuss some background information about illness and medicine in
antiquity. Then we come to the text itself: the third chapter. I will point out certain aspects in the
text, namely Aristides' contact with the god, the journey itself, and the destinations for his
pilgrimage. With the help of close reading I will analyse some relevant Greek fragments and make
my arguments. In the last chapter, I will give an analytical conclusion which will discuss the
findings in the third chapter and reformulate my working definition with the insights from the third

chapter.



Chapter 1: The debate

1.1 Introduction

What is a pilgrim and what is pilgrimage? Not everyone agrees on what the concept pilgrimage
entails. This results in a lot of discussion about whether the concept pilgrimage is appropriate for
describing ancient Greek religious travel. In this chapter I want to discuss the on-going debate about
the question: what is pilgrimage? Any introduction into this debate needs to start with the discussion
among anthropologists, because that can help us understand some of the questions and gives
background to the debate among ancient historians. Next I will discuss several aspects of the debate
among ancient historians. That'll lead us to a working definition, which I will use for analysing the

Hieroi Logoi by Aristides.

1.2 Summary modern theory

Every summary of social-anthropological theory about pilgrimage starts with Victor and Edith
Turner.® Before them, pilgrimage did not receive much attention from anthropologists. They wrote
the most important theory about pilgrimage. The Turners were influenced by Clifford Geertz, who
was again influenced by Max Weber. Arnold van Gennep is also present in Turner's work about rites
of passage and is the most important for Turner's work on pilgrimage.® Turner describes pilgrimage
in a way that resembles the rite of passage: a phase of liminality occurs when someone goes on a
pilgrimage, during which he is set apart from society and the normal structure of his life falls away.
During this period communitas - a sense of community, where the pilgrim feels “liberated from

normative demands”*°

- occurs with his fellow travellers, who are also set apart from society."!
Sallnow and Eade criticise Turner's theory: they think that his theory is essentialist and
functionalist. Turner tries to reduce a complex phenomenon like pilgrimage to one essence or
function, something that Sallnow and Eade think is not useful.’ Although this is one way to look at
it, on the other hand one could also say finding out the function is as important as other aspects.
Some other points of criticism are that Turner makes pilgrimage seen as something that is special,

set apart, while Coleman and Eade think that pilgrimage can also be very ordinary."®

[ee]

Turner, V., Turner, E., (1978), Image and pilgrimage in christian culture, anthropological perspectives, New York.

9 Eade, J., (2000), “Introduction to the Illinois paperback”, in: Contesting the sacred, the anthropology of christian
pilgrimage, eds.: J. Eade, M.J. Sallnow, Urbana / Chicago, ix.

10 Turner, V. (1974), Dramas, fields and metaphors, symbolic action in human society, Londen, 13.

11 Ibidem, 206.

12 Coleman, S., (2002) “Do you believe in pilgrimage? Communitas, contestation and beyond”, Anthropological
Theory, vol. 2(3), 355-368.

13 Coleman, S., Eade, J., (2004), “Introduction”, in: Reframing pilgrimage, cultures in motion, eds.: S. Coleman, J.

Eade, London / New York, 3-4, 7-8.



Some of this criticism resulted in the formulation of a new theory by Eade and Sallnow.™

They react to the harmony of communitas with a theory about competition and contestation. They
see the pilgrimage centre as a void, which can be filled by several different discourses of pilgrims
about what they see and find in the centre. But the discourses may not be compatible, so
contestation will arise.” But Coleman points out that this theory is not that different from Turner's:
Turner creates a picture of a void of the pilgrim, who is now set loose of his daily, normal structure;
while Sallnow and Eade create the picture of a void of the pilgrimage centre, which is filled with
discourses. These voids are filled by their ideas about pilgrimage: Turner wants pilgrimage to be
about harmony and makes it special and anti-structural, while Sallnow and Eade want it to be
normal and competitive, like everyday life.'

Turner as well as Sallnow and Eade struggle with one question: what is pilgrimage? As
already stated, this issue is also relevant for the debate about pilgrimage in antiquity. Other
anthropologists, instead of focusing on the definition of pilgrimage, like to focus on certain aspects
of pilgrimage, to find out more about the phenomenon itself. Coleman and Eade for example have
started to work together to describe the aspect of movement in pilgrimage,"”” while Coleman and
Elsner focus on the landscape.'® Shannon works from the perspective of the pilgrim and works with
narratives.” Coleman even recommends letting go of the question what pilgrimage actually is,
because like other concepts, for example 'religion’ or 'ritual', the question is impossible to answer.
When studying such a complex phenomenon that has so many forms, one finds that what
pilgrimage is differs from situation to situation, depending on the context. When we want to define
it, we risk that we either make the definition too narrow or too broad. And when we do not yet fully
comprehend a phenomenon, such a definition might be premature. Besides, it isn't necessary to find
a universal definition, when the problem does not stop anthropologists and historians from studying
the subject and coming up with their own definition along the way as it suits them.* Nonetheless,
we still need a definition when we want to study pilgrimage in this specific case. This does not have
to be a definition everybody can agree on, because that seems to be impossible. So I need to
formulate a definition of pilgrimage in the case of ancient Greek religion, but before I can do that, I

first need to discuss the debate among ancient historians about pilgrimage in antiquity.

14 Eade, J., Sallnow, M.J., (2000), Contesting the sacred, the anthropology of christian pilgrimage, Urbana / Chicago.

15 Eade, J., Sallnow, M.J., (2000), “Introduction”, in: Contesting the sacred, the anthropology of christian pilgrimage,
eds.: J. Eade, M.J. Sallnow, Urbana / Chicago, 5.

16 Coleman, (2002) “Do you believe in pilgrimage? Communitas, contestation and beyond”, 359-361.

17 Coleman, Eade, (2004), “Introduction”, in: Reframing pilgrimage, cultures in motion, 14-17.

18 Coleman, S., Elsner, J., (1995), Pilgrimage, past and present in the world religions, Cambridge (Massachusetts),
205-206, 217.

19 Shannon, P.D., (2006), Contemporary pilgrimage narratives and social theory: a search for the self, Berkeley, 145-
162

20 Coleman, (2002) “Do you believe in pilgrimage? Communitas, contestation and beyond”, 362-364.



1.3 Debate among ancient historians and classicists

As between modern anthropologists, between scholars in ancient religion a debate has been going
on about what the word pilgrimage means. This paragraph discusses several aspects of the
phenomenon of pilgrimage, in order to define it. What distinguishes pilgrimage from other forms of
travel? Many anthropologists would intuitively answer that it is the religious aspect what makes
pilgrimage different, and so would I. First, I will address the issue of our perspective on antiquity.
After that, I will discuss the question whether pilgrimage is religious and from the answer to that
question, I will move on to the relationship between ancient Greek religion and Early Christianity. I
will also discuss some arguments against the use of the word pilgrimage in antiquity and I will
explain why I still believe that the word is appropriate when used correctly. Then finally I can

formulate a working definition.

1.3.1 Emic or etic?

Before we can discuss whether pilgrimage has a religious aspect, we need to address an important
issue. We are researching antiquity in this particular case and if we want to formulate a definition, it
is at least required to look at what the culture and language itself has to offer. Unfortunately, there is
no equivalent to the English word pilgrimage in ancient Greek, at least not a word that has the exact
same meaning. Rutherford explains Bewpia®' as state pilgrimage, which is the visiting of festivals as
a delegate of the state. But consulting an oracle was called pavteveoBon® and someone who visits a
healing sanctuary was called a ikétng.” These are all words that mean something that can be seen as
pilgrimage, but they are usually not translated as such.** For Scullion this is a reason to believe that
pilgrimage cannot exist as a separate phenomenon in ancient Greece and that all these separate

t.>> But the words he mentions are all emic, in the

forms of travel cannot be captured by one concep
sense that they are coined by ancient Greeks. Although emic definitions are useful to start with, they
are not the only way to understand and define certain phenomena. An etic definition can be used as
well, as long as you are aware of the implications: that you impose a “foreign” concept on a

phenomenon, which inevitably influences your research. But when studying religion in antiquity it

21 See my analysis of the meaning of the word Bewpia in the third chapter, page 23-26.

22 LSJ adloc: 1) divine, prophesy, presage, forbode, surmise; 2) consult an oracle, seek divinations; 3) later: of the
god, to give an oracle. Beekes adds that the word seems to be derived from paivopo ((to rage, to be furious), but,
also thinks that this etymology seems a bit doubtful. Lampe's A patristic Greek Lexicon does not include the word.

23 LSJadloc: 1) one who comes to seek aid or protection, one who comes to seek for purification, of pilgrims to a
healing shrine. Beekes adds that it is derived from ik® (to come). Lampe's A patristic Greek Lexicon does not
include the word.

24 Scullion, (2005) “' Pilgrimage' and Greek religion: sacred and secular in the pagan Polis”, 126.

25 Ibidem.



is inevitable to be influenced by modern concepts and ideas about religion — which is certainly a
good thing for our understanding, and not a reason to abandon those concepts and ideas altogether.
Furthermore, we have some words in ancient Greek that mean something that resembles pilgrimage.
We do not have one appropriate ancient Greek word for it. But that is not necessary for our
research, because we can use the English word 'pilgrimage’ for that, as long as we are aware of the

consequences.

1.3.2 Is pilgrimage religious?

Rutherford and Elsner begin the introduction to their volume about pilgrimage in antiquity with the
assumption: “A particular cluster of phenomena within religious practice, which have been labelled
'pilgrimage’, can be identified to have existed both in Graeco-Roman antiquity and in ancient
Christianity.”*® Coleman and Elsner often use the word “sacred”: “sacred architecture”, “sacred
journeys”, “sacred geographies””. Religion seems to be key to the definition of pilgrimage. But is
all religious travel necessarily pilgrimage? And does all pilgrimage have to be religious? In
antiquity we can imagine someone buying a talisman, so he can be safe from evil on his journey as
a salesman. Does this make his journey a pilgrimage? That depends on our definition. But before
we can formulate it, we have to start with two related questions about pilgrimage in antiquity. First,
does the journey necessarily have a religious aspect? But before we can answer that, we must
answer this: what is religious? Many scholars of ancient religion begin with the second question.
Paradoxically, the answer to that question leads to an answer on the first question, as we will see.

W. Robertson Smith*® wrote a book about ancient religion and created a dichotomy: that of
the sacred versus the profane. But this idea of opposition was not found in ancient Greek culture.
There were a few “religious words”, like &yvog or iepog, but they were not the equivalent for the
English word sacred. The first, &yvog,”” means the purity of the worshipper and his reverence for the
divinities and their sanctuaries, while the second, iep6¢®, was used to refer to anything that was

related to the gods and their sanctuaries, for example the priests. The word 6c10¢®" meant non-holy

26 Elsner, Rutherford, (2005) “Introduction”, 1.

27 Coleman, S., Elsner, J., (1995), Pilgrimage, past and present in the world religions, Cambridge (Massachusetts), 6.

28 Smith, W.R., (1889), Lectures on the religion of the Semites, London.

29 LSJadloc: 1) pure, chaste, holy; 2) hallowed; 3) undefiled; 4) guiltless, upright. According to Beekes it is related
to éylog (holy), which is again related to the Sanskrite word for "honor with sacrifice and prayer. Lampe translates it
as 1) chaste; 2) pure.

30 LSJ ad loc: 1) filled with or manifesting divine power, supernatural; 2) hallowed, consecrated, mystical, sacred
opposed to profane; 3) under divine protection; 4) of persons: devoted, initiated, dedicated. Lampe translates it as 1)
holy; 2) sacred mysteries, sacraments. According to Beekes the word is connected to other words in other
languages, that have meanings as 'sacrifices', 'gods', "honour'.

31 LSJ ad loc: 1) hallowed, sanctioned, allowed by the law of god or of nature; 2) permitted or not forbidden by divine
law, profane; 3) of persons: pious, devout, religious, sinless, pure, holy. Lampe translates it as 1) holy, God-fearing,
religious; 2) holy, sainted; 3) saint; 4) the divinity. Beekes adds that there is no convincing etymology.



behaviour, although it was still sanctified by the gods, while &viepo¢** was used to refer to evil or
bad deeds, so neither was an equivalent for profane. So the dichotomy was only an invention of the
nineteenth century and does not reflect ancient reality. Nowadays, some scholars agree that this
dichotomy is not useful to describe religion in ancient society, but there are also others who still use
it for their research.” In this thesis I assume that this dichotomy is indeed not useful.

But then what is the role of religion in society? Robert Parker developed the term
“embedded” for religion in antiquity. This was originally a term used by social economists to
describe the role of economics in society, but it can also be used for religion in antiquity, in more or
less the same way. He describes religion in antiquity as “a social, practical, everyday thing”*. The
idea is that religion is embedded into society and cannot be seen separately: religion is included in
all parts and layers of society. But how this idea of embeddedness works out in detail differs per
scholar. What Parker meant was that every social group also had a religious aspect and the religious
aspect is thus inseparable from the social group. But Bremmer interprets Parker's theory as different
religious aspects, distributed among all aspects of daily life. Price describes ancient society as

»35 and Gordon describes several

something that does not even have “a separate religious sphere
layers or grids which all contain religious aspects.® Eidinow adds that all these views on religion in
antiquity focus on the public and communal aspects of religion in antiquity, while the individual
aspects should not be ignored. She includes social network theory into her view on ancient religion,
which focuses more on the individual and cognitive aspects of how culture — and with that religion
— is formed.”

