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Ian Rutherford

Cross-Cultural Pilgrimage and Religious
Change: Translation, Filial Cults,
and Networks

Abstract: Pilgrimage tends to bring together people of different religious backgrounds,
and it may be a vehicle for the diffusion of religious belief and practice. That’s even
true within a single culture such as ancient Greece: Greek pilgrims are sometimes in-
structed to set up “filial cults”; this seems to happen particularly in the context of
oracles or healing shrines, the best attested case being Roman Claros. Things are more
complex in the case of pilgrimage-sites shared by people from entirely different reli-
gious backgrounds, and it is this that I discuss in this paper. I explore three case studies:
Greek pilgrimage to the Libyan-Egyptian oracle of Zeus Ammon at Siwa; Phoenician en-
counters with the sanctuary of Apollo on Delos; and pilgrimage associated with the bi-
cultural healing deity Imhotep-Asclepios in Greco-Roman Egypt. In discussing these
cases studies, I shall examine equivalences between gods’ names, which we often find
articulated at pilgrimage sanctuaries – it is even possible that some of these equivalen-
ces originate in pilgrimage contexts. I shall also look at the migration of foreign gods’
names and the growth of religious networks, which could at least in some cases (e.g.
that of Zeus Ammon) have been facilitated by returning pilgrims.

1 Introduction

Pilgrimage1 is a common phenomenon in the Ancient Mediterranean world but it
works in many different ways.2 It can be conservative and homeostatic, perpetuating
social structures and hierarchies; but it can also be an engine for change of various
sorts, both social and religious. And while it can act as a focus for consolidating a single
religious community, it can also serve to mediate between and integrate different
groups of people, sometimes from widely different cultural and religious backgrounds.
In this short paper I shall try to show how pilgrimage in the Ancient Mediterranean
world illustrates the second of each of these alternatives, that is how cross-cultural pil-

 Thanks to Corinne Bonnet for the invitation to write this. And thanks also to Sandy Blakely, Irad
Malkin, Hana Navratilova and Rostislav Oreshko.
 On pilgrimage in the ancient world in general, Elsner/Rutherford 2005; Rutherford 2013, 12–14; Ruth-
erford 2020; McCorriston 2011, 19 has a useful definition: “a journey to a sacred place to participate in
a system of sacred beliefs”.
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grimage can be said to facilitate religious change (e.g. the movement of cults and some-
times also of divine names). In this analysis it makes sense to focus on three aspects:
1. divine encounters, resulting from pilgrims visiting the sanctuary. These could in-

clude permanent offerings and dedications, but also the ways people engage with
the divinity there, how they try to integrate it into their own religious system, by
“translation” or in some other way.

2. the establishment of filial cults: change brought about by people who visit the
sanctuary and return home.

3. growth of pilgrimage networks. Regular pilgrimage creates communication: be-
tween pilgrims and the sanctuary and between different groups of pilgrims, lead-
ing to the development of a network connecting people who visit the same
sanctuary. This may have the effect of levelling out local differences, producing a
more homogenous culture in a region.

These things typically happen together. However, the overall effect is different depend-
ing on the type of pilgrimage and the type of sanctuary. In the case of oracle-pilgrimage
or healing-pilgrimage, you perhaps get more filial cults; when the focus is a festival,
you’ll get something more like regional convergence and a common network.

The second and third aspects can be observed in “ordinary”, i.e. non-cross-
cultural pilgrimage as well. Thus in the case of (2), people establish “filial” cults in
their home towns, often at the bidding of the gods, in oracle and healing sanctuaries,
which could thus be said to “export” religion. In the dossier for Apollo of Claros/Klar-
ios (2nd century CE) we can actually see the oracle giving instructions on what cults
should be established, including the setting up statues of Clarian Apollo (the precise
name is important) at their city gates.3 Cults of Asclepios may have been spread in a
similar way; the Iamata from the Epidauros claim that a man from Halieis, having
visited Epidauros without receiving a dream, inadvertently transported a snake back
from there to his home town; the Delphic oracle interpreted this as a sign that a cult
of Asclepios should be set up there.4

To move to the growth of networks (3), it has been argued that the great Panhel-
lenic sanctuaries of Greece played a major role in establishing and maintaining Greek
identity in the Archaic period; even if it didn’t create it, it certainly intensified it.5 So

 See Rutherford 2019a; Rutherford 2013, 300–301. Davies 2009 thinks that this may be how the cult of
Pythian Apollo spread.
 IG IV2 1, 122 69–82 = LiDonnici 1995, B13; cf. Dillon 1997, 199, comparing the case of Nikagora of
Sikyon in Paus. 2.10.3; cf. the case of Isis, Thessalonike and Opous discussed by Sokolowski 1974. For
the cult of Athenian Asclepios and other cases, Garland 1992, 122.
 Hall 2002.
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too many modern traditions of pilgrimage have been seen as a symbol of national or
ethnic identity (termed “mystical nationalism” by Victor and Edith Turner).6

The issue of divine encounters (1) works differently depending on whether or not
the pilgrims are foreigners. If Greek pilgrims visit a Greek sanctuary, they’re usually
more or less familiar with the deities there. However, when Greeks visit foreign sanc-
tuaries or non-Greeks visit a Greek one, they encounter unfamiliar deities and have to
decide how to name them: whether by their local name or by “translating” them into
their own religious system. An early instance of translation is known from Archaic
Samos where someone (presumably an Egyptian) offered as a dedication a statue of
the Egyptian goddess Mut, which in view of Mut’s status as consort of Amun-Re, the
chief deity of Egyptian Thebes, almost certainly implies the belief that Mut is a “trans-
lation” of Samian Hera.7 It must have been common in the Ancient Mediterranean for
sanctuaries to be patronized by people from different religious backgrounds;8 this
can be traced right back to the Late Bronze Age when many different groups must
have met at sites like Ugarit.9 Some of the best known cases are from Late Antiquity,
e.g. Mamre near Hebron in Idumaea, traditionally site of Abraham’s encounter with
the three angels (Gen 18), where Christian and non-Christian (Jewish, Idumean) pil-
grimages may have co-existed.10

One problem that has to be faced at the start is that the surviving evidence for
any particular sanctuary is always insufficient to understand all aspects of the behav-
iour of foreign pilgrims. Most sanctuaries leave almost no relevant evidence at all.
There must have been a great deal of pilgrimage between Cyprus and sites in Phoeni-
cia, but we know very little about it.11 Even for the great sanctuary of Artemis at Ephe-
sos, which surely must have attracted visitors from Greece, Anatolia and other areas
for many centuries, we lack the right sort of evidence to say very much about the
three aspects outlined above.12

In this paper I shall briefly examine three cases where intercultural pilgrimage
seems to result in religious change. The examples have been chosen largely because
in these cases there is at least enough evidence to say something. The three cases are:
first the oracle of Ammon at Siwa and Greek pilgrimage there; second, Apollo’s sanc-

 Ethnic examples: Ireland: Shovlin 1991; Taiwan: Sangren 1987; Mexico, the Virgin of Guadelupe:
Turner/Turner 1978; Poland, the Black Madonna of Czestokhova: Turner/Turner 1978; for Greece, Ruth-
erford 2013, 264–271; India, Benares: Eck 1982, 38–39; Bhardwaj 1973, 43–57; Sax 2000.
 von Lieven 2016, 62. See Guralnick 1997, 133; Ebbinghaus 2006; Jantzen 1972, 33–35; Kilian-Dirlmeier
1985.
 The term “ambiguous sanctuary” is sometimes used for this, see Albera 2017; Hobart/Zarcone 2017b;
Hasluck 1913–1914.
 See Rutherford 2019b.
 Drbal 2017, 2018, 161–173, Cline 2014.
 See below.
 On Ephesos, Elsner 1997.
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tuary on Delos and Phoenician pilgrimage; and third, the healing cult of Imhotep/
Asclepios in Memphis in Egypt.

