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Crossing the Straits in the
Search for a Cure

Travelling to Constantinople in the Miracles of its
healer saints’

GRIGORI SIMEONOV

In his Enkomion on St Therapon whose relics were sent to Constantinople from
Cyprus to save them from Arab raiders, the author—most probably Andrew of
Crete (died after 740)'—calls upon local people and those from abroad to come
and praise the martyr.? Yet another source, the Miracles of the Mother of God of
the Life-Giving Spring (Zoodochos Pege) in the suburbs of the capital stresses that
the Virgin Mary protected predominantly those pilgrims from close by who were
devoted to her.> Furthermore, the author explains that most of the miracles per-

* I would like to express my gratitude to Dr Olof Heilo (Istanbul), Christodoulos Papavarnavas, MA
(Vienna) and the anonymous peer reviewers for their critical remarks and suggestions. Works published
since 2015 are not included in the bibliography. On the harbors of Constantinople, see the articles
published in F. Daim (ed.), Die byzantinischen Hifen Konstantinopels (Mainz 2016) and A. Berger,
“Konstantinopel und seine Hifen”, in Th. Schmidts and M. M. Vuceti¢ (eds.), Hifen im 1. Millennium
AD: Bauliche Konzepte, /}errschaﬁ[iche und re/igz'b'.re Einﬂii:se. leartreﬂ%n im Rabmen des DFG-
Schwerpunktprogramms 1630 “Hifen von der Romischen Kaiserzeit bis zum Mittelalter” im Rimisch-
Germanischen Zentralmuseum Mainz, 13.-15. Januar 2014 (Mainz 2015), 77-88. For a recent article
on incubation, see H. von Ehrenheim, “Pilgrimage for Dreams in Late Antiquity and Early Byzantium:
Continuity of the Pagan Ritual or Development within Christian Miracle Tradition?,” Scandinavian
Journal of Byzantine and Modern Greek Studies 2 (2016), 53-95.

' J. Haldon, “The Miracles of Artemios and Contemporary Attitudes: Context and Significance,” in V.
S. Crisafulli & J. W. Nesbitt (eds.), The Miracles of St. Artemios: A Collection of Miracle Stories by an
Anonymous Author of Seventh-Century Byzantium (Leiden, New York & Cologne 1997), 33-73, here
34 and n. 10. The Greek text is a reprint of A. Papadopoulos-Kerameus (ed.), Varia graeca sacra. Sbornik
grecheskikh neizdannykh bogoslovskikh tekstov IV-XV vekov (Saint Petersburg 1909), 1-75 (reprint
Leipzig 1975). On the Life of Andrew, see M.-F. Auzépy, “La carri¢re d’André de Crete,” BZ 88 (1995),
1-12, on his Enkomion on Therapon, 9-10.

* L. Deubner (ed.), De incubatione capita quattuor. Accedit laudatio in miracula sancti hieromartyris
Therapontis e codice Messanensi denuo edita (Leipzig 1900), ch. 27, p. 133, 13-17: waoa 7 woluvn tob
xothoD mowévos i dmodpduorte, TTwyol Te kal wévnTeg, mapBévor xal otippoves, ol &V yiipa dpod kol vedTnTl,
86veiol Te xal adTéxBovee, mhvTes dua TOV Tod Xplotoh Bepamevtiy eddnuowue, yelpog Vuyi evTéVLG
avacpotiiowuey kel e £v04Se cuvakahdEmyey.

3 A.-M. Talbot (ed.), Anonymous Miracles of the Pege, in Miracle Tales from Byzantium, tr. by A.-M.
Talbot and S. F. Johnson (Cambridge & London 2012), mir. 33, 1, 276-78: Kaipd 0% hoimdv kel t&
yeyovds elg e povaydv Tig abtiig poviig katé mipodov Supyioncbar kol mapactioal, STwg Te TAYV 5
ahodaiy ywpdy xotehapuBavévioy iket@v altig olk AdpovTioTEl kol T@Y EyyvTdTw Kol TavTy
bmnpetovpévay T8 pdhioTta DTeppoyel, (¢ EoTwy EvredBey (Setv.
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formed on those who asked the Theotokos for a cure and came to the church and
the nearby spring from far away were not written down and thus got lost.* Despite
this peculiarity, we still possess some stories that reveal the miraculous healing of
people who travelled to Constantinople and asked different saints for their help.
This article presents miracles performed by the saints Artemios,” Therapon,® St
Mary of the Spring,” and Cosmas and Damian® during the Early and the Middle
Byzantine eras, all of which describe travels to the capital. It will try to analyze the
way of travel, the stay in the city, the healing itself, and, last but not least, the
ideological framework expressed in these stories.’

The miracles of Cyrus and John

The cult of the Anargyroi (Holy Unmercenaries)—healer saints who granted
miraculous healing for the sick without any payment in return—developed in the
Eastern Mediterranean, the area where these saints lived and had already occupied

# Talbot, Pege, mir. 42, 1, p. 290: Té 8 v eig Todg &yvarasg kel ddevely Tod Biov cearynuévoug kol dmd Témwy
SieaTnidTwy ddrkvovuivovs kad’ éxdaTny TeENoUpeve Tolog iy &vBpdmivog kaTeheTe vols, Tola Ot yYAdoow
Tpaveioel kol Sii aTéuortog dydyet Kol TapaoToEl To wiTe My pnTd St péyebog, pite moAw dpiBue Si
mBoug dmepBoiiv;

> Crisafulli, Artemios, 76-225. On the collection, see V. Déroche, “Pourquoi écrivait-on des recueils de
miracles? L’example des Miraclés de Saint Artemios,” in C. Jolivet-Lévy et al. (eds.), Les saints et leur
sanctuaire & Byzance. Textes, images et monuments (Paris 1993), 95-116.

¢ Deubner, Laudatio Therapontis, 120-34.

7 Talbot, Pege, 203-97. On the collection, see A.-M. Talbot, “The Anonymous Miracula of the Pege
Shrine in Constantinople,” in P. Schreiner & O. Strakhov (eds.), Xpvoai [Todau. Zlatnaja vrata. Essays
Presented to Thor Sevéenko on His Eightieth Birthday by his Colleagues and Students, vol. 2, (Cambridge,
Mass.), 22228, and “Two Accounts of Miracles at the Pege Shrine in Constantinople,” in Mélanges
Gilbert Dagron (Paris 2002), 605-15; S. Efthymiadis, “Le monastére de la Source & Constantinople et
ses deux recueils de miracles. Entre hagiographie et patriographie,” REB 64/65 (2006/2007): 283-309,
here 288-302.

8 L. Deubner, Kosmas und Damian. Texte und Einleitung (Leipzig & Berlin 1907). On this collection,
see A.-M. Talbot, “Metaphrasis in Early Palaiologan Period: The Miracula of Kosmas and Damian by
Maximos the Deacon,” in E. Kountoura-Galake (ed.), The Heroes of the Orthodox Church. The New
Saints, 8th—16th c. (Athens 2004), 227-37.

? On different aspects concerning pilgrimage in Early Byzantium, see P. Maraval, Lieux saints et
pelerinages d’Orient. Histoire et géographie des origins & la conquéte arabe (Paris 1985) and “The Earliest
Phase of Christian Pilgrimage in the Near East (before the Seventh Century),” DOP 56 (2002), 63—
74; A.-M. Talbot, “Pilgrimage to Healing Shrines: The Evidence of Miracle Accounts,” DOP 56
(2002), 153-73. On medicine and healings, see H. J. Magoulias, “The Lives of the Saints as Source of
Data for the History of Byzantine Medicine in the Sixth and Seventh Centuries,” BZ 57 (1964), 127—
50; B. Caseau, “Parfum et guérison dans le Christianisme ancien et byzantin: des huiles parfumées des
médecins au myron des saints byzantins”, in V. Boudon-Millot and B. Pouderon (eds.), Les Péres de
/’Eglz’seﬁzae & la science médicale de leur temps (Paris 2005), 141-91; On the miracle collections as a
hagiographical genre, see H. Delehaye, “Les recueils antiques de miracles des saints,” Analecta
Bollandiana 43 (1925), 5-85 and 305-325; R. Aigrain, L hagiographie. Ses sources, ses methods, son
histoire (Paris 1953), 178-81; S. Efthymiadis, “Collections of Miracles (Fifth-Fifteenth Centuries),” in
S. Efthymiadis (ed.), The Ashgate Research Companion to Byzantine Hagiography, vol. 2: Genres and
Contexts, ed. (Farnham & Burlington 2014), 103-42, esp. 108-13; V. Déroche, “Tensions et
contradictions dans les recueils de miracles de la premitre époque byzantine,” in D. Aigle (ed.), Miracle
et karama. Hagiographies médiévales comparées 2 (Turnhout 2000), 145-66; 1. Csepregi, “Who is behind
Incubation Stories? The Hagiographers of Byzantine Dream-Healing Miracles,” in S. M. Oberhelman
(ed.), Dreams, Healing, and Medicine in Greece: From Antiquity to the Present (Farnham & Burlington
2013), 161-87. See also S. Constantinou, “The Morphology of Healing Dreams: Dream and Therapy
in Byzantine Collections of Miracle Stories”, in C. Angelidi and G. T. Calofonos (eds.), Dreaming in
Byzantium and Beyond (Farnham & Burlington 2014), 21-34, and “Healing Dreams in Early
Byzantine Miracle Collections”, in Oberhelman (ed.), Dreams, Healing, and Medicine, 189-97.
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themselves with healings during their lifetime. One of the most famous pairs of
Anargyroi is the Egyptian saints Cyrus and John (Figs. 1-2).'"° Their relics were
placed first in a church in Alexandria and in the fifth century they were moved to
a church at Menuthis standing on the site of a pagan temple of Serapis (near
modern Abu Qir) which soon became an important pilgrimage centre where sick
visitors from the whole Near East and even Rome'' came together in order to be
cured by the saints.'? In the collection of their miracles written by Sophronios,
Patriarch of Jerusalem (died 638), who himself suffered from an eye disease and
was healed by Cyrus and John, it is mentioned that sometimes citizens of
Constantinople (Byzantioi) travelled to the shrine of the Anargyroi in Egypt
searching for a cure.

Figs. 1-2. Ss Cyrus and John. Church of St Panteleimon in Gorno Nerezi / Republic of Macedonia.
Photo by the author.