Another important paradigm in ancient religion is that of the polis religion, as formulated by
Sourvinou-Inwood. In short, it means that religion should be studied within the individual polis,
because that context highly influences religion and religion influences the polis as well. Eidinow
has the same problems with this paradigm: it ignores the individualistic aspects of religion.* But an
important scholar of pilgrimage in antiquity, lan Rutherford, still uses that paradigm for his work on

theoria as “state pilgrimage” in antiquity.®® He wants to expand the research field to the relations

between the several poleis, which he states are created through common religious ideas and

32 According to the LSJ, this means 1) unholy, unhallowed, born out of wedlock; 2) receiving no victims. Lampe
translates it as 1) unholy, unhallowed, impious. For Beekes, see note 29 about iepdg.

33 Bremmer, J.N., (1998), “Religion’, ritual' and the opposition 'sacred vs. profane": notes towards a terminological
'genealogy™, in: Ansichten griechischer Rituale, ed: F. Graf, Stuttgart, Leipzig, 16-17, 24-30.

34 Parker, R., (1986), “Greek Religion”, in: The Oxford History of the Classical World, eds: J. Boardman, J. Griffin, O.
Murray, Oxford, 265.

35 Eidinow, E., (2015), “Ancient Greek religion: 'Embedded' ... and embodied”, in: Communities and Networks in the
Ancient Greek world, eds: C. Taylor, K. Vlassopoulos, Oxford, 56.

36 Idem, 55-56.

37 Idem, 61-63.

38 Idem, 64-65.

39 Rutherford, 1., (2013), State pilgrims and sacred observers in ancient Greece, Cambridge, 1.



common sanctuaries. But Rutherford also notes that although many of these festivals were in name
religious, many political factors were in place. This leads others, like Graf or Scullion,® to the
question whether this can be called religious and therefore pilgrimage. But if we take over the
paradigm of embedded religion, then the fact that there are many political (and other non-religious)
factors at play at festivals, in addition to the religious aspects, this makes sense: religion was present
in every aspect of life, so also these festivals. These festivals had a certain level of religiousness.
Then is it justified to call this form of travel pilgrimage? Is this not a form of tourism?

For this issue the following discussion in the anthropology of pilgrimage is useful. Badone
and Roseman*' in their volume about pilgrimage discuss several anthropologists who show how the
term pilgrimage can come to mean both tourism and pilgrimage, while the same can be said about
the term tourism. They come to the conclusion that the distinction between the tourist and the
pilgrim is not useful, because the terms are the poles on a “conceptual continuum”.*

So the answer to the second question is that religion is everywhere in ancient Greek society.
But this leads to the paradox that the answer to the first question, whether or not travel is religious,
is not relevant. Travelling cannot be seen apart in antiquity from religion, there are no non-religious
ways to travel. But does that mean that every form of travel in antiquity is pilgrimage? That would
render the concept useless. The religious aspect is not what defines pilgrimage in antiquity, it is not
what distinguishes it from other forms of travel. What is distinctive from other forms of travel, is
the destination. Morinis defines pilgrimage as “a journey undertaken by a person in quest of a place
or a state that he or she believes to embody a valued ideal.”* While this definition is so inclusive
that it can include almost every form of travel, it points us in the right direction, at least for
antiquity. In antiquity all types of pilgrimage that we can think of,* lead to a destination where
contact with the supernatural is possible. That is either a temple, an Asklepieion, an oracle, or a

festival. The destination is key to our definition.

1.3.3 Pilgrimage as a category in antiquity

For his etic definition of pilgrimage, Scullion goes back to the source of the concept: Early
Christianity. He compares pilgrimage in the polytheistic religion of ancient Greece with pilgrimage

in Early Christianity, and wonders whether this is the same phenomenon. The question is whether

40 Graf, F., (2002), “Review”, History of Religions, vol. 42.2, 195-196; Scullion, (2005) ' Pilgrimage' and Greek
religion: sacred and secular in the pagan Polis”, 119-121.

41 Badone, E., Roseman, S.R., (2004), “Approaches to the anthropology of pilgrimage and tourism”, in: Intersecting
Journeys: the anthropology of pilgrimage and tourism, eds.: E. Badone, S.R. Roseman, Urbana.

42 Idem, 10.

43 Morinis, A. (1992), “Introduction”, in: Sacred Journeys: the anthropology of pilgrimage, ed: A. Morinis, Westport,
1-30, 4.

44  See for an exhaustive list the typology of Elsner, Rutherford, (2005) “Introduction”, 12-29.
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we can actually use the concept, because it is coined in such a different context. When Scullion
compares ancient Greek pilgrimage to Early Christian pilgrimage, it comes down to a couple of
negatives, for example: the importance of the journey cannot be found back in antiquity, neither can
the spiritual and personal aspect of the journey and the experience at the sanctuary. He goes on with
a list of how pilgrimage in antiquity is different from pilgrimage in other religions, not only
Christianity, but also Islam and Hinduism.* Behind all this hides the idea that there is a big
difference between religion in late antiquity and religion in Early Christianity. Rutherford and
Elsner believe that is not true: the rise of Christianity was not a completely new, different movement
and there was more continuity than change. Many aspects of pilgrimage in Early Christianity can
also be found back in antiquity.*® Galli for example explains how certain Christian aspects of
pilgrimage can also be found in two case studies from antiquity.” That makes the argument of
Scullion against the use of the word pilgrimage in antiquity invalid: Early Christianity was not very
different from antiquity, so why use another word. Besides this argument, I think that the argument
can be refuted otherwise: it is in fact our job as scholars to find a word from our own culture, that is
appropriate for certain phenomena in antiquity, so we can understand them better. Pilgrimage is an
etic category, but that does not make it inappropriate, it just means we have to be careful with our

application, which is also my aim in this thesis.

1.4 Definition

So in order to define pilgrimage in antiquity we need several aspects: more than the religious
aspect, the destination for the pilgrimage is important, as well as the goal of the pilgrimage. We
have learned that there are certain words in ancient Greek that refer to a certain action that can be
pilgrimage, but that there is not one word for pilgrimage in ancient Greek. Although we have to be
careful not to be influenced by the origin of the word pilgrimage, we are also aware that although
the origin of this word was in a different context, the context was not so different that it is necessary
to abandon the use of the word pilgrimage completely. So now we can safely formulate our
definition: pilgrimage is a journey to a place with the aim to make contact with the supernatural
there. With this definition, pilgrimage can be done in groups or by individuals, many destinations
are possible and the only motivation included is contact with the supernatural. Most importantly,

this definition distinguishes pilgrimage from other forms of travel.

45 Ibidem, 122-130.

46 Elsner, Rutherford, (2005) “Introduction”, 2-3.

47 Galli, M., (2005), “Pilgrimage as elite habitus: educated pilgrims in sacred landscape during the Second Sophistic”,
in: Pilgrimage in Graeco-Roman & Early Christianity Antiquity, Seeing the Gods, eds.: J. Elsner, 1. Rutherford,
Oxford, 253-290.
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1.5 Conclusion

We started with the question: what is pilgrimage? We have seen the different answers that
anthropologists give and how ancient historians struggle with the application of the word
pilgrimage upon antiquity. Pilgrimage is often seen a religious phenomenon. But we have seen that
religion was everywhere in antiquity, in every layer of life and society. Something else distinguishes
pilgrimage from other forms of travel: the destination and the aim, which are: a place, where
pilgrims can make contact with the supernatural. This lead us to our definition of pilgrimage:
pilgrimage is a journey to a place where contact can be made with the supernatural. Now that we
have established that, we can ask the question: what did the pilgrimages of Aristides look like? And

what does that tell us about ancient Greek religion?
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Chapter 2: Introduction to Aelius Aristides and the Hieroi

Logoi

In the previous chapter I gave an introduction to the debate about pilgrimage in antiquity. In this
chapter I will give an introduction to the text, the Hieroi Logoi, and its author, Aelius Aristides. I
will start with the author, by giving a short summary of his biography. Secondly, to understand the
text better I also give some background information about medicine and dreams in antiquity. Lastly,

I shortly introduce the text, its genre and its history of interpretation.

2.1 Aelius Aristides' life

Aelius Aristides was born in 118 AD, into a rich family that lived in Mysia, on the estate Laneion,
which was located in the district Hadriani, near Pergamom in Asia Minor. His father was possibly a
friend of the emperor Hadrian, who granted Roman citizenship to him and his son, Aristides.*
Because of his father's wealth, Aristides had the opportunity to get a full education and become an
orator, and he became interested in classical Greek literature, for example Homer, Pindar and Plato.
Aristides was raised by several foster parents, called tpo¢gic, and he had a special relationship with
them. It was probably these people who took care of his religious education,” Aristides himself
mentions Epagathus, who taught him in the practice of divine communication through dreams.*

When he was nearly finished with his education, his father died, and Aristides inherited his
fortune and became an independently wealthy man. In 141 he decided to go on a trip to Egypt,
where he spent his time sightseeing and giving speeches. This was also where he got ill for the first
time, we do not know what illness struck him.*

After that trip to Egypt Aristides wanted to travel to Rome, the capital of oratory. But a few
days before his departure in 143, he got ill again. He did not want to cancel the trip, so he went
through with it anyway. But travelling was hard on him, and when he arrived in Rome, he was so ill
that he could hardly function and certainly not declaim. The doctors tried to heal him without
success. After half a year, he returned back home. But back home the doctors could not help him
either and Aristides was very disappointed in the medical profession. When he was in the Warm
Springs in Smyrna a year later in 144, he got his first revelation of Asclepius, in which the god gave

the bizarre command to walk outside barefoot (it was December, and very cold) and to keep a

48 Behr, C.A., (1968), Aelius Aristides and the Sacred Tales, Amsterdam, 1-8.

49 Downie, J., (2013), At the limits of art: literary study of Aelius Aristides' Hieroi Logoi, Oxford, 10.
50 Behr, (1968), Aelius Aristides and the Sacred Tales, 9.

51 Idem, 9-22.
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dream record. Later Asclepius commanded him to go to his temple in Pergamom for incubation.*

This is where an important part of his life began. Aristides called it the 'cathedra’, which means
'period of inactivity', or 'sabbatical’, and it lasted two years, from 145 to 147. In the temple the god
gave him a diverse set of cures for his several symptoms: he never fully recovered, but symptoms
were relieved through bathing or abstaining from baths, exercises, fasting, etc. During his stay in
the temple he stayed with one of the servants of the temple: Julius Asclepiacus. In his daily life he
was accompanied by other men of the elite of Pergamom and surroundings, who stayed there to be
healed, to talk about their dreams with others and to study in the big library that belonged to the
temple. His doctor was Theodotus, who always listened to the interpretations of Aristides of his
dreams about Asclepius, which made him a favourite of Aristides.*®

But Asclepius did not just help Aristides with his physical illness, but also with the mental
aspect of illness. He commanded Aristides to pick up his writing, which Aristides did. The god not
only became his physician, but also his mentor and teacher and his speeches got better. This was
why he called himself Theodorus after a while: gift of the god. After two years, just before he left
the temple in Pergamum, he got his first big commission by a big family and he was able to perform
really well, even though he was still ill. His stay at the temple had probably given him more
confidence, but had also made Asclepius his “Saviour”.>* After that period in the temple, Asclepius
often sent Aristides somewhere to give a speech or to sacrifice at a festival.* In the meantime, his
foster father Zosimus had gotten older and weaker and in 148 he died. Aristides was very shocked
by his death and it took a long time to recover from it. Aristides seems quite healthy from then on, is
sometimes active as an orator and does not dream as much as he used to.

In 153 he felt so well, that he embarked upon a trip to Epidauros, Athens and Rome. This is
also where he stops writing in the Hieroi Logoi for a period of ten years.*® But in 165 smallpox
spreads throughout the Roman Empire through the army of Cassius. Aristides also got ill, but he
was cured. The next year he was hit by a similar illness. In this period he keeps a diary, which he
mentions in the Hieroi Logoi. He has a new doctor, Porphyrio (Theodotus had died), and went
through the same regimen of cures and diets.”” In the period that follows, he takes several trips, to
Cyzicus and Pergamom. But after that period of good health he returns to the estate, again in bad

health. He needs to stay there and he is worried about his career, but is consoled by dreams of

52 Bebhr, (1968), Aelius Aristides and the Sacred Tales, 22-26.
53 Idem, 41-45.

54 Idem, 45-60.

55 Idem, 61-96.

56 Idem, 73-90.

57 Idem, 91-100.
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Asclepius. It is then that he starts writing his Hieroi Logoi.* Aristides was forced by his bad health
to stay at the estate and wrote there in silence, as he did when he was in the temple during his

cathedra. In 180 he died at the age of sixty-three.”