2 Ammon, Zeus Ammon and the Greeks

Just as Egyptians encountered Greek religion in Greece (cf. the case of Mut on Samos
above), so Greeks must have encountered Ammon and other Egyptian gods in Egypt
and elsewhere. In fact the Egyptian deity Greeks latched onto earliest was Amun-Re
or Ammon, and not in Egypt but in his filial cult in the Siwa Oasis in the Western
desert in what was then Libya.

The origins of this oracle are pretty murky, but the context seems to be the highly
polarised geopolitical situation in Libya in the early 6th century BCE, when the newly
founded Cyrene faced off against Egypt to the East and Libya to the South-East.13 The
current view is that both oracle and god are largely Egyptian.14 Libyan traditions may
have made an early contribution;15 Baal Hammon of Carthage probably didn’t, though
the similarity of names (Hammon vs Ammon) may have led people to associate them.16

Greeks from Cyrene must have been visiting already by the late 6th century BCE.17

Amplified by Cyrene, its fame spread to the Greek world. It has been suggested on
the basis of coins and material culture that Ammon makes it to Cyprus by the later
6th BCE, though it is not always easy to tell one horned god from another.18 In the
early 5th century it seems to have started to attract pilgrims from a broader area. The
first known Spartan consultation is by Lysander in 403/2BCE, but Spartan relations
with Siwa must surely be earlier, in view of Cyrene’s Dorian origins, and early tradi-
tions about the Spartan colonisation of Libya.19 No doubt concerned not to let their
rivals get some undue advantage, the Athenians were soon consulting it as well (start-
ing with Cimon according Plutarch). In the 4th century, they were sending frequent
delegations, and even named one of their sacred ships Ammonias.20 Alexander the

 Colin 1998.
 On the temple, see above all Kuhlmann 1988; Kuhlmann suggests (33) that the temple, though of
Egyptian design, may have been built by Greek craftsmen; see also Muller/Pliett/Kuhlmann/Wenzel
2002, 217.
 Montanari 2011, 111 suggests that there may have been an old Libyan ram-god independent of
Egyptian Ammon; Colin 1998 also discusses the Libyan background.
 Malkin 1994, 167–168; Kuhlmann 1988, 98–99; Lipiński 1986; Xella 1991, 145–146.
 On early votive practice see Vaelske 2017.
 Counts 2009; Herodotus 4.162.3 attests early links between Cyprus and Cyrene; Matricon-Thomas
2015, who argues that Cyprus was significant.
 See Malkin 1994, passim; cf. the constitution: Hdt 4.161.3. Lysander’s brother Libys may have been
named after the king of Siwa who was a guest-friend of his father, so the relationship could be earlier:
Malkin 1990.
 Woodard 1962; Rutherford 2013, 117.
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Great’s self-mythologising pilgrimage to Siwa in 331BCE represents the peak of Am-
mon’s fame; Corinne Bonnet has suggested that here too one could speak of political
rivalry between states, since Athens was also consulting Ammon at this time.21 After
that we have less information. Strabo claims that the oracle was not much used in his
time, though we hear of some consultations in the early Roman Empire.22

Ammon is one of the first foreign deities known to have found a place in the
Greek pantheon, and perhaps the first where we can follow the process in any depth.
Sparta ought to have had the earliest cult, though in fact the only evidence is Pausa-
nias, who also attests one in Sparta’s port Gythion.23 Pausanias also reports that the
Eleans worshipped Ammon, and consulted the oracle, that there was a statue of him
in Arcadian Megalopolis, and that there was another cult of him in Boeotian Thebes
where the poet Pindar had dedicated a statue made by Calamis;24 according to this
account, Pindar wrote a hymn to Ammon, which Pausanias himself had seen in-
scribed at Siwa, next to an altar to Ammon dedicated by Ptolemy Soter.25 There must
have been a cult in Athens too, at least from the mid-4th century.26 Another important
one seems to have been at Aphytis in the Eastern Chalcidike, founded around 400
BCE,27 possibly a focus for Macedonian interest. Beyond that the texts fail us, but sev-
eral towns put Ammon on their coins, which may indicate a local cult.28 One of these
was Cyzicus, which had a cult association of Ammoneitai in the Roman period, of
which more later.29

Since they are found in cities which are known to have sent pilgrimages there,
there seems to be a good chance that pilgrimage led to the establishment of filial
cults;30 Ammon could even have ordered that people set them up, as Apollo of Claros
did in the Roman period. Or possibly we could see the cult of Ammon in the home
town as forming one pole of a bilateral ritual complex: the pilgrims start and end
with the same god.31 However, two texts from the Roman period imply something dif-

 Bonnet 2015a, 440–441; Parke 1967, 218–219; cf. Collins 2012 on the possible background to
Alexander’s pilgrimage.
 Str. 17.1.43 (C813); cf. below on Cyzicus.
 Sparta: Paus. 3.18.3; Gythion: 3.21.8.
 Eleans: 5.15.11; Megalopolis: 8.32.1 (Fredricksmeyer 1979 argued that this was a cult of Alexander);
Thebes: 9.16.1.
 Fr. 36; see Paus. 9.16.1.
 Matricon-Thomas 2015.
 For the site, see Tsigarida 2011 who says it shows an Egyptian design; there are coins from first
half of 4th century BC: Leclant/Clerc 1981, 109–110.
 Parke 1967, 220; for coins, see Leclant/Clerc 1981, 679–680. Possible candidates include Pitane in
Aeolis, Thymbra in the Troad, Lesbos and Tenos.
 Steinepigramme 08/01/01. Cyzicus has an Ammon coin from second half of 5th century: Leclant/
Clerc 1981, 679, no. 104. Evidence from onomastics is later; in particular, the name Philammon, an
early priest at Delphi, is probably not connected: see Parker 2000, 75 n. 86.
 Alternative hypothesis: trade: see Parke 1967, 212.
 Cf. Pythian cults in Athens, Koans and Delos: Rutherford 2013, 176–178.
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ferent, that a local cult of Ammon is enough. The first is by Favorinus of Arelate (2nd
century CE).32