The author of the Miracles of Cyrus and John gives us few details on travel itself.
In the case of a certain Theodoros, Patriarch Sophronios says only that the sick
man rashly took a ship after he had read a letter from his friend and fellow citizen
John the Deacon, who informed him about his miraculous healing in Menouthis."?
This explains why Theodoros arrived from Constantinople in Egypt and then
returned to his home city, granted with a healing of the disease he had.'* Because
we lack any further information, we cannot say what was the reason for persons
from Constantinople appearing in the thaumata of Cyrus and John. We may only
suppose that the author employed a zopos and just wanted to stress the power and
fame of his protagonists by counting numerous healings of suffering people from
the whole Eastern and central Mediterranean.'”” However, another explanation

Y0 Los Thaumata de Sophronio. Contribucion al estudio de la Incubatio cristiana, ed. N. F. Marcos (Madrid
1975).

" Marcos, Thaumata, mir. 51-68, 361-91.

12 D. Montserrat, “Pilgrimage to the Shrine of SS Cyrus and John at Menouthis in Late Antiquity,” in
D. Frankfurter (ed.), Pilgrimage and Holy Space in Late Antique Egypt (Leiden, Boston & Cologne
1998), 257-79, esp. 261-66. Sainte Thécle, Saints Céme et Damien, Saints Cyr et Jean (Extraits), Saint
Georges, tr. A.-]. Festugiere (Paris 1971), 215-37; Delehaye, “Les recueils,” 19-32.

'3 Marcos, Thaumata, mir. 60, 3—4, 376-77: "OgTuxdvvov o ypdyupa debdpevos, kol TioTedoag Tolg ypdyo
xehebonow (yvéet yip 6 didxovog el mébet TowolTy kpateitor Oeddwpos), eig Tholov edbéwg elotpyeTat, kol 6
@V ylwv xatélafe téuevoe, alevdelc dppafavas Exwy Tig pooews T TPdG Thg abT@Y Ypadévra kehedoewg
YpdupoTo.

' Marcos, Thaumata, mir. G0, 5, p. 377: @ebSupog yoiv katé T émaryyehiory ToD Yphupetog TUXGY i
ldoews, doac GONY YaplaTyplov, elg T Buldvtiov Emhevaey.

15 Cf. T. Pratsch, Der hagiographische Topos. Griechische Heiligenviten in mittelbyzantinischer Zeit (Berlin
& New York 2005), esp. 225-97.
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may be proposed—could it be that the capital city of Constantinople simply still
lacked its own healer saints who could offer the sick cure and relief from all the
diseases that tormented them?

No certainty exists about the exact chronology of the majority of the miracles
apart from the Shrine at Pege, but a parallel coexistence of cults in Constantinople
(Cosmas and Damian, the Virgin Mary at the Source, Artemios) and Egypt (Cyrus
and John, Menas) during Late Antiquity seems possible. But it is still the miracle
collection of Sophronios of Jerusalem that contains the largest number of mira-
culous healings granted to pilgrims from the whole Mediterranean (20 in total).
Again the thaumata of Cyrus and John have a special chapter about miracles ¢i¢
Egvoug ypadévta (performed on foreigners) in which the hagiographer praises the
zeal of those coming from far away, having overcome all the troubles and challen-
ges of a journey on land or by sea.’® This peculiarity indicates an author who is
aware of the aspect of travelling to a certain sanctuary from near and/or remote
destinations and reflects an older and deeper tradition in the field of Christian
pilgrimage.

In contrast to the Egyptian saints Cyrus and John, the collections of miracles
of the ‘Constantinopolitan’ healers Cosmas and Damian, Artemios, and Therapon
feature no strict division of miracles performed for local inhabitants and healings
granted to pilgrims from distant regions.'” The author of the thaumata of the Life-
Giving Spring points out such an attribution'®, but we should remember that he
compiled his text in the second half of the tenth century."” The imperial city and
its sanctuaries needed time in order to face the competition of pilgrimage centers
like Menouthis and Abu Mena in Egypt.?® The origins of this significant change
may be traced to the late sixth—early seventh century when the Persian and Arab
raids in the East combined with the growing prestige of Constantinople made it a
place to send holy relics that were held in the Eastern provinces of the Empire up
to this date. Thus, the direction of the main stream of travellers searching for a
cure underwent a change, and from the seventh century onwards the sick
inhabitants of the Mediterranean had to cross the Straits and head towards
Constantinople.”' There they could attest to their belief in Christ and his saints
and in this way find themselves relieved from suffering and pain. We can trace this
tendency in a London codex with miracles of Cosmas and Damian, dated by

16 Marcos, Thaumata, mir. 51, 1-2, 361-62: Kaitol mpoxpiveaBout Muels &v etuey délot, ToADY DTopévovTeg
kdpotov, odoimoplag Te kémov dviovtes, kel Bohattiov xatamTlovres KMSovoe, kol kwSGvey yehemy
dveyduevot, kol &vepBunta SoTiuate Téuvovtes, kel w88y TG oG Tobg udpTUpaG AT AlTGY TPdG abTode
TGV EoyaTi@Y dmepyduevol, kul wevtoxdoe knpiTTovtes Kopov kot Iwdvvou té Baduata, kel Ty dpprrov adt@y
ol Bedodotov Svvapry.

'7 On dating the oldest miracle collection of Cosmas and Damian in the late sixth century, see Delehaye,
“Les recueils,” 10-11.

'8 Talbot, Pege, mir. 42, 1, p. 290.

' Talbot, “Miracula”, 223-26; Efthymiadis, “Le monastére de la Source,” 297-300.

** On the Miracles of St Menas, see 1. Pomialovskii (ed.), Zhitie prepodobnago Paisiia Velikago i
Timotheia Patriarkha Aleksandriiskago povestvovanie o chudesakh Sv. Velikomuchenika Mina (Saint
Petersburg 1900), 62-89, and Delehaye, “Les recueils,” 46-49; on his sanctuary, see P. Grossmann,
“The Pilgrimage Centre of Abtt Mind,” in Pilgrimage and Holy Space, 281-302; on the transfer of relics
to the new capital on the Bosphorus, see S. Diefenbach, “Zwischen Liturgie und civilitas. Konstan-
tinopel im 5. Jahrhundert und die Etablierung eines stidtischen Kaisertums”, in R. Warland (ed.),
Bildlichkeit und Bildorte von Liturgie. Sc/mupldtze in Spitantike, Byzanz und Mittelalter (Wiesbaden
2002), 21-49, here 24, and Maraval, Lieux saints, 93—100.

2! Maraval, Lieux saints, 92—3, 104 and 149-50.
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Rupprecht to the early tenth century.?” The saints themselves told the sick Thomas
staying in their shrine in the Syrian town of Cyrrhus that he would not receive a
cure there, but that he had to go to the church of the Anargyroi in the Blachernai.??
This documents the beginning of a new era in Christian pilgrimage in the Eastern
Mediterranean, dominated by the capital of the Byzantine Empire.?

The miracles of
Artemios

For the purpose of this study the
most informative source is the
Miracles of St Artemios. He was a
dux of Alexandria in the second half
of the fourth century, who was
tortured and killed during the reign
of Emperor Julian for his faith in
Christ (Fig. 3). His relics were ini-
tally deposited in Antioch, the city
where his martyrdom took place,
and were later transported to Con-
stantinople in a lead coffin by a
deaconess named Ariste. Scholars
date this #ranslatio to the late fifth
century during the reign of Emperor
Anastasios when the saint, who was
quite possibly of Arian persuasion,
became popular with his healing
power and was venerated not only by
Arians, but by Orthodox Christians
as well.”® Artemios’ remains were
preserved in a chapel in the church of
St. John Prodromos that used to be

Fig. 3: St Artemios. Church of St Nicolas in

Manastir (Republic of Macedonia).
the former home of Emperor Ana-  pj, by the author.

stasios [ in the quarter called Oxeia.?®

22 E. Rupprecht (ed.), Cosmae et Damiani sanctorum medicorum vitam et miracula e codice Londinensi
(Berlin 1935), IX.

» Rupprecht, Cosmae et Damiani, mir. 18, p. 45, 9-15: 8¢ mpocéduys O Tépevos Tav aylwy 10 &v
Kuppeatuolg kdtw diakeipevov g Zuplag, deduevog Todg dylovg dmadotug Tig idoewg TUXED. Exelvy PavévTeg
elmov of dytor “ob Stvacan pévwy evtadba Tig idoewg TyEy, &NML dmelle Taytws elg oV olkov Audy oV &V
Bhayépvoug xeipevov’. On a similar passage in the Life of St Daniel Stylites, see H. Delehaye, Les saints
stylites (Bruxelles & Paris 1923), chap. 10, p. 12, 12-16: ui &méldyg émi o pépn éxeiva, 4AN dmelde elg o
Buldvtiov xat Bhémerg Sevtépay Iepovoudip, v Kwvetavtvovmolw- dmoladels xal t@v paptuplwy kel
ueyddwy edtplwv, xal ¢v 88\ng ovydaa &v épfu Témy eite &v 7 Opdicy eite év 1@ [Tévty, odx Exet ot &
Kdpuog dyxorehetya, and the commentary of Maraval, Lieux saints, 92 and n. 155.

4 Cf. Maraval, Lieux saints, 92—104, esp. 104.

5 J. W. Nesbitt, “Introduction,” in V. S. Crisafulli & J. W. Nesbitt (eds.), The Miracles of St. Artemios,
1-30, here 1-4; C. Mango, “On the History of the Templon and the Martyrion of St. Artemios at
Constantinople,” Zograf'10 (1979), 4043, here 40—41. P. Maas, “Artemioskult in Konstantinopel,”
Byzantinisch-neugriechische Jahrbiicher 1 (1920), 377-80.

26 Patria Konstantinoupoleos in Scriptores originum Constantinopoliranarum, ed. T. Preger, vol. I (Leipzig
1901), ch. 3, 51, 235-36; A. Berger, Untersuchungen zu den Patria Konstantinupoleos (Bonn 1988),
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The etymology of the name derives from the hill’s steepness towards the Golden
Horn, contrary to the name of the other quarter Plateia which means “flat.” As the
author of the Miracles says, the church of St John the Baptist was located near the
colonnade of Domninos, a structure which is placed by Mango along one of the
north/south axes of Constantinople that reached the main street, the Mese, at the
bronze Tetrapylon.” Other buildings in the vicinity of the church were the church
of St Anastasia, the Bath of Dagistheos, and smaller sites as well where commercial
and craftsman activity was organized.”® Nowadays this area (Oxeia) is the location
of the Siilleymaniye Camii.