2.2 Illness in antiquity

Medicine in antiquity differs markedly from what it is now. Israelowich mentions three
characteristics of medicine in antiquity: medical thought was very closely connected to religious
thought; medical knowledge was part of the general education of the elite, so everybody knew
something about it and it was part of scientific knowledge about the stars and animals. Furthermore,
in antiquity new ideas about the human body were not necessarily better than old ideas, so
innovations were not seen as better, rather as suspicious.® Besides, diseases were often seen as their
symptoms, because seeing symptoms as a package of problems coupled with one disease is quite a
modern view. In the Hieroi Logoi we often see how Aristides takes a bath or refrains from bathing,
fasts or eats. These are all related to the ancient concept of the body. The body consisted of several
fluids or 'humours'. When one had intestinal problems, for example, this was cause by an imbalance
between the humours, there was too much fluid in the body and to heal, one must dry up the body.
So no bathing (this of course means more fluid) and no drinking.®" This theory about the humours
was developed throughout the ages, but there was little agreement on how exactly it worked and
how many humours there were. The theory of Galen, a contemporary of Aristides, finally became
dominant in the second century AD and later on.* This concept of the body was related to the
concept of the human mind: the mind and body influenced each other. An illness or a physical
shortcoming could say something about someone's character, while doctors could predict the future
for an illness by looking at the character. This again was related to ancient Greek concepts about
purity and pollution: an illness meant that there was a pollution and the cure was a purgation, to
become pure again. So a physical illness was also a moral disease. This also meant that medical
professionals were more than just doctors: they could also be priests and were often also
philosopher and scientist.*> But doctors were also mistrusted, because diagnosing an illness and

curing it was a risky business, which often went wrong. It was not uncommon to choose the god

58 Behr, (1968), Aelius Aristides and the Sacred Tales, 108-112.

59 Idem, 112-115

60 Israelowich, L., (2012), Society, medicine and religion in the Sacred Tales of Aelius Aristides, in Mnemosyne, vol.
341, Leiden/Boston, 44-56.

61 Downie, J., (2008), “Proper pleasures: bathing and oratory in Aelius Aristides' Hieros Logos I and Oration 33”, in:
Aelius Aristides between Greece, Rome, and the Gods, in Colombia studies in Classical tradition, eds.: Harris,
W.V., Rice, E.F., Cameron, A., Said, S., Eden, K.H., Williams, G.D., vol. 33, Leiden/Boston, 119-120.

62 Lloyd, G.E.R., (2003), In the grip of disease, Studies in the Greek imagination, Oxford, 203-204.

63 Israelowich, (2012), Society, medicine and religion in the Sacred Tales of Aelius Aristides, 46-50.
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Asclepius as one's doctor instead of a human doctor. Religion and medicine were closely connected,
and a god could be trustworthier than a human. Besides, there was much overlap between the cures
of the human and divine doctor. The main difference of opinion was about where the illness came

from: the god or a physical imbalance.* Aristides believed the former.

2.3 The Hieroi Logoi

The Hieroi Logoi were composed in the 170's, although scholars disagree on the exact date. Behr
says 170-171, while Weiss, and Israelowich with him, considers 175-176 more likely. At least he
was finished writing it in 177, when the text was mentioned in a speech. The text itself mentions a
a dream diary, kept by Aristides, which serves as a source of which the Hieroi Logoi is a sort of
summary.® In the text Aristides explains that this text is written as a praise and votive to Asclepius,
to thank him for saving his life and helping him in so many occasions. The title, Hieroi Logoi
(Sacred Tales) refers to a genre of texts, the aretalogy, that tell about the myth or legend that is
behind a ritual or a god. These texts were probably of cultic origin. This text does not fall exactly
into the genre, but it is interesting that it refers to that kind of text.

But there was a more implicit motive, that is worked out by Downie and Petsalis-Diomidis,
each in their own way. They both argue that Aristides through the Hieroi Logoi had as his purpose
self-presentation. Israelowich and Petsalis-Diomidis agree that the text resembles an autobiography.
Israelowich argues that it resembles the autobiography in some formal aspects: the first person, the
focus on the body and life of the individual and the retrospective aspect.®” Petsalis-Diomidis shows
how Aristides uses the autobiographical form of the Hieroi Logoi for his purpose of self-
presentation.® Israelowich points out though that it is not possible to put this text into one genre or
category.® Downie adds to this that he tried to renovate the style and experimented in the Hieroi
Logoi,” which may mean that he aimed at a new genre altogether. So I think it is better not to put

the Hieroi Logoi in the limiting box of just one genre, but instead to keep our options open.

2.4 History of interpretation

In her summary of the history of interpretation of the Hieroi Logoi, Downie shows there was a

64 Lloyd, (2003), In the grip of disease, Studies in the Greek imagination, 216-217.

65 Israelowich, (2012), Society, medicine and religion in the Sacred Tales of Aelius Aristides, 16-17; Behr, (1968),
Aelius Aristides and the Sacred Tales, 116-119.

66 Israelowich, (2012), Society, medicine and religion in the Sacred Tales of Aelius Aristides, 20-21.

67 Idem, 25-26.

68 Petsalis-Diomidis, A., (2006), “Sacred writing, sacred reading: the function of Aelius Aristides' self-presentation as
author in the Sacred Tales”, in: The limits of ancient biography, eds: McGing, B., Mossman, J., Swansea, 193-212,
203-204.

69 Israelowich, (2012), Society, medicine and religion in the Sacred Tales of Aelius Aristides, 19.

70 Downie, (2013), At the limits of art: literary study of Aelius Aristides' Hieroi Logoi, 33-34.
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division in interpretations that eventually came together. This division already started in antiquity:
Philostratus is opposed to Arethas, who both highlight a different aspect of the Hieroi Logoi.
Philostratus praises Aristides' eloquence and ignores the religious aspect entirely, while Arethas is
mostly annoyed about Aristides' self-indulgence. In the twentieth century, Baumgart highlights the
rhetorical aspect of the Hieroi Logoi by saying that through the healing of his illness, Aristides'
career was also healed.”" But Boulanger interprets the Hieroi Logoi just as a prose hymn or an
aretology to Asclepius, and he explicitly mentions that it did not have not a rhetorical purpose.” On
the side of Boulanger we can also find Dodds” and Festugiére”, who view the Hieroi Logoi as a
useful source to look into the mind of an ancient person and focus in their research on the
individual, personal aspect of religion - which they think is new and growing in the second century
AD and related to the growth of Christianity - and try to explain the experiences of Aristides,
especially his dreams. Behr is very useful in his extensive research on the biography of Aristides
and his comparisons with other works of him.” Stephens also tries to explain Aristides' religiosity,
by identifying “the historical and psychological factors affecting the nature of Aristides' piety”.”

But Misch showed in his works on autobiographies that Aristides does in fact both in the
Hieroi Logoi: he combines religion and oratory in his works by justifying his self-glorification in
the Hieroi Logoi by calling upon the god and referring to dreams.”” Downie also summarizes recent
research, which focuses on the question what image Aristides wanted to create in his text, which is
in fact a continuation of the attempt to combine the religious aspect with the rhetorical. Perkins”
shows how Aristides developed a sense of the 'self' by observing his body, but relocated the power
over the self to the divine power of Asclepius, and pain and suffering was “a channel for
encountering the divine”.” Petsalis-Diomidis suggests that the Hieroi Logoi concern his relationship
with his colleagues in oratory, because he wanted to create a new concept of religion for the elite,
for whom a debate was going on about what the role was of religion in their lives as opposed to that
of the 'masses'.

It is still hard to combine the two aspects religion and oratory in research of Aristides,

71 Baumgart, H., (1874), Aelius Aristides als Reprdsentant der sophistischen Rhetorik des zweiten Jahrhunderts der
Kaiserzeit, Leipzig.

72 Boulanger, A., (1923), Aelius Aristide et la sophistique dans la province d'Asie au lie siécle de notre ére, Paris, 163-
172.

73 Dodds, E.R., (1951), The Greeks and the irrational, Berkely / Los Angelos / London, 113-116.

74 Festugiere, A.J., (1954), Personal religion among the Greeks, Berkely / Los Angelos, 85-104.

75 Downie, (2013), At the limits of art: literary study of Aelius Aristides' Hieroi Logoi, 14-27; Behr, (1968), Aelius
Aristides and the Sacred Tales.

76 Stephens, J.C. (1982), The religious experience of Aelius Aristides: an interdisciplinary approach, Santa Barbara,
vii.

77 Misch, G., (1950), A history of autobiography in antiquity, vol, 11, London, 499-500, 505-507.

78 Perkins, J., (1992), “The “Self” as sufferer”, The Harvard Theological Review, vol. 85.3, 245-272.

79 Ibidem, 262.
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Downie for example still wants to focus on the rhetorical aspect, although she wants to pay
attention to the religious aspect as well. Others, like Petsalis-Diomidis, are able to combine both
better, although Petsalis-Diomidis seems to focus more on the religious aspect when she proposes to
highlight the concepts of the body, landscape and travel in the text and interprets the text as a

pilgrimage text.”

80 Downie, (2013), At the limits of art: literary study of Aelius Aristides' Hieroi Logoi, 30-36; Petsalis-Diomidis, A.,
(2010), 'Truly beyond wonders', Aelius Aristides and the cult of Asklepios, Oxford, 128-129.
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Chapter 3: text analysis

In this chapter I will analyse the Hieroi Logoi of Aelius Aristides, in which I will focus on a few
aspects of his travels, to better understand what pilgrimage in antiquity looked like. First, his
motivation and the instruction he got from the god, second, the journey itself, and lastly, the
destinations of his pilgrimage, which are quite diverse. But before I can do that, I need to work out
how I can read the text and from which perspective I will look at it. All the translations of the

passages in Greek are mine.

3.1 Interpretation

As we have seen in the previous chapter, there have been two ways of looking at the text: either as a
rhetorical work or as a religious text. The first approach focuses more on the purpose of Aristides'
text and the formal aspects, while the second focuses on the story that is contained in the text and
the experiences of the author. In this chapter I will mostly work from the religious perspective, as
we are concerned with pilgrimage, which, at least in antiquity is a religious phenomenon. The
rhetorical aspect will sometimes be included in the analysis, but is not the main focus here.

Furthermore, I will be working from an etic perspective, which means that I will look at the
text through the eyes of someone from the twenty-first century — as I am not able to do anything
else. I will put the things I see in the text into a framework of knowledge from my own culture and
time. Of course, the word pilgrimage is in itself a framework from which we try to understand
Aristides' travels. However, we still know too little about that framework in the case of antiquity.
We need to refine it and find out how we can use it in the best way. So while I use a working
definition of pilgrimage in this chapter, we have to keep in mind the question: does this definition
work?

Finally, I also need to say something about the theoretic framework from which I will be
working. In this thesis I assume that pilgrimage really did happen in antiquity, which I explained in
the first chapter. Besides that, I also assume the framework of embeddedness® when it concerns
religion in antiquity, because I think that it explains the relationship between religion and society
the best. Furthermore, I assume that sacrifice is giving something to a god in return for something.
It does not matter what is given, it can be anything: meat of animals, libations, or even human

energy.®” 1 realise that sacrifice may be more complicated, but this thesis is too small for that

81 As discussed earlier, see: Eidinow, E., “Ancient Greek religion: 'Embedded' ... and embodied”, 54-79; Parker,
(1986), “Greek Religion”, 265.

82 Cf Naerebout, F.G., (2006), 'Spending energy as an important part of ancient Greek religious behaviour', Kodai
13/14 (2003/2004), 9-18; Sansone, D., (1988), Greek athletics and the genesis of sport, Berkeley / Los Angelos /
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discussion, so for now I will work with this limited definition.

Rutherford and Elsner made a typology of pilgrimage, in which they categorize several
forms of pilgrimage, according to several aspects of pilgrimage.® The type healing pilgrimage, for
example, is based on motivation: there is an ill person, who wants to be healed. But festival
pilgrimage as a type is based upon the destination, whereas local pilgrimage is based on the distance
of the journey, and so on. Healing pilgrimage is one important category, which is appropriate for

Aristides' case.

3.2 The command of the god
In this paragraph I discuss how Aristides had contact with the god Asclepius and how this is related
to his pilgrimages. Everytime Aristides goes on a pilgrimage, he does it at the command of the god.

Sometimes he tells us how the god commands him:

"Etel dekdte mepmKovTl Thg &obeveiag éneABov dopa Eleye To1ade, €y TNV ATV VOGOV
VOOT|00G TIEPUOVTL TG OeKAT® ETel, fovAopévou Tod AokAnmod mopevbeig €ml TOLG TOTOLG,
¢v olg N vooog fip&ato cLAAéyeaBon, drmAAGynv. ToladT Qv T& AexBévia kol £80kel

yeypaeBon-

Then in the turn of the tenth [year] of my illness, an apparition came to me and said these
things: While I was sick with the same disease in the turn of the tenth [year], because
Asclepius wanted it, after I travelled to the place, where the disease started to come together,
I got rid of it. Such were the things that were said and it seemed to have been written.

Aelius Aristides, Hieroi Logoi, 4.1*

Aristides tells us here about the apparition (pa&opa) he had, which is in this case quite clear to him:
Aristides has to go back to the place where he was ill for the first time to get cured. That is also
what he is going to do. There are also many other dreams in the Hieroi Logoi that are not this clear
and easy to interpret, and they do not always indicate a journey. More often he just tells us his
conclusions: “He sent me to Chius, saying that he sent me because of a purgation.” (2.11), or “In the
middle of those phlebotomies he ordered a bath for me in the Caicus.” (2.48), or “And the god
showed me while I was in Smyrna the whole time, and it was necessary to go on a journey again. ”

(5.1), and there are many more examples.