This is what Ammon seems to me to mean in particular, when he replied to men from Aphytis in
Thrace who consulted the oracle that they should no longer send people to Libya to ask him, but
enquire there in Thrace, since he would listen there too, and he listened. “For Zeus the all seeing
goes over the wave of the sea and the land and the well-leaved meadows, as water rises from
fountains (anonymous poetic fragment).”33

The second text is an oracle from Cyzicus, which is usually interpreted to mean that
there is no need to send delegates to Ammon’s oracle in Libya and that sending them
to Claros instead is OK. Here, then, the foundation of the filial cult is represented as a
substitute for pilgrimage to Ammon.34

This exotic Libyan deity seems to have been incorporated into the Greek pan-
theon with surprising ease. The usual view is that the process was expedited by iden-
tifying Ammon with Zeus (as we just saw in Favorinus), whose roles included that of
oracle giver. If the clientele had been just Spartans and Dorians, one might have ex-
pected them to have chosen Apollo Karneios, another deity with ram-associations,
and one with great importance at Sparta and Cyrene.35 But Zeus was chosen, perhaps
because he was a better fit in Panhellenic terms. Pindar is very emphatic that Ammon
is Zeus (Pyth. 4.16 and fr. 36 where he is “master of Olympus” – a text of the poem was
supposedly dedicated at Siwa); Herodotus comes to the same conclusion on the
grounds that (2.42) Ammon of Siwa is the same as Amoun of Thebes, who he is satis-
fied is Zeus.36 Herodotus thought the relationship between Ammon and Zeus was par-
ticularly close because the oracle at Siwa was the sister oracle of that of Zeus at
Dodona, both having been founded from Egypt in the distant past (through the inter-
mediary of doves or possibly priestesses).37 A century later identity between Ammon
and Zeus is presupposed in the tradition that the oracle instructed Alexander the
Great that he was the “son of Zeus” (Callisthenes ap. Strab. 17.1.43 [C814]).38

 Barigazzi 1966, 383, 23–26. Cf. Parke 1967, 219–220; Tepedino Guerra 2007, 74.
 Tepedino Guerra 1997 suggested the fragment is Pindaric.
 See above.
 Apollo Karneios and the ram: Malkin 1994, 153. For the idea that the identification with Ammon
was mediated via an earlier one with Apollo Karneios; see Struffolino 2012, 187. At Gythion Pausanias
found Ammon and the ram-god Apollo Karneios, worshipped next to each other (3.21.8). It has been
suggested that Ammon’s iconography on Cyprus resembles that of Herakles: Counts 2009.
 Is there a note of caution in his account of the foundation of the oracle (2.55), where he says that
the dove that came to Libya told the Libyans to construct an oracle of Ammon and adds “this is also to
Zeus”?
 Herodotus: Parker 2017.
 This identification with Zeus is said to be implied in the iconography of coins and statues as well:
see Montanari 2011.
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But there were other views. In Cyrene itself there is no evidence that Zeus and
Ammon were worshipped together,39 and it seems likely that Ammon had his own
temple there, and separate rituals.40 Tellingly, Greek inscriptions of this period never
call him “Zeus Ammon”, always simply Ammon.41 Pausanias in reporting Elean ritual
practice calls him “the Libyan god”, explicitly distinguishing him from Greek deities,
and making him part of a triad, along with Hera Ammonia and Parammon (“which is
a surname of Hermes”), the latter now believed to be a Greek version of an Egyptian
theonym;42 the same triad is found in an Athenian inscription from the 4th century
BCE and elsewhere.43 There are other traces of alternative Greek analyses. In some
versions Ammon was a former human.44 There was a Spartan tradition that he was
son of Zeus and Pasiphae, the daughter of Atlas (Plut., Agis 9). Centuries later the poet
Nonnos (Dion. 3.285–293) adopts a compromise position, calling him Zeus (“Belos, the
Libyan Zeus” and “Zeus Asbystes”), but distinguishing him from the true Zeus; he is
son of Poseidon and a nymph Libye, who is herself the daughter of Epaphos, son of
Zeus and Io.45 Frédéric Colin suggested that Nonnos’ genealogy is implied already in a
Greek stele from Siwa dated to about 200 BCE, which he read as dedicated to Ammon,
Para[mmon], Poseidon, Hera and Libya.46 This is speculative,47 but it could be right,
and this genealogy could even be earlier, since its basic structure can be found in the
Hesiodic Catalogue of Women (6th century BCE).48

 They are separate in the sacred calendar CGRN 190, 18–19 = LSCG Suppl., 196, no. 116 = Pugliese
Carratelli 1960; see also Mohamed/Reynolds/Dobias-Lalou 2007, 21–22.
 Parker 2017, 61 with references.
 So too Greek coins: see Leschhorn/Franke 2002–2009, I.37.
 See Colin 1995. For an alternative view, see Aly/Demery/Bagnall 2022, 73–74, who argue that Parammon
was a form of the deified Alexander.
 See Paus. 5.15.11; Athens: the inventory from the Mahdia shipwreck, SEG 46, 122; Rutherford 2013,
117 and App.#C3 (363/2 BCE); I. Lindos no. 77 (about 275 BCE).
 See Paus. 4.23.10; cf. Dionysius Scytobrachion cited by Diod. 3.68; and Diod. 1.15.3: “Osiris, they add, also
built a temple to his parents, Zeus and Hera, which was famous both for its size and its costliness in general,
and two golden chapels to Zeus, the larger one to him as god of heaven, the smaller one to him as former
king and father of the Egyptians, in which role he is called by some Ammon” (transl. C.H. Oldfather, LCL).
 If Zeus Belos is identified with Ammon, does this suggest that the identification was made by peo-
ple familiar with Phoenician/Carthaginian Baal Hammon?
 Colin 1987; see also Wagner 1987, 330–331. Another dedication reported by Kuhlmann 2010, 220
(image at fig.14) = SEG 60, 1809 seems to be to Ammon, Parammon, Poseidon, Hermes and Herakles.
Hermes and Parammon are distinct, then, unlike at Elis; for Herakles see Wagner 1987, 339–341.
 SEG 47, 2138 is cautious “it may be too rigid to connect our inscription with these specific mytho-
graphic traditions collecting the five deities into one family”. For Ammon as a minor Zeus see Diod.
1.15.3 cited above.
 In the Catalogue of Women the son of Poseidon and Libye is simple Belos, the father of Danaos and
Aigyptos; while not identified with Zeus or Ammon, Belos is Egyptian, and not Babylonian or
W. Semitic, as the name might suggest. West 1985, 177; Fowler 2013, 347–349. Again, one might consider
the possibility that Ammon had already become associated with Baal Hammon of Carthage in Greek
mentality if in no other way.
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As so often our evidence is patchy, but it is enough to make us cautious about the
idea of a simple and straightforward identification between Ammon and Zeus. Trans-
lation is fluid: Greeks translated Ammon in different ways at different times, but just
as often they left him untranslated.49

3 Pilgrimage and Religious Diplomacy:
Phoenicia Etc

While Greek pilgrims were visiting foreign gods, non-Greeks were visiting Greek ones.
The best place to see this may have been sanctuary of Apollo and Artemis on the is-
land of Delos, which had a thriving pilgrimage tradition, attested already in the 6th
century BCE (Homeric Hymn to Apollo). And it always seems to have had a multicul-
tural dimension, since the Deliades were famous for imitating the voices of visitors;
and it had mythological links to the Hyperboreans in the North and Lycia.