Although scholars disagree about the date of the composition of the Miracles,
thanks to the information of the text itself citing the names of the emperors
Maurice and Constance II, we can assume that the miracles were performed in the
late sixth and during the seventh century.” Since the source material on Byzantine
history in this period is scarce, the Miracles of Artemios present important in-
formation about such topics as urban development, daily life, the spiritual and
ideological atmosphere in Constantinople in the period under consideration,
medicine, and, last but not least, travelling in Byzantium.

The Miracles of Artemios contain seven stories dealing with sick or injured
persons who visited the saint’s chapel in order to be cured.”® In six of them the
traveller’s place of origin is mentioned (Africa,”" Chios,”* Rhodes in two stories,*
Gaul,** and Argyropolis®) together with information concerning the travel by sea.
Two Miracles, however, only mention that the protagonists were from Amastris
(Paphlagonia)® and Phrygia®’, but the lack of any details on the way these persons
reached the city, as the use of the verb m\etv (sail) for example, does not specify
whether they arrived in Constantinople by land or sea. It is even possible that the
sick persons were simply citizens of Constantinople and immigrants of Paphla-
gonian or Phrygian origin, such as Theodoros, the blacksmith from Cilicia, and

458-59; Accounts of Medieval Constantinople. The Patria. Tr. A. Berger (Cambridge, Mass. & London
2013), 168-69; Nesbitt, Introduction, 8-9; R. Janin, La géographie ecclésiastique de 'Empire Byzantin.
Part I. Le siége de Constantinople et le Patriarchat Ecuménique. Vol. II1. Les églises et les monastéres (Paris
1969), 419-20, and “Etudes de topographie byzantine (suite): T& Napood. Okele,” Echos d’Orient 36
(1937), 288-308, here 299-305; P. Magdalino, “Medieval Constantinople,” in P. Magdalino, Studies
on the History and Topography of Byzantine Constantinople (Aldershot & Burlington 2007), 1-111, here
2-3; Delehaye, “Les recueils,” 32-35.

27 Nesbitt, Introduction, 8; C. Mango, Le développement urbain de Constantinople (IVe—Vlle siécles) (Paris
2004), 30-31 and Plan II; R. Janin, Constantinople byzantine. Développement urbain et repertoire
topographique (Paris 1964), 344—45; Idem, “Erudes de topographie byzantine:EyBoot tod Aopvivov. Té
Mawptavod,” Echos d’Orient 36 (1937), 129-56.

¥ M. Mundell Mango, “The Commercial Map of Constantinople,” DOP 54 (2000), 189-207.

2 Déroche, Artemios, 97 and n. 7; Nesbitt, Introduction, 7-8; Haldon, “Miracles,” 33—36.

%" See an overview in Nesbitt, Introduction, 19-21; E. Kislinger, “Reisen und Verkehrswege in Byzanz.
Realitit und Mentalitit, Mdglichkeiten und Grenzen,” in Proceedings of the 22nd International Congress
of Byzantine Studies. Sofia, 22-27 August 2011. Vol. I, Plenary Papers (Sofia 2011), 341-87, here 363,
and L. Rydén, “Gaza, Emesa and Constantinople: Late Ancient Cities in the Light of Hagiography,”
in L. Rydén and J. O. Rosenqvist (eds.), Aspects of Late Antiquity and Early Byzantium. Papers Read at
a Colloquim Held at the Swedish Research Institute in Istanbul 31 May — 5 June 1992 (Stockholm 1993),
133—44, here 140-44.

3! Crisafulli, Artemios, mir. 4, 82—84.

32 Crisafulli, Artemios, mir. 5, 84-86.

33 Crisafulli, Artemios, mir. 9 and 35, 92-94 and 184—88.

34 Crisafulli, Artemios, mir. 27, 152-54.

3 Crisafulli, Artemios, mir. 32, 164-70. Mir. 14, p. 102 presents the miraculous healing of a sailor,
performed by the saint on board a ship, but does not mention the sailor’s place of origin.

3¢ Crisafulli, Artemios, mir. 3, 80—82.

%7 Crisafulli, Artemios, mir. 8, p. 92.
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the anonymous actor born in Alexandria, who accompanied the sick relative of the
senator Sergios to the church of St John in Oxeia.*®

The Miracles tell the story of a certain man from Africa whose son fell ill. The
father learned about Artemios from local inhabitants who assured him that the
child would be cured if the father travelled to the saint’s chapel in Constantinople.
The man wrote the name of St John’s church in Oxeia on a piece of papyrus and
headed to the capital. There he made a votive lamp with wine and oil for his son,
who was miraculously restored to health at the moment his father offered the
lamp.** The only detail about the trip from Africa to the Bosphorus is the way the
father travelled (on ship) and that he took with him the burnt residue from the
lamp in a glass vessel.*’

Another man, a merchant from Chios, suffered from a hernia, but his health
problem was no severe obstacle for his commercial activity. While he dwelled in
Constantinople he learned about the holy relics of Artemios and went to his chapel
where the sick man remained for three months without success. Since the sailors
of the ship that carried him to the capital were in a hurry, he had to leave both
chapel and city. However, by divine providence a head wind forced the ship to
anchor at the Hebdomon.*' That same night St Artemios appeared in his dream
and asked the sick man about his sufferings. The merchant told his story, saying it
was his sins that prevented him from being cured. As a reward for his faith the
saint freed him from the disease on board the ship. The happy man took some
food and got off in order to give St Artemios his thanks, despite the sailors’ war-
nings that they would sail away if the wind started blowing again. Nevertheless,
when the merchant from Chios came back to the Hebdomon, he found the ship
still at anchor and was able to sail back home.**

Similar is the story of Theodoros from the island of Rhodes. He was also af-
flicted with a hernia and headed to Constantinople once he heard about Artemios’
miracles. Because his healing was delayed and his stay in the capital was prolonged,
the necessities for his stay grew short. The text is not fully preserved and does not
tell what actually happened to Theodoros. We are only informed that he intended
to leave Constantinople by ship and was miraculously healed at his home.*

%% Crisafulli, Artemios, mir. 26, p. 148, 4-17 and mir. 17, 108-114. See also Rydén, “Gaza,” 143.

% On this and other kinds of treatment, see Caseau, “Parfum et guérison,” 151-70.

40 Crisafulli, Artemios, mir. 4, p. 84, 8-10: &v 8 ¢ uew adtdv dmomhetv, T dmbiavpa Tig KavdiMg eig
dryyos Bakav dehotv elg Adpucny amexduoev. On childhood diseases in Byzantine hagiography, see D.
Ariantzi, Kindpeit in Byzanz. Emotionale, geistige und materielle Entwic/e/ung im ﬁlmihﬁren Umﬁ’/d vom
6. bis zum 11. Jahrhundert (Berlin & Boston 2012), 299-324.

41 Crisafulli, Artemios, mir. 5, p. 84, 21-26: xatohafbvrog 8¢ Tob Katpol ToD dmomhedon abtdy Evreiey,
Kol TGV VauTRY meryévtwy, &v ¢ évébaley mholy dvexdpnaey dmpaiTos, TEVY ouyKeXLUEVOS THY VYAV, KaTd
8¢ Belory mpdvolay Gvépov évavtiov mvedonvTos, Gpunoey TO elpnuévov Thotov T "EBSouov, elg Ty kakovuéviy
Mayvadpav. On the Hebdomon, see A. Kiilzer, Ostthrakien (Europé), Tabula Imperii Byzantini 12
(Vienna 2008), 391-95 (henceforth cited as 7/B 12); R. Demangel, Contribution i la topographie de
["Hebdomon (Paris 1945); H. Gliick, Das Hebdomon von Konstantinopel (Vienna 1920); T. K.
Makrides, “Té Bu{avtivév "EfSopov kal ol map” adt@ Moved dytov ITavredefuovog kot Mdpavros,” Opasisd
10 (1938), 137-98, and 12 (1939), 35-80; N. Tziras, To EBdouov Tov Bulavtiov xat y eENdyvixi) xorvéryra
Maxpoywplov (Athens 1992); A. van Millingen, Byzantine Constantinople: The Walls of the City and
Adjoining Historical Sites (London 1899), 316-41; A. Taddei, “Some Topographical Remarks on Pope
Constantine’s Journey to Constantinople (AD 710-711),” Eurasian Studies 11 (2013), 53-78, here
61-69; T. Tuna, Hebdomon dan Bakirkiy'e: From Hebdomon to Bakirksy (Istanbul 2000), 15-56.

2 Crisafulli, Artemios, mir. 5, p. 86, 11-21. See also H. Magoulias, “The Lives of the Saints as Sources
of Data for the History of Commerce in the Byzantine Empire in the 6 and 7* Cent.,” Kleronomia 3,
no. 2 (1971), 303-30, here 316.

3 Crisafulli, Artemios, mir. 9, 92-94, 18—1: dxcobong 8¢ mept tod drylov udprupog kel Botvpatovpyod Aptepiov
Kol Tijg &k O200 dobelomg et ydprrog, Emediunaey év Tf) maveudaipovt Téhel, kal pocKapTEPYTULG QDT YPSVOY
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Because Constantinople was the heart of the Byzantine economy, it was an
important station not only for merchants but also for sailors, shipbuilders, and
ship-owners. Two of them—a sailor whose name and homeland are unknown and
a shipbuilder from Gaul—suffered from an andrological disease. Both men tried
to combine their stay in Constantinople with a visit to St Artemios’ chapel where
they hoped to be cured. The sailor waited for one month and was forced to leave
because the other sailors urged him to set sail. Artemios miraculously cured him
onboard the ship after it had passed beyond Abydos.* The saint intervened in the
same way in the case of the sick shipbuilder from Gaul who had generously
completed a great deal of carpentry work during his long stay at the church in
Oxeia, with the slight difference that he cured the man in a night vision on the
open sea.”

