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In this essay I have treated, as the title indicates,
of medical symbolism in connection with studies, essentially
historical, in the arts of healing and hygiene.
Some parts of it bear only indirectly on the main
subject; but they serve to render the whole more complete
and interesting. Doubtless the reader will not
be inclined to find much fault with any of the apparent
digressions.

In the score of chapters into which the essay is
divided, attention is invited to numerous more or less
remarkable matters pertaining to medicine, most of
them of very ancient date, and some of practical importance.
Medical mythology is treated of very fully;
and, on this, as indeed on all points, the results of the
most recent archæological and other investigations are
given. All I have said is deserving, I believe, of the
consideration of educated physicians.[1] “The wise man
will seek out the wisdom of all the ancients,” says the
author of “Ecclesiasticus,”[2] one who had the tastes of
a cultivated medical man.

Although the essay is mainly on old things, I venture
to hold that it contains much which a fairly well-read
physician will find fresh. The ground gone over
has been little trodden before. It may be said, as Pliny
did, by way of suggestion of difficulties to be overcome,
when he sat down to write his sketch of the history of
the art of medicine, “that no one has hitherto treated
of this subject.”[3] But just as Pliny overlooked what
Celsus had done, and done well, so in this case, some
worthy author may have been overlooked; still, this is
improbable. What is here presented, and in part coherently,
is gathered from manifold sources. I have
limited my references as much as possible to works in
the English language, or translations. The statements
of authors are given in their own words; but quotations
of wearisome length have been avoided.

The possibility of research in respect to the themes
treated of, and allied ones, not being limited, the essay
cannot be expected to be either perfect or complete.
Whatever its merits or shortcomings may be, however,
it is an outcome of congenial studies pursued
for their own sake. I believe it contains a fund of information
which deserves to be widely known. The
perusal of it may, at least, serve to excite an interest
in the ample literature and long and remarkable history
of the benevolent and learned profession of medicine.

T. S. S.
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Thomas S. Sozinskey, M.D., Ph.D., the author of
this interesting little volume, was born in County Derry,
Ireland, and died in the city of Philadelphia, April 18,
1889, in the thirty-seventh year of his age. He came to
this country when seventeen years of age, and settled in
Philadelphia. Entering the University of Pennsylvania
some years later, he graduated from that institution, and
afterward began the study of medicine, receiving the
degree of Doctor of Medicine in the year 1872. He
also received the degree of Doctor of Philosophy from
the same faculty.

Dr. Sozinskey immediately entered upon his career
as medical practitioner in Philadelphia, where he remained
until his marriage to Miss Abby W. Johnson, a
daughter of Luke Johnson, who was a descendant of
one of the founders of Germantown.

Shortly after his marriage Dr. Sozinskey decided to
visit Kansas City, partly with the idea of locating there;
but after a sojourn of about one year in the West he
returned to Philadelphia, and began again the practice
of his chosen profession, succeeding in a few years in
building up a very extensive and lucrative practice in the
northwestern section of the city.

Dr. Sozinskey was a man highly intellectual, studious,
and scholarly. He was a frequent contributor to a
number of leading medical journals, as well as the author
of several well-known works, among which may be mentioned
“The Care and Culture of Children.” Also, a
little volume entitled “Personal Appearance and the
Culture of Beauty.”

His last literary effort, “Medical Symbolism,” which
is a work showing a vast amount of research, was completed
just before his death. He was induced to undertake
“Medical Symbolism” after the appearance of an
article bearing this title in the Medical and Surgical
Reporter, which attracted considerable attention, both
in this country and in Europe.

He received so many letters from men prominent in
the medical profession, suggesting that a book be written
upon this subject, that the task was undertaken.

By his untimely death three small children became
orphans, the mother having died one year earlier, after
a short illness.

His readiness to attend the sick, regardless of compensation,
greatly endeared him to a large number of
the poor.

Containing, as it does, so much that is unique, and
in a field not often touched by previous writers, “Medical
Symbolism” is sure to find appreciative readers, not
only among the fraternity to which Dr. Sozinskey belonged,
but among the scientific and literary generally;
and, from the encouragement already received, the publishers
feel confident of a large and wide-spread demand
for this little volume.

E. S. P.

Philadelphia, October 27, 1890.
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Philadelphia, Jan, 24, 1884.