The first evidence for Phoenician contact with Delos comes in the third quarter of
the 4th century BCE. This is a bilingual dedication by the Tyrian Hieronautai (“sacred
sailors”) in which they dedicated statues representing the cities of Tyre and Sidon to
Apollo:50 just like many Greek pilgrims, their aim in making the dedication seems to
have been to use of the space of a Panhellenic sanctuary to advertise themselves.51

Visits by Phoenician Hieronautai could have been common; an offering from Byblos
recorded in the Delian inventories for 276 BCE could have been brought in that man-
ner,52 as could the crowns dedicated by Philokles of Sidon a little earlier.53

In the Hellenistic period there’s more evidence for Phoenicians on Delos, though
not necessarily as pilgrims. There’s a bilingual Phoenician-Greek dedication from tem-
ple of Asclepios (166–157 BCE).54 And Phoenician cults are among the many foreign
cults at Delos set up by merchants, since the island was in a tax-free zone after the
destruction of Corinth.55 We find Syrian gods, including Atargatis, sometimes called
Aphrodite in these inscriptions; the gods of Ascalon; and the gods of the Palestinian
city of Iamneia: Herakles and Hauron or Houron, a deity already attested in the Late

 Robert Parker sees Zeus Ammon as a case where Zeus does not necessarily imply identification
between two deities, but rather means something like “great god” (Parker 2017, 94); this may be true
to some extent, but Pindar seems to have gone for a strong identification between the two.
 I.Délos 50; cf. Rutherford 2013, Appendix #C2.
 This is consonant with the practice of Greek theoroi, who act on behalf their cities: see Rutherford
2013; the choruses accompanying theoriai sang about their own cities: Rutherford 2004.
 Lipiński 2004, 166–171; Byblos: IG XI.2.164B4 with Bruneau 1970, 113; Lipiński 2004, 166: “it is possi-
ble that such sacred embassies were coming from Phoenicia on a regular basis”.
 Hauben 1987, 417 n. 22, n. 24 and n. 29; Hauben 2004, Lipiński 2004, 166.
 Lipiński 1995, 156, Baslez/Briquel-Chatonnet 1990.
 Strab. 10.5.4 (C486); Parker 2017, 154. This is all about trade; see now also Padilla Peralta 2020.
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Bronze Age.56 There were also permanent guilds of the Herakleistai of Tyre who take
their name from Melqart-Herakles of Tyre and the Poseidoniastai of Berytos, whose
deity must be the Greek translation of an unknown Phoenician deity. The guild (thia-
sos) of the Herakleistai in 153/2 BCE requested land from Athens to build a temenos of
Herakles on Delos, citing the benefits that Herakles has done for Athens, a sort of “kin-
ship diplomacy”.57 So this creates a permanent presence, a little like a treasury at one
of the Panhellenic sanctuaries.

Back to the hieronautai. The Greek text says the dedication was by the Tyrian hi-
eronautai; the Phoenician text is damaged, but it starts with a dating formula which
mentions a king Abdashtart/Straton.58 This is usually thought to be one of two kings of
Sidon who bore that name. Both kings’ reigns played out against the political and mili-
tary turmoil of the East Mediterranean in mid 4th century. The first (365–355 BCE)
rebelled against Persia and was defeated.59 The second (342–333 BCE) was deposed by
Alexander the Great. It has been argued that that hand of the inscription is better fit
for reign of Straton II;60 so were these Tyrian argonauts perhaps celebrating his acces-
sion, or courting Apollo’s support in anticipation of Alexander’s attack? There are,
however, problems with this hypothesis: there is no evidence that Sidon and Tyre
formed a political unity at this point or any other, so why would Tyrians act on behalf
of Straton II?61 Could it be because the Tyrians had greater expertise at navigating
sacred maritime networks, and perhaps were used to performing this service on be-
half of other Phoenician cities? (as sometimes happens in Greece62). The problem
would go away if Straton were the king Straton of Tyre mentioned by Justin in his
epitome of Pompeius Trogus (18.3); Justin/Trogus says he was made king after a slave
revolt, and his family were spared by Alexander the Great.63 Josette Elayi proposes
that the hieronautai were representing this Tyrian Straton in the mid-4th century; Jo
Quinn64 suggests that he was put on the throne by Alexander,65 in which case the ded-

 Parker 2017, 154–172; Bonnet 2015a, 475–520; Bruneau 1970, 621–630.
 I.Délos 1519, Bruneau 1970, 622.
 Hermary 2014, 274 observes how little we know about the part of the inscription in Phoenician.
 He is usually thought to be the Straton honoured with a proxeny decree by Athens (IG II2.141),
though that decree is now dated to 394–386 BCE; were there three kings with that name?
 Hermary 2014. The earlier interpretation put it slightly earlier. Quinn 2018, 67 on the possible im-
plications of a political unity.
 Though Boyes 2012, 37 seems to think Straton I ruled Tyre, based on Justin 18.3 (see below).
 See Rutherford 2013, 179–180.
 Quinn 2018, 67; Elayi 2006, 95 with Elayi 1981, also Elayi 1988; Elayi 2006 dates the end of his reign
to 349 BCE.
 Quinn 2018, 67.
 In fact, Justin says that it was the Tyrian Straton’s family that Alexander spares, but one would
expect the same name to appear among subsequent rulers.
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ication of the hieronautai must have been about Hellenization: Tyre would be con-
firming its relationship with Apollo and the Aegean world.66

When the hieronautai visited Phoenicians had already been part of Mediterra-
nean world for centuries and had probably long been interested in Greek sanctuar-
ies.67 They were also acquainted with Apollo: whatever we make of Herodotus’ report
(6.118) that a Phoenician ship in Datis’ fleet had carried off a gold statue of Apollo
from Delos, or of the chorus of Tyrian girls bound for Delphi in Euripides’ Phoenis-
sae,68 Apollo reached Tyre in 404 BCE according to Diodorus of Sicily, a statue of
Apollo having been sent there by the Carthaginian general Himilco after he sacked
Sicilian Gela in 404 BCE. When Alexander the Great sacked Tyre he chose not to re-
turn it to Gela, but left it in place – a symbol, perhaps, of its new Hellenized status.69