London, 37-56.
83 Elsner, Rutherford, (2005) “Introduction”, 12-29.
84 All translations of the Greek passages are mine, in consultation with Behr, 1981, unless otherwise specified.
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As I already discussed in the second chapter, dreams were perceived as highly predictive in
antiquity, so it is not strange that Aristides lets his dreams lead him. What is interesting though, is
that he does not need to go to somewhere special to have contact with the god. I defined pilgrimage
as travel to a place with the aim to communicate with the supernatural. But Aristides does not need
to go elsewhere: the god visits him in dreams when he is home as well. His contact with the god is
frequent and usually he does not need help explaining his visions and dreams. So what is his
motivation to go on a pilgrimage, besides the god's command?

I think he goes to a specific place to do something that cannot be done anywhere else. I do
not mean that for example sacrificing can only be done in a temple, but rather that only in a special
place a certain act is meaningful and will provide results. The god gives meaning to these places:
his command gives meaning to the place where Aristides is supposed to go. In the next passage, it is

the prophecy that gives the journey and the act meaning:

€V €O € TOUTWV TAV PAEBOTOHIDY TIPOOTATTEL 01 TO AOLTPOV TO €v 1 Kaik, kai édet T&
gpla amoppiPavta 0doumopelv kol AodoBor: OecBon 8¢ koi immov Aovpevov Kol Tov
VEOKOPOV £0TATA €l Thig 6XONg TOv AokAnmakov. Tadta ipoeipnTto Kai tadta éyiyveto. €Tt
HEV TIPOCI®V TG MOTANE TOV IMMoV Op& AOVHEVOV. AOLHEVOL 8€ HOU TPV O VEWKOPOG Kai
£€0TG €ml TG 0XONG dpa. 1) 6¢ €ml ToLTE KOLPOTNG Kal &vayuyn Bed pev kol pdAa pasdia

yvaval, avBpane 8¢ fj v AaBelv fj évéeifaaBon Adyw obd mavu padiov.

In the middle of these phlebotomies he ordered a bath for me in the Caicus. And it was
necessary, after I threw away wool, to walk there and to bathe myself, and that I would also
see a horse bathing and the temple warden Asclepiacus standing on the bank. These things
he predicted and these things happened. While I was going to the river I saw the horse
bathing. While I bathed, the temple warden was present and standing on the bank, he saw
me. The lightness after this and the refreshment was rather easy to understand for a god, but
for a person it was not at all easy to understand nor to put down in words.

Aelius Aristides, Hieroi Logoi, 2.48-49

The god commands (mpootattel) Aristides to do certain things: to go to the Caicus and wash
himself there (AodoBan), but first he has to cast away pieces of wool. There is no particular meaning
to this, except the promise of a cure by doing that is so strong, that Aristides obeys. Furthermore,
the prophecy that he would see the horse bathing and the temple warden Asclepiacus, makes the

reality seem more meaningful: if he really sees the horse and the temple warden, then his act of
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bathing in the river will indeed have the result of him feeling better, which it does: it is even
indescribably good.®

So Aristides' contact with the god is very close, because this contact is what gives his
journeys and his cures, which together form his pilgrimages, their meaning. Without this contact,
without the command of the god, without the reassurance of the dreams and the signs, Aristides'
journeys would be useless and would have no result. So it is clear that the god plays an important
role in the life of Aristides and it explains why Aristides gives the control over his movement over

to Asclepius.®

3.3 The journey

Now that we have discussed how Aristides' journeys started, with the command of the god, we will
now look at the journey itself. I would like to discuss a few elements. First of all, I discuss a
passage in which Aristides compares his journey to Bewpia, because that can tell us a lot about what
Aristides thought his journeys were. Furthermore I discuss Aristides' fellow pilgrims and their role
in relation to Aristides. Finally the difficult circumstances of Aristides' journeys can tell us

something about the nature of pilgrimage in antiquity.

3.3.1 Theoria

One time, Aristides went to the river Aesepus, where he got ill for the first time, in the warm springs
there. He had a dream while he was staying at the Temple of Olympian Zeus, which is near his
estate.”” He is promised a cure there, which suggests some circularity in his life, going back to a

place to return without the illness he got there.®® So he starts his journey happily:

101E 6’ QG €ig Bewpiav éoteANOpeBn LT eDBLpING aibpiag Te 0BoNG BavpaoTiig Kal THg 660D

Sexopévng.

Then we started our journey, as if on pilgrimage, with cheerfulness, because the weather was
wonderful and the road inviting.

Aelius Aristides, 4.2

85 More about this aspect of indescribable experiences in Brink, (2016), 11l on the road, Aelius Aristides' pilgrimages
from the perspectives of landscape, movement and narrative, 39-41.

86 More about the aspect of movement in Brink, (2016), Il on the road, Aelius Aristides' pilgrimages from the
perspectives of landscape, movement and narrative, 31-37.

87 For more about this, see the next paragraph: Destinations, 35-36.

88 For more about patterns in his journeys, see Brink, (2016), 11l on the road, Aelius Aristides' pilgrimages from the
perspectives of landscape, movement and narrative, 41-42.
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With this sentence I started my introduction, where I also mentioned the use of the word Bewpia,
which I translated as pilgrimage. But the meaning of the word is more complicated than that.
Bewpia is translated by the LSJ as “1) the sending of Bewpoi or state-ambassadors to the oracles or
games, or, collectively, the Bewpoi themselves, embassy, mission; 2) being a spectator at the theatre
or games; 3) viewing, beholding, to go abroad to see the world, or pilgrimage”. The first option is as
it is used by Rutherford in his analysis of Bewpia as state pilgrimage and the second option is
connected to the first.? Rutherford in fact mentions all the meanings mentioned in the LSJ, but adds
that the third possibility is only used in “a very limited number of cases” and does not discuss the
passage from Euripides, which I will discuss below. In his book he focuses on the state pilgrims
who were delegates, whose journeys he also sees as a form of pilgrimage. His explanation can be
summarized thus: whether Bswpia is state pilgrimage depends on how you define pilgrimage.*
Within my own working definition of pilgrimage Bewpia is indeed pilgrimage.

Aristides did not go to a festival or an oracle as state ambassador. The third option is more
relevant: one of the possibilities is pilgrimage. Parallels for such a use for the word can be found

elsewhere, for example in Herodotus:

a0TGV 81 GV ToOTWV Kol TG Bewping ékdnurioag O ZoAwv eivekev ég Alyuntov Amiketo mapd

Apoaoty Kal 61 kai é¢ Xapdig mapa Kpoioov.
For this reason, and to see the world, Solon left Athens and visited Amasis in Egypt and
Croesus at Sardis

Herodotus, The Histories, 1.30%

This is quite a famous passage in Herodotus about Solon, who goes abroad “to see the world”. The

same meaning of the world can be found in Thucydides:

101¢ 6’ év T NAiq Tfig Te dmovong MoBw dYPewg kKai Bewpiag,

... upon those in the flower of their age, through a longing for far-off sights and scenes, ...

Thucydides, The Peloponnesian War, 6.24.10%

89 Rutherford, (2013), State pilgrims and sacred observers in Ancient Greece, a study of Theoria and theoroi, 4-6.
90 Ibidem, 12-14.

91 Translation: Godly, A.D., 1926.

92 Translation: Smith, C.F., 1928.
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In this passage the young people in the city are opposed to the older people in the city. The young
people want to go to war, because they wanted to see the “far-off sights and scenes”. In these
passages Bewpia resembles tourism: going abroad to see something unfamiliar. Then there is also

this passage from Euripides' Bacchae:

énel Bepanvag thiode OnPaiag xBovog
Anovteg é6€Bnpev Aowmnod podc,

Aénag KiBopwvelov gioefdAhopev
[TevBetg te KAyD--6e0mOTn YO EIMOUNV--

€£vog 0’ Bg iV mopumog Ry Bewpiag.

Pentheus and I (for I was attending on my master) and the stranger who was our escort to the
festival had left behind the settlements of Thebes and had crossed the river Asopus and were
striking into the rocky uplands of Cithaeron.

Euripides, Bacchae, 1043-1047%

The context: a messenger tells the chorus of bacchants that Pentheus is dead, after he was
discovered by the baccants he was going to see. He was betrayed by the stranger who accompanied
them, who turned out to be Dionysus. So the Bewpia to which Pentheus and the messenger were
going is the sight of the bacchants performing their ritual. In his translation, Roux translates Bewpia
as “pélerinage”, because of its religious implications. He thinks this is appropriate here, although
the word Bewpia is not the same as a pilgrimage.® His choice and the reference of the LSJ make
some sense, because in this passage, at first sight the meaning of Bcwpia is different than in the
previous passages. In the passages from Herodotus and Thucydides Bewpia resembled tourism and
could be translated as 'going abroad to see’, while in this passage from Euripides Bewpia is going to
a place to see a ritual, which gives it a more religious connotation. At the same time, in Euripides
Bewpia is inappropriate, because Pentheus was not allowed to see what happened there and was
killed for it by the bacchants. Furthermore, Pentheus went to see the ritual because it was so strange.
It was not religious devotion, but curiosity that drove him and for that he is punished. So this also
resembles the touristic form of Bewpia we saw previously. This does not of course mean that such a
touristic journey cannot also be pilgrimage, because according to our definition a journey to a

foreign country can also take the form of a pilgrimage, depending on what the motivation and

93 Translation: Kovacs, D., 2003.
94 Roux, J., (1972), Euripide, les Bacchantes, vol. II, commentaire, Paris, 564.
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destination are. But the meaning of Bewpia is not equivalent to pilgrimage.

So how is this related to the use of the word in the passage of Aristides? In the way Aristides
writes it down, he is not saying that his journey is the same as theoria, but it resembles it. Aristides'
journeys were not theoria in the technical sense: he is not a state ambassador and he is not going to
a festival or to another city-state. Instead he is going to a river, to the warm springs. So why does he
compare it to state pilgrimage or tourism? It seems to be referring to his happiness on the journey,
which he maybe associates with Bewpia. That is not impossible, probably the state ambassadors
looked forward to their journey to another city state and a festival of a few days and also a touristic
trip to a foreign country as a happy journey. But would that be all?

We do not know to which meaning of Bewpia Aristides referred. If he meant state
pilgrimage, then that would mean that he saw a commonality between his journey and state
pilgrimage, a connection we already have seen and have expressed with the word pilgrimage, but
the word pilgrimage was not yet used in antiquity. This could be a sign that these forms of travel
were seen as somehow related to each other in their nature. If he meant it in the touristic sense of a
journey to foreign places, then he is just making a comparison with another journey, which is not
necessarily religious nor a pilgrimage. The first option is of course more exciting than the second,

but there is no way of telling which is more probable.

3.3.2 Fellow pilgrims?
In the several fragments we have already read, we have seen that Aristides is often accompanied by
some people. Usually they are servants, but not every time. We investigate these fellow travellers

and see whether these are fellow pilgrims and how Aristides' relationship with them is.

Ko TO TAoTov €K ppag &pBEV &l mpupvay AKAACE Kai HIKpoD KATESL: Emelta €meKAVLETO
évBev kal évBev- Enerta aneotpaen €§m mpog TO MEAAYOG. 18pmg d¢ Kal B0pufog vautdv Kal
Boal Moo TAV EPMAEOVT®V, GLUVETAEOV Yap 6N Kal TV émtndeinv Tvég: épol 6¢ tooodtov
fipkeoey einelv, @ AokAnmé. moAAx 8¢ kol mavToia Kivduvedoavteg Kol TEAOG TiEpL aOTHV TV
KOTAYQYTV  HUPLOKIG AVOTPATEVTEG Kol GMwoBévieq kai MOAATNV &ywviav Toig Op®dOl

TIAPAOKOVTEG S1E0OONHEV AYQTNTAG Kol HOALG.

And the ship rose up at the prow and sank down at the stern and almost sunk. Then it
overflowed here and there, and next it turned around, away to the sea. There was sweat and
the noise of the seamen and all the screaming of the passengers — because some of my

friends sailed with me — but for me it was enough to say, 'O Asclepius'. After we had risked
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so many and such diverse risks, and finally at the landing were many times turned around
and pushed back, providing much anguish for those who were looking, we were saved
barely and scarcely.

Aelius Aristides, Hieroi Logoi, 2.12

In this passage we see that Aristides brought several friends (¢mtndeiwv). He is on his way to Chius
for a purgation. It is not entirely clear why he brought his friends, and he does not mention a reason.
Are these people fellow pilgrims? If they are, they would be enduring the same dangers and
hardships as Aristides. That is clearly the case, as they are in the same dangerous situation at sea as
Aristides. But is their goal the same Aristides? According to our definition they are on a pilgrimage
if they are going to a place to have contact with the god, but we do not know whether they were
going to do that. Maybe they were just accompanying Aristides on his journey, maybe they were
curious about what would happen, because miracles seem to happen around Aristides, or maybe
they just went with him and would later depart for another journey elsewhere. Unfortunately, the
conclusion is: we do not know. In another instance we get to hear more about the friends (@iAwv)

that were with him:

€keélevoe AovoaoBal TG MOTAPE TG S1 THG TOAEWG pEovTL: 0 & Eppel TOAVG €€ dpPpwv, Kal
TIPOETMEV G TPLAOV TAOV AOLTPAV €00HEV®V. YEVOHEVOL §€ TOD MPOOTAYHATOG G €mHBOVTO
ouviiABov oi omovdooTaTol TAOV EIAGV TIAPATEPTIOVTEG Kol @povTilovieg O Tt Gmofrootto,
Kal dpa Gvt’ GAANG iotopiag molovpevol 18elv tax yyvopeva, kol yap On kol 1) npepa
xewépog fv. (...) o¢ 8¢ &yevopeba émi TG OxOng, ovdelg AV @lAwv EBappel
mapakeAevoacBal, Kaitol Taphv HEV O VE®KOPOG aTOG, Taproav 8¢ Kal TV PLA0CGOQ®V
TWVEG, Gvdpeg kadol KayaBol, GAN’ BHwG AYOVIBVTEG KOl ATTOPOVHEVOL PAVEPOL TIAVTEG NOAV.
KAy® & Te pana aneppimtovy Katl KaAeéoag Tov Beov Tepan €ig péoov Tov mopov. (...) oG 8’
€&EPNV €nt v OxOnv, Bepun Six MavTOg Exmpel T0D COPATOG KAl ATHOG Gve TOALG, Kol
TAVTOl EMEQOIVIKTO, Kol TOV ondva fiSopey. Kai wg énavielpey, abbig abd D8wp mylyveton £k

A106, Kal TO TpIiToV TAV AOLTPAV €ig TODTO ETEAEVTNOEV.