Dr. T. S. Sozinskey:

Dear Sir:—Please accept my thanks for your paper
on “Medical Symbolism,” received this morning. I
have read it with great interest, more especially as it is
in the direction of the higher education of physicians.
The preponderance of the so-called practical (empirical)
in medical literature, which appeals strongly to the trade
element in the profession, makes such a contribution all
the more enjoyable.

Very truly yours,

Frances Emily White.

1427 N. Sixteenth St.




Dr. Sozinskey:

Dear Doctor:—Many thanks. You ought to enlarge
the article to a little book. It interested me greatly.
In a bas-relief of myself by St. Gaudens, New York, he
has set beside the head the caduceus and twin serpents
as symbolical; at all events, they will symbolize my
relation to snakes.

Yours truly,

Weir Mitchell.

1524 Walnut St., Phila.




Philadelphia, Jan. 23, 1884.

Dr. T. S. Sozinskey:

My Dear Doctor:—I write to thank you for a copy
of your interesting and instructive paper on “Medical
Symbolism.” In Fergusson, on “Tree and Serpent
Worship,” which you quote, you can readily trace the
connection between the emblems of religion and medicine.
I recognize that, as priest and physician were
once the same person, medicine is yet justly termed
“the divine art.” It affords me much pleasure to see
your studious interest in your profession.

Yours truly,

Henry H. Smith.
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CHAPTER I.

REMARKS ON THE MEANING OF SYMBOLS.
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A symbol is an illustration of a thing which, to
use a poetic phrase, is “not what it seems.” When a
familiar object, or figure of any kind, from some cause
or other, has attached to it a meaning different from the
obvious and ordinary one, it is symbolic. Thus, if one
take a poppy-head to convey the idea of sleep, it is a
symbol; one may regard it as symbolic of sleep, or, if
he choose, of Hypnos (Somnus), the god of sleep. The
illustration on the next page will afford a still more apt
example. To the eye, it appears to be simply a partly
coiled serpent resting on a pedestal. That is, in truth,
what it is. But, regarded from the stand-point of the
student of medical symbolism, it has another and very
different signification. Before such a figure many a
human being, diseased and suffering, has bowed in
reverence and piously offered to it petitions for relief;
to many a noble Greek and haughty Roman, indeed, to
generations of such, it was a god, the great god of “the
divine art,” as medicine was often beautifully called in
ancient times. The serpent is the most important of
medical symbols.

In any composite figure the elements of it are spoken
of as attributes; and of these some are essential and
some conventional. The essential ones only are, strictly
speaking, symbols. Thus, in a representation of the
Goddess of Liberty, the cap is not a symbol; it is a
conventional attribute. Says the learned and distinguished
historian of ancient art, C. O. Müller, “The
essence of the symbol consists in the supposed real
connections of the sign with the thing signified.”[4] In
some authoritative works, as, for instance, that of Fairholt,[5]
the serpent in medical art is said not to be a
symbol; but this is not true if it be taken to represent
the god of medicine, which, as I have already stated,
was done by both Greeks and Romans. Evidently, if
taken as of this narrow meaning, there are not many
comprehensive medical symbols. But I will take it in
a wider sense; I will take it to mean
any mystic figure or any kind of attribute.
In doing so I do no more
than Fairholt holds should be done.
Referring to the words symbol, image,
and allegorical figure as well as attribute,
he says, “Their shades of
difference are so slight that it would
be most convenient to regard them
all under the general term symbol.”[6]
I may add these remarks of Tiele: “A symbol is a simple
or complex thought clothed in a sensuous form. A myth
is a phenomenon of nature represented as the act of a
person. Usually symbols originate in myths, and in
every case mythology is antecedent to symbolism.”[7]
There are many symbols, however, which never had
anything to do with myths, as will become evident
later.


[image: ]
Fig. 1.—A Medical
Symbol.



In the wide sense in which I propose to use it,
symbol is almost or quite synonymous with emblem, as
popularly used. Mackenzie[8] and other authorities,
however, state that the word emblem is properly applicable
only to a mystic object or figure of two or more
parts. Thus, it is more correct to speak of “a skull and
cross-bones” as emblematic than symbolic of a poison
or of death. Again, while a serpent might properly be
called a symbol, one in connection with a staff is an
emblem. In this restricted sense, emblem is closely
allied in meaning to allegory. But in an allegorical
representation most of the elements of it are apt to be
symbolic, and beauty of the whole is a consideration.
The great Epidaurian representation of Æsculapius is
an example. A simple image or statue is essentially a
symbol.