Later on in the mid-2nd century BCE Tyre seems to have had a religious-political rela-
tionship with Delphi, since it sent them a letter which stressed their relationship
(sunkrasis in line 2), perhaps involving Herakles in some way.70 Apollo was also a
presence at Sidon: the so-called Tribune found in the sanctuary of the Eshmun at Bo-
stan-esh-Sheikh near Sidon, dated perhaps to the mid-4th century BCE, has an image
of several Greek gods, including Apollo Citharoedus.71

It thus appears that the Tyrian hieronautai made their dedication with knowledge
that Apollo was already established at home in Tyre and probably in Sidon. There is,
however, no sign a filial cult of Delian Apollo in Phoenicia. This could be due to defi-
ciencies in the evidence, but in fact filial cults of Delian Apollo are not common any-
where, except the islands of the SE Aegean (the “Dodecanesos”), e.g. in Kos, which
seems to have regularly sent a major theoria to Delos.72

The Greek part of hieronautai dedication mentions Apollo; the corresponding
part of the Phoenician text does not survive. We don’t know whether they identified
Apollo with a Phoenician god, and if so which one. If they had chosen to do so, there
were two obvious equivalents. The only explicitly attested Phoenician translation for
Apollo is the old Syrian warrior and plague god Reshef. This equation is found only in

 In a similar way it has been suggested that Aspendos joined the network of Argos after its encoun-
ter with Alexander the Great: see Lane Fox 2008, 232–238. Rutherford 2013, 275.
 E.g. for Ephesos: Bammer 1985.
 See Bonnet 2015a, 336–338.
 See Bonnet 2015, 400. There is thought to be a sanctuary of Apollo at Tyre, which may be pre-
Hellenistic: see Bikai/Fulco/Marchand 1996.
 Curty 1995, no. 12; Rigsby 1996, 481–485; Bonnet 2015a, 304–305; Quinn 2018, 140. Arados was in-
cluded in the list of thearodokoi in late 3rd century BCE; it’s not clear if Tyre and other Phoenician
cites were as well.
 Stucky 1984. In Hellenistic Sidon a victorious athlete makes a dedication to Apollo Delphikos (not
Delios), and in early Roman period there is an Apolloneia festival. Bonnet 2015a, 242; Rigsby 2007, 144,
149.
 Rutherford 2009; Rutherford 2013, 231–236.
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central Cyprus in the 4th century BCE;73 it is also suggestive that in Egyptian Thebes
in the Hellenistic period Reshef and Apollo are individually equated with the Egyptian
god Montu.74 (another case of translation-fluidity – Apollo is usually the translation of
Egyptian Horus). How widespread the Apollo-Reshef equation was is hard to say: Reshef
is conspicuously absent from the record in the Western Mediterranean,75 and not well
attested in the East,76 but it would surely be unwise to assume it was confined to Cyprus.

The other equivalent that has been proposed is Eshmun, a healing god, whose
principal seat of worship was Sidon/Bostan-esh-Sheikh. This is not straightforward,
because Eshmun was also identified with Asclepios, apparently already in the 4th cen-
tury BCE, if this is the implication of a syllabo-cypriot dedication by a certain Timon
to Asclepios found at Sarepta near Sidon.77 There seem to be two ways of interpreting
this. First, the argument has been made the identification with Asclepios replaced the
earlier one with Apollo, both here and in the West.78 Kent Rigsby sees it as the tri-
umph of the “literary and banal” (Asclepios) over the “local” (Apollo), and argues, on
the grounds that the main “Panhellenic” festival at Sidon was named after Apollo,
that Asclepios was not officially adopted there till the late Hellenistic or Roman period
(Timon’s dedication to Asclepios would thus be a foreigner’s perspective).79 Secondly,
since Apollo and his son Asclepios were closely associated healing deities, perhaps
Eshmun was identified with both of them at the same time,80 “Apollo” being the more
general term, “Asclepios” denoting him in his healing aspect.

None of this makes it any easier to figure out how the hieronautai interpreted
Delian Apollo. If the Sidonians saw him as Eshmun, we can’t be certain that Tyrians
would have agreed, and actually they might be expected to have pushed back if Esh-
mun was perceived as the Sidonian deity par excellence, rivalling their own Mel-
qart.81 The Apollo-Reshef translation should not be ruled out, since it’s the only

 Lipiński 1995, 188.
 Lipiński 2009, 256; von Lieven 2016, 67. Lipiński 2009, 244 also suggests the parallel Apollo, Reshef
is implied in the Hebrew Bible.
 The name has been read in an inscription from Ibiza (KAI 72A-B = DB MAP T#2205), but against
this see Lipiński 2009, 236 and Münnich 2013, 257.
 Lipiński 1995, 188. It has often been suggested that the Arabic name of Arsuf = Apollonia near Tel
Aviv reflects Reshef, but that’s not certain.
 See Masson 1982; ICS 369e. The locus classicus for the identification with Asclepios is Damascius,
Life of Isidorus, Athanassiadi fr. 142B = Phot. Bibl. cod. 242, 302 ( = 352b).
 See Lipiński 1995, 162–166; Lipiński 2004, 484–492; Rigsby 2007, 147–149.
 If Asclepios was now Eshmun, was there a different Phoenician deity standing behind Apollo?
Some late sources make Asclepios’ father the obscure Sydyk, which may be “Justice”: Lipiński 1995,
112–114; Lipiński 2004, 488; could Sydyk have been intended an equivalent to Apollo, who can be asso-
ciated with morality and order (see e.g. Rutherford 2001, 172, 320)?
 Cf. Lipiński 1995, 164 who talks about a “duality”.
 Münnich 2013, 266: Reshef was replaced in part by Eshmun “specially as the ruler over dis-
ease”. Apollo appears in the Roman version of the god list in the treaty recorded by Plb. 7.9.2–3
between Hannibal and Philip 5 of Macedon made in 215 BCE: Lipiński 2004, 486 n. 52 says this is
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Phoenician translation of Apollo that’s actually attested, and for all we know it was
established in Syrian-Aegean religious diplomacy. There is also a third possibility:
non-translation. When people encounter foreign deities, translation can provide con-
venient ways of understanding them within the framework of their own religious sys-
tem; but they could also choose to recognise the foreign deity with its own name as
something new and different, an addition to their own pantheon (like Egyptian Isis in
the Hellenistic period). In fact, the difference between this and translation may be
one of emphasis only; thus, Phoenicians visiting Delos in 350 BCE might have recog-
nise Apollo as a transregional deity and addressed him as “Apollo”, while acknowledg-
ing that there were similarities between him and Eshmun or Reshef.82

We can learn a little more about the dynamics of Phoenician theoria to Delos by
looking at the hieronautai. Sacred ships used in theōria (“theorides”) are well known
from Greek religion especially in the context of Delos (e.g. the one in Plato’s Phaedo).83

The term hieronautai does not occur in that context, though we do find it used in late
inscriptions relating to Isiac religion.84 There are a few other references to Phoenician
sacred sailing. An unusual verse epitaph from the Piraeus for Antipatros-Shemy of As-
kalon (late fourth century BCE) refers to a “sacred ship”, and this has led to the specu-
lation that Antipatros-Shemy was a sacred delegate or theoros visiting a Phoenician
cult there, or perhaps Delos.85 Secondly, a “ship for carrying sacred offerings” (naus
hieragogos) was sent yearly from Carthage to Tyre bringing patrioi aparchai and also
apparently attending the festival:86

Finding a Carthaginian ship that had carried sacred offerings anchored at the mouth of the Tiber,
he (Menyllos of Alabanda) hired it. Such ships were specially selected at Carthage for the convey-
ance of the traditional offering of firstfruits to their gods that the Carthaginians send to Tyre.