George from Rhodes was another man suffering from a hernia, the treatment
of which Artemios was famous for. George was a vavxinpos, a ship-owner. While
he was on business in Constantinople together with his sons he heard about the
saint and decided to visit the church in Oxeia. Although he took enough food and
let his sons sail back, the man could not expect that his stay in the chapel of
Artemios would last for three years and his healing would be prolonged for this
length of time. During this period his two sons visited him and brought their father
necessary provisions.“® At the end of the third year, the old man decided to leave,
believing that his sins prevented the healing. But George’s stay in Constantinople
was not in vain; his humble behaviour was appreciated by the saint as a sign of his
faith in God, and Artemios healed him. Because the cured man was a ship-owner,
he got back to Rhodes on ship.*

These stories present us with people who headed to Constantinople on long sea
routes. The case with Menas, a 20-year-old young man from Alexandria who lived in
Argyropolis on the northern shore of the Golden Horn, describes a sail to
Constantinople straight from one side of the inlet to the other.” The young Menas
worked for a wine merchant and severely wounded his abdomen and testicles in an

e &v pebuply mepimemtikel, dte O Sp@v Eavtdv TH véow Eyypovilovta pepluvy Te mepl T@V oixelwy
adryybuevoy kel idoews wi) Tuyydvovta, kel TV Tpds Tpodiy dvaykainy omavilovra. kel 8% dmepnxas, Bovliic
ToD dmomhelv TGV éxeloe Eyéveto.

4 Crisafulli, Artemios, mir. 14, p. 102, 1-18: Tigvattg 7 ahTe) Voo TepITEnTIKiG TPOTEAPTEPNTEY
@ bryly Nuépag TpdxovTar TV 88 CUVVAUT@Y alToD EmErydVTwY alTdY Tpds TO AmoTAedoNL, Ve wpYioag ToD
Vool amémhevoey- petd O T EgnPudiiont adTols, TAedVTWY adTAY dopd avéuw, 6¢Bulpodavig Edpwy Tvi
yhouvodépoy tatdta Taph @ kubepwity tmTdrrovia, kol ebauBoivio imi ¢ Eéve Beduat, Spavrec év
TowobTy oxruatt Evov alTols GuuTAOVTA.

# Crisafulli, Artemios, mir. 27, p. 152, 8-28: xotéhafBev 8¢ wal xoupds Tod dmomhedoat adTév, Kal O
gémhevaey v ¢ kot adTdy mholw elg TakMe. kol &v T¢) eAdyel ThebVTwY a0TGY, Gg 4T TIvog SloTHueTOg
Btyov tod TadMwy Khipatos, datveton adTe &v dpduatt Tig YorTdg 6 dytos Aptépiog &v eldet Tod vavrhpou
070D Pop@y Yhapida, kol HXhoodto Bewpiv adTov Yhavnddpov. fv 8t wpd Shiyov T Tholov, &v ¢ Emheey,
Dmopetvdy T korTe TV TPSTWY, kel ETuxey KorehDely abTdV TOV vosoivta kohbuBe kel Totfiont mep Expnlev TO
mholov. Meyer obv adT@ & &v @) abT dpduati 6 &v eldet ToD vaukMipov, 6 dyto “Edyapiote gol, aderds, elg
Epyov 8 émoinoug, kol kahidg émoinoag”. Magoulias, “Lives,” 328-29.

46 Crisafulli, Artemios, mir. 35, p. 184, 12-29: Tedpyiés Tig 6vépatt, 7@ yéver Pédiog kol &v avy w1 PéSe
KTOW KeKTNUEVOS, GV Kal vadihpog idlov mholov, Exwy kal 890 viode obtog éx ypdvev ixavav v kataBapic,
méaoywv Todg Yo adTob Sidvovs. KaTamheboavTog O abTod &v TH Tavevdaipovt puetd TV adtod dlo Tékvwy,
7MBev elg Téug dxcods adToD mepl Tév Botvpdtwy Tob dylov udptupos Aptepion, kel peti o exBokéoBan abtov Méyel
Tolg vioig adTod- “Dépeté pot arTapyioy T dprolody pot el TOV dylov ApTépov, Tob Tpoamaprueival, kel Dueis
gxmoplooTe”. kol mojouvTeg TOV TaTépa Gvémhevoay elg T& 1Ot ... elte dmémhevoay dlo kel Tpelg kaBédoug kel
kaTémhevooy. TabToL ¢t 890 ET.

47 Crisafulli, Artemios, mir. 35, p. 188, 16-19. Magoulias, “Lives,” 315-16.

“ On Argyropolis, see TIB 12, 263-64, and the contribution of I. Kimmelfield to this volume.
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accident while loading clay jars onto a ship.*’ A friend advised him not to rely on
physicians but to seck help at Artemios’ chapel in Oxeia. The youth was placed on a
boat (éxdtiov) and transported to Constantinople through the Golden Horn.*®
There is no need to say that the saint granted him the miraculous healing because the
young man had already demonstrated his firm belief in Christ and his martyr by
refusing to visit a regular physician.

The miracles of Therapon

The next healer saint who offered his power to the sick was Therapon, a bishop
and martyr in Cyprus whose holy relics were sent to Constantinople because of the
Arab raids in the seventh century.’! Therapon’s remains were placed in the church
of the Mother of God in Elaia, an area located on the northern shores of the
Golden Horn.>* Although the author of the saint’s Enkomion invites all local and
foreign inhabitants to come and praise the martyr, there are surprisingly few
Miracles presenting stories of travellers afflicted by disease who headed to
Therapon’s relics in search of a cure. Florinus from Italy was possessed by a legion
of demons who tried to kill him by making him jump from the city walls in the
Blachernai. However, he was prevented from committing suicide and was taken to
the above-mentioned church in Flaia.>* From the Enkomion we learn that the man
became possessed not in Italy but in Constantinople; this eliminates the possibility
that he travelled to the Byzantine capital in order to be healed. It is not certain
either whether the soldier Stephanos from Armenia who was half paralyzed headed
to the capital city or if he lived there.”

There is only one miracle telling us about a man living in Bizye (nowadays Vize
in Eastern Thrace)*® called Anastasios, whose arm was paralyzed and was healed
thanks to a period spent in the church where Therapon’s relics were preserved.
Although we are informed that the man headed to Constantinople in order to be
cured, it is not clear how he reached the city.”” Bizye lies close to the capital, which

# Crisafulli, Arremios, mir. 32, 164—66: obtog éveBédheto &v kaupdfe woryopuicd Eyyoua, kel 8% &Baboic odovg
Tijg Bahdoong kol v Tolg Udnay eloéviwy adtav kel #iéviwy, Tob kapaBiov xati TO doxolv dodalidg
Spuobvroc, ETvyey oV pridévra Mnvay év ¢ ENBelv éx ToD Gov aliTod kaTarystyelv TS paryapiidy kol amobéafo
& 79 xapdBy kol aidpyne Hd orevodaipovog dmoppiibet THV dpxhy Tob kapafBiov- Tob 8t Bappoivios Tf) vedTnTL
ol O8hovTog oo TS peryaptdy, EmikaBbéoon 8t Béhovros kal Tod kapdBov kel kpatijoat abTy, dmiminTel ATO
TO peryaptkdy Eyyouov katd Tiig kothag adtod, dua 8¢ Tpoopyvutar adTy kal 6 kdpafos kol dx Tig Blog
Exotépwy Emabov ptv Té evrdg abtol, cuvémaBov 8% xal T& aidoln adiTod, kol wimwtel év TH Boddooy Hwbavig,
&aTe 1otV ToIAY Egelhavto adTdY BaoTayud kal dvéhvay adtdy &v Khivy.

50 Crisafulli, Artemios, mir. 32, p. 168, 13-18: kai dmemépyoto o intpdy eimchy- “Amdyayé ue eig Tov dytov
Aptéumoy, kol 8 Samaviioeis, TdEov pot elg Torg Soydg pov”. Bdlhet adTdv &v dxatiy kal dyovory abtéy & T
mervaETTy vag Tob [Ipodpéuov, Evla Muvdle tav lapdtwy i Tob Xpiotod ydpic Si Tob dylov adtod Bepdmovrog
Apteplov. On akation, see LS] and H. Ahrweiler, Byzance et la mer. La marine deguerre, la polzﬁque et les
institutions maritimes de Byzance aux VII'-XV siécle (Paris 1966), 183.

5! Deubner, Laudatio Therapontis, cap. 5-12, 123-126.

52 Deubner, Laudatio Therapontis, cap. 12, p. 126, 9-11; Delehaye, “Les recueils,” 38. On Elaia, see
TIB 12, 344—345 and the contribution of i. Kimmelfield to this volume.

53 Deubner, Laudatio Therapontis, cap. 27, p. 133, 15-16.

54 Deubner, Laudatio Therapontis, cap. 12, p. 126-27, 1-23.

5> Deubner, Laudatio Therapontis, cap. 19, p. 129, 1-4.

56 TIB 12, 288-294.

57 Deubner, Laudatio Therapontis, cap. 15, p. 127-28, 1-11: Avacrdordg Tig dvépaty, Biiny oikav, Enpiv
& ypdvey ThY xelpa ExéxTnTo, TAVTY Te TAbTNY dxivyTos v, T@Y SaxTilwy adTd xal Tob Bévapos dpyd xal
ATV ATl pYEVeY ToD Ty vog. 0DToG kaTipev elg TOV Muéve TotTov Tig dmabelng, kol Tég dpyag Tig EMTridog
vdag &l TOV drytov evaTyy uépay yehnvid Ty Vuyiy, olTte Te TMWpng T6 o@pua kol dpTiog yiveTan, doTe
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strengthens the possibility that Anastasios reached Constantinople by the land
road. If he travelled by sea, he had to go to Kiyikdy (the ancient Medeia), to sail
along the Black Sea coastline and the shores of the Bosphorus before reaching the
capital.’®

The miracles of the
Virgin of the Spring

For centuries the citizens of Con-
stantinople have addressed their
prayers for salvation and prosperity
to the protector of the city—the
Mother of God.” Therefore it is no
surprise that she also had a sacred site
where all kinds of diseases could be
cured. This place was the church and
monastery of the Theotokos in Pege
(nowadays Balikli Meryem Ana Rum
Manastirt in Istanbul).®® It is the only
one of the sanctuaries presented in
this article that still can be seen in the
city on the Bosphorus although in a
rebuilt form from the nineteenth
century (Fig. 4). The legend says that
the spring and its water healed
Emperor Justinian who then built a
great church at the site that collapsed
and was restored by Empress Irene
and later by Basil 1.*! Many miracles

Fig. 4. The Sacred Spring in the Church of St Mary at

. o i ’ Pege (Zeytinburnu / Istanbul).
occurred involving imperial relatives,  phoro by the author.

patriarchs, and high officials.®* Thus,

Ozodaviny emcebvay dudw @ yelpe Kvelv mpds Epya- TV Te Yip kowuPibpay uévog dvemhjpwaey Hdatoc,
aipwy T dryyos Tf) TeBhaapévy Tpemy Yetpl kol Tpdg Guovg eduapéatora Mav avabiBav, Ty e §AAny Sncovioy
eDpiaTwg Tototuevog: obTug olde Oedg avaTidaoew al eig dlopiy katayBévTa T chuaTA.