I need hardly say that any figure may or may not be
a symbol; but a mere figure is simply a representation
of any object regarded as void of any other than its
ordinary meaning. A conventional representation of
any idea may be nothing more than a figure. In this
sense, it is sometimes called an ideograph.


CHAPTER II.

THE SERPENTINE GOD OF MEDICINE AT ROME.
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As I have already intimated, the god of medicine—that
is, Æsculapius[9]—was not only on familiar terms, so
to speak, with the serpent, but at times given a serpentine
form. Pausanias expressly informs us that he often
appeared in such singular shape.[10] The visitor to
imperial Rome about two thousand years ago saw this
divinity in reptilian guise an object of high regard and
worship. It is worth while to enter into a short study
of the matter.

Now, at the outset, I may observe that it is a noteworthy
fact that in their regard for medical men the
early Greeks and others contrasted remarkably with the
Romans. The Greeks would seem to have duly prized
the class. One has but to turn to Homer to find evidence
of the fact. A passage suggested by Machaon’s
splendid exercise of his beneficent art, spoken by Idomeneus
when the “offspring of the healing god” was
wounded by a dart fired by “the spouse of Helen”
(Paris), and “trembling Greece for her physician fear’d,”
runs:—




“A wise physician skill’d our wounds to heal,

Is more than armies to the public weal.”[11]








Cowper translates this interesting couplet more
literally than Pope:—




“One so skill’d in medicine and to free

The inherent barb is worth a multitude.”







This is a very noble tribute to the physician; in
fact, I know of but few as good, among them being the
one in “Ecclesiasticus” which reads: “The skill of the
physician shall lift up his head and in the sight of great
men he shall be praised.”[12] The latter is Hebræo-Egyptian
in origin, and its date is about two hundred years
before our era. The early Romans did not look on
doctors with any such favor.[13]

It is a well-known fact that the art of medicine was
never very enthusiastically or successfully cultivated by
the Romans. It was not until a comparatively late date
that medical practitioners existed among them at all.
Pliny has left us some interesting notes on the matter.
After the statement that many nations have gotten along
without physicians, he says: “Such, for instance, was
the Roman people for a period of more than six hundred
years; a people, too, which has never shown itself
slow to adopt all useful arts, and which even welcomed
the medical art with avidity until, after a fair experience
of it, there was found good reason to condemn it.”[14] He
himself was not a great friend of it.

Cato, who died in the year of the city of Rome 605,
said, authoritatively: “They (the Greeks) have conspired
among themselves to murder all barbarians with
their medicine, a profession which they exercise for
lucre, in order that they may win our confidence and despatch
us all the more easily. I forbid you to have anything
to do with physicians.”[15] Notwithstanding this,
the imperious old Roman had not a personal dislike to
taking medicine; “far from it, by Hercules,” says Pliny,
“for he subjoins an account of the medical prescriptions
by the aid of which he had ensured to himself and his
wife a ripe old age.”[16]

It appears that the first physician who exercised his
profession at Rome was “Archagathus, the son of Lysanias,
who came over from Peloponnessus in the year
of the city 335.” He was kindly welcomed, and, from
his special line of practice, was called “Vulnerarius;”
but, from cruelty displayed “in cutting and searing his
patients, he brought the art and physicians into disrepute.”[17]
It is this experience to which Pliny refers in
the foregoing quotation.

There is reason to believe that the Romans never regarded
medicine as an art appreciatively. They have
transmitted to posterity little that is original and valuable.
Besides what is found in Pliny’s work, the production
of Celsus[18] is about all that calls for special
mention, and it is possible that the latter, as well as the
former, was only a compiler. Pliny significantly says:
“The art of medicine at the present time even teaches
us in numerous instances to have recourse to the oracles
for aid.”[19] He lived from 23 to 79 A.D.

The Roman people had no special god of medicine
until the year 292 B.C. In the preceding year, the
prevalence of a pestilence caused much consternation.
This led to a consultation of the Delphian Oracle, or,
according to Livy (see page 9), the Sibylline Books,
as to what should be done, and the command of “the
Delphic Oracle, or of the Sibylline Books,” to use the
language of an authoritative work,[20] was given, to send
an embassy to procure the aid of the Grecian god of
healing, Æsculapius.