Sources also tell is that these envoys celebrated a yearly festival in Tyre; Arrian calls
them theoroi.87 Greek colonies sometimes send offerings back home as well, though
there’s no sign that sacred ships were used for this.88 There is, however, a broad simi-

Eshmun (“. . . since Resheph did not belong to the Carthaginian pantheon”); so Xella 2019, 283;
Barré 1983, 61–64 says it’s Reshef.
 So Bonnet 2015a, 400; cf. Parker 2017, 45–46.
 Rutherford 2013, 181–182.
 I.Tomis 98. See Avram 2018, 123–124.
 IG II2.8388. Stager (2005, 438 n. 52) conveniently catalogues scholars who have seen a theoria here,
starting with Köhler in IG II.2836 (1888), and including Wolters 1888, 315, and Bonnet 1990, 45.
 Plb. 31.12.11–12 (trans. W.R. Paton, LCL).
 Arr. An. 2.24.5: καὶ Καρχηδονίων τινὲς θεωροὶ ἐς τιμὴν τοῦ Ἡρακλέους κατὰ δή τι[να] νόμιμον παλ-
αιὸν εἰς τὴν μητρόπολιν ἀφικόμενοι (. . . as well as some Carthaginian envoys who had come to their
mother-city to pay honour to Herakles, according to an ancient custom [trans. P.A. Brunt, LCL]); cf.
also Quintus Curtius 4.2.10. Another case can be found in Diod. 20.14, with Bonnet 2015b. For the role
of “Baal of Tyre/of the Rock” in the Tyrian network, see Guillon 2021.
 Rutherford 2013, 61–62.
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larity between the way Phoenician and Greek sacred networks worked, as Michael
Sommer has observed:

The paramount importance of Melqart throughout the Phoenician colonial diaspora, especially
his association with seafaring, suggests that the god played a key role on keeping the network
alive – different from but analogous to the oracle of Delphi (Sommer 2009, 100).

The point here is that Carthage sending first fruits to Tyre resembles representatives
of all Greeks, including colonists, meeting at the great Panhellenic sanctuaries. Proba-
bly we should see the Tyrian hieronautai at Delos in the same way: because they have
a similar institution – the sacred ship – they use it to latch onto and become part of
the Greek network. That also might explain why they are Tyrians: it is because they
were the experts in sacred navigation (see above).

So while we don’t have much evidence about translation or filial cults, we can at
least see how the Phoenician sacred network comes to merge with the Greek one.
This could have happened elsewhere as well. There were cultic links between Cyprus
and Phoenician sanctuaries such as Sidon/Bostan esh-Sheik and Amrit near Arados.89

Corinne Bonnet90 has suggested that in the early Hellenistic period there was a simple
sacred network linking Asclepios in Kos and Eshmun in Sidon, and that Sidon was
trying to “s’insérer dans une dynamique de koinè cultuelle”.91 Kos was in the Delian
sacred network, and sent a regular theoria to Delos,92 so perhaps we could imagine
the Phoenicians as sometimes joining the sacred flotilla.

4 Imhotep and Asclepios: Cultic Mobility
in Ptolemaic Egypt

Some of the best known “ambiguous” cult sites are healing sanctuaries. One such case
is that of Eshmun in Sidon, just discussed. Other cases are also known from Roman
Thrace: Asclepios Zimidrenus and Asclepios Culculsenus.93 In Egypt, Asclepios was
usually identified with Imhotep, a divinised human, once a minister and architect in

 Eshmun linking Kition and Amrit: Bonnet 2015, 124–125; Bordreuil 1985, 227–230; Cypriots may
even have dedicated an image of Ammon at Amrit: Bisi 1981. Timon’s dedication to Asclepios-Eshmun
at Sarepta near Sidon: see above; there is another syllabo-cypriot inscription from Sidon dedicated to
a goddess (ICS 369d); Bonnet 2015a, 257.
 Bonnet 2015, 254–257; cf. also Bonnet 2013, 48–49.
 Bonnet 2015, 256. Sidonian Diotimos son of Abdalonymos makes a bilingual dedication on Kos: Lip-
iński 2004, 149–155; Bonnet 2015, 251–257. This hypothesis depends on Sidonian Eshmun being Ascle-
pios at this time, which Rigsby would not accept. For similarities between Phoenician and Greek
networks (specifically those relating to aphidrumata), see Bonnet 2015b.
 Rutherford 2013, 321–326; Rutherford 2009.
 Pfloeg 2018,75–76, 198.
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the reign of the Old Kingdom pharaoh Djoser (27th century BCE). The centre for Imho-
tep’s cult was in N. Saqqara to the West of Memphis, a site of great importance for the
development of Egyptian religion in the 1st millennium BCE (it was probably here
that the deity Sarapis (= Osir-Apis, the deified Apis bull) originated) and a great cross-
cultural meeting place. Imhotep’s cult can be traced back to the Saite Dynasty
(664–525 BCE), though it could be earlier; his temple there, probably in the vicinity of
the Bubasteion,94 may have been close to “step pyramid” of Djoser which he was sup-
posed to have designed. In the 4th century (30th Dynasty) he was worshipped along-
side Ptah (by this time regarded as his father) and Apis-Osiris.95 The size of the cult
can be judged from an inscription form the reign of Augustus which commemorates
assistance given by Imhotep in bringing about the birth of a son and lists six annual
festivals.96

The cult was drawing pilgrims from a wide area: this is probably the reason for
the large number of bronze statues of Imhotep found in Saqqara.97 Inscriptions on
two 4th century funerary statues mention visitors coming from cities and nomes to
pray to Imhotep for life for themselves. One of these is on behalf of a priest based in
Karnak and Hermonthis in area of Thebes to the South,98 which suggests that the cult
had a pan-Egyptian dimension at this time.