He [Asclepius] ordered me to wash in the river which flows through the city, but it flowed
high because of the rain, and he predicted that there would be three baths. After the
command had happened, when they learned about it, the most zealous of my friends came
together, escorting me and thinking about what would happen, and at the same time to see

the things that would happen instead of from another story. And it was a stormy day. (...)
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When we were at the river bank, none of my friends dared to encourage me, although the
temple warden himself was present, and some of the philosophers were also present, good
and noble men, but nevertheless they all seemed in anguish and troubled. And I threw off my
clothing and having callled upon the god, I threw myself in the middle of the river. (...)
When I got out and on the riverbank, a warmth spread through my whole body and much
steam rose up, and everything became red, and we sang the Paean. And when we went back,
again there was Zeus' water, and in this way the third of the baths ended.

Aelius Aristides, Hieroi Logoi, 2.51-53

In this passage Aristides brings some of his friends to a bath in the river. He tells us a bit about
them: they are the most zealous (oi omovdondtator) of his friends, among them are philosophers
(p1hoo6@wv) and a temple warden, and they are good and noble men (&vépeg kahol kayaboti).
Probably these friends of Aristides are like him people from the intellectual elite, who had an
education. The subjects of philosophy, oratory and religion were closely interrelated in this period
and in some way Aristides saw himself as a philosopher as well. Probably there were many
discussions among his friends and Aristides about his illness and the best cure. Nonetheless they are
very worried about Aristides when — at the command of the god — he bathes in the cold and wild
river water. Aristides puts this in opposition to the statement that they were good and noble men: he
thinks that the more reasonable people should understand that he had to follow the command of the
god to be cured and thinks that their disbelief is in contrast to their status as philosophers. But are
these friends fellow pilgrims? They do not participate in the ritual of the bath, although afterwards
they do participate in the giving thanks to the god (tov mondva fjdopev). They seem mostly
concerned with Aristides health and are curious about what is going to happen. They are not there
with the same goal: to get in contact with the god to get something done. Instead they are passive
and only participate in the ritual at the end: the giving thanks. So they are not fellow pilgrims.

One time, Aristides explicitly speaks about fellow pilgrims:

peta 8¢ Tadta EABOvVTQ €ig 1O iepov Bdoa 1@ AOKANTIH TEAEIX KOl OTHOOL KPATHPOG

lepolg Kal velpan poipag iepag dnaot 10l CLPEOLTNTAIG:

After this [it was necessary] to go to the Temple to sacrifice a full-grown animal to
Asclepius and to place sacred bowls and to distrubute the sacred shares among all my fellow
pilgrims.

Aelius Aristides, Hieroi Logoi, 2.27
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This passage is part of a command by Asclepius to Aristides, whom the god just told that he would
die in a few days, that was his fate. To prevent him from dying, Aristides has to do quite a lot of
things, among which: to go to the Temple, to make a sacrifice to Asclepius, and to share the meat of
the sacrifice with the people that travel with him (toig cup@ortntoaic).” He does not elaborate who
these people were, as it is only a command, but there will be fellow pilgrims according to Asclepius.
They will participate in an important ritual: the feast after a sacrifice, the sharing of the meat, and in
this case also important: they will share in his journey.

So it appears that while Aristides has no fellow pilgrims, he is usually not alone. In the
second passage in this paragraph, he is followed by other people, either there to help him as his
servants, or there to see what is going to happen, out of intellectual curiosity. Sometimes he has
fellow pilgrims, with whom he shares the sacred rituals at the Temple. Unfortunately, Aristides does
not tell us much about his fellow pilgrims or the followers that are not fellow pilgrims. These
curious friends have an important role to play, although it is different from that of a fellow pilgrim.
Whereas a fellow pilgrim also has a problem, because of which he wants to contact the
supernatural, Aristides' friends do not have this goal in mind. Their intellectual curiosity for
Aristides' cures and miracles, is part of their intellectual culture as philosophers and orators. It is
quite possible that a pilgrim from the elite had a different kind of fellow pilgrims. He did not need
companions on the road for his own safety, because he could use servants for that, so in stead he
brings friends, who do not participate, but look on and analyse the miracles that happen. The one
time that fellow pilgrims are mentioned is in a dream of Aristides about Asclepius, who commands
him to share the meat of his sacrifice with his fellow pilgrims. This aspect of sharing is not found

elsewhere in the Hieroi Logoi, which shows us Aristides' solitude.

3.3.4 Difficult circumstances
Something else also gives meaning to the journey. Difficulties on the road are a theme throughout

the Hieroi Logoi.”® But Aristides seems to be tireless:

6N 8¢ Babeiag éomépag AABOV gig Adproocav, Kai pot dopéve yiyveton og Té Te OxfpaTa

o0 KaTeiANmTo Kai T TG Kataywyfg o8&V dueive TGV mpoadev fv, AN dvaykn mopfv

95 Xvpeorntng means fellow pilgrim according to LSJ, but it is a composition of two words: oup (together, with) and
@ottdw, which is a verb which means according to the LSJ “ to go back and forth”, “to go or roam around”. The
LSJ gives as a translation for cupgoitam “go regularly to [a place] together”. So these fellow pilgrims are the
people that travel with Aristides, not just the people that were already in the Temple.

96 For the influence of the landscape and the weather on Aristides' journeys, see Brink, (2016), Il on the road, Aelius
Aristides' pilgrimages from the perspectives of landscape, movement and narrative, 25-31.
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€xeoBon TG 0600 Kal Sakoptepelv. Kal pEoat Te Tjdn VUKTEG fj Kal €T MOPPOTEPW, KAl
yiyvopeBa év Kopn, kol mavta AmekEKAELITO Kal HEA™ ayamnTdg Epol. TapakaAéong 6 100G
EMOWEVOLC, Ol TAPEMEPTIOV e GO ToD Xwpiov TpooToAcmwpijoot Kai T0 AOUMOV, GG OVK
elodpevoy anTolg, MAVIwg 8¢ OAiyov T’ elval Kol TPOPEPEWV OVK OAlyov pol SOKEWV Thig
npoalpéoeng Sapaptelv, éxmpouv £ MUAGY, kai Yixog Te N AV DypoTEpPOV, (MOTE Kal

Beppng 6€lobon.

And deep in the evening I arrived at Larissa, and I was happy that the carriages had not
caught up with me and nothing of the inn was better than the one before, but it was
necessary to continue on the road and to endure. And now it was in the middle of the night
or maybe even later, and we were in Cyme and everything was closed, which was fine by
me. After I had called the servants, who escorted me from my land, and I had told them to
persevere also for the rest of the journey, because there was no entry for them, that it was a
little further altogether, and that it seemed not a little better to me to change the plan, we
went out of the gates. And now the cold was more moist, so that I needed warmth.

Aelius Aristides, Hieroi Logoi, 5.4-5

Aristides is on a journey to Pergamum and while his servants are hesitant about moving on,
Aristides seems to be in a hurry to continue. He does not want to wait for the carriages, he does not

want to sleep in an inn with bad rooms, but in stead he continues his journey.

év 60w 6¢ mdp Te €mopileto kol moploBeviog EpeAdov xpioeoBai te kai mieoBan, kol om
£00QPOPOG Te LTEPETXE Kol OGS NHEPAG LIEPaveY, €60Kkel xpfivatl pn poABakileobon pnéde
KaBevdev Npépag odong, GAN’ Epyov €pyw ovvamtelv kai Padifev €ig 10 100 AMOAA@VOG

iepov, €ig I'puvelov, elwBOG pot Kai 1oVt Kai EmaviovTt Boev & Bed.

In the time the fire was brought, and after it was brought, I planned to wash myself and
drink, and already the morningstar rose above the horizon, the light of the day began to
shine, and it seemed to be necessary to not be soft and to sleep while it was day, but to add
work to work, and walk to the Temple of Apollo in Gryneion, as it was custom for me to go
sacrifice to the god both when I went and when I returned.

Aelius Aristides, Hieroi Logoi, 5.7

When he finally stops somewhere, it takes a lot of time before he has actually the time to eat and
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drink, but when the fire is finally ready, instead he decides to walk to Gryneion, where the Temple
of Apollo stood, because he does not want to be soft and sleep during the day (pr poABaxi¢ecBon

HNée xaBevderv fpépag obong). Again he seems to have a lot of energy on this journey.

Kai 0 Bopéag EMEKELTo TAVTX KIv@V. Tv 8¢ TOV xpOvov TodTov €pyadn T mepl v @dpuyya,
MO Te EAVKTAIVNG cuveXODG TECOHEVA Kal DTTO TIAVTOG diel TOD CLVTLXOVTOG AVAEXVOHEVA.
T0TE O¢ TAG TE AUHOL TOAARG G TA GVEH® PePOPEVNG €Tl TOD TTPOCOTOL Kai ToD KOVIOpTOD
oLPSNV amavtayoBev EUmnMTovTog OVK GywVIAV PHOAAGY TL TAPEIOTAKEL pot T| Bappelv: Gpa
pév olov amovoia Tvi kal mapatdEel, ov yap AV &vaguyn, dua 8 g AvTeixov mapd v To
eikog. Ot 6¢ latpol T PO T006e AVOKOYXLALALELY TE EKEAELOV KOl OKEMMV AKPIPECTATNV Kal
T Towadta eionyodvro. Aevtépa 8¢ 1 Tpitn Mpépa mapeAbav TV matpeav oikiav yiyvopat
év 1@ 1ep® 100 A10¢ 10D 'OAvpmiov: kKai BO® mpiv KataAdoat TV 660V, OOTEP POl Kai TO €§
apxne €vBLG év Zpvpvn mpoeipnto, EAavvely OpBnv eig A0¢ xwpiov. Kal peta 10010 HoN PA®

0 TG SiTtng Emeavadg fv.

And the north wind lay heavy upon us, moving everything. And it was in that time that
troubles around my throat started, because underneath it was pressed down by a constant
lesion and turned apart by everything that touched it. And although from time to time much
sand was carried into my face, and dust was thrown violently from all sides, and being
courageous stood no more before my mind than anguish, at the one hand in some way
through some desperation and obstinacy, because there was no escape, but on the other hand
also because I hold on against all odds. The doctors before ordered to break open and
proposed the most precise covering and such things. I arrived at the second or third day at
the house of my fathers in the Temple of Olympian Zeus, and I sacrificed before I ended the
journey, because he had told me beforehand from the beginning in Smyrna, to go straight to
the land of Zeus. And after this my diet was clearly easy.

Aelius Aristides, Hieroi Logoi, 5.9-10

Later, when he is returning to his estate and the Temple of Olympian Zeus nearby, he is troubled by
a lesion in his throat. His journey is now particularly difficult, with the pain in his throat and a sand
storm, but he endures it, about which he is happy, and he is at the same time confident and anxious,
although it is not sure about what. He seems determined to finish his journey on his own strength,
which he has much more than he expected, while the doctors prescribed him to be very careful.

In the next passage, the journey is also difficult, but the god helps him:
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¢€6mobev piv yap Popéov mvedpa EMEKeLTo olov PuypoTtatov, vepéhag EAadvov pelaivag
Kol TUKVOG, €k Selig 8¢ Emavta Katevigeto, Ve 6 &v AploTepd, Kol TaDT fV MopX OOV
v fpépav Te Kai v 686v. Mia te olov {ovn 1 mavtog Tod Gépog AyeV gig TO iepov KT’
aOThG TG 00600 TETapEVN, OKEMNV GUA Kol @AOG €xovoa. Kol MAUTOAL 81 TV GAA@V
dnoondoag Ryov €ig TO iepov, ped’ évog dkoAovBou otadiovg ovK EAaTTov § Tplakosioug
Sspapmv. kal AV pév TG dpag TO petd ADxvoug Tovg iepovg &v 60w 8¢ Tovg Te
OOAELPOEVTAG EMAVEHEVOV KL KATOYWYT] £MopileTo, SIETpIfa TOOG T VEWG IEPUMV MG ELXOV

€K TfiG 060D Kai Padilwv Gve Kal KATw TEepl TO Lepov.