The story of the bringing of Æsculapius to Rome,
like that of the bringing of Cybele from Pessinus in
Galatia, is an interesting one, and must be known if
one would fully appreciate the fact of the god being
given the serpentine form, the serpent being generally
regarded as only an attribute of him at his chief seat,
the great Epidaurian Asclepion, or Temple of Health.
It is graphically told by Ovid.

Ovid begins his poem[21] with an invocation to the
“melodious maids of Pindus;” and, addressing them,
continues:—




“Say, whence the isle which Tiber flows around,

Its altars with a heavenly stranger grac’d,

And in our shrines the God of Physic plac’d?”







We are then told that—




“A wasting plague infected Latium’s skies.

...

In vain were human remedies apply’d.

Weary’d with death, they seek celestial aid,

And visit Phœbus in his Delphic shade.”







The reply of the Oracle is this:—




“Relief must be implor’d and succour won

Not from Apollo, but Apollo’s son.

My son to Latium borne shall bring redress;

Go with good omens, and expect success.”







The Senate appointed an embassy to carry out the
order:—




“Who sail to Epidaurus’ neighbouring land.”







To it the god (Æsculapius) is represented as
saying:—




“I come and leave my shrine.

This serpent view, that with ambitious play

My staff encircles, mark him every way;

His form, though larger, nobler, I’ll assume,

And, changed as gods should be, bring aid to Rome.”







In due time “the salutary serpent,[22] the god, reached
the Island of the Tiber and assumed again his form
divine”:—




“And now no more the drooping city mourns;

Joy is again restor’d and health returns.”







There is little or no reason to doubt that there was
really a formal bringing of Æsculapius to Rome, a cosmopolitan
city which, indeed, as Gibbon states without
much exaggeration, bestowed its freedom “on all the
gods of mankind.”[23] Livy, the historian, speaks of the
matter as follows:—

“The many prosperous events of the year (459)
were scarcely sufficient to afford consolation for one
calamity, a pestilence, which afflicted both the city and
country and caused a prodigious mortality. To discover
what end or what remedy was appointed by the
gods for that calamity, the Books were consulted, and
there it was found that Æsculapius must be brought to
Rome from Epidaurus. However, as the Consuls had
full employment in the wars, no farther steps were taken
in that business during this year, except the performing
of a supplication to Æsculapius of one day’s continence.”[24]
Elsewhere[25] he says that the god was brought
the following year,—that is, A.U.C. 460, or 292 B.C.

The Island of the Tiber (Insula Tiberina, now Isola
Tiberina), the “inter duos pontes” of the early centuries
of our era, where Æsculapius was worshipped, and which
was sometimes called by his name (Insula Æsculapii),
is within the limits of the city of Rome. According to
tradition, it originated from alluvial accumulations within
the period of Roman history.[26] It is rather remarkable
that, excepting the one at the mouth (Insula Sacra,
now Isola Sacra), there is no other along the whole
course of the famous river. It is ship-shaped, and quite
small in size, being only about a quarter of a mile in
length,[27] and has been called “San Bartolomeo,” from the
church which has long occupied the site of the ancient
Temple of Health.[28] Mr. Davies speaks of it at length
in his interesting book. After an account of the origin
of the worship of Æsculapius on it, he says:—

“It was in commemoration of this event that the
island was fashioned in the form of a ship. Huge blocks
of travertine and peperino still remain about the prow
(pointing down the stream), imitating on a grand scale
the forms of the planks, upon which are chiseled the
figure of a serpent twined around a rod, and, farther
down, the head of an ox. A temple was raised to
Æsculapius, in which his statue was placed, which probably
stood in the fore part of the simulated vessel,
hospitals for the sick occupying the sides, a tall column
or obelisk rising in the midst to represent a mast.
Temples were also dedicated to Jupiter and Faunus.[29]
To these were added a prison in the days of Tiberius.”[30]

Whether the establishment of the worship of the healing
divinity on the island at Rome was brought about
by chance, or deliberately, is not very clear. Pliny
would seem to think that it was elsewhere at first when
he says, “The Temple of Æsculapius, even after he was
received as a divinity, was built without the city and
afterward on an island.”[31] The abhorrence of the people
for physicians is given as the reason for isolating the
institution. The noble Romans had no love for a class
that made a trade of curing the sick, enriching themselves
off the misfortunes of their fellow-men; they were
shocked, says Pliny, “more particularly that man should
pay so dear for the enjoyment of life.”[32] There may have
been other and better reasons. The Greeks themselves
placed their asclepia in rural and often insular places.
Thus, the great Epidaurian Asclepion was in a secluded
vale, and two very celebrated ones, those of Cos and
Rhodes, were, as the names indicate, on islands. It is
needless to say that there are excellent sanitary reasons
for placing sanatory institutions in the country, and
especially on insular sites. It will be a long step in
the right direction when we somewhat unwise moderns
cease to have our medical institutions within the built-up
parts of our cities and towns, and treat the sick,
especially those affected with contagious diseases, at a
distance from the well.