The identification with Asclepios can be traced back to the 3rd century BCE, when
Manetho refers to Imhotep under that name.99 We should probably think of Imhotep’s
cult as becoming a pilgrimage site for Greeks in Memphis and the area. The most spec-
tacular testimony is the so-called Imouthes Papyrus (P.Oxy.1381, Early Roman), the
writer of which purports to be translating a sacred book about the deity, claiming
that his cult went back to the reign of Menkaure (26th century BCE), when it was
transferred to Memphis from Heliopolis,100 and that the book was discovered in the
reign of Nectanebo (379–361 BCE).101 Not all sources saw the Greek Asclepios and Im-

 On the date, see Wildung 1980, 146–147; on the position see Wildung 1977a, 46–47; Wildung 1977b,
33–34, §13; Smith 1984, 412–428, 424; Nicholson 2018, 24–25; for the site, see Lang 2013, 67–69; 75–78.
For the meagre epigraphic evidence, see Ray 2011, H1 and H11.
 Wildung 1977b, §19.
 Wildung 1977b, §47.
 Wildung 1977b, §47.
 Wildung 1977b, §21; cf. §20.
 There is a good survey in Renberg 2016, 425 n. 81; Manetho, FGrH 609F2–3b, 22–23 says the 4th
Dynasty Pharaoh Sesorthos (= Djoser) was called Asclepios and was an architect and doctor; Imhotep
lived in the reign of Djoser, so there has been some confusion here; other sources Philonides Papyrus
P.Petr I 30(1) = Wildung 1977b, §35.
 A cult of Imhotep in Heliopolis is confirmed by Demotic papyri: see Wildung 1977b, 124. Another
reference in an astrological papyrus P.Paris 19, col. i, l. 6.
 Imhotep’s importance is shown by the Demotic Egyptian “life of Imhotep” narrative, in which he
and Djoser fight the Assyrians and try to reclaim the parts of Osiris’ body, and Imhotep heals Djoser of
blindness (Ryholt 2009). For his role in Egyptian hermetic literature see Quack 2014, Jasnow 2016,
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hotep as identical. One of the Greek magical papyri has a spell which recommends
inscribing on a ring the image of “Asclepios of Memphis” (τὸν ἐν Μέμφει Ἀσκληπιόν);
when you use it, you’re supposed to show it to the constellation of the Bear, saying:
“Menophri (i.e. Memphite one), who sit on the Cherubim, send me the true Asclepios,
not some deceitful daimon instead of the god . . .”. One might have expected the Egyp-
tian theonym to be used here (as it is in some Demotic Egyptian spells), but the Greek
one has eclipsed it.102

In the Hellenistic period Imhotep’s cult spread to various places in Egypt, which
probably reflects popular demand for a healing deity. At Dendara, there is an inscrip-
tion praising his accomplishments on a wall close to the so-called sanatorium.103 In
some of these places, he is clearly associated with Asclepios, as at Philai, where a tem-
ple for Imhotep was built by Ptolemy V with a dedication to Asclepios in Greek at the
top of the pylon, accompanying Egyptian iconography and inscriptions.104 There may
be some relation to the “Famine Stele” on nearby Sehel Island where Imhotep plays a
prominent role.105

Asclepios and Imhotep were also associated at Deir-el-Bahari in the mortuary
temple of queen Hatshepsut on the West bank of the Nile near Thebes.106 Deir-el-
Bahari had been a pilgrimage destination for many centuries because it was on the
route of the great “Festival of the Valley” when crowds of people accompanied the
god Ammon crossing the Nile from Thebes to the West bank to worship the goddess
Hathor and commemorate their ancestors. This pilgrimage probably continued into
the Roman period; some graffiti mention Ammon or Amenophis, the god of Egyptian
Thebes.107

At Deir-el-Bahari there was a healing cult of another divinised man, Amenothes
the son of Hapu, who had been an important official and manager under the 18th Dy-
nasty pharaoh Amenhotep III, and was apparently remembered as a priest in Mane-
tho’s Aegyptiaca (= Jos., Ap. 1.232–6; here called “Amenophis”). Unusually for someone
who wasn’t royalty, he was worshipped after death in a mortuary temple on the West
bank at Thebes (at Qurnet Murai).108 He seems to have been regarded as a healing
deity already in the 26th Dynasty and was visited by a daughter of the pharaoh Psam-

332–334. For the possibility that the cult of Imhotep-Asclepios is continued in Arabic times in the tradi-
tion of Joseph’s prison, see Stricker 1942.
 P.Lond. 121 = PGM VII.628–642, 3rd-4th centuries CE.
 Wildung 1977a, 55–56 = Dendara XIII.59; cf. Cauville 2011, 74–77; the sanatorium now doubted:
Cauville 2004; Renberg 2016, 377; Lang 2013, 96; Daumas 1957.
 Wildung 1977b, 152–171; A. Bernand 1969, no.8 (c. p.102–103); see Cauville/Ibrahim Ali 2013, 79–86.
some have speculated that the motivation for the dedication might be a successful birth.
 See Gasse/Rondot 2007, no.542; Grenier 2004.
 Łajtar 2006, 46–47.
 Łajtar 2006, 48–49.
 Wildung 1977a, 88.
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metichus I.109 In the early Hellenistic period (around 300 BCE) his cult was for some
reason moved a short distance North to the upper terrace of the great mortuary tem-
ple of Queen Hatshepsut at Deir-el-Bahari.

Around the same time110 Amenothes was joined by Imhotep-Asclepios. At Deir-el-
Bahari Greek graffiti and ostraka always call him Asclepios; that theonym is not
found at Memphis, but very few Greek graffiti have been published from there, and
Memphite sources do refer to the Asclepieion. At Deir-el-Bahari he is twice invoked as
son of Phoibos (Apollo),111 which contrasts with the usual idea that Imhotep is son of
Ptah; in the esoteric Memphite P.Oxy 1381 this is even extended to Asclepios who is
“son of Hephaistos (= Ptah)”.112 At Deir el-Bahari the goddess Hygieia is present too
and may possibly correspond to a minor Egyptian goddess.113

Visitors came to Deir-el-Bahari from Thebes and the immediate region, and occa-
sionally from further afield, in some cases leaving graffiti or ostraca (Greek graffiti
have been published; demotic Egyptian ones not). Most are from the region of Thebes,
but they included a Roman solder stationed in Coptos.114 Some of them describe them-
selves as feasting.115 A late Greek subliterary source describes the visit of one Thessa-
los of Tralles to Thebes to receive a revelation from Asclepios, and this probably
refers to the same deity.116

These two were also worshipped together in Karnak, where there was a great
Egyptian hymn to them on the door to the temple of Ptah.117 In the late Ptolemaic pe-
riod, another centre for Amenothes and Imhotep, along with Thosytmis, an oracular
form of Thoth, was established nearby at Qasr el-Agouz, but pilgrims continued to
visit them in Deir-el-Bahari.118

In one graffito from Deir el-Bahari from the Roman period,119 two other divine
names occur:120

καὶ Φριτωβ
συνβοηθούντων Πχερσταπανε

 Wildung 1977b, §179.
 Łajtar 2006, 14–15, 30–31. Imhotep’s first attestation in Thebes is in the reign of Ptolemy III; he is
found at Deir-el-Medina under Ptolemy VI; his introduction into Deir-el-Bahari probably happened
around the same time.
 Łajtar 2006, 100, 208.
 Another respect in which P.Oxy 1381 is closer to Egyptian religion is the figure Caleoibis: Ray 2011, 238.
 See Łajtar 2006, 47–48; Parker 2017, 42 n. 33. Laskowski-Kusztal 1984, 88 suggests Hygeia the same
as the hippopotamus goddess Ipet-Nut; von Lieven 2016, 76–77 disagrees.
 Łajtar 2006, 80–86; no. 208.
 Łajtar 2006, 67–68; see Theban Ostraca 142 for a synodos of Amenothes.
 Moyer 2011, 250–251.
 Wildung 1997b, 209–210; Sauneron 1965.
 Łajtar 2006, 15.
 Łajtar 2006, 130.
 Łajtar 2006, 130; cf. 48.
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This is to be read with line 1 after line 2: “With the joint aid of Pkherstapane and
Phritob”.