%8 There is information about two sick persons, the one from Thrace and the other from Paphlagonia,
who were granted with a miraculous healing in the church of the Prophet Isaiah in Constantinople
(dedicated in earlier times to St Laurence). Unfortunately, the thaumata say nothing about the way
both persons got there. Cf. H. Delehye, ed., “Synaxarium et miracula S. Isaiae Prophetae,” Analecta
Bollandiana 42 (1924), 257-65, mir. 2, p. 260, 8-37 and mir. 4, p. 261, 11-25. On the church, see J.
Papadopulos, “L’église de St Laurent et les Pulchériana,” Studi bizantini 2 (1927), 57-63; Janin, Eglises
et monastéres, 301—4; Delehaye, “Les recueils,” 39—-40.

%9 Cf. L. Brubaker and M. B. Cunningham (eds.), 7he Cult of the Mother of God in Byzantium (Farnham
& Burlington 2011).

% On this church and its past, see Janin, Eglises et monastéres, 223-228; M. Gedeon, H Zwodéyoc wyyy
el T lepa: aibTi wpoaapTiuate (Athens 1896); M. 1. S. N(omides), H Zwoddyos ITyys (Istanbul 1937); S.
Benay, “Le monastére de la Source 4 Constantinople,” Echos d’Orient 3 (1899-1900), 22328 and
295-300; Efthymiadis, “Le monastere de la Source,” 284-88; TIB 12, 573-75; van Millingen,
Constantinople, 75-76; N. Atzzemoglu, T ayidopara ¢ [16hys (Athens 1990), 64-69.

¢! Preger, Patria Konstantinoupoleos, cap. 3, 142, 259-260; Berger, Patria, 685-87.

62 Talbot, Pege, mir. 42, 1, p. 290; Efthymiadis, “Le monastére de la Source,” 288 and 296; Talbot,
“Two Accounts” 609-15; Kislinger, “Reisen und Verkehrswege”, 363.
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the water from the spring in Pege became famous even in the periphery of the
Empire.

This explains why a man from Thessaly had desired during his whole life to
visit the church at Pege and to drink from the holy spring. His pre-occupation
with duties and affairs delayed the fulfillment of his wish. When he finally set sail
to Con-stantinople he was stricken with a severe disease and died at Athyra.®®
Shortly before his death he made the other passengers swear that they would bring
his body to the church at Pege, pour three buckets of holy water over it, and bury
his corpse there. The ship reached Constantinople and the passengers disembarked
at one of its harbours. When they reached the church and fulfilled the wish of the
dead Thessalian, he was miraculously resurrected by the Mother of God and spent
the rest of his life as a monk at the monastery in Pege. His miraculous resurrection
thanks to the water from the spring is perpetuated in an epigram on his gravestone
still visible in the church at Pege.*

The collection of miracles performed at the sanctuary contains a story about
monks from Chaldea in North-East Asia Minor, who were cured in their home-
land by the Mother of God dwelling at Pege. John Peperis fell ill and asked the
Virgin Mary, 1 ¢v ITnyjj xatowobow, to heal him. The only payment he could give her
in return was three nomismata. The Mother of God accepted the coins as a sign of
his thankfulness, and the monk John went to the sanctuary in Pege.> When his
disciple, stricken by a severe disease, was also miraculously healed at the monastery
in Chaldea, the monks sent five golden coins from the province of Chaldea to the
church at Pege as a reminder of the miracle performed by St Mary of the Source
at one of the outermost regions of the Byzantine world.®® The text does not include
any details describing the way the monks got to the capital city.

Studying the miraculous healings at the shrine in Pege, we have to pay attention
to variations in the different collections of thaumata. The works of the Anonymus
from the tenth century and the collection of Nikephoros Xanthopoulos dating
from the Palaiologan time present the story of a nun troubled by an evil spirit but
they vary in their accounts of her origin. The earlier author says nothing about this

6 Talbot, Pege, mir. 12, 1-2, 228-32: "AvBpumog yép i, ¢k Tig OeTtaing OpudIevos, Kot ToV dmavTo,
i {wiig ardod ypdvov Epyov edyiic kel aovdii TiBéuevog eic Tov Tic Oeotérov vady dduéaBar Tov &v T Tnyf
ol Té elxéta ddooioacdor kol elg képov Te dmohadont Tod dyidouatos, ette Snpoatous Soudeloug 7 kol Tarls kot
olkov évaayohotevog Kal TepITAEKSUEVOs TEPITTATETY, ElTe Karl 8KV T e douubvewy Tepakportoluevog, 8 kel
udhare TiBeuar, Rubpay €€ Nuépag aveBdddeto Ty dméoyear. Kal 8fmote mioav dmoseioduevo mpddaaty,
Erewve 10 TTepdy mpds Ty Pacthebovoav- “H uéhoow,” dact, “mpdg Tt dvBn”. Kat véow Bapele xatd v
Bchoaony ovoyebelc xore Tov ABupav tEémvevoev. On Athyra, see T7B 12, 270-73. The Late Byzantine
collection of miracles of the Shrine at Pege also includes this tale, see Nuxypdpov Kaddisrov 709
EavSomotdov mepi cvotdoews Tov cefaauiov oixov i év Kwyoravtivovméler Zwoddyov ITyyiis xal i év adtdy
Imeppuis TederSévray SavpdTwy. Kai § Blog Tov év dylorc Khjuevros dpyiemiandmov Bovdydpwy, avyypapeis wapd
709 dyrwtdTov dpyiemaxdmov s Ipdtye lovoriviavii xvpiov Ocopvldxtov ed. A. Pamperis (Leipzig, 1802),
mir. 9, 24-26.

% Gedeon, H Zwodsyos wyyf, 33-34; Nomides, H Zwodsyos ITyys, 192-93; Talbot, “Miracula”, 227—
28.

% Talbot, Pege, mir. 30, 1, 70-272: Keii i povayds todvopa Indvng, ¢ Témepig i) émihnang, Tol évdotépolg
uépeat Tiig Xohdlotg ol dppwotiioas, el of latpol dmetpiixeany Tpdg To Blatov abtod Tob voorjuatos, elg voiv
Ehafe Ty Excotay Ty & 7 TIyyf- kel Sdxpuory éneBoato Ty Ozopritopa- “Idveyve Ocotdie,” Aéywv, “H
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YokTEPYVG PuaTt kol undEy xacovpyfoag mpdg THY ITéoyeaty abv Tolg Tpiaty éxelvolg voplouaoy dmdpog
oloBey katéhaBe Ty poviy- kal T Tig OcowiTopog elg Boribelay Tpdyelpoy dvexyipuTTey Kal dmg adTIY odk
EpBacey tmikoheadpevos kal Bonddv éTowotdTy ebpeto.

% Talbot, Pege, mir. 30, 2, 272-74: ¢ txetvou olv péypt kel oHiepoy TEUTOVTOL ToLpd TEY povay &Y £ dicpolg
XaSlag té mévre voplopata eig tov &v T TTnyf vadv Tpds avduvnow Tob drwbévrog Baduaros dveriinoroy.
On Chaldea, see C. F. W. Foss, “Chaldea,” in ODB, vol. I, 404-5.
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topic but Xanthopoulos, who used the text of the Anonymus in writing his work,
tells us that the woman was from “the land on the other side,” most probably
Bithynia.”” We can only speculate on the reasons for this addition.

The miracles of Cosmas and Damian

The most famous names under the Anargyroi are the Saints Cosmas and Damian
who began healing during their lifetime (Fig. 5). They had a church that later
became a centre of a monastery located outside the city walls of Constantinople
and was named for one of the saints Kosmidion.®® This building was one of the
most venerated places that were famous for granting miraculous healing,” and it
was a common thing to see sick people within the monastery. Unfortunately, most
of the Miracles do not include information about travels from Byzantine provinces
to the shrine in Constantinople. In the story of Martha, a woman from the Syrian
town of Cyrrhus,”® the author of the collection merely says that she reached
(xatehaBoton) the capital, this Christ-loving city.”" The same verb (katadouBdver)
without any further details is used in the miracle of the wife of the soldier
Constantine. Because he had to fulfill his duty as soldier, he had to leave
Constantinople and settle down in the Phrygian town of Laodikeia, where he
married. After the wedding his wife was afflicted with a severe abscess in her jaw,
but the husband did not know what to do because he was in a foreign town. The
only thing he did was tell his wife the stories about the miraculous healings that
occurred at the church of Cosmas and Damian in Constantinople. Thanks to their
common belief in the saints, strengthened by the icon of the Anargyroi that
Constantine had taken with him to his new home, Cosmas and Damian appeared
in a vision and healed the jaw of the sick woman. Showing their gratitude to the
saints the family went to Constantinople and visited the sanctuary on the shore of
the Golden Horn.”

¢ Compare Talbot, Pege, mir. 16, p. 248 and Pamperis, ITep! cvordoews, mir. 15, 37-38.

% On Kosmidion, see 7/B 12, 471-73, van Millingen, Constantinaple, 169—71, and the critique of C.
Mango, “On the Cult of Saints Cosmas and Damian at Constantinople”, in @OYMIAMA oty pvijuy ¢
Avaonapivag Mrodpa, vol. 1 (Athens 1994), 189-92, on the remarks and the location offered by Janin,
Eglz’.re; et monastéres, 286—89. N. Ozaslan, “From the Shrine of Cosmidion to the Shrine of Eyiip
Ensari,” Greek, Roman and Byzantine Studies 40/4 (1999), 379-99, here 385-88, on his side, rejects
the location suggested by Mango and argues that the monastery of the Anargyroi was situated at the
Pierre Loti Tepesi near Eyiip Sultan Camii. Without archaeological excavations the question about the
site of the sanctuary of Cosmas and Damian has to remain open.