For from behind a north wind pressed, which was very cold, and drove forth black and thick
clouds, on the right everything was covered with snow, on the left it was raining, and this
was for the entire day and the entire road. But one zone, as it were led through the whole air
to the temple, stretching over this road, giving both shelter and light. And while I was
drawing far apart from the others, I lead the way to the sanctuary, together with one
follower, running nothing less than three hundred stades. It was then the time after the
Sacred Lamps; I waited for those who were so far left behind and an inn was made ready. I
passed the time by walking around the temples, just as I went from the road, and I walked up
and down around the sanctuary.

Aelius Aristides, Hieroi Logoi, 5.27-28

A wondrous miracle happens: the god makes a way through the snow and the rain to the temple of

Asclepius in Pergamum. Aristides makes use of it: he runs (§tadpap®v) to the Temple, together with

someone else. Threehundred stades is quite a distance: 57 kilometers.” Running this far seems

almost impossible. And when he has arrived, he still has the energy to walk around at the temple

site. One could wonder how it is possible that Aristides has this much energy. It is because of the

help of the god, which also becomes clear from a sentence a little further in the text:

Kol PNy Té& ye GAAX oa@@g éyiyveto ovv Bed...

And also other things happened clearly with the God's help...
Aelius Aristides, Hieroi Logoi, 5.29

97 Schréder, H.O., (1986), Heilige Berichte, Einleitung, deutsche Ubersetzung und Kommentar, Heidelberg, 131.
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This sentence implies that the previous thing also happened with the god's help.

Another question to ask is though: why does Aristides do this? Why is he in such a hurry in
the first passage, and why does he run so far in the second? It almost seems like Aristides is
spending his energy on purpose. He does not have much energy, because of his illness, but thanks to
the god he can travel for a long time during his pilgrimages. What if he is giving his energy to the
god, as a kind of sacrifice?

This idea is not completely my own, I owe a lot to David Sansone® and Frits Naerebout.”
Sansone explains in his discussion of the origin of sports in ancient Greece, the possibility that
energy can be seen as a kind of sacrifice to the gods, especially when for example sports were a part
of the Olympian Games, which were dedicated to Zeus.'” This is related to his idea of rituals,
which he lends from Lorentz,'®" and he traces the source of sports back to the early days of the
huntsman. He uses the theory of Meuli, expanded by Burkert, according to which sacrifices are very
diverse and from different aspects of life, that go back to very early in the history of mankind.
According to him, sport is a remnant of a form of sacrifice: the giving of energy, so he can later get
energy again.'®

Naerebout agrees with Sansone on the idea of human energy as a sacrifice to the gods,
although he dismisses his “speculations” about the origin of sports. He also mentions other areas
where the same could be true, including pilgrimage: “One can think of mock combat, initiation
rites, ordeals, pilgrimage over long distance and through inhospitable terrain, ...”"* Furthermore
and very important, he gives evidence for his claim, by analysing two inscriptions.'**

I think these are valuable ideas when we look at our own case: especially if energy is so
rare, as in the case of an ill person, energy can be very valuable. The stades that Aristides ran to the
Temple can be seen as a sacrifice to Asclepius, who also gave him the energy in the first place. This
is an interesting idea of what pilgrimage may be: a sacrifice. Not every pilgrimage of Aristides
always involved these amounts of energy spent, nor was every journey as difficult, but some
journeys were also dangerous, as travelling always was in antiquity.

But why is pilgrimage then sacrifice to the gods and are other forms of travel just travel?

This is because of the meaning that is given to the journey and the place towards which one travels,

98 Sansone, (1988), Greek athletics and the genesis of sport.

99 Naerebout, F.G., (2003-2004), “Spending energy as an important part of ancient greek religious behaviour”, Kodai,
Journal of Ancient History, vol 13/14, 9-18.

100 Sansone, (1988), Greek athletics and the genesis of sport, 37-41.

101 Idem, 30.

102 Idem, 62-64.

103 Naerebout, F.G., (2003-2004), “Spending energy as an important part of ancient greek religious behaviour”, Kodai,
Journal of Ancient History, vol 13/14, 13, the emphasis is mine.

104 Idem, 13-14.
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as can also be seen in my working definition. If one takes the trouble to travel somewhere, just
because for example the god commanded it, or because one thinks that someone or something can
help him, then a special meaning is given to this place, as we already discussed, but also to the
journey. By going somewhere to make contact with the divine and to get something done from the
divine, the journey itself gets meaning and the energy becomes a sacrifice towards this god, as the
journey is undertaken for the god and towards the god. In return for the energy and other sacrifices,

the god can give something back to the pilgrim, for example his health.

3.3.4 Conclusion

The journey is a major aspect of pilgrimage, as we have seen in the literature about pilgrimage.
First of all, we have analysed the meaning of theoria, to which Aristides compared his journey.
There are two options: either he compared it to state pilgrimage, which meant that he saw some
resemblance between state pilgrimage and his own healing pilgrimage, although there was not yet a
overarching word for that resemblance, like pilgrimage is now, or he compares it to a touristic
journey to foreign sites. Also important for the journey is the presence of fellow pilgrims. Aristides'
has no fellow pilgrims, except for one time in a dream of Asclepius, but in stead has friends and
servants. These friends are part of his intellectual milieu and fulfill a different role, that of
bystander. Furthermore, the lack of fellow pilgrims of Aristides shows his solitude in his
experiences of his pilgrimages. Scott Scullion thought the journey was not that important in ancient
pilgrimage, which made it for him clear, among other reasons, that using the concept pilgrimage for
going to the temple was not appropriate. But with Aristides' case we have shown that the journey is
in fact of quite some importance.'® Aristides encounters a lot of difficulties on his journeys. I linked
this with the theory of Sansone and Naerebout that human energy can be a sacrifice to the gods,
which lead me to the conclusion that pilgrimage could also be a sacrifice: the difficult
circumstances and the sometimes unbelievable performances of Aristides are a gift for the god, as
much as the other sacrifices made at the Temple itself. This makes the journey also very important

for Aristides' pilgrimages.

3.4 Destination

The destinations for Aristides’ journeys differ. Often he goes to a temple, of which I will give a few
examples, but sometimes he goes to a river or to another specific place in nature. Even more special
are his journeys to a city to give speeches there, also at the command of the god. These are not

pilgrimages at first sight, but we still will take a look at them, because they contain some elements

105 In my other thesis I show in a different way the importance of the journey: [page numbers].
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of pilgrimage. I will discuss whether these journeys to different destinations, are pilgrimages and

why they are (not).

3.4.1 Temples

When going on a pilgrimage, going to a temple seems to be the most obvious choice. Aristides did
that several times. Often he went to Pergamum, where he also stayed for two years while being

incubated:

adeA@a € TOUTMV Kal al TAV XeEH®OVeV dvuriodnaiotl ai cuvexelg kol S mavtog tod iepod
KatakAioelg, év vnaifpy te kal 6mov TOYOL, Kal ovy HKoTa 61 1) €v Tf 66& 10D vew O’

0TV TV lepav Adapnada g 600 yevopévn.

Familiar to these things were also my going barefoot in the winter, and my constant lying
down through the whole temple, in the open air and wherever it may be, and this happened
not in the least on the road to the Temple under the sacred lamp of the goddess.

Aelius Aristides, Hieroi Logoi, 2.80

The Goddess of the Sacred Lamp (Aapnéada tfig 0e0d) is Hygieia, daughter of Asclepius,'® and also
related to health and healing. Apparently, Aristides performed his incubations not only in the abaton
in the Temple, but also outside in the open air and on the road. This ritual, as we have discussed,

was very specific for an Asklepieion. But that was not the only temple Aristides visited:

€60kel ypfivanl pn poABakiCeoBon pnde kabevdev @avev, €80kel xpfival pun poABakileoBot
pnée xabevdewv nuépag obdong, GAN’ E€pyov €pyw ovvdmtewv kol Padiewv €ig 10 TOD

AnoAAwvog iepov, gig I'puveiov, elwbog pot kai tovTt Kal Enaviovtt Boewy 1@ Bed.

And it seemed to be necessary to not be soft and to sleep while it was day, but to add work to
work, and walk to the Temple of Apollo in Gryneion, as it was custom for me to go sacrifice
to the god both when I went and when I returned.

Aelius Aristides, Hieroi Logoi, 5.7

During a journey throughout Asia Minor, to Pergamum, but also past Myrina, Gryneion, Elaea and

ending in “the land of Zeus”, he visits the Temple of Apollo, where it is his custum (giwB6¢) to

106 Behr, (1968), Aelius Aristides and the Sacred Tales, 47.
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sacrifice to the God. Apollo was seen as the father of Asclepius and was also a healing god, so it is
not very special that Aristides goes on a pilgrimage there. It is more interesting that it is his custom
to go there. Did he do that everytime he went to Pergamum? He says he sacrificed there both when
he went and when he returned (kai i6vtt kai énavidvti). It is not sure which way back and forth he
means, but a map shows us where Aristides was going.'” He was going from Smyrna to Pergamum
and passed Myrina, Gryneion and Elaea. After that he moves on to the old hearth, the land of Zeus,
which is in the neighbourhood of Hadrianutherae. So it seems not logical that when he returned
from Pergamum, he went back to Gryneion, as that was not en route. Instead it is more logical he
went to Gryneion, came by the Temple of Apollo, which was maybe near the main road, and when
he went further to Elaea, he came by the Temple again. Still it remains unclear what he means
exactly. In any case, he went to sacrifice there as a habit. One could discuss whether going to a
temple as a habit is still a pilgrimage, but I do not see why not: it contains the same elements of the
journey, of making contact with the supernatural and sacrificing something to the god in return for
something.

There is another destination to discuss: I already mentioned the land of Zeus, to which
Aristides is commanded to go a few times. This was the old hearth (v &pyaiav €otiav), the place
where he grew up and where he received his religious education, which is near the estate Laneion.
In the whole region, where his estate was, there are (lost) inscriptions, and the god sometimes

commanded him to leave marks (for example altars, Bopovg) to the god on special places:

EKTN YOp oxedov 1 ELSOUN MpEPQ TIpATEPOV | GEToON TO €€ APXTIG EKEAELOE TIEPPAVTA
elg v apyaiav otiav, §j €0t TPOG TQ iepd 10D A10¢ Tod OAvpmiov, tepa te on Sphoan Kol

Bwpovg idpvoacBot év kopvEfi Tod Ad@pou Tod ATuOog.

Because on the sixth or seventh day before the beginning of the earthquake, he ordered me
that I send someone to the old hearth, which is at the Temple of Olympian Zeus, and to make
sacrifices and to establish altars on the top of the hill of Atys.

Aelius Aristides, Hieroi Logoi, 3.41

He needs to go the old hearth, that is the Temple of Olympian Zeus (t® iep® 100 A10G TOD
‘OAvprtiov). We can see it on the map:'® the hill of Atys is near Laneion, while the temple is a little

further away:

107 See map 1 of Asia Minor in the appendix.
108 See map 2 of Laneion and surroundings in the appendix.
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Kot pot yiyveton mpdotaypa mopevbijvatl mpog Ty TV TPOPE®V £0TIOV, KAl TIPOCKLVI|oaL TO
£80G ToD A10G TIPOG @ ETPEPOUNV: KAl PaVal TIVEC, oipal, Kal 6 TpOTog Thg iketeiag Sujpnto.

Yiov 8 Av 00K OAlyn kal Suoé€oda mavteAdg, kai Ameixe O oikiSov Tiig oikiag mAfov §
oTad0v. avEPNV (Mmov Kol @YOHNV, Kal TPooeKLYVNOQ, Kal oK €pBnv énaveABav, Kal mavia

€kelva KaBelotnKel.

And a command came to pass for me to go to the hearth of my foster parents, and to make
obeisance to the throne of Zeus, by which I was brought up. And there were some
utterances, I think, and the way of the supplication was determined. There was not a little
snow and it was everywhere hard to get through, and the small house was more than a stade
from the main house. I mounted a horse and went, and I made obeisance, and I had not come
back, or everything settled down.

Aelius Aristides, Hieroi Logoi, 3.20

One stade is only 185 meters, so that is not very far. Is it still pilgrimage when the journey is so
short? According to Rutherford and Elsner,'” this would fall into the category of local pilgrimage.
We can see in the second passage that Aristides does go there to make contact with the god, and
with the right effects: everything settled down.'° He even makes a short journey on horse, so in the
end it would qualify as pilgrimage, although it is very local. Maybe the important aspect is that
Asclepius is commanded to go there and not somewhere else. That gives the place a special
meaning, as we discussed before, which makes it pilgrimage.

So when we look at these different temples as his destinations, we see that Aristides can visit
other gods besides Asclepius. Although he has a special relationship with Asclepius, other gods are
also important to placate and ask for help, so he sacrifices to them as well. This fits of course in the
picture of polytheistic religion in ancient Greece. Here we can see how the first seemingly

monotheistic tendencies are still connected to the polytheistic system.