Devotion to the serpentine healer appears to have
lingered long in sunny Italy.[33] A bronze serpent in the
basilica of St. Ambrose was worshipped as late as the
year 1001, but the precise import of it is not known.
Referring to it, De Gubernatis says: “Some say that it
was the serpent of Æsculapius, others that of Moses,
others that it was an image of Christ. For us it is enough
to remark here that it was a mythical serpent before
which Milanese mothers brought their children when
they suffered from worms in order to relieve them, as
we learn from the depositions of the visit of San Carlo
Borromeo to this basilica.”[34] San Carlo suppressed the
superstitious practice.[35]


CHAPTER III.

THE ÆSCULAPIAN SERPENT.
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It is not to be presumed that many in our day
would seriously believe that Æsculapius assumed the
form of a large serpent, in the famous legendary voyage
to Rome; but it is hardly to be doubted, as I have
already remarked, that there was actually a serpent
brought from Epidaurus on the occasion. It is very
probable that the Roman embassy deliberately brought
one with them; still, the coming of the reptile on board
the ship may have been accidental.[36] The latter was the
case, according to one tradition. At any rate, there was
sufficient ground on which a superstitious people could
easily construct a mythical superstructure to please
their fancy.

The assumption of the form of a serpent by the god
of medicine was not an extraordinary thing, according
to ancient beliefs. Plenty of instances might be cited.
I may give one. Alexander the Great was believed by
many to have been not the son of Philip, but of Jupiter
Ammon, who appeared to Olympias in reptilian shape.
Plutarch tells the story. It is amusingly related of
Philip that “he lost one of his eyes as he applied it to
the chink of the door, when he saw the god, in the form
of a serpent, in his wife’s embraces.”[37] The ability to
take on at pleasure any animal or other form was regarded
as one of the distinguishing prerogatives of
divinity.

Taking it for granted, then, that there was really a
serpent transferred from Epidaurus to Rome, which
was regarded as Æsculapius, the interesting question
arises, of what species was it? A very conclusive
answer may be given.

It is known that at the Epidaurian Asclepion a
species of serpent existed in considerable numbers by
permission. After stating that all serpents, “but particularly
those of a more yellow color, are considered as
sacred to Æsculapius, and are gentle and harmless
toward men,” Pausanias says: “They are alone nourished
in the land of the Epidaurians; and I find that
the same circumstance takes place in other regions.”[38]
Here, then, is proof that
there was a species of serpent
which deserved to be
characterized as Æsculapian.


[image: ]
Fig. 2.—The Æsculapian Serpent.



It being reasonably certain
that only one kind of
serpent “was nourished in the land of the Epidaurians,”
and regarded as sacred to Æsculapius, the following
passage from Pliny is interesting: “The Æsculapian
snake was first brought to Rome from Epidaurus, but
at the present day it is very commonly reared, in our
houses even; so much so, indeed, that, if the breed were
not kept down by the frequent conflagrations, it would
be impossible to make head against the rapid increase
of them.”[39] It is evident from this statement that the
serpent in question was not venomous, that its presence
was prized, and that people would not wilfully kill it.

Now, a pretty species of oviparous, non-venomous
serpent, still common in Italy, is believed to be the
“Æsculapian snake” of Pliny, called Paroas by Greek
writers.[40] I have examined a number of specimens.
Several are to be seen in the museum of the Academy
of Natural Sciences, Philadelphia. It has been described
by Shaw under the name of Coluber Æsculapii,
but it is now often called Elaphis Æsculapii. A cut of it
is given in Brehm’s great popular work,[41] which is very
good, except that it gives one the impression that the animal
is decidedly large. The Æsculapian serpent is comparatively
small, being from three to four and one-half feet
in length, and about as thick as a stout walking-cane.
It is orange-brown above, or, as Shaw puts it, “rufous
colour on the upper parts, more or less deep in different individuals.”[42]
Beneath it is of a straw color. The scales of
the back are oval and carinated, and those of the sides are
smooth. The tapering tail measures about nine inches.
Movement takes place through vertical waves or swellings.
It is very active and can climb trees with facility.
When attacked it will defend itself; but it is by nature
gentle and is easily tamed.