® K. Heinemann, “Die Arzteheiligen Kosmas und Damian. Ihre Wunderheilungen im Lichte alter und
neuer Medizin,” Medizinhistorisches Journal 9 (1974), 255-317; Ch. Toul, “Té& ldpate té@v Ayiwy
Avapydpwy,” Enerypic Etapeins Bvlavriviv Smovdiv 42 (1975-76): 253-97, here 253-75; M. L. Salvd,
“Actividad asistencial y terapéutica en el Kosmidion de Constantinopla”, in P. Bidenas, A. Bravo & L.
Pérez Martin (eds.), Exéyeto odpavés. El cielo en la tierra. Estudios sobre el monasterio bizantino (Madrid
1997), 131-45; Festugi¢re, Saints Come et Damien, 86-95; Caseau, “Parfum et guérison,” 163-91.

7% On Cyrrhus, see Festugiere, Saints Céme et Damien, 121, n. 43. The town claimed to possess the
relics of the saints, a fact also mentioned in the miracle. Cf. Deubner, Kosmas und Damian, mir. 12, p.
128, 10-13.

7! Deubner, Kosmas und Damian, mir. 12, 128-129, 10-15. See also the miracle performed to another
person who travelled from Syria to Constantinople, in Rupprecht, Cosmae et Damiani, mir. 18, p. 45,
6-22. This text from the London codex lacks any details concerning the way the sick Thomas reached
the capital.

7% Deubner, Kosmas und Damian, mir. 13, p. 132-134, 1-60, on the pilgrimage in Kosmidion p. 134,
55-60.
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Fig. 5. The saints Cosmas, Damian and Panteleimon. Church of St George in Staro Nagorichane /
Republic of Macedonia. Photo by the author.

The only clue about how people from more distant regions travelled to Con-
stantinople in order to visit the shrine of Cosmas and Damian is found in a miracle
involving a starving and angry teacher (moaudayayoc). He is said to have originated
from outside Constantinople but had a great desire to settle down in the capital
and to earn his living there. This was the reason why he made his way to the church
of Cosmas and Damian and solicited them to fulfill his request. Since his stay there
was prolonged, he spent all his money and found himself starving and in great
need.”” Because the teacher lacked any provision, he had to leave Constantinople
and because his homeland was far from the capital, he intended to leave the city
by ship.”* When someone living close to Constantinople became sick he could
reach the city on horseback—such was the case with Blemmides who lived in a
village near the Byzantine capital and suffered from a strong pain in his arm. The
travel on the land road took him approximately one day.”” However, it should be
pointed out that this miracle belongs to a later collection originating from the
Palaiologan period.”®

For citizens of Constantinople or pilgrims, who reached the capital after a long
trip, there was another way to get to the sanctuary that sat on a hill close to the
southern shore of the Golden Horn. In his work on the buildings of Justinian, the
sixth-century historian Procopius describes how people afflicted by diseases that
no physician could heal sailed through the Golden Horn to the shrine of Cosmas

73 Deubner, Kosmas und Damian, mir. 18, p. 144, 6-26.

74 Deubner, Kosmas und Damian, mir. 18, 147—48, 112—17: g tolvoy fuépa Staryevopévrg ol uéhhovtog
adTob korte TV EEfg Tév EvTedBev dmomhely & Tol dmoderyBévrog adTe mapd Tav v36Ewy dylwy cxpwipiov
oVVEdhaKTYG, £V YVhaEL ToUToV 2k Vikije cuvtuylag ket olkovouiny Beod tmdpywy, Téulog &v T oiky abtod
Snhol adt@ &1+ “oxthnBL v T EpyaTTnpiey: TwviL yep got StakeyBijvou Bovhopan”.

75 Deubner, Kosmas und Damian, mir. 42, p. 200, 12-16.

76 Deubner, Kosmas und Damian, 29-30; Talbot, “Metaphrasis”, 229-237; Delehaye, “Les recueils,”
10; Efthymiadis, “Collections of Miracles”, 126.
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and Damian on flat-bottomed boats (1} Bapg).”” Such was the story of the old man
suffering from hydropsy. He hoped to be restored to health in a couple of days,
but because this did not happen he began to deliberately offend the saints and was
about to leave the shrine. His servants helped him take all the things he had
brought with him and placed them in a boat (éxdriov) while he sat in his litter on
the shore, cursing the saints for their failed assistance and tending the loading of
the boat. His stay in the church had to end at sunset, when he was about to get in
the boat and sail away.”® Although the author of the Miracle uses three words for
the vessel in this passage—daxdriov (light boat),” xepdBi(ov) (ship),** and mhordprov
(small ship),®' the information of the sources on the landing places in this area is
ambiguious. According to the Book of Ceremonies, the emperor sailed (mAof) to the
church of the Anargyroi on 1 July but the text says nothing about the type of the
vessel that might have been large in size or the place where the emperor landed®.
This place might have been located to the city walls because of the shallow waters
in the upper part of the Golden Horn. When in the autumn of 923 Emperor
Romanos Lacapenos met the Bulgarian Tsar Simeon near the monastery of
Kosmidion, the Byzantines had to build a strong landing place that suited the size
of the imperial trireme.® As for the small vessels such as boats, there was obviously
no obstacle on their way to the shrine of Cosmas and Damian.

Some methodological remarks

Before we analyse the data presented above, we must discuss briefly the historicity
of hagiographical texts and their value as historical sources.** Although

77 Procopii Caesariensis opera omnia, Vol. IV. De Aedzﬁciis libri VI, ed. ]. Haury, addenda et mrrz'gena’a
adiecit G. Wirth (Leipzig 1964), lib. I, ch. 6, 5-8, p. 30, 3-23: Katé 8¢ To0 xéhmov 10 mépag &v Te 1@
avdvter xal loyupds 6pBip Tépevos éx mahaod Kooud Te xal Aoy dylow dvertar ... émeiddy T¢ Tveg
GppwaTiuaaty duiloaiey latp@v kpeltToaw, ofde Thv dvBpwmelay dmoyvévtes émixovploy émt Ty uévy adTolg
dmohehetpuévny EMTrido ywpolal, kal yevéuevol &v Tais Bhpeot mhéovat Sié Tob kEhmou éml ToDTOV 81 TOV Vewv.
dpyduevol te Tob elomhov edBdg dpawy GaTep &V dxpoTdhel TO TEuEVOG TODTO ATOGEUVUVEUEVSY TE Tf| TOD
Boaothéwg ebyvwpoatvy kol Tapeyduevoy Tig vtedfey Edtidog avtolg dmoladewv. On baris see LS] 307.

78 Deubner, Kosmas und Damian, mir. 1, 98-99, 13-22: eita tadg g 86&ng cpatuvbeions e’ adte) kol
kotaryeryty Sié TV avOpoiTwy adTod dmep EmedépeTo Sid Ty aoBévelay oxely kol TaiTa Eufadav dv dxatie &v
16 dopele ExdnTo pévog, PulhdTw T& Ev T@ KapdBuw Kaxeloe kakohoy@Y Tobg dylovs G TO AmpocwTéAnmToY,
dnoty, wi) kextuévous ¢ adT@, GAAL TapLdSvTag adTEV. TabTe adTOD MéyovTog kol uéXhovTos &V T Thotapit
elo1éva epl Tétg Suadg Tod Hhlov cuvTUYYdvousw et of Evdoor dytol xai Bepaévre Tob XpioTod Kooudg
ol Acporvds v oot o @ elwbéTt adTolg kel molodvTal Tpdg adTOV duikiary, yvévar Bélovreg v VmioTavto
abtod oxonév. Compare the same story in Rupprecht, Cosmae et Damiani, mir. 5, 17-18.

7 [5] 48.

80 Lexikon zur byzantinischen Griizitit, besonders des 9.—12. Jahrbunderts, Vol. 1, A-K (ed. E. Trapp et
al.) (Vienna 2001), 763.

81 1S 1422. Festugi¢re, Céme et Damien, 98 translates all three words as “barque” (boat).

82]. 7. Reiske (ed.), Constantini Porphyrogeniti Imperatoris de cerimoniis aulae Byzantinae libri duo (Bonn
1829), lib. IT 13, p. 559-60.

8 Theophanes Continuatus, ed. 1. Bekker (Bonn 1838), lib. VI, ch. 15, p. 406, 11-13; loannis Scylitzae
Synapsis historiarum, ed. H. Thurn (Berlin & New York 1973), 219-20, 20-46; Symeonis Magistri et
Logothetae Chronicon, ed. S. Wahlgren (Berlin & New York 2006), ch. 136, 30-34, 321-23, 230-70.
# On reality and fiction in Byzantine hagiography, see the classical study of H. Delehaye, Cing lecons
la méthode hagiographique (Bruxelles 1934), esp. 741, and the new works of C. Messis, “Fiction and/or
Novelisation in Byzantine Hagiography,” in Eftymiadis (ed.), Ashgate Companion vol. 2, 313-41; A.
Kaldellis, “The Hagiography of Doubt and Scepticism,” in Eftymiadis (ed.), Ashgate Companion vol.
2, 453-77; C. Rapp, “Storytelling as Spiritual Communication in Early Greek Hagiography: The Use
of Diegesis,” Journal of Early Christian Studies 6, no. 3 (1998), 431-48; G. Dagron, “L’'ombre d’'un
doute: L’hagiographie en question, VI*-XI® si¢cle,” in A. Cutler and S. Franklin (eds.), Homo
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hagiography contains a vast amount of information on different aspects of human
life in the past, we cannot take this data for granted simply because we lack other
sources on these topics, especially for the time between the seventh and the tenth
century. Since Hippolyte Delehaye published his studies dealing with
methodological questions on the field of hagiography,®® however, several scholars
have tried to go beyond the mere counting of facts from hagiographical texts to
offer a methodological approach for this kind of source material. Harry Magou-
lias,®® Michel Kaplan, and Eleonora Kountoura-Galaki®” proposed the use of texts
from other genres in order to prove the plausibility of hagiographical works as a
source for economic and social history. In what follows I apply this methodology
to analyzing the miraculous healings performed in Constantinople, in order to give
an answer to the question whether the hagiographical data on travelling to the
capital city of Byzantium in search for a cure could offer us a plausible source of
information, or whether these stories should be considered fiction invented by the
authors with no connection to the reality of daily life during Late Antiquity and
the Middle Ages.