This is possibly written by Eugraphios, author of the previous graffito (though this
one is in smaller letters) which is a proskunema to Asclepios, Amenothes and Hygieia
(no.129). The participle συνβοηθούντων suggests that these deities are additional to Im-
hotep and Amenothes. Łajtar s.v. makes a case for them referring to Imhotep and Ame-
nothes. Pkherstapane seems to represent an Egyptian rendering of the Old Persian for
“satrap” (khsathra-pavan), with addition of the Egyptian definite article (p3-).121 This is
attested as a divine title and epithet, but also seems to have been confused with the
name of the Phoenician god Shadrapha,122 who is sometimes associated with Eshmun123

and Greek Asclepios.124 Phritob could be the transcription of Egyptian p3-hry-tp, title of
a high Ptolemaic officer, which Łajtar argues could refer to Amenothes,125 in which case
Pkherstapane would be an Egyptian-Greek-Phoenician version of Imhotep/Asclepios.
Even if these deities are separate, the name “Pkherstapane” suggests a further dimen-
sion of the multi-cultural pilgrimage to Deir el-Bahari, with a contribution from the Per-
sian or Semitic world.

This is thus the picture that emerges: Imhotep’s cult thus began in Memphis,
where he was identified with Asclepios. The Greco-Egyptian cult then spread from
there to various places in Egypt in the Ptolemaic period. The most successful second-
ary cult seems to have been in the Thebes area, where Imhotep-Asclepios joins the
already established Amenothes as one of a pair of healing deities. There was thus a
double process of cultic combination: at Memphis, Imhotep is equated with Asclepios
while Deir el-Bahari Imhotep and Asclepios are associated with Amenothes. The first
is paradigmatic (a substitution), the second syntagmatic (an association).

The identification of Asclepios with Imhotep/Imouthes is not, as far as we can see,
found in the broader Greco-Roman world. Instead, the Egyptian healing god par excel-
lence is Sarapis, who was often regarded as an equivalent or rival to Asclepios. Aelius
Aristides revered them both; Artemidoros warned about dreams in which Sarapis heals
the dreamer: these always lead to death, because Sarapis is the god of the Underworld.126

 Łajtar attributes this idea to H. J. Thissen.
 For “satrap” as a theonym see Lipiński 1995, 197–198, who suggests in the Xanthos trilingual the
deity Hstrpty = Khsathrapati could be Mithra as “satrap”; also Bonnet 2015, 194–195.
 See Lipinksi 1995, 196; Bonnet 2015, 120 is less sure.
 See Lipiński 1995, 197–198: the “lion-holding” Asclepios referred to in Marinus’ Life of Proclus 19
recalls the “Amrit Stele” of Shadrapha. Notice that a statue of Imhotep was found in the favissa at
Amrit, near to where this statue comes from: Bonnet 2015, 123; for the site, Lembke 2004. Note that in
Grotto Regina near Palermo in Sicily graffiti addressing Shadrapha and Isis are found together: for
references see Bonnet 2015, 120.
 Chaeremon, cited by Jos., Ap. 1.289 and 295, uses Phritobautes as the name of an advisor to the
pharaoh Amenophis, which looks very like Manetho’s Amenophis son of Hapu.
 See Stambaugh 1972, 75–78, who suggested that Sarapis might have had a “healing” role in Alex-
andria as well; Hornbostel 1973, 22 n. 3; for Sarapis not being worshipped widely in Egypt before the
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Occasionally the two gods were equated, as by Tacitus (Hist. 4.84.5), and by Vedius Alkis-
thenes who made a syncretic dedication in Lebena (3rd-4th CE).127

The triumph of Imhotep in the chora may have been a deliberate religious strat-
egy by the Ptolemies, perhaps to foster a popular cult which was shared by Egyptians
and Greeks, and also to encourage a common religious culture between Memphis and
Upper Egypt. The priests may have been involved as well.128 But since this cult at-
tracted pilgrims (both Egyptian and Greeks), it seems likely that that they played a
part in the transmission, establishing filial cults as they returned. A key part in this
Imhotep-ization of Egypt was surely his identification with Asclepios, which probably
happened in Memphis the early 3rd century BCE, and it may have been Greco-
Egyptians’ expectations about Asclepios that drove the process.

5 Conclusion

So the evidence for the three key aspects I identified at the start predictably turns out
to be uneven. Filial cults are best illustrated by the dissemination of Ammon to
Greece. For pilgrimage networks the most suggestive case is that of the hieronautai of
Tyre, which allows us to glimpse the Phoenician sacred network and how it may have
begun to merge with the Greek one, although even here we have no information
about the earliest phases. In the case Imhotep/Asclepios we seem to see filial cults as
well, stimulated in part surely by popular Greek interest. In all three cases the theme
that emerges most clearly is the importance and limitations of translation: people use
it as a practical tool to make an unfamiliar god comprehensible within the frame of
their own pantheon, by a process that has elsewhere been called “anchoring innova-
tion”; but no single translation is fixed, and often people don’t translate at all.

Finally, in the context of this volume, the question should be asked, what was the
likely contribution of pilgrimage to the development and dissemination of divine
names in the East Mediterranean region? My provisional answer to that is it made a
major contribution, comparable to other dynamics such as trade (which is often
linked to pilgrimage), migration and warfare. Two factors incline me in this direction.
First, the volume of cross-cultural pilgrimage in the region must have been very high,
with a broad geographical and diachronic distribution. And secondly (as I have tried
to show in this paper) in cases where evidence does survive, we can sometimes catch

Roman period see Bricault 2021, 188. On Aristides, see Behr 1968, 149–150; on Artemidorus, see Thone-
mann 2020, 154–156.
 I.Cret. I.17.27 = DB MAP T#14355.: Διὶ Σεράπιδι Ἀσκληπιῷ ἰατρῷ Τειτανίῳ Λεβηναίῳ. The epithet
Titanios is said to come from Titane in the NE Peloponnese near Sicyon where Asclepios had a major
temple: see Paus. 2.11.3–7.
 Łajtar 2006, 34.
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a glimpse of how pilgrims encountering foreign gods identified them with their own
deities, and/or exported them back to their own communities. Surely it’s not over-
extrapolating to say that the same thing must have happened all over the place.
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