3.4.2 Bathing
Besides pilgrimages to temples, there are also pilgrimages towards rivers and other places in nature
that are not temples. This especially happens a lot in the second book of the Hieroi Logoi, with

several examples following each other closely. The first passage:

109 Elsner, Rutherford, (2005), “Introduction”,18.
110 For the aspect of the results of a pilgrimage, see Brink, (2016), Ill on the road, Aelius Aristides' pilgrimages from
the perspectives of landscape, movement and narrative, 35-37.
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€V €O O€ TOUTWV TAOV PAEBOTOHIDY TIPOOTATTEL |01 TO AOLTPOV TO €v T Kaik, kai édet T&
gpla amoppiPavta 0doumopelv kal AodoBoar- OPecBon 8¢ kol Tmmov Aovpevov Kol Tov
VEWOKOPOV £0TATA €l Thig 6XONg TOv AokAnmakov. Tadta ipoeipnTto Kai tadta éyiyveto. €t
HEV TIPOCI®V TG MOTANE TOV IMMov Op& AOVHEVOV. AOLHEVOL 8€ HOU TPV O VEWKOPOG Kai
€0TG €ml Thg 0XONG dpa. 1| 6¢ €ml ToLTE KOLPOTNG Kal avayuyn Bed pev kol pdAia pasdia

yvaval, avBpane 8¢ fj v AaBelv fj évéeifaaBon Adyw obd mavu padiov.

In the middle of those phlebotomies he ordered a bath for me in the Caicus. And it was
necessary, after I threw away wool, to walk there and to bathe, that I would alse see a horse
bathing and a temple warden Asclepiacus standing on the bank. These things he predicted
and these things happened. While I was going to the river I saw the horse bathing. While I
bathed, the temple warden was present and while he stood on the bank, he saw me. The
lightness after this and the refreshment was rather easy to understand for a god, but for a
person it was not easy to grasp in his mind or to put down in words.

Aelius Aristides, Hieroi Logoi, 2.48-50

In this case, Aristides has been ordered to undergo phlebotomies (pAeotopiadyv, bloodlettings) by
the god, but then he receives a command to go to a river, the Caicus, a river that flows past
Pergamum and Elaea towards the Aegean Sea. There is a sign in the dream that will signify the
reality of the dream and that the god is looking after him. And the bath works: Aristides feels better,

even so much better that he cannot describe it. Later on, he is ordered another bath:

ékéAevoe AovoaoBal T@ motapd @ S1& THG MOAewg peovtl: O 8’ Eppel MOALG €€ Opufpwv, Kal
TPOETEV MG TPIRV TV AOLTP@V £0opévav. (...) Kal yap 81 kal 1 Huépa XEWEPLOg M.
TpATOV pév obv DoBnpev mapd TV 080V Kal TO TPGTOV fv TAV AovTpdV ToDTO: Kai yip
Avneley avatépm Vv €0’ “Inmwvog, BovAdpevol KaBapd T@ BSaTL EvTuxelv Kol O PN
QpiANKe TR MOAEL. @G 8€ eyevopeBa éviuyelv Kal O PN OPIANKE T TOAEL. @G ¢ éyevopeba
émi g 6YOne, ovdelg TV PiAwv €Bappel mapakeAeboaoBat, KAITOl TAPTV HEV O VE®KOPOG
a0TOC, TTapfloav 8¢ Kl TV PLAOCOP®V TIVEG, GvEpeg KaAol KayaBol, GAN’ OHKG GywVIOVTEG
Kol AmopoVEVOL PAVEPOL TIAVTEG AoV, KAY® T& Te PATI AmeppinTouy Kol KaAEog TOV
Beov lepon €ig péoov OV MOpov. 6 8¢ €KLAIVOEL pev mETpag, Epepe &€ DANV, ékbpave O
Gomep €€ avépov, Kal TAV KAt avepov fv 0082y, AT 8¢ kal B0puBog ToAVG. évtadBa 8

ai pév métpon vt QUMY meptéppeoy, 10 8¢ BéwP 0VTW KODPOV AV MG 0DSEV TRV KaBap&S
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Slpavayv, kai SiEtpufia 6n €ig doov MAeloToV €ERV. oG &’ €EEPNV €mi v 8xBnv, Bepun dux
TIAVTOG EXMPEL TOD COHATOG KXl ATHOG (v TIOADG, Kol TAVTH €MEPOIVIKTO, KAl TOV Tondva
fidopev. Kol ¢ énavielpey, adbig ad B8wp émyiyvetal €k AO¢, Kai TO TpiTov TV AoLTPGV

€1 To0TO éteAebTNOEY.

He ordered me to wash in the river which flows through the city, but it flowed high because
of the rain, and he predicted that there would be three baths. (...) And it was a stormy day.
First we were rained upon along the way and this was the first of the baths, and we went up
to the road to Hippon, because we wanted to find pure water and what was never joined by
the city. When we were at the river bank, no one of my friends dared to encourage me,
although the temple warden himself was present, and some of the philosophers were also
present, good and noble men, but nevertheless they all seemed in anguish and troubled. And
I threw off my clothing and having called upon the god, I threw myself in the middle of the
river. It rolled around the rocks and carried wood, it swelled as through the wind and of the
things below nothing was visible, but there was noise and much tumult. There the rocks in
stead of leaves flowed around, but the water was so light than none of the clear transparant
ones, and I spend in this as much time as possible. When I got out and on the river bank, a
warmth spread through my whole body and much steam rose up, and everything became
red, and we sang the paean. And when we went back, again there was Zeus' water, and in
this way ended the third of the baths.

Aelius Aristides, Hieroi Logoi, 2.51-53

The weather is bad: it is cold, there is a storm and much rain (1} fjpépa xetpépiog fv). But Aristides
does not hesitate and goes into the water. The water had to be pure (kaBap®), so they went a little
outside the city. Within the city, the river was often used as a drain for garbage and excrement, so
the water was very filthy. Upstream the river would be more clean, so this is where they went.
Furthermore, the river was rising, maybe from all the rain, or from the melting water from the
mountains upstream. The river is very wild and strong and takes everything with it, so it was very
dangerous to swim there. But Aristides does it anyway and ends up having a great time. He gets all
warm, so warm that the water on his body starts to steam. As a thank offering they sing the Paean
(tov mondva fidopev), a hymn that was often written for Asclepius. Besides this bath, twice the rain
makes him wet, which he sees as baths as well, and therefore there are three baths. The number
three was not special or important in ancient Greece, but it fits the prophecy that the god gave him

in his dream. That Aristides sees the rain as a form of a bath is quite understandable: probably it was
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a big shower of rain and he must have gotten quite wet from it.

These baths are meant to cure Aristides. So his journey is in fact a healing pilgrimage, where
the cures take place even during the journey, because of the rain as a bath." Unlike his friends,
Aristides has full trust in the god that this bath in a dangerously wild river in a storm will cure him.

This trust can also be found in the next passage:

“Etepov toivuv év 'EAaig tavtn yevopevov. "Emeppé pe Aovadpevov BaAdttn, mAolov e on
TPOEM®OV ACKANTOV Oppodv €ml 1@ otdpatt tod Alpévog, kaB’ 6 piwot S€iv Eoutov, Kal
QOVAG TIVOG TOV VAUTAOV Kol Etepa & 00 pepvnpon mavl’ €&€fg tolg ped’ nuepav anofaoty
opoioynoavta. g obv kathABopev eig TV EAaiav, mapfipev #m pog TOV Atpéva, Kai e0fdg
pév 1o mholov edpioketo, AckAnmiog dvopa, eHBLS &’ €BOwv oi vadtal TOV Bedv, (g 160V T
yiyvopeva. fv 8¢ amapktiog Aapnpog, HGot’ EkPag £8endnv okénng. Ay odv Ti¢g émovong
VUKTOG KeAevel Tff pév BoAattn koata tovta xprioBoi, ekfavia 8¢ tod BdaTOg oTAVIX

évavtiov tod &vepov odTtw Bepamedoat TO OApA.

Another thing happened here in Elaea. He sent me to bathe in the sea, after he foretold me
that there was the ship Asclepius lying at anchor in the mouth of the harbour, in which I had
to throw myself, and he foretold some utterances of the sailors and other things, which I
cannot all remember in the right order, but which were in correspondence with the things
that happened after on that day. Thus we went down to Elaea, we were outside the city at the
harbour and immediately the ship was found, with the name Asclepius, and immediately the
sailors cried out to the god, when they saw what happened. The northwind was sharp, so that
when I came out, I needed covering. Again on the following night, he ordered me to do the
same thing in the sea, and after I came out of the water and stood against the wind, to cure
my body this way.

Aelius Aristides, Hieroi Logoi, 2.54-55

This time he needs to wash in the sea (BaAdttn). This is the Aegean sea at the west coast of modern-
day Turkey. In the harbor there is supposed to be a ship, the Asclepius. This is an important sign: a

ship named after the god himself. The sailors of this ship must also have big faith in the god.

111 More about baths and their working in: Holmes, B., “Aelius Aristides' illegible body”, in: Aelius Aristides between
Greece, Rome, and the Gods, in: Colombia studies in Classical tradition, eds.: Harris, W.V., Rice, E.F., Cameron,
A, Said, S., Eden, K.H., Williams, G.D., vol. 33, Leiden/Boston, 81-114; Downie, J., (2008), “Proper pleasures:
bathing and oratory in Aelius Aristides' Hieros Logos I and Oration 33", in: Aelius Aristides between Greece, Rome,
and the Gods, in: Colombia studies in Classical tradition, eds.: Harris, W.V., Rice, E.F., Cameron, A., Said, S.,
Eden, K.H., Williams, G.D.,, vol. 33, Leiden/Boston, 115-130.
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Aristides goes to the sea and swims. And indeed, the sailors are quite surprised about what
happened and cry out to the god. Aristides gets very cold, but after the same bath the next night he
is cured by the water and the wind. These two stories both include some bystanders who watch the
miracles that happen to Aristides, the first time Aristides' friends and the second time the sailors at
the ship. This is not always an aspect of pilgrimage, but it is of miracles: miracles cannot happen
without bystanders who wonder about it. Furthermore, the prophecy of the sailors who will watch,
gives the command some extra confirmation in reality, as we saw earlier when Asclepius promised
that he would see a bathing horse and the temple warden.

So going to a place in nature or to warm springs to bathe there can be a way of curing an
illness. But are the journeys towards these places pilgrimages? A river or another place in nature is
not per definition the place to seek contact with the supernatural, but it can be also be done. The fact
that Aristides can have dreams everywhere, shows that the gods can be everywhere. So Aristides
can also go to a river and make contact with a god, and be cured from his illness through a bath.

Again the place where Aristides goes, becomes meaningful through the command of the god.

3.4.3 Psychological healing

A few times the god commands Aristides to go to a city to give a speech. Is that pilgrimage? It
certainly has a religious aspect, because of the command of the god and because the god helps
Aristides with his career. But does he go there to communicate with the god? Not necessarily so.
Still, it can be seen as a form of healing pilgrimage, but then what we would call 'psychological'
healing. Aristides' career has greatly suffered from his illness and the god helps him to find a new
way to make career. By sending him somewhere to give speeches, he is in fact also sending him on
a healing pilgrimage, to be cured from his bad career. That is also why in the description of such a

journey certain aspects of pilgrimage are present, as we can see in this passage:

AAN” 0T Evayyog €ig Vv "E@ecov anéotelle Kot To0G Adyoug, DoBnpev Kal mapa Tty 080V
TOAA®, Ti] TPITN TAV THEPAY, TNV yap Sevtépav adTOCg Enéaye, Kai auvéPn To Béwp e0BLG
10TE yiyveoBal. oyebov 6¢ o0k elg ékeivnv €pepe povov T @avOevta, GAAX Kol €ig v
émodoav, kKayw mpolAeyov Tadta TOlG oLV EHaLTH. ol ¢ TV E£tépav Epepov TNV TOD
npoiévar, BAA®G Te Kol TV 0TSV OpdVTEG TAV AvBpOTLY GG gixov TpOg HAG. gioi yop ol
Basilovteg ei¢ MTépyapov @V Bewpidv £veka, Kol ¢ eidov Nudg, avéotpePav eig v

"E@ecov §pOp®. Kol TadTa PEV OUTWG ELXEV.

But when recently he sent me away to Ephesus because of a speech, we were rained upon a
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lot on the road, on the third of the days, because on the second he himself held us, and it
came to pass that the rain started right then. The things that appeared applied not only to that
[day], but also on the following day, and I foretold these things to those who were with me.
They determined to choose the other option of continuing, especially when they saw the zeal
of the people, as they had of us. For there were some people who, going to Pergamum
because of the festival, when they saw us, turned around to Ephesus in a haste. And so these
things were.

Aelius Aristides, Hieroi Logoi, 2.81-82

This journey has the elements of the difficult journey, this time because it is raining a lot (0o0npev
Kol mapa v 680v moAA®). Furthermore, the god commands him to go and continues to speak to
him through dreams during his journey. Even more revealing are the next two sentences of that

passage:

0VoBévtog 8¢ pouv Kal Gywvidviog oL ToAAXIg Dotepov Tpépaig émewdn €v 1 ‘E@éon
gyevopny, €mrdttel Yuxpov AouTpov, Kol €AOLOGUNV €V TQ YLHVOOI) T@ TPOg Yuxpov
AouTpov, Kol EA0LOGUNY €V T& Yyopvaoie ¢ mpog 16 Kopeaad. ot 8’ 0p&vteg ody fTToV TO

AouTpov fi To0g Adyoug €0adpadov: & 8 dpeotep’ AV mapd ToD B0d.

But after I had been rained upon and was in anguish, not many days later when I was in
Ephesus, he ordered a cold bath and I bathed in the gymnasium by the Coressus. Those who
were looking, wondered no less at the bath than at the speech. But both were from the god.