Fortunately, we possess works from other literary genres that confirm and
supplement our knowledge about travel to sanctuaries and about the harbours that
are mentioned in them. The story of the old angry man who arrived at the church
of Cosmas and Damian using a boat corresponds to the account of Procopius
describing how sick people were transported to the shrine on flat-bottomed
boats.®® From the Book of Ceremonies we learn how the emperor visited the church
in Pege on the day of Ascension and disembarked at the quay of the brachialion
lying south from the Golden Gate.*” According to a military treatise written by
Constantine VII, the same facility was used during the triumphs of Theophilus
and Basil I for the transportation of war prisoners and booty from Asia Minor to
the suburbs of Constantinople.”® As for the Hebdomon, its harbour (or harbours)
was used not only by emperors,” high state and church officials,”* and even one
pope,” but also by other passengers. The harbour in the complex at the seventh
milestone of Constantinople where the ship with the merchant from Chios was
forced to anchor because of severe winds was also used by the army because of its

Byzantinus: Papers in Honour of Alexander Kazhdan (Washington, D.C, 1992), 59-68. Cf. A. Kazhdan
and A.-M. Talbot, “Hagiography,” in ODB, vol. 2, 897-99.

8 Delehaye, “Les recueils,” 64—73; Idem, Cing legons, 7-41.

86 Magoulias, “Lives,” 303-30.

8 M. Kaplan and E. Kountoura-Galaki, “Economy and Society in Byzantine Hagiography: Realia and
Methodological Questions”, in Eftymiadis (ed.), Ashgate Companion vol. 2, 389-418.

% Deubner, Kosmas und Damian, mir. 1, p. 98, 8-19; Rupprecht, Cosmae et Damiani, mir. 5, 17-18;
De Aedificiis, lib. 1, cap. 6, 5, p. 30, 15-23 (ed. Haury and Wirth).

8 A. Vogt (ed.), Le livre des cérémonies. Tome 1. Livre 1. — Chapitres 1-46 (37) (Paris 1935), cap. 27,
101, 5-23 — 102, 1-13: xai i keheder 6 Baotheds dmeAdelv Siix Tod whode, korté GuvHBetay, eloépyeTat Tdytov
elg 7O xeAdvOiov e’ G v xehevel, xal dmépyeton uéypt Tod Bparyrohiov T Xpuatis méptng, kdxeioe E5eNbov
érmd Tob yeAavdiov adtod. On this structure, see n. 124.

% J. Haldon (ed.), Constantine Porphyrogenitus Three Treatises on Imperial Military Expeditions (Vienna
1990), Text (C), 140-42, 74244 and p. 146, 826-31.

! Haldon, Treatises, Text (C), p. 138, 685-98 and p. 140, 724-32.

%2 The visit of Epiphanius of Cyprus in 402 began from the Hebdomon where he celebrated a liturgy
in the church of St John the Baptist. On this event, see G. C. Hansen (ed.), Theodoros Anagnostes
Kirchengeschichte (Betlin 1995), ep. 288, p. 88, 13-17. At the so-called Round Castle in the eastern
part of the Hebdomon Emperor Justin I met the delegates of Pope Hormisdas, see L. Duchesne (ed.),
Le Liber Pontificalis, Vol. 1 (Paris 1886), ch. 54, 5, p. 270, 6-12.

> Duchesne, Liber Pontificalis 1, ch. 90, 5-6, p. 390, 12-17. On this visit, see K.-P. Todt, “Die letzte
Papstreise nach Byzanz: der Besuch Papst Konstantins I. in Konstantinopel im Jahre 711,” Zeitschrift
fiir Kirchengeschichte 113/1 (2002), 24-50; Taddei, “Journey,” 53-78.
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vicinity to the Campus Martius. According to the Chronicon Paschale, a combi-
nation of a storm and an earthquake damaged a number of ships and knocked
down many military tents at the Hebdomon in 407.%¢

Furthermore, when trying to “separate the wheat of history from the chaff of
fiction” in a hagiographical text, one should also have in mind the peculiarities of
this genre. The first thing to analyze is the divergence between the aims of medieval
hagiographers and the purposes of modern scholarship today.”” Hagiography was
a powerful means of Christian homiletics that presented and propagated the
teachings of the religion using humans as models who have already followed the
prescriptions of the Church.”® By doing so, they set an example for righteous
behaviour. It should be stressed that the ties between hagiography and religious
propaganda do not implicitly mean falsification of reality. Quite the contrary:
religious propaganda needed an appropriate approach to its audience in order to
fulfill its aims. This is why the authors of hagiographical texts needed to find ways
to situate their narratives within a milieu with which the reader or listener was
familiar. Consequently, the different aspects of health care and travel offered
appropriate and plausible contexts for the miraculous stories.

Thanks to the works of the historian Harry Magoulias and the physicians Kithe
Heinemann and Chares Toul, we know more about the different aspects of
medicine in hagiographical texts.”” The articles of Heinemann and Toul published
in the 1970s convincingly showed how medical knowledge was incorporated into
the thaumata of Cosmas and Damian. Other hagiographers, such as the author of
Artemios’ Miracles and Nikephoros Xanthopoulos, possessed reliable knowledge
about human medicine, which make this kind of text a useful and trustworthy
source on medicine in Byzantium. What about the texts concerning travel? Did
the people we presented in the first part of this paper really travel to Constan-
tinople in the ways described in the Miracles? We may never be able to answer this
question completely, but the analysis of the data on travel indicates that historical
facts are embedded in these stories.

If we examine what may be the strangest of all miracles—the resurrection of
the dead Thessalian because of the water of the shrine at Pege—we see that
although this miraculous healing may appear implausible to some modern readers,
it does include the fact that a real person travelled to the church of St Mary of the
Life-Giving Spring. As Alice-Mary Talbot suggested, perhaps when the hagio-
grapher was compiling his collection he referred to the inscription on the grave of
the dead man from Thessaly.”® In another Miracle written by Nikephoros Xantho-
poulos, we learn that a sick merchant from Sparta (Lacedaemonian) wanted to
commemorate his miraculous healing from cancer. That is why he donated a mural
painting to the church depicting this event.”” If we compare the place of origin of
people travelling to the shrines in Constantinople during the Early and the Middle
Byzantine periods with the same places in the Miracles written during the Palaio-

9% Chronicon Paschale, Vol. 1, ed. L. Dindorf, (Bonn 1832), p. 570, 3-8.

5 F. Halkin, “L’hagiographie byzantine au service de I'histoire,” in Proceedings of the XIIT” International
Congress of Byzantine Studies. Oxford 5-10 September 1966 (London 1967), 345-54, here 346 (=
Halkin, Recherches et documents d’hagiographie byzantine [Bruxelles 1971], 260-69, here 261-62).

%6 Cf. Efthymiadis, “Collections of Miracles,” 264—65; Michel Kaplan, “Le miracle est-il nécessaire au
saint byzantin?,” in Miracle et karama, 166-96.

7 Magoulias, “Medicine,” 127-50; Heinemann, “Die Arzteheiligen,” 255-317; Toul, “Té idpata,”
253-97.

98 Talbot, “Miracula”, 227-28.

%% Pamperis, ITepi ovordsews, mir. 49, 67-68.
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logan period, however, we can trace a pattern corresponding to the facts we know
from historiographical works. In the first group, we have individuals from Africa,
Gaul, Chios, Rhodes, Thessaly, Phrygia, Syria, Chaldea, Argyropolis, and Bizye.
The Late Byzantine Miracles include travellers originating from Sparta, Serres, the
island Daphnousia lying northwest of the mouth of Sangarios, a village near
Nicaea, and two Varangians, one of whom served as a mercenary in the East.'"
The Palaiologan collections omit places in the former Eastern provinces of the
Empire. The only exception is the region of Nicaea that lies close to Con-
stantinople while the places of origin of the other travellers secking healing in the
capital are located in Macedonia, Peloponnesos or areas close to the Straits. This
reflects the political situation of the time when the majority of Asia Minor was lost
to the Byzantines, not to mention Africa or the Western Mediterranean. We see
the same situation when we examine those stories about Constantinopolitan
citizens who originate from outside the capital. While the Miracles of Artemios,
Therapon, and Isaiah deal with people from Paphlagonia, Phrygia, Cilicia, and
Italy, the Late Byzantine thaumata of St Mary at Pege tell stories of Constantino-
politan monks coming from Serres and the valley of Meander.'”" Regardless of
whether the individuals cited in the Miracles actually travelled to Constantinople,
or the hagiographers simply “invented” these stories drawing on data and events
from the world around them, the authors paid attention to the realities of the day
in order to convince their audience. This helped them accomplish the aims of their
hagiographical works. Mere fiction would have been a false friend in the fulfillment
of this task.

Based on these remarks and considerations, we can assume that the authors of
the miracle tales used data on travel in Byzantium that was rooted in the real lives
of its population. In addition, this information may be used as a relatively plausible
source on travel in the Eastern Mediterranean in the area of the Straits from Late

Antiquity through the end of the Middle Ages.'**

Conclusions

This rationale for travelling to Constantinople—sick people searching for a cure—
limits the possibilities of finding numerous accounts on the topic under
consideration.'”® Those who visited the city were either suffering from such a
disease that allowed them to leave their homes, or critically wounded people from
the vicinity of Constantinople such as the young Menas. The maladies that caused

190 Pamperis, [1epi svordoews, mir. 49, p. 67; mir. 50, p. 68; mir. 51, p. 69; mir. 53, p. 71; mir. 56, p.
78 and mir. 58, p. 82. On Daphnousia, see “Daphnusia,” Paulys Realencyclopiidie der Classischen
Altertumswissenschaft 4, no. 2 (1901), 2149 and “Apollonia” (14), Paulys Realencyclopidie der Classischen
Altertumswissenschaft 2, no. 1 (1895), 115. On the Varangians in Palaiologan time, see S. Blondal, The
Varangians 0f Byzantium. An Aspect of Byzantine Mz'litary History Translated, Revised and Rewritten 17)/
Benedike S. Benedikz (Cambridge 1978), 173-76. On short-distance travel in the late thaumata of
Cosmas and Damian, see Deubner, Kosmas und Damian, mir. 46, 203-5.

101 Pamperis, I1epi svordgews, mir. 62, p. 87 and mir. 63, p. 89.

'92 On the other process when it was the saint who travelled, see E. Malamut, Sur la route des saints
byzantins (Paris 1993); S. Euthymiades, “Noepol xal mpaypatiot tabidites atd Buldvrio Tod 8ou, Jov kel
100v aidva,” Byzantina 20 (1999), 155-65.