In his brief description of it, Cuvier follows Shaw.
He adds: “It is that which the ancients have represented
in their statues of Æsculapius; and it is probable
that the serpent of Epidaurus was of this species. (The
Coluber Æsculapii of Linnæus[43] is of a totally different
species, and belongs to America.)”[44]

The Æsculapian serpent is closely related to the
ringed snake (Natrix torquata), the only British member
of the family; and the common black snake (Coluber constrictor)
of America is of the same genus; but it should
not be classed, as was done by Linnæus, with the decidedly
venomous viperine serpent, the Viper communis,
or Pelias berus, of which Figuier says: “It is not improbable
that it is the echis (εχις) of Aristotle and the vipera
of Virgil, as it is the manasso of the Italians, the adder
of the country-people of England and Scotland, and the
vipère of France. It is found in all these countries and
in Europe generally.”[45]

In an article contributed to a medical journal[46] I have
said, in reference to the Æsculapian serpent, that it is
the one “which should always be shown in medical
symbolism.” This would hardly be questioned by
many; yet I am disposed to think that the restriction
is too exclusive. Another species of coluber, the
uræus, or asp, has played a significant rôle, as a symbol
of life and healing, especially in Egypt, as will be seen
later. Our medical traditions, however, being mainly
derived from the Greeks, it would therefore seem but
right that we should confine ourselves very exclusively
to the symbolism in use by them.


CHAPTER IV.

THE EPIDAURIAN ORACLE.
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In speaking of the god of medicine at Rome, mention
was made of Epidaurus, the original great seat of
worship of Æsculapius. In the Peloponnesian place of
that name, in the district of Argolis, on the western
shore of the Saronic Gulf, I will now pause a while; for
here is a spot of earth of special interest, dearer than
Salerno, or even Cos, to every lover of the annals, historical
and legendary, of the healing art.

Very different is Epidaurus now from what it was in
other days; there has been a change, and for the worse.
Here was once the scene of teeming life; the home of a
people of culture and renown. It is not so at present.
As with many other parts of Greece, time has dealt
harshly with Epidaurus. But for the ruins and the
imperishable records we have of them, one could find
very little there worthy of much attention.

It is chiefly in the work of Pausanias, before mentioned,
that the great medical institution of Epidaurus,
the Æsculapian Temple, with its auxiliaries, survives.
This observing and inquisitive old Greek traveler has left
an interesting account of it. He lived in the second century
of our era.

The ruins have been carefully studied and described
by Mr. Leake.[47]

Under a commission from the Archæological Society
of Athens, Mr. P. Kavvadias, in 1881 and forward to
the present time (1885), has been making exploratory
excavations, for full accounts of which the “Proceedings
of the Society” must be consulted.[48]

Although the Asclepion was not within the town of
Epidaurus, it was generally spoken of as part and parcel
of the latter. Thus, Strabo says: “Epidaurus was a
distinguished city, remarkable particularly on account
of the fame of Æsculapius, who was supposed to cure
every kind of disease, and whose temple is crowded constantly
with sick persons, and its walls covered with
votive tablets, which are hung thereon and contain
accounts of the cures in the same manner as is practiced
at Cos and at Tricca.”[49] In the time of the Romans,
the town was regarded as “little more than the harbor”[50]
of the Æsculapian Oracle. Still, at one time it was of
considerable importance. Pausanias speaks favorably
of it. In it there were statues of Æsculapius and his
reputed wife, Epione, and of Diana, Venus, and others.
There were public accommodations for persons dying
and lying-in women. This was necessary, because births
and deaths were not allowed to occur within the Sacred
Grove. The exclusion was, according to Pausanias,
“agreeable to a law which is established in the island
of Delos.”[51]

Epidaurus was open to intercourse with the Phœnicians
and other peoples. Its citizens were enterprising.
It is interesting to note that they colonized the island
of Cos.

Under the name of Pidhavro the ancient town remains
in existence; but it is a mere hamlet of a few
dozen families, most of which are engaged in raising
vegetables for the Athenian market.