Aelius Aristides, Hieroi Logoi, 2.82

Not only does the god order him to speak, but he also gives him the command to bathe. This is more
related to his physical illness. But the last sentence says it all: & 8’ &pgdtep’ fjv mapd 10d Beod (But
both were from the god). This means that the god cured him of both his physical discomfort as well
as his bad career. So when putting all these aspects together, this would certainly qualify as

pilgrimage.

3.4.4 Conclusion
So, like going to the temple and bathing in a river, giving speeches is also commanded with the goal
to heal Aristides. Each of the destinations discussed here, have their own way of curing Aristides:

going to the temple to sacrifice and placate the gods, going to a river to bathe, or going to a city to
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give a speech to make career. The pilgrimages to cities to give speeches stand out as exceptional
pilgrimages, they were probably only done by Aristides, as a specific pilgrimage for a specific
problem. We can conclude that whether something is pilgrimage, depends on many factors and on
the individual aspects of the pilgrim: his problem and motivation, the solutions for those problems
within his specific culture, etc. So whether something is a pilgrimage destination is hard to capture

in a definition, as it is so specific to the pilgrim and his goal, as well as to his cultural environment.

3.5 Conclusion

We have discussed several aspects of Aristides' journeys in this chapter. When we looked at the
contact of Aristides with his saviour, Asclepius, we found that it is this contact with the god that
makes his pilgrimages and the cures meaningful. This also explains the close relationship that
Aristides has with the god.

The aspect of the journey told us various things. Depending on our interpretation of the
word theoria, Aristides already saw some commonalities between his pilgrimage and theoria, which
means that our later understanding of both being pilgrimage is supported by evidence from
antiquity, or he just compared his journey to a touristic journey. Furthermore, when we looked at
Aristides fellow pilgrims, we saw that for someone from the elite fellow pilgrims had a different
function. They were not on the journey for the same goal as he was, which makes him alone on his
pilgrimages, but he is also sometimes accompanied by friends, who have the function of the
intellectual elite looking at the miracles that happen to Aristides. Finally, we have concluded that
the difficult circumstances and Aristides' performances show us how — when linked with Sansone's
and Naerebout's theory - Aristides' pilgrimages can be seen as sacrifices to the god.

As the final aspect of Aristides' journeys we have looked at the destinations of his
pilgrimages. When he went to the Temple, he did not just go to the temple of Asclepius in
Pergamum, but he visited temples from several gods in different places, which shows he had not
chosen Asclepius as his only god, but that besides his close relationship with Asclepius, other gods
were still of some importance — which is part of his polytheistic religious world view. Furthermore,
we have come to the conclusion that the destination of a pilgrimage can also be something
unexpected like a city, because the destinations are chosen because of the cures that are needed by
the pilgrim. The needs of a pilgrim can differ and can sometimes lead to unconventional

destinations, which would normally not look like pilgrimage centers.
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Chapter 4: Analytical conclusion

In this chapter I will analyse the conclusions from the previous chapter and discuss the
consequences. I will start with the question whether we can draw conclusions from Aristides' case
about pilgrimage in antiquity in general. Next, I will discuss my working definition, which I
formulated in the first chapter, and I give a new working definition, taking into consideration what
we have learned from Aristides' pilgrimages. Finally I will address some issues about the typology
of pilgrimage.

When we really want to find out more about pilgrimage in antiquity, we need to discuss
whether Aristides' experiences are applicable to pilgrimage in antiquity in general. Israelowich also
points out the experiences that Aristides had and the way he wrote it down, were not cause for any
commentary and from this argumentatio ex silentio he infers that most ancient readers did not think
that what Aristides wrote was uncommon. ' I think he is right that these stories were actually more
common than we think, but there are few stories left to us now. We have seen how some of the
elements of Aristides' pilgrimages were actually part of the bigger picture of ancient Greek
medicine or ancient Greek religion. This is also what researchers like Alexia Petsalis-Diomidis and
Israelowich have shown: how Aristides' writings fit in his cultural environment. But because we
know so little about pilgrimage in antiquity, it is hard to fit this part of the picture into the larger
picture of pilgrimage in antiquity. This picture of Aristides' pilgrimages fills a large section of our
bigger picture, so we have to be careful with our conclusions.

Nonetheless, some of our conclusions are certainly interesting for our understanding of
ancient pilgrimage. Based on my conclusions in the previous chapter, I need to rephrase my
working definition, as was provided in my first chapter. I have found out that travelling to a place to
make contact with the divine is too simple for a definition. A crucial element to pilgrimage, or at
least to healing pilgrimage, is that there is problem for which the pilgrim seeks a solution from the
god. Aristides goes on a pilgrimage because he wants to go to a place where the god was more
powerful or where the cure was more powerful, because he needs this power to be cured. So I need
to add to my definition that pilgrimage is not only travel to make contact with the divine, it is also
making contact with the divine at a special place. Furthermore, we have seen that the journey of a
pilgrimage can become a sacrifice to the divine, as a gift in return for health, in Aristides' case. This
is not necessarily the case in every pilgrimage, but it can be the case in some. But even if not every
pilgrim sacrifices his energy to the god, then sacrifice is still an important aspect of pilgrimage.

Furthermore, usually the pilgrim has some kind of problem — in the case of Aristides an illness —

112 Israelowich, (2012), Society, medicine and religion in the Sacred Tales of Aelius Aristides, 179-180.
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and what he asks from the god is a solution for this problem. With this in mind, I propose this as a
definition: pilgrimage is travel towards a special place to make contact with the god, in order to give
something to the god to get something in return which solves a problem the pilgrim has. Through
this new definition, it is more clear what we mean by the word pilgrimage in the case of antiquity. It
will help us see other examples of pilgrimage, because it is more specific and explains more. When
studying other texts than the Hieroi Logoi of Aristides, we can see more clearly which journeys are
pilgrimages and which are not.

But not every pilgrimage in antiquity is healing pilgrimage. Maybe this definition is
appropriate only for healing pilgrimage.'> However, one can wonder whether all pilgrimages are in
fact some way of healing something, either an illness or another problem. When we look at the
typology of Rutherford and Elsner, as discussed in the third chapter, we can see that they distinguish
between different types of pilgrimage, basing this distinction on different aspects of pilgrimage,
which is in my opinion quite confusing. I think that we want to distinguish between forms of
pilgrimage, such a typology is not helpful. Instead these several aspects need to be included at the
same time in a typology. First of all the destination, but also the journey, the motivation or the
specific problem for which the pilgrim seeks a solution. In stead of putting the pilgrimage or
journey into one category, there are several aspects to choose from. This leaves more room for the
scholar who is researching in ancient pilgrimage to choose an appropriate category.

I already suggested how to structure such a typology: with different aspects that have
different categories within them from which one can choose. What kind of categories those should
be, is up to discussion, but I will make a small beginning here. When dealing with motivations, this
is difficult, because the possibilities for motivations to go on a pilgrimage are sheer endless. But
even then some categories can be made, for example in the case of healing: physical and
psychological illness; but there are many other problems imaginable, which do not fall in that
category. So this aspect should stay open, because there are as many motivations as there are
pilgrims. When categorizing destinations, it is less difficult: for Aristides it is for example possible
to speak about instititutionalized and non-institutionalized destinations: the temples are institutions,
but the rivers and other places in nature are not. Even the cities to which he goes to give a speech
could fall into that category. Lastly, in the case of the journey, one could imagine that there are
several modes of transport (walking, riding a horse, being carried in a carriage, in the case of
Aristides) and maybe one could even categorize the spiritual aspects of the journey.

But before we get stuck into categorizing every pilgrimage, this is not the main goal: it is

113 His illness had a great influence on how Aristides perceived his pilgrimages and the way he performed them. More
about the influence of his illness in Brink, (2016), 11l on the road, Aelius Aristides' pilgrimages from the
perspectives of landscape, movement and narrative, 44-45.
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only one way to deal with the data we get from research. There are other ways to deal with these
data. Certainly more research is needed about pilgrimage in antiquity. We are limited by the
material about it, but I am sure that if we start looking for aspects of pilgrimage, we will find more
examples like that of Aristides. With our new definition, we can now see more clearly which

examples are pilgrimage and we can understand them better.
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Conclusion

We started by wondering what pilgrimage in antiquity looked like, specifically in the case of Aelius
Aristides, and what this could tell us about ancient Greek religion. But the concept of pilgrimage is
not without problems. Anthropologists and sociologists have trouble defining the word and argue
about its nature and function and the distinction with tourism. In the debate about pilgrimage in
antiquity, there are proponents and opponents of the use of the term for certain forms of travel in
antiquity. Opponents, specifically Scott Scullion and Fritz Graf, think that the use of the word
imposes a category upon phenomena in antiquity, while it is from a different culture — Early
Christianity — and therefore not appriopriate. Furthermore, Scott Scullion thinks that the umbrella
that the word pilgrimage forms over several forms of travel is confusing and harms research,
because it hides the differences between these forms of travel. Nonetheless, the proponents for
pilgrimage in antiquity use the concept for their research. I did the same with the Hieroi Logoi of
Aelius Aristides, after I discussed the several issues around defining pilgrimage and formulated a
working definition: pilgrimage is travel towards a place, with the aim to make contact with the
supernatural.

Aristides was an orator from the second century AD who lived in the neighbourhood of
Smyrna and Pergamum in Asia Minor. He wrote six books, together called the Hieroi Logoi, about
his experiences during a life long illness and his pilgrimages to several places in Asia Minor. In
antiquity having an illness not always meant going to a doctor, instead Aristides went to the god
Asclepius, with whom he developed a close relationship. It is also to his temple in Pergumum that
many of his pilgrimages take place. Many times the god commands him in a dream to go
somewhere and then heales him or relieves his symptoms, for which Aristides is thankful. The
Hieroi Logoi are written as a thank offering to Asclepius, but recently scholars believe that Aristides
had also a hidden agenda for the Hieroi Logoi, which was self representation. It is not possible to
put the Hieroi Logoi in one genre, but the possibilities are aretology or autobiography.

When reading the text, we focused on several aspects. First, I discussed Aristides' contact
with the god, which was very close. This can be explained by the fact that Aristides' journeys
became meaningful through this contact. Aristides did not have to go to some temple to have
contact with the god, but once the god gave him the command to go somewhere, then only there
Aristides could be healed, with the help of the god. Secondly, I discussed the aspect of the journey.
Depending on how we interpret the word theoria, Aristides saw the resemblance between is own

journey to the Aesepus to be cured and state pilgrimage. This could mean that already in the second
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century, people in antiquity saw the resemblance between these types of journeys, with the
existence of a separate word for it, like pilgrimage. But it could also be possible that Aristides just
meant to compare his journey to a touristic journey to a foreign or unknown place. Furthermore, for
a pilgrim from the elite, there were usually no fellow pilgrims who shared his troubles, but there
were bystanders and intellectual friends for support. This also shows us the solitude of Aristides
during the rest of his journeys. Finally, we discussed the difficult circuamstances of Aristides during
his journeys and his extraordinary performances during those journeys and how they gave meaning
to the journey. This led me, with thanks to the theory of Sansone and the evidence of Naerebout,
that pilgrimage could be seen as a sacrifice to the god, in return for something else.

As the last aspect we discussed, the destinations seemed to be crucial for understanding
pilgrimage and especially for our working definition. Many types of destinations are possible for
Aristides: some conventional, like going to the temple, but others less conventional: going to a river
to bathe, or even going to a city to give a speech. I argued that both were forms of pilgrimage,
because they all aim to heal Aristides from either his illness or his bad career and the mental issues
belonging to that.

Now the question is how this could help us understand better what pilgrimage looked like in
antiquity. The question is then to what extent Aristides' case study is applicable to pilgrimage in
antiquity in general. I agree with Israelowich that there was nothing uncommon about what
Aristides wrote. Furthermore, many of his experiences can be placed into the larger framework we
already have of medicine and religion in ancient Greece. Then I reformulated my working
definition, to add our insights about the importance of the destinations and the motivations of the
pilgrim. I concluded that the destinations for a pilgrimage can be very different from what we
expect, because the pilgrimage is some way of solving a problem of the pilgrim and the destination
is specific to this problem. So what is pilgrimage and what is not, depends on the individual needs
of the pilgrim. This is at least the case for healing pilgrimage, which is a specific kind of
pilgrimage, out of many others.

Then I discussed the typology of Rutherford and Elsner, which is confusing in my eyes,
because it categorizes different types of pilgrimage by different standards. Instead I propose to use a
typology in which one can choose from different aspects of the pilgrimage among several
categories. I made a start for such a categorization of pilgrimage: I propose to use several factors for
categorization: the motivations, the destinations and the way of travelling. Many additions and
changes can be made in this categorization. Nonetheless, the focus of our research in pilgrimage
should not lie with the typology of pilgrimage, but ask different questions, which can tell use more

about the phenomenon as well as its role within ancient Greek religion.
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We now have a new definition of pilgrimage in antiquity, which should help us with our
research in other examples of pilgrimage in antiquity. More research is needed to understand
pilgrimage in antiquity to a greater extent, but for now we understand better which aspects are

important when studying ancient pilgrimage.
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Image 1: Map of Asia Minor; Source: Behr, C.A., (1968), Aelius Aristides and the Sacred Tales,

Amsterdam.
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Map 2:

Image 2: Map of Laneion and its surroundings; Source: Behr, C.A., (1968), Aelius Aristides and
the Sacred Tales, Amsterdam.
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