193 Kislinger, “Reisen und Verkehrswege”, 363. On the motives to undertake such a journey, see C.
Mango, “The Pilgrim’s Motivation,” in Akten des 12. Internationalen Kongresses fiir Christliche
Archiiologie, Bonn 22.-28. September 1991, Teil I (Miinster), 1-9, here 4 and 7-9, and Maraval, Lieux
saints, 149-50.
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sick people to visit a sanctuary were as follows: three men and a child from Egypt
whose father sailed to the chapel of Artemios were afflicted with severe sufferings
in their testicles'®; two men had hernias (xatafagfc)'®; the arm of the
inhabitant of Bizye was paralyzed;'® the old man who was angry about Cosmas
and Damian and tended his boat on the shore of the Golden Horn suffered from
hydropsy.'” Apart from that, one woman was possessed by an evil spirit and
committed adultery,'”® while one man was diseased in his eyes.'” Furthermore,
two people did not suffer from any malady, one of them just wanted to fulfill his
life-long wish by visiting the church at Pege and drinking from its spring''® and
the other was an intellectual who strived for a better life in the capital of the
Empire.""! The family from Laodikeia visited the church of Cosmas and Damian
in Constantinople as a sign of their gratitude after the woman was miraculously
healed in her homeland''* and the monks from the province of Chaldea sent five
nomismata to the church in Pege.'" As for the young Menas, who severely
wounded his abdomen and testicles while loading a ship with jugs, he lived on the
northern shores of the Golden Horn.''*

In cases of both long- and short-distance travel the easiest and fastest way to
reach the city was by sea. This should be stressed when we deal with accidents such
as the injury of Menas whose fellows chose to transport him on a boat through the
Golden Horn although there was a bridge over the inlet.'"> However, it lay further
west and using it could have made the transport of the dying young man slower
and longer. In the case of pilgrimage, all Miracles with only two exceptions (the
sick man from Bizye in Thrace and Blemmides whose village is not called by name)
refer to travelling by ship or boat depending on the distances.'® Thanks to the
information about these places of origin we can reconstruct the routes of the
travellers—those from Chios and Rhodes and maybe the couple from Laodikeia
and Martha from Cyrrhus in Syria frequented the important sea route B (following
the classification by Kislinger) along the Western coastline of Asia Minor,"” which

104 Crisafulli, Artemios, mir. 4, p. 82, 19-22; mir. 14, p. 102, 1-2 and p. 100, 10-11; mir. 27, p. 152,
8-10; mir. 35, 184, 12-15. Cf. A. P. Alwis, “Men in Pain: Masculinity, Medicine and the Miracles of
St. Artemios,” Byzantine and Modern Greck Studies 36/1 (2012), 1-19.

195 Crisafulli, Artemios, mir. 5, p. 84, 17-18; mir. 9, p. 92, 18-19.

19 Deubner, Laudatio Therapontis, ch. 15, p. 127-28, 1-10.

"7 Deubner, Kosmas und Damian, mir. 1, p. 98, 1-2.

1% Deubner, Kosmas und Damian, mir. 12, p. 128, 1-9.

1% Rupprecht, Cosmae et Damiani, mir. 18, p. 45, 6-23.

110 Talbort, Pege, mir. 12, 1, 228-230.

""" Deubner, Kosmas und Damian, mir. 18, p. 144, 6-26.

''2 Deubner, Kosmas und Damian, mir. 13, p. 134, 55-60.

3 Talbot, Pege, mir. 30, 2, 272-274.

14 Crisafulli, Artemios, mir. 32, 164, 23-28 and 166, 1-7. For a summary of the maladies and their
treatment, see Delehaye, “Les recueils,” 12-17 (Cosmas and Damian), 24-31 (Cyrus and John), 35—
36 (Artemios) and 39 (Therapon).

5 On the bridges over the Golden Horn, see M. Hurbani¢, “A Topographical Note Concerning the
Avar Siege of Constantinople: The Question of the Localization of St. Callinicus Bridge,”
Byzantinoslavica 70 (2012), 15-24; R. Janin, “Les ponts byzantins de la Corne d’Or,” in
IIATKAPIIEIA. Mélanges Henri Grégoire (Bruxelles), 247-53, and Constantinople, 240-44; van
Millingen, Constantinople, 174-77; C. Mango, “The Fourteenth Region of Constantinople,” in ed. O.
Feld and U. Peschlow (eds.), Studien zur spitantiken und byzantinischen Kunst F. W. Deichmann
gewidmet (Mainz, 1986), 1-5, here 4-5.

116 Maraval, Lieux saints, 171-72.

"7 E. Kislinger, “Verkehrsrouten zur See im byzantinischen Reich”, in E. Kislinger et al. (eds.),
Handelsgiiter und Verkehrswege. Aspekte der Warenversorgung im dstlichen Mittelmeerraum (4. bis 15.
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then passed through the Dardanelles at Abydos.'"® Only two stations along the
shores of the Propontis are mentioned—the ancient Greek colony of Athyra'"® and
the Hebdomon.'*°

Those who travelled long distances and consulted a healing saint were all male
and belonged to different social strata. There are only two women whose stories
are presented in the Miracles. Both of them went to the sanctuary of Cosmas and
Damian, but these cases represent an important exception. The one was the
anonymous wife of Constantine from Laodikeia who was miraculously cured in
her town and went to the capital together with her husband in order to thank the
Anargyroi in their shrine. The other one was Martha who committed adultery
while being possessed by an evil demon, but after she realized her sinful behaviour
she decided to visit the church of Cosmas and Damian. This is otherwise an
indication that women, especially married ones, rarely undertook long-distance
journeys without their husbands."!

As for the social background of travellers afflicted by disease, we can trace an
interesting pattern. Since there is scarce evidence of organized travel of large groups
during the early Middle Ages, the pilgrims had to arrange the journey by them-
selves and find someone who was sailing to the same destination.'*? That is the
reason why we find predominantly maritime occupations in the Miracles such as
ship-owners, shipbuilders, sailors or merchants who combined their professional
activities in Constantinople with the visit to a certain church or chapel. Another
characteristic of the long-scale sea travel was its expenses. The hagiographer of
Cyrus and John describes the journey of a woman and her two sons who were so
poor that they could not even afford taking a mule and had to walk the whole
distance to the sanctuary in Menouthis on foot.'” The journey by sea and the
necessary provisions were connected with increased expense that had to cover the
lodging at a place far away from home. That is why pilgrims whose stay was
prolonged had to be supplied with food by their relatives.'** It is worth mentioning

Jahrbundert) Akten des Internationalen Symposions Wien, 19.—22. Oktober 2005 (Vienna 2010), 149—
74, here 149, 153-54 and 174.

"8 Crisafulli, Artemios, mir. 14, p. 102, 4.

' Talbot, Pege, mir. 12, 2, p. 230.

120 Crisafulli, Artemios, mir. 5, p. 84, 25-26.

2! The Martyrium of the 15 martyrs of Tiberioupolis (Republic of Macedonia) tells the story of the
miraculous healing of a deaf and dumb child from the bishopric of Bregalnica who was brought to the
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that the sick ship-owner organized a small banquet (&pioTov) for the clergy before
leaving the chapel of Artemios.'® Other people, like the old man suffering from
hydropsy, needed assistance and visited the sanctuaries together with their
servants.'? If we try to summarize this data we can argue that sea travel to a certain
shrine was an activity for people from the middle and high social strata.
According to the Miracle of the man from Thessaly, his fellow passengers
docked in one of the city harbours.'?” Since none of the Miracles says which har-
bours were frequented when landing in the city, one can only make hypotheses.
The first thing to remember is the above-mentioned lack of organized pilgrimage
to early medieval Constantinople, which caused the travellers to rely on the assis-
tance of sailors, ship-owners or tradesmen in order to get to the capital. Above all,
it was the crew of the ship and not the travellers, who decided in which harbour
the vessel could anchor. Therefore, because pilgrims had little knowledge on the
topography of the city, they were not always able to land in the nearest harbour to
the church they wanted to visit. We may suppose that ships sailing on the routes
B or A'?® landed in one of the big harbours in the southern part of Constantinople
where the main economic activity was concentrated—the harbour of Theodosius
or the harbour of Julian/Sophia.'” Since the Hebdomon is mentioned in one of
the miracle collections as a station where a ship had to anchor because of the strong
head-wind,"*® we can assume that some pilgrims coming to or leaving the church
in Pege could have used this harbour that lay outside the walls of Theodosius or
the quay at the brachialion, the corner point where the land walls meet the sea walls
at the Marmara shore.'®' The man from Bizye, if he reached the capital by sea,
should have come from the Black Sea and he could have used a scala in the Golden
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209-27, here 212-18 and plate 1 (= Idem, Studies, nr. 1I1); U. Kocabas (ed.), The “Old Ships” of the
“New Gate” (Istanbul 2008); 7/B 12, 466-68.
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Horn in order to reach the chapel of Therapon in Pera. As for people from the city
or its suburbs who knew the topography of Constantinople, we can assume that
they docked at the port or dock that lay close to the shrine they wanted to visit.
This should have been the case with the young Menas from Argyropolis whose
injury caused his fellows to reach the city as soon as possible.

Except for Artemios’ chapel at the church of St John the Baptist situated in the
very heart of Constantinople, all the other shrines were located outside the land
walls of Theodosius, in Pege and Kosmidion, or in Pera on the northern shores of
the Golden Horn where the hospital for lepers was established.'** This peculiarity
of the locations might have been a preventive measure against bringing a disease
within the walls of Constantinople.

What can be said about the ideological aspect of travelling from far abroad in
order to seek healing in the City on the Bosphorus? In some miracle collections we
observe the reverse process—it was the saint who “travelled” and appeared in a
dream in the homeland of the sick persons in Chaldea,'?* Laodikeia,'** or on the
island Plateia.'®® The grateful men and women showed their gratitude by visiting
Constantinople and the chapel or monastery of the saint who healed them.'** From
some Miracles we also learn that cured people retold their story to the local
inhabitants once they went back home."?” This may have inspired other suffering
people to also travel on a pilgrimage to a certain shrine.'*® After opening this article
with the #haumata of Cyrus and John, I shall also conclude it with them. Having
seen that a sick man from Constantinople has come to their church in Egypt with
the firm belief in the saints,'”
saints needed proof of his firm belief in Christ,
travelling a long distance was seen as a clear manifestation of true belief and hope,

the Anargyroi miraculously cured him. The healer

10 that is why we can assume that

and was accordingly granted with a miraculous healing.
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