Proceeding in a southwesterly direction from the site
of Epidaurus, one comes, after a journey of about five
Roman miles, to the location of the famous Epidaurian
Oracle of Æsculapius. It is a little vale, bordered
almost all around with shrubbery-clad hills, notable
among which are Mounts Titthium, Cynortium, and
Coryphæus, the first and second to the north, and the
third to the southeast. At a little distance down it,
flowing westerly and emptying into the river of Lessa,
is a rivulet formed by two main branches, one of which
springs from about Mount Coryphæus and traverses
the sacred Ἀλσος, or Grove.

To the Sacred Grove, the name of Hierum, or, rather,
Sto Hieron,[52] a synonym, is applied. It is less than a
mile in circumference. Within it are found remains of
most of the structures which it formerly contained. In
the centre stood the Temple, or Sanctuary, of Æsculapius;
in the southeast, at the foot of Mount Coryphæus, the
theatre,[53] which afforded accommodation for twelve thousand
people, and which is one of the finest ruins of ancient
Grecian buildings; and southwest of the temple was the
place devoted to athletic games, the Stadium, to the north
of which were the Cistrum and the Tholus, or circular
cell, about thirty feet in circumference, which contained
paintings and other works of art, and probably served
as a place of reunion of the officials of the sanctuary,
and for certain sacrifices and ceremonies. Water-pipes
have been unearthed; and there are remnants of
the peribolus, or enclosure, which, according to Leake,
however, was present only on two sides, the steep hills
answering the purpose on the others. The somewhat
remarkable state of preservation of these ruins is largely
due to the seclusion of the place.

Of course, the most notable building within the
sacred grounds was the Temple.[54] This was the abode
of the god; here was his oracle. His statue was of
great splendor and highly renowned. It was formed of
ivory and gold—chryselephantine—and was by Thrasymedes,
of Parus. Æsculapius was represented as a
man somewhat advanced in life, but of attractive presence,
seated on a throne. His hair and beard were
given long, perhaps too long for an ideal physician.[55] In
his left hand he held a staff, and the other he held over
the head of a serpent. At his feet was the figure of a
dog. On the throne were wrought illustrations of the
works of the Argive heroes. Bellerophon was shown
in the act of slaying the Chimæra, and Perseus cutting
off the head of Medusa.

Besides the temple, the theatre, gymnasium, and
other buildings mentioned above, there were still others
to meet the manifold needs of the numerous visitors.
As those who came to consult the oracle remained a night
or longer, there must have been an extensive dormitory.
It is referred to by Pausanias.[56] Those, however, who
approached the god, always, I believe, passed the night
in the sanctuary.

When at the height of its glory the Hierum was
surely a place full of life. Being the most famous sanatory
retreat, multitudes flocked to it from all parts of
Greece and beyond. Many who came were, doubtless,
invalids, but likely far more could not be classed as
such. In fact, this Æsculapian Grove, although mainly
a medical institution, a sort of hospital, might reasonably
be taken as a prototype of modern popular health
resorts.

The glory of the Epidaurian Oracle was not short-lived.
In the year 292 B.C., the time when the Roman
embassy paid the historic visit, it was very great; and
five centuries later—that is, in the time of Pausanias—it
had not passed away; the worship of the serpentine
divinity had not then ceased.

With years the oracle accumulated riches, so that it
became noted for its treasures. When, in the year 167
B.C., it was visited by L. Æmilius Paulus, after his conquest
of Macedonia, it was rich in gifts presented by
those who had obtained relief there from their afflictions.
A century and a half later many of the valuable
offerings had disappeared.

The visitors to the great oracle in search of health
placed themselves under the care of the asclepiades, or
disciples of the god. A special course of regimen
(treatment) was followed. It is said that it was directed
by Æsculapius, through dreams,—not necessarily a
truth. The plan pursued was more or less scientific
and free from superstition. Mr. Leake rather ungraciously
remarks that the advisors, being “equally dexterous
as priests and physicians, provided themselves
with resources in either capacity, which they could turn
to the benefit of their patients’ infirmities and their own
profit.”[57] The rules were decidedly strict. Records of
patients were preserved, and the tablets on which they
were placed were hung up in the temple and elsewhere.
Some of those surviving from the stelæ, mentioned by
Pausanias,[58] have been unearthed recently by Mr. Kavvadias.
They are mostly statements of miraculous
cures.[59]
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